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1 Introduction 
This book focuses on three approaches to alcohol, that is moderation, 
improper use and total abstinence. I want to highlight norms and prac-
tical life in the western Swedish countryside and coastal regions in the 
province Bohuslän north of the city Gothenburg. There, my fieldwork 
and archive studies have been going on for a long time. In the late 
1800s and early 1900s there was in Sweden a struggle between the 
principle of moderation and the principle of total abstinence from al-
cohol. My questions are: How did the contacts between different ap-
proaches unfold? What conflicts arose? How did the concepts of 
honor, dishonesty and shame apply? Where were the limits of the 
norm of moderation, and how were they related to men, women and 
children and everyday life and festivals, respectively? How have repre-
sentatives of the principle of moderation and total abstinence reacted 
to those people who regularly exceeded the limits of what was consid-
ered accepted? What was improper use? How was the principle of to-
tal abstinence upheld through control and sanctions? This last question 
can be studied among temperance movements and religious revival 
movements. 

In Sweden, a royal decree prohibiting household distilled alcohol was 
promulgated in 1855 and orders were given on selling schnapps and 
serving. In a referendum on alcohol in 1922, the prohibition friends 
lost very little. Since 1917, there was a system with a ledger that regu-
lated alcohol sales. Each eligible person was given a ledger in which 
all alcohol purchases were registered. This system remained until 1955 
(Johansson 2008: 157ff, 190ff, cf. Knobblock 1995) when it was re-
placed by the current state-controlled company for the sale of wines 
and spirits (Martenius 2010). 

In addition to the national legislation, it is in this study also appropriate 
to pay attention to how authorities such as district physicians and 
priests as government´s representatives perceived alcohol, and how 
they tried to influence the people. 

Swedish alcohol policy and regulations at a national and historical 
level have been studied thoroughly by the historian Lennart Johansson 
during the 1855-2005 time period (Johansson 2008). Danish alcohol 
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culture has similarly been investigated by information and media re-
searcher Karen Elmeland (Elmeland 1996). In Norway, investigations 
were carried out by the criminologist Per Ole Johansen (Johansen 
1985, 1994 and 2004) and cultural scientist Olav Nærland Hamran 

1. Map of Bohuslän. 
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(Hamran 2004). These studies primarily focus on legislation at a na-
tional level, while I as an ethnologist focus on popular customs, views 
and rules regarding alcohol with a historical perspective. This is an ex-
tensive but also little-researched field, which this study wants to rem-
edy. Finding people closer to life requires regional and local case stud-
ies, as in this case the province of Bohuslän. 

This study also aims at providing historical user and norm perspectives 
on current social science and neuroscience addiction research on al-
cohol and drugs. Here I refer to the Swedish Association for Alcohol 
and Drug Research (SAD) (https://www.sadforskning.se/) and Nordic 
Alcohol and Drug Researchers´ Assembly 2021 (NADRA) (https://nor-
dicwelfare.org/en/evenemang/nordic-alcohol-and-drug-researchers-as-
sembly-2021-nadra/). 

Information on the popular use of alcohol and temperance is primarily 
found in so-called free records in the Swedish folklore archives. The 
Dialect, Name and Folklore Archive in Gothenburg, abbreviated DAG, 
has a considerable number of folk narratives. The information in the 
records is of a qualitative nature and is here used as examples of 
views, norms and behaviours. The informants were born in the latter 
part of the 19th century and in the early 1900s. They often represented 
the view of moderation, but a lot of them belonged to temperance 
movements or free churches. There are no informants who clearly rep-
resent improper use. On the other hand, these people are mentioned 
by other informants who represented the view of moderation or total 
abstinence.  

Material reflecting the outlook, attitudes, and measures of the secular 
and ecclesiastical authorities is stored in the provincial archives at Re-
gional Archives in Gothenburg, abbreviated GLA. Every six years the 
clergy sent reports on their parish to the bishop of the diocese. Im-
portant information can also be found in the records of episcopal visit-
ations to the different parishes at intervals of ten to twenty years. 

The annual reports of the Swedish district physicians have been pub-
lished digitally in a database on the history of medicine at Linköping 
University.1 

 
1 http://www.ep.liu.se/databas/medhist.sv.asp 
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2 Moderation in the rural countryside 

2.1 In my Bohuslän home district 
As a researcher, I am inspired by what in international cultural re-
search is called auto-ethnography. It is a working method that means 
that researchers use their personal experiences and self-reflections in 
the analyses. The aim is that researchers may better understand and in-
terpret other people and cultures (Chang Chang 2008, Ellingson & Ellis 
2008, Ellis, Adams & Bochner 2011, Gustavsson 2015, The Anthropol-
ogist 2016). As a researcher, how can I, in my understanding and my 
interpretations, benefit from the fact that I grew up on a farm in the 
middle of the province of Bohuslän, studied the area and have lived 
there for a large part of my life? This has happened at the same time as 
I have been academically active at the universities in Lund, Gothen-
burg, Uppsala, Bergen and Oslo. I have elaborated on this subjective 
research problem in the book Forskarkarriärer (Researcher Careers) 
published by Strömstad Academy 2020 (Gustavsson 2020). 

In my home district on the island of Orust, the principle of moderation 
prevailed when it came to alcohol. The men could take a dram and the 
women a glass of liqueur in solemn contexts when they were invited, 
but did not drink by themselves on a daily basis. This dominant view 
of moderation was religiously anchored by the revival movement 
Schartauanism which was prevalent in the region (Lewis 1996). Only 
some alcoholic men were drinking to a large extent on a daily basis. 
They regularly visited the store near my parents' home to buy beer. 
They exceeded the limits of moderation. From childhood, I saw these 
men, who were not ordinary peasants but masons, painters, butchers 
and stonemasons, standing outside the shop to drink from their beer 
bottles. They were not allowed to drink inside the shop, even though it 
was cold outside. These men had no greater reputation locally. They 
were considered odd and stood outside the usual social community in 
the locality. However, they could have contact with each other when 
they drank alcohol together. 

Most people who lived by the principle of moderation would have 
schnapps at home so that they could serve visitors. When I was eight, 
my father Gustav (1893-1980) allowed me to take a mouth out of a 
glass of schnapps. It tasted so bad that I've never been interested in 
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drinking spirits and hardly any other alcohol either. Wine was not rele-
vant in my home district. My father always had a supply of spirits that 
he occasionally bought at the State liquor shop in our nearest town 
Uddevalla. He purchased his ration that was in his ration book as long 
as the counter book system was in use until 1955. My father hardly 
drank himself of the purchased alcohol even when he got a visitor, but 
used it as a medicine when he had caught a cold. He said he had 
never been drunk and he drank only when he was invited to a party, 
but then only one glass. He also used to lend brandy to men in the 
countryside, but this did not apply to people he knew were alcoholic 
despite the fact that they occasionally asked to borrow. When these 
came to visit from time to time, he produced a special bottle. There 
was only very little schnapps left in the bottom, only enough for one or 
at most a couple of drams. The alcoholics did not leave until the con-
tents of the bottle on the table was finished. My father told us that his 
father Anders (1859-1927) had done the same when his grandmother 
Helena (1823-1906) came to visit from a neighboring farm. My father 
didn't like that she had been so addicted to alcohol that her son An-

2. My father in the background offers schnapps to the visiting 
man and liqueur to his wife. 
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ders had to give her a limited ration. The fact that a woman was ad-
dicted to alcohol was even more unusual and sensational than that of 
men. Such a woman gained a worse reputation than a man in the same 
situation. A very original neighbour woman during my upbringing who 
took snuff and swore, visited us on a daily basis. She wanted to have 
spirits, but my father didn't offer any to her. She only got coffee and 
food that my mother offered.  

Unlike the neighbouring island of Tjörn, there were no temperance 
movements on my home island of Orust. The temperance people on 
Tjörn, whom I later came to study (see separate chapter), were there-
fore unfamiliar to me. This meant that my curiosity was a good starting 
point for my study there.  

2.2 A west swedish farmer’s diaries in the nine-
teenth century 

The farmer Jakob Jonsson (1795–1879) kept a diary between 1866 and 
1879 in the parish of Röra on Orust three kilometres from my home. 
These diaries have been published in two volumes, printed in 1991 
and 1997. They give glimpses of everyday life and special occasions in 
the countryside (Jakob Jonssons dagbok 1–2, 1991, 1997, Gustavsson 
2009). 

In this farmer´s world, aquavit had a natural place at parties. The big-
gest occasions were weddings and funerals, along with Christmas. For 
the wedding of Jonsson’s sister Helena in 1818, an enormous amount 
of spirits had been distilled, “over 70 jugs (kannor)”, or about 182 li-
tres. The wedding festivities lasted four days, from 8 to 11 November, 
with an impressive number of guests, namely, “72 or 75 houses”, of 
which “on the groom’s side 13 houses”. This indicates that Jonsson 
grew up in a prosperous home. It took eight barrels of malt to make 
over 70 jugs of aquavit. The crown bailiff J. F. Hellberg wrote in 1824 
that peasant households on Orust and Tjörn “eat and drink with no 
moderation whatsoever at celebrations, which usually go on for 8 
days” (Hellberg 1978, p. 9). This was at a time before 1855, when 
farms were permitted to distill spirits for home consumption. There 
were no restrictions. 

Later in the nineteenth century, the ideal of moderation spread as a re-
sult of the Schartauan revival movement (Lewis 1996), which grew 
ever stronger in the parish of Röra in the late nineteenth century. In 
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Sweden as a whole, alcohol consumption, of which 90 per cent was in 
the form of aquavit, was still extensive in the 1870s (Johansson 2008, 
p. 28). Before home distilling was prohibited in 1855, farmers did not 
have to produce all their aquavit themselves but could buy it from oth-
ers. In February 1849 Jonsson bought one jug (2.6 litres) of spirits at the 
farm of Kolbuxeröd. After 1855, aquavit could only be purchased at 
places which were authorized to sell it. On Orust these places were 
the inns in the coastal villages of Nösund, Henån and Svanesund, but 
also the inland village of Assmunneröd, which had the only distillery 
on Orust. A fee for producing aquavit had to be paid to the state. In 
Assmunneröd it was Jonsson’s sister-in-law, called “Brännvinsbritta” 
(Aquavit Britta), who was responsible for the sales. Both Olle Olsson, 
Jonsson’s tenant who shared the yield of the farm equally, and Per 
Olausson, Jonsson’s son-in-law, occasionally purchased spirits when 
they went to Nösund or Henån to deliver agricultural produce to the 
shops there. Olle Olsson had to go urgently to Henån on 26 August 
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1870 to buy aquavit, which was needed for the funeral two days later 
of one of his children, who had died in a severe epidemic of scarlet fe-
ver (Jonsson, part 1, p. 166). For Christmas 1869 he bought two jugs 
(about 5 litres) for himself and half a jug for Jonsson (Jonsson, part 1, p. 
127). On 22 December 1876 Jonsson was presented with some 
“Christmas aquavit” which a crofter (the father of his maid Fina) had 
bought at Assmunneröd (Jonsson, part 2, pp. 233f).  

According to national law, towns and municipalities after 1855 had 
the right of veto when it came to licences to serve alcohol (Johansson 
2008, p. 20). This is the reason why the municipal council in Röra 
voted by a referendum on 3 May 1876 whether the sale of spirits 
should continue in Henån. The vote was by fyrk, a unit based on in-
come and immovable property which was used to determine voting 
rights in municipal elections (see fyrk at www.ne.se). Jonsson noted 
that “in the vote by fyrk there were over a hundred more votes against 

3. The farmer Jakob Jonsson (1795-
1879). 

 

4.“Brännvinsbritta” (1809–1897), 
who was responsible for the sale 
of spirits in Assmunneröd. Photo 
found in one of Jakob Jonsson´s 
albums. 
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the licence than in favour of it”. His son-in-law Per Olausson took part 
in the referendum as a tenant farmer and “he too was against”, i. e. the 
licence to serve alcohol (Jonsson, part 2, p. 184). Thus the ideal of 
moderation must have become increasingly strong in Röra when com-
pared to the astonishing quantities of alcohol produced for Jonsson’s 
sister’s wedding in 1818. After this referendum, it took just over a hun-
dred years before Henån once again had an outlet for alcohol, when 
the municipality of Orust approved the opening of a state alcohol shop 
(Systembolaget) in 1986. 

2.3 Moderation everywhere in rural Sweden in 
the twentieth century 

2.3.1 In everyday life 
In rural areas everywhere in Sweden, judging from the records in the 
folklife archives, anyone could drink alcoholic beverages daily. How-
ever, it was not allowed to go so far that a person was visibly affected. 
That would indicate an inability to do one’s daily work and manage 
one’s personal economy. A shot of aquavit with meals was permitted, 
and also to farm workers and occasional guests. It was a mark of hon-
our to have spirits at home to offer to visitors. It was kept out of the 
way in the house, for example, in a corner cupboard. “A shot with 
meals was something every substantial farmer had to have, both for 
himself and his workers, in my youth and well into the twentieth cen-
tury,” said a man born in 1879 in Madesjö in Småland (LUF M 
12988:32). According to a 
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woman born in 1858 in Sundals-Ryr in Dalsland, it was common for 
the men to “have a drink in the morning and one or two in the even-
ing. They didn’t take so much that they got intoxicated … It was not 
only the men who took a drink but the adult women too” (IFGH 
5461:22). Anyone who did not have aquavit at home was considered 
«a shit of a man» (IFGH 6369:9). Also in fishing villages it was normal 
to offer spirits when men came to visit. 

It was up to each individual to determine where the limit was between 
moderation and feeling the effect of alcohol. Taking it to excess meant 
that drinking alcohol and offering it to others became dishonourable 
instead of honourable. The basic ethos was that every man, in line 
with German and Lutheran tradition (Alkohol 1987), was supposed to 
take responsibility for himself and not be governed by rules and prohi-
bitions. A woman born in 1880 in Vislanda in Småland told of her fa-
ther: “And then he offered a drink or spiked coffee when one of his 
male friends or acquaintances came visiting. But he never offered too 

5. At a coastal village which was authorized to sell aquavit, barrels con-
taining 250 litres of spirits are rolled out outside the magazines so that 
people in the area can fill their vessels. Painting by Carl Gustaf Bernhard-
son. UMFA CGB206. 
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much, so no one went home drunk” (LUF M 7766:18). Outsiders who 
came to help with heavier work were treated to spirits afterwards. 
“When a boat was pulled up out of the water or put into the water, the 
helpers had to be treated to aquavit,” according to an informant from 
the coastal village Hällaryd in Blekinge (LUF M 13385:41). 

A positive view of the moderate use of alcohol was also encouraged by 
the fact that alcoholic beverages were used as cures in folk medicine. 
This also applied to the children, as evidenced for instance by the son 
of a crofter born in 1916 in Kisa, Östergötland: 

The first time I tasted spirits myself, I was 7 or 8 years old. It was 
like this, that I had a very severe cold or tonsillitis … At that time 
there was a certain overconfidence in the ability of spirits to cure 
diseases … Grandfather lived quite close, so my father went there 
to ask for a little drop, which I then drank (ULMA 37 861:2). 

The principle of moderation was given a religious justification among 
country people. Alcohol was considered a gift of God, not to be des-
pised unless it was abused. An outlook like this could be preached by 
the clergy. From Valbo in Gästrikland, one informant stated: “One 
Christmas a priest preached against drunkenness at evensong. But in 
the Christmas Day sermon another priest spoke and he said: ‘Eat, drink 
and be merry, for unto you this day is born a saviour’. You were not 
supposed to despise God’s gifts” (ULMA 29 868: 20). This view among 
some priests led them to reject both excess alcohol consumption and 
the total abstinence advocated by the temperance movements. It is told 
of a priest who worked in Skållerud in Dalsland from 1892 to 1896 
that he said: “It is so disgusting to see a drunk person, but it is just as 
disgusting when a Good Templar goes pointing the finger at those who 
have had too much” (IFGH 5250:7 f). 

The Norwegian folklorist Arne Bugge Amundsen has found similar atti-
tudes among priests in Østfold County in Norway in the late nine-
teenth century. Priests in the Church of Norway generally represented 
the principle of moderation. Alcohol was not evil in itself, only the un-
bridled use of it. This had to be inculcated in people to combat alcohol 
abuse. On the other hand, the principle of total abstinence could lead 
to ”Pharisaism” (Amundsen 1991). 
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Aquavit had a positive aura in folk medicine and could be used by 
both women and children (Tillhagen 1962). When this happened, 
however, the quantities consumed were not in excess of the norm of 
moderation. For stomach pain, people drank wormwood-flavoured aq-
uavit according to many informants. “'Wormwood aquavit’ was aqua-
vit with wormwood in it, and when you drank a shot of it you also had 
to swallow the wormwood buds,” according to a man born in 1871 in 
Höja in Skåne (LUF M 9643:2). 

2.3.1.1 Greater alcohol consumption on special occasions 

If it was the norm to exercise caution in the use of alcohol in everyday 
life, it was acceptable to drink much more on special occasions. Of the 
annual feasts, this happened especially at Christmas, at markets, and at 
village assemblies in the spring. For Christmas the farmers brought 
home large barrels containing 250 litres of spirits that they shared 
among them (see figure 5). One informant, born in 1873 in Högsäter in 
Dalsland, said: “They brought home aquavit barrels with 250 litres and 

6. The folklife artist Carl Gustaf Bernhardson (born 1915 on the island 
of Skaftö in Bohuslän) painted “The Journey Home across the Ice 
from the Pig Market”. The man lying on the sleigh has been drinking 
so much alcohol that he has fallen asleep. A little pig that he bought at 
the market has fallen out of the bag and is running around on the ice. 
The man behind the sleigh is drinking straight out of the bottle. Photo 
Eric Andersson, Fiskebäckskil 1995. 
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shared it so they got 5–10 jugs each. That was before Christmas. Then 
they drank it up in a short time, but then weeks could pass when they 
didn’t take a drop at all” (IFGH 5961: 18). Even the children were al-
lowed to taste aquavit at parties and at Christmas. An elementary 
school teacher born in 1888 in Vissefjärda in Småland recounted: 

Our crofter, who was also a clog maker, bought drink for Christmas 
like everybody else, and there too the aquavit had to be passed 
“round the whole company”, that is, even the children had to get 
a small taste of it on Christmas Eve. My father came in one Christ-
mas to the crofter’s house … And then not only did the guest have 
to have some brandy, but all the children too, even those who had 
not started school were treated to a drink, and when my father said 
that it was wrong to give it to such small children, the host said: 
“They can have a little now, and that’s it”, in other words, it was 

7. The postman is treated to a drink for Christmas in Halland, 
1955. Photo Museum Halland, Varberg. G31743. 
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Christmas, and no one would be passed over, everyone had to be 
treated, no matter who (LUF M 13 675:78). 

At festivals of the life cycle, there was greater alcohol consumption at 
weddings, but also at funerals (Hagberg 1937, Nordström 1994). As 
the bridal procession made its way to the wedding house, anyone they 
met had to be treated to a drink. The same applied to those who came 
to the wedding house to have a look at the bride and groom. If they 
did not receive a drink, they caused mischief (Skott 2012). A man born 
in 1898 in Fagered in Halland was at a wedding in his youth where 
they “carried out a table and placed it beside the bridal arch and on 
this table there were 15 to 20 glasses full of aquavit. The host at the 
wedding made sure that the glasses were always filled”. Among the 
guests inside the wedding house, “the glasses were constantly being 
filled, and every time somebody went to get a helping of food, they 
would have a drink” (IFGH 6356: 4). In the popular opinion it was ac-
ceptable even for priests to drink more than usual on such occasions. 
The norm applied to everyone, regardless of social status. 

8. At a party the bottles of aquavit were supposed to be on the table, as here in 
Fiskebäckskil around 1955. Photo Eric Andersson, Fiskebäckskil.  
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The weekly rhythm made itself felt in that alcohol occurred during vis-
its to church on Sundays. A woman in Rättvik in Dalarna had hidden 
the aquavit from her husband. When he was leaving for church, he 
asked her to pour a couple of drinks on his Sunday coat, “so that I will 
at least smell like a normal person” (Godtemplarminnen 1951:114). 

On special occasions, there were obvious risks that the quantities of al-
cohol might exceed what the principle of moderation could accept. 
There were many festive occasions, and the men could drink huge 
amounts of alcohol without losing their honour. This meant that the 
limits to moderation on these occasions were very broad and rather 
vague regarding what was perceived as abuse. A negative side of the 
copious alcohol consumption was the disturbances that could occur. 
An informant from Hinneryd in Småland, born in 1869, said in 1954 
that “at gatherings, feasts, and parties it [alcohol] was always common, 
and when people were gathered it often became the cause of argu-
ments and fights and misfortunes of various kinds” (LUF M 13035:8). 
Given that moderation was defined so broadly on special occasions, 
one can better understand the vehement reactions of the temperance 
movements as a protest. The clergy reacted too. An informant from 

9. Wedding celebration around 1900. Bottles of alcohol have been 
placed on the table. Photo Nordic Museum, Stockholm 1093Y090. 



 
 21 

Morup in Halland recalled: “Old Dean Medin always warned people 
in church several Sundays in advance that they should not drink too 
much at the market” (IFGH 5550:4). 

2.3.1.2 Lower tolerance for women than for men  

Both in everyday life and on special occasions, according to the mod-
eration norm, the tolerance was significantly lower for women than for 
men regarding what was considered acceptable to drink. On an ordi-
nary working day, women would either taste nothing at all or only a 
very small amount to preserve their honour. When heavy jobs were to 
be done, such as digging peat, not only the men but also the women 
could take a drink. At parties, females were often treated to arrack, 
punsch, wine, or liqueur, while the men were given aquavit. “Upon ar-
rival at a party, guests were given a welcome drink as soon as they en-
tered the house. When coffee was served, they poured spirits into the 
second cup and made what they called a ‘half’, which was then dou-
bled. The women got wine or punch instead” (IFGH 5854:3). The rec-
ords from different parts of rural Sweden clearly indicate that it was ex-
ceptional for women to drink more than the norm permitted. If it hap-
pened, they were not respected by the community. Ellida Ohlsson, a 
frequent contributor of material to the Folklife Archive in Lund, born in 
1889 in Skurup, Skåne, told of her upbringing: 

It was unusual, however, for women to drink. From the time in 
question I have heard of only one woman from this place who got 
blind drunk, but there were many who could take a drop (LUF M 
8533:196). 

Some of the folklife records testify that women tried to reduce men’s 
alcohol consumption. This can be related to what the folklorist Satu Apo 
has found in Finland and the historian Sidsel Eriksen in Denmark regard-
ing the latter half of the nineteenth century, namely, that women then 
drank less than before and that they wanted to control the men’s drink-
ing (Apo 1989, Eriksen 1988). The women did not want to be ashamed 
of the men’s behaviour at feasts. “There was often talk about how a wife 
should not ‘have to feel shame on account of him’ [her husband] or 
conversely ‘avoid being ashamed of him’ at such times [feasts]”, accord-
ing to an informant born in 1881 in Ytterby in Bohuslän (IFGH 5984:35). 
In fishing villages the women were particularly responsible for managing 
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the family economy (Gustavsson 2021). A fisherman’s wife born in 1870 
in Hallaryd, Blekinge, said:  

The fishermen spent their time in Ideström’s tavern, while the 
women were in the market square selling the catch. So when it 
was time to go home, many of them were blind drunk. Fortunately, 
the women were capable of handling a boat and sails on their own 
in all weathers. It was very rare for women to use spirits other than 
as medicine” (LUF M 13 385:41). 

The women who were thus in control of alcohol and the work situa-
tions displayed independence and both spiritual and physical strength. 

2.3.1.3 Condemnation of those who always drank too much 

Although men could drink considerable quantities of alcohol on spe-
cial occasions, the principle of moderation required a clear condemna-
tion of those who regularly exceeded the limits of what was considered 
acceptable. This applied to people who made no distinction between 
ordinary days and special occasions and drank too much every day. 
When a man who was thought to drink too much came visiting a farm-
house, it was important to empty most of the contents of the aquavit 

10. Graph illustrating of the approximate relationship between how much alco-
hol men (green), women (white), and children (black) were deemed to be able 
to drink in everyday life (vardag) and on special occasions (högtid) in rural ar-
eas, according to the norm of moderation. The figure is intended to demonstrate 
trends in perceptions and is not based on quantitative data. 
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bottle in advance, just as my father did. That left only a small amount 
at the bottom of the bottle when the guest was treated to a drink. An 
informant from Ullared in Halland said: 

Many people came because they knew that Lars always had a cou-
ple of shots in the bottle. … The funny thing about that bottle was 
that it was never full and never empty. He filled it out of a stock 
he had because he knew his neighbours and knew that some peo-
ple would never leave without having seen the bottom of it (IFGH 
6369:9). 

When a man regularly drank too much, it meant that he could not han-
dle his personal economy, which other people found humiliating. 
Some folklife records tell of the contempt that was felt in the mid-nine-
teenth century for peasants who could not keep their farm, especially 
during the time up until 1855 when distilling for home consumption 
was permitted. The farm had to be sold, leaving the wife and children 
to face a difficult future. The negative view of this is clearly evident in 
stories told by the children or grandchildren of these farmers. A man 
born in 1879 told how his grandfather and his father before him were 
freehold farmers in a large village in Madesjö parish. There still was 
constantly bubbling and puffing (or so my father said) in grandfather’s 
home. He had inherited the farm with no debts from his father, but 
mostly because of immoderate distilling and immoderate consumption 
he had to give up the farm in 1846, leaving his wife and children in 
the deepest poverty (LUF M 13947:9). 

The sawmill worker Theodor Nilsson, born in 1864 in Själevad in 
Ångermanland, published a small book in 1892 at his own expense. 
He described his difficult experiences when, as a five-year-old in 
1869, he was sold at a public auction. It happened because his father 
had become destitute as a result of heavy drinking. This meant that he 
had to give up the farm he owned. The family was left homeless and 
penniless. In the preface Nilsson wrote that he hoped his book would 
“be of benefit to families whose father lives under the terrible domin-
ion of intoxicating liquor” (Nilsson 1892). 

People in some trades were known to drink alcohol in excess of the 
principle of moderation. These included occupations such as masons, 
navvies, and stonemasons. Some navvies who worked on the construc-
tion of roads and railways used to drink up all their earnings. Fighting 
and drinking in leisure time is also mentioned by stone-cutters who 
wrote their own memoirs (Stenhuggarminnen 1973, Persson 1984). 
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The mobile life among unmarried stone-cutters changed when they es-
tablished families. Alcohol consumption decreased sharply, and some 
stone-cutters joined temperance lodges. One stone-cutter born in 1897 
in Hälle near the Swedish-Norwegian border recalled: ”in my early 
childhood my father became a strict teetotaller, possibly through my 
mother, because she hated liquor the way it was used at the time” NM 
EU 47353:83). The temperance lodges could be of help in changing 
life radically when the stone-cutters became responsible for a family 

In the oral tradition we also find statements of contempt for those who 
were considered to drink too much or who helped others to drink too 

11. Navvies celebrating Midsummer in Dalarna with a great 
deal of alcohol around the year 1900. Photo Nordic Museum, 
Stockholm NMA 0052748. 
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much. This included those who engaged in illegal sales of spirits, se-
cret taverns known as lönnkrogar, like the Irish shebeens. In Tensta in 
Uppland there was a woman called “brännvins-Lena” (Aquavit Lena), 
who sold spirits. In folk belief she received her punishment after death, 
when she became a ghost, i. e. an unblessed soul unable to find peace. 
“Then when Aquavit Lena died, it wasn’t easy for her soul to leave this 
earth. She walked around for a long time after her death and said: 
‘One penny, twopence’” (ULMA 19 048:42). This alluded to the prices 
she charged for the aquavit (Godtemplarminnen 1951, p. 114). A great 
deal of drunkenness accompanied by fights could also occur at inns 
which were licensed to sell spirits. “They drank unbearably at Värö 
inn. And they fought like hell,” according to a man born in 1867 (LUF 
M 12072:2). 

Folk medicine has recommended cures for excess consumption of spir-
its. A frequently mentioned way of curing addiction was to let the per-
son drink aquavit which had first been poured into the mouth of a 
corpse. The dead body was believed to have magic powers. An in-
formant born in 1870 in Mårdaklev in Västergötland recorded the fol-
lowing in 1928: 

To cure a person with a craving for aquavit you should give him 
dog urine. You have to trick him into drinking it somehow. If that 
doesn’t help, you pour a sup of aquavit into the mouth of a corpse 
and then trick him into drinking it (IFGH 1353:9). 

Folk advice like this reflects a contempt for excessive alcohol con-
sumption. Even some priests drank more alcohol than the norm of 
moderation allowed. The popular outlook was evidently to tolerate this 
as long as the priest could perform his duties adequately. Priests who 
drank alcohol are said in some folklife records to have been good at 
preaching and chanting at altar service. 

A priest who worked in Holm parish in Dalsland from 1896 to 1906 
drank a lot, but the peasants could not get him to drink so much that 
he became intoxicated, even though some of them tried. If one could 
get the priest blind drunk, it would evidently help to reduce the social 
distance between him and the peasants. The priest in Holm was said to 
drink “talk-water” before his sermons. This was supposed to have a 
good effect on the way he fulfilled his duties, and therefore it was re-
spected. He “had taken just enough talk-water, so he could make the 
old women cry with his preaching. When he had taken talk-water, he 
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was terribly good at singing and preaching,” said a woman born in 
1864 (IFGH 5261:36, cf. Waldén 2010). 

One wonders whether the priest’s alcohol intake before services may 
have been a way for him to boost his self-confidence and make him 
less nervous about performing before the congregation. The alcohol 
may have been both a stimulant and a tranquillizer. 

At the same time, the priest had to perform a balancing act in front of 
his parishioners when it came to alcohol. He would be viewed with 
contempt if he was so drunk that he fell over while officiating in the 
church. An informant born in 1865 told of a priest who worked in 
Älvsbacka in Värmland from 1871 to 1904: he “often got drunk, and it 
happened from time to time that he fell from the pulpit. Then Petters-
son [the verger] had to finish the sermon. There was no order in the 
church during his time” (IFGH 3400:28). In contrast, a priest on the is-
land of Styrsö outside Gothenburg coped with a tricky situation and 
earned the respect of the congregation. “He was really drunk one 
morning when the bell started ringing, but he poured cold water over 
his face and went and held a sermon that made everyone cry” (IFGH 
5070:8). 

2.4 Alcohol and the dead body   
The folk life records evidence that the existence after death is imagined 
similar to that of earthly life in highly concrete terms. This being so, 
objects were placed in the coffin in the way the deceased were 
thought to need these things. In some cases, the deceased earlier ex-
pressed wishes about what they wanted to have in the coffin for the 
use in their future existence. A criterion for the selection was that the 
deceased would have objects in the coffin which they particularly 
liked in their earthly life. Women could wish their finest clothes. Men 
who were addicted to alcohol could have a bottle of spirits. Those who 
used snuff or pipe got a filled snuff box or a pipe of tobacco with them. 

These objects in the coffin would not only be helpful after death; 
thanks to them there would be no reason for the deceased to live a 
ghostly life, walking around and picking up things which they might 
need in the afterlife. One informant from Naverstad in Bohuslän told in 
1920 that leaving gifts in the coffin “was practised as late as 30 years 
ago” (VFF 165:1). That suggests that this practice could last till the late 
1800s. Other informants maintained that it no longer existed during 
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the early 1900s, but could be observed during their parents’ genera-
tion. Bottles of spirits, snuff boxes and pipes with tobacco have actu-
ally been found in cemeteries at renewed excavations of earlier graves. 
This has been mentioned in several records by sextons. When sextons 
and other men found bottles of spirits, they could empty those up. The 
father of an informant, born in 1870 in Daretorp in Västergötland, was 
a gravedigger. This is what he told in 1945: 

Per i Knäppet was a gravedigger before my father. When he dug a 
grave at a stone wall, he found a bottle of brandy. He and another 
man sat on the stone wall and drank it up. The bottle was earlier 
put in the coffin of the deceased. My father dug up many old pipes, 
snuff and tobacco boxes (IFGH 5043: 23). 

2.5 A dismissive attitude towards temperance 
people in Sweden 

Stories of members of temperance movements breaking their vows oc-
cur, in particular in places where the temperance movement was 
prominent. In some cases, people in the neighbourhood, referring to 
the moderation ideas, actively tried to persuade those who had be-
come teetotallers to go back to moderate social drinking of alcohol. As 
a member of a lodge in Älghult in Småland, born in 1876, experienced 
this: 

It was exceedingly difficult to keep your abstinence vows, because 
wherever you went, you were offered spirits. In particular, people 
wanted to urge into drinking again those who were members of 
the lodge (LUF M 12 427: 6). 

Market days were a trial for those who had recently joined the Good 
Templars. A manifest discrepancy between abstinence vows and daily 
life reality could tarnish the reputation of the lodge members. People 
took a particular interest in gossiping about persons who previously 
drank a lot and were unable to abstain from alcohol after joining the 
temperance lodge. Such cases just confirmed the idea that a person 
could not be changed, and previous habits could not be abandoned 
through the principles, vows and social life of the lodge. There are 
plenty of stories about such matters in folklore archives (Gustavsson 
1996: 179f). 

Temperance advocates who travelled around Sweden repeatedly expe-
rienced how outsiders caused trouble and unrest both inside and 
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around the lodges. A man in Hälleberga, Småland, born in 1871, 
started the first temperance lodge there. He told about the initial diffi-
culties he encountered, because “there were many people trying to op-
pose us” (LUF M 12425:4). A man born in 1873 in Ekeberga in 
Småland told of how some people “refused to have anything to do 
with a member of the temperance movement. … You could often hear 
contemptuous statements about those who were part of the temper-
ance movement” (LUF M 12431:15f). Anyone who wanted to join a 
temperance lodge could face opposition in the home, from parents or 
other people around them. A woman born in 1899, daughter of a 
crofter in Hovmantorp in Småland, had difficult memories of her child-
hood and adolescence: 

When I was 10 years old, I attended a couple of meetings of the 
youth lodge of the IOGT. … My father didn’t know about my visits 
to the lodge, which for me were moments of the greatest happi-
ness. When he found out I’d been there, I was firmly informed that 
I was not allowed to go there any more, to my great sorrow. My 
father thought I wasn’t learning anything good there, on the con-
trary, he thought I had been indoctrinated and become disobedi-
ent. To this day I still wonder how my father could think that (IFGH 
6148:17). 

From her father’s perspective, the important thing must have been to 
stand up for the principle of moderation. He wanted his children to be 
brought up in that spirit. His ten-year-old daughter did not understand 
this, but was glad to take part in the social activities of children and 
young people in the lodge. 

The oral tradition was used in the struggle against the principle of total 
abstinence. Local people have told critical stories of how members of 
the temperance lodge did not always abstain from drinking. The point 
of the stories was to show that the teetotallers did not always live up to 
the principles they advocated as members of the lodge. Pointing out 
this discrepancy between the ideal and life in practice was a way to di-
minish the credibility of the lodge and its members. Lodge members 
reportedly used alcohol for medicinal purposes. An informant from Ra-
gunda in Jämtland explained the term “Good Templar aquavit”. This 
referred to alcohol that could be bought from pharmacies. In the out-
siders’ narratives, this was a substitute for alcohol among the temper-
ance people. 
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This was medicine that, when used “improperly”, gave just as much 
stimulation as the “fire water” that was totally forbidden for the Good 
Templars. … “The thirsty Good Templars” could then, without any se-
rious risk of being expelled from the lodge, fortify themselves good and 
proper from the above-mentioned pharmacy products. … When a 
Good Templar reeked of it, he always had the excuse that he was not 
in good health and therefore was forced to take “medicine” (ULMA 33 
922:29 f). 

In addition to buying alcohol in pharmacies, some of the teetotallers 
were also believed to be secret drinkers. It was particularly interesting 
for local people to point out, in the form of folklore, that a person who 
had previously been a heavy drinker could not live abstemiously after 
joining a temperance lodge. The principles of the temperance associa-
tion, the pledges and the social life of the lodge, were unable to 
change a person so much as to make him abandon the life to which he 
was accustomed. An informant from Lit in Jämtland, born in 1892, told 
of a person in the parish who “took far too much booze”. Then he 
joined a local Good Templar lodge and was later asked by someone in 
a neighbouring parish about how it was working out for him. He then 
allegedly responded with a smile: “It’s fine – though you’re supposed 
to get so bloody worried if you happen to take the odd drink” (ULMA 
26 456:4). In the minutes of the temperance lodges one can find many 
examples of members being expelled after it was discovered that they 
had been drinking alcohol. 

Temperance advocates in the towns, just as in the countryside, en-
countered opposition from the people around them in the form of dis-
paraging comments and even threats of violence. A man born in Umeå 
in 1882, who joined a temperance lodge in 1901, said:  

In the first phase a teetotaller was often forced to put up with insults 
and abuse, even threats of a thrashing, when he was offered alco-
hol but refused it (ULMA 16 120:92). 

Pro-temperance priests also encountered resistance in their locality. 
Dean Daniel Wannberg, who worked in Tegneby in Bohuslän from 
1878 to 1904, was the subject of a story told by an informant:  

in one place a couple of men were standing drinking aquavit out 
of a bottle. When he came and saw that he said, “Here they are 
drinking that oil from hell”. And one of them replied, “You can 
keep your mouth shut, because I have paid for this oil myself” 
(LUKA 1: 082487). 
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It was believed that priests who fought for abstinence could become 
victims of witchcraft. This could transform them from champions of 
temperance to abusers of alcohol. The oral narratives served as tools in 
the struggle against the principle of total abstinence. In Millesvik in 
Värmland, there was a priest who “used to go around the houses in the 
parish and urge people to stop drinking spirits and using tobacco. 
There was one family in particular where he liked to linger”. This irri-
tated the man of the house so much that he said: “‘You have warned 
us to stop this and stop that, but after this day you will be worse than 
any of your parishioners have ever been’. And after that day he is said 
to have started drinking spirits without moderation”, according to an 
informant born in 1874 (IFGH 2305:31). 

Priests who tried to counter alcohol consumption had a trump card in 
that they could demand changes when officiating at feasts of the life 
cycle. Alcohol was supposed to be served on such occasions, accord-
ing to the principle of moderation. A farmer born in 1853 in Dimbo in 
Västergötland told of a priest, P. O. Landén, who worked in the parish 
from 1886 to 1892: 

P. O. Landén was a very firm advocate of abstinence. At weddings, 
christenings, and the like he used to say that if there was an aquavit 
bottle on the table, he would just perform the ceremony and then 
leave (LUF M 12 869:7). 

3 Authorities and alcohol use in Bohuslän 
in the nineteenth century 

All district physicians in Sweden were since 1755 obliged to submit 
annual reports to the national board of medicine Collegium Medicum, 
from 1813 to its successor Sundhetskollegium and from 1878 to Me-
dicinalstyrelsen (www.ne.se Sundhetskollegium). These reports make it 
possible to follow changes during the nineteenth century. Physicians 
were state officials whose cultural foundation was in the urban bour-
geoisie (Schiøtz 2017:291). They represented the scientific experience 
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and standpoints of the time (www.ne.se Provinsialläkare, Ling 
2004:84)2. 

In the instructions for these annual reports the district physicians were 
required to describe the state of health and the services they had per-
formed in their district. The doctors report on the preventive measures 
they have taken and the information they have given to the common 
people. In this study I have consulted all years from 1836 to 1900 for 
the district consisting of the two islands of Orust and Tjörn in Bo-
huslän.   

The first district physician who was to live on Orust and also to serve 
the people of Tjörn began his work after the great cholera epidemic in 
1834. The annual reports from the district physicians of Orust and 
Tjörn regularly mention alcohol and other drinking habits among the 
local population, consisting mainly of farmers in the interior of the is-
lands and fishermen in the coastal areas. Doctors were consistently 
critical of the excessive use of alcohol, which in their opinion had led 
to mental disorders and epileptic seizures. This is evident for the first 
time in reports submitted by the first provincial doctor, Johan Boustedt 
(1836-1840). Some middle-aged men who had suffered from mental 
disorder had completely stopped drinking spirits after their recovery. 
Others had been deterred from excessive consumption of strong liquor. 
A thirty-five-year-old farmer, who had been “immoderately fond of 
spirits, especially aquavit” had suffered epileptic seizures. When he 
stopped abusing aquavit (brännvin), he had “been completely re-
stored”. However, although he had “realized and acknowledged the 
benefit of moderation”, he had later been unable to resist the craving 
for aquavit and the seizures had returned. The doctor advocated mod-
erate use of alcohol. The same view was championed by bishop An-
ders Bruhn when he inspected the parish of Myckleby on 30–31 May 
1839 (GDA GLA FIIa:11). He urged listeners to “ensure that the use of 
aquavit does not become immoderate. If you strive for sobriety, you 
will surely ward off the worst evil, an evil which drives out real well-
being, which undermines the health of the body, which murders the 
peace of the heart, often for all eternity”. 

 
2The biographical data on doctors come from Biografisk matrikel 1924, Svensk Lä-
kare-Matrikel 1-3 1886-1901, Svenskt porträttgalleri III Läkarkåren 1899, Sveriges Lä-
kare-Historia 1873 and Sveriges Läkarehistoria 1930-1935. 
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The same bishop, Anders Bruhn, carried out an inspection on Tjörn on 
23–24 July 1845. From this island there is not much information about 
alcohol consumption in the medical reports until Tjörn received its 
own district physician in 1892. Bruhn had been informed that: 

a significant number of illicit taverns are operating, despite the zeal 
of the crown officers, so that scarcely have several people been 
convicted of such crimes at one court before others begin another 
business that is just as pernicious. On Klädesholmen in particular, 
the vice of drinking is said to have risen to a horrific height, alt-
hough it is reportedly somewhat better now than in the past, and 
so much has been gained that there is no sale of aquavit there on 
Sundays.  

The bishop took the opportunity to issue a stern warning against: 

the vice of drunkenness, and noted the many serious misfortunes 
both physical and spiritual 
that this behaviour estab-
lishes and causes. And he 
placed on the hearts of all 
parents, heads of household, 
and guardians the grave re-
sponsibility if, through ne-
glect or indifference in word 
or deed, they instil or nourish 
this dreadful vice in the 
young, and asked them to fol-
low a vigilant eye both on 
themselves and on the inex-
perienced so that they do not 
go astray in this way, which 
so easily leads to misfortune 
(GDA GLA FIIa:12). 

Niklas Olof Gammelin, who 
was district physician from 
1853 to 1863, left detailed re-
ports. He was a provincial doc-
tor when home distilling was 
banned by law in 1855 (Johans-
son 2008). In 1853 and 1854 
he drew attention to regional 
differences between the par-
ishes on Orust. The worst 

12. Niklas Olof Gammelin was a 
district physician on Orust and 
Tjörn 1853–1863. Photo: Carl 
Curman, Lysekil, c. 1860. After 
Larsson 2015. 
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drunkenness occurred in the parish of Torp, where there was a steam 
distillery on the farm of Assmunneröd, and in Tegneby parish, where 
the coastal hamlet of Nösund was the shipping point for grain, and at 
Svanesund, which was the place for crossing to the mainland. Five 
shops were started in Nösund when commerce became legal in the 
countryside in 1846 (Ejdestam 1943). Gammelin was extremely critical 
of the alcohol sales in the shops and wrote: “All the harm that the now 
legal rural trade causes to the peasantry cannot be described in words. 
Almost every such shop may be considered as a legalized tavern 
where the farmer exchanges his grain for spirits”. At the same time, the 
women exchange grain for coffee and sugar, “and this commerce con-
tinues until the whole crop has been wasted”. The result was that “the 
merchant becomes rich and the farmer penniless”. At the same time, 
far too much coffee is consumed in all social strata. “No one is so poor 
that he cannot drink coffee daily, and no one is so sick that a cup of 
coffee could hurt him!” The excessive drinking of spirits by men and of 
coffee by women leads to illness. Gammelin mentioned cardialgia, an 
ailment that occurs in both men and women and consists of a sense of 
pain in the area around the heart (Kardialgi ne.se). 

In the 1855 report, Gammelin welcomed the royal ordinance banning 
home distilling and the edicts on the sale of spirits for consumption. 
On Orust only Assmunneröd and Nösund were licensed to serve spir-
its, but no place was licensed on Tjörn. On his travels there Gammelin 
“not noticed a single inebriated person”. Proximity to the outlets must 
have affected the consumption of spirits negatively. In 1857 Gammelin 
noted a reduction in drunkenness, which in turn contributed to im-
provement in the economy. This was evident from the fact that filings 
for bankruptcy, which had once been “the order of the day here”, had 
almost disappeared. 
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In 1860 Gammelin once again criticized the shops, emphasizing the 
three shops in Nösund that sold spirits and thereby circumvented the 
royal ordinance. This led ”in diverse ways to the ruin of the farmer”. 
Criticism of the sale of spirits in the countryside shops continued after 
Gammelin left Orust in 1863. Dr Herman Theodor Nyström who 
worked on Orust and Tjörn 1866–1868, wrote that there were 32 
shops in the district and that they “seem to be the worst plagues of 
these islands” as regards drunkenness. Coffee is also consumed “in 
large quantities in all social classes”. 

District physician Johan Walfrid Pihl worked on Orust and Tjörn 
1875–1879. In 1876 he made a distinction between the farming popu-
lation and the fishing population along the coasts of Morlanda parish 
on western Orust. There was no point of sale for spirits, nor were any 
taverns serving spirits or beer there. This led to greater sobriety among 
the coastal population than the inland farming population. Particularly 
strong temperance was noted from the fishing hamlet of Käringön, 
which was said to be “thanks to the good work of the minister Sim-
son”. He worked on Käringön 1849–1900, and the oral tradition has 

remembered his great zeal for 
temperance, in the sense of to-
tal abstinence, long before 
temperance movements and 
new free church revival move-
ments began the struggle for 
total abstinence. The minister 
is said to have encouraged 
women on the island to check 
in the harbour that the fisher-
men did not take spirits on 
board. Those caught doing 
this were reprimanded by the 
minister (Gustavsson 2017b). 
Simson himself ordered small 
beer from a brewery in 
Gothenburg (Tengby 1996: 
25). In 1878, Pihl mentioned 
that in the parish of Långe-
landa on eastern Orust spirits 

and beer were sold legally in the village of Svanesund. In addition, 

13. Johan Walfrid Pihl was a district 
physician on Orust and Tjörn 1875–

1879. 

14. Emil Olsson was a district 
physician on Orust and Tjörn 

1879-1893. 
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there were illicit taverns that Pihl had endeavoured in vain to get rid 
of. 

In 1884 district physician Emil Olsson, who worked on Orust and 
Tjörn 1879–1893, mentioned a prevailing practice of moderation in 
the consumption of spirits and beer. “The common people like to take 
a drink or two or a so-called half = spirits in coffee. But it stops there”. 
“There is rarely any nuisance caused by intoxicated people”. The tee-
totaller Good Templar movement that was beginning to assert itself at 
this time therefore had no prospect of success on these two islands.   

According to the oral tradition, Emil Olsson himself consumed a great 
deal of alcohol, which could also be noticed when he was in service. 
Then it was improper use. A male informant born in 1872 said that 
Olsson once visited a man on the farm of Näverkärr in Röra parish 
who had contracted pneumonia “and he was drunk, as he was most of 
the time”. He wrote a prescription which made the pharmacist at Kåre-
hogen pharmacy suspicious. The pharmacist said to the person who 
collected the medicine: “Give him just half the dose of what it says!” 
The next day when the doctor woke up “from his drunken stupor”, he 
realized that he had made a mistake when writing the prescription. He 
went back to the patient’s home and asked at once: “Is the old man 
alive?” and “Has he taken the medicine I prescribed?” When the an-
swer to both questions was yes, he exclaimed: “My God, but he’s a 
tough old geezer” (IFGH 5352:1). Olsson’s way of life and his behav-
iour towards patients may explain the statements that people on Tjörn 
had no confidence in him and refused to consult him. There is no in-
formation in the narrative tradition preserved in the folklife archives 
that other doctors who served on Orust and Tjörn in the nineteenth 
century made themselves known for excessive alcohol consumption. 
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The physician Gustaf Assaf Sjödahl who served from 1886 to 1891 in a 
newly established district on western Orust, Morlanda parish, stated in 
1886 that no Good Templar activity had been visible in the district. In 
1887 he noted that “aquavit and other spirits are almost banished” on 
Käringön, without mentioning the name of the minister Simson. 

The district physician Johan Magnus Rhodin worked on Orust 1891–
1904. He wrote in 1892 that ”spirits are consumed in moderation and 
drunkenness has been moderate in recent years”. However, the use of 
beer was increasing. The report of the municipal committee to Rhodin 
from the coastal hamlet of Mollösund spoke of the extensive use of 
“pernicious beer”. Beer was available from most countryside shops, 
and innkeepers were entitled to serve beer to “wayfarers”. Rhodin had 
been told that innkeepers served beer to people other than real travel-
lers. In the struggle against quackery, Rhodin noted that confidence in 
the popular healer August Westerberg had waned, and the explanation 
for this was “his drunken behaviour” (Gustavsson 2017a). 

Tjörn acquired its first district physician in 1892, when Johan Emil von 
Wachenfeldt arrived. Compared to the preceding years, more data can 
then be found in the doctors’ reports about alcohol consumption on 
Tjörn. von Wachenfeldt stated in 1892 that drinking seemed to be on 

the wane. Beer was served to 
travellers at three inns, but oth-
erwise there was no serving of 
alcoholic beverages on Tjörn. 
According to the medical re-
port for 1898, Good Templar 
lodges had been established in 
the coastal villages of 
Skärhamn and Klädesholmen 
and were “embraced with keen 
interest”. In 1900 it was stated 
that they had ”certainly done a 
great deal of good work”. 
These associations represented 
the principle of total absti-
nence, unlike previous ideals 
of moderation in the consump-
tion of alcoholic beverages. 
The Good Templar lodge Nya 

15. Johan Magnus Rhodin was a 
district physician on Orust 1891-

1904. 
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Stjärnan (New Star), was founded in 1901 in Valla parish on Tjörn (see 
a special chapter later on). 

Since teetotaller associations had scarcely gained any foothold on 
Orust (Gustavsson 2019), the ideal of moderation continued to be 
strong well into the twentieth century. There is a clear link here to the 
revival movement within the state church, Schartauanism, which be-
came prominent on Orust but not on Tjörn, from the latter part of the 
nineteenth century and into the twentieth century (Lewis 1993). 

In both 1894 and 1895 von Wachenfeldt criticized the abundant use 
of coffee, which led to “this ever-present dyspepsia”, that is, indiges-
tion or gastritis. Johan Magnus Rhodin expressed similar criticism 
about Orust in 1896 and 1897. The profuse coffee drinking was partic-
ularly common in the fishing hamlets, which had a shortage of milk. 
Coffee was then used instead “as an essential part of the people’s 
food”. However, the consumption of alcoholic beverages was decreas-
ing. 

4 Moderation at church rituals in western 
parts of Sweden 

4.1 Memorial 
drinking at funerals. 
A custom in change 
4.1.1 Twentieth-cen-
tury occurrences 
According to an ancient ritual 
that has vanished during the 
twentieth century, mourners at 
a funeral used to drink a glass 
of wine just before the coffin 
was taken to the church and 
then to the cemetery. The de-
ceased thus parted from their 
old social connections. At the 

16. John Emil von Wachenfelt was 
the first district physician on Tjörn 

1892-1907. 



 38 

same time, the funeral guests showed their compassion with the near-
est mourners. This is an expression of moderate use of alcohol in a 
church context. I study the distribution of the custom of memorial 
drinking, its form, meaning, and long-term changes. I also try to reveal 
the mechanisms that have influenced the retention as well as disap-
pearance of this ritual. 

Since the 1940s, the archive of church history in Lund (LUKA) has dis-
tributed a questionnaire about contemporary church customs to all the 
parishes in Sweden at regular intervals, six years as a rule. The ques-
tionnaire “Church Customs 1968”, which was sent to priests and at-
tained an almost 100 per cent response rate, asked whether it occurred 
at funerals that a toast was drunk to the memory of the deceased. The 
answers to that questionnaire are the starting point for my study. 

The map in fig. 18 shows that in 1968 the main region for the occur-
rence of the custom was the Diocese of Gothenburg in western Swe-
den. It was also reported in a number of parishes in the Diocese of 
Lund in southern Sweden and here and there in the Dioceses of Stock-
holm and Strängnäs in the middle of Sweden. Few of the responses 
said anything about the frequency of the custom within the parishes. In 
some cases it was stated that the practice occured rarely or occasion-
ally; this is marked with an open circle on the map. 
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To acquire information about the form, meaning, and frequency of the 
custom, a questionnaire was sent in 1972 to the parishes which had re-
turned positive answers in 1968. The responses show that the custom 
of memorial drinking was a general practice at all, or most funerals, in 
several parishes in southern Bohuslän and within a belt comprising 
central Bohuslän and adjacent parts of south-western Dalsland. In ad-
dition, the custom was reported to occur regularly in many parishes in 
Halland south of Gothenburg. At several locations in Halland it was 
said to occur at roughly every other funeral. The same was true of a 
number of parishes in Bohuslän, where the custom had declined in re-
cent years. The rector of Romelanda in southern Bohuslän, stated in 
1972: “In 1965, the toast was drunk at most funerals. Now it only hap-
pens on rare occasions”. In northern Bohuslän, where the custom was 
rare in 1968, it had  

17. A glass of wine is consumed in memory of the deceased in her 
home at a funeral in western Sweden in 1973. Photo Anders Gus-

tavsson. 
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18. Drinking a glass of wine to the memory of the deceased in Sweden 
in 1968: 1 the ritual exists 2 the ritual occurs rarely or sometimes. The 
boundaries of the dioceses are marked with solid lines. 

 



 
 41 

totally disappeared by 1972. The questionnaire responses from 1968 
and 1972 thus documented the final phase of this practice.. 

One may wonder whether the custom previously had a wider distribu-
tion than is shown for 1968 on the map in fig. 18. In the responses to 
the LUKA questionnaire on contemporary church customs in the 
1940s, we find data on memorial toasts only in the Diocese of Gothen-
burg, specifically from northern Bohuslän down to central Halland. 

The map in fig. 19 shows the occurrence of the memorial drinking ac-
cording to records in the folklife archives, which concern the time 
roughly around 1900. In this material too, the reported positive evi-
dence is concentrated in the Diocese of Gothenburg. The many nega-
tive responses from the surrounding dioceses suggest that the map re-
flects the distribution area at this time. It was possible to obtain nega-
tive evidence because a question about this was also asked about the 
funeral toasts, in a 1949 questionnaire from the Folklife Archives in 
Lund (LUF 70), and in the revised questionnaire from 1965, “LUKA 1 
Church Folklife Research”. Several of the positive statements in the Di-
ocese of Gothenburg are based on free records, mainly collected with-
out a questionnaire in the 1920s, and kept in the archive of the Depart-
ment of Dialectology, Onomastics and Folklore Research in Gothen-
burg (DAG). 

A Norwegian questionnaire from 1957 (NEG 64) included the ques-
tion: “Was there a farewell toast (velfarsskål ‘bon voyage toast’, fer-
daskål ‘travel toast’, godnattskål ‘goodnight toast’) before they took the 
body out?” A large number of informants from most counties in Nor-
way reported that it occurred at the end of the nineteenth century. A 
Danish questionnaire in 1953 (NEU 18) asked whether it was custom-
ary “to propose a toast or in some other way commemorate the de-
ceased”. No positive response can be found. Nor is there any counter-
part in Finnish- or Swedish-language records of folklife from Finland. 
At certain places in Germany, however, there were commemorative 
toasts at the beginning of the twentieth century (Handwörterbuch 1 
1927, column 1273). 

4.1.2 Older counterparts 
Memorial drinking occurred as far back as in pre-Christian times in 
Greece and Rome, and also among the Germanic peoples (Hand-
wörterbuch 6 1927–1935, columns 376ff). People drank in memory of 
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the gods and the dead. This continued after the introduction of Christi-
anity and it is mentioned in the Roman Empire in the fourth century. 
Bishop  
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19. Map showing responses to the LUKA question about 
memorial drinking in the 1940s. 1. The ritual exists. 2. 
The ritual doesn´t occur 3. The ritual occurred before 
1850. 
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Ambrose (died in 397) of Milan complained about the practice of 
drinking to the memory of the martyrs at their graves. In the sixth cen-
tury, Archbishop Caesarius of Arles warned Christianized Germans 
against drinking to the honour of saints and angels at feasts (Franz 1 
1909, p. 288). Similar admonitions were pronounced by Archbishop 
Hinkmar of Reims in the ninth century (Ranke 1951, p. 213). 

In the Nordic countries, memorial drinking is attested in Heimskringla, 
Snorri Sturluson’s collection of Norwegian kings’ sagas. The Saga of 
Hákon the Good (chapter 14) depicts how people at a sacrificial feast 
(blót) in Trøndelag in Norway first drank a toast to Odin to ensure vic-
tory and power for the king, and then to Njord and Freyr for good har-
vests and peace. Then many people drank a chieftain’s cup, bragafull. 
Finally, they would drink to departed friends, a memorial toast which 
was called minni ‘memory’ (Sturluson 1868 p. 93). Some redactions of 
The Saga of Olaf Tryggvason say that Saint Martin of Tours (died in 
397) appeared in a dream to Olaf Tryggvason urging him no longer to 
drink to the memory of Thor, Odin, and the other pre-Christian gods, 
but instead to the memory of God and the saints, especially Martin 
(Flateyjarbók 1 1860, p. 283). Snorri’s version of The Saga of Olaf 
Tryggvason (chapter 35) contains an account of Svein Forkbeard’s fu-
neral feast for his father Harald Bluetooth. Among those invited were 
Sigvaldi, earl of the Jomsvikings, Bui the Stout and their other brothers, 
whose father had also died shortly before. They all drank to the 
memory of these dead fathers as well as of Christ and Saint Michael. 

In the medieval guilds, memorial drinking played an important role. 
The toasts were dedicated to Christ, Mary, and the Saints. This can be 
followed in the extant statutes of some medieval guilds which mention 
memorial cups (Skrå-ordningar 1856, pp. 27, 70), for example, a guild 
of St Erik in Sparrsätra in Uppland (Småstycken 1 1868–1881, p. 112). 
The time of prosperity of the guild system occurred in the fifteenth cen-
tury, when it also spread to the countryside. Olaus Magnus records 
that at guild feasts the members drank horns “to the high memory of 
the Holy Trinity” and then to “the holy virgin, mother of God, and the 
third time in honour of the patron saint to whom the church is dedi-
cated” (Magnus 16: 17) 3, p. 185). 

Memorial drinking and memorial singing also occurred outside the 
guilds, for example at weddings. In Norway the memory of St Olof was 
important. Medieval statutes for a Danish guild of St Erik ruled that the 
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memorial singing should be dedicated to St Erik, Christ, and the Virgin 
Mary (Danmarks Gilde- og Lavskraaer 1 1895–1904, p. 66). 

The medieval Swedish guilds disappeared quite soon after the Refor-
mation when King Gustav Vasa took resolute action against them. At 
the Diet of Västerås in 1544 it was decided that the guilds should be 
abolished (Svenska riksdagsakter 1 1887, p. 390). Corresponding regu-
lations against the guilds were issued in Norway after the Reformation 
(Blom 1960, column 33). 

The Swedish reformer Laurentius Petri condemned memorial drinking 
at feasts and complained in his 1542 text Dialogus about “the inappro-
priate love songs or, not much better, the unchristian ‘memory’ that is 
now the custom” (L. Petri 1587, p. 71b). The church ordinance of 
1571 stated: “In the same way, country priests shall also endeavour to 
eradicate the unchristian ‘memory’ which the peasants practise at their 
feasts” (L. Petri 1932, p. 107). A proposal for a church ordinance by 
Bishop Olaus Laurelius of Västerås in 1663 spoke of “the lawful cus-
tom that the bridegroom and bride drink to the memory of the Holy 
Trinity” (Kyrko-ordningar 2: 1 1881–1920, p. 243). According to court 
records from the province of Småland from the 1620s, a toast was 
drunk “in memory of God” at feasts (Hyltén-Cavallius 1 1864–1868, 
pp. 168f). Johan Gaslander mentioned the toast to the honourable 
bride and groom at weddings in the 1770s in Västbo in Småland. On 
the subject of weddings in Vadsbro in the province of Södermanland, 
the dean Lars Hallman reported in 1759: 

When toasts are drunk at the big ones, I may add that the old men 
sometimes remember their dead, especially their newly deceased 
priests, yes, the ancient toast: a toast to God the father in Heaven 
tends to slip down too, once they get a drop of drink (Hallman 
1917, p. 120). 

The folklife recorder Gunnar Olof Hyltén-Cavallius pointed out that 
remnants of memorial drinking survived at weddings in Småland dur-
ing the nineteenth century (Gaslander 1923, p. 37). 

There are occasional mentions of funeral toasts in the seventeenth and 
eighteenth centuries and in the early nineteenth century. The Swedish 
evidences come mainly from the former Danish provinces of Skåne, 
Halland, Blekinge, and Bohuslän. When Dean Junghans was buried in 
Borgeby in Skåne in 1743, it is stated that the peasants who carried the 
remains into the church porch first drank “a toast to our Lord in 
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Heaven and then a toast to the late rector” (Schlyter 1892, p. 63). 
When Dean Dahlberg of Hasslöv in southern Halland was buried in 
1760, the pall-bearers were treated to beer and drank a toast (Osbeck 
1922, p. 362). The folklife recorder Nicolovius depicted a comparable 
custom in Skytt district in Skåne at the beginning of the nineteenth cen-
tury: 

With hat in hand they then all stood, as far as space permitted, 
around the coffin and waited for the signal to carry the body out. 
The so-called traktör [host] now entered and drank a toast to the 
other guests, after which each one drank a farewell toast to his 
dead brother or sister in Christianity (Nicolovius 1957, p. 215). 

In Norway in 1580, Bishop Jens Nilssøn of Oslo consulted the Bishop 
of Sjælland in Denmark, Povel Madssøn, regarding “the ungodly 
‘memory’ at feasts, with the drinking of toasts to God the Father, God 
the Son, and the Holy Spirit. If only one could achieve a better practice 
there, one which was not so coarse”. Madssøn replied that such cus-
toms should be eradicated, and if this was not successfully obtained, 
the final resort would be to appeal to the king (Nilssøn 1885, p. CXII). 
At his inspections, Jens Nilssøn was zealous to abolish the “sion and 
erffue that they practise after their dead” (Nilssøn 1885, p. 384). The 
word sion refers to the seventh day after the death of a person, when 
the funeral feast was normally held, while erffue denotes the inher-
itance feast that could take place thirty days after death or at least 
within a year (Birkeli 1943, pp. 60, 71ff). A Norwegian church ordi-
nance from 1607 prohibited the drinking of toasts to the dead: 

It has also been made known to us how those in Norway (espe-
cially in Nordland) drink a toast to the soul of the deceased, in 
order to assist him to a good shelter, which among Christian peo-
ple should never be thought, let alone practised. Those who do the 
like are the children of heresy for it is the custom and habit not of 
Christian men but of insane people. And whosoever is found doing 
this hereafter shall be duly punished (En Kircke Ordinantz 1607, 
pp. 56f). 

In southern Norway the custom is attested to around 1800, despite the 
prohibition in 1607. In Telemark in the 1780s it was called skille for 
Skaalen (the parting toast), when an eloquent man spoke on behalf of 
the deceased and took farewell of the survivors before leaving the 
home (Wille 1882, p. 204). According to a topographical description 
of Setesdal in Norway in 1771, “the so-called farewell toast to the de-
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ceased was drunk, first by the immediate relatives, then by all those sit-
ting around the table, out of a small vessel, which everyone had to 
empty”. When the body had then been carried out into the yard, “a 
large bowl of beer was placed on the coffin, and people began to drink 
once again” (Gjellebøl 1800, p. 47). In Norway the custom of the toast 
survived longest in Telemark and Setesdal, until the nineteenth cen-
tury. 

In Denmark, Svend Grundtvig reported from Sønderjylland in 1861 
that not many years ago it was still the custom in Vedsted near 
Haderslev, when the body was placed in the coffin, to drink ‘the toast 
of the blessed corpse’, whereupon they heartily clinked their glasses. 
Then toasts were drunk for all the people in the house, one for each, 
and all the toasts had to be drunk to the bottom, so that on that occa-
sion many glasses could easily be emptied; but then it was only young 
wine (Grundtvig 3 1861, p. 173). 

This custom had thus been discontinued a few years before 1861. No 
other Danish counterparts have been found in the nineteenth century. 

In the sixteenth and seventeenth centuries there is evidence from Lat-
via, Lithuania, and Prussia that toasts in beer were drunk to the dead 
(Straubergs 1949, pp. 57ff). At a funeral in Shrewsbury, England, in 
1672, a large cup of wine stood on the coffin while the priest delivered 
the funeral oration. After that, each one drank for the well-being of the 
deceased, in the hope that he or she would get through the difficulties 
on the way to paradise (Burne 1883, pp. 309f). Toasts were thus drunk 
at funerals in much of Europe in bygone times. 

In Sweden in the twentieth century the custom really only occurred in 
the south-west, where other old church customs also survived the 
longest. Several of the parishes in the diocese of Gothenburg, where 
the ritual of memorial drinking was kept up in 1968, belonged to dis-
tricts with the highest frequency of participants to church service and 
communion during the 1950s (Giertz 1957). Moreover, these were the 
districts where churching of women continued longest, into the 1930s 
and 1940s (Gustavsson 1972). Maps 18 and 19, reflecting two different 
time periods in the twentieth century, show much the same distribu-
tion for funeral toasts and demonstrate that the custom had declined 
before the twentieth century. The majority of the positive evidence on 
the maps comes from former Danish/Norwegian provinces, Bohuslän, 
Halland and Skåne. There are examples showing that the border sepa-
rating the Dioceses of Gothenburg from the neighbouring Dioceses of 
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Skara and Växjö was a demarcation line regarding the survival of the 
custom of memorial drinking. From Fors and Rommele in the Diocese 
of Gothenburg the funeral toast was recorded in 1968, whereas this 
custom was unknown to informants from the adjacent parishes of 
Flakeberg, Främmestad, and Väne-Åsaka in the Diocese of Skara. A 
corresponding difference can be shown between the neighbouring par-
ishes of Torup in Halland and Femsjö in Småland. Southern Dalsland, 
however, belonging to the Diocese of Karlstad, follows the practice of 
the adjacent parts of the Diocese of Gothenburg. The religious charac-
ter of southern Dalsland also shows other similarities to the Diocese of 
Gothenburg (B. Gustafsson 1957, pp. 150, 229). 

Evidence against an exclusively West Nordic distribution of the custom 
further back in time comes from the instances on map 18 from the 
Stockholm region and a couple of instances from Uppland and 
Östergötland in eastern Sweden on map 19. It should also be noted 
that memorial drinking at feasts such as weddings occurred after the 
Reformation in old Swedish areas, where it was also possible to re-
member the dead (see the example above from Vadsbro in 1759). 
There is no evidence to show that the funeral toast was a recent intro-
duction in the Stockholm region. 

The funeral toast goes back further in Stockholm, as is evident from a 
court case recorded in Stockholms stads tänkebok for 1599. On 18 
June that year, a cooper named Göran was brought to court and ques-
tioned about the funeral beer that he and others with him drank to our 
gracious prince in Dirick Bökman’s cellar. Göran replied to this that he 
had not drunk in memory of our gracious prince but had sat in Dirick 
Bökman’s cellar and heard that some of the king’s bodyguards and our 
Jahann Böckman who is dead and other foreign merchants drank a 
toast to our gracious prince and that this happened five or six weeks 
ago. 

Anders the cooper, however, testified that Göran had said, “that 
he, Jahann Böckman, and others who were in Böckman’s cellar 
had drunk a funeral toast to our gracious prince”, which was also 
corroborated by Tomas the cooper (Stockholms stads tänkebok 2 
1951, p. 305). 

4.1.3 Reasons for the modern survivals 
Why did this memorial drinking at funerals survive longest in the Dio-
cese of Gothenburg, in both towns and rural areas? This custom lived 
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on until the 1960s, primarily in those districts in the diocese of 
Gothenburg which since the last part of the nineteenth century were 
characterized by the intra-church revival movement known as 
Schartauanism since the last part of the nineteenth century. The fact 
that memorial drinking was most long-lived in the districts where 
Schartauanism was predominant must be considered in the light of the 
conservative lifestyles that developed in the wake of Schartauanism. 
Older rituals that were previously common throughout Sweden were 
thus maintained. Schartauan-oriented priests promoted moderation in 
the consumption of alcohol in accordance with older Lutheran tradi-
tion (Alkohol 1987). The ethnologist Katarina Lewis has written about 
the moderation ideal in Schartauanism: 

Temperance rather means moderation in the use of “the permitted 
good”. Whether one is rich or poor, it is the very attitude to “the 
earthly good” that constitutes moderation. In addition to the con-
sumption of food and drink, as well as clothing, housing, and 
home furnishings, moderation has come to characterize the very 
attitude to life (Lewis 1993, p. 147). 

The Schartauan-influenced priest Henrik Florius Ringius of Solberga in 
Bohuslän wrote in 1905: 

Those who can both consume strong drink and refrain from doing 
so are not drinkers with an inordinate craving for it, and they like-
wise never consume so much that it affects their state of mind. The 
moderate use of strong drinks is not drunkenness and is not a sin, 
as long as the person is aware that moderation can lead to immod-
eration (Ringius 1905, p. 54; cf. Lewis 1996). 

The rector of Getinge and Rävinge in Halland said in 1972 that he did 
not have anything against the memorial drinking on account of the 
wine. He viewed it in biblical terms: “Use a little wine for your stom-
ach’s sake”. “Be not drunk with wine, wherein is excess”. Use was ac-
ceptable, but not abuse. 

Consequently, criticism of the memorial drinking did not arise for the 
sole reason that it implied alcohol consumption. In the diocese of 
Gothenburg, the free churches were not so prominent. From other dio-
ceses there are records of free church people opposing alcoholic bev-
erages of any kind at funerals. Something similar applies to places in 
the Diocese of Gothenburg with a heavy free-church influence, such 
as the eastern Göta älv valley and some fishing villages in Bohuslän. 
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Temperance movements had no impact in parishes where the memo-
rial drinking survived for a long time. There is a clear difference be-
tween the neighbouring islands of Orust and Tjörn in Bohuslän. Orust 
largely lacked free churches and temperance movements, and it pre-
served the memorial drinking for a long time. Tjörn, on the other hand, 
has had several free churches and temperance groups since the early 
twentieth century (Gustavsson 1992) and, unlike Orust, there is no evi-
dence of funeral toasts on either map, fig. 18 or 19. 

While Schartauanism was a significant factor in keeping up the memo-
rial drinking during the twentieth century, other aspects appear to have 
contributed to the decline and discontinuation of this ritual after the 
1960s. Funeral customs as a whole were simplified. A gathering for 
coffee after the funeral became more common, usually without wine, 
instead of the earlier custom of having a full-scale dinner. In 1968, the 
pastor of the parish of Dalstorp in the diocese of Gothenburg reported: 

Nowadays, memorial drinking only occurs if the gathering is in the 
form of a funeral dinner, but not always. It is always omitted if 
coffee, sandwiches and cream cake are served, which is the usual 
procedure now. 

Sometimes, the dying out of the memorial drinking might be con-
nected with the appointment of a new clergyman in the parish. The as-
sistant rector of Stafsinge in Halland, who moved there in 1970 from 
the Diocese of Uppsala, reported in 1972: 

Until the end of 1969, memorial drinking was the normal practice 
after the eulogy. … No one had any need to continue with this 
custom, which is why we did not carry it on when we had the first 
funeral in 1970. Since then there have been no memorial toasts 
and no one in the congregation appears to miss them either. 

Undertakers could also be opposed to memorial drinking. “I do not 
consider this memorial toast particularly suitable and I usually say so 
to the relatives when they mention it”, one undertaker from Gothen-
burg stated. In other cases it is ideas about temperance that lie behind 
the efforts. Other undertakers allowed the next of kin to decide 
whether they wanted memorial drinking or not. 

A few of the accounts from parishes in 1968 mentioned that memorial 
drinking was kept up longest at the funerals of older people. “When it 
is older people, i.e. over 80, who have passed away, this toast occurs 
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more commonly. It is rare, however, in ages below that. There is prob-
ably a generational change,” stated the rector of Berghem and Hajom 
in southern Västergötland in 1972. There are also reports saying that 
families that had recently moved to the parish were the first to aban-
don this ritual. 

Toasts were retained in the Diocese of Gothenburg even after the fu-
neral feasts were moved from the home of the deceased to hotels, res-
taurants, or later to parish halls. In 1944 the rector of Naverstad and 
Mo in northern Bohuslän reported that the guests invited to funerals 
mostly gathered at the inn, where they “took the toast” before leaving 
for the church. 

The guests were standing up when the toast was proposed. In 1972 the 
rector of Torestorp and Älekulla in Västergötland gave a remarkable 
account of the situation: 

People generally assemble for funerals in the parish hall since our 
two parishes built such halls. At this assembly, coffee is served 
along with sandwiches or cakes. After a short break to clear the 
tables, when guests have a chance to speak to each other and to 
the relatives, they then assemble for a brief act of worship, begin-
ning with hymn singing and an address based on some biblical text 
leading to a short tribute to the deceased, which is followed by the 
pastor proclaiming peace over his or her memory. After this, all 
the participants rise. The pastor raises his glass like all the others 
and says, “To the memory of the deceased”. The wine is drunk in 
silence. … People are thus seated during the worship but stand up 
for the toast. 

It has also occurred that the guests have stood during the eulogy, with 
their wine glasses in their hands. 

In the Diocese of Gothenburg in 1972 the toast was mostly proposed 
by the priest. In the Diocese of Lund, this was usually the task of a rela-
tive of the deceased. Records from Bohuslän in the 1920s consistently 
mention that a layman proposed the toast. Often it was the host, who 
then also delivered the eulogy in the home. The same is mentioned in 
records from other parts of the Diocese of Gothenburg in the 1940s. 

It was thus at a later stage that it became the rule for the priest to pro-
pose the toast. This should be viewed against the background that the 
Swedish Church Act of 1686 prohibited the clergy from going to the 
home of the deceased to hold a service before the body left the house. 
The reason invoked for this was that the service and the catechetical 
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examination should not be delayed (Kyrko-lag chapter 18, section 5). 
This was because funerals usually took place on Sundays even in the 
early twentieth century (Hagberg 1937, p. 304). The act of worship in 
the home was led by a layman. This was a case where the church tol-
erated lay preachers (Pleijel 1956). The prohibition in the church law 
1686 was lifted by a new law on funerals in 1894, when priests were 
allowed to officiate at gatherings in the home (Sveriges kyrkolag 1916, 
pp. 118f). 

The toast was proposed using a more or less formalized ritual3. The rit-
ual element was reinforced by the silence and the solemnity when the 
cup was drained. The words that were pronounced asked for the dead 
person to be remembered. At the funeral of the author’s uncle in Te-
gneby in Bohuslän on 25 January 1969 the host said after the eulogy, 
“We drink this wine to honour the memory”. The rector of Solberga 
and Hålta used to say, “We raise our glasses in memory of the late 
N.N.” The rector of Bro in Bohuslän, Björketorp in southern Västergöt-
land, and the rector of Snöstorp in Halland stated in 1972 that they 
avoided the word skål (toast). The memory is invoked in minnesskål 
(memorial toast) and “a toast to the memory of the deceased” in sev-
eral of the priests’ responses in 1944 and 1972. In folklife records from 
the Diocese of Gothenburg, however, the predominant form is the 
“toast to the deceased”. 

4.1.4 Perceptions of the toast 
How has the content of the custom been perceived? The idea of leave-
taking clearly marks that the toast is part of the complex of rites de pas-
sage connected with death and funerals. In both 1944 and 1972 the 
priests maintained that the custom primarily took place in memory of 
the deceased. In several cases, moreover, it is stated that it served as a 
tribute and an honour. The toast was also perceived as the thanks of 
the survivors to the departed. At the same time, the guests had an op-
portunity to express sympathy for the immediate mourners. From Björ-
ketorp in southern Västergötland, where the custom of the memorial 
drinking occurred at an average of four out of five funerals in 1972, the 
rector reported: 

In this parish there is still a strong sense of solidarity among the 
older parishioners. Neighbours and relatives (not just the nearest 

 
3On the concept of ritual see Amundsen 2006, pp. 7ff. 
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ones) gather for the funeral. It is probably the case that the old 
sense of solidarity is manifested in this custom, among other things, 
as a sign of community that has existed and has been strong but is 
now broken by death. They wish to express their shared sorrow 
and gratitude. 

Occasional priests have asserted that the toast is an expression of a 
farewell to the dead by the survivors, which is why it can be called a 
farewell toast. This expression was used by Nicolovius in his folklife 
accounts in the nineteenth century in Skåne, and it was also known in 
Norway and Germany. The idea of a farewell is a clear marker that the 
toast is part of the complex of rites of passage associated with death 
and burial. The deceased is separated from his or her former commu-
nity. 

From the records in the folklife archives, it is difficult to detect any-
thing about how the content of the custom was perceived, because the 
records generally only mention “the toast to the deceased” or “the 
toast” with no further specification. A positive attitude is recorded from 
parishes where the custom was alive. A churchwarden in Sankt Peder 
in southern Västergötland said in 1944: “I would never want to lose 
the memorial toast. It is the most solemn part of the departure” (LUKA 
2). “The old people had a solidly positive perception and opinion of 
this custom. I spoke about this to a couple of old Schartauan women 
and for them the toast to the deceased was part of the funeral ritual, al-
most like the three trowels of earth”, said a female informant, born in 
1904, who in 1934 moved to Kungsbacka in Halland from Os-
karshamn in Småland where the custom was unknown. People who 
have only experienced the custom occasionally can talk contemptu-
ously about it. An organist in Skåne, born in 1871, who “once … 
heard a priest propose a toast to the deceased … thought it was cruel” 
(LUF M 11 074, p. 11). 

In some cases informants stated that the custom served as a remem-
brance of the deceased. This is in line with the pre-Christian and medi-
eval memorial drinking (see above), although then the word “toast” 
was not used; that came later. This idea of remembrance was used by 
Bishop Jens Nilssøn in 1580 and in the Norwegian church ordinance 
of 1607 (see above). In the 1670s, Johannes Schefferus understood the 
phrase saliga vinet (the blessed wine), as used among the Sami, to refer 
to the memory of the deceased who was already in a state of bliss. This 
interpretation meant that people imagined the dead in living form 
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(Schefferus 1956). The same is suggested by records from Norway ac-
cording to which the toast was intended to benefit the deceased. Here 
we can refer to the Norwegian expression velfartskaal (farewell toast, 
see above). According to the Norwegian church ordinance of 1607, 
“they drink a toast to the soul of the deceased, in order to assist him to 
a good shelter” (see above). This idea may go back to a medieval Cath-
olic belief in helping the soul through Purgatory. 

The perception of the toast as an expression of remembrance, a tribute, 
an honorific gesture, an expression of gratitude, and a farewell, how-
ever, suggests that the reference was to the now ended earthly life of 
the deceased. The central idea then is of the deceased as having left 
his or her former community. The same is expressed through the idea 
of the sympathy of the community for the immediate mourners. This 
view of the custom seems to have increasingly dominated after the 
Reformation. By losing its previous religious justification and becoming 
secular, it was easier for the post-Reformation Church to accept it. It 
did not conflict with the doctrine of the Lutheran Church. 

What has the attitude of priests to the funeral toast been like in recent 
times? In 1972 they were in general agreement that there was no reli-
gious justification for the toast. Some priests therefore wanted to abol-
ish it, while others could keep it in accordance with the wishes of the 
parishioners. As the assistant rector of Jörlanda in Bohuslän said: 

I think we could do without it, because it is difficult to find a solid 
justification for it from a Christian point of view. To avoid hurting 
people I do not want to end the custom here, but nor do I encour-
age it. 

Other priests considered that the custom was valuable even though it 
had no religious content and served instead as a way to remember and 
honour the deceased. According to the assistant rector of Grebbestad 
in northern Bohuslän, it could “have a good purpose” because people 
collected their thoughts around the memory of the deceased, that it 
brings a moment of stillness in the whole thing, a “silent tribute” to the 
deceased, while simultaneously allowing a moment’s reflection on 
death and mortality. 

Priests’ attempts to abolish the memorial drinking have in some cases 
been grounded in ideals of temperance. This is true of the rector who 
served in Tegneby in Bohuslän in the 1960s. He tried to prevent me-
morial toasts and almost succeeded in this. He told the survivors that 
“if there is to be a memorial toast, then I will not attend”. 
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Abstaining from alcohol does not seem to have been a motive for 
abandoning this ritual. In later years, non-alcoholic wine was often 
used as an alternative. The rector of Gunnarp in Halland reported in 
1968 that the custom was practised at all funerals. “Only occasionally, 
when relatives are teetotallers, can the ‘toast’ be omitted, but even 
then there can be an alcohol-free ‘toast’”. At the funeral of an IOGT 
member in Kungsbacka in Halland around 1950, the toast was drunk 
in the soft drink Pommac. The long-standing leader (born 1917) of the 
New Star temperance lodge in Valla Parish on the island of Tjörn (Gus-
tavsson 1992) attended a funeral in Tegneby on the neighbouring is-
land of Orust. He stated that it irritated him that the clergyman drank a 
glass of wine in memory of the deceased. He believed that the clergy-
man ”was a real drinker. He emptied the whole glass”. This lodge 
leader could not understand that alcoholic wine was part of the fare-
well ritual at a funeral. 

4.1.5 What the drink consisted of 
During the twentieth century the toast was consistently drunk in wine, 
but the type of wine varied. In some parishes sweets were distributed, 
often chocolates, along with the toast. This occurred, according to 
questionnaire responses 1962, mainly in the Diocese of Gothenburg 
(44 per cent of parishes) and more sporadically in other dioceses. 

In pre-Christian times and in the medieval guilds, beer was drunk as 
the memorial drink. This continued after the Reformation. When Dean 
Dahlberg of Hasslöv in southern Halland was buried in 1760, the pall-
bearers were given old beer, which the deceased himself had saved for 
this occasion (Osbeck 1922, p. 362). At a funeral in Krokom in Jämt-
land in 1817 the toast consisted of “good beer” (Minnen 1886). In Nor-
way the toast mostly consisted of beer, but wine or spirits are some-
times mentioned. “The toast to the blessed soul” in Sønderjylland in 
Denmark consisted of wine in the early nineteenth century (Grundtvig 
3 1861, p. 173). 

Wine and sweets occurred at family celebrations in the seventeenth 
century, as is clear from the fact that sumptuary laws in the 1660s and 
in the eighteenth century prohibited wine and confectionery or re-
quired moderation in their consumption. In 1644 a prohibition of this 
kind concerned noble funerals: “Then no confectionery or wine or 
other drinks shall be brought in and served when the corpse is carried 
out of the house” (Samling 2 1750, p. 394). A decree issued to the 
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clergy in 1669 stated: “No one may serve, either before or after the 
corpse is carried out, beer, wine or spirits in the town. But in the coun-
tryside this may be permitted in due moderation” (Årstrycket 1 March 
1669). In 1653, the English ambassador Whitelocke stated that Swedes 
often drank healths in strong wines at feasts (Whitelocke 1 1855, p. 
224). Wine and confectionery were served at a Danish noble funeral in 
1595, but it is not explicitly stated that a memorial toast was drunk in 
wine, as was done at a lord’s funeral in England in 1672 (Burne 1883, 
pp. 309f). At this time wine evidently occurred mainly among the up-
per classes, as in pre-Christian and medieval times (Reichborn 5 1947, 
p. 155). The common people, on the other hand, continued to use 
beer for a long time, but eventually switched to wine, while beer per-
sisted in Norway as long as the custom of toasts survived in the nine-
teenth century. 

In Sweden in modern times the toast was drunk from wine glasses, and 
these are also mentioned from Danish Sønderjylland in the mid-nine-
teenth century (Grundtvig 3 1861, p. 173). In Norway in the nine-
teenth century the beer was kept as a rule in a large bowl, often placed 
on the coffin, from which the funeral guests were served in smaller 
bowls. Magnus Brostrup Landstad (1802–1880) reported from Tele-
mark: 

Now the body is brought out into the yard and set down there. An 
enormous bowl filled with beer is placed on the coffin, and is now 
served in smaller bowls (individual cups) to each member of the 
funeral company. Each person must drain this bowl, which is a 
memorial cup to the deceased. It is called the welfare toast 
(Velfærdsskaalen) (Landstad 1927, p. 51). 

According to some informants, the beer bowl was passed around the 
company so that everyone could drink out of it. This goes back to a 
pre-Christian and medieval custom, signalling the sense of commun-
ion. In pre-Christian times and in the medieval guilds people drank out 
of horns or bowls. Bowls are mentioned in the Icelandic sagas as the 
most common drinking vessel, but the horn was also retained through-
out the Middle Ages (Thunaeus 1–2 1968–1970) and is mentioned by 
Olaus Magnus in the sixteenth century (Magnus 3, 1916 p. 185). 

In conclusion, the custom of a toast at funerals can be traced back to 
the Middle Ages and pre-Christian times. The idea of leave-taking 
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clearly marks that the toast is part of the complex of passage rites con-
nected with death and funerals. However, both the form and the per-
ception of the meaning have changed over time.   

The idea of the dead person’s life after death formerly played an im-
portant role, while after the Reformation the survivors mainly hon-
oured the memory of the deceased. The deceased thus parted from his 
or her old social connections. At the same time, the funeral guests 
showed their sympathy for the nearest mourners. This is in contrast to 
medieval times, when toasts with beer had a religious meaning and 
were drunk in honour of God, Christ, Mary, and the saints. 

The toast was associated with various kinds of feasts but it survived 
longest at funerals. With certain exceptions in Skåne and the Stock-
holm area, the custom was maintained longest in parts of the Diocese 
of Gothenburg. This seems to be connected to the conservative pattern 
of behaviour that followed in the wake of the Schartauanist movement 
within the Swedish State church and the limited presence of free 
church movements and temperance movements. The decline of the 
memorial drinking after the mid-twentieth century and its total disap-
pearance after the 1970s can be viewed in light of the fact that the fu-
neral customs were simplified so that there was only a short get-to-
gether after the burial. 

5 Free church revival movements and total 
abstinence 

5.1.1 The Pentecostal movement on the island of Åstol 
In the late 1800s, religious revival movements that demanded total ab-
stinence from alcohol were established in Sweden outside the Swedish 
State church. They broke with earlier religious patterns and became 
free churches. They were prominent in many places during the early 
1900s. 

One of my case studies focusses on the island of Åstol4. Up until the 
time of the severe fishing crisis in 1968/69, the community was domi-
nated by fishing. The Pentecostal Movement was established on Åstol 

 
4450 inhabitants in 1925, 534 in 1945, 600 in 1956, 500 in 1965, 380 in 1980, 326 
in 1990, 257 in 2000 and 170 in 2011. 
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with the name Elim congregation in 1923 and grew rapidly during the 
1920s (Gustavsson 2012 p. 106ff). The earlier temperance society then 
found difficulties in recruiting members and attracting visitors to the 
meetings. It had then to discontinue its activities. 

During the 1930s and 1940s exclusions took place after the leaders of 
the congregation had contacted members who had violated the norm 
of total abstinence from alcohol. If they confessed and promised to 
lead a better life, they were able to obtain a respite, but otherwise they 
were excluded immediately. This congregational discipline served as a 
means of both maintaining the authority of the congregation’s norms 
and of drawing a sharp dividing line between the congregation and 
outsiders in the local milieu. This is connected with the conception of 
the body as a temple of the Holy Spirit, something that man is not al-
lowed to destroy (1st Letter to the Corinthians 6:19). 

 

 

20. Aerial photograph of Åstol taken in 1934. Photo Nordic Museum, Stock-
holm. 

As long as the Elim congregation was a minority, during the period of 
recession in the 1930s and 1940s, it had hardly any effect on the way 
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of life outside the group. Many interviewees have related how com-
mon the consumption of alcohol was, not least during the Second 
World War. 

New Pentecostal revivals took place at the end of the 1940s and the 
Elim congregation became a dominant local culture. Then the Pente-
costalists could bring social sanctions against the outsiders as well. 

How did the outsiders among the local inhabitants react as the Pente-
costal congregation extended its influence over many sectors in the life 
of the community? An outward adaptation took place with regard to al-
cohol during the 1960s and 1970s. Informants both from the congrega-
tion and outside it have pointed out that in these decades hardly any 
cases of intoxication in public occurred. Nor did villagers outside the 
congregation protest openly against the ICA store not selling snuff, cig-
arettes and beer. 

 

21. Pentecostalists on Åstol outside their chapel one Sunday in the 1930s. 
Photo privately owned. 
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The ICA store was the only shop in the locality after 1979. The store-
keeper was one of the first to be converted in the revival of 1948. He 
did not sell snuff, cigarettes or beer when he became a storekeeper in 
1963. It was just at that time when the Pentecostal congregation had 
expanded. He thought that snuff, cigarettes and beer were harmful to 
the body. As the consumption of these commodities went against his 
religious convictions, he denied himself the economic gain their sale 
could bring (report in the newspaper Göteborgs-Posten, 26 August 
1979). He continued to refuse to to sell beer until he retired at the be-
ginning of the 1990s. 

Besides the visible forms of behaviour accommodation regarding alco-
hol during these decades, outsiders from the Pentecostal congregation 
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have also developed other forms which they tried to keep hidden, in  
order to avoid the sanctions from the congregation. This covert behav-

22. The storekeeper Dane Gustavsson in 1979. Photo Göte-
borgsposten, Gothenburg. 
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iour was an expression of silent protest against, and dissatisfaction 
with, the ascendancy of the congregation. Covert forms of behaviour 
occurred inside the homes or in places hidden from view. 

The hidden side was most marked with regard to the use of intoxicat-
ing liquor both among the youths who had grown up on the island, but 
who were not members of the congregation, and among new residents. 
This was linked to the increase in social pressure that the Pentecostal 
congregation directed against alcohol. During the 1960s, when outsid-
ers could no longer consume alcohol in places where members of the 
Pentecostal congregation could notice it, some young people who 
grew up on Åstol outside the congregation began to do this in a few in-
accessible clefts in the rocks on the eastern side of Åstol. These youths 
were those who were most isolated from the congregation. None of the 
young people in the congregation came to this meeting-place. The 
Pentecostalists knew about it but wished to pass it over in silence. The 
social exclusion of these young people was a part of the pattern of 
sanctions. 

However, the meetings among the rocks grew fewer in the mid-1970s 
and soon stopped altogether. This should be seen in the light of the 
fact that the Sports Club restarted at this point. The young people who 

23. A solitary cabin in inaccessible clefts where some young people 
outside the Pentecostal congregation consumed alcohol secretly 
during the 1960s and in the early 1970s. Photo Anders Gustavsson, 
1981. 
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had consumed alcohol in secret began to take an increasing part in ta-
ble tennis, ice hockey and body building. Some of them were elected 
members of the Sports Club committee at the end of the 1970s. A 
number of the young people have stated that it became easier to give 
up drinking when they were given another alternative to attract their 
interest and activate them. They no longer needed to feel as socially 
unacceptable as before. In the Sports Club they experienced a social 
support. 

During the revivals of the late 1940s and early 1960s there were criti-
cal accounts among new residents about the Pentecostalists that some 
of them were able to drink a glass of beer or wine if they were invited 
to do so by a new resident or summer visitor. The condition was that 
no other Pentecostalist should notice. One new resident (born in 1953) 
reported that “if I offer one Pentecostalist wine, he takes it, but not if 
there are two of them”.  

Overt criticism appeared in the 1970s and later from the new residents 
when the percentage of the Pentecostal congregation out of the total 
population had decreased. The open criticism was voiced at public 
meetings, and has, for instance, been connected with the store.  One 
man, who moved to Åstol in 1973, pointed out at a meeting in June 
1982: “Why should we who live on Åstol be placed under guardian-
ship so that we aren’t able to buy snuff, tobacco or beer in the only 
shop on the island?” (cf. report in the newspaper Bohusläningen, 25 
June, 1982). As an example of the covert opposition that existed 
among several persons on the island, he referred to the many occa-
sions when he had been asked by other Åstol inhabitants to buy snuff, 
tobacco or beer when he travelled to and from his place of work out-
side the island. The storekeeper wasn’t consistent either, when he re-
frained from selling snuff, tobacco and beer which were harmful to the 
body, but not from sweets that are bad for children’s teeth. “There are 
no morals left then.” 

In summary, a revival movement can extend its influence beyond its 
own group if it can function as a dominant local culture. Simultane-
ously, latent conflicts may exist under the surface. This has been ex-
pressed in covert behaviour of various types and in critical accounts 
about the dominant group in Åstol. Only when the situation of domi-
nance was weakened, was it possible for more open forms of criticism 
against the alcohol restrictions to exist. 
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5.1.2 Rumours and Breaches of Norms of total abstinence in a 
Mission Congregation on the island of Smögen 

The mission congregations, belonging to the Swedish Mission Society 
founded in 1878, were established in Sweden during the last part of 
the nineteenth century. They came to be characterized by the for-
mation of fixed norms within the group. These norms were formulated 
in the regulations. In cases of breaches of norms, the highest authority 
that applied sanctions was, according to the example in the New Tes-
tament, Matthew 18: 15-17, the meetings of the congregation. The 
question concerned whether the accused should be considered as 
guilty, and in that case be subjected to the sanctions of the congrega-
tion. 

I have examined what steps the congregation took to uphold the norms 
within the group, taking a mission congregation on the island of 
Smögen in Bohuslän, as the point of departure (I Herrens tjänst 1979, 
Gustavsson 2012). During the late nineteenth century and the early 
twentieth century, fishing was the main means of livelihood, and this 
was coupled with a considerable export of fish and a certain amount of 
shipping. This congregation in Smögen was founded in 1879. The first 

24. Adults and children belonging to the Swedish Mission Society congre-
gation on the island of Smögen on the fishing boat “Two Brothers” about 
1920. Photo privately owned. 
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regulations were adopted in 1906 and partly revised in 1913 and 
1926. The first permanent preacher was appointed in 1910 and from 
that time on detailed minutes of discussions and decisions are found.  

The spreading of oral accounts, rumours to use the wording in the 
minutes, about other members within the group functioned as a means 
of checking whether the norms governing the everyday life of the 
members were followed. What is interesting here is that oral accounts 
have left their mark on the minutes. Both those members who had 
spread or heard the rumours and those who were accused of alleged 
breaches of the norms were called before the board and the congrega-
tional meeting. These meetings came to function as a kind of court 
within the congregation. After a first hearing of the witnesses, two rep-
resentatives were sent to seek out and talk to the person suspected of 
offending against the norms. They then presented a report before the 
accused was called to stand before the congregation. 

With regard to the members’ ensuing life within the congregation, it is 
stated that they “should keep watch on each other in accordance with 
God’s word, to correct, give redress, help and forgive each other, so as 
to arouse love and good deeds” (regulation of the congregation section 
4). Individual members of the congregation may have taken an instruc-
tion of this kind as a pretext for reporting any offences against the 
norms by other members, which they had either witnessed themselves 
or heard of from other members within the congregation. Thus an in-
former system came into existence. 

Consumption of intoxicating liquor or use of tobacco in any form were 
forbidden for the members of the congregation. When norms were vio-
lated, the congregation had the right to “exclude any members that 
they found unfit to remain within the congregation” (section 4: 1). 

I highlight how these instructions and rules were applied during the 
congregation’s period of ascendancy in the 1920’s and 1930’s. The in-
quiries were initiated by rumours that had gone around. The minutes 
named the accused, the witnesses, members of the board or other 
members of the congregation who spoke during the discussions. Here 
their real names are replaced by the letters A, B, C etc. 

When the fishermen and the seafarers spent their working lives out at 
sea and in foreign ports, they were exposed to many temptations 
through their contacts with people who lived according to other 
norms. It was difficult for the congregation to keep an eye on the men's 
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conduct when they were away from the local milieu. The men were 
therefore requested to get in touch with the congregation at regular in-
tervals. At a meeting of the congregation on 14 March, 1915, a mem-
ber was consequently accused of "not getting in touch more than once 
during his latest visit to Göteborg in spite of being there a long time". 

I will present a matter that was thoroughly discussed and investigated 
by the board from September 1922 to April 1923. A skipper, A, on a 
cargo boat was suspected of drunkenness in foreign ports and of hav-
ing smuggled spirits to Iceland on his boat. On Iceland there was an al-
cohol prohibition at that time. At a meeting of the board on 10 Sep-
tember, 1922, mention was made of a rumour that A "had smuggled 
spirits to Iceland both this year and last year, and even that he had 
consumed intoxicating liquor". One of the members of the board, B, 
was delegated to have a talk with A as soon as that person had come 
home to Smögen. At a new meeting on 22 October, 1922, another 
board member related that A had admitted to him that he "had tasted 
strong drink". In his report to the board from a meeting with A, B found 
that the man was repentant, and on his advice the board suggested to 
the meeting of the congregation that A should be allowed to retain his 
membership. 

The matter was raised again on 18 March, 1923, "on account of some 
rumours that were spread by C (also a skipper)". Four male members of 
the congregation, who were supposed to have heard these rumours 
through C, were called before the board and had to give testimony. 
One of the witnesses stated that C had said that A "consumed intoxi-
cating liquor, and as evidence of this he had mentioned a telegram that 
he had received from him during his visit to Iceland in 1919. A had 
said that he was enjoying himself and also named many kinds of drinks 
that he had". After the witnesses had left the hall, the board decided 
that "for the good name of the congregation, it was necessary to hold 
an inquiry into whether there was any basis for the rumours that had 
been circulated". Two members of the board were to go and see A and 
"hear what he had to say about them". According to the report from 
these representatives, on 28 March, 1923, A had informed them that 
he had helped C to smuggle spirits from the harbour in Fredrikshamn 
in Denmark to Iceland. He did not own any part of these goods - they 
belonged to C. The latter had also received the money for the spirits 
that had been sold. However, A admitted that he had acted wrongly. 
As there were conflicting reports from A and C, the board decided to 
summon both of them. A did not come to the meeting on 11 April, 
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1923, but C did, and confessed that he and A had agreed to smuggle 
spirits to Iceland. They had bought herring with the money, but they 
had not made any profit out of this business. The board referred the 
question to the meeting of the congregation, at which both A and C 
were expelled. 

Rumours also got around if alcohol was consumed by men in their 
home district. Minutes from the youth association, dated 21 Septem-
ber, 1917, described "rumours that had been circulating for a long 
time" that D had consumed strong drink. A man reported that C had 
"drunk intoxicating liquor with D". A woman reported that E, an ac-
countant, had seen D drinking. Another of the female members had 
seen him in an inebriated condition. Yet another one of the men said 
he had heard from another member of the congregation, that D had 
consumed spirits. The pastor and a member of the board were dele-
gated to visit D "to find out what the position was". It was important to 
find out what was behind the rumors about breaches of norms so that 
actions could be taken in a legitimate manner. 

6 Temperance movements and total absti-
nence 

In the late 1800s, temperance movements that demanded total absti-
nence from alcohol grew in Sweden. They became prominent in many 
places during the early 1900s (Edquist 2001). 

6.1 Teetotallers´ approach to moderation and 
improper use in Sweden 

An earlier movement, The Swedish Sobriety Society formed in 1836, in 
which the priest Peter Wieselgren played a prominent role, accepted 
moderation (Johansson 2008). This was essential to emphasize in chil-
dren and adolescents, especially how dangerous the first dram was. In 
this context, it could be important if the teacher in the school was a so-
briety active person and could sharpen his views. A woman born in 
1901 told of her schooling in the province of Blekinge. Her father was 
a teacher and in 1901 started a good-templar lodge and "children's 
templars". 
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It was my father, who was a teacher who formed them. He had put 
up pictures in our schoolroom depicting a child with a glass of red 
wine, further cognac, brandy, finally drunk and destroyed. The 
second series depicted a person's intestines and their appearance 
with a healthy person, and how they became after alcohol abuse. 
It was a sight that you will never forget (LUF M 10 030: 2). 

Such strong image impressions could seem daunting to young people. 
There are also other examples of teachers getting involved in temper-
ance work both in their teaching and in their free time in temperance 
lodges that they had been involved in starting (eg Bergermo 1984). The 
temperance movement's arguments against alcohol during the early 
1900s were often based on medical reasons. 

The taverns and inns became a symbol for the promotion of booing for 
the teetotallers. Therefore, it was important to show their distance. 
"When the old innkeeper in Bälaryd, Villstads parish in Småland was 
dead, the good templars in the parish flagged on the whole pole as the 
mourning train pulled by", announced an informant born in 1878 (LUF 
M 13 676: 27). In other cases, teetotallers have intervened with intoxi-
cated people to show their disapproval and to have the alcohol-af-
fected persons change their way of life. A man in Åkerby-Jumkil in Up-
pland met on one occasion a neighbour farmer who came trotting in 
direction to his farm. As he knew the horse in advance, he stood on 
the roadway and grabbed the reins, waking the sleeping neighbour 
with the words: "You are like a pig, the horse finds its way home but 
not you (ULMA 27 584:11). However, the consequence of such firm 
interventions could be that the contradictions were sharpened and that 
resistance was strengthened. 

6.2 The lodge New Star 
To find temperance people closer to life, I have studied a local temper-
ance lodge on the island of Tjörn in Bohuslän which is part of the in-
ternational temperance organization IOGT (International Order of 
Good Templars). The lodge is called Nya Stjärnan (New Star), and has 
been active since 1901 within the parish Valla (Gustavsson 1992). 
Minutes from the lodge meetings have been preserved since its founda-
tion. My study is based on these minutes and on interviews with lodge 
members. 

The surveyed minutes record discussions about fundamental attitudes 
and clearly defined moral principles which must govern the everyday 
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lives of the lodge members. One question is if an entire movement 
can be based on a single negative prohibition, i.e. abstention from 
alcohol? And to what extent was it necessary to have positive 
moral principles in order to hold the movement together? How 
strict was the internal lodge discipline and how did the lodge 
treat those who did not live up to it? 

What were the relationships with the local community? Were 
there conflicts? How have the temperance people attempted to influ-
ence outsiders in the locality and change the society in which they 
lived? 

25. Map of Valla in Bohuslän. 
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6.2.1 Membership changes 
Membership has fluctuated heavily, depending on how successful the 
lodge has been in recruiting new members and retaining the old ones. 
The years 1915, 1917 and 1918, witnessed an upsurge in the 
lodge membership; it admitted 54 new members in 1915, 34 in 
1917, and 20 in 1918. 

New members came mainly from the youth lodge. One, known as 
Emil, was founded in 1904, and it ceased to exist in 1921. A new 
youth lodge, Vårbrodd (Vernal Grass), was founded in 1929. It was ac-
tive in the early 1930s, when membership of the adult lodge was in-
creasing rapidly. In the spring of 1961, the youth lodge was radically 
reorganized. Many of its new members soon joined the adult lodge, 
which experienced a vigorous revival, with record membership num-
bers 1963 and 1966. 

The lodge had a membership number of between 80 and 130 until 
1975, when a drastic reduction occurred down to some thirty mem-
bers, a number which remained fairly constant until the 2010s. 

26. The members of the New Star lodge in 1903. 41 men and 
11 women. Photo privately owned. 
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At the outset, there were more men than women in the lodge. But from 
1916 women were in majority. In the 1930s there was a more even 
distribution between the sexes, which continued so into the 1940s. 

The importance of women in temperance work was often discussed 
within the lodge, especially during the early years, when men's 
opinions were voiced. Were women too tolerant towards men who 
drank alcohol, for example at dances, and might they not repudiate 
them with sufficient force? From the beginning, the men wanted 
women to take a greater part in the work of the lodge. Prominent men 
admitted that women were the pillars of the organization at the end of 
1910s, when many men were expelled for breaking their pledge. 

27. The newly built lodge house around 1907. Photo pri-
vately owned. 
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The minutes show evidence on how the internal lodge discipline con-
tributed to maintaining the moral principles. A great number of broken 
pledges according to the minutes show how difficult it was to live up 
to the norm that was the very raison d’être of the temperance move-
ment. 

When new members were admitted, they were carefully examined. Up 
until the 1950s, a committee was appointed to interview every appli-
cant for membership. This committee then reported to the lodge, and 
the applicant could be accepted or rejected in a secret ballot of lodge 
members. The committee was to impress on applicants what a mem-
bership involved, in particular the lifelong pledge of alcohol absti-
nence, which meant more than simply not drinking alcohol; it was a 
promise “not to manufacture, buy, sell, use, provide other people, or 
let them be provided, with intoxicating beverages as stimulants, 
mealtime beverages or social drinks”. 

It was via oral communication, or sometimes through letters from other 
members, that the board learned about members who had broken their 
temperance pledge. The minutes usually refer to a breach of article 
two of the IOGT constitution, whereby a member should “set a good 
example through total abstention, create healthy habits of life in soci-
ety, and prepare the way for an alcohol-free culture”. A prominent 
man within the lodge stated on 25 May 1919 that “the members of the 
lodge immediately must report breaches of the promise as soon as they 

28. Membership in the lodge New Star 1901-1991.1. Number 
of members. 2. Women. 3. Men. 4. No information. 
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found out about it”. This was the year when 30 members were ex-
pelled from the lodge. The ethnologist Mats Hellspong has observed 
that “through the formalized processes associated with an expul-
sion, posterity has a fine opportunity to study the norms that were 
applied and how high the threshold of tolerance was in the tem-
perance movement in the decades around the turn of the century” 
(Hellspong 1991). 

As soon as an oral or written accusation of a broken pledge reached 
the attention of the board, a committee was appointed to visit the sus-
pect. The committee, which consisted of both men and women, would 
ask the accused whether he had committed the alleged breach, and 
whether he repented and wished to amend his ways. Occasionally, the 
committee cleared the person of all suspicion; sometimes the suspect 
denied the charge. The minutes show that there were sometimes differ-
ing views, in the discussions and in the ballots, about how a suspect 
was to be treated. 

A considerable number of the accused were expelled. In the first ten 
years of the lodge, it was almost exclusively men who were expelled. 
Record figures appear for 1916 and 1919, with 29 and 30 expul-
sions respectively. On 20 August 1916, 16 men and 2 women 
were expelled; a week later, 4 men followed. On 20 April 1919, 

29. Number of members who left the lodge New Star 1901-1969. 1 Break-
ing temperance pledges. 2 Request to leave. 3 Non-payment of fees. 
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17 men and one woman were expelled. Since 1920, women have 
only occasionally been expelled for broken pledges. The fact that it 
was only in the 1910s that women were expelled for broken 
pledges should be seen in the light of the vigorous rise in mem-
bership during that decade. Many of these new members stayed 
only a short time. This suggests that the inner conviction was not 
especially strong when they became members. For the reputation of 
the lodge and its survival, it was essential that members whose behav-
ior did not match expectation were expelled.   

A person expelled for a broken pledge had the chance to apply for re-
admission, but only a few were allowed to rejoin. The highest number 
of readmitted members in one year was 6, in 1919, when 30 members 
were expelled. To be readmitted at a public meeting was obviously an 
emotional and exacting experience, probably also humiliating, so most 
people remained outside the lodge after exclusion. 

Some members joined the lodge to satisfy their need for social contact. 
This applied mainly to younger members. Joining for social reasons 
was especially common during periods of growth. These members did 
not stay very long in the lodge. Hence, periods of rapid expansion 
were followed by heavy decline, for example in the latter part of the 
1910s and the start of the 1920s. 

30. A group of members belonging to the lodge “The New Star” in 
Valla on a trip in the 1930s. Photo privately owned. 

 



 
 75 

During the first two decades of the lodge, expulsion for broken pledges 
raised the question of what should be done to prevent this from occur-
ring, and whether it was wise to insist on a lifetime pledge. It was 
suggested that it should be made after a trial membership period. 
Those who advocated this regarded it as a defeat and shame for the 
lodge that so many members, often after only brief membership, 
were guilty of broken pledges. Yet the lifelong pledge was retained. 

People who had joined the lodge could leave voluntarily by re-
quest. Their application was considered by the board, who ap-
pointed a committee to interview the applicant. The intention was 
to discover the reason for the request to leave and, if nothing else, 
pay any outstanding membership fees. 

Although the number of members who asked to leave was not 
great, it was an expression of discontent with the work of the 
lodge, which is probably why it was anxious to find out why a 
person wished to leave. 

The three ways of leaving the lodge - expulsion for broken pledges, ex-
pulsion for failure to pay fee or leaving of one's own free will - tend to 
go together in frequency. In the years when all three variants are fre-
quent, there is a significant fall in membership, except in the years 
when this was offset by a high admittance of new members. 

6.2.2 Activities 
For its survival, it was essential that the lodge should also be associated 
with something that could be perceived as positive. A guiding princi-
ple of the IOGT movement has been to encourage fraternity between 
members. This was laid down in its statutes of the lodges and in the 
oath that new members had to take. When new members made friends 
in this way, the intention was that they would find an alternative that 
would compensate for the loss of the earlier social contacts. The 
minutes always refer to the men as brothers and the women as sis-
ters. 
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Education has also been a crucial principle of the IOGT. The Valla 
lodge formed a lecture association in 1901, and that lasted until 1953. 
Various study circles have been active during long time periods. 

Entertainment is another positive activity to which the lodge has at-
tached great importance, and theatre and games have played an im-
portant part at its meetings. 

The challenge was to hand over tradition to new generations. So 
it was essential to provide meaningful activities which would at-
tract young people. Activities included competitions, sports events, 
excursions, camps, theatre, parties, and so on. 

6.2.3 Influence the surroundings 
In the first years of the lodge, teetotallers tried to influence the commu-
nity so that alcohol consumption would disappear: for example, the 
struggle to prevent the sale of alcohol on the steamers that plied the 
coast of Bohuslän. Another method of influencing society involved 
the agitation leading up to the 1922 referendum on prohibition, and 
in these efforts they were able to collaborate with the free church 
society. This continued during the joint public demonstrations held 
on Temperance Day (Ascension Day) from 1925. 

31. A study circle meeting in the lodge New Star in about 1952. 
Photo privately owned. 
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If we look at relations with the local municipal council, it was primar-
ily in the temperance committee from 1917 on, that lodge members 
were active. Their views might lead to controversies with other mem-
bers. This is clear regarding permits for shopkeepers to sell beer, which 
was discussed in the 1940s and 1950s. 

In the 1950s the lodge was satisfied when the Tjörn municipal council 
adopted a restrictive attitude to alcohol and its abuse. At this time, the 
temperance committee was conscientious about visiting and warning 
people guilty of drunkenness. In several cases, lodge members on the 
temperance committee were among those who visited someone ac-
cused of drunkenness. They issued warnings and occasionally acted as 
probation officers. Sometimes this led to an accused person joining 
the lodge. There is indirect evidence of the lodge influencing the 
community in the matter of temperance: cases of drunkenness re-
ported to the police were lower in Valla than in the neighbouring 
parishes of Stenkyrka and Klövedal, where there were no temper-
ance lodges. In Valla, the temperance committee only needed to in-
tervene in relatively few cases. 

In this local study of the New Star lodge it has been possible to study 
the relationship between ideas and local practice by looking at how 
central principles decreed by the IOGT were applied. Attitudes of the 
lodge were handed down to the younger generation, and women de-
veloped to a position of increasing strength. 
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Sometimes the lodge went on the offensive in its efforts to change the 
community. The outside world could sometimes prove to be a threat, 
pulling members away from the movement. For the reputation of the 
lodge as a movement with idealistic, moral principles, it was essential 
that members whose behavior did not match expectation were ex-
pelled. 

7 Summary 
This book has focused on three approaches to alcohol use, that is mod-
eration, improper use and total abstinence. In the late 1800s and early 
1900s there was a struggle between the principle of moderation and 
the principle of total abstinence from alcohol. Moderation was the 

32. Public demonstrations on Temperance Day in 1957: mem-
bers of the lodge and the free church society in Valla walked to-
gether with the national and IOGT flag to the chapel of the free 

church society. Photo privately owned. 
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dominant view while total abstinence was advocated by free church 
revival movements and temperance movements. Improper use consist-
ently had a low reputation. It has been essential to pay attention to 
norms and practical life. My studies are especially concentrated to the 
Swedish northwest coast. It has also been appropriate to pay attention 
to how authorities such as medical doctors and priests perceived alco-
hol, and what kind of influence they had among the ordinary people. 

8 Sources 

8.1 Unprinted sources 
Copenhagen 
 National Museum 
   Ethnological Investigations (NEU) 
    Questionnaire no 18 (Death and funeral] 
Gothenburg 
 Regional Archives in Gothenburg GLA 
  Archives of Gothenburg diocese GDA 
   Reports from Episcopal visitations and from clergymen to the
    bishop FIIa 
 Department of Dialectology, Onomastics and Folklore Research,
  Gothenburg DAG 
  Records VFF, IFGH 
Helsinki  
 Finnish literature Exchange 
  Records 
 Swedish Literature Folklore Archives SLS 
  Records 
Lund 
 Folk-life Archives LUF 
  Copy Archives: 
   3093 S. Carlsson Havmöller Begravningsseder II. 1967. 
  Manuscript Archives: 
   Questionnaire no 70 (Funeral). 
   Records LUF M 
   Questionnaire on 3 November 1972 to some parishes and 
   undertakers about Memorial drinking at funerals 
   Questionnaire Memorial drinking at funerals in  
   Stiftskrönikan no 24 1972 



 80 

  
Church History Archives (LUKA) 
   Questionnaire no 1 Church Folklife Research, revised 1965 
   Questionnaire no 2 Church Customs 1944 
   Questionnaire no 4 Church Customs 1962 
   Questionnaire no 12 Church Customs 1968 
Oslo 
 Norwegian Folk Museum 
  Norsk Etnologisk Gransking NEG 
  Questionnaire no 64 Death and Funeral 
Skärhamn 
 Archives of Municipality of Tjörn 
  The lodge New Star 
   Minutes 
Smögen 
 Mission Congregation 
  Minutes, regulations 
Stockholm 
 Nordic Museum NM 
   Pictures, Records, Excerpts to Louise Hagberg, När döden
   gästar, 1937 
 The Swedish National Archives RA 
  Sundhetskollegiums arkiv 
   Reports from district physicians 1868–1877 E5A vols. 38–47 
Uppsala 
 Department of Dialectology and Folklore Research ULMA 
  Records 
Åstol 
 The Sports Club/Table-Tennis Club 
  Minutes of meetings, annual reports 
 The Pentecostal Congregation Elim 
  Members’ rolls, account books, minutes of meetings, annual 
  reports, correspondence 

8.2 Literature 
Alver, Bente Gullveig et al. 2013: Vitenskap og varme hender. Den 

medisinske markedsplassen i Norge fra 1800 til i dag. Oslo. 
Amundsen, Arne Bugge 1991: Hyklersk fariseisme eller halleluja og 

amen? Alkoholister och nykterister. Uppsala. 
Amundsen, Arne Bugge 2006: Kulturhistoriske ritualstudier. Ritualer. 



 
 81 

Kulturhistoriske studier. Ed. by Arne Bugge Amundsen, Bjarne 
Hodne & Ane Ohrvik. Oslo. 

Apo, Satu 1989: Finsk alkoholfolklore. Alkohol och nykterhet. Upp-
sala. 

Alkohol im Volksleben. 1987. Marburg. 
The Anthropologist as Writer: Genres and Contexts in the Twenty-first 

Century. 2016. Ed. by Helena Wulf. New York. 
Bergermo, Arne 1984: Evald Wetterström. En minnesteckning. Ud-

devalla. 
Biografisk matrikel över svenska läkarkåren 1924. 1924. Ed. by N. J. 

Welinder. Stockholm. 
Birkeli, Emil 1943: Fedrekult. Fra norsk folkeliv i hedensk og kristen 

tid. Oslo. 
Blom, G. A., art. »Gilde», Kulturhistoriskt lexikon för nordisk medeltid 

KLNM. 5, 1960. Stockholm. 
Bohusläningen. 1982. 
Burne, Charlotte Sophia 1883: Shropshire Folklore. London. 
Chang, Heewon 2008: Autoethography as Method. Walnut Creek. 
Danmarks Gilde- og Lavskraaer fra middelalderen. 1895-1904. 1-2. Ed. 

by C. Nyrop. København. 
Edquist, Samuel 2001: Nyktra svenskar. Goodtemplarrörelsen och
  den nationella identiteten 1879-1918. Uppsala. 
Ejdestam, Julius et al. 1943: Bilder ur lanthandelns historia. Västerås. 
Ellingson, Laura & Carolyn Ellis 2008: Autoethnography as Construc-

tionist Project. Handbook of Constructionist Research. Eds. Hol-
stein, J. A. & Gubrium, J. F. New York. 

Ellis, Carolyn, Tony E. Adams & Arthur P. Bochner 2011: Autoethnog-
raphy: An Overview. Forum: Qualitative Social Research. Vol 12, 
No 1, p 1. 

Elmeland, Karen 1996: Dansk alkoholkultur. Rus, ritual og regulering.  
Socpol: Holte. 

Eriksen, Sidsel 1988: Vækkelse og avholdsbevegelse. Scandia. 
Flateyjarbok. En samling af norske konge-sagaer. 1. 1860. Kristiania. 
Franz, Adolph 1909: Die kirchliche Benediktionen im Mittelalter. 1. 

Freiburg im Breisgau. 
Gaslander, Petrus 1923: Allmogens i Wästbo sinnelag, seder m.m. Ed. 

by N. Werner. Stockholm. 
Giertz, Bo 1967: Brytningstider. Kyrkan i Västsverige just nu. 

Göteborg. 
Gjellebøl, R. 1800: Beskrivelse over Sætersdalen i Christiansands 



 82 

stift. Topographisk Journal for Norge. 7. 
Godtemplarminnen. 1951. Stockholm. 
Grundtvig, Severin 1861: Gamle danske Minder i 

Folkemunde … som de endnu leve i det danske Folks 
Erindring. 3. København. 

Gustafsson, Berndt 1957: Svensk kyrkogeografi. Med 
samfundsbeskrivning. Malmö. 

Gustavsson, Anders 1972: Kyrktagningsseden i Sverige. Lund. 
Gustavsson, Anders 1990: Alcohol and Temperance. NIF Newsletter. 
Gustavsson, Anders 1992: Nykterhetsrörelsens människor i Valla.
 Uppsala. 
Gustavsson Anders 1996: Folkliga uppfattningar om alkohol och 

nykterhet. Norden runt sekelskiftet 1900. Rus & rit. Om droger 
och religioner. Ed. by Håkan Rydving. Örebro. 

Gustavsson, Anders 2009: Bondeliv på 1800-talet. Med utgångspunkt i 
 en bondes dagböcker och brev. Oslo. 
Gustavsson, Anders 2012: Cultural studies on Folk Religion in Scandi-

navia. Oslo. 
Gustavsson, Anders 2015: The researcher's role in the research pro-

cess. Reflections and experiences of an ethnologist. Acta Ethno-
graphica Hungarica; Volum 60.(1). 

Gustavsson, Anders 2017a: Folk Culture at the Interface between 
Emerging Public Health Care and Older Forms of Healing. Health 
and Illness in a Coastal District of Western Sweden in the Nine-
teenth Century. Arv. Nordic Yearbook of Folklore. 

Gustavsson, Anders 2017b: Folkloristic studies in Scandinavia. Oslo. 
Gustavsson, Anders 2019a: Bondekultur i möte med akademikerkul-

turer i Sverige och Norge. Acta Academiae Stromstadiensis vol. 
45. Strömstad. 

Gustavsson, Anders 2019b: Historical Changes in Alcohol Contacts 
across the Swedish-Norwegian Border. Oslo. 

Gustavsson, Anders 2020: How to reach a successful humanistic re-
search career? Forskarkarriärer. Ed. by Åsa Morberg, Anders Gus-
tavsson and Carl Olivestam. Strömstad. 

Gustavsson, Anders 2021: Women and Men in Fishing Communities 
 on the Swedish North-Westcoast. Strömstad. 
Göteborgs-Posten. 1979. 
Göteborgs stifts herdaminne 1620-1699. IV. 2018. Ed. by Anders 

Jarlert. Göteborg. 
Hagberg, Louise 1937: När döden gästar. Svenska folkseder och svensk 



 
 83 

folktro i samband med död och begravning. Stockholm. 
Hallman, Lars 1917: Blacksta och Wassbro socknar 1748 och 1759. 

Ed. by Sigurd Wallin. Stockholm. 
Hamran Nærland, Olav 2004: Det egentlige drikkeonde. Måtehold i et-

terforbudstida. Hum. Fak. Oslo. 
Handwörterbuch des deutschen Aberglaubens. Ed. by H. 

BächtoldStäubli, 1, 5, 6. 1927-1935. Berlin and Leipzig. 
Hellberg J. F. 1824: Försök till beskrifning öfwer Orousts och Tjörns 

häraders fögderier uti Götheborgs och Bohus-Län. Göteborg. 
Faksimil Stockholm 1978. 

Hellspong, Mats 1991: Korset, fanan och fotbollen. Stockholm. 
Hyltén-Cavallius, Gunnar Olof 1864-1868: Wärend och wirdarne. 

Ett försök i svensk ethnologi. 1-2. Stockholm. 
I Herrens tjänst 1879-1979. Smögens missionsförsamling 100 år. 1979. 
 Smögen. 
Jakob Jonssons dagbok.1-2. 1991, 1997. Henån. 
Johansen, Per Ole 1985: Brennevinskrigen. En krønike om forbuds-

tidens Norge. Oslo. 
Johansen, Per Ole 1994: Markedet som ikke ville dø. Forbudstiden og 

de illegale alkoholmarkedene i Norge og USA. Oslo. 
Johansen, Per Ole 2004: Den illegale spriten. Fra forbudstid til pol-

streik. Oslo. 
Johansson, Lennart 2008: Staten, supen och systemet. Svensk alkohol-

politik och alkoholkultur 1855-2005. Stockholm/Stehag. 
En Kircke Ordinantz/huor effter alle/baade Geistlige oc Verdslige udi 

Norgis Rige skulle sig rette oc forholde/giffuit Aar 1607. 
København. 

Knobblock, Inger 1995: Systemets långa arm. En studie av kvinnor, 
alkohol och kontroll i Sverige 1919-55. Stockholm. 

Kyrko-lag och ordning, som then stormägtigste konung och herre, 
herr Carl then elofte … åhr 1686 hafwer låtit författa, och åhr 
1687 af trycket utgå och publicera. Jemte ther til hörige stadgar. 
Stockholm. 

Kyrko-ordningar och förslag dertil före 1686. 2: 1-2; 3. 1881-
1920. Stockholm. 

Landstad, Magnus Brostrup 1927: Fra Telemarken. Skik og sagn. 
Efterladte optegnelser. Oslo. 

Larsson, Lars Edvard 2015: Prosten Ekströms ordinationer. Skärhamn. 
Lewis Katarina 1993: Måttlighetsiealet inom schartauanismen. Kul-

turforskning kring alkohol i Norden. Ed. by Anders Gustavsson. 



 84 

Uppsala. 
Lewis, Katarina 1996: Nykter, men inte nykterist. Schartauanismens 

måttlighetsideal. Rus & Rit. Ed. by Håkan Rydving. Örebro. 
Ling, Sara 2004: Kärringmedicin och vetenskap. Läkare och kvacksal-

verianklagade i Sverige omkring 1770–1870. Uppsala. 
Magnus, Olaus 1916-1951: Historia om de nordiska folken. 3 5. 

Swedish transl. Ed. by Michaelisgillet. Stockholm. 
Martenius, Ingela 2010: Systembolaget. Ett svenskt kulturarv.  
 Göteborg. 
Minnen från Fjällbygden och Fyrisvall. Professor Carl Zetterström 

och hans tid. 1886. Östersund. 
Nicolovius 1957: Folklivet i Skytts härad i Skåne vid början av 

1800-talet. Barndomsminnen. Stockholm. 
Nilsson, Theodor 1892: Minnen ur lifvet eller den lille Theodor, som 

blef hemlös. Hernösand. 
Nilssøn, Jens 1885: Biskop Jens Nilssøns Visitatsbøger og 

reiseoptegnelser 1574-1597. Ed. by Yngvar Nielsen. Kristiania. 
Nordström, Ingrid 1994: Begravningskalas. Dödens riter. Göteborg. 
Osbeck, Pehr 1922: Utkast til beskrifning öfver Laholms prosteri 

... 1796. Ed. by B. Möller. Lund. 
Persson, Lennart K. 1984: Arbete, Politik, Arbetarrörelse. En studie av 

stenindustrins Bohuslän 1860-1910. Göteborg. 
Petri, Laurentius 1587: Dialogus om then forwandling som medh 

messonne skedde. Wittenberg. 
Petri, Laurentius 1932: Laurentius Petris kyrkoordning av år 1571. 

Ed. by Pro fide et christianismo. Stockholm. 
Pleijel, Hilding 1956: Gamla utfärdstal från svenska bygder. 

Lund. 
Ranke, Kurt 1951: Indogermanische Totenverehrung. 1. 

Helsinki. 
Reichborn-Kjennerud, Ingjald 1947: Vår gamle trolldomsmedisin. 

5. Oslo. 
Ringius, Henrik Florius 1905: Hur skola vi präster bäst 

befordra nykterhet i våra församlingar? Försök till svar. 
Göteborg. 

Ruud Lise Camilla 2016: Enacting disease. Chorea Sancti Viti in Nine-
teenth-Century Norway. ARV. Nordic Yearbook of Folklore. 

Samling utaf kong1. bref, stadgar och förordningar angående 
Sweriges rikes commerce, politie och oeconomie uti gemen … 
gjord af A. A. v. Stiernman. 2. 1750. Stockholm. 



 
 85 

Schefferus, Johannes 1956: Lappland. Transl. from Latin by H. Sundin. 
 Ed. by Ernst Manker. Stockholm. 
Schiötz, Aina 2017: Viljen til liv. Medisin- og helsehistorie frå antikken 

til vår tid. Oslo. 
Schlyter, Severin 1892: Prosten Severin Schlyters anteckningar. Ur 

Borgeby kyrkoarkiv. Scanian Collections ed. by Mårten Weibull. 
2: 1. Lund. 

Skott, Fredrik 2012: Bröllop som arena för konflikter. Exemplet 
brudskådning som fest och protest. Rig. 

Skrå-ordningar. 1856. Collected by Gustaf Edvard Klemming. 
Stockholm. 

Småstycken på forn svenska. 1868-1881. 1. Collected by Gustaf 
Edvard Klemming. Stockholm. 

Stenhuggarminnen. 1973. Stockholm. 
Stockholms stads tänkeböcker från år 1592. 1951. Ed. by Stockholm 

City Archives. Stockholm. 
Straubergs, Karlis 1949: Lettisk folktro om de döda. Stockholm. 
Sturlasson, Snorre 1868: Heimskringla eller Norges kongesagaer. 

Ed. by C. R. Unger. Kristiania. 
Svenska riksdagsakter … 1521-1718. 1. 1887. Stockholm. 
Svensk Läkare-Matrikel. 1–3. 1886–1901. Ed. by A. J. Bruzelius. Stock-

holm. 
Svenskt porträttgalleri. XIII Läkarkåren. 1899. Stockholm. 
Sveriges kyrkolag av år 1686 jämte dithörande stadganden, som 

utkommit till 1 mars 1916. 1916. Ed. by P. Rydholm. Stockholm. 
Sveriges Läkare-Historia. 1873. New series. Ed. by A. Hilarion Wis-

trand, A. J. Bruzelius & Carl Edling. Stockholm. 
Sveriges Läkarehistoria. 1930–1935. Fourth seies 1–5. Ed. by A. 

Widstrand. Stockholm. 
Tengby, Nils 1996: Käringön. Ett litet fiskeläges historia. Uddevalla. 
Tillhagen, Carl-Herman 1962: Folklig läkekonst. Stockholm. 
Thunæus, H. 1968-1970: Ölets historia i Sverige. 1-2. Stockholm. 
Waldén, Susanne 2010: Berättad berusning. Kulturella föreställningar i 
 berätelser om berusade personer. Uppsala. 
Whitelocke, B. 1855: A Journal of the Swedish Embassy in the years 

1653 and 1654. 1. A new edition rev. by H. Reeve. London. 
Wille, H. J. 1882: »Utryckte optegnelser om Thelemarken». Ed. by L. 

Daae. Historisk tidsskrift, 2. ræcke 3. 
Årstrycket 1669. 



 86 

8.3 Internet 
http://www.ep.liu.se/databas/medhist.sv.asp 27/12 2019 

www.ne.se (Nationalencyklopedien) 

https://nordicwelfare.org/en/evenemang/nordic-alcohol-and-drug-re-
searchers-assembly-2021-nadra/ 

https://www.sadforskning.se/ 

http://www.ssb.no/a/histstat/publikasjoner/histemne-
02.html#P909_26538 

  



 
 87 

 

Improper	Use,	Modera.on	or	Total	
Abs.nence	of	Alcohol

Use	of	and	opinion	on	alcohol	especially	in	the	western	Swedish	
countryside	and	coastal	regions	during	the	late	nineteenth	and	early	

twen.eth	centuries

Anders	Gustavsson

This	 book	 focuses	 on	 three	 approaches	 to	 alcohol,	 that	 is	 improper	 use,	

modera6on	 and	 total	 abs6nence	 in	 the	 late	 1800s	 and	 early	 1900s.	 My	

ques6ons	 are:	 How	 did	 the	 interac6on	 between	 different	 approaches	

unfold?	What	conflicts	arose?	How	did	 the	concepts	of	honor,	dishonesty	

and	shame	apply?	Where	were	the	limits	of	the	norm	of	modera6on,	and	

how	 did	 they	 apply	 to	 men,	 women	 and	 children	 and	 everyday	 life	 and	

fes6vals,	respec6vely?	What	was	improper	use?	It	has	been	essen6al	to	pay	

aHen6on	to	norms	and	prac6cal	life.

Strömstad	Academy ISBN:	978-91-89331-05-1

Im
proper Use, M

oderation or Total Abstinence of Alcohol


