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6 Pro Ethnologia 10

limited selection, rather than a comprehensive overview of the
young authors in the 1990s.

These authors have had an entirely different background, com-
pared to their senior colleagues. They have had the experience of
traveling around the world and studying in different universities
abroad during their study period. Also, teaching ethnology in Tartu
University has been much more profound and flexible in the 1990s
than it was in previous times. Therefore, these researchers have had
greater access to international contacts and a new environment, con-
sidering theoretical, as well as ideological aspects.

Despite the fact that the authors in this issue are not linked to one
another by subject areas, they definitely are connected in other as-
pects, and this would be such as a more theory-centered approach, a
search for internal underlying implicit structures within culture, as
well as an emphasis on mental aspects of culture and mental attitude
in general, all prescribed by the 1990s.

Svetlana Karm outlines the aspects of the Udmurt world view
through the works of Berndt Munkdacsi (1860-1937), a Hungarian
researcher. Although Munkdcsi was engaged in popularisation and a
description of Udmurt traditional culture, he has remained the lead-
ing researcher into the Udmurt world view. A more detailed analysis
of the Udmurts’ religious beliefs has then to be completed by other
researchers in the future.

Liivo Niglas, in his article about the identity of the Yamal Nenets,
analyses the special nature of the relationship between Nenets and
reindeer. The article has been written in response to the workshop
discussion “Changing Ethnic Identities”, published in Pro Ethno-
logia 10. The workshop was held within the 41 annual conference
of the Estonian National Museum, called “Cultural Identity of Arctic
Peoples”, held on 15 April 2000. One of the subjects discussed in the
workshop was the idea of L. Niglas about reindeer being a basic fac-
tor of the Nenets world view. In this paper, he extends his ideas about
the Nenets’ identity and responds to the criticism of the workshop.

Similarly, Laur Vallikivi focuses on the analysis regarding the
culture of the reindeer herder Nenets. This article, based on the re-
port delivered at the conference “Ethnological Voices 3” deals with
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the challenges and problems concurrent with the integration into so-
ciety of the Yamb-to Nenets group who had lived in social isolation
until the 1990s. The author concentrates on what he regards might be
interesting, namely on how adaptation to new circumstances takes
place by way of conversion — by a voluntary transition to the Baptist
faith. He shows how this has affected everyday life, world outlook
and social relationships.

Indrek Jddts deals with the connections between the Komi
nationalist movement and Russian Orthodoxy in the 19* century. He
argues that a number of processes within nationalism may be, in
principle, universal. The nationalist identity movement started in
France in the 18" century and then moved on to other parts of Eu-
rope, and by the turn of the 20™ century, the second wave of this also
spread across the peripheral areas of Europe, including the Komi re-
gion. This paper concentrates on the report delivered within the con-
ference “Ethnological Voices 2”.

Monika Rauba offers a fresh approach to the social changes in
Véru County, Southern Estonia, since the 1980s. Rauba is suspicious
of the attitudes suggested by the press and studies, arguing that the
significant social and political changes of the 1980-90s have not
brought about equally rapid transformation in the Estonian rural
people’s world view. Rauba claims that a number of aspects of the
new “changed” lifestyle were already part of the rural lifestyle in the
Soviet period. The author has paid special attention to the farmers’
attitude to their life before and after Estonia’s becoming an indepen-
dent country, i.e. in a kolkhoz and after the break-up of kolkhozes.
This reveals that people’s lifestyles, attitudes and ways of life have
not undergone significant changes. This paper is also based on the
report delivered during the conference.

The issue concludes with Pille Runnel’s survey of home pages, a
key element of the Internet, focussing on the home pages of young
Estonians. She analyses the level of the individual, tracing the strate-
gies used for making oneself “visible” in the Internet. In home pages,
the author outlines the four main functions: orientation (home page
as a source of information, notebook, archive), self-expression
(means of entering a higher status), self-introspection, creativity.
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The editors are grateful to the authors who participated in the con-
ferences “Ethnological Voices”. We are also indebted to the Tartu
NEFA group, as well as to everybody who has assisted the organisa-
tion of the conferences and publication of this issue. Finally, we
thank our reviewers for their crucial contributions.

January/November 2001
Art Leete

Vit
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published 357 works during his lifetime. These included articles, re-
views, dictionaries, monographs, publications about folklore and
dialects (some of them consisting of many volumes) about Hungar-
ian, Mansi, Udmurt, Mari, Chuvash, Tatar, Ossetic and some other
peoples and languages (Kelmakov 1987: 12).

Despite the fact that Munkdacsi has not compiled one paper on any
particular aspect of Udmurt ethnography, his contribution to the
study of Udmurt heritage is highly valuable. His texts involve ac-
counts of social and economic aspects of life, ideology and religious
attitudes of the Udmurts. The texts also include systems of ethnic and
ethical values of the Udmurts, their particular characteristic features,
and special features of their language. To sum it up, Munkécsi sees
an ethnic group as a whole, involving language, folklore, beliefs,
folk art. His approach, then, is based on the concept of ethnos as a
whole. “In addition to purely linguistic interests, I paid special atten-
tion to the spiritual life of the Votyaks. Through a study of their be-
liefs, attitudes and customs, I attempted to connect the two purposes,
so that linguistic accounts would be of interest when psychological
aspects of the ethnic group are considered. I found fairy tales, motifs,
sayings and superstitions to be extremely fascinating, and they also
comprise my collection,” says Munkdcsi in the preface to his book
(Domokos 1993: 62).

Already during his lifetime, Munkdcsi’s works on Udmurt issues
had a highly valued status among specialists. I. Smirnov, professor
of Kazan university, who was among the best well-known ethnolo-
gists interested in the areas around the river Volga of that time, val-
ued most highly the earlier works by Munkécsi. In his popular work
“Votyaks”, he stated that “one of the most valuable aspects of
Munkécsi’s works is the devotion with which he has transcribed his
texts. His issue has no counterpart in our literature. He should be a
model researcher for everyone engaged in the study of foreign texts”
(Smirnov 1890: 291). Kuzebai Gerd, Udmurt poet and researcher
also valued highly the works by Munkécsi. After he had studied folk-
lore collected by different authors, he claimed “the works by
Munkdcsi to be the best to be read. Munkdécsi’s notes include every
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12 Pro Ethnologia 12

ists. Therefore, Péter Domokos, Vladimir Vladykin, Tatyana Pere-
voshchikova-Vladykina and Aado Lintrop use his material and refer
to his works in their research (Domokos 1993; Vladykin 1993;
Vladykina 1998; Lintrop 1997; 2000).

Research into the material compiled by Munk4csi (e.g. Udmurt
folklore and collected ethnographic texts published in two volumes,
as well as his dictionary of the Udmurt language) has, however, not
been completed.

Bernat Munkicsi as a Researcher of the Udmurts.
Folklore Collections and the Dictionary

Bernat Munkdécsi had already become interested in the Udmurt
language while being a student. Reportedly, he had the first direct
contacts with, and learnt basic skills of the Udmurt language through
the works by Ferdinand Johann Wiedemann (“Grammatik der
wotjakischen Sprache nebst einem kleinen wotjakisch-deutschen und
deutsch-wotjakischen Worterbuch”. Reval, 1851) and Boris Gavri-
lov. The work by B. Gavrilov “IIpouseedenus napoonoii cnosecroc-
mu 06padul u noeepvs eomaxoe Kasanckoii u Bamckoii zybepruu”
(Kazan, 1880) was the first collection of Udmurt folklore to be pub-
lished in the Udmurt language with a Russian translation.

Munkécsi was persistent in research into Udmurt cultural heri-
tage. Therefore, it was he who was sent on a study trip to the
Udmurts by the Hungarian Academy of Sciences in 1885. When he
reached there, he was a relatively well prepared researcher. He had
two papers on the Udmurt language published by that time “Votjdk
nyelvtanulmdnyok” (“Theses on the Votyak language”) in
“Nyelvtudomdnyi kozlemények” (“Linguistic messages”) XVII,
XVII (Budapest, 1883, 1884) — with B. Gavrilov’s texts (e.g.
120 riddles, 6 fairytales, 21 plots and 96 short songs, 5 prayers
(kuris’kon) in Latin transcription with Hungarian translation). At the
end of the first issue, there is a short dialect glossary on which his
Udmurt-Hungarian-German dictionary was based. In his second ar-
ticle, Munkdcsi provides a vivid historiographic overview of Udmurt
linguistics and deals with all the source material available in this sub-
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shares his experiences and knowledge with readers. Then follow
folklore and ethnographic texts: superstitions and beliefs, riddles,
legends and cosmographic tradition, historical legends, spells and
fairy tales involving magic, fairy tales about water and forest fairies,
about animals, stories about everyday activities, jokes, prayers, de-
scription of the plough feast (akashka), sayings, proverbs and short
sayings, curse words, prayers of thanksgiving, personal names and
place names, songs. The items are listed in accordance with
Munk4csi’s edition.

In this edition, however, of special interest are prayers (Munk4csi
1887: 188), sayings and the oath (p. 192). The above texts involve
accounts of the pantheon of the Udmurts and their number magic.
The oath reveals their system of values and their protection strategies
on which purification of the Udmurts is based and to what they swear
their oaths.

Excellent pieces of research done by Munkécsi are also a collec-
tion of cosmogonic myths, called “Dun’n’elen kéldemez” (“Creation
of the world”) (p. 49), an epic folk tale “Kalmez batérjos” (“Heroes
from Kalmez”) (pp. 6-63)', fairytales “Sundélen emespijez” (“Son-
in-law of the Sun”) (pp. 317-318), and a very ancient piece “Mus
utt’s’an gur” (“Song for calling bees”) (pp. 317-318). And again, the
comments added by Munkécsi to all text samples are also of particu-
lar importance and value.

Regarding the huge amount of vocabulary items collected during
the fieldwork trips to the Udmurts in 1885, Munkicsi started to com-
pile the Udmurt-Hungarian-German dictionary “A votjdk nyelv
szotdra” 1-IV (Budapest, 1890-1896). Munkdcsi himself has com-
mented on the book: “It is a great pleasure to tell you that the dictio-
nary of Udmurt language is now complete. I have overcome my sen-
timentality, yet I must admit that when I added the last note to the
dictionary manuscript this afternoon, I burst into tears. The generous
Inmar has assisted me so far. What Reguly, Castrén and Aminoff
were not able to complete — that is to take care of their volumes and

! Before it was argued in literature whether it is a folk tale or an epic poem; then it
was agreed that it is part of an epic poem that has got lost (Uvarov 1980: 38—42;
1982; Yashin 1983: 8-9; Domokos 1993: 119-122).
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arrange them in order — the possibility that came to me by divine
grace. Although it took me 14 months of work in perfect tranquillity,
I was ambitious and full of enthusiasm because I believed my work
would be widely approved by specialists and a major step forward in
the world of science” (Kelmakov 1987: 17).

The dictionary contains about 9000 words (Domokos 1993: 134),
involving elements of a dialectal, historical, etymological and ex-
planatory dictionary. An important aspect of the dictionary is that
under entry words, very often an ethnographic information has been
provided.

Munkécsi published accounts from his diary of the 1885 fieldwork
trip under the heading “A votjakok kozt” (“Among the Udmurts”)
(1892). His report for the Hungarian Academy of Sciences about the
fieldwork in the Esztergom concentration camp was published as
“Jelentés az esztergomi fogolytdborban végzett votjdk nyelvi és
néprajzi tanulmdnyaimrdl” (“My notes regarding the Udmurt lan-
guage and ethnography, written down in Esztergom concentration
camp”) (Akadémiai Ertesité Budapest, 1916 — Februar 15).

In his book “Volksbriuche und Volksdichtung der Wotjaken”
(“Udmurts’ traditions and folklore) (1952), folklore and ethno-
graphic texts collected in the concentration camp have been pub-
lished. The book was not published in his lifetime — this was edited
and published by Professor D. R. Fokos-Fuchs, student and co-
worker of Munkdcsi.

The comprehensive volume containing over seven-hundred-
pages of text involves accounts about every aspect of Udmurt cul-
ture. The introduction to it provides any information about the mate-
rial (e.g. time, location of collection, circumstances, methodology
and informants, editing the material for publication, classification
principles). The material was classified as “About everyday life”,
“Beliefs”, “The Bear cult and hunting”, “Prayers and sacrificial cer-
emonies”, “Magic”, “Fairytales, legends, and stories”, “Riddles”,
“Proverbs and sayings”, “Songs”, “Nursery songs and the drawing of
Lots”, “Appendices and commentaries”. The chapter “The Bear cult
and hunting” is one of the most original parts of the edition. There is
no similar material about the bear cult among the Udmurts available
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in the works of other authors. The fourth part of the edition contains
materials of sacrificial ceremonies, prayers, and incantations. With
this edition, then the whole human life from birth to death has been
examined (Munkécsi 1952: 108-109). What is also really fascinat-
ing is the system of money calculation suggested by Munkécsi
(1952: 226-227).

Thanks largely to the works by Munkdcsi, many issues of Udmurt
ethnography and especially their spiritual life have been clarified
through an abundance of source material, which is growing in impor-
tance.

The World of Udmurt Folk Beliefs

“In general, Udmurts are hardworking, albeit cheerful and good-
hearted people with a poetic disposition. Those who are able to ap-
preciate their naive attitude, can find many positive aspects in their
songs, as well as in witty proverbs and stories,” said Munkacsi, with
regard to the works about the Udmurts by Gavrilov (Kelmakov
1987: 14), and he held this attitude throughout his lifetime.

In this paper, I look into the spiritual life of the Udmurts using the
works by Munkdcsi and formulate the concept of the religious be-
liefs of the Udmurt at the turn of the 20" century.

How did life come into existence, and what about the Earth? Who
is the creator of them? What was the primary cause of everything?
These were the issues that have concerned the Udmurts, as with any
other ethnic group and for which they have sought solutions. “In the
beginning, there was nothing in place of the Earth, there was only
water everywhere. There, Inmar went boating with a large vessel.
Once he thought, “How can I create the Earth here,” and told Saitan
to come to him. He told Saitan: “Go to the bottom of the water and
take whatever you find there to the surface in your mouth.” Saitan
then started to sink but there was no bottom at all. Then, finally he
met a crayfish that asked him: “Where are you going?” — “I am sink-
ing to the bottom and what I find there I carry to the surface in my
mouth,” he said. “Come on, I have lived here for 12 years and never
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seen the bottom before.” Saitan however decided to sink further. It
took him lot of time to get the bottom where he took a mouthful of
sand and returned to the surface. When he went back to Inmar, Inmar
said: “Spit out the mouthful of sand and do not leave any sand in
your mouth.” Saitan however did not obey that command. Immedi-
ately the Earth emerged from the sand he had spat out, while the sand
that remained in his mouth started to swell up. When Inmar saw his
assistant’s swollen cheek, he said: “Why didn’t you do what I’ ve told
you? I asked you not to leave any sand in your mouth,” and de-
manded that Saitan should spit out the rest of the sand. If Saitan had
done what he was told to do right away, the surface of the Earth
would have been flat and even. From that sand he spat out later, val-
leys and high hills emerged” (Munkécsi 1887: 49).

The world creation motif involving the supreme god and his as-
sistant who is his younger brother in the shape of a bird appears
among most Finno-Ugric peoples. The devil or Saitan later replaces
the shape of the bird (Vladykin 1994: 72-73).

Inmar was the chief god, “the most important god, and a central
personality, in the mythology of Votyaks. Inmar was the creator of
the world, initiator of justice (fair treatment) and good things in gen-
eral; on whom defenceless people could trust and rely. His throne
was in heaven and he ruled by thunder” (Munkdcsi 1890-1896: 56—
57).

The topics of the ancient Udmurts did not involve the creation of
the Earth and heaven only, they also involved other phenomena
around us: storm, thunder, crop failure, and illness. What does a
hunter’s success depend on? Why do people sometimes get lost in
the forest? Why some people can keep bees, while some cannot? ...
As they were not aware of the real reasons behind the phenomena,
they explained them by the involvement of supernatural creatures
that resembled humans, but were much stronger or skilful in one or
another field, either in the forest, water, hunting, fishing, farming.

Inmar was not, however, the only god the Udmurts had. What
was the Udmurt pantheon like? Some unique data about this issue is
available in spell words — prayers (Munkdacsi 1887: 147-168):
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Volos® Tod’6 Jugdt Badd’z’'om ~§Sx — Chief White Light Great
God;

Kolt’s’n Inmar — “ordinary epithet used with Inmar, in more recent
Christian literature usually angel; spirit that protects cereal crops,
bread” (Munkdacsi 1890-1896: 163);

Kozma Inmar — (Munkdcsi does not provide any explanation, can be
kuaz — weather. Often Inmar-kuaz has been addressed);

Mudor - “unknown word, usually a synonym for Vorsud” (see next
item), (Munkdcsi 1890-1896: 713);

Vorsud — God of family cult;

Invu — heavenly rain (Munkaécsi 1890-1896: 54);

Mu-Koldés’in — Earth-Mother (Munkdcsi 1890-1896: 724);

Lud in-vu — Spirit of the Udmurts’ sacred grove (ud);

Bédd’z’6m kua-peri — Spirit of the Udmurts’ sacred barn.

The Udmurt pantheon is closely related to their economic activi-
ties and family organisation, which are especially evident in the ritu-
als connected with farming, the bear cult (hunter cult), as well as
family and kin worship with the ancestor cult and worship of sacred
places.

What was the task of each deity? The supreme god Inmar lived in
heaven, provided people with light and warmth; Kolt’s’n Inmar,
Koldos’in was responsible for bread and other foodstuff; Vorsud,
Lud in-vu, Bodd’Z'6m kua-peri were closely connected with the ar-
rangements within the kinships of Udmurts, with family and kinship
cult.

Kuala was the sacred “worshipping barn of the Udmurts”
(Munkaécsi 1890-1896: 230), as it was here where Vorsud — one of
most kind-hearted spirits who protected humans and their homes —
lived. He lives in a summer sacred barn on top of a pole (vorsud jubo
or bodd 'z’6m mudor) near the sacrificial site (here are the fetish-like
items, such as a rectangular box of tree bark with a wooden cover
with some spruce twigs and a vessel with a spoon near there). Vorsud
is the most important part of the family’s religious ceremony. In most
feasts and important events, sacrifices are made to the Vorsud, his
sacred nature spreads over the whole summer sacred barn (kua), the
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Photograph 2. Internal view of the kin sacred worshipping barn bédd’z'om
kuala. Ritual towels and birch branches. Kuzebayevo village, Alnash dis-
trict, Udmurtia. Photograph by Priit Hirmas 1978. Fk 1862: 186.

should not go there without an offering. It was not allowed to take
animals there, cut twigs from trees or take a single slat out of the
grove. It was not allowed either in the /ud to make any noise there or
set traps for wild birds. Sacrilege was an ultimate sin there
(Munkdcsi 1887: 310).

All items in the sacred site were sacred, as with trees that they
were holy. The Udmurts believe that the spirit of lud punished those
who tried to cut a tree there. They died on the spot or were disabled
for the rest of their life (Munkdacsi 1952: 140).

All the sacrificial ceremonies of a kin were performed in the
grove or sacred barn. Worships and sacrifices made by a family were
made in the family sacred barn that was located in the yard and con-
sidered as the family sacred worshipping place.
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Photograph 4. Sculls and shin bones of the sacrificial animals that have been
dedicated to dead parents, hanging from a spruce. Varklet Bodya village,
Agryz district, Tatarstan. Photograph by Priit Hirmas 1980. Fk 1920: 31
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Family and kinship cults are also closely related to ancestor wor-
ship, which is apparent in funeral customs in particular.

Udmurt funeral customs reveal two different attitudes to the dead.
On the one hand, they were respected, offerings were made to them,
they were addressed for help, e.g.: “Do not do any harm, protect
one’s family and domestic animals, protect the sown crop, do not
feed it to worms or insects!” (Munkécsi 1952: 45). People also pro-
vided the dead with food, drink, clothes, household goods and tools,
as well as money for the after life. On the other hand, they were
scared; people tried to get rid of them as soon as possible using magic
and other means. They were lost, so that they did not find the way
back home and disturb their living relatives there. “When leaving the
graveyard, someone takes an axe and makes a line on the ground
after each person, saying: “You stay here under the ground, lag be-
hind others,” while saying the name of the buried person” (Munkécsi
1952: 109).

In addition to higher (supernatural) deities affecting human desti-
nies, the Udmurts also had their conception about spirits and souls
who could use their almighty power both for the goodwill or ill will
of a person.

That is the way superstitions about vumurt or vukuz’o — “god of
water and fishing — emerge. Usually, he inhabits the bottom of a river
or pond and sometimes comes out (combing his hair) and therefore is
quite frightening. In general, he has adopted a hostile attitude to-
wards humans: drags them to the bottom, destroys mills, and helps
fish to get out of nets. One can feel his significant impact even on
land: he spreads eczema, scabies and other infectious diseases. The
feast-day — jo vole sulton — (resembles the Epiphany) is also held in
honour of him. On that day, people go together onto the ice and sac-
rifice a duck (thrown it into a hole in the ice) on behalf of the village
community. This ritual sacrifice is made because he did not drown
people. In order to avoid minor problems in the future, coins are
thrown into the hole” (Munkécsi 1890-1896: 691-692).

Images of the following spirits are also created, e.g.:

N’ulesmurt — spirit or fairy of the forest,
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Palesmurt — half-human, yet spirit of the forest,

Korkamurt — spirit or fairy of the house,

Kol’dei — god of infectious diseases and plague (Munkdacsi 1887:
191),

Albasto — hostile spirit who lives in a stall, in a stable as well as in
swimming areas and frightens people with his manifestation, and
even swallows them together with their hair (Munkécsi 1890-1896:
25). In addition, some other spirits have been identified.

Spirits inhabited everywhere; the Udmurts used to explain natural
phenomena through spirits. They explained events in their personal
lives, as well as unexpected natural phenomena by the involvement
of friendly or hostile spirits. Similarly, life and activities of humans
were thought to have been caused by the spirits living within hu-
mans. The Udmurts have two different spirits: lul (‘spirit of the liv-
ing person’) and urt (‘spirit of the dead person’). They believed that
the latter becomes a moth (urt buboli). Many Finno-Ugric peoples
share the same attitudes towards spirits (Vladykin 1993: 243).

It comes out, then, that both coming into this world and leaving
this world are the work of two spirits: lul-vir s’otis’ peri (‘the spirit
who gives the soul and blood to humans’), and lul bastis’ peri (‘the
spirit who takes the being away from humans’) (Munkdcsi 1952:
108).

Human life, both its successful events and failures, was believed
to be related to either support or hostility on the part of gods and
spirits. In order to improve relations with them, different sacrifices
were made to them.

With the work by Munkécsi, it is possible for the first time to
follow the whole sequence of sacrificial rituals — from birth to death.

“On childbirth, a duck was sacrificed to the spirit who gives the
spirit (lul-vir s otis’ peri). Later, seven more ducks were sacrificed to
him. Two pikes were sacrificed to Inmar, and a lamb to K6ldos’in. A
cock was sacrificed to the spirit who takes away the spirit from hu-
mans (lul bas'tis’ peri); a grouse to the one that limits the freedom
and free will of humans (wjin ménis’-vetlis’ perios); a duck was of-
fered to the spirits of the night (ujin ménis’-vetlis’ perios) and to the
spirits of the grove (lul-jol perios).
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warmth and a light rain to the crops that have been sown; protect
them from heavy rain and strong wind, my generous almighty
Inmar! May we have good health and wealth, my generous almighty
Inmar! Something I should have said earlier, I perhaps said some-
what later. Please accept these prayers, my generous great Inmar!”
(Munkaécsi 1952: 110).

Religious beliefs, magic words and traditions form people’s mor-
als, values and their values protection system, through which the
Udmurts achieve their mental purity. “I swear in the name of Inmar,
sun, moon, bread, fire, earth, and my future that I have not done it”
(Munkécsi 1887: 192). Curse words address the Underworld and ba-
sis of the universe, as well as god of infectious diseases and plague
(Kol’dei and Albasto) (Munkécsi 1887: 191).

The most important aspects that form the concept of morals are
attitude to work, family values, and worship of the dead and gods.
The Udmurts do not aim to please their gods in the hope that they
would have gratitude in return in the after life. All myths are con-
nected with farming, hunting and fishing, which teach people to fill
time with working, rather than sitting idle. Fairytales glorify inven-
tiveness, wit, diligence, bravery and generosity. Proverbs and say-
ings on the other hand value a decent upbringing, family values, and
love for children and work: laziness and sitting idle are also the main
targets of reproach and rebuke in oral tradition.

The Udmurt folklore, which Berndt Munkdcsi has carefully col-
lected, provides a valuable treasure for generations to come.
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Yashin 1983 = [lanuun Anexcaunposu4 SlmuH. B3arisas! ydeHbIX Ha YAMYPTCKHH
anoc. ~ Bonpocwl ceoeobpazus scanpos yomypmekou aumepamypol u gonvk-
nopa. ixesck: HUU npu CM YACCP.

Translated by Epp Uustalu
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person’s psychological self-conception or identity, which is formed
from the answers to the questions: who am 1?; in what way do I differ
from others?; what are my rights and obligations?; who are my
friends and enemies?, etc. As is written by Robert Redfield, the intro-
ducer of the term world view, “self is the axis of world view”
(Redfield 1962: 270).

The goal of this article is to observe some features of the identity
of the Yamal area Nenets, the reindeer herders living mainly in the
tundra, and factors that have influenced their development. Although
the investigation of the Nenets identity is not the direct topic of my
research, some ideas have emerged during my fieldwork and these I
would like to point out in this report. I need to underline that I am
dealing with thoughts, not with allegations that have undergone a
thorough check. A number of ideas presented in the article have
arisen during casual meetings with the Nenets living in various envi-
ronments. However, I dare to regard the main idea of the article to be
adequate, as during fieldwork, I faced it again and again when re-
searching different topics.

Namely, I am of the opinion that the self-concept of the Yamal
Nenets about themselves and their place in the surrounding world is
to a large extent connected with the reindeer. This becomes espe-
cially obvious when analysing the mutual attitudes of the tundra
Nenets who deal with reindeer herding and their fellow Nenets
grouping who live in settled villages. I claim that the very reindeer is
the cultural phenomena by which a Nenets determines himself. At
the same time, it is necessary to emphasise that for the Nenets rein-
deer breeders, this animal does not merely concern a symbolic mark
or sign by which to make themselves conscious for the world. Differ-
ently from many other cultures that deal with the reindeer, where
people do not come into particular contact with the reindeer on an
everyday level (the Sdmi people) (see Paine 1994), or where this
animal has a minor role as a source of subsistence (the forest Nenets,
the Khanty people) (see Verbov 1936; Kulemzin, Lukina 1992), the
Yamal Nenets are in a permanent, very intensive and vitally depen-
dant contact with their livestock.
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Nenets. However, his ethnicity has more a rather political than cul-
tural character, as both the language and the lifestyle are quite differ-
ent among various groups of the Nenets.

The name “Nenets” (renays — human being) came into general
usage only after Soviet ethnographs began to use it in their written
works and this replaced the terms “Samoyeds”, “Yuraks”, ‘“Yurak-
Samoyeds” in scientific and official phraseology. In fact, the imagi-
nation of the existence of a unitary Nenets nation came into being
only during the Soviet period. Mainly due to the forcefully carried
out concentration of nomads into settled villages, and a “cultural
policy”, which stressed unity but practised russification, the concept
of the “Nenets nation” began to form in the thinking of indigenous
people who were divided into various territorial and kinship groups
(Kopytoff 1955: 21).

For the Nenets themselves, group identity was more important
than ethnic identity, and they determined themselves mainly through
the patrilinear clan (Khomich 1955: 25). In the Yamal area, differ-
ently from the European Nenets, the clan system and identity has
maintained its viability until today, also regulating, in addition to
marital relationships, the religious behaviour of people.

Even today, there are massive differences between various
Nenets regions. In some cases, differences in dialects serve as a basis
for regional identity, but chiefly, they originate from culturally de-
tailed peculiarities. For instance, the Yamal region covers the Yamal
peninsula together with an area from the southern shore of the Ob-
bay up to approximately Nadym town; forest tundra growing there is
used as a winter pasture land for the reindeer. Although this Taz river
basin forest tundra area is also the home of the so-called Taz Nenets,
a clear distinction is made between the different groups. The differ-
ence is said to be in the fact that the Yamal Nenets have larger herds,
they spend most of the year in bare tundra and they pronounce some
words differently. The Yamal Nenets call the Taz ones forest people
(nv10ap’ nensyv); they should not be mixed up with the forest Nenets
who are regarded to be a separate ethnos living in the southern taiga
and speaking a totally different language and who are called the tree
people (na’ nensys).
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culture. The second category is formed by the Nenets who live in
stationary settlements and do not deal with traditional areas, and are,
as a rule, only partially assimilated, many of these being called the
lumpen-proletariat. The third group includes the Nenets who live in
larger centres, according to their living standard and lifestyle, they
do not differ much from the representatives of other nations. The last
category are the mestizas born from mixed marriages, they are the
group least connected with the traditional Nenets culture (Kharyuchi
1998: 49).

All these classes differ from each other by economic activity,
lifestyle, material welfare and social conditions. The Nenets living in
larger centres (Salekhard, Yar-Sale) and in similar economic condi-
tions as the representatives of other nationalities (Russians, Ukraini-
ans, Tatars), have, in the majority of cases, proper education and
work in positions that require creativity or responsibility. They could
be placed under a common denominator “the Nenets intelligentsia”.
The formation of this category is also facilitated by the requirement
of political correctness, dating from the perestroika period, stipulat-
ing that in the management of local authorities or economic enter-
prises there should be one or two representatives of the indigenous
peoples. In the majority of cases, they have high ethnic awareness
and it is exactly them who represent their fellow nationals in cultural
and political arenas (see Kharyuchi 1999), but quite a large number
of these people do not have direct contact with the traditional culture
practised in the tundra.

The Nenets proletariat living in villages includes people who, for
some reason, have remained living in the settlement after finishing
boarding school or after military service, finding low-skilled work
(building, taking care of a polar fox farm). Living in small villages,
they are in relatively close contact with the tundra inhabitants, either
through close relatives or economic connections. It was namely the
local proletariat that suffered, most of all, in the chaos following the
collapse of the Soviet economic system. As everywhere in Russian
Arctic (Kauppala 1998: 27), the unemployment rate is high in the
Yamal region (personal report by L. Yaptik). This has resulted in
poverty, increased alcoholism and violent deaths, which have taken a
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tended family, consisting of several nuclear families, then, in the
Yar-Sale state farm that has existed until today, the reindeer-herding
group consists of the families of 7-9 herders. The task of the brigade
is to take care of the state farm herd comprising three-four thousand
reindeer throughout the year. They come to the state farm centre only
a couple of times a year — in spring, to join the planning meeting and
to replenish supplies and in autumn, to take the animals to the
slaughterhouse. In addition to brigades, hunters also work for the
benefit of the state farm; their task is to shoot polar foxes in the tun-
dra. They, too wander with their families and reindeer herds through-
out the year. In a changed economic situation where polar fox skins
are ridiculously inexpensive, they mostly deal with fishing and in-
creasing their herd. Consequently, in the case of the Nenets living in
the tundra, we are dealing with real nomadic herders, whose life is
spent, on a large scale, among the reindeer in the tundra.

In the majority of cases, social movement proceeds from the tun-
dra to the village, first and foremost, among the girls who finish
school, and who, on a number of occasions, marry a local non-
Nenets. However, during recent years, also a reverse process has
started to take place. The difficult economic situation, prevalent in
the northern regions of Russia, forces many families to look for em-
ployment in the tundra, where it is possible to subsist by herding and
fishing. A pre-requisite for this is the existence of the reindeer, which
are usually kept in the herd of some close relative. In the seventh
brigade, almost half the herders had earlier been living in the village
or studying in the town, but, for several economic and psychological
reasons, they had returned to the tundra.

Tundra versus village

From the point of view of identity, it is first and foremost a
person’s lifestyle, proceeding from his/her living environment,
which is important. It is the lifestyle which often serves as a basis for
differentiating between “we” and “they”. The Nenets themselves
make a clear distinction between the Nenets who wander about the
tundra and those who live in the village, calling the first hoj’ ter
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(mountain/tundra highland inhabitant) and the others harad’ ter (vil-
lage/town inhabitant).

A tundra inhabitant regards the village to be an alien, inconve-
nient and even dangerous world. The village is the place, described
by a Nenets with the following words: a place where “I would get
into trouble” because “I would not have my reindeer over there”,
only “noise and constant drinking”. The people and their reindeer
who have migrated from the tundra, become “strange” in the village:
people start drinking and quarrelling; and the reindeer get nervous
amidst big houses and rumbling vehicles and might bolt. Unfortu-
nately, such “strange” behaviour often has more serious conse-
quences. When taking a closer look at the statistics concerning vio-
lent death cases among the indigenous people, it becomes evident
that the majority of homicides and suicides of nomadic herders are
mainly committed in villages, especially in autumn when part of the
herd is brought to the slaughterhouse in the state farm centres (see
Pika 1993: 66).

Although tundra inhabitants seem to prefer staying in the homely
tundra, the village plays a vital role in their world. There are prob-
ably no groups of nomads or migrating cattle herders in the world
that could exist totally independently from settled communities. Re-
gardless of the fact that the majority of things necessary for life is
obtained from practising nomadic cattle herding, people also need
something that can be offered to them only by the village. Firstly, the
products of cattle farming do not fully satisfy the requirements of
people for food, and secondly, for normal existence, it is necessary to
have a variety of things manufactured by settled people. For the sat-
isfaction of this necessity, different groups of nomadic cattle herders
use various ways >. Mostly, there is “a reasonable symbiotic relation-
ship” between nomadic herders and the village inhabitants, which
implies the exchange of livestock products for the produce of settled
people (Johnson 1969: 12). However, this does not encompass only
trading — such a symbiotic relation can also acquire other forms.

3 An overview regarding various types of nomadic cattle herding and their connec-
tions with stationary settlements can be found, for instance, in the works of
Goldschmidt (1979) and Barfield (1993).
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Under some conditions, the state farm organisation, which has pre-
served in the Yamal until today, can be observed as a certain symbi-
otic relationship between tundra and village inhabitants. The state
farm enables the Nenets, under given specific economic, political
and demographical conditions, to maintain and maybe even increase
the share of reindeer herding in their lives, by supplying the brigades
with foodstuffs and veterinary help and by destroying wolves. It is
possible that the reindeer-centred world outlook and the identity of
the Nenets acquired its current form namely due to the state farm,
because the herders have not always been in charge of such large
reindeer herds (see Niglas 1999). This can also serve as an explana-
tion why the central role of the reindeer in the structuring of the men-
tal world of the Nenets, highlighted by me, has not been observed by
the earlier researchers (see Yevladov 1992; Istochniki...1987).4

Genuine Human Being

The Yamal and other eastern Nenets call themselves wewnsti
Henays, Which means the “genuine human being” (Khomich 1995:
25). It seems to me that, according to the tundra Nenets, the authen-
ticity of a human being starts gradually disappearing, after they settle
in the village. And not so much because the village Nenets wear Rus-
sian clothes, live in Russian houses and for most of the time, speak
the Russian language, but rather because they do not have reindeer.

*I still think that the contradiction between the visions of different researchers is not
so much conditioned by the situation that has changed during time past, but by the
different aims and methods of the very researchers themselves. Both Yevladov and
Chernetsov studied the Yamal Nenets in the framework of constantly further-mov-
ing expeditions, aimed at obtaining a general picture of the Yamal people’s life
environment, economic situation, everyday life (Pika 1989: 100), or of the lan-
guage, archaeology, customs and beliefs (Istochniki...1987: 9). The aim was to
write down, take photographs, obtain ethnographic information, to as much an ex-
tent as possible. I have limited myself with the research of only one Nenets group
and I am not so much interested in concrete, superficial, visible and audible infor-
mation but, rather in the human being’s abstract understanding regarding the sur-
rounding world, located in the subconscious and sifted out from the above informa-
tion. Therefore, the results are different.
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nostalgic childhood memories and in the proud listing of relatives/
acquaintances who work in one or another reindeer herding brigade.
Whenever possible, settled Nenets try to get to the tundra, in order to,
dressed in traditional clothes, participate in a couple of exchanges of
camps or to catch the reindeer with arkans. Those who have inherited
or received the reindeer from their relatives, are especially keen on
going to the tundra. Presumably, in connection with the collapse of
the Soviet economic system, the prestige of the reindeer herders in
the eyes of village inhabitants has increased even more during recent
years. In a situation where many representatives of the indigenous
people in settlements have no jobs, the meat brought by the relatives
from the tundra, is often their main food supply and sales article.

The respective attitude towards the tundra inhabitants is probably
expressed most revealingly during sports competitions, held in the
framework of the annual herders’ day. The official festivity of rein-
deer herders, organised in Yar-Sale at the beginning of April is one of
the few occasions where the Nenets who have come from the tundra,
seem to feel secure in the village. They wear their best clothes, drive
their best reindeer and display objects of admiration for the village
people. With their colourful clothes and self-confident behaviour,
they differ distinctly from the village Nenets. On several occasions I
have heard myself how Russians explain to their children that these
are the real Nenets not like the local village drunkards. Unfortu-
nately, it has to be admitted that there are plenty among the tundra
inhabitants who have also become the victims of alcohol by night-
fall.

Competing in traditional sports events (lasso throwing, wrestling,
triple jump, etc.) is a deed of honour for the majority of Nenets herd-
ers, and it is treated with a full seriousness, both by the participants
and the audience (see Niglas 1998). The most popular event is the
reindeer race, attracting a large crowd of spectators on the frozen
river meadow. The other events are being participated only selec-
tively, but everybody wants to join in the racing, including even
young boys, as the herders are judged namely on the basis of the
animals in the yoke. This is evidenced by the most precious prize for
the winner of the contest —a snowmobile. When observing the sport-
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term “purity” is associated with the right, subject to rules behaviour,
one of the most relevant measuring tools of which is the welfare of
the cattle.

Life among the Gods

A large part of the system of taboos and customs, regulating hu-
man behaviour and therefore, also the way of thinking, is directly
connected with the reindeer. Everyday activities of the Nenets are
restricted by a great number of various behavioural norms and ta-
boos. Violating them is a major sin and brings along the displeasure
of gods. An especially large number of taboos is used for the regula-
tion of women’s behaviour, as, because of menstrual blood, women
are regarded to be unclean and, therefore, dangerous to fellow citi-
zens (see Niglas 1998). Here, again, the distinguishing between the
“genuine” and village Nenets becomes evident, the behaviour of the
latter differs remarkably from that of the herder. The importance of
observing taboos and the scornful attitude of the tundra Nenets to-
wards village people is probably best characterised by the explana-
tion of an old herder about the reasons for the sickly look of the
reindeer. Namely, he was convinced that the weak health and bad
resistance of the herd animals does not proceed from the overload of
the Yamal pasture lands, pursuant to the reasons given by scientists
(Priroda... 1995: 399-400), but from the fact that village women
step over the horns of the reindeer, scattered near the state farm
slaughterhouse. In accordance with the beliefs of the Nenets, things
connected with the reindeer, when getting under the feet of a sexu-
ally mature woman, immediately become impure and, for this rea-
son, they also negatively affect the living animals. Usually there are
a number of things, used in cattle breeding, lying about the campsite
of the nomadic herders (narta driver’s sticks, lassos, tools), and it is
the obligation of the women to skilfully steer past them while execut-
ing their everyday duties. If it happens that a woman accidentally
“soils” something, it is necessary to quickly carry out a ritual during
which the item is cleaned in the smoke of burning reindeer grease.
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the omnipresent Power which has personified into a large number of
master-spirits, clan and home deities, etc. The aim is to maintain
one’s place in the world, and thereby, the identity.

In the settlement where there are no reindeer, the traditional su-
pernatural world is also without a more unapproachable reach and
becomes more and more “Russian”. The characteristic of the Nenets
understanding that the entire natural and tangible environment is full
of magic, energy, loses its importance in village conditions. For in-
stance, fire and water, holding a very significant sacral meaning, are
lacking such a meaning compared to what they have in a chum, in a
flat with all conveniences — a flame coming from a gas cylinder and
the water coming from the “wall” (tap) do not any more involve their
intrinsic supernatural power (Kharyuchi 1998: 50-51).

Lately, within the framework of the so-called cultural awakening,
certain religious rituals have begun to be practised, however they
remain very distant from traditional religious behaviour. I have my-
self witnessed how an honoured Nenets writer feeds tiny statues of
gods on his bedroom dressing table — altar, accompanied by his
prayers, before he commences with his dinner. In the tundra, it is also
customary to treat home deities with food from time to time, but this
is done seldom and as a rule, in the framework of certain events.
Likewise, it has been started to switch rituals which are traditionally
held mainly in a limited circle of relatives, into the programme of
mass events, arranged by public organisations and administrative
structures. The organisers of such activities are usually from among
the national intelligentsia, and they have to admit themselves that
often, this has to do more with a performance than with a seriously
taken religious rite (Kharyuchi 1998: 53).

I believe that under the changed lifestyle, it really is impossible to
preserve the religion of the ancestors one-to-one, and the consequent
result would be the formation of a new and adjusted religious behav-
iour and world cognition. To a great extent, this proceeds namely
from the fact that in the world of the village Nenets, people lack the
vital connection with the reindeer. As mentioned above, it is the de-
pendence on this animal that determines the religious behaviour of a
human being in the tundra, be it the observance of taboos or carrying
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Consequently, the people of the Nenets origin, living in the Yamal
peninsula have several various identities and they are constantly
changing due to social movement of an individual or a group. But
one of the most significant criteria, on the basis of which the very
Nenets determine themselves and on which the others see them, is
their relationship with the reindeer.
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Adaptation to the Other: Jamb-to Nenets in the
20* Century'

Laur Vallikivi

Introduction

The Jamb-to Nenets nomadic reindeer pastoralists in the eastern
part of the Bolshezemelskaya tundra in the Nenets Autonomous
Okrug of Russia, hid themselves from the authorities all throughout
the Soviet period. Ten years ago, this group of people started to look
for their place in society as private cattle keeping was legalised in
Russia. The Jamb-to Nenets came eye to eye with different chal-
lenges and problems. In a contact situation with the Russian world,
this group suddenly faced the issues concerning new identities, reli-
gion and economy. The most intense and interesting contact, which
occurred, was on the religious level. By now more than a quarter of
the representatives of the Jamb-to Nenets group have been converted
to Baptism. The following article gives a survey of the formation of
the Jamb-to Nenets group and the influence of Baptism thereon.

The life of the Nenets in the European part of Russia in the 20"
century has undergone great changes like that of most northern no-
mads in Russia. The policy of collectivisation and sedentarisation
that started in the 1930s has by now developed into a situation where
most Nenets have been alienated from the traditional nomadic way
of life. During my first ethnographic fieldwork in Malozemelskaya
tundra in the Nenets Autonomous Okrug (region), I came into con-
tact with the Nenets living in the village as well as professional rein-

! This article has been prepared by the support of the Estonian Cultural Endowment.



50 Pro Ethnologia 12

deer herders in the tundra. Namely, since the 1960s—-1970s the so-
called exchange herding system has been established on the collec-
tive farms of the Nenets Autonomous Okrug. On each collective
farm, there are a certain number of brigades of reindeer herders
which, in their turn, have two shifts: while the herders of one shift are
working in the tundra, the others occupy themselves with the so-
called local branches of manufacturing. Women, children and old
people live in the village permanently. Some women, often the wives
of older herders, work in brigades as paid housekeepers. This is an
extremely low-paid, hard job with low prestige. Most Nenets women
work in the village cattle-shed, fur farm, school, kindergarten or
some other establishment. Reindeer herding has become paid labour
not comprising the whole family but only men who have to live in
the tundra for one or two months separately from their family.
Collectivisation and sedentarisation have totally changed the life of
the Nenets. Russian-language education, military service and jobs in
a multiethnic environment have brought about the Nenets’ merger
into the Soviet and Russian culture and created people with two cul-
tures (see Balzer 1999: 143).

An essentially different picture is provided by the Jamb-to (Long
Lake) Nenets, residing in the eastern part of the Bolshezemelskaya
tundra, with whom I stayed during my fieldwork in December 2000.
They roam about in the tundra with their privately owned reindeer
herds all the year round and have never been members of a collective
farm like the other European Nenets. There are 21 families with ap-
proximately 140 people altogether. In the summer, they migrate with
their reindeer herds on seaside pastures between the villages of
Amderma and Ust-Kara and, in the winter, in inland regions in the
Korotaikha basin, which are rich in lichens. In addition to reindeer
herding, hunting and fishing are also important, especially for those
families who have smaller reindeer herds (50-200 reindeer). During
the whole Soviet period, the Jamb-to Nenets generally followed the
social and land-usage pattern that was common at the end of the 19"
century and even in the 1920s.
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to Nenets due to a typhoid epidemic inside the group. Some of the
Jamb-to Nenets were hospitalised and all the members of the group
were registered at the militia department. Nothing regarding this
event was made public and the Jamb-to Nenets were free to live and
use the state pastures as before (Tolkachev 1990).

As the Jamb-to Nenets escaped from collectivisation, they pre-
served, during the whole Soviet period the way of life, the character-
istics of the European Nenets’ small herders at the beginning of the
20" century (see Krupnik 1976). During Soviet times, each Jamb-to
family had fewer than 100 reindeer on average. People roamed about
only in the open tundra and hunted polar foxes, sold them and, for the
received money, bought foodstuff. Money was connected with a cer-
tain risk, although in reality it was possible to trade with state offices
buying up hides, and the Jamb-to Nenets took their hides there. How-
ever, the illiterate Nenets were also deceived by the state merchants.
During Soviet times, a few Jamb-to Nenets women gave birth to their
children already in hospitals, not betraying the fact that they did not
work on a collective farm. Some Nenets were also able to go to
school. In one case, the parents themselves took their two sons to
school for three years, in another two children of one family were
taken to Naryan-Mar boarding school without the parents’ consent in
a helicopter which was collecting the children of the reindeer herders
from the collective farm.

In spite of keeping away from the authorities, the Jamb-to Nenets
communicated with their relatives and friends who had joined the
collective farm, had been educated at school and knew Soviet life
better. This was one of the factors which to a certain extent influ-
enced the Jamb-to reindeer herders’ judgements and inclined them to
decide in favour of hospital births as well as work for state offices
buying up hides. The Jamb-to Nenets’ ideal was not an autarchical
way of life, but survival in severe natural and economic conditions.

The European Nenets have had long-term economic contacts
with the Russians and Komis. For hundreds of years, the Nenets have
bought the imported “Russian goods” (flour, salt, sugar, tea, woollen
cloth, guns, etc.), and these products had become indispensable for
them in a certain way (Krupnik 1993: 92). Therefore, the Jamb-to
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Jamb-to Nenets to the Baptist faith. During the past six years over a
quarter of the Jamb-to Nenets have been baptised.

In contrast to the Orthodox Church baptising campaign for the
European Nenets in the 1820s, the Baptist mission has proceeded
from the principle of a voluntary requirement in the conversion of
the Jamb-to Nenets. In the years 1825-1830, when over 3,300 Euro-
pean Nenets were baptised in five years (Veniamin 1855: 114), the
Nenets, under the influence of Orthodoxy, developed a number of
syncretistic ideas. The Christian supernatural creatures were attrib-
uted with pagan features. St. Nicholas became the closest assistant to
Num, the chief god (Lar 1998: 17) and Num himself became the all-
seeing god displaying the features of Jehovah (Castrén 1967: 146—
147). Some of the “pagan” gods were Christianised and Christian
saints “paganised” simultaneously (cf. Stark-Arola 1999: 99). The
Nenets’ world view and religion have been flexible, non-dogmatic
and rather pragmatic throughout history. While in the 19™ century
the European Nenets’ relation to the activities of the Orthodox mis-
sion was shaped by the suppressive policy of the state power, then
nowadays many Jamb-to Nenets are interested in a dialogue with the
missionaries and accept the new religion voluntarily.

Baptism has essentially changed the everyday life of the Jamb-to
group. The believers have close contacts with each other. Collective
reading of the Bible has become essential: however, only a few
Jamb-to Nenets who know Russian are able to do it. Also they spend
much time together praying in their own language and singing songs
from Russian hymnals. The significance of Russian in the conver-
sion to Baptism helps the group members to manage better in the
Russian-speaking world; however, the first generation believers face
great difficulties in understanding religious texts. In spite of the fact,
that outwardly, the conversion has been quite successful and sub-
stantial, even in the case of voluntary conversion there appear syn-
cretistic opinions, i.e., the “old” and “new” religion are synthesised
in the way it happened in the 19" century and at the beginning of the
20" century under the influence of Orthodoxy. It is obvious that it is
possible to understand the “new” only if you proceed from the exist-
ing or “old”. For example, the Christian God, who in the Nenets lan-
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herd, and he thought that the wolf had been sent by
revenge on him. The Nenets believe that if a wolf tears |,
muzzle, somebody has wished bad luck to its owner. A
had also been visited by wolves but they had not touc
deer. He considered this as a warning from God not to he
against his fellow believer. My informant, who has been ,,
four years already, referred to the fact that the richer m:
been baptised only half a year ago, does not understand t.
gion and therefore he holds that he had sent the wolf
leader.

Baptism has brought about the replacement of certain
others. While the prohibitions related to the uncleannes
have lost meaning (e.g., prohibition to step over men’s 1
and to walk around the conical tent), instead of them ha;
for example, the prohibition to consume reindeer bloo
sumption of blood has been prohibited on the threat of QM
tists like to all Christians (3. Mo. 17: 10-14). The Fif
Moses, Deuteronomy says, “Only be sure that thou eat j
for the blood is the life; and thou mayest not eat the 1
flesh” (5. Mo. 12: 23). In the Nenets animistic S:mmosw
has strength and spirit (Golovnev 1995: 215). Reindeer b,
is considered to be pure, is sacrificed to gods and spirits o_
eaten. Women’s menstrual blood, which also possesses ;
on the contrary, considered to be very dangerous: in oo:.._
that certain rules have to be followed. During my fie
Nenets-Baptists never drank fresh blood or ate raw meat
the frozen ones. The Nenets generally consider raw meat
which I was able to testify to during my first fieldwork 1
the reindeer keepers on a collective farm. Also, fresh blo
the organs with vitamins necessary for surviving in
(Krupnik 1976: 71; Golovnev 1995: 216). The Nenets-
the contrary, were of the opinion that raw meat and bloog
health. As an example, one Baptist claimed that his mSBJ
he had been eating too much raw meat when he was youn
drinking is now only symbolic (in the form of juice) and
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same time, Russification is furthered by the dissemination of the
Word of God in Russian and the introduction of the Russian system
of values.

Altering Social Relations

Conversion is not a merely religious phenomenon, it also com-
prises social dimensions. Ethnological literature mostly pays atten-
tion to the symbolical aspects of conversion and its social sides re-
main less significant. The conversion of the Jamb-to Nenets to Bap-
tist faith cannot be viewed separately from the Nenets’ entire social
model or the economic activities.

The Nenets’ social relations have long been regulated by the
norms related to clans. However, concerning the European Nenets,
the clan has lost many of its earlier functions during the last few
hundred years, such as collective management of summer pastures,
holy places and cemeteries. But the clan’s self-consciousness, ex-
ogamy and the institution of mutual assistance function among the
Jamb-to Nenets to a certain extent even nowadays. Differently from
most of the European Nenets, the Jamb-to Nenets have preserved
their clan names as surnames. The most important is the fact that
until now the clan operates as one identity level.

As the clan’s economic role had diminished among the European
Nenets, in the 19" century, and at the beginning of the 20" century,
territorial communities became the main economic and social units.
Inside these, in their turn, were parmas or camps dealing with collec-
tive herding and comprising 2-5 conical tents (Krupnik 1993: 93—
94). One conical tent was usually inhabited by an extended family or,
less frequently, by a nuclear family. Parmas usually consisted of
relatives or kinsmen who co-operated and helped each other. This
institution faded among the European Nenets in connection with
collectivisation, but among the Jamb-to Nenets it has survived and
been vital until now. The formation of a parma makes it possible for
the owners of the smaller herds to share the labour force so that herds
can be guarded in shifts, which enables them to go hunting and fish-
ing as well. In connection with the foundation of private herders’ co-
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they should have given to the bride’s parents two more reindeer in
addition to those two they had given them when they agreed to the
marriage proposal, in order to compensate for denouncing their
agreement (Goncharov 2000: 4). Until nowadays, the parents’ will
has been a decisive factor in choosing the spouse and negotiations
are conducted between parents, and they have to agree on the dowry
and bridewealth. On the initiative of missionaries, the idea of choos-
ing a partner on one’s own has gained more and more support. In
connection with that, the traditional attitude towards the functions of
the bridewealth and dowry is undergoing changes in Jamb-to.

Another problem is caused by close family connections. In Jamb-
to marrying close relatives from the mother’s side is considered to be
a growing problem, or in other words, the patrilineal marriage rule is
fading and kinship reckoning is becoming bilateral. Usually, marry-
ing a close relative from the mother’s side has not been considered a
problem by the Nenets as according to the patrilineal descent they
belong to another clan (see Startsev 1930: 91; Kostikov 1930: 13;
Khomich 1995: 171). Marrying somebody outside the group is prob-
lematic — women who come from a collective farm are not appreci-
ated as they “booze and are not good at handicraft” (A. Valei, 36).
From the Baptist point of view, spouses can be found only by enldrg-
ing the number of converts or by marrying one’s own congregation
member from town. However, the latter is too problematic due to
great differences in the way of life as well as way of thinking.

The Jamb-to Nenets group is a good example of a process where,
during a long period, people have adapted to outward political-eco-
nomic and religious institutions and at the same time generally pre-
served their traditional way of life. In a contact situation, unfamiliar
elements are not accepted passively but adapted actively and cre-
atively. This adaptive process operates continuously by synthesising
the “new” and the “old” and inventing “new traditions”. So the ele-
ments of the new religion and new social rules are used according to
one’s own interests, i.e., they are merged into the existing world pic-
ture so that the “new” is perceived as something valuable and useful.
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Komi Nationalism and Orthodox Christianity
in the 19" and early 20" Centuries

Indrek Jaits

Introduction

The Komis are among the peoples who inhabit the Russian terri-
tory and whose nationalist movement has yet to be studied in detail.
Researchers working with nationalist movements of the peoples of
the former Russian Empire have limited themselves to relatively
large ethnic groups, which had separate soviet republics during the
Soviet period. Quite a large number of research papers on the Baltic
peoples, Ukrainians, as well as Transcaucasians and even Central
Asians have been published. On the autonomous republic level, eth-
nic groups have not yet been studied in detail, except only recently
the Tatar people and Chechens, whose nationalist movements have
been more powerful thus becoming the day’s top news. Nationalist
movements of the Finno-Ugrians within Russian territory are almost
an untouched topic so far, probably because of the relatively weak
and “safe” nature of the movements. Being a titular ethnic group in
their republic, a number of ethnic minorities in Russia play an impor-
tant part in the political life of their region, and the nationalist move-
ments of these ethnic groups, including Komis, will be a far more
crucial factor in the overall domestic policy of Russia in the near
future. In the case of the central government deciding to cut national
independence of regions or reduce ethnic diversity, for example or in
the case Russia might collapse. In order to understand nationalism,
we should know their history. A characteristic feature of nationalism
is the use of old legends, symbols and texts, beliefs ingrained in his-
tory for the solution of their contemporary problems and tasks.
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This paper addresses one of the central aspects of Komi national-
ism — relationships between the Komi nationalist movement and Or-
thodox Christianity. As it turns out, the relationships used to be com-
plex and controversial already when the Komi nationalist movement
first emerged and has continued to be today.

Stephen of Perm

The key figure of the Komi Orthodox Christianity is Stephen of
Perm (also Stephan Hrap). Stephen came from Veliky Ustyug. He
had a good religious education, and in addition to Komi and Russian
languages that he had acquired probably in his childhood, he had a
good knowledge of Old Slavonic and Greek. The general attitude is
that, for the conversion of the-Komi people to Christianity, Stephen
invented an original Komi alphabet in about 1372 (the “Old-Permic
alphabet”)' and translated some of the most common holy texts into
the Komi language. In 1379, on his own initiative and supported by
the great prince Dmitri Donskoy and the church administration of the
Moscow principality, Stephen started his missionary work in the
Zyryan Komis’ territories which formally belonged to the feudal re-
public of Novgorod. From the year 1380 on, he lived in Ust-Vym,
where a monastery and the first churches were built. On the
monastery’s estate, a well-known workshop for making icons was
built, books were rewritten and a chronicle recorded. In the monas-
tery school, local clergymen were trained for further missionary
work. In 1383, the Perm Bishopric with its centre in Ust-Vym (sub-
ject to the Moscow metropolitan) was established to the south west
of the present Republic of Komi. Stephen was appointed the first

! The origin of the Komi alphabet is unclear. Rein Taagepera has stated Komis in-
volved in merchant activities already had an alphabet or some sign system and
Stephen just started to use it in his missionary work. However, because his superiors
might have frowned on his use of a pagan alphabet to translate holy texts, he pre-
tended to be its creator. Taagepera is perfectly logical in saying that if Komis did not
have the alphabet before the missionary work, why did not Stephen use the Cyrillic
alphabet, rather than invent a completely new one? (Taagepera 1999: 295). How-
ever, no record of the pre-Stephen Komi text has been preserved.
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guage by clergymen was based on the Komi Orthodox traditions cre-
ated by Stephen of Perm. Without such a background, the Komi Or-
thodox church would have paid far less attention to the native lan-
guage, as was the case in other eastern Finno-Ugrians. Already in
1843, the clergymen who were to be sent to Komi, received training
in the Komi language in the Vologda seminar. In 1896, the Komi
people had an official celebration of the five-hundredth anniversary
of the death of Stephen of Perm, with special religious ceremonies in
Komi and processions led by a cross and readings about his life
(Istoriya... 1981: 94; Yekishev 1996: 85). St. Stephen was not, then,
forgotten, the tradition created by him has continued to the present
day. With the permission to hold church ceremonies in the Komi lan-
guage given by the Orthodox clergy, they considered mainly reli-
gious aspects. However, because in the tsarist period, the Komi lan-
guage could be published only by religious means — holy writings —
this played an important role in the emergence of Komi-speaking
intelligentsia and Komi professional culture.

Orthodoxy in the Komi Area at the End of the Tsarist Time

The first all-Russian census of population held in 1897 showed
that 98.5% of all Zyryan Komis living in the Russian Empire were
orthodox, and 1.5% were old believers. Among the Komi-Permyaks,
the percentage rates were 97.49 and 2.51 respectively (Die
Nationalitdten... 1991: table 007). In tsarist Russia, Orthodox Chris-
tianity was the state religion and part of the official nationalism. The
fact that the majority of Komi people were Orthodox also affected
the position of Komis among the peoples of the empire and conse-
quently the development of their nationalism. Thanks largely to the
effective missionary work in the native language carried out by
Stephen of Perm and his successors, Komi people were really con-
verted to Orthodoxy relatively early. Orthodox Christianity was fa-
miliar to them and officially recognised. Unlike the Nenets, Khanty,

works into Komi by A.Y. Popov. Indirectly, that tradition would also include the
works of some other linguists (e.g. A.J.Sjogren, H.C.von der Gabelentz,
M. A. Castrén, F. J. Wiedemann) on Komi language based on these authors’ works.
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Komi Orthodox tradition created by Stephen of Perm, they did not
have their own clergy and the formation of their native intelligentsia
was also delayed.

We might conclude that Orthodox Christianity has been a contro-
versial issue if Komi nationalism is considered. On the one hand,
mostly Orthodox Komis were well integrated into, and loyal to the
Russian Empire. Komi peasants were patriots of Russia and believed
in the benevolent tsar. On the other hand, the Komi native Orthodox
tradition, created by Stephen of Perm, provided the opportunity for
the emergence of Komi intelligentsia and Komi professional culture
and consequently for the Komi national movement. There had been
no violation of religlious freedom of Komis, yet they faced some
discrimination based on estate and language in the first place, the
controversy that the emerging Komi intelligentsia made people
aware of and expressed this through nationalism.

Komi Nationalist Movement

The ultimate aim of the nationalist movement is the nation state
and its flourishing (Gellner 1994: 2221, 2227). The Komi national
movement started in the middle of the 19" century, which was rela-
tively early compared to other eastern Finno-Ugrians. This is an ex-
ample of nationalism more typical for Central and Eastern Europe.
Unlike the peoples with a long history, Komis did not have the tradi-
tion or experience of statehood — they developed the nation on a cul-
tural basis, in particular language and elements of local folk-culture
as the only sources for that. Nation-state, or at the very least, political
autonomy appeared as a mirage in the future and thus the first nation-
alist leaders did not even think of them seriously. The primary pur-
pose was to create a nation that would then make the effort to have its
own state. Until the end of the tsarist period, Komis remained on a
level where a few nationalist intellectuals dealt with issues such as
native language, folklore and history and were sympathetic towards
their suffering people, trying to “awake” them and provide them with
cultural enlightenment without much success (see Hroch 1968: 24—
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posed the traditional Komi writing created by his contemporary cler-
gymen, accusing it of the abundance of Russian text. He defended
the idea of the pure Komi language, referring to the translations
made by Stephen. Possibly Lytkin, being a nationalist, attempted to
remove Stephen from the contemporary Orthodox Church.* He ad-
mired and respected St. Stephen. Lytkin supported the idea that
Stephen was, at least, partly of Komi origin, and that the apostle of
Komis was also the creator of the Komi alphabet and writing (Lytkin
1889: 5, 14, 61-62). Lytkin then elevated Stephen to the status of a
national hero and a prime example to himself. Lytkin has worked
hard to elevate the Komi literary language, known as early as from
the 14 century, to a position in national pride. He might even think
about the possibility of the national Komi Orthodox church, as there
were national Orthodox churches in Serbia, Bulgaria and Romania.
The titles of the translations made by Lytkin leave the reader with the
impression that he had devoted his whole life to Orthodoxy. A more
detailed examination of Lytkin’s life revealed that, for him, religious
writing was only a means he used to achieve nationalist aims. He
found it useful, after all, that Komi peasants received Orthodox
teaching in their native language.

favour with K. P. Pobedonostsev, the chief prosecutor of the General Synod of Rus-
sia and the blessing of the General Synod. On the same year, also the parallel edition
of Old Slavonic and Komi of the Divine Liturgy by the Yoann Zlatoust was pub-
lished. To mark the five hundred year anniversary of Komi people’s Christianisation
and the unification of the Vychegda-Syssola area with Moscow, the Empress Maria
Feodorovna of Russia demanded that 200 copies of the book should be sent in her
name to Komi schools in Vologda, Arkhangel, Perm and Vyatka guberniyas (Lytkin
1889: TI-III). In 1896, I. D. Delyanov, Minister of Education, sent Lytkin, as a de-
serving person of the Komi matters, to participate in the 500" anniversary of the
death of Stephen of Perm (Zorgenfrei 1927: 49). Lytkin’s personal opinion was that
the remains of Stephen should be taken back home and buried in the St. Stephen
cathedral in Ust-Syssolsk (Lytkin 1889: 13, 40).

¢ The counterattack by contemporary clergymen or “seminarists” as Lytkin called
them followed (see for example Zhurnal... 1884: 91-94; Vologodskiya... 1901:
484-489; 1904: 126-138).
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phabet created by St. Stephen (Feodorova 1980: 34). Waiting in vain
for the publication of his works in the Komi language, Kuratov also
planned to use the translations of religious literature into Komi to
promote the Komi literary language as Lytkin did. Kuratov has trans-
lated some excerpts of the Gospel of Luke into Komi (Tiraspolsky
1983: 120; Vaneyev 1989: 16).

Kallistrat Zhakov (1866-1926)

was active in Komi public life, as a philosopher, researcher, and
writer (see Jadts 2000b: 1267-1295). His father was a peasant handi-
craftsman, icon painter, close to clergy. Zhakov had a secular educa-
tion. At the Vologda county school, he showed his liberal attitudes
and was expelled from school for expressing atheist views. Yet his
aspirations took him to the Zaozersk monastic school in Vologda
guberniya, from where he was also expelled because of his often-
conflicting nature and liberal attitudes (Turkin 1990: 5-45; Zherebt-
sov 1990: 26-41; Mikushev 1993: 5-25). Apparently, Zhakov was
not in conflict with the religion as such but with the official Russian
Orthodoxy and the narrow-minded clergymen. At the beginning of
the 20™ century, he developed a new philosophical-religious teach-
ing called “limitism”, according to which God or Primary Potential
is the same for everybody, although known by different names and
forms. In his religious beliefs, Indian religions and philosophies, as
well as the teaching of Leo Tolstoy influenced Zhakov (Belokon
1988: 112-124; Zherebtsov 1990: 26—41; Mikushev 1993: 5-25;
Muravyev 1993: 93-96). It is obvious his teaching did not fit in the
existing framework of the Russian Orthodox Church. Zhakov saw
his contemporary Orthodox Church as oppressive, idealising in his
predominantly Russian and highly romantic writings the ancient pa-
gan period of Komis, the golden age when everybody was living in
harmony with Nature and the whole of the Universe, before their
conversion to Russian Orthodoxy. Among other issues, Zhakov also
addresses the well-known conflict between St. Stephen and Pam, the
leader of pagan Komi people. Yet unlike Lytkin, Zhakov is thor-
oughly in favour of Pam (Demin 1993: 11; Mikushev 1993: 18-21).
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Pam, the clever man, pagan priest, with fine story-telling skills, poet
and philosopher — is among Zhakov’s most popular personalities.
Another work by him idealising the pagan ancient period is the epic
poem “Biarmia” (1916). Based upon Komi mythology and folklore,
the poem romanticises Biarmia, a powerful and wealthy Komi state
of merchants on the lower course of the North-Dvina River in the
early Middle Ages. He also had, among other good characters, sotnik
Pan, who resisted Russian Orthodox mission (Demin 1993: 11;
Korolev 1993: 83-84). Apparently, this literary epic reflects the
yearning of Komi nationalists for a glorious and prestigious history
and independent state tradition.

Conclusion

As we can see from the above, there is a major difference (and
controversy) of opinion about Russian Orthodoxy among these three
Komi nationalist intellectuals. They do not represent any common
attitude toward Orthodoxy, allm of them having a unique and strong
personality. During the Tsarist period, Komi nationalism was only, in
its initial phase, trying to find its way. Each young nationalist group-
ing needs its own respectable narrative of history. Unlike most
Finno-Ugric peoples, the Komis had their alphabet as early as the
14™ century, the fact that undoubtedly enhanced the self-pride and
self-esteem of Komi intellectuals and, through their activity and pro-
paganda, common Komis as well. The Komi language Orthodox tra-
dition was revived by Georgi Lytkin who considered the second half
of the 14™ century to be the golden age of Komi history (Annus 2000:
88-95). This golden age of St. Stephen was destroyed by his Russian
successors as Perm bishops, whose negligence toward the Komi al-
phabet let it die. Stephen of Perm was the main national hero for
Lytkin, who considered himself to be a follower of Stephen’s work
and acted for the restoration of the golden age. Kallistrat Zhakov, on
the other hand, saw the Biarmia state of merchants as the golden age
of Komi history when people lived in harmony with Nature and with
the whole Universe. Orthodox Russian missionaries from Moscow
destroyed this golden age. For Zhakov, Stephen was the negative
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character, he idealised the pagan Pam, the wise man. Ivan Kuratov,
however, has not expressed his clear preferences, being more of an
atheist compared to the other two. His writings include evaluation of
both paganism and Komi language Orthodox tradition created by St.
Stephen.

Which relations have been there between the Komi nationalism
and Orthodoxy in the 20" century? In the 1920s, as with much other
nationalism, the Komi nationalism displayed itself in full bloom,
while Orthodoxy was in disgrace and a target of political repres-
sion — the clergy as a social class was destroyed. From the 1930s
onwards, the Komi nationalism and the Orthodoxy were both in dis-
grace. The 1990s marked the rehabilitation of Orthodoxy and release
of political pressure on Komi nationalism, yet the relations between
the two seems to be distant. Although the Syktyvkar and Vorkuta
Bishopric covering the whole Republic of Komi was established, it
remained just a part of the Russian Orthodox Church and Russian is
used as the only language. Stephen of Perm won admiration and re-
spect again. In 1996, the 600™ anniversary of his death was cel-
ebrated. In Ust-Vym, centre of his missionary work, churches have
been renovated. The book “Komi Area during Perm Bishops and the
Komi Language” by G. Lytkin was published again. It is still unclear
whether Stephen is considered to be rather a Russian missionary or
an apostle of the Komis. It is still an open question whether to in-
clude Komi Orthodox tradition created by St. Stephen to the Komi
nationalist narrative or cast it aside and develop the Komi national
identity on paganism.
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Changed Rural Society — Changed Lifestyle?
The Example of Voru County, Estonia

Monika Rauba

Since the second half of the 1980s, Estonian rural society has been
through radical changes that have prompted rapid reaction, new atti-
tudes and, very often, a new identity among people. The changing of
jobs, especially considering physical aspects (i.e. from farms to
settlements and towns) caused by the reorganisation and dissolution
of collective farms, also altered the pattern of people’s activities,
such as family, household and leisure. These changes have become
the key factor of sociological studies, and in theory, the overall
changes in lifestyle can also be witnessed.

Considering radical changes in Estonian rural society since the
1980s, two events are usually highlighted: the 1989 Farm Act that
legalised (private) farms and the 1992 agricultural reform which dis-
solved or else reorganised kolkhozes and sovkhozes — the previous
employers in rural areas. It would be relatively easy then to jump to
conclusions about the changes in rural people’s lifestyle caused by
the above factors (see Kelam 1993; Kahk & Abrahams 1994). A
closer look at the subject area might reveal, however, that this state-
ment is not true.

This paper is based on the observations made during fieldwork
trips! to Voru County between 1998-2000, first for a diploma thesis
and then for the master’s thesis. The purpose of the theses was to
trace the formation of the new social class — the farmers at the end of

! The interviews have been recorded and transcribed by this author and the rights
belong to her.
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the 1980s and in the 1990s. The fieldwork trips and later on the lis-
tening to interviews, however, led me to the “heretical question”
about how much of a courageous stand we can take, after all is con-
sidered, on the changed lifestyle among rural people. It is impossible
to arrive at any firm conclusions on the basis of the available data
collected during the fieldwork trips in the districts of S6merpalu and
Antsla, Voru County, these having been carried out during the last
three years. For this, the fieldwork lasted for too short a period. Also,
conclusions can be drawn on the basis of my interviewees’ com-
ments, the twenty registered farmers or sole proprietors. Therefore,
my purpose is to highlight some of the outcome from my research
and, on the basis of that, warn about the use of the concepts way of
life and changed lifestyle in rural areas, widely used in the media.

To take this subject further, different aspects of the concept way of
life should firstly be considered. Sociologists have provided both
narrow and broad definitions of the concept. The narrow definition
says that it is a system of everyday activities, a division of activity
between different areas of activity and particular activities. Accord-
ing to the broader approach, the way of life is seen as a network of
connections between living conditions, the range of activities and the
way of thinking. This then also involves people’s attitudes to their
activities, their conceptions, values and aspirations. The main factors
affecting the way of life are living conditions and vital activity on the
one hand, and conceptions, aspirations and orientations on the other
(Hion, Lauristin & Vihalemm 1988: 7).

Jeja Pekka Roos, a Finnish sociologist has also provided a
broader concept of the way of life, seeing it as a specific combination
of 1) living conditions; 2) everyday activities (including interaction);
3) a way of thinking (1983: 39).

In Estonia, lifestyle studies carried out so far have involved the
narrow approach involving only the so-called objective characteris-
tics (Elulaad ja elukeskkond (Lifestyle and Home Environment)
1981; Hion, Lauristin & Vihalemm 1988. Meie muutuv elulaad (Our
Changing Lifestyle)). Considering sociological methodology, the
quantitative assessment approach of the studies is comprehensible;
however, it may prove superficial in the research of cultural patterns.
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This paper relies upon the broader approach of lifestyle, sug-
gested by J. P. Roos, and a claim made by Orvar Lofgren, saying:
“There is always a danger that studies of contemporary cultural
changes remain superficial when new attitudes, styles, cultural forms
are interpreted as a radical change of values and attitude patterns. We
can use new things, new fashion and new attitudes, yet very often the
underlying structures of culture are likely to persist behind the
changing surface” (Lofgren 1981: 27).

Private Households as Illegal Farmsteads

The positive attitude of rural people towards the emerging farm-
ing in the 1980s was not totally unexpected. All interviewees with a
rural background already had their private gardening and husbandry
during the period of collective farming.? Individual allotments, as
they were called, have always been a distinctive feature of collective
farms. Workers in the sovkhozes or kolkhozes received permission
for individual garden and farm work in return for compulsory work
in the state farms (0.6 hectares of land as a rule). They were allowed
to keep a cow, heifer, pig and piglets, sheep and poultry. This type of
private farming was of particular significance alongside state farms
(Misiunas & Taagepera 1998: 216).

We had cows already when there were no farms and this was not
allowed really. Then we had a cow-house full of animals, 17 cows
and 20 sheep, and I even do not remember how many pigs we had (a
man, born in 1948).

... it is of course that we used to earn extra money besides regular
jobs [in the kolkhoz] /---/, this was enough for everything we needed
[---1. We got initial investment [for the farm] from markets in Russia.
We sold all kinds of vegetables and meat. I traded at the markets of
Johvi and Pechory, as well as Pskov. /---/ Then we built the buildings
and bought a car (a woman, born in 1943).

2 Collective farms involve both kolkhozes and sovkhozes. In this context, the two
need not be differentiated.
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Despite the small standard size of private allotments, they made a
significant contribution to the overall agricultural production. Ac-
cording to statistics, private allotments provided as much as 42.5%
of the 1969 total agricultural production for marketing. In some
products, the production rate of private allotments was even higher
than the public sector. 90% of wool and 85% of fruit and berries, for
example, were produced by the private sector (Pajo, Tamm & Tein-
berg 1994: 3-4).

The issue concerning private households has been a relatively
sensitive issue throughout the period of Soviet collective farms. This
type of ownership was proclaimed as a leftover from the old tradi-
tional society, which should be gradually eliminated. On the other
hand, as it also comes out in the interviews, private households were
allowed, but their size depended on the attitude of a particular collec-
tive farm administration and their interpretation of laws.

In a kolkhoz, you worked in the public sector, and this was defi-
nitely the most essential activity you were allowed to consider. And
this private thing, you were not allowed to have it at all. I remember,
that when I had to carry out censuses of population, a teacher did not
dare say she had a cow in the presence of a school principal. Karli
went to school then, it was in 1988, a parents’ meeting, and that it
principal suggested that we should decrease the amount of animals
and deal with our children instead. Then he was not saying that it
was prohibited to keep animals, but he thought that it was not recom-
mended (a woman, born in 1945).

By the mid-1980s, such households had increased in size, and had
a better status if legal aspects are considered (Eesti NSV maakoodeks
(Land Code). 1983). During the collective farming period, if pos-
sible, a wife stayed at home in many families to look after the private
household, while men continued working for state-owned farms. At
the end of the 1980s, there was still a legal vacuum, when the previ-
ous acts no longer fitted adequately into the particular situation and
new acts, meant to fill the role, were neither yet passed nor were they
working. Interpretation of laws fell exclusively within the compe-
tence of local authorities.
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loan with a favourable interest rate, a cheap tractor and fertilisers at a
minimum cost, almost for nothing. The 1992 monetary reform, aban-
doning the subsidy program for farmers and a sharp rise in the cost of
living deferred the decision of many people to set up their own farms
in the uncertain future.?

Sole Proprietor or Weird Farmer

Next, I will look into the notion weird farmer. With the compul-
sory establishment of collective farms and proletarisation of farmers,
the so-called weird class was created (Lo 1995), a representative of
which can be called the weird farmer. This is a kind of economically
active rural person, being a worker, owner and host in one person,
whereas in different places, at different times and so on, those differ-
ent activities condition and interfere with each other. Being a full-
time worker in a collective farm, the weird farmer was a hardened
example of a factory worker whose pragmatic attitude can be exem-
plified by the following rule of social exchange: “as the wages, so the
work”. He was a host and owner in his extra workplace at home in his
farm to make a living (Ldo 1995: 45).

The above pattern is also there in the current situation of farming
in Estonia. With the abolition of the Farm Act at the beginning of
1991, also the term farmer disappeared from the official language —
sole proprietor replaced this. At present, farmers can choose between
different forms of business. And the situation is that most of my infor-
mants reported that their main sources of income are outside farming
(e.g. trade on wood and other products, tourism and services).

... in the tax office, I am registered as a sole proprietor. This guar-
antees a wider range of activity areas, and we specified our activity

* Another aspect is connected with the attitude of farmers towards the system of
collective farms. According to statistics, in 1990, about 60% of rural people were in
favor of the maintenance of collective farms (Pajo, Tamm & Teinberg 1994: 13;
Alanen 2000: 2264). A clever farmer saw that it would be easier to manage a farm if
collective farms were maintained, so he would also get some support from there and
should not, for example buy the whole set of machines.
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farms. In some cases, this appeared in different contexts. There are a
number of reasons why the system of farmhands has not developed
and does not function effectively in Estonia, and why people are not
always eager to talk about that, e.g.:

... there are the people who would not be able to find a job for
themselves and who have to be taken to work somewhere. /---/ Those
who have stayed in the countryside and who could possibly come to
work for you are all rotten or depraved. And when I have to look after
them all the time and tell them what they have got to do, I rather do
not want anyone (a woman, born in 1943).

Such people, known as “anti-social people”, are very often the
only available labour force in rural areas. More enterprising people
have their own farms and have a lot of work to keep them busy (a
woman, born in 1943). With such people, one should always expect
heavy drinking sessions, and one can never be quite sure if they
would come to work the next day or not (a man, born in 1946). As one
of the hostesses (born in 1950) told us, once when they went to see
their relatives for one day and arrived home in the evening, their
cows were not milked yet, a tractor on its side, and the farmhand
hired for one day was very drunk.

From the employee’s point of view, one of the negative aspects of
becoming a farmhand is the lack of social security guarantees. Even
if a farmer has got enough money to pay for particular jobs, however,
when people are hired on a legal basis, also social security tax and
sick fund payments have to be paid for them. And such extra ex-
penses very often impede reaching an agreement.

The day before yesterday /---/ I went to a farm designed for tour-
ists, and a host complained there was no workforce [---/. The front of a
house needs to be painted, but there is no labour force, although they
walk around here, nothing to do really /---/ this is very simple [---/
farmers are prepared to pay workers, but not hire them on an official
basis because of social security taxes /---/. I would help a good friend
of mine, but not as a farmhand — as they were use to be called — on a
permanent basis (a man, born in 1954).
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Post-Figural Culture versus Pre-Figural Culture

The fourth topic of discussion involves the development of pri-
vate farms in the rapidly changing very open information society. It
is interesting to examine the attitude to a farm as a topic in the history
of farms. The idea of the 1989 Farm Act was the restoration of the
traditional farmer lifestyle (RT 39, 1989: 844). In these years, a large
number of non-profitable farms were set up, if economic aspects are
considered.

... in these years, you had a farm when you had any household —
be it beds for vegetables or a sheep. Even Miss Voru County was a
farmer — she had a sheep, a dog, and a cat. The calculation was
based on the assumption that next year, there would be two sheep,
two dogs /---/ (a man, born in 1948).

People with an urban background, full of enthusiasm, started the
restoration of their (grand) parents’ farms, most likely for historical
value only. An artist who went to live in the countryside: “The farm
has been restored as it used to be in my parents’ lifetime. A hand
mill, weaving looms, spring-carriage, sleigh, as well as many tools
and things in my farm come from previous times” (weekly Maaleht
1990, 13 Dec.).

In the second half of the 1990s, the overall cultural identity
changed in Estonia, yearning for the pre-war Estonian Republic
weakened (Ruutsoo 1997: 89; Suni 1998). Being a production unit, a
small farm was then seen as non-profitable and non-competitive in
the free market situation (Kaubi 1999: 818-819). A contemporary
farm, as a specialised production unit using modern technology, be-
came top of the agenda. Because new farmers had to make, in new
circumstances, the decisions about production and financial matters,
different training courses and seminars in agriculture and accounting
were organised for this purpose. Although people found their previ-
ous professional experiences in a collective farm to be extremely
useful, the answers revealed the attitude that in my age, knowledge is
a surprise no more (a man, born in 1948). Despite the availability of
consulting services and diverse courses and seminars arranged, there
is no high demand for them (not to say they are unpopular) among
rural people. During my first fieldwork trip, I learnt that only two
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wanted to make a fool of him, he bought “a truly magic device with
which one can talk over long distances”. He took it from a pile of hay
and placed it on a bench indoors. He pressed the buttons on it, put it
close to his ear — “he knew Liisa was in the stall watering sheep, and
thought it would be nice to tell her that the weather was nice outside
and he is back home from the village of Lihula together with a new
talking machine...”

During my fieldwork, I have come across a large number of rural
people, of the Taavi type, who have new trends in their behaviour but
whose way of thinking has not undergone any major changes. There-
fore, most changes so far have been only on the surface, involving
the outside surface. As a general rule, the people’s way of life is
heavily dependent upon the possibilities society has opened up to
them and how they conform to people’s attitudes, level of require-
ments, needs and interests. However, alterations in the routines of
everyday life are long-term and complicated processes. Existing atti-
tudes and values have a significant impact on future events, and very
often their basic structure persists and may also repeat in changed
situations.

Conclusions

The 2™ half of the 1980s brought about a number of radical
changes in the rural community of Estonia. The 1989 Farm Act was
the first link in the whole chain of legal acts restructuring Estonian
rural life in the 1990s. Some rural people quit their jobs in collective
farms and the formation of private farms, once again, became a ma-
jor issue in Estonia. Collective farms — the main employers in rural
areas — were reorganised as smaller partnerships or else were dis-
solved.

Theoretically, we might also jump to conclusions from the above
changes as if radical change also took place in people’s minds. How-
ever, ethnological fieldwork, carried out by this author during 1998~
2000 in Voru County, showed that the above statement taken for
granted in the beginning, was not supported by the outcome of closer
examination. (The purpose of the fieldwork was to examine the for-
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mation of farmers, a new social status, at the end of the 1980s and in
the 1990s).

This paper is based on the four examples which are examined
within the wider context of ways of life, i.e. not only as a system of
daily routine activities, but also involving people’s attitudes to their
activities, their ideas, values and aspirations.

Although, with the establishment of collective farms, private
farms were seen as remnants from the old regime, society tolerated
the existence of people’s private households. By the mid-1980s,
these households had become production units with considerable
output. Such private households from Soviet times, the so-called sur-
vival farms, provided a fascinating starting point for the official for-
mation of farms in the 1990s. Unlike before, in the present market
economy situation, farmers are not entirely devoted to farming. As
with the Soviet time collective farming, the present farmers are own-
ers within their farms, but get most of their income outside their
farms.

Unlike predictions, the importance of farmers as employer of
their region has not increased considerably after the reorganisation
of collective farms. Despite the fact that the Farm Act has legalised
the use of workforce, production in most farms is based on the labour
input of family members. Also, farmers show little interest in train-
ing through courses, seminars, or economic analyses. Knowledge
obtained from personal experience is a far more important source of
knowledge for learning social skills and obtaining knowledge, com-
pared to theoretical material and economic analyses.

The people’s way of life is heavily dependent upon the overall
stage of the development of society, i.e. which opportunities society
offers to people, and how they conform to people’s attitudes, level of
requirements, their needs and interests. However, alterations in the
routines of everyday life are a long-term and complicated process.
Existing attitudes and values have a significant impact on future
events, and very often their basic structure persists and may also re-
peat in changed situations.
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ety were determined space-wise, then today, we are talking about the
death of the local community and the more radical Western cultural
theoreticians (e.g. Paul Virilio) even write about the end of geogra-
phy (Rannikko 1997). From the point of view of an individual, the
notional weakening of spatial limitations brings along the splitting of
the current lifestyle. Thus, the space or locality where everyday life
is being lived, may not coincide with the things, places and ideas,
which are of interest to this person to the extent previously accus-
tomed.

The same phenomena can be found in Estonian youth culture.
The latter is becoming more and more the part of Euro-American
culture, with ambiguous boundaries. The daily activities of a human
being are, in the main, still associated with the concrete place, his/her
spare time interests and hobbies are not determinable geographically.
These are often directed towards something else — be it the music of
main stream pop-culture, films or the play life of a TV series, geo-
graphically distant acquaintances, all of whom or which have be-
come accessible with the medium of the Internet. Adventures take
place in fantasy worlds or the trips that take one far away from home;
the period of everyday life between all this is observed as a tempo-
rary intermediary step or a transitional period.

Hereby, I am not trying to claim that there was a new human type
becoming dominant - a rootless, urbanised cosmopolitan. I regard it
as more probable that, relevant identity levels will be added in to the
life of a, figuratively speaking, person facing the world. When ob-
serving the bundle of identity sources, the main components of
which are, in addition to age and gender identity, also for instance,
the real life communication circle, profession and such abstract phe-
nomena as traditions and home place. These often change from an
environment with a practical meaning into the one carrying symbolic
values and, therefore, the level proceeding from global culture has
been accrued. This is what a person puts together, under the impact
of him/herself and his/her friends, from the so-called global, geo-
graphically not anywhere-belonging cultural pattern, and which ac-
tually, on the other hand, acquires a local, specific form.
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The meanings of the last layer in the life of a human being are
well conveyed by Internet home pages, enabling the making of as-
sumptions regarding the relevant significance. Theoretically, it is
possible to find anything in these home pages but in a number of
cases, the information and symbolism originating from large-scale
industry, mass media and other global structures are prevalent.

2. TECHNOLOGY AS THE RESEARCH OBJECT
FOR ANTHROPOLOGY

The orbit of interest for this short study is the individual-centred
level of the Internet — mainly the young people — the home pages of
the pupils and students (born in the 1970s and 1980s). The observa-
tion is centred on Estonian material. In this research paper, I am look-
ing for answers to the following questions. How and what kind of
meanings are given to the home pages, why and how do those people
who have made their home pages accessible to others in the com-
puter network, make themselves “visible” and how do they justify
and interpret it themselves.

The material for the basis of the research has been collected from
the home pages of private persons, registered in the Internet cata-
logue neti.ee. I have examined the taxonomic built-up of the home
pages and carried out the component analysis of web-sites. However,
the majority of information has been gathered by means of the obser-
vation of the web-sites, without directly connecting the findings with
the database. In addition to such material, there are some interviews
with the owners of the home pages, belonging to the same control
group.

The computer seems to be a gold-mine to the researcher of con-
temporary western popular culture, but the research of such a subject
involves a constant concurrent question: is anthropology, as a means
of acquiring knowledge, actually expedient for dealing with such a
topic? What kind of knowledge can anthropology create in the case
of such disposition of the question?

Previously, I have analysed the possibility of fieldwork on the
Internet (Runnel 1999), consequently, I presume that the ethnology/
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anthropology of computers and the Internet, or of the research of
communication technology, is possible a priori and also accomplish-
able in a certain manner. The article described and analysed mainly
the method, concerning less the epistemological level, being the pre-
condition of the method. '

In ethnological research tradition, the basis has been formed,
which describes and, to some extent, determines what does the
studying of technology in ethnology mean. Is it possible to rootstock
the research of computer culture to the same basis?

When observing definitions, classical ethnology has then used, as
a starting-point for the research of technologies, for instance, the eth-
nologists Ake Daun and Orvar Léfgren describing the research of
technology, in their book Methods of Ethnology, published in 1980,
as the research of the means of labour and working:

“From the technological aspect, it is researched how a human
being processes natural raw materials with the help of tools
and by using specific techniques. Consequently, the technol-
ogy-vision of a society is the description of the constructions
of ploughs, specific building techniques, the manufacturing of
household products and textiles. Studying material cultural
products (items), there is often an attempt to describe and re-
construct the traditional peasant society technology” (Daun &
Lofgren 1980).

Ethnographic method, being the essential part of anthropology
and ethnology, has been developed primarily for the research of tra-
ditional communities and, as seen from above, the ethnologic point
of view, regarding the research of technology, has also for a long
time proceeded from peasant culture involving the usage of work
equipment and methods.

In anthropological tradition, studying primarily the external soci-
eties than that of the researcher’s own culture, the angle of approach
was the same: first and foremost, the traditional society was studied,
including technologies intrinsic to traditional society. The precondi-
tion for the idea of ethnography in anthropology was the existence of
the relatively obscure reality. This reality had to be registered and,
later, analysed. This anticipated the problems created during the
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ers have been successful, while starting from analysing the familiar
categories. The very same “trap” of research tradition may also offer
a solution. The fact that in the case of the Internet, it is not expedient
to concentrate on the search or observation of revolutionary social
changes, becomes clear when looking at how the channels (or also
things), which sustain global culture, are the objects of anthropology
in those studies that do not deal with western society but with con-
temporary, distant cultures. Paradoxically, it becomes explicit that
these treatises do really often deal with this ‘little known reality’,
much loved in anthropology, but at the same time, in these research
papers, it has been learned to make the new phenomena which do not
organically belong into the examined culture, graspable namely be-
cause the anthropologist observes the unknown object as a part of
what he/she is interested in, often of traditional culture (e.g. Turner
1992; Spitulnik 1996; 2000; Ginsburg 1998; Wendl 1999). If the in-
teresting (new, unknown) phenomenon, for instance communication
technology, is to some extent a part of the already existing system, it
becomes clear that, for comprehending this, the researcher has the
“generation experience” of anthropologists and necessary analytical
language.

For the explanation of this drift of thoughts, which sounds as if
artificially constructed, it is easiest to observe traditional cultures,
still contrasting to western society in some aspects, and their re-
search story, on the basis of a concrete example.! An incident where
communication technology switches into the already existent system
is well illustrated in a case presented by a British anthropologist John
Postill. Postill observes in his doctoral thesis, completed in the
autumn of 1999, “Borneo Again: Media, Social Life and Nation-
Building among the Iban of East Malaysia”, an episode of ‘media
consumption’ among the Ibans. The example dates from 1997:

“The European style coffin had been fastened onto a bamboo
pole. Male mourners carried it out from the house to the
women, after this, the procession began to move. Some were

! Communication technologies as part of both the western culture and traditional
cultures have been studied, since the 1990s, by media anthropology, which treats
these objects (e.g. radio, TV) as a natural part of the system.
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given example, there was a place already existent for this. ?

Although Postill’s work, as a whole, indicates thata TV set, being
an entirety, changed the daily behaviour of people. This change oc-
curred, for instance, by re-structuring the ways of carrying out every-
day activities in a household and in my mind, this funeral episode
shows that the core part of the given culture had remained the same.

In contemporary western culture it is, to some extent, a lot more
difficult to see the connection of a new phenomena (e.g. some cul-
tural phenomena or technology) with its initial basis or background
system, because our culture consists of namely these kind of things —
for example, today, communication technologies form the core part
of the culture.

In the following survey, describing and analysing the Internet
home pages as one of the concurrent phenomena of modern commu-
nication technology, I have proceeded from a question whether it is
possible, deriving from the basis of an individual, to find any links or
functional connections, already existent in societal processes, where
to place the computer, regarding its characteristics, together with the
contingent cyberspace and Internet. Is there anything that would
change? In order to find the answers, it is necessary to proceed to
concrete examples.

3. HOME PAGES

Internet is, when taken very provisionally, a small model of west-
ern society, an environment which has been called, by the theoreti-
cians of the modern meme theory, a memetics laboratory, significant
in the research of society, although admitting that here, a little more
depends on the person’s own choices, when accepting or disseminat-
ing one or another phenomena, than it depends in actual society.

A large part of the Internet is formed by home pages, which are
the objects of the following survey. The home page and its owner can

* Also, anthropologist David Hakken has stressed, that technologies should be ap-
proached holistically — not as simple artefacts, but as complex systems, involving
both people, institutions, artefacts and practices (Hakken 1999).
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during a course “Information Systems in the Internet”, where the
participants were introduced to the basis for the creation of a home
page. Analyses of visual awareness were carried out and the essence
of hypertext was explained. It was explained how to build up web
sites both visually and technically (M, 30). A personal home page
had to be done as an independent work, in order to display the ac-
quired knowledge.

Consequently, the starting point of many web sites can be deemed
to be the want or need to obtain knowledge about the new environ-
ment and apply consequent technical skills. It is possible that this
does not entail the desire to find wider public attention. Whether the
site will be further developed later, during one’s free time, depends
on the interest and possibilities of the person — only some years ago it
was difficult to find the necessary server space, according to a couple
of interviewees.

One of the aims of several information technology introductory
courses is the teaching of the so-called web publishing basics.
People, who have completed the course, acquire elementary skills
for presenting the information necessary for the company. It seems
that these skills and knowledge, regarding the ways for building up a
formal web site, introducing an institution, can later be transmitted to
the creation process of the personal home page.

The ways of creating a home page show, among other things, that
the desire of an ethnologist to differentiate self-creation from that of
the characteristic of a group, and personal from societal, is compli-
cated — private and public level are mixed in this environment to a
remarkably great extent.

3.2. Structure of home pages

It is difficult to subject a home page to scientific analysis also due
to other reasons — this does not have a certain limit, as with the help
of the link system, it is connected to other pages. In addition, home
pages lack a definite form. Researcher Kaido Einama, who has de-
veloped his lecture course about web publishing available on the
Internet, determines this as follows:
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“A web site is a system consisting of several information
pages, without a concrete beginning and an end, differently
from a book™ (1998).

A home page can be built up in whatever manner — starting from
putting up information in a text format, to the application of the se-
mantics of contemporary fine arts, for expressing one’s difficulty
determinable emotions or associations. Building a home page means,
at the same time, the structuring and classifying of the world sur-
rounding the individual, the selection of the suitable manner for ex-
pressing this.

Choices, associated with the technical mode of expression — for
instance, on the level of the tricks of the trade, selected either con-
sciously or without being conscious about them, deal with ‘acquired
behaviour’. The choices become evident at the very moment when a
person sits behind the computer with his/her home page construction
programme and actual materials (or with thoughts regarding what to
put up there) and commences with the practical building of the site.

If in daily life, the system of people’s knowledge and values is de-
scribable rather as an ambiguous field of contrastive impacts, then,
when building a site, the classification is more specified and conscious
during the course of work. In reality, it turns out that the prevailing
built-up manner of individual home pages is often strictly taxonomic:

Myself A text

Talker Links to four talkers

IRC A text

Friends Ten links to his friend’s home pages

Links Ten links to the home pages of Estonian TV- and

radio stations

Hobbies A text

Photos Six links to the photos of his friends

Year 2000 | A text

Download | A possibility to download various programming
languages

Palace Link to Palace (a talker)

Counter Counter
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At the same time, it is interesting to note that, regarding their con-
struction, they generally remind the home pages of companies and
institutions, which I would conditionally call an infoweb. Infoweb is
a colloquial phrase used, by some web designers of home pages for
denoting home pages with a utilitarian and pragmatic tendency, as a
rule, they are small and with purely illustrative elements. Infoweb is
described as a declaration of ‘American web design’ (1999: M, 19),
the most pure examples of the latter are the Internet portals and the
web publications of newspapers, which deal mainly with the medium
of information and are text-centred. Sometimes, this expression is
also extended to the web sites of institutions, where the material dis-
played on the screen is not very extensive text-wise, but includes lots
of factual information. As an example, the Tartu University web site,
which is a database of the university as an institution and its sub-
units, with all relevant contact information, activity directions and,
in some instances, of work results, all interwoven in a complicated
manner.

The concept of infoweb is not definable, however, the term, pro-
ceeding from the users, helps to describe the structure of the sites.
The concept of infoweb could be determined as follows: a type of
sites located in the Internet aimed at introducing or advertising the
goals and/or services of a company or an institution.

Actually, the concept of a home page is primarily being used in
denoting individual pages. The volume of units classified under this
name is very unsteady, stretching from structures consisting of one
page to complicated structures consisting of several tens of pages. In
a case of one page, we are often dealing with the above-mentioned
schoolwork. It is obvious that the volume of a home page depends on
the connections between practical possibilities (work tools, server
space, available time for building) and the interest of the person.

Regardless of the fact that some of the home pages can be born
primarily due to the necessity to acquire technical skills or preserve
data, I treat home pages, first and foremost, as communication (Run-
nel 1999). There are many reasons why usually, the infoweb form
has been chosen when building one’s own home page — in addition to
such factors as, for instance, the requirements of the teacher or social
control and customs. The outcome is also dependent on knowing that
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it is not expedient to use the language of art in transmitting trivial
information and, besides, the skills for such application are generally
absent.

Communication requires that participants make their messages
maximally understandable in a particular context. They therefore
choose forms of expression, which they believe to be maximally
transparent to other participants (Kress & Leeuwen 1998: 11). In
most of the cases, home pages are also built up, impelled by the ap-
plication of transparency. *

3.3. Functions of home pages

When generalising, two aspects may be differentiated in the func-
tions of home pages, the mutual balance of them being in constant
change: these are practical (primarily individual-centred) and com-
municative (directed outward).

The changing quality of the communicative and practical aspect of
the object, in the given case, the home page, seems to be in correlation
with the truthfulness of the presented material in home pages. If the
home page is primarily a utility vehicle for the person himself, —e.g.,
containing information which is, first and foremost, necessary for the
owner, then fantasy and the moulding of the reality into ‘a suitable
form’ (in designing moral identity) does not have an important role in
the construction of the site. If the communicative aspect is dominant,
then, when expressing this, the result is playing with the degree of
truth.  In the majority of cases, the aim of the owner seems to reflect

4Here [ do not consider transparency on the truth-false scale but structural clarity, a
desire to better convey a particular message.

5 The meaning and the degree of playfulness of a home page becomes evident in
varying the structural components of the home page as any other artistic text, in
their conscious or non-conscious relatedness. Linnar Priimégi has outlined in his
book Advertising art that in each artistic text, it is possible to conditionally differen-
tiate between three blocks: the first involves the elements, which serve the informa-
tional message of the work. The second level answers the question “which”. The
task of the latter is to mediate the emotional, atmospheric message of the text. The
third block is the so-called text strategic, creating an intercourse between the text
and the reader, influencing also the course of receiving the text —e.g. be it the choice
of colours, shrift, etc. (Priimigi 1998).
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the reality exactly in the manner how he/she sees it or wants to see; in
some extreme cases, the home page can constitute a total fiction and it
is perceivable as a piece of art. This is comparable with the viewpoint
of Jean Baudrillard, regarding the phases of the reality of images.
Baudrillard, who analyses in his writings the destabilisation of reality,
affected by the achievements of capitalism, has described the con-
secutive phases of images as follows:

1) It reflects deep reality;

2) It camouflages and distorts deep reality;

3) It camouflages the absence of deep reality;

4) It lacks any kind of connection with any reality: it is the pure
simulacrum of itself (Baudrillard 1999: 14).

The ethnological study of objects describes the role of an object
(home pages can also be compared with objects, conditionally) in the
communication process as follows: together with the manufacturing
and/or usage of a thing, a code is created; the right decoding of the
latter guarantees the adequate -comprehension of a certain situation,
and a relevant behaviour. As an object (proceeding from Lotman’s
text concept) (Lotman 1990) has an ability to, in itself, create new
ideas-meanings, (e.g. as a code text, cultural memory or medium),
then a double code can be formed, which, from the point of view of
the observer or the user/owner, can reveal one or another organisa-
tion of the text. This is how a game of meanings emerges in the text
and as a result of this, one or another structural level is actualised
(Koresaar 1999: 15, 75).

The communicative aspects of home pages are somewhat more
easily noticeable than that of the ordinary items around us — for ex-
ample, a desk, car or a piece of handicraft, as the owner of the site, in
some cases, points them out more clearly, for instance, with the help
of (verbal) textual manifestations. However, in the case of home
pages, these levels may be more ambiguous and mingled with each
other, as home pages do not have established ways of usage and defi-
nite connections with everyday activities and behavioural manners
of their owners, regulated with the help of social norms (and, there-
fore, noticeable with the help of norms or habits).
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Next, I will examine the functions of home pages more closely,
based on the description of the content level of a home page, and on
the statements given by some owners of home pages. The owners of
the selected home pages are (all names have been changed) Taavi
(during the period of observation, a pupil in the 11™ grade), Sirje, (a
student), Anu (a student) and Liisa (during the period of observation,
a pupil in the 11" grade). The examples have been chosen at random,
but the peculiarity lies in the fact that usually, the index ratio of men .
and women being the opposite: on the Internet, there are more home
pages created by men or boys than that of the female sex. According
to the general impression, it can be said that the given home pages
have less to do with MP3-s, net music and computer games.

The content of Taavi’s home page originates from the personality
of the owner. The visitor is given a thorough overview regarding the
owner’s creation, the things that are of significance for him and his
friends (links to the home pages of the friends). It can be presumed
- that the starting point for the owner is not so much the description of
the external world, but that of himself (primarily, with the mediation
of mental characteristics).

The following can be found on the page:

a) his own creation including programming languages, school com-
positions, essays, made by himself;

b) the world through the prism “what do I think about this” — is re-
vealed by the list of main interests (incl. music, literature, films,
computers). This section mainly describes world wide pop culture.
The presentation includes a thorough list of cult-type books (for ex-
ample, Hobbit and Dune), films (e.g. Stanley Kubric’s Space Odys-
sey) and the relevant music world (the list ranges from classical Rus-
sian composers to the contemporary pop instrumentalist Mike Old-
field and to even newer fashion trends (Radiohead)). Conceding that
the home page was not in Estonian, the visitor to the site could regard
the owner to be a random European or American schoolboy. The
only direct connection with Estonia in the list is the writer
A. H. Tammsaare. The author himself also feels the impact of the
mainstream global pop culture, admitting that in the modern world, it
is difficult to be original with anything at all.
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Sirje’s home page has a practical inclination: it leaves an impres-
sion of a primarily personal database, communicative and self-intro-
ductory functions are of secondary importance. Regarding the sub-
ject matter of the page, links directing somewhere else are prevail-
ing. The list of activities the owner has been dealing with is also in an
important position. By the list of activities, there is a note “the re-
minder for myself”, containing a hiking and travelling diary, with the
list of visited places.

Considering the external world, the following has been collected
on the home page:

a) Aids or strategies for coping in the information society (e.g. dic-
tionaries, the instruction of HTML programming language, being the
basis for home pages, and the HTML-help, the psychological Self
help and psychology magazine etc.);

b) Archive type information collections: (for instance, ASCII art gal-
lery, Classical Midi Archives, Welcome to Laugh web, Music Music
Music; Que’s digital bookself);

c) References to other countries: (e.g. links to the states of Romania
and Slovenia). '

In the home page of Anu, the materialisation of the owner’s self-
identity seems to be of central importance. The owner herself has
created such a category in taxonomy, as “I as such” and to the latter,
she has added subdivisions “a little about me” and “more about me”.
Actually, the home page deals with the mapping of the so-called ex-
tra-personal circumstances: the owner’s family, significant geo-
graphical places (Estonia, Tallinn, Tartu) have been pointed out. This
is the chronicle of covered relationships, places and times, with a
possible hidden message “I am what I have been through”.

The most important categories of the mentioned home page are:
a) School life;

b) The foreign world — a school year in the USA, which had left a
bright impression — the owner says that her “second family” is over
there;

c) Pictorial material — a biography since childhood until today, par-
tially illustrated with photos.
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The dominant function of the home page is communicative: it is
probably aimed at creating contacts. This aspiration is also revealed
by the quotes given in the category “I like/don’t like”:

I like “... to create new acquaintances, to communicate with
people, to send/receive e-mails”.

Liisa has placed the material on her home page under the follow-
ing subtitles:

a) School;

b) Haapsalu;

c¢) Clamps (i.e. friends);

d) Media (TV series, TV channels, radio stations).

Quantitatively, the media is prevalent on the page. Personal atti-
tude towards the presented material has not been explicitly pointed
out, but, with the help of the link system, it is possible to reach
18 television and radio stations and the home pages of the 10 more
popular TV series shown on Estonian TV channels. Mediated reality
or a dreamt up world, accessible when staying at home, seems to be
the centre of the interests of this person. Liisa’s home page is prob-
ably completed in a computer lesson at school, as the visual and es-
sential build-up of her friends is very similar.

Comparing the above-given descriptions with the topics, which
were found on the home pages of the control group consisting of
25 people, it becomes evident that the tendencies are very much
alike. The most frequently represented areas on the examined home
pages are the following:

Contact data (e-mail, sometimes also the real life 22 cases
information — phone number, address, etc.

The person him/herself (biography, picture etc.) 20 cases
Friends (mostly links to their home pages) 11 cases

Media (links to newspapers/magazines, to the home pages | 9 cases
of radio and TV stations)
Persons beside the friends and the family: various examples| 9 cases
and favourites (singers, musicians, writers, poets)

Computer technical assistance (programs, colour codes, 9 cases
HTML-help etc.)
Photographs (the owner him/herself, his/her friends and , | 6 cases

relatives)
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Own creation (artistic photos, essays, other “formatted 5 cases
texts’™)

Infoserver (access to basic catalogues like WWW-virk) 4 cases
Anecdotes 4 cases

Music (in addition to the links for radio stations. In the web | 3 cases
or in the form of data)

Observing the substantive construction of the aforementioned
sites, it is evident that there are also such topics and aspects which, as
a rule, are not discussed -in the home pages. The above-described
expresses quite explicitly that, for instance, the individual home
pages found on the Internet are a cultural stratum which, in general,
does not carry a remarkable amount of information for one or an-
other group, about their common past. The past is individual-
centred: if at all, the dimension of the past is apparent in autobiogra-
phies, only on very rare occasions. The instances of general impor-
tance in the history are referred to, during the objectivity process of
one’s personality; for example, just as Erki (b. 1977), has presented a
“summarised imagination of himself”, describing, among other mat-
ters, his going to school:

Years were passing in the same old groove. Comrades Brezhnev
and Andropov had already lined themselves up at the Kremlin wall
and were just waiting for comrade Tshernenko to join them, when it
was time for me to start a long and hard road of obtaining knowl-
edge, at a school with a number 44.

Such examples of “switching” oneself into the general course of
history are infrequent. More often, these kinds of revelations are di-
rected towards the future: a part of self-introduction may contain
thoughts about what the person would want to do and gain in a few
years time.

For example, Kalev (b. 1977) writes:

In the future, I intend to become a tough computer guy;)
May be even create my own company??? (Who knows...)

Partly, the lack of connections with the general course of history
can be explained by the fact that the owners of the home pages are
mostly young people, their personal life experience time-wise is
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small. This phase of life is more future-oriented than retrospective. A
historical dimension may be also added when the owner introduces
(in a foreign language) his/her origin and the country where he/she
lives, in this case, a brief description regarding the geographical lo-
cation of Estonia, and sometimes, of recent history, is presented.

On the basis of the examined material, it seems that the individual
home pages, owned mainly by young people, lack such functions as:
a) The carrying of historical memory;

b) The fixing or presentation of values connected with the tradition.

As a rule, the observed home pages did not reveal the person’s
connection with, nor the attitudes towards religion. I have not en-
countered references to the issues of religion, neither in the texts nor
in the visual symbols of the home pages. This indicates a more
widely noticed occurrence — today, religion is becoming an espe-
cially personal phenomenon, which is not exhibited to other people.
In many cases, it is not possible for the visitor to the home page, to
determine the economic status of the owner — the acquisition of the
status concurrent with money is not prevalent on the Internet. How-
ever, there are some references — sometimes, the home, car or even
parents are exhibited on the photographs, but this is not dominant. In
the majority of cases, the acquisition of a status, on the basis of the
material presented on a home page, depends on the manifestation of
symbolic values; how is it revealed, I will discuss a little more pro-
foundly afterwards.

In general, besides the so-called personal chronicle, home pages
present things that are of interest for people, that are innovative and
exciting — such phenomena and knowledge regarding what the own-
ers themselves have found in the world, independently from official
knowledge and education acquired from home and school. This ma-
terial has an innovative orientation, and one of the aims for obtaining
and exhibiting of this is to facilitate the description, determination
and measurement of the individual’s own world. The home page
both describes and maintains these phenomena and objects, which
are somehow significant for the owner.

The tasks that the owners attribute to a home page could be de-
picted as follows.
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1. A home page as an orienteering strategy — a notice board,
notebook, an archive

From among the above-mentioned, Sirje’s and Liisa’s home
pages had such a function. Regarding the first site, the collection of
references was diverse, starting from technical aid and finishing with
references to literature texts. In the case of the second home page,
this was revealed mainly in the links to the websites connected to
media channels and favourite TV series.

One interviewee, a teacher of mathematics at University of Tartu,
finds that for her, the home page is an important place for storing
information, helping to save time when rendering and disseminating
information.

Before I began to put things up in the web, there were people
stepping in every ten minutes — has my paper already been checked?
— And it took me a lot of time to render such information.:) It is the
same with lecture materials. — Knowing that I have an electronic
synopsis for every lecture, there are people who turn up at the end of
the semester and do not have a part of, or the entire synopsis — so |
make it available on my web site (F, 50).

This was written by the teacher in an electronically given inter-
view. In addition, on her home page, she tries to present the list of
conferences and seminars participated in by her during the last year,
although there is not always time for systemisation and storing.

Just now, writing the report at the end of the year and thumbing
your notebook, you are trying to desperately remember, where did
you go and what did you do, and some things do remain forgotten...
and never reach the report to the institute... (F, 50).

She has also set a task for herself to put all her published works up
in the home page, so that they could be available for her anywhere.

Another interviewee, a student Kristjan, has worked as a teacher
and maintained close contacts with his former school. Answering the
question why can there be extracts from the books by French authors
found on his home page, he explains that the hidden aim of putting
them up is to make the learning of literature a bit easier for the pupils.

From the point of view of these respondents, one level of the
home page functions in a similar manner — as a hybrid of a notice
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a nobleman...” then Rousseau wrote in one of his stories approxi-
mately like that: “... and even if I am not anything else, at least I am
special, as nobody else.” Without stopping myself mentioning that
Rousseau is my big favourite, I have to say that least of all, I'd like to
be “like everybody else” (Kristjan, 22).

The above quote shows that with regard to this person, the choice
of information is not accidental at all, or proceeding from * the splen-
did” but a systematic selection. It is interesting to mention that in
many cases, compared with the above-given examples, a contrary
process is taking place: the aim of the home page is to show the con-
nection of one’s value levels with the “non individual” global power
structures. The examples of this tendency are trademarks like Nike,
Adidas, Coca-Cola, Mitsubishi, etc., found on home pages. With the
virtual consumption of these strong symbols or trade marks — by add-
ing the links or logos of the named major producers on their home
pages — the owners of the pages, either being conscious about this or
not, demonstrate their competence, trend awareness, their connec-
tion with western capitalism. The symbol system of such home pages
also asserts, among other things, the determination of consumption:
“as long as consuming is meaningful, it is a systematic manipulation
with signs” (Baudrillard 1999: 21-22).

In the virtual environment, consumption shifts from the product
to its psychological surrounding — on the home page, people do no
longer operate with physical objects, but with the symbolic values of
things. What happens in real life, is especially clearly revealed in the
virtual environment: the incentive for obtaining many things is not
the need for the item, but for its label. This is paradoxical: on the one
hand, by adding such bookmarks and references, people underline
the power and status of their personality, on the other hand, this also
seems to express a desire to dissolve in the world of mass production,
to be without one’s own self, to be standardised, and not responsible
for one’s preferences and their surroundings.

As can be seen, it is most of all the culture on its global-local scale
that starts playing on this self-expression level. The network genera-
tion does not ask questions from themselves about Americanisation,
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they alter this ‘other’ into an organic part of self-explanation, by
choosing necessary elements of ‘pieces’ for themselves.

3. Home page as a “confession”

In addition to customary biographies found on the Internet, there
are texts, the authors of which have been problematic, or with grow-
ing up difficulties while obtaining their education, or during their
employment years. The home pages of the people with both conflict-
ing and ordinary social skills provide their owner with a possibility
to tell his/her story without direct listeners who could, verbally or
visually, assess the speaker. One can talk about what has happened in
his/her life and the conflicts he/she has been through, and, on the
other hand, about achievements, lucky chances, and give his/her in-
terpretation regarding all this, by highlighting some moments in the
biography and lessening the others. People tend to adjust the past in
their personal stories, thus creating a new reality (Latvala, quoted in
Knuuttila 1994). The communicative level of home pages deals with
the life history of the person him/herself and with the objectivity of
the experienced.

Regarding the stories found on home pages, it is needful to men-
tion that these stories are never very long, but in addition to the ha-
bitual form of modern biography — curriculum vitae, containing the
description of educational path and the list of jobs, these stories often
include a more personal level. For example, a 23-year-old man de-
scribes the course of his life — the changing of his abode and school
time under a title “My life story. And a little more”:

/---/ During this time, my mother managed to divorce my father
and take a new man. During this time, 1 finished basic schooling in
the Tallinn Secondary School No. ***7 and went to study further in
the Tallinn *** School.

Being totally honest about this, I was expelled from there immedi-
ately during the first half year /---/ Next year I went to again study at
the Tallinn Polytechnic School. That year I would have almost fin-
ished the first course /---/ only some weeks were missing [---/ After

T *#** _ names or numbers of the school
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this, in autumn, I went to study at the Tallinn Secondary School No.
**% where one nasty teacher (class teacher and the teacher of chem-
istry) forced me to leave because 1 did not attend school sufficiently
enough, according to her (M, 24).

The list of this young man’s failures and wrong doings is not lim-
ited with the latter, however, by the moment of his writing he had
reached a relatively satisfactory stage of life. This story — a so-called
progressive narrative by type, and also many other texts, found on
other home pages, are expressive examples of the creation of narra-
tive identity. At the same time, these stories correspond with the
norms of story-telling — particular expressions and events are cho-
sen, helping to reach the desired result (in the given case, to the point
where the young man is doing better afterwards); a valuing/evalua-
tive framework is created for the event (e.g. see Gergen 1999). The
quoted young man adds in his later biography that he is single and his
searches for a live-in partner “are going on every god-dam day”.
Consequently, this home page, similar to many others, also has the
function of matrimonial announcement. This links well with the say-
ing by Kenneth Gergen that people use progressive narratives espe-
cially in the early stage of relationships, in order to invest future hope
and special values in the relationship (Gergen 1999).

Similarly to matrimonial announcements, people can look for (or
are trying to create) other relations — friends, a job, an interested
group, etc.

4. Home page as a creation

As already referred to earlier, home pages may also be observed
as creative or artistic texts. This is not merely an analytical cat-
egory — the owners themselves sometimes appreciate their home
pages as creation, and also the people who visit them.

During a conversation in which I had to explain the essence of
home pages to somebody who almost did not have any contacts with
computers at all, the person looked at analogies from the world fa-
miliar to her. She found, almost immediately, that the creation and
maintaining of a home page is as significant for the person involved,
as is traditional handicraft when done as a hobby — this could be
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3) Social — home pages help to create and reproduce social relation-
ships, express the belonging to a group.

4) Aesthetic — home pages act as medium channels for visual and
verbal impulses and images: image languages that in the real envi-
ronment are found in a remarkably sparse concentration (primarily,
e.g. advertising boards, in printed matters, in other media (e.g. on
television a totally new image language was once created by MTV))
and became manifest there. For its owner, the home page is a possi-
bility for expressing his/her aesthetic convictions and understand-
ings.

5) Status — this is not available for everybody. Intrinsically, the com-
puter refers to professions with a slightly higher social status. As
shown earlier, the material presented on a home page is, also, an in-
strument for the owner to acquire a certain status.

6) Biographical — used for self-perception: reveals the connections
between oneself and the others (or, more precisely, the ambiguity of
these borders), facilitates the expression of the relations of a human
being to several types of information and relevant attitude towards
this.

7) Morality — access to the Internet, made available by the medium
of the computer, opens a possibility for the individual to presumably
compare his/her habits, culture and social environment with that of
others, in order to assess these values and the knowledge etc.

The list of value relations reveals what a complicated phenom-
enon is the examined object — we are dealing with an immense ana-
lytic field. In reality, despite the presented taxonomies and classifica-
tion, this is an endless process, which can only provisionally be sub-
mitted to the classification, trying to draw borders and differentiate
between phenomena. When observing the value levels, it becomes
evident that neither of these values derives directly from technology
and computers, but primarily, they proceed from society and cultural
background. ¢

# However, it is difficult to claim that some value systems definitely derive frome.g.
an environment. When looking for concrete evidence for this on a home page, it
turns out that it is not possible to determine the difference between a home page of
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4. HOME PAGES AND THE WAYS OF BECOMING
VISIBLE IN SOCIETY

... We are manifestations of relatedness
(Kenneth Gergen 1991).

Among the several categories of functions of the personal home
pages, described previously, are those connected with the objectify-
ing processes of the self, including the question as to how a person
becomes visible to the others with the help of their home pages. As
the previously presented list of the more common elements of the
home pages of the control group showed, the owners of the home
pages know the significance of the pages as communicative tools. It
is stressed by the elements directly created for active communication
(e-mail address of a guest book were at the top of the list), but in a
more hidden way the whole home page with its components and
structure is directed to that. But what kind of communication is it?
What is the aim of it?

When talking about the ways of becoming visible in society, I
proceed from the ideas of the British anthropologist Eric Hirsch. He
has in his studies dealt with a person’s ability to achieve specific
forms of visibility in order to compare certain outcomes of the per-
formances in Western and Melanesian contexts. By visibility, he re-
fers to the ways in which a person or persons appear efficacious in
specific cultural contexts of “audience-ship”, moreover, in contexts
involving historically particular forms of standardisation (Hirsch
1998: 208). He points out (ibid.). That in the Melanesian context the
distinction between persons and objects, so significant in the West, is
of less significance. In this Melanesian context, bounded entities
(persons and objects) are created through unifying particular rela-

an Estonian and that of a Scandinavian or American. Differences proceeding from
regional and ethnic peculiarities are phenomena, which are very hard to be grasped
and derived from. Undoubtedly, it is possible to identify certain nuances (e.g. the
facts presented on home pages: place names, mentioned persons), but in the case of
the structure and modes of expression, it has more to do with the details of the meta-
level — difficultly determinable factors as ethnic history, etc. than with the details of
a concrete home page.
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tionships, that is their heterogeneity or hybridity generally present is
submerged, in order to produce unitary person(s) or object(s). For
example, several performances and rituals are directed to achieving
this. Hirsch describes more closely a ritual, lasting for several days,
which includes, among other things, ritual killing of the pig, building
anew house in the centre of the village etc. The relationships are the
starting point of the whole ritual, they do not disappear, although
they are ritually obscured (Hirsch 1998). It is a way to create the
abstract system above the level of the single individuals.

Melanesian rituals could be conditionally compared with the pro-
cess of creating home pages in this sense that both show ho concrete,
intrinsic of the society technology is mobilised for the creation, ex-
pressing or maintaining of relations.

Internet helps to model the processes in our contemporary soci-
ety. It is intrinsic of the western culture to differentiate between the
person and the object. These two are as if two separate phenomena.
In the western context the aim of several performances, processes
and activities on an individual level, is to create relationships be-
tween a plurality of bounded entities (for example between indi-
vidual and society, individual and mass-produced goods). In a west-
ern society, the achieving of visibility depends on the ability of being
connected with units, located somewhere far away, it depends on cre-
ating a relationship between these objects and phenomena and one’s
life and the aim is to make them a part of one’s activities. The objec-
tifying forces and the objectifying process itself is anonymous. We
are more and more surrounded by featureless mass products, which
surrender to market flows. Everything, an individual has to do, is to
apply them to their particular surroundings. The process of becom-
ing visible in the Internet environment, which is shaped by this par-
ticular form of standardisation, is comparable with the process of
work of creating relationships between a plurality of bounded enti-
ties through the rituals described by Hirsch.

The participants of the Internet environment do not participate in
creating bounded entities (as it was the case in the example of the
Melanesian society), but in the deconstruction process of it, by us-
ing, obtaining and “domesticating” them. Also the tendency of
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“translating” one’s ideas, values and relationships to the language of
categories, pre-formed outside your own group, characterises the
culture-creating processes in the western society.

The very same thing, however, in smaller dimensions, takes place
on home pages: the “acquisition” of links (e.g. Adidas, TV 3, Riigi-
kogu (Parliament), a computer company, etc.) or smaller units, bor-
rowing and putting up on one’s own home page means the related-
ness to these structures and the attempt to express such a relatedness.
One tries to say “I am related to this”, “I possess this”, “this belongs
to my lifestyle”, and demonstrates the skills of living fashionable. If
such deconstruction of bounded entities is successful, it means that
the individual has also become visible.

In this sense, persons “are” what they “have” or “do” (Strathern
1988: 158, quoted in Hirsch 1998). An individual becomes visible in
the relations connected with home pages and the things placed on the
home page. His/her person is formed in the “power lines” between
the relationship of social relationships, objects and his/her own self.
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