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mention one of many examples, taken from the poem “The wind whistles un-
der the steep fences...” (Cuiuer Betep Mo KPyThIM 3a60poM...):

Bepio s, Kak JIMKaM 4yIOTBOPHBIM,
B Moit moTaiiHb1i yac.

On npuzet 6ponsroi mox3abopHbIM,
Hepymumsrit Crac.

I believe, like I believe in the miracle-working icons,
In my secret hour.

He will come like the coarsest tramp,
The inviolable Saviour.

We note that faith in the miracle-working capacity of the icons of Christ is
equated with faith in the actual appearance of Christ himself in the person (im-
age) of an indigent tramp. But why do the miracle-working icons depicting
Christ — nuxam wydomeopHoim — so venerated in Russia, rhyme with the coars-
est tramp — 6podsieoii nod3abopHeim — becoming almost indiscernible in the
process?

As I have mentioned elsewhere,® Iurii Lotman, in convincingly opposing
the binary model of Russian culture with the Western European ternary system
overlooks, in my view, one single but important element that engenders this
wide typological distinction between two images of the world, two different
cultural systems of values.® I have in mind here the idea of Purgatory as an in-
dependent place (equalling Hell and Paradise) which is significantly absent in
the Orthodox type of culture. The point is not the absence as such, but its
implications: insofar as there is no special purifying “intermediate” link, the
distance between Hell and Paradise, the sinful and the sacred, is radically de-
creased. Therefore, both instantaneous salvation and instantaneous perdition
are possible: spiritual ascent stands on a par with degradation and fall. Inter-
estingly, such proximity does not signal the destruction of a certain ideal
“norm,” for it is the norm, and as such, fixed by an Orthodox type of conscious-
ness. Such is the spiritual environment that surrounds man in this earthly
world. This may also explain the direct projection of Holy Rus’ onto sinful Rus-
sia, and, moreover, the paradoxical approximation of kenosis to faith in the
world-wide mission of Russia and in the Russian Christ.!?

8 See Esaulov, 1995, p. 14, 142-143.

9 Iurii M. Lotman, 1992, Kul’tura i vzryv, Moscow.
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The intermediate level between “the best of the best” — Christ — and the
worst of the worst — the coarsest tramp (6podsiza nodzaGopnuiit) — is frequently
non-existent. In other words, the coarsest tramp and Christ become one, the
difference being one of form, not of essence. Therefore it is so important to
perceive the one and only essence behind the accidental and secular form. From
here it follows that man’s greatest sin is least of all the threatening transforma-
tion into a homeless wanderer as a result of having lead an unworthy life, but
the likelihood, which frightens Esenin’s lyric hero, that he may fail to see his
Saviour in the wretched wanderer. By the same token, we do not “save” the
wanderer, it is he who renders possible our own salvation.

In Esenin’s text the notion of communal salvation and death dominant in
Russian culture emerges in such a way that failure to recognise Christ in the
raving wanderer (crmpannux), or tramp (6podsiza), means not only depriving
oneself of personal salvation and perishing in the secret hour (nomatinwtii vac);
this act of denial also means that we crucify the Saviour Himself for a second
time.

We may ask what kind of subtext is contained in the lines of the poem “The
wind whistles under the steep fences...”:

Ho, 66ITh MOXKET, B CHHHX K/IOUbSIX IbIMa
TaltHOBOIHBIX PeK

S1 mpoiizy Ero ¢ ysi6Koii bsIHOM MUMO
He ysnaB HaBexk.

But perhaps, in blue coils of mist
Of secret river waters

I shall pass Him by with a drunken smile
Forever not recognising Him.

Why is timeless eternity associated here with the decisive event of the lyric he-
ro’s earthly life — the secret hour?

An interesting feature of the Church Slavonic Orthodox liturgy, realised in
the narrative of Christ’s death and resurrection, is the consistent substitution
of the present tense for the past. We are here dealing with the so-called liturgical
today (nunc). One of the most profound Christian philosophers, Alexander
Schmemann, explains the substitution as follows:

10 See Jostein Bortnes, 1994, “Russkii kenotizm: k pereotsenke odnogo poniatiia,” Evangel’skii
tekst v russkoi literature xviir-xx vekov: tsitata, reminitsentsiia, motiv, siuzhet, zhanr, ed.
Vladimir N. Zakharov, Petrozavodsk, pp. 61-66. -
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An overwhelming majority of church-goers probably understand it as a
rhetorical metaphor, a poetical “figure of speech” ... The very concept of
celebration implies both an event and the social or corporate reaction to it.
A celebration is possible only when people come together and, transcend-
ing their natural separation and isolation from one another, react together
as one body, as indeed one person to an event ... And it is this new mem-
ory as power over time and its brokenness which is the heart of the liturgi-
cal celebration, of the liturgical today ... The true confirmation comes
from celebration, and precisely from those five days on which we witness
the beginning of that mortal fight between life and death, and begin not so
much to understand as to witness Christ going to put death to death.!!

Such a disappearance of the temporal gap between a described event (celebrat-
ed by Church tradition) and the description itself means that in a given type of
culture, we are not dealing with the symbolical interpretation of Christ’s life,
but with the absolutely real, albeit mystically understood, idea of participation
or “com-plicity” (so-uchastie) in the life of the Saviour. Thus, within the
bounds of the annual liturgical cycle, Christ dies and rises again not symboli-
cally, but in reality. Hence the present, and not past, tense of the liturgy.

In this type of culture, which has grown out of the Paschal invariant, it
would seem that not only does man’s relationship to Christ determine his life
and salvation, but the reverse transhistorical connections are also realised; in a
similarly special manner, His life and the meaning of His crucifixion depend on
man’s attitude to this fact. We are dealing here with a particular poignancy in-
herent in the communal mystical union between the Saviour and the saved,
Christ and the Christians, where the denial of Christ in one’s neighbour is anal-
ogous to His repeated crucifixion. Thus, in “It is not the winds that strew the
virgin forest...,” as in many other poems by Esenin,!2 the “recollection” of the
Paschal archetype is clearly realised in the subtext.

11 Alexander Schmemann, 1974, Great Lent, Crestwood, NY, pp. 80-83.

12 See, for example, “The Lord went to test people in their love...” (Illen Tocmomp mbITaTh
JIofiei B 106BH. ..).
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The Poet as a Young Woman: Anna Akhmatova and her
Representation of the Lyric I as Artist

Astrid S. Brokke

bt 6/1a5KeHHOT MO€it KOBIOETbIO
TeMHbBII rOpOJ y TPO3HO peK.!

Anna Akhmatova

THE s0-CALLED SILVER AGE in Russian culture is a period during which several
major women poets made their appearance on the literary scene. One of these
poets was Anna Akhmatova. At the time when her first collections of poems
were published, Evening (Beuep, 1912) and Rosary (Yemxu, 1914), she was but
one of many “love-poetesses” greeted by literary critics of the time as a new
Russian Sappho. In the early twentieth century, however, they could not foresee
that in the future Akhmatova was to achieve the status of a classical poet and to
be hailed as the woman poet in Russia.

Catriona Kelly is right in her extensive history of Russian women’s writing
to hold that Akhmatova’s elevation was not natural and inevitable; it was the
result of a process of self-creation and mythologisation.? The problem in ques-
tion is one of great complexity, and I do not here intend to explore to its full
extent the topic of a poet’s self-creation and his or her place in the literary can-
on, but to touch upon a few of the many-faceted aspects of the process of be-
coming a poet and, to be more specific, of the coming to be of a poet who

1 From the poem “Byl blazhennoi moei kolybel'iu...” (Belaia staia, 1917); “My blessed cradle
was/The dark city on the terrible river.” My translation.

2 Catriona Kelly, 1994, A History of Russian Women’s Writing 1820-1992, Oxford, p. 210.



