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ABSTRACT
CULTURAL DISCOURSE ANALYSIS OF RUSSIAN ALCOHOL CONSUMPTION
MAY 2014
ELENA V. NUCIFORO
HIGHER EDUCATION DIPLOMA, BURYAT STATE UNIVERSITY
M.Ed., UNIVERSITY OF MASSACHUSETTS AMHERST
Ph.D., UNIVERSITY OF MASSACHUSETTS AMHERST

Directed by: Professor Donal Carbaugh

The study uses cultural discourse analysis to explore alcohol consumption that is valued
as normal and enjoyable, and to examine how alcohol consumption is viewed as a problem in
both folk and official discourses in Russia.

n

An event called “posidet’ (to sit) is deeply embedded in Russian cultural discourse in
the form of a communication ritual with enjoyable alcohol consumption. The ritual has a
structured sequence, commonly upheld norms, and a multilayered “sacred object” that provides
access to cultural meanings of Russian personhood, relations, actions, emotions, and location in
the nature of things. A ritualistic corrective sequence in case someone refuses a drink results in
a clash between the face of the immediate group and the face of the individual refusing to drink.
The success of communal motives over individual ones ensures achieving “understanding,” the
ultimate goal of the “sitting” event.

Russian folk discourse defines problem drinking through two key terms and their
clusters: “to drink” (regular consumption driven by dependency) and “to get drunk” (one-time

heavy intoxication). Russian government discourse addresses problem drinking mainly though a

term cluster that presumes a drinking individual’s imminent move toward alcoholism, with

Vi



irreversible harm done to health, personhood, relationships, career, and Russia as a country. A
comparative analysis demonstrates that the official discourse largely ignores the practice
conveyed by the folk term cluster “to get drunk,” and portrays most of the problematic

consumption through a term cluster close in its meaning to the folk practice “to drink.”

Vi
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CHAPTER 1

INTRODUCTION

1.1 Introduction: Russians and Drinking

Russians and drinking have a close cultural tie, a notorious connection that has only
become stronger with time. Historical records going back to as early as 986 indicate that Grand
Prince Vladimir decided to adopt Christianity as the religion for Russia because, unlike Islam, it
allowed alcohol consumption. He allegedly explained his choice by saying that “drinking is the
joy of the Russians” (Segal, 1987; Transchel, 2006; White, 1996). For centuries, foreign travelers
to Russia have come home with mind-boggling accounts of the amount, extent, and scale of
Russian drinking (Johnson, 1915). Russians pride themselves on their ability to consume large
qguantities of hard liquor at one sitting, and consider alcohol to be a major attribute in
celebrating special occasions, bonding, facilitating intimate conversations, and being Russians
together (Pesmen, 1995; Koester, 2003). Drinking is proclaimed to be a national trait, a part of
the Russian behavioral stereotype that Russians themselves promote (Hellberg-Hirn, 1998).

At the same time, Russian society has long suffered from the detrimental effects of
alcohol on the population’s health and the risky behavior that often follows inebriation.
Epidemiological reports and statistical data abound in alarming numbers about the early age of
drinkers, low life expectancy, violence, suicides, accidental drowning, traffic accidents, various
diseases and other indicators of low quality of life in Russia caused by alcohol (Gondolf &
Shestakov, 1997; Field, 2000; Nicholson et al, 2005; World Bank, 2005; World Bank, 2006;
Federal Service on Consumers’ Rights Protection and Human Well-being Surveillance, 2009;
Roshina, 2012). Alcoholism among Russians causes devastation for people with alcohol

dependency, their families, their communities, and the country in general (Klimova, 2007).



Throughout centuries of the Russian drinking experience, the Russian (and Soviet)
government made numerous attempts to reduce alcohol consumption in the country.
Unfortunately, nothing could stop or “civilize” national drinking customs — neither social
changes nor restrictive measures nor extensive public health campaigns (White, 1996). It seems
that something very important for the Russian people has been connected to alcohol
consumption traditions (Segal, 1987).

This study was conceived and carried out in an effort to understand the cultural essence
of drinking that is valued as normal and enjoyable by Russian people, and to find out how
alcohol consumption is viewed as a problem in both folk and official discourses. Another goal
was to learn about Russian culture through the communication resources associated with
alcohol consumption and their deep cultural meanings. A more practical objective was to
develop a set of recommendations for culture-grounded public health communication efforts
that would help to overcome alcohol-related problems in Russia.

These goals were attained through the theoretical framework of cultural discourse
analysis (CuDA), which provides philosophical assumptions, theoretical perspectives and a
methodology for comprehensive study of cultural communication. CuDA has the research tools
necessary to explore cultural discourses and social realities as they are constituted and
maintained through cultural means and forms of communication. In this dissertation, | focus on
such means and forms of communication as communication ritual, ritualistic corrective
sequence, communication norms, and cultural terms. Interpretation of communication means
and forms provides access to deep cultural meanings shared by representatives of the same
culture. The meanings revealed in cultural premises are about people’s personhood,
relationships with others, actions, emotions, and location in the nature of things (Carbaugh,

2005; Carbaugh, 2007).



The dissertation begins with an extensive review of relevant literatures that lay the
groundwork for this study and explain its relevance. | look at cultural aspects of alcohol
consumption, explore available research on Russian drinking practices, identify key aspects of
Russian culture and communication, and give an overview of studies devoted to the role of
culture in public health and development communication. | then turn to the theoretical
perspective, where | first explicate such foundational concepts as culture, discourse, and
communication. Next, | present the key theoretical concepts used in this study: cultural terms,
communication ritual, ritualistic corrective sequence, motives as strategies for action, and
communication norms. The theoretical overview ends with a description of the five modes of
cultural discourse analysis: theoretical, descriptive, interpretive, comparative, and critical. The
theoretical perspective is followed by research questions for the study and preview of the
dissertation chapters. The methodology chapter describes in detail the process of data
collection and analysis.

In the data-based chapters, | first look at the “sitting,” a communication ritual that
involves normal and enjoyable alcohol consumption. Then | explore what happens if a “sitting”
participant refuses to accept a drink. This brings the study to exploring the ritualistic corrective
sequence and motives that are used to strategize the action of the “sitting” group and the
participant who does not drink. In chapter 5, | use the findings of the previous two chapters to
identify cultural premises of “sitting” as a drinking practice considered normal and enjoyable by
Russian people.

Chapter 6 explores two term clusters for problem drinking in Russian folk discourse: “to
drink” and “to get drunk.” Chapters 7 and 8 focus on the official discourse of the Russian
government in its documents and public service announcements to describe and interpret the

government’s term cluster for problem drinking. Chapter 9 compares the folk and government’s



term clusters for problem drinking based on each cluster’s meta-cultural commentary on
people’s identity, relations, actions, emotions, and location in the nature of things.

The concluding chapter summarizes the dissertation findings. It then discusses these
findings based on the key theoretical propositions that guided the research. The chapter also
reviews the implications of the study for Russian communication, social interaction, and public
health communication. | finally discuss future studies that could be developed based on my

exploration of Russian alcohol consumption as communication.

1.2 Review of Relevant Literatures

1.2.1 Introduction

An extensive literature review sets the stage for a cultural analysis of the Russian
drinking as communication. First, such a literature review identifies studies of alcohol
consumption as a cultural practice. This builds a foundation for understanding drinking and its
consequences as specific ways of social interaction in different cultural groups. Second, studies
of alcohol consumption in Russia provide an insight into the patterns of drinking behavior and
values at stake when Russian people drink, talk about normal and problem drinking, and react to
government-sponsored anti-alcohol measures. Third, it was essential to review existing studies
of Russian communication practices to understand key aspects of Russian culture and

communication. Finally, the review explores the role of culture in public health communication.



1.2.2 Cultural Aspect of Drinking

Alcohol consumption is a unique example of a complex phenomenon that has been
studied by a range of disciplines that have exposed its psychological, physiological, public health,
sociocultural, economic, and political impacts on individuals and societies (Babor, 2010; Boyle et
al., 2013). A search for studies devoted to sociocultural aspects of alcohol consumption reveals
that, unlike most other disciplines, anthropology looks at drinking as “essentially a social act,
performed in a recognized social aspect” (Douglas, 1987, p. 4). Anthropology rarely focuses on
drinking as a pathology or addiction that controls people’s lives. Instead, it considers drinking to
be a historically and culturally grounded practice and a part of “acceptable, predictable,
encouraged, mainstream, majority and normative behavior” (Wilson, 2005, p. 9).
Anthropological studies provide deep insights into how cultural meanings are created and re-

affirmed in specific sociocultural settings of alcohol consumption (Heath, 1991).

In the 1960s, MacAndrew and Edgerton (2003) reviewed and analyzed a range of
anthropological studies to prove that people’s behavior under the influence of alcohol is not
simply the result of an intoxicated brain sending wrong impulses to a human body. The authors
were able to present enough anthropological evidence from studies done in different societies
to demonstrate that a “drunken comportment” differs from one cultural group to another and
usually reflects acquired patterns of behavior that exist and are cultivated in each society. Such
behavior is based on the society’s particular understanding of the nature of drunkenness and

expectations regarding people’s performance under the influence of alcohol.

One of the latest trends in anthropological research on alcohol consumption is to
explore the possibility of a greater role for places, spaces, and practices of drinking in the

construction of social and political identities (Wilson, 2005). The authors who contributed to



Wilson’s collection of anthropological studies of drinking sought to analyze consumption of
alcohol beyond mere descriptions of performances in exotic cultures. They looked at drinking
practices as “active elements in individual and group identifications, and the sites where
drinking takes place, the locales of regular and celebrated drinking, and places where meanings
are made, shared, disputed and reproduced, where identities take place, flourish and change”

(Wilson, 2005, p. 10).

In their explorations of drinking, anthropological researchers do not explicitly turn to
communication practices to see how drinking is constructed as a communicative behavior.
However, there is a sense within the discipline that something is missing in the way drinking is
studied. For example, Douglas (1987) pointed out a need for new methods to compare
community structure to understand why and how some communities bring drinking under
control through community rituals and solidarity, and other communities coerce their members
to drink through competitiveness. This may be a problem not so much of new methods for
understanding a community structure, but a need for a new or different approach and methods
to learn about the communication strategies and practices that constitute alcohol consumption
and what meaning they have for the way a particular society operates. Wilson mentioned that
drinking talk communicates a variety of messages and can contribute to a more comprehensive
approach to the study of the role drinking plays in the expression of identity (Wilson, 2005).
However, it would be more productive to study alcohol consumption beyond the messages
communicated through drinking, and explore drinking as a communication practice that
constitutes cultural discourses. Such studies may provide access to deep symbolic meanings that

sustain and regulate drinking practices in different cultures.



Frake (1964) used ethnography of communication to learn about drinking in Subanun
culture. Frake’s study proved that it was not enough to know vocabulary and grammar to “ask
for a drink” in Subanun. One needed to know how and when to approach others in a drinking
situation, what message form one’s utterance should take, and how to navigate verbal
exchanges with others depending on their social status and role relations among the
participants. Subanun drinking was studied as a communication practice that defined and
reaffirmed power relationships and decision making roles in the community. Frake’s report
demonstrated the great potential of ethnography of communication to explore alcohol

consumption as a meaningful cultural communication practice.

This overview of studies devoted to identifying cultural aspects of alcohol consumption
reveals that anthropology has been at the forefront in providing rich reports about the cultural
setup of drinking practices in societies all over the world. Drinking and its effects on human
behavior are cultural and depend on norms and expectations cultivated in cultural groups. At
the same time, communication practices that constitute and define drinking have not been
studied extensively. Frake’s research proved that an ethnographic exploration of
communication practices as part of drinking can be a productive way to learn not only about
alcohol consumption patterns and their cultural meaning, but also about a society’s power

relations.

1.2.3 Studies of Russian Drinking
Most studies about alcohol consumption in Russia analyze the frequency and amount of
alcohol intake among Russian people and examine data on mortality and morbidity connected

to alcohol consumption (Leon et al., 1997; Field, 2000; Nicholson et al, 2005; Zaridze et al,



2009). Dr. Alexander Nemtsov' is a leading and perhaps the sole expert on the scale and
“structure” of the alcohol consumption problem in modern Russia. According to Nemtsov, the
“structure” of alcohol-related problems in Russia is based on four factors: overwhelming
consumption of drinks with strong alcohol content (such as vodka); “Northern type” drinking,
when a large quantity of alcohol is consumed in a short period of time; poor health care; and the
population’s irresponsible and negligent attitude toward their own health (Nemtsov, 2009). Dr.
Nemtsov has been extensively quoted in policy documents and statements issued in recent
years by organizations associated with the Russian government (Public Council of the Russian
Federation, 2009) and the Russian School of Economics (Center for Economic and Financial
Research, 2010). In these and other publications, problems with alcohol among the Russian
population are partially’ explained by a dangerous culture of alcohol consumption and general
acceptance of alcohol abuse among Russian people. However, brief references to “habits,”
“sociocultural factors,” and “myths” of Russian drinking were not supported by references to

credible studies.

Some historical studies, for example research done by Segal (1987, 1990), demonstrated
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how Russian drinking could be explained as a national “pathology.” The whole society is
portrayed by Segal as having succumbed to the evils of alcohol and headed toward an
inescapable demise. The only way to deal with the problem of drinking in this case would be to

forcefully take alcohol away from the people, who do not seem to be able to comprehend what

is happening to them.

! Dr. Nemtsov is the head of the Department of Informatics and Systematic Research
(OTaeneHne MHGOPMATUKM U CUCTEMHbIX UCCnenoBaHuMin) at the Moscow Research Institute of
Psychiatry (MoCKOBCKMIA Hay4YHO-UCCNEA0BaTENbCKUN UHCTUTYT NCUXMATPUM).

2 “Partially” in this context means a very minimal reference. Most of the discussion in
the policy documents is devoted to the necessity of improving enforcement measures and
increasing restrictions for alcohol licensing, alcohol advertisements, selling of alcohol to minors,
hours of when alcohol is available for purchase, etc.



To understand the sociocultural aspects of Russian alcohol consumption without
viewing it as excessively pathological, | looked at historical, sociological, anthropological, and
other qualitative research that explored sociocultural processes underlying drinking practices in
Russia. The review excluded publications requested or ordered by any governmental or political
institution or agency. All the studies reviewed below were carried out by researchers who used

authentic Russian data.

A historical study of Russian drinking by Transchel (2006) explored how ideas of
drunkenness and ways to overcome it were conceptualized and publicly defined by people of
different professions and political affiliations in their quest for power and social control in pre-
revolutionary and Soviet Russia. Once Russia’s population became more urban and transitioned
from farming to wage labor in various industries, people moved from ceremonial toward
recreational drinking. Whereas traditional drinking usually engaged the entire village in alcohol
consumption on certain holidays, modern drinking in the tavern became a male domain with no

ceremonial excuse necessary.

The Soviet government announced that it had inherited drinking problems among many
other “evils” of the pre-revolutionary capitalist society. In spite of numerous efforts, the
governmental discourse dominating the media was not successful in reforming working-class
drinking practices. Workers covertly resisted state control over their private cultural practices.
Eventually, the Communist party had to give up and come up with the excuse that “the social
roots” of alcoholism had been liquidated, but there were still some individuals who made wrong

choices and succumbed to alcoholism.

Another historical analysis by Phillips (2000) focused on the meaning and value of

alcohol consumption in the daily lives of Russian workers in St. Petersburg in 1900-1929. Phillips



examined the measures taken by Soviet government and temperance movement activists who
claimed that alcohol severely compromised workers’ abilities, and said that they had to give up
drinking entirely. The workers themselves had a different understanding of drinking and
problems related to alcohol abuse. The image of an always sober “advanced worker” created by
the Soviet anti-alcohol propaganda was incomprehensible to workers for whom alcohol became
an indispensable part of celebrating special occasions, hard work, and communion with others
like them. For workers, drinking was a way to celebrate equality and fraternity and build the
“symbolic cohesiveness” of their community. More importantly, for men, drinking was an
essential part of affirming their identity. Giving up drinking was equal to giving up one’s

masculinity.

In his book Russia Goes Dry: Alcohol, State and Society (1996), Stephen White examined
the anti-alcohol campaign to reduce drinking in the mid-80s. The campaign advocated radical
measures to remove alcohol from public and private lives and achieve total abstinence among
the Russian people. The campaign produced some initial improvement in health indicators. For
example, male life expectancy increased by two years during the two years of the campaign. At
the same time, the campaign led to overall unhappiness among the population and widespread

production of home-brewed alcohol of very low quality.

Some of the studies quoted by White reflect Soviet people’s opinions about drinking.
People condemned alcoholism or “drunkenness” in the abstract, but when alcohol consumption
was applied to them personally, they believed there was nothing immoral or bad about drinking.

In fact, drinking was often considered to be beneficial for one’s health if done in moderation.

White concluded that the top-down, radical approach of the campaign was a big

mistake. It would have been more effective to develop and implement local and more limited
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improvements, instead of focusing on dramatic changes in the behavior of the whole society.
Bottom-up, direct participation by Russians in the campaigns (not because the “party ordered”
it, but because they were personally motivated to do it) could have made such incremental
changes more effective. White made another key observation: that alcohol problems were not
conceptualized adequately. The campaign developers ignored alcohol’s role in interpersonal
relationships, interpersonal communication, and as a facilitator in various sociocultural

functions of Russian people.

This review of the literature on Russian drinking will conclude by discussing two
anthropological studies that specifically looked into everyday drinking practices in Russia: one by

Koester (2003) and the other by Pesmen (1995, 2000).

Koester explored the contradictions attached to the meaning of drinking practices in
Kamchatka, a Far East region that had been colonized by Russia. For Russians, drunkenness was
considered to be a weakness, especially in the eyes of sober people. At the same time,
inebriation on certain occasions was not only approved but required. When one was drinking
with others, one had to maintain the group’s cohesiveness by accepting a drink. Each drink was
usually marked by a toast. Drinking together to a toast bound the participants together, ensured

the group’s identity and helped to maintain it throughout the ritual.

The main finding in Koester’s study was that Russians had imposed their sociocultural
expectations for drinking and getting drunk together for certain occasions. This drinking
“indoctrination” was forced onto the indigenous population through asymmetric power
relations. Indigenous Itelmen people were obliged to follow unfamiliar drinking patterns and
accept drinks under pressure from a cultural group that had more power. Refusal to drink was

interpreted as resistance and a desire to stand out. As a result, excessive drinking patterns were
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introduced to the local people’s lives without much opposition but with the disastrous

consequence of overwhelming alcohol abuse among the natives.

Pesmen (1995, 2000) introduced an ethnographic analysis of Russian drinking occasions
where she identified stages of the Russian drinking ritual and provided local explanations of its

2y

symbolic meaning. She explored the cultural term “posidet’” (to sit down together to drink, talk
and spend time enjoying one another’s company). She described drinking rituals as “the

epitome of hospitality, condensing economic, sociocultural, philosophical, and psychological

dusha” (Pesmen, 2000, p. 171).

In Pesmen’s study, drinking was closely connected to a person’s “dusha” (soul). Drinking
as a cultural practice was seen as a process leading to the opening of “dusha” in conversations.
Dusha openness was a very strong indicator of liminal states, when people involved in the
communication process opened up and shared their communal feelings “to the partial exclusion
of the rest of the world” (Pesmen, 2000, p. 164, footnote). This humanizing way of drinking,
described as a “protesting, magically generative, uniting path, a connection ... between people,”
was opposed to drinking practices where alcohol consumption replaced the community,
“becoming an end in itself,” which could “reveal, or cause absence of dusha, often attributed to

the absence of hope” (Pesmen, 2000, p. 314).

Pesmen pointed out that one should not exaggerate the power of “individual choice” in
Russians’ decisions to drink. She said that “drinking is often not experienced as a result of some
idealized free choice, but as adamant demands of one’s dusha, a fellow human being’s dusha, or
the social context” (Pesmen, 2000, p. 186). At the same time, in some cases or on certain
occasions, one could be involved in extreme alcohol consumption and excuse oneself for doing

so because of communal pressure, even though such pressure might be absent.

12



This review has demonstrated some key findings that should be instrumental in crafting
further research on Russian drinking as cultural communication. Historians Phillips and
Transchel compared the meanings of everyday alcohol consumption practices to the dominant
discourse of the communist government at the beginning of the last century. Russians were able
to hold on to treasured drinking practices while governmental images of sober “advanced
workers” and despised “drunkards” existed as fictional characters in the official discourse
without any impact on the population’s behavior. White’s study explored a much later period in
Russian history when a large scale alcohol campaign failed in the 80s. The study demonstrated
that Russians aligned with the government in its official discourse of condemning drinking, but
had parallel discursive resources that explained and justified drinking. Koester’s and Pesmen’s
anthropological studies revealed that drinking practices have deep cultural meanings for Russian
people. Koester stressed the strength of Russian drinking rituals as a communication resource
used to colonize and establish power relationships. Pesmen brought to the forefront the Russian
soul (“dusha”) that needed others and that was strengthened in communication practices. One

such practice was “sitting,” when people bonded through drinking together.

Social interaction has played an important role in sustaining drinking practices in Russia
for many years. Studying communication practices of drinking can lead to important knowledge
both about Russian culture and alcohol consumption among Russians. Several studies have
demonstrated that there is a discrepancy in the way alcohol consumption is conceptualized in
the folk and official discourses. There is clearly a need in studying drinking as a rich discursive
resource that should provide an insight into Russian personhood, relations among people, the

way things are done, emotions, and the creation of places and spaces for drinking.
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1.2.4 Russian Culture and Communication

This part of the literature review explores studies of Russian culture and
communication. The findings in these studies should facilitate our understanding of Russian
drinking as cultural communication, something beyond mere alcohol intake. Russian culture and
communication have been studied extensively beyond the works of the four scholars who are
discussed below. However, these four studies are based on an understanding that language and
communication are inherently cultural. Communication here involves and employs a shared
cultural history and meanings. Social interaction in these studies is a way of co-creating and

negotiating cultural worlds and perpetuating a shared sense of Russianness.

Anna Wierzbicka (1992) carried out a semantic analysis of Russian culture based on the
assumption that languages reflect human culture. Wierzbicka discusses cultural keywords, and
grammatical and syntactical structures of the Russian language, that abound in cultural meaning
and moral force obvious to Russians, but untranslatable or “unmarked” to people who are not a
part of Russian culture. These linguistic manifestations of cultural “worldview” very often serve

as focal points and cause communication practices in Russian culture revolve in certain ways.

“Dusha” (soul), “sud’ba” (fate, destiny), and “toska” (yearning) are some of the unique
concepts in Russian culture, serving as clues to the Russian “cultural universe.” Wierzbicka
identified four cultural themes that encapsulate the concepts of “dusha,” “toska,” and “sud’ba”
in a salient way. The first theme is emotionality (sometimes beyond human control), which is
one of the functions of human speech for Russians. Another theme is “irrationality” or “non-
rationality.” This theme underlies expressions of the mysteriousness and unpredictability of life,

IM

and is opposed to “official” or “scientific” logical and rational thinking and knowledge. The third

theme of “non-agentivity” presupposes that human, individual control of life and events is
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limited. This theme demonstrates a tendency for fatalism, resignation, and submissiveness. The
fourth theme focuses on “moral passion,” which stresses extreme and absolute moral

judgments and reflects moral struggle between good and bad.

Although her study is very useful and insightful, Wierzbicka’s data came from Russian
fictional literature not from “real life” interaction. Pesmen (2000) noted that Wierzbicka’s
studies do not reflect everyday cultural practices among Russians. However, Wierzbicka
succeeded in bringing to the foreground some grand symbols of Russian culture and explicating

their complex meanings based on data from Russian literature.

Wierzbicka’s findings served other scholars of Russian language, culture and
communication. They used her explanation of Russian key symbols, and explored their usage in
situated communication. One focal cultural symbol of interest for those exploring Russian
culture is “dusha” (soul). Pesmen (2000) conducted ethnographic research of the Russian soul as
an organizing principle of Russian sociocultural life. Pesmen’s study is based mainly on
narratives and their interpretations, organized around different spheres of life meaningful to
Russians. These spheres of life were analyzed and explained as a universe in which the key
Russian cultural symbol “dusha” (soul) guides life from the depth of Russian existence through
cultural premises. “Dusha” here is “aesthetics, a way of feeling about and being in the world, a
shifting focus and repertoire of discourses, rituals, beliefs and practices available to individuals”
(p. 9). “Dusha” and depth as organizing principles can dominate a speech act, performance,
work of art or image without being present or mentioned. Depth and “dusha” are living,
constantly developing, deeply embedded principles which come to the surface with markers

noticed, correctly interpreted, and appreciated only by those who are a part of Russian culture.
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Pesmen’s research showed that unpredictability, spontaneity and actions defying reason
seem to be a way for “dusha” to come to the surface and show itself. Logic and being
reasonable in one’s behavior would be considered by Russians as soulless and against the
overall guiding community principle. Obligations and things one is supposed to do according to
schedule should never stand in the way of a person with “dusha.” Priorities related to

community bonding and friendship are much more important than anything else.

Ries’ study (1997) is an anthropological insight into Russian talk during the time of
transition when Russian people were trying to make sense of the general disintegration,
troubles and hardships of perestroika. Ries’” approach to describing and analyzing Russianness is
to examine spontaneous conversational discourses as a mechanism for shaping ideologies and
cultural stances. Following Geertz, Ries looked at a discursive world not just as a reflection of
the world of social action, but also as a way of constructing it in all the variety of conceptual

patterns and value systems.

Ries claimed that the importance of talk for Russians is in producing and reproducing
the social paradigms of Russianness. One of the most important principles here is that of
cultural continuity. No matter what stories people tell and no matter what structural transition
society undergoes, they follow certain durable narrative conventions, thus creating a “Russia

tale.”

One of the most important achievements of Ries’ study was its exploration of speech
genres active in Russian society during the time of perestroika. Ries explored speech genres as
reiterated patterns of means with shared meanings. These patterns functioned according to
certain rules and served as the basis for communicative performance. Russian talk genres during

perestroika were arranged along two axes — a horizontal gender axis and vertical power axis.
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Male genres (mischievous, humorous, nonchalant, exhibitionist) and female genres (serious,
involved, moralistic, order-upholding) were demonstratively opposed to each other in Russian
talk. It is quite possible that the failure of the official state discourse in its attempt to curb
drinking in Russia can be explained by its use of the “female” moralizing genre, which leads to

resistance and activation of the genre of mischief among the population.

Carbaugh’s study (1993; 2005) is an ethnographic audience analysis that demonstrated
a clash between American and Russian cultural premises about private and public

communication in a Phil Donahue Show episode.

In that episode, the ethnographer heard “two cultural systems in conversation,” and he
was able to analyze two models for being a person: American and Russian. The American model
for being a person presupposes that each person is an individual with a “self.” Everybody’s
experiences are unique, and agency is located within each individual. The expression of “self”
should be tolerated and respected, and a “collective” is viewed as a constraining force that an
individual should strive to get away from. This model of personhood becomes visible in a certain
“expressive order” with its rules (speak what you think is right, express yourself) and symbolic

forms (“problem talk” — when a problem is stated publicly and a solution is sought).

As for the Russians, in their cultural model the key symbol is not “self,” but “dusha”
(soul) — “a passionate, morally committed, distinctly human agent” (Carbaugh, 2005, p. 74).
Public communication (especially if foreigners are involved) should be directed toward saving
the face of the Russian community, stating and affirming common morals and shared values, no
matter how trite and shallow the statements made publicly may appear. At the same time,
Russian communication in private contexts demands expressions of “dusha,” its openness, and

deep interchange leading to mutual trust and involvement in the matters of the other person.

17



The Russian model of personhood, just like the American one, demands following a certain
“expressive order” with norms (don’t expose your private matters to the public, don’t publicly
denigrate the collective or culture you are a part of) and symbolic forms such as “razgovor po
dusham” (soul talk —when people have deep personal conversations about private matters with

interlocutors they feel tuned into, people who they trust).

Carbaugh explored the clash of the two models of personhood and explained that
representatives of the two cultures could not discuss certain issues on a TV show because of
communicational constraints and the desire to save face (although different faces and in
different ways). The ethnographic analysis in this case allowed one to see the situation through
the cultural lens of the participants and become aware of the deep reasons for
misunderstanding. More importantly, it prevented a simplistic division of cultures into

“collectivistic” and “individualistic,” and made one question such a division.

This review of four works exploring Russian language and communication provided
useful observations for cultural discourse analysis of Russian drinking practices. The scholars
foregrounded the great symbolic meaning of the Russian “dusha” (soul) for Russian culture and
communication. It not only radiates deep cultural meanings even when it is not explicitly
mentioned, but it also has enormous force to organize various forms of Russian communicative
action. This can lead to situated alcohol consumption and its effects not having negative
meaning for Russians. Drinking may celebrate or contribute to “dusha” with emotionality, non-
rationality, non-agentivity and moral passion. Those who drink may demonstrate the genre of

“mischief” and be in the process of resisting the morality upholding female genre of “order.”
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1.2.5 Culture in Public Health Communication

My intent to explore how cultural discourse analysis could be used to study cultural
grounding of health issues led me to review relevant literature pertaining to culture,
communication, and health. It was important to learn whether any health behaviors and health-
related problems had been treated as a communication practice or an important part of cultural
discourses. | also wanted to see the role that culture was allocated in developing and
implementing public health interventions. Finally, it was essential to find out whether those who
develop and implement public health interventions ever questioned their own assumptions

about health, culture, and communication.

Some of the first calls to explore the role of culture in health care and public health
came from medical anthropologists, who took a social constructionist stance in studying
medicine. Wright and Treacher (1982) criticized traditional assumptions of Western medicine
that functions on the premise that it is completely separated from sociocultural forces. Medical
anthropologist Kleinman (1995) added to the critique of Western medicine, or biomedicine, by
pointing out that the process of “medicalization” leads to a search for generic roots of health
conditions, to an assessment of individual risk factors, and to creation of treatments or “magic
bullet” solutions for complex social problems such as alcoholism, drug abuse, obesity, aging, and

violence.

Many scholars see a need to combine both biomedical and cultural perspectives to
make medical and public health interventions effective. A possible compromise was achieved in
the definition of health introduced by the World Health Organization (WHO) in Alma-Ata in
1978. Health was defined there as “a state of complete, mental and social well-being, and not

merely the absence of disease or infirmity.” This was a considerable step forward from the
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“biomedical model,” which saw health as efficient biological functioning of the human body. The
WHO definition draws attention not only to physical well-being but also to a person’s mental

state and social environment (Blaxter, 2004; Schiavo, 2007).

Most current models of health communication and behavior change build interventions
on thorough research of “target groups” and their social surroundings. However, interventions
very often operate with concepts of health and health practices that are based on very specific
meanings attached to concepts of “mental and social well-being” and “disease” or “infirmity.”
Such meanings could be common in the culture of those who design and implement health
interventions, but too often program developers and public health institutions do not consider
themselves to be a part of a certain culture. This makes them unaware of a mismatch between
the conceptualizations of health issues taken for granted in their campaigns and local cultural

frameworks for health practices.

Another drawback of many public health interventions is that they lack “a common
vision for how culture ought to inform intervention design and implementation” (Wilson &
Miller, 2003, p. 184). In their review of HIV prevention programs, Wilson and Miller note that
cultural groundedness is rarely present across the whole process of behavior change
intervention, such as planning, development, data collection, implementation and
interpretation of results. They also found that culturally specific themes are very often
identified, but there are no details about how the results of that cultural research were

translated into a culturally appropriate language.

There is definitely a sense in the field of health communication that culture is important
in working with health and behavior change. Scholars talk about “cultural appropriateness”

(Kreuter et al, 2002), “cultural sensitivity” (Hoeken & Swanepoel, 2008; Resnicow et al, 2000), or
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“cultural groundedness” (Wilson & Miller, 2003) of health communication interventions and
programs. Dutta (2004; 2008) suggests a “culture-centered approach” to exploring the meanings
of health and proposes “to build health communication theories and practices from the vantage
point of cultural members” (Dutta, 2008, p. 3). Collins Airhihenbuwa (1995) challenges the
traditional westernized medical model and offers a culture-based PEN-3 model. This model
helps to anchor health promotion programs in “a dialogic process that allows members of the
targeted culture to address cultural sensitivity and cultural appropriateness in program

development” (Airhihenbuwa, 1995, p. 28).

The most vociferous discussions with regard to culture and health happen in the field of
development communication. Such discussions have been mainly among proponents of two

approaches: diffusion and participation.

The conceptual model of diffusion was developed within the “modernization” paradigm
of social development. Modernization and growth theory sees development as an evolutionary
process and defines the state of underdevelopment in terms of observable quantifiable
differences between poor and rich countries on the one hand, and traditional and modern
societies on the other hand (Servaes, 1999). Within the modernization paradigm, traditions,
religious beliefs, and community rituals have been considered to be more an impediment than a

contribution to development efforts (Lerner, 1958; Melcote & Steeves, 2001).

Based on the theoretical assumptions of the modernization paradigm, Rogers came up
with a model that conceptualizes development communication as a process of “diffusion of
innovations.” Rogers emphasized that diffusion is a special way of communicating, and defined
communication as “a process in which participants create and share information with one

another in order to reach a mutual understanding” (Rogers, 2003, p. 5). Rogers’ definition of
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communication does not quite correlate with his discussion of the practical implementation of
diffusion of innovations. His understanding of the diffusion process — as stages of knowledge,
persuasion, decision implementation, and confirmation — presupposes one-way (not mutual)
communication for the transmission of knowledge. During this one-way process, the “change
agent” (whose mission, by Roger’s definition, is to influence “the clients’ innovation-decision in
a direction deemed desirable by a change agency” (p. 27)) is diffusing innovation to the “target
audiences,” split into innovators, early adopters, early majority, later majority, and laggards.
This further explanation of the diffusion of innovations model does not demonstrate
“convergence” or sharing and co-creating ideas in the social world among participants.
Communication here is not understood as cultural, and communication participants are “target

groups” that are subjected to change through “change agents.”

When applied to resolving health-related problems, the diffusion model sets behavior
change as the goal of communication campaigns, and intends to persuade individuals to change
their behavior through becoming informed and altering their attitude. The mechanics of the
model is called KAP (Knowledge/Attitudes/Practice): Information provides Knowledge, which
leads to change in Attitudes, which in turn leads to Practice — the desired behavior change
(Morris, 2003). This model has often been applied in health communication to convince a
population to get vaccinated or to change their reproductive behavior. However, very often,
projects based on the diffusion model have changed knowledge and attitudes without having
any major influence on practice and behavior. This led to some new, more strategic models for
behavior change, such as social marketing and entertainment-education (E-E). Proponents of
both social marketing and entertainment-education claim that they manage to involve the local

population and maintain a dialogue with them throughout the process of developing,
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implementing, and evaluating their health communication campaigns (Storey & Jacobson,

2003).

The E-E and social marketing models have been criticized because what is claimed to be
a formative program evaluation with active participation by local people very often turns into
scripted focus groups and interviews where agency-hired representatives try to find out local
people’s understanding and reactions to different concepts and problems (Dutta, 2008; Melkote
& Steves, 2001). These problems are usually defined and emphasized as a priority on a higher
political level long before any research or involvement of local people. Limited or very
structured involvement of the local population in identifying their own health issues and ways to
resolve them results in marginalization and blaming people for making a “wrong” choice

(Huesca, 2007).

As opposed to the “diffusion” approaches, “participation” presupposes involvement and
empowerment of the local population at different stages of project development and
implementation. In participatory projects, the grassroots should control the direction of what is
going on and the key decisions (Morris, 2003). However, the participatory approach has been
criticized because it is hard to evaluate and present participatory communication projects as
effective. Participatory approaches suffer from “definitional fuzziness” (Morris, 2003; Huesca,
2003). This “fuzziness” not only impedes funding and intellectual debates, it also makes it easy
for participation to become what Escobar called “co-opted” by the dominant discourse (Escobar,
1995). This happens when inherently “diffusive” public health projects such as social marketing
and entertainment-education use the keyword “participation,” and claim that they are culture-

specific and appropriate.
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Another critique of the participatory approach is that sometimes the way “participation”
and “empowerment” are conceptualized in one culture is applied to another culture with minor
adaptation, but based on the same principles. This point can be illustrated by an example from a
health communication program, the developers of which encountered a problem with
empowerment in a Hutterite community in Canada. Brunt, Lindsey, and Hopkinson (1997)
explored ways to make lifestyles healthier among the Hutterites through empowering them to
change the existing hegemony where the elders mostly made decisions for the whole
community. After an ethnographic analysis, Brunt et al. found that empowerment was quite
opposite to the Hutterites’ concept of “glassenheit,” which means living in harmony with the
community and adhering to community values. Project-facilitated participation and discussions
were maintained through “glassenheit,” and it was impossible to gather both men and women
in the same groups and have them openly discuss their problems. Brunt et al. came to the
conclusion that their initially planned health promotion program based on empowerment and
participation would generally disrupt the community cultural setup and Hutterite values.
However, the program developers realized that better health outcomes (improvement in
cardiovascular disease indicators) could be achieved if they worked closely with the community
elders and involved them in making decisions about the community’s lifestyles. This example
demonstrates that sometimes participatory health communication can suffer from the
ethnocentricity of empowerment. In cases like this, the processes of participation, decision

making, and empowerment are imposed from outside and are not based on local values.

Morris (2003), in her overview of 44 health communication projects, found that
diffusion and participation make up a false dichotomy: diffusion approaches actively use
“participation” in their discourse when funders require local involvement so that the population

and local decision makers will “buy into” the programs. Participatory approaches more often
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than not employ instruments used in the diffusion of innovation model, largely because this is
what makes their programs “reportable” and “worthwhile.” Somehow, diffusion and
participation have merged into a hybrid approach with a common vocabulary. At the same time,
the principles and tools they use in the field can be quite different. A common drawback of both
the diffusion and participatory models is that they often operate with the concepts of
development and empowerment as they are perceived in Western culture. One of the ways to
overcome this challenge is to prioritize culture in development communication and find ways to
develop and implement programs only after careful research in local communities and with their

active involvement.

A recently developed Security Needs Assessment Protocol (Miller & Rudnick, 2008) is an
example of a development initiative that adheres to the principles of participatory
communication without imposing the processes of “participation” or “empowerment” as they
are understood and practiced in the “Western world.” The Security Needs Assessment Protocol
(SNAP) was developed by a team of scholars working for the United Nations Institute for
Disarmament Research (UNIDIR). SNAP is based on thorough cultural ethnographic research,
and its main goal is to provide “rigorously generated and practical cultural knowledge about
community security needs for use in programming and project design” (Miller & Rudnick, 2008,
p. 41). SNAP starts by consulting with a local agency about the agency’s needs in terms of
security. The next stage is an assessment, when the SNAP team learns about the “cultural logic”
of security in use among community members. After that, the local cultural findings are
translated into the needs and goals of the client agency. The fourth stage is working closely with
the local agency “to create innovative solutions to the integration of standing agency practices

and goals with local systems of practice and belief in the design of services for a community” (p.

25



43). The idea of starting the change in the community through understanding local practices,

values and goals could be a step toward an approach that can be called truly participatory.

This part of the literature review has demonstrated that there has been a general turn
from conceptualizing health issues and behaviors as biological problems requiring solely medical
interventions. To be effective, public health initiatives are usually advised to explore and
incorporate local cultural knowledge. Interventions based on a “diffusion” perspective tend to
view “target groups” as the ones that need to change their health practices in ways deemed
effective and appropriate by those who develop and implement public health programs.
Participatory approaches start out with the goal to “empower” people to effect changes in their
health practices through active participation. However, “empowerment” and “participation” are

very often not explored as cultural concepts that may not even exist in the local community.

Health-related issues bring about culture-specific symbols, values, moral and emotional
dimensions, and ways and forms of social interaction. At the same time, local culture should not
be considered only when the subject matter of a health intervention is conceptualized. Culture
should be involved at all stages of developing a public health intervention. Even at the stage of
conceiving a campaign, when program developers conduct assessment, they should understand
that their methods of inquiry represent forms of cultural communication. A researcher should
be aware of how meanings are negotiated and shared during an interview or a focus group. For
example, Russians might appeal to higher moral values and condemn drinking during a group
interview with people they do not know. They might open up and share some very intimate
observations and inner thoughts during a personal in-depth interview if they feel that the
conversation is soulful, they trust the researcher, and their contribution can truly help

somebody.
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Another important observation from this literature review is that even though people
who design and implement programs are part of a culture with certain values, rules, and norms
for interaction, this is very often ignored. It is necessary to look closely at the concepts that are
offered as a solution to local public health issues. It is quite possible that these solutions in fact
represent cultural perceptions of what is “good” or “healthy” among those who develop the
campaigns, but not in the culture of the people who are being helped. Local cultures are
dynamic and have abundant resources that could be tapped for some solutions for health-
related issues. As the SNAP project has demonstrated, cultural discourse analysis, with its
ethnographic tools, can be an invaluable approach for developing culturally appropriate

programs.

1.2.6 Conclusion

The four parts of the literature review for this dissertation have helped to identify
important aspects of studies of drinking as a cultural practice, cultural specifics of Russian
alcohol consumption, Russian cultural communication, and culture-based health communication

programs aimed at behavior change.

Anthropological studies demonstrated that drinking practices are deeply cultural.
Drinking practices are performed in ways specific to each culture and have certain meanings
particular to each cultural group. Exploring drinking practices in a community can open doors to
important cultural knowledge. Looking at drinking as social interaction (as a communication
form with certain rules and norms, symbolic descriptions, dimensions of meaning, and cultural
premises) can “decode” deep cultural meanings conveyed through alcohol consumption in

different societies.
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Historical and anthropological studies devoted to Russian drinking revealed the
importance of drinking for maintaining communal bonds and celebrating cultural values. What is

IM

considered “normal” drinking is not done just for inebriation, it is done together with other
people for “aywa/dusha” (soul) and other important cultural values. Russian people have
certain understandings and expectations of what is acceptable and what is problematic drinking.
In the past, state campaigns have condemned drinking in general and blamed individuals for
alcoholic excesses. Anti-alcohol programs in Russia did not acknowledge a possibility of
“normal” alcohol consumption. The population demonstrated patterns of resistance to the
government-sponsored programs. If researched as cultural forms of communication, Russian
drinking practices should become a discursive resource for learning about cultural ways of being
in Russia. Cultural discourse analysis of how problematic and normal drinking is conceptualized

by Russian people and government-run campaigns can potentially reveal important cultural

assumptions and premises that could inform behavior change interventions.

Russian cultural communication studies drew our attention to a highly potent cultural
symbol, the “aywa/dusha” (soul). Russianness seems to revolve around “soul.” “Soul”-guided
decisions are driven by emotions, irrationality, non-agentivity, and passion. The significance of

“dusha” can guide cultural analysis of Russian practices pertaining to drinking.

Developers of public health interventions have long realized the importance of the local
culture for the success of their programs. Unfortunately, a lot of adaptations to the needs of
local communities are more “cosmetic” than based on deep cultural knowledge of local
practices. Most of the interventions reflect the views and values of those who initiate, develop,
or fund such public health efforts. Very often, such inherently culturally grounded notions as

“empowerment” and “participation” are used and applied in the ways practiced in the culture of
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those who came to the local community with change efforts. This literature review did not
reveal any studies that would show how a government (not a nongovernmental organization)
could learn and implement cultural knowledge about its population in a state-run campaign.
Learning from the experience of the development field should help to avoid its mistakes and

misperceptions.

1.3 Theoretical Perspective: Cultural Discourse Analysis

1.3.1 Introduction

This study of Russian drinking practices is based on philosophical assumptions,
theoretical perspective and methodological guidelines for cultural communication research
elaborated in cultural discourse analysis (Carbaugh, 2007). Cultural discourse analysis (CuDA)
was developed on the foundation of the ethnography of communication (Hymes, 1972;
Carbaugh, 1995; Philipsen & Coutu, 2005) and related theories of cultural communication
(Philipsen, 2002) and speech codes (Philipsen, 1997).

CuDA studies cultural discourses and social realities as they are constituted and
maintained through cultural means and forms of communication. The main focus here is on
responding to two general questions. First, how is communication shaped as a cultural practice?
Here an analyst explores symbolic resources and forms (or means) of communication in a
particular community. For example, if we look at Russian drinking, we will identify, describe and
interpret communication forms (ritual, social drama) and other discursive resources or means of
communication (cultural terms, communication norms) that constitute and maintain the cultural

practice of alcohol consumption and talking about different ways of alcohol intake in Russia.
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The second question for a CuDA researcher is, what system of symbolic meanings is
conveyed by the identified means of communication? Answering this question, an analyst
decodes a “symbolic world” and deep meanings underlying the participants’ means of
communication. This provides access to a meta-cultural commentary with radiants of meanings
about who people are (being, personhood and identity), how they are related to each other
(relationships), how they feel (feelings, emotions and affect), what they are doing (acting,
actions and practice), and how they are situated in the nature of things (dwelling) (Carbaugh,
2007; Carbaugh & Cerulli, 2013).

In explicating the philosophical and theoretical assumptions at the base of cultural
discourse analysis, this theoretical perspective discusses views on culture, discourse, and
communication that are cornerstones of this research. The next step is to elaborate the key
theoretical concepts focal to this study: cultural terms, communication ritual, social drama,
ritualistic corrective process, facework, motives as strategies for action, and communication
norms. These concepts serve to identify cultural means of communication and bring to the
surface deep cultural meanings for further analysis.

One of the advantages of cultural discourse analysis is that it offers a comprehensive
methodological framework with five investigative modes: theoretical, descriptive, interpretive,
comparative, and critical. This overview of the theoretical stance ends by looking at the five
investigative modes and identifying what they offer to a communication study of alcohol

consumption.
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1.3.2 Culture

The review of literature for this dissertation looked at anthropological studies devoted
to cultural aspects of alcohol consumption. These studies demonstrated rich, data-based
evidence proving that the way people drink is deeply “cultural.” Very often, anthropologists
study drinking patterns and traditions to uncover valuable knowledge about people’s “culture.”

Ill

The way people engage in communication with others is also “cultural.” The review of public
health and health communication research demonstrated an urgent need to develop public
health programs based on “culture” to make interventions “culturally” grounded, “culturally”
appropriate, “culture” centered, and “culturally” sensitive. One of the most important concepts
that needs to be clarified from the very beginning in this study is “culture.”

The key definition of culture in most ethnography of communication studies comes
from interpretive anthropology, and it was offered by Geertz:

Culture ... denotes an historically transmitted pattern of meanings embodied in symbols,

a system of inherited conceptions expressed in symbolic forms by means of which men

communicate, perpetuate, and develop their knowledge about and attitudes towards

life (Geertz, 1973, p. 89).

Fieldwork and research has allowed scholars of anthropology and ethnography of
communication to elaborate on the five important propositions in the definition above: (1)
culture is based on symbolic resources; (2) these resources are patterned and are organized in a
system; (3) there are certain shared meanings sustaining the system of patterned resources; (4)
shared symbolic resources allow people to partake in social actions; (5) the system of cultural
resources and their meanings is historically grounded.

Symbolic resources in cultures include nonverbal and material symbols as well as

symbols expressed in key terms (and clusters of terms) and symbolic forms of social action

(Carbaugh, 1990c). All these resources serve as “vehicles for conceptions.” “Conceptions” here
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are structures of cultural meanings carried by symbols (Schneider, 1976). The “vehicles” can
operate because of a complex systemic organization that sustains them. Schneider points out
that “symbols and their meanings can be clustered into galaxies” that have “core or epitomizing
symbols as their foci” (Schneider, 1976, p. 218). Such “galaxies” are interconnected because
they share cultural meanings. Another way to look at the systemic organization of a culture’s
symbolic resources is to view it as a code. Here the system of “cognitive and moral constraints”
helps us understand and experience culture as “the fixed and the ordered” (Philipsen, 1987, p.
249).

Effective functioning of the system of symbolic resources is only possible because those
who claim membership in a certain culture share meanings rendered by systems of symbols,
symbolic terms and their clusters, or symbolic forms of cultural action. Such shared meanings
are about “the nature of the universe and man’s place in it” (Schneider, 1976, p. 197). Symbolic
resources and their meanings also embody cultural members’ “ideas, attitudes, judgments,
longings, or beliefs” (Geertz, 1973, p. 91). Here a culture could be seen from the standpoint of a
“community” where members “claim a commonality derived from shared identity” (Philipsen,
1987, p. 249). “Shared identity” becomes possible through sharing cultural meanings that have
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to be “deeply felt,” “commonly intelligible,” and “widely accessible” (Carbaugh, 1988a, p. 38).

In his ethnographic study of the “Donahue” show, Carbaugh described and interpreted a
system of symbols that structure senses of personhood for US American speakers. The core
symbols that helped to understand US Americans’ orientations in the world in terms of their
own personhood were “the individual,” “self,” and “social roles.” Description and interpretation

of this system of symbols revealed what constructs US American personhood and signals

membership in the US American community (Carbaugh, 1988b).
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Geertz, in his definition of culture above, talked about the value of symbolic forms “by
means of which men communicate, perpetuate, and develop their knowledge and attitude
towards life.” This aspect of culture allows its members, who meet for the first time, to be able
to understand one another and act upon cultural symbols. Cultural members are also able to
take part in various forms of cultural social action, follow cultural norms, or understand when
such norms are violated. A great example of this is the notions of personhood shared by the US
Americans that were demonstrated in Carbaugh’s study. His study found that the US American
assumption about an “individual” is that he or she should “speak factually” about his or her
“individual thoughts, feelings, and experiences.” People who had never met before would
gather at the Donahue talk show and express their “selves” openly and freely using a shared
universe of symbolic resources and their meanings (Carbaugh, 2005). However, an intercultural
contact in the context of the same talk show revealed that not every culture shares the same
assumptions about personhood. Unlike the US Americans, a Russian (Soviet at the time)
audience affirmed values of collective virtue and morality. The symbolic resource of “soul”
prevented them from “open” and “free” talk show discussion of private matters such as sexual
relationships (Carbaugh, 2005). In that particular intercultural encounter, US Americans and
Russians were not able to collaborate in their social actions because they did not share
meanings for the symbolic resources that were used.

Culture is “historically transmitted” and “grounded,” with symbolic resources and their
meanings shared by cultural members “projected from a very particular past” (Carbaugh, 1990c,
p. 20). This does not mean that culture is handed down from one generation to another as some
sort of family heirloom. Culture changes, but new symbolic resources and their meanings are
constructed based on shared experiences in congruence with “old” meanings common to the

cultural members. Schneider (1976) calls this ability of culture a “generative” function.
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In this study of Russian drinking, culture is assumed to be a system of highly patterned
symbolic resources that are shared by cultural members. These resources have deep cultural
meanings accessible to those belonging to the same culture and make it possible for the
members to take part in joint social actions. Both symbolic resources and their meanings are
transmitted historically and are resistant to change. Any cultural change usually occurs in tight

connection with the existing shared symbolic resources and their meanings.

1.3.3 Communication

The detailed overview of culture above builds a bridge to understanding cultural
discourse and communication practices within it. Cultural discourse in CuDA is defined as:

a historically transmitted expressive system of communication practices, of acts, events

and styles, which are composed of specific symbols, symbolic forms, norms, and their

meanings (Carbaugh, 2007, p. 169).

While this description bears a lot of similarities with the core definition of culture by
Geertz and other scholars discussed previously in this chapter, there is one important
distinction. Symbolic resources that construct culture do not necessarily have to be
communication practices, acts, events and styles. In other words, the social process of
communication between people who represent a certain cultures is “acted through distinctive
culture systems,” but it is “not itself culture” (Carbaugh, 1990c, p. 21). It is important to
understand culture because its resources and meanings are key in constructing and maintaining
communication processes, but it is also important not to equate communication to culture and
culture to communication.

In this study, communication is conceptualized as “construction and maintenance of an

ordered, meaningful cultural world which can serve as a control for human action” (Carey, 1975,
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p. 6). This view stands in a stark contrast to the way communication is conceptualized, studied,
and applied in many public health programs. As mentioned in the literature review, public
health approaches, such as “diffusion of innovations” (and its spin-offs), see communication
more as “transmission of signals and messages” (Carey, 1975, p. 3). The difference in the two
views on communication is that in the first one (Carey calls it “ritualistic”), all the participants in
the communication process represent a culture, and they bring with them certain symbolic
resources and share certain meanings that structure the discourse where they construct reality
through communication as cultural participants. In the second definition (“transmission view”),
some participants in the communication process are senders and others are receivers.
Information is transmitted and feedback comes back, showing the success or failure of the
“transmission.” The product of communication in the “transmission” view is a message that is
either received or not. In the “ritualistic” view, the outcome of communication is construction of
a shared reality (or a failure to construct it).

In the “ritualistic” view, communication is not just a device to transfer signals and
messages from one participant to another. It is a culturally grounded process that acts to
construct and maintain reality. Hymes, the founder of ethnography of communication, pointed
out that communication not only differs cross-culturally and is patterned, but also serves as a
metaphor of social life (Hymes, 1962; Hymes, 1974). Following Hymes’ programmatic statement
for ethnography of communication, decades of fieldwork have proved that certain patterns and
systemic relations are demonstrated in the means of communication. These systemic relations
are sustained and function based on the meanings shared by cultural members. And, indeed,
communication plays an important role in constituting sociocultural life (Carbaugh, 1995;

Philipsen, 1992).
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Ethnography of communication, as well as related theories of speech codes and cultural
communication, have developed and applied a conceptual background and methodological
toolkit to identify communication means and their meanings. Using this methodology in
studying communication, we can get closer to understanding sociocultural life in different
cultural communities. For example, exploring cultural communication practices associated with
drinking in Russia, we can access deep cultural meanings conveyed by the symbolic resources
that people use when they engage in alcohol consumption or talk about it. This study looks into
such symbolic resources and forms of communication as cultural terms and the term clusters
that they build, communication rituals, social drama, corrective processes to restore one’s face
in an interaction ritual, motives as strategies for action, and communication norms. These

theoretical concepts are reviewed below.

1.3.4 Cultural Terms

Key cultural terms are explored in cultural discourse analysis to identify and interpret
deep local meanings about people’s identity, their relations with others, feelings, acting, or
dwelling (Carbaugh, 2007). Burke offers one of the most comprehensive theoretical stances on
what makes cultural terms focal for understanding human activities through exploring
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communication practices. He talks about understanding “terminology of motives,” “terministic
screens,” and “associational clusters” as a way to decode how “identification” with others
occurs when we communicate with them (Burke, 1965; Burke, 1966; Burke, 1973).

Burke suggests a theory of motives where any motive is a “shorthand word” for a

situation, and it is assigned and interpreted based on the cultural group’s general orientations.

Motives are highly dependent on a particular vocabulary and associated systems of meanings in
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different cultural groups. Verbally molded and socially constructed concepts in people’s minds
provide certain ways to interpret reality. So there is no absolute judgment or “interpretation of
reality.” Each situation derives its character from a particular framework of interpretation
specific for each cultural group. This turns motives into “terms of interpretation” when an
analyst can get access to people’s “rationalization” about what is accepted as good and useful in
their society and what they should do to expect good treatment (Burke, 1965).

Burke’s discussion of “terministic screens” draws our attention to language as “symbolic
action.” Any terminology reflects reality, but in a specific way. It directs our attention to some
channels rather than others. Many of people’s “observations” are but “implications of the
particular terminology in terms of which the observations are made” (Burke, 1966, p. 46). There
is no such thing as “objective” observations. Any type of behavior is usually observed through
some kind of a “terministic screen,” which directs our attention, interpretation and ultimately
understanding of this behavior in a certain way.

If we identify and interpret key cultural terms, we can open doors to identifying and
interpreting the motives verbalized by people when they perform or explain their actions.
Analysis of the expressed motives underlying people’s actions leads to decoding the “terministic
screens” of different cultural groups. Burke suggested organizing such terms in “associational
clusters,” where an analyst would put together “what goes with what” (Burke, 1973, p. 20).
Burke talked at length about how to inspect literary works for such “associational clusters,”
tease out the “structure of motivation,” and understand the “symbolism” or deep cultural
meaning of words.

Several scholars have used Burke’s method of cluster analysis to explore key terms
repeatedly and noticeably used by cultural groups to convey deep cultural meanings in

communication.
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Foss (1984) studied the discourse of the Episcopal Church establishment when it was
confronted by the possibility of allowing women to be ordained as clergy. Foss analyzed words
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that clustered around four key terms: “church,” “priest,” “male,” and “female.” The analysis
revealed polarities within the four term clusters: the hierarchy and its meaning for the
establishment and the challengers’ view of the way things should be changed within the church.
An alternative world verbalized by those who wanted women to have access to priesthood was
based on a set of values and meanings opposing the establishment. This new opposing discourse
challenged the existing system and eventually changed it.

In another study based on Burke’s cluster analysis, Mackenzie (2007) explored
alternative identities created by people with Williams Syndrome (WMS) through their stories.
Mackenzie identified three key terms in the discourse of people with WMS: “normal” (once
people with WMS start “getting called normal,” they hope to start “getting treated normally”),
“positive” (WMS is considered to be something “positive, not negative” in terms of attitudes
and the contributions people with WMS can make to society ), and “feelings” (students with
WMS are said to experience everything with intense feeling and emotions, which is reflected in
their music and their affective community). The clusters around these three terms were
contrasted with the key groups of terms used to define people with WMS in the medical
discourse: “abnormal,” “negative,” and “thinking without emotion.”

Mackenzie’s cluster analysis proved to be an efficient tool to understand, interpret, and
tell a story about people with Williams Syndrome who studied at the Berkshire Hills Music
Academy. This story differed from the mainstream and medical discourses. The study

demonstrated new ways to understand people with WMS and advocate for better learning and

social opportunities for them.
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Key cultural terms, their clusters and their symbolic meaning were explored by Burke
and those who used his ideas and concepts in studies of discourse. This dissertation explores key
terms and their clusters as an important part of Russian drinking practices and the Russian folk
and official discourses about problematic drinking practices. The study assumes that key terms
and their clusters are means of communication used consistently in communication practices.
These means of communication radiate meanings that are shared by people belonging to the
same culture and enable social interaction practices. Describing and interpreting implicit and
explicit meanings expressed by key cultural terms and their clusters allowed this study to
formulate cultural premises. These cultural premises provided access to a meta-cultural

commentary about alcohol consumption in Russian culture.

1.3.5 Communication Ritual

One of the research goals for this dissertation was to look at how normal drinking
practices among Russians are performed as a communication ritual. Communication rituals have
long been a focus of studies in ethnography of communication. A definition guiding most such
studies was offered by Philipsen, who described a communication ritual as “a structured
sequence of symbolic acts, the correct performance of which constitutes homage to a sacred
object” (Philipsen, 1987, p. 250). The review below identifies studies that explore
communication rituals and foreground deep cultural meanings that sustain these rituals and
make them valuable for ritual participants.

Philipsen’s definition of a communication ritual draws our attention to four main
aspects of this form of communication: (1) it is highly patterned, with a “structured sequence”

of actions recognizable and performed collectively by members of a certain culture under
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certain circumstances; (2) these actions are “symbolic,” or have a deep cultural meaning and
significance, very often beyond what happens or is communicated directly during the ritual; (3)
the actions need to be performed in a way that is “correct” or follows certain norms and
communal expectations; (4) ultimately, the ritual “pays homage to a sacred object” that may not
be verbalized or exist in any physical form or shape. Such an “object” could be some communal
value, common good, or culturally recognized and collectively appreciated way of being.
“Structured” actions performed during a communication ritual do not have to be the
same exact words of phrases uttered in a predictable sequence every time the ritual is
performed. Communicative actions during a ritual have certain predictable patterns of functions
that they accomplish. For example, in the keh chee (“guest spirit”) ritual in Chinese culture, the
structured sequence starts out with the host offering a guest more food; then the guest declines
to have more food, the host challenges the refusal, and finally the guest submits to the offer
(Chen, 1990/1991). In a Colombian ritual of leaving a party that Fitch (1997) calls “Salsipuede”
(leave if you can), communicative actions are performed based on the following pattern: a guest
at a party announces his or her intention to leave, the host asks for an “account” or an
explanation of a reason to leave, the guest gives an account, and the host denies the account
and/or offers an alternative. Carbaugh (1996) described a ritualized communicative sequence of
“being a fan” at basketball games in the USA. The sequence adhered to by the fans starts out
with “warm-up” conversations serving to “orient the crowd to the events at hand,” and then the
“salutation,” when the fans pay homage to the flag and the national anthem. This is followed by
the “introductions” of the teams, when fans ridicule the opposing team. Ensuing “game talk”
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includes such kinds of talk as “individual comments,” “group chants and cheers,” and “halftime
talk.” The ritual is concluded by “dissipation,” when the game is over and fans chat about the

results as they leave the event.
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The three examples of ritual patterns above were singled out here to demonstrate that
a communication ritual can often happen during or as part of other human activities that may
not conventionally be considered “communication,” such as eating, partying, or watching a
game. As with alcohol consumption, in all these practices the participants are engaged in a
patterned social interaction that makes these practices recognizable, culturally distinct,
meaningful, and performed collectively. Learning more about communication rituals that
accompany various practices provides deep insight into cultural meanings constructed and
reaffirmed by the participants.

Another important note about the “actions” that constitute a ritual’s sequence is that
they do not have to be spoken or performed. Hastings (2000) explored an Asian Indian ritual of
self-suppression, where the main orientation is toward being, not doing. Hastings’ alternative
definition of a ritual mentions “a constellation of thoughts” (not the “sequence of symbolic acts”
that we see in Philipsen’s definition) that need to be processed correctly to express or suppress
self-disclosures and self-expressive actions in interpersonal encounters among Asian Indians.

Geertz once said that “meanings can only be ‘stored’ in symbols” (Geertz, 1973, p. 127).
He further explained that “symbols” contain deep cultural knowledge about the world,
emotional life, morality, and ways to behave. This knowledge may be lost on those who happen
to notice a symbolic action but are unaware of its meaning. Consider, for example, Geertz’s
famous example of a wink: for some it could be a contraction of the eyelids, for others it may
mean “conspiracy in motion.” In a similar way, the “symbolism” of each move in the
communication ritual has a certain recognizable and clearly identifiable meaning for the cultural
members. Such symbolic meaning that transpires through a ritual performance usually does not
relate or transfer information. It represents shared beliefs and controls and regularizes a social

situation to maintain society in time (Carey, 1975; Firth, 1973).
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One of the main meanings symbolized through a patterned sequence of communicative
acts in a ritual is expressing, experiencing and reaffirming a shared cultural identity (Carbaugh,
1990b). Perhaps the best examples are two studies that were able to decode how shared
identity is symbolized through ritual performance: explorations of the US American
Communication Ritual and the Israeli Griping Ritual (Katriel & Philipsen, 1981; Katriel, 1990).
Enactment of the Communication Ritual in the US is based on the assumption that “selves” are
separate and burdened by their individual problems. An expected symbolic outcome is to solve
personal problems and affirm relationships while validating the unique “selves” of the
participants through performing the sequence of the Communication Ritual. Performing the
Griping Ritual in Israeli culture allows people to express their communal identity and locate
problematic issues in public life through a recognized, symbolically structured sequence. The
focus here is on “common fate” and bringing the problem to the surface without any solution in
sight.

These two examples demonstrate how adhering to certain patterns in communication
can be symbolic, and serve as a “vehicle for conception” (Schneider, 1976). This “vehicle” for
constructing and reaffirming meaning in a ritual can work only if all the actions are performed
“correctly” or follow certain rules and expectations. The most obvious expectation for the
correct performance of the ritual is for the participants to follow the suggested sequence of the
ritualistic form of communication. If a US American is approached by another person who
experiences a problem and “would like to sit down and talk,” he or she is expected to
reciprocate by initiating a Communication Ritual (Philipsen & Katriel, 1981). If, in Colombian
culture, a party host just says “good-bye” instead of initiating a Salsipuede ritual, the guest and
everybody else at the party may feel that “connectedness” and relational bonds are not

recognized and appreciated (Fitch, 1997).
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Other norms and expectations that make ritual performance “correct” concern the
situation or physical and psychological set-up of when and where the ritual is initiated. For
example, the Griping Ritual is not supposed to be carried out at work with the boss present.
Having the “right” participants in the ritual also ensures its “correctness”: foreigners or children
are not supposed to be part of the Griping Ritual (Katriel, 1990).

Besides certain expectations for ritual performance, mentioned above, ethnographers
describe specific norms of a communicative action, or “a system of ought statements that
participants can use as bases for instructing, regulating, and evaluating social action” (Carbaugh,
1990b, p. 8). Carbaugh suggested that such communication norms are based on verbally invoked
moral standards, and they are used to coordinate people’s behavior. Learning about the moral
values at the foundation of such verbalized norms provides access to cultural expectations for
acting correctly.

The previously mentioned “game talk” is regulated by a normative rule that “fans should
be competitive and passionate in conduct” (Carbaugh, 1996, p. 56). This rule operates within the

|II

“metacommunicative moral” that when in a contest, one should play through a “proper” form
with words, not “improperly” with physical aggression. This normative stance regulates the
“correct” performance of the “game talk” ritual in US American culture, when sports fans avoid
physical violence and resort to structured verbal play to celebrate their team and being together
against the other team’s fans.

Norms that regulate communicative action and structure the discourse are discussed in
greater detail in a separate section below.

If all the norms and expectations in a ritual are followed through performing a

structured sequence of communicative acts that have deep symbolic meaning for the

participants, then the ultimate goal of celebrating a “sacred object” of the ritual should be
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accomplished. A sacred object is some “ideal or cultural good” (Hall, 1997), something shared
and maintained to keep the “social equilibrium” and order (Philipsen, 1987). In the Colombian
ritual of Salsipuede, the sacred object is the vinculo, the relationship formed among the
participants of the social event where the ritual is initiated when a guest decides to leave (Fitch,
1997). In the Chinese keh chee ritual, the sacred object is the host’s face and his or her ability to
be generous by offering more food. However, the guest’s generosity is equally important,
because by eating what is offered, the guest maintains the host’s face (Chen, 1990/1991). In
Asian Indian culture, every individual has a certain role in the “social order,” and is supposed to
live and act according to the constraints and responsibilities of that order. The intrapersonal
ritual of self-suppression honors that social order, making it a “sacred object” (Hastings, 2000).
The Griping Ritual celebrates “togetherness” (Katriel, 1990), whereas the US American
communication ritual is focused on honoring the “selves” of each participant, and their ability to
have a “relationship” with one another (Katriel & Philipsen,1981).

As we see from the summary of “sacred objects” above, rituals most often honor
achieving harmony and interconnectedness with other members of the cultural group while
maintaining and strengthening some social order. Exploring communication rituals provides
important insights about their patterns, the meaning of each symbolic move within that pattern,
expectations and norms for communicative performance, and what kind of value or common
good is celebrated. As noted above, a lot of communication rituals are an integral part of
different kinds of human activities. If we want to learn more about such human activities, the
“heuristic” value of the communication ritual becomes of primary importance (Philipsen, 1993).
This study of drinking as communication does not claim that all Russian alcohol consumption is a
communicative practice. Rather, it looks at the communication ritual of “sitting” that is an

important communication process, with alcohol consumption as an integral component. This
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ritual involving drinking is considered normal and valued in Russian culture. Learning about this
communication ritual should reveal deep cultural meanings associated with normal and

enjoyable drinking practices among Russian people.

1.3.6 Ritualistic Corrective Sequence

If certain drinking practices could be considered a normal and valued communication
ritual used to identify with others and maintain the social order, then any intervention, or a
participant’s refusal to drink during such a practice, would interrupt and disturb the normal flow
of social interaction among the ritual participants and challenge the “sacred object” of the ritual.

Several theoretical concepts are used here to understand the deep cultural meanings
that ritual ruptures have for the participants and how such ruptures occur. A social drama is a
“spontaneous unit of a social process” (Turner, 1980) when a cultural group deals with a
“breach” and either repairs it, or splits up as a group in the process of cultural negotiations.
Philipsen suggested considering “social drama” as a form of communication that serves “to
remake and negotiate a particular people’s sense of communal life” (Philipsen, 1987, p. 252).
Another useful theoretical concept is that of a “corrective process” (Goffman, 1967) that ensues
when interaction ritual participants need to repair their “faces” after a particular ritualized
expressive order is interrupted. In this study, | bring together both Turner’s “social drama” and
Goffman’s “corrective process” frameworks in a theoretical concept of “ritualistic corrective
sequence” to explore ruptures in the Russian drinking ritual. A precedent for using both
frameworks exists in Carbaugh’s (1996) study of a decision making drama that emerged as a

result of discussing the environmental and economic consequences of developing a natural site.
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Social dramas occur when the expected flow of events is challenged by cultural group
members in a way that is noticeable and significant enough to require a collective action on the
part of the group members. Turner emphasized that social dramas can occur only among people
“who share values and interests and who have a real or alleged common history” (Turner, 1980,
p. 149). Such “common history,” for example, being Russian and knowing exactly what one is
expected to do when drinking with others, allow participants to notice when something out of
the ordinary occurs, challenges the group’s integrity, and interrupts the culturally expected flow
of events.

According to Turner (1980), social dramas have four phases. First, a “breach” happens.
Such a breach usually breaks some commonly held rule, norm, or routine flow of events. The
breach is deep and causes division of interests and loyalties. A “crisis” is the second stage of the
social drama. This is when the antagonisms become visible, everyone involved recognizes the
disturbance, sides are taken, and the problematic nature of the incident becomes public. In the
third stage of “redressive action,” attempts are made to resolve the crisis through repairing or
correcting the damage. Such attempts may vary depending on the nature of the breach and the
scale of the cultural group’s involvement. The final stage of the social drama — either
“reintegration” or “schism” — depends on the success of the redressive actions. In the case of
reintegration, the necessary repairs are made and the group comes back to the initial pre-crisis
stage of cohesiveness. The “offenders” are reintegrated back into the community. In the case of
a schism, everyone in the group recognizes the irreparable breach and goes their separate ways.
In either outcome, the community learns important things about itself, its values and interests,
existing rules, and how cultural group members are retained or lost.

Another way to explore breaches in a communication process is to look at the

“corrective process” that participants initiate when their “faces” are threatened in an
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“interaction ritual.” Goffman described one’s “face” as the “positive social value a person
effectively claims for himself by the line others assume he has taken during a particular contact”
(Goffman, 1967, p. 5). One’s face is maintained through interactive processes with others who
also have to do necessary “facework” to successfully accomplish communication goals. People’s
“faces” are not “lodged” in their minds, they are located in the flow of interactive events.
Goffman called “facework” ritualistic because one’s face is a “sacred thing” that requires an
“expressive order” consisting of acts with a “symbolic component.”

If there is a “threat” to one’s face, then a “corrective process” consisting of four moves
is set in motion to “re-establish a satisfactory ritual order” for the participants. The first stage of
such a process is “challenge,” when everyone’s attention is brought to the misconduct. At the
second stage, an “offering” is made when an offender is given a chance to perform necessary
work and restore the expressive order that he or she has interrupted. An “offering” may consist
of “compensation for the injured” if the threatened face is that of another participant. The
participant can also provide “punishment, penance, and expiation for himself” if he or she lost
his or her own face. The stage of “acceptance” follows the “offering.” This is when the group or
other participants acknowledge and accept the offender’s offer to restore the interactive
process. In the terminal stage of the “corrective process,” the forgiven person expresses
“thanks” (Goffman, 1967).

Goffman’s framework for restoring an interaction ritual has similarities and overlaps
with Turner’s description of what happens in a social drama. “Breach” in the social drama would
be something that interrupts the flow of the interaction ritual. The “crisis” stage includes
Goffman’s “challenge,” but it is a broader and more encompassing explanation of what happens
right after the violation or interruption occurs. Social drama’s stage of “redress” was not

explicitly described by either Turner or Philipsen, but Goffman’s stages of “offering” and
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“acceptance” provide an idea of what communicative actions may happen as the participants
work on repairing the ruptured expressive order. Goffman mentioned the possibility of negative
outcomes when interaction participants withdraw and deny the offender his or her status as a
participant in the interaction. To accommodate the possibility of a negative outcome, this study
of Russian drinking will refer to this stage as “acceptance/rejection.” The final stage of
Goffman’s “thanks” suggests a positive outcome for the face being repaired. Turner’s final stage
of “reintegration/schism” offers a more comprehensive view of what can happen in a social
group as a result of the social drama: the offender is either brought back or there is recognition
that the breach is irreparable.

Another major difference between the two frameworks is the “sacred object,” or the
ultimate goal of the ritualistic corrective sequence. Turner (and Philipsen after him) broadly
described the “violated” notion as the “rule of morality, law, custom, or etiquette” that
constitutes “social process.” The group’s “rules of living” are brought to everyone’s attention
and are negotiated (Philipsen, 1987, p. 252). This broad definition provides a lot of room for
defining the notion that is violated and is at the core of a social drama.

Goffman defined the “sacred object” as the “face” of participants lodged in the
interaction process. The face is threatened and requires a “corrective process” similar to “social
drama.” As Chen (1990/1991) has noted, Goffman’s framework of restoring “face” is based on a
more Western cultural idea of individual identification with others and individual strategies for
cooperating with others. If we explore other cultures, the “face” that is threatened and needs to
be saved may not be that of individuals (and not even “teams” interacting with other “teams”
(Goffman, 1986)). That “face” could be the collective face of a group. The group’s “face” could

be co-constructed and maintained through a ritualistic process by participants sharing the same
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cultural background. If somebody refuses to participate in a ritualistic interaction process with
the rest of the group, the face of the whole group is threatened.

Comparing the “sacred objects” that guide the performance of the “social drama” and
“corrective process” of restoring one’s face, we see that the ultimate goal for repairing a rupture
in the ritualistic interaction process should depend on the ritual participants and specific cultural
circumstances where such a rupture happens. A study of the interaction process would show
what is threatened, what the participants are negotiating, and what they are working on
restoring. If we conventionally say that “face” is the threatened notion, with “positive social
value that a person claims for himself,” we need to explore and define what the “positive social
value” is, and “who” is claiming it: an individual as defined by others, a group of individuals in a
tight interpersonal relationship in this particular situation under these particular circumstances,
or a cultural group that is performing a cultural form of action guided by a common moral value.

Identifying the sacred object of the social drama/corrective process should reveal the
kind of “face” that the participants are trying to “save” or “repair.” It can also get us closer to
understanding deep cultural meanings and values held dear in a particular community.
Interchange during the “redressive” stage of the social drama is an invaluable resource to get
closer to the “sacred object” and to cultural meanings guiding people’s discursive strategies. As
mentioned above, the “redressive” stage is best described when it includes a dialogic
interchange of “offering” and “acceptance/rejection.”

The theoretical stance guiding the exploration of a ruptured drinking ritual in this study
is based on frameworks developed by Turner/Philipsen, Goffman, and Mills. What is called in
this dissertation a “ritualistic corrective sequence” is a form of communication set in motion
when there is a “breach.” Further moves will be described and interpreted based on the

following stages: crisis (with a “challenge” when attention is called to misconduct); redressive

49



action (with a dialogic interchange of “offering” and “acceptance/rejection”); and the final stage
or reintegration or schism. The ultimate goal of a ritualistic corrective sequence as a form of
communication is to remedy the ruptured expressive order that is needed to maintain a “face.”
The “face” as a sacred object of the ritualistic corrective process should be defined based on the

specific cultural premises guiding communicative behavior in the community.

1.3.7 Motives as Strategies for Action

When conflict situations arise, and people are confronted for their noncompliance with
the behavior expected from them, they tend to come up with what are called “accounts” (Scott
& Lyman, 1968). The accounts are offered when a person’s action is questioned by others and
judged to be not complying with the social order. Scott and Lyman (1968) provided a range of
examples that helped to classify various accounts as excuses and justifications. Stokes and
Hewitt (1976) discussed aligning actions that help to maintain interpersonal communication in
the face of a problematic situation that challenges the culturally expected flow of events. Both
“accounts” and “aligning actions” were developed on the basis of “motive talk,” a concept
offered by Mills (1940). People’s verbalized explanations of the actions that guide their behavior
choices have been studied in a variety of contexts. Trammel and Chenault (2009) explored
justification of violence among inmates who assaulted incarcerated child molesters. Sharp
(2009) studied vocabularies of motives used by conservative Christian victims of domestic abuse
who struggled both to maintain their religious identity and to go through divorcing their
husbands.

In this study, the stage of “offerings” and “acceptance/rejection” in the ritualistic
corrective sequence when someone refuses to accept a drink in a “sitting” presents a unique

glance into the “vocabularies of motives” that Mills (1940) described as “terms with which
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interpretation of conduct by social actors proceeds” (p. 904). One of the most appealing notions
in Mills’ theory of situated actions and vocabularies of motive is that people’s motives are not
located in their heads and they are not based on individual desires. Mills described motives as
situated in verbal actions. Such motives facilitate “common grounds for mediated behavior.”
Mills explained that observation and analysis of the terms used to verbalize “motives” in
“situated actions” should help to understand the functions of certain types of speech actions
and what they accomplish. Treating motives as “strategies for action,” we can find out what is
considered “good” for the community, how deep meanings of actions can be explained through
motives, and how the participants of a communicative process conceive and carry out the
illocutionary force used for repairing the interactional ritual.

The reason for identifying and exploring motives in the “redressive” stage of the social
drama is that they usually justify (“offering”) or criticize (“acceptance/rejection”) an act when
people coordinate their actions with others. In such situations, motives are closely linked with
accepted norms for human interaction and behavior. Such norms could be “typical
constellations of motives” that are referenced by society and linked to certain “classes of
situated actions” (Mills, 1940). Exploring cultural terms that participants use to formulate
motives in the “redressive” stage of the ritualistic corrective sequence can open doors to the
deep normative assumptions and premises guiding discursive decisions in particular
communities. Further interpretation of motives should yield important information about what

is considered to be “good” in the community, and what norms guide people’s social action.

51



1.3.8 Communication Norms

Hall (1988/89) reviewed a number of social science studies to understand how norms
and actions are related. The search for studies that explain this relationship was based on the
assumption that communication plays a role in how actions are “constituted” and “mediated”
by norms. In other words, communication efforts are considered to be, to an extent, necessary
for the norms to exist, function and regulate human action. Hall was able to identify three
approaches that link norms and action: the normative force approach, the interpretive
approach, and the discursive force approach.

The normative force position assumes that certain norms exist in a society, and they are
internalized by individuals. Communication’s role is to be a “neutral tool” to transmit objective
realities and norms as part of such realities. Referring to sociologist Parsons and other scholars,
Hall explained how under the normative force approach, societal norms make individuals’
actions predictable and explainable. Society always has sanctions ready if a norm is violated.
However, this approach does not explain change in the society and largely ignores the role of
communication as a process that constitutes norms.

If we look at the theories of development communication reviewed earlier in this
dissertation, we see some key similarities in the normative force approach and the “diffusion of
innovations” perspective. In both theories, communication transmits knowledge considered
important, good, and useful. It also provides sanctions if the “important, good, and useful”
knowledge is not perceived as such and acted upon by the “target audience.” Neither
theoretical position acknowledges that the communication process itself is constitutive and
based on a certain system of cultural values that may have a different understanding of what is

Ill

“important, good, and useful” and what norms regulate human behavior.
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In the interpretive approach, norms exist to account for social order, but they are not
themselves a cause of that order. People’s actions are not oriented toward norms, they are
linked to perceived meanings that arise from social interaction. In this case, if a norm is violated,
there is no “objective reality” or “social order” that could signal that there was a violation and
that a sanction is needed (Hall, 1988/89). In the interpretive approach to norms, there is a way
to explain why social change happens, but this approach lacks any accountability for society’s
stability and continuity.

The third approach to linking norms and action Hall identifies as the discursive force
position. The discursive approach considers norms to be sociocultural constructions that are
largely instrumental in coordinating human action and ensuring social order. Violations of norms
are possible and even likely, but they all happen in the context of common understanding that a
violation has occurred, and there are various culturally conditioned ways to deal with such a
violation through communication. This position relies heavily on the norms as resources for
interpreting, evaluating, explaining, partially constraining, and very often predicting (but not
absolutely binding) social action (Hall, 1988/89). Learning about human action through
interpreting norms as they are expressed in the cultural discourse is one of the key ways to get
access to systems of cultural meanings.

The discursive force approach to norms has been a guiding position for the ethnography
of communication, the theory of speech codes, and cultural discourse analysis. A key point in
these communication theories is that discursive force makes it possible to predict, explain, and
control various forms of cultural discourse about the intelligibility, prudence, and morality of
communicative conduct (Philipsen, 1997). This approach is different from positioning a norm as
means of communicating and facilitating a regular behavior, or “transmitting” a message to act

in this or that way. The discursive approach looks at the norm as a sociocultural construction
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representing a shared system of morals recognized to be legitimate in a cultural group. And the
cultural group members can communicate these morals to instruct, regulate, and evaluate social
action (Carbaugh, 1990a).

Hymes (1974) wrote about norms of interpretation (implied in the belief system and
governing interpretation of cultural meaning) and norms of interaction (rules governing various
forms of speaking). Carbaugh (1990a) went further and elaborated on these two types of norms
as code rules and normative rules.

Code rules imply cultural meaning and a system of folk belief to provide for shared
coherence in performing a cultural action. They are formulated in the following way: “in context
C, the unit, X, counts as meaningful on another level as y, y'...” (Carbaugh, 1990a, p. 140). This
type of norm helps to understand relationships among symbols in a term cluster by defining the
cultural context and clarifying the meaning conveyed through cultural terms. For example, if we
look at different cultural contexts that require the use of different terms for the process of
alcohol intake among Russians, we will be able to identify discourse junctures that demand
specific terms conveying certain symbolic meanings. As a result, this will make it possible to
formulate “code rules” for different kinds of drinking to be located at different places in the
Russian moral system.

Normative rules are ought statements based on abstract cultural patterns that guide
and coordinate sociocultural action. Such action is performed in different forms of
communication, for example, the rituals and ritualized dramas that were discussed in more
detail above. Carbaugh suggested formulating normative rules in the following way: “In context
C, if X one should/not do Y” (Carbaugh, 19904, p. 142). Formulating normative rules that ensure
cultural performance of rituals and ritualized dramas is possible through analyses of moral

messages stated by the participants of cultural forms of communication. For example, in a
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Russian “sitting” ritual, a participant may say: “We can’t just drink without a toast! What are we
— alcoholics?” This statement implies that when drinking with others, if people want their

III

drinking to appear “normal” (or non-deviant) they should make a toast and drink to it together.
It is also possible to discern normative rules from the way cultural discourse is structured
(Carbaugh, 2007). For example, when a Russian makes a toast in the informal context of a
“sitting” situation, his or her listeners will easily interrupt and interfere in the toast production
and contribute to the toast’s content. Observing this communication sequence may lead us to
the normative rule regarding the appropriateness and common acceptance of co-producing a
toast when “sitting” with others. Further analysis of these norms should lead us to deep cultural
meanings that are expressed through following or failing to follow these rules. As a result, we
will be exposed to deep cultural meanings about relationships that are demonstrated,
established, strengthened, and re-affirmed through drinking together.

Identifying norms implicit in a cultural discourse is important to get access to deep
cultural meanings and moral systems that make communication possible. It is also instrumental
to formulate norms (both code and normative rules) for further comparative analysis of two or
more cultural systems. If we compare norms guiding social action in folk discourse and norms

considered appropriate in government/public health discourse, we may get access to possible

differences in understanding social actions and design ways to breach these differences.

1.3.9 Five Investigative Modes
The five investigative modes of cultural discourse analysis make it a comprehensive
research framework for exploring cultural communication practices and their meanings. The

first three modes (theoretical, descriptive, and interpretive) have to be present in any CuDA
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research. The comparative and critical modes are optional (Carbaugh, 2007). The five research
modes are not meant to be followed in a strictly linear fashion. An analyst may return to the
theoretical mode at any time. For example, interpretive accounts may require additional
theoretical input, or the comparative and critical stages of inquiry may add new findings that
can lead to reconsidering theoretical concepts. One of the main advantages of having five
investigative modes in cultural communication research is that they create multiple possibilities
for interdisciplinary application. In the case of this dissertation, the CuDA framework is used to
demonstrate its applicability and value for research that informs and helps to develop public
health interventions.

The theoretical mode of CuDA explicates philosophical assumptions, main theoretical
concepts and methodological frameworks used in the research. For example, the theoretical
mode in this research on Russian drinking practices explains key aspects of culture, discourse,
and communication. It also presents the main theoretical concepts, such as cultural terms, term
clusters, communication ritual, social drama, corrective process, communication norms, and
others. In the process of discussing the concepts of social drama and corrective process, we
created another concept that is more applicable for this study: ritualistic corrective sequence.
All this sets the research in the context of the theoretical framework of cultural discourse
analysis.

The descriptive mode of inquiry is responsible for demonstrating what actually happens
in a communication practice. The researcher produces transcripts of communication practices
with all the necessary comments about where, when, and how the phenomena of interest
happened and who the participants were. For example, a description of key cultural terms
would require creating and presenting transcripts that demonstrate contextual use of such

terms — both explicitly and implicitly (Foss, 1984).
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In most cases, CuDA researchers use some methodological guidance or a framework
that helps to describe the aspects of a communication practice as it happened in real life. One
such framework is Hymes’ descriptive framework, which has been used extensively in
ethnography of communication research. Hymes (1972, 1974) suggested focusing ethnographic
descriptions on one of the following social units: speech community, speech situations, speech
event, speech act, etc. The description of speech event components is organized according to a
framework based on the mnemonic device SPEAKING: S is situation and scene, or the
circumstances of the event; P is the participants; E is the ends, or purposes and outcomes of an
event; A is the act sequence of the event; K is the key, or “tone, manner, or spirit in which the
act is done” (Hymes, 1974, p. 57); | is the instrumentalities, or channel and mode; N is the norms
and rules; and G is the genre, which could be formal or casual. The SPEAKING descriptive
framework is presented in more detail in the chapter devoted to analysis of the “sitting” ritual.

An analysis of a speech event based on the SPEAKING framework is not solely a
descriptive presentation of a social unit. The descriptive mode here merges with the interpretive
mode, when an analyst identifies cultural meanings active in different components of the
communication phenomena or practice under analysis. These meanings could be expressed
explicitly, when the discourse participants discuss cultural meanings important for them, or
implicitly, when the CuDA analyst decodes deep symbolic meanings that are conveyed but not
directly stated in the communication practices. CuDA organizes interpretive accounts around
five radiants of cultural meaning: (1) meanings about being, personhood and identity; (2)
meanings about relationships; (3) meanings about action and practice; (4) meanings about
emotion and affect; and (5) meanings about place and environment (Carbaugh & Cerulli, 2013;

Carbaugh, 2005; Carbaugh 2007).
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To produce interpretive accounts, a CuDA researcher first formulates cultural
propositions that present statements composed of cultural terms. Such propositions are close to
the native accounts and reflect taken-for-granted knowledge (Carbaugh, 2007).

The next level of interpretive work involves developing cultural premises. Such premises
summarize the results of interpretive work, and they are defined as the “analyst’s formulations
about participants’ beliefs about the significance and importance of what is going on, both as a
condition for that practice of communication, and as expressed in that very practice” (Carbaugh,
2005, p. 5). Cultural premises reveal the essence of meta-cultural commentary that is not
explicitly stated by cultural members, but is taken for granted and considered to be common
sense in the analyzed culture.

After an analyst comes up with a description of communication means and
interpretation of their cultural meanings, he or she can move on to a comparative mode of
CuDA, when communication practices and other symbolic resources are compared across
different cultural discourses in search of similarities and/or differences. Such comparison may
expose different cultural meanings attached to seemingly similar means of communication.

When discussing the reflexivity involved in the comparative mode, CuDA researchers
have pointed out two ways to compare communication practices (Carbaugh, Nuciforo, Molina-
Markham, & van Over, 2011). One is to focus on one type of communication practice or
communication phenomenon in two or more speech communities. Another way is to focus on a
moment of “cultural asynchrony,” when communication fails because different cultural
meanings are attached to the means of communication by the participants.

The comparative mode is important in applying the CuDA concepts and framework in
the fields of policy development, international relations, and, in the case of this dissertation,

public health. Carbaugh (2008) talked at length about how CuDA can help to explore and
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identify a potential “gap” between the cultural meanings of symbolic resources and forms of
action active and valuable in the local community and service agency. Such a comparison results
in important recommendations for more efficient policies and practices of change. A great
example of such work is the SNAP project described above in the literature review (Miller &
Rudnik, 2008). Witteborn (2010) used CuDA to identify how practices and values related to
children’s rights are promoted by the transnational NGO Save the Children. She found that the
communication practices of self-expression and participatory decision-making are not only
drastically different from the local practices in Urumgi in northwestern China, but sometimes
they contradict what local people consider to be a valuable and appropriate communication
practice.

The critical mode of CuDA research strives to answer the question: “Does this practice
advantage some more than others?” To answer this question, a researcher needs to explain how

n u

he or she came to identify and evaluate “advantage,” “power,” and other terms that do not
necessarily exist in the culture under investigation. Even when such terms do exist in the studied
culture, they may not have the symbolic meanings or cultural premises that the same terms
have in the investigator’s culture. As ethnographers of communication have pointed out
(Carbaugh, 1989/1990; Philipsen, 1989/1990), the critical mode of an ethnographic inquiry
comes from an ethical standpoint that needs to be presented before any evaluative statements

are made. Judgment that comes with critique should not “overpower the act of inquiry”

(Philipsen, 1989/1990, p. 256).
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1.3.10 Conclusion

This theoretical stance identified several concepts important for cultural discourse
analysis. Culture here is based on a historically grounded system of patterned symbolic
resources that have meanings shared by cultural members. Sharing these resources and their
meanings helps cultural members coordinate their social actions and take part in them.
Communication practices that build a cultural discourse are patterned and sustained by cultural
symbolic resources. Communication as a deeply cultural practice helps to maintain society, and
if studied as such, reveals important knowledge about cultural members and their ways of being
and acting in the world. This study specifically focuses on such symbolic resources and forms as
communication ritual, ritualistic corrective sequence, motives as strategies for action, and
communication norms.

This dissertation is built on three key theoretical positions. The first is that a
communication ritual presents a communication form that has heuristic value in ensuring
continuity of social interaction and providing access to key cultural meanings. The second is that
cultural meanings of social action are conveyed by term clusters that are constructed by cultural
terms and are arranged in the cultural discourse according to certain rules. The third is that the
five investigative modes of cultural discourse analysis organize research in a way that helps to
describe, interpret, compare, and take a critical stance in exploring means and meanings of

cultural communication.

1.4 Research Questions and Preview of the Chapters
My review of relevant literatures from a range of disciplines, including communication,

anthropology, history, sociology, and public health, brought to the fore the need to study
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alcohol consumption as a communication practice deeply embedded in Russian culture.
Anthropological studies emphasize the cultural significance of what transpires during collective
drinking, but they do not present comprehensive explorations of alcohol consumption as a
communication practice specific to Russian culture, with its own ritualistic sequence and cultural
meanings. There are many mentions of the problematic nature of alcohol intake in Russia, but
beyond statistical data and historical accounts there is not much sociocultural analysis of the
current state of affairs and how this problem is handled by the government and perceived by
the population.

One of the directions this dissertation takes is to explore the cultural value of drinking
practices for Russian people through studying these practices as a form of communication.
Another direction for this CuDA study is to look into the essence of what is considered to be
problematic alcohol intake by the Russian people and their government. All this is done to
provide valuable input for developing a public health intervention that could aim to reduce the
burden of alcohol abuse in Russia.

The theoretical stance explicated earlier in this chapter provided a detailed description
of the philosophical and theoretical concepts that are instrumental in exploring drinking
practices as communication and learning about what is considered to be problem drinking in
folk and official discourses. Four sets of research questions that guide this study are presented
below. | also preview each chapter that contributes to responding to the research questions.

To understand the value of drinking among Russian people, it is important to learn why
some ways of consuming alcohol are considered to be enjoyable and appealing in spite of the
potential threats to health. One such valued drinking practice is “nocuaets/posidet’” (to sit).
The first research question is:

1. What is the cultural value of the “sitting” ritual for the Russian people?
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Understanding the cultural essence of the ritual of “sitting” as a form of communication
is based on describing and interpreting the following four aspects: (1) the constitutive parts of
the ritual; (2) the sequencing of the ritual’s structure; (3) the norms and rules for the ritual’s
correct performance; and (4) the deep cultural meaning and significance of the ritual. These four
key aspects of the communication ritual are at the core of the first set of two research sub-
questions in Chapter 3:

1.1 What are the components of the “sitting” ritual: setting and scene, participants,
ends, acts, key, instrumentalities, norms and rules, and genre? | use Hymes’ SPEAKING
descriptive framework (Hymes, 1974) to answer this question. This framework emphasizes the
importance of the psychological settings and physical circumstances of the ritual (setting and
scene), the people who make the ritual possible through contributing and following a variety of
expectations (participants), the tone, manner, or spirit in which the ritual is carried out (key),
the directness and spontaneity of interaction during the ritual (instrumentalities), and the level
informality of what is going on (genre). Three communication norms regulate the correct
performance of the “sitting” ritual. These norms help to maintain the group’s integrity and the
continuity of the communicative experience for everyone involved in “sitting.”

The act sequence of the “sitting” ritual, and the toasting rituals that constitute “sitting,”
is important for understanding a proper cultural action. The chapter specifically focuses on the
toasting and drinking ritual sequence and the symbolic phrasing used in the ritual. Collective
production of toasts brings Russian people together. Recurrent symbolic phrasing of toasts
involves cultural vocabulary with deep meanings for all those gathered at the “sitting” event.

1.2 What are the deep cultural meanings and significance of the “sacred object” of the

“sitting” ritual for its participants? The “ends” of the “sitting” ritual, or its “sacred object,” are
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built on three layers of sacredness that are specific for this particular group, separate the group
from the outer world, and bring the participants closer together.

Chapter 4 is devoted to studying the cultural implications of refusing to drink together
with the others in a ritual of toasting and drinking during a “sitting” ritual. Two research
questions are set here:

1.3 What is the ritualistic corrective sequence that occurs when one participant refuses
to drink with everybody else during a “sitting” ritual? Refusals to drink and the group’s
responses to such refusals are analyzed here as a ritualistic corrective sequence that is based on
Turner’s concept of a social drama (Turner, 1980) and Goffman’s framework for the corrective
process of face saving (Goffman, 1967). Description and interpretation of the stages of the
ritualistic corrective sequence that starts after someone refuses to drink bring to the surface
another layer of sacredness in the “sitting” ritual — the collective face of the group.

1.4 What individual and collective motives are brought up to strategize action in refusals
to drink? Motives verbally exchanged by the participants in the offering and
acceptance/rejection stage of the ritualistic corrective sequence are considered here to be
“strategies for action” (Mills, 1940). These expressed motives help to carry out the illocutionary
force for repairing a “sitting” ritual interrupted by someone’s refusal to drink. Cultural discourse
analysis of the “battle” of individual and collective motives highlights the importance of the
communal values that are active in constructing the group’s face in the “sitting” ritual.

Chapter 5 summarizes all the descriptive and interpretive findings of the two data-based
chapters about the communication ritual of “sitting” and the ritualistic corrective sequence that
ensues when someone refuses to drink while “sitting.” Based on this material, the chapter
identifies key cultural terms, formulates cultural propositions and develops cultural premises of

the Russian ritual of “sitting.” The research question for Chapter 5 is the following:
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1.5 What radiants of meaning about personhood, interpersonal relationships, emotions
and feelings, proper actions, and location in the nature of things are expressed through the
communication ritual of “sitting” and serve as a condition for its correct performance?

With this research question, Chapter 5 concludes cultural discourse analysis of what is
considered to be normal and valuable drinking practice in Russian culture.

The next goal of this dissertation is to understand what Russian people consider to be
problem drinking. The main research question here is the following:

2. How is problem drinking defined in Russian folk discourse?

To respond to this research question, Chapter 6 focuses on three sub-questions:

2.1. What key cultural terms constitute the term clusters for problematic alcohol
consumption in Russian folk discourse?

2.2. What communication norms structure the term clusters for problem drinking?

2.3. What deep cultural meanings underlie the term clusters for problem drinking in
Russian folk discourse?

To answer these three questions, Chapter 6 analyzes two key folk terms and their term
clusters. These two key terms referring to alcohol consumption that is said to cause problems
(albeit in two different ways) are: “Hanutbca/napit’sia” (to get drunk) and “nuTb/pit’” (to drink).
The two terms and their term clusters are analyzed as functioning in the discourse according to
communication norms that are constituted by code rules and normative rules (Carbaugh,
1990a). Chapter 6 concludes by comparing the communication norms and cultural premises that
build the term cluster for problematic alcohol consumption in Russian folk discourse.

Chapters 7 and 8 focus on exploring the official discourse of Russia’s government on

problem drinking, and the guiding research question here is:
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3. What is considered to be problem drinking in the Russian government’s official
discourse?

To respond to this question, the study looks at various policy documents and public
service announcements. The first subset of research questions that are answered in Chapter 7
concerns the terms used by the Russian government to refer to various forms of alcohol intake
in its official documents:

3.1 What are the key cultural terms referring to alcohol consumption in the Russian
government’s official documents?

3.2 What cultural meanings do the terms imply about Russian personhood, actions,
emotions and location in the nature of things as far as alcohol consumption is concerned?

3.3 What are the communication norms (code rules and normative rules) for each term
referring to alcohol consumption in the official discourse?

3.4 What cultural premises underlie the terms used to refer to alcohol consumption in
the Russian government’s official documents?

These sub-questions help to identify eight cultural terms that are used (to different
extents and with different frequencies) in official documents to refer to different ways alcohol is
consumed by the population. Analysis of the radiants of meaning for each of the terms brings to
the fore code rules about the terms’ specific meanings in a specific context and normative rules
about the terms’ strategic usage at different discourse junctures. Cultural premises for the
terms identify a range of meanings about personhood, actions, emotions, and location in the
nature of things for all the eight terms.

Chapter 8 explores problem drinking as it is portrayed in the public service
announcements about alcohol developed by a governmental agency and shown on national TV

in Russia. The sub-questions in this chapter focus on identifying key cultural terms and their
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clusters reflecting the essence of problem drinking in the official discourse. Interpretation of the
term clusters provides access to deep cultural meanings about people’s being and personhood,
relationships, actions, emotions, and location in the nature of things:

3.5 What are the key terms used by Russia’s government to talk about problem drinking
through public service announcements?

3.6 What deep cultural meanings about people’s being and personhood, relations,
actions, emotions, and location in the nature of things are presumed and conveyed by the term
clusters consistently used in the PSAs?

Since the PSAs purpose is to effect change in people’s minds about certain values and
alcohol-related behavior, Chapter 8 specifically looks into the change that is expected to occur in
people as a result of watching the PSAs. The research sub-question here is:

3.7 What kind of change in people’s actions is the Russian government expecting from
the PSAs?

Chapter 9 concludes the data-based analysis for this dissertation and focuses on the
CuDA comparative mode with a research question:

4. What are the similarities and differences in the radiants of cultural meaning about
personhood, relations, actions, emotions and location in the nature of things associated with
consuming alcohol in a problematic way in the folk and official discourses?

Chapter 9 compares radiants of meaning implied in the three different ways of
problematic alcohol intake. One is a portrayal of problem drinking through the term cluster in
the government’s discourse, and the other two ways of problem drinking are reflected through

two term clusters in the folk discourse.
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CHAPTER 2

METHODOLOGY: DATA COLLECTION AND ANALYSIS

2.1 Data Collection

The data collected for this study included qualitative interviews, participant observation,
films and TV series, home videos, web discussions, public service announcements, and
government documents. All the data were in the Russian language and were collected in 2007-

2010.

2.1.1 Qualitative Interviews

In cultural discourse analysis and other theoretical frameworks at its foundation,
qualitative interviewing is an important methodological tool for getting access to the means and
meanings of communication. One of the most distinctive features of qualitative interviewing is
that it does not need to have a specific set of questions that must be used repeatedly in a clearly
defined way and order. A qualitative interviewer has a “general plan of inquiry” that guides the
conversation between him or her and the respondent (Baxter & Babbie, 2004, p. 325).

Developing a “plan of inquiry” in an ethnographic study takes into account the
referential function of language to “point to persons, objects, events, and processes” (Briggs,
1986, p. 42). For example, in this study, it was important to find out what exactly Russian people
do in an event described as “(xopowio) nocuaenu/(khorosho) posideli” (to have sat together

(well)), or when one could say that it did not quite work out “to sit.” Responses to these two
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guestions provide an insight into the components of the “sitting” event and their meaning for
Russian people.

Another important language function that needs be recognized and used in designing
and analyzing qualitative interviews is indexical, or when the meaning is highly dependent on
the context of the analyzed utterance (Briggs, 1986). In this study, an instance of the indexical
meaning came through when some interviewees refused to respond to questions about alcohol
consumption, saying “l don’t drink.” Follow-up questions and analysis of such responses led me
to formulate a normative rule for the key term “to drink” and its cluster: “one should not
attribute any terms from the ‘to drink’ cluster to one’s personal experience, if one does not
want to be considered as somebody who is suffering from alcohol dependency and permanent
damage to one’s self.” Both indexical and referential functions of language were taken into
account when the interview guide was developed and updated on the basis of previous
interviews, while the interviews were conducted, and when interview transcripts were analyzed
based on the specific goals of this CuDA study.

The interviewing process in this CuDA study was guided by seven stages described by
Kvale & Brinkmann: thematizing, designing, interviewing, transcribing, analyzing, verifying, and
reporting (Kvale & Brinkmann, 2008). The first stage of thematizing focused on identifying the
purpose of interviewing and what it was setting out to explore. Perhaps the best description of
the purposes of qualitative interviewing was introduced by Lindlof and Taylor (2010). Data
collection through qualitative interviews was oriented toward these purposes:

- Understanding the social actors’ experience and perspective through stories, accounts,
and explanations. By asking the Russian respondents to describe how they “sit” together
with others, the study was able to identify the “sitting” ritual’s setting and scene,

participants, ends, actions, key, instrumentalities, norms, and genre. When the
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respondents were asked to come up with stories and evidence of someone consuming
alcohol in a problematic way, they provided an insight into what Russian people
understand by problem drinking.

Eliciting the language forms used by social actors. When the interviewees responded to
questions about problem drinking, they provided explanations that were rich in cultural
terms constituting the two term clusters for problematic drinking practices in the folk
discourse. Individual and collective motives for strategizing action in refusals to drink
were identified through questions about what the respondents (or people they have
had drinks with) usually say if they refuse to have a drink.

Gathering information about things or processes that cannot be observed effectively by
other means. Deep cultural meanings about some key components of the “sitting” ritual
could not be derived only through participant observation or analysis of films, home
videos and internet posts. Interviews helped obtain access to the “sacred object” of the
“sitting” and encouraged the respondents to share their thoughts about what makes
that ritual especially valuable and unique for them. Besides, as mentioned above, the
interview sequence and the respondents’ choice of phrasing in answering the questions
helped to identify communication norms for discussing problem drinking.

Inquiring about the past. This is where the respondents were asked to recall their
experiences with drinking and refusals to drink.

Verifying, validating, or commenting on information obtained from other sources. The
interviews do not serve as the sole source of qualitative data because CuDA analysis in
this study is based on triangulating the results of multiple sources of qualitative
research. At the same time, each source is valuable in corroborating the findings. For

example, interview respondents were asked whether an episode from the movie “The
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Irony of Fate” (which was analyzed in detail to learn about a rupture of the “sitting”
ritual and motives as strategies for action) reflected what might happen in real life and
why the character Zhenia did not succeed in refusing to drink.

- Achieving efficiency in data collection. Besides being an important part of the data
triangulation process, the interviews were helpful in obtaining important data that were
not available from any other sources. Interviewing was also a flexible methodological
tool that was used during three years with both male and female respondents of
different ages and different educational and social backgrounds.

The second stage in Kvale and Brinkmann’s interviewing process is designing, when the
researcher plans how to accomplish his or her purposes. At this stage, the interview guide was
developed. It had approximate questions reflecting the study’s “plan of inquiry.” The choice of
themes for the questions was based on the literature review, participant observation, and the
specific research questions set for this study. For example, it was already known from Pesmen’s
study and my own experiences that “sitting” is a valued cultural practice that involves alcohol
consumption considered normal and enjoyable. As a result of this knowledge, the interview
questions reflected that “sitting” was a practice involving alcohol consumption and recognized
as valuable in Russian culture.

The interview questions focused on six major themes: (1) what “health” or “being
healthy” means for the respondent; (2) what the respondent understands by “sitting (well)”
with others; (3) what kind of alcohol consumption is normal and appropriate; (4) what kind of
alcohol consumption is not normal and may cause problems; (5) the ways to refuse a drink at

table while “sitting” with other people; (6) the main features of “soul talk®.”

® The interview themes of “soul talk” and what it means to be healthy in Russia gained
only marginal attention in this dissertation. However, they provided a lot of valuable
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Interviewing is the third stage of the process. It requires the researcher’s presence in the
field and actual conversations with the respondents. All the interviews were conducted in 2007,
2008, or 2009, with the majority conducted in 2009. The total number of respondents was 77,
including 45 women and 32 men. The age of the respondents ranged from 18 to 75 years; the
average age was 38. Most of the interviews were with one person. However, three respondents
were interviewed together in two cases and two respondents together in five cases.
Respondents were interviewed in the town of Ust-Barguzin (2), the city of Pskov (6), the city of
Ulan-Ude (31), and the city of Moscow (37). Some of the respondents were my family and
friends (10). Other respondents were approached at two outpatient clinics (26), at three
universities (22), at a construction site (13), and at an office (6). All the respondents were told
the objectives of the interview and the goal of the study. They agreed to sign the informed
consent in Russian (Appendix B).” The interviews lasted from 8 to 40 minutes, with a total of 20
hours and 35 minutes. All the interviews were conducted in Russian and recorded on a digital
voice recorder.

At the fourth stage of the interviewing process, transcribing, a written text of all the
interviews was created in Russian. Such important things as interruptions, long pauses (and
what they implied), laughter, and various exclamations were noted in the transcripts. This was
sufficient for the initial analysis. If a more detailed transcript was needed for further analysis, |

went back to the recordings and noted more details of the interaction with the respondents.

background information for understanding the “sacred object” of the “sitting” ritual and for
understanding why people prioritize alcohol consumption with others over abstaining from a
drink and staying healthier. Both themes require further investigation and should undoubtedly
contribute to culturally grounded public health efforts in Russia.

* The informed consent was approved by the University of Massachusetts Amherst
Institutional Review Board.
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Analyzing the interviews involved responding to the research questions of the study:
exploring the key means of communication exposed in the interviews and cultural meanings of
these means. In order to code the qualitative data from the interviews and create reports with
the selected data for a cultural discourse analysis, the computer program ATLAS.ti 6 was utilized.

The sixth stage of verifying involved evaluating the findings and seeing whether they
were corroborated by other types of qualitative data collected through this CuDA research.
Since interviewing for this study took place during three years when | was involved in other
public health projects in Russia, | brought back preliminary findings to representatives of Russian
culture and asked if they agreed with them.

Reporting is the seventh stage of Kvale and Brinkmann’s interview process. In the case
of this study, reporting is presented in this publicly defended dissertation at the University of
Massachusetts.

Kvale and Brinkmann’s description of the seven stages of the interviewing process does
not quite reflect the “cyclical dynamic” of the activities through which ethnographic research
gets done, as conceptualized by Carbaugh and Hastings (1992) and later presented in the five
CuDA modes (Carbaugh, 2007). And even though the cyclical way of doing research concerns the
overall research design, it is important to note that methods of inquiry within the research also
reflect the general dynamics of ethnographic or CuDA research. The researcher does not go
through the seven stages of interviewing in a linear fashion. He or she constantly goes back and
looks for ways to reconceptualize and readjust the methods of data collection and analysis.
Interviewing becomes a fluid process that is being guided by certain thematic milestones, but
constantly changes based on new knowledge of the cultural discourse that is being investigated.
This cyclical nature is not only important for qualitative interviewing, it is also key to the

participant observation that is discussed next.
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2.1.2 Participant Observation

The participant observation is noted for its appropriateness in studying “attitudes and
behaviors best understood within their natural setting” (Baxter & Babbie, 2004, p. 301). This
statement could be referring to drinking practices, which are deeply embedded in cultural
settings and are hard to describe through secondary accounts without losing such important
attributes as spontaneity, the emotional set-up of the situation, the natural flow of events, and
other significant features.

Throughout my life, | have participated in quite a number of social gatherings involving
alcohol consumption when family and friends got together to celebrate various holidays and
other important events. Some of the most eye-opening occasions were intercultural encounters
when Russian people were part of foreign gatherings, or foreigners participated in Russian
drinking practices. This is when the Russian way of drinking and its sociocultural value stood out
as something different from that of other cultures. | used my experiences to reflect on the
means and meanings of drinking practices for Russian people and to plan for the participant
observation of drinking practices for this study.

| went to Russia to collect data for this research in 2007 (105 days), 2008 (46 days), 2009
(43 days), and 2010 (14 days). During each of these trips, | participated in what could be
described as “sitting” events. The “sitting” events lasted on average four hours. In total, | was
able to do participant observation at 10 “sitting” events that included 55 drinking rituals. | did
not record any of my “sitting” experiences on camera or voice recorder, but | made careful
observations and took detailed notes after each event. In addition, | used home video

recordings of several parts of two “sitting” events with six drinking rituals where | was a
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participant in 1993-1994. | was not involved in CuDA research at the time the events happened,
but | was able to watch the video recordings as a CuDA researcher to identify the main
components of the communication events and analyze them.

The observations of the “sitting” events were guided by Hymes’ SPEAKING descriptive
framework (1972). Attention was paid specifically to the situation, participants, goals and
outcomes of the event, the acts constituting the event and their sequence, emotional key, the
linguistic and non-linguistic instruments, the norms of interaction, and the genre or type of
communication during the event. Every instance of refusals to accept a drink and the reasons for
the refusal were also noted. Nonverbal and verbal behavior of the participants and the details of
their physical environment were carefully described.

Besides doing participant observation of “sitting” events, | noted instances of the
cultural term “sitting” in my communication with Russian friends and family. Every time | heard
someone refer to an event as “mbl Tak xopowo nocuaenu” (we sat together so well) or “He
nonyymnocb xopowo nocuaets” (it didn’t work out to sit together well) in a conversation, |
would write down the instance and the available details of the event that made it a failure or a
valuable cultural experience. | noted and described 60 instances of spontaneous use of the
“sitting” term occurring in context.

Geertz (1973) talked at length about “thick description” of what a researcher observes
in the field and how the context of that observation gives access to the shared cultural meanings
of the symbolic systems that people use to successfully co-participate in social actions. A “thick
description” of the communication ritual that | observed was ensured by detailed descriptions of
the exact context where the term “sitting” occurred.

Participant observation and “thick description” of the occasion in its cultural context

proved to be the main source of primary data for CuDA of the “sitting” ritual as one of the most
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enjoyable and valued ways to consume alcohol in Russian culture. AlImost four years of
participant observation provided a great opportunity to go back and rethink some of the cultural
meanings, look for new aspects of different event components, and pay attention to more

contextual details.

2.1.3 Movies and TV Series

It is very often not possible to record cultural events involving drinking without
interrupting their natural flow. To supplement uninterrupted and authentic video recordings of
“sitting” events and refusals to drink for this cultural discourse analysis, | used popular Russian
movies and TV series that reflect the everyday life of Russian people.

Two Russian television series reflecting the life of Russian people in a historical
perspective were selected for analysis. One of these TV series is “Tonbko Tbl/Tol’ko ty” (Only
You) consisting of 12 episodes lasting 45 minutes each. The show was produced by the TV
Channel NTV (HTB) in 2004 and premiered on national TV in 2005. The TV series takes a
historical perspective on the life of a Russian woman, starting with her childhood and youth in
Soviet times, and continuing into adulthood in post-Soviet Russia. All the drinking events that
were a part of a “sitting” ritual (not mere consumption of alcohol) were described and
transcribed. The total number of “sitting” instances from “Only You” was 19.

The second TV series analyzed for this study was “OgHa cemba/Odna sem’ia” (One
Family) consisting of 16 episodes that lasted 45 minutes each. The TV series was produced by
Intra TV (UHTpa TB) in 2009. The show portrays more than a decade in the life of a regular
Russian family starting in 1992 (right after the breakup of the Soviet Union). The total number of

instances of “sitting” events in the show is 47.
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Two popular movies were a valuable source of instances when one of the participants
refused to drink during a “sitting” ritual: “Moscow Does Not Believe in Tears” (MocKkBa cnesam
He BepwuT) (1980) and “The Irony of Fate or ‘Enjoy Your Bath!”” (MpoHua cyapbbl namn “C Jlerkum
napom!”) (1975). Both films are immensely popular in Russia to the point that almost everyone
in the country can recall and use phrases from these films in everyday communication. As
mentioned above, the interviews checked whether the respondents remembered the analyzed
episodes and thought that they could have occurred in real life.

Three instances from the two films portray refusals to accept a drink during a “sitting”
event. These three instances provide examples of “sitting” occasions with the participants in
various degrees of intimacy: drinking at dinner in a situation when the participants are not quite
familiar with one another; drinking at a dinner celebrating birth of a child, where all the
participants know each other very well; and drinking among four male friends in a Russian sauna
(“6aHa/bania”) to celebrate the impending wedding of one of them. The three instances very
conspicuously demonstrate what is called in this dissertation a rupture in the drinking ritual
(refusal to drink) and a ritualistic remedial sequence initiated by the participants after the

rupture occurs. All three episodes were transcribed in Russian.

2.1.4 Video Recordings

Besides the home video recordings of the two “sitting” events that | participated in (I
qualify these data as participant observation), | also used video recordings of drinking and
toasting events that | was not a part of. These video recordings were publicly available on
YouTube website at the time of my search in January 2010. YouTube website was searched for

videos with the key word “toct/tost” (toast) in the Russian language. In the list of returned links
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to videos, | selected the ones that met these criteria: (1) they were in the Russian language and
took place among representatives of Russian culture; (2) they were a part of what could be
described as a “sitting” event; (3) they were spontaneous and not read or previously rehearsed
for a video recording. Based on these three criteria, 21 instances of toasting and drinking events
were selected. All the videos were transcribed based on the transcription key available in
Appendix C to this dissertation. The physical situation in the videos was described in detail:
where people are in relation to one another, whether they sit or stand, how close they are to
one another, whether they have eye contact, what is on the table and whether there is a table,

how close they are to the person delivering a toast, their verbal/nonverbal reactions, etc.

2.1.5 Internet Based Posts and Discussions

The internet provides an endless source of data through on-line discussions, blogs, and
commentaries to articles on various topics. Internet resources in Russian were used to support
CuDA of Russian drinking practices.

The phrase “xopouwo nocugenun/khorosho posideli” (we sat well together) was searched
for in the Google search engine in quotes (which yielded exact occurrence of the phrase). The
first 37 occurrences of the phrase that were available without logging in or opening an account
were saved and analyzed. This provided access to additional descriptions of the main
components of the “sitting” ritual and also backed up findings about the deep cultural meaning

of the “sacred object” of the ritual.
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2.1.6 Government Documents

An important source of data reflecting the official discourse about alcohol consumption
in Russia was government documents. The search here was limited to 2008-2010, when
President Medvedev initiated a widespread campaign to curb excessive alcohol consumption in
the country.

The official website of the President of Russia (www.kremlin.ru) and the official website
of the Ministry of Health and Social Development (www.minzdravsoc.ru)’ were searched for the

II”

term “ankoronb/alkogol’” (alcohol) and its derivatives. The search returned 16 documents that
discuss alcohol-related policy.

Three of these documents directly and specifically discuss Russia’s problems with
alcohol and how the government should work on them. The first document is a transcript of the
beginning of an official meeting in August 2009 in the city of Sochi of various governmental
representatives, who came specifically to talk about “measures to reduce alcohol consumption
in Russia” (mepbl No cHUXXeHWo ynoTpebnenus ankorona). The second document is the
president’s list of tasks for the government based on the results of the Sochi meeting. The third
document is an official “Concept Paper for State Policy on Reducing the Scale of Alcohol Abuse
and Alcoholism Prevention among the Population of the Russian Federation till Year 2020”
(KoHuenuua rocy4apCTBEHHOM NOAUTUKMN MO CHUXKEHUIO MacwTabos 310ynoTpebneHuna

asikoronem u I'IpOd)MJ'IaKTMKe aJIKOro/iM3ma cpean HaceneHuaA Poccuiickoit CDep,epau,MM Ha

nepuog o 2020 roga). The other 13 documents returned by the search are either interviews

> In May 2012 (after this data collection and analysis were completed), the Ministry of
Health Care and Social Development of the Russian Federation (MuHuctepctso
34,paBOOXPaHEHMA U coLManbHOro passutua Poccuiickoit eaepaummn) was reorganized into two
ministries: the Ministry of Health Care (MuHuctepctso 3apaBooxpaHeHus) and the Ministry of
Labor and Social Protection (MuHucTepcTBO Tpyaa M colmanbHoli 3aumThl). The new website of
the Ministry of Health is www.rosminzdrav.ru
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with health care officials (six) or transcripts of official meetings (seven) that address or mention

alcohol consumption.

2.1.7 Public Service Announcements

The public service announcements analyzed in this dissertation were an important part
of the Russian government’s official discourse. In 2009, the Federal Agency for Print and Mass
Communication in Russia produced® and launched a series of public service announcements
(PSAs). Thirty-five public service announcements that aired on Russian national television in
2009 served as data for this dissertation. Thirty-one short video messages under the general
slogan “Beperun cebal”/“Beregi sebia!” (Take care of yourself!) were aired on TV Channel 1, and
four PSAs called “AnTnankoronb/Antialkogol’” (anti-alcohol) were shown on TV Channel RTR.

Twenty-one of the PSAs (all “Anti-alcohol” and 17 “Protect yourself”) had famous
people talking about various aspects of problems with alcohol and asking the viewers directly
not to drink, or implying that they should not consume alcohol. In nine PSAs, the viewers could
see animated versions of what happens to one’s internal organs (each PSA was devoted to a
different organ) as a result of alcohol consumption. Five videos showed a life situation or a story
with a speaker commenting behind the scenes.

| transcribed what was said in the PSAs. | also described in detail what was happening in
them: images, actors’ positioning on the screen, the emotional setup of the videos, the words
appearing on the screen, and other important details. For example, in all the PSAs with famous
figures or people with a lot of achievements (actors, producers, athletes, doctors, researchers,

etc.), several images were inserted in the middle of the person’s talk. The images showed

® An inquiry into which company or advertising agency made the PSAs and whether any
research was done to design these PSAs yielded no results.
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drunken people, fatal car accidents, children with fetal alcohol syndrome and other outcomes of
alcohol consumption. Detailed descriptions of the PSAs included accounts of all the images and
all the written messages of the PSAs. The messages usually included statistical data about

alcohol consumption in Russia and its effect on people’s lives.

2.2. Data Analysis
The overview of the data analysis below looks at the methods of working with the data
chosen for this dissertation. The overview describes methodological procedures for the data-

based chapters 3, 4,5, 6, 7, 8,and 9.

2.2.1 Chapter 3. Communication Ritual of Drinking: “Sitting”

Chapter 3 explores the Russian communication ritual of drinking and responds to the
following two research questions: (1) What are the components of the “sitting” ritual: setting
and scene, participants, ends, acts, key, instrumentalities, norms and rules, and genre? (2) What
are the deep cultural meanings and significance of the “sacred object” of the “sitting” ritual to
its participants?

The chapter presents a detailed description of each component of the “sitting” event
and interpretation of the components’ symbolic meanings. The analysis is based on Hymes’
SPEAKING descriptive framework, which helps to identify the communication event’s setting and
scene, participants, ends, acts, key, instruments, norms, and genre (Hymes, 1972, 1974).

Interpretive claims are made on the assumption that “sitting” is a communication ritual.
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Video recordings and detailed transcripts of toasts demonstrated that a focal event of
toasting and drinking in the “sitting” ritual has a consistent sequence, phrasing and symbolic
meaning that contribute to understanding the deep cultural meaning (“sacred object”) of the
“sitting” ritual. The toasting and drinking event was identified and analyzed as a communication
ritual that structures and constitutes the “sitting” ritual.

The data for the chapter included transcripts of interview responses, home videos, film
and TV series episodes, YouTube videos, and mentions of “sitting” in discourse, as well as
descriptions of physical environment of the “sitting” locations and situations. All the data were
typed in Microsoft Word documents and uploaded to ATLAS.ti 6 (Qualitative Data Analysis and
Research Software) as primary documents. Codes for the chapter’s data analysis were based on
the eight components of the SPEAKING mnemonic device. When | read through each primary

document, | coded anything that was related to the “sitting” ritual as “setting and scene,”

n u n u ” o

instruments,

” u

“participants,” “ends,” “acts,” “key, norms,” or “genre.” After coding all the
primary documents, | saved the outputs for each code and read through them to identify key
phrases, expressions and explanations that carried important cultural meanings so that | could

formulate interpretive accounts of what it means in Russian culture to be “sitting” with others.

2.2.2 Chapter 4. Refusal to Drink as Rupture of Ritual

Chapter 4 explores what happens when somebody refuses to have a drink with
everyone else during “sitting.” The chapter responds to the following two research questions:
(1) What is the ritualistic corrective sequence that occurs when one refuses to drink with
everybody else during a “sitting” ritual? (2) What individual and collective motives are brought

up to strategize action when someone refuses to drink?
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A refusal to drink is treated here as a rupture in the communication ritual of “sitting.”
The analysis of the ritualistic corrective sequence that ensues from such a rupture was carried
out based on the theoretical framework of social drama (Turner, 1980; Philipsen, 1987) and the
framework for the corrective process of face saving (Goffman, 1967). A redressive action that is
a part of the corrective sequence was analyzed to identify motives as strategies for action based
on the framework offered by Mills (1940).

Primary data used in this chapter’s analysis were instances from my participant
observation of “sitting” events. Ten instances of people refusing to drink were identified and
described after the event, based on the notes. Three instances of refusals to drink at “sitting”
from two popular Russian films (described above) were transcribed and analyzed. The analysis
included identifying and describing each move (or stage) of the ritualistic corrective sequence: a
crisis (with a “challenge”), redressive actions (with a dialogic interchange of “offering” and
“acceptance/rejection”), and reintegration or schism. Individual and communal responses in the
interchange of “offering” and “acceptance/rejection” were singled out and analyzed separately
as motives that strategize the action of refusal.

Secondary data for this chapter came from the qualitative interviews. All the
respondents were asked to elaborate on what happens if someone refuses a drink during a
“sitting” event. When the interviews were coded for the “sitting” components in ATLAS.ti, there
was a special code “refusal to drink,” which yielded 101 instances. These data were instrumental
in interpreting the cultural meaning of the ritualistic corrective sequence and supplemented

individual and communal motives used in refusals to drink.
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2.2.3 Chapter 5. Cultural Meanings of “Sitting”

Based on the analysis in chapters 3 and 4, Chapter 5 formulates cultural propositions
and premises for the “sitting” ritual in Russian culture and responds to the following research
guestion: What radiants of meanings about personhood, interpersonal relationships, emotions
and feelings, proper actions, and location in the nature of things are expressed through the
communication ritual of “sitting” and serve as a condition for its correct performance?

Cultural propositions are statements close to how natives would describe what is going
on in a cultural practice. Such propositions are usually formulated based on the key cultural
terms that reflect the essence of what is happening. Cultural premises for the correct
performance of a communication ritual are developed based on the cultural value and meanings
of this communication event for the participants. The cultural meanings are expressed (both
explicitly and implicitly) as the ritual gets performed. The meanings also serve as a condition for
the event to be carried out correctly (Carbaugh, 2007).

The data for formulating the propositions and developing the premises came from the
transcripts and descriptions uploaded as primary documents to ATLAS.ti for the analysis of the
“sitting” ritual components. All the output documents for each of the “sitting” ritual
components (and instances of refusals to drink) were analyzed and searched for key cultural
terms and explanations that carried important cultural meanings. These key cultural terms,
phrases and explanations were further coded in ATLAS.ti as radiating cultural meanings about
the “sitting” participants’ personhood, their relationships with others, their actions, their
emotions, and their location in the nature of things. Interpretation of the five output documents
(based on the five radiants of meaning) brought this cultural discourse analysis of the “sitting”

ritual to the formulation of cultural propositions and developing cultural premises in Chapter 5.
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2.2.4 Chapter 6. Russian Folk Discourse on Problem Drinking

Chapter 6 looks at how Russian people define alcohol consumption that causes
problems. The chapter responds to the following three research questions: (1) What key cultural
terms constitute the term clusters for problematic alcohol consumption in Russian folk
discourse? (2) What communication norms structure the term clusters for problem drinking? (3)
What deep cultural meanings underlie the term clusters for problem drinking in Russian folk
discourse?

The research framework for Chapter 6 was built on the assumption that Russian folk
discourse has certain cultural terms that are key in defining problem drinking. The key terms
build term clusters that carry deep symbolic meanings about what Russian people specifically
identify as problem drinking. These term clusters function in the discourse according to certain
communication norms that are based on code rules (regulating the meaning of the terms) and
normative rules (setting the requirements for strategically placing the terms at different
discourse junctures).

The primary data for this chapter came from 77 qualitative interviews with Russian
people. All the interview transcripts were uploaded to ATLAS.ti. Responses that described
alcohol consumption causing problems were coded as “problem drinking.” Preliminary analysis
of the output document with all the data coded as “problem drinking” demonstrated that there
were two distinct ways of having problems with alcohol. One was associated with the key term
“to get drunk” and meant heavy alcohol consumption and intoxication at one sitting with no
regularity but possibly causing problems (behavioral and health). The other way of consuming
alcohol in a problematic way was “to drink,” or to consume alcohol with a certain pattern on a
regular basis and demonstrate alcohol dependency and a general decline in health and social

value. After this finding, the document containing “problem drinking” output was uploaded to
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ATLAS.ti as a primary document and coded based on two codes: “to drink” and “to get drunk.”
In the process of coding, the key terms (based on their potency and frequency of occurrence)
that were instrumental in carrying potent cultural meanings for either of the two terms (“to
drink” and “to get drunk”) were noted.

The number of instances of the “to drink” term cluster was 305, and the number of
instances of the “to get drunk” term cluster was 158. In the process of coding interviews, the
instances were identified based on the following criteria:

1. A story or a narrative told by one respondent about a person (group of people) who
“got drunk” or “drank” was considered to be one instance. The story could contain any of the
following: a description of what people did, what personalities and relationships they had, what
emotions they caused or experienced, or what circumstances surrounded their problem
drinking. For example:

R: I have a classmate. They drank and drank with her husband. My classmate’s younger

daughter. And they died in a fire in July, | think. At XX St here at XXX.

I: You mean there was a fire?

R: Oh yeah, quite a bit! ... It was lucky that they lived in a house separately (from other

people), it was good that at 3 am somebody saw and called the firefighters, otherwise

the neighbors would have suffered. He was all burnt, and she perhaps was in another
corner. But looks like they were smoking cigarettes. And when they took her out, she
was all intact, just suffocated. Perhaps, she was sleeping in another corner. And he was

taken out all burnt. You see, they were young. Two kids left' (woman, 65).

In the instance above, the respondent mentioned the key term “to drink” two times.
However, she described one story that helped to understand what people did and what kind of
outcomes referred to this way of problem drinking in the folk discourse.

2. A description of a quality that can identify a person as somebody who “drinks” or “got

drunk” was considered to be one instance. Such a description could be a sentence within an
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utterance, a whole utterance or a detailed description with probes from the interviewer. For
example:

R: Well, when alcohol becomes a separate interest. It comprises the only interest in life.

So, alcohol for him is a reliable way to relax. If this kind of a situation happens, then it’s

no good. | mean when the person is not interested in communicating with relatives,

people close to him, for example, be involved in something, but when he is interested in
having a drink and this way switch off, for example from troubles and problems. This, it
seems to me is when alcohol turns from a side product ...

I: Side product to what?

R: Well, for example, to relaxation or something else. When it becomes the main thing.

The main goal” (woman, 21).

In the instance above, the respondent talked about a way of drinking that was described
through the term cluster “to drink.” This was considered to be one instance because it
demonstrated how one indicator of the action (alcohol consumption as a sole goal in drinking)
shows what one has to do to be described as someone who “drinks.”

One utterance by the same respondent could contain several instances that refer to
someone who “drinks” or “got drunk.” For example, an interview participant mentioned in her
response that those who do not have “cuna soawn/sila voli” (will power) are those who “drink,”
and then the same respondent added right away that people who drink also have to have

7

“HacneacteeHHocTb/nasledstvennost’” (inherited qualities) to become alcoholics. In this case,
the description yielded two instances belonging to the “to drink” cluster.

Potent cultural terms within the term clusters “to drink” and “to get drunk” were
organized in term clusters based on five radiants of cultural meaning: identity, relationships,
actions, emotions, and location in the nature of things. Term clusters were instrumental in
building cultural propositions about problem drinking consisting of the folk terms.

Communication norms (code rules and normative rules) were identified separately for

the “to drink” and “get drunk” clusters. Formulating code rules ensured understanding of the
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systems of deep cultural meanings in each term cluster, and normative rules provided access to
understanding where and why these term clusters were strategically placed in the Russian
discourse sequence.

The final step in this chapter’s CuDA was to formulate Russian folk cultural premises
about problematic alcohol consumption based on the systems of deep cultural meanings

associated with the term clusters “to drink” and “to get drunk.”

2.2.5 Chapter 7. From Consumption to Alcoholization: Russia’s Government on Drinking

Chapter 7 looks at the official documents of the Russian government to identify the
terms used to refer to alcohol consumption and interpret their meaning. Four research
guestions were set for the chapter: (1) What are the key cultural terms referring to alcohol
consumption in the Russian government’s official documents? (2) What cultural meanings do
the terms imply about Russian personhood, actions, emotions, and location in the nature of
things as far as alcohol consumption is concerned? (3) What are the communication norms
(code rules and normative rules) for each term referring to alcohol consumption in the official
discourse? (4) What cultural premises underlie the terms used to refer to alcohol consumption
in the Russian government’s documents?

| started the analysis of the official discourse by working with 16 government
documents from the years 2008-2010. All 16 were uploaded to ATLAS.ti as primary documents.
When the documents were analyzed, every reference to alcohol consumption was noted, and a
separate code was created for each new term. The number of references to alcohol intake was
258, and these references were made through eight different terms. The analysis of eight output

documents (one per term), helped to identify four radiants of cultural meaning that were
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implied in each of the terms and communication norms that regulated strategic placement of
the terms at different junctures of the official discourse.

The meanings were implicit in each term with messages about the personhood of those
who consumed alcohol, actions related to alcohol intake, emotions that alcohol consumers
caused or experienced, and the circumstances of consumption.

The final stage of the analysis included formulating cultural premises about problem

drinking in the discourse of the Russian government.

2.2.6 Chapter 8. Public Service Announcements: Official Discourse of Change

Chapter 8 studies public service announcements produced by the Russian government.
The following three research questions guide the analysis: (1) What are the key terms used by
Russia’s government to talk about problem drinking through public service announcements? (2)
What deep cultural meanings about people’s being and personhood, their relations, actions,
emotions, and location in the nature of things are presumed and conveyed by the term clusters
consistently used in the PSAs? (3) What kind of change in people’s actions is the Russian
government expecting in the PSAs?

Public service announcements were treated in this study as a cultural form of
communication of the Russian government. The PSAs were analyzed following the assumption
that certain terms carry strong messages about what is considered to be problem drinking in the
official discourse. The terms were analyzed based on their clusters that build cultural
propositions. The term clusters are assumed to function in the discourse on the basis of deep

cultural meanings that are expressed in this analysis by cultural premises.
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All the transcripts of the public service announcements were analyzed to identify the
key “actors” and all the key terms related to the description of what they do. The assumed
actors were the speakers, those whom they addressed, and alcohol (which emerged as a
powerful agent in the process of analysis). An important term cluster was related to the “place”
of problematic alcohol consumption. Another term cluster reflected actions, or descriptions of
how people are presumed to consume alcohol. The analysis also looked into the key terms
calling for change, since the PSAs goal was to cause public health improvement in alcohol
consumption.

The next step was to formulate the PSAs’ cultural premises about problem drinking in
the country. These were premises reflecting the government’s assumption about the

personhood of those who consume alcohol, their relationships with others, what they do, what

emotions they cause, and where they are located in the nature of things.

2.2.7 Chapter 9. Comparing the Problem: Folk and Official Discourse on Drinking

Chapter 9 compares the Russian folk and official discourses to respond to the following
research question: What are the similarities and differences in the radiants of cultural meaning
about personhood, relations, actions, emotions, and location in the nature of things associated
with consuming alcohol in a problematic way in the folk and official discourses?

The findings in Chapters 6, 7, and 8 were instrumental in formulating cultural premises
about what constitutes problem drinking in folk and official discourses. Chapter 9 puts all the
premises side by side and compares three kinds of problematic alcohol consumption (two from
the folk discourse and one from the official discourse) based on the radiants of meaning about

personhood, relations, actions, emotions, and location in the nature of things.
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2.3 Notes on Presenting the Data

All the data for this research were collected in the Russian language. This presents
certain difficulties in making the findings available to an English-speaking audience. The first
difficulty is that the Russian language is based on the Cyrillic alphabet, which differs substantially
from Latin script (the English alphabet). Second, Russian grammar differs from English language
grammar as well, which leads to difficulties in translation, for example, when relating the
agent/doer of the action: “MHe nnoxo/Mne plokho” would be translated as “I feel sick.” But in
the Russian language the person does not “feel sick”; rather, the idea is expressed impersonally
as “it feels sick to me.” The third difficulty is that the Russian language (as any other) has certain
words and expressions that are not translatable into English without a lengthy explanation with
examples. Wierzbicka’s works (1992, 1997) demonstrate this very well. For example, the word
“cynbba/sud’ba” does not have a linguistic or cultural equivalent in English. One of the
explanations of what this word means is the following: “Russian sud’ba emphasizes ... the course
of life, or what Russians call ‘life’s journey’ ... and in Russian, it is this entire course, rather than
the extreme points, which is viewed as ‘fated’ (not in every detail, but in its general character)”
(Wierzbicka, 1992, p. 68). This lack of equivalents in English for certain Russian words and
notions is especially conspicuous in research that is done through cultural discourse analysis,
one of the directions of which is to identify and analyze cultural terms.

To avoid making the dissertation’s text cumbersome with the constant presence of both
English and Russian, and at the same time preserve the “Russianness” of the data used in this

study of Russian communication, the data are presented in several ways.
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If the cultural terms consist of not more than three words, they are presented in Russian
in Cyrillic letters, and a transliterated equivalent in the English alphabet is added next to it. The
transliteration is based on the Library of Congress Russian Romanization Table’ (Appendix D).
This is followed by a translation of the word/phrase into English in parentheses, for example,
“HanuTbea/napit’sia” (to get drunk). The translation into English is usually approximate, but the
meaning of the key term is expanded through CuDA in the text of the dissertation. In cases
when the term is used very often or is the main subject of the chapter, only its English
equivalent in quotes is used. For example, instead of “nocuaets/posidet’ (to sit), the
dissertation mostly uses “sitting.” This makes the text less cumbersome, especially considering
that the dissertation explains early on that this is one of the key terms for a form of cultural
communication in Russia and that to understand its full meaning, one would need to be aware
of what goes on in that ritual and what its cultural premises are.

If a quotation that is brought up in the text of the dissertation is longer than three
words, it is presented in four ways. First, if the quotation is very short, it is presented in the body
of the text in English with quotation marks, and the original in Russian is put in parentheses right
after the English version. Second, if the quotation is long, and a term or a phrase needs to be
presented in context, the English translation of the original quotation in Russian is put in the
main text of the dissertation with the term/phrase in question in italics. The original text in
Russian is placed in an endnote to the chapter where the quotation is used.

The third way of presenting the data is used when it is necessary to discuss the term and

its occurrence in context in more detail and reference it in the analysis. In cases like this, each

’ The table was slightly modified to remove letters that are no longer used in the
modern Russian alphabet. Three letters (i1, u, 3) require diacritical marks that are not available
in Microsoft Word, so | used the English equivalent of these letters without any marks above the
transliterated letters.
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line of the quotation is numbered, and an English translation of the original Russian is presented
under each line of the quotation. For example, when a PSA transcript is used to discuss the PSA

speakers, the data are presented in the text of the dissertation this way:

1. (Nec, pebeHoK 6exunT 3a mayom) ITo BeAb TaK 340P0BO — ObITb OTLLOM,
(Video of a child running in the woods) It is so great to be a father,
2. BMAETb, KaK CblH AeNaeT nepsble Wark. Y4uTb ero urpats B ¢oyT60.
to see how your son is making his first steps, to teach him to play soccer,
3. NoKa3aTb eMy 3TOT OFPOMHbI MUP.

to show him this enormous world.

The fourth way of presenting long quotations is used when discourse sequences are
discussed, especially when overlaps, pauses and interruptions are important and meaningful.
Here the lines are numbered, the English translation is presented under the Russian lines, and
descriptions of nonverbal language are provided (for example, laughter). Such sequences are
presented based on a transcription key provided in Appendix C. For example, in a ritual of
toasting and drinking, overlaps and interruptions have a deep cultural meaning. This is why a
toast is presented in the following way:

1. TP: Al KOPOTKO M AICHO CcKaKy, (cmex) (0.6) c aHem poxaeHua Tebal (cmex) (2.0)
I'll be short and clear, (laughter) (0.6) happy birthday to you! (laughter) (2.0)
2. (cepbesHee) C coBeplieHHONETUEM, KOHEYHO, No3gpasasto Tebal (cmex) (0.9)
(in a more serious tone) | congratulate you on coming of age. (0.9) (laughter)
3. P1: HeMHOXKO He A0oTAHyNa 40 Bbibopos!
You almost made it to the elections!
4. Ps: pa::
yeah:::
5. BP: [a, Boobuie a Tak neyanunacb! (cmex) (1.0)
Yes, | was so upset! (laughter) (1.0)
6. P2:BP, aTbl [3a Koro bbl ronocosanal?
BP, and [who would you have voted for]?

In the instance above, we can see the elapsed time in a pause (0.6), nonverbal language

(laughter), prolongation of the immediately prior sound (:::) and overlaps ([ ]).
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Another important note on presenting the data in this dissertation is about the
terminology that was selected. Some of the terms that are actively used throughout the study
are “alcohol intake” and “alcohol consumption.” These two terms coincide with the translation
of the official term “ynoTtpebnerue/upotreblenie.” To distinguish the “native” term from the
language of the dissertation, every time “consumption” is used as shorthand for
“ynotpebnerHne/upotreblenie,” it is presented in quotation marks. In cases when alcohol
consumption or intake is discussed as part of the analysis or referred to as a general public

health problem, it is used without quotation marks.

2.4 Conclusion

Cultural discourse analysis and the theoretical frameworks at its base (such as
ethnography of communication and cultural communication) were used to analyze Russian
drinking as communication. The key theoretical concepts instrumental in this study are cultural
terms, communication ritual, social drama, ritualistic corrective sequence, motives as strategies
for action, cultural propositions and premises. All the analyses went through the five CuDA
modes: theoretical, descriptive, interpretive, comparative, and to some extent critical. The
authentic Russian data that were collected, presented, described and analyzed in this
dissertation came from a variety of sources: qualitative interviewing, participant observation,
home videos, TV series and films, and government documents and public service
announcements. All the data were collected in the Russian language and are presented here in a
way that provides for data authenticity and keeps the analysis from becoming cumbersome and

difficult to read for an English-speaking audience.
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Notes

"R: y MeHs ogHOKAaccHMLA. MUAM, MUK OHU C MyXeM. OZHOKNACCHULLbI MOt A04b
mnaawan. U BoT cropenu e BOT B uUtose, no-moemy. Ha XX, BOT 3aeck, Ha XXX y Hac.

I: B cmbicne, noxap 6bin?

K: Hy ewe Kak! Ewe xopowo, 4to B 6apake OHU KM/, XOPOLLO, YTO OHM B TPWU Yaca HOUM
KTO-TO YBMAE/, A3 NOXAPKY Bbl3Ba, a To coceam bbl Bce nocTpaganu. Ero obyrneHHoro,
BUAMMO, BbITALLLUAM, @ OHa BUAMMO B Apyrom yray. Ho, noxoxe, 4To Kypuam curapeTbl NpocTo. A
ee-To BbITalnAM NPOCTO, OHA-TO Lenas bbina, 3a40XHyBLWaAcA. Bugmumo B gpyrom yray cnana. A
ero-to obyrneHHoro, My:ka ee BbiTalwmnan. Monogble, noxanyncra. [lgoe aeten ocTanoco.

% R: Hy, KOrZja afIKorob CTaHOBUTCA OTAE/bHbLIM MHTEPecom. COCTaBAET OTAENbHbIN
MHTEpec B *KMU3HU. TO eCTb, aNKOrosib 418 Hero - CTabunbHbIM cnocob paccnabutbes. Ecnm Takan
CUTYaumsa MMeeT MecTo BbITb, TO 3TO yxKe Hexopowo. To ecTb, Koraa YenoBeky AelCTBUTENIbHO
MHTEepecHee He 06LWaTbCsA C POAHbIMU, HAN3KMMU, HaNPUMeEP, 3aHMUMATBLCA YEM-TO, 3 KOr4a eMy
WMHTEPECHO NPOCTO KOHKPETHO BbIMUTb KakK Obl, U TEM CaMbIM OTKOUUTLCA, HAaNpUMep, 4a, OT
3a60T oT NpobsieM. BOT 3TO, MHE KaXKeTcs, y¥Ke rpaHb - Tam, r4e askoro/ib CTaHOBUTCA U3
nobo4Horo Kak 6ol NpoAayKTa....

I: MoboyHoro yemy?

R: Hy, Hanpumep, paccnabneHuto nnm yemy-to eute. Korga oH CTaHOBUTCS OCHOBHbIM.
Hy Kak 6bl 0aHOM Lenbio.
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CHAPTER 3

COMMUNICATION RITUAL OF DRINKING: “SITTING”

3.1 Introduction

When | began my ethnographic study of Russian communication, | reviewed literature
on Russian culture and society. Ethnographic and anthropological accounts about Russia
provided interesting insights and prompted new directions for my research. Contemplating a
study of Russian drinking as communication, | came across the following story in Pesmen’s book:

One night | had to leave a party early ... When | said | had to go, a drunk man stood up

and condemned my desertion: “That’s the difference,” he said, “between ‘you’ and

‘here.” What’s a minute between people? When people get together, everything else

should fade. Russians don’t count minutes when we sit. But some people have no soul.

Exist exclusively by logic.” (Pesmen, 1992, p. 46-47)

| instantly realized the seriousness of that “condemnation.” If an event was referred to
as “we sit” (mbl cuamm/my sidim), such an occasion invoked a certain cultural sequence of
actions, expectations and rules for the participants. All this had deep cultural meanings for
everyone involved. Leaving such an event prematurely may have put in question one’s
belonging to the group and solidarity with its values, and challenged the group’s integrity.

| began to pay closer attention to each mention of “sitting” by Russians. When | talked
to my friends and family in Russia, they would often mention that we “xopouwo
nocuaenun/khorosho posideli” (we sat together well), referring to an enjoyable get-together
involving drinking with other people. It was expected that |, a native Russian, would understand
exactly what was going on, and why it was such a great experience, even if | did not know the

details. Such a gathering and alcohol consumption were assumed to be non-problematic,

acceptable, and desirable. A family member once said that she was talking to a nurse at the
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outpatient clinic where they worked, and the nurse mentioned: “We haven’t sat with the girls
(staff) for so long here in the clinic. | feel like something is missing. We should think of
something."” It seemed that “sitting” was something that people longed for and looked forward
to, something that had an emotional significance for them personally and played an important
role in keeping that group of people together. The overwhelming majority of the “soulful”
experiences during “sitting” were facilitated by alcohol consumption, which was never pointed
out as the most significant thing, but was implied to be an integral and very important part of
the event.

When | and my parents came to stay at our summer house on one of my vacations in
Russia several years ago, our 75-year-old neighbor was upset that we were leaving just three
days after our arrival. She said, “What? You are leaving already? So soon! We didn’t have a
chance to sit this time, | thought you would come over tonight and we would sit.2” She said this
two days after we stopped by her house to say hello, and we literally sat in the kitchen and had
a quick chat with her, without eating, drinking or having a long conversation. Apparently,
“sitting” involves much more than just physically being with other people and sitting at some
place. It involves a certain communication sequence and deep meanings attached to the cultural
means used to maintain that sequence.

| once attended a formal dinner with Russian and US representatives of the business and
political elite. A Russian businessman produced a lengthy toast thanking the Americans for their
hospitality. He was very happy about the established friendship between the Russians and
Americans involved, and at the end of his toast he said: “We, Russians, say that until you sat
with us and had a drink, you can’t claim to be our friend. So, let’s drink to real friendship!*”
Here, “sitting” is identified as a cultural performance that is ostensibly Russian, and it is

significant in establishing, maintaining, and reconfirming long-lasting relationships with others.
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The examples above demonstrate a range of meanings that “sitting” as a cultural activity
has for Russians. Drinking is explained as something taken for granted and integral to the event.
More importantly, if alcohol consumption is done according to certain rules and expectations, it
becomes normal, appropriate, and desirable for facilitating a good time together. Russian
performances of “sitting” and explanations of how to do “sitting” correctly have multiple
meanings. Such meanings are important for understanding this cultural practice and alcohol
consumption as part of it. Exploring “sitting” practices and their deep cultural meanings through
cultural discourse analysis opens doors to understanding the instances when drinking is
considered good, normal, acceptable, and valuable for Russians.

In this chapter, the Russian practice of “sitting” is explored as a form of cultural
communication. CuDA is applied as a framework to describe and interpret the practice of
“sitting” through the concept of a “communication ritual” described by Philipsen (1987) as a
“communication form in which there is a structured sequence of symbolic acts, the correct
performance of which constitutes homage to a sacred object” (p. 250). A detailed analysis of the
communication ritual of “sitting” in its cultural context is done through Hymes’ descriptive
framework (1972, 1974).

The descriptive framework draws an ethnographer’s attention to the following
components of a communication event: situation is the setting and scene; participants are
personalities, their social positions, or statuses, and relations among them; ends are the goals
and outcomes; acts are the message content, form, sequences, dimensions, and types of
illocutionary force; key is the tone or mode; instrumentalities are the channel or media; norms
are of interaction and interpretation; genre could be native or formal (Carbaugh, 1995). Norms

and rules of “sitting” are especially important because they ensure the “correct performance” of
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the ritual (Philipsen, 1987) and capture deep cultural meanings about proper, value-laden action
(Carbaugh, 2007; Hastings, 2000).

Description and interpretation of symbolic acts and events that constitute the “sitting”
ritual as a form of communication are important for understanding how the ritual is performed.
A key event in “sitting” is toasting and drinking. This focal event has a ritualistic structure, and it
is organically woven into the ritual of “sitting.” Toasting is done through “symbolic phrasing,”
which is a shared way for the participants to celebrate the “sacred object” of the ritual.

As the “sitting” ritual is described and interpreted, symbolic meanings of each
component are brought to the surface. Such symbolism is expressed in the familiarity and deep
cultural importance of these meanings to all the participants when they use the ritual not to
transfer information, but to reaffirm “a sense of (personal and communal) identity” (Katriel,
1990, p. 112).

Exploration of the “sacred object,” or the “ends” of “sitting,” brings to the fore a
“heuristic” value of the ritual when we uncover deep meanings about the participants’ shared
values that are conveyed through the correct performance of the ritual.

To describe and interpret this ritual of “sitting,” | analyzed both primary data (actual
occurrences of “sitting” events and mentions of the term “sitting” in Russian discourse) and
secondary data (people’s descriptions of their past “sitting” events and their explanations of
what they mean when an event is described as “sitting”).

This chapter responds to the following research questions:

1. What are the components of the “sitting” ritual: setting and scene, participants,
ends, acts, key, instrumentalities, norms and rules, and genre?

2. What are the deep cultural meanings and significance of the “sacred object” of the

“sitting” ritual for its participants?
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3.2 “Sitting” Situation: Setting and Scene

In his description of speech act components, Hymes distinguishes a situation’s setting as
something pertaining to physical circumstances, and the scene as designating “’the
psychological setting,” or the cultural definition of an occasion as a certain type of scene”
(Hymes, 1974, p. 55).

The physical circumstances of “sitting” involve people literally sitting together around a
table or anything that resembles it. It is usually some surface that can accommodate drinks and
food. All the participants are located so that they can see each other at the table with the least
possible effort. Attention and central focus are especially important during the focal points of
the “sitting,” when toasts are announced and when everybody is supposed to have a drink at
the same time. A “table” should have food that is usually called “3akycka/zakuska,” translated
from Russian as something to “bite” after a drink (hors-d’oeuvres). A more elaborate meal
comes along as the “sitting” progresses. Bottles with alcohol are on the table. All the finished
bottles are immediately removed, because “empty bottles mean that your life will always be
empty.” In media episodes (movies, TV programs, public service announcements), deviant
drinkers and alcoholics are usually portrayed sitting at table with minimal or no food and a

III

battery of empty bottles. In a “normal” situation, empty bottles are immediately replaced by
new ones. This ensures continuity of the “sitting” process, very often forcing the participants to
keep drinking and become quite resourceful in replenishing supplies of alcohol.

A Russian woman mentioned an event when the city administration convened nurses

from the city outpatient clinics to give them awards for their outstanding work. After the
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ceremony, some drinks and food were provided in a buffet style to celebrate the occasion. The
woman commented:

We all were standing around with drinks and chatting, and it was sort of odd. So, we

pulled some chairs to the table and sat down. We sat together well, and we

communicated well with everyone. Nobody wanted to leave* (woman, 54).

This demonstrates that people prefer the physical space of “sitting” to be relatively
immobile. The participants like to stay at the same table or anything that can replace it. They
enjoy sitting while facing one another because this facilitates a more “oTkpbiToe/otkrytoe”
(open) and “aywesHoe/dushevnoe” (soulful) interaction. Facing each other gives the
participants an “added mechanism of focused attention and social cohesion” (Koester, 2003).

If the whole party (or a part of it) moves to dance or goes out for a smoke, the
participants reconvene at the table to continue conversation and have drinks together.
Sometimes, toasts are announced elsewhere (for example, on the dance floor), then all the
participants stand facing the toasting person and drink together after the toast. If the party
moves to another house, the physical space of a table with “zakuski” and everybody sitting
around may be reconstructed in the new location, as the following respondent describes:

We sit, dance, drink, have fun in one (house) and that’s that. ‘Well, finish it up, and I am

going to my house. | will set up a table (with food) there’ — this is what a hostess says.

‘Ok, enough, let’s go (to my house)’ ... this way we would walk through five houses®

(woman, 74).

As for the psychological scene, the data show that “sitting” has to have a reason. It
should be some occasion that all the participants are aware of. An occasion could be a national
holiday, birthday, wedding, receiving an award, retirement, purchase of something (the term in
Russian for this is to “06mbiTb/obmyt,” or “wash” the purchase with alcohol). At other times, the

fact that people got together prompts “sitting” and drinking because social circumstances

require it. Examples of such social circumstances are going “Ha npupoay/na prirodu” (out of
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town on a picnic) together with friends, getting together because “parents are out of town and
there is an available apartment,” reuniting with friends after a long time of not seeing them,
going to the “6aHs/bania” (Russian sauna) with friends, and so on. No matter what the occasion
is, all those present agree that they got together not to drink, but for some “nosoa/povod” (a
specific reason to have a drink).

Another important feature of the psychological scene of “sitting” is “HopmanbHas
obcraHosKa/normalnaia obstanovka” (normal, comfortable psychological environment) when
the “komnanHuna/kompaniia” (company, meaning all those present) is great and “cosaana
atmocdepa/sozdana atmosfera” (a psychological atmosphere has been created). A key factor in
creating a comfortable psychological environment and atmosphere is to shut off distractions
from the world outside the “sitting.” Such distractions could be anything from an unwanted
participant to disastrous weather, bad news or an emergency, or some authority breaking into
the flow of the event. Very often a “sitting” would happen as a challenge to a distraction (with
the distraction turning into a “nosoa/povod” (reason for drinking). The “distraction” may
organically tie into the “sitting” event itself. For example, an angry neighbor comes to complain
about the noise, but changes her mind and joins the participants. Bad weather at a picnic may
make participants pick up everything, run for shelter, and continue “sitting” together in an
environment where everyone is even closer after a common adventure. Such a transformation,

turning a distraction into an inherent part of the event, enhances everybody’s experience.

3.3 “Sitting” Participants
One of the most important requirements of “sitting” is to have other people to sit with.

Pesmen (2000) points out that in Russia, drinking is always “explicitly with others” (p. 174). This
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means that “sitting” in Russia should be with others, those who are “6anskune/blizkie” (people
close to you, through family ties or closeness of mind and soul), “apy3ba/druz’ia” (friends),
“xopoumne 3Hakomble/khoroshie znakomie” (good acquaintances), or “xopotuas
komnanus/khoroshaia kompaniia” (good company). All these people should be “sBce cBou/vse
svoi” (belong together, when everybody is “one of us”). A lone drinker is considered to be “truly
alcoholic, a pitiable and lost person who has reached a point of no return” (Draitser, 1999, p.
88).

The group could be all male, all female, or mixed. There can be just two people, and
there can be several people, but not more than the number you can reasonably communicate
with at the same time. If the group is too big, for example, two hundred people at a wedding,
people may still refer to the experience as “sitting,” but with a smaller group located around
them.

The quality of the “sitting” event depends on who you are sitting with. The respondents
often said that somebody noisy, unpleasant, and clearly not a part of your “good company” can
ruin everyone’s “sitting” experience. Just having known your companions for a long time, being
related to them, or finding yourself among a circle of people at a celebration is not enough to
have a “good company.” One needs to feel good together with the others (“xopowo
smecte/khorosho vmeste”) and have something “o6uiee/obshchee” (in common). One needs to
get to “noHnmanune/ponimanie” (understanding) with the others, which is only possible through

o

“nywesHan ceasb/dushevnaia sviaz’” (soulful connection) and a similar “aywesHoe
coctosHune/dushevnoe sostoianie” (soulful state) with the other participants. Such a connection
can develop through years of friendship or other common experiences. The connection cannot

be explained or verbalized. It is something that the participants have to feel: “xopowo

Bmecte/khorosho vmeste” (it feels good to be together). This connection could also be a
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spontaneous spark with a person who you just met and started a soulful conversation with, for
example, on a train or on an airplane. An informant below explains such a connection:

They (wives) don’t want to drink with us, they don’t like it. Why? They can’t get into that

soulful state, feel it with their marrow, that truth that we are discussing. It is clear for

everyone without any explanation. And using our imagination we are trying to get to
more sensitive, narrower angles, narrower sides in order to feel them. Not to
understand, they are understandable, but to feel. And this feeling leads to unity. And

you start feeling the other person better® (Man, 55).

Another important requirement for the “sitting” participants is that everyone should
drink at the same pace together with the rest of the group, and consume equal amounts of
alcohol every time the group drinks. A term that describes this “expected togetherness” in
action is a Russian phrase “kak sce/kak vse” (like everybody else). If a person prefers not to
drink at all, drink less, or drink substantially more than all those present, and if he or she does
not conceal this deviation, he or she becomes an outsider and can ruin everyone’s experience
because he or she is not on the same “wavelength” as the rest of the participants:

Well, if | don’t want to drink at all, | don’t go there. Because as a rule, it is awkward if in

a company everyone is sitting and having a drink, and somebody just keeps drinking

water or juice, well, this sort of ... seems weird. Well, that the person is sitting alone. It

seems like everyone is on their own wavelength, and he just stays where he was. Well, |
think it is better not to find yourself in a situation like this not to bother the others and

yourself’ (woman, 23).

Another respondent supports:

In fact, if we talk about alcohol and “not sitting well,” then the presence of non-drinkers

has a negative impact on this. Because when everyone gets wasted and they start

loosening up their tongues ... if there is a non-drinker there, then in the morning, you’d
feel ashamed to look him in the eye. And you'll be fine with everyone else. So, this non-

drinker ruins all “sitting together”® (woman, 22).

The “sitting” participants need to be homogeneous in the way they consume alcohol

and communicate. They need to be what is called “csoun/svoi” (belonging to the group, one of
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us, literally “our” person), or “Hawm/nashi” (our people, belonging to our group). All the
participants need to have a certain commonness among them. Outsiders can ruin the “sitting”
experience because they bring their own understanding of how to “sit” and what to talk about,
and they may just not fit in. An outsider may drink on par with the participants, but not be in
tune with them and the “atmocdepa/atmosfera” (atmosphere) created in the group. Because an
outsider is there and accepts drinks, the participants may consider it rude to make such a person
leave, and this creates awkward situations:

We are sitting with my family on vacation. And a lady walks in. So, we are in that group

of people, and nobody knows her. Turns out she is my older brother’s classmate. Well,

there is nothing to talk about with her. So, she sits and sits. We poured her one shot,
poured the second one, poured the third one. And this person just wouldn’t leave. She
is sort of one of us. (laughs) She thinks that she is one of us, “our” person. ... And we
don’t need her. It would be good to ask her to leave somehow, but the person wouldn’t

leave ... Well, how do you make her leave? A lady?® (Man, 50).

“Sitting” with participants who are close to you is also important to reduce or avoid
negative consequences of drinking. Such consequences could be saying things that you do not
mean, doing something that you would be ashamed of the next day, or getting in trouble after
the “sitting” if you venture outside drunk. “Our people,” those who are “close to you,” will do
everything to get you out of an awkward situation, or at least will not judge you the next day.
One needs other people who were in exactly the same situation to discuss the events and laugh
at what happened the night before.

The “sitting” participants need to be able to reach a common bond of
“noHmnmanmne/ponimanie” (understanding). This is possible through sharing past experiences or
getting an unexplainable spontaneous feeling of emotional closeness with the other people’s

“nywa/dusha” (soul). In order to be “csoit/svoi” (one of us, belonging to the group) and avoid

being an outsider, participants need to adhere to the rules and expectations of the group
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(including pace and amount of alcohol consumption), and they need to be on the “same
emotional wavelength.” An outsider cannot force himself or herself on the communication
process happening in the group. The “sitting” membership needs to be organic and based on the

group’s acceptance and intangible, unexplainable closeness.

3.4 Key of “Sitting”

The key of the “sitting,” or the “tone, manner, or spirit in which an act is done” (Hymes,
1974, p. 57), is readily described by the participants as something important and “felt,”
escalating throughout the ritual. Positive emotions, generally referred to as

n

“nywesHoctb/dushevnost’ (soulfulness) during the “sitting” ritual, are said not only to escalate,
they also enrich the participants so that “4to-tTo ocraetca/chto-to ostaetsia” (something
remains) to think about the next day and look forward to in the future:

When you take something out of it for yourself. And it is important to have good

emotions the next day. After such an evening, of course | will say — | “sat well”

yesterday'® (man, 45).

A good mood (“xopoluee HacTpoeHne/khoroshee nastroenie”) is important for having
positive experiences while “sitting.” One’s good mood can be ruined by other participants, or it
can be enriched by them. In fact, positive emotions, good mood, and soulfulness during “sitting”
is not an individual key experienced by each participant, it is a collaboratively created spirit of
the event that is either enhanced or ruined if something goes wrong.

Interestingly, a conversation without the above described “key” of “sitting” makes the
event less valuable in terms of emotional enrichment and bonding with other participants:

Then again, this is some emotional component. A lot depends (on it). It could be an

awesome male company, and since | am not married, it is interesting and important for

me, but you don’t experience emotional comfort, and the conversation doesn’t quite
work out, so no ... And sometimes it happens that you get together with the girls, and
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you laugh and have so much fun with them that you can say “yes, we sat well” together

with them' (woman, 34).

The “key” of the “sitting” event is geared toward collective building of the event’s
“soulfulness” and enrichment of the participants’ communication experience. “Sitting”

participants are left with lasting memories of the positive feelings long after the event.

3.5 “Sitting” Instrumentalities

“l don’t know” is a very common first response when the respondents are asked to
describe what exactly happens during the “sitting” ritual. The respondents say that their
experience with “sitting” is best when there is nothing planned or logical about it, it just
happens:

How it happens? Well, | don’t know. It always happens spontaneously. Yes. We are all

friends of course. But you can sit well with somebody who you don’t know. | don’t really

know — it all depends on the occasion, circumstances®” (woman, 21).

“Sitting” is always a direct and immediate interaction built around specific
circumstances. It is infused with expected spontaneity of interpersonal interaction. Through
their actions, everybody recognizes and honors the sequential and highly structured nature of

the ritual, but none of the participants would agree that there is any plan or logic behind

“sitting.”

3.6 “Sitting” Genre
The genre of “sitting” is informal, and the data show that it is, in a way, anti-formal.

Nothing from the outside, formal, official world should interfere or be in the way of people’s
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“sitting.” Any formality or officialdom kills the “aywesHocTtb/dushevnost’” (soulfulness) of the
ritual, making it rigid and fake, because “soulfulness” presumes openness and emotional
bonding. Even if drinks are served at an official event, it most probably still lacks the
“soulfulness” to be considered a “sitting” ritual. Respondents shared stories of how they went

|”

and “sat well” together at somebody’s house or at a restaurant after an official event, or

changed the setting of the official event and “sat” at the location of the event after it was over.

3.7 “Sitting” Act Sequence

“Sitting” is an event with a meaningful cultural sequence of symbolic acts. Russian
people know how to perform the required acts within that event correctly. They notice if
something goes wrong, and they know what to do about it. Focal events within “sitting” are the
rituals of toasting and drinking discussed below.

The diagram in Appendix E illustrates how the ritual of “sitting” and ritualistic events of
toasting and drinking within it unfold. A large curving line with an arrow shows how a “sitting”
ritual happens. The arrow pointing upward signifies escalation in the “key” of

7

“nywesHocTb/dushevnost’ (soulfulness) and bonding of the participants if everything goes the
way it is supposed to go. The circles along the line are events of toasting and drinking following
one another (their number is not limited to three as shown in the diagram). However, the
decreasing size of the circles demonstrates a shorter and more concise performance of the
events of toasting and drinking as the “sitting” ritual progresses and when

“noHnmanmne/ponimanie” (understanding) is achieved. Smaller dotted line circles inside larger

circles illustrating drinking events show a ritualistic corrective sequence in case any of the
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participants refuse to drink®. This creates an escalating double-looped sequence which
ultimately leads to maintaining the correct performance of the overall ritual of “sitting” and
celebrating its ultimate “sacred object” — “noHnmaHue/ponimanie” (understanding).

The ritual of “sitting” consists of several stages. First, people locate themselves so that
they can face the other participants. Everybody helps themselves to food and offers it to others.
The host usually urges the guests to take more. Drinks are poured, usually by one person (the
host) or, if the table is too big, several people. Considerable effort is taken to make sure that
everyone is comfortable, provided with enough food and has a drink poured in a glass. After
that, toasting and drinking events follow one another, linked by the conversation flowing in
between. As participants get inebriated and the “sitting” unfolds, the topics of conversation shift
from casual, everyday affairs (discussing friends, relatives, current events, etc.) to deeper moral
and existential themes (such as love, friendship, meaning of life, destiny and the course of life,
and more). Toasting reflects this progression of themes. Dancing and singing songs together can
also be “fillers” between the events of toasting and drinking.

The final stage of the “sitting” ritual can be what Reis (1997) calls the “mischief” genre
of both behavior and narrative — absurd and often dangerous acts that defy societal normsin a
carnivalesque way. The data abound in stories of things getting increasingly dangerous at this
final stage, when the “sitting” participants become inebriated. A classic example of the final
“mischief” stage of the “sitting” ritual is drinking in the sauna in the movie “The Irony of Fate, or
“Enjoy your Bath!” which is analyzed in the next chapter. Two men get so drunk that they both

climb on a scale and decide to “weigh themselves the bruderschaft’ way.” Then all four friends

8 Refusals to drink and the ritualistic corrective sequence that follows are discussed in
more detail in Chapter 4.

® Drinking in the bruderschaft (or brotherhood) way is a German ritual, when two
friends put their right arms in the loop of each other’s elbows and drink bottoms up.

108



stand up together and start singing a song in a public place. The drunken mischief in this story
ends with one of them mistakenly sent to another city on a plane. It is not surprising that the
mischief stage of Russian drinking receives the most publicity and results in problems, such as
physical injuries, death and destruction at home, and the notoriety of Russian drinking abroad.
However, not every “sitting” ritual ends with the “mischief” stage. Very often, sitting
and drinking together ends naturally and not abruptly, when the majority of the participants
come up with various reasons to leave the scene of “sitting.” Most such reasons are related not
to the participant himself or herself or to his or her own desire to leave, but to somebody or
something else — “the kids are alone at home, we’d better go,” “I have to be at work early

n u

tomorrow, and my boss gets mad when | am late,” “my wife/husband/mother/father will be

” .

upset if | don’t show up soon,” “the metro closes in half an hour and | have to be home.” This
will work to end the “sitting” ritual only if a critical mass of participants decides to leave around
the same time for different reasons, but not for their personal desire to end the “sitting.” Such a
desire would be considered rude, unacceptable, and enough to ruin the experience for
everyone. Very often, in circumstances when it is difficult to come up with a reason not related

to somebody’s personal desire to leave, the participants may get drunk, as there is no cultural

mechanism to end the “sitting.” Instead, a very efficient ritual to perpetuate drinking is in place.

3.7.1 Ritual of Toasting and Drinking: Structure®®
The symbolism of actions in a communication ritual serves to “re-affirm the

relationships of members to a culturally sanctioned ‘sacred object’” (Katriel, 1990, p. 100). In her

9 parts 3.7.1 and 3.7.2 of this dissertation were published in the article Nuciforo, E. V.
(2013). Russian toasting and drinking as communication ritual. Russian Journal of
Communication, 5(2), 161-175.
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research on the griping ritual among Israelis and a communication ritual among US Americans,
Katriel pointed out how ritualistic acts within both rituals do not facilitate transmission of
information new to the ritual participants. Correct performance of the ritual in Katriel’s study
builds a pattern for “dramatizing major cultural problems and providing a preferred social
context for the crystallization of feelings of frustration” (Israeli griping ritual) and “a sense of
(personal and communal) identity” (US American Communication Ritual) (Katriel, 1990, p. 112).
In a similar way, the symbolism of a ritual of toasting and drinking within the “sitting” ritual is
expressed in its familiarity and deep cultural meaning for everyone involved.

A ritual of toasting and drinking is structured in a particular way, and all the participants
know and typically follow the expected sequence. Such a sequence may be elaborate or
extended, or short and fitting in as much as one phrase or word. Toasting and drinking events
follow one another in the “sitting” ritual. In a way, they are focal structuring points for
performing the ritual of “sitting.” People performing these events adhere to a certain cultural
sequence that helps them reach the ends of the toasting and drinking ritual (and eventually the
“sitting” ritual) and maintain cultural membership. Such a sequence in the ritual of toasting and
drinking usually follows these four steps: (1) announcing a drink; (2) making sure everyone is
ready to have a drink; (3) proposing a toast and; (4) drinking together.

A toasting and drinking ritual starts when somebody announces that it is time for

everybody to have a drink. This ranges from simple “Hy, aasaitte!/nu, davaite!” (“well, come on,

17 o

let’s get to it!”), or “Hy, nagHo, Hago BbiNMTb/nu ladno, nado vypit’™” (“ok, it is necessary to have
a drink”) to announcements that “Toct co3pen/tost sozrel” (a toast has ripened). Then a

participant starts pouring drinks in everyone’s glasses, as people are not supposed to pour their
own drinks (a bad sign — if you pour your own drinks, you may become an alcoholic). The person

who pours the drinks is usually someone responsible for initiating drinking, pouring drinks,
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making sure everybody drinks, and designating somebody to say toasts throughout the whole
event. Such a person could be the host of the party, an informal leader/authority, or an older
person or somebody with a higher social status than anybody else present. This person makes
sure that everybody’s attention is drawn to those who have not finished their drink or those
who refuse to have their glasses filled. After all the participants’ drinks are taken care of, a toast
is delivered. After the toast, the participants drink together at the same time, making sure
nobody stays behind.

The range of collected data demonstrates that more often than not, a ritualistic event of
toasting turns into a collective production, with all the participants commenting, sometimes
getting distracted, but in general contributing to the overall meaning-making through a toast.
Below, such collective meaning-making is demonstrated in a four-minute toast co-produced by
11 college students in Russia (aged 17-20).

(TP - toasting participant; P — participant; Ps — participants all together; Px — unidentified
participant, BP — birthday participant; XX, XXX — personal name references).

A group of fourteen 17-20-year old first-year college students is sitting very tightly
around a table in an apartment where they celebrate the 18th birthday of one of them. This
group of first-year students has been taking all classes together for about four months, and their
first finals will begin in three or so weeks. All the drinks have been poured, and the participants
have designated the only male in the group to say the first toast to the birthday girl. He stands

up and starts talking, holding a glass in his hand. He is uncomfortably jammed between the
table, the wall, and two people sitting on either side of him.

1. TP: {1 KOPOTKO M ACHO cKaxy, (cmex) (0.6) c AHem poxaeHua Tebal (2.0) (cmex)
I'll be short and clear, (laughter) (0.6) happy birthday to you! (2.0) (laughter)
2. (cepbesHee) C coBeplieHHONETUEM, KOHEYHO, Nno3apasnsto Tebal (0.9) (cmex)
(in a more serious tone) | congratulate you on coming of age. (0.9) (laughter)
3. P1: HemMHOKO He A0TsiHyNa A0 Bbibopos!
You almost made it to the elections!
4, Ps: fa::
Yeah::
5. BP: Oa, Boobule s TaK neyanmnacb! (1.0) (cmex)
Yes, | was so upset! (1.0) (laughter)
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6. P2:BP, aTbl [3a Koro bbl ronocosanal?
BP, and [who would you have voted for]?
(TP is at a loss, still standing with his glass, looking at the participants who suddenly deviated to
talk about the elections)
7. P3: [3a Koro ronocosana 6bi]?
[who would you have voted for]?
8. BP:3a XX 6bl KoHeyHo! (0.5) A BoT P4 ckasana, 4to oHa rosiocoBana 3a XXX!
Of course for XX! (0.5) And P4 said she voted for XXX!
9. P4:(Bo3myueHHo) OtctaHb Tbi! (1.5) 3a [XXX]! (cmex)
(indignantly) Get lost! (1.5) For [XXX]! (laughter)
10. P5: [ceituac pasbopku!] (2.0) (cmex)
[there will be a fight!] (2.0) (laughter)
11. TP: (BHMMaHKWe BepHynocb K Hemy) HaliTn xopowero myxa! (1.0) (cmex)
(the attention is brought back to him). Find a good husband! (1.0) (laughter)
12. P6:Kak A, aa? (2.0) (cmex)
Just like you, right? (2.0) (laughter)
13. P3:KcTtaTu, a yero Aaneko xoauTb, aa?
By the way, why look anywhere else, right?
14. P7:[PaabiwKkom cuamnt!]
[Sitting right by your side!]
15. TP: [Mo *n3HK] 4TObbI OH BbIN Becenbiii, 406pPbIN, yMHbIN, (0.5)
[So that throughout your life] he could be fun, kind, smart, (0.5)

16. Kak rosopuTtca. (0.5) N mor [3awwmtuTh Tebs sBceraal]
so to speak. (0.5) And could [always protect you!]
17. P4 [Ha koneHky BcTan].

[He pushes off his knee].

(commenting TP’s actions who is not comfortable being squeezed between the wall and the
table)
18. P7: Bce Bbllle M Bblle C Kaxkabim cnoBom!

He is taller and taller with each word!
19. TP: Y710 MO’KHO elle noxenatb B 3TOT AeHb? (1.5) KoHeuHo Bcex 6nar. (1.0)

What else can we wish you on this day? (1.5) Of course all good things. (1.0)
20. P4: Celtvac B ctuxax HauHet! (1.0) (cmex)

Now he is going to start talking in verses. (1.0) (laughter)
21. TP: Hy, ctuxu 1, (0.3) K coxkaneHuto, (0.3) He 3Hato. (1.0) (cmex)

Well, (0.3) unfortunately, (0.3) | don’t know verses. (1.0) (laughter)
22. P6: OH cTouT [ene-ene]!

He is standing [barely]!
23. P8: [Celtyac ynagewb], cagucs!

[You are going to fall], sit down!

24. TP: Hy, Haw KonneKktus Teba nosapasnser eule pas. (1.0)

Well, our collective is congratulating you again. (1.0)
25. Px: Konnekrtus!

Collective!
26. P9: Konnektus [Tpyasawmxca]l!

Collective of [workers]!
27. TP: [Konnektns] Hawel rpynnbl 211 A,
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[collective] of our group 211 A.

28. TP: }enaem Tebe [c OTAIMUMEM 3aKOHUYUTL UMHCTUTYT], NoayuunTs (1.0)

We wishing you [to graduate with honors,] and get (1.0)
(at the same time, BP is being poured a drink by P4 who is several years older than everybody
else)
29. BP: [P4, mHe mHoro!]

[P4, this is too much for me!]

30. TP: Hageemca KpacCHbIN gunaom.

hopefully a red diploma™'.
31. Ps:0::!

Wo:::w!
32. P4: Bce uyTo M HagetoTcAa?

Is everyone hoping?
33. Px: BP!

BP!
34. P1:Ho no naTuHckomy “aBtomaT” mbl Tebe kenaem! (1.0)

But we wish you an “automatic” passing grade in Latin for sure! (1.0)
35. BP: Ano ucto[pumn?]

And what about histo[ry?]
36. TP: [M KoHeuyHO] Ha nepBoOIt ceccum ycnexa Tebe!

[and of course] success at your first finals!

37. Px:[Matepok Bcex!]

[All the “fives”!]
38. P5: [[MoBbiweHHan cTuneHans!]

[Increased stipend..."*!]
39. P2:[da, ytobbl [nepBasa cTuneHausl...

Right, so that [the first stipend]...
40. Px: [nepBas ceccusl...

[the first finals]...

41. TP: Hy, a Tenepb, gaBaiTe Bbinbem!

Well, now come on, let’s have a drink!
42: Ps: [asauTe!

Come on!
43: BP: Cagucb, He myyaiical

Sit down, stop suffering!
(everybody clinks their glasses with drinks; participants call each other by names to attract
attention and make sure they clink their glass with BP.)

' A “red diploma” is the Russian equivalent of graduating from college with distinction,
when most of the final grades are “fives” (five being an equivalent of an “A” in the US).

12 An “automatic” passing grade (aBTomar) in this particular context means that the
person’s grades throughout the semester were so good that the professor gives the student a
good grade before the finals. So the student has the privilege of not having finals for this
particular course, and his or her grade becomes “automatic.”

3 At Russian universities, most students do not pay tuition (although this is changing).
They receive a monthly stipend if their grades for the finals pass a certain threshold. Better
grades increase the amount of the stipend.
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When the toasting person was called on to say the first toast of the party (as the only
male at table), he stood up with a drink and started out by mentioning the occasion for “sitting”
(1). He then proceeded to make good wishes about things considered important for this
particular birthday person and other participants at the table: coming of age (2); finding a good
husband (11, 15, 16); all the good things (19); success in graduating from college (28, 30);
success at the first finals (36). The toast is finished by a call for everyone to drink (41).

This sequence reflects what goes on in most of the toasting and drinking events during
“sitting.” The sequence in other toasting and drinking rituals in other circumstances might not
be as elaborate or extended. All the components in a sequence can fit in one sentence or even a
phrase. However, most of the toasting and drinking rituals follow a similar four-step sequence:
announcing a drink; making sure everyone is ready to have a drink; proposing a toast; and
drinking together.

This and other instances of toasting and drinking events demonstrate how toasting
emphasizes values important for the participants. These values are verbalized, put to the fore,
celebrated, and confirmed through drinking. Such values or things important for the “sitting”
participants are validated through co-production of toasts. Most of the time, toasts in a “sitting”
ritual are not monologues by a toasting person, but a joint creation with other participants
actively and extensively contributing to the toast, overlapping their statements, interrupting,
and contributing in many other ways. Based on the analysis of the collected data, there are four
ways for the “sitting” participants to co-produce a toast:

(1) Unsolicited contributions to the toast, such as finishing sentences, elaborating on the
topic, supplementing or questioning information, or adding a humorous touch. In the data

presented above, the participants elaborate on the toasting person’s word “collective,” making
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it a popular phrase reminiscent of the “collective of workers” in Soviet times (25, 26); a
participant and a birthday person add that it would be nice for the birthday person to get good
grades in Latin and history (34, 35); and two participants note that success at the first finals
means that the birthday person will get a stipend (38-40).

(2) Side conversations not related to the theme of the toast among non-toasting
participants. In the example above, there is a side conversation about elections (3-10). Such side
conversations may at first glance seem to be a disturbance in the toast production. However,
such side conversations are very common, and their occurrence increases as the general
atmosphere becomes more informal and relaxed. Side conversations demonstrate that the
participants are at ease, share common interests, and feel comfortable enough to interrupt the
flow of the toast. After all, “Bce cBoun/vse svoi” (everyone belongs here, everyone is a part of this
close group of people).

(3) Personal comments about the toasting person. These could be joking comments, for
example, that the toasting person could make a good husband (12, 13). These could also be
comments about the way the toasting person looks, talks, or behaves at the moment, or how
good his or her toast is. In the instance above, these were comments about the awkward
positioning of the toasting person, who was jammed between the wall and the table (17, 18, 22,
23, 43), and the way he was producing the toast (20).

(4) Emotional responses to what is being said during the toast, both by the toasting
person and other participants. Such emotional responses could be laughter (1, 5, 9, 10, 12),
exclamations (31), words of approval (for example, “npasaa/pravda” (true), or “aa/da” (yes),
and repeating or echoing the toasting person’s words (for example, a toasting person says “We

are wishing you enormous success,” and a participant at table repeats: “enormous success!”). If
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a toast is made to a person, emotional responses can also include protests from that person:
“na napgHo/da ladno” (that’s OK), or “Hy xBaTut!/nu khvatit” (well, enough).

If a non-Russian person looked at this collective toast production during a “sitting”
ritual, he or she might be confused by what is being said and how chaotic this verbal production
of the toast is. Sometimes it might even seem that the toasting person is being heckled.
However, Russian participants (including the toasting person) are quite comfortable with this
“unstructured” structure and know what, how, and when to contribute to the toasting ritual.

Key elements of cultural meaning that are demonstrated through the structural
organization of the toasting and drinking ritual are (1) foregrounding and reconfirming values
and issues important for all the participants and worthy of drinking to; (2) active contribution to
the toast production, making it a shared cultural experience; and (3) re-affirmation of existing

relationships through collective toast production and delivery.

3.7.2 Ritual of Toasting and Drinking: Symbolic Phrasing

Cataloguing the symbolic content of Russian toasting and drinking rituals is quite a
formidable task. After all, as some Russians joke, “well, again, there is no excuse not to get a
drink” (Hy BOT, onATb HeT noBoAa He BbiNUTb!”). And if Russians drink, they need that
“nosoa/povod” (an excuse, a reason), which is often expressed in toasts, because “what are we,
alcoholics — to drink without a reason?!” The analysis of the toast transcripts demonstrated that
Russian people systematically employ recurrent vocabulary and phrasing that has deep cultural
meaning well understood in Russian culture. The vocabulary that consistently “anchors” the
content of each toast to familiar and shared notions is called in this dissertation symbolic

phrasing. Such symbolic phrasing is present in each toast, but is put together in a way that
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reflects a particular drinking situation involving people who share experiences, some history
together, or values and general understanding of life. Russian people use recurrent symbolic
phrasing to anchor their personal stories and backgrounds so they can express messages that
are shared by representatives of Russian culture.

One of the most popular types of toasts is drinking to the occasion that brought the
group together: birthday, wedding, retirement, or some other milestone in a person’s life. It
could also be a national holiday, or a festive event that has significance for all those who got
together to celebrate. For example, the New Year is a very important threshold event in Russian
culture, with a lot of things to wish for others and desire for yourself. A toast is proposed to the
occasion, but it is usually elaborated further and is “anchored” by symbolic phrasing to
something or somebody important in a group, or the whole group itself.

One of the most important such “anchors” is what could be expressed in symbolic
phrasing as “3a Bac/za vas” (to you (formal or plural “you”)), or “3a Tebs/za tebia” (to you
(informal single “you”)). This symbolic phrasing occurs when a toasting person proposes to drink
to another person. The person may be a dear guest, someone whom people have not seen for a
while, a birthday person, or somebody who is celebrating an event. This could also be a round of
reciprocal toasts, when a toast is made to each person at the table. Someone (or a group of
people) is singled out, and his/her/their virtues and/or deeds are extolled: “I want to drink to
you, you are such a super great friend. | will never forget how ...” (Xouy BbINWUTb 3a Te6S, Thl
npocTo cynep Apyr. 1 HUKoraa He 3abyay Kak...), and a story follows. Or, “Let’s drink to the
birthday girl, she is so beautiful, smart, and kind ... ” (aBaitTe BbinbeM 3a UMEHUHHULLY, OHa
TakanA KpacuBas, ymHas, gobpas...). In these cases, the person’s positive qualities are brought to
the fore, and sometimes stories and anecdotes are told to illustrate the person’s virtues. Instead

of one person, a group of people could be singled out: “Let’s drink to our women, we love you
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so much! To you!” (JaBaiTe BbiNnbeM 3a HaLLUX ¥KeHLLMH, Mbl Bac Tak ntobum! 3a Bac!), or “l am
proposing a toast my parents, they have greatly contributed to me, that’s why | have achieved
all of this” (Mpepanarato TocT 3a poauTeNeit, OHN CTONIbKO B MEHS BJIOXKMW/IM, NO3TOMY 5l BCErO
3TOro Jobunace).

Another important “anchor” in a toast is symbolically phrased as “3a Hac/za nas” (to us).
This is when common bonds, friendship, relations and shared experiences are brought to the
fore. “We” are important. This moment here when we drink “to us” is precious. There is no
“you” and “me,” there is only “we,” and we know what brought us together and what holds us
together. Such a toast is usually accompanied by a story of a common experience, or something
that strengthened the relationship among us:

And | really value that we see the New Year in together like this with the whole family,

because if you have noticed, we saw each other more often this year than in the other

previous years. We have done a lot of unusual things that we haven’t done before. We
have lunches, dinners, go to different places. | want to say that this year | am very proud

of you, | love you all ..."> (7Denis7, 2007).

In this toast, the occasion to get together is the New Year, and the toast is proposed to
the past year as a very good one, and to the next one being even better. But a key symbolic
phrasing here is “mbl/my” (we) who are close together right now, have had great experiences
together, and affirm our closeness through toasting and drinking.

Closely related to “to us” is drinking to the immediate environment, situation, or
something that brings this particular group of people together at this very place at this very

o

moment. This is some “ayuwesHasn ceasb/dushevnaia sviaz’” (soulful connection) that binds all
the participants. Such a connection could have been developing for some time, or has emerged

in the course of this particular event. Very often, a toasting person stumbles because of

overwhelming emotions, and has trouble articulating this sort of a connection to the others:
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This is very important to me, this atmosphere, all that unites us, binds us together. It is
sort of super pleasant, very important. | am sorry, | am shy ...** (GrandTruck, 2007).

Usually there is an appeal to the significance of being together right now and right here
—whether it is somebody’s kitchen, a plane, a train, or a beautiful natural setting. The sense of
connecting to the others, and the merging of the environment and the people, can be
overwhelming. This is a toast recorded by two men drinking up in the mountains. The toasting
person addresses the viewers:

Those who see me at this moment, | want to tell you — love these mountains, respect

these mountains, respect ... be in awe of them. | would like to drink ... This is the most

organic, natural healing that exists only here, only in this moment, in this second, and
right here. | wish you all to experience this around you, all that | am experiencing. | am

sharing this with you™ (Psihilend, 2009).

Another key symbolic phrasing in a toast starts with “4to6bl/chtoby” (so that), or
alternatively “za/3a” (to) followed by mentioning some value or an abstract notion. This
phrasing anchors some wish, a desire for better outcomes, a prosperous and healthy life,
fulfillment of most cherished dreams, abundance and joy. The phrasing “chtoby” (“za”) is a

gateway to what people in this particular group need and long for. It shows the group’s values

and aspirations. The most common things that people look forward to, wish to others, and value

”n 7

for themselves are “cuactbe/schast’e” (happiness), “pagoctb/radost’ (joy), “nto6osb/liubov’”
(love), “npyx6a/druzhba” (friendship), “3poposbe/zdorov’e” (health), “6oratcTeo/bogatstvo”
(wealth), “yaaua/udacha” (luck), “ycnex/uspekh” (success), and in general “ytobbl Bcé 6b110
xopoluo/chtoby vsé bylo khorosho” (so that everything turns out well). The data demonstrate
that even though drinking to all the valuable things above recurs persistently in different groups

(male, female, college students, retired people, young professionals, and mixed groups), people

come up with stories (real or made-up) illustrating how one of these values and notions (love,
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friendship, joy, luck, etc.) apply to this particular group of people. This is a toast to friendship by
a young college woman on her 20th birthday:

And | would like to say a toast — let’s drink to friendship. Because today friendship is one
of the most important qualities of every person. Because you can see a true friend not
only in joy, but also in trouble. So, yeah. | have very few friends like this. That’s why | am
very glad that | ... | am very glad that my group™ is here, we have here those closest
people who | would like to see ... Let’s drink to friendship!*® (NikaGorovska, 2011).

17 (come on, let’s do

Another key symbolic phrasing in toasting is “gasaii(te)/davai(te)
it, an urge to immediate joint action). Sometimes it is followed by “Bbinbem 3a/vyp’em za” (have
a drink to), so it becomes “let’s have a drink to...” This phrase is present in almost every drinking
act, sometimes several times.

“Nasaii(te)/davai(te)” can start a toast, come in the middle of it, or appear at the end as
a call to drink together. Very often it is repeated throughout the toast both by the person who
delivers that toast and his or her audience:

(In this YouTube video, about ten people are sitting at one table outside a house having dinner
in a rural area in summer. Some people are hosts, and the others are guests, all seem to be
members of an extended family)
1. Woman: 3a Bcex onTummcrtos!

To all the optimists!
2. Woman: [a, 3a Bcex, 3a Bcex!

Yes, to all, to all!

3. Woman: 3a Bcex Hac, [M KTO He cMmor npuexaThb).
To all of us, [and those who couldn’t come here].

4, Woman: [Aa, 6pocunn gena, oropoabl], npuexanu.
[Yes, we left all our business, gardens], came here.
5. Man: Mpuexanu croaa.
Came here.
6. Sasha: Al nocumTan y Hac (2.0), aTo TaK (1.0) MuHUManbHo, (0.5)

| counted, we have (2.0), about (1.0) minimum, (0.5)

Y rpynna (group) in Russian universities and colleges is usually a group of students who
have the same curriculum during their college years; they go to all classes together and usually
spend a lot of time getting to know each other and bonding.

> «nagaii(te)/davai(te)” is a modal particle, and the ending —Te/te is added if the
speaker addresses several people or chooses to address a single person with a formal “you.”
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8.

Man:

9. Sasha:

10.

11.

12.

13.

14,

15.

16.

17.

18.

19.

20.

21.

22.

Woman:

Sasha:

Woman:

Sasha:

Woman:

Sasha:

Woman:

Man:

Woman:

Voices:

Sasha:

14 6patbes (2.0) asotopoaHbix (1.5) n 16 cecTep...
14 male (2.0) cousins (1.5) and 16 female...
lne-To TaK, (0.5) 6onbuwe [TpuauaTn].
Something like that, (0.5) more than [thirty].
[3T0 TONbKO] NO MamuHoM nnHKUK. (0.5)
[This is only] on mom’s side. (0.5)

BaTWHOM A NPUKUHYA, Tam 4Ba, TPU.
On dad’s | estimated about two, three.
BatuHo, (0.5), 6aTnHOM He [B cueT].
Dad’s, (0.5), dad’s doesn’t [count].

[BoT ] ckonbkKo!

[So] many!
Hy pasainTe, naBalite!
Come on, come on!
Al exan B noesae, Bcex BCNomHum!
| was on the train and | recalled everyone!
Hy, nasaite! (0.5)
Well, come on! (0.5)
Bcto pogHio! (2.0) (Bce BcTatoT, HauMHalOT YoKaTbeA) Ypa! (8.0)
All the relatives! (2.0) (people stand up, start clinking the glasses) Hurray! (8.0)
Jasan, nasaii, Tona. (Bce TAHYTCA APYr APYry YOKHYTbCA)
Come on, come on, Tolia. (everyone is reaching out with a shot glass)
Jlopouka, gasan!
Liudochka, come on!
Kons, Kons, pasaii!
Kolia, Kolia, come on!
Jasaiite! asaunTe!
Come on! Come on!
YT106bl 3HATLCA, NMCATbCA, poaHUTCA, Aa? (2.0)
So that we keep in touch, write to each other, stay related, right? (2.0)
MHaue mbl ckopo cTapble byaem. (2.0) Oasalite!
Otherwise, we will soon be old. (2.0) Come on!*®

(Marakazicha, 2009)

In the above example, the word “davaite” is repeated ten times (13, 15, 17, 18, 19, 20,

22), and it serves as a dynamic urge that invites everyone to join in drinking and keep the action

going. It is an urge and a connector in a toast that turns into an interaction among the

participants. In lines 13 and 15, “davaite” serves as an urge to pour drinks and move from

'8 Most of the time, there are other utterances in the background throughout this toast,
such as comments addressed to the man with the camera, or offering food to one another.
During lines 16-22, a lot of things are said simultaneously and they are mostly hard to
distinguish. Only the ones that were clear are transcribed here.
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talking to drinking. In lines 17-20 and 22, “davaite” accompanies the process of collective
drinking when the participants invite the others to join them.

In many cases, “davai(te)” is the only thing said as a toasting ritual.”

This can come up
when the participants feel that the right moment to have a drink has arrived. The right moment
would be when, as a result of an ongoing conversation, “noHumanne/ponimanie”
(understanding, bonding) among the participants has reached the point when no words,
explanations, or elaborate toasts are necessary. Somebody’s “davai(te)” and a raised glass with
a drink is a sign of mutual understanding that signals the beginning of a joint drinking action.

Symbolic phrasing in the Russian ritualistic event of toasting and drinking is recurrent
throughout toasts and evokes cultural vocabulary with deep meanings. “3a Bac (te6s)/za vas
(tebia)” (to you) brings out one’s personal value and contribution to other people’s lives. “3a
Hac/za nas” (to us) emphasizes a soulful connection that develops as a result of shared
experiences in the past, or an immediate spark of closeness as a result of bonding during current
drinking and talking. Drinking is done “so that” important things happen and desires come true.
These important things and aspirations are connected to key values such as love, friendship,
happiness, and more. Inviting others to drink to any of these values evokes sharing and reliving
the stories and experiences of the participants involved in drinking. “Davai(te)” is symbolic

phrasing that is used to facilitate and urge the act of joint drinking. “Davai(te)” without

elaborate toasting signals mutual understanding and a high level of soulful connection.

7 “Davaite” is the most common symbolic phrasing used in the toasts that have been
analyzed. There are other variations of the phrase used to urge the participants to have a drink
together. Some of such variations include “Hy, 6yaem/nu, budem” (well, shall we?),
“noexanu/poekhali” (let’s get going!), or “B3aporHem/vzdrognem!” (let’s give it a start, jump).
Cataloguing all the variations and their subtle meanings would require another research
endeavor, so all these options are considered here under the symbolic phrasing of “davaite,” as
it has the meaning of a short call for collective drinking.
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3.8 Norms: Correct Performance of “Sitting”

The “sitting” ritual is governed by norms and expectations that are obvious and familiar
to Russian participants in the ritual. The norms are taken for granted, and they are noticed and
get verbalized when somebody violates them. Such a violation challenges the cultural flow of
the event. Formulating these norms allows the researcher to see a prescribed action for the
“sitting” ritual participants (Carbaugh, 2007; Philipsen 1992). We also get closer to
understanding cultural meanings about proper, value-laden action that is required to perform
the ritual correctly (Hastings, 2000). In the “sitting” ritual, the norms regulate the participants’
relationships with one another, uphold alcohol consumption patterns and amount, and maintain
the soulful nature of the event.

First and foremost, all the participants are expected to know the ritual sequence and

III

perform the events and acts constituting the ritual “kak sce/kak vse” (like everyone else). They
are also expected to demonstrate a sincere interest and respect for the “sacred object” of the
“sitting,” for example:

People are sitting together and celebrating. And celebration it is not only sitting at table

and drinking, there are some events going on, some games. And if a person is not

interested in any of these, he is just sitting and drinking without having “zakuski,”

maybe he already has some problems (with alcohol)'” (woman, 20).

Another respondent describes a deviant person as someone who will not participate in
the flow of activities during the ritual. Such a person “doesn’t need anything, doesn’t care about
anything” (emy Huuyero He Hago), so he or she would not wait for toasts and would not take part
in the ongoing communication:

(People with alcohol problems) go ahead and just do one shot after another, they don’t

wait for toasts, (don’t wait) for anybody or anything. For example, we said a toast, had a

drink, we are talking. We could be singing, or dancing, or having a conversation, | mean,
communicating. We are sitting well. And those people — they are done, they don’t need
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any of that. Nothing — no communication or anything like that — they just do one shot
after another'® (woman, 58).

The first norm in the “sitting” ritual is: when “sitting” with other people, if one wants to
be an integral part of the event and maintain membership in the group, one should uphold the
sequence of ritualistic events of toasting and drinking, and participate in conversation
simultaneously with the others and in the same way as the others in the group.

The first norm is closely connected to the second norm regulating “sitting” experiences.
This norm concerns alcohol consumption not being a sole goal of “sitting”:

To sit well it (doesn’t mean) to get drunk and not to remember anything the next day. (It

means) just to sit well in a good company. You danced, sat well, communicated. This is

what | consider sitting well*® (man, 30).

Alcohol consumption (both consuming alcohol as substance and the process of alcohol
consumption as part of a “sitting” ritual) should enhance a communication experience but not
replace it:

Why have a drink? To keep the conversation going. Some sort of communication and

such. And to improve the mood. And if you get wasted, drunk — what’s the point?*

(man, 26).

People should be attuned to the group’s alcohol consumption pattern to perform the
ritual correctly. This way, alcohol becomes an integral part of the communication process,
enhancing the interaction:

And if in a company everyone is without alcohol problems, they won’t drink much. They

will drink as much as necessary for everyone to be merrier and more interesting. And if

someone begins unmotivated alcohol consumption, when it is already great and fun, but

a person continues drinking for no reason, then you notice such a person. He will be

noticeable, | think, because he will switch off from the general conversation, and will go

into himself or into his glass®* (woman, 20).

The second norm for correct performance of “sitting” is that when participating in the

“sitting” ritual, if one wants to maintain an uninterrupted sequence of acts and be an integral
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part of the group, one should not prioritize personal alcohol consumption as the most significant
among other actions, such as enjoying food, having a conversation with other participants,
dancing, playing games, singing songs, etc.

This chapter started with Pesmen’s quotation that related a story about a man who
accused her of “existing exclusively by logic” because she left a “sitting” event earlier than
everyone else. The data for this study demonstrate that when any of the “sitting” participants
try to refuse a drink, or attempt to leave the scene of “sitting” prematurely, others often accuse
such people of not being “kak Bce/kak vse” (like everyone else), putting personal interests above

Ill

the group, and ruining the integrity of the group and the “soulful” nature of the gathering. The
third norm of the sitting ritual is that when “sitting” with other people, if one wants to preserve
the integrity of the group and maintain the “soulfulness” of the event, one should not be logical
or reasonable about the demands of the outside world and individual inconveniences of the
“sitting” ritual. One cannot appeal to any external circumstances that may constrain the group’s
performance of the drinking ritual.

A key observation about these three norms regulating “sitting” is that the most valuable
activity during the ritual is building a positive and continuous communicative experience for
everyone and maintaining integrity of the group through this experience. Anything or anybody
that enhances that experience — through talking, drinking, eating, dancing, singing —is
considered to be a positive and welcome contribution to the “sitting” ritual. Anything or
anybody that disrupts the experience — by leaving prematurely, refusing to drink or drinking too
much, challenging other members verbally or in a physical fight —is considered inappropriate

and undermines the ritual. Everything that happens during the “sitting” ritual in a group should

be governed by the rules and expectations existing within this specific group, whether these are
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guantity and pace of alcohol consumption (which could be little, moderate, or excessive), or

types of activities during the event (dancing, singing, saying elaborate or short toasts, etc.).

3.9 “Sitting” Ends: Sacred Object of the Ritual

Celebrating a “sacred object” is the ultimate goal or “end” of the ritual (Philipsen, 1987).
Understanding the “sacred object(s)” is important for decoding cultural essence of “sitting.” The
“sacred object(s)” of the “sitting” ritual provide access to learning about the value of drinking for
Russians. This study demonstrates that the overarching sacred idea of the “sitting” ritual in
Russia is that of “togetherness” and building solidarity with all those who are present at the
event. Such bonding brings the participants closer to “understanding” one another. This sacred
idea is expressed through several layers of sacredness.

The first layer of sacredness, and the most conspicuous, visible and pronounced one, is
the sacred object of the occasion. This sacred object is usually verbalized in toasts that are short
summations of something the occasion of “sitting” is devoted to, some important values or life
occurrences that are expected to bring people together. As we have seen earlier in this chapter,
the structure of a toasting event and its symbolic phrasing emphasize and bring to the fore
values specific to the occasion, place, participants, relationships among them, and their shared
history. Toasts can vary and can be devoted to different things even within one “sitting”
occasion. But in all cases, through toasting and then drinking together, the participants
demonstrate that they agree with what has been said in the toast. They show that they are a
part of the group present at the “sitting” event, understand what is valuable for the other group

members, and share the importance and meaningfulness of the values at stake.
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Another “end,” or the second layer of the sacred idea of “sitting,” is becoming separated
from the outside world, and, very often, defying everything and everybody outside the context
of “sitting.” This idea is less obvious than the previous “layer of sacredness” verbalized in toasts,
but has been pointed out by the interview respondents and has been identified by researchers
writing about Russian culture and communication. For example, Reis (1997) discusses a genre of
mischief-making in both behavior and narrative as something “mounting a challenge to the
pragmatism and material concerns of everyday life while also mocking the (often absurd)
rationalism of state projects and promotions” (p. 69). Reis also says that “alcoholism”*® as a
performative/narrative phenomenon very often becomes the possibility for such mischief-
making. Pesmen (1995) claims that since “sitting” is being “together against a greater power,
the boss, the System, Fate,” then “sitting must simultaneously be outside and in defiance of
contexts of power relations” (p. 72).

When asked about reasons for “sitting,” the respondents mentioned that an event like
“sitting” helps them to relax, rest, and forget about everyday troubles and concerns with people
who are close to them. They talked about “leaving the mundane world,” “not feeling the
pressure from the outside world,” and leaving “all this” (“Bce ato/vse eto” — meaning all that is
going on outside the small group gathering where soulful communication and drinking occur).
Sitting and drinking is described as happening in some sort of a time and space capsule where
the outside world is not meant to interfere and set the rules. The power relations of the outside

world are undermined and often demonstratively neglected or challenged through drinking.

Data show that the power relations defied by drinking could be anyone or anything imposing

'8 Reis does not provide a clear definition of what exactly she means by “alcoholism.”
While calling it a “bio-medical/social phenomenon,” she also says that it is a
“performative/narrative phenomenon” (p. 69). We assume here that by “alcoholism” Reis
means excessive and harmful alcohol consumption, or both “to drink” and “to get drunk” as
discussed in Chapter 6, which is devoted to folk terms for problem drinking.
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rules and regulations — parents, spouses, government, or any other authority that “He gaet
Aayle passepHyTbca/ne daet dushe razvernut’sia” (prevents one’s soul from unfolding).

Sometimes such resistance to letting the outside world set the rules and limits leads to
defiant and very often unreasonable and even dangerous behavior. For example, in the data
from a movie episode from “The Irony of Fate or “Enjoy your Bath!” discussed in the next
chapter, four men drink in defiance of the orderliness of another ritualistic celebration, New
Year, which usually happens inside families and (at least starts) in a more or less sober mode.
The men almost purposely ruin the family holiday through getting together, “sitting” in their
small group, drinking before the family celebration, and getting in trouble as a result of their
collective alcohol consumption. They prioritize the sacred idea of gathering with friends in the
sauna where they can celebrate their immediate communion and solidarity through drinking
(“sitting”) together. The interview respondents came up with quite a number of stories
describing “crazy” behavior of people when they got drunk as they “sat together well.”

It is important to note that depending on the group of “sitting” participants, drinking
does not have to go to the extreme end of the “defiance” spectrum where social rules and
norms get broken to undermine some authority. Most often just being together, talking, and
experiencing belonging to the immediate communion of all those gathered creates a sense of
being separated from the rest of the world together.

The third layer of the sacred idea of the “sitting” ritual is reaching

Ill

“noHmnmanmne/ponimanie” (roughly “understanding”) through “soulful” connection. Reaching
“understanding” is a sacred idea of the ritual and an ultimate end of good and enjoyable

“sitting” together. “Understanding” should be a mutual moral investment, and if it is not

achieved, “sitting” is not considered successful:
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What can ruin sitting well? Not understanding each other, perhaps, when the person
you talk with doesn’t understand you. When the conversation is one-sided. When you
see that the person is not interested in what you say, what you think. So, you get tuned
into a different kind of a conversation, a different mood. | think such sitting together is

not beneficial, there are only negative (emotions) left** (man, 45).

“Understanding” here is more than “getting” the contents of a conversation.
“Understanding” in this context is connecting to the other people (or the other person) in the
“sitting” group on a level beyond words.

Sometimes the importance of “understanding” is mentioned in the toasts and in the
participants’ evaluations of the event. More often, though, it is not verbalized in the context of
“sitting” because it is something that gets accomplished through “aywesHoe
obuieHne/dushevnoe obshchenie” (soulful communication) and interpersonal connection on an
intuitive level. Alcohol is said to facilitate “paccnabneHue/rasslablenie” (relaxing, loosening up),
“oTKpbITbeca/otkryt’sia” (opening up), talking “otkposeHHo/otkrovenno” (without holding

»n

anything back), and attaining the “aywesHocts/dushevnost’ (soulfulness) of the event, and
through all this reaching “understanding.” Participants who are not drinking at the same pace as
the others are thought to be afraid to relax and loosen up because they may be “yto-To
ckpbiBatot/chto-to skryvaiut” (holding something back).

As discussed above, in the literature review for this study, the Russian “aywa/dusha”
(soul) plays a key role in achieving “understanding” through the ritual of “sitting.” Wiezbicka
(1992) described the folk concept of a Russian “dusha” as closely connected to the “moral and
emotional core of the person,” and a person’s “hidden inner world.” Based on her ethnographic
work in Russia, Pesmen (2000) broadened this cultural essence of “dusha” and talked about it as
an organizing principle that can be used to examine and understand many aspects of Russian

culture and life. Dusha was explored by Pesmen as “condensed Russianness, Russian history,

and mystical, social, and philosophical notions of self, soul, identity, and personhood,
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interwoven with ritual and sentiment” (p. 18). The role of “dusha” in Russian cultural discourse
was explored by Carbaugh (2005), who discovered that the symbol of “dusha” activates certain
feelings and actions in Russian cultural discourse. “Pa3srosop no gywam/razgovor po dusham”
(soul talk),” a Russian communication ritual, “involves a deeper morality of a common life, a
transcendental quality of humanness, with this being predicated to a collective agent”
(Carbaugh, 2005, p. 123).

The data for this study show that opening or “obHaeHune/obnazhenie” (baring) of
“dusha” happens in communion with others at a certain point in time through drinking and
talking, and it leads to “understanding” among the ritual participants:

| think such a gathering involves people who you can have a soul talk with, | mean, talk

without holding anything back. Without holding anything back, when you don’t need to

choose your words in order to hide something, and you can just talk openly, talk and
communicate. You can get enriched by this and maybe somebody will learn something

from you® (man, 45).

The “soul talk” as a ritual often co-occurs with “sitting” and activates Russian premises
about cultural identity: we are Russians and we can tune into a person who has a similar
understanding of “dusha” and beliefs about our cultural uniqueness. Our Russianness is in the
ability to recognize and interpret “dusha” performance in various forms of communication,
including the rituals of soul talk and “sitting.” We know how to use the means and meanings of
proper acting during communication forms guided by “dusha,” and we, as Russians, keep to
certain morals and have an understanding of what the norms are and how they should not be
violated (Khatskevich, 2002).

The “ends” or “sacred object” of “sitting” are complex and multi-layered. The “ends” are

built on the issues and values important to the members of a particular group at a certain place

and time. Another layer of “sacredness” is to get separated from the world existing outside the

130



event of “sitting” and very often challenging that world. The third ultimate purpose of “sitting”
is becoming emotionally, “aywesHo/dushevno” (soulfully) close to those gathered together and

reaching “noHmnmanune/ponimanie” (understanding).

3.10 Conclusion

The analysis above revealed that the ritual of “sitting” is a cultural form of
communication. This ritual has a patterned sequence that develops in a way that ensures
escalation of bonding among the participants, very often at the price of individual interests and
in defiance of the outside world. The ritual sequence is accomplished by the participants, who
presume, re-create, violate and re-affirm cultural norms. The participants also orient their
actions toward achieving the ends and celebrating the sacred object of the ritual. The sacred
object of the ritual is complex and not always verbalized. The main idea is to do things for the
sake of “understanding,” a soulful connection that is believed to be intuitively felt and revered
by all the participants. Ritualistic events of toasting and drinking involve the highest level of
communal bonding and solidarity when an individual dissolves in the others present, opens his
or her soul, and experiences the liminal state when “the social flow bends back on itself, in a
way does violence to its own development, meanders, inverts, perhaps lies to itself, and puts
everything so to speak into the subjunctive mood as well as the reflexive voice” (Turner, 1988, p.

25).
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Notes

! Mbl Tak faBHO ¢ AeBYOHKaMM (COTPYAHULAMM) HE CUAEAN 34ECh B MOJMKINHMKE.
TaKoe ollyLliIeHMe, YTO Yero-To He xBaTaeT. Hafo 4yTo-To Nnpuaymathb.

% Kak? Bbl ysKe yesxaeTe? Tak 6bicTpo! Y Hac Aaske He MoMy4naoch NocuaeTb B 3TOT pas.
Al pymana, Bbl 3aigeTe cerofHsA Be4epom, U Mbl MOCUANM.

3
Y Hac, y pyCCKUX, FOBOPAT, YTO MOKA Bbl C HAMM 33 CTO/IOM He MOCUAENN U HE BbINUAW,
Bbl HE MOXKEeTe Ha3blBaTbCA HaWMMKM Apy3bamM. Hy, AaBaliTe BbiNbeM 33 HACTOALLYHO APYHKOy!

4 Mbl Bce cToaAn c 6oKanamm u pa3rosapuBain, N Kak-To CTPaHHO 6b1710 BCe 3T0. Hy, Mbl
npnaBuHyNAun Ctynba K CToONy U CENN. Tak Xopouwo nocnagenu, I'I006|J.l,aJ'IVICb CO BCeMMU. YXOaUTb He
XOTeNocChb.

> B ogHOM (BOME) nocuaenu, nonascanu, nonuaun, Norynsau, sce. “Hy Bsce,
cobupaiTech, A Nowsa gomon. A ceilyac Tam Ha cton”,- xo3arKa rosoput. “Hy nagHo, XxBaTuT.
MogemTe ckopee...” M Mbl Tak NATb 4OMOB NPOLLIN.

% OHM He XOTAT C HaMM BbINMBATb, UM He HpPaBUTCA. Mouemy? OHU He MOTYT BOITH BOT B
TO AyLIeBHOE COCTOAHUE, MOYYBCTBOBATb 3TO CIMHHBIM MO3TOM, TY UCTUHY, KOTOPYIO Mbl
obcykaaem. OHa M Tak BCem MOHATHA. 3a cyeT noneTa haHTasuu NbiTaeMmcs Kakme-To 6onee
TOHKMe, bonee y3kune chepbl, 6osee y3kne Kakme-To CTOPOHbI, YTo6bl NoYyBCTBOBATL MX. He
NOHATb, OHW M TaK NOHATHbI, NOYYBCTBOBATL. M 3TO BOT OLyLLLEHNE, OHO MOPOKAAET eAMHCTBO. U
Tbl HAYMHaeLWb Nyylle YyBCTBOBATb Ye/0BEKaA.

! Hy, JIMYHO A, €eC/IN A HE XOo4y BOO6LLI,e BbIMMNBATDb, A 06bl4HO TOr4a n He nay. |_|0TOMy 4yTo,
KaK npaBunao0, HanpAraeTt, eCan B KOMNaHUM BCE CUAAT BbINNBAKOT, @ KTO-TO TAHET BOAUYKY NN
COK, HY KaK 6bl 3TO... KaxKeTcs CTPaHHbIM. Hy YTO YeNoBEK CUMAUT OOUH. Bpo,u,e KaK BCe yXO4AT Ha
KaKyl0-TO CBOKO BOJIHY, @ OH OCTa€eTCA rae 6bI. Hy, A CHYNTALO, YTO NyyLle NpocTo B TaKo
CUTyauunnm He OKa3blBaTbCA, yTOObI HE MeLlaTb HU ce6e, HW APYyrum.

¥ Ha camom gene, ecau roBOpuTb 06 OTHOLIEHUKN anKoros K “naoxo nocmaenu,” To
OTpULATENbHO Ha 3TO BAMUAET NPUCYTCTBME HeNbIOWUX Ntoaeit. MoTomy YTO, Koraa Bce HaxpyTca
W HAYHYT Pa3BA3bIBaTb A3bIKW... HY, B 06LLEM, eCcnr Npu 3Tom ByaeT HenbloLWKi YeNoBeK, TO Ha
YTpO 6yAeT CTbiIHO CMOTPETH B r/1a3a emy. A 0CTa/lbHbIM HOPManbHO. BOT 3TOT HenbiowWw Mt
YyesloBEK OH NOPTUT BCe “nocmaenn.”

? B oTMyCKe CUAMM C MOEit cembeil. 3axoauT Jama. BT Mbi, B 3TOi rpymmne, ee HUKTO He
3HaeT. OKas3blBaeTcA OHA OA4HOKNACCHULA MOEro cTapllero bpaTta. Hy, pasroBapuBaTb Ham He O
yem. BOT OHa cuaMUT U cnamT. PIOMKY O4HY HasiMAW, BTOPYIO HA/IUAK, TPETbIO Hanuan. U He
YXOANT YeNnoBeK. YiKe Kak 6bl cBon. (cmex) OHa AymaeT, 4To CBOW... A OHa HaM He HyXHa. Hago
Obl NPeANOKUTb eN YITK, @ YeNOBEK He yXOoaMUT. ...Hy, KaK BbirHaTb ee? damy?
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10 Ecnn noyepnHynn gna ceba yto-10. U 3MOLMUN TnaBHOE 4yTObbI Xopolwne oCtaZInCb Ha
C}'Ie,EI,YIOLLI,VIﬁ AeHb. lNocne aToro Bevepa, ecTeCTBEHHO, A CKaXKy - BOT BYEpPa A XOPOLO nocmaen.

1 Hy, ONATb e, 3TO IMOLUMOHANbHAA, 3, KAKAA-TO cocTasaAowana. MHOro 3asucurT.
MoKeT bbITb noTpAcaowan Mmy>XCkafa KOMNaHWA, Aa, MHE KaK eBYLWKe He3aMy)KHelz 3TO
UHTEPECHO N aKTya/ZIbHO, HO BOT 3MOLUMNOHA/IbHOTO KOMq)OpTa Tbl HE UCNbITbIBaElWb, Aa, TaM He
CKNaablBa€TCA pa3rosop, Hy, B 06|J.I,eM, HeT. A nHorga 6bIBHET, 4yTO C06MpaELLIbCFI C AeBYOHKaMy,
M TaK Xoxo4dewb C HUMU U BeECENTULLDBCA, YTO, B O6LLI,€M, 3amedaTesibHO nocnaesin, MOXHO CKa3aTb
— Aa, B4EPa Xopowo nocnaenmn.

12 Kakas [o6cTaHoBKa] cioxunacs? Hy He 3Hato, BOOOLLLE 3TO CMOHTAHHO TaK
NpoucXoanT Bce Bpemsa. BoT uMeHHOo. Mbl BOT Apy3bsA, Aa, KOHeYHO. HO MOXKHO CKas3aTb, YTO U C
coBepLUEeHHO HE3HaKOMbIM Ye/I0BEKOM MOXKHO XOPOLLO NocuaeTb. BoT. Kak-To s Aaxe He 3Halo,
BCE 3aBUCUT OT Cayyas.

5 1 7 0ueHb JOPOIKY, UTO Mbl BCTPEUAEM BOT TaK BMECTE C CEMbeR, MOTOMY YTO eCAV Bbl
3aMeTU/IN, Mbl Yalle BCTPEYanMCb B 3STOM rojly, Yem BO BCE OCTaslbHble, Apyrue rodpl. Mbl
Aenanu MHOro HeobbIYHbIX Belllei, KOTOPbIX Mbl HUKOrAa He aenanu. Mbl Tam obeaaem,
Y)KMHaem, Xo0AMM BO BCAKME MecTa. M 8 Xouy CKasaTb, YTO 8 B 3TOM roly O4eHb ropA, Bcemm
Bamu, A BaC o4eHb Bcex 060,

' 1ns MeHs 37O oueHb BasKHO, Ta aTMocdepa, To, YTO HaC COeAMHAET, 0bbeanHseT. Kak
6bl 3TO AMKO NPUATHO, 3TO OYEHb BaXKHO. fl U3BUHAIOCb, A CTECHAIOCh.

' Te, KTO MEHA BUAUT B AaHHbI MOMEHT, A XOUy BaM CKa3aTb — N1L06UTE STH ropbl,
yBaKaiTe 3T1 ropsbl, yBaxkanTe... 6oliiTech Mx. NOTOMY YTO OHM MOTYT TaK1e Cloprpusbl
npenogHecTu. He Kaxapbli Aaxe yBUAUT, YTO OHU MOTYT. A XOUy BbINUTb... ITO cCamoe
HaTypa/ibHOe NPUPOLHOE IEKAaPCTBO, KOTOPOE TOJIbKO 34€ECh, TONbKO B LAHHOM MOMEHTE, B
[AHHOW CeKyHZe M BOT TyT. fl BAM BCEM Keflato, YToObl BCEraa aTo BOKPYr cebs owyLLanm 1o, 4to
A ceryac owywato, A AeNoCb 3TUM C BaMM.

'® 1 A xouy TaKo# TOCT cKa3aTb — BOT BbINbeM 3a ApY6y. MOToMy UTo cerogHa Apy6a —
3TO OAHO OYeHb BaXKHOE BOODOLLE KaueCcTBO KaXKA0ro YenoBeKa. [loTomy 4To Apyr NO3HaAETCA He
TO/IbKO B pagocTu, Ho U B beae. BoT. Takux gpysel y meHa mano. Mo3Tomy A 04eHb paja, uto y
MEHS... 1 O4eHb Paga, YTo MOSA rpynna — 3To 34ecb cobpanumch Te camble 6M3KMe NOaNn,
KOTOpbIX A XOTena BUAETb... [laBaiiTe BbiNnbem 3a ApyKOy!

' Ha npasgHuKe CUAAT NIOAM W, HY MPA3AHUK, 3TO e He TONbKO CUAETb 3a CTO/IOM U1
BbIMMBATb, BOT KaKMe-TO MeponpuUATUA, KOHKYPCbl NpoBoAATcA. Hy, ecamn yenoBeka 3To HUYEro
He MHTepecyeT, OH MNPOCTO CUAMNT, NbeT 6e3 3aKYCKM, MOKET BbITb Y HErOo yiKe ecTb Npobaemsi (c
ankoronem).

'8 OHM HaYMHAIOT BRepes, BCe ONPOKMABIBATL PIOMKM, HE A0KMAAAC HI TOCTOB, HUKOTO,

HUYero. BoT Mbl e BbINUAK, TOCT CKa3au, BbIMUIM PIOMOYKY, Mbl pa3roBapuBaem. JInbo
noem, M60 TaHuyem, 1Mbo BoobLe becegyem, Kak roBopuTcs, obLLaemca. XopoLwo cuanm. A
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3TN NOAM — YXKe BCE, UM HMYEro He HY>KHO. Hi 06LeHna, HU4Yero, Tak — 0AHy 3a OA4HOMN TO/bKO
ONpPOKUAbIBAIOT.

19 XOpOLIJO nocnAaeTb — 3TO HE TO, YTO HANUTLCA Tam, YTO HE MOMHWUTb HAYTPO HUYETO.
npOCTO B XOpOLUEVI KOMMNaHUN XOpoLlo NoCnaeTb. MoTtaHuesBanu, nocugenm Xopouwo,
I'I006LLI,aJ'IMCb. BOT A cuMTalo Tak — 4TO 3ITO Xopowo nocngenn.

2 Ans yero BbinuBaetcA? [1A NOAAEPKaHWUA pasroBopa Tam. OBLLEHNA KaKOro-To U
npoyee. M ytobbl Tam HacTpoeHMe NOAHANOCH. A eciv HaxpaTbca, HabyxaTbCA — HY Kakow
CMbICA Toraa Boobue?

> N ecnn B KOMNaHWK BCe Takue, 63 NPOBIEM C aNIKOTONEM, TO, B OBLLEM-TO, OHM
BbINbIOT HE 04eHb MHOro. OHM ByAyT NUTb POBHO HACTO/IbKO, HACKO/IbKO A0CTAaTOMHO A8 TOro,
yTOobbI HbIIO BCEM UYTb-4yTb BECE/Iee U KaK bbl MHTepecHee. A ec/n, Kak 6bl, HAUMHAETCA Takoe
HEMOTMBMPOBaHHOE ynoTpebaeHne ankorons, Aa, KOraa B 06LLEM-TO Y¥Ke XOPOLLO MU BeCeno, 1
YyesIoBEK MPOA0/IKAET U NPOAONXKAET NUTb, HY, KaK Bbl HENOHATHO 3a4em, TO TorJa BOT 3TOro
YyesioBeKa yxKe cTaHeT 3ameTHO. OH ByaeT 3amMeTeH TeM, YTO, MHE KaXeTCs, OTKIUMTCA OT
obuelt beceapl, yiaeT B ceba nan B CBOM CTaKaH.

*2 MomeLLaTb NOCUAETb XOPOLLO YTO MOXKeT? HenoHUMaHWe, HaBepHOe, Apyr Apyra,
cobecegHMKa HenoHMMmaHMe. Koraa noayyaeTtca Kak — 04HOCTOPOHHUIA MAeT pasrosop. Koraa
BMAMLLb, YTO YE/I0BEKY, HY, NI HEMHTEPECHO TBOE KaKoe-TO BblCKa3biBaHWE, TBOE MHEHUE
HemHTepecHo. To 3TO KOHEeYHO M camoro Teba HacTpauMBaeT Ha APYroi pasroBop, Ha Apyroi naa.
Al pymato, oT 3TUX NOCUAENOK NAKOCOB HET, OAHWU HEraTUBbI MOTOM OCTAtOTCS.

3 ,ﬂ,ymaro, YTO 3TO C06paJ'IMCb nroan, € KOToOpbiMN MOXHO 6b110 I'IOOGLLI,aTbCFl no gyuwam,
TO €CTb, I'I006LLI,aTbCFI OTKPOBEHHO. OTKpOBEHHO, OT KOIo He HaA40 UCKAaTb KaKUX-TO CNOB, yTOObI
YTO-TO CKPbITb, @ OTKPbITbIM TEKCTOM Pa3roBapnBaTb, pa3roeapmBaTb U 06LLI,aTbCﬂ. Yro-To
no4vyepnHyTb ONA Ce6ﬂ, MOMKEeT ObITb OT Tebs KTO-TO YTO-TO HOBOE Y3HaeT.
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CHAPTER 4

REFUSAL TO DRINK AS RUPTURE OF THE “SITTING” RITUAL

4.1 Introduction

When | was just six weeks pregnant with my first son, | went to Russia to collect data for
this research and participate in a conference. As it always happens on my Russian trips, | visited
with my good friends to catch up with what had been going on in my and their lives since my
previous visit. | was not planning to tell anybody about my pregnancy because it was at such an
early stage. As soon as we sat at the table, the glasses with wine were raised to celebrate my
arrival to Russia: “We missed you! It’s always great to have you back!” | could not join my
friends and have a drink with them. My friends raised their eyebrows and looked at me
quizzically: “You don’t want to have a drink with us?” They knew | would always support the
flow of “sitting” and never refuse to participate unless there was a serious reason. | either had
to accept a drink and keep the “sitting” going, or explain what was happening. | knew alcohol
was dangerous for my pregnancy, so drinking was out the question. | had to come up with some
legitimate reason for not accepting a drink in that situation. Otherwise, my friends would have
thought that | was either sick, or did not want to be a part of the “sitting” with them. The whole

experience of “sitting” was threatened. | finally had to give up and open my little secret.

This chapter looks closely at what happens when one refuses to drink with everybody
else during a “sitting” ritual. There are two reasons to pay special attention to refusals to drink.
First, interruption of the key act in a communication ritual sequence creates a critical situation
and brings to the surface cultural values that may otherwise be taken for granted and not

openly discussed (Goffman, 1967; Turner, 1980; Philipsen, 1987). Second, anti-alcohol

135



campaigns very often urge people to refuse to drink, especially under social pressure. Cultural
discourse analysis of what happens when people refuse to drink with those who pressure them
into it should provide important cultural knowledge for strategic planning of messages in public

health communication.

The example at the beginning of this chapter and other instances of attempts to refuse
to drink when “sitting” with others bring to the surface layers of the “sacred idea” of the ritual
discussed in the previous chapter. When somebody refuses to drink, a lot of things are put in
question: being a part of an immediate group that got together to “sit,” celebrating issues
important to the participants, getting separated from the outside world together, and reaching
the unity of “souls” to achieve “understanding.” When one of the ritual participants does not
drink and verbally refuses to accept a drink, other participants start questioning the person’s
motives. You don’t want to drink with us? Is something going on? The group has to handle the
situation, resolve the problem of someone disrupting the ritual sequence, and restore the
equilibrium when everyone drinks at the same pace together celebrating the “sacred object” of
the occasion. The group needs to enact what was described in the theoretical stance as a
“ritualistic corrective sequence.” CuDA in this chapter demonstrates that in the Russian “sitting”
ritual, such a sequence is directed at saving what seems to be not the individual face of each

“sitting” ritual participant, but the collective face of the group.

This ritualistic corrective sequence is highly structured, just like the “sitting” ritual and
the focal rituals of toasting and drinking that constitute “sitting.” The sequence is a framework
based on the concept of “social drama” introduced by Turner/Philipsen (Turner, 1980; Philipsen,
1987) and a framework of “corrective process” for “face saving” developed by Goffman (1967).

The ritualistic corrective sequence starts with a “breach,” and is followed by a stage of “crisis”
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when attention is called to misconduct through a “challenge.” The second stage of redressive
action includes a dialogic interchange of “offering and acceptance/rejection.” The final stage of
the sequence is “reintegration” or “schism.” It is important to use “ritualistic” when referring to
the sequence because it is based on recognizable and meaningful symbolic resources, and it is

performed to celebrate several layers of sacredness, one of which is the group’s face.

To explore the deep meaning behind the negotiation of a drink refusal, this chapter
looks closely at the appeals expressed by the ritual participants in the redressive action of the
corrective sequence that ensues after one of the group members refuses to drink. The appeals
used by the group members and the non-drinker are assumed to be based on motives, which
serve as strategies for action if we look at them using Mills’ theory of “vocabularies of motives”
(Mills, 1940). Exploring these motives provides access to understanding social functions that
coordinate actions in making decisions regarding refusing or accepting an alcoholic drink at a

“sitting” ritual.

Participant observation of drinking instances and refusals to drink is the major source of
the primary data for this chapter. Ten occurrences of this rupture during “sitting” were observed

and described for this research.

Another source of primary data that is used here to demonstrate exactly how the
ritualistic corrective sequence occurs is popular Russian movies. The three instances analyzed
here are from two films popular in Russia. Two instances are taken from “Moscow Does not
Believe in Tears” (the full transcript of both instances is in Appendix F). In the first episode, a
group of young people who do not know each other well are sitting at table in a Moscow
apartment. One of the participants (Serézha) is asked why he is not drinking. He says that he is

an athlete and he is not supposed to drink. Another participant recognizes a famous hockey
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player in him, and suggests drinking to his success. Serézha refuses again. The second instance
from the same film features close friends at the table celebrating the birth of a child. When a
toast is proposed to the baby, the same athlete refuses to drink, but all the people at the table
urge him to have a drink, and he succumbs to the collective pressure. The third instance is from
film “The Irony of Fate or “Enjoy your Bath!” (full transcript of the instance is in Appendix G).
Four friends get together at a sauna on New Year’s Eve. One of them (Zhenia) is about to get
engaged. After a suggestion to have a drink, Zhenia refuses because he is planning to celebrate
the New Year with his fiancée and he wants to be sober. All the friends urge him to drink.
Eventually everybody gets drunk. The respondents in the interviews for this study were asked
whether they thought that these three scenes were realistic. The response was overwhelmingly

affirmative.

The secondary data come from personal interviews conducted with native Russians for
this dissertation (the interview guide is provided in Appendix A). The respondents were asked
such questions as: Is it difficult to refuse to have a drink when you “sit” with other people?
Why? What do you usually say if you want to refuse to have a drink? What do people usually say
if you refuse to have a drink with them? One hundred and one instances of answers to these

questions were collected, analyzed, and used to arrive at the findings in this chapter.

Research questions for this chapter are the following:

1. What is the ritualistic corrective sequence that occurs when one refuses to drink with

everybody else during a “sitting” ritual?

2. What individual and collective motives are brought up to strategize the action when a

participant refuses to drink?
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4.2 Ritualistic Corrective Sequence: Saving the Group’s Face

The data collected for this study demonstrate that there are consistent and structured
responses to one’s refusal to drink with everybody else in the Russian toasting and drinking
ritual. These responses are explored as a ritualistic corrective sequence aimed at saving the

group’s face, which comes up as a layer of “sacredness” in the ritual of “sitting.”

The first move in the ritualistic corrective sequence is a “crisis” that happens after the
“breach” when someone does not drink/refuses to drink, and everyone else in the group notices
the refusal. The “crisis” includes a “challenge,” when the participants call attention to the
misconduct. In the three data instances from Russian films, the “misconduct” is an act of not
drinking or a verbal refusal to drink. For example, this is how a “crisis” with a “challenge”

happens in the first data instance (Appendix F):

1. L: Ax, CepéKa, 1 CMOTpPIO PIOMKA Y Bac coBcem He TpoHyTa! Tak HeyecTHo!
Oh, Serézha, | see that your glass hasn’t not even been touched! It is not fair!
2. S: (cmywieHHO) Henb3s MHe.

(shyly) I am not allowed.

3. G1: bBosbHbI?
Sick?

4. S: Hy noyemy 60sbHbI? TpeHep He og06pseT. CMOPTUBHbIN pexum.
Why sick? The coach disapproves. Athletic regime.

The female host draws the group’s attention to the fact that Serézha has not taken a
drink (1). In this way, she challenges the non-drinker and states that it is not fair to the whole
group that he is not drinking. A possible threat to the group is that there is somebody who is not
playing according to the rules, not participating in what everyone else is doing, and not
following the communal expectations. The non-drinker has to explain his behavior by saying that

he is not allowed to drink (2).
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In the second data instance (Appendix F), Nikolai (who is charged with pouring the wine
in glasses), exclaims: “Hey, Seréga®®, wait!"” (18), again drawing the group’s attention to the fact
that Serézha’s glass is not filled, and he is breaking the ritual sequence. In the third data instance
(Appendix G), Zhenia refuses to drink each time before the glasses are filled. He challenges the
group himself, declaring that he is not going to drink: (shaking his head) “No, | will not, not, not
have it. | cannot, not!*” (11); (in response to a suggestion to drink to his fiancée) “Huh? No,

no!*” (49); and then in another instance: “I absolutely refuse to drink!*” (66).

The stage of “challenge” might take two directions. The first is when the number of
participants is large and diverse, and the host, or somebody who pours drinks, draws attention
to the person who is not drinking and points out that this is against the communal values (first
and second data instances). The second direction (usually in small intimate homogenous groups,
similar to the third data instance) is when the participant himself or herself declares his or her
decision not to drink. The interview respondents almost unanimously said that when “sitting”
and drinking with others in a group, it is very difficult to demonstratively refuse to drink unless

there is a legitimate reason:

At our gatherings it is better not to refuse. Don’t say anything. As soon as you say that
you won’t drink, they won’t leave you alone. All attention to you® (woman, 53).

Refusing to drink is indeed a challenge followed by substantial group work aimed at

bringing the person back to the drinking practice with everybody else.

The second move in the ritualistic corrective sequence is the “offering,” when “a
participant, typically the offender, is given a chance to correct the offence and re-establish the

expressive order” (Goffman, 1967, p. 20). This move is dialogically interwoven with the move of

19 Seréga, like Serézha, is a derivation of the full name Sergei.
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acceptance/rejection, where “the persons to whom the offering is made can accept it as a
satisfactory means of re-establishing the expressive order and the faces supported by this
order” (p. 22). The data show that in case of the Russian “sitting” ritual and dealing with a
refusal to drink in a remedial way, the participant can also reject the offering and come up with

a reason for not accepting the invitation to drink (Appendix F, second data instance):

19. Serézha: He, He, He MHe Henb3A. Y MeHA peXxum.
No, no, no, | am not allowed. | have a regime.
20. Nikolay: CerogHa Tbl 06A3aH BbINUTB!
Today you are obliged to have a drink.
21. Serézha: Y meHs pexum. [la Henb3a mHe, pebsaTa. [la He b0 1.

| have a regime. And | am not allowed, guys. And | don’t like it.
22. Woman (elderly): 3a pebeHka BbinuTb — cBATOE Aeno! OAHY PrOMOUYKY.
Drinking to a child is a sacred thing. One shot glass.

A participant offers justifications for his refusal to drink (19, 21), and the group comes
up with refutations (20, 22) of the non-drinker’s appeals. The negotiation work done in the
offering-acceptance stage demonstrates an interplay (or rather a conflict) of various individual
and communal values and appeals. The next part of this chapter looks more closely at the

motives and how they act as culturally constructed rationalizations and a strategy for

communicative action at this stage of the refusal to drink.

The last move in the ritualistic corrective sequence is reintegration, which could include
“thanks,” where “the forgiven person conveys a sign of gratitude to those who have given him
the indulgence of forgiveness” (Goffman, 1967, p. 22). In this case, the act of drinking is usually
accompanied by the participant saying something meaning that he or she “gives up.” In the
second data instance, for example, Serézha says: “Ah, devils, | am so tired of fighting with you!®”
(23); in the third instance, Zhenia joins the group, saying that “3a 3to Hago BbinuTL/it is
necessary to drink to this” after the toast is made to his happiness with his fiancée (36); next

time, Zhenia reproaches his companions, saying that they are “mep3asubi/merzavtsy” (rascals)
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(51); third time Zhenia says “it was the devil’s work to go to the sauna with you!”” (68).
Interestingly, in two data instances the participants make a reference to the devil, as if saying

that there is nobody to blame for their getting intoxicated because it is all the devil’s work.

Alternatively, the last move can be “schism,” which results in a person’s alienation from
the group if he or she insists on not drinking. Such “schism” is described by a respondent in the

following data instance:

1. P: A 6blna B KOMNaHUKU, MHe TOrZa NPOCTO Hesb3A 6bIN0 NUTD.
| was in a company (with others), | just couldn’t drink then.

2. N meHa 3acTaBAfAM 40 TEX NOP, NOKA A OTTyAa He ywa.
And they were forcing me (to have a drink) until | had to leave that place.
3. | AKak oHu 3acTaBnanm? O6bI4HO Kak?

And how did they force you? How does it usually happen?
4. P: “[asali Bbinbem”. fl roBopto, “HeT, He xouy”.
“Let’s have a drink.” | say, “No, | don’t want.”

5. “Bce nbloT, a Tbl CMAMULLb OAHA, Tbl HE B Teme”

“Everyone is drinking and you are sitting alone, you are out of step.”
6. BoT, A roBopto, “A He xo4y npocTo NUTL”.

So | say, “l just don’t want to drink.”
7. “Hy, naBai, ceiyac Bce HanbtoTcA,

“Well, come on, everyone will get drunk
8. b6yaem Ha cBoel BOJIHE, a Tbl 0O4HA CMANLWL”.

and we'll be on the same wavelength, and you are sitting here alone.”
9. “He byay!” 3acTtaBnanm, 3acTaBasaAu, NPULLNOCL NPOCTO YITH.

“No, | won’t!” The forced me and forced me, so | just had to leave.
10. OHW [0 nocnegHero, To eCTb, He MOHUMAIOT, YTO Tbl HE XOYELLb U HE MOKELUb.

They wouldn’t get it that you don’t want to do it and you can’t do it (woman, 18).

This data instance demonstrates that people in the group feel uncomfortable if there is
someone among them who is not drinking (5, 7, 8), even if the person has a reason for not
consuming alcohol. A person is assumed to be unable to share everyone’s experience if he or
she refuses to drink (5, 8). The respondent in the instance above chose not to participate in the

event where everyone was supposed to drink, and she had to split from the group (2, 9).
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As we can see in the data instances above, a refusal to drink often means a refusal to
participate in the ritualistic event of toasting and drinking that is a focal part of the “sitting”
ritual sequence. If that happens, the “sitting” participants don’t try to save the face of the
person who refuses to drink (trying to get him or her back as a ritual participant), but start
working on saving the face of the immediate group that is drinking to celebrate something
sacred and uphold common celebration of the ritual’s sacred object. The participant who
refuses to drink tries to offer various reasons for not drinking that would uphold the group’s

face. This is how a respondent explained why people try to force others to drink with them:

1. P: Yrtobbl noaaepxann nx kKomnaHuio. YTobbl BMECTe KaK-To,
So that they could support the company. So that they could be together,

2. YTOObI MOKET ObITb B OJHON KOHANULMM, CKaXKeMm TaK.
somewhat in the same state of mind, let’s put it this way.
3. Jlydwe noHMmaTb Apyr Apyra.
Understand each other better.
4. |: ToHATHO. TO ecTb, KOrga BbINbIOT, Aydlle NOHMMAKOT APYr Apyra.

| see. So, when they have a drink, they understand each other better.
5. P: Hy, B cmbicne, KOoraa Bce BbIMbOT.

Well, | mean when everyone has a drink.
6. A Korfa KTO-TO BbIMbeT, KTO-TO HE BbIMbET, MOXET MOTOM KOFO-TO He MOHATb.

And when one doesn’t have a drink, (that person) may fail to understand someone
(woman, 20).

We see here that a primary expressed purpose of having a drink together is to uphold
what is going on at the gathering (1-3). The participants drink to experience a “state of mind” (8
oaHoun KoHauumn/v odnoi konditsii) simultaneously (2), or be “on the same wavelength” (Ha
oaHou BonHe/na odnoi volne), as the respondent in the previous data segment said. This is
necessary to achieve “understanding” (3, 6), which was identified as an ultimate goal of the
“sitting” ritual in the previous chapter. “Understanding” is only possible when everyone drinks
(5). So, urging the participants in a ritual to participate equally in alcohol consumption serves

the sacred object of the ritual — being together in a “soulful” way and trying to reach
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“understanding.” Anyone who refuses to have a drink with the others undermines the

sacredness of the occasion and puts in question the group’s integrity.

Very often, ritual participants save the face of the group and themselves as members of

this group through deliberately destroying the face of the person who refuses to drink:

They say that if you gave up drinking, you need to get rid of your friends first. Because in
a company they (say) — what, you are not drinking? Are you weak, not strong enough?
So they begin® (man, 25).

In the instance above, a male respondent describes group pressure and mentions a very
common phrase for challenging someone (especially among men): “trebe cnabo?/tebe slabo?
(are you weak, are you not strong enough to do this?). Such a challenge contributes to

undermining a person’s face if the person refuses to drink.

The person who refuses to drink usually tries to save his or her face either through
coming up with a group-approved reason for refusing to dink (“l need to drive,” “l am on
medication,” etc.) or rejoining the group and accepting the drink®®. Another option for an
individual is to refuse to drink without a reason accepted by the group and lose his or her face
through splitting from the group. If this happens, the person who refuses to drink may bear

responsibility for ruining the group’s integrity.

The ritual participants work hard to maintain the solidarity of group members against a
threat to their collective face: all of us drink and participate in the ritual, but one person refuses
to do this, so our being together is questioned and endangered, and we, as a group, do not

seem to be united and strong anymore. There is a gap, somebody who is here, but at the same

20 Respondents mentioned that pretending to drink or filling a glass with a non-alcoholic
substance is the best way to avoid social pressure when the group urges a person to drink on
par with everybody else.
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time not with us, somebody who challenges our values by not drinking with the group. The
individual who is refusing to drink has a tough task to save his or her own face and come up with
a legitimate reason that would also save the group face carefully constructed through a “sitting”
process. Sometimes the individual has to sacrifice his or her face for the sake of the group’s

solidarity and uphold common values.

4.3 Refusal to Drink: Motives as Strategies for Action
This part of the chapter looks closely into the motives expressed by the ritual
participants in the offering and acceptance/rejection stage of the ritualistic corrective sequence

when one of the group members refuses to drink.

Verbally expressed motives here are “strategies of action” or justifications of acts with
the possibility to control conduct (Mills, 1940). For example, if a person says that he or she does
not want to drink for some individual reasons, the group members may interpret this as
disrespectful to this particular group of people and the “sacred object” of the occasion. The
collective face of the group is threatened. It is better for the individual to come up with a reason
that does not reflect a personal desire or choice not to drink, such as, for example, “I am sick,”
or “I have to drive.” The person may as well just have a drink (even if | he or she is sick or has to
drive) just to avoid drawing the group’s attention to himself or herself and having to come up

with various reasons not to drink.

Considering that “the only source for a terminology of motives is the vocabularies of

motives actually and usually verbalized by actors in specific situations” (Mills, 1940, p. 910), the
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three instances from the films are used here to illustrate which motives are brought up by the

participants in the ritualistic corrective sequence within the ritual of toasting and drinking.

In the first data instance (Appendix F), Serézha refuses to drink — “I am not allowed” (2)
— and he is immediately offered a justification by another participant: “Sick?®” (3). This
demonstrates one of the grounds for the community to explain the actions of a non-drinker —a
person does not drink when he or she is sick. However, not being able to drink because of
sickness in Russia is a serious challenge to masculinity and a sign of weakness. It also may
suggest that the person has been undergoing a treatment for alcoholism or has problems with

alcoholism in the family, which is highly stigmatized in the Russian society.

Serézha’s “offering” for the community to accept him is his being an athlete and having
a “regime”: “Well, why sick? The coach disapproves. Athletic regime.’®” (4); “ No, no, no, | am
not allowed. | have a regime.’” (19); “I have a regime. And | am not allowed, guys.'?” (21). He
states several times that “we are not allowed to drink®” (19) and “I am not allowed™” (2, 17,
19). By saying “we” (meaning his fellow athletes) and saying “Henb3sa/nel’zia” (which means
non-agentive “not allowed, prohibited by some external rules”), the participant is trying to
appeal to an external authority and say that his not drinking is a norm or rule imposed on him by
somebody else. His second level of “offering” is “He no6to s/ne liubliu ia” (I don’t like it) (16,
21). This “offering” shows his own agency after failed attempts to appeal to someone else’s

control over his behavior.

The communal response to Serézha’s appeals is not a direct reply. The party seems to
accept his “offerings” without specifically trying to refute them, but insists on drinking anyway,
appealing to a small amount of alcohol he can drink, and to the sacred object of the “sitting”

ritual: “Well, you can have one little shot glass to yourself*” (15) and “Drinking to a child is a
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167 (22). Both times the message is enhanced by the fact that it

sacred thing, one little shot glass
is delivered by older members of the group, who may feel the responsibility to “permit” drinking

when it is not allowed by some external circumstances.

The dialogic interplay between the “offering” and “acceptance” moves in the third data
instance offers a great opportunity to analyze the motive texture and sequence, since we can
watch an extended drinking ritual with five rounds of drinks and elaborate appeals to drinking.
The full transcript of the third data instance is in Appendix G. First, Zhenia refuses to drink,
explaining it as his personal will: “l will not, not, not have it. | cannot, not'’” (11). His
companions try to reintegrate him into the ritual, accept his unwillingness to drink, and save
their own faces as a community by announcing that their intention is not to get drunk because

18,

“We all need to be in a good shape™” (13) and appealing to the small amount of alcohol to be

consumed: “Guys, we’ll each have one shot!*” (12).

Zhenia’s second attempt to avoid drinking (even though the nonverbal behavior of his
companions shows that they are not going to stop — they immediately open a bottle, pour
vodka, look excited, face each other), is his suggestion to postpone the drinking session till the
next day (14). He also points out how he treasures their “getting together” and that they don’t
do it so often (15). This can be interpreted as his “offering” of acceptance and respect for the
communal value of “being together.” Pevel responds to Zhenia’s “offering” directly by saying
that he won’t be in town tomorrow (16). This is a move that emphasizes the importance of
every participant in the ritual at this very time at this place. You cannot interrupt the ritual and
postpone it, especially if next time somebody who is an important part of the ritual will not be
around. Besides, next time it may not be possible to recreate the spontaneous atmosphere of

0

togetherness and “aywesHoctb/dushevnost’” (soulfulness) that everyone is enjoying right now.

147



Zhenia’s next attempt is to appeal to his physical state of tiredness and his susceptibility
to intoxication as a result of that: “It is horrible — vodka after beer. | had a night shift, a hundred
patients®®” (18-19). This “offering” is accepted as valid, and one of the participants finds a
remedy: a chocolate bar which serves as “zakuska” (20). The next appeal to drinking is a toast
when one of Zhenia’s friends proposes to drink to him and his happiness: “Zhenia, seriously, as

friends, be happy! Be happy, Zhenia!*'” (34, 35).

Toasts are the strongest appeals and motivation to make the person drink and
contribute to the face-saving of the group. As we saw earlier in the previous chapter, toasts
express an important layer of the sacred object of the ritual — the group’s face. It is convenient
to use the toasts as communal appeals to coerce a ritual participant to drink to something that
is important for everyone in the group. The other toasts that turned out to be effective in the
third instance included drinking to Zhenia’s fiancée Galia (48, 50), to Galia and Zhenia’s health
(59), to bachelorhood (76, 77), and to friendship (84). As drinking progressed, Zhenia’s offerings
of excuses not to drink gradually faded away until at the end he offered a toast: “Guys, let’s

drink to our friendship!**” (84).

The data above demonstrate an interaction between the motives used by the group and
the individual to negotiate the face. Personal interviews and participant observation done for
this study helped to supplement the data for identifying two groups of motives — those of an
individual and the group. The two types of motives are used in the ritualistic corrective
sequence initiated when a ritual of toasting and drinking is disrupted by someone’s refusal to
drink. The table below reflects this analysis and shows individual motives on the left with

communal motives on the right.
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Table 1: Individual and Communal Motives in Offering/Acceptance Stage of the Ritualistic
Corrective Sequence (Continues on the next page)

Individual motives

Communal motives

Physical condition

“A 6oneto/l am sick”

“f ycran(a)/l am tired”

“fl bepemeHHa/nbiTalock 3a6epemeHeTb/l am
pregnant/trying to get pregnant”

“A Buepa TaK Hanuaca(Hanunack), 4To He
mory 6onblue nuth/l got so drunk last night, |
can’t have anymore”

“A npuHmmato nekapctso/l am on
medication”

Mitigating possible consequences of
drinking through appealing to small
amounts of alcohol to be consumed
“HemHoKo Bbinbem/We'll have just a little”
“NMpuryén/lust take a sip”

“HemHO»KO MOXHO/It is allowable to have a
little bit”

Having food (zakuska) to dilute alcohol in the
body

“Bot wokonagka/Here is a chocolate bar for
you”

“Moelub xopoLuo, 1 Bce byaet HopmanbHo/
Eat well, and everything is going to be ok”;
Claiming that alcohol is good for one’s
health

“Bbinei, u sBce nponget/Have a drink, and it
will all pass”

External requirements or rules imposed by
an outside authority or conditions

“TpeHep He opo6pset/My coach doesn’t
approve”

“MHe Hago paHo BCTaBaTb Ha paboTy
3aBTpa/l need to get up early to go to work
tomorrow”

“Mos(moi, moun) skeHa/my»/poautenu byayt
pyratbca, ecam A Bbinbio/ My wife/husband/
parents will be mad if | drink”

“f1 3a pynem/l am driving”

Appealing to being in the same situation and
having the same concerns

“Bcem Hago HOBbIV rog, BcTpeyats/We all
have to see the New Year in”

“Ham Bcem Ha paboTy 3aBTpa/We all have to
go to work tomorrow”

Suggestion to accommodate the concerns or
circumvent the requirements/rules
“Moskellb 3aecb nepeHoyesaTb/You can
sleep over here”

“E3kai no 3aBOpKam, M OHU Tebs He
nomatot/Drive the back streets and they
(the police) won’t get you”

“OH/oHa/oHu He y3HaeT(ioT)/ He/she/they
will not find out”

Losing face outside this particular
community if he/she gets drunk

“OHa nogymaert, 4To A ankoronuk/She will
think I am an alcoholic”

Appealing to the sacred object of the
ritualistic event of drinking

“BbIinuTb 3a pebeHKa — ceaToe geno!/Drinking
to a baby is a sacred thing!”

Postponing drinking to some other time
“Mpuxoante Ko mHe 3asTpal/Let’s get
together tomorrow at my place!”

Appealing to the immediacy of the situation
and uniqueness of bonding at this particular
time

“3aBTpa meHs He byaet/Tomorrow | will be
away”

“3710 y>¢e He To/It’s not the same”
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“OueHb cnoxkHo Bcex cobpaTb BMecTe
onatb/It’s hard to get everybody together

again”

Personal decision Appealing to community values and

“f He xouy nuTb/l don’t want to drink” solidarity with those present

“A He 6yay nutb/l will not drink” “Tbl c Hamu?/Are you with us?”
“Tbl meHA(Hac) yBaxkaewb?/Do you respect
me(us)?”

“Mbl He moxem 6e3 Teba nuTb/We can’t
drink without you!”

“3peck Bce ceoun/Everyone knows each other
well here, everyone belongs together”

This table is not meant to be an exact algorithm of how Russian people refuse to drink
and what kind of responses they get from their companions. Very often, a communal response
to any kind of individual motive will be an appeal to community values or the sacred object of
the drinking ritual. The exact response usually depends on a particular situation and on what
these particular ritual participants consider important. What this table demonstrates is a

relational interplay of motives that may be implemented when somebody refuses to drink.

Another important note is that this sort of a “motive battle” usually happens during a
“sitting” ritual when the participants have established a certain relational base, have performed
the ritual sequence, and are bound to uphold the sacred idea of the ritual. They have all worked
on constructing their collective face, which is recognized and valued by all those present. In
cases when one or several of the ritual components are missing, refusing to drink could be much
easier, because a participant who refuses to drink might not consider himself or herself to be
“sitting” with the people who are urging him or her to drink. For example, some interview
respondents pointed out that it is very easy for them to say “l don’t want to drink” when offered
a drink by somebody lower than they are in social status, or not connected to them in any other

significant way. An example of this is when, in the first data instance above, Serézha was at the
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table mostly with people whom he was seeing for the first time in his life, and the situation was
more formal than it would usually be in a “sitting” ritual. In that case, he was able to refuse a
drink and put his glass down. In the second instance, Serézha was at the table with close friends
celebrating the birth of a baby. At that point, relationships among the participants were very
close, and communal motives appealing to the sacred object of the ritual — a baby’s birth — were
strong. Serézha’s individual motives of being an athlete and not liking alcohol did not work

against the communal motives, and he had to give in and accept a drink.

The analysis of individual motives demonstrates that the most effective ones for a
person to avoid drinking are those that bring in external circumstances, something that a person
does not have any control over. These could be health conditions and rules imposed by
someone outside the situation of drinking. Very often, demands to drink will stop right after the
person comes up with a motive related to external circumstances. The weakest individual
motives would be ones reflecting a personal decision not to drink. In terms of communal
motives, the strongest and most effective ones are those that appeal to community values and

solidarity, reproaching the participant for separation from the group.

It is also important to note that sometimes individual motives that are based on external
circumstances may not appeal to certain groups. For example, an individual motive that is
constructed on one’s concern about his or her health may fail to work for a group of people who
do not believe that alcohol is harmful for one’s health. The group will ignore the health concerns
and keep coming up with different collective motives to persuade a person to have a drink. A

respondent described this in the following example:

A young guy was in our company, he was older than all of us — “Look, | am drinking and
what? | am alive and healthy. | drink.” | say: “Well, this is you and this is me. | will need
to have kids at some point.” “So what — you’ll have kids, God, everyone has kids.?*”
(Woman, 18).
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This example shows how a young woman who is concerned about how alcohol may
impact her reproductive health is confronted by a man’s argument that “everyone has kids” and
that people who drink are “alive and healthy.” In this case, the woman has a choice to either
split from the group based on her personal convictions, or accept a drink and conform to the

group values.

What we see above are “situated motives” expressed by the ritual participants in the
context of offering and acceptance/rejection in the ritualistic corrective sequence that very
often becomes a focal point in the “sitting” ritual in Russian culture. These motives are
verbalizations leading to certain behavior choices during alcohol consumption. If an individual
knows that his or her refusal to drink is going to be confronted by strong communal appeals
from the group, he or she might try to deceive all those in the group (pretend to drink, pour the
drink out), leave the group (and possibly undermine the value of the ritual for everyone), or
most probably choose to accept the drink, sustain the ritual, and celebrate its sacred object. The
“question situation” (Mills, 1940) of refusing to accept a drink helps to identify individual and

collective motives.

4.4 Conclusion

This chapter explored what happens if a person refuses to drink with everyone else
during a “sitting” ritual. The ritualistic corrective sequence initiated when a participant refuses
to drink is an important form of cultural communication demonstrating a sociocultural process
where the group works on saving its face and affirming mutual solidarity. It is a prominent

moment when community and individual values clash with each other. The clash results in a
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process of negotiation that brings to the fore an opposition between the faces of the group and
the individual. The group’s face becomes a sacred object of the ritualistic corrective sequence.
The face of the individual only matters and becomes valuable if it conforms to the group and
contributes to sustaining a collective facework process. The facework negotiation vividly
demonstrates the importance of community values for the communicative conduct of each
individual, and the significance of individual conduct for the affirmation of the community. In

most cases, the communal forces are much stronger than those of the individual.
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Notes
"o, Cepera, nogoxau!
? Her, Hy A He-He-He 6yay. He-He mory!
7 A? He-e!
* A1 KaTeropuyuecku He Byay 6onblue NUTL!

5
B HaWMX KOMMNaHUAX Nyylle He OTKa3bIBaTbCA. He roBopuTb HUYero. TONbKO CKaXKeLlb,
4yTO He byay — oT TebAa He oTCcTaHyT. Bce BHMMaHKWe Ha Teba byaer.

% 3x, 4epTH, HaaoEN0 MHe ¢ BamMn 6opoTbes!
" Hy, YepT MEeHA AepHYA NOITU ¢ BamK B BaHio!

¥ 91 cabllwan BbipaskeHWe, 4TO BPOCUA NUTL - HAAO B NEPBYIO ouepeab U36aBUTLCA OT
apysen. NoTomy 4TO KOMMNAHUA Tam - a YTO, Tbl He Nbelwb? Tebe cnabo? HaumHatoT.

? 6onbHbI?

10 Hy nouemy 601bHbI? TpeHep He oa06psAeT. CNOPTUBHbINA PEXUM.
1 He, He, He, MHe Henb3A. Y MeHA peXxum.

2y mens perum. [la u Henb3s MHe, pebsTa.

" na v Henb3a Ham

' MHe Henb3A

"> Hy-Hy 04HY-TO POMOUKY 3a ce65 MOXKHO.

' 33 pebeHKa BbINUTbL — cBATOE Ae10. OLHY POMOYUKY.

" Her, Hy 7 He He He Byay. He He mory!

'8 Bcem Hago 6bITh B dopme.

19 PebsTa, Hy no ogHomn!

% 310 yiKacHo, BOAKY Noc/e nuBa. Y MeHs HOUHOE AEeKYPCTBO Bbl0, COTHA NaLMEHTOB.

1 eHb, celtuac cepbesHo, Kak 4py3ba, 6yab cuactams! byap cuactius, Hens!
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2 pebnTa, AaBaiiTe BbINbeMm 3a Hawy Apyxoby!

23 MO/1040M YeNoBeK 6bla Yy Hac B KOMMNaHWKM, OH Bbin cTapue Bcex Hac - «Hy, cmoTpu, s
e Mbto, N UTo? Al }KuB, 340p0B. A e nbto». A rosopto: «Hy 370 Tbl, a To A. MHe Kak bbl geTteit
elLe poXKaTb». «Huuero, poauilb, FOCNOAMN, BCE POXKAKOTY.
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CHAPTER 5

CULTURAL MEANINGS OF “SITTING”

5.1 Introduction

g

This chapter further explores the communication ritual of “nocugets/posidet’ (sitting)
and interprets cultural meanings implied when Russians participate in the ritual and refer to an
event as “sitting.” Chapter 3 provided a detailed analysis of what happens when the ritual of
“sitting” is performed by Russians. Chapter 4 explored the ritualistic corrective sequence that
ensues if one of the focal events of “sitting” gets disrupted when someone in the group refuses
to drink. This part of the cultural discourse analysis focuses on formulating cultural propositions
and developing cultural premises of the “sitting” ritual. The meta-cultural commentary that gets
communicated through performing or talking about “sitting” provides access to deep cultural

meanings associated with alcohol consumption that is normal, enjoyable and desirable for

representatives of the Russian culture.

This chapter looks specifically into the key cultural terms connected to the
communication ritual of “sitting.” These terms come up when Russians participate in the
“sitting” ritual or discuss its importance. These key cultural terms are put together to formulate
cultural propositions. The cultural premises capture the “sitting” participants’ beliefs about what
is happening and its significance. The premises are expressed in the communication practice of
“sitting” through its highly structured sequence, norms, sacred object and other important ritual
components discussed in the previous chapters. Cultural premises are also “a condition” for a
communication practice to occur (Carbaugh, 2007). This chapter identifies cultural premises

based on the radiants of meaning about personhood, interpersonal relationships, feelings and
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emotions, proper actions, and location in the nature of things as they are related to the practice

of “sitting.”

The cultural premises of the “sitting” ritual are formulated based on the findings about
the Russian cultural experience of “sitting” through ethnographic description and interpretation
in the previous two chapters. The data for this chapter are the same as the data analyzed for

chapters 3 and 4.

The research question for this chapter is: What radiants of meaning about personhood,
interpersonal relationships, emotions and feelings, proper actions, and location in the nature of
things are expressed through the communication ritual of “sitting” and serve as a condition for

its correct performance?

5.2 “Sitting”: Personhood and Relations among People

5.2.1 Cultural Proposition

There are several key native terms that describe personhood and relations among
people as they are expressed through the “sitting” ritual. Those who have a positive experience
of “sitting” are “Bce ceon/vse svoi” or become “vse svoi” through a communal experience of
being together. “Vse svoi” means literally “all our (people),” or those who are near and dear, but
not necessarily by being related to one another. These people belong together because they
have had common experiences. They “uyysctsytot/chuvstvuiut” (feel) and
“noHnmatot/ponimaiut” (understand) each other. “Vse svoi” are close in spirit, they have a

soulful connection, and they are all comfortable around one another. They are comfortable
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about what they might say and how they might behave even under the influence of alcohol. This
closeness, connection, and level of comfort usually develop through having had “soulful”
experiences while communicating with one another.

In order to “sit,” people get together in a “xopowas komnaHus/khoroshaia kompaniia”

7

(good company) and become “yactb/chast’” (part) of that “good company.” “Good company”
includes people who like having fun in a similar way, and they know how to do it. It is important
to note that the good company’s behavior and what is acceptable among its members can differ
from one group to another. This relates to the way people have fun as well as the amount and
pace of their alcohol consumption. Becoming a part of such a “company” gives one a
membership that requires following rules and norms existing in the group and performing the
ritual “Kkak Bce/kak vse” (like everyone else in the group). If somebody
“sblaenserca/vydeliaetsia” (sticks out) and refuses to fulfill the group’s expectations (for
example, drinks too much or too little, or refuses to drink for no legitimate reason), it may mean

that he or she is not “like everyone else in the group,” and everyone’s experience during

“sitting” may be in danger.

The “sitting” participants should be “oTkpbITbl an1a 06wweHua/otkryty dlia obshchenia”
(open for communication). This means that the key bonding activity during “sitting” is
“o6ueHne/obshchenie” (communicating), and no participant should hold things back, or
demonstrate openly that he or she holds things back and withdraws from “open
communication” with the others. If any of the participants refuses to drink for a reason that is
not found legitimate by the group members, this may mean that he or she is afraid to loosen up

and does not feel relaxed enough in the group, where everyone is supposed to be “vse svoi.”
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All the group participants should “noHumats/ponimat’” (understand) one another. This
means not only connecting on an emotional level, but also accepting everyone the way they are.
“Understanding” extends mostly toward communication and “soulful” connection. However,
“understanding” does not encompass accepting someone’s desire to stick out and behave

I/I

differently from what is seen as “normal” among the group members when they “sit.” For

|ll

example, the “sitting” group members will “understand” and accept someone when he or she
complains about the boss or unrequited love and would like to drink to this, but they will not
“understand” if that same participant decides not to drink when they all have a drink, unless, of

course, that participant comes up with a very legitimate reason for not drinking. But then the

guestion might be, why did you come to “sit” with us if you can’t fully participate?

The cultural proposition about people’s personhood and relationships in the “sitting”
ritual is that when “all our people, those who are near and dear” get together to “sit” in “good
company,” they should be “open for communication” and make every effort to “understand”

one another.

5.2.2 Cultural Premise

The key orientation for social interaction in the Russian “sitting” ritual is that a person
should strive to be an integral and organic part of the group. One can earn membership in the
group by following the group’s norms that regulate how things should be done together with
the others in a similar way. One’s membership in the group is earned, sustained and affirmed by
bonding through participating in jointly performed rituals, opening up in communication, and
verbally and nonverbally demonstrating solidarity with the group. The group’s acceptance and
celebration of the ritual’s sacred ideas is carried out at the expense of individual desires and

aspirations. The group’s expressed motives for social action prevail over individual motives.
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Demands of the larger community (outside the immediate group that is “sitting”) are very often
given up for the sake of what is going on in the group at this particular place and at this
particular time. The main premise is that to successfully perform a communication ritual of
“sitting,” one needs to earn group membership by participating in the group’s joint activities and

prioritizing the group’s values over individual and out-of-the-group ones.

5.3 Action

5.3.1 Cultural Proposition

Native terms conveying messages about action draw attention to proper ways of doing

»21

things when Russian people “sit.”~ When people “cobupatorca/sobiraiutsia” (get together) to

7

“posidet’” (sit), they need to have a “nosoa/povod” (a reason, excuse to have a drink). “Povod”
justifies drinking and having a good time together while “sitting.” “Povod” is usually something
that is known and agreed upon before “sitting,” but it could also be spontaneously formulated.

0

People who get together to “sit” will get to “Bbinusatb/vypivat’” (have a drink), which is a milder

description of alcohol consumption, meaning “drink little by little” (as opposed to “nutb/pit’”
(drink), which means regular drinking with a connotation of alcohol-related problems and
“HanuBatbca/napivat’sia,” which means “to get drunk”). If people have drinks, they participate

in a ritual of toasting and drinking when they collectively and simultaneously consume alcohol

for the “reasons” important to all those gathered.

2l When I introduced the term “sitting” at the beginning of Chapter 3, | said that most of
the time the event of “sitting” involves alcohol consumption. This was confirmed by the
interview respondents and other data sources.

160



A key activity during the “sitting” ritual is “o6weHune/obshchenie” (communication)
which usually escalates to “aywesHoe/dushevnoe” (soulful) communication that brings people
to “oTkpbITb Aywn/otkryt dushi” (open up their souls) and bond this way. “Obshchenie” is
enhanced by drinking because it allows people to “paccnabutbca/rasslabit’sia” (relax). At the
same time, if drinking becomes a sole goal and the main activity during “sitting,” the ritual turns
into a “nbanka/p’ianka” (drunken party), with “getting drunk” as the main purpose. Most of the

time, “p’ianka” would not be considered to be a positive and valuable cultural practice.

If somebody does not perform the act sequence of the “sitting” ritual in the way that is
expected in the group, such people “Bce noptat/vse portiat” (ruin everything). If this happens,
all the ritual participants may end up having a bad aftertaste from the “sitting” experience,
which will cause “nnoxue socnomunnHaHma/plokhie vospominaniia” (bad recollections) about the
time when “He yaanock xopouwo nocuaetsb/ne udalos khorosho posidet’ (it didn’t work out to
sit well). Recollections are important in the “sitting” ritual when they happen days after it. They

help the participants bond even more and look forward to “sitting” together in the future.

The cultural proposition about actions during “sitting” is that “having drinks” with a
clearly identified “reason, excuse” enhances “soulful communication” during “sitting” unless
there is someone who “ruins everything” by refusing to participate in the ritual “like everyone

else.”

5.3.2 Cultural Premise
Most of what is happening during the ritual falls within a certain cultural sequence. The

sequence is ensured by all the participants following collective expectations and norms. The
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action is usually performed collaboratively, and the ritual’s success depends on each participant
contributing to celebrating the sacred object of the ritual. The ritual has a beginning that is
followed by ritualistic events of toasting and drinking. Talking, dancing, and singing serve as
fillers in between. The action develops in a spiral way when ritualistic events and symbolic acts
are built on the successful performance of the previous ones. For the ritual to be considered
successful, the sequence should not be interrupted by outside circumstances and individual
desires of the participants. Ruptures in the symbolic structure of the ritual usually evoke a
ritualistic corrective sequence that facilitates repairing the structure or results in a negative
outcome. The main premise about action in the ritual of “sitting” is continuity of action and
synchronized collaborative performance of that action by all the members of the group

gathered together for “sitting.”

5.4 Emotions

5.4.1 Cultural Proposition

Emotions are a key driving force for the “sitting” ritual. In a way, positive emotions serve
as a cultural fuel that provides for the energy and sustainability of what is happening when
people “sit” together. Emotions are not usually discussed throughout the event, but they are felt
and can be verbalized more easily when people become inebriated. The ritual is said to be
successfully performed when participants feel that “Ham xopowo smecte/nam khorosho
vmeste” (it feels good for us to be together). The impersonal adverb “xopoiwo/khorosho” (or it

“feels good”) means a state of feeling good collectively without necessarily having any particular
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and clearly identified source for this emotional state. The participants experience “gywesHasn

o

csasb/dushevnaia sviaz’” (or soulful bond, connection) that “o6beaunHsaet/ob”’ediniaet” (brings

people together, helps to bond).

In the literature review and discussion of the sacred object of the “sitting” ritual, | noted
the potency of the symbol of “aywa/dusha” (soul) in Russian culture and communication. The
symbol of “dusha,” with its derivatives, not only has a deep cultural meaning, it structures
communication and gives it a moral value recognized and used by Russians. If all the cultural
requirements of the “sitting” ritual are performed correctly, a “soulful bond, connection” among

o

the participants should create “aywesHoctb/dushevnost’ (soulfulness) in the ritual. The

“soulfulness” enhances positive emotions of being connected to the others in the group and
rejoicing in that opportunity. The ability to open up and connect to other people on a “soul”
level is a valuable quality, but it requires specific circumstances, such as people who are close to
you, an environment where everyone feels comfortable and not threatened by the outside
world, and a continuous, predictable sequence of events when everyone collaborates. The
“soulfulness” of the event is not static; it increases as people get closer through drinking and

9y

talking together. Only unfolding “dushevnost’” throughout the event helps to reach the ultimate

goal of “noHnmanune/ponimanie” (understanding).

The cultural proposition about emotions is that “it feels good” to be together for those
who are “sitting” because of their “soulful bond, connection,” and the escalating “soulfulness”

of the event contributes to reaching “understanding.”
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5.4.2 Cultural Premise

The main cultural premise regarding emotions in the “sitting” ritual is that people
should experience feelings of emotional closeness and connection to those around them.
Closeness and connection are expressed through opening up in conversation and bonding.
Mutual bonding is something that is co-created by the participants when they tune into each
other through various means of communication. As bonding progresses, the feeling of
soulfulness unfolds and escalates. The escalation of soulfulness to the point where the
participants reach understanding is a necessary condition for the correctly performed “sitting”

ritual. The emotional bond gets to be so strong, it is almost palpable.

5.5 Location in the Nature of Things

5.5.1 Cultural Proposition

The usual location for the “sitting” ritual is “3a ctonom/za stolom” (at the table), where
participants create a space for close “o6weHne/obshchenie” (communication) and drinking. A
table, or anything that replaces it, serves as a focal point for the most important things

m

happening during the ritual. “3aecb/zdes’” (right now and right here) is when and where the
ritual unfolds, and this timing is significant. The participants need to ensure and value the
immediacy of the interaction in the small and unique world that they create during “sitting.”
What is happening “right now and right here” cannot be postponed and reproduced elsewhere

at some other time because the circumstances and emotional value are unique for these

particular participants and the solidarity that they manage to develop. This does not mean that
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another successful “sitting” event can’t be recreated with the same participants at some other
time and place. However, that is a possibility in the future, and nobody can guarantee it, so it is
better to enjoy it “right now and right here.” The place and scene should be arranged so that

“HnyTto He mewaeT/nichto ne meshaet” (nothing interferes). Nobody and nothing should stand

in the way of communicating and bonding.

The cultural proposition about the location in the nature of things for the “sitting” ritual
is that collective efforts are taken to make sure that “nothing interferes” so that

“communication” among the group happens “right now and right here.”

5.5.2 Cultural Premise

The main premise about the location in the nature of things in the “sitting” ritual is that
the place is more virtual than physical. It is something created and maintained by the
participants for just this particular time and location. This small and unique world functions
according to the norms and rules of the tight group of people who got together to “sit.” The
small world is separated from the outside world, and often functions in defiance of what is going

on outside the immediate gathering.

5.6 Conclusion

The description and interpretation of the communication ritual of “sitting” in Russian
culture brought to the surface important cultural meanings. The “sitting” ritual facilitates
“soulful” communication experiences among the group’s members. Such communication

|II

further brings the participants closer together so that they reach mutual “understanding.”
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“Sitting” participants create their own small and unique world separated from everything
happening outside of what is going on “right here and right now.” The experiences of group
membership and positive communication in the “sitting” ritual become possible when the
participants give up or temporarily neglect their individual preferences and the demands of the
community outside the immediate group. Everything that happens during the “sitting” ritual is
structured and synchronized, and is carried out according to what is considered normal and
acceptable in this particular group: pace of drinking, quantity and pattern of alcohol
consumption, other activities (such as dancing, singing, etc.), how the ritual ends (whether the
participants just disperse or whether it is followed by going out and doing something else after

everyone gets drunk) and other.

It is important to note that CuDA of the “sitting” ritual has demonstrated that one’s
individual choices and the demands of the community external to the group have very little
influence on the structure and sequence of alcohol consumption. One’s personal decisions are
mostly valued and appreciated when they align with the requirements and expectations of the
immediate group and enhance the group spirit of the event. Each group becomes an entity with
its own expectations regarding normal and enjoyable drinking patterns and ways to do things. A
common thing for different groups is that they all need to have a synchronized sequence of
drinking that is carried out collectively to pay homage to the ultimate sacred object —

maintaining the “soulfulness” of the event and reaching “understanding.”

| come back to the communication ritual of “sitting” and its deep cultural meanings
toward the end of this dissertation, in Chapter 10, when | summarize the findings and explain

the study’s implications.
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CHAPTER 6

RUSSIAN FOLK DISCOURSE ON PROBLEM DRINKING

6.1 Introduction

The previous three chapters described and interpreted drinking practices that are
considered normal, acceptable, desirable, and enjoyable by representatives of Russian culture.
In this chapter, | explore Russian folk discourse to understand what kind of drinking is believed
to be problematic among Russians.

When two Russian women were interviewed for this study, they were asked how they

thought problems with alcohol could be overcome in Russia. In response, the following

exchange occurred (P1 — participant 1, P2 — participant 2; | — interviewer):
1. P1: B3AaTb ceba B pyku n Bce. M 6pocnTtb 1 He NUTb.
Get hold of yourself and that’s it. To give it up and not to drink.
2. I Kak?
How?
3. P1: Hy kak? Hago cuny Bonun umetb. Cnny sonn.
Well, how? It is necessary to have willpower. Willpower.
4, P2: OTO ye afIKkoronmkum Tak. Cuay Boaun Hago.
This is for alcoholics. It is necessary to have willpower.
5. A Mbl YTO NbeM Kaxabl AeHb? Ham-To He Hazo.
And do we drink every day? We don’t need it.
6. P1: HeT, utobbl Kak? KoTopble BOT NbtOT-TO BOT CUAY BOJIN B3ATb BOT 3Ty BOT,
Well, no, how? Those who drink, they need to get that willpower
7. 4YT0bbl 3TOr0 HU4Yero He bbino.

so that nothing like that happens.
(women, 72 and 51)
This exchange is important for understanding the perception of problems with alcohol
among Russians. One of the ways to describe people who have problems with alcohol is to refer
to them as people who “nbtot/p’iut” (drink) (6). They drink regularly, sometimes every day (5).

Their alcohol consumption acquires a certain pattern. One of the reasons they cannot stop
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drinking is that they have permanently lost control of their “selves.” They do not have the
necessary “willpower” (3, 4, 6) to regulate their alcohol consumption or give up drinking
altogether. Another important issue in this exchange is that it reflects a general reaction of
Russian people to questions about alcohol problems (4, 5): “That’s not me! | don’t drink every
day, so | don’t have problems with alcohol. | don’t need to do anything about this or relate this
kind of description to my personal experiences.” Russian people interviewed and observed for
this study were quick to separate themselves completely from those who “drink,” those who are
referred to as “drunkards” and “alcoholics.”

This cultural discourse analysis of Russian drinking is guided by the assumption that
when Russian people discuss alcohol consumption, or participate in it, they “engage in meta-
cultural commentary” and express rich cultural information about their personhood,
relationships with other people, what they do, and where they are situated in the nature of
things (Carbaugh, 2007). To understand what Russians mean by problematic alcohol
consumption, this chapter focuses on the recurrent and potent cultural vocabulary, or key
cultural terms, that Russian people consistently use to describe and make sense of experiences
connected to problem drinking. CuDA offers an interpretive tool, the “cultural proposition,” that
helps to put key terms into associational clusters and formulate statements built on folk terms
and folk logic. This brings the analysis close to the “cultural ground” (Carbaugh, 2007, p. 177).

Cultural propositions are based on key terms through which problem drinking is defined
and made sense of. Clusters of such key terms are socially constructed and provide access to
symbolic recourses with deep cultural meaning. Decoding symbolic meanings of the term
clusters about problem drinking in this chapter helps to interpret the Russian people’s meta-

cultural commentary about problematic alcohol consumption.
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Interpretation of the term clusters’ meta-cultural commentary becomes possible in part
through identifying communication norms that regulate cultural meanings of the key terms and
their strategic placement in discourse. As elaborated by Carbaugh (1990a), such norms are built
on code rules and normative rules. Code rules are formulated as “in context C, X counts as Y.”
These rules abstract and explain systems of cultural meaning that provide for common
understanding and coherence of communication action. Normative rules are formulated as “if X,
one should (not) do Y.” They regulate the discourse sequence (or how communication forms are
structured) to ensure correct communication action. Interpretation of deep systems of
meanings embedded in the cultural term clusters and implied in the communication norms
brings this study to formulating Russian folk premises about problem drinking. Such premises
reflect the meta-cultural commentary that is at the core of the term clusters.

The data for this chapter came from personal interviews with 77 representatives of
Russian culture belonging to different age groups, sociocultural backgrounds, and geographic
areas of Russia. Key questions that were asked to understand what problem drinking means to
the respondents were: “How would you identify a person who does not have problems with
alcohol, how does that person drink?” “When would you say a person has problems with alcohol
consumption?” “What kind of consequences may problematic alcohol consumption lead to?”
“Why do people have problems with alcohol?” “If you look at a person, would you be able to see
if he or she has problems with alcohol?” “How would you describe an alcoholic?”

While the interviews presented a more focused discussion of the research themes,
personal participant observations served as an invaluable resource for corroborating the
evidence and verifying the findings.

Research questions for this chapter are the following:
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1. What key cultural terms constitute the term clusters for problematic alcohol
consumption in Russian folk discourse?

2. What communication norms structure the term clusters for problem drinking?

3. What deep cultural meanings underlie the term clusters for problem drinking in

Russian folk discourse?

6.2 Problem Drinking: To Get Drunk and to Drink

When the data were searched for clusters of terms referring to “actions,” or what
people do when they consume alcohol in a problematic way, two key clusters of terms that
describe two ways of having problems with alcohol stood out quite prominently. One of these
clusters was connected to the verb “Hanutbca/napit’sia” (to get drunk, to get heavily
intoxicated)?, and the other cluster was tied to the verb “nutb/pit’” (to drink in a habitual,
regular way).

“To get drunk” was consistently used to describe a one-time event when a person
consumed large quantities of alcohol at one sitting and lost control of his or her behavior:

Well, some sort of a deep sorrow/distress/grief. They drink a lot, get drunk. They can

get drunk to the point of losing their consciousness. In order to forget everything. And

not to remember all that ... They get drunk in the same way for joy' (woman, 74).

Such inebriation caused a scope of behavior problems that could be sometimes
extremely dangerous (even fatal) both for the drunken person and those around him or her:

A guy, my neighbor in our apartment building ... He drove to a club and got drunk there

..., came home and fell asleep in the garage in the car. Forgot to turn off the car and got

poisoned (by carbon monoxide)? (woman, 21).

Further analysis of the term cluster associated with “getting drunk” revealed rich

cultural descriptions about what kind of people “get drunk,” what relationships they are in with

22 This verb has numerous synonyms in slang and derogatory Russian. A collection and
study of such synonyms would require at least another dissertation.
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others, what emotions they cause and experience, and where they are situated in the nature of
things.

The analysis demonstrated that when someone “got drunk,” the description of his or
her cultural way of being and acting was very different from somebody described as “oH(a)
nbét/on(a) p’ét” (he or she drinks). If a person was referred to as “he or she drinks,” this
immediately connoted some regularity and a pattern in alcohol consumption. Alcohol became
an indispensable part of that person’s life. The person got involved in “nbaxcreo/p’ianstvo”
(regular drunken binges) and “cnunsaetca/spivaetsia” (succumbing to alcoholism, drinking
himself or herself into oblivion). Such people turned into “neaHunubl/p’ianitsy” (drunkards) or
“ankoronukn/alkogoliki” (alcoholics), those who suffer from alcoholism or severe alcohol
dependency. This cluster of terms implied regular problematic consumption, an important part
of which was alcohol dependency that inevitably brought a person to alcoholism:

Alcoholism and alcohol consumption in general, are the laziest and the most passive

way to feel good about oneself ... . And desperation, perhaps, many people drink

because of desperation. And desperation comes from lack of desire to fight. It seems to

me that strong people won’t drink® (woman, 21).

Interestingly, if one “got drunk” with all the ensuing behavior consequences and
problems, he or she did not have to be an alcoholic, or somebody who “drinks” regularly. This
person just happened to consume a lot of alcohol and get inebriated. This may have happened
because of a set of circumstances, some legitimate excuse. However, people who “drink”
regularly and suffer from alcohol dependency can “get drunk.” But they “get drunk” on a regular
basis and for no particular reason. “Getting drunk” becomes an indispensable part of their lives.

Having made this necessary distinction between “to get drunk” and “to drink,” | will look

more deeply into the essence of both of these terms and the clusters associated with them to

see what the two problematic ways of alcohol consumption imply about who drinks, his or her
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relationships, how the person acts, under what circumstances, and what feelings and emotions

accompany such alcohol consumption.

6.3 Getting Drunk: When the Sea Becomes Knee-Deep
Key terms about who “gets drunk” consistently cluster around a general idea of a
person “losing control” over his or her “self”:
Got drunk, got into a fight, broke a tree.” Or gave lip, talked rude to somebody, or
pushed somebody, it is easier to do something like that for a drunken person. He sort of

controls himself less. It is just that all the problems are connected to the person losing
control over himself* (woman, 35).

IHI

A person who got drunk is said to “notepatb KoHTpob/poteriat kontrol’” (lose control)
over his or her “cebs/sebia” (self), or “He coBnagaTtb coboit/ne sovladat’ soboi” (not get hold of
or restrain one’s self). Normal and socially acceptable human behavior usually means that one
can engage in communication with others, understand the situation, and act based on such
understanding. Inability to control one’s “self” as a result of “getting drunk” makes a person’s
behavior less human and more animalistic or beastly. The terms describing a drunk “self” are
“Kkak ceuHbA/kak svin’ia” or “no-ceuHcku/po-svinski” (like a swine, pig), “ao nopocaubero
Bm3ra/do porosiach’ego vizga” (to the point of squealing like a pig). One’s “self,” one’s human
side, is gradually (but temporarily) lost in the process of getting drunk. As a result, one’s “self”
may not be responsible for what happens when one is “noa sanasmem/pod vliianiem” (under
the influence) of alcohol.

Getting drunk “3aBucuTt oT YenoseKa/zavisit ot cheloveka” (depends on the person) and

the strength of his or her physical body and psychological set-up. One may inherently have

2 This is a phrase from one of the famous anti-alcohol propaganda posters from the
Soviet times. The poster says “Got drunk, got into a fight, broke a tree” and shows a seemingly
normal man regretting what he had done the night before under the influence of alcohol.
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“cnabas Bona/slabaia volia” (weak willpower), “He ymeeT nutb/ne umeet pit’” (lack the skill to
drink), and not know one’s own “mepa/mera” (limit):

It’s different for each person. There are people who can drink quite a bit ... and feel

adequate, and in general nothing influences them. And there are people who have half

a shot, and that’s it. As they say, such people are (drunk and) all over the place. And it

seems to me that it is absolutely impossible to identify a certain limit for all the people

because of these particular qualities. But when a person remains adequate, when he
can control himself and make some decisions, it seems to me that this is a normal state®

(woman, 22).

Knowing one’s “limit” is being able to drink and keep one’s self “in control” of the
situation and behave adequately. Everybody has his or her own “limit” that depends on the
person’s tolerance for alcohol. Such a “limit” can be identified by the person himself or herself
in the process of experimenting with drinking. When one does not know his or her “limit,” or
knows it but disregards it, he or she drinks “without a limit” to the point of “getting drunk.”

One may “get drunk” because of his or her lack of skill to drink according to the personal
“limit.” However, one may have an intentional desire to drink beyond one’s personal “limit.”
Then one “gets drunk” on purpose for emotional reasons:

Maybe he is in such a mood? Maybe he wants to get drunk today, and that’s it — so that

this day goes by faster. Maybe there are problems at home. Maybe there are problems

at work. Maybe a person just came with a specific purpose to get drunk. But he is not an
alcoholic. Yes, he will be sick tomorrow, he will feel bad. And he will regret that he

drank. But that day went by, and that’s it° (woman, 45).

The key terms clustering around emotions connected to “getting drunk” are those
describing “o6cTosatenscrea/obstoiatel’stva” (a set of circumstances, environment) that
influence one’s “coctoaHne/sostoianie” (state of mind) and lead to “getting drunk.” One can be
“B HacTpoeHunn/v nastroenii” (in the mood), and have a “xenaHne/zhelanie” (desire, want) to
get drunk because of the things happening in one’s life. Such things could be extreme joy when

one “otmeyvaet/otmechaet” (marks, celebrates) something happy (such as a father celebrating

his newborn child’s arrival). This could also be sad circumstances caused by all kinds of life
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problems, when one is said to need to “get drunk” in order to “3abbiTbcs/zabyt’sia” (forget
oneself). One-time emotional (both positive and negative) events in one’s life may lead to
“getting drunk” for an excusable reason generally approved by the community. Sometimes such
“getting drunk” is even considered necessary for a person to be able to get over the troubles in
his or her life.

“Getting drunk” incurs risky and very often unruly behavior. Very often, strange and
socially unacceptable actions are interpreted as, “Well, he got drunk, what can you do now?”
(Hanuncs, uyto Tenepb nogenaews?). This is usually the first explanation of a socially
unacceptable behavior, for example, if one is seen sleeping on the ground in the street. Daring
behavior and dangerous actions under the influence of alcohol are explained as “nbaHomy mope
no KoneHo/p’ianomu more po koleno” (the sea is knee-deep for a drunken person). This means
that when one gets drunk, his or her sense and judgment about what actions are dangerous and
socially inappropriate is significantly altered. It also means that a person who got drunk can get
away with risky behavior even when sober people performing the same dangerous acts could
seriously hurt themselves.

Drunk people are said to seek dangerous behavior and cause numerous troubles to
everyone around. One’s drunken behavior also “depends on the person,” and their “npegaen,
npeaensHana nnaHka/predel, predel’naia planka” (behavior boundaries) may vary:

The boundaries are different for each person, it all looks differently. One person may fall

asleep. Another may get all violent. A third needs to get behind the wheel, and he

wouldn’t listen to anyone, he wants to drive around the city at night. A fourth gets into

a fight. You can’t say in general that’s it — these are the boundaries. [One] may fall into

the salad with his mug. That’s it, the person reached the boundaries’ (Woman, 40).

The dangerous actions of a drunken person are very often attributed to the influence of

those drinking with him or her. Usually the way people behave when they are drunk is explained

by what is accepted as customary drunken behavior in the immediate social environment. The
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data demonstrate stories about how guys in villages get into fights when they get drunk simply
because this is what you do there under the influence of alcohol. The same guys would behave
differently if they got drunk at a party with their friends in the city, which is a different, “more
civilized” social environment. There were stories of men and women getting into risky sexual
relationships (adultery, unsafe sex) when they got drunk. It seems that the kind of “sea” that
becomes “knee-deep” depends on what kind of drunken behavior is expected among the
majority of those who surround the person. Sometimes there is a gathering of people with
different expectations of how far one can push the “boundaries” when one “gets drunk.” In such
cases, more dangerous behavior may be stopped, or permitted — depending on who is in the
majority or has more authority. That is why what one does after “getting drunk” is often not
blamed so much on the person (he or she “lost control” of his or her “self” and could no longer
make conscientious decisions), but on the “company,” on those who were around the person as
he or she was getting drunk.

However, those who “lose control” because they do not know their “limit” may get
drunk faster than the others in the group. Premature drunkenness before everybody else is
judged as inappropriate because it makes one behave like a fool or like a pig when the others
are still more or less sober. Being more or less sober when everyone else is drunk is also
considered inappropriate. In this situation, those who drink may feel uncomfortable because a
sober person among them may potentially judge what they say and do.

Key terms that cluster around descriptions of the practice of “getting drunk” are the
following:

IHI

- “notepATtb KOHTponb/poteriat’ kontrol’” (lose control)
- “(He) 3HaTb mepy/(ne) znat’ meru” ((not) to know the limit)

- “npegen/predel” (behavior boundaries);
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- “(He) ymeTb nuTth/(ne) umet’ pit’” ((not) to have the skill to drink)

- “cnabasn sona/slabaia volia” (weak willpower)

- “komnanma/kompaniia” (company, people who drink with you)

- “nop saunaHuem/pod vliianiem” (under the influence)

- “kak Bce/kak vse” (like everyone else)

- “nosoa/povod” (reason, excuse to have a drink)

- “obcroartensbcrsa/obstoiatel’stva” (circumstances)

Cultural propositions about “getting drunk” in Russian culture are that each person has

a “self,” a human side that engages in “communication,” which leads to “understanding” the
others when people get together to have a drink. When one “gets drunk,” one’s “human” self
becomes more beastly or “swine-like,” through risky and nonsensical behavior without
“boundaries,” leading to the point “when the sea becomes knee deep.” This happens because
one “loses control” over one’s “self,” causing problems to “self” and “others.” One can “get
drunk” because of one’s “own desire” to do so. Such a “desire” is a way to “forget about
problems” or “mark down” happy events. Another way to “get drunk” is not to “have the skill”
to drink and not to “know the limit.” In this case, one may have “weak willpower” and fall
“under the influence” of “others,” who may have a different personal “limit” on how much they
can drink to “get drunk.” “Getting drunk” makes one fail to make sound judgments about the
current situation, make erroneous decisions, or get involved in risky behaviors that endanger
the “drunk” person and others around him or her. In general, “getting drunk” is not considered

n u

problematic if it happens in sync with the “company,” “everybody else” who is drinking with you
at an event and for a clearly identified “reason.” “Getting drunk” does not cause permanent

damage to one’s personality and other aspects of life, unless, due to certain circumstances and

because of unruly behavior, a serious accident occurs as a result of “getting drunk.”
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6.4 Drinking on a Regular Basis: The Point of No Return
“Getting drunk” is problematic alcohol consumption that involves drinking large
quantities of alcohol at one sitting and losing control of one’s self and one’s behavior. Another

g

type of problem drinking is “nutb/pit’” (to drink) on a regular basis and turn into a
“nbannua/p’ianitsa” (drunkard) or “ankoronuk/alkogolik” (alcoholic). Russian folk discourse has
a very distinct way to talk about those who are said to have reached the point of no return
because they became alcoholics. Recurrent terms describe such people’s personality, their
relations with others, what they do, the emotions they experience and cause, as well as
circumstances around those who drink.

One of the key descriptions attributed to those who “drink” is “cpa3y suaHo/srazu
vidno” (one can tell right away by the person’s looks and behavior). In extreme cases,
“drunkards” are said to have trembling hands and a swollen face, very often with bruises. They
look much older than their peers. They are usually unkempt, dirty, and smelly. “UHTepec K
wusHu/interes k zhizni” (motivation, interest in life) is missing from their eyes and behavior.
Very often they are drawn to alcohol because of their

n

“npeppacnonoskeHHoctb/predraspolozhennost’ (inclination, predilection), which is a part of

n

their “HacneacrteeHHocTb/nasledstvennost’ (inherited, in the genes) and family environment
where they grew up: “Bcé ns cembmn nagt/vsé iz sem’i idét” (it all comes from the family). People
are somewhat doomed to become alcoholics because they were born into certain biological or
social circumstances that gradually bring them to regular alcohol abuse.

In the following data instance, a respondent summarizes personal qualities that make

one “cnutbea/spit’sia” (succumb to alcoholism, drink oneself into oblivion):
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Every person gets into a [difficult] life situation. Some can overcome it, some can’t
overcome it. Everyone has their own temper (nature, spirit). And each body takes it
differently. Some are weak, some can withstand it, and for some — one shot glass and he
falls down, as they say. So, he needed very little in order to succumb to alcoholism. And
another person could be stronger. | think, this depends on the body, right? Secondly, on
the temper (nature, spirit). To overpower yourself, set yourself up for it. All this comes

from within® (woman, 55).

Here we see that “drunkards” are people who not only have a “cnhabbiit
opraHunsm/slabyi organizm” (weak body) susceptible to alcohol, but they are inherently
“cnabble/slabye” (weak) in their “cuna sonu/sila voli” (willpower), “xapaktep/kharakter”
(temper, spirit), and “ayx/dukh” (spirit, heart). This means that they are missing certain inner
strengths that could prevent them from “succumbing to alcoholism.” Their weakness makes
them want to escape reality and deal with life’s difficulties through regular alcohol
consumption. Their weak “opraHusm/organizm” (body) gets used to alcohol fast and
“Tpebyet/trebuet” (demands, requires) drinking on a regular basis. Their “self” does not have
the power necessary to resist that urge from within. As a result, both physical body and “self”
deteriorate and “succumb to alcoholism.”

When a person becomes an alcoholic, the terms identifying his or her relationships
divide into two groups. One group consists of phrases describing one’s relationships that lead to
alcoholism, and the other group consists of descriptions of what happens to one’s relationships
as a result of the drinking problem.

A person’s will and spirit may be weak, so he or she can be easily influenced by other
people when spending time in the wrong company:

Well, | think weak spirit/temper, (is) a person who can easily get under someone’s

influence. So, he doesn’t have his own opinion. | mean now he is hanging out with

normal guys, he behaves normally. He will get in a company with alcoholics, he won't be
able to resist them, so he’ll drink with them.? (woman, 21)
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A person who has a “npegpacnonoxeHHocTb/predraspolozhennost’” (inclination,
predilection) for alcoholism, will easily fall “nog sananune/pod vliianie” (under the influence) of
those who drink. As a result, getting into “bad company” could turn disastrous for someone with
“weak willpower” and a “genetic predisposition” to become an alcoholic because his or her

|”

“self” cannot resist drinking. If a person is an alcoholic drinking with “normal” people, very often
he or she would not be drinking “kak Bce/kak vse” (like everybody else) at the table. In such a
situation, a “drunkard” would either get drunk fast without showing any interest in the
interaction at the table or would stay away from drinking with everyone, but get drunk on his or
her own after leaving the table.

A phrase summarizing the devastating effects of “alcoholism” on one’s relationships is
“Bcé nponun(a)/vsé propil(a)” (he or she drank everything away). In this case, “everything” is not
only material values, but also relationships and social environments that are ultimately lost from
a drunkard’s life. “Drunkards” not only lose people who used to be close to them, they also
cause them “rope/gore” (trouble, grief, sorrow):

Many families fall apart because one of the family members, husband or wife, drinks.

Children become orphans without parents who get into car accidents being drunk ...

they forget about the family and work'® (woman, 19).

Families fall apart and children suffer because alcoholics choose drinking over normal
human relationships. In this case, drinking becomes more valuable than what should normally
be a priority for people: children, family, parents, friends, work, etc. Emotional connection and
interdependence among “6auskue/blizkie” (close people, near and dear) turn into endless
suffering caused by those who drink.

Those who are “6aunskune/blizkie” (near and dear) experience a tough emotional burden

of living with alcoholics, and those who drink are said to be emotionally detached from what is

going on around them. They get to the point where they “don’t have any interest in life” (Het

179



nHTepeca K unsHu) and they “Huuero He Hago/nichego ne nado” (don’t need anything, don’t
have any motivation). All they need is to get a drink and “escape reality, escape problems” (yitu
OT AENCTBUTENbHOCTH, YIATU OT Npobaem) or “switch off from problems and concerns”
(oTKNtOUNTBCA OT Npobaem m 3a60T). “Drowning their problems in alcohol” (3annBatb npobaemsl
ankoronem) is their only way to deal with any kind of emotional burden or life problem.

In terms of emotions, normal alcohol consumption becomes “alcoholism” when one is
dependent on alcohol not only physically but emotionally. Regular alcohol consumption replaces
normal emotional outlets, such as getting together with close people, having a soulful
conversation, or getting drunk for a good and clear reason once in a while but not doing it on a
regular basis.

“Alcoholics” or “drunkards” are involved in a set of actions that distinguish them from
those who drink normally, or those who “get drunk” from time to time, but are not dependent
on alcohol. Those who “drink” have an urge or desire to drink and they cannot stop once they
start drinking. This inability to stop applies not only to drinking at one sitting, but refers to
“3anoit/zapoi,” which means drinking for days and weeks without any break.

“Drunkards” drink without a “nosoa/povod” (reason, occasion, excuse). They drink for
the sole purpose of “getting drunk.” They feel good (“um xopowo/im khorosho”) after drinking
because of the effects of alcohol on their “opranusm/organizm” (body), not because they
enjoyed the drink, the company, the conversation, and the whole social situation of alcohol
consumption. The circumstances surrounding such drinking spells are that alcoholics do not care
about nice food or “3akycku/zakuski” (hors-d’oeuvre, food that is used to chase drinks) or the
“company.” Their ultimate goal in consuming alcohol is to get intoxicated. A key circumstance
that would indicate someone is an alcoholic is when he or she drinks alone, or with people who

are dependent on alcohol in a similar way.
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The actions of those who drink on a regular basis are very often related through short
narratives, or “life stories.” The interview respondents volunteered 16 such stories to illustrate
what happens to a “drunkard” and his or her life as a result of drinking. Here is a story told by a
respondent about a woman she used to work with:

The husband left her for another woman, she started drinking. She drank and drank.

Walked on the street, fell down and died. So, because he left her for another woman,

she began to drink and hang out (with men), all kinds of men would go to visit her. And

that’s it. And she drank herself into oblivion. (She) used to be such a beautiful woman.

Young'' (woman, 68 y.0.).

In the story above, we see a woman who began to “drink and drink” because her
husband left her. Her whole life went into a downward spiral, with unacceptable, publicly
demonstrated promiscuous behavior and regular alcohol consumption noticeable by people

o

whom she worked with. Eventually, she “cnunacb/spilas’” (succumbed to alcoholism, drank
herself into oblivion), and her life ended tragically and disgracefully by death in the street. In
many such stories, the tragedy is emphasized by the devastation and grief that one’s drinking
causes to his or her friends and family. A key phrase in such stories is “n Bcé/i vsé&” (and that’s
it). Such a phrase indicates the point of no return. This is the point where the only possible
outcome is a tragic event leading to death. In the data for this research, such tragic events are
house fires, suicides, freezing to death in winter, bleeding to death after accidentally cutting
oneself, being eaten by dogs, getting murdered, dying of organ failure, getting into a deadly car
crash, drowning, etc. A “life story” like this is a recurrent form of communicating a downward
spiral of regular drinking and its inescapable outcome.

Below are the terms that cluster around descriptions of personhood of those who
“drink,” what relationships they have with other people, what kind of emotions and feelings

they experience and cause, what they do, and under what circumstances they act:

- “nbannua/p’ianitsa” (drunkard)
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“ankoronuk/alkogolik” (alcoholic)

“cpasy BuaHo/srazu vidno” (one can tell right away by the appearance)

n

“HacneacTteeHHocTb/nasledstvennost’ (inherited in the genes)

0

“npeapacnonoxeHHoctb/predraspolozhennost’” (predilection, inclination)
“cnabbii/slabyi” (weak)

“Huyero He Hago/nichego ne nado” (doesn’t need anything, doesn’t care, doesn’t have
any motivation)

9y

“BCcé nponuTb/vsé propit’” (drink everything away)
“3anoi/zapoi” (drinking for days and weeks without any break)

“cnnTbea/spit’sia” (succumb to alcoholism)

The following cultural proposition can be formulated based on this term cluster: people

who “drink” have experienced terminal changes in their looks and behavior that are “seen right

away.” Their self is permanently corroded because they are “weak in their spirit” and have an

“inherent predilection” to “succumb to alcoholism” when they are pressured by the “company,”

“desire,” or “life problems.” Alcohol is “more valuable” to alcoholics than relationships, family,

friends, job, home, respect. Those who “drink” harm all of that and lose their relationships as a

result of their drinking. They separate themselves from the life of the community because they

“don’t need anything, don’t care, and have no motivation.” Alcoholics “escape reality” and

everyday problems through “senseless drinking” because they are incapable of “norma

III

emotional outlets such as “communication.” Alcoholics’ actions are described as predictable,

patterned, and regular. They “drink” until some tragic event brings them to an inevitable death.
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6.5 Communication Norms: Drinking and Getting Drunk

Communication norms for understanding problem drinking in Russia focus on two key
umbrella terms that define two different ways to be involved in alcohol consumption that leads
to various kinds of problems in people’s lives. Based on the analysis presented above, the two
terms are “to get drunk” and “to drink.”

Communication norms in this study are understood to be built on code rules and
normative rules (Carbaugh, 1990a). Code rules give access to the folk beliefs and the system of
shared cultural meanings underlying the coherence of the discourse. Normative rules explain
and regulate culturally appropriate patterns for action and act sequences in various forms of
communication. In the context of this chapter, it is important to understand how terms for
problematic drinking are used in Russian discourse, and where they are appropriately and
strategically located in the discourse. Normative rules here refer to correct placement of the
terms from the two clusters describing problematic drinking in the discourse sequence.

The system of meanings underlying the term “to get drunk” involves a “self” that has
temporarily lost control as a result of excessive alcohol intake for an explainable and recognized
reason. The negativity of such inebriation is in the behavioral consequences that may ensue as a
result of inability to function and make reasonable decisions regarding one’s “self” and others.
This term does not presume that the change in “self” and behavior is permanent and
irreversible unless “getting drunk” is a part of a larger, more regular and predictable pattern of
alcohol abuse. The code rule here is that in Russian culture, one-time consumption of large
quantities of alcohol that temporarily changes one’s self and leads to problematic behavioral
consequences counts as “to get drunk.”

A normative rule for the term cluster describing “getting drunk” regulates its use and

placement in Russian cultural discourse. Here we see that people evaluate “getting drunk” (not

183



on a regular basis but for a clearly identified reason) as something incidental, happening for a
reason, and excusable. When asked if they ever “got drunk,” the respondents would say: “well,
it happened, we got drunk with friends for a holiday” (Hy, 6bIBan0, HaNMBaAMUCh C APY3bAMMU Ha
npasaHukK). There was also a proud: “I got so drunk that time that | don’t even remember
anything” (a Tak Torga Hanunack, YTO He NOMHIO HMYero!). An unreasonable action, such as
venturing outside when it is dark and unsafe, was explained as “we just got drunk there” (aa mbl
NPOCTO HAMWAUCL TaMm).

As long as there is no regularity or any pattern in the experience described as “I/we got
drunk,” it is quite acceptable to attribute the “getting drunk” term cluster to what happened to
someone personally (most probably along with others) and discuss it. Respondents would admit
that “getting drunk” can lead to various negative consequences, such as accidents, and
temporary health problems, such as injuries or hangovers. At the same time, “getting drunk” is
not something that people avoid and consider totally unacceptable. For something serious and
fatal to occur as a result of “getting drunk,” there needs to be an additional set of events
(besides one’s consumption of alcohol) that would contribute to the incident.

The normative rule for the term cluster “to get drunk” is that “getting drunk” cannot be
acknowledged and verbalized as happening to oneself with a regular and clearly identified
pattern. If it happens under certain social circumstances with other people and for a reason, one
may use the “getting drunk” term cluster when referring to one’s personal experience.

“To drink” is the second term cluster referring to problematic alcohol consumption. It is
assumed that people who “drink” have sustained permanent and irreversible damage to their
self, body, and social relations because of some inner predisposition (hereditary qualities, weak
will). Such damage is demonstrated through regular and patterned intake of large quantities of

alcohol with no explainable reason or goal. The code rule for the term “to drink” is that in
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Russian culture, regular and patterned consumption of large quantities of alcohol that
permanently damages one’s personality and sociocultural environment counts as “to drink.”

The beginning of this chapter demonstrated an exchange between two women about
those who “drink.” One of the women was quick to emphasize that they did not need to be
concerned about their alcohol consumption and have the “willpower” to overcome it because
they (the interviewees) “don’t drink.” Drawing from this and other similar instances (there were
12 instances of this in the data), |, as an interviewer quickly learned to avoid attributing any
terms implying regular alcohol consumption to the respondents during the interviews. The key
term “to drink” and other terms from its cluster are extremely sensitive if they are assumed to
be applied to one’s personal experience.

The discursive force of the term “to drink” is mainly directed toward avoiding attributing
this term and its cluster to one’s personal experiences. In the data for this study, such instances
came up when people openly protested having anything to do with the “to drink” term cluster:

1. I Kakoe ynoTtpebneHue anKorons Bbl cYMTaeTe HOPMasbHbIM?

What kind of alcohol consumption do you consider normal?

2. R: fABoobule He nblo.

| don’t drink at all.
3. I: ToecTb HOAMb, BOOOUWE?
You mean zero, at all?

4. R: Hy, mbl, MOXKeT, HY KaK CKa3aTb,
Well, we, maybe, well, how do you say,

5. 6onble, HaBepHoe, 350 rpaMmOoB He BbINUBan.
perhaps (I) haven’t drunk more than 350 grams.
6. 1: Boakwu, ga, Bbl UmeeTe BBUAY? TO eCTb, Bbl BbIMMBAETE B KOMMNAHUM.
You mean vodka, right? So you drink in company with other people.
7. BoT gna Bac, Hanpumep, BOT 3TO HOPMa/bHO.

For you, for example, it is normal.
8. R: Hy, 350-400. Hy, 310 OonNATb *Ke He B TeYeHMe Non4vaca,
Well, 350-400 (grams). Well, this is not in half an hour,

9. B TeYeHMWe Tam ABYX, TPEX, YeTblpex, NATU Yacos.
(it is) during two, three, four, five hours.
(Man, 39)
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In this exchange, after being asked what is “normal alcohol consumption” (1), the
respondent refuses to attribute “consumption” to his own experience, and reacts by saying that
he “doesn’t drink at all” (2). At the same time, we further find out that he does consume
alcohol, and his alcohol intake could be up to 400 ml** of vodka at one sitting (5, 8). The
respondent’s reaction demonstrates that the more formal term “consumption” (ynotpe6nexue)
here is attributed to the folk term cluster “to drink,” implying regular alcohol intake and alcohol
dependency. This respondent refuses to be described as somebody who “consumes” or
“drinks.” Further in the interview, the same man specified that normal drinking conditions have
to include good food at a nicely served table and a conversation going on for several hours,
without people getting drunk right away and ruining everything.

Another exchange occurred with a young woman:

1. I: BoT Kakoe ynotpebsieHne afIkorona cHMTaeTcss HOPMaabHbIM?

So, what kind of alcohol consumption is considered to be normal?

2. R: Hy, B npuHUMne, HUKaKoe Kak bbl.
Well, in general, no (consumption) at all.

3. Al He ynoTpebnsto, A He 3Hato Kak bbl, NPOCTO HE NOHMMAIO.
| don’t consume, | don’t know, | just don’t understand.
4. | Boobuie HM CKoNbKo?

Nothing at all?
5. R: Her, nouemy? Boobuue, A ynoTpebnsto, KOKTeNAM Kopouye.
No, why? In general, | sort of consume cocktails.

6. Well, maybe once ... Well, when | feel like it. Not regularly.
Hy morkeT 6bITb pas ... Hy, Koraa xoyetcs. He nocTtosHHO.
(Woman, 23)

Just as in the previous instance, the young woman here quickly assumes that a general
guestion about what is considered to be normal consumption (1) refers to her personal
experience and means something negative. Her negative response (2) does not in fact mean

that there is absolutely no alcohol intake in her life. She later specifies that she consumes

?* The interviewer’s assumption in line 5 that the respondent is talking about vodka is
based on a general measurement of strong liquor (mainly vodka) in grams among Russian
people.
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alcohol in small amounts, takes lighter drinks, and drinks without any regular pattern (5, 6).
Interestingly, this instance demonstrates that Russian people avoid saying that they do not
consume alcohol at all because this may indicate a problem as well: not being social, being
treated for alcohol dependency, or not being able to control one’s behavior even after
consuming small amounts of alcohol.

These and other instances in the data bring to the fore a normative rule for locating
terms from the “to drink” cluster in the Russian folk discourse sequence. The folk belief is that if
one “drinks” or “consumes” alcohol, then one is a regular drinker and is inclined to suffer from
alcohol dependency with all its negative changes in one’s personality, relationships, actions,
emotions, and life circumstances. The communicative action shaped by this belief is to avoid
being referred to as someone who “drinks” by strategically locating the “to drink” term cluster
in the discourse so that the term does not refer to one’s personal experience. At the same time,
the “to drink” cluster may be used quite extensively when it refers to other people who suffer
from regular alcohol consumption and dependency. The normative rule for the “to drink” cluster
is that one should not attribute any terms from the “to drink” cluster to one’s personal
experience if one does not want to be considered somebody who is suffering from alcohol

dependency and permanent damage to one’s self.

6.6 Comparison: To Drink and to Get Drunk

The analysis above has identified two key term clusters for talking about problematic
drinking in Russian folk discourse: “to get drunk” and “to drink.” Both indicate significant
devastation and problems from a public health perspective. At the same time, in the folk

discourse these two ways of problematic drinking are not attributed similar patterns of
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consumption or consequences in terms of affecting people’s personality, relations with others,
the way people behave, their emotions and where they are situated in the nature of things.
They also have different communication norms for the underlying cultural beliefs and meanings
(code rules) and for being strategically placed in the discourse (normative rules). If we could
imagine these two types of problem drinking graphically, then “getting drunk” would look like
occasional (not regular) dips below the level of what is considered culturally acceptable human
behavior and the normal life of any person in Russia. After such a “dip,” people come back to
regular life and relationships unless something tragic happens because of a set of circumstances.
“Drinking” would look like a downward spiral with no way back to what is considered to be
normal living in Russian culture.

The main difference between these two problematic kinds of alcohol consumption is
that “to drink” means causing more permanent and irreversible damage to one’s “self,” people
“close to you,” your work, emotional security and other important aspects of life. When one
“gets drunk,” it may cause damage, and it could be quite dangerous if one gets in trouble while
intoxicated. At the same time, if “getting drunk” has not become a regular pattern in one’s life,
it will not permanently change your “self” or your relationships with others, and it will not affect
other important things in your life. In fact, “getting drunk” with other people may even solidify
your friendship and bring the friendship to another level, for example, if you “got drunk” as a
result of “sitting” with others. “Getting drunk” may also demonstrate the depth of one’s
emotions if it occurs as a result a sad or joyful event.

When a person “gets drunk,” he or she “loses control” of his or her “self,” which may
make one’s behavior unruly and dangerous. This loss of “self” happens because of some
temporary circumstances, and it is usually reversible. However, when one “drinks,” the loss of

“self” is permanent, irreparable and noticeable even when the person is sober. When one “gets
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drunk,” one may temporarily hurt relationships with other people, but someone who “drinks”
severely damages relationships and eventually loses them permanently.

When those who “drink” consume alcohol, they do it solely for the purpose of getting
intoxicated because nothing else interests or motivates them in life. Those who “get drunk”

occasionally usually do it for a certain purpose or have an excuse accepted by the community as

”n u i

legitimate (“doesn’t know the limit,” “out of big joy,” “some tragedy happened,” and so on).

Those who “drink” are separated from the community, they are no longer an integral
part of it. “Getting drunk” occasionally does not put one in danger of becoming a social outcast
because there is a path to come back to normal life and explain “getting drunk” as an occasional
dip below the level of what is considered normal living.

Communication norms for both term clusters explain strategic placement of the terms
in the folk discourse. People avoid having their personal experiences described through the “to
drink” term cluster. Being a person who “drinks” is stigmatized and is avoided. People can share
stories about alcoholics and condemn “those who drink” or “drunkards,” but they will not
attribute any of the signs of regular alcohol consumption to themselves. However, it is usually
acceptable to describe one’s experience through the “to get drunk” term cluster and admit that
“We get drunk when | go out with this buddy of mine,” or “I got so drunk once/a couple of times
in the past/as a college student/when we partied with friends/when we were on a picnic.” In
cases like this, getting drunk does not imply any pattern or regularity.

The cultural premise about problem drinking in Russian folk discourse is that it is
dangerous and problematic to consume large quantities of alcohol at one sitting, but alcohol
intake does not carry substantial long-term damage unless it acquires a regular, identifiable

pattern and causes irreversible personal, relational, behavioral and emotional change noticed

and verbally recognized by others.
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6.7 Conclusion

Cultural analysis of Russian folk discourse about problem drinking identified two key
terms and their clusters: “HanuTtbca/napit’sia” (to get drunk) and “nute/pit’” (to drink). Each
cluster identifies what kind of people are involved in this particular kind of problem drinking,
what relationships they have with others or fail to maintain, what emotions they cause or
experience, how they act, and where they are situated in the nature of things. Both term
clusters function in the discourse on the basis of specific communication norms. The norms
identify the system of cultural meanings making the key terms distinct (code rules) and require
them to be placed at certain discourse junctures to ensure correct cultural action (normative
rules). The two clusters, their norms and their systems of cultural premises provide access to the
meta-cultural commentary about problem drinking in Russian culture.

A large one-time alcohol intake resulting in intoxication and causing risky behavior (“to
get drunk”) is considered problematic because it changes one’s conduct and may lead to
negative consequences. As long as “getting drunk” does not become regular, patterned and
verbally recognized as alcohol dependency, it is not considered to be dangerous and life
changing. However, as soon as someone is described through the term cluster “to drink,” it
means that his or her life is going on a downward spiral with no hope to get back to what is
considered to be a normal life.

Communication norms within each term cluster demonstrate a way for problematic
alcohol consumption to be explained and accepted (“to get drunk”) and for other kinds of
problematic alcohol intake to be stigmatized and shunned (“to drink”). Both of these two types

of problematic drinking present a significant public health issue and require behavior change
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and in some cases intervention. At the same time, communication norms around the two term
clusters referring to two ways of having problems with alcohol make it difficult and sometimes
impossible to talk or inquire about the problem (in the case of “to drink”) or present it as a real

threat to one’s well-being (“to get drunk”).
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Notes

" Hy rope Kakoe-HMbyab 6onbLuoe. MbloT MHOTO, HanbloTcA. [lo 6eccosHaHNA MOryT
HanuTbCs. YTobbl 3abbITbCA. He MOMHUTL BCe 3TO0... OT pafoCTM TaK Ke HanMBakTCA.

2 Manb4uK, MOt coces, no AOMY ... E3aun B KAy6, Tam HaNUACA..., IpUexan LOMOV U
3aCHYA B rapake B MalunHe. 3a6bia BbIKNOYUTL MaLLWHY U 3a40XHYACA.

3 AZIKOronm3m v BoobLe ynotpebaeHne anKkorons, 3T0 CaMblil IEHMBbIN, CAMbIi
naccMBHbIN cnocob caenaTb cebe xopowo.... M oT4anHMe, HaBepHOE, MHOTFME N0AM MbHOT C
OoT4YanHMA. A oTYasiHUE, ONATb Ke U3 TOro, U3 HeXKesaHUA 6opoTbcA. MHe KaKeTcs, YTO CUbHbIEe
AAN NUTb He byayT.

* Hanuncs, nogpanca, choman aepesue. Man Haxamua, nam rpybo oTBeTUA, an
TOJIKHY/1, 3TO Ye/I0BEKY BbINUBLLIEMY YXKe npolle caenatb. Kak 6bl oH cebsa meHbLie
KoHTpoaupyeT. MpocTo Bce npobiembl CBA3aHbI C TEM, YTO YENOBEK TEPAET KOHTPO/b Haf,
coboin.

> [na Kaxkgoro yenoseKa aTo Nno-pasHoOmy. EcTb ntoam, KOTOpbl€ MOryT BbINNTb
AOCTAaTOYHO MHOTO ... N HyBCTBOBATb cebs dEKBATHO, U BOOﬁLLI,E Aaxe HNYTO Ha HUX HE B/IUAET.
A ecTb ntoam, KOTOPbIM A0CTAaTOYHO NOJZIPHOMOYKHM BbINMUTb U BCE. N nx YXe, KaK roBOpArT,
Pa3BO3UT. n onpenennTb KOHKPETHYHO Mepy 414 BCEX I'IIO,CI,eVI 3a CYET BOT 3TUX UHAOANUBUAYAJIbHbIX
0C068HHOCTEﬁ, coBepLleHHO HEBO3MOXHO, Ha MO B3rnag. Ho, Koraa yenoBeK OCTaeTca, Kak A
roBopto, aaeKBaTHbIM, B COCTOAHUN cebn KOHTPO/IMPOBATb U NPUHATb Kakne-To peeHnAa, mHe
KaXXeTcA, BOT 3TO U €CTb HOpMaJ/ibHO€e COCTOAHUE.

% MoseT, y Hero HacTpoeHue Takoe? MOXET eMy BOT XOUETCA CEroAH: HaMUTLCA 1 BCE,
4yTObbI NpoLLen 3ToT AeHb bbicTpeit. MoxeT npobaembl goma. MoxeT 6biTb NPobembl Ha
paboTe. MoeT 4esloBEK YNCTO NPULLIEN C LLe/Iblo HanuTbcA. Ho oH He ankoronuk. OH, aa, byaer
3aBTpa boneTb, emy bygeT nnoxo. M 6yaet NpoKAMHATbL TO, YTO OH Nu. Ho y Hero npowen BoT
3TOT AEHb M MPOLLEN OH.

" MpepenbHas NnaHKa, OHa NO-PasHOMY Y KaKA0ro YesoBeKa BbIrNAAMT 3Ta NAaHKa.
OanH MOXKET YCHYTb. Y Apyroro, MoxeT, ByMHOCTb KaKkasA-To. TpeTbeMy Hago 3a py/ib CaauTbea U
He C/bIWaTb HAYEro, XOUYET KaTaTbCs MO HOYHOMY ropoay. YeTBepTbii B ApaKy neseT. TyT ke
HeNb3A B Le/IOM CKasaTb, YTO BCe, Y HEro 0AHa NaaHKa. MoKeT MopAol B canaT ynacTb B KOHLE
KOHULOB. Bce, npeaen y Yenoseka.

¥ Kaskablit 4es0BeK Nonagaet 8 (TPyAHYI0) SKUBHEHHYIO CUTYaLMIO. KTO-TO BOT 3TO MOXeT
nepebopoTb, KTO-TO 3TO HE MOKET NepebopoTb. BOT y KaXKAoro cBoi xapaktep. U BOT Kaxabii
OpraHM3m BOCMPUHMMAET NO-PasHOMY. BOT KTO-TO cnabeHbKUiA, KTO-TO MOXKET BblAepKaTb, a
HEKOTOPbIe PIOMKY — BOT Y¥Ke ynas, Kak roBOpuUTCs. ITo eMy Masio XBaTWU/10, YTOObI CNUTbCA. A
OPYron, MoKeT bbITb, NOCUAbHEe. BOT Bce-Taku, s ymato, YTo 3TO OT OpraHM3ma 3aBuCKUT, ga’?
Bo-BTOpbIX, OT XapakTepa. BoT nepecunntb, NocTtaBuUTb cebs. ITO BHYTPEHHeE BCe.

? Hy, A siymato cnabbiit XapakTep, Y4eN0BeK, KOTOPbIN nonaaaeT nog sanaHue. To ecTb, y
Hero HeT CBOero MHeHus. To ecTb, ceiyac OH TYCyeTca C HOPMaJibHbIMKU pebAaTamu, OH
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HopMasibHO ceba BeaeT. OH NoNadeT B KOMMNAHMIO TaM C a/IKOrOIMKaMM, OH HE CMOXKET UM
NPOTUBOCTOATb, TO €CTb, BYAET C HUMU NUTb.

10 MHoruve cembu pacnaaatoTCAa n3-3a Toro, 4To OANH U3 4i1eHOB CeMbU, TO €CTb, Cynpyr
Unn cynpyra nbioT. JeTun octatotca CnpoTamm 6es pO,D,MTeﬂeVI, KOTOpble NonaaatoT B aBapun B
HETpPE3BOM COCTOAHUMN... 3abbIBalOT M O CEMbE M O pa60Te.

1 My ylwen K 4pyron KeHwmHe, oHa Hadyana nutb. OHa nuna, nuna. LWWna no yavue,
ynana u ymep/a. BoT, 4UTo OH ywen K Apyroi, oHa Hayana NuTb, rynaTb, MyKYMHbI BCAKME
xoamnn. N Bce. N oHa cnnnack Ha HeT. Takan KpacuBas KeHwmHa bblia. Monogas.
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CHAPTER 7

FROM CONSUMPTION TO ALCOHOLIZATION: RUSSIA’S GOVERNMENT ON DRINKING

7.1 Introduction

In 2009, the Federal Service on Consumers’ Rights Protection and Human Well-being
Surveillance came up with the official data on alcohol consumption in Russia: stunning 18 liters
of pure alcohol per person a year. Russian authorities and news sources presented this finding
coupled with a statement from the World Health Organization experts who calculated that if
alcohol consumption in a country exceeds 8 liters per person per year, it poses a significant
threat to the nation’s health. Nikolai Gerasimenko, the first deputy chairman of the State Duma
Committee on Healthcare, commented on this information by saying that “without taking
extreme urgent measures, degradation of Russia, its people, is unavoidable'” (Gerasimenko,
2009).

In August 2009, Russian President Dmitry Medvedev brought together various officials
in the city of Sochi to discuss the problem of excessive alcohol consumption in the country, and
come up with a plan to improve the situation. Opening the meeting, Medvedev stated that the
problem had become a “national disaster” (HaumMoHanbHoe 6eacTeue), and said that the current
level of alcohol consumption “threatens to lead our country, our people to degradation®
(President of Russia, August 12, 2009).

The Sochi meeting resulted in a list of tasks that President Medvedev set up for the
Russian government (President of Russia, September 11, 2009). Based on these tasks, the
government developed and approved a Concept Paper for State Policy on Reducing the Scale of

Alcohol Abuse and Alcoholism Prevention among the Population of the Russian Federation till

194



Year 2020.2 The Minister of Health Care and Social Development, Tatiana Golikova, made
several media appearances and explained how her ministry would work to resolve the problem.
Laws and regulations related to alcohol retail sales, packaging, and advertising were developed
by the government and passed by the Russian legislature. The Federal Agency for Press and
Mass Communications created public service announcements and aired them on national TV.

In this political context, the Russian government acted as a change agent, venturing to
reduce drinking rates in the country, improve the demographic situation, and save the nation
from the disastrous consequences of excessive alcohol consumption. Political discussions and
statements, policy documents, and public service announcements based on the government’s
decisions — all of this constitutes a cultural discourse. This cultural discourse reflects the official
stance toward alcohol consumption in Russia and reveals deep cultural meanings implied by this
stance. Analysis of this cultural discourse should demonstrate what the Russian government as a
change agent presumes about the practice of drinking in the country and what expectations it
has for the Russian people in terms of change related to their alcohol intake.

This chapter explores eight terms that Russia’s government used to communicate its
concern with the level of alcohol consumption in the country in 16 official documents in 2008-
2010. The total number of mentions of these eight terms in all 16 documents is 258: (1)
“notpebnerune/potreblenie” (consumption, intake) 2 _111; (2) “ankoronnsm/alkogolizm”
(alcoholism) — 68; (3) “3noynoTtpebneHune/zloupotreblenie” (abusive consumption) - 47; (4)

“nute/pit’” (to drink) — 10; (5) “ankoronmsauma/alkogolizatsiia” (alcoholization) — 7; (6)

2> Here and further in the discussion | use “noTtpebnenHne/potreblenie.” However,
sometimes the documents use “ynotpebnexHne/upotreblenie” instead of
“notpebnerne/potreblenie.” The meaning is very similar, and the documents use these two
words interchangeably. In this dissertation, all occurrences of both
“ynotpebneHne/upotreblenie” and “notpebneHne/potreblenie” were counted as one term
having a meaning of “consumption, intake.”

195



“nbaHcTeo/p’ianstvo” (regular drunken binges, drunkenness) — 6; (7) “ankorosibHas

0

3asucumoctb/alkogol’naia zavisimost’” (alcohol dependency) — 5; (8) “ankorosnbHoe
onbaHenne/alkogol’noe op’ianenie” (alcohol intoxication) — 4%.

Cultural discourse analysis identified a presumed actor/agency of alcohol intake
referred to by each term (radiant of identity); an act or actions performed by the actor (radiant
of action); an evaluative and emotive component of the term (radiant of emotions or feelings);
and the kind of situation or circumstances it described (radiant of location in the nature of
things). Cultural norms (built on code rules and normative rules for each of the eight terms)
provided access to the deep cultural meaning and assumptions that regulate placing different
terms at specific discourse junctures.

At the final stage of the interpretive analysis, the government’s cultural premises about
alcohol consumption in the country were formulated. The premises were developed on the
basis of the radiants of meaning constituting each term and communication norms that regulate
the terms’ placement in the discourse.

Research questions for this chapter are the following:

1. What are the key cultural terms referring to alcohol consumption in the Russian
government’s official documents?

2. What cultural meanings do the terms imply about Russian personhood, actions,
emotions and location in the nature of things as far as alcohol consumption is concerned?

3. What are the communication norms (code rules and normative rules) for each term

referring to alcohol consumption in the official discourse?

%% These four instances of “ankoronbHoe onbsHeHne/alkogol’noe op’ianenie” (alcohol
intoxication) also include one instance of “nbansbiii/p’iany,” which means a more informal
“drunk, under the influence of alcohol.”
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4. What cultural premises underlie the terms used to refer to alcohol consumption in

the Russian government’s official documents?

7.2 Russian Government’s Terms for Alcohol Intake among the Population

The analysis of the Russian Government’s official discourse yielded eight terms that

refer to different ways of consuming alcohol. Each of the terms has its own meaning about a

presumed actor or agency, actions performed by this actor or agency, evaluation of the actions,

and the situation or circumstances where the term is used. Table 2 below presents a summary

of the terms’ meanings followed by more detailed explanations.

Table 2: Terms for Alcohol Intake (Continues on the Next Page)

Term Freque Radiants of Meaning
ncy Presumed Actions Evaluation Situation or
actor/agency performed (Emotions) circumstances
(Identity) (Actions) (Location)
“notpebnenne/ | 111 People: Consumption | Depends on Statistics,
potreblenie” “HaceneHune/ of alcoholic evaluative history,
(consumption); naselenie” drinks attributes description of
“notpebnatb/ (population), the situation
potrebliat’” different involving
(consume); groups: alcohol intake,
“notpebutens/ “monopeb/ goals to be
potrebitel’” molodezh” achieved,
(consumer) (youth); programs to
“>keHWmHbI/ be
zhenshiny” implemented
(women);
“My¥UnHbI/
muzhchiny”
(men)
“ankoronvsm/ 68 Process: Regular Highly Medical
alkogolizm” “6onesHb/ harmful negative, condition,
(alcoholism); bolezn’” consumption | destructive highest level
“ankoronuk/ (illness), based on and of harm
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alkogolik” “3n0/z10” (evil), | dependency; irreparable caused by
(alcoholic) and “yrposa/ takes over alcohol with
ugroza” people and no cure
(threat) their lives
“3noynotpebne- | 47 People: Consumption | Harmful, Statistics,
Hue/ “noaun/liudi” of alcoholic negative, description of
zloupotreblenie (people), drinks in the causing problematic
" (abusive “HaceneHune/ amounts problems, but | drinking and
consumption) naselenie” harmful for not its
(population), one’s health emotionally consequences
“nuuo/ litso” and social charged
(individual, environment
personina
formal way)
“nutb/pit’” 10 People: Consumption | Potentially What happens
(drink) Russia, of alcohol/ negative and informally,
“napoga/narod” | alcohol intake | harmful, but “among us”
(people); without any part of our
“mbl BCe/my particular lives; depends
vse” (all of us) pattern on evaluative
attribute
“ankoronusauyua | 7 Process: Penetrates Overwhelming | The scale of
/ alkogolizatsiia” Spread of the country ly negative, the problem
(alcoholization) harmful and takes over | dramatic, with alcohol in
drinking its people corrosive for the country
patterns in the society
country
“nbaxcTeo/ 6 Process: Regular Negative and Informal
p’ianstvo” Negative consumption harmful referrals to
(regular binge process that of alcohol in the problem
drinking) takes over large with drinking
people’s lives guantities that exists in
with harmful the country
consequences
“ankoronbHasn 5 Process: Regular Negative, A very high
3aBUCUMOCTb/ “6onesHb/ harmful needs to be level of harm
alkogol’naia bolezn’” consumption prevented, caused by
zavisimost’” (illness) based on otherwise regular
(alcohol dependency there is no alcohol
dependency) turning back consumption;
an
indispensable
component of
alcoholism
“ankoronbHoe 4 Process/state: Consumption | Negative, As partof a
onbsaHeHue/ “alcohol” that | of a large leading to criminal or
alkogol’noe makes people amount of problematic highly
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op’ianenie”
(alcohol
intoxication)

intoxicated

alcohol at one
sitting

or even tragic
consequences

problematic
situation

7.2.1 Consumption (MoTtpebneHune/Potreblenie)

The most frequent term used to refer to alcohol intake in Russian policy discourse is

“notpebnerune/potreblenie” (consumption) — 111 instances. When the official documents and

government officials introduce the problem with alcohol in Russia, they mention overall rates of

alcohol “consumption” in the country:

Based on the evaluations of the World Health Organization experts, exceeding the
acceptable level of consuming products containing alcohol (based on 8 liters of pure
alcohol (spirit with no water added) per year per person) is considered to be dangerous
for the health of the nation, and consumption of every liter above this level takes 11
months away from a man’s life, and 4 months away from a woman’s life. According to
the world statistics, consumption of products containing alcohol brings death to almost
2 million people and leads to 4 percent of diseases in the world annually* (Government
of the Russian Federation, December 30, 2009).

The term “notpebnerHne/potreblenie” (consumption) is used to describe the situation

with overall alcohol intake in the country and the world through statistical data. The term

“consumption” is associated with certain amounts of alcohol intake per capita. It is also used to

demonstrate a direct correlation of “consumption” with the statistical data on mortality and

morbidity among the population.

Another common use of “consumption” is when the problem with alcohol is discussed

in historical perspective, as a pattern, or in comparison with other countries:

We conducted quite a serious analysis of the history of alcohol production and
consumption of alcohol starting with prerevolutionary and postrevolutionary Russia and
up to the current time. ... every time in history, increase in alcohol consumption or
change in the pattern of consumption toward consumption of stronger beverages
happened because of the actions of the government® (President of Russia, August 12,

2009).
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The term “consumption” is also used when the government needs to describe the
situation in more or less neutral terms and present its own goal and/or strategy of “cHuskeHune
notpebnenus/snizhenie potrebleniia” (reducing consumption) of alcohol among Russia’s
population:

And it needs to be said that both of these directions are supported by the program for

developing a healthy lifestyle and increasing people’s responsibility for their own health,

including reducing consumption of alcohol and smoking® (President of Russia, January

19, 2010).

The examples above demonstrate that in most contexts, the term “consumption” has a
neutral meaning that refers to alcohol intake without necessarily attributing a “problematic,”
evaluative, or emotional connotation to it. However, evaluative (but not highly emotional)
coloring of the term is sometimes added through the attributes used with “consumption,” such
as “sbicokoe/vysokoe” (high), “upesmepHoe/chrezmernoe” (excessive), or “Huskoe/nizkoe”
(low).

The population in general, or different demographic groups such as men, women or
youth, are said to be the main actors in “consuming” alcoholic drinks. The form and amount of
alcohol intake is not usually identified by the term “consumption” itself, unless there is an
evaluative attribute or statistical data associated with the term.

“MoTpebnenHne/potreblenie” (consumption) is the most frequent term referring to
alcohol intake in policy documents. Based on the analyzed data, the code rule for this termis
that in Russian official discourse, the term “to consume” means intake of alcoholic drinks by the
population in general and various population groups in particular. The normative rule for “to

consume” is that the government should use the term “to consume” to present neutral facts on

alcohol consumption in the country regarding statistics, history, and policy programs.
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7.2.2 Alcoholism (Ankoroanam/Alkogolizm) and Alcohol Dependency (AnkoronbHas

3asucumoctb/Alkogol’naia Zavisimost’)

“Ankoronnsm/alkogolizm” (alcoholism) is a frequent term, used 68 times in the analyzed
documents to refer to problematic alcohol intake. The official Concept Paper presented by the
government contains the frequently mentioned phrase “state policy on reducing the scale of
alcohol abuse and alcoholism prevention’.” This phrase alone provides 15 mentions of
“alcoholism” in the analyzed data. The phrase describes the state policy and separates “alcohol
abuse” (3noynotpebnexmne/zloupotreblenie) and “alcoholism,” but the documents do not
present a clear distinction between them.

In 29 (out of 68) instances, “alcoholism” is directly discussed as a medical issue equal to
a disease, something that people are sick with. In the statement below, Minister Golikova talks
about morbidity and mortality due to “alcoholism”:

As | have already said, a number of regions with low alcoholism morbidity have high

mortality indicators. And this is connected, first of all, to the fact that these regions do

not have well organized narcological medical assistance® (President of Russia, August 12,
2009).

n u

Besides “morbidity,” “mortality,” and “pandemics,” another description associated with
“alcoholism” as a disease is “6onbHble ankoronnsmom/bol’ nye alkogolizmon” (patients, people
sick with alcoholism). “Alcoholism” is also said to “pa3susaetca, popmupyetca/razvivaetsia,
formiruetsia” (develop, progress) as a disease and requires, as we see above, “mMeanuUMHCKas 1
HapKosiormuyeckan nomolub/meditsinskaia i narkologicheskaia pomoshch” (medical and
narcological assistance) or “neyenune/lechenie” (medical treatment).

In six cases, “alcoholism” is described with emotionally charged words, such as a

“6encteue/bedstvie” (disaster), “yrposa/ugroza” (threat), or “3no/zlo” (evil) that brings

overwhelming harm to Russia and its people:
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Alcoholism as one of the factors of demographic and social crisis in Russia presents a

national threat on the level of individual, family, society, state.’ (Government of the

Russian Federation, December 30, 2009).

Based on these descriptions, the presumed actor in the term “alcoholism” is not an
individual or a group of people. It is a disease that has a dramatically overwhelming force, taking
over individuals and presenting a threat on all levels of people’s lives. In five cases, it is
mentioned that the disease leads to “ankoronbHas 3aBucumocts/alkogol’ naia zavisimost’”
(alcohol dependency). “Alcohol dependency” is caused by harmful regular alcohol intake turned

into a pattern:

It is known that a habit of drinking with and without a reason can lead to serious alcohol
dependency in quite a short period of time' (President of Russia, August 12, 2009).

The regular and habitual actions of “alcoholism” bring people to “dependency.” The
consequences are destructive and inevitably lead to the end — both physical and moral. Such an
end is emotionally described as “evil” and a “disaster” not just for the people directly affected
by the disease, but also for the society at large. The consequences of the disease are so
overwhelming and irreversible that they present a “threat” to the whole country. These
disastrous consequences of “alcoholism” are impossible to resolve, so they have to be
prevented.

The code rule for “alcoholism” is that in the Russian government’s discourse,
“alcoholism” means a highly destructive and irreparable process based on people’s dependence
on alcohol through their regular and patterned harmful consumption of alcoholic beverages.
The normative rule for “alcoholism” is that the Russian government should use the term
“alcoholism” to present the highest level of harm caused by alcohol addiction to people in the

country.
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7.2.3 Alcohol Abuse (3noynoTtpe6nenune/Zloupotreblenie)

Another term that is used extensively (47 times) to refer to harmful alcohol intake is
“3noynotpebneHune/zloupotreblenie” (alcohol abuse, harmful consumption). The occurrences of
the term include 40 times when it is used in the title and body of the Concept Paper developed
by the government. It is safe to say that, among the 16 documents, the use of “alcohol abuse” is
limited to the Concept Paper.

In the Concept Paper, the government makes sure to technically differentiate
“3noynotpebnerne/zloupotreblenie” (alcohol abuse) and “ankoronmsm/alkogolizm”
(alcoholism). For example, throughout the Concept Paper we see the government’s goal as that

71l

of “reducing the scale of alcohol abuse and alcoholism prevention.”” The Concept Paper also

proposes to improve medical assistance to people “who abuse alcohol and are sick with

alcoholism.”*?

However, as mentioned above, there is no clear explanation of what exactly the
difference is between “alcohol abuse” and “alcoholism.” Both seem to have dire demographic
consequences and require immediate attention.

People, population, and individuals are said to “abuse” alcohol, or be involved in
excessive and harmful alcohol intake. The government discourse specifically connects
“3noynotpebnerne/zloupotreblenie” (abuse) with health, demographic and social problems
among people involved in “alcohol abuse”:

In modern Russia, alcohol abuse leads to people’s premature death from preventable

causes and is one of the main reasons for social degradation of a certain segment of the

society; this is reflected in the increase of criminal activity, violence, orphancy, health
deterioration, increase in disabilities and cases of suicide™ (Government of the Russian

Federation, December 30, 2009).

In terms of the actions involved in “abuse,” one does not have to be addicted to alcohol

and succumb to “alcohol dependency” and “alcoholism.” People who “abuse” alcohol consume

too much and subject themselves to possible dangers from accidents and diseases that may
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occur because of the “abusive consumption.” The major difference between “abuse” and
“alcoholism” is the agent of action. In “abuse,” people themselves make wrong decisions and
consume alcohol in a way that is harmful for their life and health: they consume large quantities
of alcohol, drink too frequently, or use alcohol of bad quality. In the case of “alcoholism,” the
disease takes over people’s lives, they make decisions under the influence of their dependency,
and this is how they reach the point of no return.

“Abuse” presumes a highly negative activity that causes a lot of problems, but this term
is not emotionally charged. Just like “consumption,” the term “abuse” is mostly used to describe
harmful alcohol intake in the country through statistical data and consequences of abusive
consumption.

The code rule for “alcohol abuse” in the Russian government’s discourse is that “alcohol
abuse” means the population’s consumption of alcoholic drinks in amounts harmful for health
and public safety. The normative rule for “alcohol abuse” is that the Russian government should
use the term “alcohol abuse” to present negative effects caused by excessive alcohol

consumption.

7.2.4 To Drink (Mutb/Pit’)

In ten instances, government representatives use the term “to drink” to refer to alcohol
intake among the Russian population. This term is not usually used in written documents: the
Concept Paper only uses the term once, to refer to the “drinking” young people who harm their
life, future, and the national economy. The term is mostly used somewhat informally by
government officials when they include everyone in the problem of “drinking.” For example,

presumably while pointing to the chart with statistical data on world alcohol consumption at the
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meeting in Sochi, President Medvedev concludes: “based on this chart, nobody drinks more than
we do'.” At another point during the same meeting, Medvedev says: “some time ago, we
received data that [showed] we kind of drink quite a bit, but not as much as in some other
countries™.”

The actions implied by the term “to drink” in the official discourse are not clear. They
depend on the context and evaluative attributes used with the term. The actions could involve
drinking on social occasions, abusing alcohol or being dependent on alcohol. One is advised to
quit “drinking,” but it is not explained whether that implies giving up alcohol entirely or making
a transition to moderate consumption. When government officials lament about “all of us”
involved in drinking, they mean the general statistical picture of consumption that puts Russia
ahead of other countries. Using the term “drink” (instead of “consumption,” for example) adds
an emotional connotation of informality, or including everyone and urging some change
because “we all do it, and we all are affected.”

The code rule for “to drink” is that in the Russian government’s discourse, the term “to
drink” means alcohol consumption that potentially has negative consequences. The normative

rule for “to drink” is that the Russian government should use the term “to drink” to informally

present alcohol consumption that includes everyone in the country.

7.2.5 Alcoholization (Ankoronnsaums/Alcoholizatsiia)

“Alcoholization” is a fascinating term coined in an effort to describe Russia’s problem
with drinking. This term has been frequently used in the official discourse and public media to
refer specifically to the changes in the society caused by problematic alcohol consumption

among the population. Even though the term is used only seven times in the analyzed discourse,
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it foregrounds and summarizes what happens with different population groups and society as a
whole because of alcohol:

Direct and indirect economic losses from alcoholization of the population harm

substantially the social and economic development of the country. Economic losses

include an increased level of mortality, a decrease in years of healthy life expectancy,

losses of working capabilities, a decrease in productivity, expenses on treating diseases
connected to alcohol consumption, state payments to people with disabilities, orphans,
damage from fires, traffic accidents, state expenses on incarceration, fighting crime and

homelessness™® (Government of the Russian Federation, December 30, 2009).

The main agent of action in the “acoholization” is a harmful process. This process
involves overwhelming penetration of alcohol’s effects throughout the society on a large scale
and affecting various population groups. The groups affected most often and directly are
“HaceneHune/naselenie” (population) or “monogeskb/molodezh’ (youth). The process of
“alcoholization” requires a comprehensive state program that would work with different target
groups on a large scale:

A system of measures to improve the demographic situation, develop healthy lifestyles

among youth would be incomplete without a realistic state-sponsored social program to

fight alcoholization of the population®” (President of Russia, July 17, 2009).

Such formal terms as “macwrtab/masshtab” (scale), “mepbi/mery” (measures),

”n”m

“yposeHb/uroven’” (level), “npotnsoaeiictene/protivodeistvie” (counteraction, reaction)
separate “alcoholization” from folk discourse and place it firmly in the “official” talk that
discusses Russia’s problems with alcohol specifically as the government’s concern.

The evaluative component in “alcoholization” makes it a term that epitomizes the scale
and significance of the problem with alcohol in Russia. “Alcoholization” makes problematic
alcohol consumption dangerously present at all levels of the society, constituting a threat to the

country’s security and well-being. “Alcoholization” requires urgent measures on the part of the

government.
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The code rule for “alcoholization” is that in the Russian government’s discourse, the
term “alcoholization” means a harmful process of dangerous alcohol consumption spreading all
over the country. The normative rule for “alcoholization” is that the Russian government should
use the term “alcoholization” to emphasize the government’s concern with the negativity and

scale of alcohol-related problems in Russia.

7.2.6 Regular Binge Drinking (MbaHcTBO/P’ianstvo)

The term “nbaxcreo/p’ianstvo” (regular binge drinking) is mentioned six times in the
analyzed official discourse. It is mainly used in spoken discourse and describes a process of
harmful alcohol consumption that ruins people’s lives and damages society:

For me traditions are those undeniable values that need to be protected. They include

peace among different nationalities and religious confessions, military valor, faithfulness

towards your duty, hospitality and kindness that is inherent in Russian people. And
bribery, stealing, laziness of mind and soul, regular binge drinking are evils that insult
our traditions. It is necessary to get rid of them with determination'® (Medvedev,

September 10, 2009).

In the paragraph above, President Medvedev emphatically puts “regular binge drinking”
among the evils that undermine Russian traditions and stand in stark opposition to positive
qualities attributed to the Russian people. In the term “p’ianstvo,” the agent is negative and
harmful alcohol consumption involving drunken behavior and consequences that affect people’s
lives and the reputation of the whole country:

I am not even talking about regular binge drinking as the reason for the break-up of tens

of thousands, perhaps, hundreds of thousands families in our country. And the break-up

of families has a clear effect on the general atmosphere® (President of Russia, August

12, 2009).

The term “regular binge drinking” is not used frequently in the official discourse to

reference problematic alcohol consumption in the country. All six cases of the term (in two
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contexts: the Sochi meeting and the President’s address to the nation) reflect situations when
the officials were talking in a less formal tone and wanted to emphasize the scale of the problem
and its moral effect on the country.

The code rule for “regular binge drinking” is that in the Russian government’s discourse,
“regular binge drinking” means a negative process of excessive alcohol consumption that takes
over people’s lives and causes negative consequences. The normative rule for “regular binge
drinking” is that the Russian government should use the term “regular binge drinking” to

informally present problematic excessive alcohol consumption among the Russian people.

7.2.7 Alcohol Intoxication (AnkoronbHoe OnbaHenune/Alkogol’'noe Op’ianenie)

The term “ankoronbHoe onbaHeHne/alkogol’'noe op’ianenie” (alcohol intoxication) is
used in the analyzed discourse four times. In each instance, it is used to describe the outcome of
consuming large amounts of alcohol at one sitting. In every case, alcohol takes over one’s
physical and mental abilities and leads to disastrous consequences:

Every year, numerous crimes are committed in the state of alcohol intoxication —

homicides, infliction of grave harm to health, rapes, disorderly conduct, robberies,

assaults, car theft?® (Government of the Russian Federation, December 30, 2009).

Just like in the example above, all the instances of “alcohol intoxication” bring up
various crimes committed under the influence of alcohol. The officials quote statistical data as
grim evidence of what happens when Russians get intoxicated: people get killed in car accidents,
murdered, raped, and robbed. Alcohol intoxication adds cruelty and recklessness to one’s

behavior and takes over people’s lives. In all four instances, the term is used to describe criminal

actions that lead to tragic consequences.
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The code rule for “alcohol intoxication” is that in the Russian official discourse, the term
“alcohol intoxication” means the state of body and mind resulting from large alcohol intake at
one sitting. The normative rule for “alcohol intoxication” is that the government should use the
term “alcohol intoxication” to demonstrate the criminal and tragic consequences resulting from

excessive alcohol consumption at one sitting.

7.3 Communication Norms and Term Co-occurrences

The analysis of eight terms above was oriented toward identifying four radiants of
meaning (agency, actions performed, evaluative component, and the situation or circumstances
described) that facilitated formulating communication norms based on code rules and
normative rules. In most instances, the situations described by the terms are consistent
throughout the discourse and allow identification of all four radiants of meaning in the discourse
specific for each of the eight terms (see Table 2). However, in at least nine cases, the analysis
identified discourse junctures with co-occurrences of the terms for alcohol consumption in a
way that violates the communication norms that work everywhere else in the discourse.

One of the most problematic terms in this regard is “alcoholism.” While retaining its
meaning of a harmful and evil process of addictive alcohol consumption that takes over people’s
lives, it co-occurs with other terms for alcohol intake and sometimes replaces them. Such co-
occurrence happens in a context that implies equivalence in the communication norm for the
term “alcoholism” and another term. In some instances when “alcoholism” occurs, it is not clear
what type of action is conveyed: any alcohol intake, a state of drunkenness in the case of binge
drinking, regular alcohol consumption, severe or harmful intake, or alcohol dependency with

dire consequences. In fact, in some discourse junctures the meaning of “alcoholism” comes
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across as that of alcohol “consumption” in general, or even getting intoxicated as a result of
binge drinking:

And our current demographic problems to a large extent, of course, are connected to

alcohol consumption. As we understand, alcoholism leads to incurable diseases, above

all — cardiovascular pathology, suicides, committing grave crimes, simple home injuries
that happen a lot with us, and | think about 80 percent in the state of alcohol

intoxication®* (President of Russia, August 12, 2009).

In this instance there is confusion between “consumption” and “alcoholism.” It seems
that anyone who consumes alcohol or is in a state of drunkenness after binge drinking is
considered to have problems with alcoholism, leading to dire consequences for the community
and the whole country. This presents a challenge in defining alcohol-related problems. What is
the government concerned with? Any alcohol intake by the population, those who binge drink,
people who may be in danger of acquiring alcohol dependency, or those who already suffer
from alcohol dependency? Or is the government trying to convey that any form of alcohol
intake inevitably presumes a path to alcoholism in the nearest future?

In another instance, minister Golikova reports on the most “alcoholic” regions of Russia:

If we talk about the regions, then the situation with alcoholism morbidity in the regions

has developed in the following way. Based on the results from year 2008, Magadan

Oblast is still the leader in morbidity: the number of alcohol consumers in the region

comprised 5.6 per cent of the general population® (President of Russia, August 12,

2009).

In this instance, we see that after talking about “alcoholism” morbidity in the regions,
the minister uses the term “noTtpebutenn/potrebiteli” (consumers) and provides the statistical
figure of 5.6 per cent. One might think that 5.6 per cent of Magadan Oblast’s population consists
of people who consume alcohol. What about the other 94.4 per cent? They do not consume any

alcohol at all? Or they are not alcoholics? Or are they not on the path to becoming alcoholics?

This is not clear from the instance above.
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The examples above are the words of President Medvedev and Minister Golikova from
the Sochi meeting transcript, so we might assume that there could have been some misuse of
terms because of their speeches were more or less spontaneous. However, the Concept Paper
that was developed to shape the government’s policy toward reducing problems with alcohol
demonstrates a similar confusion. The most conspicuous case is its Part |l, titled “Current
situation with abusive alcohol consumption in the Russian Federation®>.” That part of the
Concept Paper contains a description of statistical data on alcohol consumption among different
population groups and information about production and sales of alcohol. The description
mostly uses the term “notpebneHmne/potreblenie” (consumption). It also presents harmful
effects of alcohol through the term “3noynotpebnenune/ zloupotreblenie” (abusive
consumption). All this discussion is summed up by calling the problem “alcoholism” in the
following final sentence:

Therefore, alcoholism as one of the factors of demographic and social crisis in Russia

presents a national threat at the level of person, family, society, state** (Government of

the Russian Federation, December 30, 2009).

Such term co-occurrence makes the meaning of the terms used to refer to alcohol
consumption confusing. The code and norm rules for the term “alcoholism” are violated as
other terms acquire the cultural meaning of “alcoholism” and are assumed to regulate the
discourse in the same way that the term “alcoholism” does. The government is quick to
announce that any type of alcohol intake counts as “alcoholism,” with its dramatic consequence
of presenting the highest level of harm to Russians. Such inaccuracy of term use in the
government’s cultural discourse might cause the population to think that when the government
mentions any alcohol-related problemes, it is always up against alcohol addiction, the point of no

return when alcohol takes over people’s lives.
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7.4 Cultural Propositions and Premises

The analysis of terms for alcohol intake in the Russian government’s discourse brought
about a constellation of meanings. These meanings are presumed and expressed in the official
discourse through the following eight terms: “notpebnenune/potreblenie” (consumption, intake);
“ankoronusm/alkogolizm” (alcoholism); “3noynotpebnerue/zloupotreblenie” (abusive
consumption); “nute/pit’” (drink); “nbaHcteo/p’ianstvo” (regular binge drinking);
“ankoronusaums/alkogolizatsiia” (acoholization) ; “ankoronbHas 3asucumoctb/alkogol’ naia

0

zavisimost’” (alcohol dependency); and “ankoronbHoe onbsaHeHue/alkogol’ noe op’ianenie”
(alcohol intoxication). Based on the discussion of each term and its communication norms,
cultural discourse analysis of the official discourse yielded key cultural propositions and
premises about Russian personhood, actions, emotions, and location in the nature of things
related to alcohol consumption.

The agent of action in all the terms presents more of a continuum than a clearly
identified person or group. The continuum starts with “all of us” who “drink” and goes on to
different groups of the population and individuals who “consume” and “abusively consume”
alcohol. “Regular binge drinking” and being in the state of “alcohol intoxication” is when the
agent morphs from actual groups of people into the process that takes over people’s lives.
“Alcohol dependency” removes the agency from people, and the addiction turns into an
overwhelming process that becomes an actor in “alcoholism.” The final stage of the agency
continuum is “alcoholization,” when a combination of various processes of problematic alcohol
consumption act together to harm Russian society on a large scale.

The cultural proposition about the presumed actor in problematic alcohol consumption
in the official documents is the following: “People,” or “all of us” are presumed “to drink,” and

n u

some groups of the “population” (such as “youth,” “women,” “men,” or “individuals”)
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“consume” and “abusively consume” alcohol. “Alcohol dependency” eventually takes over

Ill

“people’s”/“the population’s” ability to control “alcohol intoxication” and “regular binge

drinking,” and they succumb to “alcoholism.” “Alcoholism” as a powerful process leads to the
“country’s” “alcoholization.”

The main cultural premise regarding the actor in alcohol consumption, as expressed in
the government documents, is that the severity of the problem with alcohol increases when
people lose their agency in alcohol consumption. As the process of alcohol consumption takes
over individuals and different population groups, it becomes impossible to overcome and
reverse it. The only chance to prevent or stop harm from alcohol is at the stage when clearly
identified groups of people “drink,” “consume” or “abusively consume” alcohol.

The action presumed in all the terms for alcohol consumption depends on the agent.
When the agency belongs to individuals and different groups, then the verbs describing alcohol
intake have some attributes referring to amounts, frequency, and patterns of consumption.

” u

When the processes of “abusive consumption,” “dependency,” “alcoholism,” or “alcoholization”
take over the agency in defining the problem with alcohol, then the actions of such processes
turn into something overwhelming that penetrates people’s lives and society. In both types of
actions (those of the people and those of the processes), much emphasis is put on the negativity
of the activity and not on specific descriptions of what exactly makes the actions harmful.
Coupled with the discourse junctures when “alcoholism” is equated to “consumption,” the
actions presumed to be performed within what could be called problematic alcohol intake
become vague, diffuse, and unspecified.

A cultural proposition about alcohol-related action in the government documents is that

n u

people’s “consumption” and “drinking” quickly turn into “abusive consumption,” “regular binge

drinking,” and frequent “alcohol intoxication.” “Alcohol dependency” is inevitably present as an
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inescapable threat in all the types of alcohol intake and leads to “alcoholism” for individuals and
“alcoholization” for the whole country.

A cultural premise about actions is that alcohol intake becomes harmful for people and
society as the amount, frequency and regularity of consumption increase. As people’s actions
are taken over by the process of harmful consumption, its activity becomes overwhelming,
penetrating different levels of society, and it is mostly unstoppable.

Most of the terms referring to alcohol intake in the official discourse have a negative
connotation relating the harm that alcohol brings to individuals and society at large. The
continuum of harm done by alcohol intake is expressed mainly through evaluative attributes
attached to the terms. Starting with more neutral “consumption” and the inherently negative
but not emotionally charged “abusive consumption,” negative emotions increase when the
process takes over as the agent of the action.

The cultural proposition about emotions is that when “alcoholism” and “alcohol

”n u ”n u

dependency” become a part of “consumption,” “drinking,” “abusive consumption,” “alcohol
intoxication,” and “regular binge drinking,” they become a “disaster” and “evil.” All the types of
alcohol intake eventually end in “alcoholization,” which is a looming “threat” epitomizing the
ultimate dramatic effect of alcohol on the “country.”

The cultural premise with regard to the radiant of emotions is that the negative and
dramatic effects of alcohol intake for individuals and the country increase with the scale,
amount and frequency of alcohol consumption among Russians.

When the radiant of location in the nature of things is explored in this cultural analysis
of the government discourse, it is assumed that all the terms refer to alcohol intake and

problems resulting from it in Russian society. However, the radiant of location in the nature of

things in this study was mainly applied in a micro-context and used to identify and locate the
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terms for alcohol intake at different junctures of the government’s discourse. These junctures
drew the analysis to where in the discourse the key term is being used to express certain
meanings. Three groups of terms were described and interpreted based on three aspects of
meaning implied by the term location in the discourse: (1) an informal description of what
happens “among us” when “we” consume alcohol: “drinking” and “binge drinking”; (2) neutral
descriptions of the frequency, amount and patterns of alcohol consumption among the

population: “consumption,” and “abusive consumption”; (3) dramatic descriptions of a process

” u ”n u

that takes over people and society: “alcohol intoxication,” “alcohol dependency,” “alcoholism,”
and “alcoholization.”

The term “alcoholism” stands out in this group because its usage sometimes spreads
into the domain of the other terms and, without any explanation, violates their communication
norms. In some discourse junctures, “alcoholism” is used as a replacement for the other terms.
This often makes it appear to be a universal term for any problematic alcohol intake in Russia.

The cultural proposition about the location in the nature of things here is that alcohol

”n u

“consumption,” “drinking,” “regular binge drinking,” and “alcohol intoxication” are all used in
the documents as stepping stones for “alcohol dependency” and “alcoholism,” which, on a
larger scale, becomes “alcoholization” of the “country.”

The cultural premise of location in the nature of things about problematic drinking in
the Russian official discourse is that the terms have certain discourse locations that identify the
terms’ informality, neutrality and emphasis on overwhelming penetration. All the terms in a way

“serve” the term “alcoholism,” which is the potential end point of any alcohol intake and the

main concern of the government.
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7.5 Conclusion

This chapter is a cultural analysis of terms for alcohol intake in the Russian
government’s official discourse. The analysis of 16 government documents mentioning or
specifically discussing alcohol use in Russia in 2008-2010 yielded 258 instances of references to
alcohol intake. These instances included a range of eight terms that implied different agents for
action, a range of activities, several emotional components, and a variety of circumstances or
situations for alcohol intake. Communication norms for each term were formulated to identify
the terms’ cultural meanings and strategic placement in the discourse. Treating the government
documents as a cultural discourse allowed me to describe, interpret and compare the eight
terms. As a result, four premises for actor/agent, actions, emotions and location in the nature of
things were formulated.

The Russian official discourse has the potential to discuss the problem with alcohol in
the country in neutral terms without necessarily dramatizing the problem or stigmatizing any
population group. These terms are “consumption” and “abusive consumption.” More emphatic
terms are used to describe the dire consequences of alcohol intake for individuals, population

n u

groups and the whole country. These terms are “alcohol intoxication,” “regular binge drinking,”
“alcoholism” and “alcoholization.” And while these terms can be used legitimately (for example,
when “alcoholism” is referred to as a disease with clearly identified symptoms, such as “alcohol
dependency”), their misuse may lead to limiting discussions of alcohol intake to those who
suffer from alcohol dependency, while people who are involved in problematic alcohol
consumption but are not dependent on it may be excluded from the public health discourse.

The next chapter looks into anti-alcohol public service announcements aired by the

Russian government on national TV in 2009. CuDA of these PSAs adds to our understanding of

216



what the official discourse presumes about Russian people, problematic alcohol consumption,

and what should be done to overcome problem drinking.
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Notes

' “Ges NPUHATUA CaMbIX SKCTPEHHbIX Mep, aerpagauma Poccum, ee Hapoaa HemnsbexxHa”.
2 “rpo3uT Aerpagauyeit Halweil cTpaHe, Halwemy Hapoay".

3 o
KoHuenuma rocyaapcTBeHHOM NOJIMTUKU MO CHUMKEHMIO MaclwTaboB 310ynoTpebaeHns
ankorosem n NpodPuNaKkTUKe aIkoroamsma cpeam Hacenenus Poccuitickont Pegepaunm Ha
nepwog o 2020 roaa.

* Mo oueHkam BcemmnpHoi OpraHusaLmm 34paBooXpaHeHus, NpesbilleHe
A0MNYCTUMOrO YPOBHA NOTPebeHNA afkorosbHOM NPoAyKUMM (U3 pacyeTa 8 AMTPOB
abcontoTHOro ankorona (6essoaHoro cnupTa) B ro4 Ha Ayly HaceneHus ABNAETCA KpaliHe
OnacHbIM A41A 340P0BbA HaLMK U NoTpebaeHne cBepx AaHHOMO Npeaena Kaxaoro aMTpa
OTHMMAET 11 MEeCALLEB KM3HWN Y MYXKUMH M 4 mecaua Y *KeHWwmH. CornacHo MUPOBOM CTaTUCTUKE
notpebaeHne anKkoroabHOM NPOAYKUNU ABAAETCA NPUYMHON CMEPTM NOUYTU 2 MUAMOHOB
YyesIoBEK U BO3HUKHOBEHMSA 4 NpoueHToB 60a1e3Hel BO Bcem mupe.

> Mbl NPOBE/M AOCTAaTOUHO CEPbE3HbII aHaNN3 UCTOPUM MPOU3BOACTBA U NOTPebAEHUA
a/IKOro/1fl HAYMHaA OT AOPEBOJIIOLMOHHON U NOC/ePEBONOLMOHHOM POCCMM M 0 HACTOALLErO
MOMEHTA. ... KaXKAbli pa3 B UCTOPUM yBEIMYEHNE NOTPebNeHnsA aNKOroNs UK Ke U3MeHeHne
CTPYKTYpbl NOTpebieHnn B CTOPOHY NoTpebieHns 6onee KpenKkux HanuTKOB NPOUCXOAMNI0 13-33
[eNCcTBUIA rocyfapcrea.

% W Hapo ckasaTb, YTo 06a 3TV HaNpPaBAEHUA NOAAEPKMUBAIOTCA MPOrPAMMON MO
bopmMpoBaHUIO 340P0BOr0 06Pa3a KMU3HKU M NOBbILIEHMEM OTBETCTBEHHOCTU Nt0AEN 3a CBOE
cobcTBEHHOE 340P0BbE, BKNIOUYAA CHUMKEHMe noTpebneHna ankorona u tabaka.

7 rocysapcTBeHHaA NOMTMKA MO CHUKEHUIO MacLUTaboB 3/10ynoTpebaeHnsa ankoronem
M NpodUNaKTUKE anKoroamsma

¥ Pas, pervoHoB, KakK A1 y)Ke cKasana, ¢ HU3KOM 3a601eBaeMOCTbIO aNKOrONN3MOM UMEET
BbICOKME NoKa3aTeNu feTanbHOCTU. M 3TO CBA3aHO B NepBYIo oYepedb C TeM, YTO B 3TUX
pervoHax, Kak npasuno, HeaddeKTUBHO OpraHN30BaHa HapKoaorMyeckas MeanLUMHCKas
NOMOLLb.

? aNIKOTOIM3M KaK OAMH U3 paKTOPOB AeMOrpadUUECcKOro 1 COLMANbHOrO KpU3MCa B
Poccuun npeactasaset coboi 06LeHaUMOoHaNbHYI0 YIPO3Yy Ha YPOBHE IMYHOCTU, CEMbMU,
obuiecTsa, rocyaapcTea

10 M3BeCTHO, YTO NPMBbIYKA NUTb NO NOBOAY U 6e3 NnoBOAda MOXKET NPuBecTun K TAXKeNoM
a/IKOr0/IbHOM 3aBUCMMOCTU B AOCTaTO4YHO KOpOTKMVI CpPOK.

1 CHUXXeHue ypoBHA 3}10yI'IOTpe6ﬂeHWiI asikoronem m I'IpOd)M}'IaKTMKa aZIKOrosimama

12 3}'IOYI'IOTp66IIﬂI-OLLI,VIM a/IKOroJIbHOM I'IpOAYKLI,MGI\;I 1 60/1bHbIM a/IKOTO/IN3MOM.
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o coBpeMeHHOoM Poccmn 310ynoTpebaeHme aflkoroibHOM NpoayKuMen NpusoaunT K
npexaespeMeHHON cMepTu Ntoael OT NPeaoTBPaTUMbIX MPUYUH U ABAAETCA OAHOWM U3
OCHOBHbIX NPUYMH COLMAIbHOM AerpagaLlmm onpeaeneHHoM YacTn obLecTsa, KoTopas
BblpayKaeTca B POCTe NPECTYNHOCTU, HACUAWA, CUPOTCTBA, B YXYALWEHWUM 300POBbA, pOCTe
WHBAZINMAHOCTU U Cy4aeB cynumaa.

4 B cooTBeTCTBUM C 3TOI Tabnuuen 6onblie, Yem Mbl, He NMbET HUKTO.

15 HEKOTOPOE BpeMA Ha3a Yy HaC NOABUINUCL AaHHbIE O TOM, YTO NbeM-TO Mbl BpoAe
MHOrI0, HO Heé TaK MHOrIO, KakK B HEKOTOPbIX APYrnX CTpaHax.

' Mpsimble 1 KOCBEHHbIE NOTEPU OT ANKOTOAM3aLMM HACENEHUA HAHOCAT OLLYTUMBbIi
Bpes CoLManbHO-3KOHOMMUYECKOMY Pa3BUTUIO CTPaHbI. K SKOHOMMWYECKMM NOTEPSAM OTHOCATCA
NOBbILEHHbIN YPOBEHb CMEPTHOCTM, COKPaLLEHNE MPOAOIKNTENBHOCTU 340P0BOM KN3HMU,
yTpaTa TpyA0cnocobHOCTU, CHUMKEHME NPOU3BOAUTENbHOCTU TPYAA, 3aTPaThl HA NedYeHune
3a60/1eBaHWI, CBA3AHHbIX C NOTPebAeHNEM aNIKOTOIbHOM NPOAYKLMU, COLMANbHbIE BbINAATI
rocyZapcrea MHBaMAAM, CMPOTaM, ywepb OT NoXKapoB, AOPOKHO-TPAHCMOPTHbIX
NPOMUCLIECTBUIA, PAaCXOAbl FOCYAAPCTBA HA COAEprKaHMe 3aKNUeHHbIX, Ha 6opbby C
NPecTynHOCTbIO U 6ecnPU30PHOCTLIO.

7 Komnnekc mep no ynyuiueHunto aemorpadnyeckoi cutyaLmmu, GopmMmmMpoBaHmio
34,0p0BOro 06pasa *KM3HN MoNoAEXKMN ByeT HemnoHbIM 6e3 peasbHOW rocyapCcTBEHHO-
obuecTBeHHOM NporpaMmbl No 6opbbe ¢ anKkoronMsaunen HaceneHums.

'8 Nns MeHs TPagMLMM — 3TO HEOCMIOPUMbIE LLEHHOCTU, KOTOPbIE Hago Bepeyb. To
MeXXHaLMOHANbHbIN U MEXKOHPECCUOHANbHbIA MUP, BOMHCKasA 4061eCTb, BEPHOCTb A0ATY,
rocTenpumMmcTBo 1 Ao6poTa, CBOMCTBEHHAA Hallemy Hapoay. A B3ATOYHMYECTBO, BOPOBCTBO,
YMCTBEHHAA M AyLEeBHan NeHb, NbAHCTBO — NOPOKK, OCKOpBAAOWMe Hawwm Tpaanumn. OT HUX
cnepyet M36aBNATLCA CaMbIM PeLINTEIbHbIM CNOCO6oM.

19 A YXe HE TOBOPIO O TOM, 4YTO NbAHCTBO ABNAETCA I'IpM‘~IMH017I pacnaga AeCATKOB TbiCAY,
HaBepHOe, COTEH TbiCAY cemell B Hawwem CTpaHe, a pacnag cembu NOHATHO KaKUM o6pa30M
OTpPaxKaeTcAa Ha 06LLI,EM MUKPOKIMaTe.

% B COCTOAHMUM aNKOTONLHOTO OMbAHEHUA EXKETOAHO COBEPLIAOTCA MHOTOUMUCAEHHbIE
npecTynaeHus - ybuincTea, NpuUMHeHWe TAKKOIo Bpesa 340P0Bblo, U3HACU/IOBAHWA,
XY/MraHCTBO, rpabexu, pasboun, yroHbl aBTOTpaHcnopTa.

' Y Hawm cerogHsALwHMe aemorpaduueckie npobaembl B 3HaUUTENLHOIM CTEMNEHM,
KOHeYHO, CBA3aHbl C ynotpebaeHnem ankorona. Kak mbl MOHUMaEM, aIKOTO/IM3M BeAeT K
HensneuymmbiM 60NE3HAM, NPEXKae BCero cepaeyHo-coCyancTon NaTonorMm, camoybuiicteam,
COBEPLUEHMIO TAKKMX NPECTYNJEHUIN, NPOCTO K 6bITOBbIM TPaBMaM, KOTOPbIX Y HaC NPOUCXOAUT
OY€eHb MHOrO, U AYMalo, YTO NPUMEPHO NpoLeHTOB 80 — 3TO B COCTOAHMM a/IKOrO/IbHOIO
ONbAHEHMA.

> EC/'i rOBOPUTB O PETMOHA/IbHOM COCTAaBAAIOLLEN, TO CUTYaLMA Mo 3a601eBaeMoCTy
a/IKOTOJIM3MOM C/IOXKMAC B CyObeKTax cieaytowmm obpasom. Mo utoram 2008 roga nngepom
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no 3a60/1eBaemMoCTu No-npexHemy octaeTca MaragaHckas 061acTb: Yncno notpebutenei
aNKorons B permoHe coctasmo 5,6 npoueHTa oT 0bLieit YUNCAEHHOCTU HaceNeHuns.

¥ CoBpemeHHan cuTyaLma B Poccuiickoii Gefepalimm, cBA3aHHaA co 310ynoTpebaeHnem
anKorons.

* Takum 06pas3om, aNKOrONM3M KaK OAMH 13 GpaKTOPOB AeMOrpaduueckoro 1
coumanbHoro Kpmsuca B Poccum npeacrasnset coboi obLweHaunoHanbHY Yrpo3y Ha YpOBHE
JIMYHOCTU, CEMBM, 0BLLECTBA, rOCYAapCTBa.
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CHAPTER 8

PUBLIC SERVICE ANNOUNCEMENTS: OFFICIAL DISCOURSE OF CHANGE

8.1 Introduction

In 2009, the Federal Agency for Press and Mass Communications in Russia launched a
series of public service announcements (PSAs) following President Medvedev’s initiative to
improve Russia’s problem of overwhelming “alcoholization.” The Russian government “talked”
to the people through these videos to “inform the population of the negative consequences of
abusing alcoholic products” and “prevent abuse of alcoholic products and development of
alcohol dependency” (Government of the Russian Federation, December 30, 2009).

The previous chapter presented cultural discourse analysis of the terms used by the
Russian government to refer to alcohol intake among the Russian population. This chapter
explores anti-alcohol PSAs produced by the Russian government. The PSAs are studied as a form
of communication that is part of the official public health discourse. Key terms and their clusters
serve as a basis for formulating cultural propositions that present statements reflecting native,
taken-for-granted knowledge about (1) who people are; (2) how they are related to each other;
(3) how they feel; (4) what they are doing, and; (5) where they are situated in the nature of
things (Carbaugh, 2007).

In this chapter, | first look into how the government identifies the main “players” in the
field of alcohol — the PSA speakers, the PSAs’ presumed audience, and alcohol as a powerful
agent. | also look into the relationships that define and sustain these “players.” Another focus is
on what kind of action is presumed to happen when people are said to abuse alcohol and what

kind of action is expected of them to change the situation of excessive alcohol consumption. The
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emotional side of the problem as portrayed by the PSAs helps to evaluate the feelings rendered
by the videos. Russia is explored as the place where the PSAs locate problem drinking.

The cultural propositions about actors, their relations, actions, emotions and place
further bring us to formulating cultural premises that should be instrumental in identifying the
meta-cultural commentary about problem drinking in the official discourse. The term cluster for
problem drinking in the official discourse and its deep cultural meanings will be described in
more detail in Chapter 9, based on the study of the official terms for drinking (Chapter 7) and
the cultural premises of the PSAs in this chapter.

Thirty-five PSAs produced by Russia’s government and aired on national television in
2009 served as the data for this chapter.

Research questions for this chapter are the following:

1. What are the key terms used by Russia’s government to talk about problem drinking
through public service announcements?

2. What deep cultural meanings about people’s being and personhood, their relations,
actions, emotions, and location in the nature of things are presumed and conveyed by the term
clusters consistently used in the PSAs?

3. What kind of change in people’s actions is the Russian government expecting in the

PSAs?

8.2 PSA Speakers: | Know It All, | Have It All
In fourteen PSAs, the speaker is not seen or known. The viewer hears a female voice
when the narrative is about women and their alcohol consumption problems. A male voice is

heard when the speaker talks about the biological effects of alcohol on the human body
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(commenting on animated videos of human organs) and when the narrative is about issues of

alcohol consumption related to men. For example (male voice):

1. (Nec, pebeHOK 6eXxunT 3a MaYom) ITo BeAb TaK 340P0BO — HbITb OTLIOM,
(Video of a child running in the woods) It is so great to be a father,
2. BMAETb, KaK CblH AeNaeT nepsble Warn. Y4nuTb ero urpato B ytoo.
to see how your son is making his first steps, to teach him to play soccer,
3. MoKa3aTb eMy 3TOT OFPOMHbIA MUP.
to show him this enormous world.
4, Moaymai, ankorons yomeaeT TBoe byayuiee. (NbaHaa KomnaHuma)
Think, alcohol is ruining your future. (drunken people)
5. Moaymai, yto 6yaeT c Tobo U TBOUM pebeHKoM.
Think about what will happen to you and your child.
6. MoKa ecTb BO3MOMXKHOCTb — OCTaBb cebe 1 emy LIAHC Ha CYACT/IMBYHO KU3Hb.
While the opportunity still exists, give him and yourself a chance for a happy life.
7. (TeKcT Ha aKkpaHe): Bonee 90% aeTel, cTpagaloWmxX GU3NYECKUMM
(text on the screen): More than 90% of children suffering from physical
8. N MCUXMYECKMMM PACCTPONCTBAMM — 3TO AETU NbIOLWNUX POAUTENEN.

and psychiatric disorders are children of drinking parents.

Here the speaker in the voiceover is somebody who knows the viewer’s emotions and
intimate experiences. For example, he knows how it feels to be a father (1), and what kind of
things a father is supposed to do with his son (2, 3). The speaker also knows the consequences
of alcohol consumption (4-5, 7-8), and he urges the viewers to change the situation to avoid
these dire consequences in the future (6). This anonymous neutral authority knows what you
feel, how you drink, what kind of mistakes you make by consuming alcohol, and what alcohol
consumption can lead to. In this and other videos, the voice does not have a plan for the viewers
and does not recommend a clear course of action; it just urges people “noaymaii/podumai”

m

(think), “octaHoBucb/ostanovis’ (stop yourself), or “6eperun cebs/beregi sebia” (take care of

yourself).

III

Twenty-one PSAs are built so that a “real” person speaks to the viewers — either a
celebrity (actor, athlete, film director, etc.) or an accomplished professional in his or her field

(doctor, pilot, rescuer, scholar, etc.). These videos are developed around the life experiences
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and achievements of each speaker. The speakers in the videos talk about what they have seen,
done, experienced, and witnessed, and what they personally like and prefer. The personal
pronoun “a/ia” (1) is usually the agent in these videos. The speakers describe themselves as non-
drinkers and dedicated professionals who are proud of what they do: “l am a scholar. This

”

makes life incredibly interesting,” “working as a pilot demands full focus, a powerful spirit, and
decisiveness,” “I have a different dependency — on high achievements in life and athletics, warm
relationships within family, not on alcohol*.”

The speakers do not drink because they have something or somebody more important
to live for, for example: “l recently became a mother, and it completely changed my attitude to
life — I have never had weakness for alcohol, but now | have given it up completely®.” The
personal and professional lives of the speakers are portrayed as good, successful and functional
alternatives to alcohol consumption.

The phrases “a suaen(a)/ia videl(a))” (I've seen) and “a 3Hato/ia znaiu” (I know) are
reiterated throughout the videos with famous people. These phrases relate the speakers’
personal encounters with other people who “paspywator cBoto usHb/razrushaiut svoiu zhizn”
(ruin their lives) by alcohol consumption: “I am a rescuer, and | often have to see tragedies —
fires, catastrophes, accidents; I've seen the dire consequences that alcohol may lead to,” “I have
seen how alcohol ruins destinies, courses of life (cyabba/sud’ba). It doesn’t matter what
pedestal you were on, how talented you are, what you have achieved,” “I have seen many times
how people | knew would sit behind the wheel after a shot of vodka or a glass of wine,” “l know
a lot of actors and those who are not actors who ... lost everything — health, family, profession®.”

The speakers have witnessed what alcohol leads to, and they ask the PSA viewers not to follow

the destructive path of those who drink.
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The speakers have a very distinct negative attitude toward alcohol consumption. They
explicitly state that they “He BbiHOWY/ne vynoshu” (cannot stand) alcohol, or just never mention
that they consume any amount of alcohol. They distinguish and separate themselves from those
who drink. The statements of negative attitude toward alcohol usually come as a logical

n u

conclusion to what is said in the videos: “alcohol is very expensive when its price is life,” “alcohol

”n u

does not give anything but abandonment and loneliness,” “alcohol brings everyone to the same
denominator, leaves you behind the line*.”

Like the voiceovers, the “real” speakers know what is good and bad for the viewers, and
they showcase themselves as “good” alternatives to the “bad” choices made by people who
consume alcohol. The speakers have made the “right choice” — they do not drink. As a result of
making this choice, their lives are filled with happiness and achievements. They have all that
should make one fulfilled and accomplished: family, children, home, an interesting job and great
prospects for the future.

Several key terms are repeatedly and potently used by the speakers. These terms help
describe and understand the speakers’ personhood in the way it is portrayed by the PSAs. These
key terms form the following cluster:

- “asnato/fia znaiu” (I know)

- “asupen(a)/ia videl(a)” (I have seen)

- “nenbto/ne p’iu” (I don’t drink)

- “»usHb/zhizn’” (life)

”

- ‘“cuyactbe/schast’e” (happiness)
- ‘“cemba/sem’ia” (family)

- “paborta/rabota” (work, job)

- “noctuskeHus/dostizheniia” (achievements)
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- “npasunbHbIit BbiBop/pravil’ny vybor” (right choice)

A cultural proposition about the PSA speakers’ personhood is that “I” (the speaker) have
an interesting “job,” a lot of “achievements,” and/or a happy “family.” “I don’t drink,” so |
“made the right choice” in “life.” “I know” and “I have seen” how people make “wrong choices,”
so | am urging you to make “the right choice” in the same way | have done because this will

bring you closer to having a “life” full of “happiness.”

8.3 Those Who Drink: Ruining Their “Sud’ba”

In one of the PSAs, a producer, Sanaev, talks about the impact of alcohol consumption
on people’s professional skills and Russia’s economy:

Many people in Russia prefer to relax with a bottle instead of improving their skills in

their business. Every year we fall further behind developed countries. Drinking is to

blame for this more than anything else.”

In a similar way, eight PSAs directly address the consequences of alcohol consumption
for one’s professional development and career. Those who do not drink have
“noctuxenusa/dostizheniia” (achievements), but those who consume alcohol “yxogsT 8
Hukyaa/ukhodiat v nikuda” (go nowhere) even though they may have been born very talented.
“Pabota/rabota” (job, work, professional activity, occupation) is something that is connected to
“ctpemnenmnsa/stremleniia” (aspirations) and “ranaHTbi/talanty” (talents). All this is incompatible
with and gets wasted through drinking. The PSA speakers bring up stories about scholars who
work on their projects for a long time but quit because of drinking; actors who look for
inspiration in alcohol but instead find loneliness; and talented aircraft engineers and pilots who

go through a tough school to gain and master professional skills, but then lose people’s respect

and their jobs because of drinking. Terms clustered around the term “pa6ota/rabota” (job,

226



work, professional activity, occupation) demonstrate an alternative to drinking, and at the same
time show what a person is sure to lose if he or she drinks.

Another leading theme in the PSAs is a person’s close social surroundings. Russian
people are asked not to drink for the sake of those who are “6au3kue/blizkie” (near and dear) to
them, those who depend on them. Key cultural terms here are “getn/deti” (children),

9y

“cembsa/sem’ia” (family), “matb/mat’” (mother), “matepuHcrso/materinstvo” (motherhood), and
“nom/dom” (home, house, household). These terms of the “family” cluster have deep cultural
meanings of being grounded and intertwined in tight relationships. Mentions of these terms are
meant to convey what one can lose because of alcohol. These terms also describe a positive
alternative that exists only if one does not drink.

“Netn/deti” (children) or “peb6éHok/rebénok” (child) are brought to the fore as
important reasons to quit alcohol consumption altogether. Children are precious, and they
suffer most from their parents’ drinking. When parents consume alcohol, they may cause their
children to have ill health and an unhappy life. It is especially tragic when a mother drinks.

7

Mothers who drink are said to “puckosatb/riskovat’” (risk) their child’s health, and are urged to
stop drinking for good. Because of drinking, future mothers may take away their own “chance to
have a healthy child.” They may even be in danger of not becoming mothers at all because
alcohol consumption causes infertility. Happiness is in “an opportunity to give the gift of a new
life®,” but when you “have a drink, you take away your chance to become a mother’.”
“MartepuHcteo/materinstvo” (motherhood) is not compatible with drinking. Not drinking should
“make one’s children happy®,” and provide for “happy motherhood®.”

Children are part of the “cemba/sem’ia” (family), or among those who are

“6nuskue/blizkie” (near and dear) and who constitute one’s “aom/dom” (home, house,

household). Soccer player Arshavin talks about his dependency not on alcohol, but on “warm
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relationships within the family.” Actress Budina says that a person can quit drinking alcohol
because he or she has a dream to “build a house,” among other things. Alcohol is said to require
a “ueHa/tsena” (price), which is the suffering of “6aunskne/blizkie” (those near and dear) when
we, ourselves, bring the enemy (alcohol) home.
Synchronized swimmer and three-time Olympic champion Olga Brusnikina shares her
personal story in one of the PSAs:
| grew up without a father. Unfortunately, it is a common story. My mother brought me
up. She was the one who brought me to the swimming pool when | was eight. | couldn’t
swim then, and | was even afraid of water. Our family broke up because of alcohol.
Mother left when she realized that it is not possible to help a person out if he doesn’t
want it himself. And | understand her. If there is a drinking person in a family, it is not a
family. It is a disaster.™
This personal story illustrates what happens when alcohol claims someone’s

o

“gona/volia” (will) and destroys his or her “anuHocts/lichnost’” (personality). The person’s
family is ruined, the children suffer, and the drinking person can’t change anything. He or she
steps onto the path of imminent self-destruction. A communication sequence like this story is a
common way to relate the dire consequences of alcohol consumption and the emotional price
of alcohol. The PSA speakers talk about someone they know who started out more or less fine,
but then began drinking, spiraled down the path of dissipation, and “notepsan scé/poterial vsé”
(lost everything, all): family, career opportunities, respect, and other important things. People in
such stories end up tragically when they reach the point of no return. Such stories are told to
demonstrate how bad alcohol consumption may turn out to be if one loses “cuna soau/sila voli”
(will power) and starts drinking “6e3 mepbl/bez mery” (without limit) and with no regard to any
societal obligations such as family and job.

A key term that epitomizes what one ruins as a result of drinking is “cyap6a/sud’ba.”

Wierzbicka discusses this culturally loaded term in her semantic analysis of cultural meanings of
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some key Russian words (Wierzbicka, 1992). She writes about “sud’ba” as something specifically
Russian; it means “one’s course of life,” fate, destiny. It is a “characteristically Russian way of
looking at a person’s life,” in which the whole life (not just its “extreme points”) is viewed as
something “fated” (p. 68). “Sud’ba” also has some “imaginary force” that could be subject to
“external control.” In her research, Wierzbicka brings examples of such control from tyranny or
political oppression. In the PSAs that were explored for this study, “sud’ba” (or course of life) is
said to be controlled by alcohol: “this habit (of drinking) often ends with a broken course of
life'*,” or “we all know about those crimes that were caused by alcohol, about people’s broken
courses of life'2.” Russian people are warned that their “sud’ba” (which comprises the way their
professional and personal lives develop) could be ruined if they allow alcohol to take it over. The
use of the term “sud’ba” in describing the ultimate consequences of drinking adds a dramatic
spin to the effects of alcohol.

The following cluster includes key terms used to describe alcohol-related problems in
people and warn the viewers of the disastrous consequences of alcohol consumption for one’s
personhood:

- “notepsaTtb Bc&/poteriat vsé” (lose everything)

- “Bona/volia” (willpower, inner strength)

- “cemba/sem’ia” (family)

- “netn/deti” (children)

- “maTepuHcreo/materinstvo” (motherhood)

- “paborta/rabota” (work, job, occupation)

- “cyapba/sud’ba” (destiny, fate, course of one’s life)

- “eyaywee/budushchee” (future)
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A cultural proposition about people who drink and what they do is that alcohol
consumption is connected to “losing everything,” which includes “willpower, inner strength,”
close social surroundings such as “family” and “children,” and professional “achievements” such
as “work, job, occupation.” “All, everything” is destroyed by alcohol. It does not matter how
talented, accomplished, and respected one is. To drink is to dramatically “challenge one’s fate,
destiny, course of life” because alcohol can control one’s “course of life.” Alcohol leaves one

behind the line and ruins “the future.”

8.4 Alcohol as a Powerful Agent: Death and Destruction

Nine animated PSAs demonstrate what happens to various parts of the human body
after alcohol has been consumed. The speaker comments on what is happening on the screen —
a serving (in a shot glass, a wine glass, a mug, etc.) of an alcoholic beverage is swallowed by a
person, and it continues moving through various body parts, causing destruction. Each of the
videos is named after a body part that is being destroyed by alcohol, for example:

Heart: When alcohol gets to the heart through the blood, it destroys cells of your heart

muscle. Micro scars appear. The muscle loses its elasticity, it stretches to the limit,

chokes with blood, failing to push it through. The heart gets covered with fatty tissue;

that’s why it is always enlarged in people who drink. Clots form in arteries and

capillaries, they prevent oxygen and nutrients from getting to parts of the heart muscle.

Heart tissue dies off. This is called infarction. Take care of yourself!?

In this description, alcohol is an intruder, as it almost purposefully reaches the heart and
causes damage: loss, stretching to the limit, choking, etc. It is not clear from the PSA how much,
how often, and what kind of alcoholic drink one needs to consume to suffer a heart attack. The

animation in the video shows one drink going down a person’s throat and further into the body

causing multiple kinds of damage to different organs along the way. A heart attack ensues as a
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deadly consequence of alcohol consumption. A person is doomed to have his or her heart
destroyed after letting an enemy into his or her body.

A similar destructive process following alcohol consumption is described in other videos
for the brain, liver, pancreas, esophagus, intestines, blood, and stomach. Key terms in all these

7

descriptions are connected to “cmeptb/smert’” (death) and “pa3spywenue/razrushenie”
(destruction): “knetkn rmbHyT/kletki gibnut” (cells perish), “mépTeble kneTkn/mértvye kletki”
(dead cells), “knetkn otmmpatot/kletki otmiraiut” (cells die off), “HamepTBO
3aKynopusatot/namertvo zakuporivaiut” (shut dead), “paspywaet knetku/razrushaet kletki”
(destroys cells), “Tkann otmupatot/tkani otmiraiut” (tissue dies off), “mexaHnsam
pa3pyleHns/mekhanizm razrusheniia” (mechanism of destruction), “mo3r ymmpaer/mozg
umiraet” (brain dies), “cmepTenbHble 3abonesaHua/smertel’'nye zabolevaniia” (deadly diseases),
“arpeccuBHO paspyluaer/agressivno razrushaet” (aggressively destroys), “aktmsHo
pa3pyluaer/aktivno razrushaet” (actively destroys). Other biological processes mentioned in
describing the effects of alcohol on the human body imply fatal destruction. Death happens
through bursting, choking, shutting off, inflaming, and decomposing.

In the PSAs with famous people, alcohol is also portrayed as an “enemy,” a powerful
agent capable of acting on its own and causing multiple kinds of destruction:

| would like to talk to you, talk to you about an enemy. The enemy is called alcohol. It is

an enemy to us, our children, our country. We bring it to our home ourselves. (pictures

of car accidents). We all know about crimes provoked by alcohol, about broken human

lives. As a writer, | would create different endings to these stories. But in reality, they

are always same and predictable.

The screen: “Alcohol kills 700,000 Russians annually”**

The main action in this PSA, with the writer Sergei Lukianenko, is inevitable destruction

caused by alcohol. The damage is overwhelming and penetrates society and people’s lives

without leaving anything untouched. Such damage is highlighted and dramatized in the
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summarizing sentences of the videos, which are formulated so that alcohol is portrayed as an

n u

active agent: “alcohol kills — fast or slowly,” “spirits cripple people, ruin lives, destroy the

n u

future,” “nobody can save a life crippled by alcohol,” “even a small amount of alcohol makes a

15 and so on.

potential victim or killer out of an experienced driver,
Key terms clustered together to convey what alcohol does as an active agent are the
following:
- “opraHusm/organizm” (human body)

2y

- “paspyuwartb/razrushat’” (to destroy)

- ‘“cmeptb/smert’” (death)

- “y6utb/ubit’” (to kill)

- ‘“ppar/vrag” (enemy)

The cultural proposition based on these descriptions is that as soon as any amount of an
alcoholic drink enters a “human body,” it triggers a “mechanism of destruction” because there is
no such thing as a harmless dose of alcohol. The process starts on the cellular level, going on to
“destroy” vital human organs, and then causing “deadly” changes and irreversible
consequences. “Death” and “damage” are the main effects of alcohol on the human body.
Alcohol is an active “enemy” that intrudes upon the “human body” when a person is not careful
enough and “doesn’t take care of himself or herself.” All this leads to ruining one’s self. One

needs to protect his or her “body” from the “enemy” by being careful. Being careful in this

context means not letting any amount of alcohol into one’s body.
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8.5 Place of Alcohol Consumption: Our Country is Dying Out

The public service announcements discuss the issue of where the drinking problem is
located. The videos show places of alcohol consumption ranging from people’s homes (as
normal but inevitably leading to problematic alcohol consumption) to the streets, where highly
abusive consumption occurs. However, more often the problem of drinking is located and
discussed as happening in the context of the country, Russia. Four PSAs titled
“AnTnankoronb/Antialkogol’” (anti-alcohol), produced by the Russian Television Channel (RTR),
specifically highlight the large scale of the alcohol problem. For example, Elena Isinbaeva, a
famous athlete, says:

Russia has a lot of great achievements. But one record puts shame on our country.

Russia drinks more than any other country in the world. Consumption of pure alcohol

has increased by three times, up to 18 liters a year per person. Consumption of more

than 8 liters threatens the nation and its gene pool. We are undergoing degradation.

Stop yourself. Make the right choice. Don’t let yourself go to ruin!

This famous athlete, who set several world records in pole-vaulting, talks about
“cnasHble goctuskeHusa/slavnye dostizheniia” (glorious achievements), including one that makes
“Hawwy ctpaHy/nashu stranu” (our country) known all over the world. This is not something we
can be proud of. It is something that leads to “gerpagauna/degradatsyia” (degradation). People
living in Russia need to “caenatb npasubHbIi Bbibop/sdelat’ pravil'nyi vybor” (make the right
choice), stop drinking, and make it so that we can be proud of “Hawa crpaHa/nasha strana” (our
country), and not ashamed of it.

The PSAs try to foreground the contrast of Russia being a place that has a lot of
achievements and potential, and at the same time being a place where people are involved in
their own “camopaspyuweHune/samorazrushenie” (self-destruction). People in Russia are

described as rolling down the path of “gerpapgauna/degradatsiia” (degradation). Another

example:
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Russia is actively fighting for world leadership, but there is one area where nobody can

compete with it. Our country is the first in the world in the number of people who die

violent deaths™.

Another contrast:

St. Andrew’s flag is a blue cross against a white background. This is a symbol of the faith,

virtue, courage, and great victories of Russia. But today another Russian cross is known

to the world. The symbol of decay and self-destruction. Low birth rates and high

mortality directly connected to the increase in alcohol consumption®’.

Four PSAs in the “Beperu cebs/Beregi sebia” (Take care of yourself) campaign on the
First Channel also directly connect drinking and “Halua ctpana/nasha strana” (our country).
Vladislav Tret’iak says, “We live in Russia — the power of tradition is too strong here'®,” and then
he continues talking about how “nbaxcTeo/p’ianstvo” (regular binge drinking) turns into a habit
and then “nomaet cyabby/lomaet sud’bu” (breaks one’s course of life, fate, destiny). The scholar
Nemtsov, who has been studying alcohol problems in Russia for 27 years, says that “for many
years, our country has taken the lead in the world*®” in alcohol consumption. He continues by
saying that “we are destroying ourselves as people, as a country®.”

Key terms that cluster together to create and reference the place of alcohol
consumption are the following:

- “Poccua/Rossiia” (Russia)

- “Hawa ctpaHa/nasha strana” (our country)

- “mbli/my” (we)

- “napog/narod” (people)

- “cpeam Hac/sredi nas” (among us)

- “nerpapauus/degradatsiia” (degradation)

- “orcraBatb/otstavat’” (fall behind)
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The cultural proposition here is that the place of problematic consumption is neither

” u

physical nor tangible. The place is located “among us” in “Russia,” “our country.” “We” (or
“people”) are the ones who consume alcohol and cause overall “degradation,” and this causes
“our country” to “fall behind” others, even though “our country” has a lot of potential. So,

“Russia” is a place where alcohol is consumed overwhelmingly, and that place suffers the

consequences of its “people” drinking.

8.6 The Drinking Process: “Sitting Together Like Everybody Else”

The PSAs offer several ways to look at the drinking process. Three of the videos provide
a glimpse into what happens when people drink: people sit at a table facing one another, talk,
and consume alcohol. Videos with celebrities talking about alcohol problems in the country
show a succession of photos of people in the process of drinking. Some of the famous people in
the videos verbally reference the ways Russians drink.

The PSAs with celebrities talking about various aspects of alcohol problems (drinking
and driving, impact on the family, personal and professional degradation) are created so that a
person’s talk is split in two parts. Between the two parts are photos of people drinking and/or
suffering from some impact of alcohol consumption. In six videos, such images include people
drinking. These are people drinking from a bottle in the street; two men drinking from bottles
and hugging, barely able to stand up straight, drunk and dissipated. One of those PSAs,
however, shows people drinking “normally”: young people sitting at a table and facing one
another, laughing, clinking their glasses, hugging and clearly having a good time. The message of

that video is: “half of moderately drinking Russians turn into alcoholics*.”
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In one of the PSAs, Vladislav Tret’iak describes drunkenness that has become “everyday,
regular, and even habitual®,” saying that “I agree, there are good drinks, nice company, fun
parties. We live in Russia — the power of tradition is too strong here. (Drinking) to friends’
health, to relax®®.” Here the speaker equates “nbaxcTo/p’ianstvo” (regular binge drinking) to
having drinks in nice company where people drink to relax, and where they drink for various
“good” and acceptable reasons — for example, to friends’ health.

Two PSAs talk about men acquiring female physiological features and women acquiring
male features as a result of drinking beer. The videos start out by showing a “sitting together”
scene. Nice music is playing, beer is poured into glasses (in the PSA for men into glass mugs, and
in the PSA for women into slimmer glasses). We see outlines of people sitting at a table,
chatting, and having a great time. The text for both PSAs starts out as: “Xopowo

n

nocuaetb/khorosho posidet’” (It’s good to sit ...). It continues, “It’s good to chat with friends ...
and while talking you don’t notice that ...>*” Further on, both PSAs tell the audience about the
dangers of estrogen in beer, which makes men’s bodies look more female and women’s bodies
more male.

Another PSA talks about ten people sitting at a table, clearly having a good time with a
conversation and drinking. This PSA talks about what happens to each of them according to
statistics (without specifying the source of the statistics). It starts out saying: “There are ten
people at the table. They are young and careless, and they are drinking like everyone else®.”
“BbinmBatb Kak Bce/vypivat’ kak vse” (drink like everyone else) apparently means drinking in the
way that is acceptable and normal for everyone in the group. Then the PSA describes what is
going to happen to each person sitting at that table according to statistics (someone becomes

an alcoholic, someone dies of heart disease, someone gets injured in a car accident, etc.), and at

the end the viewers are asked the question: “You are one of them?*®” A period at the end of
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that sentence merges into a question mark, implying that the viewers could be one of these ten,
but that it is also in their power to question the situation and change it.

The images in the videos emphasize that drinking together with friends at a table has
consequences similar to those of drinking alone, or from a bottle in the street. All this leads to
alcohol dependency and dramatic events in one’s life. The way of drinking that is considered
normal and acceptable is, in fact, deeply problematic and should be avoided. Based on all the
PSA images, videos, and verbal references to the drinking process, the following terms cluster
together to reference the process of problematic alcohol consumption:

»n

- “nocupetb/posidet’” (to sit together)

- “Kak Bce/kak vse” (like everyone else)

- “nbaHcteo/p’ianstvo” (regular binge drinking)
- “ankoronusm/alkogolizm” (alchoholism)

The cultural proposition about the drinking process is the following: drinking regularly,

“sitting” together “like everybody else,” leads to “regular binge drinking” and “alcoholism.”

8.7 How to Change the Situation: “Beregi Sebia!”

Public service announcements are created to effect changes in society. In our case, the
change is to “reduce the scale of alcohol abuse and prevent alcoholism” (Government of the
Russian Federation, December 30, 2009). | looked specifically at each PSA to understand how
such public health change is expected to occur. What are Russian people urged to do to change
their presumably harmful drinking patterns?

Of 35 public service announcements that were analyzed for this study, only two offer a

direct course of action in terms of alcohol consumption. In one PSA, a doctor says: “There is only
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one way to get rid of diseases caused by alcohol, radically and without surgeries: one shouldn’t
drink?.” In another PSA, a film producer concludes: “Learn to live without alcohol!*®” In these
two cases, the Russian people are asked to give up alcohol consumption entirely. Other videos
provide a description implying but not explicitly stating that the viewers should give up alcohol
entirely: “I have seen the horrible consequences that alcohol leads to; it doesn’t matter how
much you have drunk,” “I can’t stand alcohol on a physical level,” “one may drink because of
boredom, suffering, along with other people, or may not drink at all; not to drink because he has

2% and so on. These statements imply that alcohol consumption is bad, and to avoid all

a dream,
the negative consequences, one should not drink. However, nothing is said specifically about
whether drinking should be completely stopped or reduced to less dangerous amounts, and
what these amounts could be.

Two of the PSAs urge the viewers “nogymaii/podumai” (think): “think, alcohol is killing
your future; think about what is going to happen to you and your child*®.” Women are urged

m

“octaHoBucb/ostanovis’” (stop yourself): “When you have a drink, you are taking away your

chance to become a mother ... Stop yourself, give yourself the gift of happy motherhood*".”

m”m

Another call to “octaHoBucb/ostanovis’” (stop yourself) is at the end of all four “Antialkogol”
PSAs: “Stop yourself! Make the right choice! Don’t let yourself go to ruin! **” These calls to “stop
yourself” and to “think” come after the viewers are offered descriptions of two alternatives: one
is a happy and successful life and the other is dissipation and personal degradation caused by
alcohol overpowering everything.

Thirty-one PSAs were created under the slogan “Beperu cebs!/Beregi sebia!” (take care
of yourself). The call “to take care of yourself” is pronounced by a speaker or written at the end

of the videos. If we assume that “to take care of yourself” is a call for change, then it is

important to understand what “yourself” means in this particular context. When we look back at
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the cultural propositions about what key things constitute the PSA participants (the speakers
and the viewers), we see that one’s personhood is a tight interrelationship of “body,” “family,”
“children,” “home,” “job,” and what one does to ensure a positive or favorable “destiny, course
of life” and “future” as well as contribute to “our country’s” development. So the PSAs’ call to
“take care of yourself” means providing all the necessary conditions for all that constitutes
“yourself” to thrive in the way shown in the PSAs.

Key terms clustering around the change proposed by the PSAs are:

- “He nei/ne pei” (don’t drink)

- “nopymaii/podumai” (think)

"

- “ocraHoBucb/ostanovis’” (stop yourself)

- “cpenait npaBunbHbIN Bbibop/sdelai pravil’nyi vybor” (make the right choice)

- “beperu cebsa/beregi sebia” (take care of yourself)

- “3awmtun ceba/zashchiti sebia” (protect yourself)

The cultural proposition regarding expected changes in Russian people’s alcohol
consumption patterns is that “to reduce the scale of alcohol abuse and prevent alcoholism,” a
Russian person should “stop himself or herself” and “make the right choice.” “The right choice”
is “taking care of yourself” and “protecting yourself” through “not drinking.” “Yourself”
comprises an elaborate, tight relationship of one’s “body,” “children,” “family,” “home,” and

“job,” which ensures the positive development of “achievements,” “future,” “destiny, course of

life” and contributes to “our country” in a productive way.
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8.8 Cultural Premises

Public service announcements are a cultural form within the Russian government’s
discourse of change. The analysis of the PSAs’ key terms and the PSAs’ cultural sequence yielded
the government’s official understanding of the “target audience,” Russian people, what they do,
what consequences ensue as a result of their alcohol consumption, and how they need to act to
improve the situation in the country. The next CuDA step is to identify the cultural premises that
are embedded in the PSAs as a form of the Russian government’s communication. The premises
reflect what is believed to be the essence of the problem of alcohol consumption and what is
presumed by the government to be proper and valued in people’s behavior.

One of the key cultural premises is related to what constitutes a person in terms of
alcohol consumption. A focal term referring to one’s personhood, which further elaborates on
the impact of alcohol and expected behavior change in the PSAs, is “ceba/sebia” (yourself). This
reflexive pronoun is especially conspicuous in the title of the PSA series “6eperu ceba/beregi
sebia!” (take care of yourself). The phrase is also repeated as a call for action at the end of all
the PSAs in the series. “Yourself” encompasses quite an elaborate network of relationships,
portraying a person deeply connected to them. Such a network consists of one’s physical body
and psychological state, family, friends, home, work, and the country. Another important part of
one’s personhood is the unfolding of his or her “cyab6a/sud’ba” (destiny, course of one’s life),
which can be ruined if one allows negative overpowering agents such as alcohol to interfere and
take charge. Even though the PSAs seem to address individuals and call for their own personal
change, they in fact appeal to a broad relational network that people are believed to be a part
of.

The PSAs describe a person as belonging to what | call here “camps” — “good” or “bad.”

The “good camp” typically includes the speakers in the video, who usually do not drink and, as a
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result, have functional family relationships, a home, a successful career and achievements,
dreams, plans, and bright future prospects. Such people have been in situations where they
could have consumed alcohol and let it interfere with their lives. However, they consciously
“made a choice” not to let alcohol, as a powerful agent, ruin their “selves.” They do not allow
alcohol to take control of their “sud’ba.” Alcohol is not a part of what constitutes their “selves.”
People from the “good camp” contribute to society and Russia’s success in the world, but they
directly and indirectly suffer from those in a “bad” camp.

The “bad camp” includes those who have spiraled down the path of degradation by
allowing alcohol to destroy and take charge of important components of their “selves.” Their
vital body organs are ruined, and their family is a “disaster,” with the children suffering physical
and psychological damage. Spouses and friends leave them. No matter how talented they are,
their careers do not progress, and very often they lose their jobs for good. They look dissipated
and unattractive. They lose “Bcé/vsé” (everything, all). Their destiny, course of life (“sud’ba”) is
ruined by alcohol, but they are responsible for letting alcohol do this. They take away from
Russia’s development, making Russia look shameful in the eyes of other countries. And while
the lives of the people in the “good” camp are dynamic and develop in a positive direction, the
“bad” camp people stagnate and are headed toward annihilation, potentially drawing others
(and the whole country) with them.

The PSAs address “you,” or somebody who is headed toward the “bad” camp. The PSAs
do not explicitly say that you are already in the “bad camp.” Nor do they think of “you” as one of
those in the “good camp.” You may think that your life is fine, but because you consume alcohol,
you are “making the wrong choice,” and you will inevitably end up as a lost person, somebody
who “is left behind the line,” headed to the point of no return, and who succumbs to the

“deadly” effects of alcohol. You will endanger all important components of your “self,” including

241



the people who are connected to you. As a result, you will inevitably become an abusive drinker
and an alcoholic. The videos assume the existence of two polar opposite groups of people, and

you are somewhere in the middle but presumably heading toward a negative outcome because
you consume alcohol.

The PSAs do not offer any direct recommendations for a course of action for people who
are headed toward the “bad” camp. Giving up drinking is implied as something that can save
you, but there is no specific advice on whether one should stop drinking altogether, or reduce
one’s current consumption. There are four explicit actions to improve the situation — “to think,”
“to stop yourself,” “to take care of yourself,” and “to protect yourself.” Another implied way to
improve is to build your life in a way similar to that of the PSA speakers, who seem to have
made the right choices in life, and, as a result, enjoy overall success.

A cultural premise about people’s action is that all the decisions an individual makes
reverberate throughout the whole sociocultural network — starting with one’s psychological
state to family and friends, and all the way to “all of us” and “the country.” One’s drinking has a
direct impact on all that constitutes “self.” However, there is no discussion or acknowledgement
of any effect of the sociocultural network on the individual’s behavior or “self.” A drinking
person is portrayed as acting irresponsibly and in this way ruining his or her own course of life
and that of others, but not the other way around. A sociocultural network is not presumed to
have much effect on the person’s decisions and actions. In the PSAs, a person is tightly
connected to the network that constitutes “self,” but he or she is not interconnected with it.

Such dependence of a large sociocultural network on an individual’s actions is portrayed
as highly dramatic and requiring the urgency of immediate action. This is not something that
should be treated lightly; it is a “disaster” that will inevitably consume everyone and lead to the

end of everything close and dear to all of us. One of the most important things that may be
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ruined and destroyed because of alcohol is Russia, our country. It is a place where we all are
living and a place that depends on us in order not to fall behind and to succeed. Emotions run
high in this drama, and responsibility for what is happening or about to happen is put on “you” —

the viewer of the videos.

8.9 Conclusion

The goal of the Russian government’s public service announcements is to address
Russian people and urge them to change their problematic alcohol consumption practices. In
this cultural discourse analysis of PSAs as a form of communication, special attention was paid
to how the PSAs portray Russian people and to what kind of action or change is expected of
them as the target audience of the public health message in the PSAs. The main finding is that
Russian people’s personhood is presumed to consist of such components as a physical body,
children, family, home, people close to you, and job. All this plays an important role in the way
one’s course of life unfolds and has a direct impact on Russia as a country. While an individual’s
behavior has a clear impact on all that constitutes his or her self, there is no indication that all
these aspects of one’s personhood have an impact on people’s “selves.” Alcoholics are people
who have lost all of these important components of their “selves.” Anyone who consumes
alcohol is presumed to be heading in the dangerous direction of self-destruction and joining the
alcoholics who have reached the point of no return. The PSAs do not propose any clear means
for change either for alcoholics (they seem to be already degraded beyond the possibility of
change) or for the viewer who is on his or her way to join the army of hopeless drunkards who

cause devastation to everyone and everything around. The only change suggested to the PSAs’
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viewer is a subtle urge “not to drink” and to “think” about the consequences of alcohol
consumption.

The next chapter brings together CuDA of the government’s documents and PSAs to
describe and analyze the official stance toward problematic alcohol consumption. Chapter 9 also

compares problem drinking as it is described in the folk and official discourses.
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Notes

n u

' “Q 3aHMMatoCh HaYKOA, 3TO AENaET }U3Hb HEBEPOATHO MHTEPECHON,” “paboTa NeTumnKa
TpebyeT NOSIHOM KOHLLEHTPALMKN U CUAbI AyXa, PenTenbHOCT,” “y MeHa apyran 3aBUCUMOCTb —

OT BbICOKUX AOCTVI)KGHMﬁ B XMU3HU U CNOPTE, OT TENJIbIX OTHOLLEHUI B cembe, He OT ankorons.”

2 HepasHo A cTana MaMOf/‘I, N 3TO CEPbE3HO NOMEHANIO MO€E OTHOLWEHUE K XKU3HMN. A
HUKOTr4a He nuTana cnabocTtn K aZIKoroato, a cenyac oTKasanacb OT HEro COBCEM.

3“8 — cnacaTenb, U MHE Y4acTO NMPUXOAUTCA BUAETb TPAreAnM — MOXKapbl, KaTacTpodbl,
aBapuu. A BuAEN, K KAaKMM yXKaCHbIM NOCAeACTBMAM MOMKET NPUBECTM anKoronb,” “a Buaena, Kak
anKkorosnb NomaeTt cyabbbl. HeBaXKHO, Ha KaKOM NbeAecTase Tbl CTOS, HACKO/IbKO Tbl TaNaHT/NUB,

n u

4Yero Tbl 4OCTUT,” CKOJIbKO pa3 A BnAen, Kak MO 3HaKOMble CaaUINCb 3a PY/ib NOC/N1E PIOMKU
”n u

BOZKM UM BOKana BMHA,” “A 3HA0O MHOTO aKTEPOB M He TOJ/IbKO aKTePOB, KOTOpPbIE... MOTEPA/M
BCe — 3J0pOBbe, CEMbLO, Npodeccuio.”

L

4 “AnKoronb 06XOAVITCF! C/IMWLUKOM O0pOoro, Korga ero ueHa — XXmn3Hb,  a/IKoroJib Hn4ero
”n u

He faeT, Kpome 3abBeHMA M 0AMHOYECTBA,” “askoro/ib BCex NpUBOAUT K O4HOMY 3HaMeHaTeso,
oCTaB/IAeT 3a YepToi.”

5 o
CKO/IbKO XuTenen Poccum BmecTo TOro, yTOObI COBEPLUEHCTBOBATLCA B CBOEM Aeie
npegnovynTatoT paCCﬂaﬁﬂHTbCﬂ C 6yTbIﬂK0ﬁ. C KaXkablm rogom mbl Bce 6onblie oTcTaem oT
nepeaosbIX CTpaH. B nepeyro o4yepeab B 3STOM BUHOBATO NMbAHCTBO.

® BO3MOKHOCTb NO4APUTbL HOBYHO M3Hb

7 Korpa Tbl BbiNnMBaelLb, Tbl 0T6Mpaellb y ceba WaHC cTaTb MaTepblo
® coenaTb cBOMX AeTelt CYacTIMBLIMM

° cyacTIMBOE MaTEPUHCTBO

129 pocna 6e3 oTua. K coskaneHuto, a3To 06bluHasn UcTopus. MoMM BOCMIMTaHWEM
3aHMManacb mama. OHa 1 B 6acceiiH meHs npusena B 8 neT. Al Torga He ymena naasaTb U Aaxe
6osnack BoAbl. Halwa cemba pacnanach M3-3a ankorona. Mama ylwna, Korga noHaAna, uto
HEBO3MOXHO NOMOYb YeN0BEKY NOAHATLCA, €C/IM OH Cam 3TOro He Xo4eT. U A ee noHMMmato. Ecam
B CEMbe eCTb MbIOLLMIA YEeNOBEK, 3TO YKe He cemba. ITo — beaa.

H HO 3Ta NPMBbIYKA YaCTO 3aKaHYMNBAETCA CNOMaAHHOM CyLI,b60l‘;I

12 BC€ Mbl 3Haem O TexX NpecTtynaeHnAX, Ha KOTOpble TOJIKAaeT CMMPTHOE, O C/IOMAHHbIX
yenoseyeckunx cy,u,b6ax

' Cepaue: Korga anKkoronb ¢ KPoBbio NOMNaAaeT B CePALLE, OH paspyluaeT KNeTKu BaLleit
cepAeyHor Mbiwubl. MoABAAIOTCA MUKPO py6Ubl. MblwLa TepseT 3/1acTUYHOCTb, paboTaeT Ha
npeaene BO3MOXHOCTeN 1 3axnebblBaeTca KPOBbIO, He yCneBas ee npoTankueatb. Cepaue
NMOKPbIBAETCA KMPOBOW TKaHbIO, MO3TOMY Y MbIOLLErO Ye/I0BEKA OHO BCEraa yBenvMyeHo. B
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apTepuaAx KU Kanunasapax obpasytoTcs TPOMObI, KOTOpble NePEKPbIBAOT AOCTYN KUCI0pOaAa U
NMUTaTe/IbHbIX BELLECTB B 4acTM CepaeYHon mbiwubl. TKAHU cepaua OTMUPatoT. ITO Ha3biBaeTCs
MHPApPKT.

' 9 xo4y NOroBOPUTL C BaMM, MOrOBOPUTL O Bpare. Bpara 30BYT aNKoro/b. 7o Bpar Hal,
HaWWxX geTen, Hawel cTpaHbl. Mbl camu NPUBOAMM ero B CBOM AOM. (Kagpbl aBapuii) Bce mbl
3HaeM O Tex NPecTyNAeHUAX, Ha KOTopble TONKAeT CNUPTHOE, O C/IOMaHHbIX YeN0BEYECKUX
cyabbax. fl, Kak nucatenb, Npuayman 6ol gpyrme GuHanbl STUX UCTOPUIA. HO B peanbHOCTU OHU
BCerga oAMHaKoBbl U NpeacKasyemsl.

Hagnucbk Ha akpaHe: “AnKoronb exerogHo yomsaet 700000 poccuaH”

n u

15 “Apkoronb ybuBaeT — 6bICTPO AN MegneHHo,” “cCnMpPTHOE KaneuuT Atoaen, TomaeT

” u n u

XHU3HWN, pa3pyLllaeT 6yp,yu.|,ee, MCKa/Zle4YeHHYIO a/iIkoronem n3Hb He cnacetT HUKTO, " ~AaxKe
HeboblaA [003a a/iIkorona genaet U3 onbiTHOro BoanTeNnAa NOTeEHUMANbHYIO XXepTBy Uan

ybuituy.”

6 Poccua aktmMBHO 6OPETCFI 3a MMpoBOE TnaepcTseo. Ho B OAHOVI obnactu He 3HaeT cebe
PaBHbIX. Hawa CTpaHa 3aHMMaeT nepBoe MeCTo B MUpPE NO KOJINYECTBY I'I}O,Cl,6171 exxerogHo
YMUpPaKLWnNX HACU/IbCTBEHHOM CMEpPTbHO.

7 AHapeeBcKkuit dnar — cuHU KpecT Ha 6enom GpoHe. CUMBOA Bepbl, 406NECTH,
MYKecTBa 1 Beankmx nobeg Poccumn. Ho ceroaHa B Mupe U3BeCTEH ApYroi pyccKuii KpecT.
CuMmBOA ynagKa M camopaspylleHma. HU3Kaa poxaaeMocTb U BbICOKas CMEePTHOCTb, Hanpsmyto
CBfA3aHHasA C POCTOM ynoTpebeHMA aIKorons.

18 Mbl }XuBem B Poccmn — 34ecb CAULWKOM BeMKa cuaa Tpagmumm

19 Halla CTpaHa y»Xe MHOro neT AepXnUtca cpeam MNMpoBbIX 1naepos

20 Mbl YHUYTOXKaem cebn Kak HapoA4, KakK CTpaHa

2 YmepeHHOo nbtowme PoccraHe B NOI0BUHE CAyYaeB CTAHOBATCA aJIKOrOIMKaMMm.
2 O6bIKHOB€‘HHbIM, ObITOBbIM U Aaxe NpuBbIYHbIM

3 q cornaceH, ecTb XopoLUMe HAMUTKM, MPUATHbIE KOMMAHWUK, BECE/Ible 3aCTONbA. Mbl
¥KunBem B Poccum — 34€echb CIMILKOM Be/IMKa CU1a Tpaamumu. 3a 340p0oBbe Apy3el, 4Tobbl
paccnabutbes.

* Xopowwo... No6oATaTb C NOAPYKKAMU/APY3bAMMY, ... 33 Pa3rOBOPAMM 1 He 3ameyaelllb
KaK...

» 3a ctonom gecatb Yenosek. OHM monoapl n 6e33a60THbI 1 BbINWMBAIOT KaK BCe.

2 Ty OAMH U3 HUX?
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2T ECTb TONBbKO OAMH CNoco6 M36aBUTLCA OT 60NE3HEN, BbI3BAHHbBIX CNIMPTHBIM —
paamKanbHo 1 6e3 onepauuii: He Haao NUTb.

2 HaquTer XUTb 63 ankorons.

¥ “9 BUAEN, K KaKUM yXKaCHbIM NOCAEACTBUAM MOXKeET NPUBECTU anKoronb. He umeet
3HAYeHUs, CKONbKO Tbl BbINKA,” “A He NepeHoLWy CNMPTHOE Ha PU3NYECKOM YpoBHE,” “Yyenosek
MOMKET NMUTb OT CKYKM, OT CTPaZaHMSA, 33 KOMMAHMUIO, HO MOXKET U He NUTb. He NuTb, NoToMy YTO
nosasmaacb meyra.”

30 Moaymai, ankoronb ybusaet TBoe byayuiee; nogymai, yto byaet c Toboi n TBoum
pebeHKoMm.

3 Korga Tbl BbinuBaelb, Tbi OT6VIpaELUb \ cebs WaHc cTaTtb mMaTepbHo. ... OcTaHoBUCD,
nogapu cebe cyactamsoe MaTePUHCTBO.

3 v o o
* OctaHoBucb! Caenail npaBUAbHbIN BbiGop! He gaii ceba YHUUTOXMUTB!
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CHAPTER 9

COMPARING THE PROBLEM: FOLK AND OFFICIAL DISCOURSES ON PROBLEM DRINKING

9.1 Introduction

The CuDA comparative mode in public health and policy contexts has the potential to
turn into an important and much-needed step for understanding what works, what fails to get
accomplished, and what could be improved in public health or other interventions designed to
improve people’s lives. Such practical knowledge comes from a stance assuming that the official
discourse of change (whether it belongs to the government, an international agency, or a non-
governmental organization) is as cultural and distinct as the discourse of the people who
practice the behavior requiring change.

As described in the theoretical stance for this dissertation, CuDA and ethnography of
communication have been instrumental in comparing cultural discourses and explaining
sociocultural actions in various settings. In higher education, a teacher and students may differ
substantially in the systems of cultural beliefs and meanings that underlie some forms of
communication performed during a class. For example, a public-speaking assignment in a US
classroom was awkward for American Indian students who value nonverbal, listener-active
modes of communication (Carbaugh, 1995). An assignment to write an “obituary” offered by a
US professor was not acceptable to Russian students because, according to a Russian
communication norm, one should not verbally put a living person in the realm of dead people
(Carbaugh, Nuciforo, Molina-Markham, & van Over, 2011). The difference in cultural belief
systems between teacher and the students in those two cases resulted in interpersonal

misunderstandings and failures to accomplish educational tasks. In environmental protection
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settings, Morgan (2003) learned that term clusters and norms of interpretation that are
associated with them differed in five discourses about a watershed project. He found that
understanding and taking into account different ways of talking about water could significantly
improve discussions and decisions regarding water management policy in the region under
study. Mackenzie compared the official medical discourse about Williams Syndrome (WMS) and
the way people with WMS talked about themselves. This helped her identify significant
differences and provide recommendations for enhanced educational and life opportunities for
people with WMS (Mackenzie, 2007).

As we can see from these examples, the CuDA comparative mode has the capacity to
explore and compare two or more different cultural discourses in one study. Such a comparison
can start from a moment of “cultural asynchrony” that triggered a cross-cultural
misunderstanding, or it can specifically focus on one type of communication form or concept in
two or more cultures (Carbaugh, Nuciforo, Molina-Markham, & van Over, 2011).

There was no clear and outstanding “moment of asynchrony” where the folk and official
discourses about problem drinking in Russia clashed and caused a misunderstanding or difficulty
in performing a cultural action. However, it was possible to describe and interpret term clusters
and communication norms regulating the clusters’ functioning within the discourses. The
clusters expose a system of cultural beliefs and meanings about problem drinking in both the
folk discourse and the official discourse.

This study identified two key term clusters (“Hanutbca/napit’sia” (to get drunk) and

n

“nute/pit’” (to drink)) that are used in the Russian folk discourse to talk about alcohol
consumption causing problems.

The analysis of the official discourse yielded eight terms used by the government to

refer to problematic alcohol intake in the country: “notpebnenne/potreblenie” (consumption,
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intake); “nute/pit’” (drink); “3noynotpebneHue/zloupotreblenie” (abusive consumption);

J

“ankoronbHoe onbaHeHune/alkogol’ noe op’ianenie” (alcohol intoxication); “nbaHcTeo/p’ianstvo”

2

(regular binge drinking); “ankoronbHan 3asucnumoctb/alkogol’naia zavisimost’” (alcohol
dependency); “ankoronnsm/alkogolizm” (alcoholism); and “ankoronunsaumsa/alkogolizatsiia”
(acoholization). All these terms have their own radiants of meaning and communication norms
that require locating them and their corresponding term clusters at certain discourse junctures.

CuDA analysis of the PSAs produced by the government identified the government’s
assumptions about participants in the alcohol consumption process, their relationships, their
actions, the location of the problem and the emotional burden caused by the problem.

Since no single key term is used consistently throughout the official and folk discourses
to refer to problem drinking (even with different meanings attached to it), it would be
challenging to take each term one by one and compare the meanings and norms associated with
these terms in two different discourses. However, a comparative analysis requires a certain
point that guides the comparison, something that could be compared across the discourses
based on an idea or a stance that the researcher takes. For example, Morgan (2003) compared
the term “water” and the idea of protecting the local watershed in an organizational discourse
and four local discourses. In Mackenzie’s study, it was the identity of people with WMS in the
medical discourse and the discourse of people with WMS. In this study of Russian alcohol
consumption, | compared cultural premises based on the radiants of cultural meanings as they
are expressed when problematic alcohol consumption is discussed through different term
clusters. So this exploration and comparison will focus on what happens with regard to

personhood, relations, action, emotions, and location in the nature of things among those who

are said to practice problematic alcohol consumption in the two discourses.
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The research question for this chapter is the following: What are the similarities and
differences in the radiants of cultural meanings about personhood, relations, actions, emotions
and location in the nature of things associated with consuming alcohol in a problematic way in
the folk and official discourses?

To respond to the research question, this chapter first reviews and summarizes the
cultural premises implied in two term clusters (“to drink” and “to get drunk”) in the folk
discourse. After that, the chapter brings together the radiants of cultural meaning that
constitute a term cluster for problematic alcohol consumption as portrayed in the discourse of
the Russian government in its official documents and public service announcements. The next
step is to identify differences and similarities in the radiants of cultural meaning about
personhood, relations, actions, emotions and location in the nature of things that are presumed
in these three ways of portraying problematic alcohol consumption. Finally, the chapter looks at
how the two drinking practices considered problematic in the folk discourse are reflected in the
official discourse, which is supposed to address the public health problem of excessive alcohol

consumption in Russia.

9.2 Folk Term Clusters for Problem Drinking

The analysis of the Russian folk discourse revealed that there are two ways to describe
how people have problems or negative consequences as a result of consuming alcohol. One of
these problematic experiences is expressed through the key term “HanuTbca/napit’sia” (to get

IIII

drunk) and its term cluster, built by such terms as: “notepaTb KoHTponb/poteriat’ kontrol’” (lose
control); “(He) 3HaTb mepy/(ne) znat’ meru” ((not) to know the limit); “npeaen/predel” (behavior

boundaries); “(He) ymeTb nuTth/(ne) umet’ pit™” ((not) to have the skill to drink); “cnabas
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Bons/slabaia volia” (weak willpower); “komnanua/kompaniia” (company, people who drink with
you); “nog sanaHmem/pod vliianiem” (under the influence); “kak sce/kak vse” (like everyone
else); “nosoa/povod” (reason, excuse to have a drink); and “o6croatensctea/obstoiatel’stva”
(circumstances).

The other key term describing problem drinking is “nuTb/pit’” (to drink), with a
corresponding term cluster consisting of: “neanuua/p’ianitsa” (drunkard);
“ankoronuk/alkogolik” (alcoholic); “cpasy BugHo/srazu vidno” (one can tell right away by the

7

appearance); “HacneacteeHHocTb/nasledstvennost’” (inherited in the genes);

n

“npepapacnonoskeHHoctb/predraspolozhennost’” (predilection, inclination); “cnabbiit/slabyi”

(weak); “Hnuero He Hapo/nichego ne nado” (doesn’t need anything, doesn’t have any

»n

motivation); “sce nponuTb/vsé propit’” (drink everything away); “3anoit/zapoi” (drinking for
days and weeks without any break); and “cnutbca/spit’sia” (succumb to alcoholism).

These two ways to describe problematic alcohol consumption were earlier compared to
a downward spiral with no way back (“to drink”) and an occasional dip below the level of what is
considered to be normal living (“to get drunk”). A set of differing cultural premises explicate
who “drinks” and who “gets drunk,” what relations they have with others, how they act, what
kind of emotions they experience and cause, and where they are situated in the nature of
things. The main difference is in the perceived regularity of presumed action, the depth of
personal and relational change, and the irreversibility of the problem that causes changes in
one’s life. The regularity of the action and personal change may put “to get drunk” within the
“to drink” cluster when “getting drunk” acquires a pattern and consistency that is described

verbally. So, one can “get drunk” if one “drinks,” but if one “gets drunk,” it does not necessarily

mean that one “drinks.”
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It is important to point out that both ways of consuming alcohol are considered to be
problematic, as they have a negative impact on people’s health and sometimes severe
consequences for their lives. However, in the folk discourse, “to get drunk” has more reversible
consequences: occasional bad behavior can be explained, understood and eventually excused;
mild health problems like a hangover in the morning are not something to be too concerned
about in the long term. Irreversible tragic consequences largely depend on a set of many other
circumstances. For example, if one “gets drunk” and causes a car crash, this can be explained by
an unfortunate set of co-occurring events, because not everyone gets in a car crash after
“getting drunk.” At the same time, “to drink” means to be somewhat doomed, to be on the way
toward permanent and irreparable damage to one’s health, well-being and personal
relationships.

As we can see above, the difference between the two term clusters for problem drinking
in the folk discourse lies within the pattern of drinking and, more importantly, the way damage
is done to one’s life as a result of alcohol consumption. In order to compare the folk
understanding of problem drinking and the official projection of problematic alcohol
consumption, it is necessary to compare separately the radiants of meaning that constitute the
two folk term clusters for problem drinking and the radiants of meaning implied by the term

cluster for the government’s rendering of problem drinking.

9.3 Official Term Cluster for Problem Drinking
CuDA of the Russian official discourse about problematic alcohol consumption in this
research is based on describing and interpreting Russian policy documents and public service

announcements sponsored by the state and aired on national TV. This exploration yielded eight
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terms that the government used to refer to alcohol consumption in its documents in 2008-2010.
The analysis of the documents and PSAs provided access to the government’s assumptions
about what constitutes the problem with alcohol consumption among the population: what kind
of people are in trouble or are heading toward it, what relationships they are in, what they do
that makes their behavior problematic, what emotions they cause and experience as a result of
their drinking, and where they are located in the nature of things.

The terms used in the official discourse to refer to drinking and to describe problem
drinking practices in Russia provided a valuable understanding of the government’s stance
toward drinking among the population. The eight terms assume that the agent of drinking in
Russia moves from different groups of the population “consuming” or “abusively consuming”
alcohol to those who “drink” or are involved in “regular binge drinking” when they “get
intoxicated,” and then toward the overwhelming process of “alcoholism” based on “alcohol
dependency,” and finally off to the “alcoholization” of the whole Russian nation. In this range of
meanings about the agent of action, the process of alcohol abuse takes over the individuals who
initially consume alcoholic beverages by their own choice. The public service announcements
convey the assumption that the population (the PSAs’ viewers) has not quite reached the
“alcoholism” dead end of drinking, but is in the process of moving there. The main message
about those involved in problematic alcohol consumption is that they have either already
reached “alcoholism” as the point of no return, or that they are inevitably moving there as part
of the process just because they “consume” alcoholic drinks.

Assumptions about the relations of problem drinkers are that, by ruining their “selves”
and “destiny, course of life,” they cause problems and damage to the whole network of

relationships that the “self” is a part of: family, friends, home, work, and the whole country. The
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negative impact is largely directed from the drinking person outward, without much
acknowledgment of any influence from the relationship network on the drinking individual.

Where actions are concerned, the official discourse becomes vague and confusing. Even
though the official discourse very often mentions the damaging consumption of 18 liters of pure
alcohol per person per year in Russia, there is not much discussion or clarification of what
exactly people do that puts them on the path of “alcoholism” and eventually causes
“alcoholization” of the nation. The PSAs and the discussions in the official documents assume
that everyone “consumes” or “drinks” alcohol in a way that is potentially destructive (aside from
the role models who address the nation in the PSAs and who do not seem to consume any
alcohol at all).

The location of alcohol consumption is “among us”; everyone is involved in it, and it is a
part of every person’s life. It is emphasized throughout the government discourse that the place
of alcohol consumption is Russia, our “nation,” which makes the problem even more
emotionally loaded and dramatic. The “nation” is in danger because of the drinking population.
“Alcoholism,” which is the inevitable end of those who drink, is “evil,” a “threat,” and a
“disaster.” Russia cannot compete with other countries because a lot of talent and energy is
wasted on drinking. Something needs to be done urgently to reverse “alcoholization.” The
action required from the population is “to think,” “to stop,” and “to protect yourself.”

If we look at the two term clusters through which the folk discourse sees problem
drinking (“to drink” and “to get drunk”), we notice that the official discourse does not have the
same distinct ways of describing the population’s problematic alcohol consumption. However,
the government’s premises about what happens to one’s personality, relations, actions,

emotions and location in the nature of things when one steps on the path of problem drinking
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should be instrumental when we compare these premises to the ones conveyed by the two

term clusters in the folk discourse.

The next step in this comparative analysis is to put the three sets of cultural meanings

next to each other and compare them. The first is the set of meanings behind the term cluster

used in talking about problem drinking in the official discourse. The next two sets of meanings

are conveyed by the two term clusters (“to drink” and “to get drunk”) in the folk discourse.

9.4 Official and Folk Discourses: What is the Problem with Drinking?

The table below compares three different types of problem drinking: one from the

official discourse and two from the folk discourse. They are compared on the basis of the five

radiants of cultural meaning behind each term cluster. These meanings are about personhood,

relations, actions, emotions, and location in the nature of things.

Table 3: Folk and Official Terms for Problem Drinking (Continues on the next page)

Radiants of Problem Drinking in Folk Discourse: Folk discourse:
meaning Official Discourse “to get drunk” “to drink”
Personhood | The self of the person The person who got drunk | The self of the person
who consumes alcohol is | temporarily loses control who drinks is
responsible for letting over self, becomes more inherently weak and
the enemy (alcohol) into | beastly and acts under the | lacks willpower to
his or her body. This influence of alcohol. This withstand an urge to
causes irreversible happens under certain drink. One’s self and
biological changes. circumstances or because | physical body
Alcohol becomes a of lack of the skill to drink. | deteriorate and
powerful agent, and the succumb to
process of consumption dependency.
takes over a person’s
self.
Relations Consuming alcohol ruins | The person can get drunk | The person can easily
all that constitutes the to be like everyone else fall under the
self: family, home, and enhance relationships | influence of others
friends, country, and in the company of all and give in to
destiny or course of life. | those present. alcoholism, causing
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damage to
surrounding people
and losing his or her
relational bonds.

Actions Any alcohol intake puts Large alcohol intake at Regular, patterned
one on a path to alcohol | one sitting for a specific and predictable
dependency that is purpose or because of alcohol consumption
irreversible. clear circumstances; the for no particular

actions incur risky and reason.
socially unacceptable
behavior.

Emotions Alcohol consumptionis a | Getting drunk enhances If people drink, they
disaster and threat to all | positive emotions or escape reality and
that depends on the relieves negative cause devastation
person’s self. Russia’s emotions that caused and hopelessness to
economy and reputation | alcohol intake. Getting the people close to
in the world suffers drunk may cause negative | them.
dramatically from its feelings if something
people’s drinking. tragic happens as a result.

Location in Alcohol consumption Located in the private set | People who drink

the nature of
things

happens among us, but
takes over our lives and
society.

of circumstances that
caused consuming large
guantities of alcohol.

become isolated from
the community.

When people are described as consuming alcohol in a problematic way in the

government discourse, they are urged to take responsibility for letting the “enemy” (alcohol)

into their bodies. Any amount of alcohol ruins vital organs on entrance and puts people on the

path of degradation and self-destruction. Alcohol consumption ruins all that depends on a

person: family, home, friendships, their community, country, the course of life and the future.

All these components of one’s relational universe are damaged and lost as a result of alcohol

consumption.

When a person “gets drunk” in the folk discourse, he or she consumes so much alcohol

at one sitting that he or she “loses control” over the “self.” “Getting drunk” usually has a clearly

identified reason or purpose. For example, a person could be celebrating or mourning

something. The reason for “getting drunk” may be in the person: it is quite possible that he or
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she does not have the “skill” to drink and does not know his or her “limit.” Very often, “getting
drunk” happens as part of a pattern of alcohol consumption among those who are drinking
together. What they do after they “get drunk” could also be something expected and patterned
for the particular group. The loss of control that results from “getting drunk” is something
temporary and does not influence one’s relationships, work, or general way of living, unless, of
course, a set of circumstances leads a “drunken” person to a tragic event. As far as relationships
are concerned, “getting drunk” with other people may even enhance friendships and relational
bonds with the other participants of “getting drunk,” even if they end up getting in trouble as a
result of excessive alcohol consumption.

If the folk discourse describes someone with a cluster of “to drink” terms, his or her
personality is said to have an inclination for alcohol addiction, something that is “in the genes.”
People who drink do not have the “willpower” to withstand the urge to consume alcohol, and
this is clearly reflected in their appearance and the choices they make. They succumb to drinking
and are on a downward path of moral and physical degradation. As far as their relationships are
concerned, they tend to be loners or flock together with those who “drink” in the same way.
Their families fall apart, their spouses and children suffer (or join them in their senseless
drinking bouts), they no longer have friends who do not drink in the same way, and they have
no career or any respect in the community.

If we compare the three radiants of meaning about what constitutes personhood and
relationships in the three ways of problematic drinking, we see some stark differences and
similarities. One similarity is that everybody’s personhood changes in a problematic way under
the influence of alcohol. The difference is in the depth of change and the ability to bounce back
from what alcohol does to one’s “self.” When one “gets drunk,” one’s loss of control over “self”

may lead to dangerous decisions and cause risky behavior. At the same time, one’s responsibility
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over such risky behavior is lowered because such decisions are made “under the influence” of
alcohol. Any change in “self” goes back to normal after the person becomes sober. If one “gets
drunk,” his or her relationships are usually not damaged beyond repair, and they may even be
strengthened if people go through “getting drunk” together. In the case of the person who
consumes alcohol in a problematic way in the official discourse, he or she consciously and
independently makes a decision to consume alcohol. So his or her “self” allows alcohol to make
some irreversible changes, both physical and psychological. These changes may not be
noticeable, but they put the person on the path to addiction and self-destruction. The damage is
being done not only to “self,” but also to all the person’s ties, connections, and relationships. A
very similar dangerous change happens to the person who “drinks” in the folk discourse. The
“drinking” person’s self is inherently predisposed to become an alcoholic. Most often, it is not
the person himself or herself who chooses to start drinking. It is the genetic set-up and social
environment that make one “drink.” The personhood and relationships of somebody who
“drinks” have already changed beyond repair or are heading that way.

The messages about one’s actions in the three problematic ways of alcohol
consumption described here are different. In the case of “getting drunk,” a person is presumed
to consume so much alcohol at one sitting that it leads to intoxication, with various behavioral
and health consequences. Even though such consequences may be considered not so dangerous
in the folk discourse (unless something tragic happens), from a public health perspective, this
way of drinking may lead to substantial social and health problems. The actions involved in
“getting drunk” differ from what happens when one “drinks” or consumes alcohol in the official
discourse. When one “gets drunk,” one does it for a clearly identified reason or because of a set
of circumstances. When someone “drinks” in the folk discourse, his or her actions are patterned,

regular and predictable, and there is no socially acceptable reason or goal for consuming
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alcohol. In the official discourse, problem drinking is any alcohol consumption, whether there is
a culturally accepted reason and a set of circumstances or not. It inevitably leads one to what is
described in the folk discourse as the path to alcohol dependency and degradation.

Messages about the emotional effects of consuming alcohol differ in all three term
clusters. “Getting drunk” causes negative emotions only if something tragic or unpleasant for
one’s reputation happens as a result of excessive alcohol intake. But very often, emotional
bonds are actually enhanced as a result of “getting drunk” together. When one “drinks” in the
folk discourse, one causes devastation, hopelessness, and other negative emotions in the people
close to the person who “drinks.” The official discourse encompasses all this emotional
negativity, but it goes further and insists that people’s problematic alcohol consumption causes
dramatic effects that reverberate through communities and all the way to Russia’s success and
reputation in the world. In all three term clusters for problematic alcohol consumption, the
emotional drama and effects seem to escalate from possible personal reputational damage to
devastation caused to relatives and friends, and all the way to dramatic negative effects for
Russia’s demographic and economic situation.

A similar increase in scale is observed in the terms’ messages about the place and
circumstances of problematic consumption. “Getting drunk” usually happens in a situation that
is clearly defined and dependent on private circumstances that caused one to consume large
guantities of alcohol at one sitting. People who “drink” in the folk discourse are isolated from
the community. They exist in their own world of alcohol dependency. That world is different and
separate from the situations in which people consume alcohol normally. In the official discourse,
problematic alcohol consumption happens among people who drink, but it takes over

everybody’s lives (even those who are not part of it) and affects the whole society. Problematic
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alcohol consumption in the official discourse is firmly located in Russia and causes significant

devastation to the country.

9.5 What is the Official Discourse Addressing?

This comparative analysis of the folk and official terms in Russian cultural discourse has
been carried out to identify similarities and differences in what is presumed to be culturally
recognized cultural practices of problem drinking among Russian people and what is targeted as
problematic alcohol consumption in Russia’s government discourse. The analysis did not identify
any terms that are used in both the official and folk discourses to refer to problem drinking.
However, it was possible to identify and describe term clusters for problematic drinking
practices in the official and folk discourses. The CuDA comparative mode above was based on
putting side by side cultural premises anchored by five radiants of cultural meaning that three
term clusters presume about the identity, relations, actions, emotions, and location in the
nature of things as far as problem drinking is concerned.

The official discourse does not discuss “getting drunk” (or getting heavily intoxicated) in
much detail as a way of having problems through alcohol consumption unless doing so is a part
of “nbaHcTeo/p’ianstvo” (regular binge drinking) or “ankoronusm/alkogolizm” (alcoholism).
There are only three instances when the official documents mention the term “ankoronbHoe
onbAHeHune/alkogol’'noe op’ianenie” (alcohol intoxication), and one instance of “nbaxbiin/p’ianyi”
(drunken), a folk version of having “alcohol intoxication.” In each of these four cases, the
government refers to crimes committed in a state of intoxication. The PSAs twice mention
crimes committed in a state of “alcohol intoxication,” and they bring up “drunk”

(“nbanbii/p’ianyi”’) people three times. The first time a PSA speaker talks about a “drunk driver”;
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the second time an actor says he has played “drunk” people many times in his career (to say
how funny it looks, but how it is not so funny when it happens in real life); the third time, a
famous animal trainer says that he has never been “drunk.”

With little or no discussion of the problematic alcohol consumption described in the folk
discourse through the “getting drunk” term cluster, the official discourse fails to acknowledge
and address an important public health issue. The issue is that of binge drinking,”” when people
consume so much alcohol at one sitting that it may lead to negative health and behavior
outcomes even if there is no pattern or regularity in such consumption. Cultural premises about
the practice of “getting drunk” differ substantially from the cultural premises of the practice
described through the term cluster “to drink.” In the official discourse, “to get drunk” only fits
within the assumed cultural actions when any alcohol intake is a problem and leads one down
the path to “alcoholism.”

The Russian folk discourse recognizes “getting drunk” as a problem mainly because of
possible behavioral changes and tragic outcomes partially caused by impaired judgment after a
person consumes too much alcohol. The reason for “getting drunk” often does not depend on

the decisions made by the person who gets intoxicated. “Getting drunk” may happen because

%’ The World Health Organization defines “binge drinking” as “a pattern of heavy
drinking that occurs in an extended period set aside for the purpose ... often with intervening
periods of abstinence” (World Health Organization, 1994). This definition is very close to a term
“3anoi/zapoi” (extended heavy drinking without a break) in the term cluster associated with the
Russian folk practice “to drink.” The US National Institute on Alcohol Abuse and Alcoholism
(NIAAA) defines “binge drinking” as “a pattern of drinking alcohol that brings blood alcohol
concentration (BAC) to 0.08 gram percent of above” (National Institute on Alcohol Abuse and
Alcoholism, 2004). The NIAAA definition lacks an acknowledgement that binge drinking is often
a social occasion, and there are extended periods of abstinence between drinking bouts that
may help to fit such drinking into sociocultural rituals accepted as normal in people’s lives. The
discrepancy in the definitions of “binge drinking” proves yet again that it is important to define
patterns of problematic drinking based on the culture of those who consume alcohol. In this
dissertation, “binge drinking” is closer to “getting drunk” when one consumes large quantities of
alcohol at one sitting with intervening periods of abstinence.
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one “does not have the skill to drink” and “does not know the limit,” has “weak willpower” and
follows what is going on in the “company,” or because there were certain “circumstances” and a
legitimate “reason, excuse” to “get drunk.” The risk of “getting drunk” is not recognized as
something serious requiring prevention and control unless it becomes recognized as patterned
and regular and starts getting referred to as the practice described as “to drink.”

Not acknowledging “getting drunk” in a specifically Russian way in the official discourse
may lead to the assumption that this type of problematic alcohol consumption is either a part of
problem drinking leading to alcoholism, or that it does not present much public health risk. Both
outcomes are potentially dangerous. If “getting drunk” is considered to be a part of alcohol
addiction, with a pattern and regularity, then it will invoke a normative rule that does not permit
attributing the “to drink” term cluster to oneself in the folk discourse. If that happens, then
every time the government talks about “drunken behavior” and what happens as a result, a
Russian person can always think that “this does not refer to me, | do not drink this way because |
am not an alcoholic.” If “getting drunk” is not positioned as something presenting a significant
public health risk in the government discourse at all, then public health efforts will miss a
significant part of the Russian population that considers it acceptable to binge drink as long as
there is no verbalized pattern and regularity in such consumption.

Another type of alcohol consumption that is considered problematic in the Russian folk
discourse is “to drink.” Comparative analysis above demonstrated that the term cluster “to
drink” in the folk discourse shares some cultural premises with the term cluster for problem
drinking in the official discourse. The similarities in the premises about personhood for both
drinking practices (in the official and folk discourses) point to the process of degradation and
deterioration that inevitably takes over a person’s self and causes irreversible changes. The

difference concerns the agency of one’s decisions to start drinking in a problematic way. In the
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folk discourse, one’s “self” is inherently weak and very often genetically predisposed to succumb
to alcoholism. A social situation where others urge such a person to drink may turn dangerous
and trigger the downward spiral of “drinking.” In the official discourse, a person is fully
responsible for starting alcohol consumption in a problematic way because he or she
consciously lets the “enemy” in. This difference needs to be addressed in the public health
discourse, since people consuming alcohol may presume that they are not “weak” or not
“genetically predisposed” to become alcoholics. In the folk discourse, a proclaimed ability to
make conscious decisions regarding drinking is a sign of having things under control and
knowing when to stop. It is important for the official discourse to acknowledge that and work
with the complexity of such personal decisions in the process of getting addicted to alcohol.

Another similarity concerns relationships: both in the folk “to drink” and in problem
drinking in the official discourse, alcohol consumption ruins all that is important to a person’s
self: family, home, friends, work, and his or her course of life in general. However, in the official
discourse, such destruction flows mainly from the person who consumes alcohol toward all that
is related to him or her. In the folk discourse, the person who “drinks” ruins his or her social
network, but at the same time, he or she very often starts regular heavy drinking because of the
relationships he or she is involved in. Very often, the “wrong” relationships sustain the drinking
pattern and do not allow the person to get out of patterned and regular alcohol consumption.
The folk discourse does not give as much agency and independence to one’s decision to start
drinking in a problematic way. Public health discourse needs to take into account the role that
social networks and relationships are said to play when a person takes the path toward alcohol
addiction.

In terms of actions, the official discourse assumes that any alcohol intake brings one to

alcohol dependency and alcoholism. Since a person’s actions are obvious things that people can
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observe, describe and judge, it is very important for the public health discourse to be more
specific about the actions constituting problematic alcohol consumption. It is also important to
connect one’s actions to one’s health and social consequences. The public health discourse
needs to take into account the fact that the folk discourse does not allow verbalizing any pattern
or regularity in alcohol consumption because it then becomes “drinking.” And “to drink” is a
practice that is stigmatized in the folk discourse.

The radiants of meaning about emotions in both official discourse and the folk “to
drink” practice are very similar. People who consume alcohol are believed to cause devastation
and hopelessness to all those around them. People involved in problematic alcohol consumption
are loners who cannot participate in what are considered to be normal human emotions. The
difference in meaning about emotions is in the scale of devastation that one’s drinking brings to
the world around one. The official discourse claims that people who consume alcohol ultimately
cause a threat and disaster to the whole country. The folk discourse demonstrates an emotional
effect that is more localized and personal.

As far as the location in the nature of things is concerned, the folk discourse isolates the
“drinking” person as somebody who is separate from the community and cannot take part in
regular life along with other people. “Drinking” people live in their own world that eventually
comes to an end in a tragic way. In the official discourse, problem drinking is closely intertwined
with what goes on in the lives of non-drinkers. People who consume alcohol constantly take
away from the experiences of those who are trying to live a normal life. On a larger scale,
problematic alcohol consumption in the official discourse is located in Russia, the place that
inevitably suffers from drinkers who drag the country backward and ruin its reputation in the

world.
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Public health discourse that fuels its message by blaming drinking individuals for the
country’s reputation and failures to achieve success sends a message of overall devastation and
inability to work with problem drinking unless individuals make a conscious decision not to
drink. Folk discourse joins the official discourse in isolating and ostracizing those who “drink”

and leaving them without any hope for getting back to normal life.

9.6 Conclusion

The CuDA comparative mode puts side by side radiants of cultural meanings conveyed
by term clusters for problematic alcohol consumption in the folk and official discourses in
Russia. The official discourse analyzed here comprises public health policies explicated in
government documents and behavior change messages in public service announcements on
national television. The folk discourse reflects Russian people’s talk about what they consider to
be problem drinking.

The official discourse hardly acknowledges any of the cultural premises about
problematic alcohol consumption that are expressed in the folk discourse through the term
cluster “to get drunk.” This term means consumption of a large amount of alcohol at one sitting
to the point of intoxication but without any verbally acknowledged regularity. Neglecting
“getting drunk” in public health messages may have a significant impact on the effectiveness
and cultural appropriateness of public health campaigns that intend to reduce rates and
negative effects of alcohol consumption in Russia.

Cultural meanings behind the folk term cluster “to drink” partially coincide with the
official portrayal of problem drinking. Some of the differences in messages about personhood,

relationships, action, emotions and location in the nature of things may facilitate further
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isolation of those who “drink.” Similarities in the cultural meanings of “to drink” and what the
official discourse considers to be problem drinking undermine the government’s message
because of the normative rule for the folk term cluster “to drink.” The normative rule (that one
should not attribute any terms from the “to drink” cluster” to one’s personal experience) does
not allow the presumed “target audience” of the official discourse to relate the government’s
public health message to their own drinking practices.

The next chapter in this dissertation will summarize the findings and discuss the
implications of this study. It will also provide recommendations for public health interventions.
The recommendations were developed based on the cultural discourse analysis of Russian

alcohol consumption in the chapters above.
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CHAPTER 10

CONCLUSION

10.1 Introduction

This chapter finalizes my cultural discourse analysis of Russian drinking practices. First, |
summarize five groups of findings: (1) explorations of a normal and enjoyable drinking practice
as a communication ritual; (2) an explication of a ritualistic corrective sequence that ensues
when a ritual participant refuses to accept a drink; (3) an overview of two term clusters for
problem drinking in the Russian folk discourse: “to drink” and “to get drunk”; (4) interpretations
of a term cluster for problem drinking in the Russian government’s discourse, and; (5) a
comparative analysis of the problem drinking in the Russian folk and official discourses.

Second, | discuss the findings based on the three key theoretical propositions that
guided this study: (1) a communication ritual serves as a valuable heuristic concept that
provides access to important cultural meanings; (2) a meta-cultural commentary about problem
drinking is explicated through the analysis of term clusters arranged in the discourse according
to code and normative rules, and; (3) cultural discourse analysis is a productive theoretical
framework with tools that are essential for describing and interpreting means of communication
to learn cultural meanings radiating from cultural practices. The discussion of the third
proposition results in recommendations for developing culture-based public health
interventions for working with problematic alcohol consumption in Russian culture.

Third, | look into the implications of this study of Russian drinking for studies of Russian
communication, social interaction and public health communication. Finally, | propose directions

for future research based on the current study.
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10.2 Summary of Findings

The main finding of this study is that Russian alcohol consumption (both normal and
problematic) is deeply embedded in the Russian cultural discourse and is expressed through
specific term clusters, communication norms and cultural forms of communication. Interpretive
analysis of these means of communication collectively and coherently used by representatives
of the Russian culture in the folk and official discourses provides access to deep meanings that
guide and structure symbolic actions involving normal and problematic alcohol consumption.

The theoretical framework of cultural discourse analysis was used in this study to
describe symbolic resources (such as various forms and means of communication) shared by
members of the Russian culture and to interpret deep cultural meanings that make a collective
performance of these cultural means and forms possible. Communication ritual and ritualistic
corrective sequence were the key forms of communication applied here to understand normal
drinking practices in Russian culture. Term clusters and communication norms were the
discursive resources explored to learn about the meta-cultural commentary about problem
drinking in Russian folk and official discourses.

The data collected for this research came from authentic Russian sources and included
qualitative interviews, participant observation, films and TV series, home videos, web
discussions, public service announcements and government documents. These data were
described, interpreted and compared based on CuDA philosophical, theoretical, and
methodological assumptions.

The key findings of this study are summarized below:

»n

1. An event called “nocngets/posidet’ (to sit) is deeply embedded in Russian cultural
discourse in the form of a communication ritual. “Sitting” is built around enjoyable and normal

alcohol consumption that has a structured sequence, commonly upheld norms and rules guiding
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its performance, and a multilayered “sacred object” collectively celebrated by the participants.
The interpretation of the event’s “sacred object” provides access to deep cultural meanings
about Russian personhood, relations, actions, emotions, and location in the nature of things.

Communication rituals of toasting and drinking serve as focal points of the “sitting”
event. The “sitting” participants collectively produce toasts through unsolicited contributions,
side conversations, personal comments, and emotional responses. Symbolic phrasing of the
toasting and drinking ritual is based on drinking “to you,” “to us,” and “so that”/“to” important
things happen and desires come true. The modal particle “gasait(te)/davai(te)”(come on, let’s
do it) serves to facilitate and urge an act of joint drinking. Both the symbolic phrasing and the
collectively maintained sequence of toasting and drinking makes it a shared interactive
experience in a group of people who get together to “sit.” This provides the participants with
common resources that convey a deep cultural meaning of celebrating a “sitting” occasion,
belonging to the same immediate group, and enhancing the soulful connection among those
who gathered together.

The norms of the “sitting” ritual require one’s committed participation in collective
drinking and conversation without prioritizing one’s own personal interests (for example,
consuming much more or much less alcohol than other people in the group). One is also
required to neglect (sometimes defiantly) the demands and rules of the world outside the
“sitting” situation.

Correctly performed “sitting,” with drinking and toasting rituals as its focal points,
ensures reaching “noHnmanne/ponimanie” (understanding, bonding), the ultimate “sacred

object” of the event. “Understanding” happens when everyone becomes an integral part of the

group through interpersonal “soulful” interaction, and together the group becomes separated

from the outside world.
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2. The ritualistic corrective sequence in the case of someone’s refusal to accept a drink
brings out a clash between the collective face of the immediate group and the face of the
individual who refuses to drink. The analysis of the individual and communal motives at the
offering/acceptance stage of the ritualistic corrective sequence demonstrated that a “motive
battle” usually leads to saving the group’s face and celebrating community values at the expense
of individual interests. This happens when the participant who at first refused a drink eventually
gives up individual preferences and the demands of the community external to the group. The
“sacred object” of the ritualistic corrective sequence is the face of the immediate group that got
together to “sit.” Success of communal motives over individual ones becomes one of the key
conditions for moving closer to reaching “understanding,” the ultimate goal of the “sitting”
event.

3. The Russian folk discourse defines problem drinking through two key terms and their
clusters: “to drink” (regular and patterned consumption based on alcohol dependency) and “to
get drunk” (a reason-based one-time intoxication that under certain circumstances may lead to
behavioral problems and tragic consequences). Communication norms structuring the meaning
and strategic use of each cluster in the discourse justify and accept the actions and personality
of people who “get drunk,” and condemn and shun the actions and personal choices of those
who “drink.”

4. The official discourse in the form of government documents and public service
announcements mainly directs its communication about problem drinking through a term
cluster that presumes a drinking individual’s imminent movement toward alcohol dependency,
with inevitable and irreversible harm done to the person’s health, personhood, family,

relationships, career, and Russia as a country. The official discourse does not clearly define
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problem drinking, nor does it propose a clear message for change and improvement besides an
implied urge “not to drink” and “to think” about the consequences of alcohol consumption.

5. A comparative analysis of the folk and official term clusters for problem drinking
demonstrated that problematic alcohol consumption is constructed in two different ways in
both discourses. The official discourse largely ignores the practice conveyed by the folk term
cluster “to get drunk,” and portrays most problematic consumption through a term cluster close
in its meaning to the folk practice “to drink.” The official public health message about problem
drinking is undermined by putting everyone who consumes alcohol on the path inevitably
leading to regular and patterned harmful alcohol consumption. This way of consuming alcohol,
defined through the folk term cluster “to drink,” is stigmatized in the Russian folk discourse
because of a communication norm that regulates the use of the “to drink” term cluster. The
government does not have a consistent and comprehensive way to refer to problem drinking

without isolating and ostracizing those who consume alcohol.

10.3 Discussion of Findings

This discussion of the findings is built around three theoretical positions that were
central for the study. First, a ritual as a form of communication is a valuable heuristic concept
that provides access to important meanings embedded in cultural actions. Second, term clusters
are organized according to code and normative rules and direct cultural meanings in the
discourse. Third, a theoretical framework of cultural discourse analysis with its five investigative
modes organizes research in a way that helps to theorize communication inquiry, describe
communication means and resources, interpret cultural meanings, compare communication

means and meanings, and take a critical stance in order to analyze communication means and
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meanings. CuDA leads to culturally grounded recommendations for overcoming problem

drinking in Russian culture.

10.3.1 Heuristic Value of Communication Ritual

One of the goals of this study was to explore a normal and enjoyable way of consuming
alcohol as part of the Russian cultural discourse. The interest in exploring “sitting” as a
communication ritual was initially inspired by Pesmen’s anthropological study of the Russian
soul — a beautiful and rich description of cultural practices that reveal the “dusha” (soul) and
“depth.” These two concepts were introduced in Pesmen’s research as “organizing principles”
for exploring different aspects of life in Russia. One such aspect was identified as “sitting” —a
ritual that involves collective alcohol consumption and leads to “opening” of “dusha” in a
conversation (Pesmen, 1995; Pesmen, 2000).

Ethnographic descriptions in Pesmen’s study offered detailed accounts of what happens
during “sitting.” However, applying the theoretical concept of communication ritual to exploring
“sitting” in this dissertation allowed me to learn about the ritual’s sequence and its symbolic
meaning, norms and rules of its cultural performance, and its “sacred object,” or collectively
appreciated way of being. Interpretation of the “sacred object” of the communication ritual
served as a heuristic resource that provided access to what “the performers of the ritual are
saying about their particular social life and the meaning it has for them” (Philipsen, 1993, p.
108). Assuming that applying the theoretical concept of a communication ritual reveals deep
cultural premises guiding the participants’ social lives, | explored Russian cultural discourse to

learn about the cultural specifics of alcohol consumption in Russia.
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This study demonstrated that the ritual of “sitting” has a multilayered “sacred object.”
The layers include: (1) the sacred object of the occasion (or the reason to drink); (2) becoming
separated from the outside world together with the immediate group of people; (3) reaching
“understanding” through “soulful” connection. If a toasting and drinking ritual within the
“sitting” event gets disrupted by someone’s refusal to drink, a ritualistic corrective sequence is
initiated. The sequence has its own symbolic structure and “sacred object.” The “sacred object”
here is the collective face of the group that gets “saved” by all the participants, very often at the
expense of the face of the person who refuses to drink.

A complex “sacred object” in the ritualistic events that structure normal drinking,
demonstrates the value of achieving relational harmony through interaction among the
participants during the ritual. The success of bonding to reach “understanding” very often
depends on the participants’ readiness to give up the demands of the world outside the drinking
event. Reis (1997) calls such incompliance with larger societal rules and expectations “a
challenge to the pragmatism and material concerns of everyday life” (p. 69), while Pesmen
(1995) says that “sitting” must be “in defiance of contexts of power relations” (p. 72). In the
“sitting” ritual, a challenge to the demands and control of the world outside the immediate
situation can be expressed in the final stage of “mischief,” when the participants “get drunk”
and demonstrate risky or inappropriate behavior.

The “sacred object” in the ritualistic corrective sequence when someone refuses to
drink is to defy and sometimes undermine the individual faces of the participants in order to
affirm and save the collective face of the group. Drinking together with everyone else is valued
more than adhering to one’s own rules regarding alcohol consumption. So building a
relationship during “sitting” very often happens through challenging the personal interests of

each individual in the group as well as the interests of society and of groups outside the “sitting”
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event. Consuming large amounts of alcohol at one “sitting” event (or “getting drunk”) may be a
part of the expected and collectively enforced sequence.

The analysis of normal drinking practices as a communication ritual demonstrated the
value of a small immediate group of people who are working on developing an intimate

I/I

“soulful” bond specific for this occasion. The group members contribute to the experience by
complying with the norms and rules of the immediate “sitting” group and by giving up personal
interests and societal demands.

Such a basis for the social action of what is considered to be normal drinking presents a
challenge from a public health point of view. On the one hand, a group may require consistent
moderate alcohol consumption throughout the event. The group may also be unsupportive of
heavy intoxication and the risky behavior of the “mischief” stage of “sitting.” Such group
dynamics should serve as a great cultural mechanism to regulate drinking and prevent heavy

IM

alcohol consumption and its consequences. On the other hand, “normal” drinking in a group
when people “sit” may include consumption of large amounts of alcohol at a fast pace. A group
may also expect its members to act in defiance of the collectively accepted requirements for
safety and public health. For example, in a particular group, a way to get separated from the
outside world and challenge its norms and rules could be to get heavily intoxicated and go
outside at night, drive while under the influence of alcohol, get into a fight, or engage in risky
sexual behavior. Collective permission and encouragement to do what might not be acceptable
for an individual when he or she makes decisions on his or her own while sober may lead to
dangerous consequences. This shared responsibility for the dangerous acts could facilitate

bonding among this particular group of participants and further encourage and excuse risky

behavior.
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Another hurdle for a public health effort would be the group’s disregard for the
individual interests of the participants and the demands of the outside community. Very often,
public health messages appeal to giving up drinking for the sake of one’s personal health, family,
or work. If a “sitting” participant were to act according to these public health appeals, he or she
would have a hard time verbalizing his or her refusal to drink because this would be a very
personal reason not to consume any alcohol. If a public health campaign calls for social
responsibility on the part of individuals (for example, when the PSAs say that “our country is
dying out, stop drinking”), the “sitting” participants will most likely disregard such a demand
because it is outside the immediate concerns of the “sitting” group.

Another conclusion based on the cultural discourse analysis of “sitting” is that even
though this event involves alcohol consumption that at times may turn into heavy drinking, it is
never conceptualized solely as a drinking event by the participants. The main activity during
“sitting” is usually soulful communication and bonding that leads to “understanding.” Focal
rituals of toasting and drinking during “sitting” are not done for the sake of inebriation and
alcohol intake. They are performed to celebrate togetherness and create an autonomous world
within the “sitting” group. If people who “sit” with their friends are told not to consume alcohol,
they may legitimately think that what they do is not “drinking” or “consuming alcohol.” They are
enjoying their time, communicating, and creating a special connection with their friends. The
symbolic sequence of “sitting” would not be possible without alcohol, so the “sacred object” or

“understanding” would never be achieved.
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10.3.2 Term Clusters

In this dissertation, | used Burke’s concept of terministic screens, which drew our
attention to the terminology crucial in discussing alcohol consumption in both the Russian folk
and official discourses. | explored term clusters and the way they are strategically placed in the
discourse. The analysis of cultural term clusters provided access to sets of cultural premises,
through which people (and the government) rationalize the world around them and their own
and other people’s behavior.

Strategic placement of the term clusters in the discourse was identified and interpreted
through communication norms consisting of normative and code rules. Exploration of how the
term clusters are structured and what terms they need, where, and in what capacity, laid the
groundwork for a comparative analysis of folk and official term clusters reflecting views on
alcohol consumption in Russia.

Discussions of terministic screens in Burke’s works do not specifically focus on
communication norms that regulate placement of the terms within a discourse. However,
applying Hall’s discursive force position (1988/89) and identifying code and normative rules as
suggested by Carbaugh (1990a), | revealed the dynamics active within the term clusters. Code
rules brought to the fore relationships among symbols and sharpened the analysis of cultural
meanings conveyed through the terms. Normative rules explained how sociocultural action was
guided and coordinated through a certain strategic arrangement of the terms in the discourse.

Introducing the concept of norms helped to understand why some of the government’s
messages may be unsuccessful among the Russian population. For example, in the official
discourse, the term “alcoholism” has a very strong meaning of addictive alcohol consumption
based on “alcohol dependency.” The normative rule of “alcoholism” puts it at the discourse

junctures that refer to the highest levels of harm done by alcohol addiction. The official
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discourse also quite extensively uses other terms describing different levels and degrees of
alcohol consumption. These other terms are sometimes used with the code and normative rules
pertaining to “alcoholism.” Such confusion in the government messages and documents may
lead the population to think that the official talk about problem drinking is targeted at those
with alcohol dependency and its dire consequences. At the same time, a normative rule in the
folk discourse requires that one should not attribute any terms from the “to drink” cluster to
one’s personal experience if one does not want to be considered a person suffering from alcohol
dependency and permanent damage to oneself. This discrepancy may lead the government’s
policies to miss their “target.” People who consume alcohol (with possible risky consequences as
they “get drunk”), but do not consider themselves to be alcoholics, would dismiss any of the
appeals to reduce alcohol consumption.

Applying the concepts of code and normative rules to the analysis of term clusters
helped to get deeper insight into the cultural meanings of terms in their cultural context. The
code and normative rules within the term clusters also served a practical purpose as they helped
to define strategic placements of cultural terms in the discourse.

The concept of term clusters and code/normative rules that regulate term placement in
the discourse should be a productive research tool for public health communication efforts. In
this study, it helped identify what goes wrong in the official discourse and what may cause
misperception of the official message among the population. Exploring cultural terms used in
public health interventions and in the way they are conceptualized can help to avoid the
“definitional fuzziness” (Morris, 2003; Huesca, 2003) that was discussed in the literature review

for this dissertation. If public health researchers and practitioners try to carefully understand the
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meaning of “health,” “communication,” “empowerment,” “participation,” “change,” and other

key terms and term clusters that structure the discourse used by intervention programs, those
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programs would be much more efficient and improve their work on the issues that cause poor
health.

Public health specialists need to specifically set out to explore term clusters of both the
population that they are working with and the terms clusters used in the “change” discourse
(that of international institutions, government, and non-governmental organizations).
Understanding and fully explicating key terms that describe not only a public health problem
among the population, but also key action terms for the intervention, may prevent social change

and development efforts from being “co-opted” by the dominant discourse of change.

10.3.3 Cultural Discourse Analysis

Cultural discourse analysis has been used in this study as a guiding research framework.
CuDA turned out to have the much-needed philosophical, theoretical and methodological tools
to explore the communication aspects of such a complex issue as consumption of alcohol in
Russian culture.

In one of its practical applications, CuDA provided ways to make policy more culturally
appropriate and efficient. Based on his own research and review of the work of other scholars
who looked into clashes between organizational (Milburn, 2009), environmental (Morgan,
2003), medical (Mackenzie, 2007; Suopis, 2002) and folk discourses, Carbaugh (2008) suggested
using CuDA to create effective policies by focusing on three key aspects: (1) concepts for ways of
living pertaining to a particular policy (this research focused on key terms for problem drinking
in the official and folk discourses); (2) conduct that is considered appropriate and good (this
study focused on what is considered to be a practice of normal and enjoyable alcohol

consumption), and; (3) cooperative action, or bridging the differences in the concepts and
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conduct and developing a culturally appropriate way to resolve these differences (in our case,
that would be comparing problem drinking in the folk and official discourses and providing
recommendations for an intervention to overcome alcohol abuse problems based on the
understanding of normal and problem drinking in both the official and folk discourses).

The most attractive aspect of cultural discourse analysis is that it treats the official
discourse (or discourse of change) as inherently cultural. Before any efforts are made to change
risky or unhealthy behavior, the discourse of change is analyzed to identify how it views the
culture that it approaches, how it conceptualizes the problem, and what it suggests as a goal for
change. The analysis helps to identify the gap between what the policy strives to achieve and
what is deemed inappropriate/normal, dangerous/safe, and unhealthy/healthy in folk practice.

In the process of this cultural discourse analysis, | was able to identify the gap between
the folk and official discourses and develop the following recommendations that should serve to
improve current public health efforts aimed at reducing the level of alcohol consumption in
Russia:

1. The official policy should develop and present a clear definition of what constitutes
problem drinking. It should present detailed descriptions that would cover different types of
problem drinking without dramatizing the situation and stigmatizing any population group.

2. The terms used to refer to alcohol consumption (both problematic and normal)
should be consistent throughout all the policy documents and various forms of public health
intervention. Such terms do not necessarily have to be the same as the ones used in the folk
discourse, but they need to be consistent and have clear definitions based on what the
government considers to be different types of problem drinking among the population.

3. “Alcoholism” and “alcohol dependency” should not be used interchangeably with

other terms referring to alcohol consumption causing health problems.
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4. “Alcoholism” and “alcohol dependency” are not an effective threat in public health
messages: people who are not alcoholics do not attribute any of the alcohol dependency-related
symptoms to themselves (even potentially), and people who are alcoholics become stigmatized
as those who have reached the point of no return and will never be functional members of
society.

5. The practice of “getting drunk” (meaning one-time inebriation that does not have a
pattern or regularity) should be extensively described and be present in the government
discourse (both in official documents and in forms of public health communication) as problem
drinking that leads to various health risks. “Getting drunk” should be separated from what is
considered to be “drinking” (or alcoholism).

6. It is important to recognize that excessive alcohol consumption at one sitting (or
“getting drunk”) very often happens as the final stage of a “sitting” ritual that is considered a
normal and enjoyable way to connect to other people and reach “understanding.” The process
of alcohol intoxication in this case is not considered “drinking,” it is considered “sitting” mainly
for the sake of interpersonal communication.

7. Policy documents and various forms of communication designed for public health
intervention should clearly indicate the expected change in people’s behavior in terms of their
alcohol consumption.

8. Emotional calls to reduce alcohol consumption because it hurts Russia’s reputation in
the world, harms the Russian economy and causes overall degradation of Russian society do not
present an effective appeal for people to reduce their alcohol consumption.

9. Appeals to personal interests and values may be ineffective when urging people to

refuse a drink in a group that is “sitting” together.
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10. The government’s discourse needs to recognize the influence of people’s social
networks (especially small groups) on their alcohol consumption patterns. It is important to
develop a strategy to address such influence or use it to reduce alcohol consumption.

11. It is important to develop and provide communication resources for people to be
able to refuse a drink or avoid drinking when consuming alcohol in a small group with others
while “sitting.”

12. Rigorous research should precede and follow any efforts to develop behavior change
campaigns.

These recommendations are based on my use of CuDA resources to explore Russian folk
and official discourses to understand alcohol consumption. | used the key modes of CuDA
(theoretical, descriptive, interpretive and comparative) to identify the main means of cultural
communication within the two discourses and interpret the meanings of these cultural means.
Each of these recommendations has the potential to turn into an extensive research endeavor
and be applied to particular public health needs.

| have not specifically turned to the CuDA critical mode in the sense of trying to figure
out who benefits from the practice of drinking (both normal and problem) or talking about
drinking. In other words, | did not deal with the issues of power or discrimination in this study.
However, | took a specific stance toward alcohol consumption practices. The position assumes
that excessive alcohol consumption may cause personal, health, and social problems. This
brought the “locus of criticism” (Carbaugh, 1989/1990) to a public health stance that excessive
drinking leads to problems that should be avoided by designing a public health intervention
based on cultural knowledge of drinking practices. This “locus of criticism” allowed me to discuss
the problems in the light of public health concerns and design recommendations that are based

on a clearly stated position.
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10.4 Implications
This research on Russian drinking as communication has implications for studies of
Russian communication, advancement of studies of social interaction and introducing new

directions to public health communication.

10.4.1 Studies of Russian Communication

A recent introduction to a special issue of the Russian Journal of Communication noted a
“lack of published research on Russian interpersonal communication” (Scollo & Carbaugh, 2013,
p. 96). This study contributes to current research on Russian communication by identifying some
key cultural means of communication and their deep cultural meanings specific to Russian
culture.

This study has confirmed the importance of the cultural symbol of “dusha” (soul) in
facilitating Russian interpersonal communication. The symbol of “dusha” becomes especially
potent when communication among those who get together to “sit” reaches its focal points in
toasting and drinking rituals. The process of talking and consuming alcohol at a “sitting” event is
guided by what Wierzbicka (1992) would call emotions, irrationality, non-agentivity, and
passion. If the “sitting” ritual is performed in the “dusha” spirit, the participants reach the
ultimate goal of “understanding,” which brings all those “sitting” close together.

Reaching “understanding” becomes possible only if the participants give up their
personal interests and the demands of the world outside the group that gathered to “sit.” One
important implication for studies of Russian culture is this inherent ability to create a small and

unique world with the group of people who become very close through interpersonal
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connection at a specific communication event. These people might not have established such a
bond before the event, but if the event is successful, the communication resources that they use
together help them to become a close group of people with shared values. People’s “selves”
here matter only if they comply with the demands and rules existing in the immediate group

“right here and right now.” The group participants’ communicative actions have to be

I” 4

performed in a “soulful” way and be attuned to reaching the common goal of “understanding.’

When the group participants encounter any resistance or threat to the communicative
process co-created by all of them, they start acting together against the danger, trying to save
the collective “face” of the group. This way they can act in solidarity against any individual or a
force coming from outside.

The most important implication for Russian communication studies is this solidarity in
upholding the small group’s values, norms and expectations through a communication process.
The interactional dynamics between the efforts to save the group’s face at the expense of the

individuals and as a challenge to the outside world deserve more attention and seem to be very

specific to Russian culture.

10.4.2 Studies of Social Interaction

This dissertation confirmed that the CuDA framework is efficient when applied to an
exploration of social interaction processes. This study of Russian drinking as communication also
introduced some new concepts and sharpened theoretical propositions used in ethnographic
works and studies of cultural communication. Some of the theoretical concepts that were
introduced or modified are those of symbolic phrasing, ritualistic corrective sequence, group

face, and term clusters.
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To describe and analyze a toasting and drinking ritual, | used a new concept of “symbolic
phrasing” that provides access to deep cultural meanings conveyed by the consistent way the
ideas are communicated through certain phrasing. Symbolic phrasing is recognized and used by
those who belong to the same culture. Such phrasing “anchors” the content of what is being
communicated through a familiar and shared vocabulary. For example, in the Russian toasting
and drinking ritual, one of the ways to render symbolic content is through phrasing “3a Bac/za
vas” (to you). This phrase may actually be pronounced or just implied, but it is always present as
one of the key ways to toast a person or a group of people other than the individual who
pronounces the toast. The meaning of this particular symbolic phrasing is to single out a person
or group of people and extoll their virtues, emphasize their value to the others, or point out that
there is something special about them. Symbolic phrasing is a valuable theoretical concept that
allows one to identify key communication resources that are used by the participants of the
communication process to create shared meaning. Using symbolic phrasing as a theoretical
concept helps to systematically present the content of cultural communication without
cataloguing every single word or phrase.

Another theoretical concept that | used in this dissertation is the ritualistic corrective
sequence. This concept is based on two forms of communication: social drama (Turner, 1980;
Philipsen, 1987) and corrective process (Goffman, 1967). There is a precedent for using both
frameworks to analyze decision-making as a social drama by Carbaugh (1996). To analyze what
happens when a participant refuses to accept a drink in the Russian “sitting” ritual, | merged the
two theoretical concepts and called the combined concept a “ritualistic corrective sequence.”
The sequence ensues after a breach in an interpersonal communication process and has three

consecutive stages (crisis, redressive stage with offering and acceptance/rejection, and
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reintegration or schism). The sacred object of the sequence is maintaining face through efforts
to mend the ruptured communication process.

| also looked at Goffman’s concept of face from a different angle. During the ritualistic
corrective sequence that ensues after a participant refuses to drink, “face” turned out to be not
only that of an individual who aligns himself or herself with the group, but also the collective
face of the group that must be saved when challenged by an individual’s actions. Goffman’s
“positive social value” in the case of Russian drinking is not what individuals “claim for
themselves,” but what is being constructed by a group of individuals who are in the process of
nurturing their relationship through sharing communicative resources in this particular situation
at this particular time. The individual who is challenged (when he or she refuses to drink) aligns
himself or herself with the group (or refuses to do so) in a way that is closer to what was
described by Goffman.

| reviewed and refined the concept of term clusters through which the problem of
drinking is explored. Understanding the discursive functioning of term clusters provides the
luxury of getting access to how a cultural group conceives of a way of living and the deep
cultural meanings attached to it. In the process of analysis, | identified one important
component of the term clusters that has not been explicitly discussed by previous researchers.
That component is normative and code rules. Identifying the rules helps to define the cultural
context and the meaning of the symbols (code rules) as well as what regulates the appearance
of the terms and their use (normative rules) in the discourse.

This study describes and efficiently uses a methodology for identifying cultural terms

and their meaning. The methodology is based on six major steps:
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1. identify key terms that stand out in the discourse of interest based on the following

criteria: frequency of use, appearance at key defining discourse junctures, consistency

of use among different participants;

2. identify term clusters that are used with the key terms (or replace them);

3. formulate cultural propositions based on these term clusters;

4. define code and normative rules for the key terms;

5. formulate cultural premises about personhood, relationships, actions, emotions, and

location in the nature of things;

6. describe the meta-cultural commentary based on the radiants of cultural meanings.

This sequence turned out to be a productive way to explore cultural terms as means of
communication that provide access to the deep cultural meanings radiating from the term
clusters. The methodology should be an effective tool for public health communication efforts

that strive to be culturally grounded.

10.4.3 Health Communication and Public Health

The literature review for this study demonstrated that the fields of health and
development communication are concerned about the presence and role of culture in behavior
change interventions. Cultural adaptations, cultural appropriateness, cultural sensitivity, cultural
groundedness, and culture-centered and culture-based approaches are becoming more and
more necessary when scholars and practitioners talk about designing and implementing
effective health interventions. Such discussions are more present in a global context when those
who develop health programs work with cultures different from their own. In the best-case

scenario, those who design interventions study their “target groups” through surveys,
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interviews, focus groups, and participant observation to identify what needs to be changed and
what specifically defines such behavior in a particular group. Such methods (both qualitative and
guantitative) are necessary not only at the formative stages of the program, but also for
evaluating the success of the intervention.

However, the notions and concepts that the program developers usually operate with in
the program design, implementation and evaluation are rarely studied and challenged as
culture-specific themselves. This is especially true for health programs and interventions
designed in the cultures shared by the program developers and the “target audience.” This
dissertation tackled the issue of treating the discourse of change itself as a cultural discourse
that has means and meanings that may work against the noble goals of public health
interventions. The study showed that CuDA can help to understand what are considered to be
normal and problem-causing practices in the discourse of change (or intervention) and in the
discourse of those who are the addressees of the behavior change programs. CuDA
methodology also equips researchers and practitioners with tools to compare the two
discourses and develop recommendations for proper culture-based interventions.

In his foreword to the reprint of MacAndrew and Edgerton’s book Drunken
Comportment (2003), Dwight Heath, a recognized expert in anthropological exploration of
alcohol consumption, pointed out that public health efforts rarely acknowledge the cultural
specifics of drinking patterns. Epidemiological research that feeds development of public health
programs mostly focuses on the amount, frequency, and type of alcoholic beverage consumed
by a population. At the same time, to understand alcohol-related problem:s, it is necessary to
explore “how” people drink, and that, as Dwight Heath pointed out, should help figure out what
influences people’s choices and actions. So when public health program developers invest time

and money in various surveys and studies of local groups’ behaviors, they may be looking into
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the “wrong” indicators or just doing insufficient research into what constitutes the problem that
they are going to work with. This CuDA research of Russian drinking showed that various means
of social interaction can be rich resources for learning about targeted behaviors. Identifying
cultural means of communication and their meanings can make public health interventions

grounded in local culture.

10.5 Future Studies

This study does not claim to be a comprehensive exploration of Russian drinking as
communication. | attempted to learn about the practices of normal alcohol consumption and
what is considered to be problem drinking in the folk and official discourses in Russia. There are
many more directions and ways to explore Russian culture and Russian drinking practices.

This study did not focus on any demographic group or geographic region of Russia.
However, there were some indications in the data that “monoaeskb/molodezh” (young people)
and people in “nepesHsa/derevnia” (village) drink at alarming rates and in very large quantities.
Men were often mentioned to be especially fond of getting together in a “rapax/garazh”
(garage), where they not only keep their cars overnight in urban areas, but also drink and
socialize with their male friends after work and on weekends. So although | looked at the ritual
of “sitting” as something common for Russian culture and performed consistently in different
groups of the population irrespective of who they are and where they live, there is a lot of
potential to do CuDA of normal and problematic drinking that is specific to certain population
groups.

Another important component that needs to be studied in more detail is the alcoholic

drink itself. Some of the respondents were concerned about increasing rates of consumption of
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beer, which is very often believed to be a harmless “soft drink,” especially compared to vodka. It
would be useful and productive to explore how different types of alcoholic drinks are consumed
in Russia and how they are conceptualized in communication practices.

The ritual of “sitting” has been explored here as a cultural form of communication with

|H

drinking as its indispensable part. The “soulful” nature of the event facilitates “understanding,”
the key goal of “sitting.” Of the most important communication rituals that often happen as a
part of “sitting” is the ritual of “pasrosop no gywam/razgovor po dusham” (soul talk, soul-to-
soul conversation). A more focused study of such “soul talk” would help to understand deep
cultural values in Russian interpersonal communication.

This study has been done to understand drinking as a part of Russian culture. | also
sought to derive important knowledge about Russian culture from analyzing discourse about
alcohol consumption. The implications of this study are meaningful for public health efforts that
strive to be culturally grounded. However, before any health intervention or policy is developed
based on this research, it would be important to understand the concept of “health” itself. It is
necessary to explore what health means for Russians and what key cultural practices are
associated with it. In the data that | have collected for this study, there are some indications that
Russian people value social well-being and relationships based on “understanding” as more
important than potential illnesses, traumas, or other outcomes of risky behaviors and unhealthy
habits.

Another important direction for future studies based on CuDA is learning about the
most effective ways to make cultural adaptations of public health interventions. In other words,
it is important to know what to do with all the valuable cultural knowledge obtained through

cultural discourse analysis. How should all the information about normal and problematic health

practices be introduced into various interventions? How should the discourse of change use the
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recommendations provided by cultural discourse analysis? | hope that my future work in the
field of communication will tackle these and a lot of other important questions, the answers to

which can make this world healthier.
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APPENDIX A
INTERVIEW GUIDE

BcrynneHue: Ceityac A 3a4am HECKO/IbKO BOMPOCOB A/1f 3THOrpadmueckoro nccnenoBaHus. Moxanyncra,
roBopwuTe TO, YTO AymaeTte. MHe 0COHEHHO LLeHHO Balle IMYHOE MHEHWE U MPUMEPbI U3 XKU3HU. Bce byaet
3anncaHo Ha AMKTODOH, HO HUKTO, KPOME MEHS He YCbIWWT HaL pa3roBop. Ecam A ucnonb3yto untaTbl U3
BALUMX OTBETOB, TO Balle MMA YNTOMWHATLCA He byaeT.

Bonpochbi:

3p0poBbe
e  KaK Bbl NOHMMaeTe, 4TO TaKoe 340poBbe? YTO TaKoe 340pOBbe A/1A BaC IMYHO?
e  OnuwuTe 340POBOTrO YeNOBEKA.
e  Yto HEob6XOAMMO Aenatb ANA TOro, YTobbl 6bITL 340POBLIM?
e Y10 HyXHO M3beraTb 4N TOro, YToHbl COXPaHMUTbL 340p0BbE?
e HacKo/bKO BaXHO 6bITb 340p0BbLIM ANA Bac? Ons ntogen B Poccumn?

Y10 TaKoe «nocnaetb»?
e  ECTb BbiparkeHMe «MOCUAETb» AN «XOPOLLO nocuaenm». ObbACHUTE, YTo 3TO 3HaUYMT. OnuwwuTe.
MpuBeanTe NpuMmepbl TOro, KOrA4a Bbl «XOPOLIO MOCUAENNY.
e Y70 MOKET NomellaTb TOMY, YTO Mbl «XOPOLLO NOCcMAeM»? Koraa Bbl CKaxKeTe «He Noay4mnochb
Xopouwo nocugetb»? MpueseauTe Nnpumepsbl.

HopmanbHoe 1 npobnemHoe ynoTtpebieHne ankoronn

e Y70 Bbl AyMmaeTe 06 ynoTpebeHnn anKkoronn B pycckom KynbType?

e KaKoBbl NONOXKUTENbHbIE CTOPOHbI ynoTpebneHua ankorona? Monvsa?

e Kakos Bpepg, ot ynotpebneHua ankorons?

e  KaKoBbl NocaAeAcTBUA ynoTpebaeHns ankorona? (npumepsl)

e  KaKoBa rpaHMua mexay HopmasbHbiM ynoTpebaeHnem ankorosa n npobaemHbim?

e MoryT M KakMe-To YesloBeYeCKMe KayecTBa NPMUBECTU K Npobiemam B ynoTpebieHnmn ankorona?

e [louemy ofHM NOAM CNUBAKOTCA, A ApYyrue HeT?

e KaKoro yesioBeka MOXKHO Ha3BaTb anKoroankom? Kak Bbl onpegenute?

e  3auyem noam BoobLLE BbINMBAKOT?

e [lomHuTe nn Bbl Punbm «MpoHUa cyabbbl nm «C nerkum napom!»? Kak Bbl gymaeTe, TOT
anusog, rae HKeHa HanuAcA ¢ APY3bAMM COOTBETCTBYET AeNCTBUTENbHOCTU? Moyemy emy 6b110
C/IO’KHO OTKasaTbcA?

OTKas oT ynoTtpebneHus ankorons
e  CNOXKHO M OTKa3aTbCA OT ynoTpebneHus ankorona B KomnaHum? Mouemy?
e He morav 6bl Bbl BCMOMHWTL C/ly4ait, KOr4a Bbl CUAEN C APY3bAMM, @ KTO-TO OTKasascs
BbINMBaTL? M0 KaKol NpuunHe? KakoBa bblaa peakumsa OKpyKarowmx?
e  Bbl KOrga-HMbyab 0TKasbiBaMUCh? ONULLNTE CyYaid.
e  Kakue aprymeHTbl Mpu OTKase OT a/IKOro/1f B KOMNaHUK cpabaTbiBatoT Aydlle Bcero? Kakue He
cpabatbiBatoT?

Pasrosop no gywam
e  ECTb TaKoe BbIpaskeHWe «pasroBop no Ayluam», CKaXKuTe, Korga oH MOXeT NpousonTn? Fae oH
npoucxoguT, ¢ kem? O yem? Moyemy roBOpsT UMEHHO MO Aylwam»?
e Y70 MOKeT nomelaTb pa3roBopy no Aywam?
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APPENDIX B

INFORMED CONSENT

MACCAYYCETCKUA YHUBEPCUTET
340p0OBbE B PYCCKOM KynbType

Al npurnawato Bac NpuHATL y4acTme B UCCef0BaHMM, KOTOPOE A MPOBOXY NOA PYKOBOACTBOM
npodeccopa AoHana Kapbo. Llenb aHHOro nccnenoBaHua - U3yYnTb, KaKMM 06pa3om nNpencTaBuTeNm
PYCCKOM Ky/bTypbl MOHMMALOT 340POBbE U BCE, YTO C HUM CBA3AHO. A MCNO/b3YIO AaHHbIN MaTepuan B
3THOrpadMYecKkom Uccae,0BaHUN PYCCKOM KyNbTypbl U 340POBbA. fl TaKKe HafeChb, YTO Moe
nccnefoBaHue, OCHOBaHHOE Ha 0COBEHHOCTAX PYCCKOM Ky/bTypbl, MOCAYXKUT BKNAAOM B pa3paboTky
NpPOrpamm o 34paBooOXPaHEHMUIO.

Hawa 6ecepa 6yaeTt npoxoanTtb cneayowmm obpasom. A 3agam Bam Bonpock! 0 noBeaeHUK
Nofeil, 0CHOBaHHOM Ha Pas/IMYHOM OTHOLUEHUM K CBOEMY 34,0PO0BbI0. Pa3roBop Takxke byaeT BK/AoYaTb
BOMNPOCHI O NOAAEP!KAHUMN U COXPAHEHUM 340pOBbA. Bale yyactue 3aitmeT oT 20 40 30 MUHYT.

Ecnn y Bac ectb BONpOCHI UM NPeaNoKeHUA Mo JaHHOMY UCCef0BaHMIO, Bbl MOXKETE CBA3aTbCA
¢ JoHanom Kap6o no anekTpoHHoM noyTe carbaugh@comm.umass.edu nnu EneHoi Xauxkesuy
khatskevich@comm.umass.edu .

Al caenato Bce, YTO OT MEHA 3aBUCUT A1 COXPaHeHUA KoHbmaeHUnanbHoCcTM Bawnx oteeTtos. A
He 6yay ncnonb3oBaTb Bawero umeHu u Gamnanm HU B 0AHOM M3 OTYETOB MM NYBANKaLUiA,
OTHOCALLMXCA K AAaHHOMY UCCNEeL0BaHMIO.

Hacko/bKo A MOry NpeanoioXKuTb, y4acTme B JaHHOM UCCeL0BaHUN He NpuHeceT Bam
HWKaKoro Bpea. Al TakKe He Mory 06eLaTb HUKAKOW NoJb3bl OT A4A@HHOTO UCCef0BaHMA NMYHO ANA Bac.
Tem He meHee, JaHHOE UCCIef0BaHME MOXKET NOCNYKUTL BKNALOM B 06LeCTBEHHOE 34PaBOOXPAHEHNE B
Poccun 1 B ganbHeriwiem nomoyb paspaboTate NporpaMmmbl € y4eTOM 0COBEHHOCTEN Hallen KynbTypbl.

Mokanyncra, NpUMUTE CaMoCTOATENIbHOE peLleHmre, XKenaete An Bbl NPUHATL yYacTue B 4aHHOM
nccnenoBaHuu. Ecnm Bl pelumTe NpUHATL yYacTue B J@aHHOM UCCNef0BaHMM, 32 Bamu coxpaHsaeTca npaso
OTKa3aTbCA OT y4acTMA B HEM B 1tob6oe Bpems BO BpeMs Haluen becegpbl.

PeBM3MOHHBIV COBET yuperkaeHusa B MaccauyceTcKom yHUBepcuTeTe 0406pua nposeaeHune
AaHHoro uccnegosaHuA. Ecam y Bac ectb Kakme-nnbo Bonpockl 0 Balwmx npaBax Kak y4acTHUMKA AaHHOTO
nccnefoBaHus, Bol moxeTe cBA3aTbcA ¢ OTAENOM 3aLLMTbl YH4aCTHUKOB UCCNEA0BAHMUA MO SNEKTPOHHOM
nouyte humansubjects@ora.umass.edu; TenedoHy (413-545-3428); unu noute (Office of Research Affairs,
108 Research Administration Building, University of Massachusetts, 70 Butterfield Terrace, Amherst, MA
01003-9242).

NOXANYINCTA, MPOYTUTE CNEAYIOLLEE YTBEPMAEHME M MOCTABLTE BALLY NOAMUCH, ECNU Bbl
COMNACHbI

MHe 6bi1a faHa BO3MOXKHOCTb 334,aTb BOMPOChHI NO NOBOAY AAHHOMO UCCNeA0BaHMA U A Noay4YmMn(a)
OTBETbl Ha Bce Mou Bonpochl. i npounTan(a) MHbopmaunto B LaHHOM MHGOPMUPOBAHHOM COTIacUmn, U A
cornaceH(Ha) NPUHATbL yyacThe B AaHHOM UccnefoBaHuK. [laHHas popma NoAnMCbIBAaETCA B BYX KONUAX.
A1 BO3bMy 0AHY Konuto cebe, a apyryto otaam EneHe Xaukesuu.

Moanuce [aTa
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APPENDIX C

KEY TO TRANSCRIPTION*®

[ a left bracket indicates the point on overlap onset
] a right bracket indicates the point at which overlapping utterances end
(0.0) numbers in parenthesis indicate elapsed time in a pause by tenths of seconds

three colons indicate prolongation at the immediately prior sound
(laughter) words in parenthesis are the transcriber’s clarification of meaning or a

description of nonverbal behavior

%8 This key to transcription is based on the glossary of transcript symbols by Jefferson
(2004).
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APPENDIX D
RUSSIAN ROMANIZATION TABLE

(Based on the Library of US Congress Russian Romanization Table)

Vernacular Romanization Vernacular Romanization
Upper case letters Lower case letters
A A a a
b B 6 b
B \ B v
r G r g
il D il d
E E e e
E E é é
K Zh X zh
3 z 3 z
n | " i
7 I i [
K K K k
n L n I
M M M m
H N H n
0] 0] (o] o]
M P n p
P R p r
c S o s
T T T t
Yy U y u
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Kh

TS

Ch

Sh

Shch

(hard sign)
Y

(soft sign)

bl
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sh

shch

(hard sign)
y

(soft sign)



APPENDIX E
“SITTING” EVENT DIAGRAM
As, A, As — Events (rituals) of toasting and drinking
Bs1, B2, Bs — Ritualistic corrective sequence

Escalating “dushevnost’” — increasing soulfulness of the event

Reaching “ponimanie” — Achieving the goal of “understanding” (“sacred object”)
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APPENDIX F

TRANSCRIPT: MOSCOW DOES NOT BELIEVE IN TEARS

Datum 1

There is a conflict situation at table — younger guests said that they “would not have kept silent” hinting at
the time of Stalin repressions. An elder guest said that the time was quite different. There is an awkward
pause, during which the guests are exchanging glances. Sergey (S) is a hockey player, Rudolph (R) is a
journalist, Liudmila (L) is one of the hosts, G is a guest:

10.S:

11.R:

12.

13.S:

14.R:

Ax, Cepérka, A1 CMOTPIO PIOMKA Y Bac COBCeM He TpoHyTa! Tak HeyecTHO!

Oh, Serézha, | see that your glass has not even been touched! It is not fair!
(cmyuieHHO) Henb3s MmHe.

(shyly) I am not allowed.

BonbHbI?

Sick?

Hy noyemy 60nbHbI? TpeHep He oa06pAaeT. CNOPTUBHLIN PEXUM.

Why sick? The coach disapproves. Athletic regime.

MNo3BonbTe, Bbl NYpWH, aa?

Excuse me, you are Gurin, right?

[YpuH.

Gurin.

A A CUXKY M MyYatoCb, OTKYZA MHe Balle ML0 3HAaKOMO!

And | am sitting here and wondering why | know your face!

MocnywaliTe, A HECKONbKO pas Nepesayn Bes € BallMxX maTyen.

Listen, | was televising from your matches several times.

Hy, ToBapuLm, Mbl Byaem ropamTbca, 4TO CUAMM 32 OLHMM CTONOM C caMUm FypUHbIm!
Well, comrades, we should be proud that we are sitting at the same table with the famous Gurin!
[a nagHo Bam.

Please, it’s not a big deal.

[a uTo Bbl CKpOoMHMYaeTe? (Bepet 6okan).

Why are you so modest. (Takes a glass with a drink).

Al ke unTan, yTo O BacC WBeAbl NMcanu. Bbl yto Tenepnb, B Mockse?

| read what the Swedes wrote about you. Are you in Moscow now?

B Mockse.

In Moscow.

Hy TaK 310 300p0B0! ToBapuLLK, HY A Npeaaarato BbINUTb 32 BE/IMKOTO XOKKeucTa ypuHa.
Well, this is great! Comrades, | suggest drinking to the great hockey player Gurin.

(Everyone is reaching out with their glasses. Serézha clinks his glass and puts it back.)
15. G2: Hy-Hy, 04HY-TO POMOUYKY 3a ceba MOXKHO.

16. S:

17.

Well, you can have one little glass to yourself.

HeT, cnacmbo, Bam, Tak cKasaTb 3a xopowue cnosa. He ntobato A.
No, thank you for the good words. | don’t like it.

[a 1 Henb3A Ham. (MocTaBuA PrOMKY Ha cTon). CyXoi 3aKOH.

And we are not allowed. (Puts the glass on the table). Dry law.

298



Datum 2

Guests got together at table to celebrate the birthday of Katerina’s daughter. Suddenly Nikolai (N) noticed
that Sergey (S) has an empty glass. He exclaims:

18. N: O, Cepéra, nogoxam!
Hey, Seréga, wait!
19. S:  He, He, He, MHe Henb3A. Y MeHA peXxum.
No, no, no, | am not allowed. | have a regime.
20. N: CerogiHs Tbl 0643aH BbIMUTb.
Today you are obliged to have a drink.
21. S: Y meHs pexum. [la Henb3a MmHe, pebaTa. e He nobato A.
| have a regime. And | am not allowed, guys. And | don’t like it.
22.G: 3a pebeHkKa BbINnUTb — cBATOE Aesio. OgHY PIOMOYKY.
Drinking to a child is a sacred thing. One little glass.
23. S:  3x, YepTu, HaZoeno mHe c Bamu bopoTbea!
Ah, devils, | am so tired of fighting with you
24. All:  Tocr, Toct!
Toast, toast!
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APPENDIX G

IRONY OF FATE OR “ENJOY YOUR BATH!”

Friends Zhenia (Z), Pavel (P), Misha (M), and Sasha (S) are in the sauna on New Year’s Eve (December 31).
They are sitting in the sauna lounge and drinking beer.

10.

11.

12.

13.

Z:

M:

M:

O, pebsTa, Kak, Kak, Kak TyT HU NPeKpPacHoO, HO MHe nopa...

Well, guys no matter how great it is here, but it’s time for me to go...

Bce-TaKu Tbl HEXOPOLLMNIA YENOBEK.

Well, turns out you are such a bad person.

MNoyemy?

Why?

Mbl BCe Xaem...

We are all waiting...

(HepoymeBas). A yero Bbl XKaeTe T0?

(at a loss). And what are you waiting for?

Tbl 4TO XOYeLb YIUTU Cyxum? He Xxouellb OTMETUTb CBOHO KEHUTLOY?

Do you want to leave dry? You don’t want to celebrate your marriage?

3pecb, B 6baHe 4TO /IN?

Here in the sauna?

Hert, pebsTa, Boobuie eHs npas. B 6aHe e He oTnycKatoT [BogKy].

No, guys, in general, Zhenia is right. They don’t sell [vodka] in sauna.

Hy KoHeuHo! HeT, B 6aHe e He oTnycKatoT.

Well, of course! But they don’t sell in sauna.

Aaa. Ecnv 6bl He A, Bbl 6bl Bce TyT 63 meHs nponanu (gocTaeT 6yTbiNKY BOAKWU U3 CYMKMW)
Aaah. But for me you would all get lost. (pulls a bottle of vodka out of his bag)

HeT, Hy A He He He byay. (KauyaeT ronioBoit) He-He mory.

No, well, I will not, not, not have it (shakes his head) | can’t.

(OTKpbIBas 6yTbINKY) PebsTa, HY MO 0gHOM. [TOTOMY YTO MHE-TO IMYHO Ha a3pPOAPOM.
(Opening the bottle) Guys, just one glass each. Because | personally have to go to the airport.
Noan, He BonHyMTech! Bcem Hago 6biTb B dopme, BCEM HAA0 HOBbIW rog, BCTPEYaTb.
People, don’t worry! We all need to be in shape, we all need to see the New Year in.

(Pavel pours vodka in beer glasses)

14.

15.

Z:

PebsTa, paBalite 3aBTpa, a? MNpuxoguTe Ko MHe 3aBTpa.

Guys, let’s do it tomorrow, huh? Come visit me tomorrow.

M BoobLLE, Mbl TaK peaKo BCTpedaemcsa. A Bac € })KeHoM No3HaKomto, a?

And in general, we see each other so rarely. | will introduce you to my wife, huh?

(Everyone is busy pouring vodka in glasses)

16.

17.

18.

19.

20.

21.

P:

3aBTpa s 6yay B J/leHnHrpage. (nogHMmaeT cTakaH) Hy, nei! (otaaet ctakaH Muwe)
Tomorrow | will be in Leningrad. (raises his glass) Well, drink it up! (gives the glass to Misha)
A Bce-Taku MHTepecHo, KeHeuKa, 4To Tbl B KOHLE KOHLLOB Bbibpan?

And it’s interesting, Zhenechka, what did you finally select?

He uto! Yto! A Koro! (aep»uT cTakaH c oTBpalleHMeM) ITO y¥KacHO, BOAKY Noc/e nusa.
Not “what”! What! But “who”! (holds a glass with disgust) It’s horrible — vodka after beer.
Y MeHA HoYHOe AeXypcTBO 6bl10, COTHA NaLUMEHTOB.

I had a night shift, a hundred patients.

(npoTtarmeaeT WokonaaKy) BoT WokonaakKa.

(hands out a chocolate bar) Here's a chocolate bar.

KaKasn HM Ha eCTb, HO BCE-TAaKM 3aKycKa.

No matter what it is, it is still something to eat (zakuska).
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22.

23.

24,

25.

26.

27.

28.

29.

30.

31.

32.

33.

34.

(cmeetca) Hy nagHo, aasaliTe, BOT MO r/1I0TOYKY M BCe.

(laughing) Well, ok, let’s do one sip and that’s it.

Hy nagHo, Nasen, ckaxku ToCT. Tbl Y HAaC CaMblii KPaCHOPEUUBbIN.
Well, ok, Pavel, say a toast. You are the most eloquent among us.
A Tbl y Hac camblii Heganekum.

And you are the slowest.

Cnacunbo 6onbLoe.

Thank you very much.

A rosopto.

I am talking.

Hy nagHo, gasaii.

Well, ok, do it.

PebsTa, Bbinbem 3a eHeuky JlyKawmHa.

Guys, let’s drink to Zhenechka Lukashin.

(cmywieHHO) MaBnuK, Hy NnepecTaHb!

(shyly) Pavlik, stop it!

Het, pebsTa, 6e3 gypakos. Camoro 3acTeH4YnBOro, AeNCTBUTENIbHO, U3 HAC Ye10BEKa,
No, guys, no fooling around. The shyest, person among us, really,
KOTOPbI HaKOHeL, Npeoaosien B cebe 3TO KaYecTBO U XKEeHWUCA.
who finally overcame that quality in himself and got married.

Hy, xBaTuT!

Well, enough!

MocneaHum. eHb, nocnegHUM U3 BCeEX Hac.

The last one. Zhen’, the last one among us.

eHb, celtyac cepbesHo, Kak Apy3sbsa, byab cyactams! byab cuactaums, HKehns!
Zhen’, now seriously, as your friends, be happy! Be happy, Zhenia!

(Everyone is reaching out with their mugs to clink)

35.

36.

37.

38.

39.

40.

41.

42.

43.

44,

45.

46.

S:

Byap cyactaums, HKehs!

Be happy, Zhenia!

Hy, cnacmnbo! 3a 3To Hago BbINUTL (KMBAET rO/I0BOW).

Well, thank you! It is necessary to drink to this (nods his head).
[o aHa pgasait!

Up to the bottom, come on!

Mbl e cepbe3Ho!

We are being serious!

370 A3, Aa. (Bce BbINMBAIOT)

Yes, yes. (everyone drinks)

Cnywait, a Kak ee 30ByT?

Listen, and what is her name?

(npmxoaunT B ceba nocne BbINUTOrO, TPACET roN0BoM) Y Hee...
(coming back to his senses after a drink, shakes his head) She has...
3aelwsb! 3aewsb! (NpoTArMeaeT WOKoAAAKY)

Chase it! Chase it! (hands out a chocolate bar)

Y Hee npeKpacHoe ums - Nana!

She has a beautiful name - Galia!

MpekpacHoe!

Beautiful!

M oyeHb rnaBHOE, YTO NpUMeYaTenbHoO — peakoe!

And the most remarkable thing is that it is rare! 2

(sce cmetoTca) Peakoe!

* Galia (Galina) was one of the most popular female names at that time.
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47.

48.

49.

50.

51.

52.

53.

54,

55.

56.

57.

58.

59.

All:

M:

(everyone is laughing) Rare!

PebnaTa! PebnaTa! NonoxkeHne 6e3BbixoaHOE! (Bce cMOTPAT Ha MuLy yAUMBAEHHO)
Guys! Guys! The situation is hopeless! (everyone is looking at Misha in surprise)
3a lanto Haao BbINUTDL!

It is necessary to drink to Galia!

A? He-He! (Bce TAHYT Kpy»KMK, MNasen pa3nnsaeT BOAKY)

Huh? No, no! (Everyone is reaching out with mugs, Pavel is pouring vodka in them)
3a lanto go gHa! Tonbko go gHal Manka 6yab cuactameal Ypa!

To Galia, bottoms up! Only bottoms up! Galka, be happy! Hurray!

(anobHo, Koraa Bce YokatoTcA) Kakune Bbl Bce-Taku mep3aBupl!

(complaining while they are clinking glasses) You are such jerks!

Y MeHs 40 npuema B NOAUKANHUKE BblI0 HOYHOE AEeXYpPCTBO.

| had a night shift before the office hours at the outpatient clinic.

Tennas, Boobuie! (o BoaKe)

So warm! (about vodka)

PaccKkau, KaK Tbl ¢ Heit no3HaKomuacs?

Tell us, how did you two meet?

370 uenasa uctopus. (noabagpusatowwme Bosraacbl) OHa NPULLAA KO MHE B NOJIUKIUHUKY...
It’s a whole story. (the guys cheer) She came to see me at the outpatient clinic...
OHa uTOo, 6onbHanA? (Bceobumii cmex)

And what, she is sick? (everyone laughs)

(oburkeHHO) Hy 3auem? Y Hee 6bin1 BbIBUX. BbiBMX!

(offended) Well, why? She had a dislocation. Dislocation!

A Hy Tenepb Bce ACHO, UMEHHO NO3TOMY OHa 3a TebAa 1 BbIxoAnT. HopmanbHo.
Oh, well, now it is all clear, that’s why she is marrying you. It’s all clear.

PebsTa! PebsTa, Bbinbem 3a To, 4TO6bI OHM 06a 6bIAKN BCceraa 340p0BbI!

Guys! Guys, let’s drink to them both always being healthy!

(pulls out the second bottle).

60.

61.

62.

63.

64.

65.

66.

67.

68.

69.

70.

71.

P:

M:

Tbl ¢ yma cowen. Tbl 4TO UX pOXKaeLlb YTO AN?

You are crazy. Are you giving birth to them?

KeHa Benena B3ATb ANA rocTein.

My wife told me to pick up some for the guests.

HeT, HeT ... He... Ecin B TaKOM TemMne byaem NpoAaBuraTbca, S Ha a3PoAPOM He nonajato.
No, no, I... If we move along like this, | am not getting to the airport.

Mawa, Mawa, NON0XKNCb HA MEHA, A HUKOT4A He NMbAHEeto.

Pasha, Pasha, rely on me, | never get drunk.

Al He NonaAato Ha aspoapPOM.

| am not getting to the airport.

. [Oali-ka bunet! [ali-Ka cBow bunert!

Give me your ticker! Give me your ticket!

Al KaTeropmnyecku He byay 6onblue NUTb. OHA NoAYMAET NPO MEHS, YTO A AIKOTOUK. (cmex)
| absolutely refuse to drink. She will think that | am an alcoholic. (laughter)

Hy 310 BOO6LLEe HecnbIxaHHO, pebaTa. [LoKTOp OTKa3bIBaeTCA NUTb 3a 340POBbe!
Well, this is unheard of, guys. Doctor refuses to drink to health!

Hy, yepT meHA aepHyA, NOWTH ¢ BamMu B H6aHto!

Well, it was devil’s work to go to bania with you!

[Oasaii! (cmex)

Come on! (laughter)

[o aHa! (Bce BbinuBatoT)

Bottoms up! (everyone drinks)

Hy, a Tenepb paccKa)ku, KaK Tbl C HEM NO3HAaKOMMACA.

Well, and now tell us how you two met.
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72. Z: (oH yxe onbaHen). Tol MeHA? C Kem?
(he acts drunk). Me? Met who?
73. S: CTlaneit. Unny 1eba ecTb eLle KTO-HNOYAb?
Galia. Or you have someone else?
74. Z: Y MeHs HUKOro HeT. 1 xonocTom!
I don’t have anyone. | am a bachelor!
75. All: Oooooo0! (pasnmBatoT anKkorob)
Ooooo00! (pour alcohol in glasses)
76. P:  Bbinuawm 3a xonoctakal!
Let’s drink to a bachelor!
77. Z: 3auTto? A 3a xon0cTyio }n3Hb. Ypa! (Bce uto-To rosopAr)
To what? To the life of a bachelor. Hurray! (Everyone is saying something)
78. S:  Emy xopowo! A A Kak npeacTtasnto cebe, Kakoit byaeT ckaHgan,
He is happy! And | can only imagine the scandal,
79. €CAU A MOKeT ObITb NpUAay AOMOI BCTPeYaTb HOBbIM rO4...
if | may come home to see the New Year in...
80. Z: (BcTaeT Ha Becbl) PebATa, ntoan! Y meHs poguncs oueHb BaXKHbIM TOCT!
(gets on the scale) Guys, people! | came up with a very important toast!
81. M: He-He, Tebe 60/blLe HeNb3A, Tbl CErOAHA }KEHWULLbCS.
No, no. You can’t have anymore, you are getting married today.
82. Z: He, anpo 310 He 3a6bin!
No, | didn’t forget that!
83. M: Ecnu Tbl 3abyaewwb, s Tebe HanomHto. NoToMy YTO i He MbAHE HUKOorAa.
If you forget, | will remind you. Because | never get drunk.
84. Z: PebsTa, AaBaliTe BbiNbeM 33 Hally ApyKoy!
Guys, let’s drink to our friendship!
85. S:  YmHuua! YmHuua! Kpacmso rosopuilb! Tbl NPUPOXKAEHHbBIM 0paTop.
Good for you! Good for you! You are saying it beautifully! You were born to be a public speaker.
(Pavel comes up to Zhenia, they both get on the scale and drink).

303



BIBLIOGRAPHY
Airhihenbuwa, C.O. (1995). Health and culture: Beyond the Western paradigm. Thousand Oaks,
CA: SAGE Publications.
Babor, T. (2010). Alcohol: No ordinary commodity. New York, NY: Oxford University Press.

Baxter, L.A., & Babbie, E. (2004). The basics of communication research. Belmont, CA:
Wadsworth/Thompson Learning.

Blaxter, M. (2004). Health. Cambridge: Polity Press.

Boyle, P., Boffetta, P., Lowenfels, A., Burns, H., Brawley, O., Zatonski, W., & Rehm, J. (Eds.).
(2013). Alcohol: Science, policy, and public health. Oxford: Oxford University Press.

Briggs, C. (1986). Learning how to ask: A sociolinguistic appraisal of the role of the interview in
social science research. New York, NY: Cambridge University Press.

Brunt, J. H., Lindsey, E., & Hopkinson, J. (1997). Health promotion in the Hutterite community
and the ethnocentricity of empowerment. Canadian Journal of Nursing Research, 29(1),

17-28.

Burke, K. (1965). Permanence and change: An anatomy of purpose. Berkeley, CA: University of
California Press.

Burke, K. (1966). Language as symbolic action: Essays in life, literature, and method. Berkeley,
CA: University of California Press.

Burke, K. (1973). The philosophy of literary form. Berkeley, CA: University of California Press.

Carbaugh, D. (1988a). Comments on “culture” in communication inquiry. Communication
Reports 1(1), 38-41.

Carbaugh, D. (1988b). Talking American: Cultural discourses in DONAHUE. Norwood, NJ: Ablex
Publishing Corporation.

Carbaugh, D. (1989/1990). The critical voice in ethnography of communication research.
Research on Language and Social Interaction, 23, 261-282.

Carbaugh, D. (1990a). Communication rules in Donahue discourse. In D. Carbaugh (Ed.), Cultural
communication and intercultural conduct (pp. 119-149). Hillsdale, NJ: Lawrence Erlbaum

Associates.

Carbaugh, D. (1990b). Culture talking about itself. In D. Carbaugh (Ed.), Cultural communication
and intercultural conduct (pp. 1-9). Hillsdale, NJ: Lawrence Erlbaum Associates.

304



Carbaugh, D. (1990c). Toward a perspective on cultural communication and intercultural
conduct. Semiotica 80-1/2, 15-35.

Carbaugh, D. (1993). Competence as cultural pragmatics: Reflections on some Soviet and
American encounters. In R.L. Wiseman, & K. Koester (Eds.), Intercultural Communication
Competence (pp. 168-183). Thousand Oaks, CA: SAGE Publications.

Carbaugh, D. (1995). The ethnographic communication theory of Philipsen and Associates. In D.
P. Cushman, & B. Kovacic (Eds.), Watershed research traditions in human
communication theory (pp. 267 — 297). Albany, NY: State University of New York Press.

Carbaugh, D. (1996). Situating selves: The communication of social identities in American scenes.
Albany, NY: State University of New York Press.

Carbaugh, D. (2005). Cultures in conversation. Mahwah, NJ: Lawrence Earlbaum Associates,
Publishers.

Carbaugh, D. (2007). Cultural discourse analysis: Communication practices and intercultural
encounters. Journal of Intercultural Communication, 36(3), 167-182.

Carbaugh, D. (2008). Putting policy in its place through Cultural Discourse Analysis. Paper
presented at Communication and Public Policy, International Colloquium on
Communication.

Carbaugh, D., & Cerulli, T. (2013). Cultural discourses of dwelling: Investigating environmental
communication as a place-based practice. Environmental Communication, 7(1), 4-23.

Carbaugh, D., & Hastings, S.0. (1992). A role of communication theory in ethnography and
cultural analysis. Communication Theory, 2, 156-165.

Carbaugh, D., & Khatskevich, E. (2008). Putting cultural research at the service of operational
effectiveness. Paper presented at the United Nations Institute for Disarmament
Research Conference on Community Security and Operational Effectiveness. June 16,
Geneva, Switzerland.

Carbaugh, D., Nuciforo, E.V., Molina-Markham., & van Over, B. (2011). Discursive reflexivity in
the ethnography of communication: Cultural Discourse Analysis. Cultural Studies <->
Critical Methodologies, 11(2), 153-164.

Carey, J. W. (1975). A cultural approach to communication. Communication, 2, 1-22.

Center for Economic and Financial Research and Development at the Russian School of
Economy. (2010). Consumption of alcohol in Russia: Impact on health and mortality.

Retrieved from www.cefir.ru/download.php?id=2437

Chen, V. (1990/1991). Mien Tze at the Chinese dinner table: A study of interactional
accomplishment of face. Research on Language and Social Interaction, 24, 109-140.

305



Douglas, M. (Ed.) (1987). Constructive drinking: Perspectives on drink from anthropology.
Cambridge: Cambridge University Press.

Draitser, E. A. (1999). Making love, not war: Gender and sexuality in Russian humor. New York,
NY: St. Martin’s Press.

Dutta-Bergman, M.J. (2004). The unheard voices of Santalis: Communicating about health from
the margins of India. Communication Theory, 14(3), 237-263.

Dutta, M.J. (2008). Communicating health: A culture-centered approach. Cambridge, UK: Polity
Press.

Dzhordzhadze, N. (Director). (2004). Only you [Television series]. Russia: NTV.

Escobar, A. (1995). Encountering development: The making and unmaking of the Third World.
Princeton, NJ: Princeton University Press.

Federal Service on Consumers’ Rights Protection and Human Well-being Surveillance. (2009).
Resolution on alcohol product surveillance (No. 9214). Russian Federation, Moscow.

Field, M.G. (2000). The health demographic crisis in post-Soviet Russia: A two-phase
development. In M.G. Field, & J.L. Twigg (Eds.) Russia’s torn safety nets: Health and

social welfare during transition (pp. 11-42). New York, NY: St. Martin’s Press.

Firth, R. (1973). Verbal and bodily rituals of greeting and parting. In J.S. La Fontaine (Ed.) The
interpretation of ritual (pp. 1-38). London: Tavistock.

Fitch, K. (1997). A ritual of leave-taking in Colombia. In J.N. Martin, T.K. Nakayama, & L.A. Flores
(Eds.) Readings in cultural contexts (pp. 179-186). Mountain View, CA: Mayfield
Publishing Company.

Foss, S.K. (1984). Women priests in the Episcopal church: A cluster analysis of establishment
rhetoric. Religious Communication Today, 7, 1-11.

Frake, C. (1964). How to ask for a drink in Subanun? American Anthropologist, 16(6), 127-132.
Geertz, C. (1973). The interpretation of cultures. New York, NY: Basic Books.

Gerasimenko, N. (2009). If we don’t take urgent measures, we’ll drink away the country.
Pravoslavie. Retrieved from http://www.pravoslavie.ru/jurnal/29631.htm

Goffman, E. (1967). Interaction ritual: Essays on face-to-face behavior. New York, NY: Pantheon
Books.

Goffman, E. (1986). Stigma: Notes on the management of spoiled identity. New York, NY: Simon
and Schuster Inc.

306



Gondolf, E. W., & Shestakov, D. (1997). Spousal homicide in Russia versus the United States:
Preliminary findings and implications. Journal of Family Violence, 12(63), 63-74.

Government of the Russian Federation. (2009, December 30). Concept Paper for the State Policy
on Reducing the Scale of Alcohol Abuse and Alcoholism Prevention among the
Population of the Russian Federation. Retrieved from
http://www.government.ru/gov/results/8964/

GrandTruck. (2007, July 1). Mawa monkaem mocm. Retrieved January 25, 2010, from
http://www.youtube.com/watch?v=55NrOILFulk

Hall, B. (1987/89). Norms, action, and alignment: A discursive perspective. Research on
Language and Social Interaction, 22, 23-44.

Hall, B. (1997). Ritual as part of everyday life. In J.N. Martin, T.K. Nakayama, & L.A. Flores (Eds.)
Readings in cultural contexts (pp. 172-179). Mountain View, CA: Mayfield Publishing
Company.

Hastings, S. O. (2000). Asian Indian “self-suppression” and self-disclosure: Enactment and
adaptation of cultural identity. Journal of Language and Social Psychology, 19(85), 85-
109.

Heath, D. B. (1991). Alcohol studies in anthropology. In D. J. Pittman, & H. R. White (Eds.),
Society, culture, and drinking: Patterns reexamined (pp. 87-108). New Brunswick, NJ:
Rutgers Center of Alcohol Studies.

Hellberg-Hirn, E. (1998). Soil and soul: The symbolic world of Russianness. Aldeshot, England:
Ashgate Publishing Limited.

Hoeken, H., & Swanpoel, P. (2008). Optimizing health communication in South Africa: An
introduction. In P. Swanpoel, & H. Hoeken (Eds.), Adapting health communication to
cultural needs (pp. 1-10). Amsterdam/Philadelphia: Johns Benjamin Publishing
Company.

Huesca, R. (2003). Tracing the history of participatory communication approaches to
development: A critical appraisal. In J. Servaes, (Ed.), Approaches to development:
Studies on communication for development (pp. 1-36). Paris: UNESCO.

Huesca, R. (2007). Tracing the history of participatory communication approaches to
development: A critical appraisal. In J. Servaes, (Ed.), Approaches to development:
Studies on communication for development (pp. 180-198). Paris: UNESCO.

Hymes, D. (1962). The ethnography of speaking. In T. Gladwin & W. Sturtevant (Eds.),

Anthropology and human behavior (pp. 13-53). Washington, DC: The Anthropological
Society of Washington.

307



Hymes, D. (1972). Models of the interaction of language and social life. In J. Gumperz & D.
Hymes (Eds.) Directions in sociolinguistics: The ethnography of communication (pp. 35-
71). New York, NY: Basil Blackwell Inc.

Hymes, D. (1974). Foundations in sociolinguistics: An ethnographic approach. Philadelphia, PA:
University of Philadelphia Press.

Jefferson, G. (2004). Glossary of transcript symbols with an introduction. In G.H. Lerner, (Ed.),
Conversation analysis: Studies from the first generation (pp. 13-31). Philadelphia, PA:
John Benjamins Publishing Company.

Johnson, W.E. (1915). The liquor problem in Russia. Westerville, OH: The American Issue
Publishing Company.

Katriel, T. (1990). “Griping” as a verbal ritual in some Israeli discourse. In D. Carbaugh, (Ed.),

Cultural communication and intercultural conduct (pp. 99-113). Hillsdale, NJ: Lawrence
Erlbaum Associated, Publishers.

Katriel, T. & Philipsen, G. (1981). “What we need is communication”: “Communication” as a
cultural category in some American speech. Communication Monographs, 48, 301-317.

Khatskevich, E. (2002). Soul talk in Russian communication. Research paper for Communication
794: Cultural discourse analysis. Amherst, MA: University of Massachusetts.

Kleinman, A. (1995). Writing at the margin: Discourse between anthropology and medicine.
Berkeley and Los Angeles, CA: University of California Press.

Klimova, S. (2007). Alcoholism: Everyday theories. Social Reality, 2, 30-40.

Koester, D. (2003). Drink, drank, drunk: A social-political grammar of Russian drinking practices
in a colonial context. Anthropology of East Europe Review, 21(2), 41-47.

Kreuter, M.W., Lukwago, S.N., Bucholtz, D.C., Clark, E.M., & Sanders-Thompson, V. (2002).
Achieving cultural appropriateness in health promotion programs: Targeted and tailored
approaches. Health Education and Behavior, 30(2), 147-150.

Kvale S., & Brinkmann, S. (2008). InterViews: Learning the craft of qualitative research
interviewing. Thousand Oaks, CA: SAGE Publications.

Leon, D., Chenet, L., Shkolnikov, V., Zakharov, S., Shapiro, J., Rakhmanova, G., ... McKee, M.
(1997). Huge variation in Russian mortality rates 1984-94: Artefact, alcohol, or what?

Lancet, 350(9075), 383-388.

Lerner, D. (1958). The passing of traditional society: Modernizing the Middle East. Glencoe, IL:
Free Press.

Lialin, S. (Director). (2009). One family [Television series]. Russia: Intra TV.

308



Lindlof, T., & Taylor, B.C. (2011). Qualitative communication research. Thousand Oaks, CA: SAGE
Publications.

MacAndrew, C., & Edgerton, R.B. (2003). Drunken comportment: A social explanation. Clinton
Corners, NY: Percherton Press.

Mackenzie, L. (2007). “Does this look like a disability to you?” Stories as a tool for the creation of
an alternative identity in a music-based learning community. Storytelling, Self, Society,

3(2), 115-134.

Makazicha. (2009, December 13). 3acmonee 80 dsope. I. [ycuHoo3epcK. Retrieved January 25,
2010 from http://www.youtube.com/watch?v=X9010kTVriA

Medvedev, D. (2009, September 10). Dmitry Medvedev: Russia, forward! Retrieved from
http://www.gazeta.ru/comments/2009/09/10_a_3258568.shtml

Melkote, S.R., & Steeves, H.L. (2006). Communication for development in the Third World:
Theory and practice for empowerment. New Delhi: Sage Publications India Pvt Ltd.

Menshov, V. (Director). (1980). Moscow Does Not Believe in Tears [motion picture]. Soviet
Union: Mosfilm.

Miller, B.M., & Rudnick, L. (2008). The Security Needs Assessment Protocol: Improving
operational effectiveness through community security. United Nations Publications.

Mills, C.W. (1940). Situated actions and vocabularies of motive. American Sociological Review, 5,
904-913.

Morgan, E. (2003). Discourses of water: A framework for the study of environmental
communication. Applied Environmental Education and Communication, 2, 153-159.

Morris, N. (2003). A comparative analysis of the diffusion and participatory models in
development communication. Communication Theory 13(2), 225-248.

Nemtsov., A. (2009). Alcohol History of Russia: Newest Period. Moscow, Russia: Librokom.
Nicholson, A., Bobak, M., Murphy, M., Rose, R., & Marmot, M. (2005). Alcohol consumption and
increased mortality in Russian men and women: A cohort study based on the mortality

of relatives. Bulletin of the World Health Organization, 83, 812-819.

NikaGorovska. (2011, October 9). Tocm Aawu. Retrieved October 12, 2011, from
http://www.youtube.com/watch?v=10NHW46_mwU

Nuciforo, E. V. (2013). Russian toasting and drinking as communication ritual. Russian Journal of
Communication, 5(2), 161-175.

309



Pesmen, D. (1995). Standing bottles, washing deals, and drinking “for the soul” in a Siberian city.
The Anthropology of East Europe Review, 13(2), 65-74.

Pesmen, D. (2000). Russia and soul: An exploration. Ithaca, NY: Cornell University Press.

Phillips, L.L. (2000). Bolsheviks and the bottle: Drink and worker culture in St. Petersburg 1900-
1929. DeKalb, IL: Northern University Press.

Philipsen, G. (1987). The prospect for cultural communication. In D.L. Kincaid (Ed.)
Communication theory: Eastern and Western perspectives (pp. 245-254). San Diego, CA:
Academic Press.

Philipsen, G. (1989/1990). Some initial thoughts on the perils of “critique” in the ethnographic
study of communicative practices. Research on Language and Social Interaction, 23,
251-260.

Philipsen, G., (1992). Speaking culturally: Explorations in social communication. Albany, NY:
State University of New York Press.

Philipsen, G. (1993). Ritual as a heuristic device in studies of organizational discourse.
Communication Yearbook, 16, 104-111.

Philipsen, G. (1997). A Theory of speech codes. In G. Philipsen & T. Albrecht (Eds.). Developing
communication theories (pp. 119-153). Albany, NY: SUNY Press.

Philipsen, G. (2002). Cultural communication. In W. Gudykunst and B. Mody (Eds.). Handbook of
international and intercultural communication (pp. 51-67). London and New Delhi: SAGE
Publications.

Philipsen, G., & Coutu, L. M. (2005). The ethnography of speaking. In K. L. Fitch, & R. E. Sanders
(Eds.), Handbook of language and social interaction (pp. 355-379). Mahwah, NJ:
Lawrence Earlbaum Associates, Publishers.

President of Russia. (2009, July 17). Stenographic report on a meeting of the State Council on
Youth Policy in the Russian Federation. Retrieved from
http://news.kremlin.ru/transcripts/4834

President of Russia. (2009, August 12). Beginning of the meeting on reducing alcohol
consumption in Russia. Retrieved from http://news.kremlin.ru/transcripts/5171

President of Russia. (2009, September 11). Dmitry Medvedev approved of a list of tasks to the
Government based on the results of the meeting on reducing alcohol consumption in
Russia. Retrieved from http://news.kremlin.ru/news/5428

President of Russia. (2010, January 19). Stenographic report about the meeting of the Council on

Implementing Priority National Projects and Demographic Policies. Retrieved from
http://news.kremlin.ru/transcripts/6661

310



Psihilend. (2009, September 5). Tocm. Retrieved January 25, 2010, from
http://www.youtube.com/watch?v=0y4WEJikT _s

Public Council of the Russian Federation. (2009). Alcohol abuse in the Russian Federation: Socio-
economic consequences and measures for counteraction. Retrieved from

http://www.oprf.ru/files/dokladalko.pdf

Resnicow, K., Soler, R., Braithwaite, R.L., Ahluwalia., & Butler, J. (2000). Cultural sensitivity in
substance use prevention. Journal of Community Psychology, 28(3), 271-290.

Riazanov, E. (Director). (1975). The Irony of Fate, or “Enjoy You Bath!” [motion picture]. Soviet
Union: Mosfilm.

Ries, N. (1997). Russian talk: Culture and conversation during perestroika. Ithaca, NY: Cornell
University Press.

Rogers, E. (2003). Diffusion of innovations. New York, NY: Free Press.

Roshina, Y. (2012). Dynamics and structure of alcohol consumption in modern Russia. Vestnik of
Russian Monitoring of Economic Condition and Health of Population, 238-257.

Segal, B. (1987). Russian drinking: Use and abuse of alcohol in pre-revolutionary Russia. New
Bunswick, NJ: Publication Division of the Rutgers Center for Alcohol Studies.

Segal, B. (1990). The drunken society: Alcohol abuse and alcoholism in the Soviet Union. A
comparative study. New York, NY: Hippocrene Books.

Servaes, J. (1999). Communication for development: One world, multiple cultures. Cresskill, NJ:
Hampton Press.

Schiavo, R. (2007). Health communication: From theory to practice. San Francisco, CA: Jossey-
Bass.

Schneider, D.M. (1976). Notes toward theory of culture. In K.H. Basso, & H.A. Selby (Eds.),
Meaning in anthropology (pp. 197-220). Albuquerque, NM: University of New Mexico

Press.

Scollo, M., & Carbaugh, D. (2013). Interpersonal communication: Qualities and culture. Russian
Journal of Communication, 5(2), 95-103.

Scott, M. B., & Lyman, S. M. (1968). Accounts. American Sociological Review, 33(1), 46-62.

Sharp, S. (2009). Escaping symbolic entrapment, maintaining social identities. Social Problems,
56(2), 267-284.

Stokes, R., & Hewitt, J. P. (1976). Aligning actions. American Sociological Review, 41(5), 838-849.

311



Storey, D., & Jacobson, T. (2003). Entertainment-education and participation: Applying
Habermas to a population program in Nepal. In Singhal, M. Cody, E. Rogers, & M. Sabido
(Eds.) Entertainment-education and social change: History, research, and practice (pp.
417-434). Mahwah, NJ: Lawrence Erlbaum.

Suopis, C. (2002). Women’s ways of speaking about menopause and hormone replacement
therapy: An American discourse on personhood. (Unpublished doctoral dissertation).
University of Massachusetts, Amherst, MA.

Trammell, R., & Chenault, S. (2009). “We have to take these guys out”: Motivations for
assaulting incarcerated child molesters. Symbolic Interaction, 32(4), 334-350.

Transchel, K. (2006). Under the influence: Working-class drinking, temperance, and cultural
revolution in Russia, 1895-1932. Pittsburgh, PA: University of Pittsburgh Press.

Turner, V. (1980). Social dramas and stories about them. Critical Inquiry, 7, 141-168.
Turner, V. (1988). The anthropology of performance. New York, NY: PAJ Publications.

White, S. (1996). Russia goes dry: Alcohol, state and society. Cambridge: Cambridge University
Press.

Wierzbicka, A. (1992). Semantics, culture, and cognition: Human concepts in culture-specific
configurations. New York, NY: Oxford University Press.

Wierzbicka, A. (1997). Understanding cultures through their key words: English, Russian, Polish,
German, and Japanese. New York, NY: Oxford University Press.

Wilson, T.M. (2005). Drinking cultures: Sites and practices in the production and expression of
identity. In T. M. Wilson (Ed.), Drinking cultures: Alcohol and identity (pp. 1-24). New
York, NY: Berg.

Wilson, B.D.M., & Miller, R.L. (2003). Examining strategies for culturally grounded HIV
prevention: A review. AIDS Education and Prevention, 15(2), 184-202.

Witteborn, S. (2010). The role of transnational NGOs in promoting global citizenship and
globalizing communication practices. Language and Intercultural Communication, 10(4),
358-372.

World Bank (2006). Russian demographic crisis: A threat to country’s prosperity. Retrieved May
11, 2007:
http://web.worldbank.org/WBSITE/EXTERNAL/COUNTRIES/ECAEXT/0,,contentMDK:207
94074~menuPK:258604~pagePK:146736~piPK:146830~theSitePK:258599,00.html

312



World Bank (2005). Dying too young: Addressing premature mortality and ill health due to non-
communicable diseases and injuries in the Russian Federation. Retrieved March 5, 2007:
http://siteresources.worldbank.org/INTECA/Resources/Dying_too_Young_Summary_UP
DATED_Oct_19.pdf

Wright, P., & Treacher, A. (Eds.) (1982). The problem of medical knowledge: Examining the social
construction of medicine. Edinburgh: Edinburgh University Press.

Zaridze, D., Brennan, P., Boreham, J., Boroda, A., Karpov, R., Lazarev, A., ... Peto, R. (2009).
Alcohol and cause-specific mortality in Russia: A retrospective case-control study of

48557 adult deaths. Lancet, 373, 2201-2214.

7Denis7 (2007, February 26). HosozodHuli mocm. Hoswlili 200 ¢ cembeli 2006-2007. Retrieved
January 25, 2011 from http://www.youtube.com/watch?v=Yz0jVC3bk4k

313



	Cultural Discourse Analysis of Russian Alcohol Consumption
	Recommended Citation

	Microsoft Word - 383061-convertdoc.input.371324.YAhes.docx

