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Cepreii YIHAKUH

O JIIOJAX TIYTU: HOMAU3M CET'OIHA
BBEJEHME K ®OPYMY NPUIVIAIIEHHOTO PEJAKTOPA

The truth is that, in their heart of hearts, Russians hate all
occupations that tie them down to a particular spot. ... They
lack the feeling for home as a fixed and old-established
topographical point. We think of a particular house or vil-
lage where we were born and where we spent our impres-
sionable days of childhood; these regard home purely as a
social center — they are at home everywhere, so long as their
family is about them. So you will find them at Continental
watering-places, never alone, like Englishmen, but moving
about in tribes and batches. Nomads! They have a fairly
rich language, yet it contains no equivalent for our word
“home”. ...those whose ancestors have been accustomed
to wander over limitless spaces many be supposed to have
acquired a wider vision, a more restless temperament. This
is reflected in the conversation of Russians, for nothing is
more difficult than to keep them from ‘wandering from the
point’; their thoughts flit airily from one subject to another
with inexhaustible wealth of ideas. That is their social
charm. ...They like a wide grasp of their subject; they
reach out too far, and yet must perforce include it all. ...It
is not willful prolixity so much as an irresistible heredity
straining after spaciousness and wide horizons.

Norman Douglas, Intellectual Nomadisgn 925.1

1 Norman Douglas. Intellectual Nomadism // Norman Douglas. Experiments. New York,
1925. Pp. 137, 138, 143, 144.
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He naoo zpsazu?

B asrycre 2012 1. coruaaucTHUeCKOE MPaBUTEIHCTBO DpaHIINN TUKBH-
JTUPOBAJIO HECKOJIBKO JIarepeil, pa30UThIX “HeleranibHBIMH CTPAaHHUKAMA ™
(illegal travelers) B JIuowne, [Maprke u JInmie. “CTpaHHUKK COTNIACHUIIUCH
JIOOPOBOJILHO BEPHYTHCS “IOMOI’™ TIOCIIE TOTO, KaK BIACTH MPEIIOKUAITH
WM TpHCTa €BpO (Ha YeJIOBeKa) B Ka4ecTBE “KOMIICHCAIUK U OecIiaTHbIC
OusIeThl Ha YapTepHBIH pelic B Byxapect. OOBsCHSS Tpecce MPUUUHBI ATOMH
mMpoKoMacTaOHoOl onepaunu, Manyai1p Basic, MUHHCTD BHYTpPEHHHX
JieTl, HacTauBaj Ha TOM, YTO PEHICHUE MPABUTEIBCTBA O “TOOPOBOIBHOM”
BBIIBOPEHUU HECKOJBKUX COTEH YEIOBEK OBLJIO BBI3BAHO “‘CAaHMTAPHBIMHU
onaceHusiMu” (Sanitary concernsa takxe HanpsKeHHbIMH OTHOILICHUSIMH,
KOTOpbIE YCTAaHOBWJIMCH M@Ky MECTHBIMU JKUTEISIMH U CTpaHHUKaMU’
mocJie MOSBJICHUSI UMIIPOBU3UPOBAHHBIX JIarepeil B pabounx KBapTaiaax
(bpaHIy3cKHX TOPOIOB.?

B cBoem pernopraxe “HeneranbHbiMu cTpanHukami’” The New York Times
Ha3bIBaeT BOCTOYHOEBPOIEHCKUX pOMa, LbITaH, W3BECTHBIX BO Dpannmun
nos uMeHeM gens du voyage, “moau myt’’. HbIHEIIHsIs TOTbITKA H30aBUTh
paboune kBaptanbl OpaHnuu oT “moael myTn” OblIa HE TepBOM. JIByms
rojaMu pasblie npe3uaeHt pecnyonuku Huxons Capko3u moTpeboBai
OT MUHHUCTpA BHYTPEHHMX J€J “TIOJIOKUTh KOHEI[ IUKUM ITOCEJIEeHUsIM U
narepsm poma” (the wild squatting and camping of the Roma). B xozne
TOW “3a4MCTKM” ABAJLATh YETHIPE YapTEPHBIX peiica pernarpuupoBaInd B
Pymbianio u Bonraputo 6omnee BocbMH Thicad Ipiran. VpoHus cuTyanmy,
BIIPOYEM, HE OCTajach HE 3aMEUEHHOH Cpeau caMHX penarpuaHToB. B
MHTEPBBIO )KypHaTYy Spiegebaun u3 HuX, HOCTaIBTUPYS 110 BpeMEeHaM Ha-
CTOSIIMX Ppanyysckux npe3ngentos [lupaka u Mutrepana, 3aMeTu1, 4To
BCE HBIHENTHUE Oeibl — OT “00e3ymeninero Benrpa Capkosu”.’

B nyOonuuHON pUTOpHUKE IO TIOBOAY “MIOfel myTH” MHE OBl XOTEIO0Ch
0C000 BBIICTUTS “TPsA3b”~ KaK OCHOBHYIO MPHYNHY ‘CAHUTAPHBIX OMTACEHUI” .
“I'ps3p” cTaza cBO€0Opa3HbIM BHEITHUM MPU3HAKOM “‘TUKUX’~ KOUEBHUKOB,

2 David Jolly. French President Shuts Down Roma Camps and Seeks Relocation // The

New York Times. 2012. August 10. P. 7. Cm. Taxxe: New French government moves

against Roma camps // BBC News Europe. 2012. August 9. http://www.bbc.co.uk/news/

world-europe-19194639.

3 Ullrich Fichtner. Driving out the Unwanted: Sarkozy’s War Against the Roma // Spiegel

Online. 2010. September 15. http://www.spiegel.de/international/europe/driving-out-the-
unwanted-sarkozy-s-war-against-the-roma-a-717324-2.html. TlogpoGHyto cTaTucTuky

cm.: Steven Erlanger. Document Cites French Bid to Oust Roma // The New York Times.

2010. September 12.
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UX COLMANbHO-CAaHUTAPHOW MeTOHUMUEH. B BeIOOpE aTOTO Tpoma npeacra-
BUTENIHN (PaHIy3CKUX BIACTEH, pasymeeTcsl, ObUIN JajleKo HE OpUTHHAIIb-
Hbl. [IpoTHBOIIOCTaBIEHNE 3aHECEHHOTO “Mycopa” U MECTHOH ‘“‘UUCTOTHI”
TPaJULIMOHHO UCIIOJIB3YETCs B KaUeCTBE IIpUeMa, II03BOJISIOIIErO BIIUCATh
AQHTaroOHMU3M OCEJUIBIX TOPOYKaH U KOUYIOLINX CTPAHHUKOB B COBPEMEHHBIN
cuMBoIHUecKni Janamadt. “OunctumM MockBy oT Mycopa!” — Ipu3bIBai B
2005 r. mpeaBbIOOpHBIH ponuk naptu “Ponuna” (¢ yuactuem Jmutpus Po-
TO3WHA), H300paKaIoIINii “KaBKasIieB”’, MyCOPSIINX B CTOIMYHOM CKBepe.t
“I'ps13p” 1 “Mycop” 34ech — CHMITOMBI Oecriopsifika 0ojiee 3HaUUTEIbHbIX
MaciTadoB: MO YIpO30i OKa3bIBAETCS HE MIPOCTO YMCTOTAa KOHKPETHOIO
MIPOCTPAHCTBA, M0J] YTPO30i — UUCTOTa caMOM “pOAMHBI.

[MonsTHO, uTO MUDdEepeHITUpYIOmAs PONIb “TPS3H TOIBKO MOIUTHKOM
He orpannuuBaercs. [loutu cro et Ha3an B cBoux “HaOmoneHusx o py-
MBIHCKOH HApOJHOM My3bIKe” BeHTepckuii komrno3nTtop bena bapTok B nnom
KOHTEKCTE, HO C CXOIHBIMH LIEJISIMU UCTIOJIB30BaJl PUTOPHUKY “‘3arps3HEHUS .
B 1914 1., spocTHO OTBEpras MpeIIoKEeHIS PEIICH3eHTa O BKIIFOUYECHUH IIHI-
TaHCKUX MEJIOJUI B CBOM KaraJor pyMBIHCKHX HapOJHBIX NeceH, bapTok
TaK apryMEHTHPOBaJ CBOM BBIBOABI O MaryOHOM BO3JCHCTBHM LIBITaH Ha
MY3BIKY PYMBIHCKUX KPECTbSIH:

LIpirane uckaxarot (pPervert) Meouu, MEHSIIOT MX PUTM Ha “IIb
TAQHCKHUIA”, BBOIAT B HAPOIHBINA OOMXOl MEJIOINH, YCIBIIIAHHBIE B HHBIX
Kpasix U B JBOPSAHCKHX IIOMECThsIX. IHBIMU CIIOBAMM, OHHU 3arPS3HAIOT
(contaminat@ ctuse HactosIei (JenuUine) HapoIHOM My3BIKIE

Ananranus kak noamesa. [lonudonus kak uckaxxenue. Hepacunenen-
HOCTBh PETMOHAJIBHBIX U KJIACCOBBIX PA3NIMUMN KaKk HEpa30OpYUBOCTE.
Hecobmionenne moKanpHBIX KOAOB Kak JTUKOCTh. CMeleHne Kak Tpsi3b.
I'psi3p — Kak cMmeleHMe.

3a 3TUM KaTajaoroM HapyIIeHUH MPOCTPAHCTBEHHBIX TUIOIOT UM, CTHIIH-
CTHYECKHUX KOHBEHIINH, COLMAIBHBIX TPaHUIl U HALIMOHAJIBHBIX HEPapXHid,
TOYHEE 3a 3TUM OTKA30M “JIONSM ITyTH B €CTECTBEHHOW YHCTOTE, CTOUT
uzest 0 IPUHIMIHAIBHON BaKHOCTH WHAMBUIyaJIbHOW U TPYNIIOBOW MPH-
BA3aHHOCTH K MECTY. MeCTHOCTb, TEPPUTOPHS, TPOCTPAHCTBO BOCTIPHUHH-
MaroTCsl HE TOJIBKO Kak cpefa OOMTaHus, HO U KaK MCTOK HAMOHAJIBLHON
WJCHTUYHOCTH WJIM, CKa)K€M, HAaIlMOHAJIHHOTO MY3BIKJIBHOTO CTHIIS, U
Kak MaTeprajbHas TapaHTUsl UX HCXOJHON YHCTOTHI U sicHOCTH. COOTBET-

4 Ponuk nocryrned no ajapecy: http://youtu.be/Hin302N8Ly0.

5 Béla Bartok. Observations on Rumanian Folk Music // B. Bartok. Essays / Ed. Benja-
min Suchoff. New York, 1976. P. 198. O6cysxnenue 3toit pabotsl cM.: Ronald Bogue.
Deleuze’s Way: Essays in Transverse Ethics and Aesthetics. Aldershot, 2007. Pp. 118-119.

55




C. Ymaxus, O 11005x nymu: HoOMAOU3M Ce200Hs

CTBEHHO MCTOPHS M MOJUTHKA IOHUMAIOTCSA B TEPMHHAX OOTAaHHKH — KaK
B3alMOJIEHCTBUE CO CTPYKTYypaMH, YKOPEHUBILIUMHUCS B TOW WJIM MHOH MO-
yBe. JInnza Mankku, aMepuKaHCKUI aHTPOIOJIOT, CIIPaBEAINBO OTMEUaa,
YTO BBIOOP THUIIOJIOTHYECKUX IMPUMEPOB Y 3TON MOJUTHYECKOH OOTaHUKH
KpailHe OrpaHUYeH: “IPKOJOTMYECKH HEIMOJABMXKHBIE” KOPHH 3[€Ch IOJIb-
3YIOTCs SIBHBIM MPeHMYIecTBOM.® B clioBape cHMBOJIOB 3TOi OOTaHUKH
ropaszo Mpoire 0OHAPYKUTH Ty0, CaKypy, KeAp WIH Oepe3y, 9eM, CKaKeM,
MOJOPOXKHHUK, TIBIPEH MOJI3yUunit uin nepekaru-nose. [ lpumar 3a3emiaeHHON
JPEBOBUIHOCTH B IOTUTHYECKON OoTaHMKe He cmydacH. Kak mokazan Cep-
reil COKOJIOBCKHI B CBOEM HCCIICIOBAHUU OUOMOIUTUYCCKHX JHUCKYPCOB,
yYKOpEHEHHas! HeTIO/IBUKHOCTh CTAHOBUTCS TOUKOW OTCYETa, MO3BOJISAIOIIEH
MIPOBOJIUTH HKOJIOTUYECKOE U IOPUIUIECKOE Pa3MEKEBaHUE — MEXKIY dHJE-
MHUKaMH U 9K30TaMH, KOPEHHBIMH U PHUIIUIBIMU, TIOJIC3HBIMU U COPHBIMU.

Ha ¢one Takoro tepputopuanibHOro GpyHIaMeHTAIN3Ma “NIOOH MyTH
JIMILIEHHBIE U CBOETO “MecTa”’, M MPaBUIIbHBIX “KOPHEN, MPEACTABIIAIOT He
TOJIBKO CAaHUTAPHYIO, HO M MPOCTPAHCTBEHHO-THIIOJIOTHUECKYIO MPOOIEMY.
1'0e UIMEHHO UCKATh T€ IPUHLUIIBI, KOTOPBIE MOTJIM OBI IPOSICHUTD yCKOJIb3a-
OO IPUPOAY 3THX cTpaHHUKOB? Erie 0osee mpo0ieMHBIMY OKa3bIBAIOTCS
CMBICT 1 (DYHKIIMH CaMOTro “TyTH’, Y KOTOPOTO HET YeTKOW TOUKU Ha3HAYCHHS,
a eCTb JIMIIb KOHIJIOMEPAT MOJIYCTaHKOB, C71a00 CBSI3aHHBIX MeK Ty c000ii.? [la
Y SIBJIAETCS JIU “TIyTeM’’ caMa pUTMHYHAS MUTPALUS TPAAUIIMOHHOTO HOMa/1a
¢ onHOTrO nactouina Ha apyroe? Kyma BeneT 3TOT myTh 10 Kpyry?

JlonTyro UCTOPHIO MOTBITOK IoKaAAU3ayuy “MIOJeH MyTH BO BPEMCHU U
MIPOCTPaHCTBE YCIENUIHON Ha3BaTh TPYAHO. DTO BBEJIEHHE HE MECTO JIJIS Jie-
TaIbHOTO OUOIHOrpaduIecKoro 0630pa paboT Mo KOUCBHUIECTRY,® TOITOMY

8 Cm. moxgpobuee: Liisa Malkki. National Geographic: The Rooting of Peoples and the
Territorialization of National Identity among Scholars and Refugees // Cultural Anthro-
pology. 1992. Vol. 7. No. 1. Pp. 28-29.

" Cepreit CoxonoBCcKHil. ADOPUTCHHOCTB U ITPaBa Ha TCPPUTOPHIO: AHTPOIIOTIOTHICCKUE
u Ouoreorpadpuueckue napamwienn // Ab Imperio. 2010. Ne. 3. C. 319-344.

8 Cwm.: Vilem Flusser. Thinking About Nomadism // Flusser. The Freedom of the Migrant.
Objections to Nationalism. Urbana, 2003. P. 43.

® [ose3Hblit 0630p STUX AUCKYCCHIA CM., HATIpUMEP, B 1. “Uctopuorpadust HoMaau3Ma
H. H. Kpaguna” (H. H. Kpagun. KoueBnuku EBpasuu. Anmarsl, 2007. C. 9-59). Cwm.
taoke: P. M. MaBpoauna. Kuesckast Pych n ko4eBHUKH (TI€I€HETH, TOPKH, TTOJIOBIIbI).
HUcropuorpaduueckuii ouepk. Jlennnrpas, 1983; B. B. Kapranos. BuemHenonuruueckue
(akropsl pazButus heonansHoi Pycn. ®eonanpuas Pychk u koueBHuKn. Mocksa, 1967.
Cwm.: Takke crareio JIpeuga CuuTa U mocieayolnyio auckyccuio B Ab Imperio: David
Sneath. Tribe, Etnos, Nation: Rethinking Evolutionist Social Theory and Representations
of Nomadic Inner Asia / Ab Imperio. 2009. No. 4. ITongpoGHEIit 0630p COBPEMEHHBIX
MOIXO/IOB K M3YYCHHIO “Ntozieil myTu” B 3apyO0e)KHOM aHTPOIMOIOTHH U UCTOPUHU CM.:
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S BBIACIIIO JIMIIb OJHY TEHJICHIHUIO B (IPEUMYILECTBEHHO) PYCCKOS3BITHON
JUTeparype, KoTopas MO3BOJSET MOHSTh, KaK IPOCTPAHCTBEHHO-THUIIONIO-
rudyeckasi MpoOJEeMHOCTh HOMaJU3Ma C YAMBUTEILHONW HACTOMYMBOCTBIO
CTHMYJIMPOBAJa MOIBITKU BBIBECTH 3TOT (PEHOMEH 32 CKOOKH IPUBBIYHBIX
AQHAJMTUYECKUX M MHTEPIPETANMOHHBIX YCTAHOBOK. BaleHTHOCTE Mmo-
JOOHBIX MOIBITOK MOIJIA MEHATHCS OT OTKPOBEHHO HETaTMBHOHW A0 SIPKO
BBIP)KCHHOM MO3UTUBHOM, HO IPUHIUITHAIILHBIM OCTaBaJIOCh CTPEMIIEHHE
MOABEPTHYTh HOMAANU3M M CBOEOOPA3HON JIOKAJIM3aLUU, U CBOEOOpa3HON
IIUBIJIN3AIIMOHHON M30JISITUN TO B BHIIE “MCTOPHUYECKOTO TYMHKA”, TO B
BHIIE “0Cc000i1 AIETEPHATHUBHI COIMMALHOM dBOTIONNN .

Hauny uznanexa. B XIII B. maocckuit monax Yan Yyns (1148—-1227) u3
Kuras coBepmm TpexIeTHIO moe3aAKy K YHHTHCXaHy, TOCETHB Ha CBOEM
nytd Monronuto, Cubups u Cpennioro Azuio. ConpoBoxxaaBimmii Yan
UYyHst y4eHHK OCTaBHJ HAM CBO€OOPA3HBIN TPaBEJNOT, JIOKYMEHTHPY 0L
OT3BIBBI YUUTEJIS IO MOBOY yBHJIeHHOTO. He3HakoMoe B OCHOBHOM BOC-
npuHuManocs Yan UyHeM Kak HEBEPHOE:

B 3arpaHnuHbIX BIaJeHUSIX, y OTAAJIEHHBIX BapBapoB, HE y3HaTh BCe-
T0; TaM HeT MPaBUIBHOTO pactpenesienus Nus u STHa u Bpemen roma. ™

Oco0eHHO TITyOOKOE FHOCE0I0TNUeCKOe HEJOYMEHHE, Cyls 110 BCEMY,
BbI3BaJla Y MOHAaxXa BCTpeya C KOUEBHUKAMU MOHIOJIHMH, KUBYIIUMH ‘B
YEepHBIX TeJerax 1 OelbIX IopTax’”:

Kyza 661 B30p HE JOCTHTA, HE BUIHO KOHIIA TOPAM U PEKaM; BETEP
U TyMaH OecTIpephIBHBI, U peKH BeUHO TeKyT. s uero Troperr, o6pazys
BCEJICHHYIO, B 9THX CTPaHAaX MMOBEJIE JIFOISIM ITaCTH KOHEH U KOpOB?
OHH TIBIOT KPOBb, XPYT IIEPCTh, KaK B IIYOOKOW IPEBHOCTH; HOCST
BBICOKHE IIANKH U CBS3BIBAIOT BOJOCKHI pa3indHo oT Kuras. CBsaThie
MYZpeIbl He MOTIIH 3aBelaTh MM MHCbMEHHOTO 00pa30BaHus, H OHH
IeJIbIe BeKa )KUBYT OSCIIEUHO, TOBOJILCTBYSICH caMu co0oii.

DTOT IMOUCK MPU3HAKOB ‘‘TIPABUIHHOTO” B COYETAHNH C Oa30BBIM BOIIPO-
coM “nist yero TBoper moBesniesl UM MacTH KOHEH W KOpoB?” MpomoikKaeT
0CTaBaTbCs B LIEHTpPE 1e0aToB 0 IpHUpoJe HOMaau3Ma U ceronHs. Hampu-

Joseph C. Berland and Aparno Rao. Unveiling the Stranger: A New Look at Peripatetic
Peoples // Berland and Rao (Eds.). Customary Strangers: New Perspectives on Peripatetic
Peoples in the Middle East, Africa, and Asia. London. 2004. Pp. 1-31.

10 Cu 10 113, niin Onucanne myTemecTBrs Ha 3anaja qaocckoro Mmonaxa Yan Yyws //
http://www.rgo-sib.ru/book/kniga/114.htm. O6¢cyxneHue 3Toro uctouHuka cm.: b. 5.
Bragnmupues. OOmecTBEHHbIH CTPO MOHT0J0B. MOHTOJIBECKHI KOUEBOIl (heomamnsM.
Jlennnrpan, 1934. C. 9, 36.

1 Onucanune myTeNIECTBHUS Ha 3ama ] Jaocckoro Monaxa Yan UyHsl.
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Mep, B 2002 1. rpynna HCTOPUKOB, aHATU3UPYsS. COBPEMEHHOE COCTOSIHHUE
HCCIIEA0BAHUN KOUCBHUKOB, KOHCTaTUPOBAJIA, UTO B IIOCJICHEE ACCATUIETHE

MPEIMET TUCKYCCHU CKOHIIEHTPUPOBAJICS BOKPYT BOIIPOCA O TOM, 4TO
SIBIISIETCS] OCHOBOM CIIEITU(PUIHOCTH HOMaTU3Ma: BHY TPEHHSISI IPUPOJIA
CKOTOBOJICTBA, SIBJISIIOIIETOCS OCHOBHOM TaK Ha3bIBAEMOTO HOMATHOTO
croco0a Mpou3BOICTBA, HIIH JKe 0COOCHHOCTH aIaNTaI[ii KOYCBHUKOB

K 3eMJIEAEITBIECKUM “MUpP-UMIepHsm”. 12

[TocTOSTHCTBO KJIIOUEBOTO BOIIPOCA MOKA3aTeIbHO: JIMIICHHBIN Tpu-
BBIYHBIX POCTPAHCTBEHHO-BPEMEHHBIX OPUEHTHPOB, HOMAINU3M C TPYOM
BIIMCBHIBACTCSl B CJIOKUBLIMECS CIIOCOOBI KOHLENTYaIU3aluN HCTOPUH.
OtcyTcTBHE y HOMaAM3Ma BHATHBIX IMPOCTPAHCTBEHHBIX U SMHUCTEMO-
JIOTHYECKUX KOOPAMHAT MPHUBOIUT K TOMY, YTO CTPAHHMYECTBO HEPEIKO
HaYMHAET BOCTIPUHUMATHCS KaK CTPAHHOCTB, a MpoIlece OMyKIaHus — KaK
3a0myxeHue. B ntore u cam (eHOMEH KOUCBHMYECTBA, caMa KaTeropus
“KM3HM B ITyTH~ 3aKOHOMEPHO MPEBPAIIAETCS B OMKIOHEeHUe OT HOPMBI, B
“BBIHYKICHHYIO”’ YCTYNKY cpeze. I enHanuii MapkoB, Bey il COBETCKHUIA
CHELUAINCT TT0 KOUeBHUKAM A3HH, B IJIaBe O TEOPETUUECKUX MpoOIeMax
KOYEeBHHYECTBA”, HAIIPUMED, OOBSICHST BOZHUKHOBEHHE HOMAIU3Ma TaK:

Ko4eBHHYECTBO BO3HHKAJIO, PA3BMBAIIOCh M CYLIECTBOBAIIO IJIaB-
HBEIM 00pa30M TaM, TjIe MCYE3aId MM OTCYTCTBOBAIN BO3MOKHOCTH
JUISL JOCTATOYHO MPOAYKTHBHOTO, XOTS ObI MOTBDKHOTO 3€MJIEIEIHS.
Ha npoTsKeHn HCTOPHH Y KOUEBHHUKOB ObLiIa TEHIEHINS K OCEIaHUIO
Ha 3eMJIIO, HO 3a4acTyl0, BCTpedas CYNIECTBEHHBIE MPEMATCTBHSA, HE
peann30BLIBANACh, TAK KaK 0CENAaHKNE MOIIIO OBITH CBA3aHO C IOTEpPEil
HE3aBUCHMOCTH ¥ MOTYMHEHHEM IOCYAapPCTBAM OCEMI0-3EMIIEIEII-
yeckux obmacreit.'®

WubiMu cioBamMu, KOUEBHUKH — 3TO HEYABLIUECS 3eMIICACIbIIbI, HE CY-
MEBIIIHE CIeIaTh PaBHIbHBIN BEIOOP HA OBOpoTe uctopun.* CoBeTckue

12 1T. M. Bounapenxko, A. B. Koporaes, H. H. Kpagun. CoupansHasi 3BOJONUSL, ajlb-
TepHATUBBI U HOMaau3M // KoueBas anprepHaruBa coluaibHOM 3Bomonuu / [lox pen.
H. H. Kpaguna, /. M. bongapenko. Mocksa, 2002. C. 9. CxonHble TOAXOABI CM.:
B. 1. KonecHuk. DKOHOMHYECKHE BO3MOKHOCTH KOUEBBIX 00111eCcTB // Bonpocs! ncropuu.
2007. Ne 4. C. 142-152.

13T E. MapxkoB. KoueBHUKH A3HH: CTPYKTYpa X03sHCTBA U 00IIeCTBEHHON OpraHN3aIlHiH.
Mocksa, 1976. C. 279.

14 3a monrropa Beka 10 Mapkosa asrop ctathu “O Kuprusmax” B “Bectauke EBporsr”
pa3BUBAJI CXOHBIN TE3UC, CB3bIBASI KOYUEBOE CKOTOBOJICTBO Ka3axoB (“KUPru3LeB”) ¢ uX
HEYMEHHUEM U HECIIOCOOHOCTBIO BeCTH oceyioe 3emieenue: “Crens Kuprusckas ecre-
CTBEHHO CIOCOOHA K OZIHOMY OOMTaHHIO KOUYIOIHMX [1aCTyX0B. BOIBOpEeHHs MOCTOSHHOTO
c/ieaTh Ha Hel HEBO3MOJKHO 110 TIPHYMHE OCCIUIOANS TIOUBBI, YCESIHHOW COJOHYaKaMu
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aHTPOIIOJIOTH, aBTOPHI akajeMudeckor “Hctopuu mepBOOBITHOTO 0OIIIe-
cTBa“, JOBEIH STOT MOJIXO/ 10 JIOTHYECKOI0 KOHIIA, ITOALITOKNB B 1986 1.:

B ucropuueckoil nepcrnekTuBe pa3BUTHE BBICOKOCIECLHAIU3UPO-
BaHHBIX OOIIECTB OXOTHUKOB, PHIOOJIOBOB M cOOMpAaTeNieii 1 KOYeBBIX
CKOTOBOJIOB IMPEJICTABISAIOT COOOM TYNMUKOBBIC BETBU W JIHIIbL 3EM-
JeJIeTBYECKOe MM KOMIUIEKCHOE 3eMJIE/IeNIbYEeCKO-CKOTOBOJUECKOE
XO35HCTBO MO3BOJISICT MEPEIIATHYTh PyOekK KiIaccooOpa3oBaHHs H
YCITEIIHO Pa3BUBATHCS Aaibie.

C TOYKH 3pEeHUs TaKOH TEJIEOJIOTUH OCEAJIOCTH OTCYTCTBHE COOCTBEH-
HOTO MecTa, COOCTBEHHOU 0a3bl Mg “yCUENIHOTO Pa3BUTHSA~ CIIYKHUT
SMHUCTEMOJIOTHYECKUM OCHOBAHHEM JUIS BBIJBOPEHUS caMoro (peHomeHa
3a rpaHHULBI “UCTOPUUECKOM EPCIIEKTHBHI: €JMHCTBEHHBIM IPHUEMIIEMBIM
MECTOM, YTOTOBJIEHHBIM MCTOpUEH (M MCTOpUKAMHM) Ui “NMiofed myTH”,
OKa3bIBAETCs TYITHUK.®

HacroiiunBasi moTpeOHOCTh BUJETH B HOMAJANU3ME IIMBUIM3aLMOHHBIN
c0Ooii He cimyyaiina. “VcTopus Bceraa MUIIeTCsl C TOUYKU 3PEHHUS OCEIUIbIX. . .
JlayKe €CJIU B €€ LEHTPE — HOMaJbl”, — cTipaBeIuBO oTMeuanu Kunb [enés3
u @enmuke ['Barrapu.t’ “TynukoBoe” BOCIPHATHE KOYUCBHUYIECTBA, — KaK
“rpsi3b CTPAaHHUKOB”, — OTPa)KaeT He CTONBKO CIIeNU(UKY CaMOTO HOMAa N3~
Ma, CKOJIbKO 0003HauYaeT Npeiesibl TeEX HHTEPIPETAMOHHBIX U HApPAaTUBHBIX
KOHBEHITHH, B KOTOPBIE €TO MBITAIOTCS Oe3yCIenTHO BIUCaTh. “‘CaHuTapHbIC
oraceHus” MO IMOBOLY YMUCTOThl HALMOHAJIbHBIX JKAHPOB UMEIOT TY XK€
CTPYKTYPY, UTO H “IIUBIIN3AINOHHBIE” 0000IeHUS 0 Oe3BBIXOIHOMU CYIh0e
KOYEBHHYECTBA. 3aJIOT COIUAIBHON U CHMBOJIMYECKONH YHUCTOTHI BUAUTCS
HE B JTUKBUJAIMHA OTOPOCOB, HO B U3OJISAIIUHU U ACTIOPTAIIUH JIIOAEH, acco-
UUUPOBAHHBIX ¢ HUMHU. Mapu Jlyrnac, OpuTaHCKHI aHTPOTIOJIOT, B CBOMX
paboTax HEOAHOKPATHO TOMYEPKUBAIIA ATy CBS3b MEXKIy 3arps3HEHUEM U

U COBEPILCHHOTO HEl0CTaTKa JIecoB. I1o ceMy cTenb cust HU JUIsl KOTO HHOTO Heyno0Ha,
kpome Kupruzos, uii onoOHBIX KM HOMAJIOB. .. KOO HU K 3eMIJIEJICIIUIO, HH K ITPOMBIC-
nam Kuprusen He criocoOeH, Ja U 3eMJIsl M KJIMMAaT ero K Tomy HeynoOHbl”. ['epman. O
Kuprusnax // Bectauk Esponsr. 1821. T. 121. Ne 22. C. 130.

5 Hcropust mepBOOBITHOTO 00MIecTBa. Joxa MepBoObITHON pogoBoil obumusl / [Tox
pen. 0. B. bpomnes, A. U. Ilepumna, B. A. Ilnupensmana. Mocksa, 1986. C. 244.

16 JIro60omBITHOE 0OCYIKICHHE 3TOT0 CTPEMIICHHSI COBETCKUX HCTOPUKOB M aHTPOIIOJIO-
rOB “BBITECHHTH HOMAJIOB 32 ‘“paMKu auanekTuku uctopun” cM.: Ernest Gellner. The
Nomadism Debate // Gellner. State and Society in Soviet Thought. Oxford, 1988.

17 Gilles Deleuze, Felix Guattari. A Thousand Plateaus: Capitalism and Schizophrenia.
Trans. Brian Massumi. Minneapolis, 1987. P. 23. Cwm. pycckoe uznanue: XXunb [enés,
®enuke ['Barrapu. Teicsya maro: Kanurannsm u mmsodpenus. ExarepunOypr, Mocksa,
2010. C. 41.
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13

COLIMAJIbHON TUCTAHIIMPOBAHHOCTBIO: “...3arps3HEHHE CTAHOBUTCS BaX-
HBIM KaK CUMBOJIMYECKOE BBIPAXKEHHE MHBIX HEKEIaTelbHbIX KOHTAKTOB,
KOTOpBIE MOT'YT ITOBJIUATH HA BCIO CTPYKTYPY UAEH O COLIMyME U KocMoce”,
CIIOJKHMBIIYIOCS B TAHHOM c0001ecTBe.®

WNHbIMU cioBaMHU, OMACHOCTH “‘MycOpa MPHUILIBIX” HE CTOJIBKO B TOM,
YTO OH MOXET OBITh 3apa3€H, CKOJIBKO B TOM, YTO OH MOXKET OBITh 3apa3-
umernen. “CMeIIEHHUE C TPS3BIO” — 3TO BCETIAa CMEIICHUE (€CITH HE TTapOoTHs )
TOCIIOJCTBYIOIIEH CTPYKTYPBI WJIIH HEPAPXUH, 3TO IIEPEHOC, TIEPEBOJI, TPAHC-
TIO3UIIHSL ‘“DJIEMEHTOB OJTHOM CHUCTEMBI B JIPYTYIO~, COMPOBOKIAIOIITUICS
cMeHo# 3HaueHus.’® OmacHOCTh “Tps3u” — UMEHHO B DTOM, CHCTEMHOM,
s dexTe ee MPUCYTCTBHSI.

Jyrnac cripaBeiMBO BBIAEISAET ellle OJUH MPUHIUIMHAIBHBIA acleKT
(MpakTHYeCcKH YHMBEpCAIbHOI) TPEBOTH 10 MOBOAY BO3MOMKHOTO 3arpsi3-
HEHUs, CBA3aHHBIN C MPUBBIYKON OTOXKJIECTBIATH 3arps3HEHUE C OCKBEP-
HenueM.? [TpuHIMITHaTbHA 37€Ch OIS Th-TAKU HE HCXOIHASI OJTM30CTh ITHX
JBYX MOHSITHH, HO CUCTEMHBIE NOCIEACTBUS NX Onn3ocTH. PU3NYeCcKUil U
COLIMAITBHBIN “Mycop”’, TOHATHIN KaKk MaTepusi BHE CBOETO MeCTa, IIpodiiemMa-
TU3UPYET COLUATIBHBIN U HHTEIJUICKTYaIbHBIN IOPAJOK, OCTPaHAS CUCTEMY,
KOTOpast 10 3TOT0 BOCIIPUHUMAJIACH B BUAE €CTECTBEHHOIO (poHa. AKLIEHT
Ha (BO3MOXKHOM) 3arpsSI3HEHUH, TAKIM 00Pa30M, €CTh BEIPaKEHHE HE TOJHEKO
CaHMTaPHO-TMI'MEHUYECKOH, HO U 3MUCTEMOJIOTMYECKON TPEBOTU: I'Ps3b —
yIrpo3a NOpsiAKy B TOM K€ CTEIEHHU, B KAKOW OHA SIBJISIETCSA M YIPO30H TeM
MHTEIJIEKTYaIbHBIM OCHOBAaHUSMH U TIPAKTUKAM Pa3IMUeHus], Ha KOTOPBIX
3TOT NOPsiI0K cTpoutces.’t Kak mumer yriac:

rpsi3b (dirt) — 310 Kareropus-MasTHHUK, ONMUCHIBAIOIIAsS COOBITHS,
KOTOpBIC Pa3MBIBAIOT, 3aTEMHSIOT, OTPHIIAIOT WX €Ile KaKUM-TH00
00pa3oM 3aIyThIBalOT NMPHUHATHIC Kiaccudukanuu. [TaBHBIM 3/1€Ch
SIBIISICTCSI OLTYIIIEHUE TOTO, YTO CUCTEMa IIEHHOCTEH, KOTOpast 00bIYHO
Haxo/inJjla CBOE BBIPAKEHUE B CIIOKMBIIIEICS OpraHu3aluy Beulei,
OKa3aJ1ach HAPYyIIEHHO.?

18 Mary Douglas. Pollution // Douglas. Implicit and Explicit Meanings: Essays in An-
thropology. London, 1975. P. 55.

19 Cm. mompo6uee: FOpwuii Terasros. O mapoanu // FO. H. Teimsuos. [Tostuka. Mctopus
sureparypsl. Kuno. Mocksa, 1977. C. 294.

20 Ecyt BepuTh ITHMOJIOTHYECKOMY clioBapro Makca @apmepa, “msiTHO” U “Iiopok”,
HaIpHUMeEp, B YCHICKOM SI3bIKE BOCXO/UIT K OHOMY KOPHIO — skvrna.

21 Mary Douglas. Purity and Danger. An Analysis of Concepts of Pollution and Taboo.
London, 1966. Pp.161-162.

2 Douglas. Pollution. P. 51.
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“JIronu myTH” — BCE T€ NEPEBIKHUKH, KOUEBHUKH, CTPAHHUKH, IIMJIUTPH-
MBI, 0 KOTOPBIX HJIET pedb B (hopyme “OcTpaHeHne HoMau3ma’, — UTParoT BO
MHOTOM CXOJHYIO POJIb ‘‘KaTeropuu-mMasTHuKa . JlecTaOmm3upys — ocTpa-
HSISL — CIIOKUBILIMECS CUCTEMBI OTCUETa M KIacCU(PHUKALNH, “IIONN MyTH
BMECTE C TeM HE NPEAJaraloT CKOJIbKO-HUOYIb YCTOMUUBOW CTPYKTYpPbI
B3aMeH. VICKycCTBO QMAJeKTHKU, HABBIKM CHHTE3a (M CHSTHS) IPOTUBO-
MOJIOKHOCTEH OKa3bIBAIOTCSA B TEHHW WHOTO — HOMAOUuecko2o — Crocoda
B3aUMOJEUCTBUSA C INPOTUBOPEYUBBIMU pealusiMU KU3HU. bpaitan Mac-
CYMH, KaHaJICKUH TEOPETHK KyJbTYPbl, Ha3bIBAE€T 3TOT HPUHIMII PAOOTHI
“bayxryansabiM” (fluctual): IETOCTHBIE CUCTEMBI M YCTOWYUBEIC TTOPSIIKU
OKa3bIBAIOTCA HEBO3MO)KHBIMM B CHITy NMPUHIMITHAIBHON pa3HOPOJHOCTH
3JIEMEHTOB HOMaJM4yecKoro Mmupa. [Ipu3Hanue 3Toil AUCKPETHOCTH BEAET
HE K e TOMOICHHM3aluy B paMKaX JIMHEAPHOTO HappaTHBa 00 yCIECIIHOM
pa3BuTHH (KaK B “MHUpE OCEMIBIX’), HO K MOCTOSHHBIM ONYXJIaHHUSIM H
(rayKTyanusiM cpeou 31eMeHTOB.?

Kuprusckuii xypax — TOCKyTHOE MIUTHE, “‘COOpHast KOHCTPYKIUS U3
MOAPYYHBIX MaTepHAIIOB, TTO3BOJISET JyUIlle MOHATh a0CTPAKTHOCTH 3THUX
dopmynupoBok (W, 1). CHIMThIA U3 KyCKOB MaTepUH, OTIIMYAFOIIUXCS 110

TEKCType, LIBETY U OPHAMEHTY, KY-

PaK He NpeJJIaraeT 1d6eHol TPAeK-

TOPHUH CBOETO IIPOYTEHUS. Y Kypaka

HET TOYKH OTCUEeTa, KaK HET Y Hero

1 JIOTHUYECKOI'0 KOHIA: K JII000H

CTOPOHE IIUTHSI MOXKET OBITH J10-

OaBIIeH O/IMH UITH HECKOJIBKO PS/IOB.

Hapamuas mmar 3a marom npo-

CTPAHCTBO CBOETO “TEKCTa”, B3IV

3pUTENsT MOXKET JBUTaThCs CieBa

Hana. 1. JlockyTsl, IpUroToBieHHbIe 1y HalpaBoO, CBEPXY BHM3, 110 JHA-
Kypaxa. TOHAJIM WIH, AOIyCTUM, 110 KPYTY.
Hecmotpst Ha cBOIO 6:1M30CTh TPAAUITHOHHOMY JIOCKYTHOMY IIUTBIO, TPAKTH-
KYIOILEMYCS B Pa3HbIX KyJIbTYPax, Kypak UMeeT NIPUHLIUNIHAIbHbIE OTIUYHSL.

JIocKyThl B JAaHHOM CIIy4ae PEIKO SIBSIOTCS MPOCTO MaTEpPUaIOM, Kak
MIPaBUIIO, ITO YK€ “KOIUPOBAHHBIE EIMHUIIBI, CTPYKTYPHO BBICTPOCHHBIC
y30pbl. [0BOps MHaue, eciny B TPaJUIMOHHOM JIOCKYTHOM IIMTBE JIOCKYTHI —
9T0 ()OHEMBI, TO B KypaKe Mbl HIMEEM JIeJI0 ¢ MOp(eMaMH, T.€. CTPYKTypaMu
Oonee cioXxHOTO NOpsiAKa. BaxkHo U cuHTakcnueckoe otanuune. JlockytHoe

2 Cwm. moapobuee: Pierre Joris and Brian Massumi. Notes Toward a Nomadic Poetics
(1996-2002) // Joris. A Nomad Poetics. Essays. Middletown, 2003. P. 39.
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IUTHE 3a4aCTYHO HC CTOJILKO PAa3HOHAIIPABICHO B TPACKTOPUAX IIpeajiarac-
MOI'0 YTCHU A, CKOJIBKO JTUIIICHO BOO6I_LIC KaKoro ObI TO HU OBLIO HalpaBJICHUA

(wn. 2). Kuprusckuii Kypak 3a1aeT 4eTKO
MPOMUCAHHBIA PUTM, paclpenesss de-
MEHTHI B ONPENEICHHON MOCIe0BaTeb-
HOCTH, KOTOPasi MOKET UUTAThCS B Pa3HBIX
HaIpaBJICHHSX.

OnHaKo CBOANTH CMBICT KypaKa TOJIBKO
K 3TOH pa3HOHANPABICHHOCTH TEKCTyallb-
HBIX TPAaKTUK €r0 OPHAMEHTOB HE CTOUT.
MHoOroHanpasIeHHOCTh H300pa3UTEIILHO-
ro “Tekcra’” — He TOJIBKO dPQEKT mpouTe-
HUS, HO U CJIEJICTBHE BIIOJIHE KOHKPETHOM
MaTepualbHON CTPYKTyphl. L[BeToBas u
CTHJINCTHYECKasl Pa3pO3HEHHOCTh yCUIIH-

Han. 2. CoBpeMeHHOE JTOCKYTHOE
muThe (McrouHuk: http://loskutch.

ya.ru/replies.xml?item no=2).

BaeTcs 3[€Ch pa3HO00Pa3HeM TEKCTYPbI CUIMTHIX BMECTE KYCKOB. 3a1aBast
OT/EbHBIA PUTM, YepPEIOBaHHE PA3HOPOIHBIX MAaTepHajIoB (IJIaAKHiA, BOP-
CHHYATBIN, BBIIIUTBHIN U T.I1.) OTHOBPEMEHHO (POPMUPYET U TeTEPOreHHbIH

ceHcopHbIi addexr (mmr. 3).

W, 3. TpaauuoHHslid Kypak (poto AliHypsl TypraHrasueBoii).
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BusyanbeHast, gaktypHas U 00beMHas JIUCKPETHOCTh MaTePHAJIbHBIX
3JIEMEHTOB B COUETAHHHU C OOIICH OTKPBITOCTHIO “BHEIIHUX ® TPAHHUIL 3TOTO

Wana. 4. CoBpemeHHbIi Kypak (Goto AlHy-
ps1 Typranra3zueBoit).

TCEKCTa OKa3bIBAIOTCA HCO6XOILI/IMI)IM
YCJIOBUEM CYILECTBOBAHUA JaHHOMN
IIacTUYECKON Gopmbl (Ui, 4).
Chopmynupyto ayTh mHAUE. Ky-
Pax O3BOJISIET YBUIETH, 4TO MOpP(ho-
JIOTUSI ¥ CHHTAKCUC BBICKA3bIBAHUS
MOTYT BKJIIOYaTh B ceOs pa3HOHa-
MpaBJIeHHbIE, HECOBIAIAIONINAE U
Jlaske B3aWMOWCKITIOYAIOIIHE TIPHH-
nuibl opranu3anuu. OTcyTcTBUE
COJICPIKATEIHHON IIETOCTHOCTU H
IOCIIEIOBATEIBHOCTh OAJIAHCUPYFOT-

cs 371ech ueTKoli reometpreit popmsl. [1bep XKopuc ncnonssyet 3Ty 0ocoOeH-
HOCTh HOMAJIMYECKOTO “TEKCTa” Il XapaKTEPUCTUKU KyOMUeCKuxX padoT
[Ta6mo [Mukacco: B 060uX ciIydasx CyTh MUCbMa COCTOUT B “‘CUHTAKCHUECKUX
Y TPaMMaTHYECKUX MAHHUIYIISIHIX SI3BIKOM C IETBI0 €r0 BEICBOOOKICHUS
OT psiia TPAIUIUOHHBIX OPaHUYCHHUIT %

E1me omHUM prMEpOM 13 STOTO YKe MaTepPHATBHO-ITACTEMOIOTMYECKOTO
psia MOXKET CIYXKHTh a1 Kuliu3 — KAPTU3CKUN KOBEP M3 TIECTPOTO BOMIIOKA.
BwmecTo xecTko cOOpaHHOI TeOMETPUHN KypaKa, 3/1eCh HEUeTKUI OpHAMEHT

U3 NPUITTYHICHHBIX KPACOK. KOBep CO34aCTCA IyTCM BKATbIBAHUS B PBIXJTYHO

HUan. 5. Ana kuiins.

24 Pierre Joris. The Nomadism of Pablo Picasso // Pierre Joris. A Nomad Poetics. P. 115.
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KOLIEMHYIO OCHOBY €llle MeHee COMTOrO 110 CBOEH CTPYKType BOMIIOKa HHON
OKpPAacKH, COOCTBEHHO M COCTABIISIONICH y30p (ML 5).

PaGora ¢ MaTepuanom cBs3aHa He C €ro CTPOroi (puKcanuei B mpocTpaHcTBe
KOBpa (cTporas (puKcanus 31eCh TEXHOJIOTMYECKH HEBO3MOXKHA), HO C pacipe-
JIeTICHHEM €0 HOIBIKHBIX M HEIOJBIKHBIX 3JIEMEHTOB B BHUAE “‘HysLueiics
BapUaTUBHOCTH .25 ITOTOBBIN OPHAMEHT JIMIIICH YETKMX IPAHHUI] TOYHO TAK )K€,
KaK OH JIMIIEH U YETKOH CTPYKTYyphl. B oTnuue ot Kypaka, CHMMETpPUsI IIOBTO-
PSIFOIIIMXCS DIIEMEHTOB 31IECh TPUMEpHA: OPHAMEHT “‘He COMT”, OH “TedeT’’, KOH-
cTpyKims “pasmazana’. [1onBHKHOCTD (DOPMBI YCHITHBAETCS TTOJIBHKHOCTHIO
COZlep KaHMsA: B 3aBUCHMOCTH OT TOUKH 3PEHUS B KAY€CTBE OPHAMEHTA MOYKET
BOCIIPUHUMATKCS KaK NCXO/IHAs (TeMHas) OCHOBA KOIIIMBI, TaK U BOUTHIN B Hee
LBETHOM (SIpKHi) BOMIIOK. DiyKTyanus Mexay GOHOM 1 OpPHAMEHTOM — 4acTh
CTPYKTYpBI BoctpusaTHsi. Poin hoHa 1 y30pa GpyHKIMOHATIEHO HE YKOPEHEHBI,
CTaOMITLHOCTB/TIONIBIKHOCTD MX TIO3MIHHI orpenensieTcs: 3puteneM. Ho, kak
U B Kypake, yCIOBHS BOSMOXXHOCTH TaKOH TOJBIKHOCTH TPEJONPE/IeTICHBI
3CTETHKO-3IUCTEMOJIOIMYECKIMU OCHOBAHUSIMH JaHHOTO ILUIACTHYECKOTO
HCKycCTBa. MIHTEpeCcHO, 9TO KaTanor KUPru3cKUX OPHAMEHTOB, BBILIEAIINHI B
1986 1., cBsI3bIBAN OMYJISIPHOCTD 3TOM TEXHUKH C “TUIBIBYYECTbIO, HEUETKO-
CTBIO U HEMPEJCKA3yEMOCThIO OPHAMEHTOB aia Kutiu3. VIMEHHO “pa3MbITOCTb
KOHTYPOB”, 10 MHEHHIO aBTOPOB aJIb0OMa, TI03BOJIsUIA PHIATH TPAJAULIHOHHBIM
MOTHBaM “HOBBIC. .. U HCOXKHU/IaHHbIE 3BydaHus’ .28

3Ta NO3UTUBHOCTS “‘Pa3MBITHIX” OCHOBAHHH MPEACTABISET TFOOOTBITHBIN
KOHTPACT HEraTHBHOMY BOCIIPUSATHIO pa3MbIBAIOLIEN “TPsi3K”, 0 KOTOPOM ITH-
et Jyrmac. “IInsiBydects” 1 “Henpeicka3yeMoCcTh” HOMaAu3Ma BbI3BaHbI HE
TSrO# K Heo()OPMIIEHHOCTH M HEOPEIeICHHOCTH. B 11X 0CHOBE, HOBTOPIOCH,
CONPOTHBJICHHE MaTepuaa, ero HeClocOOHOCTh BCTPOUTHCS B UMEIOLINECS]
CTPYKTYpBI. 3aj1a4a JaHHOTO (hopymd, OTHAKO, HE (TOJIBKO) B TOM, YTOOBI C
MTOMOIIBI0 MAsTHUKOB-KOYEBHUKOB Pa3MbITh (WJIM 3aTEMHUTH) “HPUHSTHIC
KJIacCU(pUKAIK . DIMACTEMOIOTHYECKasT TTPUBICKATETFHOCTD ““HOMAIIYe-
CKOM METOIOJIOTMM” U COCTOUT B IIOIBITKE BOCIPHUHATH T€TEPOrE€HHOCTD U
(pakTaIbHOCTH HOMAAN3MAa, TAK e KaK €r0 PUTMUYHOCTb U OTKPBITOCTb, HE
B Ka4€CTBE “‘TyNUKa” WIH BBIHYKACHHOM YCTYIIKH, HO B KAYECTBE €1LE OAHON
(opMBI OpraHU3aliK OTHOLICHUI U MaTepUaIbHOro Mupa.>’

25 Cm. mompobHee 06cykaeHre 9Toi TeMbl y Jlenésa u I'Barrapu B m1. “The Smooth and
the Striated”: Deleuze and Guattari. A Thousand Plateaus. Pp. 474-476. B pycckos3pI4HOM
nznanuu ([enés, I'sarrapu. Teicsiua mnaro) mi. “Tnaaxoe u puduenoe”, C. 805-851.

26 Kpiprei3 oiimostopy. Kuprusckuii y3op / Coct. B. Makcumos u E. Copoxun. ®pyH3e,
1986 (6e3 Hymepauu CTpaHuI).

270 HOMaMYIeCKOi METOIOIOTHH CM. TIofpobHee: Rosi Braidotti. Complexity Against
Methodological Nationalism // Braidotti. Nomadic Theory. The Portable Rosi Braidotti.
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Hoewtit nomaousm

B cBoem BBeaennn k moHorpadun “Konen momamnsma? OOrmiecTBo,
rocy/lapcTBo U cpena Bo BHyrpennelr Aszun” antpomnosioru Kapomaiin
Xamdppu u IBua CHAT OTMEUamH, 9To “‘caMa KaTeropusi HOMaau3Ma yTpa-
THJIA CBOIO aHAJMTUYECKYIO MOJIE3HOCTh’, CTaB YCIOBHBIM 0003HaUEHHEM
CTEPEOTHIIOB O KOUueBOM 00Opase xu3Hu.”® Xamppu u CHUT MpaBbl B TOM,
YTO “HOBBII HOMaIU3M™ MaJIO 3aMHTEPECOBAH B BOCCTAHOBIEHUH “UCTOPH-
YECKOH CITpaBeNINBOCTH B OTHOIIEHUU COOCTBEHHO “‘mromeit mytu”. Uc-
XOZIHasi MOTUBAIM ‘‘HOBOIO HOMaJAM3Ma™ JIEKUT B MHOM miockocTH. CTaB
4acThio Ooliee 00IIEro akajgeMUIeckoro HHTepeca K TeMe MOOMIIHOCTH U
MPOCTPAHCTBA, ‘“HOMAJONOrUs”, “HOMauUeCcKas Teopus”’, “COBPEMEHHBII
HOMaIM3M™’ CITY>KaT CBO€OOPA3HBIM IIPU3HAHUEM TOTO, YTO UJIEH O CTaOMITb-
HOCTH M YCTOHUUBOCTH, JISIKAIIME B OCHOBE COBPEMEHHBIX IPEICTABICHUI
00 WICHTUYHOCTH, OOIECTBE M TOCYIapCTBE, BCE MEHbBIIE U MEHbIIE OT-
pakaroT peajbHOE COCTOSIHUE el

ConmanbHOE U TPOCTPAHCTBEHHOE KOUSBHHYECTBO KaK cliecTBHE (DyH-
JaMEHTaJIbHONH HEYKOPEHEHHOCTH IePECTajIo ObITh JMIIb YAEIOM ““JTrofeH
MyTH 1 KOCMOTIOIUTHYECKOM 37UThL. MaccoBbIi MaciTad M BApMaTUBHOCTh
HBIHEILIHEH IOJIMIIOKAIbHOCTH — 3TOI'0 YEITHOUHOTO IPEOBIBAHUS B PA3HBIX
cpenax — BBIBOJUT Ha MEPBHIH MJIaH NPOLECCHl U CUTYaIlUH, BO3HUKAIOIINE
Medtcdy YCTOWYMBBIMHA U 3aKPETICHHBIMY TTo3UIMAMHE. “‘HoBbIi HOMam3m”,
MHBIMU CJIOBaMH, 3aMHTEPECOBAaH B IMOHMMAaHWU UMEHHO 3TOH CUTyalluu
aKTUBHOTO Pa3MbIBaHM “TIeHTpa” U “Tiepudepun’”, “TpucyTCTBUSA” U “OT-
CYTCTBUS”, “yKOPEHEHHOCTH U “0€CIIOUBEHHOCTH . DHEPTUYHO OTCTAUBas
3MHMCTEMOJIOTHYECKYIO U MOJIUTHYECKYIO BaXKHOCTh ‘‘HOBOTO HOMajau3ma”,
W “HOMaju3Ma coBpeMeHHocT”, Maruneaa Kannapu ["annum, antpononor

u3 boixoHckoro YHUBCPCUTCTA, MHCAJIa HC TaK JaBHO:

Ecnu MbI cobupaemcst urpath KOHCTPYKTHBHYIO M aKTUBHYIO POJIb B
TPaHCHALMOHAILHOM MHpE, HACEJIEHHOM COO0IIeCTBAMHU, KOTOPBIE BCE
MEHBIIIC U MEHBIIIE CTPOSITCS TI0 IENOCTHRIM (UNitary) u HenpoTUBo-
peunBbiM (COherenf mozessim KyabTypbl 1 00pa3oBaHHMs, TO HaM HE0O-
XOJIMIMO CO3/IaTh HOBBIC MHCTPYMEHTBI, CIIOCOOHBIC B3aMOICHCTBOBATh
C HOBBIM — U CTPYKTYPUPOBAHHBIM, U 3allyTaHHBIM — KOJUIEKTUBHBIM
OIBITOM MPOIILIOTO, 3TON ANHAMUYECKONH CMEChIO PeabHOCTU U (aH-

New York, 2011. Pp. 209-238; o HoBoM HOMau3me cM.: M. Callari Galli (Ed.). Contem-
porary Nomadisms: Relations between Local Communities, Nation-States and Global
Cultural Flows. Zurich, 2007.

28 Caroline Humphrey and David Sneath. The End of Nomadism? Society, State and the
Environment in Inner Asia. Durham, 1999. P. 1.
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taszuu. Kaxplil pas, Korna Mbl IOAXOJMM K TOMY, YTOOBI TOJIBEPTHY Th
aHaAIM3y MHYIO KYJIBTYpY — WJIM MPOCTO BBIMTH €i HaBCTpeuy, — HaM
CTOUT OTOPOCUTH UCI0 O TOM, YTO MBI YBHIUM CBSI3HYIO CHCTEMY TIO-
BTOPSIIOLIMXCS M CAMOBOCITPOHM3BOISIIIMXCS TIPAKTHK, C(HOPMHUPOBAHHBIX
HCKJTIOYMTEIILHO B JIAHHOM MECTE M HE ITOJIBEPIKEHHBIX BIMAHHUIO U3BHE. >

[TogobHOe — pacmmpuTeNbHOE — MOHUMaHKUE “HOMaau3Ma’ He Tpel-
MOJIaraeT CBEJCHHUS ero aHAIUTUYECKOW 3HAYMMOCTH JHUIIb K KPACHBOM
Metadope. Po3u bpaiinorTy, onuH U3 Hanboiee aKTHBHBIX TEOPETHKOB
COBPEMEHHOTO HOMAaJIN3Ma, CIIPaBEJIBO OTMEYAET, YTO CYIIECTBOBAHUE
BHE YCTOHUYMBBIX TpaHuI, Oy1b TO “O€3M0MHBIN, CCHUTBHBIHN, OeXKeHel, Ty-
PHCT, *KepTBa U3HACUIIOBAHUN BO BPEMSsl BOMHBI, CTPAHHUK, HeJleTaJbHbIN
MUTPAHT, 3Kclar (MHOCTPaHHBIH CIEIUATNCT), HeBECTa-I0-1104YTe, CHIIEI-
Ka-HHOCTpaHKa. .. GMHAHCOBBINA SKCIEPT MO II00ATHHBIM BEHUYPHBIM IIPO-
eKTaM, CIICIUATUCT N0 TYMaHUTAPHOMY COJICHCTBUIO B paMKax MpOrpamMm
OOH, rpaxmanuH cTpaHsl, KoTopas 6onpie He cymecTyeT (FOrocmasus,
YexocnoBakusi, CoBerckuit Coro3), — 3T0 He MeTadopbl, 3TO peasbHbIe
coransHbIe MecToronoxenus”.%° Bunem ®rroccep B CBOEH MO THUYECKOIA
HWHTEPIPETANN TUMOJIOTHH CJIOBA “HOMAJa~ HAMOMHUHAET HaM, YTO IS
TPEKOB HOMAJIOM OBLT “‘deNIOBEK B MTONCKE yCTAHOBIICHHBIX [T HETO TPaHMIT
WM TIPEJIENIOB, B TOUCKE PErHOHA UIIM MECTa, B KOTOPOM OH MOT HMETh 3a-
KOHHOE nostokeHne” .3 Bo MHOroM HOBBIN HOMaJIU3M — ITOITBITKA BEPHY THCSI
HWMEHHO K 9TOMY MTOHUMAaHHIO TIOMCKa IPEJIeNIOB, TOMCKA IPaHML], B KOTOPBIX
MMOHMMaHHE TTOJIBYKHOCTH KaK 00pasa )KM3HH HE CBOIMIOCH OBl K TOW WIIH
WHOH (opMe BapBapcTBa, TUKOCTH WM IIMBUIM3ALMOHHOTO IIyMa.

WHpIMU croBamMu, oOpamasch K TEMaTHKE W MPAaKTHKE HOMAaAM3Ma,
CTaThH 3TOTO0 (opyma AENAIOT MOMBITKY TPUMEHUTH Ha MPAKTUKE (OPMBI
HHTEJIEKTYaJIbHOHM KapTorpaduu, KOTOpbIE MO3BOIMIN OBI, ¢ OHOM CTOPO-

2 Matilde Callari Galli. The Nomadism of Contemporariness / Matilde Callari Galli
(Ed.). Contemporary Nomadisms. Pp. 23-24.

%0 Braidotti. Introduction // Braidotti. Nomadic Theory. P. 14.

31 I'peueckoe ciioBo “nomad” MPOUCXOAUT OT nomas — “McKareib nacrouim”. B cBoro
ouepeib, NOMAS BOCXOAUT K CIIOBY NOMOS — “OrpaHHueHHasi 00nacTs” (Kak B acTpe
Homun Wik aBroromun). COOTBETCTBEHHO NOMOSIPOUCXOTUT OT hemein(“masats”,
“Ha3Ha4aTh”’), KOPEHb KOTOPOrO BOCXOAUT K HHIOEBPOIEHCKOMY N-M, BBIPAXKAIOIEMY
COCTOSIHHME TIOJAYMHEHHUS 3aKOHY HJIM MOPSAKY (CloBO NUMbersisiercs 31ech OaHO-
kopenHbIM). Cm. ogpobHee: Flusser. Nomads // Flusser. The Freedom of the Migrant.
P. 46; Ronald Bogue. Apology for Nomadology // Bogue. Deleuze’s Way: Essays in
Transverse Ethics and Aesthetics. Aldershot, 2007. Pp. 124-126. Cwm. Taxoke: Christopher
L. Miller. Beyond Identity: The Postidentitarian Predicament in Deleuze and Guattari’s A
Thousand Plateaus // Miller. Nationalists and Nomads: Essays on Francophone African
Literature and Culture. Chicago, 1998. Pp. 171-210.
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HBI, OTPA3UTh B TEKCTE MPUHIMITNAIBHYIO T€TEPOTeHHOCTb UCCIIEyEeMOTro
MaTepualla, He CBOJUMOI0 K CTPOMHOM JINHEWHOHN CTPYKTYpE, a C APyroi —
COXpaHUTh HE MEHEE MPUHLIUIHATIBHYIO IPHUBEPKEHHOCTH JJOKYMEHTAIIUU
UCTOPUYECKH CTIEIUPHUSCKUX N3MEHEHHH, CIIPOBOIIMPOBAHHBIX JIUATIOTOM
¢ BHEIHUM MUPOM.3? C pasHbIX JUCHHUIUIMHAPHBIX MO3UIMHA U B PA3HBIX
BPEMEHHBIX KOHTEKCTaX aBTOPBI 3TOTO HOMEpPa HCCICAYIOT MPAKTUKU U
(hopmbI TpaHCHOpPMAITH, CTABIIHE BO3MOXHBIMU OJIaroaapst ABHKCHHIO.
Kaprorpadwus, BiipoueM, — 3TO HE TOJIBEKO CITOCO0 OpraHnu3aIiy MaTepu-
aia, Ho ¥ MeTox ero penpesenTanun. Lenb hopyma “Octpanenne Homaanz-
Ma’’ He B TOM, YTOOBI pa3 ¥ HaBcer1a 3aUKCUPOBATH CIIEIU(UKY HOMaIU3MAa.
WU crarbu, coOpaHHBIE B 3TOM HOMEpE, CO3HATEIHHO BBIXOST 32 MPEICITbI
TPaJUIIMOHHBIX UCCIIEOBAHUN HOMAAU3Ma, 03a004YEHHBIX 0 TPEUMYIIIe-
CTBY aHAJIUTHKOHW crioco0a MPOM3BOJACTBA M TUIOJIOTHEH MOJIMTHYECKOTO
yCTpoiicTBa KoueBbIx co001ecTB.*® CKkopee aBTOPbI TEKCTOB, COOPAHHBIX B
9TOM HOMepe KypHana Ab Imperio, BUasST cBOIO 3a1a4y B MCITOIB30BAHUN
0COOEHHOCTEH HOMaI3Ma M KOHIICTIIHI HOMaJMueCKO TEOpUH JJIsl TOTO,
YTOOBI “OYUCTHUTH’ CBOIO AHAJTMUTUYECKYIO U HHTEPIPETAIIMOHHYIO ONITHKY
OT OKaMEHEBIIMX HACIOEHMH “MeTadmsuku ocemmoctu”.3* Mopym cTpo-
UTCS BOKPYT HabOpa KITIOUEBHIX MOHATHN. Kaxxapiit pa3men hokycupyercs
Ha Pa3HBIX — HHOTJIA TUAMETPATHHO ITPOTHUBOITOIOKHBIX — ACTIEKTaX TaKMX
SIBJICHUH, KaK AUCTAHIIU, TEJIO, IPOCTPAHCTBO, HAITHS, HAIIUECTPOUTEIHCTBO
Y CUMBOJIM3M. J[J11 MHOTHX aBTOPOB (hopyma AUAIIOT C HOMaTU3MOM — TO
TiepBas TOMBITKA BBECTH B CBOW KOHIIEITYaJIbHBIN SI3bIK TEPMUHBI U KOH-
LENLIUH, BOSHUKIINE B PaMKaX HPUHIMINAIEHO HHOM apaJurMbl.
[ToaBM>XHOCTH CHHOHMMHUYHA KOoueBHUYECTBY. OJTHAKO, KaK MPaBHIIO,
MOABMKHOCTh B 3TOM CIy4ae CBOAUTCSA K (U3MUECKOH MOOMIBHOCTH, K
JBIDKEHHIO B mpocTpaHcTBe. Paznen “IlyTu Kk 0OHOBIEHHIO” 1EMOHCTPH-
pYeT NPUHIUIHATBHYIO CBS3b MEXKY ATOH (HOPMOH MOIBMKHOCTHU M MOJ-
BMYKHOCTBIO, MTOHSTHOM Kak CIIOCOOHOCTh OpraHu3Ma ‘‘pearupoBarh Ha
WU3MEHEHUsI B OKpy Karotieii cpesie”.®® CoBpeMeHHbIE HCCITEN0BAHMS KOUEBBIX

320630p HenaBHUX PAbOT IO COLMOIOT UM, AHTPOIIOIIOTUH ¥ HCTOPHU MOOUIIBHOCTH CM.
Peter Kabachnik. Nomads and Mobile Places: Disentangling Place, Space and Mobility
// 1dentities: Global Studies in Culture and Power. 2012. Vol. 19. No 2. Pp. 210-228.

33 Cwm., Hamp.: deHoMeH KoueBHHYecTBa B McTopun EBpasuun. Homanusm u passutue
rocynapctBa. COOpHUK MaTepUaIoB MEKIyHAPOAHOM HayYHON KOH(BEepeHIINH, AJIMATHI,
19-20 nexabps 2005 1. / TTox pen. . B. Epodeenoii u JI. E. Macanosoii. Anmarsi, 2007.
3 O “meradpusuke ocemmocti” (sedentarist metaphysicem.: Malkki. National Geo-
graphic. P. 31.

35 CM. onpesiesnieHre B BOJBIION MCHXOIOTMYECKOM SHIIMKIOEANH: “TIOABHKHOCTD —
OJIHO M3 TIEPBUYHBIX CBOICTB HEPBHON CHCTEMBI, COCTOSIIEE B CIIOCOOHOCTH OBICTPO
pearupoBaTh Ha U3MEHEHUS B OKpYysKatolieii cpene”. http:/psychology.academic.ru/1670.
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COOOIIECTB eMHBI B IPU3HAHUHU TOTO, YTO MOJABHIKHOCTD, INITACTHYHOCTD B
OTHOIICHUSIX “‘C IPYTUMHU JIFOJIEMH, 00CTOSITEIILCTBAMH, ITOTOJI0M, PHIHKAMU
SIBIIIETCS CTICIICTBUEM U OTPAXKCHHEM HETPEICKa3yeMOCTH Cpellbl 00uTa-
HUSl KOUEBHUKOB, JUIS KOTOPBIX ““‘U3MEHeHHe — HEen30€KHO, HEMPEPHIBHO
1 okuaaeMo”.* I3MeHYHBOCTh BHEITHEH CPEIbI IPENONAracT He TOJIbKO
CIOCOOHOCTH YBUIETH M HUCIOJIB30BAaTh HETPAJAUIIMOHHBIE PECYPCHI, HO U
BKJTFOUEHHOCTE B Pa3HOPOAHBIC HH()OPMAIIMOHHBIE CETH, CITOCOOHBIE 00e-
CIICYUTH HEOOXOMMMBIMHU JaHHBIMH, CKJKEM, O CMEHE TOPTOBBIX ITyTEH WITH
0 BBICOXIIIEM ITaCTOMIIE.

Kak mokaspIBalOT CTaThU JAHHOTO pasjieiia, B CTAllMOHAPHBIX H/HIN
CTarHUPYIOMINX COOOIIECTBAX CXOAHAs MOIBIKHOCTh BOCTIPUITHS U B3a-
AMOJICUCTBUS CO CPENON JOCTUTAETCS 32 CUET OCTPAHCHUS MPUBBITHBIX
ycraHoBok. Bukrop LLIknoBckuit, aBTop TepMHHa “‘OCTpaHeHHe’” BCIOMHHAI,

YTO M3-32 HE3aMEUCHHOM rpaMMaTHYECKOH OIIMOKY M3HaYalIbHAsI CBSI3b Tep-
37

CX3

MHHA CO CJIOBOM ‘““CTPaHHBIN’ OKa3ajach B UTOTE HECKOJIBKO yTPaueHHOM.
Bce Tpu crathu 3Ty M3HAYANBHYIO CBSI3b BOCCTAHABIHMBAIOT MOJTHOCTHIO,
MTOKa3bIBast, KaKk OOHOBJICHHUE TIOHSATHI U OIBITa CTAHOBUTCS BO3MOYKHBIM
3a cueT ABrKeHus. CABUT MPUBBIYHBIX YCTAHOBOK (OCTpaHEHHE), MHBIMU
CJIOBaMH, JOCTHUTAETCS 3[1€Ch MPHU MOMOIIH (PU3NIECKUX TepeMeneHUi
(ctpancTBHif). CTaThu TFOOOTIBITHEIM 00Pa30M PO CISKUBAIOT U SITIC OIIMH
Ba)KHBIH aCIEKT — 3MUCTEMOJIOTUYECKOE MPEUMYIIECTBO (PU3UUECKON
MOJIBYKHOCTH. J{MCTaHIIMPOBAaHHOCTH CTAHOBHUTCS 3/1€Ch 3aJI0TOM €CIU
He 00BEKTUBHOCTH, TO, 110 KpaifHel Mepe, yCIOBHEM MeHee BhIpaKeHHOU
NPEIB3ATOCTH — “OIM30CTHIO K HACTOsAIIEMY”, ciioBaMu Mosuiu bpancon. 8
BaxeH u ertie onuH 00N MOMEHT, OTMEUEHHBII aBTOPAaMH 3TOTO pa3ziena.
[lepemeriienne B CO4ETaHUU C TOABUKHOCTBIO TPUBOIUT K 3aKOHOMEPHOMY
pe3ynbraTy — MHIUBHyanbHOU TpaHcopmanuu. [lokazarenbHo, BipoueMm,
YTO PE3yJAbTATOM 3TOH TpaHC(OpMaLMU OKa3bIBACTCS €CJIM HE ONTHKO-MO-
paibHas pa3BOCHHOCTb, TO, IO KpaliHeH Mepe, siBHas “‘cOUTOCTh” OKy-
ca, Jarolas BO3MOKHOCTh Y/I€P)KUBaTh B OJHOM TIOJI€ 3PEHHSI HECKOIBKO
MIEPCIICKTHUB.

B crarpe “CrpancTBytomiue rpexu: kak Penua oTkpsut Hapox™ Mo
Bpancon BeIcTpanBaeT Tpy MapajuieTbHbIX CIOXKETa O CTPAHHUKAX: PyCCKHe

38William Lancaster and Fidelity Lancaster. Who Are These Nomads? What Do They Do?
Continuous Change or Changing Continuities? // Joseph Ginat and Anatoly Khazanov
(Eds.). Changing Nomads in a Changing World. Brighton, 1998. Pp. 26, 32.

3" Bukrop lknosckuii. O Teopun mpo3sl. Mockea, 1983. C. 73.

38 Molly Brunson. Wandering Greeks: How Repin Discovers the People // Ab Imperio.
2012. No. 2. P. 85.
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XyAO0KHUKH-TIEPEIBIKHUKH, ITyTellecTByommue 1o Poccru B monckax HOBoH
ayIMTOPHH, HOBBIX PHIHKOB U HOBBIX uaei; Minbs Penun, crpancTByromumit
1o Bonre 17151 00HOBJIEHUS COOCTBEHHOM 3CTETUKU M CUCTEMBI BOCTIPUATHS;
W HaKOHell, TIePCOHaKH, OpenyIe Baoab Bonrn Ha 3BecTHOH KapTHHE
Penuna. Bo Bcex Tpex ciydasx ABHXKEHHE CTAHOBUTCS (HOPMOM (IyKTy-
aJEHOHN MO3UITMOHATLHOCTU. [[0J0OHO THIIOIOTHYECKOMY ‘‘CTpaHHHUKY
I'eopra 3ummens, Xy10:KHUKH U Oypiaku bpaHCOH OKa3bIBAIOTCS MOJIEIIBIO
MPOMEKYTOYHOCTH, TOYHEE MEPEABIKHUYECTBA: “NPUBSI3aHHOCTb U OT-
4qy)KICHHOCTb, BO3HUKILKE B XOJI€ CIIOKHBIX KoopAuHaIuii (negotiationy
COITMATBHOTO TIPOCTPAHCTBA” PACIIPOCTPAHSIOTCS B JIAHHOM CITydae W Ha
HPOILIECC CO3/IaHMs KapTHHBI, U Ha mporecc Habmonenus.> torom sToit
MOCTOSIHHO NMPAaKTUKYyEeMOW AyalbHOCTH (IPUCYTCTBUSL M OTCYTCTBHS) CTa-
HOBUTCS TIOJIOTHO, JINIIIEHHOE HOPMATUBHON BPpEMEHHOU U (PUTYypaTUBHOM
nenoctHoCTH. [TonnnokanbHOCTh XyJO)KHUKA — 3THOTpad-peanuct, OypiKy-
A3HBIN TYPHUCT, “‘CTPAHCTBYIOLIUH IpeK”’ — 0OHAPYKUBAIOT ce0sl HA TIOJIOTHE
B BUJIE Pa3HOOOPA3HBIX HCTOPUUYECKUX AHAXPOHU3MOB U IIPOCTPAHCTBEHHBIX
HecooTBeTcTBUM. HO, Kak cBUlleTeNbCTBYET bpaHCOH, UMEHHO 3Ta Mpo-
CTpaHCTBEHHAs M BpeMEHHasl pa3HOHAIpaBIeHHOCTh “‘byprnakoB” (1 Pernna)
u obecreunsia UM HEIIPEXOISIIYI0 aKTyalbHOCTb.

Pab6ora Muxanna PoxkaHCKOTO TTOCBSIIICHA HECKOIBKO HHOMY ITYTH K pe-
anpHOCTU. Ha nmpuMepe yaapHbIX CTpOEK O3AHEro colrain3dma PoxxaHCKuil
JIEMOHCTPHUPYET KaK “‘CMEHa MeCTa KUTEJIbCTBA OKa3bIBAJIaCh CPEACTBOM
CaMOBOCIIUTAHUS W 3TAlOM JyXOBHOTO JABM)KEHHS, TOMBITKOM “CTaTh
nacmosawum”.*° 3a HSUMEHUEM JPYTUX BO3MOXKHOCTEH JUI TOKOJICHHUS
yaapHbIX cTpoek 1960—1970-x IT. TaBHBIM pecypcoM caMo(opMHUpOBa-
Hus cayxuna reorpadus.t! [Toxon 3a “TpyassiM cuactbem” B CHOUPH U Ha
Janpauit BocTok gait TI0O00BITHRIN HACOIOTHUeCKUi 3D PEeKT: cMemeHne
COLIMAJIMCTUYECKON CUCTEMBI 0Ka3al0Ch OJIHOBPEMEHHO €€ OOHOBJICHHEM
U CIIACEHUEM — IIPU IIOMOILM BHOBb OTKPBITOI POMAaHTHKHU U yTOIU3Ma.

dusnueckast AUCTAHLUS 0 OTHOUICHUIO K CTOJIMYHOMY COLIMAIIU3MY
(hopmupoBaa cBOH BapuaHT (IYKTyalbHOW KyJIBTYPHI: HOBasl KH3Hb Ha
pAacCTOSHUN CTPOMJIACh B MOCTOSSHHOM OTPHIIAHMM cTapoil xku3Hu. Kax
numer PoxxaHCcKuid:

OTCTpaHEHHOCTbH OT “OO0JIBIION 3eMIIN”, OCTPaHCHHE €€ ITPABIII U
HOPM, paIlMOHAIM3AIHsI CBOETO OTHE3/1a C ATOH “O0JIBIIION 3eMIn” — BCE

¥ 1Ibid. P. 97.

40 Muxann Poxxarckuii. HaBcrpedy yTpeHHe# 3ape: CTpaHCTBHS B IIOUCKAX HACTOSIIIICTO
// Ab Imperio. 2012. Ne 2. C. 113, 120.

“1bid. C. 125.
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3TO 3a/aBAJIO JKECTKYIO IPAHUILY MEXIY MHPOM, MPENOIararoinuM
JOBEPHE M HCKPEHHOCTh, U MUPOM, JIOTYCKABIIIMM JHIIEMepHe.*?

W HeompeneneHHOCTh KOHTYPOB 3TOTO HOBOTO MHpa HE MOIVIa MOCTa-
BUTb I10JI COMHEHHUE TJIABHOTO: MUP, CTPOSILLMICS CBOUMH PyKaMH, ObL1T “HE
TOJIBKO UHOLL, HO U HECOBMECMUMbLEL C TEM, 3 KOTOPOTO XOTEI0Ch Oekarh”.43

“Oro mpaBna, 4YT0 y HOMaJI0OB HET HCTOPUH; Y HUX €CTh reorpadus’, —
ormeuanu Jenés u I'sarrapn.** Kak mokassiBaeT TEKCT POKaHCKOTO, IS
rokojieHus 1960-X IT. Teorpadus okazanach CpeacTBOM KOMITEHCAIIUN He-
JKEITAHHOW UCTOPHH — C €€ JIATePsIMU, BpaHbeM U Oropokparueii. COOCTBEHHO
9Ta ke reorpadus U mpeBparuia opUIHaTBHYI0 MaCCOBYIO MOOMIIN3AIINIO
JenieBoi paboveit CHUITbl B HEUTO MPUHIMITHAILHO HHOE — B TIO3THECOBETCKOE
CTPaHHUYECTBO, TJI¢ KOYEBbE MO0 HEOOYCTPOCHHBIM MECTaM CTaHOBHJIOCH
HEOTHhEMIIEMOH YaCThIO 00YCTPOICTBA HOBOTO MHUpa.*®

Cratbst Omuns Hacputnunosa “JlyXOBHBII HOMaIu3M U LIEHTpaJIbHOA-
3MaTCKHE CTPAHHUKH-TAOIUTN” CBOANT BOSAWHO UACIO BHYTPEHHEH TpaHCc-
(hopmMaryu B IBMKEHUH C IOHUMAaHUEM JBHKCHUSI KaK TPHEMa OCTPaHEHHUSI.
B nenTpe BHUMaHUS 3/1eCh TOXKE “KOYEBbE M0 HEOOYCTPOSHHBIM MeCTam”,
TOYHEE KOYEBbE C MUHUMAJIbHBIM 00ycTpoiicTBOM. ONupasch Ha ONBIT
COOCTBEHHOT'O CTPaHCTBOBAHUs C rpymnmoi Tabmuros, HacputnuHos ana-
JU3UPYET TO, KaK CABUT IPOCTPAHCTBEHHBIX IPAHUILL [I03BOJISIET U3MEHHUTH
COOOIIIECTBO BEPYIONTUX. JTa CTAThs, IOKAITYH, HarOoJIee ITOCIeI0BATEIILHO
IIPEACTaBIISET UICIO O TOM, YTO BHE CO3HATEILHOIO U PUTMHUYHO [IPAKTUKY -
€MOI'0 IPOCTPAHCTBEHHOIO U YMCTBEHHOI'O CAMOANCTAHLIUPOBAHUS 110 OT-
HOUICHHIO K paboTe, CeMbe U OBITY TMYHOCTHAS TPaHCHOPMAITUSI HEBO3MOXK-
Ha.*¢ CTpaHHHYECTBO B HTOTE BBICTYIIAET CBOCOOPA3HBIM IEPHUITATCTHICCKUM
mpo0esoM B TeKy4Ke MOBCeJHEBHOCTHU. [Ipobenom, ¢ moMOIIbI0 KOTOPOTO
MOCTUTACTCSI CMBICI IPEALIECTBYIOLIETO U Oy/IyIIEro: OHO TPEXIHEBHOE
MaJIOMHUYECTBO KaX/IbIi MecALl, OAHO COPOKAHEBHOE MTAIOMHUYECTBO pa3
B I'0Jl, OZJHO YETBIPEXMECAYHOE TAIOMHUYECTBO Pa3 B JKU3HHU.

BaxHocTb camoro mporecca najJoMHAYECTBa, Kak noadepkuBaer Ha-
CPUTIUHOB, HE JOJDKHO CKPBIBATh IPUHLHUIINAIBHOTO: J1yXOBHBIC H3MEHE-
HUS, TPOUCXOSIINE BO BPEMsI PEIIUTHO3HBIX CTPAHCTBOBAHUMH, IPU3BaHbI

“21bid. C. 136.

“Ibid. C. 123.

44 Deleuze and Guattari. A Thousand Plateaus. Pp. 393-394. B pycCKOA3BIIHOM H3IaHUH:
Jenés, I'Barrapu. Tricsiaa mrato. C. 664.

4 Poxxanckuii. C. 142.

46 Emil Nasritdinov. Spiritual Nomadism and Central Asian Tablighi Travellers // Ab
Imperio. 2012. No. 2. Pp. 153-154.
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CTaTh MO BO3BPAILLEHUHM OCHOBOM JJI1 COOTBETCTBYIOIIUX U3MEHEHMH Kak
B PEJIMTHO3HOM, TaK U B OBITOBOH KU3HU. [lyXOBHBIN HOMaINU3M TaOJIHUIOB,
TaKUM 00pa3oM, CTPOUTCS Ha OCHOBE NMPUHIMIIMAIBHON AyalbHOCTH. B
CBOEM JIBIKEHHH OT MEUYETH K MEUETH TaOJIUTU COOTHOCST KapTorpaduio
CBSITBIX MeCT ((hM3NIECKHUX TOYEK, Pa30pOCaHHBIX IT0 MUPY ) C KapTorpaduen
CBOETO “BHYTPEHHETO JTyXOBHOTO JaHAIIa(Ta — BOOOpaKaeMbIX MECT T10-
MCKa MCTHHBI, CMbICIIA )HU3HHU U OparcTa”.*’

Paznen “JlyxoBHBIC TEIONBIKEHUS , COOCTBEHHO, M JICTIACT TOIBITKY
pazobpathcst 6oJiee AeTAIBHO ¢ BHYTPEHHIM MHPOM 3TOTO BOOOpakaeMoro
MOMCKa UCTUHBI. KITloueBoii KaTeropueil u cyOcTaHInel B JaHHOM CITydae
ABIseTCA Teno. B mMeromuxcs nccnenoBaHusaX HOMaau3Ma TeJo TMpej-
CTaBIICHO Ha YJIUBIICHHE Maslo. MBI 3HaeM, HallpUMep, O HATUYHU 0COOBIX
TEJIECHBIX MTPAKTHUK, C TOMOIIBIO KOTOPBIX (POPMUPOBANIACH TEXHUKA BCA-
HUYECTBA KaK 0c00asi OpraHu3alis OCaHKH, )KECTOB U CIIOCOOOB yIpaBJie-
Hust KoHeM.*® Ho MbI 3HaeM KpaifHe Majio O TOM, KaKMM JUCIUILTHHAPHBIM
MPAaKTHKaM TIO/IBEPTaeTCsl TEJO0, MpeTHaA3HAYCHHOE JIUIS KU3HU B Ty TH. MBI
MOYTH HUYETO HE 3HAeM O TeX HOPMATHBHBIX MOJIEISIX, B COOTBETCTBHUE C
KOTOPBIMH COOTHOCSITCSI M OIIEHUBAIOTCS PeajIbHbIE Tella pealbHBIX HOMAJIOB.
Me1, Bpouem, IMeeM OIpeieNIeHHbIE ITOTBITKH CBA3aTh COMAaTHKY ¥ HOMa-
JTN3M Ha YPOBHE MEAWIIMHCKOM MaToioruu. B mro6omeiTHOM TpakTare 1915 T
“Homamnsm, niau UMIyibc CTpaHCTBUS U €T0 CBSA3h C HACIECACTBEHHOCTHIO
Yapine3 JlaBeHIIOPT, TUPEKTOP OTAETICHHS HKCTIEPUMEHTATEHON BOTIOIHH
na6oparopun B Ko Cripuar XapOop, IpUXOIUT K BEIBOIY O TOM, UTO TATA
K CTPAHCTBUSIM, HAOIIOAONIAsICS Y HEKOTOPBIX MAI[IEHTOB, MOXET OBITh
00bsICHEHA UX TPHUHAJICKHOCTBIO “K HOMaaudeckon pace”.*® Omupasch
Ha MHOTOYHMCIICHHBIE HCTOPUHU Oolie3Hel, JlaBeHnopT coo0maeT, 4To Hau-
Oosiee SIpKO Takas pacoBasi MPUHAJICKHOCTb BBISIBICHA y MYXKUHH, XOTS
riepeiaeTest oHa ““MuKpodamu-kietkamu (germ-cells)” no nuanu marepir?
[Ipoananm3upoBap 0o1ee COTHH CEMEWHBIX HCTOPHUI TAIIIEHTOB-HOMA/IOB,
JlaBeHIOPT 3aKIFOYAET, 9TO B OCHOBE TATH K CTPAHCTBUAM JISKHUT TOT XKe
CaMblil “UHCTUHKT CTPAHCTBOBAHMS  , KOTOPBIMA 3acCTaBJsieT MEPEIETHBIX

47 Nasritdinov. P. 166.

48 Cwm., manpumep: K. Deppe. O TIOPKO-MOHTOIBCKOM THBUITH3AINH JIOMIAIN KaK MOJIEITH
BO3JICHCTBHSI Ha Mpupoy. / Bkiiag KOUeBHUKOB B pPa3BUTHE MHUPOBOM LHWBHIIU3AIINH.
COopHuK MarepualioB MexayHapoaHOU Hay4dHO# koHpepeHimu, Anmarsl 21-23 Hosi-
6ps 2007 . / TTox pen. JI. E. Macanosoii, b. T. Kanaepoii. Anmarsi, 2008. C. 232-233.
9 Charles B. Davenport. Nomadism, or The Wandering Impulse, with Special Reference
to Heredity // Davenport. The Feebly Inhibited. Washington, 1915. P. 26.

0 Davenport. Nomadism. P. 20.
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TTHI] IBaKIBI B TOJ] OCYIIECTBIISTH CBOIO MUTpaLuio. > [Tox BiusiHEEM Hpa-
BOB TAT'a K HOMaIU3My MOKET OBITh ITofaBiieHa (1 3TO OAAaBICHUE YPEBATO
“SMUIENTUYECKUMU, UCTEPUIECKUMHU, ACTPECCUBHBIMH WIIH CEKCYaTbHBIMU
npunagkamu’>?), mu60o oHa MOKET ObITh KaHATH3UPOBAHA B OTPEICIICHHY IO
npoeCcCHOHANIBHYIO 3aHATOCTD.>?

OcraBnsig BbIBOABI J[aBEeHNOpPTa O CYIIECTBOBAHUU ‘“HOMAJUYECKOU
pacer’”’ 3a CKOOKaMu 0O0CYKIAeHUS (OMOJIOT OBLT AKTUBHBIM ITPOTIOBETHUKOM
€BICHUKH W CTOPOHHUKOM PacoBON YHUCTOTHI OpakoB), MHE OBI XOTEIOCH
BBIJIETIUTH OJJMH MOMEHT B 9TOM TpakTare. B ceronHsmaei TepMIHOIOT N
“UMITyJIBC CTPAHCTBOBAHUS ', CKOpEe BCEro, MoHUMayca Obl Kak (opma
a(EKTUBHOTO COCTOSIHUS, T.€. KAK HEKOHTPOIHpyeMasi “TIPOSKITHs Tea”,
BBIpaKaroliasics B TeX WIKM UHbIX JercTBUsAX. [ToaHocThIO pacxoascs ¢ a-
BEHITOPTOM B OlLIeHKE (M HCTOYHHKAX) MOAOOHBIX UMITYJIECOB, 00€ CTaTbu
JTAHHOT'O pasfiesia TIOKa3bIBaIOT, KaK CXO/IHBIE 110 CBOEH CHJIE AMOIMOHAb-
HBIC MO3BIBBI MOTYT PETYJIHPOBATH MEPEMEIICHUE Tell B MPOCTPAHCTBE.
Hecmotps Ha pa3nuuus aHanu3upyeMbIX MaTepHalioB, 00a TEKCTa, TEM HE
MeHee, POCIICKUBAIOT BOSHUKHOBEHHE aQ)EKTUBHBIX CETEH, CO3IaHHbIX
IIPY TIOMOIIIY PeaNbHON U BOOOpaKaeMOM LUPKYJISLHUU Te.

Cratbs anTpononora AHM bepHIITENHH MOCBSAIIEHA aHAIN3Y TEIECHON
MoOmIbHOCTH. POKyCHPYsICh Ha MPAKTUKaX PEMHKAPHALUM U MHCTUTYTE
nocuenosarenei B OynansMe, bepHIITEHH TeMOHCTpUPYET, Kak BOoOpa-
KaeMOe 1 pealbHOE IBUKEHHUE TEJIECHBIX CyOCTaHIMN T03BOJISIET IIPE0IO-
JIeBaTh BPEMEHHBIC U POCTPAHCTBEHHBIE TPAHULIBI. ITOroM OKa3bIBaeTcs
pa3BeTBICHHAS “TeJIeCHasl CeTh ', — HE CTOJIBKO KOPIIOPATHUBHAsL, CKOJIBKO
KOpTOpajbHast, — B KOTOPOH ‘‘3HaYeHHE HHINBHTYyaIbHBIX Tell JOPMUPYETCS
MOCPECTBOM MX OTHOLICHHH ¢ IpyruMu Teiamu cetr’”.> Kak u B cTarhsx
MpebIAYIIEero pasjiena, KIUeBbIM B IIOHUMAHUH JIOTUKHA 3TOH (HOpMBI
JBIDKCHHSI CTAHOBUTCS crieln(pUUECKUi BApUAHT MPOMEKYTOUHOCTH: MH-
TepresecHocTh (inter-bodiment ceomut BoemuHO Tena, pasaelicHHbIE Bpe-

5 1bid. P. 9.

521bid. P. 25

53 CriucoK 9TUX PO eCcCHil MPEeCTABIACT 0COOBII HHTEPEC: “THOHEPHI-IIEPBOIIPOXO/LIBL,
KOBOOM, MOPSIKH, IITYPMAaHbI, KOKH Ha KOpaOJIsiX, MaTpOCHl, MOPCKUE O(UIIEpEL, TyTele-
CTBEHHUKH, UCCIICIOBATEIN, HATYPAIHUCTHI, MUCCHOHEPHI, KOMMHBOSDKEPBI, PA3HOCUUKH
KHUT, KOPOOCHHUKH, TYITUIIBIINKH, OPOJISTH, ‘Oe3/IeIbHIKK Ha TUISHKAX FOXKHBIX MOPEH,
npodeccroHaNbHbIC MELIEXOABl, CONAATEl (0COOEHHO B MUPHOE BpPEMsl), HHIKCHEPHI,
KOHIYKTOPBI, TOPMO3HIIBIIUKH-IIPOBOIHUKHY (B [I0€3/1aX ), Ty TEBbIC O0OXOMUUKH, IIO(EPHI,
xoxken 1 Hae3nHukn (Davenport. Nomadism. P. 24).

5 Anya Bernstein. On Body-Crossing: Interbody Movement in Eurasian Buddhism //
Ab Imperio. 2012. No. 2. P. 170.

72



Ab Imperio, 2/2012

MEHEM W/UIK ipocTpancTBOM. [t BepHITElH cyliecTBOBaHHE TPAKTUKU
HUHTEPTEJIECHOCTH SIBIISIETCSI BAKHBIM apIyMEHTOM IIPOTUB CJIOKHMBILIHXCS
pe’XUMOB OMOMONHUTUKHA HAIMOHANBHBIX TOCYIApCTB, B KOTOPBIX TeJje-
CHasl 3a3eMJICHHOCTH CIY)KUT CHHOHHUMOM ‘“‘TosutbHOCTH . Kak oTmeuaeT
antponosor: “Homanuueckue oOpa3sl HHKapHUPOBaHHBIX (personae of
the icarnate® BoBmekaroT CBOMX MHUPCKHX IMOCIEIOBATENEH B CIOKHBIE
MayTHUHBI KOPIOPAJIBbHBIX CEeTel: MepeceKkasl TeONOIUTUYECKNUE TPAaHUIBI,
OHHM BBIXOJIAT OJHOBPEMEHHO KaK 3a TPAHUIIBI )KU3HA M CMEPTH, TaK H 32
TPaHUIIBI KJIACCHYECKUX ATHUUECKUX MACHTH(UKALINI >
B crarpe “Homaamdeckoe mpaBociaBie: 0 HOBBIX (hopMax peuruo3HON
JKU3HH B coBpeMeHHOoI Poccun™ antpornonor YKanna Kopmuna ananusupyet
CXOIIHYIO MOJIENTh CETEeBOI OpTraHm3aIlii (peIuruno3Horo) addexra, Teme-
CHBIX CyOCTaHIMH M MaTepHajbHBIX MpeaMeToB. Kak U B Mcciie1oBaHUU
bepumreitn, popmupoBanre BOOOpakaeMbIX U PEANbHBIX KOLIEKMUBHbIX
TEJI CTAHOBUTCSI 31€Ch BO3MOXKHBIM Onarofapsi crien(puuecku OpraHnu3o-
BaHHOH MOABMKHOCTH. OHAKO B OTIIMYHE OT “KOPIOpPaJIbHBIX ceTel” bepH-
HITeiH, “o0IIMHBI Ha KoJiecax”’, KOTopble onuchiBaeT KopMuHa, BO3HUKAIOT
HE CTOJIBKO 3a CYET CBS3EH MedcOy TelNaMH, CKOJIBKO 3a CYET MOCTOSHHO
BO300HOBIISIEMOH U pa3pbIBAEMON CBSI3H Medtcdy KOIIIEKTHBHBIM TEIOM U
CBATbIHEN. J[MCKpETHOI OKa3bIBAETCS caMa IPaKTUKA BEpOBaHUS, CBECHHAS
K pUTyaJlaM IPYIIOBBIX MAJIOMHUYECKUX MOE30K. JINMUHAIBHOCTD 3TUX
“HOMAJIOB Ha IPUXO0/IaX”’ OUEBUIHA, HO B IAHHOM CITydae JTFOOOIBITEH OCTpa-
Hstouit 3¢ ekt nx noasmwkHocTH. Kak ormeuaer Kopmuna, husznyeckoe
JIBUKEHUE BENIET K OIpeIeIEHHON COIMaIbHONH MOOMIBHOCTH:
[Ipeanounras gaapHUI XpaM CBOEMY MECTHOMY, BEpyIOIIuii 1160
X04eT M30exaTh KOHTPOJISI CO CTOPOHBI JIOKaJIbHOW OONIMHBI, MO0
nepemMeniaercs B 6ojiee HU3KOCTaTyCHOE COILHAIbHOE TIPOCTPAHCTBO
(W3 Topoma B IIEPEBHIO), YTOOBI, HCIIOIB3YS COMUAIBHO-TIPOCTPAH-
CTBEHHYIO aCHMMETPHIO, 3aHITh TaM HO3UIIMIO “dIHuTHI”. .58

[loaBUKHOCTB, HHBIMH CIIOBaMH, OKa3bIBA€TCS CPEJCTBOM MPEOAONICHUS
TPaHHUI], CPEACTBOM BPEMEHHBIM, CJ1a00 TIOIAIOINMCS HHCTUTYIIHATU3AIINH.
B nonBmKHOCTH, OHAKO, 3aKITI0YAETCS U OTNPEACIICHHAs UPOHHS 3TOH (GOopMBI
PETUTHO3HON MPaKTUKU. VIMEHHO HEBO3MO)KHOCTh OKOHUAMENbHOU YBI3KH
CBOETO (PETUTHO3HOT0) CTaTyca U CBOEH (MUTPUPYIOIIEH ) TIO3UIIUH U BBIHY K-
JIaeT MPaBOCIABHBIX HOMa/I0B HOPMAJTU3UPOBATh IMMUHAIIBHYIO HEYKOPEHEH-
HOCTb CBOETO IMOJIOKEHHMSI: OJIMIIOKATBHOCTB TIPEBPAIIIAETCS B 00pa3 JKU3HU.

%5 Ibid. P. 183.
%6 )Kanna Kopmuna. Homaandeckoe npasociasue: O HOBBIX (JopMax peTuruo3HON )KU3HH
B coBpeMenHoit Poccun // Ab Imperio. 2012. Ne 2. C. 206.

73



C. Ymaxus, O 11005x nymu: HoOMAOU3M Ce200Hs

Pacxokee mpeacTaBieHre 0 HOMagax Kak CBOOOAHBIX KOUEBHHKAX,
OecleTbHO CTPAHCTBYIOIIMX B OE3rpaHUYHON CTEIH WIIH ITyCTBIHE, — 3TO,
0€e3yCII0BHO, POMaHTHYECKOE KIIHIIIE, MMEIOIee MajIo OOIIEro ¢ peasbHO
CYLIECTBYIOIIMMH HOoMajgamu. “Jltonu myTu” HyKAaloTcd B MyTHX, T.€. B
MIPOCTPAHCTBE, UCUEPUYCHHOM M OCMBICICHHOM OIPEIEICHHBIM 00pa3oM.
Tomac bapduin BeIpa3wmt 3Ty uaeto, moxaiyi, Hanoojee 4eTKO, 3aMETHB,
YTO, HECMOTPS Ha CBOIO HEOYEBHIHOCTh, MUT ANl HOMAJIOB HUMEET CBOIO
LeJIb U CBOW PUTM:

Hu nipu kKakux ycIioBUsiX HOMabI He “Onyxaator” (wander). Ouu
3HAIOT, KyZla ¥ 3a4eM OHU HampaBITIOTCS. CXOTHBIM 00pa3oM: UX Ma-
JIaTKa W MIAJTAMl ¥ €CTh UX JIOM, B TOT (DaKT, 9TO OHH TEPUOANICCKH

HEePEBUTAIOT CBOM JIOM, €IIE HE JeTaeT uxX “0e310MHbIMu”.%’

Tpu crateu B pazzaene “O6xuBast manamadTel” UCCIAECAYIOT 3Ty B3au-
MOCBSI3b MEXY MOOMIIBHOCTBIO U 3aBUCHMOCTBIO OT KOHKPETHOTO MECTA.
[IpennoxenHass B pabore anTponoyiora Aiimapa Benrcena meradopa
MIPOCTPAHCTBEHHOTO “3axBara’, MPOCTPAHCTBEHHOM JIOBYIIKH, B KOTOPYIO
OKa3bIBAETCS TOMMaHHOM UCTOPHS, BEpHA AJISl BCEX TPEX TEKCTOB paszea.
Kaxnas crarbsi B TOM WM MHOW CTENIEHU UCCIIEyeT COCTOSIHUE TPOCTpaH-
CTBEHHOH 3aXBauye€HHOCTH W (HOPMBI 3aXBaTa UCTOPHH MPOCTPAHCTBOM.
Hecmotpst Ha cx0acTBO 001Iei TEMBI — 3aJI0KHUKH MPOCTPAHCTBA KAk 3a-
JIOKHUKH UCTOPHH, — KaXK/1asi padoTa aKIeHTUPYeT Crenn(UIecKHii Criocoo
JIeCTa0MITH3AIIUN TPAHUIL.

B nenrtpe crareu nureparyposena Maiikina Kynuunku “‘beun 31echk
CKU(BI...": 0 HOMaANYECKOH apXeolornu, MOJICPHUCTCKON (GopMe U paH-
HECOBETCKOM MOJIepHU3ME” — CKHU(CKHE KypraHbl, TOYHEE, T€ TepPMEHEB-
TUYECKHE MPAKTHKH, C TOMOIIBIO KOTOPBIX 3TH CIIEJbl JaleKOTOo MPOIIIOro
BITMCBHIBAIMCH B CUMBOJIMYECKHI KOHTEKCT MOCIEPEBOMOLMOHHON Poccun.
B xozne ckpymyne3Horo ananmms3a pomana bopuca Ilunenska “Tomsrit Ton”
(1922) Kynnuuka rmoka3pIBaeT, Kak TeMIIOpaIbHast MHOTOCIOHHOCTh PAaCKOIIOB
CKH(CKUX KypraHOB CTAHOBUTCS MOJEIIBIO H JIJIsI MHOKECTBEHHOTO ITpOYTe-
Hus npouuioro Poccuu, u 47151 MHOKECTBEHHOTO BOCIIPHUSITHS €€ HACTOSIIETO.
MHOTOCIOWHOCTh PACKOTIAHHBIX KyPraHOB — 3Ta JIMAXPOHUSI B CHHXPOHHOM
paspese — “JenaeT BO3MOKHBIM OJTHOBPEMEHHOE BOCIIPUATHE HECKOIBKHX
Bpemen”.%8 He Menee BaxkHbIM Jutst KyHHUHKH, BIPOUYEM, SIBISIETCS U TO, YTO
3Ta apxeoJorusl HOMaaAu3Ma, 3Ta MOCTOSIHHAS (IIyKTyalus BHYTPH CJIOEB
[POLIJIOr0, HAXOAUT CBOE BBIPAXKEHHE U B 0COOOM HOMAJNYECKOM IHCbME

57 Thomas J. Barfield. The Nomadic Alternative. Upper Suddle River, 1993. P. 12.
%8 Michael Kunichika. “The Scythians Were Here...”: On Nomadic Archaeology, Modern-
ist Form, and Early Soviet Modernity // Ab Imperio. 2012. No. 2. P. 232.
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[Munensika. “I'panueHTHas TEMIOPANIbHOCTS, BOIUIOMICHHAS B CKU(CKUX
KypraHax, O)kKMBaeT B €0 pOMaHe B BHJIE MHOTOCJIONHOM colMaibHOM auc-
KPETHOCTH, CBOJS B Tpeaesiax OJHOTO TEKCTa “KOJAYHOB M OOJBILIEBHUKOB,
ApUCTOKPATOB-CU(PMINTUKOB ¥ aHAPXUCTOB, S3bIYHUKOB M MPABOCIABHBIX,
Kyprasl 1 (aOpHKH, KeJIbH MOHAX0B U KHHeMarorpad, 3akjIMHaHus U Ya-
CTYLLIKH, MEPTBBIC IOpPOAIa, MOAO00HO YBeKy, 1 ymuparomuii OpIblHUH, BO-
oOpaxkeHHBIIT B pomane”.>® V1ee 1elI0CTHOCTH M OJHOPOTHOCTH B JTAHHOM
CIIy4ae IPOTUBOIIOCTABIISAETCSI UIEsI COCYILIECTBOBAHUS U PSIIOTIOJIOKEHHOCTH.
Tomorpaguyueckoe coOCeICTBO CIIOEB B KypraHax JIelaeT BO3MOXKHBIM COCE/I-
CTBO “apXan4HON U MOJICPHHUCTCKOH MOOHIbHOCTH B TekcTe [TnbHska. %

HUcrtopuk Anexceii [Toros B cBoeii padote “MBbI HIlIeM TO, Yero He TePSLIIN:
CoBerckue ‘MKapu’ B IOUCKaX MECTa IOJT COTHIIEM ™’ HCCIIEAYET UHYIO Pop-
MY IPOCTPaHCTBEHHOM JIOBYILIKH, CO3IaHHOH MPU MOMOIIY MOOMIIBHOCTH.
JloBymikoii B JTaHHOM ciTydyae oka3biBaeTcst KpbIM, a B Buzie MOOMIBHOCTH BbI-
CTyHaeT M031HECOBETCKUH Typu3M. [IpuHIIMNIManpHO HHaYe pa3pelaercs u
KOH(IIMKT MEKAY TOIBHKHOCTBIO M TPOCTPAHCTBOM: BHIXOIOM CTaHOBUTCSI
HE BPEMEHHASI MHOTOCIIOMHOCTD (Kak B TeKkcTe KyHHMYNKH), HO CHHXPOHHAs
couuasibHasi MHOTOYKJIaAHOCTb. CIeICTBHEM PEKPEaliOHHOTO TYpH3Ma,
Kak nuuiet [lonos, cTaHOBUIIOCH CBOECOOPA3HOE COCEACTBO apXanuHOCTH
U MOJEPHHU3Ma — [MBUIM3ALMOHHAs JEBOJIIOLUS, BEAYIIasl K MOSBICHUIO
“auKapeit o BeIOOpy” 1 “muKapei o npuHyxaeHui0”. HeoxxumanHeM 00-
pa3om pabota [lomosa monTeepkaaeT BEIBOI bapduiina, mponuTHPOBAaHHBIH
BBIIIIC: TAXKE “TUKAPH 110 BEIOOPY’’ peAKO Oy TAf0T 0€3 e , TPEeAITOInTast
CIIOKMBIIMECS ITyTH U CTOSHKH UMITIPOBU3UPOBAHHBIM 3aMeHaM. COOCTBEH-
HO, CTOJIKHOBEHHE JUKapei ¢ opuinaIbHON CHCTEMON OpraHU30BaHHOTO
OTJIbIXA U OTPAYKAET CTOJIKHOBEHHE ABYX JHMAMETPAJIbHBIX IPUHIUIIOB 0-
HUMaHMs JIBWKeHHsA. CroxXuBIINEeCs nymuy “‘IUKape” B MHTEPIpEeTalun
CUCTEMBbI OKa3bIBAINCh MOYKAMU HA3HAYEHUs, 3 caM ‘‘HeOpraHM30BaHHBIN
oTabIX” — BOitHOM Oe3 mpaBmi.®

“Touyku Ha3HAUEHUS TPUOOPETAIOT COBEPIIEHHO HHOE 3HAYCHHUE B CTa-
The AliMapa BeHTcelna, CTaHOBSICh HE CTOJILKO MOMBITKOM JIOKAJIU30BaTh U
cepKaTh JBIKCHHE, CKOJIBKO CTPEMJIEHHEM NIOJBEPIHYThH IIPOCTPAHCTBO
OTIpeNIeTICHHON CHHTAKCHYIECKOHN MPOIeaype, CIIOCOOHOW BHECTH HEKHit
pUTM (IIYHKTYalllio) B €€ HEPACWICHEHHYIO TPOTHKEHHOCTh. Mcmonp3ys
Marepuabl MOJIEBbIX MCCIEA0BaHUI B AHA0ApPCKOM paifoHe peciryOnuKH

*91bid. P. 232.

€ Tbid. P. 235.

61 Anexceii ITormoB “MBbI HIeM TO, Yero HE TEPSUTH’: COBETCKHE “IUKapH’ B MOMCKAX
Mmecta oz conHieM // Ab Imperio. 2012. Ne 2. C. 295.
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Caxa, BenTcen 10KyMeHTUPYET, KaK JIOBYIIIKA MECTHBIX OXOTHUKOB-/IOJITaH
CTAHOBSITCSI HE TOJIBKO CPEJCTBOM OXOTHI, HO U (JOPMOI CHMBOJIMKO-FOPU/IH-
YECKOTO 0003HAYSHHS CBOMX MIPETEH3MI Ha TOT WJIM MHOW y4acTOK 3emud. B
YCIIOBUSIX OTCYTCTBUS (TPaJAUIIOHHOTO JIJIsl KOUEBHUKOB) YaCTHOM COOCTBEH-
HOCTH Ha 3€MJIIO JIOBYIIKA SIBJISIETCS METOHUMUEH 3aXBaTa TEPPUTOPUH, MaTe-
puanu3anuei NpucyTCTBUS OTCYTCTBYIOIIETO X0391HA JAHHOU 3eMJIU. DTOT
a¢dexT 3axBara, BIpoueM, OKkaszbiBaeTcs B3auMHbIM. Kak numer Benrcern,
“BKJIFOUEHHOCTH B IIPOCTPAHCTBO %2 IpeImosaraeT MoCTOSHHOE (PU3HIECKOe
1 CUMBOJIMYECKOE B3aMMOJICHCTBUE YeIoBeKa U Tepputopun. Tormorpadus
Y TOITIOHUMHUS UAYT 3/1eCh BMecTe: (PU3NUESCKOE OCBOCHHE MECTa COIMPOBO-
KJ/IaeTCsl €r0 CMMBOJIMYECKUM MPHUCBOCHHEM. A camMa OXOTHHYbS “TOYka”
CTAHOBHUTCSI B UTOTE HE TOJBKO MECTOM BOCIIPOHM3BOJICTBA, HO U MECTOM
yXo0/1a: 0JTaHe HEPEIKO XOPOHST YMEPILETO PSIIOM C TOM CaMOM «TOUKOW»,
IJIC pacIojoKeHa JIOBYIIIKA OXOTHUKA. OXOTHHYBS “TOYKA”, TAKMM 00pa3oM,
OKa3bIBACTCSI U 3aBEPIIAIONICH TOYKON KU3HU JIOJIraHa.

AHaronuii Xa3aHoB, BeyIIHI UCCIIEN0BATEIb CKOTOBOJOB-KOUEBHUKOB
EBpazuu, HeOqHOKPATHO MOAYEPKUBAI, YTO TPAAULIMOHHBIE BBIBOIBI O MPU-
MHUTHBHOCTH 00pa3a JKU3HU KOYEBHUKOB CI1a00 COOTHOCATCS C PEaTbHOCTHIO.
“IIpUMUTHBHOCTE” B JAHHOM CJIy4dae — 3TO NMPUMUTHBHOCTH, YBHUICHHAS
ocemIpIMU KyIsTypamu. CKpOMHOCTh BKJIaJja KOUEBHUKOB B H300peTeHNE
HOBBIX MaT€pUaIbHBIX U CHMBOJIMUECKUX (DOpPM HE OJIKHA CKPBIBATh UX
NPUHIUIHAIBHOW POJU B pacnpocmpanenuu yxe nzooperennoro. Kax
nuiietr Xa3aHoB:

MOOMITbHBIC CKOTOBOJIBI M KOUCBHUKH OBLTH OJTHAM M3 INIABHBIX arCHTOB
KyJIBTYPHOU TU(PPY3UH B KPOCC-KYIIBTYPHBIX KOHTAKTOB B EBpasuu.. ..
Ve B 1220-X I'T. MyCcyIbMaHCKHE TKa4H ObLIH TiepecesicHbl B CeBep-
HbI KuTaii, r1e OHM IMITH POCKOIIIHBIE OACKIbI TSI UMIIEPATOPCKOTO
JIBOpa ¥ TIepelaBaid HAaBBIKK MECTHBIM CIIeIIaucTaM. ... Kurtaiickue
BpauM NpakTUKoBaM B MpaHe, a cpeqHea3suarckue JIeKapcTBa Jio-
craBsuch B Kuraii.®®

B paznene “KocmomnonuTel moHEBoOJIE™ A€JIA€TCS CXOHAS MOIbITKA IIPO-
aHATM3UPOBATh BO3ICHCTBIE COBPEMEHHBIX HOMAJIOB Ha “TIPHHUMAIOIITY0”
KyJIBTypy M COOTBETCTBEHHO B3aMMHOE BO3CHCTBHE HOBOW KYJIBTYPHI Ha
CaMHuX KOYCBHUKOB. HBe CTaTby MPEACTABIIAIOT JiBa IMPOTHUBOIIOIOXKHBIX
crioco0a peakiiuy Ha HOBBIE YCIIOBHSL. JIOTHKe paccenBaHMsI HATMOHAIEHOTO

52 Aimar Ventsel Entrapping History in Space: On Tuundra and Its Masters // Ab Imperio.
2012. No. 2. P. 316.

3 A. XaszanoB. KoueBHHKM 1 MUPOBO#i HCTOpHYECKHI IpoLiece // Bxitag kKoueBHUKOB B
pa3Butue MupoBoi nuBmwm3anuu. C. 14-15.
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B JJAHHOM CJIy4ae MPOTUBOCTOUT JIOTHKA €ro KOHCONMUAauu. Juanor atux
JIBYX CTaTeH SBISETCS XOPOIIUM apTyMEHTOM IPOTUB KaKUX ObI TO HH OBLIIO
TMIOTIBITOK POMAaHTH3AINY HEYKOPEHEHHOCTH HOMaTu3Ma M aBTOMaTHIECKOU
YBSI3KK (PU3UUECKOH MOOMIBHOCTH C COLMANIbHO-TICUXOJIOTUYECKON TMOA-
BIUKHOCTBIO U TNIACTUYHOCTBIO.

MaxkcuM MaryceBud B UCTOPUYECKOM ouepke “Paciimpssi rpaHuLbl
Uepnoit Atmantuku: CTyJeHTHI-aQpUKAHIIBI KAK COBETCKUE MOJICPHUCTHI”
PEKOHCTPYHPYET MPOLECC KPOCC-KyIBTYPHOTO B3aUMOAEHCTBHS B ITOCIIECTa-
muackoM CoerckoM Coroze. OTTernens Ka3anach II00aTbHOM, BKITIOYAs B
cebs He Tonbko mkBuAanuio I'YJIATa, Ho 1 Ipeo10TIeHe OKOB MK TyHa-
ponHoro konoHuanusma. [Ipeogonesas H30M1MI0 PEABAYILIEro NEPHOIA,
CCCP HaunHaeT akTUBHYIO 00pa30BaTeIbHYI0 KOMIIAHHIO, OPUCHTUPOBAH-
HyI0 Ha cTpaHbl AQpuku: kK koHIy 1960-x rT. B cTpane obyganoch 5000
CTyIeHTOB-apuKaHieB. Kak 1 BO MHOTHX JPyruX CIIydasiX, 3Ta MOIbITKA
HaIpaBUTh MaCcCOBOE JIBWKEHHE JIIOAEH M UAEH B ONpeNeIeHHOE PYCio
JlaJo HeoXuAaHHble pe3ynbTaThl. Kak numer MaryceBuy, “3Tu Monoable
a(pUKaHIBI B3JIOMATHA U3HYTPH M3O0JSIIMOHU3M CTPAHbI CBOETO MPeOhIBa-
HUS; 3HAKOMS IPUHUMAIOIIYI0 CTOPOHY C PUTyajlaMH M MPAKTHKaMU IJI0-
0aJbHOTO HOMAJIMU3Ma, OHU TEM CaMbIM 3HAKOMHJIM €¢ ¢ MOJIepHH3MOM .54
MHorwue “areHThl KyJbTYPHOW MOISPHH3AINN °, TIPUEXaBIINE Ha yuely B
Coserckuii Coto3, OKa3aluch pa3zo4apoBaHHBIMUA HU3KHM YPOBHEM OBITOBOM
KYJIBTYPbI, BBICOKHM YPOBHEM pacu3Ma, OI0pOKPAaTH3MOM M JOIMaTu3MOM.
B BBIMTpHIIIE, CYAS 10 BCEMY, OCTAIMCHh HX MECTHBIE COKYPCHHUKH U IPY3bSL.
[IpuoOiieHHbIe K HOBUHKAM TTOJUTHKU, MY3bIKH U MOJIbl, OHH YBHJICITH Ha
MPAKTHKE MOJIEIH TIOBEACHHUS, HE CTECHEHHBIE MOJUTUYECKUMU TNIpeipac-
CyZIKaMU, — ‘““HEaBTOPUTAPHYIO MEKIYHAPOIHYIO MOJIOJICKHYIO KyIbTYpy”
C ee pUTyaJlaMH TTOJUTHYECKUX MPOTECTOB U MOJUTHYECKOTO y4acTus.%®

Mapuna MuxaiinoBa B crarbe ““TpaMIUIMH B OOJIBIION MUP’: peaKTUB-
HBII HAIIMOHAJIM3M KaK HJEOJIOTHS BEDKHBAaHUS W TpeajaraeT oOpaTHyIo
MOJIeJIb B3aUMOJICMCTBUSI HOMAJOB U OKPYXaIoIlel cpeibl. AHAIU3UPYS
MHTEPBBIO C TUTOBCKUMH MUTPAHTaMH, yeXaBIIMMH Ha 3apaboTku B Besmko-
OpuTaHuio, MuxaiyioBa JIeiaeT BEIBOJ] O TOM, YTO OTBETOM Ha OIIBIT MapIH-
HAJIM3aIIUY B OOIIECTBE C HE3HAKOMOM KYJIBTYpPOM U SI3IKOM CTAHOBUTCS HE
TIOTIBITKA aKTUBHOW MHTETPAIIH B HOBYIO KYIIBTYPY, HO TTOCJIEI0BAaTEIbHAS
KOHCOJIMJIALIMS CJIEIOB UCXOAHOM HALIMOHAIBHOUM KyIbTYphl. B oTiinune ot
CTyJeHTOB-a(hpHKaHIIEeB B cTaThe MaTyceBrya, KOCMOITOIUTH3M JIMTOBCKUX

¢ Maxim Matusevich Expanding the Boundaries of the Black Atlantic: African Students
as Soviet Moderns // Ab Imperio. 2012. No. 2. P. 329.
5 Ibid. P. 348.
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MUTPAHTOB HE TOJILKO BBIHYKICHHBIN, HO U HeXenaTeabHbl. Murpanus,
BHJIeBIIasics B JIUTBe “TpaMIuIMHOM B 00JIbIIION MUup”, B Benukobpuranun
0Ka3aJiach OITBITOM ITPOKUBAHUS HOBBIX I'PAHUII M CY>KEHHOTO COI[HAILHOTO
npoctpancTBa. COOTHOLICHHE MEXIY reorpaguueckoil OTKPBITOCTBIO U
HAIMOHAJIBHBIM BOOOpPAKEHHEM /1aJI0 HETaTUBHYIO KOPPEISLHIO: B MUPE
0e3 rpaHull HallMOHAJIbHAsI IPUHAUIEKHOCTh CTaja IOHUMAThCS KaK I10-
CJIC/THUH OTIOT CTaOMIIBHOCTH.

B 1ByX 3aKIII0YMTENBHBIX pa3zienax aBTopbl (hopyma NpeniararoT CBOU
BEPCUH TOTO, KaK MPAKTUKU HOMaIu3Ma IepeBOSATCS Ha SA3bIK OJTUTHKU U
cumBoimn3Ma. Pazaen “Homannsm Ha mpomaxy’” oObeUHSIET ABE CTAaThU, B
KOTOPBIX HCCIIEAYIOTCS OCOOCHHOCTH MPOIIecca NCIIONb30BaHUsl CHMBOJIOB
HOMaju3Ma JJIs CTpouTesbeTBa Hauuil B Kazaxcrane n Kuprusun — HOBbIX
[IOCTCOBETCKHUX I'OCYAapCTBaX, HE UMEBIINX COOCTBEHHOTO OIIbITA IOCynap-
CTBEHHOCTH B COBPEMEHHOU HCTOPHH.

3a mocieaHUe TPHU ACCATHICTHS HCCIIENOBaTeM HallMOHANIN3Ma yoOe-
JUTENBHO MOKA3aJIi, YTO TEPPUTOPHAIBHOE €IMHCTBO TPAAULMOHHBIX Ha-
UOHAIIBHBIX TOCYJIAPCTB BO MHOTOM €CTh pe3ysibrar Oojee 3eMepHOro
eIMHCTBA — GANHCTBA CIIOBAPSI BRIPA3UTENBHBIX M BOOOPA3UTEIbHBIX CPE/ICTB,
C IIOMOLIBIO KOTOPBIX UTEIH TOrO WIIM HHOTO TOCYapcTBa BIUCHIBAIOT ceOs
(u cBOMX corpaxmaH) B MPOCTpaHCcTBO cTpanbl. Mcrtopuk CtuBern Hoppuc
B crathe “TIpuHAICKHOCTh K KOUEBOW HAIMHU: KWHemartorpad, npuHajI-
JIEKHOCTh HALIMU U aMSITh B IOCTCOBETCKOM KazaxcTaHne” TOKyMEHTHpYET
IIPOLIECC AKTUBHOTO ()OPMHUPOBAHUS aJIBTEPHATUBHOTO BU3YaJIbHOTO CJIOBAPSI
CTpOsIIICHCS HAIMH, TOKA3bIBAsI, KAK TPAHC(OPMHUPYETCSI XOPOIIO H3BECTHBIH
Te3uc benenukra AHIEpcoHa O HaMAX KaK BOOOpaKaeMBIX COOOIIECTBAX.
[eyarHplii KanuTaIU3M, 00ECIICYMBLINN €IMHCTBO KAHOHUUECKUX 00pa3oB
Oraromapst MaccOBOW TPAaMOTHOCTH M JICTIIEBHIM KHUTaM, CMEHSIETCS BH3yallb-
HBIM, TOUHEE — MKOHOTpaQUIeCKUM, KaluTaIu3MOM, JeTalONIIM CTaBKy Ha
BCEOOLIYIO BU3yalbHYIO IpaMOTHOCTb. HoBast ocTcoBeTCKast KWHEMAaTorpa-
¢us Kazaxcrana, kak otMedaet Hoppruc, 3arsiTa knaemarorpaduaeckoii nH-
BEHTapH3aluel HICTOPHU KOUCBHUUECTBA: “BU3yaIM3UPYETCsl II0OOH CKOITBKO-
HHUOY/Ib BYKHBI CHMBOJI K3aXOCTH, UMEIOIMI OTHOIICHUE K HOMaJHIECKOMY
npormiomy”.%® OT KHHOSTOMEH 0 KOMEINii COBpEMEHHOE Ka3aXxCKoe KHHO,
o MEeHnI0 Hopprca, B3sito Ha ce0st QyHKIMY “UcToprueckoi STHorpadun”,
cHaOXasi ayJUTOPHUIO “ayTEHTUYHBIMH~ 00pazaMHu HOMAJANYECKOH KYJIBTYPbI
MPOIILIOTO B KAYECTBE Pecypca COBPEMEHHOTO MaTpruoTH3Ma. %’

56 Stephen M. Norris. Nomadic Nationhood: Cinema, Nationhood, and Remembrance
in Post-Soviet Kazakhstan // Ab Imperio. 2012. No. 2. P. 386.
57 1bid. P. 396.
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Menanu Kpebc aHanu3upyeT NOXOKHH MPOLECcC aJanTalul KOYeBOTO
MPOIILIOrO K PHIHOYHOMY HACTOSIIEMY B cTaThe “OT HACTOSIIEro JAoMa K
HalMOHAJIBHOMY OpeH]Ly: O CTallHOHAPHBIX M MOOMJIBHBIX I0pTax”’. B naHHOM
cllydae B IICHTpe BHUMaHUs He MU(O-UCTOPUH HOMAU3Ma, HO €r0 MaTrepu-
ajbHas KyjabTypa. Kpedc npemiaraer ynrareto “Ouorpaduio Bemu”, B3sB
B KayeCTBEe 00bEKTa aHaaM3a KUPru3ckyro 1opry. Kak mokassiBaeT Kpebce,
HBIHEITHEE MTPEeBPAICHNE MACTYIIHEH IOPTHl B KOMMEPUECKHI U TyPUCTH-
YECKUH TIPOMYKT BO MHOTOM HCTONB3YET MEXaHW3MBI, 33/IeHiCTBOBAHHBIC
kuHemarorpadamu Kazaxcrana. CHMBOJI, IPU3BaHHBIA OOBCIHHHUTH Ha-
U0, JIOJDKEH O0NajmaTh OMpeesIeHHOW MCTOPUIECKON JIETUTHMHOCTBIO,
Jlake €CIIM B TIPOIecCe COBPEMEHHOM alanTalii UCXOJHBINA CMBICT 3TOTO
cumBona Tepsaercs. Kpebc ormedaeT u emie oHy Mpo0ieMy STOH MOTBITKA
CTaOUIM3UPOBATH CMBICT CHMBOJIA IS €0 IO CIEYFOIIEro BOCIIPOU3BO/I-
ctBa. CHMBOJIBI HOM/IM3Ma HE MOTYT OBITh CTA0MJIbHEE CAMOTO HOMAIU3Ma.
U, xax 3akmrouaetr KpeOc, HalmoHaibHast “TIOABMKHOCTE” I0PTHI, €€ MPH-
HaJISKHOCTh HECKOJIBKUM 3THUYECKHUM T'pyMIaM BXOAUT B €CTECTBEHHOE
NPOTUBOPEUHE C CaMOH TIONBITKOH UCTIONIL30BaTh 00pas3 IOPTHI ISt OBICTPOI
1 6e30MMO0YHON HACHTH(DUKAIIMHM KHPTH3CKOH KYIBTYpPHI.5

Bunem ®imroccep B cBoeM dcce “Homanmpr” 3aMedaet, 4To MPUHITUIIN-
aJbHOE OTIMYNE OCE/ITBIX HAPOIOB OT KOUYIONIMX HAPOIOB 3aKITI0YaeTCS B
TOM, 9TO JIJISl OCEJTFIX BaYKHA COOCTBEHHOCTb, B TO BPEMs KaK JIJIsi HOMaJI0B
HpHUHIMITHAIEeH onbIT.® Pasmax 06001eHnit droccepa upe3mMepeH, HO, TEM
HE MeHee, TEHACHLIYS, TOAMEUCHHAsI UM, BaxkHa. /[Be cTaTbu, 3aBepllaronme
¢opym, BO MHOTOM CTPOSTCS Ha HCIIOJIb30BAHUU MPOTHBOIIOCTABICHHUS,
03ByueHHOro droccepom.

B cBoeMm noatudeckom acce “/ukuii TyHryc u ayxu mect” [Tupc Buteo-
CKHUIl BBIBOpPAYMBAEeT HaAM3HAHKY TPAJAUIHMOHHYIO UCTOPHIO PYCCKOTO KOJIO-
Huanusma. Onupasch Ha MHOTOJISTHUE MCCIICIOBAHNUS 3BEHKOB, ButeOckuii
MOKA3bIBACT HAM, YTO UCXOAHAS “AUKOCTH ObLIa, HA CAaMOM Jeie, “‘Gopmoit
CUMOMOTHYECKON KOJIOTUH HACTPOS*, B KOTOPOH JIFOIH 1 'KUBOTHBIE BHICTPA-
WBAJIH JIPYT C IPYTOM CETh OTHOIIEHHH 11 0OMEHOB B Ipoliecce KoueBbs. J|ené3
u ['BarTapu Ha3bIBAIOT TAKOE CPAIMBAHUE )KUBOTHOTIO 1 YEJIOBEKA “CTPACTHBIM
accamOishkem”.”® ButeOckuit 100aBisieT K 9TOM MOJIENH ellie U MPOCTpaH-
CTBO: JUIS TPAIUIIMOHHOTO OJICHEBO/IA “TaHAMA(T — 3TO TPOMAIHBIA XpaM
Ha OTKPBITOM BO3/IyXe, HE MMEIOIIN TOYKK (PUHATLHOTO Ha3HaYeHHs. ... !

8 Melanie Krebs. From a Real Home to a Nation’s Brand: On Stationary and Traveling
Yurts // Ab Imperio. 2012. No. 2. P. 427.

6 Flusser. Nomads. P. 49.

®Deleuze and Guattari. A Thousand Plateaus. P. 399.

"L Piers Vitebsky. Wild Tungus and the Spirits of Places // Ab Imperio. 2012. No. 2. P. 436.
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CoBerckuil mepuoJ BO MHOTOM M3MEHHII 3TH CUMOMOTHYECKHE IpaK-
TUKH: “Xpambl” CTaJd OJIEHEBOJUECKUMHU XO3MCTBAMU, PACCUUTAHHBIMU
MIPENMYIIECTBEHHO HAa MY»XYHH. [|epeBHU CTaIl MECTOM KEHIIMH, K TyTITIX
cBoux Myxel. Cerofus “mukuil TyHryc”, BocneTslid I1yImKnHbIM, MOXET
YUTATh PYyCCKOTO KJIACCHKA B IIOUIMHHUKE, HO TPAKTHYECKH HE B COCTOSIHUT
BOCIIPON3BECTH OCHOBBI KYJIBTYPbI CBOMX IIPEAKOB. UTO UyBCTBYET TYHIYC,
nuTupyromuii ctuxu IlymkuHa o cBoei “mukoctu”? U roe HauMHaoTCA
U 3aKaH4YMBAIOTCS MpeAesibl 3Tol “mukoctu’”? B ymuparoneil coBeTckoit
JIepeBHE, 10 CPABHEHMIO C KOTOPOH “JieC... BBIISAUT CETOAHS IPUMEPOM
YHUCTOTEHI. .. ¥ aJJbTEPHATUBHBIM IIPOCTPAHCTBOM IIUBMIIN3ALNAN 7

Pa6ora Onbru bypenunoii-IleTpoBoii oOpariiaeT BHUMaHUE Ha €IIIE OJTHO
MIPOCTPAHCTBO ANBTEPHATUBHON IUBUIIN3ALMH, B KOTOPOH OIIBIT (ABMKEHHMS )
OKa3bIBACTCS BaXKHEE M TIPOMYKTUBHEE, YeM TUBHICHIBI (CTAOMIILHOI ) CO0-
CTBEHHOCTH. LlrpKoBas Ky/bTypa Ha Kojiecax, OIIMCaHHas B CTaThe, B KAKOM-
TO CMBICJIC CBOAMT BMECTE TEMBI, 3aTPOHYTEIE B 3TOM ghopyme. [locTosHHAs
XKHU3Hb B ITyTH COYETACTCS 34ECHh C HE MEHEE IOCTOSHHBIMH IONBITKAMHU
“IIPUCBOCHMS 1 00)KUBAHHMS 4Y>KOTO TIPOCTpaHcTBa”.”2 TpaHCcrpecCHs TpaHuIL
UZIET pyKa 00 PyKy € CO3IaHuEeM COOCTBEHHOM “‘CEMHOTHYECKON BCEJICHHOM .
ApPXan4HOCTb IOBCETHEBHOCTH (I0pTa-1IaTep) He UCKIII0YaeT MOJACPHU3MA
IIUPKOBOH ICTETUKU. MHOTOJIMKOCTE “‘COOMpPATENHHOTO JUIla” apTHCTa
[PKa MPOTHBOCTOUT TPArHYHOCTh “IiMpKada Oe3 rpuMa u KocTioma’.’®
OnbIT KOUEBHUYECTBA TEKYY, oAuepkuBaeT bypennna-Ilerposa, B myumiem
ciydae, OT Hero octaercs “MeTadu3ndecKuil cien’, 3aMKHYTHIN KPYT, Ha-
MTOMUHAIOIIHI O TIPa3IHUKE, KOTOPBIN ObIT. 11 KOTOPBI MOXKET BEPHYTHCSI.

* % *

B ocembIxX KyibpTypax “TyHapa’ JaBHO CTaJIa YCIOBHBIM 0003HAYCHUEM
YABTYpax “TyHAP y
0e3rpaHIIHOTO, HECTPYKTYPHUPOBAHHOTO, ITyCTOTO IpOCTpaHcTaa. “tOpra”, B
CBOIO 0Y€pe/ib, KaK MPABIIIO, BOCIIPUHIMACTCSI CHMBOJIOM BPEMEHHOTO JKIITBS,
BBIHYXJICHHOH 3aMEHO JIoMa C HaJISHBIMHU CTEHAMU 1 ITPOYHON Kpbiiei. Ho
Atimap Benrtcen na(hopMHpYeT HAC B CBOEH CTaThe, UTO CJIOBO “TyHApA’ IUIS
ee obuTaTerei 1o cBoeMy CMBICITY OJIM3KO CIIOBY “JiepeBHs . A ¢i10BO “topTa”,
coobmraer Ham Menanu KpeOc, BO MHOTHX TIOPKCKHX SI3bIKaX O3Ha4aeT “7iom”.
Ocrtpansronwii 3 ekt HoMaI3Ma, ero MPaKTUK U YCTaHOBOK, KOHIETIINI
Y TEPMHUHOB MO3BOJISIET B3IAHYTh WHAYE HA KIIUIIIE U CTEPEOTHITHI, ChopMu-
pOBaHHBIE B COOCTBEHHOI KynbType. Llenb 310l oneparyn, moBTOPIOCh, He

72 Ombra Bypenuna-Ilerposa Llupk — Kynsrypa Ha Komecax // Ab Imperio. 2012. Ne. 2.
C. 450.
1bid. C. 454, 455.
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B TOM, YTOOBI BOCCTAHOBUTD YTPAYCHHYIO MIIN 3a0BITYIO TAPMOHHIO CIIOBA U
CMBICJIA, PAKTUKN U KOHTEKCTa. Ecii HOBBIN HOMAU3M U MOXKET HAyYUTh
HAac 4eMy-TO, TaK 3TO MOJOXKHUTEIBLHOMY (M TEPIIEINBOMY) OTHOLICHHIO K
HE3aBEPIIEHHOCTH U HEOJHOPOJHOCTH OIBITA — COLMAIbHOIO, UCCIIEN0BA-
TEBCKOTO WIIN, JOMYCTUM, TIEAarorHYeckoro. BaskHo 1 elie 0HO Ka4ecTBO
HOMaJM3Ma: ero Hen30bIBHAsl yCTaHOBKA HA MOTEHUMAIbHOCTS. “Jlanmmadr
CKOTOBOJIA YCESIH ‘“HEBUAMMBIMU pecypcaMu’”’, — nuieT Apxeid Jlanaekap B
CBOEM HCCIIEIOBAaHUHU KOYEBHUKOB BocTounoit Adpukn.’* HoBbIit HOMaan3m
TIO3BOJISIET YBHUJIETH PECYPCHI TaM, TJIe PaHbIIIe BUIEIACH TOJIBKO “Tps3b” .

Wnes B3MIAHYTH HA HOMAJAU3M CKBO3b NMPU3MY CETOAHSIIHUX MPAKTUK
(hopmupoBanach MOCTENIEHHO BO BpeMsi MOUX I0€3/10K B buiikek B 1o-
cienHue TpH rofa. M g OnaronapeH Kojuieram 1 Ipy3bsaM, yOe TUBIIINM MEHS
OTHECTHCH K UX CCBUIKaM Ha “HOMaIMUEeCKYI0 TPUPOIY”” KUPTU30B CEPHE3HO.
S Taxoke OmaromapeH aBTopaM 3Toro (opyma 3a MX JKElTaHHEe PUCKHYTb.
Haxonen, Most mryOokas OnaromapHocTh pepaktopam Ab Imperiosa ux
KPUTHKY, TEPIETUBOCTh U HEMPEXOASAILYI0 TOTOBHOCTh BOBPEMS CONTH C
HaMEUYEHHOT'O ITyTH.

bumikek — bapuayn — IIpuncTon,
Wronp — aBryct 2012 1o

SUMMARY

Oushakine starts his introduction to the forum on “Unsettling Nomadism”
with a historical and bibliographical detour. By looking at Soviet and post-
Soviet scholarship on nomadic societies, he traces an intellectual tradition
that would either dismiss nomadism as a “civilizational mistake” or glorify
it as an example of exceptionalism, as a “special” — alternative — path of
historical development. As Oushakine suggests, these negative and positive
attempts to encapsulate nomadism, in fact, obfuscate important conceptual
and ethnographic contributions that studies of nomadism could make. Using
Central Asian rugs as his key metaphor, Oushakine suggests that we could
take nomadic practices of multidirectionality and diffusion as important
models for understanding the fluctuant relations with space practiced by
contemporary nomads.

’* Ajay Dandekar. Narrative from the Pastoral and the Nomadic Worlds of the Deccan //
Micheal O hAodha (Ed.). The Nomadic Subject: Postcolonial Identities on the Margin.
Newcastle, 2007. P. 13.
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Molly BRUNSON

WANDERING GREEKS:
HOW REPIN DISCOVERS THE PEOPLE"

“T didn’t like travel or excursions of any kind.”* With this confession
Ilya Repin begins his reminiscences on the creation of perhaps his most
well-known painting, Barge Haulers on the Volga (Burlaki na Volge,
1870-1873, Fig. 1). As a young student at the Imperial Academy of the Arts
in St. Petersburg, the relatively introverted Repin preferred to work in his
studio, venturing on occasion only as far as the academy garden to sketch
in the open air, or the foyer to copy the sculptures that lined the grand stair-
case. In the summer of 1869 there were many students like him roaming
the academy hallways, alternating work on competition pieces with strolls

“ Early versions of this article were presented at the 2009 annual convention of the
Association for Slavic, East European, and Eurasian Studies (ASEEES, formerly AAASS)
and at an April 2010 meeting of Yale University’s Russian and East European Reading
Group. I am grateful to the participants of both events and to the two anonymous reviewers
for Ab Imperio for their many helpful comments and suggestions. Special thanks are due
to Bella Grigoryan for her translation assistance and Serguei Oushakine for his careful
and supportive reading (and for the title). Finally, I am grateful to the State Russian
Museum and the State Tretyakov Gallery for permission to use reproductions of the
relevant art works in this article.

1. E. Repin. Iz vremen vozniknoveniia moei kartiny “Burlaki na Volge” // Golos
minuvshego. 1915. Nos. 1, 3, 6. Reprinted as: Burlaki na Volge 1868—70 // 1. E. Repin.
Dalekoe blizkoe. Moscow, 1964. P. 220. Unless otherwise noted, all translations into
English are mine, and I alone am responsible for any errors.
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through the capital city, its famous white nights fueling the long hours. Since
students customarily did not share work with one another, Repin writes that
“adventurous colleagues would catch the hermits in the hallways,” luring
them from their tiny workspaces out into the wider world.? If not for one
such outgoing classmate, Konstantin Savitsky, Repin himself may have never
left his hideout. And it was on this rarest of weekend excursions down the
Neva River that Repin saw for the first time the subject that would make him
famous — a scene of barge haulers (burlaki) against a colorful backdrop of
picnicking vacationers and sailboats, glimmering in the summer sunshine.

Fig. 1. 1. E. Repin, Barge haulers on the Volga (Burlaki na Volge), 1870-3 (State Russian
Museum, St. Petersburg).

In Repin’s early sketches and watercolors of the barge haulers, the mes-
sage of the work was anything but subtle, dependent as it was upon the stark
contrast between leisure and labor, freedom and oppression.® Repin recalls
the reaction of the young landscape painter Fyodor Vasilyev:

Ahh, the barge haulers! So, they’ve hit a nerve? Yes, here it is, a
life that is so incompatible with the old inventions of pitiful, vener-
able old men... But do you know something? I worry that you might
fall into tendentiousness. Yes, I see it now, a study in watercolor...
Here you’ve got young ladies, their admirers, a countryhouse setting,
something in the manner of a picnic; whereas, these grubby ones are
rather too artificially “compositioned into” (prikomponovyvaiut’sia) the

2 Tbid.

% A black-and-white illustration of one of Repin’s first Neva watercolors is included in
the Chukovskii edition of Dalekoe blizkoe (1964). The location is listed as unknown.
Ibid. Pp. 216-217.
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picture for the sake of edification: look, they’re saying, what wretched
monsters we are, what gorillas. Oh, you’ll get lost in this picture: it’s
got far too much rationality. A picture should be broader, simpler, what
is known as a picture that stands on its own.... If we’re to have barge
haulers, then let us have barge haulers! In your place, I would travel
to the Volga — they say that this is where one ought to search for the
real, traditional type of the barge hauler.*

Vasilyev, by all accounts the more outgoing of the two, proposes a sum-
mer trip down the Volga River as the appropriate solution to the artificial
composition of Repin’s sketches, arguing that such authenticity will ob-
scure the final work’s didactic heaviness and reveal a greater artistry. And
so, a year later, Vasilyev and Repin set out on a several-month trip down
the Volga, accompanied by Repin’s younger brother and their fellow artist
Evgeny Makarov.® In the following pages, I will propose that this trip, an
epic journey of sorts, inspired by the search for a new subject and the ever
more insistent demands for realistic representation, is what defines the ex-
pressive contours and produces the aesthetic and ideological peculiarities
of Repin’s realist masterpiece.

By abandoning the studio for on-site research, Repin and Vasilyev do
more than simply enact an artistic cliché; they also participate in progres-
sive trends already under way in European and Russian painting, more
specifically, the push toward a greater democraticization of subject matter,
the rage for ethnography and its supposed scientific objectivity, and the
growing enthusiasm for plein-air landscape painting. Put simply, Repin
and his cohort strive to eliminate the distance, physical and otherwise, be-
tween themselves and their subjects. For the leading critic and theoretician
of nineteenth-century Russian realism, Vladimir Stasov, it is precisely this
proximity to the “real” that characterizes the ideological power of the new
generation of artists. In an 1871 exhibition review, he wonders who could
have imagined that Russian artists would leave their studios, that

...they, these artists, whom everyone had until now imagined to be
careless idlers, naive young men — each of whom knew only “the

“Ibid. P. 225.

5 A. Leonov reconstructs several key dates and places of Repin’s 1870 itinerary. In late
May or early June, the group sailed from Tver’ with the company Samolet. On June
5, they were in Rybinsk. On June 8, they reached Nizhnii Novgorod. They spent two
weeks in mid-June in Stavropol” and Samara, then in Shiriaev byerak. They continued
to travel in this area throughout July. Repin returned to Samara on his honeymoon in
1872, during which time he completed additional sketches for the final version of the
painting. A. Leonov. Burlaki na Volge. Kartina I. E. Repina. Moscow, 1945. Pp. 9-23.
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divine Raphael” and his future buyer, and was occupied only with a
plaster Hercules and his own painting, or some foggy, lofty talks with
a friend about the “ideal” and about “art” — that they would suddenly
abandon their artists’ lairs and wish to plunge (okunut’sia) into the
ocean of real life, to join with its surges and currents, to think about
other people, their comrades!®

Although Stasov is speaking generally here about the push toward real-
ism in Russian painting, he employs a turn of phrase that will reemerge in
his discussions of Repin in the coming years. Okunut’sia. To plunge into.
To immerse oneself.

This “immersion” into one’s subject matter, the life of the people, re-
appears in Stasov’s 1873 letter to the editor of the St. Petersburg Gazette
(Sankt-Peterburgskie vedomosti). The letter is now famous for its exuber-
ant praise of the just-finished Barge Haulers on the Volga and its effectual
appointment of young Repin to the post of ultimate realist.

Mr. Repin is a realist, like Gogol, and just like him, deeply national.
With a daring of, for us, an unprecedented sort, he has abandoned any
remaining ideas about something ideal in art and has plunged (okunul-
sia) headfirst into the very depths of the people’s lives, the people’s
interests, and the people’s oppressive reality.”

Stasov goes on to provide what will become the dominant reading of
Repin’s Barge Haulers, a reading that identifies the young boy in red as
the central figure of protest. The boy, or so argues Stasov, rises up in op-
position to the somnambulant apathy of his coworkers and the sultry haze
of the summer afternoon. For Stasov, Repin’s “immersion” into this world
of the common people produces the potent mix of objective representation,
national content, and oppositional ideology that will comprise the foundation
of the critic’s interpretation of realist painting in Russia.?

The call for an objective and national art, and the supposedly populist
orientation of this imperative, does not begin with Stasov, however. In an

V. V. Stasov. Peredvizhnaia vystavka 1871 goda (1871) // Idem. Izbrannye sochineniia
v trekh tomakh. Moscow, 1952. Vol. 1. P. 204.

"V. V. Stasov. Kartina Repina “Burlaki na Volge” (1873) // Idem. Izbrannye sochineniia
v trekh tomakh. Vol. 1. P. 239.

8 In his own review of the 1873 academy exhibition, Dostoevsky famously disagrees
with Stasov about the dominance of the painting’s ideological message, praising instead
the subtlety of the social content. “Not one of them,” he writes, referring to the barge
haulers, “shouts from the painting to the viewer.” F. M. Dostoevskii. Po povodu vystavki
(1873) // 1dem. Sobranie sochinenii v piatnadtsati tomakh. Leningrad, 1994. Vol. 12. P. 88.
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1863 review of the annual Academy of the Arts exhibition, the progressive
critic Ivan Dmitriev publishes a vitriolic attack on contemporary artists, ac-
cusing them of pandering to the tastes of the academy and its elite patrons,
while ignoring the need for socially relevant works of art. “Art should be of
benefit to the people,” concludes the critic, “a necessity of the people, but it
obviously will not attain these results with useless, ancient habits.”® A few
weeks after the publication of Dmitriev’s article, a group of fourteen artists
led by the painter Ivan Kramskoy withdrew from the academy, citing lack of
freedom in the choice of their Gold Medal subjects. More specifically, they
took issue with that year’s mandatory and decidedly non-Russian subject
for history painting, “Valhalla, a scene from Scandinavian mythology.” Sup-
posedly freed from the constraints of the academy, Kramskoy and the others
formed the St. Petersburg Artel, a communal artistic association intended
to ensure the economic security of its members, provide opportunities for
public exhibitions, and administer commissions. In 1870, the members of
the Artel and a group of Moscow artists headed by Nikolay Ge and Grigory
Miasoedov merged to form the Society of Traveling Art Exhibitions, better
known as the Peredvizhniki, or the Wanderers (Tovarishchestvo peredvizh-
nykh khudozhestvennykh vystavok). The goals of the Wanderers, at least as
they were presented in their founding statute, were threefold: to bring art to
the people in the provinces, to develop in the people a love and appreciation
for art, and to provide opportunities for their members to achieve economic
independence.? In lieu of a clearly expressed aesthetic programme, Krams-
koy and Stasov, as the unofficial theoreticians of the Wanderers, will profess
the group’s dedication to social content over formal experimentation in
letters, articles, and reviews throughout the 1870s and 1880s.1*

° I. I. Dmitriev. Rassharkivaiushcheesia iskusstvo (po povodu godichnoi vystavki v
Akademii Khudozhestv) (1863) // N. 1. Bespalova and A. G. Vereshchagina (Eds.).
Russkaia progressivnaia khudozhestvennaia kritika vtoroi poloviny XIX veka. Moscow,
1979. P. 158.

1 For more on the history of the Wanderers and their relation to the critical realism of
the 1860s, see Elizabeth Kridl Valkenier. Russian Realist Art. The State and Society:
The Peredvizhniki and Their Tradition. Ann Arbor, 1977; Idem. The Peredvizhniki and
the Spirit of the 1860s // Russian Review. 1975. Vol. 34. No. 3. Pp. 247-265; and Da-
vid Jackson. The Wanderers and Critical Realism in Nineteenth-Century Russian Art.
Manchester, 2006. Carol Adlam addresses the role of art criticism in the rise of realism
in: Realist Aesthetics in Nineteenth-Century Russian Art Writing // Slavonic and East
European Review. 2005. Vol. 83. No. 4. Pp. 638-663.

1 This emphasis on content and immediate comprehensibility will also presumably
inspire Clement Greenberg to name Repin as an example of kitsch (as opposed to the
avant-garde). Greenberg writes that “Repin pre-digests art for the spectator and spares him
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The Wanderers’ expressed interest in the people aligns them with a
broader populist movement, which, in response to growing discontent with
the reforms following the 1861 emancipation of the serfs, swept through
intelligentsia circles throughout the 1870s. By leaving the urban centers
and “going to the people,” the most radical populists, the narodniki, sought
to capitalize upon the natural virtues of the peasantry and to instill in them
a revolutionary fervor that would overhaul Russian imperial society. On
its face, this “going to the people” seems akin to Stasov’s call for “im-
mersion.” However, while they may be parallel manifestations of a more
general orientation, the narodniki and the Wanderers were inscribed within
very different social groups and driven by very different ideological and
aesthetic demands. In her foundational history of the Wanderers, Elizabeth
Kridl Valkenier complicates the supposed civic mission of the early realist
painters, what another scholar has called the “Peredvizhniki myth.”*? She
explains that their traveling exhibitions were “neither intended for nor ever
reached the Russian peasantry and working class.”®® Rather than “going
to the people,” the Wanderers brought their art to a group of middle class,
provincial Russians. One of the reasons for this was, according to Valkenier,
quite practical. Themselves mostly of humble origin, the Wanderers sought
to profit from their art, to attain economic security through sales and com-
missions, rather than conform to a purely ideological agenda. This economic
demand, coupled with the Wanderers’ continued official and unofficial reli-
ance upon the institutional structures of the academy, produced works that
would have a broader reach, aesthetically appealing but still with the flavor
of intelligentsia values. It is a more tempered populism that we see in the
paintings sanctioned by the Wanderers, one determined as much by politics
as by social status, the market, and aesthetic norms.

Although Repin will not officially become a Wanderer until 1878, with
Barge Haulers he claims the title of painter of the people. And this narrative
of a young artist making a pilgrimage to join hands with the oppressed lower
classes, however problematic and deserving of our skepticism, was what
so ingratiated Repin to Stasov and Kramskoy, the presumptive leaders of

effort, provides him with a short cut to the pleasure of art that detours what is necessar-
ily difficult in genuine art.” Greenberg will admit in a later edition of the famous article
that he had confused Repin with another painter. Clement Greenberg. Avant-Garde and
Kitsch (1939) // Francis Frascine (Ed.). Pollock and After: The Critical Debate. New
York, 1985. P. 28.

12 The “Peredvizhniki myth” is Evgeny Steiner’s term. Pursuing Independence: Kramskoi
and the Peredvizhniki vs. the Academy of the Arts // Russian Review. 2011. Vol. 70. P. 252.
3 Valkenier. Russian Realist Art. P. 45. See also: Pp. 3-48 and 68-73.
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the movement. Given the supposed causal link between proximity to one’s
subject and the “truthful” communication of a message, it should not come
as a terrible surprise that problems arose when Repin, upon receiving the
academy’s Gold Medal prize, traveled to western Europe in 1873 to study
for three years. Stasov’s ingénue was wandering, but doing so in the wrong
geographic and ideological space. How, after all, could the “immersion”
into Parisian cosmopolitan life produce anything that would further the
aesthetic and ideological goals of a native Russian realism? As it turns out,
and as others have discussed at length, Repin’s time abroad did trigger a
certain resistance to the narrative demands of Stasov’s realism and a desire
for greater formal experimentation.* In a now famous letter to Kramskoy,
Repin asks God to “save Russian art from its corrosive analysis.” “It is a
misfortune,” he writes, “which terribly binds it to barren, technical accuracy
and rational concepts in ideas, drawn from political economy.”*® Repin’s
letter provoked a quick and sharply worded response from Kramskoy, con-
cerned that the impressionable young painter might be straying from the
plan for national art. Stasov took a slightly different approach, publishing
an article on Repin in which he cited selective excerpts from their corre-
spondence meant to highlight only anti-Western sentiments. Moreover, upon
returning to Russia, Repin was promptly shipped off to his native village
to purge the pernicious Western influences so apparent in paintings such as
The Parisian Café (Parizhskoe kafe, 1875) and “regain his powers ... of a
realist, a national artist.””

14 See, for example: Elizabeth Kridl Valkenier. Ilya Repin and the World of Russian Art.
New York, 1990; David Jackson. The Russian Vision: The Art of Ilya Repin. Schoten,
2006. Pp. 42-74; and Idem. Western Art and Russian Ethics: Repin in Paris, 18731876
// Russian Review. 1998. Vol. 57. No. 3. Pp. 394-409. For more on the parallels between
the Wanderers and movements in Western art, see: E. V. Nesterova. Russko-frantsuzskie
khudozhestvennye sviazi vtoroi poloviny XIX veka // Andrei V. Tolstoi (Ed.). Rossiia —
Evropa: iz istorii russko-evropeiskikh khudozhestvennykh sviazei XVIII-XX vv.
Sbornik statei. Moscow, 1995; D. V. Sarab’ianov. Russkaia realisticheskaia zhivopis’
vtoroi poloviny XIX veka i ee rol’ v evropeiskom iskusstve // Idem. Russkaia zhivopis’
XIX veka sredi evropeiskikh shkol: opyt sravnitel’nogo issledovaniia. Moscow, 1980.
Pp. 107-40; Rosalind P. Blakesley. “There is Something There...”: The Peredvizhniki and
West European Art // Experiment/Eksperiment. 2008. Vol. 14. Pp. 18-50; and Rosalind
P. Blakesley and Susan E. Reid (Eds.). Russian Art and the West: A Century of Dialogue
in Painting, Architecture, and the Decorative Arts. Dekalb, 2007.

% Repin. Letter to Kramskoi (October 16, 1874) // Jackson. Western Art and Russian
Ethics. P. 399.

16 Stasov. Letter to Kramskoi (November 7, 1876) // Elizabeth Kridl Valkenier. Opening
up to Europe: The Peredvizhniki and the Miriskussniki Respond to the West // Blakesley
and Reid. Russian Art and the West. P. 50.
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This psychodrama, in addition to being one of the more outrageous
anecdotes of the period, is also quite instructive. It speaks to the spatial
quirks of Repin’s aesthetic, how dependent it is upon the tension between
proximity and distance. By leaving his studio, Repin sets into motion the
dual pressures of a journey, the way in which it is always about both an
arrival and a departure. This is not, to be sure, an aimless wandering (as
might be assumed by the imperfect English translation of Peredvizhniki), but
rather a wandering with a purpose, a wandering anchored by a point A and
a point B. Or maybe it is an imagined wandering, one that allows the artist
to dislodge himself from staid conventions and refresh his point of view. If
Repin’s journey is just as much about leaving the academy as it is about going
to the people, then once he is on the shores of the Volga, the journey’s spatial
dynamic reverses itself, becoming about leaving the site and returning to the
studio. It is this spatial conundrum — forever here and there — that shapes the
formal characteristics of Barge Haulers. Repin may discover his subject on
the Volga, but this attempt at cultural and social immersion is answered by
an opposing force that pulls the painter out of the world of the barge haulers
and into a world of formalism and even epic universalism.

The social type I have in mind here is Georg Simmel’s “stranger,” “the
man who comes today and stays tomorrow — the potential wanderer, so
to speak, who, although he has gone no further, has not quite got over the
freedom of coming and going.”*" A fusion of closeness and remoteness, at-
tachment and detachment, Simmel’s “stranger” is conditioned by his unique
position in space and his relationships with those who are not strange but na-
tive. The in-betweenness of the “stranger” was likely even more profoundly
felt by Repin because of his own social origins — he was born in 1844 in
the small village of Chuguev to a father who was stationed in the Russian
military settlement. Repin was sensitive to his heritage and, as suggested
by an 1872 letter to Stasov, even conscious that his social status might be
a boon to the young realists.

That is why the artist has no reason to stick around Petersburg,
where more than anywhere else, the people are enslaved (narod rab);
whereas, society is confused, old, and living out its last. There are no
subjects there of popular interest (form narodnogo interesa).

The muzhik is now the arbiter of taste, and hence we must reproduce
his interests (for me this is an opportune moment since, as you know,

17 Georg Simmel. The Stranger (1908) // Donald N. Levine (Ed.). On Individuality and
Social Forms. Chicago, 1971. P. 143. I am grateful to Serguei Oushakine for suggesting
this link with Simmel.
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| am a muzhik, the son of a retired private who spent twenty-seven not
very fortunate years soldiering for Nicholas).*®

Having taken a break from Barge Haulers to travel to Moscow in con-
nection with Slavic Composers (Slavianskie kompozitory, 1872), Repin
expresses the creative impetus behind leaving St. Petersburg. Once the
privileged locale of native artistic practice, not to mention the birthplace of
Russian realism, the capital city has become too oppressive for the young
artist. A truly modern realist must, according to Repin, travel to other places
where the people’s interests are more positively represented. Repin even em-
phasizes his distance from the cultural elite by asserting his muzhik origins.
In doing so, he casts himself in the role of an inveterate “stranger,” whether
strolling along the banks of the Neva or the Volga or the Moscow rivers.

In the remainder of this article, I consider how Repin’s unique orientation
as a “stranger” enacts a refinement of the progressive image of the “people”
in Barge Haulers on the Volga. Having sought out the authentic burlak, Repin
discovers instead the complex and often paradoxical nature of the “people,” a
concept that becomes more a composite projection of Repin’s own experience
than a reflection of any exterior reality. In this, Repin participates in a larger
cultural phenomenon that accompanied the exposure of the intelligentsia
and the radical narodniki to “real” examples of the Russian peasantry. No
longer able to maintain idealized images of the people, they replace these
myths with alternative images, some negative and almost subhuman, others
still sympathetic but more precise.® Informed by Stasov’s realist “immer-
sion” and the remoteness of the eternal outsider, Repin’s “people” emerge
as simultaneously transparent in their narrative of oppression and revolt
and ultimately unknowable in their foreignness, in their blank looks, in the
thickly applied deep browns of their ragged clothing. They are a subject both
near and far, readable and unreadable. These two forces, I will argue, enact
their push and pull on multiple levels, social, physical, epistemological, and
ontological. And it is the tension between these opposing forces, borne of
the spatial and social realities of the painting’s production, that will in turn
supply energy to the painting’s oppositional message.

8 Repin. Letter to Stasov (June 3, 1872) /1. E. Repin. Izbrannye pis’ma v dvukh tomakh
1867-1930. Moscow, 1969. Vol. 1. P. 41.

¥ For more on the changing images of the peasant in Russian society and culture through-
out the nineteenth century, see: Cathy A. Frierson. Peasant Icons: Representations of Rural
People in Late Nineteenth-Century Russia. New York, 1993. See also: Donald Fanger.
The Peasant in Literature / Wayne S. Vucinich (Ed.). The Peasant in Nineteenth-Century
Russia. Stanford, 1968. Pp. 231-262.
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Barge Haulers Near and Far

Repin was not the first to find the barge haulers a promising subject for
artistic representation. As early as 1810, Orest Kiprensky completed a small
drawing titled “Landscape with Barge Haulers,” and in 1855, Ivan Nikitin
published a poem “Barge Hauler” in Notes of the Fatherland (Otechest-
vennye zapiski). The most famous burlaki, however, belong to none other
than Nikolay Nekrasov, and many contemporary viewers even wondered if
Repin’s painting was an illustration of his “Thoughts at a Vestibule” (Raz-
myshleniia u paradnogo pod”ezda, 1858). Nekrasov’s barge haulers trudge
along the shores of the Volga, joining their voices in what becomes a “song”
of overwhelming suffering — “where there are people, there too is moaning”
(Gde narod, tam i ston).?° Given that the poet fuses the barge hauler with the
“people” in a singular image of uprising, one might think that Stasov would
have supported the association of Nekrasov’s barge haulers with Repin’s.
Instead, he takes issue with this interpretation and, in an 1874 article, makes
a point of Repin’s originality, arguing that his barge haulers have nothing
in common with those of Nekrasov. They do not moan. They do not sing.
They walk in silence, each occupied with his own thoughts and his own
worries. For Stasov, the power of Repin’s picture resides in the fact that the
subject is lifted not from “books, but from the very lives of the people.”*

Vasily Vereshchagin, on the other hand, sees no such unmediated veri-
similitude in Repin’s picture. Having read Stasov’s 1873 letter to the editor
of the St. Petersburg Gazette, Vereshchagin immediately sends a response
to the newspaper, claiming that Repin should not get all the glory, since
he himself had begun a painting on the same theme in 1866. Outraged,
Vereshchagin writes another letter, this time to Stasov, in which he accuses
Repin not only of treading on his territory but also of executing the subject
poorly and inaccurately. For Vereshchagin, the main (and rather petty)
point of contention was the number of people required in a work crew. In
actuality, he writes, there would be three to four such groups, not a single
group with only five to six men. Tracing this dispute in relation to the other

2N. A. Nekrasov. Polnoe sobranie sochinenii i pisem v piatnadtsati tomakh. Leningrad,
1981-2000. Vol. 2. P. 49.

2 Stasov is polemicizing, in particular, with the critic M. P. Kovalevskii (of Otechestvennye
zapiski). V. V. Stasov. Nyneshnee iskusstvo v Evrope. Khudozhestvennye zametki o
vsemirnoi vystavke (1873 goda) v Vene (1874) // Idem. Izbrannye sochineniia. Vol. 1.
Pp. 91-92. In his reminiscences, Repin himself claims that he had not known Nekrasov’s
poem before Barge Haulers and read the verses for the first time two years after the
completion of the canvas. Repin. Dalekoe blizkoe. P. 274.
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representations of barge haulers from the time (by Repin, Aleksey Savrasov,
and Fyodor Vasilyev, more specifically), Elena Nesterova argues that the
differences between the images of Vereshchagin and Repin reveal a broader
transformation in aesthetic ideology from the 1860s to the 1870s. Veresh-
chagin, still very much invested in the positivism of the sixties, produces an
“informative” picture, one that captures as objectively as possible the real
conditions of the workers. Repin’s painting, on the other hand, is a “reflec-
tion of reality through the prism of the internal, spiritual world of man.”?
This filtering of the objective world through the subjective is, in Nesterova’s
view, what sets the Wanderers apart from their predecessors.? While T will
recast Nesterova’s terms, emphasizing spatial and social conditions over
spiritual and psychological ones, I agree with her overall conclusion that the
status of verisimilitude in Repin’s painting not only reveals a move toward
a more nuanced aesthetics of realism but also sheds light upon the complex
negotiations between artists and their “real” subjects. In other words, I will
complicate (and even prove to be undesirable, not to mention unattainable)
the requirement that a painting, in order to be realist, must be snatched “from
the very lives of the people.”

Allow me now to turn to the painting itself and, in fact, stay with the
painting for the remainder of this article. [ will enact this kind of extended
engagement out of a conviction that something quite interesting happens to
a realist painting when subjected to prolonged visual attention, something
that might be similar to what occurred when Repin observed the burlaki for
several months on end.?* We move from an initial comprehension of narra-
tive content — those are barge haulers pulling a ship along the Volga —to a
complex recognition of the disruptions and inconsistencies in that narrative,
the way in which our diverse impressions do not always cohere into a single,
legible story. The corporeality becomes disembodied, the now becomes a

2 E. V. Nesterova. Tema burlakov v russkoi zhivopisi 1860-1870 godov // II’ia Efimov-
ich Repin. K 150-letiiu so dnia rozhdeniia. Sbornik statei. St. Petersburg, 1994. P. 65.
2 D. Sarab’ianov makes a similar claim in regard to Repin’s Barge Haulers, arguing
that we can see within the work evidence of the transformation from 1860s realism to
a later realism defined more by psychology and morality. D. Sarab’ianov. Narodno-
osvoboditel’nye idei russkoi zhivopisi vtoroi poloviny XIX veka. Moscow, 1955. P. 122.
% In this act of prolonged visual attention, I am following the lead of art historian Michael
Fried, whose influential work on realism has identified a pervasive tendency to read rather
than look at realist painting. Realist works are, Fried writes, “looked at less intensively
than other kinds of pictures, precisely because their imagined causal dependence on
reality — a sort of ontological illusion — has made close scrutiny of what they offer appear
to be beside the point.” Michael Fried. Courbet’s Realism. Chicago, 1990. P. 3.
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distant past, and the picture outs itself as a carefully managed illusion. But
just as our attention undoes the image, so too does it put it back together.
This epistemological tension that is embraced by figurative painting, and
the kind of the realist variety perhaps most intensely, will be a consistent
leitmotif in my following discussion of traveling, space, self, and subject.
To begin at the beginning, we must recall that Repin packed a bag,
boarded a ship, and traveled to his subject. In Barge Haulers, Repin com-
municates this proximity to
the subject by establishing
direct eye contact between
one of the men and the viewer.
Although Stasov had been
most drawn to the young boy
in red, I think that the man
immediately in front of him
plays an even more critical
role in establishing a connec-
tion with the viewer. Caught
in a stare for the ages, he
makes visible (almost tac-
tile) the pact of anonymity
between painter and subject,
and violates the supposed
unidirectional observation
of the artistic enterprise. The
preparatory sketch for this
figure testifies to the power
of the subject’s returned gaze,
at once intimate and intimi-
dating (Fig. 2). In the final Fig. 2. I. E. Repin, Sketch of a barge hauler, 1870
work, we cannot help but be (State Russian Museum, St. Petersburg).
both attracted to and repelled from this man’s searing eyes.” The gaze is
an outstretched hand, an invitation to make contact, and a sharp rebuke of
the voyeuristic position shared by painter and viewer.
Of the group his is the body most acutely tilted toward the ground.
Because of this awkward suspension, the man urges us to imagine his posi-
tion in space and reminds us of the physics of this scene. If any two forces

% Sarab’ianov writes that this man’s gaze “forces [the viewer] to shudder.” Sarab’ianov.
Narodno-osvoboditel’nye idei russkoi zhivopisi. P. 128.
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are dominant, they are the forces of weight and of gravity. The bodies of

these men lean forward, suspended by the ties around their chests and the

heavy counterweight of the ship on the river. A bizarre study reveals how

important this counterweight is (Fig. 3). We see a man standing strapped

into the barge hauler’s harness. Behind him is not a ship caught in a power-

ful crosscurrent, but what seems to be a fenced-in pasture underneath the

fluffy white clouds of an otherwise bright afternoon. It is an odd image,

with its background surely

filled in as an afterthought

or as a professional exercise

while in the artist’s studio,

but it reminds us that with-

out a pull in the opposite

direction, this man becomes

weightless, a ghost, a phan-

tom from another world.

Returning to the final paint-

ing, we now see both the

real balance between weight

and gravity that makes this

labor possible, and the dis-

ruption of this physical

system wrought by the un-

canny flotation of the barge

hauler in the study. The

labor is grounded by bodily

weight, yet disembodied

Fig. 3.1. E. Repin, Study of'a barge hauler, 1870 (State and utterly implausible.

Russian Museum, St. Petersburg). The last man in the work

crew underlines the point. His body pitched forward, has he in fact tilted

the scale? Does he participate in the balance of weight and gravity, or has

he been lifted out of the group and suspended above the glistening pool

of water at his feet? In his liminal position, hovering between heaviness

and weightlessness, this man is at once a record of the spatial dynamics

of barge hauling and a trace of the formal distortions wrought by Repin’s
status as a ““stranger.”

According to Stasov, the French critic Paul Manz compared Repin’s

painting to another realist classic, Gustave Courbet’s The Stonebreakers

(1849), and even went so far as to say that Proudhon himself would have
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been moved to tears by the barge haulers.? Although separated by over two
decades, the works share more than just a theme, mode, and outsized repu-
tation; they share a disturbance in their depiction of labor, a simultaneous
closeness to and distance from their chosen subject. Courbet’s two central
figures are situated in close proximity to the picture plane and to the space
of the viewer. And yet, their faces are turned away, preventing any direct
communion between observer and observed. This paradox is exaggerated
by the inability of the figures to fully cohere to the ground, the way in which
the men seem almost affixed to a flat surface. Referring to the simultane-
ous physicality and stiltedness of the representation of labor, art historian
T. J. Clark has called this “an image of balked and frozen movement rather
than simple exertion . . . an image of labour gone to waste, and men turned
stiff and wooden by routine.”? In this, Clark sees a hallmark of the artist’s
realism, the way in which it took up “the social material of rural France, its
shifts and ambiguities, its deadly permanence, its total structure.”?® A man
of split identity, his peasantry roots not far beneath the bourgeois surface,
Courbet, or so Clark argues, paints a France with similar internal contradic-
tions and tensions. For Michael Fried, the unusual placement of Courbet’s
figures and the nearness of their bodies are evidence of something else,
the foundation of the artist’s aesthetics in corporeality and metaphor. More
specifically, the bodies, absorbed in labor, become a metaphor of the very
process of representation. They are doubles for the painter himself, engaged
in artistic labor and, as such, become doubles too for the process of beholding
the image.? In his more recent work on the German realist Adolph Menzel,
Fried expands upon this notion of an “art of embodiment,” an art that in-
volves “countless acts of imaginative projection of bodily experience,” an
art that invites the viewer “to perform feats of imaginative projection not
unlike those that gave rise to the paintings and drawings in the first place.”*

When I look at Repin’s workers, I see a productive coexistence of these
two readings. On the one hand, the strange mixture of knowability and

%V, V. Stasov. Nashi itogi na vsemirnoi vystavke (1878—1879) // Idem. Izbrannye so-
chineniia. Vol. 1 P. 344. Tgor Grabar’ writes that he was impressed by Repin’s technical
mastery in comparison to the “backwardness” of Courbet’s The Stonebreakers. I. E.
Grabar’. Repin (Zhizn’ zamechatel’nykh liudei). Moscow, 1933. P. 66.

21T, J. Clark. Image of the People: Gustave Courbet and the 1848 Revolution (1973).
Berkeley, 1999. Pp. 79-80.

% Ibid. P. 116.

2 Fried. Courbet’s Realism. Pp. 99-110.

% Michael Fried. Menzel’s Realism: Art and Embodiment in Nineteenth-Century Berlin.
New Haven, 2002. P. 13.
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utter foreignness of the workers must have emerged, in part, as an answer
to Repin’s own conflicted position vis-a-vis his subjects. While he was
certainly a “stranger,” invited inside the circle but also kept at a remove,
he was also someone who had come from a remote village, from peasant
origins, only then to find himself examining a version of his own identity
from the position of a distinct other.® In this way, the picture reflects the
broader social realities of the 1870s, while also capturing the peculiar
status of the realist artist within that social system. On the other hand, in
addition (and not, I would urge, contradiction) to a social reading, Repin’s
canvas also invites a Friedian embodied viewer, a viewer that projects
herself into the canvas and merges with both the subject and the artist. We
are asked to imagine what it would have taken to move that boat down
the river, and what it would have taken to project our own understanding
of the labor onto a blank canvas, miles away in an artist’s studio. Attach-
ment and detachment, arising from the complex negotiations of social
space, now become also about observing and participating in the project
of representation.

In his memoirs, we find Repin engaging with what seem to be the limits
of this kind of embodiment.

And yet another great nuisance made itself more and more appar-
ent: beginning with our boots, which simply burned from our long
strolls among the hills and forests, our clothing suddenly decayed and
transformed into the most improper rags: our trousers began to split
into some kind of ribbons and flopped unceremoniously below like
picturesque paws (zhivopisnymi lapami)... Once with horror I saw
myself clearly in such beggarly rags that | was even shocked by how
quickly I had arrived at “such a life.”?

What Repin describes is not only travel taking its predicable toll, it is also
a process of assimilation. Simply imagining the bodies and clothing of the
barge haulers is followed by a transformation of sorts. Their boots decay,
their clothing turns to rags, and their bodies become “pictureseque” (zhivo-
pisnye). It is worth emphasizing, however, that this is not a transformation
into a barge hauler, but a transformation into a depicted barge hauler. Or, to

3 Discussing the social distance between the artists and their subjects, Repin recalls hear-
ing the locals say that the artists were messengers of the Antichrist. He adds that mothers
would not allow their children to sit for the artists and only the bravest of locals would
do so themselves, even when promised payment. Repin. Letter to P. V. Alabin (January
26, 1895) // Idem. Izbrannye pis’ma. Vol. 2. Pp. 90-94.

% Repin. Dalekoe blizkoe. P. 263.
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put it still another way, rather than immersing himself in the reality of the
people, Repin immerses himself into their representation.

This transformation from artist to subject, and the fluidity between art
and life that it implies, is one of the boldest conceits of a realist aesthetic
perhaps best demonstrated by Nikolai Chernyshevsky’s What Is To Be Done?
(Chto delat’? 1863), a novel meant both to capture a present reality and to
posit a future utopia that would provide a literary model for the lives of new
men and women.* Rakhmetov, Chernyshevsky’s archetypal new man, goes
a step further than Repin and Vasilyev, working alongside barge haulers in
order to reforge his mind and body.

About a year after adopting this program, he set off on his travels
(stranstvovanie) and had even greater opportunities to devote himself
to building physical strength. He worked as a plowman, carpenter, fer-
ryman, and laborer at all sorts of healthful trades. Once he even worked
as a barge hauler along the whole length of the Volga, from Dubovka
to Rybinsk. If he’d told the captain of the barge and the crew that he
wanted to work as a barge hauler, they’d have considered it the height
of stupidity and would never have accepted him. So he went aboard
as a passenger and became friendly with the crew and began to help
them tow the boat. In a week he buckled himself into a harness, just
like a real barge hauler.®

Rakhmetov is transformed by his “travels,” even receiving a new nickname,

Nikitushka Lomov, borrowed from a bogatyr famous from Volga folktales.

While Rakhmetov’s embodiment of a burlak may seem more genuine than

Repin’s, his adoption of a name straight out of legend reveals the vulner-

ability of his transformation. If we return to Stasov’s own celebration of

Repin’s immersive potential, we see similar signs of its fallibility.

Whoever looks at Repin’s Barge Haulers will immediately under-

stand that the artist was deeply impacted and shaken by the scenes that
appeared before his eyes. He has touched these hands made of cast
iron, with their sinews, thick and strained like rope.*®

® In her study of the novel, Irina Paperno describes the mechanics of realist aesthetics in
the following way: “Taking its material from life, refashioning it, and then returning to
life for imitation and actualization, literature regenerates and extends contemporary life
into the future and recasts man as he is into a new man.” Irina Paperno. Chernyshevsky
and the Age of Realism: A Study in the Semiotics of Behavior. Stanford, 1988. P. 9.

% Nikolai Chernyshevsky. What Is To Be Done? / Transl. Michael R. Katz. Ithaca, 1989.
P. 279.

¥ V. V. Stasov. II’ia Efimovich Repin. // Idem. Izbrannye sochineniia. Vol. 1. P. 265.
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Like Rakhmetov, Repin moves beyond detached observation and toward
participation, reaching out and making physical contact, tracing the signs
of hard labor etched onto another’s hands. But these hands are “poured
from cast iron” and their veins are “like rope.” The intrusion of metaphoric
language into a description of Repin’s mimetic acumen changes Stasov’s
“immersion” into something more akin to Fried’s “imaginative projection.”
In Barge Haulers, the relationship between artist and subject — which is
bequeathed to viewer and subject — repeats this fraught juxtaposition of
physical contact and metaphoric distance. We hold hands in one instant and
in the next we feel only the bumps and ridges of dried paint.

This tension between
near and far, triggered by the
continuity of the traveler’s
itinerary, is nowhere appar-
ent than in the contrast be-
tween the extreme intimacy
of the individual portraits
and the shimmery immateri-
ality of the background. With

the thickly applied paint and
Fig. 4. K. A. Savitsky, Repair Work on the Railroad, the rich tones of their bodies

1874 (State Tretyakov Gallery, Moscow). and clothing, the barge haul-

ers come together as a unified group, while also distinguishing themselves
from the airy, light, liquid background, almost glassy in appearance.®® This
discontinuity between foreground and background becomes all the more stark
if we compare Repin’s picture with Savitsky’s Repair Work on the Railroad
(Remontnye raboty na zheleznoi doroge, 1875, Fig. 4), completed just a year
later. Savitsky’s laborers are tightly bound with their environment, connected
through the earthy greens and browns of their coloration and the way in which
they populate a majority of the visible ground plane. Although the railroad
workers are not without strangeness in their physical rendering — the central
group seems to fly in opposite directions, arms spread like wings over the
wheelbarrows —unlike Repin’s barge haulers, they make sense in this space.

This difference, I argue, is partially a result of the unique circumstances
of Repin’s fieldwork, his movement between ship and shore. Remembering
that summer, Repin recalls how striking seemed the discontinuity between
these two points of view.

% Ol’ga Liaskovskaia discusses the unified nature of the group in: II’ia Efimovich Repin.
Moscow, 1962. P. 38.
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What is most astounding about the Volga is the space. None of our
albums had the capacity to hold the unusual horizon.

From the middle of the river or from the steamboat you see mos-
quitoes of some kind along a luminescent strip on the hilly side of the
river. Lord, how they move about and just barely move forward... And
what about this hair pulling toward us? It’s the barge haulers pulling
the barge with a rope along the shore of the hilly side. We approach:
the light strip turns out to be a huge sloping incline up to the forest,
completely covered and pitted with boulders of light limestone, sand-

stone, and granite.*

This experience of moving between a distanced perspective and an ex-
treme close-up comprises the central drama of a curious drawing by Repin
(Fig. 5). It is a composite image, bringing together three different sketches
from three different points of view onto a signal page. If we read the image

from left to right, we are rewarded with a
narrative of departure. From what seems
to be a relatively generalized sketch of a
vessel, we move to a full-body line draw-
ing of Kanin, the leader of the work crew.
To the right of Kanin we see a landscape,
the dark lines of the pencil indicating the
abstracted gradations of the shore, “light
layers of limestone, sandstone, and gran-
ite.” Moving back in the other direction,
our departure is reversed into an arrival,
from the middle of the river we move to
shore, transforming the abstract view into
a real human being and, having moved
too close, back into an abstract object. In
this case, the single page of the traveler’s
sketchbook becomes an emblem of his
status as “stranger” and speaks to the
distortions rendered by this status. For the
traveling artist, the landscape shrinks to

Fig. 5. I. E. Repin, Sketch of Kanin
towing and the Volga near the village
of Vorovskaya, 1870 (State Tretyakov
Gallery, Moscow).

the same size as a man (or does the man stretch to the enormity of the land-
scape?), and the ethnographic detail of a local piece of pottery becomes of
equal importance as a human face. All receive the same attention, but in the
absence of proper proportion and context, fail to cohere into a single picture.

" Repin. Dalekoe blizkoe. P. 241.
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Repin writes of this profound disconnect in the artists’ abilities to capture
both the details and the panoramic sweep of the Volga.

A little bit further on ... sat two fishermen with their nets: one is
cleaning and the other loading the hooks with worms —in a word, each
was at his own business. And we couldn’t stand it: we pulled out our
sketchbooks and began drawing.... All of it was amazingly painterly;
only we couldn’t work out the backgrounds: they couldn’t be contained
by any kind of dimension...*®

Fig. 6. F. A. Vasilyev, Sketch of peasant and embankment, 1870 (State Russian Museum,
St. Petersburg).

Again, a page from a sketchbook echoes the story, this one belonging
to Vasilyev. The detailed profile of a fisherman hovers over the tracing of
the shoreline, the pencil hastily sweeping back and forth, making the most
of the horizontal orientation of the book (Fig. 6). The problem here is ap-
parent. Both of these visual experiences cannot be fused on paper. With
the constant mobility of the traveler comes the erasure of a fixed viewing
point, the kind that anchors the spatial system of Renaissance perspective
and that allows for the legible recording of distance and proportion. Instead,

% Ibid.
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the incessant movement from ship to shore to ship disrupts any production
of a continuous image, a “people in a landscape.” Rather than overcome
this disjunction, Barge Haulers will embrace it, and derive much of its
ideological power from it.

Before I turn to how exactly Repin makes the most of these complications,
a few more observations about the Volga are in order. The expansiveness
of the Volga — prostor seems the right word here — had posed a problem for
artists and travel writers for decades. As Christopher Ely relates in his study
of Volga River tourism, the brothers and landscape painters Nikanor and
Grigory Chernetsov, charged with exploring the Volga in 1838, had similar
trouble finding appropriate perspectives that would give them a picturesque
view. The river was just too big, with few areas of elevation or architectural
landmarks to organize the space in an aesthetic manner. The Chernetsovs
eventually produced a 2,000 ft. panorama, Travel along the Volga (Putesh-
estvie po Volge), a fact that only highlights the trouble that a painter would
encounter when trying to squeeze the space inside a reasonably-sized can-
vas. Ely links the boom in leisure travel in the 1870s—1880s with increased
attempts to make picturesque these wild Russian expanses. Referring to
Vasily Nemirovich-Danchenko’s travel guide Along the Volga (Po Volge,
1877), Ely concludes: “Along the Volga took the image of an unspectacular,
open, and flat Russian landscape and combined it with a breezy and frankly
pleasurable search for picturesque scenes and views in order to establish a
unique form of touristic vision in Russia.”?®

The “picturesque” nature of landscape painting was clearly a problem
for the ideologues of a critical, even tendentious, realism, who were never
fully comfortable with the idle gazing encouraged by pretty views, or their
possible contamination of an otherwise sound narrative.*® Despite this
anxiety, landscape paintings were enormously popular among collectors
and the public and were consistently among the best-selling objects of the
Wanderers. This conflict is brought to light in the strange division between
foreground and background in Barge Haulers, a division that now reads as
that between two competing academic genres, political genre painting and
landscape. The hardworking social content pulls itself forward out of the
calm pastel waters, the sunny blue sky. Perhaps we long for a picturesque

% Christopher Ely. The Origins of Russian Scenery: Volga River Tourism and Russian
Landscape Aesthetics // Slavic Review. 2003. Vol. 62. No. 4. P. 674. See also Ely’s
book on the Russian landscape: This Meager Nature: Landscape and National Identity
in Imperial Russia. DeKalb, 2002.

4 See Ely. This Meager Nature. Pp. 168-173.
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landscape in which we can lose ourselves? Or maybe we desire an activist
stance? Either way, we are ferried back and forth along the diagonal between
these two points of view, one belonging to a tourist or the owner of a placid
landscape and the other to an ideologue, an activist, a Rakhmetov.

I would like to return for a moment to Vasilyev’s portrait-landscape
drawing, for I think that it makes yet another provocative proposition
about space and landscape in Repin’s painting. If we consider the drawing
not as two separate sketches but as a single composition, it seems as if this
peasant is looking down upon the riverscape, and we might wonder if we
are seeing this view through his eyes. What I would like to suggest is that
this drawing offers one possible resolution of the incoherencies in Repin’s
canvas. Might the glassy landscape not be a vision of the idle gazer but the
land as seen by the boy in red, head lifted, staring into the distance? One
way then to resolve the picture’s inconsistencies is to locate them within the
subjectivity of the barge hauler. This, it seems, would also be the most ethical
version of the story, for it returns the power of representation to the subject.
Of course, just as this option is dangled before us, the picture takes it back
and for good reason. After all, this is not a picture about social cohesion or
a fantasy of harmonious connection between the people and the land. It is,
rather, about social inequity, about the distance between us and them, and
artist and subject, and the multiple projections of the people (and the self)
that this space produces.

Projections of the “People”

This tension between artist and subject disrupts the picture’s embed-
dedness in a present reality, in one specific moment. We occupy many mo-
ments in time — with the barge haulers, with the figures on the boat, in the
present, in the past, and in parallel versions of these spatiotemporal layers.
This interruption of a singular reality is emphasized by the nature of the
subjects themselves. By the time Repin paints his picture, burlachestvo
is already a dying profession. As of 1866, four years before Repin’s trip,
steamships transport 85 percent of all goods between ports on the Volga.*
Evidence of this technological advancement can be spotted in the distance
of Repin’s painting — a puff of gray smoke rises from a far-off boat. This
anachronism was not lost on Repin’s contemporaries. In 1880, one critic
writes that “Repin painted his Barge Haulers at a time when steamships

“F. N. Rodin. Burlachestvo v Rossii. Istoriko-sotsiologicheskii ocherk. Moscow, 1975.
P. 174.
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already scurried along the Volga and barge hauling was only legend.”? If
we dig into the language of both Repin and Stasov, we find that they too
were attuned to this antiquatedness of the barge haulers. In his letter to the
editor, Stasov termed the figures “sleeping Herculeses,” “bogatyrs,” and
“wandering Greeks with more or less antique features.”* In his memoirs,
Repin will call the picture a “barge hauler epic” (burlatskaia epopeia). The
supposed contemporaneity of his chosen subject is perhaps most undermined
by a series of anachronistic associations Repin employs to describe Kanin.
He is, variably, a Roman philosopher, a saint, a Scythian statue, even Lev
Tolstoy plowing his fields.*

It may very well have been the travel to a distant locale, one that already
loomed so large in the Russian cultural imagination, that encouraged this
layering of historical and epic imagery. In an 1862 guidebook published
by Samolet, the boat company that Repin and his colleagues hired for
their trip, we encounter a similar contamination of the contemporary site.
A description of the view as seen from an elevated tower (“a marvelous
panorama opens up”) is followed by a view of the Zhiguly hills as seen
from an epic distance: “here the Volga is visible in all of its greatness and
the wild Zhiguly, so famous from the legends of ancient Volga robbers and
the history of Stenka Razin, are awash in a veil of light blue.”* As if to
underscore the coexistence of present and past, this passage is followed by
an engraving of the Zhiguly hills and the Volga shoreline. The hills retain
their association with “ancient robbers,” but are now joined by a single
steamboat, puffing smoke into the air. Turning back to Barge Haulers, we
notice a parallel structure. The steamboat, an index of modernity but also of
touristic vision, pulls and tugs on the ancient Greeks and bogatyrs moving
in the opposite direction.

Another possible answer for the odd epic quality of the painting, what
one scholar calls its “epic breath,” can be found in the summer reading list
of Repin and his co-travelers.”® Having forgone Dmitry Pisarev’s article

42 A. Ledakov, cited in V. V. Stasov. Tormozy novogo russkogo iskusstva (1885) // Idem.
Izbrannye sochineniia. Vol. 2. P. 615.

43 Stasov. Izbrannye sochineniia. Vol. 1. P. 240.

# Repin. Dalekoe blizkoe. Pp. 273-274.

4 N. P. Bogoliubov (Ed.). Volga ot Tveri do Astrakhana. St. Petersburg, 1862. P. 282.
% A. A. Fedorov-Davydov. II’ia Efimovich Repin. Moscow, 1961. P. 21. See also:
Liaskovskaia. II’ia Efimovich Repin. P. 38. Repin was even working on a painting of
Diogenes just a year before he first saw the barge haulers on the Neva. This may have
contributed to the epic overtones of Barge Haulers, or perhaps even supported the artist’s
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on Pushkin and Belinsky and Ivan Turgenev’s prose, they finally become
absorbed in reading aloud from The Iliad and The Odyssey.

Completely unexpectedly, word after word, verse after verse, we
didn’t even notice that this living fairy tale had pulled us in. We could
no longer tear ourselves away.

Vasilyev grew tired and I took it [the book, M.B.] and felt that ec-
stasy was grabbing hold of me, and I begin to imagine that all of it is
written about people closest to us. And from that evening on, as a result
of that neverending reading (The Odyssey was also found), wherever
we set off, wherever we sailed, the verses from those immortal, living
poems accompanied us everywhere and sang our feelings in a living
language.*’

What we are given in Repin’s Barge Haulers is a projection of the
“people” that is defined not only by Repin’s realist gaze — one that records
the details of a Kanin and transforms them into the type of the burlak — but
also by the panoramic views of the tourist and the epic generalizations of
a modern-day Odyssey. Cast as a realist ethnographer, a bourgeois tourist,
and a wandering Greek, Repin projects corresponding images of the people
onto the canvas, a canvas that retains the fissures between these inconsistent
images. These historical anachronisms and spatial incongruities do not,
however, constitute a failure. Instead, they save Repin’s Barge Haulers from
the fate of a rote photographic naturalism and paint a complex picture of an
artist’s discovery of his subject.

There is still another level, hinted to in the very same epic references, on
which Repin’s Barge Haulers operates. These epic gestures do not come only
from the tales of a distant past; they are also residue of Repin’s academic
training. When we read Stasov’s comparison of the burlaki to “sleeping
Herculeses,” we recall that two years earlier, he had referred to the busts of
Hercules when celebrating the Wanderers’ exodus from the studios of the
academy. In asserting their relation to epic heroes, the barge haulers thus
reveal their paradoxical roots — on the Volga, and in the marble sculptures
displayed in the foyer of the Academy of the Arts. In this way, Repin’s
painting becomes an allegorical representation of the painter’s process and

assumption of the role of “wandering Greek.” See Grabar’. P. 48; and O. Liaskovskaia
and F. Mal’tseva. Al’bom I. E. Repin i F. A. Vasil’eva v Gosudarstvennoi Tret’iakovskoi
galeree // Gosudarstvennaia Tret’iakovskaia galereia. Materialy i issledovaniia. Moscow,
1956. Vol. 1. P. 176.

47 Repin. Dalekoe blizkoe. P. 276. Repin even goes so far as to say that he and Vasilyev
would act out mini epic battles for fun (P. 277).
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a projection of his particular status as a young master-in-the-making, still
trying to make good copies of those marble busts.*®

“It’s impossible to imagine a more painterly and more tendentious paint-
ing!” Repin recalls thinking upon first catching sight of the barge haulers
along the shore of the Neva.*® Despite the fact that Repin writes these words
in 1914, a much different cultural climate than that of 1870, one that valued
the self-conscious aestheticism of art-for-art’s sake, I think that he is none-
theless right. Barge Haulers on the Volga is, I propose, both “painterly’” and
“tendentious.” It is simultaneously about the story of these Volga boatmen
and about the nature of paint itself. As such, it renders visible the particular
pressures placed upon Repin as a young artist, to become a dutiful realist
and a good painter. Recalling the conversation with Savitsky on that first
trip down the Neva, Repin distills the distance between these goals into the
difference between a social type and a glob of brown paint.

“What is that moving over there toward us?” I ask Savitsky. “See
that dark, greasy, some sort of brown spot....what is that crawling
toward our sun?”

“Ah! That is the barge haulers pulling a barge with a heavy rope.
Bravo! What types! You’ll see, they’re coming closer now. It’s worth
looking.”*

It will be Repin’s task to bridge this divide, to make a spot of brown oil
paint a barge hauler pulling a rope. In doing so, however, he somehow retains
the distance between the two and it is in this disjunction that we witness the
painting echo the distance between Repin and his subject.

I would like to offer the wicker basket in the center foreground as fur-
ther evidence of my point. Likely discarded or lost by local fishermen, the
fishing trap surfaces in Repin’s painting as a marker of the “real.” It is also,
however, an emblem of the paradox I have been describing throughout this
article, between Stasov’s promise of realist “immersion” and Repin’s painted
projection. The basket opens toward the viewer, drawing her gaze further
into it. Like the pools of water and the unstable riverbank, it is a vehicle
of entrapment and, as such, a symbol of the supposed power of realism to

4T am drawing here on Michael Fried’s conception of a “real allegory” (taken from the
subtitle to Courbet’s A Painter’s Studio), a painting that is a “sustained meditation on
the nature of pictorial realism, a meditation whose content, one might also say whose
conclusions, I find the more compelling in that the manifest subject matter ... has nothing
to do with painting.” Fried. Courbet’s Realism. P. 148.

4 Repin. Dalekoe blizkoe. P. 223.

% Ibid. P. 222.
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“immerse” its painters and viewers into the world depicted inside the can-
vas. But the fishing trap is also employed for perspectival effect. Roughly
the size of the sailboat on the left side of the painting, it exaggerates the
capacity of proportion to produce the illusion of spatial depth. Furthermore,
the regularity of the spokes, joined together to make a three-dimensional
object, mimes the way orthogonal lines are arranged to create a volumetric
“container” out of a flat picture plane. These technical associations remind
the viewer that there is no “real” space in which to immerse oneself. It is
all a projection onto a blank surface. In a short chapter of his memoirs titled
“Nature as Teacher,” Repin makes explicit how such a realist detail can
send the traveler hurtling back to the studio-lined hallways of the academy.

Among the shrubbery on Bald Hill, I comprehended for the first
time the laws of composition, its relief and perspective. A tattered,
withered shrub in the foreground occupies a huge part of the painting;
coquettishly, beautifully it obscures a forest path, and relegates to the
background a magnificent group of trees from the middle ground. That
is the relief of a painting, much as we were busy composing bas-reliefs
at the academy.®

In this wicker trap, we discern the attachment and the detachment of
Simmel’s “stranger,” the push of the Volga and the pull of Petersburg. It is
a bit of local color, a symbol of “immersion,” an academic exercise. It is,
in sum, a composite projection of Repin’s travels, both real and imagined.

What I have been suggesting is a version of Repin’s painterly realism
that allows for, and in fact feeds off, seemingly contradictory impulses. It
demands that the painter pick up and move, become a wandering philosopher,
moving among the people in search of a higher truth. And it also demands
that the painter perfect his craft, labor over the details, delight in the tricks
of oil painting. The shimmery pool of water finishes the thought; sand cav-
ing into its watery reflection, it is undoubtedly a figure, a promise even, of
“immersion.” But it is also, and this impression is undeniable, pure paint,
pooling on the artist’s palette. With the water turned paint, the twig becomes
the brush, plunging itself into the shallow pools of color. Repin writes:

The next day it dried out a little and we took a walk down a round-
about path to the Volga, in which we washed our brushes.%

Dipping the brushes into the river, Repin pulls away from the barge haul-
ers and back to the studio. Twig becomes brush. Water becomes paint. As

* Ibid. P. 250.
2 Ibid. P. 263.
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if to render this connection utterly readable, Repin carves his name into the
sand with one of these twigs. His painted signature is tilted inward, creat-
ing a miniature diagonal trajectory, perpendicular to the one formed by the
group of boatmen, the diagonal that had initially guided us into this work.
And so the paint guides us back in, back to the Volga. This is the potential
wanderer, the stranger forever coming and going, promising connection
only to snatch it away.

Repin’s Barge Haulers is not, however, the kind of “landscape of im-
mersion” that is the topic of Nina Liibbren’s study of nineteenth-century
rural artists’ colonies in Europe, an image in which, to quote Liibbren, “two
principles — multi-sensual immersion and visual formalism — were held in
productive tension.”® There are certainly echoes of this ontological tension
in Repin’s painting, but there is also another critical ingredient, the social
content. Although I have emphasized the formal in this article, I do so only
to provide room for these strictly visual observations within an art histori-
cal tradition that has viewed Repin’s works largely as narratives to be read.
My formal emphasis is not meant to crowd out the ideological content,
but rather to show how this message of social unrest plays out on the level
of painterly form. In other words, Repin’s Barge Haulers is not, I think, a
clear harbinger of the medium specificity of high modernism. Rather, its
struggle between the aesthetic and the ideological, all in a search for truth
in expression, is a marker of a mature and self-conscious realist aesthetic.

In fact, to ignore the power of the barge haulers themselves would be to
miss the point. Whether they are accurate reflections of reality or the result
of overlapping projections, the people in this landscape increase the volume
of the painting’s oppositional stance. In this case, Stasov says it best:

And this entire community is silent: it carries out the work of oxen in
profound silence. Only the boy makes a noise, bubbling with fervor, with
his long blonde mane, barefoot; he is in the center of the procession, the
painting, the whole creation. Before anything else, his bright pink shirt
arrests the eye of the viewer at the very middle of the painting, and his
quick angry glance, his willful figure, as if barking at and scolding ev-
eryone, his strong young arms, adjusting the harness that causes calluses
on his shoulders — all of this is the protest and opposition of a mighty
youth against the meek submissiveness of the mature wild Herculeses,
broken down by habit and time, walking in front of and behind him.**

%3 Nina Liibbren. Rural Artists” Colonies in Europe 1870-1910. New Brunswick, 2001.
P. 111.
% Stasov. Izbrannye sochineniia. Vol. 1. Pp. 240-241.
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Stasov is ultimately right that this is a work about protest and opposi-
tion, but I diverge from him in one significant way. The protest derives not
from the boy alone, or from the story he represents, but from the opposi-
tion between ideological content and formal expression. The boy clutches
at the harness around his chest, resisting enslavement to the forces that
surround him. In becoming the subject of an artist’s gaze, the boatmen’s
own instruments for artistic self-expression, their arms, have been tied
down. The boy’s rebellion then is a rebellion not only against the material
conditions of his place in society but also against the silencing of visual
representation. Perhaps this is why Stasov made note of the silence of
the picture, as opposed to the moaning and singing of Nekrasov’s poetry.
There does seem to be a stifling stillness about this painting. If we believe
Stasov, the boy alone makes a noise, a single sound in an otherwise dreamy,
hushed visuality.

In this struggle between
the boy and the harness,
between the story and the
silence of visual representa-
tion, we see evidence of the
social and spatial conditions
of the painting’s production.
Even though Repin claims to
have not enjoyed travel, he
embarks on a journey for the
sake of Barge Haulers and
discovers something akin to
what he will discover in his
trips to Moscow and Paris in the coming years. A singular space, with its
immobile point of view and its fixed social structures, is too limiting. The
artist, like the barge haulers, must struggle against convention, complicate
it, wander, but do so with conviction. Repin never does discover the people,
but he does eventually complete his painting of the burlaki. It is an imperfect
work, but in its imperfections — the embodiment and the disembodiment,
the refusal of figure and ground to cohere, the interruption of the epic and
the picturesque — is revealed a far more profound picture of the “people”
than might have been otherwise. The disjunctions interrupt and sometimes
contradict any clear ideological proposition, and force the viewer instead
to go on a journey of “imaginative projection,” following an itinerary made
up almost entirely of arrivals and departures.

Fig. 7. A. Lavrov, The People’s Dreams Have Come
True! 1950.
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Barge Haulers on the Volga
has enjoyed a legacy that Repin
likely would have never imagined
for his first big splash in the art
world. In a 1950 political poster,
Repin’s painting hangs on the wall
of a Soviet steamer, visual proof
of the fulfillment of the people’s
dreams seen through the window
to its left (Fig. 7). Most recently,

the barg? haqlers mad.e their way Fig. 8. Poster from protest on Novyi Arbat,
to an gntl-Putln protest'm Moscow. «we 4o NOT want to drag on for 12 more
In this poster, the ship has been years!11” March 2012 (courtesy of Aglaya
replaced with a super yacht, but Lopata-Glebova).

the barge haulers are the same, still

laboring away while resisting the forces of oppression (Fig. 8). What is it
that makes this painting such a potent and universally applicable image so
as to appeal to both Soviet official culture and antiestablishment protesters?
One answer to this question can be found, I believe, in the formal and ideo-
logical incongruities of Barge Haulers that I have explored in this article.
A picture of wandering souls made by a painter in pursuit of his own truth,
Repin’s painting refuses finality. It fails to cohere into a single narrative or
structure and becomes instead a space in which to activate all manner of
personal and political struggle. Granted this freedom by the painting, the
burlaki are able to travel beyond the confines of their historical reality and
enjoy an active, sometimes parodic and sometimes profound, afterlife in
Soviet and post-Soviet culture.

SUMMARY

In the summer of 1870, the painter Ilya Repin, who, in his words, “did
not like travel or excursions of any kind,” goes against his nature and em-
barks on a several-month trip down the Volga River, in search of models
and inspiration for what would become his first major work Barge haul-
ers on the Volga. In this article, Molly Brunson proposes that this trip and
the spatial realities of the journey as such are what define the expressive
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contours and produce the formal peculiarities of what is perhaps Repin’s
most widely known realist masterpiece. Examining Repin’s sketches and
memoiristic writing in the context of an extended visual engagement with
the painting itself, Brunson considers how the artist’s unique orientation as
both an outsider and a participant — manifest in the painting’s push and pull
between distance and proximity, the epic and the contemporary, the aesthetic
and the ideological — enacts a refinement of the progressive image of the
“people.” Having sought out the authentic burlak, Repin discovers instead
the complex and often paradoxical nature of the “people,” a concept that
becomes more a composite projection of Repin’s own experience than a
reflection of any exterior reality. Ultimately, Brunson argues for a nuanced
understanding of Repin’s realism, one that disrupts the mode’s supposed
commitment to verisimilitude and ideological content with the spatiotem-
poral and social disjunctions wrought, in the case of Barge haulers on the
\olga, by the experience of travel.

PE3IOME

Jlerom 1870 r. xymoskauK Mibst PemmiH, BOIIpeku CBOEH HETIOOBH K
MYTENISCTBUSM U OKCKYPCHSM, OTIPABHICS B JITUTEIBHYIO MOE3AKY IO
Bosre B mouckax o0pa30oB It CBOEHi 1epBoii 60116111011 paboTs! “Byprnaku
Ha Boinre” (1870—1873). B myOnukyemoii crarbe Mot bpaHcoH nmokassi-
BAeT, KaK 3TO IMyTeIIeCTBHUE U €r0 MPOCTPAaHCTBEHHbIE PEAJTUH OTIPEIETIIN
BBbIpa3UTENbHBIC IPUEMBI 1 (POpMaJIbHbIE 0COOCHHOCTH CaMOT0 H3BECTHOTO
peaIrcTUYECKOro IeAeBpa XyJ0KHUKA. ABTOP pacCMaTpUBaEeT PEMUHCKUE
HaOpOCKH M MEMYyapHbIE 3aMETKH HETOCPEACTBEHHO B CBS3H C €r0 XyZIO-
JKECTBEHHOH TEeXHUKOW. AMOMBaNieHTHas Mo3uius Penna kak ayTcaiiaepa
Y yYacCTHHKA MPOSBISIETCS HAa KAPTHHE B AMHAMHKE AUCTAaHIMPOBAHUS U
NpUOIVKEHUS], STIMKH U COBPEMEHHOCTH, 3CTETH3AMN U SOOI U3aLuU
Y TIPUBOMAMT K YCIOKHEHHUIO IPOTPECCUBHOTO 00pasa “Hapona”. OTmpas-
JSI5ICh Ha TIOMCKHU ayTEHTUYHOTO Oypiaka, PermuH OTKpBIBACT CIOXKHYIO U
YacTO MapaJioKCaIbHYI0 PUPOAY “‘Hapoia’, M 3TO OTKPHITHE B OOJBIIIEH
CTETIEHU OTPAKaeT €ro COOCTBEHHBIH OIIBIT, HEXKEJIN KaKyI0-TO BHELITHIOKO
peanbHOCTb. BpaHCcOH npu3bIBaeT K 0oee TOHKOMY IOHUMAHUIO PEINH-
CKOTO peann3Ma, He CBOIMMOTO TOJIBKO K HJIEOJIOTHIECKOMY CO/IEPKaHuIO,
HO YYHUTBHIBAIOIIEMY TPOCTPAHCTBEHHO-BPEMEHHBIE M COLMAJIbHBIE CMe-
IIeHUs, KOTOpbIe B ciiydae ¢ “byprnakamu Ha Bonre” mposBIIsuIUCh B X0/1e
MYTEIICCTBUS XYI0KHHKA.
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Muxana POXKAHCKHUN

HABCTPEYY YTPEHHEM 3APE:
CTPAHCTBUSA B TIONCKAX HACTOSILLLET'O”

Toncmsax. I1o CCCP 6erars He nostaraercs. Kaxk-
JIBIHA TOMKEH HaXOIUTHCS Ha CBOEM MECTE.
Baneuxa. AdcomroTHO.

Mux. Byneakos. 3otikuna keapmupa

MpI coznaanm B Taire Mopst
U BOAJIb yiiieM,

MBI OPOCHM CHOBA SIKOPSI

B Kparo TITyXOM.

Yemo-Unumcxas “napoonas” necus

Korna peus uaer 06 “yaapHbIX” CTpOWKax U MOJIOJBIX TOPOJax, TO TeMa
reorpauuecKoif MOOMITFHOCTH HEM30€)KHO CTAHOBUTCS OJJHUM H3 IIEHTPAITh-
HBIX CIOKETOB HCTOPHH COBETCKOTO 00mIecTBa. CBA3h MEX/y CONMATBHBIM
HAICATU3MOM 1 MOOMITFHOCTRIO — HEOTheMIIEMas XapaKTEPHUCTHKA COBETCKOTO

* Crarhst MPEICTABIET COOO0M BEPCHIO TIIaBbl M3 KHUTH aBTopa “COBETCKHE HICATHCTHL:
TTOKOJIEHYECKHH aHaJm3”’, KOTOpasi TOTOBUTCS K n3aanuio. brarogapro Ceprest Yimakuaa
3a BHIMaHHE K MOel paboTe M0 JaHHOH TeMe U IEHHBIE COBETHI IIPH ITOATOTOBKE CTATHH.
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cTpost. COBETCKUI MOJIOAOH YENIOBEK, pEIIasich €XaTh B “‘HEBEIOMBbIE Kpast™,
“DmyOMHKY”, TOJTy4yall BO3MOXXHOCTb “UCIIBITAaTh Ce0sT”: CMEHA MECTa KUTEb-
CTBA OKa3bIBAJIACH CPEACTBOM CAaMOBOCIIUTAHUS U 3TAIIOM IyXOBHOT'O IBHKE-
Hus (“aymeBHbIM opsiBoM”). ['eorpaduueckas MOOUIBHOCTh HAJIENsIaCh
UAEHHO-UCTOPUUECKUMH CMBICTIaMU: TyXOBHOE JBU)KEHUE — 9TO UAECHHBIN
POCT IUTIOC TOTOBHOCTh K CBEPUICHHIO. [ Takoe AyXOBHOE JBMKEHUE BO3-
MOJKHO JIHIIIb KaK Y4acThe B 00IIIEM HCTOPUIECKOM ITyTH.!

CoBeTckast TOTOBHOCTb €XaTh “‘TyJa, IJie Thl HyKeH NPUHIMUINAIBHO
OTINYajgach OT CTPAaHHUYECTBA, MPEANOIAralonero J0pory 0e3 KoHIa u
geTkoi menu. CTpaHHUYIECTBO HECOBMECTHMO ¢ naeokparueir — mo CCCP
Oerars He rosaranock. [ [puunHbI N3KUBaHUSI CTPAHHIYECTBA B CTATMHCKYIO
3MO0XY HE CBOJWJINCH K BBEJICHHUIO MACIIOPTHOTO PEKUMaA: CTPAHHUYECTBO
BOCIIPUHUMAJIOCH BEI30BOM ITOHATHIO ““HACTOSIIETO” (= COBETCKOTO0) YeII0-
BEKa KakK 4YeJoBeKa IIeJIeyCTpeMIIeHHOTo. PoMaHTHKa CTpaHHUYeCTBa M3-
JKUBaJIach MOCTOJIBbKY, IIOCKOJIbKY 00peTeHUe BHYTPEHHEH CBOOOIBI Yepes
CTPAHCTBUE ¥ BO3MOKHOCTb OTCTPAHEHHOTO B3IVIsIIA HA “APYTYIO )KU3HB
C TPYZAOM COBMEIIAIKCH C MOAEJBIO IyXOBHOI'O POCTA Yepe3 MOJUNHEHNE
MCTOPUYECKUM IIeJisiM. McToprueckuii myTh nipearnosaral J00pOBOIbHYIO
3aBHCUMOCTb OT HCTOPHUYECKON HEOOXOAUMOCTH M OCO3HAHHOE MPUHSITHE
CBOEr0 MECTa B IIOCTYIIM HOKOJEHUH. CTpaHHMYECTBO BUAEIO B A0OPOre
CaMOIIEHHOCTb, YCJIOBHE U TIPU3HAK CAMOCTOSITEITLHOCTH.

[To3mHECOBETCKUI MEepHO MPEATIOKUI MOJAECIb reorpapuueckoil Mo-
OMIIBHOCTH, B KOTOPOW OCO3HAHHOE yyacTue B 00IIEM HCTOPUUECKOM Iy TH
0Ka3aJI0Ch B HEOXKUIAHHOM JIAJIOTE C MMPAKTUKAMH ¥ TIOATHKOHN CTpaHHH-
yecTBa. OOpa3 JOPOrH MPOYHO CBsA3AJCS ¢ (GOpMyIION “TpyaHOE cuacThe”.
Crpouka, KOTOpoil o3arnaBieHa ctarbs (“HaBcTpeuy yrpenneii 3ape”),
3aMMCTBOBaHA U3 necHU AJjiekcasipbl [TaxMyTOBOI, HanMcaHHOU B 1963 1.
Ha cioBa C. ['pebennukoBa u H. JloGpoHpaBoBa:

Bepst neBouku B TpyiHOE CUACThE.
He cniyrHet ux HM 10/Ib, HU ITypra,
Benb He 3pst 3B€3/1bI O] HOTU MaJal0T
U nroOyeTcst umu Taiira!

MOXHO BCTIOMHUTS, 94TO BBIIeAHi B 1958 1. hmnbem Anexcanapa Ctod-
nepa o cuenapuio FOpus Harubuna “TpynHoe cyactbe” MoBECTBOBAT O

! Cwm. moapobuee: M. Poskanckuii. JIHEBHUK COBETCKOM aeBymiku // Murep. 2007. Ne
4. C. 55-70; Idem. PazHOMEBICTTHE B YCIIOBUSIX JOOPOBOIIEHOM HECBOOOBI: MTOKOJICHHUS
coBetrckux uaeanuctoB // Paznomeicaue B CCCP u Poccun (1945-2008) / [on pen.
b. M. @upcosa. Canxkr IlerepOypr, 2010. C. 180-206; Idem. Mex 1y HaCTOSIIUM U pe-
QJIBHOCTBIO: ONTHKA COBETCKOro uaeanusma // Yemosek. 2010. Ne 5. C. 47-57.
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Cyb0e IBITAHCKOTO MAJIBUHUIIIKH, Ybe JACTCTBO MPUILIOCH Ha [ paXk1aHCKy 0
BOITHY, KOTOPBIN MMOCBSATHII MOJIOIOCTh OOPHOE C KyJJaKaMU U TepOHUYECKU
BoeBall B Bemmkyro OredecTBeHHY0. Uepes ITh JIET TeMa HCIIBITAaHUH,
K KOTOPOH OTChUTAaeT (hopMysia “TpyJHOE cUacThe”’, yxKe Oy/IeT HAChIICHA
PalOCTHBIMH IIPEIIYyBCTBUAMHU, IPYKEITFOONEM CYpOBOH IPUPOJIBI, KOTOPAs
[IOKOPEHA HE TO YTO TPYAOM, a JaXKe HACTPOECHUEM JIEBYILEK — I PaJOCTH
JTIOCTATOYHO OIIYINEHUS MyTH.2

B Cubupu 1950-1970-x rr.
XOpOIIO BUIHO, KaK KaHAJHU3U-
poBaHa ‘“dHeprusi HomMaau3ma’ —
CTpEMJICHUE ¥ TOTOBHOCTD JIIONICH
pelarb CBOM AK3UCTCHIUAIbHBIE
W/WITA MaTepruabHBIE MPOOJIEMEI,
MepeKoueBaB B HOBOE, YacCTO He-
3HAKOMOE MECTO JKU3HU U PabOoTHI.
ITocneBoeHHBIN KHHeMaTOFpaCb M. 1. 3a okHOM cHOUPCKHUE TPOCTOPHI, BIIE-
Ha4YMHAs ¢ dSNUYecKoro “CKa3aHus peau — Iu4Hoe U obiee cyactbe B CuOUpH.
0 3emse cubupckoii” Mpana Ibl- 3akirounTenbHbIN Kaap u3 k/¢ “Ckazanue o
pbeBa yTBepyaan obpas Cuéupu 3emite (’:’I/Iﬁl/lpCKOfI” (Pex. U. TIeipnes, “Moc-

. ¢dwiem,” 1947 ron).

KaK MecTa HacTOosIled XKU3HU
HACTOSILIETO 4eJIOBEKa. B KMHO M II€CEHHOW JIMPUKE BTOPOM ITOJIOBUHBI
1950-x — Hauana 1960-x IT. TeMa TPyAHOTO cYACThsl IPOYHO CILIENACH C
WCTOPHUAMH O T€OJIOTHUECKUX IKCIIENUITUX U paboTe Ha cTpoiikax Cuoupm.
Benukue cTpoiiku cienany TpyIHOE CYACThE JOCTYITHBIM U TUITUIHBIM JJIS
MOCJICTHETO TIOKOJICHUSI COBETCKUX FOHOIICH U AeBylieK. Cyap0y MOXKHO
OBLIIO BEICTPOUTH, & INYHOE CYACTHE 3aCITyKUTh, OTITPABUBIIINCH OTHAMKTBI
B JIAJIbHIOKO JOPOTY.

deHOMEH yIapHBIX KOMCOMOJIBCKUX CTPOCK U MOJIOJIBIX CHOMPCKHUX
TFOpOJOB B UCTOPUYECKUX MCCIEAOBAHUSIX Majio3aMeTeH. B coBerckoe
BpeMs OH OCTaBaJICA B Iipefenax (hakrorpaduu, IOCKOIBKY, BIIUCHIBASICH B
HCTOPHIO BBITIOTHEHUS 33144, TOCTABICHHBIX TTAPTHEH, U HE TIPEIIToIaraj
BKJIIOUEHHE B COLMATIBHYIO UCTOPHIO CTpaHbl. B coBpeMeHHOi1 poccuiickoit
HCcTOpHOTpadny TaK)Ke He IPUBJIEKACTCS BHUMaHUE K HCTOPUH CHOUPCKUX
CTPOEK M MOJIOJIBIX TOPOIOB. BO3MOXKHO, TTOTOMY, UTO CACNATh HX MPEI-
METOM HCCJIEAOBAHUS — 3HAYUT MONTH HABCTPEUY CEPhE3HOMY TEOpeTHYe-
CKOMY BBI3OBY. MccnenoBarenu colalibHOM NCTOPUH CTPaHbl HEU30€kKHO
BBIHYXCHBI Oy/IyT 0OpaTUTHCS K TEMaM DHTy3Ha3Ma M COIMAIbHOTO He-

2B 2012 r. mouckoBbIe porpamMmbl B IHTEpHETE BBIIAIOT HA COYCTAHUE “TPYAHOE CYa-
CTbe” B NIEPBBIX MO3ULUSX CAlTHl OMHOMMEHHBIX CITYXKO 3HAaKOMCTB.
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aJau3Ma U pacCMaTpUBaTh TUIOTE3Y O ““COBETCKOM’’ KaK [IUBUIIM3ALMOHHOM,
JTIOKa3aTeIbCTBO M ONPOBEPIKEHUE KOTOPOU MOTpedyeT, B CBOIO O4Yepeb,
KOPPEKIIHIO TTOIX0IOB K CYIIECTBYIOIMIEMY KOPITYCY HCTOYHUKOB U pOPMU-
pOBaHUE HOBBIX UCTOYHHUKOB. [loseBast pabora o cOopy yCTHOM UCTOPHH,
KoTopasi craia 0a30i JUIs JaHHOHM cTarhbH, BeneTcs ¢ Havyana 1990-x 1T B
MOJIOBIX Topomax CHOHpH, ee OCHOBHBIMHU IIPOOIEMHO-TEMAaTHIeCKIMH (po-
KyCaMH SIBJISTFOTCSI Cy/Ib0a COBETCKOTO HJIeaIn3Ma U JMHAMUKA COLUATbHBIX
MHUPOB B CHOMPCKUX TOPOJIax, BO3HUKIIUX Mocie Benukoii OTeuecTBeHHON
BoiHbL® HO B 3TO# CTaThe s1 X04y MOJOWTH K COOpaHHOMY Marepuaiy B
KOHTEKCTe reorpaduieckoil MOOHIBHOCTH U COIMAIbHBIX CMBICTIOB (2 TaKkKe
COIMAJILHBIX CJIEACTBHIA) CTPAHHUYECTBA. Takas MepCreKTHBa TO3BOISIET
WHade (4eM MPUHSATO B MOCTCOBETCKOW MCTOPHOTpa(uM) B3TISIHYTH Ha
MIPUPOAY TO3HETO COIMAIN3Ma, Y KOTOPOTO UMeNach CBOs reorpadus, u
110 HOBOMY TIOJIOWTH K ICKOHCTPYKIIHH “COBETCKOTO”’, KOTOPOE, KaK I XOUy
MOKa3aTh, HeNTb3sI CBOJIUTH K IIMHU3MY H JIBOEMBICITHIO.

Hyscoa u pomanmuxa

Uro Beno mroziell B HEOOXKUTHIE MECTA, €CIIM OHU OTIPABIISUIMCH Ty/a
noopoBonsHO? Camblit eMKui 0TBeT s rmonryuni oT Kiaper T., ygyacTHHUIIED
crpoutenbeTBa bparckoit I'DC ¢ nmepBoro roja, ¢ “najaTouyHON 3UMBI”:
“Hy»kma rHaia u poMaHTHKa Oblta”. Bemnkue CTpOWKH B ITOCTTYIIATOBCKYTO
ATOXY BBITTISIIENH HA (DOHE CTPAHBI Kak ropsiue tammodku riana 'O3JIPO.
OHu 0003HAYAIN MECTa, TIIe MPOUCXOIWIT TIPOPHIB B Oymymiee — GpPOHTHD
MOJACPHU3AUN U 0a3UCHI HaCTOﬂIlIeﬁ KI/IHy‘Ieﬁ KHU3HU, TAC BCC HEC TAK, KaK
Be3JE.

MWJUTMOHBI JIIOfIEH pa3HOro BO3pacTa IMocie BOWHBI, MOCIe 0CBOOOXK-
JCHUS U3 narepeﬁ WKW CCBbUIKH, HaKaHYHC Z[eMO6I/IJ'II/I3aHI/II/I HaXoauJInCh
B CHTyal[M BBIOOpa MecTa KM3HU. B 11000M MecTe HOBBIH YeNOBEK Tak
WINM MHAYe NPOXOIUT Yepe3 HEAOBEPHE, a B COBETCKUX YCIOBHAX “UyKak”
ObUT 0COOEHHO MO03pHUTENICH. BHIOOD e B T0JIb3y HOBOH CTPOMKH coLu-
aNbHO 0J00pSsUICs, U BCE Ha HEH, 3a HCKIIOUCHUEM MOJIOJICKH U3 MECTHBIX

® OCHOBHas HCTOYHHUKOBAsI Oa3a CTaTb — OHOrpauuecKue MHTEPBBIO, COOPAHHBIC B
cubupckux ropoaax Anrapcke, bparcke u Yers-Unumcke B 1994-2006 rT. B Tekcre
0co00e BHUMAHHE YAEICHO NEPBBIM rofiaM crpoutensersa bparckoit I'DC, mockonbky
HayaJio CTPOUTEIHCTBA COBIAJIO CO CMEHOM 310X (B COLIMAJIbHO-TTOIUTHYECKOM H3Mepe-
HHH — Ha9aJIOM ITyOIMYHOTO OTMEKEBAHMS OT PEIPECCUBHBIX METOIOB PYKOBOJCTBA), H
CTpOiiKa OKa3anach “TIepexoIHON”’, €CIIM CMOTPETh C UCTOPUIECKOM AucTaHIK. Marte-
pHAIBL, CBSI3aHHBIC ¢ YCTh-MIMMCKOM, Jal0T BO3MOXXHOCTH PACCMOTPETh HCCIICTYEMBIi
(I)eHOMeH B KOHTCKCTC HCCKOJIBKHUX }IeCHTHJ’[eTHﬁ.
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JepeBeHb, ObUTH MpHe3KUMHU. Ho 1 17151 CebCKOM MOJNOAECKHM CTPOHKa HEe
SIBIISLIACH YEM-TO HaBS3aHHBIM, HO TMPEIOCTABIISIA BOSMOKHOCTD JKUTh HE
TakK, Kak ObLIO MpenompeaeacHo GakToM POKACHUS B CHOMPCKOM IepeBHE:

Hac ormpaBuin Ha KapTOILIKY B IEPEBHIO, HA OCTPOBA. Tak MOJIO-
JIeKHU TaM O0buTo Masto. CripanimBaem, T Balia MOJIOJICKb? A OHH Bce
MOJIATTUCH: KTO B TOPOJI, KTO Ha cTPOiKyY. B nepeBHe He xoTenu. K oOpa-
30BAHUIO XOTENH. Y HAC B IEPBBIH 5K€ TO B IIIKOJIE OTKPHLIH BEYEPHIOIO
mkoity. beuto 6utkom 3a0uto. Crpemunuch yuuthbes. (Jlroqmuna 3.)

Bbparckas ['DC 3aanmaeT 0co00e MECTO B HCTOPHUH “‘YIAPHBIX CTPOEK .
DT0 ObLTA TTepBast KPyIHAs CTPOiika 6€3 UCTIOIB30BaHMUS TPYy/la 3aKITF0UCH-
HbIX.* Hauasno ee cTpOUTEIbCTBA COBIAIO CO CMEHOM 310X, C MTyOIHYHBIM
OTMEKEBAHUEM OT PETIPECCUBHBIX METOJIOB PYKOBOJCTBA. CTPOUTENHCTBO
Bparckoit '3C cobupano 100poBOIIBIEB, KOTOPbIE HCKATH HOBOE MECTO
KU3HH. B mabopatopuu mo UCHBITAHUSIM dHEProoO0pyI0BaHUs, TIe pado-
tana Kiapa T., ciioxuiicst HeOOJbIIIOH KOJICKTHB JIFO/IEH C pa3HbIMH, HO B
YEeM-TO TUITMYHBIMU OHOTPaUSIMH ITOCICBOSHHOIO BPEMEHHU:

C.: ...B Hopwibcke aecsTh JeT oTpaboTal, peadMINTHPOBAH.
Ouens MHOTHE OCcTaIHCh B bparcke Ha ctpontenscTse. [louemy? Hy,
BoT oH. Cam n3 Muncka. [lom pa3dut, Huuero TaMm HeT. Hy BOT, oH
ocTacs.

K.: Bor kak cynp0a yenoBekoM. BriepBbie BcTpeTuiia eBpest, KOTo-
pBIit padoTan modepom. B puHCKYIO BOiHY paboTai Ha MOTYTOPKE —
ocTalics )xuB. Bero BoliHy ObuT caniepom. Octasics uB. [lomydnnoch
ISITH JIET, B OKA3aJI0Ch, 9Ta CIy0a He 3aCUUTHIBACTCS U “HAJO CIIe
neiictBuTenbHy 0 . [locie neiicTBUTeTbHON BOCEMb JIeT ObLIT B apMUH,
MOTOM CIOJI.

I1.: ...OroT cuzgen yxe y Hac, Ha BuxopeBke (Iocenok HelaaeKko
ot bparcka. — M.P.).

[L.I.: OH OBLT PEHTICHOJIOT, BCKO BOWHY IMpOIIeN B MejcaHOare.
Bepnyrcst momoi, Bce HOpManbHO, BCTPETHIIH — BEITHIINA. OH TOBOPUT:
“HenpaBuibHo, uTo B I'epMaHuM MpoCThIE JIIOOU BCE Ha IOMOMKaXx
KUBYT. Y HHX TOXKE BCE XOPOILO YCTPOCHO. Y HHUX HE KOJIXO3bI, HO
y HHUX TOXe KoorepatuBbl. DepMep apeHlyeT TEeXHHKY, 3aKIH0YaroT
COIVTAlICHUE O MOKYIKe mpoaykuuw”. EMy mamu necsrts net. A Obuin
BCE COBEPILEHHO CBOU.

B. Poom 3 noBoypkckux HemileB. Pabotai anekrpukom y [lag-
noBa — (usuonora. B uroHe copok meporo ObuT B AepeBHe. Korma
Hauyajach BOWHA, ObUI TpW AHA Ha mokoce. “Bosppamiarock — uaet

4 Ha crpoutenbctBe camoit I'DC u ropoma Bparcka.
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TEXHHKa, He 0OpaTHi BHUMAaHIS, TaM IIUTH MaHEBPHL. A MHE ‘XdHIE
xok’. barpauwnn, Bce nenan”. 3areM OTKaThIBaJCs BMECTE C HEMIIAMU
OT HacTymHaBIIeH COBETCKOM apMHU, apecTOBaH, U IMOCJE MBITOK B.
nojnycan npusHanue. “EMy B kaMepe roBopsT: MOIHILIHN, OTCHIUIIb
cpok B Taiiuieme M BBIAJCIIB, @ TAK )KUBBIM HE OCTaBAT MOCIE TOTO,
yT0 ¢ ToOOH nenanu”. Hy u pemni: noanumnty, oTcuxky B Tawkenme
B Teruie. A ero Bce Be3yT W Be3yT — B Tatiuiem. A KeHa C CHIHOM
mprexany K Hemy. Ero Mano mocsunanm Ha gecopa3padOTKH — Ha BCE
PYKU MacCTep, )KEHaAM Ha4aJIbCTBA HAJ0 IIUTh — MAIIMHKY HAaJA0 OTpe-
MOHTUPOBaTh TaM. OH HecruOaeMblil TaKO, BBIKHII IIOTOMY, YTO JIaJ
cebe MpuKa3 MoJ4aTh.
Takue mronu coOpauch y MEHsI B JIAOOPATOPHH.

[IpuBeneHHBIC CBUACTENHCTBA — O JIOMSIX “‘C HEMPOCTHIMU CyapOamm”,
KOTOpBIEe OBLTH B3POCIBIME BO Bpemst BOHHBI. Ho Ha cTpoiike npeobiananu
(ocobeHHO Ha pabouYuX CIEIHUATBHOCTAX) T€, KTO BO BpEMs BOWHBI ObLIH
JETbMHU WIH TOAPOCTKaMU. MHOTHE eXali cpasy Mocie AeMOOHITU3ain
W3 apMUH, KTO-TO M3 CHOMPCKHX JE€PEBEHB, KTO-TO C IPYTUX CTPOEK, MPO-
XOIUBIIMX HE B TAKUX SKCTPEMAIBHBIX YCIOBHSX, Y KOTO-TO OBLTH YXKe
HETPOCThIE )KU3HEHHBIE HCTOPHUU. Y BceX OblIa CIOCOOHOCTB K CaMOCTOs-
TEJILHOMY PEILICHHIO — BO BCSKOM Clydae, y TeX, KTo ocTaiucs B bparcke. Bor
CBHUJIETENILCTBO O TeX, KTO OBLI 3aHAT HEMOCPEACTBEHHO HA CTPOUTEIBHBIX
pabotax.

Mos noppyxka crona npuexana u3 MockBbI TOXKeE 110 KOMCOMOJIb-
ckoii myteBke. Llenslii moesn Obu1. Hy, KOHEYHO, IEBYOHKHU IMOCIE
OKOHYAHMs LIKOJIbI, Ta, HAPUMEP, B MHCTUTYT He monana. OHa mo-
CTyIuJIa, HO TIOZIPY’KKa €€ He MOCTyIuIIa, U [0 3TOH NpUYMHE OHA 32
KOMITaHUIO He cTania yunThes. M npuexanu crona. Terka ee roToBuina.
CTeXeHKH, TOBOPHT, UM Janu. Jleto ObII0, a fyManu, 9T0 MOPO3 TYT.
YauButensHoe Ae710. Y BOT 3THX IEBYOHOK ITIOTOM OTIPABUIIN pabOTaTh
Ha JIBIL. Oty JIDII crpounu — e 220, a 110. Ilepsyto JISII Benn u3
Upkyrcka... Onu pabotanu Tam Ha 6eToHe. HykHO ObLI0 BCe OIopsI
OeToHHpOBaTh. DTO KolIMap. 3UMa, MajaTku, XojoauHa. Ilpuxonu-
7M1 B pobax B OeTOHE, Tak U IUTIOXaNIHUCh Ha KpoBaTH. IloToM yTpom
BCTaBAJIH, C ce0s MX CAUPAIH, YTO-TO Ha ceOs HaIEBAIH U OTISATH IIH
paborars. Kak MOXXHO OBUTO IEBUOHOK TyJa OTHpaBiATh? [loToMm yxe
YAUBIISINCE. MBICTUMOE 1 ieno. PaboTanu HapaBHE ¢ MyXUHHAMH.
(JIronmuna 3.)

YipaBneHIpl, B TOM YHCIIE U BIIOJTHE T00POCOBECTHBIE, O0paIIaiuch K
SHTY3Ma3My TTOTYHMHEHHBIX KaK K CPEJCTRBY, TO3BOJISIONIEMY KOMIEHCHPO-
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BaTh MOPOKU X035HUCTBEHHOM opranuzanuu. Jieonun lllunkapeB nutupyet
HavaJbHUKA OJJHOTO U3 Y4acTKOB cTpouTenbeta UpkyTekoit ['9C, koTophiit
MMEHHO Ha ATON CTPONKE — HE TIEPBOM B €T0 ’KU3HU — [TOHS, UTO “Ha CTpOiKe
ycrex 00ecIreunBaloT He TOIBKO TEXHUKA U CPEJICTBA, 2 B OCHOBHOM DHTY-
3uasm sonein”.® TlogoOHbIi, xapakrepubiid st 1930x — 1960-x IT. CTHITL
COBETCKOTO YTIPaBIICHUS OMUPAJICS Ha aCKETH3M U CTOUIIM3M KaK KYIbTyp-
HYIO HOPMY YeJI0OBEKa, TOHMMAIOIIETO MPHOPHUTET HE IPOCTO OOIIETo Mepet
YAaCTHBIM, a HCTOPUIECKUX 3a1a4 ITepe]T HHANBUIYaIbHBIM.® DTa KyIbTypHas
HOpMa MOIvIa 00bEAMHATH KOMAaHIUPOB IPOU3BOJICTBA U “PAIOBBIX OOMIIOB”.
OHe xe Morv1a OBITH M TPEIMETOM yIPaBICHICCKOW MAaHUITYIISIAH. Pazmu-
YUl MEXKY TIEPBOI U BTOPOH JIaJieko He Beeria ObUTH OUEBH/THBI.

Hcmopuueckasa mobunuzayus

Cubupn OblIa MTOTIPHUILEM JIJIST COITHATHHOTO MMPU3HAHMS U CAMOYTBEPIK-
JEHUsI MOJIOZIOTO 4esioBeKa. Mcropuueckas MUCCUsl CTAHOBUIIACH YAaCThIO
KOJUIEKTUBHOM UICHTUYHOCTH, 0COOCHHO 3HAYMMOM JUIA TeX, KTO MpHexal
Ha CTPOMKY M3 OOIBIINX TOPOAOB, HO OLTYIIAIN 3TY MUCCHIO U BBIXO/IIBI
U3 IEPEBHU — YYACTHUKU CTPOUTEIHCTBA UyBCTBOBAJIM Ce0sI TpeCTaBUTE-
JIIMU COBPEMEHHOCTH B TaeKHOM Kpae. Dopmyna, KOTOpo# onpenensics
IIaBHBIN MCTOPUYECKHM cMbICH cTpoiiku B bparcke ¢ konna 1950-x rr. —
“Benuyaiinas B Mupe’” — OblU1a 3HAKOM COPEBHOBAHMS CUCTEM, 3TAllOM TOHKU
B JJOCTHMKEHUAX ¢ AMEPUKOH.

He MeHee BakeH W MCTOPUYECKHIA CMBICT — MPeoOpa3oBaHue HE TPO-
HYTBIX MpOrpeccoM mpocTtopos. [lepen mokonenuem, “MOOMUIN30BaHHBIM
HUCTOpUEH”, CTOsIIA 3a/1a4a HE IKOHOMHUYECKas, a uctopuyeckas. OCHOBHOU
apryMeHT HeoOXOOUMOCTH cTpouTeibeTBa bparckoit 'C — BeimonHenne
IIaHOB ocBoeHUs1 CulupH, a OTHIOAb HE HEOTJIOXKHAs MOTPEOHOCTDH B
aneKTposHeprun.” YiapHas ctpoiika B bparcke Oblia popmoit ucropude-
CKOM MOOWJIM3AIMH, KOTOpasi OKa3alach JOCTATOYHO €MKOH ISl TeX, Ubs

® JI. Ilurkapes. Cubups. OTKyzma oHa morwia u Kyaa ona uzet. Upkyrek, 1974. C. 250.
® CoOcTBeHHO Ha MOIXOOHOI areIULSIUK MOCTPOCH BECh TUIIOJIOTMYCCKUIT perepryap
OTBETCTBEHHOCTH KOMCOMOJIbIIA, WICHA ApTHH, JII000r0 pabovero Wi HHTEIMICHTA.
31ech HE TONBKO COCIIOBHASI YECTh, HO U OTBETCTBEHHOCTh CTPAHBI IEpel] HCTOPHUEH
Kak ()OH (BBISABIISICMBIH MIIA CKPBITBINA) JIFOOOTO COOBITHS, MOCTYIKA, BHICKA3bIBAHNSI.
HpeansHOE IPEABABISIIOCH B MOAATBHOCTH JOKEHCTBOBAHUSL.

" Brimkaifimii BO3MOXXHBIN KPYIHBIN MOTpeduTesns daekTposHepruu bparckoit I'DOC (B
HEPHOA €€ CTPOUTENBCTBA) OTAAJICH OT bparcka Ha MONTOPHI THICSYHM KHIOMETPOB. 1
PpelLIeHHE 0 CTPOUTENbCTBE KpynHekinei B Mupe ['IC onpenessiocs “Inorukoit” 00apImx
MPOEKTOB, MPHUCYLIEH SKCTEHCUBHOM LIEHTPAIU30BAHHON YKOHOMHUKE.
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colMaabHasi U TPYJAOBasi aKTUBHOCTh ObLIa OKpAIIeHa POMAaHTH3MOM, JJIst
TeX, KTO MPOXOJIUII COIMATBHYIO PeaOUIUTAIINIO, U JIJIS TEX, KTO CTPEMUIICS
COOCTBEHHBIMU YCUJIMSIMH CO3/IaTh YCIOBHSI JIISl CAMOCTOSTEIBHOMN YKH3HH.
I'epon3m ocraBaics mIaBHBIM U O€3yCIOBHBIM JI0Ka3aTeITLCTBOM YeJI0-
BEYECKOH JT0OpoKadecTBEHHOCTH. [10100HO TOMY Kak JUIsi TpeIBOSHHON
MOJIOZIEXKHU, “omo3naBiiei” K ['pak1aHCKOM BOITHE, CMBICI CyIlI€CTBOBAHMS
OTIpEIEITSIICS OTBETOM Ha MOOMITU3YIOIIMIA BOTIPOC “A eciiv 3aBTpa BorHa?”,
JUTSI TIOCJICBOCHHBIX TIOAPOCTKOB, “‘OI03/1aBITHX ~ Ha BOWHY OTEUECTBCHHYTO,
OITHUM W3 TIaBHBIX OBLT BOTIPOC “A Kak ObI mocTymwi(a) B BOWHY ThI? .
Mesx 1y HHTEPBbIO, KOTOPBIC IIUTUPYIOTCS HIbKE, 1Ba aHs. Kiapa T. ro-
BOPUT 00 OTHOM U TOM ke BpeMeHH. Ho cka3aHHOe €10 MOTIIO MPO3ByYaTh
Y C IMAra30HOM B HECKOJILKO MUHYT — JUISI HEE 3/1€Ch HET TPOTUBOPCUHSL.
Onu30/1 13 BOCIIOMIUHAHWUH O IEPEBHE:

B copok JeBsiToM rojty, KOHEIl aBrycTa, CUINM, YKHHaeM. [ OBOpro:
“Mama, s cOery u3 Komxo3a”. — “beru, He Ooiics. He Goiics, Kiapa,
TIOPbMBI — TaM KOPMSIT” .

®parMeHT U3 BOCIIOMUHAHUN 00 aTMocdepe Ha CTPOUKe:

Bpewms takoe 6pu10. He Hapon, a aymo!

— MoskeT IoTOMY, UTO BbI U3 IEPEBHHU BBIPBAIUCH, U3 KPEIIOCTHOTO
npasa?

— MBI npu3HaBaIy 3TO KPENOCTHOE IIPAaBO, IOTOMY 4TO BOMHA He-
JaBHO KOHYMJIACh. 3 1epeBHU J1e3epTUPOB OBLIO TIOJIHO, CKPBIBAJIHCh
BJiecax. ban] ckoibko ObLT0. A CKOJIBKO TIpesaTesnieii Obuto0. M 310 BCé
3Haiu. M oTHOLIEHME 3amaiHbIX YKPAauHLEB, U YTO CAEJaJld TaTapsl
KpPBIMCKHE.

W ayTh Mo3:%xe 00 OTHOLICHUSIX HAa CTPOUKE:
3a/1aBancst HeBOJIBHO BOIIPOC: MOXKET ITPE/IATh WITH HET, B Pa3BEAKY
C HUM TOM/ICTTh WJIH HET. A CKOIBKO KOMHCCAPOB CTPEISIIIN B CITUHY
M KOMaHIupoB. Bee 3To 3Hamm.

OmnrymieHre HCTOPUYECKUX CJIBUTOB, IEPEKUBAHUS HCTOPHUHU, C KOTOPOH
CBA3BIBAJINCH HAJIEAKABI Ha JIydllee, Kak U CTPeMJIEHHE K COLMAJIbHBIM
ujeasaM — BCe 3TO MHOTO IIyOXKe TeX YCTaHOBOK, KOTOpbIE (popMHUpYIOT
nporarasjia ¥ BOCHUTaHUe. Y4acThe B OOJIBIIOM KOJUIEKTHBHOM CBEPIICHUN
€0371aBaJIo OIyIIEHHE “TIpAMOro” yyacThs B ucTopuu. CypoBbI€ YCIOBUS
JKU3HH M pabOThl MOIVIM BOCTIPUHMMATHCSI HE IPOCTO KaK MCHBITAHUS, HO
U Kak BO3MOKHOCTb JKU3HEHHOHM camopeanuzauuu. OTNpaBUBIIUCH “TIO
pacIpeneneHnio” Wi NPUCOSAMHUBIINCH K MOJIOACKHBIM OTPSAaM, ely-
MM Ha OOJBLIYIO CTPOIKY, YEJIOBEK COBEpIlaji CyIb00HOCHBII BEIOOD U
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NOJTy4Yal 3HAYMMBIH TICUXOIOTUYECKHI pecype, yOeKaas OKpysKarollnuX B
CBOEH MOJIE3HOCTH:

S moexana Ha Kpacnosipckyro ['DC, B KpacHosipck B 58-m rogy,
cpasy Iociie OKOHYAHUS UHCTUTYTA, 51 BaM JJa’Ke CKaKy OMATh-TaKu: y
MeHsI OBIITM TaKHE POMAaHTHIECKHE 3aBUXPEHUSL... 51 mpounTana, Opiia
y Anaronus Kysuenosa “IIpopoixenne nerenipl” — BOT Ha 3TOM IIPO-
u3BeJeHun, HapepHoe. Hy a notom npuexana s B KpacHosipck, npuria
B KpallkOoM KOMCOMOJIa, OIISITh BOT MHE 3/J0POBO BE3JI0, YTO JIM, Y MEHSA
JICHET TIOYTH HEe OBIIO, U 1 OOBSICHUIACK. ... BEIIIeN mepBoIid cexpe-
Tapb, XOPOUIMH MapeHb, U sl eMy: BOT Tak U Tak. OH Tak OCMOTpEN
u roBoput: “llIkomy 3akonunia?” Hy 4To, st XyAeHbKas OblIa JEBYO-
HOYKa, HE XOTEJIOCh MHE TOBOPHUTH, UTO I HHCTUTYT 3aKOHUMIA. DTO
e MEHsS Ha CTPOUKY HE BO3bMYT, 3TO MEHsI yKe MO A0POTe HayUHIIH.
“JloxkymenTsl kKakue?” Hy, arTecTar-To s B3siIa, MOKa3bIBAIO aTTECTaT,
Y TOBOPHT: ““A rJie erie rmath jet obiia?” S ropopro: “B uHCTHTYTE”. —
“Uckmounnu?” —“Jla Het, — roBOpIo, — y MeHst qutuiom’”. OH TOBOPHT:
“Jla 3HaeNIb, KaK HaM y4uTess Hy X HbI! la 9To ThI, Hy OCTOHIIHIICH
passe noiens? Jla napau 3To caenaror. Jla ecnu Thl JeHCTBUTENb-
HO TI0 IyIIeBHOMY NOpBIBY” . Kopoue Tak BOT ckasai, YTO MHE Jaxe
cThIAHO cTano. Hy, aymato, 1 B caMoM Jiefie, €CIM UM U BIIPaBIy 37€Ch
yauTens HyKHBL. .. Kopode roBops, oH HabupaeT HoMep TenedoHa B
KpaitOHO u roBopwut: “Ceituac geBy1ka K BaM MOAOH/IET, TPEITIOKHATE
el Bce BapuaHThl, Kakue ecTb. JleBuoHka xopowas™. BoT Tak u ckazai.
(Mpuna K., 1935 rp.)

B Bparcke 1950-x u B Yerb-MimMmcke 1960-X IT. HCTOpHYECKHE CMBIC-
JIBI IOAYEPKUBAIACH CHIIbHEE, YeM, HAIlpUMEp, B TOM ke YCTh-Unmmcke
B 1980-¢, HO noruka bonbiioro npoekra, 30B “rpoMajHONl HCTOPUUYECKOM
3a71a4n’’ OCTaBAIMCh B cUiie. BOJbIIION MPOEKT — 3TO BCET/a UCTOPUYECKOE
CBEpIIIEHHE, a YeIIOBEK, YIaCTBYIOIINI B HEM, HE MOT HE YyBCTBOBATH, YTO
BO3MOXKHOCTH, UCTIONIb3yEMbIE UM, YMHOKEHBI 3TOW BHEBPEMEHHOHN 3HAYH-
MOCTBI0. Bo BpeMmst crpouTenbeTBa baiikamo-AMypcKkoit MarucTpainy dTa
uJiest OTONIbEeTCs B YekaHHbIe hopmynbl iecHu Ockapa desbliMaHa Ha CTHXH
PoGepra PoxxectBerckoro: “Crpluinb — BpeMs ryaut: BAM!” u o6Gera-
HUS BIKCATh “B OMOrpaduio ImiaHeTkl... CBO CTpoky”. Camopeasin3anus
OKa3ajach TECHO CBsI3aHa C CAMOBOCIIMTAHUEM, C TIepeIeTIKoN celsl, C TeM,
4TOOBI COOTBETCTBOBATH TPEOOBAHMUSIM STIOXU U CMBICIIAM UCTOPUH — CTATh
nacmosuyum.® Kinapa T. BCmoMHHAET:

8 CM. 0 comeprkaHum KOHCTPYKTA “HACTOSIIHIA, HACTOsIIIee” B aHAIM3e JHEBHUKA KuphI
Mamncypooii, cm.: M. Poxxanckuii. J[HEeBHUK COBETCKOMN JEBYIIKH.
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Moii Opar mpuesxan ko MHe (U3 nepeBHH B HedepHo3embe) U
rOBOpUT: ‘“JHaelllb, CECTpa, Thl HE TOPIUCH, YTO Bbl CTPOUTE BEJIU-
yaiiryto I'DC. He Tonbko Bbl cTpoute, 1 Mbl ctpoum”. OTcrona oH
HaOupan peIOHBIX KOHCEPBOB, KamOalibl. Ha KoTopbie Mbl BHUMaHUS HE
oOpataii. OH roOBOPUIL, UTO Y HUX U MIIEHA HeT. “Mbl HUYero no4yTu
ATOTO HE BUAMM. Y Bac TYT BCe €cTh... He ogau BeI cTpoute ['DC”.

[uasor, TouHee ero Bepcusl U KOHTEKCT, OCTaBIIMECS B MaMSTH, SICHO
CBUIETEIBCTBYIOT, YTO YUACTHE B CTPOMKE OBIJIO MTPEIMETOM TOPAOCTH, YTO
YYaCTHUKH BOCIIPUHUMAIIHN €€ NCTOPUYECKUE CMBICIIBI Kak COOCTBEHHOE J10-
crosinue. Ha npotsikennu MHoroyacoBoro uHTepBbio Kiapa T. Besikuii pa3
COKpalana mramn “geruyaiiuias ¢ mupe” 10 UPOHUIECKOTO ... uatimas’”,
Kak OblI Mmepeapa3HuBas MporaraHay TOro BpeMEHH M AMCTaHIUPYSICh OT
CBOUX MpeXHUX WLo3uil. bparckas ['DC He nepecrana ObITh OXHON U3
KPYMHEUIIIUX B MUPE, HO TIOJ] COMHEHUS ITOMAJl CMBICI TAKOTO TUTAHTU3MA U
ero rocnencTsys. [Ipu 3ToM HU B Koell Mepe He OABEPraeTcsi COMHEHUIO HC-
KITIOUUTEIBHOCTh COLIMAIBHOTO MUPA, BO3HHUKIIIETO Ha TUTaHTCKON CTPOMKe.

Ilaodynckue Ilopozcu

Kuapa T.,° nTH1HEBHOE MHTEPBBIO C KOTOPOH MOJIOKEHO B OCHOBY 9TOTO
paszena cTarbi, He BCIOMUHAET KAaKUX-JIMOO0 BECKUX MPUYHH, KOTOPBIE I10-
OyIMITH MX C MOJIOZIBIM MYKeM yexathb u3 KyiiosimeBa B CHOUPH — OT/Ieb-
HYIO JKWJITIIONIAh OHU BCKOPE JIOJKHBI OBUIX MOIYYUTh B CBOEM TOpoOJIe,
KapbhepHBbIE COOOPaKCHHS X HUKOT/A HEe BOJHOBAIH. Bece Bepcuu MOXKHO
CTPOUTH Ha CBUETENLCTBAX 0 xapakrepax Knapsl T. u ee my»xa ['ennagusi.
O xapakrepe I'eHHaausl CBUIETENBCTBYET TO, UTO KOJUJIETH €ro MpOo3Bajd
“mpaBmomr000oM”. A I XapakTepucTUKH Kiapbl TOCTATOYHO MPUBECTH
OJIMH 330/ U3 €€ BOCIIOMUHAHUMN:

Korma MbI exanu, HecKosbKO 4acoB Mbl crostid B Taifmere. ITo-
CKOJIbKY OBLIT 55-1 roj1, 11a peaOuinTanus 3aKiI09eHHbIX. U BOT TaMm,
Ha Bok3aie B Taiiiere, B 3TOT MOPO3 JIEXKAJIO CTOJIBKO CKPIOUEHHBIX
HCKaJIeYeHHbIX JIfofed, peBMaTUUHbIX. OHM HE MODJIM XOIUTh, IOA
HUMH JIY’KH, OHU TIpUMep3Ti. MeHst Mo# enie yieprkait. S Obl HaTBoprIia
Jei. 51 He Mora 3Toro. .. 1 pBajach K Je:KypHoMy. Mol TOJIBKO Aeprkall
MeHsi. OH roBopui: “Tbl moiiMHu, Tl caMa yroauiub Tyaa”. S moria

° B 6a3e nHTEpBBIO, B3ATHIX B bparcke, ecTh MATHAHEBHOE OHOrpaIeCcKOe HHTEPBBIO
(mpumepHo 12 yacoB) ¢ Knapoii AnexceeBnoii Tumonunotii (nanee Knapa T.). OHo crano
OIOPHEIM JUISt JaHHOH cTaThi. bruorpaduyueckoe MOBECTBOBAHKE UCIIONB3YETCS HE KaK
MILTIOCTPAIHSA, a KaK CII0co0 yaepKaTh aHTPOIIOTOTHIECKHIT (hOKyC aHAIM3a — 3TO BO3-
MOKHO TOJIBKO Yepe3 JIeTalIbHOE BUJICHUE OHOTrpaduu YeaoBeKa.
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HAroBOPHTH, He 3HaK0 yero. Ho B koHIIe KOHIIOB: “Bce, Bce Oyjier. .. 3a
HUMM IPUENYT U CKOPO UX KyHa-TO YBE3YT... HA HOCUJIKaX YHECYT .
ITonnmaems, MeHs, KaK Iypy, 0OIaoNnIIN, KOHEUHO. Yexaiu Mel. Ho
3Ta KapTHHA Y MEHS CTOsLIa AOJITO Iepes I1a3aMu. Sl BiepBhle yBUEA
3Ty OecuenoBeuHocTh. Kommap kakoit! He mpusenu 6or.

ITaccaxupckuii moe3a uaer ot Takmera qo craniuu [agyHckue Ilo-
poru ceiiyac OKoJIO 1IeCTH YacoB. Jlaxke ¢ TOMpPaBKOM Ha CKOPOCTH cepe-
muHbl 1950-X MOKHO CcKasark, uTo 3T0 Breuamienne Kiapa T. momydmna
OyKBaJIbHO MEpe] IPHe3IoM Ha CTpouTenscTBO. A Ha [lagynckux [loporax
nx ¢ I'eHHaaMeM KJ1alu COBCEM JpPYyTHE BIEYATIIEHUS W HOBBIE OBITOBBIC
3a00ThI. [Ipubbun onn 30 nexabps 1955 r. B ToT nens 0bu10 56 rpamycoB
Mopo3a (“‘Oxa3biBaeTcs, 1eHCTBUTEIFHO, MO3TH 3aMEp3at0T — 3TO HE Ipe-
yBenuueHue”). B roctuHuie (“BOT — B MaNaTKH CTOAT ) TOMOH, “‘dgadup”
U ropsyee o0CyKAeHNE BHOBb NPUOBIBIINMH, Ha KAKOW UMEHHO Y4acTOK
CTPOMTENLCTBA HA10 NonacTb. HazaBTpa, Korja onpenensiiuch ¢ sKUIbEeM,
YBUJIETH B IPUITISTHYBIIEHCS UM MajaTke MOJIOAYIO Mapy C ABYMS MaJleHb-
KMMH J€TbMHU U perniu: “C 1eTbMH NPUEXaANIH, @ MBI-TO YK IPOKHUBEM .

[Tanarka, B koTopoii 3umoit 1955/56 1. xxwmia Most cobecerHuIa, — CTaH-
JapTHas apMeicKas ABaAlaTUMECTHas1. B TakuX KuiIu OONBLIIMHCTBO MPH-
€XaBIIINX B MIEPBYIO 3UMY cTpouTenbeTBa bparckoit ['[DC. O6ycTpoiicTBO 1
OBIT B 3TUX CTAaHJAPTHBIX MajaTKaX CTAHAAPTHBIMU HE ObLIN.

Crainu cTaBUTh NIANATKY, a st ToBOpIO: “I'eH, maBaii moxonuMm, MOXeT
OBITh, IJIC TYT U €cTh MecTo B crapbix”. OH: “Hy de, snydrie nasai
B HOBOW TaJlaTKe, TaM M 3amax OyJeT CBEeXKHil, M BCe, a 4e B CTaAPhIX
nanarkax!” B o01iem, Mbl B HECKOITBKO CTaphIX MAJIaTOK 3aIllIH, a TaM
yIKe 3HAaeTe KaK: ¥ MPOKYPEHO, U IPOBOHEHO. A B OJIHY MaJIaTKy 3aIlUH,
TaM MY>KUKH JKWJIU OJIHH, €I )KEHbI HE ITpuexau. A ofHa npuexaia.
rprexaa ¢ AByMs peosituikamu... OCTanbHbIE K/IAJH, KOT/Ia IPUSTYT
CyNpyTH UXHUE MOIOAbIE. Yl BOT MBI 3aIUIH B 3Ty NANATKY, U S TJISDKY.
S cpasy yrsigena: ¢ OqHOW CTOPOHBI CTOSIT JIABOUKH, U HA HUX Be/pa
C BOJIOH, 1 0ak ¢ BOJIOW. A B JIPyroil CTOpPOHE TOXKE Takas KJIETYIKa,
MIPSIM HU3KO JIBEPH, TaM APOBHHK. [[HEM HaTaCKUBAIOT, YTOOBI HOYBIO
CKedb TH JipoBa. S roBopro: Aapaii 3neck octanoBumcs. (Kiapa.T.)

B nmanarke 1o ocenu, korjga nocTpOWIN IepBble KBAPTUPHI, POKUBAIIN
naTh ceMmeit, Bkimtouas Knapy ¢ myxkem:

B nByX mpOTHBOIMONIOXKHBIX yIJIax MEeYyKd. Mexay ceMbsiMH J0-
aTele MEPETOPOIKH, CBEPXY 3aHABECOUYKAMHU 3aKpBIThIe, YTOOBI HE
3aHO3UTHCA. .. Kakplii IeHb NPUBO3WIM MalIMHy ApoB. M 3a cyTku
€e MOUTH BCIO CKUTaIH — OyprKyHKa-To OBICTPO MPOropaer.
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JpoB yXOIWI0 Tak MHOTO €Ie W MOTOMY, YTO B ITaJlaTKE BECh JICHb
KTO-TO W3 oburareneil ObUT — XOTS ObI MOJIOJasl MaMa CO CBOMMH JIBYMS
MaJIEHbKUMH JE€TbMU.

A BOT IMOBCETHEBHOCTH (TOYHEE, C)KEHOIIHBIN OBIT) 3UMBI 1955/56 T. B
TaKOM e TMaiaTke, CTaBIIeH OOMEKUTHEM YIUTEIICH:

Kunu Bce BMecte. CHavasna meperopoiky ObIIH, TOTOM CIOMAJIH,
9TOOBI Teriee ObIIO0. A YUUTENb XUMUHU, MYXUHHA, TOBOPUT AJIEK-
canjpe VBaHOBHE (MX KpPOBaTU PSIOM CTOSUIH): JaBaiTe, FTOBOPHUT,
Ka)/[Iblil B CBOEH KPOBAaTU HAKPOEMCs CHauaJ1a BALlIUM OZIEsUIOM, TOTOM
OJIeXK 1011, TOTOM MOMM oziesioM. MHOr1a BeTep cTpallieHHbIH HOYbIO —
aJIaTKy pacKauuBaeT, €YKy packaulMBaeT — UCKPbI Ha [TAJIATKY M1aJak0T,
JbIpouky npoxkuraeT. Mue rosopunu: “He moli Bosiocs! Ha Houb”. Hy
HE MOTY K€ s TaK B ILIKOJY IIOMTH C I0JOBOM HEMBITOH. A KpOBaTH
CTOSLIM BAOJb cTeHbl. U y MeHs koca npumepsia. ITorom namna ¢ mamoit
K0 MHe 13 KsIXTbI Ipuexanu — JHeM TONUTh cTanu. KoppecnoH1eHTsl
n3 “Komcomonku™ mprexann: Kak BbI MOKETE Tak B nanarkax? JKusem,
JIPYTOTO HET, MPUCTPanBaIuCh Kak-To. (JIroqmuma 3.)

Ha Oonburyro cTpoiiKy nonell IpUBOIMIN pa3Hble )KU3HEHHbBIE Tpa-
€KTOPHH, MOTHBBI MpHUe3a ObUTH Pa3IMYHbI, Pa3HBIMU OBLTH 3a00THI
MOJIOJIBIX U B3POCIIBIX, OIMHOKUX U CEMEWHBIX, pa3HBIMH OBLIH U Tpebo-
BaHUs K OBITY U cCIOCOOHOCTH 00ycTpouTh ero. Ho gaxke nepeBeHckas U
npaktuaHas Kiapa T., pacckasbiBast o mepBbIX rofax B bparcke, onpenensier
CBOE TOT/IAIIHEE COCTOSIHUE coBaMHu: “Diidopus Obu1a”.

Benukue cTpoiiku — nepersieTeHue HHTepeca K U3MEHEHUIO CBOeH OHo-
rpaduy ¥ U3MEHEHUS COIMANBHBIX YCIOBUH. “Di(OopHst KOIIeKTHBH3MA”
BO3HMKJIA [IOTOMY, YTO COBIBAJINCH HAAEHKIbl U OXKUIAHUS, KOTOPBIE IIpe-
LIECTBOBAJIM PELICHUIO €XaTh Ha CTPOMKY, — paJUKaJbHO MEHsIAch OHO-
rpadus, pajiuKaJbHO HHBIMU OBLIM COLMAJIbHbIE yCIoBUs. [l uesnoBeka,
npuexasiero B bparck, crpoiika 6pu1a He IPOCTO CMEHOM MecTa M yCIOBUN
JKU3HH, @ BOBMOYKHOCTBIO CaMOpealIn3alii U caMoyTBepKaeHns. HoBebrii
CTHJIb Y€JOBEYECKHX OTHOIICHWH, COOCTBEHHAs CIIOCOOHOCTD K JKHM3HU B
3KCTPEMAJIbHBIX YCIOBUSAX — HEOOXOMMOE U JIOCTATOYHOE yCIOBHE TOTO,
4TOOBI BO3HUKJIO OIYIIEHUE OOJBIION KU3HEHHOW yJIa4yu, CTaBIICH pe-
3yJIBTaTOM JINYHOTO PELICHHUS TI0eXaTh Ha CTPOHKY. UTOOBI TOCTPOUTH MUP,
B KOTOPBIH ThI HE MPOCTO MOTYYHII MPOMYCK, HO B CO3/IaHUN KOTOPOTO ThI
ydacTByellb. KoHTypbI 3TOro Mupa erie He COBCEM ONpEAEIIeHbl, HO OH —
HOBBIN. He ToNbKO uHotl, HO U Hecogmecmumbili C TEM, U3 KOTOPOTO XOTENIOCh
Oexars, U, TeM OoJee, ¢ TeM, KoTopslid Kitapa T. ¢ My»eM Buaenu U3 okHa
noe3na B Taiimiere.
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3I>'I(1)OpI/ISI, €CJIM U CBs3aHa C TPYAOBBIM 3HTY3HMAa3MOM, TO HC CBOOAUTCH
K HEMY. B CCTOAHAIIHNX BOCIIOMHHAHUAX OH HC ABJIACTCA INIaBHOM TEMOM.
Kor;[a PCUb UACT O TPYAHBIX YCIIOBUAX pa60TBI nu 6BITa, TO MMOAYCPKUBACTCA
HUMCHHO BKCTpeMaHLHLIﬁ XapakTep 9TUX YCHOBI/II\/'I. U crmocobHOCTH K Ha-
MPSPKCHUTIO CUJIL. SKCTpeMaJ'ILHOCTB YCJ'IOBI/Iﬁ OKa3hbIBaJ1aChb copaSMepHoﬁ
OKCTPEMAJIBHOCTH 3a/1a4. HepBasI 3UMa — 0COOCHHO JKE€CTOKHE yciaoBus ObITa
n Tpyaa, HO U OHU BOCIIPUHUMAJIUCH KaK TO, YTO OKa3aJI0Ch ITPEOJ0JIUMBIM,
CTaJIO MIOBCCAHCBHOCTHIO.

Bce 6bu10 HEyCTpPOCHHO, CTpaIIHO HeycTpoeHHo. Hy u uto? Ila-
JIaTKH He My, He Gosutick. HaBonuenue B nexabpe. Houbro. Mbt
U3 MAJATOK Hepedpalich B HeOCTPOeHHBIH qoM. (JTroqmmna 3.).1°

Hapon nesrenshsiit. 'opa lllanxail — Bpe3anuck, 1ei1any 3eMIISTHKY
(oHU Temuiee), U MO BCeH rope ropenu oruu. Ha Heli pa3douBamu oro-
pozbl, pazBoauiIH KopoB u cBuHEH. (Kmapa T.)

HpaKTI/I‘IGCKI/IC JKU3HCHHBIC BO3MOKHOCTH BOCIIPUHUMAIOTCA JAKEC HC KaK
pecypcC, a Kak Ha4YaJIo HOBOM JKU3HU, KOHTPACTHO OTJIMYHOU OT npemﬂeﬁ:

Hnumepswvroep: Jlrvonn ObUTH TYT O0JIEE HETIOKOPHEIE, Ootee cBOOO/I-
HBIE, yeM Ha Bonre?

Unghopmanm: Jlronu TyT ObLTH OONee camo3abBeHHBIE. TyT ObLI
TaKoOH IIyX — OH LIeN OT JroAei, — uto Hago ['DC moCTPOUTH, YTO MBI
OyeM KHUTB JIydIlie, 4TO HaM AaayT KBapTUpy. CTOIBKO OBLIO OTKPBITO
YYKOMOHMHATOB — JIFO/IM MOJTyYalli CIEIHaTbHOCTH.

B 3TOM KOpOTKOM OTBETE Ha3BaHO, MO CYTH, BCE IEPEUNCIEHHOE paHee:
nucTopHyecKas 3aaaqa, padora, )Kuibe, yaeda. Ho akieHT najaer Ha cioBo
“nyx” —Metadopy 00IIeCTBEHHON aTMOC(Ephl, HACTPOCHHUI, CAMOOTBEP-
»eHHoCTH. [Icuxonornyeckyro arMmocgepy, mpeodagaBiryro Ha pabodnx
ydacTKax, MOXKHO onucarh U ¢ppa3oil u3 uHTepBbIO ¢ Jlrommuoii 3.: “Pa-
0O0Tamu ¢ Kako#-TO JIETKOCThIO”. B BocmoMuHaHUsX (0€3 MCKITFOUSHUS)
LAPUT HOCTAJIBIHsI 0 HEKOeMy OOIMHHOMY Iyxy. Ho Toibko oTdyactu
ATy HOCTaIBI'HUIO0 MOKHO OOBSICHUTH HEYJIOBIETBOPEHHOCTBIO Ce200HA UL~
Hell CTUIMCTUKON U KaueCTBOM YEJIOBEYECKUX OTHOUIEHUN — HU B OTHOM
WHTEPBBIO HE MPO3BYYaNI0 apTyMEHTAIINH B JUXOTOMHH PaHBIIIE/TETIEPh.
[IpoTrBOMOCTABIICHIE CETOMHSITHEH 1 IPEKHEH COMMATbHOI aTMOCchephl

10 JTetom GbLIH CBOM, TOXKE IKCTPEMATIBHBIC TPYAHOCTH: “A CKOJIBKO TYT OBLIIO MOIIKAPHI.
51 OMHIO0, XOAMI TaKoM arperar, KOTopblil myckai AbIM ¢ gycToM. M BOT 3TOT ABIM Ha
KaKoe-TO BpeMsI TPaBUII 3Ty MOLIKY. Uepe3 yac MOIIKa CHOBA MOSBIIUIACE. A pedsiTa Bce
OeryT n aprmar >tuM. HasbiBanu ero ‘momkonaska’. [ToTom Boxa mopHsIach, 1 MOIIKH
He crano. OHa Ha Oepery B Oonoriax mioauiace”. (Jlronmuna 3.).
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€CIIM BO3HUKAJIO, HU Pa3y HE KacaloCh MUKPOCPE/IbI, KOJUIEKTUBA — TOJILKO
o011eit conmanbHON cuTyaruu. Ho 70cTaTouHO 4acThIi CEOXKET — KOHTPACT
MEeXAy arMoc(epoil CTPOMKHU U TeM, YTO YEIOBEK BHJIET U MEPENKUI 10
TOTO.

[loxa3zarenpHO, 9TO, B OTJIIMYHUE OT OOJIee TIO3THUX 110 BPEMEHU CTPOEK B
VYerp-numMcke u 6osiee paHHel — B AHTapcKe, TIe CIOKETHI ApaK, XyTUraH-
CTBa, arpeCCHH BOCIIPOM3BOATCS B YCTHOM HCTOPUH HAPATy C pacCcKazaMu
00 YHHKaJTHHOM YEIOBEUECKOW aTMocdepe, B pacckazax o bparcke oHm
BBITCCHCHBI HACTOJIBKO, YTO IIO BOCIIOMHHAHHAM (KaK NN CHbMCHHBIM, TaK
M YCTHBIM) HEBO3MOXKHO PEKOHCTPYHPOBATh, OBLIH JIN OHU HCKIIIOYCHUEM
HJIN BCC-TAaKU MOBCECAHEBHOCTLIO B IICPBBIC I'O/IbI CTpOI/ITeJII)CTBa.l:L CBI/IZ[C'
TeNbCTBO JItoaMuUIIBI 3. JOCTATOUHO XapaKTepHO:

Bonku n BuHa O6buT0 Mano. [loMmHIO, ObLTa BOJKa KOpHAHIPOBAs,
MOJXOKeBesoBas. B ocHoBHOM Hacroiiku. Ha TpaBax. Ho 310 Bce ObL10
B bparcke. Ha Ilagyne'? Gbur Marasus, a Tak-To He ObUIO. [TbsIHBIX
On110 Mas1o0. ITbsIHKHM, KaK TaKOBOM, He ObL10. KTO-TO 0CcTaBaics 31eCh.
Kro-T0 cobupancs yesxkarb. A yexarh — HaJi0 3apaboTaTh ICHbTH.

MOXHO HPEANONI0KATh IPUYUHBI TAKOTO BBITECHEHUS. Bo-mepBhIX,
3TO 3HAYMMOCTbH JIEKJIapalud 00 OTCYTCTBHUHU 3aKJIIOYEHHBIX Ha CTPOIKe
“MBI — TIEpBBIE, MBI CIIpaBUMCS M Oe3 yarepeii!”) I MCTOpHIECKOTO
CMBbICIA CTPOMKH M, CIE€NOBATEIbHO, AJIS KOJUICKTUBHON MIEHTHUYHOCTH
caMux cTpouTeneil. Bo-BTopbIX, 3TO IPUHIMINAIBHAS BAXXHOCTh IIPHU3HAKOB
OOHOBJICHUS KU3HM 114 Jitofeit nvenno 1950-x rr. I'eorpadwus crana cBoe-
00pa3HbIM PECYPCOM 3TOTO MOKOJICHHUS,™ U BHIOOp COOpaBIIUXCS HA CTPO-
utenscTBe bparckoii 'DC, Tak ke Kak U JUIsl UX CTOJIMYHBIX POBECHUKOB,
0003HAUCHHBIX MO3JIHEE KAK “HNISCTUICCATHUKHN, OBUI B MOJIb3Y HUJICAJIOB
Y LIEHHOCTEMN, KOTOPBIM HE COOTBETCTBOBAJIA COLMAIbHAS peasbHOCTh. Ho,
B oTuuue ot “meteit XX cpe3na” (B 1956 . u mo3anee), crpoutenu bpar-
ckoit I'DC Obuu 00beTMHEHBI HE 00CYXKIeHHEeM/OCYKICHNEM MaciTada
penpeccuii 1 Kypca napTuu (B FepoMYecKuX ciaydasx — 0ops0Ooii 3a mpasa
YeNIOBEKA), & NPAKMUKOU YCmMpOUCmEa COIIMAITLHON KU3HU, HE TIOX0XKEel Ha
Ty, U3 KOTOPOW OHU y€33KajIi U KOTOpasi cTajga BO3MOXKHA “‘371eCh U ceiuac’.
Ora HOBas )KM3Hb U ObUIA [Vl HUX COOBITHEM, ropa3no Ooliee 3aMETHBIM,
geM “CeKpeTHBIN MTOKIaa” HMIU “OBITOBOE MBSHCTBO .

! 3aaya BBISICHCHHUS 3TOTO B apXMUBAX OPraHOB BHYTPCHHHUX JIEJT MHOM HE peIIaaach.
2 Tlagyn — mocenok crpoutenedt I'DC, a Bparck B meprom, 0 KOTOPOM BCIIOMUHAET
PECIIOH/ICHT, — paillieHTp, NpeBpaTuBIIniics B Hayasie 1950-x rr. u3 cena B pabouunii mo-
CEJIOK (JISCO3aroTOBKAa) M OKA3aBIIHICS BIIOCICICTBUH B 30HE 3aTOIICHHSL.

3 Cm. noapobuee: M. Poxxarckuii. PasHOMBICHE B TOOPOBONBHON HECBOOOE.
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Bwmecte ¢ popmupoBaHUEM KOJUICKTHBA Ha MEPBOM e CTpolike 0e3
I'VJIIAT'a 0603HaUMIIOCh HECOBIMAJICHHUE KYJIbTUBUPYEMbBIX KOJIJICKTHBHBIX
LIEHHOCTEHN ¢ CUCTEMOI UIEOKPATUU U AUCTAHIUSA MEXTYy MUpaMH — “TIo-
JUTHYECKUM ™ ¥ KOJUIeKTUBUCTCKUM. Chepolt peasinzanum ujeasna dyenoBe-
YECKUX OTHOIIEHWI ObLIa MPUBATHO-ITyOIMYHAS )KU3HB, KOTOpas HE MEHEe
XapaKkTepHa [Tt OOJBIITNX MOJIOJIEKHBIX CTPOEK U MTOCTPOSHHBIX MOJIOBIX
TOPOJIOB, YeM JIJIs OOJIBIITNX TOPOIOB, O KOTOPHIX B OCHOBHOM ITHIIIET BUKTOP
BoponkoB, BriepBbie c(hOpMYITHPOBABINHiA 3TO MOHsTHE. ™ 31€Ch OHA ObLTa,
I10 CYyTH, CHHOHUMOM ‘‘00IIIeCTBEHHOW JKU3HH | IOCYTa, TEM KOMITOHEHTOM
JKU3HU, KOTOPBINA CO3AaBall 1 CHMBOJIU3UPOBAJ OTIIMYHE “MOJIOA0TO Topoa’
OT OCTAJIbHOU CTPAHEBI, — OT T€X CAMBIX TOPOJIOB U CEJI, U3 KOTOPBIX yeXau
Te, KTO coOpaJicst Ha cTpoiikax Cubupwu.

MonepHau3arus BOCIPUHUMANIACh HE TOJBKO Kak I1eJib, HO OHAa CTaHO-
BHJIACh U MOBCEIHEBHOM NMPAKTHKOH, ObITOM. TeXHWKa ObLIa OJHUM W3
CHUMBOJIOB COBPEMEHHOCTH.

[IpencraBpre cebe — KpecThssHUH. B 111000# 001acTH, kpae. D10
TsoKenedmuil Tpyn. B Cubupu oH TPIKABI TSOKENCH. YCIOBUS TYT
Takue Tspkesble. M korna cTpoiika Hayasiach, BCE MOHSUIM, BUAETH. S
6a0y1ky Aradbro COpOK pa3 BCIIOMUHAI: IPHUIIUIN TPAKTOP, CAMOCBAJI,
OypuiiKa, SJIEKTPOIUIIbI, KpaHbI U BCE IIpoUee, OHA TOCMOTpesia Ha Bce
9TO 1 roBOpHT: “Celvac Tak paboTaroT, KaK MbI PAaHBIIE OTABIXAIN .
JKu3ub KopeHHBIM 00pa3oM n3MeHmIach. [losBuiics cBeT u Tak nanee.
(Huxomnatit J1.)

Pecypcom asist Toro, 4ToObI HE OTCTaTh OT OOHOBIICHHS KH3HHU, OBLIO
o0pa3zoBaHue. YUHUTENbHHUIA PACCKa3bIBAeT O OyJHSIX ILIKOJBI, B KOTOPOH
paboraina.

Torma Bce Tpu dTaka OBUTH 3a0HMTHI BedepHUKaMH. MHOTHE OT-
CITy’KWJTH YK€ apMHIO. A THEM TaM OBbUIH y4eOHBIEe MyHKTHL. U emre
Obuta AHEBHasl “BeUepHssA’ IIKOJIA — MTOTOMY YTO pebdsita padoranu
nocmenHo. (Jlronmuna 3.)

DOMOIMOHANBEHBINA HACTPOH IMOIEP’KUBAJICS M PAIIMOHAIEHBIM 000CHOBA-
HHEM TIPaBUIIBHOCTH CACIIAHHOTO BBIOOpA. Parmonanu3amus — miist ceos u/
WJIH JUTS TEX, KOTO HYXKHO OBLTO YOeINUTh B 3TOW MIPAaBUIIBHOCTH, — OTIMPAIIAch
Ha JTI00BIe TIPU3HAKH TOTO, YTO HA BEMKOW CTpPOiKe NEHCTBUTEIHLHO OT-
KPBIBAIOTCS BO3MOXXHOCTH OOHOBJICHHS )KH3HU, HOBOU Onorpaduu, JOCTYII

4 B. M. Boporkog. [Tpoext “mrecruaecstarkoB”: aemkerne nporecra B CCCP // Oripl
u aetu: [Tokonenueckuit ananmu3 coBpemenHoi Pocenu / Cocrt. 1O. Jlepana, T. IllanuH.
Mockaa, 2005. C. 193-194.
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K MepCHeKTrBaM MojepHu3anuu. [lomyuenne sxunbs, Harpumep, ObL1o HE

MIPOCTO pelIeHHEM MPOoOIIeMBbI (TIOSBICHUEM “CBOETO yIya’), a mpuooIie-

HUEM K HOBOU, COBPEMEHHOU KU3HU.

...Korzna 51 nepBblii pa3 3a111a B CBOXO KOMHATY U3 MAJIaTKU — HY Kak

TyT 00bacHUTH. KoHell aBrycra, y Hac MHOTO 0bUIO TiepeceneHuii. Oto-
TUIEHHE YKe i, DJIeKTPUYecTBO MPOBEIH B 1oM. UTo BaM HaJo eme?
JloM JtepeBsIHHBIHN, MAaKIIs C BEPXHUX Ta30B BICHT HA ITOJIIMETPa — IIOXO
MIPOTHIKHYTA. Ha IepBoM 3Taske, Tie Masapbl KPacKH CBOM Pa3BOIMIIH,
Kpacka JelKaM{ — 1 CTEHBI IPOCTO JIEPEBIHHBIE HECTPOTaHbIEe, OKHA
Tak BcTaBieHbl. Bxomum: “T'eHa, kak Xopomio — Oarapeu ropsaue”.
(Kmapa T.)

Bo3Hukaromue acconpanum co CTHXOTBOPEHUEM MasiKOBCKOTO, HAITH-
caubM B 1928 1.,1° yenmmsarores, korma Kiapa T. pacckassiBaeT moapo0-
HOoCTH 0OkMBaHUS. HU COBETCKYIO BIacTh, HU COLMAIN3M, B OTIIMYHE OT
reposi MasikoBCKOT0, OHa He BCIOMHUHAET, HO YMOLIMH HE MEHEee IITyOOKHe,
4YeM B ITOITHYECKOM TEKCTE, — MEPEIKNBAHUS YEIIOBEKA, BXOIAIIETO B HO-
BYIO JKH3Hb.

ITocTaBunu ceoun JBa Ye€MOJiaHa, y MCHs OBLTH JBC MOAYIIKH, ABa
O/icsJia BaTHbIC — MaMa MHE ToJgapuia. Bpry‘lI/IJ'II/I OYCHb B ITaJIaTKeE.
Bpems — Tpu, 4yeTBepTHIi Yac yKe, — HaJl0 M O Bedepe yiKe MOyMarh.
I'ena MuUroM 94ypoK HaHOCHJI, CKOJIOTHIIM TOITYaH U3 JJOCOK, ra3eT Ha-
CTJIaNu, TOK €CTh B po3eTke — Kak xopomo! TyT 'ke "alfHUK Ha TOITy
MOCTABUIIN, BCKUIIATHIIN, OTBAPUIIH, YCEINCH €CTh. A HOTH MEIIBKAIOT
Y HaC B OKOIIKE, MOTOMY 4YTO €1IC HE 3aKPbIJIN KaHABbI — OTOIIJICHUC
TIPOBOJIMIIN, ¥ TIOBEPX XOJIAT, HOT'M MEJbKAIOT, 3arisiAbiBatoT. Hy nagHo,
JIFO/TM CBOM.

Kaxxmoe mpruobpeTeHne OBLIO COOBITHEM: MOKYIKA CTOJIA, TTOKYIKa
CTUPAJIBHON MAIlMHBI, KOTOPYIO cpa3y e ucnbltanu. 1 uepes nsarbaecsat
net Knapa T. Xopo111o TOMHUT, 4TO JJIs1 UCTIBITAHUS PUCKHYITH KaJTbCOHAMH
KHTalCKOTO TIPOM3BOJICTBA, KOTOPBIE CHEIHAIFHO MprHEeca cocenaka. Co-
OBITHEM CTaIa U MOKYIKa TyaJIeTHON OyMaru, OCKOJIBKY O CYIIECTBOBAHUN
Takoro Oyara MUBHJIM3AIMUA MOJIOIOKEHBI HE TOJI03PEBalIM 10 TOTO, Kak
YBUEIU TOBAap B MarasuHe. /leTanu xak CTylneH! B HOBBIA 00pa3 KH3HH
3areyaryeNiuch eme u IMOTOMY, YTO OHH COOOIIATNCEH “TOPOAYy W MHUpPY .
Jouxa Knapsr T. gomosHseT 3T BOCIIOMUHAHUS paccKa3aMu pOJUTENeH,
KOTOpBIE crbllana B aercTBe: “Korma sknanm KBapTupy, MaMa He Bepuiia,

5 Bi. MasikoBckwii. Pacckas nuteiimuka MBana Ko3bipeBa 0 BCeIeHHH B HOBYTO KBap-
tupy // Bi. Masixosckwuii. [TonmHoe coOpanue counnenuii: B 13 T. Mocksa, 1958. T. 9.
C. 23-26.
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YTO B KaXKJIOH KBapTHPE COOCTBEHHBIN TyalleT: 3aueM OTICIIbHbIC TyaneThl?”
(Banentuna K.)

BMmecrte ¢ HCKITIOYUTENBHOCTBIO TPYTHOCTEH BCETIA OMMCHIBAETCS aTMOC-
(epa KOJUIEKTUBHOM KU3HU KaK COBMECTHOTO MPEOIOJICHUS TPYIHOCTEH 1
aKIIEHTUPYETCS €€ UCKIFOYUTEIbHOCTE.® MeTadopa “mayx” BO3HHKAET KakK
JKcTpeccuBHas (opMa TAaKoro noxuepkuBanust. CTUIb OTHOILIEHUH MOXKHO
OIIpENeNUTh AByMs (OpMyJaMU U3 Pa3HbIX HHTEPBbIO: “‘HE IIOMHIO HU OJI-
HOTO KOH(IUKTA” 1 “prkadka Bce Bpems crosia”. [lepsas ppasza oTHOCUTCS
K TPYZOBOMY KOJUIEKTHBY, BTOpas — K 00IIeMy majgarogHoMy ObITy. He0oms-
IMe WUTIOCTpany (KOTOPhIE MOKHO MHOYKUTH) K 9TUM JIByM (hOpMyITaM.

B nanarke 6bU10 IIATh cEMEH, a KPOBATH OJHOCHANbHbIE. lenanu
U3 JOCOK TOITYaH, KOTOPBIH KJ1anu Ha KPOBaTh, YT00 MYX C )KEHOH MOT
cratb. Torgans! ckpuneny, kKoHedHO. CTOIBKO cMexa ObUIO HayTpo: a
3TH-TO JIO IATU CKPHUIIENH — CIIaTh HE JABAJIH.

31ech KaKk OfHA CeMbsI OblIa. BONBIIMHCTBO XMIK B TMajaTkax, a
[IaJIaTOYHBIA FOPOJOK, KaK OJHA CEMBbSI.

Hapon, koTopslii paboTa — “CKpoMHOCTh HE CKPOMHOCTb, XaHKe-
CTBO HE XaH)XECTBO~ B OTHOIIECHUH JICHET — OBUIO CTHIJHO CIIPOCUTH
00 orutare. My)XHKH CUMTAIId HMKE CBOETO JOCTOMHCTBA 00 3TOM
TOBOPUTb.

Hapon 65u1 MONOJOM, CMESUTUCS.

Atmocdepa Becenbsi — MMOCTOSHHBI MOTHB BO BCEX BOCITOMHHAHUSX.
AtmMocdepa 3Ta 3alIOMHIIIACH HACTOJIBKO SPKO, 9YTO MOXKHO MTPEJIITOTI0KHUTh
3HAYMMOCTh €€ KaK (P)YHKIIMU TICHXOJIOTHUECKOW Pa3ps/Kd, KaK JTMIHOTO
ocBOOOXKIeHUs. BTOpoii 00s3aTeIbHBIH MOTHB BOCTIOMUHAHUN — HCKITIO-
YUTETHFHOCTH OTHOIIICHHH.

0cmpaHeHue cucmemaosl

Bor emie 0 noBceHEBHOCTH NATATOYHOTO MOCENKA HA CTPOUTEIbCTBE
Bparckoit I'DC.
Psimom ¢ manarkoii CTOSIT PENpOayKTOp. YTPOM B 6 4acoB OH Ha-
guHa: “ToBopuT MOCKBa...”. My>KHKH IIBBIPSUTH B HETO YTO-HUOYb,
OH 3aMoJjKaJl. [IoToM HauMHAaI XPIOKAaTh — B HETO OMSATh YTO-HUOYAb
WIBBIPsIK. JIHEM ero HanmakuBajiu, U HayTpo omATtk: “ToBopur Mo-
ckBa...” U tak xaxnupiii nens. (Kmapa T.)

1 B mocneyrorume rojsl, Koraa AHrapa ObiTa IIepeKphiTa U JIFOH KUK yXKEe HE B a-
JIaTKaX, JTUIICHNS BOCTIPHHUMAIIHICH YK€ Kak Mpo0sieMa OpraHu3alyu, KaK 4bsi-TO BUHA.
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OxkoJ10 Ipyroi najaTku, B KOTOPOH KHUIN YUUTEINS, CTOSIT SHEPTONOE3I,
KOTOPBIM “‘TapaxTein CTpalleHHbIM 00pa3oM M HUYEro HE CIBILIHO. 3aTo
cBeT10”. Uepes HIyM SHEproroesia JOHOCHIICS 3ByK PENPOAyKTOpa, ycTa-
HOBJICHHOTO PSIZIOM C IaJIaTKOM Ha cTojoe:

Korzna B 6 yTpa paguo HaunHaIo UrpaTh TUMH, COCEIKA 10 [1aJ1aTKe
(yunTenpHMIA (PU3KYIBTYPHI) TOJHUMAIA BceX. M MBI Bce, cTOS, TTenu
ruMH. (JIronmuna 3.)

Xouercst 100aBUTH “U TaK KaKABIK JIEHB , 9TOOBI TIOAUYEPKHYTH TIepe-
KJIMYKY 3TOro 3nu304a ¢ pacckazoM Kiapsl T. Omiinunst Mexx 1y 1ByMsl STUMU
KapTUHKaMU MOXHO OOBSICHUTBH O0T4acTH KajeHgapHo: Knapa T. npubsuia
Ha CTPOHWKY B KOHIIE Nekaops, a Jlrommuma 3. — MecsIa Ha 9eThIpe paHb-
e, K Hadaiy y4eOHoro roga. KoneuHo, oTHOIIEHHE K HUIE0TIOTHIECKOMY
IIyMy, K IyOJTMYHOMY BBIPAXXKEHHIO 4yBCTB OBLIO Pa3HOE, U MPEACTaBUTH
KOJUICKTHBHOE ITEHUE TIMHA B “‘CeMEHOM manarke”, Tae npoxusana Kimapa,
HEBO3MO)KHO, HO HET COMHEHUS, YTO U BHYTPEHHUN PUTYyas, ONMCAHHBIN
JlrommuIToit, B KOHIIE KOHIIOB MKW ce0st. [10100HbIe IPAaKTHKHY HA YIapHOM
CTPOMKE U 3aTeEM B MOJIOJIOM T'OPOJIe HE COXPAHSIIHCH.

JIBe 5TH KapTHHKH B BOCIIOMHHAHHUSAX MOUX COOECEIHHI] O CBOMX
najiaTKax B CBOEM CXOJICTBE M pa3IMYMM — BOIUIOIIEHHE (HOpMyIbl “ce-
MaHTHYECKHHI KoJutarnc ‘KomMmyHH3Ma . @opmyny ynorpedunu [ennaanit
bareirun 1 Mapus Paccoxuna B craTbe, OCHOBaHHOM Ha aHAJIN3€ UCTOUHHUKA
COBEPILIEHHO JAPYTOoro psifa — kypHana “Hossiit Mup” 1950-x romos.!” JIsa
JIECATHIIETHUS TTPOUCXOANIIA TPUBHATU3AINS KOMMYHUCTHIECKOM Pedr — OT
TEKCTa, CO3JAHHOTO OOJIBIIIEBUCTCKUM POMAHTHU3MOM, K ““pacKOJIOBbHIBA-
HUIO” ¢cBETIIOro Oymymiero.t® DuTy3nasm u osmpasza BEITECHIIUCH U3 KOMMY-
HHUCTUYECKON PUTOPUKH, TIIOCCOMATHU® MTOABMKHIIECTBA BHIPOIKIAIUCE.
B nsatunecsaTeie roapl, KOHCTAaTUPYIOT aBTOPHI, “KOMMYHHUCTHYECKAs Hies
NpeAcTaBIsIa co00H yxKe He MOIBUT U ICP3HOBEHHYIO MEUTY, @ PyTHHHBIN
MOJIepHH3AIMOHHBIH poekT”.?’ [IporpaMma moCcTpoeHuUsI KOMMYHH3Ma (T.€.
HoBast [Iporpamma KIICC), kotopyto bareirun u Paccoxuna na3anu o0pas-
I[OM HOBOI KOMMYHHCTHYECKOU Pedr — “S3bIK TEXITPOM(MUHILIAHOB™ — ObLIa

' T. BarpiruH, M. Paccoxnna. CeMaHTHYIECKHH Koyutarc “komMmmyHn3ma” // YemoBek.
2002. Ne 6. C. 61-77.

8 JTuckyccuio 06 “HCKpeHHOCTH” B JIUTEparype, Havaryio “HoBBIM MHpOM”, aBTOpPBI
CUMTAIOT peakimeit Ha 3To “packonmoBeiBanue’”. Cum.: Tam xe. C. 76-77.

B raHHOM KOHTEKCTE MOYKHO OIPEICITUTh KaK PUTOPHIECKUE (DUTYPHI HITH CIIOBOCOYE-
TaHWs1, HArPy)KEHHBIE PUTYaTbHBIMIA K MarH4eCKUMH (DyHKIUSIMH, HO HE TPAHCIHPYIOIHE
CMBICITBI ¥ HE PAa3BUBAIOIIHE COAEPIKAHHE.

2T Bareirun, M. Paccoxuna. CemanTrHueckuii koyutarnc “kommynmsma”. C. 77.
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MpHUHATA “TOTJAA, KOTIa ‘KOMMYHHU3M HPUCYTCTBOBAJI B IyOJINYHON pedn

KaK pa3sHOBHMIHOCTb BCEM M3BECTHOM, HO HEOOXOIUMOM JIKK .2

Hana. 2. Kaptuna B. @. XKemepuknna “Cepedpsiabie penbebr”, 1979
(3aBepIIeHNE CTPOUTENILCTBA CTHIKOBOYHOTO y3i1a Ha BAMe).

C mo3unwmii 3TOT0 aHAIN3a YIapHbIE CTPOMKHU, Pa3BEPHYTHIE BO BTOPOU
MTOJIOBUHE TSTHACCSITHIX, — OCOOBINA CITydad JUIS OTCJICKUBAHUS CYIbOBI
UACOKpaTnu, C OJIHOI>’I CTOPOHBI, pE3yJIbTaT U CBUACTCIIBCTBO SHTYy3Ua3sMa 1
MOIBMKHUYECTBA, a C IPYroi — epeioBasi MOIEPHU3ALUN, MECTO, TE TeX-
TIPOMILIAH SIBJISIETCS €KETHEBHOU TENTbI0. BBIJIO MiTH HET 37€Ch ONIYIICHUE
KOJUTAIICa, CYIUTh TPYIHO. BO3MOXKHO, /ISl KOTO-TO U OBLIO — B HEKOTOPHIX
WHTEPBBIO MPOCKATH3BIBACT CHUCXOMUTEIBbHOE (MHOTIA CJIETKAa Mpe3pu-
TENBHOE) “KOMCOMOJIBIIBI” TI0 OTHOIICHHUIO K TeM, KTO TIPHUEXal B COCTaBe

2 Tam xe.
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pa3Horo poja “oTps10B”, HO HE yAeprKajcs Ha CTpoiike. BeTpeuaerces Takxke
(MpryeM B MPOTHBOIIOJIOKHBIX KOHHOTALIUSIX ) ONIPEACIICHUE “TIPaBIoII00 .
Ho B enom, ctaB moBceTHEBHOCTBIO, SJHTY3Ha3M U IOIBUKHUUYECTBO OCBO-
OOIUITUCH OT UICOIOTUYECKOTO OpopMIIeHNs O€3 BUANMOTrO HapsuKeHus. B
niecHe /loOponpaBoBa u [laxmyToBoOIi, cTaBiIeii HEOPHUITHATHEHBIM THMHOM
cTpoutesiell bparcka, 3ta sMaHcHnanys OT MIEOJIOTUH HANWAET CBOE BBI-
pa’keHHEe B MHTOHALIMM M3BMHEHMS: “‘TaK YK BBIIIJIO, YTO HAIla MEYTa Ha
IUTAKaT U3 TaJaToK B3sTa...” .

PabGora Ha “mepemoBoii” M dKCTpEeMabHBIC YCIOBHS JKU3HU TaBaTH
CaHKIIMIO Ha TO, YTOOBI HAPYIIaTh HOPMY, KOTOPYIO HEBO3MO)KHO OBLIIO OBI
HapyIuTh Ha “OonbIroi 3emie”. Hanpumep, B “nmanarounom bparcke”, Ha-
CKOJIBKO MOTY CY/IUTB, IaXkKe He MPOIIIIa U 00IIecoro3Has “3akphITas YuTKa”
noknaaa Xpymiesa.?? Bcriomunm, uto u toBapuiieii Kiaper T. o nanarke He
“mpu3Baliv K MOPAAKY™: “3aThIKaTh” “Toj0c 3 MOCKBBI” HE MEIIaJIU, XOTA
MOPSAZIOK HE TIEpeCMaTpUBAINA U PENPOLYKTOP YNHHUIIU HCIIPaBHO.

Ha nepenoBom kpae npeoOpazoBanusi cTpaHbl POPMUPOBAIOCH COLUATIB-
HOE MPOCTPAHCTBO, KOTOPOE OBIJIO OJHOM M3 30H PUCKa AJISI UACOKPATHH.
KoneuHo, 31ech, B OTJIMYUE OT CTOJIML, “AMCCUACHTCKAs aTaka Ha yKe
MEpPTBBII ‘KOMMYHH3M”’?® BOBHUKHYTh HE MOTJIa, HO OCTPAHEHUE UICOIOTUH
Y CHCTEMBI BJIACTH, CAKPAJIM3UPOBAHHOMN HI€0I0THEH, ObLII0 HEU30EKHBIM.
Jucrannus reorpadudeckas 000paunBaiach He CTOJIKHOBEHUEM MUPOBO3-
3peHU, HO MHPOBO33PCHUCCKON MUCTaHIMEH. MoOwmim3amus Troaei Ha
yIapHble CTPOWKH KaK UCTOPUYECKHE CBEPIICHUS “‘pOIMHBI colraIn3ma’
00epHYJIaCh OJJHUM U3 CIIOCOO0B pa3pylIeHHs HICOKpaTui. MOOMIBHOCTh
“COBETCKMX HOMAJIOB” ObLIa M TIOMCKOM CBOEro MecTa, U (popMoit yxona,
1 croco0OM OCTPaHEHHS COLUATbHO-TIONUTHYECKOM cuctembl. Hatanbs T.
BCIIOMUHAET:

S yexana, HO TOXe CO CKaHJAJIOM ¢ Ypaia. Tam ObLI1 TUPEKTOp
IOKOJIbI — OH MHE€ HE IMMOKa3aJICsI HU IO OTHOIICHUIO K YUUTECIISIM, HU
110 OTHOUIEHUIO K 1IKoJe. YTO 3TO 3a AUPEKTOP: B IEBATH IPUXOANT, B
YyeThIpe YXOAuT. JaeT pacriopsbkeHue B cepeinHe ypoka. A MHE ObLIO

22 Cpesy1 TIPUIIIEINICS Ha TIEPBYIO 3MMY CTPOUTENBCTBA (M ObITA CTPOUTENEHt), U 5 CIIeIIH-
QJIBHO CIIPAILIMBAT O TOM, KaK OB BOCHIPHHST “‘CeKpeTHBII” noknaz. CoOpaHuii ¢ 3a4uThI-
BaHHMEM JI0KJIa1a Ha CTPOUTEIBCTBE THOO0 MPOCTO HE IPOBOAMIIH, JINOO MPEAETEHO CY3HIH
KPYT YYaCTHUKOB TaKOH YUTKH. DTO KOCBEHHO MOATBEPXKIAET, YTO (POPMUPOBABIIMHCS
kosuieKTuB crpoutenei 'DC oueHMBaICS Kak KOHIEHTPALUs COLHAIbHO-AKTUBHBIX
JIOZCH ¢ MOTEHIMAIOM COLUAIBHOTO MPOTECTa MM CTOIKHOBCHUH (CKaKeM, MEXTY
0CBOOOIMBIIMMHUCS U3 JIarepeil 1 OBIBIIMMH COTPYAHUKAMH KapaTeIbHON CHCTEMBI).

2 Bripasxerne barsirina u Paccoxuxoii. Cemantraeckuii komamnc “kommyHnsma”. C. 77.
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JIBaIIATh IATH JIET, HO 51 €My BCE 3TO IPUHAPOIHO 1 BhICKa3zamna. Hy, s
HC KasdJlaCb B 3TOM, XOTs MHE IPHUILIOCH ITOTOM OY€Hb TAKEJI0, OYCHDb
TSDKEJIO.

MsI croga ¢ MO€H NpHsTENbHUIEH HamMcalau MUChbMO. 3aBapUB
Kalry Ha Ypaie, Mbl, B 00IIeM, PEIIIN 1 HaIMCallk MICbMa — KyJa
Hac MO30BYT. TpHIIaTh MHceM OTIpaBriIH. OTHPABIISUIH MO TPHHITHITY:
e ecTh “KopuuHeBoe”. Sl oueHb He JHOII0 POBHYIO MECTHOCThH. B
BepxostHCK OTHIPaBIsUTH, Hy BOT B TaKHE MECTa U3 KOPHYHEBEBIX — BOT
K HaM TIPHILIO MUCBMO M3 YcTh-MmnMcka: sxaeM, npuesxkaiire. (Ha-
tanbs T., 1949 p.)

YyacTue B HICTOPHUYECKUX CTPOUKAX OKA3bIBAIOCh OJTHOBPEMEHHO JUC-
TAHIIMPOBAHUEM OT TEX, KTO COXPAHSI IPAaBO 03BYyUYHMBATH UCTOPUICCKUC
CcMBICTBI. BripasurenbHas metadopa 3TOH CONMAITBHO-UCTOPUUECCKON
CUTyallUu — 31u304 TopkecTBeHHOro 3amycka H. C. XpyiueBbiM nepBoro
arperara ['DC, kuHOpEMOPTak O KOTOPOM CTaJl OTHUM M3 JACKYPHBIX BH-
3yaJIbHBIX CHMBOJIOB Kypca Ha CTPOUTENBCTBO KOMMYHHU3MA. 32 MTOCJIEAHNE
TOJIbI OITYOIMKOBAHBI CBU/IETEIBCTBA YIACTHUKOB COOBITHS,2* U MBI 3HAEM,
gT0 BU3HT pykoBoauTtelst CCCP He ObLI 3aI1aHUPOBAHHBIM H OBLIT KPATKO-
BpPEMEHHEIM, HHAUE TOBOPs, ObLT 07fHOM 13 nMmpoBuzanuii H. C. Xpy1esa,
npuaasinei 3anycky I'9C cuMBonnveckoe 3HadeHune.” Mebl 3HaeM | TO,
YTO aKT 3TOT OBLI HE TOJILKO CUMBOJIOM, HO M UMUTAIIMEW: pado4nii 3aITyCcK
HETJIaCHO COCTOsIICS 1o mpuesna Xpymesa. CeunerenscTBo Kitaper Tumo-
HUHOH, TOTOBUBIIEH 10 JOJITY CIYKOBI KITFOUEBYIO YacTh COOBITHS, eTaeT
MeTadopy “3amycka BeIHyaiiei cTpoiku” emie Oonee 00beMHOM:

— Tax BkIIO9asT XpyIieB NepBbIi arperar Wi HeT?

— Kro 661 emy gan!? [IpencraBp mUT yrnpaBJICHUs — pelieiHas
3amuTa TaM 1 Bce. K HeMy moBeniu oT MmoCTOPOHHEr0 HCTOYHUKA Ha-
OpsDKEHUE, YTOObI 3aKPyTUTH pOoTOp. To eCTh BO30OYKACHUE AU OT
MOCTOPOHHET0 UCTOYHHKA, TEHEPATOp KPYTHUIICS, & TOK HE BBIIABAI —
BBIXOJa He Ob110. XPYIIeB MOBEPHYI, M BOJILTMETP TOKA3bIBACT: TOK
noren! [IproTKpBUIN 3aTBOPEI — HA JTOMACTH OO, 3aKPYTHIIACh
TypOUHa.

— A XpyuieB 3Hajl, 4TO 3TO UMUTALMSL?

— Moxert, u 3Hai1. He 3Hato.

% Cwm., Hanpumep, http://bratska.net/?doc=1946 : http://expert.ru/siberia/2011/47/
polveka-v-stroyu/.

% [Iyck cocrosuicst 28 HosiOpst 1961 roma, TO ecTh BCEro JIUIIb Yepe3 MECSI] OCIe 3a-
Bepuienus 22 cwe3na KIICC, npunssiuero Hosyto [IporpamMmy naptun — “nporpammy
nocrpoenust kommynusma B CCCP”.
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CrerneHb aBTOHOMHOCTH COO0IIECTBa Oblia TAKOBA, YTO YYaCTHHULIA COOBI-
THI MOTJIa HE 3HATh O TOM, OBIJI JIU PYKOBOAUTEIb NAPTHN U IPABUTEIHCTBA
B Kypce UMUTALMI CUMBOJIMYECKOTO akTa. OueBHIHO, YTO 3TOT BOIPOC JINO0
He 00CyKIaJICsl y9aCTHUKAMH HHCLIEHUPOBKH, TUOO OTBET HA HETO 3HAYMII
HE TaK MHOT'0, 4TOOBI 3areyanieTbes B naMsaTi. ColuanbHOe MPOCTPAHCTBO,
CO3JaHHOE JIFOIbMH, PEIaBIINMHI HCTOPHUECKYIO 3a/1a4y, ObLIIO HACTOJIBKO
JUCTAaHIMPOBAHO OT CAKPAIbHOTO IPOCTPAHCTBA BIACTH, YTO BCTpEYa 3THUX
JIBYX COLIMAJIbHBIX MUPOB, UX COBMELICHUE-0€3-I0QUNHEHUS IPYT IPYTY,
TTOPOMITH OTHY W3 CAMBIX 00BEMHBIX MeTadop “‘BepTUKAIHU BIacTh . Yda-
CTHe “BEpPTHKAJIM BIACTH CBEIOCHh K “PydyHOMY YIPaBICHHUIO B KpaiiHe
orpaHn4yeHHbIX mpeaenax. Cy-

IIECTBEHHON SBIISIETCS U eIle

onHa Meradopa U3 KHHOXPOHH-

KM: KPYIHBIA IJIaH MpHOOpOB

IIUTa YyIPaBIeHHs, Ha KOTOPOM

“3amepraauch CTpeJKu” (BBI-

paxxenne Knapel TumMoHHHON)

MIOCJIE HCTOPUUYECKOTO TOBOPO-

Ta PyKOSATKH, — BEIPA3UTENbHBIA M. 3. kaap kunoxponnku 1961 roma: Hukura
00pa3 “obpaTHoil cBsi3u” Ha CepreeBud XpyIeB TOIBKO YTO “BKIFOYHI TIEp-
MMHTAIMOHHOE Bo3JelicTBue Bpli arperar bparckoi I'9C.

PYKOBOJICTBA.

Oco0eHHbIE OTHOLICHUS JIETEHIAPHBIX CTPOEK C BIACTHIO M HJIEOJIO-
ruelt mopokmaau MA(E BO BHENTHEM (IT0 OTHOIICHHUIO K 3THM CTPOIKaM)
MHpE, B TEHE3UCE KOTOPBIX MHTEPECHBI KaK OCHOBA, TaK M MOCIEIYIOIee
mugoTBopenne. Mu¢, xonuBmuii, B 9acTHOCTH, B MpkyTcke B Hauane u
cepeJiHe IIECTUAECATHIX TO0B, TOBECTBOBAJI O TOM, “‘Kak XpylleBa He
mycTii BKirouath bparckyio ['DC”. Croxker muda: XpyiieB mpuexai B
Bbparck “nyckars ['9C”, HO Bo3MyIlEeHHbIE pabouue HE MPOIyCTUIN €ro
K IJIOTUHE, ¥ 3HAMEHUTHIE KaJipbl, Ha KOTOopbIx Hukura CepreeBud 1mnoBo-
padymBaeT pyOHIbHUK, KHHOOTIEPaTOpbl cHUMaIu Ha pyroi ['9C. Mud 06-
pacTai BepcHsIMH: YTOYHSIIOCh, YeM HMEHHO BO3MYILIATUCH paboure (CBOMM
TIOJIOKEHHEM WIIM TIOJIMTUKOHM B CTpaHe), I/ie MPOXOoaniIia KHHOCheMKa (Ha
Npkytcxoii 'DC unu B Cranunrpazae). Ho Hu B oHO#M 13 Bepcuil He muia
pedb 0 KaKUX-TH00 penpeccusx NpOoTUB pabounx — MU() meperieTaics ¢
reponsanyen ctpourenei bparcka, 3a HUMU IPU3HABAIACh CHJIA HACTOJIBKO
Cepbe3Hast, YTO OHU MOIJIN 3asIBJISITh PaBIy Ha4aIbCTBY U IOCTOATH 3a ce0sl.

Ornm3onsl npedsiBanus B bparcke pykosoautenss CCCP H. C. Xpymesa
s TIBITAJICSI PEKOHCTPYMPOBATh Ha OCHOBE (DOKYCHPOBAHHBIX WHTEPBBIO.
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Brrsicannocs, Mu( CBOIWII BOSIUHO AMM30BI U3 JIBYX Pa3HBIX BHU3UTOB
Xpymesa. Ho 1 3710 ynanoch BBISICHUT HE Cpa3y — 3MU30/Ibl CMEIIAINCH U
B BOCIIOMUHaHUAX cBHAeTeNel. XpyuieB nocetus bparck 8 oksops 1959 .
nociie cBoer 3HameHuTor moe3nkn mo CIIA u Busura B Kuraii. MuTHHT,
Ha KoTopoM cTpoutenn [ IC npenbsaBUIM COBETCKOMY PyKOBOIUTEIIO CBOU
MIPETEH3HUH, COCTOSUICS UMEHHO TOTJa. A HEOXXUJIAHHBIA U CKOPOTEUHBIH
BH3UT XPYIIEBa, B X0JIe KOTOPOTO OBLIT 3a(pMKCHPOBaH KHHOAOKYMEHTAJIH-
cTaMu 3amyck mepBoro arperara ['9C, cocrosics B HosiOpe 1961 1. Cymst
10 BOCTIOMHHAHHSIM 0 MUTHHTE 1959 1., 00CTpyKIIHsI, KOTOPOM TTOABEPTITH
BEPXOBHOTO PYKOBOAMTENS, ObLIA HEOXKUIAHHOW ISl caMUX OpardaH, H
ee, MoXkalyi, Hellb3d Ha3BaTh JKeCTKOW. BoT joruka snu3ona B nmaMatTu
YYaCTHHKOB: XPYIIEB HE CyMell HAWTH “00MIero s3bika” ¢ Gpardanamu,?
coOpaBIIMMUCS Ha BCTPEUy C HUM, UTO MPHUBEJIO €r0 B pa3ApakeHue, 1, KaK
pe3ynbTart, 3a3By4aji BOPOCH] U PETIIMKHU U3 TONIBL. BEIKpUKUBaIUCh npe-
TEH3UH B OTHOLICHUH OBbITa U 0COOEHHO CHAOXEHUSI, HAa KOTOpbIe XPYIIEB
HE MOT OTBETHTb.

B pexoHCTpyKIIMM MUTHHTra IMEpBBIA cexperaph MpkyTckoro oOkoma
KIICC BBITISANAT pacTepsSTHHBIM H KaJIKAM, €CITH He CKa3aTh, HUYTOXKHBIM,
a HauanbHUK bpatck['DCctpos UBan HalimyminH — BeIAEPKaHHBIM U J10-
CTOMHBIM Ha ()OHE MPHEXaBIIHUX “TePBBIX JHIl . [Ipn 3TOM mpeTeH3nH
OpardaH, BBI3BABINNE pa3IpakeHHe XpyIieBa M pacTepSHHOCTh PYKOBO-
nmutenst IpKyTcKoit 00J1acTH, Kacalluch CHaOKeHHs bpaTrcka mpoayKTaMu 1
TOBapamu NePBOil HEOOXOANMOCTH, T.€. BIIOJIHE MOTJIH OBITh MPEIBSIBICHBI
1 “TiepBOMY JUITy” CTPOMKH.

MeTobl pyKOBOJICTBA Ha CaMOM CTPOHKe OBLIH 1MO-COBETCKHU MarepHa-
JIUCTCKHUE, HO aJIbTepHATHBHBIE CTAIMHUCTCKUM, TOCKOJIBKY HE OPHEHTH-
POBaIKCH Ha penpeccud. ANbTepHATHBHBI OHU OBLIH M (hOPMaIbHO-0I0PO-
KpaTH4ecKUM METOoJIaM, XapaKTepHBIM JJIs TOCIETYIOIINX COBETCKUX JeCs-
tietrid.?” “CBou’ KOMaHIUPbI BOCIPUHUMAINCH KaK KYJIBTOBBIC (QDUTYPBI,
YeMy CITOCOOCTBOBAJ UX IEMOKPATH3M (JIOCTYITHOCTb) U TIATEPHAIICTCKAS
3a00Ta — MMoJTHAs MTPOTHUBOIIONIOKHOCTh CTHIIO anmnapaTdukoB. CTHINCTHKA
PYKOBOIUTENCH CTPOKM Obla HEOKHIAHHOW, HO y3HABaeMOW — B HEH

% [To pa3mu4HBIM OIyOIMKOBaHHBIM BocrioMuHaHusIM Hukura CepreeBud ObuT 04eHD
HEJIOBOJIEH pe3y/IbTaTaMu BU3UTA B IIeknH, U €ro HaCTPOEHUE IPUBEIIO K TOMY, YTO B
HpkyTcke oH BOOOIIIE OTKA3aJICs OT y4acTus B MUTHHTE, coOpanHoM Ha MpkyTckoit ['DC.
2" He ciy4aiiHO reHepaiusi pyKoBOAUTe e, cHOPMUPOBABILAsICS HA YPATIbCKUX U CH-
OUpPCKUX CTPOiiKax, OKa3anach BOCTPEOOBAHHON B IIEPUOJ IEPECTPOHKU U CUCTEMHOIO
kpuzuca 1990-x rr. BaxxHo Takxke, YTO CUTyaluu aBpasia ObUIH IS 9TUX JIIOJEH HE MEHee
IIPUBBIYHBI, YEM IUTATHBIE CUTYaLUU.
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peanu30BbIBaJICS UAEaN “OTLOB-KOMaHIUPOB” M OOEBOTO TOBApPHILECTBA,
0c000 3HAYUMBIH ISl TOAPOCTKOB BOCHHOTO U TIOCIEBOCHHOTO BPEMEHH.
Opnako MU} o BU3UTE XpylleBa NPOTHBONOCTABISI HE “Hapon’ M
“BiacTp”’, a, moo0HO Bcel mcropudeckoit mudomnornu bparcka, — Mup
“KOHKPETHOIO JieJla” ¥ HEBHATHBIA MUP MONUTHYECKUX uael. [lyranuna B
BOCIIOMHUHAHMAX O PA3HBIX BU3MTaX XpylleBa OYEHb XapakTepHa. Taxke
IUIOXO 3aIIOMHMIIMCH BU3UTBI APYTUX COBETCKUX PYKOBOANUTEIEH HE3aBUCUMO
OT CUMITIATUI ¥ aHTUIIATUH, CIOKUBIIUXCS Torga. OIHAKO Bce ObLIM FTOTOBBI
SMOLIMOHAIBHO U 0YEHb IIOAPOOHO BcIOMHUHATH 0 npuesne Puness Kacrpo.
PeBomrormmonHbIi THACP OKa3aIcs SBHO CO3BYUCH COIMMANBHOM aTMochepe
Motozioro bparcka. Taxxe co3ByUHBIMU €1 OKa3aJInCh, HanlpuMep, EBreHuit
EBtymenko, Anekcanzpa IlaxmyroBa u Hukomnaii Jlo6poHpaBos.

Ilocne kKommynusma

[Toxonenwue moxeit, poauBiuxcs B 1950-¢ IT., cTano KIIFOYEBBIM IS TT0-
CJIEITHUX BCECOIO3HBIX YIAPHBIX CTPOEK, B TOM 4Hcie s balikano-AMypckoit
MarucTpajiy U IMPOMBIIUICHHBIX 00bEKTOB B YCTh-MinMcke (M cOOCTBEHHO
ropona Ycre-Mnumcka). Jlectanuuusanys Oblia COIMATIbHBIM KOHTEKCTOM,
B KOTOPOM (hOPMHUPOBAIUCH JIFOM 3TOTO MOKoJIeHUs. JluTeparypa, KuHO,
(dopmainbHble U HEOPMATIbHBIE WHCTUTYTHI BOCITUTAHUS TPAHCIUPOBAIU
nag)oc PEBOIOIMOHHOTO OOHOBIICHHSI MUPA, POMAHTU3UPOBAIIN “‘OUHIICH-
HbIe” Wjeanbl. PazoOnauenue “Kynbra JUYHOCTH JJIS STOTO MOKOJICHUS
He OBUIO COOBITHEM, a OBUIO 3HAHHWEM, TOATBEP)KIAABIIUM €CTECTBEHHBIN
xon mporpecca. [loTeHuan ncTopudeckoi MOOMIIN3AIUN COXPAHSIICS, H
1eJIeyCTPEMIICHHAs! TMIHOCTH ObL1a repoeM 31moxu.?® B 1960-x rr. “cTpoiiku
KOMMYHH3Ma” ¥l HOBBIE TOpO/Ia OBLTH OYePETHBIM BOIIOICHUEM aHTPOITOHO-
MHYECKHX> HAMEPEHHI COBETCKOM BIIACTH, BBIPAKCHHBIX B IIPOCKTE ““HOBOTO

% Mup 1960-x paccmotpet I1. Baitem 1 A. [€HHHCOM B HX KHHTE KaK MHp B3POCIIBIX
Jrozieil: “IecTHAECATHUKOB”, MOJIOAEKHU, IOKOpstole nenuny, Cubups u Hayky. Jles
AHHUHCKUH B CTaThe, BKJIIOYEHHOM KaK [10CIECIOBUE B OJIHO U3 U31aHNUI KHUTH, TIEPEacT

ELINT3 9 <

3TOT MUpP (popMynaMu “KOHLEHTPALMsS SHEPTUU ™, “MaHUs BOCXOXKICHUS, “OIbSHEHUE
MHPOBOH KYJIBTYPOM, OIIbIHEHUE MUPOBOH PEBOMIOLIUEN”, “ONbHEHUE CONIEPHUYECTBOM
C IIaBHOM JeprkaBoid 3amnana’; cM.: JI. AunuHckuid. [Tanemebl Ha alicGepre // Baitnb, ['eHuc.
60-e. Mup cosetckoro yenoseka. C. 333, 334. [lnst noapocTkoB 1960-x IT. 3T0 ObLI MUP,
KaKHUM OH JOJDKEH ObITh: SHEPTUYHBII, BOCXOAIINIH, HAIIOJIHEHHBIN POMaHTHUKOM OOPLOBI
U 0CBOOOXK/ICHHEM HApOAOB, — HHAYE TOBOPSI, ECTECTBECHHBIM CJICICTBUEM PEBOIIOLUH
U pasrpoma Qamusma.

 AHTPOIIOHOMUYECKASI PEBOJIIOLHS — CTPEMIICHHE H3MEHHUTH OCHOBBI BOCIIPOM3BO/CTBA
YeJIOBEYEeCKOM )KU3HU (TepMuH BBeeH Jlanusnem bepto).
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yenoBeka”. dopMmyna “cTpouTeslb KOMMyHH3Ma (Kak CUHOHHM ‘‘HOBOTO
yeJioBeKa’’) ocTaBajach OJJHUM U3 OCHOBHBIX 3B€HbEB MTPONAraHa1CcTCKOro
oOecrieueHus “‘yaapHbIX cTpoek”. Ho cam s3bIk mpomnarasabl OblT 4y:KUM

JJIs TE€X, KOO Ipomnarania BOCIICBaJIa.

K xonmy 1960-x cMsrumics u nagoc caMOBOCIIHTaHUSI — TaKUE Pe3-
kue (HhopMyIbl Kak “Tiepenenars ceOs”’, “HaCTOSIINN YernoBeK’, ‘‘UeoBeK
Oyayuiero” II0XO0 COBMECTHMBI C IpOLieCCAMM MHAMBHIyaJIN3allH, C
aBTOHOMM3aLMel JTUYHOM ku3HU. Ho oTcTamBare mpaBo Ha JIMYHBIN BBI-
00p, yTBEpKIaTh JOCTOMHCTBO CAMOCTOSITEIBHOTO YEI0BEKa, CTPEMUTHCS
MIPUHECTH ““‘OOIIECTBEHHYIO MOIB3Y”~ — ATO TOXKE HCIBITHIBATH CEOST TPYI-

HOCTSIMH, UCKaTh “TPyIHOE CUACThE

[IpencTaBUTEIN 3TOTO MOKOJICHUS SIIIE PEXKE, YeM JOOPOBOJIbIII HaYaia
1960-x, BepuiIx B KOMMYHHU3M KakK OOIIECTBEHHBIH CTPOM, HO, KaK ITPABHJIO,
BEPUJIM B CBOM CHJIbI U B CIIOCOOHOCTB HUTh MHAue, YeM XUBET CTpaHa

Hagsepnoe, To Iuioxoe, 4To s MOJY4YWIIa, TO C YEM TPYIHO KHTh
celyac, T.e OT BPEMEH “OTTerenu’”’, sl MONMyYHiia TAKHEe BOT OCHOBBI
KOMMYHAPCKOTO JIBIDKCHHS, T.6 OHH B AYIIY-TO IOIAJH, BHIUMO,
BBIPOCIIM TaM, a OKPY)KaIOIIas JeHCTBUTEIBHOCTh UM HE COOTBET-
cTBoBasia. T.e 9TO HYXEH ObLIT KaKOW-TO PUCK, KOTOPBIH Kak OBbI...
WK HE CTAJKUBATBHCS C OKPYXKAIOUICH AeHCTBUTEILHOCTHIO, a €CIIH
U CTaJKUBATHCS, TO, MOXKET, 3TO KaK-TO OOBSICHUTH BOT Ty BOT IPH-
BBIUKY Bce OpaTh Ha cebs1: Crienaii Tak, 9ToObI IPyTUM OBLJIO XOPOIIIO.
(Harames T., 1949 rp.)

“peasbHOTO coluanu3Ma’.

OTCTpaHEeHHOCTH OT “O0JBIIION 3eMITH, OCTPAHEHHUE €€ TIPABUII K HOPM,
paInoHaH3aIUs CBOETO OThe3a C ATOH “OO0JIBITON 3eMJTi” — BCE 3TO 3a-
JaBaJIO YKECTKYIO TPaHHUILy MEXIY MHPOM, TPEAIIONAraBIIiuM JIOBEpHE H
HUCKPEHHOCTH, © MUPOM, JTOITYCKaBIIAM JumeMepue. B 1970-X IT. oTHOIIeHMS
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—INomyuaercs, uro Bol Ha THIHY TTOTIAJHM B CAMOM Havaje CTPOUKH?

— Ma, camoe uHTEpecHOe BpeMs. TaM Takue Jroau coopaiuck. Tam
OBLT TaKOW MUP, KOTOPBII MHE HATIOMHHAJ CTYICHYECKHIA IECThECAT
MATBIA TOMI, KOTJa 5 MOCTyNaja B yHUBepcuTeT. Kakue-To TycOBKH
CBOMX JIIO/Ie MHTEPECHBIX, CIIOPbI, THUTapa, MOXOAbl 00s3aTEeIbHO.
Tawm eme OpuH IO HempuHATHIEC. Kak cka3ars? TamaHTIHBEIE, HO
orBepruyThie. CTpaHHUKW ObLTH TaM. Pebsita paboune, 6e3 oOpaso-
BaHMs, HO 0Opa3oBaHHee 00pa30BaHHbIX. M MPUXOMUIIE K HUM — Te0s
WJIM IPUHUMAIOT UJIM He IPUHUMAIOT. M eclii MPUHUMAIOT, OHU cpa3y
craHoBsATcs poaubiMu. (TatesHa K., 1947 rp.)
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C UJIEOJIOTHEN U € “O0JIBIINM 00IeCTBOM” ObLIN JAJIEKO HE OJHO3HAYHBI U
MOTJIH TIPUHUMATE (POPMY CTOJIKHOBEHUS U JJaKE IPOTUBOCTOSHUSI.

ER]

— A upeonorudeckuit mym e memman? “Teramga — ctonuma bAMa
u nogooHoe?

—Kaxk He memran? MeHst BBI3BIBAJIN B COOTBETCTBYHOIUE OpraHbl. 1
BIUIOTb JIO TOTO, YTO aMOPAJIKY M. Bee 310 ObL10, 3HaeTe, CTPAIIHO.
Ho uMeHHO TaMm s oHsNa, YTO HE CIOMAroCch HU 3a uTo. Ho Toraa sto
ObIIO T/Ie-TO Ha JIE3BUH, HA I'PAHU JIE3BHSA, MOTOMY YTO ITOMHIO 3TO
yHmwkenue. (Tarbsina K., 1947 rp.)

Monoasle Topofia He ObUIM 0Oa3McaMi, CBOOOAHBIMU OT WAEOJIOTHYE-
CKOTO a/IMUHUCTPUPOBAHUS, HO €CJIM JIaBJICHUE WM JlaKe Tpeciie/JoBaHne
MPOMCXOMIIO, TOAOOHBIE CITyYan OMUCHIBAIOTCS KAK CTOJIKHOBEHUE MEKIY
UIeaIM3MOM, OOPETIINM MTPAKTUUECKOE MONPHILE (HHTEPECHOE, OIE3HOE
JIeJ10, YBICYCHHOCTD U BOBJICUEHHOCTD JIIONIEH ) ¢ HACOKpaTHEl — aOCTpaKT-
HOH, IeryMaHHU3UPOBAHHOM U 4acTO MEPCOHU(UIIMPOBAHHON B HEYMHBIX
(dyHKIIOHEpax.

Konnenrryanmsupys peHOMeH “‘mecTu/iecsTHIKOB”, Bukrop Troma otme-
YaeT, Y4TO 3TO SIBJICHNE HAYMHAJIOCh *“C TOTO0, YTO y BCe Oosiee 3HaYNTEIbHOTO
yycila COBETCKUX I'pakaaH 0OHApYKUBaeTcs, 0 BbIpaxeHuto OKyIKaBbl,
‘HEeKOTOpast OTCTPAHEHHOCTh  OT POJICBOTO IPUCYTCTBUSA B MUPE, I103BOJIS-
I0II[ast ‘0CTaBaThCs caMuM co00ii””. 3 O0I0KKa KHUTH, KOTOPYIO OTKPBIBACT
cratbst Trombl, oopmiteHa (HOTOMAHOPAMOIA MOJIOIOTO CHOMPCKOTO roposa.
B knure “(heHOMEH HIECTUACCATHIX ~ MCCIIEIOBAH KaK KPU3UC COBETCKOTO
co3naHusi. CTaThu, COCTABUBIINE KOJUIGKTUBHYIO PaOOTy, MOCBSIICHBI
KyJIBTYpHOU *u3HH MockBbl, JIeHnHrpaga, HoBocuOupckoro Axaaemro-
pozka. Jt1o reorpaduueckoe orpaHuueHHE “CTONMIAMU” XapaKTepHO IS
WCCIICIOBAHHH “TeCTHIECATHIX  (KaK | JUIsl TEMbI pa3pyIICHUs COBETCKOTO
co3HaHus1). OCHOBBIBASICh HA “‘CTONMMYHOM Matepuae”, Troma npociexnBa-
eT, KaK JpaMaru3M JaBoenymus (“‘odpuimanbHoro” v “HeounuaibHOro”),
CTOITb XapaKTepHBIH TS “IIIeCTUNECATHIX ’, IOCTETIEHHO TPaHC(HOpMHpPYeTCs
B CEMU/ICCSITHIX B LUHUYHOE Pa3ziesieHrne 0(HLIHAIbHOTO U HeO(HLIUATIBHOTO
MHPOB, C TIPUCYIITUMH ITHM MHpPaM COOCTBEHHBIMH ‘‘TIPABHIIAMH UTPHI”.

s Troriel paznuure MexIy IECATUIICTUSIMU CBS3aHO C TeM, 4To “B 1960-x
roflax Takast OTCTPaHEHHOCTh M BOCCTAHOBJIEHHE U3THAHHOTO U3 COBETCKON

% B. U. Trona. Kpusuc coerckoii MenTaibHocT B 1960-¢ rozpt / COUMOKYIBTYPHBIIt
(henomen mectunecaTeix. Mockaa, 2008. C. 19.

3 ConmmokynsTypHbIii heromen mectumecatsix / Coct. B. U. Troma, O. B. ®enynuna.
Mockaa, 2008.
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MEHTaJIbHOCTH YyBCTBa COOCTBEHHOTO JOCTOMHCTBA €IIEe HE MEPepoCin
B STOLCHTPU3M ‘HeoduimansHoro’ SI-co3nanus™.* B 3TOM MyHKTE pOIIb
“reorpaMuecKoil TUCTaHIUK OKa3bIBaeTCs MpUHIMIUANBEHONH. OTcTpa-
HEHHME MOIJIO BBIPAXKATHCS HE TOJIBKO B “3TOLEHTPHU3ME ‘HeO(HUIIMaIbHOTO
S-co3HaHusA”, HO U B YXO/€ OT ABOEIYIIHON COBPEMEHHOCTU B MHOE MPO-
CTPAHCTBO, K NMEPEMEILEHHIO Ty, T¢ NPUHLUIIbBI KU3HU U OOLICHUS He
HaloMHUHAJIU UTpy 10 paBuiaM. Tyna, rae MOXKHO ObIIO Jja’ke y4acTBOBAaTh
B CO3JJAHMU CPEe[ibl, HE IPeUIaraouei HUHN3M KaK HOpMY.

CMBICTI000pa3yromas poib “BEIMKUX CTPOCK’ IS YeIIOBEKA, yIaCTBY-
IOLIET0 B HUX, COXPAHMIIACh, HECMOTPS Ha SIBHBIN JAUCCOHAHC MEKAY KOM-
MYHHCTHYECKON PUTOPHUKOHN M MOBCETHEBHOCTHIO. “J[BoiiHOE pokaeHme”
Verp-Mnnmcka® — npekpacHoe 10Ka3aTeabCTBO MPEEMCTBEHHOCTH | pas-
JINYHS CEMHUIECATBIX U MIECTUAECATHIX. MOXKHO CpaBHUTH JBa MOKOJIEHUS,
JIBA CJIOsl COLMANbHON JKU3HU B TOPOJE: “KOJIEKTUBHUCTHI -dHTY3UACTBI
1960-x u “nnausumyanuctsr’” 1980-x.3 B 00oux ciydyasx pedb UACT O BbI-
paboTKe COOTHOLICHUS MEKAY HHIUBULYaTU3MOM U OOIIMHHOCTBI0. Mepa
WHAWBUAYAJIBHOTO U KOJJIEKTUBUCTCKOTO MIIETCS 3aHOBO, B IMANa30HE OT
MPUHATHS PUTYAIBHOTO KOJUIEKTUBH3MA JI0 ITyOJIMYHOI0 BEIOOpA MO3ULINN
“OeIoit BOpOHBI .

Mup MOTOABIX CHOMPCKUX TOPOIOB OTINYANICS OT “CTOMUIHBIX 1960—
1970-x TT. IpekIIe BCETO pealn3yeMOCThIO uaeana. Mmeana 9TOT He CTOUT
MyTaTh C UACOJIOTHUECKUMH IIeNIIMHU, BEYHO OTIIOKEHHBIMHU Ha OymyIIee.
Peus B manHOM citydae uaet 00 nease 4e0BeYeCKUX OTHOIIEHHH, KOTOPBIH
peanusyetcst B HactosiieM. OTHOBPEMEHHO C OOJIBIION CTPOHKOMN JIFOIH
CO3/1aBajiil CONMAIBHOCTh HA MUKPOYPOBHE — B HE(OPMaIbHBIX H IOJY-
(dhopManbHBIX KOJUIEKTHBaX. JIFOASIM, BCTPETUBIIUMCS APYT C JAPYrOM Ha
CHOMPCKUX CTPOHKaX, HE OBUIN YyK/IbI 3aIIPOCH “CTOJIMYHOrO” 00IIecTBa:

% Tam xe.

% Kaxk y ropona, y Yers-Wmumcka 0b110 182 porkaesust. [lepsoe — B koHme 1960x — Hagaie
1970x romoB — cBs3aHo co crpoutenbeTBoM ['OC, Bropoe — Ha pyoexe 1970-x—1980-x —
CO CTPOUTEIHECTBOM JIECOIIPOMBIIUICHHOTO KOMIUIEKCa (MHTepPHAIMOHATIbHAS CTPOHKa
C3B) u “Hosoro ropoaa”.

3 OcHoBHast 4acTh UCCIen0Banus B YeTh-Mmnmvcke npoxomwiaa B 1994—1996 rt. Ha ocHOBe
MeTona ucrtopuu cemeil. [peamer uccnenoBanus — GOPMHUPOBAHUE M MEKIIOKOJICHYE-
CKasl TPaHCISIIMS TOPOACKO naeHTnaHOoCTH. [opox npencran yepes duorpadpudeckne
HHTEPBBIO, IPEK/IE BCETO KaK (POPMHUPYIOIIUICS YeT0BEUSCKUI MUP, HE COTTIACHBIINHCS
OCTaBaThCsl MOHOTPAJIOM, TJI€ )KHM3HB Obl1a Obl OIYMHEHA I'PAI000pasyoIeMy Ipe/-
MIPUATHIO U MPOLUIBIM HCTOPHYECKUM CMBICTIaM “BEJIMKOH cTpoiiku”. CM. moapoOHee:
M. Poxxanckuii. [Tamsts ropoaa 6e3 npormwtoro / buorpaduuaeckuit MmeTon B ncciaenosa-
HUSIX TOCTconuanucTnyeckoro odmecrsa. Cankr-IlerepOypr, 1997.
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MaTepUAIBHOE U DK3UCTCHIIUATBHOE CUILIKOM IIOTHO 3aBUCEITH OT yUaCTHs
B OobioM nipoekte. Ho BEIOpaB HOBYHO CTPOMKY, YEIIOBEK TaK MM HHAUC
BBIOMpAJI JTIOAEH, KOTOpBIE, KaK M OH, PELIMIINCh Tpuexars crofa. “CBoumMu”
OKa3bIBAJIUCh HE TOJIBKO TE€, KOTO Thl 3HAJT B JUIO U O UMEHHU. “CBOUMU”’
OBLIH BCE Te, KTO TOXKE BBIOpAN HACmoAu) 10 KU3Hb.

B Yerp-Mnumcke, CeBepobatikanbeke, Terame 1980-x rT. aTa ycTaHOB-
Ka Ha OCYIIIECTBUMOCTb Hjiealia, Ha Pean3aliio MPaKTHIeCKOTO CMBICIIA
(6e3 MenMaTopoOB-IPONAraHINCTOB, HO ¢ OSCKOPHICTHBIMA W aKTHBHBIMH
TuaepaMu) OblTa BIIOJTHE ITyOnuuHON n oOmenonsTHON. [luamaHoe mpu-
HATHE “TIPaBUI UTPHI” HE TO UTO HE OBIJIO HOPMOHA, a CKOpee 0OIIECTBEHHO
OCYX/IaJIOCh, KaK U JIBOEMBICTIHE.

[Ipomecc nepeotienku ucropun B KoHie 1980-x HaHEC CEPBE3HBIN yaap
M0 OIIYIIEHHUIO ‘“MCTOPUYECKOI MPaBOTH” HOBOTO, CO3/[aHHOTO BMECTE C
TOBapHIllaMu MHUpa. BaxHo, 01HaKo, TO, YTO 3TOT yJap HE 3aTPOHYJI COBET-
CKOT'0 TIPOIIUIOTO M €T0 WACOJIOTHH: HU OHO Onorpaduueckoe HHTEPBBIO
HE JaeT WUTIoCTpauuil K Gopmyrie “pasodapoBaHre B KOMMYHUCTUYECKHX
uzeanax’”, CTaBIIeH JeKypHOM s cTaTeil 0 M031HEM COBETCKOM BPEMEHH.
Pa3ouapoBaHue CBS3aHO C IPYTUM — C PAUKAIBHBIM H ITyOIIMYHBIM OTPH-
LAaHUEM UCTOPUUECKOro 3HaueHus nocrpoeHubix ['0C, 3aBoaos, baiikano-
AMypcKO# MarucTpanu. Yaap no cmpotixam Obl BOCHPUHST, KaK yaap 1o
NOKOIeHUIO Nep8oCmpoumeneii. ..

CeMaHTHKa MUpa BETMKUX CTPOEK ObliTa ONHAPHOM: C OTHOM CTOPOHEI, €€
SIIPOM OBIJT HOBBIH TOPOJI, HOBAs KU3HB, C IPYTOil — 0OHOBIIEHUE OOITBITNX
M TIOCTIKUMBIX 1ienieil. [Torck cBoero Mecra He 00s3aTeTbHO 03HAYAI Ke-
JIaHWe YKOPEHHUTHCS B MOJIOZIOM ropozie. HekoTopsie cTaHOBHIMCH Tpodec-
CHOHATBHBIMU TIEPBOIPOXOATIAMH, ITePEE3kKast C OTHOU OOTBITION CTPOUKH
Ha JIpyTyio. B cepeanne ceMuaecsaThIX OJHON M3 CaMBIX WCIOJHIEMBIX B
Yerp-UnumMcke Obli1a TIECHS ¢ YCTOBHBIM HazBaHueM “‘JlocsTa”, ctpoda u3
KOTOPO# BEIHECEHA B dNHrpad K cTaThe:

Ha ycTh-unumMcknux ocTpoBax 3akar, 3aKar,

U cocHbl B TaCHYIUX JIydax MOJI4aT, MOJI4aT,
Kak crpaku BepHbIe, XpaHs TIOKOM 3eMJIH,
Jlocsita rpyCTHBIE CTOSIT, KaK KOpadim.®®

JlocsaTa — ocTpoBa HeaIeKo OT MeCTa MEePEeKPHITHS AHTaphl, 00peyueH-
HbIe Ha 3aroruieHne. Ecnu B mecHe IlaxmyTtoBoii n JloOpoHpaBoBa Taiira
mo00Banack JE€BYOHKAMH, TO B YCTh-MIIMMCKOM HApOIHOW TECHE BelH-
YCCTBCHHAasA ACBCTBCHHAA MPUPOJAA, KOTOPYIO OJIMUCTBOPSAIOT I'PYCTHBIC

® MectHblii TekeT Ha Menmoauto necuu FOpust Busbopa “Ha ConoBerkux octpoBax”.
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OCTpOBa M MOJIYAJIMBBIE COCHBI, ITPOIIAJIACch MEepesl YXOAO0M Ha JTHO PYKOT-
BOPHOTO MOps. A camo Oyayliee MOpe MpeACTaBaio dTanoM KU3HEHHOTO
ITyTH, OCYIIECTBIEHHOH 1110, HO HE UTOrOM. YenoBek onpenens “cBoe
MeCTO” HE Kak 00yCTPOHCTBO HOBOTO COLMAIILHOTO MHUPA, 8 KaK KOYEeBbE
0 HEOOYCTPOCHHBIM MECTaM.

Bmecmo 3aknwouenun:
Hemnozo o necnax, komopuie “npudymana yHcu3np”

CruxorBopenue Muxaunna Csersosa “I'peHana” crango necHei B KOHIE
1950-x ronoB,* Boiifis B HEIIPEMEHHYIO 4acTh perepryapa “moja rurapy’”.
B 1960-x rr., korga nmocenok Ycte-MnuMm eiie He cTan ropogoM YCThb-
Wnumckom, TaM OBLIIO 1Ba OCHOBHBIX OYara ropojICKOH KyJbTypbl — peCTOpaH
“Jlocata” n Jlom kynmerypsl “I'penana”. B cnose “I'penana” oOHOBIEeHHE
WJeaioB, OJIM3KOe MHOTUM M3 puexaBimx cTpouts ['DC 1 HOBEII ropo,
COEIIMHSIIOCH C POMAHTHKOH TAJIbBHUX JOPOT, KOTOPasi TOXe Oblla pacTBOpEeHa
B BO3/IyXe 31T0XU. Bormiomenne naeanos B 00pase JOPOTH AEao UX “3eM-
HBIMU ¥ IOHSITHBIMU: HIEHHOE BOCIPUHUMAIOCH KaK SK3UCTEHLIHAIBHOE.

C xuHO3KpaHa “B HApOJ~ MOIUIM MECHHU W3 BhIIenmux B 1958 . xu-
HoduinbmoB “Tlo Ty ctopony” (“IlecHst 0 TPEBOXKHOW MOJIOIOCTH, MY3.
A. TlaxmyrtoBoit Ha cioBa JI. Omanuna) u “J{oopoBosbisr” (“Komco-
MOJIBLIBI-IOOPOBOJIBIIBI” U “A TOnbI JIeTAT”, My3. M. @pankuHa Ha clioBa
E. JonmaroBckoro). “MeHst Moe cep/lie B TPEBOXKHYIO 1alb 30BeT” U “He
CO3JaHbI MBI JJIS JIETKUX ITyTel” — oOpaser “CypoBOro CTHIIsL” COBETCKO-
ro uaeanusma,’’ assi KOTOPOro BEIHKHE CTPOWKH CTalH MPOIODKCHHEM
peBomtounu u Benukoit OteuectBennoit. C Hayana 1960-x u B MaxXOpHOM

% Haubonee nomyssprast iecernast Bepcus “I'penansr’” (my3. Bukropa BepkoBckoro)
nosiBuiach B 1958 .

% TTonsiTre “cypoBblil CTHIIB” C(HOPMYITHPOBAHO JUTS ONIMCAHKS TCHACHIUH 1 HAIpaB-
JIeHUH B coBeTCKOM xuBonucu 1960-x rr. Ho Oosiee TouHOE onpe/enieHre TPpyaHO I1o-
no6path, HanpuMep, 11 OosbuHCTBa TeceH A. ITaxmyTtoBoit u H. JJoGpoHpaBoBa, B
ToM yucie o bparcke u Yerb-Mnumcke. Anekceld BOOPHUKOB MPOTHBOMOCTABIISIET ATY
CTUJIMCTHKY KaK CTAJIMHCKOMY MCKYCCTBY, TaK 1 3CTETCKOMY “‘UCKYCCTBY JJIsl HCKyCCTBa ”:
“‘CypOBBIil CTHIJIB® MOXKET OBITH ONKCAH Kak cBOeoOpas3Has coBerckas Pedopmarus.
OH IeMOHCTPHPYET MIPOTECTAHTCKUI TUI TePOsi — B3POCIOTO U OTBETCTBEHHOTO, 00-
JIAJJAIOLIEro COOCTBEHHBIM OIIBITOM, JIMYHOM BEPOH M BOOOIIE Pa3BUTOM BHYTpEeHHEH
MOTHBALMeH (M MOTOMY He HY’XKAAIOIIEToCs BO BHEIIHEM HICOJOTHMYECKOM CTHUMY-
JIMPOBAHUM CO CTOPOHBI MAPTHH-IIEPKBU), XOTS U ACHCTBYIOIIETO B paMKax OOIIETO
npeoOpazoBarenbHoro npoekra.” Cm.: A. boopukoB. CypoBblii CTHIIB: MOOMIH3ALIUS
1 KyJlbTypHasi peBomonus // XynoxkecTBeHHBIN xypHan. Ne 51/52. http://xz.gif.ru/
numbers/51-52/surovo/.
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CEKTOpPE ACTPAJIbI 3a3ByUaliv IECHU, B KOTOPBIX CaMa BO3MOXKHOCTb JIeIaTh
ouorpaduro depes reorpaduro TPYIOBOH CTPaHBI MPEACTABISIACH TIPH-
OPHUTETOM MOJIOIOCTH, €€ 0COObIM apomMaToM.*® CHOUPCKHE CTPONKH B OTHX
MIECHSX YITOMUHAIKNCH HE Bceraa. Bo MHOTOM 3To ObLTH TIECHH ““O0INBIION
3eMan’’, TOYHEE JakKe IIECHHM MEramoJifuca: 4ejloBek “‘mraran mo Mockse”,
Y MOT MPOUTH ele “U TyHIpY U Talry”. [{nsi cuacThsl 0Ka3bIBaJOCh HENO-
CTaTOYHO OOJBIIIOTO TOPOJIA B LIEJIOM YCTPOEHHOTO YpOaHU3UPOBAHHOTO
MUPA, a CITyYaifHO BCTPEUCHHBIH “HACTOSIITHIA TAapPEeHb ™’ C CHOMPCKON CTPONKH
MO0y’ Al INPHUECKYIO TPYCTh B TAPHE-METPOCTPOECBIIE, BIIOOICHHOM B
Mocksy. M MO’KHO OBLITO BITFOOUTHCS B ““IEBYOHKY-OMPIOCHHKY U PEIIaTh,
BE3TH €€ B CTOJHILY WJIM CAMOMY OCTaThCsl B aHTAPCKOI Taiire.

B »Tux mecHsSX MOXHO OBLIO
YCABIIIATh BBI30B MEIIAHCTRY,
MHPY MEJKHX OBITOBBIX 3a00T
WJIH, BO BCSIKOM CITy4ae, MMHUTALIUIO
TaKoro BrI30Ba. Peakiueli Ha ypOa-
HUCTUYECKYI0 PEBOJIOILNIO ObLIA
U CYOKYJIBTYpa Typu3Ma cO CBOUM
OTPOMHBIM “KOCTPOBBIM™ pernep-
TyapoM Ipo “HIeMsIIee 4yBCTBO
noporu”. IlecHu MOIIH pOXKIATHCS
¥ Ha MapuipyTe, HO pOJOM OHH BCe
ke OBLTH U3 OOJIBIITHX TOPOIOB, TIE
B KOHIIEPTHBIX 3aJIaX ‘‘CTpajaloT B OpOASIUX TymiaXx OETXOBEHCKHE COHA-
TBI”. DTO OBIIIA YKe HE TepondecKas U 0OIIEeCTBCHHO TOJIE3HasT POMaHTHKA
JATBHUX JIOPOT, a CKOpee MO3THKA CTPAHCTBUS, KOTOPOil HEe OBUIO MecTa
Ha ocTpane. CTpaHCTBUE — ATO BCET/a OCTPAHEHHE OCTABIEHHOTO MUDPA,
Y CIIOBA O CTPAHHOCTH “‘OO0JBIION 3eMJIN” MAJI0 COBMECTUMBI C UCTOpUYE-
ckuM onTuMu3MoM.>® TeM He MeHee M TYPUCTCKas CyOKy/IbTypa HaXoIuiia
CBOIO HHUIITY €CJIA HE Ha 3CTPajie, TO Ha BCECOIO3HOM Pa/IHO0 U B CIIEHAPHSIX
KOMITO3HTIHH 17151 Ki1yOoB u JIK.

Nnan. 4. Kapruna B. E. [Tonkosa “Crpourenu
Bparcka”, 1960-61 (xapakrepHsblii oOpaser
“CypOBOTO CTHJISI” B COBETCKOM KUBOITUCH).

¥ “Tomy6sie ropoma” (my3. A. Ilerposa Ha ctuxu JI. Kykmuna), “Tlox kpsitom camonera”
(my3. A. ITaxmyToBoii Ha ctuxu C. ['pedennuxoBa u H. JJoOponpasosa), “Moii aapec —
Coserckuit Coro3” (my3. [I. Tyxmanosa Ha ctuxu B. Xaputonosa), “Mop3siaka” (My3.
M. ®@panxuna Ha ctuxu M. [lnskosekoro), “Hy uto Tebe ckaszath npo Caxanun” (My3.
S1. @penkenst Ha ctuxu M. Tanuua), “ B Cubupu ganexoid” (my3. A. OcTpoBcKoro Ha
cioBa J. VIoAKOBCKOT0) M MHOTHE JpYTHe.

¥ He cimywaitHo n3 6apIOBCKUX MECEH ICTPAION THPAKUPOBATIACH, HAIIPHMED, BIIOIHE
MakopHas “A s eny 3a tymaHom” FOpus Kykuna.
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Cubupckre CTpOHKH HMENN HeMOCPEICTBEHHOE OTHOILICHNE M K MayKOp-
HOM 3cTpase, u K TypucTcKoi mupuke. Pomantika CuOupn u CHOUPCKUX
CTPOEK ObLIA YAaCTHIO COLUATIBHOTO 3aKa3a ISl OPULHATLHOTO KYJIBTYPHOTO
penepryapa, B TOM YUCIIE U TS 3CTPabl, TaK JKe Kak JIIsl TUTepaTyphl, KUHO,
XKHUBOIMCU. | OTOBHOCTh CMEHUTH “‘TEINIEHHKOE MECTEUKO” Ha HEBEIOMbIE
Kpast ObU1a 3KOHOMHYECKONH HEOOXOIUMOCTBIO, & 3HAYHT, U HJCOIOTHIECKUM
MPUOPUTETOM. ITO JIaBAJIO CAHKIIMIO M HAa MPUCYTCTBHE B OPHUIINAIEHOM
ITyOJTMIHOM TIpOCTpaHcTBe. B 3ByKoBOM xypHane “Kpyro3op” wim B Ipo-
rpamme paguoctaniuu “FOHOCTH” penepTyap “oT KOCTpa” U JIMPUUYECKHE
PENOPTaKH € BEIMKUX CTPOEK HE MPOCTO COCEJCTBOBAJIM, OHU OBLITH TPY/I-
HOpPAa3JINYMMBI B CBOEM CTHIIMCTUYECKOM eIMHCTBE. B Kakoii-To Mepe B 3Ty
HUILY MONAAaIH U MPEICTaBUTENN aBTOPCKOW MECHW — OHU MOTJIM OBITh
aBTOpPaMU THX pernopTraxel (kak FOpuit Buzbop nnm Makcum Kycypraries)
WM TIPOCTO yYaCTHUKAMHM BCTped B 3(UPE C MOJOABIMU CTPOUTEISIMU, HO
Kak CyOKyJIbTypa aBTopckast (1im “OapAoBckas’™) MecHs co31aBalach U Cy-
mectBoBana B Te ke 1960-1970-e rr. B myOnmuuHO-nipuBaTHOM cdepe — ma-
PaIENBbHO C 3CTPAA0H U TEIEIKPAHOM, €CIIU HE “TIEPIEHANUKYISIPHO” K HUM.

OnHUM M3 OYEBUIHBIX IPU3HAKOB ATOH “TIEPIEHANKYISIPHOCTH  OBLIO
TO, YTO TPAAWIIMOHHAS ISl PyCCKOM (M COBETCKOM B TOM UHMCIIE) IIECEHHOI
JIMPUKU Te€Ma JAOPOTH, BOIJIOMIASACH B MOITHKE AYXOBHOTO IOKMCKA, CTaia
TeMOl BHYTpeHHEH He3aBucuMocTH: “Moii pyr yexan B MarajaH, CHUMUTE
nursmny. ..~ —nen B. Beicoukwnid. “IlpunyT apyrue Bpemena, Mot 1pyr, / Ter
Beph B nopory’””’, — ropui emy 0. Buzbop. OnHOBpeMeHHO TpUBs3aH-
HOCTb K JIOpOTre€ OCO3HaBaJlaCh KaK CHMIITOM HEYKOPEHEHHOCTH, KaK He-
YIOBJIETBOPEHHOE XKeJIaHWe “HacTosmei” ku3an: “['ne e Hama 38e3ma? /
Mosxer, 31ech... / Moxer, Tam...” (B. Briconkwuit), “Henanexen TBoi Mup u
He TIpoyYeH TBOH oM —/ Bee nopora, gopora, nopora...” (A. [opogauikuii).

“‘OtmokeHHas’ JKU3Hb — OTO TOXKE CIIOCO0 KUTH”, — 3aMeTuau JleB
I'ynxoB n bopuc [{y6un B acce “MHTENNUTeHTH U MHTEIIEKTYaJlbl
(1992).%° Peub 1uta 0 TOM, 4TO BEYHAsI HE3aBEPIICHHOCTh MOJICPHU3AIIUH
B Poccun — tpaBma, co3zatonas MHTeJUIMTeHIMI0. TeMa cTpaHHUYeCTBa Jie-
Jana cyOKyJIbpTypy “‘aBTOPCKON MECHHU* KOHTPKYJIBTYPOi He B MEHbIIEH (a
BO3MOYKHO, U B OOJIbILICH ) CTETIEHH, YEM TOJIMTUYECKHU aKTyaIbHbIE TEKCThI —
HMMEHHO [IOTOMY, YTO B 3TOH “‘HOCTAJILI'MH 10 HACTOSIIEMY ObLJIO OYEBHJIHO
nepeKuBaHue TPaBMbL. “OTIOKEHHOW BOCIPHHUMAJACh )KU3Hb CTPAHBI,
1 BOCIIPUHUMAJIach OHA TaK HE TOJBKO MHTeIuIMreHmen. Henbss ckaszars,

“JI. I'yaxos, b. y6un. MHTemurenims. 3aMETKU O JTIUTEPATyPHO-TIOINTHYCCKUX HIT-
JIIO3USIX. 2-€ u31., ucrp. u gon. Cankr-IlerepOypr, 2009. C. 145.
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YTO HCTOPHYECKUN ONITHUMHU3M OKa3ajicsi HeBOCTPEOOBAHHBIM, CIIPOC HA HETO
COXpaHsJICs, HO MPeJIoKeHNE ObIJI0 HEYOeTUTETbHBIM.

Yepes nBaauarh JIET MOCIE MECHU O JAEBUYOHKAX Ha mainyoOe, popmyna
“TpyAHOE cuacTbe” MPO3BYUYUT B APYroM MecHe, CTaBIICH MOMYISIPHOI:
“TpymHoe cuacThe — Haxojka i Hac, / K mogsuram nHama gopora”.t B
TEeKCTe He OBUIO HU CIIOBA O KAaKOM-JIMOO CTPOUTENHCTBE, 3aTO TaM OBLIH
YIIOMSTHYTHI OaryJIbHUK (aBITHI Ha3BaHUE TICCHE) U KEAPHI. DTUX MPUMET
OBIIO TOCTATOYHO, YTOOBI TIECHIO SMUHOMYITHO OTHECTH K “bAMoBcKoit”
tematuke. He memraso, uro Menoaus (BOTPEKH CIOBY “NOABUT’) 3Bydalia
JIIETMYECKH, €CIM HE MEJAaHXOJMYHO, U €l COOTBETCTBOBAJAa MHTOHALIUS
CTHXOB C IBHBIM 3JI0yIIOTPEOIEHNEM COClIaraTeIbHbIM HakJIOHeHueM: “Bor
OBI MPOXKUTH MHE BCIO YKHU3Hb MOJIOJIBIM, / UTOO HE XOTEI0Ch TOKOS .

JIBe mecHu 0 “TpyaHOM cyacTbe”, HaMCaHHbIe MPOPECCHOHATBHBIMU
CTOJIMYHBIMHM aBTOPAMHU, BOILIU HE TOJIBKO B OQHUIUAIBHYIO KYIbTYPY
(00e — MONTOXKUTENN MPA3THUYHBIX KOHIIEPTOB), HO B 3aCTOJBHBIC U OKO-
JIOKOCTPOBBIE TTecHONeHUs1. OHU BIIOJIHE MOTYT CIY)KUTh MapKepaMu H
paccMaTpUBAaThCS KaK CHMITTOMBI, C OJTHOM CTOPOHBI, TOTO, YTO JI03BOJISLIOCH
Y TOOIIPSUIIOCH, C APYTOM CTOPOHBI, TOTO, YTO HAXOMIIO OTKJIMK H JaXKe
MTOJIXBATHIBAIOCK. “‘barynsHUK” prMedaTeseH TeM, YTO B HeM He ObLIO U
ciesia OT JIMPUKHA UCTOPUYECKOTO ONTUMHI3Ma, KOTOPBIM TPOHU3aHa Iec-
Ha “Ilo Arrape”. Ckopee, OH BBIpaXkal HEKO€ MEKYMOUYHOE HaCTPOCHHUE,
KOTOPOE MOXKHO Ha3BaTh KOJUIEKTHBHO-IK3UCTEHIIHAIBHBIM: TeMa Mpeod-
pa30BaHus AAJIEKOTO Kpasi, TI0 CYTH, TPeJICTalia BOSMOKHOCTHIO CTPAHCTBHUS
10 JKU3HU BMECTE C TaKMMH e, Kak Thl. FlHaue roBops, mo3HaHue ceds
Yyepe3 MOo3HaHWe MPOCTPAHCTBA OKA3bIBAJIOCH 3HAUMMEE M ONIMKe, YeM
npeobpaszoBanne Mupa. COBETCKOE MPEACTaBAJIO BCE OOJIEE CTPAHHBIM U
¢dopmanbHbIM. MOTHBBI CTpaHHHYECTBA 3By YAy ropasio OoJee HCKPEHHE,
9YeM UCTOPUYCCKUI OMTUMU3M.

B conmanpHO# HCTOpHUH CTpaHBI TIEPHOJ ‘BEIMKUX CHOMPCKUX CTPOEK”
3aHMMAET MPUMEPHO YETBEPTh BEKa: OT MOOMIM3AIMH JOOPOBOJIBIEB HA
cTpoutenscTBO bparckoit n Kpacuosipckoit I'9C, Tpaccsr Abakan — Taii-
meT a0 pyoexa 1970-1980-x — Bpemenu arorest ctpoutensctBa BAMa u
pa3BepThIBAHMS YCTh-MIUMCKUX cTpoek. Omrcanne 3Toro nepruoja yepes
JIIXOTOMHIO OTTETIEIIh/3aCTOH MPEIENIbHO YIPOIIAST JMHAMUKY COITHATBHBIX
HAaCTPOCHUM, MOJUUHSA €€ MOTUTHYECKON UCTOPUH.

ConmanbHasi HCTOPHS BETMKUX CHOMPCKUX CTPOEK coeluHmIa B cebe
JIBa C1I0c00a KM3HU: CTPAHCTBHE B TIOUCKAX HACTOSIIIETO U KOHCTPYKTHBHOE

4 “Barynpuuk”, My3. B. Illaunckoro, ci. 1. Mopo3osa.
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neiictue. [1o cytu, 06a 3TH crioco0a KU3HU AHTUCUCTEMHBI, XOTS B COBET-
CKOM CJIy4ae CTPaHCTBHUE OCYKIAAIOCh, 8 KOHCTPYKTUBHOCTB — O7100psI1ach.
B no3nmHecoBeTckoe BpeMst 3TH CIIOCOOBI OPTaHU3aIlMU KU3HU OKa3aJIHCh
HE TOJBKO COBMECTUMBIMU, HO UHOTNIA U HEPa3IeTUMBIMU, MTO3BOJISIS CO-
BETCKOMY YeJIOBEKYy 0OpeTarh — 0e3 TOMOIIHN UAC0JIOTUIECKON PUTOPUKH
Y peasbHOM WM IMHTAIMOHHOW OOPHOBI C HEl — OIIYIIeHNE IEJT0CTHOCTH
1 4YBCTBO “HACTOALLIEIO” .

SUMMARY

Mikhail Rozhanskii’s article focuses on the notion of geographical mo-
bility in the late Soviet period. Although Soviet notions of mobility were
directly opposed to nomadism in that they required a clear and determined
path, in the late Soviet period, “joining the historical process” entered into
a dialogue with the poetics and practices of nomadism. Rozhanskii builds
his study on a wide range of sources gathered during fieldwork in “young”
cities of Siberia, where young people were seen as creating their own “dif-
ficult happiness” through participating in the construction projects of late
socialism. Some joined these construction projects as they emerged from
the Stalinist concentration camps and were looking for a “clean slate.”
Others were driven by a sense of historical mobilization. Today’s memory
of these projects often focuses on the shared experiences of euphoria and
collectivism. Due to the geographical and social liminality of these Sibe-
rian construction sites, people experienced estrangement of the ideological
system of late socialism. Rozhanskii argues that in parallel to the socialist
construction sites, people created social worlds on the micro level. Finally,
Rozhanskii analyzes songs of the late Soviet period and illustrates how
nomadism and the search for difficult happiness emerged as a social and
collective movement that allowed people to realize themselves within the
confines of the Soviet modernization project.
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Emil NASRITDINOV

SPIRITUAL NOMADISM
AND CENTRAL ASIAN TABLIGHI TRAVELERS”

Introduction

In the context of the general theme of the forum Unsettling Nomadism this
article uses the concept of nomadism to describe the lifestyle of people who
travel the world in its spiritual terrain. [ would like to suggest that as with
terms such as pastoral nomadism, which define the lifestyle of people moving
with their herds of animals from pasture to pasture, we can employ the term
spiritual nomadism to help us better understand the travel components of
contemporary religious movements. The terms “nomadism” and “nomad”
have expanded their meanings in the twentieth century to include concepts
such as “virtual nomads” — to identify people who regularly travel in the
online spaces, “academic nomads” — university professors and researchers,
“global corporate business nomads” and “development nomads” — profes-
sionals working for various corporate and nongovernmental organizations,
“lifestyle nomads” — who travel with their guitars and backpacks, and “labor
migration nomads” who regularly travel between countries of origin and
destination. New modes of transportation and global interconnectedness
have contributed to the creation and expansion of these new types of human
mobility. What makes these various types of travel forms of nomadism is

* The author acknowledges the two anonymous reviewers for their comments and sug-
gestions.
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the regularity of travel, significant time spent on journeys, and the effect of
the mobile lifestyle on many aspects of personal and communal life.

In a similar way, the number of people who travel around the world with
some spiritual purposes has also significantly increased. The importance of
travel is recognized in many world religions. Pilgrimages to holy places, to
graveyards of saints, and to the location of various relics, travel for purposes
of acquiring religious knowledge, for missionary purposes, and for escaping
worldly matters are found in many examples of religious practices in history
and in contemporary times. The history of monotheistic religions, such as
Judaism, Islam and Christianity, is full of stories of travels and wanderings
of many Prophets, including Abraham, Moses, and Jesus; and the history of
Buddhism is significantly based on the travels of Buddha and his followers.
Today, we find hundreds of thousands of people of different religious affilia-
tions traveling across the world for the purposes of their own spiritual growth.

The main ethnographic part of this article draws on the analysis of prac-
tices, narratives, and discourses of Tablighi travelers — participants in the
movement for the revival of Islam, which originated in India in the early
twentieth century and by now, has reached many distant Muslim communi-
ties around the world. One of the major components of Tablighi religious
tradition is regular travel. The article describes how this kind of particular
religious travel affects the lives of Tablighis individually and how it affects
the larger communities of which they are a part.

Tablighi travel is organized in such a way that it has strong transformative
effects on the traveler. Tablighi narrative describes personal transformation
as the main purpose of travel. [ have been joining Tablighi jamaats on their
three-day journeys since 2002 and last year I joined them on a forty-day
journey. The journey was even more valuable because it took me to India,
where [ had a chance to be in the Nizamuddin margas (center) in Delhi and
to attend an ijtema (gathering) in Bhopal. My experience was enriched by
the chance to listen to the bayans (talks) of the veterans of the movement
and converse with Tablighis from many parts of the world. The topic of
travel was the one of most interest to me. Bayans, taalim circles, stories,
and my own observations and contemplations serve as the main material for
the sections below. I have united the main ethnographic materials into six
themes, all helping to deconstruct the travel experience: personal transfor-
mation, knowledge and experience, new perspectives on worldly matters,
socialization, correction of belief, and travel metaphors. Using the concept
of nomadism as a lifestyle and regular travel practice helps me to connect
these themes together.
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The source of all of the stories and quotations used here is this forty-day
Tablighi trip to India, in which I met Tablighi participants from different
parts of the world. Therefore, the quotes refer to where the particular in-
formant is from.

The theoretical contribution and aim of this research is twofold: (1) to
analyze and reformulate Tablighi practices in relation to the term “spiritual
nomadism” used in this article; and (2) to describe the transformative effects
of spiritual Tablighi travels. But first, we briefly discuss the importance of
travel in Islam generally, look at the origins of Tablighi travel practice, and
contextualize it on the territory of Central Asia.

Islamic perspective on travel

Although the idea of religious pilgrimage, including the Muslim pil-
grimage to Mecca, has been discussed extensively,® the more inclusive
subject of travel in Islam as a unifying theoretical concept has not received
sufficient systematic attention from scholars. One synthesizing attempt
was made by Eickelman and Piscatori? in their edited book titled Muslim
Travelers: Pilgrimage, Migration and the Religious Imagination. The
authors defined several Islamic concepts describing the idea of travel in
Islam. These include hajj (pilgrimage to Mecca), hijra (migration), ziyara
(travel to shrines), and rihla (travel for the purpose of acquiring religious
knowledge). The authors propose that different types of spiritual travels
were often combined not only with each other, but also with other types of
travels, such as labor migration and trade and that these worldly travels,
even without a spiritual component, often had a strong effect on the spiritual
transformations of travelers.

Other relevant terms include: the concept of sirat-al-mustakim (straight
path or straight way), which we encounter in the opening surah of the Quran,
and fee-sabilillah (in the path of Allah), the meaning of which includes travel
in jihad (holy war), travel for the purpose of dawah (invitation to Islam),
and travel for various takazas (tasks) of din (religion).

Eickelman and Piscatori portray these various types of spiritual travel
as specific forms of social action transforming the imagined communi-

! Francis Edward Peters. The Hajj: the Muslim Pilgrimage to Mecca and the Holy Places.
Princeton, 1994; Michae Wolfe (Ed.). One Thousand Roads to Mecca: Ten Centuries of
Travelers Writing About the Pilgrimage to Mecca. New York, 1998; Ali Shariati. Hajj:
Reflection on Its Rituals. Chicago, 1993.

2Dale F. Eickelman and James Piscatori (Eds.). Muslim Travelers: Pilgrimage, Migration
and the Religious Imagination. Berkeley, 1990.
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ties of believers through shifting boundaries and creating new identities
and new meanings. They emphasize the value of various terms defining
Muslim travel as elements of a universal vocabulary that make possible
comparison and analysis of various versions of Islam that have evolved
in different parts of the world and in different periods. Travel, as one of
these smaller concepts, constitutes both religious tradition and religious
imagination and helps us to gain a richer understanding of Islam while
avoiding an essentialist stand.

In Islam, the importance of travel is recognized and emphasized in the
numerous ayahs of the Holly Quran and in the hadiths of the Prophet Mu-
hammad (S.A.W.). For ex-
ample, Abdullah bin Umar
(R.A.A.) described how
Prophet Muhammad took
him by the shoulder and
said: “Be in this world like
a stranger or a wayfarer”

(Buhari).

In the more interpretive
version, this hadith might
stress the temporal nature
of the world for a Muslim
whose final abode is in
the akhirat (next world).

However, a more literate
understanding is perhaps
an instruction to people
to spend significant part
of their lives as travelers.
In a more straightforward
way, one ayah of the Quran
says: “Travel through the

Earth and see what was Fig. 1. Two Kazakh Tablighi travelers with the Taj-ul
Masajid” in the background (photo by the author.)

* Taj-ul Masajid (The crown of Mosques) in Bhopal, India used to be the biggest mosque
in Asia and now is considered the biggest mosque in India. It can accommodate 100,000
worshippers. Its construction was initiated by Shajehan Begum in 1868. Since 1949 it
used to be a place of annual Tablighi [jtimas — three-day gatherings. In the recent past,
when the number of attendees became so large that they could no longer fit in the mosque
and its surroundings, Ijtima was moved to a field outside the city.

148



Ab Imperio, 2/2012

the end of those who rejected the truth” (6:11). The Quran itself has many
stories of how different communities rejected the message and how they
were punished. In this sentence it instructs believers to travel in order to
see for themselves.

Fig. 2. The main building of the Taj-ul Masajid (photo by the author).

Many hadiths describe the benefits of travel in relation to the rewards
that travelers receive. The following extracts were taken from the chapter
on the virtues of travel included in the book of “Selected Hadiths” compiled
by Maulana Muhammad Yusuf:

Anas (R.A.A.) narrates that Prophet Muhammad (S.A.W.) said:
“One morning or one day in the path of Allah is better than the whole
world and everything that it contains” (Buhari).

Aisha (R.A.A.) described that she heard the Prophet Muhammad
(S.A.W.) say: “If dust touches the body of a person in the path of Allah,
these parts of the body will be forbidden for the fire of Hell” (Musnad
Ahmad, Tabrani, Majmauz-Zavaid).

Abu Huraira (R.A.A.) narrates how Prophet Muhammad (S.A.W.)
once sent a group of sahabahs to carry out an assigned task. They asked:
“Should we depart tonight or wait until morning?”” Prophet Muhammad
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(S.A.W.) said: “Don’t you want to spend a night in one of the gardens
of Paradise?” (Sunan Kubra).

Protection from punishment and the promise of paradise embedded in the
Islamic teaching and grounded in the amplitude of feelings ranging between
fear and hope are all very powerful abstract motivators, while a comparison
to worldly riches helps to understand the significance of the rewards of travel.

Movement was crucial for the success of the Islamic world. Islam spread
so fast partly because of the nomadic lifestyle and mobility of Arabs who
delivered the message of Islam to many distant corners of the old world.
But movement was important not only in its initial stage. It played signifi-
cant role throughout Islamic history. Gellens described Islamic civilization:
“...a network of variegated societies, united by their commitment to the
shar ’ia — was one which in the fullest sense owed its vibrancy to constant
movement. Travel in all its myriad forms — pilgrimage, trade, scholarship,
adventure — expanded the mental and physical limits of the Muslim world,
and preserved and nourished the various contacts that Muslims perennially
maintained with one another.”

This network of Muslim societies connected through various channels
was a crucial factor in preserving and strengthening the Muslim Ummah
and its economic and intellectual growth. Travels were especially important
in the lives of Sufis who understood travel as both a spiritual and physical
journey. Pina Werbner describes this concept in the following way:

Sufism is conceived of essentially as a journey along a path (suluk)
leading towards God. In Sufism the human being is a model for the
universe, a microcosm of the macrocosm, and the journey towards God
is a journey within the person... But Sufi Islam is not only a journey
within the body and person... It is also a journey in space... Beyond
the transformation of the person, Sufism is a movement in space which
Islamicizes the universe and transforms it into the space of Allah. This
journey, or hijra, which evokes the migration of the Prophet to Medina,
empowers a saint as it empowers the space through which he travels
and the place where he establishes his lodge.*

Sufis traveled in different places around the world not for the purposes
of worldly gain, but mostly in their spiritual realms. Sufism took different
forms in different places around the world. But almost universally pres-

3 Sam Gellens. The Search for Knowledge in Medieval Muslim Societies: a Comparative
Approach // Eickelman, Piscatori (Eds.). Muslim Travelers. P. 51.

4 Pnina Werbner. Pilgrims of Love: The Anthropology of a Global Sufi Cult. Bloomington,
2004. Pp. 41-43.
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ent was the figure of a wandering dervish, who led a very ascetic life and
continuously moved from place to place performing zikr (remembrance of
Allah) and searching for purity of heart and a connection with God. Today,
Sufi practices can be found on all continents of the world, including in
Western countries, where they are called “neo-Sufi” movements. But the
Sufi practices that are the main interest of this article are just as global and
trace their origins to India. These are described in the next section.

Spiritual nomadism in the practices of Tablighi jamaat

Early in the twentieth century a new movement emerged in the region of
Mewat in India, where Maulyana Ilyas Zakariya, who was both a member
of a Sufi order and a religious scholar, proposed that the state of affairs of
Muslim communities around the world would not improve until Muslims
improved their own religious practices and transformed themselves into
better individuals. He also proposed that a person cannot correct himself if
he is always in the environment of worldly matters. To transform, one needs
to leave his comfort zone, his work, family, and daily trifles and spend more
time in the environment of din (religion). Maulyana established the regular
practice of travel performed in jamaats (groups) of eight to twelve people
and involving a stay in a mosque for two to three days before moving on to
another one in nearby. The main daily activities inside the mosque would
include: taalim and muzakirah (study circles), daily prayers, zikr (remem-
brance of God), bayan (talk), and gasht and ziyarah (visiting people in the
locality to invite them to the mosque). This practice became very popular
and soon spread across the Indian subcontinent.

Nearly eighty years have passed since then and the movement has become
truly global, but very little has changed in the way that Tablighi is performed
today compared to the times of Mawlyana Ilyas. Just as before — travel re-
mains the most crucial element in the practices of Tablighi. It is believed
that only in travel are people able to completely detach themselves from
worldly matters and devote their time and energy to proper religious wor-
ship and learning.

When combined with time and space, “travel” has a special mean-
ing in the Tablighi discourse. It is a physical movement from one’s
present space (house, city, or country) to another. It is comparable with
the concept of Hijra, in the sense of both migration and withdrawal.

In these senses, it is travel within one’s self. One temporarily migrates
from duniya (worldly pursuits) to din (religious concerns), a favorite
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dichotomy among the Tablighis. It is a migration from corruption to
purity, withdrawal from worldly attachments to the Path of God.®

Why do I suggest that Tablighi practice is a kind of spiritual nomadism?
First of all, it is the regularity of travel. Tablighis are encouraged to spend at
least one three-day trip a month, one forty-day trip a year, and one four-month
trip in a lifetime. Regularity is very important and always stressed. When
the time for travel comes, one is encouraged to travel “no-matter what.” One
reason for this is that travel
thus becomes an important
part of one’s life: there is a
bit of travel every month and
more significant travel every
year. Many wonder about
the economic aspects of
Tablighi travel practices and
funding sources for distant
journeys and large gather-
ings. The main principle of
any travel is self-financing.

There are simply no funds

that would pay for anyone’s

journey. Every participant

is expected to completely

finance his own trip. The

individual show a sufficient

amount of money before

being allowed to join the

group. That is why not all

Tablighis can afford interna- Fig. ? The gfroup Off IﬁyrgyZ_ and KazaghhTaTbli_ghi
: travelers 1n front of the main gates of the Taj-u
tional travel, but many t Ty to Masajid (photo by the author). ¢ !
save for several years in or-

der to make such trips. One thing that makes travel to the Indian subcontinent
easy is the local hospitality. Particularly in India, local Tablighi participants
in every mosque consider it a duty to arrange food for the visiting jamaat
(group) during its entire stay in their mosque. On my forty-day journey,
we hardly had a chance to cook for ourselves. Thus, the major cost was a

® Muhammad Khalid Masud. Travelers in Faith. Studies of the Tablighi Jama‘at as a
Transnational Islamic Movement for Faith Renewal. Leiden, 2000. P. xvi.
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roundtrip airline ticket from Bishkek to Delhi (about US $600), on top of
which T spent no more than $100 for various small purchases.

Second, the amount of time spent in travel is quite significant. Three days
a month — makes 10 percent of one’s time and forty days a year add another
10 percent. So, a committed Tablighi spends at least one-fifth (20 percent) of
his lifetime on a journey. Once in a lifetime people are encouraged to travel
for four months. However, this is a minimum. Many veterans of the Tablighi
movement at some point decide to spend four months traveling every year.
In combination with the three-day trips this totals more than 40 percent of
their lifetime. In more extreme cases, people travel for a year and in the most
extreme cases, usually in old age, people decide to spend all of their time
travelling. I spent two weeks with an elderly Indian Muslim from Mewat,
who was a retired government official, had a retirement pension, and spent
most of his life on a journey. He returned home between his four-month
trips, to get some rest and deal with family matters, just to depart again in
a couple of weeks. Obviously, when people spend between one-tenth and
one-half of their lives on the road it cannot help but have some major effect
on their own lifestyles and on the lives of their families.

Therefore, my third argument for calling Tablighi members “spiritual
nomads” is that their travels have a strong influence on their lives when they
return. One of the main things they bring from journeys is an attachment to
mosques. During the short three-day trips they pray in the mosque with the
local jamaat and participate in all mosque activities. When they return, they
are encouraged to continue praying with the jamaat in their local mosques
and to start participating in the local amals (activities), such as taalim (study
circle), gasht (rounds in the neighborhoods), and mashvara (council).

During travel they also participate in activities such as cooking and clean-
ing. When they return, they are instructed to change their attitudes toward
their families and give more kyzmat (help) to their wives, to treat all their
family members with love and respect, and to introduce a taalim-circle at
home. They can also take their wives, mothers, daughters, and sisters on
what is called masturat (closed) jamaat. Masturat jamaats can involve
travel for three days, fifteen days, and forty days. It is recommended for a
woman to travel for three days once in three months. When only men travel,
women stay at home, sometimes for very lengthy periods. This requires new
arrangements in the organization of household activities, as in the case of
many migrant families.

Finally, regular monthly and yearly travels require Tablighis to make
special arrangements at their workplaces or to choose a kind of work that
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gives them flexibility in terms of time and commitments. Many Tablighis
become engaged in trade or open their own businesses to be their own bosses.
One Tablighi I knew used to work for ten to eleven months, then quit his
job, travel for four months, and each time he returned, he would look for
a new job. That continued for almost twenty years, until he found a job at
an Islamic school with a Tablighi orientation, where he would not lose his
job because of traveling.

But perhaps the major effect of spiritual journeys on Tablighis is less
tangible — this involves their level of personal transformation and changes
in their worldviews. During these trips they build new ethical, philosophical,
and religious foundations, which then have more prominent effects on life
in general. Because these new perspectives are obtained on journeys, they
embrace many elements of the spiritual nomadic lifestyle.

Spiritual transformations

The main ethnographic part bringing together my observations, record-
ings of talks, and interviews with Tablighi participants is structured around
six major themes, the first of which is personal transformation.

PERSONAL TRANSFORMATION

Tablighis are often quite rightfully perceived and described as Muslim
missionaries. One of the major activities in which they engage on their travels
is to invite people to the mosques and remind them of the importance of
Islamic practices. This invitation — dawah — is in the core of Tablighi ideol-
ogy. However, the Tablighi narrative sees this invitation not as a final goal,
but more as means to a goal. The final goal, as the Tablighi claim, is one’s
personal transformation. They propose that travel helps them to obtain new
qualities, strengthen their iman (belief), correct their yakyn (conviction), and
improve their amals (religious practices). On numerous occasions I have
heard that the purpose of going on this path is not to change other people.
Whoever thinks so, it is told, will waste his time. The purpose of going is
for one to change his own qualities.

What makes this change possible? The first factor is distance. It is both
physical distance from home and more abstract distance from everyday
matters. One Tablighi with a background in visual arts commented:

People in their daily routines don’t have many possibilities for
looking at their life globally because they are busy with thousands
of minute details. In travel they distance themselves from their daily
trifles and see a large-scale picture of their existence, just like artists
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have to stand away from their drawings or paintings in order to check
proportions, balance, and the overall impression.®

This distance also produces a more abstract vision of the world that is
more detached from reality. Such abstractness of thinking is important for
comprehending many abstract religious concepts, such as ghoib (unseen),
jannat (paradise), and jahannam (hell). By disengaging from reality a traveler
can develop more utopian visions.

The second factor is an opportunity to spend time alone, which is also
an opportunity to rethink many matters in life. The regular day of a con-
temporary busy person involves lots of planning to maximize efficiency
and reduce time wasted in doing nothing. Time for relaxation is also used
actively for entertainment, sports, or just sleep. In travel, people lose this
control of time and become much more dependent on external events and
circumstances. People experience long pauses, during which they have
to wait and do nothing, such as when sitting in a train or at the airport. In
the interesting account of everyday life titled The Secret World of Doing
Nothing, Orvar Lofgren and Billy Ehn describe how important and rich an
experience seemingly useless times of waiting can be:

Above all it is the liminality of waiting that makes it a special kind
of doing nothing. In-between events can make people feel stuck, but
such events can also generate new possibilities. Waiting produces a
“sleepwalking” mood, in which the asylum seeker or the pregnant
woman may feel removed from the world or flow of time.

Waiting also makes some people see their material surroundings,
the strangers next to them, and their own lives in a new light. Waiting
can be a source of intense boredom but also of surprising insights.’

Similarly, Tablighis on their journeys spend significant time by them-
selves “in the quiet.” That gives them the opportunity to contemplate and
make murakaba (a prominent Sufi concept of remembrance of Allah with
heart and thinking about the ways He created the world). They do not have
many chances to do this in their homes and workplaces.

One elderly Tablighi compared travel with an X-ray machine. He said it
shows people’s soul sicknesses — just the way an X-ray shows their physi-
cal sicknesses — and when they realize their mistakes, they have to make
istighfar (ask for forgiveness from God). At the same time, he said travel is
like a clinic. Many people need to leave their environments in order to see

® Tablighi traveler from India.
" Orvar Lofgren, Billy Ehn. The Secret World of Doing Nothing. Berkeley, 2010. P. 78.
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their mistakes and improve themselves by looking at life from afar — away
from the circumstances that often become the causes of their wrongs: “In
the path of Allah people cry at night over the ways they offended their fam-
ily members, friends, and colleagues, and commit to living a better life.”

The fourth factor is time. [ have been joining three-day travels for several
years, but only when I went for forty days did I realize that three-day trips
were not long enough for a person to break away from worldly matters. In
a trip of forty days or longer, people really start to feel changes. During the
first week, one keeps remembering various worldly matters. But because
the inflow of old information is almost completely absent (on the trip it is
recommended to turn off mobile phones and not to call home), the new in-
formation slowly replaces the old and gradually a person finds the rhythm
to amplify the range of feelings and thoughts.

Finally, during journeys people also become stronger physically because
they have to go through all kinds of difficulties and changes in the environ-
ments. Tablighis sleep on the floor, take daarat (partial ablution) and even
gusl (complete ablution) with cold water, and walk long distances. Because
of these difficulties, the human immune system becomes activated and people
comprehend the many abilities of the human body, and through that they
understand the kudrat (might) of the Creator.’

Therefore, when Tablighis return from their journeys, they arrive signifi-
cantly transformed spiritually, emotionally, and physically. They become
more “nomadic” in their mindset and physical abilities. They develop
worldviews and habits that make distant travels a regular part of their life.
Travelers also obtain new knowledge that strongly affects their life after
travel. This is described in the next section.

KNOWLEDGE AND EXPERIENCE

Although Tablighi practice does not require any prior training, the im-
portance of acquiring Islamic knowledge is always stressed as farz (obliga-
tory) for both men and women from the time of birth to the last day. Travel
provides people with numerous opportunities for obtaining new knowledge.
At least two to four hours in the daily schedule of any jamaat are devoted to
taalim (study circle) spent on learning Quran, ahadith, and basic principles
of dawat (invitation). In the afternoon there is also a daily muzakira (repeti-
tion) of various sunnahs (practices of the Prophet (S.A.W.)). Travelers are

8 Tablighi traveler from Kyrgyzstan.
® Tablighi traveler from Russia.
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destined to meet many new people and, being free from daily routines, they
have ample time to exchange ideas and share experiences. Some of these
new contacts are scholars and pious people, who teach them new ideas and
share motivational stories.

Tablighi teaching claims to give travelers a chance to connect knowledge
with practice. One Dungan Tablighi from Russia explained:

While at home, people might never come across situations in which
they can use the knowledge they have obtained from books. In travel,
such situations are plentiful. In many Muslim communities around
the world, everyday life at home is far removed from the Islamic ideal
as described in the sunnah. Because of the Soviet heritage and more
recent Western influences, people eat at tables, use spoons and forks,
sleep in beds and sofas, watch TV, and so on. In travel, people learn
the sunnah ways of sleeping, eating, going to the toilet, all of which
are based on simplicity and assumed to aid a person with the tools
for bringing barakah (blessing) into their life, protecting themselves
against all kinds of dangers, and earning numerous savabs (rewards).%°

Gellens describes rihla or talab al-alim as travel with a purpose of
acquiring knowledge, as a strong unifying theme in Islamic history. In his
reference to Campbell he describes the myth of a hero traveler, who leaves
the familiar, encounters travels and adventures, and then reintegrates into
his society with his newly acquired knowledge. The important outcome of
this historical process is new Muslim communities with blended traditions.
Far from making Muslim communities around the world homogeneous, this
blend diversifies them and enriches them with new concepts and ideas.*

In addition to the expansion of knowledge as a result of travel, we can
also talk about the special kinds of nomadic knowledge necessary for suc-
cessful travel that come only with experience. On these journeys, many
people who lead fairly sedentary lifestyle learn how to be spiritual nomads.

NEW PERSPECTIVES ON WORLDLY MATTERS

One of the main dichotomies present in the Tablighi discourse is between
akhirat (next world) and duniya (this world). The concept of travel reinforces
this dichotomy with new ideas and experiences. Sufi ideology has always
propagated the ascetic life. Tablighi journeys can be quite ascetic too. Long
travel limits the amount of things people can take with them, and the living

0 Tbid.
1 Gellens. The Search for Knowledge. P. 56.
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conditions in many mosques can be very difficult. It is mostly through these
experiences that Tablighis obtain a new understanding of worldly life. For
example, one Kyrgyz Tablighi explained:

When people travel, they understand that they are able to live without
all the conveniences they ordinarily enjoy, like soft beds, TV sets, daily
showers, and mobile phones. Travel shows that life without these con-
veniences is not only possible but can in fact be even more fulfilling.'?

During the journeys references are often made to the examples of the
Prophet Muhammad (S.A.W.) and many sahabahs (R.A.A.), who led mate-
rial lives of utmost simplicity. I often heard in Tablighi talks that when the
Prophet (S.A.W.) passed away, he was the ruler of a great territory, yet all he
had in his possession was a reed mat and a bowl and when Umar (R.A.A.)
was the Khalif (leader) of the Muslim Khalifat, he used to wear clothing
that had a great number of stitches and patches.

Tablighi travels are very egalitarian spaces. They reconstruct social hier-
archies. An interesting comparison was given by a Tablighi from Kazakhstan
who said that travel is a likeness of death:

Just as at the time of death people cannot take any of their posses-
sions to the grave with them, when people travel, they also leave behind
all of their material wealth, their families, and their socioeconomic
status. All they can take with them is their personality and their beliefs.
A doctor and a taxi driver in the jamaat are in the same position, they
go through the same difficulties, and in critical situations, what mat-
ters is not one’s degree or profession, but one’s personal qualities and
relationship with the Creator.™®

However, there is a difference between Tablighi teachings and traditional
Sufi asceticism and other monastic forms in other religions, which renounce
the world completely. In fact, this is a very important matter stressed in
many Tablighi discussions. It is suggested that going on religious travel
does not mean rejecting worldly matters completely. The purpose of travel-
ing is to acquire the internal power of iman (belief) and bring it back into
one’s worldly life, so that every day a person lives according to religion.
Some Tablighis have abandoned worldly matters altogether, leaving jobs
and even families. This has been a point of concern for many experienced
Tablighis, who recognize that such practices, on the contrary, can have a
negative effect on the reputation of the movement and effectiveness of its

12 Tablighi traveler from Kyrgyzstan.
13 Tablighi traveler from Kazakhstan.
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work. In the Tablighi perspective, participants are always encouraged to be
active members of the community and good providers for their families.
The pointer and middle fingers are often joined together to show how the
middle finger representing religion is slightly longer than the pointer finger
representing worldly matters, yet they are together.

The worldview of a twentieth-century spiritual nomad is the one from
the “saddle.” He is not a passive observer of world events passing by his
house or workplace. He becomes an active observer, who moves through
the space and worldly events taking place in different localities. This fun-
damental difference embedded in two positions has a strong effect on the
change in the world perspective of Tablighi travelers.

SOCIALIZATION

While on the journey, Tablighis continuously move from one mosque to
another. The average length of stay in one place is two to three days. The
stay in each location is full of interactions with local residents who come
to the mosque and whom Tablighis visit in their houses. This is why when
traveling on a spiritual path one meets many new people. Some of these
encounters are very brief; others become real opportunities for becoming
acquainted, especially when members of one jamaat spend several months
together.

One Pakistani Tablighi from London pointed out that in travel people
become united and their cultural and social barriers are destroyed; travel thus
eradicates racism. International travels unite people of different nationalities.
For example, people from all over the world come to India, where one can see
Indians, Arabs, Malaysians, Africans, Americans, Australians, Europeans,
Russians, and Central Asians sharing a meal in Nizamudin margas (center)
or during the ijtemas (large gatherings). In such meetings believers from
all over the world see the global nature of religion and start to feel like real
members of the Ummah (global community of Muslims).

In travel, people also meet many representatives of other religious affilia-
tions and become familiar with the visual manifestations of their beliefs and
religious practices. These encounters strengthen their identity as Muslims.

My own observations show that jamaat brings together people of different
personalities. Some get along very well, others not as much, but circum-
stances force all people in jamaat to be together most of the time and this
teaches the travelers to be patient and to ignore the mistakes of others, in
order to protect the unity. Maulana Saad from India, the leader of the move-
ment today, frequently emphasizes the importance of unity and the danger
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of individualism. On the subject of learning from each other, one elderly
Kyrgyz Tablighi explained:

When we see the mistakes of others, we try to see our own reflec-
tion in them, to correct them in ourselves, and make dua (prayers)
for our brothers. When we see some good qualities, we try to adopt
them. For a few days I have been observing how the elderly Indian
person from our jamaat wakes up every night at 2 o’clock, offers his
tahajud namaz (night prayer) and sits until morning in zikr (remem-
brance of Allah), and how he fasts every Monday and Thursday and
on several other days according to the sunnah. I want to learn these
qualities from him.

Another experienced Tablighi from India said: “On this path we learn
how to get into the shoes of another person and put our needs behind the
needs of our brothers.”

CORRECTION OF BELIEF

Tablighi change in many ways when they travel. However, one transfor-
mation is given special status and importance: it relates to the correction of
a traveler’s yakyn (belief or conviction). “The main purpose of traveling is
to correct our yakyn, which is to develop full conviction in our heart that
everything that happens, happens by the will of Allah.”*

Tablighi travels are very far from luxurious or safe. A great unknown
awaits in every city, village, or neighborhood to which they travel. I heard
stories describing extreme situations, such as sleeping in the open on the
snow with a temperature of minus 20 degrees Celsius, crossing a large
mountain on foot to reach herders in their pastureland and having to crawl
in mud on the way back, or having no food for several days, to the extent
of having to eat grass to survive. Such stories describe conditions in which
supposedly nobody but God can help, and as the story goes, when such
help comes, people’s beliefs change. As has been explained by one Indian
sheikh in his bayan (talk):

This world is the world of azbabs (means), while in the next world
people will be free from them. They won’t need a cow to produce milk,
the wish will be sufficient. In their daily life, people often develop
wrong beliefs: they think it is pill that kills the pain and a car that
delivers them to work; and they do not see the main power behind

14 Tablighi traveler from Kyrgyzstan.
% Formula frequently repeated in many Tablighi talks.
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the means. But in numerous extreme situations during journeys, God
shows that when there are no means, only He can help. Sometimes,
God can push the situation to the utmost limits to test people’s patience
and only then show His help. After people witness who is in control of
all things, their beliefs are corrected and they return home with proper
yakyn and a new understanding of the world.*®

Regular travel, which becomes a part of one’s spiritual nomadic lifestyle,
helps one to maintain and strengthen this conviction. If travel is not regular,
singular experiences quickly give way to more prominent sedentary perspec-
tives. That is why maintaining spiritual nomadic practices is so crucial for
the long-term effect of travel.

TRAVEL METAPHORS

The five themes considered in this section and the extent to which they
are discussed could not possibly cover all dimensions of spiritual travel
and its importance for spiritual growth. Rather, they can be taken as cases
for understanding the link between travel and spirituality — a link that in
this research is blended into a specific worldview or narrative — that of a
traveling Tablighi. Just as a medieval Sufi, the twenty-first-century Tablighi
travels without a library in his bag. He is fairly unlikely to have proper
religious education and he is almost certain to share his vision of the world
with people who also have very little religious knowledge. To deliver and
to be understood, this Tablighi is quite likely to use various allegories in his
stories. I personally find such allegories extremely beautiful and deserving
the space of at least a separate article. The range of allegories by topics is
very broad and the idea of travel is one of them.

One allegory very frequently used by dawatchis compares traveling with
water: Dawah (invitation) is like running water. If water stays in one place
it starts stinking and all kinds of bacteria grow there; it becomes useless
and unhealthy. Similarly, when people stop traveling, their iman weakens.
In the path of Allah we renew and refresh our iman.

Another allegory compares traveling to swimming: Imagine a swimming
person. He is in the middle of the lake in his journey and suddenly he stops
swimming. What will happen? He will drown.

The third allegory emphasizes movement as the main principle of ex-
istence: When the blood stops circulating — the person dies. When the sun
and earth stop rotating — the Day of Judgment will begin.

18 From a talk given by an Indian Tablighi veteran.
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Finally, an interesting allegory, which also makes a connection between
travel and the relation to duniya, compares one’s life to traveling on a ship:
Imagine a ship that stands in the harbor. If the captain is afraid of traveling,
it will never leave the harbor and it will never reach its destination. So,
we should not be attached to our possessions. If we travel, but the ship is
overloaded with merchandise, it could easily drown on the journey. That is
why we should not be afraid of traveling and engaging with worldly life,
however, we need to travel light. In this way our journey will be easy and
fast and we will reach our destination successfully.

And so, the dawatchi’s story goes, this life is a journey, which, if a person
is successful, will bring him home — to Paradise. A few of the metaphors
introduced portray some of the main elements of the spiritual nomadic
narrative in all of its seeming simplicity, yet deep meanings and multiple
possibilities also exist for the interpretation and play of nomadic imagina-
tion. We can draw parallels here with the role of metaphors in the folklore
of many traditionally nomadic people and their cultures.

Pastoral nomads of Central Asia and spiritual nomadism

In the last section of this article, [ would like to make one more argument
for the link between nomadism and Tablighi practice by contextualizing
the Tablighi movement in the region of Central Asia. During Soviet times,
Islamic practices were equally restricted for all ethnic groups of Muslims
in Central Asia. With the breakup of the Soviet Union, many new religious
influences emerged in the region, one of which was the Tablighi practice that
came from the Indian subcontinent. By the second half of the 1990s it found
fruitful ground in Kyrgyzstan and in the past fifteen years it has become the
dominant Islamic teaching there. Today, Kyrgyzstan is the only country in
Central Asia where Tablighi practice is legal and has a very large number
of active followers. In the yearly 2000s, the number of three-day jamaats
traveling only in the northern regions on weekends was nearing a thousand.
This was the period of highest popularity reaching levels of fashion. Since
then the numbers have dropped significantly, but there is more regularity,
experience, and formalization/legalization of the practice.

On the contrary, Tablighi practice in Uzbekistan and Tajikistan is strictly
prohibited and persecuted. A logical explanation for this situation is in the
nature of the political system. Kyrgyzstan, generally considered as an “island
of democracy’ in the “sea of authoritarian states,” has much more religious
freedom and that is supposedly why it has accepted Tablighi ideology.
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However, if we look at the case of Kazakhstan, we will see that in spite of
its authoritarianism, censorship, and the illegal status of Tablighi practice,
it is still very popular among the ethnic Kazakhs. In the ijtema gathering
in Bhopal, India, Kazakh Tablighis consitutted the biggest group (by my
estimates, nearly 70 percent) from the territory of the Commonwealth of
Independent States.

Additional evidence against the political regime thesis is the unpopularity
of Tablighi practices among Uzbek Muslims in southern Kyrgyzstan. Tab-
lighi practice has a very large number of followers in northern Kyrgyzstan.
However, it is much less popular in the south, where a large share of the
population is ethnic Uzbeks. It is easily noticeable that in the south, Tablighi
practice has a strong ethnic character — mostly Kyrgyz Muslims engage in
it, while many Uzbek scholars and congregation in the mosques reject it.
Obviously, in the case of southern Kyrgyzstan, this has nothing to do with
the political regime, since this differentiation takes place in the same country.

What can explain this difference? One seemingly logical explanation can
be drawn from a historical perspective: Uzbeks and Tajiks had a stronger
religious tradition before the Soviet period and after its breakup they simply
returned to it having little space for new influences. Kyrgyz and Kazakh
Muslims, on the contrary, are generally perceived to have had much weaker
Islamic practices in the past and therefore they were much more open to
new influences,'” including all kinds of Evangelical Christian missionary
organizations,’® Wahabi teachings,'® Fetullah Gullen schools,? and very ac-
tive Tablighi jamaat.? This argument is quite strong. However, it reproduces
the stereotypical view of Central Asian nomads as “bad Muslims” and fails
to acknowledge the main historical difference between two major Islamic

17 Chris Hann, Mathijs Pelkmans. Realigning Religion and Power in Central Asia: Islam,
Nation-state and (post)Socialism // Europe-Asia Studies. 2009. Vol. 61. P. 9.

8 Mathijs Pelkmans. Asymmetries on the “Religious Market” in Kyrgyzstan // Chris
Hann (Ed). The Postsocialist Religious Question: Faith and Power in Central Asia and
East-Central Europe. Berlin, 2006. Pp. 29-46.

¥ Bayram Balci. Uzbek and Uyghur Communities in Saudi Arabia and Their Role in
the Development of Wahhabism in Present Day Central Asia // Birgit N. Schlyter (Ed.).
Prospects for Democracy in Central Asia. Istanbul, Turkey, 2005. Pp. 239-253.

2 Bayram Balc1. Fethullah Giillen’s Missionary Schools in Central Asia and Their Role
in the Spreading of Turkism and Islam // In Religion, State and Society. 2003. Vol. 31.
Pp. 151-177.

% Bayram Balci. The Rise of the Jama’at al Tabligh in Kyrgyzstan: the Revival of Islamic
Ties Between the Indian Subcontinent and Central Asia? // Central Asian Survey. 2012.
Vol. 31. No. 1. Pp. 61-76.
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influences in the region: first of the traditional conservative ulama scholar-
ship and second of the Central Asian Sufi brotherhoods.

Traditional Islamic teaching in the region was spread through the official
institutions, such as mosques and madrasas. These were based primarily in
the larger cities of Central Asia, such as Bukhara, Khiva, and Samarqand,
but also in smaller towns and villages. As such it had more influence on the
urban and agricultural populations of Uzbeks and Tajiks who lived in all
these settlements. On the contrary, nomadic groups of Central Asia did not
have access to these traditional Islamic institutions. Their conversion to Islam
and further Islamic practices were shaped by the traveling Sufi dervishes of
Central Asian Sufi orders, which were quite influential. As discussed previ-
ously, Sufi practice placed much less emphasis on proper Islamic knowledge,
but more on zikr, meditation, and journey both physical and spiritual. Sufis
who traveled in Central Asia as traders, beggars, or dervishes had a nomadic
component strongly present in their lives and philosophy. That is why their
teachings were much closer to those of the Central Asian nomads than to the
teachings of urban scholars. Sufi practice was also more flexible in regard
to the main tenants of Islam, such as five-time prayer, study of the Quran,
and the attainment of proper religious knowledge. This was another reason
why it was more welcomed by the Kyrgyz and Kazakhs of Central Asia.

Therefore, we can see that from the very beginning, the nomadic and
settled cultures of Central Asia practiced different kinds of Islam and this
differentiation continued for centuries to become a tradition embedded in
lifestyle, philosophy, and social relations. When the Soviet Union broke up,
the Tablighi practice, which had many elements of Sufi practice, was found
to be much closer to the religious views and practices of Kyrgyz and Kazakh
Muslims and more alien to those of Uzbeks and Tajiks.

This perspective allows us to establish some further links between nomad-
ism as a lifestyle and cultural practice and new religious traveling practices
in Post-Soviet Central Asia. From the cultural perspective, Kyrgyz people,
who for centuries lived as pastoral nomads and retained many nomadic
practices through the Soviet period up to the present, have a lifestyle that
is much more mobile than that of the settled cultures of Uzbeks and Tajiks.
Their worldviews, family and gender roles, and even occupations are much
more accommodating of the need for frequent travel. It is partly for these
reasons, I claim, that the Kyrgyz engage much more actively than Uzbeks
in the travel practices of Tablighi jamaat. A very similar argument can be
proposed for the formerly nomadic cultures of Kazakhs. Seventy years of
Soviet rule were long enough to influence the lifestyle of Central Asian
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nomads in making them much more settled, but obviously were not long
enough to change their culture. Therefore, instead of correlating the popu-
larity of Tablighi with the nature of the political system, I would suggest a
direct correlation with the nomadic lifestyle.

In addition, a connection can be made with the strong oral tradition of
Central Asian nomads. Kyrgyz people did not have a widespread written
language until the Soviet period, but they have the largest oral epic in the
world — Manas — and they always valued good stories and persuasive sto-
rytellers. Tablighi practice is also significantly based on the oral narrative
rather on extensive written sources. Only three or four main books are used
by Tablighis on their journeys. The main mode of delivering and sharing
the message is oral. This can be stated as another reason for the popularity
of Tablighi among the Kyrgyz.

One can argue against this view using examples of other sedentary cultures
around the world that embraced Tablighi practice very well. In fact, the people
of Mewat, where the practice originated, were a very settled population. To
answer this critique, I propose that Tablighi as a grassroots ideology and
practice has some basic unchangeable principles, but it is also quite flexible
and when it was spreading around the world in the past century, it built on the
specific cultural features of every region and the peoples it encountered. In
some places it was traditional hospitality, in others communal lifestyle, and
so on. I would not argue that nomadism was the only factor that contributed
to the popularity of Tablighi, but one cannot deny its significance.

This regional comparison gives us another interesting perspective on
the use of the term “spiritual nomadism” for understanding the Tablighi
movement. On the example of the popularity of Tablighi practices among
the Central Asian nomads, we can propose that spiritual travels are not just
about frequent trips for spiritual purposes. Spiritual travels are, more than
anything, the reflection of an explicit lifestyle that accommodates a higher
degree of mobility embedded in the culture, livelihood, and social relations
of specific ethnic groups.

Conclusion

In this article, we employed the term “spiritual nomadism” to give a bet-
ter understanding of Tablighi travel practice and its effects on the personal
transformations of its participant-travelers. We described the lifestyle and
philosophy of people who long ago traveled the world for various spiritual
purposes and who travel it extensively today as well. In their journeys,
Tablighi travel along paths that connect spiritual places, as they go from
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one mosque to another. These physical nodes in different places around the
world overlap with their own spiritual inner terrains — imaginary spaces
of searching for truth, for the meaning of life, and for brotherhood. In the
Tablighi perspective the two types of journeys are inseparable. As we have
witnessed in the accounts of Tablighi, physical and spiritual travels strongly
reinforce each other. The combination of these lengthy inner and outer jour-
neys, form the lifestyle and worldview of Tablighi travelers.

The perspective of nomadism explains why Tablighi journeys cannot be
limited to only a few experiences and why they need elements of a nomadic
lifestyle to have these experiences repeated again and again on a regular basis
in order to envision life as a constant transformation, to continue expanding
one’s spiritual nomadic knowledge and one’s social networks, to reinforce
more dynamic worldviews and to maintain and strengthen one’s belief system.
In turn, this article has shown how these traveling practices of the Tablighi
then transform people from traditionally settled cultures into spiritual nomads
of the twenty-first century and how in certain regions of the world, such as
Central Asia, it builds on an already existing nomadic tradition.

SUMMARY

This article employs the concept of spiritual nomadism as a lifestyle
and a regular traveling practice to portray and understand the contemporary
religious practices of participants in the Tablighi Jamaat movement, which
originated in India and today has become truly global. In the late 1990s the
movement reached Central Asia and Russia and found fruitful ground in Kyr-
gyzstan and Kazakhstan. The article builds on an analysis of the traditional
role of travel in Islam and on a more contemporary interpretation of spiritual
travel in Tablighi ideology and practice. Its main ethnographic elements
are drawn from the author’s forty-day Tablighi travel from Kyrgyzstan to
India as part of a group of Kyrgyz, Kazakh, and Russian Tablighi and it is
structured around six main themes discussed from the viewpoint of spiritual
nomadism: personal transformation, knowledge and experience, new per-
spectives on worldly matters, socialization, correction of belief, and travel
metaphors. It argues that active and regular participants in the movement
acquire elements of a nomadic lifestyle and can be called spiritual nomads
of the twenty-first century and that in some places in the world, such as
Central Asia, Tablighi practice effectively uses the already existing nomadic
practices of historically nomadic peoples such as the Kyrgyz and Kazakhs.
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PE3ioME

B crathe xoHIeNuus AyXOBHOTO HOMAIW3Ma HMCIIONB3YeTCS AJS OMU-
CaHUs CTHJIS KM3HU U PETYJSIPHBIX MYTEHICCTBUNA YUYACTHUKOB JABUKCHHUS
Jokamaata Tabnuru. 3apoauBiieecs: B HAMK, CEroHs 3TO ABMKEHUE J10-
CTHIVIO II00ABHBIX MacITab0B, pacpOCTPaHUBILUCH B KOHIE 1990-x IT.
B ToM uncie B Poccun u B CpenHeli A3uu v 3aBOeBaB 0COOSHHO TPOYHbBIC
no3unu B Kupruscrane n Kasaxcrane. ABTop HauMHAET C paCCMOTPEHUS
TPaJUIIMOHHON POIIM My TEIIECTBHIA B MCIIaMe U MHTEPIPETAIUI TYXOBHBIX
My TENISCTBUH B MJICOIOTHH H TIPAKTUKaX Tabmuru. THOTpaduyeckas 4acTh
HCCIIeIOBAHUS PEICTABISAET cOO0N MaTeprasl, coOpanHbie DMmieM Ha-
CPUTAMHOBBIM B xojie ero 40-qHeBHOro myremecTBus u3 Kupruscrana B
Wunuto coBMecTHO ¢ Apyrumu Tabmurn n3 Kuprusum, Kazaxcrana u Poc-
cuu. B crarbe paccMaTpuUBarOTCS TaKWE aCTIEKTHI HOMAJIMIECKUX MPAKTUK
Tabnuru, Kak JTMIHOE MPEOOPasKeHNE, HOBBIH B3IJIsA] HA MUp, 3HAHUE U OTIBIT,
COLIMAJIbHBIC CETH, YKPEIUICHUE BEPhI U POJIb MeTa(hOp KaKk BAKHOIO KOMIIO-
HeHTa HappaTtuBa TaOnuru. Kak mokaspiBaeT aBTOp, aKTUBHBIC YYaCTHUKU
JIBUKCHUS TPAKTHKYIOT DJIEMEHTBI KOUEBOTO 00pa3a JKU3HH, a B HEKOTOPBIX
peruonax, Takux kak CpenHss A3usi, OHH ONMUPAIOTCS HA UCTOPUUYCCKUE
MPaKTUKU HOMAAU3Ma, XapaKTepHBIC JIJIS1 3TOr0 PETHOHA.
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Anya BERNSTEIN

ON BODY-CROSSING:
INTERBODY MOVEMENT IN
EURASIAN BUDDHISM®

In the summer of 1927, five Buddhist pilgrims appeared in Lhasa, the
capital of Tibet. Their formidable journey, which took over a year of travel
on foot, camels, and yaks, started in the Buryat-Mongol Autonomous Soviet
Socialist Republic in Siberia and passed through Mongolian grasslands, the
Gobi Desert, Tsaidam swamps, and the high mountain passes of the Tibetan
plateau. The lamas enrolled in Lhasa’s famous Drepung Monastery and em-
barked on a multiyear curriculum in the Gomang monastic college.* It is not

“ I thank Serguei Oushakine for inviting me to write this article and think about “no-
madism” in new ways. His helpful and creative suggestions during the revision process
greatly improved the argument. For earlier conceptualizations of this material, I thank
Bruce Grant who helped me think through the post-Soviet context, Donald Lopez who
clarified many Buddhist concepts for me, and Giovanni da Col, who inspired me to get
interested in “kinship” again. I also thank the audiences and discussants at the following
conferences, where parts of this article had been presented: American Anthropological
Association Annual Meeting, Montreal (2011), Central Eurasian Studies Society Annual
Conference, Michigan State University (2010), and Annual Soyuz Symposium, Yale
University (2009). The writing of this article was supported by the Michigan Society of
Fellows postdoctoral fellowship.

! Drepung, founded in 1416 by Jamyang Chgje, a disciple of Tsongkhapa, at its height,
was the world’s largest monastery with over 10,000 monks. For more on Drepung, see
Melvyn C. Goldstein. The Revival of Monastic Life in Drepung Monastery // Goldstein &
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known whether they originally planned to stay in Tibet after receiving their
degrees; it was likely upon hearing of the severe repressions over religion
that started in Russia in the late 1920s that they made the fateful decision
to remain in Tibet. Within a few decades, almost all these men held senior
positions in the Tibetan monastic establishment. As the socialist project
migrated from Russia to China, however, some of them became victims
to Chinese repressions against Tibetan Buddhism and perished during the
Cultural Revolution.?

Little or nothing was known of the fate of these men in Buryatia until
the late 1980s, when the first Buryat lamas newly mobilized by perestroika
began visiting Drepung again, by then relocated to and re-created in southern
India by the Tibetan exile community, and a thriving home to about 4,500
monks. To their amazement, the first of the late socialist Siberian pilgrims
were stunned to discover four of these original five monks alive and well
in the tropics. One of these pilgrims was now over eighty years old while
two others lived in the monastery, as they themselves professed, in their
new bodies. That is to say, they were reincarnations of the former Buryat
pilgrims. The bodies these Buryats acquired were ethnically Tibetan, one
from Nepal, and one from the region of Kham in the Sichuan province
in China. These two monks subsequently visited Buryatia, had reunions
with their Buryat “relatives,” and became active members of the Buryat
Buddhist revival.

Matthew T. Kapstein (Eds.). Buddhism in Contemporary Tibet. Religious Revival and
Cultural Identity. Berkeley, 1998. Pp. 15-53. For more on Buddhist monastic education,
see Georges B. J. Dreyfus. The Sound of Two Hands Clapping. The Education of a
Tibetan Buddhist Monk. Berkeley, 2003.

2 | have assembled the history of these early Soviet pilgrims in a somewhat piecemeal
fashion from the following four sources: oral histories with Kentrul Rinpoche (current
reincarnation of one of the pilgrims) and Yeshe Lodrd Rinpoche (a disciple of one of
the pilgrims); the autobiography of one of the participants, Agvan Nyima; and a brief
note by Buryat researcher G. N. Zaiatuev, who mentions a group of five monks sent
to Lhasa by the Buryat lama and diplomat Agvan Dorzhiev. Nyima does not state the
year of their departure in his narrative, however, the preface written by Yeshe Lodrd
Rinpoche sets the date at 1923. Both Kentrul Rinpoche in an interview with me and
Zaiatuev in his book set the date to 1927, which I have used here. See G. N. Zaiatuev.
Tsanid-khambo Agvan Dorzhiev, 1853—1938 gg. Ulan-Ude, 1991; A. Nyima. Pereprava
cherez reku sansary. Avtobiografiia [Crossing the River of Samsara. An Autobiography].
Translated from Tibetan by Bair Ochirov. Ulan-Ude, 1996. Other discrepancies in the
sources include the number of monks who were part of this group: while Zaiatuev lists
five, both Avgan Nyima in his autobiography and Kentrul Rinpoche in an interview state
there were about ten of them.
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The fourth monk did not seem to have a recognized reincarnation,
however, during his life in Tibet, he served as a master to a young Tibetan
incarnate lama named Yeshe Lodr6 (Yelo) Rinpoche. In the early 1990s,
Yelo Rinpoche, now in his sixties, had been invited to teach in Buryatia due
to his being of “Buryat ancestry” through his master. Today, Yelo Rinpoche,
an ethnic Tibetan, resides in Buryatia, speaks relatively good Buryat, and has
acquired Russian citizenship. Rinpoche’s status as a “naturalized foreigner,”
however, is contested by the distinction between Tibetan lamas with “roots”
in Buryatia and those without them, prompting a relatively new discourse
on “roots,” which might seem incompatible with the otherwise apparent
cosmopolitanism of Buryat Buddhists who have long been conscious of
their many border crossings in both time and space.

To understand the sorts of corporeal mobilities that enabled these border-
crossings, this article attempts to conceptualize the institutions of Buddhist
reincarnation and discipleship as practices of a certain kind of corporeal
motion, which includes not only traversing vast Inner Asian territories, but
also journeys and relationships between bodies across multiple lifetimes. In
the Buddhist view, no body is an isolated unit, but rather a mosaic of refer-
ences to other bodies: as Buddhists like to say, “if you wish to know what
you were like in the past, look at your present body.” That is the very fact
of having a body of a human (as opposed to that of an animal or a hungry
ghost, which are considered unfortunate births) is a result of ethical deeds
in past life. While rebirth and reincarnation involve movement from body
to body, tantric discipleship involves transfers of certain symbolic bodily
substances that create quasi-kinship relationships between masters and
disciples. The movements and relationships between two or more bodies
produced by Buddhist corporeal technologies constitute extensive transna-
tional somatic networks, where the meaning of individual bodies is shaped
through their relationship with other bodies in the network. Using an analogy
with the notion of intertextuality,” in this article | look at the phenomenon
of reincarnation and discipleship as instances of “inter-bodiment” where
individual Buddhist bodies acquire sociopolitical import through referenc-
ing or evoking other bodies. In the case of reincarnation, inter-bodiment is
produced through a vertical axis that connects bodies through time, while in
the case of tantric discipleship, we have both horizontal and vertical axes,

3 Donald S. Lopez. The Story of Buddhism: A Concise Guide to Its History and Teach-
ings. New York, 2002. P. 45.

4 Julia Kristeva. Word, Dialogue and Novel // Toril Moi (Ed.). The Kristeva Reader. New
York, 1986. Pp. 34-62.
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the former connecting living masters with their disciples and the disciples
to each other, while the latter refers to the relationships that these masters
and disciples had in their past lives. I argue that the significance of such
religiously inspired inter-body movement has subversive implications
that go beyond esoteric religious practices, as they challenge biopolitical
regimes of mobility imposed by nation-states on their indigenous popula-
tions, complicating the issues of allegiances and loyalties. This article thus
contributes to the growing field of studies of religion, transnationalism, and
globalization® by considering a previously neglected type of mobility — that
between bodies and bodily substances — and its role and effects in transna-
tional religiopolitical movements.

Just as scholars have noticed that classically defined nomads do not just
“wander,” but follow strict patterns defined by their social and economic
systems,® reincarnation does not amount to aimless wandering of souls. In
classical Buddhist theory, reincarnation is regulated by the complex and
impersonal laws of karma, often poorly understood by regular practitioners
outside of the Buddhist scholarly context. Many Buryat Buddhists view the
process of reincarnation of the lamas introduced above as an intentional act
with messianic implications: according to this view, the “return” of some of
these five original lamas to Buryatia is a result of a preconceived grand plan
put in place by these early twentieth-century lamas with the single-handed
goal to benefit the development of Buddhism in Buryatia. The lamas were
supposed to come back to Buryatia after their training in Tibet, however, this
plan has been hindered by the Chinese and Russian revolutions, resulting in
the Buryat lamas’ death in Tibet. Their subsequent reemergence in Buryatia
in the bodies of Tibetan lamas is viewed as a part of an intentional (but now
slightly changed) mission to bring Buddhism back to Buryatia, now as part
of global postsocialist religious revival. Similarly, the institution of tantric
discipleship, which enabled these early Buryat monks to take on Tibetan
disciples, who eventually came back to teach in post-Soviet Buryatia, and
are now viewed as partially “Buryat,” is also popularly viewed as a part of
the same plan, as it is believed that masters and disciples connected in past
lives must necessarily meet again in the present. These culturally specific

® The literature in this field is vast. Some notable examples include Thomas J. Csordas
(Ed.). Transnational Transcendence. Essays on Religion and Globalization. Berkeley,
2009; S. Hoeber Rudolph, J. Piscatori. Transnational Religion and Fading States. Boul-
der, CO, 1996; Peter Beyer. Religions in Global Society. London and New York, 2006;
Dwight N. Hopkins et al. (Eds.). Religions/Globalizations. Durham, 2001.

® Thomas Barfield. The Nomadic Alternative. Englewood Cliffs, 1993. P. 12.

171



Anya Bernstein, On Body-Crossing

practices and interpretations of somatic motion can help us rethink the
debates on religion and transnationalism and expand this field beyond the
standard studies of migration, diaspora, and globalization.

With the exception of Agvan Nyima, the only one of the original five
pilgrims who escaped Tibet and wrote his autobiography,’ practically no
published materials exist on these lamas or their fates, a puzzle given the
dramatic means by which their lives traversed some of the most famous
political and religious struggles of the twentieth century. To learn more about
these men, and to consider their impact on Buryat cultural politics today, I
aimed to re-create many of their same paths by traveling myself between
monasteries in Buryatia and southern India. What follows is based on field
research and interviews between 2001 and 2008 with the three Tibetan
lamas whose lives are continued under new auspices. These extraordinary
transnational reincarnation and discipleship lineages began in 1920s Soviet
Siberia, crossed over to Tibet, Nepal, and India, and eventually came back to
postsocialist Russia. There are two types of inter-body movement involved
in these lineages: reincarnation lineages involve movement from body to
body while tantric discipleship lineages involve creating certain relation-
ships between two or more bodies. The corporeal practices involved in these
border-crossings represent a fusion of religious and political consciousness
that allows Buryats to preserve a careful balance between a greater Asian
Buddhist universe and their loyalties to Russia.

Fig. 1. Inter-body Movement

CASE OF REINCARNATION

| CASE OF DISCIPLESHIP

Russian Empire

(c. early 1900s) Galsan Legden
(Buryat) born in Siberia

(c. early 1900s) Thubten Nyima
(Buryat) born in Siberia

Soviet Union = Pre-Chinese Tibet

(c. 1927) Arrived in Tibet

(c. 1927) Arrived in Tibet

(c. 1950) Became abbot of Drepung
Monastery in Lhasa

(c. 1950) Became a senior lama,
served as a tutor to a young Tibetan
tulku (incarnate lama) (b. 1943)

Chinese Tibet (1950 —)

(c.?) Died in a Chinese prison

| (c. ?) Died during the turmoil in Tibet

" A. Nyima. Pereprava cherez reku sansary.
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CASE OF REINCARNATION

CASE OF DISCIPLESHIP

China = Nepal (Via Reincarnation)
- India

Tibet = Exile To India

(c. 1976) Reincarnation born in his
friend’s family in Nepal

(c. 1959) Young disciple (Yeshe Lo-
dr6 Rinpoche) fled to India following
the Dalai Lama

India

(c. 1980) Discovered in Nepal by
Tibetan monks from the Indian Dre-
pung, brought to India

(c.1980) Yeshe Lodro Rinpoche com-
pleted his formal monastic education

(c. 1990) Discovered by first post-
socialist Buryat pilgrims to India,
became conscious of his “Buryatness”

(c. 1990) Rediscovered his Buryat
“roots,” went to teach first in Mon-
golia, then Buryatia, learned Buryat,
became a naturalized Russian citizen

India > Postsocialist Russia

(c. 2000) Started to visit and teach
in Siberia, reunited with his Buryat
“relatives”

(c. 2000) Opened his own monastery
in Buryatia, became a major com-
petitor to the official Buryat religious

establishment

Reincarnation: Bodies in Flux

Buddhists view a single human lifetime as simply one stage in a much
longer, complex project, which involves endlessly taking new forms, both
human and nonhuman. The ultimate goal of the Buddhist path is to under-
stand the nature of reality, which, once fully realized by an individual, stops
the cycle of birth, death, and rebirth (Skt. samsara), achieving a state known
as “nirvana” (literally “extinction”). According to the Mahayana tradition
followed among the Buryats, the highest goal is to achieve buddhahood
oneself and then teach the path to enlightenment to others. Those who have
advanced far along the path to buddhahood, called bodhisattvas, as well as
those who have achieved buddhahood are said to compassionately appear
in the world in human form. While regular people do not remember their
previous lives and are not able to control their rebirth, these individuals,
designated in English as incarnate lamas, can choose their place of birth
and usually leave clues for the rest as to where they would be reborn after
their death.

173



Anya Bernstein, On Body-Crossing

Early Buddhist theology postulated that the Buddha had two bodies — the
physical body (ripakaya) and the transcendent body “of virtuous qualities”
that was not subject to sickness and death (dharmakaya).® Later doctrines
developed a tripartite scheme of the Buddha’s bodies: dharmakaya, in which
the supramundane qualities of the Buddha evolved into a kind of transcendent
principle of enlightenment, the sambhogakaya, a celestial body of the Bud-
dha, and the nirmanakaya or “emanation” body, which might be assumed for
the purpose of instructing and saving beings in our world, most famously
in the form of the historical Buddha himself.° In Tibetan, the Sanskrit term
for “emanation body” is translated as tulku (sprul sku), suggesting that,
at least technically, these beings are emanations of a buddha. According
to common understanding, they are also considered to include advanced
bodhisattvas. Since the fourteenth century, all Tibetan Buddhist schools
have been identifying the successive rebirths of famous teachers. Incarnate
lamas — the most famous of whom today is the Dalai Lama — are believed to
be a line of individuals, who are in a sense the same person, returning to the
world in lifetime after lifetime. The Fifth Dalai Lama (1617-1682), whose
predecessor was a Mongol, was the first Dalai Lama to assume political
control of Tibet, with the support of Mongol troops in 1642.

The most famous of these incarnate lamas are identified with specific
buddhas and bodhisattvas. Thus, the Dalai Lama is understood to be the hu-
man incarnation of the bodhisattva of compassion, Avalokiteshvara and the
Panchen Lama an incarnation of the buddha Amitabha. The Bogd Gegeen
(Jebdzundamba Khutugtu of Mongolia) is considered an emanation of Va-
jrapani. Transferring the notion of emanation into the secular realm, Tibetan
Buddhists have proclaimed sacralized historical figures to be manifestations
of deities: Genghis Khan is considered a manifestation of the fierce bod-
hisattva Vajrapani, the Qing emperor Qianlong an emanation of Manjusri,
while the Russian emperors are widely believed to be the emanation of the
goddess White Tara.’ Secularizing the idea of reincarnate lineages even
further by combining it with the Chinese notion of zhengtong (“political
descent”), Inner Asian rulers often proclaimed themselves reincarnations
of their charismatic predecessors, with Altan Khan identifying himself as a

8 Lopez. The Story of Buddhism. Pp. 61-62.

¢ Paul Williams. Mahayana Buddhism. The Doctrinal Foundations. London, 1989. Pp.
167-185.

10 Alexandre Andreyev. Soviet Russia and Tibet. The Debacle of Soviet Secret Diplomacy,
1918-1930s. Leiden, 2003. Pp. 7-8; Evelyn S. Rawski. The Last Emperors. A Social
History of Qing Imperial Institutions. Berkeley, 1998. P. 248.
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reincarnation of Khubilai and many other rulers claiming descent from
Chinggis Khan.* Although, unlike Tibetans, Buryats never developed a
formal institution of reincarnation whereby a child is identified as a rein-
carnation of a previous lama, some prominent lamas were posthumously
referred to as incarnates of past masters.

The identification of the successive incarnation of high lamas, an insti-
tution that developed in Tibet as early as the eleventh century, ensured the
inheritance of leadership and property from one generation to the next at a
time when celibate monastic communities replaced noble families — previ-
ously the primary patrons of Buddhism — to became centers of Buddhist
power and governance. Taking a Weberian view of authority, Turrell Wylie
suggested that the institution of reincarnation facilitated the “transition
from charisma of person to a charisma of office: a change essential to the
establishment of a hierocratic form of government that could survive as an
institution regardless of the charisma of any individual.”*? Focusing on the
role of reincarnation in the transfer of property, Melvyn Goldstein dem-
onstrated how features inherent in reincarnation transformed the Tibetan
political system itself, resulting in what he called a “circulation of estates,”
large blocks of arable land intermittently held by incarnate lamas in power.*
Besides high incarnate lamas, most dramatically exemplified by the Dalai
Lama, the Tibetan tradition had also developed hundreds of minor lineages,
in which incarnate lamas are associated with a particular monastery or local
region. The personalities whom we encounter in this essay belong to this
category of incarnate lamas.

Reincarnation has often crossed ethnic boundaries and forged political
ties, especially among Tibetans, Mongols, and Chinese, moving even to the
West in the late twentieth century.** A folk story that I have often heard from
Buryat adepts about the origin of the lineage of Mongolian Jebdzundamba
Khutugtus tells of the Tibetan scholar Taranatha (1575-1634) who, at the
end of his life, asked his disciples where he should be born next. One of
them, a Mongol, cried out, “Please be reborn in Mongolia!” Taranatha was

1t Rawski. The Last Emperors. Pp. 210, 249.

12 Turrell V. Wylie. Reincarnation: A Political Innovation in Tibetan Buddhism // Louis
Ligetti (Ed.). Proceedings of the Csoma de Koros Memorial Symposium. Budapest,
1978. Pp. 579-586, here P. 584.

13 Goldstein. The Circulation of Estates in Tibet: Reincarnation, Land and Politics //
Journal of Asian Studies. 1973. No. 32. Pp. 445-455.

4 Amy Lavine. Tibetan Buddhism in America: The Development of American Vajrayana
// Charles S. Prebish, Kenneth K. Tanaka (Eds.). The Faces of Buddhism in America.
Berkeley, 1998. Pp. 105-110.
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reborn in the noble Mongolian family as Zanabazar (1635-1723), who
was recognized as the first Jebdzundamba and subsequently inserted into
the lineage of Chinggis Khan and Khubilai Khan." Several decades prior
to this (in 1588), in a similar diplomatic move, the Fourth Dalai Lama was
identified in a great-grandson of the Mongol leader Altan Khan, becoming
the first and only non-Tibetan Dalai Lama at the time when Buddhism was
once again starting to take hold in Mongolia.*® Thus, beyond the issues of
leadership and property succession identified by Wylie and Goldstein, rein-
carnation appears to have been crucial for the spread of Tibetan Buddhism
to new regions, most notably its transmission into Mongolia. Transnational
reincarnation lineages are produced through somatic networks, which in-
terlink individual bodies into a chain of cosmic relatedness.

Discipleship: Lineages in Motion

If reincarnation can be understood as a movement between bodies, which
produces extra-kin and extraterritorial lineages in Tibetan Buddhism, another
quasi-kinship practice, known as a master—disciple relationship,!’ creates
a relationship between two or more different bodies through the symbolic
transfer of bodily substances. Incarnate lamas inherit not only property but
also disciples with whom they enter into a special ritual relationship through
which the master’s power is transmitted to the student. One of the central
rituals of tantric Buddhism is the process of the transmission of ritual power
known as “initiation” or, literally, “empowerment” (Tib. dbang). Through
“empowerments” the disciple is initiated into the practice of a particular
deity and becomes a part of a certain “buddha-family,” which sometimes
includes a ritual rebirth and going through the stages of childhood, such as
obtaining a new name and getting one’s first haircut and bath. During this

5 For more on the lineage of Jebdzundamba Khutugtus, see Charles R. Bawden. The
Jebtsun Dampa Khutukhtus of Urga, Text Translation and Notes. Wiesbaden, 1961,
Caroline Humphrey. Remembering an “Enemy.” The Bogd Khaan in Twentieth-Century
Mongolia // Rubie S. Watson (Ed.). Memory, History, and Opposition Under State
Socialism. Santa Fe, 1994. Pp. 21-44; Fabian Sanders. The Life and the Lineage of the
Ninth Khalkha Jetsun Dampa Khutukhtu of Urga // Central Asiatic Journal. 2001. No.
XLV. Pp. 273-303.

16 David Snellgrove, Hugh Richardson. A Cultural History of Tibet. Boston, 1995 [1968].
Pp. 184-185.

17 On tantric discipleship as a quasi-kinship practice, see Martin A. Mills. Vajra Brother,
Vajra Sister: Renunciation, Individualism and the Household in Tibetan Buddhist
Monasticism // Journal of the Royal Anthropological Institute. 2000. No. 6. Pp. 17-34.
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ritual the disciple must imagine his master as the deity, and fellow disciples
who attended the initiation led by the same master are called “vajra brothers”
and “vajra sisters” (Skt. vajra, or thunderbolt, being the central symbol of
indestructibility), and are often viewed as “children” of the lama. In some
initiations, such as the Kalachakra cycle, disciples must visualize the master
in sexual union with a female consort, subsequently visualizing themselves
as entering the mouth of the lama, passing through his body to the vagina
and then on to the womb of his female consort, from where they are ritually
reborn.!® There is also a point at which a drop of yogurt is placed on each
person’s tongue. This represents the sexual fluids that have emerged from
the vagina of the tantric consort after intercourse with the tantric master. In
the higher initiation, one is then supposed to have intercourse with a consort.

Tantric initiation rites involve symbolic transfers of bodily substances
to link different bodies into a web of somatic networks. While it might ap-
pear that these networks are arbitrarily constituted by previously unrelated
bodies, Buddhists believe that these bodies were already bound by these
relationships in previous lifetimes and the fact that they meet now is a result
of karma and good deeds in past lives. The Buddhist view excludes the ele-
ment of randomness from movements and relationships between bodies. In
this light, many contemporary tantric initiations that today increasingly take
place in lay, urban, transnational contexts acquire subversive potential as they
refuse to accommodate the logics of nation-states. Kalachakra initiations,
for example, fairly regularly conferred by the Dalai Lama in India (as well
as Europe and North America), are gigantic public spectacles attended by
thousands of believers from all over the world.’ Since the Dalai Lama is
not allowed to visit Russia due to China’s objections, such initiations often
become a focal point for lay Buryat adepts to escape the purview of both
Russia and China by conducting pilgrimages to India, Europe, or even as
far as the United States, where they become parts of Buddhist networks as
new “vajra brothers and sisters” (Rus. vadrzhnye brat’ia i sestry) along with
thousands of fellow coreligionists from Brazil to South Africa.

For those who cannot afford distant travel, Tibetan émigré lamas living
in Russia and visiting lamas from India regularly conduct other tantric ini-

8 The Dalai Lama. Kalachakra Tantra: The Rite of Initiation. Somerville, MA, 1999. Pp.
94-95. See also Mills. Vajra Brother, Vajra Sister.

¥ For a behind-the-scenes ethnographic account of the staging of a Kalachakra initiation
in New York, see Meg McLagan. Spectacles of Difference: Cultural Activism and Mass
Mediation of Tibet // Faye D. Ginsburg, Lila Abu-Lughod, Brian Larkin (Eds.). Media
Worlds. Anthropology on a New Terrain. Berkeley, 2002. Pp. 90-115.
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tiations in Buryatia. Since Buryatia does not have its own currently living
lamas, who would be qualified to conduct such rituals, in the postsocialist
period initiations have become the domain of Tibetan incarnates. Their
authority, however, is not uncontested, and certain lamas are considered
by some Buryats to be more suitable than others to confer empowerments.
Enter a new kind of a contemporary Tibetan teacher: the Tibetan of “Buryat
ancestry” (literally, of Buryat “roots,” Rus. s buriatskimi korniami). Those
Tibetan lamas who happen to be either the reincarnations or disciples of an
important past Buryat master, are considered better for this role than those
with no direct ties to Buryatia.

In order to understand why Buryats today might prefer to receive em-
powerments from their own “kin,” let us first consider the practices that
make Tibetan lamas of “Buryat ancestry” possible, forging transnational ties
between the two peoples. While the notion of reincarnation may have been
developed in order to ensure the proper succession of religious authority,
it also became a means of social mobility. Highly educated and talented
monks sometimes became great masters, and after their death, a search for
a successor might be initiated, thus founding a new lineage. This was the
case with the two lamas, who were originally part of the group of the five
Buryat pilgrims to Tibet: by having achieved high status in their previous
lives, they forged the beginning of two new transethnic lineages, further
expanding the networks of interrelated Buddhist bodies.

The biographies of two incarnate Tibetan lamas with “Buryat roots” dem-
onstrate how bodily technologies of reincarnation and tantric apprenticeship
enabled Buddhist subjects, whose mobility was restricted by the modern
biopolitical regimes of Russia and China during the socialist period, to create
somatic networks that transgress boundaries between nation-states, but also
between bodies, between life and death and conventionally defined lines of
kinship and ethnicity. This unauthorized inter-body movement complicates
issues of allegiances both within the Russian Federation and within the Re-
public of Buryatia, where these nomadic hybrid bodies present challenges
to the current nationalist Buddhist establishment.

Buryats in Tibet: The Story of Galsan Legden

One of the most prominent among the five lamas who arrived in Tibet
in 1927 was a Buryat named Galsan Legden (Buryat name, Galsan Arzhi-
garov). He quickly rose to prominence, becoming an abbot of the Drepung
Gomang monastic college, the first Buryat ever to head an important religious
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institution in Tibet. He was later imprisoned during the Cultural Revolution
in China and is reported to have died in custody. The present incarnation of
Galsan Legden is now known as Kentrul Rinpoche (“ken” means “abbot,”
and “tul” signaling “tulku”) was born in 1976 in Nepal. As is very common
in reincarnation narratives, since the time he started talking, he always said
he wanted to join the monastery.” When he saw monks, he tried to follow
them and when he saw red or yellow fabric, he often tried to grab it and put
it on himself. When he was four, monks from Drepung monastery appeared
on his doorstep, claiming that the boy was a reincarnation of their former
abbot. It turned out that when Galsan Legden was imprisoned in China, he
shared his prison cell with a Tibetan monk who was planning to escape to
Nepal. Knowing that his death was near, Legden asked his fellow inmate if
he could visit him in Nepal. Thinking that he was talking about coming to
his house in Nepal after the release from prison, Legden’s friend responded,
“Yes, of course, you can visit me, and I will do everything to make your
stay comfortable.” Thus, two lifetimes got conflated in the same conversa-
tion. Galsan Legden died in prison and was reborn into his friend’s family
in Nepal .2

While notions of rebirth are widespread in various cultures and usually
happen within ethnic groups, and most often within the same genetic kin
groups, reincarnations are not impeded by national borders.?2 From 1977 to
1980, Agvan Nyima, one of the original five Buryat pilgrims and the only
one to escape Tibet, served as the abbot of the Gomang college of the In-
dian Drepung.? During his term, in the late 1970s, he initiated a search for
the reincarnation of his old friend. Following all the standard procedures,?

2 For accounts of reincarnation and procedures related to the identification of tulkus
written by incarnate lamas themselves, see The Dalai Lama. My Land and My People:
The Original Autobiography of His Holiness the Dalai Lama of Tibet. New York, 1997
[1962]; Thubten Jigme Norbu. Tibet Is My Country: Autobiography of Thubten Jigme
Norbu, Brother of the Dalai Lama, as Told to Heinrich Harrer. London, 1986 [1960];
Chogyam Trungpa. Born in Tibet. Boston, 2000.

2 Interview, Drepung, Karnataka, South India, February 2008.

22 Anthropological literature abounds with references to notions of rebirth in various
cultures, from Native North America to Africa to Melanesia. For a synthesis of many of
these sources, see Gananath Obeyesekere. Imagining Karma. Ethical Transformation in
Amerindian, Buddhist, and Greek Rebirth. Berkeley, 2002.

2 After retiring from his post of the Gomang College abbot, Agvan Nyima taught and
worked in Switzerland and Holland. For more on Agvan Nyima (1907-1990), see his
autobiography (Nyima. Pereprava cherez reku sansary).

% The standard procedures for the search of a reincarnation include performing a series of
divinations to determine the location of the candidates and then examining the candidates’
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Fig. 2. Galsan Legden conducting an empowerment. Russia, 2008. Photo courtesy of
Igor’ Iancheglov.

the search party from Drepung identified a Tibetan boy in Nepal as Galsan
Legden, a Buryat from the Tunka region of southern Siberia, who served as
the abbot of the Gomang college of the Drepung in Lhasa during the time
of the Chinese takeover. Thus, due to the efforts of his countryman Agvan
Nyima, Legden became the originator of a new lineage, which has so far
spanned four countries and two nations. What might such ethnic fluidity,
resulting from transnational reincarnations, signify? In 2008, I lived in the
South Indian Drepung monastery for several months and sought out this
young man to ask how he himself understood this reincarnation process.

When I was told I was a reincarnation of Legden, I was glad, but
I didn’t feel anything special. It was only when they showed me his
picture, | felt something . . . unusual. When they told me my predecessor
was a Mongol — I did not know about the difference between Mongols
and Buryats at the time — I felt a sense of “us” and “ours.” A sense of
pride for being a Mongol, even a feeling of some kind of patriotism.
A Mongol patriotism.

ability to demonstrate some knowledge of their predecessors’ identities. The tests include
having young boys choose objects belonging to the past incarnation among various
objects presented to them.
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It was only in the late eighties, when Kentrul Rinpoche saw the first
Buryat monks and pilgrims who started arriving at Drepung from Russia,
that he learned about this difference. The first postsocialist Buryat pilgrims
who arrived in Drepung, having heard of the reincarnation of their celebrated
Legden, immediately treated him as a high lama, although he was only a
teenager at the time. The word about the reincarnated master spread, and
eventually, visiting and getting blessings from Kentrul Rinpoche and another
former Buryat incarnate living in India, Zhibalha lama, became part of the
pilgrim routine on visits to Drepung.

Fig. 3. Kentrul Rinpoche (Galsan Legden) with Buryat pilgrims in India. Drepung
Monastery, Karnataka, India, 2008. Photo by the author.

Routine rituals in which Buryat pilgrims engage while visiting Indian
monasteries also contribute to the creation of bodily networks that go beyond
nation-states, ethnicities, and borders. One of the most important activities
sought by pilgrims is securing audiences with as many incarnate lamas as
possible. While seeing the Dalai Lama is of utmost importance but not often
possible, it is considered especially valuable to visit their fellow “Buryats,”
Tibetan lamas Legden or Zhibalha, while in southern India. (In the North,
getting an audience with the traditional leader of Mongolian Buddhists, the
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ethnic Tibetan Jebdzundamba Khutugtu the Ninth, used to be another major
goal).?® Although not nearly as elaborate as formal initiations, these visits
also provide brief instances of inter-body movement, namely, the transfer of
ritual power from the master to his disciples. During such brief audiences,
power is transferred as a blessing through a simple touch by the incarnate to
the devotee’s head, a gentle blow on the face, or the holding and reciting of
consecrating verses over various souvenirs purchased from street vendors.
After these haptic engagements, the pilgrims are viewed as spiritually charged,
and on their return home, many people, in turn, want to touch them to partake
of their accreted power. The distribution of consecrated souvenirs, from more
elaborate altar pieces bought for close friends and kin to simple threads blessed
by the lamas to be worn on the wrists and necks given as tokens of attention
to other acquaintances, is often the central ritual upon a pilgrim’s return.

Fig. 4. Zhibalha Rinpoche, another Tibetan lama with “Buryat roots,” with Buryat pilgrims
in India. Drepung Monastery, Karnataka, India, 2008. Photo by the author.

% Jebdzundamba Khutugtu the Ninth or Bogdo-Gegen, as Buryat and Russians adepts
like to call him, passed away in March 2012, as I was preparing this article for print.
For the ethnographic description of the community of his Buryat followers in India, see
Anya Bernstein. Religious Bodies Politic: Rituals of Sovereignty in Buryat Buddhism.
Upcoming from the University of Chicago Press in 2013.
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When asked of his impressions of Buryatia, Legden said he was surprised
by how many people wanted him to conduct the rituals of tantric empow-
erment. His surprise is understandable, for, until recently, most rituals of
this kind have been restricted to the monastic establishment. It is with the
spread of Buddhism to the West and modernization of Tibetan Buddhism in
exile by the Fourteenth Dalai Lama that it became common practice for lay
people to be initiated into the tantric “families.”?® Legden bemoaned the fact
that some lay Buryats seemed to be more interested in receiving high-level
initiations than getting a good grasp on Buddhist fundamentals, which he
addressed in his public lectures. While he ascribed it to the “shamanistic”
Buryat obsession with ritual, [ would suggest the Buryat interest in receiv-
ing empowerments from a Tibetan lama with “Buryat roots” hinges on their
belief in its greater efficacy precisely because it expands their inter-body
networks from the local to transnational level. On the one hand, through
empowerments, lay people become incorporated in the global Buddhist
“families” of deities, incarnate lamas, and monks. On the other hand, by
receiving empowerments from someone whose body itself acts as a link
to the Buryat prerevolutionary “golden age,” they gain additional power
through reconnecting with specifically Buryat Buddhist kin and ancestors.

To revisit the central premise of this article, then: reincarnation presents
a type of inter-bodiment, where certain people acquire sociopolitical power
via their capacity to reference their previous bodies. Nomadic personae of
the incarnates cross geopolitical borders, as well as transcend the borders
between life and death and between classically ethnic identifications while
involving their lay followers into complex webs of corporeal networks.
These networks challenge biopolitical regimes of mobility, producing
complex transnational allegiances based on beliefs and values often in-
compatible with the logics of the larger nation-states and local nationalist
politics. Since the eleventh century, the existence of incarnate lamas who
were able to transcend site-specific allegiances or, in more recent times,
literally “think and feel beyond the nation”? has played the crucial role
in making Tibetan Buddhism a translocal religion, reaching far beyond
its Himalayan homeland. During the early Soviet socialist period, these
transnational flows were mostly unidirectional, flowing outward from the
USSR to allow Buryat pilgrims to cross borders and perhaps even recruit
coreligionists into the Soviet fold. These ties were discontinued at the turn

% One exception are the Kalachakra initiations, which were public in traditional Tibet.
2" Pheng Cheah, Bruce Robbins. Cosmopolitics: Thinking and Feeling Beyond the Na-
tion. Minneapolis, 1998.
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of the 1930s, when Soviet internationalists abandoned their efforts to draw
Tibet into its orbit.?® Today this Buddhist transnationalism has resumed in
both directions, with the locus of authority for Buryat Buddhists relocated
from Lhasa to Dharamsala, the current seat of the Dalai Lama and Tibetan
government in exile and to South India where three main Geluk monastic
seats have been re-created. While thousands of Buryat pilgrims visit Tibetan
communities in India every year, since the mid-1990s, Buryatia has become
the center of Tibetan emigration to Russia. Tibetan lamas have had great
success in postsocialist Buryatia as religious teachers, promoting an array of
cosmopolitan subjectivities in an already pluralist Siberian republic. Below,
I consider how another type of inter-bodiment, that of the master—disciple
relationship, creates relationships between different bodies via the transfer
of symbolic substances, complicating religious and ethnic politics in post-
socialist Buryatia. This process is well illustrated by Yelo Rinpoche, whom
we met earlier, the Tibetan incarnate lama residing in Buryatia.

Tibetans in Buryatia: The Story of Yelo Rinpoche

Yelo Rinpoche was born in Litang in eastern Tibet in 1943. At the age
of three, he was recognized as a fourth incarnate lama in his lineage. One
of his early teachers was the Buryat lama Zhibalha, one of the original five
lamas mentioned earlier in this article. When Yelo was thirteen, he entered
the original Drepung in Lhasa where one of his main masters was Thubten
Nyima, one of the five original Buryat pilgrims. Later he escaped to India
where he completed his monastic education under Agvan Nyima, who
proved to be his next major Buryat teacher. After the collapse of socialism,
he expressed interest in being sent to teach in Mongolia, where he spent a
year mastering the Mongolian language. When Yelo Rinpoche first arrived
in Mongolia, he attempted to locate the birthplace and find relatives of his
“root” teacher, Thubten Nyima, who, he thought, was a Mongol. It is at that
time, in Mongolia, he was told, that his teacher’s native land was across
the border to the north, in Siberia, and that his late teacher was, in fact, a
Buryat.?® Subsequently, when, in the early 1990s, Buryats started asking
the Dalai Lama to send them a master to teach at the Ivolginsk Monastery,

% Andreyev. Soviet Russia and Tibet. Pp. 385-395.

2 Interview, Ulan-Ude, Buryatia, Russia, July 2001. See also my ethnographic docu-
mentary devoted to his life in Buryatia, where he personally narrates his story. Anya
Bernstein. Join Me in Shambhala (videorecording, 30 min.). USA: Documentary Edu-
cational Resources, 2002.
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which houses the largest monastic university in Buryatia and serves as the
seat of the Khambo Lama, Yelo Rinpoche gladly accepted.

Yelo Rinpoche arrived in Buryatia with his Tibetan disciple Tenzin,
received Russian citizenship, and permanently settled in Ulan-Ude. He
was initially sponsored by the official Buryat Buddhist establishment to
teach at Ivolginsk; however, due to the ongoing conflicts with the local
religious establishment, he dropped out and opened his own monastery on
the outskirts of the city in 2004, along with several lay “dharma centers”
in major Russian cities.

The cornerstone of the tensions between these two major figures in
Buryatia lie in the Buryat relationship with the Tibetan world and the Bud-
dhist world in general. As I have discussed elsewhere, there is currently

a deep schism between religious
leaders in the republic over is-
sues of the identity and future of
Buryat Buddhism.* While some
are convinced that it should be
modeled as much as possible on
contemporary Tibetan Buddhism,
others vehemently resist any for-
eign involvement or influence. The
official leader of Buryat Buddhism,
Khambo Lama Damba Aiusheev
famously advocates “indigenous”
Buryat Buddhism, which, in his
view, is equal to (or in some ver-
sions of this argument, even supe-
Fig. 5. Yelo Rinpoche with his disciple Tenzin. rior to) but separate from Tibetan
Buryatia, 2001. Photo by the author. and Mongolian Buddhisms. Other
leaders, in contrast, resist the appellation of “Buryat,” arguing that there
is only one Buddhism and that such distinctions are based on erroneous
nationalist feelings, incompatible with true Buddhist doctrine. To make mat-
ters more complicated, the Russian central government, from Catherine the
Great to President Medvedev had always fostered notions of ecclesiastical
self-government, since having a religious community on the former empire’s

% Bernstein. The Post-Soviet Treasure Hunt: Time, Space, and Necropolitics in Siberian
Buddhism // Comparative Studies in Society and History. 2011. Vol. 53. No. 3. Pp. 632-
653; Bernstein. More Alive Than All the Living: Sovereign Bodies and Cosmic Politics
in Buddhist Siberia // Cultural Anthropology. 2012. Vol. 27. No. 2. Pp. 261-285.

185



Anya Bernstein, On Body-Crossing

borderlands subordinated to foreign leadership would complicate borders
and loyalties. As we shall see, the ways in which these political allegiances
manifest themselves through religious forms are manifold and complex.

Being one of the most powerful and respected religious figures in con-
temporary Buryatia, Yelo Rinpoche’s extraordinary status as an incarnate
lama presents challenges for the Khambo Lama, who, on many occasions,
has expressed resentment of the fact that Tibetans open their monasteries
in Buryatia. While both Yelo Rinpoche and the Khambo Lama are widely
popular religious leaders in the Republic, interestingly, the Khambo Lama
emerged as a truly populist leader who works and speaks for the nation and
evokes feelings of Buryat pride, while Yelo Rinpoche is mostly favored by
Buryat intelligentsia in search of esoteric teachings. Due to his status as the
only incarnate lama residing in Russia (the Khambo Lama, on the contrary, is
not a reincarnation but an elected leader), Yelo Rinpoche is in high demand
for conducting tantric empowerments. Because Buryatia does not have an
institutionalized tradition of incarnate lamas, the status of Yelo Rinpoche
is technically higher than anyone else in the Republic, which intensifies the
tensions already present in Buryat religious politics.

While tulkus have an extraordinary status everywhere in the Tibetan Bud-
dhist world, in Buryatia, even regular Tibetan lamas are usually viewed by
lay people as charismatic, possessing special powers via a certain fetishiza-
tion of Tibetan mystical “otherness.” Tibetan lamas in Buryatia often enjoy
a strong following, even if their reputation becomes questionable.®* Unlike
lay people, some members of the Buryat clergy, especially those who have
spent many years in India with Tibetans, sometimes express skepticism and
even cynicism regarding their fellow coreligionists. These views, passed
unofficially through rumors and private conversations, which in a tightly
knit Buddhist community of Ulan-Ude quite quickly become public, creating
a resentment that undermines Tibetan monastic emigration in Buryatia. A
common view of some of the monks is that Tibetans “failed” in Buryatia,

3 Perhaps the most famous Tibetan lama in Russia, Geshe Jampa Tinlei, was recently
the subject of a number of scandals regarding “inappropriate” behavior, money, and rela-
tions with women, ending up disrobing and losing all his priestly privileges (according
to unconfirmed rumors he was disrobed by the Dalai Lama himself during his visit to
Kalmykia in 2004). This, however, did not affect his enormous following with dharma
centers set up almost in every major city in Russia, as he is believed to be intrinsically
holy and continues to be venerated as a teacher despite his recently lay and married
status. See Anonymous. Otreksia ot sana. Sopernichestvo sredi tibetskikh lam v Rossii
vylilos’ v aktsiiu protesta [Disrobed. Rivalry Between Tibetan Lamas in Russia Ended
Up in a Protest Action] // Inform-Polis. 2005. December 15. P. 4.
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understanding “failure” in terms of the impossibility of introducing the
Tibetan model of monastic education in Buryatia and educating the public
appropriately. Celibacy and monastic discipline are usually at stake, and the
absence of these in Buryatia is often explained by the incompatibility of
Buryat and Tibetan “mentality” with Buryats being incapable of subduing
their “nomadic” and “wild” temperament into the rigid monastic structures
of Tibetan Buddhism. But perhaps most crucially and most commonly,
Tibetans are thought to be bound to failure in Buryatia because they do not
have “roots” there. In other words, Tibetans in Buryatia who are not part of
common somatic networks are often thought of not as great teachers and
bodhisattvas, but alien intruders inherently incapable of understanding lo-
cal realities, and out to profit from the ever-growing religious marketplace.

The pervasiveness of the biologistic discourse on “roots” is especially
striking, given that the Buddhist transnational and transcultural model of
kinship is specifically designed to undermine this very ideology. To dem-
onstrate how inter-body movement is being negotiated in local religious
politics, in the remainder of this essay I examine how the debates around
one particular ritual during the summer of 2008 became an arena through
which competing notions of “roots” were expressed. In this context, Yelo
Rinpoche’s “Buryat ancestry” through his master Thubten Nyima placed
him in a special position in the “roots” debate, thus exemplifying how cor-
poreal networks created by the master—disciple relationships can play into
the complex cultural politics in the region.

Buddhist Ritual Wrought Anew

Some of the central seasonal rituals in Buryatia are ritual offerings called
oboo. An oboo refers to a cairn usually built on mountain tops to mark
the residence of the so-called land master spirits.* Land master spirits are
linked to both kinship and territorial groups, with all residents of adjacent
villages often gathering for a communal ritual. Oboo rituals are rarely missed
by Buryats, even the ones not actively involved in any kind of religious
practice. Many, especially those who reside outside Buryatia, time their
summer vacations to coincide with these events. During the months of May
and June, Buryats come back to their native villages to attend the ritual and

% See L. L. Abaeva. Kul’t gor i buddizm v Buriatii. Moscow, 1991; Caroline Humphrey.
Marx Went Away — But Karl Stayed Behind. Ann Arbor, 1999 [1983]. Pp. 422-423;
Caroline Humphrey, David Sneath. The End of Nomadism? Society, State, and the
Environment in Inner Asia. Durham, 1999. Pp. 123-134.
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reconnect with numerous relatives. While oboo rituals can be performed by
shamans and knowledgeable elders, here I focus on the rituals performed
by Buddhist lamas.

Fig. 6. Oboo ritual. Buryatia, 2008. Photo by the author.

The lama is supposed to perform a certain tantric visualization, gener-
ating himself as the Buddhist wrathful buddha Yamantaka or the wrathful
bodhisattva Vajrapani and then, as Yamantaka or Vajrapani, address “land
master” spirits, asking them for protection, help in worldly affairs, and
various blessings. People attending the ritual bring copious offerings of
various foods and drinks, which are offered to the deities according to an
established ritual scenario and are consumed during the communal feast
that follows while the remainders of sacrificed foods are taken home and
given to the relatives and friends who were not able to attend. It is widely
believed that successful oboo rituals bring rain, much needed during the
usually dry months of May and June. Yet what happens if a ritual fails?
During the summer of 2008, when I was in Buryatia, June was extremely
dry despite all of the oboo rituals that had been performed.

The “pro-Tibetan” faction immediately declared that the oboo rituals
performed by Buryat lamas failed because they made the wrong kinds of

188



Ab Imperio, 2/2012

offerings, offerings that were not considered to correspond to “true” Bud-
dhism. Meat and alcohol as food sacrifice became the most contested issues
in this debate. Both personal and ritual consumption of meat and alcohol had
always been controversial in Buddhism and vary widely between different
schools and national traditions. As far as monastic rules go, while alcohol is
explicitly prohibited in the early vinaya, meat eating is not prohibited as long
as the animal was not slaughtered to feed the monk.** Despite the fact that
there is no direct prohibition of the use of meat in early sources, there is a
contemporary tendency to view those who abstain from meat as “better Bud-
dhists,” particularly widespread in modernized and Western interpretations
of the “nonviolence” doctrine.®* Although offerings to wrathful deities, both
in Tibet and Mongolia, typically include meat and alcohol, some modernist
Buryats seem unaware of it and think of this as only a Buryat tradition that
somehow perverted more authentic forms of Buddhism due to the influence
of native shamanism. This particular construction of Buddhist authenticity
built on an imagined earlier, purer version recently provoked controversy
regarding the ritual use of meat and vodka in Buryatia (including animal
sacrifice in shamanic rituals). Oboo rituals, especially notorious for the copi-
ous amounts of vodka brought, offered as libations, poured on the ground,
and consumed in what often turns into a post-oboo ritual drunken revelry as
soon as the presiding lamas leave, became the highest stake in this debate.

“When Bakula Rinpoche,* a famous Buddhist master from India, came
here, he was stunned to see all this vodka poured into the ground. He said,
‘Look, your spirits are all drunk! No wonder you cannot get any help from
them. How can a drunken spirit help anyone?’”” one Buryat Buddhist lama
related to me. Similarly, a Buryat nun who currently lives in India com-
mented that when she attended such an oboo ritual, she had a vision, in
which she was able to communicate with the land master spirit to whom
the offerings were being made. “The spirit told me that he was a vegetar-
ian since Buddhism was established in this area, however, no one brought

* Tibetan monasteries never served any food to monks, other than tea and tsampa. In
the Indian Drepung, this is still the case, except that they now also serve noodles, rice,
vegetables, and yogurt. Meat is not proscribed, however: monks who have the means to
buy it from local vendors sometimes cook it in their dormitory kitchens.

% For an informative overview of the various Buddhist attitudes to vegetarianism, see
Brian Peter Harvey. An Introduction to Buddhist Ethics. Cambridge, 2000.

® The late Bakula Rinpoche, a prominent incarnate Buddhist lama from Ladakh in
northern India, worked as a minister for the Indian government under Indira Gandhi. In
1990, he had been appointed an Indian ambassador to Mongolia, which enabled him to
visit the USSR and later, postsocialist Buryatia.
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him his favorite cottage cheese (Rus. tvorog) for a long time. The spirit
complained that all they brought him was meat, which he did not eat.” The
spirit asked the nun to kindly call her relatives who were going to attend an
oboo during this season and make sure that the rules of vegetarianism be
more strictly followed.

Fig. 7. Oboo offerings. Buryatia, 2001. Photo by the author.

The “anti-Tibetan” faction represented by some lamas whom I interviewed
during this period, however, insisted that offering meat and alcohol was a
“Buryat tradition.” They claimed that unlike shamanist oboos, what they of-
fered was not “really” vodka, but a special substance referred to as “nectar”
into which vodka is transformed through appropriate prayers and visualiza-
tions.*® The real reason for the failure of the ritual, they claimed, was that
local spirits would not “take instructions” from “foreigners” (Tibetans) who
tried to meddle in their affairs. (The obstacles here are constructed specifically
in blood kinship terms as opposed to those of spirits’ linguistic competence,
since the ritual is almost always conducted in classical Tibetan). Interestingly,
the Tibetan incarnate lamas with Buryat roots discussed above were perhaps

% Although lamas invoke this fact as a “Buryat tradition,” this is true for Tibetan Bud-
dhist tantric ritual in general.
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the only ones who have been somewhat exempt from these accusations,
because, according to the Buddhist view of kinship, they “are” Buryat via
their quasi-kinship relationship with their respective Buryat predecessors.
Indeed, the ability to establish peaceful relationships with local spirits
is central to any lama’s legitimacy in Buryatia, both Buryat and foreign
alike. When Zhibalha Rinpoche, another Tibetan lama with Buryat “roots”
mentioned earlier in this article, visited Buryatia and the Aga region in
2004 (the native region of his previous incarnation), the elders informed
him of the lack of rainfall. He conducted several offerings to local spirits on
the mountaintop and near the river, and within a couple of days there was
a heavy downpour. “I felt that the local spirits were favorably inclined to
me,” he said when I interviewed him in his residence in Drepung Gomang
in India in 2008.%” Buryat elders also took Zhibalha’s capacity to pacify the
local spirits to be a sign of his legitimacy to act as a lama in Buryatia. Thus,
his journey has been locally understood not as a visit by a foreign lama but
by a “Buryat” lama finally arriving in his “homeland.”*® While Zhibalha
Rinpoche (who still resides in Drepung Gomang in India and only visited
Buryatia once) is still relatively unknown to the wider Buryat public, Yelo
Rinpoche is a very public figure and his every step is subject to scrutiny.*
Thus, exempt from blame on the oboo front, Yelo Rinpoche was still
reproached by his detractors for doing too many “flashy” tantric empower-
ments as opposed to the unglamorous work of spreading the dharma through
regular teachings. However, since there are currently no Buddhist teachers of
such high status in Buryatia with all the appropriate initiations (a lama must
have received an initiation in order to confer it), Yelo Rinpoche remains the
most qualified lama for these empowerments. As mentioned above, Ken-
trul Rinpoche from India, another incarnate lama with Buryat “roots,” was
surprised by how many people approached him to conduct empowerments

% Interestingly, he used Tibetan terms for locality spirits, such as yul Iha and gzhi bdag,
to refer to Buryat “landmaster” spirits. Interview with Zhibalha Rinpoche, Drepung
Gomang monastery, India, January 2008.

% Ibid.

¥ Interestingly, Zhibalha Rinpoche became a key figure in the Buddhist revival in
Tuva, regularly visiting the Tuvan Republic since 2004. His “Buryat” connection is
very important for Tuvans, who also view his as “ours” (Ksenia Pimenova, personal
communication, 2011). Although Tuvans are a Turkic group with strong Mongolian
influences, Zhibalha himself (similarly to other Tibetan lamas familiar with the Buddhist
peoples of the Russian Federation) believes Buryats, Kalmyks, and Tuvans to be “people
of Mongolian ethnicity” (Tib. sog po mi rig) (Interview with Zhibalha, 2008). Similarly,
Kentrul Rinpoche now also regularly visits Kalmykia.
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when he visited Buryatia. Since empowerment rituals structure the Buddhist
community in kin-like ways,*’ | suggest that these lamas are sought out by
Buryats not only because they are internationally renowned and qualified
masters but also because by acquiring these Tibetan lamas as their symbolic
kin, Buryats also reclaim and reincorporate their own past masters into their
somatic networks and the current body politic. In other words, these incar-
nate Tibetan lamas with “Buryat” roots are in particularly high demand in
Buryatia not only for their “reproductive” ritual capacity, but because they
evoke and reference, via inter-bodiment, their Buryat predecessors. Yelo and
Kentrul Rinpoches’ bodies serve not only as the crucial links in bringing
Buryats into the new transnational and pan-Asian “vajra families,” forging
post-Soviet religious ties and transforming geopolitical imaginaries; these
bodies also reconnect Buryat believers with specifically Buryat key religious
personalities of the past.

Inter-body movement en-
abled by the practices of rein-
carnation and tantric disciple-
ship blurs the lines of political
and ethnic alliances. Despite
being an ethnic Tibetan, the
present Kentrul Rinpoche, by
virtue of being a reincarnation
of a Buryat monk, has become
an important figure in the

p os.t-SOV1et.Buryat Buddhist Fig. 8. The Dalai Lama with Buryat monks study-
I‘CVIV.al. He is al.so a source of ing in India. Drepung Monastery, Karnataka, India,
considerable pride for Bury- 2008. Photo courtesy of Igor’ Iancheglov.

ats. Not only was he the sole

Buryat to preside over a famous Tibetan monastic college, he mastered the
process of death and rebirth to be reincarnated outside of Chinese-occupied Ti-
bet in order to eventually engineer his “return” to Buryatia, relinking ordinary
Buryats with Buddhist deities. Incarnation here emerges as an empowering
technology for mobility and border-crossing, which challenges state-imposed
regimes of mobility and reinterprets the notions of life and death. In the case
of Yelo Rinpoche, who is an apprentice of not one but three Buryat lamas,*

“0 Mills. Vajra Brother, Vajra Sister.

“ As a young boy in Litang, Yelo Rinpoche received basic Buddhist instruction from
Zhibalha Rinpoche. He also received teachings from Agvan Nyima at the Indian Drepung
Monastery (Interview, 2001, Ulan-Ude).
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the Buddhist institution of master—disciple relationship, which creates kin-
like corporeal networks between the master and his disciples through tantric
ritual, similarly unsettles the issues of loyalties and allegiances. While some
nationalist-leaning Buddhist leaders resent their superior status as detrimental
to indigenous self-determination, others view them as “ours” (Rus. nashi),
descendants of the great Buryat lamas Galsan Legden and Thupten Nyima,
who intentionally transcended both death and Soviet and Chinese controls of
mobility only to reemerge in postsocialist Buryatia to renovate the religion
in these troubled times.

SUMMARY

The article by Anya Bernstein is based on field research conducted in
post-Soviet Buryatia, focused on the history of the cohort of Buryat monks
who left Buryatia in 1920 to achieve positions as grand lamas in Tibet. The
author traces the lives of this cohort, which were complicated by reincarna-
tion and tantric discipleship to the point of “return” of the cohort to post-
Soviet Buryatia. Based on this research, the article attempts to conceptualize
the institutions of Buddhist reincarnation and discipleship as practices of a
certain kind of corporeal motion, which includes not only traversing vast
Inner Asian territories, but also journeys and relationships between bodies
across multiple lifetimes. The movements and relationships between two
or more bodies produced by Buddhist corporeal technologies constitute
extensive transnational somatic networks, where the meaning of individual
bodies is shaped through their relationship with other bodies in the network.
The author argues that such religiously inspired interbody movement has
subversive implications that go beyond esoteric religious practices, as they
challenge biopolitical regimes of mobility imposed by nation-states on their
indigenous populations, complicating the issues of allegiances and loyal-
ties. This article thus contributes to the growing field of studies of religion,
transnationalism, and globalization by considering a previously neglected
type of mobility — that between bodies and bodily substances — and its role
and effects in transnational religiopolitical movements.

PE310ME

B crarbe Anum bepumreitn paccmarpuBaetcs heHOMEH OyIAMCTCKON
PEHHKAapHALMK U TAaHTPUYECKOTO yUYEHHUYECTBA. ABTOPCKHI MOAXOI CO-
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BMEIIAET UCCIIECOBAHKUE PEIUTHO3HOTO BEPOBAHUS C HICTOPUECH TEIICCHOCTH
Y TPAHCTEIECHOCTU (MOOMIBHOCTH) B PA3HBIX COIMAIIBHBIX U KYJIBTYPHBIX
KOHTeKCTaX XX B. B OCHOBE CTaThy JIGKUT UCTOPHUS UCXOJIa OYITUCTCKUX
MTOCITYIITHUKOB OyPSATCKOTO MPOUCXOXKICHHSI M3 COBETCKOM Bypsitnu B Tubet
B 1920-x rr,, r1e OHU CTaJIX JIAMaMHU U 3aHSUTH BBICOKHUE MOCTHI B JYXOBHOM
repapxuu. ABTOp MPOCIEKHUBAET IPOLIECC PEUHKAPHALIMU U TAHTPUYECKOTO
TIepexo/1a 3TOU rPyMIThl OYPSATCKUX JIaM B ICTOPUH THOETCKOH PETUTHO3HOM
uepapxuu u B koHTekcTe FOro-BocTounoit A3uu, X BIOJHE pealibHOE BO3-
BpallleHHe B MMOCTCOBETCKYIO BypsATHIO U BIHUSIHYE HA Pa3BUTHE OyIam3Ma
B 9TOM pecmyOnuke. McTopus “Bo3BpamieHus” OypsATCKHUX JIaM B TIOCTCO-
BETCKYI0 bypsTnio mo3BomiseT aBTOpy MpOCIeanTh, KaK ‘‘HOMaandecKue’”
MIPaKTUKH, YKOPEHEHHBIC B OYTNCTCKUX BEPOBAHUSAX, CTAHOBSITCS HHCTPY-
MEHTaMH PacIpOoCTpaHEHHUsT OyIau3Ma, CONPOTUBIICHUS TPAHUIIAM TPaXK-
JTAHCTBA U OMOIOJIMTUKY COBPEMEHHOT'O FOCYapCTBA U TIEPEOTNPEICICHUS
HallMOHATHHOU UJCHTUYHOCTH HA TIOCTCOBETCKOM IIPOCTPAHCTRBE.
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HOMAJIMYECKOE ITPABOCJIABHUE:
O HOBBIX ®OPMAX PEJUTUO3HOM )KU3HU
B COBPEMEHHOM POCCUHN"

B cymHocTH, HET penuruit, KOTopsie ObUTH OB
JIOKHBIMHU.

Bce oHM 1O-CBOEMY HUCTHHHBL: BCE OHH, XOTSI
U TI0-Pa3HOMY, COOTBETCTBYIOT JJAHHBIM YCIIOBHAM
YeJI0BEYECKOTO CYIIeCTBOBAHMS

Omuns ropkreitm

CornacHo ganabiM BIIMOM na mapt 2010 1. 75% poccusin cunTainu cedst
npaBociaBHbIMU.! OIIEHUTH KOJIUYECTBO “HACTOSAIINX BEPYIOLIUX CPEIH
HUX JIOBOJIEHO CJI0)KHO; OOBIYHBIH ISl TOIOOHBIX OMPOCOB BOIIPOC “ObLTH

“ B cTaThe HCIOIB30BAHBI PE3YIIBTATHI, MONYYCHHBIC B XO/IC BBIMOIHEHHS poeKkTa Ne
11-01-0126, peannzoBanHoro B paMmkax IIporpammsl “Hayunsiit pong HUY BIID”
B 2012-2013 rr. 5 GnaromapHa aHOHMMHBIM pelieH3eHTaM u pexakunu Ab Imperio
3a UX KPUTHYECKUE 3aMEUaHHUs], 3aCTAaBUBIINE MEHS deTde 0003HAYUTH COOCTBEHHBIC
METOJIOJIOTHYECKUE TIO3UIMHU (cM. pa3zen “CoBpeMEHHOE NMPaBOCIaBHe: PECTaBpalus
Tpaguuuu’”’). Xouercs Takke noodmaromaputh Cepres YiakvHa 3a LEHTPAIbHYIO JUIs
CTaThU KOHIENTYaJbHYI0 MeTa(opy HOMaau3Ma U MHTEICKTYyaJbHYIO IIEAPOCTb.
Cepreto LITbIpKOBY MOsI OJIarofapHOCTh 32 BHUMATEIBHOE YTCHHE TEKCTA HA PAa3HBIX
9Tamax ¥ CTPOroe KOMMEHTHUPOBAHUE.

! TIpecc-Boimyck BIIUOM Nel461. Bepum s Mb1 B Bora? 30 mapra 2010.
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n1 Bel Ha 6orocimykeHuH B Mpolioe Bockpecense?” B Poccnu He 3aaror,
MTOCKOJIBKY ITOJIOKUTENIBHBIX OTBETOB OKa3bIBAETCSA MEHBIIE 3HAYUMOM 115
TaKHUX MCCIICA0BaHU BeTMYNHBL? Bee 3TO GONBIIMHCTBO, C TOYKH 3PEHH,
npeoOragaronieil cpeau KIMPUKOB B MepapxoB Pycckol mpaBociaBHON
LIEPKBH, SBJIAIOTCS HOMUHAJIbHBIMU MPABOCIIABHBIMH HJIH “TIPUXO’KaHAMU
IIOCKOJIbKY HE YHOBJIETBOPSIIOT HOPME, TPAIULIMOHHO IPEIbIBIIEMON €10
K CBOEH MacTBe: PETyJISIPHO y4acTBOBAaTh B JIUTYPrUu€CKON KU3HU CBOEH
JIOKAJTBHOM IPaBOCIaBHON 00mKHEL. OTHAKO TaKoe TpeOOoBaHNE, YXOISIIIIee
KOPHSIMH B KPECTBSTHCKYIO HCTOPHIO POCCUHCKOTO MPaBOCIaBUs, OKa3bIBa-
€TCs HeNPUEMIIEMBIM ISl COBPEMEHHBIX YPOAHH3UPOBAHHBIX BEPYIOIIHX.
Ouu, nepedpaszupys bypabe, Gonee He “npunamexar semie”,> He TOIBKO
CO3HATEJIBHO BBIOMpAs MPUXO, Ky/la MPEANOYUTAIOT XOAUTh (WIIN €3UTh),
HO Y IPaKTUKYsI HHBIE, ITEPHATHBHBIC OOLIMHHOMY CIIOCOOBI POKUBAHUS
CBOCH peIUruo3HOM ku3Hu. “CTpyKTypHbIC™ mpaBOCIaBHbIC, BHIOUpA-
IOLIME PErySIPHYIO PEIUTHO3HYIO J)KU3HB B LIEPKOBHOW OOIMHE — CBOEM
JIOKAJIbHOM HPUXO/IE WIIK MOHACTBIPE, — CTAJI B COBPEMEHHOM POCCUHCKOM
IIPaBOCIIaBUU SK30THYECKUM MEHBLIMHCTBOM. bOJIBIIMHCTBO jk€ BBIOUPAIOT
HHBIE CITOCO0B! adUIHAIIIH ¢ TIEPKOBBIO, OCTABIIMIONINE CYIIICCTBEHHOE
MECTO MPOCTPAHCTBY JMYHOIO BHIOOPAa U MUHUMH3UPYIOIUE KOHTPOJIb
WHCTUTYLMHU 32 UX PEJIUTUO3HOM KU3HbIO.

[Ipouncxozsmye U3MEHEHUSI MOJKHO COTIOCTaBUTH C PAa3HBIMH arperar-
HBIMHU COCTOSTHHSIMU BEILIECTBA: “TBEpbIC Tea” NEpKOBHBIX OOIIHMH, C UX
OTHOCHUTEILHO CTa0MIILHON (POPMOIL M CTPYKTYPOM, TEKY4He, HE UMEIOIIUE
coOCTBEHHOH (DOPMBI MacChl, U “ra3000pa3Hbie”, C1a00 CBI3aHHBIC MEXKITY
co00i1 ¥ TPYAHOYTOBHUMBIE YACTHYKH IIPABOCIaBHON MACTBBI SIBISIIOTCS pa3-
HBIMH CIIOCOOaMU CYIIIECTBOBAHUS OJIHOTO U TOTO k€. B 3101 cTarbe moiiaer
peyb 0 TOM, KaKHe KYJIBTypHBIE PAKTUKN BBIPA0ATHIBAIOTCS BEPYIOIIUMH,
CTPEeMSIIMMHUCS U30€XKaTh KECTKUX TPATULHOHHBIX (HOPM COLUAIBHOM
OpraHu3alri, HO BCE € MCHBITHIBAIOIIMMH MOTPEOHOCTD MEPEKUBAHUS
MPUHAIICKHOCTH IPYIINE SAMHOBEPIIEB.

Brut0 OBI IpeyBennueHneM cKa3arb, 4TO “aHTUCTPYKTYpPHBIE”, UITH “‘Te-
Kyuue”, TeHICHIIMU B PEIUTHO3HOMN KHU3HHU SIBIISIIOTCS YEM-TO COBEPILICHHO
HOBBIM. MX serko oOHapyXHUTh BO BIIOJHE TPAAMLUOHHOHN MPaKTUKE Ia-

2 C. Qumnaros, P. Jlyukun. CratucTuKa pOCCHICKOH PETMIMO3HOCTH: Marus mudp u
HEOoJHO3HAYHas peanbHoCTh / www.archipelag.ru (mocnennuit mpocmotp 11.01.2012).
I1. bBypase. IIpakrudeckuii cmbici. Mocksa, 2001. C. 123; u ganee.

* T.e. HPOBOJSIINE CBOKO PEIIMTHO3HYIO JKH3Hb B PAMKaX LEPKOBHOMN OOLIMHBI, KOTOPAsI

B TepmuHax B. TepHepa siBisiercs “cTpyKTypoit” B OTIMYKE OT “KOMMYHHMTAC’ MaJIOM-
Huueckux rpyni. B. Tepuep. Cumson u puryan. Mocksa, 1983. C. 170.
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W 1. Y yacouu Kcennn briaxxenHoit. Bepyromue unrarot akapuct. Cankr-IlerepOypr,
2010 (¢poto C. LITeipKOBa).

JIOMHUYECTBA, T.€. Iy TEIIECTBUS, IPEATIPUHIMAEMOTO C LIENBIO TOCEIEHUS
CBATBIX MECT, TOUHEE KOHTAKTA CO CBSILLICHHBIM, KOTOPOE aKKyMYIUPYETCS
B TaKMX OCOOBIX JIOKycax. [lepBpIMHU, KTO cTaj mucath 00 3TOM, ObLTH
Onut u Buxrop TepHepsl, MpeioKUBIINE B CBOEH KHUTE O KATOJIMYECKOM
MaJOMHHMYECTBE® PACCMATPUBATh TOT BUJ ITyTEIIECTBHS KaK BPEMEHHOE
U 100pOBOJIbHOE MPeObIBAHHE YYACTHUKOB B JIMMHHAJIBHOM COCTOSIHHU.
CaMu KaTOJNMKH, COBEpLIABIINE MAJIOMHUYECTBA, TepHEPHI MHCAIH, YTO,
TaK e KaK IOHOIIA, MPOXOISIINH MHULUALMIO B TPAJIUIIMOHHOM OOIIECTBE,
MTAJIOMHUK TePSET Ha BPeMs CBOH “‘MUPCKOIl” COLMABHBIN CTaTyc, yaauseTcs
U3 CTPaTu(UIMPOBAHHOTO MUPA B COOOIIECTBO PaBHBIX (COMMunNitas) u
MpeTepreBaeT TelecHble cTpafanns. KoHnenuus JMMUHaNBHOCTH TpUMe-
HHUTEJBHO K “aHTUCTPYKTYPHBIM COCTOSIHUSIM JIO CHX IIOP OCTAETCs BIIOJIHE
NPOIAYKTHBHON, 0COOCHHO €CJIH 331aBaThCsl BOIIPOCOM O TOM, KAKMMH CMBIC-
JIaMu HaJIeJsIET CBOE T0OPOBOIBHOE CTpagaHue najtoMHUK. Kpome Toro, kak
MBI YBUAUM JaJiee, TMMUHAIBHOCTE KaK COLMAIbHBIN MOIYC CO3HATEIbHO
BBIOMpaeTCs Pa3HBIMI HEOOUTMHHBIMHU ITPABO CIABHBIMH, TPEAIOYUTAIOIIH-

® Edith Turner and Victor Turner. Image and Pilgrimage. New York, 1978.
197



K. Kopmuna, Homaouueckoe npasociague

MU B OPraHU3alH CBOCH PETUTHO3HOM KU3HH IBH)KEHHE — CTAOMIBHOCTH,
a OIMHOYECTBO — KOJIIEKTUBU3MY.

CrycTsi HEKOTOpOE BpeMsi ObLI IPEIOKEH aJbTepHATUBHBIN TEPHEPOB-
CKOMY METO]l aHaJIn3a MAJIOMHUYECTBa, COPMYIUPOBAHHBIA B COOpPHUKE
CTaTei Mo pelakIiel IByX Npyrux opuranies, xona e n Maiikma Con-
HOy.® CocTaBHTEIN U aBTOPBI COOPHUKA PACCMATPHBAIOT MAJIOMHHYECTBO
Kak c(epy KOHKYPEHIIUHU Pa3HOOOPa3HbIX PEIUTUO3HBIX U CEKYIISIPHBIX JIHC-
KypcoB. OHH 00palaoT BHUMAHUE Ha TO, YTO Pa3Hble IPYIIIbI IOCETUTENEH
1 IpyTHe YYaCTHUKH MaJIOMHUYECTBa (HAIIPUMep, “‘XpaHUTENN CBITHIHU )
MOTYT IPUITUCHIBATH PA3INYHBIC 3HAYCHNS KaK TOYUTAEMOMY MECTY, TaK U
caMOMYy ITyTEIIECTBHUIO K HEMY. DTH pa3inuus 00HaPyKUBAIOTCS B ITPE/IIIO-
YUTAEMBIX Pa3HBIMH IPYIIIAMH HAPPATUBAX, TIOATBEPKIAFOIIHX CBSIICHHBIN
CTaTyc MOYNTAEMOI0 MECTa, B pernepTyape peTuruo3HbIX MPAKTHK, a TAK)KE
OIICHKE CBOETO OIMbITA MATIOMHUYECTBA.’

B cBoem npeaucnosun k coopuuky “Contested the Sacred” Une u
ConHOy BBIACISIOT TPH COCTABIISAIONINE, KOTOPBIE HEOOXOUMO, C UX TOUKH
3pEHUs], yUYUTHIBATh P aHAIN3E TAJIOMHUYECTBA: [IOYUTAEMOE MECTO, CaM
[AJIOMHHK (€0 CTaTyc, IPU3HAKK 3TOTO CTaTyca U T.I1.) U TEKCThI, ISTUTUMHU-
pYyIOIIMe NOYNTAHUE CBITHIHU, KAaK HApPaTUBHBIE (IMCbMEHHBIE U YCTHBIE),
TaK ¥ BU3yajbHble. K 3TUM TpeM nepcreKTHBHBIM HAPaBICHUM aHAIN3a
HAJIOMHUYECKUX IpakTUK J[xoH e B coaBTOpCTBE C ApyruM OpUTaHCKUM
anTtporosiorom Caitmonom KoyiMaHoM 100aBIISOT €1iie 0IHO — IBIKEHHE.?
[ox aBMXXEHUEM MU IIOHMMAIOTCS, BO-NIEPBBIX, CreNH(UIEecKre naaoM-

¢ John Eade and Michael Sallnow. Introduction / Contesting the Sacred: The Anthropology
of Christian Pilgrimage. London, 2000. Pp. 1-26.

" Moe coOCTBEHHOE HCCICIOBaHHE HA CEIbCKOW CBAThIHE IIcKOBCKO# obmactu [le-
wopka, Tae, COITACHO MECTHOW TpaJaWIMH, SBHIACH BOroposamnma, oCTaBUB CICA Ha
TIOYUTACMOM HBIHC KaMHC, ITOKa3ajl0, YTO TOPOACKHUE MAJIOMHHUKH, CBAIICHHUK U €TO
OKPYKXCHHUEC U MCCTHBIC JKUTCJIU UCIOJIB3YIOT Pa3HbIC CHOCO6BI, I1ITO6I)I JICTUTUMHPO-
BaTh MOYMTAHHE 3TOro Mecra. IlamoMHuKKI PacCKa3bIBAIOT O YYACCHBIX HCILCICHUAX,
KyTaKTCsI B pEUKe, TIIE JICKHUT KaMEHb, M CTAPAIOTCS YBE3TH C COOOI CyBEHHPBI — BOLY,
MIeCOK, KaMHHU, pacTeHus. CBALIEHHUK COCTaBUI “‘IOKYMEHTAJIbHYIO  HCTOPHIO T10-
sIBIICHMS ciefa (IPEIIoIararoyo, BIPOYeM, YyJeCHOE sBICHHE Boropoauisr) u
PeryisipHO OpraHu3yeT KPEeCTHBIN XOA K CBATHIHE, Ky/Ia, B OTJIMYNE OT €T0 MyCTYomei
LIEPKBH, IPUXOASAT Bepyromue. MecTHbIE KUTEIH PacCKa3bIBAalOT MEMOPATHI O Ha-
Ka3aHWU CBATOTATLECB, NMBITABIIUXCSA B COBETCKOC BPEMS OCKBCPHUTH KaMCHb (nepe-
BEpPHYTh, B30PBAaTh U MPOY.) U JIEYaT y CJIEAKA CBOM OoibHBbIC HOrH. OHH OCTAIOTCS
DIIyXd ¥ PaBHOAYIIHBI K UCTOPHSIM Apyr npyra. Jeanne Kormina. Pilgrims, Priests
and Local Religion in Contemporary Russia // Folklore. 2004. Vol. 28. Pp. 25-40.
8 Simon Coleman and John Eade. Introduction: Reframing Pilgrimage // Idem (Eds.).
Reframing Pilgrimage: Cultures in Motion. London and New York, 2004. Pp. 1-25.

198



Ab Imperio, 2/2012

HUYECKHE TEXHUKH Tena (TIO/MOM3aHIEe K CBAThIHE Ha KOJICHSX, [IEJIOBAaHHE
CBSILLIEHHBIX 00BEKTOB, 00XO0 CBSITBIHH OIIPE/ICIICHHBIM 00pa3oM, KyllaHue Ha
CBSITBIHE). BO-BTOPBIX, 3TO CIIOCOOBI MepeABMKCHHUS TAJIOMHUKOB: BEJIOCHIIC]
(THITIMYHO JUII COBPEMEHHBIX KaTOJIMYECKUX TMAJIOMHUYECTB), MOTOIIHMKIL,
aBTOOYC M, KOHEYHO, TPaIUIIHOHHOE Tiemee myTenrectue.’ Hakowner, nu-
KEHHE COMIKAET ITATIOMHIYECTBO C TYPU3MOM U ITO3BOJISIET pacCMaTpUBaTh
MAJIOMHHAKA KaK CBOETO POAa BPEMEHHOTO PEKpEaIliOHHOTO MUTPaHTa, a
MAJIOMHAYECTBO — KaK CTeNu(UIeCKUI MUTPAIMOHHBINA TIPOIIECC.

OpHako JBMKEHHE MOXKET aHAIM3UPOBATHCS HE TOJIBKO C TOUKU 3PEHHUS
ero 3THOTpaUUECKNX XapaKTEPHUCTHK, KaK OMpeaeIeHHas KylbTypHas
MpaKTHKa, HO U KaK CBOETro poja uaeosorus. HpIME clioBamHu, Hac Oyaer
WHTEpEeCcOBaTh HE TO, KAKUM cnOco6oM TIEPEIBUTAIOTCS Bepylomue (T.e. uxX
Telna), a TPAeKTOPHUH MX TIEpEMEIIEHHUH U TO, noyeMy OHH ITO BOOOIIIE IENIAIOT.

Moodenu npagocnagHoil MoouILHOCHU

Boo0bue, MO’KHO, BUAMMO, TOBOPHUTH O PA3HBIX MOAEIISIX [IPABOCIABHON
MOOHMIIBHOCTH B TeOrpaduecKoM MPOCTPAHCTBE, B3SB 38 OCHOBY IpE/Ba-
PUTENBHON TUIOJIOTUHM OTHOILIEHHE JIBUKEHUA VS CTATHYHOCTH IPUMEHU-
TEJIBHO K CaKpajJbHOMY LIEHTPY, BOKPYT KOTOPOIO TEM MJIM MHBIM 00pa3oM
00BEeTMHSIOTCS BEPYIOIIHE, U 3TUMH BepylomMUMuA. Mo)XXHO 0OHApyKHUTh
JBe 0a30BbIC MOJICNIN — WM TPACKTOPHH — OTHOILECHHUS MEKAY CBSITBHIHEH
U BepylomuMu. B mepBom citydae BepyromuxX NpUTATHBAET ONpeeIeHHOE
CBSITO€ MECTO, TOUKA B JIaHAIa(Te (MOHACTBIPD, IEPKOBb, MHAS JIOKAJIbHAS
CBATBIHA), KyJa OHU MPUE3KAIOT WU JJake BpeMEHHO Tepeceisoresa. Bo
BTOPOM CJIy4ae CaKpaJbHbIM LEHTP CaM MOCTOSHHO MUTPUPYET (1yA0TBOP-
HbI€ HKOHBI, YaCTHUIIBI MOLIEH, HHOTAA — CBAIIEHHUK WK CTapell), BCe 3a
HUM [IEpEeMELIA0TCsl U BEPYIOILUE.

OTH MOAETU OTYACTH COOTBETCTBYIOT pEXHMaM MPABOCIABHOM COLM-
AIBHOCTHU CPEAM COBPEMEHHBIX POCCHHCKUX MPABOCIIABHBIX, T.€. IPEIO-
YUTaeMbIM cltoco0am adunmanyu ¢ TpyInoi, OnMcaHHBIM MHOHU B IPyTON
pabote.® S mpemaraio BBIACISATH YETHIPE TAKHX PEXUMA: OOIIMHHBIN

° CM. Hamp. IpeKpacHylo sTHorpaduueckyio padory Hancn ®peii 0 nanoMHH4eCTBe
B Canrbsaro ge Komnoctena (Mcnanus), aBTop aHaaM3UpyeT B TOM YHCJIE Bejola-
nomuunuectsa. Nancy L. Frey. Pilgrim Stories. On and Off the Road to Santiago. Los
Angeles, 1998.

10 Cwm. noppobHee: XK. B. Kopmuna. PexxnmMbl mpaBoCcaaBHO# COLMATBHOCTH B COBPEMEH-
Holl Poccuu: mpuxoxaHe, NajloOMHUKY, ceTeBUKY // IIpuxon 1 oOLIMHA B COBPEMEHHOM
TIPaBOCIIAaBUH: KOPHEBas CHCTEMa poccuiickoit penuruosnoctu / [Tox pen. A. Aramxa-
HsHa, K. Pyccene. Mocksa, 2011. C. 189-211.

199



K. Kopmuna, Homaouueckoe npasociague

(IpUXOACKOiT); MaJIOMHUYECKHUIl; ceTeBOil; pexxum ¢udmoda.™ [MpuHnm-
MMMATBHOE PA3TUINe MEX]Ty STUMH PEIIUTHO3HBIMHU PEKUMaMU KOPEHHUTCS
B Pa3sHOM NNOHMMaHHMHU BEPYIOLIMMHU TOTO, I7I€ JIOKAJIU30BaHa PEIUTHO3HAS
XapHu3Ma, 4YeM OHa JITUTUMHUPYETCSI M KaK 00eCIeunBaeTcs JOCTYI K Hel
Bepyromux. “CTpyKTypa’”, WIH IIEPKOBb, IT0 KIIACCHICCKOMY OTIPEICIICHHIIO
Makca BeGepa, siBnsieTcst O10pOKpaTHUECKUM HHCTUTYTOM I10 pacipeere-
HUIO XapHU3MBbl, KOTOpasi OCBSAIIAETCS U JIETUTUMHUpPYETCs Tpaauiuei. Xa-
pHU3Ma IPUCYTCTBYET B CBAIIEHHBIX IIPEIMETAX, HO IIPEXK/IE BCEIO B CAMOM
CBSIIIICHCTBE W IEPKOBHBIX TAMHCTBaX. ‘‘AHTHUCTPYKType” (IaJIOMHHKAM)
MPETUT PUTOPHKA XapU3MBbI, MOAJIEpKUBaeMast OHUINATEHON [IEPKOBBIO,
Ipearnoaraomnias 0e3yciIoBHbBIH KOHTPOJIb CO CTOPOHBI OOLIMHBI U CBSI-
LIEHHUKA Ha/l JKU3HBIO U JOCTYIIOM K CBSITOCTH BEPYIOLIET0; OHH MBITAIOTCS
HANTH CIIOCOOBI MEPEKUTh PEITUTHO3HBINA ONBIT BHE LepKBH. CeTEBUKU —
9TO LIEPKOBHBIC AJIBTEPHATUBIIMKY; KPEaTHUBHbIC, UILYIIUE KUBOI BEpHI,
OHH HY>KJIAaIOTCS B HOBBIX CBSITBIX JIFOAX U MECTaX, UyJecax 1 AeATeIbHON
pabote 10 CriaceHHIo AYIIM B OXKHUIAHUU CKOPOTo KoHUA cBera. st Hux
HOCHTEJISIMH PEJIMTHO3HON XapU3MBI SBJISIFOTCS B [IEPBYIO OUEPE/Ib CTapIbl,
CBOETO poza “KMBBIE CBATHIEC”, 00JIaIAI0IINE, C TOUKH 3PCHUS UX MTOUYHTA-
TeJel, pSAAOM TyXOBHBIX 1apOB — NPEIBUACHUS, U3JICUCHNUS U YTCLICHUS.
[IpaBocnaBHbIH “(Qa1IMOO”, CBSI3aHHBIH ¢ (HEHOMEHOM ITyTETIIECTBYIOIUX
CBSITBIHb, IeJIa€T COOBITHEM MPUOBITHE B TOPO/, B OIIPEAEICHHYIO €I0 TOUKY,
apredakxTa, KOTOPBIH U SBJISIETCS MaTepUATH3AITUCH pEeTUTHO3HOM XapU3MBbI.

Paznuuns Mexay 3TUMH PEUIHO3HBIMU PEKUMAMU MOKHO CXEMAaTHYHO
OIUCATh MPU TOMOLIM JBYX Iap OMMO3MLMM, TOCTPOSHHBIX MO MPHU3HAKaM
“JIOKaNBHOCT” M “UCTOPHYHOCTL . CTPYKTypa, Npe/ICTaBICHHAs B NIEPBYIO
odepeb MHCTUTYTOM LIEPKOBHOIO MPHUXO0AA, JIOKaIbHAa ¥ UCTOPUYHA. AHTH-
CTpyKTypa (KOMMYHHTAC), SpU€ BCETO BBIPAXKEHHAsI B IIPAKTHKE TPYIIIOBOTO
[aJIOMHUYECTBA, HeJIOKajbHa U HenctopuuHa. ColuanbHas CeTh, IPUMEPOM
KOTOpO# siBisteTcst ormmcanHast A. B. TapaOykuHoit “‘mpuxpamoBas cpema”
1990-x romoB, HelOKambHA ¥ HCTOpHYHA.'? JIOKAIBHOCTH ¥ MCTOPHIHOCTH
371eCh, KOHEYHO, TOHUMAIOTCS CXeMAaTUIHO U YIPOIIeHHO. 11071 TI0KanbHOCThIO
TofIpa3yMeBaeTCs yCTOWUMBas MACHTHU(HUKAIINS BEPYIOIIETO WITH TPYIIITBI BEpY-
foIIMX (TIPUX0/Ia) C OIpeieNIeHHbIM [IEPKOBHBIM 3[[aHHEM UIIM MECTHOCTHIO, T/Ie
OHO PACIONOKEHO, C UX UCTOpHEH, MHOPACTPYKTYPOH, COLTHAIBHBIM OKpYKe-
HHUEM U T.1l. ICTOPUYHOCTS 3/1€Ch — 3TO TPEXJIE BCETO YCTOMUMBOCTD “COBOKYTI-

1 B crarbe 5TOT PeXKUM HE OIMCAH; ero uesi BOSHHUKIIA BO BPEMsi O0CYK/ICHHUSI MOCTO
JOKJIaa 0 peauruo3ubix pexxnmax B MAD PAH B HosiOpe 2011 roxa.

12 A. B. TapaGykuna. ®oybKIOp U KyJIBTypa NPUIEPKOBHOrO Kpyra / Jlucc. ... Kaui.
¢unon. Hayk. Cankr-ITerepOypr, 2000.
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HOCTH COIIMANTBHBIX B3aMMOCBs3eii” BO BpeMenu.™ Tak, rpyrina naJoMHHKOB,
co0OpaBIIIasicst B TAJIOMHUYECKOM aBTOOYCE M0 OOBSIBICHHIO, YCIIBIIIAHHOMY TI0
MPaBOCIABHOMY PaIy0 WIH MPOUYTCHHOMY B PEKJIAMHOM JIUCTKE C MPABOCIIAB-
HOH sIpMapKu, Ha BpeMs1 IIO€3/IKU CTAHOBUTCS BDEMEHHBIM KBa3UITPUXOIOM, WU
“o0urrHOM Ha KoJecax”. DTO BpeMEHHOE COOOIIECTBO BEPYIOIINX BO3HHKALT
C MOMEHTAa ITOCAJIKK B aBTOOYC, KOTOPBI HA BPeMs TIOE3/IKH CTaHET e OOIIIM
MIPOCTPAHCTBOM, H MPEKpPAIaeT CyIIeCTBOBAHHE B MOMEHT BO3BpAIlICHHS U3
MAJIOMHAYECTBA. VIHBIMH CITOBaMH, TIEPHO]] CYIIIECTBOBAHUS TAKOTO COOOIIe-
CTBa OTPaHMUYCH BPEMEHEM TIOC3IKH, OHO “HEHCTOPHIHO .

ConnanbHbIC CETH HE JTOKAJIBHBI TI0 OTIPEICICHHUIO. XOTS UX CTYIICHUS
HMMEIOT JIOKAJIbHBIC PUBSI3KH, T.€. YUACTHUKHU CETH TJIe-TO BCTPEUAIOTCS WITH
HMEIOT MTOBBIIIICHHBIE IIAHCHI BCTPETUTHCS, UX PEIUTHO3HAS UACHTUIHOCTD,
KaK MPaBUIO, HE UMEET JIOKAJbHOTO BhIpaskeHUs. OTCYTCTBYET JIOKaIbHAs
MIPUBSI3KA U B JICTUTUMAIIUU 3TOTO TUTIA PEIUTUO3HOHN connanbHoCTH. [Ipu
9TOM COIIANIbHBIE CETU OTHOCUTEIHHO YCTOMYUBEI BO BPEMEHHU, ITOCKOIBKY
CBsI3aHBI 00OBIYHO C pear3aIreil Kakoro-To JOITOBPEMEHHOTO IIPOeKTa (Ha-
puUMep, KAHOHU3AIMEH TOro Wi UHOTO CBSITOTO, IPOCIABICHUEM UKOHbI
1 T.II.), & COJIUJIAPHOCTh BHYTPH HHUX MOJJICPKUBAECTCS HA OCHOBE HOHKOH-
(OPMHCTCKOM PEITUTHO3HOCTH TOTO HJIM HHOTO M3Boa. ™

Haxkoner, Tonmsl moyuTareneid, KOTopble COOMPAIOT MyTENIECTBYIOIINE
CBATBIHH: MOIIN CBATOTO, UyOTBOPHBIC HKOHBI F IPYTHE CBSIIICHHBIE TTPE/I-
METHI, Harpumep cobupasimii B Hosope 2011 1. B pa3ubix roponax Poccun
IpaHIMO3HOE KOJIMYECTBO Bepyromux adoHckuit mosc boropomuisr,® —
MIPENCTABISIOT OCICIHUN ClTydaidl peTUTHO3HOTO PEXUMA: JTOKATBHBIA U
HEUCTOPUIHBIA. CBATHIHSA, MpUE3KaoIas B Topoa M., coOupaeT MeCTHBIX

3 Vineto pestMruo3HbIX PEKMMOB s 3aMMCTBYIO Y TOJUIAHACKOrO aHTpomnonora Mapra
baxkca, aBTopa paboT 0 3HAMEHUTOM MECTE KaTOJIMYECKOro MajJoMHUYeCcTBa Mexayro-
pbe. Cum. Hamp.: Mart Bax. Religious Regimes and State-Formation: Towards a Research
Perspective // Anthropological Quarterly. 1987. Vol. 60. No. 1. Pp. 1-11.

4 HauGosee sipkue MpUMeEpbl PaBOCIABHBIX COLUAIBHBIX CETeH — IPaBOC/IaBHbIC
(hyHIAMEHTAINCTHI U IIEPKOBHEIE JIHOEPabl-KOUeTKOBI[BL. [IpeicTaBuTeIH COBEPIICHHO
Pa3HBIX CETMEHTOB ITOJIMTUYECKOTO CIIEKTPa IIPABOCIABHOIO MHpA, B T€ U JPYTHE, TEM
HE MEHee, IIOX0XKHU B TOM, UTO SIBJISIIOTCS IOCIIEA0BATENbHBIMU PEIUTHO3HBIMU HOHKOH-
(hopMHCTaMU U HAXOJATCS B Onaje y O(pHUIHaIbHON HEPKBH.

%3 TTosic boropoauis! 61t mprBe3eH B Poccuto n3 Adorckoro MoHacTsIpst Batonex mpu
nognepxke Gorma Arzapes IlepBo3BaHHOTO, TTOMEUNTENIEM KOTOPOTO SABISAETCS TIaBa
OAO “Poccuiickue xene3nbie qoporn’” Bragumup SAxynun. CBATHIHS coOpala MouTH
4 MMIITHOHA BepyIoNnuX; B MOCKBE HOKIOHUTBCS eif punny okono 800 ThIC. YeloBeK,
[P TOM YTO Ha POXKJIECTBEHCKYIO CIIY»KOY B CTOJIHMIIE IPULILTH [104TH B 10 pa3 MeHblIe —
90 thIcsd (HoBBIi “aHTHpEKOPA’” MOCEHIAeMOCTH POXKAECTBEHCKUX OOrocIyKeHuil B
Mockae, cm.: www.portal-credo.ru, mocienuee mocenierre 10.01.2012).
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KUTEJICH, CYUTAIIINX ce0sl PABOCIABHBIMH (M MMOCYUTABIIMX HYKHBIM
MIPUATH K CBATBIHE), TAK UTO, OKA3BIBAsSCh B OJHOW 0OIIEi odepeau, OHU
CTaHOBSITCS HA HECKOJIBKO YaCOB CBOCOOPa3HbIM COOOIIECTBOM. Y 3TOTO CO-
001IecTBa HET MPOIILIOTO M OYIYIIIEro, pa3Be uTo MPUOYAET HOBASI CBATHIHS
u oOpa3yercst HoBas ouepe/ib. Jpyroli mpuMep: Monb3yorecs OONbIIONH
MIOIYJIAPHOCTBIO ITPAaBOCIAaBHBIE SPMAPKH, KyZIa TAaK)Ke IPUXOAAT BEPYIOIIHE,
[IOTOMY YTO OHU BEPYIOIIUE U JJIsl TOTO, YTOOBI OOBITH Bepyromumu. Ha
TaKoOW spMapKe MOKHO KYMUTh Pa3HOOOPa3HYIO MPABOCIABHYIO MPOIAYK-
LU0 OT MOJICOHOB 3a YCOIIIIUX, KOTOPBIE OYyJyT YNTAThCS B OT/AAJICHHBIX
MOHACTBIPAX, 10 M€J1a C MOHACTBIPCKHUX IMYCIBHUKOB, a4 TAKXKC ITOKJIOHUTHCA
MIPUBE3EHHBIM OTKYAA-TH00 YyIOTBOPHBIM HKOHAM.

Hnan. 2. Ha npaBocnaBHoit sipmapke: 6ecena co cesimeHHuKoM. CankTt-ITetepOypr, 2011
(poto XK. KopmuHoii).

Urak, o4eBHIHO, YTO, HAPSILY C TPAJULHMOHHBIM CIIOCOOOM MPOXKHBA-
HUS PEJIMTHO3HON KU3HU B CBOEM MECTHOM IIPABOCIIABHOM MPUXOE MOJ
PYKOBOZICTBOM CBSIILIEHHUKA, CYIIECTBYIOT HHBIE HOPMBI MJIM PEKUMBI IIPO-
KUBAHHS PEITUTUO3ZHON JKU3HHA. DTOT KOH(IUKT MEXKITY TPaIAIIHOHHBIMA
U HOBBIMH HOPMaMH MOXET OBITh ONHMCAaH KaK yCHJICHHE HOMAaIMYECKHX
TEHJICHIINH, CBOHCTBEHHBIX OOIIECTBY MTOCTMOJEPHOMY H ITOCTCEKYIIIPHOMY,
KaKOBBIM SIBIIsIeTCs coBpeMeHHast Poccust.
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Coepemennoe npagocaague: pecmaspayus mpaouyuu

Homaanyeckue mpakTUKy B pOCCHIICKOM MPaBOCTIaBHH (KaK, BUIUMO, U
B JIIO00H IPYTo# pelrrum) He SIBISIOTCS Y4eM-TO COBEPIIEHHO HOBBIM. Tak,
MaJIOMHUYECTBO K CBATHIHAM MIPEANPHHUMAIIOCH IPaBOCIaBHBIMU BEPYIOLIH-
MH B pa3Hble HCTOPUYECKUE IIEPHUOJIBI, BKITIOUast COBETCKHMIA, ¢ myTemecTBust
CBATBIHB, TIPEXK/IE BCETO YyTOTBOPHBIX UKOH, TAK)KE OBUIH PacripoCTpaHEHbI
B IOPEBOTIOLIMOHHOM Poccun. OHaKO CMBICIIBI 9TUX PEIUTHO3HBIX TPAKTHK
B COBPEMEHHOI Poccuy HaCTONBKO OTIIMYAIOTCSI OT CBOMX JOCOBETCKUX IPO-
TOTHUIIOB, YTO 3aCTABJISIOT aHAIM3UPOBATh UX HE B MapagurMe KyIbTypHOM
MPEeMCTBEHHOCTH, a, Ha00OPOT, — B TEPMUHAX KYJIBTYPHOTO paspbiBa. U
JIEHCTBUTENBHO, TPYAHO NPEACTABUTH, KAKUM 00pa3oM Moria Obl mepe-
JIaBaThCsl PEIMTHO3HAs TPAJULMA B YCIOBHUSX, KOIJja NpelHa3HaYCHHbIE
ULl 3TOU 11eJM COLMAJIbHbIE HHCTUTYThI, OTBEYAIOLINE 3a COLUAIU3ALINIO
(ceMbsi, MPUXOJCKasl, T.€. JIOKaJbHAs U COCEACKas, OOILIMHA), MEPECTAIOT
BBINOJHATL (DYHKLMIO TPAHCISALMU PEIUIMO3HBIX LEHHOCTEH M MPAKTHK,
KaK 3TO MPOM30IILIO B COBETCKOE BpeMs. [Ipu 3ToM BrosiHE 04EBUIAHO, YTO
COBETCKasi HACHJIbCTBEHHAS CEKYJISIpU3aLus Oblia CBOCOOPa3HOU JTOKaIbHON
WHTEPIIPETANNEH IIT00ATBHBIX MTPOIECCOB “eCTeCTBEHHOMN  CeKYIAPU3AIIHH,
OXBaTHUBLIECH 3HAYUTENIBHYIO YacThb 3alaJHOTO Mupa. VIHbIMU ciioBamHu, pe-
3yJbTaT COBETCKOH “CeKynsipu3aluu cBepXy  BIIOJHE CPAaBHUM C aHAJIOTHY-
HBIMH, HO “‘€CTECTBEHHBIMH ~ COLIMATIbHBIMH TPAHC(HOPMALMIMHU TI00AIEHOTO
MaciuTada: 3To IPEKE BCEro POXKICHUE HOBOTO ITOCTCEKYIISIPHOIO CYObeKTa,
OPHEHTUPOBAHHOTO Ha HEOMHMOEpaIbHbIE IEHHOCTH. EMy NpeTuT Takoi Bapu-
aHT PEJIMTHH, IPY KOTOPOM OHA MPUHUMAET (POPMBI TOTATBHOTO HHCTHTYTA;
OH CTPEMHTCSI MUHUMHU3UPOBATh KOHTPOJIb OOLIMHBI MM LEPKBU HaJl CBOCH
PENUTHO3HOMN KU3HBIO; OH HAXOIUTCS B IOMCKAX ayTEHTUYHOCTH (TIPaKTHK,
uel, TeKCTOB, OMbITa) U MO3TOMY C FOTOBHOCTBIO BEPUT B IPEEMCTBEH-

99

HOCTPH “‘CBO€H” HallMOHAJIBHON/ITHUYECKOMN/PENUTHO3HON TPAJAULIUU; IS

16 O npasociaBaoM nanomunyectse B Poccun XIX B. cm.: Chris J. Chulos. Religious
and Secular Aspects of Pilgrimage in Modern Russia // Byzantium and the North (Acta
Byzantica Fennica. Vol. IX.). Helsinki, 1999. Pp. 21-58; Roy R. Robson. Transforming
Solovki: Pilgrim Narratives, Modernization, and Late Imperial Monastic Life // Sacred
Stories. Religion and Spirituality in Modern Russia. Bloomington, IN, 2007. Pp. 44-60;
Christine Worobec. The Unintended Consequences of a Surge in Pilgrimages in Late
Imperial Russia // Russian History. 2009. No. 36. Pp. 62-76. O najnomHu4decTBe 6osee
O3/IHETO BpeMEHHU cM., Harp.: X. B. ITomnasckas. [TanoMHM4YecTBO, CTPAaHHOIIPUMMCTBO U
MoYUTaHKe CBATHIHB B PsizanckoM kpae. XIX—XX BB. Pazanb, 1998; Laura Stark. Peasants,
Pilgrimage and Sacred Promises: Ritual and the Supernatural in Orthodox Karelian Folk
Religion. Helsinki, 2002; A. JI. beros. B nouckax “Oe3rpenispix karakoMm6”. Mocksa,
2008. C. 177-187.
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HETO Y4acTHe B PEJIMTMO3HOM KM3HU — 3TO CIIOCOO OpraHu3aliy J0CyTa,
IIPUHOCAIIETO MHTEIUIEKTYaJIbHOE M COLMaIbHOE y[OBIeTBOpeHue. Tako-
ro poxa “nmrynmue” (religious seekers) mosisisitoress B CCCP He nmozanee
1960-x rT.;Y mokasarenbHO, YTO HEPEIKO MMOCIIEI0OBATENN HBIO-OMIK IBH-
KEHUH (HanpuMep, PePUXOBLbI) MOTYT CUMTaTh ce0s U MPaBOCIaBHBIMU.

[Tpumepom 00cyK1aeMoro KyJIsTypPHOTO Pa3pblBa MOJKET CIIY>KUTb yTpara
COBPEMEHHBIMU NAJIOMHUKAaMU 00bIYas 3a6ema, Ui 0bema, IEHTPAILHOTO
JULS1 TAKOTO PEIUTHO3HOTO Ipeanpusatyst. CoracHo 3ToMy 00bIuato, ajaoM-
HUK COBEpIIAET CBOE IYTEIIECTBHE K CBSITHIHE, /1EJIaeT IPUHOILIECHUS, 3aHH-
MaeTcs ee O1aroycTpoiicTBOM MM HEKOTOPOE BPEMsT OCTAETCsI TaM (ECIIH 3TO
MOHACTBIPb) B KaUueCTBE TPYAHUKA B OJ1aroJapHOCTh, HAIIPUMEP, 32 TyACCHOE
WCIEJICHUE WITH YK€ TAKMM 00pa3oM MPOCHUT O YyIeCHOM BMEIIATEIbCTBE B
TPYAHO# UITH MAJIO TIPEACKa3yeMoii CHTyalnu (K IPUMepy, YXOI Ha BOHHY).™8
CoBpeMeHHbIE TOPOICKUE TTAJIOMHUKH HE 3HAKOMBI € ITPAKTUKOM 00eTa, 9To
CBHUJICTEIILCTBYET O CEPbE3HOM TPaHCHOPMALMK KYJIBTYPHBIX HAaTTEPHOB U
COIMATBHBIX (PYHKIMHA dTOW PEITUTHO3HOHN MPAKTHKH.

To e MOXKHO CKa3aTh U O TPAJUIUH “KOUYIOIUX MKOH. B mopesoito-
[IMOHHOE BpPeMsI BU3UT YyIIOTBOPHOI MKOHBI, TPHOBIBAIOIIEH C KPECTHBIM
XOJIOM U3 MOHACTBIPSI MITH Xpama, IJie OHA XPaHHUTCS, ObUT PETYIISPHBIM CO-
OBITHEM T'OI0BOTO KaJICHJAPHOTO KA JIEPEBHHU, TOPOAA UIIA TOPOJCKOTO
KBapTana. Bcrpeya HKOHBI ObUIA KOJUIEKTUBHBIM JICHCTBHEM BCETO COOOIIIE-
cTBa. B HacTosIee BpeMst H3MEHUIICS M MacIiTad, U CTENeHb, U CIT0c00 MO-
OMJIBHOCTH CBATBHIHB. HpIHEIIHME MPaBOCIaBHBIC Y3HAIOT O IPHBO3E MOILCH
WJIM UKOH U3 MIHTepHeTa U 1o pajino, U ABJISIOTCS TyAa HE B JOMOJHEHHE K
CBOEH 00513aTeTIbHOM MPUXOJICKOH KHU3HH, a B KAYECTBE aJIbTEPHATHUBEI €il.

Wrak, ToBOps O peIUruu B IOCTCOBETCKOM OOIIIECTBE, MBI IMEEM JIEJI0
C pa3pbIBOM (a HE MPEEMCTBEHHOCTHIO) Tpaauuy. OJHAKO NPaBUIIA UTPbI

170. B. Yenyprast. He3aBrcumble pemurno3mble oobeauaennst B Jlenunrpae B 1960-80-¢
ronsl / Jlucc. ... kKaHg. KynbTyposioru. Mocksa, 2004.

18 BpiriosiHeHIE HHIMBUYAIBHOTO 00€Ta (3aBETa) CTAHOBHIIOCH IIPUYUHOM [TATIOMHUYECTB
B JIOPEBOJIFOLIMOHHOIN Poccuu, cM., Harp., IpUBEICHHYIO B HeslaBHEl crarbe KpucTuHb
Bopo0er 0 4ynecHBIX HCHENEHHUSIX HCTOPHIO O TOM, KaK KPECThSIHIH U3 APXaHTeJIbCKOI
ryOepHHUH TPOLIEN THICSAYY BEPCT MEMIKOM, YTOObI B MCIIOIHCHUE 00€Ta MOKIOHUTHCS
moruite Cepaduma Caposckoro (Christine D. Worobec. Miraculous Healings // Sacred
Stories. Religion and Spirituality in Modern Russia. Bloomington, IN, 2007. P. 25). O
TpaIUIINH 3aBETOB B KPECThIHCKOU KynbType XX B. cM.: A. A. [lanuenxo. MccnenoBanus
B o0nacTu HapoxHOTo mpaBociaBus. Jlepeenckue caThiHn CeBepo-3amana Poccun.
Canxr-IletepOypr, 1998. C. 82; T. b. Lllenanckast. KpusucHas cets (Tpaauimu 1yXoBHOTO
ocBoenus ipoctpanctsa) // Pycckuit Ceep. K mpobneme snokanbHbix rpymmn. CaHKT-
IetepOypr, 1995. C. 118-120; Jeanne Kormina. Pilgrims, Priests and Local Religion in
Contemporary Russia. Pp. 28-29.
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3aCTaBJISIOT BCEX €€ YHaCTHUKOB BEPHUTh, YTO BCE IPOUCXOINT, KaK MPekae,
MOCKOJIBKY CepTH(UKAT ay TCHTUYHOCTH SIBIISIETCSl HanOoliee yOoequTesIbHBIM
crocoOOM JITUTUMALMU 3TOTO MHCTHTYTa. B Takom ciydae 3amava mc-
CJIEIOBATEIISl COCTOUT B TOM, YTOOBI, yUUTHIBask GakT U (HOpMBI 3TOH BEPHI,
AHAJIM3UPOBATh UX KAK ACATEILHOCTh 110 KOHCTPYUPOBAHHIO TPAAHULIUH.

OpnHako B ciydae ¢ COBPEMEHHBIM POCCHICKHM IPaBOCIaBUEM 3HaMe-
HUTas xo0cOayMoBcKas MeTadopa “U300peTeHust” Tpaaullid HE BIIOJHE
HeperaeT CMBICI IPOUCXOSILIETO; B JAHHOM ClIydae MHE IIPEICTaBIIETCs
OoJee yradHBIM TOBOPHUTE O “‘pecTaBpanuu Tpaguitun’”’. [lox pectaBparueit
TPaJULINU 5 IOHUMAIO TAKYI0 AEATEIbHOCTD “COLUAIbHBIX APXUTEKTOPOB™
1 “mm3aifHepoB”, KOTOpasi HallpaBlieHa HE MPOCTO HA TO, YTOOBI MPUIAThH
“npeBHue” (HOPMBI COBPEMCHHBIM SIBJICHUSIM, KOTZA JUISI HUX CTPOSITCS
pasHoro poja ‘“u3o0peTeHHbIe” TeHeanorny. “PectaBparops!”, UCTIONb3Ys
camble pa3Hble CpeICTBa yOSKACH!sI, HACTAaUBAIOT Ha HETPEPHIBHOM peeM-
CTBEHHOCTH TPAAULIMH, Ha TOM, YTO HbIHEIITHEE 3/IlaHKE TPaBOCIIaBHs POBHO
TO 3Ke, uTo ObUTO Beerna. [lpu aToM BHelHME (HOPMBI U OYEPTAHUS ITOTO
30aHus Bpoze ObI COXPaHSAIOTCS, HO BCE OCTAJIbHOE — COLMANIbHBIE (PYyHKIINH,
MEXaHU3MbI KOHTPOJISl, COOCTBEHHO BEPYIOILUH CyOBEKT M TOHUMaHHKE TOTO,
YTO 3HAYUT OBITH BEPYIOILIUM, IPUHIMITHAILHO H3MeHsieTcsl. Eciu BepHyTh-
csl K MeTadope pecTaBpaluyl — U aJIpec, U Jaxe UBET (acana Bpoxae Obl Te
e, 4TO CTO JIET Ha3al, HO B OKOHHBIX NMPOEMax — IUIACTUKOBBIC MTAKETHI, a
BHYTPH, BMECTO JKHJIBIX IIOMEIIECHUH, — O(UCHL. ¥ COLUAIBHOIO SBJICHUS,
Ha3bIBAEMOTO TEM K€ MMEHEM, YTO BEK-NOJITOpa Ha3aj, NPHUHLUUIHNAIBHO
MeHs10TCs QyHKUUU. [Ipy TOM 1 BOBJIEUEHHBIE B PECTAaBPALIMOHHbBIE PAOOTHI
JIFOIIM, ¥ APEHAATOPBI TOMEILCHNH, U CITyJaiHble IPOX0XKHE HOAICPKUBAIOT
UJICI0 ayTeHTUYHOCTHU TOM KOHCTPYKLUHY, €€ ApeBHOCTH. Tak 4To 3amaua
WCCIIEZIOBATENI U COCTOUT B TOM, YTOOBI OOHAPYKUTH ITY COIHAIBHYIO
MUMHUKPHUIO U HE TPUHATH KyJAbTYPHBIN “HOBO/EN 3a JEHCTBUTENBHYIO
npeBHOCTh. ColMaibHbIe SIBICHUSI MEHSIOTCA, a TOT, KTO JienaeT Bu, Oya-
TO OHH OCTaJICh TEMH K€, MUCTU(UIHPYET OKpykaromux. Hama 3amaua
COCTOUT B TOM, YTOOBI pa30oUpaThCsi B KYJIBTYPHOH JIOTUKE M COIIMATBHBIX
NPUYHHAX ITUX MUCTU(DHUKAIIHH.

MarepuanaMu AJsl 3TOW CTaThU CTANM Pe3yNbTaThl ATHOTpaduIecKoro
UCCIIeIOBaHMsI, UHTEPBBIO M BKJIIOYEHHOE HAONIONEHUE CPEH MajIOMHU-
KOB, IPUXOXKaH M JPYTHX MPaBOCIABHBIX BEPYIOLINX, B OCHOBHOM CaHKT-
ITerepOypra u CeBepo-3anana Poccun, HO Taxke CBepAIOBCKOM o0macTu
1 MOCKBBI, cOOMpaBIIMEcs MHOIO, HHOTI/IA IPH OMOIIX KOJUIET, B TEYCHUE
HOCTIETHUX ACCATH JIET. AHATU3UPYSI PEIUTHO3HYIO KHU3Hb COBPEMEHHBIX
NPaBOCIABHBIX BEPYIOLINX, s HAMEPEHHO HE 00PaIlaloch K HCTOPHUUECKUM
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paboram 00 aHAJIOTUYHBIX SABJICHUSX B JOPEBOJIOIMOHHOM WIIN K€ COBET-
ckoit Poccun. Jlaneko He Bcerna [uaxpoHU4eCcKOe UCCIIEI0BaHHE TOMOTaeT
OTBETUTH HA MCCIEI0BATENBCKHE BOIPOCHI O COBPEMEHHOCTH. B cityuae ¢
[IPpaBOCIaBUEM — OIPEIEICHHO 3TO TaK. Briie Oerno 00cykaaioch noaHoe
BBIMBIBAHUE U3 NPAKTHKH TaJJOMHUYECTBA KOIIA-TO CMBICIIO00pa3yromei
11 Hee nen o0eTa; CpaBHUBATH TAJIOMHUYECTBO BEKOBOM TaBHOCTH U HBbI-
HEIIIHEE NMEET CMBICIT, TOJIBLKO ECIIN €CTh 3a/1a4a BBIICHUTD, KaK U3MEHHIIAChH
9Ta peIUruo3Has npakTuka. Ho BOT 00bsICHUTD HbIHEIIHEE [TAJIOMHUYECTBO
JAHHBIMHU WJIW BBIBOAAMH O MPAKTHKaX BEKOBOH JaBHOCTH, IO MOEMY
1yOOKOMy yOeXIEeHHUI0, Helb3sl. B camom nerne, koraa najJoOMHHUK KOHLIA
MTO3aMPOILIOro BeKa pemiai OTHPAaBUTHCS B JlaIbHEE MaJOMHUYECTBO WIIN
JakKe BBIOMpA MyTh CTPAaHHUKA B KadecTBe “‘mpodeccun’”, OH UMEJT OTIBIT
MIPUXOACKOH skn3HH. Teneps jke MmaJoMHUK-aBTOOYCHUK BO MHOTHX CITydasix
BBIOMpAET MOE3IKK KaK crioco0 ObITh (IOYyBCTBOBATH CE0sT) MPABOCIIABHBIM,
MOTOMY YTO OTKa3bIBA€TCsI OBITh MPUX0KAHMHOM. JTO MHOMU, HOBBIH, ITOCT-
CEKYJISIPHBIN PETMTHO3HBIN CyOBbEKT.

Homaowl na npuxooax

Hekoropsie uccienoBaren y:Ke OTMedYalid TaKOH JH00OMBITHBIH (akT
COBPEMEHHOM MNPABOCIABHON JKU3HU, KaK MPEANOYTEHUE TOpOKaHAMHU
CEIIbCKUX XPaMOB, KyJla OHU PETYISIPHO €3/ISIT Ha CITYKObI HITH TIPUEIKAIOT
TSt COBEPIIICHUSI O0PSIIOB )KU3HEHHOTO IIUKJIA — KPEICHHS HJTA BeHYaHus1. ™
BeposiTHO, 0THacTH 3Ta cBOe0Opa3Hast BpeMeHHAst MUTPAITUs MOXKET 00bsIC-
HATBCS IPOCTHIMHE MPAKTHYECKUMHU COOOPKESHUSMH, TAKUMH KaK HEXBaTKa
LIEPKBEH B HOBBIX CHAIHBIX PallOHAaX METaroNrca WK 0oJiee HU3Kas 1iara
3a TpeOHI (T.e. YCIyTH KJIHpa, MPENOCTaBIIEMbIC BEPYIOIINM) B CEITHCKUX
xpamax. OIHaKO JIeNI0 TYT, BEPOSITHO, HE TOIBKO B MTPOCTON PAITHOHATEHOCTH,
3aCTaBISIONICH BEPYIOIINX BEIONPATh O0Jiee KOM(OPTHBIE YCIIOBHSL, TTPEXKIE
BCero SKoHOMHUYeckue. [Ipeamounras qaabpHUil XpaM CBOeMy MECTHOMY, Be-
pyroLuii 1100 XoueT U30eKaTh KOHTPOJISE CO CTOPOHBI JIOKaIbHOM 00IIMHbL,Z

19 Cwm. Hamp.: K. Ceprasuna. “ITanoMHIYECTBO” WIIH “BOLICPKOBICHHE ”: O Pa3HBIX THIAX
[PABOCIIABHBIX IPHXO0B Ha IIPUMEPE TPEX LIEPKBEii CeBEpO-BOCTOUHOTO I101MOCKOBBs //
IIpuxoza u o0LMHA B COBPEMEHHOM ITPABOCIIaBUU: KOPHEBAs CTPYKTYpa POCCHICKON
pemuruoznoctu. Mockaa, 2011. C. 37-57.

2 TTpumMepsl, KOra BEPYIOIIHUI X04ET CKPBITHCS OT KOHTPOJISI JIOKAJIBHOTO COOOIIECTRa,
MOTYT BapbUPOBATh OT TAKUX CIIY4acB, KOIIa PEIINII KPCCTUTHCA B3p0CJ’IbII>i YCJIOBCK H,
CTECHSSICH CIICTIaTh ATO B CBOCH JCPEBHE, CHCLMAIBHO €/IeT B IPYTYIO WIH B TOPOJICKOIL
XpaMm, 10 CO3HATCIBHOTO I/I36CT‘3HI/IH KOHTAKTOB C MECCTHBIM CBSILICHHHUKOM H3-3a I10JIHU-
THYCCKHUX, COCCACKHX WUJIN NHBIX paSHOFJ'IaCHﬁ.
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0o mepemeniaercs B 0ojiee HU3KOCTAaTyCHOE COLMAIbHOE TPOCTPAHCTBO
(13 Tropozia B IEPEBHIO), YTOOBI, HCHONB3YsI CYIIECTBYIOIIYIO COLUAILHO-
NPOCTPAHCTBEHHYIO aCHMMETPHIO, 3aHATh TaM MO3HULUIO ‘“3IUTHI”, THOO
SIBIISIETCS. 4aCThIO “CBUTHI” (JIPYTOM, POACTBEHHHUKOM, JTyXOBHBIM YaJIOM U
T.I1.) CITY’KaIlleTo TaM CBSIIEHHHUKA, YTO TAK)KE TTO3BOJISIET EMY CTaTh YacThIO
MIPUXOJICKON ANUTHI. Tpr 3TH pe30Ha MOTYT OBITh KaK MCKITFOUNUTEbHBIMH,
TaK ¥ B3aUMOJIOTIONHSIOITIMH IPUIHHAMU JUIS PEATOYTEHHS TEPPUTOPH-
AJIbHO OTAJIEHHOTO MPUX0JIa “CBOEMY’ JIOKAIbHOMY.

3HaYNTENbHOE MPUCYTCTBUE TOPOXKAH B CEITBCKUX IEPKBIX OBLIO MHE
M3BECTHO I10 SKCIIEANIINAM B OJTUH U3 CEBEPO-3aITaIHBIX PETHOHOB, TTOTHBIN
“navHeIX”’ MIEPEBEHB, TE KU3HL BOOOIIE, B TOM YHCIIE U IEPKOBHAS, TIPO-
MCXOAMT Oarogaps MpHe3KalolM Ha JIETHUN ce30H ropoxanaM. OHako
U B JIPYTHX PETHOHAX, ¢ “JKUBBIMHU JCPEBHSMH M CellaMH, HAOJIIOIaeTCs
noxoxkas cutyanus. Tak, merom 2009 . MHE JOBETOCH MPOBOAUTH MOJICBHIE
ucciiefoBanus Ha Ypaie, B KameHnckom parione CBepasioBCKO# obnacTu,
e s HaOJoaIa )KU3Hb JIBYX MIPAaBOCIABHBIX PUXOA0B, PACIIOIOKEHHBIX
B JIOBOJIBHO KPYITHOM ceJjie M OOJbILON AepeBHE C HACEICHHEM NPUOIN3HU-
tesbHO 3000 1 800 yenoBek cooTBeTCTBEHHO. B 00enx nepksix (oK ObLIH
3aKpBITHl B COBETCKOE BpeMsi) (PaKTHUECKH CYIIECTBYIOT JABE LIEPKOBHBIC
OOMIMHBL: “IUTyprudeckas’, popMHUpyIOIIasics BOKPYT (pUTYphI CBSAIIICHHHUKA
U JINTYPrU4eCcKoro ACUCTBa, U “X03sICTBEHHAs, CYIIECTBYIOIIAs BOKPYT
COOCTBEHHO IEPKBH ¥ 00BEIMHEHHAs Pa3HOTO poja OBITOBEIMU 32a00TaMu
0 TIEPKOBHOM XO3STHCTBE — COCTOSIHUH MOCTPOCK, IIEPKOBHOTO MHTEPhEPA,
YUCTOTHI B IIepKBU. KOCTAK NMUTYyprudeckoil oOUIMHBI B 000HX CITydasx
COCTOWT W3 PETYJISIPHO MPHUEIKAIONINX Ha CIYKOBI MM MHTPHUPOBABIINX
13 Topoaa (HO Tak W HE COMHAIIM3UPOBABIINXCS B MECTHOE COOOIIECTBO)
moneit. B cene, Hanpumep, 3Ty OOIINHY COCTaBIISICT CEMbS KCHITHHBI-HO-
Tapuyca (ee Tak 1 Ha3bIBaIOT 3a m1aza Horapuyc) u3 ommkaiiiiero ropoaa u
nepeexasiiias OTTy/a JKe BBITyCKHHIIA Meaydninia Mpuna, paboraromas B
OT/ICJICHUH CKOPOH MTOMOIIK MECTHOM 00JibHUIIBI. bpak puHBI ¢ MECTHBIM
JKUTENIEM OKa3aJicsl HeyJAaqHbIM, COIIMATN3alus — HEYCIeIHOW. Y Hee HeT
Jpy3eid ¥ OAPYT, U TOJIBKO B IIEPKBU OHA (00yUMBIIAsICA LIEPKOBHOMY UTe-
HUIO U TICHUIO) YyBCTBYET ce0s yBEpEHHO; TaM IICHHOCTh €€ HAaBBIKOB (1 ee
KaK JJMYHOCTH) HECOMHEHHA.

Jlaxxe perynspHo npuesxas B CelIbCKHE IIEPKBU, TAKHE JIOIU HE CTaHO-
BSTCSl TaM CBOMMHU; HAIPOTHUB, BBITIOIHSSI O0OBIYHO (PYHKIUH, TPEOYyrOIIHe
HEKOTOPBIX CIIEIHAIbHBIX HABBIKOB (IIEHHE B XOpe, IIEpKOBHOE UTEHHE U
T.I.), OHU POPMHUPYIOT YTO-TO BPOJIE TPYIIIBI PETUTHO3HBIX CIICIIHATICTOB,
NPUOTMKEHHBIX K CBALICHHUKY. MeCTHBIE KUTEIN Ha TaKUX OOTOCITyXKe-
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HUSAX CTAHOBATCS CKOPEE 3pUTENSIMH, YeM yYaCTHUKaMHU. DTH TPYMIbI
MIPUJIEP/KUBAIOTCS (KOHEYHO, BPSIZL JIM OCO3HABAsl 3TO) pa3HbIX KOHIENIUN
LIEPKOBHOTO MPHUXOJa: NPUX0Ja KaK COOOIIECTBa MOCBAIICHHBIX BEPYIO-
LIMX, aKTUBHBIX YYAaCTHUKOB OOTOCITY)KEHHs U NPUXOAA KaK JOKAJIbHOTO
coo011ecTBa, COCTOSILEr0 U3 BCEX MECTHBIX KHMTEJICH HE3aBUCHMO OT MX
LIEPKOBHOM aKTUBHOCTH. MeCTHbIE aKTMBHUCTBI IPUXOAA MOTYT HE 3HATh
CaMbIX MPOCTBIX MOJIUTB ¥ IPOITyCKaTh BOCKPECHBIE CIYXKObI, HO C SHTY-
3Ma3MOM, CKaxeM, OyIyT coOMpaTh 1€HbIM Ha HOBYIO LIEPKOBHYIO OTpafy,
1 HUKTO U3 OAHOCEINIFIAaH HE OTKaXXET UM B IIOMOIIIHN, KaK HE OTKaKET JaTh
JeHbI'M, HAIIpUMEP, HA IIOMOILb [1OTOPEbliaM, Al KOTOPbIX OPraHU3YIOT
TOYHO TaK e 00XOAbI JBOPOB. IHBIMU CIIOBaMU, JUII MECTHBIX JKUTEIEH
WX HEPKOBB CIYXKHT MPEXKJIE BCETO CHMBOJIOM JOKaJIbHONW MAEHTHYHOCTH
U SIBIIAETCS JIOKAIBHOM res publica, T.e. Toi “o0eit Bempio”, 10 KOTOpoi
€CTh JIeJI0 KaK/IOMy MECTHOMY.

CocyiiecTBOBaHNE MECTHBIX U IPUEIKUX (MITH TIPUE3KAIOIINX ) 1aJIeKO
HE Bcerja IMpoTeKaeT MUPHO; UCTOPUS Pa3BUTHUS UX OTHOLIEHHH MOXET
OBITH UCTOpHEH 3axBaTa “‘Hallell” LEPKBH ‘TOpOKaHAMHU, TPUOBIBIIUMH
[10CJIE TEPOUYECKOT0 MEPUOA BOCCTAHOBIEHMS XpaMa CHJIAMH MECTHBIX
9HTY3HacToB.? VIMeHHO Tak OHa ObLTa pacckazaHa MHe Banenrunoii, 60
JIET, STHUYCCKOW HEMKOU. LIepKoBb B UX NepeBHE ObliIa OTKPHITA, TIEPBOU
B palioHe, CTapaHUsIMH TPEeACeaaTessi CEIbCKOTO COBETa M €€, TOT/a 3a-
BeZyIOIIel KiIyooMm u faemyTara. Bo3Bpalenne nepKkoBHOTO 31aHus OBIIO
BBHITIOJTHEHHEM €€ JISMyTaTCKOT0 HakKa3a, T.e. TpPeOOBaHus CBOEMY JICTTyTaTy
OT MECTHBIX M30mpareineli, koropoe BaneHTuHa paccMarpuBaia Kak akT
BO3BpAIllEHUs KYJIBTYPHOTO HAaCIeIus:

51, HaBepHOE, HE CKaXy, 4TOOBI sI, JOIMYCTHM, OblJIa KaKas-TO
Bepyromas. beuta st naneka ot Bepsl. Ho Bo MHE mpocTo, BEpOsTHO,
XKHJIO. .. BJIOKCHHBIC KaKHe-TO YyBCTBA... MATPHOTU3M K pomune. 1
MOATOMY BOT 3T HE Bepa, @ BO3POXKICHHUE. .. 00JIb BOT UMEHHO 3a CBOE,
POCCHICKOE. .. PYCCKO€E, POCCHICKOE. >

JIro60IBITHO, UTO BO3POXKICHUE [IEPKBU JIJIsl BasleHTHHBI HEe OBLIO BOC-
CTaHOBJICHHEM MECTHOU PETUTHO3HON TPAAHUITUH U TIPOUCXOIMIIO OHO HE IO
JIO3YHTOM BO3BpaTa UCTOPUYECKOTO MPOIIIOT0 MECTHOMY cooOrecTy. M
cama BayleHTrHa, U TIpeiceaTelh CeIhCKOTO COBETA HE KOPEHHBIC JKUTEITH.

2 Cm. 00 3tom, Hamp.: [I. TomeBa. OT BOCCTAHOBICHHS XpamMa K CO3JaHHIO OOIIMHBI:
CaMOOIpaHMYCHUE U MaTepUaNIbHbIC TPYAHOCTU KaK HCTOYHUKHU MPUXOJCKON HJICHTHY-
Hoctu // Ilpuxon u oOmrHa B coBpeMeHHOM TipaBociaBuu. C. 277-297.

22 Nurepsoio ¢ Banentnuoit, 60 net, STHUYECKONH HEMKOM, ypoxkeHkoi Kazaxcrana.
CaepastoBckas oonacts, 2009, urons.
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Tak 4TO JUIsl Hee BBITIOJHEHUE €€ ISy TaTCKOTO Haka3a ObLJI0 3HAKOMOM 110
MPEIbIIYIICH BOCIUTATEIBHON JNesITeIbHOCTHA aTPUOTHYECKOM PaboTOlM,
MPEXK]Ie BCETO C ACTbMH U MOAPOCTKAMMU:

...Korza st tupexropom padoTaia, MbI Ha9alli BOT 3TO BO3POXKICHHE.
To ecTh 51 MOJIOZEKH TaK OOBSICHHIIA: YTO TO HaIlle, pycCKasl, pOCCHIA-
ckas Tpamunus. To ecTh 3TO MamsTh. 1 BepuM MBI, HE BEPUM — MBI
JIOJDKHBI KaK-To. ..

Haxkxanyne npaBociaBHBIX Ipa3IHUKOB BaneHTHHA cTaa OTMEHSTh Cy0-
0OTHHE AMCKOTEKH M BOAUTH BMECTO 3TOT0 IIOAPOCTKOB B XpaMm, MOKa3bIBast
UM aJIbTEPHATHBHYIO BO3MOKHOCTD ITPOBEICHUS JOCYTa M TEM CaMbIM IIPO-
BOJIsl BOCIIUTATEIbHYIO PadoTy:

...MpbI oT™MensTn tuckoteku. Ho Mb1 cobupanucs B kiyoe. U BoT
st 60, 70, 80 uesnoBEeK — MBI MAacCOBO LLIH B XpaM. Ho, Bo-niepBEIX,
IIJTM TPE3BHIE. ..

ITepBoe GorocmykeHue B IIepKBH cocTosutoch Ha [lacxy 1991 1. 6e3 cBs-
IIEHHUKA, [10]] IVIACTUHKHU, UMEBILIHECS B TMYHOHN (POHOTEKE IpeAceaaTess
CEJICKOI'O COBETa, arpOHOMA 110 00PA30BAHUIO, IOIYUUBIIETO B JIETCTBE,
npouenmneM B TamMOOBCKoH 00:1aCTH, KOE-KaKOe JOMAIHEE PEIMTNO3HOE
BocnuTanue. [1o ero acknzaM OBUT yCTPOCH MEPBBIN alTaph XyJOKHUKOM-
odopmuTeneM, U3 TeX, YTO paHbIle MHCaTH TpaHcnapaHThl. [1epBbIii cBs-
IIEHHUK MOSBMJICS B HIEPKBH IOJITO/IAa CITYCTA U HAJI0JIT0 HE 3a/lepKajcs.
[Torom cBsitieHHUKA He OBIJIO elle TPH To/ia, U IIEPKOBHBIE CITYKObI KAKHM-
TO 00pa3oM COBEPIIAINCH MPUXOKAHAMU CaAMOCTOSTENbHO. CIyKUBIIMN
B 1iepkBH B 2009 I. HacTOSITENb BBHITOIHSII 9Ty PabOTy YK€ CeMb JIET, HO
MPOJOJIKAJ JKUTh B TOPOJie (KaK MHOTHE CEIbCKUE CBAICHHUKH ), IPUMEPHO
B Yace-MoiyTopa e3/pl Ha MaiHe. C HUM B 3TOT CENbCKHUM MPUXOJ CTaJIN
MpHEe3)KaTh TOPOICKKE NpuxokaHe. B mpecronpHblil mpa3auauk 2009 ., no
OLIGHKE MECTHOTO XHTens, He Oonee 20% mpuiieqmuux B HEPKOBb ObUTH
MecTHbIME.? BajieHTHHA OblIa MOCTENEHHO MOTECHEHA TOPOICKUMH TIPH-
HIeTTBI[AMH 1 TIepecTaa, HalpuMep, BHITOTHATH (PyHKITUH adTapHUIIBI, HO
BCE )K€ KIIFOUHM OT IIEPKBH OHA yAep)Kajia B CBOUX PyKax.

Kpome ropoxan, nmpuesxaromux Ha CIyKObI CO CBSIIEHHUKOM, €CTh
TIPU 3TOM CEJIbCKOM XpaMe HECKOJIBKO KEHIIIH, TIepeeXaBIInX B JePEBHIO,
YTOOBI )KUTH IOOMIIKE K IepKBH. [1o pacckazam BaneHTHHBL, UX cCaluiu ¢
ANIEKTPUYKH 32 0e30MIETHBIN POE3/l, OHU YBUJIEIH EPKOBbD, ‘TIPHIIUINA BOT
CIOZIa M TaK M ocTajuch’. Takue MUTpaHThI U3 TOPOJia €CTh, OXKAITYH, pH

28 Cam nH(OPMAHT eMHCTBEHHBII U3 CBOCH OOJIBILIOI CeMbH IPHILEI TY/a, YTOOBI PH-
YaCTUTHCS HAKAHYHE KPEIICHHS CBOCTO BOCIIPUEMHHUKA.
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moboM cenbekoM xpame. Eciu B 1990-e 3T0 ObUTH TIIaBHBIM 00pa3oM MOJIO-
JIbl€ MY>KYMHBI, HEPEJKO CKPBIBABILIMECS OT 3aKOHA WJIN JIOJITOB, BBIMOJIHSASA
paboThI MO 00YCTPOHCTBY XPaMOB M LIEPKOBHBIX MOCTPOEK B IITyOMHKE 32
KpoB U nuury, To B 2000-¢ TakuMU LIEPKOBHBIMU MUTPAHTaAMU CTaJIH >KEH-
LIMHBI, OOBIYHO NIEHCHOHHOTO BO3pAcTa, PeIaloIIne MOCPEACTBOM TAaKOTO
JayHIIU(TUHra OTHOBPEMEHHO IPOOJIeMy J10CyTa, COLUAIbHON HOIAEPKKU
1 3KOHOMHYECKOT0 obecreyeHns CBoero cymectoBanus. Ilencun, a nHo-
IJla ¥ apeHIHOM IIJIaThl 3a CaBaeMyIo B TOPOJIe KBapTUPY BIIOJIHE XBATAET,
4T00BI 6€30€IHO JKUTh B SKOHOMHUECKH IETIPUBUPOBAHHON IepeBHe.?

CrpyKTypa IpUX0ACKON OOIIMHBI, C TOYKH 3PESHUS paclpe/ie/iCH s posiei
MEXJIy MECTHBIMU U TOPO)KaHAMH, MOXKET OBITh MHOM, €CJIM HACTOSTEINh
XpaMa — MecTHBIH. Takoe ciy4yaeTcs UCKITIOUUTEIbHO PEAKO, HO €CJIN Mpo-
HCXOJIUT, TAKOW CBAIIEHHHUK, 0COOCHHO €CIIM OH MOJIOJI, YMEH M SHEPTUYEH,
CTaHOBHTCS 3aJI0TOM MTPOLBETAHUS LIEPKBH, OOILMHEI U Aaxe IepeBHH. Ero
JIOKQJILHOCTh MPUJIAET U LIEPKBH apeosl ayTeHTUYHOCTH, UCKIIOUUTENIBHO
BBICOKO LIEHUMBII B COBpeMEHHOI Poccuu 1 onATh-Taku NPUBJIEKAET BHU-
MaHU€e IPUE3KUX, Y KOTOPBIX, BIPOYEM, IPUHLIUITHAIBHO MEHBIIIE IIAHCOB
CTaTh PEJIUTHO3HBIMU CIIC[MAINCTAMH B TAKOH LIEPKBU — 3TH POIU OyayT,
CKOpEe BCETO0, BBIIOIHATH MECTHEIE.

Wrak, BO MHOTHX CEITBCKUX MIPABOCIABHBIX MPUXOaX MOXKHO HAOIFO-
JaTh “CTPYKTYpHBIE” M “@HTUCTPYKTYpHBIE TEHACHIIMH, OJHAKO IEJIO0
3aIyThIBAETCS TEM, YTO B YCTPOHCTBE MPUXOJICKOH OOIIMHBI, IOKATHHOM U
HCTOPUYHOMN, IIEHTPATbHOE MECTO YaCTO 3aHUMAIOT Uy’KaKH, CBOETO pojia pe-
JIUTUO3HbIE HOMA/IbI, KOTOPBIE JIETKO MOT'YT CMEHHUTD 3Ty OOIIMHY Ha IPYTYIO
B cllyuyae, HallpuMep, yX0/la yCTPauBaloIIero UxX CBslleHHuKa. Kak TouHO
3aMmeTtniia BanenTiHa (HecMoTps Ha MPOXKUTHIE B 3TOM epeBHe 30 j1eT Boc-
MIpUHUMaeMasi MECTHBIMH KaK 4y>Kas — B IGPEBHE €€ 3a IV1a3a Ha3bIBAIOT 110
JICBUYBbEH HEMEITKOHN (paMUIIHH ), “Ka)KIbIi UIET CBOETO 0aTioKy . MHbIMI
CJIOBaMH, HOCUTEJIEM CBSITOCTH M CPEIOTOUMEM XapU3MBI, IPUTATUBAIOIIEH
K ceOe MOOHMIIBHBIX BEPYIOIHX, CTAHOBUTCS HE XpaM, a CBAIICHHUK.® B T0

% VHora cTapliie WieHbl CEMbH TIEPEeIKAIOT B ICPEBHIO, YTOOBI PEIIUTH TEM CAMBIM
KBapTUPHBIN BOTPOC MJIAJIIIETO MOKOJICHHSI, T.€. OCTABJISIFOT CBOM KBaPTHPBI ICTSIM.

% SIpKui pUMep Peat3aliiy 3TOro MPHHIHUIA — [TePEMELICHHE BCEH JIMTYPrudeckoii 06-
LIMHBI BCJIE] 32 CBSIEHHUKOM. Tak Ipon301I10, HAIIPUMED, B CIIy4dae ¢ 0. AJIEKCaHPOM
CyxoBbIM, iepedpaBiumcst B 2007 1. U3 11eTepOypreckoro Xxpama B CelbCKYyO [EPKOBb B
JleHnHTpasIcKOl 001acTH. 3HAYNTENIBHASI YACTh €T0 TACTBEI IIEPEIIIa BCIe] 32 HUM U3 CTa-
POro NpUXo/a U MPOJOJIKACT €3IUTh K HEMY, MHOTHE €KEHEJIEIIbHO, 3a JIBE COTHH KUIIOME-
TPOB OT rOPOAA. 32 HECKOJILKO JIET, IPOILEIINE C MOMEHTA UCX0/1a ATOH OOIINHBI U3 T0-
POJICKOM IIEPKBHU, HA HOBOM MECTE MU Obl1a PEKOHCTPYHPOBaHA cTapas LIEPKOBb, TOCTPO-
CHBI YACOBHH U JIAXKE 31aHUs JUTs OyIyIIero MOHACTBIPs (MTPUXOJ TIEpEILes B TTIOJYNHCHHUE
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JKe BpeMsl JIOKallbHasl LIEPKOBHAS OOIIMHA, 3aHsATasi CTUPKOW MOJIOBUKOB U
MOYMHKON IIEpKOBHOW Orpa/ibl, OpDUEHTUPOBAaHA KaK pa3 Ha CBOIO LIEPKOBb U
MOXKET B 00111eM KHTh U Oe3 cBsimeHHuKa. Kak ckazana ta e Banentuna 06
AKTUBHOM IIPAaBOCJIABHOW XPUCTHAHKE U3 CElla, I0JIT0€ BpeMs e37UBILIEH B
LEPKOBb B UX JICPEBHIO, ‘sl TOBOJIbHA TE€M, YTO OHA HAKOHELI-TO PEILNIIA, YTO
ee xpaM — 310 ee xpam”. [IpuHIUTBI “cBOeTO Xpama™ U “CBOero OaTHOIKN
(MBI Ha3BaJIM MX BBILIE IPUHLUIIAMHI OPraHU3alMU OOLIMHBI — TEPPUTOPHU-
QJIBHOH VS INTYpPru4ecKoi ) IPOTUBOPEYAT IPYT APYTY, U, 0000 peleHne
CBOEM 3HaKOMO, BaneHTrnHa 04eBUHO OTJAET MPEANOYTEHUE IEPBOMY: €11
XOPOILIO U3BECTHO, YTO CBSILEHHUKU IIPUXOAAT U YXOIAT,  LIEPKOBb OCTAETCA.

Wrak, mpaBociaBHbIE HOMA/Ibl YaCTO CTAHOBSATCS PEIUTHO3HBIMH CIIe-
[IUAIMCTaMH, HEOOXOJMMBIMHU JIOKAIBHBIM TPABOCIABHBIM COOOIIECTBaM
JUTSE HOPMAJIBHOTO (PYHKITMOHMPOBAHUS UX XpaMoB. OHU CO3/Iat0T yCIOBUA
JUTSL TIPOBEACHUST LIEPKOBHBIX CIYk0, 00pa3ys JIUTYPTUYECKYI0 OOIIUHY
xpama. MecTHOe cOoO0LIECTBO HEPEKO OTHOCUTCS C IMOJO03PEHUEM K UX
PeNUrHO3HOMY PBEHHIO: “BUJIUMO, €CTh, YTO 3aMaInBaTh . MecTHbIE pac-
CMaTpUBAIOT M XpaM U ce0sl Kak “TIpHHAAJIeKAIINX 3eMiie”, T.€. B KAKOM-TO
CMBICJIE IPOJOIIKAIOIINX TPAIULIUIO TEPPUTOPHUAIIBHOTO, OCEIJIOT0 BEEHUS
penaurno3Hoil xu3Hu. OgHako ¢ TOUKM 3peHus Pycckoil mpaBociaaBHOM
LEPKBU YICHbI TEPPUTOPHAIBLHON OOLIMHBI, B3aUMOACHCTBHE KOTOPBIX C
LEPKOBBIO YaCTO OTPAaHUYMBACTCS yIACTHEM B 00PsAaX )KU3HEHHOTO [IUKJIa
(0co0eHHO B MOXOPOHAX) U 3a00TaMU O COXPAHEHHH LIEPKOBHOI'O 3AaHUS
Kak, MPeKae BCEro, CUMBOJIA MECTHON MICHTUYHOCTH, HE SIBJISIOTCS Ha-
CTOSILLIMMHU IPUXO’KaHAMH.

Ilanomnuuecmeo kax npakKmuka pejiucuo3nozo HOMaouma

AKTHBHCTBI TUTYPTUYECKOH IIEPKOBHOM OOIIMHEI, B OTIINYHE OT YICHOB
TEPPUTOPUATEHON OOIIUHEL, XKUBEHIIIMM 00pa30M YUacTBYIOT B IPABOCIIAB-
HBIX COI[MAJIBHBIX CETSAX, IPOCTUPAIONINXCS 3a MpeIesbl pailoHa, 00IaCcTH.
OHu MOTYT, HanpUMep, IPUEe3kKaTh APYT K IPYTy B TOCTH HA IPECTOIbHBIE
Npa3IHUKH; BAKHBIM CIIOCOOOM MOJACPKAHHS TaKUX CETCH SIBISIFOTCS
KOJIJIEKTUBHBIE MAJOMHUYECKHE MOE3/IKH, HHULIMUPYEMBbIE “CBEpXYy” —
enapxuell — WId ycTpauBaeMble caMOCTOsATeNbHO. CollnaibHble CETH U
MaJIOMHUYECKHE MTOE3]JKH — CBOET0 POia HOPMAJILHOE CYIIECTBOBAaHHUE AJIS

onHoit u3 ansrepuaruBHbIX PIIL] MIT npaBocnaBHBIX 1epkBeit). OOmmHa, 00ycTpanBast
CBO€ XO34HCTBO, CTAHOBUTCS B KAKOM-TO CMBICIIE TEPPUTOPHUAJIBHON U JIOKAIbHOM, Ha-
HOMHHASI KaKy10-HHUOY/Ib TPAaHCHAIIMOHAIBHYIO CEMbIO, HIEHTUYHOCTh KOTOPOH Hojiep-
JKUBAETCA TPECTaBICHIEM 00 00IIIeM I0Me U TeHEeaTOTHH, a TaKkKe 00IIeH MaMAThIO.
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TaKuX MHAMBUAYAIHCTOB, KaK MPaBOCIaBHbIC KOUeBHUKU. Cama ujesi uH-
JMBUAYaJIbHON OTBETCTBEHHOCTH 32 COOCTBEHHOE CIIACCHHUE I0JKHA JIeTIaTh
UX TAKUMH — CTPEMSALIUMHCS K CBOOO/IC OT MHCTUTYLMOHAIBHBIX YCIOBHO-
creil. O0e 3TH TaKTHKK 00pa30BaHMs COLMAIBHOM CONMMAAPHOCTU — CETU U
coo011ecTBa TAJIOMHUKOB — SKCILTYaTHPYIOT BO3MOKHOCTHU JJUMHUHAJILHOT'O
cTaryca, enas ero He IPOMEXyTOYHbBIM, a IIOCTOSIHHBIM, T.€. HE BPEMEH-
HBIM COCTOSTHHEM, KaK TTojiarall B CBoel panHel padbore Bukrop Tepnep, a
YIOOHOM COMMANTBEHOMN TTO3UITHCH.

Boo0r1ie rpymnoBbie maqoMHIYECKUE TOC3/IKH CTaIH PACTIPOCTPAHEHHON
MIPaKTHKOM cpeau poccusiH ¢ cepenuubl 1990-x rr. Takue noes3nku npecie-
JYIOT OTHOBPEMEHHO PEKpEallMOHHBIE, TPOCBETUTENHCKIE U PETTUTHO3HBIE
LeJd, TpudeM QYHKIUH TaJOMHAYECTBA, C TOYKU 3PCHUS Pa3HBIX ydyacT-
HUKOB — OPraHMW3aTOPOB MOE3]KU, Pa3HbIX TPYII MaJIOMHUKOB, MECTHBIX
“XpaHuTeNed CBATHIHB’, BKIIOYEHHBIX B MaJOMHUYECKHM MapuipyT, U
oumansHON HEPKBHU YacTo HE COBMAAIOT.

[lox mamomMHMYECTBOM 51 OyAy MOHMMATh KPaTKOBPEMEHHbIE OPTaHU30-
BaHHbIE KOJUIEKTUBHBIE IIOE3/1KH OOBIYHO Ha aBTOOYCE C LIEJIBIO TOCELICHNUS
3apaHee ONpEeeNCHHBIX CBATHIX MecT. Kakaas yacTb 3TOro onpeaeacHus
MOXET OBITh OCIIOPEHA: KPOME KOJICKTHBHBIX JEMOKPAaTHYECKHUX, ObIBAIOT
[AJIOMHUYECTBA MHAUBHUIYaIbHBIC ITPECTABUTEIbCKHIE, TAKUE KaK [aJOM-
HuyecTBo npesuaenTa Poccuu B. B. ITytuna Ha Adon B 2005 1.;2° ObIBatoT
WH/IMBUIyallbHbIC IPUBATHBIC; OBIBAIOT AMUTHBIE — CIICIIHATILHO OPTaHU30-
BaHHEIE JJIs1 0COOO0 TPYIIbI, KaK TAJIOMHHYECTBO HA AQOH PYKOBOAUTEIS
CEKTOpa COLHOJIOTHH MHCTHTYTa 001IeCTBEHHOTO MPOSKTHpOBaHMst Muxa-
una Tapycuna B 2006 1.2” BeposiTHO, SJIUTHBIM, XOTb U B HECKOIIBKO IPYTOM
Macuitade, MOXXHO Ha3BaTh IIaJIOMHUYECTBO B Mepycannm, opraHu30BaHHOE
CBSIILICHHUKOM JUIsl aKTUBHBIX IPUXO0XaH OJarouyMHus1, B KOTOPOM IPUHsLIIA
yuactre Banentuna.?®

% Brepsble B. B. [Tytun nbitancs nocetuts Agon B 2001 1., HO eMy IOMEIIAN HITOPM.
DT0 HeynaYHOE NaJOMHHYECTBO KMBO 00CYKIAI0Ch AlIOKATUITUUECKY HACTPOSHHBIMU
IIPaBOCJIABHBIMH “pEBHUTEIAMH . B 4aCTHOCTH OIMH AUCCUIEHTCKUI IPABOCIABHBII
pecypc nucai: “Yro kacaercs Borpoca o ToMm: ‘[Touemy Ilpecssras boropoaunna He my-
ctuna Bragumupa I[Tytuna Ha AQoH?’, — TO OTBET Ha HETO HANPAIIUBAETCs caM COOOM:
‘o rpexam’”. A. MasypkeBud. OtBet Ha iicbMo A. [lorynmuna “Tloesnka [Tyruna Ha

Adon” // http://apocalypse.orthodoxy.ru/letter/2001_12_13.htm (rocnenHee nocemeHne
16.11.2011).

2" M. Tapycun. Adonckue Oyauu // Poma. 2006. Ne 11 (43), http://www.foma.ru/article/
index.php?news=3655; Ne 12 (44), http://www.foma.ru/article/index.php?news=3658;
2007. Ne 1 (45), http://www.foma.ru/article/index.php?news=1886.

% D10 eAMHCTBCHHASI TIOC3/IKa 3a pyOeK B )KU3HU BaleHTHHBI.
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Bpsin 11 MOXXHO 1aTh yHHUBEpCAIbHOE ONpeJelieHHe MalOMHUYECTBA,
KOTOpOE yCTpOMJIO Obl BCEX, — MOCKOJBbKY Ja)kKe CPEAM HCCliefoBaresei
HPaBOCJIABHOIO [IaJIOMHUUYECTBA HET COIVIACHS B TOM, KAKOBBI I'PAHULIBI TOTO
siBIIeHUs. HeKoTopbIe aBTOPHI CYUTAIOT “HACTOSIIIUMU TTAJIOMHUYECTBAMU
opranusyemble 0(QUIMATBHON LEPKOBBIO KPECTHBIC XOIbl Ha OOJbLINE
paccrosinud, Takue kak Benukopeukui kpecTHbIM xoi. Bo Bpemsi Takux
PEUTHO3HBIX MPAKTHK BHE IIEPKOBHBIX CTEH, 10 MHEHHUIO, HaNIpUMep, THHBI
HaneToBoii, yuacTHHKY TaJIOMHAYECTBa CO3AaI0T “‘kenotic community”, T.e.
PEIUTrHO3HOE COOOIIECTBO, “UJICHBI KOTOPOIO YYAaCTBYIOT B aCKETHUECKHX
U OOIIMHHBIX MMPAKTUKAX, HATOMHHAIONIMX CaMOIIOKEPTBOBaHUE XPHCTa
u ero 1000Bb K uenoBedecTBy”.? [IpaBaa, npu3HAHHE aBTOPA B TOM, YTO
“KeHOTHYecKHre coolmiecTBa” TPYAHO ONKMCATh MPH MOMOIIM TEOpETHYE-
CKOTO MHCTPYMEHTapHsi COBPEMEHHO aHTpOnoyoruu, ™ T.e. OHH HE MOTYT
aHaJM3UPOBATHCS METOJaMHU COLMANIBHBIX HAyK, CTABUT BOIPOC 00 IBpPU-
CTMYECKOM LIEHHOCTH BBOAMMOIO TOHSTHS, 3aMMCTBOBAaHHOTO M3 IPaBoO-
CJIABHOH TEOJIOTMH, U ICKBaTHOCTH MPEJIaraeMoro B padoTe ONpeaeIeHust
MIPaBOCIABHOTO IMAJIOMHUYECTBA.

OpueHTUpPYSICh [TaBHBIM 00pa30M Ha OPUTAHCKYIO aHTPOIMOJIOTHYECKYTO
TPaJULMIO aHAIN3a MaJJOMHUYECTB, B HACTOSIIEM paszesie 5 MOMbITaloCh
HOCTaBUThH BIIOJIHE TPAAULMOHHBII BOIIPOC O JIATEHTHBIX (DYHKLUSIX ITHX
NPaKTHK U TI0Ka3aTh, YTO MaJOMHHYECTBO B Poccuu ciyuT cBoero pona
“BHYTpEHHEH KOJIOHM3auK”~ cTpaHbl. BooOIe 1Mo BHyTpeHHEH KOJIOHU-
3aLuel IPUHATO MOHUMATh IPOLIECC OCBOCHUS OTHAJICHHBIX MJIH ITyCTYIO-
LIMX TEPPUTOPHUI cBoero rocypapersa. B cityuae ¢ Poccuei, Hanpumep c
Cesepo-3anagom, Kyia B OCHOBHOM €34T B KPaTKOBPEMEHHBIE MOE3KU
nanoMuuku Cankr-IlerepOypra, TaKMMU TEPPUTOPHUSMHU SIBISIETCSI CENbCKAsT
MECTHOCTb, OITyCTEBILIAs MM MapTUHAIU3UPOBAHHAS B XOJI€ II0CJIEBOCHHOM
ypOaHU3aIUH.

I'eneTnuecku cama uzaesi COBEpLIATh OPraHU30BaHHBIC KOJUICKTHBHBIC
HOE3JKU BBIXOIHOTO JHS ONPEEICHHO BOCXOIUT K COBETCKUM IPAKTHKAM
OpraHu3aluu J0cyra Tpyasimuxcs npodceorozamu. O0 3ToM MHE CO0OIIIaTN
camble pa3Hble HH(POPMAHTHI — OT JOKTOPa HAyK U3 MOCKOBCKOTO aKaJeMu-
YEeCKOT0 HHCTUTYTA IO COTPYAHULIBI OyXraiTepuu Ha NeTepOyprcKoM mpes-
npuatun “Anmupanreiickue Bepdu’. JleHiCTBUTENBHO, OT TOTO BPEMEHU
OCTaJIOCh, BO-TIEPBBIX, MPEICTABICHNE O JOCTOMHOM MPOBEIEHUH JJOCyTa
JIFOZIbMU C ONIPE/ICTICHHBIMH KYJABTYPHBIMU 3aIIPOCAMU: IOCYT JOJIKEH ObITh

# Inna Naletova. Pilgrimages as Kenotic Communities beyond the Walls of the Church //
Eastern Christians in Anthropological Perspective. P. 254.
% Ibid. P. 263.
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MOJIE3HBIM, YTO 3HAYMT MIPEXkK/IE BCEro MO03HaBaTeIbHBIM. JItonu npucoeau-

HSIIOTCS K TAJIOMHHYECKUM TPYIIaM paay IpUpaIeHus 3HAHUS ¥ pacliype-

HUS KyJIBTYPHOTO KPyro3opa, Kak OHH caMH 3T0 00bsCHSIOT. EcTecTBeHHO,

“YIIOBJIETBOPEHHUE KYJIBTYPHBIX IOTPEOHOCTEH’” MOXKET BCTYIAaTh B KOH(IUKT

C PEIMTHO3HBIMHU YCTAaHOBKAMH, KaK 3TO CIIyYHJIOCH C IOKTOpoM Hayk Ere-

HOM, B COBETCKOE BPEMsl BO3MBILEH B MOE3KU BBIXOJHOTO JHS PYIIIBI OT

CBOET0 aKaJeMU4YeCKOro HHCTUTYTa. Bo Bpems nasioMHuuecTBa B HuioBy

IIyCThIHb OHA PEIINJIAa IOMOYb BOAUBIIEMY I'PYIILy MOHAXY, KOTOPBIH ILJIO-

X0 3HAJ UCTOPHIO MOHACTHIPA. OHA MPOBea TPEXUaCOBYIO SKCKYPCHIO 110

MOHACTBIPIO B COINPOBOXKAEHUM 3TOI0 MOHaxa, IPOKOMMEHTHPOBABLIETO

paccka3 Enensl Tak: “2T0 Bce cTmim, 310 He ayxoBHoe”. [lo ee cioBawm,

rpymmna Oblia JIOBOJIBHA €€ BMENIATeLCTBOM, MTOTOMY YTO XOTella 3HaTh

UCTOPHIO, “HO HET APYroi (GOpMBI ceiiuac”, KpoMe maaoMHUYeCTB. %
Kpome mpencrasie-

HHUSL O MPECTUKHOCTH

KyJIbTypPHOTO JOCYTa,

COBPEMEHHOE IaJIOMHU-

YECTBO yHACJIEI0BAJIO

OT COBETCKOIO BPEMEHH

croco0 opraHu3amuu

nyrtemecTBusi. Hepen-

KO TOE3JIKH yCTpanBaeT

MPENPUSITHE, HATTPUMED

palioHHas OoJbHHIA,

MIpEeACTaBIAS KOJIJIeraM

10 paboTe BO3MOKHOCTh

oOlIeHNs BHE MPUBBIY-

HOM mepapxuu. Koneu-

HO, U MIPOCTPAHCTBO aB-

ToOyca MmpeaocTaBiseT

JOCTaTOYHBIEC YCIIOBHS,

4TOOBI BOCIPOU3BECTH M. 3. O6bsBIeHUE 0 TAJIOMHUYECKOH MOE3/IKe Ha JOCKE
UEePapXuIo, WK, 110 Tep- oGpspnennii Gubmiorexn PAH. Cankr-TlerepGypr, 2006
HEPY, CTPYKTYPY; OGHAKO (¢oto XK. KopmuHoii).

% Nurepsoio ¢ Enenoit, 60 met, 2004 ., MockBa. OnHa MOSI KOJIJIETa paccKasbiBaa,
qT0 BO BpCMH, Kak OHa 11oJiarala, CBCTCKOﬁ IIOC3KHU B HCKOB, HaCTyHHH MOMCHT, KOTJ1a
IPYIHITy IIOBEIH B XpaM — HE JUIS 9KCKYPCHH, a AJIsl OTIPABICHUS PETIUTUO3HBIX Hano0-
HOCTGI\/‘I, B CyH.[CCTBOBaHI/II/I KOTOpBIX 3KCKprOBOI[BI HC COMHCBAJIMCh, KaK U B TOM, 4YTO
BCE TYPHUCTHI B TPYIIIIEC — PABOCIABHBIC BEPYIOIIHE.
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3/1eCh 00JIaIAtOIIAst IKCIIEPTHBIM 3HAHHEM B PEITUTHO3HBIX JIeJIaX CAaHUTApKa
HMMeEET BCEe IIAaHCHhl BPEMEHHO CTaTh “BBIIIE”, YEM IIIaBBPaAY.

[TanoMHMYeckue Cy»kObl MOTYT OPraHM30BBIBATHCS MPU Xpamax WU
MOHACTBIPSIX, @ MOTYT CYIIECTBOBATh KaK HE3aBHUCHMBbIC WHIMBHYaIbHbIC
WHUIIMATUBEL. B mocneqHem cinydae cHuUMaeTcs ouc B KaKOM-HUOYIb
O(UCHOM IIEHTPE WIIH K€ OpraHu3arop BooOIe o0XomuTcs 0e3 crenu-
AJTHHOTO TTOMEIICHUS, OCYIIECTBIISISI MEHEKMEHT TI0€3]IKU 110 TelIe(OHY.
PykoBomuTens oqHOM M3 cambix crtapbix B CaHkrt-IleTepOypre magomHu-
geckux ciryk0 Jlaprca (B coBeTCKOe BpeMst paboTaBIIas SKCKYpPCOBOIOM)
00X0IUTCS OAPYYHBIMH CPEICTBAMH M COOCTBEHHBIMH COLIMAIbHBIMHU
cersiMu. OHa pa3BeNIUBACT OOBSIBICHIS O MTOE3IKaX B MECTax, Kylda XOIIT
Bepyromre (Harpumep, y CMOJICHCKOTO KIIIOHIIA, T HAXOAUTCS II0YNTa-
emas yacoBHs cBsToi Kcennn briaxkeHHOI), ykasbiBast TaM Tele()OHBI IS
CBSI3M — CBOM M HECKOJIBKUX CBOHMX ITOMOIIIHUII, COTIACHBIIINXCSI OTBEUATh
Ha TaKue 3BOHKU. XOTS BCE UTPOKHU PHIHKA MAJIOMHUYECKUX YCIIYT TaK WU
WHa4Ye COOOINAIOT O CBOEH JISTUTUMHOCTH Uepe3, HAIPUMED, YTBEPIKIACHUE
0 TIOJYYCHUHU OJIATOCIIOBEHUS Ha ATy JCSATEIBbHOCTh OT KAaKOTO-TO O(UIIH-
anpHoro npencrasurtens PIIL, emuckomna uiu HaCTOSTEN KAKOTO-TO XpaMma,
OYEBUJIHO, YTO KOHTPOJIMPOBAThH TAKKE UHUIIMATHBHI IIEPKBU KpaifHEe TPY/I-
HO.*? B ynomuHnamiemcsi cenie B CBepUIOBCKO 00J1aCTH OPraHU3aTopOM
TaKWX MOE3I0K 3aHIMAETCsI, HallpUMep, HEBOIIEPKOBICHHAS, HO YHEPTHYHAS
JKEHIIMHA, 0018 1af011ast HEKOTOPBIMU OPTaHU3aTOPCKUMU CIIOCOOHOCTSIMU.
OTmpaBisisiCh B MAJIOMHIYECTBO, MTPUXOXKAHKH ITOH IIEPKBU CIIPAIITHBAIOT
OarocIOBEHMS Y HACTOSATENS Xpama, HO 3TO JIUIIE KeCT BEKIUBOCTH, I10-
CKOJIbKY HE JIaTh pPa3pellieHre Ha TMOE3IKY OH MPOCTO HE MOXKET:

Kyna-To MbI moexai. .. oi, Mbl moexajm 10 Bepxotypbs.®* A Obu1
npa3nHuK Boznerkenbe kpecta [ocnonns B ceHTsIOpe. M oH Kak ObLT
TIPOTHUB — HEJIB3A K€ B MPA3JJHUKU, YTO IIPUXO0KAHE YE3KAIOT U3 CBO-
eil nepkBu. Tak Koe-kak OJarocioBeHHE Yy HEro BhIIpocHid. OH He
oueHb-TO Oarociosisier. Koe-kak. UyTh He co cie3amu (cmeercs).®

%2 [Tox O11aroCIOBEHUEM B IIPABOCIIABHOM CpPe/ie MOHUMACTCSI PA3PEILCHAE [PEICTABUTEIS
LIEPKBY Ha KaKoe-TO JEHCTBUE WU AEATENbHOCTb. IIOMHIO CBOE yIUBIEHUE, KOIa Ha
MOIO ITPOCHOY IOKa3aTh, KaK BBIVILAUT MUCHbMEHHOE OJIar0CIOBEHHE HA €€ IeSITeIIbHOCTD
[0 OpraHN3alUy MAJTOMHUYECKHUX OE3/I0K, PyKOBOAUTENb OJHON M3 MaJOMHUYECKHX
CITy’k0 TTOKa3asia MHE TI03/[paBUTEIbHBIC OTKPBITKH Ha €€ UMs, KaKeTcst K PoxiecTsy,
MIPUCHUTAEMbIE U3 KaHLEJIPUH MeTepOyprcKoro MUTPOIIONHUTA.

3 Nmeetcs B Buxy Bepxorypckuii Csito-HUKOIAEBCKHI MOHACTHIPD, TJIE XPaHITCSI
Moy Cumeona BepxoTypckoro, 0aHO U3 Haubos1ee NOMyIIpHbIX MECT IaJIOMHUYECTBA
B CBeps10BCKOl 00IacTH.

% Uurepssto ¢ Bepoit, 60 net, npruxoxaHkoii iiepksu. CBepasioBckas ooiacts, 2009, Hroib.
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[TaioMHHUYECKHE MOE3AKH SIBJISAIOTCS CBOETO poja albTEPHATUBOU pe-
TYJISIPHON MPUXOACKOM KU3HU, IPUBJICKATEIBLHOMN KaK JJIs TeX, KTO TaKyIO
JKU3HB BEJICT, TAK U JUIS T€X, KTO XO4eT OBITh IMPABOCIABHBIM, HO JIUIIH B
cBOOOHOE OT pabOThI M CEMEWHBIX 3a00T BpeMsi. J{JIsi HUX MaJOMHUYECTBO
OKa3bIBAETCS MPUBJICKATEIILHON PEKPEAlMOHHON MpaKTUKoil. CBeuHuLa B
MECTHOU LEPKBU 3aMETHIIA:

BoT KTO B LIepKOBb HE XOAST, OHM €3/T B MajoMHu4YecTBO. OHU
B MAJIOMHUYECTBO €37T. Hy, XOAIT OHM KaK — MOXKET, B TOJl pa3-JBa
npuayT. S cCYMTaro, 4TO 3TO BCE PABHO, UTO HE XOJST.*

Ilanomnuxku: onvtm AumMuHaILHOCIMU

B 00s1b1110M rOpojIe YeNI0BEK, MOKEIABIIHI OTHPABUTHCS B ITAJIOMHUYE-
CKYIO TI0€3/IKY, 3BOHUT 110 TeJIe(hOHY U3 PEKIIAMHOTO JIUCTKA, 3aITUCHIBACTCS
caM U, €CIii €IeT HE OJINH, 3aMUChIBAET KOTO-TO €IIIE, a 3aTeM MPUXOIUT B
HAa3HAUYEHHOE BPEMsI K MECTY, 00BIUHO Y CTAHIIMHU METPO, OT KOTOPOTO Oy/eT
oTXoauTh aBTOOYyC. [103BOHMBIIIEMY COOOIIAIOT, KaKas eMy (Jalle BCero — eii)
HY’KHA SKHITUPOBKA: yI00Hast 00yBb HA HU3KOM KaOllyKke, F00Ka, IJIaTOK Ha
rOJI0BE, OJICKAA ISl KYTIaHUSI B CBSITOM BOJJOEME U Tapa JAJIsl CBATOM BOABL.
HekoTtopble pyKOBOAMTENH ITOE3/I0K C MOMEHTA ITOCAAKH B aBTOOYC HAYMHA-
IOT TOBOPUTH MAJIOMHUKAM “ThI” M aKTUBHO MCIOJIb30BaTh MPaBOCIABHbII
COIIMOJIEKT, TIPEIONArafolnid, B YaCTHOCTH, oOpalleHne “‘mMarymka’ K
JIeBYIIIKe WITH skeHIuHe. [IpeacraBissace apyT apyry, TaTOMHUKH Ha3bIBAIOT
TOJIKO CBOC JIMYHOE MM, HE3aBHCHMO OT BO3pPAcTa, YTO HEOOBIYHO IS
COBPEMECHHOW TOPOJICKOW HOPMBI, M, KaK TIPABHIIO, HE CTPEMSATCS 3aBECTH
HOBBIE 3HAKOMCTBA.

Kak npaBuiio, u opranu3aTtopsl MOE3AKU HE PUIAraloT YCUIHM 7S TOTO,
4TOOBI CJIeIaTh U3 TAJIOMHUKOB IPYIIITY: BEPOSITHO, BCE IPEINIOYUTAOT OCTa-
BaThCsl AaHOHUMHBIMU, CKPBIBAIOIIIMMHE WK CIICIIUATBHO HE MPEIbSIBISIOIIAMEI
3HAKH CBOETO “MHUPCKOro” COLMAIbHOTO cTaryca. PaBeHCTBO B rpymiie mpeao-
MIPEACNSETCS CTPYKTYPHBIMHU YCIOBHUSIMU: BCE OJJTHAKOBO TEPIIST HEYI0OCTBa
JUTMTEIIHHOTO Iy TEIISCTBHSI B 0OBIYHO JIOBOJIEHO CTApOM aBTOOYCE, MOKHYT
O] IO’KIEM FUTH CTPAIAIOT OT JKapbl U IyXOThl. IHBIMU CTOBaMHU, BO BpeMs
MAJIOMHIYECTBA BOSHUKAET COIMAJIbHAS CUTYaIHs1, 0003Ha4eHHas Bukropom
TepHepoM TepMHHOM “KOMMYHHUTAC” — COOOIIECTBA JIFO/IEH, TPEOBIBAFOIIIIX
B JIMIMHHAJIBHOM COCTOSTHHH, 0€3 UMEH, CTaTyCOB, OTJACICHHBIX OT OCTaIlb-
HOTO coo0mecTBa (PU3UUECKH U CUMBOJIIMIECKH, K TOMY e TIEPEHOCSIIINX
orpenescHHbIe Gr3ndeckre ucnbiTanusd. K mociaemanm, KpoMe CoOCTBEHHO

% Uurepsbio ¢ Huwoit, 70 e, cBeununeit nepksu. CBepmioBckas 061actsb, 2009, Hroib.
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Hey,[[O6CTB IIyTH, OTHOCUTCA KYIIaHUC B CBATOM BOJOCMEC, 00s13aTeNLHO
BKJIFOYAa€MO€ B IIpOrpaMmy HaJOMHHUYECKOM IIOC3KHN B moboe BpeMs roaa.

Wana. 4. Ianomuanku n3 Cankr-IlerepOypra y xymansau. [IckoBckas obmacts, 2010
(doro XK. Kopmunoii).

Takue BpeMeHHBIE COOOIIECTBA BEPYIOIINX, OOBEANHEHHBIX OOIINM
MapuIpyToM MyTEIeCTBHs, TPAHCIOPTHBIM CPEACTBOM M JUYHOCTHIO
PYKOBOAMTENS MOE3/KH, CTapareJbHO M30eraroT caMoil BOZMOXKHOCTB
NpPEeBpaTUTHCS B 00MMHY. OAMH U3 CHMITOMOB HI€OJIOTUH KOMMYHHUTAC —
OeckoHeuHOe n3beranue 0001 BO3MOKHOCTH PELUIPOKHOCTH BO BpeMsI
NaJIOMHUYECKUX MOE3/I0K, KOTOpasi, Kak Mpearnoyioxui erme Mapcens Mocc
B CBOEM “Occe 0 gape”, U SBISETCS COLUANTbHBIM KIIEEM, CTPOSILLIUM CBS3H
MEXIY JTIOABMU. DTO U30eraHue BbIPAXKAeTCsl B HEXKEJIaHUU UITH Ha KaKoe-
n100 COTPYAHUYECTBO BHYTPH TPYIIIbI TaJJOMHUKOB: HUKTO HE YCTYIHT
Ooree ymoOHOE MEeCTO MaTepH C peOCHKOM-MHBAIUIOM, HE BRI3OBETCS MBITh
MOCyy Tocie “Tpare3sl” Ha mpuxofe u T.1. OTKa3 OT COTPYIHWYECTBA,
BUJIMIMO, TTOKa3aTelb HeXKeJIaH!s TPEeBpaIIaTh “aHTUCTPYKTYpPy B “CTPyK-
Typy”. [lamOMHUKHN — BO BCAKOM ClTydae, B KOPOTKHX IMaJIOMHUYECTBAX BbI-
XOJIHOTO JHA — Uy>KH€ IPYT APYTY JIOIH, B3BICKYIOIINE JTUYHOTO CIIACeHUS
W aJIKaIoIe MHIUBUIYaIbHOTO PETUTHO3HOTO OTIBITA.
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x99

OOBsicHsIsI CBOY BBIOOD B MMOJIB3Y ““HEPETYJISIPHOW’, WIIM BHEIIPUXOJICKOH,
PEJIUTHO3HOM JKU3HU, MAJIOMHUKHA OOBIYHO OIHCHIBAIOT MHUP MPHUXOACKOM
PEIMTHO3HOCTH KaK CITUIIIKOM TPeOOBATEIIbHBIN, HECOBMECTUMBIH C IIOBCE/I-
HEBHOCTBIO COBPEMEHHOTO YEIIOBEKa, 3aKPHITHIN 1 HEAPYKeIt0OHbIH. BoT
TUNIUYHAS KPUTHKA HOPMATHBHOTO TPHUXOJICKOTO PEIMTHO3HOTO PEXKHIMA:
(bM3UYECKU TPYIHO BHICTOATDH CITY)KOY; HETIOHSITEH S3BIK M CMBICI TPOHC-
XOJISITIIETO B IIEPKBH; TAMSATEH HETATUBHBIN OTIBIT IIEPBOTO KOHTAKTa BHYTPH
LIEPKBH (B YaCTHOCTH, CO CBEUHHUIIAMH, HCTIOIHSIOIIMMY POJIb IPUBPATHHIL Y
BXOJ1a B 3TOT MHP ). IMEHHO TaK ONMMCHIBaJIa CBOH OITBIT BOIIEPKOBICHUS Me-
JUTHHA, OPTaHU3aTOP TIEPBOTO AIOMHAYECKOTO areHTcTBa B IlerepbOypre:

Sl mpumna B UepKoBb MO3HO, 5 npuuuia B 60 et B uepkoBb. Hy
YTO, IIPUILIA. .. CTOIO... HOT'H yCTajlu. UTO-TO YUTAIOT, YTO-TO MOIOT,
a CTOMILb, U MOHATH YTO-TO OYEHb TPYIHO.

TosibKo Mociie CBOEH NepBoOi MOE3AKU B MOHACTBIPh OHA IIOHSIA,

YTO TAKOE HAlla MPABOCIAaBHAs BEPA. ... 5] MOUYBCTBOBAIIA, UTO TAKOE
npaBociasHas Bepa. S nogymana: “Tocmosam, ja Takux Jyp, Kak s,
TOJIIIEPKBU CTOMT, €CIIA He GoubIne”. Yl BOT O3TOMY s [IEpBast B HALIIEM
ropojie pemimia 00pa3oBarh [[TaTOMHUYECKOE areHTCTBO].%

WupiMu cioBaMu, MenuTHHA BUINT B MAJIOMHAYECKHX TTOE3/IKax CIIoco0
BOIIEPKOBIICHHSI, MUHYS PETYIISIPHYIO IPUXOJICKYIO KHU3Hb, TOCKOJIBKY, IO
ee MHEHHIO, ayTeHTUYHas “TIpaBociaBHas Bepa’ JIOKAJIU3yeTcs He B MpH-
XOJICKHMX IEPKBSX MOJA PYKOBOACTBOM HACTOSITENEH, — JIMOO HEOIBITHBIX,
100 UMEIOMINX TTOI03PUTEIBHBIN MPEIbIAYIINN CBETCKUI OIIBIT, THOO0 00-
JIAAIOLIUX IPYTUMHU HEIOCTaTKaMU MUPCKUX JIFOZIEH, — a B CBATHIX MECTax,
BBIJICJICHHBIX U3 MPO(AHHOTO MUPA, MPEXKIIE BCETO B MOHACTHIPSIX. 3ameuy,
4yT0 Yy MenUTHHBI, BEChbMa IIPOCBEIIEHHON IPAaBOCIaBHON XPUCTUAHKH, O~
Jep KrBaroIei qpyx0y co MHOIMMH CBSILIIEHHUKAMH, HET CBOETO MPUX0/1a
1 “coero” cesnieHHWKa. OHA caMa BBITONHAET (DYHKIIHIO PYKOBOIUTEIS
cBOE0OPA3HBIX BPEMEHHBIX OOLIMH TaJJIOMHUKOB, HE IIEPEPACTAIOIINX HU B
[IOCTOSIHHO IOJJIEPKUBAEMYIO CE€Th, HU, TeM 0oJjiee, B yCTOMUMBYIO PEIU-
THO3HYIO OOIIIHHY.

Jpyras, KpoMe IPOCBETUTENbCKON, (PYHKIIMS AJIOMHHUYECKUX IOE3/I0K,
0 KOTOpOM He ynoMsiHyja MenuTuHa, — pekpealniontasi. MHOTUM MajioM-
HUKaM TaKue TOE3[IKH BHUJATCS KaK Ka4eCTBEHHBIH W JEIIEBbI BapHaHT
NPOBEICHHS JOCyTa,* ¢ MoNB30# i yMa (IpHOOPETEHNE HOBBIX 3HAHMIA),

% WMurepoto ¢ MenurtuHoii, 76 aet, Gpespans 2007 ., Cankr-IletepOypr.
% Iocewenue, HanpuMmep, Mtaanu B coctaBe rpyIIibl MAIOMHUKOB (OOBIYHO €AYT B I.
Bapw, roe xpansaTcs Moy cB. Hukonast Mupnukuniickoro) 000iaeTCst AeIeBie CBETCKOTO
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JIyIITY ¥ Tedia (IpeObIBaHUE B AKOJIOTUYECKU YHCTHIX, YIAJCHHBIX OT ropoja
Mecrax). [lpu3HaHue B MajJOMHUYECTBE PEKPEALMOHHOMN COCTaBISIOIICH
Heo0s3aTeNIbHO MpeAToIaraeT npeodiajaHue B HEM MHPCKOTO BMECTO
cBAIIeHHOro. OTAEINTh “UCTHHHOE” MAaJJOMHHYECTBO OT HEHMCTHHHOTO
(T.e. pEMTHO3HOTO Typr3Ma) He TIPOIIE, YeM, CKaXKeM, Pa3rpaHUIUTh TaK
Ha3bIBAEMYIO HAPOIHYIO ¥ O(PHUIINATBHYIO PENUTHO3HOCTh. COMIKaET UX,
HanpuMep, TUIUYHAS 711 000MX THIIOB ITyTEHIECTBUS MpakTHKa (HoTo-
rpacdupoBaHus Ha oHE AocToNpUMedareIbHocTel. [{o mosBIIeHus MHTY-
CTPHUH TypH3Ma ISl HEKOTOPBIX COMABHBIX TPy (KSHIIUH, HaIIpuMe) )
MaJJOMHAYECTBO OBLIO €/1Ba I HE €IUHCTBEHHOH JICTUTUMHOMN TIPHINHOMN
MyTEIIECTBYSI, TAK YTO MMAaJOMHHYECTBO, MO-BUINMOMY, BCET/a OBLIO CBO-
€00pa3HbIM OTIBIXOM OT IMOBCEAHEBHON PYTHHBL.*®

Uro, Mo-BUAMMOMY, J€NacT MaJIOMHAYECTBO MAaJOMHUYECTBOM, a Tia-
JIOMHHKA [TAJIOMHUKOM, TaK 3TO YasHUE uyja (MPeKpacHasi HIUTFOCTPALIUS —
Gunem Jlxeccukn Xaycuep “Jlypn”, 2009) u cTpemiieHue TEPEKUTH
COOCTBEHHBIH JTMYHBIA PEITUTHO3HBIN OIBIT, T.€. MHANBUIYaIbHOE MUCTH-
4yecKoe O0IIIeHHE CO CBAIICHHBIM. BooO0IIIe 1o/ peTMTrHO3HBIM OTIBITOM I10-
HUMAIOT OOBIYHO OTKPOBEHHUE, POPOUYECTBA U TOMY MOA00HBIE MPAKTUKH,
JIOCTYITHBIE HEMHOTHM PEITMTHO3HBIM BUPTy0o3aM. OIHAKO B COBPEMEHHOM
JIEMOKPATHIHOM POCCHHCKOM ITAJIOMHIYECTBE U PEITUTHO3HBIH OITBIT — HHA-
e TOBOPSI, TUMHUHAIIEHOE COCTOSTHUE — XOUET MEPEKUTh Kaxaplid. OTUH U3
CIOCOOOB — KYITaHUE B CBSITOM BojioeMe (0COOEHHO B HEMOAXOASMIINN ISt
3TOrO Ce30H). BOT Kak onuchIBaeT CBOM MEPBBIH OIBIT KYIIaHUS B CBITOM
nucrouHuke Jrogmuna:®

41 rorna nepBblii pa3 okyHasack. bbuio XononHo, cHer najgai. ...A
OKYHaThCSl HAJI0 TPH pa3a ¢ MaKylKkoil. I BOT yIHMBUTEIbHO: BOWTH,
MIPOCTO BCE HE TBOE, y’KAaCHO Tshkemo. Jlensnast Boga. A [Hano| Bropoit
pa3 u Tpetuil. Thl mapuiib, Kak B KOCMOC, HAaBEPHOE, CIETaTh!

TaKTUIbHBIN KOHTAKT CO CBAILICHHBIM OKa3bIBACTCH Y MAJIOMHUKOB CBO-
eO6pa3HLIM HCO6XO,Z[I/IMBIM MHUHHUMYMOM MHCTHYCCKOI'O OIbITA, KOTOpHﬁ

Typa Tyaa xe. CoOOCTBEHHO MaJOMHUYECTBA OTYACTH U BBITOIHSIIOT (DYHKIIMIO TypH3Ma
“IKOHOM-KJ1acca’.

% MoxHO BcrioMHHTB Xx0Ts1 061 “Kenrepbepuiickue pacckassr” Yocepa. Brpodewm, u B
[PaBOCIABHOM MAJIOMHHYECTBE POCCHHM MO3IHEHMIIEPCKOTO MEPHO/ia HE MOCIICHIO
POJTb UTpalT KaKk OYATO COBEPILCHHO CEKYISPHBIN PEKPEAlHOHHbIN MOTHB IIPOBEICHHS
nocyra. Cwm., Hanp.: Chris J. Chulos. Religious and Secular Aspects of Pilgrimage
in Modern Russia / Byzantium and the North. Acta Byzantina Fennica. 1999. No. 9
(1997-1998). Pp. 21-58.

% Uurepsbio ¢ Jloqmuoi, 55 net, 2004 1., Caukr-TlerepOypr.
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MO3BOJISIET UM, KaK MPABUIIO, HE MPAKTUKYIOLUIUM “HOPMAaTHUBHOE™ MpaBo-
ClIaBUE TPHXOJICKOTO U3BOJIA, YKa3aTh Ha TO, YTO OHU — Bepyromue.*

Jlronmuia, 3ApaBOMBICIISILAS JKEHIMHA, OyXrajiTep, MaTb CEMEHUCTBA U
0aly1ka, HY 32 4TO HE CONIacHiiach Obl KyNaThcs B BOJOEME I1O]] Iaato-
muM cHeroM. OJJHaKo BO BpeMs PEIIMTHO3HOTO Ty TEIIECTBHUS OHA OTCEKAaeT
oT cebsl BCce CBOM CBETCKHE, “CTPYKTYpHBIE” HISHTHYHOCTH — 3]I€Ch OHA
[IpaBOC/IaBHAasl XPUCTHAHKA U MTAJIOMHHULIA.

Homaousm Kak udeonozusn: npagociasHvle cemesuku

Ecnu B manoMHU4YeCTBE TMMHUHAIBHBIN COIUAIBHBIN CTATYC SBISIETCS, B
COOTBETCTBHH C aHTPOIIOJIOTUIECKON KIIACCUKON, BPEMEHHBIM, TO B PEXKUME
COIIMAJIBHBIX CETEH OH CTAHOBHUTCS MPUHIIMIIOM OPTaHU3AINH COITUAITBHBIX
OTHOIIIEHUH — ST TAPHBIX, OCTABISIONINX MECTO JUTT aHOHUMHOCTH WITH,
BEpHEE, )KU3HU MHOMU, OTIIMYHON OT MUPCKON JTUYHOCTH.

B conmansHOM ceTH HET HU OUEBHUTHOM HEepapXuH, KOTopasi 00s3aTeTbHa
B COIMATILHOMN CTPYKTYpe, KpOME HepapXHH PEMyTaIlHii, HU IBHBIX [ICHTPOB
BJIaCTH, HU croco0oB TMOAYUHCHUA U KOHTPOJIA. HpI/I 9TOM, B OTIIMYHUEC OT
BE€CbMa Pa3sHOIICPCTHBIX MMAJIOMHUKOB, YYaCTHUKHU OI[HOI7[ CCTHU pasaCIA0T
OTIPE/ICTICHHBIN Ta0UTYC U MOTYT ONIO3HATh JIPYT JIPyTa, HEe Oy/IydH JIMIHO
3HaKOMBIMU. Tak, Kora Mbl BMecTe ¢ Kojuteroi B 2004 r. BrepBbIe prexanu
Ha octpos 3anura (IIckoBckas 00J1aCcTh), TJI€ 32 JIBa TojIa JI0 TOT0 CKOHYAJICS
Huxkonaii I'ypesnos (1909-2002), cenbckuii CBAIIEHHUK, TOUYNTABIIMNCS
B IMOCJIEHHAE TOJbI KU3HU KaK cTapell,* W MPUILIH BMECTE C JAPYTUMH
ITaJIOMHAKaMH B €T0 JOMUK, TO OBITH 0€30IHO0YHO UACHTH(DHUITHPOBAHEI
CIICTUBIIAMU 32 TIOPSIKOM B JIOME “‘OXpaHHUKaMU~ Kak uyxkue. [loBomom
JUTS TaKOM MACHTU(UKAIIUN OBLIT HEMPABMUIIBHBIN OTBET HA BOIIPOC O TOM,
YTO HOBOT'O TBOPUTCA B MHUPE: MbI CTAJIM TOBOPUTH O BOCHHBIX HeﬁCTBHHX
Ha KaBkase, a OHM OKHMJaH YCIIBIIIATE BECTH O “IPOHCKAX MO0AINCTOB” .

KT0 Takue crapiibl 1 4To TaKoe CTapuecTBO — ATO OOJBIION BOMPOC, TOKA
HEAO0CTAaTOYHO HBYHGHHLIﬁ, IOCKOJIbKY HCMHOTHE IMUIIYIIHUE HAa 3Ty TEMY
aBTOPBI, KaK MPABUIIO, 3aHUMAIOT JIOBOJILHO JKECTKYIO arojoreTHIECKYTO
WM KPUTUYECKYIO MMO3ULIUIO 10 OTHOMICHUIO K IPEAMETY CBOUX I/I3I>ICK3HI/II71,

“ TTogpoobuee cm.: XK. B. KopmuHa. “CasiTasi 9HepreTHKa HaMOJICHHOTO MECTa””: O SI3BIKE
MpaBOCIIaBHBIX MajoMHUKOB // Natalesgratenumeras?: COopHUK cTarteil k 60-1eTuro
Teoprust Axmutosuya Jlesunrona. Cankr-IlerepOypr, 2008. C. 252-266.

“ TTogpobHee o ['ypbsiHOBE M COBPEMEHHOM KOHLICTIINHM cTapyecTsa cM.: Jeanne Kormina.
Portrait and Icon of Starets Nikolay // Archives de sciences sociales des religions. 2012
(in print).
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YTO, KOHEYHO, MEIIAET CIOKOHHOMY, B3BEIIEHHOMY HCCIIEZIOBAaHUIO 3TOIO
siaenus. Tak, uctopuk Mpuna Ilapt B cBoeit HenaBHe# kHikke Spiritual
Elders: Charisma and Tradition in Russian Orthodoxy 3aHUMaeT MO3UIIHIO
3alIMTHHUKA CTAPUECTBA, BU/SI B HEM CIIELU(PHUECKHIA, BBIPaOOTaHHBIN B HE-
JIpax pyCCKOU KyJbTYpbl “MOCT MEX]Y KYIbTYpPOU 3JUTHI M HAPOAA, MEKIY
[IEPKOBBIO M CEKTAHTCTBOM (OPTOMOKCHEW U rerepoiokcueii).*? B takoit
3aIIUTe CTAPYECTBO HYKIAETCS, TOCKOIBKY MTOI03PEBaETCs OUITHATEHON
IIEPKOBHIO B CTUMYJHUPOBAHNH ‘‘CEKTaHTCKHUX ~ HacTpoeHui. Hukomait Mu-
TPOXHH, HA000POT, 3aHUMAET THIMEPKPUTUICCKYIO MO3UIHIO U TOBOPHT O
CTapIax Kak 00 amsTepHaTHBHOM TeHeBoM yrpasiennn PI1L], BociponsBons
TEM CaMBIM MOMYJISIPHYIO B “CETEBBIX” KPyTrax pUTOPHKY TEOPUH 3aroBopa.*
He BnaBasice B mogpoOHOCTH BHYTpPH- , OKOJIO- U @aHTUIIEPKOBHBIX CIIOPOB
0 CTapyecTBe, s OTMEUY TOJIBKO, YTO CTapell, C TOUKH 3PEHUs BEPYIOLINX
U COUYBCTBYIOIIHX, — 3TO KUBOW HOCHUTENb PETUTHO3HON XapHU3MBbI, WIIH,
TOBOPSI UX SI3BIKOM, CBATOCTH /WM OJaroiary.

Bnpouewm, B HacTosIIel cTaTbe HAC MHTEPECYET HE CTapell, a JIIOAH,
KOTOpBIC, MEPECeISIACh Ha OCTPOB HMIIM PETYISIPHO TpUe3kasi, 00pa3yroT
CBOETO POJIa COIMANILHBIE CETH, CTYIIAIOIINECS BOKPYT €T0 (GUTypPhI — WIIH,
BEpHEE, €ro UMUJIkKA, CAMUMHU K€ CETEBUKAMU CO3/1aBAEMOI0.

B oauH 13 MouX Mpue3 0B HA OCTPOB BMECTE ¢ MUTEPCKUMU AJIOMHU-
KaMH s CTOsJIA B OYEPEIU B OKPALIECHHBIN B 3€1€HbIN BET JOMUK CTapLa
Y MIPUCITYIINBAIACK K Oece/ie IBYX KEeHIIINH, 00CYKIaBIINX NKOHY Hukomas
T'yppaHoBa, Ha KOTOPOIl OH JEPKUT B pykax UKoHY I'puropus PacnyTtuna.
Bonpmmoii cTena ¢ n3o0paxeHuEM 3TOH MKOHBI OBLT YCTAHOBJICH IEpen
BXOJIOM B IOMHK. JKEeHIIIMHBI COMHEBAJINCh B TOM, KAHOHU3UPOBaH i Pac-
MyTHH U, CJIEJIOBATEIIbHO, MOXKHO JIU €r0 H300pakaTh ¢ HUMOOM. S pemuia
noJiiep)kaTh Oecemy U TYT ke TONydusia HEOKUJAaHHO arpecCUBHYIO OT-
MOBE/Ib OT JIPYTOT0 CBOET0 COCE/a MO OUepeId, MyKUHHBI JeT copoka. OH
CKazaJl MHE, YTO 5 COMHEBAIOCh, IOTOMY YTO HUYETO HE MOHUMAIO “CBOUM
MaJeHbKUM YMHUIIKOM’; OH € 3HAeT BCIO MPaBy, TOTOMY YTO OJIHA MOHa-
XHUHsI, KOTOPYIO OH BCTPETHJ Ha Moruiie MutpomnonuTta Moanna CHblueBa
B [lerepOypre, nana emy BHIEOKacceTy ¢ (HIBMOM, IJI€ paccKa3bIBaeTCs
o nountanuu I'ypesaHoBeiM [puropust Pacnytuna. B koHIIe KOHIIOB MBI C
HUM JIOTOBOPWIJIMCH BCTPETUTHCS B TOPOJIE, U A TOIYyYHIIa 3TOT (GUIBM U3

“2 Irina Paert. Spiritual Elders. Charisma and Tradition in Russian Orthodoxy. DeKalb,
IL, 2010.

4 H. M. MurpoxuH. Apxumaaaput Haym u “HayMOBIBI” KaK KBHHTICCEHIHSI COBpE-
MEHHOTO0 cTapuecTBa // Penurnosnsle mpakTuky B coBpeMeHHOH Poccun. Mocksa, 2006.
C. 126-148.
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PYK HOBOro 3HaKomoro. Hamo ckazark, 4TO MeCTO Haleid BCTpedn ObLIO
BEChMa CUMBOJINYHO — 3TO OblIa MallMHA, HA KOTOPOH OH moxbexai K EB-
pomneiickomy yauBepcuteTy B Cankrt-Ilerepbypre. Ha Mou mpemmoskeHus
BCTPETHUTHCS B €T0 XpaMe OH COOOIIMII, YTO CBOETO MPHUXOJa y HErO HeT:
“moit mpuxon — Best Poguna!”

OnHa 13 0cOOCHHOCTEN PEIMTHO3HOTO PEXUMA CETEBOTO MIPABOCIIABHS
COCTOHT B TOM, YTO B €T0 paMKax He MPOUCXOANT JIeIeTHPOBaHNA TIpaBa Ha
JIETUTUMALIUIO PEITUTHO3HBIX MPAKTHK, IPEICTABICHUH U T.I1. YOPMaTbHOMY
HUHCTUTYTY (1epkBH). BMecTO 3TOTO TIerutumanus Toi Uik MHOM IMIPaKTUKU
(HarpuMep, TOYUTaHUE TAKOI COMHUTETFHON BO MHOTHX OTHOIIEHUSX (PH-
rypsl, kak ['puropwmii Paciiytun) 6azupyercst Ha IPUHIMIIE PNy TaluH, T.C.
HEYTO MPU3HACTCS JISTUTUMHBIM, €CJIH 00J1aJaeT PsIIOM BBICOKOCTAaTYCHBIX, C
TOYKH 3PEHUS YWICHOB COLIMANILHOM CeTH, Mpu3HakoB. Tak PacnyTvH, Hanpu-
Mep, 00BSBISCTCS “‘CTapiieM”’, UTO JIENaeT €ro B Iia3aX MHOT'MX BEPYHOLIUX
HOCHTEJIEM HEKOHTPOIMPYEMOH LIEPKOBBIO HECOMHEHHOMH CBATOCTH. B ciry-
4ae ¢ CETEBBIM PABOCIABUEM TAKUMU XapAKTEPUCTHKAMH, C TOUKH 3PEHUS
ypOaHU3UPOBAHHBIX MHUPSIH, SIBJISIIOTCS, C OJTHOW CTOPOHBI, JIOKATHU3AIUs
MCTOYHUKA MH(POPMALIUK B BOOOpaKaeMOM MHpPE MOHAILIECTBA,* ueau-
3UPOBAaHHOM U @aHOHMMHOM, W, C IPYTOM CTOPOHBI, “‘NOKyMEHTAIU3AIUS
Takoi MH(opMaLnny B IPaBOCIABHOM CAMU3/ATE, B IOCTYIIHBIX TOJIBKO IJIS
MOCBSIIEHHBIX BU/I€0- WIIM MEUATHBIX HCTOUHUKAX.

Urax, xapakTepHble 0COOCHHOCTH CETEBOT0 MPABOCIABHS — IKCTEPPHU-
TOPHUAJIBHOCTD U IPETEH3MsI HA IPUYACTHOCTD K Y3KOMY KPYI'y H30paHHBIX,
WHBIMH CIIOBaMHU, AIUTApHOCTh. [IpH 3TOM corMasbHbIe CeTH, O-BUANMOMY,
MOTYT CYIECTBEHHO pa3INyaThCs HIEONIOTHYECKU U CTHIUCTHYeCKH. Oco-
OEHHOCTH CeTH, ‘‘crymiaromeiics’” Bokpyr ¢urypsl crapia Hukomnas, — ee
MOTPY>KEHHOCTH B CTIEN(UIECKYIO IPABOCIABHYIO CYOKYIBTYPY, T/I€ BOC-
MIPOU3BOAATCS (M TPOU3BOJIATCS ) KOHCIIMPOJIOTHYECKHE TEOPUH, ICXATOJIO0-
TMYECKHUE CIYXH M CBSI3aHHBIC ¢ HUMH colraibHble (pooun. PeneBanTHas
JUTSI 9TOH CeTH HHpOpMAITHs, 00MEH KOTOPOH (opMHUpPYET MapKephI CETEBOI
HUJCHTUYHOCTH, 3TO CIYXHU O MPOMCKAaX “IJI00anuCTOB” BPOJC BBEACHUS

“ VImeHHO 103TOMY Z0oMHUK oTIa HuKonast IMeHyeTcs keietl, a yXaXUBAIOIHe 3a CTap-
LAMU — KeleUHUKamu; 10 STOH ke MPUUUHE ero MOCJIeIHss KeJICHHHIA, MOCKBUYKA C
BBICIIMM (HUIOIOTNIECKUM 00pa30BaHNeM, 0OBSBIIIA €T0 MOHAXOM, TAWHO IPUHSBIINM
nioctpur B 1940-e Tozpl, U Take CXUETIHCKOTIOM, TOBEPHUBIIINM TalfHY CBOETO CaHa TOJIEKO
ommkaiiieMy kpyry n30panueix. Cama 3Ta KeJeHuIa 00bsIBIIa ce0si CXUMOHAXIMHEN
Huxkonaeii; mox 3TUM MMEHEM OHA MyOJIMKYeTCsl B HAIIMOHAJIMCTUYECKUX HM3JIaHHIX
“Pycckuii BecTHUK” 1 “Pycckast nunus”. TeM jxe HMEHEM OHA MOANUCHIBAET CBOU KHH-
T 1 “IOKyMeHTabHble (GHIbMbL” 00 0. Hukonae. Cm. Hanp.: Cxumonaxuns Huxomnast.
Hapckwmii apxuepeit. Mocksa, 2004.
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WMHH 1 mTprx-koa0B, 0 “CHIBHBIX CTApIIax U cTapulax, paclpocTpaHEeHUE
pa3Ho00pa3HbIX MUIIEBHIX POOUIT (HarTpuMep, O IpOXKKaX-yOuiax) u T.11.
BpemeHHBIe 1 IPOCTPaHCTBEHHBIE TOUKH CTYIIEHNS ATOM CETH — JIEHb MaMsi-
T 0. Huxomnast Ha octpoBe 3anura (24 aBrycra) u exxeropnsle Hukonaesckue
gteHus “HuxomaeBckas Pycr”, mpoBonumMbie B MOCKBE B Mae KO JHIO €r0
POKIEHHS Bce ToM ke cxuMonaxuneit Hukomaeit.”® B 2010 1. onu nmponutu
B JIeBATHIN pa3. [Ipu 3TOM BayKHO OTMETHTH, Beien 3a TapaOyKuHOM, YTO
C MICCTIEIOBATEIbCKOM TOYKM 3PEHUS OTIMCAHHBIE BBINIE CETEBUKH — 3TO HE
“cyeBepue” WIM “CEKTAaHTCTBO, a OIHA U3 HOPM B paMKax MpaBOCIaBHOMI
KyJBTYpBl, OKa3bIBaIOIIasi OTPOMHOE BIUSHUE Ha BCIO ATY KYJBTYpY, T.€. Ha
JPYTHE €€ HOPMEIL.*®

Takue ceTH, onHAKO, HEOOA3aTENBPHO UMEIOT SIPKUE HACOJOTHYECKUE
XapaKTePUCTUKH KaK (OPMBI IPOTECTHOW PEIMTHO3HOCTH — HEBaXKHO,
mOepasbHOTO, KaK MOCIEA0BaTeIN U CUMIIATH3aHThl 0. [eoprust Kouer-
KOBa, MJIM IPaBOPaJUKaIBHOIO, Kak rmountarenu Pacnytuna win Moanna
I'posHoro Tonka. Mpuna, koTopas npuexaia U3 ropoaa paborarb B cejo B
paiioHHYI0 OOJFHUITY M CTaJIa WICHOM MaJICHBKOM JINTYPTHUECKOM OOIIIHBI
B MECTHOH IIEpPKBH, TO)KE BKITIOUEHA B TIPABOCIIABHBIE CETH U TOKE OLYIIAET
MIPEBOCXOJICTBO HaJl COCENIMH, KOJUIETaMH U JAPYTUMHU JIIObMHU, HE MPU-
HABIIMMH ee. Kak OHa caMa rOBOPHT, ITOCJIE€ BOLIEPKOBICHUS OHA ITOTEpsiIa
CTapbIX JIpy3eH, KOTOpbIe pa3BlieKaINCh OECOBCKUM 00pa3oM, Mpas3iHys,
HanpuMep, 8 MapTa, u Terepb y Hee HeT JIpy3eil, TOIBbKO CeCTpPhl ¥ Opaths,
C KOTOPBIMH OHa BCTpEYaeTcsl Ha ciyxk0axX M B MaJlOMHUYeCTBaxX. MIHbIMU
cy0BaMu, MprHa nouepKuBaeT MPUHIUI paBEHCTBA BO B3aHMOOTHOILIEHUSIX
CO CBOMM JIyXOBHBIM OparcTBoM. OIilyIIIeHHE K€ COOCTBEHHOH 3JIUTAPHOCTH
HOAICPKUBACTCA B HEll HE TOJIBKO YOEKIEHHOCTBIO B TOM, YTO OHA BJIAIEET
0COOBIM 3HAHUEM, HO U B TOM, UTO LIEHHOCTb 3TOMY 3HaHUIO IPUAAET MOIL-
HBIN MTPaBOCIaBHO-TOCYJAPCTBEHHBIN AUCKYPC, B COOTBETCTBUHU C KOTOPBIM
OBITH PyCCKOMY IIPAaBOCIIABHBIM — IIPABUIIBHO.

4 K coxalneHnio, MHE TOKa HE JOBEJIOCHh MOOBIBATH HA ATOM COOpPAHHUU MMOYUTATEEH
crapua Huxonasi, mosToMy TpyaHO OIEHUTH €r0 MHOTOYHCICHHOCTH. Ecin BepuTh uH-
(hopmaru 3aMHTEPECOBaHHOI CTOPOHBI, Ha toOmeinbie Urenus B 2009 . cobpanoch
OKOJIO TpeX ThICAY uenoBek, cM.: K. Bap06. Beuep cronerns Huxonas I'ypssnosa // XKyp-
Han “Camuszar” http://zhurnal.lib.ru/a/arbow_k_w/vesper.shtml (mocneanuii mpocmMorp
31.01.2011). dymaro, BpodeM, 4To Hudpa 3aBbIlICHA.

“6 BriosiHEe BEpOSITHO, YTO FEHETHYECKHA MHOTHE HACOIIOTHYECKIE U KYJIBTYPHBIC YePThI
IPaBOCJIABHBIX CETEBUKOB BOCXOMAT K KATAKOMOHOMY LIEPKOBHOMY ITOATIONBIO COBETCKOTO
BpeMeHH, onucaHHOMY B kHUTe Anekcest bermosa: A. JI. bernos. B mouckax “6e3rpem-
HBEIX KatakoM0”. Mockaa, 2008.
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Ilpasocnasnsvie harwimoont

ConmanbHbIid peXXUM MPABOCIABHBIX CETEH MPOMU3BOAMT CBOETO pojia
HOPMaJIM3aLHUI0 JTUMUHAIBHOCTH. JlyXOBHBIE CECTPBI U OpaThCsi BOBCE HE
CTPEMSATCS CheXaTbCd B OJHO MECTO M BECTH O0Iee XO3SHCTBO, BMECTE
XOJMTH Ha OOTOCITYKEHHS U T.II., T.€. OCECTh IJIe-TO U CTaTh OOLIMHON — ITpH-
XOJICKOW MJTH MOHACTHIPCKON. OHU, KaK MPAaBUIIO, HE TOTOBBI OTKA3aThCs OT
CBOMX MHUPCKHUX MTPO(eCCHOHATBHBIX M CEMEHHBIX 00513aTEIILCTB, OT CBOETO
JIOMa, TPEANOYUTAast TTOIIePKUBATH OTHOIIEHHS TPH TTOMOIITY MOOUITEHON
CBSI3M WJIM MHTEPHETA U BCTPEY B MECTaX, 001aAa0IINX Xapru3MO CBATOCTH.
Nx “xoueBbe” MpoJeraeT oT UX JJOMOB U KBapTUP K MOHACTBIPSM, LIEPKBIM
WK CBSITBIM MECTaM, 7€ COACPIKUTCS 3Ta Xapu3Ma.

Oj1HaKo TaKKe “KOHTEHHEPHI CBITOCTH HEO0sA3aTEIIbHO CAMH OCTAOTCS
HETOABIXHBIMU. B mocneanune neckonpko setT B Poccuu nmproOpenu Hese-
POSITHYFO MOMYJISIPHOCTD “racTpoiu’ CBIThbIHB. O (heHOMEHE MOKIOHCHHUS
Iy TEIIECTBYIOIINM CBSITBIHAM, HA3BAHHOM MHOIO IIPAaBOCIaBHBIMU (HIId1LI-
MoOaMH, TOMIET pedb B ATOM NOCJIEHEM pasziesic CTaThy.

“HIX MHOTO TYT, U BC€ UyJOTBOPHbIE”, — CO B3JI0XOM CKa3aja JeBYIIKa
13 MOJIOACKHOTO OTJIeNIa eNapXuu, cOOMpaBIlasi HOKEPTBOBAHUSI Ha MPO-
rpamMMmy IO paHHEH MojAJIepKKe AeTel ¢ cuHApoMoM JlayHa mipu BXojie Ha
[IPAaBOCIJIABHYIO BEICTABKY OJTHOMY M3 TOCETUTENEN, CIIPOCUBIINX, I7IE€ TYT Ha
BTOPOM 3TaX€ UyJOTBOPHAas UKOHA. Takas peakuusi Ha HeBUHHBIHN, Ka3aJ0Ch
Obl, BOIIPOC KPACHOPEYHBO TOBOPHUT O TOM UTO, BO-TIEPBBIX, €T0 3a/Ial0T pe-
I'yJSIpHO (1LeJ1 HOCIEAHNH IeHb M THIHEBHOM BEICTaBKH ) 1, BO-BTOPBIX, 3Ta
MoJI0as [IPAaBOCIaBHAs XPUCTHAHKA HE pa3/ielisieT OAePKUMOCTH COOpaTheB
10 BEpe JKeJIaHUEM MPUOOIINUTHCS K MaTepUaIbHOMY HOCHTEIIO CBSITOCTH.

Y4acTHUKM IPABOCIABHBIX (IIBIIMOOOB BCTPEUAIOTCS B OTIPEICIICHHOE
BpeMs B Ha3HAYEHHOM MECTE, IJIe BeIyT ceOs 1Mo 3apaHee yCIOBIEHHBIM
MIpaBUJIaM, MEHAA TEM CaMbIM BPEMEHHO CEMaHTHKY 3TOro jJokyca. [loBo-
JIOM JiU1s1 00pa30BaHus MPABOCIABHOM O4Yepear CTAaHOBUTCS MPHE3 B TOT
WIM MHOM TrOopoj Kakoro-iudo MaTepuanbHOro oO0beKTa, 00Jaialouiero,
COTJIACHO pa3/ieliieMOi BepYIOUUMU U COYYBCTBYIOIIMMH KOHBEHIINU,
CIOCOOHOCTBIO COBEPLINTH UyJ0 WIM Xapu3Moi. B npaBocnaBuu Takumu
00BEKTaMH SIBJISIFOTCS TIPEKJIE BCETO UyJT0TBOPHBIC MKOHBI, HO TAKXKE MOIIH
CBSITBIX U HEKOTOPBIE IPYTHE PEIUKBUH (HapUMeEpP, YITOMUHABLIMICS HOSIC
Boroponuisr). Ix mpuBO3ST U3 MECT MOCTOSHHOTO XPAaHEHMSI, YaIlle BCETO
MOHACTBIpel, B OOJIbIINE rOpoaa, YTOObI JIIOAW MOIJIH, HE OTIPABISSICH B
MaJOMHHYECTBO, ITOKJIOHUTHCS MTPABOCIaBHOMN CBAThIHE. IHBIMU ClTOBaMH,
CBSITBIHA Cama OTITPABIIETCs B CBOeoOpa3Hoe majtoMHndecTBo. Tak, B2010T.
ObUIO OPraHU30BAHO I TEIIECTBHE [0 CTPAHE KOBYETa C YaCTUIIAMHU MOLLEH
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Marponbl MOCKOBCKOH, NPOCIIaBIE€HHON K BCEPOCCUNCKOMY MOYUTAHUIO
B 2004 T. ¥ CTPEeMHUTEIHLHO CTaBIIICH HEBEPOSATHO MOITYJsIpHONU. KoBuer c
MolIaMu cBsiToi npuBo3win B Huwknekamck, Cankr-llerepOypr, Ekatepun-
oypr, Count 1 MHOTHE ApyTHe O0IbIINe U Majbie Topona Poccnn, a Takoke B
VYxkpauny (Honeuk) u benapyce (I'ponno). CoBepiieHHO 04€BUIHO, YTO 3TO
MaJJOMHAYECTBO MOIIIEH CBITOH, perpe3eHTUpYolen cronuity Poccuiickoro
rOCyAapcTBa, UIMEET NMONUTHYECKHH oaTekcT. Ha cuMBonmnueckom ypoBHe
ee aJIOMHUYeCTBO 00BbETUHSIET BCEX TIPABOCIIABHBIX JIIOJIEH CTpaHbl, 1aBas
UM BO3MOXHOCTb NIEPEXUTh, HE TIOKH/1asl POAHBIX FOPOIOB, UyBCTBO MPH-
YaCTHOCTH OOJIBIIION IpaBOCIaBHOMU JepikaBe ¢ meHTpoM B Mockge. [lo-
cemas Ykpauny u benapych, HeOONBIION 3010UCHBII KOBYET CTAHOBHUJICS
CBOETO pojia “areHTOM MOCKBBI, aKTyaJTU3UPYs MPOPYCCKYIO HICHTUYHOCTh
T€X, KTO MPUIIEN MOKIOHUTHCS 3TOM CBATHIHE. BriomHe BO3MOXKHO, YTO
YCTPOUTENH MyTEHIeCTBUA U3 APXaHTEIbCKOM enapXxuu He UMEH B BULY
HUYETO MOJJ00HOT0, TIOMPOCTY 3aHUMAsiCh MOHETH3aIIMEH CUMBOIHYECKOTO
KanmuTasla CBATHIHU (CIIOCOOHOCTh K UyJOTBOPEHUSIM) — YaCTHIIBI MOIIEH
Martponsl MoCKOBCKO#, TiepelanHON maTrpuapxoM Kupumiom B cobop
Cesepoasuncka B 2009 1.

B roponax xoBueru ¢ MomamMu Wi 4yJ0TBOPHbIE HKOHBI MOT'YT BbICTAB-
JISITH HE TOJIBKO B IEPKBSX WJIM MOHACTBIPSIX, HO U B CBETCKUX MTOMEIIEHUSX,
0OBIYHO HCITONTF3YyEeMbIX KaK BHICTABOYHBIE TUTOMAAKH. TaK, 9yJ0TBOPHBIS
MKOHBI 00513aTeNTbHO MMPUBO3SIT Ha MIPABOCIABHBIE SPMAPKHU — C HEAABHUX 110D
YpEe3BbIYAIHO MOIYJISIPHBIE MEPOIIPUSATHSL, KyJla BBICTPAUBAIOTCS OUEPEH U3
JKEJIAIoUIMX KyIIUTh pa3HOOOPa3HyIo MPaBOCIABHYIO MPOIYKIHUIO: OT BUACO-
JTUCKOB JI0 JUTMHHBIX TUTaThEeB M3 HATyPaTbHBIX MaTePHAIOB, OOBIIHO TIIOXO
MOLIUTBIX, TOCTYIIATh MECHU MPaBOCIaBHBIX aBTOPOB, MOXKEPTBOBATH Ha
CTPOWTENBCTBO [EPKBH WIIH MOHACTBIPA, KYTTHB “UMEHHON KUPIHYHK U T.I1.
O nonyJIsipHOCTH 3TOH POPMBI TPABOCIABHON KU3HN TOBOPUT CTATUCTHKA!
B 2010 r. mpommmo 107 mpaBociiaBHBIX 4—7-THEBHBIX pMapok B 51 ropoje
Poccwiickoit heneparmn.*” Camo sBII€HNE TIPABOCIIABHBIX APMAaPOK POIHHUT C
MYTEIIECTBYIOIINMU CBITHIHAMH, BO-TIEPBBIX, UX OPHEHTALM Ha JIOKAJIbHOE
COO0O0IIIECTBO U, BO-BTOPBIX, KOHCTATAIINS CYIIIECTBOBAHHS TAKOTO — ITPaBO-
CJIaBHOT'O — COOOIIECTBA BO BCEX ITYHKTaX MapLIPyTa CBATHIHD UIIK MECTaxX
opraamnzanuu sipMapok. OTHaKoO 3TH COOOMIECTBA OKAa3bIBAIOTCS TAKOBBIMU
TOJIBKO B MOMEHT (II31IIMO0Oa PaBOCIaBHON OYePEaN K YyJOTBOPHON UKOHE
VI Ha BXOJI B BRICTAaBOYHOE MIPOCTPAHCTBO, T7Ie TPOBOANUTCS sipMapka. OHO
JIOKaJIbHO KaK B IPOCTPAaHCTBE JaHamadTa, TaK 1 BPEMEHH.

47 CraTnctHdecKue TaHHbIC B3SITHI C caiiTa [IpaBociiaBHbIC BRICTABKU-IPMAPKH, WWW.
idrp.ru. B 2009 . ux GbLI0, COMIACHO TOMY € MCTOUHHKY, 67 B 33 ropojax cTpaHsbl.
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Wi, 5. Ouepenp Ha ipaBociaBHyto sipmapky. Cankr-IletepOypr, 2011 (poto C. LTeip-
KOBA).

3axknouenue

B nacrosmeil cratbe s MOmbITagach MOKa3aTh, YTO WJEOJIOTHsI HOMA-
JU3Ma SIBISIETCSl JOMUHUPYIOIIEH HOPMOH B COBPEMEHHOM DPOCCHUHCKOM
MpaBocIaBUM. JTa HOPMa, OUEBHUIHAS NTPU U3YYEHUU COBPEMEHHBIX PEIH-
THO3HBIX MTPAKTHK, HE apTUKYJIHMPOBaHA B KAKHX-TO JIOKyMEHTaX; Ha000poT,
(hopMaIbHO HOPMAIILHOM CUMTAETCS OPTaHWU3AlHsS PEITUTHO3HOU KU3HU
10 TEHETHUYECKH KPECThIHCKOMY MPHUHIUIY MPONUCKH, BOKPYT CBOETO
JIOKAJTLHOTO XpaMa, CBOCH TeppUTOpHAIbHON OOMMHBL. VIMEHHO Takoro
poma cooOpakeHUSIMH, BUIMO, PyKOBOICTBOBAIINCH HHUITATOPHI HETABHO
3aITyIIIEHHOTO TIPOEKTa CTPOUTEIHCTBA “XPaMOB IIIarOBOM TOCTYITHOCTH B
CHABHBIX paiioHax MOCKBBI. DTOT MPOEKT JIMITHUH pa3 J0Ka3bIBaeT MPH-
MEHUMOCTb MeTa(pOpHI pecTaBpaluy TPAJUIINNA K COBPEMEHHOMY POCCHIA-
CKOMY IpaBOCIIaBHIO.

[Ipu 5TOM GONBIIMHCTBO MPABOCIABHBIX IIPOBOJISAT CBOIO PEIIUTHO3HYIO
KU3HBb BHE CTEH OTPECTaBPHPOBAHHOTO 3/IaHUs, TIPEANOYUTAs TI000BaThCS
uM uzganeka. [[puBeieHHbIE BbIIIE TUIIBI HOMAIMUECKOM, T.€. HE IPUBS3aH-
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HOM K OIPEeIeTIEHHOM JIOKAJTbHOCTH M CBSI3aHHOM € HEI0 MCTOPUH, PETUTHO3-
HOCTH OIUCHIBAIOT OOJIBIIMHCTBO PEIUTHO3HBIX TPAKTUK BHE CTEH LIEPKBU:
NaJIOMHUYECTBO, CETEBOE MTPAaBOCIIaBUe, IPaBOCIaBHbIC (PI3IMOObI. Bpsn
JIM OT 3TOTO OHU MEPECTAIOT ObITH NPABOCIABHBIMH WM TEPSIOT “Tpamyc”
npaBociaaBHOCTH. OUeBUIHO, MPOUCXOANT BBIPAOOTKA HOBBIX (pOpM IpaBo-
CJIABHOM COLIMAIbHON XKU3HU (PETUTHO3HBIX PEKUMOB), COOTBETCTBYIOLINX
MOCTMOAEPHOMY OOIIECTBEHHOMY YCTPOMCTBY, MJIH, KaK U3SILIHO chopmy-
JupoBall 3UrMyHT baymaH, COCTOSIHUIO “KUAKON”, WM “TeKydei”, Moaep-
HOCTH. HOBBIEC pelMTHO3HBIE HOMAIBI TIBITAIOTCS “‘yTeUh™ OT MOMOACPHOM
CTPYKTYpBI, 3aJI0KEHHOM B CaMOI KOHLEIINH [IEPKOBHOTO IIPHUXO0Ja, C €
JKECTKMM KOHTPOJIEM U SICHOM nepapxueil. Takoro poaa ykiaa CTaHOBUTCS
BBIOOPOM PEUTHUO3HBIX MTPOPECCHOHATIOB — MOHACTHIPCKUX U aHAJIOTHYHBIX
3aKpPBITBIX OOIINH, — B KOTOPBIX BEpPYIOIINE 3aHUMAIOTCS TPAJIUITHOHHBIM
JUTSL TIPABOCITIABHBIX JIFO/IEH J1€JIOM — CIACeHHEM JYIIU U MPOTMOBEAYIOT
YKECTKUH MOPAJIbHBIM PUTOPU3M B OTHOIIEHHH OKPYKAIOIIMX M 00IIecTBa
B L1eJI0M. BONBIIMHCTBO )K€ PyKOBOJCTBYETCSI HHBIM TIOHUMaHUEM PEJIUTHUH,
paccMarpuBasi €€ Kak HICTOUHHUK JINYHOTO MOPAJILHOTO 3aKOHA ¥ PYKOBOJICTBO
0 MPUMHCHIBAHUIO CMBICIIOB CBOEH 36MHOM JKM3HU.

SUMMARY

In contemporary Russian Orthodoxy, alternative regimes of religiosity
are developing alongside traditional modes of organizing religious life
within the framework of parishes. All alternative regimes are united by a
common ideology of Orthodox nomadism that caters to the demands and
habits of the urbanized Orthodox majority. Those who compose this ma-
jority prefer pilgrimages and visits to Russian Orthodox fairs to a regular
religious life in their local Orthodox communities. Thus, they try to evade
a premodern structure inscribed in the very concept of a church parish
with its strong control over the parish’s members and explicit hierarchy.
The article by Zhanna Kormina offers an in-depth analysis of different
forms of such avoidance and escape. It is based on the author’s long-term
sociological-anthropological study carried out in the regions of the Russian
Northwest and Sverdlovsk.
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Michael KUNICHIKA

“THE SCYTHIANS WERE HERE...”:
ON NOMADIC ARCHAEOLOGY, MODERNIST FORM,

AND EARLY SOVIET MODERNITY"

In June of 1919, in the aftermath of the Revolution and amid the Civil
War, two figures, an archaeologist and a writer, arrive independently of
one another at the excavations of Uvek, one of the fortified cities of the
Golden Horde. The archaeologist was F. V. Ballod, who would devote an
extensive section to Uvek in his work The Volga “Pompeiis”: An Attempt
at an Artistic-Archaeological Examination of the Right Bank of the Saratov-
Tsarinsk Volga Strip, which he published in 1923.! Throughout the work,

“ I would like to express my gratitude to Serguei Oushakine for his keen and sympa-
thetic reading of an earlier version of this article. I would also like to thank the two
anonymous reviewers for their valuable conceptual and bibliographic recommendations.
This article is drawn from a longer paper on Pil’niak and steppe archaeology. I have
modified its argument to focus primarily on how the archaeology of nomadism proved
a powerful aesthetic and conceptual resource in Naked Year, enabling Pil’niak to think
through the relationship of the archaic and the modern in the immediate aftermath of
the Revolution.

LF. V. Ballod. Privolzhskie “Pompei”: opyt khudozhestvenno-arkheologicheskogo obsle-
dovaniia chasti pravoberezhnoi Saratovsko-Tsaritynskoi privolzhskoi polosy. Moscow,
1923. Unless otherwise indicated, all translations are mine. For contemporary scholar-
ship on Uvek, which is also known as Ukek, see, for example, L. F. Nedashkovskii.
Zolotoordynskii gorod Uvek i ego okruga. Moscow, 2000.
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Ballod’s archaeological perspective upon the landscape was a way of reading
the traces of the past still present within it, serving as indices of both the
passage of peoples and the passage of time. “Through the ‘Great Gates of
Peoples,’”” Ballod begins The Volga “Pompeiis,”

between the Urals and the Caspian, innumerable waves of tribes have
passed since the most ancient of times into the Volga steppes, and
stopped, awaiting laggards at those natural barriers to carefree travel
at the Volga. There, having gathered their strength, they crossed the
river and established fortified sites on its right bank, and from there
they fended further into the West and into the Southern-Russian
steppes. The path of these movements was clear: from the Urals
to the Volga, from the Volga to the Don and Dnepr: it lay partially
through the forests and partially through the steppe; it went along the
steppe rivers, where horses and herds are not threatened by drought
or thirst during the summer heat.... An observer, moreover, would
not need to search out this path. Traces of the presence of man point
toward it: sites with broken wares flung about, and landmarks of the
road in the form of kurgans. The path is clear even to this day, for
the chains of kurgans have stood in their places despite the work of
later agrarian peoples, the fierce steppe wind, and the whole destruc-
tive hand of time.

Sometimes flat and eroded, a barely perceptible elevation of soil;
sometimes stone mounds (kamennye mary); sometimes superbly intact
hills (sopki) in the shape of turned-over bowls, with characteristic se-
pulchral stones at the top: these are the landmarks of the Transvolga
path that present themselves as both the landmarks of time (vekhi vre-
men) and as monuments of the various cultures that have successively
replaced one another.?

These “landmarks of time” mark the movements of peoples along the
Transvolga path, while registering the movement of time, either through
erosion or destruction. Whether in the form of kurgans, or burial mounds,
which mark passage through space and through life, or in smaller forms
such as bestrewn wares, the artifacts the archaeologist discerns within the
landscape refer to a variety of pasts, made by different people at different
times. What we catch glimpse of here is a hermeneutic, a way of reading the
landscape to discern a story of temporal supersession of nomadic peoples one
by the other, but which are simultaneously perceptible to the archaeologist,
enabling him to thereby traverse multiple times at a standstill.

2 Ballod. Privolzhskie “Pompei”. P. i.
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The other figure at Uvek that June was Boris Pil’niak, who arrived just
a few days after Ballod. Pil’niak found in the archaeological excavations a
model for modernist aesthetics and a way to perceive the experience of the
revolutionary moment. In 1919, Pil’niak was still several years away from
becoming the “first celebrity of Soviet letters,” a status he achieved with
the publication in 1922 of Golyi god, or Naked Year, the first major literary
work of the postrevolutionary period, whose influence on the literary style
of the period would eventually be labeled Pil 'niakovshchina, as his works
and influence provoked greater critical scorn.

We find in the pages of Naked Year an elaborate description of the excava-
tions of Uvek in an extended sequence that begins much like what transpired
that June of 1919: two characters arrive at the “bald, stony mount” of Uvek,
one is an artist, Gleb Ordynin, whose surname refers us to the Zolotaia Orda;
the other is an archaeologist named Baudek:

On the summit of Uvek, people had noticed ruins and kurgans
(razvaliny i kurgany) — the archaeologist Baudek and the artist Ordynin
had come to excavate them with a detail of muzhiks. The excavations
were in their third week and centuries were emerging from the earth. On
Uvek they found the remnants of an ancient town, stone ruins of aque-
ducts lay in layers, the foundations of buildings, a sewer system — what
was hidden by the loamy soil and black earth had remained not from
the Finns, nor the Scythians, nor from the Bulgars — some unknown
people came here from the Asiatic steppes in order to found a city and
to disappear from history forever. But after them, after those unknown
people, the Scythians were here, and they left their kurgans.*

The themes found in this remarkable passage are the central concerns of
the present essay. Much like the landscape described by Ballod, where the to-
pography contains a story of peoples superseding one another, what Pil’niak’s
characters confront here is the vertical articulation of that supersession, with
various temporal epochs layered upon one another. Each uncovered stratum
tells a story as much about layering as it does about accumulation and of
dispersal, whether of people or things, with each stratum marking a cultural

% Katerina Clark. Petersburg: Crucible of Cultural Revolution. Cambridge, 1995. P.
52; citing Peter Alberg Jensen. Nature as Code: The Achievement of Boris Pil’niak.
Copenhagen, 1979. P. 65.

4 Boris Pilnyak. Naked Year / Trans. A. R. Tulloch. Ann Arbor, 1975. P. 93.  have amended
the translation. The first page reference will be to the Tulloch translation, the second to
the edition: Boris Pil’niak. Sobranie Sochinenii v shesti tomakh. Vol. 1. Moscow, 2003.
References to other works by Pil’niak are to the volumes of this edition as “SS.”
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deposit by a people whom another displaces. Each unearthed vertical layer
makes multiple times simultaneously perceptible, while also reaching back
out horizontally through space.

Fig. 1. “Diagram of Uvek”. From Ballod. Privolzhskie “Pompei”. P. 72.

Uvek forms an emblem for a general feature of Naked Year, in which
artifacts from the deep past are perceived alongside a host of other times
simultaneously present within the revolutionary moment. The Scythian, their
burial mounds, and Uvek, are among the deepest of the pasts found repre-
sented in Naked Year, but belong to a gradient of temporalities embodied
by wizards and Bolsheviks, syphilitic aristocrats and anarchists, pagans and
Orthodox, burial mounds and factories; monks’ cells and cinemas; incan-
tations and chastushki, dead cities such as Uvek and moribund cities such
as the work’s imagined “Ordynin-Town.” It was this multiplicity of times
and their juxtapositions in Naked Year that provoked broad debate about its
representation of the revolutionary epoch — just as so many of Pil’niak’s later
works would similarly do (albeit to ever more strident reception). Trotsky,
for example, highlighted this feature in a long essay on Pil’niak, in which he
observed that Naked Year reflected the pervasive dilemma of the persistence
of the past into the present, but faulted him for not differentiating between
what Trotsky termed “historical planes”:
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And although in present-day Russia, a sorcerer’s incantations exist
next to the Gviu and Glavbum, they do not exist in the same historical
plane (v odnoi istoricheskoi ploskosti). The Gviu and the Glavbum,
however imperfect, tend forward, while the incantations, no matter
how “folk like,” are the dead weight of history (mertvyi gruz istorii).®

In failing to explicitly delineate the differences between the vital and the
moribund, the historical and ahistorical, the living and the dead, Pil’niak
created what Trotsky found a spurious vision of the revolutionary period;
spurious, in Trotsky’s view, because Naked Year founders in a synchronic
perspective on “present-day Russia,” that reveals multiple times existing
simultaneously, while refusing to articulate them within a framework struc-
tured by a telos. The work revealed all the “particularities of the historical
development of Russia,” to borrow a phrase Trotsky famously used else-
where, but left out the development. Not only did some of its characters
repudiate modernization, they also thought the revolution would jettison
Western influence upon Russia: a perspective that meant that technologi-
cal development, Peter the Great, even Bolshevism were part of the same
paradigm: “And everything is dead, sheer machinery, technology, comfort”
says Gleb Ordynin, the character who accompanies Baudek to Uvek, in
a lengthy conversation with the Archbishop Sylvester that represents the
philosophical core of Naked Year: “The path of European culture lead to
war, 14 was able to create this war. The culture of the machine has forgot-
ten about the culture of the spirit” (72/74). These were the views that have
typically led scholars to link the work to parallel intellectual currents in
the 1920s such as primitivism, Eurasianism, and Scythianism, with which
several characters of Naked Year espouse analogous views that Russia
would have to maneuver its own historical path, pitted between East and
West, and that it would have to recuperate its own aesthetic and spiritual
sources in the pre-Petrine past.® The multiple perspectives vying with each
other over the nature of the revolution, however, meant that views such
as Gleb’s are constantly held in tension with others: the Archbishop, for
example, responds: “Russia, you say? — but Russia is a fiction, a mirage,
because Russia is the Caucasus, and the Ukraine, and Moldavia!... Great
Russia, it must be said is the Oka, Volga, Kama regions [Poochie, Povolzhe,
Pokamie]” (73/75). This is the space in which Uvek is located. The primary

® Leon Trotsky. Boris Pil’niak (1923) // L. Trotsky. Literatura i revoliutsiia. Moscow,
1991. P. 75.

¢ For more on this subject, see, for example, the chapter “Nep Gothic” in Eric Naiman.
Sex in Public. The Incarnation of Soviet Ideology. Princeton, 1997.
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question animating these pages is how those “historical planes” that were
emphatically dead — that is, those planes represented by the Scythian burial
mound and Uvek itself — fit within the work’s variegated picture of Russia
and the Revolution. Given that both the encounters of Ballod and Pil’niak
with the archaeological take place in 1919, how does the deep past function
when time and space are upheaved?

The scholar E. B. D’iachkova once observed that Pil’niak “loves the
metaphor of archaeological excavations, the immersion in another time
(pogruzhenie v drugoe vremia).”” 1 want to extend this observation by dem-
onstrating how archaeology served as a conceptual and aesthetic resource
for Pil’niak as he sought to account for the revolutionary moment, but also
as a disruptive force, routinely challenging the constitution of a historical
telos by continually calling attention to archaic sites and artifacts whose
relation to the present was indeterminate, but whose presence within, or
upon the landscape was unavoidable.

To demonstrate this, the following pages focus on two episodes in
Naked Year: the excavation of Uvek; and a sequence involving a train
station named after a burial mound, “Mar-Loop Station” (Raz”’ezd-Mar).
The two episodes are respectively structured according to two aesthetic
principles of modernist stratigraphy and modernist topography, which
highlight the range of times, historical planes, and forms of life, simulta-
neously found in “present-day Russia.” With Uvek, we see the continual
layering of temporal epochs one over the other, which enable these ep-
ochs to be perceived simultaneously, which gives way as the sequence
continues to confront the various temporalities, or in the terms of Ernst
Bloch, nonsynchronisms, discernible within the country.® In the sequence
of “Mar-Loop Station,” and its various appearances throughout the work,
we find a reliance on a set of topographic juxtapositions in which the
archaic and the modern enter into proximity. What this scene offers is a
way of thinking about archaeology not in terms of its standard affiliation
with metaphors of depth (which is, to be sure, emphatically evidenced in
the Uvek sequence), but rather in terms of contiguity and adjacency; not
a “poetics of depth,” but one of surface, which enables him to juxtapose
archaic and modern mobility.

"E. B. D’iachkova. Problema vremeni v proizvedeniiakh B. Pil’niaka // Boris Pil’niak:
opyt segodniashnego prochteniia. Moscow, 1995. P. 66.

8 Ernst Bloch. Nonsynchronism and the Obligation to Its Dialectics / Transl. Mark Ritter /
New German Critique. 1977. No. 11. Pp. 22-38.
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To focus on these two sequences might seem myopic given the complex-
ity (some have claimed incoherence) of Naked Year.® | pursue this approach
with the hope that the pages to come might have some relevance to this
cluster’s thematic focus on nomadism and mobility by examining how the
archaeology of nomadism enabled one Russian modernist to think through
the revolutionary moment and, in particular, the Civil War as it was waged
within the steppe. Pil’niak’s insistent attention to these various forms of
mobility and of endurance thereby impinges upon several commonplaces
of the Russian landscape, and in particular of the steppe landscape.'® On the
one hand, we find the usual commonplaces of the steppe recorded in Naked
Year — “Steppe. Emptiness. Boundlessness. Darkness. Cold” (148/146) — but
those commonplaces are now confronted by various archaeological artifacts.
Pil’niak negotiates between these commonplaces and the various forms by
which that space is constituted by multiple temporalities, both within the
ground and upon the surface.

“The Scythian Plane,” the Kurgan, and the Tabula Rasa

To include the detail that “the Scythians were here, and they left their
burial mounds” was to confer mimetic accuracy to the scene, but also to
encode a whole cultural image and ideology coalescing around the Scythian
during the Russian modernist period. “The Scythian” could often serve as
counterimage to prevailing attitudes about “civilized” life, whether positively

® For other accounts of Naked Year, see: Kenneth Brostrom. Pilnyak’s Naked Year: The
Problem of Faith // Russian Literature Triquarterly. 1979. Vol. 16. Pp. 114-153; Gary
Browning. Boris Pil’niak: Scythian at a Typewriter. Ann Arbor, 1985; Clark. Petersburg;
Jensen. Nature as Code; Robert Maguire. Red Virgin Soil. New York, 1968. Pp. 101-128.
See also the volume Boris Pil’niak: opyt segodniashnego prochteniia. Moscow, 1995.
Especially the essays by M. M. Golubkov. Esteticheskaia sistema v tvorchestve Borisa
Pil’niaka 20-kh godov. Pp. 3-10; and the essay by D’iachkova cited above.

10 The literature on the subject of Russian landscape is vast. The following works have been
valuable in helping to formulate the ideology and poetics of space in Russian culture: Mark
Bassin. Russia Between Europe and Asia: The Ideological Construction of Geographical
Space // Slavic Review. 1991. Vol. 50. No. 1. Pp. 1-17; Mikhail Epstein. Russo-Soviet
Topoi // Evgeny Dobrenko and Eric Naiman (Eds.) The Landscape of Stalinism. The
Art and Ideology of Soviet Space (Studies in Modernity and National Identity). Seattle,
2003. Pp. 277-306; Susan Layton. Russian Literature and Empire: the Conquest of the
Caucasus from Pushkin to Tolstoy. New Haven, 1997; William Sunderland. Taming the
Wild Field: Colonization and Empire on the Russian Steppe. Ithaca, 2004; Harsha Ram,
The Imperial Sublime: A Russian Poetics of Empire. Madison, 2003.
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or negatively evaluated at a given historical moment.* In that capacity, it
operates as other civilizational “mirrors” such as the noble or ignoble sav-
age, the nomad, the Gypsy, or the Caucasian mountaineer. One feature that
distinguished the Scythian in Russian culture is that it served as an archaic
mirror, in which contemporary issues and cultural and aesthetic values were
reflected by, or indeed projected into the deep past.

In 1918, the year before Pil’niak arrives at Uvek, we find a remarkable
conjunction of Scythianism, as both ideology and archaeology, in three
major works that form the immediate background for Pil’niak: the first was
Alexander Blok’s long poem, “The Scythians” (Skify),'? the second was
Evgenii Zamiatin’s essay, “Are We Scythians?” (Skify 1i?),** which was a
review of the journal Skify, edited by Ivanov-Razumnik, whose first issue ap-
peared in 1917;'* and, lastly, the noted scholar of classical antiquity Mikhail
Rostovtsev’s Iranians and Greeks in South Russia (Ellinstvo 1 iranstvo na
iuge Rossii), which devotes several sections to the archaeology of various
ancient nomadic peoples.’® Each work consolidated particular facets of the
image of the Scythian: it could represent a quintessential predecessor of
the modern artist, forever pursuing new aesthetic territory (Zamiatin); a
quintessential predecessor of Russia, invoked as the model for a struggle
with the West (Blok); a predecessor of the avant-garde and revolutionaries,
who could find common cause with their most ancient antagonists, the Hel-
lenes, in a struggle against the bourgeoisie (Ivanov-Razumnik). Alongside

11 On the basic structure of the discursive construction of the “noble savage,” see Hayden
White. The Forms of Wildness: Archaeology of an Idea // Edward J. Dudley and Maxi-
millian E. Novak (Eds.). The Wild Man Within: An Image in Western Thought from the
Renaissance to Romanticism. Pittsburgh, 1972. Pp. 3-38. The range of affiliated images
of the “other” in Russian cultural history is too vast to cite here. Those works that have
been central to my thinking on the subject include: Layton. Russian Literature and Empire;
Yuri Slezkine. Arctic Mirrors: Russia and the Small People of the North. Ithaca, 1994.
See also Francois Hartog. The Mirror of Herodotus: The Representation of the Other in
the Writing of History. Berkeley, 1988. I take the concept of the “image” from White;
and the concept of the “mirror” from Hartog and Slezkine.

12 A. A. Blok. Dvenadtsat’, Skify. St. Petersburg, 1918.

18 E. Zamiatin. Sochineniia. Moscow, 1988.

¥ Tvanov-Razumnik (Ed.). Skify. Sankt-Petersburg, 1917-1918.

15 M. 1. Rostovtsev. Ellinstvo i iranstvo na iuge Rossii. Petrograd, 1918. Following
Rostotsev’s emigration, N. Ia. Marr published Rostovtsev’s monumental appraisal of
the Scythians as: Skifiia i Bospor: kriticheskoe obozreniie pamiatnikov literaturynykh i
arkheologicheskikh. Leningrad, 1925. The longer version of this essay tracks Rostovt-
sev’s interaction with figures such as Viacheslav Ivanov, who also devoted several essays
to the Scythians; and of Rostovtsev’s delineation of the steppe as a space of antiquity.
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these images, moreover, the Scythian was also an object being reconstituted
archaeologically: its various artifacts, primarily found in kurgans, served to
evidence how the South of Russia had been a space of continual interaction
and the locus of an antiquity hitherto unrecognized (Rostovtsev).

In light of the Ballod—Pil’niak connection, I want to emphasize these
twin features — the cultural myth and the archaeological object — because
previous accounts of Scythianism during the modernist period, which have
rightly emphasized the cultural mythologies surrounding the image, can also
be supplemented by the story of Scythian archaeology.’® One reason to do
so is that there is some dispute over Pil’niak’s relationship to Scythianism
as a cultural ideology: the image of the Scythian Pil’niak inherits and pro-
mulgates, in other words, partakes in both of these currents, and moreover
grapples with the artifactual remnants within the Russian landscape.'’ It is
this particular facet of the Scythian story — namely, how its archacological
status impinges upon the image of the Russian landscape, and, in particular
the topos of Russia as a tabula rasa — that [ want to use here to delimit the
scope of the Scythian theme, and to add an additional dimension to previ-
ous scholarship on Pil’niak’s relationship to Scythianism and that of his
immediate predecessors, in particular Blok.

% For more on Scythianism, see E. Bobrinskaia. Skiftstvo v russkoi kul’ture nachala
XX veka i skifskaia tema u russkikh futuristov // Rannii russkii avangard v kontektse
filosofskoi i khudozhestvennoi kul’tury rubezha vekov: ocherki. Moscow, 1999. Pp. 54-
82; Stefani Hoffman. Scythian Theory and Literature, 1917-1924 // Nils Ake Nilsson
(Ed.). Art, Society, Revolution: Russia 1917-1924. Stockholm, 1979. Pp. 138-64; Ibid.
Scythianism: A Cultural Vision in Revolutionary Russia / Ph.D. dissertation; Columbia
University. New York, 1975. For Scythianism is relation to music of the period, see,
Richard Taruskin. The Great Fusion // Stravinsky and the Russian Traditions: A Biogra-
phy of the Works Through Mavra. Vol. 1. Berkeley, 1996. Pp. 849-966. For an excellent
examination of its image in avant-garde art, see Jane Sharp. Russian Modernism Be-
tween East and West: Natal’ia Goncharova and the Moscow Avant-Garde, 1905-1914.
Cambridge, 2003. Pp. 157-173.

7 Peter Jensen, for example has argued that Pil’niak’s representation of “Skifstvo” was
“half-hearted and frivolous”: he was happiest with the Scythian’s pagan semantics [...]
the izba was no shrine as it was for [Nikolai] Kljuev, and did not share the “skify’s”
Messian dreams of the Revolution as the gateway to a peasant paradise (Jensen. Nature
as Code. P. 315). Gary Browning, whose title Scythian at a Typewriter, perhaps im-
mediately indicates his differences from Jensen, has argued that “Pil’niak crafted his
themes, style, composition, and narrative manner with a few, rapid, powerful strokes
of his Scythian axe. [In Naked Year] he first produced a successful work parallel to the
time-worn pitted burial mound fertility statues and the rough, soaked oak of his artistic
ideal” (Browning. Boris Pil’niak. P. 114).

237



Michael Kunichika, “The Scythians Were Here....”

To sense what was radical about the possibility that an archaeology of
nomadism could generate such complex temporal and spatial dimensions,
we can begin by citing Russian cultural thought at its most agonized. It
was Chaadaev, in “The First Philosophical Letter,” who linked his sense
of Russia as transcendentally homeless to an accursed nomadism evident
in Russian life:

Everything passes, flows away, leaving no trace either outside or
within us. We seem to camp in our houses, we behave like strangers in
our families; and in our cities we appear to be nomads, more so than
the real nomads who graze their flocks in our steppes, for they are more
attached to their desert than we are to our towns.*

Even when Chaadaev recanted the views he espoused here in his later
“Apology of a Madman” (Apologie d’un fou, 1837), what he left unchanged
was his view of the Russian landscape. His famed philosophical maneuver
that reevaluates Russia’s alleged privation into the very basis for its future
achievement, will nevertheless take place within a still barren field:

Yes, there was some exaggeration in this type of indictment against a
great people, whose only crime, in the last analysis, consisted in having
been relegated to the extremities of the civilized world... there was some
exaggeration in not acknowledging that we came into the world upon
a sterile soil upon which empires did not flourish, which generations
did not venerate, where nothing spoke to us about the ages gone by.*°

Chaadaev, moreover, already had his sights on the efforts of his con-
temporaries to recuperate artifacts testifying to a Slavic past. He deemed
these efforts both fanatical and vainglorious, and supplied another powerful
maneuver that effectively transposed the trope of emptiness from the realm
of geography into that of the soul and the mind: “From time to time in their

18 The letter was published in French in 1836 in the journal Teleskop. Peter Chaadaev.
Letters on the Philosophy of History: First Letter / Marc Raeff; Isaiah Berlin. Russian
Intellectual History: An Anthology. New Jersey, 1992. Pp. 160-173; P. 163. My reading
of Chaadaev relies on Mikhail Gershenzon. P. Ia. Chaadaev: Zhizn’ i myshlenie (1908).
Rpt. edition. Hague, 1968; Dale Peterson. Civilizing the Race: Chaadaev and the Para-
dox of Eurocentric Nationalism // Russian Review. 1997. Vol. 56. No. 4. Pp. 550-63;
Andrzej Walicki. The Paradox of Chaadaev // The Slavophile Controversy: History of a
Conservative Utopia in Nineteenth-Century Russian Thought / Trans. Hilda Andrews-
Rusiecka. Notre Dame, 1975. Pp. 83-117.

19 Peter Chaadaev. Apologia of a Madman // Major Works of Peter Chaadaev. A Transla-
tion and Commentary. Notre Dame, 1969. P. 217; P. Ia. Chaadaev. Apologie d’un fou
// Polnoe sobraniie sochineii i izbrannye pis’ma (PSS). Vol. 1. Moscow, 1991. P. 302.

238



Ab Imperio, 2/2012

diverse excavations our fanatic Slavicists will, of course, still be able to
exhume curios for our museums, for our libraries, but one may doubt if out
of the depths of our historical soil they can ever draw something to fill up the
emptiness in our souls, something to condense the vacuity in our minds.”?
Not even these “Fanatic Slavicists” (Slavons fanatiques) — a reference to the
nascent Slavophiles® — could exhume enough “curios” to fill this alleged
void of the Russian soul and mind. It was in this bleak light that Chaadaev
conferred to Russian cultural mythology the metaphor of the “sheet of white
paper,” a variant of the topos of the tabula rasa, upon which Peter stamped
“Europe” and “The West,” which encompasses both the idea of the alleged
vacuity of the Russian soul and the barren nature of its soil, but also the
possibility for the country to realize its “great historical mission.”

It was this commonplace of the “white sheet” that the historian I. E. Zabe-
lin challenged in the opening pages of his History of the Russian Life from
the Most Ancient Time (1876).22 “The Russian man,” Zabelin observed,
“...in the consciousness of educated society appears as an empty place
(pustym mestom), a clean sheet of paper, upon which many people have
inscribed their regulations and rules, customs and morals, industries and
arts, even their epic folk songs” [italics mine].? Chaadaev, to be sure, might
still have seen a figure such as Zabelin as an offspring of those “Slavons
fanatiques” he had disparaged several decades earlier in The Apology. What

2 Chaadaev. Major Works. P. 206

21 Chaadaev. PSS. Vol. 1. P. 744, fn. 12. The footnote is to the Russian translation, as
a gloss of “fanaticheskie slaviane”: “Nos Slavons fanatiques pourront bien dans leurs
fouilles diverses exhumer de temps a autre des objet de curiousité pour nos musées,
pour nos bibliothéques; mais il est permis de douter, je crois, qu’il parviennent jamais
a tirer de notre sol historique de quoi combler le vide de nos ames, de quoi condenser
le vague de nos esprits.”

221, E. Zabelin. Istoriia russkoi zhizni s drevneishikh vremen. Moscow, 1876. Rpt. Edi-
tion. The Hague, 1969.

2 Ibid. P. vi. Zabelin raises the study of the past to a new responsibility of “an educated
country”: he includes in the preface to the volume the “golden words” of two scholars
K. M. Ber and A. A. Shifner: “If Russia does not study its own most ancient past, then it
shall not fulfill its task as an educated state. The matter has already ceased to be national
(narodnym): it is become a general concern of man” (P. x). The passage is from their
Severnye drevnosti Vorso (St. Petersburg, 1861), on the work of the Danish academic
Worseau, who revitalized his own compatriots’ study of their antiquities. For more on
Ber, see N. I. Platonova. Karl Maksimovich Ber i nachalo issledovanii pervobytnykh
drevnostei Rossii // Chelovek i drevnost: pamiati Aleksandra Aleksandrovicha Formozova
(1928-2009). Moscow, 2010. Pp. 611-622, see http://www.archaeology.ru/Download/
Platonova/Platonova_2010_Ber.pdf (last visit: May 27, 2012).
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is notable about Zabelin’s invocation of Chaadaev’s metaphor for the story
here is the artifact he uses to challenge this prevailing assumption: the
kurgan. “The kurgan antiquities,” he writes, “that are bestrewn upon our
land hide within themselves the true, and genuine cradle of our national life
(istinnuiu, podlinnuiu kolybel 'nashei narodnoi zhizni).”?* It is a remarkable
claim for the kurgan that it was not only a site of antiquity and potential
site for Russia’s national past, but that the burial mound, in effect, becomes
metaphorically a cradle.

But there was a problem. Who was actually buried inside them? “With
great zeal,” Zabelin writes, “we have opened, and continue to open the
graves of the ancient inhabitants of our country, but nevertheless we do not
reliably know, are these our forefathers, or are they foreign?”.?® Although
Zabelin was after his own forefathers, his views did not preclude a positive
evaluation of several of the peoples with whom the kurgans were affiliated,
most notably, the Scythians:

...the southern border extended as the boundless steppe, in which lived
the Scythians, a renowned people (slavnyi narod), wise, invincible, and
possessing a miraculous art of warfare, for it was impossible to catch
or to find them in the steppe, just as it was impossible to escape them.
In this brief sketch of Scythian warfare, it was fully and very clearly
expressed, so to say, the martial essence of our steppes, indeed of our
entire country, from which neither Darius the Persian, who went to
battle with the Scythians, was able to escape with glory, nor Napoleon,
the leader of the Gauls, battling with the Russians.?

We find here of a form of analogical thinking that will become an identity
claim made by modernists such as Blok. But with Zabelin, we are still far
from appropriation, much less from an identification with an archaic model.
But the analogy does point to the question of whether a particular histori-
cal moment could be seen to recapitulate a given paradigm, with each, in
a sense, iterations of this greater paradigm of the “martial essence of our
steppes”: the Scythians defeated an outside invader; those who defeat an
outside invader are Scythians; the Russians defeated an outside invader:
could that mean, syllogistically, the Russians are Scythians?

Not with Zabelin, but in 1918, when Alexander Blok proclaimed — “Yes,
we are Scythians” (Da, Skify my!) in his poem “Skify” (The Scythians) — he

2 Zabelin. Istoriia russkoi zhizni. P. xi.
% Ibid. P. xii
% Ibid. P. 2.
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marked a high point in the identification of Russia with both the barbarian
and the nomad, in an admixture of apocalyptic Eurasianism aimed at the
West. Blok’s “Scythians” were more of a general category, a paradigm for
other Asiatic nomads — “Yes, we are Asians!” (Da, Aziaty my), the line
continues — including the Huns and the Golden Horde. Their shared charac-
teristic apart from being Asian and nomadic was that they had posed threats
to the West. In this regard, Blok was not only reevaluating the image of the
Scythian and other asiatic nomads, but also breaking from recent elabora-
tions of the nomadic theme. The reference point in this regard was Vladimir
Solov’ev, whose poem “Panmongolism” (1895) was written in a paroxysm
of yellow terror provoked by the Boxer Rebellion in China,?” and cast Russia
again as under the threat from the East. Blok, who cites as an epigraph for
“The Scythians” the first two lines of Solov’ev’s poem — “Panmongolism!
Although the word is savage, it caresses my ear,” (Panmongolizm! Khot’
slovo diko, / No mne laskaet slukh ono”) — defiantly embraced the image
of a threatening East, and enfolded Russia into the paradigm of the martial
Scythians in a struggle against both the West and Westernized Russia.?®

A particular line of attack in “The Scythians” is germane to the pages
to come, which is a version of Chaadaev’s metaphor of the “page of white
paper.” Blok’s Scythians directly aimed at European antiquities, which, as
Olga Matich has characterized it, expressed a “Eurasian apocalyptic fantasy
[that] erases ancient historical sites.”?® “And the day shall come,” Blok
proclaims “that there will be not even a trace of your Paestums!” (I den’
pridet — ne budet i sleda ot vashikh Pestumov). Paestum, which contained
both Greek and Roman antiquities, is destroyed in this vision by Blok’s
Russo-Scythian barbarians, who shall emerge to complete the job of their
ancestors. With Blok, then, we also see the recapitulation of Chaadaev’s
tabula rasa, but which is figured here as a desire for renewal through wiping
the slate clean, rather than as a horrorvacui. As Matich observes, moreover,

27 On Solov’ev’s “Panmongolism,” see the section “Panmongolism and the Crisis of
Empire” in Ram. The Imperial Sublime. Pp. 221-225.

2 A particularly illuminating point of comparison with the reevaluation of the Scythian can
be seen in the general career of the category of the “primitive” during Russian modernism.
The discursive features have been admirably assessed by Sharp. “Orientalism.” Russian
Modernism Between East and West. I touch on a similar body of concerns regarding the
various evaluations of “primitivism,” in The Penchant for the Primitive: Archaeology,
Ethnography, and the Aesthetics of Russian Modernism / Ph.D. dissertation; University
of California, Berkeley. Berkeley, 2007.

2 QOlga Matich. Erotic Utopia: The Decadent Imagination in Russia’s Fin de Siécle.
Madison, 2005. P. 159.
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the tabula rasa is manifest as part of Blok’s Eurasianist fantasy, which seeks
to wipe away not only the motley palimpsest of Europe’s own antique sites,
but also the effects of Westernization in Russia.

The question that arises in light of this recapitulation of the tabula rasa
as an idea tied to Eurasianism is what might one do with all those sites that
archaeologists had been pointing out belonged to the nomads themselves,
whether in the form of Uvek or kurgans? To do so requires jettisoning the
figure of tracelessness and considering instead how Eurasia itself had its
own Paestums and Pompeiis, or more appropriately here, Volga “Pompeiis.”
There is a gesture to this already in Ballod’s title — Volga Pompeiis. To invoke
Pompeii was not only to see the story effectively relocated and recapitulated
along the Volga steppe, and thus to register the threats of destruction both
past and present; it was also to claim that the discoveries, whether large or
small, evidenced that these cities were indeed comparable to that paragon
of the destroyed city, not that it was inhabited by barbarians (see figs. 2-3):

The beautifully equipped furnaces for the firing of ceramic wares;
the homes with a complex system of central heating made of marble
and decorative tiles; the water supply system, the geometrically arrayed
streets and squares; the caravan sheds; the mosques and grandiose
mausoleums, the silks and brocades from interments, the silver ladles,
and the Venetian and Persian glass: all portray the population of the
cities of the Golden Horde not as savages, but as a cultured people,
occupied with manufacture and trade: they were not alien to dealings
with the peoples of the East and West, and they broadly developed
the applied arts.®

The Volga “Pompeiis” were thus bounded by these multiple cultural argu-
ments, just as they were being encircled in 1919 by various forces that would
be the latter-day iterations of those earlier forces that had destroyed them. It
was precisely the kind of structure of repetition and temporal overlay — where
a geographic site transects multiple historical epochs — that Pil’niak, as we
will see in the next section, used as the basis for thinking through the ar-
chaeological site in relation to contemporary events. This presents one of the
essential differences between Pil’niak and Blok: for Pil’niak the Scythians
and other nomads were perceived not only as a mythology, a precursor that
could be appropriated in a fight against the West, but also as an archaeology,
and the space of the Russian steppe was a site where archaeology would
enter into a confrontation with the Revolution.

% Ballod. Privolzhskie “Pompei.” P. 131
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Ballod and “Baudek’ at Uvek

“l am already terribly bored
here,” Pil’niak wrote in a letter
during his sojourn to Saratov in
June of 1919. “But, if you don’t
get sick, I think I’ll return toward
July, so that I can perhaps gather
more impressions. In a few days,
I’ll head to the excavations, the
archaeological ones, and shall write
a story — ‘“Wormwood.””®! It was
a day after Pil’niak sent his letter
(June 9, 1919) that Ballod set off Fig. 2. Example of a Mosaic. From Ballod.
for the various excavation sites, in Privolzhskie “Pompei”. Table 5.
the company of fifty people, which
included participants from the His-
torical-Philological Department of
Saratov University.* It is this team
that likely served as the model for
Pil’niak in his description of the
excavation scene in “Wormwood,”
which, as planned, he finished the
following month and published
in his collection Grasses (Byl’e), Fig. 3. “Earthenware form” found on Uvek.
which he reworked and included in From Ballod. Privolzhskie “Pompei”. P. 95.
Naked Year: “At the top of Uvek people had noticed ruins and kurgans, the
archaeologist Baudek with a group of Tver muzhiks, who had earlier been
barge haulers on the Volga, had arrived to excavate them.”*

31 Letter to M. A. Sokolovaia. June 9, 1919 // B. A. Pil’niak. Pis’ma. V 2-kh tt. Moscow,
2010. Vol. I. Pp. 303-304.

¥ Ballod. Privolzhskie “Pompei”. P. 5.

* Boris Pil’niak. Polyn’ // Idem. Byl’e. Revel, 1922. P. 43. Pil’niak scholarship, to my
knowledge, has not linked “Wormwood” or Naked Year to the actual excavation prac-
tices of the period. But scholars of archaeology in Russia have, albeit only in passing:
the archaeologist A. A. Formozov observed that “Baudek” was based on Ballod.
A. A. Formozov. Russkie arkheologi v period totalitarizma: istoriograficheskie ocherki.
Moscow, 2004. P. 315; Cited in N. M. Malov. Sovetskaia arkheologiia v Saratovskom
gosudarstvennom universitete (1918—1940): organizationnoe stanovlenie, razvitie i
represii / Arkheologiia vostochno-evropeiskoi stepi. 2006. No. 4. Pp. 4-28. P. 13, fn. 49.

243



Michael Kunichika, “The Scythians Were Here....”

To judge by the description we find in “Wormwood”, which Pil’niak
reworked for Naked Year, what he found at Uvek was more than a relief from
boredom, but also a space were chronos striated topos. Perhaps the name
Uvek itself, which contains the Russian word for “age” and “century” (vek),
already promised such significance to an “ornamental” prose writer always
weaving together verbal patterns to highlight multiple levels of linguistic
signification: “And the centuries preserved for it its name: Uvek.” (I veka
sokhranili za nim svoe imia — Uvek.):

The summit of Uvek, all in stone, had grown bald; like silvery,
dusty bristle, wormwood had grown upon it, and it smelled bitterly.
The centuries. The centuries teach just as the stars do and Baudek knew
the joy of bitterness. The concepts of the archaeologist Baudek were
mixed up with the centuries.?*

Vek, veka, Uvek, Uveka: by virtue of an interlingual pun, Uvek is a top-
onym that is as much a reminder of time as it is a remnant of a bygone time.
No wonder, then, that Baudek’s thoughts are “mixed up with the centuries”:
to be in Uvek is to find oneself facing a multiplicity of times, and to require
that one locate oneself in space and in time.

Critics and scholars have frequently observed, and frequently com-
plained about the stylistic elements of Naked Year we find typified in this
passage. The editor of Krasnaia’ nov’, A. K. Voronskii, who was initially
supportive of Pil’niak and published sections from Naked Year in the
journal, objected: “the reader has to overcome the pages and persistently
connect [them] for himself.”** Faced with an absence of a plot and the use
of various orders of discursive, ethnographic, and archacological material —
from eighteenth-century decrees to pagan incantations — critics have called
Naked Year “a patchwork counterpane,” “a regular anti-system,” “a literary

Other historians of the Volga Germans have noted Pil’niak’s close association with vari-
ous archaeologists, especially with a certain Paul Rau, who is the eponymous protago-
nist of Pil’niak’s story “German History” (Nemetskaia istoriia, 1928). Natalie Kromm.
Povolzhsko-nemetskii sled v zhizni i proizvedeniiakh pisatel’ia Borisa Pil’niaka” //
Die Geschicte der Wolgadeutschen. http://wolgadeutsche.net/biographie/Pilnjak WD _
Spuren_rus.htm (last visit: April 9, 2012). See also N. M. Malov. Paul Rau // Nemtsy
Rossii: Entsiklopediia. Moscow, 2006.

% The Russian original:

BepumHa YBeka, B kaMHsIX, 0OJIbIceNna, cepeOpsiHOM MbUILHO IIIETHHOW IOpociia
TIOJIBIHB, TTAXHYJIA TOPBKO. — Beka. — Beka yJar Tak ke, Kak 3Be3/1bl, 1 baynek 3Har
panoctb ropeun. [Tonsitust apxeosnora bayneka criyranucek Bekamu. (93/94)

% A. K. Voronskii. Boris Pil’niak (1928) // Idem. Izbrannye stat’i o literature. Moscow,
1982. P. 88.
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2% ¢C

montage,” “mosaic,” or “cubist collage,” which defied the conventions
of the realist novel and further radicalized the Russian modernists’ own
experimentation with literary form. Most relevant to Pil’niak were Andrei
Bely’s Petersburg (Peterburg, 1913—-16) and Alexander Blok’s The Twelve
(Dvenadtsat’, 1918) both of which seem plot heavy in comparison to the
radical attenuation of plot in Naked Year. Comparisons, moreover, to both
these works were offered to indicate not only Pil’niak’s sources for his for-
mal experiment and cultural ideology, but also the models in light of which
he was deemed a maladroit, slavish epigone. As Victor Erlich summarizes
this position, Naked Year proceeds with a “montage-like accumulation
of heterogeneous detail, often resulting in a virtual orgy of enumeration
and apparently designed to mimic the bewildering multifariousness of the
new reality.” But, he goes on to note, this “should not be mistaken for a
pluralistic vision or a genuine sense of complexity.”*® Scholars who have
tried to make a case for genuine complexity rather than incoherence have
followed the terms of this argument about the multifariousness of details,
but have offered a different mode of linking them. Robert Maguire, for
example, extrapolates a general principle from Naked Year’s verbal pat-
terning and repetition of themes and motifs: “Pil’niak works... through
‘associations of parallels and antitheses,” not through the unfolding of a
story line in time and space. We must therefore read him as we read so
much modern poetry — vertically, as it were, piecing together a picture
from scattered clues.”’

Where “verticality” is metaphorical in Maguire’s account, it forms the
basic structure of the description of Uvek, where time acquires shape and
substance — “and from the earth the centuries were exiting” (i iz zemli vykho-
dili veka). Multiple epochs are registered here stratigraphically, and that mode
underpins the entirety of the excavation, which begins with Pil’niak detailing
various layers descending back to the very origin of Uvek:

someone unknown came here from the Asiatic steppes in order to
found a city and disappear forever from history. But after them, after

those unknown people, the Scythians were here, and they left their
kurgans. (92/93)

Each of these layers for Pil’niak reveals that Uvek is constituted by
multiple nomadic pasts, rather than being solely a settlement of the Golden

% Victor Erlich. Two Pioneers of the Soviet Novel: Konstantin Fedin and Boris Pilnyak //
Idem. Modernism and Revolution. Cambridge, MA, 1994. P. 139.
¥ Maguire. Red Virgin Soil. P. 117.
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Horde, with each becoming simultaneously perceptible to Baudek. As the
excavation sequence descends into the deeper and deeper pasts, moreover,
so too will it enter into various other juxtapositions occurring contempora-
neously with the excavation itself, namely, those of the Civil War. Indeed,
so many temporal frameworks coalesce within the excavation sequence
that a reader might feel somewhat like Baudek in trying to parse them.
For all the possible confusion this might entail, one reason to track these
various frameworks is that they exhibit in a condensed form the greater
crisis of thinking through the Revolution and the question of history that
haunts Naked Year. It does so not only because the Revolution means that
time and space are being everywhere upheaved within the landscape but
also because archaeology is destabilizing the ground, by pointing toward
the deeper pasts contained within in, or calling attention to those artifacts
upon its surface.

One initial way to diagnose this dilemma is to say, following Mikhail
Bakhtin, that Baudek cannot inhabit a stable chronotope. Bakhtin provided
a particularly germane account of verticality as a literary category that he
linked to the synchronization of diachrony. Unlike Maguire, for whom the
figure of vertical reading is a quintessential aesthetic mode of the modernist
text, Bakhtin found it underpinning Dante’s Inferno: “the stretching-out of
the world — a historical world, in essence — along a vertical axis ... every-
thing that on earth is divided by time, here, in this verticality, coalesces into
eternity, into pure simultaneous existence.” The tension of “the synchroni-
zation of diachrony,” Bakhtin further wrote, is that “the images and ideas
that fill this vertical world are in their turn filled with a powerful desire to
escape this world, to set out along the historically productive horizontal,
to be distributed not upward but forward.”® “To synchronize diachrony”
was a version of what Trotsky saw as the chief failure of Naked Year: in
this regard, Pil’niak should have diachronized the synchronic, inasmuch
as Trotsky, in Bakthinian parlance, sensed the absence of a “historically
productive horizontal.”

In a similar vein, Peter Jensen argues that Pil’niak’s “chuvstvo istorizma
meant the replacement of history as a chronological sequence with a his-
torical space in which all stages of the life of mankind met and recognized
one another. From being a sequential syntagm — a chain of events — history
became a paradigm, — a class of simultaneously available, mutually and

% Mikhail Bakhtin. Forms of Time and Chronotope in the Novel / Idem. The Dialogic
Imagination. Austin, 1981. Pp. 155-57.
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equally related situations. The epoch was experienced as a panchrony.”*

One modification of this account in regard to Baudek’s experience of the
excavation is that Baudek encounters various stages of life, but also vari-
ous ways that life is temporally organized. In light of the terms we find in
Bakhtin and Jensen, one notable feature of the excavation sequence is that
when Pil’niak turns toward the horizontality, he does so to transform the
excavation into a ritual space. Rather than generating a “historical productive
horizontal,” horizontal is the plane along which we find various disruptions
of the articulation of historical progress. In the concluding passages of the
excavation scene, Baudek, in the company of another character Natal’ia,
whose views on Russian history take up the rest of the excavation sequence,
witnesses a pagan ritual enacted by women circumambulating the excava-
tion:

They stopped to say goodbye and noticed: from the gully toward
the excavations, from the other side, from Nikola [church], naked
women were running, in single file, with broad, unhurried gait, with
disheveled hair, with the dark hollows of their pubic regions, with
brooms of feather grass in their hands. The women ran silently to the
excavations, ran around the circular ruin on the high point and turned
to the ravine, the gully, raising wormwood dust. (93/94-95)

In face of this scene, Baudek proclaims:

Somewhere there is Europe, Marx, scientific socialism, but here a
superstition has been preserved that’s a thousand years old. The girls
run about their land, they cast spells with their bodies and their purity.
This is the week of Peter Summer Solstice. Who will invent the Peter
Summer Solstice? This is more beautiful than excavations! Now it is
midnight. Perhaps they are the ones casting spells on us. This is the
girls’ secret. (94/95)

Since we know of Trotsky’s criticism of Naked Year, Baudek’s proclama-
tion “somewhere there is Europe, Marx, scientific socialism” must surely
have struck him as part of the problem of the work, since Baudek actually
celebrates what Trotsky likely would have labeled “the dead weight of his-
tory.” Where the archaeological excavation indicates an artifactual endur-
ance, the women introduce another form, namely, that of pagan belief. We
later learn why the women might be running around Uvek, when the wizard
Yegorka comes to the excavation and says, “you have no business digging
these places. Because this place, Uvek, is mysterious, and it always smells

% Jensen. Nature as Code. P. 308.
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of wormwood” (104/104). He then proceeds to tell a story of a Persian
princess who had been locked away in one of the towers: “the girls at times
jump naked for the Persian beauty, at night, at the solstice, in this season,
but that is not known... (104/105). Not only do the women embody a form
of'endurance, they also signal a particular interconnection between the Rus-
sian folk and archaeological sites: in fact, it is likely more accurate not to
call Uvek archaeological from the perspective of Yegorka or these women,
inasmuch as they remind us that archaeology is itself a practice identified
in the sequence with modernity.

Taken together, both the excavation and the ritual represent the various
temporalities coalescing in and around Uvek, indicating, by extension, the
multiple temporal modalities available to Pil’niak’s characters. The force
of Baudek’s gesture, then, marks a more complicated temporal scheme than
what Jensen observed in “Wormwood.” One way to account for that scheme
is to consider it in relation to one way that premodern and modern time have
been distinguished from one another. Benedict Anderson, for example, once
asserted that the idea of “simultaneity-in-time” is the quintessential temporal-
ity of modern life: a term that means “[a] homogeneous, empty time, in which
simultaneity is, as it were, transverse, cross-time, marked not by prefiguring
and fulfillment, but by temporal coincidence, and measured by clock and
calendar.”® This modern temporality stands in opposition to a “simultaneity-
along-time,” which characterizes premodern temporalities, for which An-
derson relies on Erich Auerbach’s concept of figura. The sacrifice of Isaac,
for example, is structured as a figura whereby the sacrifice “prefigur[es]
Christ, so that in the former the latter is, as it were, announced and promised
and the latter ‘fulfills’... the former ... a connection is established between
two events which are linked neither temporally nor causally,” but rather
“vertically linked to Divine Providence, which alone is able to devise such
a plan of history and supply the key to its understanding.”* In contrast to
this conception of prefiguration and verticality, Anderson argues that the
conditions of modernity are constituted by a new form of “simultaneity.”
Where Auerbach’s premodern time represents a “simultaneity-along-time”
(the prefiguring of a future event by one in the past), this sense of modern
time finds its expression in the word “meanwhile,” which juxtaposes two
simultaneously occurring events, not necessarily related to one another, but
conceptually apprehensible together. “Every essential modern conception,”

4 Benedict Anderson. Imagined Communities. London, 1991. P. 37.
4 Ibid. Pp. 22-23; citing Erich Auerbach. Mimesis / Trans. Willard R. Trask. Princeton,
1953. Pp. 73-74.
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Anderson argues, “is based upon this concept of time.”*> Anderson’s terms
help to illuminate the particular models of time at work at the excavation
scene. In proclaiming “Somewhere there is Europe,” Baudek makes what
Anderson would call a “transverse, longitudinal comparison,” juxtaposing
two simultaneously occurring events. Rather than constituting a “homoge-
neous, empty time,” however, Baudek’s juxtaposition compares two distinct
temporalities: Scientific Marxism and the pagan rite; the clock and calendar
of modernity, the ritual time of the premodern.

These transverse comparisons will only continue as the excavation scene
is subsequently set in relation to the events of the Civil War. Following the
excavation, for example, another character later reports on the events of the
Civil War occurring elsewhere: “The woods and ravines are swarming with
bandits. You can hear it — a deathly silence! Death. In the steppes there are
villages, which have died out completely. Nobody buries the corpses... The
Russian nation” (95/96). This is another transverse comparison, presenting
a subtle juxtaposition of the excavation scene with the story of revolutionary
violence. Essentially the juxtaposition asks us to consider the significance
of not burying the dead, when the excavation scene reveals how archaic
peoples had buried their own. These villages are, in effect, becoming Uveks,
dead cities, but without the archaic depth. In contrasting these two spaces,
what Pil’niak reveals about the current state of the Russian nation is that it
is gradually becoming a mass, open grave. In the terms Jensen provides, for
example, we might consider the transverse comparison of Uvek and other
sites of warfare as a syntagmatic extension of Uvek outward throughout the
steppe, where the story of the dead city prefigures those continually being
repeated. In so doing, Pil’niak, perhaps unwittingly, ironizes Chaadaev’s
“First Philosophical Letter” to bleak effect, while also recapitulating Za-
belin’s sense of the “martial essence of the steppe”: revolutionary Russia
is more nomadic than other archaic nomads because during the time of the
Civil War, it is both the agent and the victim of plunder. As the narrator re-
counts, “The Reds and the Whites had been in the village of Staryi Kurdyum
several times each, whole side streets lie burnt and plundered” (153/151).

In view of all of this destruction, the character Natal’ia perceives the
events of the Revolution as a fairytale: “Natal’ia understood: the wormwood,
its bitter, fairytale smell, like the smell of the living and dead water, is the

2 Anderson. Imagined Communities. P. 24, fn 34. Anderson further refines this point in
later pages of Imagined Communities, when he posits that print made possible “wholly
new ideas of simultaneity,” after which “communities of the type ‘horizontal-secular,
transverse time’ become possible” (P. 37).
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smell not only of these July days, but so smell all of our days.” Smell, in the
sequence, is both a mnemonic and a transformer of historical phenomena
into paradigms:

Look around, a fairytale is in Russia now. People are creating
fairytales, the people are creating the Revolution, and the Revolution
has begun as a fairytale. Isn’t hunger like a fairytale, isn’t death? Are
cities dying like they would in fairytales, departing for the eighteenth
century? Look around — it’s all a fairytale. It smells like wormwood
because it’s a fairytale. (98/99)

Itis this account of the Revolution that furthers our sense that the charac-
ters are pulled between a variety of chronotopes, wavering between a histori-
cal and mythological account of the Revolution. Even a characters such as
Baudek and Natal’ia may feel the pull towards mythological thought, they
evince an awareness of historicity itself. As such, the excavation sequence
indicates how the work operates with multiple chronotopes, perceived by
various characters, and which are all equally available and embodied. That
is to say that Pil’niak offers here an inversion of the Bakhtinian framework,
inasmuch as the panchronic vision he adopts at this moment of the Revolu-
tion are various chronotopes elaborated along geographic space.

It is in this light that we can now turn to the second emblem of the “Mar-
Loop-Station.” Like the transverse comparisons that enabled Baudek’s
comparison of the excavation scene with events occurring simultaneously
elsewhere, the train sequence furthers the shift already evidenced in this
section toward the topographical, rather than the stratified temporality of
Uvek. This turn toward the horizontal, in light of figures such as Bakhtin and
Anderson, might suggest that we will also find the restoration of historicity,
but as Pil’niak coordinates it, modern movement through the steppe entails
the continual encounter with the vestiges of nomads.

“Mar-Loop Station”: The Burial Mound and Modernist Topography

Toward the end of the Uvek sequence, Natal’ia, through whose perspec-
tive that whole sequence was told, asks: “A people without a history — For
where is the history of the Russian nation?” (Narod bez istorii — ibo gde
istoriia Russkogo naroda?) (96/97). What prompts the question is the sight
of two peasants and a child, all wearing bast sandals, starving, pitiable, louse
ridden, but whom she identifies as embodiments of “the Russian nation.”
And then Natal’ia recalls: “The very station, where she met them for the
first time, was called ‘Mar-Loop Station’” (97/98). Three significant ele-
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ments are here — the archaeological, in the form of the kurgan (for which
mar is a synonym); modernity, in the form of the train; “the Russian na-
tion,” in the form of peasants wearing bast sandals — and their conjunction
gives rise to the desire to locate the history of Russia. What is it about this
conjunction of the stations of modern mobility and the vestiges of archaic
mobility that compel this desire for the historical, and how is “the Russian
nation” triangulated between the archaic, on the one hand, and the modern,
on the other?

“Mar-Loop Station” recurs at several points within Naked Year, and testi-
fies to the way that Pil’niak sought to lace the work with patterns requiring
the reader to compare those various appearances in order to delineate their
significance. After serving as the setting for Natal’ia’s search for Russian
history, its most significant appearance is during one of the most famous
sequences in the work, the train ride of “Mixed train no. 57 through the
steppe. It is also one of the work’s most gruesome, registering the privations
suffered by the dispersed populations of the provinces as they flee encroach-
ing armies or suffer the consequences of the Civil War: “Mixed Train no. 57
crawls along the black steppe. People, human feet, arms, heads, stomachs,
spines, a human cargo” (145/144). Pil’niak’s fragmentary style practically
dismembers the human figure into its constituent parts, just as they seem
to devolve as the passage continues, as though they were not traveling in a
train, but a mobile abattoir. As Gary Browning observes of the sequence,
“one finds the most intensive negation of humanity — of man’s capability
to govern himself, to provide for his basic needs, and to establish a climate
proper for love and children.”* This “human cargo” is at once bound to
modernity, and a product of it: their complete privation causes them to lose
the rudiments of civilization, and so they are zoomorphized as they learn to
sleep like livestock: “The people journey for weeks. All these people have
long since lost the distinction between night and day, between filth and
cleanliness, and had learned to sleep sitting, standing, hanging” (145/144).

The train is a symbol of industrial modernity, but insofar as it is criss-
crossed by peoples for millennia, the question is what the possible relation-
ship between these two forms of mobility might be:

Mar-Loop Station, at which trains never stop and where they
don’t change the signaling rod, disappears at once in the darkness. All
around is emptiness and steppe. The station agent walks past the mar:
the steppe kurgan is deathly and silent, — who, when, which nomads

4 Browning. Boris Pil’niak. P. 121.
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raised it here, and what does it protect? — the withered feather grass
rustles at the kurgan (143/143).

Why would a station agent at a train station ponder the kurgan and its
provenance? The reemergence of the kurgan in this late section of Naked
Year marks the reemergence of the archaeological theme in the work, but
unlike the excavation, archaeology is here distributed horizontally across
space, and registers the intermingling of various temporalities along a hori-
zontal axis throughout the steppe. The cumulative effect of this sequence
is to reveal how a persistent awareness of the archaeological dimensions of
the steppe generates a concomitant awareness to the archaic precedent of
mobility, one that Pil’niak uses to transform the Civil War into the repetition
of this paradigm of steppe violence.

“Mar” is a curious word, with its own etymological tale of superses-
sion and the disappearance of nomads. According to Dal’, mar was used
primarily in the Southeast, and was synonymous with words such as bugor,
nasyp, prirodnaia sopka, and kurgan.* The etymologist Fasmer, moreover,
indicates that mar was used by the Mordva, a Finno-Ugric people, for their
“burial mounds.” We find, for example, in Ballod, descriptions of a variety
of mary: “White Mound” (Belyi mar), which locals called, “Van’ka Kain”;
or the “Stone Mound” (Kamennyi mar), which was also known as “Grishka
Rasstrizhka.”® Given how Pil’niak uses it in the passage (“the station
agent walks past the mar: the steppe kurgan is deathly and silent™), he first
highlights the locale toponym of “mar” and then provides a translation of
the term. Beyond accuracy, the etymological history of the word forms a
parallel story to what we have seen in the excavation scene, descending
into etymological rather than archacological origins. One of the cryptic
features of the sequence is that Pil’niak eventually focuses on the Mordva,
but leaves for investigation the etymological story that underpins the selec-
tion of the term mar: shortly after the passage, the duty man says: “Asia.
Not a country, but Asia. The Tatars, Mordva, Poverty. Not a country, but
Asia” (145).

These minute details stand on the opposite end of Pil’niak’s other de-
scriptive mode throughout his description of the steppe, which views the
scene from two angles. The first is the station in close-up, and then it shuttles
out into a panoramic view onto the entirety of the steppe: “Night moves
over the steppe. Stately swishes the sward of the mown grass. At the burial

4 V. 1. Dal’. Tolkovyi slovar’ zhivogo velikorusskogo iazyka. S.v. “mar.”
4 Ballod. Privolzhskie “Pompei.” P. 112.
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mound [mara] the feather grass rings. The microscopic station ‘Mar-Loop
Station’ is not seen” (145/144). In this mode, he recapitulates some of the
standard commonplaces by which the steppe has been construed in Russian
cultural mythology. As Harsha Ram has observed, “horizontality lacks the
grandeur of height and the authoritative vision that height affords; it awakens
instead a fear of boundlessness, or, at the very least, the duller anxiety of
monotony. In the most extreme case of Bely’s symbolist novel Pefersburg,
the horizontal axis contracts to a ‘point’ where center and periphery collide
and intermingle.”*® We find Pil’niak registering this sense of the steppe
explicitly when the train has stopped at the station: “Steppe. Emptiness.
Boundlessness. Darkness. Cold” (148/146). One challenge the kurgan poses
to this pervasive sense of horizontality, however, is that it offers many such
points, forming an archaic network within the space of the steppe, which
Pil’niak uses to conjoin not center and periphery as would Bely, but the
archaic and the modern.

Pil’niak partially reveals the significance of the conjunction of the archaic
site of the kurgan — the site where nomadic mobility comes to an end in the
form of a monument to the dead — with the loop station, when he writes,

Behind the loop-station in the steppe lies the kurgan after which the
loop-station is named. Once a man had been killed near the kurgan,
and on the gravestone somebody etched out in clumsy letters:

“I was what you are —

But you will be what I am.”

The boundless steppe, the burial mound, are all buried under snow,
and of the inscription on the gravestone only two words remain.

“I was....” (154/154)

Here, the kurgan is compounded by another grave, whose inscription
transforms the entire scene into a hyperbolized memento mori, which indi-
cates that everything is bound to endless repetition. The Mar-Loop Station,
in this sense, forms a perfect, if grim emblem for the various oppositions
within the work, inasmuch as it contains the modern, which is affiliated
with trains and the West, and the archaic, which is affiliated here with the
mar and the East. To be at the the loop station is to be bounded within the
two conditions that have so long structured Russian cultural history, the
East and the West, the archaic and the modern, two untenable, and crushing
paradigms, which leaves Russia in the hyphenated middle ground between
them. Pil’niak does gesture to a way out: the inscription is being covered by

4 Ram. The Imperial Sublime. Pp. 231-32.
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snow: “The boundless steppe, the burial mound, are all buried under snow,
and of the inscription on the gravestone only two words remain. [ was.”
Perhaps the snow, which is a metaphor for the elemental forces associated
with the revolution, will form a new field upon which things can be inscribed
all over again: another tabula rasa. Since the snow has not entirely erased the
inscription, however, it leaves legible a sign of the past, while symbolically
leaving the future indeterminate.

What this final emblem suggests is that Pil’niak, like his modernist fore-
runners such as Blok, sought a way out of time and space that would steer
between the archaic Asia and the modern West, that would take place upon
a tabula rasa. Over the course of the 1920s, however, archacology will serve
Pil’niak as a way to continue this powerful myth of renewal.*” He writes
in a letter of June 16, 1927, about his plans for another story, which would
be called “A German History”: “I am thinking about a new tale, about the
steppe, about the desert, about a lost kurgan (poteriannom kurgane) and
about how some pioneer-colonizers (pionery-kolonizatory) dig a well and
stumble upon the skull of a Sarmatian.”*® The problem is that as the ground
is readied for the future, the chances increase that some deep shock of the
archaic will be unearthed. What is indicated already in Naked Year, and
what will continue throughout his writing of the 1920s, is the impossibility
of achieving the tabula rasa, since at any moment a reminder might emerge
that one is always located in a space riven by time.

One reason Naked Year warrants sustained attention is Pil’niak’s keen
attention to the multiple temporalities he perceived as simultaneously ex-
isting in the present; a variegation of time and space to which he sought to
give aesthetic form. Pil’niak was by no means the only figure to be inter-
ested in this particular conjunction of themes. Therefore, to indicate other
trajectories that the archaeology of nomadism could take at the beginning
of the twentieth century, [ want to conclude with just one example from the
vast literature that Russian writers and thinkers produced on the Scythians.
We find the Scythian and the kurgan enshrined in the overall development

4T At this stage of his career, Pil’niak will not explore this proximity between archaeologi-
cal practice and industrial modernity to the degree that he will do so later in the decade, as,
for example, in The Volga Falls into the Caspian Sea (Volga vpadaet v kaspisskoe more,
1930), which some critics consider his capitulation to the regime, and the first production
novel of the first five-year plans. This conjunction of archaeology and modernization in
the early Soviet period is the focus of my article, “Area of Deformation: Dziga Vertov
and Salvage Archaeology” (Under Review).

8 Letter of 16 June 1927 to O. S. Shcherbinovskaia // Pis’ma II. P. 324.
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of Russian art in Grabar’s The History of Russian Art (Istoriia russkago
iskusstva), from volume 5, which was written by N. N. Vrangel:

For two and half thousand years the Scythians, Kherson masters,
Genoese visitors, Germans, [talians, Dutch, and French all vying with
each other brought their treasures to the history of Russian culture
and the reflections of their creations have come to us from ancient to
modern times. The kurgany of southern Russia, the Crimea, Georgia,
Novgorod, Kiev, Rostov, Vladimir and Moscow preserve the monu-
ments of the beauty of the past. The mixture (Smes’) of various cultures
gave in the end a new worldview, a new beauty. Artistic traditions were
inherited from the Greek colonies from the banks of the Black Sea to
Kiev, from Persia to eastern Russia, from the depths of Central Asia
to Siberia and to the banks of the Dunai.*°

How different this view from that of Chaadaev: “We belong to none of
the great families of mankind, we are neither of the West nor the East, and
we possess the traditions of neither.” Rather than an orphaned culture, or
one bound between that slim margin of the “Mar-Loop Station,” Russia is
imagined here as a syncretic one, who is heir to the various traditions that
left their traces (to borrow from Chaadaev’s terminology, but obviously
against his spirit) and who could fashion these artifacts and influences into
a “new worldview, a new beauty.” The respective views of Chaadaev and
Vrangel chart the basic poles by which the same terrain was evaluated, with
one representing the most agonized assessment, and predominated by the
metaphor of orphanage, and the other the most optimistically syncretic, pre-
dominated by Russia as an heir or even a home. What is eminently notable
about the Istoriia is that it unifies the vast temporal and spatial extensions of
Russia’s imperial geography into a history underpinned by aesthetic values
and temporal continuity. Russia, in this view, is a repository of untouched
riches and home to a variety of peoples, not a series of endless hordes and
yokes that laid waste to the country. This vision effectively transforms the
prevailing conception of the Russian landscape as a barren waste — “Steppe.
Emptiness. Boundlessness. Darkness. Cold” (148/146) — and marks the
concomitant promotion of a range of artifacts of different provenance and
of varying degrees of prestige to a shared rank in an aesthetic hierarchy that
generates some curious bedfellows: the pagan Scythians and their kurgans
can now be as esteemed in the same breath, and in the same history, as Or-
thodoxy and its churches, and the peoples from the depths of Central Asia.

“ 1. E. Grabar’ (Ed.). Istoriia russkago iskusstva. Moscow, 1910-1914. V. 5.
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SUMMARY

In 1919, the archaeologist F. V. Ballod arrives at Uvek, a former city of
the Golden Horde, where he conducts excavations of the site and finds arti-
facts of various peoples located within it. A few days later, the writer Boris
Pil’niak also arrives at Uvek, having heard about the excavations, and finds
there a model by which to think through the aftermath of the Revolution.
Taking this conjunction of archaeological excavation and modernist literary
experiment as its departure point, this article considers how archaeology
serves as a conceptual and aesthetic resource for Pil’niak’s account of the
aftermath and promise of the Revolution in his Naked Year (Golyi god, 1922).
Focusing on Pil’niak’s representation of the Uvek excavation and on the
recurrent figure of the kurgan, or burial mound, Michael Kunichika proposes
to read these episodes as structured by two descriptive modes — modern-
ist stratigraphy and topography — which enable Pil’niak to coordinate the
encounter between the deep past and the present day. This close proximity
of the archaic and the modern in Naked Year indicates the work’s ascription
to the steppe landscape of a spatiotemporal structure far more complex than
the commonplace of the steppe as a proverbial void. This structure of the
landscape is made legible by Pil’niak’s attendance to archaeology generally
and to the archaeology of nomadism in particular. It is this juxtaposition
between the deep past and the contemporary situation of Revolution that is
central to understanding one of the work’s central questions, namely, “where
is the history of the Russian nation?

PE3IOME

B 1919 . apxeonor ®. B. bamion npuObiBaet B YBeK, APEBHUHN 30J10TO-
OPABIHCKUI TOPOJ], HAYMHAET €0 PACKOIIKU U HAXOAHT LIEHHbBIE apTe()aKThI,
OTHOCSIIIMECS K TPOKUBABIIINM TaM pa3HbIM HapoaaM. Heckoinbkumu JHIMU
no3xe nucarens bopuc [InabHAK, y3HaB PO PACKOTIKH, TAKKE IPUE3KAET
B YBek U 00HapyXKMBaeT TaM MOJIEIb, C IIOMOIIbIO KOTOPOW MBITAETCS OC-
MBICJIHTB TIOCTPEBOIIOIMOHHYIO KH3Hb. OTTAJIKUBAsCh OT HAJIOXKEHUS apXe-
OJIOTHYECKHX PACKOIIOK M MOJIEPHUCTCKOTO JIUTEPATyPHOTO SKCTIEPUMEHTA,
aBTOP paccMaTpUBaET apXEOoJOTHIO KaK KOHIIETITyalIbHBIA M CTETHYECKUN
pecypc, KoTopblii [ [MIpHAK UCTIONB3YeT B OMTUCAHUH TT0CIIEPEBOIIOIIMOHHOTO
BPEMEHHU U OKUITAHUH, pOKIECHHBIX peBoitonuei, B “I'omom rome” (1922).
Maiikn Kyamanka cocpenoTaunBaeTcst Ha perpe3eHTaluy PACKOTIOK YBEKa U
CHUMBOJIU3MC KypraHa B TCKCTEC ITunpHsKa 1 npeajiara€t UHTCpIpEeTUPOBATH
OTH CIOJKETBI KaK CTPYKTYPHUPOBAHHBIE IBYMS OIIUCATEIbHBIMU MOIYCaMH —
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MOJICPHHUCTCKOU cTparurpadueit u ronorpadueii, ¢ TOMONIbI0 KOTOPBIX
[MunbHAK KOOPAUHUPYET OTHOIICHUSI MEXAY TIIYOOKOW JIPEBHOCTHIO U
CETOAHSIIHUM AHEM. BIU30CTh apXxanueckoro u COBpeMeHHOTo B “Tonom
rozie” u obpamenue [TMibHsKa K apXe0JIOTUH KOYEBHUKOB 103BoJsieT Ky-
HUYHKE TOBOPUTH O TOM, YTO [ IMITBHSAK IPUTIUCHIBAI CTEITHOMY JIaHAIADTY
ropasio 0oJiee CII0KHYIO IPOCTPAHCTBEHHO-BPEMEHHYIO CTPYKTYPY, HEXKEIN
MIPUBBIYHBIA 00pa3 CTeNM Kak MyCcTOThl. IMEHHO MpoTHBOMOCTaBICHUE
TTyOOKOH IPEBHOCTH M PEBOIIOIIMOHHOTO HACTOSAIIETO IPUHITHITAATBHO JUIS
MMOHUMAaHU TIIABHOTO BoIpoca “T0iroro roga’: rie mposBIsETCS “HUCTOPHS
pyccKkoit Harm™?
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Auaexceii IIOITOB

“MbI MIIEM TO, YET'O HE TEPAJIN”:
COBETCKHME “IUKAPH”
B IIOUCKAX MECTA IIOJ COJIHLIUEM™

ConHIle CBETUT APKUM CBETOM
Han MockBo1O 1 BOKpPYT.
[Touemy >xe mromu J1eTOM
Ornpasnstores Ha or?!

B coBetckux koHCTUTYLIHAX 1936 11 1977 IT. yTBEPKAATOCH, UTO “Tpax-
nane CCCP umeror npaBo Ha oTAbIx”.2 TToq 3TOM 10CTATOYHO Pa3MbITOM
(hOpMYITUPOBKOM MMOHUMAJIMCh BCE BO3MOXKHBIE ITUKJIIBI OT/IBIXa/peKpealnu

“ ABrop bnaromapur Ceprest YinaknHa 1 aHOHIMHBIX perieH3eHToB Ab Imperio 3a nennsie
3aMCYaHUs U PCKOMEHOAINH, ITO3BOJIUBIINE 3HAYUTCIIBHO YIYYIIUTh TEKCT U OIIPEAC-
JINTH TIPUOPUTETHBIC BOITPOCHI I[aﬂbHeﬁIHel"O HCCICOAOBAHHUSA TCMBI. Yacte MaTepuaioB
It myOsiuKanuu Obuta coOpana Onarogapst nmojuepxke Gerda Henkel Stiftung. Taxxe
xouercst mobnmarogaputh Anexces: [onyoesa u Jlronmuny KysHeroBy, 0e3 moMoriu Ko-
TOPBIX MOSIBJICHHE JAaHHOH CTaTbU OBUIO OBl HEBO3MOXKHO.

! Kymuiet u3 necuu “B IToamockoBee Boasites emn” (My3. B. IllanHckoro, ciioBa
3. Yenenckoro, Mynbrdunbm “Crapyxa Hlanoxsk”, 1974).

2Cr. 119 Koucruryrm CCCP 1936 1. u ct. 41 Koncrurymuu CCCP 1977 1.
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(oT nart. recreatio — ‘“BOCCTaHOBJICHHE): €XKEIHEBHBIN (mociie pabodero
JTHS), eXKCHECNbHBIN (TIociie pabodeil Heeln), eXEeTroAHbIN (odepeTHON
OIJIAYMBAEMBIN OTITYCK) U IaXKe )KU3HEHHBIH (TIeHCHs ). ExeronHbIi OTITyCK,
MIPOIOIDKUTEIFHOCTD KOTOPOTO He MOTIvIa OBITh MeHbIIe 14 THEH, mMen s
COBETCKOTO 4elloBeka ocoboe 3HaueHue. M neno 3aeck ObUIO HE TOJBKO
B (U3HOIIOTHYECKOM ¥ TICUXOJOTHYECKOM BOCCTAHOBJIICHHH OPTaHU3MA.
Pacmomarast pukcHpOBaHHBIM KOJIMYECTBOM CBOOOTHBIX OT paOOTHI THEH,
a Tax)ke OTPENEJICHHBIM 3aITacoM JEHEeKHBIX CPEACTB (OTIMYCKHBIE + Ha-
KOTIICHHS ), YEJIOBEK MOTydall pealbHyI0 BO3MOKHOCTB OBITh MOOVITEHBIM:
HaBECTUTH MpecTapenyio 0a0yIIKy B BOJOTOACKOM Cele, TOBH/IATh 3aKa-
JIBIYHOTO Jpyra JeTcTBa B KneBe, MaxHyTh MO MyTEBKE B MHOTOJIHEBHBIN
Typ IO JIGHWHCKUM MecTaM. KcTaru, TekeT “OpeKHEBCKON ™ KOHCTHUTYIHH
(1977) mpsimo yKka3bIBall HA TO, YTO OMHUM M3 UHCTPYMEHTOB pean3aliu
IIpaBa Ha OT/IBIX SABJISIETCS pa3BUTHE B CTPaHEe MaccoBOro TypusMa. Ilpasna,
OTJIBIX HE O3Hayall MOJYYCHHUE YCIIOBEKOM aBaHCA 3K3UCTCHIMAIbHON
cB0OO/IBI. B cOBETCKUX peayiusx OH JIOJKEH ObUT OBITh TaKHM e 00IIe-
CTBEHHO IOJIC3HBIM M OPTaHW30BaHHBIM, KaK M YIapHBIM Tpya Ha Omaro
cTpanbl. OCOOCHHO €CITU 3TO KacaloCh OT/BIXa 110 CAHATOPHO-KYPOPTHBIM
WA TYPUCTHUYECKUAM Ty TEBKaM.

OpaHako B mepuoa “oTTenenu’” 3apokAacTcs, a B Iepuoi “3acros’
MOJTy4aeT MacCcoBOE€ paclpocTpaHeHne (peHOMEH HeOpraHW30BaHHOW pe-
KpearmoHHOW MOOUILHOCTH, IEUCTBYIONIHE JIUIAa KOTOPOH MOIYYIHIIN Ha-
3panue “mukapu’.® Ha py6esxe 1950—1960-X I'T. 5TO MOHATHE CTAJIO HIHPOKO
HCIIOIh30BAThHCS 10 OTHOIICHHIO K TEM COBETCKUM TpakllaHaM, KOTOPBIC
MyTEHICCTBOBAIM W/UIU OTHABIXAJIM Ha KypoOpTaX CaMOCTOATENbHO, 0e3
MyTEBOK KaKUX-THMO0 opranm3auuil. Tak, Ha cTpanuuax “JluteparypHoi
razetbl’” OT 28 mast 1966 I. KOHCTaTUPOBAIOCH:

CroBo 310 (qUKaph. — A.11.) HACTOIBKO BOILIO B OOUXOI, UTO €T0
YK€ MOYKHO YHOTPeOIsATh 6€3 KaBbIueK. A BOIIIO OHO B MOJY TIOTOMY,
9TO AUKAPU — HAUOO0JIee MHOTOYHCIICHHAS M3 KATCTOPUH OT/IBIXAFOIIHX,
BBIOHPAOIIUX MapIIPyT II0 CBOEMY BKYCY.*

®[epBblc H3BECTHBIC HAM YIIOMHHAHHS CJI0BA “AUKApH’ B TAHHOM KOHTEKCTE OTHOCSITCSI
k 1956 ., korna B xxypHaie “Kpokomun” (Ne 18) 6bu1 onyOnukoBaH (ebeToH “3anucku
nuKapst” — 00 ornbixe 0e3 myTeBku Ha KaBkasckux MuHepanbHbix Bojax, a coBeTckuit
nucaress 1 apamarypr Cepreit BnaguMuposinu MuxaikoB 3aBepini padoTy Haj KO-
MeuiHO-TupUYeckoit mbecoi “/luxapu”.

4 ur. no: H. B. Jle6una. Duuuknoneaus 6anaapHocTeil: COBETCKas MOBCEAHEBHOCTh:
Kontypsl, cumBoibl, 3Haku. Cankr-IletepOypr, 2006. C. 126. MHorna “nuxapeii” Ha-
3BIBAJIM TAKKE “HHAycaMu” (COKpAICHHE OT “HHIUBHIYAIbHO YCTPAHBAIOIIUICS ).
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[MomynsapuocTs “auKoro” Typusma pocia odeHb Obictpo. B CCCP Ha
npotsokeHnn 1960-1980-x IT. HEOpraHW30BaHHBIM CIIOCOOOM €3KETOHO
MyTEIECTBOBAIM JIE€CATKM MHUJUIMOHOB JIIOZIEH, YTO /1aJ0 OCHOBAaHHUE CO-
BPEMEHHUKAM TOBOPHTH O “peKpealioHHOM Oyme” U “peKpealiOHHOM
B3pbiBe”.® HeopranusoBaHHbIe (OPMbI PEKPEAIIMOHHOM MOOUIIBHOCTH B TOM
WJTM MTHOM CTETIeHU MPOSIBISINCH Ha Beelt Tepputopun Coetckoro Coro3a,
HO HaMH OyZeT OXapaKTepU30BAHO CaMOE€ IOMYJISIPHOE, MarucTpaibHOE
HaIpaBJcHUE JIETHEH MUTpaluu “auKapei’” — HampaBieHne “Ha for”.®
DaKTOJOrUYECKOM OCHOBOM /I MCCIIEIOBAHUS TPEUMYIIIECTBEHHO CTaIN
Marepuanbl Kpeima, mockoapky umeHHo Kpeimy emre ¢ 1920-x rr. npuHaa-
JIeKaJ cTaTyc “‘BCECOIO3HOM 3/1paBHUIBI, a B 1960-¢ r1. mobaBurcs ere
OJTMH 3HAYMMBIN TUTY — “paii Juid qukapeii”. “Bce XoTaT B pail. A pait —ato
KpbIM”, — ¢ n3BecTHOH Aoyiel capka3Ma BBIHYX/IEH ObUT KOHCTAaTUPOBATh
aBTOP OJIHOTO M3 (pebETOHOB Ha cTpaHunax xypHaia “Kpokomur”.” U 3to
OLIEHOYHOE CYKJEHHE MOATBEPKIaIN JaHHBIE TpoBeieHHOro B 1975 1. Bee-
COIO3HOTO COLIMOJIOTHYECKOT0 uccieoBanust. CaMbIM HOMYJISIPHBIM CpEn
rpaxnan CCCP BapuaHTOM OTBETA O JKEIaeMOM CTIOCO0e TPOBEICHUS JIeT-
Hero oTiycka (21% pecroHIEeHTOB) 0Ka3al0Ch NPOBEJCHNE €TO UIMEHHO B
KpriMy, a BTopbIM 110 TIOTTYsipHOCTH HarpaBieHueM (16 % pecroHieHToB)
66110 HazBaHO YepHOMOpCKoe mobepekbe KaBkasa.®

Yem sxe MaHWII IOT COBETCKHUX JIFOAEN MOCIEBOEHHOH 3moxu? Kro u mo-
4eMy OTJbIXaN “JIUKUM’ CIIOCOOOM Ha FOTe B MO3IHUN COBETCKUH repro’?
Kak BbIcTpauBanuch OTHOLIEHHS “AMKApEil” ¢ KUTENIMU YEPHOMOPCKUX
KypopTOB U opraHaMu BiacTu? IlonbITke OTBETUTH Ha 3TH BOMPOCHI MO-
CBSIIEHO JIaHHOE HCCIIEIOBAHUE.

® Ha naHHBIH MOMEHT Hanbosee MoapOOHO TeMa MacCOBOTO TPHUMOPCKOTO TypU3Ma B
CCCP (B ocHOBHOM Ha Marepraiax YepHOMOpPCKOTo nodepeskbst KaBkasza) npezcrasieHa
B pabote: Christian Noack. Coping with the Tourist. Planned and “Wild” Mass Tourism on
the Soviet Black Sea Coast // Anne Gorsuch, Diane Koenker (Eds.). Turizm: The Russian
and East European Tourist under Capitalism and Socialism. Ithaca, 2006. Pp. 281-304.
¢ TTonpobHo o “nocrpoeHnn” FOra kak JUCKYPCHBHOIO KOHCTPYKTA B €BPOIEHCKOM
rymanutapuctuke cM.: Einleitung // Frithjof Benjamin Schenk, Martina Winkler (Hrsg.).
Der Siiden. Neue Perspektiven auf eine europdische Geschichtsregion. Frankfurt am
Main. 2007. S. 7-20.

"B. Mutun. K ceBepo-Boctoky ot past // Kpokomm. 1968. Ne 18. C. 13.

8 B. 1. IlepeBenenues. [TyTemrecTBue ¢ myTeBKoi. JIeTHHIT OTABIX B 3epKaje COLUO-
noruwu // JInteparypras razera. 1977. 20 utons.
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Jlemusasn muzpauus nHa roe: macuimaont u npudumnbl

OnuHe u3 3apyOexHbIx npy3eit CoBerckoro Coro3a, TaTCKUH MUCaTeh
Maptun Aunnepcen-Hekce, mocie cBoero nocenieHuss Kpeima nucain,
YTO “BECh MOJIYOCTPOB O0OpaMIIEH TOJBIMHU, KOPUIHEBBIMH, KaK TEPPAKOT,
tenamu”.® DToT, 6e3yCI0BHO, THIICPOOIM3UPOBAHHbIH 00pa3 U3 rojia B roj
Bce Oosee mpubmmkaics K uctuae. B mepuoa “pa3BuToro corumanmima’
KppiM, HaceneHne KOTOPOTo COCTABIISIIO OKOJIO 2 MITH YEJIOBEK, €KETr0{HO
MOCEIIan0 0 7—8 MIIH TYPHCTOB U PEKPEAHTOB. YBEINUCHUE KOTUYICCTBA
TypucTOoB U pekpeanToB B Kpsimy ¢ 1958 mo 1988 r. moutu B 12 pa3 (Ha
npyrux npumopckux Kypoprax CCCP nabnroganack cxofHasi JMHAMUKA) U
JlaJi0 OCHOBaHHME COBPEMEHHHUKAM FOBOPHTH O “PEKpeallMOHHOM B3phIBE”.
[Tpuuem He Mmeree 75% OT 0OIIETo KOIMYECTBA OTIBIXABIINX 37I€Ch COBET-
CKHUX TpaXKJaH ObUTH UMEHHO “‘nukapsimu’ (Tabo. 1).

Ta6auna 1. J[MHAMUKA YHUCIEHHOCTH PEKPEAHTOB, MOCETUBIINX KpBIM B COBETCKHUI
nepuox, MiH 4eit. (%)M

Tonsl
Ornprxasmmue | 1928 | 1958 | 1960 [ 1970 | 1980 | 1985 | 1987 | 1988
Opranuzo- 0,09 | 04 | 046 1,2 1,5 1,6 2,0 2.1
BaHHO 82% | 57% | 38% | 24% | 21% | 23% | 25% | 25%
Heopranuzo- | 0,02 | 0,3 | 0,74 | 3,8 5,7 5,4 5,9 6,2
BaHHO 18% | 43% | 62% | 76% | 79% | 77% | 75% | 75%
Bcero otpl- 0,11 0,7 1,2 5,0 7,2 7,0 7.9 8,3
XaBIIMX 100% [ 100% | 100% [ 100% [ 100% [ 100% | 100% [ 100%

Yto e 3acTaBIsI0 MUJITMOHBI JIIOICH POBOIUTH OCCIICHHBIE HEJEeN
€KErofIHOT0 OTITyCKa Ha Iore, BHIOMpas MPEUMYIIECCTBEHHO HEOPraHu-
30BaHHBIN (popmar otabixa? CoBeTCKHE aBTOPHI OOBSCHSIN MPUUHHY
“pexpeallnoHHOro Oyma” MpexkJe BCEro COLHabHO-3KOHOMHUECKUMH,
OTYACTH COLMOKYIBTYpHBIMH (pakTopaMu. CTaTHCTHKA TEX JICT [T0Ka3bIBaJIa
[IO3UTHBHYIO KapTHUHY YBEJIMUYEHHs KOJIMYECTBA CBOOOIHOTO BPEMEHH Y
HaCeJICHUs [IPU OJHOBPEMEHHOM YJIyYILICHUH YPOBHS €r0 MaTe€pUajbHOIO
011ar0CcOCTOSIHNS, @ HEYKIIOHHBII POCT KyJIBTypPHO-00Pa30BaTEIbHOIO YPOBHS

¢ JI. 1. ToppkoB. Bricano pyxoit Mibuda // JIBOpIibl 3M0pOBbst — TpymsmumMcst. Cumde-
pomois, 1970. C. 20.

10 KypopTHO-pekpearioHHoe X03sicTBO KpbiMa: Ce30HHOCTB, 3aHATOCTh HACCIICHUSL:
Wudopmanmonnsiit Marepuan. Cumpeponons, 1990. C. 13.
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COBETCKHUX TpaKAaH AOJKEH ObIT CIIOCOOCTBOBATH POPMHUPOBAHUIO Y HUX
HOTPeOHOCTH B MO3HAHMU POTHOM CTpaHbL. !

B nccnenoBaHusx MOCTCOBETCKOrO Mepuona oOpamaeTcsi BHUMaHUE
Ha HEKOTOPHIE JIOTIOJIHUTEIbHBIC (DAKTOPHI, OKa3aBIIIAE BIUSHUE HA POCT
MacmTaboB HEOpraHu30BaHHOTO OTAbiXxa B 1960-1980-¢ rr. OguH u3
(haKTOpOB — 3TO YBEIMUCHNE HA PYKaX y HACEIICHHUS IEHE)KHON MACCHI TPU
BECbMa OIrpaHUYEHHBIX BOBMOXHOCTSIX €€ ucnoin3oBanus. Ecnu B 1960 1.
pasMepsl ISHSKHBIX BKIIAI0B B coeperarenbHbIX kKaccax CCCP cocTaBmsin
10,9 mupx py6meit, To B 1985 1. — yoke 220,8 mupx py6ieit.'? B coBeTckux
peanusix ObIIH Ype3BBIYaHO OrpaHHYCHBI BO3MOKHOCTH JIFOICH HHBECTH-
poBaTh CBOU COEpEeKEeHHs B Pa3BUTHE COOCTBEHHOro OM3HECa, MOKYIKY
HeBIWKUMOCTH. [loTpaTuTh HaKoOIJICHHBIE CPEJCTBA Ha MpUOOpEeTeHHE
aBTOMOOMJIs,, Me0eJIr, OBITOBOM TEXHUKH TaKkKe OBbLIO IPOOIEMATUYHO 110
npuYKHe Ae(UIHUTa ATUX TOBAPOB, & BO3MOYKHOCTH COBEPIIATH TYPUCTCKHE
MOE3/IKK 32 TpaHHIly ObLIN CYIIECTBEHHO OrpaHHUYeHbl. B utore cBoun Ha-
KOTIJICHUSI COBETCKHE TpakIaHe JHO00 “OTKIaAbIBAIM Ha COCPKHUKKY
(orcroga Oonee yem 20-KpaTHOE yBEJIMYECHUE Pa3MEPOB BKIAAO0B), JHOO
TPATHITU HA OT/IBIX U ITyTEIISCTBHS 110 CTpaHe (YTO U cTall0 (PMHAHCOBBIM
bynmameHToM Ut “pekpearionHoro oyma”).™® TIpuveM mpaBo Ha OT-
JIBIX PEaTN30BBIBAIOCH MMPEUMYIIIECTBEHHO B HEOPTAaHN30BaHHOU (opme,
MOCKOJIbKY MyTEBKH Ha MOMYJISIPHBIE KYPOPTHI TaKXke ObUTH B JieUIIUTE
M 3a9aCTyI0 JIOCTaBaJKCh I10 JIbTOTHOW IeHe paOOTHUKAM C HEBBICOKHM
YPOBHEM JI0X0/1a, B TO BpeMs Kak 0oJiee BBICOKOOIUIaYBAaeMbl€ COTPYIHUKH
YXOIUIIK U3 podkoMa HU ¢ yem.™

B obecneuennu pexpeannoHHOH MOOMIBHOCTH “‘IHMKapeil” BaskKHYIO
POJb UTPAJIO0 HATMYHUE JTUYHOTO aBTOTPAHCIIOPTA, TIOATOMY POCT KOJINYe-
CTBa JIETKOBBIX aBTOMOOMJICH, HAXOAMBIIUXCS B COOCTBEHHOCTH I'PaXK1aH
CCCP, takxe uMen 00JbIIOEe 3HAYCHUE B KOHTEKCTE paccMaTpuBacMOn
Tembl. Hanipumep, 3a 15 et KOIWYECTBO JIETKOBBIX aBTOMOOMIIEH, HaX0-

1 B. U. Azap. Otaeix tpymsmuxcss CCCP. Mocksa, 1972. C. 6-12.

2 Haponnoe xo3siiictBo CCCP B 1960 romy: Crar. exeronauk. Mocksa, 1961. C. 854;
Hapoznnoe xo3stiicteo CCCP B 1985 roxy: Crar. exeroguuk. Mocksa, 1986. C. 448.

12 C. I. Ilonoeny. CorianbHO-eKOHOMIYHI MIEPELYyMOBH PO3BUTKY TYPU3MY B YKpaiHU
Ta PO3MIUPEHHS Horo iHpacTpyKTypH B 60-X — mepiuiii monosuHi 80-x pp. // 3 icTopii
BITUM3HSAHOTO Typu3My: 30. Hayk. cTateit. Kuis, 1997. C. 115-118.

4B oxHoM n3 m3manuii 1980-X IT. MPUBOAUTCS XapaKTEPHBIH PaccKas KEHIIMHBI, IPH-
eXaBLIMIl OTABIXaTh 0e3 MyTeBKH B SITy: “...B Halleld OpraHU3alU{ €CIM U ObIBAET
po(hcoro3Has IMyTEBKa, TO BCETO OJIHA B TOJI, M €€ BCETIa OTIAIOT YOOPILHIIE, KaK MaJIo-
omaunBaeMoi. OcralibHbIe ycTpanBaroTcs, KTo kak moxer”, cM.: C. Cyxanosa. Snra:
ropoj 4yHsbli, ropon 6eaubrit. Cumdeponons, 1989. C. 15.
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JUBILUXCS B COOCTBEHHOCTH COBETCKUX I'PakIaH, yBEIMYHIIOCh B 7,5 pasa.
Ecau B 1970 1. 3TOT moka3aresib COCTaBISLI IIecTh aproMaiurd Ha 1000
4enoBek, To B 1985 . — yke 45 aBromarus Ha 1000 uesnosek.'® Cpenu 3a-
MaIHBIX aBTOPOB Ha MPOOIEMy B3aMMOCBSI3U MEKAY ‘‘aBTOMOOMIIN3AIEN”
nacenenust CCCP u poctom “nukoro” Typusma BIepBble 00paTHil BHUMA-
uue JIstonc Curens6aym (Lewis Siegelbaum).'® He ciyuaiino mpakTHuecKn
OJTHOBPEMEHHO C HOBBIM PEKpPEalOHHBIM 3HaY€HHEM CJIOBa “‘AUKaph” B

9 ¢

PYCCKHI 3BIK BOLLIM TaKue HOBOOOPa30BaHUs, KaK “aBTOTYpH3M , “aB-
totypuct” u “arocromn’.’

CymecTBoBaia eme ojHa MPUYMHA, JIEKaBIIas B COIUAIBHO-TICHXO-
Jorn4yeckoi miaockocTu. HeoprannsoBanHas pexpeanusi NpeaocTaBisiia
BO3MO)KHOCTB HE TOJILKO BBIOMpATh BpeMsl, HAPaBJICHHUE, TIPOAOJIKUTEIIb-
HOCTB ITOE3IKH Ha 0T, HO ¥ OTJBIXAaTh B TOM KPYTe JIHII, KOTOPBIN YYaCTHUKA
BOSDKA CUMTAJIM ONITUMANBHBIM. B gacTHOCTH “Aaukuii” crocod pexkpeanuu
Mor obecreuuTs BecbMa penkyro i rpaxaan CCCP BO3MOXHOCTH ce-
MEHHOTO OT/IbIXa U Typu3Ma, motomy uto B CoBerckoM Coro3e nmpodcoros-
Hasl IMyTeBKa OOBIYHO MPEOCTABISIACH JIUIIH OJTHOMY U3 YJICHOB CEMbH.
BuyTpennue npasuiia OONBUIMHCTBA CAHATOPUEB M TypOa3 A0JIroe BpeMs
BOOOIIIE HE IpelycMaTpUBAIN Pa3MEIIECHHs 31eCh IETEH, a CeMelHbIe Haphl
€CJIM U IPUHUMAJINCh, TO 0€3 rapaHTUU MOJIYUYEHUs OTICIBHOIO HOMeEpa.
YnusutensHo, HO ToibKO B 1972 1. B CCCP mosiBHIIMCh TIEpBBIE JOMa OT-
JbIXa M TTaHCHOHATHI I poauTeneii ¢ aeTbmu.'® B mocneayromme ropl
HX KOJTMYECTBO OCTOSTHHO POCIIO, HO HE MOTJIO YAOBJIETBOPUTH OTPOMHBIN
crpoc Ha ceMelHbIi oTabIX. CoBeTckuid nqemorpad u myonuiper Bukrop
[lepeBeneHIIeB Tak XapaKkTepU30Bal JaHHYIO IpodIeMy:

BonpmHCTBO U3 HaC — 00 TOM TOBOPSIT COITHOIOTHYCCKHE UCCIIe-
JIOBaHUS — XKeJlaeT OTAbIXaTh ceMeliHo. MHorue enyT Ha Mope (a 3To
CaMbIi HOMYJSIPHBIN ceiyac BUJ OTABIXA) pagul peOCHKa, €0 30POBBSL.
JI7151 HEKOTOPBIX ceMel COBMECTHBIM OT/ABIX UyTh JIM HE €TUHCTBEHHAS
BO3MOKHOCTb OTHOCHUTEIILHO MPOJOKUTEILHON HOPMaJIbHOW ceMel-
HOM KM3HM: Ul TeX, Halmpumep, KTo padotaer Ha CeBepe, a ceMbs
JKUBET ‘““Ha MaTrepuke’”...

% Haponnoe xo3stiictBo CCCP B 1985 roxy: Crar. exxeroauuk. Mocksa, 1986. C. 446.
16 Lewis Siegelbaum. Cars for Comrades: The Life of the Soviet Automobile. Ithaca,
NY. 2008. Pp. 228-229.

" Hogble crioBa 1 3Ha4eHus: CIIOBAph-CIIPABOYHHK I10 MATEPUAIIaM IIPECChI H JINTEPATyPhI
60-x romgoB. Mocksa, 1971. C. 34-35, 157-158.

8 TTompobHuee o cemeiinom orapixe B CCCP mocneBoennoro nepuona cM.: Diane Koenker.
Whose Right to Rest? Contesting the Family Vacation in the Postwar Soviet Union //
Comparative Studies in Society and History. 2009. Vol. 51. No. 2. Pp. 401-425.
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Mex Iy TeM BO3MOKHOCTH OPraHH30BAHHOTO CEMEMHOI0 OTIbIXa
He3HaYnTeIbHBL. HeocTaTtok MECT ISt OT/IBIXa CEMbBEH — CAMOE Y3KO€E
MECTO BCEl CHCTEMBI HAIIETO OPraHM30BAHHOTO OT/bIxa. !

OpHako yXe Ha 3Talle CBOEro 3apOKJICHHs ABHIKEHUE COBETCKHX ““‘IH-
Kapeii”, cTaBllee pealbHON albTepPHATHBON OPraHN30BaHHOMY (ILIAHOBO-
My, IyT€BOYHOMY) OTIBIXY, IPHOOPENO U HEKOTOPYIO HICHHYIO OCHOBY.
DK3UCTEHUUAIBHYIO CYLIIHOCTD “IUKOr0” TypU3Ma OTAEIbHBIE €r0 aIeTThl
BBIPA3IITH YPE3BbIUAITHO EMKOH 110 CBOEMY COJIep KaHHIo (Ppa3oi, SKOOBI CKa-
3aHHOU HEKHUM ‘‘TIaJIaTOYHBIM MyIperioM’”: “MBI UITIEM TO, 9eT0 HE TepsuTh .
OTO BBIPAXEHHUE CTAJI0 M HEO(HUIMATIbHBIM A€BU30M Y4aCTHUKOB IIOJIEBBIX
9KCIEANULIUI COBETCKUX I'€0JIOT0B U apPXEO0JI0I0B, KOTOPbIC ICHCTBUTEIBHO
WICKaJIM 3aJIeKH TTOJIE3HBIX MCKOTIAEMBIX MJTH OCTABJIECHHBIE TIPEABLTYIIINMU
nokosieHussMu apredaxrsr.?’ Ho HMEHHO B CiTydyae ¢ TYpUCTaMH 3TH “‘HCKa-
HUS” 0OpeTanu He yTUIUTAPHBIN, 8 MUPOBO33PEHUECKUH, TIO-HACTOSILIEMY
¢$unocopCKuii CMBICII.

3urmynt bayman (Zygmunt Bauman) B cBoeii pabote “OT najomMHuKa
K TypUCTYy” IOCTaTOYHO MOAPOOHO OXapaKTepH30Ball apXETHIIBI “‘UesoBe-
Ka MyTEIIECTBYIOLIEr0” B UX UCTOPUUECKOM AUHaMuKe. B yacTHOCcTH OH
KOHLENITYaIbHO pa3rpaHn4ui o0pasel bpomsiru u Typucra, KoTopsie MOTYT
OBITh MCIIOJI30BaHbBI U TIPU aHAJIN3E IICHHOCTHBIX YCTAHOBOK “‘TUKapen”:

[Togo6Ho Opomsire, TypUCT HaXOANTCS B ABMKeHUH. [101006H0 Opo-
JisiTe, OH BCIOILY BXOXK, HO HUT/AE He cBOW. OHAKO MEXy HUMH €CTh
HEKOTOPBbIE BEChbMa CYLIECTBEHHBIE OTIUYHSL.

Bo-niepBrix, y Oponsiru paBHOBECHE MEXIY “TONKAaeT W “MaHUT’
JIOCTUTAETCSI CHIIBHBIM ITIEPEKOCOM B CTOPOHY “‘TOJIKAeT”, a y TypuCTa
LEHTP TSHKECTHU CMEIICH K “MaHuT’. TypHUCTOM ABKET 1elTb (W, 0
KpaiiHell mepe, oH(a) Tak gymaer). OH(a) ABUraeTcsi MPEekae BCETo
“mis” ¥ TOJIBKO MOTOM (eciu BooOIe) “ro mpuunne”.?

Hcnonesys Tepmunosoruto baymana MoXHO yTBEp>KAATh, YTO YesIOBE-
Ka B IyTeIIeCTBHE OOBIYHO “TONKAET HEYTO, CBSI3aHHOE C €r0 OCHOBHBIM
MECTOM JKHTEJILCTBA U IIPUBBIYHBIM 00Pa30M KU3HH, TO, YTO B Ha4aje Ho-
€37IKH OH CKJIOHEH OLIEHUBATh HETaTUBHO M YE€M I'OTOB, XOTs ObI BPEMEHHO,

1 B. . IlepeBenenres. Ha kypopt — ¢ xeHoil u ceioM // JIuteparypHas rasera. 1977.
28 nexalpsi.

20 “MpI uIeM TO, 4TO He Tepstin. / beiBaet — u3penka — Haiimem”. Cm. Bopuc Ddpoc.
Hepxucs, reosor! [1980-¢] / b. JI. Ddpoc. Ml uiiem 10, 4t0 HE Tepsit... CTUXH pa3-
HbIX JieT. Anatutsl, 2007. C. 7.

21 3. bayman. Ot najgomHuka k Typucty // http:/sj.oblig.ru/article/198 [coxpaHeHHast
korusi]. Jlara oOpamienust — 10 mas 2012 .
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MoKepTBOBaTh. Jlaxe B “mpuyecaHHBIX” COBETCKUX TEKCTaxX TAra Ha T
CBSI3BIBAJIACH C IOMBITKON OercTBa OT HEraTUBHOTO BO3JACHCTBHS aHTPO-
MOTEHHOW Cpeibl OOJIBIIOrO TOPOAa, KelaHHeM U30aBUThCS OT PYTHHHOTO
ObITa ¥ NPOQeCcCHOHANBHBIX 003aHHOCTEH, CTPEMJICHUEM HU3MEHUTH U
PaCLIMPUTD CIIOKHUBIIUICS KPYT OOILEHHUS.

[Moesnka B KpbIM mpoOyxmaeT HaaexkIbl: o0eniaeT ucieleHue
HEAYTOB, PadOCTh O6HleHI/15[ C HOBBLIMHU JIIOAbMHU, COIPUKOCHOBCHUEC
C KpacoTol mpupo/sl. biaroqatHelil KIMMar, Kax/1a HOBBIX BIICYAT-
JICHUH BJIEKYT CIOJa MIJUIMOHBI Jitoneil. OTIOBIX OT OOBIICHHOCTH. . .
HEOOXOIMMBIN B HAIll BEK MTOCTOSHHBIX CTPECCOB U MPECIEAYIONMETO
YeJioBeKa oiHo00pasus — 31echk (B Kpeimy. — 4.71.) kaxercs obecrie-
YEHHBIM B MIOJIHON Mepe.?

A r1aBHOH “MaHsIIeN” KaTeropuei, yCTOHYHMBO acCOIMUPYIOLIEHCs ¢
IOTOM, SIBJISUIaCh CBOOOJA, BO3MOKHOCTH 10 COOCTBEHHOMY YCMOTPEHHUIO
pacropspKaThCcsi CBOMM BPEMEHEM, TEJIOM M MBICIAMHU. He cimywaiiHo cro-
xKeT coBeTckoro ¢guibMa “bynpre Mmoum myxem” (1981, pexuccep Amia
CypukoBa) HaunHaeTcs ¢ quajora: “Ha mope ey, HEpBHUILKN MOIJICYUTS.
— Juxapem?.. — YUro Tb1! CBOOOIHBIM YEIIOBEKOM .

OpnHako moueMy OOBEKTOM Ul OTIIyCKHOTO 3CKAallM3Ma 4Yalle BCEro
cranoBmiIcs uMeHHO Kpbim nimm Yepromopckoe mobdepekbe KaBkaza? Ha
HAaIIl B3IVIsSIJI, BO MHOTOM 3TO OBLJIO 00YCJIOBJICHO OCOOBIM CTaTyCOM fOra
Ha MEHTaJILHON KapTe pPyCCKOT0/COBETCKOTO YeNIOBEKa, KOTOPBIH ObLIT 000-
3HAYEH 3aJI0JIT0 /10 Havyana “pekpeannonHoro oyma” B CCCP. Hanpuwmep,
eme kiaccuk nol3un Cepedpsanoro Beka Mrops CeBepsiHUH CTal aBTOPOM
ctuxotBopeHus “Tsra Ha ror” (1929). B HeM mosT roBopuT 0 HeoTpeduiek-
CUPOBAaHHOM CTPEMJICHUU B JAJIEKUI Kpaii, KOTOPBIA HE TOJIBKO OTIIMYAETCS
MPUPOTHO-KIMMATHIECKUM CBOe0Opa3ueM (37ech “INacKoBel BO3AyX U sipue
BOJIHA”), HO U CIOCOOCTBYET MOIPYKCHUIO MyTEHIECTBEHHUKA B 0C000€
SK3HMCTEHIMAILHOE COCTOsTHHE “TpE€3 Oe3 mpejierna u 4yBCTB 0e3 OKOB™.

Onnaxo pyoex 1950—-1960-x rr. ctan nepesoMHbIM B TOM CMBICIIE, YTO
SKOHOMHUYECKOE pa3BuTUE U conuanbHas noautuka B CCCP Bnepsbie mo-
3BOJIJIM MUJUIMOHAM JIIOACH MPAKTHUYECKH BOIUIOTUTH B JKU3Hb MEUTY O
Iy TEIIECTBUH Ha 0T, PEaJIbHO COBEPLINTH TO, YTO PAHBIIE OBLIO BO3MOXKHO
[IPEUMYILIECTBEHHO Ha YPOBHE BOOOpa)keHUs, MeTagop U CUMBOJIOB. B
m3BecTHO kHUTe lleTpa Baiina m Anexcanmapa I'ermca “60-e. Mup co-
BETCKOT'O 4YeJIOBEKA” TOBOPUTCS O TOM, YTO JUIsl IOKOJIEHUS “IIECTUIECST-
HUKOB” OBIJIO XapaKTepHO YPE3BBIYANHO CHIIBHOE, XOTA W HEIOCTaTOYHO

22 A. Onounnckas. He3romst ctapoit Slnter // Apxurektypa CCCP. 1989. Ne 1. C. 102.
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panroHaIbHO 000CHOBAaHHOE CTPEMJICHHE K COBEPILCHHIO MUTPAIMi MO
TEpPUTOPHUH CTpaHsbl. L{enbro mpeosoneHns MHOTIa BeCbMa 3HAYUTEIbHBIX
paccTosiHud OblJla pOMAHTHKA, KOTOpasi B OOJIBIION CTENEHH CcTaja CHHO-
HHMOM cJi0oBa “‘cB000aa”.? TIpu 3TOM MMeTa MECTO pOMAHMuUKA mpyoa u
noosuea, BEKTOp KOTOPOi OBLT OPUEHTHPOBAH Ha BOCTOK — ITO HAIIPABJICHUIO
K pacToJIOKEHHBIM 32 YPaJioM yIapHBIM CTPOHKaM. DTOT BEKTOp Hec B cebe
0oJ1ee BhIpaykeHHOE KOJJIEKTHBHCTCKOE HAaYall0 1 BO MHOTOM OCHOBBIBAJICS
Ha TPATUITUAX “BEITMKHAX CTPOCK™ AITOXU TMEPBBIX ILITHICTOK. OgHAKO BCE
OompITiee BIHMSIHIE O0OPETACT pOMAHMUKA OMObIXA U C80000bL, KOTOPAs 10
cBoe mpupone Obiia 6osee NHANBUIYATUCTCKON (JINYHON, MHTUMHOW) 1
HauboJIee yCIenTHO peaqn30BbIBaIach 3a MpeiesiaMi MecTa IOCTOSSHHOTO
npoxuBaHus. [ eorpadguaecky Takoil pOMaHTU3UPOBAHHBIN OTIBIX aCCOITHU-
MPOBAJICS C I0TOM, CE30HHO — C JIETOM, CHMBOJINYECKH — C MOPEM.

JocTtuxenue riaybokoro pexpeanuoHHoro 3pdexra (0ocobeHHO Ha
MICUXOJIOTHYECKH-IMOLIMOHAIILHOM YPOBHE) OCHOBAHO Ha TPEX OCHOBHBIX
COCTABIISIIOIIMX: CMEHA OKpY’Karollled cpesbl; CMeHa MPUBBIYHOTO BHJA
JEeSITeIbHOCTH; CMEHA Kpyra OOIIEHHsI W/UITH MePEeX0 OTHOLICHHUH co cTa-
PBIMU 3HAKOMBIMU Ha KA9Y€CTBECHHO HOBBI YPOBCHb.

[Toe3nka Ha FOT TaBasia XOPONIYIO IIEPCIIEKTUBY JIJISl PEICHHS BCEX ATHX

3ajau:

1. TpHUPOAHO-KIMMATHUECKUE YCIOBHUS TOOEpexkbst UepHOTO MOps, KaK
MIPAaBHIIO, 3aMETHO OTIUYAIIUCH OT TEX, YTO OBIIIM XapaKTepHBI IS
Oomnpieit yactu reppuropurt CCCP;

2. “AUKUI” OTABIX Y MOPSI IPEIOCTABIISUIT OOJIBIINE BO3MOKHOCTH JIJIst
caMopealn3aliiy, a TakKe MPOCTPAHCTBO JUISl pa3IMUHBIX COLIUANb-
HBIX U UHJIUBUYaIbHBIX SKCIICPUMEHTOB (B Ujealic MaKCHMalbHO
OTJIaJIEHHBIX OT OCHOBHOTO BUJA JEATEIBHOCTH OTIBIXAIOLIUX).
Hanpumep, B punbme “Tpu mumoc nBa” (1963, pexuccep I'enpux
OranecsiH) TOKTOp (r3uKo-MaTeMarnyeckux Hayk Crenan CyHIyKOB
YIOPHO OTKa3bIBa€TCS TOBOPHUTH HAa TEMbI, CBSA3aHHBIE C (DU3HKOM,
C YIIOBOJICTBUEM 3aMEHSIsI PACIICIUICHUE aToMa “‘paciieryieHueM”
TOJILKO UTO IIOMMaHHON MOPCKOM PHIOBI. B 3TOM KOHTEKCTE HHTEpEC-
HO OTMETHUTh, YTO OOJBIIIOE PACTIPOCTPAHEHUE CPEN YOIKICHHBIX
“muKapeit’” moMy4YnI peHeHMUHT, T.e. IPUCBOCHUE HEOPTaHN30BaH-
HBIM peKpeaHTaM pa3HO00Pa3HbIX MPO3BHII, KOTOPHIE 3aMEHSITH UX
MMeHa B TTOBCEIHEBHOM )XKU3HH (YTO TOCTOBEPHO OTPAKEHO B TOM
xe ¢punbme “Tpu rumoc jiBa”);

2 1. Baiine, A. I'ernc. 60-e. Mup coBeTckoro denoBeka. 2-¢ u3a. Mockaa, 1998. C. 126.
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W 1. “/Iukuid” oTIBIX Y MOPSI KaK IIPOCTPAHCTBO JUIST OKCIIEPUMEHTOB (TIOCTAaHOBOYHOE
¢dorto 1970-x IT).

3. xak numretr AuHa Potkupx, B CoBerckoMm Coro3e JIETHHUE TTOC3IKU K
MOPIO MPEIOCTABIAIN BO3SMOKHOCTh COEXKaTh OT KOHBEHIIMOHAb-
HOM CeKCyabHON MOpPaJU, BRIOPAThCS U3-TI0/1 HA/I30pa POAUTEIICH,
CYIIpyroB wiu jaereil. Bno6aBok myTeniecTBysi MOIH 00€CIEUnTh
MpUBAaTHOE (PU3NYECKOE MPOCTPAHCTBO, OBLIO JIW OHO TYPHUCTCKOU
MaJaTKoM, Kyme Moe3fa Wid FOCTUHUYHBIM HOMepoM. B rmazax
MYKYHH U OCOOCHHO KCHIUH TOE3/IKA Ha 0T PacCMaTpUBAIHCh
KaK XOpOIIHi crioco0 HANTH HOBOTO MapTHepa.?

2 A. Porkupx. My»KCKOi BOIIPOC: JTH000BB M CEKC TPEX MOKOJICHHUH B aBTOOHOTpadusix
nerepOypxues. Cankr-IlerepOypr, 2011. C. 150-152.
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Hnocmacu cosemckozo “ouxapsa’”

MHOIrOYMCIIEHHOCTh U HEOJHOPOJHOCTh €KETOIHOTO MOTOKA “IMKapen”
3HAYUTENBHO 3aTPYIHAIA KJIACCU(PHUKAIINIO TTPEICTABUTENCH STOTO HAIIpaBIIe-
HUS peKpearionHoM aesrenpbHocTr. B kHuTe myonuiucta A. H. Ky3nenosa
“Hoporamu Kpsima” (1976) roBOpHIOCH JIHIIE O TpeX THHaX “‘mukapei”. K
TIEPBOMY THITY OH OTHOCHJI CTYJI€HTOB, CTPEMUBILIUXCS HAUTH MaKCHMaIlb-
HO JIEIIeBOE MPUCTAHUILE B HEMOCPEICTBEHHON OJIM30CTH OT MOPA, B TOM
YHUCJIE OHU MOIJIM JIOBOJILCTBOBATHCS [TOXOJHOM ’KU3HbIO B Nasiatke. Bropoit
THUI — JIFOJIM CPETHETO 1 MOKUIIOTO BO3pacTa, UMEBIIIME MMOKa3aHus K ca-
HaTOpPHOMY JIEYEHHIO, HO HE JOCTaBIIME MyTeBKU. [IpuexaB B mpuMopckue
roposna KpeiMa, OHM OCTaHaBIMBAINCh HA YaCTHOW KBapTHUPE U MBITAINCH
npruoOpPECTH KyPCOBKY, 1aBaBILYIO [IPaBO HA MOIy4eHHE aMOyIaTOpPHOIO
JICUCHUS B CAHATOPHSIX HIIM KYpPOPTHBIX MONWUKIWHUKAX. TpeTuit Tum —
CYIIpy’KeCKHe Tapbl (MM OIMH W3 POAMTENCH) C HECOBEPIICHHOIECTHUMU
JIETBMH, KOTOPBIE OOBIYHO TaK)Ke Pa3MEIAINCh B APEHJOBAHHBIX Y MECTHBIX
xuteneit momeniennsx. [lo nadbmonenusm A. H. Ky3nernoBa nMeHHO 110-
CIICITHSS KaTeTopus “muKapeir’” Ha mpoTshkeHnH 1960-x — mepBoii MOJI0BUHEI
1970-x rT. iMena HanboIlee 3aMETHYIO TEHAEHITNIO K POCTY.?

Hwxe Hamu OyJieT npeioyeHa aBTopcKasi MoJIelb TUITONOT U3aIlui HeOP-
raHU30BaHHBIX OTABIXarOIMX Kpbiva 1 YepHoMopckoro mobepexbs KaBkasa,
OCHOBAHHas Ha COMTOCTABJIEHUH JIBYX KJIIOUEBBIX ITapaMeTpoB: 1) olleHouHOe
OTHOILIECHHE CaMHX PEKPEaHTOB K “OUKOMY” (hopmaTy OTAbIXa; 2) CTENEHb
UX MOOMJIBHOCTH/aBTOHOMHOCTHU. /1151 OoJblIel HarIJHOCTH B KaueCcTBE
TUTTUYHBIX PUMEPOB OYIyT HMCIIOIB30BAaHBI KHHOTEPOU M3 IMOMYISIPHBIX
coBeTckux puabMoB 1960—1980-X IT., B KOTOPBIX SPKO MPECTaBIeHA TEMa
JIETHETO OTIbIXa Yy Mops Oe3 myteBku: “Tpu turroc nBa”, “bynsre Mmoum
myxkem” 1 “Crioptioro 827 (1982, pexxuccep Jleonnn [aiinait).

Ta0nauna 2. Tunonoruszanus “nukapein”

MOBWJIbHBII “JUKAPB” 110 BBIBOPY OCEIbI “IMKAPB” TIO BBIBOPY
bpoosea Meumamens
[Ipumep: Crenan CyHaykoB IIpumep: Bagnm
(“Tpu rutroc 1Ba”) (“byasre MmonMm MyxeM”)
MOBUJIBHBII “JIUKAPBL” 1O MPUHYKIEHUIO | OCELIBIN “IUKAPL” 1O MPUHYKIEHUIO
Ipaemamux Myuenux

[Ipumep: I1aBen, xenux TaTbsHbI IIpumep: Haranbs Koctukosa

(“Cnoptioro 82”) (“Bynbre MouM MyxeM”)

% A. H. Kysnernos. Jloporamu Kpsima. Mocksa, 1976. C. 57.
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Wtak, Mo OLEHOYHOMY OTHOIICHUIO K HEOPraHHU30BaHHOMY (opmaty
peKpealnyy Mbl BBIJENAEM “AMKapell Mo MPUHYKICHUIO® U “‘TUKapel o
BbIOOPY”. IlepBBIX coBeTCKasi cucTeMa pacripeesIeHus COLMaIbHbIX Onar
o0nennina BOXK/IEIEHHON IyTEBKOM Ha 10T, HECMOTPsI Ha )KeJIaHUe €10 BOC-
noJb30BaThes.”® JIist BTOPBIX OTABIX 0€3 MyTeBKH ObLI OCO3HAHHBIM H
CaMOCTOSITEIbHBIM BBIOOPOM, a pa3auyHble Ojlara IMBIUIIN3ALMN HE BCeraa
JKEJTAaHHBIM OaraxoM. IMeHHO 0 TaKiX pOMaHTHKAaX, CBOCOOpa3HBIX “‘ITHC-
CHIIEHTaX OT peKpeamuu’ coBeTckuil reorpad bopuc Pomoman mmcai:
“CKoIbKO OBI MPEKPACHBIX TOCTUHHIL U TPUIOTOB MBI HU TIOCTPOMIIH. .. BCE
PaBHO OCTaHYTCs JIFOOUTENHN MATaTOK U HEXOKEHBIX Tporr”.?’

C npyroit cTOpOHBI, MOKHO pa3fAeNnuTh “‘MOOWJIBHBIX AUKapei” u
“ocennbIx AuKapei”’. BaxxHolH 0COOEHHOCTBIO MEPBBIX OBLIO HAJIWYHE
COOCTBEHHOTO aBTOMOOWIISL M/WJIH TTIOXOAHOTO CHAPSKEHHS. DTO N30aBIIsIIO
HX OT KECTKOM MPUBA3KH K KOHKPETHOMY MECTY PEKPEallOHHOM JIOKAIIH.
OrnpeiernieH bl HA00P “HOMaIMYECKHX MPEIMETOB 2 (Harpumep, naaarka,
JIeTKast CKJiafHast MeOellb, TOXOAHBIA HHBEHTAPb JUIsl IPUTOTOBJICHHS MTHILLH,
PanMoOIIPUEMHHUK), a TAKKE 3a11ac MPOAYKTOB HUTAHUS JOJTOCPOUHOIO Xpa-
HEHMS MT03BOJIST UM MOJAEPKUBAThH JOCTATOYHO BBICOKYIO aBTOHOMHOCTh
Ha NPOTSHKEHUM HECKOJIBKHMX OTILyCKHBIX HeZelb. [1oCKonbKy coBeTckas
IIPOMBIIUIEHHOCTh YPE3BbIYAHO MEUIEHHO MOACTPANBAIACh MO HYKIbI
aBTOTYPHCTOB, TO 3HAYUTEIILHOE PACIIPOCTPAHEHUE MOTYUHIN CAMOJEIIb-
HBIE IPUCIIOCOOIIEHHS, 00IerdaBITie MOXOIHBINA OBIT: TEPEHOCHBIE TUTNTHI
pa3IUYHBIX KOHCTPYKIIUHA, pa3O0OpHBIE CTONBI M CTYINbS, ‘‘OCH3MHOBEIC
camoBapbl” ¥ T.i.%

“Ocenible TUKapu” JOOUPAICH JO MECTa OT/IbIXa 0€3 UCTIOIb30BaHUS
JUYHOTO aBTOTpaHcnopra. OTCyTCTBHE aBTOMOOMIISI 3aTPYIHSUIO Iepe-

% VIMeHHO BBIHY)KACHHBINH XapakTep “AMKOro” Typusma IOAYEePKUBACTCS B padoTe 00
HCTOPHU COBETCKOTO TypU3Ma KaHaACKoH mccienoBarenbHUNBI Anne Gorsuch. Cm.:
Anne Gorsuch. All This is Your World: Soviet Tourist at Home and Abroad after Stalin.
New York, 2011. Pp. 33-34.

2 B. B. Pomoman. ['eorpadudeckne mpobieMbr OTapIxa U Typru3mMa // TepputopraibHbie
CUCTEMBbI IPOU3BOANTENBHBIX cril. Mocksa, 1971. C. 325-326.

2 Tepmun ¢pany3ckoro uareuiekryaita JKaka Arranum (Jacques Attali). Cwm.:
XKax Arramu. KoueBnuku // http://www.neonomad.kz/styleneonomad/moda/index.
php?ELEMENT ID=2347.

2 Cwm., Hamp.: ABTomroOutenu Ha fore. [Toxomnast KyxHs Typucrta // 3a pyaem. 1961. Ne
7. C. 19. IIpumep npucrnocoOneHust K MyTEHIECTBUI0 CAMOTO TPAHCIIOPTHOTO CPEACTBA
B coBeTCKUX peamusax cM.: O. Cmomsik. Crenaii cam. Heckonbko 3amedanuii o kompopre
1 M300PeTaTeNEHOCTH COBETCKOro yenoBeka B 1960-¢ roxsl // Ab Imperio. 2011. Ne 4.
C. 251-256.
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MEIIeHNE 110 PEKPEALNOHHON TEPPUTOPHH, & TAKKE MPAKTUIECKH JTUILATI0
BO3MOKHOCTH Opath ¢ cO00 Ha OTABIX TPOMO3/IKUI TOXOHBIH HHBEHTAph
Y IPOAYKTOBBIN 3amac. B pe3ynbsrare 3aMeTHO CHHKAJIach CTETNIEHb aBTOHOM-
HOCTH TaKUX PEKPEAHTOB, IOTPEOHOCTD B HOWJIETE U TUTAHUU PUBSI3bIBAJIA
UX K CEpBUCHOIN MH(PACTPYKType KOHKPETHOTO HACEIEHHOTO MyHKTa. B
KpbIMy HEOpraHu30BaHHbIE OTABIXAIOLINE pa3Meanuch B 140 mpumMopckux
ropojax u mnoceskax, npuuaem oosee 70% 13 HUX CO3HATENBHO BBIOMpANn
caMble KpyIIHbIE peKpealnoHHble UeHTPbI — STy, EBnatoputo, Anymry u
Deomocuio. BeIT “ocemibix TUKapei” B JOCTATOYHO OOJIBIIIOM KYPOPTHOM
ropoJie OYeHb KOJIOPUTHO MOKa3aH B GpuiibMe “bynbre MOUM My)eM”, B TO
BpeMsl Kak KWHOKapTHHA “Tpu mToc ABa” MOCBSIIeHA TIPEUMYIIECTBEHHO
OTJBIXY “TUKUX’ aBTOTYPHCTOB.

XapaxkTepu3sys yCIOBHbIE THUIIbI HEOPTaHM30BAHHBIX PEKPEaHTOB, clie-
IyeT HavyaTh ¢ bpomsrn — MoOuinbpHOTO “muKaps’” Mo BBIOOPY, BO MHOTOM
MOXOXKET0 Ha yYaCTHHUKA CaMOJIesATeNIbHOTO TypucTckoro aprxkeHus B CCCP.
“IToxomubid Typu3m” (TICIIEXOAHBIHN, JTBDKHBIN, BOIHBIN, BEIOCHTICIHBIH)
OBUI IIMPOKO pacnpocTpaHeH Ha Bced Teppuropun Coserckoro Coro3a u
HE MMeJT BBIPQKCHHON CE30HHOCTH, KaK MPUMOPCKUM “auKkuit’” oTabix.%
Onnaxo Bponsry KpsIMCKOTO WK, HAlIPUMeEp, alITalCcKoro, poaqHuIn 60poza,
IIECHU Y KOCTpa MO/ TUTapy, IOCTOSIHHOE YIOTPEOICHNE KOHCEPBOB (Korzna
Ka)KJIbIM MPHUEM MUY CTaHAapTHO HAYMHAETCs ¢ Boripoca “‘B Tomare uiu B
macie?”). [Ipumepom bpoasiru siBisiercs repoii KHHOKapTUHBI “Tpu mimoc
nBa” Creman CynmykoB (“Cynayk”, “Jlokrop”). IMeHHO OH, B OTJIMYNE
OT CBOMX CITyTHHUKOB, Ha NMPOTSDKEHUHM BCETO OTHyCcKa/puiabma ocrasics
BEpeH “KIISATBE JUKaps’: He OPUTHCS, HE IUTh U HE KypHUTh. bpomsra, 6e3-
YCIIOBHO, OTJIMYAJICS CKIIOHHOCTBIO K HATypU3MY B COUETaHUU C HEKOTOPBIM
acketusmoM. Tak, B cuieHapuu neeckl Ceprest Muxankosa “/Iukapn” ects
XapaKTepHBIN TUaJIoT, HE BOILEAIINI B KHHOBEPCHIO TPOU3BEACHHUS:

— Jla! Xopor11o Bce-Taku BOT TaK OT/bIXATh B IIOJIHOM OTPBIBE OT 11~
BuJIM30BaHHOTO Mupa! OTabIx Tak oTAbix! J[aBaiite, naBaite, Apy3bs,
pacTBOpHUMCS B IPUPOJIE U OTpaguM cedsi OT BCeX BHEIIHUX pasfpa-
xuteneit! U mo ceMy cirydaro rpejiararo BooOIie Ha Bpemsi OCTaBUTh
BCE Pa3roBOPHI O pecTopaHax, 00 yI00CTBaX TOCTUHUYHOTO OBITHSL. ..

% E. A. Cepreesa. K Bonpocy CHWKEHHS IPUTOKA HEOPTaHU30BAHHBIX OT/IBIXAIOIIHX B
HIPUMOpPCKHE ropoaa-KypopTsl // Hayka 1 TeXHUKaA B TOpoicKoM Xo3siicTe. Kues, 1989.
Beim. 70. C. 98.

31 Bonee moapobHO o eromene “moxoaHoro Typusma” B mozaaem CCCP cm.: Bopuc
Ponoman. Jlocyr BHe TocyaapcTBa: CaMOOpraHU3alus TOXOAHBIX TypHCTOB // hitp:/www.
strana-oz.ru/?numid=27&article=1183.
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— U o xenmunax!
— Ma. 1 o HUX TOXeE.

— MeHst KeHIIUHBI BOOOIIE HE MHTEPECYIOT. BbI 3T0 3HaeTe.*

B o0Opase IlaBna, xenuxa Tarbsasl u3 ¢puabMa “Croptiaoro 827, MbI
BuauM [Iparmaruka, KOTOpPBIM UMEET JIUILIb BHEITHEE CXOACTBO ¢ bpoasroi.
Kax u CyHaykoB, OH BiIaieeT COOCTBEHHBIM aBTOMOOMIIEM, TICPEHOCHBIM
MIPUMYCOM, CKJIaTHBIM CTOJIOM H CTYIbsIMH. OH TOXE OCTaHOBUJICS HA OT-
JIBIX Ha JKUBOIMCHOM Oepery KpbhIMCKoW OyxTel. Ho ais Hero 31O JuIb
BBIHY’KJICHHBIH palliOHATBHBIN BEIOOP TOH abTepHATHUBBI JIETHETO OTITyCKa,
KOTOpasi Ha JJaHHBI MOMEHT OoJjiee JOCTYIHA, & B KAKOM-TO CMBICTIE €Ille
U ynoOHast, MOjIHasI, SKOHOMHas. [IparmMartuk Taxke 0OBIYHO HE pa3jieisieT
ackeTu3ma bpopsaru (BcrmoMHHMM, ¢ KakuM BokzaeneHueM [laBen oxumaer
npueszia cBoel HeBecThl TaTbsHBI B JIarepb aBTOTYpPHCTOB).

XapakTepusyst MIIOCTacH “oceUIbIX JUKapeil”, cpasy clienyeT OTMETHUTb,
YTO YETKO pa3rpaHnduTh Meutareneid 1 MyuyeHHKOB OCTAaTOYHO CJIOKHO.
Benp nocne cTOIKHOBEHMSI € CypOBBIMHU PEATUAMHU JIETHETO TPUMOPCKOTO
ropo/ia HEKOTOPBIE JIFOOUTENH “WHIUBH/TYATBHO YCTPAUBATHCS MOTIIH PE3KO
TMOMEHATH CBOM B3MIsABL. “[Ipennmaranu aypaky myTeBKy, a st oTkazancs. [lo-
MO X0uy, kK MaMe!” — BIIOJIHE UICKPEHHE COKPYIIAETCsl OT/bIXAatOIUH B LIUIAIIE,
o0parnasch K MaBHOMY Teporo (unbMma “bynsre MouM Myxem” Bukrtopy.

Onnaxo Ha npumepe Bukropa u Haransu u3 Toro xe (uinbMa Mbl BCe JKe
MOYKEM YBHJIETh pa3HUIly Mex 1y MeuTaresneM u Myuenukom. [IepBblii naxe
HE MOTBITAJICA [TOTYYUTh B IPOPKOME ITyTEBKY K MOPIO, a BTOpasi IIbITaJach,
HO Oe3ycnerHo. [lepBriii BO MHOTHX citydasix Gpritocohcku yMUPOTBOPEH,
a BTOpast MOCTOSTHHO pa3apaxxera. [lepBriii mprexai Ha OTIBIX pau ceds, a
BTOpasi — paju 0310poBiIeHus pebenka. Meurarens Bukrop uaet Ha oOriie-
CTBEHHBIN IIISDK ¢ Haxexkaou, a Myuyenuna Haranesa — ¢ TpeBoroii.

Bupodewm, nmro6oii madiaoH Kiaccu(OUKAMK SBIISICTCS YCIOBHBIM U HE
TIepeIaeT BCETro MHOTO0Opa3ns >KH3HEHHBIX KOMOWHAIIMH, 0COOCHHO KOT/Ia
peYb UAET 0 MHOTOMUJUTHOHHOM TIJIEMEHH “‘ITUKapeit”. DTo XOpOIIo BUAHO
Ha ipumepe monozoro opuriepa KI'b Bragumupa [lytrna, kKoTopsiii BMecTe
co cBoeit Oymymeit cynpyroit Jlromvuoi Llkpeduesoit (I1ytunoit) tetom
1981 1. ormpixan “mukapem” B Cynmake. B kaure Onera brorkoro “Bragumup
[lytun: nopora k Biactu” (2002) HUTUPYIOTCS BOCTIOMHUHAHUS CYyIpPYTH

% C. B. Muxankos. [luxapu. BoneBuib-myTka B Tpex aeicteusix // http://lib.ru/TALES/
MIHALKOWr/dikari.txt. Iarepecno, uro B puisme “Bynsre MouMM MyxeM™ 03By4eH
CBOCOOPA3HBII I€BU3 KEHCKOTO KYPOPTHOTO aCKETH3Ma, COINIACHO KOTOPOMY Jama Ha
OT/IBIXE JOJDKHBI OBITH “HemokoOenuma” (B CMbICIIe “Hermokoseonma’).
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npe3ugenta Poccuiickoii denepanuu, KoTopasi TaK XapakTepusyeT OymaHU
oTAbIXaroIux 6e3 myTeBKu Ha 6epery UepHoro Mopsi B 310Xy ‘‘3actost’:

[TomHr0, 51 Tam rOTOBMIA, TOTOMY 4TO Branumup Branumupouu
HAIpOYb OTKA3bIBAJICS XOJWUThH B CTOJOBEIC oOmienuTa. B To Bpems B
MarasuHax ObUIO IIapOM TTOKATH, U MPOAYKTHI IPUXOIUIOCH OKYIIaTh
Ha PBIHKE, /1€ LECHbI ObLTH JOCTAaTO4YHO BBICOKHMH. HpI/IXOIlI/I.HOCL
YXUTPATHCSA, YTO-TO TaM MOKYIATh U HE CUIIBHO TPATHTHCS TPU 3TOM.
lotoBua st Ha TBOUX, HO BpeMsI OT BpEMEHH 3aXOAWIH pedsiTa [mpusTe-
i |. Xo3stiika ObLIa CTpanTHO HETOBOJBHA, TAaK Kak OOBITHO KOMHATHI B
KBapTHpax cIaBaIUCh Oe3 IpaBa CTPSIaTh Ha KyXHe... B moesnky Bia-
JUMHp BriaauMupoBuy B35 TOIBOJJHOE PYXKbeE, JTACThI, MACKY 1 Marpac.
Mope HaxoAUIOCh TAJIEKO OT JI0Ma — IPUMEPHO B TOJIydace X0a5051.%

B nanHOM ciyyae pedb OXHO3HAUHO HJET 00 OcemioM “‘IuKapcTBe’”,
OJTHAKO CJIOYKHO OMPEIEIIUTh, YTO JKe IOOYAUII0 OYAYIIEro MPe3uaeHTa po-
BOJIUTH CBOM OTIYCK MMEHHO TaKUM CIIOCOOOM: HEBO3MOXHOCTh JIOCTATh
MyTEBKY Ha IOT MJIM HEKEJIAHWE OT/ABIXaTh OPTraHM30BaHHBIM CITOCOOOM?
HutepecHo, uro Jlrogmmra [IyTuHa BCKOJBE3h YIIOMUHAET eIle 00 OXHOMH
coBMecTHOI noesnke B Kpbim (B Slnty), y'xe Ha TH4HOM aBToMOOHIe. JTa
MOE3/IKa CTaJia UX CBaICOHBIM MYyTEIISCTBUEM TIOCTIC 3aKITFOYCHHS O(UIIH-
ajgpHOTO Opaka yietoM 1983 1., oHaKO HUKAKUX KPBIMCKHX TTOIPOOHOCTEH
9TOTO BOSIKA, K COKAJIEHHTO, He IPUBOAUTCS. > JTaHHBIN TpUMEp IMOKa3bIBAET,
YTO KIIaCCH(HKAINS HEOPTaHM30BAHHBIX PEKPEAHTOB MOXKET OBITH 3aTPY/I-
HeHa JIeUIITOM HHPOPMAIIH, 0COOEHHO KacaloIIelicsl BHYTPEHHEH MOTH-
BaIlMM K COBEPIICHHUIO TTOe3IKH. Tem Ooree uTo gake y My TemeCTBYIONTIX
BIBOEM OJIM3KMX JIFOJICH MOTUBBHI M OIICHKU OTJBIXa MOTIHU CYIIECTBEHHO
ommyarbest. KpoMe Toro, Mbl BUJIUM, YTO OJIHA U Ta XKe Tapa (CeMbsi) MOTIIa
B pa3HOE BpeMs ITPAKTHKOBATH KaK OCEITYI0, TAK U MOOWIIBHYIO CTPATETHIO
“IMKOTO” OTIBIXA, a BIOCIICACTBUH B CHITY U3MEHEHUS CBOETO COITHAIBHOTO
cTaryca BooOIIIe 0TKa3aThCs OT HETO.

T'oBOpst 0 KOTMYECTBEHHOM COOTHOIICHNUH PAa3HBIX KaTeTOPUI HEOPTaHH-
30BaHHBIX OT/IBIXAIOIINX, CIICTYET TAKKE OTMETUTD, UTO JJIS “TUKOTO’” OTIBIXa
Ha [oTe B IEPHOJI “TIO3/IHETO0 connain3mMa’ Obuia XapakTepHa onpe/iesIeHHAs
aBomtonys. Kak yCTosIBIIAsiCsl MPaKTUKA MPUMOPCKHUN OTIBIX 0€3 ITyTEeBKH
3aHUMAaJI CyIIECTBEHHOE MECTO B CHICTEME PEKPEalMOHHBIX IIEHHOCTEH Mper-
CTaBUTEJICH IByX COBETCKHX MOKOJICHHUH — ITOKOJICHUS “IIIECTHIECATHUKOB
U TaK Ha3bIBAEMOI'0 “NO3IHEr0 COBETCKOTO MOKOJICHUS , TEX, KTO POIUIICS

33 1Iur. no: http://dobrokhotov.livejournal.com/510436.html?thread=15674084 & format
=light [coxpanennas xonus]. [lara oOpaienus — 15 mast 2012 1.
34 Tam xe.
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Mexay cepeanHoit 1950-x u wauamom 1970-x rr.*® IlepBoe Bomiomano B
ce0e COIMOKYIIBTYPHBIE IIEHHOCTH “OTTENeINH”’, a BTOPOE — SIIOXH ‘3aCTOs .

Pannne coserckue “mukapu” (“AMKapU-IIECTHACCITHUKN ), HA HAII
B3IJISA[l, B OOJIbINIEH CTETIeHU ObLTH OICPKUMBI Ujeel cBoOO kL. Jliist Heop-
raHU30BaHHBIX peKpeaHToOB KoHLA 1950-x — nepBoi monoBuHbI 1960-x IT.
OBIT XapakTepeH OOJBITHI POMAaHTH3M, HAaTYPU3M, a TaKKe HECOMHECHHAS
WHTEJIUTEHTHOCTh. HecMOTpsl Ha MONBITKH HEKOTOPBIX aBTOPOB Hayana
1960-X IT. mpeicTaBUTh COBETCKUX “AMKapeil” Kak ‘‘3amo3jaiblX HEI0Yeo-
BEKOB, KOTOPBIE M3 BCETO MOXOAHOTO CHAPSHKEHMS 3HAFOT TOJIBKO TOIOp”,*
O4YEHb CKOPO BBISICHWIIOCH, YTO NMPUBEPIKEHIIAMH TAKOTO OTJBIXa MOTYT
OBITH YCIICIIHbIE, COIMAIFHO aKTHBHBIC, BEICOKOOOpA30BaHHbBIC JTHOIU.
ABTOp MHTEPHET-ITyOIIMKAIUN O COBETCKOM ‘‘TMKOM™ TypusMme Zverozub
(Urops PycanoB) oTMedaeT, 94To, B OTVIMYHE OT TBOPUCCKON MHTEIIIATCH-
1uH (mMcartenu, Xy10)KHUKH, TeaTpaJIbHbIE IeATENN ), HAyYHO-TeXHIUeCKast
nnTesumrenys B Coserckom Coro3e He MMeNa pa3BUTON CETH CHIEIUATN3H-
POBaHHBIX 3APaBHMUL, B CHJIy YETO BBIHYX/I€HA OblIa PeaIn30BbIBAaTh CBOE
IIPaBO Ha OT/IBIX HEOPTaHM30BAaHHBIM CITOcO00M. OH TaK)Ke YKa3bIBaeT Ha TOT
(haxT, YTO MHOTHE KPHIMCKHE MECTHOCTH, YPE3BBIYANHO OMYIISIPHBIC CPEIH
MepBOro MOoKoJeHus “‘mukapei” (paiion bamaknaBel, CuMensa, AITyIIThI,
Hosoro Csera, ®eonocun), cCOCEICTBOBAIIM C y3KOCHELNAIN3UPOBAHHBIMU
HCCIIeI0BATENbCKUMH YUPEKACHUSMU U BBICOKOTEXHOJIOTMYHBIMHU MPETPH-
ATUSIMH. SIKOOBI ONTarogapst ToMy HHKEHEPHO-TEXHUYECKHE PAOOTHUKHU U3
kpynHbIX ToponoB CCCP monmyyanu nepBUYHYI0 HHPOPMAIIAIO O MECTaX,
MPEKPACHO MPHUCIIOCOOICHHBIX UMEHHO IJIsI OTAbIXa 0€3 MyTEeBOK, MpPH
MaKCHMaJbHO BO3MOKHOI TapMOHUH C PUPOI0#L.

[lo3nHue coBerckue “AuKapu”, Cydst M0 0OpaOOTAaHHBIM HAMH HCTOY-
HHUKaM, B TOpa3zo OOJBINECH CTENECHH SBISUIACH “THKApsIMU TTOHEBOJE .
Jist MHOTHX M3 HUX, OCOOCHHO TeX, KTO MyTeIIeCTBOBAIl C CEMbeH, camo-
CTOSITEJIbHOE IyTELIECTBHE HA IOT HE OBUIO COCOOOM ITUCTaHIMPOBAHUS
OT OpPraHU30BaHHOTO OTHbIXa. “‘/IMKUIl” cueHapuil MPOBENCHUS JIETHETO
ornycka B 1970—1980-¢ rr. yaie Bcero sABISIICS adbTePHATUBHBIM CIIOCO-

% Alexei Yurchak. Everything Was Forever, Until It Was No More: The Last Soviet
Generation. Princeton, 2006. Pp. 31-32.

% B. Xykos. Bnepenu emte ve oqun mepesan / Ha cyme u na mope: Ilytemnrectsus,
npukirodeHus, panractuka. Mocksa, 1963. C. 109.

%" B 9TOM KOHTEKCTE MOYKHO BCIIOMHHTB MPO(ecCry IIaBHbIX repoes (ribma “Tpu mioc
aBa”: Bagum — qumiomar, Poman — Bereputap, Crenan — I0KTOp (pHU3HKO-MareMaTHde-
CKHX HayK, 305 — apTUCTKa IupKa, HaTtaibs — KHHOAaKTpHCa.

% Zverozub. duxwuit typusm: 40 et cmycrst // http://www.zverozub.com/orgforum.
php?show=theme&id=216.
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0OM peayM3aliy TeX PeKPEalMOHHBIX MMOTPEOHOCTEH, KOTOPhIE HE MOIJIA
VIOBJIETBOPUTH HETUOKAsl OFOPOKpATH3UPOBAHHAS CHCTEMA PACTIPEACICHHS
myTeBOK. 1o TaHHBIM COLMOIOrMYECKOT0 UCCIIEN0BaH s, IPOBEIEHHOTO B
Hayasne 1970-x rr., nuib 0kojo 25% OTABIXaIOIUX UMETH ITyTEBKU, XOTs
o0lIiee YUCIO JIUI, KENAIIUX OTAbIXaTh OPTaHU30BAHHO, COCTABIISIO
npumepro 80%.%° CrienoBartenbHO, YUCIO “IUKApeil M0 MPHHYKACHHIO”
(oxomo 55%) 3amMeTHO MPEBBIMIATI0 YUCIO YOKACHHBIX a/ICTITOB HEOp-
raHu30BaHHOTO OTABIXa (0K0J0 20%). OCcHOBHAs Macca MpeACTaBUTENCH
BBIHYXJIEHHOW HEOPraHU30BaHHOW peKpealuu TIroresna K KypoOpTHOM
OoCemIOCTH. Marepuanbl aHATUTHIECKUX 0T4eTOoB 1980-X IT. Takke Imof-
TBEPXKITAIOT, YTO HA OJHOTO “AHWKaps’’ B MaJaTKe TOTJA MPUXOIUIOCH 4—5
“IUKapei”, pa3sMEIaBIIMXCsI B 4aCTHOM CeKTope.*

B co3HaHnu HEOPraHU30BaHHBIX OT/IBIXAFOIIUX, TIPE/ICTABIISBINUX “MO3/-
HEe COBETCKOE MOKOJICHHE”, O0JIbIIOe 3HAYCHHUE UMEIH MOJa U TPECTHIK.
[IpoBectu oTapIx TeToM Ha YepHOM MOpE Beell ceMbel, COITIACHO YK€ MpH-
BOJIUBIIIMMCS BBIIIE JJAHHBIM COIIMOJIIOTUYECKUX OMPOCOB, MEUTAIU OoJiee
TPETHU COBETCKUX rpaxiaH. JIeTHsIst mpuMopcKast peKpealys cTalia He TOIBKO
BYXHBIM COIMAIILHBIM MapKePOM, CBHJIETEIbCTBYIONMIEM O OJIaromoIyIun
CPETHECTaTUCTHYECKOW COBETCKOM CeMbH, HO M COIMAIBHO OXKHIAEMBIM
MIPOSIBIICHUEM 3a00THI O IETAX (XOTS CTPEMIICHHE POIUTEIEH “0310POBUTH”
JeTelt Ha rore JI000# IIEHOM HepeIKo IPUBOAMIO K 00paTHOMY dddekTy). !
IToaToMy COBOKYMHBII OOIIECTBEHHBIH CIPOC HA JIETHUH OTIBIX y MOpA
(bopmupyeMbIii 3aKOHOM ““IEMOHCTPATUBHOTO TOTPEOJICHUS”) TOCTOSHHO
BO3pacTall, 0XBaTbIBast 0oJiee MHUPOKHE COLMAIbHbIE CIION U TPYTIIIbI, HEXKe-
T B DIIOXY “IEeCTUACCITHUKOB . HeopraHnzoBaHHbIH cioco0 peKpearu,
KOTOPBI IEPBOHAYAIHEHO MO3UITHOHUPOBAJICS KaK MHIUBUTyaIbHO-OPUCH-
TUPOBAHHBIN U B KAKON-TO CTETICHU Ja)Ke HITUTAPHBIIA, IPUOOPEIT TOTHHHYIO
MaccoBOCTh. HecMOTps Ha HEKOTOPBIH (iep pOMaHTHU3MA, YXOTUBIIUI CBOH-
MU KOPHSIMHU BO BPEMEHA 3apOkKIeHUs “‘TuKoro” Typusma, B 1970-1980-e rr.
OH CTaJI TOpa3/io MparMaTuydHee. Terepp, OTIPaBISsACH JIETOM 0e3 Iy TeBKU
Ha 10T, MHOTHE COBETCKHE JIFO/I BCETO JIUIITh MBITAJIHCh OOMaHyTh CHCTEMY,
CaMOCTOSITETTLHO 00eCIIeunTh ce0s Ie(OUITUTHBIM U MAJIOIOCTYITHBIM B “3a-
CTOWHBIX” peanusax 061aroM. B 5ToM KOHTEKCTEe MATPALAH “THKaper” CTaTu
HECKOJIBKO HAITOMUHATEL PEHCHI MacCaKMPOB “KOJIOACHBIX JICKTPHUCK”,
YCTPEMIISIBIINXCS U3 IPOBUHITNH B MOCKBY 3a 1e(pUIINTHBIMU TOBAPAMH.

% Azap. Ormsix tpymsimxest CCCP. C. 15-16.

“0 Hay4unbie npeioxkeHnst K paspaborke u peanusamu OLIKIT “Kypopr” wa XIII msitu-
netky. Cumdepomnoins, 1989. C. 1.

4 Cwm., marp.: CyxaHoBa. Slnta: ropos ayauHbIi, ropox 6emubiii. C. 7-9.
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FBopuvoa 3a mecmo nod connyem/menmom: Kypopmuuie 10Kayuu u
KOMMYHUKAWUU

3umMoii modep-mroduTeItb, Kak MpaBUiIo, MACKH-
pyeTcs o[ IeIeX0/1a, HO C HACTYIICHHUEM COJTHEY-
HOH MOpPBI... MYUTCS BIEPE], MPEHMYIIECTBEHHO
K Mopto. Tam oH, Ha MaHep PoOHH30HA, HajIEeTCs
OCBOUTH MyCTHIHHBIN Oeper. Ho Geper oOuraem, M
yIKe 3aBJIaJIeNIn THICSYHM TaKUX JKe TpecTaBuTeseh
obmrecTBa moduTesel cosHia.

[To mpuOBITHN Ha FOT KaXABIH “TUKAph”’ TOJKEH OBLI OMPEICITUTh-
csi ¢ Oojee KOHKPETHBIM MECTOM/MECTaMHU OTIbIXa, MPU 3TOM OOBIYHO
YUUTBIBAJICS] JIMUHBIA ONBIT U PEKOMEHAALNHN 3HAKOMBIX. “MoOMmIbHOMY
JUKapro”, MyTEHIECTBYIOIIEMY Ha COOCTBEHHOM aBTOMOOMIIE, 10OPAThCs
BMECTE C BeLlaMH J0 MecTa Ha3Ha4eHus OblI0, KOHEYHO, jerde. 1o He-
KOTOPBIM TIO/ICY€TaM Ha MPOTSHKEHUH BTOPO# mojoBuHbBI 1970-1980-x T
B KpweiM exxerogno mpubwiBano cBeime 150 ThIC. €AUHUI TUIHOTO
aBTOTPAHCIIOPTA, MepeBo3uBIIMX 710 500 ThIC. aBTOTYpUCTOB,*” OJHAKO
Ha TEPPUTOPHUH MOIYOCTPOBA JICHCTBOBAJIO BCETO HECKOIBKO aBTOTYypOa3
1 KEMIIMHTOB, KOTOpbIE OCHOBHOE BHHUMAaHHE YICIISIIN OOCITYKHBAHHIO
WHOCTPAHHBIX aBTOTYPUCTOB JINOO TYpUCTOB ¢ myTeBKamu. B 1970-e rr.
Ha KPBIMCKOM ITOOEpEeKbe TaKKe CyIIeCTBOBAIO 15 crenuanbHO OpraHu-
30BaHHBIX aBTOCTOSHOK, CIIOCOOHBIX OJHOBPEMEHHO PUHSITH JIMIIb 5 THIC.
aBTOMOOMJICH,* pryYeM yCIIoBUsI TPeObIBAHUS 371€Ch €/1Ba JI MOKHO OBLIO
Ha3BaTh KOM(POPTHEIMU. BOT Kak onuceiBagach 0/lHa Takas aBTOCTOSHKA,
pacnonoxeHHas Bozne Cumensa:

ABTOCTOSIHKA. .. Orpak/eHa IPOBOJIOKOM, HE CINTAHUPOBAHA, HEIIO-
CTAaTOYHO OCBCIICHUA U BOIBI. HOH OHUM KpaHOM yMbIBa}OTCﬂ, MOKT
ocyjy 4 cruparor Oeibe. He oTBeIeHO MECTO UL IPUTOTOBIIEHHS
iy, IMEIOT MecTo (hakThl, KOrga IPUTrOTOBIEHHE MU IIPOU3BO-
JATCS Ha Keporasax, IPUMycax UM KOCTPE HEMOCPEACTBEHHO BO3IIE
aBroMarun.*

“210. KpuBonocos. Y camoro Yeproro mops // 3a pyaem. 1968. Ne 8. C. 33.

4 Cwm., Hanp.: B. Kocrenknii, I. KoxkeMsaeHko. ABTOTYpH3M 1 aBTOCEpBHUC // 3a pysem.
1971. Ne 2. C. 18.

4 A. lllep6akos. Typuct na o6ounne // Kpeimckas npasma. 1974. 26 deBpass.

*Tlo mexpety Wisrua: KypopTtHoe cTpouTtenbetBo B Kpbimy, 1920-1989: C6. mokymeH-
ToB U MarepuanoB. Cumdeponons. 1989. C. 160-161.
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Hanuio Ob110 HECOOTBETCTBHE MEXTY CIIPOCOM Ha PA3JIMYHBIC YCIIYTH
JUJIS aBTOTYPUCTOB U BO3MOXKHOCTSIMHU UX YJOBJIETBOPEHUSI COBETCKUMU
ciTy’)k0aMH CepBHCa, YTO OCOOCHHO OCTPO OMIYIIAIIOCHh B JIETHUE MECSIIBI.
Jaxxe aneMeHTapHbIe COHLE3AUUTHBIC HABECHI OKA3bIBAJIUCH HETOCTYITHOM
POCKOLIBIO 1S ““ABTOKOYEBHUKOB .

Brnagenerr aBroMoOWIIS B COCTOSIHAM YIUTATHTD 32 HOWJIET, 32 YaIlIKy
yasi 1 BKycHbI 00en. Ho HouyeT OH yariie BCero moji CTOroM COJIOMBI
BO3JIE JIOPOTH... WIH IPOCTO TaK — B CTEIH, €CT BCYXOMATKY. OH
Obl, KOHEUHO, HEe BO3paXkaJl yIUIaTUTh 32 KaKUE-TO JOMOTHUTENbHbIE
yno0OcTBa, Jaxe 3a TeHb. Ho HU HA OHOW M3 KPHIMCKHX CTOSTHOK BBI
He Haiinere ee.*

B ycnosusx, xorna paxe ca-

Mble IPUMHUTHUBHBIE aBTOCTOSHKU

MOTJIM BMECTHUTH JIMIIL Malylo

4acTh JKEJIaroIINX, COTHU ThICSIY

JOAeH BBIHYKACHBI ObUIM Camo-

CTOSITENIEHO MCKATh MECTAa AJIs OT-

nbixa Ha Oepery Mopsi. OcoOeHHO

NPUTATaTeNbHBIA ISl “nuKapein”

1960-x TT. y4yacTok moOepexbs

oT Anywtel 10 Peogocuu B MO-

M. 2. ABTocTosiHKa “aukapeii” B Pri0aubem CIIEYIOIIHE IECATUIIETUS yIKE HE
(1978 .). MOT BMECTHTH BCEX JKEJIAIOIIUX.
B 31ux ycnoBusax pocia momyisipHOCTb 3arafHoro modepexss Kpeivckoro
MOJIYOCTPOBA, HAIIPUMED y4acTok OeperoBoit inuuu ot Cak 10 EBnatopun,
a TaKk)Ke OKPECTHOCTH KypopTHOro nocenka HukomaeBka. [y 3amuTsl oT
COJIHIIA ¥ OISl aBTOTYPUCTHI YCTAHABJINBAIIN NAATKK U MIATPhI U3 Ope-
3€HTa, COOCTBEHHBIMU PyKaMH MacTEpPWIM ILIaJIAlllM ¥ HaBechl. B Takux
CTUXUHHO BO3HUKAIOILINX JIarepsX 4acTO OTCYTCTBOBAJIO BOAOCHAOKEHHE,
TyaJeThl U KOHTEHHepH! sl cOopa Mycopa, He TOBOPSI YK€ O CTOJIOBBIX
wiu marasunax.*’ ToproBas cetb KpbiMa 0OBIYHO OKa3biBaiach ciiabo
MOJITOTOBJIIEHHOW K CE30HHOMY CIPOCY Ha OTHAEIbHBIE TPYIITHI TOBAPOB,
00yCIIOBIICHHOMY HAIUTBIBOM ‘“‘mukapeii”. Hampmmep, netom 1969 1. Ha
cTpanurnax razets “[IpaBaa YkpauHs!” ObUT0 OMTyOIMKOBAHO KOJUIEKTHBHOE
MUCHMO TPYIIBI TYPUCTOB, B KOTOPOM OHH KaJIOBAJIMCH HA OTCYTCTBHE B
KPBIMCKHMX Mara3uHax MpoIyKTOB MUTaHMS, YIOOHBIX JJIs PUTOTOBIECHUS

4 JI. IllysamoB. Y camoro cunero Mopst // 3a pymem. 1976. Ne 5. C. 34.
47 A. JIsunpesckuii. Cobpasics B myTh aBrosooutens // Typuct. 1968. Ne 5. C. 20.

279



A. Ilomos, “Mbt uuem mo, ueeo ne mepsinu’”: cogemckue “ouxapu’

B MOXOJHBIX YCIOBHAX (TYLICHKa, PIOHBIE KOHCEPBBI, TpeUKa), a TaKkKe
BEPCBOK, IJICHKH, CIIOPTUBHOW Ok /Il U 00yBH.*

Brpouewm, m1st “nukapeii mo BEIOOPY” OTCYTCTBHE pa3iaraioLiero BIvs-
HUS OJar oceIoi HUBUIIM3alMK MOTYIO BOCIIPUHUMATBCS HE KaK Hel0CTa-
TOK, a KaK I0CTOMHCTBO. Co)kHee ObI10 00€CeUUTh IPYTyI0 KOMIIOHEHTY
nofno6Horo ¢opmara OTAbIXa — YEIUHEHHE B TaPMOHMHU C XKHBOIUCHOMN
1okHOM npuponoi. B 1970—1980-e rr. cTuxuiiHbie aBTOCTOSAHKH “‘IUKapeit”
0OBIYHO BMEIIAJIN COTHHU U JJa’Ke ThICSYM aBTOMOOHIICH, OKPY>KEHHBIX IIPHU-
YyIIMBBIMU CaMOJAEIBHBIMU KOHCTPYKIMSMH [UIS CHA, IPUTOTOBICHUS U
npreMa numy. Tam, rie mo3BoJsI penbed) MEeCTHOCTH (HarpuMep, BIOJb
Tpaccel Caky — EBnatopus nim B paifoHe Tak Ha3bIBaeMOT0 30JI0TOTO TUISKA
nog deojocueit) B MUK ce30Ha NMOIO0OHBIE PEKpEaIlMOHHbIEC aryIoMepaiui
pacTsATUBAIKCH BIOJL OEPEroBOW JTMHUU Ha MHOTO KrjiomMeTpoB. Ha aTom
¢doHe mpUTsI3aHU ABYX MHUKpPOTPYIN “Aukaped” Hayama 1960-x rr. Ha
YEeIMHEHHBIH OTIBIX B OTACIBHO cTosiel Oyxre (“Tpu ruttoc aBa”) MoryT
MOKa3aThCst A0CypAHBIMU.

B Takux XaoTHYHO pa3pacTarolUXCs Jarepsx, NepernoJHEHHbIX KOMo-
IallUMUCS, KaK MypaBbH, “TUKUMHU~ aBTOTYpPHCTaMHU JaJIEKO HE BCETna
MOXHO OBIIO cO3epLaTh POCKOIIHYIO CyOTPOINYECKYI0 PACTHTEILHOCTh
WJIM HACJIaXk1aThCsl BUJIOM KMBOMMCHBIX KpbIMcKuX rop. Beap Ha 3amagHoM
nobepesxbe Kprima ninn Ha KepueHckoM 1101yocTpoBe, TI€ pacioiaraioch
OTPOMHOE KOJTMYECTBO ‘“MOOMIIBHBIX IUKape’’, BAOIb Oepera Mops 4acTo
MOYKHO YBHJIETh JIMIIb JIOCTATOYHO YHBUIBIA CTEITHOW JaHmmadt. B atux
YCIIOBUSIX IPEKPACHBIM OBLIO TOJIBKO MOPE, & CAMBIM PalOCTHBIM — OJIM30CTh
K HEMY, PaJIy 4€ro, BUIUMO, U CTOMIIO NPEOAOJIETh THICSYH KHIOMETPOB
JIOPOTH.

YTpom npocuyncs — u BOT..! BmecTo OeneHbIX cTeH nepes ria-
3amu, B 10 merpax — MOPE. He nano BcraBare, ofeBarbest, uaru 10-
20-30 munyT 10 MOpst. — OHO BOT, nepes ma3amu. JIexu U CMOTPH. ..
Bwmecro 3apsiaku — nckynascs. [lo3aBrpakan — onsTh HCKYHaCs. ...
A MOPE — oHO no-npexHeMy psiioM, B JABYX Liarax... TOIbKO TOrJa
npunuio omyienue, yro el Ha MOPE, a e B IIOCEJIKE, xoTopblii
TOJIBKO HAXOHUTCS PSIOM C MOpeM...*

ToBopst 0 BpeMANPEPOBOKIACHUH “MOOUIIBHBIX JUKApEn” HEb3s
000l TH BHUMaHHEM TeMy GIUpTa, cekca, Jro0BU Bo BpeMs oTnabixa. Llemno-
MYIPEHHOCTh COBETCKUX (PUIIBMOB MPO HEOPTaHW30BaHHBINA OTABIX PE3KO

8 Ha To oH 1 TypuCT [KoyuiekTuBHOE michMo] // [IpaBaa Yrpanust. 1969. 22 mast.
4 Iur. no: http://nl.irtafax.com.ua/2008-08-18-24.html.
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KOHTPAacTHPYET ¢ coepikaHueM poccuiickoro ¢mibMma “luxapu’ (2006,
pexuccep Bukrtop 1llamupoB), KOTOpEI ¢ CYIIECTBEHHBIMH OrOBOPKaMHU
MOYKHO CYMTaTh CUKBEJIOM COBETCKOI KHHOKapTHHBI ““Tpu miroc 1Ba”. Oro-
JICHHAs JKEHCKas rpydb MOSBISAETCS B KaJpe Yepe3 MUHYTY MOCIIe Hadada
¢uibMa, coBo “Tpaxan’ BIEpBbIC 3ByYHT CITyCTS TOATOPHI MUHYTHI, a HE-
MOCPEACTBEHHO MOJI0BOM aKT AEMOHCTPHUpYETCs yxke Ha 19-if MuHyTe moutu
JIBYX4acoBOW KapTHHBI. M300pakarormiue “mukapeii” akTepsl cTapaTelbHO
MBITAIOTCS KA3aThes “TIbIHBIMU, TPS3HBIMHU, O€CTOIKOBEIME TBapsamMu’, >
WHuTepecHo, 4To 00Cyk/IeHre 3TOro (HIbMa HHTEPHET-COOOIECTBOM
OBLIO 10CTaTOYHO OYPHBIM U B OCHOBHOM CBEJIOCH KaK pa3 K CyObeKTUBHON
OIIEHKE POJIM CeKca, aJIKOTOJIsl U HAPKOTHKOB BO BPeMs HEOPTaHU30BaHHOTO
otabixay Mops B Kpeimy. ITprBeneM iuib 1Ba XapakTepHBIX KOMMEHTapus:

J1i1st KOTO-TO BOJIKA M JIETKOJIOCTYITHBIN CEKC SIBIISIETCS IIPEAMETOM
CYACTHSL. . . 151 KOTO-TO — CEKC BTPOEM CO CBEXKEW CTYAEHTKOM. ... Ecin
peXuccep XOTel MOKa3aTh UMEHHO 3TO — YTO XK, €My 3TO yAaloch. A
HpCJ’ICCTL OTAbIXa B ITaJIaTKax, BAAJIN OT IMBHUJIU3alluH, UMCCT, HA MOﬁ
B3IVIsJI, IBE OCHOBHBIE COCTABJISIOIIHUE — TOJIHOE CIIUSIHUE C IPUPOIOH
U BCTPEYH C HHTEPECHBIMH JIFOABMH. 5!

OwiteM oHpaswicst! Ouens! Harmomuann Hamr otapix Hagana 80-X B
I'ypsyde, Kpbim. [Toutn Tpuamate get Hazad... A TOCMOTpell QiibM,
Kak Oy/ITO BEpHYJICS Ty/Ia, B MOJIOIOCTb... OTPHIBAIUCH TIOYTH TaK JKe.
... Taroke Kynajiuch 1Mo Ho4YaM, CIIPABIISUIA JTHU POXKIICHUS, TaHIICBa-
JU, KypWiH... ...Jlomyckaro, 4To KOro-To KOpoOUT pa3roBOpHasi peyb,
obuiine BBIMUTOTO B (pUIIbME, CEKCyallbHBIE CLICHBL... HO Beaph ATO
npasna! bes mypakos, Oe3 XxaHxecTBa. Bellb IMEHHO TaK U TOBOPUIIH
(WMJTH TTOUTH TaK), ¥ ITHJIH, ¥ C JIEBYOHKAMU KYBBIpKaHch. Hy, KoHEUHO,
HE BCS MOJIOJISKD TaK OTJbIXANA. ...5] ¢ yIOBOJIBCTBUEM MOCMOTPEN
(ubM, MOOBIBAMI B CBOEH MOJIOAOCTH, B3TPYCTHYJIOCH, YTO 3TO YXKe
HUKOTJIA HE IIOBTOPHUTCS.>

OTH NOJIIPHbIE KOMMEHTApUU N1al0T OCHOBAHUE MPEIIOIOKHUTh, YTO
HaJUYHe U HHTEHCUBHOCTD CEKCa, a TAK)KE POMAHTUUYECKHE JTI0OOBHBIE OT-
HOIIICHUS MPSIMO HE 3aBHCEIH OT (popmara oTaerxa. ['opaszmno 60mbIryio poisb
urpajia cucTemMa lieHHOCTE|, BO3pacT, KpyT CITYTHUKOB U HOBBIX KYPOPTHBIX
3HAKOMBIX — YYACTHUKOB ITyTEIICCTBUH Ha foT. OquHOYHAS TTOe3/1Ka B “Kpait

0 BeipBaHHasi HAMH 13 KOHTEKCTa (ppasa, MPOM3HECEHHAs! ICHCTBYFOIIMM JIALIOM 10 TIPO-
3uy Aii-S1it (Foma KyneHnko), KOTopblii n300paxaeTcs Kak HeKUH “AnKapckuii rypy”.
! Iur. no: http:/kino.otzyv.ru/opinion.php?id=1400 [coxparennas xomwmsi]. ara 06-
pamenus — 10 mas 2012 .

52 Tam xe.
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BCTpEY M PasiyK’ Bceraa rpo3uja IepepacTu B KypOpTHBIN poMaH ¢ Oonee
WIH MEHEE Cephe3HBIMU MOCHeACTBUAMU. CIOKETHI YIIOMSHYTBHIX BbIIIE
COBETCKHMX ()MIBMOB O HEOPTaHW30BAaHHOM OTABIXE COAEPXKAT HCTOPHH
POMaHTHYECKON JTFOOBH, POXKIAIONICHCS HA Oepery Terioro Mopsi, XOTs B
peanbHON JKU3HU TUISHKHO-KYPOPTHBIE OTHONICHUS MOTJIN BBITTISICTh Ha-
MHOTO Tpo3anyHee.>

Ecmm “moOuipHBIE MUKApH~ THITAIACH OPTAHUIHO BIHCATHCS B TIPH-
pomHEIA JaHAmAadT, TO “OCemIble TUKApU CTPEMUIIUCh HAUTH ceOe KOM-
(hopTHOE MECTO B aHTPOTIOTEHHOM Cpeie KypOPTHOTO HACEIEHHOTO ITyHKTA.
Ho IMOCKOJIBKY PAJOM HAXOAUJINCH THICAYN U ThICAYUN TAKUX KE HCKaTenen
“OnaroycTpoeHHOH KOMKHU™ ¥ “‘MecTa MO/l TEHTOM ™, KypOPTHBIE Oy/IHU TIpe-
BpalajaucCh AJid HUX B HEJICTKOC UCIIbITAHUC.

[lepBbIM HcnbITaHKEM OBIJIO TaK Ha3bIBAEMOE ‘‘3acesieHHe”, Korjua He-
OpraHn30BaHHbIC PECKPCAHTHI apCHAO0BAIN MECTO JI1 IIPOKUBAHUS. Jletom
Ha MpuUMOpcKuX Kypoptax Kpeima n KaBka3za Bcerna Habmronascs oCTpblid
JeQULUT MPUTOTHBIX JJIs1 HOWIera KOWKO-MECT, YTO 3aCTaBIIsUI0 3HAYUTEIb-
HYIO 9acTh OTBIXAIOLINX COMVIAIIATHCS Ha CaMble CIIAPTAHCKUE YCIOBUS, B
MPOTUBHOM CJTy4ae UM MPUXOUIOCH HOYECBATh HA BOK3AJIC HJIH HA CKaMeHKe
B Mapke.

Korna s By Ha KaMEeHHOM MOy aBToBOK3ana (B Snrte. — A.71.)
CISILIMX BIOBAJIKY JIFOJIEH, KOTOPBIE HE CMOTJIM YCTPOUTHCS Ha KBap-
THUPBI, BCIOMUHAETCA KOIIMapHbI BOeHHbIM KpacHOBOACK, cTaBIIMii
TepeBajOYHOM 02301 B IepEeMEIEHIUH COTECH ThICSY ABAKYHPOBAaHHBIX
¢ 3amajia Ha BOCTOK. ... MHE HETTOHATHO, YTO 3aCTaBJIsIET ceifuac oT-
MYCKHUKOB 0OpeKarh cebst M CBOM CEMbH Ha TaKHe MyKu.>

Cutyanuio ¢ IJIOTHOCTBIO 3aCEJIEHUs] YaCTHOIO CEKTOpa KYypOPTHBIX
HaCEJIEHHBIX ITyHKTOB BECbMA JJOCTOBEPHO MEPEAET MOHOJIOT KBAPTUPHOU
xo3siiku Tetr Knaser (“Croptioro 82”), 03aboueHHOW mpoOieMoi 00-
yCTpOiicTBa MPUOBIBIIETO K HEl Ha OTIbIX IieMstHHnKa Koctu: “KomHaTh
crnausl... Teppacka Toxe ciasa. .. Bo ¢nurunedxe HeOombIIas CEMbs JKUBET,
10/ HABECOM CTYACHTHKH CIISIT. A JIETHIOIO KyXHIO 51 MOJIOZO>KEHAM CJIaJIa.

%8 Hanpumep, sxutensauia Kiuesa Enena Bciomunaet: “Moit 6par, Oymydn cTyAeHTOM,
OYEHb JAKE IUKAPHO OTAbIXaT B KpbIMy... CTAHOBHMICS HA CUM(EPOIIOIbCKYIO TPACCy
¢ ‘TposKOM’ B KapMaHe U ‘4epBOHLIEM’ B IUIaBKaX — Ha BCAKUM noxkapHbiil. B Kpbimy
HaXOJMJI OIMHOKYIO T0OPYIO MOBApHXy ¢ TypOa3sl MM U3 CAaHATOPHS — U B y¢ ceOe He
nya ax 10 arycra!l OOpaTHyIo JOPOTy 3aropeBlLIeMy JIOBEJIAcy JTI00€3HO OIUIaYHBAIIH
BpeMeHHbIe gaMbl cepana’. Lut. nmo: J{nana Kamunckas. “Ha nenensky 1o Broporo...”
http:/novaya.com.ua/?/articles/2010/07/07/143103-15.

% Cyxanosa. Slira: ropon 4yaHsiid, ropon 6emmbrit. C. 11-12.
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V& 04eHb IPOCUIIUCH . B 3TUX yCIOBUSIX HHOTOPOAHUN POACTBEHHUK UyB-
CTBYyeT ce0s 0aoBHEM CyIBObI, PACTIOIOKUBIINCH B IIEPEOOOPYIOBAHHOM
MIOJ] OT/IENbHBIE anapTaMeHTsl KypsaTHUKe. He cioywaiiHo cpean Bnajens-
LIEB IPUMOPCKOTO KHJIbS OYE€Hb PACHpPOCTPAHEHHBIM CTAJI0 BBIpAXKEHHE
“IepKaTh OTABIXAONMX ’,% 110 aHAJIOTHH C KPECThIHCKUAM ““IepXkKaTh Kyp”,
“nepxarb IopocsT”.

BocnomuHanus Tex, KTO OTAbIXaJI Ha 1ore 0€3 Iy TeBKH, TIOATBEP)KJat0T
U IOTIOJIHSIIOT KAPTUHBI KyPOPTHOT'O PACCEIICHHUS, TOKA3aHHbIE B COBETCKOM
KuHeMarorpade.

YacTHUKM TPOCUIU 32 KOWKY B (aHEpHOM capaifuuke pyOiib-
MOJITOPA B CYTKU. JISTHSS KyXHs1, BEpaH/1a WJIM KOMHATa B KHUJIOM J0ME
00XouIIach B 1Ba-Tpu pyoIrst. HeKkoTophIM X03siiKaM Take yIaBalioch
cllaBarh JyIIEBbIC Ha HOYb WK JABOP TIOJ MaTaTKu. ™

B 1970-e Ha rore B C€30H CHaBaJIUCh HE KBAPTHUPHI... a KOUKU.
CtonMoCTh KOHMKH — pyOib B CyTKH. ...LleHa Obuta TBepmOii Ha Mpo-
TSDKEHUU HECKOJIBKUX AECATUICTHH. ... X03sieBa Iepe/iebIlBaIM capau
Y JIETHUE BPEMSIHKH JIJIsl KYPOPTHHUKOB, “yIUIOTHSUIA Kyp, O00pYyIys
9acTh KypATHHKA ITOJ XIJIbE, CTABIIIN KPOBATH Ha YepaaKax, B KOPHIO-
pax. CraBanm MecTa ol (pyKTOBBIMH JIepeBhIMU. 1 1ake CTOSBIIYTO
Mocpen JIBopa OeceKy, YBUTYIO IITIOIIOM, — “TIpPOKHBaHUE” B HEH
crouno 50 kor. ¢ yenoBeka.®’

Xo3s1eBa apeH/1yeMOT0 KHUIIbsl ObUIH TOH KaTeropuei MecTHOro Hacese-
HUS, C KOTOPOH “‘OCeITbie TUKapu KOHTaKTHPOBAIW HauboIee akTuBHO. B
COBETCKOE BpeMsI OAaBIISAONIee OOIbIIMHCTBO XKHUTENIEH KypOPTHBIX TOPO-
JIOB BJIaJI€7IM OAHUM MPUTOIHBIM JJIs IPOKUBAHUS 0OBEKTOM HEABHKUMOCTH
(xBapTUPON WIIM YACTHBIM JOMOM), IO3TOMY COCYILIECTBOBAHNE HA OJHOMN
TEPPUTOPHUH apeHI0aTeNeil U apeHIaTOPOB Ha MPOTSHKEHUH HECKOJIBKUX
Hezesb ObuT0 Hen30eKHBIM. B dpunbmax “byasre Mmonm myxem” u “Criopt-
710T0-82” 00pa3 XO3AUKH KMITbS Y MOPSI — KOJIOPDUTHBIN U y3HABaeMBIi
00pa3 KEHIMHbI CPEIHUX JIET, I0YeMY-TO O€3/1€THOMH, C HEOTPeeICHHBIM
ceMeMHbIM nonoxkeHnreM. OHa JOMUHMPOBaja HaJl TOCTOSUIbLIAMH, KOTOpBIE
4acTO MPEBOCXOAMWIN €€ IO COLMAILHOMY CTaTyCy M ypOBHIO 0Opa3oBa-
Hus. Bnacts KypopTHO# X0349HKHM OCHOBBIBAJIACh Ha ITPaBe PACIOPSKATHCS
MaHEBPEHHBIM (POHAOM MPHHAAJIEKAIINX €l KOMKO-MECT pa3HOil CTeneHn
KoM$OpTHOCTH. B mpuBHIIErHPOBaHHOM MOJIOKEHUN OOBIYHO OKA3bIBAHCH

% T. Bparkosa. I'opox Comrma? // Ipyx6a aHapomos. 1987. Ne 6. C. 198.
% J1. Kamunckas. “Ha Hemenbky 10 BTOporo...”.
" Kypopraas apudmeruxa 1970-x // http://narkisgu.livejournal.com/4442.html.

283



A. Ilomos, “Mbt uuem mo, ueeo ne mepsinu’”: cogemckue “ouxapu’

noctosiHHble KiueHTHI (Can CaHblv) U poACTBEHHUKH (1eMsHHUK KocTs),
a K 3aBEJIOMBIM ayTcaiiziepaM OTHOCHJIUCH, HAlIpUMEP, OAMHOKUE MaTepu
C MAJIOJIETHUMH JeTbMH (Ha YeM IOCTPOEH CrokeT ¢puiibMa “bynpre Moum
MyxkeM”):
TpymHO cebe nmpeacTaBuTh CYIIeCTBO OoJiee OeclpaBHOE, YeM ““ITu-
Kapb”, OH, TI0 CYIIECTBY, MOIHOCTHIO 3aBICHT OT IIPOU3BOIIA XO3SIHKH.*®

OnHU X034HKKM HEe Opalid MOCTOSUTBIIEB ¢ MaJblIaMK (MHOTO IITyMa),
JpyTHE HE MyCKaJld MOJOACKD (OyAyT MO3JHO MPUXOIUTH), TPETHHM HE
HPaBWIUCh YUCTO MYKCKUE KoMIaHUH (OylyT BBIITUBATh U PE3aThCs B Ipe-
(bepanc 10 yTpa). B caMoM HEBBITOTHOM TIOJIOKEHUHU OKa3bIBAJICS TOT, KTO
npUexaj OTAbIXaTh OuH. ™

Marepuaiibl KypopTHOM Ipecchl U aHAIU3 BOCIIOMUHAHUM TeX, KTO OT-
JIbIXaJl Ha KPbIMCKUX KypopTax B 1960—1980-¢ IT., MOKa3bIBaET, 4TO MEKY
X035€BaMU M apEHIaTOPaMH JKMJIbsI TIOCTOSTHHO Belach HernlacHas 0oproa.
OT10 OBUTO OOJIEE MM MEHEE CKPBITOE MMPOTHBOOOPCTBO 3a TIPABO MBITHCS
B BaHHOW KOMHATe, TOTOBHTHh Ha KyXHe (BCIIOMHHMM ciy4ail JIromMuist
[TyTrHOiI1), MONB30BaTHCS XO3AUCKUM TEIEBU30POM, XOJOAWIHBHUKOM WIIN
YTIOrOM, IPOMKO CJIyIIaTh My3bIKy H T.1.% [IpHuemM B MECTHBIX KPBIMCKHX
HCTOYHUKAX CAMH CAATYMKH JKUJIbSI 329aCTYH0 H300PaXKaIUCh KaK HKEPTBbI
U MyYCHUKHU:

Ecnu BbI xuBeTe B SnTe, BBl MEHA MOKWMeTe. Y MEHS JOBOJBHO
XOpor1Iast KBapTHpa, U B Hel Tpy KpoBaTH 1 TaxTa. Ho Bce neTo s crumo
Ha roiy. [IpocTo Hekyna neBaTbest B COOCTBEHHOM JIOME.

Ha TaxTe BIBOEM CIIIT MOM I€TH, IIPEXK]IE YEM YCHYTh, OHU AEPYT-
csl U OpBIKAIOTCsI. A B CHAJIbHE HA HAIIMX KPOBATSIX, U B KYXHE, U B
CTOJIOBOH Ha PacKJIaayIIKax CISIT POACTBEHHHUKH U Jpy3bs. ... [lepen
OTHE3II0M OHHU OEPYT Y MEHsI B3aiIMbI ICHBT'H, KOTOPBIE 51, B CBOIO OUe-
pelb, TOXE Y KOTO-TO 3aHUMAI0, U IIPUTIIAIIAIOT, €CITH MHE — YeM 4epT
He nryTuT! — mpuAeTcs Koraa-HuOyab nonacts B Kaparanmy, 9To05! s
00s13aTeIbHO OCTAHOBUIIACH Y HUX.5!

Korz[a Hp06J'ICMa C IOCeJICHHEM Oblia peuicHa, HaYMHAJIUCh CIKCCYTOY-
HBIC UCHBITAHUA, CBA3AHHBIC C YAOBJICTBOPCHUCM HACYIUIHLIX COLIMAJIbHO-
(I)I/ISI/IOJ'IOFI/I‘IGCKI/IX HOTpC6HOCTeﬁ OTABIXArOIIUX, BOKHEHIITMH U3 KOTOPBIX
ObLIH HOTpe6HOCTI/I B €IIC, MOPCKHUX KYIIaHUAX, pa3BJICUCHUAX. HMenHo

% Bparkosa. ['opox Comnama? C. 199.

% Kypoprtaas apudmerura 1970-x // http://narkisgu.livejournal.com/4442 .html.

6 Cwm., Hanp.: [Tyremiectue muieranra. [locie o6cyxaenus // Coserckuii Kppim. 1987.
4 ceHTsIOps.

61 C. Cyxanos. KBaprupa mis kypoptaukos // Kypoprrast razera. 1963. 19 mast.
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MHOTOYUCJICHHBIC TPYAHOCTU KYPOPTHOTO ObITa Jal0T OCHOBAHUEC JJIs1 000-
3HaAUYCHUA “OCGI[J'IOI‘O JAUKaps IIOHEBOJIE” MCIIOJIb30BaTh CJI0BO My‘ICHI/IK.

Ha y>xacHO# cOMHEUHOM ape OHU MOJOJITY CTOSIT B OYEPENsX B
CTOJIOBBIE, K [IOYTOBBIM OKOILIIEUKaM, K KHOCKaM C ra3upOBaHHOU BOJIOH,
K OmneTHbIM KaccaM. OHH IOTATCS 110 IIATHh YEIOBEKO-KOEK B OHHOﬁ
KOMHATE, €T KCCTKUC IIalllJIBIKU U BOO6H_[C TEPIAT BCCBO3MOKHBIC
JIUILIEHUS PaJy TOTO, YTOOBI B OCTABILIUECS OT OUEPE/IeH Yachl IeKaTh
TOJ1 )KI'YYHMH MPSIMBIMU JIy4aMU COJTHIIA Ha PACKATICHHBIX KAMHSIX. . . %2

LlerTpanbHBIM MECTOM MPHUTSDKCHUS “‘OCETBIX AUKapel” Obu1 obrie-
CTBEHHBIH IUISIK, TJIE KOHIIEHTpaIus Jitofiei Oblia KoioccanbHoi. Hamprumep,
Maccannposckuil ok B Snre npu mune 700-800 MeTpoB U MIMpUHE
oKoy10 20 METpOB 3a JIeHb MOT NMPHUHATH 10 30 ThIC. yemoBeK. [Ipn HOpME
5-6 kB.M. Ha | yeloBeKa B MUK CE30HA HA OJHOrO IMOCETHUTENS OOIeI0-
CTYIHOTO IIsKA mpuxoauiaoch (akrudecku 0,1 kB.M.%2 YToOBI 3aHATH
MECTO MO/ COJHIIEM, a €LIE JIYYIle 10/l TEHTOM, HEKOTOPbIE OTAbIXatOLINE
TIPUXOIMITU Ha PACCBETE HITH K€ 32 OIIPEICIICHHYTO TIATy TOTOBAPHBAIINCE O
“OpOHMpPOBaHUK MECTa C 00CITYKMBAFOIIUM IIEPCOHAIIOM IUIsHKA. TshKeIbie
JIEpPEBSHHBIC TOITYAHBI, BIIaJIEHIE KOTOPBIME CUUTAIIOCH BEPXOM KoMdopTa,
TOXXe ObUTH B medummTe, HEPEIKO OHU CTAaHOBHIIMCH TIPEIMETOM OXKECTO-
YEHHBIX KOH(IMKTOB ¥ TAMHBIX JOTOBOPEHHOCTE.%

DKHITMPOBKA MOCETHUTEIIEH TUIsHKEH, 0co0eHHO B 1960-€ I'T., TakkKe 0CTaB-
Ts1a Kenath mydmiero. B 1969 1. crrenikop razets! “IlpaBma” Tak omMCHIBaI
YBHUJICHHOE UM Ha OJIHOM M3 YEPHOMOPCKHUX TUISKEH:

Cuxy Ha Oepery Mopsi ¥ HPUIISAABIBAIOCH K OTABIXAIOUIUM. ..
BonbmMHCTBO MY>KYUH B 9TOT KapKHUK AE€Hb IPUXOAUT B LIEPCTIHBIX
Oprokax. MHOIrHe IPUKPBIBAIOT TOJOBHI OT COJHIA ra3eroil. Pemko
OTBIIIET IV1a3 SIPKOE MATHO CONHLE3AIUTHOrO 30HTa. K10 He nocran
JICPEBSIHHBIN TOITYaH, JIOKUT Ha MOJO0TeHNax.®

I[Tomumo cOOCTBEHHO KyIaHWs B TPSA3HOH MOPCKOW BOJIE OTPOMHOC
3HAUCHHE UMEITH COTHEUYHbIC Mporieaypbl. OHAKO M3-3a HEJOCTATKA MECT
MOl TCHTaMH 1 HaBECaMH MHOTHE OTIBIXAIOITHE 00TOpany “mo meiMa’, a
3aTeM IbITAINCh PEAHUMUPOBATh KOXKHBIM IIOKPOB, HATUPAsICh CMETAHOU
WIN KEPUPOM.

52 B. ConoyxuH. Yem oTimaaercs jeto ot 3umMbl? // Kpokomwmn. 1968. Ne 18. C. 2.

8 1. Cemensika. I'pagoctpourensHbie TpeBoru bombmioit Sater // Apxurexrypa CCCP.
1989. Ne 1. C. 14.

8 M. JIsBoBCKH. SInTa-1975: CoBeTckuii pail ¢ yacTUUHBIMHU ynoocTBamu // CeromaHs.
2010. 14 mas.

8 JI. ToumBanos. “/Iukapu” y mops // Ilpasma. 1969. 12 aBrycra.
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WM. 3. Toponckoit sk Amymsl (1968 ).

Taxoit oTABIX (WTH Jaske “OTabIX ") OBUT 0COOEHHO YTOMUTENICH JIJIS YKCH-
IIMH, TPUEPKAIONUX HA 0T ¢ IeThbMH. Hepenko MOKHO OBLIO yCIBIIIATh:
“gTOOBI OTIOXHYTH HEOPTAaHW30BAHHO, HAJI0 KMETh XOpoIliee 370poBbe”.%
[Iposenennoe B 1969 r. Ha Kypoprax KpbiMa componoruueckoe uccie-
JIOBaHHUE TTOKA3aJI0, YTO CPeAN “‘IUKapeil’” KeHIIHHBI COCTaBIsAIn 59,9%.
He cocrosinu B O6paxe 27,8% HeopraHu3oBaHHBIX pekpeaHToB, 14,4% co-
CTaBIISUIM CEMEHHbIe mapbl 0e3 AeTei, TOMUHUPOBAIH MMEHHO CEMbH C
netbMu — 54,5%.%7

MaccoBblil 1 CTUXUHHBIN HaIlIbIB “JUKapeil” B MPUMOPCKHE Hace-
JIEHHBIC TTYHKTHI CTAHOBHWJICS Ba)KHBIM MCTOYHUKOM CE30HHBIX JIOXOJOB
JUTSE MECTHBIX xkuTelei. [1o HeKoTophIM TojicueTaM, BO BTOPOH MOJIOBHHE
1980-x ro1oB COBOKYNHBIN “TEHEBOI AOXOJ X035I€B KHJIbSI TOIBKO JIHUILIb
B bonbmioit Snte exeromno cocrasisit 12—15 muH. py6.°8 B 1o e Bpemst
MMEHHO TT0/T BIUSHUEM “TUKOTO” Typr3Ma C(HOPMHUPOBAIICS MTOTYCKPBITHII
A0OPHUTCHHBIN IIIOBUHU3M:

Exanu k Ham npodeccopa, COTUAHBIC TaMbl B JTIHCAX, — TOBOPUIH
MHE HEJAaBHO B OJHOM KPBIMCKOM ropojke, — a rerneps?! Kro y Hac

¢ TlepeBeneHueB. Ha KypopT — ¢ )XCHOIT H CBIHOM.
7 Azap. Oraeix tpymsiuxcest CCCP. C. 46.
¢ Bparkosa. [opox Conaua? C. 199.
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ToNbKO He ObiBaeT! JKu3HM HeT oT 3THX “Amkaped”. Hu mpoexarh
HOPMaJIbHO, HU Ha IUISK CXOIMUTH! %

CymiecTBoBaJio emie OIHO AEHCTBYIOIIEE JIUIO0 KypPOPTHBIX KOMMY-
HUKaIWi — OTJBIXaoIIne ¢ myTeBKamu. [IpuBeneM nurary u3 MoHOJIOTa
repos ¢punbpma “Tpu turoc aBa” Pomana Jlrobemkuna: “l'oBopuin MHe:
Poma, moezxait B canaropuii. BLICIIC, MU/], BTO, JAT, YKAKA...
[mxama B monocky!” 31ech ynoMsHYT OpeAMET rapaepooda, KOTopblil B
TYPUCTCKOM (OTBKIIOPE SIBISUICS aCCOLMATHBHBIM CHMBOJIOM OPTaHH30-
BAaHHOTO OT/IbIXA IO MMyTEBKaM: TPAIHIIHSI BBIJIABATh TIPOCTOPHBIE THKAMBI
BCEM MPHUOBIBIIMM O MyTEBKAM JIMIIaM MYKCKOTO T0JIa CyIIEeCTBOBAJIA B
COBETCKHX CAaHATOPHUSIX JIOBOCHHOTO Meproa. BriocnencTsiuu HpoHUIHO-
MPE3PUTENIbHBIM MPO3BUIIEM “THKAMHUKK ™ “IUKHE” TYPUCThI HEPEIKO
HAa3bIBaJIM OT/BIXAIOLIMX B CAaHATOPHSX U jJoMax orabixa.”’ He ocranas-
JIUBASICh MOAPOOHO HA JAHHOM BOIIPOCE, JTUIIIb OTMETUM, UTO “JUKAPH T10
BBIOOPY” BCeTma BHICOKOMEPHO OTHOCHIIMCH K “IIMKaMHUKaM™’, B CBOEM
¢donpkiope nzodpaxas ux caaboxapakTepHBIMU U HEAOCTATOUHO (U3M-
4ecKkH pa3BuThIME.'* UTo ke KacaeTcs “muKapei mo npuHyXJIeHUI0”, TO
OHM B OOJIBIIIEH CTETIEHN 3aBU0BAIN OTIBIXAIOIINM C ITyTEBKaMH, MeUuTast
KOTJ1a-HUOY/Ib BIUTHCS B UX PSIbL.

Opnnako B ciydae KOHKPETHOW CeMbH “BOAOpasien” MEXIYy OpraHu-
30BaHHBIM M HEOPTaHW30BaHHBIM OTIBIXOM 3a4acTyI0 MOT OBITh BeChbMa
YCIOBHBIM — IMEJIM MECTO CIIy4au CMELIaHHON, THOPHIIHON (hOPMBI peKpe-
aru. Hampumep, Math ¢ peOEHKOM OT/pIXaja 1Mo MyTeBKE B MTAHCHOHATE
W TPO(UIFHOM CaHATOPHH, a OTEIl CHUMAaJl KOWKY B YaCTHOM CEKTOpe
Ha TEPPUTOPHH TOTO K€ KypOPTHOTO HACEJIEHHOr0 MyHKTa. B crpemiennun
MPOBOIUTH OOJIBIIIE BpEMEHH BMECTE, WICHBI CEMbH, pa3/ielieHHbIE 3a00pOM
3/IpaBHUIIBI, OOBIYHO HAPYIIAJIN CAHATOPHBIH PEKHUM U YCTAHOBIICHHBIC
npaBuiia npeObIBaHMs. "2

8 B. U. IlepesenenrieB. Ha nruubnx mpasax // JluteparypHas razera. 1984. 25
anpeuts.

70 J1. XKyxoBuukuii. [Tucema u3 Ilmanepcxkoro // Typuct. 1976. Ne 3. C. 21.

" CMm., Hamp., TEKCT TypuCTCKoit iecHu “Tomy6as mmkama”: http:/prielbrusie.narod.ru/
library/trdryzby/index9.html.

2 Cwm., Hanp., “JInanii” pedeHok, win [lyteBka, nenennast Ha Tpu // CoBerckuii Kpbim.
1987. 1 ampemnst.
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“Hukapu” u Cucmema: cmpamezuu 63auMo0eiicmeus

“Ocemnas” KynbTypa MOPOXKAAET U IPOU3BOAUT
KOYEBHHKOB, IMATIEKTUIECKH CAMOYTBEPK/1asICh B
HPOTHBOIIOCTABICHUU UM."

Haunnas ¢ 1920 r., mocne moanucaHus JeHHHCKOTO aekpera “O0 uc-
rosib30BaHnu KpbIMa i JiedeHus TpyAasIuxcs’”’, OpTaHbl BJIacTH BCEX
YPOBHEH ITOCTOSHHO JIEKJIapHpoBaia 3a00Ty 00 OTABIXE U 0370POBICHHUH
coBeTcKuX Jronieli. Hambosee yacTto TupakupyeMbIM CHMBOJIOM ‘‘BCe-
COIO3HOH 3[IpaBHUIIEI” TIOCIEBOCHHOTO TEpHoja cTaja POTOHIA C Hal-
muchio “Tpaxkmane CCCP mMeroT mpaBo Ha OTABIX , PACIIOIOXKEHHAS Ha
HabepexHoW AnmymTel. O4eBUIHO, YTO B COBETCKHUX peansix 3Ta 3a00Ta
nMela He QUIaHTPONUYECKYIO, a IparMaTHYeCcKy0 OCHOBY. B ycroBusix
orocynapcteieHus: skoHoMukH CCCP onHoOl U3 3ama4, CTOSIINX Tepes
aJIMUHHCTPATUBHO-KOMaH THOW CUCTEMOH YIIpaBieHUs, Obljla OpraHu3aIus
3 PEKTHBHOTO pEKPEALIMOHHOTO BOCCTAHOBIICHUS TPYIOBBIX pecypcoB.
rpo0iieMa peKpealuu roJIoBoro 1ukJia (OTIbixa BO BpeMs OTITyCKa) Urpajia
3]1eCh OIPOMHYIO POJIb, BE/Ib XOPOIIO OTJAOXHYBIIHHA TPYASIIUANACS JTy4dIle
paboras u MeHblIie 6osen.’” B aTux ycioBusx KypopTsl KpbimMa ¢ Hadana
CYIIECTBOBaHUS COBETCKON BIIACTH PACCMATPHUBAIUCH KaK HEOTHhEMIIEMBIi
AJIEMEHT OOIIECOI03HON COMMaTbHO-OKOHOMUIECKOH CHCTEMBI, (PYHKITHO-
HaJTbHO 0003HAUYEHHBIN Kak “‘(padpuka 0370poBICHUS”, “Ky3HHIIA 3I0PO-
Bbs”, “7eueOHbIi KoHBelep”.” Jlo mocieauux et cymectBoBanus CCCP
Ha KeJIe3HOIOPOKHOM BOK3ajie B CuMpeporoie BceX MPUEIKUX BCTpedal
aKTyaJIbHBIH JIO3YHT: “300pOBbE KaXI0r0 — O0raTcTBo Beex!”

NmenHoO /17151 00ecrieueHus: OpraHu30BaHHOTO OTJ/IBIXa COBETCKUX TPaXK-
JIaH, KOTOPbIH 0(pUIIHaIEHO OBbLIT 00BSBICH “NOJHOICHHBIM U “palliOHAb-
HbIM”, B OJIATONPUSATHBIX C IPUPOAHO-KIUMATHYECKON TOYKHU 3PSHHUSI PETH-
onax CCCP Obu1a co3nana MacinTaOHasi CHCTEMa CAHATOPHO-KYPOPTHBIX U
TYPHCTCKO-peKkpeaonHbix yupexaenuii (nanee CuCKuTyP™). K Heit xe
C OIIpe/IeIIEHHBIMU OTOBOPKAaMHU MOYKHO OTHECTH TaK)Ke CETh TOCYapCTBEeH-

" A. B. IpsixoB. Yenosek kouyromuii: Homaamu3m kak CpecTBO OT TOTajguTapu3Ma //
KommnaparuBucTckuii aHain3 0OIICUEIOBEYECKOr0 U HALMOHAIBHOTO B (uiiocodun /
Iox pen. A. C. KonecuukoBa. Cankr-IletepOypr, 2006. C. 46-47.

" J1. Nenucosa. Otasix B8 CCCP // Pomuna. 2007. Ne 9. C. 125.

® Cm. y MasikoBckoro: “JIrozieil peMOHT yCKOPEHHBI / B orpoMHO# KpBIMCKO#T Ky3HHIIE”
(Brnagumup Masxosekuit, “Kpbim”, 1927).

® ABTOpCcTBO ab0peBuarypsl npuHaIeKUT Cepreo Yinakuxy.
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HBIX TIPEANPUATHH cepbl 00CTYKHBaHHSI, KOTOPBIC B IEPUO KyPOPTHOTO
CE30Ha aKTHBHO OKAa3bIBAJIM Pa3IMYHbIC OBITOBBIC YCIYTH MPHEIKUM (OT
TOCTHHUI] U CTOJIOBBIX /10 OOIIECTBEHHBIX OaHb U AKCKYPCHOHHBIX OI0pO).

Waa. 4. Poronna Ha HaGepesxHOH AnymTsl (1970-¢ rr).

Ecnu B 1960 1. eMKOCTBh CaHATOPHO-KYPOPTHBIX YupexaeHuii Kpeima co-
cTaBIsiia 0koso 43 Thic. MecT, To kK 1970 . ata ndpa nocturia 100 Thic. Mecr,
B 1980 . — 6osee 171 Toic. MecT.”” OHAKO JaXke TPH TAKOM THHAMHYHOM
pocre CuCKuTyP He mMorna, kak y:ke TOBOPWJIOCH BBILIE, YIOBIETBOPUTH
BCEX JKEJIAIOIIMX OPTaHM30BAHHO OTAOXHYTHh Ha Oepery UepHoro mops B
netHu# nepuon. Beap B urorne-aBrycte Ha Tepputopun KpbIMcKoro moiry-
0CTPOBa OTHOBPEMEHHO HAXOUIIOCH OKOJIO 1,2 MITH OT/IBIXAOIIHNX U3 IPYTHX
PErnoHOB CTpaHbl.’® IMEHHO Ha HEPAaBHOMEPHOCTH CIIPOCa Ha PEKPEaIinio
OOBIYHO CTIMCHIBAKCH Bee MpoosieMbl B pyaknnonnpoBanun CuCKuTyP.

HOI[aBHﬂIOH.[eC OOJIBIIMHCTBO HACEICHUS JKellaeT OTAbIXATh...
TOJIbKO JieToM. IlojaBnsiomiee OOJIBIIIMHCTBO CEMEHHBIX — TOJIBKO
ceMbel. BOJIBIIMHCTBO — TOJIBKO Ha MOPCKHUX 6eperaX. BeinoaHuTh
BCC OTHU YCJIOBUS, KaK IIpaBUJIo, HE }/Z[aeTC}I.79

" TpynoBsie pecypcsl KypoptoB Kpeima 1 nx ucnons3oBanne: CripaBo4HO-aHAIUTHYC-
ckuit 0030p. Cumdeponons, 1983. C. 27.

8 Hay4nble npeuioxkerus K paspaborke u peannsanun OLIKIT “Kypopr™. C. 1.

"9 B. Ilepesenentie. B ormyck ¢ prok3akom / Cmena. 1984. Ne 21. C. 6.
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CumBonuueckoe ykazanue Ha HecocToaTenbHOCTs CuCKuTyP Mb1 Mmo-
YKeM HAOJIFOIaTh B COBETCKUX XY/IOKECTBEHHBIX (PUIbMAaX O HCOPraHU30BaH-
HOM OTJbIXE, CHATBIX B 1980-¢ . B otnnume ot kapoB JOKyMEHTaIbHON
XPOHHKH, MBI HE BUJINM MOHYMEHTAJILHBIX JIO3YHIOB O TIPaBe Ha OT/BIX U
0OIIECTBEHHOM 3HAYMMOCTH 3I0POBBS KK I0T0. VX 3aMEHSIOT caMoIeb-
HbIe TaOJIMYKA U3 KYCKOB (DaHEpHI MM KapTOHA, Ha KOTOPHIX ITOMEIIEHBI
OJITHAKOBBIE IT0 COIEPKAHMUIO, HO PA3ITMUAIOIIAECS IO MHTOHAIIMHY HAIHCH:
ckymno nHhopmupyromme (“Mect Her”), moyrpaMoTHBIe (“Mect HeTy”),
MIPUTBOPHO BexkauBhIie (“U3unHuTE, MecT HeT”, “OdeHb xaib, Ho MECT
HET”). Jlnsa “oOmiecTBa TOTambHOTO ACPHUITUTA” TaKOW BU3YATLHBIN PST
OBLT MPUBBIYCH U €CTECTBEH.

IIpu stom “ocennbie nmukapu” moctaBisuiu CuCKuTyP He menbie
npoOyem, ueM “MoOuibHbIe aukapu”. [locnenHue UTHOPUPOBAIIU IICH-
HOCTH CHCTEMBI Ha HICHHO-MHPOBO33PEHUCCKOM YPOBHE, OJTHAKO MEHBIIIE
TpeOOoBajM OT Hee YAOBIETBOPEHHUSI CBOMX MaTepUAIbHBIX MOTPEOHOCTEH,
BO MHOTHUX CITy4asiX W/ 110 yTH camoo0ciykuBanust. “Oceible Aukapu’”
npenbsBisin kK CuCKuTyP umenHo MaTepuanbHbIe TPUTA3aHUS B YacTH
Ka4eCTBEHHOTO cepBrca U OecrnepeOoitHoro cHatkeHus. Korma ke atu
OXUJaHHS HE ONPAaBIbIBAIUCH, UX Pa304apOBaHUE TAKKE MOTIO UMETh
HJICOIOTMYECKUE TIOCTIS/ICTBUSI.

[IpoGnema HEYIOBIETBOPEHHOTO CITPOCa HA OPTaHU30BAHHBIHN OT/IBIX B
Coserckom Coro3e HEOKHUIAHHO MPUOOpENIa MEXITyHAPOIHOE 3HAYCHHE.
3apyOekHbIe W3JaHus BpeMsl OT BPEMEHHU TIOMEIIal MaTepruaibl O “Iu-
koM™ otaeixe B CCCP, compoBoxaas ux (oTorpadussMu mepernoTHeHHBIX
YEePHOMOPCKUX TUIBDKeH. MHTepec K 3TOW TeMe BO MHOTOM OBLI BBI3BaH
KOHBIOHKTYPOH ‘“X0JtomHOW BOWHEI”. [1ogpoOHO OMHCHIBAS 3JIOKITIOUCHHS
“auKapeir”, 3amaaHple )KyPHAIUCTHI HILUTIOCTPUPOBAIIN HECOCTOATEIHHOCTh
B3SITBIX COBETCKOM BIIACThIO 00513aTEIBCTB 110 00ECIIEYCHUIO CBOMM I'paKia-
HaM MpaBa Ha JOCTOWHBIHN oTabIX.2 IHOCTpaHHBIE TYPUCTBHI, TOCEIIABIINE
KypOPTHO-pPEKpEallMOHHbIE PETHOHBI CTPAHBI, TAK)KE CTAHOBUIIUCH CBUJIE-
TEJSIMA OYEBUAHBIX OCTPBIX MPOOJIEeM HEOPraHW30BAaHHOTO OTAbIXa. Tak,
B mHpOpMaIrmoHHoM mucbMe “MuTypucta” 3a 1982 1. coobmanock, 9To
TypHUCTKa U3 BeTnKoOpruTaHUH BRIpa3niIa YIUBICHNAE TEM 00CTOSTEIIECTBOM,

8 Bot siuiib OT/IEIIBHBIC IPHIMEPBI, B3SITHIC H3 HEMELKOSI3BITHOM 3ara1Hoi npeccsl 1970—
1980-x rr.: Kampf um den Platz an der Sonne. In der Sowjetunion wiéchst die Zahl der
“wilden Urlauber” // Handelsblatt. 1978. 23 Februar; Rudolph Chimelli. Familien kénnen
nur als “Wilde” kommen. Massenerholung an der Krim-Riviera / Stiddeutsche Zeitung.
1979. 30 Juni; Elfie Siegl. Der sozialistische Alltag ist immer dabei. Wie Sowjetbiirger
in Sotschi auf der Krim Urlaub machen (miissen) // Frankfurter Rundschau. 1984. 7 Juli.
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4T0 “B SlnTe cymecTByIOT TPyoOs!”: “KBapTHpBI HE UMEIOT YI00CTB — BOY
0epyT 13 KOJIOHOK BO JiBopax. PalioH mepeHaceseH, JJI0IH KUBYT Ha BEPaH-
Jax, B IPUCTPOIKax”’, — TaK OHA OIKCAaJla CBOM BIICUATICHUS O MPOTYJIKE
0 OJIHOM U3 SUTTUHCKHX YIHIL. 2

Taxkum 00pazoM, HEOpraHU30BaHHBIE TYPU3M U PEKpeaIyis PeICTaBIs I
st CuCKuTyP onpenenennyro npooiemy, Tl perieHrs KOTOPOM HCITOIb-
30BAJIOCh HECKOJIBKO Pa3HbIX CTpareruil. Pazymeercs, xxenaHue JTUKBUIN-
pOBaTh “IHUKapei’”’ Kak peKpearmoHHbIA KJIacC WIIH “TIEPEBOCITUTATh UX HE
3aHUMAJIO B JCSATEIBHOCTH COBETCKUX (DYHKLIMOHEPOB TAKOE e 0O0JIbILIOE
MECTO, Kak 00pb0a ¢ HETPYIOBBIMH JJOXOAAMH, UAOJIOMOKIOHCTBOM TIepe.]
3araoM WiH, HarpuMep, OBITOBBIM aJIKOTOITM3MOM. PekpeanmnoHHbIi (poHT
UICONIOrMuecKol 60pHOBI He ObLT OCHOBHBIM, U, HABEPHOE, UMEHHO I103TOMY
HaM He yJIaJoCh OOHApYXUTh KaKUX-JIMOO perIeHnit 00I1eCOr03HOr0 WIN
peciryOIIMKaHCKOTO YPOBHS, IPSIMO YKa3bIBAIOIUX Ha BPETHOCTh M HEJIOITY-
CTUMOCTBb HEOPraHU30BaHHOM pekpeannn. OQHaKo Ha MECTHOM KPBIMCKOM
YPOBHE, MBI MOYKEM YBHJIETh IPUMEPHI pealn3allii BpEMEHHBIX Mep, 1axke
IPETEeHA0BABIINX Ha AOJIFOCPOYHOCTh IPOTPaMM, SIBHO HAIPABICHHBIX
MPOTHB TEX, KTO OTABIXAI “IUKAM” CIIOCOOOM.

AomuHucmpamusHo-KomManonas (azpeccusnas) cmpamezisi CBOIMIACH K
HOIBITKE OTPAaHUYEHUS CBOOOIBI IEPEABUKECHNUS OTABIXAIOLINX U TYPUCTOB
0e3 myTeBoK. Ha 3ape cTaHOBJICHUS] MACCOBOTO HEOPTaHU30BAHHOT'O OTbIXa
B CTPaHe CPEN €r0 MPUBEPIKEHIIEB MIEPUOTNUECKHA BO3ZHIUKAIIN CITyXH O TOM,
YTO NOCTyH Ha Tepputopuro Kpeima ansa “nukapeii” B CKOpOM BpEMEHU
OyzieT atMUHUCTpaTuBHO orpaHnueH. B 1968 . penveronuct “Kpokonumna”
pacckasza 00 3TOM YUTATENSIM )KyPHaJIa B IOCTATOYHO HEOXKHUTAHHOH “OH-
Oneiickoii” MHTEPIPETALNH: . . .BCE BPEMS MYCCHPYETCS KOIIIMAPHBIN CITyX:
Yourapckuii MOCT SIKOOBI IIEPEKPBIT, U JIBA MIJTUIMOHEpPA Y Bpar pas, [letp
u IlaBern, 3BeHs KIIOYaMH, COPTUPYIOT OTITYCKHBIE AYIIM HA MPABETHIKOB
C MyTEBKaMH U IPELIHMKOB 0e3 TaKOBBIX.%

Crnenyer OTMETHTh, YTO 3TH CIIyXU UMEIH JOKyMEHTaJbHYIO Oa3y. B
YaCTHOCTH, COXPAHMJICS JOKYMEHT ¢ KpacHOpeuMBEIM Ha3BaHueM “Tlpen-
JIOKEHUS IO OTPaHIYEHHIO Bbe3/ia B KppIM HeopraHn30BaHHBIX TYPUCTOB”,
KOTOpPBIN 0BT cocTaBieH B HOsiOpe 1970 1. KpbpiMcKkuM 001aCTHBIM COBETOM
0 TYPU3MY ¥ 9KCKYPCHSIM U aJpeCOBaH MapTUHHOMY PYKOBOJICTBY OOJIACTH.
CocraBuTenu IOKyMEHTa, B YaCTHOCTH, IIpeIaraiu:

8 TocymapcTBenHsbIit apxuB B ABroHoMHOM Pecry6muke Kpsiv (TAAPK). @. T1-1. Om.
4. 1. 2527. J1. 52.
8 B. Mutun. K ceBepo-Boctoky ot pas. C. 13.
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*  pazpemuTh Bhe3a B KpbIM TONBKO T€X TypHUCTOB, KOTOPbIE UMEIOT
nymeeKy Ha BCECOIO3HbIE TYPUCTCKUE MApILPYThI;

*  aBTOTYpPHUCTaM M OTJBIXAIOIIMM CaMOCTOSTEIHLHO 03 MyTEeBOK pas3-
PEIINTh BBE3J TOJBKO TOCIE TOMYUYCHHS 8bl3080-pa3peuieHis Ha
npeObiBanne B Kprimy;

*  paspemmTs Bhe3n B KppIM caMmoies TeNbHBIM TYPUCTaM I10 8b€30HbIM
VUEeMmHbIM KApMOo4KaM, ACXO U3 HAJIMYNS MECT U BO3MOXXHOCTEH
HX IprueMa Ha Typbasax.®

Ectp u apyrue cBUAETENbCTBA TOTO, YTO MECTHBIE BIACTH KYPOPTHBIX
HACEJICHHBIX ITyHKTOB [IEPHOINYECKU BO3BPAILIAIKCH K UJEE O TOM, YTO OT-
JIBIXAFOIINE W TYPHUCTHI JTOJDKHBI TIOTIA/1aTh CIO/IA JIWIITH TP HAIWIHH COOT-
BETCTBYIOIIETO JOKYMEHTA (BBI30B, ITyTEBKA, MPOTTYCK, TaioH).8 OcobenHo
3¢ dexTHBHOM OKa3bIBaIach epruoarnyecku ucronbzyemas B 1970-1980-e rr.
cXema 3aIpeTa Ha Bbe3Jl B KypOpTHBIE HaCceJIeHHbIE TyHKTHI MHOTOPOIHETO
aBToTpaHcnopTa. [1omoOHbIe 3apeThI Jalie BCero MPUMEHSITUCH UIMEHHO B
MecTax, HarnboJee NONyJISIPHBIX Ha 3ape Pa3BUTHS COBETCKOTO aBTOTYPH3Ma
(paiion Bonboii Snter, HoBblit Cet).® [pakTika mokasana, 4To CBOOOIY
TIepEeIBIKCHUS “aBTOKOUYEBHHKA MOXHO JOCTAaTOUHO d(h(PEeKTHBHO orpa-
HUYUBATh C TIOMOIIBIO IITAr0ayMOB U 3alpEaroluX 3HAKOB, MOOMIIBHBIX
natpyneit AW 1 ce30HHBIX MPOMYCKHBIX TYHKTOB.

Accumunsayuonuas (6ocnumamensras) cmpameaus. Kax 1uis Totanmap-
HOW, TaK ¥ JUIsl aBTOPUTAPHON CUCTEMBI HEXKEJIATEIbHO JIF000E OTKIOHEHNE
OT HOPMBI, HAPYIICHUE YCTAHOBICHHBIX cTaHAapToB. B 1960-x IT. ToIbKO
€111e 3apOXKAAIOIIUUCS “AUKUI” TypU3M BOCIIPUHUMAJICS BIACTHIO KaK HEKas
JIOBOJIFHO 0€300MIHAS “peKpearioHHast JCBHUAINS *, B OCHOBHOM CBOTAMAsT
K BHEIITHEW HETTOX0KECTH Ha TPaJUIIMOHHBIH 00pa3 OT/ABIXal0Ier0, BAJIbSIK-
HO (prIaHUPYIOIIEro 10 HaOepeKHOH B JIETKHX JISTHUX Oprokax. M Bo MHOTHX
MIPUMOPCKHX HAceleHHBIX IyHKTaX ObLTa HauaTa pe30HaHCHAs KaMIIaHUS,
HarpasJieHHas! IPOTHB Te€X MHOHEPOB KypOPTHON JEMOKpPATH3aIIH, KOTOPbIE
OCMEIIMBAJIMCh TIOCEIIaTh OOIIECTBEHHBIC MECTA B IIOPTaX. 3aHUMATEIIb-
Hasi XpOoHUKa 0OpHOBI 32 BBEJIEHHUE Jpecc-Ko/ia Ha KPHIMCKHX HaOepeKHBIX
TIpHUBe/IeHa B MTpon3BeieHNH Bacumms AkceHoBa “TaHCTBEHHAs! CTPACTh.
Poman o mectunecstaukax” (2007).

CesoH 1966 roma ObUT JOBOJLHO HAKAJICHHBIM 1O YACTH MIOPTOB.

Bcex mpuOBIBarONINX CYpOBO OIOBEIIATH: Ha HAOCPEIKHON HUKAKUX
IIOPTOB, TOJBKO OpyKH. TOJILKO JIOHTH, YTO JTH? — 3THIICS] MOCKOBCKHIA

S TAAPK. @. P-3512. Om. 1. /1. 299. JI. 33.
8 B. 1. Iepesexnennes. Ha nTuubux npasax.
8 Cwm., marp. C. Bopymmumuna. Y 3acrassl // 3a pysem. 1978. Ne 12. C. 27.
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Hapon. BOoT HMeHHO, KaK MOJI0KeHO. TakoBO pemeHrne moCeaIKkoBOroO
COBETa, MPUHSTOE B CBeTE pereHust Peoocuiickoro ropkoMa. Besikuid,
KTO BBIHJICT C IUIsKa HE KaK IOJIOKEHO, Oy/IeT OCY)KICH 3a BhI3bIBAIO-
1yt GopMy OEKIBI M BECh OTITYCK MPOBEJET Ha HCIPaBHTEIbHBIX
pabotrax ¢ MeTioii.%

OnHako 3Ta abcyp/Hast KaMIIaHKs KIMEJa TOT e Pe3yJIbTaT, YTO U IOTIbIT-
KM OTYYHUTbh HECO3HATEJIbHBIX COBETCKUX JIFOJIEH OT HOLIEHUS JYKUHCOBBIX
OpIOK WIIM OT YBIICUCHHUS 3AITaJHON MY3BIKOH.

BnocnenctBuy MOMBITKA aCCUMIIISIITUH “IUKApeii”, X MOCTEIEHHOE
NpUOIIKEHNE K OOIEKYpOPTHOH HOpMe (IO KOTOPOW MOHUMAJICS Opra-
HU30BaHHBINA OTIBIX IO MyTEBKAaM) CTajM IparMatudyHee. B KypopTHBIX
MecTaxX MOSBUIINCH CIEIHATN3UPOBaHHbBIE HHCTUTYIINH, (PYHKIIMOHAIHHO
MpeTHa3HAYCHABIC IMEHHO ISl YITOPSIOYCHHUS OTABIXA “OCEeIIBIX TUKAPEH .
Bo-niepBbix, 310 66UTH K8apMUPHO-NOcpedHuyeckue 61opo (KIIb), koTopsie
110 o(UIIMaTBHO YTBEP K ACHHBIM CTaBKaM CIIaBaJIi OTABIXAIOIIUM IIPEBa-
PUTENIFHO 3aKOHTPAKTOBAaHHOE Y MECTHOTO HacesIeHus Kuiibe. OIHAKO B TeX
KYPOPTHBIX HAaCEJIEHHBIX MyHKTaX, rae aercrroBanu KIIb, perucrpanuro B
HUX Tpoxoamito He 6osee 20-30% mpuesxux,?’ 4To 0CTaBISAIO OrPOMHBIC
BO3MO)KHOCTH JJIS1 “TEHEBOI0” PhIHKA CIa4M KMIIbs. BO-BTOPBIX, CyI1€CcTBO-
BaJIU X03pAcUemubvle KypopmHule NOAUKIUHUKU, KOTOPBIE MOTIIN O0CTYKUTh
HEKOTOPYIO 4aCTh HEOPTaHU30BaHHBIX PEKPEAHTOB, HYKAAIOIIUXCS B IIPO-
(UITBHOM JICUECHUH WK 03I0POBUTENBHBIX TpOLeypax. B-TpeTbux, cinemyer
YIOMSIHYTh TaK Ha3bIBa€MbIE K)PCO8KU — IIPO/IaBaeMble 3a HAJIMYHBIH pacyer
“HeJIoNyTEeBKHU , KOTOpBIE JaBaly “‘IUKapio’”’ MpaBo MPOWUTH Ha Oa3e caHaTo-
pHs TOJIBKO Kype JiedeHst, 0e3 MpeaocTaBieHus qpyrux ycayr.® Bripodew,
B JIETHEE BpEMsI IPHOOPECTH KyPCOBKY OBUIO MOYTH TAK JKE€ CIIOXKHO, KaK U
MOJTHOLIEHHYO ITyTEBKY.

Hnnosayuonnas (cmpyxmypuo-cucmemnas) cmpameeusi. B 1970-e tr.
COBETCKHE YUYEHBIE CAENANM TaK U HE PEAM30BaBIIMNCS BIOCIEICTBUU
MPOrHO3, cortacHo kotopomy K 2000 . YUCIO TYpUCTOB U PEKPEAHTOB B
Kprimy nomxno 0110 focturayth 1620 mun. [Tpuyem npennonaranocs,
4TO OONBIIUHCTBO UX (98%) OyaeT OXBa4YeHO MMEHHO OPraHM30BAHHBIMH
(hopMamu OT/BIXA, & YACIBHBIN BeC “TUKOr0” Typu3Mma OyleT JOBEIeH 10
HHUYTOXKHBIX 2%0.%

% B. Akcenos. TanHCTBeHHast cTpacTh. PomaH o mectumecstaukax // http:/knizhnik.
org/page/vasilij-aksenov-tainstvennaja-strast-roman-o-shestidesjatnikah/2.html.

8 TpynoBsie pecypcbl KypoptoB Kpeima. C. 152-153.

8 C. C. Ceepunos. B Kpsim Ha otsix: CripaBounuk. Cumdepornons, 1988. C. 114.

8 Cwm., mamp.: 4. K. Tpymmaemn. I[epcrnektusbl popmupoBaus KpbIMcKoii 00beIrHEH-
HOH pekpeannoHHON cucteMsl // CTpOUTENbCTBO U apxuTekTypa. 1976. Ne 6. C. 11-12.
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Pemienne 31Ol CBEPXCIIOXKHOW 3a7auM CBSA3BIBAJIACH C peajd3aluei
KOHLICTIIUU KpbLymckoll 00vbedunentoll pekpeayuonnoi cucmemvl (KOPC).
Coznanne KOPC nomkHO ObL10 00€CcTieqnTh HAUBBICIIYIO IIPOITYCKHYIO CIIO-
COOHOCTB TypPUCTCKO-PEKPEaIMOHHOr0 KoMmIuiekca KpbpiMa ¢ qoctmkennemM
MaKCHMAaJIbHO BO3MOXKHOTO peKpeariioHHoro 3¢ ¢dekra, a TakkKe CIIIaJInTh
TEPPUTOPUATBEHBIC 1 CE30HHBIE AUCIIPOTIOPIIHH, XapaKTEPHBIE Il MATPAIAN
pekpeanToB.” PykoBomuTeieM HaydHO-HCCIIE0BATEIHCKOM TPYIIITBI, KOTO-
past 3aHuMaack pa3padotkoit konteniu KOPC, sisics apxutekrop Sxad
Kapnosuu Tpymmabm. OH npeasoiT TPUHITUITHAIFHO HOBOE ISl TOTO
BPEMEHH pEIIEeHHUE, 110 KOTOPOMY TMTaHTCKHE TypPUCTCKO-PEKpEariiOHHbIC
KOMIUIEKCHI JIOJDKHBI ObUTH OBITH MOCTPOCHBI HE Ha OEpPEeroBOl JINHUH, a B
1yOuHHBIX paiionax Kpsimckoro nomyoctposa (okpectHocTH CuMbeporio-
151, baxuncapasi, benoropcka, Craporo Kpeima). ImenHo 3aech miianupo-
BaJIOCh PA3MECTUTh MUJIJIMOHBI TYPUCTOB U OT/IBIXAIOIINX C IIyTEBKaMU, UX
TATY K MOPIO MPEAIOJIAarajJoch pealu30BbIBaTh 32 CUET KPATKOBPEMEHHBIX
BBIE3/10B Ha IUISKU 110 IPUHLMITY OpTraHU30BaHHOH “MasiTHUKOBOM ™ MHUIpa-
LIMH C MCIIOJb30BaHUEM CKOPOCTHOTO TpaHcHopTa.®

B uHHOBaMOHHOM cXeme pa3BUTUs KypopTHoro Kpbeiva “nukuii” Typusm
Y peKpearys MpakTHIeCcKu He OBLTH MperycMoTpeHsl. HexoTopoe Bpems
paborapmmii B komauzae pazpadborankoB KOPC kpsiMckwuii reorpad Mrops
PycaHoB BcrioMHHAET:

B KpeimHMHWmpoekre 1 B 11e10M B peKpealioHHON reorpadpuu
U TUIAHUPOBAHUU OTIbIXa M TypHU3Ma TOCIOJICTBOBAJl aJJMUHHUCTpa-
TUBHO-KOMaHIHBIN cTIib. Kypc 6bu1 Ha 100%-Hoe 03m0poBIICHIE
0 TIyTeBKaM, 00phOy C TUKApSIMHU M CYryO0O HayYHO-00OCHOBAHHOE
HopMmupoBaHue. [Tomepuiu Tebe naBneHue, MyJbC U aHAJIU3bl, HApH-
COBAaJTM MYTEBKY, U Oy/Ib JOOP 03/10paBIMBANCS MO PEKHUMY, & TIOTOM
MOKa)KU MPUPOCT MPOU3BOJUTEIHLHOCTH TPY/Ia U HANPSHKEHHOCTH CO-
LHAAIUCTUYECKUX 0053aTeNIbCTB. %

JleficTBUTENTEHO, 3HAKOMSCH ¢ HayIHBIMHU Iyonukanusamu 1970—80-x T
MBI BUITUM cTpemiteHne aBropoB kormenuud KOPC He Tonpko “ipuBs3aTh”’
noJiaBisitonee OOJNIBITUHCTBO TYPUCTOB K OTPEICICHHOMY peKpearu-
OHHOMY OOBEKTY, HO M pa3paboTaTh TUIMHYHBIE MPOTPAMMBI (CIIEHAPHH)

% Tam xe. C. 11.

s H. ITerpos, M. Coxkoitos, 5. Tpyrmuasur. Opranusaiys [yOnHHBIX PEKPEalMOHHBII
xommutekcoB B Kpwimy // Apxurexrypa CCCP. 1976. Ne 5. C. 26.

2 1. Pycanos. [lepeBo neneil (popMHUPOBaHUSI TEPPUTOPHATIBHON CHCTEMBI KPATKO-
BpeMeHHOTO oTabixa HaceneHus Cumdepomnons // http://www.zverozub.com/index.
php?r=54&a=452&1=1.
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BPEMSIIIPEIIPOBOXKJICHHUS HAa OT/IBIXE B 3aBUCUMOCTHU OT BO3pacTa U JAPYTUX
corHanbHO-IeMorpaduueckux xapakrepuctrk.® TeopeTrkamu Oblia Taxe
MIPEJUIOKEHA CIIeIHaIbHAS SIUHIIIA H3MEPSHUS pEKpeainoHHOT0 3 dekra
oT oTasIxa — “pekpeon’’. Oxaako konmemns KOPC oka3zamach ciaumkoM pe-
BOJIFOIIMOHHOM JIJIsl CBOET0 BPEMEHH U He ObLIa pealii30BaHa JayKe YaCTUIHO.

* * *

[Ipu3zpak “nukoro” TyprsMa COImyTCTBOBAJI JIETHUM MHUTPAIUSIM COBET-
CKHX JIFOZCH Ha IOT CO BpeMEH “OTTenenu”’, KOTa HeopraHu3oBaHHas pe-
Kpeariys BIIEPBbIC CTajia 3aMETHBIM COLIMOKYJILTYpHBIM (hakToMm. [TosiBieHne
COBETCKHUX “IUKapeil”’, B TOM YMCIIEe Ha YEPHOMOPCKUX IUISKAX, SBISIIOCH
OJTHUM M3 CJIEJICTBUN TTOCTCTAIMHCKOHN TNOepamn3aiuu COBETCKOTo o01e-
cTBa. ““/IMKapu-1IeCTHIECATHUKN 3apPEKOMEH I0BAJIH Ce0s KaK *‘TMCCUICHTHI
OT peKpeanuu’: OHU OCO3HAHHO OTNANU MPUOPUTET MOXOAHOH IMajaTKe, a
HE CaHAaTOPHOH KOWKe, MPEIMOYIN MOPCKHE KYTTaHus 10 U3HEMOXKEHHUS U
HOYHBIC OJICHUS y KOCTPa pa3MEPEHHOM KU3HU 110 PACIIOPSIKY JHSI, yCTa-
HOBJICHHOMY aJMHUHHCTpaIueil 3paBHANBI. Bo BCSKOM ciydyae UMEHHO
TaKUX “JIUKapel”’, pPOMaHTUKOB OT/bIXa Pajy CBOOOJbI, Mbl BUJUM B I10-
MyJISIPHOM coBeTcKoM (ubMe “Tpu moroc 1Ba”.

Opnnako co BpeMEHEM, KOTJa €KEroHOE KOIMYECTBO HEOPTaHU30BAH-
HBIX PEKPEaHTOB B OJHOM JiMIb KpbIMy MpPEeBBICHIO 5—7 MIIH YEJIOBEK,
cTaja OYeBUAHON UX MECTPOTa U HEOAHOPOAHOCTh. [loMumo ““mukapeii mo
BBEIOOPY” TTOSIBIITACH U TIOCTOSTHHO YBEIMYUBAIACH KATETOPHS “IHKapeH 1mo-
HEBOJIE”, TeX, KTO ObLI pABHOAYIICH K HOMaIMUECKOMY aHTYPaXKy U TATOTEI
K aHTPOTIOTEHHOM cpeie KypOPTHBIX HACEJEHHBIX MyHKTOB. JJIT MHOTHX
HEOPraHU30BAaHHBIX PEKPEAHTOB, MPUHAAICKABIINX K “MO3JHEMY COBET-
CKOMY TIOKOJICHHIO , JIETHHE TIO€3/IKH Ha 0T 0€3 ITyTeBKH OBLIH B OOJIbIIIEH
CTETICHHU CBSI3aHbI C “/IEMOHCTPATUBHBIM ITOTPEOJICHHEM ™ M TIPEOJI0JICHUEM
OCTpOTO NehUIuTa Iy TEBOK (0COOCHHO MPeAHA3HAYCHHBIX TSI OT/IbIXA BCCH
cembeil). Marh ¢ HeCOBEpIIICHHOJIETHUM peOeHKOM, moxoxast Ha Haranbio
u3 unbpma “Byabsre MOMM My)eM”, cTalla ITIaBHBIM JICHCTBYOIIMM JIMIIOM
“nmukoro” Typusma Ha tore B 1970-1980-¢ rr.

Maccosoe xenanue rpaxjgad CCCP oTnoxHyTb y MOps, peann3yeMoe B
OCHOBHOM HEOPTaHM30BAaHHBIM CITOCOOOM, B OITPEACTICHHON CTETICHH ITPUBEIIO
K JICBaJIbBAIIMHU PEKPEAIMOHHOHN IIECHHOCTH YePHOMOPCKUX KypopToB. COTHH
TBICSY “MOOMIIBHBIX IMKapel’” Ha IMYHBIX aBTOMOOHIISIX CO3/aJIH KOJIOCCallb-
HYIO Harpy3Ky Ha HanOoJiee pUBJIeKaTeNIbHbIe Y9aCTKA MOPCKOTO TIOOEPEIKbSL,

% Terpos, Coxoino, Tpymmasi. OpraHu3arys KTyOHHHBIX PEKPEALMOHHBIA KOMIUICK-
cos B Kpeimy. C. 26.
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a MIJIJTMOHBI “‘OCeUIbIX JUKapeil” 3aloNOHUIN KypOpPTHBIE TOposia, CBOUM
CKOIJICHHEM B TIHK CE30HA JJOCTABIIsIsl MAcCy HEylIOOCTB TAKUM K€, KaK OHH,
JHOOUTENSAM COJHLA U MOpA. B pesynbrare, noMnmo aepuunTa KoiHko-Mect
B YaCTHOM CEKTOpPE M OTCYTCTBHUS TaK HA3bIBAEMBIX TOBAPOB KYPOPTHOIO
CIIpoca B MECTHBIX Mara3uHax, BO3HUK U Ae(UIMT MOps (B BUE HEBO3MOXK-
HOCTH HalTH MECTO Ha OOIECTBEHHOM IUISKE JUIsl ce0sl MM IJIOIAAKHI UL
YCTaHOBKH TaJIaTKX Ha “‘IuKoM” ispke). CBoOo/1a, pOMaHTHKA, PETaKCaIH
B TAPMOHHU C FO’KHOM PUPOIOH TaKKe OKa3aIUCh B OCTPOM Jedunmre.

MaccoBOCTb IBMKEHHS “AUKapeit” yCIoKHATIA U UX OTHOIIEHUS C IPYTH-
MU AEHCTBYIOIIMMHU JIUIIAMU KypOPTHOM KOMMYHHUKAIMH, B IEPBYIO OUepeib
C MECTHBIMM KUTEIAMHU. OTHOIIEHNE MECTHBIX K HEOPIraHU30BaHHBIM PEKpe-
aHTaM 3a4acTylO CTaJI0O HAallOMUHATh 3HAMEHHUTOE MOCKOBCKOE “TTIOHAEXaN
TyT”, MOJL, “SI1Ta He pe3nHOoBasA!”. DTH HACTPOEHMUS], HECKOIIBKO JIECATUIECTHH
MIPOSIBJISIBIIMECS JINIIh HA OBITOBOM YPOBHE, B TOZBI “TIEPECTPOUKH’ CTAIIN
BBICKA3bIBATHCS OTKPBITO. “Bce He MmoryT xuth B Mockse. Bce He MoryT
[IPOBOAUTH OTIYCK B SnTe”, — paccyxkaana B 1980-¢ rr. Ha cTpaHULIaX CBOEH
KHUTH sUTTHHCKast myOmmictka Cetana Cyxanosa.* O4eHb MmomyispHOi
Cperl MECTHOTO HACEJICHHUS CTajla Hesl IICHOBOTO PETYIMPOBAHNUS TOTOKOB
HEOPTraHW30BaHHBIX OT/BIXAIOMIKX. B mepByio ouepeanr oHa MCXOIUIa OT
SUTTUHIIEB, BEIb OHU CUUTAIIN CBOM rOPOJ] KypOpTHOM cTomutieit COBETCKOTO
Coto3a. [Toaromy nMeHHO fliita, 110 KX MHEHUIO, J0JDKHA ObLIa IPUHUMATh
CaMyI0 COCTOSITENIbHYIO ITyOIHUKY. A MEHee IIaTeKeCOCOOHBIM “IUKapsM”
CJIEZIOBAJIO BBIOMpATh OoJiee JIEMOKpaTUYHbIE KYpOPTHI JIMOO OCBauBaTh
KYpOPTHYIO ILIeJHHY Ha Oeperax A30BCKOro Mops.®

Bo3HMKHYB Kak aJbTepHATHBA OTABIXY 10 Iy TEBKaM, HEOPraHU30BaHHAS
peKpeanys pOTUBOPEUMIIA TATEPHATIUCTCKOMY ITPEACTaBICHNIO COBETCKON
BJIACTH O “mipaBuiIbHOM” oT/IbIXE (rational recreation). MHOrOMUILTHOHHOE
wieMst “muKapei’” ¢ TPYIOM IMOIJaBalIoCh YYeTy M KOHTPOIO, OBLIO He-
TIpeIcKa3yeMo B CBOEM IBIDKeHUH (“‘spontaneity of movement” y JIprouca
Curennbayma). braromgapst 5TUM CBOMCTBAM OHO ITOCTOSTHHO HCIIBITHIBAIIO
CuCKuTyP Ha ycTOMUMBOCTD, CTANO AJIs1 HEE BEI30BOM M HCIBITaHHEM. B
OTJINYHME OT CAMOOPTaHU3yeMO Ha PHIHOYHBIX TPUHIUIIAX 3a1aJHON “‘MH-
JIyCTPUU TOCTENPUUMCTBA”, T1aHoBas u nieHTpainn3oBanHast CuCKuTyP ue
ObLIa TOTOBA K YIOBJIETBOPEHHIO TOI'O OTPOMHOTO KOJHUYECTBA 3aIPOCOB,
KOTOpPO€ B pa3rap ce3oHa €KEMHUHYTHO U €XKECEKyHJHO IeHepupoBaIoCh

% Cyxanosa. Slira: ropon 4yaHsii, ropoa 6emmbrit. C. 129.

% Cwm., Hanp.: Cepreesa. K Bonpocy CHIKEHHSI IPUTOKA HEOPTraHM30BAHHBIX OT/IBIXA0-
mmx. C. 100; Cyxanosa. Slnta: ropoa 4uyaHsiid, ropoj 6eausbiid. C. 12.

% Siegelbaum. Cars for Comrades. P. 229.
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HEOPraHW30BaHHBIMU pekpeanTaMu. COOTBETCTBEHHO Y MUJUTUOHOB J0-
OpaBmIMXxcs “depe3 TEPHUU K MOPIO” JTFOJICH (POPMHUPOBATIOCH KPUTHYECKOE
OTHOLICHHE K TE3MCY O HEYCTAaHHOM 3a00Te rocynapcTBa O IPOCTOM CO-
BETCKOM YeJIOBeKe. DTO ObLiIa BOWHA 332 KAYeCTBEHHBIN KypOPTHBII CEpBHC,
KOTOpAasi Benach 0e3 ueTKoi TuHuN HpoHTa. Beb onpeneinTh TpacKTOpuio
nepeMeIleHUH U Bce BO3MOXHBIC MOTPEOHOCTH MyTEHIECTBYIOIIEro 0e3
MYTEBKHU YeOBeKa ObLIO YPE3BhIUAHO CIIOXKHO. JIaHHAS CUTYyaIusi OYeHb
HAIOMHUHAJIA KOH(IMKT IBYX MUPOB, Pa3HBIX CUCTEM IIEHHOCTEH, OMUCaH-
HBIX B pabote 3urmynrta baymana “Ot majoMHHKA K TYPUCTY :

B Oponsre myrana ero kaxyiascs cBo00aa MepeaBUKECHH, a
CJIeZIOBaTENbHO, CBOOOIA OT TEHET HEKOTa COCPEIOTOUEHHON Ha Me-
crax Biuacti. Ho camoe ykacHoe, 9TO IepeIBIDKCHIE OpOIsITy ObLIO
HETIPEeICKa3yeMbIM: B OTIIMYHNE OT MAJIOMHUKA, Y OpOJSITH HET ITyHKTa
Ha3zHa4YeHWs. Bbl He 3HAeTe, Ky/ia OH IBUHETCS JAaJIbIIIe, IOTOMY YTO OH
caM 3TOTO HE 3HACT, JIa U HE XO4ET 3HATh... B m060oM MecTe OH MOXKeT
CcllenaTh MPUBA, HO OH HUKOT/IA HE 3HACT, Ha I0JITO JIK 3a1epKuTCs. .. %

[Tomo06HEI XapakTep MPOTHBOCTOSIHNS, KOTJIa BOHHA 03 YCTaHOBIEHHBIX
MIPaBHJI U Y€TKO 0003HAYECHHOW JTUHUH (PpOoHTa MPUBOAMIIA K OECITOMOIII-
HOCTH CHJIBHEHIIINX TOCYNApCTB Tepes JINIIOM KOUYEBHUKOB, OMHCHIBAIOT
Taoke GpaHIy3ckue nHTeIIeKTyansl JKuis ené3 u @enuke ['BaTTapu B
cBoeM “Tpaxkrare o Homazmomoruwn” (1980).%

Bnpodem, HecMOTpsI Ha Bce MPOTUBOPEUHSI, HEOPTAaHU30BAHHOE PEKpe-
aIMOHHOE JIBMKEeHHE “AuKapeil” ycnemHo nepexxuio Coserckuit Coro3 n
MO-TIPSIKHEMY OCTACTCsI CaMbIM PACIPOCTPAHCHHBIM (POPMATOM JICTHETO
otabixa B Kpeimy. Tak, mo opunmansaev 1anaeiM 3a 2010 1. B ABTOHOMHOR
Pecry6nuke KpbiM 0T10XHYI0 5,72 MITH 4€TI0BEK, U3 HUX OPTaHU30BAHHO —
Bcero sk 1,16 Mt (20,28 %), a HeopranuzoBaHHO — 4,56 MitH (79,72 %).%
W 3T0 HECMOTps Ha TOSBIEHUE OTEYECTBEHHOU ‘‘MHIYCTPUU TOCTEIPH-
UMCTBA”, TUKBUAAINIO TIEPMAHEHTHOTO Ae(HUINTA MTyTEBOK U CUCTEMHBIX
MPEMSITCTBUM JUIs OT/AbIXA Bcel ceMbeid. Clie10BaTeNbHO, B IPUTITAaTEIbHOM
POMaHTHKE “‘TMKOTO” fora BCE-TaKH €CTh YTO-TO YCTOWYHMBOE U TIYOOKOE.
To, 4TO €XeTroIHO 3acTaBseT MUJIJTMOHBI JIIOJIEH CTpEeMUTHCS K Mopto. To,
YTO HEJNB3S MOTEPSITh, HO MOYKHO TIOTIBITATHCS HAWTH.

9 bayman. OT aJOMHHKA K TYPHUCTY.

% K. Hdenés, ®@. I'varrapu. Tpakrar o Homazosnoruu // http://www.situation.ru/app/j
art 1022.htm.

% [IporpamMma pa3BUTHS ¥ PeHOPMHUPOBAHUS PEKPEALMOHHOTO KOMIUIEKCa ABTO-
HoMHOHU PecnyOnuku Kpsiv Ha 2012-2013 rozmsr // http:/crimea.gov.ua/programma-
razvitiya-2012-2013.
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SUMMARY

The article analyzes the “wild tourism” in the post-1950s’ Soviet Union as
a cultural, lifestyle, and economic phenomenon. It scrutinizes the social, eco-
nomic, and psychological reasons for the spread of “wild” vacations at Soviet
resorts. Individual accounts and official documents are analyzed together
with popular Soviet films such as 3+2, Be My Husband, and Sportlotto-82.
The author studies infrastructural policies in the Crimea that emerged in
response to the growing tourist and vacation boom, on the one hand, and
values, aspirations, and strategies of accommodation and communication of
different groups of “wild” travelers to popular Soviet resorts, on the other.
The article also deals with the official Soviet ideological discourse of care
and control of the population, and offers information on different official
strategies directed at decreasing the number of uncontrolled “wild tourists.”
The metaphor of nomadism provides a general framework for discussing
the multifaceted phenomenon of Soviet “wild tourism.”
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Aimar VENTSEL

ENTRAPPING HISTORY IN SPACE:
ON TUUNDRA AND ITS MASTERS”

On a sunny day in late summer 2000, I was taking a short walk in the
tundra with my host Vassili Kyltashov, the brigadier of the 3rd reindeer bri-
gade of II’ia Spiridonov MUP (Municipal Unitary Enterprise [munitsipal’noe
unitarnoe predpriiatie]). We were looking for sick reindeer calves left behind
as the herd moved on. After walking for some time, we ascended a hill where
I saw an object that one often sees in the tundra. It was a huge log lying on
the ground, surrounded by small sticks stuck into the earth. I asked Vassili
what this was. “This is an arctic fox trap (paas),” he explained. He went to
the log, lifted it and quickly demonstrated how the trap worked. The main
principle of the paas is simple: the sticks form a corridor and when the fox
enters the corridor to get a small piece of meat, the log falls and breaks the
fox’s neck. I asked Vassili about who was hunting with these traps. “Moigo,
the old man from Tiistaakh,” he said. We were not far from the hunting base
of Tiistaakh, it was maybe 7 km away.

“Could you put your traps anywhere you want?” was my next question.
“No, the land where your traps stay is yours. No one else can put their traps
here! And no one can touch your traps!” answered Vassili. This example

" This research was supported by the European Union through the European Regional
Development Fund (Centre of Excellence in Cultural Theory; CECT) and the Max Planck
Institute for Social Anthropology in Halle (Saale), Germany. I am also very grateful to Ser-
guei Oushakine, Brian Donahue, and the anonymous reviewer for their valuable comments.

299



Aimar Ventsel, Entrapping History in Space: On Tuundra and Its Masters

Fig. 1. A reindeer herder cleans his fellow hunter’s polar fox trap from grass. Photo by
the author.
contains the principal elements of land entitlement as understood among
the native people of Anabar. The hunting territory of Spiridon Ivanovich
Tuprin, also known as Moigo, is his “possession” (vladenie in Russ.). He
is the master (khoziain) of these lands and has the moral legitimacy to hunt
there. The borders of his lands are fixed and marked. This tie to a particular
area organizes social relationships between people and gives certain people
the power to decide who has access to local resources and who does not.
The focus of this article is the institution of the “master” (khoziain in
Russian, and kus’aain in Dolgan?), how such land entitlement is established,
and the basic features of “moral possession” of the land. The legitimacy of
the institution of the “master” is embodied in narratives and meanings that
make his presence visible in his hunting territory — family stories, the history
of material objects, and place names. Moreover, beside immaterial symbols
like toponyms, some of the narratives are concrete artifacts such as ances-
tors’ graves and trap lines that symbolize the presence of a strong family. In
the context of this article, the narrative is a set of symbols that gives people
“authority over the local resources.”? One feature of the narrative is that the

LE. L. Ubriatova. lazyk norilskikh dolgan. Novosibirsk, 1985. P. 35.
2 Anja Nygren. Environmental Narratives on Protection and Production: Nature-based Con-
flicts in Rio San Juan, Nicaragua // Development and Change. 2000. Vol. 31. Pp. 807-830, 828.
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narrative contains symbols® that actively construct realities* or help people to
express and transmit these realities.® Narrative is often studied as the way in
which people make sense of their environment.® | approach the narrative as
a set of symbols used to construct and maintain social relations.” Elements
of the narrative can be seen as subplots, not unlike in Hayden Whyte’s idea
of “emplotment,” where a particular fact makes sense only in relation to
other constellations of facts (or “plots™), thereby constituting a historical
narrative.® In the Dolgan legal framework of landownership, the history and
ownership of arctic fox traps occupy a privileged position.

Traps are powerful tools in the narrative of land. The Dolgan land use
regime is an “entrapment” where the arctic fox trap becomes a “total social
fact™ that embodies and regulates complex cultural, social, economic, and
legal relationships. The institution of the “master” demonstrates that the
traditions of a nomadic culture are rooted in the perception of land entitle-
ment and that despite being in a state of constant movement, people of the

® David Turton. How to Make a Speech in Mursi // Peter lan Crawford and Jan Ketel
Simonsen (Eds.). Ethnographic Film Aesthetics and Narrative Traditions. Aarhus, 1992.
Pp. 159-175.

4 For example, Jerome Bruner. The Narrative Construction of Reality // Critical Inquiry
1991. No. 18. Pp. 1-18; Idem. Life as Narrative // Social Research: An International
Quarterly. 2004. No. 71. Pp. 691-710.

SElliot G. Mishler. Research Interviewing: Context and Narrative. Cambridge, MA, 1991;
Donald E. Polkinghorne. Narrative Knowing and the Human Sciences. Albany, 1988.

® Minal Hajratwala. Intimate History: Reweaving Diaspora Narratives // Cultural Dynam-
ics. 2007. No. 19. P. 73; Peter Hopkins. “Blue Squares,” “Proper” Muslims and Transna-
tional Networks: Narratives of National and Religious Identities Amongst Young Muslim
Men Living in Scotland // Ethnicities. 2007. No. 7. Pp. 61-81; George Mavrommatis.
The New “Creative” Brick Lane: A Narrative Study of Local Multicultural Encounters //
Ethnicities. 2006. No. 6. Pp. 498-517; Ron Scollon, Suzann Scollon. Narrative, Literacy,
and Face in Interethnic Communication. Norwood, NJ, 1981.

" Fredric Jameson. The Political Unconscious: Narrative As a Socially Symbolic Act.
London, 1981.

8 Hayden White. Metahistory: The Historical Imagination in Nineteenth-Century Europe.
Baltimore, 1973.

®“These phenomena are at once legal, economic, religious, aesthetic, morphological and
so on. They are legal in that they concern individual and collective rights, organized and
diffuse morality; they may be entirely obligatory, or subject simply to praise or disap-
proval. They are at once political and domestic, being of interest both to classes and to
clans and families. They are religious; they concern true religion, animism, magic and
diffuse religious mentality. They are economic, for the notions of value, utility, interest,
luxury, wealth, acquisition, accumulation, consumption and liberal and sumptuous ex-
penditure are all present.” Marcel Mauss. The Gift: the Form and Reason for Exchange
in Archaic Societies. New York, 1990. Pp. 76-77.

301



Aimar Ventsel, Entrapping History in Space: On Tuundra and Its Masters

Arctic tundra acknowledge the existence of social bonds that determine or
limit access to the region’s resources.

Field Site

My field region is the Anabarskii district (or Anabar) in the northwest
of the Republic of Sakha (Yakutia) in the Russian Far East. This is a small
district of about 40,000 square km, populated by about 4,000 people. My
main field site was the most northern village of Uurung Khaia,'* which
has about 1,200 inhabitants, mainly Turkic-speaking Dolgans. It is a large
topic of discussion whether the Dolgan language is a dialect of Sakha or
an independent language. I can only add that the languages are extremely
similar, especially the eastern Dolgan spoken in the Anabar district and in
the neighboring eastern part of Krasnoiarsk krai. Dolgan people are tradi-
tionally hunters of wild reindeer and arctic foxes, reindeer nomads who still
hunt for their income and subsistence.

Within the territory of the Republic of Sakha, the Anabar region has
historically been difficult for the state institutions to control. From the
seventeenth century onward, nomadic Tungus (who later became known
as Evenki) went to Anabar to avoid paying tax (yasak) or to escape punish-
ment for their rebellion.™ In addition, a group of rebellious Tungus lived in
Anabar, the so-called children of Kokui (Kokuevykh deti), who numbered
thirty adult men in 1643. The head of the clan group (rod), Kokui, was taken
hostage by Russian servicemen in neighboring Olenek, and two of his sons
were taken hostage by other servicemen. But the group continued to resist
paying yasak. The Tungus from Anabar freed their kinsmen and attacked
the Russians in 1644. In 1646 the “children of Kokui” were attacked by
Tungus from Olenek, and were then deported to the south and forced to live
and pay yasak in Olenek.'? Russians established a few outposts in Anabar

10 The system of transliteration (especially toponyms) I have used in this article is a
combination of my own system, a system applied by Tatiana Argunova-Low (in Scape-
goats of Nationalism: Ethnic Conflicts and Silence in Sakha (Yakutiia), Edwin Mellen,
forthcoming) and the Library of Congress (ALA-LC) romanization tables. The aim was
to maintain toponyms in the way they are pronounced by people in the district and not
in the way they are used in Russian maps. Due to Sakha phonology I use umlauts, which
should be pronounced as the umlauts in German.

11 B. O. Dolgikh. O naselenii basseiniv rek Oleneka i Anabara // Sovetskaia etnografiia.
1952. No. 2. Pp. 86-91, P. 83; 1. S. Gurvich. Kul’tura senernykh yakutov-olenovodov.
Moscow, 1977. P. 10.

2B. O. Dolgikh. Rodovyi i plemennyi sostav narodov Sibiri v XVII v. Moscow, 1960.
Pp. 447-449.
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and these settlements became bases for the first collective enterprises or
tovarishchestva after the revolution.?® In this period, the Anabarskii dis-
trict went down in the history of Sakha as the place where the last battle
with the “white bandits” on the territory of the freshly established Yakut
Autonomous Socialist Soviet Republic (YASSR) took place in February
1931.* Although the collectivization of the Dolgan people was reported
to be successfully completed in 1938, the eastern fringes were a few years
behind.® It was only in the 1940s that the tovarishchestva in the Anabar
region were reformed and turned into four collective farms.® During the
war, many men who had been conscripted into the army escaped into the
northern districts, including Anabar. Tokarev’s remark that in the Arctic
districts the enrollment lists were virtually nonexistent shows that the
Communists were not able to control the population until the end of the
1940s.1" | believe that the tradition of resistance to the state has been one
reason why formal and informal land use regimes existed in the district in
the Soviet era.

Although Dolgans were collectivized into Soviet collective farms (kolk-
hozy) during the 1940s and 1950s, the radical change in their life occurred
in the 1960s when collective farms were absorbed into the big state farms
(sovkhozy). Part of the state farm policy was to sedentarize people, which
succeeded in the 1980s. Since then, two-thirds of the people now live in
the village and only a small segment of Dolgans of the Anabar district are
professional hunters and reindeer herders, that is, “people of the tundra” or
tundroviki. Nevertheless, hunting as a means of subsistence remains highly
important for all the population and most people from Uurung Khaia regu-
larly spend their time in the tundra during the hunting seasons.

In 1991 the former YASSR declared sovereignty as the Republic of
Sakha. In 1992 the republic passed the law on “clan-based communities”
or rodovaia obshchina, becoming the forerunner of indigenous reorgani-
zation in Russia. The obshchina was granted tax freedom and subsidies
and the number of institutions increased to 400 in a few years, only to dry

3 Aimar Ventsel. Reindeer, Rodina and Reciprocity: Kinship and Property Relations in
a Siberian Village (Vol. 7. Halle Studies in the Anthropology of Eurasia). Berlin, 2005.
Chapter 2.

1. M. Neustroeva (Ed.). 65 let Anabarskomu ulusu. My darim severnoe siianie. Sas-
kylakh, 1995. P. 3.

5 A. A. Popov (Ed.). Kochevaia zhizn’ i tipyzhilishch u dolgan. Vol. X VIII. Moscow, 1952.
6 Neustroeva (Ed.). 65 let Anabarskomu ulusu. P. 4.

7 P. N. Tokarev. Istoriia voennogo komissariata RS(Ia).Vol. 1. Yakutsk, 2000. P. 211.
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up in the second half of the 1990s.® My research shows that despite the
fact that the obshchina was designed to revitalize indigenous cultures and
economy, indigenous people saw the obshchina as formal institutions to
communicate with the state structures and trading organizations.'® This was
the first time that Western anthropologists were able to conduct fieldwork
in Siberia, and the period witnessed several publications on new forms of
property and changes of land use regime among the indigenous Siberian
people.?’ Changes in the land use regime were also studied in Sakha among
ethnic Sakha?* and among indigenous minorities.??> However, very little
anthropological research is conducted in the tundra zone of the republic of
Sakha. The closest work to my research is that conducted by John Ziker,
who demonstrated that on the Taimyr peninsula, new private and collective
enterprises appeared not as a sign of the indigenous revitalization but as a
tool to defend indigenous hunting territories against other Russian hunters,
that is, to formalize exclusive land use rights.?®

In the 1990s, the state farm was reorganized according to the municipal
agricultural enterprise I1’ia Spiridonov MUP, but many brigades established
their own hunting or herding enterprises. The “agricultural landscape” of
the district is complex, and includes various enterprises that differ from

8 M. K. Belianskaia. Sovremennye obshchiny evenov Yakutii // Sotsial’no-ekonomi-
cheskoe 1 kul’turnoe razvitie narodov Severa 1 Sibirii: Traditsii i sovremennost’ / Pod
red. Z. P. Sokolova. Moscow, 1995. Pp. 119-136.

19 See Ventsel. Reindeer, Rodina and Reciprocity. Chapter 3. In this chapter, I demon-
strate how the people of Anabar reregistered one enterprise several times, moving from
the “peasant farm” via obshchina to the small-scale enterprise, and how the Republic of
Sakha granted tax freedom and subsidies to new forms of enterprises.

2 David G. Anderson. Identity and Ecology in Arctic Siberia: The Number One Reindeer
Brigade. Oxford, 2000; Gail A. Fondahl. Gaining Ground? Evenkis, Land, and Reform
in Southeastern Siberia. Boston, 1998; Idem. Legacies and Territorial Reorganization for
Indigenous Land Claims in Northern Russia // Polar Geography. 1995. No. 19. Pp. 1-21;
Patty A. Gray. The Obshchina in Chukotka: Land, Property and Local Autonomy. Working
Paper No. 29. Halle/Saale, 2001; Florian Stammler. When Reindeer Nomads Meet the
Market: Culture, Property and Globalisation at the End of the Land. Halle/Saale, 2004.
2 Susan Alexandra Crate. Cows, Kin, and Globalization. An Ethnography of Sustain-
ability. Lanham, New York, Toronto, Plymouth UK, 2006.

2 Gail Fondahl, Olga Lazebnik, Greg Poelzer, and Vasily Robbek. Native “Land Claims,”
Russian Style // Canadian Geographer. 2001. Vol. 45. No. 4. Pp. 545-561.

% John P. Ziker. Peoples of the Tundra. Northern Siberians in the Post-Communist
Transition. Prospect Heights, 2002; Idem. Land Use and Economic Change Among the
Dolgan and Nganasan // E. Kasten (Ed.). People and the Land. Pathways to Reform in
Post-Soviet Siberia. Berlin, 2002. Pp. 207-224.
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each other in subordination to the district administration and Ministry of
Agriculture. This “landscape” contains subsidiary enterprises, small-scale
enterprises and family enterprises.?* All of them use the tundra’s resources,
as do people from the village. Central for the monitoring of the tundra is the
system of hunting territories (ugodia) and those who control them. Following
the local tradition of autonomy, the district administration — which has always
been led by local people — did not interfere in the land use negotiations of
formal and informal users. Moreover, the attempt in 2008 to establish in
the district “territories of traditional land use” (territoriia traditsionnogo
prirodopol zovaniia), which would aimed at enhanced governmental control
of land use, failed completely.®

During 2000-2001, I spent a year in the district collecting data for my
doctoral thesis. For more than eight months of the fieldwork period I was in
various reindeer and hunting enterprises and brigades. After that, [ remained
in contact with various people from the district, especially with hunters from
the family enterprise Tiistaakh, meeting them and their relatives regularly
in the capital of the republic, Yakutsk.

The Master and His Homeland

In my research area, I had heard the expression khoziain only in relation
to hunters and their permanent hunting spots. Khoziain is a Russian expres-
sion that has various meanings. Two different meanings of the word khoziain
are relevant to understanding popular conceptions of economic and political
change. The “real” khoziain (i.e., “master” as a positive connotation) was
an entrepreneur or peasant farmer, a hardworking and honest man. He built
up his enterprise, or farm, by working sixteen hours each day and traded
quality goods at fair prices.?® Another meaning of khoziain is negative: it
refers to the “bazaar” entrepreneur who trades imported poor quality goods
at high prices. This other khoziain is related to the Stalinist definition of

2 See Ventsel. Reindeer, Rodina and Reciprocity. Chapter 3.

% The federal law for “territories of traditional land use” was passed in 2001 but no
such territories have been registered in Russia yet. The reason may be that this status
gives free and exclusive land use rights to indigenous groups (Brian Donahue, personal
e-mail June 24, 2012). In the case of Anabar, the governmental committee was supposed
to control the governance of the territory, and, therefore, the plan met silent resistance
from the Anabar administration.

% Julian Watts. Heritage and Enterprise Culture in Archangel, Northern Russia // Ruth
Ellen Mandel and Caroline Humphrey (Eds.). Markets and Moralities. Ethnography of
Postsocialism. Oxford, New York, 2002. Pp. 59-68.
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kulak or expropriator.?” On the Taimyr peninsula, a khoziain was understood
to be a brigadier who was the “caretaker” of the territories of a state hunt-
ing enterprise.”® In this case, the brigadier was either appointed by the state
enterprise or worked on a contract basis on the reallocated territory, and the
expression khoziain was connected to a formal status.

The institution of khoziain (which I translate as “master”) that I encoun-
tered among Dolgans in the Anabarskii district is rooted in the formal status
but has ceased to be merely a formal category. It is closely connected to a
territory usually called rodina or “motherland.” The Dolgan native word
for rodina in Sakha was doidu, which means both “home” and “homeland,”
and was used to describe places in the tundra and the house in the village,
depending on the context and situation. Thus, the native and Russian under-
standing of rodina are conceptualized differently, both geographically and
emotionally. Rodina among Dolgans is understood to be a place where one’s
roots are, and in most places it is the region in the Anabar tundra where a
person’s family has hunted, herded their reindeer, and migrated for many
generations. Or at least they lay claim to the region. Rodina in Dolgan culture
is geographically very concrete and is defined through a narrative that links
places, history, markers, toponyms, artifacts, and facilities and creates an
emotional attachment to a place.

In order to analyze the notion of “masterhood” and rodina we must look
back into recent history. Relying on general Dolgan and Evenki ethnog-
raphy and theories of hunter-gatherers, it seems that the “masters” were
partly a product of Soviet policy and partly a consequence of the incorpo-
ration into the Soviet agricultural model of old precollectivization values
and hunting practices. However, it is complicated to track this construct
beyond the period of collectivization. Early ethnographic information re-
cords certain families or groups that the authors have associated with the
Anabar region. As early as the seventeenth century, Tungus elders from
the Olenek and Anabar regions were complaining to Russian officials that
Russian hunters were exploiting their hunting grounds. Dolgikh describes
the Kukui family who lived in the Anabar tundra, and the Laptev expedition
that encountered settlements of seminomadic hunters on the Arctic Ocean

2 Tbid. Pp. 67-99. Watts describes how the notion of khoziain changed over time
during the post-perestroika period in Archangelsk. He states that the word khoziain is
an “ancient and rich one, grounded in the world of the peasant household and feudal
estate, and means variously owner, proprietor, master, boss, manager, husband, and
host” (P. 62).

% Ziker. Peoples of the Tundra. P. 374.
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coast.?® While these groups certainly had some sense of defined land owner-
ship and the mechanisms to regulate resource use, we nevertheless do not
know in detail how land ownership and “masterhood” were constructed in
these times.

As Fondahl has shown, the introduction of socialist patterns of hunting
and reindeer herding did not impact heavily on the old ways as often the
old strategies and concepts were incorporated into collective and state farm
hunting and reindeer herding.*® On a theoretical level, Ingold points out
that hunting strategies are not tied to a particular economic and political
setting.®! While they may change as the economic situation changes, it is
not necessarily so0.%

The formal and informal land entitlement of hunters in the Anabarskii
district was in the majority of cases based on the territories of the hunting
spots or tochka, that is, a Soviet reorganization of territories (zemleustroist-
v0). The aim of the zemleustroistvo was not only to maximize the efficiency
of land use but also to control the indigenous population by giving certain
groups and organizations (hunters, reindeer brigades, state farms, collective
farms, etc.) fixed territories.®® What the zemleustroistvo achieved was the
establishment and reenforcement of the institution of the “master.” Several
researchers have stressed that despite their nomadic economy, Siberian na-
tive people had strong emotional ties to their hunting and pastoral lands.3*

2 B. 0. Dolgikh. Osnovnye voprosy sotsialisticheskogo stroitel’stva u malykh narodov Se-
vera // Doklady i soobshcheniia nauchnoi konferentsii po istorii Sibirii i Dal’negoVostoka
/ Pod red. Z. B. Gogoleva. Tomsk, 1960.

® Fondahl. Legacies and Territorial Reorganization. Pp. 1-21.

* Tim Ingold. The Optimal Forager and Economic Man // Philippe Descola and Gisli Pals-
son (Eds.). Nature and Society. Anthropological Perspectives. New York, 1996. Pp. 25-44.
% John P. Ziker. Assigned Territories, Family/Clan/Communal Holdings, and Common-
Pool Resources in the Taimyr Autonomous Region, Northern Russia / Human Ecology.
2003. No. 31. Pp. 331-368.

® David. G. Anderson. Tracking the “Wild Tungus” in Taimyr. Identity, Ecology, and
Mobile Economies in Arctic Siberia // Peter Schweitzer, Megan Biesele, Robert K.
Hitchcock (Eds.). Hunters and Gatherers in the Modern World. Conflict, Resistance,
and Self-Determination. London, 2000. Pp. 223-243; V. N. Sannikov. Novye zemel’nye
otnoshcheniia na Severe Yakutii / Tezisy vserossiiskoi konferentsii “Dukhovnaia kul’tura
narodov Severa i Arktiki v nachale tret’ego tysiacheletiia / Pod red. I. I. Shcheikina,
I. F. Lapparova, A. I. Savvinova, V. A. Petrovoi, M. P. Lukinoi, N. D. Petrovoi. Yakutsk,
2002. Pp. 33-35.

% Gail Fondahl. Through the Years. Land Rights Among the Evenkis of Southeastern Si-
beria // The Troubled Taiga. Survival on the Move for the Last Nomadic Reindeer Herders
of South Siberia, Mongolia, and China. Cultural Survival Quarterly. 2003. Vol. 27. No. 1.

307



Aimar Ventsel, Entrapping History in Space: On Tuundra and Its Masters

During my fieldwork I noticed that in Anabar these emotional ties and the
sense of rodina were created through the activities of hunting and fishing
in the territory.

The institution of “master” would not exist today were it not for the
Soviet experiment in agricultural practice and the attempt to break tradi-
tional kinship ties and territorial affiliation according to the official goal
of collectivization. Instead, Dolgan family structure and its entrapment to
particular territories were embedded into the Soviet collective farm brigade
structures. What the state needed was the indigenous inhabitant’s knowledge
and skills to procure meat, fish, and furs, and here the economic rationale
outweighed the ideological.®

The period from the 1950s until the 1980s, in local folklore, is described
as the happy time of family brigades (semeinye brigady) or a time where
families continued to hunt and migrate in their pre-Soviet territories. The
rupture happened in the 1980s, when kinship-based brigades were reformed.
However, studying brigade enrollment lists I found out that even after the
1980s some members of the family continued to work and migrate within
their old territories as part of a reformed brigade. In this period, hunters’
camps were turned into permanent sites by the building of log cabins in
strategic places, such as river crossings where wild reindeer migrations
passed by twice a year. Soon after the collapse of the Soviet Union and the
new reforms in agriculture, nonrelatives left such brigades to join their own
relatives. When conducting fieldwork in 2000-2001, I noticed that all the
reindeer and hunting brigades in the Anabar tundra were made up of rela-
tives or dominated by one family.%

Agnia, a daughter of Moigo, the undisputed head of the Tiistaakh fam-
ily, once explained to me her father’s relationship to the Tiistaakh hunting

Pp. 28-31; John P. Ziker. “Horseradish Is No Sweeter than Turnips.” Entitlements and
Sustainability in the Taimyr Autonomous Region, Northern Russia / Chris Hann and
“Property-Relations”-Group (Eds.). The Postsocialist Agrarian Question. Property Rela-
tions and the Rural Condition. Miinster, 2003. Pp. 363-390.

% In retrospective, the economic rationale dominated before the ideology when it came
to the reorganisation of Siberian indigenous communities. In most regions of the Russian
North, the Soviet state indeed tried to introduce a standardised structure and methods for
hunting, fishing and reindeer herding, yet it was nowhere fully successful and regional
differences remained until the end of the Soviet Union. It seems that it was more eco-
nomically profitable to adapt existing skills and organisations to the state agricultural
policy, than to radically change everything to follow ideological prescriptions, i.e. the
priority was to fulfil the plan at any costs.

% Ventsel. Reindeer, Rodina and Reciprocity.
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base and other hunters: “There used to be a [hunting] brigade in Tiistaakh.
Our family and another family hunted here. Then the other family went
away and my father remained here. Everybody knows he has always been
here. These are his lands” (Zdes’byla v Tiistaakhe okhotnitskaia brigada.
Nasha semia i drugaia semia zhili zdes’. Togda eta vtoraia semia uekhala
i nash otets ostalsia zdes’. Kazhdyi znaet, chto on vsegda byl zdes’. Eto
ego zemli!).

During my first fieldwork trip in Sakha from 2000 to 2001, the land, by
law, belonged to the state.®” Formally, no private ownership of land existed.
Although the “public” (state) status of land remained, the decision-making
authority in most cases was shifted from the federal center to the regional
government, who, for their part, delegated most decision making, especially

3" The legal land use regime in Russia — especially concerning indigenous people’s land
use — is confusing and laws change often before they are implemented. Some legal
anthropologists I have consulted about the issue expressed the opinion that this is inten-
tional, in order to keep indigenous activists “off balance.” Since 2001, land property in
Russia has been liberalized and some portions of land can be privatized, usually large
enough for a house or a factory, but not land in the northern regions, which is part of
the federal land. The land use issue in Russia remains very confusing as not only land
but also land use rights are sold. In the perception of the public, both transactions are
usually undifferentiated and it is difficult to find out whether people have sold or bought
the land or the right to use the land.

In the Russian Federation several federal laws regulate indigenous land use. However,
these federal laws are often general frameworks whose details should be worked out at
the regional level. All local laws have to be in accord with the federal law, but federal
level laws have to be enacted at the republic level through an act of the republic-level
legislative body (local parliament) in order for them to take effect (Brian Donahue, per-
sonal e-mail, June 24, 2012). This can cause delays in the implementation or modification
of laws when they threaten to violate the interests of local power groups, as has been
the case in Tuva (see Brian Donahue. The Law as a Source of Environmental Justice
in the Russian Federation // Julian Agyeman and Yelena Ogneva-Himmelberger (Eds.).
Environmental Justice and Sustainability in the Former Soviet Union. Cambridge, MA,
London, 2009. Pp. 21-46, P. 25).

According to the Land Code of the Republic of Sakha, from 2011 the possessions on
the land can be transmitted from municipal ownership to private hands for free if the
purpose is for agricultural activity (Land Code Article 6.11). Federal lands can be trans-
ferred to private property only for private house construction, gardening, and part-time
farming (Land Code Article 8.11 and Article 8) but also for full agricultural activity
from the lands belonging to the category of agricultural land. The maximum amount of
land privatized for agricultural activity is limited to three hectares (Land Code Article
23). Article 16 states that indigenous people have the right to rent lands for reindeer
herding and other traditional economic activities (see http://www.neruadmin.ru/elib/
zemelni_kodeks RSY.pdf).
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regarding agriculture, to the local district administration.® In the case of the
Sakha Republic this meant that the president and parliament delegated part
of their decision-making power to the districts. Local authority was given
to village administrations, except the responsibility for agriculture, which
was allocated to the successor of the state farm, the MUP. In the 1990s, as
new institutions appeared in the tundra, the MUP’s monopoly over “the
agricultural tundra” disappeared, although the MUP’s officials maintained
the closest connection to the village administration, and through it retained
an influential position concerning land use decisions.

As arule, new enterprises in a district appeared when former state farm
brigades reregistered themselves as small-scale enterprises, obschchina,
and so forth.*® These new enterprises continued to use their own brigade
territories and — in the case of hunting enterprises — facilities built in the
Soviet era. With the reorganization of agriculture and the appearance of
new property laws, the social position of extended families and their heads
became more visible. Alongside these changes, the institution of the “mas-
ter” in the Anabar tundra became a semilegal category. In new enterprises,
a family head’s decision-making powers became near absolute, independent
of whether old men were elected as enterprise directors or they remained as
ordinary hunters in the official records.

The existence of the Tiistaakh hunting family was the strongest proof
of the social meaning of the institution of “master.” The Tiistaakh was a
hunting base in the tundra, home to an extended family led by a patriarch
with the nickname Moigo. Moigo has ten children who work in various
enterprises in the village or are officially unemployed. However, in the
hunting or fishing season most of them went to the tundra to assist their
father. The family had a very clear idea of their precise hunting territory
and Moigo had the authority to prevent fishing or hunting on his lands if
he did not like someone. All reindeer brigades, before migrating through
the Tiistakh territory, asked the permission of Moigo, who arbitrarily made
the decision. The interesting fact was that officially the family had no legal
status at all. When I arrived in the district, the Tiistaakh clan was in the
process of registering their own “family enterprise” (semeinoe predpria-
tie) but had no official response and no registered land allotment — their
claim literally did not exist. Nevertheless, they were present at the district

% @G. Oshrenko. Indigenous Political and Property Rights and Economic/Environmental
Reform in Northwest Siberia // Post-Soviet Geography. 1995. Vol. 36. No. 4. Pp. 227-
237.P.229

¥ Ventsel. Reindeer, Rodina and Reciprocity. Chapter 3.
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level, the head of the district celebrated the family in his speeches as the
model example for an indigenous traditional economy, the Tiistaakh were
included in the district’s economic statistics, and so forth. At the same time,
the family faced problems when trading their meat and fish to traders due
to their lack of official status.

What made the “elasticity of the land™ in the Anabarskii district so
special and interesting is that even if the officials did not support such en-
titlement, they tolerated it. Thus, the head of the Uurung Khaia village found
it strange when I wondered why the MUP’s reindeer herders respected the
land use rights of the Tiistaakh hunters, who did not have any legal status at
the time. He said, “But this is probably so everywhere!” In the Anabarskii
district, local people dominate the local government and administration. The
head of the administration, Nikolai Egorovich Androsov, was born there
and supported local people and the revitalization of the so-called traditional
economy. As long as there were no serious conflicts over land entitlement
(for example with the gold industry), Androsov did not interfere and did not
force people to legalize their entitlement.

The ambivalence of the informal institutions and their relationship to
official structures was symbolized by a meeting of reindeer herd brigadiers
and directors of hunting enterprises in the village head office where I as-
sisted in spring 2001. Theoretically, it was an accountancy meeting where
brigadiers and directors of enterprises had to report their activities, gains, and
losses during the previous winter period. What I witnessed was in marked
contrast to the official hierarchy. The head of the village administration was
a young man in his thirties whereas most others were of senior age, giving
them the status of “elders.” The body language of the head of the village
was of a young man meeting with local patriarchs: he sat at the head of the
table, eyes down listening carefully to what the old men had to say, asking
questions with a respectful tone. The old men discussed the movements
and activities planned for the forthcoming season, dividing pastures among
themselves, and the head of the village, the highest state official in room,
accepted everything and fixed the results in a meeting protocol. For me, this
meeting was a demonstration of the position and power of the “master” in
the existing social setting of the district.

40 Katherine Verdery. The Elasticity of the Land: Problems of Property Restitution in
Transylvania // Eadem. What Was Socialism and What Comes Next? Princeton, 1996.
Pp. 133-167.
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The Meaning of Tundra

In the north, I cannot remember hearing the word “tundra” (tuundra in
Sakha). People in the capital of Yakutsk and in the villages in Central Yakutia
used to say “going to the tundra,” “being in the tundra” (Tuundra hhatahsye-
hha; Tuundra hhasyldzyehha). In Anabarskii district, people use the word
tya for tundra, which in Yakutian means “forest.”*! But in vernacular use, tya
actually means “village” or “countryside.” A Russian—Yakutian phrasebook
gives tya as the equivalent of the Russian word derevnia (village).*? “Agri-
culture” (sel skoe khoziaistvo) in Yakutian is tya khahaaiystabata, using the
word tya as “rural.” In a Russian—Yakutian dictionary, one can even find the
pair kuoratuonna tya, translated as “town and village.”* Tundra dwellers are
called tyetaghykihi (-kihiler in plural) and people who live in a village are
pohydlekkihite (also -kihiler in plural), which simply means “village people.”
When people in the Anabarskii district go to the tundra, they do indeed go
to the countryside, which is not the same as the tundra. The meaning of the
word “tundra” has connotations of something isolated, outside the normal
social sphere of everyday life. The use of the word tya means that, for native
people, the tundra is a social space, more or less equivalent to the village.

From the official point of view, the tundra “lives” when it is covered with
tochkas, reindeer brigades and other marks of human activity. This discourse
is symbolized by huge maps, which decorate the walls of the offices of the
head of the district administration, the director of the II’ia Spiridonov MUP,
and the head of the district land commission. Colored points mark the loca-
tion of the reindeer herds and log cabins. From the officials’ point of view,
the landscape lives when it becomes “alive” on paper with settlements and
roads, whereas unmarked territories are seen as “empty” or “wild.”** Their
“wilderness” is a social and cultural construction of village-based officials,
but is not absolute and general.** Many officials of the district administration
in Saaskylaakh wondered how I, a Westerner who must need showers, good
food, and TV, could survive in the “wilderness,” where even they have never
been. On the other hand, I heard tundroviki saying that soon there would

4 Takutsko-russkii slovar’. Moscow, 1972. Pp. 417-418.

2 Pogovorim po-iakutskii. Yakutsk, 1987. P. 100.

43 Russko-Iakutskii slovar’. Moscow, 1968. P. 131.

4 Cf. Peter Gow. Land, People, and Paper in Western Amazonia // Eric Hirsch and
Michael O’Hanlon (Eds.). The Anthropology of Landscape. Perspectives on Place and
Space. Oxford, 1996. Pp. 43-62.

4 See Philippe Descola, Gisli Palsson. Introduction // Idem (Eds.). Nature and Society.
Anthropological Perspectives. London and New York, 1996. Pp. 1-22.
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be no space left in the tundra. And this at a time when we were driving on
snowmobiles or reindeer sledges through the tundra, seeing no other signs of
human life for hours on end! Both sides were defining space through different
activities and a different engagement with the environment, which all gave
nature a different social meaning.*® On the official map, the social space was
organized as registered fixed allotments for the production of meat, furs, and
fish with concrete resources fixed on paper. The mode of resource extraction
(whether reindeer herding, hunting, or fishing or all three) on a particular ter-
ritory was defined in a constitution linked to a brigade or enterprise (ustav).

For the population, the tundra first of all represents the movement
of people, fish, animals, and goods over a large territory crossing huge
distances. In recent years, the needs of village dwellers to use the natural
resources of the tundra have increased. Unemployment and low salaries in
the village have forced people to hunt and fish more extensively. Places in
the tundra hold meaning for most people in Uurung Khaia as landmarks
or as sources of food and money; there are useless, and on the other hand,
very highly valued territories, depending on their ecological resources and
accessibility. The described places shifted their meaning according to the
season. The wild reindeer migration twice a year kept hunters constantly
moving to “follow the herds,”* and they paid little attention to formal
brigade or administrative borders. For example, the Tiistaakh family had
a very ambiguous relationship to the tundra. They had their own territory,
which was located on the migration route of wild reindeer, and the river
crossing to shoot reindeer was literally on their doorstep. In spring, Moigo
drove around the western and southern tundra to hunt reindeer, staying in
reindeer herder camps or hunting lodges. October to December was the
ice-fishing period, and entitlement to the good fishing places was strictly
divided among the clans that had their tochkas in the region. In contrast to
the winter fishing period, places to fish were less fixed in July when nets
were used. The fluidity and controversy involving the territory came out
in a short discussion I had with the Tiistaakh family. When I asked Moigo
about where exactly his lands lie, he replied, “I do not need land, I need
water.” Agnia, who was in the kitchen, commented: “I think, father did not
understand you. Of course we have our land!”

For a long time [ was confused by these two statements. The Tiistaakh
family had hunting grounds recognized by other people but also claims of

4 Cf. Ingold. The Optimal Forager and Economic Man.
47 E. Burch. Herd Following Reconsidered // Current Anthropology. 1991. Vol. 32. No.
4. Pp. 439-445.
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informal land entitlement to the family. It may be that old Moigo, when an-
swering my question, did not see his territory as one unit but rather a network
of places, an entrapment of meanings and functions. The water system is a
concrete network of rivers and lakes useful not only for fishing but also for
boat transportation, a link between strategic and useful places. Moigo saw
as his exclusive possession some river crossings and hills where arctic foxes
resided. At the same time, his land was not closed to other people. The (semi-)
nomadic tundra culture on the coast of the Arctic Ocean requires the constant
movement of people and goods. On the way to their own tochkas, hunters
cross through different hunting territories, spend a night in an occasional
tochka on the way and often visit inhabited places to “drink tea.” What is
considered a violation of local social norms is not the crossing of one’s lands
but hunting, fishing, and trapping without permission — that is, exploiting the
resources of a certain place in the territory. It is known that the Nganasan on
the Taimyr peninsula considered certain places, such as river crossings on the
wild reindeer migration routes or some especially good fishing places, as clan
possessions and had the right to limit the access of other clans to such plac-
es.”® Some of my older informants remembered hearing their parents speak
about similar traditions in the Anabarskii district. Today, in the Anabarskii
district, almost all the hunters’ tochkas are located on the riverbanks where
the main waves of the wild reindeer migration cross the river, and they use
facilities built in the Soviet era. It is very possible that the exclusivity of the
traditional precollectivization hunting places continued and institutionalized
under Soviet rule gave birth to the notion of rodina and khoziain.

As in other hunting families, Moigo argued that his family lived in the
region for generations and he had inherited the land entitlement that he also
held in the Soviet period. This was probably what the daughter meant by
saying that the family “has lands,” whereas Moigo seemingly understood
my question from the perspective of their value of use.

Domesticated Space

The “social landscape” in the Anabar tundra is often created by connect-
ing real people and events with the landscape.*® The most obvious sign that

8 Chester S. Chard. The Nganasan: Wild Reindeer Hunters of the Taimyr Peninsula //
Arctic Anthropology. 1963. No. 1. Pp. 105-121, 109-111.

# Cf. Michael J. Casimir. The Dimension of Territoriality: An Introduction // Idem and
Aparna Rao (Eds.). Mobility and Territoriality. Social and Spatial Boundaries Among
Foragers, Fishers, Pastoralists and Peripatetics. Oxford, New York, 1992. Pp. 1-26; also
in Gow. Land, People, and Paper.

314



Ab Imperio, 2/2012

people know a territory is that they have given names to places. The most
beautiful place name for me in the Anabarskii district is Golub Tolutr Aryyta
(the island where the dove is born). This island is where the early summer
bird hunt takes place, but there are also many people-related place names
in the district. One day in late summer we were mounted on reindeer and
looking for some lost animals. When we passed a small lake, Vassili, my
host, mentioned, “This lake’s name is Boris.” I asked: “Why Boris?” Vas-
sili replied: “There used to be a Russian [in Uurung Khaia]. He fished here
often.” The lake was named after a real person and the name symbolized
his activities in the region.

Even from a brief glance at the map it is obvious that the Anabar region
has many person-related toponyms. When we drove north from the camp
of the 3rd reindeer brigade of Uurung Khaia we had to cross Ivan Salaata
(Ivan’s Path). Feodor Kylaia (Look at Feodor’s [Place], or Lights of Feodor)
was on the way to the village of Uurung Khaia (which itself means “White
Hill”) from Tiistaakh. The first place is connected to the memory of the
trap lines of the hunter Ivan. The other river got its name from the hunting
cabin of Feodor, whose hunting grounds used to be there. Egor Paastaga
means “Egor’s fox trap.” Other toponyms hint at human activites, such as
Borolookh (Full of Wolves), Sasyl Yrekh (Fox Stream), or Khaia D’iieleekh
(from Khaia Kurduk D’iie — House Big as Mountain).

Places where one can expect to see and hunt foxes or places that should
be avoided because of wolves that are likely to attack your reindeer, are only
known by those who make regular visits to these regions. The activities of
hunters and reindeer herders are thus entrapped in the landscape and these
features have meaning for others who share the same way of life. Of course,
many place names refer to some visible marker on the landscape, such as
Kholocholookh (kholo means curve, the name of a crooked-shaped lake),
Ulakhan Kumakh Yrekh (Stream of the Big Sand), or Bulgunn’akhtaakh
(Covered with Hills). The “story” of some place names has almost been
forgotten. For example, it was difficult to find someone who could explain
to me the origin of the toponym Hetta Heddem (Seven Brothers). Finally
Aponia, the brigadier of the district’s northernmost reindeer herd, explained:
“There used to be seven brothers who migrated to the area. They were Tu-
priny. I think they were relatives of Pavel, our MUP’s director.”

I was always very impressed with how well tundroviki, especially older
people, knew the tundra. Many times, [ witnessed how people were able to
find their way in a snowstorm when the whole world seemed to be one white
rushing madness. When I returned to the district after a few months’ stay
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in Moscow and brought back photos from previous migrations, people not
only recognized lakes and hills but also remembered what we were doing in
these places. For example, when I camped with the reindeer herders at one
unnamed lake, we had a small abandoned reindeer calf in our camp. The
brigadier said that he would let the calf grow a bit and then make a fur hat
out of her. Therefore the calf was called Shapka (hat, in Russian). When we
were looking at the photos some months later, the brigadier’s wife pointed
at the picture of the lake and said only one word: “Shapka!” I do not have
to wonder whether the lake now bears this name. Moreover, hunters and
reindeer herders demonstrated in many cases that they remember activities
that happened years ago, connected to certain places. [ took a Soviet Army
map with me to the fieldwork. These maps used mainly local toponyms,
although in Russian transliteration, and people recognized them easily.
Drawing routes on the map with a finger, my informants showed me their
hunting and pasture lands, as well as those of others now dead, demonstrat-
ing that “memory” is what “writes subsistence and other activities on the
landscape,” and “articulates the relationship between the landscape and the
community, or between the landscape and individual.”*°

Social space in the Anabarskii district is not necessarily bound to old
stories, nor is it static. New toponyms appear and some old ones are for-
gotten. It is important that the Dolgan “implication in a landscape” focuses
on an active relationship among living people, and a person and the land,
whether that person is already dead or still alive. Place names demonstrate
how the entrapment of rodina is established through human activity in the
tundra, by the practical functions of the landscape as navigation marks or
provider of resources. Time lived on the land gives authority for the person
settling the territory because, over a long period, the activities of a person
or a family mark the territory, creating entrapment and a narrative. These
narratives symbolize “what actually has happened”,® the relationship with
the tundra forms the history of a person and the family and legitimizes the
entitlement to a territory.

“My Parents Are Buried Here”: Ancestors’ Legacies

In almost every settlement of more than two families in the Anabar tundra,
crosses on the surrounding hills are a frequent sight. Dolgan burial customs

% Mark Nuttall. Arctic Homeland. Kinship, Community and Development in Northwest
Greenland. Toronto, Buffalo, 1992. P. 57.

1 Gow. Land, People, and Paper. Pp. 51-52.

52 Turton. How to Make a Speech in Mursi.
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are a mixture of traditional beliefs, Russian Orthodox, and Soviet tradition.
The Dolgans throw all the necessary tools and favorite items around the grave
of the dead person, breaking them before the burial. The best reindeer will
be slaughtered for the burial; the meat will be eaten and the bones put onto
the grave as well. After forty days (following Russian tradition), another
reindeer will be slaughtered, eaten and the bones left on the grave. This
procedure is repeated after one year. According to Dolgan tradition, after
three years, the relatives of the dead person build a small wooden box over
the grave. Often, in addition to the crosses, there are red star monuments, or
Russian-style gravestones with black-and-white pictures of the dead person.

One goal of the Soviet collectivization policy, to break “backward”
kinship ties, met with no success in the Anabarskii district.>® The reindeer
brigades had always been made up of close relatives, and hunting brigades
were very often made up of the father as a brigadier and his sons as hunters
working for him. The graves around the tochkas demonstrate that Soviet
power also had little success in turning hunting bases into sole places of
production, or some kind of workers’ temporary living space. It was (and
still is) a widespread practice for the dead to be buried in the tundra not far
from the tochka, rather than to be brought back to the village. This is very
well illustrated by an interview with the head of one hunting brigade, a man
nicknamed “Kupaa” who lived in Chochérdaakh — a hunting base with a
trading post (faktoria).

Author: Is the trader your relative?

Kupaa: The trader is our relative but not one of us. He is a Dolgan,
we are Even. Of course, we have already forgotten our language, but
we are Even.

Author: How do you happen to be here, in this tochka?

Kupaa: We have been living here for generations. Our family has
always hunted here.

Author: Even in Soviet times all of you worked here in the same
brigade?

Kupaa: Yes, my sons and I were here in the brigade. I buried my
parents here. They wanted to be buried in their homeland (rodina).

The relation between graves and a “master’s” legitimacy became clear
to me a few months later. After leaving Kupaa’s hunting base, I returned to

1. S. Gurvich. Current Ethnic Processes Taking Place in Northern Yakutia (Translated
by Emma Lou Davis) // Arctic Anthropology. 1963. Vol. 1. No. 2. Pp. 86-92; Yuri Slez-
kine. Arctic Mirrors. Russia and the Small Peoples of the North. Ithaca and London,
1994. Chapter 6.
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the reindeer brigade. In the winter we again migrated close to the area where
Kupaa’s base was located. Sometimes we even talked to him on the radio.
Near the trading post was a place where good quality coal lay on the ground
along the riverbank. The reindeer herders of the 3rd Uurung Khaia brigade
wanted to go and collect that coal but they needed Kupaa’s permission first.

After a radio session one evening in a balokh, the mother of the fam-
ily, Zinaida Tuprina, put away the radio microphone and said: “Kupaa is a
stingy person!”

Author: Why?

Zinaida: We ask him constantly for permission to dig coal near
Chochordaakh, but he always avoids the subject. When we ask him
on the radio, he never says a word. Neither “yes” or “no.” If he had
answered, Ivan (the oldest son) could go off to dig the coal.

Author: But why must Kupaa give you permission? Is it his coal?

Zinaida: He is the “master,” these lands are viewed as his own!
(On khoziain, schitaetsia, shto eto ego zemli!)

The brigade of Kupaa is not atypical for the region; the members of the
brigade are closely related and have hunted in the region for a long time.
Although the tochka was established in the 1970s, the people tracked their
family history in the region back for many generations. These people had
established a strong emotional tie with the particular territory where they
had grown up hunting, typical of other Siberian state farm hunters.>

The entitlement of “master” rights to a region, are often based on the notion
that “we have lived here for generations.” The graves of the ancestors are an
important symbol defining the institution of the “master.” In symbiosis with
the Soviet state farm framework, this symbol became even more powerful. In
Soviet collectivized agriculture, the organization of the collectives was static,
and their territories closed to other people.®® Thus, particular families lived
in their hunting territories for many generations, even under Soviet rule, and
became accustomed to this relative independence, allowing them to operate
within the borders of the hunting territory. This facilitated the incorporation
of pre-Soviet land use norms into state farm ideology.

Association, indication, and identification with a particular region means
more than some kind of presence “ownership” for the Dolgan. Social rela-
tions to the landscape were transferred among kin and from generation to
generation. This process of transmission of land entitlement was a conscious

% Cf. Ziker. Assigned Territories, Family/Clan/Communal Holdings.
5 Anderson. Identity and Ecology in Arctic Siberia.
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process among Dolgan hunters. For example, Kupaa told me that he would
retire soon and leave all of his balokhs and trap lines to his son: “He will
hunt here soon; I have done it enough.”

The transmission of territory as practiced by the Dolgan, means that after
all the older sons have received their share, the youngest son inherits all of his
father’s reindeer and other property such as the arctic fox traps, along with
the obligation to be the primary supporter of his old parents. Transferring an
ancestors’ space over to the children gives the act a historical dimension and
ingrains the family into the landscape, reconstituting the younger generation
as formal heirs to particular places, similar to the process of the transfer
of land entitlement described for sheep farmers in the Scottish borders.*

Ingold’s genealogical model of land ownership stresses the fact that
“dwelling unfolds history.”®” He argues that forms of landscape are consti-
tuted through this dwelling.%® Ingold holds the view that language and tradi-
tion for indigenous hunting communities are the object of memory, which
relates people to the landscape. In the Dolgan case, traditions of dwelling
and land use are constituted in memory and place names, but the ancestors’
presence is also made visible by graves and arctic fox traps on the landscape.
Graves give the legacy to a family to view a territory as something over
which they have supreme decision-making power. It could be argued that the
memory of ancestors and their symbolic presence transforms tochka from a
Soviet place of production to a homeland — rodina. Dead ancestors are part
of the local memoryscape and establish — in my view — an unquestionable
“moral possession.” The narrative of the land is based on activities of people
now dead. These activities live on in the memory, having two functions:
establishing a domesticated landscape and linking real people and families
to concrete places.

The Borders

One evening in January 2001 in the tundra with a reindeer brigade closely
related to the Tiistaakh people, we talked about land use rights. I put forth
the question: “Does the land we are migrating on now belong to Moigo?”’

Before answering me, the old reindeer herder asked his wife: “Are
Moigo’s arctic fox traps around here (paastar)?”

% John N. Gray. At Home in the Hills.Sense of Place in the Scottish Borders. New York,
Oxford, 2000. P. 220.

5 Tim Ingold. The Perception of the Environment. Essays on Livelihood, Dwelling and
Skill. London, New York, 2000.

%8 Ibid. Pp. 133, 199.

319



Aimar Ventsel, Entrapping History in Space: On Tuundra and Its Masters

The discussion about private land ownership among nomadic Arctic hunt-
ers started with Frank G. Speck, who conducted extensive fieldwork among
Algonquian Indians in Canada and the United States in the early years of the
twentieth century. Since then, Arctic hunting territories and the importance of
trapping in defining these territories has been a matter of research and great
debate.®® In Anabar, the history of hunting animals for fur can be dated back
to the eighteenth century and, for me, the arctic fox traps encapsulate — en-
trap — the narrative of the land: accumulated knowledge and family heritage
about the landscape and its resources, which determined the activities of
real people on the landscape and turned the lands into a personalized space.

In Anabar, deadfall traps for arctic foxes are private property and serve
as visible markers of territorial ownership,% that is, the trap is a “tool...
whose use marks its user in the social space.”®!

% In a series of publications, Speck argued that many Algonquian hunters had institu-
tionalized “family hunting territories.” He wrote that “these territories were known and
recognized, and trespassing... was summarily punishable.” These “family hunting ter-
ritories” were a “family inheritance” and operated only by the family (Frank G. Speck.
The Family Hunting Band as the Basis of Algonquian Social Organization // American
Anthropologist N.S. 1915. No. 17. Pp. 289-305, 290, 293). Speck is seen as the initiator
of the concept of “family hunting territories,” which was supported but also criticized
by other scholars. Dean Snow argued that, although family hunting grounds obviously
existed among Algonquian Indians, there were different systems. Speck ignored the fact
that the main activity on these territories was trapping, not hunting, and because of this,
the term “family hunting territory” was a “misnomer” (Dean R. Snow. Wabanaki “Fam-
ily Hunting Territories” // American Anthropology. 1968. No. 70. Pp. 1143-1151). The
concept of land as private property was questioned by Eleanor Leacock, who argued that
such hunting grounds developed in response to European colonization. She stated that
before the arrival of Europeans, property among Algonquian hunters was not focused
on land but on beavers (Eleanor Leacock. The Montagnais “Hunting Territory” and the
Fur Trade. Menasha, Wisconsin, 1954. P. 2). Leacock used historical data to show that
strictly guarded family hunting territories were not suited to hunting for food (P. 25). She
supported her theory using the fact that having permanent trap lines was called “trap-
ping like the white man” by the Indians because Indians had “fluid territory” where the
locations of trapping lines were changed periodically and exclusive hunting territories
developed as the importance of commercial hunting increased (Pp. 30, 34).

& Irrespective of whether hunting territories were private property and trap lines per-
manent (Speck. The Family Hunting Band) or territories fluid and trap lines temporary
(Leacock. The Montagnais “Hunting Territory”), and whether the aim was to trap for
money (Ziker. Assigned Territories) or for social prestige (Robert Jarvenpa. Subartic
Indian Trappers and Band Society: The Economics of Male Mobility // Human Ecology.
1977. No. 5. Pp. 223-259), trapping lines are generally private property and the owner
has a right to limit their use by others.

® Michel de Certeau. The Practice of Everyday Life. Berkeley, Los Angeles, London, 1988.
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Andrei Tuprin, who worked on Bol’shoi Begichev island as a hunter at
the end of the 1970s, told me: “It is not so easy with traps. You must know
where the arctic foxes (kyrssa) are. You cannot build the traps everywhere.
You must know the landscape... And what the weather is like there...”

For Tim Ingold, trapping is a different kind of predation because the
trapper has to know the region where he sets up his traps but also the way
there and back.®? Arctic fox deadfall traps are sturdy constructions that can
be used for generations. To build the traps, one has to transport the material
(logs) into the tundra and expend considerable time and effort building them.
To keep the arctic fox traps intact, they must be looked after and repaired
regularly. In winter, the owner must keep the traps baited and collect the
trapped animals before other arctic foxes eat them. All these activities are
justified through the harvesting of a substantial quantity of furs. Therefore,
the inherited knowledge of the region and accumulated skills of trapping
have directly paid off and affected the livelihood of people. While in Soviet
times the state farm supplied hunters with materials and paid extra money
for building and repairing the traps, in the post-Soviet period all of these
caretaking and construction jobs were left to the hunters themselves. With
the abandonment of organized trapping and the increase in hunters’ indepen-
dence, the traps became valuable private property, as did the resources of the
territory where the traps are located. By inheriting trapping lines, sons also
inherited territory and the right to consider this territory as their exclusive
hunting area. Oleg, a reindeer herder whose brigade migrated along the
Arctic Ocean coast, once showed me long trap lines in the tundra. “These
traps belonged to my father. Now my brothers use them,” he said. “This is
my rodina. These lands belong to us.” When I asked whether hunters from
other enterprises were allowed to hunt in their territory, Oleg thought long
and said, “Why should they? Their trapping lines are somewhere else. Here is
no place to put new trapping lines and we need to hunt for wild reindeer too!”

In the Arctic seminomadic economy, people inhabit territories that can
directly and indirectly feed them. Therefore the notion of rodina is very
complex and includes both the emotional affiliation with a territory and a
strong economic meaning. Via generations of inhabitance, the territory is
filled with meanings that both legitimize the entitlement and help to use
resources. Skills, ecological knowledge, history, and toponyms belong
together and become elements of the entrapment.

62 Tim Ingold. The Appropriation of Nature: Essays on Human Ecology and Social Rela-
tions. Towa City, 1987. Pp. 93-94.
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With Soviet state farm organization, that is, the shift to fixed brigade
territories, deadfall traps became symbols of the permanent occupation of a
territory with concrete borders. The combination of traps and trapped game
as private property and the brigade hunting territory system mean that traps
link their owner to the lands in which the traps are located. The practice that
sons use the same traps that their fathers had built, provides a continuity of
occupancy, transmission of land use, and the right to exercise control over
a certain territory.

Conclusion

In this article | have outlined the institution of kfoziain (“master’”) and
the concept of rodina (“homeland”). The Dolgan case proves that, despite
high mobility, kinship-based territorial control is central for nomadic eco-
nomic and social organization. Hunting is a social process that has developed
within historical, ecological, and cultural constraints and also has a strong
connection to land use entitlement.®® To “domesticate” the tundra it had to
be turned into a social space where people’s activities were entrapped onto
the landscape. These activities were connected to real people who could
trace their personal and family history in a certain region. Thus the social
relationship to the landscape was established with the help of complex nar-
ratives and symbols — similar to the “plots” of White® — that in sum helped
individuals and families to develop emotional ties to particular regions in
the tundra.

Success in hunting and fishing and the entitlement to territories depended
upon an accumulation of knowledge over generations, that is, familiarity
with the territory’s ecology, but also the skills to use those resources. The
longer the history of presence in the territory the more authoritative the
knowledge accumulated via this presence. Knowledge and success are
linked in the Anabarskii district to one’s “own” land and “own” wild rein-
deer population and have encapsulated the superiority of the master over
the resources of the hunting territory. In a nomadic culture, the transmission
of knowledge means for hunters and reindeer herders the transmission of
territorial rights. This knowledge was expressed in tangible and intangible
objects and symbols connected to the “domestication” of the tundra through
the life and work of real individuals.

8 Ibid. Pp. 252-256.
6 White. Metahistory.
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The Soviet state farm policy of dividing lands into fixed parcels and re-
lating individual production units (brigades) to territories, institutionalized
division of the tundra into concrete “ownerships,” and thus the territorial
entitlements of some families were strengthened by locating family bri-
gades on their ancestors’ territory. The state farm also created new masters
by establishing hunting and reindeer brigades and allocating land to such
brigades, which has been important for establishing and transferring land
entitlements in the post-Soviet era.

With the collapse of Soviet agriculture, hunting bases and trap lines
became the private property of families and the land around them came
under informal ownership of the “master” — his homeland. With the help of
an ancestor’s memory, the homeland also received a historical dimension,
uniting a living master with past generations and increasing his authority
to decide upon access to the resources of his homeland. The “ghosts of
ancestors” transmitted not only the legacy of land use but also, using their
hunting grounds and skills, the mode of resource use.

The notions of “master” and “homeland” are a symbiosis of pre-Soviet
and Soviet practices that were used to monitor tundra resources. To sym-
bolize “ownership” of lands, a complex system of narratives developed,
which includes place names, memoryscapes, ancestors’ graves, and es-
pecially arctic fox trap lines. These narratives functioned as entrapment
that positioned concrete actors in a local social context and related to
other people in the framework of land use.%® Dolgan people demonstrate
that claiming legal rights is always a discursive act, and in the northern
tundra, the family entitlement has material objects as reference points —
especially the trap lines — that become “total social facts” linking history,
memory, land, and law. This family entitlement — despite its semilegal
status — is a strong enough institution to be recognized, even by the offi-
cials. Its survival and power demonstrates that the main goal of the Soviet
state — to establish control over nomadic people and their territories — was
less successful than was claimed. The continuation of the institutions of
khoziain (“master”) and rodina indicates that post-Soviet Russia has not
managed to establish strong state institutions and law enforcement in all
social and economic spheres. One begins to see why in Siberia it was never
possible to transform hunting and reindeer herding into a single, centrally
configured economy.

% For example, Nygren. Environmental Narratives on Protection and Production.
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SUMMARY

In this article, the author discusses landownership among the semino-
madic Dolgan in the Republic of Sakha. Despite their nomadic lifestyle,
the Dolgan have developed a complicated landownership system based on
biographical and ancestral narratives linked to particular territories. The
article shows how these narratives make “wilderness” into “inhabited” land
and are essential for the “appropriation of nature.” Aimar Ventsel seeks
an answer to the question of why informal clan-based landownership has
been so vital and still today regulates the use of the tundra’s resources. The
concept of the “narrative of the land” is so strong that even formal admin-
istrative structures cannot ignore this form of landownership. Moreover,
the post-Soviet dismantling of state structures for controlling the use of
environmental resources makes the concept of the “narrative of land” more
instrumental for monitoring the use of resources in the Russian Arctic.
Ventsel’s hypothesis is that informal landownership or “moral possession”
is constructed through a complex set of tangible and intangible objects
that support each other in creating emotional bonds to a territory and thus
establishing a family’s right to control a territory’s resources.

PE3IOME

B crarse paccMarpuBaeTcs MHCTUTYT U KYJIBTYPHBIH KOMIUTEKC 3eMJIeBIIa-
JIeHUS TIOTyHOMaAn9IeCKON HapoaHOCTH goiraH B PecryOnuke Caxa. Hecmo-
Tpsl Ha HOMaAN4YeCKUi 00pa3 )KU3HM, JOJITAHE CO3/IaIH CIOKHYIO CUCTEMY
BIIaJICHUSI 3eMJIeH, KOTOpasi OCHOBBIBAETCSl HA OMOTpauuecKuX HappaTuBax
U pacckazax O MpeJKaxX, CBSI3aHHBIX C OMNPECIIEHHBIMH TEPPUTOPUSIMH.
ABTOp NOKa3bIBAET, KaK C MOMOILBIO HAPPaTHBOB, UTPAIOIINX KITIOYEBYIO
POJIb B OCBOCHUH MPUPOBI, “‘TUKHE” 3eMJIH CTAHOBATCS HaceaeHHbIMU. OH
npeasaraeT OObsICHEHUE )KUBYYECTH He(OPMaIbHOM CHCTEMBI 3eMIIEBIIa-
JICHMsI, OCHOBAaHHOM Ha KJIAHOBOM POJICTBE MPOIOJIKAOIEH pEryaIupoBarh
HCIOJIBb30BAHNE PECYPCOB TYHIPBI. ABTOPUTET “HappaTuBa 3eMJIH’~ CTOJIb
HenpepekaeM, 4To (opMajbHbIC aIMUHUCTPATUBHBIC CTPYKTYPBI HE MOTYT
UTHOPUPOBATH 3Ty (GOPMY 3eMIICBIIaACHUS. ABTOP IPOBOIUT T'UIIOTE3Y, CO-
IJIACHO KOTOPOH HeopMaabHOE 3eMIIeBIaIcHUE, UIIH “‘MOpalibHOE Biajie-
HHUE”, KOHCTPYUPYETCs HOCPEICTBOM CIIOKHOTO COUETaHUS MaTepHajIbHbIX
1 HEMaTepHaJIbHBIX 00bEKTOB, OAJCPIKUBAIOIINX APYT APYTa U CO3IAFOLINX
SMOLMOHAJILHYIO IIPUBSI3KY K TEPPUTOPUH.
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Maxim MATUSEVICH

EXPANDING THE BOUNDARIES
OF THE BLACK ATLANTIC:
AFRICAN STUDENTS AS SOVIET MODERNS"

As anineteen-year-old youth, Sunday Adelaja traveled some 5,000 miles
from his native Nigeria to Minsk, the capital of what used to be Soviet Belo-
russia. Adelaja arrived in Minsk in 1986, at the beginning of Soviet twilight.
In later years he would describe this journey to study journalism at Belarus
State University as divinely inspired. Indeed, the young Presbyterian from
Ogun State would go on to become the founder of one of the largest mega
churches in Europe, the Embassy of God, presently headquartered in Kyiv,
Ukraine. Fluent in Russian and resident in the former Soviet spaces for a
quarter of a century, Adelaja harbors few illusions about being an outsider
in one of the least cosmopolitan parts of Europe. Yet he clearly sees himself
as a foreigner with a mission: “Though I am a foreigner, God has given
me the ability to go and minister beyond race, culture and denominational

* T am very grateful to Serguei Oushakine for his close reading of the manuscript and
a thoughtful critique of the original draft. Rossen Djagolov has kindly and generously
shared with me some of his archival findings that he deemed relevant for my research.
I am thankful to Michael Eckels for allowing me to peruse the images from his pho-
tographic collection. Finally, I would like to dedicate this piece to the memory of Lily
Golden, a one-person human bridge connecting Russia and Africa and... an ultimate
modern.
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barriers.” It was God’s will, Adelaja assured his 25,000-strong congregation
in Kyiv (which includes the city’s mayor), to set a black man on the quest
“to bring religion back to Russia and the Soviet Union.”? But the mission
has expanded beyond its initial purely religious objectives. Apparently, it
was God who moved the former Nigerian immigrant to lend his considerable
popularity and resources to the cause of a pro-Western Orange Revolution
in Ukraine, a political choice that almost automatically made him persona
non grata in Vladimir Putin’s Russia.?

But Russia itself has not been entirely immune from modernizing chal-
lenges presented by the black nomads transplanted to its soil. Just like
Adelaja and thousands of other young Africans, Joaquim Crima and Jean
Gregoire Sagbo first arrived in the Soviet Union some twenty-odd years ago
in search of an affordable education. Both married, and stayed, and emerged
out of the post-Soviet flux relatively successful and well respected within
their respective provincial communities. Both appear to have embraced
their Russian identities but at the same time remained astutely aware of the
debilitating inefficiency and the myriad of social and economic ills plaguing
Russia’s countryside. Both made infrastructural development and the strug-
gle against corruption and rampant drug addiction and alcoholism central
to their political campaigns for public office. Crima’s campaign eventually
floundered but Sagbo has been more successful and now serves as one of
the ten councilmen of his village Novozavidovo in the Volgograd region.
“This is my home, my town. We can’t live like this,” explained Sagbo who
had previously donated time and money to organize other villagers to clean
up their apartment buildings and improve the municipal garbage collection.*
The Soviet and post-Soviet odyssey of Adelaja, Crima, and Sagbo has
encapsulated a unique postcolonial transformation from migrant to settler,
from student to educator, from being the recipient of a particular (Soviet)
notion of modernity to becoming a reformer — and modernizer within the
former host community.

! Afe Adogame. “Up, Up, Jesus! Down, Down, Satan!” African Religiosity in the Former
Soviet Bloc — the Embassy of the Blessed Kingdom of God for all Nations // Exchange.
2008. Vol. 37. Pp. 310-336.

2 Alan Cullison. Man with a Mission: A Nigerian Minister Sets Out to Save Kiev; Sun-
day Adelaja Promotes God and Democracy in a Land Suspicious of Evangelism // Wall
Street Journal. 2006. July 21.

3 Clifford J. Levy. An Evangelical Preacher’s Message Catches Fire in Ukraine // New
York Times. 2011. April 23.

* Russia Welcomes First Black Politician // Afro-American Red Star. 2010. July 31—
August 6.
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Some two decades ago, Paul Gilroy

published his influential essay The

Black Atlantic where he connected

the diasporic black experience with

the rise of modernity in the West.® To

be sure, such connections had been

drawn before. The late Guyanese his-

Fig. 1. (Campaign poster for Joaquim torian and politician Walter Rodney,
(Bacunmii) Crima) — personal collection of for example, explicitly linked the rise
Michael Eckels (with permission). of European industrialization to the
exploitation of Africa by Europe during the Modern era. Africa, asserted
Rodney, served as the resource base for European capitalist expansion,
which forced the continent to put its resources, both natural and human,
at the disposal of Western entrepreneurs and colonizers.® But for Gilroy,
Africans’ role exceeded that of industrialization fodder. Uprooted and
exploited, alienated from their surroundings, moved across the oceans
and continents, they, nevertheless, emerged over time as the true agents of
modernity. In the case of Africans in the diaspora, their very alienation, their
perpetual outsider status, their collective historical memory of dispersion,
the adaptability skills acquired in exile or bondage and then passed down
from generation to generation, their real or potential access to transnational
support networks — all were exactly the kind of attributes that one often
associates with this most visible symbol of modernity, the global nomad.
It is not a coincidence that Gilroy readily recognized the commonality of
black and Jewish experiences of dispersal, and here he followed in the
tradition of founding fathers of Pan-Africanism such as Edward Blyden,
who had been an early proponent of the affinity between Jews and Africans
established around the axes of migration, suffering, and servitude.” Just
like Jews, diasporic Africans had to negotiate a transition from the state of
oppression to acquiring full citizenship rights. Similar to Jews, their infe-
rior status produced a frenetic search for the optimal terms of political and
social existence.® To achieve this self-serving goal they had to reform and
modernize the societies that traditionally exploited and oppressed them.

® Paul Gilroy. The Black Atlantic: Modernity and Double Consciousness. Cambridge,
MA, 1993. P. 261.
® Toyin Falola, Kevin D. Roberts (Eds.). The Atlantic World, 1450-2000. Bloomington,
2008.
" Gilroy. The Black Atlantic. P. 261.
8 Ibid.
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And in doing so, just like the Jewish Mercurians recently imagined and
brought to life by Yuri Slezkine, they turned themselves into the agents and
promoters of the Modern Age.’

Gilroy presents to his readers a compelling new model of modernity that
is intrinsically tied to the historical expansion of the “web of diaspora identi-
ties and concerns” that he labels the “Black Atlantic.” Historians have long
since made the Atlantic central to the narrative of global capitalist expansion.
But, ironically, neither capitalism’s champions and apologists nor its foes
have been inclined to assign much independent agency to the people who
featured so prominently, both as the producers and the commodity, in the
Atlantic-centered globalization.’® Gilroy effectively transforms diasporic
Africans from mere victims into assertive agents of modernity. They chal-
lenge but also define the West by introducing new discursive patterns and
political sensibilities, by championing novel forms of artistic expression, and
also, importantly, by initiating the white residents of the West (especially in
Europe) into the world of bifocal perspectives and multilayered identities.

Despite its ambition and a distinct expansionist élan, Gilroy’s project
remains limited by the history and topography of Western imperialism. While
acknowledging the global reach of African diaspora, Gilroy demarcates the
shores of the Black Atlantic as extending from North America into Western
Europe. In other words, the history of the Black Atlantic is the history of
Africa’s ill-fated encounter with those European societies who had a direct
involvement with either Atlantic slavery or colonialism. But this fairly nar-
row interpretation of diasporic geography, while quite understandable, im-
plies that the impact of black migrations was largely absorbed by the former
colonial powers (Great Britain, France, Belgium, Italy, etc.) whose politics
and culture were transformed and modernized through the infusion of former
colonial subjects and, to a lesser extent, itinerant African-Americans.! What
remains left out of this equation is, in fact, another vector of mass postco-
lonial migrations, the one that compelled thousands of young Africans to
travel behind the Iron Curtain, usually in search of education. In many ways,
their sojourns in the Soviet Union (and other socialist countries) were quite
distinct from the black experience in the West. For one, their introduction
to the East lacked the intimacy inherent in an encounter between the former

® See Falola, Roberts. The Atlantic World; also Yuri Slezkine. The Jewish Century.
Princeton, 2004.

10 Tbid.

1 Paul Gilroy. Migrancy, Culture, and a New Map of Europe // Heike Raphael-Hernandez
(Ed.). Blackening Europe: The African American Presence. New York, 2004.
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colonial subject and the former master society. The two communities (the
migrants and the hosts) possessed virtually no shared history, and colonialism
as a traditional point of reference worked only insofar as the Soviets were
known to have made a habit of decrying Western racism and imperialism.

Nevertheless, the arrival of black postcolonial migrants in the cultural and
political spaces on the other side of the Cold War divide had some profound
ramifications for the host societies.'? | would argue that this particular group
of educational nomads in the socialist nations of Eastern Europe functioned
as the conduit of modern ideas and sensibilities, some, understandably,
originating in the West, but the West, as astutely observed by Gilroy, funda-
mentally transformed by the Black Atlantic. Postcolonial Africans, making
their appearance in the midst of the societies whose ideology made them
wary of “foreign influences,” performed a distinctly subversive role, both
culturally and politically. And in doing so they pushed back against the
Soviet consensus and the accepted norms of public behavior and discourse
in the Soviet Union. In some significant ways these young Africans pried
open the isolationist host society; they introduced their hosts to the rituals
and practices of global nomadism — and thus to modernity. In other words,
the shores of Gilroy’s Black Atlantic extended much further east then previ-
ously imagined — far beyond the borders of Western Europe and deep into
the heart of the Pax Sovietica.

The End of Internationalism

To appreciate the significance of the encounter between postcolonial
Africans and the Soviet society one must consider it in the context of the
Soviet Union’s postwar isolationism. As recently observed by Vladislav
Zubok, the war had finalized the transformation of the Soviet Union from
a multiethnic empire with an internationalist outlook to a nation state with
a strong Russian core. Since the late 1930s, Stalin, keenly aware of the
emotional appeal of Russian nationalism, actively encouraged and meticu-
lously cultivated its resurgence. By supporting the production of historical
dramas such as Alexander Nevsky (1938) and Ivan the Terrible (1944), both
directed by Sergei Eisenstein, Stalin sought to reclaim the heroic Russian past
heretofore shunned by the Bolsheviks. During the war, the regime brought
back the prerevolutionary Russian military insignia, evoked the names of the
faithful tsarist generals of yore, Alexander Suvorov and Mikhail Kutuzov, to

12 Maxim Matusevich. Journeys of Hope: African Diaspora and the Soviet Society //
African Diaspora. 2008. Vol. 1. No. 1. Pp. 53-85.
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rally and decorate the troops and, on occasion, even allowed the Orthodox
priests to bless the soldiers’ arms before battles. The preeminence of the
Russian center of the Soviet Union was codified in a new national anthem
that (tellingly) replaced the Internationale and was first played on the Soviet
radio at midnight on January 1, 1944. Its famous first stanza left no doubt
that the much trumpeted equality of Soviet nationalities was being quali-
fied; Russia was “more equal” than its fellow republics: “An unbreakable
union of free republics Great Russia has joined forever.”® In a break with
the earlier Soviet practice, ethnic Russians were now actively promoted to
occupy the sensitive administrative and security posts, replacing the non-
Russian cadres.* The war experience also made it clear that the official
rhetoric of socialist internationalism notwithstanding, Stalin harbored deep
suspicions regarding some ethnic minorities’ willingness to defend his rule
against the foreign invaders. The liberation of Soviet territories from the
Nazi occupation was often accompanied by vicious campaigns of ethnic
cleansing, which targeted those groups most suspected of collaboration
with or sympathies for the Germans — Crimean Tatars, Chechens, Ingush,
ethnic Germans, Greeks, Estonians, and so on. Jews, yet another irksome
minority with dubious cosmopolitan inclinations and possibly harboring an
allegiance to a newly established State of Israel, were to follow. By the time
of Stalin’s death in 1953, Soviet Jewry, already ravished by a series of purges
and campaigns against the “rootless cosmopolites,” “Zionist conspirators,”
and, most notoriously, the “murderous doctors” with Jewish surnames, were
facing a very real possibility of mass arrests and deportations.® If prior to
the war the Soviet Union had received a constant stream of black (mostly
African-American and Afro-Caribbean) visitors who fled North American
racism and colonial oppression to experience the purportedly color-blind
Soviet utopia, now such trips became a rarity.'®

13 “Gimn SSSR (1943),” http://www.hymn.ru/anthem-sovietunion-1943.html (accessed
November 16, 2011).

14 Vladislav Zubok. A Failed Empire: The Soviet Union in the Cold War, from Stalin to
Gorbachev. Chapel Hill, 2007.

15 Jonathan Brent, Vladimir Pavlovich Naumov. Stalin’s Last Crime: The Plot Against
the Jewish Doctors, 1948—1953. 1st ed. New York, 2003. P. 399; Ya. L. Rapoport. The
Doctors’ Plot of 1953 [Na rubezhe dvukh epokh.] Cambridge, MA, 1991. P. 280; Louis
Rapoport. Stalin’s War Against the Jews: The Doctors’ Plot and the Soviet Solution.
New York, 1990. P. 318.

16 See Maxim Matusevich. Harlem-Globe-Trotters: Black Sojourners in Stalin’s Soviet
Union // Jeffrey Ogbonna Green Ogbar. The Harlem Renaissance Revisited: Politics,
Arts, and Letters. Baltimore, 2010. P. 264.
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Stalin’s conservative revolution did not spare the disciplines deemed
prone to bourgeois deviations, particularly various area studies. The burgeon-
ing field of African studies, among others, bore the brunt of the wholesale
attack on the suspect disciplines. Some of the founding fathers of the Soviet-
organized research on Africa were swept up in the purges, others changed
profession or else had to escape to the relative safety of African linguistics.
Despite an impressive crop of young Africanists that had made their presence
felt in Soviet academia during the early and mid-1930s, African studies as a
discipline remained in a rudimentary state, any attempts at serious research
effectively preempted by ideological constraints and a general atmosphere
of fear and uncertainty. Field research, even of the nineteenth-century Ori-
entalist variety, was impossible to fathom. Until Professor Ivan Potekhin’s
1957 visit to Ghana, not a single Soviet scholar of Africa had set foot on
the continent.’ In other words, on the eve of African decolonization, the
Soviet Union found itself singularly ill-prepared to engage with the newly
independent African states.

“Africa Is Shaped Like a Heart”

The end of Stalin’s rule coincided with the rise of African independence.
Whereas Stalin harbored little hope for the political and ideological awaken-
ing of African colonies, those unredeemable preserves of Western imperial-
ism, his colorful successor Nikita Khrushchev was full of optimism. Com-
pared to Stalin, Khrushchev subscribed to a more nuanced worldview, which
allowed him to abandon the rigid dualism of his predecessor and recognize
the progressive potential of the emerging postcolonial regimes. For example,
Kwame Nkrumabh, the leader of the pro-independence Convention People’s
Party in the British colony of the Gold Coast, was no longer dismissed as a
stooge of “big national bourgeoisie” and a British collaborator. And Gamal
Abdel Nasser of Egypt proved himself worthy of a major arms deal, which,
when concluded in 1955, sent shock waves through the Western alliance
and earned Nasser the undying hostility of its chief actors. No longer the
backwaters of global politics, the newly independent African nations now
held the promise of evolving into reliable Soviet partners and, hopefully,
eventual ideological allies. Such sentiments were expressed in a 1955 let-
ter to Khrushchev and then-premier Nikolai Bulganin by Ivan Maiskyi, the

7 Apollon Davidson, Irina Filatova. African History: A View from Behind the Kremlin
Wall // Maxim Matusevich (Ed.). Africa in Russia, Russia in Africa: Three Centuries of
Encounters. Trenton, 2006. Pp. 111-131.
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former Soviet ambassador in Great Britain: “[the next stage of] the battle
for the world supremacy of socialism would involve the liberation of co-
lonial and semi-colonial nations from imperialist exploitation...” Winning
the goodwill of postcolonial Africans (and other Third Worlders) was now
imagined to be an important precondition for the ultimate disintegration of
the global capitalist system.'® After decades of academic and geopolitical
neglect, Africa had finally come into vogue with Soviet political elites.
At least in part, Africa’s emergence as a staple
theme of the Soviet Cold War discourse was a cor-
ollary to a relative opening up of the Soviet Union
during the Khrushchevian “thaw.” By denouncing
Stalin at the Twentieth Party Congress in 1956
Khrushchev inaugurated a peculiar period, which,
while often equated with the height of the Cold War
and some of its most intense crises and stand-offs,
also became synonymous with a qualified relax-
ation of ideological restrictions at home. Probably
no other event better captured this atmosphere of Fig. 2. Oppressed Africans
newness and liberalization than the International redeemed by Sputnik (Kro-
Youth Festival held in Moscow in August 1957,  kodil. 1958. No. 2. P. 8).
The festival made a profound and long-lasting impression on the post-
Stalin generation. Almost fifty years later, Apollon Davidson, the doyen of
Soviet African studies, still remembered the cultural and emotional shock of
the festival. Davidson, like other Soviet students of Africa, had never been to
the continent and had limited contact with foreigners. And now, over 30,000
foreign youngsters had poured into Moscow. The Moscow streets were filled
with people who “looked anything but Soviet.”*® For the first time in decades,
Soviet citizens found themselves face-to-face with the representatives of a
world ordinarily closed to them.? For Davidson and his friends, the experi-
ence of this new openness was nothing short of “surreal, fantastic.”?* For a
famous jazz musician, Alexei Kozlov, interviewed half a century later, the

B RGANL F. 5. Op. 30. D. 161. L. 1, quoted in S. V. Mazov. A Distant Front in the Cold
War: The USSR in West Africa and the Congo, 1956—1964. Washington, DC; Stanford,
2010. P. 334,

1950 let nachala Vsemirnogo festivalia molodezhi i studentov v Moskve // Radio Svo-
boda, http://www.svobodanews.ru/content/transcript/404434.html (accessed November
12,2011).

2 Youngsters Fill Moscow For Fete // New York Times. 1957. July 28.

2 For more on the festival and its impact on Muscovites, see this recent memoir: A. B.
Davidson, L. V. Ivanova. Moskovskaia Afrika. Moscow, 2003. Pp. 7-25.
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festival spelled the beginning of Soviet unraveling, a virtual extravaganza of
cultural exposure and mixing that introduced permanent fissures inside the
Soviet monolith.?2 Writer Anatoly Makarov closely echoes Kozlov’s senti-
ments; he also remembers being completely overwhelmed by the novelty
of his experiences: “The world, it turned out, was remarkably diverse. In
this multiplicity of human types and races, tongues, customs, fashions, and
musical rhythms — we all shared in the desire to live, to interact, and to get
to know each other... For me it was like a revelation. Our country was dis-
covering the world, becoming one with the rest of humanity. And the world
was discovering our country... I don’t even recall whether I had a chance to
sleep or eat [during those fourteen days]. I was happy, as simple as that.”?

By many accounts, African delegates enjoyed wide (and wild) popular-
ity during the festival. The hotel reserved for African delegations quickly
turned into a vibrant social spot, “the liveliest place” in town, with Soviet
youngsters crowding its entrance in hope of getting acquainted with the
foreign newcomers.? Urban folklore circulated the wild tales of Russian
girls throwing themselves at dark-skinned visitors. The rumors, undoubtedly
greatly exaggerated, cast the festival as a veritable eruption of interracial
debauchery. Yet the gathering did excite Soviet citizens, unaccustomed to
such close, not to mention intimate, contacts with foreigners, pushing the
most adventurous toward behaviors both risky and risqué. One of the festi-
val’s unintended consequences was the appearance of a generation of biracial
“festival kids,” whose presence amid the Soviet populace would serve as
a continuous reminder of that 1957 summer of love in Moscow.?® Indeed,
love was very much in the air. “Africa is shaped like a heart,” gushed forth
poet Evgenii Dolmatovsky, yet another contemporary observer smitten by
the festival.?®

The party and state authorities had planned the festival to showcase So-
viet values, but the event overwhelmed them and, as suggested by Kozlov,
produced some unanticipated and long-term ramifications. In August 1957,
millions of Soviet citizens received their first exposure to the lifestyles,

2 Ibid.

2 Anatoly Makarov. Deti festivalia // Izvestia. 2007. July 10.

2 Ibid. Pp. 9-10. Also see 2-Week Revelry In Moscow Ends // New York Times. 1957.
August 12.

% Kristin Roth-Ey. “Loose Girls” on the Loose? Sex, Propaganda and the 1957 Youth
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mannerisms, aesthetics, cultural expressions, and political debates that
contrasted most sharply with the Soviet norm.?” The effects of the festival
would linger on for decades; it provided an opening through which Western
ideas and art forms began to percolate into Soviet society.?® Africans, so
visible and popular during the festival, would soon begin to arrive in the
country in significant numbers. They came to study, but in an ironic role
reversal, they ended up educating the Soviets; they introduced a popula-
tion steeped in parochialism to modern aesthetics, new art forms, and the
liberation political discourse.

The Eastern Shores of the Black Atlantic

In August 1957, the waves of the Black Atlantic reached the Soviet
shores. In the aftermath of the Moscow fete, the Soviet leadership sought
to capitalize on the publicity generated by the festival to expand its contacts
with the rapidly decolonizing African locations. In 1958, the Soviets inau-
gurated radio broadcasts on the continent, first in French and English, but
soon adding programming in Swahili, Amharic, and Hausa. Simultaneously,
the Soviet Union began to ship thousands of copies of Russian-language
books and periodicals to Africa, while also initiating a series of library and
museum exchanges. The offerings of a recently founded publishing house
Vostochnaia literatura (Oriental Literature) prominently featured books by
African authors and a variety of publications on African themes.?® For the
first time in their professional lives, Soviet Africanists were allowed to set
foot on the continent that they aspired to study. Between 1957 and 1959,
several delegations of Soviet scholars visited Ghana, Sudan, Ethiopia, Li-
beria, Egypt, and Madagascar.*® The two flagship universities, in Moscow
and Leningrad, adopted new curricula and, in the case of Moscow State
University, established a new department in African studies.

The institutional foundations of Soviet efforts in Africa had been laid
with the creation, in 1959, of the Institute for African Studies (also known

2 For a comprehensive overview of the festival’s impact on Soviet society, see the re-
cently published Pia Koivunen. The 1957 Moscow Youth Festival: Propagating a New,
Peaceful Image of the Soviet Union // Melanie Ili¢ and Jeremy Smith (Eds.). Soviet State
and Society Under Nikita Khrushchev. London, 2009. Pp. 46-65.
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% Mazov. A Distant Front in the Cold War. P. 334.

¥ Yu. M. Ilyin. Institut Afriki, 1960-2004. Moscow, 2005.

% 'S. V. Mazov. Sozdanie Instituta Afriki // Vostok. 1998. No. 1. Pp. 80-88.
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as Africa Institute) under the umbrella of the USSR Academy of Sciences.
The institution’s creation myth has it that the idea had first been pitched
to Khrushchev by none other than the great pan-Africanist W. E. B. Du
Bois, who in a private conversation called on the Soviet leader to set up
“an institute for the study of Pan-African history, sociology, ethnography,
anthropology and all cognate studies.”®? Less than a year later, a party
resolution in February 1960 stipulated the founding of a new university to
train “the national cadres for the coun-
tries of Asia, Africa, and Latin America.”
Friendship University, later renamed
Lumumba University after the martyred
Congolese prime minister, Patrice Lu-
mumba, would emerge as the principal
institution of higher learning, catering
to the needs of Third World students and Fig- 3. African Students at Lumumba
. University (Friendship University (for-
thus, presumably, to the needs of Soviet . )
’ . merly Lumumba) archival collection).
foreign policy.®
The first students from Sub-Saharan Africa made their appearance in
Moscow and Leningrad soon after the festival, but until the launch of Lu-
mumba University, their numbers remained relatively insignificant. As of
January 1, 1959, only 7 Sub-Saharan Africans were officially enrolled in
Soviet institutions of higher learning.® But by the end of that year, 114 young
Africans were studying in the Soviet Union.* Just a year later, in January
1961, Soviet officials put the number of African students in the country at
well over 500.% By the end of the decade this number would increase almost
tenfold, reaching 5,000.3” On the eve of Soviet collapse, close to 30,000

%2 See W. E. B. Du Bois. The Autobiography of W. E. B. Du Bois: A Soliloquy on View-
ing My Life from the Last Decade of Its First Century. London, 2007. Pp. 18-19. Also
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young Africans were taking academic courses in the USSR, or about 24
percent of the total body of foreign students.

The cultural and social profile of this new cohort of black sojourners in the
Soviet Union differed most dramatically from the earlier pre~World War 11
wave of travelers. As demonstrated by some recent studies, the vast majority
of the earlier trekkers had arrived from North America or the Caribbean,
often attracted by Soviet ideology or, at the very least, by its antiracist and
anticolonial rhetoric. The numbers most likely remained in the low hundreds
and diminished greatly by the end of the 1930s.* The post-World War II
arrivals, however, came overwhelmingly from the continent. In most cases,
they fled no racism or persecution but rather pursued the pragmatic goal
of procuring an affordable education. In fact, the majority hailed from the
newly independent African nations, steeped in feverish political activism
and brimming with cultural assertiveness and identity politics that often
accompanied the process of decolonization. From their perspective, their
Soviet destination was not so much the promised land of racial egalitarian-
ism, but rather just another developed nation with a well-regarded system of
higher education, which also happened to offer fairly generous scholarship
packages to foreign students.*

There is no question that throughout the Cold War period, the Soviets
sustained a concerted propaganda effort decrying and mocking Western
racism and colonialism, creating, in fact, a whole subgenre within the vast
inventory of Soviet political cartoons. The evils of American racism and
European colonialism were satirized almost daily in the pages of Soviet
periodicals, including major propaganda vehicles such as Pravda and Izves-
tia. Antiracist and anticiolonial cartoons regularly appearing in the popular
humor magazine Krokodil [The Crocodile] ridiculed the real and sometimes
invented manifestations of racial inequality in the United States while also

% V. V. Gribanova, N. A. Zherlitsyna. Podgotovka studentov iz Afrikanskikh stran v
vuzakh Rossii / Publications of Africa Institute www.inafran.ru/ru/content/view/77/51/
(accessed June 17, 2008).

¥ See, for example, Woodford McClellan. Africans and Black Americans in the Comintern
Schools, 1925-1934 // International Journal of African Historical Studies. 1993. Vol. 26.
No. 2. Pp. 371-390; Maxim Matusevich. Africa in Russia, Russia in Africa. P. 411; Idem.
“Harlem Globe-Trotters.” Pp. 211-244.

% In a well-researched recent article Constantin Katsakioris dwells on the connection
between the modernizing aspirations of postcolonial African elites and the educational
opportunities offered by the Soviets. See: K. Katsakioris. Afrikanskie studenty v SSSR.
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336




Ab Imperio, 2/2012

heaping scorn on the fast-shrinking European colonial empires. Needless
to say, Soviet initiatives and selfless actions in defense of the colonized, the
exploited, and the discriminated against in and by the West were juxtaposed
with the reactionary habits of Moscow’s Cold War rivals.*! But there is little
evidence that these propaganda campaigns had much impact on the continent.
Contrary to some of the claims expressed in Soviet propaganda cartoons,
the majority of Africans entered the Soviet Union to receive affordable edu-
cation, not to escape capitalist oppression. Khrushchev and his successors
may well have interpreted decolonization as an opportunity to subscribe
postcolonial populations to the socialist model of modernization, pegging
their hopes on vague, made-for-use concepts such as the “noncapitalist path
of development” and “socialist orientation.” However, theory and practice
diverged most drastically. Across the colonial world, the end of European
domination did not necessarily entail an automatic reorientation of the
emancipated toward socialism. In the case of Africa, Khrushchev’s early
enthusiasm would be curbed in the course of the Soviet Union’s continu-
ous encounters with independent African actors who, notwithstanding their
anti-imperialist rhetoric, kept the Soviets at arm’s length. Moscow’s early
successes in securing allies in places like Ghana, Guinea, Algeria, and Mali
would come to naught once those friendly regimes had been overthrown or
had changed their initial pro-Soviet orientation by the mid-1960s.%?

4 Literally hundreds of such cartoons can be found in the pages of Soviet newspapers and
popular magazines. A typical one presents a short comic strip in two frames. In the first
frame, we see a wretched bunch of dark-skinned Africans toiling under the whip of a white
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and give the boot to their Western tormentor (see Krokodil. 1958. 20 January. No. 2. P. 8).
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African—Soviet ties, as well as in memoirs by former Soviet diplomats in Africa: see, for
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v Zapadnoi Afrike, 1956-1964: Neizvestnye stranitsy istorii Kholodnoi Voiny. Moscow,
2008. P. 335; Idem. A Distant Front in the Cold War. P. 334; D. F. Safonov. A dugi gnut s
terpeniem: Kak ia stal diplomatom-Afrikanistom. Moscow, 2002; A. M. Vasiliev (Ed.).
Afrika v vospominaniiakh veteranov diplomaticheskoi sluzhby. Moscow, 2001; A. M.
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Thus young Africans who began to enter Soviet society in the early 1960s
rarely represented any particular political interests and sensibilities besides
their own. Their encounter with the Soviet Union and their response to every-
day Soviet life bore little resemblance to the euphoric acceptance expressed
by the previous generation of black travelers, many of them conscientious
refugees from America’s Jim Crow or colonial racial hierarchies. Accounts
by African students in the Soviet Union are replete with complaints about
drab lifestyles, everyday regimentation, substandard dorm accommodations,
and alleged spying by Soviet roommates.*® Upon his arrival in Moscow in
1959, an East African student named Everest Mulekezi was quick to discover
that he had to share his 14- by 16-foot dorm room with three other students,
two of whom were “hand-picked” Russians. His hopes for a hot bath after a
long and arduous journey were quickly dashed —hot water was available only
once a week, on Wednesdays from five to eleven o’clock in the evening.*
Another young East African supplied a similarly gloomy account of his first
few days at a dorm in Baku: “We were put four students to a room of 12 feet
by 12 feet. There were no curtains in the windows. In the room were four
beds. On each bed we had a mattress, one blanket and two sheets... There
are no bathrooms in the hostels. To take a bath you have to go to a bathing
house two miles away where you pay 15 kopecks. There are no laundries;
every citizen has to do his own laundering.”* Fifty-five air force cadets from
Guinea enjoyed even fewer creature comforts at a training base in Soviet
Kirghizia. Their complaints triggered an inspection by the CPSU Central
Committee, whose conclusions confirmed the wretched living conditions
in the barracks: “The cadets are housed six to seven people per room, liv-
ing quarters are poorly furnished with little to no furniture. Most buildings
lack plumbing and heating....” According to the report, the cadets grumbled
about the empty shelves at the local grocery and stationery store: “This is
the country of sputniks but look at this poverty.” Alarmed, the party inspec-
tor warned that the low living standards at the installation could potentially

4 See, for example, Olabisi Ajala. An African Abroad. London, 1963; Andrew Richard
Amar. An African in Moscow. London, 1963; Jan Carew. Moscow Is Not My Mecca.
London, 1964; Andrea Lee. Russian Journal. New York, 1981; Nicholas Nyangira. Af-
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tarnish the image of the country abroad and supply its foes with an effective
“propaganda weapon against us, against the socialist community.”*

In stark contrast to the prevailing climate of complacency and the rela-
tive timidity of their Soviet peers, Africans protested vociferously against:
poor living conditions; racist incidents; restrictions on travel within the
USSR; restrictions on dating Russian girls; and restrictions on forming
national and ethnic student associations. As early as March 1960, African
students in Moscow petitioned the Soviet government to curb the expres-
sions of crude racism by Soviet citizens.*” On another occasion, two African
students refused to be part of a long established Soviet practice — an annual
dispatch of thousands of Soviet students to work in the countryside during
the harvest. The objectors from Chad and Morocco resorted to a culturally
sensitive rationalization of their indolence. In their cultures, they argued,
men under twenty-five were not allowed to work in the fields but rather had
a special obligation “to engage in leisure activities.”*® At about the same
time, in September 1960, four African students (Theophilus Okonkwo of
Nigeria, Andrew Richard Amar and Stanley Omar Okullo of Uganda, and
Michel Ayieh of Togo) were expelled from Moscow State University for
defying an administrative ban on forming the Black Africans’ Student Union.
Their expulsion and subsequent departure from the country received wide
coverage in the Western press. The students publicly accused university
officials of suppressing the union as well as of imposing severe restrictions
on the circulation of “books and jazz records.” Okonkwo, Amar, and Ayieh
challenged the Soviet authorities in a biting “open letter”: “For the Soviet
leaders to pose before the world as champions of oppressed Africa while
they oppress millions in their own country and their satellites is hypocrisy
at its worst.”* The expelled students left the Soviet Union with a scandal
and, once safely outside the country, sought to capitalize on their notoriety.
Amar quickly penned a book while Okonkwo gained minor celebrity by

4 Instruktor Otdela partiinykh organov TsK KPSS po soiuaznym respublikam B. Popov.
O polozhenii na tsentral’nykh kursakh po podgotovke i usovershenstvovaniiu aviatsi-
onnykh kadrov Ministerstva Oborony SSSR // RGANI. F. 4. Op. 16. D. 937. L. 95-97
(December 31, 1961); Mazov. Politika SSSR v Zapadnoi Afrike, 1956-1964. P. 335.
“TRGANL F. 5. Op. 35. D. 149. L. 42, 44. For more on this and similar incidents, see
Mazov. Afrikanskie Studenty v Moskve. Also see: The Plight of Our Students in the
USSR // West African Pilot. 1964. February 3.

“8 Doklad o provedenii letnego otdykha studentov UDN vo vremia letnikh kanikul 1961
goda // RGASPIL F. IM. Op. 46. D. 295 (1961).

49 Africans Did Russians in by Rioting // Chicago Defender. 1963. December 28; also
see: Africans Embarrass Reds // Christian Science Monitor. 1964. February 18.
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publicizing his Soviet travails in a series of interviews and lengthy newspaper
articles.® Soviet authorities responded in kind, denouncing Okonkwo and
his friends in no uncertain and well-tried terms as “Pentagon men bought
for American dollars” and “inspired by [their] overseas masters.”! But for
the Western media the troublesome students represented something entirely
different — the tip of a burgeoning dissident movement in the USSR no less.

The death of a Ghanaian student in Moscow, in December 1963, which
his friends suspected to have been a homicide, occasioned an exceptionally
angry reaction among African students in the USSR.* They staged a protest
march on the Kremlin demanding a “Bill of Rights” for African students in
the country (the first unauthorized demonstration in the Soviet Union since
the expulsion of Leon Trotsky in 1927).>* The press was also raging back
on the continent: “Why did our students... protest in Moscow recently?”
asked a particularly incensed African observer. “Was it not because... our
boys had been insulted and attacked on trams, on the streets, in restaurants,
in most public places? Could it be that our students have grown tired of the
hypocrisy of Communism and the Soviet system?”*> More trouble brewed
in 1964 and 1965, with African students in the USSR frequently reporting
racist attacks, fights with Soviet youngsters, and even feeling compelled
to “carry knives for protection.”® In 1965, in a particularly embarrassing
episode for the Soviet authorities, several dozen African students organized
an eight-day sit-down strike at the railway station in Baku; they protested the
death of a fellow student from Ghana who had apparently fallen victim to

%0 See Richard Andrew Amar. A Student in Moscow. London, 1961; Chukwuemeka
Okonkowo. Behind the Iron Curtain // Sunday Times. Lagos, 1960. November 20; Idem.
Life in Moscow University // Sunday Times. Lagos, 1960. November 6; Idem. I Meet
Imoudu in Moscow // Sunday Times. Lagos, 1960. November 13; Idem. The Russians
Try to Hold Me Back // Sunday Times. Lagos, 1960. November 20; Idem. Behind the
Iron Curtain // Sunday Times. Lagos, 1960. October 16.

1 L. Koryavin. Razbudivshaiasia Nigeria. Moscow, 1962.

%2 Moscow Accuses Nigerian Student // New York Times. 1960. October 30.

% An exhaustive study of this episode is found in Julie Hessler. Death of an African
Student in Moscow: Race, Politics, and the Cold War // Cahiers Du Monde Russe. 2006.
Vol. 47. No. 1-2. Pp. 33-63.

% Students Demand “Bill of Rights” // West African Pilot. 1963. December 30.

% Sunny Odulana. Our Students in Moscow // West African Pilot. 1964. January 2.

% See: Red Race Relations // Washington Post. 1964. January 5; Africans Carry Knives
for Protection In USSR // Chicago Daily Defender. 1964. May 11; Soviet-African Stu-
dent Fighting Reaches Kremlin // Washington Post. 1965. January 28; African Students
Trying Anew to Leave Russia // Washington Post. 1965. April 4; Kenya Students Tell
Why They Left USSR // Chicago Daily Defender. 1965. April 8.
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an intense rivalry over a girl. The strike in Baku reverberated throughout the
community of African students across the length of the Soviet Union, with
solidarity protests reported in Moscow, Leningrad, and Minsk. Eventually
twenty-nine students insisted on being repatriated back home. The Soviets
obliged in their own fashion by giving the recalcitrant youths “50 minutes
to pack.” During a debriefing in Nairobi upon their return, they painted a
highly unflattering picture of their Soviet sojourn, complete with alleged
harassment by the authorities and perennial fighting with Soviet students.
Rivalry over girls, in particular, tended to express itself in “racial terms.”’’

In the aftermath of the Baku scandal, Komsomol officials at Moscow
State University (MGU) grudgingly acknowledged several instances of scan-
dalous behavior by Soviet students, but also argued that Africans and other
foreigners at MGU had a limited understanding of the selfless and romantic
nature of Soviet young men, many of whom preferred the hardship of toil in
remote Siberia to the pleasures of Moscow high life. One wonders if it was
the “romantic nature of Soviet young men” that fueled the passions of one
freshman geography major who threatened to “lynch” an African student
married to his Russian fellow student. Or was it a disagreement over their
respective work ethics that led another MGU freshman to call upon his
African roommate to “pack up his stuff and go back to Mali?”%®

In May 1965, the Soviet authorities tacitly linked the African student
community in the country with the idea of political subversion when they
expelled a black American diplomat, Norris D. Garnett, for “conducting
anti-Soviet work among students from African countries.”® Garnett, fluent
in Russian and Swahili, peeved the Soviets by making a habit of entertaining
African students in the library of the U.S Embassy in Moscow, where he

57 Kenya Students Go Home After Mysterious Death of Youth from Ghana // Pittsburgh
Courier. 1965. April 17; Kenyans Charge Soviet Brutality / New York Times. 1965.
April 7; Death of Another Ghanaian in Soviet Angers Africans / New York Times. 1965.
March 22; Kenya Students Go Home After Mysterious Death of Youth from Ghana //
Pittsburgh Courier. 1965. April 17; Lawrence Fellows. Kenyans Charge Brutality //
New York Times. 1965. April 7; Richard C. Longworth. Soviet Party Girls Look West
// Chicago Tribune. 1965. November 21; Adolph J. Slaughter. There’s A Jim Crow in
Russia Too // Los Angeles Sentinel. 1965. July 22; Victor Zorza. Student’s Death “Not
a Racial Issue” // Guardian. 1965. July 12.

% Spravki ob internatsional’nom vospitanii v MGU // RGASPI. F. 1. Op. 39. D. 127.
L1 9-10, 87 (1964).

% See: U.S. Diplomat Ordered to Leave Soviet Union // Chicago Daily Defender. 1965.
May 12; Soviet Ousts U.S. Cultural Aide as Inciter of African Students // New York
Times. 1965. May 12; also: Expelled Negro Diplomat Calls Soviet Charges Ridiculous
// Washington Post. 1965. June 17.
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served as a cultural attaché. His anti-Soviet activities, it appears, consisted
mostly of drinking, smoking cigarettes, and listening to jazz records in the
company of young Africans, to whom on occasion he also lent money.®
Garnett’s departure from the scene hardly garnered the desired long-term
effect, as the community of African students in the USSR continued to be
the source of multiple headaches for the Soviet authorities. Incidentally,
Garnett’s expulsion from the Soviet Union infuriated the African-American
press back in the United States. At the height of the Civil Rights movement,
the public humiliation of one of very few prominent African-American
diplomats at the State Department was interpreted as a slander and a major
setback for the cause of racial emancipation.®!

Discrimination or alleged discrimination aside, the students’ resentment,
it was noted, stemmed from “the sole fact of their living in a communist
country.”®? Once in the Soviet Union, Africans, “even self-proclaimed
leftists,” had to reconcile “the obvious discrepancies between what is said
and what actually exists.” And what “actually existed” in the Moscow of
the 1960s and 1970s were “the crowded living conditions, lack of privacy,
monotonous diet, inadequate sanitary facilities, and the overall drabness of
life.”® A former African student at Moscow State University, writing about
his experiences there, maintained that of all foreign students in the Soviet
Union, Africans were most upset by Russia’s depressed style of living: “No
cars, no cafés, no good clothes or good food, nothing to buy or inspect in
the stores, no splash of color to relieve Moscow’s damp gray. Nothing but
shortages and restrictions. No opportunity to let go normally, breathe easily,
and enjoy some harmless student fun. Not a trace of the civilized pleasures
of Paris—or even Dakar.”®

By expressing their displeasure with the Soviet status quo (something
that few of their Soviet peers dared do) and by challenging it through their
“foreign” lifestyles and cosmopolitan aesthetics, some African students
became the de facto conduits of dissent. They had more freedom of expres-
sion and travel (and quite often more money) than their hosts, and many of

% Who’s Meddling on Whose Campuses? / Chicago Tribune. 1965. June 2; Russia Expels
U. S. Diplomat Who is Negro // Chicago Tribune. 1965. May 12; Garnett’s Expulsion //
Chicago Defender. 1965. May 22.

¢ Ibid; Adolph J. Slaughter. There Is Jim Crow in Russia Too // Los Angeles Sentinel.
1965. July 22.

62 The Plight of Our Students in the USSR // West African Pilot. 1964. February 3.

8 Ibid.

6 George Feifer. The Red and the Black: Racism in Moscow // Reporter. 1964. January
2.P.27.
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them arrived from postcolonial settings reverberating with spirited political
debates.® Russian students in the hostel, according to the nonconformist
Oknokwo, enjoyed the company of Africans; they found “our easy manner,
our gaiety and our open debates quite attractive.”®® In class, African stu-
dents were eager to challenge their professors, they asked “uncomfortable
questions,” not to subvert the educational process but rather to “know the
answers.” Fascinated by such displays of uninhibited behavior, some Russian
students reportedly attempted to emulate it.5” Everest Mulekezi remembered
intense political discussions he used to hold in his dorm room with some
of his Russian friends who were
bewildered by the openness and
nonchalance with which Everest
and his fellow Africans discussed
politically sensitive matters. From
the Soviet perspective, Everest, by
encouraging his Russian friends
to question authority and read the
Western press, clearly acted as an
agent of political subversion. By
introducing them to jazz, he ef-
fectively sabotaged Soviet cultural
values. It was in the course of one
such “sedition session” that a Rus-
sian friend of Mulekezi’s “buried
his face in his hands” and conceded
the truth of the African’s argument:
“Itis true we’re not free... [ am not

Fig. 4. Soviet cartoonists decry the evils of free to read what Westerners read. I
Western music (Krokodil. 1966. No. 17. P. 10). am not free to visit the West or even

travel in my own country without a permit.”®® African students in Moscow
articulated ideas manifestly out-of-sync with Soviet sensibilities in the pages
of Russian Journal, Andrea Lee’s perceptive memoir of her time in Russia.
Lee records, for example, a memorable conversation she had in a smoke-

8 Amar. An African in Moscow. P. 19.

8 Chukwuemeka Okonkwo. Behind the Iron Curtain / Sunday Times. Lagos, 1960.
October 16.

%7 Tbid.

8 Everest Mulekezi. I Was a Student at Moscow State // Reader’s Digest. 1961. Vol. 79.
No. 471. Pp. 99-104.
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filled Moscow kitchen with a stern-looking Eritrean student: “In my five
years in Russia, I’ve come to hate everything about the Soviet system. Life
here is a misery of repression — you yourselves know it... The Soviet Union
has educated me, though not in a way it intended.”® A former student at
Lumumba University recalled a popular joke from his time in Moscow: “If
you want to bring up a good Communist and radical send the kid to study
in the West. But if you want him to grow up a sensible bourgeois then have
him educated in the Soviet Union!”"

It is not that the majority of African students in the USSR embarked on
an Okonkwo-like collision course with the Soviet system. For many, the
romantic aura surrounding their arrival in this strange new land never en-
tirely wore off. They were overwhelmingly young, mostly single, and often
adventurous, and Moscow, while no London or Paris, still offered at least
some excitement of urban student living, not to mention the opportunities
for exploring the vastness of the USSR through organized and sometimes
independent travel.”* Their economic situation was usually far superior to
that of their Soviet peers. During the 1960s the average stipend of a foreign
student in the USSR exceeded 90 rubles, or three times the amount paid to
Soviet students. This discrepancy was not lost on the regular Soviet citizen; it
also served to underscore the disparity in social and economic status between
the two communities, and the difference did not work in the Soviets’ favor.”

Being an African in the Soviet Union meant that one performed “foreign-
ness” on a day-to-day basis. Besides, blackness implied an almost automatic
association with a number of modern political and cultural phenomena that
taxed Soviet sensibilities. Antiracist and anticolonial movements carried
a powerful liberation (and often implicitly religious) message, while the
sorts of cultural production usually associated with black roots tended to
be antiauthoritarian, both in form and content. The liberal wing of the So-
viet intelligentsia sometimes embraced the officially sanctioned liberation
“causes” not out of any deep respect for Soviet foreign policy but rather
because Africa’s struggle for emancipation and freedom resonated with
those whose own freedoms were significantly restricted. For example,

% Lee. Russian Journal. P. 152.

™ Lina Rozovskaya. Oni uchilis’ v SSSR // BBC Russian. 2010. February 4 http://www.
bbc.co.uk/russian/russia/2010/02/100204_peoples_friendship_lumumba.shtml (accessed
November 15, 2011).

™ For an insightful analysis of the impact those trips had on the students’ perception of
their host country and their place in it, see Rossen Djagalov, Christine Evans. Moscow,
ca. 1960: Imagining a Soviet-Third-World Friendship / Unpublished paper, 2009.

2 See, Nyangira. Africans Don’t Go to Russia to Be Brainwashed.
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having visited West Africa in the late 1950s, the bard of the Soviet “thaw”
Yevgenii Yevtushenko produced a collection of emotionally charged and
ideologically ambiguous poems. To be sure, the poet exoticized Africa but
also mused on the supposed commonality of fate between the savannah
(Africa) and the taiga (Russia):

Savannah, I'm the taiga

I’m endless like you

I’m a mystery for you

And you’re a mystery for me...

Your sons desire for you

Freedom eternal

And toward them I'm filled with love
Enormous like the pine trees of my land...”

Of course, one could read the poem as yet
another celebration of African emancipation.
Indeed, over the years, the Soviets labored
assiduously to domesticate and appropriate
African anticolonial movements or to claim a Y. usas .
kind of ideological kinship to the Civil Rights (Russian intelligentsia chan-

. . nels their African connection

movement in the United States (a movement ,;quoh Pushkin) — photogra-
epitomized by a charismatic Baptist minister — phy by Michael Eckels (with
by no means a natural ally of the USSR).™ Yet permission).
considering Moscow’s own less-than-stellar record in that department, any
discussion of human and civil rights, even by a poet generally loyal to the

Fig. 5. “Pushkin in Africa”

8 Savannah and Taiga // Evgenii Evtushenko. Vzmakh Ruki. Moscow, 1962. Pp. 58-59.
Translated by the author.

4 Martin Luther King, Jr., with his Christian gospel and Gandhi-inspired tactics of civil
disobedience, had to be inconvenient for the Soviets. They far preferred firebrand radicals
such as Angela Davis, whose famous 1971-1972 trial occasioned a massive propaganda
campaign of support by the Soviet Union. See, for example, numerous commentaries
and cartoons about the trial in issues of Krokodil for 1971-1972. A typical one depicts a
plucky Davis holding her head high in front of a racist judge. The sleeve of the judge’s
robe is in fact an executioner’s ax ready to drop on the courageous black communist.
See Krokodil. 1972. No. 5. P. 10. But even Angela Davis inspired more than a sense
of solidarity in the hearts of the Soviet intelligentsia. In 1978, a leading Soviet nuclear
physicist Sergei Polikanov was expelled from the Communist Party after having made a
statement to Western reporters protesting restrictions on travel abroad. “It was easier to
fight for the freedom of Angela Davis than for our own freedom,” announced Polikanov
and predictably got into trouble with the authorities. See: Soviet Physicist Who Com-
plained of Travel Curb Is Ousted by Party // New York Times. 1978. March 28.
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regime, was potentially subversive. Yevtushenko’s ode to African freedom,
composed at the time when hopes were running high for a long-lasting
post-Stalin liberalization of Soviet society, can also be read as a hymn to
freedom — African and Russian. Was it just a coincidence then that one of
the first public expressions of dissent in Brezhnev’s Soviet Union was oc-
casioned by African events? In 1968, Andrei Amal’rik, the dissident author
of the visionary Will the Soviet Union Survive Until 1984?, breached a
major taboo when he and his wife picketed the British embassy in Moscow
carrying signs reading “Gowon Kills Children” and “Wilson, Don’t Help
Gowon.”” This unsanctioned protest was an ingenious act of political defi-
ance. It was the Soviet Union, not Britain, that had been providing crucial
military aid to Nigerian General Yakubu Gowon since 1967. At the time,
Gowon’s federalist regime was locked in a bloody civil war against the
secessionist Biafra.

Probably the most visible aspect of Africa’s subversive challenge to
Soviet values could be observed in the countercultural prominence of the
types of artistic expression usually associated with African/black cultural
tradition. Living in Moscow in the early 1960s, Andrew Amar noted the
Russian students’ fascination with jazz music as well as their awareness of
its historical roots: “One of the things which often brought us together with
the Russian students was listening to modern jazz music. Large numbers of
them appreciated the better kind of jazz and also realized and acknowledged
that it had developed from the folk music of the African people.””® With
its strong emphasis on improvisation and free spontaneous expression,
jazz (just as rock music later) forged between its listeners a special kind
of camaraderie that knew no borders and/or ideological divides. Jazz as
an art form then was bound to run afoul of Soviet authorities, a fact duly
noted by the observant Amar: “It was really the popularity that this type of
music gained among Russian students, thus bringing them into close contact
and friendship with American and African students, that really decided the
Soviet authorities to condemn this kind of music.””” Early Soviet commen-
tators saw in jazz the worst manifestations of Western decadence. They
also fumed over the “jungle” and “uncivilized” roots of the music. When
it came to criticizing jazz (and later rock) the gloves came off and Soviet

® Henry Kamm. Portrait of a Dissenter. Preface to: Andrei Amal’rik. Will the Soviet
Union Survive Until 1984? New York, 1970. P. XIII.

® Amar. An African in Moscow. P. 63.

" Ibid. P. 63.
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cultural critics and commentators did not hesitate to tap into the basest racial
stereotypes borrowed from the West. The great proletarian author Maxim
Gorky had explicitly linked jazz to the alleged savagery and unbridled
sexuality of its performers. For Gorky, jazz was a symptom of decay and
sexual degeneracy, a logical final step in man’s descent into a spiritual
abyss (obesity and homosexuality
being the intermediary stages).”
Some thirty years later, jazz pro-
vided the Soviet intelligentsia
with an opening into what Irina
Novikova aptly termed a “second
life.”” Soviet jazzmen like Alexei
Kozlov remained keenly aware of
the genealogy of jazz and readily
recognized its black roots as well
as the historical connection of the
genre to the themes of individual-
ism and personal and collective
liberation. Jazz as a music of black
redemption appealed to the sensi-
bilities of the post-Stalin genera-
tion in the Soviet Union, many of
them searching for an escape from
the heavy paternalism of the domi-
nant system. Black Music, White
Fig. 6. Through racialized imagery Soviet Freedom was the title of the first
cartoons mocked the allegedly “jungle” nature samizdat volume on jazz theory
of jazz and rock music (Krokodil. 1964. No. by the genre’s great enthusiast and
17.2.7. future emigrant, Efim Barban.®

™ For excerpts of Gorky’s writings on the subject as well as an informed discussion of
the history of jazz in the USSR, see S. Frederick Starr. Red and Hot: The Fate of Jazz in
the Soviet Union, 1917-1991. New York, 1994. P. 91.
" Irina Novikova. Black Music, White Freedom: Times and Spaces of Jazz Countercul-
ture in the USSR // Heike Raphael-Hernandez (Ed.). Blackening Europe: The African
American Presence. New York, 2004.
8 Efim Barban. Black Music, White Freedom: Music and Perception of Avant-garde Jazz.
Leningrad, 1977, reprinted as Chernaia muzyka, belaia svoboda. Muzyka i vospriiatie
avangardnogo dzhaza. Ekaterinbrug, 2002; 2-¢ izd. St. Petersburg, 2007.
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Conclusion

Africa and Africans thus occupied a highly ambiguous place in Soviet
everyday life. African students, the continent’s most visible and numerous
ambassadors in the Soviet Union, would come to showcase much more than
the Soviet Union’s internationalist credentials. While over the years the So-
viet state and its ideologues exerted considerable efforts in “bringing Africa
into the fold,” the reality of African presence in the USSR was far more
multilayered and complex. The Soviets had intended to gain in international
legitimacy by providing the decolonizing Third World nations with generous
educational scholarships. The plan to bring in thousands of Africans and
other postcolonials to the institutions of higher learning in the Soviet Union
had a touch of Khrushchev’s ebullient idealism, yet it was also a pragmatic
enterprise, intended to display the Soviet achievement and obtain new allies
in the developing world. But in an unexpected twist of historical irony, the
poor African relations became the agents of change lodged within the host
society. Their impact was profound if rarely recognized, akin to the agency
of Black Atlantic moderns in Western Europe. Such a significant influx of
foreigners inside the largely isolated Soviet society produced some unin-
tended consequences for their hosts. Soviet authorities were soon to learn
that the propaganda value of the African student cohort was often outweighed
by the subversive impact of their presence on Soviet political discourse and
the officially sanctioned cultural production. African students in the Soviet
Union, due to their privileged status (high stipends, access to hard currency
stores, relative freedom of travel), often functioned as the conduits of West-
ernization and an exclusive link connecting the isolated Soviet society to
the global community. Their privileged status within the Soviet Union laid
bare the visible benefits of global mobility. Not only did the “Mercurian”
Africans provide the Soviet public with their first taste of jazz and rock music
and blue jeans but they also routinely challenged the established norms of
political behavior. Contrary to their Soviet peers, African students rarely
hesitated to file official complaints against university authorities, to submit
grievance petitions to Soviet governmental and party bodies, and even to
organize protest strikes. In other words, they introduced the Soviets to the
antiauthoritarian international youth culture and its rituals of political pro-
test during a decade marked by mass antiestablishment movements on both
sides of the Atlantic. Is it merely coincidental then that half a century later,
in post-Soviet Russia, the global nomads Crima and Sagbo have being fol-
lowing in the steps of their predecessors in the Soviet Union by challenging
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their host communities to modern-
ize? Having successfully adopted
new Russian identities they also
effectively globalized them. By
engaging in political activism and
striving to reform their adopted
communities they privileged mo-
bility and change over stasis. In
the process, these African immi-

Fig. 7. Black Russian fan celebrating a Rus- grant§ mtro,duced their RUSSIan
sian soccer win during the 2008 European Cup families, friends, and neighbors
(photography by Norvezhsky Lesnoy, Georgy 10 the practical manifestations of
Stefanov, Vitaly Azheurov, and Stanislav global nomadism; they taught their
Laur, ggl}lishegoggtﬁﬁpe/r/misSizglagbly 1tenta) Russian voters an important lesson
ru on une p://euro Jenta.ru/ ; HYH
photo/2008/06/22/ura/n05 htm). In civic engagement and the value
of diversity; in other words, they
helped them become more modern. The driving force behind the activism
of Crima and Sagbo is the very energy of the Black Atlantic, so eloquently
summoned by Paul Gilroy, and now yet again being felt on the other side
of the former Iron Curtain.

SUMMARY

This article by Maxim Matusevich proposes to develop the model of
modernity presented by Paul Gilroy in his seminal essay The Black Atlantic,
to better understand the modernizing impact of African students in the Soviet
Union on their host society. While it is true that the Soviet Union, just as its
Russian predecessor, possessed no African colonies and, in fact, remained
unrelenting in its critique of European colonialism and North American
racism, it experienced its own modernizing encounter with the Black At-
lantic. In the aftermath of the 1957 Youth Festival in Moscow, first dozens,
and eventually thousands of African students made their appearance in the
USSR. They arrived in Moscow, Leningrad, Baku, Kiev, Minsk, and other
Soviet cities attracted by generous educational scholarships but also inspired
by their own postcolonial dreams of reforming and rebuilding their newly
independent nations. For the Soviets, steeped in anticolonial rhetoric and
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guided by Cold War exigencies, these young Africans seemed to be “natural
allies” who could help to enhance Moscow’s credentials in the Third World
and cultivate its future elites. However, the reality of the encounter between
these postcolonial nomads and a largely isolationist society produced some
unintended consequences. From the point of view of Soviet authorities, the
community of African students in the Soviet Union continued to be a source
of ambivalence and even, on occasion, political and cultural subversion.
Cosmopolitan and globally minded African students repeatedly challenged
the norms of Soviet political and cultural discourse and, in doing so, proved
to be the true harbingers of modernity and globalization for the hosts. In the
course of the encounter with Soviet society, they inadvertently expanded
the reach of the Black Atlantic, bringing its tidal waves well beyond the
Iron Curtain.

PE3IOME

CraTbs IpeIcTaBIsIeT COO0H OPUTHHAIBHYIO IONBITKY TPUMEHUTH MO-
JIeITb MOZIEPHOCTH, TipemiokeHHyto [Tomem [ mpoem B ero 3HaMeHUTOM dcce
“UepHast ATTanTHKa”, 11 TOHUMAaHUS MOACPHU3AIIMOHHOTO BO3ICHCTBHS
appuxanckux ctyaeHToB B CCCP. ABTOp paccmarpuBaeT mepuoj mocie
MOCKOBCKOTO (pecTuBallsi MOJIOAEKH U cTyaeHtoB 1957 1., korna 8 CCCP
cTajin HpI/I6LIBaTB JCCATKH, a ITO3JHCC U ThICAYN a(l)pI/IKaHCKI/IX CTYACHTOB.
Nx IMPUBJICKAJIN HE TOJIBKO ICAPHIC CTUIICHAWHW, OHU BAOXHOBJISJIMCH ITOCT-
KOJIOHUAJIbHON MEUTOH peOPMHUPOBAHUS CBOUX CTABIIUX HE3aBUCUMBIMU
HaHI/Iﬁ. CoBeThbl paccMarpruBaIi UX Kak €CCTCCTBCHHBLIX COIO3HUKOB U arCHTOB
yKperuieHust mo3uuii MockBel B TpeTbeM Mupe. OJHAKO B pealbHOCTH
KOHTAKTBI MKy THMH TOCTKOJIOHHATEHBIME HOMaIaM{ U H30JISILIMOHUCT-
CKHM COBETCKHM OOIIECTBOM IIPUBEIIH K PSAY HEOKHIAaHHBIX TOCIEICTBUH,
aHaJIN3 KOTOPBIX U COCTABJISET IIIABHBIN MTPEIMET PACCMOTPEHUS B CTaThE.
KocmomnonutryaHbie 1 1100aMbHO MBICTSIINE ahPUKAHCKHE CTYICHTHI OpO-
CaJIH BBI30B COBETCKOMY MOJIMTHIECKOMY HOPSIIIKY U KYJIBTYPHOMY JHCKYPCY
1, KaK MOKa3bIBaeT aBTOP, OKA3bIBAJIUCH MPOBO3BECTHUKAMH WHOTO THIIA
MOJICPHOCTH Y TJIOOATU3AINHY B IPUHAMAIOIIEM 001tiecTBe. B3anmoaeicTByst
C COBETCKHM OOIIECTBOM, OHM HENPEAHAMEPEHHO PACIIMPSIIA U TIPEIEITbI
YepHoil ATJIaHTHKH 32 paMKH KEJIE3HOIO 3aHaBeca.
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Marina MIKHAYLOVA

A SPRINGBOARD TO A WIDER WORLD:
REACTIVE NATIONALISM
AS AN IDEOLOGY OF SURVIVAL

“I don’t understand how people can leave their land to look for a better
life.”* In October 2011, Lithuania’s main online news portal, Delfi, cited
this proclamation by Parliament Speaker Irena Degutiene in an article on
migration. Lithuania, a former Soviet republic, which became a member of
the European Union (EU) in 2004, has the highest rate of emigration among
EU member states,? and media and politicians frequently voice anxieties
about the survival of the nation. The article, in which Degutiene suggested
that both schools and families should put more efforts into cultivating pa-

" I would like to thank individuals in the UK who kindly agreed to be interviewed. I
do not acknowledge them by name for the sake of their privacy. I am very grateful to
Columbia University’s Harriman Institute for the postdoctoral fellowship that allowed
me to pursue my research and to Alan Timberlake for his support and input. This article
grew out of a paper that [ presented at Harriman Institute’s conference on Labor Migration
in the Post-Soviet World. I also thank Serguei Oushakine and two anonymous reviewers
for their thorough and insightful comments on drafts of my article.

! Eglé Samogskaité. 1. Degutiené: nesuprantu, kaip Zmonés palieka savo krasta dél gero
gyvenimo // Delfi. 2011. Spalio 27.

2 According to Eurostat data, in 2010, the highest negative net migration per 1,000 popu-
lation was recorded in Lithuania (—23.7). Lithuanian Statistics Department. Lietuvos
gyventojy tarptautiné migracija 2010. Vilnius, 2011. P. 63.
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triotism among young people, in order to prevent them from forsaking their
nation, triggered a flurry of online comments. Politicians may bemoan a lack
of patriotism, but, as the reaction to Degutiene’s words suggests, far from
being obsolete, the Lithuanian nation remains a potent concept and lived
reality for thousands of Lithuanian migrants within the EU.

In this article, I draw on interviews with Lithuanians in the United
Kingdom, the main destination of Lithuanian migrants,® to examine how the
concept of the Lithuanian nation* is reasserted as a result of transnational
mobility. While recent anthropological scholarship has focused on the re-
surgence of antimigrant nationalist sentiments in the EU countries,® | will
address reactive nationalism — the ways in which transnational mobility and
social exclusion reinforce and shape migrants’ own ideas about nationhood
and ethnicity. While Lithuanian membership in the EU enabled unprec-
edented migration, mobility can reinforce the importance of belonging to
the Lithuanian nation and dependence on ethnic networks. Paradoxically,
some individuals can achieve transnational mobility and function in the
“wider world” beyond the Lithuanian state only by narrowing their social
world down to ethnic enclaves. At the same time, an analysis of reactive
nationalism shows that the vocabulary of ethnic difference and nation-based
social imaginary are naturalized not only among the right-leaning portion
of the population but also among migrant communities.

Transnational Lithuanian migrant networks oriented toward the country
of origin are not a novel phenomenon. Vytis Ciubrinskas, a key scholar of
Lithuanian migration, examines how Lithuanians and their descendants,
who came to the United States during and before the Soviet period, sustain
and reclaim transatlantic “Lithuanian-ness.” He highlights the significance
of the idea of “home” and an idealized vision of Lithuania for migrants who
moved to the United States to escape the Soviet regime.® However, the social
context of recent Lithuanian migration to the EU countries is strikingly dif-
ferent from earlier migration waves described by Ciubrinskas. While politi-

% Lithuanian Statistics Department. Lietuvos gyventojy tarptautiné migracija 2010. P. 10.
4 The Lithuanian term “tauta” has a range of meanings. “Nation” is the most prominent
one, but it can also be translated as “the people” or even “ethnicity.” The term “tautybe”
refers to nationality or ethnicity.

® For example, Douglas Holmes. Integral Europe: Fast-Capitalism, Multiculturalism,
Neofascism. Princeton, 2000; Maryon McDonald. New Nationalisms in the EU: Occupy-
ing the Available Space // Andre Gingrich and Marcus Banks (Eds.). Neo-Nationalism
in Europe and Beyond. New York, 2006.

& Vytis Ciubrinskas. Transatlantic Migration Vis-a-vis Politics of Identity: Two Ways
of Lithuanian-ness in the US // Filosofija. Sociologija. 2009. V. 20. Nr. 2. Pp. 85-95.
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cians and the media at times accord Soviet-era migrants moral superiority
for their rejection of the Soviet regime and loyalty to Lithuanian traditions,
post-independence Lithuanian migrants in the EU are often portrayed in
more negative terms. In turn, the migrants have an ambivalent relationship
to their “homeland,”even as they remain oriented toward Lithuania and may
plan to return there. This article aims to examine these “new” migrants’ own
narratives about transnational mobility and national belonging.

Scholars have begun to investigate experiences of post-independence
Lithuanian migrants to the United States and the EU. One of the key find-
ings seems to be the persistent importance of migrant social networks that
channel individuals into particular locations and jobs. Migrant networks,
in interaction with dimensions such as gender and class, can provide social
and financial support but also restrict individuals’ opportunities.” What types
of solidarities and differences are constructed through a reliance on these
social networks? The studies of Lithuanian migrants have begun to address
this question by focusing on the interplay between belonging and discursive
separation of “us” versus “them.” Thus, Neringa Liubiniene considers the
process through which individuals construct their understanding of their own
space in Ireland partially through exclusion.® Violetta Parutis examines how
Lithuanian and Polish migrants construct their own identities in the context
of ethnoracial diversity in London. She argues that they employ a variety
of strategies to position themselves as part of the UK’s “white” majority,
in opposition to other migrants.® However, migrants’ reaction to the UK’s
demographics varies: Jolanta Kuznecoviene highlights the diversity of mi-
grants’ experiences and categorizes migrants into four groups, distinguished
by their degree of integration into British society and orientation toward
Lithuania.’ Scholarship on Lithuanian EU migrants is dwarfed by a more

" Jurga Bucaite-Vilke, et al. The Experiences of Lithuanian Migrants: The Social Con-
struction of Networks and Identities // Filosofija. Sociologija. 2011. No. 4. Pp. 510-522;
Daiva Kuzmickaite. The Adaptation of Recent Lithuanian Immigrants in Chicago //
Lituanus. 2000. Vol. 46. No. 2. Pp. 63-76.

8 Neringa Liubiniené. Migrantai i§ Lietuvos Siaures Airijoje: “Savos Erdvés” Konstravi-
mas / Ph.D. Dissertation; Vytautas Magnus University, 2009.

® Violetta Parutis. White, European, and Hardworking: East European Migrants’ Rela-
tionships with Other Communities in London // Journal of Baltic Studies. 2011. Vol. 42.
No. 2. Pp. 263-288.

10 Jolanta Kuznecoviene. Outside of Imagined Community: Strategies of Incorporation
of Lithuanian Immigrants // Identity Politics: Migration, Communities, and Multilingual-
ism [Acta Historica Universitatis Klaipedensis XX, Studia Anthropologica IV]. 2010.
Vol. 9. P. 23.
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extensive body of work focused on East European migrants in general and
on Polish migrants in particular. These studies describe features common to
East European migrants, including their orientation toward the home coun-
try, their sense that their migration is a temporary solution, and a variety of
labor strategies they undertake.™

This article builds on studies of the social organization and political
imaginaries of migrants in order to explore the construction of reactive
nationalism among Lithuanians living in the UK. Caroline Brettell, ref-
erencing Anthony Fielding’s essay “Migration and Culture,” argues that
anthropology’s key contribution to the study of migration is its ability to
show that individuals mediate their experiences and socioeconomic condi-
tions through their own cultural and social orientation.'? I draw on Brettell’s
methodology of an analysis of migrants’ narratives in order to examine the
ways in which individuals interpret and manage social transformations and
encounters with others engendered by transnational mobility. According to
Steven Vertovec, anthropology is well positioned to explore the politics of
culture linked to transnational migration and to analyze the ways in which
individuals use concepts such as culture, cultural difference, and nation to
contemplate the role of migrants in their societies.’® However, instead of
focusing on local residents’ responses to migration, this article examines
how migrants themselves use the terminology of nationhood and cultural
difference, as a reaction to novel socioeconomic circumstances and vari-
ous types of social exclusion in their new places of residence and work. An
analysis of migrant narratives reveals the mechanism through which exclu-
sion can be reinterpreted in moral terms and translated into the vocabulary
of nationalism and ethnic difference.

This article is based on interviews with seventeen Lithuanian migrants,
which I conducted from October 24 to November 9, 2011, in London,
London suburbs, and Peterborough. I had begun to examine individuals’
discourses about migration, national belonging, and the Lithuanian state
during my dissertation fieldwork in Lithuania. By interviewing individuals

1 Richard Black, et al. (Eds.). A Continent Moving West? EU Enlargement and Labor
Migration from Central and Eastern Europe. Amsterdam, 2010; Jakub Isanski and Piotr
Luczys (Eds.). Selling One’s Favorite Piano to Emigrate: Mobility Patterns in Central
Europe at the Beginning of the 21st Century. Cambridge, 2011; Anna White. Polish
Families and Migration Since EU Accession. Bristol, 2011.

12 Caroline Brettell. Anthropology and Migration: Essays on Transnationalism, Ethnicity,
and Identity. Walnut Creek, 2003. P. 23

13 Steven Vertovec. The Cultural Politics of Nation and Migration // Annual Review of
Anthropology. 2011. No. 40. Pp. 241-256.
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in the UK I wanted to track narratives about Lithuania as a homeland and
the ethnic differences that emerge as a result of transnational mobility. |
aimed to include a broad range of individuals, in order to observe whether
there are recurrent themes in individuals’ discourses. Thus, my interviewees
include five individuals working in education, business, and upper manage-
ment, and twelve individuals employed in services or manual labor, such
as factories and construction work.** While I had a list of broad questions I
asked each respondent, my intention was to have a semistructured, informal
discussion.”® Some of the interviews turned out to be group discussions,
since individuals would involve their friends and family members in the
conversation and would shift their addressees between me and their friends,
sometimes picking up long-standing discussions or arguments. My goal
is not to generalize about the views and opinions of Lithuanian migrants
based on this small sample but to examine how individuals construct their
narratives and analyze tropes, metaphors, and vocabulary that they employ
when talking about their migration trajectory and experiences in the UK.
Thus, the interviews exemplify the process of construction and reification
of national belonging and cultural difference, as well as the social implica-
tions of this vocabulary.

I begin by considering the valence of discourses about nationalism
in Lithuanian politics in light of recent migration from Lithuania. I then
examine how individuals narrate their encounters with others outside of
Lithuania’s borders and show how social exclusion results in a reassertion
of ethnic difference. The next section describes how for some migrants,
the Lithuanian nation emerges as a lived identity that is necessary for
survival but also highly limiting. I show that the individuals I talked to in
the UK perceive Polish migrants as a model nation, highlighting their own
commitment to the ideal of a monoethnic culture and acquiescence to the
failure of integration. Finally, I analyze individuals’ interpretation of their
own mobility and their relation to the Lithuanian nation-state in light of the
solidification of ethnicity as a key dimension of belonging and a platform
for social action.

4 All of my interviewees moved to the UK after Lithuania’s independence. I obtained
contact information for all of my respondents (except one, whom I approached without a
prior introduction) through four different acquaintances in Lithuania. I made a conscious
choice to rely on my acquaintances’ social networks, in order to achieve at least a degree
of rapport with the interviewees.

% The interviews were 40 minutes to 1.5 hours long, and all but one were recorded. Four
of the interviews involved two or three people, and the rest were one-on-one.
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The European Union, Lithuanian Nationhood, and Mobility

While Lithuania was still part of the Soviet Union, “nation” and “Eu-
rope” were powerful concepts in mobilizing individuals against the Soviet
regime. A Herderian notion of unique nationhood, which became important in
Lithuania during the nineteenth century, has only been reinforced by Soviet
nationalist policies, as scholars have shown.* In the 1980s, resistance against
the Soviet regime gained a broad mass following, spearheaded by Lithuanian
intellectuals, who framed the movement toward greater sovereignty in terms
of survival of the nation and a return to the European family of nations.*” The
Lithuanian nation, thus, was a site of morality and solidarity in opposition
to the repressive Soviet policies and Moscow-imposed control over Lithu-
ania’s territory. Some politicians and scholars have described Lithuania’s
drive toward independence as a return to the “European family of nations,”
equating the Soviet system with an artificial and antinationalist “prison of
nations.”*® Thus, the nation was an alternative form of belonging and moral
community, while “Europe” served as a paragon of morality and political
organization. After Lithuania became independent from the Soviet Union,
the political elites were unified in the goal of joining the European Union.

After Lithuania’s accession to the EU in 2004, the country became
entangled in a variety of political initiatives and institutions but remained
peripheral in terms of its decision making. Migration out of the country
provoked additional anxieties about Lithuania’s place in the EU’s political
economy. Lithuania’s entrance into the Schengen zone — the EU territory
where internal borders and custom controls have been eliminated — enabled
free migration within the EU. In 2004, Ireland, the UK, and Sweden opened

16 Roger Brubaker. Nationalism Reframed: Nationhood and the National Question in
the New Europe. Cambridge, 1996; Francine Hirsch. Empire of Nations: Ethnographic
Knowledge and the Making of the Soviet Union. Ithaca, 2005; Yuri Slezkine. The USSR
as a Communal Apartment, or How a Socialist State Promoted Ethnic Particularism //
Slavic Review. 1994. Vol. 53. No. 2. Pp. 414-452; Ronald G. Suny. The Revenge of the
Past: Nationalism, Revolution, and the Collapse of the Soviet Union. Stanford, 1993;
Ronald G. Suny and Terry Martin. A State of Nations: Empire and Nation-Making in the
Age of Lenin and Stalin. Oxford, 2001.

17 Romuald Misiunas. Baltic Nationalism and Soviet Language Policy: From Russifica-
tion to Constitutional Amendment // Henry Huttenbach (Ed.). Soviet Nationality Poli-
cies: Ruling Ethnic Groups in the USSR. New York, 1990; Alfred E. Senn. Lithuanian
Awakening. Berkeley, 1975.

18 Jan Blommaert and Jef Verschueren. The Role of Language in European National-
ist Ideologies // Language Ideologies: Practice and Theory. Oxford, 1988; Suny. The
Revenge of the Past.
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access to their labor markets for residents of other EU countries. Discrepancy
in the economic level between Lithuania and other EU countries, as well as
increasing unemployment in Lithuania in recent years, contributed to high
levels of emigration out of Lithuania to other EU countries. According to
the European Migration Network, 0.6 million people emigrated from Lithu-
ania since its independence.'® This is a significant number considering that
as of June 2012, Lithuania’s population was 3,185,883.2° However, many
of the individuals I talked to believe that, in fact, much of the migration is
not recorded, since many people do not declare their departure. In 2010, 50
percent of migrants declared the UK as their country of destination, while
Ireland and Norway lagged significantly behind as the destination countries
of Lithuanian migrants.?* Like other so-called A8 migrants, Lithuanians in
the EU embodied a novel type of mobility: neither international nor truly
internal.

In the context of limited sovereignty and high levels of migration, politi-
cians, media, and individuals in everyday conversations often resort to the
vocabulary of nationhood to lament or analyze Lithuania’s situation. Talk
about the death of the nation is common in politicians’ narrative repertoires,
usually expressing concerns about the changing ethnic composition of the
state or anxieties about social rapture.?? As Oushakine argues, traumatic
narratives about nationhood act as a “sociosymbolic operation of disinvest-
ment from previously important contexts and practices that vanished within
a very short period.”? In the case of Lithuania, discourses about the dying
nation seek to reconcile Lithuania’s participation in the EU, which was long
considered the moral standard, with the country’s persistent socioeconomic
difficulties and political scandals. Not surprisingly, individuals’ interpreta-
tions of Lithuania’s position within the EU and migration’s causes differ
depending on social position. Thus, politicians, especially those affiliated

¥ European Migration Network — Lithuania. “Migration: 10 Years Overview” // http://123.
emn.lt/en/general-trends/migration-10-years-overview. 2011.

20 Statistics Lithuania. Rodikliy duomeny bazé / Gyventojai ir socialiné stastika // http://
www.stat.gov.It.

2 In 2010, 49.7 percent of Lithuanian migrants declared the UK as their next place of
residence. The next two most popular countries of destination were Ireland (14.5 per-
cent) and Norway (5.9 percent). Lithuanian Statistics Department. Lietuvos gyventoju
tarptautine migracija 2010. P. 10.

22 Susan Gal and Gail Kligman. The Politics of Gender After Socialism. Princeton, 2000.
Pp. 27-28.

2 Serguei Alex. Oushakine. The Patriotism of Despair: Nation, War, and Loss in Russia.
Ithaca, 2009. P. 114.
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with right-wing political parties, blame individuals for their moral disorienta-
tion, lack of patriotism, and betrayal of the Lithuanian nation-state.? On the
other hand, individuals frequently portray Lithuanian elites as the culprit of
moral disintegration and rampant social injustice. While the culprit of moral
and social corruption varies, the debate continues in terms of nationhood,
however ill-equipped this concept is to explain the complexities of the EU’s
political economy and individuals’ geographic labor trajectories.

Degutiene’s statement, “Civic development in school: is it possible to in-
herit love for the motherland?” made during the conference that I mentioned
at the beginning of the article, is an example of a narrative about migration
as a betrayal of the nation. At the conference a variety of educators and poli-
ticians discussed how patriotism can be cultivated among school students.
Degutiene said that she could not understand or imagine a situation where
“just because today the state is in a difficult situation, and I can’t live the
way I could live in a foreign state, because of this I should lose my sense of
nationhood, my language, to forsake it, to integrate into a different society,
where, actually, it is difficult to fit in.”% In this narrative the Parliament chair
suggested that mobility is a betrayal of one’s nation-state — a callous valuation
of personal economic benefit over eternal values of love for one’s nation and
language. Not only were individuals, according to Degutiene, abandoning
their state at the time of adversity, but they were literally losing their own
sense of belonging to the nation. The individuals I talked to, however, saw
their mobility in quite different terms. They frequently portrayed their mi-
gration as a result of the state’s abandonment of the Lithuanian nation and
the elites’ lack of concern about Lithuanian citizens. In the next section, I
show that migrants’ encounters with others outside of Lithuania’s borders
only heightened their reliance on the vocabulary of nationhood.

Failed Integration and Ethnic Difference

What are the effects of Lithuanian migrants’ transnational mobility on
their own notions of belonging? Do individuals fashion a novel type of
cosmopolitan orientation or new multiple allegiances? One of the results
of mobility, as I show in the section below, can be a “discovery” of ethnic

2 For example, there is an interesting collection of papers on migration, ranging from
statistically oriented analyses to lyrical contemplations about the longevity of the Lithu-
anian nation: Lithuanian Republic Parliament. Emigracija i§ Lietuvos: Padétis, Problemos,
Galimi Sprendimo Buidai. Konferencijos Medziaga. Vilnius, 2006.

% Samoskaité. I. Degutiené.
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difference. Individuals translate many of the everyday traumas and failures
to integrate into the vocabulary of deep-seated ethnic difference, reinscrib-
ing the prominence of ethnicity and national belonging as categories that
organize their social reality. As scholars have shown, in the context of social
instability and marginalization, group loyalty and naturalized group bonds
can become especially important.?®

One of the striking features of the new Lithuanian migration is its short-
term orientation, which, as some researchers have indicated, can discourage
individuals from learning English or trying to integrate into the local com-
munity.?’” Everyone I talked to insisted that they originally came for a short
time, “just to see what it is like,” and planned to go back to Lithuania once
they had earned some money. More than half of the people I talked to were
still planning to return to Lithuania at some point in the future. Indeed, some
individuals told me that they purposefully kept their apartment in Lithu-
ania or refused to buy property in the UK, so as not to be tied to their new
place of residence. However, failure to integrate is not simply a personal
decision: individuals encounter various forms of exclusion within the local
communities and institutions.

Individuals interpret everyday forms of exclusion through the vocabulary
of ethnic difference. Migrant narratives described a social world that was
structured by a hierarchy of ethnicities. In this hierarchy the English occupy
the highest position, “Pakistanis” — as they refer to South Asian migrants —
are in the middle, and East Europeans, especially Lithuanians, are at the
very bottom. My interviewees assigned South Asian migrants second place
because of their supposed knowledge of their rights and the laws, which
give them leverage against the English who are afraid of discrimination
accusations. Unlike the Lithuanian migrants in Violetta Parutis’s study,
who made an effort to align themselves with the English on the basis of
skin color,® a few people I talked to insisted that Lithuanians were at the
very bottom of the hierarchy in terms of their treatment by the English, the
scale of wages, access to schools, jobs or services. For example, Juozas,” a
young man who worked as an auto mechanic, said that the hierarchy applies

% Qushakine. The Patriotism of Despair. P. 12.

21 Equality and Human Rights Commission Report. The UK’s New Europeans: Progress
and Challenges Five Years after Accession. Washington, 2010. P. 17.

% Violetta Parutis. White, European, and Hardworking: East European Migrants’ Rela-
tionships with Other Communities in London // Journal of Baltic Studies. 2011. Vol. 42.
No. 2. Pp. 269-270, 280-284.

2 All the interviewees’ names are replaced by pseudonyms.
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to the order in which individuals are assisted at the auto repair shop — first
the English, then Pakistanis, and, finally, Lithuanians. Juozas offered this
as an example of discrimination and one of the reasons why he does not
like living in the UK. Juozas and others I talked to distinguished among
ethnicities based on their ability to claim privileges and navigate the UK’s
labor market and social world.

Individuals derive lessons about ethnic differences not only at work and
during business interactions but also from other socialization experiences.
Most individuals said that they have no friends among the English. I inter-
viewed Giedre and Irma at a Polish diner at a mall in northeastern London.
Giedre, in her late sixties, was retired but active in the local Lithuanian
community and in a particular Lithuanian Catholic Church, which, as she
explained, functioned as a Lithuanian social club. Irma, her friend, who
was in her late forties, was getting a degree in public administration from
a Lithuanian university and planned to move to Lithuania in a few years.
Giedre and Irma, as other people I interviewed, explained English aloofness
in terms of social organization and mentality.

Marina: Do you have many acquaintances, friends among the
English?

Giedre: The English will never be your friends. Never. You see,
the English somehow they position themselves... well... We’re all
immigrants to them, you know. English will never... And for us... |
was studying in college. And the teacher — she was English — so she
says: “Do you have English friends?”” Everyone is silent. There were
all different ethnicities there. So, she says, “I didn’t think you did.”
Because that’s how the English position themselves. Of course, they
talk to you, communicate at work, everything. But they will never
allow a friendship.

Irma: Well, this is their established tradition. This is their mentality.

Giedre: This is their mentality.

The interaction between Giedre and Irma is telling, because it illustrates
the process through which ideas about ethnically specific behavior become
entrenched. To prove her point that friendship between the English and
Lithuanians is impossible, Giedre refers to a local teacher who transmitted a
narrative about the willingness of the English to come into contact with other
ethnicities. For Giedre, the teacher, who is English herself, is an authority
on the topic, and other students in the class only confirm her words by their
tacit acknowledgment that they have no friends among the native residents.
Giedre also insists on this idea to Irma, and readily picks up an explanation
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about mentality volunteered by Irma. Later in the same conversation Irma
explained English aloofness in terms of the rigidity of their social circles.
And while Irma tried to use Giedre’s friendship with another woman to
show that the English do occasionally socialize with migrants, Giedre was
adamant about differentiating between the English and Irish ethnicities with
corresponding modes of behavior.

Irma: There is this preprogrammed social circle. And since we —
migrants who came here — end up in such a — how should I say it? —a
bit of a marginalized bounded social space... Still there are some
personal connections. There is some type of communication. Well, [to
Giedre] like you and your friend.

Giedre: Yes. But she is Irish. We do socialize.

Irma: Well, anyway.

Giedre: No, she really emphasizes that. That she is Irish.

Irma: It’s different, huh?

Giedre: She will never say that she is English. Never. She is Irish.
This is completely different, you know. The English, they are different.

Giedre’s interaction with her Irish friend reconfirmed for her the impor-
tance of ethnic differentiation and naturalized ethnicity and migrant exclu-
sion. While Irma attempted to explain the lack of communication between
Lithuanians and the English in terms of social differences, Giedre channeled
the discussion into the vocabulary of ethnicity. Giedre also rejected Irma’s
attempt to group together the British and the Irish, by pointing out that these
two ethnicities presuppose completely different modes of behavior. In this
and previous episodes, Giedre relies on the discourses of difference offered
by two local residents: her English teacher and her Irish friend.

Individuals get confirmations of the importance of ethnic differentiation
from interlocutors in England, from each other, and from Lithuanian media
and literature. Many individuals’ experiences of exclusion are so traumatic
that they describe their interactions in terms of assault on their humanity.
In some interviews, my respondents emphasized that it is their children
who have the most difficulty in adapting to their environment and have the
most miserable time in the UK. Ostracized in school, bored at home, see-
ing very little of their parents, these children found it extremely difficult to
adjust to life in the UK and build friendships with the English or even with
migrants, who are not Lithuanians. I interviewed Romune, a woman in her
mid-forties, and her friend Jurate, about forty years old, in their apartment
in Peterborough. Both women and their husbands worked at a chocolate
factory. The women, their husbands, and children shared one apartment.
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Our conversation took place in their kitchen, which was sparsely decorated
and not well heated. Jurate, who had a cold, wore a pink bathrobe over her
clothing in an effort to warm herself. Romune said that her youngest child
is being picked on by teachers and other students just for being Lithuanian.
Romune explained bitterly that since neither she nor her husband spoke
much English, “there is no one to fight for him.” For Romune the mistreat-
ment she encountered at the factory and her son’s tribulations in school
were traumatic experiences that she framed in the warlike terminology of
assault and resistance. In another interview Migle, a twenty-one-year-old
woman, could barely hold back tears when she recounted the humiliation
of her high school experience. When she came to the UK at fourteen, she
could not speak English, and the children in her class would constantly tease
her. Migle described her troubles at school:

In school it was completely horrible. Because the kids are cruel.
Because they think that if I can’t say something in English, they think
that I can’t say anything at all, that I am not a person. They ask me, they
say in front of the class — I remember that question very well — they
say: [in English] “Are you a human being?” And I didn’t know what to
answer because I didn’t know what that meant. They asked me if [ am
a human being. And I didn’t know what that meant. And you just sit
and don’t know what to answer, and the whole class is laughing at you.

For Migle this question represented the general attitude of English resi-
dents toward immigrants, especially those who cannot speak English well.
Since there were no other Lithuanians in her class, Migle believed that she
did not have the necessary social support to resist those who teased her.
The only venue of resistance that Migle saw was a retreat into an ethnically
based community. But Migle went further and explained that the absence of
her compatriots meant that no one around her could confirm her humanity
by engaging in a conversation and seeing her as a complete human being.
Thus, for her, only members of her own ethnic community could validate
her and allow her to feel herself fully human.

Traumatic experiences linked to exclusion and problems of communica-
tion were translated into broader conclusions about incommensurability of
ethnic differences. Many respondents pointed to language and difficulties of
cultural translation as lasting barriers to meaningful relationships with non-
Lithuanians. Even now that she speaks English well, Migle prefers to com-
municate with other Lithuanians, since, in her opinion, it is only with them
that she can truly express herself and be fully understood. Migle explained
that it is difficult for her to socialize with people of other ethnicities. She
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said: “In my leisure, I choose people who are close to my heart, to my soul.”
While she did have acquaintances among Latvians and Pakistanis, she could
not be as relaxed with them as with people of her “own ethnicity.” Thus,
Migle described the existence of a more intimate level of communication,
mutual understanding, and respect, which is only accessible to individu-
als from the same ethnicity. Migle categorically rejected the possibility of
staying in the UK — she said that she realized how important the Lithuanian
nation is to her and she was planning to move back to Lithuania, where she
believed she could find more people spiritually close to her.

Exclusions by others and failed interactions encouraged individuals
to articulate the idea of a belonging to a nation or an ethnicity and to ac-
knowledge the seriousness of ethnic differences. Nowhere is the dawning
realization of one’s belonging to a nation more explicit than in Nojus’s
account. Nojus, who is about forty years old, has tried a range of various
professions, speaks numerous languages, and currently teaches seminars
on a variety of topics. Nojus, who now lives in London, made the amazing
discovery that he was part of a Lithuanian nation, when he first moved from
Lithuania to Israel in the 1990s. Nojus described his feelings: “Suddenly,
for the first time in my life, I found...for the first time in my life I found
out that I am a part of a nation...that I belong to a nation. For me that was
an unbelievable thing. A shock.” This discovery was so dramatic because
Nojus did not expect to have nationalist sentiments. It is only when he
became an emigrant that he realized his belonging to the Lithuanian na-
tion. Before he left Lithuania he believed himself to be a cosmopolitan,
yet living abroad he felt “that somewhere deep inside me a Lithuanian is
speaking.” Nojus describes ethnicity as a deep interiority that “wakes up”
once he is beyond Lithuania’s borders. In Nojus’s narrative, his ethnicity
or belonging to the nation suddenly comes into relief when he attempts to
live a full life and communicate with local residents. It is this failure of
communication and subsequent recognition of difference that provoked
him to draw on vocabulary of nationhood that then became a platform for
action — his temporary return to Lithuania.

Only two of my interviewees acknowledged that most of their commu-
nication is with people of other ethnicities. I met with Aurelija in London’s
financial area. Aurelija, in her late twenties, a striking young woman, looked
as if she stepped out from the pages of a fashion magazine. As we talked,
she exuded confidence and optimism. Aurelija, the only one of my respon-
dents who offered to switch into English, noting that she is equally fluent
in both languages, graduated from Cambridge and worked as a manager
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at an emissions and commodities trading company. In Aurelija’s account,
national belonging is a choice that individuals make, once faced with in-
creasingly homogenized social forces and popular culture. Aurelija herself
felt the need to be part of a Lithuanian network: “I started a Lithuanian
youth association because my circle of friends and partner at the time were
English so I was not really exposed to any Lithuanians. And I was really
missing it.” Thus, although Aurelija was communicating with the English
and was well integrated into the local society, she felt the need to engage
with the Lithuanian community. Aurelija’s high social standing and her
educational and professional experiences enabled her to circumvent many
of the traumatic encounters and the need for ethnic networks as a survival
mechanism, yet even she felt that her “globalized” lifestyle provoked a need
for national allegiance.

Zoja, a twenty-four-year old woman, on the other hand, had no friends
among the English but many friends among other migrants. Zoja, who
came from a working-class Russian-speaking family in Lithuania, was
less invested in the narrative focused on the Lithuanian nation. Zoja, who
has never had a chance to complete high school, came to London when
she was eighteen. She progressed from dishwasher to retail manager at a
supermarket in six years. She explained that she had only one Lithuanian
friend, even though she did share an apartment with Lithuanians when she
first arrived in the UK. Zoja, whom I met at a coffee shop in Notting Hill,
close to her job, told me:

I have one friend from Lithuania with whom I spend time, a few
Latvian girls. But mostly I have many acquaintances from India,
Pakistan, from Sri Lanka. It’s easy for me to communicate with them.
Because they are also diligent and they work very hard. And, by the
way, they are really smart. They completed all those schools [laughs].
I have this feeling that they should be professors [laughs]. I have very
many acquaintances like that.

It seems that it is precisely her satisfaction with her labor trajectory
and her lack of investment in the idea of Lithuanian ethnicity that allowed
her to portray other migrants in positive terms, constructing a binary of
hard-working migrants versus spoiled British. Her rejection of monoethnic
nationhood allowed her to experience cosmopolitanism as a lived identity;
her social circle, nevertheless, excluded the English. In her framework, the
dividing line, both in friendship and work, is between the migrants and the
English. Here is how Zoja explained that at her job top managers are Eng-
lish, while the rest of the employees are migrants from different countries:
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“The way I understand it, the way it was explained to me, if you want to go
higher and higher, you must be English. They won’t let you jump high, so
to speak.” But for everyone except Zoja and Aurelija, the Lithuanian na-
tion was a key category of identification and a rudimentary social resource
necessary for survival.

Ethnic Enclaves and Poles as the Model Nation

As individuals encounter more exclusion, which they interpret as ir-
reconcilable ethnic difference, they retreat into their own ethnically based
enclaves. Except for Zoja, Aurelija, and another young woman who worked
in academia, everyone else noted that they had few friendships or commu-
nications with non-Lithuanian residents of the UK. Lithuanian networks are
key to migrants’ everyday lives, from finding jobs and housing to filling out
applications and socializing. Acquaintances are especially important, in light
of what is a key dimension of vulnerability for Lithuanian migrants — the
insecurity of work, and, frequently, of housing. I interviewed Onute, who
was about fifty years old, in her house in Peterborough. In a dimly lit liv-
ing room, with a parakeet chirping in the background, Onute told Dalia, a
woman who had introduced me to her, and me about her tribulations when
she came to the UK in 2004. When she had just moved to the UK, Onute
shared a house with eleven other people, most of whom were young men,
but in her next job she lived in a fifteen-room house with around sixty other
migrants. Indeed, this widespread migrant housing arrangement, where many
East Europeans share one house, contributes to sociality and information
sharing that can result in a new job or new forms of exclusion. Although
acquaintance networks and agencies are fundamental in enabling migrants
to find jobs, individuals often become restricted to the options available
through these channels and are funneled into particular types of jobs and
locations with heavy concentrations of migrants. As a result, they become
entrenched in particular low-paying jobs, with no time or motivation to
learn the English language.*

Most of the Lithuanian migrants who were employed before they left
the country worked in sales, industry, or transportation — all realms that are
in demand in the present UK economy.® Lithuania had a large industrial
sector during the Soviet period, but its share fell from one-third of gross

% Equality and Human Rights Commission Report. The UK’s New Europeans. P. 31.
% Lithuanian Statistics Department. 2010. P. 19; Cinzia Rienzo. Briefing: Migrants in
the UK Market: An Overview. Oxford, 2011.
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value to one-fifth during the 1990s.% A few of my interviewees told me that
their factories ceased operations in the early 2000s. Through networks of
acquaintances Lithuanian migrants acquire similar — or lower status — jobs
at various factories or in the service industries. Jurate and Romune, who
worked at a factory and did not like living in England, explained to me that
it is nearly impossible to find a job in Lithuania.
Jurate: In Lithuania right now you won’t get a job as a janitor if
you don’t speak English.
Romune: Yes.
Jurate: With a broom [laughs]. Yes. A person went to apply for a job,
and they asked: “Do you know the English language?” He says: “But
wait. Who will I have to talk to? To the broom? In English?”’ [laughs].

According to Jurate, the person returned to England “in shock™ that he
had to know English in order to get a manual labor type of job in Lithuania.
It is striking that Jurate felt it was easier to get a job without a knowledge of
English in England than in Lithuania. Jurate’s anecdote points to a paradox
that transnational mobility does not need to correlate with a more cosmo-
politan and multilingual lifestyle. In fact, Jurate and Romune did work at
factories where they had little need or opportunity to learn English because
they worked mostly with Lithuanians and Poles.

Among all ethnolinguistic groups, Poles were especially frequently
mentioned with a mixture of animosity and admiration. Some individuals
described Poles as a model migrant community. While individuals believed
that Poles are also at the bottom of the ethnic hierarchy, their similarity in
terms of religion, history, and work in the UK made them an especially
important reference point for Lithuanian migrants. My interviewees felt
that Poles got special privileges because of their numbers and cohesion,
and would discriminate against Lithuanians.** Many were resentful about
the dominance of Polish language in their workplace.

Marina: Are there many Poles in the city?
Onute: It’s full of them. Oh, how many Poles.

% Government of the Republic of Lithuania and European Commission Directorate
General for Economic and Financial Affairs. Joint Assessment of Lithuania’s Economic
Policy Priorities. Vilnius, 2000.

% Poles constitute the largest portion — about two-thirds — of A8 migrants. Researchers
have noted that Polish migrants often have more access to information and services
than other A8 migrants because of the economy of scales. Equality and Human Rights
Commission Report. The UK’s New Europeans: Progress and Challenges Five Years
after Accession. 2010. Pp. 13, 28.
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Dalia: Poles have their own church.

Onute: Oh, how many Poles, Jesus. They took over everything.
They took over everywhere. At different jobs.

Dalia: In factories [shifting into English] the working instructions
are printed in English and Polish, OK? There is no Lithuanian.

Onute: Yes.

In this excerpt from an interview, individuals describe the dominance
of Poles at work and outside of work with a degree of resentment. Dalia
switched from Lithuanian to English to state that there were no instruc-
tions in Lithuanian, as if emphasizing marginalization of the Lithuanian
language. My respondents insisted that in some factories it was enough
for individuals to speak only Polish. Romune and Jurate were interrupting
each other in a hurry to tell me about the privileges that Poles receive at
their factory.

Romune: For example, a Lithuanian must know the English lan-
guage. A Pole is a manager or a supervisor — they come and say, she
or he does not understand English. They are allowed not to. And the
Lithuanians are not allowed not to know it. A Lithuanian must speak
English.

Jurate: Or, even better, it’s like this: “Do you speak Polish?”

Romune: Not English!

Marina: Really? They ask that?

Jurate: It’s now an international language here.

Romune: So you don’t need English.

Jurate: So we don’t need to learn English. At all. There, where we
work right now.

Jurate and Romune were especially indignant about what they perceived
as unequal rights among migrant communities, where Poles were excused
from knowing the English language. For Jurate and Romune the Poles’ abil-
ity to speak in their own language represented their official recognition as
arespected community capable of defending their rights. At the same time,
work at Polish factories made knowledge of English unnecessary but still
left Lithuanians at a disadvantage in resolving problems or asserting their
rights with Polish or English supervisors.

Individuals whom I interviewed were surprisingly univocal in contrasting
the disunion within the Lithuanian migrant community to the cohesion of the
Polish community. Poles were lauded for being unified in one community
and sticking up for each other. Comparisons with the Polish community
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must be understood in light of ethnic politics within Lithuania, where the
relative socioeconomic status and political importance of individuals af-
filiated with Lithuanian and Polish ethnicity have shifted through the past
centuries. Today, in the UK’s geographic and social landscape, the power
dynamics have shifted once again. The sheer size of the Polish migrant
communities and their longer history in the UK have contributed to their
prominence and created a situation where Lithuanian migrants have to
contend with Polish supervisors, managers, and ethnically based systems
of social support.

The perception of the Polish community as unified and hostile toward
Lithuanians amplifies Lithuanian migrants’ reliance on as well as skepticism
toward Lithuanian migrant networks. Indeed, individuals use examples of
Poles’ supposed solidarity to highlight shortcomings of the Lithuanian com-
munity. For example, Migle, whom I mentioned above, said that while in
school she regretted she lacked the protection that the Polish students offered
to their classmates. She explained that there were a number of Poles in her
school, and they would stick together and “hold off the attack.” After a while,
when Migle learned to speak English and when more Lithuanians entered
her school, they organized a similar group to protect their own, especially
the young kids, from any moral or physical assaults. Others juxtaposed
Lithuanian and Polish behavior more explicitly.

Marina: So, they [Poles] probably also accept their own, their own
friends into jobs.

Onute: Yes. Actually, Poles are...

Onute and Dalia together: ...very friendly.

Dalia: Among themselves.

Onute: Among themselves. They help each other. And a Lithuanian
will eat another Lithuanian alive.

Dalia: Unfortunately, this is so.

Onute: Yes.

Dalia: But in our... You are socializing in your own circle, then
it’s OK.

Onute: Yes. We have our own circle of friends.

Similarly, Romune said: “We are yelling that these Poles are so terrible.
But with their own people, I have never seen such a friendly nation yet.”
She added later: “Poles, now that’s a nation!” The Polish migrants thus act
as a model community for Lithuanians in the UK. The size, prominence,
and supposed solidarity of the Polish community are the features that Lithu-
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anians would like to see in their own communities. The prominence of Poles
in Lithuanian migrants’ narratives reveals the limits of social imagination
among Lithuanians in the UK: the ideal toward which individuals can aspire
is a cohesive community that survives through solidarity and protects one
another’s rights against other migrants and the English.

Despite or rather because of the key role of ethnic networks, individuals
are deeply ambivalent about the Lithuanian community in the UK. “I don’t
know what happens to our Lithuanian nation here in England,” said Romune,
a woman in her mid-forties, who worked at a chocolate factory. Romune,
Jurate, and Onute insinuated that one should not trust a Lithuanian — outside
of Lithuania. Romune and Jurate claimed that in their behavior toward each
other, Lithuanians are much worse than other migrants.

Marina: So, the socialization is just among Lithuanians...?

Romune: Oh, that’s even scarier. If you meet a Lithuanian, and he
says “Good afternoon,” see if it’s not evening.

Jurate: He will never help you if there is a problem. Never.

Romune: In England the most terrifying person is a Lithuanian.

Jurate: Yes.

Romune: To the extent that it’s really embarrassing to tell people.
A Lithuanian, a Lithuanian — it’s your ethnicity, so how can you not
like your own people?!

Romune repeated the phrase “if he says ‘Good afternoon,’ see if it’s not
evening” a few times during the conversation, as if it were a proverb express-
ing common wisdom among migrants. This phrase expressed distrust of the
motivations of other Lithuanians. Many of my interviewees told me horror
stories about betrayal, backstabbing, and theft in the Lithuanian communities.
Onute recalled with bitterness how Lithuanian women she used to share a
house with turned away from her in her moment of need. These narratives
describe ethnicity as a moral community that should be defined by solidarity
and affection — the function that ethnonational identity fulfilled during the
political struggle against the Soviet regime, for example. The individuals
imply that these values are in a state of deep crisis and articulate a discourse
about the moral corruption of a nation, which should naturally coalesce into
a community outside of Lithuania’s boundaries.

However, troubles that individuals encounter within their ethnic enclaves
have a real social basis. Ethnic networks, which are fundamental to migrants’
lives, are a source of great social anxiety and potential marginalization, as
Jennifer Cole highlights in her paper on female migrants from Madagascar
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in France.® My interviewees saw envy as the root of the problem within the
Lithuanian community and, in fact, the rapidly changing social standing of
individuals elevated the stakes of social ties and reputation. Onute and Juozas
noted that a new discrepancy in income that replaced relatively egalitarian
income distribution in Lithuania triggered envy within the migrant com-
munity; as Serguei Oushakine notes, sudden extreme income differentiation
in the post-Soviet context can trigger discourses of distrust.*® Migrants’
anxieties about the Lithuanian community also highlighted limitations of
overreliance on tightly knit migrant groups, where not only information
but also rumors circulate with promptness, where the competition for work
is heightened, and where the main currency is one’s social standing and
reputation. Dalia and Onute, like other migrants I talked to, said that they
depend on a small circle of friends for their socialization. Indeed, overreli-
ance on ethnic networks, which also become channels for job competition
and information for criminals, forces individuals into increasingly more
claustrophobic social circles.

A Nation Beyond State Borders

Notions about national allegiance shape individuals’ views of their
mobility and their relationship to the Lithuanian state, as well as act as
a platform for action. For many individuals their failure to integrate and
an increased sensitivity to cultural differences bring into relief their own
position as a “nation-in-exile.” Many of the interviews revolved around
metaphors of a forceful push away from or a pull toward Lithuania. My
interlocutors insisted that they had not abandoned their nation — it was the
state that abandoned the nation and forced people to leave their land. Zoja,
for example, passionately recounted her reaction to Degutiene’s disapproval
of migrants: “How dare you write that? You are personally kicking them
out!” Those who had the fewest opportunities in Lithuania would highlight
rampant inequality and corruption in the country. Onute, who worked at a
furniture factory in Lithuania, recounted how her managers got richer by
stealing materials from the factory and juxtaposed migrants to Lithuanian
political and business elites: “We found our place here, we could not find
our place in Lithuania. Because nobody needs us there. If they want to live

3 Jennifer Cole. Gossip and the Intimate Politics of Realignment Among Malagasy
Migrants in France / Conference Paper. American Anthropological Association Annual
Meeting. Montreal. November 17, 2011.

% Qushakine. The Patriotism of Despair. P. 76
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for themselves in wealth, let them live there. We are not jealous of them.”
She added: “Yes, I’'m very angry with Lithuania. That we can’t live in our
own land. Really. I’'m really, really angry.” In a poignant reversal of De-
gutiene’s rhetoric about citizens abandoning their nation, Onute narrated her
experience of mobility as a representative of the Lithuanian nation who was
forced off her land by a renegade state. Interestingly, nobody I interviewed
blamed EU policies or global capitalism for their hardships, but many have
consistently portrayed Lithuanian elites as fundamentally hostile to the
Lithuanian population.

My interviewees’ attitudes toward the Lithuanian state were influenced
by their social positions. Thus, individuals who had the fewest opportunities
in Lithuania were the most hostile to Lithuanian elites, while middle-class
individuals were likely to criticize the government as well as to seek some
sort of engagement with the Lithuanian state. For example, Irma criticized
Degutiene and other Lithuanian elites: “It’s as if they live in a vacuum. In
a glass bubble.” She added: “You see what kind of gap there is between
politicians and regular people.” Vilte, a woman in her mid-thirties, who was
a social worker in Lithuania, sitting with me in a café in a remote London
area, while a Polish waitress brought us coffee, shared her reaction to the
article: “I got really angry. They say we leave for a better life. No, we leave
to earn money. And we don’t want welfare payments from Lithuania. We
want to earn it with our own hands.” Irma, Vilte, and Giedre painted a picture
of the elites who disregard their compatriots in Lithuania and abroad. They
disapproved of the Lithuanian elites’ unwillingness to include migrants in
the decision-making process of Lithuanian government and were — so far
unsuccessfully — seeking ways to establish contacts between Lithuanian
politicians and Lithuanian migrants.

Individuals who had appropriate social resources could use the national
identity that they “discovered” abroad as a platform for action and engage-
ment with the Lithuanian state. Nojus and Aurelija described how their dis-
covery of their roots pulled them toward Lithuania. Thus, Nojus’s discovery
of his own national belonging interfered with his previous plans and forced
him to return to Lithuania from the Middle East: “I couldn’t live anymore.
It had such an impact that I had to do something with that. To realize this
somehow. So I went back to Lithuania. Very consciously.” Nojus returned
to Lithuania for a few years in the hope of giving something back to his
country. But Nojus had one more goal, which he managed to fulfill: once
he realized that it was difficult to break through language and cultural bar-
riers, he decided that he should find himself a Lithuanian wife. Ironically,
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after Nojus worked for a while in Lithuania, organizing seminars in Parlia-
ment, while receiving no remuneration, his wife insisted that they move to
the UK, where many of her relatives were already living. Thus, Nojus has
migrated again, but this time he retained and multiplied his connections to
his home country, leading online seminars, traveling back to Lithuania every
two of months for a couple of weeks, acting as an adviser in the Lithuanian
Parliament and establishing a think-tank that addresses Lithuania’s political
and social issues. Nojus noted that, paradoxically, he was more useful to
Lithuania and better able to build a career when he was based in the UK.

To explain why he first returned to Lithuania and then went to the UK,
Nojus borrowed my notepad and drew a diagram with multiple concentric
circles and a single arrow emanating from the center toward the outer circles.
Nojus explained the diagram as the model of a human being’s development
through circles that represent the mother’s womb, kindergarten, school,
university, city, nation-state, and, finally, the global level. According to
Nojus, in order to develop, an individual must progress through different
levels. Otherwise, a person “loses meaning, experiences degradation and
depression.” Nojus added:

In my own opinion, if you want to live normally at a global level,
like a cosmopolitan, like a person of the world, you have to go through
anational stage first, to live through it somehow — that will be a natural
bridge, a springboard into the wider world. If you didn’t do that, you
will feel as if you did not complete something. And you won’t be able
to feel good in the wider world.

Nojus’s model of the world and understanding of his mobility assume
an expanding identity with an inherent teleology, where a human being
naturally progresses toward the transnational realm. In this view, national
allegiance is a lasting interiority, a person’s core, but also a stage an indi-
vidual must pass through and internalize in order to reach the ultimate goal
of transnationalism. Thus, human development through time is associated
with progression from more peripheral to more global levels.

Aurelija interpreted her own mobility and her own engagement with the
Lithuanian nation-state not as a natural progression but in terms of a ten-
sion or even a battle between a cosmopolitan life with many opportunities
and a chance to help her country. Aurelija said: “For me it was always a
battle. Whether I’'m more useful to Lithuania or I should work on the global
issues. For me there is no question that whatever job I do, I want it to be
for the benefit of others.” It takes some effort, Aurelija explained, to take
yourself out of London’s “vibrant environment with many opportunities”
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and realize that you need to do something for your country. Aurelija said:
“You want to ultimately make a difference. It is a matter of pride to go back
to and make a difference in your country.” Aurelija did return to Lithuania
for a few years. She, along with some of her acquaintances, was invited
by the Lithuanian government — the Conservative Party, which recruited
a young professional from abroad to almost every ministry, according to
Aurelija — to work as an adviser to one of the ministers. “They need you
there. They love it when you are there,” said Aurelija about the Lithuanian
government. After a while almost all the “migrant youth” returned to the
UK. Aurelija too came back, but she does not preclude the possibility of
working there again. In the meantime, she continues her involvement by
organizing conferences, acting as an adviser to the Lithuanian government
and participating in an organization for young Lithuanian professionals
in London. Aurelija explained to me that globalization has the interesting
effect of making people more nationalistic. She believed that as we lead
more similar lives across the world, we “try to find the roots, where we are
from. We want to be unique. And having a nationality makes us unique.”
Aurelija felt she had to “to keep that spirit of Lithuania alive” in herself and
prevent herself from “drifting farther and farther away” from her Lithuanian
roots. Aurelija employed familiar tropes of nationalism, referring to roots
and the nation’s spirit. Her account relied not on a personal development
timeline like Nojus’s but on historical development — as societies become
more modern and globalized, individuals seek to “go back” and rediscover
their national belonging.

At first glance, migrants’ orientations to the Lithuanian state are highly
diverse: from forceful rejection to criticism and a desire for engagement
with the state to Aurelija’s and Nojus’s intense collaboration with Lithuanian
political institutions. Aurelija and Nojus were in many ways distinct from
my other respondents: their social position, connections, and cultural capital
allowed them to perceive their national belonging as a type of obligation
highlighted by their transnational experiences. Yet even they were only able
to imagine cosmopolitan belonging as firmly rooted in national orientation.
No matter how enamored by London both of them were, they still referred
to Lithuania as their state and their nation. Nojus’s chronotope of personal
development depended on fulfillment of the national stage, while for Aurelija,
a cosmopolitan lifestyle triggered a return to idiosyncratic national roots.
Nojus’s and Aurelija’s greater social resources and cultural capital enabled
them to actively foster Lithuanian networks and use them as a platform
for fulfilling work and political engagement, instead of using preexistent
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networks for survival and being restricted to narrow labor niches.* Yet,
like other migrants, their social imagination, political activism, and self-
identification were firmly rooted in the ideology of national belonging and
ethnically based networks.

Conclusion

The concept of a Lithuanian nation remains a viable and essential so-
cial category for Lithuanians living abroad. The category of nationhood is
reinforced by Lithuanian migrants’ everyday interactions with the English,
other migrants, and their former compatriots. Individuals mediate their
mobility and their encounters abroad through their preexisting beliefs about
nationhood as a key dimension of personhood. Exclusion of migrants from a
variety of contexts and antimigrant sentiments can breed a more aggressive
self-definition as a nation with a distinct and disadvantaged position among
the hierarchical order of ethnicities.

Social exclusion and failures of integration can push individuals into
increasingly narrow ethnically anchored social circles. At the same time,
even as the individuals | talked to are dependent on ethnic communities for
all aspects of their everyday lives, they are skeptical about the “Lithuanian
nation” abroad. Their narratives about the corruption of the moral fabric
of Lithuanians outside of the country’s borders reveal a tension between a
desire for belonging and the networks as a hub of gossip, criminality, and
intense competition for jobs. It is revealing that many Lithuanians in the
UK describe the Polish community as a model nation. The features that
individuals admire, such as Poles’ solidarity and deep social support net-
works, highlight the ideal of a monoethnic moral community and suggest
the failure to imagine an alternative model of integration.

While the EU enables individuals to seek out livelihood opportunities
across its geographic space, paradoxically, migrants can frequently survive
on the transnational stage only by narrowing the “wider world” into ethnic
enclaves. Even the most “cosmopolitan” of my interviewees still perceived
nationhood as the necessary internal core of a transnational citizen. National
identity, ethnic difference, and ethnically based networks come to be natu-
ralized as fundamental dimensions of personhood and platforms for social
action. Failure to integrate, interpreted and naturalized through the prism

% An illustration of the way migrant networks can contribute to long-term social strati-
fication. Equality and Human Rights Commission Report. The UK’s New Europeans:
Progress and Challenges Five Years after Accession. 2010. P. 31.
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of rudimentary ethnic differences, interacts with Lithuanian elites’ alarmist
narratives about the dying of the Lithuanian nation. Individuals, for whom
nationhood is a key category of personhood and a lived reality, however,
contest the elites’ narratives about the people who have lost their national
allegiance. Indeed, Parliament Chair Degutiene was eventually pressured
into issuing a public apology to emigrants for accusing them of disloyalty
to their nation.*’

While individuals argue about which social group is more patriotic and
how this patriotism is manifested, the debates in the media and everyday
conversations still operate with the vocabulary of monoethnic national be-
longing. Neither the elites nor migrants have yet developed a terminology
of'belonging that would take into account the complex reality of open-ended
transnational trajectories and individuals’ social engagement in different
geographic locales. Social exclusion and economic marginalization con-
stitute fertile ground for the emergence of reactive nationalism. Although
this type of nationalism is defensive in nature and stems from a position of
disadvantage, it still adds fuel to the xenophobic social imaginary of natu-
ralized ethnic differences and cultural incommensurability that are gaining
momentum within the EU.

SUMMARY

Lithuania has the highest rate of emigration within the European Union,
yet the conception of the Lithuanian nation is often reinforced as a result of
transnational mobility. This article examines reactive nationalism by tracking
how migrants construct ideas about national belonging and ethno-national
difference in response to exclusions they encounter. The article draws on
interviews with Lithuanian migrants in the United Kingdom to show how
ideas about nationhood mediate individuals’ interactions with England’s
residents and other migrants, their interpretations of mobility, and their
orientation to the Lithuanian state.

PE310ME

JIuTBa IEMOHCTPHUPYET CaMble BBHICOKHE MOKA3aTelld SMUTPAINH B
EBpormeiickom Coro3e, olHAKO dTa TpaHCHAIIMOHAThHAsI MOOHMIIBHOCTD

" 1. Degutiené: nuosirdziai atsipraSau emigranty / Ekonomika.lt. 2011. November 9.
http://www.ekonomika.lt/naujiena/i-degutiene-nuosirdziai-atsiprasau-emigrantu-15477.
html (last visited: 07.13.12).
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4acTo pa0doOTaeT Ha KOHIICIIUIO JINTOBCKOM Hanuu. MapuHa Muxaiinosa
paccMmarpuBaeT 3TOT ()eHOMEH PEaKTUBHOTO HAIMOHAIU3MA, aHATU3UPYS,
KaK MUTPAHTBI B OTBET HA UCKIIFOUECHHS U OTPAHUYEHUS, C KOTOPBIMU OHHU
CTaJIKUBAIOTCSI, KOHCTPYUPYIOT MIPEACTABICHUS O HAIMOHAJILHOMN IpUHA/I-
JIEKHOCTH U STHOHALIMOHAJBHBIX OTJIMYMUSIX. B OCHOBY CTaTbu MOJI0KEHBI
WHTEPBBIO JINTOBCKMX MUTPAaHTOB B BenmukoOpuTanuu. ABTOp IMOKa3bIBAET,
KaK IPEJCTaBICHUS O HALIMOHAJIBHOM MPUHAJJICKHOCTH OMOCPEAYIOT UX
B3aUMOJICHCTBUS ¢ OPUTAHIIAMH U IPYTUMH MUTPAHTaMH, a TAKXKE HHTEP-
MIpeTaIruy MOOMIFHOCTH M OPHECHTAIINIO Ha JINTOBCKOE TOCYIapCTBO.
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Stephen M. NORRIS

NOMADIC NATIONHOOD:
CINEMA, NATIONHOOD, AND REMEMBRANCE IN
POST-SOVIET KAZAKHSTAN"

The official Web site of Kazakhstan’s president, Nursultan Nazarbayev, is
loaded with fascinating historical interpretations. Sprinkled in his speeches —
all posted to the site — and on other informational pages about the country
he leads, these historical lessons offer an intriguing window into the way
the new Kazakh state has harnessed the past. Much of the work going on in
this site has to do with creating a “history” for a nation that has not existed
for very long and with interpreting the deep and recent pasts for present-day
nation-building purposes. And many of the interpretations that result from
this work have to do with the nomadic past as a source for contemporary
Kazakh nationhood.

Most former Soviet republics have had to create History with a capital
“H” after 1991. As Mark von Hagen noted in an insightful 1995 Slavic
Review article, Ukraine had a “history” only in the sense that people living
on Ukrainian lands possessed a lived experience of the past. But the new
nation-state had no “History” in the sense of a scholarly, written record of
that experienced past that “command[ed] some widespread acceptance and

1 wish to thank Serguei Oushakine for asking me to write about nomadism and for his
helpful suggestions on a draft of this article. I also want to thank the two anonymous
reviewers for their comments.
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authority in the international scholarly and political communities.” Creating
new history departments, new narratives about Ukraine’s pasts, and new
ways to integrate coherently the lived experiences of Ukrainian citizens
after 1991 proved to be a difficult task to say the least.

Similar dilemmas faced Kazakhstan. Nazarbayev’s nation had no “His-
tory” in the way Ukraine also lacked one. As a new nation-state experiencing
independence for the first time, Kazakhstan, its leaders and citizens agreed,
needed a national history and a new tradition of historical scholarship. The
task was not a straightforward one. The history of the Kazakh steppe is one
caught between West and East,? but also between traditions of written stories
and oral testimonies about the past. Much the way Ukrainian historians and
nation-builders appropriated the Cossacks and their experiences as early
“Ukrainians” and therefore “Ukrainian history,” nomads could serve in the
same capacity for Kazakhstan. On the president’s Web site, Kazakhstan’s
“ancient and medieval history” is explained as one where mankind has lived
for “nearly a million years” because the rich lands there provided wild game
and wild fruits. From these ancient civilizations, “Kazakhstan became the
region for the mastery of horse-breeding and the formation of nomadic
civilizations” [Kazakhstan vkhodit v zonu osvoeniia konia i formirovaniia
kochevykh tsivilizatsii].* Kazakh lands, we learn, have been inhabited by
tribes that mastered cattle breeding and the art of being warriors. These
peoples also developed an extensive, elaborate culture, culminating in
the “world famous” Golden Man (who may in fact be a warrior princess),
found in an Issyk burial mound and proof that a Kazakh culture has deep
historical roots.

This article seeks to expand on this short foray into history-making
found on Nazarbayev’s Web site and narrated in other important Kazakh
memory sites (textbooks, memorials, and so on). The purpose is not to dissect
these exercises in “mythistory” or to wade into the thorny scholarly field

! Mark von Hagen. Does Ukraine Have a History? // Slavic Review. 1995. Vol. 54. No.
3. P. 658.

2 For a small but useful sample that illustrates the difficulties in writing a history of the
region, see James Millward. Eurasian Crossroads: A History of Xinjiang. New York,
2009; and Justin Jacobs. The Many Deaths of a Kazak Unaligned: Osman Batur, Chinese
Decolonization, and the Nationalization of a Nomad // The American Historical Review.
2010. Vol. 115. No. 5. Pp. 1291-1314.

% See Serhy Yekelchyk. Ukraine: Birth of a Modern Nation. New York, 2007. Ch. 1.

“ Taken from the Russian version of the Web site: http://www.akorda.kz/ru/kazakhstan/
general information/ancient and medieval history of kazakhstan/. The site is also
available in Kazakh and English.
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of studying the historic cultures of nomads on the Kazakh steppe,® but to
analyze how the new Kazakh nation-state’s attempt to provide a history to
its people functions as a sort of “nomadic nationhood,” an ongoing, vibrant
process of building both a sense of national identity and a sense of historical
remembrance that center on nomads. The state has taken the lead in this
nation-building exercise, and Kazakh films, often relying on state support,
have also played a starring role.

Alon Confino has urged scholars to explore the “hybrid links between
two powerful notions that have stood at the center of the shift from society to
culture: nationhood and memory.” Nationhood itself functions as a “culture
of remembrance, as a product of collective negotiation and exchange between
the many memories that exist in the nation.” Confino continues: “Nationhood
and memory appear as modern sensibilities that give meaning to values and
beliefs such as collectivity, selthood, territoriality, and the past.”® And yet,
as Bhavna Dave has recently pointed out, the Kazakh nation is a work-in-
progress, guided mostly by a “nationalizing state” (she borrows the term
from Rogers Brubaker).” Independent Kazakhstan is a hybrid nation-state
that has attempted to create a new sense of nationhood and a new sense of
remembrance out of the legacies the Soviet Union bequeathed. The result has
been the creation of a seemingly contradictory locus for both: the nomads.
While the state and Kazakh filmmakers have usefully mined the past to
articulate a new Kazakh nationhood centered on nomadic culture, its recep-
tion among Kazakh citizens has produced a mixed bag: many Kazakh audi-
ence members have celebrated what they see as a “new Kazakh patriotism”
articulated onscreen. Others have criticized certain aspects of the onscreen
nomadic nationhood, particularly the Kazakh state’s role in promoting it and
Kazakh filmmakers’ adaptation of Hollywood techniques. Still others have
stayed away from Kazakh films entirely, choosing instead to check out the
latest Hollywood blockbuster. Still, the work of nation-building and memory-
making that has gone on in recent Kazakh cinema indicates that these films
are capable of conveying “serious history” in the way Robert Rosenstone
has argued: they render an important past in innovative and complex ways.?

® The best monograph remains Anatoly Khazanov. Nomads and the Outside World (2nd
ed.). Madison, 1994. See Joseph Mali. Mythistory: The Making of Modern Historiography.
Chicago, 2003, for more on the crucial roles myths have played in the construction of history.
6 Alon Confino. Germany as a Culture of Remembrance: Promises and Limits of Writing
History. Chapel Hill, 2006. P. 18.

"Bhavna Dave. Kazakhstan: Ethnicity, Language, and Power. London, 2007.

8 Robert Rosenstone. History on Film/Film on History. London, 2006. P. 2.
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Seeing Like a Post-Soviet State: Nomad and the Creation of No-
madic Nationhood

Of course, the creation of nomadic nationhood, which locates Kazakh
history in the deep past, has its origins in more recent events. The Russian
and Soviet encounters with the region profoundly shaped the way its resi-
dents viewed themselves. The tsars, as Dave has written, saw their southern
frontiers as unexploited and unclaimed; the disparate nomads living on the
steppe were deemed a backward nuisance.® Beginning in the 1860s, Russian
colonists began to settle in the region, following the military conquest of
Central Asia. Locals were inorodtsy (“aliens”), a “broadly inclusive legal
category to describe relatively or completely ‘backward’ non-Russians”
in the empire.'® Although Central Asia was undergoverned,™ the Russian
colonial presence introduced notions such as “nation,” “race,” “empire,”
and other modern ideas to the steppe. Out of this encounter a modern form
of Kazakh national consciousness developed, one that took up the category
of “nation” brought by Russian settlers and infused it with local, “Kazakh”
traditions.*

The Soviet experiment both transformed Kazakh nationhood and did
much to destroy traditional ways of life in the steppe. The scholarship on
USSR as empire is rich and diverse; what matters here is that in the eyes of
the Soviet state, as Dave writes, “nomads and Muslims were seen as lacking
a history, a record of material and cultural achievements, and categorized
as the ‘most backward people’ [ranee otstalye narody], or ‘people without
scripts’ [bespis’mennye narody].”*® The scripts provided by the Soviet state
to the Kazakh nomads took two forms: first, an attempt to define Kazakh
nationhood as one centered on traditional music; and second, an attempt to
eradicate nomadism and replace it with a new, “Soviet” way of life.!* As
Matthew Payne has recently written, “the regime sought not only to make
the Kazakh nomads ‘legible’ to the state, but also to impose order on a

® Dave. Kazakhstan. P. 35.

0 Willard Sunderland. The Ministry of Asiatic Russia: The Colonial Office That Never
Was But Could Have Been // Slavic Review. 2010. Vol. 69. No. 1. P. 138.

1 Adeeb Khalid. The Politics of Muslim Cultural Reform: Jadidism in Central Asia.
Berkeley, 1998. P. 60.

12 See Steven Sabol. Russian Colonization and the Genesis of Kazak National Conscious-
ness. Basingstoke, 2003.

¥ Dave. Kazakhstan. Pp. 22-23.

% For the former effort, see Michael Rouland. Music and the Making of the Kazak Na-
tion, 1920-1936 / Ph.D. Dissertation; Georgetown University, 2005.
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disorderly nature and its savage, nomadic children.”®® The attempt to settle
the nomads as part of Stalin’s collectivization program proved disastrous:
between one-third and one-half of the 4.1 million Kazakh nomads perished.
The Kazakhs only reached their 1926 population level again in 1969.

The crux of this encounter between the Soviet state and its nomadic
citizens was in how each viewed the land. For the nomads, the steppe was a
lived environment, a deeply rooted homeland centered on kinship and com-
munity. For the state, the steppe was an empty space, a site for trying out
development policies.'® Soviet officials believed the Kazakh steppe could be
conquered for their projects: agricultural, cultural, political, and otherwise.
The nomads, as backward people without scripts, had to be settled. The empty
space could be populated by other Soviet peoples, whether they were party
enthusiasts or deported “special settlers” (indeed, after the collectivization-
settlement campaign, Kazakhstan became the home of 1.2 million deported
nationalities, roughly the same number of Kazakhs who died in the ensuing
famine). No wonder, then, that Kazakhstan also became the site of major
Gulag camps. No wonder it became the center of Khrushchev’s Virgin Lands
scheme. And no wonder it served as the space for Soviet nuclear tests and
for sending Soviet rockets into space.!” The Kazakh lands proved to be the
laboratory for Soviet projects in population management, agricultural reform,
and technological developments.

Given this usage, it is not too surprising that nostalgia for nomadism
developed among Kazakhs and party officials alike even before 1991.28
Most post-Soviet Kazakh histories dwell on the settlement campaign as a
naked, violent colonial act.’® And just as unsurprising, if not paradoxical, is

5 Matthew Payne. Seeing Like a Soviet State: Settlement of Nomadic Kazakhs, 1928—
1934 // Golfo Alexopoulos, Julie Hessler, and Kiril Tomoff (Eds.). Writing the Stalin
Era: Sheila Fitzpatrick and Soviet Historiography. New York, 2011. P. 60.

18 In addition to Payne’s article, see Kate Brown. Gridded Lives: Why Kazakhstan and
Montana are Nearly the Same Place // American Historical Review. 2001. Vol. 106. No.
1. Pp. 17-48; and Mukhamet Shayakhmentov’s memoir, published in English as: The
Silent Steppe: The Memoir of a Kazakh Nomad Under Stalin. New York, 2007.

7 For these histories, see Steven Barnes. Death and Redemption: The Gulag and the
Shaping of Soviet Society. Princeton, 2011; Michaela Pohl. The “Planet of One Hundred
Languages”: Ethnic Relations and Soviet Identity in the Virgin Lands // Nicholas Brey-
fogle, Abby Schrader, and Willard Sunderland (Eds.). Peopling the Russian Periphery:
Borderland Colonization in Eurasian History. London, 2007. Pp. 213-237; and Martha
Brill Olcott. The Kazakhs. Stanford, 1995.

18 Payne. Seeing Like a Soviet State. Pp. 78-80.

¥ For the best account of Kazakh history in the twentieth century (itself part of the
attempt to give Kazakhstan a “History”), see K. Karazhaov and A. S. Takenov (Eds.).
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the survival of many Soviet-era cultural practices in the new Kazakhstan.
The Soviet state eradicated nomadic life. It also provided contemporary
Kazakhs with the language of nationhood and the symbols of Kazakhness,
often created by nomads on the steppe.

The Soviet era also provided the source of the lament for the nomads of
old as a more ““authentic” source of Central Asian identity, captured most
powerfully by Chingiz Aitmatov in his 1980 novel, The Day Lasts More
Than a Thousand Years. The main theme of the novel is the mankurt motif,
which stresses the loss of cultural identity among non-Russians. Because
of the novel’s success in late Soviet Central Asia, the term “mankurt” came
to represent all non-Russians who had been cut off from their roots because
of the Soviet project.?’ In Kazakhstan (even before the Soviet era), as Dave
argues, pastoral nomadism became seen as “not just a functional mode of
survival” but “came to symbolize a way of life rooted in a web of kinship,
shared cultural and psychological traits, and a common pastoral imagery
and myths imparted through oral folklore.”* Akseleu Seidembekov, the
Kazakh writer, suggested that “what Soviet power accomplished was not
the attainment of the long-promised Bright Future and the creation of a true
Soviet community of nations, but a mankurtizatsiia [mankurtization] of the
nations.”?? This historical memory work, one that interpreted the Soviet era
mostly as a colonial project,?® informed the new Kazakh state’s decisions to
create sovereignty based on a “continuing and ongoing process of decolo-
nization and the construction of an autonomous national imagination.”? It

Noveishaia istoriia Kazakhstana: sbornik dokumentov i materialov. Almaty, 1998. This
collection of newly published archival documents itself is a revealing window into the
process of nation-building and historical narration in the new Kazakhstan. The “newest
history,” as the title indicates, contains a number of archival documents that shed light
on contentious issues from the recent past. Published in Russian, the book also reflects
the tensions of language politics established under Soviet rule.

2 See David Laitin. Identity in Formation: The Russian-Speaking Populations in the
Near Abroad. Ithaca, 1998. P. 135. As Dave notes, the adoption of the “mankurt thesis”
in postsocialist Kazakhstan conveniently covers up the effects of Soviet-era affirmative
action policies and the close collaboration of Kazakh communist elites with the Soviet
system (Pp. 3-4).

2 Dave. Kazakhstan. P. 34.

22 Quoted in Ibid. P. 50.

2 Certainly there is some truth to this claim, as the devastation caused by the settlement
campaign attests to. The Stalinist project also replaced nomadic epics, oral folklore, and
memory with the printed word, literacy, and Marxist history as the central markers of
modernity. Dave. Kazakhstan. P. 57.

2 Ibid. P. 24.
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also represents the nexus between nationhood, empire, and remembrance
in postsocialist Kazakhstan.

The present-day turn toward nationhood, articulated around nomadism
so plainly on Nazarbayev’s Web site, is therefore an indication of the traces
Soviet policies left and the ways they came to be remembered. To help to
build a new sense of nationhood and to articulate new historical narratives
to the broadest possible audience, the Kazakh state also turned to cinema.
Nazarbayev invested a great deal in the cinema industry, overseeing the
reconstruction and reemergence of Kazakhfil’m, the largest film studio in
Central Asia. Films have therefore become one of the primary sites where
the past gets interpreted and ultimately an important place to examine for
the emergence of nomadic nationhood.

No recent Kazakh film has received more attention than the 2005 epic
The Nomad [Kochevnik]. With only a small degree of hyperbole, Gulnara
Abikeyeva declared that “never before have Kazakh people waited so long
for the arrival of a national film.”?® The film seemed ready-made to fulfill
President Nazarbayev’s desire that the task of the new Kazakh state “is not
a simple creation of statehood as understood in twentieth century terms, but
a revival of its historical statehood [my emphasis].”?® Given the fact that
Kazakh history was marked by statelessness and by its nomadic traditions
that could hardly be fit into Western concepts such as “state,” “nation,”
and so on, Nazarbayev’s call was one that implicitly asked for historical
retrofitting to take place.?

Nomad attempted to do just that. Filmed at great expense (the exact figure
has never been released by the Kazakh government, which footed the bill,
but is believed to be around $30—40 million) and involving three directors
(Sergei Bodrov, Ivan Passer, and Talgat Temenov), the movie begins in
1710, when the Kazakh tribes are bickering and Oraz, the film’s narrator,
longs for a descendant of Chingis Khan to unite the Kazakhs. Meanwhile,
the Jungar tribes to the east of the Kazakhs threaten the fragile stability of
the Kazakh lands. When a baby is born to a Kazakh sultan, Oraz saves him
from a Jungar attack and persuades the father to let him raise the boy. He
does, along with a number of other boys chosen from the various Kazakh

% Gulnara Abikeyeva. The Nomad Is Coming...// KinoKultura. 2006. No. 14. http:/
www.kinokultura.com/2006/14r-nomads.shtml.

% Quoted in Dave. Kazakhstan. P. 140.

" For more on the idea of historical retrofitting, see Serguei Oushakine. “We’re Nostal-
gic, But Not Crazy”: Retrofitting the Past in Russia // Russian Review. 2007. Vol. 66.
No. 3. Pp. 451-482.

384



Ab Imperio, 2/2012

tribes. The boy, Mansur, becomes a formidable warrior and develops a
close friendship with Erali. They both fall in love with Gaukhar. When the
Jungars mount an attack against the Kazakh tribes, the two sides agree to
let the dispute be settled by a duel between Mansur and Sharish, the fierc-
est Jungar warrior. Mansur kills his foe and the Kazakh tribes hail him as
the new Ablai, the name given to a heroic khan. Erali, meanwhile, has left
to rescue Gaukhar, who has been kidnapped by Jungars and promised to
Sharish as his tenth wife. Mansur is also captured by Jungars and made to
go through various “tests” meant to kill him. He survives, but in his final
trial, he fights a masked Erali and kills him. Mansur and Gaukhar escape,
declare their love for each other, and make their way back to the Kazakh
camp. Six months later, Mansur leads the united Kazakh tribes in victory
over the Jungars, touting his role in uniting his people and with it, his role
in creating a Kazakh nation.

Fig. 1. An act of cinematic nation making: Ablai unites the Kazakh tribes and creates
the Kazakh nation. Still from Nomad (2005).

The film is, as Abikeyeva has argued, “pure mythology”’;?® less histori-
cal drama than legend. And yet this structure is significant, for it marries,
however badly, the structure of a Kazakh folk epic to a film epic. The plot
of the film, however, was not nearly as important as the process of mak-
ing it and of promoting it. Branded with the official slogan “every warrior,
every people, every love must have its fatherland” Nomad attempted to put
a present-day spin on an important period in Kazakh history and introduce
a worldwide audience to contemporary Kazakhstan. While it succeeded
somewhat in the former attempt, it failed in the latter goal.

2 Abikeyeva. The Nomad Is Coming.
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Nomad managed to visualize virtually every important symbol of Ka-
zakhness connected to the nomadic past: the yurt, the dombra (a musical
instrument widely promoted in late imperial and early Soviet-era nation-
building texts), notions of hospitality, the steppe landscape, nomadism itself,
a localized form of faith, and so on. By situating the action in the past, the

Fig. 2. Visualizing Kazakh nationhood: the aul, yurt, and steppe landscape. Still from
Nomad (2005).

filmmakers gave these symbols of nationhood deep historical anchors. In-
deed, while the action is loosely based on the real-life Ablai Khan, Nomad is
more about using the past for present-day purposes. The repeated messages
that Kazakh tribes need to unite around a strong, heroic leader and that the
nation’s very existence is constantly threatened by invading foreigners are not
that applicable to the historical setting. Instead, these messages are aimed at
the contemporary audience. At the end of the film, Mansur/Ablai sends the
Jungar ruler a “new globe” that has the lands from the Aral Sea to the Tian
Shan Mountains marked as “Kazakhia.” The accompanying scroll declares
that “all enemies of the Kazakhs” must know that these lands “have been
occupied by the Kazakhs since ancient times.” Given the fact that the term
“Kazakh” (Turkic for “independent” or “free” nomads) gained wide usage
only in the fifteenth century, the film’s historical retrofitting sounds a lot like
Nazarbayev’s calls — most famously made in his 1997 speech “Kazakhstan
2030 — for national unity as a basis for state security and his warnings that
internal discord will cause failure.?® Nomad was mostly meant to promote
patriotism among contemporary Kazakhs. Certainly the film hammered
home the main messages of unity and patriotism again and again. Whether

2 The speech is available on his Web site. http://www.akorda.kz/ru/kazakhstan/kazakh-
stan2030/ (last visit 13 July, 2012).
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they had any effect or not is unclear: the domestic box office figures have
never been released.

Nazarbayev has also repeatedly expressed his desire to use mass media as
ameans to present Kazakhstan as an attractive place for tourists and investors
alike. As Abikeyeva wrote, the film is also significant because it appeared
as part of the attempt to create not just a Kazakh state, but an “image of
this new country.”® The filmmakers, she suggests, were charged with the
task of presenting Kazakhstan to the world by “generating a positive image
of the independent state with its unique traditions, culture, and the special
mentality of its people”; to “make a genuinely patriotic film and strengthen
national consciousness within Kazakhstan”; and to “create a precedent in
domestic cinema that would provide an impetus for the development of the
film industry as a whole.”! As one scholar has recently described it, the
film served as an attempt to establish a new national brand for Kazakhstan,
one aimed at a global audience.®

It is possible to view Nomad as a lengthy infomercial of sorts that
depicted a beautiful land full of unique traditions. Long delayed, Nomad
finally hit Kazakh cinemas only in September 2006, after the Sacha Baron
Cohen comedy Borat had debuted in Toronto.*® Nazarbayev, who was in
Washington, DC, around the time both films appeared, discussed Borat
with then-president George W. Bush. Some critics have speculated that
Borat’s success scuppered the chances of Nomad to make an impact and to
introduce the world to the “real Kazakhstan.” These claims are difficult to
prove. What is certain, however, is that Nomad failed in its international ad-
vertising aims. Referred to as “stilted and lame” by one of the few American
critics to review the film,* it appeared only in limited release and earned
an embarrassing $79,000 at the U.S. box office, a small portion of the $3
million it earned worldwide.

% Abikeyeva. The Nomad Is Coming ...

3 Ibid.

% Saulesh Yessenova. Nomad for Export, Not for Domestic Consumption: Kazakhstan’s
Arrested Development to “Put the Country on the Map” // Studies in Russian and Soviet
Cinema. 2011. Vol. 5. No. 2. Pp. 181-203. Yessenova also discusses the curious choice
of Ablai Khan as a twenty-first-century national hero.

* For more on the Borat controversy in Kazakhstan, see the articles in the special is-
sue of Slavic Review devoted to it, particularly by Edward Schatz and Robert Saunders
(2008. Vol. 67. No.1).

% Stephen Hunter in the Washington Post (27 April 2007): http://www.washingtonpost.
com/gog/movies/nomad-the-warrior,1133190/critic-review.html#reviewNum1. Hunter
began the review by imagining what Borat would say after watching the film.
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Nomad’s ultimate significance, however, may rest with the money that
went into refurbishing Kazakhfil’m Studios. The studio acquired $5.5 million
worth of cameras, equipment, and recording technologies. This post-Soviet
upgrade in turn allowed other Kazakh filmmakers to refurbish the national
past and screen memories about it.

Out of the Tupik: Kazakh Films and the Nomadic Past

Ernest Gellner, the legendary scholar of nationalism, wrote in his 1981
forward to Anatoly Khazanov’s book Nomads and the Outside World that
“nomadic society is stagnant. It does not, and cannot, as a pastoral society,
develop any further. It constitutes a sociological cul-de-sac, or, to use the
expressive Russian word, a tupik.”* Gellner’s words referenced the Soviet
scholar S. E. Tolybekov’s view of nomadic society. Nomads could not have
contributed to the growth of feudalism, Tolybekov argued, because nomadic
society does not fit into Marx’s historical schema. It is stagnant yet also
vibrant, for “every illiterate nomadic Kazakh, like all nomads of the world,
was in the fifteenth to eighteenth centuries simultaneously a shepherd and
a soldier, an orator and a historian, a poet and a singer.”*® Nomads, at least
in this scholarly view, are therefore outside of Western history and Western
historical concepts, particularly those that employ terms such as “nation,”
“class,” and “ethnicity.” What matters here, however, is less the historical
(or, more broadly, the scholarly) understanding of nomadism, but the ways
that recent Kazakh filmmakers and audiences have reinterpreted the mean-
ings of nomadism and its connections to the past. Nomads, at least in the
past two decades, have become useful for defining the Kazakh nation and
the Kazakh people.

Recent Kazakh films have proved to be an important site where history,
memory, and nationhood get performed. Nomad may be the most famous
(or perhaps infamous) example, but a host of recent movies have interpreted
the past, engaged in the work of memory, and captured important items
from the menu of nationhood.®” Above all, recent Kazakh cinema has done
much to promote what can be termed “nomadic nationhood” as an essential
component to contemporary Kazakh historical remembrance. These films

® Ernest Gellner. Foreword // Khazanov. Nomads and the Outside World. P. xix.

% Quoted in ibid. P. xxi.

%" The notion of a “menu of nationhood” comes from my reading of Anthony D. Smith.
Gastronomy or Geology? The Role of Nationalism in the Reconstruction of Nations //
Nations and Nationalism. 1995. Vol. 1. No.1. Pp. 1-23.

388



Ab Imperio, 2/2012

have collectively provided the new scripts to the new nation, replacing the
Soviet ones and the Soviet view that nomadic Kazakhs lacked them. These
films are also not all state-ordered ones akin to Nomad; instead, the attempts
to provide new scripts for nationhood, and therefore to define a nomadic
nationhood, are ones also made by a host of new Kazakh filmmakers em-
ploying a number of different cinematic genres. While some scholars have
reviewed these recent Kazakh films individually (particularly in the online
journal KinoKultura), their connections to each other and the way they have
collectively taken part in the attempts to remember the past and to construct
a post-Soviet Kazakh nationhood have not been explored.

One way that recent Kazakh films have recaptured the nomadic past is
by focusing on the effect the Soviet experiment had on the Kazakh lands.
Several films set in contemporary Kazakhstan present a barren landscape,
devoid of family life and defined by immorality and fear. In a sense, these
films articulate narratives about what might have been and what came in-
stead; had Kazakh life continued without the Soviet project, the steppe would
still be vibrant, full of life, full of tradition. Instead, the empty spaces today
testify to the harm done by the Soviet “civilizing mission,” which brought
only destruction to the aul and its nomadic culture. Zhanna Isabaeva’s 2007
Karoy represents the clearest (and bleakest) example of this trend. The title,
which refers both to a locale in the Kazakh steppe that translates as “black

Fig. 3. The barren steppe. Azat (left) surveys his bleak life. Still from Karoy (2007).
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cavity” and the word meaning “dark thoughts,” provides a cue into the film’s
plot. It follows Azat, a depraved con man who wanders through the barren
landscape robbing, lying, beating, and raping. The towns Azat travels through
are decrepit, broken ones. So too are the families, both his own and others.
The reason for Azat’s violence and immorality, we learn from his mother, is
because he “did not have a childhood.” His Soviet upbringing was one domi-
nated by a violent, abusive father, one filled with theft and drunkenness, and
therefore one filled with no moral center. The Soviet system, Azat’s mother
implies, destroyed traditional kinship and community networks and Azat
is the logical product. He is an embodiment of Seidembekov’s view about
mankurtizatsiia: Azat’s world is a world without the aul, without traditional
Kazakh nomadic culture.*®

While some Kazakh filmmakers used the barren steppe to stand as testa-
ment to Soviet destruction, others have recreated a traditional, nomadic-like
culture on the very same landscapes. With the Soviet Union gone, these films
suggested, Kazakhs could get back to the project of building a nationhood
based on their nomadic past and its family values. Isabaeva’s follow-up to
Karoy, 2009°s My Dear Children (Oipyrmai), promotes a positive, time-
less family culture as an important part of Kazakh identity. The film, as
Joe Crescente has noted, is “primarily about the maintenance of Kazakh
family traditions and related generational conflicts.”®® A “family comedy
genre imbued with traditional national values for the masses,” the star of
the movie is the Mother, who attempts to hold her family together despite
generational and economic differences. In addition to promoting the family
as the center of the Kazakh nation, a part of nomadic culture still usable for
the new state, Isabaeva’s film celebrates traditional Kazakh housewarming
(making beshbarmak), the dombra and other Kazakh instruments and music,
and celebratory occasions such as weddings. Indeed, Crescente has rightly
noted that the movie reads “like a list of ‘positive’ Kazakh traditions” and
that “many national stereotypes are summoned” to make it up.** Only Ka-
zakh itself is spoken in the film, an important marker of identity too (most
of the films discussed in this article use Kazakh with Russian dubbed over

% 1t is also the same barren world that the family in Akhan Sataev’s 2009 film Strayed
[Zabludivshiisia] encounters. See Achim Hittich. Review of Strayed // KinoKultura.
2010. No. 30: http://www.kinokultura.com/2010/30r-strayed.shtml.

% Joe Crescente. Review of My Dear Children // KinoKultura 2009. No. 26: http://www.
kinokultura.com/2009/26r-oipyrmai.shtml.

0 Ibid.

4 Tbid.
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it). Isabaeva’s main point is what matters: “every nation has its own unique
family relations. Every land has special family traditions, peculiar to itself.
More than that, though, my film is about the strength of the family, about
the spirit of family unity. ... In My Dear Children we speak about values
that are understood by every person, irrespective of age or homeland.”*
Karoy speaks to the damage the Soviet era did to traditional family values
and nomadic kinship networks; My Dear Children also addresses the ways
Kazakhs can reclaim these values as part of a new nationhood. In a sense, My
Dear Children presents a visual recreation of the shezhire, the genealogical
family tree, for post-Soviet Kazakhstan.*®

Fig. 4. Kazakh hospitality, Kazakh shezhire. Still from My Dear Children (2009).

Family and the damages done to it under Soviet rule may be one promi-
nent theme running through recent Kazakh cinema and a theme that engages
with larger issues of memory and nationhood; so too are landscape and
village life. Sabit Kurmanbekov’s Seker (Sugar, 2009) was filmed in the
director’s home village of Chubar in the northern, mountainous Taldykor-
gansk region. It is very much a new “village film” that resembles Karoy
but that has the more positive characteristics of My Dear Children. The
film also has an ethnographic feel to it, a bit like the “neo-neo-realism” of

42 Quoted in ibid.

4 For more on the shezhire as a marker of Kazakhness in the twentieth and twenty-first
centuries, see Saulesh Yessenova. “Routes and Roots” of Kazakh Identity: Urban Migra-
tion in Postsocialist Kazakhstan // Russian Review. 2005. Vol. 64. No. 4. Pp. 661-679.
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Gennady Sidorov’s 2003 Russian film Old Women (Starukhi),* for it stars
mostly unprofessional actors from the village itself. As Kurmanbekov has
stated, “my film is based on the ‘aul theme,’ because I am a village person —
the village is my homeland.”* The film is loosely based on the director’s
mother’s life story as a girl who was originally brought up as a boy in
postwar Kazakhstan. Much like the previous movies discussed above, the
historical memory work is accomplished from the outset: Seker opens with
landscape scenes, moving into the aul, where two older men (one played
by the iconic Nurzhuman Yqtymbaev) are working and speaking Kazakh to
each other. Here, two aspects of nomadism survive untouched by the Soviet
era: village life and language. Seker is also very much a film that invokes
the past and present, one that integrates, as Jane Knox-Voina has written,
“national iconography that celebrates the yurt, the dombra, kumys, tradi-
tional clothing.”® The eponymous heroine of the film has dreams about the
Kazakh fairy tales her father has told her, dreams that feature Kyz-Zhibek
(the subject of a sixteenth-century Kazkah folk tale later made into the first
Kazakh national opera in the 1930s). Kurmanbekov’s film employs humor
to treat these parades of national icons with some degree of self-irony. Still,
the film promotes an idea that the village and the village family will win
out and survive. Seker is a film that recreates a past where mankurtization
did not occur.”’

4 See my, The Old Ladies of Post-Communism: Gennadii Sidorov’s Starukhi (2003) and
the Fate of Russia // The Russian Review. 2008. Vol. 67. No. 4. Pp. 580-596.

% Quoted in Jane Knox-Voina. Review of Seker / KinoKultura. 2009. No. 26: http://
www.kinokultura.com/2009/26r-seker.shtml.

“ Tbid.

47 Sergei Dvortsevoi’s Tulpan (Tiul’pan, 2008), and Guka Omarova’s Native Dancer
(Baksy, 2009), also evoke the significance of place in Kazakh nationhood. Both were
art-house, festival circuit films that had screenings at a number of important festivals.
Dvortsevoi’s movie, the more acclaimed of the two, traces the return to his steppe village
of a Kazakh man who has served in the Russian fleet. He wants to get married and live
a traditional way of life by herding sheep. The director, born in Kazakhstan, employs
his documentary style (he had previously directed acclaimed documentaries) to capture
beautiful steppe landscapes. Yurts, camels, sheep, donkeys, storms, dust, fields: these
are the symbolic markers of the film and indicators that traditional Kazakh ways of life
have survived. Omarova’s film also features stunning landscapes, making the steppe an
important actor in both films. The titular character is a traditional Kazakh healer who
has to balance tradition and change, generational difference, and crime in the seemingly
timeless landscape. Yet again the processes of intertwined remembrance and nation-
hood are captured at the beginning of the film, which introduces the old healer invoking
traditional spirits while standing atop a mountainous landscape.
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Fig. 5. Folklore revived: Kyz-Zhibek in a dream. Still from Seker (2009).

These films are among the many recent Kazakh features that resuscitate
past values and national symbols for present-day viewers. Although they
have not always performed well at the box office,® collectively these films,
mostly produced at Kazakhfil’m, offer a rich variety of scripts that mine the
past and nomadism for present-day nationhood purposes. Recent Kazakh
historical films have also performed the same tasks while simultaneously
offering viewers new ways to think about the past and how to view it
and with them, possible alternatives not taken. While the films discussed
above mostly feature contemporary settings where traditional elements of
Kazakh nationhood appear, a host of recent films transport viewers back
to the past to see how these very same traditions appeared then. Zhanabek
Zhetiruov’s 2006 Notes of a Trackman (Zapiski putevogo obkhodchika) is
the story of an old, blind man (played by Nurzhuman Yqtymbaev, arguably
Kazakhstan’s most recognizable actor) who served as a railway worker in
the Soviet era. His blindness makes him unaware of the present problems of
the postsocialist state; instead, the film celebrates his life and his work and

4 See Georgii Afonin. Vyshli my vse iz naroda, no kak ot nego daleko // Izvestiia Ka-
zakhstan. 2008. 17 October: http://www.izvestia.kz/node/9739; for analysis on Baksy’s
tepid performance. And his So zritelem nuzhno rabotat’ // Izvestiia Kazakhstan. 2008. 3
October: http://www.izvestia.kz/node/5252 for his pessimistic take on Kazakh cinema’s
failure to attract audiences in general.
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the relationships among the three generations of his family. He tells stories
of nomadism to his grandson and how he came to love sleeping in the steppe
lands. His nomadic past allowed him to find his own way in life but also
to be a good worker in Soviet times. The grandfather acts as a traditional
Kazakh storyteller passing down national values to future generations: he
recounts legends, tells of the past life, and their roles in a new state. At the
end, as Michael Rouland has astutely observed, “dombra music, representing
Kazakh tradition and folk culture,” plays, accompanying the grandfather as
he strolls along a track.”® Modernity and change have come to Kazakhstan,
the film implies, but traditions remain.

The nomadic past plays an equally important role in Ardak Amirkulov’s
2008 feature, Farewell Gul’sary (Proshchai Gul’sary!). Based on a short
story by Chingiz Aitmatov and set in the years after World War I, the film,
according to the director, is “the story of the last nomad.”® The story, as
Christina Stojanova describes it, is “about the love of Tanabai, a devout
Kazakh communist and a WWII hero, for his beautiful stallion Gul’sary,
who is a symbol of freedom and idealism — everything the main character

Fig. 6. The last nomad? Tanabai on the Kazakh Steppe. Still from Farewell, Gul sary!
(2008).

4 Michael Rouland. Review of Notes of a Trackman // KinoKultura. 2007. No. 18: http://

www.kinokultura.com/2007/18r-zapiskiobxod.shtml.
%0 Christina Stojanova. A Sentimental Journey: Farewell, Gulsary // KinoKultura. 2009.

No. 25: http://www.kinokultura.com/2009/25r-gulsary.shtml.
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stands to lose to the crash collectivization in the Far East in the 1940s and
50s.” It too opens by inscribing nationhood into the past: traditional Kazakh
instruments play as the camera pans across a snowy steppe landscape. A
stable full of horses are scared by an approaching wolf, bringing Tanabai
out from his traditional yurt. The horses break free from their stable and
gallop across the landscape, only to be corralled again by Tanabai’s skills.
It is only after this scene that we learn our hero is a Soviet person. Tanabai’s
devotion to his party is outweighed by his devotion to his own morality and
his creative spirit. He refuses to give Gul’sary to a higher-ranking official
and refuses to go along with the violence of the postwar system he serves.
He is sent to a labor camp but eventually is reunited with his horse. As
Stojanova describes him, “Tanabai is indeed ‘the last nomad,” and the film
represents a series of his stubborn and futile resistance against the numer-
ous attempts to destroy his farm, his horse, and his soul.”® His free spirit,
his nomad spirit, survives.>

Similar national resuscitations appear in Doskhan Zholzhaksynov’s 2009
film Birzhan Sal. This cinematic memory work focuses on Birzhan Turly-
baiuly Kozhagulov (1834—1897), perhaps the most famous dombra player
in late nineteenth-century Kazakh lands.*® The two-stringed dombra is the
national instrument of the Kazakhs and Kozhagulov’s songs are among the
most famous ever played on it. Set in the years of Russian colonization of
the steppe, the film captures the differences between the traditional Kazakh
way of life and the Russian ways of life (the titular character speaks Kazakh).
It pays homage to nomadism and nomadic culture. While the plot focuses
on the titular character’s love life, the star of the film is his music. Review-
ing the film, Adol’f Artsishevskii described it as “the rebirth of a legend,”
a figure “loved and not forgotten by the people [narod]” today, but that the

5! Ibid.

52 Other aspects of Kazakh nationhood “survive” in Satybaldy Narybetov’s 2008 Mustafa
Shokai. The titular character was the descendant of Kazakh khans and a Turkestani na-
tionalist in the early years of the Soviet Union. He fought for an autonomous Turkestan
that was independent from the USSR, a wish that led to the Soviet government branding
him as backward, elitist, and religious-oriented. Narybetov’s film rehabilitates Shokai
and his ideas, presenting them as alternatives not taken but also as a source of values
for the present. Mustafa tells a friend that he was “for Turkestan’s autonomy” but that
“we had no unity” (a lament also stressed in Nomad). Kobiz music accompanies these
discussions, adding an aural reminder of Kazakhness to go along with the usable values
of Shokai and his associates.

58 For a useful overview of his life and the ways Birzhan has been remembered, see Serik
Medetov. Igral na dombre i pel // Izvestiia Kazakhstan. 2010. 3 September: http:/www.
izvestia.kz/node/12979.
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main hero of the film is his music, which “entered organically into the flesh
and blood of the film and became its integral part.”>* Another review praised
the beautiful scenery shot in the Kokshetau steppes, noting that “everything
was here: the rolling, peaceful steppes; the expansive, deep sky; the wind’s
noise on the tops of the trees; the swan’s flight across a lake; and herds of
horses.”® Several scenes — including one lengthy re-creation of a festive
meal — act as cinematic historical ethnography: they aim to provide the “au-
thentic” look of nomad culture from the past as a source for contemporary
patriotism. Birzhan Sal’s lyrics that “the time of the Kazakhs is finished”
and that “our people have stopped being proud” also have the present-day
effect, as Michael Rouland has noted, of trying to connect audience members
to their “nomadic and musical traditions from the past.”®

Fig. 7. The sounds of Kazakhness: Birzhan Sal plays his dombra. Still from Birzhan
Sal (2009).

Onscreen, as captured by Kazakh filmmakers in their attempts to provide
new scripts about the past, nomadism has certainly come out of the tupik.
Nomadic life is far from stagnant in these films. It is vibrant and usable as
a historical anchor for present-day nationhood.

* Adol’f Artsishevkii. Birzhan-Sal: Vozrozhdenie legendy // Central Asia Monitor: http://
camonitor.com/archives/84.

*® Dina Sablina. “Birzhan Sal”: istoriia odnogo poeta-voina // Gazeta.kz. 2009. 7 Sep-
tember: http://articles.gazeta.kz/art.asp?aid=136792.

% Michael Rouland. Review of Birzhan Sal // KinoKultura http://www.kinokultura.
com/2010/30r-birzhansal.shtml.
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Nomad II?

By 2008, the Kazakhstan-based film critic Georgii Afonin began to
write about the “monotony of drama” that had dominated the fifteen years
of postsocialist domestic cinema. While searching for the reasons for this
cine-market saturation, Afonin offered some criticisms of Kazakh directors
and their fixations on the past and on literary adaptations. Instead of mak-
ing historical films, the critic wrote, Kazakh directors should have filmed
genres that people in the country found popular. Afonin noted that “while
many speak about a new boom in Kazakh cinema,” “these movies are not
known for their variety in terms of genre.” In the end, he openly hoped for
“new scripts.”’

Afonin’s reasons for the seeming monotony in Kazakh cinema may
be valid, but his major gripe speaks to larger, historical reasons for the
overwhelming focus on drama in recent Kazakh films: directors, produc-
ers, and the Kazakh state have all engaged in the process of defining a new
nationhood and in charting the parameters for postsocialist remembrance.
Recent Kazakh cinema has served as an important site where history, re-
membrance, and nationhood collide and reinforce each other in important
ways. Kazakhfil’m’s revival has produced a wave of new films where this
convergence has taken place.® Blockbusters, art-house films, contempo-
rary village films, historical films, dramas, even horror films (as in Akhan
Sataev’s 2009 film Strayed): all have engaged in the process of building a
new nomadic nationhood.

Gulnara Abikeyeva’s words about the reasons for Nomad’s historical
setting as an essential one for a new sense of nationhood fit the other films
discussed in this article. “We can look at ourselves in different ways,” she
wrote, “for example, we can examine Kazakhstan and our history as a series
of endless, tragic experiments — from collectivization, djut, the KarLAG,

% Georgii Afonin. Opiat’ ... drama? // Izvestiia Kazakhstan. 2008. 19 December: http://
www.izvestia.kz/node/1734.

% This revival is discussed in Asemgul’ Bakytova. Eshche ne vse poteriano // Izvestiia
Kazakhstan. 2008. 21 November: http://www.izvestia.kz/node/6580; and Askar Gazizov.
Iskusstvennoe dykhanie s mechtoi o bume // Izvestiia Kazakhstan. 2009. 23 October:
http://www.izvestia.kz/node/3673. Note the change in tone from one year to the next:
Bakytova reports on the continued struggles of domestic Kazakh cinema; one year later,
Gazizov reports on the growing boom. See also Jane Knox-Voina’s enthusiastic view of
recent Kazakh cinema in her: The Kazakh “New ‘New’ Wave” // Studies in Russian and
Soviet Cinema. 2010. Vol. 4. No. 2. Pp. 195-203; followed by Birgit Beumers’s more
tempered view: Waves, Old and New, in Kazakh Cinema. Pp. 203-209.
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to the Semipalatinsk polygon and the ecological disaster of the Aral Sea,
etc.” The litany of bad history, however, would not inspire. Instead, “it is
obvious that what we need are myths about a great country, strong heroes,
wise philosophers, and happy people.”® Kazakh filmmakers have granted
these desires, screening their nomadic nationhood for a new state.

The state at least has attempted to harness this national cinematic re-
membrance project, hosting “days of national cinema” in the run-up to
Independence Day (December 16). Local, regional, and national govern-
ments support the films. Kazakh directors, producers, actors, and others
associated with the film industry do too. The efforts to promote a “nomadic
nationhood” from the top are certainly strenuous ones.

From below, however, the results are mixed. Audiences have provided
nuanced reactions to the films described above. When Nomad appeared, the
film prompted a number of critical responses on prominent film sites such
as Kino-Teatr.ru, Kinopoisk.ru, and Kino.kz (it is also worth pointing out
that two of the sites that feature regular posts from Kazakhstan are located
in Russia; the third is largely conducted in the Russian language, itself a
sign of the complicated way Kazakh History and Kazakh nationhood get
constructed). One Kazakh viewer, “Beibarys,” complained that the state
spent a lot of money on the film but could not seem to find any Central Asian
actors. A second posted that Nomad represented “a good, quality, watch-
able, patriotic film about the formation of a proud and wonderful people
[narod] — the Kazakhs.”®® Similar praise and complaints appeared on other
sites: many opined that “the government of Kazakhstan simply decided to
draw attention to its independence” and did so by making a “hyper-patriotic”
Hollywood-style blockbuster; others at least praised the look of the film, its
setting, subject, and even its horses.®

At times the responses on these global sites revealed national divides.
On one forum devoted to Akhan Sataev’s film Strayed, for example (see
note 37), several viewers from Russia suggested the film was derivative, a
lot like other Russian films. A handful of Kazakh spectators responded. One
noted “I live in the Kazakh steppe” and declared that the film represented
them well; a second wrote “in general the film is our Kazakhstan.”®? This
sort of patriotic response characterized the reception of the other films: a

% Abikeyeva. The Nomad Is Coming.

¢ Both appeared on the Kino-teatr.ru forum: http:/kino-teatr.ru/kino/movie/post/3216/
forum/#524718.

&1 See the responses on the Kinopoisk.ru site: http://www.kinopoisk.ru/level/1/film/47270/.
62 See the forum: http://kino-teatr.ru/kino/movie/post/30920/forum/#1016662.
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Kazakh viewer of My Dear Children posted that he loved the film because
it showed “the different parts of Kazakhstan,” “the strong ways family and
mutual support exist among Kazakhs,” and the beautiful use of music, all of
which combined to make a story that could be one from “any city and village
in Kazakhstan.” Most important, the viewer declared that Isabaeva’s film
offered a way out of the “Borat syndrome” that had affected the nation.®
“Only a Kazakh or someone who has lived a large part of their life among
the Kazakhs,” a second respondent noted, “will be able to understand the
entire truth of this film.” Kazakh viewers posting on kino.kz even debated
whether or not the characters onscreen had eaten beshbarmak correctly.®

These “truths” extended to the reception of the films set in the past. Au-
dience members declared “this is our past” and “this is a powerful, honest
story about life,” typical posts to Farewell, Gul sary! and Mustafa Shokai
(see note 53).%° Some viewers saw the recent stream of Kazakh films us-
ing Kazakh actors as the antithesis of Nomad and therefore an answer to
Hollywood. Writing about the film Baksy [Native Dancer], a viewer noted
“I am proud that Kazakhs did not forget my culture and I believe that they
can show these Western, Hollywood ‘giants’ what Kazakhstan means!”®

Yet another form of nomadism has developed: despite the patriotic
praise, Kazakh audiences have not yet responded in large numbers to the
new cinema, taking part in what Afonin has dubbed “the cinematography
of exile.” “The authorities have decided to renew a respect for national
cinema,” he argues, but the “culture building” efforts of the new Kazakh
cinema, while not without some minor successes and some excellent films,
have not succeeded in attracting mass audiences.®” One person posting to
kino.kz praised the rich use of symbols in Farewell, Gul sary! and the way
the film criticized the Soviet regime but concluded his post by stating “there
were only 8 people in the cinema at the premiere.”®® Many Kazakhs migrate
instead to Hollywood blockbusters: as Afonin laments, Zach and Miri Make
a Porno (2008, Kevin Smith) was more desirable than Karoy; James Bond
still attracts more spectators than Tanabai in Farewell, Gul sary!®®

8 On the Kinopoisk.ru forum: http://www.kinopoisk.ru/level/1/film/467973/.

84 See the responses on kino.kz: http://www.kino.kz/notice/notice.asp?id=2786&page=10.
8 See responses on http://kino-teatr.ru/kino/movie/ros/16505/forum/#601535 and http://
kino-teatr.ru/kino/movie/post/17545/forum/#416329.

8 http://kino-teatr.ru/kino/movie/ros/15679/forum/#589768.

87 Georgii Afonin. Kinematograf'v izgnanii? // Izvestiia Kazakhstan. 2008. 28 November:
http://www.izvestia.kz/node/6160.

8 See http://www.kino.kz/notice/notice.asp?id=2509&page=2.

% Afonin. Kinematograf v izgnanii?
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As aresult, Nazarbayev visited the set of Kazakhfil’m in late 2009. The
president paid tribute to the historic role of Kazakh cinema in the Soviet
era and to the renewal of cinema he had overseen. “The new history of
Kazakhstan is created today right before our eyes,” he declared. This his-
tory making in the present, Nazarbayev announced, had taken place in
part because Kazakh filmmakers had fashioned national narratives out of
the past: “everyone recently has been fascinated by historical themes.” At
the same time, while the Kazakh state spent a lot on Nomad, “we did not
obtain the appropriate return.” It was time, he said, for Kazakh filmmakers
to focus on the present.”

Nazarbayev’s visit and speech did not signal the end of nomadic nation-
hood onscreen. Akhan Sataev’s $7—10 million blockbuster Zhauzhurek Myn
Bala [One Thousand Warrior Boys] opened in May 2012 in Kazakhstan. It
recounts the story of young nomadic warriors, led by a boy named Sartay,
who unite to defeat the Jungars in 1729. Sataev declared that his film is
significant because “the young generation should know the cost that our
ancestors paid for our current independence and our freedom.” Ermek Aman-
shaev, the head of Kazakhfil’m, noted that while “cinema is a myth-making
industry” this film about “the Steppe Robin Hood” would succeed because
of “the accuracy of the historical background.””* Unlike Nomad, this time
around all the actors are Kazakh and they all learned to speak an old Kazakh
dialect. Early reactions to the film were positive: it made $2 million during
its first week, and audience reaction was strong. Reports in online chat rooms
consistently noted that the cinema halls were full. One post, from “Galym
Akishev,” noted that he was at the premiere and that the film meant “the
disgrace of Nomad can now be forgotten as a strange dream,” even though
Myn Bala also carried Nazarbayev’s strong stamp on it. Although the film
used state money to recapture a historical myth onscreen, Galym Akishev
stated, “every nation needs its myths and legends, not just those of ancient
Greece.” His recommendation: “all Kazakhs of every nationality should go
right away to the movie and see it.”"

™ See Anna Assonova. V ozhidanii blokbastera / CentrAzia. 2009. No. 12. Pp. 15-28.
http://www.continent.kz/asia_12/13.htm. See also the report on Nazarbayev’s Web site:
http://www.akorda.kz/ru/news/2009/11/segodnya_prezident nursultan_nazarbaev_po-
setil natsionalnuyu.

™ Quoted in Natasha Elkington. Romantic Kazakh Epic Film Aims to Woo the Young
// Reuters. 2011. 10 October http://www.reuters.com/article/2011/10/10/us-romantic-
kazakh-idUSTRE79947R20111010.

2 Posted on kinopoisk.ru’s discussion board: http://www.kinopoisk.ru/level/1/
film/665337/. The box office figure and reports of full theaters appeared in: Akhan Sataev.
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SUMMARY

This article examines the new Kazakh nation-state’s attempt to provide
a history to its people and how this attempt functions as a sort of “nomadic
nationhood”: an ongoing, vibrant process of building both a sense of national
identity and a sense of historical remembrance that center on nomads. The
state has taken the lead in this nation-building exercise, and Kazakh films,
often relying on state support, have also played a starring role. Surveying a
number of recent Kazakh films, the author argues that Kazakh filmmakers,
responding to President Nursultan Nazarbayev’s calls to create national
narratives, have turned to nomads and the nomadic past as the source for
Kazakh nationhood and remembrance. The reception among Kazakh citizens
has produced a mixed bag: many audience members have celebrated what
they see as a “new Kazakh patriotism” articulated onscreen. Others have
criticized certain aspects of the onscreen nomadic nationhood, particularly
the Kazakh state’s role in promoting it and Kazakh filmmakers’ adaptation
of Hollywood techniques. Still others have stayed away from Kazakh films
entirely, choosing instead to check out the latest Hollywood blockbusters.
As a result, Nazarbayev declared in late 2009 that Kazakh filmmakers
should start to pay more attention to the present and not just the past, but
the cinematic nomadic nationhood has not stopped. The May 2012 film
Myn Bala [A Thousand Boys] mines the same historical territory as 2005’s
The Nomad, the film that in many ways initiated the new Kazakh cinema’s
turn to the nomadic past.

PE3IOME

B crarbe paccmarpuBaeTcs MOJIUTHKA UCTOPUU B coBpeMeHHoM Kazax-
CTaHe, KOTOPBIM MPOJBUTACT KOHIICTIHIO “KOUEeBOW HAIMOHAIBLHOCTH .
Crusen Hoppuc moHHMaeT 3Ty MOJMUTHUKY KakK >KMBOH IMPOIECC CTPOU-
TEJbCTBA HAIMOHAJIBHON UJACHTUYHOCTH U (POPMHUPOBAHUS UCTOPHUUCCKOM
MaMsITH, B IICHTPE KOTOPO# koueBoe mporiioe. Kazaxckuii kuHemarorpad,
pacronararouui rocyJapCTBEHHONW NOJAEPKKOM, UTPAET B ITOM IIPOEKTE
HalMOHAJIBHOIO FOCYAapCcTBa BaXKHENIITYIO POJib. B cTarbe aHanmusupyercs
HECKOJIbKO HEJIaBHUX Ka3aXCKUX (PMIBMOB, aBTOPHI KOTOPBIX OTO3BAJIACH
Ha Tpu3bIB npe3uneHTa Hypcynrana HazapbaeBa co3naTh HallMOHAIBHBIN

My mogli pozvolit’ sebe polivat’ // Izvestiia Kazakhstan. 2012. 18 May: http:/www.
izvestia.kz/node/21689.
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Ka3axckuil HapparuB. OHHM 00pAaIAOTCsI K KOYEBHUKAM M KOYEBOMY TIPO-
IUIOMY KaK K UCTOUHUKY Ka3aXxCKOM HallMOHANIbHOCTU U nmamsitu. Hoppuc
aHAIM3HUPYET 00Pa3HbBIH S3BIK U HJICOIOTUIECKOE TIOCIaHUE 3TUX (PHUIIEMOB
U UX BOCHPUSITUE ayAUTOpUECH. ABTOP PEKOHCTPYUPYET THUANa30H OLEHOK OT
BOCTOP’KEHHO-TIATPHOTHIECKHX JIO YMEPEHHO KPUTHIECKUX H OTKPOBEHHO
nHIU(GEPEHTHBIX U JIeTaeT BBHIBOJ O (PYHKIIMOHUPOBAHUH KOHICIIIIAN
“KOYEBOH HAIIMOHAIFHOCTH B COBPEMEHHOM Ka3aXCTaHCKOM OOIIIECTBeE.
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Melanie KREBS

FROM A REAL HOME TO A NATION’S BRAND:
ON STATIONARY AND TRAVELING YURTS”

Yurts — the round felt tents, known under different names — were for
centuries the common house for the nomadic steppe dwellers of Central Asia
as well as the inhabitants of the mountainous areas of today’s Kyrgyzstan,
on whom I will focus in this article. The article traces how the yurt changed
with the decline of nomadism as an everyday way of life during the period
of the Soviet Union, on the one hand, and analyzes the increasing interest
in yurts as symbols not only in national but also transnational representa-
tion (and often romanticization) of Central Asian nomadism, on the other
hand. My main interest is not the role of the yurt within nation-building
processes in Kyrgyzstan, but in the way the yurt itself transports ideas that
are constitutive for the Kyrgyz nation, while also evoking individual as
well as collective dreams in people living far away from Kyrgyzstan and
any nomadic traditions. For this attempt I use the idea of nation-branding
instead of nation-building, which focuses mostly on the dynamics within the
nation being built. A nation-brand as Keith Dinnie defines it is “the unique,
multidimensional blend of elements that provide the nation with culturally
grounded differentiation and relevance for all its target audiences.” A brand
can therefore be anything that is somehow connected with the nation’s own

* The author acknowledges the two anonymous reviewers for their comments and
suggestions.
! Keith Dinnie. Nation Branding: Concepts, Issues, Practice. Amsterdam, 2008. P. 15.
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idea of its strength (typical examples are hospitality, love for certain arts,
freedom, etc.) and can be reduced to something that is highly recognizable
and easy to reproduce (often reduced to a mere slogan, sketch, or logo).
Branding a nation-state is often started by a civil administration or tourism
experts and focuses more on the prospective consumer than on the people
living in and with the potential brands, as Simon Anholt criticizes.? | take
the Kyrgyz yurt and its physical as well as symbolical usage and changes
in different cultural settings as an example of how an object of material
culture can become part of a network of ideas and emotions built around
it, while also shaping the material according to the ideas connected with it.

The yurt was much more than a mere commodity or an important but
replaceable object of material culture, but a house, a home with all the
emotional aspects that are connected with this idea. Houses are often not
just seen as shelters; they are regarded as the extension of the body or even
of the self, sharing a history with the people living within them and thus
intimately linked to concepts of family and society structures.® To put up a
house — or a yurt — is to claim a space to live, a place to eventually start a
family and protect it against enemies, or in which to host guests. Another
indication of the close connection between the yurt and the idea of “home”
and even “homeland” can be found in the way most Western languages use
the word today: Originally, yurd meant home or homeland in most Turkish
languages. It is very likely that foreign travelers misunderstood the term
and started to use it to refer only to the felt tent. In Kyrgyz, a yurt is called
boz uy or, more rarely, refers to using the Russian term Kibitke.*

Due to the fact that the yurt was an important part of the life of Kyrgyz
nomads, its meaning significantly changed when nomadic Kyrgyz everyday
life and culture changed during the twentieth century: the yurt lost its im-
portance as a home and became a commodity also sold outside the region.
In order to explore these changes in the usage, meanings, and values of
the yurt and its parts in different cultural settings, I apply Igor Kopytoff’s
approach of the cultural biography of things and investigate the yurt as an
object within various temporal and cultural shifts.® In particular, T focus on

2Simon Anholt. Brand New Justice: The Upside of Global Branding. Oxford, 2003. P. 123.
3 Janet Carsten, Stephen Hugh-Jones. Introduction // Idem. About the House. Cambridge,
1995. Pp. 1-46.

4 My observations are based on eight months of fieldwork for my doctoral research in
Kyrgyzstan from April to October 2005.

5 Igor Kopytoff. The Cultural Biography of Things: Commodization as Process // Ar-
jun Appadurai (Ed.). The Social Life of Things: Commodities in Cultural Perspective.
Cambridge, 1988. Pp. 64-91.
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the question of how the yurt is interpreted and used by various new stake-
holders (such as the new Kyrgyz government, local as well as international
nongovernmental organizations [NGOs] working in the field of preserving
Kyrgyz culture, tourism experts, and foreign yurt enthusiasts), and how this
changes the appearance of the yurt itself as well as the life of the people
still producing and using yurts in the Kyrgyz countryside. Therefore, in
my research, I concentrate on the material basics of the yurt as well as on
its meaning within a broader sense of history and nomadism, but not on its
significance as a house and the special research questions related to that
status. Even if every inhabited furnished yurt was, from the perspective
of the owners, a unique and not exchangeable home, single parts of a yurt
could be seen in terms of exchangeable commodities, as characterized by
Kopytoft. In this article I focus on the cultural biography of these items
over the past 150 years.

For Sergei Tretyakov, writing a biography of the thing instead of a
classical human-centered novel concentrating on the emotions of a hero
could help to bring the reader’s attention to a field that, in Tretyakov’s
opinion, has been greatly overlooked in literature: the social environment
of people and the connections between different groups, as well as the
world of work and the workers. According to him, emotions should be
not portrayed as the feelings of an individual but described as emotions
of classes and groups of people. This could be done through a biography
of a thing rather than through traditional literature.® While restricting the
biography of an object only to its production process (and regarding this
production process as mainly industrial), Tretyakov misses in this idea the
fact that human beings can have very strong and very personal emotional
connections to things. This applies not only to objects produced by hand,
and perhaps according to the special wishes of the customer, but also to
every object that is owned, used, or even destroyed by people. In this way,
even more people than the producers alone are connected to the object:
retailers, owners, consumers, collectors, garbage removers — they can all
in their own special way be part of the biography of the object and their
emotions toward it can be as varied as their connections with it. Writing a
biography of an object has to include all these emotions toward it — at least
to the extent that they are traceable. Along these lines, Mihaly Csikszent-
mihalyi shows how much objects can matter for people and how different

6 S. Tretiakov. Biografiia veshchi (1929) // Literatura fakta. Pervyi sbornik materialov
LEFa. Moskva, 2000. S. 68-72.
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the emotions toward a commaodity can be, not only when this commodity
changes over time or is brought from one cultural sphere to another, as
described by Kopytoff, but also, as in Csikszentmihalyi’s example, when
a commodity owned by a single family has very different meanings for
different members of the family.’

Although commodities can have very different meanings for different
people and can therefore be connected to them through different emotions,
commodities can also be used to evoke the emotions of unity and of belong-
ing to a larger group, thereby becoming symbols for this group. The use of
certain works of craftsmanship usually connected with prestige and used
by an elite and not by the whole group, such as daggers (for example, in
Yemen, Oman, the United Arab Emirates), jewelry or parts of craftworks
such as carpet patterns (as in Turkmenistan) in national representation, can
be seen as an institutionalization of emotions toward a commodity in order
to build a national consciousness. These works can be represented on flags,
stamps, coins, and banknotes, but also on billboards on the streets. Even if
these commodities are only used by one gender, age, or social group, and
never signify the same thing for every member of this smaller group, most
of the members of the extended group recognize these works as “ours.”® In
anext step, the object can be used as a nation-brand fulfilling Anholt’s claim
for a higher identification of the local community with the created brand.’
In general the usage of contemporary crafts and crafts production in nation-
building is less researched than the role of architecture and archaeological
sites or museum displays and objects.”® The research on nation-branding,
the objects chosen as a brand — tangible or intangible heritage — as well as
its impacts on the branded nation and the targeted audience worldwide are
even more rare.!

" Mihaly Csikszentmihalyi. The Meaning of Things. Domestic Symbols and the Self.
Object Relations. Cambridge, 1981. Pp. 90-120.

8 Alexis Schwarzenbach. Portraits of the Nation. Stamps, Coins and Banknotes in Bel-
gium and Switzerland 1880-1945. Bern, 1999. For the use of Kyrgyz and Uzbek crafts in
national representation of today’s Uzbekistan and Kyrgyzstan: Melanie Krebs. Zwischen
Handwerkstradition und globalem Markt. Berlin, 2011. S. 94-98, 106, 107.

® Anholt. Brand New Justice. Pp. 123.

¥ Michael Rowlands. Heritage and Cultural Property // Victor Buchli (Ed.). The Material
Culture Reader. Oxford, New York, 2002. Pp. 105-115.

1 Dace Dzenovska. Neoliberal Imaginations, Subject Formation, and Other National
Things in Latvia, the Land that Sings // Tsypylma Darieva, Wolfgang Kaschuba (Eds.).
Representations on the Margins of Europe. Frankfurt and New York, 2007. Pp. 114-136 in
particular Pp. 122-125; Marie Louise Stig-Sorensen. The Fall of a Nation, the Birth of a
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Scholarship on nation-building, specifically in Central Asia, often focuses
on the ways the nation is built in the consciousness of the people who should
become “Kyrgyz,” “Tajik,” or “Uzbek,” and which role language and culture
play in this process.!? Even if these nation-building processes also include
representing the national culture outside the borders of the nation itself, little
research has been done on how the new nations have tried to make their
country known to a global public after independence.

In this case, the focus of this article is not on just on the Kyrgyz people
who consider the yurt as something that belongs to them, but on the people
from outside Kyrgyzstan for whom the yurt is something exotic, because
regarding a commodity as “ours” is not the only means by which people
form a special relationship with it: on the contrary, the idea of possessing a
commodity that is unknown to the possessor’s own culture can lead to the
formation of a special bond between the possessor and the commodity. The
fact that an object belongs to another cultural context can make it even more
interesting for consumers and it often allows more and other redefinitions
than are possible with an object originating from the customers’ own culture.
The “foreign” object does not have to be adapted as something completely
new, it can still have the meaning from its original culture (at least in the
way the new owner interprets it) and can also receive new meanings within
its new culture. As a result, it becomes an object new to both cultural set-
tings. This can happen when the object is transferred geographically, but
also when the cultural environment of the object changes, as happened in
Kyrgyzstan in the past century.

There can be many reasons for adapting foreign objects. One is that
people are looking for something singular, for an object that is unique and
has a special meaning and authenticity. These objects tend to be labeled as
“art” in contrast to “craft,” a term used to refer to items that are often seen as
common and are produced in greater quantity. But in times when every work
of art can be reproduced and reproductions can be bought everywhere, this
special aura of authenticity, the value of a work of art that lies in its special

Subject: The National Use of Archaecology in Nineteenth-Century Denmark // Margarita
Diaz-Andreu, Timothy C. Champion. Nationalism and Archaeology in Europe. London,
1996. Pp. 24-47.

12 Laura Adams. Invention, Institutionalization and Renewal in Uzbekistan’s National
Culture // European Journal of Cultural Studies. 1999. Vol. 2(3). Pp. 355-373; Mary
Margaret Doi. From the Heart: Marginality and Transformation in the Lives of Uzbek
National Dancers, 1929—-1994. PhD diss., Indiana University, 1997; Lutz Rzehak. Vom
Persischen zum Tadschikischen. Wiesbaden, 2001.
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presence, as Walter Benjamin describes it, of having a singular priceless
object in your home, is easily spoiled.® Therefore, people in Europe and the
United States tend to look for other objects that have the aura, the special
authenticity that makes an object unique and priceless for the owner as well
as representative of special tastes, and they tend to find this authenticity in
commodities from foreign cultures. Objects with an aura of singularity and
pricelessness can be seen as the opposite of objects reduced to a brand with
its demand to be easy to be reproduced in different materials and shown (or
sold) everywhere.

The structure and history of the yurt

Yurts were described for centuries in travelogues of Western as well as
Chinese travelers as the homes of most families in the region of today’s Kyr-
gyzstan, Kazakhstan, and Mongolia. All these travelers stress how perfectly
the yurt is adapted to the nomadic or semi-nomadic lifestyle of the Central
Asian steppe dwellers and to the extreme climate of these regions.* In fact,
the yurt seems to be so perfectly adapted to its inhabitants’ needs that the
basic structure has not changed for centuries, perhaps even for millennia.
The structure is made of wood from young willow trees that grow along
small mountain creeks or lakes and contain the trellis (kerege),™ which usu-
ally comes in two or more sections and forms the “walls” of the yurt, the
roof poles (uuk), and finally the round roof crown, the tunduk, which not
only is the highest point of the yurt and holds the structure together but also
contains the air hole that allows the smoke from the fireside directly beneath
it to leave the yurt (fig. 1). The tunduk is therefore not only regarded as the
“cornerstone” of the yurt but also connected with the fireplace and the hearth
of the family living inside the yurt. It symbolizes the unity and warmth of
the family and the tribe, in modern times of the nation and became therefore
important in the nation-branding process.

13 Walter Benjamin. Kunstwerk im Zeitalter seiner technischen Reproduzierbarkeit.
Wiirzburg, (1936) 2010.

14 Alfred Brehm. Reise zu den Kirgisen. Leipzig, 1982. S. 155; Richard Karutz. Unter
Kirgisen und Turkmenen. Leipzig, 1911. S. 69. Brehm and Karutz traveled in the second
half of the nineteenth and the beginning of the twentieth century mostly in the region
of today’s Kazakhstan, but their observations can also be seen as valid for the Kyrgyz
people of the same time. Fritz Machatschek. Landeskunde von Russisch Turkestan.
Stuttgart, 1921. S. 125.

15 Because I mainly focus on yurts in today’s Kyrgyzstan, I use the Kyrgyz words for
the different parts of the yurt.
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Fig. 1. Tunduk in its original place. Photo by the author.

The kerege is surrounded by a plaited wall screen (chiy) made from a
special kind of wild sedge that is also known in Kyrgyzstan as chiy. This
chiy can be adorned with complicated patterns by wrapping each stem
separately with colored raw wool before weaving it into the screen. This is
very tedious work because for more complicated patterns the screen has to
be woven twice: First to draw the pattern on the screen, than after opening
and wrapping every single stem with colored wool, weaving it once again
in exactly the former order. This technique is mostly used by Kyrgyz people
and is especially widespread in northern Kyrgyzstan.’* The frame and the
chiy are covered by thick, large layers of plain white felt that darkens over
the years. The color of a yurt covered with fresh layers of felt led to the
Kyrgyz name for yurts: bhoz uy — white house, even if the wooden parts of
the yurt are usually painted red. The big felt covers usually last five to ten
years before they need to be replaced by new ones. Woven or plaited bands
of all lengths and widths play an important role in the yurt’s stability. They
are visible on the external parts of the yurt as well as inside the yurt, so they
are often diligently decorated with geometrical patterns and additionally
adorned with colorful tassels. Yurts usually have a felt door in mosaic style

% Elena Tsareva. The Construction and Decoration of the Yurt // Music for the Eyes.
Textiles from the Peoples of Central Asia. Antwerp, 1998. Pp. 75-79.
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(shyrdak) and backed with a chiy. Solid wooden doors with wood carvings
are also very common.

Less research has been done on the usage of space in the Kyrgyz yurt
than in the Mongolian yurt,’” but it can be said that the yurt is traditionally
divided into a male section on one side and a female section on the other.
The items used by men as hunting equipment and other tools are stored in the
male section on the left side of the entrance, while the female section on the
right side is used for cooking and storing household devices. A kitchen can
be within the yurt — normally hidden from the eyes of visitors by a special
chiy (ashkana chiy) — or in the summer located outside the yurt. A special
place opposite the door is reserved for honored guests.™®

The main advantage of a yurt is that it is easy to transport between different
pastures. Travelers also wrote about how quickly yurt camps could disappear
and be put up again.!® But nevertheless, putting up a yurt big enough to house
a larger family can require more than an hour and several people. Therefore,
most families used tents when they stayed in the same place for just a few
nights and put up the yurt only when they settled down for a longer period.
This was mostly the case on the summer and winter pastures, for Kyrgyz
nomadism was mostly semi-nomadism between two or three places in the
course of the year. The Kyrgyz mostly bred sheep and, to a much smaller
extent, cattle and camels.?® The yurt was mainly connected with the summer
pastures (jajloos) in the mountains. The German traveler Alfred Brehm wrote
in 1876 that Kyrgyz people used to live in yurts only during summertime, while
winter settlements consisted mostly of the same houses as the settlements of
sedentary people — even though, according to his observations, these houses
were less well adapted to the climate than the yurts.? That might be one of
the reasons why yurts were also used in sedentary settlements.?

Another reason why the yurt was perfectly adapted to the nomadic life
was that the most important material, wool, was produced by the sheep the
family owned, and that other materials were found near their campsites, such
as chiy or plants for natural colors used to dye wool and yarn for the bands
and carpets within the yurt. Only the wooden frame of a yurt was always

17 Caroline Humphrey. Inside a Mongolian Tent // Ken Teague (Ed.). Nomads. Nomadic Ma-
terial Culture in the Asian Collections of the Horniman Museum. London, 2000. Pp. 87-95.
18 Tatyana Emelyanenko. The Yurt // Music for the Eyes. Pp. 43-53; P. 43.

¥ Brehm. Reise zu den Kirgisen. S. 159; Karutz. Unter Kirgisen und Turkmenen. P. 69;
Heinrich Moser. Durch Zentral-Asien. Leipzig, 1888.

2 Machatschek. Landeskunde von Russisch Turkestan. S. 154-156.

2 Ibid. S. 124-126; Brehm. Reise zu den Kirgisen. S. 155.

2 Emelyanenko. The Yurt. P. 43
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made by a sedentary master in a commercial workshop. This is because,
on the one hand, carpentering a wooden frame requires a lot of experience,
and on the other hand, that the other woodwork requires more and heavier
tools than can be easily transported in a nomadic lifestyle.

After buying the frame, all other parts of the yurt, the chiy, the felt cov-
ers, woven bands and the interior, were made by the women of the family
in addition to their household work. Felting yurt covers is much more time-
consuming than any other kind of felt work and it requires numerous helpers,
so women from different families often helped each other in producing the
big felt covers, but they rarely exchanged completed works outside the fam-
ily, nor did they sell them. Occasionally women asked an especially talented
woman from outside the family to draw a pattern for a felt carpet or a chiy,
but even this woman would not be considered an artist or a master of a special
craft to the same extent as the carpenter making the wooden frame, and she
did not receive any money for her work. Furthermore, although felt carpets
were given as presents within the extended family, they were not distributed
outside this circle. In this way, the frame was seen as a commodity for sale
that did not display any individuality, while for a long time the parts made
by women were not regarded as tradable. Most women making felt for the
commercial market today still say that the idea of selling felt would have been
inconceivable for their mothers, as these objects were seen as the expression
of the family’s wealth and the diligence of its women, and were therefore to
be displayed in the family’s own yurt and not to be given away.?

In contrast to the wooden structure of a yurt that is nearly impossible to
change, the interior can be customized to an extent that it is not exchange-
able in the sense of Kopytoff’s theory. The interior can display individual
tastes, the craftsmanship of the producer, the ideas regarding authenticity
of producers or customers, and it can be changed due to various influences.
The most important elements of traditional yurt furniture are felt carpets
(shyrdak and alakiyis), embroidered wall hangings (tush kiyis), and bags for
storing all kinds of goods. This does not mean that wooden chests made by
sedentary craftsmen were completely unknown even in nomadic households,
but they were not an essential part of the furnishings.

One of the most important changes in the decoration of the yurt occurred
in the nineteenth century when Russian rule was established in the Central

2 Anna Portisch describes the same for the Kazakh living in Western Mongolia: Anna
Portisch. Techniques as a Window onto Learning // Journal of Material Culture. 2009.
Vol. 14. No. 4. Pp. 474-994; P. 474.

2 Kopytoff. The Cultural Biography of Things. P. 69.
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Asian steppes. According to Brehm’s account, during this time, wealthy
families owned up to fifteen yurts. The family of the owner lived in one yurt
while the other ones were used by people who worked for the family or by
guests. Many yurts meant that the owner could not only afford to buy enough
wooden frames from sedentary masters but also that he owned enough sheep
to produce the large amount of wool needed for the covers, enough female
relatives to make the covers, and enough transport animals (probably camels)
to transport the yurts from one place to another. By putting up more yurts than
absolutely needed by the family, wealth as well as hospitality were openly
displayed. Because yurt camps could be easily spotted from miles away,
everybody could estimate the social status and economic conditions of a
family based on the number of yurts before actually approaching their home.

When Russian officials began assessing tax rates in the region, they
based the rate on the number of yurts a family owned. This led to the first
change in the appearance of the yurt that did not originate from the shifting
tastes of the yurt dwellers, but from an outside force. To avoid higher taxes,
people began investing more money in the yurt’s interior rather than setting
up more yurts.” Now a visitor had to be invited to the family’s yurt to get
an idea of the wealth and social status of the owner. The custom of adorning
the chiy probably also began at this time. In the end this pattern is not seen
from outside the yurt and even rarely from within the yurt and appears in full
beauty only on the rare occasions in summer when it is so hot that the felt
covers of the yurt are removed to let the wind come through. Little is known
about the appearance of the yurt interior before this important change in the
late nineteenth century, because most of the examples we find in museum
collections today are from this very period.

In the 1930s, Stalin sedentarized the nomads in the Central Asian Soviet
republics by force and started the collectivization of land in Central Asia.
Nomads were compelled to settle down and organize themselves in kolkhoz
structures. As the big sheep herds could not survive without moving from
one pasture to another, many animals and later the people themselves died
due to famine. The better-off families who owned yurts were also in danger
of being accused and killed as kulaks. But even though the Central Asian
nomads were formally sedentarized, this did not mean the complete end
of the nomadic lifestyle for the Kyrgyz people.?® Sheep breeding remained

% Brehm. Reise zu den Kirgisen. S. 160 f. and S. 168 f.

% Manfred Hildermeier. Die Sowjetunion 1917-1991. Miinchen, 2001. S. 36-38; Peter
Finke. Contemporary Pastoralism in Central Asia / Gabriele Rasuly-Paleczek, Julia
Katschnig. Central Asia on Display. Wien, 2004. Pp. 397-410; P. 399.
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the most important economic activity and shepherds still moved between
different pastures at different altitudes during the year.?” Yurts were still
used on the summer pastures in the mountains or were put up in the yards
and gardens in the village as additional rooms for guests, especially in the
summer months, when relatives and friends from the cities came to the
countryside on vacation.

The livestock declined starting in the 1950s with Khrushchev’s agricul-
ture policy and especially in the first years after independence. Peter Finke
also found a reduction in the Krygyz people’s movement patterns to only two
places — one in summer and one in winter — instead of the former cycle of
four places that was typical in pre-Soviet and Soviet times.?® Nevertheless,
even during my recent fieldwork, many of my neighbors and colleagues in
Bishkek told me proudly about the sheep and cattle they have somewhere
in the countryside, herded by rural relatives for money or in exchange for
medicine or technological goods.

The importance of the two settlements changed significantly under Soviet
rule. According to the memories today related in Kyrgyzstan and testimo-
nies from early travelers, the summer pasture was the more important place
in the life of Kyrgyz people, or at least equal to the winter settlement, but
during Soviet times the settlements became the center of social, cultural,
and political life, as this was where the administration of the kolkhoz was
concentrated, along with schools, workers clubs, and so on. Increasing
numbers of families or family members stayed behind in the village for at
least part of the summer instead of moving the entire household to the sum-
mer pasture. Yurts were no longer given as a future home to newlyweds as
a place in which to live and start their family because the concrete house in
the village had become the place for the family, while the yurt became the
extraordinary place to stay during the summer months. However, this did
not changed the yurt’s importance within the “moral geography” of Kyrgyz
people, according to research by Jeanne Féaux de la Croix.?®

The interior also changed again with the yurt’s loss of importance as a
regular or even temporary home of Kyrgyz families in the twentieth century.

2" Finke. Contemporary Pastoralism in Central Asia. Pp. 401-406. Caroline Humphrey
describes the same development for sheep and cattle herders in Mongolia, where the
main migration principles based on altitude and relief stayed broadly the same during
the collective period, even if there were some important changes. Caroline Humphrey,
David Sneath. The End of Nomadism? Durham, Cambridge, 1999. Pp. 233-236.

2 Finke. Contemporary Pastoralism in Central Asia. Pp. 401-406.

? Jeanne Féaux de la Croix. Moral Geographies in Kyrgyzstan: How Pastures, Dams
and Holy Sites Matter in Striving for a Good Life / PhD dissertation; St. Andrews, 2011.
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The traditional felt and leather bags of all sizes hanging from the kerege and
used for storage® became less important once only a few family members
moved to the summer pasture with the yurt while other family members
and all nonessential items stayed behind in the house in the village. The use
of trucks also contributed to this change, as a truck can be used to easily
transport a shelf or cupboard in a manner that is much more convenient than
the traditional bags —as long as the roads to the mountain pastures are good
enough to drive up by truck. As an elderly woman from a village near Issyk
Kul told me: “We used to go to the jajloo by car, taking all our things with
us. But now the road is too bad. We have to go by horseback. I go maybe
for a few days now, to visit the old places. Others go. But me? I am too old.
No, thanks.” Together with the involuntarily return to the old way of going
up to the mountains by horse, the bags have become more important again,
but are not inseparably connected with yurts as they were before.

Yurts in national representation

Since the establishment of the Kyrgyz Soviet Socialist Republic in 1936,
the yurt has been part of the representation of the Kyrgyz Republic within
the Soviet Union. As a result, yurts were shown in All-Union Exhibitions,
occasionally republic-wide competitions among yurt makers were held,
and successful yurt makers were asked to produce yurts as presents of the
Soviet Union to other states.*! However, although the yurt was established
as a symbol of the Kyrgyz traditional lifestyle in these times, its use was
mostly folkloristic. This changed after Kyrgyzstan gained independence
from the Soviet Union in 1991. For the young state it became necessary to
create national symbols for a nation that had never been independently united
on this territory and under a common government before. But the task of
building a nation was not the only problem. Considering Kyrgyzstan’s dif-
ficult economic situation and its lack of natural resources (at least compared
with other Central Asian republics like Turkmenistan or Kazakhstan), the
development of other income sources also became important. This made
it necessary to find a brand to “sell” the nation within the global tourism
industry. This is not an uncommon strategy for nation-branding, but seems to
be more common for new states, which feel a need to improve their position
in the globalized world — or even need to become known in the first place.

% Elena Tsareva. Yurt Interior. Wall Bags and Other Textile Containers / Music for the
Eyes. Pp. 105-144; K. Antipina. Narodnye sokrovishcha Kirgizii. Frunze, 1974. P. 19.
31V, Maksimov. Kyrgyz Ojmoloru. Frunze, 1986.

%2 Dzenovska. Neoliberal Imaginations. Pp. 122-125.
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One of the main reasons for the utilization of the yurt within the national
representation and nation-branding of Kyrgyzstan is its strong connection
with nomadism and its long history. The yurt combines the longing for a
distant but still present past, a kind of “living history” rooted in ancient times
and connected to the promise of freedom and independence from any political
forces that is often associated with nomadism. In my interviews with officials
as well as in unofficial conversations, my interlocutors often brought up the
nomadic tradition of the Kyrgyz people in order to explain certain events and
behaviors that were seen as expressions of a “national character.” When it
came to the Soviet past or the danger of a more fundamentalist Islam, I often
heard: “You see, we are nomads, we reduce every ideology to something that
can fit in our saddle bags,” to explain why Kyrgyz people were never fully
committed communists or Muslims. The “Tulip Revolution” in March 2005
was commented upon with a laconic: “Nomads are not used to accepting
a government just because it is a government. We are not used to having a
ruler above us.” Interestingly, while the last point might not be exactly what
a government already struggling with legitimacy problems wants to have
claimed as a national character, even officials state this fact with much pride.

The most important el-
ement in the general usage
of the yurt is the tunduk,
which is shown on the
Kyrgyz flag. As a pars pro
toto for the whole yurt,
the tunduk is a symbol of
the unity of the family,
which is also expressed
in the wish to a newlywed
couple, “Tiindiikiin tiish-
posiin” (Never break your

Fig. 2. Tunduk as an advertisement and symbolic centre tynduk) (fig. 2).* In the
in a yurt camp near Lake Issyk Kul, August 2005. Photo ider national context

by the author. the tunduk is also inter-
preted as the symbol of the unity of the forty Kyrgyz tribes (which are also
symbolized on the Kyrgyz flag by the forty rays around the tunduk). The
symbolic significance of the tunduk was already in use during Soviet times:
The monument in Bishkek to the Kyrgyz soldiers who fell in World War 11

33 Stefanie Bunn. Nomadic Felts. London, 2010. P. 122.
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shows a giant broken tunduk (see fig. 3). The yurt and its parts differ from
many other objects of material culture that are used in national representa-
tion due to the fact that the yurt was actually used — even if not owned — by
nearly all Kyrgyz people during a certain time now in the past, and not a
commodity used only by a single group. In this way especially, the tunduk
can function as a possible brand, standing for the yurt and all its meanings
as whole but easily reduced to a logo.

Fig. 3. Broken tunduk: World War II memorial in Bishkek, 2005. Photo by the author.

It is interesting that this national representation focuses mostly on the
wooden structure of the yurt while the felt and textile parts are not put to use
equally.®* Even the woven bands, which are vital for the construction and
sometimes show a high level of craftsmanship, do not play a significant role
within any yurt-related national representation. Yurt-shaped structures made
mostly from metal or plastic, rarely from wood, were erected in Bishkek in
2005 for major public celebrations such as Victory Day (May 9) or Indepen-
dence Day (August 31). But these structures were only put up as decoration
in some of the central urban squares, such as the Ala Too square in front of

% That does not mean that other felt products do not play a significant role in national
representation, too. In particular, the highly recognizable patterns of the mosaic carpets,
the shyrdak, are also used, but nowadays they are not automatically connected to yurts
and can be found in any Kyrgyz house, so I will not go deeper into their usage.
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the National History Museum, and had no practical function whatsoever.
In order to be decorative elements they were not even covered with felt but
with textiles in the national colors of red and yellow. The round structure
and the conic shape make these structures obviously recognizable as a yurt
even if the material and colors are completely different from the traditional
yurt. The reduction to a mere shape or an isolated part of the yurt and the
transformation into different materials transforms the yurt into a brand
for the Kyrgyz Republic: easily recognized by Kyrgyz city dwellers and
foreigners alike, immediately connected to the nation’s nomadic past and
culture but without connection to the former cultural context of production
and meaning. This structure has no use as a living space and there is no
need for masters to make yurt frames or people skilled in putting up yurts
anymore: Every worker can transport a metal frame to a public square, fix
it, and cover it with textile flags.

While in the national representation, the traditional materials like willow
wood, chiy, and felt were almost totally neglected, the fact that the yurt is
made only of natural materials — and in the case of chiy, materials found only
in the Central Asian steppes — is often mentioned by local and international
NGO representatives in order to emphasize the deep connection Kyrgyz
people have to their land and how they preserved the sensitive environment
they live in. The perfect adaption of the yurt to the environment is also used
as proof of the connection to the land itself — something that is always more
difficult for nomads than for sedentary people who can use archaeological
excavations to “prove” that their group has lived in the same region for a
long time. Another important point regarding the yurt often made by Western
NGO representatives or tourists is that the Kyrgyz nomads’ way of living was
adapted to the sensitive environment of mountains and steppes and that their
lifestyle was in line with today’s ideas of an environmentally friendly lifestyle.

Felt, one of the basic materials of a yurt, plays an important role, particu-
larly in the narratives about the long history of the yurt and yurt making as
well as in ecological discussions. It is often stressed that felt is one of the
oldest known materials made and used by humans (felt carpets have been
found in Scythian graves from the Pazyryk culture from around the sixth to
the third century BC), and perfectly fits with a nomadic lifestyle because it
does not require any tools that are heavy or difficult to transport (i.e., spinning
wheels or looms).®* Together with the idea of the yurt’s centuries-old shape
and unchanged construction, the ancient history of felt contributes to the yurt’s
special aura that is used by national representatives and tourism experts alike.

% Janet Harvey. Traditional Textiles from Central Asia. London, 1996. Pp. 43, 62.
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Yurts for foreigners

Tour operators link the country to the famous Silk Road, even if Kyrgyz-
stan does not have many architectural monuments or the legendary Silk Road
cities such as Bukhara or Samarkand in Uzbekistan, and promote its national
beauty and nomadic pastoralism.*® Posters and brochures often show moun-
tain ranges and jajloos dotted with yurts and flocks of livestock, families in
front of yurts (often elderly people in colorful clothes and with weathered
faces and pictured with children) or eagle hunters on horseback — giving
an image of a nomadic culture and an untouched landscape far away from
cities and urban life. Pictures of yurts play an important role in these visual
materials to attract tourists and even full-sized yurts are brought to tourism
and crafts fairs all over the world, where they often stand side by side with
Mongol or Kazakh yurts. At the international crafts fair in November 2006
in Berlin, a yurt served as a showroom for felt fashion. But even with a big
sign in front bearing the words “Kyrgyz Heritage,” more than half of the
interviewed buyers, visiting the yurt and buying felt-silk shawls or one of
the small felt accessories, located the origin of their bargains in Mongolia,
while others more or less equally named Kazakhstan, Kyrgyzstan, or Siberia
as the country of origin. A few even connected the felt works with Lithuania,
which occupied the neighboring stall.*” As a nation-brand for Kyrgyzstan,
the yurt certainly faces the problem that there are many competitors.

But the interviews at the craft fair also showed that — despite the geographi-
cal problem — most visitors linked the same ideas about nomadism with the
yurt as the Kyrgyz official statements and the tour operators do: the freedom
and independence of nomads and their closeness to nature and the land they
live on — the branding process was already at work here. These dreams also
make yurts attractive for foreigners looking for an authentic experience when
traveling in Central Asia. For them — in contrast to the Kyrgyz officials using
only the iconic version of the yurt — the contact with the people involved
with the yurt, the producers and dwellers, is an integral part of the yurt. The
visitors are interested not only in spending the night in a round felt tent but
also in talking to people who are supposed to have a close connection to
the yurt and all it stands for. They want to share this at least for a few days.

To fulfill these expectations, home stays in yurts are now offered to visitors
(fig. 4). Advertising was created, announcing, “Stay in Yurt Inn in Kyrgyzstan —

% Cynthia Werner. The New Silk Road: Mediators and Tourism Development in Central
Asia // Ethnology. 2003. Vol. 42. No. 2. Pp. 141-159.
% Interviews with customers at the Import Shop — Fair / Berlin, November, 2006.
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Fig. 4. Yurt camp near Lake Issyk Kul, August, 2005. Photo by the author.

explore nomad’s life style” * and describing the experience: “Accommoda-
tion in a Yurt is an opportunity to feel deeply the life style of Central Asia
nomads, traditional Kyrgyz hospitality and kindness.” In this way, yurt stays
for tourists on the summer pastures were advertised and promised authentic
experiences of the Kyrgyz nomadic lifestyle and hospitality, together with
all the amenities needed by Western tourists, from satellite phones to horse-
back riding, from minibars to folklore shows. The issues that arise between
authenticity and tourists’ demands become apparent when it comes to the
furnishing of the yurt: The problem of whether you can expect hot water
or Western-style beds and toilets in a yurt stay was often discussed among
travelers in Bishkek. So, although beds, boards, and chairs are in no way
authentic yurt furniture (and not even very authentic for sedentary Kyrgyz
villagers either!), they play an important role in the yurt stay advertising.
“One kitchen yurt decorated in national style™ is advertised as a special
treat — making the formerly most private, least decorated part of the yurt
into the most important part of a tourist attraction.

3 http://www.centralasia.kg/yurts.html (last visit: December 22, 2011)

% http://www.adventurer-kg.com/en/tr_inf/yurt_inn.htm (last visit: December 22, 2011)
“0 This and all examples for yurt camp facilities were found on the Web site http://www.
centralasia.kg/yurts.html (last visit: December 22, 2011).
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On special occasions such as the “International Felt Symposium” 2005,
organized by the Kyrgyzstan-based Central Asian Craft Support Associa-
tion (CACSA), felt artists and anthropologists from Europe and North
America were given the opportunity to come together to learn more about
yurt making in the village of Kyzyl Too in northern Kyrgyzstan. The visitors
were taught by the yurt-making families how to produce a miniature yurt
of 60 cm in diameter themselves — at least the parts made of felt and chiy,
and to a lesser extent also the woven bands and tassels, while the wooden
frame was previously prepared by the workshops.

Kyzyl Too claims to be the place where most Kyrgyz yurts come from
and there are several yurt-building workshops in the village and a few more
in the neighboring villages and the nearby small town of Bokonbaevo. All
of these workshops are run by families in which the traditional gender-based
division of labor still exists. Men carry out the woodwork, while women
do the felting, weave the chiy and the bands, and design the interior as a
whole. During my fieldwork in 2005, only a few workshops had function-
ing machines for combing the wool and preparing it for felting; this is done
mostly by hand. A family (sometimes with hired helpers depending on the
amount of work) can produce up to five 5-meter-diameter yurts and sev-
eral smaller ones a year. With a price of about $5,000 for a fully decorated
5-meter-diameter yurt, a yurt workshop can be one of the most economi-
cally successful businesses in a village or even the whole region, even if it
can sell only one to three yurts a year. As a result, yurt building — and felt
making in general — is a very attractive economic field and the competition
among the different workshops is quite high.

Even if most owners of yurt workshops are proud that their workshops
are old and that their parents (and often grandparents) made yurts, they also
often stress that “there were no yurts in Soviet times.” When asked about
this apparent contradiction, one yurt maker claimed, “Yes — but this was
during communism!” It seems that today and in conversation with a Western
researcher, only yurts made for the external market and paid for in foreign
currency are considered “real business” by the yurt makers. They do not even
mention the yurts they produce for the local market, even though there are
still local customers.

Making yurts for foreigners — either for yurt stays or for export — differs
in many ways from the traditional yurt-making process when yurts were
produced for the local market only. The process for foreigners is marked by
an increasing commodification of objects that were previously not regarded
as tradable, and this creates work opportunities that did not exist before. The
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new kind of customer orders not only the wooden frame from a workshop but
also the felt covers and yurt bands and often (in the case of Western customers
always) a fully finished yurt with complete interior. These customers will not
provide any raw materials or participate in the building themselves, they just
pay for the final product. Nowadays the workshops have to buy the raw wool
for their felting because even if they still breed sheep themselves, their herds
cannot supply enough for a larger felt workshop producing up to five, often
fully furnished five-meter-diameter yurts. It also means not only that the men
in the family doing the woodworking are involved in the family’s business
but also that the women of the family become an important part of the busi-
ness by doing the felt work and the interior furnishings. They also often hire
women from outside the family to help; some yurt workshops employ more
than fifteen women during peak times. This development means that things
formerly not seen as tradable commodities, such as wool, and work formerly
regarded only as unpaid women’s work for the family (e.g., combing or dyeing
wool, felting, weaving yurt bands, or sewing felt carpets), became commer-
cialized and turned into one of the main sources of income for many families.

The change in the role of felt-making women can be considered the largest
transformation: These women started to regard felt making, something that
their mothers and grandmothers had done as part of their household duties,
as a profession and a business in which they could make a living, and the
training that every young girl used to receive from her elders is often con-
sidered insufficient and is therefore complemented by workshops provided
by Western NGOs and development agencies. Here, felt-making women
receive information about Western tastes and fashions and are taught to
design their products according to these fashions (i.e., using natural colors,
making leaflets with information about the history and meaning of the pat-
terns). The fact that the yurt’s interior is especially important for foreigners
and often requires a lot of communication between the customer and the
woman designing the furniture and leading the work makes this woman a
very important person within the workshop. Western development agencies
especially focus on these women and provide training in business com-
munication and accounting for them. It is therefore no surprise that today
most felt workshops are run by women who organize the work, buy the raw
material, sell the goods and represent the workshop to foreign buyers and
institutions. Even if I never heard any hostile remarks against these women
in their villages, some women now heading workshops seem to feel a need
to place their new career within a conventional framework by explaining
it in traditional terms as “putting bread on the table for our families” or
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claiming that their work still demonstrates their diligence and commitment
to the family to the outside world, just as the carpets their grandmothers
sewed showed this to any visitor in the yurt.

It is difficult to say exactly when the role of women in felt making
changed: As fully equipped yurts were already being produced for a Soviet
Union—wide market, it seems very likely that women were already working
in this field for money before 1991. But these yurts were produced mostly in
yurt workshops that emerged from the traditional workshops where the main
focus was on carpentering the wooden frame. Women working within these
workshops were not seen (and did not consider themselves) as employed,
but as doing what they had always done: producing felt covers and interior
decorations for yurts used by their families — even if “using” in this sense
meant that the yurts were brought to exhibitions, maybe won prizes there,
and were sold. But when asked, most of them date the beginning of their
business back to the early 2000s when a U.S.-based NGO, Aid to Artisans,
organized training sessions in order to prepare felt artists (not exclusively
yurt makers) to enter overseas markets for their products* — leading also
to the social changes already referred to. Following their advice, Kyrgyz
women set up felt businesses in several villages, mainly focusing on felt
work that can be easily exported, such as smaller carpets, miniature yurts,
or clothing and accessories. Some of these felt workshops buy wooden
frames from the carpenter workshops and then produce the felt covers and
the interior decorations in order to sell the fully finished yurt.

The question of authenticity

In interviews with foreign customers shopping for a yurt, the fact that
they are looking for a “real” or “authentic” yurt is often mentioned and there
are many discussions about the characteristics of an authentic yurt. Most
customers agree that every part should be handmade from natural materials
and by producers who still have a special connection to yurts. Patterns used
for yurt bands and floor carpets should have a special meaning known by the
producer and chosen for this special yurt to make it unique. These demands
for authenticity show some parallels with the demands for authenticity of
Turkmen carpets, as analyzed by Brian Spooner.*?

4 Beth Gottschling, Mary Ann Littrell. Central Asia: An Artist Association Is Born.
Hartford, 2004.

2 Brian Spooner. Weavers and Dealers: the Authenticity of an Oriental Carpet // Arjun
Appadurai (Ed.). The Social Life of Things: Commodities in Cultural Perspective.
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According to Spooner, an authentic carpet combines properties such as
utility, commodity, and exotic meaning.*® The production of a special exotic
meaning is connected to the fact that a carpet should be handmade by a
woman who chooses the motifs she uses according to the traditions of her
family and her own ideas, in contrast to a worker in a carpet factory who
has no possibility of choosing the motifs he uses himself. The last point is
especially important for foreign customers looking for a real yurt. While
being a commodity is not part of an authentic yurt — in contrast to items
such as oriental carpets or Chinese porcelain, which were traded as highly
appreciated commodities in Europe for centuries and are still in demand by
collectors — yurts were until very recently never considered by their produc-
ers and owners as a tradable good outside the region. The commoditization
of yurts only started in recent decades. Even within the region, dealing in
yurts — especially in fully furnished yurts — was perhaps not unknown but
rare. Because of this, yurt dealers are not common and customers usually
deal more or less — with the help of interpreters or maybe an organization
that helps to establish the contact — directly with the yurt maker. This makes
a big difference in the idea of an authentic yurt in comparison with an ori-
ental carpet. A yurt does not have to be old. In fact, most yurts are ordered
and produced directly according to customer wishes. In this sense, it is not
possible to “falsify” a yurt as it is possible to falsify an antique carpet. As
pointed out earlier in the text, meeting with the producer and the negotiations
about the production of the yurt are part of the experience of authenticity that
consumers look for. Otherwise, even if the yurt just bought does not have to
be old, the idea of a century-long continuity of the tradition of production
makes a recently produced yurt a relict of a glorious past.

The interior is today particularly important for the trade outside the region
and is therefore of special interest when it comes to furnishing an authentic
yurt. While the interior plays a less important role during yurt stays because
of tourists’ demands for Western-style furniture like beds and cupboards,
most Western customers order yurts with full interiors, that is, felt carpets,
cushions, embroidered wall hangings, tassels, and adorned bands. These
wishes for an “authentic” yurt and its “real,” “traditional” furnishings are
often inspired by objects seen in books or exhibitions of Central Asian art

Cambridge, 1995. Spooner analyzes the growing interest Western collectors have shown
over the past few decades in Turkmen carpets from the nineteenth century. Some of his
results are also valid for Western interest in yurts, such as the romantic notions Western-
ers have regarding nomadism and tribal structures. See P. 202.

4 Ibid. Pp. 224-225.
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in Europe or the United States. This becomes apparent when, for example,
the offer of kuraks, the typical Kyrgyz quilts, or embroidered cushions are
refused by Western customers because they are not seen as authentic enough.
Kuraks are very rare in Western museum collections and embroidered cush-
ions hardly ever appear there. The reason might be that the region of today’s
Kyrgyzstan was not often visited by travelers and collectors, in contrast
to the legendary cities along the Silk Road in today’s Uzbekistan, and the
few travelers who did visit Kyrgyzstan concentrated mainly on felt items,
which were already seen as more authentic for the region than fabrics. Felt
and woven bags, today replaced primarily by shelves and cupboards in yurt
camps, are also not in demand among foreign customers, even though they
represent one of the most authentic parts of original yurt furniture.
Another example for this changing picture of how an authentic yurt
should look is the felt band that goes around the yurt between the wooden
frame and the felt covers at the point where the roof begins and kerege
and uuk are attached to each other with ropes. This band has the practical
function of saving the felt covers from direct contact with the wood and
the ropes, and it is only seen from the inside. It is usually done in shyrdak
style. Because this band is completely invisible from the outside, it is often
attached to the external felt covers of miniature yurts (fig. 5). During the

Fig. 5. Small model yurt with felt ornament band at the outside. Yurt workshop near
Bokonbaevo/Kyrgyzstan, August, 2005. Photo by the author.
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past few years, tourists who had seen miniature yurts also wanted to have
normal-sized yurts with this “authentic” ornament.

A further idea regarding authenticity is the demand for natural colors,
which for most Western customers means that the colors not only should
be from natural dyes but also in muted, not very bright colors, such as earth
tones. In the beginning of my fieldwork I was often confused when crafts-
women told me about their old, traditional colors and their own dyes (or
in the southern villages “the tajik” dyes — for the factory was on the other
side of the border in Tajikistan), meaning synthetic dyes and referring to the
natural dyes made from local plants as “the new” or even “the American”
dyes, because they had just learned about these dyes in a workshop organized
by an American NGO. The fact that bright colors have always been very
popular among Kyrgyz people (the reason why the synthetic dyes quickly
became popular at the beginning of the twentieth century is because they
enabled the production of colors even brighter than natural dyes) does not
make these colors “authentic” for most foreigners — and sometimes not even
the proof that the dyes were natural can change the idea that muted colors
are more authentic than bright ones. A customer from the Netherlands once
refused a bright red and yellow carpet because the colors did not look natural
enough to her, even though she had just witnessed the dyeing process with
natural plants.

Another way in which purchasing a yurt differs from buying an oriental
carpet, which tends to be seen more as a piece of art than a commodity, is
that yurts are rarely bought as parts of collections: While collectors of carpets
often set up collections of over a hundred different objects they would never
use in everyday life, yurt buyers only buy one yurt, and most of them are
not collectors of other Kyrgyz objects such as felt carpets or other crafts. In
fact, customers buy yurts in order to use them for very different purposes,
ranging from an artist workshop in a Finnish suburb, to esoteric seminars in
the British Midlands, or to a kindergarten in a town in the United States — but
in all these cases the customers want the yurt to be used, not just collected.
Even museums ordering yurts normally want them as part of hands-on
exhibitions where they should be touched and “experienced” as part of a
still living nomadic culture — in whichever way this might be possible in a
climatized room far away from the Kyrgyz mountain pastures. Even in this
marketing of (more or less) real yurts, the tunduk can play a role as an easily
recognizable part: the German NGO Nomadenland (nomad’s land), which
organizes events in a Kyrgyz yurt, shows one in its advertising materials.*

4 http://www.nomadenland.de (last accessed 06.05.2012).

425



Melanie Krebs, From a Real Home to a Nation's Brand

The idea of the yurt as a home for nomads living far away from the civi-
lized world in nature traveled even farther than the material yurts produced
in Kyrgyzstan or Mongolia. Since the 1980s, yurt camps have become
fashionable for U.S. campsites, especially in the Midwest, which provide
round, conic buildings made from wood and covered with fabric or vaguely
resembling yurts, usually with windows, electricity, and even bathrooms.
How important the connection between yurt and nomadism is (even if it is
a concrete yurt) is demonstrated in an article about yurt camping in lowa
that begins with the words, “In summer, the nomads are on the move.” And
ends: “...we’ve got lots of nomads, and they’re all looking for a cool place
to stay.”* And this cool place is a yurt.

Conclusion

After the yurt lost its relevance as the main home of the family for most
of the Central Asian peoples in the twentieth century, it was in use only on
the summer pastures during a certain time of the year. After independence
in 1991, the yurt achieved great significance in the national representation
of most of the countries in the region, becoming a brand for the emerging
Kyrgyz tourism sector and felt business, and in this way obtained some
economic value: yurts became commodities used in the tourism sector as
well as being produced to be sold to foreigners and shipped all over the
world. Together with the material presence of the yurt, images of nomadism,
tradition, and ecological awareness were represented, sold, and bought. I
argue that this loss of importance of the yurt as the spatially mobile house
of most Kyrgyz people was followed by a shift to a more symbolic, social
and culturally mobile representation of Kyrgyz history and culture within
and outside its region of origin. It is recognized as “ours” and a “real
home,” even by Kyrgyz who have lived in cities and towns for more than
two generations, and it can therefore serve as a symbol for Kyrgyzstan and
Kyrgyz life in national representation as well as a brand in advertisements
to tourists, and can be an “ambassador” for the country when sold in other
parts of the world. These new markets and the new demands made of the
yurt changed its appearance as well as the work and life of yurt makers,
in particular.

But even if today the Kyrgyz yurt is used in many different ways, most
of all far from its original purpose as a nomadic house, it is still neverthe-

* “Yippee for Yurts” http://www.midwestweekends.com/plan_a_trip/stay/camping/
yurts_state parks.html (last accessed December 22, 2011).
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less strongly connected to its original purpose in the way that the idea, the
symbolism, or, to quote Benjamin, the aura of the yurt depends on this no-
madic history. Even yurts made of unfamiliar materials, put up in different
cultural settings, and used in new ways still stand for nomadism, freedom,
and being close to “the spirit of nature” — regardless of whether the yurt in
question is a metal structure in the urban center of Bishkek used as a na-
tional symbol of the Kyrgyz Republic, a yurt bought from an “authentic”
Kyrgyz yurt maker in a remote mountain village and now used as a place
for esoteric or felt-making workshops on the outskirts of a city in Europe,
or a concrete yurt set up in a state park in lowa.

Because the yurt is so strongly connected with nomadism, it is difficult
to establish it as a brand due to this more general association: the typical
Western consumer of a yurt does not make much distinction between a
Mongolian, Kazakh, Siberian, or Kyrgyz yurt. Even the buyers debating
over every detail with the Kyrgyz yurt makers are often more interested in
the nomadic aura and in the experience of buying a yurt from its producer,
rather than in the fact that they are purchasing something specifically from
Kyrgyzstan.

SUMMARY

Even though the yurt almost completely lost its relevance as a home for
most of the Kyrgyz people during the twentieth century, it is still a central part
of'today’s nation-branding in the Kyrgyz Republic. The article outlines how
the yurt and the life of yurt makers changed with the decline of nomadism as
an everyday way of life during the Soviet Union and the increasing interest
in yurts as symbols in a national as well as a transnational representation
(and often romanticization) of Central Asian nomadism.

PE31oME

Xots B TeueHre XX B. FOpPTa MPAKTUYECKU ITOTEPSUIIA CBOE 3HAUECHUE I0MA
JUTs1 OOJIBIIMHCTBA KUPTH30B, OHA OCTAETCS BAKHEHUIITMM JIEMEHTOM HaIlH-
OHaJIBLHOTO OpeH/ArHTa B coBpeMeHHOM PecryOnuke Kupruscran. B ctarse
MOKa3bIBAETCs, YTO cama I0pPTa U KU3Hb €€ MPOU3BOIUTENIEH N3MEHWINChH
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C YHaIkOM HOMaan3Ma Kak O6p2133 ’KM3HU B COBETCKOM KI/Ipl" U3UN. ABTOpa
TAKKC MHTCPECCYCT BOSHUKHOBCHHUEC NOCTCOBETCKOI'O MHTCPLCCA K FOPTC KaK
CHUMBOIJ1Y, UCIIOJIB3YIOIICMYCs B HaHI/IOHaHBHOﬁ n TpaHCHa]_[I/IOHaJ'IBHOf/’I
PCIPE3CHTALINU, a TAKIKEC TCHACHL A K POMaHTHU3allU FOPThI U ICHTPAJIb-
HOA3MaTCKOIro HOMaJau3mMa B IICJIOM.
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Piers VITEBSKY

WILD TUNGUS AND THE SPIRITS OF PLACES”

Wild peoples of the Far North

The nomadic Tungus peoples of Siberia are best known to Russians from
a famous poem by Alexander Pushkin:

My reputation will spread through all of great Russia,

And every living being will cite me in their own tongue,

The proud descendant of the Slav, and the Finn, and the still wild
Tungus, and the steppe-loving Kalmyk.*

Pushkin was echoing a poem written in Latin 2,000 years earlier by
Horace, court poet to the first Roman emperor Augustus, who consolidated
the modern idea of empire as control over a far-flung territory of diverse
peoples who feed consumption at the center in exchange for civilization,
their own lives bent to an alien agenda that they barely comprehend.

* The ecology, politics, and spirituality since the 1980s of the community discussed in
this article are described in detail in Piers Vitebsky. The Reindeer People: Living with
Animals and Spirits in Siberia. London and Boston, 2005. That book also lists my many
debts over two decades of research. The present article is greatly indebted to recent dis-
cussions with Anastasia Piliavsky. I am grateful to the University of Tromse for funding
my presentation of an earlier version at a conference of the International Arctic Social
Sciences Association in Akureyri, Iceland.
! Cnyx 000 MHe mpoiiieT 1o Bceit Pycu Beiukoid,

W Ha3oBeT MeHs BCSAK CyLIUN B HEH A3BIK,

U rop/plit BHYK ciaBsiH, U QUHH, ¥ HbIHE JUKUI

Tynryc, u npyr crenei KaaMbIK.
My translation.
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The triumphalism of Pushkin’s poem refers not merely to routine impe-
rialism but also to the supposed universalism of Great Art. The Tungus, like
the now-forgotten Italian tribes mentioned by Horace, serve as archetype for
the one who is outside both these aspects of the totalizing project, but who
must be drawn in and transformed into a participant. The Soviet phase of
the Russian empire has made Pushkin’s prediction come true: the Tungus
do indeed recite him, if not always in their own language, then certainly
in Russian.

Who are the Tungus? The naming and counting of the indigenous peoples
of Siberia and the Russian North has a complicated history. Such peoples
currently number some 200,000 and fall under some thirty to forty ethnic
labels. The term “Tungus” is currently used to cover several peoples who
speak closely related languages of the Tungus-Manchu family. The Tungus
peoples are spread extremely thinly in the least populated area of a vast
region from central Siberia to the Pacific coast and from the border areas
of China to the Arctic Ocean coast. The largest group are the Evenki, who
probably number over 30,000, and the Even, who number around 20,000.
My fieldwork was conducted among Even, but [ am obliged to call them by
the Russian plural Eveny, to avoid impossible grammatical constructions
in English, such as “Even men ride reindeer.” My Eveny friends live in the
Verkhoyansk mountain range, which happens to be the region of Siberia
that claims the coldest winter temperatures of all. Without actually living
there, it is difficult to imagine the vastness and emptiness of this huge, jag-
ged landscape. My base village of Sebyan-Kyuyel’ contains 800 people,
of whom around 90 work out on the land as reindeer herders, while all the
others remain in the village and work (or not) in services or as backup to
the herders. The surrounding area, which is used by the herders and their
animals, amounts to 1 million hectares, or around 2,500,000 acres.

To the Russian mind, the Tungus were “wild” for many reasons. They
had Asiatic faces, spoke a strange language, and were unbaptized. Their
name resonates with a greater glamour and mystique than the names of
other northern peoples, not least because they gave us the word “shaman,”
meaning a spirit medium whose soul flies around the cosmos during a very
wild-seeming trance. And what was later to become most problematic for
the Soviet regime, they were nomadic.

Until the Russian expansion into Siberia in the seventeenth century, all the
indigenous northern peoples were hunters, their lives adjusted to the migra-
tory movement of animals. Their shamans would make soul-fights around
the landscape to scout for animals, or turn temporarily into those animals in
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order to understand their psychology and migratory intentions. Hunting is
about arranging an encounter or ambush, a cross-cutting of two independent
trajectories. But the Tungus peoples had also domesticated reindeer some
2,000-3,000 years ago in order to ride on their backs and hunt wild reindeer.
With domestication, humans and animals started to move side by side. The
impact of Russian colonial expansion from the seventeenth century led to a
rapid growth in the size of herds,? as the escalating demand for meat changed
domestic reindeer from just a means of transport to the foundation of a system
of ranching that would eventually grow into the large-scale reindeer herding
of today, in which a state farm or its privatized successor organization® might
have several domestic herds of around 2,000 animals each. The economy has
grown from a subsistence base to a meat industry obsessed with “produc-
tivity.” I shall argue that this change has also led to a shift in the nature of
“wildness” among the Tungus, as well as in the locus of that wildness, which
is now differentially distributed between men and women, and between the
forest and the village newly established by the Soviet regime.

The image of wildness is often fed by imagining the movement of nomads
as random, irrational, chaotic, and directionless. This is how the term is often
used in popular speech as an equivalent of vagrant or stray. But true nomads
follow a highly structured movement related to the cycle of the seasons.
The Verkhoyansk mountains rise to 6,000 feet (2,000 meters) and run for
several hundred miles north toward the Arctic Ocean. The ground is under
snow for six months and the reindeer subsist mainly on lichens, a special
kind of plant that does not die back in winter and that they excavate from
under the snow and ice by digging with their hooves. But from May onward,
the northward and uphill retreat of the melting snow reveals a succession of
resprouting green plants such as grasses and willows. An irrepressible urge
to migrate builds up in the animals and they start to move up the valleys
toward the highest mountain meadows. In August, after a brief summer,
they begin to move downstream toward their winter pastures in the deepest
valleys. Green plants disappear successively through the autumn and the
animals increasingly revert to their diet of lichen.

Such annual cycles, which can cover a thousand miles or more, were
already talking place many millennia ago when all reindeer were wild. Hu-

2 Jgor Krupnik. Arctic Adaptations: Native Whalers and Reindeer Herders. Hanover,
NH, 1993. Ch. 5.

®Anna Sirina. Rodovye obshchiny malochislennykh narodov Severa v Respublike Sakha
(Takutiia): shag k samoopredeleniiu? [Studies in Applied and Urgent Ethnology, No.
126]. Moscow, 1999.
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man involvement in progressive stages of domestication has not significantly
altered this pattern. Rather, generations of indigenous skill, veterinary sci-
ence and bureaucracy have introduced many nuances of animal and pasture
management. Herders guide their animals toward a balanced diet and the
avoidance of overgrazing and harrassment by biting insects, while also select-
ing good sites for their own camping and fishing. But out on the landscape,
away from the controlling fantasies of the administration of the state farm,
the herders understand well that the control between themselves and their
animals is mutual, and the question of who leads whom remains ambiguous.

Figs. 1 and 2. Loading saddlebags onto reindeer before a migration. Photo by the author.

Reindeer tend to drift forward constantly on their migration, while hu-
mans pitch their tents and move them forward every few days to keep up.
Just as the pasture gets grazed and trampled, so the camp site gets “tired”
and dirty. After a few days the herders become restless. Instead of the calm
mood of cooperation, tempers rise. They consider how far their animals have
drifted, and decide to move on themselves. On arrival at the next site, there
is anoticeable feeling of relief and relaxation. Tents are pitched, sometimes
over their still-visible imprint from the same moment the previous year, and
inside each tent a fire is lit. Before people eat, they feed the spirit of the fire
with an offering of food and vodka (if available), and mutter a prayer: “Draw
back your feet and let us stay here” or “Give us good dreams.”
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Every item is unpacked and placed in its usual position inside the tent.
With the tent flap closed, you would not know where you are. Yet outside the
tent each site is utterly different, both in the configuration of the landscape
and also in its role in the annual cycle. Almost immediately, the tension
starts to rise and the urge builds up to move on. At different seasons and on
different pastures one may stay for a shorter or longer time, but the pattern
is the same. It is not so much that the old site rejects you or pushes you out,
but more that the next site draws you forward. The herders explain this by
a metaphor of “magnetism” and by the Russian word tyanet: “it pulls us.”

This is not the way sedentary people often imagine mobile people to be,
a notion in which transience is negative in principle, as in the widespread
Eurasian fantasy of the cursed gypsy pushed ever forward. Rather, humans
and reindeer alike are pulled by the same force. Reindeer behavior provides
the foundation of Eveny cosmology and of daily experience. The humans
experience this animal instinct and extrapolate it into the foundation of
their own culture. If there is indeed something “wild” about the Tungus, it
is perhaps in their sharing of this animality — an empathy that has persisted
from the true wildness of prehistoric herds through all forms of modern
management. In this symbiotic ecology of mood, humans and animals share
the same tension, the same urge to move, the same magnetism of the next
grazing area and camp site, and the same relief on arriving.
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Reindeer movement is unidirectional: they never go back the way they
have come. Humans, too, should keep moving forward. There are many
manifestations of this idea. Herders talk lyrically about the beauty of each
site, wondering aloud whether they will live another year to see this place
again. Yet when the moment of migration arrives, they set out with never a
backward glance, behavior so different from my own instinct to keep look-
ing back for a last lingering glimpse. It was some time before I worked out
that turning back is felt to be perverse and dangerous, because the backward
glance subverts the forward movement. You should never look back in any
situation where it is essential to move forward. It is only after death that
you become pinned down on the landscape, when you are buried at your
favorite spot in the annual cycle (though you will continue to nomadize in
the next world). Those passing by your grave must leave an offering such as
a coin or cigarette and walk away looking only forward, lest you interpret
a backward glance as a sign of attachment and draw the visitor after you
into the realm of the dead.

Nomadic religiosity

In a sedentary culture, this fine balance between attachment and separa-
tion might remain a confusing ambiguity. In the nomadic experience it is
separated out into an alternation between contrasting moments of tension
and relief, anticipation and fulfillment. In detaching yourself from one camp
site and reattaching yourself to the next one, you are renewing a relation-
ship that has been in abeyance since the same time last year. A destination
is never final, and the destinationality of each place is also transient: in the
perpetual cycle of migration, there is no final resting point and no closure.
Each site is dormant until woken up in its turn by a brief burst of human
engagement and settlement in response to the place’s latent magnetism.

Eveny religion seems based on the idea of spirits located in places. For
years I asked about the identities and personalities of the landscape’s many
spirits, but got few answers. | have now come to understand that the iden-
tity of each spirit is largely derived from the character of the place itself.
Indeed, most spirits have no other name, except the name of their place.
The character of spirits is brought into focus, indeed the spirits are made
manifest, one after the other as you migrate through a succession of sites.
The spirit of a place merges with the spirit of the fire that one lights there.
The act of pitching a tent draws these spiritual forces into a partnership to
create a place that is habitable for humans.
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Fig. 3. A herder surveys the landscape and plans tomorrow’s migration. The mountain-
sides are bare, while a larch forest rises out of the valley below. Photo by the author.
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This contrasts strikingly with the religions of sedentary cultures, where
the most sacred part of a church or temple is generally experienced as the
final destination of a journey, and the sense of sacredness becomes more
intense as the worshipper moves closer to this focal point. But for the Eveny,
the entire landscape is like a huge open-air temple in which there is no final
destination, no one camp site that is more spiritually charged than the others.
The herders progress around a succession of places that never comes to an
end. The sacredness of each place is equally intense, but the herders engage
with it for only a few days, until they are forced by their animals’ onward
migration to move on to the next place. Then the old place lies unvisited, not
enlivened by human presence, as if asleep. Even the predictive dreams that
are so important to the Eveny (perhaps especially since the Soviet regime’s
elimination of their shamans) seem to be tied to this cyclical pattern. Mo-
mentous dreams are often said to be fulfilled “exactly a year later.” This is
the moment when a nomad returns to the place where the dream occurred.
It is as if the place is a portal that is at its most open at the same time each
year, and the dream is a kind of pre-echo foreshadowing the event that may
become fulfilled when one returns to the same site.

Joining the empire

What can it mean for a person formed by this way of life to join the impe-
rium and learn to recite Pushkin? The Russians came to native territories of
Siberia in the sixteenth century for furs; in the twentieth century they stayed
for minerals and national security,* culminating from the 1960s onward in the
oil and gas boom that now provides the mainstay of the Russian economy.®

The early Soviet regime also took on responsibility to administer and
civilize the remotest territories and peoples in their realm. They had no
doubt about the essence of the wildness of the Tungus and other northern
peoples: nomadism. For bureaucrats, nomadism was bad in terms of gov-
ernance because nomads were hard to control; for thinkers, it was bad in
terms of social evolution because it was primitive and backward. Just as
the indigenous peoples had domesticated their reindeer thousands of years
earlier, now they would have to be domesticated by missionaries of social-
ism. It is perhaps no accident that uncovering the undocumented prehistoric
process of reindeer domestication became a major preoccupation for Soviet

4 Pier Horensma. The Soviet Arctic. London and New York, 1999.

® Florian Stammler and Emma Wilson. Dialogue for Development: an Exploration of
Relations Between Oil and Gas Companies, Communities, and the State // Sibirica:
Journal of Siberian Studies. 2006. Vol. 5. No. 2. Pp. 1-42.

436



Ab Imperio, 2/2012

anthropologists and historians® at the same time that the regime was devising
policies for taming the natives themselves.

The Soviet empire was unusual in that it brought literacy and literature to
everyone, with the high ideal of making them kul’turnyi (cultured, civilized),
at some periods through Russification, and at others by devising alphabets
and publishing local literature in indigenous languages. This is the most
successful legacy of the Soviet presence, and through their avid reading of
poetry, science, and philosophy, Soviet reindeer herders became surely more
kul'turnye than people in an equivalent occupational position anywhere else
in the world. When my Eveny friends excuse any outrageous behavior by
saying “I’'m a wild Tungus,” they are making a sophisticated, learned joke.

But the master-policy for civilizing the nomads was sedentarization
(osedlost’). Just as the mind imbued with ideals of governance sees nomads
as ungoverned, so from the perspective of a culture based on peasant agri-
culture they are seen to suffer from an ecological lack: no fields, no crops,
no villages. Even when their mobility is acknowledged, as in modern eco-
logical studies, this is still seen negatively as a response to environmental
constraints, as if indigenous cultures in the Arctic are fully determined by
cold (or desert cultures by drought). Certainly, there is a need to migrate,
but if one frees oneself from a prejudice in favor of settled agriculture, one
can equally see this as taking advantage of the opportunities or affordances
of the environment, and existentially as a way of life (obraz zhizni). Why
would one do anything different? In the historical experience of the Eveny,
sedentarization is the strange way of life requiring a difficult adjustment,
and it is still exacting a complicated price.

Like many other villages built throughout the indigenous North, the main
village in my study was founded in the late 1920s to sedentarize the people
of this vast area, though it did not succeed in drawing most of them from
their nomadic tents into log cabins until the 1960s. The village changed the
perception and experience of space by its very lack of movement. When out
on the landscape, one might still think of traveling as the old people traveled,
cyclically with the herd, and beyond that even further afield for hunting or
for visits, indefinitely in every direction as over a web. But now the village
commands the surrounding landscape, and space radiates out from the vil-

®G. M. Vasil’evich, M. G. Levin. Tipy olenevodstva i ikh proiskhozhdeniia / Sovetskaia
etnografiia. 1951. No. 1. Pp. 63-87; V. N. Skalon. Olennye kamni Mongolii i problema
proiskhozhdeniia olenevodstva // Sovetskaia arkheologiia. 1956. No. 25. Pp. 87-105;
S. I. Vainshtein. Problema proiskhozhdeniia olenevodstva v Evrazii. Part I / Sovetskaia
etnografiia. 1970. No. 6. Pp. 3-14; Part I1. Sovetskaia etnografiia. 1971. No. 5. Pp. 37-52.
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Fig. 4. Sedentarisation: the village from the air. Photo by the author.

lage in concentric circles of decreasing significance. Every herding family
has a house in the village that they use as a base lying completely outside
their nomadic cycle. Herding camps are no longer just a place in relation to
other places: some are more “remote” than others because they are further
from the village. The village in turn is itself seen as lying at the outer edge
of a far grander concentric space with its center in Moscow. Villages were
located for ease of access to the outside world rather than to the reindeer
pasture,” and were designated as “points of population” (naselennye punkty),
as if no population could exist without them or beyond them, and “points of
supply” (punkty obespecheniia), as though supplies could come only from
outside, thus belying the actual productivity of the land and the flow of meat
to towns of Russian settlers.

Though there are many reasons why my friends may sometimes idealize
a former way of life, it was a fundamental principle that earlier nomadic life
required a full family, with men and women carrying out complementary tasks
and training the next generation of children.® Family relations were founded
on what people call “taiga values” based on taciturnity and discretion, in

" A policy justified in B. Lashov. Nekotorye voprosy razvitiia natsional’nykh raionov
krainego severa. Yakutsk, 1973.
8 A. A. Alekseev. Zabytyi mir predkov. Yakutsk, 1993.
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which one would sense the feelings and needs of others through an extreme
sensitivity and a congruence of moods among human companions, animals,
and landscape. In the long silences of life in the taiga, the herders can be
so alert to each others’ unspoken moods that it seems almost like telepathy.

Fig. 5. When the family migrated together, 1940s. By an unknown photographer.

Soviet reform was impatient with such values. Communist missionaries
started to “civilize” the native peoples and rescue them from backward-
ness (otstalost’), not only by building them permanent wooden villages
but also by providing basic schooling and medical facilities, introducing
state bureaucracy, and teaching them Communist values.® From the 1920s,
young Siberian native adults were selected and sent to a special college in
Leningrad called the Herzen Institute, where they were trained to occupy
administrative or Party positions back home; by the 1960s, all young chil-
dren were being taken into boarding schools from the age of seven. The
approach was well-meaning and brutal at the same time: the regime gave
prizes to housewives for the cleanest tent while it also imprisoned or killed
the shamans who linked the Tungus to the powers and spirits of the land.

9 A process brilliantly, sometimes satirically, described in Yuri Slezkine. Arctic Mirrors:
Russia and the Small Peoples of the North. Ithaca and London, 1994.
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Despite the inroads of the fur trade since the seventeenth century, the
previous economy had still operated largely at a subsistence level and was
not very “productive.” The regime collectivized everyone’s reindeer and
organized both people and animals into collective farms (kolkhozy, changed
in the 1960s across the North to state farms, sovkhozy), imposing a model
designed for peasant areas of western Russia with little modification onto
hunting and herding communities with quite different economies, cultures,
and landscapes. Since the herds of reindeer were generally far from the new
villages, reindeer herders were restructured on the model of Russian miners
and other industrial workers who were similarly far from their residential
base. Experimental models imitating industrial shift work (vakhtovyi metod
or smennyi vypas) were tested in the northwestern areas of the Soviet North
and then extended to the rest of the country.’® In effect, reindeer herding
was industrialized, and its emphasis changed from subsistence to ranch-
ing, as the landscape became a giant open-air meat factory. This newfound
productivity of meat was linked to the consumption needs of the growing
settlements of Russian miners across the North, a process that was greatly
accelerated with the development of hydrocarbon extraction and the advent
of helicopters in the 1960s. So in much of the North a dual pattern arose,
separating participation in the indigenous people’s animal economy from
that in the white man’s mineral economy (even though mining settlements
often provided the main market for the herders’ meat).

Within the indigenous community, the long-term effect of sedentariza-
tion has turned out to be catastrophic in an unexpected way. Those white
workers will return to western Russia or Ukraine with a pile of money, but
for the native herders there is nowhere else to go — this is their home. The
original Bolshevik missionaries already identified women as the proletariat
among the northern peoples,”* and women have remained the locus of at-
tempts to domesticate the wild Tungus to this day. Women were brought
into the village to work as teachers, bookkeepers, and dinner ladies. The
children, too, were taken off the land. In some villages they were taught in
a village school, in others they were sent to harsh, distant boarding schools

0 G. S. Anufriev. Smenno-zven’evoi vypas v olenevodstve // Nenetskii Avtonomnyi
Okrug: Entsiklopedicheskii Slovar’. Moscow, 2001. Pp. 242-243; F. P. Filippov et al.
Smenno-zven’evaia forma organizatsii truda v olenevodstve nenetskogo natsional’nogo
okruga: povyshenie produktivnovsti olenevodstva. Moscow, 1976. Also G. A. Dvizda et
al. Biography, shift-labour and socialization in the northern industrial city — the Far North:
particularities of labour and human socialization, 2010. Web publication in English and
Russian; full pdf available for download on http://www.arcticcentre.org/?deptid=23618/.
1 Slezkine. Arctic Mirrors.
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and not allowed to speak their own language. Almost the only people left
tending the reindeer out on the land were men. The village has become a
predominantly female space while the landscape has been masculinized and
brought closer to the environment of migrant industrial workers. The process
has been so successful that young women regard herders with disdain, and
refuse to live with them under what they perceive as dirty, primitive, and
cold conditions.'? If there are any wild Tungus, from the women’s point of
view these are the herders in their distant reindeer camps.

When I first arrived here in the late 1980s, herders were still quite well
paid. But they were already suffering from the separation from their women
and children back in the village. With the economic crash of the 1990s, herd-
ers were sometimes not paid for years on end, and there was little remaining
incentive to endure an enforced bachelorhood. The rate of fatal fights and
suicides has rocketed, especially among young men and especially when
they visit the village and have access to vodka. I witnessed a sudden mo-
ment of possible opportunity (externally introduced by perestroika) for the
community to reorganize their lives from 1988 into the early 1990s, and the
subsequent failure of this. It now appears, both to them and to me, that this
period was not a great celebratory transition at all, but a bruised aftershock
from three generations of enforced rupture, and a confirmation that as post-
nomads their agency would remain extremely limited.

Eveny discourse today is not simply about a lack of recent change, but
about a failure to change now that this is needed.** As for many other groups
in Russia, the impulse of perestroika petered out in disappointment. During
the 1990s there was a plunge from initial hope to great economic deprivation,
with widespread disappearance of wages, social welfare, and helicopters
or biplanes. On this landscape with no cash and no roads, many people no
longer expected to go anywhere, ever, for the rest of their lives. Reindeer
herders became even more isolated in their bachelorhood; the boarding
schools had already produced two generations who were mostly ignorant of
how to herd reindeer or parent their own children since they had not been
parented themselves; and a terrible catalogue of young people’s drunken
accidents, murders, and suicides escalated. The general revival of Russia’s

12 Piers Vitebsky. From Materfamilias to Dinner-lady: The Administrative Destruction
of the Reindeer Herder’s Family Life // Anthropology of East Europe Review. 2010.
Vol. 28. Pp. 38-50.

13 Piers Vitebsky. Repeated Returns and Special Friends: From Mythic Encounter to
Shared History // Signe Howell and Aud Talle (Eds.). Returns to the Field: Multitemporal
Research and Contemporary Anthropology. Bloomington, 2012. Pp. 180-202.
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economy in the 2000s, riding on the back of high world energy prices, has
brought little comfort to the broken families of these communities.

The discourse of failure to change for the better developed an undertone
of a change for the worse: morality was declining, young people had no
fear stealing offerings from graves. During the 1990s I was often told that
minority peoples like the Eveny were heading for extinction, as “endangered
species.” Those informants were people of my own generation, half-nomadic
people who had been persuaded or forced to believe in the Soviet project
and were now in a state of confusion and anger.

I readily bought into this rhetoric at the time,** but my view has been
challenged by a recent study in a neighboring Eveny community that sug-
gests possible grounds for more hope. In the first detailed study of the at-
titudes of children in a Siberian reindeer-herding community, made in the
2000s, Olga Ulturgasheva studied children’s visions of their own future in
Topolinoe, the village where she herself grew up.*®

This study reveals a significant difference between children who spend the
first years of their life in reindeer camps in the forest, and those who grow
up in the village, never having known the forest. Ulturgasheva argues that
each of these two interrelated but distinct cosmological and social spaces is
associated with the formation of a different kind of person and the anticipa-
tion of a different life trajectory. Though all children end up in the village for
schooling by the time they reach seven, those who have first been brought
up in the forest are formed with a particular construct of time and space that
is grounded in forest practices of sharing. The child’s developing person
is likened to that of a growing reindeer calf, at the same time that the child
develops a strong sense of their own agency through taking part in useful
tasks and constantly being called upon to exercise judgment while moving
around the landscape. The personhood of children who have spent all their
lives in the village, by contrast, more directly reflects the community’s
current despair, alcoholism, and post-Soviet collapse of infrastructure and
social welfare. These contrasting social worlds translate into contrasting
narratives of the child’s supposed adult destiny as they imagine their own
projected future. All children imagine going to the city of Yakutsk or even
beyond for education or to make their fortune, and all aspire to avoid the

14 Piers Vitebsky. Withdrawing from the Land: Social and Spiritual Crisis in the Indigenous
Russian Arctic // Chris M. Hann (Ed.). Postsocialism: Ideals, Ideologies and Practices
in Eurasia. New York and London, 2002. Pp. 180-195.

15 Olga Ulturgasheva. Circles of Absence and Return: Ideas of the Future Among Young
Eveny in Northeast Siberia. Oxford and New York, 2012.
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Fig. 6. Children in a summer tent. The tent is dismantled and moved on every few days.
Photo by the author.
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alcoholism, poverty, and broken families of their parents. But the forest-
reared child imagines bringing the fruits of city education back to the forest
to improve herding life, while the village-reared child imagines escaping to
settle in the city for ever.

It is too early to know how far these “future autobiographies” will be
fulfilled, and whether they represent a genuine new sense of agency or a
hopeless fantasy whose failure will further fuel the alienation and depression
among the young. But I think we can see the ways in which they reconfigure
nomadic senses of space and time, in which old patterns can be played out
or transformed in new contexts, through new trajectories that partly per-
petuate old ones and partly override them. All these children’s visions are
framed within the post-nomadic, sedentary model of concentric space, but
this space is now conceived on the larger scale of the nation or imperium.
Soviet civilization made the forest peripheral to the village; now the village
too is peripheral to the regional capital. Just as sedentarization into villages
broke up the pattern of total nomadism, so now the city is starting to break
up the semi-nomadism of the village, even if people hardly ever go there.
Nomadic time, too, is changed. The children have repositioned their own life
experience within this new space, as their time scale is extended to match
a new notion of biography. The repetitive annual cycle of migration and
dream prediction has been largely superseded — even for the forest-reared
children — by a lifespan model structured in terms of successive stages of
education, romantic marriage, and business success.

Diversifying wildness

There is not yet a total abandonment of nomadic consciousness, but
rather its fragmentation or evolution into more diverse forms of identity,
only some of these closely linked to subsistence or nomadism. In principle,
as with reindeer migration, there is no going back, but these people will no
longer keep returning to the same point. Some remain more or less nomadic,
though with a modernized consciousness, most remain in the village in
an uncomfortable limbo as they fantasize about leaving, and a very small
number move out. Among adults, the highest level of agency and fulfillment
seems to be among those who combine subsistence patterns on the land with
other economic activities that link them to the wider world in ways that are
not humiliating or demeaning, such as small business enterprises selling
reindeer antlers or smoked fish. They also diversify the family economy
and spread risk by placing close relatives in white-collar positions such as
teachers or administrators. In some other regions, where reindeer herders
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are badly impacted by oil, gas, and other industrial development, they also
seek positions or develop contacts inside the industrial company.

Russianized education has brought a new aesthetics, in which static,
synoptic paintings or photos of “landscape” (peyzazh) on the wall of the
village house replace the sense of forward movement and the frequent
change of scene outside the tent flap. These pictures depict something called
“nature” (priroda), which along with the “environment” (okruzhaiushaia
sreda) can also serve the dissident agendas of social and cultural activists.
These terminologies, some of them calqued into Russian from western
languages, have no Eveny equivalent. This kind of discourse has its roots
in the early years of perestroika, for example, with the founding of non-
governmental organizations such as the Association of Northern Indigenous
Peoples (now RAIPON) or the Unquiet North (Trevozhny Sever), both of
whose inaugural meetings I attended in the late 1980s. This was a radical
and innovative discourse even among Russians, and its rapid co-opting by
indigenous peoples is the latest phase of their encounter with empire, a sign
that their education has integrated them to the point where they can become
well-informed critics from within.

Pushkin speaks from a sedentary center of empire about Art and Civi-
lization, grand objects of reverence that are separate from the daily life
of ordinary people and always at risk of being eclipsed by the banality of
circumstances. His Tungus have no voice of their own, since their role is
to suffer from a lack of both these noble qualities and to revere what is of-
fered them by the imperium. But in fact there are local Pushkins among the
Tungus themselves. They do not sing of imperial command or an abstract
domain of Art, but of negotiated social relationships among equal partners
whose activities are rooted in the landscape:

Today I obtain a wild reindeer,

I shall share it so that there is enough for everyone...
Honor every person,

Consider them your equal,

And between you there will be peace and harmony.
If I deny a guest their share,

That is the worst offense of all.

But if your intimate guest is happy,

Then your domestic reindeer will be healthy...

In an environment where one must engage directly and robustly with the
elements, Tungus poets also sing of mondji, the quality of being self-reliant,
able to survive without help in life-threatening situations, and never giving up:
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He can manage to break strong rope,

Who strives forcefully toward happiness.

When you meet suddenly with unexpected misfortune,
Don’t rush: Think! Observe!

Don’t turn back!

Stand firm...

If you want to be a true man,

Rely only on yourself!

It is very difficult to scramble up the steep slope
To your goal,

Even harder to do good to another.

For happiness is not given to anyone lightly,

It is brittle like the first ice of autumn,

It comes only to those

Who are true to mondji!

The old Eveny reindeer herder Vasily Pavlovich improvised these songs
while living at the outer edge of the state farm’s territory, 300 miles and
several days’ ride from the village. But it was not enough for them to remain
in his oral repertoire: he also wrote them down in an exercise book, and in-
tended this as the first step toward a publication with which they would join

Fig. 7. Women feeding salt to reindeer to keep them tame. Ideally this should be done
daily, to discourage them from reverting to a semi-wild state. Photo by the author.
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the canon of indigenous “literature,” that important genre in the Soviet nexus
of “culture” and “friendship of the ethnicities” (druzhba narodov). Vasily
Pavlovich had little schooling, and as the son of an original anti-Bolshevik
“bandit” he was not sent to study at the Herzen Institute. But even so, the
long arm of Pushkin reached his consciousness in the remotest campsite in
one of the remotest communities in the whole of Siberia.

Since Pushkin’s day the concept of wildness has undergone extensive
transformation, as the Eveny have been drawn into the imperial project of
literacy, military service, and productivity statistics. An old-timer like Vas-
ily Pavlovich would not have known that he was wild unless Pushkin told
him: for him the essence of the Tungus character lies in mondji. The spatial
locus of wildness, too, has fragmented, as has its distribution and evaluation
among different kinds of people. For well-groomed village women with the
flicker of consumerist imagery on their jabbering TV sets, wildness now
resides among the dirty, telepathic, animal-like men who herd reindeer in
“remote” forests and mountains. Looking at the drunken, suicidal youths
around these women, one might conclude that the Soviet project of civi-
lization has turned inside out so that the village itself now constitutes the
heart of wildness: instead of nomads moving around a trajectory that is ad-
ministratively and cosmologically justified, these young men have become
directionless strays.'® The children who will shortly grow into this stage
of life try to preempt this fate by escaping to the city.t” Some do so with
the ideal of eventually returning to the forest, a space that now appears as
pure rather than wild, an alternative space of civilization sustained through
isolation rather than through integration.

SUMMARY

The essay by Piers Vitebsky is based on the author’s field research on
the Tungus family of peoples in Siberia’s north and, in particular, on the
Eveny. The author introduces the geographic, social, ethnic, and cultural
parameters of the life of the Eveny and attempts to decipher the specifically
nomadic features of their life. Vitebsky ties the origin of Eveny nomadism
to the reindeer-based economy. The cycle of migration and the ecologically

16 Interestingly, there is now an elaborate discourse about how the carefully bred and
well-trained dogs of the past have been replaced by undisciplined, badly hybridized strays.
17 Of course, the city has its own large-scale forms of wildness that the Eveny are not
equipped to survive. Most of those youths who do go to the city do not succeed or even
stay there for long, and quite a few become depressed or die.

447



Piers Vitebsky, Wild Tungus and the Spirits of Places

determined routes of migration of domesticated reindeer shape the life of
the Eveny. The nomadic way of life is best reflected in the desire of the
Eveny to move immediately after a temporary camp is established on the
route of their migration. This urge to move is reflected in religious beliefs,
which reference a number of spirits by location, while the pluralism of this
animistic belief is linked to the desire to change places. The author then
focuses on the perception of wildness of the Tungus, which was formed as
a result of Russian imperial expansion in Siberia and the encounter of the
normative Russian discourse of the sedentary population with the realities of
nomadic life of the Tungus peoples. He traces the influence of the discourse
of wildness on Soviet transformative policies of forced modernization and
sedentarization in the north. In the final part of the essay, the author explores
the reproduction of the nomadic way of life in the new circumstances of the
Eveny in Soviet and post-Soviet life. Even though the policy of sedentariza-
tion was largely successful, the nomadic predispostion is reflected in Eveny
mobility between the village and the city.

PE3IOME

Occe [upca Burebekoro “Jlukue TyHTyChbl B AyXH MecTa” OCHOBaHO Ha
II0JIEBOM HCCJIEIOBAHUM TYHI'YCCKOM CEMbU HAapOJOB, MPOKUBAIOIIMUX HA
pycckoM Kpaiinem CeBepe, ¥ B UaCTHOCTH Ha MCCIIEA0BAHNY )KU3HHU DBEHKOB.
ABTOp TIBITaeTCA HACHTU(OUITUPOBATH YEPTHI COLMATBHOTO U KYJIBTYPHOTO
yKJTaJia SBEHKOB, HAaUOO0JIee IPKO OTPAXKAFOIIUE X KOYEBOH CITOCO0 KHU3HH,
3apOKIEHUE KOTOPOIO aBTOP CBSI3BIBAET C OJICHEBOAUECKOU OCHOBOM 3KOHO-
MUKH JAHHOTO Hapoza. DKOJIOTHUECKH 00yCIOBICHHAS MUTPAIIHS OI0OMAIll-
HEHHBIX OJICHEH OIMpe/IesTiiia KOYeBOi 00pas3 JKU3HU SBEHKOB, KOTOPBIH CJIOXK-
HBIM 00pa30M OTpa3WIICS B MX PEJMTHO3HBIX BEPOBAHUIX. JTH BEPOBAHUS
CoJiepKaT aHUMUCTUYECKUE IPEACTABIIEHNSI O CBS3H JIyXOB C OIIPEICIICHHOM
MecTHOCTRIO. [imfopanm3M aHnMI3Ma 3BEHKOB, TAKUM 00pa3oM, OTpaXkaeT
CTPEMJICHUE K CMEHE MECTa U JyXa-IIOKpoBUTENS. B crarhe Takxke paccMa-
TPHUBAETCS BOCIPUATUE TYHI'YCOB U€pe3 TPOIl AUKOCTH CO BPEMEH PYCCKOM
skcnancuu B CuOupH. ABTOP TPOCIIEKHUBACT, KAK UMIIEPCKUI JAUCKYpC
JUKOCTH IMOBJIMSUT HA COBETCKYIO IOJIUTUKY YCKOPEHHON MOJIEPHHU3ALUU U
repexo/ia 3BEHKOB K 0CeII0CTH. B 3akirounTenbpHOM yactu scce BureOckuii
aHAIM3NUPYET CIIOCOOBI BOCITPOM3BO/ICTBA KOUEBOTO 00pa3a KMU3HU B HOBBIX
JUIsL 5BEHKOB YCIIOBHSIX COBETCKOM U IIOCTCOBETCKOU PEAIBHOCTU. XOTs IIepe-
XOJI K 0Ce/ITOMy 00pa3zy *KHU3HH ObIT YCIIEIITHO 3aBEPIIIEH B COBETCKUH IEPHO,
3JIEMEHTBI HOMaI3Ma ITPOIOJIKAIOT XapaKTepPHU30BaTh *KU3Hb SBEHKOB B TOM
€€ 4acTH, KOTOpas KacaeTcs OCU MUIPALIMU OT JEPEBHU K TOPOJLY.
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Ouasra BYPEHUHA-IIETPOBA

HOUPK — KVJIBTYPA HA KOJIECAX

1.

B “Tpakrare o Homanonorun” XKune [lenés n @enukc ['Bartapu, 3a1as-
LINCH LIEJBIO OTBICKATh COOOIIECTBO, TPOTUBOCTOSIIIEE TOCYAAPCTBEHHOCTH,
HaXOJIsIT TAKOBOE B INIEMEHAX KOYeBHHUKOB.! [0Cy1apCcTBO, MpUHYKIAOLIEe
YeJI0BeKa K 0CEIUIOCTH, IpeCcTaBsieT co0oi, cornacho [lenésy u I'Barrapu,
[JIaBHOE 3710 U1 CBOOOIHON TMYHOCTH. YTOOBI BEICBOOOJUTHCS OT CKOBBI-
BAIOILIETO MOPsIIKA TOCYAaPCTBEHHOCTH, KOUEBHUKH IPOTUBOIIOCTABIISIOT
€My CBOE HETIOBHHOBEHHE, UMeHyeMoe (hritocodamu ‘“MamTmHONH BOWHEL .
Jené3 u 'BaTTapu WILTIOCTPUPYIOT pa3IHINE MEXKIY ‘“BOCHHOM MaITMHON
U MEXaHM3MOM TOCyJapcTBa C IOMOIIBIO UIPHI B HIAXMAThl U UIPHI TO.
IlaxmatHble GUrypsl 001a1al0T HEU3MEHHBIMU CBOICTBAMU: CJIOH B UI'DE
BCErJa OCTAETCs CIIOHOM, @ KOHb — KoHeM. (DUIITKH T0, HAITPOTHUB, BRICTYTIAS
B KaueCTBE aHOHUMHOTO COOMPATEIILHOTO JIUIA, OKa3bIBAIOTCS 2JIEMEHTAMHU
KOJUIEKTUBHOM MalIMHbI. XapaKTEPUCTHKA HOMOCA, KOTOPYO JaroT Jlenés
u I'BaTTapu, o4eHb CXOHA C CYIIHOCTBIO IIMPKOBOIO MCKYCCTBA, B IPO-
CTPAHCTBE KOTOPOTO HE TOJIBKO CaM IIUPK, HO ¥ TeJI0 apTHCTa IPUHAJIekKaT
HErocy/lapcTBEHHOMY MHUPY.

C onHOI CTOPOHBI, )KU3HB Ha KOJIecax, JIUILEHHAS TOCTOSIHHOTO (PUKCH-
POBaHHOT'O MECTa POKUBAHHUS, 3aCTABIISET LIUPKOBBIX APTUCTOB HEYCTAHHO
TEPPUTOPUAINZUPOBATH U JETEPPUTOPUATH3UPOBATH UYKOE IPOCTPAHCTBO.

L Cm.: Gilles Deleuze, Félix Guattari. Nomadology: The War Machine. New York, 1986.
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Bynyuu no npupone KoYeBHUKaMH, IIUPKadH BCETA IPUCBAUBAIOT ceOe Ty
TEPPUTOPUIO, HA KOTOPOH cOOMParOTCs JaBaTh peacTasiaeHusl. OHU CIIOBHO
pacKabIBaIOT MIPOCTPAHCTBO, IPOBOAST I'PAHHMILY, IO OJJHY CTOPOHY KOTO-
PO TOKaIM3YIOTCS CaMU, a TI0 IPYTYIO — OCTABISIOT TEPPUTOPHUIO MOJTHCA.
Kynbrypa Ha Konecax — 3T0 crocod NpucBOEHHS U OOKUBAHUS LIUPKOBBIM
HOMOCOM 4Y>KOT'0 IIPOCTPAHCTBA, IPEBPALLEHHsI €ro B CBOU J10M, (hopMu-
pOBaHUs B JIFOOOM MeCTe COOCTBEHHON CEMHOTHYECKON BCEJICHHOM, T.C. B
LIMPOKOM CMBICIIE — TPAHCTPECCUs] MPOCTPAHCTBEHHBIX, ’THUYECKUX, Ha-
LMOHAJIBHBIX, COLIUAJIBHBIX, CMBICIIOBBIX IPAHULL, OCYILECTBIIIEMAs 38 CUET
HEMPEePBIBHOTO IBUYKEHHS UPKOBOTO KapaBaHa 110 Topu3oHTaiH. [Ipu aToM
MIPHUCBANBAEMBIM [TPOCTPAHCTBOM MOJKET SIBIISITHCS HE TOJIBKO 3€MHasi, HO
U BoAHAsl Tepputopus. M3BeCTHO, YTO OHM U3 MTHOHEPOB AMEPUKAHCKOTO
rpka J[xon Poouncon u Jlok Crionmauar? otkpbiin B 1852 . B LluHnmHHATH
IUTaBY4YHid UPK HA IBE THICSYM YeThIpecTa MecT. BHyTpH mpka, BO3BeCH-
HOTO Ha TUTAaHTCKOH Oapike, pacnosaraics MaHesxX, C IByX CTOPOH KOTOPOTO
BO BCIO JJIMHY OBLIIM yCTAaHOBJIEHBI TPUOYHBI AJIs 3puTeniei. bapxy ¢ mup-
KOM TSIHYJI Ha OyKkcupe KosecHbIl mapoxoa “Hopt Pusep”, ymemaimii Ha
CBOEM OOpTY HE TOJIBKO 3JaHKE IIUPKA, HAITOMUHABILEE YETHIPEXITAKHBIH
JEPEBSIHHBIN 710M, HO €1IIe ¥ KOHIOIIHU, TPUMEPHBIE U PA3HOTO POJia APyIrue
MO/ICOOHBIE IIMPKOBBIE TIOMEIeHNUs.3 XapaKTepHO, 4TO MTapOX0/l, BO3UBIIH
no Muccucunu u Oraiio uupk, Obul KoJecHbIM. TakuM 00pa3oM, HMHUPK
Pobuncona u Crionaunra, Ko4dys 0 BOAHOMY IPOCTPAHCTBY, IPOAOIIKAI
COXPaHATh CUMBOJIMUYECKYIO CBSI3b C OJHUM U3 BaKHEHIINX aTpuOyTOB
LUPKOBOTO HOMAaIU3Ma — KOJIECOM.

[loBcenHeBHast )KU3Hb APTUCTOB CIUBAETCS C LIMPKOBOM, YTO U MOPOXK-
naet (PeHOMEH KyJIbTYpbl Ha KosiecaX. OCTaHOBKH B IIyTH HE CTATUYHBI, TaK
KaK MO/IFOTOBKA K MPEJICTABICHHSIM UIIM CAMU MTPEJICTABICHUS — DTO BCETO
JIMIIB OIMH M3 MHBAPUAHTOB KOUYEBOT0 00pa3a >KU3HH apTUCTOB. Baronunku
U TIOBO3KH, Ha KOTOPBIX OHM MEPEABUTAIOTCS 110 CBETY, IPEBPAILIAIOTCS BO
BpeMsI OCTAaHOBOK WJIM B IIEPUOA IIPEACTABICHUI BO BPEMEHHBIC JKIIINILA.
HrpoBoe mpocTpaHCTBO MEPEABHIKHOTO IIUPKA COOMPAETCS, CKIIAABIBACTCS
MOYTH Ha T1a3ax y OyAyIIuX 3puTeei, KaK AeTCKUHI UTPYIICUHBIN TOMUK,
13 YacTel, TakuX jke MOOHMIIBHBIX, Kak M OH caM. L{mpkoBoii marep — omHO
W3 CaMbIX apXaum4yHbIX apXUTEKTYPHBIX COOPY)KEHHI, POJICTBEHHBIX IOPTE,
sipaHre, TUIH UHeHIA WK nanaTke OeqyruHa. B HeM, Kak U B 5THX TEHTOBBIX
COOpYKEHUsIX, LieJecoo0pa3Ha Kaxkaas aeranb. [lpu aTom nerkas OpeseH-

2 Hacrositee umst apructa — ['uin6ept P. Crionuar.
3 Cm. 06 atoM (hakre moapobHo: Jomuuuk XKanmo. Mcropust mupoBoro mupka / Ilep. ¢
¢pani. O. I'punbepr. Mockga, 1984. C. 44-45.
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TOBasl TKaHb IIUPKa, €€ IPOHUIIAEMOCTh U YSI3BUMOCTb NIEPE IPHUPOAHBIMU
KaTaKJIM3MaMH, MepelaloT MpHUCYyIlee apTUCTaM OILYIIEHHE XPYIKOCTH,
OpEHHOCTH BCEX MaTepHaIbHBIX LICHHOCTEH, TOPOXKIAMBIX LIMBIIIH3ALIUCH.
[Tomo6HOE YyBCTBO BOZHHUKAET TAKIKE U TIPH B3MIISIAIC HA FOPTY, APAHTY, THITH
nnn 1atep OemxynHa. KombIkn, KOTOpble BOMBAIOTCS B 3€MITIO, JIJIST TOTO
YTOOBI YCTAaHOBUTH IIUPKOBOH IIaTep, a TAK)KE CTOMKH-MauThl, Ha KOTOPBIS
HaATATHUBAETCS OPE3EHTOBBIN TOJIOT, SBISIOTCS 3HAKAMUA-METKaMH IIPHUCBOE-
HUS U OOKMBaHUS 9y>K0i TeppuTopru (cM. minl. 1). Y maxe xorna mipk yxe
pa3o0paH, OT HEro octaercs MeTadpU3NIECKUH CIIeH, XPaHAIIHA TaMsATh O
MIPOXOIUBIIUX HA ITOM MECTeE TpencTaBieHusX. B duisme Yapnu Yarmuaa
“Llupk” cyem OT yexaBIlero mupka
HACTOJIBKO OTYETIIHB, YTO 0OpeTaeT
CXOICTBO C MarM4eCKUM KpPYIOM.
OTOT cies oka3bIBaeTcs B UHAIEC
q)HJII)Ma reOMETPUICCKUM U CUM-
BOJIMUECKUM 00pa3zoM MUQOIOTH-
YECKOW, UPPAalMOHAJIBHOW C TOUYKH
3peHHsI COBPEMEHHOTO OObIIeH-
HOro co3HaHus Bcenennoi, mu-
(hoIOTHYECKUM TPOCTPAHCTBOM,
Haa. 1. Anexcanap Poxdenko. CoOMPalOT OTMEUYEHHBIM COMPUCYTCTBHEM
KoHCTpyKIuu nupka [lamuro. 6OKEeCTRA.
JKu3Hb Ha Koecax HE 3HAET LIEHTPa U IO CYTH CBOEH SIBISIETCS dKUZHBIO
B OTKPBITOM “IJIaJIKOM’ MPOCTPAHCTBE, HE PacUepUEHHOM IpaHUIlAMU U
JioporamMu. PUTM 3TO# )KU3HU CO3ByYeH MUpPOBOMY puTMy Bceenennoit. U
JIMIIb [IUPKOBOM LIATEP WM IPOCTO OTKPBITASI LUPKOBAs IJIOIIAKA UTPAOT
pOJTb BHYTPEHHETO KOOPAMHAIIMOHHOTO IIEHTPa, HEOOXOJUMOTO apTUCTaM
JJId OpUCHTAUK B UICTOPHUHU Y COBPEMCHHOCTH, a TAKXKE JIA IIPOABUKCHU A
K Oymymemy. Bo BpeMs mpeacTaBieHus MPOCTPAHCTBO U BPEMs CIIMBAIOT-
cs TIOZ KYIOJIOM IIIaTpa WM B Kpyre IJIONIaJIKH, a caMO TpeACTaBIeHNe
MpeBpaliaerTcs B cakpajibHoe JeicTBO. OJHAKO TOT LUEHTP HUKOI/A He
OCTaeTcs Ha OJIHOM MECTe, ero MOJKHO NepemMeniarh. /laxe crannoHapHble
LUPKH — 3TO BCETO JIUIIb BPEMEHHOE MPUCTAHUIIIE TOCTOSTHHO racTPOINpy-
IOIUX HupKadei. “Mpl — KOUEBHUKH U JIIOAW HEYIOBUMBIE, HAC JIOBAT, HO
Oesycnenno”,* — 3ametni B oqHoM U3 uHTepBbio Oer [omnos.
B ¢unbme @ennan “Jlopora” mupkoBoii cunad JaMmnano, Oposs mo
CBETY, IPUCBANBAET ceOe HE TONBKO MPOCTPAHCTBO, HO M TO, YTO HAXOAMUTCS

4 Cwm. http://kudryats.journalisti.ru/?p=89.
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B cepe ero rpanuil. Tak, B TOUCKaxX MapTHEPa AJIs CBOMX BBICTYIUICHUHN OH
MOKYMAaeT Y KPECThSHKH 104b [I>KeTbCOMHHY, BKIIIOYAs €€ B LIUPKOBYIO IPO-
rpamMMy H, CBEpPX TOTO, B PUTM Bcel cBoeit Opozstueii xu3nu. [1o cytu, 3mech
MIPEJICTaBIIEH CHMBOJIMYECKUI aKT 3aXBaTa 3eMJIe/IeIblla B HOMaHUeCKUN
TUIEH: JIEBYIIIKA U3 KPECThSTHCKON CEMbU OTHBIHE MPHHAIJISKUT [IUPKATy-HO-
Many. LlupkoBast )kM3HPB Ha Kollecax, IoKa3aHHas B PrIIbMe, OLIYIIaeTCs He
KaK TiepeMelleHue, HalpaBIeHHOe
W3 OJTHOW TOYKH B JPYTYIO, a KaK
OecKoHeYHOe JIBUKEHHE 110 MUDY,
JUIIEHHOE KOHEYHOTO MyHKTa Ha-
3HAUEHUs1, IPOHU3AHHOE Clly4aii-
HocTsAMU. [I1aikoe IpoCTpaHCTBO
OeckpallHUX JNaHAMIAPTOB H30-
MOp(hHO B uiibMe Oe3rpaHUUHbBIM
CTETsIM HOMaJU4YeCKOTO MHUpa.
Kakx n nomansei, JI>xammnano uep-
MaeT B CTENU BUTAIbHBIC CHUJIBI,
OH OCTAaBJISIET B HEH CBOU CIIEABI,
a TIPH BCTpeUe C TAKUMHU XKe, KaK OH, OpOJITYMMHU apTHCTaMU, BEIET CeOs,
KaK HACTOSIIMIA CTEMHON obuTarenb. [locneaHnM, BEpOSITHO, MOKET OBITh
00BSICHIMO COBEpIIIaeMoe UM YOHICTBO Iupkada Matto. [I[pumeuarensHo,
4TO U B pacckaze Bramumupa HaGokoBa “Becna B ®@uanbre” nupKoBOU
(bypros, mpoxonsiiei JIEHTMOTHBOM, B (pUHAIIE OKa3bIBACTCS TMPUIMHOMN
ruOeT aBTOMOOWIIA, T.€. 00bEKTa IUBHIIH3AINH. | epornHs paccka3a Huna
rubHeT B aBToKaractpode. Ee aBToMmoOmiIs “moteprren 3a GuansToi Kpyiie-
HHUeE, BIICTECB Ha ITOJIHOM X0y B (pyproH Oposiaero mupka’”. Yke B IEPBBIX
(hparmMeHTax pacckasa “o0BSBICHHIE 3a€3KETO IUPKA, C YTIIOM, CITH3aHHBIM
CO CTEHBI” SIBJISICTCS Teporo B BUAC CUMBOJIMYCCKOTO 3HAMCHU A U IIPOXOAUT
JIEHTMOTHBOM KaK 3HaK CyIbObI uepe3 BCe MPOU3BeICHNUE.

“Iopora” @eIMHU — ATO HE IyTh, & Tpacca B JEIE30BCKOM CMBICIIE,
MTO3TOMY C Hee HEBO3MOKHO CBepHYTh. [[oHATHO, Mouemy, moKuHyB [[xam-

Wi, 2. Kaap u3 punsema Oemninn “Jlopora”.

® Bimagumup Habokos. Pacckassr. [puriamenue Ha ka3Hb. PomaH. Dcce, HHTEpBBIO, pe-
uensuu. Mockaa, 1989. C. 73, 91. O moTuBe 1iipka B TBopuecTBe HabokoBa Ha mpumepe
HMHTEpTEKCTYJIbHOTO uanora Anapest Cunssckoro ¢ HaGokoBbIM cM., Harp., HOpasaesn
“A. Cunsickuii-Tepir (‘B nupke’): cMepth kak Gpokyc” B crathbe: B. [lecsaros. Pycckuit
nocTMoaepHu3M: nonseka ¢ Haboxoseivm // Mmnepust N. HaboxoB n nacnennuxu / ITox
pen. YO. JleBuna, E. Comknna. CoopHuk crareit. Mockaa, 2006. C. 210-256. O neiit-
MOTHBE [IUPKa B pacckaze Habokosa “Becna B @uansre” cm. moapobHo: C. CenepoBu,
E. HIBapu. Cok Tpex amnenbcuHoB. HaOOKOB 1 meTepOyprekuii TearpaibHblil aBaHTrapy //
Tam xe. C. 306-309.

452



Ab Imperio, 2/2012

MaHO, @ BMECTE C HUM U IIUPKOBYIO KU3Hb, IEBYIIIKA B KOHIIE KOHI[OB YMU-
paet. B omHo# u3 cuen [)xammaHo urpaet Ha TpyOe, HAalIOMHUHAsI OAMH U3
MKOHOTpaduyecKnx 00pa3oB Bo3Bemaoniero o CTpalrHoM CyJie apXxaHresia
Muxanna. Muxaun Obu1 3MeebopLieM — 3Mest H300pakeHa Ha JIEBOW pyKe
Jxammano. Ha mpaBoii ero pyke — TaTyHMpoOBKa CO CKPEIIEHHBIMH IIIITara-
MU, CBOETO Pojia aJUTFO3Usl Ha Kombe apxaHrena Muxawmia. O0pa3 KioyHa
¢ TpyOoii 3aBepraer u ¢punbM DenmuHn

“KyoyHBI”’: apTHCT UTpaeT Ha TPyOe, Ipu-

3bIBast ANy YMEPIIETO TOBapHINa — KO-

yHa @®py-Dpy. IHbIMU CIIOBaMU, ITUpKaY,

KaK ¥ KOUYEBHUK, HE JIOJUKEH U HE MOXKET

HUKyaa 6exars. laTepecHo, uTo Tpymnma

“benplif open”, TPaHCIIOHUPOBABIIAS B

i “Most 11000Bb, BO3MYIIHBIN mIap”

MHOTHE IIUPKOBBIe KapTuHbl [1abno [u-

kacco (“/leBouka Ha mape”, “Apiekun”,

“ApnexuH B kabauke ‘IIpoBopHBIN Kpo-

mk’”, “Komemuanter”, “Cembsi akpoOa-

TOB € 00€3bsHON™ 1 JIp.), pa3BOpPaYNBacT

M. 3. Kanp u3 ¢unsma Demuud CHOKETHI ATHX KapTHH TaKUM 00pa3oM,
“Hopora”. YTO TMOBECTH O KU3HU OPOISIMX apTUCTOB
OCMBICTISIETCS KaK 00IIedenioBedeckast HicTopusi. My3bIKaHT B 00pa3e cTaporo
TUTApUCTa — CaM XyJIOKHUK, BHEIPUBIIUICS B 9KpaHU3AIHIO CBOMX KapTHH,
KOTOpBIE, CKJIa IbIBAsICh, COOMPASCH B CIOXKET, OKA3bIBAIOTCS TPAHCHCTOPHY-
HBIMH T10 CBOEH CyTH, TaK KaK PETpe3eHTHPYEMbIE B HIX MTPUHIIMIIBI OBITHS
MTOKa3aHbl ACUCTBUTEITHLHBIME H AKTYaTFHBIMU TSI JTIOOBIX BpeMeH (WL 4).
OpHcT biiox, cyuTaBIIMi IPUHITKAIT yTOTTHN KOHCTUTYHPYIOIAM MTPUHIH-
TIOM YEJIOBEYECKOH CONMANBHOCTH, B padore “TIpruHINT Hage)abl” yBHUIIEI
B IIUPKE TO MECTO, IJIe YEIOBEK OCBOOOKIAETCS OT OIIYIICHHUS HETIOJHOTHI
MHpa ¥ MaKCUMaJIBHO MTPHUOIIKASTCS K peai3anyy tyxa yromuu. [1o broxy,
“emre-ne-0bTHE” (NOCh-Nicht-sein) Hukorma He cMOKET TPaHC(HOPMUPOBATHCS
B “OpITHE” (S€iN). 3a30p, 00pa3yeMBIii MEXKIY HUMH, — 5TO TEPPUTOPHS Ha-
TIEKIBI, XapakTepu3yemas B ((HII0CoPCKIX IMOCTPOeHMsIX biioxa kak Hecy1e-
CTBYIOIIIEE MECTO, YTOMHS ¥ OJHOBPEMEHHO Kak PofiHa, T.€. MecTo, CBA3aHHOE
C IETCKIMHY MEYTaMH ¥ BOCTIOMUHAHUSAMH. TaKuM MECTOM, B ITPECTABICHUN
broxa, siBrsieTcs nnpK, MOCKOIBKY MIMEHHO OH SIBIISIET CO00i MprMep HCKyC-
CTBA, JINIIEHHOTO aMOMBAJICHTHOCTH KAKMMOCTH U HaJIEICHHOTO CBOHCTBOM
HE3aBEePIICHHOCTH PEATLHOTO OBITHS KaK IPUONMKEHUS K JTyqiined >kiu3Hu. Ho
MMEHHO MIOTOMY, YTO IIUPK 3TO HE “OTUyX/I€HHOE OT 3eMJIH TPOCTPAHCTBO,
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a MecTo, KoTopoe cymecTByeT. OH Jlaek OT UealIbHOTO U, CIEJ0BaTeNbHO,
JECTPYKTUBHOTO COCTOSIHUS 3aBEPLICHHOCTH. B HEM 3aKii0ueH MpUHIUI
HAJCK/bl, TPOHU3BIBAIOIIUN, C TOUKH 3peHUs biioxa, BCIO 4eIOBEYECKYIO
XKU3Hb. IMEHHO 3TUM MPUHIUIIOM HAJICXKbI PYKOBOACTBYETCS OpOISIIHIA
0 JI0poraM IupKad. Mup nupka —

KyJIbTypa B nBkeHun. Ciemno-

BaTEIIbHO, B HEM OKa3bIBAETCS

BO3MOXKHBIM JTHAJIOT Pa3TUIHBIX

KYJIBTYPHBIX TPAIUIINHI, CMETIICHIE

Pa3HBIX S3BIKOB. He TObKO B TpyTI-

I1€ COBPEMEHHOTI0 [IUpKa YrMenoHT

BMecTe pabOTalOT apTHCTHI U3

Awmepukn, Adpukn, Poccun, Kazax-

ctana u Kuras. U B Tom, 9T0 0uH

Y3 aBCTPAIMMCKUX LIUPKOB HAa3BaH

“MOCKOBCKHI IIUPK”, HET HUYETO

MapaIoOKCAIbHOTO: KA IbIi COBpe-

MEHHBII ITUPK — MHOTOHAITMOHAJICH

1 IO (OHUYEH. W 4. Tukacco. KomennanTel.

B nponiecce HezaBepIeHHOTO ABMKEHUS IIUPK Peasin3yeT yTOMHYeCKAN
CBEPXIIPOEKT, B OCHOBE KOTOPOT'O — CTPEMJICHHE K TIPEOOPA30BaHUIO MUPA.
[Mogo6HO HOMamaM, OH cpacTaeTcs He TOJIBKO ¢ MPOCTPAHCTBOM, HO H C
arpuOyTaMu BCEro CBOETO IIMPKOBOTro Mupa. He cityyaiiHo nupkad 6e3 rpuma
1 KOCTIOMA BBITJISIIUT TTOYTH TPArUIHO.

C npyroii CTOpOHBI, IMPKOBOM HOMAIU3M MIPEANOIATracT IPUHIUITHAIb-
HYIO IJIACTUYHOCTh U M3MEHYUBOCTh CYOBEKTa U €r0 POJICBBIX (DYHKIIHIA:
LUPKa4 BOCIPUHUMAETCS B KYJIBTYPE HE TOJIBKO KaK apTHCT, HO ¥ Kak 00pa3
KHBOH, BEYHO TPaHCHOPMUPYIOIICHCS, NEPEKOUPYIOLIEHCS CTPYKTYPHI,
3HAK [TOTEHIIMAIBHOTO KOJ1a, 00€CIIeYHBAIOIIETO IOCTOSHHBIE METaMOP(HO3bI
YeloBeKa U OKpy»karoliero ero mupa. [laBen dnopeHckuii B mucbkMe, OT-
npaBieHHOM B 1930-¢ rozpl U3 1a1bHEBOCTOUHOM CCHUIKH, TOCBATUI LIUPKY
HeOOJBIIO, HO BeChbMa MMpUMeUYaTeIbHbIN Taccax:

Hoporas Tuka, B 5TOM MUCbME X04y pacckazaTh Tede 00 0coOoM
upKe, Kotopeid ycrpausaioT B LlBeruu. [{upk >TOT HaseiBaercs
“Yenosek-Llupk”. OH ycTpauBaeTcs B CPaBHUTEIBHO HEOOJIBIIOM
3naHuK, mpuMepHo Ha 80 YenoBek 3puTesied. 31anue 000pyI0BaHO
KaK HaCTOSIIMI ITMPK: MECTa JUIS 3pUTEINICH, JI0KH, MECTO JUIST OpKe-
CTpa, apeHa u Jake ry0epHaToOpcKast JoKa. Y BXOJa B IUPK — Kacca.
Bxomauurs, caguiibes Ha cBoe Mecto. Han yrmyOnenueM, rae opkectTp,
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BHIHCIOTCS BEPXYIIKHA HHCTPYMEHTOB — TPYOHI U Tp. 3BOHOK. Haun-
HaeTcs My3blKa. BepXyllIky MHCTPYMEHTOB KOJIBIIIYTCS, BpEMEHAMU
MeJbKaeT Mmajovka auprokepa. Ho urpaer — Tonbpko ogHa TpyOa: B
OpKECTpPE TOJILKO OJIMH Y€JIOBEK, OH — MY3bIKAHT, OH e KJIOYH, OH XKe
Hae3/IHUK, OH ke (DOKYCHHUK, OH 3K€ — ¥ TUPEKTOp LupKa. [1o okonuanuu
MY3BIKH BBIOETaeT Ha apeHy HeOOIbIIast JIOImaaKa ¢ BcagHukoM. Jlo-
b 3Ta — U3 Malbe-Marle, uepe3 OproXo 1 CIHHY €€ ITPOCOBLIBACTCS
Hae3/THHUK, HOTH €r0 PUKPBIBAIOTCS TIOMTOHOM. OH OeraeT 1o apeHe co
CBOCIO JIOIIA/IBIO U MTPOJICIBIBACT BCEBO3MOKHBIC YIIPAKHECHUS. 3aTeM
Jomak yoeraer ¢ apeHsl M IOYTH HEMEIJICHHO BBIXOAUT KIIOYH — TOT
JKe YeJIOBEK, HO B IpyToii onexe. OH [MOKa3bIBaeT pa3HbIe KIIOYHCKHE
MIPOJEIIKH. 3aTeM BBIXOIHUT (DOKYCHUK U T. A. Tak MpOBOIUTCS BCS IIPO-
rpaMma eJMHCTBEHHBIM JI€HCTBYIOLIUM JIMIIOM, KOTOPOE HENPECTAHHO
MEHSIET OICIK/TY, BEPOSTHO, TIAPUK M BooOIIIe cBOM BUI. [10 3aBepmieHun
Mpe/ICTaBICHHS B T'yOSPHATOPCKOH JI0Ke MOSBIIACTCS “TyOepHaTOp” — B
BOCHHOH ¢opme, ¢ snoneramu. OH amioaupyeT u OpocaeT Ha apeHy
OykeT nBeToB. [ 'yOepHaTOp 3TOT — BCE TO e [leiicTByOIIIee JIUII0 BCEro
MIPE/ICTABICHNUS, U OYKET [BETOB — €r0 MOCJIEIHHUN BBIXO.®

B npuBenienHoM Bhilie naccaxe OiIopeHCKoro XopoIlo noka3aHo, Kak ap-
THCT, He 00J1a]1ast 3aKPETICHHBIM aMILTya, BEICTYIIAET B POJIM COOMPATEIEHOTO
JIMILA: My3BbIKQHT CTAHOBUTCS KJIIOYHOM, 3aTeM HAae3THHKOM, (DOKYCHUKOM,
JUPEKTOPOM LIUPKA, JOIMAIbI0 ¥, HAKOHEIl, TyoepHaTopoM. B aToM cMbicie
UPKOBOH apTHCT MOM00CH (DUIIKAM UTPBI IO, TIOCKOJIBKY BCEI/ia TOTOB Ha
CUTYaTHBHOCTb U UIMITpOBHU3aluIo. L{upkad cyiecTByeT /10 Tex nop, Moka Ha-
XOZUTCS B IBMYKEHUH, OCYILIECTBIIIEMOM HE TOJIBKO CHHTarMaTHYeCKY BMECTE
C NIEPEBUTaIOIIMMCS BO BHEIIIHEM MUPE LIUPKOM, HO U NTapaJUrMaTu4ecKH,
T.€. Ha OTKPBITON IMPKOBOH IUIOIIAAKE MIM Ha MaHEKe O/ KyIIOJIOM LIHpKa.
Bo Bpems npezcTaBieHus apTHCT MOXKET MEHITh MAaCKH/00pasbl Teja, mpu
3TOM He 00s13aTeIbHO 00pamasch K rpuMy, PeKBH3HUTY U KOCTOMaM. Tak, B
penpuse “Kaneiinockor” Jleonun EHru0apoB, TUIIEHHBINA IUPKOBBIX aTPH-
OyTOB, IO X0y NEHCTBHS AEMOHCTPHPOBAJ MIHOBEHHBIE MTPEBpAIEHHS B
TUTAPUCTA, B XOKKEHHOTO BpaTapsl, B HallaIaloLEro 1, HAKOHEL, B [TOKUIIOTO
yesoBeka. MHOXKECTBEHHOCTh PEMPE3CHTAINI TeIECHOCTH B cityyae EHru-
OapoBa nim B maccaxe o 1upke GIopeHCcKoro 0Ka3bIBaeTCs CIIOCOOOM CO-
MIPOTUBIICHUS HEPApXUH KaK TAKOBOH, IPOTHBOMOCTABIICHHS CHJIE BIACTHBIX
CTPYKTYP, IIOCKOJIBKY TOCYIapCTBO BCETA OILYIIAETCS IIPKOBBIM apPTUCTOM

® T1. dmopenckuii. [Tucema ¢ Tansrero Boctoka u Conoskos // T1. ®@nopenckuii. Co-
yunenus: B 4 1. / Coct. u obmas pen. urymena Aunponunka (A. C. Tpybauesa), I1. B.
®nopenckoro, M. C. Tpy6aueoii. Mocksa, 1998. T. 4. C. 323.
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HOMAaJYECKH, T.€. KAK MHCTUTYT AYXOBHOTO M (PU3NYECKOTO TOTUNHEHUS
U MOAABJICHUS U, TAKUM 00pa3oM, Kak BCEIEHCKOE 3710. Pa3bIrpbiBas cuHTe-
TUYECKOE MPEICTABICHHE, [IUPKAU JOMOIHUTEIBHO AKIIEHTUPYET MOMEHT
HETNOYMHEHHOCTH IIMPKOBOTO MCKYCCTBA HUKAaKUM HEpapXHsM, ero Hes3a-
BHCUMOCTH HH OT KaKO# BJIACTH, KPOME BIIACTH XyHA0KECTBEHHBIX 00pa30B
(armomupyromuil UpKavdy MPENCTaBUTENb BIacTH Y DIOPEHCKOro — 3HAK
moOenbl apTHCTa HaJ| anmaparoM rocyaapcraa.) LlupkoBoit aptuct cam mo
cebe 001amaeT CloCOOHOCTRIO OBITH PKBUBAJICHTHBIM ITUPKY Kak TAKOBOMY
1 OKPY’KaloIeMy €ro MHUpY, CTAHOBSICh TAaKUM 00pa30M B OIMTO3HIIAIO TO-
cymapcTBeHHOI Biactu. [logBmkHOe 1 cBOOOIHOE, TIPEOA0IIEBAIOIIEE CBOU
COOCTBEHHBIC TIPEIEIIBI, €TO TEJIO B KOHIIE KOHITOB TAKIKE SIBIISICTCS ‘“MAITHHOM
BOMHBI, CAMBOJIMYECKHU PA3PYIIAIONIEH Y3aKOHEHHOE TOCY/IapCTBEHHOCTHIO
odepyrBaHHe Cephl YeTOBEUSCKUX IPAHHUII.

3T0T (akT Xopouo OObIrPHI-
BaeTcs B pomane HOpus Onemn
“Tpu TonCcTSIKA”: TONBKO OJnaro-
Japsi IUPKOBOMY rUMHacTy Tu-
OyJly M ero I0HOH acCHCTEHTKE
CyOK CTaHOBHUTCSI BO3MOXHOM
no0ena HaJi TOCIIOJICTBOM TPHO-
MpaBHUTENbCTBA. B sKpaHn3anumu
pomana Anekceem baranoBbim
rumHacT Tubyn yxe B Hayaie
¢bunpMa BoOpyXKeH o0OpyUeM,
YBEIMIaHHBIM OTHECTPEIbHBIM
opy>kueMm. [Tozxe OH okaszaH yxe
C OpY)KHEM B pyKax.

B cBs3u ¢ 3TUM yMECTHO BCIOMHUTH NpuBeaeHHbIN Opuem bopeBsiM
MIpUMeEp Pa3pyIIArOIIero MPOTHBOCTOSHUS IUPKOBBIX APTHCTOB O(hUITHAITb-
HOH BIacTU:

Haa. 5. Kagp u3 punema Anekces: baranosa
“Tpu TomncTsKa”.

Mapko Iloino, Benenuanckuii nyremectseHHuk XIII B., pacckasbl-
BaJI, Kak Biajbika Kuras KyOmnait usrnan poxkycHHKOB 1 akpoOaToB u3
cBoeli cTpaHbl. X ObLIIO TaK MHOTO M OHU TaK XOPOLIO BIIa/I€JIU CBOMM
OpY’KHEM, UYTO, Nepeii/id Yepe3 MHOTHUE TOpbl U MYCTHIHU, 3aBOECBAIN
JabHUe CTPaHBL.’

Ha camom gene B ymomunaemoit bopeBrim “Kuure o paznooOpaszun
mupa” Mapxo [lono coolraercs jgerenia o ToM, 4TO KUTaliCKOe IapCTBO

"TO. Bopes. Dcretuka. Mocksa, 1969. C. 294.
456



Ab Imperio, 2/2012

MsH pemn MOKOpUTh HEKUH BEJIMKUHN XaH, MPH JIBOPE KOTOPOTO OBLIO
MHO)KECTBO (JOKYCHUKOB M IUISICYHOB. XaH MpUKa3al apTHCTaM C(HOpMHU-
pOBaTh BOMCKO M 3aXBaTWUTh 3TO LAPCTBO. B momols OH Jan uM Hadajb-
HUKa U MPOBOXKAThIX. B KOHIIE KOHIIOB IIMpKadl 3aBOEBHIBAOT LIapCTBO,
onuceiBaemoe Mapko Ilono kak BennuectsenHoe. [lokopenne HUpKOBBIMU
apTUCTaMH rocyaapcTsa MsiH, BO3MOXHO, SIBJISIETCSI HE ()aKTOM MCTOPHH,
a MUCTOPUYECKON JIETEHI0H, OIHAKO CIY)KUT HAIVIIOHBIM IPUMEPOM TOTO,
KaK IOJIMC OKa3bIBaeTCsl OeCCUIbHBIM NPOTUB HOMOCA. C OIHOH CTOPOHHI,
XaH, NPEJCTaBUTEb FOCYIapCTBEHHOCTH, BBIHYKAEH NPOCUTH IITyKapen
0 IIOMOIIY, HOTOMY YTO MX BUTaJIbHAS CHJIa — B CIMTHOCTU C LIPUPOJIOH, B
enuHcTBe ¢ kocMocoM. C 1pyroil CTOpOHBL, FOCYAapCTBO TEPIUT IOPAKEHUE
B CXBAaTKe C IINPKOBBIMU apTUCTAMU, IOCKOJIBKY, PYKOBOJICTBYSCh HCKITIOUH-
TEJIbHO MPUHIUIIAMHU CTPATETHYECKOTO pacyeTa, B pe3yJbTaTe CTaHOBUTCS
0eCrOMOUIHBIM NePea HOMAANYECKOM SKCIIEHTPUIECKON HeMpeIcKa3zyeMo-
CTBIO UpKauel. IHTepecHo, YTO MMEHHO KaK Ha0er KOUeBHUKOB Ha FOPOJT
onucan [lerp HlanukoB B cBoux “IlyTemecTBrusax’ NosBIEHUE LIUPKOBBIX
apTUCTOB Ha sipMapke B POBHBI:

I'ynsst no psgaM, yBuauTe BAPYT Ype3BbluaiiHOE BOJIHEHHE B Ha-
poJe, YCIBIIUTE TOMOT Joaiei, MPOH3UTEIbHBIN 00l OapabaHoB, U
SIBUTCA TJIa3aM BalllMM B3BOJI aMa30HOK, KaK MOYKHO pa3pyMsHEHHBIX,
KaK MOXKHO paclelIpeHHbIX; BMECTO CTPENl U KON JETAT U3 PyK UX
BO BCE CTOPOHBI a(hUIIIH, KOTOPBIC TOBOPSIT: B CEMb YacOB Bedepa OymayT
MAHTOMUMEBI, UTPBI THMHACTHYECKHE U GamaHcepsr.®

B punbme denepuxo Gemnmunn “Kio-

YHBI” TIOSIBIIEHHE ITUpKauell B ropoje

PumunM myraetT MalleHBKOTO MaJIbYHKa:

TOMOH, KOTOPBIM MCXOAUT OT KJIOYHOB,

HAIlOMUHAET IIyM, IPOU3BOJIUMBIN MPU

Habere HOMaJI0B Ha OCEJIbIC IOCEICHUSL.

WHutepecno, uto B duibme “Homanbr”

Jl>xona MakTupHasa SKCIEHTPUIHOCTh

‘Iflm- 6. Eanp u3 punbma DeruHi KOYEBHHKOB, IPEACTAIONINX B 00pase
Kooymer”. CBHPETHIX XMIIH-NAaHKOB, 00Ia1aeT
CXOJICTBOM C SKCIEHTPUYHOCTHIO U MOHCTPYO3HOCTHIO KIIOyHOB DernHu.
I'epou punepma B ykace OeTyT OT HATHCKA SIBUBIINXCS M3 TIPOIIIOT0 HOMAI0B
TaK ke, Kak cOeraeT ¢ MpeICTaBIeHUS KIIOYHOB TUTATYIITHI peOeHOK. DKC-
HEHTPUYHOCTH B YMCTOM BHJI€ OOpETaeT B 00eNX KHHOJIEHTaX MOHCTPYO3HBIE

8 1. U. IlanukoB. Bropoe mytemecteue B Manopoccuto. Mocksa, 1804. C. 88.
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(opmbl. [Tapannens Mexay Xunmnu U KioyHamu nposel Bsiaecnas [omy-
HUH, 3aMETUB, 4TO B 1950-¢ IT. B mouckax ‘“’KMUBOT0 UCKyCCTBa” “‘KJIOYHBI,
00BEIMHHBIIUCH B XHIIIH, YXOMIN HA YIIUILY, IOTOMY YTO CaMO€ IPOCTOE
1 OBICTPOE MOHUMAHHE TOTO, YTO XOTAT JIFOJU, BO3HUKAET NPU MPSIMOM
KoHTaKTe”.®

B xonme 1970-x rr. Bsiuecnas [lomyHuH, 00paTuBIIMCh K TPAAUIIHASIM
Opomsaero mupKa, co3aan Tearp “Jlurenen”, CIIeHO KOTOPOTO CTAHOBUIIHCH
HE TOJBKO MIO3UK-XOJUTBI ¥ CTaTUOHBI, HO M YIHUIIb, BUTPUHBI Mara3uHoB,
TpaMmBau, TapKH, CTYIICHBKHU JBOPIIOB, COOOPHBIE IIOMATH. AKTEPHI ITOTY-
HUHCKOTO TeaTpa, HaJACeJICHHBIC CXOACTBOM C XHIIITH U TAHKaMH OJTHOBPEMCH-
HO, HEPEIKO Pa3bITPhIBAIN T€ATPATbHBIC IPEICTABICHUS B BUIC BHE3AITHBIX
“Ha0OeroB” Ha ropoj. [lecsaTh JIeT CrycTs 3TOT TeaTp TPaHCPOPMHUPOBAJICS
B TeaTpaJibHBII TOPOA Ha Kojecax 1oj HazBaHueM “KapaBan mupa”, 000-
LIEAINN B TEYEHUE N0IYyroAa MHorue ropoga Espomnsr; Tem cambiM [Toiy-
HUH peajn30Bajl YHUKAIBHYIO HJICI0 €BPOIEHCKOr0 (PecTUBas YINYHBIX
TEaTpoB.

2.

JpyruMu cioBamH, IIUPKOBAs )KU3HB Ha KOJIecaxX — U €CTh caMo OBITHE,
MIPOTUBOIIOCTABIICHHOE “HUYTO” monuca. BeitecHsst mudonoremy tearpa,
LUPK BCE OIyTUMEE CTAHOBUTCSI MH(OJIOreMOi M aIerOpUUECKIM SKBUBA-
JISHTOM Hallleif coBpeMeHHOCTH. byyuu no cBoeit mpupojie HOMaJueCcKuM,
T.6. B OCHOBE CBO€H HE3aKpEIUIEHHBIM M HEMOJIEKAIIUM 3aKPEIUIEHUIO
KyJIBTYPHBIM (PEHOMEHOM, LIMPK B CHUTyalUH “‘B3pbIBa~ BU3YaJIBbHOCTH U
MEINaIbHOCTH, OXBATUBIIIEH COBPEMEHHYIO KYIIBTYpY,'® HAUMHACT aCCOINH-
pOBaThCs C YHUBEPCANBHOU cemuomeouacgepoii, B IpoOCTPAHCTBE KOTOPOU
MIPUCYTCTBYET MOMBITKA HANTH HEKYIO aOCOTIOTHYIO MOJIENb INHAMUYECKOTO
paBHOBecHs Mexk Ay “cemuocdepoit” (FO. M. Jlorman) u Mmeauachepoi, T.e.
MEXAy 3HAKOBBIMH CHUCTEMaMM M MaTepHaJIbHBIMH HOCHUTEISIMU 3HAKOB
(MMCHMOM M KHUTOH, KHHEMATorpa)oM M KOMIIBIOTEPHOW TEXHOJIOTHEN),
MEX]ly YCTHO-3PENUIIHON M MUCbMEHHOH KyJIBTYypOid, MEXIy BepOalib-
HBIM U BHU3yalbHbIM. He ciyuyaliHO IUpK HauyMHAEeT XapaKTepHU30BaATHCS
Kak “yHUBepcalbHas 3penuiiHas popMa’” UCKYCCTBa, ‘BapHalllii KOTOPOH

® Hut. mo: T. Cmupusiruna. Tearp meutst Bsiuecnasa Ilonynuna / E. B. lyaxos.
Pa3BnekarenbHOE HCKYCCTBO B COLMOKYJIBTYpHOM IpocTpaHcTBe 90-x ronos. CaHKT-
IetepOypr, 2004. C. 164.

10 Cp. U. Unbun. [TocTMOIEPHI3M OT HCTOKOB /IO KOHIIA CTOJICTHS. DBOIOIHS HAYIHOTO
muda. Mocksa, 1998. C. 186.
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MOXHO OOHApYXHTh KaK B TPaJUIIMOHHBIX, TAK 1 B HOBBIX (TEXHHUYECKUX)
3penumax”.t CrnenoBarenbHO, HUPK — TPAHCMEAUATBHOE HCKYCCTBO,
NpPEAToJararoiee CUTYalHio MOCTOSHHOTO TIepexo/a, epeBoa 13 OTHON
3HAKOBOM CHCTEMBI B JIPYTYI0, CIOCOOHOCTh PENPE3CHTALIMH PA3HBIX ME/IUa.
B mpoTHBOMONIOKHOCTS 3aMKHYTOCTH CHHTE3a, TpaHcMenuacepa nupka,
Omarozapst CBoeli HOMaJM4ECKON CYIIIHOCTH, OTKPBITA BOBHE M IIPEATIONAraeT
HOCTOSIHHOE TIEPEKITI0YeHIe, IEpeMEIeHNE PAaBHOBECHS C OTHOTO 00beKTa
Ha npyroit. [log TparncMenmacdepoii s IMErO B BUIY HE PEpPE3CHTAINI0
OJIHOTO MeIuyMa JAPyruM,'? a HaTMYKe B Heil caMoil epekiroyarenei, or-
CBUTAIONINX K Pa3HBIM cpepaM KyJabTYpPbl, — UCKYCCTBY, ICTOPUH, TOTUTHKE
U 1p. MHe npencTaBnsieTcs, YT0 IMEHHO B IIUPKOBOM HUCKYCCTBE IPHCYT-
CTBYET IOIBITKAa HAWTH HEKYIO YHHBEPCAIbHYIO MOJICTb MEKMETHAIBLHOTO
(¥ OTHOBPEMEHHO) MEKCEMHUOTHUECKOTO PAaBHOBECHSI MEXK/LY JINTEPaTypOi
U 3peNIUIIEM, MEKIY BepOalbHBIM M BU3yalbHBIM KakK TakoBbIM. Kcrarw,
eme B 1920-e ., comocTaBisisi HCKyCCTBO LIMPKa U KuHeMarorpad, Jles
Kynemos noctynupoBai poACTBEHHYIO OIM30CTh 000MX UCKYCCTB HIMEHHO
B CHJIY MX HOMaJHYECKOH OCHOBBI:

[{upxoBoii akTep HE OrpaHn4eH MectoM padoTel. OH KOUyeT 1o
BceMy MHUpy. KuHemaTorpaduueckas 1eHTa Takke IeMOHCTPUPYETCS
10 BCEMY MHUPY, U BO3MOKHOCTH TaKOH IMPOKOH paObOTHI [TOTyYaeTcs
OT TOTO, UTO OT/IeJIbHBIC “HOMEpa” €CTh NOKa3aTeNIM TOUHEHIIIero pac-
4era M CIIOKHEHIe paboTsl yenoBeka Haj coboi. ™

Homanuueckas vs TpaHcMeMabHas CyIHOCTb LIUPKa XOPOLIO [T0Ka3aHa
B pusbMe Anekcanipa Kimyre “ApTHCThI IMPKa 1MOJ1 KyTIOJIOM: OeCTIOMOIII-
HBI”, TNIaBHas TepouHs kotoporo Jlenn Ilaiikept, Bo3ayIHas TMMHACTKA,
CTaBIIasi TUPEKTOPOM IIMPKa, MeUTaeT 0 pehopMUpOBaHHON MporpaMMe.
OnHaxo B puHaie OHA HEOXKUIAHHO MOPHIBAET C IUPKOM, HAYMHAET U3y4aTh
TEOPHIO MAaCCMEINa M BMECTE C IPYTUMH apTUCTaMU TIEPEXOIUT padoTaTh
Ha TeneBuieHHe. JIeHU JIerko cripaBisieTcs Kak ¢ TEOpUel, TaKk U MPaKTUKOM,
nockojbky Mexannka CMMU (“cBeroBbie 3 GeKThI”, “3pUTENbHBINA ONBIT”,
“aKyCTHYECKOe BOCIPUATHE”), C KOTOPOW OHA 3HAKOMHTCS, IO CYTH, BOC-

MPOU3BOAUT LIUPKOBYIO, & CaM LIUPK TPAKTYETCs €10 KaK BayKHOE HH(pOpMa-

1 Cp.: H. Xpenos. Kuno. Peabunurariust apxeTHITHIeCckoil peabHOCTH. MockBa, 2006.
C.43.

12 Cp.: Philip Hayward. Echoes and Reflections. The Representations of Representations //
Idem. Picture This! Media Representations of Visual Art and Artists. London, 1998. Pp.
1-25; G. Winter. Kunst im Fernsehen // Helmut Korte/Johannes Zahlten (Hrsg.). Kunst
und Kiinstler im Film. Hameln, 1990. S. 69-80.

3 J1. Kymemos. Lupk — kuno — tearp // LHupk. 1925. Ne 1. C. 14-15.
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LUOHHOE MPOCTPAHCTBO. Pa3pbiB ¢ HUPKOM, TAKUM 00pa30M, OKa3bIBAETCS
1711 repoeB MHUMBIM. ** Ha To, 4TO IUPKOBOE MCKYCCTBO B CHITY 3aJI0XKEHHOI
B €TI0 OCHOBE IMHAMUKH paBHOBECHUS 00J1aJaeT CBOICTBOM TpaHCMEHaITb-
HOCTH, B CBO€ BpeMsi oOparwit BHUMaHue FOpuii Onerna:

Hupxk yden cuily BO3LEUCTBUA HA YEIOBEKA BCAKUX 3pEJUlll, B
KOTOPBIX HapyLIAIOTCs HAIIK OObIUHBIC MIPEACTABICHUS 00 OTHOILIIE-
HUSIX 4eJIOBEKa M MPOCTPAHCTBA. BOIBIIMHCTBO HUPKOBBIX HOMEPOB
MOCTPOEHO Ha UI'PE C PABHOBECHEM: KAHATOXOJLbI, TIEPILI, JKOHITIEPHI.

Uro xe momyuaercs?

ITupk BONIIEOHBIM SI3BIKOM TOBOPUT O Hayke! YITIbI aCHHUS, PaB-
HBIE YITIaM OTPAXKEHUSI, LEHTPbI TSHKECTH, TOUKHU IPUIOKEHHS CUIT — MBI
BCE OTO Y3HA€M B Pa3HOLBETHBIX JBM)KEHUAX LUPKA.

D10 OYapoBarenbHo.

Teomop ATOPHO yCMAaTpHUBaI DKCIUTHKAIIUIO B IIUPKOBOM HMCKYCCTBE
epBo0OPa30B UK JIOXYA0KECTBEHHBIX 00Pa30B UCKYCCTBA!

q)OpMLI TaK Ha3bIBAEMOI'0 HU3KOTO MCKYCCTBA, KakK, HAlIpUMED,
IMUPKOBOC MPEACTABIICHNUEC, B KOHIIE KOTOPOI0 BCC CIIOHBI BCTAIOT Ha
3aJHUE HOTH, a Ha X000Te Y KK/I0T0 HEMOBMIKHO CTOUT OalieprHa B
rpalro3Hoii o3e, — BCE 3TO MPEACTABIsIeT co00i Oecco3HaTebHbIe,
co3aBaeMbie 0e3 00yMaHHOTO HAMEPEHHs, H3HAYAIbHBIC 00pa3bl
TOro, 4to ucropus uiocopuu pacmndpoBbIBa€T B UCKYCCTBE, U3
(I)OpM KOTOPOI'0, OTBCPIrHyThIX C OTBPAILICHUEM, MOKHO CTOJIBKO BbI-
BEOaTh O €ro COKpHTOﬁ TafIHe, O TOM, OTHOCHUTCJIIBHO Y€T0 BBOAUT B
3a0)Ty’KJICHHE YPOBEHb, HA KOTOPBIA MCKYCCTBO BO3BOIHUT CBOK) yXKe
oTBepIeBIIyIO hopmy.Le
Howmepa mupkoBoro mnpeicTaBieHus aCCOIMUPYIOTCS AZIOPHO C DIIEMEH-
TaM¥ KOJUIEKTHBHOTO Oecco3HatenpHOro B myxe Kapma FOnra. CoorBet-
CTBEHHO, CaM IIMPK — IPEJIMKAT BEeYHOCTH. B HeM akTyanu3yercst uHpopma-
IWs1, TIPUCYIIAst IeITBIM MTOKOJICHUSIM. MOYKHO YTBEPXkK/IaTh, YTO IIUPKOBBIC
MIPEICTABIIEHUS] COTIOCTABUMBI ¢ MH()OPMAITMOHHBIM TIPOCTPAHCTBOM, 00-
pasyeMbIM nHTepHETOM. W Ha000pOT, coBpeMeHHasi BcemupHas mayTtuHa
HAINlOMUHAET MPOCTPAHCTBO [IUPKA, 00pa3yrollee BO BpeMs MPEICTABICHUS
0c000r0 poa “TUTMEPIPOCTPAHCTBO”, MAPAIISTFHYIO BCEICHHYIO, TE 3a-
KOHBI IPUTSKCHUA OKa3bIBAIOTC 6€CCI/IHBHBIMI/I, a CKOPOCTB CBE€TA U Cliydan

1 Ponan Orro, pasMeIiinistst o mupke XIX cromeTns, Ha3Bai IUpPK “TeneBuaenneM XIX
Beka”, Kak pa3 UMesl B BUly KOMMYHHKAaTHBHO-UH(OPMALHOHHYIO (ByHKIHIO [IHPKOBOTO
uckyccrba: Roland Auguet. Fétes et spectacles populaires. Paris, 1974. P. 127.

% 10. Onema. U3bpannoe. 3aBucth u apyrue. Pullman, Michigan, 1973. C. 201.

8 T. AmopHo. Dcrernueckas reopusi / Ilep. ¢ Hem. A. B. [lpanoBa. Mocksa, 2001. C. 411.
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TPaHCTPeCcCUuH — BO3MOXHBIMU. (He ciry4yaliHo 0/JHa U3 MOIITHBIX KOMITBIOTEP-
HBIX ITPOTrpaMM Ha3BaHa Acrobat. [ HOKOCTb, C KOTOPOH MporpaMma CriocoOHa
WHTETPUPOBATHLCS B BUJICO-, TEKCTOBBIC, TpauuecKue, 3BYKOBbIC (ailiibl,
CXOJIHA C THOKOCTBIO M TIO/IBIYKHOCTBIO apTHCTA-aKpo0aTa, BBICTYIIAIOIIETO
B pa3HbIX xaHpax.) [InacTuka akpoOaToB, B CBOIO o4epe/ib, CXO/IHA ¢ Oec-
KOHEYHOH B3aMMOITPEBPAIIa€MOCTHIO JIEMEHTOB KOCMHUYECKOTO I[EJIOTO.

Homamusm, 3amoxeHHbBIH B caMOil IpUpoie IMpKa, MO3BOIISIET COCY-
IeCTBaBaTh B IAaHHOM HCKYCCTBE 2JIEMEHTaM MacCCOBOM M BBICOKOM, MPO-
(haHHOH M CakpabHOM, OOIIEUETOBEUSCKON M HAITMOHAIBLHON KYJIBTYPHI,
BBIpabaTEIBaTh “OXpaHHO-BOCCTAHOBUTEIBHBIN MOTEHITHAN, ¢ OMHOM
CTOpPOHBI, KOHCEPBUPYIOLIUI KYJbTYpPHbIC LICHHOCTH apXaHM4ECKOH AIOXH,
a ¢ Ipyroii CTOPOHBI, UX pecTaBpupyromuii.t’ JlanHoe MOHUMaHNE BBIBOAUT
IIUPK 32 pAMKH UCKYCCTBA U ITO3BOJISIET PACCMATPUBATH €T0 KaK KYJIBTYPHBIN
(heHOMEH HOMAJMUYECKOTO THIIA, 3aTPAaruBaIONINI U XyH0XKECTBCHHBIC U
BHEXY/IOKECTBEHHBIC O0JIACTH.

SUMMARY

In this article, circus is treated outside the context of art. It is understood
as anomadic-type cultural phenomenon. On the one hand, circus nomadism
is a transgression of spatial, ethnic, national, and social borders as well as
the borders of meanings. On the other hand, circus nomadism presupposes a
fundamental plasticity and changeability of the very subject and of his roles:
in cultural terms, a circus actor functions not only as an artist but also as an
image of a live, constantly transforming and recording structure, a sign of
a potential code that enables permanent metamorphoses of a human being
and his environment. In addition, a circus is a transmedial art that enables
constant translation from one system of signs into another and is capable
of representing different media.

17 Cp. H. Xpenos. 3penuiia B 31moxy Bocctanus Macc. Mocksa, 2006. C. 316.
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