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Abstract

This dissertation is about the role of silence and silencing in remembering the Yamal
Nenets historical narratives about the past. The Nenets narratives in combination
with individual songs tell the history of these nomadic people of the tundra from
the end of the 19 century until the present time on the Yamal Peninsula. I argue
that Tundra Nenets transmit their historical narratives, traditional knowledge,
and personal experiences about the past from one generation to another not only
through spoken stories, but also by leaving some things unspoken. Nenets historical
stories and narratives retain a system of knowledge and values, which unite several
generations.

Silence in combination with spoken words has many important meanings in
any story or historical narrative which can have particular social significance and
a specific role in everyday life. Although silencing makes words unspoken, at the
same time, it endows these unspoken words with a more powerful message, so that
silencing can both help to keep and forget memories about the past.

General aspects of oral history theory helped in comparing and giving definitions
of the Nenets life stories and narrative terms, which were used in this work. The
stories analysed turned out to fall into three types of silence illustrating the roles
of responsibility, demands and interests of society, and the political regime of the
country.
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List of transliterations

Nenets personal and family names, as well as place and rivers names, are written using
the Library of Congress transliteration system for modern Russian, for example, the
Nenets surname Xopoas is written Khorolia, personal names Xayast - Khauly, Hatu
— Ngati. Names for rivers are given in English translation FOpubes — the Yuribey
River and Mopdstsxa — the Mordy-Yakha River.

Other Nenets words are based on transliteration of the Nenets orthography
following Tapani Salminen’s transcription of palatal consonants.

For example: i/ye"mya, in square brackets its transcription [ilemia], in parentheses
it is written by the Nenets orthography (nae”ms) with the English translation in
single quotes ‘a life story’.

Ya’ myidykhy ilye’mya [ja m’idihi ilemia] (x” MuabIxsr mac”mst) ‘an ancient story’s
nyewykhy ilye’mya [n'evihi ilemia] (neBbixpr mac”ms) ‘an old, past story’; tyakhakui
ilye’mya [tiahakuj ilemia] (Tsxaxyit mae”ms) ‘a recent past story’; talytsui ilye’mya
[talchuj ilemia] (Taabuyit mac’ms) ‘a recent story’s yedei ilye’mya [jedej ilemia]
(eAdt mae”ms1) ‘a new story.

Furthermore, to indicate the two specialized Nenets glottal stops, I make use of
the apostrophe symbol: one apostrophe - - for the voiced (nasalizing) glottal stop
(Rus. sBoHKHIT ropTaHHbIi cMbraHbL) and two - ” - for the voiced (non-nasalizing)
glottal stop (Rus. rayxoii ropTaHHBI CMBIMHBII).

Chapter 4 provides the text of an individual song, written in Latin letters with
translation into English. Other texts are given in English translation.
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Introduction

This dissertation is on the role of silence and silencing in oral history. Through
analysing silence in the example of the West Siberian Nenets people, it offers a new
approach to understanding how small societies keep memories and stories about
their past. This transforms the way in which we see the unfolding in Nenets society
of oral history stories and narratives about past and recent events in the tundra that
live in both individual and collective memory. An important emphasis in the analysis
lies on the study of the communicative functions of silence, represented through
a selective way of telling stories and careful choice of a certain language: Nenets,
Russian, or the ‘language’ of silence. This leads us to a more holistic understanding
of how the past lives in the present in a particular society.

The principal aim of the study is to suggest a new theory of the relative role of
silence and words in oral history research. In order to achieve this aim, as a research
question we need to ask about the meaning of silence and silencing during narration.

e How do Nenets cultural customs of silencing stories help to remember
memories about the Nenets past and give their special meaning in people’s
life?

e Is there a common way how Nenets can use silence for keeping important
information safe as common knowledge for open, restricted or closed access,
for remembering it, but also forgetting?

e What is the influence of the dominant Soviet and later post-Soviet Russian
culture with its historical background of a role of silencing among the Nenets,
and what does this tell us about types of silencing common for the Nenets,
and by extension perhaps also for other people of the former Soviet Union
and people of the Arctic?

For answering these questions, we need to pay particular attention to the ways
in which the place of silence and silencing in Nenets culture can not only depend
on their function for the narrative discourse. We also need to analyse how their
informative role during communication depends on demands and interests from
within Nenets society.

This allows us to identify mechanisms of how individual and collective memories
about past and recent history are saved within Nenets society. Understanding the
history that is distinctive to the Nenets’ life stories and memories about the past, we
also clarify the importance of such stories as markers of Nenets identity. Furthermore,
it contributes new insights into the influence of state norms and politics towards
indigenous people, which is illustrated here from the very inside of an indigenous
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society. Thus, while also taking into account the specifics of this particular situation,
the present work also develops one possible way of understanding the importance of
silence and silencing for research in oral history in human societies in general.

Oral history studies conducted in many countries have shown that the role of
silence has been mentioned as a valuable component of oral narration. However,
the role of silence has so far not been the focus of attention by oral historians in
their effort to build general theoretical understandings, which also helps to explain
why people hide and silence personal, group or collective memory stories (Abrams
2010:104; Passerini 1987). However, for a better understanding of oral history,
it should be remembered that silence is an important component in almost every
personal story and narrative. Moreover, silence has an important place within
Nenets culture. While this is similar to many other Arctic cultures, it is significantly
different from “Western” (including “Russian”) cultural perspectives. In Tundra
Nenets culture, silence not only expresses emotions, it is also an important part of
cultural norms and rules of behaviour and communication. However, the nature of
Nenets silencing — the act of keeping certain information unspoken even when it is
still significant — can have different backgrounds. The main research question of this
work is to understand how different strategies of silence influence the informative
fullness of narratives and the way that people want to recount and remember their
past.

In the following chapters I shall investigate whether the silence that we observe
during communication among the Yamal Nenets can be classified according to
specific types, which influence not only remembering, but also ways of forgetting
the past.

The Nenets represent the largest community of indigenous northern people
in the Russian Federation. According to the Russian national census, as of 2010,
44,640 people recognized themselves as Nenets. The name Nenets means ‘people’
The Nenets live along the coastal area of the Barents and Kara Seas from the Kola
Peninsula up to the Taimyr Peninsula. They represent the official titular nation of
the Nenets Autonomous District (okrug) of the Arkhangelsk Oblast (province),
and the Yamalo-Nenets. Many of them live in Khanty-Mansi Autonomous Okrugs
(Districts) of Tyumen Oblast, the Komi Republic and Krasnoyarskii Krai. The
Nenets language belongs to the Northern Samoyedic branch of the Uralic language
family. It has two variations: Tundra and Forest Nenets. The Nenets traditional
economy is based on reindeer herding, hunting and fishing.

According to the Russian National 2010 Census, among the 536,049 inhabitants
of the Yamalo-Nenets Autonomous Okrug (henceforth YNAO) there are officially
29,772 Nenets, which is 8.2% of the total Yamal population. There are two closely
interrelated groups of Yamal Nenets . The first group lives and migrates with reindeer
in the tundra. The other group lives settled in the district settlements and towns. We
shall see that individuals and families can move between these categories, according
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to changes in their fortune and circumstances. These two groups are well described
in the works of ethnographers and anthropologists (Khomich 1976; Golovnev
and Osherenko 1999; Stammler 2005; Kharyuchi 2001; Mukhachev et al. 2010;
Liarskaya 2016; Serpiwo 2016).

55 Va

Figure 1.1. The Yamalo-Nenets Autonomons Okrug on the map of Russian Federation'.

The Yamal Peninsula is Russia’s and one of the world’s largest sites for natural
gas extraction. Together with the world’s highest population of domestic reindeer,
this makes the Yamal a prime site for exploring relations between the Russian state,
extractive industries and the nomadic population of the Yamal Peninsula (Forbes et
al. 2009; Stammler 2011; Golovnev 2017). Even though the Nenets reindeer herders
living in the tundra are succesful in their reindeer herding work, the tragic events
surrounding the reindeer loss from 2013 to 2019 - due to the icing in the tundra
and lack of food for the reindeer — forced some them to move their families closer
to Russian settlements. Nowadays, the group of nomadic Nenets is one of the most
vulnerable groups of the district’s population. They do not have a secure income
and are mostly ‘unemployed’ (i.e they do not have another paid occupation). Many
of them have no possibility of obtaining accommodation in the district settlements
and villages. The only dwellings they have are chums -Nenets tents with reindeer skin
covers. The only jobs they can do professionally are reindeer herding and fishing.
They are good at hand-making traditional clothes and all other necessary items
required for everyday life in the tundra. As authentic Arctic dwellers, they have

1 Source: Wikimedia Commons: The Free Media Repository. By TUBS - Own work, 2010.
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developed their unique culture over many centuries and this forms the ground of
their stories and narratives.

1.2. Documentation of Nenets oral history

Until the 20" century, the Nenets language was completely oral, with only a few
texts written for baptizing services by Russian Orthodox missionaries during the
19* century (Bukvar’ dlia samoyedov 1895). Later during Soviet times, the Nenets
language was further standardized. The first Latin-based orthography was created
in 1931 in Leningrad (St-Petersburg). Three years later, the first ABC book for the
Nenets, Jadsj wada New word, was published (Prokofjev 1934). Later, because of
the requirements of the Communist Party, in 1937 the Latin alphabet was replaced
by Cyrillic script. All schoolbooks and other Nenets texts are now published in the
Cyrillic alphabet (Lublinskaia and Laptander 2015). The first texts in the Nenets
language and folklore were initially documented at the end of the 19* century.
The Finnish researcher Toivo Lehtisalo, a pioneer of Nenets folklore studies at
the beginning of 20™ century introduced the Nenets folklore genres, categorizing
the Nenets life stories as a separate sub-class of Nenets folklore. He also noticed
that within the Nenets legends and individual songs, there was a separate genre of
narrated stories or personal stories which he classified under the following headings:
1) Myths and Mythological stories; 2) Sacrificial prayers or incantations; 3) Ritual
poetry; 4) Shamanic songs and tales; 5) Fairy tales; 6) Epos; 7) Individual songs; 8)
Riddles; and 9) Personal stories about modern life.

This classification of the Nenets folklore genres is still very relevant to the present
Nenets folklore and ethnographical studies. Even there are works about the Nenets
individual songs (Niemi 1999; Pushkareva 2001). However, there was a very little
study done about the Nenets personal stories. There is still no any special research
about the Nenets private stories of people and collective narratives about the past and
the present time. Within the Nenets life stories, iye”mya particularly, in this work
I would like to show the division and gradation of the Nenets personal, group and
collective narratives within the time and personal belonging to people. I also do this
study within connection of personal stories to individual songs of people and their
families. I confirm that Toivo Lehtisalo did not elaborate this in his works, neither
any other researcher before. In the present research, I develop further studies about
Nenets personal stories and describe the role of individual songs for remembering
the past. It is my contribution to the Nenets oral history studies and folklore. This
work is done also from the perspective of exploring the various functional roles of
silence in Nenets oral history narratives and songs.

The Nenets folklore texts which were documented during the Soviet time in

the 1930s by Anton Pyrerka (Ppra 1935, 1936), Osharov (1936), Viachalslav
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Tonkov (1936:38) and Grigorii Verbov (1937:4), represented the Nenets legends
and stories concerning modern life in the Soviet tundra. In her books, Zinaida
Kupriyanova (1960, 1965) categorized the different genres of Nenets folklore. She
referred to Nenets personal stories as new narratives about contemporary life in
the Soviet tundra and regarded such personal stories as a modern genre developed
during the sovietisation of the tundra. On the one hand, this means that Russian
researchers of Nenets folklore considered this way of narrating a personal story to
be rather new (Kupriyanova 1960:19; Shcherbakova 1960; Tereshchenko 1990:26;
Khomich 1995). On the other hand, Nenets folklorist Elena Pushkareva considers
it to be ancient (Pushkareva 2001). Those Nenets stories recorded during Soviet
time describe the positive influence of collectivisation on the life of tundra people.
However, there are Nenets historical texts that have never been seriously studied,
even though there are published Nenets texts about the history of the Tundra
Nenets (Tereshchenko 1954; Susoi 1962; Golovnev 1999; Yangasowa 2001;
Pushkareva 2000, 2001; Barmich 2014; Kharyuchi 2018). People tell their stories
and stories about their past in their everyday life. They give interviews for the
regional newspaper Nyaryana Ngerm about their life in the tundra and settlements.
From two Yamal TV programmes in the Nenets language broadcast in Yar-Sale and
Salekhard, only the second still tells about the life of the Nenets people. There are
also two radio programmes per week where people tell stories and legends in the
Nenets language.

The Nenets have a rich and unique oral tradition of telling stories and singing
songs about the past. However, very limited research has been done on Nenets life
stories and historical narratives about the past. In particular, there are many gaps in
the research on Nenets oral history. At present, life in the tundra is not the same
for the Nenets people as it was centuries ago. The process of transformations has
influenced the Nenets’ ways of communication with one another. Their memories
about the past and their interpretations and connections to people’s stories are also
changing. For example, tundra people make new stories and new versions of old
historical narratives to make them more appropriate for the present time.

1.3. Data sources and methodological aspects

All interviews were collected on the Yamal peninsula and in the Tundra Nenets
language. The data of narratives provides a reliable source of information with
common benchmarks or touchstones that represent the old and recent historical
events in the tundra. This thesis emphasizes that oral history performed in the
original language serves not only to convey information and knowledge about the
past, but it also reflects the specifics of its narratives and the cultural features of
narration.
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My work on collecting, documenting, describing and analysing Nenets oral
history stories and narratives is a multi-layered process. I explain these specifics of
the narrative research process as developed by Catherine Riessman in Figure 1.2.

: \\ \\\

. 1. -attending 2. - listening \ 3. - transcribing 4. analyzing
| - participating / - recording / - translating fexts /
E / -making notes

L L Z /

Figure 1.2. Levels of narrative research process by Riessman (1993).

The work of collecting research data depends on one’s role in observing, attending
and participating in the life of people during fieldwork. Working with interviews
means not only making recordings, but also listening to people’s stories and making
notes. Normally it is good to make transcriptions of the interviews after the field
trip, with further translation texts into the target language for subsequent analysis.

The importance of a language as a research instrument and its distinctive role
in anthropological studies was acknowledged specifically at the beginning of the
20" century. It was the American anthropologist Franz Boas who argued that only
through living with a people and learning their language that one could develop an
accurate understanding of culture (McGee and Warts 1996:129). He believed that
information, collected in local languages can help in getting better anthropological
results (Boas 1904; Rohner 1969). Boas spent long periods of time studying the
groups of Native Americans and trained his students to collect during their
fieldwork, detailed empirical data about material culture, as well as, language and
social behaviour. His works became known in cultural anthropology under the
term cultural relativism, which argues that every culture has different ideas about
the world, which can only be properly understood in terms of the people’s own
standards and values (Hendry 1999:9-10). Every world language has its own cultural
norms of thinking, talking, remembering and silencing. This fundamental approach
about relationships of language and representation were further developed by the
Boas’ students, who discussed in their works the norms of the language categories,
which people use to think. Edward Sarip and Sapir’s students studied this also in
connection to the analysis of cognitive specifics of speaking in native languages and
bilingualism (Sapir 1983; Whorf 1956; Lakoft 1987; Pavlenko 1999). This sagacity
that a researcher should learn and speak the language of people with whom he or
she works was mostly oriented to Western and Russian researchers who travelled
to small communities of unknown people. However, since the development of a
new generation of indigenous researchers, this concept gives more possibilities

17
Laptander: When we got reindeer, we moved to live to the tundra



to describe the specifics of the individual culture through the instruments of its
language, specifics of communication and talks.

The Labovian narrative analysis method provides us with a better understanding
of the structure of narratives (Labov and Waletzki 1997). The main motivation
and consequences of using this narrative analysis is based on the aspect of selective
performance of narratives, when during the process of narration any person pays
attention to the focus about what to tell or not, because narratives or other discourses
forms usually emphasize emotion and behavior in a culture (Linde 1993:47-48). Asa
result, the Labovian structural narrative analysis method allowed me to follow every
narrative in the way of how people tell the main events, with further development
of the events in narratives and their conclusions. In the original Labovian narrative
analysis considering oral narratives of personal experience, Labov assumes the
factuality of the events described or takes the degree of factuality as a problem for
the analysis (Labov 2013). The present study is not concerned with postulating the
independent existence of the actual events of the speaker’s life or with the study of
their relation to the narratives of the events. I am not concerned here with whether
the narratives of the life story describe events that actually occurred, or whether
people describe occurring events accurately. More important is the fact of how the
speaker presents this presentation (Linde 1993). Martin Cortazzi refers to the same
approach of narrative analysis by Labov and writes about the two social functions of
narrative, “referential” and “evaluative” (Cortazzi 1993). Therefore, for me, it was
important to evaluate a place of silence in texts and develop an explanation for the
role of silence in narratives.

My curiosity to study the Nenets stories came without a plan to check the
truthfulness of these stories, as for my work it was more important to find out how
people evaluate their past and tell it to others. The analysis of the Nenets oral history
narratives was done on the translated text in English. The other original stories in
their original language are presented at the end of this dissertation in the Appendix.

Later I came across the work of prof. Robyn Fivush, who describes the distinction
between being silent and being silenced: “when being silenced is contrasted with
voice, it is conceptualised as imposed, and signifies a loss of power and self. But silent
can also be conceptualised as being silent, a shared understanding that need not be
voiced” (Fivush 2010:88-89).

According to Fivush, stories serve as an important cultural tool for expressing
feelings and beliefs in the ways in which it is possible to construct a story about any
past event, which can be related to the internal representation of that experience.
This phrase led me to think that for Nenets culture it is also quite normal not to
say things, which are thought to be known to other people, family members and
friends. People can understand the meaning of the message of the other person, just
because it is part of their shared knowledge. As in Nenets spoken history there are
still parts that are silenced selectively by many people. Such stories usually have a
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historical background which explains why people want to keep their stories silenced.
Such ways of being silent can be quite normal in the tundra. While, in turn, being
silenced can have different reasons and explanations, which I am going to describe

later in Chapter 3.

1.4. Working with data

I have transformed selected digital audio recordings of interviews and conversations
into transcribed texts. The narrative analysis includes work on transcribing stories.
Such work changes digital data both in form and in function (Halai 2007:347). This
process of transformation of recorded audio data into textual form is a multi-layered
process including further translation of texts into the target language for making
their analysis. The conversion of field records into research texts is a theoretically
complicated process requiring further analysis and interpretation of texts, which I
am going to describe in the next chapter. The Nenets records were translated from
Nenets into English, but also into Russian. I do not give a detailed description of the
specifics of the translating of the Nenets narratives. Even though this part of the work
is very interesting. However, I realized that for this dissertation it is more import to
represent the description and the role of silence. For the detailed description of the
specifics of the Nenets texts translation see the article Laptander 2008.

1.5. Back to the Nenets

Ofhcially, I started my work on Nenets oral history when I was awarded a grant from
the Finnish KONE Foundation for working on the project “Socio-cultural change
of Uralic language minorities in 20*-21* century Siberia, analysed through Nenets
life stories”, which I continued in January 2011 with the ORHELIA project team
(Oral History of Empires by Elders in the Arctic) under supervision of Dr Florian
Stammler (Dudeck et al. 2015). From 2014-2018, my field work was supported by
the HUMANOR project, with project leader prof. Bruce Forbes. Later in 2017,
I encountered my second supervisor, Dr Tatiana Argounova-Low, who helped me
develop my research further.

Unofficially, my first introduction to Nenets oral history dates back to my early
childhood. I was born in a family of Nenets reindeer herders, far in the tundra near
my family’s sacred place. From my mother, I know that I was the very first grandchild
of my grandfather. When he was back from his long trips on the Arctic tundra,
he always asked someone to bring me to him. He tried to tell me different stories
about our family. Unfortunately, I was too small to understand and remember
them. Nevertheless, the most important family story is told about my Nenets name
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(I cannot reveal it here, but later I will explain why). It is the name of the woman
who found my grandfather in the tundra when he was a baby. It was an epidemic
year during which many Nenets people died. This woman came to visit her relatives’
camp. When she arrived there, everyone was dead except for one little boy. This
woman took him with her and raised him as her own child. She supported and
helped my grandfather all her life. I was born many years after she passed away. My
mother told me later that when I was born, my grandfather told this story to his
children. It was probably also important for him to keep memories about his own
family background because he was an orphan and did not remember his mother
and father. I believe that this old man could have told me more stories about our
family. However, since my father passed away, we stopped having any contact with
my grandfather and his relatives. I was two years old when my mother and I moved
to a little Siberian town. Thereafter, Nenets culture and language moved far away
from me. I got a new Russian name, a new family and never used my Nenets given
name again.

After graduation from the Russian State Pedagogical University of Herzen in Saint
Petersburg, I started to work on Nenets language documentation for the completion
of my Russian PhD dissertation about the grammatical features of the Nenets
language. I should say that during my early research, I did not pay special attention
to Nenets oral history. My interest in this aspect came much later, when I met many
Nenets people and collected their stories about the history of the Yamal tundra. Then
I realized that these stories have a very deep connection to my own personal story.
All together they were like a long chain that returned me to the Nenets people and
culture. I realised that every story has important and very symbolic meanings for the
people who shared them with me. I believe that most of these stories can be the same
as what my grandfather told me in my childhood but, unfortunately, I forgot. Thus,
when I heard them again, thanks to the Nenets elders, I was re-immersed in the
world of Nenets oral history. Some of the Nenets families even adopted me, and now
I am their travelling daughter and granddaughter. This made me look more carefully
at the explanations of their stories, with special attention to verbal and nonverbal
ways of performance. I started to listen to messages in stories similar to Bonvillain
(1993). Then I found stories that were kept silenced, but the stories of other people
opened them. Furthermore, I noticed that Tundra Nenets use the official Russian
language for telling stories openly, while they use Nenets for keeping their messages
silent from Russians. This will be described and explained later in Chapter 3.

When I started my work on Nenets oral history, at first it was difficult for me
to find the right direction on how I would like to represent the Nenets specifics of
remembering the past to the world, publicly. Therefore, I published a few articles
about the Nenets. However, I admit that these articles do not cover the same topic
as this thesis. The Nenets’ unique ways of remembering the past, which I am going
to describe further, are under the influence of modernity. Through this work I would
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like to show that the Nenets, as a small people of the Russian Arctic, are also under
this influence.

When I started this research, I was interested in studying the Nenets” ways of
remembering the past, historical background stories, national and personal identity
and the ways in which these are reflected in their everyday life stories and narratives.
Additionally, I had a personal interest in learning about my family background and
history. In order to conduct this study, I travelled over several years to the Yamal
tundra. There I lived and migrated with Tundra Nenets, talked with their elders
and listened to old stories and songs about the past. I visited settlements where I
conducted interviews with Nenets elders and young people. As a result, I collected
a diversity of Nenets personal stories, songs, and individual, local and collective
memory narratives, which prove that Nenets have a rich collection of stories about
their past and modern life in the tundra in conditions of intensive industrialisation,
climate change and the recent events of reindeer loss on the Yamal Peninsula.

1.6. Key storytellers and co-authors

This research about the Yamal Nenets’ spoken and silenced history was completed
with the help of many tundra people who live and migrate in the Yamal Peninsula
from the area of the Polar Ural Mountains to the northern top of the peninsula.

The very first person who introduced me to the history of the Nenets was
my grandfather. He was a reindeer herder from the Baydaratskaia tundra. I am
responsible for his and my family history by taking care of my silenced (secret)
Nenets name. Another person who introduced me to Nenets history is my mother
Tatiana Laptander (b.1958), maiden name Khudi. She has a rich knowledge of
Nenets stories, fairy tales, and individual songs, which was passed down from her
mother Alexandra Khudi (1916-1996), maiden name Laptander, whose mother was
Serotetto from the fishing Nenets family from Marra-Sale on the Yamal Peninsula.
Another important person for me is my maternal uncle Vladimir Khudi (1936-
2013), the only son of my grandmother. When I started to work on collecting
Nenets stories, he opened the door for me to the wider Nenets history and stories of
people on the Yamal Peninsula based on stories and memories of his own experience
as well as those of his mother.

I would like to say many thanks to other people who shared their memories with
me:

Achamboy (Ngachmboy) Serotetto (b.1938) - son of a reindeer herder from the
Yarsalinskaia tundra, Yamal’skii Municipal District. He lost his father when he was a
little boy. He grew up in the village of Yar-Sale. Achamboy fished for the state fishing
farm on the Ob River. Later he worked in the village as a master-builder and did
public work for the Communist Party. When Achamboy married his wife, Sofia, he
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started to buy reindeer. In the 1970s, when they got enough reindeer, they moved
with all their family to live in the tundra.

Vladimir (Ngesoda) Khudi (1936-2013) — son of a reindeer herder. Ngesoda lost
his father when he was eight. Since that time, he worked and helped his mother
and his three junior sisters. In the early 1950s, Ngesoda collected enough reindeer
to live in the tundra. He worked in the state kolkhoz (collective farm), and from
the 1960s, in the Baydaratskii sovkhoz (a larger collective state farm) as a polar
foxhunter. He lost his job in the 1990s along with many other polar foxhunters and
reindeer herders of the Baydaratskii state enterprise. After the collapse of the Soviet
Union, the director of the sovkhoz, Nikolai Babin, reorganized his organization. He
invited all tundra workers to come to an urgent meeting in Beloyarsk to make new
working contracts. Unfortunately, the reindeer herders did not manage to come to
the sovkhoz’s office in time. Many of them who were absent from the meeting lost
their jobs. On their working record cards, it was written, outrageously: “Fired, due
to absence from the work place”. Therefore, nowadays many old reindeer herders,
who had dedicated their entire lives to working for the state collective farm, cannot
use their working time records to generate proper pensions.

Khauly (Khariton) Laptander (b. 1946) — son of a reindeer herder from the
Payutinskaia tundra, Priural’skii Municipal District. He worked in the Baydaratskii
state collective farm as a polar foxhunter for 33 years. He started to work there on
November 25%, 1965 but lost his job in the 1990s. Khauly lost most of his reindeer
during the icing event of 2013-2014 and now he lives in a town of Aksarka.

Ngati Serotetto (1936-2015) — son of a reindeer herder. In 1937, his father’s
reindeer herd was confiscated by the Soviet state. When his family built up enough
reindeer, they returned to the tundra.

Seko Lamdo (1936-2012) — daughter of a reindeer herder. Her father was arrested
as an enemy of the Soviet state. Seko worked with her mother at the state-fishing
farm. In 1946, her mother died from starvation. Seko was sent to the orphanage
in Tyumen. After finishing school, she returned to Yamal and married a reindeer
herder. Seko got all her stories from her husband’s grandmother.

Irina Anagurichi (b.1936) is originally from the Kutop’yogan (Yer’yakha) River
area, daughter of a fisherman. When her father built up enough reindeer, they moved
to live in the tundra. She married a reindeer herder. Irina lived most all her life near
the Yuribey River. After the icing event of 2013-2014, she lost most of her reindeer
herd. Now she lives in the village of Yar-Sale.

Nyadma Puiko (1943-2017) - son of a reindeer herder from the Ob River.

Nyadma Puiko (1958-2016) - son of a reindeer herder from the Yuribey River.
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1.7. Book outline

Chapter 1 presents the central research subject and the main research questions
of this work, with a special focus on silence and silencing during narration. Here I
introduce my personal role in doing research on Nenets oral history narratives and
on my key co-authors.

Chapter 2 presents methods and collected empirical material. This part of the
work describes the specifics of my fieldwork among tundra reindeer herding and
fishing people on the Yamal Peninsula. In this chapter, I discuss my work as a native
anthropologist/researcher in the field, laying out the specifics of doing research
among the Nenets people and the ethics of doing research in the community of one’s
own origin.

A section of this chapter is dedicated to describing the analysis of the data: the
transcribing, transliteration and translation of the Nenets texts. Here I give examples
of Nenets stories about the past, providing details of Nenets verbal and nonverbal
communication in the narration of stories about the past.

The relationship of the theoretically grounded and introduced concept of
“silence” in the formulation of a pre-planned set of research questions and results
emerging from the analysis of the data could be explained by the following structure.

Chapter 3 is the theoretical part of the research where I present the role of
silence in oral history. In addition, I compare scholarly oral history terminology
with Nenets words for life stories and historical narratives. Furthermore, this
chapter introduces the role of narrative analysis in describing the ways that Nenets
tell their stories and narratives with special attention to different strategies of
speaking and silencing during narration. I explain here why the Nenets describe
special events in the tundra using special messages. For example, this alludes to
possible communication with spirits of the tundra. I describe people’s silencing of
personal names and how it helps them to remember their family kinship. Since I
have a Nenets background, this made me familiar from early childhood with the
main concepts of silence, common in Nenets culture. This present research gives
me a chance to describe it using the scientific approach. This chapter includes a
discussion of the Nenets rules of performing collective stories, with connection
to individual songs and personal life stories. Furthermore, I describe the role of
Nenets individual songs for remembering and forgetting stories about the past.
The significance of this part of the work lies in its typology of silence that can be
noticed in Nenets everyday communication.

Chapters 4, 5 and 6 present a series of case studies that reveal a range of situations
in which stories are silenced. In particular, these examples develop our understanding
of the roles of three types of silence within spoken narratives.

In Chapter 4, I introduce the notions of telling and silencing a special type of
knowledge, based on four examples of Nenets personal stories, individual songs
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and historical narratives. Here I discuss how Nenets people share knowledge and
remember their main conception of living and surviving in the tundra. However,
the Nenets consider individual songs to be private, following strict rules governing
their performance. While these individual songs comprise an important part of
Nenets collective memory stories, they cannot be told openly to everyone. These
songs describe special events with special messages, for example, about possible
communication of human beings with spirits of the tundra. Stories about individuals
discuss the importance of supporting one another, and the rules of hospitality and
forgiveness.

Chapter 5 represents a collection of stories about one historical event in the
tundra. This chapter shows how the Nenets describe their past as a collection of
family stories and collective historical narratives about one particular tundra family
tragedy. This example shows that societies remember their past not only by personal
stories, but also as collective memory narratives. Here I discuss the relevance of
speaking or keeping silent when it comes to stories of local Nenets community
history in connection with stories about individuals and their family members. Such
stories also introduce the Nenets’ traditional customs for hunting in the tundra and
fishing in the sea. From these stories, people learn lessons about possible dangers that
humans can incur by way of punishments from the spirits. In this chapter I describe
how the Nenets collectively opened a silenced story, not for remembering - but for
forgetting it, by this way they broke their silenced agreement to keep it safe.

Chapter 6 shows how the tundra people may silence their stories due to fear of the
state. Here, a series of interviews is presented about two recent tragedies in Yamal:
the icing events and the anthrax outbreak in the tundra. Based on selected examples
of interviews, I show the difference among Nenets people in terms of how extreme
situations such as tragedies of reindeer loss are discussed. During my work, I noticed
that tundra people are very careful about discussing their problems on the record. I
think the possible explanation is that tundra people consider this to be dangerous
for their safety. On the one hand, they believe that the icing was a natural disaster
that nobody can intentionally create. On the other hand, reindeer herders believe
that the anthrax outbreak was a special action of the state to reduce the number of
reindeer. Yet, reindeer herders are hesitant to say this on record because they cannot
prove it. In addition, they speak overcautiously with the regional authorities about
the difficulties and problems of working with reindeer and fishing,

In Chapter 7 I discuss the meaning of contemporary silence and silencing, which
were detected during research with a detailed explanation of their nature and
different roles in the Nenets life.

In the conclusion (Chapter 8) I summarise my research results on Nenets spoken
and silenced history, mainly illustrating the transformation of the Yamal Nenets
individual memories about special tundra events into contemporary collective
memory narratives with different roles of silence and silencing. In addition, my work
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on ‘unpacking’ silenced stories helps to describe the role of religion, the meaning of
emotions, and the importance of forgiveness, embarrassment, protest and fear in the
life of the Yamal Nenets.
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2.  Working with Nenets Oral History:
Data Sources, Methods and Reflections

2.1. Introduction

To collect data for my research during the period from 2010 until 2019, almost every
year I made one or two trips to the Yamalo-Nenets Autonomous District, Western
Siberia. Quite often, I was in the Priural’skaia tundra near the Polar Ural Mountains
and in the Yamal tundra on the Yamal Peninsula. In the Yamal tundra, I lived with
Nenets families near the Yuribey, the Mordy-Yakha, and the Ob Rivers. I conducted
part of my fieldwork in villages, especially during the Reindeer Herders’ Festival days,
which bring many reindeer herders together into villages. I attended this festivity
mostly in Aksarka, the administrative centre of the Priural’skii Municipal District,
and Yar-Sale. Altogether, I made around 300 hours of audio recording of Nenets
stories and narratives about the past.

The preliminary analysis of the linguistic situation among the Tundra Nenets
in the Yamalo-Nenets Autonomous District revealed three groups of language
speakers. In the first group are Nenets elders who mostly speak Nenets in their
everyday life. In the second group are middle-aged Nenets elders. They represent the
largest number of my respondents. I collected most of my interviews in the tundra
from reindeer herders who live and migrate in the tundra with reindeer, but there
is also a smaller group of fishing Nenets. Furthermore, I collected interviews in
settlements from Nenets elders who moved from the tundra to live in the Russian-
speaking villages or towns. Many of my respondents were bilingual Nenets-Russian
speakers. During my research, I noticed that the Nenets are very skilful in code
switching, using their bilingual skills selectively to speak in Nenets or Russian. As
in many other multi-language communities, the Nenets categorize the functions
of their languages. The choice of one of these two languages during face-to-face
communication or interviewing orients people as to the topics about which they
can talk openly (Halai 2007; Deckert and Vickers 2011:161). The young Nenets
who live in Russian-speaking environments speak only the Russian language, while
Nenets children who have spent their early childhood in the tundra and are studying
at the boarding schools can speak Nenets. However, they prefer to speak Russian,
which is the language of their education and everyday communication with their
peers (Laptander 2008, 2011).

When I conducted interviews with Nenets elders and young people, I spoke
both Nenets and Russian. This allowed me to evaluate the different position of
these languages in Nenets society. For all of my interviewees, Russian is the ofhicial
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language of communication, even though Nenets may be the everyday language of
communication between family members and friends. Yet, while some important
parts of people’s private stories can be told in Russian, for many of my Nenets
respondents it was easier to tell stories in their vernacular language. I recorded a
diversity of individual and traditional Nenets songs performed in the Nenets
language. Additionally, I managed to collect very old Nenets legends and myths.

During my interview collection, I talked to narrators when they felt comfortable
speaking in a natural and spontaneous way. I conducted the interviews in my
respondents’ chums or in their apartments with people they knew well. It is a pity
that I did not make video recordings; this was because tundra people usually do not
like video cameras. However, when I used a voice recorder, people were more relaxed
telling stories and they did not even pay attention to the recording equipment.
Of course, there are interviews in which people asked me to leave their stories
anonymous. There were also cases in which narrators asked me to stop the recording
when they did not want their words to be recorded.

The tundra was the most preferred place for my respondents to tell me their
stories. In the tundra, people feel more comfortable and free to speak in Nenets.
They prefer to use this language to tell their personal stories and historical narratives
about life in the tundra, its people and the stories about them. I also noticed that
the Nenets traditional way of narrating the past helps them remember stories about
the past.

During my work, I came across many nuances and difficulties collecting narratives
from Nenets people, even as a member of their society. Sometimes people did not
want to reveal personal stories that they have tried to keep silenced. In place of
their personal life stories, some elders chose to tell me stories about other people.
It is common everywhere. People prefer to talk about other people’s secrets than to
reveal their own! This phenomenon made me look for an explanation for why people
would try to keep some of their stories silenced. I should say that it was not always
possible to determine the reason for silence in stories when people were silent during
interviewing. Especially during my first interviews with elders, I did not know why
they would suddenly stop talking and make a long pause, apparently as if thinking
about something. I thought that I was not correct in asking them my question, so
I would attempt to change the topic of conversation. However, I later realized that
I would have better respected this silencing by remaining silent myself, waiting for
people to continue their story or to move on to another one — that is, recognising
their silence as a necessary part of their telling.

Nenets personal stories and collective narratives have many important
meanings in Nenets society. It is important to note that my Nenets background
gave me several advantages in understanding and describing the Nenets specifics
of speaking and silencing stories and narratives about the past. However, it took
me a long time to understand the place of silence and silencing in stories. Due to
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the specifics of my work on collecting interviews, I was also a main listener of all
recorded stories.

It must be admitted that studying silence in situations of communication, even,
or perhaps especially in the insider position, was challenging. It is not an easy
task to describe all the possible moments and roles of silence and silencing during
communication. Moreover, I must say that all findings and conclusions in this
research were made from the perspective of my interpretations of Nenets texts and
individual songs. I observe and describe in this thesis the types of silence which got
my attention, as I wanted to understand already from my early youth why Nenets
elders did not want to tell us young people all the truth about the past. However,
since I collected some stories about the past, I was astonished, because they do not
tell the same information that I knew from my Soviet childhood about the historical
past of the tundra. This work developed also my critical way of thinking about what
is written in the official historical texts and narratives, but also what people can say
between the lines, which also represent a special type of the silencing of the half-said.
This work is not dedicated to psycholinguistic studies of speech. Here I studied the
life of ordinary people, told in their everyday stories and narratives, and have retold
them to the wider audience of world people, who can also be familiar with similar
situations and circumstances of keeping silence. This in turn, helped to clarify the
possible contents and meanings of the unsaid by observing the occasions of silence
during the acts of communication.

Therefore, my work developed my personal ability to listen to other people and
their stories. How I collected these stories also gave me a better understanding of why
people did not reveal everything in their stories, leaving something unsaid, silenced.
During my work of analysing and describing stories and narratives, I also paid special
attention to Nenets traditional norms of speaking and silencing in personal stories,
and individual songs, observing the occasions of silence during narration. In this
way, my work of analysing Nenets stories and narratives helped me to formulate a
description of the specifics of speaking and silencing the past in Nenets culture. In
the dissertation, I have tried to concentrate on the concept of meaning, why people
could keep unsaid some parts of their stories, even if other people around could
know them. Therefore, for me, it was helpful to talk to other people and ask why this
or that person did not want to tell his or her life story. Here in this work I describe
my position of an insider and try to understand different meanings of such silencing
from a personal perspective. I should say that my Nenets background helps me to
understand the possible reasoning for keeping silence and silencing. However, only
specialist literature gave me the theoretical explanation and description of silence,
as part of cultural communication, which helped me to describe and explain the
Nenets types of silence in Chapter 3.
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2.2, Limitations and benefits of doing anthropology at home

In 2009, I went to the tundra to conduct my first fieldwork. I was in the Yarsalinskii
Reindeer-herding Brigade 2. I recall that I introduced myself as a researcher, and I
also said that I had a Nenets background. People welcomed me very warmly. My
hostess gave me the Nenets female reindeer clothes — yagushka. I noticed that by
changing my Western clothes into Nenets,  also received a new role as I was included
in the everyday life and work of the camp. I was supposed to do the same work that
all Nenets women did inside and outside of the chum before and after migrations.
I would go gather wood for making fires and bring water into the tundra. I helped
hold the rope to keep reindeer in the corral before migrations. Even though I did not
know how to drive a reindeer sledge and how to work with reindeer, I received four
reindeer and a sledge for the next migration. My host was kind enough to give me
a good reindeer harness, even though I did not know how to put it on the reindeer
properly. I do not silence the fact that it was a very tough summer for me. During
this time, not only did I have to become fully Nenets, but also in the process to learn
how to live and work in the tundra like an ordinary Nenets woman. I realized that I
had to learn this by watching how people do this and listening to what they told me.
Therefore, the main instruments of my research were my eyes, ears and memory to
remember things I saw, heard and talked to people about. This experience taught me
that doing research among one’s own nation works very differently from doing the
same research in a non-native country. It also showed the benefits and limitations
of doing work in the home environment. This anthropological approach, known
as anthropology at home (Abu-Lughod, 2010; Mughal 2015), is also called native
anthropology (Tsuda 2015). As it was noted by Garner (2016), there are many
positive and negative nuances to doing research as a member of one’s own society. In
the academic world, there is a common belief that insiders cannot recognize specific
cultural patterns of everyday life, while outsiders would pick them up right away
(Bernard 2002; Hart 2010). However, I disagree with this belief because working at
home with members of one’s own nation can be more beneficial and productive with
respect to new findings and results (Bernard 2002: 350; Yow 1997), although it does
come with many limitations (Kondo 1986; Kikumura 1998; Kharuchi 2010; Tsuda
2015). Nonetheless, this approach helped me alot in completing the present research
about the Nenets spoken and silenced history. It also changed my previous attitude
about my Nenets background and helped me to construct my personal identity as
a member of Nenets society. Moreover, it developed my professional skills as an
oral history researcher. I also noticed since my first years of work that there were
many limitations and responsibilities regarding all personal stories I collected from
the Nenets people. I even collected common collective memory stories about the
past, but I will only publish those for which I received permission from the people
to publish. The ethical considerations of my research made me believe that these
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individual songs, personal stories and collective narrative interviews have their own
personalities and very sensitive backgrounds.

This attitude towards them helped to develop my manner of critical thinking
about selected topics: which stories I can tell to the world, and which stories I need
to keep silenced. Some people told me very personal stories because I became their
good friend and family member. Some Nenets elders adopted me as their travelling
daughter, and therefore, they also shared their silenced (hidden) family stories with
me.

In regard to the restrictions of doing research at home, American anthropologist
Akemi Kikumura (1998) described her personal experience of the influence of
her Japanese background on the process of doing anthropological research among
Japanese people. I found that those advantages and limitations faced by Kikumura
during her research as an ‘insider’ in Japanese society are quite similar to mine. At
the same time, I realized that I completely agreed with her conclusion that the data
she had managed to collect could never have been collected by anyone other than a
member of her family and a person of her nation. At the same time, I faced situations
in which people said that there was no need to tell me stories about people whom I
know from my childhood. Therefore, as has been discussed by other researchers, it is
better to establish a distance from the insider’s position and simultaneously become
an outsider inside the community (Shaglamova 2010; Kharuchi 2010). Kikumura
also noticed that proponents of the insider perspective are based on knowledge of
the language, intuitive sensitivity and empathy, and understanding of the culture and
people. My status as an insider helped me to peel away some layers of secrecy hidden
in various different ways and silenced during performance. Therefore, later after
placing peoples’ life stories within a broader social, historical, and cultural context, I
began to re-examine and reinterpret them from the perspective of what people want
to tell about their past and what they are silencing in their stories. At the end of this
work, I redefined my own self-concept within the people-positive framework of their
life, with all of its difficulties and changes (Laptander 2017). What I also noticed
during my research was that some of the Nenets narratives could have their own
place in which they can be told, in what manner, and to whom. For example, there
are stories that one can tell aloud outside on the open tundra. There are also stories
that are closed and can be whispered only inside the traditional Nenets dwelling,
chum. Some of these stories are so intimate that they will forever remain unsaid.
There are stories that are open to only to few people who live together. Such stories
keep a shared understanding that does not need to be voiced, which joins people
by common memories about their background, a place of living, or by a common
tragedy. They are informative because of the familiar names of people or places and
have strong historical associations only for this group of Nenets people. Whereas for
outsiders, these stories do not provide much information. I should acknowledge that
my complete participation in Nenets life in the tundra helped me to document some

30
Laptander: When we got reindeer, we moved to live to the tundra



Nenets silenced stories and historical narratives. Talking to people helped me to
understand the silenced and hidden conflicts that they harboured. These are possible
to distinguish through examination and interpretation of background stories. As
mentioned above, the intimacy of some interviews placed the responsibility of
deciding whether or not to publish them on me (similar to Behar 1996). This is
related to the controlled selection of personal and public memories and the role
of silence and silencing in their, sometimes hesitant, decision about whether to tell
them or not. My personal knowledge of Nenets stories and topics of Nenets oral
history—which I know from my early childhood, including stories of my parents
and relatives which they told openly with neighbours, and those stories which they
whispered secretly—helped me in conducting interviews and asking people the
right questions about stories I wanted to know better. From every trip to the tundra,
I have field notes in which I wrote stories that people did not want to tell on record,
or stories told to me while I was without my recorder.

2.3. Research Ethics

I developed the ethics of my research following the requirements of the University
of Lapland and the guidelines of ethics laid out by the American Anthropological
Association for conducting anthropological research. However, the ethics of oral
history research depends very much on the personal involvement of the researcher in
the research process and in the lives of the people with whom he/she is working. For
example, my friends or even the families who adopted me shared their stories with
me and made me responsible for the further life of their stories. Therefore, for me
there is no way of escaping from responsibilities to people with whom I talked and
from whom I received stories. Also, it is clear that the stories people have decided
to share openly for the research must be told. I did not change the names of people
because I introduced them as co-authors of this book.

Generally speaking, I followed ethics of my research with full understanding
of my personal engagement with the work and my position as a cultural mediator
doing fieldwork inside my own ethnic group. I would not wish to insult or cause
harm to anybody who helped me to complete this research because I have completed
this work with the feeling of love and respect for my Nenets people.

2.4, Specifics of transcribing the Nenets texts

Transcribing
I transcribed selected audio recordings to create written texts for further interpretive
analysis. For this part of the work, I used the computer program Transcriber, specially
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made for segmenting, labelling and transcribing speech. I made transcriptions of the
Nenets texts in the Cyrillic alphabet. I transcribed all interviews myself and defined
relevant topics for my research. Later I listened to selected parts of interviews again
for proof checking. Then I translated them into the English language.

Transliteration

I wrote Nenets personal, family, place and rivers names following the Library of
Congress transliteration system for modern Russian® The Russian letter X is written
as Kh (x=kh); LT as TS (u=ts ); 4 as Ch (u=ch) and II[=Shch (m=shch), like in the
place names, for example, II]yvse — Shchuchie. Also, in the text I represented the
Cyrillic letter X (Kh) as X, following Tapani Salminen’s system of writing Nenets

texts:

Xobam’ XxaHO MOB, Xobam’ xano"mow, My trip on the reindeer

XaHO Ma-a. xano’ma. skin, on reindeer skin

Xy6ta 51 HII, TOH-HAH. Xubta yaney, pon-ney. travelling.

BoaBa Hassiceit, YaBbiceil.  Wewa newisyey, newisyey.  Was very long and tiresome.
This trip was hard and so
exhausting.

2.5. Difficulties in translating the Nenets texts

The most difficult part of my work was translating Nenets historical narratives and
people’s personal stories from their original language into English. The methods
of oral history describe the specifics of collecting interviews in the language of the
speakers, but the methods of working with bilingual texts and translation are few and
far between. Therefore, this research is based on reflection of the specific differences
in the worldview of Western speakers of English and Russian, and of speakers of
Nenets. Translation from Nenets into English comes with many complications due
to cultural differences between the two. It is necessary to consider the worldviews,
ethics and norms of communication within Nenets society, which are very different
from those of Western society. However, I should say that for me it was easier to
make Nenets-Russian translation, due to my bilingual skills and previous work
on translating Nenets folklore texts (Laptander 2008). There are also grammatical
differences between these languages. The Nenets language belongs to the Samoyedic
branch of the Uralic languages. Irina Nikolaeva states that “the language exhibits a
rather high degree of morphological synthesis: inflected words typically consist of
more than one morphological marker per word and some grammatical morphemes

2 hteps://www.translitteration.com/transliteration/en/russian/ala-lc/

32
Laptander: When we got reindeer, we moved to live to the tundra



are semantically equivalent to separate lexical items in European languages”
(Nikolaeva 2014:8). Due to these differences it is often difficult to translate Nenets
terminology into English while preserving the meaning of the Nenets words. In
comparison, it is much easier to translate from Russian to English.

When translating, I also looked to my bilingual data, examining how the Nenets
used Nenets and Russian in their interviews. I was surprised by the variety of
cross-linguistic representation of some stories, which showed that bilingual skills
are useful for organizing selective storytelling. For example, people might tell one
version of their story in Nenets, and might tell the same story differently in Russian.
A descriptive analysis of bilingual interviews shows that the specifics of coding
memories in different languages help to control the limitations of narratives: the
intended audience (who cannot hear it), its message and its relevance to others.
Therefore, following Altarriba’s (1996) recommendation, during my work I spoke in
both of my languages to show the role of the Nenets and Russian languages in telling
sensitive stories and interviews about the past.

Methods of linguistic anthropology (or anthropological linguistics) helped
me to use the Tundra Nenets language as a main language of interviewing with
additional Russian. This approach considers language to be an important indicator
of membership in a community, which helps one to be a proper insider of the
community by allowing him/her to participate in people’s everyday lives (Hymes
1964; Herzfeld 2011). Because many of my respondents were also bilingual, I made
some interviews in two languages, which showed, in an interesting way, how people
use their bilingual skills for telling stories about the past.

The shared and the separate memory hypotheses are perhaps the most
influential views of bilingual memory representation. According to this
proposal, bilinguals either organize their two languages into their shared
memory store or into two separate memory systems, where each language is
organized independly.

(Heredia et al. 2006:229).

During my work, I noticed that Nenets-Russian speaking respondents can express
memories differently in their native and second languages. Such distinction in
coding emotions in two different languages is quite a common phenomenon. It was
acknowledged by Jeanette Altarriba and Rachel G. Morier, that “if the corresponding
language is accessed as a cue to memory retrieval, the resulting accounts may provide
richer and more elaborate. Experiences appear to be related more vividly when
recounted in the language in which they were experienced (Altarribaetal. 2006:253).
Altarriba and Morier further noticed that bilingual people use their speaking bias
differently mostly because of their emotional level of connecting to their language of
communication. Because of this, they can represent their life experiences in slightly
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different ways in different languages. Additionally, bilinguals can express their
carly childhood emotions and memories better in their native language. Usually
bilinguals divide functions for every language spoken in their society. For example,
for Nenets people, Russian is the official language of education and the language
of communication with other Russian speaking people. The Nenets language has
a narrower circle of use. In the settlements and in the tundra, people were ready to
talk both in Russian and in Nenets. During my research I noticed that some of my
respondents would address the public at large by telling a story in Russian, while by
telling it in Nenets, they communicated private messages not intended for Russian
speakers. The following two stories illustrate examples of bilingual speaking and
silencing stories.

1) The first story is about Nikolai Khudi (1936-2013), (Field materials - FM
2012). He is a Nenets-Russian bilingual. Nikolai was born in the tundra and spent
his early childhood there. He worked all his life in a local fish factory. Nikolai lived
most of his life in a settlement, married to a Russian-speaking woman. When I met
Nikolai for the first time in January 2012, he told me his life story in broken Russian.
In Soviet times, he fished on the Ob River with his mother and father. Nikolai
proudly showed me his medals and letters of commendation, which he got from the
Soviet authorities for being a successtul Soviet worker. However, his neighbours told
me that Nikolai was an orphan. From their stories, I understood that Nikolai had
lost his parents at a very young age. His father was arrested during collectivization
as a kulak (a wealthy reindeer herder) and died in the Shchuchie village prison. The
Soviet authorities confiscated all their reindeer. Nikolai’s mother died of hunger
in the same village. Officially, they were enemies of the Soviet state without many
rights, and everybody could humiliate them. Nikolai did not reveal in his story that
his father, in fact, was his mother’s uncle. He mentally (or strategically?) altered
his relationships with the people who adopted him, in place of his real parents.
Therefore, it is also his true life history. In this way, he has defended himself from the
people, the society and the state.

There was one moment in our conversation when he moved to his childhood
memories. He wished to speak about them in the Nenets language even though
his main language of communication is Russian. At one point in our conversation,
Nikolai realized that he had forgotten Nenets and that his story could not be told in
it. Then he exclaimed in Russian: Ob, blad; zabil!*Oh ***, 1 forgot!” He found this to
be such a difficult situation that he did not want to continue our discussion.

Next time I met Nikolai, he was walking to the shop to buy bread. I asked him
if we could continue our interview, but we did not because he did not feel well.
Unfortunately, I did not have time to stay longer in Yamal. Thus, we did not meet
and talk any more. Nikolai passed away in January 2013.

Much later, after listening to the interview with him, I realized that I had actually
known this man since my childhood. His face was familiar to me because I remember
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him walking slowly with a stick near my kindergarten and school. At that time, I did
know much about him and his life. I also understood why it was difficult for him to
talk about his childhood, even though he tried to tell me his story. Nikolai silenced
memories about his childhood and was so afraid to say anything about his parents,
that this part of his life became unspeakable. In addition, the Nenets language had a
strong symbolic meaning for him, providing him with memories about his parents,
their names, family names, and the names of the places where his relatives had lived
and migrated. When Nikolai realized that he had forgotten his native language, he
was angry at himself because without the Nenets language he could not express his
childhood memories. I believe that this conflict of forgetting one’s native language
reflects not only a deep personal tragedy, it also demonstrates that without the
proper language, a story can remain unsaid.

2) Another example of how people use their bilingual skills for speaking and
silencing their stories comes from an interview with Lidia O. about the railway
across the tundra. Lidia O. is a Nenets leader and pensioner. She has a trading post
(faktoria, Rus. ‘pakropus’) in the tundra near the railway, where Nenets reindeer
herders buy bread, food supplies and petrol. I took this interview from a film made
by the Yamal state broadcasting company during the opening of the Bovanenkovo
railway on the Yamal Peninsula in August 2009.

In Russian: It is good to have this railway! Look, for me it becomes much
easier to transport food to my shop in the tundra. Now we have almost
everything in our shop. Absolutely everything is here that you want to buy.
There are fruits, almost everything... We have fresh bread here. All baked goods
are fresh. I ordered them from Salekhard, directly from the bakery. There are
bubliki (bread rolls) and kalachi... Everything! We have all it here. It is so nice.
However, listen:

In Nenets: This railway goes across our good pastures. Many of them are
destroyed and now it is not possible to use them for reindeer. This land is broken
now. When there was no railway, our reindeer could stay here for a few days.
There was enough food for them. Now our herders need to move the reindeer to
another place.

This woman expressed her meaning about the railway differently in the two
languages. In Russian, in front of a large Russian speaking audience and the Russian
state representatives, she mentioned her own and her customers’ benefit from the
railway. The second part of the interview was conducted in Nenets and in this
way, the story was silenced. It was directed only towards a small Nenets speaking
community. Therefore, Lidia could only openly discuss the negative impact of the
railway on the life of tundra people and on their work with reindeer in Nenets,
among Nenets people.
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These two contrasting interviews illustrate how Nenets-Russian bilinguals can
speak about their memories and how they can silence them.

The first interview shows the dominance of the Russian language in the life
of settlement people. It also reflects how particularly negative emotions tied to
memories can influence the way people tell them. Specific memories, particularly,
autobiographical memories, which relate to memories of emotional events, can be
expressed differently. Schrauf (2000) calls this phenomenon linguistic coding and
explains that memories about childhood and adolescence are usually experienced
in one’s native language. Therefore, stories are emotionally richer when told in one’s
native language, rather than the second language (Schrauf 2000:256). However, I
know of cases in which people silence their memories to keep them unspeakable.
Therefore, the example of Nikolai Khudi is such a unique and important one.
This old man was not able to speak about his childhood trauma. All his life he had
silenced the fact that his parents were enemies of the Soviet state; in this way, he
tried to protect himself and his children from humiliation. However, other Nenets
people know his life story and can speak about his individual tragedy.

The second story gives an example of the same type of bilingual speaking and
silencing. By switching from Russian to Nenets, this old woman selected her
audience as well as the messages she wanted to tell. Being bilingual can be beneficial
for expressing different thoughts. By speaking Russian, Nenets people speak their
collective stories and public messages. When speaking in their native language, they
can tell very private stories and can express their problems, worries and thoughts.

2.6. Analysis of interviews

After turning the recorded narrative into written text, I started lookingat theoretical
approaches to narrative analysis and inquiry. Then I came across Catherine K.
Riessman’s (1993) book, Narrative Methods. In this book Riessman described four
methods of narrative analysis: thematic, structural, dialogic/performance, and
visual. Then she specifies four key aspects of narrative research: 1) finding proper
narrative terms, 2) making a selection of texts for analysis, which are transcribed oral
recordings, 3) selecting methods of narrative analysis, and finally, 4) describing the
validity of the narratives selected for the research.

Her approach of narrative analysis is represented from a personal perspective:
reading others’ stories allow a researcher to enter people’s life and understand their
life experiences and viewpoints. It is through the written and spoken word that one
can reflect on one’s own experience to understand someone else’s life story. Riessman
shows that the interpretation of the narrative may change based on the type of
transcription used by a researcher. She also defines two levels of concern about what
was a true story told by the participant and if the researcher’s analysis is accurate
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about what is the true story. People can have their own version of a story depending
on their perspective, which can be different from a “real” event. Therefore, the
narrative could be compared with other people’s narratives about the same event.
If this is not possible, the narrative analysis should lead the reader to believe the
narrative.

Following these key aspects, I tried to understand how selected life stories and
personal narratives make group and collective memory stories. I considered that
people who live in the same territory have their own local memories about special
groups of people and their families, and these can become collective memory
stories (Stammler et al. 2017). Individual songs have owners, who made them, with
connections to their family members, who can be also responsible for these songs
with connection to their family history. Therefore, these stories are very indicative.
People connect their memories to special events and stories about other people.
There are also stories about tragic emotional episodes in the past. In general, as
mentioned already, the process of storing personal memories depends very much
on the social and political context of the country’s politics towards its people.
Commonly human memory filters, selects, and archives those parts of the past that
people want to silence and forget. Then people keep and tell those memories that are
positive and that they want to preserve for the future.

The Nenets™ storytelling tradition is based on the presentation of a story in
which a narrator relates a certain event or historical fact along with his or her
own evaluation of it from the perspective of the present day. Such life stories and
memories are important and unique sources of unwritten oral information about
the Nenets™ historical past. For example, almost every text of collected interviews
gives a description of the Tundra Nenets’ social life and of the relationships of Yamal
Nenets with other groups of Nenets vis-a-vis their connection to working with
reindeer.

Additionally, besides looking to Nenets stories as sources of historical information
about the past, I paid attention to the Nenets specifics of narrating and silencing
stories and memories about the past. Since I understood that silence and silencing
play an important role in the process of remembering and forgetting stories, this
made me look for an explanation of verbal/nonverbal communication and the place
of silence in Nenets culture. Further, I sought to describe the aspects of telling,
silencing and remembering personal names and stories about individuals and
families in Nenets oral history. The decision of a Nenets person to open silenced
stories for small groups of people or to close them to public audiences also depends
on how long people will remember them. In general, there are various reasons for
opening silenced, sleeping or even prohibited stories. In my research, I show that
awakeningsilenced stories can be considered a sign of protest and disagreement with
official state decisions and actions towards the indigenous peoples of the tundra.
At the same time, silencing difficult stories is based on fear. Resented decisions and
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plans of the Yamal government to reduce the number of Yamal reindeer made the
Nenets people uncertain about their future life in the tundra.

Foranalysing Nenets individual narratives and songs, [ used the Labovian narrative
approach (Labov 2013). To analyse narratives, I divided the texts into four main
parts: an abstract; an orientation, which gives information about persons, places,
and times; the complication action; and then the fourth part is further divided into
three more sub-parts: evaluation, resolution, and coda, which returns listeners to
the present time.

This method proved successful with long folklore texts and personal life stories.
While it was not suitable for working with short texts, dialogues, and group
conversations, it worked well for analysing multiple interviews and narratives
joined by one topic. The reason is that not all stories and interviews can fit into
the Labovian table of narrative analysis. I will show this based on the examples of a
Nenets collection of narratives, canonical text stories and a collection of interviews
in Chapters 4, 5, and 6.

In Chapter 4, there are interviews with Nenets elders based on three stories
about Nenets individual songs that describe the Nenets’ general perception of
acquiring or losing reindeer in the tundra. Interviews presented in this chapter talk
about individual songs and the stories of these songs. First, three narratives discuss
different cases of reindeer theft and the last one is about confiscation of reindeer
by the Soviet authorities. The analysis of these stories gives an explanation of why
people remember and tell them, but also why people can silence such stories.

The first song belongs to a reindeer thief who tells the story of taking reindeer
from other reindeer herders. Analysis of this individual song was made following
an example of Lotte Tarkka’s (2013) work on analysing Karelian oral poetry about
reindeer theft in the border area between Finland and Russia in the 19* century. In her
work, Tarkka provided the example of how border people tell stories about reindeer
thieving by signing the events in songs (Tarkka 2013:433). This is very similar to
the story about Nany Khorolia father’s individual song. I divided Nany’s song into
three episodes, and can talk about every action of the song and orientate the listener
to what happen there, where, how and why. Therefore, the contents of such songs
provide orientation and tell narrative episodes, while evaluation of the song gives an
emotional description of the personal feeling of a singer. Listeners receive further
evaluation of the song in the story of this person, his children and grandchildren.

The second song tells a story that provides information about common
tundra rules of crimes and their punishments, depending on the situation and
the cruelty. However, it also states that people are aware of the tundra spirits and
their punishments, which usually do not fall only on the person who committed
a crime. Significantly, the person’s punishment can later be transmitted to their
family members and even to descendants, who are thus also made retrospectively
responsible for their ancestors’ crimes.
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The third interview tells the story of reindeer thieves giving reindeer to a family.
It has orientation, episodes and evaluation as a lesson about Nenets common rules
of reciprocity as knowledge. However, the fourth story stands aside from these three
stories. Its evaluation is that the negative memories about the past can be silenced
because members of Nenets society can make personal decisions concerning what
kinds of memories they can pass as a message or as knowledge about the past.

These stories are already parts of Nenets collective memory stories about reindeer
theft in the tundra. However, even within the wider audience of the Nenets, when
these stories about reindeer theft are told, nobody can say openly that their ancestors
were reindeer thieves who stole reindeer from other people. It is still a very sensitive
topic, and most people prefer to keep it in silence because in Nenets culture stealing
reindeer is a crime. It is especially serious when people know the victims of such
crimes but do not know who did it or when. However, there are exceptions, such as
stories that tell about people who stole reindeer in old times. Usually in such stories,
people also talk about the present descendants of the reindeer thieves as a reminder
that they are responsible for their ancestors’ past.

In Chapter 5, a canonical narrative is illustrated, represented by several personal
stories and collective narratives about one family story. I collected these interviews
from three different places. The first interview was collected from people living
in the neighbourhood of the Puiko family, whom this story is about. There is a
common orientation that repeats narrative episodes. Here every narrator had his/
her own evaluation of the story, which showed the specifics of multi-vocalism,
that is, the retelling of the same story while giving many different interpretations,
meanings and evaluations of it. First, this story was silenced as a common agreement
between people who live together. It was made through a group decision that was
not protested by anyone. Later, this silence was broken again because of the group
agreement to voice their protest.

In Chapter 6, different stories are presented about the recent events involving
reindeer deaths. I conducted interviews with reindeer herders, asking them about
the recent icing events in the tundra. Information about what had happened in
the tundra is an orientation. Episodes of stories tell what people did to help their
reindeer. Finally, the evaluation of narratives is the part of interviews where people
reflect on their emotions about their contemporary life in the tundra. The second
part of Chapter 6 is about why people can silence their contemporary stories about
the recent epidemics in the tundra. This part of the work allows us to see what people
will tell about their life in the tundra in order to better understand how memories
about the recent Soviet past control people’s way of telling their tragedies in front of
an audio recorder. Whereas the two preceeding Chapters 4 and 5, are about stories
that were first silenced, but later voiced, Chapter 6 discusses how memories about
the past determine the present nature of being silent among indigenous people of
the Arctic.
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2.7. Conclusion

For conducting my research about the Nenets ways of speaking and silencing
the past, I used general oral history methods in combination with other research
methods. In this chapter, I have introduced my personal role in collecting Nenets
stories by doing anthropological research among my own people. Participation in
everyday Nenets life in the tundra and settlements allowed me to obtain a very
inside understanding of Nenets cultural and social roles of speaking and silencing.
The language documentation methods helped to complete the work on recording
stories and narratives about the Nenets past and to organize them as audio records.
Further work transcribed them onto paper, and translated them into the Russian
and English languages. The methods of sociolinguistic description and linguistic
anthropological approaches to narrative analysis, in combination with the concepts
of general oral history based on individual and collective memory studies, allowed
me to analyse the content of selected interviews. The linguistic anthropological
method also helped me to describe the specifics of bilingual communication and
its functions in the narrative process. This shows that the Nenets tend to use the
official Russian language for telling public (official) narratives, while when speaking
Nenets, they prefer to tell collective, unofhicial, private and intimate stories, and
also sometimes to subvert their own narratives in Russian about the same topics.
For analysing transcripts of Nenets stories and narratives about the past, I used the
Labovian narrative analysis approach, which helped me to describe the main content
of Nenets stories. Such a constructive narrative analysis also helped to indicate the
role of silence in Nenets stories and narratives about the past. The texts of the Yamal
Nenets narratives provide samples of two north-eastern dialects of the Tundra
Nenets language.
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3. Analysing the meaning of Silence in Oral history

This dissertation argues that any theory and method of oral historical enquiry
should consider the importantce of silence as well. Silence is the important space
not covered by words, a non-verbal language. Here I shall introduce the principal
terms of oral history from the literature, for preparing the discussion of the position
of silence in Nenets oral history.

In different cultures of the world, silence and silencing have different natures,
backgrounds and historical explanations. There is also a diversity of proverbs about
silence. Significantly, given the various ways in which verbal expressiveness and
rhetorical skills are also praised elsewhere in these cultures, many of these proverbs
also place a high value on silence. Both Russian and English say “Speech is silver
but silence is golden”. In Germany, people say that Schweigen ist auch eine Antwort
Silence is already an answer), which originates from the Latin expression Silentium
videtur confessio (Boniface VIII). There is also a Latinization of the English expression
Silentium ist aureum ‘Silence is golden’ This has the same meaning as “Sometimes
the best answer is silence” (Georgian), ‘It is better to be silent than to speak, because
if you say the truth, you can make trouble’ (Kirghiz). ‘Man has a tongue to keep
silence’ (Belarusian), “The one who is silent does not cause any problems’ (Karelian);
‘I was thinking to keep silence, but cannot’ (Ukrainian), “There is nothing better for
a man than silence’ (Jewish).

Such diversity of proverbs about silence shows that in a vast variety of cultures
silence is an important part of human behaviour and communication. Thus, silence
and silencing can regulate the specifics of cultural psychology and the ways of
expressing emotions. In the definition of the Oxford English Dictionary (1986),
silence is associated with a strong silent type, a man who conceals and controls his
feelings. Furthermore, there is always a special attitude about talkative people,
especially when they are rambling. The norms of ethics of behaviour impart that
the silent man is more respectable and safe. Silence and silencing are connected to
many different aspects of everyday life (Hymes 1974; Krestinskii 1991). Silence can
express respect, ethics of behaviour, collective unity or subjection to others (Philips
1985; Basso 1990; 1972, 1992; Lebra 1988). Actually, silence is also defined around
things which are unsaid and unsayable, such as secrets and taboos (Munor 2014:16).

However, in Northern indigenous cultures, the meaning of silence could be even
stronger, because the Arctic environment and nature themselves influenced how
humans speak there, where silence has a significant part of everyday communication
and culture. Susan Philips (1985) highlights that people who live in nature value
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silence differently than people from urban areas. At the same time, being in silence,
nonverbal communication also can be an important part of interaction in many
Northern cultures (Sajavaara and Lehtonen 1997). It works the same way in the
Northern indigenous people’s everyday life, regulating their cultural principles of
communication. However, as in many societies of the world, Arctic peoples rules
of being silent can vary because of social position, gender and age (Vitebsky 2005).
People can keep silent due to rules of hiding, taboos, special rituals, work, showing
respect for borders of personal privacy, responsibility and due to emotions such as
shame or guilt (Berman 1998; Liarskaya and Dudeck 2012:68; Dudeck 2015), but
also disagreement and anger (Novikova 2017). At the same time, silence can also
be taken as a sign of weakness, encouragement and blame. It can be the legacy of a
formal political regime, when people used it to shield and protect others from the
danger of speaking about them (Argounova-Low 2012; Fivush 2010; Humphrey
2005; Stammler et al. 2017). Silence can be a sign of agreement and forgiveness; at
the same time, silence can also be an expression of disagreement and protest.

All types of silence during communication can have an important role and various
meanings. It can join people together, but also separate them. The next part of this
chapter discusses those aspects of silence that allow for a wide range of emotions,
evaluation and other human dynamics which remain unsaid. However, silence can
be broken, making people speak a silenced story again. In this case, people themselves
select which stories are appropriate to open and to share as special knowledge about
the past, and, which ones are better not to tell (Passelini 1987; Berman 1998; Boyer
2009). At the same time, there is also the idea that people usually use fewer words
to be heard and understood by others if they are family members, good friends, or
partners (Munoz 2014:20). The energy of unspoken words can be passed with special
messages during special ritual ceremonies (Course 1968:20-1). It is common for
peopie in many animistic societies to use silence during religious ceremonies, when
the power of their message is expressed without any articulation, by speaking only
in thoughts (Basso 1970). Then the silenced language is performed not only as an
instrument of communication between humans, but as an entity of multiple agencies
within the broader context of the world, for example, allowing communication with
nonhuman beings, the objects of nature (rocks and stones). Because of this, the
unspoken language is used as an instrument to allow humans and nonhuman beings
to act together (Tambian 1968:184). Susan Philips (1985) compares the middle-
class English people and Warm Spring Indians’ rules of religious performance and
writes about the religious act of silencing during the English church ceremonies and
the Indian shamanic rituals. On the one hand, we can observe the same religious acts
of silencing among the Nenets, for example, when they direct silent prayers to the
spirits at sacred sites, or when they sacrifice reindeer there.

Keeping silence during rituals and the power of unspoken words in prayer are
common in many world cultures. However, in my analysis, I uncover a place of
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silence that reaches far beyond religious practice. There is such silence when a person
keeps feelings unsaid and cannot express them in words but can express them only
by singing. Nenets individual songs are a good example of this. Sometimes they are
similar to a special code language in communication among Nenets elders. By singing
individual songs, they usually express their sensitive or painful memories about the
past with connection to their very close family members. This way of expressing
the unsaid gives a new interpretation of Nenets individual songs, as techniques
for keeping memories about the past, and telling stories about them, which can be
uninformative to people who do not know the historical background of the song.
In this sense, the Nenets individual songs can be recognized as a form of the ‘non-
ordinary” message, which can be similar to a silence. This topic can be a theoretical
starting point for future research for studying silencing and singing in connection to
describing people’s traumatic memories about the past.

3.1. Oral history terminology

The term oral history applies to the stories about past events and how people
tell about the past in their life stories and historical narratives (Vansina 1985;
Thompson 1978; Thompson 2011). Moreover, this term is used for both the
process of recording interviews in order to collect and elicit information about the
past and also for the final product of it — the collection of narrative accounts of the
past events (Abrams 2010:2). Telling stories is a very ancient form of creating and
saving knowledge, telling about individual private experiences, and contributing to
understanding the past for a wider audience (Egan 1999; Mello 2001). For example,
in oral history, the term 4 /ifé story means the story of someone’s life (Thompson 81;
Peacock and Holland 1993:368). Another definition of a life story is 2 narrative,
which originates from the Latin word “narro” and means the act of describing,
or narrating (Stelten 1995). Besides, the word narrative means a representation
of somebody’s life experience, which can be sequences of ordered sentences that
present the temporal sequences of those events (Labov 1977:105). Thus, telling
individual life stories in a narrative gives information about what, when, why and
how the events happened to the individuals in the past. In this work, I consider the
term narrative to be a process of human interaction, or dialogue, in which a teller
gives summaries of events in order to let a listener remember them. This means that
a narrative has a wider definition than a story, because it defines memories of living
people through events or social conditions that people experienced in their earlier
lives. As Abrams underlines, the narrative is not just a story and its content, but it is
a series of selected episodes of people’s lives that they tell others in a way they would
like to be remembered (Abrams 2010:106). A narrative also reflects how people
use language to communicate experiences, knowledge and emotions (ibid 109).
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For sociologists, stories and narratives are an important source of knowledge in the
common social discourse and interaction among people (Labov 2013; Atkinson
1998). Since every individual’s life story is connected to a certain period, it can be
connected to other stories that tell about the same time in the past. This illustrates
how people remember and talk about their past individually and collectively. In
addition, through the collection of different narratives about one special event or
story, one can get different recollections about how, why and when people want to
and are able to recount them (Lemon 2001). Therefore, I understand that the role
of the narrative in oral history is not only to transfer knowledge about the past, but
also to reflect how people want to remember their past.

Since narratives provide rich material for studying the social relationships and
norms of behaviour in different societies, I would like to further describe the Nenets
cultural specifics and norms of communication that contribute to their unique style
of telling stories. Even telling stories can have different social functions in Nenets
culture. However, its main role is transferring special knowledge as nonmaterial
cultural heritage and creating responsibility for this knowledge.

3.2. Narrating personal stories and collective memory narratives

In the book, The Social Life of Stories: Narvative and Knowledge in the Yukon Territory,
Julie Cruikshank quotes an old Inuit woman who said: “Well, I do not have any
money to leave to my children. My stories are my wealth” (Cruikshank 1998:xi).
One can agree or disagree with this old Inuit woman’s statement. However, once an
individual’s story is told to other people, even to family members, then it gets its own
independent social life and can be told by other people. In this way, an individual’s
story becomes part of the collective memory when every member of this society has
a right to tell and share it with other people.

In terms of individual memory, Franco Ferrarotti claims that memory is never a
purely individual gift (Ferrarotti 1990:64). This means that not all personal stories
can be recognised as a gift. However, people can share a selection of such stories
which they are ready to share with others. This means that when people tell their
story, they are sharing their experience with other members of their society. Such
personal stories give collective memory accounts about how people live inside of
their society.

AnnaGreenhasmentioned theincorporation ofindividual memoryinto collective
memory in her work about individual and collective memory. She describes that
memories about the past have influenced our contemporary life (Green 2011:107).
According to Green, every personal experience is remembered and understood
when connected to another individual memory. Individual memories can tell us
when and why ordinary people actively endorsed, acquiesced, or opposed inherited
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perspectives or dominant discourses. She considers that societies create their
collective memories by selecting one personal story among others and transmitting
it further. At the same time, individual and collective memories about the past
can give diverse accounts of the past (Green 2011). This can be because individual
memories are too intimate and people do not often share them with others, in which
case they make individual and private biographical stories. In addition, even though
collective memories are supposed to be more open for performance in public, many
of them can be shared only inside a group that shares some common elements, for
instance a family, neighbours, peers, and people from the same generation, nation
and culture (Halbwachs 1980; Wertsch 2009; Connerton 1989; Green 2011).
Therefore, individual and collective narratives depend very much on social and
political contexts and on how individuals want to remember and tell their stories
to other people or officials (LaCarpa 2001; Portelli 1997, 2003; Climo and Cattell
2002; Boyd 2015; Maynes et al. 2008).

Ludmila Isurin proclaims there is no special memory of the group, but every
group of people has special memories that they can share with one other (Isurin
2017:12). Therefore, narrators can develop a common narrative of the group, the
so-called canonical or public narrative, which would work as a template to other
members for what to remember and tell about their past, and in what way. Such
narrative templates can be the product of the interaction of numerous factors:
socio-cultural, historical political, religious and psychological (ibid.). A collection
of canonical narratives can develop a narrative that epitomizes one special historical
event (Cruikshank 1996) or a seminal event (Isurin 2017:60; Stammler et al.
2017). This means that people can select those life stories, narratives and historical
memories that are important to them to remember their past. Such stories can work
as important markers of their individual and public collective identity. In addition,
by collectively speaking and silencing stories, people define which parts of their past
they would like to except or exclude from their past memories (Sontag 2003). I will
discuss this further by providing examples of Nenets stories. For giving examples of
how Nenets tell their stories, I selected such individual and collective stories, which
tell about people, their life and special events, which happened in different historical
periods of time in the tundra. I then give an analysis on why people remember
selected individual and collective stories, in connection to their contemporary
descendants and families. This approach helped me to understand how different
historical timelines can influence in different ways, how people remember and tell
stories about ancestors, family members and other people.
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3.3. Diversity of stories and Nenets approaches to them

The Nenets oral history interviews include individual life stories, personal
biographies, stories about relatives, friends, and neighbours, historical narratives,
individual songs, stories of songs and people who made these songs, and collective
narratives. There are single narratives, dialogues, group talks, discussions and
comments about other people’s stories. There are different versions of the same story
told by many different people. In general, all of these stories represent the Nenets
past from the beginning of the 20" century until nowadays. This work on Nenets
oral history shows that stories and interviews concerning big changes on the tundra
reflect a general mechanism of making official historical narratives about past events.

In the Nenets language, the word wa’al or waal (Nen. Ba”aa, Baaa) means historical
narrative, while the word ilye”mya (Nen. nae”ms) is used for a life story and narrative
(Bobrikova 1965; Kupriyanova 1965; Khomich 1984; Pushkareva 2001:23; Lar
2001:14; Golovnev 2004:11). Nenets also have stories about historical events which
border between a myth, a historical narration and a life story. For example, Nenets
researcher Leonid Lar describes stories about recent Soviet time repression and
reindeer herder rebellion in the year 1943 as wa’al along with other Nenets historical
narratives about the 19% century (Laptander 2014). At the same time, Nenets
folklorist Elena Pushkareva distinguishes wa’a/ (historical stories) from ilye’mya
(legends, tales or real-life stories), but different from traditional Nenets fairy tales
lakhanako (Nen. naxanaxo), epic songs syudbyabc (Nen. croa6161) ‘epic songs about
giants’ and yarabc (Nen. sipabu) ‘epic crying songs’ (Pushkareva 2001:23). There
are also Nenets historical songs khynabrs (Pushkareva 2010). In general, in Nenets
storytelling performance there is no strict rule for defining historical narratives and
narratives about the past. However, I consider that 7ye’mya tells about the nearest
past in people’s life stories and individual narratives (Bobrikova 1965; Kupriyanova
1965; Khomich 1984; Pushkareva 2001; Golovnev 2004).

The word ilye’mya comes from the verb ilyes’ ‘to live’ and can be translated as ‘a
life story, a true story and a real fact’ This term has several meanings, as ‘a personal
story” as well as ‘a true story which really happened in the past” Apart from these
characteristics, other stories about people can be lakharyu a rumour or gossip, which
cannot be trusted. However, when people tell their personal stories, they usually
define a story to be personal or about somebody (Boyd 2015). In Figure 3.1. I give
the classification of the Nenets life stories and historical narratives.
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va’ myidykhy ilye"mya
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‘an ancient story'

i

nyewykhy ilye”mya
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‘an old, past story’
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tyakhakui ilye”mya talytsui ilye”mya vedei ilye”mya
TAXaKYW une"ma TanbLyi nne”ma ensn nne”ma
'arecent past story’ ‘a recent story ‘a new story’

Figure 3.1. Diversity of Nenets stories ilye’mya.

Additionally by using the term ilye’mya, people define the time of the narrative.
It means that the story is about the past, and the time of the story indicates its
importance for narrating (Kostikov 1936; Pushkareva 2001; Lar 2001; Lukin 2008;
Laptander 2014).

Collected Nenets texts were collected and analysed from the point of view of
the local, regional, and national history of the Nenets, the Uralic-language-speaking
Arctic minority nation of the Russian Federation, with the following timeline:

a)  Memories about the time of the ancestors and their kinship to present-day
Nenets families. Most of these stories stem from the Russian Empire until the period
before collectivization in the tundra. These stories illustrate the rules of building
relationships of reciprocity that Nenets maintain with people, the land and its
spirits and the ways in which these stories are embedded in individual and collective
memory stories.

b)  The Nenets life on the tundra under collectivization, during the period of
the formation of the Soviet Empire and its consolidation in remote Arctic areas.
Such stories tell how Nenets people remember the transient period of their past.
These stories tell how reindeer herders were forced to do industrial fishing in the
tundra rivers, and how ex-fishermen moved to the tundra to work with reindeer or
as polar foxhunters.

c)  When the overall Soviet umbrella of the historical past collapsed, the
Nenets had to learn new rules of living in the post-Soviet society. However, even
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contemporary life in the tundra has many reflections of the Soviet past, which still
influence how tundra people speak about their present difficulties.

In general, the Nenets collective memory stories are represented by canonical
narratives and stories about special events in the tundra. Maurice Halbwachs
(1992) describes such stories as open access stories, which every member of the
society can tell to others. There are stories about significant Nenets people who did
extraordinary, unusual things from the point of view of the tundra people; these
are called historical narratives waal. There are also local family stories that are told
from generation to generation. There are life stories that make up a collection of
kinship stories about the life of individuals in their individual songs, which are
performed by other people. There are personal stories kbari ilye’mya that can change
their narratives over time, but their main idea is to transmit the sense of the family
past and the origin, which can be opposed in stories of their neighbours nyenetsya
ilye’mya (Figure 3.2.). However, there are also collective stories that people have
never told aloud, which have always been silent. Yet, these silenced stories could
be told to young people as special lessons of Nenets unity, tolerance, respect and
reciprocity.

Ilye”mya (life story)
personal a group, collective (canonical)
many ilye"myamyi (khari ilye’mya) nyenetsya ilye’mya
MaHb UAE MSAMU HEHAIS UAe MA
‘my story about my life’ ‘a life story of another person

or somebody’

Figure 3.2. Private and collective life stories.

The collective history is inseparable from the life stories of its members. However,
collective ilye’mya can be made from many personal stories, like the Russian nesting
wooden doll matryoshka. When one story can be inside of another story, and this
second story can tell a story as a song. There are considerable memories, which are
also call canonical memories. They are usually told as legends or historical stories,
individual/group/collective memories, individual songs or stories of songs, in
connection to people and their families. This phenomenon works especially well
when Nenets tell collective memory stories about individuals in connection to
Nenets individual songs.

48
Laptander: When we got reindeer, we moved to live to the tundra



3.4. Individual songs in the Nenets collective memory

Singing individual songs can encourage people to tell Nenets traditional life stories,
ile”mya, because for the most part they are based on somebody’s biographical story.
The Nenets traditions and norms of performing Nenets individual songs were
described in works of the early researchers of the Nenets language and folklore
(Lehtisalo 1947; Lehtisalo 1960:460; Pushkareva 2000; Pushkareva 2001; Niemi
1999; Niemi and Lapsui 2004). Individual songs are an important part of Nenets
oral history, and are worth further investigation as to the place of words and silence
within them. This means that individual songs can become part of the group or
collective memory stories. However, this happened quite seldom with personal
stories. Singing or just retelling the Nenets individual song is another way of
remembering individuals and stories about them. During my work on collecting
Nenets stories, I managed to record some Nenets individual songs. I was surprised
that some of them are connected to collective memory stories.

These works shows that Nenets individual songs have many important social
functions in Nenets culture and daily life. My research partners said that singing
songs helps them to relax, to express feelings of happiness, joy, sorrow, pain and
sadness. Otherwise, being in silence makes a person think about sad moments from
the past (FM 2015). Nonetheless, the most important function of individual songs
is to keep memories about the past. However, like the narratives that accompany
them, this process of remembering them is inevitably selective. Every Nenets
individual song has an author and tells a personal story about somebody’s life
story (Pushkareva 2001:33). Jarkko Niemi explains that Nenets individual songs
mostly describe personal experiences of the past (Niemi 1999:104). Additionally,
when Nenets tell stories about somebody, they can accompany their narratives
by singing this person’s individual song or songs. Quite often, it is just a starting
point for beginning a typical Nenets collective memory narrative about people
and what they did in the past and why people remember them. This way of telling
a story explains why people keep memories about different events of the past and
why they tell these stories to their children, relatives or friends. Stories of songs
can give information not only about the ancestors, but also about the descendants
of people who made these songs. It is interesting that nonfamily members can
perform other people’s individual songs, but then it is important to first give
the name of the owner of this song and tell the place name where it was made.
Therefore, individual songs give examples of such a form of remembering which
is connected both to individual narratives and collective memories about people
and their life stories.

Ifa song is performed by a person who made it, an audience should memorize
his or her name and the lyrics of this song. If somebody else performs this
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song later, then, before singing it he or she should tell who is the owner of this
song, and this song’s story.
(Pushkareva 2001:33).

Actually, Nenets perform their individual songs in almost the same way as we
declaim poetry to an audience. First, we introduce the name or names of the author/s
that wrote it and then recite the poem. However, there are many strict rules and
regulations of performing Nenets individual songs. In Nenets everyday life, people
usually do not say the names of people, but in individual songs, it is important to
give the names of the people who made the songs. Children cannot perform (sing)
their parents’ songs in their presence. The same rule regulates performing individual
songs of other people in the presence of their owners. They are important identity
markers because relatives, friends and neighbours know their authors and their
family members. In this way, individual songs regulate the ownership of Nenets
personal songs and keep safe a network of agency of Nenets personal names. For
example, after singing an individual song, a performer should tell a background
story of the song.

In this work, I will tell stories about three individual songs. Two songs talk about
the history of Nenets reindeer theft, and the last one is an individual song about
childhood trauma. I will discuss these three examples of Nenets individual songs in
Chapter 4. There I will explain how the Nenets collective narratives keep memories
about people and reveal them in public and what kind of lessons Nenets people get
from these stories.

One Nenets individual song tells about committing reindeer theft for saving
people from starvation. Moreover, it talks about the power of a human prayer to the
tundra spirits, which helped to save a hero. Some Nenets elders even call this type of
songa little yarabc - ‘epic crying story’, which originates from the Nenets word — yar
‘crying.

Since I collected this Nenets individual song, I started to look for the answers to
why and how Nenets tell them. After talking with elders, I understood that every
song and every story makes people responsible for them. I asked tundra elders to
explain some specifics of Nenets ways of communication with people, nature and
spirits of the tundra by speaking or singing. I received a range of answers to my
question. Mostly people mentioned that usually people keep special knowledge in
silence because it can be very intimate and personal. Thus, telling such a story is
synonymous with being responsible for it.

In the literature about the Nenets shamanistic religion and communicating with
nature and the spirits of the tundra, I found that for Nenets people, it is normal to
worship trees (mostly larch), stones and fire (Golovnev 1995; Pushkareva 2007).
Nenets can communicate with nonhuman beings and tell about this in their
individual songs (Pushkareva 2001:34). I found some examples of such songs in
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Toivo Lehtisalo’s book, which are defined as prayers (Lehtisalo 1960: 448-460).
Jarkko Niemi calls this phenomenon a ritual communication between people and
nature and its spirits (Niemi 1999). This is very similar to the Saami culture of singing
traditional Saami joiks (yoiks). Such joiks are equivalent to personal signatures of the
people who made them (Jones-Bamman 1993). Moreover, Saami joiks can actually
connect many personal stories together and join them to a bigger collective narrative
story. This means that joiks are actually part of the collective remembering of the
story and can be performed in public. Therefore, joiks are considered different from
ordinary Saami songs, and they have different social value. People keep these stories
safe to remember the people who made them. Exactly like the Nenets individual
songs, Saami joiks reflect the emotions of people, their connection to the family,
their memories and the nature where they live, saving the names of the people to
whom they belong. Like Nenets individual songs, they can give lessons about how
to work with reindeer and how to live and survive in the tundra. In addition, Saami
joiks also help to build an important mechanism of communicating between human
and non-human beings in the tundra.

The main difference between Nenets individual songs and joiks (yoiks) is that
whereas the Nenets make them themselves and it is offensive to perform any
individual song in the presence of its author. While the Saami believe that humans
get their joiks from the tundra spirits and that they can be given as gifts or inherited
by other people (Anderson 2005:216-219).

Nenets individual songs keep memories about important parts of the Nenets
personal and local collective memory stories about people and their lives in the
tundra (Niemi 1999:104). Not every Nenets individual song can be saved in the
collective memory history, but only the examples of songs which were selected by
the Nenets audience (Burykin and Pushkareva 2010:334). At the same time, an
individual Nenets song khari syo can be connected to a personal story kbari ilye”mya.
Because when other people perform them, they know who made them, how and why.
People can perform other people’s individual songs zyenetsya syo”, but it is offensive
to perform any individual song in the presence of its author. Individual songs are
usually performed only for a small circle of family members. Also, if a performer
knows the background story of an individual song, he or she should tell to whom
this song belongs and also how and why it was made (Tonkov 1936; Pushkareva
1990). There are also Nenets individual songs that are open for public performing.
Tundra people can sing them as old legends about the history of the tundra. These
songs also are accompanied by a short introduction to the author of the songand the
reason it was made. Individual songs which tell interesting stories nyenetsya ilye’mya”
are very valued by tundra people and can be confided to children as part of their
family heritage (Niemi and Lapsui 2004). I show this connection between personal
life stories, individual songs and collective narratives in figure 3.3.
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nyenetsya syo”  nyenetsya ilye mya”

Collective narratives

khari ile "mya khari syo

Figure 3.3. Connection of Nenets personal stories, individual songs and collective narratives.

During my work on collecting Nenets stories about the past, I was surprised that
the Nenets can remember very old songs and even the names of the people who made
them. I consider these old songs, which many people know and can perform, to be
a part of the Nenets collective memory stories. They tell about Nenets individuals,
and can be told to young people with a special message or a lesson from the past. It
is important to underline that all Nenets individual songs can be performed only in
the Nenets language. Nenets songs have a special song language, without which it is
not possible to perform and remember them. Even to the extent that it is possible to
translate them into Russian and English, performing Nenets songs in these languages
is not possible.

3.5. Silence among the Nenets

For the Yamal Nenets, everyday life in the tundra is built upon many actions and
activities, mostly connected to reindeer herding or fishing. They learn and come to
know this work from an early age. Children in the tundra observe what elders do
and learn how to participate in their everyday family life by copying and imitating
them. However, usually the Nenets elders give very little instruction in spoken
words. Mostly they show their children how to do this work and encourage them
to join it. The Nenets believe that speaking calmly and being quiet have a positive
effect on children’s psychological health, mental development and learning skills.
This is perhaps why the Nenets children who grow up in the tundra are more silent
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than their settlement counterparts are. However, parents may also use silence as a
punishment, where the exclusion of a child from everyday conversation and family
talks can be worse than a telling-off.

According to the Nenets traditional norms of politeness, young people are not
allowed to say the personal names of people who are much older than they are. They
can address an elder man as ‘Father of ... or an elder woman as ‘Mother of ... with
the name of the son or a daughter. This is an identity marker of the social status of
a person as the father or mother of somebody. Young people can also say to any old
man 77z, which means ‘grandad’ or to any old woman - hada ‘granny’. Since the old
Nenets custom did not allow traditional Nenets personal (real, proper) names to be
spoken, the Russian names helped to replace such silenced names®. Thus, in previous
times, and even nowadays, Nenets people may have both a Nenets and a Russian
name. The Nenets terminology of kinship is very well developed (Khomich 1995;
Nyenyang-Komarova 1996; Kwashnin 2002; Vanuito 2002; Liarskaya 2002; Yaptik
2014). In Figure 3.4. I show the connection and Nenets terminology of kinship in
the form of circles.
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Figure 3.4. Nenets kinship and family names.

3 In 1930-40s, Nenets children silenced their Nenets personal names and kept the names of their
parents silent in Soviet boarding schools. As a result many of them received Russian names. In the 1960s,
the Nenets got their Soviet passports with personal names and surnames written there. The official
Russian name should consist of surnames, first names and patronyms (father’s name) (Khomich 1995).
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When Nenets meet for the first time, they usually introduce themselves by saying
their personal names: zyum (Nen. Hiom) ‘name’; erkar (Nen. epkap) ‘surname’; pazg
(Nen. manr) ‘kin, clan, moiety’; 7esy (Nen. Hacer) ‘people who live in one camp’s
myad ter (Nen. msia’ Tep) ‘one’s tent’s inhabitants’ or ‘people of a family, members of
the same family’ or ‘family circle’ (Golovnev 2004).

Traditional Nenets anthroponyms has rich definition of traditional Nenets names,
individual names, family names, and kinship terminology (Khomich 1976:64).
The Nenets rule of silencing personal names is similar to that of other native
societies. However, every society has its rcgulations on spcaking names and its own
cultural ways of the conceptualization of their ownership, agency or objectification,
for example, as described by Barbara Bodenhorn in her work on speaking names
in Alaska. She states that speaking personal names can be dangerous for the owner
of the name and that names have their personality which should be protected
(Bodenhorn 2009:140). The Inuits of Greenland have the same custom of keeping
personal names silenced. As it was described in the book of Janne Flora (2019),
when the Inuits inherit their ancestors names they become connected to their broad
family circle. Flora described this with words of a young man: “You are given a name
you won't be lonely” (Flora 2019:140). Theodora Kroeber (1961) wrote about the
last representative of the Yahi Native American people, known as Ishz, which means
‘man’. His original name is unknown because he was forbidden to say it through a
traditional taboo. It shows that in many indigenous societies people are keeping their
names unsaid, even they are in the environment different from their home place.
Silencing names can be protection from the spirits of deceased people, who can be
still connected to a name. The Nenets also believe that speaking personal names
can harm and even destroy their owners by any bad spirits of the tundra (Khomich
1976, 1995). Following the same rule, it is quite common to silence the names of
dead people. This can happened mostly during the mourning period, when recently
deceased people can feel sad and lonely in the world of dead people. They may want
to take somebody from their family there. Therefore people try to avoid saying the
names of those who have recently passed away. However, Nenets people can refer to a
deceased person by yanggumy (Nen. sgrymsr) ‘somebody who is absent’, or yanguda
‘absent’ (Rus. orcyrcrBytomuii, ToT, Koro Het) (Nyenyang 1996:14). There is also
another word for a dead person, xasayi ‘deceased; (xacp — to die; sa = Subj, and i=
deplorative suffix). In this reference, after the mourning period, people can start to
mention the names of dead people but with an additional suffix of absence. A child
who was born after the recent death of an old family member can get a Nenets name
Yeiko ‘the replacement’. This means that children cannot get their parents names, but
only names of their ancestors, who passed away long time ago (Tereshchenko 1989:
235). As Janet Carsten wrote in the Ghost of Memory, “the history of names may
express or conceal the transmission of kinship memory” (Carsten 2007:23). Such
stories tell about the origin of people’s families and the stories of their names, as well
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as about significant events in connection to the names. For example, I got the name
of my grandfather’s aunt. She had passed away a long time before my birth. For my
grandfather, her name had a strong symbolic meaning, because she had saved him
and his family line. My grandfather gave me her name in memorial of her. It is a
pity that I never used it because of my Russian given name. However, it gives me a
strong feeling that I am a member of my grandfather’s family circle from time of his
ancestors until now and in the future. Therefore, I feel a high sense of responsibility
for this name, which is an important part of my Nenets identity.

In Chapters 4 and 5,1 am going to show how the Nenets remember and tell stories
and songs with connection to people and their ancestors. The Nenets remember the
names of people in connection to their family members. Some stories mention the
names of people who have made mistakes or committed crimes in the tundra. This
means that the Nenets tell stories about the past with a special knowledge or lesson
that teaches that every Nenets person is responsible for his or her actions, and even
spoken words. Any bad behaviour, or similarly, any bad words, could influence the
family’s good luck, and even that of future descendants. This is because in Nenets
culture, words and silence can be protective and destructive. Nenets folklorist
Elena Pushkareva writes that the Nenets value the power of spoken words: both
the material and magical power (Pushkareva 2004). Other researchers, who have
worked among the Nenets, among them Laur Vallikivi, also observed the Nenets
cultural philosophy and linguistic ideology of the power of spoken words (Vallikiwi
2011). Natalia Novikova (2014, 2017) mentions that indigenous northern cultures
have avery well developed culture of being silent. People in the tundra respect silence
not only as the counterpart to words. People can work together without words
when they know and understand each other. This can reveal many things about their
relationships to one other, about connections to the natural environment, where
they live together. However, silence can also have a spiritual nature and background.
People may avoid saying names of people with whom they live and say the names
about animals they fear or value. Strong beliefs about the power of spoken words
often accompany those people who live very close to nature. They believe words can
materialize and reflect a special power in people that is not always positive.

In many indigenous Northern cultures, the different types of silence resemble
those of the Nenets very closely:

1) People remain silent to keep stories safe. By not saying words aloud, people
have more chance to keep their stories safe and remember them as a special
kind of knowledge. Such silence can join people together, especially when
they have common knowledge about something very special. In such cases,
silence is reorganized as a special code for this knowledge.

2) People who live in one Nenets dwelling — a chum — try to respect each other’s
physical and psychological private space. This is dictated by necessity of
maintaining the everyday routine of living together in the small and restricted
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space of the chum. This can also be identified as a type of silence of everyday
behaviour, which has more caring functions. Although the norms of Nenets
hospitality require providing everybody with shelter and food, Nenets
openness has strict borders; asking private questions is taken to be rude.

3) There are topics of conversation that are only allowed to be discussed by males
and from which women are forbidden to speak. Women also have their own
silenced topics.

4) People should respect the silence and privacy of nature. For example, in the
late evening, children are not allowed to make noise in the tundra or play
outside. There are also special restrictions concerning topics, some of which
may not be discussed in the evening, especially those concerning important
work: before hunting or fishing people do not discuss it. The same is about
reindeer herding work, especially before calving season.

5) Moreover, tundra people usually communicate in silence when they need to
make important decisions, for example, to make a formal proposal of marriage,
a matchmaker comes into the chum in silence, but with a special staft.

6) When people visit sacred places, they pray there in silence. Similarly, when
visiting graveyards of their nearest relatives, family members try to respect the
silence and the peace of the dead.

7) When reindeer herders are working, they also have a special language of
communication with the animals. However, herders’ communication with
reindeer can also be silent, because animals and humans work together and
can predict each other’s next actions.

In general, in Nenets culture, there is a very circumspect or careful attitude about
what people can say and what should be keep silent. It is even regulated by Nenets
norms of everyday behaviour and communication. This altogether influences
how people talk about even their nearest plans. In their tradition, speaking too
soon is not wise. This tradition has many common elements with those of other
neighbouring cultures, like the Khanty, the Komi and the Selkup (Khomich 1995;
Golovnev 1995). Many of these rules are based on the norms of shamanic rituals and
communication with tundra spirits, which also regulates Nenets verbal and non-
verbal communication.

The Nenets traditions and ways of telling and silencing stories are deeply
connected to individual and collective memories about historical and recent
events in the tundra. Within these stories people can regulate what they can tell
as confidential knowledge and share it with everybody or hide it as dangerous
information (Walke 2011; Alexievich 2013; Isurin 2017). This understanding of
“confidential information” can be also named as “classified information”, which

people should keep as special knowledge.
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3.6. The place of silence in the Nenets personal stories,
narratives and individual songs

A narrative analysis method describes the structure of stories and the answers to
questions: Why do people tell some stories and why do they silence others? Why
do people silence stories, and why do they remember and tell them later? I also
understand that working with both personal stories and collective narratives is a very
subjective process. This is because when I am writing about Nenets stories, I give my
personal interpretation of them. However, I noticed that every story and narrative
could have a connection to another story. This is probably one of the main features
of the Nenets narrative tradition that can be tied to their nomadic culture: not only
do people migrate in the tundra, but their stories do as well.

After reading different works about the place of narratives in the world’s cultures, I
concluded that every nation of the world has developed its own ways of telling stories
and narratives. Each hasits own narrative styles, with special contexts of the narratives
that can have special referential and social meanings (Hymes 1974; Cortazzi 1993).
Martin Cortazzi explains that this diversity of norms of social communication has
historically developed ways of speaking that reflect cultural differences of every
nation of the world (Cortazzi 1993:101; Lebra 1987). Cortazzi also considers that
alanguage is both a cultural and social instrument of communication and speaking.
Therefore, in many cultures an oral narrative is the only instrument for remembering
the past. Yet the way in which people tell a story or a narrative always reflects their
cultural specifics of talking to each other. At the same time, it shows an organization
and a meaning to every story in peoples’ lives, with the reflection of special messages
as special knowledge of something.

Usually, the life stories and personal narratives tell us situational stories, using
different aspects of multi-vocalism (Bakhtin 1979) of a speaker’s life, which can be
told and retold, reinterpreted and reshaped for different situations. Some people
can have a story that is good to tell in a particular situation and to a particular
audience in such a way that the narrator understands the meaning of the past in
his or her life and how it is good to shape these memories for his or her future.
In this way, it is possible to notice that people actually shape their memories to
harmonize with the events and values of the main collective narratives (Linde
1993,2009).

From this point, I understand that the narrative approach emphasizes different
ways in which storytellers, along with the researchers, construct a collection of
stories, express their opinions and evaluate them. I actually did the same during my
fieldwork in the tundra when I tried to join personal and collective narratives, and
songs by common topics of narration. In addition, I even tried to ask people what
they thought about the story and why it is so important for them.
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It is important to mention that the narrative analysis does not aim to ascertain
the historical truth. The subject of research in the narrative analysis is a story (Labov
1977; Franzosi 1998).

Here I followed the main oral history concept based on Renato Rosaldo’s theory
of documentation of life stories and the ways in which people tell their stories
to others (Rosaldo 1980:89). For example, in different cultures of the world,
individuals and societies remember and tell their memories in their own peculiar
traditions (Cruikshank and Argounova-Low 2000; Tonkin 1992). Yet, people
transmit memories about the past in the way that they want others to remember and
tell in the future. Therefore, a narrative has many roles in telling and remembering
personal and collective memory stories.

For instance, while Charlotte Linde looks to hermeneutic approaches of narrative
analysis, which significantly influences the understanding of emotions and human
behaviour during narration (Linde 1993:47-48), Martin Cortazzi refers to Labov’s
approach of the narrative analysis and writes about two social functions of the
narrative: “referential” and “evaluative” Narrators give their perspective on the
narrative content and evaluation as a part of the narration (Cortazzi 1993). In this
way, the speaker gives the audience information through the narrator’s recapitulation
of the experience in the way it happened. He gives a report about what happened
in the story in the referential part and evaluates it in the evaluative part, which is
based on giving a meaning of the narrative by establishing the point of personal
involvement.._

According to William Labov, a narrative analysis theory is a sort of calendar order
of events that play an important role in the process of transferring the knowledge of
the distant and near past to the audience (Labov 2013). At the same time, Charlotte
Linde pointed out in her works that a life story is not simply a collection of stories
and explanations, but it also includes the relations between them, which means that
every new story must be included into themes of other stories included in the life
story (Linde 1993:25; Labov 1975). This was a very useful point for my further
analysis of selected Nenets collective memory stories. Additionally, Linde writes
that a collection of stories about one given period of time and joined by one topic
of narration can help to save memories about one special story. Then a collection of
stories and associated discourse units has extended reportability: they are tellable
and are told and retold over the course of a long period of time (Linde 1993:21). In
this way, the narrative becomes part of a social practice or construction that helps
us to understand and explain the mechanisms of production and reproduction of
social representations about the past in individual, collective stories, which can even
be told to others openly.

However, I cannot say that every narrative about the same event can replicate
the same story about special events. Based on the example of Nenets stories, I am
going to show how people tell their life stories in the frame of groups’ stories about
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the past; and how people can make their own stories of themselves, their personal
life stories of the past of others, and then during narration, how they control their
narratives and keep some parts of their own and other people’s stories silenced
(Tonkin 1992). The ways in which people formulate their messages in different
cultures were described in Dell Hymes' (1962, 1964) works on Ethnography of
communication. For societies that do not have written language, myths and stories
about the past are equal to a living official historical document (Cruikshank 1995;
Boston 1969; Ntsiname 2008; Freeman 2000; Nugert 2008). It is quite common
that people tell a collection of narratives about the same event of the past differently
due to their own evaluation of it and feeling of responsibility. Some people tell their
story as they remember and know it, while others prefer to silence their past; there
is also a third group of people who, in certain circumstances, would be willing to tell
the silenced and hidden stories, thereby opening them again.

In this work, I would like to show these selection processes determining which
stories get “in” and which do not, and will explain these principles by analysing the
structure and content of narratives. Additionally, I would like to show selected stories,
their content and Nenets technologies of narrating and silencing during narration
of their stories. Therefore, the main part of this study is based on the concept that
narratives tell not only the contents of the life experience. The basic components of
a well-formed narrative analysis of personal experience were described by William
Labov and Joshua Waletzky (1967) and refined later in Labov (1997). As William
Labov describes the narrative construction: ‘A fully developed narrative starts with
an abstract, an orientation with information on the person, place, times and behavior
involved; the complicating action; an evaluation section, which identifies the point
of the narrative; the resolution; and a coda, which returns the listener to the present
time’ (Labov 2013:5).

I found this approach to be useful because it allows us to identify the role of silence
in human narratives in general. In analysing the structure of Nenets narratives, I
identify gaps, which could mean the narrator decided to keep those parts silent.

For example, Keith Basso writes about the specifics of silence during
communication where ‘the function of a specific act of silence — that is, its interpretation
by and effect upon other people — will vary according to the social context in which it
occurs’ (Basso 1990:82). In his works, he describes six different situations of silencing
in the Western Apache culture. In this culture, it is normal to be silent when people
are sad, when they meet strangers and during religious rituals, and people respect
their children’s silence when they return home from boarding schools. Indigenous
parents give young people time to accept their families back. I think the same is true
among the Nenets when children return to the tundra from the Russian boarding
schools, because they need time to come back to their Nenets culture. These six
examples of silence described by Keith Basso refer to types of silence I explain in my
work as silence for keeping special knowledge. Moreover, I analyse other types of
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silence that were not included in Basso’s analysis, such as silencing for remembering
and forgetting and keeping silent because of fear. I recognize silence as an instrument
for passing knowledge, as a special code known only to a selected group of people.
However, in many cases, silence keeps human knowledge, regulates the processes of
remembering and forgetting, and reflects how people accept or deny the legacies of
their past (Connerton 1989:200).

The Nenetsalso value silence for its important social role in every part of their daily
communication. It can be recognized as a special code of Nenets ethics of behaviour,
shared responsibility and assistance for one another. The Nenets may use silencing as
a psychological instrument for self-protection and protection of their society from
bad memories about the past. At the same time, the Nenets can silence some stories
in order to remember them. Therefore, I also consider it as a form of silencing when
Nenets is spoken to keep information from non-Nenets Russian speakers. This is
because only the small group of Nenets-speaking people can understand what was
said in Nenets; the rest cannot. From my point of view, Nenets people may talk in
their native language when they are afraid to tell something dangerous in Russian.
This may also occur when they hesitate to say something wrong. At the same time,
depending on the situation, narrators can tell their stories in either the Nenets or
Russian languages. In Figure 3.5. I illustrate the meaning of silence in the Nenets
stories.

ilence and silen '
Silence and silenced Story and narrative

story
Unsaid Spoken
Individual Individual and Collective
Personal Everybody has a right to tell it
Private Public
Closed Open
Can be told only in Nenets People can tell in Nenets or
language Russian languages

Figure 3.5. Nenets spoken and silenced stories.

My explanation for the patterns of silence is that people are careful in sharing a
silenced story because of the responsibility attached to it. Once the story is opened,
then it becomes accessible for collective narrating, and then everybody has the right
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to make his/her own version of the story. People might be afraid that other people
could retell the story with the wrong message or in the wrong way. Because of this,
people can forget the original story line and its lesson and message. In this way, they
can silence memories about other people and negative memories about the past.
At the same time, people can tell a story inside of their group as a piece of special
hidden knowledge. Thus, the story can be silenced because it is individual, very
personal, private and closed. At the same time, a spoken story can be both personal
and collective, when everybody has a right to tell it. Therefore, such stories are more
open to public performance. Thus, people tell their narratives how they want to tell
them to others, leaving what they want to keep silent, unsaid.

In my work, I introduce the story of Nany Khorolia (Chapter 4), about stealing
reindeer from other Nenets reindeer herders. Norms of the Nenets common law are
different from the Russian official state rules. The Nenets have their own traditions
of solving conflicts and punishing for crimes. In this story, Nany did not get any
punishment for stealing reindeer, because he did it to save his family from hunger.
However, people silenced this story due to the Nenets rules of reciprocity and shared
responsibility about this man and his family. Nowadays, everyone can tell this story
because there is no risk of his family being punished for the reindeer theft.

There is another silenced story about the Puiko family in Chapter 5, occurring
as part of a collective memory narrative. This story was sleeping for a long time.
The conflict between the Nenets people and an extractive industry company woke
it up. However, people’s anger went not to the state representatives, but to a family
of their own people. The reason for this situation is that Soviet territorial reforms
officially assigned specific territories to indigenous peoples (Vakhtin 1998). On
this basis, the Puiko family has every right to receive compensation from the state
extractive company, although some of their neighbours considered them to be
recent incomers. This story indicates what kinds of difficulties could arise during
communication between indigenous people and the state companies because of the
Nenets cultural differences. In Russian culture, like in the Latin Silentium videtur
confession - Silence indicates consent. However, in Nenets and other indigenous
cultures, by keeping silent, people can express their hidden protest, which they are
afraid to express openly. In reality, indigenous people have a very small voice in the
state decisions about their future (Novikova 2014, 2017). Therefore, even though
people are ready to talk about their present life in the tundra and its difficulties,
many of them are afraid to talk about their future. On the one hand, this silencing
is based on the belief of not talking about important things in order not to destroy
them (in Rus.: w06s: ne czaasums). On the other hand, I consider that people are
simply afraid to talk about this because they are uncertain about their future and
their perspectives of their reindeer herding work on the Yamal Peninsula. I discuss
this in Chapter 6. Based on my literature analysis, I suggest these types of silencing
to be my main contribution to the general theory of oral history.
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3.6.1. Silence as knowledge

Even though personal memories are not official historical documents about the past,
they do provide us with information about how people remember and tell about
their personal and collective memories about their past. Many personal stories tell
about common periods in the past and introduce how a group of people remembers
it. Usually individuals share their private memories very carefully. They are especially
responsible for those memories that include family and personal stories. Therefore,
during communication with family members, friends, researchers, or other listeners,
elders prefer to tell such versions of their individual biographies as personal stories
that are interesting to the audience (Halbwachs 1992). Usually most of the people
avoid discussing negative feelings of shame or self-victimization. Nancy Adler and
Selma Leydesdorft suggest that such silencing of personal feelings creates new stories
inside the historical frames as people make their own versions of their life stories that
are good enough to tell to others (Adler and Leydesdorff 2013). It can be a universal
rule of silencing tragedies of the past as knowledge that also makes members of
Nenets society be responsible for their past through the memories they do and do
not tell.

3.6.2. Silencing for remembering and forgetting

The processes of developing personal and collective remembrances, as well as the
controlled forgetting of the past, are connected (Adler 2013:22). People do it
because they want to protect their children and other family members from the
negative emotions of the past. As a result, young people have a chance to pick up
the knowledge about their culture that they want to have in their present life. Such
silencing of the past makes people forget it. As Paul Connerton (2008) claims,
remembering happens through repetition, but forgetting happens through silencing.

Contrary to Connerton, in Chapter 5, I describe how the Nenets remember the
importance of stories by silencing them, and by repetitively telling the same story,
they forget its original importance and meaning. Connerton’s (2008) differentiation
of seven types of forgetting the past describes that the process of storing individual
memories can depend on their social context. When people forget their negative
memories, they develop new ways of thinking and living in their society. Such social
conditionality of remembrance is an important basis for forming a new collective
identity. By silencing old memories about difficult, unpleasant moments of life that
are considered to be no longer relevant or important, people start to talk only about
the positive moments of their past. In the theoretical literature on oral history,
various authors have expressed that societies select what they want to remember
and which memories about the past they prefer to forget (Pennebaker and Banasik
1997:7; Vitebsky 2017). Connerton (2009) actually differentiates seven types
of forgetting the past: repressive erasure, prescriptive forgetting, forgetting for
formation of new identity, structural amnesia, forgetting as annulment, forgetting
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as planned obsolescence and forgetting as humiliated silence. In studies about
knowledge and memory, Roger Schank and Robert Abelson write the following
words about remembering, silence, and motivation for forgetting memories. Not
only do we tell stories to remember them:

The opposite side of the coin is also true. We fail to create stories in order to
forget them. When something unpleasant happens to us, we often say, “I'd
rather not talk about it” because not talking makes it easier to forget. Once
you tell what happened to you, you will be less able to forget the parts of
the story that you told. In some sense, telling a story makes it happen again.
If the story is not created in the first place, however, it will only exists in
original form, i.., in a form distributed among the mental structures used
in the initial processing. Thus, in the sense that it can be reconstructed, the
experience remains.

Schank and Abelson (1995:41).

These authors also describe another reason for forgetting is that when people start
to tell stories repeatedly, they can have a diversity of variations of them, which can be
very different from an original story. This is because when people retell stories, they
tell the indexes of stories, reconstructing details and adding embellishments. In this
way, the stories become more interesting, but the actual events that make it special
can be forgotten.

Therefore, people’s memories do not necessarily form a dialogue, because they
simply do not match with one another as there is a struggle between personal and
collective memories. This is especially common when people live in one place and
know each other well. Some of them can responsibly tell stories about historical
events in connection to people. At the same time, other individuals can make
different versions of the same story. However, the real story, which may have been
silenced, can be forgotten when its owner passes away, while the collectively told
memory story will continue to live among the people. This shows that every process
of remembering the past is an active process and it depends on how people want to
remember and tell their past.

For example, in the works of Julie Cruikshank, one can see how the collection of
stories of three women from the Yukon represents knowledge that supports people
and sustains their society (Cruikshank 1998; Abrams 2010:99). In the same way, I
think that people silence their negative memories in order to lead their youngsters
to think in a positive way about their past. Therefore, it is quite common for Nenets
elders to change their personal narratives depending on the needs of the society. Of
course, they can tell their silenced memories to others, but preferably not to their
family members. This is something that many societies of the world have in common,
that is, people prefer to tell their very intimate stories to strangers rather than to
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their family. However, if stories are still too intimate even to tell strangers, then they
will remain untold, especially those stories harbouring confidential information
about people’s lives (Liarskaya and Dudeck 2012). Such motivated forgetting is in
the songs about nyewykhy ilye’mya ‘old stories’ (Figure 3.1.) that were silenced for
many years. Nowadays, people can tell them again. Moreover, people can open their
nearly forgotten stories to give them a new meaning of special knowledge about
the past. For example, if people break the common rules for hunting and fishing,
they can expect punishment from tundra spirits. I will discuss an example of such an
occasion in Chapter 5.

3.6.3. Silencing for fear and safety

The Nenets talk about the Soviet era as an old time story nyewykhy ilye’mya, but
sometimes it can also be tyakhakui ilye’mia or talytsui ilye’mya ‘a past or a recent
story’ (Figure 3.1.). The Soviet period taught the Nenets another type of silence.
The dominance of Soviet Russian memories taught my Nenets research partners
to silence their own memories that differ from the dominant discourse about this
period. This is why many of the traumatic memories remained silenced for decades.
Their stories about the Soviet time describe how the Nenets lived in the tundra
before and during the collectivization in the early Soviet time, and are referred to
as ya’ myidykhy ilye’mya ‘an ancient story’. The previous analysis of literature about
Nenets life stories shows that those examples of Nenets life stories published during
Soviet times are good examples of propaganda stories (Tonkov 1936; Verbov
1937; Kupriyanova 1960, 1965; Shcherbakoval960). They describe and explain
the positive changes in the life of the Nenets people and connect Nenets narratives
with the common history of the Soviet people. These narratives do not give any
information about the lives of individuals, but there is general information about
many positive changes the Nenets experienced since becoming part of the Soviet
society. This type of ideological pressure had a strong influence. Even nowadays
tundra elders tell stories about introducing the communist ideology and working on
its ideas in the tundra. It was also a period of big changes, tragedies and losses. Many
Nenets families whose members were arrested and killed during the collectivization
campaign in the tundra have negative memories about that time. Therefore, when
they talk about this period of their family history, they usually give rather simplistic
individual accounts that do not challenge the official representation of the Soviet
historical past. However, many accounts of personal stories contribute to the popular
memories about the past. Usually it is the production of the local collective memory,
where everyone’s memory is involved in the process of reshaping it (Laptander
2014; Laptander 2017). Karina Lukin came across the same phenomenon when she
collected the memories of Kolguev Nenets concerning relocation from their place of
origin (Lukin 2012). I found that my Nenets rescarch partners saw the Soviet period
of collectivization as being associated with both positive and negative connotations.

64
Laptander: When we got reindeer, we moved to live to the tundra



However, while they expressed the positive sides in words, most of them preferred
to silence their negative memories. Even nowadays, Nenets elders remember the
arrests, the humiliation of family members as enemies of the Soviet state, and all
other difficulties, but usually they do not talk much about these experiences. They
silence them. Many of them did not even tell their children how their families had
suffered because of the old communist regime. Some of the elders can express their
pain and frustration in individual songs. However, their children tell positive stories
about their parents and even grandparents, as successful and respected members of
the Soviet state (Laptander 2017).

One explanation for this can be found in J.H. Plumb’s work 7he Death of the
Past, which states that everybody believes they are part of their national history;
everybody makes their own interpretation of past historical events, and narrates
it from their own perspective. It is the memories from the past that dictate what
people should remember and believe (Plumb 1969 (2004):116). However, in Piers
Vitebsky’s Living without the Dead, the author states that members of the young
generation mostly make their own choice about forgetting their past (Vitebsky
2017). Yael Zarubavel (2011:20) calls this process of controlled transformation of
memories about the past the commemorative memory or the time of the memory
when young people can remember only short summaries of important stories.

Since the late 1980s, it was noticed that the Nenets had started to talk about the
carly collectivization time openly, in the form of old legends. The long period of
silence changed the narratives of some of these stories because nobody can correct
them as all participants of those events had already passed away. Moreover, it
happened due to the Nenets way of telling stories, which is based on improvisation.
Nowadays, Nenets retell Mandalada stories as wa’a/ ‘historical narratives’ and even
make another versions of them as variations of nyewykhy ilye’mya ‘ancient stories’
(Lar 2001; Vallikivi 2005; Laptander 2014). Another collection of silenced stories
talks about hiding reindeer from the Russian authorities. For tundra people, it was
important to keep their reindeer herds in the tundra. The strong politics of the
Soviet state on the control of the size of the reindeer herds made tundra people
very careful with the way they talk about their number of reindeer. For example,
in their stories about the recent past talytsui ilye’mya, Nenets elders tell how they
were hiding reindeer in the tundra from the state authorities (Stammler 2005:140-
153). These stories were never told in public as collective narratives. However, to
the young Nenets reindeer herders these stories give an understanding of the diverse
strategies used to keep personal reindeer safe. By moving reindeer, hiding them from
authorities and silencing the real number of animals, they could avoid the risk of
authorities telling them to reduce their number of reindeer.

This type of silence is described in Caroline Humphrey’s (2005) work on the
discourse of Soviet people during communist times. During communist times, all
Soviet citizens were taught to be silent and to obey the rules of the state (Soriv-
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Chaikov 2003; Argounova-Low 2012). During that time, many Soviet people
learned to control what they can say and what they need to keep unsaid, silent.
Although people talked about many aspects of their life, they controlled what they
said and what they needed to keep unsaid according to what knowledge they wanted
to keep safe or to forget.

Silencing through talking was one of the main features of communication in the
Soviet communist state. Due to this, the population of the USSR developed a special
way of telling and silencing some parts of the historical past (Isurin 2017). The whole
period of Soviet communist political power completely transformed Russian society
all over the country including the Arctic regions, resulting in stoicism and passivity
as ordinary norms of behaviour (Ssorin-Chaikov 2003).

BY[Ib HA YEKY,

B TAKHE JHH

- NOJCAYIMBAKIT CTEHb.
N\, HELANEKD 0T BORTORHH

N\ M CIAETHH
\ A0 U3MEHDL

Figure 3.6. Do not blab! Soviet propaganda poster Vatolina N. and Denisov N. (1941).

This feature of the society developed under the pressure of the traumatic memories
and painful emotions about the Soviet communist regime, as Anike Walke (2011)
and Svetlana Alexievich (2013) describe in their works about silencing in self-
defending narratives of Soviet women.

Paul Connerton (2008) writes about the same type of humiliated silence and
silencing that German women experienced in war times. The communicative
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function of silence can also depend on the assumptions and expectations within the
discursive context in which silence is used, invoked, and constructed for the right
to self-defence, which can be interpreted as acquiescence (Schweiger 2018). During
my work, I also noticed that for some people, it was difficult to tell their interviews
on record. They asked to switch the recorder off when they were about to tell very
intimate parts of their story that they did not want to open to the larger public. This
selective way of narrating on record, telling other unofhcial and individual accounts
when the recording gear is off, was discussed by Julie Cruikshank and Tatiana
Argounova-Low (2013). This knowledge also made Nenets people selective in their
decision of what and how to tell, even concerning their yedei ilye’mya ‘contemporary
life” in the tundra.

3.7. Conclusion

This chapter presented theoretical approaches and concepts for understanding the
roles of words, silence and silencing in Nenets traditional life stories and narratives.
Here I described the Nenets cultural norms and tradition of silencing in the
tundra. The theoretical concept of silence and silencing in human communication
showed that in human cultures more widely, silence is opposed to spoken words.
Yet, both words and silence have their own kind of power and are communicatively
meaningful if they convey important information from a speaker or ‘non-speaker.
In this chapter, I demonstrated the social constructions and meaning of silence in
Nenets stories and narratives about the past.

Moreover, I have demonstrated that research on life stories and narratives is
inherently interdisciplinary and common across many different fields of research.
My analysis of oral history literature revealed the gaps in describing the specific roles
of silence and silencing in narratives. By describing the Nenets social constructions
and meaning of silence in stories and narratives about the past, I contribute to oral
history research in general.

First, I provided the general oral history definition of a life story as well as the
narrative terminology concerning individual, group and collective stories, and
narratives about the past. Then I compared the classification of different stories
about the past with Nenets terminology. The diversity of Nenets stories and
narratives about the past, and their recognition of a range of genres, were shown
in Figure 3.1. After this, I wrote about the importance of Nenets individual songs
for remembering not only personal stories, but also for keeping collective memory
narratives safe. Following this, I described how people silence their personal stories
and songs, what they can tell in the collective narratives, and how individual songs
help to preserve and remember old silenced stories about people and their family
members. Moreover, I introduced silencing as an important marker for defining and
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shaping a common group identity in personal stories and individual memories about
the past.

Anthropological and cultural studies showed that in both Western and Arctic
cultures, silence can have many common features. However, I distinguished several
diverse social roles and meanings of silencing within Nenets culture. General aspects
of oral history were useful for comparing and giving definitions of the Nenets life
stories and narrative terms used in this work; helping to select stories for analysis;
and illustrating three suggested types of silence found in the Nenets narratives.

1) These stories represent common (group) knowledge, open for everybody.
Moreover, from my main point of view, one of the social concepts of Nenets stories
is to connect people by way of special knowledge about their kinship networks.

2) Silencing for remembering and for forgetting personal stories about family
tragedies can be part of collective stories and narratives about the past. Therefore,
this part of the work showed that historical pasts and memories about tragic events
regulate Nenets ways of telling or silencing their traumatic memories. Although the
gap of silencing in stories should be minimal for me, because I am supposed to know
the majority of the Nenets collective canonical narratives, I acknowledge that many
of these narratives are rather new for me.

3) Collective tragedies join people by their common difficulties. They also give
special lessons about difhicult situations of epidemics and tragedies in the tundra.
Tundra people usually avoid talking about their problems and difficulties. Moreover,
during Soviet times, the communist regime taught people severe lessons about
keeping silent and silencing. These lessons still have a noticeable influence in the
life of tundra people, as seen in stories about the state authorities and indigenous
people. Thus, these stories do not talk about how to make a dialogue with the state
and its representatives. People know that the state power has a priority of one-
way communication in which ordinary people are supposed to silently accept any
decisions of authorities. Thus, due to the requirements of the Russian state and
Nenets society, people try to silence any criticisms about the old and present regime
as well.

Chapters 4, 5 and 6 are based on examples of Nenets stories and describe how the
Yamal Nenets speak their silenced stories. Altogether, my findings describe the main
principles of speaking and silencing in Nenets culture, providing a contribution to
general oral history theory.
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4. Nenets memories in individual songs

4.1. Introduction

In this chapter, I use examples of Nenets individual songs and stories to describe the
role of silence in remembering the history of the tundra and how Nenets elders tell
lessons of the past to their young generation. This chapter introduces Nenets songs
and stories performed by Achamboy Serotetto (b. 1938) from the Yarsalinskaia
tundra, Seko Lamdo (1936-2012), a private reindeer herder from the Laborovskaia
tundra, Ngesoda (Vladimir) Khudi (1936-2012), a private reindeer herder from the
Baydaratskaia tundra, Khauly Laptander (b.1946) from the Payutinskaia tundra,
and Ngati Serotetto (1936-2016), a fishing Nenets from the Yuribey River.

4.2, Personal stories in individual songs

Individual songs represent an important part of Nenets culture, describing different
parts of their history before and after the Soviet revolution (Castren 1940; Lehtisalo
1947; Dolgikh 1961; Niemi 1999; Kupriyanova 1957, 1960; Pushkareva 1990,
2000; Labanauskas 1992; Golovnev 2004). Every individual song has an author, each
one detailing special episodes of the Nenets life in the tundra. In individual songs,
tundra people reflect on their thoughts, express feelings of happiness and joy, but
also pain, sorrow, and grief. Some songs may be very personal and intimate, and are
performed alone. By singing, people can express their very special memories about
their life in the tundra. The emotional improvisation of stories in songs could reveal
how these songs were made (Portelli 2013: 275). At the same time, the common
historical background of the stories, and the silencing of some parts of them, can be
contextually understandable only for people who know the original stories. While
for people of younger generations, these stories of the past events may become silent,
because they do not have any emotional connection to them (Cruikshank 1998:2;
Fivush 2010). Moreover, cultural variation in the regulation of talk (Philips 1976,
1985) and personal decisions of people, make them tell their life stories and stories
of the past events selectively.

However, Nenets historical narratives of the past and individual songs are always
connected to people, family members, and to the home landscape and traditional
place of living in the tundra. In this chapter I would like to start this journey into
the Nenets historical past by way of an individual song of Nany Khorolia. This
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song was collected near the Modry Yakha River in the summer of 2014. Achamboy

Serotetto presented Nany Khorolia as a reindeer herder who lived in this tundra at

the beginning of the 20" century, before the Soviet revolution.

4.2.1. The story of Nany Khorolia’s individual song

Text 1

1) Xobam’ xano”’mow.

Xano’ma.

Xubta yaney, pon-ney, Wewa newisyey.
Newisyey.

2) Nyaxar” yud” gey, xabtagey”.
Xabtm’ wadarpey.

3) Syinyani’-ney xabto™-ney

Iri yalyaxana. Yalyaxana.

Nob xana“nyisyaney.

Nobey’

1) My trip on a reindeer skin,

When I was travelling on the reindeer
skin,

Was long and not easy.

This trip was hard and exhausting.

2) Thirty reindeer,
I drove all reindeer with me.

3) These reindeer were grazing behind
the tents.

In the moonlit winter night

I took them all with me.
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4) Pewdyaxana sirasawey salmameym’
Nyiwew xamada’.

Xamada”

Syey xesy, samlyang xabtarkow
Nyidum lerkabto’ Lerkabta”

5) Xarwan’ xanmi syidya yan’ lyekey’
Lyekaey’

Nulyi’ paromba xan’ xoba’ syidya xa
syiwnya. Syiwnya’

Sam’ sina’deim’. Sina”dm’.

Tyiki samlyang xabtarkinyi sawawna
syariney. Syariney.

6) Pixidaxani nyaxar” yu xabtm’ sawawna
syar nyisyanaw’.

7) Samlyang xabtarkinyi

pinya pyideyiney.
Pyideyan.

8) Many yixinan-fyei madam-gey:
«Sira salaney. Salaney.

Yur” tasyinyani tyukowna tobto’
Tobtow™.

Nyod nedata”! Nedata!

9) Yu” tasyinyanji nyibnand nedata-ney”.
Xuna malynganey xananey.
Xanadormare syito’ myetadeim’
Metadeim».
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4) In the darkness I did not notice

An old dry tree under the snow.

My five female reindeer did not notice
it either.

Getting scared from it

They all jumped aside.
5)Suddenly my sledge bumped into the

old larch wood. It was broken into two
parts.

Two parts...

Quickly I took a reindeer skin from my
sledge

I fixed a harness on it with

All five female sledge reindeer.

I tied a rope to

6) All thirty reindeer, which I took with

me

Attached to my belt
7) Then I pushed my five female

reindeer
I pushed them to run further
I pushed them

8) I thought to myself:

“Old tree under the snow, listen to what
I want to say to you.

There are ten Nenets from the Lower
Taz area

Running after me. If they come here,
Please, stop them. Do not let them
catch me!

9) If you do it, if you stop ten Nenets
from the Lower Taz area.

I will make a gift to you

Take them as a gift,

I offer them up to you as a gift.”

Laptander: When we got reindeer, we moved to live to the tundra



After these words, the old larch tree supported Nany and stopped his enemies.
Here the larch tree is represented as a special custodian of the place. I consider this
part of the song to be an evaluation of Episode 2 about the power of unspoken
words. When words are said as a silent prayer, they can have powerful meaning and
help people in difficult situations.

10) Syaxa’ yu” tasyinyanji tyor nadyimey.  10) When later I had heard the voices

Namdamey: of
«Talyerta pasi'nyow. Pasi’ nyu. The Low Taz Nenets,
Syit nyam”nguwow” !> I heard them shouting to me:

“You, damn thief, we will get you!”

11) Namgi pyirkana marnado’ nadyimey. 11) Suddenly they gave a shout.

Nadyimey. After [ heard a murmur,
Munm’ namdamey-ey. A murmur of somebody:
Taryem’ mamondow”: “I did not notice this old tree under the
«Sirasawey salm’ nyiwew manesey’ snow
Manesey. We all did not notice it.
Pod pud’ xanoney-ey” Our sledges smashed on it.
Nob’ taxaraney-ey”». No sledge is left”.
Nyaxarto’ newiey. Newiey. Only three people, there were only
Paryidyesy xainey’. three of us who survived...
Like three dark spots, I left them
behind.
12) Tend xayedeim) xayedeim’. 12) I continued my trip.
Xalew’ syedaney’. Syedaney. I travelled to the Khalev seda hill,
Xarasyi’ tewiwey”. I arrived without problems.
Tewiw”. I arrived.
Tyi. That was it.
(FM 2014).

4.2.2. Analysis of the song

The starting point for the analysis of these personal narratives was the background
story or background knowledge (Agar 1980), which helped me to shape an
interpretation of it from the present perspective.

Abstract - This song tells a story about a poor fishing Nenets who did not have
enough reindeer to save his family from hunger. He went to the south of the Yamal
Peninsula and stole reindeer from another Nenets.
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Orientation - The author of the song Nany Khorolia, acknowledged that stealing
reindeer is not an easy job. However, Nany did not suppose this to be a sin because
the reindeer he took were good trophies and the price for this hard work. From the
first lines of the song, we know that it happened on a winter night, when people
were sleeping and there was nobody outside. Nany was alone and drove thirty
reindeer away to the tundra quickly in silence. Here the song makes reference to
the power of the human and non-human connection in the space of the tundra.
It also provides basic knowledge on the rules of living and surviving in this world
(Schneider 1987:67).

Complicating situation - The owners of the stolen reindeer broke the silence of
the tundra by shouting to Nany and running after him. Suddenly Nany’s sledge ran
into an old larch tree that was hidden under the deep snow. Nany had not noticed
it, driving his reindeer. However, he managed to make a quick decision to improvise
usingan old reindeer skin as a sledge. Then he asked the local spirit of the place to help
him. Nany made a deal with the old larch tree and asked it to stop his persecutors.
This way of talking with non-living nature is an example of the vestiges of old Nenets
paganism and shows the special place of the larch tree in Nenets culture. Such vestiges
of animism and magic are attested to in the Nenets folklore texts as syudbabts and
yarabts. The Nenets believe that nonmaterial spirits and custodians of the places can
take different material forms (Tonkov 1936:20; Kharyuchi 2004, 2013) and that it
is possible to communicate with them. For example, in Jarkko Niemi and Anastasia
Lapsui’s book, there is a mythological hero called syudbya wesako. By singing a
shamanic song, he asked a stone about his son’s fortune. Without giving an answer,
the stone killed him (Niemi and Lapsui 2004:87). However, in Text 1, Nany silently
asks for help from an old larch tree. This story shows that in Nenets religion and
culture, the larch tree has a very significant role and has the power to communicate
with people. The larch tree is supposed to be magical because it can give its living
energy to the people while tundra spirits continue to live inside of its body (Lar
2001:43-45). Because of this special connection to the tundra spirits, in old times
the Nenets made their shamanic drums from larch trees (Lehtisalo 1998; Adaev
2007:178). A single old larch tree is considered to be one of the special living beings
of the tundra (Kharuchi 2012). For the Nenets, such places in the tundra have a very
strong and important meaning because they believe them to be sacred. Therefore, in
this episode of the song in which Nany talks to this tree, another strategy of speaking
in silence in the tundra is introduced. This can be recognised as more like a prayer
than a regular communication.

Resolution — Stealing reindeer is a hard job. Not everybody can do it because it is
dangerous and physically tough.

Evaluation - Nany’s trip home was treacherous and with many difficulties. Yet, he
managed to get 30 reindeer, which helped him and his family to survive the hunger
during a cold and severe Arctic winter.
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Coda —After singing the song, Achamboy said that Nany managed to save his
family from dying of hunger. His children and grandchildren still live in the tundra.
Nany’s daughter was married to Nyako Puiko from the Yuribey River (see Chapter
5), and his granddaughter lives in the Yar-Sale village.

Initially, Nany silenced this story from other Nenets because he was afraid of being
punished for stealing the reindeer. Although other people knew about this theft, they
did not tell anybody this story. Therefore, silencing here can be acknowledged due
to Nenets collective responsibility for this man and his family. However, once Nany
told his adventure in the form of a song, somebody heard it and performed the song
to other people because it tells an interesting and very special story. After I shared
this song with other people, some Nenets elders said that it sounded like a yarabzs.
That it is actually yar ‘a crying song, because it talks about a difhcult trip, which
was dangerous for this reindeer herder. At the same time, everybody agreed that
this story happened in the past, but that people remember the song and the name
of Nany Khorolia. Therefore, nowadays people could call it a nyewykhy ilye’mya ‘an
old story’ or lakhanako ‘a fairy tale, legend’. However, not every Nenets individual
song is remembered as a song; some of them may have been silenced because of
conflicting motives.

4.3, Stories of silenced songs

At the beginning of the 20™ century, the Nenets were not highly controlled by
the Russian authorities. They had as many reindeer as they could breed and keep
safe. The number of reindeer tundra Nenets possessed determined their migration
patterns and distances. From the Nenets historical narratives, I understood that at
that time, reindeer theft was quite common amongall reindeer people and only few
people were punished for their crimes. Furthermore, it is difficult to call it ‘theft’;
rather, ‘uncoordinated sharing of reindeer’ would seem to be a better description.
Some rules of Nenets common (extended) reciprocity are described in the book
of Vladimir Evladov (1992), who travelled in Yamal in the early 1920s. He noticed
that rich Nenets reindeer herders could rent reindeer to their poor relatives as a part
of the Nenets extended reciprocity culture, which is also another form of reindeer
insurance in the tundra (Evladov 1992:172). However, there were some Nenets who
did not want to work with reindeer. They just wanted to reap the final benefits from
reindeer as an entire herd. Therefore, it was easier for them to steal reindeer from
other people. In fact, it was even their profession; they were called zaley” ‘thieves.
Even the main hero of the Nenets historical stories wa’al - Wauli Nyenyang - would
steal reindeer from rich reindeer herders to help poor people survive in the tundra
(Lar2001:72-74, 206-209; Evladov 1992:101-102; Kharyuchi 2018). In the Nenets
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collective memory, there are other stories and songs about how ordinary people
would steal reindeer not for fun, but in order to stay alive and help their family
members.

Stealing other people’s reindeer was the cause of many conflicts and tensions
between different groups of Nenets. However, when taking reindeer was necessary
for survival, it could be a part of the hidden “extended reciprocity”, mentioned
above. At the same time, if people could not confirm the name of the person who had
stolen reindeer, then the conflict was closed (Gorbunova and Makeev 2014:206).
Quite often, reindeer thieves were real criminals and reindeer herders were afraid of
them. At the same time, for example, Robert Paine described Saami reindeer theft,
which was performed to send a special message to a reindeer herder to take better
care of their reindeer (Paine 1999). Lotte Tarkka described the practice of Finnish
reindeer herders stealing reindeer in the border areas between Finland and Russia.
She also claimed that people told stories about reindeer thieving not as disapproval,
but rather as hunting songs of those who practiced it (Tarkka 2013:433). In the
same way, the Nenets could compare their reindeer theft with hunting reindeer, as in
the song about Nany Khorolia and his adventures stealing reindeer. The Nenets do
not blame Nany for this theft because he took reindeer from unknown people who
lived in a different part of the tundra. However, by telling stories about other named
people’s crimes, the Nenets give special knowledge about incorrect and unaccepted
behaviour in the tundra.

4.4. The terrible Syadey family and their punishment

The terrible Syadey family lived in the tundra before the revolution. Seko Lamdo
and Vladimir Khudi told this story as special knowledge about the rules of living
in the tundra. The Syadeys did not travel on the tundra for reindeer thieving. They
killed people who came to visit their camp looking for help and food. This is still
considered very cruel and not acceptable in Nenets society. Nenets life in the tundra
is based on the rules of extended reciprocity and mutual help. Without these, it
is difficult to survive in the tundra alone. This family did not follow these rules
and were convicted for their evils by the whole Nenets society. Nowadays, their
descendants live on the same tundra. People remember this story, but have silenced
it as special knowledge which is familiar only to this local group of Nenets people.

4.4.1. S. Lamdo’s story about the individual song of the Syadey’s sister

I met Seko Lamdo in Aksarka while she was in the hospital. Seko’s name means ‘got
by pleading’. She told me a story about her husband’s grandmother. Seko’s husband’s
grandmother was the second wife of a Nenets reindeer herder. His first wife hated
his second young wife and put every effort into getting them divorced. Her plan was
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successful; this man left his second wife and their little son alone on the tundra, with
very little food. The young woman walked over the tundra looking for other people
and came across the Syadeys’ camp. It was quite late, and there was only one woman
in the chum. This woman was the Syadeys’ sister. She gave them some food and told
them to leave the camp as soon as possible because it was not safe to stay there.

Text 2

Episode 1

Abstract

My grandmother came to the Syadeys’ camp.
Orientation

10 the place where the Syadeys lived. She entered with her child to the nearest chum.
Of course, they were both hungry.

Complication

There was a woman there.

She was terrified when she saw them.:

«Oh, ob, you came to the wrong place.

You cannot stay here if you want to stay alive.

You can have a little rest, and I will cook food for you.
Please, you should leave this place as soon as possible.
Just recently, one man came here by dogsledge.
Follow his road.

You should run away from here>.

Syadeys’ sister said to my husband's grandmother:

«Follow the road of this dogs’ driver.

Tell bis family: “Your man is dead’.

Maybe they are looking for him.

If you follow his road, you will come to his hut.

He should be from the Khanty village.

He is Khanty.

He came here to ask for some reindeer meat, they do not have anything to eat>.
This woman said.:

«These Khanty should tell you what you need to do.

You should not hide these crimes, please, tell them about everything.
I know that you will meet your family again.

They usually come to Salekhard.

While you are waiting for them, try to find a place to live.

You will find a job there. I believe that you will find a better life>.
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Episode 2.

Evaluation

After her words, our grandmother took her son, Khanguta, and walked away.
They walked all night.

Nobody knew what the Syadeys did with the dogs; maybe they killed them as well.
Of course, they killed this Khanty man.

The Syadey were afraid that he might complain about them.

They wanted to shut him up.

It was a dark and cold night.

They had some food with them.

They walked into the night.

While they were walking, morning came.

They had walked all night.

At last, they came to the Khanty village.

There were many little wooden huts there.

This village was very close to Obdorsk (Salekhard). The woman went to the police
and told them about the Syadey brothers and their crimes. The three brothers were
arrested and executed. Their sister was there, crying and asking for their forgiveness,
but nobody listened to her.

Result

There was also her individual song, but I have forgotten it now.

She was the younger sister of Ngach Syadey, or the elder sister of Mursi
Or the elder sister of Ngyach Syadey and Mursi.

Or she was the junior sister of Ngyach Syadey or the elder sister of Mursi
1 have forgotten it. She was also Syadey.

She was singing:

<«lt is winter and cold.
Give my brothers some warm clothes.
Their bodies are getting cold>.
(EM 2012).

Analysis

Abstraction - From Seko’s story, we know that the Syadey brothers had reindeer.
People, who lived nearby the poor Nenets, came to ask them for help and reindeer
meat. According to the Nenets rules, they wanted to pay by fish later. The Syadey
brothers killed their visitors and slaughtered their sledge reindeer for meat.
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Orientation - One day, they made a rather cruel plan to get reindeer. Most of
the people who visited the Syadeys’ camp were reindeer herders. They were usually
travelling alone. The brothers invited their guests to drink some vodka with them.
After making the herder completely drunk, they killed him. Somehow, the Syadey
brothers managed to hide their crimes. The people who lived near them were afraid
to report them to the officials. Seko’s grandmother and her little son were lucky that
they managed to escape from their camp.

Resolution When Scko’s grandmother arrived to Obdorsk (Salekhard), she
informed the officials about the Syadey family and their crimes.

Evaluation - Why is it interesting? The Syadey brothers broke the Nenets common
rules of reciprocity and norms of hospitality. They killed many people. They were
arrested by the Russian state police and received a death sentence. Their sister, who
helped Seko’s relatives, was not arrested. This woman only saw her brothers in court
and when they were executed in Salekhard. It was in the winter. In her song, she
tells that her brothers were outside in the cold, and that she did not have any warm
clothes to cover their cold bodies.

Result - When I asked Seko if she could perform her song, I got a negative
response. Seko did not even know the name of this woman who had saved the lives
of her husband’s relatives. She tried to remember her name, but did not manage to.
This is probably because people wanted to exclude this family from their memories,
but at the same time, they could not, due to the shock and anger they felt.

4.4.2. V. Khudi. About Mursi and a curse of the Syadey family

Another reindeer herder who told me the story of the Syadey family was my uncle
Vladimir (Ngesoda) Khudi (1936-2013). He said that they had killed many people
in the tundra and that after their arrest, all tundra people wanted to get rid of them.

Coda - Ngesoda said that in the tundra, there is a man with the name of the junior
Syadey brother - Mursi. This man is a descendant of the Syadey family. Other people
have suggested that Mursi Syadey is mentally retarded because of the Syadey family’s
old sin. The main message of this story is that every Nenets person is responsible for
his or her family history (FM 2012).
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Figure 4.2. Vladimir Khudi, Ngatyena Syadey (stands) and Vasilii Laptander around 1960%.
Photo. Roza Laptander.

I selected this story about the Syadey family because it gives a good illustration of
how people tell stories to convey a message about the Nenets customs and traditions
of living together. This story asserts that any violence committed among people who
live together is forbidden.

Stories about crimes in the tundra have a special role in the society and constitute
an important part of the local collective memories about the historical past of the
tundra. They show that any crime in the tundra is forbidden. If it happened, then the
punishment for it would go not only to the person who committed it, but also to his
or her descendants for many generations to follow. I am sure that the descendants
of the Syadey family never talk about their crimes. However, people who live in the
neighbourhood remember this story and tell it to young people as a lesson.

4.5. Kh. Laptander’s story. Getting reindeer from reindeer thieves

There is another story about reindeer theft. This story tells about how reindeer
thieves gave reindeer to a poor Nenets family. Tundra criminals kept stolen reindeer
by giving them to other people. Khauly Laptander, who is from another part of the
Priural’skaia tundra, called Payuta, told his family story about the reindeer thieves.
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Text 3

Abstract
In the old days, people would steal (veindeer) from each other.
There was no food. There were no villages with shops.
There were tundya criminals who stole reindeer.
It was difficult to stop and punish them.
Orientation
My fathers father ran away from his homeland.
He was from the other side of the Ural Mountains, from the Pechora River.
My grandfather was from the Pechora River.
My father’s father.
Actually, bis father had stolen reindeer.
Later they lost these reindeer.
Other reindeer thieves drove these reindeer away...
They (reindeer thieves) stole reindeer from rich reindeer herders.
And ran away with their plunder.
Sometimes they gave reindeer to other people.
In this way, they hid their crimes.
However, you know that these people from the Kara River are stubborn.
They were strong people.
And they were professional reindeer thieves.
They stole reindeer from anybody, even from those who had few reindeer.
These thieves came in the night to my grandfather:
«Take this stolen reindeer and run away to the other side of the Ural Mountains.
Nobody will find you there>.
They told my grandfather:
«You should run away! Don’t stay here.
Run away from the Pechora River. Go to the other side of the Mountains.
Nobody can find these reindeer there.
Nobody will know if these reindeer were stolen or are just yours!»
My grandfather and his sons moved from the Kara River to the other side of the Ural
Mountains.
Result
So, my great grandfather moved away from the Pechora River.
His name was Paride, Ivan Tekovich.
My grandfather was Jak or Ivan Ivanovich.
These people came to Yamal because of such circumstances.
Coda
We have been living here ever since that time.
(FM 2013).
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Analysis
Abstraction - This story tells about a poor family who got reindeer from tundra
criminals.

Orientation — Once, in middle of the night in the autumn, reindeer thieves
came. Bandits asked Khauly’s grandfather if he had reindeer. When they received
a negative response, they gave him all their stolen reindeer and asked him to hide
them on the eastern side of the Ural Mountains.

Evaluation - The story does not tell from whom these reindeer criminals took the
reindeer. From one point of view, the bandits are equivalent to the Western Robin
Hood, who helped poor people. At the same time, when Khauly’s family got the
reindeer, they supported these tundra criminals by hiding the stolen reindeer and
silencing their origin.

At the end of this story, Khauly estimated that they had already been living on
the Yamal for a few generations. They had lost their reindeer several times, but had
managed to replace them with other reindeer. This meant that their family was no
longer responsible for the reindeer that they obtained from the bandits. The way
in which Khauly told this story is also deeply connected to emotionality and the
emotional connection to his family. This family was afraid to tell anybody how
they had come upon the reindeer because the owners of these reindeer could have
been nearby. At the end of his story, Khauly said that he lives in the tundra with
reindeer that he got from his grandfather and father. However, he has been working
on breeding his herd all his life. Khauly has divided his reindeer among his children

and their families.

4.6. Ng. Serotetto’s individual song about his father

In the summer 0f 2013, I'was near the Yuribey River again. In one of the Nenets camps
I conducted an interview with an old man who had just moved there. Previously, he
had worked as a reindeer herder on a local state collective farm. He explained that
although he had spent his entire life looking after a large state reindeer herd, at that
time, he had only had a small number of private reindeer. It was a few minutes into
our meeting when I asked this family about their life during Soviet times and the
most radical change in their life. This old man asked me again what exactly I would
like to know, while his wife replied to him that I was probably asking about their
reindeer that had been confiscated by Russians.
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Text 4

Wife: ‘She asked you about your family reindeer’

N.S.: “Iwas a small boy when they collected our reindeer. I do not remember how it
was. It happened when I was small”

N.S.: ‘Now I do not remember how it was’

R.L.: ‘Did somebody tell you about this?’

N.S.: ‘It was during wartime.

Wife: ‘But what about recent confiscation? (of reindeer — R.L.).

N.S.: ‘About recent, I do not remember when it was.” - Singing a song.

Wife: “They left us just a few reindeer.

N.S.: ‘Ido not remember when it was. Maybe in the 50s... No, I do not remember
when it was that they took the reindeer’

(FM 2013).

From our dialogue, I understand that Ngati Serotetto is the son of a reindeer
herder who was arrested by Soviet authorities in the 1940s and his reindeer were
confiscated for the needs of the Soviet state. By the irony of his life, Ngati worked
as a herder in the same state reindeer-herding farm where his father’s reindeer were
placed. Talking about this, Ngati started to hum a Nenets song. Later, when he went
outside, his wife told me that he was singing his father’s individual song. Apparently,
this song helped him to keep memories about his father. Ngati performed his
father’s individual song and in this way, he remembered his family’s tragedy, which
was silenced during Soviet times. At that time, it was normal to keep silence about
one’s imprisoned relatives, not only in the tundra, but also among all residents of the
former Soviet state. It was taboo to say their names openly, proving a connection to
them, because this would put one at risk of becoming an enemy of the state. Ngati
became a successful reindeer herder and managed to earn reindeer. From another
side, this old man does not wish to let his children know about his feelings of pain
about his father. It is understandable because he wants his children have a feeling of
confidence among the people of their nation and a feeling of protection from the
Russian state. His children are familiar with their family history, but their father’s
tragedy of being the child of an enemy of the Soviet state was silenced from them.
Ngati’s story and his father’s individual song together express feelings of this pain,
sorrow, depression, disorientation and loss. This proves that to silence painful
memories, people create positive stories about their past. Yavel Zarubavel called this
process of controlled transformation of memories about the past the commemorative
memory, referring to situations in which a detailed description of the past helps
young people to remember it, but concise concession of the story lets them forget
it (Zarubavel 2011:20). The border between these two lines of the Ngati Serotetto

82
Laptander: When we got reindeer, we moved to live to the tundra



story marks the transitional border between two epochs of Nenets society. These
two storylines make the narrator feel a contradiction. From one point of view,
he is telling a positive narrative about his life during Soviet time, but at the same
time, he is silencing, hiding memories about his arrested father. It is important to
mention that most of the Nenets narratives about the past are linked to the topic of
collectivization in the tundra. Confiscation of relatives’ reindeer by the Soviet state
is often the starting point of people’s storylines about collectivization. Reflection of
such stories marks the border between changing periods in the history of the Tundra
Nenets during Sovietization. Nenets elders do not usually speak about this, probably
because they do not want the younger generation to feel resentment.

In Transformation of Experience, Labov (2011) states that most narratives of
conflict involve linguistic devices that contribute to the polarization of protagonists
and antagonists and other linguistic forms that lead to the integration of participants.
Meanwhile, Farrell concludes that in oral cultures, memories endure in the sense
that people continue to talk with one another:

In conclusion, in oral culture people are culturally conditioned so that they
tend to favor cyclic patterns of thought and expression, to have a world-as-
event sense of life, to put manliness to work in socially constructive ways, to
use oral stories of heroes as ways to help orient and put manliness to work,
and to use ritual process very effectively to promote and support socially
constructive behavior.

(Farrell 2011: 573).

At the same time, family tragedies are commonly silenced. People hide their
complex feelings of pain, fear, and malice between the lines of their narrations about
their family’s past by simply remaining silent (Simpkins 2010). As also noticed by
Michael Lemon, narratives about past events do not always give an answer to the
question of what actually happened; rather, they may simply raise many new questions
about people’s perception of the past (Lemon 2001: 108). This is especially true in
such cases where there is a tragic background to the family history. Quite often,
elders do not like to tell their painful memories about the past, for example, about
the wartime, or about imprisonment (Connerton 2008). They try to hide and silence
their negative memories not only from their children, but also from themselves. Such
dualism of memory transmission is quite a controversial process because double lines
of narration, for example, when people only tell the good things explicitly, but tell
the sad parts through symbolic language, like singing a song, or only mentioning
the people’s names and the places they live. It does not transmit a complete story,
especially when young people do not understand the references to symbolic names
of people or places in the stories. Narrators balance between the two processes of
introducing the historical past and cloaking it at the same time.
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The reconstruction of a life narrative means that someone tells alternative
narratives about their life, which helps them to realize that certain past events are
not meaningful to them but are given significance through the configuration of their
narratives. However, there are voices of people who can openly tell stories about the
Nenets past:

b)
Here in Yamal, there are many state reindeer farms where ALL reindeer belong
to Russians. Tell me, did Russians have reindeer herding culture before? No!
However, why do they say that these reindeer belong to them? These reindeer
originally belonged to Nenets, they belonged to Nenets families, and the Russians
bereaved them.
An old man from the Yuribey River (FM 2013).

This manner of talking about the pain experienced suggests that the people
could be experiencing trauma. The most serious traumatic events in Nenets history
occurred during collectivization. People keep such stories silenced, but could express
their feelings within their individual songs. Singing individual songs gives them a
connection between their present life and the past lives of their ancestors. It seems
that every time Nenets elders start to sing their family songs, they are bringing their
family history back, but in a very implicit way, which may not be very apparent
to their young generation (Laptander 2017). Nenets elders want to have stability
and certitude for their future generation. Therefore, they silence memories about
difficulties and cruel aspects of their past. They tell stories about the past without
mentioning the details of the conflicts, which they keep in silence as special
knowledge that is important to remember and know.

4.7. Conclusion

This chapter showed that stories which tell about crimes on the tundra, stealing
reindeer and committing acts of violence towards members of one’s own society,
are a part of the hidden or silenced knowledge among Tundra Nenets people. In the
tundra, there is a special common system of rules among the Nenets regarding crimes
and their punishments. There are situations when, in order to survive in the tundra,
Nenets could ‘borrow’ or simply steal reindeer from their neighbours. Tundra people
always denounce such actions, but depending on the situation, people could judge
such crimes differently. However, the elders consider some stories about stealing
reindeer worthy to tell to young people. Nevertheless, killing people over reindeer
is considered a serious crime for which many generations of the guilty party’s family
will be held responsible; nobody will mention this sin openly. Yet Nenets collective
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memory remembers it and silently passes it from one generation to the next as a kind
of special knowledge. In this chapter I have demonstrated the first role of silence in
Nenets narratives: to remember special knowledge about the past. Here, the social
role of Nenets individual songs was described as a method of remembering people
and their stories. The individual songs of Nenets people, which were illustrated here,
reveal how tundra people remember stories about individuals and their songs. Many
of these stories were silenced for different reasons. However, the main motive for
keeping them unsaid was people’s common agreement to silence them in order tokeep
them sacred, as special knowledge or information about strategies of living together
in the tundra. The Nenets rules of reciprocity said that everything and everybody in
the tundra live in the space of one universe that connects the past and present. People
believe that everything that has happened in the past to their ancestors is reflected
in the present life of their descendants. Everybody is responsible for their ancestors’
past, just as ancestors are responsible for their descendants’ future. The present time
shows that people could still be responsible for their elders’ old mistakes. Therefore,
such knowledge teaches people to avoid committing wrongdoings and behaving
inexcusably towards themselves and other people.

In this chapter I determined why the Nenets tell personal and collective memory
stories by singing somebody’s individual song. I explained why individuals choose
to silence personal stories and how other people end up telling them by singing
their individual songs; singing the songs of other people is a part of Nenets
performing culture. One important lesson of the tundra is to respect people’s right
to have personal property and reindeer. According to the Nenets belief, people get
their reindeer fortune from the llebyam pertya (Mac6am’ naprs), the Nenets god
responsible for reindeer. The name of this god has the same stem as the Nenets
word i/ ‘life’ and could also be translated as ‘somebody who gives life’ (Kostikov
1930:116; Tereshchenko 2008:141). In Nenets culture, every person has the right
to have reindeer as private individual property. Personal reindeer (Rus. chastnye
oleni, Nen. khari ty”) have their owner’s personal marks on their ears and fur. As
Florian Stammler (2005) noted, such a visible way of indicating each personal
reindeer is deeply rooted in Nenets reindeer herding history. Every Nenets family
has a common (general) reindeer ear mark, with slight variations for every family
member. The tundra rule of personal property says that no one has a right to steal
another’s reindeer, but giving a reindeer as a gift builds good relations and contacts.
However, the concept of “extended reciprocity” does not always work well.

In this chapter, I described how the Nenets tell and silence stories about reindeer
theft or confiscation of reindeer in their everyday speech. The first individual song
told a story about Nany Khorolia and his adventures stealing reindeer from other
reindeer herders. This story did not blame Nany for this theft. He took reindeer
from unknown people who lived in the southern part of the Yamal Peninsula and
in very difficult conditions drove them home. Therefore, for other Nenets people,
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his song tells a brave story, a raid equal to a successtul hunting story. Yet, people
remember it in connection to Nany’s descendants.

The story about the Syadey family told of a crime in the tundra that was shocking
for its inhumanity. This story was silenced because of its brutality and cruelty.
When Nenets people do tell this story, they do so to share the special knowledge
that every improper behaviour that goes against the rules of tundra hospitality will
be punishable. Nenets people could even be punished by the tundra sprits. Such
curses could carry on for many generations. In the example discussed, people tell
the Syadey family story in connection to that of their descendant, Mursi Syadey.
Another story, illustrating details about how a herder’s reindeer were obtained, was
silenced because it was connected to criminal acts of stealing reindeer. The family
whose story was told in this chapter chose not to mention how they came by the
reindeer, even though everybody around the region knew the origin of this herd.

Finally, a fourth story illustrated the trauma of reindeer confiscation by the
political regime of the country. This story differs significantly from the others
about gaining and losing reindeer. This story about collectivization showed how
people silence negative and traumatic memories about the past when they cannot
express their pain through spoken words, but only through singing the individual
songs of their parents. This story also reflected the time-varying amplitude of public
memories. One explanation could be that people tell other people’s stories because
they try to keep a distance from their own personal stories, which they consider too
intimate and personal to talk about with strangers. At the same time by telling the
stories of other people who are from the same community, narrators reflect how
people have created and remembered the public and individual memories of their
past. The difference between performing stories about previous reindeer theft versus
confiscation of the reindeer by the state is based on the dichotomy of openness and
silencing for forgetting this part of tundra history.
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5. History of the Puiko family:
an individual tragedy in collective memory stories

5.1. Introduction

In this chapter I discuss how opening a silenced story and retelling it as a canonical
narrative about special events in the past does not serve as a remembrance of the
original story. The repetitive telling of the same narrative could result in the
development of many different versions of the same story. However, personal stories
and collective narratives do not always match. The long silencing of the real story
makes society forget it, along with its importance for remembering and silencing, so
that all that survives are re-workings from various perspectives.

5.2. Fishing Nenets. A story of one letter

In the summer of 2009, I was migrating with Brigade number 2 near the Mordy-
Yakha River with brigadier Vasilii Serotetto and his family. Vasilii and his sons had a
herd of 10,000 reindeer. Such a large number of reindeer could not survive long in
one place, as they need plenty of food and good pasture. Therefore travelling to the
summer pastures was quite intensive: migrating one day and resting the next day, all
the way to the North. Altogether I joined this Brigade for one month of migration
from winter to summer pastures, which went near places with extractive industry
fields and along the Gazprom railway on the Yamal Peninsula. The railway line
actually marks a symbolic borderline between tundra people and extractive industry
territories. Even though tundra dwellers say that they have many positive benefits
from the railway, like a mobile telephone connection and the possibility to get petrol
from the railways stations, at the same time, the same Nenets families confirmed
that since the railway appeared in the tundra, they have had more problems and
difficulties in their reindeer herding work®. In some places, the Gazprom workers
have destroyed the most important fishing lakes. In the summer, the Nenets eat
mostly fish, their main food ration. Destruction of the fishing lakes by railway
workers caused a great disaster for many Nenets families. One day in the middle of

4 This railway goes across the migration routes of many Nenets families. It goes through precious
reindeer pastures and has created many limitations and difficulties for nomads to do their seasonal
migrations in the tundra. Some groups of Nenets reindeer herders have even changed their routes, while
others have continued to follow their old ways of roaming in the tundra, but with many difficulties and
limitations (see Degteva and Nellemann 2013; Golovnev and Abramov 2014; Forbes 2013).
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July, around 20 reindeer herders came for a meeting to Vasilii’s camp. After a long
discussion, they wrote this letter to Alexander Miller, the director of the Russian
Gazprom company.

Dear Mister Miller,

We, private reindeer herders of the Yarsalinskii enterprise of the Yamal'skii
District, inform you of the following problem and ask you to assume the measures
of it. On the territory of our migrations, the land usage agreement between the
Yamal'skii District and your company was broken. The Gazprom workers from
the Bovanenkovo area made a sand pit for building a road and fished illegally on
the territories that are being used by the reindeer hevders. It is down the Nadykin
Sflow channel and within two kilometres of the Lake Wibiko; this lake was rich
with fish, but now it is empty. Moreover, railway workers were stunning fish with
dynamite. This way of fishing has not only polluted the whole ecosystem of this
area, but it is also the cause of fish extinction in the surrounding lakes and rivers.
As a result, we have lost the ability to obtain fish, which is the main source of food
Jfor us and our families in the summer.

Signatures of 50 reindeer herders.
(FM 2009).

The local department of the indigenous people in Salekhard did not accept this
letter. Later it was given to a local representative of the Yamal Reindeer Herders
Association, but after reading it, he returned it, saying, that it was written correctly.
The copy of this letter was sent to Gazprom, but there was no reply. However, the
reindeer herders were quite active in talking openly about their problems. As a result,
the Gazprom Company made new rules for extractive industry workers prohibiting
them from conducting illegal fishing in the tundra (Kumpula et al. 2010).

In 2010, the Gazprom Company paid compensation to a few Nenets families for
the destruction of their fishing lakes in the tundra. A few expensive Japanese boat
motors were given to Nenets families from the Yuribey River. The first family to get
such compensation was the Puiko family, while other Nenets from the same area did
not get anything. People were rather disappointed and disagreed with such a limited
number of motors, given only to selected families. They did not make any statements
to ofhicial authorities about this; they did not complain and were silent. However,
they started to tell the story of how the Puiko family came to the Yuribey River,
which had been silenced for many years and was almost forgotten by other Nenets.
This story was told to insinuate that the Puiko family should not have received this
compensation. It also reveals that people remember the Puikos to be newcomers on
the Yuribey River, even though they came there almost one century ago.

The largest rivers of the Yamal Peninsula are the Ob (06s), the Shchuchie
(ILy«ve), the Mordy-Yakha (Mopdvi-sxa) and the Yuribey (FOpubeiz) (Figure 5.1.).
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Almost all tundra rivers and lakes are rich with freshwater fish like Siberian white
salmon (#essma), whitefish (syxcyn), broad whitefish (coregonus nasus) (vup), peled
(coregonus peled) (capox), and small white fish known as vendace or Europian cisco
(panymxa). There are special fish such as Siberian sturgeon (cubupcxuii ocemp), pike
and burbot, which are considered to be sacred and which women are not allowed
to cut.

0-50 The red line is the 2010 administrative boundary
50.1-100

100.1 - 250

250.1 - 500

500.1 - 1,000

>1000m

Figure S.1. Map of the Yamal Rivers. Made by Frits Steenhuisen.
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Knowledge about good fishing places has developed among Nenets people over
decades. However, there is not so much literature about the fishing Nenets (Zuev
1999; Golovnev 1997). As Stammler (2010:222-223) describes, reindeer herding
Nenets have a good knowledge of tundra lakes and rivers on their routes of seasonal
migrations that are rich with different types of fish. Fishing lakes as well as fishing
rivers are very valuable, and people try to take care of them. Reindeer herders put
out nets there to catch some fresh fish whenever they can. Of course, eating fish saves
them from the need to eat their valuable reindeer.

Figure S.2. Fishing Nenets. Near the Mordy-Yakha River. Summer 2017. Photo. Roza
Laptander.

According to the Tundra Nenets’ traditional economic rules, everybody could
fish in the tundra and take as many fish as they needed for their daily consumption.
However, fishing is usually the occupation of settled or semi-nomadic Nenets. In
the Nenets language, they are called nyadena” (nsasna”), which means ‘people
who do not migrate’. They have a small number of reindeer or they are pensioners
who cannot follow long-distance migrations. Usually they give their reindeer to
other Nenets who go far to the north to the summer pastures. Nyadena” do fishing
throughout the summer. In the autumn, when herders bring reindeer back, they give
fish as a payment for their work.
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The Yuribey River—historically and even today—is famous for its good fishing.
Even nowadays reindeer herders and fishing Nenets go there just to fish. Local people
have many stories about fishing on the Yuribey River. Every personal story, along
with people’s narratives, together represents the history of fishing on the Yuribey
River in connection to people who live nearby it. During my first visit to the Yuribey
River, among other stories about the history of this place, I collected a story about
the Puiko family.

5.3. The story of the Puiko family tragedy

Text 1

Once, five Nenets men came for summer fishing to Yuribey Bay. They sailed from
there to the Kara Sea and tried to fish there. They were quite lucky and got a
rich haul, which surprised them nicely. They had never had so much fish and
became greedy. They wanted to get more fish and put their nets out again. It
was the second time they went to sea the same day. Nenets believe that people
can use their good luck only once, because the second turn brings problems. This
concept guides the whole system of Nenets hunting and fishing rules. Tundra
people believe that spirits give them special limits, the breaking of which can
bring possible punishments.

Unexpectedly, a strong storm came and swept everybody into the sea. Nobody
survived. Among these people was Puiko. That summer he had come to the
Yuribey River with all his family to get some fish for the wintertime. He never
had enough reindeer and lived from selling fish. That Puiko had only one son,
who was too small to go to sea with the adults. The boy stayed on shore with his
sisters and mother. After the loss of their father, the Puiko family did not return to
their home place. They did not have enough reindeer to travel, nor relatives who
could help them. The Puiko boy grew up, obtained reindeer and lived there all
his life. He died and was buried on the bank of the Yuribey River. All the Puikos

who live there are his grandchildren.

5.4. Breaking the rules and punishment

I consider that the main message of the Puiko story is educative and says that people
do not need to risk their lives, if it is possible to avoid it. After talking with Nenets
elders and asking for their evaluation of this story, I got the impression that people
wanted to tell me this story not only because of its tragic context. They also tell
this story as a protest against the decision of the gas company to pay such limited
compensation, and only to this family, in order to get to deal with Nenets complaints.
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Although the Puikos have lived near the Yuribey River for several decades, by getting
the Gazprom compensation, they drew other locals’ fire. This attitude among local
Nenets, that the Puikos are outsiders, reveals the difficulties of integration for
newcomers and of establishing relationships inside of Nenets society. It also reflects
the process of taking root in a new place and keeping knowledge about one’s place
of origin.

5.4.1. Ng. Serotetto: There are three different Puiko surnames

The very first story about the Puiko family I collected was from Ngati Serotetto from
the Yuribey River in the summer of 2013. The analysis of his father’s individual song
was presented in Chapter 4.

Text 2

There are three different Puiko families. Actually, there are not so many people
with this surname. The people who live in the village of Puiko are relatives of the
Puiko from the Yuribey River. They are relatives of old Nyadma Puiko. I think
that they should be relatives. Those Puikos who now live near the Yuribey River,
you should know, they are not locals. It is not like that at all. The Yuribey is not
their home place. They came here quite recently. All their life they sold fish to
get reindeer. Now they have managed to collect enough reindeer to live in the
tundya.

In this story, the old Nenets reindeer herder Ngati Serotetto supposed that the
first Puiko came to the Yuribey before Soviet times. At that time, many Nenets lived
near the big tundra rivers, and most were poor, with summer fishing being their only
way of preparing food for the long Arctic winter and of purchasing reindeer.

In personal and collective memory stories, the Puiko family is described as very
poor. They did not even have enough reindeer to migrate. When Puiko’s father died
during fishing, his family was not able to return to their home place near the Ob
River. They had to stay on the Yuribey River until they managed to collect enough
reindeer. However, when they got the reindeer, they were already connected to the
new place and did not want to return to their father’s homeland.

After World War I1, the Soviet authorities sent another group of people with the
same family name to do industrial fishing on the Yuribey River. It was the time of
industrial fishing, and most of the reindeer herders were involved in this work. These
people from the Puiko village on the Lower Ob River were relatives of the first group
of Puikos. They connected their recent arrival to the Yuribey to the story of the first
Puiko family.
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5.4.2. A. Serotetto: How the Puikos sailed in the sea

Here is another story from the Mordy-Yakha River about the same Puiko family.

I collected it from an old reindeer herder, Achamboy Serotetto, and his wife Sofia
(EM 2014).

Figure 5.3. Achamboy Serotetto with his wife and grandchildren. Summer 2014. Photo. Roza
Laptander.

Text 3
This is an ancient story. Yes, it is a very old story. It tells how in old times people
fished and hunted in the sea. There were Nenets from the Yuribey River who
sailed along the Kara Sea shore in wooden boats. They were hunting for sea
mammals.

Once, during the storm, their boat was taken away to Baydaratskaia Bay.
Everybody was safe. However, when they were on the way back home, their little
wooden boat sank in the sea. It was a strong storm. I do not know exactly how
many people were in the boat. The owner of the boat was Khewko Puiko. His
brother, Nyawa Puiko, stayed at home to look after the reindeer. It was not only
Puikos who were on the boat. There were other Nenets there, with whom they were
hunting. After this tragedy, Puiko stayed on the Yuribey. Later Nyako Puiko’s son
Nyudiako Puiko also migrated with his family to the Yuribey River and lived
near the lakes. Myanggelya Puiko is also from the Yuribey. He is connected to
Lyuba Puiko’s family.
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5.4.3. B. Puiko: The Yuribey Puiko are one family people.

On another trip to the Yuribey River, I recorded another story about the Puiko’s
family history from Lyuba Puiko’® and her elder brother Nikolai Puiko.

I also conducted an interview with Berkut (Nyadma) Puiko, a local businessman
from the Puiko clan. It was actually he who had received a Japanese boat motor
from Gazprom, making the other people jealous. Berkut is Nikolai’s and Luba’s
younger brother. He has the same name as old Nyadma Puiko from the Ob River.
Marina Puiko, wife of Berkut Puiko, explained that her husband got his nickname
Berkut because people mixed him up with this old man from the Ob River. Now his
nickname helps people to distinguish these two Nyadma Puikos. During summer,
Berkut does not migrate, but gives his reindeer to his relatives to migrate further to
the north.

Text 4

Abstract - There was one Puiko family.

Orientation - Eight to ten Puiko brothers came to Baydaratskaia Bay to hunt for sea
mammals.

Complicating action - When they were crossing the bay, a strong storm came. All the
brothers perished.

Evaluation - There was only one little boy left, who was waiting for his father on the
seashore. After his father’s death, this little boy became responsible for bis family.
Resolution — The Puiko family did not have enough reindeer to migrate to their home
place, since that time they have been living on the Yuribey.

Coda - The Yuribey Puiko are one fireplace people (the Yuribey Puiko are kin).

5.4.4. M. Serotetto: This tragedy had happened on the Yuribey River

In this interview, Mikhail discussed the people who had died while fishing on the
Yuribey (River). He also provided their names and causes of death. One of these
deceased Nenets was Puiko. That year, he took all his family to the Yuribey to prepare
and salt fish for the wintertime. This man did not have enough reindeer, and fish was
the main source of food for his family. He had only one son, who was too small to go

5 Imade my first trip to the Yuribey River in July 2010 and the second one in August 2013. During
both trips I collected different stories about the history of the place and the people living there. Most of
the interviews I collected are presented as oral stories about people living in the Yuribey River territory.
When I traveled to my fieldwork area in the summer of 2010, I met Lyuba Puiko. I met her in Yar-Sale,
the capital of the Yamalskii District. She invited me to her tent to have tea. Later she introduced me
to her family elders. At that time (and now as well), she and her family live near the Gazprom railway
station and the long bridge across the Yuribey River. Lyuba and her husband Yuri have three children.
They have also adopted a few children from the local orphanage. Lyuba has a good relationship with
the local railway station workers, and sometimes she works there as a cleaner. Also, Lyuba’s family travel
with all their children to the Yuribey (River) for their holidays. In Russia, travelling further away for the
summer vacation is quite expensive. Therefore, they spend all their summer holidays on the Yuribey River.
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fishing with the adults. This boy stayed with his sisters and mother, waiting for his
father. After the death of his father, this family could not return - they did not have
any reindeer or relatives who could help them to travel back to their home place.
This boy stayed to live near the Yuribey, helping his mother. He grew up there and
lived there all his life, and now his children live there.

According to Mikhail Serotetto, there are special hunting rules in the sea that it
is better not to break.

Text S

The Nenets have distinct hunting rules and customs. There is a regulation of time
when you can do fishing and hunting. It is allowed only once a day. Those people
who went twice to sea, got severe punishment. They all died. Among them was my
grandfather. There were also Ngokolya Puiko, Nyelya, Yalyeko, and Tokhocha.
People said that they were all taken by the sea. It was a big tragedy for all of us.
Why did it happen? Most probably they did not listen to their leader. They did
not listen to Ngokolya Puiko. They were all taken by the sea during a terrible
storm. In addition, our missing family member said that if there was a sound
of a supernatural thing, as if it was crying, it was better to stop. I also heard
this sound once. I do not know what it is. It is some kind of animal. It makes a
screaming sound, which is quite terrifying. Even in the nighttime, it can start
to scream. If it makes such a sound, then you should stop hunting or fishing as
soon as possible. The first time it gives a warning. The second time, you had better
leave that place. Do not wait for the third time. The old Laptander told me, if it
screams the third time, then it will kill you.

5.4.5. P. Puiko: The Puiko are Khanty

There is also an interview with Pubtane Puiko, the wife of Nikolai Puiko from the
Yuribey River. In the summer of 2014, they lived near Yaroto Lake. Their chum was
just a few kilometres from the Yuribey River. I asked Nikolai a few questions about
his work in the state reindeer herding enterprise. After drinking tea, he went to
check his fishing nets. I stayed with his wife and their two-year-old grandson. We
talked about the history of the Yuribey River and of the Puikos.
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Figure 5.4. Pubtane Puiko with her grandson. The Yuribei River Summer 2014. Photo. Roza
Laptander.

Text 6
All Puiko people are my husband’s relatives. Those from the Puiko village are also
our relatives. They are kin. Their fathers were brothers. They are related by their
fathers.

The Puiko are divided into the Low Puiko and the tundyra Puiko. We are the
tundra Puiko, because we live in the tundra. Puiko from the Ob River are called
the Low Puiko and they are considered to be Khanty. Actually, they are Khanty
by origin®. Their sacred place is on the Ob River near Panaevsk village.

In her story, Pubtane considers all Puikos to be one family clan, which is divided
into two groups: the upper Puikos and the lower Puikos, according to their territory
of habitation. For example, Puikos who live on the Lower Ob area near Puiko village
belong to the Tundra Puiko, because in the past they lived in the tundra. There
are also the Puikos who live on the Gydan Peninsula. What was most noteworthy
during this interview was that the Puikos have a Khanty God, which is said to prove
their Khanty origin, which is distinct from Nenets culture and religion. Probably in
this way, Pubtane further reflected the Yuribey Nenets’ attitude, that the Puikos are
different from local Nenets not only because of their place of origin, but also because

6 It was also mentioned by my mother, Tatiana Laptander, that the Puiko follow Khanty rules of burial
rituals.
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of people’s evaluation of them as more Khanty than Nenets. However, Pubtane does
not separate herself from her husband’s family and identifies herself as Nenets.

5.4.6. OId N. Puiko: ‘The Puiko surname is part of the Wanuito clan”

It was the very first time, in 2014, when I had an interview with the old Nyadma
Puiko (1943) from Puiko village. It is not far from Salemal village on the Lower
Ob River, 238 kilometres south of the Yuribey River. This old man first introduced
the origin of the Puiko surname. In his life story, Nyadma reported having started
to fish when he was 17 years old. He worked for the state fishing enterprise, at that
time fishing on the Yuribey River. He was sent there with other people for industrial
fishing in the tundra.

Figure 5.5. Nyadma Puiko in his chum near Puiko village. Summer 2014. Photo. Roza
Laptander.

Nyadma’s family had a small number of reindeer. In his life story, he reported
purchasing reindeer by selling fish. He was happy that at last he had gained enough

reindeer. His sons live on the tundra and work with reindeer.
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Text 7

The Puiko surname is part of the Wanuito clan. In previous times, Nenets
travelled to the sea for the hunting of sea mammals. The Puikos travelled there
as well. They all died in the sea while they were hunting for a walyus. They were
hunting with guns. They had Russian guns. Their wooden boat with eight oars
was strong enough to go to the sea. These people built it themselves. Later, they all
died on this boat. When they were fishing, a strong wind came and took them to
the sea. It seems that there is a noise in the Kara Sea. This boat was found there.
When this boat was thrown out on the land, the people on it were all dead. They
all had died. There was my father’s brother there. Other people were not our
relatives. Altogether, there were eight or nine people. It happened so. They came to
the Yuribey River by reindeer, transporting their boat on a wooden sledge.

My father’s brother grew up near the Yuribey, and he worked there in the state
reindeer brigade. After his mother’s death, he returned to the Puiko village, and
since that time, he has been living heve. He worked there in the state fish farm.

Nyadma from Puiko village told a story about a previous time when Nenets people
travelled for sea hunting and fishing. They sailed on self-made wooden boats.Once
five Nenets men came to the Yuribey River mouth to fish and to hunt walrus. They
sailed along the coastline of the Kara Sea. They got a large haul. Since they had never
caught so many fish, they wanted to catch more. They threw their net into the sea
again. It was the second time that day that they went to sea. According to the Nenets
traditional hunting rules, this is not allowed and could anger the water spirits. The
Nenets believe that hunters should come to their hunting places only once in a day,
because the second time could bring bad luck. These people broke this Nenets rule
and got their punishment: they were all taken by the sea. When their wooden boat
came back, all the people on it were dead.

5.5. Analysis of the interviews

The very first story about the Puiko family constitutes a fabula for six other stories
about how the Puiko’s neighbours and descendants have represented its plot in their
stories. All together, they represent a canonical narrative about the Puikos™ family
history. I consider all stories about the Puiko people to be a canonical narrative
of the Yuribey River people, which describes the local fishing and hunting rules.
Tundra people, who due to their animistic religion believe that nature is a living
being, have historically developed special rules of communicating with the tundra
spirits. This knowledge helps them to live and work in severe, dangerous and violent
Arctic conditions. This knowledge of communicating with nature is connected to
religious and everyday rules of behaviour of indigenous people who live very close to
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nature (Kohn 2013). It also helps the Nenets to interpret uncommon occasions in
their lives and provides an explanation for many difficulties they face.

Puiko family
story

collective
story

family story

Old Nyadma Pubtanye Berlit Mikhail Ngatyi

Puiko Puiko [Nya.dma} Serotetto Serotetto
Puiko

Achyemboi

Serotetto

Figure S.6. Private, group and collective stories about the Puiko family.

The diversity of stories about the Puiko family tells the history of their relocation
to the Yuribey River. Following the instruction of Lynn Abrams, I conducted a
narrative analysis on a collection of selected stories (2010:115). Thus, I consider that
all six versions of the Puiko history represent a collective narrative about this family
tragedy.

Here, I provide a short description of these stories, along with their common
summary. The very first story, which I call a fabula, gives an introduction to the
history of the Puiko family and how they came to the Yuribey River and stayed to
live there. Three family stories were told by members of the Puiko family: Nyadma,
Berkut and Pubtane Puiko. In their stories, they told how the Puikos came to the
Yuribey River. Old Nyadma (1943) explained that the Puikos belong to the Wanuito
clan. It is interesting that Nyadma did not mention any personal names of the people
who were on the boat. He mentioned that there were eight or nine people on the
boat, but only one was a Puiko, his father’s brother. The Puiko boy, who stayed
without his father, lived his entire life on the Yuribey River, but at the end of his
life, returned to the Ob River. However, Berkut (1958) mentioned that on the boat
there were around nine or ten people, and they were all Puikos. Pubtane, the wife
of Berkut’s brother, did not know the whole story. She is from a local Nenets family,
but considered the Puiko family to be Khanty because they were originally from
the Ob River, they worship Khanty Gods, and their funeral rites are very similar to
Khanty funerals.
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Such a comparison of narratives about the Puikos allows one to construct
multiple variations of their family history. However, the Puikos” own evaluation of
their historical past gives a deeper understanding of the common rules of integration
in Nenets society. Rooting into a new place has different levels, every one of which
not only influences the development of new people’s identities, but also makes them
look for possible relatives in the new place. I think that this is quite common when
people try to root to a new place but local people are not yet ready to accept them.

Three other collective narrative stories about the Puikos were told by Michail
Serotetto, Ngati Serotetto and Achamboy Serotetto. In their stories they told how
grandfather Puiko came to the Yuribey River. He went to the sea either for fishing
or for hunting for sea mammals. Also, in all three stories about the Puiko family the
names of the people who were on the boat are mentioned explicitly. Michail said that
Ngokolya Puiko, Nyelya, Yalyeko, Tokhocha and his grandfather were there. They
got punishment for fishing twice in one day. Ngati said that all the people present
were Nyadma Puiko’s relatives. Moreover, Achamboy said that Nyako Puiko, son
of Nyudyako Puiko, lived on the Yuribey. Khewko Puiko died in the sea, while his
brother, Nyawa Puiko, was lookingafter their reindeer. In addition, he said, Myangelya
Puiko is related to Lyuba Puiko, who lives near the Yuribey River during the summer.

The neighbouring Nenets people adopted the Puiko family members after the
death of their family leader. After that, they never talked about how this family came
to the Yuribey. I define this type of the silence as a sign of acceptance, equivalent to
that of parents who have adopted children and do not tell them about it.

The Yuribey Nenets have many different and powerful explanations about the
history of the Puiko family. New requirements and interests of the society can
change the evaluation of the old story. For example, the new interpretation of the
old stories of the Puiko family shows how people evaluate these stories so as to tell
their children, relatives or friends that they are newcomers. The story about the
Puiko family also makes a listener understand that some local stories can promote
rather radical views. It also helps us understand the rules of exception, exclusion and
adaptation within Nenets society.

5.6. Discussion

The history of the Puiko family is connected both with the history of traditional
and industrial fishing in the tundra. The collection of the Yamal Nenets’ personal
stories and group narratives reveals that when the Puiko family came to the Yuribey,
they were poor and had only a small number of reindeer. They lived only off fishing
and hunting sea mammals. When the Soviets came to the tundra, this family was
employed by the state collective reindeer farms. Some of them even got new jobs and
high positions of brigadiers there. In this way, they obtained a new position within
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Nenets society, as successful fishermen and later, as successful reindeer herders.
However, other Nenets reindeer herders still consider them to be newcomers from
the Low Ob River. People remember that this family broke traditional hunting and
fishing rules and received a severe punishment for it. They tell Puiko family story as
alesson about Nenets rules of fishing in the tundra. It is similar to how other Arctic
people preserve and remember their important hunting and fishing instructions
(Willerslev 2007).

The State Puikovskii fishing factory (Ilysxoscxuii peibosasod) was the biggest
Soviet fishing factory on the Lower Ob River. When the Soviet administration
built a fishing village within 20 kilometres of the present-day Salemal village, they
named it the Puiko village because the local fishing Nenets, the Puikos, lived there
permanently. According to the official Russian documents, the Puiko village factory
started to work at the end of the 19* century, but it developed intensively during
Soviet times because of the regional politics of high industrial fishing on the Ob
River and other large tundra rivers like the Yuribey and the Mordy-Yakha Rivers.
The Puikovskii fishing factory was relocated to a new fishing factory in Salemal at

the end of the 1970s.
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Figure S.7. a, b. The Puiko fishermen’.

This village does not exist anymore because it was completely destroyed by the
water of the Ob River. In the summer 0f 2015, only a few fundaments of old wooden
houses remained. However, the Puiko family continues to live nearby, still fishing,

7 'This photo is taken from the book Istoria Puikovskogo rybozavoda (The history of Puikovskii fishing
enterprise) (Zaitsev 2011).
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but now for the Salemal fishing factory. Even though the old village is gone, this
place is still called Puiko. Nyadma Puiko, who actually lived all his life in the Puiko
village, told how he was obliged to fish on the Ob. At that time, he was also a private
reindeer herder with a very small number of reindeer, but to officials, he was one
of the darmoeds ‘parasites’ who had to work for the benefit of the Soviet country.
He was employed by the local fishing farm, from where he had got a wooden boat
and fishing nets. Nyadma went for his first fishing trip on the Ob River and set
his fishing nets. As Nyadma mentioned, his fishing luck helped him to obtain the
status of the most successful fishermen among the local fishing Nenets. At the same
time, Nyadma never considered that his good fishing luck was good for his family,
because after successfully fishing for the state farm, his father died. There is a Nenets
word wenzyoi ‘something or somebody’s action, which brings bad luck, misfortune’
which people use to explain unexpected misfortune. Thus, Niadna conjectured that
perhaps his successful fishing had brought bad luck to his family, considering what
had happened to his grandfather while fishing in the sea. These people were lucky
with fishing, but since they broke the custom, they paid for their breach with their
lives. Here Nyadma had to pay back nature for his fishing success with his father’s
life. Such fishing rules and other beliefs of the supernatural power of the universe
are quite common in many animist societies, particulartly across the Siberian North.
Although many Nenets people are not connected to shamanic beliefs nowadays,
and many do not even know anything about it, they still believe that the power of
nature influences their fishing and hunting luck and their life in the tundra. This
story represented nyewykhy ilye’mya ‘an old story’ which is now told as lakhanako ‘a
legend: Fishing has always been an important part of life in the tundra, both prior
to and during communist times, and is still a key occupation of the tundra people.

This chapter told the story about awaking an old sleeping story, which had been
silenced due to its sensitive nature and as common knowledge of this tragedy. The
narrative about the Puiko family was told as a collection of stories, which did not
provide us with trustworthy information as to whether their events had really taken
place, because all stories were told by third parties — descendants of the Puikos and
the grandchildren of their neighbours. There is only one topic of this tragedy, but
every narrator has his or her individual version of it. Furthermore, the history of
the Puiko family here reflects the Nenets rules of adoption and responsibility with
respect to people and their ancestors. Even the Nenets names in such stories can
be a part of “confidential knowledge” about the history of the place and its people.
Moreover, every one of these stories can have its own informative meaning during
narration, similar to what Cruikshank (1998) wrote in her book about the social
role of stories in the life of indigenous people in the Yukon. This collection of stories
also states the importance of fishing in the lives of the Yamal Nenets nomadic and
semi-nomadic reindeer herders, since fishing is even nowadays the main source of
food for reindeerless Nenets in the tundra.
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5.7. Conclusion

In this chapter, I showed a second role of silence: for remembering and forgetting.
Based on the collection of stories detailing one Nenets family history, I demonstrated
here how opening a silenced story and retelling it as a canonical narrative or legend
does not prove that people remember the original story. The repetitive telling of the
same narrative could result in many different versions of it developing. However, the
information in personal stories and collective narratives might not always match.
This means that the long silencing of a story makes it unlikely for members of a
society to remember it according to its original account. This work also showed
that the process of developing a canonical narrative about a special historical event
is very social. People who live together in the same environment might tell different
versions of the same story. For example, these stories from the Yuribey River are
represented by diverse accounts of personal and collective narratives about the
Puiko family tragedy. Such multivocality of people’s stories showed that people
could remember the stories about the historical past in different ways, over several
generations. Such diversity of individual, family and collective narratives showed
how people remember and tell memories about special events in the tundra as a type
of hidden knowledge. As time has passed, people’s memories about this silenced
story have become more distant, which may allow them to talk about these real-life
events as old legends.

This chapter also showed how creative the Nenets can be in developing their oral
memories by reconstructing and retelling old stories. Transformation of memories
in oral societies shows that old stories do not stay in one form. Stories are always
changing because nobody can retell them in the accurate original way, especially
since all eyewitnesses have died. Thus, their long suppression has given rise to new
stories, which follow the needs and interests of the present society as well as those of
the current political regime.
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6. How many reindeer costs the right
to live in the tundra

6.1. Introduction

In this chapter, I show silence asalegacy of a formal political regime. Here I contribute
to the description of silence as a protective instrument of Northern people from the
danger of speaking about present problems of life in the tundra. Moreover, I show
the social function of silencing because of fear, which gives another interpretation of
the role of silence for telling stories. I describe how memories and knowledge about
the totalitarian politics of the state cause people to maintain silence as an act of
silencing information. Therefore the tundra people are careful in sharing stories even
(or indeed especially) about recent tragedies of reindeer loss in the tundra.

6.2. Nenets perception of reindeer

“Reindeer are like the wind” was said in July 2010 by reindeer herder Nikolai Yaptik
from the Yuribey River. “You have them today, but tomorrow they could all be
gone away.” These words illustrate the general attitude of all Yamal reindeer herders
towards their reindeer in the tundra. It reflects the Nenets general idea that the
wealth from having reindeer does not directly depend on people’s actions. There are
several factors affecting reindeer health, such as nature and the weather conditions,
reindeer diseases, pastures and, simply, good or bad luck.

Text 1

Frankly speaking, although we have reindeer today, we do not have any
guarantee that in the case of any natural cataclysm, we would manage to keep
our reindeer alive. Moreover, if that should happen, I have no idea how to live
without reindeer, what to do with all my dogs, children. Every day, it does not
matter what the weather is like, you have to go to your reindeer. It is my only
source of living. In the tundra, we make a living from reindeer alone. If you lose
your reindeer, it means that you lose everything. In old times, you could even
die in the tundra. Moreover, reindeer are like the wind. It is the same as what
Russians say: Aenveu wmo 60da ‘Money is like water (it does not stay). You can
say the same about reindeer. Therefore, in order to keep the reindeer alive, you
have to look after them properly, and every day. That is the Nenets main concept
of keeping the reindeer safe and healthy.
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Analysis of the interview
Here, by saying, reindeer are like the wind, Nikolai introduces the general Nenets
attitude of being psychologically ready to face any difficulties that arise with reindeer
work. In his interview, Nikolai Yaptik gives advice to young people to work with
reindeer every day and with strong motivation and love for their animals. At the
same time, tundra people should keep in mind that their reindeer are vulnerable
animals; any icing or epidemics could be dangerous to them. In reindeer herding
work there are many predictable and unpredictable situations that can be the cause
of reindeer loss. However, there is no official insurance in Yamal for protecting or for
giving compensation to reindeer herders in the case of reindeer loss. This interview
indicates that Nenets reindeer herding is as an integral part of Nenets culture. Also,
like in other Northern reindeer herding cultures, the value of reindeer herding is
built on people’s motivation to keep their way of life safe (King 2002). Therefore, I
consider that the coda of this interview states that reindeer herders are responsible
themselves for the wellbeing of their reindeer herding work. The main Nenets
approach to the value of reindeer was described in Vladimir Evladov’s book about
his trip to Yamal Nenets reindeer herders in the early 1920s (1993:170-172). Since
that time, Nenets reindeer herders have not changed their attitude much about the
importance of reindeer in their life. Even nowadays, they consider their reindeer to
be granted due to their luck with reindeer and their own hard work. However, they
know that reindeer are never protected from the harm of nature and people. Perhaps
this is why reindeer herders think that they have to expect reindeer loss at any given
time and try to evaluate this as one of the most unavoidable parts of their life in the
tundra

Within four years of conducting this interview with Nikolai Yaptik, in the winter
of 2013-2014, the Yamal reindeer herders lost more than 60,000 reindeer. Since
2014, winter rains, which result in the tundra ground being covered by solid ice,
have been occurring quite often. Even so, it is still difficult for the reindeer herders
and animals to learn how to deal with it. The ice cover usually is very thick and the
average thickness in some places can even be double. Reindeer cannot break through
the iron-hard ice cover to get food from the ground. Because of hunger, animals
become weak and if they do not get any food, they die over a few days.

6.3. Stories about reindeer loss in the tundra

In their interviews, people talk about this icing year and their reindeer loss in many
different ways. At the same time, they try to restrain themselves because they know
that it did not happen because of their mistake. It happened because of a natural
cataclysm that tundra people could not avoid or control. The herders tried to save
their beloved reindeer, but as they said later, they had never had such an experience
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before, and nobody knew what to do to save the reindeer from hunger. Throughout
the winter, the reindeer herders looked for proper pastures, but everywhere there
was a solid ice cover on the ground. Some of the herders tried moving their animals
from one place to another, looking for better places with food. However, this did
not help them, but only made their reindeer weaker. The thick ice covered the huge
territory of the tundra. In the year 2014 every herder had lost reindeer. There were
even herders who let their reindeer run away into the tundra because it was their
only hope that the animals would manage to survive without human help.

The spring migration in 2014 was the most difficult migration for many Yamal
herders (Perevalova 2015; Forbes et al. 2016; Golovnev 2017). It was tough and
agonizing. The thick layer of the ice on the ground covered the entire tundra, and
the reindeer could not break through it. They did not eat for several winter months.
Many of them died. The rest were very skinny and weak, like living reindeer skeletons.
The following is an interview with Irina Anagurichi (b.1936) and her stepdaughter
Maya (b.1960s) about their last migration in the tundra.

6.3.1. Interview with I. Anagurichi and M. Valuito about spring 2014

Text 2

Irina: In April, we started to cross the Ob River. Usually it is a one-day trip.
We did it in three days!? It was a harsh time for our reindeer and for us. Our
transport reindeer were so weak that they could not pull sledges. They were so
exhausted because of hunger. They just fell to the ground and could not stand
anymore. We did not know how to help and feed them. Thus, we went to the
village administration and asked for help to transport our chum and our sledges
closer to the Yar-Sale village. They sent us a lorry to transport our camp.

Maya: I remember that I did not notice how many reindeer died during the
winter, because their bodies were under the snow. However, in the spring when
the snow melted, we saw such an awful picture. It was horrifying... There were
s0 many reindeer carcasses all over the tundra, and they were everywhere. These
reindeer all died during one winter.

Irina: That spring we stopped migrating in the tundra. We did not manage
to come to the Yuribey River where we usually stayed for the summer. All
summer I lived near Yar-Sale. I had my chum near the village. I was amazed
that there were so many other Nenets chums around! I am not sure how many,
but around Yar-sale lake there were only chums. I think that around 50

families lived here.

Maya: Our family did not live so far from the village. During that icing year,
we travelled only by snowmobile. Our reindeer ran away into the tundya. We did
not stop them. These reindeer were looking for food. Some of the reindeer survived
without human help. My husband started to look for our reindeer only after the
summer, when most of the animals had recovered from the winter starvation.
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Irina: During that winter and that short spring, we lost our entire reindeer
herd. We do not have any reindeer left. Almost every Yamal reindeer herding
family lost the majority of their reindeer.
Q: Can you talk about previous icing years on the tundra?
Irina: I am not sure how old I was at the time. Maybe I was 12-13 years old.
1 remember that I was big enough to drive on a reindeer sledge after elders. That
time there was also icing in the tundya, when many reindeer starved to death.
However, it was not as horrible as it was this time. I remember that in old times
people could not even come to the villages. They stayed in the tundyra without any
food or bread. Only in the summer, when the rivers were open, were some families
transported by boats closer to the villages, where they could get some food. Many
reindeer herders who lost reindeer started to work in the Soviet state fishing
enterprises. When they managed to get some reindeer, mostly by selling fish, they
returned to the tundya. At the same time, nowadays Nenets are not allowed to do
any fishing. I have no idea how we can get new reindeer.

Figure 6.1. Irina Anagirichi with bher grandchildren. Yar-Sale. April 2015. Photo. Roza
Laptander.

Analysis of this interview
Abstract. This narrative tells about the icing in the winter and spring of 2014.
Reindeer herder Irina Anagurichi tells about her last day of migration across the
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Ob River. In normal conditions, they could make the trip in one day, but due to
reindeer weakness, they migrated the same distance over three days. Even so, they
did not manage to complete it because their reindeer were weak and could not move
anywhere. During the migration, reindeer were dying on the ice of the Ob River.
This family had to ask for the help of the village administration, which sent them
a lorry to transport chums, sledges and other belongings closer to the village. That
spring Irina and all her family lost their entire reindeer herd.

Resolution. This tragedy occurred because of the winter rain on the tundra,
which created a solid layer of ice, thus reindeer could not dig through the snow
to get food from the ground. During several months, the reindeer suffered due to
severe starvation and hunger. A huge number of reindeer died.

Evaluation. The harsh conditions of the winter and the icing events are the most
difficult part of the present reindeer herding work in the tundra.

This is a description of the consequences of events or resolution of the narrative
conflict. In addition it works on the theme “That’s all. The end.” It marks the story
as an event that happened, or happened in the past, but that got told during the
interview. It tells that as the result of the icing event people who lost their reindeer
moved to live closer to the villages. However, they could not find jobs there that
would provide an income.

Coda. In the year 2014 Yamal reindeer herders lost their reindeer due to the icing
event. Some reindeer mixed with other herds and ran away into the tundra looking
for food. A huge number of reindeer died from starvation. At first, the tundra people
did not realize the whole extent of their tragedy of reindeer loss. However, even after
five years, some of them still live near villages because they could not get enough
reindeer to return to the tundra.

The narrator, Irina Anagurichi, returns the listeners to the present time and talks
about the situation from the perspective of the present day. By mentioning about the
old times, when people could recover their reindeer numbers with the help of other
reindeer herders, she underlined that reindeer loss in 2014 was the most enormous
in the history of the Yamal reindeer herding. Even until these days, reindeer herders
suffer from this huge loss of their animals. Moreover, people could not earn reindeer
by selling fish, because fishing in Yamal is controlled by the state. There are many
severe regulations that prohibit tundra people from doing any business from fishing.
For tundra people it is rather a new experience since in the previous time fishing was
their main source for earning reindeer.
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6.3.2. When my reindeer ran away. Interview with Kh. Laptander,
Payutinskaia tundra, spring 2016

Text 3

Abstract
In the spring, there was terrible icing in the tundra. I was living alone in my chum in the
tundya. It was the most terrible time in my life. That winter I lost almost all my reindeer.

Complication

The first rain was in the late autumn and the second was in the spring. We were just
starting to recover after the autumn ice, and we gradually began to collect the reindeer
which had run away that autumn. After the second rain, we lost our reindeer again.
Therefore, in order to have enough reindeer to migrate in the tundya, reindeer herders
Jjoined their reindeer herds together. Other reindeer herders travelled by snowmobile
across the tundra, looking for reindeer. These reindeer had run away and had since
gathered with other reindeer. Even the local administration gave salt to feed the reindeer,
but they were not accustomed to eating it so much. They simply do not know to eat only
salt. As for me, I had no reindeer left near my chum. They had all run away. Ice was
everywhere in the tundra, and it was so solid that the reindeer could not break it, and
they had nothing to eat. Then they made little groups and ran away looking for food
wherever they could find it. If a reindeer did find a little bit of food, it would lay down
there, waiting for the snow to melt under its body. After some time, it would have a little
food to eat. We were lucky that year because there were no wolves in the tundra. That
helped the reindeer to survive. The ground was as hard as the surface of the table here.

Evaluation
That year I lost half of my reindeer herd. I was not the only one. Other tundra people

also lost many reindeer.

Resolution

The reindeer that ran to the Yamal'skaia tundra, managed to survive there. In the
Priural’skaia tundya, there was barely any food. This does not mean that there are no
pastures, but remember that there was a terrible icing in the tundra. Reindeer were

searching for any food in the tundra. They ran away and mixed later with other people’s
herds.

Result

Later in autumn, together with other reindeer herders we separated the reindeer in a
special place for counting reindeer. There is a corral near the Panaevskaia tundya. First
we separated reindeer there. The rest of the animals we lassoed.
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Coda

We had never had such severe icing in the tundya before. Such severe icing years appeared
Just recently, just nowadays. There were minor icing years before but they were not as
bad as it was in 2013-2014. That year was extremely hard.

This narrative analysis reveals Khauly’s evaluation of the very first icing event
in 2014 from his personal perspective. The abstract introduces the occasion of the
reindeer loss and constructs Khauly’s feelings of tragedy and powerlessness in the
face of natural conditions. First, he tells how the icing came to the tundra and then
he explains what reindeer herders did in order to collect their surviving reindeer. The
evaluation of the narratives also reflects that for Khauly and other reindeer herders,
their reindeer loss was the most tragic event of their lives. In the result there is a
description of what reindeer herders did to return their reindeer. The coda of the
interview indicates that the winter of 2013-14 was the most severe and tragic in the
whole history of the Yamal Nenets people.

This interview includes the Nenets evaluation that it is difhicult to predict the
possible results of extreme weather and snow conditions in the tundra. However,
icing, salaba, is historically familiar to tundra people, and they know that it
could happen again (Golovnev 2016:122; Forbes 2016). From this interview one
can understand that reindeer herders were not prepared for the extreme weather
situation in 2014. However, over the last years they have experienced such events
more often than they had in previous years.

6.3.3. I lost half of my herd. Interview with D. Khudi, Baydaratskaia tundra
Text 4

Abstract

In the winter of 2013-2014, I lost half of my herd. It was the icing year when many
reindeer died of starvation. In order to find food, I tried to move my reindeer from one
pasture to another. However, theve was a double-layer of ice everywhere. At the end of
March, there was rain and later it grew colder.

Complication

That time, many reindeer died. People could not migrate. Some of them tried to do
migrations with snowmobiles. Others, who work in the state reindeer farms, asked the
administration for vebicles to move their chums to the summer pastures.

Evaluation

Before the icing year I had around 600 reindeer.
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Result
Because of the ice, 1 lost half of my reindeer herd. In the summer, I migrated with my family
by the same migration routes, but with a very small number of sledges and a little chum.

Coda
However, I consider myself lucky. Other people lost almost all their reindeer and now
they cannot live and migrate in the tundya.

This interview illustrates the confident attitude of young reindeer herder Dmitrii
Khudi (b.1981), about his work with reindeer during the icing event. Dmitrii is
the father of three schoolchildren. After the icing event, Dmitrii realised that he
could not live all his life in the tundra. Therefore, the next autumn he sold some of
his reindeer to the slaughtering house. From this money, his wife bought a flat in
Aksarka. Now they live for part of the winter in the settlement. However, during the
summer they live and migrate in the tundra near the Baydarata Bay.

6.3.4. This slaughtering house is just a hell. Interview with M. Khudi

The next interview was made in December 2014 with Mitya Khudi, a private
reindeer herder from the Priural’skaia tundra. He lost almost all his reindeer during
the icing in the winter of 2013-2014. He is an advanced reindeer herder. Herding
reindeer was the only way for him and his family to generate income. Since Mitya
lost reindeer he cannot find a job in the settlement, because he has only a primary-
school education. In the autumn of 2014, Mitya came by foot to the Payuta railway
station. There is a slaughtering house nearby where many other reindeer herders who
lost their reindeer during the same icing event were employed.

Drinking tea in the kitchen of the slaughtering house hostel, Mitya told me that
he had not seen his family since August. He was happy that he had a few months to
work there. For him this work and life on the territory of the slaughtering house was
mentally and physically hard. Mitya described working there for only one reason,
that after completing this job he would get proper payment, which he was planning
to spend on buying reindeer.

Text S
This work in the slaughtering house is just hell. 1 just try to think that this work
will give me money to buy reindeer. This keeps me alive. Nevertheless, life and
work here in the slaughtering house is just a nightmare.

This short interview gives an emotional evaluation of the ex-reindeer herder about
working in the slaughtering house. The irony of this situation is that this reindeer
herder is killing other people’s reindeer in order to earn money to buy new reindeer
for his family.
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6.3.5. Discussion. Analysis of narratives and stories

Abstract — Four interviews about the icing events in the tundra tell about the
negative effect of the changes in climate there on the life of the tundra people and
their reindeer herding work.

Orientation - Who? The Yamal reindeer herders. When? Icing in the winter of
2013-2014. Where? In the tundra of the Yamal Peninsula. How? The icing event
was the cause of the huge reindeer loss.

Complication - Why did it happen? Abnormal weather conditions caused a
winter rain in the tundra (Forbes et al. 2016). After that, cold weather covered all
the ground of the tundra with solid ice. The reindeer could not break ice for getting
lichen, which is the only food source for reindeer in the winter.

Evaluation - Uncertainty about the future of reindeer herding on the Yamal
Peninsula is one of the main topics (I encountered) in the interviews with reindeer
herders. After this tragedy, many families had to stop livingand working with reindeer
in the tundra and had to live near the settlements. Due to the new legislation of the
Yamal District and the controlling of fishing there, indigenous people were faced
with the problem that they could not longer use their traditional ways of insuring
reindeer by fish.

Result - Reindeer herders have to change their way of life in the tundra. They are
obliged to learn alternative professions and find jobs in the regional settlements and
villages.

Coda - Icing events used to exist in the tundra, but they were very rare and were
not as frequent and severe as they are now.

After the icing winter, many reindeer herders stopped migrating in the tundra.
Only a few of them managed to continue their work in the tundra. The rest hung
around settlements. Around Yar-Sale alone, there were about 50 chums. Although
this was the only place at that time for reindeer herders to spend the summer, nobody
managed to find a job in the settlement. As Irina Anagurichi said, many reindeer
herders started to drink heavily. They were depressed because they could not find
any ties to life in the settlement. Most of them did not have a professional education
but were highly skilled for working with reindeer. However, this knowledge is useless
and not suitable for village life. Therefore, those reindeer herders who managed to
continue their migrations in the tundra, even for shorter distances and with very
small numbers of reindeer, considered themselves to be very lucky.
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Figure 6.2. Reindeer herders on snowmobiles on the tundra. April 2017. Photo. Roza Laptander.

Moreover, during my work I noticed that Yamal reindeer herders have a strong
feeling of guilt about their reindeer. At the same time, in their interviews, people
said that they were happy that they saved even a small number of animals. According
to the Nenets belief system, the reindeer god (demiurge) Tybertya gives people
reindeer, though of course people also acknowledge their own role in the reindeer
herding work. At the same time, natural cataclysms that are caused by unexpected
changes in weather or climate, or by icing events, are not predictable. Moreover, such
events give a strong sense of loss and powerlessness. There is a general sense that
people could not control nature, but some of them think that they got this as a
punishment from the tundra spirits for their improper work with reindeer. Reindeer
herders talk about this openly and even with a sense of self-irony in their stories.

6.4. Silenced stories about the anthrax outbreak

The summer of 2016 was extremely hot and dry. It was in July when all news
channels started to broadcast the anthrax outbreak on the Yamal Peninsula. Russian
biologists and Yamal administrative workers together in one voice emphasized the
need to reduce the number of reindeer because of overpopulation and overgrazing
of pastures. However, Nenets reindeer herders have their own historically developed
strategies of managing risks of extraordinary situations in the tundra. Therefore,
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when reindeer herders got the news about the anthrax outbreak, most of them reacted
calmly. At the same time, everybody was waiting for the district administration to
take action concerning the tundra population.

I went into the tundra one year after the anthrax outbreak. From my perspective, I
was surprised that many people seemed to evaluate the anthrax outbreak as a special
state plan to cut the number of reindeer. At the same time, when I asked people to
tell this to the camera or on record, they refused to have their accounts recorded.
Even though they told this face to face, they talked with muffled voices, as if they
were afraid to let others hear their stories.

People got the very first information about the anthrax outbreak on the tundra
of the Yamal Peninsula in July 2016. The Yamal local state TV and radio stations
reported about it in every news programme. There were special series of news
programmes about it which told the official story of the anthrax outbreak in the
tundra. They showed how the state representatives, the ex-governor of the Yamal
District, Dmitry Kobylkin, military forces and ordinary people were helping
reindeer herders and their families during the anthrax event. This story of the anthrax
outbreak is described in several articles written by Russian and foreign researchers.
The Russian ethnographer Andrei Golovnev wrote about it in a very detailed way in
his article for Arctic Anthropology (Golovnev 2017). At the beginning of July 2016
in the central part of the Yamal Peninsula, reindeer herders informed authorities
about the high number of dying reindeer. When veterinarians came to the tundra
and examined the dead reindeer, they sent all samples to the National Agricultural
Academy. There experts diagnosed the anthrax outbreak.

The Russian army of the state military defence came to the tundra. This was the
first time since the Second World War when such a large number of soldiers came
to the tundra. Their last appearance in the tundra had happened in 1943, during
the Nenets unrests in the tundra (Laptander 2014). They were all dressed in white
protective clothes. Soldiers helped to evacuate the Nenets reindeer herding families
from the contaminated area. They also burned the bodies of the dead animals and
disinfected areas. In the area affected by the anthrax outbreak, all Nenets chums,
sledges, clothes, and sacred family items were burned. Officially, 2,349 animals died
from the anthrax outbreak. Two people were deceased, a 12 year-old boy and his
grandmother (Golovnev 2017: 46-47).

Due to very limited information about the anthrax outbreak the local TV-
company film was the only source of information about this tragedy in the tundra.
At that time, I did not have the possibility to interview any of the tundra people,
who were in the thick of it. The other tundra people did not know what happened
during the anthrax outbreak. Therefore, many of them made different assumptions
about the anthrax outbreak, but they did not want to tell those assumptions on
the record. For these reasons, I also selected this film as an example of how people
can differently interpret the information given by the officials and how the officials
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might inform ordinary people about disastrous events and their consequences. I
must say that I watched this film not only from an anthropological perspective, with
a focus on the meaning of silence and unsaid information, but also as an inquisitive
member of Nenets society. Therefore, I listened carefully to what people said in
their interviews. Considering there was no direct translation of what people said in
Nenets language and not everything was told in Russian.

This means that the Nenets language in this case was silenced towards the broader
Russian speaking audience of the Yamal region. Only TV views who are fluent in
Nenets could understand this part of the story. The TV team did not ask local
people about their feeling of necessity to burn everything that they have. People’s
feelings about this act of burning were shared only in Nenets. While the version for
the Russian public displayed their obedience towards authorities’ decisions.

The idea of the film 7he sacred fire is that dangerous diseases can be killed only
by burning. However, burning can also be connected to the religious ceremony of
cleaning. For example, the Nenets do an every-month fumigation of their tents
and important belongings. For the Western people, it is difhcult to understand the
concept of the sacred fire. Maybe the only exclusion is a film by Andrei Tarkovsky zhe
Sacrifice, where the main hero, to stop the possible danger of nuclear holocaust, vows
to God to sacrifice all that he loves and values and he burns all of his belongings and
his house (Tarkovsky1986).

The way the reindeer corpses and people’s things were burned in the tundra was
comparable to a big scarification ceremony that aimed at stopping this terrible disease
in the tundra. After it, the Nenets families, who lived near the anthrax outbreak place,
lost everything. All the items inside and outside their chums: sledges, food, clothes,
and documents - everything was burned. They could only take their Russian passports
and other necessary documents with them. Fortunately, they later received new tents
and clothes, which were collected from all parts of the district especially for them.

The regional Yamal TV news showed again a Nenets woman who was thanking
everybody who had helped her family that summer. After that, she added in Nenets
that it was painful for her to let everything burn, especially photos of her family and
children. It was not written in the Russian subtitles. I think that this is also a good
example of how tundra people use their native language for expressing their personal
feelings and thoughts, but saying only positive things in Russian.

After the anthrax outbreak, there was one-month quarantine across the entire
Yamal Peninsula. From August until September, authorities controlled people’s
movements in the tundra and between settlements. People were not allowed to pick
berries and mushrooms, or to hunt for wild birds.

Most tundra people did not expect the authorities to take the anthrax outbreak
so stringently. The Nenets remember previous anthrax outbreaks and other reindeer
epidemics. In their stories, elders tell that the last anthrax outbreak happened in
1941. Elders say that their parents did not do anything to protect humans and
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animals from anthrax. There are a few bad places in the tundra that reindeer herders
try to avoid. People call them wewako ya ‘bad place, dangerous for visiting by
humans, where in old times, people and reindeer died because of dangerous diseases.
The Nenets elders who know any information about the places of mass death of
people and reindeer, shared information since they could help to carry out work on
fixing and enclosing these places in order to protect them from unexpected visits by
other reindeer herders.

The extractive industry and railway infrastructure are present in most of the
territory of the Yamal tundra. There is less space for herding reindeer in the tundra.
Because of this, in the last few years, reindeer herders have started to migrate nearby
dangerous places, as herders cannot avoid them when these places are by the migration
routes. Moreover, these places become especially dangerous because of the intensive
melting of permafrost in the summer. However, because the reindeer herders always
observe the ground of their pastures in terms of its quality for reindeer food, they can
recognise them. Once I talked to my mother about the old places where there were
epidemics. She said that places where reindeer had died could still be found. Such
places could be identified, especially when there are remains of reindeer carcasses
and bones on the ground.

In the summer of 2016, reindeer herders received very little information about
what had happened in that part of the tundra, where the anthrax outbreak had
occurred. Thus, herders started to create different stories about this event. One of
these stories told that soldiers built a 200-meter long fence on the tundra. Some
people said that Gazprom put up gas extracting towers. Some people consider
that anthrax was developed in the Soviet Union as a chemical weapon during the
Cold War. Therefore, some reindeer herders suggested that the anthrax spores were
probably strewn on the tundra by a plan to kill reindeer. However, when I asked my
respondents to tell this for the recording, they refused because they were not sure
whether it was true (FM 2017, 2018).

Three years after the anthrax outbreak, I asked people again about their work
with reindeer. I wanted to know their opinion about the obligatory vaccination of
reindeeragainstanthrax. A few herders told me that they did not believe in its positive
effect on the health of their reindeer. They said that in some cases this vaccination
makes their reindeer weaker and more vulnerable. The vaccination works starting in
February and continuing until springtime. As the reindeer herders said, after such
vaccinations, pregnant females have more miscarriages. Moreover, newborn calves
are weaker than in previous times, so not all of them can survive cold springs.

Some reindeer herders said that they had heard from somebody that those Nenets
families, who were affected by the anthrax outbreak, lived on territories rich with
gas deposits. They believed that this is what had caused the anthrax outbreak in the
tundra. As soon as the land was free of the Nenets and their reindeer, gas companies
put in new gas towers. Of course, nobody has any evidence that these stories are
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true. Even herders said that it was probably just gossip. At the same time, they did
not have any proof that the state was using that land for new extraction work. They
thought that the state and its representatives were keeping silent to protect classified
information and their confidential decisions. This indicates that the Nenets do not
trust regional authorities, believing that they have the power to make any decisions
without informing tundra people about it.

6.5. Interviews about contemporary life in the tundra

These interviews were collected mostly from people who were originally from the
tundra but now, for various reasons, live and work in the settlements.

6.5.1. Interview with A. Serotetto about state reindeer herding

The following interview with Alexander Serotetto, director of the municipal
reindeer herding enterprise “Yarsalinskii’, was recorded during the Reindeer Festival
in the village of Yar-Sale in April 2016.

Alexander is a local indigenous politician. He plays a mediating role in building
a dialogue between Russian extraction industry workers and the reindeer herders in
the tundra. At the same time, as a leader of the local community, he considers himself
to be a decision maker who can decide which model of working with reindeer is best

for the tundra people.

Text 6

1t is good that nowadays there are slaughtering houses in the tundya. This means
that people have more possibilities to sell reindeer there. I do not know how it will
work in the future. If the state gives more subsidies for buying meat, then I think
the number of reindeer will decline. Do you know why? Because when the meat
price is very low, cheap, reindeer herders try to have more reindeer in order to
get better income. If the price for meat would be higher, then people would try to
have fewer reindeer. In reality, reindeer herders do not need many reindeer. They
need enough transport animals to live on and migrate in the tundra. It would
be good to ger 15-20 thousand rubles (200-250 euros) for one reindeer. Then, it
would be easier for tundya people to reduce their number of reindeer. We are now
moving to this model of having fewer reindeer. I would like to repeat that during
Soviet times, there was no necessity to have many reindeer. At that time reindeer
meat had a good price. It is a pity that we forgot about that old Soviet system of
working with reindeer. Now we are trying to bring it back.

In this interview, Alexander talks about the commercial value of reindeer herding
on the tundra, mostly from the perspective of an official Russian bureaucrat. He
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considers that the old Soviet system of working with reindeer and controlling the
reindeer number was well organised. He believes it would even be suitable nowadays
for contemporary reindeer herding work. Alexander considers that it would
guarantee Yamal herders the opportunity to get reindeer herding work and provide
the possibility to obtain a good income, not based on the quantity of reindeer meat,
but on its quality and price.

The municipal reindeer herding enterprise “Yarsalinskii” was established during
collectivization time in the 1930s. Prior to this, most reindeer were in the private
sector. Collectivization made them the property of the state. However, some of
the former owners were employed by the state reindeer brigades to look after their
reindeer (see Chapter 4).

This interview also reflects that a state plan to cut reindeer numbers was put in
place in order to make reindeer pastures less stressed. Reindeer herding work has
many local nuances. While the Soviet collectivization campaign made the number
of private reindeer smaller, it became higher in the state enterprises leaving the total
number of animals the same. This means that for contemporary reindeer herding
these two models work quite well. Moreover, private reindeer herders themselves
do not believe that they could change their traditional methods of working with
reindeer to different ones. However, many of them have worries that the state could
cut all private reindeer and could prohibit the tundra people from fishing in the
tundra. After all, herding and fishing provide reindeer herders and their families
with all necessities for living in the tundra, supporting them in many different ways.

6.5.2. Interview with A. Tokholia about regulation of fishery

The fishing regulations in the Yamal are quite new. Officially, they were put in place
in 2015. Every indigenous family has the right to fish in the rivers and lakes for a
limited number of fish, only for their everyday consumption. However, officially
indigenous people may not sell it for making money. Otherwise, they get a fine for
poaching. Yet, for many semi-nomadic Nenets, fishing is the only source of income,
which they rely on to buy food, bread and petrol.

However, over the last years, the fishing inspectors have been traveling far away
in the tundra, searching for and confiscating all fishing nets and fish they can find.
Usually tundra people are afraid to ask for the return of their fishing nets and
traditional fishing tools even though they have them only for private use. They keep
silence when inspectors ask them about people who are fishing in the area, because
not all of them have managed to get the official fishing papers for fishing in the
Yamal District.

The following is an interview with Alexander Tokholia, a Nenets activist. He is a
leader of an 0bshchina ‘a fishing enterprise) but because of the new fishing regulations
and quotas his employees cannot work.
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Text 7
You know that God created every nation in the world. Moreover, every one of
them got what was necessary for them to live: They could make a living from it.
We, Nenets people, got fish from our God as our preferred food. However, the
Yamal government does not let us do fishing. Fish is our food, but we are not
allowed to eat it.

At the end of his interview, Alexander made a joke:

Ifyou have fish, keep it secret. Do not tell anybody. Keep silence. You should close
all doors and windows at home. Eat this fish, and hide all the fish bones, hide
everything from the fish. After, use a good perfume, hide any smell of fish from the
fish inspectors. Otherwise, they will arrest you and make you pay a fine.

This part of the interview is quite ironic and reflects that the Nenets are afraid to
do even private fishing in the tundra and near villages. Fishing provides people in
the tundra and little villages with their daily food. However, if there is a state fishing
inspector nearby, people are afraid to check their nets. Even if people do not sell
any fish unofficially, but do fishing for providing food for their families; still it gives
them some benefits for living in the tundra.

6.5.3. Interview with Ju. Puiko (Wylko): When we got enough reindeer
we moved to live to the tundra

Julia Puiko (b.1989) is mother of five children. Her husband, Danil Puiko is a private
reindeer herder who works in the Salyemal’skii fishing factory. He is a great grandson
of Nany Khorolia’s daughter (Chapter 4) and a grandson of Nyadma Puiko (Chapter
5). Their two children study at boarding school in Salekhard. Another three juniors
live with their parents in the tundra. Their chum is 30 km from the Salemal village,
at the place of the Puiko village.

Text 8
My husband works in the fishing factory close to the old Puiko village. He fishes
for pike, burbot, ruff, and ide (230, Lenciscus idus). This fish is cheap, and you
cannot make any profit from it. A pity now muksun - the white fish is not allowed
to be fished, as it has a higher price. My husband gets salary only in the summer
when he is employed by the state fishing factory. In the winter, he does not have
any work, and then we do not have any income. We live only on subsidies for
our little children and kochevye — compensation from Gazprom®. Sometimes

8 3000 rubles, paid monthly by the regional administration as compensation from Gazprom Company
to all reindeer herding families in the Yamal-Nenets Autonomous District.
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we even have no money to buy food. Therefore we do shopping on credit. Later,
when we have money, we pay all our debts. Then for the next month, we need to
buy food again on credit. Therefore, we are always behind. In the summer, my
husband has a small income. Then we have some money in cash, and we can pay
for everything at one time.

Even among Nenets, we are bednyaki (paupers), because we have a small
number of reindeer. Before the icing year (2014), along with other Puiko
Sfamilies, we had around a hundred reindeer. During the icing, we lost all of
them. My husband's family usually trades with reindeer herding people. They
buy fish from us in exchange for reindeer. The price for the white fish is stable,
and even nowadays, it is the same. For example, one wooden box of salted fish
costs one living reindeer. It is around 40 kg, and the slaughtered reindeer meat
weight is almost the same. We also buy reindeer skins from reindeer herders. In
this way, we collected enough money to buy a second-hand snowmobile. Now we
can travel to the settlements without problems. Recently I bought an apartment
in Aksarka. I got money from the state maternal capitals subsidies for giving
birth to my last three children. I started the paperwork in 2012, and 1 finished
it only in 2017. Yet, the monthly payment for our flat is very high. It is also quite
expensive for our family to live in the settlement. Therefore, we do not live there.
Good that we had our chum, because when we obtained enough reindeer, we

moved to live to the tundya.

From this story, it is clear that this family of young fishing Nenets has a small
number of reindeer. They have five little children, but they do not have any stable
income. Like all fishing Yamal Nenets families they can only sell fish to alocal fishing
factory. Their relatives from the same Puiko family, who were mentioned in the
previous two chapters, continue to live only from fishing.

This interview proves that nowadays industrial fishing is less profitable work
than it was during Soviet times. Even though private fishing people try to follow
historically developed ways of trading with reindeer Nenets, nowadays it does not
work the same way. This interview also shows that Yamal Nenets private reindeer
herding and fishing families do not have any stable income. They represent a very
vulnerable population group of Yamal. Only people of pensionable age have regular
social payments and pensions. While for young people the only income they have
comes from compensational payments from the extractive industry companies.
Usually Nenets reindeer herders and fishing Nenets know their traditional work
well but do not have enough education to find proper work in the settlements.
Thus, every change in the tundra that makes people to move to the settlements is
considered to be a tragedy. While in their stories people mention that returning to
the tundra is very important for them and their children.
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6.6. Conclusion

This chapter gives another interpretation of the role of silence, which local people
recognise to be due to fear of the state (Fivush 2010; Humphrey 2005). Here I
described why the tundra people were cautious in telling stories about the recent
changes in their life, due to the present politics of the Yamal district towards its
nomadic and semi-nomadic indigenous people. The Soviet historical background
taught many tundra people to acquiesce in official decisions towards them and
their life in the tundra. However, if the decisions of the state are contradictory
to the Nenets conception of life in the tundra, people can complain. In stories
and narratives about the history of the Yamal tundra, the Nenets state that their
connection to the tundra is an important marker of their identity, which gives them
a feeling of self-respect and freedom. Reindeer herding is a lifestyle for many Nenets
families. The Nenets main economy is based only on reindeer herding. In addition
to the reindeer herding work, fishing is for the Nenets another source of earning a
living in the tundra. Recent regulations on fishing on the territory of the Yamal-
Nenets Autonomous District have restricted tundra people’s traditional fishing. For
the Nenets in the tundra, fish is not only daily food, but also serves as the main
tundra currency for running a successful reindeer herding business. After previous
epidemic years, it was only fishing that helped the Nenets obtain new reindeer and
return to the tundra.

Regional news about cutting the number of reindeer caused uncertainty among
tundra people about the future of reindeer herding. Tragedies of reindeer loss during
the icing event and the anthrax outbreak in the tundra were especially difficult for
Yamal reindeer herders. Even though the state authorities supported tundra people
in their work with reindeer, and reindeer herders got some help from their local
municipalities, the tundra people do not have much expectation that the state would
protect them from results of the unpredictable changes in nature that are beyond
human control. My research results proved that the Yamal Nenets shared their
memories about cases of icing and reindeer loss, but they were careful about sharing
their thoughts about their future life and work in the tundra.

In the last part of this chapter, I illustrated interviews with Nenets people who
described present-day life in the tundra (Texts 6, 7 and 8). One was conducted
with a Nenets administrative worker, the second with a leader of the obshchina,
the reindeer herders and fishermens’ community, and the last one with a young
tundra woman. These interviews give an image of Nenets thoughts and evaluations
of reindeer herding on Yamal. The interview with A. Serotetto, a director of the
state reindeer herding enterprise “Yarsalinskii”, represents an official story about
reindeer herding in the tundra. In the second interview, A. Tokholia tells about the
contemporary life of fishing reindeer herders in 0bshchinas. Their work is limited by
many regulations on the territory of the Yamal-Nenets district, imposed by regional
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and state laws. Many reindeer herders struggle with these rules that restrict their life
and work in the tundra. Therefore, one could say that the Nenets have paid a rather
high price for their right to live in the tundra.

I decided to include the third interview with Julia to illustrate the life of an
ordinary tundra family with young children. Julia (27) does not have an official job.
After finishing school, she did not study further to get a professional education,
and neither did her husband. Julia’s family has a very small income. Her husband
Danil (28) works at the local state-fishing factory, but it is seasonal and only for the
summer period. Julia and Danil have a small number of reindeer, which they share
with their relatives. Even though Julia did not say it openly, it is clear that this family
could live and survive only in the tundra. Even among other Nenets, this family is
acknowledged as poor. In the Russian settlement, they only have a small chance to
earn enough money to cover all living costs, to feed and bring up their five children.
They are not the only example. Their situation is comparable with that of many
young Nenets families who want to live in the settlements, but because of different
social difhiculties, have returned to the tundra.
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7. Discussion

From the first lines of the title When we got reindeer, we moved to live to the tundra:
The Spoken and Silenced history of the Yamal Nenets this dissertation traces the
importance and value of reindeer in the life of the Yamal Nenets. It is not only
about the Nenets and their way of living and working in the tundra, but more about
enabling the continuation of their culture and reindeer herding. When Nenets have
reindeer, there is no better life for them than in the tundra. Therefore in the last
decade, when people lost their reindeer due to icing and reindeer diseases, they had
very limited capacity to get them back. The old rules of reciprocity, which were
discussed in Chapter 4, and analysed by other authors (Stammler 2005:170-205),
nowadays do not work in the same way as they functioned in previous years. Fishing
as another basis of life in the tundra nowadays is strictly regulated by the state’s
official rules. Therefore tundra people cannot make a living from fish anymore, as
was discussed in Chapter 5. Since the time when the Soviet authorities came to the
tundra, tundra people learned to keep silence and not to protest against the state
and its decisions. However, during my current research I noticed that not all people
agree with the new requirements of the Yamal government to reduce the number of
reindeer and to move a part of the nomadic population to settlements and towns.
There are those Nenets who want to live in the settlements, but the rest want to stay
in the tundra. Even though reindeer herders have strong arguments that they need
to stay in the tundra, their voice is very weak, because the Nenets’ rights to live in
the tundra and migrate there with their reindeer herds are not protected by the local
government.

From the Nenets elders stories I know how the Communist past and the long
period of working for state collective farms under the control of state representatives,
taught the Nenets to be wary of the Russian leaders and keep their memories
silent (see Ngati’s story in Chapter 4). Even though reindeer herders developed
new methods of working with reindeer and made it profitable (Golovnev 1998;
Stammler 2005), they always remember that they are vulnerable against the power
of the state (Laptander 2014). I believe that the role of silence, described in Chapter
6, gives examples of how the fear of the totalitarian regime was transmitted to young
Nenets through the stories of their elders, and why they keep the same silence today.

For example, by a series of interviews about the icing events in the winter of 2013-
2014, which killed the highest number of reindeer in the recent history of the Yamal
tundra (Forbes 2016), the Nenets reindeer herders reconstructed episodes of this
tragedy in the tundra. They told openly how it had happened and why. Without
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any hesitation they acknowledged that the icing is a natural cataclysm and is beyond
human control. Reindeer herders recognised that they cannot protect and support
their reindeer during regular icing events in the tundra. They acknowledged that the
recent climatic changes in the tundra have posed many difficulties and challenges in
their life and work with reindeer. Due to icing events almost every Nenets family
lost reindeer. Some Nenets families even lost their entire reindeer herds and because
of this they no longer migrate in the tundra. These families do not have any income
and do not have apartments or jobs in the Russian settlements and towns. Some of
them live in chums near the Russian settlements. In their interviews, they actually
said that it was their own fault that they had lost reindeer. It is the reindeer herders’
duty to keep their animals safe. They believed that the Nenets no longer valued
reindeer in the same way as their grandparents had in old times. However, nobody
denies that reindeer have a different value now than they ever had before (Beach
1993; Anderson 2000; Stammler 2005).

Another collection of interviews about anthrax in the tundra was conducted
in the summer of 2016 (Laptander and Stammler 2017; Golovnev 2017). Over
centuries, the Nenets developed special strategies of living and surviving in the
tundra. The oral stories and narratives of reindeer herders also indicate that anthrax
outbreaks had occurred previously in Yamal. These interviews indicate that Nenets
collective memory stories preserve rich knowledge about previous epidemics in the
tundra. Some reindeer herders know the places that are dangerous to visit, where
epidemics have occurred. Such places are recognized as potentially dangerous, and
visiting is prohibited. Often, they are called wewako ya” ‘bad places. Moreover,
from these stories, one can determine the actions the reindeer herders took after
the epidemic. For instance, in order to continue living in the tundra, herders try to
find appropriate solutions to their problems: they can change their migration routes
or move their herds to new places with better reindeer food (and, it is hoped, no
disease).

Recent stories
about tragedies of

reindeer loss
Spoken stories about Silenced stories
icing events in 2014 about the anthrax

outbreak in 2016

Figure 7.1. Icing events and Anthrax outbreak stories.
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Figure 7.1. shows that the reindeer herders were open in talking about icing event
stories, while they preferred to silence the last case of anthrax in the tundra, which
happened two years after the severe icing on the Yamal tundra.

Mostly they refused to talk about it on record because they were afraid that the
state authorities could later punish them for their words. For example, people did
not want to record their thoughts that anthrax could have been a planned action
of the Yamal administration to cut their reindeer numbers and to use the tundra
for extractive industry work. I noticed that tundra people did not have any proof
that anthrax was a planned action to decrease their reindeer population. Therefore
they showed their caution over sharing their thoughts about possible regional plans
towards cutting the number of reindeer in the district. This could be the main
explanation for why they silence their stories about the anthrax outbreak on the
record. However, reindeer herders supposed that all recent changes in the tundra
landscape and climate change are the cause of many problems in the life of the
Yamal nomads, among them the icing being the most terrible case. Even so, officials
connected this topic of icing in the tundra to the problem of overgrazing and the
wear of reindeer pastures in Yamal because of the high number of reindeer (Sever
Press 2016). It also is the main topic of the local mass media: television news shows,
the Internet, newspapers and journals. However, the more the authorities spoke
about this, the more silent the tundra people became.

The nomadic life and historical background prepared the tundra people to be
ready to deal with any unpredictable difficulties in their life. The changing climate
in the tundra, poor pastures, and the recent tragedies of reindeer loss did not move
all people from the tundra. However, nowadays the biggest part of the Yamal
Peninsula is an extractive industries province, and is divided by infrastructure:
networks of pipelines, roads and rails. This feeling of uncertainty about the future
makes the Nenets maintain silence. Some Nenets can keep silence as a sign of their
disagreement and protest, which they could not express openly because of their
fear of the present political regime. Such concealment of problems and difficulties
resulted in a protest that people could not express openly in words and actions
(Stammler 2011; Argounova-Low 2012; Novikova 2017). The powerlessness to
cope with conflict situations causes a diversity of social problems in all societies of
the world, and the Nenets are no exception. Drinking as a social phenomenon in the
North amongindigenous people has been described by many scholars in connection
to psychological trauma and as a way of hiding from personal difficulties (Sumarokov
et al. 2016; Istomin 2015). Also when elders silence difficulties and traumas of the
past, they may do this to protect and support their young people. This work showed
that it is the same among the Nenets. At the same time, the majority of the Russian
population in Yamal is contemptuous of indigenous people. The young Nenets
come across this feeling that they are second-best in every aspect of their life in the
Russian settlements and towns, but especially at school (Laptander 2013). Many of
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them feel embarrassed by their Nenets culture and background. They do not want
to recognize the Nenets people and culture. They keep silence about their Nenets
origin. They refuse to speak their Nenets language and try to assimilate more to the
dominant Russian culture and language. For many of them the Nenets stories and
memories about the tundra people and the history of the tundra are not important
to remember. I think that such a refusal of one’s own culture and self is part of the
silence, which also has a political reason and social background common to many
indigenous societies.

The social function of such silence has a historical background. For example, for
members of Soviet society, Nenets as well, silence was an important individual and
collective technique of protection from the politics of the state towards its members.
However, the present silence among people is not always a sign of the same obedience
and fear. It can be also recognized as a symbol of opposition and protest, which
tundra people are afraid to express openly, but in silence.

During the Reindeer Herders’ Day meeting in Yar-Sale in April 2015, the Nenets
men sit in the concert hall of a local village and listen to important speeches,
congratulations and talks by ofhicial people and bosses about the development of
extraction industry work in the tundra. Even though some of these speakers have
never visited the tundra, they instruct reindeer herders how they should live and
work with reindeer in the tundra. Evidently, the extractive industry companies are
working in the tundra following the principle, who pays the piper calls the tune.

Figure 7.2. Reindeer herders meeting with regional and industrial company representatives.

Yar-Sale. April 2015. Photo. Roza Laptander.
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Ofhicials of the Gazprom company asked reindeer herders to wear light blue
sweaters with the Gazprom logo as a sign of their silent agreement to support the
company (Figure 7.2.). People did not protest, and their way of being silent is usually
— but mistakenly — taken by Russians as a sign of agreement with them (Novikova
2017). I consider that this type of silence as acquiescence was originally introduced
to the Nenets during Soviet times and has been developing up until the present.

The regional plan to move a part of the indigenous people to the settlements
and to cut the number of reindeer shows that not many Nenets families wanted
to change their traditional living and move to the settlements. Some young Nenets
families think about moving to the settlements, but only those who already have
flats there. Meanwhile most of the Nenets want to stay in the tundra because they
know that in the settlements they do not have any prospects to have a proper life due
to many social problems and mostly because of probable financial difficulties.
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8. Conclusion

Imagine that you are standing somewhere in the Arctic tundra in the winter. Snow
is all around. It covers all the hills, valleys — the whole tundra landscape far beyond
the horizon. It is so deafeningly quiet around, that it causes ringing in the ears.
Everything is in silence... When you shift from one foot to the other, a sudden creak
from the snow makes you shudder, as if this strange sound has broken the beautiful
harmony of the tundra universe. You stand still again, to remain in silence as a sign
of respect to Nature and being a part of it.

Without subscribing to total environmental (cosmological) determinism, we can
observe that this silence of the tundra has influenced and developed human cultural
norms of behaviour and diversity in social communication. Types of silencing in
speech may depend on diverse social divisions of people like age, gender, and
cultural norms of communication. Communication in silence has more agency
and broader contexts when unspoken words are used as an instrument to induce
humans and nonhuman beings to act together. Silence can also be regulated by rules
of responsibility, taboos and rituals (Tambiah 1968:184; Cohn 2014). Sustaining
silence can be a sign of respect to humans, animals, nature and the environment.
Silence can also be a sign of self-defence and an agreement to fullfil responsibilities
and to keep memories about others. Silence can be connected to painful emotions,
like shame or guilt. At the same time, people can use silence to express their
disagreement and protest, which can be erroneously misunderstood as acquiescence.

Based on the material of the Yamal Nenets, this research about Nenets spoken and
silenced history is done from the perspectives of linguistic and native anthropology.
The uniqueness of this research is underpinned by the data which were collected
from inside Tundra Nenets society by a speaker of the Nenets language. Oral history
methods in combination with methods of anthropological research, mostly based
on participation in the Nenets everyday life, helped me to conduct and collect many
hours of recorded Nenets texts. This work allowed for the discovery of hitherto
unknown depths of indigenous Arctic cultural heritage. The oral history approach
helped in collecting the texts and analysing them through the lens of memory-theory
and clarifying the fine-grained borders between the individual, collective and public
spheres. As a result, I collected a series of Nenets narratives during my fieldwork
seasons between 2010 and 2018. The collected audio materials make a large corpus
of narratives and stories. It constitutes a collection of Nenets personal and collective
stories in the vernacular style of two northeastern dialects of the Tundra Nenets
language.
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Linguistic anthropology and studies of bilingualism helped to determine
how memory travels between these three different ways of remembering. Native
anthropology enabled an analysis of the specificity of Nenets oral history from the
point of view of an insider of Nenets society. Together with participant observation,
this methodological combination afforded opportunities to approach complex
topics from several angles and to go beyond spoken words. It thus became possible
to uncover the various roles of silence. Using the general narrative analysis approach,
I described Nenets strategies of narrating stories. Additionally, the Labovian theory
of narrative analysis helped me to examine different functions of silence in order
to identify different modalities of the narrative discourse and the role of silence.
This work provided a description of the communicative functions of silence during
narration. Silence is studied here as an analytical lens through which a new theory of
silence in oral history research can be proposed, one in which silence strengthens the
value of spoken words. It illustrates that the role of silence can depend not only on
cultural norms of narration, but also on different social approaches to classifying and
evaluating the past. Firstly, silence and silencing do not necessarily mean that words
are without power, but may strengthen the power of a particular message by the very
fact of its not being enunciated. Secondly, silence can keep memories about the past,
but it can also help one to forget them. Thirdly, we can better understand the place
of silence in contemporary stories by understanding their connection to the recent
history and social background of people.

The research question of this work was in what way - does the silencing of narratives
and stories as a part of a dialogue unite every participant in communication by
common knowledge? For unpacking the common-sense notion of silence, which
is connected to words, in Chapter 3 I examined the discursive context of silencing,
through which silence gains different functions. I argued there that for technical
understanding of the acquiescence to these rules, silence is taken as a given, but in
connection to the discursive context.

At the same time, interpreting every narrative that is built on invoking silence is
avery individual process. This dissertation shows how silence is linked to discursive
formations, which create a sense of people’s different reactions to narratives. Silence
can also speak depending on what is listened to and how individuals translate silence,
not only through words, but though the meaning of speaking words and silencing
them. I noticed that narrators could selectively tell stories that they consider are safe
to tell and conceal those ones that are better kept in silence or simply forgotten.
It means that tundra people can tell their stories and individual memories, which
include family, and group (collective) stories, though quite often narrators tell
selected and edited versions of the stories. It is remarkable that tundra elders are very
thoughtful and selective about sharing their memories even with their close family
members. By becoming familiar with the tacit background of their stories, one can
understand the reasons for silencing some of their memories. Silencing and silence
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are very personal, private and intimate processes. Silencing can be for remembering
and forgetting and, vice versa, for forgetting and remembering. I consider, for
example, that collective silencing can be due to common knowledge, where people
can hold back information because of a tacit group agreement to keep something
unsaid. Silencing stories can work not only as a form of exclusion from speaking, but
also as a tie binding people together by their special common knowledge. Thus, the
responsible sharing of stories can be recognized as an important part of the cultural
norms of communication, as a sign of respect, and as a part of a collective agreement
to keep certain knowledge safe.

The results of my research show thatin Nenets culture, the place of silence hasavery
essential role with meanings common to many other Arctic cultures, but different
from “Western’ perspectives. Moreover, in Nenets culture, silence is avery signiﬁcant
form of social interaction. Through three examples of roles of silence in discourse, I
demonstrated the role of a selective way of telling and silencing traditional historical
narratives with connection to Nenets individual songs and stories for remembering
people. In addition, the Nenets selective speaking and silencing of stories about the
historical and recent events in the tundra conceivably have political reasons.

These results were divided into three strategies of telling and silencing the
past: telling and silencing as special knowledge; silencing for remembering and
forgetting; and silencing because of fear. These selected types of silence correspond
to three different types of communication: 1) for keeping special knowledge safe
in connection to people and their families; 2) as a protest; and 3) because of fear of
being punished, which makes people remain silent and do what officials tell them
to do.

In Nenets culture silence has many important social roles not only in their
everyday communication, but it can be also recognized as a special code of Nenets
ethics. Therefore during my research I observed that the Nenets can have very strong
feelings of responsibility not only for their family members, but also for neighbours
and other people. This may be due to moral ethics and respect for the confidentiality
of peoples’ personal stories. Due to this moral law, people do not share other
peoples’ stories, but keep them unsaid. Only extraordinary situations can lead them
to break this silence. The Nenets may use silencing as a psychological instrument for
self-protection and protection from bad or inconvenient memories about the past
(Chapter 4). In addition, by keeping silence they can express acceptance, agreement
or protest (Chapter 5). At the same time, the Nenets can silence some stories in
order to protect people who are the subject of these stories. I also think that the
Nenets’ bilingual speaking abilities help them to regulate what to say openly or keep
closed, that only a small group of Nenets-speaking people can understand what was
said in Nenets (Chapter 6). From my point of view, the Nenets people may talk in
their native language when they are afraid to say in Russian something risky. This
may also occur when they hesitate to say something wrong or unsafe.
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Furthermore, I investigated how the communicative functions of silence are
linked to other discursive representations. Listening to personal stories makes
listeners think about why the story is important and why people are responsible
for it. During the process of storytelling, the narrator acts as an editor who makes
decisions about what to tell and to whom.

In the stories in Chapter 4 from the examples of Nenets individual songs, I
identified how the authors teach rules of behaviour to the audience by telling
silenced stories in the form of a song. This way, the silenced heritage of these
families, expressed through the songs of non-family members, has become a source
of knowledge about their past and their ancestors for the following generations.
While the families themselves chose to silence the wrongdoings of their ancestors,
this silence travelled as knowledge to other members of the community who chose
to uncover that silenced past and use it as a teaching resource on proper behaviour.
The lessons to be learned from this uncovered silence imply that in present society,
members of a family remain responsible for the past crimes of their ancestors.

The Puiko family’s story analysed in Chapter 5 shows how silence is about both
rememberingand forgetting. The silence about the family’sarrival ata particular place
in the tundra made members of the community forget their different provenience
in everyday life. However, when they received Gazprom’s compensation, their
neighbours started remembering that silenced knowledge, which became a source of
tension within the community, instead of directing their anger to the outside actor,
here Gazprom. It also shows that misunderstanding and envy can awaken silenced
stories about neighbours and friends. This proves that every Nenets story depends
very much on people’s emotional connection to the past, and on their obligation
towards other people.

The story about the Puiko family is a historical narrative about the family drama.
This story shows that long silencing made people forget it. They tell it in many
different versions with different messages and aims. Before, people remembered
these stories as special hidden knowledge, but when this sleeping memory was
awakened, it was told in the form of a collection of myths or legends about the past.
There are no witnesses left to tell the original story.

The collection of interviews about Nenets contemporary life and work with
reindeer was discussed in Chapter 6. In this part of my work, I describe how Nenets
memoriesabout the Soviet regime and the knowledge of the risk of tellinga dangerous
story made tundra people wary of telling stories on record. Tundra people keep silence
during official meetings with important people and state representatives (Novikova
2014). I describe this as the third type of silencing, that due to fear, which has a
political reason and a negative historical background. The 73 years of communist
political regime made the Soviet people silent in strategic situations. Its nature was
based on fear of the authorities, who could be cruel towards ordinary people and
could control their lives even in the most abandoned parts of the Arctic tundra. This
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work is especially relevant in describing the present period of Russian history. In
their interviews, tundra people alluded to the feeling that they are slowly returning
to a time of control, similar to the time of the Soviet regime. My interpretation of
the ofhicial narrative of administrative workers was that tundra people are silencing
the true number of their reindeer, which officials consider now to be very high.
Moreover, the administration believes that this high number of reindeer is the
main cause of pasture degradation in the Yamal tundra and therefore the number
of animals should be reduced. However, the situation in the tundra and interviews
with reindeer herders showed that during the last years, since winter 2013-2014,
icing events took a large number of reindeer. Because of this, many Nenets reindeer
herders lost their transport reindeer and therefore they can no longer migrate in
the tundra. Some of them moved to live to the settlements, but they cannot find
the right niche there, or jobs. Difhculties of settlement life, unemployment, people’s
despondency and alcoholism raise many social problems. However, when the same
people live in the tundra in their natural environment and work with reindeer, they
are at a distance from of all these ‘settlement life’” objectives. This supports the words
of many reindeer herders, that the Nenets feel more comfortable living in the tundra
where they work with reindeer in the way which is natural for them. At the same
time, they are not sure that their children will have the possibility to live in the
tundra, because of difficulties in the reindeer herding work which are caused by the
intensive industrialisation of the tundra and drastic events associated with climate
change. Thus, their feeling of self-responsibility and responsibility for each other
made them break their hesitation, shame and silencing of difficulties, and start to
talk openly about these problems to the authorities.

At the same time, the authors of the stories used in this research have learned from
the Soviet Union and the present political regime that certain interpretations of recent
events in the tundra, like the anthrax outbreak of 2016, must remain hidden from
officials (silenced) because voicing it might bring to the tundra inhabitants various
kinds of punishment. This is probably not specific to Nenets, as all inhabitants of
dominant political regimes are subject to such danger when they voice their version
of stories publicly. Indeed, other authors on oral historical heritage have shown that
this is common among many other nations (Walke 2011; Isurin 2017). What is
particularly noteworthy about the Nenets examples in comparison to others, is that
this technique of silencing for fear and punishment works even in the remotest parts
of the Arctic tundra.

To sum up, this work about spoken and silenced stories of the Yamal Nenets
describes cultural and social norms of narration in which silencing is represented
as the main mechanism to regulate remembering and forgetting the past. Secondly,
the socio-political context of situations can awake silenced stories. Thirdly, people
use silence as a tool of protection. Examples from my work explained the reasons
for selective recollection in telling stories about the past. It also proved that telling
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stories is a multifaceted process, which is regulated by people’s memories about the
recent and distant past. This is my main contribution to research on the role and
functions of silence in general oral history theory. I hope that this research makes an
important contribution to the studies about the spoken history of Arctic indigenous
peoples in general and Yamal Nenets in particular.
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Pe3romMme Ha PYCCKOM s13bIKE

Korpa y Hac noaBUANCb OfIeHWN, Mbl yexanu B TYHAPY:
YcTHaA n ymanumBaemas NCTopunsa AManbCKUX HeHLEeB

Posa MBanosna Aanranaep, Yausepcurer Aanaanauu, Popannemu, Punasuans

Bcemynaenue

Hacrosimasi paboTta mOCBsileHAa HMCCACAOBAHHMIO MECTa MOAYAHHS B YCTHBIX
pacckasax HeHIeB. AKTYaAbHOCTb AAHHOTO HCCACAOBAHM BBI3BAHA BO3PACTAIOLIUM
HMHTEPECOM K UCCACAOBAHUIO ITAMSATH ITPOIIAOIO B ob1eit TEOPUH YCTHOU UCTOPUHU.
HMccaeaoBanre MOAYAHUS SBASIETCS CPABHUTEABHO HOBOH TEMOM, KOTOPasl paHbIlIe
OTACABHO HE pa3pabaTbiBaAach Ha MaTepPUaAe YCTHBIX paccka3oB Hapopos Cesepa.

OcCHOBHas 11eAb HCCACAOBAHUS:

OCHOBBIBAsICh HA MaTEPUAAAX HEHEIIKOTO SI3BIKA, IPEAAOXKUTh HOBYIO TEOPHIO O
POAU MOAYAHUS U CAOB B HCCACAOBAHUH YCTHOH HCTOPHH.

Aartpb onucanue:

- TPAaAUIIMOHHBIX BHAOB HCHEIIKOTO MOAYAHMA M YMaAYMBAHUA, KOTOPBIE
CIIOCOOCTBYIOT COXPAHECHUIO BOCIIOMUHAHHUI O IIPOLIAOM U UX OCOOOM 3HAYCHUHU B
JKU3HU AIOACH;

- HEHELIKOTO MOAYaHMI, 00eCIeynBaoNIero 6e30macHoOCTh BAXKHOM HHPOpPMALIN
KaK OOLIEro 3HAHMsI, HAXOASILETOCS B OTKPBITOM, OTPAHHMYCHHOM HAH 3aKPHITOM
AOCTYIIE, M KAK 3TO CIIOCOOCTBYET 3AIIOMHHAHUIO HAU 3a0BECHUIO IIAMSITH O IIPOIIAOM;

- MOCACACTBHUH COBETCKOTO HCTOPHYECKOTO IPOIIAOTO M POCCUHCKOH KYABTYPBI
Ha GOPMHUPOBAHHE COBPEMEHHOIO BUAQ MOAYAHMS HEHIICB B CPABHEHUU C APYTHMHU
Hapoaamu ObiButero Coserckoro Corwsa u ApKTHKH.

Auccepranys COCTOMT U3 BBEACHHS, CEMHU TAaB, 3aKAKYCHMUS, bubanorpaduu,
pesioMe Ha PYCCKOM M HEHELIKOM SI3BIKAX, IIPHAOXKECHHS € TEKCTAMU HHTEPBBIO U
UX IIEPEBOAAMH HA PYCCKHI A3BIK. Pe3yABTaTBI MCCACAOBAHMS HMEIOT 3HAYCHHCE
AASL pELICHHs OOLIETEOPETHIECKUX BOIPOCOB MCCACAOBAHHS AMCKYPCa M POAU
MOAYAHHUS B YCTHBIX PacCKasax O MPOUIAOM. AaHHOE HCCACAOBAHUE IIPEACTABASIET
LICHHOCTb AASI HCTOPUKOB, AaHTPOIIOAOTOB, AMHTBUCTOB U IIPOYHX HCCACAOBATEACH,
HHTEPECYIOIUXCS YCTHOH UCTOpUEH APKTHKH, B YACTHOCTH, IMAABCKHX HEHIIEB.

Ar00u u mecmo uccaedosanus
CamoHa3BaHUE HEHICB HeHIYL, VAU HEHITL HeHIYb, TIEPEBOAUTCS KaK ‘HacToOsIIHE
Atoar. Hennpr MPEACTABASIOT KPYIHEUIINNA KOPEHHOM MAaAOYMCACHHBIA HAapPOA
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Cesepa Poccun. Ilo aannsmM poccuiickoit nepenncu 2010 ropa 44857 4eaoBex
HasBaAu cebst Henuamu. Henupr nposkusaiot B eBpomnerickoit yactu Cesepa Poccun
u B amapnoi Cubupu.

Ha tepputopun SImaso-Heneukoro asronomuoro okpyra (SIHAQO) nenusr,
XaHTBl U CEABKYIIBI MMCEIOT OQUIIMAABHBIH CTATyC KOPEHHBIX MAaAOYHCACHHBIX
HapopoB SIHAO. M3 uux Heniies 30 ThIC. Y4eAOBEK, YTO COCTABASICT IPUOAUSUTECABHO
8.2% naceaennst SHAO (Laptander 2016).

AHAO  sBasercs  pernmonom  Cesepa  Poccun, rae  oduumaspo
3apPErHCTPUPOBAHO HAUOOADLICE KOAUYECTBO AOMALIHMX OAcHel. o mpocropam
SIMara KOYYIOT ¢ MHOTOYMCACHHBIMH CTaAAMU OACHEH IIACTYXH MYHHIIMIIAABHBIX
IPEATIPUATHI U OACHEBOABI-4aCTHUKH. 110 COCCACTBY ¢ HUMHU PabOTHUKM Ta30BOM
IPOMBILIACHHOCTH 3aHATHl Ha Ias0A00BIBAIOIIMX MECTOPOXACHHAX SIMara u Ha
boBaHEeHKOBCKOI XKEAC3HOM AOpore (ToaoBHEB 1 A6pamos 2014). B HaceaeHHBIX
nyHKTax noayocrposa: Tambeit, Cé-fIxa, Hosbiit-ITopt, Msic-Kamennsiit, p-Caae
U AP. IPOXHBACT PYCCKOSI3bIYHOE HACEACHHE OKPYTa M MECTHBIE IIOCEAKOBBIC HEHIIbL.
AanHble TpynIbl HaceAcHUs SIMaAa MMEIOT Pa3HbIN IIOAXOA K IOHATHIO O TYHAPBL.
Aast pabotHnkoB «Iasmpoma» TyHApa — 3TO rasoA00bIBaIOICE MECTOPOXKACHHUE,
KOTOpOe obecrednBaeT HEPrueil MECTHbIC HACEACHHDIC ITYHKTBHI, KPYITHbIE TOPOAR
CTpaHBI, a TAIOKE HAET Ha IPOAAXY 3a pybesk. Boaee Toro, rasopobpiBaromias otpacab
IIPUHOCUT OCHOBHOM A0XOA B Or0pXeT Poccuiickoro rocyaapersa. AAst OACHEBOAOB
¥ pbI0aKOB TYHAPA SIBASICTCSI OCHOBHBIM MECTOM ©KCAHEBHOH PabOThI U AOMOM,
KOTOPBIN OHH YHACACAOBAAU OT CBOMX POAUTEACH H ACAOB.

Mamepuasvr u memodot uccredosanus
Marepuas HMCCACAOBaHMSI IPEACTABACH YCTHBIMM paccKasaMu (HappaTHBaMu)
O NOBCCAHCBHOM >KM3HHM HCHIICB, COOPaHHBIMH OT TYHAPOBOIO U IIOCEAKOBOTO
HaceAeHUs1 noayoctposa SImaa ¢ 2004 o 2018 roast. [Toaeast uccaeaoBareabcKast
pabora B TyHApe TpebyeT, 4TOOBI HCCACAOBATEAb, HAPSAY CO CBOCH paboOTON,
IPUHUMAA AKTHBHOE YYaCTHE B KU3HU AI0OACH. lccaeAOBaTEAD AOAXKEH BKAIOYUTHCS
B [IOBCCAHEBHYIO )KM3HDb ¥ pabOTY OACHEBOAOB: OKa3bIBaTh IOMOIL[b B IOBCEAHEBHOM
)KH3HH C ¢€ IIOCTOSHHBIMU [EPEKOYCBKAMH, IEPETOHOM OACHEH U YCTAaHOBKOH HAU
pasbopoM sxuAHILA. 3A6Ch YCAOBHS KUSHH, TUTAHUE U OOLICHHE C AABMH B TYHAPE
3HAYUTEABHO OTAMYAIOTCS OT TEX JKE OCEAABIX HEHIIEB U SKUTEACH MOCEAKOB. XOTs
pabora no cbopy samuceil B TYHAPE 3HAYUTEABHO ACIYE U IIPEAOCTABASCT OOABLLIE
BPEMEHH Ha BCTPEUY C AIOABMH, Ha Pa3TOBOPBIL, B TO K€ BPEMsI, B IOCEAKE €CTh GOAbLIE
BpeMeHH Ha 00paboTky cobpanHoro marepuasa. Oba Bupa paboTHl B TYHAPE U B
IIOCEAKE IIPEAIOAATAIOT, YTO UCCACAOBATEAD AOKYMEHTHPYET U OMUCHIBACT IIPOLIECC
paboTsl Yepe3 CBOI AMYHBIA OIBIT YYACTBYIOLICTO HAOAIOACHMS, AAET ONHCAHUE
OKPY>KCHUSI ¥ ANYHBIX Pa3MBILIACHHH, Ha OCHOBE TOTO, YTO €My PACCKA3AAU AIOAUL.
Bo Bpemst paGoThl ObIAM COOpaHbl MHTEPBBIO, AMYHBIC PAccKasbl U YCTHBIC
BOCIIOMUHAHM O [IPOLIAOM Ha HEHELIKOM M PYCcKOM si3bIkax. KMeHa ncioanureaeit
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HEHEI[KHX YCTHBIX PACCKA30B M AHYHBIX IIECEH COXPAHCHBI H IIPEACTABACHBI KaK
COABTOPBI HCCACAOBAHHS. 3aIlMCH, HUCIIOAHSEMBIC Ha SI3BIKE OPUTHHAAQ, CAYXKAT
HE TOABKO AAS IepeAad MHPOPMALMH, 3HAHUI, NMAMSTH O MPOLIAOM, HO OHHU
pedaekTUpyOT CcrieudHKy I[OBECTBOBAHHS YCTHBIX PACCKA30B M  HEHEIIKHE
0COOEHHOCTH IepecKasa.

O HeobxopumocTH cHOpa MaTEpHAAOB Ha SI3BIKE HCCACAYEMOTO ITHOCA MTHCAAU
MHorue uccaeposatean (Boas 1904; Rohner 1969) u orMedasn UX BaXHOCTb AAS
AYYIIETO IOHMMAHUS U OIHMCAHUS KYABTYPBI HCCAEAYEMOTO HAPOAA (Duranti 1997;
Cruikshank 1998). Takoii KOMIIACKCHDII TIOAXOA K aHAAU3Y A3bIKOBOTO MaTepUaAa
0COOEHHOTO aKTYaACH IPH UCCACAOBAHUH TEKCTOB Ha HEHELIKOM S3BIKE, IIOCKOABKY
AOBOABHO 4YaCTO TIPaMMATHYECKHE, CTHAUCTHYECKHE M KyABTYPOAOTHYECKHE
0COOCHHOCTH MOBECTBOBAHMSI HE BCETAQ COXPAHSIOTCS IIPU IIEPEBOAC HA APYIOH
sspik (Aantanaep 2008).

AHaAU3 YCTHBIX PACCKasOB HEHIIEB OBIA NPOBEACH IO MeToauke Karapusbr
Pueccman ( 1993). Bce marepuasr, OTO6paHHbIC AASL HCCAGAOBAHMS, OBIAU
pacmuc]npomnm, NEPEBEACHDI HA aHTAMMCKMH S3BIK. Ars MIPOBCACHHUS aHAAM32
TEKCTOB Ha HEHEIIKOM S3bIKE OBIA HMCIIOAB30BAH METOA CTPYKTYPHOIO aHAAHM32
YCTHOTO HappaTHBa, IPEAAOKCHHBIH YuabsiMoM AaboBbiM u Askomya Baaeuxn
(Labow, Waletzki 1997). Coraacno paspa6oTaHHOII cCHCTeMe aHAaAN3a HAppaTHBa,
YCTHOE IOBECTBOBAHHE MOXKET COCTOSITh M3 MIECTH YACTEH, KAXKAASL U3 KOTOPBIX
MOApPasyMeBaeT CBOY creluasbbiii Bonpoc: 1) 3auun — [IpeactaBacHue, o yem
uAeT peus B nosecrsoBanuu. 2) Onucanue (Opuenmayus)— Kro? Koraa? Ine? Kax?
B ar0it wacTH MOBECTBOBAHMS OIPEACASIOTCSA BPEMSI, YIACTHHKU ITOBECTBOBAHHUS,
MECTO ACHCTBHS, UCXOAHASI CUTYALHSI, YTO AACT BO3MOXKHOCTD CAYIIATEASIM IIOHSTH
IIOAHYIO KapTHHY pacckasbiBaeMbix cobbitnil. 3) Ocaoxuenne — Yo cobeTBeHHO
NPOU30IIAO U MOYeMy 3TO npousomao? 4) Pasesaska - Yem 310 Bce KOHYMAOCH
B urore? MapKkepoM pPe3OAIOLMM MOIYT CAYXUTb GopMyabl THma «Bor u BcE.
Konen». 5) Koaa. Pacckasuux BO3BPAIIACT CAYIIATEACH B HACTOsIICE BPEMS U
IPUBOAMT OLCHKY COOBITHII NMPOLIAOTO C TOYKH 3PCHHS CETOAHSIIHETO AHS. 6)
Ouenka — [Touemy ara ncropust unrepecna? KakoBo orHomeHne pacckasdnka K
Heil? [ToCKoAbKY B YCTHOM pacckase cOOBITHS OIUCHIBAKTCA B XPOHOAOTHYECKOH
IIOCACAOBATEABHOCTH, B KOTOPOH OHU IMPOU3OIIAH, TO TAKOTO POAA KAACHAAPHBIN
IOPSIAOK ONUCAHHUs COOBITHMH HUIPAaeT BAKHYI0 POAb B IIPOLECCE IEPEAAIH
PACCKA3YUKOM 3HAHUI O AaAeKOoM M 6auskoM mpomaoM. OCHOBHAS 1I€Ab TAKOTO
POAa IIOBECTBOBAHUSL - AATh OTBET Ha 32AAHHBII BOIIPOC, HAM Ha000pOT, 32AaTh €ro
B [IpOIlecce MOBECTBOBAHMS: YTO? KOTAA? U I0YeMy Tak cayauaoch? (Lemon 2001).

Ax060it yCTHBIH pacckas, yCTHOE [IOBECTBOBAHHE, HAPPATUB AAET HHPOPMALIHIO
HE TOABKO O )XM3HH PAaCCKa3YMKa, HO TAKKE IIPUBOAUT OLICHKY COOBITHIL IIPOIIAOTO
B €r0 >KM3HH. Pacckasdmk BBIOMPAcT AASL PaccKasa CIOKETHI M3 IIPOLIAOTO U
PAcCKa3bIBACT O HUX C TOUKH 3PEHHSI CETOAHSIIHETO AHS. CBOMM MOBECTBOBAHHEM
OH MOXKET CPaBHUBACT KAK, HAIIPUMEP, )KHAU AIOAU B IIPOIIAOM, KaK TEPSIAU OACHEII,
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JKHUAU B BHPOFOAOAI), HO pr6a‘-II/IAI/I u HpOAaBaAI/I pI)I6y. TaK MHOT'HC TyHAPOBI/IKI/I
MOTAH IPHOOPECTH KAKOE-TO KOAMYECTBO OACHEH, AOCTATOYHOE, YTOOBI BEPHY THCSI
B TyHAPY. K coxxaaeHmIo, B HacTosILIee BpeMs 3TO He BCErAa ObIBACT BO3MOXKHBIM.

Marepuaabl MCCACAOBAaHMSA ITOKA3aAHM, YTO HHAMBUAYAABHBIE PACCKa3hl O
SKHU3HH, 00beAMHEHHBIE OAHOH 001l TeMOH U IIEPUOAOM ITOBECTBOBAHUS, MOTYT
CTaThb PAacCcKa3aMH KOAACKTHBHOM IIaMATH, HAa3bIBACMBIMH €IIE KaHOHHYECKUMH
(canonical) pacckasaMu O 3HAMCHATEABHBIX COOBITHSAX B TyHApE. AIOAM MOryT
pacckasblBaTh TAKHUE PACcCKadbl HE BCEIAA COTAACOBAHHO C PEAABHBIMU (aKTaMH,
4aCTO OMYCKasl TO, YTO CYUTAIOT HYXXHBIM yMOA4aTb. CPEAU YCTHBIX PAcCKasoB O
JKM3HH B TYHAPE €CTb HCTOPHH, KOTOPBIE HE PACCKA3BIBAIOT OTKPHITO U YMAAYHBAIOT
110 pasHbIM npudnHaM. EcTh cpean HUX pacckasbl, KOTOPbIE OBIAU MIEPECKa3aHbl U3
TPETBUX PYK, IIO9TOMY PacCKa34UKH HE BCETAA 3HAIOT, KaK IIPOHCXOAHUAH PEAABHBIC
COOBITHS IPOLIAOTO.

Bo Bpems pabotsl st 06paTiaa BHUMAaHHE, YTO YMAaAYMBAHUE ACTAACH COOBITHI
IPOLIAOTO SIBASIETCS HOPMOH YCTHOTO IOBECTBOBAHHUS. AOBOABHO 4acToO
PACCKA3YUKH YMAAYHBAKT MOMEHTHI CBOCH )KH3HH, O KOTOPBIX CTECHSIOTCS, OOsITCS,
HE XOTAT, He CYUTAIOT HY>XXHBIMH pacckaspiBath. IIpu aToM apyrue atoau, Te ke
POACTBEHHUKH, MOT'YT 3HATh 00 9TOM H paccKasarh. Tak, CONOCTaBUB GaKThl APYTHX
PACCKa30B C pacCKa3oM ITOTrO YEAOBEKA, ITOTOBOPHUB C AIOABMHU, MOXKHO OTKPBITDH
3aKPBIThIE ACTAAU [IOBECTBOBAHHS. DbIBaeT, YTO AIOAM MOAYAT, YTOOBI He CKa3aTh
4ero-HUOYAb AMIIHETO, BO M30EKAHMS AAABHEHINHMX IPOOAEM M PaccIpocoB OT
YACHOB CEMBH, COCCAEH MAM APYTHX AloAci. Kak s 3ameTHAa, B IOCACAHHE TOABI
TYHAPOBUKH OCOOECHHO GOSTCS BBICKA3bIBaTh KPUTHKY 11O OTHOIICHUIO K BAACTH.
ITO MOXKET ObITb 110 MPUYUHE TOTO, YTO TYHAPOBOC HACCACHHE SIBASIETCS CaMOM
OCAHON U YA3BUMON IPYIIION HaceaeHHs SIMaaa, AAsL KOTOpOro Alboe pelieHue
OTHOCHTEABHO UX )KH3HH U PaOOTHI B TYHAPE MOXKET OBITh CYABOOHOCHBIM.

Aoxymenmanusa ycmunoi ucmopuun nenes

Kak u apyrue GecrcbMeHHbIE HapOABI APKTHKH (Cruikshank 1998), menust
IIEPEAAIOT CBOU MCTOPHYECKHE HPEAAHMS M IICCHH, TPAAMLMOHHbBIC 3HAHUS U
AVMHBIH OIIBIT XH3HH OT OAHOTO IIOKOACHHS K APYTOMY AMIIb OAaroAapsi yCTHBIM
pacckasam. YCTHBIE PACCKa3bl HEHIIEB SIBASIIOTCS MAAOHCCACAOBAHHOIN TEMOI. JTO
CBSI3aHO C TEM, 4YTO CHUCTEMATH4ecKas paboTa IO AOKYMCHTALMM U OIMCAHUIO
HEHEITKOTO sA3BIKA HAYaAaCh TOABKO B Hadase 20-ro Beka. Toraa ske 6bIaa co3paHa
HeHenkas nucbMeHHocth (Lublinskaia and Laptander 2015). Hutepecno, uro
UMEHHO QUHCKUI y4eHbI TOHBO AEXTHCAAO BBIACAMA BIIEPBBIC PacCKas Kak
caMOCTOsTeABHBIH BUA $poabkaopa Herues (Lehtisalo 1960). 3arem yctabiit pacckas
6b1a orMeueH B paboTax I. A. Bep6osa: «Hapsiay co crapusHbIMU IPOU3BEACHUSIMH,
OrPOMHBIH HHTEPEC IPEACTABASICT 3aPOXKAAIOLICECS] COBPEMEHHOE HAPOAHOE
TBOPYECTBO HEHLIECB, OTPAXKAIOIEe KHU3Hb COBETCKOH TYHAPBI» (Bepbos 1937: 4).
CoBeTcKHe HCCACAOBATEAN HEHELKOTO (OABKAOPA TOXKE ONMHUCHIBAIOT PACCKA3 KaK
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coBpeMeHHBIH BUA TBopuectBa Henues (Illepbakosa 1960; Kympusnosa 1960,
1965). 3.H. Kynpusinosa numer B cBonx paGorax: «B Hame Bpems, Hapsiay ¢
TPAAULIMOHHBIMH JKAHPAMU YCTHOTO TBOPYECTBA, y HCHIEB IIOSBASETCS JKaHP
pacckasa, B KOTOPOM OOBIMHO PaccKasbIBACTCS O KM3HU UM paboTe B Halle BpeMs»
(Kynpusnosa 1960: 19). «B npocroii ¢opme, OH pacKpbIBacT XHU3Hb M 4yBCTBA
AfOACH B Hamre BpeMs» (TaM ke: 23). Aasce OHa A€AaeT 3aMeYaHME, TOYEMY ITO
IPOUCXOAUT: « B HacTosIIee BpeMst HEHEKUI POABKAOD YIacaeT, yXOAUT U3 KUBOTO
OBITOBAHMS, IIOTOMY YTO, [I0 CBOEMY COACPKAHUIO, OH AAAEK OT COBPEMEHHOCTH, OT
coBpeMeHHOro MupoBoaapenus» (Kynpusnosa 1965: 56).

C Apyroil CTOpPOHBI, YCTHBIH PaccKasd SIBASICTCS OAHOH M3 apXamyHBIX GOpM
IEPEAQY TPAAULIMOHHBIX 3HAHHUI M OMNBITA O IPOIIAOH >XU3HH CACAYIOLIEMY
IIOKOACHHIO. MaHepa HCIIOAHEHHSI yCTHOTO PaccKa3a OTAHYACTCS OT APYrux Gopm
TPAAMLIMOHHbIX HCHELIKUX (pOABKAOPHBIX IIPOUSBEACHUMN Xo/Habl, Spaby u c10dbaby.
Henenkne ycTHble pacckassl SIBASIOTCS OTPa>KCHHEM AMYHOTO OIIBITA XKU3HH U
BOCIIOMHHAHUSIMU O COOBITHSX IIPOLIAOTO U SIBASIIOTCS HCTOYHUKOM HHPOPMALIMH O
IPOLIAOM )XU3HHM KOYEBOTO HAPOAA U cyAb6ax AIOAEH, PACCKA3aHHBIX B COBPDEMEHHOM
UHTEpIIPETALUU HEHIIEB (HymKapéBa 2003; ToaoBrés 2004; Xaproun 2018).

E.T. I'lymxapésa pasandaer B cBOMX paboOTax IOHATUS 84 44 HUCTOPUYECKOE
npeaaHue’ U uae ms TPEAAHHE U/MAU NPUKAIOYCHHUE, KUTHE, CAYYall U3 XKU3HH
KaK OTACABHbIC JKaHpbl HeHenkoro poabkaopa (ITymkapésa 2001: 23). B 1o xe
Bpemst, A.A. Aap, B cboprnke «Mudsl u npepanus HeHues SIMasa» He pasaeasier
IPEAAHUS U MCTOPHYECKHE PACCKasbl KAK OTACABHBIC JKAHPBI, A BKAIOYAET HUX B
%1€ M3 JKUTEHCKUE UCTOPUM. « A PYroi JXaHp HEHELKOTO POABKAOPA — IPEAAHHUSL,
pacckassl O IPOIIAOM. B HHX HEPEAKO OCBELIAIOTCS peaAbHbIE HCTOPUYECKHE
coObITHS U PaKTbl. ITO MOBECTBOBAHHS O IPOUCXOXKACHUH POAOB H CBSIICHHBIX
MECT, IIECHU U pacckasbl 0 Bocctanuu 1841 r. Bee oMU IIPeACTaBASIIOT 3HAYUTEABHBIIT
MHTEpeC KaK MCTOYHMK 3HAHMII O XH3HU NPEAKOB COBPEMECHHBIX HeHIeB» (Aap
2001: 14). «PsA TeKCTOB paccKasblBAIOT O PEPECCHU MAMAHOB M PACKYAAYMBAHHUH
6OraThIX OACHEBOAOB, 0 MaHAAaAaAe (MaHAaAE)>» (Tam xke: 15). B atoTxe pasaea ALA.
Aap Brawuaer ucropun o BaBae HensiHre, KOoTOpble APYTUMHU HCCACAOBATEASIMU
BKAIovatoTcs B kaup 64 a4 (Kynpusnosa 1965; Xomuy 1984; ITymkapésa 2001).

Apyroc onpeacachue saas (6a’an, 3-6aas) AaHo A. TOAOBHEBBIM: 9TO peAaHHS,
KPaTKHUE ACTCHABI, OblAMYKY, HpUTYH. «CIOKETHBIN CHEKTP 6444 pasbpocaH or
IPUTY TIPO XKAAHOTO OACHEBOAA HAM TOPOIAMBYIO LIBEIO AO ITHOAOTMYECKHX
MUPOB, OOBACHSIOIWNX, IOYEMY PAsHBIC 3BEPH CAST APYT APYIa, HAU IoYeMy Gor
Hym moet 3eMar0 noronom. Baas 06BIMHO COACPIKUT HPABOYYUTEABHBIN TOATEKCT
HAM 3aBEPIIAETCS NPSAMBIM HasupanueM. Io HabaroAeHMsIM Aoamuabl B. Xomuy, K
844 OTHOCSITCS TAIOKE PACCKA3Bl O CUXHPTS U MATEKHOM BOoXAe Bayan Hensiare»
(Torosués 2004: 11). Ilpu aToM, coBpeMeHHbIE HEHIIbI HE HA3BIBAIOT CBOH YCTHbIE
MCTOPHYECKUE PACCKA3bI 84 4.1, 2 OTHOCST HX K paccKasaM o mpowaoM #ie ms. Kpome
3TOTO, HEHIIBI IIOMHSIT CBOE IIPOILIAOE U AIOACH U3 IIPOIIAOTO HE TOABKO PACCKA3bIBASI
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MICTOPHH O X KM3HU #44¢ M, A CLLIE MCIIOAHSIS ABTOPCKHE HHAMBHAYAABHbIC ICCHH
cé. AmdHbIE IECHU xapu'cé', XOPOIIO COXPAaHUAHCH B KOAAEKTUBHOM IAMATH HEHIIEB.
OHHU AONOAHSIOT PaccKashl O COOBITHAX MPOLIABIX ACT HHPOPMALMCH O AIOASX,
KOTOpBIC COYMHMAN X IO NMPUYMHE TeX UAM nHbIX cobbrruii ([Tymkapésa 1990;
Niemi 1999). Kak u B ycTHBIX NPEAQHHAX O NPOIIAOM, B AMYHbIX MIECHAX HaMSTh
O COOBITHSAX TPOIIAOTO COXPAHSETCS C yCTaHOBACHHOM xpoHoaoruei (Niemi and
Lapsui 2002).

Takum 06pasoM, TPaAHLIMOHHbBIC YCTHBIC IIOBECTBOBAHMUS HEHLCB #4¢ M3 HA
HCHELIKOM S3bIKE COXPAHSIOT CHCTEMY 3HAHMH M LICHHOCTEH, OObEAMHSIOLINX
HECKOABKOTIOKOAeHHI AMaAbckuxHeH1eB ([oaoBHEB2004:8). TakueycTHbIE paccKasbl
HMEIOT CBOE 0CO00€ COLIMAaAbHOE 3HAYECHUE B >KU3HU HeHueB. Fiems ‘ObITOBbIE
vAn buorpaduuecKkue paccKasbl, ACAITCS HA & MudbixolL uae ms ‘APEBHSL UCTOPUS,
HeBbIXbL 1A M5 ‘CTAPUHHAS UCTOPUSL, 72.9XAKYTL 1€ M TIPOLIAASI UCTOPUS, 7ANbYY 1L
1€ M3 ‘HEAABHSISI ACTOPUST U €031% #4¢ M5 ‘HOBasI HCTOPHUSL. YCTHBIE PACCKA3bl MOTYT
OBITH paccKasaHbl yYaCTHUKAMM HAH CBUACTEAIMH coObiTHil mpomaoro (Asbeaes
1964°; Vansina 1985; Thompson 2008). OHu BKAKOYAIOT AWMHBIC BOCIIOMHHAHHS
O MHUHYBIIEM BPEMEHH, O JKU3HH POACTBCHHHKOB M 3HAKOMBIX, KOTOPbIE MOTYT
OBITh IIOAYYCHBI HE U3 IICPBOHAYAABHBIX HCTOYHHUKOB, @ YCABIIIAHBI PACCKAZIMKOM
OT KOTO-TO, IIEPEAABAsICh U3 IIOKOACHHS B IOKoAeHMe. Vcropuueckue pacckasl,
SIBASIAICh YCTHBIMH CBHACTCABCTBAMH IPOLIAOTO, OOBEAHHSIOT CIOXKETBI IIPOIIAOH
JKU3HH U AAIOT PEACTABACHHUE O )KM3HH HEHELIKOTO OOLIECTBA HAa Pa3AMYHBIX dTallax
ero $OpMHUPOBAHMs. YCTHBIA Pacckas MOXET ObITb OOLIECCTBEHHBIM AOCTOSHHUEM,
SIBASIAICh HEOTHEMAEMON YacThi0 HApOAHOH mamsTu. Kak npaBuao, ycTHbI pacckas
IIOBECTBYETCS C LICABIO [IEPEAAYM KAKOTO-TO CICLIMAABHOIO 3HAHUS O IPOLIAOM B
ONPEACAEHHON XPOHOAOTHYECKOM ITOCAEAOBATEABHOCTH M BPEMEHHOM IIOPSAKE.
Takoro poaa KaACHAAPHBII IOPSAOK MEPeAadr COOBITUI MIPACT BAXXKHYIO POAb B
IIPOLIECCE EPEAAYH PACCKASINKOM SHAHHHI O AAACKOM M OAMIKHEM IIPOIIAOM.

B nmpouecce paboTsl OBIAO BBISIBACHO, YTO B PACCKa3ax HEHLICB XPOHOAOTHS
COOBITHI IPOILIAOTO HAYMHACTCS C PACCKA30B O HEOOBIYHBIX CAyYasX M3 XKH3HH
TYHAPOBHKOB B AOpeBOAIOLMOHHOH Poccun. Caepyst IO BpeMEHHON ILENOYKe
COOBITHIA, AAACE UAYT PACCKA3BI O KOAACKTUBUBALIUH, O TOM, KaK AFOAU XKHAH B IICPUOA
pansero Coserckoro Coosa. DTH pacckasbl IOBECTBYIOT O IIEPEXOAE Ha OCEAAOCTD
KOYEBOTO HACEACHHSI, KOTAQ YaCTh HEHIICB IIEPEEXaAa 3 TYHAPDI XXHUTb B IIOCEAKH, O
Havase cOOpa A€TeH B MHTEPHATBI M KOHTPOAC KOAUYECTBA OACHEH B cTaaax. B To e
BPEMS1, €CTh MHOTO IIOAO’KUTEABHBIX BOCIIOMHUHAHHI O COBETCKOM IIEPUOAC BPEMCHH
KaK CaMOT0 CIIOKOHHOTO M GAAQrONOAYYHOTO B XKM3HH TYHAPOBUKOB. B 1990-¢ roas,
nocae passasa Coserckoro Corwasa, B cTpaHe Havaacst xaoc. Beé, uro crponaocs
32 AOATHE TOABl KOMMYyHH3Ma BO 0Aaro OrpOMHON COLMAAUCTUYECKOH CTpPAHBL,

9 As6eacs C. H. Cospemennsie yerable pacckasst // TIpo6aeMbl coBpeMEHHOTO HApOAHOTO TBOPYECTBA.
Pycckuit poabkaop. M.; A., 1964.
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PyxHyAO. DbIAN 3aKpBITBI TOCYAQPCTBEHHBIE IPEAIPHUATHUS, PACITyLICHbI COBXO3bI U
MHOTO AIOACH OCTaAuCh 6e3 paborsl u AeHer. OcOOECHHO TSDKEAO OBIAO BHDKHBATH
B OYyKBaAbHOM M B IICPCHOCHOM CMBICAC TYHAPOBHKaM. lOIAa TpaAMIMOHHbIE
3HAHMs OACHECBOACTBA U AAABHCIIIICE Pa3BUTHE AAHHOTO BUAA XO3SFICTBA IOMOTAH
OACHEBOAAM CIIPaBUTLCS CO MHOTMMH TpyaHOCTAMU. He nckaroueHuem crasu u
0CEAABIE HeHIIbI-pbibakyu. HekoTopble mepeexaar XUTh B IIOCEAOK, APYTHE BEPHYAHCH
3 IIOCEAKA B TYHAPY, K CBOUM HCTOKAM. YCTHBIC BOCIIOMHMHAHHSI AAHHOTO IIEPUOAL
0 TOM, KaK TYHAPOBHKH CTapPAaAMCh PACTAHYTh IIOAYYCHHYIO HOPMY IIPOAYKTOB Ha
IIEPUOA TOAOBOM MHUIPALIUH, KAK OACHEBOABI-PHIOAKH 1AM Ha KOHTAKT ¢ pabodnmu
ra30A00bIBAIOIINX IIPEATIPHATUI B TYHAPE, 4TOOBI 0OMEHSTH Ha OACHBE MICO U phIOY
IIPOAYKTBI IEPBOI HEOOXOAMMOCTH U OCH3MH. DTa YacTh YCTHON HCTOPUH HEHIICB
IPEACTABACHA HHAMBHAYAABHBIMHM U KOAACKTHBHBIMH PaccKasaMH pPaccKasaMH-
BOCIIOMUHAHUSIMH O HEAABHEM IIPOILIAOM.

CpeAl MHAMBHAYaABHBIMH PaccKasoB €CTb IIOBECTBOBAHHS, KOTOPBIC MOIYT
HaXOASTCS B KOHQAHUKTE CO CBOMMH BAAACABLIAMH, I103TOMY yMmauuBarorcs. C
APYIOH CTOPOHBI, KOAACKTHBHBIC PaccKasbl GpOPMUPYIOT KOAACKTUBHYIO IaMSTh
HEHIIEB. DTH PacCKasbl SBASIIOTCS] BAXKHON COCTABASIIOLICH MACHTUYHOCTH HEHIICB.
OHH OBECTBYIOT O HEOOBIYHBIX HAM OTACABHBIX COOBITHSX H3 IIPOLIAOTLO.
MuauBUAYyaAbHBIE U KOAACKTHBHBIC PAaccKasbl MOIYT MMETb OOLIME TEMbI, HO
IIOBECTBYIOT O HUX B PasHbIX BAPHAHTaX, B 3aBUCHMOCTH OT HHTEPECOB U TpeOOBaHMUI
HeHenkoro obmectBa. Moé nccaeAOBaHHE ITOKA3aA0, YTO KOAACKTHBHBIE PACCKA3b
HEHLCB MOTYT TOXKE YMaAYMBATBCS.

Crosa u moananue 8 Kysvmype neniyes

MoAYaHHe M yMaAYMBAHHE SBASIIOTCA BKHOHM 9YacCTbI0 ITOBCCAHEBHOM >KHU3HH
HeHLeB. MoAdaHMe SIBASCTCS BCAYUICH COCTABASIOIICH HEHELIKOTO BOCIMTAHHS,
KOTOPOE YYHUT ACTEH XXHUTb I10 HOPMaM H IIPaBUAAM HEHELIKOTO obutecTBa. Moadanue
HEOOXOAMMO AAsl BBIPAOOTKH CaMOKOHTPOAs, BBIHOCAHMBOCTH U TPYAOAROHs,
KOTOpbIE TaK BaXKHbl B TYHAPe. MOAYaHHE NOMOTacT yCTaHOBUTb KOHTAKTBI C
APYTHMH AIOABMH H COCEAIMH. MoOAYaHHE B TYHAPE PEIYAHPYET HE TOABKO HOPMBI
OOLICHNS, HO M MPOLIECC MOBECTBOBAHMS HEHELIKOTO paccKasa. lakoe MoAvaHue
ObIBACT KOMMYHHKATHBHO-3HaYMMbIM, CCAH 4€PE3 HETO INEPEAAETCA HEKOTOpas
MH(POPMALIMS, KOTOPast MOXKET ObITh paciuppoBaHa Ha OCHOBE 3HAHUS KOHTEKCTA
cutyannn. MoAYaHHMEe MOXET COXPaHATh MHTOHALIMOHHOE COACPYKAHHE PEYCBOTO
aKTa, a TAKKE KOHTPOAMPOBaTh KOMMYHHKATHBHYI CHUTYauuwo. S| BonmpuHHMAIO
5TOT BHA MOAYAHMS Kak oOlyee 3HaHHE, KOTAQ TPYIIIA AIOACH yMaAYMBACT 4TO-
TO 3HAKOMOC, 3HAYMMOC HAHM 3alPETHOE. PaHbIIC TYHAPOBUKH TaK yMaAdMBaAH
CrienuaAbHOE TAOyHPOBAaHHOE 3HAHHUE, AMMHBIC HMCHA AIOACH, HA3BaHHS CBSILCHHbIX
JKHBOTHBIX U BCE TO, 9TO HY>KHO OBIAO 06eperarb MOAYAHHEM OT 3ABIX AyXOB. Aaxe
cefivac PacCKas3dMKH, KOTAA BBIOMPAIOT TEMBL, TO PACCKA3BIBAIOT O TOM, YTO CYMTAIOT
CTOSIIMM M MHTEPCCHBIM CAYIIATCAID M Ge30MacHbIM AASL Apyrux. Henipr moryT
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yMaAYMBaTh HE TOABKO Ba)KHBIE MOMEHTBI CBOCH AMYHOM >KM3HH, HO HHPOPMALHUIO,
KOTOPasi MOXXET HaBPEAUTb UM HAM UX 6Aau3kuM. MHorue BEPAT B TO, YTO HEAB3S
TOBOPHUTb AAXE CBOU OAMDKAHIIME MAAHBI Ha 6yAyLucc, PO OXOTY MAM IEPETOH
OA€HEM, TaK KaK TaK MOXKHO ITOTEPATDb yAATY.

Hacrosamas paGOTa IIOKA3aAa TaK XK€, YTO AIOAM NPEAIOYUTAIOT PACCKA3bIBATh
HCTOPHHU O KU3HU APYTHX AIOAEH, KOTOPBIE Y>KE YMEPAH, TAK KaK MX PaccKas3bl urema
U AUYHBIE ITIECHH (¢ OCTAAUCH 0e3 BAaAeABIIeB-OXpaHHUKOB. Koraa-To atu pacckasst
YMaAYMBAAMCh B CHAY PasHBIX IPUYUH, HO CO BpPEMEHEM HEOOXOAUMOCTh HX
YMOAYAHUSI OTIAAQA. [aKMe paccKasbl HAM IIECHU MOTYT CTaTh 1axanako. VIurepecHo,
4TO B CBOMX PACCKa3aX HEHIIbI PACCKa3bIBAIOT HE TOABKO TO, YTO OHH IIOMHSAT, HO U
TO, KAK OHH XOTAT, YTOOBI UX ACTH ITOMHUAH IPOLIAOE, 3HAAU CEMEHHO-POAOBBIE
3HaHHUSA O POACTBEHHMKAX U IMPEAKAX, MECTAX TPAAUIIMOHHOTO NPOXHUBAHHUA U
CBATHAMIIAX. 5] paccMaTpuBalo 3TO MOAYAHHE KaK 3HAHHE.

Ecan ymasumBaeMas HMCTOPHUS IPOCHITAETCS B CHAY KAaKOW-TO INPHYMHBI U
CTAaHOBUTLCS BaKHOM AAS MEPECKA3A, TO AIOAM HAYMHAIOT IEPECKA3BIBATD cobpITHA
AAAEKOTO MAU HEAABHETO IPOILIAOTO B UX COBPEMEHHOH uHTepnperanuu. FHoraa
pacckasyMKM MOTYT HE 3HaTb I€PBOHAYAABHYIO MCTOPHIO, XOTA B HEW MOTYT
YIIOMMHATBCS MMEHA YYaCTHUKOB cOOBITUI U UX pOAcTBeHHHKH. Takoe MoadaHHEe
s HA3BIBAI0O MOAYAHHMEM AAs mamATH. Koraa aTo MoAyaHHe HapyIIEHO M AIOAM
HAYMHAIOT IIEPECKA3bIBATh YMAAYUBAEMYIO UCTOPHUIO II0 MHOTO Pas, MEHSA CIOXKET
U COAEp)KAHHE, UMEHA AIOAEH U Ha3BaHUS MECT cobpITUI Ppe€aAbHOI HCTOPHH, TO
IPOUCXOAMT yTpaTa NAMATH O MPOIIAOM.

AOATHIT TepHOA KOAAEKTUBH3AIIMH HAYYHUA AIOACH PacCKasbIBaTh O CBOEH SKU3HH,
COTAACHO TpC6OBaHI/IﬂM COBETCKOMH BAACTH. DTOT IepHop uctopuu Poccun Hayuna
BCEX TPAKAAH EAMHOM KOMMYHHCTHYECKOM CTPaHbl MOAYaTh M IIOBUHOBATbCA.
Henupr He cTaAu ncka0deHHEM. DTO 3HAHHE COXPAHUAOCH U IO ceif AcHb. MHorue
HEHIIBI TOBOPST OTKPBITO O CBOUX TPYAHOCTSAX KH3HU B CBS3H C HM3MEHEHHEM
KAMMATA, U3-32 PAa3BUTUSA MHPPACTPYKTYPHI, O IPUYMHE 3aNIPETOB pr60AOBCTBa
U MacCOBOTO KOHTPOASI OAEHEBOACTBA AQXKE B CAMBIX OTAAAEHHBIX YTOAKAX TYHAPBI.
Hen1p roTOBbI FOBOPUTH O MHOTHX CAOXKHOCTSIX JKM3HH, HO HE MOA 3aITUCh, 4TO6BI
He 6BI1A0 3aAOKYMEHTHPOBAHHOTO MaTEPHUAAA, CAYYAHHO BbICKA3bIBAOLIEIO KPUTHKY
II0 OTHOIIECHHIO K IPEACTABUTEASM BAACTH. DTOT BHA YCTHBIX PACCKa30B HE ITOA
3aIHCh 51 HA3BIBAIO MOAYAHHEM M3-32 CTPAXa, AAS 3AIUTHI cebs u OKPY>KaIOIIHX.

Ilamsames o npomrom 8 AuunbIX NECHAX HeHyes

ITpaxTuka paspauu OACHEH POACTBEHHHKAMH M COCEASIM KaK CIIOCO0 CTpaXOBaHUsI
OACHEBOAOB OT HECYACTHBIX CAYYaeB M ITAACKA OACHEH BO BPEMsI SIHACMHH HAH
rOAOAEAQ BCTPEYACTCS IO BCEH TEPPUTOPHU pacceAcHHs HeHueB. Hexoropoie
IPUMEPbl TaKOTO CTPAXOBAaHMsl OIMCAHBI B PaboOTax paHHHX HCCACAOBATEACH
mennes (Kocruxos 2010; Epaasos 1992:172). C APYTOI CTOPOHBI, KOTAQ AIOAH,
AQXKe B CAydae KpailHel HeOOXOANMOCTH, BBIHY>KACHBI B3STh y KOTO-TO OACHEH 6e3
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PpaspelIeHus, 3TO OCYXKAAETCS COMAEMEHHUKAMU, HO HE HaKa3pIBaeTcs. B 2014 TOAY
OblAa 3alMCaHA IECHS O YCAOBEKE, KOTOPBIH YIHAA 9ETBIPE MAH IIATh OKOACHMUI
Ha3aA TPUALIATh OACHEH U IMPUTHAA UX B paiioH pexu Mopasi-fxa. [ Ipormao muoro
ACT. BCC y‘{aCTHI/IKI/I CO6bITPII>‘I yIHAI/I B I/IHOI‘/‘I MI/Ip, HO AHWYHAas IICCHA yFOHmHKa
octasack. EE€ MCIIOAHHMA CTapUK-OACHEBOA M PACCKA3aA HCTOPHIO BAAACABLIA
necuu. HasBaa umst geaoBeka, KOTOPBIH yMep el€ AO €r0 POKACHUS, HMEHA €ro
POACTBEHHHUKOB M AQXKE CKA3aA, KTO U TA€ XUBET Ceiyac. DTOT IPUMEp ITOKA3bIBACT,
YTO AQXKE €CAU COITACMEHHMKH 3HAIOT O CAyYasX KPa>KH MAU HHOTO IIPOCTYIIKA, TO,
B 3aBHCHMOCTH OT CUTyallH, 00 3TOM He OYAyT IIMPOKO PacHpOCTPAHSATCA. JTO
MoadaHHe uX obmee 3HaHue. OHO MOXET MOHUMATHCS KaK MPOIICHUE, IIOCKOABKY
AIOAM 3HAIOT, YTO YEAOBEK, KOTOPBIH COBEPIIHA AAHHBIHA ITOCTYIIOK, ACHCTBOBAA B
MHTEpecax CBOCH CEeMbH, YTOOBI CIAcTH OAUBKHMX OT FOAOAHOH CMEPTH B TYHAPE.
Apyrue cayuan BOPOBCTBA OAGHEH PAacCKashIBAIOT O TOM, KAaK AIOAH TEPSIAM U
noayyaan oacHedl. O6 9TOM He PaccKasblBalOT OTKPBITO, XOTS XKHTEAH TYHAPBI
3HAIOT HEKOTOPbIC CEMbHU, Y KOTOPBIX B IIPOIIAOM BOPOBAAU OACHEH U AIOACH,
KOTOpbIE IIPUOOPEAU OT BOPOB OACHEH. DTO XPAHUTCS KaK 00Iee KOAACKTHBHOE
3HAHHE O IIPOLIAOM TaK KaK HE HIMEET AOKYMEHTAABHOTO HAH HHOTO IIOATBEPIKACHHS
CBOEH MCTOPUYECKOH AOCTOBEPHOCTH. laKHe HCTOPHUYECKHE IMPEAAHHS, YACTO
COHPOBO)KAaeMbIC AUYHBIMU IIC€CCHSIMU, SIBASAIOTCA PaCCKa(BaMI/I—HOY‘ICHI/IHMI/I. OHI/I
UMEIOT HE TOABKO IIEAATOTMYECKYIO HAIPaBACHHOCTb, HO SIBASIIOTCS CEMEHHBIMH
IpeAAHHUIMU 00 HCTOPUM POAA U CEMBU (Bacuanes 1984).

CoOBbITHS KOAACKTHBH3AL[MU B TYHAPE NPOU3OLIAM CPaBHHTECABHO HEAABHO.
MHorue TYHAPOBHKH IOTEPSIAM OACHEH, KOTOPbIe ObIAM KOHQHUCKOBAHBI B IIOAB3Y
CoBerckoit BAacTU. AeTH AIOAEH, KOTOPbIE ITOCTPAAAAU B 3TO BPEMs, CIUE SKUBBL,
HO 3HAIOT O COOBITHSIX TEX ACT IAOXO. TOABKO AMYHBIE IIECHU HX POAUTEACH, OTLIOB
SIBASIOTCS TTAMATBIO O TOM CAOXKHOM, IIEPEAOMHOM BPEMEHH B HCTOPHH TYHAPBI.
Camu ke pacckasbl OYEBHUALICB YMAAYMBAIOTCS, O HUX MAAO KTO FOBOPHT, TaK KaK
3TO yMaAYMBaeMOE 3HAHHC. 1aKOe yMaAdMBaHHE HEOOXOAUMO AASL TOTO, 9TOOBI
MOAOAOMY IIOKOACHHIO HEHIIEB HE IIEPEAAAOCh UYBCTBO TPABMHPOBAHHOCTH, a
CAOXKHAOCH ITOAOXKHTEABHOE IIPEACTABACHHUE O IIPOLIAOM CBOHMX POAUTEACH H
IPEAKOB.

Hcmopus cemvu Ilyiixo: aunnas mpazedus 8 KoALEKIMUBHON RAMAINY HEHYEB

Tax ObIAO OTMEYEHO BBILIE, YCTHbIC HUCTOPUM, HEPECKA3bIBACMbIC HEHLIAMM Kak
MCTOPHYECKUE IPEAAHMSI, HE BCETAA AAIOT AOCTOBEPHYIO HHPOPMALIHIO O COOBITHSX
npouAoro. Takoil MHOTOTOAOCHIH IEpecKasd CIOCOOCTBYeT CKopee 3a0bIBAHHIO
IIePBOHAYAABHOM HUCTOPUH, XOTSI OCTACTCS MaMsATh O caMoM cobbrrun. Mcropus
CeMbU PBIOAKOB-OACHEBOAOB, KOTOpasi mpuexasa actoMm Ha IOpubeit ppibadnts
¥ OCTaAach TaM IO IPUYUHE IIOTEPU KOPMHADLQ, OblAa NpPakTHYeCKH 3a0bITa
cocepasmu. Bee MoadaanBo npuHsau cempio morubmux B Mope psibaxos. XKusHb B
TYHAPE CYpOBa U HE BCETAQ CIUTACTCS € YCAOBEYCCKMMU JKUSHAMH, I03TOMY CHAQ
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4EAOBEKA B €TI0 CHAOYEHHOCTHU C APYTUMH. C APYTOJi CTOPOHBI, YeAOBEYECKA S HATYPA
3aBHCTAMBA U ITAMATAMBA HA Yy>KOE TOpE.

JKusHp MeHsieTCsI, ¥ IepeMEHBl B HEHl HE BCETAQ OBIBAIOT ITOAOXKHUTEABHBIMH.
PasBuTne ra3oBOil INPOMBINIACHHOCTH M IIOSIBACHHE JKEAC3HOH AOpPOTH B
TYHAPE 3aCTABHUAO AIOACH HPOCHTh KOMIICHCALMIO 3a yliepO, NpHUYMHEHHBII
UX TPaAMLIMOHHOMY 00pasy >kusHH. [OCYAapCTBO IOLIAO HaBCTPEYy U AKAH
HOAy‘-II/IAI/I HC6OAbIlII/IC BBIITAAQTBI, B TOM YHCAC H AOAOYHBIMH MOTOPaMI/I. BOT TyT
CAYYHACS KOHPAHUKT : AOAOYHBIN MOTOP AAAH He Tol ceMbe. He ceMbe cTaposkuAoB,
a cembe [lyiiko, npuexasumux Ha pexy FOpubeit moutn croaerue Hasaa. Coceau
BCIIOMHUAM CTapyl0 UCTOPHIO M CTAAH PACCKasbiBaTh €€, YTOOBI MMOAYCPKHYTbH
IPUIIAOCH ITON CeMbH. XOTS 3T CEMbsI y)Ke IIYCTHAA KOPHH U CIUTACT ceOs 3A€Ch
MecTHBIMH. AaHHBIH CAy4ail, KOTAQ TOCYAAPCTBO HEIIPEAHAMEPEHHO TOATOAKHYAO
AIOACT K KOHPAHKTY, He siBAsieTcsl HOpMOIL. VlcTopust ceMbu ppi6aKOB-OACHEBOAOB
[Ty#iKO CBHAETEABCTBYET O TOM, 9TO AASL OACHEBOAOB pblbaska U Aaxe pabora B
COBETCKOE BPeMsI B IIPOMBILIACHHOM PHIOOAOBCTBE AO CUX IIOP UMEET OIPOMHOE
sHaueHue. Baaropapst pribe u 3apaborkaM Ha pplOOAOOBIBAIOIIMX TIPEATIPUATUSX
MHOTHE HEHEIIKHE CEMbU IIPHOOPETAAN OACHEH U BO3BPAIAAUCH XUTh B TYHAPY.
Takoil pUTM CMEHBI ACSATEABHOCTH M PabOTHI, KOTAQ ACTOM OACHEBOA pblOadna
AAsl cebsi mAaM Ha ppIOOAOOBIBaMOLIEE IIPEANIPUATHE, a 3UMOHM CHOBa OBIA €
OACHSMH, OBIA IPHUBBIMHBIM AAS CPEAHETO U CTapIICrO IOKOACHHUS HEHIICB.
Priba B TyHApPE Beeraa Obiaa 4acThio cTpaxoBaHusi oaeHedl. Kpome Toro, peiba
OblAQ CAMOH XOAOBOH BAAIOTOH AASI MHOTHX TOPTOBBIX ONEpPalUi B TYHAPE. B
HACTOsIIee BPEMs, 110 IPHYUHE CTPOrOro KOHTPOAS prIb0AOBCTBa Ha SIMaae, AAs
COBPEMEHHOI'O IIOKOACHHS HEHIIEB 9Ta CUCTEMA TOPTOBBIX OTHOIIECHHUH B TYHAPE
[TOYTU HEBO3MOXKHA.

Aroan oyt 3a0bIAM IIEPBOHAYAABHYIO MCTOPHIO ceMbH IlyiiKo, IOCKOABKY
YYaCTHHUKH TPAareAMH AABHO YMEPAH, HO HX PACcCKasbl IIPEACTABASIOT €I OAMH
IIPUMEP TOTO, KAKYI0 POAb HMEET MOAYAHHE AASI COXPAHECHUS U 3a0BEHUSI IAMATHU O
AIOASIX U X CEMbBSIX.

Cxoavko oneneii cmoum npaso scumo 6 mynope?

B panHOM YacTH pabOThI COOpaHbl HHTEPBBIO OACHEBOAOBSIMAABCKOH M IIPUYPAABCKOI
TYHAP O IIOCACACTBHSIX IIAACKA OACHEH BO BpeMst roaoaéaa sumoit 2013-2014 roaa.
B cBoMX pacckasaX OACHEBOABI ACASATCS CBOMMM BOCIOMMHAHHSMU O COOBITHSX
TOAOAEAQ M ACAQIOT BBIBOABI O PE3YABTATE €O BOSACHCTBHUS HA HX ITOCACAYIOIIYIO
pabory c oaeHsiMu. Pacckasbl U MHTEPBBIO OBIAN PA3TPYIIIMPOBAHBI [0 TEMATUKE U
npoaHasusuposassl. [ IpuMedaTeAbHO, YTO OACHEBOABI PACCKA3BIBAIOT O CBOCH Oeae
OTKPBITO M HE YMAAYUBAAU TOTO, KaK UM OBIAO GOABHO OBITh HECCHABHBIMU IEPEA
CHAAMU IPUPOABI H TEPSITh OACHEH, HE HMesI BO3MOXKHOCTH ITOMOYb uM. MHorum
IIPULIAOCH OCTABUTb IIPUBBIYHBII 00Pa3 XKU3HH B TYHAPE H IIEPEEXaTh KUTb OAVDKE

K ITOCCAKaM.
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Apyrasi Tema pacckasoB 00 amuaeMuu cuOupckoil s3Bbl aetoM 2016 ropa
HHTEpPECHA B TOM IIAAHE, YTO TYHAPOBHKH HE XOTECAH TOBOPUTH Ha 3Ty TEMY ITOA
3anuce. [ Ipu aTOM, HEHIIBI U3 PA3HBIX MECT U TYHAD [TOAYOCTpOBa SIMaA npuBosuAu
CBOM BEPCUH U AOBOABI O IPUYUHE SMHUACMUM CI/I6I/IPCKOI‘/'I A3BBI. XOTA noTepu
OACHEI BO BpeMsl SIUACMHUU OBIAM HEOOABLIMMH, HO 9T TEMA AO CUX [IOP aKTyaAbHa
U BBI3BIBACT MHOTO AHCKYCCHH H CIIOPOB CPEAH OACHEBOAOB. BoABIIHHCTBO
MOUX PECIIOHACHTOB CYUTAIOT, YTO AAHHAS SMHACMUS HE MOTAA MMETb 3a cOOOM
CCTECTBEHHYIO IIPUPOAY, KAK AOIYCTHM ToA0AEA 3umoit 2013-2014 roaa. MHorue
TYHAPOBHKH AQKE BBICKA3bIBAIOT IIPEATIOAOKCHHUE, YTO ITA JMUAEMHUS ObIAA BbI3BaHA
BAACTBIO UCKYCCTBEHHO, YTOOBI CHCTEMATHYHO YMEHDBIIUTH ITOTOAOBBE SIMAABCKUX
OACHEH 1 OCBOOOAUTH TEPPUTOPUH TPAAULIMOHHOTO IIPOXKUBAHHS OACHEBOAOB AASL
PaboT ra30A00BIBaOLICH IPOMBILIACHHOCTH.

AQHHBII IPUMEP O TOM, KaK AIOAH PACCKA3bIBAIOT U YMAAYMBAIOT CBOU PACCKa3bl,
OTAMYAETCS OT IIPUBEACHHBIX Bblle IpuMepoB. I Ipuposa MoadaHMs 3AeCh BIIOAHE
IOHSTHA: HapoA OOHUTCS KPUTHKOBATh M OOBHHSATH IIPEACTABUTCACH BAACTH.
Oco0eHHO, ecAH y HHMX HET BECKUX AOKA3aTEABCTB, YTOOBI IOATBEPAUTb CBOH
IPEATIOAOXKECHHSL.

Y oAeHEBOAOB HET BO3MOXKHOCTH 3aCTPAXOBaTh OACHEH OT BO3ACHCTBUH U
IIOCACACTBHI IIPUPOAHBIX HaHTpONIOreHHbIX GpakTopoB. McTopuyeckn caokuBIIHECST
TPaAULIMOHHBIE MEXaHU3MbI CTPAXOBAHUS OACHEH 32 CYET YEAOBEUECKOTO PpaKTOpa,
KaK B3aUMOIIOMOIIb U BBIPYYKA OACHSMH, B HACTOsIEE BPEMs HE AKTYaABHBL
Pr160A0BCTBO U TOProBast ppiboit Ha SIMaAe sanpeleHsl, a 3TO OBIAO BCETAA TAABHOM
$OpMOIl CTPaXOBaHHUSI OACHEH M OCHOBOH AAA npuo6peTeHm{ OACHEH TOCAE
maaexa u anupeMuil. Kpome Toro, oAeHEBOABI-HEHIBI SBASIOTCSI caMOH OeAHON
u HesamuménHon rpynmoil HaceaeHus SSHAO. Onu ysasBuMbl He TOABKO Iepe
CHAAMH TIPUPOABI, HO HE3AIIUIIEHBI IIEPEA OPraHAMH MECTHOM BAACTU M MOIIBIO
TOCYAQpPCTBA, B MHTEPECAX KOTOPOTO MAET YBEAMYCHHE AOOBIYM YIACBOAOPOAHBIX
3aracoB. [ ToaTOMy OACHEBOABI 3aIIUIAIOT Ce65T TOABKO MOAYAHHEM.

But6odo:

Aanzas paboTa 06 yCTHO U YMaAYMBAECMOIl HCTOPHH TIOCBSIIICHA OIIUCAHUIO
0COGEHHOCTEH TOBECTBOBAHMS YCTHBIX PacCKasoB AMaAbcKUX HeHleB. CobpaHHble
BO BpeMs pabOTHI yCTHBIC PaccKashl O COOBITHSIX NPOIIAOTO, O XKU3HH AIACH,
AUYHBIC IICCHU, ABASIOTCA KyAI)TyPHI)IM HCMaTCPI/IaAI)HI)IM HAaCACAHMCM HCHIICB 06
MX HNPOWIAOM. DTH Pacckasdbl pOPMHUPYIOT KOAACKTHUBHYIO HCTOPHYCCKYIO HMaMSTh
HeHelKoro HapoAa. CACAyeT OTMETHUTD, YTO YCTHBIE PACCKa3bl HE BCETAQ SBASIOTCS
IPSIMBIM OTPKCHHUEM COOBITHII MUHYBIIETO MPOLIAOTO, 2 TOABKO UX OIHCAHHEM.
MHorue ycTHBIE paccKasbl 3a0BIBAIOTCS, YXOAST BMECTE € X BAAACABLIAMH. XOTS,
KaK [I0KA3aA0 HACTOSIEE MCCACAOBAHHE, B HEHELIKOH KYABTYPE MAMSTb O AIOASX
COXPAaHSACTCS B AMYHBIX IICCHSX, HHAMBHAYAABHBIX pacCKasaX M B paccKasax
KOAACKTHBHOMH MaMsATH HAPOAQ.
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Kyaprypa moBecTBOBaHMS yCTHOTO paccKasa SBASIETCS CPaBHUTEABHO rubKuM
IPOLIECCOM, KOTOPBIH TMOAYMHEH BESHUAM BPEMEHH, PA3AMYHBIM COLIMAABHBIM
notrpebHOCTAIM OofmecTBA U TPeOOBAHHUSIM IMOAMTHYECKOTO CTPOSI CTPAHbL
MsHorue ycTHBIE paccKashl, B TOM YHCAEC U AMYHBIE PACCKA3bl, MOTYT HMCKAXKAThCH,
YMaAYMBaTbCS U MHTEPIPETHUPOBATLCSA B 3aBUCUMOCTH OT TpCGOBaHHﬁ BPEMEHU U
obwecrsa. FMHOrA2 pacckasbl AIOACH MOTYT yMaAYMBATh TPArMYECKUE BOCIIOMUHAHUSI
O IPOIIAOM, KOTOPBIE CYMUTAIOT HBAMIIHUMH AAS 3aIIOMHHAHHS M IIEPEAAUH
MOAOAOMY IIOKOAEHMIO HEHIIEB.

Takum 06pasoM, AAHHOE HCCACAOBAHUE IIPEACTABHAO MOAYAHHE U YMAAYUBAHHE
KaK Ba)KHYIO COCTAaBASIOIIYIO TPAAMLIMOHHOM KYABTYPBI ITOBECTBOBAHHS YCTHBIX
PaccKasoB HEHIIEB, B KOTOPHIX OHO IIPEACTABAEHO Kak: 1) obmee 3HaHme,
cGOpPMUPOBAHHOE PEAUTMO3HBIMH U ITOBCCAHEBHBIMH HOPMAMH IOBCACHUSA B
TYHAPE, 2) momoraroliee He TOAbKO TIOMHMTb, HO U 3a0bIBaTh HPOIIAOE; U 3) 6biTH
CPEACTBOM 3aIIUTHI OT IPEACTABUTEAEH BAACTH U TOCYAAPCTBA.
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Hensi BapaBHa maABbI pe3roMe

To>aBa” BagaBa” cap” xon’ HA' TaH3MHAaLb:
Aman’ Tep” Bag3”mbl une”’ma”

Posa Aanrait’ mapBel, YHuBepcurer Aansanauu, PoBannemu, Quuassans

Hewnoit Henansiga” Poccust sixanana” TOABIPTO TSIHE' HEHALSTHTAT CSIMSIHXAT JOKA .

[Tb1A0" Jano xan” sixaT TaBbIcO € moHraHa uae. Henoti mensnume tens” Hrops

» bl b o bl » o »
sixana, Hapxa sixana uae”. SImaa, Tacy’ st Haun' Henait Henauue st. Henait Henaus
XOU' HsIHa, BbIYTaHa, I9AAPAXaHa, [19Xd Ha HAE . TaHSHAHAO HBIAO ThI I9PHa, EpHa’.
XappaxaHa HeHdM HEHII HaHU HAC .

Tioky mapBsr mapap mu SIman’ HeHsit HeHaume” nac’Mu~ HsMHa Ha. Xansep”
HEHOLISI HAC MUAO BaAe Ha', JAMId HIMHA AaXaHa, JaMIOM HU BaACCh, MyH3HIION
xaebu’”.

Xubsipu HeHaLsT TOH3 5T TUHIOBHA XapTa HAe MsAA TaHs. A mudvixvl uie ms,
HEBbIXDL UNE ML, MIXAKYIL UAE M, TNANbYY I UAC MS TAA TUKAXAA €091L 1416 MSI — TUKBI
MaA #ensyue uie M3 mans.

e bl » 9 3 » b bl v

Xapu c€” Henauue  uae’Mu~ HaHH BaACllb IUP €AO. Teaa TIOKY A9l MAHTaHA
xapu’ c€ JosiK MaTa. XBIHOTA HEHILB TeAd cabe TaHE. XaHSHb HEHOILS HEBXbI
vA€” MU AAXaHAKOAPEB MALIUTBIAO. XapTO HEHALHE HIOOU, HAC MHAO TeH3eOTeMb1,
HIOXOTO TaMHa TSXa BaAd SAO.

[TapBany’ Hs0M meAsixaHa XaH3ep MAC MM Ma AaMOCBIH, XHOsIXaT, XaHsA, CsIxa
maaceiH. TaMHa Bape”dB XaH3ep HEHILME HMAC MH IMAAAPT TACAACHIH. THKBI XaBHa,
MyH3s1Ba HSIMHA HaHH IIAAHAAM. XaH3ep HEHALs €XdPaHAa HEHIISIHI MAC MHAO
BaAe Ha, HaMra' HsMHA MyH3s IpUUTHL . Hapka HeHaIs HaleKaxaTo HAE MHAO
Tacaamba BaACLb IOPBIAO. TUKBI XaBHA, HUTO HMAEC MH Xapacu BYHHAO BaAcc .
XaHsigbl” HEHILST MAC MHUAO HEHAI BAaAABHA BAAC SIAO, HO0M — Aylia’ BapaBHa.

MansasiHu HsIXapaMAdH IeAst MyH3siBa HAMHA Ha. MyH3K', MyH3HUIIOH, BapaM’
HUCh MIC - TUKbI BaA2” HaHM AaxaHaBa HAMHA Ha'. S’ THHIr9BHA HEHOUS HEBBIXHI,
TaAbLYH, €A HAC MHUAO XypKapHBHA BaacLb IPPBUAO. Haapbsinaa, xypxapu”
uac”mu Tans”. Manb Tapem’ Tacaambus: 1) xycyBait xubs xapra nae”MAMAA BaTOHAQ
cep’, XaH3ep MXHHAA Xa MBI, TAPEM BAACTAAR; 2) TapeM HOA XHOspH HEHALD
rAe”MHMAA HapXaHAQ BYHHAQ BAACA , HAMIOX9B IICASIMAA MYH3H Xac HaHU NHUP HaAa;
3) Tap THKaxaa, HEHOIIS MBICBITA Taplisl, XaHsAHbl MAC MAMAQ TOCApKa BaAELb
THDP HaAa.

[TaaBaHK TeTIOMADH IeAsIA2 HeHALME ¢€ HaMHaHa. Xapu c€” Mecypy’ ceprabasa’

» s m » , 5w e » » »
' Ha'. Xapy' c&” Tukbl” HeHaUsT uae Ms. 1bl” Taac6apa” HEBIXOHA Hyau Hoka
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HoBb! . [ Tb1A0" Maae Hoka HeHatme” Th” XaHABbI . TapeM oA XycyBaii xubsi ol TaAeit
ByHu Ha'. Thl” TapaBa MaAbHraHa, HeHdLb xaHsl ThIM XaHa. Haust Xopoas® cém’
Hanpm60it Caporarro M3 Haaack. Tuxsr HeHaLs nae”MsIM' TIbIAQ HaHK BaAe 9AAcCh.
Hausmb0ii Bacako Tapem’ macs: Hesaxana Hanbt Xopoast 5B’ TsixaHsiA HeHa1Me ThI
xyHTaBbl. TamaspgraHa Joka HeHaus” Magroa uaesbl. Tbia0’ TsiHE Hasbl. Ho6HryHa
Hanst Xopoast, FOpub6eir’ Tep, Tacu Hsia Hsixap” 10” ThIM TaAeBbL SIxaHAQ TaHABBIAQ.

Hs16u nae”msa Criaka Capait’ HssmHa Ha. [Tbia0’ HeHatue ThiTO € aMHs XapabaBbr .
Henaus”Coiaka Csipsit’ muao” Mbip0. CeliTo’ Xa¢h, THKbI HEHIIME HHAYH3b BAACC .
Tuxbl xaBHa, cOBEeT MaAbHraHa HOKAa HEHILME ThI XaHABbl. [MKbIM XYCYBIMH
xubsipu” TeHeBa, TaMaAbHra HoKa HEHaLs ceil XaBbl. Hapalsta Hapka HeHaus™
THKBIM cabe HUAO Bapec .

CsimastH3nMAeH measixana xaasiHAaHa [ lyiiko” Hsimua maanaaM. [Teiao’ Hepo s8°

» b b bl v bl b b » b
tep’. TansiHAQ XapTO xapaaao TansBel: [lyitko’ xapaa. [Teia0” Tuksr st Tep”. Tapem
HOA, THKbI epkapM Marta Henaus FOpubeir’ Haxa Hauu' Tans. ITsia0’ HeBxoHa
Hepo 518’ Hs1p mioce ToBer. HoOHryna Ilyitko” siBrsiHa épmbr’, xaHeBsl. HanoMao’

> » D, » » > » > » . » > >
AB M xaHaBdAd. Epra xacaa” maa’ xaBel. MsATo Tep” eBakoHs xaésml. Hepo' sB
HAIO IyHsI X3¢b THIAO siroBol. Tena IOpu6sir’ wsna nae”. EpsiiBana s nHAaAM
HIKaAIaAQ MHAUILL, ecsl cexapbiM’ cepTabapa” Mansapana” FOpubeir’ xaBxbl €7 Man
. » b » » b » » bl bl
HEX0A0 MbIAO. Xaast cycaBbl. Hsipona” Henaus” aynu’ epsxa” xaBbl. SIM’ TaxabraBa
HSII0, XaAsT CycaBa HAKO HSIAAHTOOLSAM XaMbl. AyLiM BAAMAO HAMAABBIAO. XaHSHbI
HEHOLSIPr ecsi JaHO MOTOp MM MbI. TuKkbl HeHauue mnoHraHa Ilyiikon’ Hanu'
b » » b 3 v » » 3 » v » »
MoTopM MU ML, ITeIp0" Hann IOpI/IGeH Tep HU UM Ha'. IOpI/I6CI/I TEpP HEHAIA
Henssimbl . Tapem’ mambr™: Ilyiiko” HenaiiBana Hepo 58’ tep”. Tapem’ FOpubeitnsna
uacHs HeBxbl [yiiko” nae”MsiM’ JaHu' BaAelb IiHA0. HenariBana THKbI nae”MsIM'
TeHeBaHA HEHAILS YTy . TUKbI MAe MsIM HeHa1s cabe caBaBHA €X3paAo.

[TaaBoHM MaTAQMACH Ieasiaa caraba 1o’ HAMHa Ha. TukaxaHa mapHaM® XaHsep
Henan” caaaba mom BapeHa'. Taa THKaxaa, HEHIU HEHAIS €ASM MOCa Xalbls HAMHA
HU AaxaH’, MyHsH . Habuara Joa, HeHaM HeHaLs AylM MaAbHraHa MyH3s I9pHa'
Tuxer CoBer’ MaABHI3X3T TOXOAABBI MICHI : AyIlaH IyHsI AaXaHa HH CEPOC’, MyH3sI
tapa’ ! Tioky TeHA HeHdM HeHALsT AyUM Bato cep  uAc. IlyHs aaxaHa cefiao’ nuHa’”.

Kuurann' myaana meast xycaBail mapBaMu HoOT TacaaMOuAa: XaH3ep HEHILS
XaHAHbl MAC MHAO MYH3H, BapaM HHUCb M3C  xaebuao, myHa opsibnao. Henoait
HCHOLISI CaBa MAC MHPHAO IIOH TECHEHAO, TAPEM HEHAILSHT , HAIlEKXd BaAE SAO.
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Appendix

Chapter 4

Text 1. Nany’ syo
Nenets text and Russian translation

Nenets

Hanpr cé.
Tuksr s16€ Bapuaa Hu UM Ha'.

Tu ypiaus”

1) Xo6am’ xaHO MOB.
Xano ma-a.

Xy6rta st H¥1, TOH® HOIA,
BaBa yassiceii.
Hoasbiceit.

2) Hiixap” 10A”goi1, xabra-Hait”
Xabm’ BapapHail.

3) Cunsgsr-Hoait xabto”-Hait”
Upsr siasixana. Sasxana.
Ho6’ xana nucs-nair. Ho6ir.

4) TToBAsIXaHa CBIPACABIH CAAMAMOIIIM.
Husas xamapa’.
Xamapa”
€U X3Ch, CAMASIHT XabTapKOB
C 6
Huaym” aepkabro), aeprabra’

5) XapBaH XaHMH CHAS SIH ACKOIL.

Aexaerf’.

bl bl bl bl
Hyan’ mapomba xan’ x00a’ CHAS Xa CUBHSL.
Cusbns.
Cawm’ corga’poum’. Coiga” AM.
Tuxe! caMAsIT XaOTapKHHY CaBaBHA
csapbiHaf. CsapbIHAM.

Russian

910 AnyHasA necHs Haxbr.
I'Tpo a0 OH pacckasbiBaa, KOrAa ObIA
BBIITUBIIUM.

Bor Tax Beap.

1) Esaa Ha oAcHbeil LIKype Kak Ha
HapTe, Ha IIKYPE €3AQ.

B aaaexyo cTOpOHY AOATO# OblAa.
Aopora ata Heaérkast 6b1aa.

Briaa Takas.

2) Tpuauars oacHeri-xabToB
XabToB yBea 51 3a IpUBSA3b € COOOIL.

3) [MTacymuxcs 3a yymoM ObIKOB
I'lpu cBeTe AyHBI, IPU AYHHOM CBETE
I yBea ux Bcex, yBeA HX.

4) ToAbKO B TEMHOTE He 3aMETHUA S
AEPEBO CyXO€, TOpYalllee U3-MTOA CHETA.
He samerua s, He 3ameTHA €ro.
Mcnyrasiuuck ero, MOM IsATh XabTapok
OTnpsiHyAU B CTOPOHY, OTIIPSIHYAH.

5) YAapuBIIHCh 06 CYXyI0 AUCTBEHHHULLY,
MOSI HAPTa CAOMAAACh OIIOAAM.
ITonoaam.

OueHb OBICTPO Yepes ABE YILHbIC
ABIPKH IIKYpBI OAcHbei. Tepes AbIpbI.
ITpocynya 51 ynpsiKb OACHBIO.
ITpocynya s1.

CBoux 1116 XabTOPOK 51 XOPOILO
npusssaa. [ Ipusssaa s ux.
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6) ITbixpiaaxany’ Hsxap 1o XabT™’
CaBABHA CSIP HHUCSIHAB .

7) CsamasHT XabTapkuHu' MUHS
MUACSHIM, TUACSIHIU.
ITupesn.

8) Maub uxuHaH-Haii MapaM-Haii:
«Cprpa carayaii, carayaii.

» b
}O” Tacunsgs TIOKOBHA TOOTO.

Tob6T0B"
Heép” gapara”! Hapara™!

9) I0p” Tacunsyb HuOHAHA HoAaTa-Hail.

XyHa MaAbHTaHIH XaHaHaH.
XaHaAOpMaH3 CUTO MITAAINM.
MbaTaaaiiv ».

10) Csixa 10” TacuHAHbI TEP” HaAUMOIA.
Hamaamoai:

«Taaepra nacer HEB, Machl HIO.

Cur Hst”aMryBoB” !».

11) Hamrer nupxana MapHaso’
HaAUMIUIO

Haaumoait. Myam' Hampamaii-sit.
Tapem’ MaMOHAOB:

«CplpacaBaii caaM’ HUBIB MaHICII.
Mamnacari»

IToa mys’ xaHO-HOB”.

Ho6’ Taxapayait-ait”>».

Hisixapro’ HaBbleii, HIBbICH.
[Tapuaecait xangair.

12) Tena xaepdiim, xaeAdHM.
XaadB cepaHd, CeAQHIH
Xapacy’ TOBBIBIIT .

TaBbIB”

Tu.

6) K nosicy cBoemy 51 mpuBsias BepeBKy,
K KOTOpPOi Ob1AY npuBsizassl 30
ObIKOB- XabTOB.

7) Iats XaBTOPOK 51 BIIEPEA TIOTHAA.
ITornaa s.
ITonykHyA ux exaTh BIIEpEA.

8) I'Tpo cebs st mopyman:

«Crapoe aepeBo, ACPEBO, CAYILIAM.
Koraa zaecs 10 Hu>xHe-Ta30BCKUX
oAeHeBOAOB IIpoeAyT. [ IpoeayT TyT.
He IPOITyCKak UX, HE IPONYCTH Ux!

9) EcAn Tl HX He IIPOIYCTHILb, ECAH HE
HyCTI/IHII).

Toraa Tebe B XxepTBY.

Keprsoii Tebe nx npunouy.

I Tpunomnry> .

10) Koraa s ycablmas Kpuky HISKHHX
HEHIIEB. YCABIIIAA 1.

«Ax TBI BOP HECYATHBIH, CyKUH ChIH!
MEr ceftyac cxBatum Tebs !>,

11) Yepes kakoe-TO BpeMst 51 yCABIIIAA
1y M,

YeABIIIaA 51, IyM yCABIIIAA 5.

Tak cxazaa KT0O-TO:

«He yBuaea s1 ato 3acHexxeHHOe cTapoe
aepeso. He yBuaea.

Haprsr 06 Hero.

Bce HapTh cAOMaAnCE>.

Tpoe, oxasbiBaeTcsi, GBIAO HX, KTO
YILICACA.
Kax uepHbIe TOUKH OHU OCTAAHCH
MO3aAH.

12) Tak s moexaa AaAbliIe, TOEXaa 5.
Ao conku Xaaes ceaa, AO COIIKHU
bes mpuxarouenuit pooexaa.

Aoexan s.

Bor u Bcé.
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Story of the song

A.C.: XaaaB’ capaxaHa, TIOKOXOHA HUAECH.
Codbs (xeHa).: MopapsxaHa, TIoKoXaHa
nae HUCAB.

A.C.: Tuka TbITa € 9MHS HaMIbl XYH sH’!

C.: S texa.

A.C.: Cuurait, XaaeB copan’ cs HA
TEBHTY  ThIAQ EXOBIP.

[Tynaxas’ céAa XaHXaT XaHAAMAQ XYBBI
HaBanyrabs. Xapra HBHIHAQ XapTa

e’ MSIMAQ COUMHSIHAQAABA.

A.: TuxpipuxuHa x00a XaH HHHSI XYHBBIKDI.
C.: SI8’ mapaxana naeup. Henanst” cémaa
TCHEBAAYHIO .

Csie’ o agry? Op” mo TsixanHa THKBI
uAC” Ms HOBBIKBI?

A.C.: Tuxsl uae”Mst cs1”Hbl HIBBIKbIL.

P.: Ho6 ueBbixs1 Bynn' Ha”?

A.C.: Ho6’ HeBaxaB Hu Ha. Taiikyit,

H3BaHAA Abl HAAUHIO -

C.: Hapy’ ranaas ssyrymacs.
A.C.: Xaamep gaBaaa...

C.: He Hi0A2 TaHAQSA...

P.: He nroaa xubs?

A.C.: He nioaa Hsxy Ilyfixo myxyrs.
ITyxyusiaa tassics. Tukbl Janexsita HeOsm
MIBaHAQ HEPHSI.

P.: Haky I'lyiixo, THKBI Takbl XapAaxaHa
UACHA?

C.: Hugo.

A.C.: Xapaaxana vy uac’. Ha! Tuksr cu”mu
tabapam6bassl [ Tyiikomu. Tuksr nyxyusgs
tapack Hansr' He Hio. He HIoAQ, HEpBI ThI
TaACBIHA.
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Ha Xaa3B caaa )KUAM OHHU 3A€CH.
JKua >xe on 3pech, Ha Mopabr sixa.

ToAbKko 0OACHE BOPOBATH €3AMA TAK
AAAEKO.
3a TPHAEBATD 3¢MEAb.

Cuuraii, Ha XaA3B ceAa HUKTO U HE
OYACT HCKaTh YKPAACHHBIX OACHEH.
ITorom-TO OH B3siA, HABEPHOE,
HAPTY y OCTABACHHBIX BO3AC COIKU
HapT. CaM COYMHHA MECHIO O CBOUX
IPUKAIOYECHHSAX.

Kax on cmor ybexxars Ha oAcHbeH
IIKype.

Ha 6epery mopst onu sxuan. Aropu
K€ 3HAIOT €T0 MECHIO.

Cxoabko et npourro. Moxer aTo
CAYYHAOCH CTO AET Ha3aA?

M5! He 3HaeM, KOTAQ 3Ta UCTOPHS
IPOUBOIIAA.

Oma xe He Takas cTapas UCTOPUs?
Her, ona He Tak AaBHO npousoIAa.
Bown, yepen atoro yeaoBeka emié
LIEABIM HA 3EMAE ACKUT.

He Tax AaBHO OH ymep.
Ero ueperr...

Ao4b y HEro ecT...
Kto ero pooun?

Aous ero xxena Hiky I'lyiiko. XKena y
Hero 6p1A2. A0 TOTO, KaK OH KEHUACS
Ha MaTePH CBOUX AETEH.

9ro y tex Ilyiiko, koTopsie B
ITOCEAKE )KUBYT?

Her.

Omnu He sxxuByT B moceake. Aa! to

y TOTO Hyfu(o, KOTOPBIM MEHS Y4HA.
JKena ero 6b1aa p0uepsro Hansr.
Aoub TOro, KTO yKpas OACHEH.
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5.P.: Tuxa Tuxer Hsxo xansaxa Mma0T0.
A.C.: Hako? Hroasixo Ilyiixo, tuxa
ITyitko AéBa Hs6HIOM HIOAQ.

P.: Tuxsr Mapaapi sixa’ Tep’, TIOKOXOHa
nae Ha'?

A.C.: Tepaxas FOpubeiiv’ Ta”ast
MaTOPLMUTHIAO. T2 XaHsIHA XaHTaKb! .
K.: SlcaBait’ Toxo TaBopHa”. Tuka

%

FOpubaiixana yanuu' Iyfiko Tansuunwo”.

A.C.: A, Tyitko? Tuxaxabup Msigraas’

»

HIO .

Otu Hsko I lyfixo rae cefiyac?
Haxo? 9to Hioasixo Ilyiixo, apyroit
coiH y Hero [lyiiko Aésa.

Onn Ha Mopasr fIxa uau specp
JKUBYT?

Huoraa onu FOpubeii saecn
nepesaauBaioT. FHoraa aerom
IPOE3KAIOT.

Ha osepe fcapoii 6piBatoT. A Ha
FOpub6ee xe Toxe Iyitko ects.
A, te I'lyfixo? Onu xe petu
Mapgraas.

Reindeer herders: children and neighbours of Achamboy Serotetto. Photo. Roza Laptander.
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Text2a

Russian translation of the interview with Seko Lamdo

Q: Pacckasku, Kak Te6s 30BYT.

Cexo: Mos pamuanst Aanranaep. ITo-uenenku 3oy Menst Caxo. S BeinpormeHHsrIii,
BbIMOAEHHBI pe6énok (Maup Cax”’mbl HeM'). MaTb MOS TpU TOA2 IPOCHAA MEHSL.
I'ToaTomy Aea MOIT ckasaa, Ha30BEM e€ Tak. Aea moit Xagora YMEA AABaTbh UMEHA
AOASIM. Aea XKEHHMA MOETO OTLA, KOTAa eMy 0b1a0 17, Matepu 6s140 30. D10 MO
AeA. D10 y Moero orua orten. 3Ha4uT, OH OyaeT Mol Aeayiika. OH TOXe OTCIOAQ
poaom. Panblie 3TOT cTapuk ObIA CBIHOM BTOPOII >KeHbI cBoero orua. JKensl atn
CCOPUAHCH, IOTOMY HX MY>K PELIHA OCTABUTH BTOPYIO KEHY B Accy. EABI ocTaBuA
TOABKO OACHBIO AOIIATKY. C peGéHKOM €€ TaM ocTaBuA. Moa, IIOMPETE, TaK IIOMPETE.
Eaa y HUX 3aKOHYMAACh, HACTYNHAQ BecHa. XaHOBaH (sictpe6) moitman rycst. Tax
KCHILMHA CBapUAQ 3Ty NTUIY B GaHouke. Y He€ aake KOTAa He Ob1r0. [Toean onn
3TOro OYAbOHA U IIOIIAM MCKaTh AIOACH. BCE A€TO 1AM, HU OAHOTO YyMa He HaIUAM.
Ocenp HacTynuaa. Panpmie aroan Maso xodeBasu. Ecau espuan Ha O6p poibaunrts,
TO BCETAA BMECTE €3AMAH. JTa cTapyxa rouiaa B cropory Caaexapaa. [ae pe6énxa
HecET, TAe OH caM HAET HoraMu. OH Toraa Obla ené MaACHBKUH. AAAHO, OCTaBHUM 3TO.
OraxenmuHa npumaa kK Csaasam. K rem, koTopsix HazsiBaau YxacHsiMu Cspasamu
(Hpianka Csiazit). Onn saman B kpaiinuii uym. [oaoansie 6pian. JKenmuna us
KPaiHEero 4yMa ObICTPO OCTaBUAA KOTEA.

«O#, oit, TeI mpuIAa B maoxoe Mecto. Orciopa oI KuBOI He yiA€b. [Toka TyT
OTABIXAHTe, 51 CBapIO KOTEA. TyT HEAABHO IIPHE3)KaA YEAOBEK Ha COOAUbEH YIPSDKKE,
noiiaere 1o ero caeay. C pebéukom yxoan orciopa. IToka HOUbIO Bac HHKTO He
yBUAUT. ByaeTe B TeMHOTE HATH. Y 9TOrO 4eAOBEKA, KOTOPBIHA HA cobaubei YIIPSIKKE
npuexaa, He 3HaI0 KyAa Acau cobak. Dtu Yokacuble Cspau TeM Y>KACHBI, YTO OHH
y6uau atoro xaura. [lyctb He Gyaer ckasano muoit (Hes Bapasay”). Iycts ne 5
rosopuaa 31oro. I'o ero cacay noHAETe, IOTOM CKaXXelllb, YTO €0 YOUAH, 4 TO OHU
OyayT ewé uckars ero. 1o ero caeay moriaeiub, TaM y HUX ACPEBSHHbBIC AOMa. Tam
XaHTbI )KUBYT. DTOT XaHT IT0 IIPHE3KAA K HAM IPOCUTD MSICa>.

Bot onu nmoean. JKenmunna nmokasaaa UM, Kyaa HaAO HATH.

«ITorom He ckppiBaii, pacckak, Kak Tebs 6pocuan B TYHAPY. Beé pacckaxu. B
Caaexapa TBou conaeMeHHUK mpuesskaroT. Haiaéums B Caaexapae rae sxuts. byaerus
pabotars. bes paboTsl He OyAeLb KUTb>.

U Bot onu ¢ XaHoTa B3SAM HEMHOTO CABI U MOIIAU. BuaaTh 3TO 6BIAO AaACKO.
IToka mau, HavaAo0 cBeraTh. Bero HOUb mAM, pUIIAY B ITOCEACHHE XaHTOB. XaOu
Tagoua — Tak HasbBaAOCh nMoceacHue. Ecan onn nayt B Casexapa, 3Ha4uT, 910 ObIA
ToprokusizeBck. Eit roBopsr, BoT, Moa, TyT Heaaaeko Csipau Gorareie cTosit. Y Hac
oauH noméa k HuM. Kax ke ux 3Baau. ITecus emé Obiaa, 51 y>xe 3a0bBaTh cTasa.
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Haus Cadasi Ilana Mypcu nsbaxo. He sHaro, xoro xak 3Baau. ITO IIECHS CECTPbI
CsiaaeB. AapHo, mycts Tak 6yaer. Ot Hux oHa nomaa aaabure. Ckasaaa UM, 4TO TOTO
xanTa Csipan y6uan. XaHTsI IOKa3aAH i, KYAQ HAAO HATH.

«TyT noiipems, Canexapa Hepareko orcroaa. [eperiaéus O6n (Hepy sm6 ca61
ep” Mapanp”). Aoporu Tyaa ects. B Casexapa MHOTO HapoAy e3AUT> .

Kak eft ckasaau, tak ona u momaa. Ilpumaa B Caaexapa. Ha okpaune ropoaa
HAIIIAQ TAC JKHTb. 1aM OHH XOPOLIO IOEAH, CTAAH XOPOIIO >KUTb. PacckasbiBau,
4TO 912 XeHipuHa 6p1aa Oxorarro Xansamu. Haseproe, e€ sBaan Xaub, mycts Tak
6yaet. Hoxo’ceda nucs nus ya” 1o oten €€ 6bIa, €ro A04epbio oHa 6biaa (3HaumT,
AeBHYbst pamuans y He€ Ob1aa Horo — PA.). Mexay AeA0M OHa paccKasaAa, Kak eé
OpocuA My, XOTb M caMa IOLIAA 32 Hero 3amyX. OHa OblAa BTOPOI XKEHOH Y MyKa.
Crapurasi sxeHa Myxa, ¢€ 5Ke CTapIuasi CeCTpa, He Teprieaa e€. ITO OHA CKa3aAa MyXy
OPOCUTB 3Ty XKCHILMHY C MAACHBKUM PeOEHKOM B Accy. XajOTa — 3TO MAABYHK, HALI
AeA. Y XaHotsl oTija uMs 3abbisa . A, XbiaTo ero 3Baau. Y XbIATO OT cTapureit
5KEHBI OBIAO MHOTO ACTEH.

Text2 b

Interview with Vladimir Khudi in Nenets, translated into Russian

Mypcu mansce. Ber1a taxoi Mypcen.

Hob6” nesvixor ure’mas. OTO CTapUHHAS UCTOPHSL.
Iaparnzo0u marvze.. Ewé Bo BpemeHa 1apst 66140 aT0.
Text 3

Interview with Khauly Laptander in Nenets, translated into Russian

Casundepos, Aanmandepos, Hozo, Boiaxa — Casunpepst, Aantanaepst, Horo,

- Hean’ Aanmandep” Cs09i — Heanu’ Bsiaka — oHM Bce AantaHaepsl.

Aanmandep” nevinuum’ Heanoii manzdy, ~Pammaus Cspdit — Toxe K

H20mo1l HenIwanzs movt. Hesvixov: Aanranaepam otHocutbest. Onu Bee

noxowa céamai ne darom. Hem nun monzy.  OAHOTO POAA, OAHOTO IIPOUCXOXKACHUSL.

Cadasixam, Boiixaxam ceam nzsdapamba B crapuny UM cBaTaTbcs HEABSSI

Hu mapa’. 66120. He sxernauce. Csaasu He Morau
OTHpaBUTH cBaTa K Beiakam.

162
Laptander: When we got reindeer, we moved to live to the tundra



HoaBbixsr Henaua” Taaep HuuM . Xaeh
Hery. ITocéakap Jamrsr §asHa. Taaapis
IIDPHUUM  HEBBIXbI HeH4a . XUOs HAHAQ
TBIM TaAeHTY, JaHu xyHry . [To Taaeiima’,
XYCYB3M HEHd4He Th TaAcOn Ma.
Macesayma mMase.

Ipannua ByHu Taus .
Hucsipa xasisa, xynb6a.

Hucspa Ileuépa Tsxaa TyBsl. Mans
nucsiuy Hucst. Hy, Hucsiaa T1 TaAeBBbL

[Nynaxas’ tuxsiaa xa’. Hecart taaeit

b » » )
TaBBIAO, ThI . CaBa maeHa TH TaAé . THKbI
TaAcil” X3BHS Xasi. IbIM TaaeHryAo,
HaHUCOU HEHIYAH MHUTBIAO.

Ma"nuum: «Amdad”! I15 maxa’ xansxas’
» )),
Cum nu” xynezy”!»

121€6200" sn2yda mo”raxa. Hob” muxo.
Xapa sxa’ s0spma newsua’. Toenama™!
M>63ma” nensua”

«XyHap', xyHap'. TiokoxoHa HEH MbI. 197
1sixa, [1éyopa’ 1s1xa xaup !

I[Tegopa Tsxana xubst XyHryaa, CsiH’
MaaTagry”. Tel” TaAeBIAA SHTY, ThL
TaAeBIpaxa BYHH HIHry ».

Hobruksr Xapa sixa H SAPTHUUM.

I Tsixa’

B crapuny 65140 MHOTO BOpOB,
KOTOpBIE YIOHSIAU OAcHEH. Xaeha

He 05140. [ToceAKOB, TA€ MOKHO

6b1A0 GBI OTOBAPUTHCS, TOXKE HE

6b140. [ToaTOMy B cTapHHY YrOHSAN
oseHei. Joaamu kpaau oacHel, y
Ar060ro Morau ykpacts. OHu xe Ob1au
po¢$ecCHOHAABHBIMU BOPAMHU.

I'panury He 66180. BoT Tak Hawm npasea
npuexaa cioaa B [ Ipuypasbckuit paiton

C ABYMsI CBIHOBbSIMH.

Panbplnie ero oTers >kua 3a pekoi
ITeuopa, uto B Komu pecrrybanxe.
¥ moero otua oren. Hy, orery y Hero
YKpaA OA€HEH.

Onu y Hero norom norubau. ITorom
APYTHe BOPbI yKpaAH OACHEH y 60orarbix
oAeHeBOAOB. OHM BOPOBAAU OACHEH U
OTAAQBAAH UX APYTHM.

ITU AIOAU CKadaaU: «beru orcioaa! 3a
Ypaabckue ropsl KYAa-HH6YAb. TaMm Tebs
HUKTO HE HAMACT>.

CaoBHO oHH oAcHEH He BopoBaan. OHu
OBIAU KUTEASIMU pexu Kapa. Kpenkue
6b1au! CuapHble ATOAU!

«DBeru, 6ern xyaa-unbyan. He
ocrasaiicst 3aech. Fan Ha semau 32
I'evopoi,

3aIleyopoit Tam Tebs He OyAyT UCKaTb,
He HalAYT. TaM HUKTO He moAyMaeT, 4To
y TeOsI OACHU CBOPOBAHHBIC> .

Onu Ha pexy Kapa espnam.

3a ropsr.
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Taneis manecumoinro’. Tareda — maneda
u . » o

— xubsxapm Yonoti némda xy". Hecoi

Hensuand nyna muc wudys. Tuxap nyna

Llewopa’ maxana xassa.

Manv upumu Ilapede — Hean Toxo6uu
Yasar. Aedymxamu Ax, Hoan Heanosuy-
sa. Tapesn’ mysor nensua’.

Boper ke ects. CBOpOBaA Tak cBOpOBaA,
TAQBHOE, YTOOBI HUKTO He TOHMMaA 32
pyky. ITorom oHM oTAaAM 3THX OACHEI
Apyromy Henity. ITorom oH yexaa 3a
ITeuopy.

Moii aea ITapuae, MBan Tokosuu. Aeaa
ke 3Baau Sk, MBan VMBanosuu.
Tak oHM pHEXaAH CIOAQ.

A Nenets couple fromPauta tundra. Photo Roza Laptander.
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Chapter 5

Interview with A. Serotetto about the Puiko family tragedy

C.: SIMuapIxer uae M.
A.C.: A. TuxaxaB HeBBIXbI HAE M.
I'Tb1p0-0, Talixyit MopabI HS aB

Yy
Kapcxuit mopst 6epurasHa JaHoxoHa
XaHe TIOKOBHA XaH MbI . 1HMKaBaxaa
Tukb! baliaapankuii ryGas’ Mepiist TaHs
xaHa HUAAB. TaHAXaB sH, HABOAAHA,
HEHASH2, TOB HUMM . TaA THKaxa
TaHSHbI XA Ta ASL TISIBAHAO HaHOAO
TaxapHus . Jaun' Mepuan’ epaBHHNM .
I'ls yanokormesa.
TuxaBaxaHa HAHOHAO epBoTa X9BKO
ITyiixo. Hannao' Hamrer” HoBBIKbI .
Hisisa I'yiixo, Hapkaao HaBaako” HUB.
Hanupo' gamrsr” §asbiker . Hannao’
ITyitkopu Hasbr” §aBbiksl . Hobkana
xaHaup dpHama. TukaxaHa HaeHa'.
Tobr” aAeTaMbaAUAO Xau”, HAHUAO XaHE
xbl”HUUM . TapeM’ xaHeBach X3BbI
XaHUHUM.

Text 7

Nyadma Puiko’s story

Hanw’ uts abrens uxana xa’ma.

Xanecaum’ xaoaba. Hapmum’
xaoaba. HAensna, ums yammeHna HaHA.

Enep "nuum”. Tynuxuna eontonudym”.

Xapu cepraBbl HaHO sl JOPXaBbl.
CupanTer AaM0siaa §aBbl. XapTy
cepTaBdAy HIpXaBbl.

ITO APEBHSS HCTOPHAL.

9ro crapunnas ucropust. OHu 1o
ycrbio Mopast sixa B Kapckoe mope
BBIXOAUAH. OAHKABI HX AOAKY YHECAO
BeTpoM B Baiipaparckyio ry6y.

Tam ux npubuaso x 6epery. Koraa orn
BOSBpPAIaAUCh OOPaTHO, TO AOAKA
IIOTOHYAQ.

OTO KOTAQ OHH CHOBA IIOIAAU B LUITOPM.
AoAKa e ACpeBSIHHASL

Toraa A0AKO# pykoBoAHA X3BKO
I'yiixo. Apyrux e sHato. Hasa I'yiixo
OCTAACs KUBBIM. APyTHX He 3HAIO,

KTO Ob1A TaM. MoskeT TaM ToXe ObIAU
ITyitko. OHu TOrAQ BCeraa BMecTe
e3pnAm Ha oxoty. Kro psaoM skua.

Te, KTO CTOPOXKUA OACHEH, )KXHUBBIMH
OCTAAHCh, OCTAABHBIE BO BPEMSI OXOTBI
roru6au. Tak morubAu UX OXOTHHUKH.

Apyrue morubau B Mope.

Bo Bpemst oxoter. Koraa Ha Mopska
oxoruaucs. B mope. Onu Toraa
OXOTHAHUCEH ¢ pyxbeM. M3 pyxns
CTPEASIAU.

Aoakay HUX OblA2 CAMOACABHASL.
Bocems Becea 6b180. OHE camu eé

CACAAAH.
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Tuxaa myHa TUKbI HEHALST, HaHO Tep”
xa”ma. Tapce”s! Mepusiaa HAOHHSA
T0, s’ xape Ma. s Habrenaxana’
naxa taHsHapxa. st jabrena’ maxa’s.
Urasygst’ casst ool vy Tukan’
XapbpapxaBbl . [MKbI XaBbl” HCHILIS .
Mana xa”ma. Hanocasait”.

Hanocasaii Tukan’ xapbpapxaBsl .
Hucsiuy’ Hst omolipu THKaxaHa

MapxaBbl. HaHnao Janunceil HeHdva Ma.

8-9 nenous Hosbl Hu Ha'. Tuxap Ty,
TOPH TapeM HACBBI Haaapaxa’. Mioce
TO Ma~ TaHsl, JAHOCABI.

IToToM Bce AIOAM Ha AOAKE IIOTHOAH.
Bort xax! Betep ¢ Apyroit cropomsr
TIOAYA, 1 X pubuAo K Gepery. Tam
OyxTa 6b1a2. 3aauB Mopckoit. Kax
mbIc 6b1A. Mx Tyaa mpubuao. dtux
norubmux Araei. Bee oHu morubau.
Krt0 B AOAKE OBIA.

C a0AKoI1 nx BbIOpOCHAO Ha beper.

Y ornja 6514 TaM TOABKO OAMH Opar.
Apyrue 6b1A1 He U3 HALICH CEMBH.
Bcero ux 65180 8-9 yeaosex. Hy

BOT, KaK >kuAU panbure. OHu xe
IPUKOYEBAAU TYAA HA OACHSIX, C AOAKOIL.
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Chapter 6

Text 1

Interview with reindeer herder Nikolai Yaptik

Ecau no-pyccku ckasame, osenu ce2odns  Ecan mo-pyccku ckasats, oacHH

ecmy, Yonoi ypazan myma, mepys xad —  CETOAHS €CTb, IOTOM HAACTUT YparaH,

map syey. Xynsana smy 20408y ne suaeuss  Iypra — OACHeEH ye HET. 3aBTpa He

KY0a cywyms, smux demeil, 3mux cobax. — 3HACLIb KyAA TOAOBY CYHYTb, 3TUX ACTCI],

Xapm uxunand mandan, xad §os, maxanu’ TUX cobaK.

xaxama. Xynsna Yameoin’ xygeym. [ToaTomy Aaxe B CHABHYIO IypPry HAELIb
K OAEHSM. TaK, KaK TOABKO OT HUX
SKUBEIIb.

Boave nevezo natimu 6 myuﬁpe, Kpome Boasiue Het Hevero B TyHApPE, KpOMe

oneneii. Toid’ xas’, ce, msm” mepus” oaeneit. OaeHu morubHyT, TO BCE,
muxarn xar’. Xayeyn, xaco mamua ThI 6€3 HUX CO BCEH CBOCH CEMbEH
nupoL v, npomapeuts. [Tompéms, ymepers
MOJKHO.
15p nym’ mepyapaxa. 1eda’ ayya céxona ~ OaeHH — OHH CAOBHO BETep HeOECHbIM.
mansuminn’: «Aenenxu xax 6oda». T3p Bor pycckue moror sxe: « AeHexXKH Kak
Hawuu' mapys, xapm uud 1smambagey” - Bopa». OACHH TaKHe XKe, ECAU CaM He
8¢é, mar” muxvL a1’ xa’, IPUCMOTPHUIID 32 HUMH — BCE, HA TOM

JKC€ MECTC HOI‘I/I6HyT.

Text 6
Interview with Alexander Serotetto about the Yamal reindeer herding

Mpr ceftgac ITOCTPOUAH y601?mble ITYHKTBL. 3HAuUUT AIOAU CAQIOT CBOMX OAECHEH Ha
AOXOABL Aaabie Kak 6yaeT? Mbl Tak AymaeM, ecAl CyOCHANPOBaTh OyAyT GoAbLIC HA
3aKyII MsICa, TO AyMaIo, 4TO OAcHeH eiué ymenpiuutcst. [ Touemy? Tak kak, yem MeHbie
LIeHa, TeM OOABIIE HAPAIMBAIOT OACHEH, YTOOBI AOX0A Ob1A. Ecan nieHa Bbime 6yaer,
TO oAcHM TOXKe coKparsTcs. OAeHeBOAY He Hap0 MHOTO oAcHe. Ecan oauH oacHb
oyaer 10 -20 Thicsty py6acii, TO ewmé GOAbLIE COKPATUTCS (moroaoBbe), MBI TOTAQ
K aToMy byaeM uaTu. S motomy u rosopro Tak, uro B Coserckom Corose He 0140
noTpeGHOCTH UMETh MHOTO OAcHEH. EcAr 0AeHEH cAQA, TO CYUTAI, YTO HOPMaABHbIE
ACHBTH MOAYYHA. MBI 5ke OT 3TOr0 OTOIIAH, HO CEHYAC HAECM K TOMY XOPOLIEMY, 4TO
6b1a0 pu Coerckom Corose.
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Text 8
Interview with Julia Puiko (Wylko)

Mor eusem Canemanvckoii myndpe. Bosae pexu Xade mes. Aemom wusem ¢ Ilyiixo.
Ocenvro 6 Boponxax. Imo 24 xm om namezo wyma. Tam cmosm déa wyma. 2Kusem
padom ¢ podumensmu smyxca. Aedymxa Ilyiixo scusem co coumu demvmu mosyce man.
Ay nac omdenvnoiii wym. Y mens namepo demei.

Myxc poibanum na poib3asode nedarexo om Ilyiixo. Adosum wyxy, Haiuma, epmsa,
232, Omo 4épnas pviba, nosmomy demésas. Ha beayw poiby porboavums neavss, xoms
ona cmoum dopoxce. IlJéxyp nonadaemcs, wo amo pedxo. Hy, y mynca sapniama
AemOM MOAVKO, 4 3umotl nemry. Ecau on poLbor mano nosiman, mo u sapniama y nezo
MANCHVKAS. SUMOTL 3APNAAMA Y He20 He UOEM. SUMOTL... HCUBEM Ha DeTCKIE 1 KOYeBbLE
(emeéres). Tozda mot 6 dorz omosapusaemcs. Ilomom denexncxy nonysaem u omoaém.
H nomom onamy 6 doaz na mecay, 6nepéo. Ilorywaemes, umo mvt nocmosnno 6 0os2ax.
Tonvko nemomy mysnca ecmv sapniama. 1020a ecmv HANUKA 1 MONCHO 34 8CE NAATNUMY

cpasy...
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