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1.  Introduction

The aim of this paper is to introduce six sample texts of Surgut Khanty. These texts 
represent two variations of each of the three texts, collected from the same informant 
at different times. In other words, the informant reproduced the same stories she had 
told twelve years earlier. All texts are narratives, traditional folklore tales in Khanty.

The speaker is Olesya Yosifovna Sopochina (born on June 16th, 1988, in 
Surgut). Her parents keep reindeer, and the family and kin live in the upstream area 
of Tromagan, on the bank of one of the tributaries of the River Tromagan, wŏki rȧ̆p 
jăwən ‘the river of the fox hill’. Every member of the family is well acquainted with 
the traditions and customs of the Khantys and has good command of the singing 
and relating of folklore tales. Sopochina’s grandfather, Ivan Stepanovich Sopochin 
(1910–1993), was the most famous shaman in this area.2

The first interview was carried out in the family’s autumn residence in the vil-
lage on July 25th, 1996. Márta Csepregi recorded Olesya Yosifovna Sopochina’s nar-
rations when she was eight years old. At that time she told five tales to Csepregi. On 
the following day, these tales were written down and translated with the help of her 
father, Yosif Ivanovich Sopochin. At that time, she was not yet at school, because 
parents living a traditional life send their children to school when they are able to live 
independently of their parents. The nearest school at that time was in the village of 
Russkinskiya, which is about 100 kilometres away from her home. At school, children 
live in a dormitory and return home only at holiday times.

Even though the family only spoke Khanty at home, Olesya had learnt some 
Russian expressions from her cousins when they spent summers at the home of 
their grandfather and uncle (= Olesya’s father). Her cousins live in a town and can 
only speak Russian. She went to school in Russkinskiya 1996–2006 and completed 
an eleven-year schooling in ten years.

In the autumn of 2006, Sopochina started her studies in the Yugra University 
in Khanty-Mansiysk. Her major subject is the Khanty and Russian languages. She 
entered the university without an entrance examination, since she had won a prize 
in a literature competition. The tale she wrote was later published in the newspaper 
Khanty Yasang (‘The Khanty language’; 26/2007, p. 4).

1 This study was carried out with the financial support of the Finno-Ugrian Society and the Finnish 
Graduate School in Language Studies/Langnet (Sachiko Sosa) and the project OTKA K 68061 of the 
Hungarian Scientific Research Fund (Márta Csepregi). The authors express their gratitude for this sup-
port.
2 For more information on Ivan Stepanovich Sopochin, see Csepregi (forthcoming).
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During the academic year of 2007–2008, she studied Hungarian and Hungarology 
at the Balassi Institute in Budapest. She worked with Sachiko Sosa in the spring of 
2008 as the latter’s informant in a study of Surgut Khanty syntax and pragmatics. At 
that time, the authors of this report came up with the idea of asking her to reproduce 
those tales she had told to Csepregi in her childhood. The second recording was made 
on April 9th, 2008. Sopochina did not listen to her earlier recordings and was only 
reminded of the themes of the tales.

Sopochina is nowadays totally bilingual. Since the death of her grandparents (in 
1993 and 2001), who did not speak Russian, every member of the family is bilingual, 
even though they speak mostly Khanty at home. Code switching between Khanty and 
Russian is therefore quite common even within a sentence. According to Sopochina, 
even the dogs of the family understand orders in Russian and they speak exclusively 
in Khanty only to the reindeer. At school and university, Sopochina speaks Russian 
almost without exception, as there is only one student from the Surgut Khanty area 
in her year in Khanty-Mansiysk. Due to internal phonetic, morphological and syn-
tactic differences within the Khanty languages, speakers from different areas have to 
speak Russian even with other Khantys. As an informant, Sopochina made a deliber-
ate attempt to avoid using Russian words in the recordings. Later she was annoyed 
when she listened to herself on the tapes and noticed that some Russian words had, 
nevertheless, been left in the recordings.

2.  Folkloristic and ethnological background to the tales

We wanted to hear three out of the five tales, which had been recorded in 1996, since 
these three are outstanding from the point of view of Khanty folklore or ethnology 
(the other two were somewhat mixed tales of a child). Folkloristic samples belong 
to the most important material in anthropological linguistics, because, in addition to 
a speaker’s gender, social class, nationality, etc., cultural dimensions influence the 
linguistic form. In fact, a ‘genre’ can be said to consist of historically transmitted and 
relatively stable frameworks for orienting the production of discourse. Even though 
it is strongly connected with the social practice of language production and under-
standing in a community, it can still be flexible and open to manipulation by perform-
ers. (Foley 1997: 359)

The first tale presents an interesting ethnological feature sȧ̆səγ, a trap 
(‘Balkenschlagfalle’; KT 880b, DEWOS 1380), which U.T. Sirelius described and 
photographed (Sirelius 1983: 42–43, 86–87) and which is still in use. Sirelius also 
mentioned that the trap is set on a sandy bank of a river, where capercaillies are 
often ensnared in the silence of the morning (počəm aəŋ ‘foggy morning’). The 
capercaillie eats small stones to help digestion (kȧ̆w itə săŋ kəŋ tåγi [stone eat.PTCP.
PRS sandy place] ‘sandy place of stone eating’). The capercaillie typically appears as 
an extremely stupid animal in the folklore tales of Khanty. In this story, too, it dies 
because of its own stupidity.

The second tale is an instruction to respect fire. According to a Khanty belief, 
one of the Fire-goddess’s daughters lives in every flaming fire. Thus Khantys should 
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not touch the fire with sharp objects in order that the Fire goddess not be harmed. 
The Selkups have a similar kind of myth (Shestalov 1991a: 36), too. There are some 
variations of this tale. In both versions, 1996 and 2008, of our samples, a wife (imi 
‘a married woman’) attacks the fire with an axe, although conversely, in one of the 
variations in Vakh Khanty (Lukina 1990: 180), not a wife, but a husband attacks the 
fire with an axe, and this makes the fire die out. The fire is reignited when the pair 
offers their child, asleep in the cradle, to the Goddess.

The third tale, which explains the origin of the cuckoo, is also well known in the 
whole area of Khanty. A variation in Agan Khanty has been transcribed in Russian 
(Lukina 1990: 75–76), and another in Kazym Khanty in Russian (Shestalov 1991b: 14) 
and Khanty (Solovar 1996: 23). According to Kulemzin (2006: 103), the cuckoo is not 
considered a real bird, but an image of a supernatural being in Khanty. According to 
Mansi mythology, the god of the sky, Numi Torem, changes the woman into a cuckoo: 
when the god settled in the land of humans, the legs of his horse sank into the mud. 
The god asked the woman for help in raising his horse from the mud, but she didn’t 
want to help, because she was sewing. The god then became angry with her, and as 
punishment she was changed into a cuckoo. In the Mansi version, her daughter and 
son, who were orphaned, die (Munkácsi 1896: 321–322).

In addition of the revealing the origin of the cuckoo, the tale explains the reason 
why moss is red. The tale ends aetiologically, disclosing that moss turned red from the 
blood of the feet of the children who had run after their mother barefoot. Kulemzin 
(2006: 103) is familiar with a legend in which the mother’s feet, and not the chil-
dren’s, bled while escaping from the children, tinting with red a certain willow spe-
cies, not moss. Such aetiological explanations do not appear in Lukina’s or Solovar’s 
variations.

3.  Linguistic analysis of the tales

This sample of tales offers an example, which shows how the same speaker can pro-
duce a different narration, both linguistically and propositionally, at different moments. 
At the level of pragmatics, the strategy and rhetoric of the speaker, for example, had 
developed for twelve years, although the story itself changed only a little. Even though 
the length of the entire text sample is almost the same (the length varying according 
to the tale, however), generally speaking, the speaker used more repetition of words 
(and not rhetorical parallels) and repairs in 1996 than in 2008.3

In 1996, the informant used the word iki for ‘man’ and lu̇̆k iki for ‘capercaillie 
man’ (1996/A), whereas in 2008 she used different expressions, kăntək ko ‘a man’ 
and lu̇̆k iki (2008/A), to avoid confusion. In addition, the narrator’s strategies aimed 
at manipulating listeners are manifest in the discourse, for example in the informa-
tion flow through the choice of noun phrases. The choice of noun phrase is one of 
the most important elements in the information flow: formal shift of same referent, 

3 Such specific features in discourse were deleted from our samples in order to avoid any lack of 
clarity.
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for example, from a full NP to a pronoun, from one noun to another, etc., shows the 
speaker’s strategy. These strategies may include a wish by the speaker to emphasise or 
focus the didactics of the story or to show a shift in point of view. By using such strate-
gies, new nuances are added to the referent, the character in the story, and as a result 
the new NP can, in discourse, be regarded as a type of new information.4 A proficient 
speaker can succeed in manipulating his/her listeners by enlarging the narrative sto-
ry’s field and world. (E.g. Martin 2003.)

In general, Sopochina described the situation and characters more precisely in 
2008 than in 1996. Another example is evident from samples C. In 1996, the inform-
ant had chosen only the woman as a topic at the beginning of the story, but in 2008 she 
chose both the woman and the man as a beginning topic (see sample 1996/C below). 
This could be explained within the framework of traditional Khanty rhetoric, as the 
informant has mastered the traditional Khanty folklore tale formula better after 12 
years. Traditionally, Khanty tales often begin, for example, with imiγən-ikiγən ‘woman 
and man’. Each genre has its own framings in its rhetoric. This text genre typically has, 
for example, framings such as ‘once upon a time’ as an opening phrase, parallelisms 
or lexical shifts in poetic function, consisting of historically trans mitted and relatively 
stable frameworks for orienting the production of discourse. Such framing enhances 
mutual understanding between the listener and the speaker (Foley 1997: 359–370). 
Furthermore, Khanty has similar features in its genres, for example, folkloristic dis-
course. These framings are manifest in parallelisms and certain beginnings, such as əj 
məta atnə ‘once upon a time’ and imiγən-ikiγən wăəγən ‘woman and man live’.

At the level of morphology, it is to be observed that the case marker of the loca-
tive appears as -ən in certain expressions: tåγəmən, pi̮rən, sȧ̆səγən, suən, oγtittən, 
atən. In Surgut Khanty, the locative is marked basically as -nə, which originated in 
the locative of Proto-Uralic, but also -ən is one of the variations of locative case mark-
ers nowadays. This variation probably has a phonetic explanation.

At the syntax level, too, some changes are visible. The word order in Khanty is 
SOV and this verb finality is a fairly rigid rule in all Khanty dialects (e.g. Csepregi 
1998). This basic word order has been maintained well in both old and new tales. Only 
two sentences in 1996 and six in 2008 are not verb final. In other words, the texts of 
2008 have more non-verb ending sentences. Most of such sentences end in adverbials. 
For example:

os   ku̇̆č či̮mə wiγ    ȧ̆wi--nam. (2008/C/1)
again just little  cry.PST.3SG daughter-SG.3SG-APPR5

‘While she cried again a little to her daughter.’

In 1996, to one of these an adverbial was added at the end as additional information.

4 The definition of new/given information varies depending on the scholar. Martin’s “new information” 
would be considered as given information in other theories.
5 The less common abbreviations used in the glosses stand for approximative (APPR), comitative-instru-
mental (COMINST) and instructive-final (INSTFIN) cases.
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lu̇̆k    iki   t'ə pŏrəγəγ,  poməγ korəp  iki-nam. (1996/A/3)
capercaillie uncle fly.PST.3SG  poməγ  korəp  iki-APPR

‘The capercaillie-uncle flew towards the poməγ korəp iki.’

In Khanty, afterthought constructions are represented by an element added after the 
completion of the sentence to clarify another word or the content of the whole sen-
tence (Nikolaeva 1999: 57). The borderlines of the completion of the sentence and the 
additional information are separated by a pause. In the 2008 rendering, two non-verb 
ending sentences represent afterthought constructions of this kind. For example:

nu̇̆ŋ,  kăntək ko  mu̇̆wəi  t'et  wȧ̆r--ən,  ma kȧ̆w i-tə    
you  human   what   here  do-PRS-2SG I  rock eat-PTCP.PRS 
tåγəm-nə? (2008/A/1)
place.SG.1SG-LOC

‘You, man, what are you doing here in the place in which I eat rocks 
(‘my rock eating place’)?’

In 1996 another sentence violating verb finality is an imperative. In this sentence, too, 
the intonation unit ends at the verb, ‘give’, and then a pause follows before the object 
noun phrase. This can also be considered additional information.

nu̇̆ŋ mantem məje    aj  ńewreməl-e, – – (1996/B/4)
you I.DAT   give.IMP.2SG small child-SG.2SG

‘You, give me your small child, – –’

Thus, these parallel texts make it possible to examine what an adult remembers from 
her childhood and how language has changed. The difference of performance between 
1996 and 2008 matches that of the narratives of an 8-year-old with that of a 20-year-
old. There was child-like enthusiasm in the young girl’s performance, while the adult 
speaks about what she remembers.

4.  The samples of Surgut Khanty 1996 and 2008

Our sample narratives are shown below. The letters A–C correspond to each other in 
both the 1996 and 2008 samples. In translation, the authors wish to comment on two 
topics:

1. Tense. The tense of the original Surgut Khanty text and that of the English 
translation do not correspond to each other entirely. Because Surgut Khanty has only 
two tenses (present and past), the English tense system was used in the trans lations.

2. Conjunctions. Some of the translation sentences begin with a conjunction such 
as ‘and’, even though in general a sentence does not begin with such a conjunction in 
English. Here our purpose was to record the conjunction literally in spite of the dif-
ference of rhetoric in these two languages. We aimed at reproducing the manner of 
narration of in the original text clearly and faithfully. 
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4.1. The samples from 1996 

1996/A iki sȧ̆səγ wȧ̆r – A man made a trap

1. əj iki wă. t'u wătanə t'ăka ŏntənə nŏmə ksə, ma sȧ̆səγ wȧ̆rəm, t'ăka. sȧ̆səγ 
wȧ̆rta t'i šu̇̆ksəməγ6. t'ikim jəm tåγi ŏjaγtəγ, tŏγə sȧ̆səγ wȧ̆r, t'ăka, sȧ̆səγ t'i wȧ̆r.

 A man lives. In so doing he thinks to himself, “I shall make a trap”. He starts to 
make the trap. This is a good place, he makes the trap there, he secures the trap.

2. lu̇̆k iki t'e ku̇̆tərγətətəγ7. lu̇̆k iki ńăwmiə: “nu̇̆ŋ mu̇̆wəi wȧ̆rən ma kȧ̆w itə 
săŋ kəŋ tåγəmnə? mu̇̆w ki̮liγat8 wȧ̆rən?” jastə: “ma nu̇̆ŋat sȧ̆sγat wȧ̆rəm”. 
lu̇̆k iki ńăwmiə: “ma nu̇̆ŋ ki̮ləna əntə ăŋəm. nu̇̆ŋ nămə ksəən, mant kȯ̆ta 
paγətən9”. t'i iki ńăwmiə: “ma nu̇̆ŋat poməγ korəp ikija10 muəγtəəm11.”

6 šu̇̆ksəməγ ‘to start working on a difficult job’. There is no mention of this meaning and the initial 
consonant č- in dictionaries (DEWOS 264, 266; Ter. 46), but the shift between č and š is a common 
phenomenon in the Tromagan dialect.
7 ku̇̆tərγətətəγ is the onomatopoetic word for a capercaillie’s movement, ‘step on the sand in mixing 
with his (two) wings’. The word is found neither in KT, DEWOS nor in Ter. A similar word is found 
in only Mogutayev’s dictionary of Vasyugan, but this is the variation of back vowel: қутарқалтанта 
‘трепыхать’ ‘writhe, wriggle’ (Mog. 116).
8 ki̮li ‘1. wood-stack/pile; 2. privy, latrine’. A word in exactly same form and meaning is not found in 
dictionaries (cf. KT 299a, 300b; DEWOS 483, 486; Ter. 161).
9 
 kȯ̆t-a paγət-ən
 hand-LAT make(.it).fall-PRS.2SG

‘catch’; literally “make it fall into the hand”. This word structure is not mentioned in dictionaries.
10 poməγ korəp iki The translation could be ‘uncle of grassless channel’. Cf. poməŋ kor ‘channel with 
grass in low ridge’ (Tremyugan), KT 329b; cf. also Ter. 173. This is one of the names of wåjəγ årttə iki 
‘god who divides animals’, but nowadays speakers do not understand it fully themselves, either. Thus, it is 
not a coincidence that this expression does not appear in the 2008 variant. Cf. 2008/A/1 wåjəγ årttə iki.
11 muəγtəəm The stem of the verb is mu- ‘pray, sacrifice’. The derivative muəγtə- appears in dic-
tionaries (KT 555b, DEWOS 922, Ter. 268). The meanings ‘cry, call/invite with crying, ask, give, endow’ 
illustrate that this verb describes all communication which takes place between human beings and sprits 
during the sacrificial activities. It means that human beings offer sacrificial animals to the god—after 
all the humans will in the end acquire the game. The meaning, which appears in section 1996/A/1 ‘in-
tend/mean/offer sg for sy/sg’, is mentioned only in the dictionary of Mogutayev (152). In the dictionary, 
government of the verb is different from that in the paragraph 1996/A/4.

 ma nu̇̆ŋ-at  poməγ korəp iki-ja muəγtə--əm
 I you-ACC p.k.i.-LAT mean-PRS-1SG
 ‘I offer you to the poməγ korəp iki.’ 

In paragraph 1996/A/4, the meaning of the verb muəγtə- is different: the god supplies humans with game.

 mantem muəγtəγ, wəe, poməγ korəp iki.
 I.DAT give.PST.3SG surely p.k.i.
 ‘Surely, the poməγ korəp iki sent you to me.’
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 A capercaillie-uncle toddles towards it (= in sweeping the sand). The caper caillie-
uncle says: “What are you doing in my rock-eating sandy place? What kind of 
wood-stack are you making?” He says: “I make a trap for you.” The caper caillie-
uncle says: “I won’t enter your wood-stack/branch-heap. Do you think you can 
catch me (you drop it into the hand).” The man says: “I shall offer you to the 
poməγ korəp iki.

3. lu̇̆k iki t'ə pŏrəγəγ, poməγ korəp ikinam. pan pŏrəγəma t'ăka, poməγ korəp ikija 
t'i jŏwət t'aka. tŏγə jŏwətma jastə:”t'en, t'en, ma t'i iki ku̇̆č jastəm, mant sȧ̆sγat 
wȧ̆rə, ma kărəma mu̇̆wat sȧ̆səγ wȧ̆rən?” poməγ korəp iki ńăwmiə:”jəmat 
počəm aəŋ wȧ̆rə, nu̇̆ŋ tŏγnam məna, tŏγnam mənən, pan tŏγnam məntannə t'i 
ikinam a koənta, t'imint šortnam12 a koənta. sȧ̆səγ t'imint aj pȧ̆rtəlit tăjə. aj 
pȧ̆rtəlia t'ita i̮ə pŏrəntia, wot t'ebe13, na, tăm u̇̆wati ki̮li.”

 The capercaillie-uncle flew towards the poməγ korəp iki. Then, after he had 
flown, he arrived at the poməγ korəp iki. When he arrived there, he says: “Thus, 
thus, I said to the man in vain, he makes a trap for me, why are you (= man) 
making a trap in my territory?” The poməγ korəp iki says: “[tomorrow] will be 
a very foggy morning, go there, when you go there, don’t mind the man, don’t 
mind such an evil. The trap has a wooden slat. Tread on the slat, thus, this is for 
you, well, [it was sent] to him, a pile of wood.”

4. t'ăka aəŋnə jəγəm atnə t'i pŏrəγəγ, mən, mən, pŏrəγəγ, pŏrəγəma t'ăka t'i 
sȧ̆sγa tŏγə jŏwət. tŏγə jŏwətmaa, t'aka, u̇̆wnə aj pȧ̆rtəlit t'i pŏrəntat. lu̇̆k iki – t'i 
sȧ̆səγ i̮nam kȯ̆rγəm atnə – irγə muńt'ə mu̇̆wən tuwi14, lu̇̆k iki tŏt kă. pan t'i 
iki, t'i iki tŏγə jŏwətma atnə, iki ńăwmiə: “wot t'ebe na, mantem muəγtəγ, 
wəe, poməγ korəp iki.” wsjo.15

12 šortnam ← Russian чёрт ‘evil’
13 wot t'ebe ← Russian вот тебе ‘take that! (this is for you)’. When listening to the 12-year-old 
recording, Sopochina was surprised and wondered where she had learnt this Russian expression in her 
childhood.
14  
 irγ-ə muńt'-ə mu̇̆w-ən tuw-i
 song-SG.3SG story-SG.3SG something-LOC take-PST.PASS.3SG
 ‘His song, his story was taken away by something.’

This passive structure refers to death. In Ob-Ugrian folklore it is quite common for a song and tale to ap-
pear together as a parallel expression and this is often a symbol of life (Radomski 1985). The alter native 
variation expresses death in a different metaphor:

ńŏms-ə kă-ə kŏwən tuw-i (2008/A/3)
thought-SG.3SG death-SG.3SG far take-PST.PASS.3SG
‘His thought and death are taken away.’

15 wsjo ← Russian всё ‘That’s all.’
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 When the morning came, the capercaillie flew off, left, went, flew away, and 
after he had flown off, he arrived at the rap while in flight. When he arrived there, 
well, the trap fell down through him. The capercaillie-uncle—when the trap fell 
down—what had taken his song, his story was taken away by something, the 
capercaille-uncle died there. The man, the man says when he gets there: “This is 
for you, the poməγ korəp iki surely sent you to me.” That’s all.

1996/B tu̇̆wət imi – The fire goddess

1. əj atnə əj imi wă. t'u wătanə aj ńewremli tăjə. aj ńewreməli ȧ̆mijat 
apəttaγə i̮mə. tu̇̆wət nŏk u̇̆təγ, tu̇̆wət najsu u̇̆w aj ńewremlinam kȯ̆rəγ. pan 
t'ăka ajəm wəj, tu̇̆wət sȧ̆wərta t'i kačmətətəγ16. sȧ̆ŋ[k]təγ, sȧ̆ŋ[k]təγ, tu̇̆wət 
kŏatti mənipəγ.

 Once upon a time, there was a (married) woman. While living so, she has a child. 
She sits down to breast-feed her small child. When she kindles the fire, a spark 
falls onto her child. Then there she grips an axe, chops at the fire unceasingly. 
She beats, beats, [then] the fire vanishes (goes somewhere suddenly). 

2. pa jåγ kåta ku̇̆č ăŋa, tu̇̆wət os i̮ kŏpəmtə. ńewremə mu̇̆w t'uńəŋ påti. os pa 
ko kåta ku̇̆č mənə, tu̇̆wət os i̮ə kŏpəmtə. os pa ko kåtnam nu̇̆rəγtəγ, ənta, os i̮ə 
kŏpəmtəγ. jåγən  ́ewətəi: “nu̇̆ŋ mu̇̆w aŋkenoš, məŋ kutəwa ku̇̆č ăŋən, inam i̮ə 
kŏpəət”.

 When she steps into other’s house the fire also dies there. Her child certainly 
freezes. Again she goes to another’s home, the fire dies, similarly. She runs to 
another’s home, no, there also [the fire] dies. The people scold her: “How evil it 
is, when you step into our house, all the fires die.”

3. ŏntənə nămə ksə, t'et'et'em kåtnam nu̇̆rəγtəəm. t'et'et'i ńăwmiə: “mu̇̆wəijat 
nu̇̆ŋ jăkə ku̇̆č ăŋən, tu̇̆wət i̮ə kŏpə” “ənta, ma ńewreməm ȧ̆mijat apəttaγə 

16  
 sȧ̆wərta t'i kačmətətəγ
 chop.INF PRT vomit.PST.3SG
 ‘She chopped at the fire unceasingly.’

In the Terëshkin dictionary (96), the word kačməta means ‘1. vomit something; 2. bend the stream of the 
river’, but according to Sopochina, this verb means unceasingly doing, in other words, this is a converb-
structure, in which the verb kačməta has lost its original meanings, and adds the function of Aktionsart 
of the verb sȧ̆wərta as ‘unceasingly’. This structure is interesting, since such a structure has not been 
documented in any previous Khanty texts. It is also interesting that first this appears with the verb in the 
infinitive sȧ̆wərta ‘cut, chop’, then (1996/B/3) both main verb and converb are in the passive of the past 
tense third person singular: sȧ̆ŋki, sȧ̆ŋki kačməti ‘stroked without a break’.
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i̮məm, pan tu̇̆wət su mantemnam kȯ̆rəγ. pan man ajəmnat t'ettəγə sȧ̆ŋki, 
sȧ̆ŋki kačməti”. t'et'et'e ńăwmiə: “mənəmən”. t'et'et'e juγ tăjə. juγnat 
jaγliəttən, jaγliəttən, pan kȯ̆ta əntə ŏtəttən17.

 She thinks to herself, “I shall run to my grandfather’s house.” Her grandfather 
says: “Well, well, when you step inside (= my house), the will fire die.” “No, I sit 
down to breast-feed my child, and the spark of fire falls on her. Then I struck 
with the axe, struck without a break.” Her grandfather says: “We (two) shall go 
(= Let’s (two) go!).” Her grandfather has a wooden poker. The two poke/stir, stir 
[the ashes] with the wooden poker, but they don’t find anything (= they don’t 
find a living coal).

4. t'i jaγliəttən əj atnə imi ejə: ta utə åəŋnə t'imint pi̮rəs imi åməs. t'u pi̮rəs 
imi ńăwmiə, məttə: “ma – məttə – temi imin ajəmnat sȧ̆wrojəm. sȧ̆ŋkojəm, 
sȧ̆ŋkojəm, kŏatti mənəm”. t'u pi̮rəs imi ńăwmiə: “nu̇̆ŋ mantem məje aj 
ńewreməle, t'ut ma nu̇̆ŋat tu̇̆wətat məəm”. aj ńewremə t'i məjtəγ, pan t'i pi̮rəs 
iminə tu̇̆wətat məji, t'ə pi̮rəs imi mən, pan u̇̆wnam pan kit kåta18 mənət, inam 
tu̇̆wtəŋkə jəγət. wsjo.

 When they (= two) stir, the woman once saw: an old woman sits down at the 
upper end (of the house). The old woman says—she says: “I—she says—I was 
cut with an axe by that woman. I was beaten, beaten, and (she) vanished.” The 
old woman says: “You, give me your small child, then I shall give you the fire.” 
She gave her the small child, and the fire was given by the old woman, [then] the 
old woman left, and she herself...and the two of them went to their own houses, 
everything changed to fire (= everywhere the fire in flames). The end.

17  
 kȯ̆t-a əntə ŏt--əttən
 hand-LAT NEG get-PRS-3DU
 ‘They don’t get anything.’

Actually this is the same structure as in paragraph 1996/A/1 kȯ̆ta paγətən ‘catch’ (literally ‘make it fall 
into the hand’), but in spite of the verb stem, the word ŏt ‘thing, matter, object’ is used. The word can 
take suffixes of verb and it is possible to alter the meanings of any verb, which is clear from context. This 
functions in a same way as the Hungarian word izé ‘something’, which is its etymological counterpart.
18  
 kit kåt-a
 two house-LAT
 ‘in two different houses’
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1996/C kewiγə mənəm imi – The woman who changed into a cuckoo

1. əj atnə əj imi wă. at'i ănta wåjəγ kənččaγə mən, kat ńewremγən tăjə. 
u̇̆w mu̇̆wəi mu̇̆w jåntə ksəta i̮mə, t'ikim turə sårta wȧ̆ri, pan ńewremγənam 
ńăwmiə: “mant jəŋkat tuwittən”. ȧ̆winam jastə: “mant jəŋkat tuwa!” ȧ̆wi 
ńăwmiə: “ma nu̇̆ŋat mu̇̆wat tuəm. min wəe jantəγəmən.” ȧ̆wi tŏγnam əntə 
koəntə. păγnam jastə: “nu̇̆ŋ mant jəŋkat tuwa! ȧ̆wem mantem əntə koəntə. 
mant jəŋkat tuwa!” jəŋkat pan əntə tuwəttən.

 There was once a (married) woman. Maybe their father went hunting, she has 
two children. She sat down to sew something, and when she becomes thirsty she 
says to her two children: “Bring me water.” She says to her daughter: “Bring 
me water!” Her daughter says: “Why should I carry it to you? Since we two are 
playing.” The daughter doesn’t listen to this. She says to her son: “You, bring me 
water! My daughter doesn’t listen to me. Bring me water!” Even now they two 
haven’t brought any water.

2. aŋkin ńăwmiə: “ma sar kewiγə mənəm.” t'ə ńewremγən ńăwəmaγən: “nu̇̆ŋ 
mu̇̆w kewiγə mənən, kŏl wəe əntə wuən, kŏnə kewiγə mənta.” aŋki ńŏ 
ju̇̆kanat ji̮ntpə  ́uńt'əmtəγ. os păjaŋ ju̇̆kanat nimtə pȧ̆lki ńăt'aγtəγ. əγ tŏγi 
morəγə wańi pȧ̆rtə  ́uńt'əmtəγ. pan t'ăka aŋkin t'ə pŏrəγəγ.

 Their mother says: “Go ahead, I shall change into a cuckoo.” The two children 
say to her: “How can you change into a cuckoo since you don’t know how to 
change into a cuckoo?” Their mother stings the sewing needles in the place of 
her nose. For wings, she tore a pin cushion into two. She carved the cutting board 
for a tailfeather. The mother of the two [children] flew away.

3. aŋki pa juγ tŏja pa itəmtə, kukuk, kukuk. panə in pi̮rəta jəŋki widranat19 
jăŋ kəγən: “aŋki, aŋki, a məna!” – jisəγən. ku̇̆rin, jăŋ kiəmin inam wərγə 
jəγət. pan jăkənam-pə mənγən t'utinat-pə. pan at'in jŏwət, at'in nŏk  ́ewəttəγən, 
mu̇̆w əntə  ́ewəttəγən. pan t'i tərəm, wsjo.

 Their mother lands from a tree onto another, [then she] cuckoos, cuckoos. They 
two (= two children) went after her with a water bucket: “Mother, mother, don’t 
go away!”—they cry. Going barefoot, there was pure blood. They went home 
with it. Their father came and scolded them or didn’t scold them. Thus, the fin-
ish, the end.

19  
 jəŋk-i widra-nat
 water-ABL pail-COMINS
 ‘with a water bucket’; ← Russ. ведро ‘bucket’ (Cf. 2008/C/3 kewə ‘container’.)
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4.2. The samples from 2008

2008/A iki sȧ̆səγ wȧ̆r – A man made a trap

1. əj məta atnə kăntək ko, wåjəγ-ku kənččə ko lu̇̆k kȧ̆w itə tåγinam, săŋki pajnam 
tŏγnam mən, sȧ̆səγ wȧ̆rtaγə. t'u sȧ̆səγ wȧ̆rta såγət əj məta atnə lu̇̆k t'ə t'i itəmtəγ. 
lu̇̆knə pi ̮rii: “nu̇̆ŋ, kăntək ko mu̇̆wəi t'et wȧ̆rən, ma kȧ̆w itə tåγəmnə?” kăntək 
ko jastə: “tem ma nu̇̆ŋ kičaγə sȧ̆səγ wȧ̆rəm, štobi̮20 nu̇̆ŋ təγ ăŋtə kiča. nu̇̆ŋ 
– məttə – əntə ȧ̆wəən kuntə, wåjəγ årttə ikinam21 jăŋ kia!”

 Once upon a time, a man, a hunting and fishing man went to the place where 
capercaillies eat rock, to a sandy hill, in order to make a trap. While making 
the trap, a capercaillie settled down. The capercaillie asks: “You, human, what 
are you doing here in my rock eating place?” The man says: “Well you see, I’m 
making a trap for you, so that you will step into.” “You,—he says—if you don’t 
believe it, go to the game-dividing god!”

2. pan t'ăka lu̇̆k iki t'i ńăwmin pi̮rnə, wåjəγ årttə ikinam t'i pŏrəγəγ. wåjəγ årttə 
ikija jŏwətma atnə tŏγnam ńăwmiə: “ kăntək ko ma kȧ̆w itə tåγəmən sȧ̆səγ 
wȧ̆r. tŏγən uč jastəγ, ma tŏγə ăŋtaγə kiča. ma u̇̆wati muojəm.”wåjəγ årttə iki 
ńăwmiə: “nu̇̆ŋ tŏm kŏtə kătə atən tŏγə məna, pan t'i sȧ̆səγ i̮ pȧ̆lək pȧ̆rtəlit 
iə pŏrəntia!”

 After they two had talked, the capercaillie flew off to the game-dividing god. 
When he came to the game-dividing god, he said to the god: “A human made 
a trap in my rock eating place. He says I shall step into it. I was ordered by him.” 
The game-dividing god says: “Then you, go there tomorrow, and tread down the 
small boards under the trap.”

20  štobi̮ ← Russ. чтобы ‘so that’ conjunction of finale sentence. In the first instance (2008/A/1), this 
would not be necessary: the sentence is understandable without this conjunction since the participle 
structure has already a postposition, kiča ‘for, because of’ which refers to the final adverbial. In the sec-
ond instance (2008/B/1), the structure is copied directly from the Russian: чтобы + preterite verb:

štobi̮ ńewrem-ə a put-i
so.that child-SG.3SG NEG.IMP freeze-PST.PASS.3SG
‘...so that her child wouldn’t freeze.’

21  
 wåjəγ årttə iki
 animal divide.PTCP.PRS old.man
 ‘the old man, who devides games/animals’

According to a Surgut Khanty belief, the god of the sky (torəm at'i) had seven sons and one of them is 
this man who can be consulted on hunting luck (Kerezsi 1997: 36).
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3. pan t'ăka lu̇̆k tŏγən t'i əjəγ. t'u pi̮r kătə aəŋkə jəγəm atnə t'ăka lu̇̆k iki t'i tåγi t'i 
pŏrəγəγ. pan t'ăka lu̇̆k iki tŏγə jŏγətma atnə t'i sȧ̆səγ i̮ə ru kən. pan t'i nŏmsə 
kăə kŏwən tuwi. pan t'ăka t'u pi̮rən kăntək ko tŏγə jŏwət. əj t'u aəŋ, ejəə: 
tem t'u lu̇̆k iki sȧ̆səγən pitma tåγi. u̇̆w ănta kăntək konə nŏk wəji, pan måńt' t'ə 
tərəm.

 And then the capercaillie did this. So, when it was changed the next morning, the 
capercaillie-uncle flew to that spot. When the capercaillie-uncle arrived there, 
the trap spung. [and] His thoughts and death are taken away. [and] After that, the 
man came there. That morning, he can see: it looks as if the capercaillie-uncle 
had fallen into the trap. The man pulled him out, and that’s where the tale ends!

2008/B tu̇̆wət imi – The fire goddess

1. əj məta atən imiγən-ikiγən wăəγən ńu̇̆ki kåtnə. u̇̆w iki jă kən əntem. u̇̆w wəs 
ńewrem tăjəγən. t'i əj məta atnə, t'u imi tu̇̆wət kånəŋnə åməs. tu̇̆wət mustəm 
såγət juγət păntəγ štobi̮ ńewremə a puti. t'i ńewremə apətta såγət tu̇̆wət 
kånəŋnə åməs, ńewremə tu̇̆wət suən wȧ̆nčə kuji. ńewrem jista t'ə jəγ. əj 
sŏŋnam jisə. t'i imi pan t'ə pi̮təmtəγ tu̇̆wətnam. ajəm wəj, pan u̇̆wən sȧ̆wərta 
t'ə wȧ̆ri, tu̇̆wət. sȧ̆wərtəγ, sȧ̆wərtəγ, pan tu̇̆wət i̮ə kŏpə.

 Once upon a time a woman/wife and a man/husband lived in a hut. Her husband 
isn’t at home. They have a child. Once, the wife sits down near the flame. She 
burdens the flame with (fire)wood, so that her child wouldn’t freeze. When she 
feeds the child, she sits down near the flame, and a spark flies in the child’s face. 
The child begins to cry. Suddenly, s/he cries more and more. The woman gets 
angry at the flame. She brings an axe and begins to chop the flame. Chops and 
chops, the flame dies out.

2. pan t'u pi̮rən u̇̆w ŏnta tu̇̆wət əjsŏŋnam kŏatti mən. ku̇̆č os u̇̆ŋitəγ, tu̇̆wət nŏ k əntə 
wət'əγə. ńewrəmə påtta wȧ̆ri, ət'ən jisə. pa puγə kărin os pa ńu̇̆ki kåtnam 
mən, os pa kåta ku̇̆č tu̇̆wət wi̮γa, tu̇̆wətat məji. tu̇̆wət t'u tȧ̆ləkat məji. kutəa jăkə 
ku̇̆č ăŋ, tu̇̆wət tȧ̆lək i̮ kŏpəmtəγ. os kimit kåtnam mən, kimit kåti ət'ə tu̇̆wətat 
məji. t'ə kutəa tuwma pi̮rən, t'ə kutəa ku̇̆č jŏwət, tu̇̆wət t'i naj tȧ̆lkə os ipəš i̮ə 
kŏpəmtə, kŏpəmtəγ. u̇̆w nŏmə ksə: “ kŏtti jəγ?” pan os kumit kåtnam mən. 
kumit kåti ət'ə tu̇̆wətat məji. jăkə ku̇̆č jŏwət, os kŏpə. u̇̆w nŏmə ksə: “ kŏtti 
jəγ?”

 After that, surely the flame died out. When she ignites it, it is not in flames. Her 
child begins to freeze and cries. In the village (square), she went to another hut 
and asked for light, the light was given. Living coal was given to her. After she 
brought [it] to her hut, when she arrived home, the living coal died out. She went 
to the second house again; light was given to her in the second house. When 
she arrived home, the living coal dies out again. She thinks: “What has hap-
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pened?” Then she goes to the third house again. Light was given (to her) in the 
third house. When she got home, the light died out again. She thinks: “What has 
happened?”

3. pan ejəə, pan ejəta t'ə jəγ: t'i tu̇̆wət kărən, naja kărən pi̮rəs imi åməs. t'i imi 
jastə:”nu̇̆ŋ kŏjaγi wŏsən?” “ma tu̇̆wət imi wŏsəm.” “tu̇̆wtam mu̇̆wat nŏk əntə 
wət'əγə?” “mu̇̆wat mant sȧ̆ŋkən?” “ma əntə wəe nȧ̆min! ńewreməm tu̇̆wət 
suən kuji.” t'i iminam jastə: “mant tu̇̆wətat məja” – məttə. əj t'i tŏm pi ̮rəs 
imi, jastəγ: “t'u pi̮rən nu̇̆ŋ – məttə – ma nu̇̆ŋat tu̇̆wətat məəm, nu̇̆ŋ t'u ju̇̆kanat 
ńewreme təγə məje.” t'u imi u̇̆w ănta ku̇̆č əntə ăŋ k. tu̇̆wətat t'ə os wəe tu̇̆wtəŋkə 
əntə jə. pan ńewremə tŏγə t'ə məjtəγ. pan t'i tu̇̆wət kărən naj nŏk t'i wət'əγəγ. 
pan t'i imi ńewrem katəmin muləm jŏta nŏknam t'ə mən. t'i.

 And she can see: in the fireplace, an old woman is sitting down. The woman 
says: “Who are you?” “I am the goddess of fire.” “Why doesn’t my light catch 
fire?” “Why did you chop me?” “I didn’t do it on purpose! A spark flew at my 
child.” The woman said to her: “Give me the fire”—she said.—Then, the old 
woman said: “Then, you,—she said—I am giving you the fire. You, give your 
child to me instead of that.” The woman, however, didn’t want it. It was not 
caught in the fire. (= The fire doesn’t become fire.) [and] She gave her child to it. 
Then the fireplace catches fire. And the woman (imi) goes up, together with the 
smoke, holding the child. That’s it!

2008/C kewiγə mənəm imi – The woman who changed into a cuckoo

1. əj məta atnə ət'ə imiγən-ikiγən wăəγən.22 kat ńewremγən tŏjγən. t'i wătin-
kåtin, at'i u̇̆w ŏnta wåjəγ kənčča mən. at'in jăkən əntem wŏ. aŋkin kăńt'ə, 
ńewremγəən kemən jăntəγəγən. ănta mu̇̆w jăntəγəγən, kowəəγən. aŋkin əj 
məta atnə t'ə kăńt'əən jăkəta wiγə: “ńewremγəam, mant jəŋkat tuwittən!” 
ńewremγən tŏγnam əntə koəntəγən. ȧ̆winam wiγə: “ȧ̆welem, mant jəŋkat 
tuwa! ma turəm såri.” ȧ̆wi əntə koəntə, os ku̇̆č či̮mə wiγ ȧ̆winam. t'u pi̮rən 
os păγənam wiγə: “păγələm, mant jəŋkat tuwa, ma turəm såri.” pan əntə 
koəntəγən.

 Once upon a time there was a woman and a man, too. They had two children. 
Living and sleeping like this, the father went hunting. Their father wasn’t at 
home. Their mother is sick, the two children play outside. They might play or run 

22  
 əj məta at-nə ət'ə imi-γən iki-γən wă--əγən.
 one some time-LOC PRT woman-DU man-DU be/live-PRS-3DU
 ‘Once upon a time there was a woman and a man, too.’

The word ət'ə ‘again’ refers to the previous tale. This functions pragmatically to make cohesion between 
these two tales. 
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around. Once their mother cries from the sickbed: “My (two) children, bring me 
water!” The children don’t listen to her. She cries to her daughter: “My daughter, 
bring me water! I am thirsty. (My throat is dry.)” Her daughter doesn’t listen 
while she cries a little again to her daughter. After that she cries to her son, too: 
“My son, bring water to me, I am thirsty.” [and] they don’t listen to this.

2. os ku̇̆č kərək ŏt23 pan t'ă ka či̮mə wiγ. pan t'ă ka os či ̮mə wŏi, wŏi, pan t'i 
wikkətəγ: “mant jəŋkat əntə tuəttən kuntə, ma kewiγə t'i mənəm.” pan tŏmi 
əj t'en əntə koəntəkkən. in nŏmə ksə k kən ȧ̆ə t'en jastəγ. pan t'ă ka t'i imi t'i 
pi ̮təmtəγ ńewremγənam, jəŋkat əntə tui.24 nŏə ksəm pȧ̆rtəa əkkə wȧ̆rtəγ. 
nimtə pȧ̆ləki ńačəγatətəγ, pan păjəŋ kəγə wȧ̆rtəγ. jåntə ksəm ji̮ntpə ńŏγə 
wȧ̆rtəγ, pan t'ə kåt kŏn wəsi nŏknam t'ə porəγəγ. ńewremγən t'i ŏjaγtiγən, tem 
aŋkin t'ə porəγəγ.

 Soon again the poor (= mother) cried a little. Then again she was and was short, 
and she shouted: “If you don’t bring (me) water, I shall change into a cuckoo!” 
[and] No-one listened to this. They two think that she is just talking. Then the 
woman gets angry with her two children, [because] they won’t bring water to 
her. She makes a tail from a leather-treating board (small piece of wood). She 
tears a pin cushion in two and makes wings. She makes a beak from a sewing 
pin. Then she flies out of a smoke outlet. Her children notice that she had flown 
away. 

3. pan ku̇̆č wikkən: “aŋki – kewə imetəkkən ku̇̆č pi̮rəta kuwəγən – aŋki, pərγi 
ju̇̆wa! jəŋkat min nu̇̆ŋat tumən!” aŋkin kewiγə uše jəγ. aŋkin kŏw mu̇̆w wan 
əγə, pȧ̆sta mu̇̆w ńačγə pi̮rəta t'i koγəγən t'i ńewremγən. aŋkin pərγi əntə 
jŏwət. t'ə kŏγəγən, koγəγən, ku̇̆rən inam wərγə jəγət, ku̇̆r pətəən. wərəŋ lekat 
koγəəγən. koγəəγən, koγəəγən, aŋkin kŏatti tuwəttən. t'i jisγən, jisγən, jăkə 
jŏwətγən. u̇̆w at'i jŏwət, ănta, pan t'en aŋkiəγ t'en t'i ki̮t'ət wəs. pan u̇̆w ănta 
itpə wăət.

 And they (two children) cried: “Mother—those two took a vessel, when they 
two ran after [their mother]—the mother, come back! We shall bring you water! 
“Their mother had already changed into a cuckoo. Their mother flew far, another 

23 kərək ŏt: literally ‘ungodly someone’, actually pitying expression ‘poor thing’ ← Russ. грех ‘crime, 
sin’.
24  
 pan  t'ă ka t'i imi t'i pi̮təmtəγ ńewrem-γə-nam,
 and  thus this woman this get angry.PRT.3SG child-DU.3SG-APPR
 jəŋk-at  əntə tu-i.
 water-INSTFIN  NEG bring-PST.PASS.3SG
 ‘And thus this woman got angry at her two children [because] the water wasn’t brought.’

Although this sentence has no conjunction, it is understandable.
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near, [and] one child ran fast, the other slowly. Their mother didn’t come back. 
Thus, they ran and ran, their feet/soles were all in blood. They ran in the bloody 
footmarks. They ran, ran, where their mother was being carried. Thus then they 
cried, cried, and went home. Maybe their father arrived, and they stayed without 
mother, I think. And surely, they lived on.

4. t'i it jåγməttən, čaməč oγtittən, t'i ant oγtin, wərtəγə ant oγtin wərtə t'imint 
t'əkipət. t'i tŏγən, jastəət, ji̮s jåγ uč aŋkiəw-at'iəw t'i tŏγən t'it kewi ńewremγən 
pi̮rəta kowəm jăŋ kəm tåγi, wərəŋ lekət ki̮jγən.

 So now, in the pine forests, on the surface of the peat moss, on the surface of the 
lichen, on the surface of the red lichen, there are such red spots. So, it is said, the 
ancestors, our mother, our father, that the bloody footprints remained in the place 
where the cuckoo’s children went.
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