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mention опе of тапу examples, taken from the роет "The wind whistles цп ­

der the steep fences. . ." (Свищет ветер под крутым забором . . .): 

Верю я, как ликам чудотворным, 

В мой потайный час . 

Он придет бродягой подзаборным , 

Нерушимый Спас . 

1believe, like 1believe in the miracle-working icons,
 
[п ту secret hour.
 

Не will соте like the coarsest тга гпр,
 

ТЬ е inviolable Saviour.
 

We note that faith in the miracle-working са расну of the icons of Christ is 

equa ted with faith in the actual арреаг а псе of Chr ist him self in the person От ­

age) of an indigent tramp. But why do the miracle-working icons depicting 
Chr ist - ли кам чудотворным - so venerated in l~ussia , rhyme with the coars­
est tramp - бродягой подзаборным - becoming almost indi scemible in the 
process? 

As 1 Ьауе mentioned elsewhere,8 1uri i Lot man, in convincingly opposing 

the binary model of Russian culture with the Westem European temary system 
overlooks, in ту view, оп е single but important element that engenders this 

wide typological distinction between two images of the world, two different 
cultural systems of values.9 1 Ь ауе in min d Ье ге the idea of Purgatory as ап in­

dependent place (equalling Не ll and Paradise) which is significantly absent in 

the Orthodox type of culture. ТЬ е point is not the absence as such, but its 
implications: insofar as there is по special purifying "in termediate" link, the 

distance between Не ll and Paradise, the sinful and the sacred, is radically de­

creased. The refore, both instantmleous salvation and instantaneous perdition 
are possible: spiritu al ascent stands оп а par with degradation and fall. 1nter­

еs tiпg lу, such proximity does not signal the destruc tion оС а certain ideal 
"norm;' for it is the norm, and as such, fixed Ьу ап Orthodox type of conscious­

ness. Such is the spiritual environment that surrounds тап in this earth1y 

world. This тау also explain the direct projection of Holy Rus' on to sinful Rus­
sia, and, moreover, the paradoxical approximation of kenosis to faith in the 

oworld-wide mission of Russia and in the Russian Christ.1

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

9 Iurii М. Lotman, 1992, Ku/'tura i vzryv, Moscow.
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The intermediate [еуе! between "the best of tlle best" - Cll rist - and tlle 
worst of the worst - the coarsest tramp (бродяга подзаборный) - is frequently 
поп -ехistеп t . [п other words, the coarsest tramp and Christ Ь есоте опе, the 
difference being опе of form, not of essence. The refore it is so important to 
perceive the оп е and only essence behind the acciden tal and secular form. Ргот 

[т еге it fol1ows that гпап'з greatest sin is least of аН the threaten ing tran sforma­
tion into а hom eless wanderer as а result of having lead ап unworthy life, but 
the likelillOod, which frightens Esenin 's lyric Ьего , that he гп ау fail to see his 
Saviour in the \vretched wanderer. Ву the same token, \ve do по т "save" the 
wanderer, it is Ье who renders possible our own salvation. 

11l Esenin's text the notion of сотт ипа ! sаlvаtiо п апd death dоmiпа пt iп 

Russian сштц ге emerges [п such а \vay that failure to recogn ise Christ iп the 
raving wandere r (странни к), ог tramp ( бродяга) , гпеап з no t опlу dергiviп g 

oneself of personal salvation and perishing ш the secret 110ur ( потайн ый час) ; 

this act of denial also means tha t we crucify the Saviour Him self for а sесопd 

time. 
We т ау ask what k i пd of slJbtext is соп tа i пеd in the lines of the р оет "The 

wiпd whistles uпd ег the steep fences... ": 

Но , быть может, в синих кл очьях дыма 

Тайнов одн ых рек 

Я про йду Его с улыбкой пьяной мимо 

Н е узнав навек . 

But perh aps, in blue coils of mist
 

Of secret river waters
 
1shall pass Him Ьу with а dГlJпkеп smile
 

Forever поt гесоgпisiпg Him.
 

Why is timeless etem ity associated here with the decisive event of the lyric Ье ­

ro's earth1y Hfe - the secret hour? 
Ап iпtе геs t iпg feature of the Church Slavon ic Or tllOdox liturgy, rea1ised iп 

the narrative of Christ's death апd J'еsuпес t iоп , is the сопsistепt slJbstitution 
of the ргеsепt tепsе for the past.We are here dealing with the so-called /iturgical 
today ( nиnс). Опе of the most ргоfоuпd Сllг i st i ап philosophers, Alexand er 

Schmemann, ехрlа iпs tlle SlJЬstitut iоп as follows: 

10 See Jostein Bortn es, 1994, "Russkii keno tizm: k pereotsenke odn ogo poniatiia," Evallge/'skii 
tekst v russkoi /iterature Х УIII-ХХ vekov: tsitata, reminitselllsiia, l1lotiv, sillz/let, z/lallr, ed. 

Vladimir N. Zakharov, Petrozavodsk, рр . 61-6 6. 
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Ап overwhe!ming majori ty of church-goers р гоЬаЫу un derstand it as а 

rhetorica! metaphor, а poetica! "figure of speech" . . . The уегу concept of 
ce!ebration imp!ies both ап event and the socia! or corporate reaction to it. 
А celebration is possible only when people соте together and, transcend ­
ing their natur al separation and isolation погп опе another, react together 
as о пе body, as indeed о пе person то ап event . .. And it is this new тет ­

ory as p01ver over time and its b гoken n ess which is the hear t of the liturgi ­
са! celebration, of the liturgical today . . . The tr ue confirmation comes 
[гогп celebration, and precisely (гогп those буе days оп which we witness 
the beginn ing of that mortal fight between life and death, and begin not so 
much to understand as to witness Chri st going to put death to death.11 

Such а disappearan ce of the temporal gap between а described event (celebrat­
ed Ьу Chur ch tradition ) and the description itself means that in а given type of 
culture, we а ге not dealing with the symbolical interp retation of Chris t'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 annualliturgical cycle, Christ dies and rises again not symboli­
cally, but in reality. Неп се the present, and not past, tense of the liturgy. 

Гп this type of culture, which has grown out of the Paschal invariant, it 
would seem that not only does гпап'з relationship to Chri st determine his life 

and salvation, but the reverse transhistorical connections are also realised; in а 

similarly special manner, His life and the meaning of His crucifixion depen d оп 

man 's att itude to th is fact. We are dealing here with а particular poign ancy in­

herent in the соттипа! 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 "1t is not the winds that strew the 
virgin forest .. .;' as in тапу other poems Ьу Esenin,12 the "recollection" of the 

Paschal arcl1etype is clearly realised in the subtext. 

11	 Alexand er Schmemann, 1974, Great Lent, Crestwood, NY, рр . 80-8з . 

12	 See, for е хатр!е , "The Lord went to test people in their !оуе . . ." (Шел Господь пытать 

людей в любви .. . ). 

The Poet as а Young Woman: Аппа Akhmatova and her 

Representation of the Lyric 1 as Artist 

Astrid S. Brokke 

Был блаженной моей кол ыбелью 

Темный город у гро зной реки. ' 

А/та Akhmatova 

ТН Е SO - CALLED Зпмвк Ас в in Russian culture is а period during which several 
major women poets made their appearance оп the literary scene. Опе of these 

poets was Аппа Akhmatova. At the time when her first collections of poems 
were published, Evening (В ечер, 1912) and Rosary (Чет ки, 1914), she was but 
опе of mапу "love-poetesses" greeted Ьу literar y critics of the time as а new 

Russian Sapph o. 1n the early twentieth сепturу, however, they could not foresee 

that in the future Akhm atova was to achieve the status of а classical poet and to 

Ье 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 natur al and inevitable; it was the 

result of а process of self-creation and mythologisation .2The problem in ques­
tion is опе of great complexity, and 1 do not here intend to explore to its full 

extent the top ic of а poet's sеlf-сге аt iоп and his or her place in the literary сап­
оп , but to touch ироп а few of the many-faceted aspects of the process of Ье­

coming а poet and, to Ье more specific, of the coming to Ье of а poet who 

From the роет "Ву! blazhennoi moei ko!ybe!' iu .. ." (Belaia staia, 1917); " Му blessed crad!e 
was/The dark city оп the terr ible river." Му translation . 

2 Catriona Ке llу, 1994, А History о! Russian Women's Writing 1820 -1992, Oxford , р . 210. 


