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Abstract

This thesis will examine the Creation of the world as the referential event in Vasilii Rozanov’s religious
thought. The first chapter explores Rozanov’s rejection of Orthodoxy’s formal doctrines, in favour of a
philosophy based on man’s physical ties with God. Rozanov’s God is bisexual, whose creation of the cosmos is
a sexual event. Man is linked to God not through Christ (a created being), but biologically, and by his bodily
activity which repeats the Creation. Rozanov subverts the eschatology of Orthodoxy, replacing it with an
attachment to the material world. The subsequent chapters examine the implications of Rozanov’s thought for
his Christianity, and specifically the manner in which he tries to make ancient values relevant in contemporary
Russian society. The second chapter investigates Rozanov’s studies of ancient Egypt. Rozanov tries to restore
Egyptian religious practices, in particular their reverence for the Creation. The third chapter turns to Rozanov’s
writings on the Jews. He believes that the Jews have preserved the rituals they learned from the Egyptians, and
therefore can provide a connection between the Russians and pre-Christian civilizations. The final chapter looks
at the role played by art, specifically literature, in the restoration of pre-Christian values for Rozanov, arguing
that his aesthetics are ethical and based on his interpretation of the Creation. Writing re-enacts the Creation. This
thesis argues that Rozanov’s thought emerges from the traditions of Russian philosophy, and also from
traditional Russian Orthodoxy; in many ways he is a typical Russian thinker, as well as a devout Orthodox
believer. Having assumed these traditions, he proceeds to define his thought in opposition to them. This thesis
will also illuminate the broader tendencies in the development of Russian thought at this time, and the way

Russian thinkers engaged with the established religious teachings of the Church.
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Introduction

1. The Creation and the Apocalypse
In September 1901, Vasilii Rozanov received a letter from one of his readers, identified only as ‘S. B-kh from St
Petersburg’, thanking Rozanov for his philosophy of the family and his investigations of the spiritual crisis in
Russia. ‘S. B-kh’ staunchly agreed with Rozanov in his criticism of the asceticism prevalent in Russian
Orthodoxy, and then turned to the reasons for this.
Havano mupa ocraHercs BeuHO TaliHOM i yenoBeuecTBa. Ho 4enoBeky HYXHO JKUTh,
HC pCIIMB TaK WJIMW HMHA4Y€C 3TUX BOIIPOCOB: HAAO0 KC lIeM-HI/IGy}II:. YCIIOKOUTH CBOIt
TpeBO)KHHﬁ M. CO3I[aIOTC$I, ImooTOMY, Ppa3HbIC KOCMOI'OHUYECKUEC TEOpUn
o0pa3oBaHus MHpPOB, Yy Kaxjaoro mo-ceoemy (Mouceir m Jlamnac). Ham ¢ Bamu
HpPaBUTCS KH. BBITHS, Kak cepleyHO TOoBOpsMIas O Hayajle MHpa. DTO JMYHOE Halle
JAC€JI0 — YTO HaM OOJIBIIIE MOXKET H]f)aBI/ITIJCSI.1
Rozanov considered S. B-kh’s an exceptionally profound analysis, which he shared with ‘all his soul’. S. B-kh
provides an important critique of Rozanov’s work, and touches on an issue ignored by the rest of Rozanov’s
contemporaries, that his philosophy rests on his understanding of the Creation of the world.

This thesis will examine the implications of the Creation for Rozanov’s religious philosophy. It will
argue that the Creation of the world by God is the referential event in his religion, and demonstrate that this
forms the basis of his thought. It will show that Rozanov was a devoutly religious thinker, who maintained a
deep love for the Russian people and their Church.? Yet he was deeply disturbed by Orthodox doctrine, its
denial of the family, and its continual reference to schemes of salvation which lie outside earthly experience.
Rozanov creates an opposition between the Creation and the Apocalypse. Whereas the Russian people should be
united by their common biological ties and their relations to the Earth, their Church has imported an abstract,

disembodied scheme of worship, which teaches that this world is separated from God, and that man can only be

saved at the eschaton.

! Published in V.V. Rozanov, ‘O strastnom v cheloveke nachale’, in Semeinyi vopros v Rossii, ed. by A.N.
Nikoliukin (Moscow: Respublika, 2004), pp. 162-68 (p. 165). This thesis follows the MHRA style guide,
according to which all repeated references list the author’s name and page number; however, where there is
danger of ambiguity the author’s name and a short title is used. For all Rozanov works, repeated references note
the short title of that work. Any typographical errors in the works cited have been corrected in the quotations in
this thesis. Where Rozanov deliberately uses archaic expressions and spellings, these variants are preserved the
quotations.

Z Rozanov understands the command to love one’s neighbour in a biological manner. George Louis Kline,
Religious and Anti-Religious Thought in Russia (Chicago/London: University of Chicago, 1968), p. 48.



Rozanov is one of the most interesting and original thinkers of his period. He also remains one of the
most difficult to appraise. In many ways he is a very Russian thinker, and the way Rozanov defines himself in
the context of the traditions of Russian thought permits a deeper investigation into the evolution of Russian
philosophy. Rozanov was born to a devout Orthodox family in Kostroma, and was descended from a line of
clergymen.® His uncle was archbishop of Yaroslavl. Rozanov spent his early years on the banks of the Volga,
and was steeped in the rural traditions of the area. He maintained a deep affection for Russia’s provinces, her
rivers and forests, and the religious behaviour which emerged from the people’s ties with the earth. There is
something definitely ‘kondovyi’ (a Russian word which is difficult to translate into English, but which denotes
an old-fashioned provincial outlook, and also refers to an attachment to wood) in his attitude to Russian nature.
He loved the Volga, calling it the ‘Russian Nile’, and he wrote frequently about plants, flowers and trees (his
father was a woodsman who died after chasing illegal foresters). This elemental dimension pervades all of
Rozanov’s thought. Despite his love for the Russian countryside, Rozanov moved to St Petersburg in 1893, with
a mixture of excitement and apprehension, and immersed himself in the most important philosophical, literary
and cultural movements of the time. This move to the imperial capital was in many ways difficult for Rozanov,
as he associated Petersburg with revolutionary ideas which he considered imported from the west. He engaged
with new philosophical and literary movements whilst struggling to preserve what he perceived as native
Russian culture. Therefore, in his life and thought, Rozanov reveals much about the conflict between the
Russian and the non-Russian, tradition and modernity.

Rozanov’s work is dominated by the utopianism and practical dimension which pervade the traditions
of Russian philosophy, and by the conviction that human deeds should be directed towards realizing the ideal on
Earth. He understands worship as continual activity (‘doulia’), and sees the body as a microcosm through which
the heavenly and earthly realms can be reunited. Yet he finds the proof that this utopia can be restored in a
period of time already experienced by man and here on Earth. That paradise has already been witnessed, and
lost, is presented by Rozanov as a given. He embarks on a constructive yet subversive mission, to reform the
eschatology and conjecture in Russian philosophy, and to restore its links with the people. Therefore Rozanov’s
engagement with Russian Orthodoxy is complex. He emerges from its traditions and doctrines, and yet his

revolt is determined by these same teachings. Rozanov would never consider himself a theologian or a Russian

® The Rozanov surname was probably adopted by Vasilii’s paternal grandfather, who conferred on his son
(Rozanov’s father) the name of one of his seminary teachers. V.G. Sukach, ‘Detskie gody V.V. Rozanova’, in
Chteniia, posviashchennye 80-letiiu pamiati V.V. Rozanova, ed. by lu.V. Lebedev (Kostroma: Kostromskoi
filial Rossiiskogo fonda kul"tury, 1999), pp. 23-38 (p. 24).

* Nikoliukin has written on how the nature of the region was conducive to myth-making. Aleksandr Nikoliukin,
Golgofa Vasiliia Rozanova (Moscow: Russkii put’, 1998), p. 17.



philosopher (he defines himself as a ‘publitsist’), but sets out to reform Russian religious practices and replace
these with a new, or to his mind ancient, form of religious communion with God and the world.

Rozanov’s idea of Russianness is inextricably linked with his concept of the Church as the body of the
people; there should be no distinction between the two. Apart from an adolescent dabbling with nihilism,
Rozanov maintained a powerful love for the Russian Church. He sees the Church as a biological-religious
organization through which the nation is unified. All religion for Rozanov has a genetic basis, and each race
develops its own relationship with the divine. To a large extent his thought can be contextualized in the racial
theories of late nineteenth-century thinkers such as Jung, Weininger and Gilman.> On an individual basis, blood
is the principal determinant in man’s relationship with God, and a Russian person can only belong to the
Russian Church. However, this does permit some degree of religious tolerance in Rozanov — he suggests that
each nation should be allowed to pursue its own forms of religious behaviour. Rozanov displays a remarkable
lack of concern towards the soteriology of other nations, which lie outside his own sphere of understanding. He
is focused purely on the salvation of the Russian people. His studies of other religions, especially of ancient
Egypt and Judaism, but also of other strands of Christianity, are not performed for their own sake, but exist in
order to investigate the means of establishing a connection to the Creation, a connection which the Russians
have lost. Despite the natural reverence for the Creation which should bind the Russians together, he believes
that they have suffered by falling under the leadership of the Byzantine Church.® The Russians have adopted a
foreign form of religion, and its abstract theology and doctrines have taught them that matter is completely
separate from God. The Orthodox Church insists that salvation can only be found in the next world. Man,
convinced that he is sinful, is left waiting his final redemption at the Apocalypse. Rozanov frequently stresses
the fleshy nature of God, and rejects the Orthodox replacement of His phallus by His Logos. Having been
convinced by an alien leadership that this world is evil, the Russians have abandoned all connections with the
Earth and with God, and have sought death instead.

All Rozanov’s thought is directed towards reforming the Russian Orthodox Church. His is an internal
project, as he engages with the Church not as an outsider, but from within. The manner of this engagement in
turn reveals much about the practices of Russian religious philosophers in their dealings with their Church.
There is no sense in Rozanov that he is attempting to establish a new religion, or a ‘New Church’ along the lines

of Merezhkovskii. Rozanov accords himself a privileged position as being uniquely able to solve the spiritual

® Genrietta Mondri, ‘Vasilii Rozanov, evrei i russkaia literatura’, in Efim Kurganov and Genrietta Mondri,
Rozanov i evrei (St Petersburg: Akademicheskii proekt, 2000), pp. 155-267 (p. 159).

® V.V. Rozanov, ‘Russkaia tserkov”, in Religiia, filosofiia, kul'tura, ed. by A.N. Nikoliukin (Moscow:
Respublika, 1992), pp. 292-313 (p. 292).



crisis in Russia. He views his own writings not as a form of subversion or heresy, but as an innately Russian
attempt to return the Russians to their roots. Many of Rozanov’s contemporaries have remarked on Rozanov’s
closeness to the Church, despite his frequent attacks on doctrine. At the same time, Rozanov had a complex
attitude towards Church rites, and was accused of not attending services. Certainly during his Petersburg period,
Rozanov seemed to derive greater pleasure from the regular meetings of his fellow lay thinkers, his Sunday
evening jour-fixe being a weekly highlight of the literary scene.” Gippius describes the simple, almost churchly,
character of the Rozanovs® Petersburg home on Shpalernaia, where priests were frequent visitors.® Rozanov
conducted his home almost along ecclesiastical lines, hosting his many friends among the priesthood and
treating them with love and courtesy.® Tareev, one of his most astute critiques, notes Rozanov’s complex
attitude to Orthodoxy.
CJ'I}’)KaH_lI/If/i CBJIICHHHUK, 00JIaYEHHBIN B «<MKOHOCTACHBIE PU3bI — €10 MPOTUBHUK I1O
HEO0OXOAMMOCTH, HO TOT K€ CBAIIEHHHUK, KAK CEMbSIHUH, HEM30EKHO €0 11py1“.10

Rozanov also loves church buildings, which act in a similar manner to the human body in providing a place for
the holy to be experienced on Earth." Rozanov is fascinated with the movement of worshippers within and
around church buildings. Churches have a special affinity for the sun, and are kept warm in winter even when
the surrounding area is cold.*? However, unlike in Leont’ev, there is nothing Greek in Rozanov’s love for
church buildings. Rozanov notes Leont’ev’s particular love for the stone splendour of the Hagia Sophia, but
instead much prefers the simple wooden churches of the VVolga area where he grew up.*®

Rozanov’s message is for the upper echelons of the Russian Church, in that he wishes the Church to
reform its hostile attitude towards the people. In addition, Rozanov wishes to encourage the Russian people that
they should not be ashamed of their religious practices, but should in fact revel in these. As Volzhskii notes,

matter to Rozanov is unconditionally holy." Rozanov’s investigation into Christianity revolves around the

" Prishvin recalls that Rozanov refused to take Communion, and only agreed to do so when he knew that he was
dying. M.M. Prishvin, ‘O V.V. Rozanove (Iz “Dnevnika”)’, in Vasilii Rozanov: pro et contra. Lichnost' i
tvorchestvo Vasiliia Rozanova v otsenke russkikh myslitelei i issledovatelei, ed. by V.A. Fateev, 2 vols (St
Petersburg: Izdatel stvo Russkogo Khristianskogo gumanitarnogo instituta, 1995), I, pp. 103-31 (p. 117).

& Z.N. Gippius, ‘Zadumchivyi strannik: O Rozanove’, in Vasilii Rozanov: pro et contra, I, pp. 143-85 (p. 153).

° Maria Banerjee, ‘Rozanov on Dostoevskiy’, Slavic and East European Journal, 15 (1971), 411-24 (p. 412).

19 M.M. Tareev, ‘V.V. Rozanov’, in Vasilii Rozanov: pro et contra, I, pp. 52-73 (p. 53).

11 V.V. Rozanov, ‘Golosa iz provintsii o missionerstve’, in Okolo tserkovnykh sten, ed. by A.N. Nikoliukin
(Moscow: Respublika, 1999), pp. 107-14 (p. 108). He also writes that the heart of each temple is the praying
person within. V.V. Rozanov, ‘Gde bylo khorosho na Novyi god?’, in Okolo tserkovnykh sten, pp. 191-95 (p.
194).

12\/.V. Rozanov, ‘Predislovie’, in Okolo tserkovnykh sten, pp. 7- 9 (p. 7).

3 V.V. Rozanov, ‘Russkii Nil’, in Okolo narodnoi dushi: Stat'i 1906-1908 gg., ed. by A.N. Nikoliukin
(Moscow: Respublika, 2003), pp. 145-99 (p. 183).

 Volzhskii, ‘Misticheskii panteizm V.V. Rozanova’, in Vasilii Rozanov: pro et contra, |, pp. 418-55 (p. 444).

10



incompatibility of the Creation and the Resurrection. In presenting the Creation as the referential event in man’s
religious experience, Rozanov calls upon his fellow Russians to commemorate this event through their religious
activity. He underlines the sanctity of religious behaviour which creates new content, especially childbirth. Such
acts form a historical and direct link back to the beginning of time and to God. By producing children, man
enters into a relationship with the Creation by re-establishing generational links with his origins."® He also
counteracts the detrimental effects of history as a separation from our Edenic state. As an ironic consequence of
his intense desire to dismantle the dogma of the Church, Rozanov does not so much liberate his countrymen, but
in fact subjects them to a new set of doctrines which also set restrictions on their liberty. These restrictions
emerge from the incompatibility of the Creation and the Apocalypse. Accordingly, this thesis will examine how
Rozanov tries to reform specifically Russian Orthodoxy by re-directing its focus away from the eschaton and
back to the Creation. Therefore, unless stated otherwise, the term ‘Church’ should be seen as referring
specifically to the Russian Orthodox Church, and Christianity refers to the Russian Orthodox denomination.

Rozanov’s attachment to the body of the Russian people is complex. In many respects, Rozanov
emerges from the strand of nineteenth-century religious thought which stresses the importance of the Russian
people’s links and the native soil, however that might be understood. Rozanov was influenced by his first
patron, Strakhov, who identified the soul of the Russian people with the Russian earth, the soul being ‘the
unexpressed ideas which were strongly felt and which dwelt unconsciously in the life of the people’.'® Strakhov
understood the soil as:

those basic and distinctive powers of a people which are the seeds of all its organic
manifestations. Whatever the phenomenon is [...] be it a song, story, custom, or a
private or civil form, all these are recognized as legitimate, as having real meaning, in
so far as they are organically linked to the national essence.*’

5 A comparison of the approaches taken by Rozanov and Fedorov to biological relations would reveal much
about the development of Russian thought, and the peculiar manner in which ancient motifs were used at this
time. This topic requires further academic study. The religious outlooks of Fedorov are based on ancestor cults.
Both stress the importance of genealogical ties, and are concerned with overcoming death through resurrection
within human history. Fedorov investigates the meaning of the term ‘brotherhood’ (‘bratstvo’), but insists that
man’s common cause should be the resurrection through scientific advancements of past generations. See
Nikolai Fedorov, Filosofiia obshchego dela, 2 vols (Moscow: AST, 2003), I, pp. 282-87. Rozanov, who also
believes in the veneration of ancestors, and who also seeks the means to provide one’s forefathers with eternal
life, insists however that this can only be achieved by the continuing production through sexual activity of new
generations. Despite their veneration of man’s history, both Rozanov and Fedorov are in their own ways
curiously forward-looking, as they believe that man can only re-establish links with past generations through his
future activity, either through the creation of new generations or scientific progress.

16 Wayne Dowler, Dostoevsky, Grigor ev and Native Soil Conservatism (Toronto/Buffalo/London: University of
Toronto Press, 1982), p. 78.

7 Quoted in ibid.
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Whereas in the native soil movement, the Earth was often understood as a metaphor, referring to native customs
and principally rural traditions, Rozanov stresses the Russian people’s literal links with the soil, wildlife and
agriculture as the basis for their religiosity.

The opposition between foreign authority, and ‘vol'nost” as the natural expression of the people’s will,
is of course a well-established paradigm in the examination of Russian culture. However, Rozanov’s
nationalism is complex. He does insist that Russians are by their nature adogmatic and long for freedom of
faith.® Nevertheless, it would be erroneous to view Rozanov as a spokesperson for the latter; he is far from the
critics of Orthodoxy, such as Tareev, who wished to see a form of religious life liberated from all forms and
symbols. The category of freedom, no matter how appealing it might seem to Rozanov, is largely absent or
poorly-worked out in his thought. This thesis will conclude that Rozanov, instead of positing a religion free of
form, in fact replaces the apocalyptic symbols of Russian culture with symbols which are guaranteed by the
Creation. These symbols are just as regulative as the formal doctrines he wishes to subvert. The poet
Borodaevskii, a fellow attendee at the Religious-Philosophical Meetings, astutely remarked that, although he
talked of ‘adogmatism’, Rozanov wanted in fact to replace the dogmas of the Orthodox Church with his own
doctrines.”

It is a commonly acknowledged fact that sex and childbirth lie at the very centre of Rozanov’s
worldview.?’ However, no studies have as yet examined the relationship between man’s sexual activity and his
own creation. For Rozanov, God creates the world sexually, and divine semen is the building block of the entire
universe. It is this sexual activity of God and the subsequent birth of the cosmos which justifies the sanctity of
matter, and upholds the relationship between God and the world, His offspring. Rozanov refers to Old
Testament commandments in which the verse describing God’s creation of man is immediately succeeded by
the commandment to promulgate. Sex is the highest connection with God, even higher than that of the mind or
conscience.?! Each human is filled with the potential to enter into union with the cosmos. This potential is
experienced in each individual as sexual desire and is for Rozanov a perfectly natural, and sacred, feeling.

Rozanov even goes as far as to equate sex with the soul. Man is deified by repeating God’s work, and therefore

18 V.V. Rozanov, ‘Nashi missionery i mariavitskoe dvizhenie’, in Staraia i molodaia Rossiia: Stat’i i ocherki
1909 g., ed. by A.N. Nikoliukin (Moscow: Respublika, 2004), pp. 135-38 (p. 136).

19 Zapiski peterburgskikh Religiozno-filosofskikh sobranii (1901-1903 gg.), ed. by S.M. Polovinkin (Moscow:
Respublika, 2005), p. 323.

%0 Berdiaev states that Rozanov was a thinker with only one theme, reproduction. Nikolai Berdiaev, Russkaia
ideia: Osnovye problemy russkoi mysli X1X veka i nachala XX veka (Paris: YMCA, 1971), pp. 226-27.

21 v/.V. Rozanov, Uedinennoe, in Religiia i kul'tura, ed. by E.V. Vitkovskii and others (Moscow: Folio, 2000),
pp. 161-248 (p. 203).
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sex and childbirth become the supreme acts of imitatio Dei.? Rozanov stands in the tradition of Russian
thinkers by being motivated by a strong utopian vision, but he locates this ideal state on Earth, at the beginning
of time, and thereby bypasses what he considers the speculation in Christianity that this utopia will only come in
the next life. Through childbirth, man finds a reconnection with the beginning of the world, and, living on in his
child, overcomes original sin and achieves immortality. However, he believes that the Orthodox Church,
regarding all flesh as evil, condemns sexual relations and, by ensuring an eschatological focus to man’s religious
activity, stands in the way of man’s salvation.

It is a common aspect of almost all religious systems that the validity of worship is contingent on
man’s ability to unite the terrestrial and the spiritual realms, albeit even temporarily, through his religious
activity.?® There is also a temporal aspect to such activity, as these acts of devotion transform earthly time by
returning man to a state of sacred time.?* Each religion presents a central event, on which its teachings and
practices are grounded. It is this key moment in each religion which its followers are obliged to commemorate in
their worship. In traditional Christian thinking, this referential event leads to ambiguity, of which Rozanov is
well aware, and which he exploits in his examinations of Christianity. The referential moment in Christian
worship is the Resurrection of Christ, which redeems man to God and confirms our salvation at the end of time.
This event is commemorated in the Eucharist. However, the Christian scheme of worship is problematic, as it
promises a future salvation and leaves matter in a state of flux, awaiting its final transformation at the Second
Coming. Man is redeemed through the Eucharist, but at the same time the Church states that this salvation is
contingent on Christ’s second coming at the end of history.

This lack of clarity is not satisfactory for Rozanov, and regardless of Orthodox doctrines which might
in theory legitimize the physical realm, he states that the Church in practice always favours the next life over
this. Rozanov replaces the eschaton with the Creation, but in doing so, he must find a means to imbue this single
moment with permanent, and repeatable, significance. For Rozanov, human experience can only be sanctified if
it is lived with reference to the Creation. Whereas Christian time is essentially eschatological, Rozanov wishes
to see in each individual moment a connection with the beginning of time, thereby transforming history by

imbuing it with some degree of a cyclical quality. However, the major problems arise in his thought through his

22y V. Rozanov, ‘Slovo Bozhie v nashem uchen’i’, in Okolo tserkovnykh sten, pp. 75-81 (p. 79).

8 Modern scholarship, especially on comparative religion, generally concurs that religious practices are based
on repeated reference to the major referential event within that system. Eliade terms this the ‘repetition of the
cosmogony’. Mircea Eliade, The Myth of the Eternal Return: Cosmos and History, trans. by Willard R. Trask
(London: Arkana, 1989), p. 17.

% David E. Stern, ‘Remembering and Redemption’, in Rediscovering the Eucharist: Ecumenical Conversations,
ed. by Roch A. Kereszty (New York/Mahwah: Paulist Press, 2003), pp. 1-15 (p. 1).

13



attempts to reconcile the religious value of the Creation with the demands of everyday life. Rozanov’s thought is
based on the need to carry forth the significance of the Creation into modernity, and to re-enact this on a
continual basis. His philosophy is based on a highly complex interaction between the repeated and the new,
which has profound implications for his reform of the Church and for Russian culture in general. He looks to
pre-Christian myths and rituals in order to manage the relationship between the Creation and the everyday, often
subverting forms of Orthodox worship, as well as the conventions of public discourse.

In his incessant search for the means to realize the divine will on Earth, Rozanov stands in the tradition
of Russian thinkers who insist that philosophy must be relevant to human activity. As Berdiaev insists, ‘the key
idea of Russian philosophy is the idea of the concrete existent, of the underlying real existence which precedes
rationalism’.*® Rozanov was predominantly concerned with examining life, rather than existence as the dry
subject matter of philosophical contemplation.?® By seeing the human as an embodied and reproducing creature,
Rozanov attempts a detailed philosophy of love which privileges feeling over thought, and practice over belief.
Rozanov affirms the integrity of the human person as the unity of body and soul, as this underlines the identity
of the heavenly and the material. Rozanov uses this unity of the person to attempt to convert the ideal into the
physical through bodily activity, the cause of much misunderstanding by coevals and subsequent critics.

The desire to make the ideal an achievable target for human experience was a dominant trend of
Rozanov’s period, which witnessed the feverish searches by religious, and often materialist, thinkers for the
hidden truths on Earth. (Indeed, owing to the focus of Russian thought at this time on the axiological content of
matter, there is a close correspondence in many strands of idealist and materialist philosophies.) This focus on
symbols has had wide-reaching implications for the development of Russian culture, which are visible in literary
movements before and after the Revolution, as well as in the Russian brand of Marxism. Rozanov, who stands at
the forefront of attempts to transplant the ideal realm onto the terrestrial, saw the new-born child as the ultimate
symbol, which proved the reality of God’s continuing activity down onto the Earth, and man’s participation in
the divine work. Diverging from traditional Orthodox thought, Rozanov sees sex as the fundamental means by
which man becomes involved in the activity of God. Rozanov’s focus on deeds rather than contemplation leads
him to insist that man can only be deified through involvement in God’s own work. By engaging in sexual

activity, man becomes God.

2 Berdiaev notes the irony of the fact that many religious thinkers of his time, who were bent on realizing their
religious beliefs on Earth, including Rozanov, were men of letters who lacked real practical knowledge.
Berdiaev, Russkaia ideia, pp. 178, 267.

% |bid., p. 267.
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Therefore the figure of Jesus Christ becomes a major problem for Rozanov in his critique of Orthodox
eschatology. Berdiaev termed Rozanov an Orthodox without Christ.?” In constituting the Church as the physical
union of the Russian people which worships God through the Creation, Rozanov saw no problem in omitting
Christ as the link between man and God. On the contrary, having removed the penis from religion, Rozanov
believes that Christ has impeded man’s communion with the divine.?? Rozanov responds by claiming that man
must overcome Christ in order to get back to the Father. As | hope to demonstrate, for Rozanov Christ is a false
symbol, who distorts the relationship of the ideal and the physical, and impedes the movement of the divine onto
Earth. Rozanov does not see Christ as the Second Person of the Trinity, but instead sees Christ as a creation of
God. Christ and the world are therefore presented as rivals to each other, and incompatible. Rozanov dissents
from Orthodoxy by seeking to identify the nature of God with the First Person. In similar fashion, he identifies

man’s person (hypostasis) with his nature or substance (ousia).

2. Rozanov’s Work

Rozanov’s output was immense, and his projected (though never realized) complete works would have
comprised over 50 volumes.” He opposed the Revolution and Bolshevik power, and accordingly the Soviet
authorities suppressed his work from the early 1920s. It was only in the late 1980s that the regime permitted the
republication of his material. The end of the Soviet Union was followed by an explosion of interest in
Rozanov’s work (as well in the books of other formerly suppressed writers and thinkers), and since then there
has been a concerted effort to republish all his works and letters. To date, a major proportion of his writing has
been reprinted and published, principally with the funding of the Russian government, through the Russian
Academy of Sciences’ Institute of Scientific Information for Social Sciences (INION RAN). However, the
publication of a complete works, which would include Rozanov’s correspondence, is in no way imminent. The

difficulty of transcribing Rozanov’s notoriously difficult handwriting and the limited number of scholars who

2" N.A. Berdiaev, ‘O “vechno bab’em” v russkoi dushe’, in Vasilii Rozanov: pro et contra, 1, pp. 41-51 (p. 42).
% Rozanov writes in a 1917 letter to his friend Gollerbakh of Christ: ‘Jlocratouno Gbumo emy miu Emy
a’payIM3upoOBaTh PENUTUIO, YTOOBI YHHYTOXKATh BOOOIIE PEIHTHIO, CAaMYI0 CYTh €€, MCTOYHHK ee, J[peBo
Kuzuu (= ®an) [...] uto6sr HaBeuHO MOGETUTE DA, — U 015 9M020, JUTS OXHOTO 3TOr0 — TpHIIen’. Reprinted
in V.V. Rozanov, V nashei smute: Stat’i 1908 g. Pis'ma k E.F. Gollerbakhu, ed. by A.N. Nikoliukin (Moscow:
Respublika, 2004), p. 348.

# Nikoliukin has located in the Rozanov archives a draft plan Rozanov drew up in 1917 for a projected
publication of his complete works. This one-page document has been reprinted as V.V. Rozanov, ‘Plan Polnogo
sobraniia sochinenii, sostavlennyi V.V. Rozanovym v 1917 godu’, in Religiia, filosofiia, kul'tura, p. 368. The
fact that such a plan exists in the archives debunks the myth, most probably initiated by Siniavskii, that Rozanov
did not want to release a complete works. See Andrei Siniavskii, “Opavshie list'ia” V.V. Rozanova (Paris:
Sintaksis, 1982), p. 15.

15



can read his script, as well as the vast amount of his output, have slowed all attempts to republish him.* In
addition, academics have also been confronted with the logistical problem of actually locating much material
relating to Rozanov, especially his letters. It is scattered around various state and private archives, and new
material is still being uncovered. Moreover, Rozanov often did not commit his thoughts to notebooks, but would
scribble down his ideas on whatever material came to hand, even sometimes on the soles of his slippers.
Nevertheless, the republication of his major works means that modern-day scholars are able to appraise
the development of his career.® His first work, written while still a schoolmaster in Briansk, was O ponimanii
(1886), a systematic critique of positivist materialism designed as a protest against positivism. 600 copies were
printed, at Rozanov’s own cost, of which hardly any were sold. Although it was received warmly by a handful
of minor religious thinkers, such as Sergei Sharapov, or Rozanov’s friend, the theologian A.I. Uspenskii, it was
widely ignored or dismissed. Some critics saw it as a low-rate regurgitation of Hegel, and his teacher colleagues
suspected him of having copied it from somewhere.®® During his time spent as a teacher in the provinces,
Rozanov started to write journalistic articles. In 1890, he published his long essay ‘Mesto khristianstva v istorii’,
and also collaborated with P.D. Pervov on a translation of the first five books of Aristotle’s Metaphysics. During
this time, Rozanov met Strakhov, who became a close friend, confidant, and patron to the young teacher.
Rozanov had first approached Strakhov for assistance with the publication of his own philosophical work, and
quickly became emotionally dependent on him.* Their relationship started as a correspondence, in which
Rozanov revealed his burgeoning ideas and intimate problems, to which Strakhov replied with fatherly advice
and often stern reprimands. Rozanov even confessed to Strakhov his desire to commit suicide. Strakhov saw
Rozanov as chaotic and impetuous, and believed that Rozanov stood too closely under the influence of
Dostoevskii. Strakhov advised Rozanov to shake off this infatuation, and instead encouraged him to read more
Tolstoi, a move which mirrored Strakhov’s own beliefs at that time.>* Rozanov later published their letters,
along with his correspondence with Leont’ev, in the book Literaturnye izgnanniki (first edition 1913), which

provides fascinating insight into the early development of Rozanov’s thought.

%0 Rozanov’s oldest daughter Tat iana notes the difficulty in deciphering her father’s handwriting, and recollects
that Suvorin had to employ a printer especially to read his work. Tat’iana Rozanova, Bud’te svetly dukhom
(Vospominaniia o V.V. Rozanove), ed. by A.N. Bogoslovskii (Moscow: Blue Apple, 1999), p. 104.
*! Henrietta Mondry, ‘Is the End of Censorship in the Former Soviet Union a Good Thing? The Case of Vasily
Rozanov’, East European Jewish Affairs, 32 (2002), 114-20 (p. 115).
%2 Valerii Fateev, S russkoi bezdnoi v dushe: Zhizneopisanie Vasiliia Rozanova (Petersburg/Kostroma:
Kostroma, 2001), p. 79.
zj Linda Gerstein, Nikolai Strakhov (Cambridge, Mass.: Harvard University Press, 1971), pp. 206-07.

Ibid., p. 210.
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Rozanov first won widespread recognition with his 1891 book Legenda o velikom inkvizitore F.M.
Dostoevskogo, published in Russkii vestnik. This book was the first major study of Dostoevskii as a religious
writer, and established the eponymous passage in Dostoevskii’s final work as a ‘legend’. In his examination of
Dostoevskii and Christianity, Rozanov sides with well-established Slavophile theories on the differences
between Orthodoxy, Catholicism and Lutheranism and the various interpretations of individual freedom and
religious authority. However, as several critics have noted, the Legenda is particularly striking in that Rozanov
prioritizes the ethnic basis for each group’s religious practices, rather than siding with traditional Slavophiles
who argued that different Christian denominations shape national characteristics.®

In 1893, Rozanov wrote ‘Sumerki prosviashcheniia’ (re-published in a compilation of articles under the
same name in 1899), an essay highly critical of the education system in Russia, a topic to which he devoted
scores of articles throughout his life. In this work, Rozanov laid the foundation for his repeated critique of
Russian schools, the dry impersonal nature of teaching, and the need to reconfigure the school as an extension of
the family. The authorities reacted angrily to this work, as a result of which Rozanov was forced to leave the
teaching profession. Having secured with the help of Strakhov and Filippov a post in the civil service as College
Counsellor, he moved to St Petersburg. In these first years in the imperial capital, Rozanov struggled both
financially and in terms of inspiration. This changed in 1899, when he was offered a permanent position on the
staff of Suvorin’s Novoe Vremia, which he held until 1917. This was the start of an intensely fruitful period, and
in the almost 20 years Rozanov worked at Novoe Vremia, he produced on average three articles a week for this
newspaper alone. In addition, Rozanov was also published, with Suvorin’s reluctant approval, in several other
periodicals, including Novyi Put’, Russkoe slovo, and even the Torgovo-promyshlennaia gazeta. He also
integrated himself with the Mir Iskusstva group, and contributed essays on art to their magazine. In addition, he
co-founded the Religious-Philosophical Meetings, where his lectures criticized the detachment and rigid
doctrine of the Orthodox Church, and called for dialogue between clergy and society.

In his early Petersburg days, Rozanov’s essays carried on from ‘Mesto khristianstva v istorii’, and
tended to discuss universal philosophical schemes and questions of history, such as ‘Pochemu my
otkazyvaemsia ot “nasledstva 60 — 70-kh godov”?’ (1891), or ‘Krasota v prirode i ee smysl’ (1895). However,
by the turn of the century, he had started to investigate more personal issues, particularly the attitude of the
Russian Church to marriage and the family. In 1901 he released V mire neiasnogo i nereshennogo (republished

in 1904), which examined the philosophy of the family, and followed this with the 1903 book Semeinyi vopros v

% This point is made in, among others, Frederick C. Copleston, Philosophy in Russia: From Herzen to Lenin
and Berdyaev (Notre Dame: Search Press, 1986), p. 198.
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Rossii, which looked at the practical implications of his theories. He started to examine in depth the Russian
Orthodox Church, in books such as Okolo tserkovnykh sten (1905), or V temnykh religioznykh luchakh (1911).
In this period he also turned his attention to pre-Christian religions, devoting scores of articles to Judaism and
paganism, such as a series of essays ‘Iudaizm’, published in Novyi Put” in 1903. All these studies were
undertaken from the same point of view, that is to discover how the Russians can re-establish their lost
connections with the Creation. Therefore Rozanov instils a religious dimension into all his writing, ensuring that
it has a metaphysical quality.®® The way Rozanov’s ideas are expressed in his newspaper and magazine articles
reveals much about the conflict of religious ideas and public discourse, and the development of Russian
journalism at this time requires further investigation.*”

Rozanov became more disillusioned with the Church’s hostility towards the family, a view which
found full expression in his lecture ‘O Sladchaishem lisuse i gor 'kikh plodakh mira’, delivered to the Religious-
Philosophical Society in 1907, in which he attacked Christ for diverting man’s attention away from this world,
and also in his 1911 book Liudi lunnogo sveta, in which he was highly critical of Orthodox asceticism, depicting
Christian monasticism as a form of sexual deviancy and relying on the contemporary scientific research of
figures such as Richard von Krafft-Ebbing and Nikolai Pirogov to support his claims. Between 1910 and 1913,
in the wake of the Beilis affair, Rozanov compiled a series of essays highly critical of the Jews and their
supposed use of blood in rituals. Oboniatel noe i osiazatel'noe otnosheniia evreev k krovi (1914) was written
with Florenskii’s assistance, but was so aggressive towards the Jews that even the conservative Novoe Vremia
refused to publish it, and only the extremist Zemshchina would take it on.®® As a consequence of this work,
Rozanov was excluded from the Religious-Philosophical Society, and many of his erstwhile friends and
supporters, most notably Merezhkovskii and Filosofov, turned away from him.

Around the same time, Rozanov turned to a strikingly subjective style of writing, relying on aphorisms,
informal spontaneous musings, and short descriptions of family life. Many commentators have described this
‘Fallen Leaves’ genre, or the Opavshelistika, as Nietzschian in its influence, though it owes more to the work of
Ivan Romanov (Rtsy), who similarly composed books of short passages about the home (as early as 1899

Rozanov had experimented with ‘Embriony’, a short work of aphorisms). The Opavshelistika dominated the last

% v A.Fateev, ‘Publitsist s dushoi metafizika i mistika’, in Vasilii Rozanov: pro et contra, I, pp. 5-36 (p. 35).

¥ N.lu. Kazakova, Filosofiia igry: V.V. Rozanov — Zhurnalist i literaturnyi kritik (Moscow: Flinta/Nauka,
2001), p. 59.

% Edith W. Clowes, Fiction’s Overcoat: Russian Literary Culture and the Question of Philosophy
(Ithaca/London: Cornell University Press, 2004), p. 181. Oboniatel’noe i osiazatel’noe otnosheniia evreev k
krovi has been reprinted in V.V. Rozanov, Sakharna, ed. by A.N. Nikoliukin (Moscow: Respublika, 1998), pp.
273-413.
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section of his career, and includes his most famous works, such as Uedinennoe (published in 1912 but
immediately confiscated by the censor), Opavshie list'ia (two bundles, 1913 and 1915), Smertnoe (1913),
Sakharna (written from 1911 to 1913, but not published in full until 1998), Mimoletnoe (written in 1915 but not
published until 1994), and Apokalipsis nashego vremeni (written in several parts between 1917 and 1918, but
not published in full until 2000). In addition, towards the end of his life, Rozanov also started to compile essays
on the ancient Egyptians and their reverence for the beginning of the world. His final Egyptian work is striking,
as it was composed alongside what many consider Rozanov’s masterpiece, his Apokalipsis, in which he
evaluated the Revolution as a distinctly Russian disaster for which Christ is responsible. The coincidence of
beginnings and eschatology, and the way these are managed through writing, will be very important in the third
and fourth chapters of this thesis.

As | intend to examine the manner in which Rozanov attempts to reform the Russian Orthodox Church,
it will rely predominantly on his works which engage with the Church, written generally between 1900 and
1910. The most important works have been republished by INION RAN and the Respublika publishing house
since 1990, and, despite some controversy over Nikoliukin’s editorship and his political position, discussed
below, this thesis will use these republications. However, where appropriate it will also draw on books and
periodicals contemporary to Rozanov, and archive sources.

Despite the difficulties in locating Rozanov’s work, much scholarly effort is going into cataloguing his
output. Belen kii’s bibliography covers material published in Russian from 1917. Only the final volume (1988-
2002) contains any useful information on Rozanov.* An online bibliography of all Rozanov’s work is currently
under construction, and at present lists his publications up to 1903, as well as secondary literature by Russian
and non-Russian scholars up to 1999; the site also details Rozanov’s many pseudonyms and the locations in
which he used these.** The compilation of articles on Rozanov in the Pro et Contra series also includes a
bibliography of Rozanov’s work, and of some secondary literature from 1886 to 1986.** The most recent, and so
the far most informative, bibliography of Rozanov and scholarship on him was published by the Sergiev Posad

Library in 2006.%

% 1.L. Belen’kii, Istoriia russkoi filosofii kontsa XIX — pervoi treti XX w.: Issledovaniia i publikatsii 1988-2002
gg; katalog vystavki (Moscow: INION RAN, 2002).

%0 See <www.rozanov.lenin.ru>, last accessed 15 April 2008.

! Published in Vasilii Rozanov: pro et contra, 11, pp. 535-62.

%2 \/.V. Rozanov: Zhizn’, tvorchestvo, sud’ba, ed. by T.N. Mishonova (Sergiev Posad: Sergievo-Posadskaia
Tsentral naia raionnaia biblioteka im. V.V. Rozanova, 2006).
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3. Scholarship on Rozanov

The suppression of Rozanov’s work in the Soviet period has had a significant impact on scholarship. Rozanov
was one of the most influential cultural figures of his time, and had a profound effect on twentieth-century
Russian literature, philosophy and culture. As Dimbleby writes, ‘perhaps no other writer could claim so broad
and varied an influence at this important transitional time’.** His influence was not just philosophical, but also
political; he petitioned the government and church authorities on important family questions, and is credited
with helping bring about reform in the divorce laws.** The post-Soviet reassessment of Rozanov’s legacy has
only relatively recently begun in Russia and in the west, and scholars have only recently started to apprehend his
importance for the development of Russian culture during the Silver Age and beyond.* During his lifetime,
Rozanov engaged and corresponded with all the major thinkers and writers of his time, and also enjoyed wide
popularity among the Russian public. His letters to giants such as Vladimir Solov’ev, Tolstoi, or Gor’kii, are in
themselves highly informative of the cultural developments at this time. Yet at the same time as engaging with
and transforming high culture, Rozanov entered into an important dialogue with the Russian people. He received
many letters from his readers across Russia, especially regarding marital problems, which he often reprinted and
commented upon in his own books. He was often motivated by simple aspects of national culture, preferring the
personal diaries and accounts of domestic life, over the writings of the established literary elite. His subversion
of high culture in favour of common Russian life, but at the same time within the framework of high literary
traditions, tells much about the nature of Rozanov’s rebellion and broader trends in writing. The role of ‘little
people’ in Rozanov’s work is important, and requires much more study.

Rozanov’s Legenda o velikom inkvizitore was the first attempt at a detailed examination of the religious
aspect of Dostoevskii’s work.*® Rozanov interprets Dostoevskii as a metaphysician, ‘the most profound analyst
of the human soul’. In contrast, Tolstoi is interested in the fixed forms of life, and ignores the development of
the human person, including his birth and death.*” Rozanov’s opposition of Dostoevskii and Tolstoi had a

significant influence on his successors, especially Merezhkovskii, who sees Tolstoi as a writer of the static

3 1iza Lucasta Dimbleby, ‘Rozanov and the Word” (unpublished doctoral thesis, University of London, 1996),
pp. 10-11.

* Tat’iana Rozanova, p. 106.

** Judith Deutsch Kornblatt and Richard F. Gustafson, ‘Introduction’, in Russian Religious Thought, ed. by
Judith Deutsch Kornblatt and Richard F. Gustafson (Wisconsin: University of Wisconsin Press, 1996), pp. 3-24
(p. 5).

“ Marina Kostalevsky, Dostoevsky and Soloviev: The Art of Integral Vision (Yale: Yale University Press,
1997), p. 34.

" V.V. Rozanov, Legenda o velikom inkvizitore F.M. Dostoevskogo, ed. by A.N. Nikoliukin (Moscow:
Respublika, 1996), p. 34.
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forms of the flesh, and Dostoevskii as a writer of the dynamism of the spirit.*® Rozanov’s reading of Dostoevskii
is still very important in more recent western scholarship, and has shaped contemporary Dostoevskii studies.*

One of the first major critics of Rozanov’s work was Strakhov, Rozanov’s literary godfather, who
published an appraisal of Legenda o velikom inkvizitore in 1894. Strakhov admired the way Rozanov extracted
the universal message from Dostoevskii’s Legenda, and also how he probed the wider crisis of belief in Europe
and the inadequacies of Catholicism and Lutheranism. Strakhov also admired the way Rozanov tried to re-instil
Slavophile values into Russian journalism.* It is of particular interest that Strakhov mimics his protégé, by
taking Rozanov’s book as a starting point from which he expounds his own ideas more broadly on Slavophilism.
Strakhov also discusses Dostoevskii’s place in Russian culture.

Another early critic was Leont’ev. Rozanov never met Leont’ev, though they shared a warm
correspondence during the last eighteen months of the latter’s life. Rozanov was greatly influenced by
Leont’ev’s ideas, and the surviving correspondence clearly depicts a similar emotional dependence which
Rozanov also showed towards Strakhov.®* Rozanov was heavily influenced by Leont’ev’s ideas on the organic
nature of personal and cultural development, although Rozanov found this pessimistic and in need of

amendment.

Leont’ev’s early death meant that he was not able fully to appraise Rozanov’s work, though he
did read O ponimanii and the Legenda. He saw O ponimanii as an original development in epistemology,
though acknowledging the difficulties in reading such a serious tome.>® Like Strakhov, he criticizes Rozanov for
being too strongly influenced by Dostoevskii, and also understands the importance of Rozanov’s subjectivism.
However, whereas Strakhov tried to encourage Rozanov to turn to the influence of Tolstoi, Leont ev persuaded

Rozanov to cultivate his own personality.>* Rozanov has also shaped subsequent interpretations of Leont’ev’s

thought, such as those of Berdiaev, Merezhkovskii, and Sergii Bulgakov.>®

*8 D. Merezhkovskii, L. Tolstoi i Dostoevskii: Vechnye sputniki (Moscow: Respublika, 1995), pp. 70-71.

49 Qee for example Michael Holquist, ‘Dostoievskian Standard Time’, Diacritics, 3 (1973), 10-13. More
recently, a similar point is made in Harriet Murav, ‘From Skandalon to Scandal: Ivan’s Rebellion
Reconsidered’, Slavic Review, 63 (2004), 756-70.

% As I shall note in Chapter 4, Strakhov uses the verb ‘slavianofil stvovat™ to describe the processes by which
Rozanov resurrects religious values in Russian literature. Rozanov does not tend to delineate in his
commentaries the Slavophiles from the ‘pochvenniki’, but tends to terms all religious writers, including
Strakhov, ‘slavianofily’.

1 V.V. Rozanov, Literaturnye izgnanniki. N.N. Strakhov, K.N. Leontev, ed. by A.N. Nikoliukin (Moscow:
Respublika, 2001), p. 61.

%2 Sergei Nosov, V.V. Rozanov: Estetika svobody (St Petersburg: Logos, 1993), p. 45. Rozanov’s reform of
Leont’ev’s philosophy will be discussed in Chapter 2.

%% Quoted in Literaturnye izgnanniki, p. 349.

> Quoted in ibid., p. 333.

%® Dmitry Khanin, ‘What Was Leont ev to Rozanov?’, Canadian Slavonic Papers, 41 (1999), 69-84 (pp. 73-74).
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Rozanov’s view of the person led him into polemics with the major thinkers of his time, including
Solov’ev. Both Solov'ev and Rozanov, influenced by Orthodox thought and iconography, see man as the link
between God and Earth. However, Solov’ev did not believe Rozanov capable of formulating a philosophy which
provides an adequate relationship between the individual and society. Much of their polemics centre around
views of religious freedom. Solov’ev criticizes Rozanov for the latter’s highly subjective definition of the term.
Solov’ev states that Rozanov is unable to transfer this intense subjectivism to the sphere of the objective and
universal. For Solov’ev, Rozanov’s personalism exists for itself, and Rozanov ignores the wider communion of
the Church. As a result, Solov'ev concludes that Rozanov favours religious tolerance only for his own
philosophy, and not for that of others.*®

The complexities in Rozanov’s attempts to synthesize the person with society intensified as he moved
away from the neo-Slavophiles at the start of the 20" century, and closer to the group of symbolists around the
Merezhkovskiis. Merezhkovskii and Filosofov shared Solov’ev’s contention that Rozanov could not synthesize
his understanding of the person with that of the wider community.>” Merezhkovskii denied the possibility of
formulating a religious outlook that excluded the role of Christ, and therefore concluded that Rozanov has no
conception of personality. Merezhkovskii writes that the person is a whole, the ‘I’ and the ‘not-I’, which are
fulfilled through the interaction of the person with the Absolute. Merezhkovskii accuses Rozanov of ignoring
the role of the ‘not-I’, and of focusing on sex instead as a means of fulfilling the self. For Merezhkovskii, sex
leads to the dissolution of personality, and is therefore similar to death in its function.® Filosofov also believed
that personality depends on a relationship with Christ, which Rozanov was unable to formulate, and therefore
Rozanov ignores the social dimensions of thought in favour of the personal.®® Filosofov underlines the
oppositions in Rozanov’s work which are ultimately irreconcilable, such as Rozanov’s naivety and his genius,
and the depth of his thought which jars against the coarseness of his writing. But most important to Filosofov is
the opposition created by Rozanov between Christ and the world. Filosofov concludes that Rozanov has

purchased his own freedom from sin, at the cost of forfeiting his eternal, immortal personality.®

%% V.S. Solov'ev, “Porfirii Golovlev o svobode i vere’, in Vasilii Rozanov: pro et contra, I, pp. 282-91 (pp. 286-
88). Solov’ev touches on an important point which pervades Rozanov’s thought, that is his constant attempts to
make the subjective universal.

*" Rosenthal provides a useful comparison of Merezhkovskii and Rozanov. Bernice Glatzer Rosenthal, D.S.
Merezhkovsky and the Silver Age (The Hague: Nijhoff, 1975), pp. 72-73.

%8 D.S. Merezhkovskii, ‘Rozanov’, in Vasilii Rozanov: pro et contra, |, pp. 408-17 (pp. 415-16).

¥ D.V. Filosofov, ‘V.V. Rozanov, “Okolo tserkovnykh sten”, in Vasilii Rozanov: pro et contra, 1, pp. 5-15 (p.
8).
% Ibid., p. 15.
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Although younger than Rozanov, Berdiaev discusses Rozanov in several of his works. In early articles,
Berdiaev criticizes Rozanov’s omission of Christ from his worldview, and like Filosofov believes that Rozanov
foregoes eternal salvation through Christ for the sake of salvation on Earth. He terms this Rozanov’s ‘immanent
pantheism’. Berdiaev believes that Rozanov rejects Christ’s role as an icon, and in fact disrupts the connection
between God and His creation.®’ Berdiaev notes that Rozanov does not understand the earthly aspects of
Orthodoxy, and that he is wrong to associate Russian Christianity with asceticism. Berdiaev, like many
subsequent critics, writes that Rozanov constructs a caricature of Orthodoxy.®* Berdiaev agrees with Gippius
that Rozanov thinks physiologically, not logically, and that he favours kinship over personality.®® In his later
discussion of Russian philosophy, Berdiaev links Rozanov to the tendency in Russian religion to view personal
activity in terms of its cosmological consequences, and acknowledges Rozanov’s service in reasserting the
religious value of sex and family life.** In addition to the criticism by Russian thinkers, Rozanov was heavily
attacked by formal Orthodox theologians and members of the Church, some of whom demanded his
excommunication. Much of this centred on Rozanov’s rejection of the formal aspects of Church doctrine. For
example, he came under frequent criticism from one ‘Mirianin’, a Petersburg professor of theology, who
rejected his sensual approach to marriage, and accused Rozanov of trying to define sexual activity as
transcendental. Mirianin rejected the innate holiness of marriage and family life, and posited familial relations as
having value only in teaching us about a higher spiritual form of love.®

When Rozanov started writing his Opavshelistika, many contemporaries evaluated this genre for its
stylistic merits rather than for its religious content, a tendency which has persisted in much contemporary
criticism. In his 1920 article ‘V.V. Rozanov i Vladimir Maiakovskii’, Khovin characterizes Maiakovskii as a
chance offshoot of one of Rozanov’s many ideas.®® As Nosov notes, Khovin saw in the coincidence of
Rozanov’s and Maiakovskii’s lives a common project, the ‘slap in the face of public taste’, and the desire to
attack society’s conventions.®” Shklovskii also interpreted Rozanov’s work as the foundation of a new genre,

setting aside the religious content of Rozanov’s writings, but exposing their form and the devices contained

. N.A. Berdiaev, ‘Khristos i mir’, in Vasilii Rozanov: pro et contra, 11, pp. 25-40 (p. 32).

%2 Tareev concurs. See Tareev, ‘V.V. Rozanov’, p. 68.

% N.A. Berdiaev, Samopoznanie (Opyt filosofskoi avtobiografii), ed. by A.V. Vadimov (Moscow: Kniga, 1991),
pp. 147-48.

* Berdiaev, Russkaia ideia, pp. 226-27.

% See a letter from Mirianin to Rozanov, originally published by Rozanov in the journal Russkii trud in 1899,
and subsequently reprinted as Mirianin, ‘O vozzreniiakh g. Rozanova na supruzheskoe soedinenie’, in V.V.
Rozanov, V mire neiasnogo i nereshennogo, ed. by A.N. Nikoliukin (Moscow: Respublika, 1995), pp. 153-68
(pp. 156, 161).

% Quoted in Nosov, pp. 119-20.

7 Ibid., p. 120.
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within. Shklovskii concludes that Rozanov’s work is a new type of ‘novel’.*® Remizov also played an important
role in identifying Rozanov with the new Russian literature. Remizov pays tribute to Rozanov and his writing in
Kukkha (1923), a collection of letters to Rozanov, and also letters purported to have been written by Rozanov. In
her article on Kukkha, Crone argues that the only way to respond to the plotless and highly-personal nature of
Rozanov’s Opavshelistika is to reply in the same style. Crone refers to Barthes’ theory of ‘texts of bliss’ to
suggest that Remizov is not interested in depicting Rozanov the man, but in imitating his work.®® Slobin sees
Rozanov and Remizov as both reacting against stale forms of nineteenth-century prose, and working on the
creation of a new type of subjective literature, though Rozanov is the bolder in pushing the boundaries.”

The Bolsheviks attempted to portray Rozanov as anti-revolutionary and pornographic. Trotskii saw the
canonization of Rozanov as epitomizing the desolation and decay of the intelligentsia.”" Trotskii attacks
Khovin’s interpretation of Rozanov’s inconsistency as helping lay the grounds for futurism, but understands this
inconsistency instead as Rozanov’s cowardice.”” Trotskii’s view was dominant among official perspectives
throughout most of the Soviet period, and it was not until the late 1980s that Rozanov again became a
permissible topic for academic discussion.”® After Rozanov’s death, many tried to preserve the memory of his
life by providing extensive biographical details. Gollerbakh founded a Rozanov study group in the early 1920s,
and encouraged other writers to appraise Rozanov’s legacy; his book provides useful insights into Rozanov’s
life and work.™ Rozanov’s eldest daughter Tat'iana left an account of Rozanov’s life, which notes aspects of his
domestic religious activity and the importance of ritual to him. Her work expresses the dynamism and scope of
Rozanov’s thought, and the difficulties in formulating a consistent appraisal of her father’s work.” Siniavskii
explains Rozanov’s inconsistency as emerging from dynamic physiological processes, rather than being part of
an ideological system.”® In Siniavskii’s interpretation of Rozanov, the investigation of phenomena from all sides
leads to artistic truth. Siniavskii points out the contradictions in Rozanov’s approach, in that Rozanov wrote

compulsively while sensing the sinfulness of literary activity. Siniavskii locates Rozanov within the Russian
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cultural renaissance of the early 20" century, and plays down similarities between Rozanov and nineteenth-
century literature; he identifies Rozanov with Sologub, Blok, and most clearly, Maiakovskii.”” This
identification of Rozanov with a ‘new literature’ was perpetuated by Soviet “‘underground writers’ such as
Viktor Erofeev.’

Among émigrés, religious thinkers broadly divided into two groups, the ‘neo-patristic’ school, and the
speculative thinkers. Nikolai Losskii devotes only three pages of his 500-page Istoriia russkoi filosofii to
Rozanov. Losskii classifies Rozanov as a ‘poet-symbolist’, and although he acknowledges Rozanov’s ‘sparks of
genius’, points to Rozanov’s ‘pathological’ personality and his ‘unhealthy’ interest in sex.’® Florovskii is even
less complimentary. He does not see any Christian component in Rozanov, and writes that Rozanov had no
faith. He continues that Rozanov ‘had no centre’, and that his life was ‘a chaos of fleeting moments, episodes
and flashes’. Florovskii concludes that Rozanov was ‘hypnotized by flesh’, and incapable of formulating a
unified view of the human person.®® Zernov characterizes Rozanov as participating in the renaissance of Russian
religious thought around the start of the 20™ century. He writes that Rozanov had a principally pagan outlook,
denying that Rozanov’s thought has an ethical dimension. He concludes that Rozanov’s God was ‘beyond good
and evil’.*" Zen kovskii provides a more positive interpretation of Rozanov’s thought, following in the traditions
of the sophiologists. His view coincides with Berdiaev’s, that for Rozanov sexual activity has cosmological
implications. Zen 'kovskii takes this interpretation one stage further, in that he sees Rozanov’s work as providing
a crucial link from the nineteenth-century abstract thought of Solov’ev to the personalism of the 20™ century. He
contends that Russian personalism must absorb the cosmological nature of Rozanov’s thought if it is to avoid an
excess of ‘pure ethicism’.*

The demise of the Soviet Union has seen the expansion of the study of Rozanov in different directions
in Russia. Sukach, who worked unofficially on Rozanov for many years during the Soviet period, has produced
biographical information on Rozanov, as well as editing and republishing his work. Sukach portrays the unique
aspects of Rozanov’s thought, but also points out his wider connections within the framework of Russian

culture, such as his preponderance for reverie and the cosmological aspect of his philosophy.®® Fateev locates
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Rozanov within the development of Russian religious thought during the Silver Age, and traces the influence of
Solov’ev, the symbolists and the neo-Slavophiles.®* Fateev attempts a wide-ranging analysis of the Beilis case
and Rozanov’s response to this, although he is unable to reach a definite conclusion about Rozanov’s motives.
He denies that Rozanov was writing from a cynical hatred of Jews, but points out that Rozanov was not
interested in Beilis, but in investigating Jewish rituals per se.®* Rozanov’s treatment of the Beilis case has
provoked debate among other scholars. Katsis contextualizes Rozanov’s discussions of Beilis within the broader
development of Silver Age thought. Katsis points to several instances where this thirst for mystical knowledge
was taken to extremes, and also cites the ‘Imoslavtsy’ controversy, involving the sect which believed that the
Name of God contained His very Essence. Katsis argues that if Christians thought that closeness to God could
be achieved through His Name, then it stands to reason that they would conclude that Jewish people would try
to make God immanent through blood.®®

Nikoliukin plays down the Jewish question in Rozanov, and looks to the antinomies in his thought. In a
470-page study, Nikoliukin devotes half of one page to the Beilis trial. He ignores any anti-Jewish reaction from
Rozanov following Stolypin’s assassination, and instead writes that Rozanov criticized the murder due to his
democratic and parliamentary leanings.®” Nikoliukin prefers to depict Rozanov as being interested in the family,
not in sex as a religious activity.®® Nosov also fails to discuss the cosmological implications of Rozanov’s
philosophy of sex in his discussion of Rozanov’s aesthetics, but concentrates on the question of freedom. Nosov
is unable to provide a satisfactory connection between the backward-looking nature of Rozanov’s thought with
the ‘aesthetics of freedom’ of his later writings. Nosov denies that Rozanov’s conception of sexuality has
anything to do with love, and writes that Rozanov ‘never writes about love’.%® He contends that Rozanov is a
product of European modernism, who takes on certain ideas and then ‘mummifies’ them.*® Bibikhin is interested
in Rozanov’s epistemology, and in particular Rozanov’s first work on understanding. He highlights the
phenomenological aspects of Rozanov’s thought, and contends that he anticipates the work of Husserl and

Heidegger.®* The Pishuns bring a systematic and formal approach to Rozanov’s philosophy, and investigate his
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cosmology and pansexualism.”? Kazakova provides a study of Rozanov’s career with Novoe Vremia, and
provides a useful insight into the relationship between Rozanov and Suvorin, and Rozanov’s broader view of
journalism.*

In its appraisals of Russian culture, western academia, emerging from the tradition of viewing literature
and philosophy as separate fields, has struggled to overcome the willingness of certain Russian figures to merge
the boundaries between their works. Only relatively recently have western scholars provided more sophisticated
analyses of the dynamic interrelationship between Russian philosophy and literature.®* Western critics have
often found it difficult to explain the inconsistency of Rozanov’s thought. Copleston refuses to tackle the issue,
and states that this is a question for psychologists, not philosophers.®

The first English writer of importance to devote attention to Rozanov was D.H. Lawrence, who first
read Kotelianskii’s translation of Uedinennoe in 1927.%° Lawrence was struck by the power of Rozanov’s work,
and especially by his understanding of what it means to be ‘alive in the flesh’. He saw Rozanov as a ‘kindred
spirit”.” Lawrence came to Rozanov at a period when he was turning away from his earlier love for Russian
literature, especially Dostoevskii, and highlighted the differences between Rozanov and Dostoevskii. He depicts
Rozanov’s work, especially the Apokalipsis, as an attack on Russian Christian values.*® Lawrence tried in vain
to introduce Rozanov to his contemporaries, especially H.G. Wells and T.S. Eliot. In 1935 Lavrin provided an
assessment of Lawrence and Rozanov from a literary perspective.®® Poggioli in his 1957 book confirms the
‘Russianness’ of Rozanov’s thought, and underlines the influence of Dostoevskii on Rozanov. He terms
Rozanov ‘typically Russian in his class psychology’; he says that as a thinker Rozanov is close to
Merezhkovskii and Leont ev, and as a writer close to Dostoevskii and Leskov.'®

The majority of academic work on Rozanov in the west is still to be found as articles in journals, or as
sections of books on wider aspects of Russian culture. Crone’s first major publication on Rozanov was an

examination of genre in Opavshie list'ia, in which she examines the various ‘voices’ at play in Rozanov’s work.
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This work was designed to introduce a more structured literary approach to Rozanov in the west, and
deliberately ignores elements of Rozanov’s biography or the content of his religious philosophy.' In
subsequent studies, Crone has investigated the correspondence of Rozanov’s thought and Nietzsche’s.'®? She
has also studied Rozanov’s influence on Mandel shtam, especially the importance of the word.'*

The value of the word in Russian culture forms the central part of Dimbleby’s thesis, and her
examination of the significance of the word in the context of the Silver Age. Dimbleby provides a sophisticated
study of the interrelationship between readings of Rozanov and of Bakhtin regarding the word.*®* Rozanov
combats the petrifaction of the word, and focuses on its irreplaceability.’® Dimbleby stresses the connection
between Rozanov and Bakhtin, and their mutual interest in new forms of life and communication. However, the
idea of a close correspondence in the thought of Rozanov and Bakhtin is open to question.

Hutchings investigates the tension between the ‘singularity required for narrativity’ against ‘the need
for the repetition essential for meaning’.!® His framework establishes an opposition between art as
representation in the western tradition, and the use of the icon as transfigurative. Hutchings examines Rozanov’s
Opavshie list’ia, which he sees as an attempt to stress the primacy of the self over the general. But he does
concede that the self is necessarily doomed to enter into a relationship with the universal: ‘to extol the self as a
universal value means to enter the territory inhabited by universal values: that of the anonymous other’.'%’
Hutchings sees the key to Rozanov’s work in ‘the confrontation of languages, the circular process of self’s
alienation from, domestication of, surrender to, and realienation from the other’.2%® In contrast, Clowes denies
that there can be any harmony between private and public discourse in Rozanov.'® She argues that, in
Uedinennoe, Rozanov is attempting to infiltrate and dismantle public forms of discourse, and to replace these

with his own ‘anti-discourse’; this marks a temporary victory for private over public speech."® Clowes argues

that Rozanov’s approach broke down when he crossed ‘discursive boundaries from the elite to the public
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domain’ in Oboniatel’noe i osiazatel'noe otnosheniia evreev k krovi. She concludes that Rozanov actually
damaged the burgeoning forms of public philosophical debate by attacking them from the inside.™

Rozanov’s handling of the Jewish question, and existing scholarship on this, is very important in
Mondry’s work, which attempts to ‘modernize’ Rozanov’s thought.’*? In particular, she has criticized
Nikoliukin for publishing Oboniatel’noe i osiazatel noe otnosheniia evreev k krovi without providing a careful
explanation of Rozanov’s attitude towards the Jews. Mondry rejects Nikoliukin’s ‘clichéd’ attempts to explain
Rozanov’s inconsistency towards the Jews by placing him within the antinomical traditions of Russian thought,
and notes that anti-Jewish and pro-Jewish sentiment are often aspects of the same phenomenon.™™ Mondry
locates Rozanov in the wider scientific theories of the modern period, such as those of Gilman, which posit the
Jewish body as ‘other’ from the perspective of both race and gender."** Kurganov also uses this approach in a
case study of Rozanov’s appreciation of Pushkin and Lermontov, the latter being preferred as he demonstrates a
sensual, as opposed to a classical, approach to the world.**®

Historical studies have also taken note of Rozanov’s wider contribution to Russian culture, especially
Russia’s sexual history. Naiman notes the profound influence of Weininger on early twentieth-century Russian
thought, especially on Solov’ev, Tolstoi, Rozanov and Berdiaev.''® One crucial link that Naiman misses is
Rozanov’s work on androgyny, and he does not attempt to formulate a connection between this aspect of
Rozanov’s thought and the attempt to create a new Soviet body. Engelstein charts the use of sex by anti-Semites
as ‘an instrument in the war for cultural and racial superiority’."'’ She emphasizes Rozanov’s anti-Jewish works
and his attempt to link the lushchinskii murder with abnormal Jewish sexual practices. She contrasts Rozanov’s
fixation with sexual power, to Weininger’s dislike of sex and reproduction. Whereas Rozanov viewed the

Jewish body as essentially feminine and sexually passive, Weininger depicted Jewish people as masculine and

sexually active.'*®

11 bid., p. 181.

112 Henrietta Mondry, ‘Beyond the Boundary: Vasilii Rozanov and the Animal Body’, Slavic and East European
Journal, 4 (1999), 651-73 (p. 651).

13 Mondry, ‘Is the End of Censorship in the Former Soviet Union a Good Thing?”, p. 115. I shall examine this
Point in Chapter 3.

 Mondri, ‘Vasilii Rozanov, evrei i russkaia literatura’, pp. 165, 181.

15 Efim Kurganov, ‘Vasilii Rozanov, Mikhail Lermontov i Pesnia pesnei’, Scando-Slavica, 46 (2000), 5-16.

116 Naiman, pp. 30-35.

17 |aura Engelstein, The Keys to Happiness: Sex and the Search for Modernity in Fin-de-Siécle Russia
(Ithaca/London: Cornell University Press, 1992), p. 305.

8 |bid., p. 311.

29



4. Structure of the Thesis

Perhaps the most important aspect of Russian religious thought which Rozanov assumes from his predecessors
is the manner in which they try to reform Russian Christianity. Rozanov considers himself a faithful Christian
who understands the true meaning of religion, and who believes that the leadership of the Church has lost sight
of its origins. Yet he would never be able to attempt his renewal of the Church if it was not for the
acknowledged precedent set by Solov'ev and his project to reform Church doctrine. Despite the fact that
Rozanov rejects Solov'ev’s ideas, he acknowledges that the latter’s revolt paved the way for him to challenge
the leadership of the Church. Rozanov’s route, however, is unique; he distinguishes himself by considering
himself solely able to bring the Church back into contact with its pre-Christian foundations. Therefore the
manner of Rozanov’s engagement, acceptance, and rejection of, Church tenets and of Russian thought itself
reveals much about the development of philosophical culture in Russia.

The first chapter begins with an extended examination of Russian Orthodoxy, and the tensions it posits
between the Creation and the Resurrection as events which justify the sanctity of the world. The chapter then
examines how Rozanov attempts to reform Russian Orthodoxy by replacing the Apocalypse with the Creation as
the basis for Christianity. Rozanov insists that man’s instinct is to look back to the manner in which the universe
was created as the basis for his relationship with God. He creates an opposition between the Church as defined
as the body of the people and the leadership of the Orthodox Church, which is alien to the Russian way of life.
This is also an epistemological question, as Rozanov believes that knowledge emerges from the popular masses,
and does not rest in the rational judgements of a detached elite. In his investigation of Orthodox asceticism,
Rozanov finds the asexuality of Jesus particularly harmful. For Rozanov, Christ undoes God’s work, and
therefore Rozanov combats not just Orthodox doctrine, but the very person of Christ. Rozanov rejects the view
that Jesus is the Second Person of the Trinity, but insists that He is a child of the Father, a creation like all other
life. Here Rozanov sides with the Arian tendencies of Eastern Christianity, but places Jesus in opposition to the
world. Christ’s seedlessness disrupts the creative work of God, and it is this ‘dephallization’ of religion which
Rozanov attacks. Some of his major polemics with contemporaries arise from the fact that Rozanov redefines
Christianity independently of Christ, and this paradox makes study of his Orthodoxy particularly complex.

Rozanov focuses his attention on the origins of man’s religious behaviour, which he locates in ancient
Egypt, and his study of Egypt forms the basis of the second chapter. Rozanov’s Egyptian work has been sorely
neglected in scholarship, and this area requires much further investigation. Rozanov examines Egyptian myths

and drawings, and sees their religion as being focused on the Creation and childbirth. Much of his work is
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historically inaccurate, but in terms of his religious thought these mistakes are largely irrelevant. The manner in
which Rozanov designs new truths from ancient myths demonstrates in itself the importance of creative activity.
There is also a need to examine further Rozanov’s view of cultural development, in which he depicts Russia as
inheritor of the Egyptian, not the classical, tradition. For Rozanov, Egyptian myths contain their religion,
whereas the western philosophical tradition is presented as a deviation from man’s inherently physical
relationship with God. So far, there has been no detailed discussion of the consequences of this vision of history.
This chapter begins with an extended examination of mythology, and of the tension between mythology and
philosophy. It also examines modern theories of God as embodied, and the implications for worshipping a God
who has a procreating body. Hare has written an excellent account on the issue of a sexual God within
Christianity.**® Eilberg-Schwartz has gone into the tensions inherent in monotheism when worshipping a male,
embodied God.'*

For Rozanov, the body is a vital component of religion, which he feels Orthodox has forgotten, and he
plays an important role in the rediscovery of the body in Russian and European culture. Recent history has seen

an explosion in scholarship on the concept of the body.***

Vernant argues that ‘the body is no longer posited as a
fact of nature, a constant and universal reality, but as an entirely problematic notion, a historical category,
steeped in imagination, and one that must be deciphered within a particular culture by defining the functions it
assumes and the forms it takes on within that culture’.*?? The force of this argument contends that there is no
innate, natural view of the body, which now has a multitude of various meanings influenced by the social
structures of the time.*?® One scholar writes that the issue is now so problematic that it is difficult to talk of the
‘body’ at all."®* Turner argues for a more living, less abstract evaluation of our somatized status: he notes that
whatever we are, we are embodied and this affects our understanding of ourselves and of the world. We not just
are bodies, but we also do bodies.®® This is a line of thought which was very important in the pragmatic

philosophy of the 20" century, especially to philosophers such as Heidegger and Merleau-Ponty. An important

development is the presentation of the human body as a mediator between the person and the outside world. In
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this way, the body has become more prominent as a tool in challenging the objective reason dominant in
twentieth-century Anglo-American philosophy. Foucault has argued that the (ab)use of the body represents the
dynamics of society’s interaction with the individual."® Douglas writes extensively on the interaction of social
and personal interpretations of the body, and argues that ‘the social body constrains that way the physical body
is perceived’, but continues that ‘the physical experience of the body [...] sustains a particular view of
society’.*?” Merleau-Ponty uses the body to demonstrate the unreliability of objective reason; he claims that the
way we view the body is internal and direct, and yet affects external thought.'?®

Future scholarship on Rozanov must pay greater attention to the implications of what it means to be a
body. Mondry has started work on this area, but there is still more work to be done. Rozanov’s God is to a
certain extent embodied, a contentious view which has far-reaching consequences for his thought. These
implications have not yet been fully investigated. Particularly, future work on Rozanov must examine his
philosophy in the light of recent studies which provide a more positive assessment of the use of the body in the
history of Christian worship.'* Rozanov played an important role in the critique of rationalism which developed
in Russia and Europe towards the end of the 19™ century. However, he is particularly concerned not so much
with the ontology of the body, as with its activity. Rozanov evaluates the world in terms of activity rather than
simply being, and it is important that scholarship takes into account Rozanov’s focus on the role played by the
body in man’s deification.

Rozanov’s examination of the way human activity reaffirms the links with the ancient world forms the
basis of Chapter 3. This chapter will address a gap in existing scholarship by examining the role of ritual and
repetition in Rozanov. Much scholarship has hitherto seen Rozanov as being fixated with unrepeatable forms of
behaviour as a means of creating new forms of life. This has not accounted for his interest in ritual behaviour
and ceremonies. Rozanov is close to traditions in Russian Orthodoxy which see truth as lying in the form of
rituals. However, Rozanov also underlines activities which can bring about new life. This chapter will also take
into account Rozanov’s study of Jewish worship, arguing that Rozanov believes that he might locate in Jewish
ceremonies a lost link to ancient Egypt. Rozanov initially formulated positive views about Jewish worship,

especially rites which underline the importance of reproduction. Recent scholarship on ritual as a means of self-
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understanding may provide new and interesting approaches to Rozanov’s work: Smith states that ritual is a vital
means of self-location in the world, which could have an impact on Rozanov’s view of the home as a place of
worship.*® In their own way, thinkers such as Girard and Eliade have considered the social importance of
repeated religious behaviour. Early in his career, Rozanov placed Judaism in opposition to Christianity. The
former expressed a more valid religious truth as it upheld physical worship, which was absent in the latter.
However, Rozanov was required to revise his interpretations in the wake of Iushchinskii’s murder. His
obsession with bodily practices led him down a path from which the only possible exit in the aftermath of the
Beilis case was abruptly to reject Jewish forms of physical worship.

Rozanov’s work is dominated by the struggle to reconcile the body and the mind, which he attempts to
achieve through the act of writing. The final chapter looks at Rozanov’s understanding of the writing process as
a religious act. The starting point is Remizov’s statement, with which Rozanov concurs, that to write is to
pray.*®* There are also other theories in religious studies that liken praying to the act of writing.**? This chapter
examines how Rozanov formulates a relationship with God and with his reader, and how he understands the role
of his writing — both writing as a process and the completed product, the book — in these relations. In this way it
will attempt a closer understanding of the interrelationship between the backward-looking character of
Rozanov’s thought and the ‘modernist’ style of his writing. Rozanov considers writing a sexual act, and the
planting of new ideas into the reader’s mind is a form of insemination. Rozanov is intent on persuading his
readers to procreate, and his works both encourage and justify sexual relations. His often deceptively simplistic
discussions of his home life have a profound universal relevance, as for Rozanov they share similarities with the
Creation, and also with childbirth. In Rozanov’s idea of the microcosm, the act of writing, or the conception of a
new child, affects the entire universe.

As Hutchings has noticed, studies of Rozanov can be divided into two groups. The former school, of
which Stammler is representative, has concentrated on the content of Rozanov’s religious thought, and has
appraised the Opavshelistika genre as an offshoot of this; the second group has imposed a literary approach on
his last books.'** Chapter 4 is in part an attempt to reconcile trends in these two schools. Rozanov was
fascinated with man’s prehistory and his elemental approach to religion. Like Nietzsche and Lawrence, he found

the mechanized and technological nature of modern society distasteful and harmful. Rozanov’s focus is very

130 jonathan Z. Smith, To Take Place: Toward Theory in Ritual (Chicago/London: University of Chicago Press,
1987).

131 Aleksei Remizov, Kukkha: Rozanovy pis'ma (New York: Serebrianyi vek, 1978), p. 59.

132 These are examined, for example, in Harry Emerson Fosdick, The Meaning of Prayer (Nashville: Abingdon,
1949), p. 32.

133 Hutchings, Russian Modernism, p. 179.
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much on mankind’s past. Rozanov’s ambition was to be a philosopher of history, he had never wanted to
become a journalist or an author. Yet his writing style is often depicted as belonging to the modernist period of
European literature. To these critics Rozanov is seen as forward-looking, a visionary whose style broke new
ground in the development of the novel.’* The ‘modernist’ aesthetics of Rozanov’s Opavshelistika should be
seen as emerging from the religious character of his thought. Rozanov was keen to posit the organic nature of
man’s development, and therefore it is inappropriate to assess the different stages of Rozanov’s career as being
completely isolated from one another. Pyman has laid some ground for this approach in a brief description of the
development of Rozanov’s work. She stresses that Rozanov viewed the word as a seed, and sees the entirety of

Rozanov’s career as an attempt to unlock its potential.**

Rozanov’s deepest concern is that in Russia the word
has lost all connections with flesh, and his writing marks an attempt to bring these two together.™*

Rozanov’s rejection of philosophy presents difficulties for the analysis of his thought. He never
considered himself a member of that strange school, initiated in his view by Solov’ev, of ‘Russian philosophy’,
no matter how intensely he engaged with Russia’s thinkers. ‘Russian philosophy’ is in a way for him un-
Russian. Rozanov rejects the rational approach to the world, in favour of an intimate and homely understanding.
He often uses domestic terms to help make sense of grand theological arguments, describing the Earth as God’s
house, and warning that a Russian revolution would result in ‘much broken crockery’.*®’ Yet, bizarrely for such
a shy pacifist, and especially for someone so concerned with new beginnings and creation, Rozanov often has a
strangely negative attitude towards Russian thought. Of course, every philosopher is in his own way
apocalyptic, as he wishes to replace prior schemes of thought with new truths.*® But Rozanov is particularly
aggressive towards the ideas of his predecessors and contemporaries, and deliberately sets out to ‘kill other
people’s thoughts’.*® It is ironic, then, although quiet typical of philosophers in general, that his desire to

present a new type of thinking which is based on creativity results in Rozanov’s approach being in its own way

destructive. Rozanov’s ideas are not new, but are founded on man’s ancient history. The manner in which he

13% The assessment of Rozanov as an important contributor to European modernist literature was investigated in
western scholarship in the 1970s, and appears to be ingrained today. See, for example, Eugene Lampert,
‘Modernism in Russia 1893-1917’, in Modernism 1890-1930, ed. by Malcolm Bradbury and James McFarlane
(Harmondsworth: Penguin, 1976, 1991), pp. 134-50 (p. 138-39).

135 Avril Pyman, A History of Russian Symbolism (Cambridge: Cambridge University Press, 1994), p. 138.

138 Rozanov defines prophecy as the ability to make the Word of God flesh. V.V. Rozanov, ‘Iz sedoi drevnosti’,

in Vozrozhdaiushchiisia Egipet, ed. by A.N. Nikoliukin (Moscow: Respublika, 1999), pp. 22-68 (p. 25).

37 Uedinennoe, p. 197.

138 Gerald L. Burns, Tragic Thoughts at the End of Philosophy: Language, Literature, and Ethical Theory
(Evanston: Northwestern University Press, 1999), p. 15.

139 | iteraturnye izgnanniki, p. 158.

34



presents these thoughts as constituting a new beginning helps Rozanov to affirm the reality of the Creation and
the importance of man to respond with creativity.

This thesis aims to fill a gap in existing scholarship, by demonstrating that Rozanov seeks to achieve
this reconciliation between pre-history and contemporary Russia primarily by focusing his attention on the
activity of the Creation. This in turn upholds Rozanov’s nationalism, ensuring that the Russian people are united
through their common mystical-biological ties. The revolt against contemporary Christianity and the modern (to
many people’s minds decadent) values it represented was an important cultural movement in the late 19™ and
early 20" centuries. Rozanov’s thought can be contextualized in the potent current of neo-paganism which
swept through Europe and Russia at this time. Nietzsche was one of the most important and influential
proponents of this trend, but the zealous investigation of pre-Christian motifs can also be found in thinkers and
writers as diverse as Wagner, von List, Yeats, Joyce, and many others. Rozanov also shares in the ‘Blut und
Boden’ ideas common to many cultural mythologies at this time, which, according to Lewisohn, climaxed with
the traumatic events of the 1930s and 1940s.'*° Nevertheless, Rozanov does not oppose paganism with
Christianity, but tries to reconcile the two, seeing Christianity as a modern form of man’s ancient religion.
Rozanov is not entirely successful in this project, to a large extent because he takes specific facts and then
attempts to construct from them grand historical schemes.*** Yet this myth-making, the construction of new
universal truths from subjective knowledge, which is widespread in European modernism and the Russian Silver
Age, in Rozanov’s work is used in a novel way; Rozanov’s creation of new truths always points back to the
Creation as a reflection and continuation of God’s creative activity. Rozanov’s peculiar writing processes are
designed to demonstrate the validity of his message, as these mirror the processes God employed to create man

and the world.

140 |_ewisohn discusses the use of pagan mythology in Nazi ideology in Ludwig Lewisohn, ‘The Revolt Against
Civilization’, in Essays in Context, ed. by Sandra Fehl Tropp and Ann Pierson D’Angelo (New Y ork/Oxford:
Oxford University Press, 2001), pp. 117-25.

141 Tareev accused Rozanov of trying to find the universal mandates of Christianity in individual historic events,
writing in a letter dated 30 December 1905 (O.S.): “You want to turn the specific into the general, into the
universal; you believe that what happened in Babylon or Palestine happens now in the Russian countryside’.
NIOR RGB. F. 248. M 3823. Ed. khr. 14, p. 4.
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Chapter One

Rozanov and the Russian Orthodox Church: The Creation and Eschatology

1. Rozanov and the Creation

The question of eschatology is the most important aspect of Rozanov’s engagement with the Russian Orthodox
Church. Rozanov believes that the Creation of the world by God, as described in the Old Testament, is the most
important moment in human history. This marks the point where the ideal realm brings the material directly into
being. Man was created in the image and likeness of God, and enjoyed an ideal existence in paradise, before
succumbing to original sin and eating from the Tree of Knowledge. His punishment is death. Rozanov rejects
the Christian view that salvation is guaranteed by Christ’s Resurrection and will only come in a purported next
life, when the world will be eventually transfigured into the Kingdom of God. Rozanov’s thought is utopian, but
he locates the evidence for this utopia here on Earth, at the beginning of time. Therefore Rozanov posits human
history as potentially harmful, in that it can bring about man’s separation from his prelapsarian innocence.

The Creation opens up many questions in the way Rozanov relates to his national Church. He believes
that the Russian people have a natural reverence towards the Earth. Their religiosity is manifested in religious
patterns which they perform unthinkingly. However, Rozanov believes that the Russian Church has suffered by
falling under the leadership of the Byzantines, who have imposed a foreign theology. The Orthodox Church has
diverted the Russians from their affinity to the world, and instead taught them that salvation lies only in the next
life. Rozanov takes a bottom-up perspective to religiosity, which he believes should emerge spontaneously from
the people’s natural connection with the Earth. Rozanov believes that the eschatology imposed by Greek
Orthodoxy has had disastrous consequences for the Russian people. Taught to favour an abstract afterlife over
this life, the Russians have neglected their connections with the Earth, and in many cases have actively sought
death.

The period from the late 1890s to around 1910 is very important, as during this time Rozanov
formulated some of his most important ideas on Orthodox doctrine and the Church’s role in society. Rozanov’s
articles on the Church from this time will form the major area of focus for this chapter. These articles were
initially published in various periodicals, especially Novoe Vremia. The most important of these articles have
been recently republished in Moscow in various compilations. The works predominantly used in this chapter are

Religiia, filosofiia, kul"tura (1992), V temnykh religioznykh luchakh (1994), and Okolo tserkovnykh sten (1999).
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However it will also refer to other works by Rozanov on Orthodoxy where appropriate. As it is the contention of
this thesis that Rozanov’s ideas can be systematized around his theory of the Creation, the articles in this chapter

will be treated synchronically rather than diachronically.

2. Eschatology in the Russian Orthodox Church

The central event in Christianity is the Resurrection of Christ, portrayed in all four gospels. This is re-enacted in
Christian worship through the Eucharist, where man is required to eat Christ’s body and drink His blood.
Christ’s sacrifice is portrayed as the renewal of the covenant between God and man, overcoming his separation
from the divine which results from original sin. Participation in the Eucharist promises salvation, but only
outside human time.

Rozanov’s focus on the Resurrection emerges from the contradiction in the way Christianity evaluates
the material realm. Christianity teaches that the world is holy, as it was created by God. Yet at the same time, it
argues that the physical world is in a state of flux. God and creation are viewed not statically, but in a state of
constant movement (Kinesis) towards the eschaton. Creation is necessarily defined by this movement, which
consists in the fact that matter, and all created beings, are required to fulfil their divine purpose, or logos, i.e.
transfiguration at the end of time.” Creation is marked by a seemingly contradictory double movement of God’s
manifestation. The descent of the divine to Earth, and God’s manifestation in infinite multiplicity, takes place
alongside the striving of each object on Earth upwards towards unity.® God’s activity is seen as His continuing
revelation on Earth in the economy of the Son through the Holy Spirit.

The true purpose of Creation is, therefore, not contemplation of divine essence (which
is inaccessible), but communion in divine energy, transfiguration, and transparency to
divine action in the world.*

Meyendorff writes that the very existence of creation is dependent on this dual activity of God and man.’

Dynamism in the Orthodox tradition is therefore presented as the movement of each created entity towards its

! Vassiliadis argues that the Eucharist is the ‘sole expression of the church’s identity’; but this should be
considered a ‘glimpse and manifestation of the eighth day’. Therefore in Orthodoxy, he writes, the central event
of worship is ‘exclusively eschatological’. See Petros Vassiliadis, Eucharist and Witness: Orthodox
Perspectives on the Unity and Mission of the Church (Geneva: WCC Publications, 1998), pp. 56-60. Emphasis
in original.

2 John Meyendorff, Byzantine Theology: Historical Trends and Doctrinal Themes (London/Oxford: Mowbrays,
1974), p. 133.

® C.E. Rolt, Dionysius the Areopagite on the Divine Names and the Mystical Theology (Montana: Kessinger,
1992), p. 65.

* Meyendorff, Byzantine Theology, p. 133.
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divinely-set purpose, alongside the simultaneous manifestation of God to the world. Worship in the Orthodox
tradition is seen as placing ‘emphasis on God as motion — an energy to participate in, rather than a static entity
to be figured’.® Such teachings permit a division between the concepts of divine time and human time, and
human history and eschatology. The Church posits its earthly task in some way as essentially complete,
therefore denying a soteriological meaning to earthly history; all teachings and dogma, including the Liturgy,
have already been given through God and Christ, and do not require addition or alteration. At the same time, it
insists that each moment in human time has meaning only in terms of the eschaton. Human experience only has
religious significance by continued reference to the Resurrection. The cosmologic workings of Christ ensure that
Orthodox time has a definitely eschatological content, and the tensions this causes between divine and human
time are not easily reconciled. For example, Zizioulas writes that the Orthodox are ‘traditionalists’, but are also
simultaneously ‘detached from the problems of history and preoccupied with the “triumphalism” of their
liturgy”.’

In Russian Orthodoxy, the Resurrection has retained a special significance, which has permeated
Russian cultural consciousness.® The Resurrection takes precedence over all other events in Christological
activity, including the birth of Christ.’ It is the Resurrection which allows man to participate in deification, or
theosis, the cornerstone of Eastern Christianity. Deification has long been the central tenet of Orthodoxy, long
neglected in the Western Church, upheld by Athanasius’ famous mantra that ‘God became man so that man can
become God’. Deification has been defined by one scholar as ‘the acquisition of immortality, bliss and a
superhuman fullness and intensity of life often coupled with a transfiguration of the natural cosmos itself’.*® The

implication of such a teaching is that man and the cosmos are imperfect, and in need of transfiguration.

®> Meyendorff, Byzantine Theology, p. 133.

® Hutchings, Russian Modernism, p. 30.

" Zizioulas writes that the concepts of history and eschatology in Orthodox teaching can only be synthesized
with extreme difficulty, through the Eucharist. The Eucharist is a tradition, but at the same time also acts as
remembrance of future salvation. He also concedes that the fact that Orthodox theology has often neglected the
role of the Eucharist in mediating between history and the eschaton has meant that it has often been difficult to
reconcile the two, leading to an emphasis on eschatology. John D. Zizioulas, Being as Communion: Studies in
Personhood and the Church (London: Darton, Longman & Todd, 1985), pp. 171-88.

8 Rancour-Laferriere discusses the ‘Russian fascination with resurrection’. Daniel Rancour-Laferriere, The Slave
Soul of Russia: Moral Masochism and the Cult of Suffering (New York: New York University Press, 1995), p.
53.

® AV. Kartashev, Tserkov’, Istoriia, Rossiia: Stati i vystupleniia (Moscow: Probel, 1996), p. 167. As
Vassiliadis notes, the birth of Christ is itself an eschatological event, as this marks the moment where the
eschaton enters human history; Christ’s coming only has value in terms of his future suffering and Resurrection.
Vassiliadis, p. 52.

19 Richard F. Gustafson, ‘Soloviev’s Doctrine of Salvation’, in Russian Religious Thought, ed. by Judith
Deutsch Kornblatt and Richard F. Gustafson, pp. 31-48 (p. 38).
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By making deification contingent on the death and Resurrection of Christ, the Orthodox Church
teaches that salvation can only be achieved after our own deaths. Death becomes a necessity in achieving
deification. Therefore the concept of death gains great importance in Orthodox worship, and also by extension
within Russian culture. Nil Sorskii, one of the most revered Russian saints, warns us that we must all think of
death when we pray, avoiding hubris and the temptation of carnal passion.

And so, mediate on the brevity of our earthly life. Let us be concerned with the hour of
our death by not giving ourselves over to the worries of this world and to unprofitable
cares. ‘Every person crumbles to dust,” says Holy Scripture. In spite of the fact that we
and the whole world seemingly are in charge of ourselves, nevertheless, let us abide in
the grave, taking nothing there of this world, neither beauty nor glory nor power; no
honors nor any other temporal good creature. Let us look into the grave and what do
we see? We see our created beauty, now without form, without glory, nothing good
remaining. Seeing our bones, do we know to whom they belonged? Was he a king, a
beggar, honorable or without honor? All that the world considers beautiful, powerful,
turns again into nothingness as a beautiful flower fades and dies, as a shadow passes
by. Thus all mankind must pass away. Feel this instability and call out to your soul,
‘Oh, how strange, why does this remain ever for us a mystery? How were we brought
into bodily existence? Why do we return to dust in death?’ Truly, this is the will of
God, for so it was written, after Adam’s fall, he fell under sickness, subject to every
woe. Death entered creation and it overcame us too. But the foreseen death of the Lord
and his ineffable wisdom teach us that, by his coming, he overcame the serpent and
gave us resurrection, transferring his slaves and servants into life everlasting.

Thus we should keep in mind the thought of our Lord’s Second Coming and our
resurrection and the Last Judgement, recalling that our Lord taught about these future

events found in his Gospel.**

Nil Sorskii teaches that the Orthodox must constantly focus on the image of his own grave, rejecting the
passions and directing his attention to the Resurrection. Physical suffering takes on significance in ascetic
thought, as it demonstrates the denial of the body and the temptations of Satan. Kartashev warns that before we

achieve resurrection we must undergo the torment of life and then our own Golgotha.'? This desire to suffer

1 Nil Sorsky, The Complete Writings, ed. and trans. by George A. Maloney (New York: Paulist Press, 2003),
pp. 93-94.

12 Kartashev, p. 167. Importantly for Rozanov, who had a most positive attitude towards money, the Orthodox
Church makes an ideal out of the concept of poverty, following Christ’s example, and teaching the dangers of
wealth. For example, Rozanov’s peer loann Kronshtadtskii writes, ‘BorarctBo HaaMeBaeT U 0:KeCTOYAET CEpIIIIE
YenoBeka, HeOllaropasyMHO W HeOmaromapHo monmb3yromierocs uM. OH Tpe3upaeT COECTECTBEHHOro cebe
YCIIOBEKA, BO BCEM HO,[[O6HOFO €My, HEC Y3HA€T B HEM CBOCTO 6paTa, CUHATACT €ro €IBa HE XYXE€ XUBOTHBIX,
TIOTOMY YTO >XWBOTHBIX OH JIACKA€T W KOPMHUT, a YECIOBEKOM 6C,I[HI>IM THYIIAETCA W OTKa3bIBACT €My HaXKE€ B
cBoux kpoxax.” Quoted in Mitropolit Veniamin, Otets loann Kronshtadtskii (St Petersburg/Kronshtadt:
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physically for the sake of salvation has become an ideal in Russian Orthodoxy, with a broader resonance in
Russian culture. In her seminal work, Gorodetskaia argues that the desire for humility, based on Christ’s

I.** Rancour-Laferriere talks of the ‘moral masochism’ which lies at the

kenosis, has become a national idea
heart of Orthodox piety.™

The Orthodox are set the model of Christ’s sacrifice, which reaffirms the truth of the Resurrection and
the life to come. By eating the flesh of Christ, worshippers are drawn into the body of the Church, also
understood as the body of Christ, and thereby engage in communal salvation.® The Eucharist is the ultimate
sign that life can be identified with being. This life is understood corporately; taking the Host must be performed

as a communal event.

The life of the eucharist is the life of God Himself, but [...] it is the life of communion
with God, such as exists within the Trinity and is actualized within the members of the

eucharistic community. Knowledge and communion are identical.*®

To the Orthodox, communal worship is seen as a liberation from the biological, genealogical and national
categories which keep men apart. The gift of the Eucharist means that humans are united on a horizontal,
spiritual basis. The advent of Christianity therefore marks a fundamental shift from the religions which preceded
it, especially ancient Egyptian religion and Judaism; these pre-Christian systems tend to place greater
significance on the vertical connections between men, underlining the vitality of the family, reproduction and
generational ties.

In Christianity, the Eucharist is initially presented precisely as bread and wine, which our bodily senses
perceive as existing as such in this world. During the liturgical process, however, the offerings are transmuted
into the body and blood of Christ. However, we are unable to sense with our body the Eucharist as the body of

Christ — the sacrifice becomes Christ’s body only on a metaphysical level. In fact, if the sacrifice does literally

Voskresenie, 2000), p. 644. | shall return to the question of Rozanov and the Orthodox ideal of poverty in
Chapter 4.

13 See Nadejda Gorodetzky, The Humiliated Christ in Modern Russian Thought (London: SPCK, 1938), pp. 25-
26.

4 Rancour-Laferriere argues, following arguments by Byron and Nietzsche, that Christ’s humiliation was
‘deemed purposeful only by guilty Christian believers after the event’. Therefore the voluntary sufferings of
martyrs are not designed to achieve salvation, but are masochistic. He continues to argue that ‘among Orthodox
believers to this day a sense of guilt is pervasive, and Christ’s masochism lies at the heart of this’. Daniel
Rancour-Laferriere, ‘The Moral Masochism at the Heart of Christianity: Evidence from Russian Orthodox
Iconography and Icon Veneration’, Journal for the Psychoanalysis of Culture and Society, 8 (2003), 12-22 (p.
14).

15 Vassiliadis, p. 52.

16 Zizioulas, p. 81.
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turn into flesh and blood, we are required to put the Eucharist aside until it reconverts to bread and wine.'” The
way the Orthodox approaches the Eucharist, therefore, exemplifies the division between the physical and the
metaphysical. This division corresponds to the gulf between the earthly and the heavenly, underlining the
suggestion that the body relates to the Earth, and therefore cannot be saved. As theories of the Eucharist were
advanced in the 3" and 4" centuries, theologians encouraged believers to develop their ‘spiritual senses’, which
existed alongside, but which were superior to, their five physical senses. Although we see and touch the bread
and wine, our spiritual senses are required by an act of faith to understand the Eucharist as Christ’s body. As
Frank explains, these theories were first put forward by the heretic Origen, but were developed by Orthodox
teachers, such as Cyril of Jerusalem and Bishop Ambrose of Milan.'® Such teachings further emphasized the
privileging of the soul over the body in Orthodox worship. Frank writes that ‘true contemplation [...] meant
shutting down the eyes of the body in order to see with the eyes of the soul’. No wonder, then, that Origen could
insist ‘we have no need of a body to know God’, since the ‘mind alone with the spiritual sense would suffice’.™

The apparent rejection of this world in Orthodoxy and the prioritization of the spirit over matter is
demonstrated through teachings on apophatic theology. Influential in this respect are the writings of the Pseudo-
Dionysius, believed to originate around the 5™ century. Dionysius differentiated between positive (cataphatic)
and negative (apophatic) theology. The former involves assertions about the nature of God, which provides only
an imperfect knowledge of the divine. The latter involves the negation of all that is not God in order to permit
our ascent to Him.

All knowledge has as an object that which is. Now God is beyond all that exists. In
order to approach Him it is necessary to deny all that is inferior to Him, that is to say,

all which is.?°

Dionysius’s mysticism presents the ascent to God as involving three stages: purification, illumination, and
finally perfection, or theology. This process is intrinsically linked with the movement ‘beyond perceptible
symbols to their meanings, and then beyond these conceptual meanings to unknowing’.?* There is nothing on

Earth which can help the worshipper achieve knowledge of God. Everything perceived and understood should

7 Although Sergii Bulgakov is more rightly seen as someone who favoured the development of religious
philosophy, he provides an excellent description of ‘traditional’ Orthodox theology regarding the approach to
the Eucharist. Sergius Bulgakov, The Holy Grail and the Eucharist, trans. and ed. by Boris Jakim (New York:
Lindisfarne, 1997), pp. 65-67.

'8 Frank, ‘““Taste and See’”, p. 636.

9 Ibid., p. 627.

20 \/ladimir Lossky, The Vision of God, trans. by Asheleigh Moorhouse (London: Faith Press, 1963), p. 25.

21 paul Rorem, Pseudo-Dionysius: A Commentary on the Texts and an Introduction to Their Influence (New
York/Oxford: Oxford University Press, 1993), p. 191.
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be left behind.?? In the initial stages of the ascent to God, it is possible to make affirmative comments, such as
likening Him to a ‘lion,” a ‘bear’, or the ‘sun of righteousness’. However, this cataphatic theology can only
apply to the economy of God, that is to His manifestation on Earth. Any assertions about God must be
increasingly denied, until the believer eventually moves beyond speech, concepts and reason.

Apophatic theology suggests a denial of our body’s role in salvation. Dionysius demands a gradual
foregoing of all sensible objects, which have no role in communion with God.?® He uses as an example Moses,
who left behind his people to climb Mount Sinai, to be immersed in the blinding cloud of God’s presence where
nothing was open to sensible perception. Although Dionysius maintains that some degree of relationship
between man and the Godhead is possible, as God is the creator of mankind and creatorship implies some
degree of relativity, the Orthodox believer is nevertheless confronted by the fact that this relationship cannot
involve the true Essence of God. Any direct communion with God’s Essence would imply His presence within
an earthly object, which is tantamount to pantheism.

Dionyisus’s works have been subject to serious debate over the centuries. Much of this debate has
centred on the degree to which he was influenced by Platonism. Later Orthodox thinkers have attempted to
demonstrate that Dionysius was not a Platonist, but was in fact using platonic ideas in his explanation of
Christianity in order to make his ideas more attractive to Christianity’s opponents, themselves steeped in Greek
philosophy.? Despite these conflicts, Dionysius was proclaimed ‘most Orthodox’ by the Lateran Council of
649, and his theories have laid the basis for the Eastern Church’s mystical theology.”®> He had a large influence
on theologians such as Maxim the Confessor, Gregory Palamas, and also the later thinkers of the Russian
spiritual revival in the 19™ century.

Tensions between soul and body, apparent in Dionysius, were also explored by the Patricians. The
desert fathers were concerned that the soul could be laden down by bodily worries, and hence they emphasized
the denial of physical desires in order to purify the soul. In discussing the development of patristic thought,
Zizioulas explains that, prior to the desert fathers, the Graeco-Roman world had not endowed the individual
person with any ontological value. The ancient world tended to view the individual only in terms of his broader

function within society. In order to give each human an individual worthiness before God, the Greek fathers

22 T, Timothey, Dionysius’ Mysticism: A Modern Version of the Middle English Translation (York: 1%
Resource, 1990), pp. 4-5.

% Ibid., p. 9.

2% Lossky, The Vision of God, p. 100.

2 Rorem, pp. 3-4.
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made an identification of the concept of the person with the idea of the hypostasis. However, they could only
achieve this by separating the notion of the hypostasis from that of the substance (ousia).?®

The basic ontological position of the theology of the Greek Fathers might be set out
briefly as follows. No substance or nature exists without person or hypostasis or mode
of existence. No person exists without substance or nature, but the ontological
“principle” or “cause” of being — i.e. that which makes a thing to exist — is not the
substance or nature but the person or hypostasis. Therefore being is traced back not to
substance but to person.?’

The priority of hypostasis over substance is reflected in Orthodox teaching on the Trinity. This doctrine has far-
reaching consequences for the way the body itself is constituted as apocalyptic. Orthodoxy places the personae
of the Trinity, and not their substance, as the ‘ontological principle’ of God.

Among the Greek Fathers the unity of God, the one God, and the ontological
‘principle’ or ‘cause’ of the being and life of God does not consist in the one substance
of God but in the hypostasis, that is, the person of the father. The one God is not the
one substance but the Father, who is the ‘cause’ both of the generation of the Son and
of the procession of the Spirit. Consequently, the ontological ‘principle’ of God is

traced back, once again, to the person.?®

Although Zizioulas is discussing the theology of the Greek Fathers, his arguments have been perpetuated in the
traditions of the Russian Orthodox Church. By divorcing what it means to have a person from being itself,
Orthodoxy is suggesting that a human’s person is not regarded as equivalent to their material existence.
Zizioulas considers this a liberation of the hypostasis from biology, and this is also a factor in the Orthodox
Church’s argument that the soul is separate from the body. By separating the person from matter, Orthodox
theology enables us to disregard the body’s role in soteriology. This anthropology mirrors the Trinitarian

doctrine of the Church: God’s nature is distinct from, and superior to, His will.?®

The Patricians attempted to
underline God’s ontological freedom from what He does, and this belief has persisted in Russian Orthodoxy.
Meyendorff writes that ‘in God the order of nature precedes the order of volitive action’. From this, it follows

that God’s nature is necessarily separated from the nature of creation.*® This means that communion with God,

according to the Orthodox tradition, can only entail a hypostatic union, as demonstrated by the example of Jesus

% Zizioulas, pp. 38-39.

27 |bid., pp. 41-42. Emphasis in original.

% |bid., pp. 40-41. Emphasis in original.

2 D). Bathrellos, ‘Person, Nature and Will in Ancient Christology with Special Reference to Saint Maximus the
Confessor’ (unpublished doctoral thesis, King’s College London, 2000), p. 22.

% Meyendorff, Byzantine Theology, p. 130.
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Christ. The Orthodox Church insists that although we can worship God, there can be no union of substance with
Him 3
Orthodox doctrines over the separateness of body and soul are reflected in the practice of hesychasm, a
form of spiritual prayer common in the early ages of Eastern Christianity, which was developed in the 13" and
14" centuries, and which became more widespread in Russian culture in the 18" and 19" centuries. This return
to a passive, contemplative form of spirituality in Russia was encouraged predominantly by the publication in
1793 of the Dobrotoliubie, the Slavonic translation of the Philokalia produced by Paisii Velichkovskii, a starets
from Mount Athos. The Philokalia was a collection of Greek spiritualist writings, composed by the Desert
Fathers of the 4" century. Its publication in Russia brought the broader Russian public into contact with a
tradition of prayer which had hitherto only really existed in monasteries, and which was to play a dominant role
in Russian religious life up to the Revolution and beyond.*
Hesychasm rests on the belief that, although God is beyond our world, man can enter into communion
with Him through His energies. These kerygma are likened to the Taboric Light which Moses encountered.
They are begotten and not created, and penetrate all created matter.*® Hesychasm involves attaining a complex

ontological state, in which the whole body is transfigured through the enhypostatic light.**

Hesychasts advocate
permanent prayer through which the mind, soul and body are transformed on Earth. The mind should be placed
in the heart, thereby ensuring that the worshipper is not distracted by anything earthly, but contemplates
exclusively God.*®

Interest in hesychasm was given further impetus in Russia by the appearance in the late 19" century of
the anonymous Otkrovennye rasskazy strannika dukhovnomu svoemu ottsu. This narrates the trials of a young
man who is unable to pray, until he is taught hesychasm and the Jesus Prayer. The pilgrim is told by his starets
to incorporate the recital of the short prayer (‘lisus Khristos, pomilui menia, greshnika’) into all aspects of his
life. Eventually, the prayer becomes the central aspect of the pilgrim’s life, and he is able to banish all other

thoughts from his mind.

I became so accustomed to the prayer that when | stopped praying, even for a brief

time, | felt as though something were missing, as if | had lost something. When | began

#1 Meyendorff, Byzantine Theology, p. 130.

%2 Sergei Hackel, “Trail and Victory: The Spiritualist Tradition of Modern Russia’, in Christian Spirituality:
Post-Reformation and Modern, ed. by Louis Dupré and Don E. Salies in collaboration with J. Meyendorff
(London: SCM, 1990), pp. 458-69 (pp. 458-59).

% Gregory Palamas, The Triads, trans. by Nicholas Gendle, ed. by John Meyendorff (London: SPCK, 1983), pp.
74, 78.

* Ibid., p. 78.

% Ibid., p. 49.
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to pray again, | was immediately filled with an inner lightness and joy. If | happened to
meet people, | no longer felt any desire to speak with them; | only longed for solitude,
to be alone with my prayer.*

It is hard to underestimate the reverence held for the Philokalia and the importance it took in Orthodox
spirituality. For its adherents, the Philokalia was the only way to understand Orthodox mysticism. It unlocked
the mystical meaning of the Holy Scriptures, and was considered the ‘necessary viewing lens’ through which to
see the sun of the Bible.*” Critics of the hesychast tradition argued that it necessarily leads to a negation of the
body and of the world. However, Palamas argued that it does not involve the disincarnation of the mind, as the
entire human person, including the body, is transfigured through the Taboric Light, as demonstrated by the
Transfiguration of Christ. He argued that the flesh cannot be excluded from prayer, as the Incarnation of Jesus
Christ and the role of the sacraments proved that the body had a vital role to play in worship.®

In summary, the teachings of the Orthodox Church reveal serious ambiguities in the value of this
world, and the way man should relate to matter. Official Orthodox doctrine clearly states that the world is
sanctified, by the fact that it is God’s creation. The Incarnation of God as Jesus Christ reinforces this teaching,
and explains elements of Orthodox worship which are intensely physical (in very many cases more so than other
Christian denominations), such as rituals, vocal prayer, incense, and icons. However, at the same time,
Orthodoxy also presents the world as matter-in-waiting, which will only be fully redeemed at the eschaton. In
other words, in terms of the reality of the Kingdom of God, we are confronted with the ‘already’, and yet at the
same time, the ‘not yet’.*® As noted above, it is only through a highly sophisticated explanation of the Eucharist
that these competing architectonics of worship can be resolved.*°

Nevertheless, in Christianity more broadly, and in Orthodoxy specifically, salvation is essentially

eschatological.*

Our salvation relies exclusively on the death and Resurrection of Christ, and can only take
place after our own deaths. All biblical and historical events point towards the final resurrection of mankind at

the end of time, and the eschaton takes priority over the creation of the world, as well as the Incarnation of

zj The Way of a Pilgrim, trans. by Olga Savin (Boston/London: Shambhala, 1996), pp. 15-16.

Ibid., p. 11.
% palamas, p. 88. Rozanov specifically rejects the belief that the Philokalia has any physical aspect at all, and it
cannot make incarnate the Word of God. Rozanov sees attempts to revive the Philokalia in contemporary Russia
as part of the Byzantine restoration within Russian thought, which can only be harmful. See V.V. Rozanov,
‘Perstye temy’, in V nashei smute, pp. 107-61 (pp. 132-33).
% vVassiliadis, p. 52.
%0 Zizioulas writes that participation in the Eucharist must be an “epicletic’ event, in which history itself does not
guarantee salvation; in other words, the Church ‘asks to receive from God what she has already received
historically in Christ as if she had not received it all’. Zizioulas, p. 182.
! Vassiliadis, p. 99.
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Christ. It follows that the focus in Orthodoxy on the material only lends an increased apocalyptic fervour to
earthly experience. For the Orthodox, paradoxically, the reality of salvation after this life was clearly marked in
their own body: the practice of hesychasm demonstrates the real possibility of the transfiguration of this world,
and the end of human history.*?

It is these ambiguities over the Orthodox evaluation of the world, and the significance of the Creation,
which Rozanov exploits in his engagement with the Russian Church. Rozanov believes that the Church only
understands the ‘omega’ of Christianity, but not the ‘alpha’ of Christianity. He calls for a clear re-evaluation of
the Church’s attitude towards the material world. Moreover, even where the Church’s teachings on the value of
matter are clear, Rozanov claims that such teachings are not put into practice by the clergy, who display a

hostile attitude towards the Russian people, the family and childbirth.

3. The Creation as the Referential Moment in Religion

The opposition between the natural affinity the Russians hold towards the Creation, and the eschatology
imposed by the Church, is a constant theme in Rozanov’s career. Rozanov insists that the Church should not
shun the world, as its sanctity arises from the fact it was created by God. This parental relationship between God
and the world informs all of Rozanov’s religion.

Rozanov shunned the abstract in favour of examining God’s relationship to this world. His very first
work, O ponimanii, examined the way in which man’s knowledge is limited by the fact that he is a part of the
material creation, and therefore unable to think abstractly.*® His very final — and ironically uncompleted — work,
Apokalipsis nashego vremeni, is a final admission that the religious connections between God and man have

been dismantled by the appearance of Christ. Inevitably, Rozanov is drawn to the Old Testament, and especially

%2 Writing about the belief among the Eastern Christians in their unique role to bring about the ‘final, heavenly
kingdom’, Billington notes, ‘hesychast mysticism encouraged the Orthodox to believe that such a transformation
was an imminent possibility through a spiritual intensification of their own lives — and ultimately of the entire
Christian imperium’. James Hadley Billington, The Icon and the Axe: An Interpretive History of Russian
Culture (New York: Knopf, 1966), pp. 55-56. This means that to many the body itself is viewed apocalyptically,
a view which will be revisited in Chapter 3.

% In this work, Rozanov discusses the manner in which ideas cannot remain abstract, but must be realized on
Earth; every idea is an icon (‘obraz’) which longs to be expressed in matter. Rozanov defines human spirit as
man’s creative force which participates in the processes by which ideas are realized, perpetuating being on this
world. V.V. Rozanov, O ponimanii: Opyt issledovaniia prirody, granits, i vnutrennego stroeniia nauki kak
tsel’'nogo znaniia, ed. by V.G. Sukach (Moscow: Tanias, 1996), pp. 305, 310. Although Rozanov in his later
years retained a fondness for his debut work, he later pointed out that O ponimanii (although it considered how
man understands this world) could not answer the question as to why men lived. Rozanov would later
understand that each person’s telos lies within him: ‘Z/esu, 1 Takue obmme, Kak «Ielb KU3HIM», — HE BHE HAC, a
BHYTpH Hac. W 3TH «1enm» 3peroT, MpopacTaioT, OBIBAIOT B MAaKOBOE 3EPHBIIIKO, B KapTO(QEIUHY, B TOIOBY
BEJIMYUHOIO, B TOPY (IeNb 6celi ku3HM). «Llemm» pactyr OykBanbpHO, Kak OpraHbl, @ UMEHHO u3 Hac.” V.V.
Rozanov, ““Bez tseli i smysla...” (O samoubiistvakh)’, in Zagadki russkoi provokatsii: Stat’i i ocherki 1910 g.,
ed. by A.N. Nikoliukin (Moscow: Respublika, 2005), pp. 86-89 (pp. 88-89). Emphasis in original.
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to the start of Genesis, in his formulation of his own religious precepts. The narration of the Creation is the key
text in Rozanov’s exegesis, and Rozanov repeatedly quotes passages from Genesis to emphasize this. Rozanov
insists that God did not just create the spiritual world, but also the physical world. The fact that these two
dimensions came into being together justifies the sanctity of matter.**

Bor corBopmn MHp HEBHAMMBIA M 6uO0UMbIL, COTBOPHI OECIUIOTHBIX IyXOB, HO H
cotBopuil meno CoNnHIA, meno pacTeHUH U KUBOTHBIX; U COTBOPMII YEJIOBEKA C TYIION

u meaom. U IIOTOMY YCJIOBEK CO3Ja]l U LCPKOBb AYIICBHYIO U melecHyro. V Hac 310
5

BbIPa3sUJIOCh B «YECJIOBCKE Boxunem» u B 06pﬁz[ax. U «ocanna» 0601/IM.4
This forms the cornerstone of Rozanov’s religion, and yet it presents two key problems which define his
philosophical struggles. The first is the possibility that the Creation might lead to disunion. Rozanov presents
the Creation as the holiest moment in our history, where matter is in unity with the divine by virtue of God’s
fecundity. However, this is the moment from which matter can fall into disharmony, as it marks the point where
the physical world can become separated from God. Although Rozanov is concerned with unity, he extols the
virtues of difference, which is a prerequisite for the processes of divinization. Rozanov’s focus is on activity
rather than being. God creates difference as a gift to the Earth, as each thing contains the potential to reunite
with other objects. Rozanov usually understands this difference in terms of the duality of masculine and
feminine elements, which are naturally drawn together. The will to rejoin mirrors the creative union of the two
aspects of the divine. Difference is problematic, but it is a gift from God, as it enables us to imitate Him.
Rozanov rejects platonic theories which depict sexual difference as a punishment for our hubris. Unlike
Solov’ev, Rozanov sees God as bisexual, rather than asexual.* Instead, the division of humans into men and
women is a bonus: by splitting us in this way, God has bestowed upon us the potential to become divine, as we
unleash this through sexual union.*’

Korma mup OBIT COTBOpPEH, TO OH, KOHEYHO, OBUT IIeNI, «3aKOHYEH»: HO OH ObLI

mamoswiii. bor (6orn) ckazan: «lagum emy ceepranue!» U corBopmim 60rH — uyo.

* V.V. Rozanov, ‘Nebesnoe i zemnoe’, in Okolo tserkovnykh sten, pp. 156-71 (p. 159).

** V.V. Rozanov, ‘Novaia kniga o khristianstve’, in Staraia i molodaia Rossiia, pp. 9-17 (p. 17). Emphasis in
original.

“¢ Naiman notes that androgyny became the ideal for some of the important religious thinkers of the time,
particularly Vladimir Solov'ev and Berdiaev, in their desire to redesign the human. In such thinkers, one
witnesses the lasting influence of the Orthodox understanding of sexual difference as punishment and a result of
the Fall. Rozanov is a notable exception to these, as he highlights sexual differences between men and women,
and praises the way these are brought together in the act of procreation. The ideal of androgyny also had wide-
ranging consequences in the post-revolutionary years for thinkers who wished to create a new Soviet person.
See Naiman, Sex in Public, especially pp. 34-35, 44-45. This question will be returned to in the next chapter.

" Elena Vladimirovna Piliugina, ‘Religiia, iskusstvo, politika v filosofskoi antropologii V.V. Rozanova’
(unpublished doctoral thesis, Kurskii gosudarstvennyi universitet, 2003), p. 12.
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51 Bce cOnBaroch roBOpPHUTH NO-cTapoMy «bor», Korna 1aBHO HaJlo TOBOPHUTH bozu; nbo
Beb UX 06a, Dio-eum, a He D1o-ax (exn. uncio). [Topa ocTaBIsTE 3Ty HaBESIHHYIO HAM
60rociI0BCcKMM HeoMbIciueM omnOKy. J[Ba bora — myorcckas cropona Ero, u cropona
— oicenckas. Jta mocnenHsst ectb Ta «Beunas JKeHcTBEHHOCTB», MHpOBas
JKEHCTBEHHOCTh, O KOTOPOM HadaiW Tenepb roBopHTh moBcony. «[lo obpasy wu
mooouro boro (D0ecum) COTBOPEHHOE», BCE M CTANIO WK «MYXKEM», HITH «KCHOW,
«CaMKOI» MIIM «CaMIOM», OT SIOJIOHM M JI0 4enoBeka. «JleBoukm» — koHeyHo, B OTia

HebecHoro, a manpunkn — B Martepp Bcenennoit! Kak y mronmeit: mouepu — B OTIia,
8

CBIHOBbS — B MaTI:.4
Rozanov understands that this creative potential is experienced by all life as a sexual urge. Humans are no
different, and share this desire for reintegration into the universe. Therefore for Rozanov, sexual desire is the
most natural expression of man’s desire for union with God, and not something to be condemned. Humans are
obliged to recognize the obligations placed upon them by God. Matter is characterized by this continual longing
of all things for reunion, or sexual desire.

W BOT «HEBHUIMMOE COBOKYIUICHHE», Pagd KOTOPOTO CYIIECTBYET BCE «BUIUMOE).
Crpanno. Ho — u uctunHo. Bes npupoaa, KOHEYHO, M €CTh «COBOKYIJICHHE BEIIEH»,

«COBOKYIIOCTb Bemeii». *

This point reveals one of the most serious complexities in Rozanov’s relationship to Orthodoxy. Orthodoxy is
an intensely physical religion: its doctrines highlight the holiness of matter and the body. Such a strong devotion
to material objects is rarely witnessed in other Christian denominations, and is completely absent, even
condemned as idolatry, in certain strands of Protestantism. Rozanov is steeped in the doctrines and teachings of
Orthodoxy, and writes from within the Church, not as an outsider. He draws on the corporeality of Russian
Orthodoxy, and yet, having accepted the principles of this physicality, subsequently disregards their
Christological justification. Rozanov shares with the Church a fascination with the body, rituals, temples,
smells, and yet for him, the justification of matter can be traced back to the creative work of the Father, not to
the economy of Jesus Christ.

Rozanov reinterprets platonic ideas over the origins of the world, and in particular their Christian
variant which teaches that matter is innately evil. For Christian Platonists, matter exists prior to and separately

from the Logos. It is only partly redeemed by the descent and ordering of divine reason. Christians have

*8 Vasilii Rozanov, Liudi lunnogo sveta: Metafizika khristianstva (St Petersburg: Prodolzhenie zhizni, 2003), p.
58. Emphasis in original.
*9\/.V. Rozanov, Poslednie list'ia, ed. by A.N. Nikoliukin (Moscow: Respublika, 2000), pp. 55-56.
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disentangled the history of the Earth from their schemata of soteriology, and therefore have rejected the innate
holiness of this world. While Rozanov maintains that man can be saved through engagement with the world,
Christian doctrine has invented abstract notions of sin.

B cpennux Bekax, ropaszo Ommke K HaM U IIOTOMY TOpasJio spue I Hallero yma,
pa3BWIach U YKPEIMWIach HUAesS MCKYIUTEIbHOU XKEPTBBI, UACS 3apadiCeHHOCHU MHUpPa
rpexoM. OTa ujes craja upe3BblYaiiHO HapoaHOH |[...] IlomHsutace rydas u octpas
unes eumbl, epexa, cmpadanus. Mup paszfenuics U nporuBonoioxuics. «Heboy» no-
MpeXHEMY co37aHo boroM; HO «3eMJIs», 3eMHOE, HEM3MEHHOE, OOBIKHOBEHHOE, €CITH U

HC MPAMO, TO KOCBCHHO, CTAJIO MIPU3HABATHCA TBAPbIO JbABOJIA. Jonu pasacaniiuCb Ha
0

CBATBIX U I'PCHIHBIX, OYUIACMBIX W OUUIIAOIIHUX, TPOIACMbIX U l'[pOI_I_IaIOI_[II/IX.5
Rozanov posits a relationship of identity between the physical and the metaphysical, and therefore is able to
accept all aspects of the created world, and not just the areas selected by the Church. He does not delineate the
holy from the profane.

«U corBopun bor HE060 M 3eMITI0», TO IIOHUMAIO 3TO HE TOJNBKO B IUIAHETHOM CMBICIIE,
HO U BWXKY 3/I€Ch PYTyI0 MBICIIb, OBITh MOXET, €lle INyOO4allIyl0 U Ype3BbIYaiiHO
JUIsL 4eJoBeKa JIOpOTYIo, MUJIYyI: 4YTO HE TONbKO HebecHoe coTBopui bor,
aHTenonofo0Hoe, YUCToe, CBATOE, HeT; HO uTo OH M Majoe BCe COTBOPHII, MEIKOE,

MuzepHoe.”

Having established the Creation as the focal point in his religion, Rozanov examines tensions between the
Church as the body of the Russian people, and the teachings of its leaders. Rozanov believes that the Russian
Orthodox Church should be identified with the Russian people, and that their religious practices should emerge
naturally from their engagement with the world. The Church is the people, and Russians are bound by their
common ethnicity. A Russian person is automatically a member of the Church, just as a non-Russian cannot be
accepted into the Church. For example, Rozanov criticizes the Synod for the excommunication of Tolstoi, an
unholy, administrative act, which does not take into account Tolstoi’s Russianness.> Rozanov insists that the

Russian Church is a ‘folkish’ organization (he frequently turns to the phrase ‘narodnaia tserkov’”), which should

%0 “Nebesnoe i zemnoe’, pp. 159-60. Emphasis in original.

* bid., p. 160.

%2 Rozanov calls the Synod an ‘algebraic institution’ (‘algebraicheskoe uchrezhdenie’), which cannot be called
‘most holy’, as it has no sense of man’s personal relationship with God. Rozanov also accuses the Church of
acting against Tolstoi in a cold and mechanical manner. See V.V. Rozanov, ‘Ob otluchenii gr. L. Tolstogo ot
tserkvi’, in Okolo tserkovnykh sten, pp. 478-79.
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be built on traditional Russian principles.® He draws on Russian traditions of universality, which permeate
Russian religious thought, but explains these in national terms; Rozanov is concerned for the unity of the
Russian people.

Man’s reverence for the act of Creation is manifested in a love for the material world. Rozanov’s work
is full of descriptions of nature, its sights, sounds and smells. Like Strakhov and thinkers close to him, Rozanov
was worried that the Russian intelligentsia was detached from the people.>* Rozanov goes further in stressing
the Russians’ link with the world as an essential component of their attachment to the Creation. As individual
nations develop their own form of Christianity on their own ethnic characteristics, Rozanov does not see

ecumenicalism as a practical project; rather than the unity of the Churches, mankind should strive towards an

>3 Whenever Rozanov attends church, he often appears to devote his energies to observing others worship, rather
than paying attention to the priest or the service itself. It is this focus on observation, a childlike wonder at
examining the world through embodied experience, which Mondry characterizes as an essential component of
Rozanov’s phenomenology. Rozanov’s philosophy is based ‘not on a priori judgement, but on the phenomenon
of life itself, on seeing or observing, and “curiosity” or “surprise” [...] Rozanov observed “life” through the life
of a (human) body, which was for him both a “phenomenon” and a “transcendental” “noumenon”’. Mondry,
‘Beyond the Boundary’, p. 651. Many of Rozanov’s discussions of the experience of being in church focus on
his secret examinations of the manner in which other Russians pray. However, for Rozanov, the religious
experience is constituted to some degree by corporate acts of worship, rather than tending to the specific
demands of the Church liturgy. He writes, ‘Boo0iie, mpyu HeKOTOpOM 0COOCHHOM yriie 3peHHsl, KaK HAYHHAIOT
HpPaBUTLCS pa3sHbBIC (<He6pe)KHOCTI/I>>, «CHEOOACIIKN», «HEPALIIUBOCTH, Ka3aJI0OCh 6]:1, B «TAKOM BCJIMKOM JICJIC»:
HO, B€JIb, OTTOI'O OHO M «BCJIHKO», UYTO OHO — HapO@HO, YTO LEPKOBL cauma CO BCEM HAPOAHBIM: a €CJIM OHa «BO
6cem» B HEM CIHTa, TO HE MOIjla HE OTPUIATh B cebe U ero, MEeXAy MPOYUM, «HEPSIUIMBOCTHY... . V.V.
Rozanov, ‘O veshchakh beskonechnykh i konechnykh (Po povodu nesostoiavshegosia “otlucheniia ot tserkvi”
pisatelei)’, in Zagadki russkoi provokatsii, pp. 365-69 (p. 366).

>* This is also a frequent theme in Dostoevskii, where the native soil becomes a symbol for the Russian people.
One scholar goes further, and describes Dostoevskii’s vision in the following terms: ‘for Dostoevsky “native
soil” and “God” are synonymous”. Richard G. Avramenko, ‘Bedeviled by Boredom: A Voegelinian Reading of
Dostoevsky’s Possessed’, in Humanitas, 17 (2004), accessed at <http://www.nhinet.org/avramenkol7-
1&2.pdf>, last accessed 11 September 2007. The vision of God as intimately linked to the Russian people is
made in many places throughout Dostoevskii’s works. Shatov, the character with which Rozanov most closely
identified, in Besy elucidates his ideas to Stavrogin in the following terms: ‘Ilenb Bcero ABMKEHHS HAPOIHOTO,
BO BCJIKOM HapoA€ U BO BCIKOM NEPUOIAE €TI0 6LITI/I}I, €CTh CAMHCTBCHHO JIMIIIb HMCKAHUC Bora, bora CBO€TO,
HETIPEMEHHO CO6CTB€HHO, 1 B€pa B HETO KaK B €IMHOTIO UCTUHHOTO. bor ecth cuHTETHYECKAs! TUYHOCTH BCETO
mapoma.” In response to Stavrogin’s accusation that he is defining God purely in national terms, Shatov
continues, ‘HuzBoxxy bora no arpubyra Hapomuoctu? [...] Hanporus, Hapoxn Bo3noury no bora. [la, u 6pu10 1t
korma-HuOyms mHaue? Hapom — sto temo Bokwme.” F.M. Dostoevskii, Besy, in Polnoe sobranie sochinenii v
tradtsati tomakh, 30 vols (Leningrad: Nauka, 1970), X, p. 199. In one of the most famous and powerful episodes
in Russian literature, Sonia tells Raskol nikov what must be done, in order for him to end his isolation from God
and the Russian people. ‘Ilomu ceituac, curo ke MUHYTY, CTaHb Ha TIEPEKPECTKE, TTOKIOHUCH, IOy CHaYala
3EMIII0, KOTOPYIO Thl OCKBEPHUJI, & IIOTOM IOKJIOHUCH BCEMY CBETY, Ha BCE YETHIPE CTOPOHBI, U CKaXH BCeM, «S1
yomm»!” Raskol nikov’s crime is understood as much as a sin against the Earth as against God or the people.
Dostoevskii, Prestuplenie i nakazanie, VI, p. 322. Rozanov frequently complains that the Russian intelligentsia
is detached from the people. See for example V.V. Rozanov, ‘Dva S’"ezda’, in Russkaia gosudarstvennost” i
obshchestvo: Stat’i 1906-1907 gg., ed. by A.N. Nikoliukin (Moscow: Respublika, 2003), pp. 399-402 (p. 401).
In this way, Rozanov stands within the tradition of the native soil thinkers, who criticized their opponents of
‘rootlessness’ (‘bespochvennost™). See Temira Pachmuss, ‘Dostoevsky in the Criticism of the Russian Radical
Intelligentsia’, Russian Review (1962), 59-74 (p. 62).
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end to hostility (characterized by his term ‘primirenie’) between the different denominations.*® Rozanov does
not identify a global messianic role for the Russian Church, and does not offer religious advice to non-Russian
peoples; pragmatically, he appears to realize that foreign soteriologies lie beyond his sphere of understanding.
Similarly, neither does he consider the leadership of the Russian church as necessarily being able to select the
correct path for the Russian Church to take. He dissents from Slavophiles who see Russian Orthodoxy as having
an elevated position in worldwide Christianity.

Rozanov argues that from the 4™ to the 7™ centuries, the Church as a whole assumed a dogmatic
character, where issues of doctrine became more important than the living essence of Christianity.*® Dogma
represents for Rozanov the ‘multiplication table of religious truths’, abstract issues which are devoid of true
religious content. Rozanov identifies Byzantium as the arena where this abstraction developed. He states that
Byzantine stallholders would indulge in speculation over how to express the nature of God. This Greek ‘street
banter’ was then taken into the Byzantine courts, where it was made into rigid dogma.>” From here spread a lack
of faith in God and a lack of love for fellow men; rather than cultivating a personal relationship with God,
people were more concerned with doctrine. Having lost its links with the Earth, humankind then extinguished
the gift of prophecy. Instead, people should look to the true meaning of religion which emerges naturally from
the people; Rozanov terms this approach adogmatism (‘adogmatizm’).>®

Rozanov rues the fact that Russia adopted the Byzantine version of Christianity. He often expresses a
deep admiration for western forms of Christianity, as they permit a greater attachment to earthly affairs.
Rozanov’s work does not present an outright rejection of the achievements of western culture, and he goes
further than many Russian thinkers in his admiration of European civilizations. His essays are filled with
positive assessments of Francis of Assisi, Raphael, and Beethoven, among others. He has a special admiration
for English philosophy. Although he finds English people dull (though not as boring as the Germans), he
believes that nowhere in Europe is the concept of the family better preserved than in England.*® Asceticism is a

universal problem, which has destroyed the heritage of figures such as Goethe and Pushkin.®

*® Rozanov believes that it is the task of each Church to assist its people in the embodiment of their natural
religion; however, the dogma of their leaders is forcing the different Churches even further apart. He compares
the Western and Eastern Churches to two neighbours, who previously enjoyed drinking tea together, but
between whom now has been erected a barbed-wire fence. V.V. Rozanov, ‘O “sobornom” nachale v tserkve i o
Erimirenii tserkvei’, in Okolo tserkovnykh sten, pp. 366-81 (pp. 367-68).

® V.V. Rozanov, ‘Ob adogmatizme v khristianstve’, in Okolo tserkovnykh sten, pp. 479-88 (p. 479).

" bid., p. 482.

%8 |bid., pp. 482-83.

% V.V. Rozanov, ‘Obshchestvo okhraneniia zhenskikh prav’, in Zagadki russkoi provokatsii, pp. 118-25 (p.
123). Rozanov had a fondness for English thought, believing it was concerned with ‘natural and moral’ issues,
rather than the academic abstraction of the German philosophical tradition. V.V. Rozanov, ‘Posmertnyi trud
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The dogmatism inherited from the Byzantines has persisted into the mindset and structures of the
present-day Russian Church. Rozanov draws up a list of questions which the leadership of the Russian Orthodox
Church should answer. The most important of these questions was why the Church rejected the Creation and the
joys of the Old Testament in favour of the ‘tearful pietism’ and apocalyptic fervour of the New Testament.®* He
calls upon the clergy to clarify its relationship to the Old Testament, and to explain discrepancies between its
own teachings on the Gospel and the first book of the Bible, which commands us to multiply.

Bor comeopun mup («bbitue», «Genesis», «bapa Diorum...») U 4eloBeka B HEM, Kak
BEHEI| BCEro, BO3JIIOOJIEHHENITYI0 TBaph CBOIO; M 3aKIIFOUMII C YEIOBEKOM 3THM COI03;

" YCJIOBEK CTOsLJI, MUPOM OanOBaHHLIﬁ, M B HEM HAYaBIIMH caM TBOPpUTH, CO3UAATh,
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«yKpalaTby», OecrevaibHO U OECIIEYHO.
In Genesis, the verse stating that God created the world is immediately followed by God’s command that we too
should procreate and fill the Earth. Therefore Rozanov makes explicit the links between Creation and the
obligation placed on man to go forth and multiply; yet the Church has prevented man from fulfilling this

command, and has instead glorified the grave.®

4. Rozanov and Christ

In Rozanov’s investigation of eschatology, it is impossible to ignore his complex treatment of the role of Christ.
Rozanov’s omission of Christ from Orthodoxy does have important consequences for the way he approaches his
religion.** And yet this seems an impossible statement to come to terms with: Christ is the central event in
Christianity, and His Incarnation, death and Resurrection are understood as bringing redemption. Christ, being
both divine and human, restores mankind’s divinity. The basis of this is the formula agreed at the Council of
Chalcedon in 451.

One and the same Son, our Lord Jesus Christ [...] truly God and truly man [...] one
and the same Christ, Son, Lord, only-begotten, acknowledged in two natures which

undergo no confusion, no change, no division, no separation; at no point was the

Genri Drummonda’, in Zagadki russkoi provokatsii, pp. 199-200 (p. 199). Rozanov confesses throughout his
career his admiration for many English thinkers, in particular J.S. Mill and Bentham.

8 v V. Rozanov, ‘Isporchennyi chelovek (Vozrazhenie N.A. Engel gardtu)’, in Poslednie list’ia, pp. 311-14 (p.
314).

81y V. Rozanov, ‘Tablitsa voprosov religiozno-filosofskikh’, in Okolo tserkovnykh sten, pp. 489-95 (p. 489).

%2 Tbid., p. 494. Emphasis in original. The word ‘ukrashat” appears again and again in Rozanov’s work. He
deliberately refers to the etymology of the word ‘cosmos’, deriving from the ancient Greek for ‘to make
beautiful’. He understands the cosmos as the result of God’s creative energy, to which man is called up on to
respond with his own creative forces.

% Ibid.

% See Berdiaev’s comment in the Introduction, n. 27.
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difference between the natures taken away through the union, but rather the property of
both natures is preserved and comes together into a single person and a single
subsistent being; he is not parted or divided into two persons, but is one and the same
only-begotten Son, God, Word, Lord Jesus Christ>.%®

Rozanov was prepared to exclude Christ (particularly in His adult manifestation) from his scheme of worship,
seeing the Second Person as a cold, ghost-like figure who displayed animosity towards mankind. Rozanov was
not unique among Silver Age thinkers in questioning the importance of Christ’s activity. Many of his peers saw
Jesus as an unreliable guarantor of the communion between the divine and human. Long-standing doubts in
Eastern Christianity over the effectiveness of Christ’s economy help explain why many Russian philosophers
modified their Christology, one important aspect of this being the development of sophiology.®®

The history of Eastern Christianity has been dominated by debates and schisms over the nature of
Christ and His place within the Trinity. Orthodoxy distinguishes itself from Western Christianity by arguing that
Christ alone cannot save man. In the Western Church, believers tend to formulate a much more personal
relationship with Jesus, however in Orthodoxy Christ’s function is only assured through the Holy Spirit. Christ
could not incarnate and resurrect Himself; pneumatology takes precedence over Christology.®” The Second
Person alone is not responsible for man’s salvation. This wariness of an over-reliance on Christ has been the
cause of the most serious polemics within Eastern Christianity. The Arian controversy arose from the contention
that Jesus was not God, but a created being. One of the principal (though by no means the only) causes for the
schism between the Western and Eastern Churches was the filiogue controversy, the Roman Church’s unilateral
proclamation that the Holy Spirit proceeds not only from the Father, but also from the Son. One of the first

religious uprisings in Russia occurred during the reign of Ivan Il over the teachings of the renegade Skharia,

® Taken from The Encyclopedia of Christianity, ed. by Erwin Fahlbusch and others (Michigan/Cambridge:
Grand Rapids, 2001), p. 399. Although the focus in this quote is on the Incarnation, rather than death, of Christ
as the basis for the relationship between God and the world, it is important to note that in the Eastern tradition
this same Incarnation points to the end of time. ‘The West focuses more on the humanity of Christ, on the
earthly life and death of Jesus, whereas the East views the mystery of the incarnation as a theophany and hence
sees it in the light of the resurrection, which is the basis of salvation’. The Encyclopedia of Christianity, pp. 467-
68.

% Berdiaev noted that the God-Seekers had a poor relationship with the Second Person of the Trinity. Russkaia
ideia, p. 268. Berdiaev is not alone: the accusation that Rozanov and his peers lacked a developed Christology
emerges frequently within Russian thought. Florovskii, a critic of many speculative Russian thinkers, insisted
that Rozanov was not a true Christian. See Florovskii, Puti russkogo bogosloviia, pp. 460-61. In similar fashion,
Florovskii also attacks Florenskii for bypassing the Incarnation and omitting Christology from Stolp i
utverzhdenie istiny. Florovskii, p. 493.

¢ Douglas Davis, Christianity’, in Worship, ed. by Jean Holm with John Bowker (London: Pinter, 1994), pp.
35-62 (p. 36).
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who rejected the divinity of Christ.®® Rozanov can be contextualized within the Eastern Christian traditions of
subordinationism. His critics accused him of Arianism.® Nevertheless, it is important for Rozanov to maintain
that Christ is created from God, and not consubstantial. The Incarnation of Christ, as promoted by the opponents
of Arius and incorporated into official Orthodox doctrine, implies the rejection of the Earth, and places an
obligation upon men to suffer. This is shown in Victorinus’ treatise Against Arius.

For this is a great mystery: that God ‘emptied Himself when he was in the form of
God,’ then that he suffered, first by being in the flesh and sharing in the lot of human
birth and being raised upon the Cross. These things, however, would not be marvellous
if he had come only from man or from nothing, or from God by creation. For what
would ‘he emptied himself” mean if he did not exist before he was in the flesh? And

what was he? He said, ‘equal to God.” But if he were created from nothing, how is he
570

equal
Rozanov exploits the ambiguity in Christianity, and argues that, regardless of official teachings which legitimize
this world, the Church in practice considers the material realm godless. Rozanov identifies the incompatibility in
Orthodox teaching between the birth of Christ and His Resurrection, arguing that the Church has rejected the
former in favour of the latter.”* Rozanov displays affection for the birth of Christ. However, this is no more
important than any other birth, as all new life renews our bonds with Heaven. The birth of Christ has
significance only when understood as a repetition of the Creation. It is an ‘In-carnation’ (‘Vo-ploshchenie’), but
Rozanov refers to the human nature of this birth, and underlines all in the Nativity that is fleshy. He is fascinated
by the intimate physical details of the birth, such as the way Jesus was born from Mary’s body and breastfed,
and the fact that animals were present. In this way, Rozanov engages with Mariology, and adapts the particular
relationship the Russian Church has with the Mother of God. Rozanov’s approach is intimate and physical. He

believes that Joseph, Mary and the Baby Jesus provide one of the greatest examples of the family, the mysticism

% |éon Poliakov, The History of Anti-Semitism, trans. by Richard Howard, 4 vols (London: Routledge & Kegan
Paul, 1955), I, p. 276.

%9 y.V. Rozanov, ‘Spor ob apokrifakh’, in Okolo tserkovnykh sten, pp. 271-84 (p. 284).

" Quoted in Mary T. Clark, ‘The Trinity in Latin Christianity’, in Christian Spirituality: Origins to the Twelfth
Century, ed. by Bernard McGinn and John Meyendorff in collaboration with Jean Leclercq (London: Routledge
and Kegan Paul, 1986), pp. 276-90 (p. 281).

™ V.V. Rozanov, ‘Religiia unizheniia i torzhestva’, in Terror protiv russkogo natsionalizma: Stat’i i ocherki
1911 g., ed. by A.N. Nikoliukin (Moscow: Respublika, 2005), pp. 74-79 (p. 76).
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of blood and flesh embodied on Earth.”> The Madonna’s love for her son demonstrates the eternal miracle of
motherhood.”® Moreover, he insists that Mary and Joseph had a loving sexual relationship with each other.

Rozanov complains that the Christian Logos has replaced the Divine Phallus. The sanctity of flesh is
marked through the penis, as this part of the human body corresponds most closely to the creative powers of
God. In the words of his contemporary, the publicist losif Kolyshko, Rozanov believes that in order to worship
the image (‘obraz’) of God, man must worship sex.” Those who consider sex evil, and especially those who go
so far as to practise castration, destroy the image and likeness of God.” The role of Christ becomes problematic,
as it offers a rival scheme of worship to Rozanov’s focus on the Creation. Christ disrupts the identity between
thing and idea, and injects into human religiosity an alternative system of representation to that offered by the
Creation. Christ, in traditional Christian thought, is both God and human, but for Rozanov these two aspects are
not unified, and the divinity always takes precedence over the earthly. As Gippius writes, Rozanov wanted to
know Christ as a person, and not the abstract Second Person of the Trinity.”® Rozanov has a distinct lack of
interest in the adult Jesus. (Rozanov frequently pointed out that he did not like adults in general, much
preferring young children and very old people.)

Rozanov examines the relationship of Christ to the world in a lecture to the Religious-Philosophical
Society, entitled ‘O Sladchaishem Iisuse i gor 'kikh plodakh mira’ (1907).”” Rozanov takes issue with a recurrent
theme in Merezhkovskii, that the Gospels can be reconciled with contemporary civilization. Merezhkovskii was
intent on developing a new religion from a synthesis of paganism and Christianity. Rozanov takes issue with
Merezhkovskii’s claim that the Gospel is cultural, that clergy and writers could ‘sit harmoniously around the
same table, conduct pleasant conversations and drink the same, tasty, tea’. Instead, Rozanov writes that it is

t.”® Those who

impossible to insert a piece of Gogol” into any of the Gospels or Epistles of the New Testamen
engage in cultural activities cannot find a place in the church, and the clergy refuse to engage with contemporary
civilization, such as visiting the theatre or reading literary works. Rozanov uses the transformation of Saul of

Tarsus into the Apostle Paul to explain further the relationship between the ancient world and Orthodoxy. There

2 V.V. Rozanov, ‘Tema nashego vremeni’, in Vo dvore iazychnikov, ed. by A.N. Nikoliukin (Moscow:
Respublika, 1999), p. 171.

" V.V. Rozanov, ‘Lev III i katolichestvo’, in Okolo tserkovnykh sten, pp. 345-56 (p. 352).

™ Quoted in V.V. Rozanov, ‘Polemicheskie materialy’, in V mire neiasnogo i nereshennogo, pp. 82-139 (p. 82).
>V V. Rozanov, ‘Psikhologiia russkogo raskola’, in Religiia i kul tura, pp. 37-74 (p. 60).

’® Gippius, p. 161.

" Rozanov was a poor public speaker who was nervous when addressing large groups. He refused to deliver
lectures himself, instead relying on others to read them out for him. Zapiski peterburgskikh Religiozno-
filosofskikh sobranii, p. 518.

" V.V. Rozanov, ‘O Sladchaishem Tisuse i gor 'kikh plodakh mira’, in V temnykh religioznykh luchakh, ed. by
A.N. Nikoliukin, pp. 417-26 (p. 418).
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is no gradual, organic transition from one to the other, but a sudden and violent change which does not allow for
harmony. As soon as Saul became Paul, he stopped going to the theatre. Paul never suggested that the Athenians
continue to visit the Olympic Games; instead of Merezhkovskii’s supposed harmony, Saul and Paul ‘devour
each other’s “self””.”

For Rozanov, the New Testament is not an ‘earthly book’, and Christ is devoid of the joys of this
world. Rozanov points out that Christ never smiles, a question which has occupied generations of theologians.
Rozanov believes that religious activity must be enjoyable; the joys of this world are found in reference to
earthly pleasures.® It is worth comparing Rozanov to Solov’ev’s description of the human as a ‘laughing
animal’.®* Rozanov’s joy is physical; he sees Orthodoxy as having rejected the natural processes of this world,
and condemning earthly joys as sinful. Here Rozanov’s focus is not so much on the institution of the Church,

but on the Gospel itself.

Hu cMEXa, HHU BJIIOOJIEHHOCTH HET B EBaHFeHI/II/I, 1 OJHa Kalsd TOro WJiIn ApYroro

o 2
HCTICTICIACT BCC CTPAHULIBI YYTHOU KHUTH, «Pa3anupacT 3aBEChbD» XpI/ICTI/IaHCTBa.8

The Church’s refusal to accept contemporary culture has widened the division between man and God. The
Gospels contain joys unrelated to this world, which exist only at an ‘unmeasurable height above the Earth and
humanity’.®® If one focuses exclusively on the spiritual side of religion, this results in the removal of all spiritual
aspects from physical reality. Rozanov believes that Saint Paul’s teachings leave all matter dead, detached from
the divine. Christ’s ‘sweetness’ is a sign of his overpowering spiritual beauty, which is incompatible with this
world, and which has made the fruits of the Earth bitter by comparison.®* Rozanov calls upon the Church to re-

spiritualize matter, by acknowledging its origin in the First Person of the Trinity.

Mup — cBATOI BO IUIOTH, HO CBATOW — He BO IuIoTH CBIHA, HO TIO MCXOXICHHUIO U3

IUTOTH OTua.85

 1bid., pp. 418-19.

8 Nosov comments that, far from realizing a unity of Heaven and Earth within himself, Rozanov’s person was
disrupted by his over-bearing attraction to the world. See Nosov, p. 9.

8 In Kostalevsky’s definition, Solov’ev associates laughter with man’s ability to elevate himself above the
world and ‘regard it critically’. Kostalevsky, p. 59. In a similar vein, Averintsev sees Bakhtin’s use of laughter
as an act of liberation from affairs of this world. Sergei Averintsev, ‘Bakhtin, Laughter and Christian Culture’,
in Bakhtin and Religion: A Feeling for Faith, ed. by Susan M. Felch and Paul J. Contino (Evanston:
Northwestern University Press, 2001), pp. 79-96 (p. 80).

8 <O Sladchaishem Tisuse’, p. 419.

& Ibid.

& Ibid., p. 425.

& Ibid., p. 422.
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Both Christ and the world are children of God. Yet they cannot be reconciled: Christ rejects the reproductive
obligations placed on all creation, and has disrupted the horizontal ties between man and God. The Church has
exacerbated the situation by lapsing into crude anthropomorphism, depicting God as an old man.®® Rozanov
concludes that Christ has conquered the world, and adds that, as Christ represents the next world, His victory
marks the victory of death over creation. Like the violent relationship between Saul and Paul, Orthodoxy has
made this world and the next incompatible, leaving the Orthodox unable to participate in the dynamics of God.
‘From an Orthodox point of view activity is impossible’.!” Christ turns people away from earthly joys, and
destroys the cultural value of literature, as demonstrated by the fact that priests are not allowed to read Gogol'.
Christ disrupts the meaning of the family, by encouraging men to leave their kin and to follow him.

«KTO HE OCTaBUT OTILIa CBOEro U MaTh CBOKO Pajid MEHS» — 3TOT IJ1aroli, Mo3BaBIIUN
Huxanopa m ®unapera k uUX ackeTHUecKoMy o0ery, «pebeHouka» HeximomoBa u
Katepunbl TOnKHYJI K cynp0e, pacckazaHHoi B «Bockpecenbe». Besikuil 308, Beskuid
uzeall eCTb B TO )K€ BPEMsI OTTAJIKUBAaHUE, PACTOPKEHHE, PA3ICIICHUE; U 30B K JCTCTBY
€CTb OTTOPXKEHHE OT CEMbH, €CTb PACTOPKEHUE CEMbU: «B TPU JHS PA3pPyLLy Xpam

o 88
CCn», KUCTUHHO, UICTUHHO: KAMHS HA KAMHe He ocmaHemcst OT CTCH CUX».

The main issue for Rozanov concerning Christ is that Rozanov is focused firmly on God’s creative activity.
Christ, who for Rozanov is seedless and asexual, disrupts the divine activity onto Earth by refusing to perpetuate

this divine creativity. Rozanov concludes that, whereas God is creative, Christ acts in opposition to His work.®°

5. Participation, Activity and the Icon

Despite Rozanov’s objections to Orthodox doctrine, he draws very heavily on the belief that God should be
understood in terms of His activity. Here Orthodoxy in turn has drawn heavily on Aristotle. Rozanov likewise
sees God and the world in terms of activity rather than being. This has important implications; his relationship
with God and the world is built on participation and involvement, rather than disengagement and contemplation.

Sexual activity becomes a vital method for Rozanov to participate in God.

% |bid., p. 423.

& Ibid., p. 421.

8 V.V. Rozanov, ‘Ob “otrechennykh”, ili apokroficheskikh detiakh’, in Semeinyi vopros v Rossii, pp. 33-52 (p.
48). Emphasis in original. In the final chapter, | shall return to the implications of Orthodox asceticism for
Russian literature, with particular emphasis on Nekhliudov and Katiusha’s relationship.

8 Rozanov writes: ‘U Xpucroc umenno « AHTH-tBopui Mupy, a He «CO-tBOpHI Mup». «Bopsba ¢ Borom» n
3mech mpoxoaut’. V.V. Rozanov, Apokalipsis nashego vremeni, ed. by A.N. Nikoliukin (Moscow: Respublika,
2000), p. 325.
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Iconography helps explain the basis of Rozanov’s thought, though he subverts its ideological basis. The
use of Orthodox icons is based on the Incarnation. Icons, like Christ, contain the divine and the material. The
term derives from the Greek word for image (sw®v), and refers to the belief that man is made in the image and
likeness of God. Orthodox prayers are directed towards the icon, the window into Heaven through which we
participate in the life of Christ.”® The veneration of icons has been a major area of theological discord between
the Eastern and Western Churches, and has occupied the central point of several Ecumenical Councils, heresies,
and schisms. The Eighth Ecumenical Council of 869-70 confirmed that icons should have the same status as
Scripture, that is they should be considered a ‘Bible for the unlettered”.**

The key justification behind the philosophy of the icon is that Incarnation provides a model for man to
worship the human form of God. God’s appearance as Jesus on Earth overrides Moses’ Second Commandment
on worshipping idols. The practice of venerating icons might go back to the lifetime of Christ Himself. During
his passion, Christ was supposedly given a cloth to wipe His face, which was marked with the image of His
countenance. Uspenskii and Losskii suggest that icons of Christ could have existed during His own lifetime.
There is evidence that the women with a haemorrhage, whom Jesus healed (Matthew 9. 20-23), erected a statue
to him. Christianity is not only the revelation of the Word of God, but the revelation of His image.?? The notions
of activity and participation stand at the centre of Orthodox worship, and the icon stands at the point where the
activity of God and the activity of man are brought together. Hutchings makes the point that, unlike the English
word ‘image’, which implies a static representation, the icon contains the concept of dynamism.*® Worshipping
an icon is not contemplation, but involves our deification through participation in divine activity.

Seeing (recognition) is inseparable from action (becoming) [...] Man does not see his
likeness in the life of Christ, he enacts that likeness by resurrecting himself as man-
become-God. This version of likeness and its concept of vision thus hinges on a
dynamic interpretation of the phrase ‘in Christ’, preparing the way for the full

integration of aesthetics (vision, likeness, image) and ethics (participation).®*

Participation in divine activity has an ethical dimension which is revealed through Rozanov’s writings on the

Eucharist, and in particular in his debates with Ivan Romanov (here writing under the pseudonym Gatchinskii

% Myroslaw Tataryn, How to Pray With Icons: An Introduction (Ottawa: Novalis, 1998), pp. 5-6.

°! Leonid Ouspensky, Theology of the Icon, trans. by Anthony Gythiel, 2 vols (New York: St Vladimir’s, 1992),
I, p. 213.

%2 |eonid Ouspensky and Vladimir Lossky, The Meaning of Icons, ed. by Urs Graf-Verlag (Boston: Boston
Book and Art Shop, 1952), pp. 27, 49.

% Hutchings, Russian Modernism, p. 29.

* Ibid., pp. 29-30. Italics in original.
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Otshel’nik). Romanov argues that the intestine is an empty vessel through which the Eucharist bread passes; the
body becomes merely the container to accept the Holy Gifts, and there is no unison of the Eucharist with the
body.*® Rozanov argues that Romanov’s theories imply the separateness of man and God. If one sees the way
the body holds the Bread in a similar way as to how a purse contains gold, as Romanov does, then Rozanov
argues that once the money is removed, one is left with an empty and valueless purse.

Benp kuwixa nexXuT oxono MPUHATOTO B €BXapHCTHU cyllectBa bora, Hecer @ cebe
boza, ona 3amectriia cobor0 YaIry, B KOTOPOH JIeXali 10 MPUHATHS CB. Jlapel, U ecTh
ternepb uawa bozca. T.e. OTHIONb HE COCTABISS «ieHTpa aenay [...] «Terxo» u «ayx» —

9TO KakK ObI MEIIOK U 30JI0TO: OTACIMMBIC, pa3TrpaHUYINMBbIC; «COBEPUICHHAaA CMCPTh» B

OJIHY CTOPOHY H «COBEPIICHHAS KI3HBY — B APYryi0.*®

Rozanov concedes that the Liturgy and the Eucharist perform an important function in shaping religious
feeling.”” But this has to be physical; Rozanov insists that the intestines act on the Eucharist bread in the same
way that sexual organs come into contact with each other.”® His desire to unite the substance of the human being
with his hypostasis means that man’s ‘ontological principle’, to use Zizioulas’ term, is located firmly within his
nature. The ontological principle is supposed to mirror that of God, which Rozanov believes is the principle to
reproduce. God’s creative ability is presented in sexual terms, and our ontology is based on our ability to mirror
this creative principle through our own sexual production. According to Orthodox teaching, the Eucharist
liberates the individual from genealogical links with his relatives by drawing a distinction between the concepts
of hypostasis and substance (ousia). Orthodox faith holds that when the human is seen in terms of his biology,
what Zizioulas terms his ‘biological hypostasis’, this can only reaffirm his mortality. If man bases his existence
purely on the sexual act which led to his own conception and birth, then his ontological nature ‘precedes the
person and dictates its laws’. Hence Orthodox thinkers link the biological urge with death, as it places the
ontological necessity of the person above his ontological freedom.*® Zizioulas, in line with traditional Orthodox
thought, insists that man must be freed from the body. Otherwise, Zizoulas writes, the individual will prioritize

his familial relations over his spiritual commitments.

% V.V. Rozanov, ‘Nechto iz tumana “obrazov” i “podobii” (Po povodu “Bessmertnykh voprosov”
Gatchinskogo Otshel nika)’, in V mire neiasnogo i nereshennogo, pp. 287-317 (p. 287).

% |bid., pp. 287, 289.

%7 “Nechto o prekrasnoi prirode’, in Vo dvore iazychnikov, pp. 331-35 (p. 334).

% “Nechto iz tumana “obrazov” i “podobii™, p. 289.

% It is worth noting that Fedorov also linked the sexual act with death. Fedorov believed that man could only
become immortal when he ceased producing future generations of humans. Hence he links the birth of a new
generation with death, where Rozanov associates this with immortality. Fedorov, I, p. 121.
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When a man loves a biological hypostasis, he inevitably excludes others: the family
has priority over ‘strangers’, the husband lays exclusive claim to the love of his wife —
facts altogether understandable and ‘natural’ for the biological hypostasis. For a man to
love someone who is not a member of his family more than his own relations
constitutes a transcendence of the exclusiveness which is present in the biological
hypostasis.*®

Rozanov does not see in the Eucharist the liberation of the person from its nature, and instead of seeing the
Eucharist as vital in the establishment of an Orthodox community, reinterprets this as a proof of the physical

relationship with God.

6. The Creation and the Human Body

Christian theology implies the division of spirit and body. The flesh is considered the locus where the soul is
held in torment until the next life. In seeing this world as the battlefield between the divine and the demonic,
Christianity identifies the tension in the human person as a microcosm of that struggle. These platonic trends in
Christianity were developed by St Paul, who sees the affairs of the flesh as inherently sinful, and the soul as the
medium for human soteriology (Romans 5. 7).*** Paul states that the body is merely a temporary shelter for the
soul, and that “when we are at home in the body we are away from the Lord’ (II Corinthians 10. 1).'%?

For Rozanov, life is the preservation of the unity of flesh and spirit. The soul is the life principle of the
person, the person’s ‘transcendent side’, or the ‘transcendent noumen of the body’ (‘potustoronnii noumen
tela’).!%® These parts of the person must work in harmony for religious activity to have a wider cosmological
implication for the unity of Heaven and Earth.® In terms of the Orthodox theology discussed by Zizioulas,
Rozanov is attempting to reunite the concepts of person and substance, and reaffirm the human being as a
whole. Vladimir Losskii points out that the Greek Fathers distinguished between hypostasis and substance in the
same way that they distinguished the particular from the universal. ‘The genius of the Fathers made use of the

two common synonyms to distinguish in God that which is common — ousia, substance or essence — from that

100 7izioulas, p. 57. Italics in original.

101 The Oxford Companion to the Bible, ed. by Bruce M. Metzger and Michael D. Coogan (New York, Oxford:
Oxford University Press, 1993), p. 296.

192 Frank Bottomley, Attitudes to the Body in Western Christendom (London: Lepus, 1979), p. 36.

103/ V. Rozanov, ‘Po povodu odnogo stikhotvoreniia Lermontova’, in Vo dvore iazychnikov, pp. 313-21 (p.
320).

104 “Nechto iz tumana “obrazov” i “podobii”, p. 302.
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which is particular — ézéotacic or person.”'® In striving to reunite the person with its nature, Rozanov uses the
body to affirm the physical connection between the individual and the absolute.

Rozanov attacks abstract concepts of the soul. The soul is tangible, and has an aroma.’®® Each
individual is a constituent part of creation, and our minds are unable to affect the division of self and object
which would allow the consideration of unworldly events or phenomena. Rozanov cannot consider the soul as
separable from the body, or even as being immortal. Rozanov is unable to believe in the afterlife; he concedes
that there might be life after the grave, but is unable to contemplate it. Despite some affinity with the neo-
Kantians, Rozanov does not find recourse to Kant’s assertion in the intellectual necessity of heavenly existence.
Rozanov focuses firmly on our terrestrial existence, and opposes Church thinkers who preach that this life is
worthless.

The soul, like the body, is intimately linked with the Creation. Rozanov’s concept of the soul as the
living, vital element associated with life and blood, is close to the Hebrew concept of ‘nepash’. He also
understands the soul in similar terms to Aristotle, the soul being not only the life principle, but also the

particular organizing feature of the body. %’

For this reason, Kurganov terms Rozanov’s a ‘monist’ theory of the
body.'® In opposition to abstract notions of the Greek ‘psyche’, Rozanov presents an artistic description of the
soul which is poetic, and intimately linked with the functions of the body. Rozanov even likened the soul to

music, a source of amusement to his contemporaries.

Bce BooOpaxator, uro ayma ectb cyiiecTBo. Ho mouemy oHa He ecth My3bika? U
UIIYT ee «CBOMCTBa» («cBoWcTBa npeomema»). Ho mouemy oHa HE HMMEET TOJIBKO
cmpou? [...]

be3 TenecHoOl MPUATHOCTH HET M IyXOBHOM Jpyx0bl. Teno ect Havano nyxa. Kopenb

Iyxa. A Iyx ecTh 3amax tena.t%

Any divorce (‘rastorzhenie’) of the soul from the body is seen as an illness.'*® Feeling is the primary source of

religious experience, and therefore one must reject Volzhskii’s contention that Rozanov is relying on a mystical

105 \/ladimir Lossky, The Mystical Theology of the Eastern Church, trans. by the Fellowship of St Albans and St
Sergius (James Clarke & Co.: Cambridge, 1991), p. 51.

106/ V. Rozanov, ‘Ogni sviashchennye’, in Okolo tserkovnykh sten, pp. 235-40 (p. 238).

197 Stuart F. Spicker, ‘Introduction’, in The Philosophy of the Body: Rejections of Cartesian Dualism, ed. by
Stuart F. Spicker (Chicago: Quadrangle, 1970), pp. 3-23 (pp. 4-6).

198 Efim Kurganov, “Vasilii Rozanov, evrei i russkaia religioznaia filosofiia’, in Efim Kurganov and Genrietta
Mondri, Rozanov i evrei, pp. 5-143 (p. 56).

109'v/.V. Rozanov, Opavshie list’ia: Korob pervyi, in Religiia i kul tura, pp. 249-403 (pp. 351, 374). Emphasis in
original.

110 Quoted in Fateev, S russkoi bezdnoi v dushe, p. 464.
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‘sixth sense’ to experience the divine.'** Instead, Rozanov uses all the five bodily senses (primarily those
usually considered baser senses, touch and smell) to relate to the holiness of the world. He rejects Orthodox
teaching which states that man enters into communion with God through the mind and spirit.

Dionysius had written that the intellect (vo¥g) is initially involved in the movement to God; even the
act of negating the initial positive assertions about God is cognitive."*? It is only at the final stage of perfection
that the mind goes beyond concepts to unite with ‘Him who is beyond understanding’.*** In apophatic theology,
the symbols of this world, especially the body, are denied in order to reach a form of religious ecstasy (the word
itself derives from the ancient Greek ‘ekstas’, meaning to stand outside oneself).!** In contrast, Rozanov
believes that man can only know God though the body, and the manner in which the body re-enacts the
Creation. He attacks the ‘cult of the spirit’ fostered by the Church, and insists that the Russians should instead
cultivate a ‘cult of the body’.**®

Rozanov describes himself as a realist, as Dostoevskii had done a generation previously. Rozanov’s
writings are filled with descriptions of physical relationships between people and animals. Two people in love
with each other feel each other’s soul.*® Animals should be stroked and caressed. The beauty of nature and life
inspires him to pray, and a worshipper must possess this religious feeling before he can worship.**’ For this
reason Bernice Rosenthal terms Rozanov a ‘biological mystic’.*® The physical nature of his own writings is
designed to inspire in the reader not an intellectual response, but encourages a loving relationship to creation;
this aesthetic and ethical aspect of his work will be examined more closely in Chapter 4. But there is a deeper
theological reason for the positive descriptions of God and the world in his writings; the physical aspects of
Rozanov’s philosophy help draw God to Earth. There are parallels in Orthodox theology; Maxim the Confessor

wrote that apophatic theology affirms God as spirit, and cataphatic theology affirms God as flesh.

11 yolzhskii, ‘Misticheskii panteizm Rozanova’, p. 444.

112 Rorem, pp. 239-40.

12 Timothey, p. 9.

114 Rozanov was not the only thinker to fear that the apophatic tendency of Orthodoxy could easily lead to
atheism. It is only a short step from recognizing the impossibility of knowing God, to the belief that God does
not exist at all. Berdiaev warned in his Vekhi article that the Russian populace would turn its back on God if the
Church did not engage with the world. See N.A. Berdiaev, ‘Filosofskaia istina i intelligentskaia pravda,” in
Vekhi: Sbornik statei o russkoi intelligentsii, ed. by A.V. Danilov (Sverdlovsk: lIzdatel’stvo Ural skogo
universiteta, 1991), pp. 6-25 (pp. 12-13). In a similar fashion, Epstein saw the origins of Soviet atheism as lying
in the Russian apophatic tradition. See Mikhail Epstein, ‘Post-Atheism: From Apophatic Theology to “Minimal
Religion™’, in Mikhail Epstein and others, Russian Postmodernism: New Perspectives on Post-Soviet Culture,
trans. and ed. by Slobodanka Vladiv-Glover (Oxford: Berghahn, 1999), pp. 345-93 (p. 351).

115y V. Rozanov, ‘S.F. Sharapovu, napomnivshemu slova: “Mogii vmestiti — da vmestit”, in V mire neiasnogo i
nereshennogo, pp. 280-83 (p. 282).

116 <psikhologiia russkogo raskola’, p. 52.

17y V. Rozanov, ‘V chem raznitsa drevnego i novogo mirov’, in Vo dvore iazychnikov, pp. 231-36 (p. 236).

118 Rosenthal, D.S. Merezhkovsky and the Silver Age, p. 73.
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If you theologize in an affirmative or cataphatic manner, starting from positive
statements about God, you make the Word flesh, for you have no other means of
knowing God as cause except from what is visible and tangible. If you theologize in a
negative or apophatic manner, through stripping away of positive attributes, you make
the Word spirit as being in the beginning God and with God.***

Rozanov’s work contains many affirmative comments about God. Rozanov calls God a scarab beetle, or a
spider. The world is God’s home, His apartment. Through this use of cataphatic theology, often couched in
domestic terminology, Rozanov ensures that the communion between man and God is embodied. This justifies
the accusations of pantheism in Rozanov’s thought, which he was proud to accept.

Rozanov’s thought engages with a fundamental difference in the Eastern and Western Churches.
Orthodoxy does not teach that there is a difference between nature and grace, unlike in the Western Church as
handed down by Augustine. According to Orthodoxy, all matter is penetrated by the energies of God, which are
separate from His Essence. As Losskii states, these energies are the equivalent to Divine Grace. Hence
Orthodoxy in theory tells us that all matter is essentially good, as it has been created by God. However, the
Orthodox Church insists that matter itself cannot be worshipped, as this would suggest that God was contained
within that object. Creation itself in Orthodox teaching promotes the division between God and His world, a
view which Rozanov rejects.

S ve memo bora u comnue: ConHue — Kak mpaBbiil a3 boxuit [...] 3naunt, ecnu

HeGo cymur 6yropok cBoero Bo3nmobieHHOro mecra — 3to bor ero cymwur. Benp
0120

3emid — autg CoiHia
For Rozanov, the sun is clear evidence of the links between man and God’s energies, as his appreciation of it iS
sensual. Heat is associated with holiness. Rozanov associated the bitter cold of his last days at Sergiev Posad
with the conquest of Russia by the Antichrist. He was obsessed with fire from an early age, and this attraction
persisted into his adult life (this fascination was shared by Remizov and other Silver Age figures)."®* His
thought can be traced back to aspects of ancient Greek thinkers who saw heat as one of the four basic elements —
Avristotle saw heat as the force which holds together the potentially disparate parts of all living things. In relating
the use of fire in worship, Rozanov highlights the primeval aspects of worship which should be preserved within

Orthodoxy.

119 Quoted in Andrew Louth, Maximus the Confessor (London: Routledge, 1996), p. 53.
120/ V. Rozanov, ‘Predislovie’, in Okolo tserkovnykh sten, p. 8.
121 Slobin, p. 9.
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The light emitted from fire, as opposed to electric light, has been a vital component of Christian
worship from its origins. Christ described Himself as the light of the world (John 8. 12). Early churches were
aligned to the movement of the sun, a tradition which still exists today.'?? Candles are also essential, and it is not
uncommon among Russian religious thinkers to find a rejection of artificial light as demonic.'® Just like the
Russians, pagans worshipped fire, which Rozanov suggests was the very first image of God."** Rozanov extends
this to other divine symbols: the stars have souls and are alive, they burn just like all other bodies. Rozanov
believes that souls burn with their own fire, and he draws parallels between the human soul and the stars. This
reaffirms the correspondence in his thought between the terrestrial and the heavenly.

U Beap mocMoOTpHTE, Kakas TAMHCTBEHHAs CBs3b Iyiiu ¢ orueM [...] Boiinere B xpam
JTHEM, HE BO BpeMs CIIY)KOBI, 0€3 CBEY U JIaMIIa]] — ¥ Bbl YBHJIUTE TOJIBKO apXUTEKTYPY

" JKUBOIIUCH, BBl HC 6yz[eTe B HEM MOJIUTBHCS, Bbl HE CYMCCTC B HEM MO.]'II/ITI:.C$I.125

Like fire, water has an innate sanctity which is affirmed when it is used in religious acts. For Rozanov such
activity is present in the Orthodox Church; despite the clergy’s focus on the spiritual, Orthodox worship is
intensely physical. However, Rozanov insists that the meaning of such physical acts has been lost in
Christianity, and Russians only perform such deeds without feeling. Rozanov reminds the Russians of the true
meanings of our relationship with matter. Water is used to cleanse the body at the most important stages in its

life, during illness and at death. He especially cherishes the rite of baptism, because of its links with childbirth.

MinazneHen, B Kyneib IOIPYKaeMbli, HE MOJIMUTCA; Aake — HUUero He cosHaer. Ho ero
KpacHoOe Tenblie, OapaxTaloleecs, KpOIIeyHoe, Kak Obl HuipAwoujee B BOLY, W 3aTeM
HEe)KHas MPOCTHIHKA, HAKWUIbIBAEMAs Ha CIHUHKY, U 3TH 6ecelo TOpSIUE CBEUYH, U
00pa/loBaHHbIE JIMI[A KPYTOM BCEX CBOMX JOMAIIHUX JIMI, W OKOJO CBAIIEHHUK B
00Ja4eHny, U enie — HeMHOro Obl (PUMHaMa apOMaTHCTBIX KypeHHUH, HO CaMbIX JIETKHX
YTOOB! TOJIBKO YHHYTOXHThH TSDKENBIH BO3yX — BO BCEM 3TOM Kakas ymyYHeHHas

126
MaT€pUAIIBHOCTD U BMECTE — cesmas!

Rozanov terms baptism a physiological-elemental process (‘protsess fiziologicheski-stikhiinyi’), which ensures

the body becomes a temple to God.**’

122 Tatiana Grdzelidze, ‘The Concept of Place/Space in the Writings of Maximus the Confessor: Liturgical
Space According to the Mystagogia’ (unpublished doctoral thesis, University of Oxford, 1998), p. 22.
123 Losev insists that sunlight has a ‘defined mythology’; conversely, the light of electric lamps is ‘dead and
mechanic’. A.F. Losev, Dialektika mifa, in Mif, chislo, sushchnost” (Moscow: Mysl”, 1994), pp. 5-219 (p. 53).
124 <Ogni sviashchennye’, p. 238.
125 |bid., p. 236.
12‘73 V.V. Rozanov, ‘Taina stikhii’, in Vo dvore iazychnikov, pp. 264-67 (p. 265). Emphasis in original.

Ibid., p. 265.
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Rozanov demonstrates the manner in which Orthodox doctrine has created a skewed feeling and a type
of religious fanaticism. As soul and body should work in tandem, Rozanov considers perverse the Orthodox
teaching that physical suffering promotes spiritual wellbeing. Yet the Church’s proclamation that the battle
against evil cannot be won on this Earth has had massive consequences for the Russian people. The Russians
have been told to overcome their bodies. As an example, Rozanov cites the case of one Avksentii Babenko, a
51-year-old from Ekaterinoslav, who threw himself alive onto a fire in order to seek redemption.*”® Rozanov
also discusses the story of a young boy who burnt out his eyes with a candle, because he believed this would
please Jesus.’® For Rozanov, these are not individual cases, but symptomatic of the Church’s hatred for the

d 130

worl Whole villages have committed mass suicide out of a ‘strange Orthodox fanaticism’, a false religious

feeling; instead the Church should encourage a “fruitful” faith and true love between people.**

7. Monasticism and Education

For Rozanov, the Orthodox’s hatred for the world is further reflected in the predominance of monasticism.
Rozanov does not believe that the monastic ideal is unique to the Russian Church; he believes it originated in
ancient Roman cults before spreading to the rest of Europe.™*? However, the Orthodox Church has taken this
way of life and made it its ideal. Like Leont’ev, Rozanov interprets monasticism as the purest form of

Orthodoxy, though their appraisals of asceticism differ greatly.™*

As noted in the Introduction to this thesis,
Rozanov’s inability to dissociate Orthodoxy from asceticism was a common criticism made by others.***

The Church Fathers teach that the path towards spiritual union with God lies through the ‘via
purgativa’, the ‘via illuminativa’ and the ‘via contemplativa’. This necessarily demands a detachment from this

world and a separation of the person from the body.

Only by a holy abstinence can a man rise clear of the entanglements of matter into a
purer existence where he can contemplate and hold communion with the absolute. As

Origen bluntly puts it: ‘All evil which reigns in the body is due to the five senses’. The

128 V. Rozanov, ‘Sluchai v derevne’, in V temnykh religioznykh luchakh, pp. 143-55 (p. 143). Rozanov wrote
Ef;gls article in 1900, though it is unclear when the incident in question took place.

Ibid.
39 During Rozanov’s lifetime, cases of religious fundamentalism were widespread across Russia and Europe,
involving Christians, sectarians, and Jews, among others. In such an environment, where it was common for
religious activity to result in mutilation, castration, murder and suicide, Rozanov’s interpretation of the Beilis
case is perhaps not so surprising. See Albert S. Lindemann, The Jew Accused: Three Anti-Semitic Affairs
(Dreyfus, Beilis, Frank) 1894-1915 (Cambridge: Cambridge University, 1991), p. 185. | shall examine
Rozanov’s approach to the Beilis case in greater detail in Chapter 3.
131y V. Rozanov, ‘Samosozhzhenie’, in V temnykh religioznykh luchakh, p. 190.
132y V. Rozanov, ‘V voennom lagere rimlian’, in Zagadki russkoi provokatsii, pp. 285-91 (p. 290).
133 Copleston, Philosophy in Russia, p. 194.
3% Tareev, ‘V.V. Rozanov’, p. 68.
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gospel of Neoplatonism was the gospel of salvation from a world of the senses. Thus in
Monasticism as in Neoplatonism the individual finds himself by escaping from
himself. This is, in fact, the only outcome of self-knowledge except despair. None the
less it is a form of individualism. When we lose ourselves [...] we alone find

ourselves.*®

Contrary to Leont’ev, for Rozanov there is nothing aesthetic in the monastic ideal. In a time where Russians
were suffering from poverty, hunger and religious fanaticism, Rozanov advocated an active, as opposed to
passive, Christianity. Monks are ‘people of the moonlight’, who do not understand sex, but still prohibit others
from indulging.*®* The Church should undertake what Rozanov terms practical prayer, practical assistance
within society, and do everything possible to improve the welfare of the poor, including the provision of food,
education and spiritual guidance. The monastic desire to lock oneself away from the world contravenes
Rozanov’s demand that the Church should be socially committed.

The question of spiritual education has been an important component of Christianity, especially within
Orthodoxy. In the Western Church, there have been tensions over the role of individual teachers and the desire
to preserve the esoteric nature of Christianity. In the west, the Church has taught that Christ alone can provide
spiritual guidance; the role of spiritual counsellor has generally been formalized, impersonal, and closely linked
to the sacraments. However, in the traditions of the Eastern Church, the teacher-disciple transmission of spiritual
development was strong, and the tradition of the starets was revived following Velichkovskii’s example.'®’

Education figures very highly in Rozanov’s thought, and in his many essays on the subject he
advocates the reform of the school around the principle of the family. Rozanov started his professional career as
a teacher, and wrote widely on education in Russia. Rozanov was intensely concerned about the development of
children. Like Dostoevskii, he stressed the importance of their upbringing, as at this time they learn the most
important moral lessons which mould them for the rest of their lives.*®* Rozanov wants to combine the functions
of the school and the church, in order that the child’s entire social and religious needs may be satisfied. This
goes beyond feeding, clothing and housing children (although these are certainly roles which the Church should

also perform).

135 Herbert R. Workman, The Evolution of the Monastic Ideal: From the Earliest Times Down to the Coming of
the Friars (London: Charles H. Kelly, 1913), p. 29.

138 | judi lunnogo sveta, pp. 56-57.

37 Donald Corcoran, ‘Spiritual Guidance’, in Christian Spirituality: Origins to the Twelfth Century, pp. 444-52
(pp. 444-45).

138 See Gary Saul Morson, ‘Introductory Study’, in Fyodor Dostoevsky, 4 Writer’s Diary, trans. and annotated
by Kenneth Lantz, 2 vols (Evanston: Northwestern University Press, 1993), 11, pp. 1-117 (p. 17).
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Religious education requires that children are taught to understand that the worship of God should be
based on vibrant and loving familial relations, as demonstrated in the Old Testament, and not on abstract
doctrine. At school, Rozanov had had no exposure to the living Word of God. Instead, he had been forced to
learn by rote the Catechism, the order of service and the history of the Russian Church. The dry, systematic
learning imposed by the authorities had no value for him at all. He believes that rote-learning does not
encourage a natural, spontaneous relationship with God.*** Consequently, Russian schoolchildren are kept
ignorant of the true meaning of worship, which the Church and the authorities are unable to teach. At school,
Rozanov had lost all ‘taste’ for prayer, owing to the unfeeling manner in which it was taught. The adolescent
Rozanov had been a ‘nihilist’, who often argued with his patriotic older brother over religion and literature (the
young Vasilii favouring Nekrasov over Nikolai’s Katkov).**® It was only during his first year at university that
he learned the true message of God.**

Rozanov’s attempt to draw familial principles into education places obligations on monks to engage
with people. The figure of the starets became an important part of Russian culture following the rediscovery of
hesychasm in the 18" century. He was a central figure in the Otkrovennye rasskazy strannika, but perhaps more
importantly captured the public conscioushess through the many thinkers and writers who had made the
pilgrimage to the monastery at Optina. These included Gogol”, Tolstoi, Leont’ev, Vladimir Solov'ev, and
perhaps most famously Dostoevskii, who took the inspiration from the starets Amvrosii for the character of
Father Zosima. Stanton associates Optina with the nineteenth-century Russian philosophers, especially the
‘pochvenniki’, and their examination of the religious value of the Russian land as the basis for a ‘Russian
idea’ 1*?

The starets played a vital role in individual religious experience. The worshipper was expected to open
all his thoughts entirely to the father, known as ‘exagoreusis’, or the manifestation of thoughts.*** Consequently,
he was required to accept the starets’ advice without question. Inevitably, this led to tensions between the
starets’ duty to administer to his flock, and his desire to seclude himself in order to pray.'** Feofan Zatvornik,

for example, saw only two or three people after he retired to Optina, and in the last two decades of his life had

139 <Slovo Bozhie v nashem uchen'i’, p. 81.

10 V. V. Rozanov, ‘Otvety na ankety Nizhegorodskoi gubernskoi uchenoi arkhivnoi komissii’, in Vasilii
Rozanov: pro et contra, I, pp. 37-42 (p. 38).

141 <Slovo Bozhie v nashem ucheni’, pp. 80-81.

142 |_eonard J. Stanton, The Optina Pustyn Monastery in the Russian Literary Imagination: Iconic Vision in
Works by Dostoevsky, Gogol, Tolstoy and Others (New York: Peter Lang, 1995), p. 79.

143 Corcoran, p. 448.

144 Sergei Chetverikov, Pravda khristianstva (Moscow: Krutitskoe Patriarshee Podvor e: Obshchestvo liubitelei
tserkovnoi istorii, 1998), p. 90.
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no real contact with the world at all.*** Elders did not rely on doctrine or formula in their work (although they
did later begin to compile spiritual teachings and prayers), but responded to each individual case on its own
merits. The ideal for this was ‘fatherhood in the spirit’, the transmission of the Holy Ghost to bring others into
the spiritual life of the Church.'*® In return for the disciple’s ‘exagoreusis’, the teacher was expected to respond
with “diakrisis’, or discernment, the ability to ascertain the spiritual state of others and respond accordingly.**’
Rozanov takes the ideal of the starets, but develops it along familial lines. He believes that priests
should act as a father towards their parishioners. This transcends spiritual relationships and requires biological
ties; Rozanov is close to the Jewish form of spiritual teaching which is akin to reproduction.**® Rozanov
criticizes Orthodox priests who do not attempt to comprehend the needs of their parishioners, but who only
highlight others’ sins in order to express their own egoism.**® Such is the example of Matvei Rzhevskii, who
persuaded Gogol” to renounce his love for earthly affairs, such as ancient Greek, Pushkin, and his own

writing.'*

Matvei preached that man could achieve salvation exclusively through the Church, but in doing so
expressed himself as the sole source of God’s grace, replacing God as the object of worship.™*

Despite his rejection of monasticism, Rozanov makes exceptions for those monks who engage with the
world. Rozanov describes Amvrosii as a loving figure who did not seclude himself, but opened his cell to the
thousands of worshippers who travelled to see him. Amvrosii was an intelligent and sensitive man, who was

able to understand instinctively the needs of the supplicant, and relate to them accordingly.*** Rozanov also had

a great fondness for loann Kronshtadtskii, and played an important role in establishing the monk’s position in

4% Hackel, p. 459.

146 Corcoran, pp. 446-47.

Y7 |bid., p. 448.

%8 Howard Eilberg-Schwartz, ‘The Problem of the Body for the People of the Book’, in People of the Body:
Jews and Judaism from an Embodied Perspective, ed. by Howard Eilberg-Schwartz (New York: State
University of New York Press, 1992), pp. 17-46 (p. 19).

149y V. Rozanov, ‘Optina pustyn”’, in Okolo tserkovnykh sten, pp. 285-302 (p. 285).

150 <Niebesnoe i zemnoe’, p. 167.

151y V. Rozanov, ‘Liudi i knigi okolo steny tserkovnoi’, in Okolo tserkovnykh sten, pp. 128-55 (p. 152).

152 «Optina pustyn”’, p. 289.
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153

the national consciousness.”™ Rozanov considered Kronshtadtskii a saint, an ‘angel in the flesh” who worked

tirelessly with the public and was able to make manifest the heavenly on Earth.'>

8. The Organization of the Church as an Institution
Rozanov’s focus on the material world has implications for his theories on the structure of the Church. He
believes that Russian religiosity should emerge naturally from the Russians, and should be composed of the
body of the people.’®® Similarly, the clergy should not be elevated above the people. Rozanov admires the
religious organization of pagan societies, particularly ancient Egypt, where the priesthood retains intimate links
with the masses.

However, Rozanov contends that the Russian Church is detached from the people and hostile to ‘byt’.
His reasons for taking this view expose the tensions between tradition and modernity in Rozanov’s wider view
of culture. The Church leadership is dominated by a Byzantine mindset, which is more concerned with
preserving the archaic forms of religion inherited from the Greeks, than in tending its flock.

H60 TCHNECPCIIHECEC YMHOHAYATIUE WKW YMHOBHHUYCCTBO B LCPKBU C€CThb BTOPKCHUC B
LECPKOBb llnyCOlZ e opraHusaliuu, a HC €CTb Pa3BUTHUEC OpTraHU3alMU CaMOI0 LHEPKOBLIO,

U3 ee COOCTBEHHBIX Haydall U [0 €€ BHYTPEHHEMY 3aKOHY M AYXY, U3 €€ COOCTBEHHBIX

COKOB.156

Rozanov is looking for a particular kind of ‘sobornost”’, which can overcome the divisions in Russian society."*’

But by maintaining an outdated clerical structure, the Church ensures that talented people do not enter the
clergy, and even the most skilled priests within the Church are unable to fulfil their potential in administering to

the people.

153 Nadieszda Kizenko, A Prodigal Saint: Father John of Kronstadt and the Russian People (Pennsylvania:
Pennsylvania State University Press, 2000), p. 161. Ironically, this admiration for Kronshtadtskii did not appear
to be reciprocated; Kronshtadtskii did not like Rozanov. The monk had a deep distrust of all the Russian
intelligentsia, and despite common concerns over the national question, Kronshtadtskii could not reconcile his
strict asceticism with Rozanov’s blatant propagation of sexuality. For a discussion of Kronshtadtskii’s opinion
towards progressive religious thinkers, see Nadieszda Kizenko, ‘Ioann of Kronstadt and the Reception of
Sanctity’, Russian Review, 57 (1998), 325-44 (p. 343). For all his fervent attacks on Russia’s philosophers,
loann Kronshtadtskii directed most of his anger towards Tolstoi; for an outline of his critique of the writer’s
ideas, see Veniamin, pp. 907-20.

5% Quoted in Kizenko, p. 161.

155 V.V. Rozanov, ‘O veshchakh beskonechnykh i konechnykh (Po povodu nesostoiavshegosia “otlucheniia ot
tserkvi” pisatelei)’, in Zagadki russkoi provokatsii, pp. 365-69 (p. 366).

156y V. Rozanov, ‘Pravoslavnaia tserkov’ v 1908 g.’, in Staraia i molodaia Rossiia, pp. 8-9 (p. 9).

7 Ibid. In this thesis I argue that the main focus of Rozanov’s thought is Russia, and not a subjective
examination of himself.
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Bce HecuacThe MyXOBEHCTBA 3aKIIIOYAIOCh B TOM, YTO 3a IIEJIO€ CTOJIETHE M JlaKe 3a
nBa Beka, ¢ [lerpa Benukoro, oHO He BBIABHUHYJIO HU OJHOM BEIHMKOW HPABCMEEHHOU
auuHocmu u3 cebs, BOT ¢ 3TUMH Xe, Kak y Toncroro, TpeBoraMu COBECTH, C MYKOH
YN O egpexe ceoem, O JIONTe c60eM, — IMEHHO CBOEM, a HE Uy>KOM, H0O O «IY)KOM
JIONTe» JYXOBEHCTBO JO «IPEH30BITOYECTBa» TOBOPHJIO: M HUKTO U3 HEro He

B3BOJIHOBAJI YTy O6H.IeCTBa, HC U3BABUII cCepAla 4YCIOBCUCCKOro, Kak Toncroi
8

BCUYHBIM CBOUM «(IIOKasIHUCM), CcaMOOOJINYEHHEM U CaM06I/IqI/IBaHI/I€M.15
The relationship between the Church and the people cannot be healthy, as the relationship between the Church
hierarchy and its own priests has broken down. Rozanov cites the clergy’s poor training. Seminaries are run
harshly, along military lines, and this discipline hardens the young priests’ characters and makes them
insensitive to the needs of the people.™ In seminaries the focus is not on love, but on dogma. No attention is
placed on ‘byt’, and there is no development of the trainees’ soft character. Priests should love their flock, and
be a ‘friend of the soul and of life’.*® Instead, the Church’s emphasis on the ‘algebra’, the formal rules, of
Christianity means that individual priests are ill-equipped to use their initiative in their parishes. They cannot
display a spontaneous and paternal love to their children, adding to the despair of the people.

I'nybokast Tocka Pycckoil 3emiM 3akiodaercss B CO3HAHWM M OYEBHIHOCTH, YTO

«LEPKOBb» €CTh, a «OCYLIECTBICHUS Ha 3eMile IpaBibl bokuei» Her; yTo Hekyna

HOﬁTH, HEKyHa HaHOMHI/I‘IaTB.lsl

Rozanov sympathizes with the rural clergy, who are poorly paid and treated badly by the Church authorities.®?
Their work is further impaired by the Church’s indifference to their poor living conditions. Bishops are hostile
to real Russian life, they refuse to leave their offices and visit the villages under their care.'®® The clergy’s
impoverishment deflects its attention from the people’s spiritual needs. As a result, Russian villages are filled
with priests who do not love their work or the people, but who undertake their tasks mechanically and without
feeling. Even the most enthusiastic of priests are hampered by the Church’s hostility to their wellbeing, and

Rozanov does not foresee any possibility of remedying this situation.

158 v V. Rozanov, ‘Chego nedostaet Tolstomu?’, in Okolo narodnoi dushi, pp. 344-55 (p. 354). Emphasis in
original.

159y V. Rozanov, ‘K pravitel stvennomu soobshcheniiu’, in Russkaia gosudarstvennost” i obshchestvo, pp. 147-
48 (p. 148).

160y V. Rozanov, ‘Eshche o stile veshchei’, in Staraia i molodaia Rossiia, pp. 395-98 (p. 398).

61y V. Rozanov, ‘Tserkov’ esteticheskaia i tserkov’ sovestlivaia’, in Russkaia gosudarstvennost i
obshchestvo, pp. 134-38 (p. 136).

162 v V. Rozanov, ‘Sud’ba el skogo sviashchennika’, in Russkaia gosudarstvennost” i obshchestvo, pp. 184-88
(p. 188).

193 V.V. Rozanov, ‘Nuzhda very i form ee’, in Zagadki russkoi provokatsii, pp. 15-19 (p. 16).
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[evansHOe TemepelnHee nepetidem 6 GeuHocmb. UYTO Temeph OYEHb IMEYATbHO
MOJIOKEHHE BEIIed B YXOBHOM COCJIOBHH, YTO CBSIIEHCTBO KaK-TO YIajo, orpyoero,
MOTEPSUTO Pa3yM, CTAI0 OE3BOIBHO U OE3MOJIBHO U 3a00TUTCS TOIBKO O MaTEpUATILHOM
obecriedeHnH ce0sl, 0 «xJiede eAMHOM», — 3TO OOIIEH3BECTHO, M BCE JKIAJIH, YTO ITOMY

HACTYIIWT 7K€ KOHCI. 164

Despite this harsh conclusion, Rozanov does concede that there are able priests within the Russian Church, but
these tend to be exceptional individuals, deeply loved by the people but shunned by the Church, such as loann
Kronshtatdskii and Nikon, Exarch of Georgia. Their deaths represent a serious loss for Russian religious life,
and their treatment by the Church hierarchy has further damaged relations between the Russians and their
Church.

INoteps sTa moToMy OCOOEHHO ynapuia MO CepluaM, YTO PYCCKUE JaBHO CMOTPAT C
0€3Ha/ISKHOCTBI0O Ha OpraHW3alMOHHBIE CHJIBI ILIEPKBU M, HE BHAS CBETa B ee
KaHLETAPCKUX YUPEKAEHUAX, COCPETOTOYMIN JTABHO BCIO CBOIO JIIOOOBb M BCE CBOE

BHUMAaHUC Ha CIUHUYHBIX IPAaBCAHBIX JHWYHOCTAX, Ha CAUWHUYHBLIX IpPaBCAHUKAX U

1
nestensx.

In traditional Christianity, the Church is presented as the body of Christ. The Church teaches that salvation can
be achieved exclusively through its mediation; there is no scope for individual religious behaviour outside the
communion of the official Church. However, instead of acting for the good of mankind, Rozanov believes that
the Church impedes our relationship with the divine. Rozanov accepts the Bible as the Word of God, written
directly through His inspiration. However, the Church has elevated its own teachings to the level of the divine; it
is in fact trying to replace God, and make itself the object of the Russian people’s worship. The Church has
established itself as a false idol, which demands our exclusive obedience.’® The Church has become, in
Rozanov’s eyes, a self-obsessed organization which will not permit us to accept the simple pleasures of this life.
Herein lies a fundamental problem, and another prong to Rozanov’s attack on the Church. He argues that the
clergy has taught the Russians to worship the afterlife and therefore neglect this world. Ironically, however,
Rozanov points out that the Church as an institution has pernicious material concerns, and is concerned with
exercising secular authority over the Russian people. This view also emerges in Rozanov’s examination of the

Church’s handling of marriage ceremonies, which will be studied in Chapter 3.

164 V. V. Rozanov, ‘Chrezvychainyi sobor russkoi tserkvi i ee budushchnost”, in Russkaia gosudarstvennost” i
obshchestvo, pp. 453-56 (p. 455).

165 <pravoslavnaia tserkov’ v 1908 g.’, p. 9.

166 V. V. Rozanov, ‘O rasstroistve trudovogo goda’, in Staraia i molodaia Rossiia, pp. 125-28 (p. 126).
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Rozanov feels that the Church is unable to manage the harmony of Russian religious and secular
affairs. His depressing conclusion is that the Russian people need protection from the Church.'®” This can only
be achieved by seeing the state as the best expression of the people’s will, and ensuring that the state has full
guardianship over the Church. Only in this way can the divide between the Church and the people be overcome;
the state’s failure to reign in the Church will only result in further distance between the ecclesiastical body and
the body of the people. Rozanov is very close to other Russian religious thinkers in advocating what he feels
should be the communal nature of the Russian Church, where the priests are not accorded a privileged position
in a hierarchy above the people. This is supposed to be a characteristic of the Russian Orthodox Church.

As one mark of consequence of this collective communion, the church recognized no
mark of rank. Everybody was equal. There was no superior place for the priest, (as in
the Roman Catholic tradition) or for the political chieftain, (as Pobedonostsev
discovered in the protestant and Islamic traditions). A member of this body might be a

local merchant or tsar of all the Russias, but at prayer they were both connected and

integrated parts of one Russian Orthodox Christianity.®®

Rozanov engages with long-running questions over the competing authority of the Tsar and Patriarch in Russia,
which had gained increasing importance in the pre-revolutionary period.'®® Whereas in his adolescence he had
wished for the restoration of the Patriarchate, Rozanov concludes that the wounds in Russian society can only be

healed through the increased power of the Tsar over the Church through the Ober-Procurator and the Synod.*"

9. Rozanov in the Context of Russian Religious Philosophy’s Engagement with Orthodoxy
This chapter has examined Rozanov’s engagement with the eschatology of the Orthodox Church, its
fundamental teachings, and with its contemporary organization. Yet it is worth concluding with a brief

examination of Rozanov’s engagement with parallel traditions in Russian religious philosophy. Rozanov never

17 I pid.

188 John D. Basil, ‘Konstantin Petrovich Pobedonostsev: An Argument for a Russian State Church’, Church
History, 64 (1995), 44-61 (p. 47).

189 The struggles for authority between Tsar and Patriarch are too complex to be discussed at great length in this
thesis, but form an important part of Russian history. These polemics demonstrate different perceptions on the
mutual relationship between ecclesiastical and secular authorities in Russia. Billington explores the issue in
depth, and notes that until around the 1650s patriarchs were often considered ‘virtual rulers’ of Russia. See
Billington, especially pp. 130-33. Rozanov tended to idealize the concept of the Old Testament king (which had
been the ideal of the first Russian tsars), especially David and Solomon, as the God-chosen ruler of the people
who acted in the best interests of the people. He saw the Tsar as the father of the people who could best embody
the people’s will (the pronunciation of such views became more desperate from 1917 onwards). In comparison,
Rozanov believed that the Patriarch would act only in the interests of the Orthodox Church against the interests
of the people.

70'\v/.V. Rozanov, ‘Beznadezhnoe i beznadezhnye’, in Russkaia gosudarstvennost” i obshchestvo, pp. 14-18 (p.
14).
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considered himself a philosopher or a historian, despite his adolescent aspirations to succeed in these fields. The
resounding failure of his first work, his systematic exploration of understanding, forced him to seek an income
in other areas. Once established in Petersburg, Rozanov referred to himself as a ‘publitsist’. However, it is
important to note that many thinkers in Russia at this time, who all had widely disparate views, believed that
there were fundamental problems in the relationship between the Russian people and their Church. Many of
Rozanov’s predecessors and peers engaged with the Church in an attempt to investigate how this relationship
could be improved. These thinkers sought various justifications for their ideas, sometimes citing a return to what
they saw as the Church’s true pre-Petrine, or even Greek Orthodox, roots. Rozanov likewise emerges from this
desire to challenge the authority of the Church leadership, and yet at the same time considers himself a true
Russian Orthodox believer.

Rozanov tended to view systematic Russian religious philosophy as being opposed to the natural
religion of the people. The body-mind dichotomy he establishes in his engagement with Orthodoxy is repeated
in the rift he sees between the Russian intellectual tradition and the body of the Russian people. Rozanov insists
that he stands outside the abstract and speculative nature of Russian philosophy, but that he belongs to the
Russian people and their soil. He defines himself in opposition to Russian philosophy, but paradoxically many
of his ideas emerge from the traditions of Russian religious thought. In Rozanov one notes the influence —
directly or indirectly — of Khomiakov, the Aksakovs, Grigor“ev, Strakhov, Vladimir Solov'ev, and Leontev.
Rozanov is their successor, and they all engage in their own specific manner with the traditional teachings of the
Church, while insisting on their own Christianity. Rozanov would never consider himself a direct successor to
any of these thinkers, or an integral member of any particular school or group (despite his influence in the
Religious-Philosophical Meetings, he always preferred to remain on the periphery of the gatherings, and
sometimes did not even attend meetings when his works and ideas were being discussed). Rozanov even fiercely
attacked the ideas of those he admired most, especially what he considered the pessimism of Dostoevskii and
Leont’ev. Yet his thought comes from, and is inspired by, the manner in which Russian thinkers and writers
themselves engage with Orthodoxy. Rozanov considers himself a devout Orthodox who has a privileged
position in unlocking the truths of the Church, and returning the Church to its pre-Christian origins; yet he
would not be able to engage with Orthodox teaching in this way, unless he exploited the precedents set by others

who engaged with Orthodoxy.
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His involvement with Russian philosophers, but particularly with Solov’ev, convinced him that they
were an isolated and self-absorbed group without an understanding of what it meant to be Russian.'”* Rozanov
saw his mission as lying firmly within the body of the Russian Church. Nevertheless, the fact that Rozanov
attempts to set himself apart from the inheritance of Russian philosophy raises many important points on how he
construes the relationship between Russian thought and Russian history.*”? In many ways, the manner in which
Rozanov ‘thinks’ informs the very content of that thought, and vice versa. It is not important for Rozanov
whether his own ideas are original or derivative. The vital aspect for him is that his thought is presented to the
reader as something entirely new, whether or not these ideas previously existed, either in Rozanov or previous
thinkers. The critic 1zmailov notes that in over 800 pages, O ponimanii does not contain a single reference to
other people’s works.'”® Furthermore, Izmailov recalls that he once questioned an unnamed contact, a ‘specialist
in philosophy, an academic and friend of Solov’ev’, as to the real value of O ponimanii. The contact replied that
Rozanov arrived at the same conclusions as Hegel, despite the fact that he had never read Hegel in his life. The
academic concluded that it would have been of more benefit if Rozanov had simply learned to read German

d 174

insteal Yet, as Fediakin astutely notes, the question of prior investigation is irrelevant for Rozanov — what is

more important is that he ‘reinvents the bicycle’ each time himself.'’”®> Rozanov’s desire to repeatedly view the

"' Rozanov traces his excitement about moving to Petersburg (despite his fear of the imperial capital as the
home of Russian radicalism and the revolutionary movement), where he could finally associate with the true
heirs of Aksakov, Khomiakov, Giliarov-Platonov and Leont’ev, and his gradual disillusionment with the new
Slavophiles over their isolation from society and literature. V.V. Rozanov, ‘Sredi liudi “chisto russkogo
napravleniia™, in Russkaia gosudarstvennost” i obshchestvo, pp. 195-202 (p. 197).

72 This point itself raises the question of the extent to which one can talk of a unifying trend in Russian idealist
thought, an issue too vast for this thesis to examine in any depth. Certainly many religious thinkers, especially
some of the key figures in the Religious-Philosophical Society, attempted to define themselves as a united
group. Filosofov argued that the Society was a social organisation with a face, and that its members should be
united around its cause. See ‘“Sud” nad Rozanovym. Zapiski S.-Peterburgskogo Religiozno-filosofskogo
obshchestva’, in Vasilii Rozanov: pro et contra, Il, pp. 184-215 (p. 185). In addition, various sub-groups of
Russian philosophers tended to revolve around joint publications, such as Mir Iskusstva or Novyi Put’, and
hence it was the journal which formed the core of their activity. Rozanov was loosely involved in many of these
groups, while never being fully integrated in any of them.

1% A.A. Izmailov, “Vifleem ili Golgofa? (V.V. Rozanov i “neudavsheesia khristianstvo™)’, in Vasilii Rozanov:
pro et contra, 11, pp. 81-90 (p. 83).

Y74 bid., p. 85. Many critics have noted the closeness of Rozanov’s ideas in O ponimanii to those of Hegel. For
example, Florovskii indicates the Hegelian influence on Rozanov’s first book. See Florovskii, p. 460. lvask
discusses the scholarship on Hegel’s influence on Rozanov. George Ivask, ‘Rozanov’, Slavic and East European
Journal, 5 (1961), 110-22 (p. 112). Strakhov had pointed out to the young Rozanov that his ideas on potential
already existed in the German idealists, and he accordingly advised his young protégé to learn German. See
Strakhov’s letter to Rozanov, dated 18 March 1888 (O.S.), reprinted in Literaturnye izgnanniki, p. 11.

75 Fediakin writes, “Eci mombITaThCS TIPOCIEANTH MyTh Po3aHoBa K «YeIHMHEHHOMY», TO OH, COOCTBEHHO,
Ha4YMHACTCA C HepBOﬁ ke ero KHuru «O IMOHUMaHNM», TI€ OH BBICTYIIACT KaK CBOCTO poaa «pO6I/IHCOH» B
¢unocodun, Bce MEPIIETHH CIOKHEHITNX Tpo0IeM IPOXOIUT 3aHOBO, MUHYS OIIBIT OONBIIMHCTBA (pritocopoB
MIPOIIIOr0 W HACTOAMIETO (IIOTOMY-YTO TaK OpocaeTcs B Iia3a OTCYTCTBHE CCHUIOK Ha aBTOPHUTETHI, BBHIBOIBI
KOTOPBIX MOTJIH OBl TOMOYB (hritoco(y B pa3pelIieHr: TOTO WM HHOTO BoIpoca, Po3aHOB Bce BpeMs cTapaeTcs
«M300pecTr BEIOCUTIEN», T.€. cam TPOWUTH IMyTh, YK€ TMPOHAeHHBIN MUpOBOH (mtocodueir). OH xak ObI OepeT
TO WJIKX HWHOC IMOHATHC — W HAYMHACT MBICJICHHO «Pa3rysAAbIBATL» €TI0 (KaK u BOO6HI€ JIFO0OHI pas3risiaAbIBaThH
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world for the first time is informed by his desire to understand the world in its original, pre-Fall form, and this
means that Rozanov is constantly searching to present existing ideas and entities as new beginnings. This leads
him to reject other thinkers’ philosophies: Rozanov even admits that he is filled with a longing to ‘kill’ other
people’s ideas.’”® This manner of thinking takes hold of the processes and content of Rozanov’s writing, and
will be further examined in the study of Rozanov’s literature in Chapter 4.

Despite the desire of Rozanov’s peers to challenge the hegemony of the Orthodox Church, their
thought was derived from the eschatology of Russian culture, and shared with the Church a hope in the future
transfiguration of the world. Many saw the proof of this future paradise in the form of symbols, which were
essentially forward-orientated. This can be observed in Solov’ev, who argues that ‘the unconditional moral
significance of human personality demands the completion or fullness of life’. For Solov’ev, the essence of
Christianity depends on the promise already given within creation of its future perfection.

Owo [Christianity] maer u oberaer yenoBeUeCTBY HEUTO ACHCTBHTENBHO HOBOE. OHO
JaeT »OKMBOM o00pa3 JIMYHOCTH, COBEpIICHHOW HE OTPHLATEIbHBIM  TOIBKO
COBCPIICHCTBOM 663BOHI/IH U HE MBICIICHHBIM TOJBKO COBCPIICHCTBOM MACATIBHOIO
CO3epIaHusl, a COBEPIICHCTBOM OE€3YCJIOBHBIM W BCELENBbIM, HIYIIMM 0 KOHIA U
IOTOMY MOOEXKIAIOIUM CMEpPTh. XPHUCTHAHCTBO  OMKpblgdem  4YeIOBEUECTBY
0e3yCIIOBHO-COBEPILICHHYI0 M IIOTOMY melecHo BOCKPECAIOUIYI0 JIMYHOCTh; OHO
o0elaeT 4eoBeYeCcTBY COOOPa3HOE 3TOMY JIMYHOMY Hadally COBEpIICHHOE OOIIECTBO,
a Tak KaKk HMEHHO 3TO OOIIECTBO HE MOXET OBITh CO3JaHO BHEIIHUM H
HACWJILCTBEHHBIM 00pa3oM (TorJa OHO ObLIO Obl HECOBEPIICHHBIM), TO 0OeUaHue ero
3aKJII04aeT B cebe 3a0auy IS 4eNoBeYecTBa U AN KaXIOro YeJIoBeKa COAeHCTBOBATh
OTKPBIBIIICHCSI MHPY COBEPILICHHON JMYHOW CcHie B Jelie npeoOpa3oBaHusl Bcel

MUPHO# Cpejibl [1si COOMpaTeNnbHOro BOIUIOoIeH s B Hell [{apcTBa Bosxus. '’

In this work, Solov’ev investigates human history as the development from a tribal, primeval religious outlook,
to the eventual transfiguration of the world which can only be achieved through Christ. Here he clearly emerges
from the traditions of Christian teaching: creation for Solov’ev is incomplete without theosophy eventually to
bring about the Kingdom of God. However, Solov'ev also opens up a tension between the historical and the
eschatological, by insisting that matter takes on a higher religious and ethical value with the nearing of the end

of time. Past human achievements, including the religious practices of pre-Christian societies, only have value

MOHETHI, ITUCbMa, MEJIOYN XU3HWUH, IIOYEMY OH BOCKIIMHYI B «OmaBmKX JTUCTBAX»: «S1 TIpUINesI B MUp, YTOOBI
sudemn, a He cosepuums»).” S.R. Fediakin, ‘Zhanr, otkrytyi V.V. Rozanovym’, in V.V. Rozanov, Kogda
nachal’stvo ushlo... , ed. by A.N. Nikoliukin (Moscow: Respublika, 2005), pp. 597-602 (p. 598). Emphasis in
original.

178 | iteraturnye izgnanniki, p. 159.

7\/.S. Solov”ev, Opravdanie dobra (Moscow: Respublika, 1996), p. 236. Emphasis in original.
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in the way in which they point to the establishment of the ideal Christian society. History itself for Solov’ev is
essentially apocalyptic.

Rozanov turns repeatedly to Solov’ev and his thought. Rozanov appreciated Solov’ev’s poetry, but was
critical of his ideas, despite paradoxically acknowledging Solov’ev’s role in Russian philosophy’s engagement
with Orthodoxy.'"® Soon after their acquaintance, the two men argued over the nature of religious freedom, and
this correspondence has been already studied in some depth.'”® However, one of the major differences between
the two men’s thought emerges from their opposing views over the relationship of time to matter. Rozanov sees
the historical aspect to Solov’ev’s work as a denial of the Earth in its present condition. This view is repeated in
Rozanov’s frequent appraisal of Solov’ev as a person; he considers Solov’ev a cold, ghostly figure, who lacked
any real devotion to God’s world or other people. For Rozanov, it follows on that Solov’ev is essentially unable
to love: he had no family, no children, and no real home.*®

VY ConoBbeBa [...] 66110 KaKkoe-TO «TOMIICHHE TyXa» (DKKIIE3UACT) 10 YeIoBeKy... Ero
IIPEICMEPTHBIN TpyA — «Pa3roBop mox mambMamMu», CTOJb IPYCTHBIN 110 TOHY, CTOJb
0e3HaJe)KHBIA — JABHO, MOXKET OBITh ¢ MOJIOZOCTH, KAl II0 Karie 3ped B ero Jylle.
«Koner BceMUpHOI HUCTOPUM», «HUYETO HE HY)KHO», HHUETO HEe BOZMOXKHO» — KakK C

181
STHMH MBICISIMH He TOOEKHIITb KyIa-HHOYIb, K KOMY-HHOYIp?™

178 Rozanov, always on the search for motifs of renaissance, admires Solov"ev for his attempts to bring about a
Russian spiritual rebirth. Rozanov believes that religious reform can lead to a renewal of a people’s strength,
and looks at the historical examples of the Renaissance in Germany, and of religious reforms in England and
Scotland. He credits Solov’ev with providing the impetus for a similar type of religious renaissance in Russia.
See V.V. Rozanov, ‘Ob odnoi osobennoi zasluge V1. S. Solov’eva’, in Okolo tserkovnykh sten, pp. 432-41 (pp.
435-36).

17 Much of the scholarship into the polemics between Rozanov and Solov ev centres on their views on religious
freedom. See, for example, Fateev, S russkoi bezdnoi v dushe, pp. 262-67. In these pages, Fateev also discusses
at length the arguments between the two men over the nature of the Apocalypse. However, Rozanov believed
that their hostility originated in their varying appraisals of Pushkin. V.V. Rozanov, ‘V literaturnoi
pracheshnoi...’, in Zagadki russkoi provokatsii, pp. 196-99 (p. 198). This argument reveals their opposing views
on ‘active’ or ‘passive’ Christianity, and on the role of the family. Solov'ev believed that Pushkin did not
display true Christian forgiveness in participating in his fateful duel with d’Anthés. Rozanov, on the other hand,
believed that Pushkin acted religiously in defending his family against the slanders perpetuated against them.
Their differing opinions to the way Pushkin should have responded to d’Anthés reveals much about the
opposition Rozanov establishes between Orthodox humility and the centrality of the family in his worldview.
For a further investigation of this, see V.V. Rozanov, ‘Khristianstvo passivno ili aktivno’, in Religiia, filosofiia,
kul'tura, pp. 143-53.

180 Rozanov writes about Solov’ev’s inability to love in many places, but perhaps one of the most importance
locations where he links Solov’ev’s lack of roots with his coldness to other people is in V.V. Rozanov,
‘Avtoportret V1.S. Solov’eva: Tserkovnye zaniatiia ego i ego lichnost™, in Okolo narodnoi dushi, pp. 392-99 (p.
398). Rozanov was astonished that the ascetic Vladimir Solov'ev could emerge from such a productive figure as
his father Sergei, who was a true family man with many children. Rozanov writes that ‘the philosopher Solov’ev
is the living and personal negation of the historian Solov’ev’. V.V. Rozanov, ‘Literaturnyi rod Solov’evykh’, in
Terror protiv russkogo natsionalizma, pp. 79-87 (p. 81).

181 v V. Rozanov, ‘Iz starykh pisem. Pis'ma Vlad. Serg. Solov’eva’, in Russkaia mysl~ (Moscow: Algoritm,
2006), pp. 444-81 (p. 455).
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Rozanov cites Solov ev as the main culprit for promoting eschatological trends in Russian culture.*®? Solov’ev’s
thought is orientated towards the future, and this is why Rozanov criticizes him for constructing out of Russian
culture his own forward-looking symbols.'®® Despite acknowledging Solov’ev’s contribution to the development
of Russian philosophy and for challenging the Church hierarchy’s strict supervision of Russian religious
thought, he complains that Solov’ev has perpetuated its eschatology.*®* Furthermore, Solov'ev has contributed
to the wider dissemination of these eschatological elements throughout Russian culture. Rozanov concludes that
followers of Solov'ev — especially Merezhkovskii and Filosofov, just as their idol — will be intrinsically anti-
Russian.'®®

Rozanov makes it his mission to disentangle history from eschatology in Russian thought, by insisting
that all matter is linked to the start of time. In one sense, he is linked to the symbolist movement initiated by
Solov’ev, in that Rozanov seeks earthly symbols demonstrative of man’s relationship with God. However,
Rozanov tries to locate new symbols which point back to the Creation. There is no sense in Rozanov that he
wishes for the complete liberation of the individual worshipper from all symbols of faith, in the same way that
Shestov or Tareev do: there is no developed concept of freedom in Rozanov’s thought. The baby and the phallus
become the most important objects of examination for Rozanov; both are related in a complex system which
rests on their activity. In opposition to these, Christ acts as a false symbol which destroys the relationship
between the ideal and the real; Christ must be overcome. Hence Rozanov looks back to civilizations where the
Phallus of God takes precedence over the Logos, and which have preserved a relationship with the physicality of
God. He is drawn to cultures which are closer in a temporal sense to the Creation, and also for whom the
Creation has central place. This explains his fascination with ancient Egypt.

Although a very Russian thinker, Rozanov is forced to reject the philosophical programmes advanced
by his predecessors and peers. Rozanov is aware that he is part of a massive religious revival in Russia, and yet
he opposes the intentions and discourse used by his fellow thinkers. In engaging with the religious renaissance,
Rozanov questions exactly what types of religious thought should be resurrected in Russia. He accused others,
in particular the formal Slavophiles such as the Aksakovs and the Kireevskiis, of an over-intellectual approach

which lacks feeling for the beginnings of time. Rozanov also challenges what he considered the neo-Byzantine

182y V. Rozanov, ‘Frantsuzskii trud o Vlad. Solov’eve’, in Terror protiv russkogo natsionalizma, pp. 136-45 (p.
139).

183 V.V. Rozanov, ‘Chto protiv printsipa tvorcheskoi svobody nashlis’ vozrazit’ zashchitniki svobody
khaoticheskoi’, in Russkaia mysl” (Moscow: Algoritm, 2006), pp. 387-421 (p. 390).

184 V. V. Rozanov, ‘Programma tserkovnykh reform’, in Russkaia gosudarstvennost” i obshchestvo, pp. 188-90
(p. 189).

185 V. V. Rozanov, ““Otoidi, Satana™, in Terror protiv russkogo natsionalizma, pp. 281-83 (pp. 282-83).
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movement emerging in Russia at the beginning of the 20™ century. Understanding that something within the
Church needed to be changed, these thinkers made the fatal error of looking back not to Egypt, but to
Byzantium, and demanding that the Church be returned to its Greek forms. Such moves would be catastrophic
for Russia, according to Rozanov, as they would only strengthen the focus on the Crucifixion.*®®

Yet for Rozanov, this future must be deeply rooted in a history which preserves the continued sanctity
of the world. He is deeply optimistic, in his belief in the innate goodness of nature, and also in his hopes for
Russia’s future. Rozanov believes that Russian spirituality can only be revived through the return to religious
practices based on the Creation. He has a deep love for the ancient world, where everything is paradoxically still
new, and cites ancient Egyptian religion as the true origin of man’s relationship with God. The Russians can
only be saved by bringing back into practice pre-Christian beliefs, myths and rituals. His attempt to restore
ancient Egypt within Russia is problematic, but also reveals much about how the Russians examined their

cultural heritage at this time, and the tensions between old and new.

186 <perstye temy’, p. 133.
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Chapter Two

Rozanov and Ancient Egypt: Myths of Birth and Death

1. Egypt in the Russian Silver Age

One of the characteristics of the Russian Silver Age is the explosion of interest in the exotic, the occult, and in
particular Eastern religions and their practices.! There is already existing scholarship on the re-examination of
ancient religions in this period.? However, as yet little attention has been directed towards Rozanov’s place
within this cultural phenomenon. Many of Rozanov’s peers turned their attention towards theosophy, magic,
cultish forms of worship, and the ancient religions of the orient. There was a growth of interest in mystical
writings which lay outside the Orthodox tradition, such as those of Boehme or Swedenborg.® To a large extent,
this interest in the esoteric was a common theme across Europe. However, the Russian approach was marked by
a belief in the practical reality of such ideas, and by a conviction that such ideas should be realized for Russia’s

wellbeing.* This interest in foreign religions emerged as a result of the growing dissatisfaction with the

! This thesis acknowledges the problems over the use of the term Silver Age’, its definitions and the period to
which it applies. For a discussion of some of the major recent arguments, see the opening section of Roger
Keys, The Reluctant Modernist: Andrei Bely and the Development of Russian Fiction 1902-1914 (Oxford:
Clarendon Press, 1996), pp. 3-18. In contemporary scholarship, the Silver Age is often seen as the final
flourishing of Russian culture before the Bolshevik assumption of power, and is contrasted with the Golden Age
of the early 19™ century. The Silver Age has often been associated with the twilight of Russian culture, the night
and the moon. Rozanov was keenly sensitive to the pervasive sense of living at the end of time, but saw in this
the opportunity for the rebirth of Russian spirituality. Rozanov frequently points out that night is always
followed by day, and the moon always gives way to the sun. In many ancient Semitic religions, the moon, a
symbol of the Silver Age, was seen as the symbol of rebirth. Theodor Reik, Pagan Rites in Judaism: From Sex
Initiation, Magic, Moon-Cult, Tattooing, Mutilation and Other Primitive Rituals to Family Loyalty and
Solidarity (New York: Farrar, Strauss and Company, 1964), p. 92. This point has significance in the context of
this chapter, and Rozanov’s attempt to explain death, and the waning of cultures, as a possibility for rebirth.

2 Bernice Glatzer Rosenthal, ‘Introduction’, in The Occult in Russian and Soviet Culture, ed. by Bernice Glatzer
Rosenthal (Ithaca/London: Cornell University Press, 1997), pp. 1-32 (p. 1).

® Boehme’s influence on Solov’ev has been given attention in existing scholarship. See for example, D.
Strémooukhoff, Vladimir Soloviev and his Messianic Work, trans. by Elizabeth Meyendorff, ed. by Phillip
Guilbeau and Heather Elise MacGregor (Belmont: Nordland, 1980), p. 64. In this passage, Strémooukhoff
quotes a letter from Solov’ev to S.A. Tolstaia, in which Solov’ev rejects the subjectivism of Gichtel, Arnold and
Pordage, but underlines the importance of Paracelsus, Boehme and Swedenborg. The original letter, dated 27
April 1877 (0.S.), is reprinted in V.S. Solov'ev, Pis’ma, ed. by E.L. Radlov, 4 vols (St Petersburg:
Obshchestvennaia pol“za, 1903-23), 1l (1909), p. 200. In his investigation of sophiology, Florenskii quotes the
same letter in his examination of Sophia. See Pavel Florenskii, Stolp i utverzhdenie istiny, 2 vols (Moscow:
Pravda, 1990), Il, p. 131.

* Mikhail Epstein has characterized Russia as an ‘ideocracy’, a cultural arena in which ideas can be readily put
into practice. He also, however, marks the negative aspect of this, and describes the Russian ideocracy as an
environment where individuals have historically been imprisoned by ideas, ruthlessly implemented by the
thinking elite. He presents the Russian, and especially the Soviet, ideocracy as a tyranny, where Plato’s concept
of the ‘czardom of ideas” has reached its final stage of development. See
<http://www.emory.edu/INTELNET/rus_thought_overview.html>, last accessed 29 November 2006.
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established religious institutions and practices.® Rosenthal notes that the fascination in the occult stemmed from
a loss of confidence in the dominant myths maintained by the establishment.

The occultism that flourishes in such periods can be seen as response to the spiritual
disorientation and cultural confusion that accompanies the death of the myth (the
dominant belief).°

Pyman, among other scholars, has written extensively not only on the fascination with the esoteric, but also on
the maximalist approach thinkers adopted towards such cults, and their desire to ‘whole-heartedly embrace and
act out [their] ideas’.” In the Russian Silver Age, this belief in the reality of ideas, coupled with an interest in the
exotic, and often downright bizarre, made for a potent cultural mix.

Many of Rozanov’s contemporaries drew on the rituals of non-Orthodox religions. For example,
Merezhkovskii, Gippius and Filosofov put into practice their belief in the holiness of the number three. They
lived together and promoted their triumvirate as the first step to realizing a new religion. Viacheslav Ivanov
hosted regular Wednesday evening gatherings in his ‘“Tower’, which soon gained notoriety as a home of ‘a
dangerous and, on occasion, rather ridiculous mix of mystic eroticism and sociological maximalism’.®

In the Silver Age, one of the major loci of investigation was ancient Egypt. This in itself is hardly
surprising; the Egyptian empire was one of mankind’s earliest and most successful, and the remnants of their
religion had for centuries intrigued and inspired man. Although the Russian revival of Egypt had specifically
national traits, it can be placed to some extent within the broader European context. Towards the end of the 19"
century, the view gathered pace that the classical world was not the exclusive basis for European civilization.
The tendency for Europeans to accord themselves a privileged position above pagans saw mounting challenges
in the Renaissance and beyond; such influential thinkers to challenge the established view included (though by

no means exclusively) Michel de Montaigne, Rousseau and Vico.® By the start of the 20" century, scholars had

z Rosenthal, ‘Introduction’, in The Occult in Russian and Soviet Culture, p. 7.

Ibid., p. 6.
" Pyman, p. 240. Lidia Zinov"eva-Annibal once famously, at a party hosted by Minskii, mixed blood taken from
the guests in a goblet and wine, and passed this round for all to drink. In his Petersburg period, Rozanov would
often attend such bizarre ceremonies, but kept his participation secret from his wife. Rozanov later comments on
the Zinov eva-Annibal incident with some curiosity, but cites this as proof of the Jews’ unique attraction to
human blood. See V.V. Rozanov, ‘Napominaniia po telefonu’, in Oboniatel’noe i osiazatel’noe otnosheniia
evreev k krovi, pp. 336-39 (p. 337).
& Pyman, p. 272. As noted in the Introduction, it is in this cultural and philosophical arena, where thinkers accept
and expect a direct correspondence between religious activity and reality, that Katsis contextualizes Rozanov’s
conclusions over the lushchinskii murder. See the Introduction, n. 85. This point will also be examined in
Chapter 3.
° For an investigation of challenges to the view that European history is superior to non-European cultures, see
especially Joseph Mali, The Rehabilitation of Myth: Vico’s ‘New Science’ (Cambridge: Cambridge University
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begun to re-evaluate the relevance specifically of Egypt for the origins of their civilization. The prevailing view
had been that European civilization emerged from the classical world, in particular Greece. Hamilton’s 1930
work The Greek Way demonstrates the place accorded to Greece in early twentieth-century scholarship.

We think and feel differently because of what a little Greek town did during a century
or two, twenty-four hundred years ago. What was then produced of art and of thought
has never been surpassed and very rarely equalled, and the stamp of it is upon all the
art and all the thought of the western world. And yet this full stature of greatness came
to pass at a time when the mighty civilizations of the ancient world had perished and
the shadow of ‘effortless barbarism’ was dark upon the earth. In that black and fierce
world a little centre of white-hot spiritual energy was at work. A new civilization had
arisen in Athens, unlike all that had gone before.

What brought this new development to pass, how the Greeks were able to achieve all
that they did, has significance for us today [...] No sculpture comparable to theirs; no
buildings ever more beautiful; no writings superior. Prose, always late of development,
they had time only to touch upon, but they left masterpieces. History has yet to find a
greater exponent than Thucydides; outside the Bible there is no poetical prose that can
touch Plato. In poetry, they are all but supreme; no epic is to be mentioned with
Homer; no odes to be set beside Pindar; of the four masters of the tragic stage three are

Greek.'°

The classical heritage was also apparent in Russia (although in Russian political and ecclesiastical history there
have been debates over the precedence of Rome or Greece). Ivan Il claimed direct lineage from Byzantium
through his marriage to Sofia Paleologue, niece of the last Byzantine emperor. Ivan’s grandson, Ivan IV,
formalized the title tsar (an epithet intermittently used by former rulers of Muscovy), taken from Rome.**
However, towards the end of the 19" century, scholars in Europe and Russia started to look specifically

to Egypt for their cultural heritage.*? Interest was further aroused by archaeological discoveries in northern

Press: 1992), pp. 82-85. Rozanov is in line with Montaigne’s view that man is no higher than the beasts; in this
regard they both reject intellectual achievement as the basis for a culture’s success.

19 Edith Hamilton, The Greek Way (New York/London: W.W. Norton, 1964), pp. 13-14. Hamilton’s work and
its revision with regards to the rediscovery of Egypt are discussed in Hare, ReMembering Osiris, pp. 212-19.

! Geoffrey Hosking, Russia: People and Empire 1552-1917 (London: HarperCollins, 1997), pp. 46-47.

12 Hare exposes the manner in which classicists such as Hamilton underlined the formative influence of Athens
on European civilization. He also discusses the work of modern scholars, such as Bernal, who have challenged
Hamilton’s view, and stressed the role of the Egyptian legacy in European culture. Hare, pp. 215-18. In his
studies, Bernal calls for the replacement of the Aryan model of ancient Greece (which he considers anti-Semitic)
with the ‘Revised Ancient Model’, which, while noting the Indo-European origin of the Greek language,
highlights the fact that Egyptians settled in the Aegean in the late Bronze Age, and wielded a massive influence
over the development of Greek culture. Martin Bernal, Black Athena: The Afroasiatic Roots of Classical
Civilization, 2 vols (London: Free Association Books, 1991), Il: The Archaeological and Documentary
Evidence, p. 78. Rozanov, nearly a century prior to Bernal, argues that the Greeks took all their main religious
concepts from the Egyptians (though for Rozanov Greek religion is only a poor and incomplete adaptation of
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Africa, by scholars such as William Petrie (1853-1942), and Howard Carter (1874-1939). Russia was not late in
matching Europe’s fascination with Egypt. Some writers have even hinted at Russia’s priority in this field,
suggesting that Russian pilgrims opened up Egypt during their journeys to the Holy Lands.*® The Russian
diplomat A.N. Murav’'ev ensured that two granite sphinxes from the reign of Amenhotep Il (also known as
Amenhotep the Magnificent, reigned 1390-53 B.C.E.) were brought to St Petersburg, where they were placed on
the Neva’s University Embankment in 1834.* Many scholarly works on Egypt around the turn of the 19" and
20™ centuries quickly reached Russia and were translated. Rozanov had access to the Russian versions of works
by the leading Egyptologists of his time, including James Henry Breasted (1865-1935), Karl Richard Lepsius
(1810-1884), and Gaston Maspero (1846-1916). Rozanov often turned to these for the basis of many of his own
works on ancient Egyptian religion, and his essays abound in quotes and copies of drawings from their output.
He was also knowledgeable of the work of Russian Egyptologists, such as Vladimir Golenishchev (1856-1947)
and Boris Turaev (1868-1920).

In Russian culture, particularly from the 19™ century, Egypt played an important role, which scholars
are only just starting to examine.™ Egyptian motifs were very common in Russian romanticism, feeding into the
art of Pushkin (who was well aware of his own African heritage). For Dostoevskii’s Raskol nikov, Egypt
becomes the setting for an imaginary paradise before the tumult of murder.'® In the Silver Age, the Egyptian
body in particular was re-examined in the light of the burgeoning interest in new religions, theosophy and
mysticism.*” Solov'ev wielded considerable influence on these new trends; he had travelled to Egypt in 1875 to
investigate the relationship between Sophia and primeval religions.'® The interest in the oriental is pronounced
in many spheres of artistic creativity among Rozanov’s peers, such as in the music of Rimskii-Korsakov and his
associates, and in the literature of writers as diverse as Bal’mont, Viacheslav Ivanov, Khlebnikov,

Mandel shtam, Nikolai Gumilev, and Merezhkovskii. Bakst, who was close to Rozanov (even painting him),

Egyptian worship). See V.V. Rozanov, ‘Sem’ia i sozhitie s zhivotnymi’, in Vozrozhdaiushchiisia Egipet, pp.
128-37 (p. 129). Interestingly, more recent research argues that the ancient Greeks themselves recognized Egypt
as the cradle of all civilization; it was apparently well known to the Greeks that Homer, Solon, Thales, Plato,
Eudoxus and Pythagorus had all travelled to Egypt to study. See Luc Brisson, How Philosophers Saved Myths:
Allegorical Interpretation and Classical Mythology (Chicago/London: University of Chicago Press, 2004), p.
141.

13 Viktor Solkin, ‘Peterburgskie sfinksy: Istoriia priobreteniia i obshchii analiz pamiatnikov’, in Peterburgskie
sfinksy: Solntse Egipta na beregakh Nevy, ed. by V.V. Solkin (St Petersburg: Zhurnal “Neva”, 2005), pp. 14-36
(p. 15).

 Ibid., p. 17.

> Mondry, ‘Beyond the Boundary’, p. 659.

1% This point is made by Gwen Walker, ‘Andrei Bely’s Armchair Journey through the Legendary Land of
“Ophir”: Russia, Africa and the Dream of Distance’, Slavic and East European Journal, 46 (2002), 47-74 (p.
50).

7 Mondry, ‘Beyond the Boundary’, p. 659.

8 AF. Losev, Vladimir Solov'ev i ego vremia (Moscow: Molodaia gvardiia, 2000), pp. 45-47.
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journeyed to Egypt to ‘touch the marble shoulders and breasts of the Nubian bodies’.*® This interest was not
confined to religious thinkers. Soviet Russian artists continued, at least for some years following the Revolution,
to use Egyptian motives in their work. Perhaps the most famous example of this is Aleksei Shchusev’s avant-
garde pyramid design for Lenin’s Mausoleum, which still stands today on Moscow’s Red Square.?

Rozanov is distinguished among his contemporaries in his exploitation of Egypt. Contemporary
thinkers such as Solov’ev, Berdiaev, and Florenskii see Christianity as the synthesis of all previous religions,
standing at the pinnacle of man’s religious experience and preparing the world for its eventual transfiguration at
the end of time. Egyptian practices do not generally hold a superior position among other pagan systems, and
are merely signposts which point to the later wonders of Christ and Christianity. Both Solov'ev and
Merezhkovskii consider Egyptian beliefs to be simply one of the many pagan systems surrounding the Hebrews,
and assign a superior position to Israel. In his reverse understanding of human history, Rozanov places Egypt at
the zenith of religious experience, and tends to view the course of history thereafter as a catastrophic detachment
of man from God; however, as this chapter hopes to demonstrate, Rozanov does attempt a complex solution to
help man relocate his pagan heritage.

Although work is emerging on Rozanov’s approach to Judaism, hardly any attention has been devoted
to his fascination for Egypt and Egyptology. Rozanov had from a young age a profound interest in the pre-
Christian world, and was well aware of the problems he faced trying to reconcile this with his innate
Orthodoxy.? His love for the ancient world was developed at university, and once he had moved to the imperial
capital with its various museums, he was able to indulge his curiosity. This interest in Egypt deepened alongside
the renewal of his Christian faith. Rozanov needed to root his new-found feeling for God in a historical context.
However, his interest in Egypt was not just academic, although he did over the years become very familiar with
publications by western archaeologists; it was intensely religious. He focused on examining the physical
symbols left behind by ancient civilizations, more than on academic studies into Egyptology. This search led
Rozanov to become a frequent visitor to Petersburg’s museums, including the Hermitage and the Imperial
Museum of Egyptology. It also extended into his personal collections. Rozanov was a keen and knowledgeable

collector of coins from the ancient world.

9 Mondry, ‘Beyond the Boundary’, p. 659.

2 The mummification of Lenin’s body, performed by Boris Zbarskii and Vladimir Vorob“ev, and its location in
the antechamber within the Mausoleum, has obvious connotations with Egyptian practices. In addition, in the
manner in which the body is displayed for public reverence, it is also reminiscent of the Orthodox belief that the
incorruptibility of the corpse is a sign of saintliness, and in its own way suggests the forgotten links between
ancient Egypt and Christianity.

! Tn 1893 he wrote to Leont’ev, ‘Jla, s TI00JI0 APEBHIIA MHp, KaK HE CIEIOBAIO OB TIOOHTH XPHCTHAHNHY, H
9Ty I000Bb MPEIK/E BRIpaXxai u TyT Bepaxkaro’. Literaturnye izgnanniki, p. 295.
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Rozanov wishes to attain a philosophical closeness to the Creation, and achieves this in part through a
study of pre-Christian peoples and their religions. He turns his attention further back than Christ to the cradle of
humanity, and concludes that only the Egyptians understood the Creation.”> Rozanov believes that Christianity
emerged naturally from pagan beliefs, specifically from ancient Egyptian religion (although he often pays
tribute to the beliefs of Egypt’s neighbours, such as the Assyrians and Phoenicians, who share a reverence for
the Creation). Rozanov’s project is to explain that religion emerges from Egypt. He frequently identifies aspects
of paganism still existent in Orthodoxy, and re-clarifies the original meaning of their practices. Rozanov
examines apparently separate themes such as circumcision, pyramids, hieroglyphics, Christmas trees, the
Apocalypse, medical scholarship, and relies on Hebrew, Greek, Latin, Russian and European historical sources.

As in his interpretation of other religions, Rozanov adopts a ‘pick-and-mix’ attitude towards Egypt,
selecting elements of history and religion which can be accommodated within his own utopian vision. Rozanov
treats Egyptian religion as unified and unchanging, and believes that its success lies in the fact that throughout
their history, the Egyptians preserved their youthfulness and respect for the Creation. He does not comment that
throughout history, religious beliefs in Egypt were subject to much development and often violent change. He
does not mention the brutal wars, revolutions and hardships experienced by the Egyptian people, but portrays
them as a race which permanently smiled.?® Nor does he discuss the rich pantheon of Egyptian deities, which
changed according to location or period, but concentrates primarily on Osiris and his phallus. However, he does
occasionally also discuss other gods, such as Isis, and the cow-goddess Hathor.** He rejects the scientific
approach to Egyptian history, as this does not examine the Egyptians’ understanding of the family and the
Creation.” Rozanov even rejects the phrase ‘Egyptology’ in his criticism of European scholars in the field. In an
essay from 1901 Rozanov lays out the basis for his investigation of Egypt, recollecting the very first time he saw

the Sphinxes on the Neva.

%2 Sem’ia i sozhitie s zhivotnymi’, p. 129.

28 bid., p. 133.

2 V.V. Rozanov, ‘Istoricheskie kategorii’, in Vozrozhdaiushchiisia Egipet, pp. 244-52 (p. 246). Rozanov’s
obsession with breasts is not limited to human females. He had a special love for cows, often recalling the cow
which his poor family owned when he was a child in Kostroma. It is not surprising that this idealization of the
cow is tied to his attention to breasts, suckling, and the life-giving properties of milk. In his Egyptian essays he
uses the term ‘korovotsentrizm’ to describe his own fascination with the animal. In many ways, Rozanov was
able to tie together the beginnings and ends of his own life, spending his childhood and his last days in desperate
provincial poverty. His final starving reminiscences lend a dream-like quality to his recollections of former
Petersburg affluence, destroying the sense of reality of those years. ‘['ocionu, xak cnaako gake IOMHHUTE. Y BHI,
TETIEPD «CIIAAKM TOJIBKO ITIOMWHAHUA U ITyCTa €1a. Y MeHd MedTa: Korjaa HpOfII[eT PEBOI., KHA3BATHCSI» K Bam B
roctH, u Barmero [...] mamy u mamy yrpocuts MEHSI YTOCTUTD. Hy Tak... mmup 6oros [...] S xoren 651 OBITH
[onmudemom u mactu ko3 u oBer, a Moioko Obl y HuX BbicackiBal COBCTBEHHBIM PTOM. Kcratu, meHs
JaBHO YK€ MaHUT COOCTBEHHBIM PTOM HAIMTBHCA Y KOPOBBI MOJIOKA, HACOCATHCA W3 BBIMEHU 3TO TaK Kpaano.’
Letter to Gollerbakh of 29 August 1918, reprinted in V nashei smute, p. 370.

%% “Sem’ia i sozhitie s zhivotnymi’, p. 130.
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Camas KOPOTCHbKAA p€Ka B MHUPC TCUECT MHUMO HUX, KaK TPU TBICSAYMU JICT HA3aJ TCKJIa
caMasd JJIMHHAasA; U ropong CaMEI HOBBEIA U3 eBpOHGﬁCKHX HIIYyMHUT OKOJIO obuTatenei
CaMOro BE€TXOro B UCTOprUH ropojaa. OﬂHaKO BCC 3TU MBICIIM-COITOCTABJICHUA MMPUILIA
MHE Ha yYM Tropasjao no3jaHee: Ipu MEpBOM KC pasriidAblIBAHUHM MCEHS OCTAaHOBUIIO
YAUBUTECIIBHOC BBIPAKCHUC JIMIA CCI)I/IHKCOB. Kak 3T0 MOxeT IPOBEPUTH Ha6H}OZ[eHI/IeM
BCHKHﬁ, — 9TO CYThb MOJI0ObIe auya c HEOObIKHOBEHHO BeCebIM svlpasicenuem, KoTopoc
s1 HE MOTr ObI OIPCACIINTL BBIIIC U JIYYHIC, KaK M3BECTHOIO IMOIOBOPKOIO: «Xouercst
HOPBICHYTH CO CMEXY». ! J0JITO, BHUMATCIIbHO, NBITJIIMBO B HUX BCMATPUBAJICA, U TaK
KaK IO3JHCC MHE CIYYWIOCH JBa roaa CSKCIHCBHO €3JUTb MUMO HUX, TO g HC MOT'y
AyMmartb, YTOOKI OGMaHyJ'ICH BO BIIEYATIIEHHUHU: 3TO OBIIN camvle 6ecelble U JHCUsble U3

. 2
ecmpeyennvix muoio 6 IlemepOypee NeACTBUTENBHO, Ka3am0Ch Obl, KUBBIX juy!?®

Rozanov’s Egyptology is not mere artistic innovation. It is a serious endeavour to help effect a renewal of
Russian spiritual life. Although Rozanov never visited Egypt, unlike some of his contemporaries, he berates
European archaeologists for neglecting the true religious meaning of their discoveries. He opposes the juvenile
energy of Egypt against the decline of Russian and European civilization. Furthermore, Rozanov is intensely
critical of his artistic contemporaries who use Egyptian themes purely for aesthetic purposes. Rozanov firmly
rejects the suggestion that he also exploits Egypt for stylistic achievement. He insists that his own interest in
Egypt emerged not from artiness, but from a love for the real world.?” It is worth comparing Rozanov’s passage
above on the Sphinxes with Ivanov’s poem on the same theme.

Bomu6a i1 Houw Genoit mpumanumia
Bac MapeBoM B 1OJIOH MONAPHBIX UB,
JBa 3Bepu-nuBa U3 CTOBpaTHHIX DUB?

Bac 6nennas 16 M3nna mononnia?

Kakas TaiiHa BaM okaMeHmIa
Kecrokux yct cMmeronuiics n3BuB?
IToTHOYHBIX BOJIH HEMEPKYILUHN PA3JIHB

Bawm pamgoctreit nm 3Be31 cBsitoro Huma?

Tax B yac, Kora TOMAT Hac JIBE 3apH
W mengyres myqamu, nes 9apel,

U B HeOecax MEHSIOT SIHTApH, —

%6y V. Rozanov, ‘Egipet’, in Vozrozhdaiushchiisia Egipet, pp. 301-06 (p. 302). Emphasis in original.

2" Rozanov writes, ‘«Xym0KeCTBEHHOCTR BCer/a Oblia U MEHS MOCTeIHEE AETI0, U XOIOIHON ICTETUKON He
TIOABEPHYTA HU OJHA MOs cTpaHuna. Jla Heyxenu 3To He gyyBcTBYyeTcs? Best cuma Most wimn BooOIe, ecim ecTh
«KauecTBa», W JISKUT B JIIOOBM. HO peajbHON 100BM M K peambHOMy.” V.V. Rozanov, ‘Literaturnye i
politicheskie aforizmy’, in Zagadki russkoi provokatsii, pp. 412-43 (p. 423).
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Kak JBa cepna, NOAbEMJIA ABC TUAPBDI,

Jpyr apyry B o4u — J€BbI Wb LAPH —

28
[nsimure BBI, YABIOUHUBEL U SIPHI.

This reveals much about the way in which the Egyptian heritage was interpreted in the Silver Age, and also
displays tensions between aesthetic and religious issues which Rozanov appears to tackle. Whereas Ivanov’s
poem is highly stylized, Rozanov’s description of the Neva Sphinxes concentrates on content, and highlights the
reality of their earthly presence, and the possibility of cultural renewal through their youthfulness. The smile of
Rozanov’s Sphinxes is not the arrogant laughter which comes from hidden knowledge, but the joy of the
beginnings of life. Moreover, throughout Rozanov’s life it is the Volga, rather than the Neva, which should be
the focal point for Russian religiosity.?

For Rozanov, Egypt was built on this joy of newness, creativity and childbirth. Rozanov compares the
Egyptian love for progeny with the Church’s hostility to the family, and his burgeoning interest in Egypt
corresponds with his serious investigations into the Christian family. His first major series of essays into the
religious philosophy of the family, V mire neiasnogo i nereshennogo, draws heavily on Egyptian motives. At
the same time, he started to publish articles devoted specifically to the history of Egyptian religion, which
generally appeared in periodicals such as Novyi Put’, or Mir Iskusstva. His first major notable essay on pre-
Christian religions (principally Judaism and Egypt), and their relationship to modern Russian religiosity, was
‘Nechto iz sedoi drevnosti’, which first appeared in his 1899 book Religiia i kul"tura. This was quickly followed
by ‘Velichaishaia minuta istorii’, published the following year in Novyi zhurnal inostrannoi literatury. In 1901,
he wrote a series of articles for Mir Iskusstva under the title ‘Zvezdy’. Over the next 16 years he wrote scores of
articles on Egypt and eastern religions, which appeared in various organs such as Novoe Vremia, Mir Iskusstva
and Vesy.*

In November 1916, Rozanov started to consider writing a book devoted specifically to Egyptian

religion. He considered a variety of different titles for this compilation, including Moi Egipet,

%8 Vfiacheslav Ivanov, Sfinksy nad Nevoi, in Sobranie sochinenii, 4 vols (Brussels: Foyer Oriental Chrétien,
1974), 11, p. 323.

 Rozanov starts one of his most famous travel writings in the following fashion: ‘«Pycckum Humom» MHe
Xodercs Ha3BaTh Hairy Bonry. Uro Takoe Hun — He B reorpaduyeckoM U GU3HYECKOM CBOEM 3HAYECHHH, a B TOM
IpyroM u Ooiee TIyOOKOM, Takoe eMy TpWAal >KUBIIMA 1Mo OeperaMm ero denoBek? «Bemwkasi, CBAIICHHAS
peKay, ToI0OHO TOMY Kak MBI TOBOPHUM «CBATasA Pychy», B MpUMEHEHHH TOXe K (PH3HIECKOMY OYepKY CTPaHBI H
Hapona.” See ‘Russkii Nil’, p. 145.

% For a detailed history on the publication of Rozanov’s Egyptian work, see A.N. Nikoliukin, ‘Kommentarii’, in
Vozrozhdaiushchiisia Egipet, pp. 500-13.
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Vozrozhdaiushchiisia Egipet (which conveyed the idea of rebirth he was trying to express), before settling on Iz
vostochnykh motivov; this was also adopted for the title of the 38" volume of Rozanov’s projected complete
works, which would contain his Egyptian studies.® 1z vostochnykh motivov was intended to comprise
previously-published articles dating back from 1900, as well as new texts written specifically for the book.
Rozanov planned to publish ten sections of 1z vostochnykh motivov, though only managed to release the first
three, between November 1916 and March 1917. Several more articles, designated for this compilation, were
written but not published in Rozanov’s lifetime, and remained in the RGALI archives until their eventual release
by the Russian Academy of Sciences.

The opening of the archives and the labours of INION RAN has provided access to Rozanov’s work on
Egypt. Although the planned complete collected works remains some way off, INION has published all of
Rozanov’s major works on Egypt, in the 2002 book entitled Vozrozhdaiushchiisia Egipet. This book republishes
Rozanov’s Egypt essays from 1900 to 1917, and also contains for the first time work from the archives which
did not appear in Rozanov’s lifetime. It is interesting to note that most of Rozanov’s work for Iz vostochnykh
motivov was written at the same time that he was composing his masterpiece, Apokalipsis nashego vremeni.
Both were written at the end of Rozanov’s life and sit in a strange yet understandable relationship alongside one
other, one investigating the roots of religion, the other a fervent lament of the end of Russian culture. This
chapter will focus predominantly on the essays specifically on Egypt included in Vozrozhdaiushchiisia Egipet.
Nevertheless, as Rozanov turns to Egypt again and again throughout his work, this chapter will draw on essays
from other sources where necessary. For the same reasons as in Chapter 1, these works will be treated

synchronically rather than diachronically.

2. The Philosophy of Mythology

Rozanov is drawn to the tales the Egyptians passed down to explain the origins of the universe. Rozanov focuses
on theories of culture and cultural transmission, because he is concerned with how man preserves the union with
God throughout time. For Rozanov, the way this relationship is conveyed through generations is not an
intellectual transmission. It is not surprising that Rozanov would turn from his first organized philosophical
work to the types of narrative and informal discussions one observes in his later journalistic work and the

Opavshelistika, which display Rozanov’s dissatisfaction with systematic philosophy.* In examining the validity

31 H

Ibid., p. 500.
%2 1t is a trait of pre-modern life that profound ideas can be conveyed through simple narrative forms. For
instance, Clifford writes, ‘Near Eastern “philosophical” thinking was normally done through narrative. Retelling
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of ancient Egyptian myths, Rozanov’s work itself becomes almost ‘mythological’, in that it fulfils the same
purpose as the original sources he is researching, that is the conveyance from human to human of the importance
of the Creation and the need for a kind of physical communion with the Almighty.

Myth and mythology have played a crucial and highly complex role in practically all human cultures.
Having been used in many different contexts, the terms do not lend themselves easily to definition. In common
parlance, as well as in academic philosophy, the term ‘mythology’ has often assumed negative connotations,
referring to the fabricated, rather than the truthful (in such discourse the pursuit of truth has been the exclusive
domain of the philosopher). Therefore, the concept of mythology has not always sat easily alongside

philosophy, which has typically appealed to the rational and logical.*®

The relationship between mythology and
philosophy is highly complex, and often does not permit a clear delineation. Despite the tendency to denounce
mythology as untruthful, many philosophers have relied on myths, which sit alongside their systems as a vital
means to explain further their worldview. This is the case for some of the most important thinkers, including
Plato, Hegel, Schelling, Nietzsche and Lacan.® This is also the case in Rozanov, who often uses the term ‘mif’
to reject the untruths of his opponents or certain ancient Greek legends, whilst using the same word in a positive
context in expounding Egyptian mythologies.

Despite the importance of myth in human history, the complexity of its relationship with philosophy is
difficult to examine. The 20™ century has seen a large increase in the study of myth, especially since the end of
the Second World War.* In general terms, there are two ways in which myth has been examined.* The former,
favoured in anthropology and ethnology, examines myth as a literal truth which emerges from the belief
structures of pre-historic peoples. Such famous proponents of this view include Frazer and Eliade. The latter

refers to symbolic interpretations of myth, which are more common in the traditions of idealist philosophy and

theology, and where myth is understood as the allegorical expression of eternal truths.*’

one basic narrative in slightly different versions enabled ancients to reflect about the governance of the world
and explain the course of history, especially the history of their own nation. Their era took for granted the
existence and power of the gods and factored them into their reflection, as our era takes for granted and reckons
with a different (and less ultimate) range of forces, for example, the power of ideas, of free trade, of energy
resources. To do philosophy, theology, and political theory, modern thinkers employ the genre of the discursive
essay rather than the narrative or combat myth.” Richard J. Clifford, ‘The Roots of Apocalypticism in Near
Eastern Myth’, in The Encyclopedia of Apocalypticism, ed. by Bernard McGinn, John J. Collins, and Stephen J.
Stein, 3 vols (New York: Continuum, 1998), I, pp. 3-35 (p. 34).
¥ Vladimir Marchenkov, ‘Aleksei Losev and His Theory of Myth’, in The Dialectics of Myth, trans. by
¥Iadimir Marchenkov (London/New York: Routledge, 2003), pp. 3-65 (p. 4).

Ibid.
% |bid.
% David Bidney, ‘Myth, Truth and Symbolism’, in Myth: A Symposium, ed. by Thomas A. Sebeok,
§7Bloomington/London: Indiana University Press, 1955), pp. 3-24 (p. 21).

Ibid.
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In the traditions of ancient Greece, mythology was often defined as the invented and thereby opposed
to philosophy, which was dominated by theoretical discourse. Plato distinguishes myth-makers from the
philosophers, the former as peddlers of untruths who should be expelled from the Republic.®® This
notwithstanding, Plato still uses myth as an allegory for the ideal, therefore imbuing myth with didactic
properties. Plato himself ‘invents’ the Myth of Er, which explains how souls are rewarded in the afterlife for
leading a good life on Earth.*® Perhaps more famously, in his Symposium, Aristophanes speaks of man’s original
androgyny, and his division into two genders as punishment for his hubris.*" In Aristotle, the fictional mature of
myth is highlighted, as he is careful to delineate the creative act of story-telling from the rational work of
philosophizing.**

A crucial development in the understanding of myth was made by Vico, who argued that it enjoyed a
common origin with language. Vico believes that mythologies and language were developed simultaneously by
the ‘heroic classes’ in order that they may convey universal virtues to which all men should aspire, such as

valour or prudence.*” Vico’s idea that language and myths emerge simultaneously fed into the Romantic period,

% Plato, Republic, X, 606. In this case taken from Plato, The Republic, trans. by Desmond Lee (London:
Penguin, 1987). For a detailed description of the superiority of logos over mythos in Plato, the latter being
‘unverifiable discourse’ as opposed to discourse which can be proved, see Brisson, How Philosophers Saved
Myths, pp. 20-22.

**Ibid., X, 614-616a.

01t is regrettable that Rozanov did not engage with the Symposium, as his comments would no doubt have
made interesting reading. As noted in the previous chapter, androgyny became an important theme of the
Russian Silver Age, which took inspiration from the sophiology of Vladimir Solov'ev; the idea of human
totality became intertwined with other important concerns of the period, especially utopianism and the value of
the flesh. Matich writes that ‘androgyny symbolizes perfection, plenitude or a godlike state, achieved by the
transcendence of masculine-feminine polarity [...] As a symbol of harmony, the androgyne of the past was
never a part of empirical or objective reality. It was a sign of divinity, which is not of this world and is revealed
only momentarily, if at all.” Olga Matich, ‘Androgyny and the Russian Silver Age’, Pacific Coast Philology
(1979), 42-50 (p. 43). Rozanov would not agree that the division of humans into two genders was punishment
from God; on the contrary, he argues that our sexual polarization is a divine gift, as God has awarded us the
potential for divinization through sexual intercourse. Rozanov explicitly rejects the belief common to many
Christians that Adam and Eve only had sexual intercourse subsequent to their expulsion from the Garden of
Eden (thereby interpreting the sexual act as a punishment and a consequence of our fallen nature), but insists
that they had sex in Paradise. Therefore Rozanov insists that sexual activity is part of God’s original plan for
humans, and not associated with sinfulness. For Rozanov, sin is not inherited from former generations through
the flesh. He insists that only the soul is able to sin, as sin is the individual’s decision to reject the will of God.
Sin is therefore related to the human’s choice to divorce his spiritual and intellectual faculties from his
physiological characteristics. See V.V. Rozanov, ‘Grekh’, in Okolo narodnoi dushi, pp. 347-55 (p. 349).

* See, for example, Aristotle, On Poetics, trans. by Seth Benardete and Michael Davis (South Bend, Indiana: St
Augustine’s Press, 2002), p. 48. In his examination of Greek philosophy, Fontenrose argues that myth assumes a
specifically ‘ideological character’, as it is used to ‘provide rationale for institutions’; therefore each change in
the establishment requires a new myth to underpin its authority. See Joseph Fontenrose, The Ritual Theory of
Myth (Berkeley/Los Angeles/London: University of California Press, 1971), p. 58.

“2 The New Science of Giambattista Vico, trans. by Thomas Goddard Bergin and Max Harold Fisch
(Ithaca/London: Cornell University Press: 1976), p. 128. In his examination of the universal archetypes for the
development of human civilizations, Vico anticipates much work of many nineteenth and twentieth-century
thinkers, such as Marx, Nietzsche, Frazer, as well as theoreticians in the field of comparative religion.
Curiously, Vico cites the Hebrews as being uniquely exempt from the laws of history, as they have preserved

89



where the poet was accorded an elevated status, and endowed with the ability to create new myths. This myth-
making was ‘perceived as an activity that unites the existing mythological material, the artist’s personality’ and
his art; in time, this gave way to the idea of myth as a modern expression of an ‘eternal truth and a source of
formation, unification and renovation of culture’.*® For Schelling, myth is a vital phase in the development of
human consciousness, but has ‘its own mode of necessity and its own mode of reality’ as it helps to unveil the
Absolute.**

In twentieth-century theories, myth has been separated from its religious connotations, and its treatment
has spread into other areas. Literary criticism has examined the use of myth as an archetype in literary works.
Myth can point to universal themes, which also offer a way of understanding the relationship between the
literary form and narrative. This relationship became increasingly complex in the modernist period. For
example, Joyce’s Ulysses uses mythology in its attempt to find lasting meaning within the chaos of a modern
world which appeared to reject tradition and history. Eliot’s The Waste Land drew heavily from ancient myths
and legends, as well as from contemporary anthropological sources, particularly The Golden Bough. Specifically
in the Russian context, myths have often been used to bridge the divide between the philosophical and the
literary. They convey eternal ideas, but avoid the closed and systematic manner of philosophical discourse.
Myths are open-ended and have creative potential, and so culture is understood as the development of basic
myths which are realized through their repeated expression and expansion.*®

Myth has also been used in modern linguistics and cultural studies. Lévi-Strauss, in a similar fashion to
Rozanov, believes that ‘primitive’ cultures held much knowledge which were contained in their myths, but
which has been lost in modern thought. He contends that ‘what takes place in our mind is something not
substantially or fundamentally different from the basic phenomenon of life itself’, and looks back to primitive
myths, which contain a ‘qualitative’ type of knowledge, whereas science has purely a ‘quantitative aspect’.*®

Lacan returns to the Freudian version of the Oedipus myth in order to investigate the way man overcomes his

secret truths which have not been disseminated among other people; Rozanov revisits the view that the Hebrews
have a unique course of history because they have kept hidden truths secret from the rest of humanity, though
his conclusions from this are remarkably different from Vico’s.

** The use of mythology in criticism of Russian literature is examined in Katsman’s monograph on the
importance of myth in Dostoevskii. See Roman Katsman, The Time of Cruel Miracles: Mythopoesis in
Dostoevsky and Agnon (Frankfurt: Peter Lang, 2002), pp. 24-25.

¢ Bidney, p. 6. One of the major developments in the art of the Romantic period was the reassessment of
classical myths and the manner in which these were made acceptable to a predominantly Christian audience; this
was achieved mainly by reinterpreting pre-Christian myths as anticipating Christian truths which awaited a later
revelation in Christ. See Alex Zwerdling, ‘The Mythographers and the Romantic Revival of Greek Myth’,
PMLA (1964), 447-56 (pp. 448-49).

** Elena Vital’evna Osminina, ‘Tvorenie mifa i interpretatsiia kul turnogo geroia: Pushkin i Rozanov’
(unpublished doctoral thesis, Kostromskoi gosudarstvennyi universitet, 2005), p. 51.

“® Claude Lévi-Strauss, Myth and Meaning (London/New York: Routledge, 1978), pp. 18-19.
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primeval urges by converting the penis into a symbol.*” There is a great deal of value in the reconnection,
presented in social anthropology, of myth and meaning. Although myths narrate events, they do not exist purely
in order to tell stories; they differ from narrative in that they fulfil ‘the human desire to express the inexpressible
or to know the unknowable’.*® In Voegelin, myths constitute the means by which man reconciles himself to the
limited nature of his existence. Human consciousness unravels our own finiteness, and yet this is accompanied

1373

by an awareness of the infinitude of the cosmos; myths act as a finite symbol which provides ‘“transparence” for

a transfinite process’.*®

Scholarship in Russia and the west, especially since around the 1960s, has begun to recognize the
special role played by mythology in Russian culture. Within the Soviet Union, semiotic studies, inspired by
Lotman, investigated the meaning of ancient narratives, and the way these structure contemporary cultural
forms.®® Recent academic work has focused in particular on the importance of myth-building in the Silver Age.
Gasparov argues that mythologizing was a vital tool in this period for what he terms ‘total eschatological
synthesis’.>* He contends that in the early 20" century, writers and thinkers saw their period as the culmination

of all prior cultural achievements, which were being re-experienced simultaneously in a final flourish.

In the age of Russian Modernism the concept of cultural tradition, which had
dominated the consciousness of the preceding century, was replaced by the idea of
cultural myth. Historical succession gave way to mythological simultaneity. Historical
phenomena previously seen as causally linked now were perceived as syncretic; events
earlier understood in terms of ‘causes’ and ‘effects’, connected along a temporal axis,
were merged into a mythological paradigm or amalgam. All the elements of this

paradigm were simultaneously present in every ‘manifestation’ of any one of them.

*" Jacques Lacan, Ecrits: A Selection, trans. by Alan Sheridan (London: Tavistock, 1977), p. 313.

*8 This quote is taken from Debra A. Moddelmog, Readers and Mythic Signs: The Oedipus Myth in Twentieth-
Century Fiction (Carbondale: Southern Illinois University Press, 1993), p. 3.

* Eric Voegelin, Anamnesis, trans. and ed. by Gerhart Niemeyer (Columbia/London: University of Missouri
Press, 1978), p. 21.

% Lotman’s investigation into the anti-modernist nature of mythological writing is particularly useful for our
investigation; as Lotman notes, myth is not designed to teach us something new about the world, but
predominantly helps organize the world of the reader. See Yuri M. Lotman, Universe of the Mind: A Semiotic
Theory of Culture, trans. by Ann Shukman (London/New York: I.B. Tauris & Co.), p. 154.

*! Boris Gasparov, ‘Introduction: The “Golden Age” and Its Role in the Cultural Mythology of Russian
Modernism’, in Cultural Mythologies of Russian Modernism: From the Golden Age to the Silver Age, ed. by
Boris Gasparov, Robert P. Hughes, and Irina Paperno (Berkeley/Los Angeles/Oxford: University of California
Press, 1992), pp. 1-16 (p. 3).

%2 |bid., p. 2. Emphasis in original.
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Gasparov goes on to argue that the protagonists of the time did not ignore ‘traditional historical and aesthetic
problems’, but re-examined such issues according to the mythological worldview they established; this
mythology was typically eschatological.>®

Many scholars now argue that a mythological worldview has traditionally been a strong trend in
Russian culture, a trend manifest in various facets of Russian life.>* Ethnographic studies have underlined the
peculiar role of myths in Russian popular culture, which have survived alongside the teachings of the organized
Church. ‘Dvoeverie’ persisted in Russian culture well into the 20" century and beyond, partially because of the
established Church’s failure to engage fully with the people at parish level.”® In this phenomenon one witnesses
the predilection in Russian culture for domestic, intimate beliefs (such as in the domovoi, bannik or the
vodianoi), rather than the complex mythology of, for example, the ancient Greeks.

Mythology became a tool to which many nineteenth-century Russian writers turned, as they saw a
device which merged the philosophical and the aesthetic. Such techniques are used by authors who might not be
automatically considered mythological. Dostoevskii relied on mythologies throughout his work, perhaps most
famously in his ‘legend’ of the Grand Inquisitor. Many of Tolstoi’s stories, especially the short moral tales of
his later period, such as ‘Chem liudi zhivy’, or ‘Molitva’, are presented as myths, and act as a deliberate
rejection of the narrative literature predominant in Russia at that time.® For Shklovskii, myths provide the
formal element in the artist’s memory, through which familiar material is made new; but each time the myth is
repeated, it itself emerges in a new version. In Shklovskii, myths are not the peaceful domain of containing
one’s relationship with the ancient world, but are violent places of battle.”” Recent studies have examined the
role of mythology specifically in Soviet culture, including the cults of Soviet leaders, and the myth of the
creation of the socialist state.”®

In Russian culture, myth often provides an explanation for a supposed natural relationship between
man and the universe, in which consciousness and the world do not stand in opposition to one ancther, but are
unified. According to this view, man does not consider the world objectively, as he is a vital component of the

world, which itself constitutes a unified whole.

>3 bid., pp. 2-3.

** M.lu. Smirnov, Mifologiia i religiia v rossiiskom soznanii (St Petersburg: Letnii sad, 2000), p. 9.

% Hosking, pp. 211-12.

*® The rejection of tired literary forms and the search for a new literature at this time has been widely
investigated in western and Russian scholarship. A useful discussion of such trends is presented in Slobin, pp.
22-25.

*" Viktor Shklovskii, ““Mif” i “roman-mif”", in Izbrannoe v dvukh tomakh, 2 vols (Moscow: Khudozhestvennaia
literatura, 1983), 11, pp. 246-48 (p. 247).

%8 This is examined, for example, in Zh.F. Konovalova, ‘Sovetskii mif i ritual’, in Ritual i ritual nyi predmet, ed.
by L.V. Konovalov (St Petersburg: GMIR, 1995), pp. 143-51.
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HCCJ’IGZ[OB&TEJ'II/I MI/I(l)OCO3HaHI/I$I [] YKa3bIBaJin Ha HepvaHeHéHHOCTL B APCBHUX
59

MI/I(l)aX IpUPpOJbI U YCJIOBCKA, BEIIXU U CJIOBA, MPEAMETA U 3HAKA, cy61>eKTa " 00BbeKTa.
Myths point back to a pre-philosophical period, where consciousness and reality do not emerge independently
from one another, but simultaneously. Myths recreate the primeval harmony of consciousness and the world.*°
Losev, whose ideas will be explored in greater depth below, describes this primeval unity of thought and reality:
he argues that mythology reflects the ‘primitive-intuitive reaction to a thing’.** By using myths, the writer is
able to express his natural unity with the world; such a process has been termed ‘mythologization’
(‘mifologizatsiia’).%

In Silver Age thought, pre-Christian myths took on special importance as thinkers looked beyond
Orthodox traditions for less abstract expressions of the divine truth. It is difficult to examine this period without
accounting for the rediscovery of mythology.®® As in so many aspects of this period, Solov’ev’s work was a
major inspiration in the way Silver Age artists took aesthetic qualities from myths.®* Solov'ev was influential in
positing the ancient world as a stage in man’s history in the movement towards the eventual synthesis of all
religions. One of his first works was a study of mythology in pre-Christian religions, in which he lays out
theories on myths and paganism which were to remain essentially unchanged for the rest of his life.®® In his
short essay ‘Mifologicheskii protsess v drevnem iazychestve’ (1873), Solov'ev draws on the theories of
Khomiakov and Schelling to explain the development from primeval beliefs to more developed religious
systems, and insists that readers should study these two philosophers to increase their understanding of
religion.®® Early religions proclaim the unity of being, and do not have the ability to distinguish between the
abstract-spiritual and the earthly. Nature is the external manifestation of God, and is born by the ‘material cause
of the phenomenon’ (‘material naia prichina proiavleniia’). This cause is associated in mythology with the

mother god, as the ancients did not conceptualize purely spiritual deities. Solov’ev draws an analogy between

> Smirnov, pp. 14-18.

% Mircea Eliade, Myth and Reality, trans. by William R. Trask (London: George Allen & Unwin, 1964), p. 37.
®! |_osev, Dialektika mifa, p. 68.

82 Osminina investigates the way subsequent writers created and exploited a myth around Pushkin, and
Rozanov’s treatment of Pushkin within this context. See Osminina, p. 9. This thesis will examine Rozanov’s
investigation of Pushkin in Chapter 4.

%% Evelies Schmidt, Agypten und Agyptische Mythologie: Bilder der Transition im Werk Andrej Belyjs (Munich:
Verlag Otto Sagner, 1986), pp. 1-8.

® Ibid., p. 10.

% | am grateful to Oliver Smith for this comment. From private discussions.

% Jonathan Sutton, The Religious Philosophy of Vladimir Solovyov (Basingstoke: Macmillan, 1988), p. 104.
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the words matter and maternal.®” The movement of spirit onto the Earth is characterized as the activity of the
counterpart male god, the father and creator of all things, and so mythology is the way that the energies of the
divine are understood to work through nature.

Solov’ev does not himself hold a mythological outlook. He goes on to develop a sophisticated
sophiology to explain the connection between God and humanity. He does not reserve a special place for the
Egyptian god Osiris, but equates him directly with the creator god in other cultures, such as Shiva, Adonis, Fro,
and larilo.%® Furthermore, Solov’ev notes the importance of the ithyphallic Osiris in Egypt, but does not accord
the penis a specific role in the downwards motion of the energies of the creator-god. Solov’ev, unlike Rozanov,
reserves a unique place for the Jews in his discussion of oriental mythologies.®®

Following Solov’ev, the Russian symbolists sought a new narrative to unify all previous religions, and
found in mythology a useful tool. As Schmidt writes, myth offers a pre-logical outlook to contemporary society,
and therefore embodies the collective consciousness, one of the aims of the God-Seekers.”® However, they
tended to see such myths not in their own right, but as signposts which pointed to the realization of a future form
of Christianity” However, like Solov'ev, most of these thinkers preserved the distinction between narrative
discourse and the Essence of God, and by consequence their language demonstrates the separation between man
and the divine.

In his own belief system, Merezhkovskii ascribes a higher role than Solov'ev to pre-Christian myths.
Merezhkovskii believes that pagan myths contain the secrets of Christianity. He believes that all myths contain
some degree of truth, and even writes that ‘all gods are true’ (although he does not reserve an elevated position
for Osiris).”? He insists that these eternal truths can be unlocked only through the Sacraments of the Church.”
Merezhkovskii believes that, as man cannot know God directly, all theology is in fact mythology; nevertheless,
myths serve a purpose in directing our focus to the final transfiguration of the cosmos.”* However
Merezhkovskii’s temporal focus concurs largely with Solov’ev’s, as he believes that paganism points towards

the future, and the third age of the Spirit.

87 V.S. Solov’ev, ‘Mifologicheskii protsess v drevnem iazychestve’, in Polnoe sobranie sochinenii, ed. by A.A.
Nosov (Moscow: Nauka, 2000-), I, pp. 17-37 (pp. 24-25).

% Ibid., p. 33.

% Ibid., p. 24.

% Schmidt, p. 9.

™ bid., p. 19.

"2 D. Merezhkovskii, Taina trekh: Egipet i Vavilon (Moscow: Respublika, 1999), p. 16.

% bid., pp. 14-15.

™ Ibid., p. 205.
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Losev is one of the most important Russian theoreticians of myth, and this work is only now
undergoing reappraisal after its prohibition by the Soviet authorities.”® Despite Losev’s negative appraisal of
Rozanov’s work, his theory of mythology sheds light on the manner in which myths and symbols were
appreciated in the Silver Age. For Losev, all myths are symbols, and cross the gap between God and the
material world. To ensure the proximity of God to man, and also to circumvent pantheism, Losev relies on a
dialectical relationship between the myth and the divine, which are at the same time identical and different. This
dialectic parallels the Orthodox teachings on the Essence and Energies of God, which are equal to one another,
but also distinct. In such a way, the image of a person is simultaneously identical to, but separate from, that
person’s essence. Myth corresponds in Losev’s description to that person’s image, likewise being equal and
distinct. Therefore myth is the expression of the person in words. All myths are part of the Absolute Myth in
that they form part of the expression of God and our relationship to Him. Each myth is a symbol, and is divine
because it is identical to God. However, the fact that the myth is also distinct from God means that Losev can
avoid the crude pantheism which he sees as pervasive in Rozanov.

TYT MbI  JTOJI?’KHbI I/136C)KaTb OJHOro ImoOJABOJHOIoO KaMH#A, Ha KOTOprﬁ qacTo
HaTbhIKaeTcsl abCTpakTHO-MeTau3nUecKass MbICIIb MHOTHX HccienoBareneil. iMeHHo,
omauyue JHMKa OT JMYHOCTH TOJKYIOT KaK pPa3felbHOCTh JHMKAa W JMYHOCTH, HX
BEIIECTBEHHYIO U CYOCMaHyuanbHylo OTASIBHOCTh OXHOro oT apyroro. Ceiuac s He
CTaHy BXOAUTb B PAacCMOTPEHHME IUAJIEKTHKU CYIIHOCTH M DHEPruM, BOIPOCA,
U3JIaraBIIerocsi MHOW HeomHOKpaTHO. CKaxy TONBKO, 4TO JHaleKTHKa Tpebyer
00HOBpeMeHHO TIPU3HAHUSA U MOoHc0ecmed TNIHOCTH C €€ IPOABICHUSIMU U DHEPTUSMU
U — paziuqusi ©X Mexay co0oi. [...] Mud He ecTh cama JTHYHOCTH, HO — JIMK €€; U 3TO
3HAYUT, YTO JIUK HEOTAENIUM OT JIMYHOCTH, T.€. YTO MH() HEOTIEIUM OT JHYHOCTH. JIHK,
MHU(UUECKUA JTMK HEOTHEeNMM OT JIMYHOCTH M IIOTOMY €CTh caMa JHMYHOCTh. Ho
JIMYHOCTB OTJINYHA OT CBOUX MH(HUYECKHUX JIMKOB, X IIOTOMY OHA HE €CTh CBOMH JIUK, HU

CBO# MU, HY cBOH Mubmueckuii Mud.

Losev carries forward this identification of myth and the Divine Energies into the way we relate to all symbols.
His theology is reflected in his anthropology. Each living person, and, by his extension, each living thing, has a
substance, but also possesses its own myth, its energistic expression. The greatest symbol is the Name of God,

the ‘unfolding magical name’ (‘razvernytoe magicheskoe imia’).”’

" For a more detailed discussion of Losev’s life and work, see Marchenkov, pp. 4-15.
’® |osev, Dialektika mifa, pp. 99-100. Emphasis in original.
™ Ibid., p. 196.

95



Although there is at first glance a wide difference in the views of Losev and Rozanov, Losev’s
insistence on the sanctity of the symbol, and hence of all myths, puts him closer to Rozanov than to more
abstract thinkers, such as Belyi, who valued the earthly symbol only in the way that it points to a ‘new, third
world’.”® Losev insists on the identity of the real and the ideal; he insists that every organism (as well as being
mythological) is symbolic, as it only signifies itself, and nothing exterior to itself.” Losev repeats Rozanov in
locating ontological equality in creature and creation. Moreover, in identifying myth with the karygmatic
expression of all living things, Losev posits an open-ended vision of culture, in which life is not shunned, but

glorified.

3. Rozanov’s Interest in Mythology

Rozanov did not lay down a theory of mythology, and his interpretations of pre-Christian myths are highly
complex. He frequently uses the word ‘mif” in his descriptions of pagan narrative structures, tales and legends,
though his use of the word is inconsistent. He also often uses the terms ‘saga’, or ‘legenda’. Yet, like those
philosophers cited above, Rozanov denounces certain myths as “untrue’, fabricated stories, while simultaneously
relying on myths which corroborate his own worldview. The Egyptian myths of childbirth and the family are
valid for Rozanov, as they underline the significance of beginnings. At the same time, Rozanov is prepared to
reject, for example, myths of ancient Greece which have nothing to do with childbirth. These myths are
superficial, ‘marble-like’, and do not penetrate to the essence of things.*® For Rozanov, myths play a vital role in
explaining the truths of religion, and overcome tensions between the real and the ideal.

Cara, «Mud» (kak ckazan Obl HEBEPYIOIINI CKENTHK, «MATEPUATIICT» HAIIHMX JHEH);
HO, KaK «CIIOBO», «ETMOG», TaK JIM OHAa IpH3payHa, KaK W IPOYHEe CIOBa IOJTOB M
cka304HUKOB? Her, «paccka3 o pae», «Bepa B pai» COCTaBISIeT O TaKOW CTEIEHH
OCHOBHOH CTOJII PEUTHO3HOT0 MHPOCO3EPLAHNs, YTO JAAXe M MATEPUAJIMCT BCSKHI,
JKenasi IIOCMEeSAThCS HaJ BEPYIOIINM, CKaXeT: «HEYXeNu BBl gepume 6 peaucuro? Uto
ke, TO-BalleMy, ecmb 6 camom Oere pau?» Takum o0Opazom, «MH}» ITOT, «cara»
BXOIWUT B CaMOE€ CYLIECTBO M COJCP)KaHHE PENUTHU: W MBI, HAYMHAs JeTeH «y4HTh

pemurumy («3akoH boxuiiy), B IEpBHIi e 9ac YIeHUS pacCKa3bIlBaeM UM O «paey, T.€.

"8 Belyi insists that the symbol creates a third, new world, enabling the artist to privilege himself over reality.
See Andrei Belyi, ‘Magiia slov’, in Simvolizm kak miroponimanie (Moscow: Respublika, 1994), pp. 131-42 (pp.
131-32). Nevertheless, it is difficult to divorce Rozanov totally from symbolist ideas, because, although he
rejects symbolism as an art form, to a large extent his own views emerge from, and are informed by, symbolist
principles. His relationship to symbolism will be explored further in Chapter 4.

’® Losev, Dialektika mifa, p. 42.

8 poslednie list’ia, p. 228.
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nepeaacm (HO SIIMHCKOU TEPMHUHOJIOTHMH, KAK CKa3alin OBl OHH O 0666) «CBALICHHYIO

cary».®

Myths express the sanctity of the Creation in contemporary society. They are a vital stabilizing force in human
religiosity, as they mitigate against the harmful effects of history. Even when myths do not narrate the Creation,
they still have validity for Rozanov by recounting events which signify holy activity. Myths are vital to
Rozanov’s worldview, as, unlike many of his contemporaries, he does not understand history as the gradual
revelation of the divine to man in a promise of the eventual transfiguration of matter. For Rozanov, God’s
revelation is not a historical process, but a single event, which itself is shaped around the Creation. Therefore
Rozanov cannot embrace human history as a rapprochement of God and man. Rather, Rozanov’s philosophy is
based on preserving the religious significance of one single moment. Contemporary experience can only be
validated by repeated reference to this event, a function performed by myths. Throughout his work, Rozanov
refers to single moments of revelation which confirm God’s relationship with man. This is demonstrated in an
article from 1911, in which he narrates how desert nomads from Mesopotamia were suddenly filled with a
feeling for the divine.

Cyxue, BBICOKHE CTAPUKH MYCTHIHb ObUTH MYIpble Jtoau. Benukuii sxap 0e3mMOnBHOIA
JYIIU CBA3AJICA C BEIMKUM KapoM MaJSIIEro COMHIA, TOTHOKPOBHBIX, ITOTHOCOYHBIX
3BE3JI; M CTAJIO YTO-TO OJIHO, Mex 1y 3emiiero u Hebom, He 3emutst u He Hebo. ..

Crana monutea. Ctano 4yBcTBO bora.

Crana penurusi.

bez norm. bes ompenenenuii, 6e3 rpanumil... Penurus GeckoHeuyHa, kak OecKOHEYHA
ITyCThIHA. Pelnrus kak TOp>KeCTBEHHOCTh. PelTurust Kak CBSITOCTb.

Pelirus Kak «Moe» y KaxIoro crapuka.®

This quote expresses for Rozanov the moment where the ideal and the real are unified, and the realistic
possibility that the significance of the Creation can be relocated. For Rozanov, myths help in re-connecting man
with his beginnings, and hence with God. Each encounter of man and God is shaped in Rozanov’s work as a
renewal. It repeats the primordial encounter of consciousness with the world. Humans react spontaneously and
instinctively to this abrupt sense of harmony with God. They automatically raise their hands to Heaven, pray and

give thanks to God for their being.®® A similar response is felt by each new mother, who without thinking, prays

8 V.V. Rozanov, ‘Chto skazal Teziiu Edip?’, in Vo dvore iazychnikov, pp. 287-98 (p. 290). Emphasis in
original.
8y .V. Rozanov, ‘Bibleiskaia poeziia’, in Vozrozhdaiushchiisia Egipet, pp. 441-56 (pp. 441-42).
83 H
Ibid., p. 442.
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to God to thank Him for her child.®* Rozanov believes that myths spring naturally and spontaneously from this
encounter with God.* If religion is based upon the unthinking answer to the feeling of the divine, then in
Rozanov’s view, myths and rituals succeed this feeling, and are constructed to help convey the eternal
importance of the Creation. Therefore myths and rituals emerge simultaneously from the same religious events,
and are inseparable from one another. Myths figure, explain and substantiate religious human behaviour,
enabling man’s original religious experience to be repeated. Rozanov uses his own life as the example for the
way this encounter forms the basis for future religious experience. As a rebellious schoolboy, Rozanov had
turned away from Christianity and, like so many Russian religious thinkers, had for a time considered himself a
nihilist, investigating socialism and avidly reading the works, among others, of Pisarev, Nekrasov, Bentham,
J.S. Mill and Malthus. However, the moment of revelation for Rozanov came whilst a student at Moscow
Imperial University. One day, disturbed after an unsuccessful examination in Greek and unable to sleep,
Rozanov had picked up a Bible and started to read it at random. Despite his limited knowledge of Old Church
Slavonic, as Rozanov read through the Old Testament he was suddenly taken by an unknown feeling.

W TyT s 1o4yBCTBOBaJ, UMEHHO CEHYaC MOCIIE CMEHBI TEX IPEYECKUX BIICYATICHUH, 10
YEro K€ ATO MOT'YILIIECTBEHHEE, npouye, HyJxicHee, CBITee BCEro, Bcero... llepBriil pa3 1
HOHSUI, TIOYEMY 3TO «OOTrOBIOXHOBEHHO, T.€. MIOYEMY TaK PELIIH JIFOAU BOT 00 3TOH

SIMHCTBCHHOM KHHUIe, a HE O JPyrHX. OTO LU0 KyAa-TO B OE3IOHHYIO ITyOUHY
86

LN,
Rozanov repeatedly refers to this incident throughout his works, not only to juxtapose the worthless legends of
ancient Greece against the truths of Scripture, but also to reconfirm to himself and the reader the validity of this
metanoia.

In many ways, Rozanov’s view of mythology echoes that of Renaissance scholars who provided a
Christian interpretation of classical myths. This was a phenomenon of the desire to reform Christianity in the

Renaissance, and to accept other schemes of knowledge which might lie outside the Roman Catholic tradition.®’

8 <Sem’ia i sozhitie s zhivotnymi’, p. 131.

8 <Grekh’, p. 349.

8 <Slovo Bozhie v nashem uchen'i’, p. 77.

8 For a detailed description of the reinterpretation of ancient myths in the Renaissance, see Brisson, pp. 137-61.
Despite frequent references by his peers to Rozanov as the Russian Luther (Rozanov also often compared
himself to the great reformer of Western Christianity, and praised the German for the manner in which he
personalized the individual’s relationship with God and revitalized religious consciousness in Europe), Rozanov
is also particularly drawn to the Renaissance as a period in Christianity which rejected the asceticism of the
Middle Ages. V.V. Rozanov, ‘Na chem mozhet povernut'sia “religioznoe soznanie”?’, in Okolo narodnoi dushi,
pp. 364-74 (pp. 365-66). Rozanov wrote that one of his aims in his discussions of paganism was to bring
together Egypt and the Renaissance. ‘Iz sedoi drevnosti’, p. 32.
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One of the features of the Renaissance in Western Europe was the new-found ability of Christians to accept and
adopt non-Christian myths, as long as they expressed in some manner the truths of Christianity. Painters such as
Michelangelo and Titian frequently used Greek myths in their work.?® Rozanov’s approach is reminiscent of
projects which reconcile Christianity with human history through mythology, by providing alternative means to
express the activity of God on Earth. In this respect, Rozanov’s interpretation bears similarities with Schelling’s.
Rozanov, like Schelling, believed that philosophy was incapable of unravelling the deepest truths of mankind’s
condition. They both insist that only outside philosophy can the ‘I’ formulate a relationship with the ‘not-I’. But
Schelling, just as Solov'ev and Merezhkovskii, believed that myths pointed forwards towards the synthesis of
all religious truths; in this sense, Schelling thinks that the development of human history itself was the
revelation of God’s truth.®® Rozanov also plays down the supremacy of Biblical myths where he feels that pagan
myths express the same truths. The story of Diana has a similar value as the stories of the Old Testament, those
of Abraham and Job. Rozanov is happy to neglect New Testament stories which do not correspond to his own
worldview. Many of Jesus’s parables, such as that of the wealthy youth who wished to enter Heaven, and those
which attack family life, are dismissed as ‘fairy tales’ (“skazki’).®® The holiest myths have existed since the start
of mankind, and still have the same relevance. Rozanov sees direct parallels between pagan beliefs and the
myths of Christianity. Rozanov’s issue with contemporary Orthodoxy is that the essential meaning of these
myths has been lost. The obelisks of ancient Egypt connect the Earth with Heaven, and hold the same function
as the Temple in Jerusalem.®*

In comparison to his expansive studies of Hebrew, Egyptian, Greek and Roman myths, Rozanov
devotes relatively little attention to the rich history of Slavonic tales and legends. This is somewhat surprising,
given Rozanov’s background and his attachment to the Russian countryside of his youth. Nikoliukin has noted
that the region where Rozanov grew up, surrounded by forests and the most majestic of Russian rivers, was

|92

steeped in a feeling for the mythological.™ It appears that in his career Rozanov was more concerned with

tackling society’s relationship with the Russian Orthodox Church, rather than investigating in depth Russian

8 This is especially true of one of Rozanov’s favourite painters, Raphael, although Rozanov more often
discusses images of the Madonna in Raphael’s work, whilst examining pagan motifs in them. For Rozanov,
Raphael was able to express the universal truths of motherhood. See for example ‘Iz sedoi drevnosti’, p. 31.

8 This comment is also made in Victor C. Hayes, Schelling’s Philosophy of Mythology and Revelation
(Armidale: Australian Association for the Study of Religions, 1995), p. 8.

% Rozanov is often critical of Christ’s parables which encourage man to reject the family. See especially V.V.
Rozanov, ‘Khristos i bogatyi iunosha’, in V temnykh religioznykh luchakh, pp. 139-42 (p. 142).

1y V. Rozanov, ‘O drevneegipetskikh obeliskakh’, in Vo dvore iazychnikov, pp. 10-14 (pp. 11-12).

%2 Nikoliukin refers to the woods and forests surrounding the Volga, as well as the river itself, which gave rise to
the myths and legends which are common in that area. Nikoliukin, Golgofa Vasiliia Rozanova, p. 17. Rozanov
himself recognized that the word ‘Kostroma’ derived from the name of an ancient Slavic god. V.V. Rozanov,
‘Kostroma i kostromichi’, in Staraia i molodaia Rossiia, pp. 215-18 (p. 216).
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folklore. Nevertheless, throughout his vast output, there are hints that Rozanov was concerned over how he felt
the Greek faith had destroyed the natural religious attitude of the Russian people towards the world. In one essay
from 1910, he writes that the Greeks brought with them a ‘dark’ faith, characterized by its severe formalism.

Pycckue — OmonauHbl; M «Oorm» y HUX ObUTH OMOHAMHBEL Bomocom pychl, riasza
ronyOsie. Cep/e OTXOAYUBOE U HE3JIOMAMSTHOE.

W3 I'perun ipunin «OpIOHETHI», — TJIa3 CTPOTHH, BOJIOC YEPHBIH M JUTMHHBIH, B3TIISIT
TpeOOBATEIILHBIN.

3abosack Pych... « 9T OyayT CTpOXKe, 3TH MOTPEOYIOT K OTBETY».

[NonpsiTanuce HapoxHbIE MPA3IHUKY, MOMPSATAINCH MECHS, CKa3ka M XOpoBObl... Hy,
HE COBCEM: KOE-4TO OCTaloCh coOpaTh PrioHMKOBY, Becconory, Illeiiny. «Jlemmey
YIIUTH TITyO’Ke B JIEC, «PYCaIOUKM [TO3/IHEE CTAJIN BBUIETATH K TYHHOMY CBETY...

Bce crano Tuiie u CT]I)O)KC.Q3

There are tensions between the complex pantheons constructed by the Greeks, and something more basic yet

closer to the personal which is witnessed in Russian life. Warner has worked on this in her research.

Unlike the Greeks, Indians or Iranians, the Russians have no elaborate corpus of myths
about pagan gods, no ancient holy books or extensive narratives. However, while the
more sophisticated mythological systems may be poorly represented in Russia, the
converse is true for the more primitive levels of myth concerned with the natural world,

the family and basic needs of ordinary people.®*

Although he does not discuss the issue directly, the tension between the complex and formal on the one hand,
and the domestic and personal on the other, is clear in Rozanov, who directs his attention towards man’s attitude

towards the family and informal domestic practices.

4. Rozanov’s Theory of Cult

Rozanov develops his theories on cult relatively early in his career, and his later works continue these themes. In
an essay from 1893 on education in Russia, Rozanov contends that culture should spring organically from man’s
most basic attitude towards the world. He deliberately draws on the etymology of ‘kultura’ and its derivation

from the word ‘kul’t’. The cultish vision is defined by Rozanov as a primeval and elementary understanding,

% V.V. Rozanov, ‘Blondiny i briunety’, in Zagadki russkoi provokatsii, pp. 56-59 (p. 57). Rozanov is here
referring to Pavel Rybnikov (1831-1885) and Pavel Shein (1826-1900), respected Russian folklorists and
ethnographers, and to the scholar in literary and Slavonic studies Petr Bessonov (1828-1898).

% Elizabeth Warner, Russian Myths (London: British Museum Press, 2002), pp. 7-8.
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where the world is looked upon as a unified entity, but each time with ‘new eyes’ and with wonder.*® Although
Rozanov does not describe this form of understanding in detail, he emphasizes that culture depends on a
continued renewal of man’s encounter with the world. Each event should be understood as being experienced
for the first time. Rozanov is close to the Shklovskian desire to make the old new through creative activity, but
for Rozanov this also involves making the new ancient, by understanding the modern world as new, but in terms
of its ancient values.

B nonsitum ky;isma conepXuTcs BHYTPEHHUH, JYXOBHBIA CMBICH KYJIbTYPBI; B IOHATHH
«CIIOKHOCTWY» COJIEPKUTCSI €€ BHEIIHee orpeaeieHue. KynbTypeH ToT, KTO He TOIBKO
HOCUT B ceOe KakoW-HUOyb KyJbT, HO KTO U CIIOXEH, T.€. He IPOCT, He OAHO00pa3eH B

HICAX CBOMX, B YYBCTBAX, B CTPCMJICHUAX, — HAKOHCIl, B HaBbIKaxX W BCEM CKJIAJIC
96

JKHU3HU.
The cultish attitude is manifested in the establishment of an exclusive relationship with individual objects. In a
cult, the individual enters into an ‘internal and particular’ relationship with an object, which is then preferred
above all other things.” For Rozanov, culture emerges from the external expression of this internal relationship
in its contemporary context.

Kynbrypa HaumHaeTcs Tam, e Ha4MHAETCS JIFOOOBb, TJIe BOSHUKACT MPUBSI3aHHOCTE;
rJie B3IJISI YellOBEKa, HEONPENENICHHO ONY)KJaBIIMH IOBCIOAY, Ha 4YeM-HUOYIb
OCTaHABIIMBACTCA, W Y)K€ HE HIIET OTOMTH OT Hero. ToTdac, Kak HPOM3OILIO 3TO,

SABJIACTCA W BHEIIHEC BBIPAXKECHUE KYJIBTYPBI, CJIOXHOCTb: HOBBIC U ocoObIe YYyBCTBa

OTJIMYAIOTCA OT IPEKHUX, O6I>II(HOB€HHI>IX.98

The cultish vision unlocks the way in which the ancient should be used to create the new. Rozanov stands in the
tradition of Russian thinkers who posit culture as emerging naturally from the masses, rather than imposed from
above. Florovskii describes Russian culture as the ‘organic self-definition’ of the people. Sukach notes that
Rozanov’s view of culture as defined above is close to Florenskii’s.” Epstein contends that in Russia there has

been, at least since Danilevskii, a tradition of viewing culture as ‘a complementary aspect of cult, that is, as a

% V.V. Rozanov, ‘Sumerki prosveshcheniia’, in Sumerki prosveshcheniia: Shornik statei po voprosam
obrazovaniia (St Petersburg, no given publisher, 1899), pp. 1-82 (p. 24).

% |bid., p. 24. Emphasis in original.

" Ibid., p. 25.

% Ibid.

% | am very grateful to Viktor Sukach for this observation. From private discussions.
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free creative response of man to God’s act of creation’.'® Rozanov calls upon the Church to revert to ‘cultural’,

rather than dogmatic, forms of organization; the Church should bring the cult back into real life.

101

5. Rozanov’s Egyptology

Rozanov turns to Egypt as he sees in Russian Orthodoxy a failure to understand the Creation. He believes that

Egypt contains the ‘root of everything’.

Bonee Bcero 51 moobiro eruntsas. He Oyny orBepraTh u He Oyly TOpUIATh: B IEHb U T'OJL
1o0uiess HaJUIeKUT ObITh MUpPHBIM. Ho HHMKOra rpekn W puMIIsTHE MeEHs He
NPUTATHBAIY, @ EBPEH MPUTATHBAJIH JIMIIb BPEMEHHO — U, KaK s TIOTOM JI0Tafajcs, OHU
NPUTATHBAINA MEHS OTCBETOM, Kako y HuX ynan ot Erunta. Kopens Bcero — Erumer.
OH J1an uenoBedecTBY NEPBYIO ecTecTBeHHylo Pemurumio OtuectBa, pemuruto Otna
MHpPOB U MaTepu MHUpPOB... HAYYHMIIN YEJIOBEUECTBO MOJIUTBE, — COOOIIMII BCEM JIIOIIM

TallHy «MOJIUTBBI», TAlHY IICaIMa. . 102

Only the Egyptians fully understood the implications of the Creation, laying the basis of all future religions and

cultures, including Judaism and Christianity. However, the link between modern Russia and Egypt has been

lost.'%® Therefore Rozanov’s Egyptian work represents the search for a reconnection, which can only be secured

through the family.

Eruntsase omkpuiiu cemvio — CeMEHHOCTb, CEMENCTBEHHOCTh. J[0 HuX... XOTs KTO ke
Obul paHbiie ux Ha 3emse? — OHHM MPEIIECTBOBAIM BCSIKUM HOMajaM. Takum
o0pa3oM, BepHee cKa3aTh, YTO OKOJAO HUX, 8 COCeOcm@e ¢ Humu OpOIMIN W HKHIH
IUIEMEHa, KOTOpPbIE UMENHU CIYYKH, paOoTy KEHIIMHBI Ha MY)KYHHY, POJbl peOeHKa U
KOpMJIEHHE ero Tpyapio. PeGeHoK BBIpacTall U TakoKe CIydaycs, H OKOJIO HEr0 pOCiIH
JeTH, KOTOpbIe, BBIPOCIIM, HAUYWHAIK OXOTUTBhCA M TOXKE ciydaiauchk. Hute 3T1a
MPOJOJDKANIACh OECKOHEYHO M elle Morjia Obl MNpoJoJbKaThesi OeckoHeuHo. U
COOCTBEHHO YEJIOBEKY MPEJCTOSIIO OCTABAThLCS AUKAPEM, a YelIOBEUYECTBY — COOpaHUEM
IUKUX IDIEMEH, €ClIi OBl €THUNTSHE IMEePBBIE BO BCEMHUPHON HCTOPHH HE 3aTyMAalIHCh:

«UTo %€ 3TO 3HAYMT, 4TO yenoBek poxaaercs? Kak on poxmaercs? U oTaero?»%*

100

Mikhail

Epstein, ‘From Culturology to Transculture’. Taken

<http://www.emory.edu/INTELNET/tc_1.html>, last accessed 8 March 2007.

101 7 V. Rozanov, ‘Novaia kniga o khristianstve’, in Staraia i molodaia Rossiia, pp. 9-17 (p. 16).
192 Taken from Rozanov’s foreword to Iz vostochnykh motivov, recollecting his 60" birthday. V.V. Rozanov,
‘Predislovie’, in Vozrozhdaiushchiisia Egipet, p. 7.

1% 1bid.

104 «Sem‘ia i sozhitie s zhivotnymi’, p. 128. Emphasis in original.
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Fascinated with the miracle of childbirth, the Egyptians realized the significance of the Creation.’® They
understood through genealogical progression their links with God. Rozanov’s hope that the Russians can
reconnect with the Creation through Egypt has profound implications for his concept of historical continuity. He
claims that the Egyptians were the first fully to understand the religious value of the family, the foundation of
their civilization.

A TIOHSB, BEPHEC co30a6 CEMbIO, OHU IPUIIXA KO BCEM IPOUYNM HUACIAM CTPOUTEIIBHOTO
W pCIMIuO3HOI0 Xapakrepa: IMPOBUACHUS, 3an06H01"0 Ccyaa, rpexa, (l)apaOHOB, Kacrt,
JKpE1oB, BOMHOB. I[GJ'IO B TOM, 4TO NA€A CEMBbU €CTh OECKOHEYHO nocrpodmas uacsd u
OECKOHEYHO vcroyaromnias uaes. MoOxHO J10 HeKOTOpOﬁ CTCIICHU CKa3aTb, YTO CEMbs

1
ecTh uyo uenosevecmsa k bozy — x bory, 6 eeunocmo u 6 6yoyuee.'*

It is this reverence for the family which Rozanov wishes to revive in Russia. The modern Russian must open

107

himself up to the concept of the family.”" This reveals the true ‘religio’, the tie between man and God. The most

important aspects of religious behaviour are still performed unthinkingly within each Russian family. The
Church, however, refuses to acknowledge the origins of such practices. Rozanov wishes to re-establish a natural
continuity from what he terms the ‘Egyptian church’ (‘egipetskaia tserkov’”) to the body of the Russian
people.’® In order to demonstrate this continuity, Rozanov compares religious experiences from different
periods in his life, according these events equal significance. One notable essay is based on his childhood
memories and Easter celebrations in Kostroma.

«Hauunaercs»... Bor nosiBunnce nBa — TpU — ILIECTh — JECATh, Oonblile, OONblIe U
OoJIbIle OTOHBKOB Ha BBICOKON KOJIOKOJIbHE [IOKpOBCKOM 1EpKBH; OTJIAHYJCS Ha3al —
roput Ko3bpMel 1 JlaMuaHa 1IepKOBb; HAIpaBO — 3aKHUraeTcs LepkoBb Asekcus boxus
yernoBeka. VM Tak XOpoImIO CTaHeT Ha Aymie. A TyT Ha YHCTOM CKaTepTH, MOA
canderkamu, OIaroyxaroT KyJInd, IacXa U KpacHble siMuku. [logHecelms Hoc K Kyluay
(pebenkom ObLT) — paiickuii 3amax. «A, kak Bce xopomo! M kak xopomo, 4To ecTh
BEpa, M KaK XOpOIIO YTO OHAa — C KyJIHMYaMHM, TacXOH, sHIlaMH, C TOPSAIUMH Ha
KOJIOKOJIbHSIX IUTOIIKAMH, a B KOHIE KOHIIOB — M C Hamed mamamreid [...] u ¢

6paTI/IIHKaMI/I, " C CECTPEHKaMHU, U C CBOUM ,Z[OMI/IKOM».log

195 |pid., p. 129.

1% |pid. Emphasis in original.

197 Ipid.

108 Rozanov uses the phrase ‘Egyptian church’ to refer to the body of the Egyptian people and the religion which
naturally emerges from them. Ibid., p. 131.

199 «Ogni sviashchennye’, p. 235.
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He recalls his childhood with fondness, and affirms the permanent significance of such behaviour by noting that,
years later, the same ceremonies are still performed in Russian churches, with the same religious attitude and the
same reverence of fire. Today, the adult Rozanov congregates with the Orthodox and lights his candle with
them, joining the communion of the Church. He insists on underlining the distinct physicality of Orthodox
worship, misunderstood by his compatriots.

Ja, Kak XOpollia PeTUrus B 3ByKax, B KPackax, B IBIKCHHSAX, C HKOHAMH, C OOIBITHMHE
HEMPEMEHHO HMKOHAMHM, B 30JIOTBIX pH3aX, a elle Jydllle — B JKeMYYKHbIX, KaK B
YcnenckOM cobope B MockBe, ¥ ¢ OrHAMH. M mycTh OTHU OymyT B pykax, mepen
o0pa3zamu, Ha yauie, o0COOEHHO Ha KOJIOKOIBHSX. . .

Ecmun Ob1, s nmymaro, ¢ o0iaka MOCMOTPETh B 3Ty HOYb Ha 3€MJII0 — BIPYT
NPENCTaBWIOCH ObI, TOYHO HEOO yIalo Ha 3eMJII0, HO YNajo M He pa30miioch, a
OpoIODKAeT MbUIaTh 3Be3gaMH. MokeT ObITh, OeCbl M CMOTPAT HAa 3E€MIII0 B
[TacxanbHy!0 HOYb, CMOTPAT W 3JIATCS, YTO JIFOOM HE 3a0bUIM cBOero bora, 4To OHU
CyMEJH CBECTH Ha 3emito He0o. Jla, OrHM B penuruu, jaMmmnajasl U CBeuH, s AyMalo,
UMEIOT B OCHOBAHUH 3Ty UJIEI0, 3Ty MEUTY WK (GrIococKyro AOraaKy: «monpodyem

11
YCTPOUTH HA 3eMJIe, KaK Ha HeOey.

Each people might have an undeveloped theology, yet they all possess a latent feeling for God. As noted in
Chapter 1, this attitude is often expressed through fire, which for Rozanov has a mystical link with the soul.***
Rozanov also cites other examples. On his visit to Rome, he saw on the Titan Arch depictions of how the
Roman legions brought back the lamp from Solomon’s Temple. He also refers to one of his favourite historians,
Herodotus, on how the Egyptians also felt a closeness to God through fire.

Uro Takoe «obuieHue yenoBeka ¢ borom», kak He mpoctupanue K bory pyk, KOTopeIM
otBeTHO bor mpocrupaer CBou pyku; HE CMOTpEHHE O4aMH... B oud Ero? urd takoe
nHave 1 MonuTBa U OTKpoBeHHe? U Kak, 3HAYMT, XOPOIIO, YTO OTHH Ha 3eMJIH, KaK
MOBTOPEHHE 3Be3/IHOro Heba, ObLIM M30paHbl B CHMBOI OOIeHHUs denoBeka ¢ borom u
NPOHECEHBl B HCTOPHM Ha TaKOM HEW3MEPHMOM IPOCTPAHCTBE BPEMEH, Kakhe OT

I'epomora mpoTexiu g0 cero aHs! 112

People light fires because these mirror the stars, and this merges the heavenly with the earthly. Rozanov aligns

himself with the pagan belief (also voiced by Origen) that stars have souls. Stars have their own biology, and are

19 bid., pp. 235-36.
111 See Chapter 1, n. 121.
12 «Ogni sviashchennye’, pp. 238-39.

104



linked to human beings, who also burn with an inner fire."** Rozanov rejects a rational explanation for the
universe, arguing that this cannot explain fully the cosmos.

ACTpOHOMBI PAa3IOKWIN Hebo B CO3BC3aMs, BbIYUCININ C TOYHOCTBIO 1O CEKYHI BCEC
TaM IBWKCHHC,; BCC UCUHCIIWIN, BCC CMCPUIIU; BCEC, Ka3aJ10Ch 6LI, panroOHaJIn3UupoBaJn,

HO MBI, HE CIylias ux, TBEpJA0 r'OBOPUM! «bor — B He6e!».114

As with his studies into other religions, Rozanov accords himself a privileged position as uniquely able to
interpret religious truths. Although he relies on the texts of Egyptologists and archaeologists, he is prepared to
dismiss their work.

Ho «3agymatbes o miogopoaun» He 06110 00s3atensHo u Lllammonuony, u Bpyriy, u
Jlencuycy. «OHH uuTanu ueportudb». U  HATOMKHYBIIMCH Ha COOOIICHHE
eTHIETCKOro kpema: «9T0 — CnuHHAs KocTh O3upucay, Tak Kak HHYEro caMH He
COCIMHSIM CO «CITUHHOM KOCTBIO», HOO Belb M aHATOMMS, U (DU3HMOJIOTHS I HUX HE
Obu1a 00s13aTeNibHa, OTOPOCHIIA €ro, — OMOPOCUNA YIice BONPeKU MpedOBAHUIO HAYKU —
JaThb EFI/IHTy CIruIICTCKUue O6’])$ICHCHI/I$I, — HaTBOpWJIHU C HEeH TO XKE, UYTO
«HEOOpEe3aHHBICY» HATBOPHJIN C OOBSICHEHUSIMHU «OOPE3aHU.

BooO6iie, TeMa 0OBSICHSIETCS U3 TEMBI; HE HOCSI TEMBI B JTyIlIe — HEJb3s MIOHATh TEMBI Y
npyroro. U eciiu He HOCUTB B Jiyllie TJ1aBHBIX TeM Erumnra:

MMPOBUJAEHUE.

PO/, POAOCJIOBUA; TTIPEAKU U TTIOTOMKMN.

CEMbSL

PEJIUTUS. U B ocHOBe, U B CTEp)KHE BCEr0 Ha3BAHHOTO KAaK «KOJBIOENbY PEIUTUH,
MOJIMTBBI U POJIa:

KW3Hb U TTOJL.

Ecnu Bcero He MMETh JUYHO U CaMOMy 3a/1a4€l0 JKU3HH, TO HENlb3sh HUYEro MOHSTH B

115
Erumnre.

Rozanov also criticizes the symbolists and decadents, who adopt Egyptian themes but miss the true meaning of
their religion. Rozanov explains the true reverence of the Egyptians for living creatures.

Oun, u TOJIBKO oun, EJMHCTBEHHO oHu, OBLIM «IIAHTEHCTAMU», HE

«TOBOPYHAMM», a «JEJIOM»: HOO €CIH ThI, MOH JIPYyT JTUTEPATOP, BOUCTHHY «IIAaHTEHCTY,

13 1bid., p. 237. In Rozanov’s examination of Russian literature, he states that only Lermontov fully expressed
this holy reverence for the stars; Lermontov loved them ‘not like stones or sand, not mechanically or
geometrically’, but as living creatures. V.V. Rozanov, ‘Iz vostochnykh motivov’, in Vozrozhdaiushchiisia
Egipet, pp. 292-301 (p. 294).

1% <Ogni sviashchennye’, p. 237.

115 «Sem‘ia i sozhitie s zhivotnymi’, pp. 136-37. Emphasis in original.
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TO IMOJAW U ITOCOCHU Y KOPOBBI BbIMS, «KaK ObI oHa ObLIa MaTh TeOE». A eciau KOpOBa HE
116

«cecTpa Te6e», TO Tbl BOUCTUHY JIUTCPATOP U HUYEM OOJIBIIIE HE MOXKEID OBITH.
All life emanates from God, and in turn contains Him. Therefore all life is open to veneration. The Egyptians
did not reserve an elevated position for humans. Rozanov frequently refers to the Egyptian adoration of animals,
especially the cow, and believes that contact with animals helped them to worship God.

I/IMeHHO, MHOT'UEC JKUBOTHBIC IIPUBEJIN CTUIITAH K CAMBIM IMOPA3UTECIIbHBIM OTKPBITUAM:
" OHU HC OH_II/I6J'II/ICL, «cyuTasg poaoHa4YaJIbHUKaMU CBOUMMN» O3Hpnca u I/I3I/Illy, «uapef/'l
MI/I(l)I/I‘IeCKI/IX», Hn 3aTeEM 6apaHa, CBUHBIO U «IIPOYHX». Bcex. «Bce xuBoTHBIE CYTb

Halllh YYUTECIIA. Onu Hay4uJIM HaC 601"y n MO_]'II/ITBG».:L:L7

In an example of his ‘korovotsentrizm’, Rozanov associates his own family cow with the entire cosmos, the
stars, and the processes of the world which give life.**® Rozanov treasures his intimate connection with this cow
and its heavenly milk.""® Animals worship God through their natural behaviour; Rozanov’s specific term for this
is ‘ozirianstvovat”’, and man should copy this."*® This does not demean humans to the level of animals, but
elevates all forms of life to the divine. By breaking the categories between forms of life, Rozanov displays the
unity of the world in a variety of manifestations. This is best demonstrated by the Sphinx, a combination of
different animals.’** Rozanov also notes drawings of men with animals’ tails, noting the parallels between
humans and animals.*?? He glorifies incidents of sexual activity between men and cattle, and suggests that such
proximity to animals can help man to reach God.'?

Matter is dead unless life acts upon it to make it holy. Rozanov frequently expresses his fear that life on
Earth might die out, leaving a planet devoid of all living things. The life of animals — especially their mating
rituals — is intimately linked with the life of the Earth, in particular its seasonal cycles, and the movement of the
sun.*® In this respect, Rozanov diverges from the view expounded in the mythological investigations of

Merezhkovskii and Solov'ev. Both these suggest that God is essentially masculine, and acts upon a feminine

world. This leads Rozanov into a paradox. He insists a priori that the world is holy owing to its divine

18 1hid., p. 132.

17y V. Rozanov, ‘Pered zevom smerti’, in Vozrozhdaiushchiisia Egipet, pp. 264-70 (p. 270).

18 <Semia i sozhitie s zhivotnymi’, p. 129.

119°g Fediakin, ‘Sokrovennyi trud Rozanova’, in Vozrozhdaiushchiisia Egipet, pp. 492-99 (p. 496).

120 <pered zevom smerti’, p. 267.

121y V. Rozanov, ‘Deti egipetskie’, in Vozrozhdaiushchiisia Egipet, pp. 86-88 (p. 87).

122 «Sem’ia i sozhitie s zhivotnymi’, p. 135.

123 Rozanov frequently highlights the physical relationship between man and beast, especially cows. He
describes man’s interaction with the world as sucking at the teats of Osiris. He glorifies the case, taken from the
Russian press, of a peasant who engages in bestiality with his cattle. See Poslednie list’ia, p. 221.

124V V. Rozanov, ‘Muzhestvo i otcheshtvo’, in Vozrozhdaiushchiisia Egipet, pp. 237-39 (p. 237).
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createdness, which in turn justifies natural human activity. Yet he also insists that the world can only be holy if
man continues to reproduce. Rozanov is never sure whether man’s interaction with matter is a purely
epistemological issue, or a question of activity. At times he wishes it to be both. This irregularity in his thought
reflects common problems in philosophy, where thinkers find it hard to reconcile the given with the posited,
though in Rozanov it is particularly problematic as he constantly struggles to stress the continuing links between
God and the world and underline matter’s innate sanctity. This tension also has implications for Rozanov’s

literature, a question which will be examined in the final chapter.

6. Rozanov and Osiris

Rozanov relies on an embodied God who can reproduce, merging the transcendent and the immanent. The
human body is likewise sanctified, made in the divine image and likeness. God has a penis, which guarantees
His relationship with man, and upholds the unity of the real and the ideal. This connection is affirmed through
circumcision, a ritual which Rozanov believes originated in Egypt, and which the Hebrews assumed from their
neighbours.

Rozanov engages with the history of ideas over the physicality and emasculation of divinity. Many
commentators have noted that, in the transition from paganism to modern Christianity, the body of God has
disappeared. The deities of pre-Christian religions had bodies. The Egyptians attached great importance to the
physical activities of their gods, especially their sexual prowess. Depictions of the rich pantheon of Egyptian
gods, particularly of Osiris, often show their deities with an erect penis. The Hebrew God, especially in early
Judaism, was also understood as embodied.'?® Rozanov’s project involves the ‘re-membering’ of God, the re-

insertion into religion of the divine phallus.*®

125 Eilberg-Schwartz argues that it was the fact that the Jewish priesthood was forced into a homoerotic
relationship with its God, that encouraged its members to configure Yaweh as a genderless spirit. Eilberg-
Schwartz studies the problems inherent in the masculinity of the Jewish deity, and the implications for the
Hebrews of having to relate intimately to a father figure. Much of the language of (especially early) Judaism
describes the relationship between God and the Jews in erotic terms. For example, Eilberg-Schwartz argues that
the reason that men were not allowed to gaze upon God was the fact that men were not permitted to see His
penis. There are instances in the Old Testament where prophets were allowed to see God, but only from behind;
he compares the language of Exodus 33. 21-33, where God warns Moses only to view His back, to Genesis 9. 20-
25, where Shem and Japeth avert their eyes from their own drunken father’s nakedness. See Eilberg-Schwartz,
God'’s Phallus, especially pp. 60-64, 81-86. Rozanov frequently displays great fondness for the Song of Songs,
which he considers justification for the sensual experience in religion. Rozanov often describes his own erotic
relationship with God, but only to God’s feminine side, circumventing any potential homoerotic encounter with
the divine.

126 The term ‘re-membering’ is taken from Hare’s investigation, and his description of how the Christian deity
was disembodied through philosophical investigation. See Hare, p. 224. Rozanov’s anamnesis, his version of the
reconnection of man with God’s body, is discussed below.
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Out of all the Egyptian deities, Rozanov is particularly drawn to Osiris, his body, and his fatherhood of
the Earth."?” Rozanov draws parallels between Osiris and the Christian God; the two in his worldview are the
same. The Osiris myth also proves that man may be deified.?® In the Osiris myth, Osiris was murdered by his
brother Seth, and his dismembered body was cast into the Nile. Osiris becomes a scapegoat, whose body is
intrinsically linked with the Earth, the soil and the river.’® Isis buries all the pieces of his body, except the
penis, which she then uses to revive him. Osiris then impregnates Isis, and their son Horus kills Seth and takes
his place as king of Egypt. The resurrection of Osiris is linked with the potency of his phallus and his
procreative powers.**® Although Osiris was originally a local god worshipped by small regional cults, over the
course of Egyptian history he was assumed into a national mythology. Pharachs came to believe that they were
the earthly incarnation of Osiris. On their death they assumed the celestial form of the god, and their offspring
then took Osiris’ earthly form.**" Initially, immortality was only the preserve of the pharach, but in time the

belief in this type of rebirth was extended to all Egyptians.'*

Osiris becomes tied into a recurrent pattern of
rebirth, where there is no such thing as death, but only the transition from one form of life to another. Osiris
proves the immortality of the person through his children, but also the direct identity of man and God. There are
similarities in the Osiris myth and the account of the death and Resurrection of Jesus. However, Rozanov
opposes the Osiris myth and the story of Jesus’ Resurrection, as they provide alternative representational
structures for the ideal and the real. Most importantly, they offer two different versions of resurrection. In the
Orthodox variant, the resurrection of the human involves his detachment from this world. However, in Egypt
man’s rebirth takes place not abstractly, but on Earth and within human time. This explains Rozanov’s frequent
references to myths which narrate a resurrection on Earth, such as Osiris, and the myth of the phoenix.**

Osiris was not just considered the god of life, but had a multitude of associations. He was equated with

the entire universe, the annual harvest, death (which has a different meaning in ancient Egyptian culture to the

Christian understanding), and the River Nile (considered along with the sun the source of all life).*** There is no

127y V. Rozanov, ‘Résumé ob Egipte’, in Vozrozhdaiushchiisia Egipet, pp. 240-44 (p. 241).

128 v V. Rozanov, ‘Taina chetyrekh lits, shesti kryl i omovenie’, in Vozrozhdaiushchiisia Egipet, pp. 91-106 (p.
104).

12% Hare, p. 20.

130 |bid., p. 25.

131 Jan Assmann, The Search for God in Ancient Egypt, trans. by David Lorton (Ithaca/London: Cornell
University Press, 2001), p. 125.

32 Hare, p. 34.

133 See, for example, V.V. Rozanov, ‘Homines novi’, in Kogda nachal stvo ushlo... , pp. 16-22 (p. 22).

134 As this thesis has shown, the elemental aspect of Rozanov’s thought is very important. He displays a deep
affinity towards agriculture and nature, and especially the sun and water. The very name Osiris could possibly
derive from the Egyptian word for moisture, which also figures as a life-giving substance in Rozanov’s thought.
Rozanov refers to the Volga, that river which has a special place in the Russian consciousness, as the ‘Russian
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distinct and constant version of Osiris’ role in the wide variety of Egyptian myths, although one of the most
important accounts is given in the Pyramid Texts.*®* Nevertheless, as one of the most important of Egyptian
legends, the Osiris myth has been subject to constant revision, both throughout Egyptian history and in more
modern times, to fit religious, philosophical and political requirements. Surviving documents from Egypt leave
complex and often contradictory fragments. Most modern retellings derive from Plutarch’s version.*®® Like
Plutarch, Hegel and Lacan, Rozanov also takes the Osiris myth and uses it for his specific purposes. Rozanov
contends that the Osiris myth has greater validity than the New Testament parables. For Rozanov, the most
important aspect of Osiris is the way this narrative expresses God’s paternity of the world. Rozanov writes about
this in a deliberately explicit manner; he writes that in Egypt, the world is understood as the seed of God.**
Rozanov writes that the Egyptians were the first to understand that the world is produced directly from God’s
phallus, and therefore the beauty and potentiality of all matter is linked to the procreative activities of God.**®
Divine semen is the building-block of the world.”* The sexual organs are images of the divine (Rozanov uses
d.140

the word ‘obraz’ with its obvious connotations of the Orthodox icon), through which all mankind is unite

EFI/IHTSIHC UMEIn FCHI/IaJ'IbHyTO JIOFa}leZ B CyTI/I IIOJIOBOI'O opraHa YCJIOBCKAa, UMCHHO
MYXKCKOro, ero Solo — yBumeTh mpoolOpas, ma MpsMO 3epHO U CyTh Bcell BOOOIIE
KOCMOT'OHHH, CAMOT0O CJIOEHHSI MUPa, Kak Obl CKa3aTh TJIaBHEMWIIIee: TI0JIOBOM OpraH u
pOXIaeT HOBOE OBITHE OTTOrO, YTO OYAYYH M KaKach «OpraHOM», OH Ha CaMOM Jielie
€CTh 3apOIBIII U 36PHO MHUpa, Parvum in omne, pars pro toto, u ere Kak TaM BBIXOIUT
MO-JIATBIHU WM MO-Tpedeckr. OTYero u mpoucTeKaeT He TOIBKO CHJIa €ro, HO elle U Te
JOpyrue moTpscaroue (QEeHOMEHbl, 4TO «0orM u JroanW» (Ha4ajao TMOYUTAHHS
JKUBOTHOTO Y €THNTSH), cobaKkH, (hapaoHbl, ACBYIIKH, LAPHUIIBI, BOIYHIBI, «UTYT €rO

OJMHAKOBO» — YTYT KaK €ruITAHE B CBOUX ((TaPIHCTBaX)).141

Rozanov believes that the Egyptian view of the potential of God corresponds to his own. Osiris and Isis, who

come together to create the world through Osiris’ semen, are the same as the male and female aspects of the

Nile’. ‘Russkii Nil’, pp. 145-99. Remizov also picked up on this elemental aspect in Rozanov, and named his
posthumous tribute to his friend ‘Kukkha’, meaning ‘moisture’ in Remizov’s artificial monkey-language.
Remizov, Kukkha, p. 125.

135 Assmann, p.125.

136 Hare, p. 10.

137y V. Rozanov, ‘Vechnoe afrodizianstvo’, in Vozrozhdaiushchiisia Egipet, pp. 186-91 (p. 188).

138 <Résumé ob Egipte’, p. 241.

139 Rozanov depicts a cosmos whose principal component is not the atom, but the eternally-flowing semen of
God. See his letter of 9 March 1918 (0.S.) to Gollerbakh, reprinted in Gollerbakh, V.V. Rozanov: Zhizn" i
tvorchestvo, p. 43.

140 <Résumé ob Egipte’, p. 241.

11V, V. Rozanov, ‘Skuka’, in Vozrozhdaiushchiisia Egipet, pp. 277-81 (p. 280).
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divine in his own religion, the two Elohim of the Hebrews.'*? He dismantles formal family relations demanded
by the Church. According to Rozanov, there was in Egypt no formal rite of marriage, people were free to enter
into and dissolve relations as they pleased. Cohabitation per se was considered sacred, and any kind of fecundity
was holy. In his desire to establish genetic proximity between people, Rozanov idealizes the incest apparently
common in Egyptian communities. He relies on the myth of Oedipus to underline the truth of this fact.

The Oedipus myth assumes a crucial role in Rozanov’s thought.*** The myth of Oedipus opens to
mankind the secret of perpetuating life on Earth. For Rozanov, every wife can also be a mother to her husband.
He writes that men cannot help but suck on their wife’s breasts like a child.*** In this way, the wife, with whom
man copulates, becomes also the Madonna, the universal mother; Rozanov dismantles one cultural code and
replaces it with a new one.'*®> Rozanov called his second wife ‘mama’, and rumours (almost certainly malicious
and unfounded) circulated in Petersburg that he was conducting an affair with his step-daughter.**®

Rozanov writes that people are instinctively drawn to their genealogical relatives. He draws parallels
between Egypt and incidents from contemporary Russian life, drawn from newspaper articles, which narrate
tales of families whose members engage in sexual relations with each other. Rozanov writes that such cases of
incest are common, and are perfectly natural. There is a curious cosmological model for this in Rozanov’s
thought. Although he believes that the Earth is the child of God, at the same time, God enjoys an erotic
relationship with His creation. God might be the world’s lover, as well as its creator. Rozanov also draws
examples from the Old Testament.

CetoT: 1 MOCMOTPHUTE, BEAb 3eMJISI HE TOJIBKO IO BHUAY CBOEMY, HO U IO CYIIECTBY
CBOEMY — OproxaTa, IOCEB €CTh COBOKYIJICHHE 3€pHA M IUIaHETHI, HOO 3EpHO eCThb
CTapmIMii W TepBBIH, ecTh AgaM, a IUlaHeTa — Tojibko EBa, BTOpas u MeHee
TSDKEJIOBECHAs. 3epHO, NMAJaloIIee C IepeBa WM C TPaBbl HA 3€MIII0, — OILIOJIOTBOPSET
€c COBEpIIEHHO, KaK MYXXUYHHA >KeHIMHY. Ho B «IOpsiiKe NUYHOrO CyIECTBOBAHHS»
JIEpEBO, KOHEYHO, «BBIPOCIIO U3 3EMIIN», — 3TO €IUHUIHOE JIEPEBO, — U €CTh ChIH ee. 1
YTO e MBI BUAUM? Bennkyio TaliHy Damma: 9To CBIH OIUIOJOTBOpPSET MaTh cBorO. Ho

CMOTpPHTE, CMOTPHUTE, KaK HOYMEH MPOHU3bIBAET ()EHOMEHBI: eCli MyXKy naxke 50 ner,

142 <Résumé ob Egipte’, p. 241.

%3 This thesis does not have the scope to go into the psychoanalytical aspects of Rozanov’s thought, though a
Freudian examination of his beliefs would undoubtedly provide interesting conclusions. Rozanov often
discussed his mother in candid and sexual terms, and yet in his work and correspondence there is scant mention
of his father. However, it is important to note that Freud does not consider mythology itself central to his views:
Freud works from the point of view of psychology backwards — for him, the complex explains the construction
of the myth, not vice versa. See Jean-Joseph Goux, Oedipus, Philosopher, trans. by Catherine Porter (Stanford:
Stanford University Press, 1993), pp. 1-2.

144y V. Rozanov, ‘Demetra i mif Edipa’, in Vozrozhdaiushchiisia Egipet, pp. 256-60 (p. 257).

%5 “Demetra i mif Edipa’, p. 257.

146 Gippius, ‘Zadumchivyi strannik’, p. 166.
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a KCHC TOJIBKO 20, JKeHa OOHMMaAaeT ero CBEPXY KHH3Y, COBCPIICHHO, KaK MarTb,
0aroKaeT ero U ICUXUUYECKH CMOTPHUT Ha HEIr'0 Kak Ha CBOCTO p€6€HKa. Besikast 11000Bb
— BCSKHU pa3, Kak MYXYWHa MW IKCHIIMHA COBOKYIIWINCH MCKIAY CO60fI, JKCHa
TAWHCTBCHHO YCBAaMBACTCA B MATb MYXKY: H ((3}_'[I/IHOBEI TailHa» €CTh BOO6HIaH B

opaxe.™’

This ‘edipstvo’ is thriving in Russia, and people who engage in it lead holy and happy lives.**® Rozanov
believes that Oedipus was blessed with some knowledge superior to that of contemporary Russians, a revelation
that came to him when watching a production of Sophocles’ play in Petersburg.

CMOTpH Ha Tpar¢iuto B €€ 3aKIIIOUYUTECIIbHOM aKKOPJE, s MOYYBCTBOBAJ, YTO APCBHHUE
WX HEKOTOpasd 4aCTb APEBHUX, B 06IJ_IGM Pa3BUTUU HHKEC HAC CTOAIIHX, — B OJHOM

OTHOIICHUHU, W HMCHHO «BCIACHUA), <«3HAHUA», — HEOOBIKHOBEHHO HaJl HaMu
9

BO3BI)IH_Ia,J'II/ICI:-.14
Oedipus grasps the secrets of eternal life, the fact that each man becomes Osiris when he dies. Oedipus realizes
that death does not lead to non-being, but is merely a change in status, the reverse side of the same coin as this
life. In Rozanov’s interpretation, the myth of Oedipus merges (Rozanov uses the word ‘slivat’sia’) with
Egyptian thought, and also with the first books of the Bible. Therefore one of the major reasons for Rozanov’s
use of Egyptian myths is his need to understand death, to overcome the pessimism of Orthodox theology and the
unhappiness of his own family life. It is clear that Rozanov was greatly influenced by Leont’ev’s organic
theories. However, it is not enough to accept an interpretation of being which accepts decline, dissolution, and
finality. Rozanov overcomes Leont’ev’s pessimism by revising his ideas and opening up his thought to the
possibility of new life.

VYixke JleoHTheB OoJiee ECSTH JIET HA3a 1 OLIYIIAJ 3TO BCeoOIee KPYyroM pa3iioKeHue 1
COBETOBAJI, KaK MOJUTHYECKYIO MPOrpaMMy: «IIOIMOPO3UTH THHUIOIIee». ledanbHblid
COBET CaMOro IUIAMEHHOI'O W3 HaIINX KOHCEPBAaTOPOB, MOXKANyH, €IUHCTBEHHOTO
KOHCepBaTopa-uaeannucTa. [leqansHplii 1 OeCCHIBHBIN COBET: OH 3a0bUI, YTO BEIb HE
BEYHAsA K€ 3MMa HACTAHET, YTO Ha YCTaHOBKY BEYHOW 3WMBI HE XBAaTUT CWI HHU Yy
KaKoro KOHCepBaTH3Ma M YTO KakK MOTEIUIeeT, TaK celdac jke HAYHeTCs y'KacHas BOHb
or pazioxeHus. OH, Ouomor, 3a0bUT Apyroe SBJICHWE, YTO BBIPACTAIOT YyIHBIC

OpXHUAEW Ha THHUIOMIUX OCTAaHKaX CTapbIX AEPEB, HO, YK€ KOHCYHO, BBIPACTAIOT OHH

Y7 <Demetra i mif Edipa’, pp. 256-57.
%8 |bid., p. 258.
149 «Chto skazal Teziiu Edip?’, p. 289.
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BOBCC HC ITOBTOPSA B cebe THI U (1)OpMy 9TOro Ae€peBa, MPEBPATUBLICTOCH, IO 3aKOHY
50

BCEro CMCPTHOI'O, B «IIE€PCTh 3(2MHyIO)>.:L
In Egyptian thought, death is not an end, but opportunity for a new beginning, a form of renewal where the unity
of the person is preserved."**

B coOcTBEeHHOM CMBICIIE «MEPTBBIX» He ObLTO B ErumTe, B HEM HHKTO «HE YMHpaI», a
JIUIIG TTOTyYall HHYI0 (OpMy JKHU3HH, HHOE COCTOSHHUE ObITHA. be3 3Toro yoexmeHus
OHU HE CTPOWIN OBl TUPAMUJI CBOUX M HE YKPEIUISLIH ObI HAIMOO0ME KPEMOCTei CBOMX

MOT'UJI. 152

Orthodoxy is unable to provide a satisfactory narrative for death where the unity of consciousness and reality is
preserved. Instead, the Osiris myth provides a circularity to life. Death is not an end, but marks the renewed
significance of birth.">® Rozanov ties together both ends of man’s life, ensuring that his death is seen as a rebirth.
The cradle pulls towards the grave as the grave pulls towards the cradle.”®* This view is also applied to the
whole of human history. The Revelation of St John is not apocalyptic in the Christian sense. Rozanov interprets
this as a pagan narration of paradise.> The Book of Revelation does not herald the end of the world, but instead
brings us back to its beginnings, the pre-historical period where the heavenly was equal to the earthly.*® The
beasts described by John are the same as those painted by the Egyptians. The number of the beast is the number

of the Tree of Life. It is not to be read ‘six hundred and sixty-six’, but ‘six-SiX-six’, as it points specifically to

157 h 158

the sixth day and to the creation of man.™" At the end of the Bible, man is redeemed through this rebirt

Salvation takes place within historical time, not outside human experience.

130 v/ V. Rozanov, ‘Gosudarstvo i obshchestvo’, in Kogda nachal stvo ushlo... , pp. 38-43 (p. 43).
151y V. Rozanov, ‘Pervaia kolybel naia pesnia na zemle’, in Vozrozhdaiushchiisia Egipet, p. 89.
152 V.V. Rozanov, ‘Iz “Knigi Mertvykh...””, in Vozrozhdaiushchiisia Egipet, pp. 144-49 (p. 144). Many
commentators have remarked that the obsession with death formed the fundamental part of Egyptian culture, a
pessimistic contrast to Rozanov’s positive interpretation of their thought. For example, see Bertrand Russell,
History of Western Philosophy, and its Connections with Political and Social Circumstances from the Earliest
Times to the Present Day (London: Routledge, 1946, 1961), p. 26.
153 V.V. Rozanov, ‘K risunku: “Anubis prinimaet mumiiu iz ruk plachushchei zheny, chtoby vnesti ee v
mogilu™”, in Vozrozhdaiushchiisia Egipet, p. 144.
154y V. Rozanov, ‘Tut est’ nekaia taina’, in Vo dvore iazychnikov, pp. 309-12 (p. 311).
155 Gippius recalls that the Apocalypse was the only New Testament book which Rozanov would accept, with
the occasional concession to St John’s Gospel. See Gippius, p. 173.
123 V.V. Rozanov, ‘Zverinoe chislo’, in Vo dvore iazychnikov, pp. 237-42 (p. 241).

Ibid.
158 |bid., p. 239.
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7. Russia and Egypt: The Mythological Heritage

The end of the 19" century and the beginning of the 20" centuries were understood by many across Europe and
Russia as a new age, where traditional values were replaced by secularism and a growing reliance on
technology. Progress itself was perceived eschatologically, as Altizer writes: ‘the very advent of modernity can
be understood to be an apocalyptic event, an advent ushering in a new world as a consequence of the ending of
an old world’.®® Altizer argues that apocalypticism in western thought was initially made possible by St Paul’s
division of body and flesh.® However, he argues further that Hegel has had most influence on apocalyptic
trends in western philosophy by defining historical progress in terms of a logical dialectic, which can only take
place through the complete negation of the subject. He insists that until Hegel, man did not conceptualize history
in terms of dialectic progress and as a deviation from all that has gone before.

Until the advent of modernity, virtually all thinking was closed to the possibility of the
truly and the actually new; the future as such then could only finally be a realization of
the past, for history itself is ultimately a movement of eternal return, and even

revelation or a divine or ultimate order is a movement of eternal return.*!

The trend of seeing history in terms of cataclysmic shifts is highly pronounced in Russian culture. This tradition
has many sources, including the strong affinity in Russian philosophy (especially in the 19" century) for
German idealism, including Hegel.’®* Other reasons feed into this interpretation of history. In the semiotic
schemes of Lotman and Uspenskii, Russian culture is described as binary, where opposing schemes of thought
alternatively compete for authority, leaving no scope for compromise; the transition from one epoch to another
is seen as a complete break with the past.'®® The understanding of history as a series of cataclysmic schisms
exists alongside the desire of many Russian thinkers to interpret their past as a seamless progression of linked

events. This helps explain the paradox at the heart of Russian religious conservatism with which Rozanov has to

59 Thomas J. Altizer, “Modern Thought and Apocalypticism’, in The Encyclopedia of Apocalypticism, 111, pp.
325-59 (p. 325).

% 1bid., 326.

181 |bid., p. 335.

162 Motrenko argues that this attention to Hegel in the Russian religious renaissance stems from Solov’ev’s
influence, not just in terms of his philosophy, but also in terms of his interpretation of other philosophers. T.V.
Motrenko, Gegelevskie idei v mirovozzrensko-religioznoi paradigme rossiiskoi filosofii XIX — nachala XX vekov
(Kiev: Slovo, 2005), p. 305.

183 Ju.M. Lotman and B.A. Uspenskii, ‘Rol’ dual nykh modelei v dinamike russkoi sistemy (do kontsa XVIII
veka), Trudy po russkoi i slavianskoi filologii, 28 (1977), 3-39 (pp. 3-6).
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engage, in that, although the task of the Orthodox was to prepare the way for the realization of the Kingdom of
God, political, religious or social change was feared for the potentially devastating effects this would have.'**

Following Chaadaev, as Aizlewood explains, the theme of continuity versus rupture has become one of
the defining paradigms by which to examine Russian philosophy.*® The search for continuity in turn has led
thinkers to look for the true basis of Russian history, be it Rome, Byzantium, or a vision of pre-Petrine Russian
culture. Many Russian thinkers have been sensitive to perceived breaks in their history. For example, continuity
is one of the major themes of Florovskii.

I/ICTOpI/IH pyCCKOﬁ KYJbTYPHbI, BCA OHAa B nepe60ﬂx, B MpUCTYyNax, B OTPECUCHUAX WIN
YBCIIMYCHUAX, B pPa304apOBaHUAX, HU3MCHAX, pa3pbiBax. Bcero Menbiie B HeW

HeHOCpeZ[CTBeHHOﬁ OCJIBHOCTH. PyCCKaH HUCTOpUYCCKAas TKaHb TaK CTPAHHO CITyTaHa, U

1
BCA TOYHO IIEpEMATA U o6opBaHa. 66

One consequence of this was the obligation placed on Russian thinkers to re-interpret breaks in Russian history
and assimilate them within their own schemes. Temporal upheavals were presented either as a departure from
the correct course of history, or alternatively were accorded a subsequent interpretation as part of the natural
development of the Russian nation. For example, the reforms of Peter the Great were seen by the Slavophiles as
a breach of the Orthodox heritage, and therefore explained the nation’s spiritual decline. Alternatively, the
Westernizers argued that Peter’s reforms were undertaken within Russian traditions. These problems became
more pronounced in the Silver Age; as Katsis has argued, thinkers of this period posited a series of

eschatological events (such as the end of the century, the various wars and the subsequent revolutions) as the

184 Therefore in Russian philosophy, alongside its powerful historical element, there exists the tendency to
separate soteriology from earthly existence. Kuznetsov has argued that the apophatic tradition which the
Russians inherited from the Greeks has encouraged this distinction of history from eschatology. See P.
Kuznetsov, ‘Metafizicheskii Nartsiss i1 russkoe molchanie: P.Ia. Chaadaev i sud’ba filosofii v Rossii’, in P.la.
Chaadaev: pro et contra. Lichnost' i tvorchestvo Petra Chaadaeva v otsenke russkikh myslitelei i issledovatelei,
ed. by AA. Ermichev and A.A. Zlatopol'skaia (St Petersburg: lIzdatel’stvo Russkogo Khristianskogo
gumanitarnogo instituta, 1998), pp. 729-52 (p. 730). Aizlewood has also investigated this point in his study of
the tensions between ontological and rational concepts of truth in Russian thought, and writes: ‘earthly historical
existence is viewed as essentially already completed, and so in inheriting this tradition Russian consciousness
finds itself in a position of extra-historical existence’. See Robin Aizlewood, ‘Revisiting Russian Identity in
Russian Thought: From Chaadaev to the Early Twentieth Century’, Slavonic and East European Review, 78
(2000), 20-43 (p. 23).

165 Aizlewood argues that the overwhelming sense of temporal dislocation in Russia has been conducive to the
traditions of eschatology and utopianism in Russian thought. Aizlewood, p. 39. In following this argument, it
can be suggested that Rozanov’s greatest contribution to Russian thought is his establishment of a utopian vision
within time, at the very beginning of human history. The fact that the Garden of Eden existed (this is presented
as a given in Rozanov) at the start of human history proves to Rozanov that his utopian project is not abstract or
speculative, but grounded in the reality of material existence.

1% Florovskii, Puti russkogo bogosloviia, p. 500.
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end of history. Yet once each of these events was passed, it was subsequently reinterpreted within each
individual thinker’s historical scheme."®’

In presenting the natural connection between Russia and Egypt, Rozanov wishes to resurrect the
religious beliefs of the ancients. He looks to the status accorded in Egypt to mythology, and states that for the
Egyptians, myths are the foundation of their religion.’®® Rozanov sees the development of philosophy as a
deviation from the true course of man’s relationship with the world. Philosophy implies the construction of an
objective understanding of reality, and the separation of consciousness from matter. Rozanov wishes to set the
Russians back on the correct course of history, by resurrecting a mythological outlook and a feeling for God. He
pre-empts more recent studies which suggest that the acquisition of rational knowledge and the development of
systematic philosophy represent the dissociation of man from the Creation, and the rejection of mythologies
which account for his origins.**®

Rozanov identifies the transition from the Egyptian religious outlook to the Greek philosophical
tradition as a deviation. He believes that Egyptians myths are their religion, whereas myths in other contexts are
false. Greek myths are superficial, lacking true content. Rozanov expands to create an opposition between
religion and philosophy. Whereas the Egyptians understand the Creation as the basis of the correct way to
worship, Rozanov criticizes the ancient Greeks for the lightness of their prayers.*”® Rozanov describes the Greek
worldview as obsessed with the external and superficial, and lacking an internal and moral quality. Greeks
worship the flesh, but without any regard for its essence or its potential. In turn, this has permitted them to
abstract thought from physical categories, leading to the separation of consciousness and the world.

Eruntsine, y3naBasi rpedeckue Mu(BI (TO e — U O MHJIOM 3eBece), MOIJIU TOIBKO
NOKaTh IUIEYaMH U cKa3aTh: «ITO — MOHUIocTh». Y mpubaBuTh: «Y Bac BooOIIe HET
penuruy, a MEQBI, CKa3Kd, — U O MOIUIBIX CYIIECTBaX. Y Bac HET PEIHIUH, a KaKHe-TO
nMeHa 6oro. Y Bac Het 1uiada M3uael 06 O3upuce, — U 1enoBanus BozmobieHHOTO.

Viinure. Yitoure ¢ mia3 nomoii!». 7!

187 |_, Katsis, Russkaia eskhatologiia i russkaia literatura (Moscow: O.G.1., 2000), p. 12.

168 <Semia i sozhitie s zhivotnymi’, p. 129.

169 \/oegelin describes the advent of philosophy as the entrance of man into an ordered history, which in itself is
apocalyptic as it creates the ‘catastrophe of an old world and its metastasis into a new one’. Voegelin, p. 166.
Emphasis in original. Strauss suggests that philosophy arises from the rejection of creation accounts hitherto
presented by religion, and argues that the rejection of philosophy is the ‘primary impulse’ for philosophy. Leo
Strauss, ‘The Mutual Influence of Theology and Philosophy’, in Faith and Political Philosophy: The
Correspondence between Leo Strauss and Eric Voegelin, 1934-1964, trans. and ed. by Peter Emberley and
Barry Cooper (Columbia/London: University of Missouri Press, 1993, 2004), pp. 217-33 (p. 219).

170y V. Rozanov, ‘Velichaishaia minuta istorii’, in Vozrozhdaiushchiisia Egipet, pp. 8-19 (p. 19).

"1 «Sem‘ia i sozhitie s zhivotnymi’, p. 129.
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Ultimately, Greek philosophy has fed into Christianity, where the fixation on spiritual matters completely
disregards the physical.*2

The transition from the Egyptian mythological to the Greek philosophical worldview is crucial in
Rozanov’s religion. Rozanov is in some ways a liminal figure, one who is drawn to ruptures in history; he
wishes to examine these breaches in the context of his broader studies of how man maintains his links to the
Creation throughout the passage of time. This helps explain the significance of Oedipus in Rozanov’s thought.
The Oedipus tale is traditionally understood as marking the transition from myth to philosophy. In particular the
Sphinx, providing as she does the bridge between Egypt and ancient Greece, is seen as the symbol of this
shift."”

Oedipus solves the Sphinx’s riddle, and focuses our attention not on God or the world, but on man. Yet
Rozanov is not content with this, and follows with another question: what is man? He is unsure; following the
traditions of Orthodoxy, he contends that the essence of man, being made in the image of God, is unknowable.
Divine apophaticism leads to anthropological apophaticism. Yet there are aspects in which Rozanov is clear:
man is made in the image and likeness of God, and insists that this connection must be demonstrated
physiologically. He wants the Russians to ‘re-member’ God, by re-establishing physical ties with Him through
the phallus. By engaging in sexual activity, man ends his isolation and embraces the ideal by re-enacting the
Creation. More broadly, in all his activity man is called on to foster a sensual relationship with the past, and re-
establish a tangible relationship with history, rather than simply studying his past intellectually.*”* Throughout
his work, Rozanov displays a preference for physical contact with the past, rather than its intellectual

examination.'” Perhaps one of the most vivid examples Rozanov practices this is in his numismatics; Rozanov

72y V. Rozanov, ‘Ellinizm’, in Vo dvore iazychnikov, pp. 171-77 (p. 173).

% Goux, Oedipus, Philosopher, pp. 143-45. There may also be a further cultural explanation for Rozanov’s
fascination with the Sphinx. In mythology, the Sphinx has often been seen as the beast which performs rites of
initiation on young men. She has been considered the object of man’s deepest and darkest sexual urges, a
strange feminine creature who tempts young men on the transition into adulthood into a potentially fatal union.
One notes on an individual basis Rozanov’s fascination in the transition of humans from one state to another,
from adolescence to adulthood, and the rites which manage these changes. In mythology, teranthropomorphic
beasts typically oversee ‘liminal ritual situations’. See Goux, Oedipus, Philosopher, pp. 37, 47.

174 V. V. Rozanov, ‘Zheltyi chelovek v peredelke’, in Okolo tserkovnykh sten, pp. 48-57 (p. 53). This is a
particularly Rozanovian form of anamnesis, the remembrance of God. In general Christian terms, anamnesis is
more than a ‘straightforward “remembering’”’, but has ‘confessional implications’, where the worshipper enters
into a relationship with Christ based on future salvation. See Richard J. Ginn, The Present and the Past: A Study
of Anamnesis (Allison Park: Pickwick, 1989), pp. 25-26. Concepts of anamnesis are contingent on theological
interpretations of history. Rozanov’s remembrance constitutes entering into a historical link with God, founded
on the ongoing chain of human procreation and generation through which man traces his origins to the
beginning of time. Christ, who has ‘dephallicized’ religion, disrupts this link.

175 For example, at the end of March or the beginning of April 1901, on his return to Russia after a trip to Italy,
Rozanov wrote to Suvorin of his joy in being able to come into contact with the same objects Pushkin had,
displaying Rozanov’s love for the tangible aspects of history over the merely cerebral. Rozanov writes:
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does just not study his coins abstractly, but constantly fondles them, and uses them to make contact with the
ancient world.'"

Rozanov’s turn to Egypt came a time when debates intensified over the future of Russia’s political
structures, and the manner in which religious questions shaped the relationship of the people to the state. Many
of these arguments were formulated alongside debates over Russia’s relationship with the west and her place in
world history. The idea that Russia does not belong to the club of ‘civilized’ western nations, however that
civilization was defined, has been common among European and Russian thinkers, and persists today. In these
arguments, the comparison between Russia and Egypt as oriental, tyrannical states has often been made.'”’
Egypt becomes a symbol for how Russia defines herself against the traditions of the west; this is as true for the
idyllic musings of Belyi as it is for democratic reformers in contemporary Russia who portray Putin as a
despotic pharaoh.

In nineteenth-century religious thought, proposals for the redefinition of the relationship between man
and state were made theologically. In addition, the arguments of these thinkers drew on epistemic concepts
which were largely at variance with those common-place in western political and religious systems. Slavophile
thought was traditionally dominated by the idea that knowledge lay not in the reasoned authority of a single
ruler, such as a pope, but was formulated corporately through the people. Dostoevskii advocated the
organization of the Russian people along ecclesiastical lines, circumventing the cold and impersonal authority
which he considered dominant in Europe. In a similar vein, Rozanov frequently expresses his abhorrence of the
Russian bureaucracy, and advocates an intimate relationship between tsar and people based on genetic and
familial ties. He produces a model of the Egyptian Pharach and his people, united in a community where the
religious authorities are composed of the people. In this way, Rozanov inverts the notion of autocracy as

backward and antithetical to national wellbeing, but as a vital component in preserving national unity and

expressing the truth of the people. Rozanov often expresses his undying love for the tsar, without whom he

‘XopoIro moTporath MCTOPHIO pyKamH, Malo o Hell umtars’. Letter reprinted in V.V. Rozanov, Priznaki
vremeni: Stat’i i ocherki 1911 g. Pis'ma A.S. Suvorina k V.V. Rozanovu. Pis'ma V.V. Rozanova k A.S. Suvorinu,
ed. by A.N. Nikoliukin (Moscow: Respublika, 2006), pp. 348-49.

176 Rozanov’s rejection of the interpretation of history as essentially apocalyptic, common among his peers, will
be revisited in Chapter 3. I shall explore Rozanov’s numismatics in greater depth in Chapter 4.

" The idea of the Russian people as eastern, anti-rational and anti-democratic, along the patterns of the
Egyptians and other ‘oriental despotic’ regimes, and opposed to the west, has been highly influential and
controversial throughout Russian thought. Such arguments have pervaded debates over political and social
reforms in Russia, and her relations with the west. For a discussion of how these arguments were revitalized in
the revolutionary environment, and especially for an examination of the frequent comparison which was made at
that time between Russia and the feudalism of ancient Egypt, see Samuel H. Baron, ‘Plekhanov’s Russia: The
Impact of the West Upon an “Oriental” Society’, Journal of the History of Ideas (1958), 388-404 (p. 389).
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cannot live; the tsar is the eye of God who is tasked with fulfilling the divine will on Earth.'” Likewise,
Rozanov is not critical of Egyptian pharaohs, but describes their wisdom and unending love for their people.*”
Rozanov is not an anti-western thinker per se — in much of his work he lauds the achievements of western
civilization. But his focus on the intimate racial ties between the Russians leads him to reject what he considers
to be the abstraction of western democracy.

The tensions between pre-Christian religiosity and modernity feed into Rozanov’s work, and his
struggle to manage their conflicting demands helps explain the conflicts he was drawn into with his
contemporaries. Rozanov is confident that the connection between the Russians and the ancient world can be re-
established. He uses as evidence that there is, in direct proximity to the Russians, another people which also
strives to accommodate ancient, Creation-orientated, religious practices within the demands of modern-day
society. Although the physical links between Russia and ancient Egypt have been lost, he notes that, out of the
tribes of the ancient world, only the Jews survive to the present day. Rozanov believes that the Jews took their
forms of worship from the Egyptians, but have preserved their reverence for the Creation and the family in
contemporary Russia. Hence his fascination for the Jews arises not out of a specific semitiphilism, but because
he understands them as a link back to the lost Egyptian world. He searches for the types of behaviour which
allow the Jews to maintain a physiological link to the Creation, and the consequences of Rozanov’s approach

will be examined in the third chapter of this thesis.

178 poslednie list'ia, p. 224.

179 See for example Rozanov’s discussion of the prayers of Amenhotep. V.V. Rozanov, ‘Za 1400 let do R.Kh.’,
in Vozrozhdaiushchiisia Egipet, pp. 138-44. Rozanov sees the Tsar as the benevolent father of the Russian
people, who has the ability to implement the will of the Russians into deed; his monarchism is founded on his
religious views.
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Chapter Three

Rozanov and the Jews: Rituals and the Creation in Contemporary Life

1. The Eternal Significance of the Creation
The Creation is a single event at the beginning of history, and yet Rozanov must find a way to give this one
moment a continued significance. Therefore he must find the means to preserve and manage the religious
importance of this event, and reconcile it with the demands of contemporary life. Rozanov sees the relationship
between human nature and modernity as having broken down. He believes that the feeling for God has been
replaced with an indifference to religion. He argues that the Russian Church has detached itself from earthly
affairs and secluded itself in remote monasteries; contemporary philosophy is dominated by positivists and
socialists, who wage war on the family. As this chapter will demonstrate, Rozanov looks to home life, or ‘byt’,
as the locus where the tensions between antiquity and modernity can be overcome. Moreover, Rozanov looks to
activities which emphasize the religious importance of ‘byt’, and which help man reconnect with the Creation
and restore pre-Christian values. Such activities emerge from man’s natural behaviour, and, unsurprisingly,
Rozanov in particular refers to marriage in this context. He writes that marriage allows man to leave the New
Testament and ‘return to the Prophets’, allowing him to have contact with Old Testament values.! He considered
himself reborn when he married his second wife, Varvara Rudneva. Rozanov divorces the meaning of these
rituals from their specifically Christian context, and reclaims what he sees as their original, pagan significance.
Rozanov looks to the repeated cycle of family life, ‘byt’, on which he believes man’s religious
behaviour should be based. As noted in Chapter 1, the explanation of the Creation in Rozanov’s thought is
highly problematic. Although it marks the holiest event in Rozanov’s religion, where the ideal and the real are
equivalent, the Creation also represents the moment where the cosmos could potentially fall into disunity.
Therefore Rozanov searches for a way in which continually to maintain the harmony of the ideal and the real.
He locates this in the repeated patterns of family life.> Outside the family, a relationship with God is impossible:
the family is ‘the step towards God’.*> Family life is the holiest form of existence through which, since the

beginning of time, man has understood his relationship with God. By establishing family life, man is connected

! See his letter of July 1901 to Suvorin, reprinted in Priznaki vremeni, p. 354.
2 Gippius notes Rozanov’s love of rituals. See Gippius, p. 153.
¥ V.V. Rozanov, ‘Predislovie ko vtoromu izdaniiu’, in V mire neiasnogo i nereshennogo, p. 8.
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to Eden. However, the Russian Orthodox Church’s hostility to sex and the family means that it, for Rozanov,
presents an obstacle between man and his pre-Christian values.

As noted in Chapter 2, Rozanov idealizes Egyptian religion for the fact that it is founded on the
Creation, but he struggles to find a connection from their civilization to the Russians. He looks to the Jews,
neighbours to the Egyptians, as he suspects that they took from Egypt the secrets of the Creation, which they
have preserved.® More specifically, Rozanov examines Jewish ritual practices, the external marks of their
religion. Therefore, his critiques of Egypt, Christianity, and Judaism cannot be understood independently from
each other. It is his concern that Orthodoxy has lost its connections to the ancient world, especially to ancient
Egypt, that motivates Rozanov to study contemporary Jewish religion. His work into Jewish people and their
religion emerges not out of any affection for them, but from a hope that their rituals constitute the closest
surviving example of ancient Egyptian life. Rozanov is fascinated by the lifestyle of contemporary Russian
Jews, and the manner in which they revere the Creation. For example, he frequently cites the Song of Songs as a
case of Egyptian worship which the Jews have assumed themselves from their neighbours, and insists that the
Russians should imitate this erotic intensity.> Rozanov demonstrates an often uncomfortable enthralment with
the details of Jewish home life and sexuality. Underlying this, there is an expectation, and also a fear, that the
Russians and Jews might share a similar approach in their religiosity, particularly in the physical way in which
they accept God. Rozanov sees in the Jewish religion a source of admiration and inspiration, but this also gives
rise to envy.®

Rozanov grew up in nineteenth-century provincial Russia to a pious Orthodox family, and in many
ways his work is tinged with the suspicion of Jews which characterized that society. It is possible to
contextualize his outlook within the broad framework of Russian conservative thinkers who expressed animosity
towards the Jews.” These thinkers were preoccupied with the idea of Russian communality, and were concerned
by potential disruption to this harmony. Despite benevolent references to Jewish people, they do not consider
the Jews Russian. Instead such writers typically present the Jews as the other, an alien nation with an

independent history. Such ideas are present in the figures that inspired Rozanov, including Dostoevskii and

* V.V. Rozanov, ‘Tudaizm’, in Novyi Put” (July 1903), pp. 145-88 (p. 148).

® Rozanov insists that the Jews took the Song of Songs from the Egyptians. ‘Pervaia kolybel naia pesnia na
zemle’, p. 89.

® Rozanov writes that ‘the Jewish soul is close to the Russian soul, and the Russian — to the Jewish’. See ‘Ogni
sviashchennye’, p. 238.

" N.P. Giliarov-Platonov, Evreiskii vopros v Rossii (St Petersburg, no given publisher, 1906), p. 6. For a
discussion of state policy towards the Jews at the time, and especially of Pobedonostsev’s influence on policy,
see Leo Errera, The Russian Jews: Extermination or Emancipation?, trans. by B. Léwy (London: D. Nutt,
1894), pp. 16-18.
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Suvorin.?2 However, Rozanov provides a unique approach to the Jewish question, in basing his attitude towards
them on their proximity to the Creation. This belief in the Jews’ superior knowledge fuels Rozanov’s
philosemitism, but also paradoxically his negative feelings towards them.

Rozanov insists that the Jews have taken the secrets of the Egyptians, but kept these mysteries hidden
from the rest of mankind. Rozanov sets himself a privileged position as the only person (with perhaps the
exception of Florenskii) capable of taking these secrets back from the Jews and exposing them. There is a more
general issue here in the way Rozanov approaches religious questions, in itself problematic. Throughout his
career, Rozanov was influenced by a worry that the most vital elements of religion, the mysteries of the
Creation, lie beyond human knowledge, and that man should not attempt to discover them. He suspects that
these mysteries should remain secret; what is knowable is not worth knowing, or possibly even dangerous to
know. He explains that even God does not know the reasons for Creation.” In this regard, he was heavily
influenced by Orthodox apophaticism, and also, like the symbolists, often makes reference to Tiutchev’s well-
known line that each thought expressed is a lie.*°

The tensions between the knowable and the unknowable run throughout Rozanov’s work. However, in
his Jewish studies Rozanov is prepared to set aside many of his concerns and dig deeper into what he considers
the mysteries of Jewish religion, hence his self-styling as ‘the last Jewish prophet’.** His confidence in his
ability to unlock these secrets, despite the fact that his conclusions are often highly subjective and startling even
to himself, led to acrimonious disputes with his contemporaries. Rozanov is pulled by the desire to unveil the
Jews’ secrets for the Russians, but is also appalled by the conclusions he draws specifically about the physicality
of their contemporary worship. There is also a more general point to be made about the delicate relationship in
Rozanov’s thought between the particular and the general, and Rozanov’s tendency to construct universal

systems from individual facts. This will be examined more closely in Chapter 4.

8 See Dostoevskii, ‘Evreiskii vopros’, XXV, pp. 74-77. Suvorin admits in a letter to Rozanov, dated 30 July
1901 (O.S.), his own hostility towards the Jews. Reprinted in Priznaki vremeni, p. 303.

° Poslednie list’ia, p. 26.

19 Rozanov admired Tiutchev’s work, which he considered to have a religious value, and which he placed higher
than the poetry of Vladimir Solov’ev. See ‘Literaturnyi rod Solov evykh’, p. 83. One of the most problematic of
Rozanov’s essays concerns the limits of human understanding, and how the holy (in Rozanov’s case, the sexual)
can be expressed linguistically. See V.V. Rozanov, ‘Kak razreshaetsia nedoumenie’, in Russkaia
gosudarstvennost” i obshchestvo, pp. 457-59 (p. 457).

! Rozanov wrote to Izmailov in August 1918, ‘SI He mOHMMAO: eBPEH WIH HE MOHUMAIOT CeOs, MM 3a0bLIA
CBOIO MCTOPHIO, HJIM CIMIIKOM Pa3BpallleHbl pyccKUMU. MHaue Beqb OHM JOJDKHBI OBbI, YKe co crateill B «HoB.
IIytn», — oOHATH MOM HOTH. S ke uucmocepOeuno cUuTal0 ceOs... MOYTH HE «PYCCKUM ITHUCATENEM», HO
HACTOSIIIAM W BOWCTHHY TMocieqHUM eBpeickuMm mpopokom’. Quoted in A. Nikoliukin, ‘K voprosu o
mifologeme natsional’nogo v tvorchestve V.V. Rozanova’, in Sakharna, pp. 414-20 (p. 418). Emphasis in
original.
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It is difficult to prise apart Rozanov’s Judophilia and his Judophobia; the two phenomena are
components of the same approach. As Mondry contends, there is a very fine line, and often no distinction at all,
between admiration for, and hatred of, Jewish practices.’> Rozanov himself neatly divided his Jewish studies
into his works with a positive assessment, and those with a negative appraisal."® Scholarship, following on from
Rozanov’s neat division, has often tended to fall into the trap of following Rozanov’s example, and likewise
categorizing his work as either positive (in particular his earlier career), or negative (in his later career). Scholars
have struggled to find a turning point in Rozanov’s thought, the event which forces a change of opinion. Some
of these will be discussed below. However, | shall argue that it is not possible to separate and categorize
Rozanov’s work in such a manner. Rather, I shall contend that Rozanov’s motivation behind his study of Jewish
worship does not change, but remains his determination to get close to the Creation. Furthermore, the
interpretation of Rozanov’s Jewish studies as some kind of turning point, and a return to Christianity, does not
fully account for the fact that in the last year of his life Rozanov asked the Jewish people for forgiveness, and
constructed his most aggressive work against Jesus Christ."* There is certainly an intensification in the
expression of his bitterness towards the Jews, but this stems from his inability to answer the questions he
himself poses about religion. Despite the fact that Rozanov in 1903 wrote a series of essays positively
comparing aspects of Jewish worship and Orthodoxy, one also finds in Rozanov’s earlier (pre-1910) works
many critical references to the Jews.* He consistently maintains a deep distrust, and often a violent hatred,
towards the Jews as a race, and is particularly fearful of their political and literary strength in Russia. Ironically,
the strength of the Jewish family and their reproductive qualities — traits which Rozanov admires and which the
Russians must replicate in order to survive — are also the characteristics which fuel his concerns over the threat

to Russia.

12 Mondry, ‘Is the End of Censorship in the Former Soviet Union a Good Thing?’, pp. 115-16.

3 In his draft plan for his proposed complete works, Rozanov divides his work on Jewish worship into essays
‘expressing a positive relationship to Judaism’ in volume 9, and works ‘with a negative relationship to Judaism’
in volume 10. ‘Plan Polnogo sobraniia sochinenii, sostavlennyi V.V. Rozanovym v 1917 godu’, p. 368.

' In Elshina’s interpretation of Apokalipsis nashego vremeni, Rozanov concludes that Jesus could not have been
God, as he came to Earth. Rozanov finally concludes that God and the Earth must remain separate categories.
As Jesus was not God, he must have been the Antichrist, who by his appearance brought about Russia’s
downfall. See T.A. Elshina, ‘Dva razgovora ob Akopalipsise (V1. Solov’ev i Vas. Rozanov)’, Entelekhiia
(2000), pp. 76-82 (p. 78). This work is by far the most pessimistic of Rozanov’s, in his tacit admission that the
apocalyptic forces threatening Russia had finally conquered; Rozanov’s original contention is that Russia is
doomed to experience hell, but in time and on this Earth.

> Throughout his work Rozanov manifests a profound suspicion of other ethnic groups who might disturb
Russian unity. He was also concerned about the influence Jewish groups held over Russian literature (including
Russian journalism), and often associated — as did many of his contemporaries — Jews with the revolutionaries,
even prior to Stolypin’s assassination (which in any case did deeply offend him). See, for example, the 1906
essay, V.V. Rozanov, ‘Molchashchie sily’, in Russkaia gosudarstvennost” i obshchestvo, pp. 99-101 (p. 100).
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There is still relatively little scholarly work on Rozanov’s Jewish studies, although this is growing. His
contemporaries had long been aware that the Jews played an important role in his investigation of Christianity.
In one of the Religious-Philosophical Meetings from the 1902-1903 season, Minskii criticized Rozanov for his
over-enthusiasm for Jewish marriage, and his inability to see that any other path outside family life might also
lead to the good.™® As Rozanov’s work became more embittered towards the Jews, his contemporaries and
friends started to become more aggressive in their critique of his work. In autumn 1913, Rozanov released a
selection of hagiographical essays for the murdered youth Andrei lushchinskii, proclaiming the guilt of Mandel
Beilis and reviving the Jewish Blood Accusation. The respectable conservative press, including Novoe Vremia,
refused to publish these articles, and they were only accepted by the notorious Zemshchina. This marked
Rozanov’s ostracism from what might tentatively be labelled the mainstream of Russian religious philosophers
(I use this terminology with care, as the Religious-Philosophical Society itself was an esoteric clique, detached
from mainstream Russian society). Merezhkovskii and Kartashev especially were outraged by Rozanov’s
essays, and other senior members of the Society, particularly Filosofov, moved to have Rozanov thrown out of
the association. However, Rozanov welcomed this exclusion. By 1913 he was unwilling to associate further
with Merezhkovskii and Filosofov. He had already stopped attending the Religious-Philosophical Society,
before the meeting on 26 January 1914 (O.S.) which formally proclaimed the ‘impossibility of cooperation with
V.V. Rozanov’.'” However, not all of Rozanov’s colleagues turned against him. Spasovskii, for example,
claimed that Rozanov was not anti-Semitic, but had sought the manner in which the Jews’ connection to blood

was manifested through their rituals.'®

'® Minskii points out that it is Rozanov’s inability to permit a multiplicity of truths which restricts his focus to
the ‘cult of the family’. In highlighting his monism (an interpretation of Rozanov which Bakhtin would repeat a
generation later), Minskii compared Rozanov to Tolstoi. In Minskii’s view, both ‘see only one ideal of the good,
and in its name reject any alternatives’. Quoted in Zapiski peterburgskikh Religiozno-filosofskikh sobranii, p.
272. Six years later, Minskii wrote an essay opposing Rozanov and Tolstoi, to which Rozanov would retort that
the differences between himself and Tolstoi were not so great, but that both in fact agreed that love was the
‘only and fully adequate sanction of the physical union of the sexes’. See V.V. Rozanov, ‘Voprosy sem’i i
vospitaniia (Po povodu dvukh novykh broshiur g-zhi H. Zarintsevoi), in Okolo narodnoi dushi, pp. 50-60 (p.
54).

17 «“Sud” nad Rozanovym’, p. 211. It is important to note that the Jewish question was not the only reason for
Rozanov’s exclusion. Filosofov also condemned at length Rozanov’s proclamation that returning political
emigrants should not be given amnesties. He also points out Rozanov’s contradictoriness. According to
Filosofov, Rozanov’s words had lost their value, and had even started to destroy each other. ‘““Sud” nad
Rozanovym’, p. 187. Nevertheless, Mondry indicates how the two issues, both of Beilis and political radicals,
have become conflated in contemporary Russian scholarship, and have been turned into a patriotic issue where
the Russians are portrayed as victims of revolutionaries and Jews — essentially the same phenomenon. See
Mondry, ‘Is the End of Censorship in the Former Soviet Union a Good Thing?’, p. 118.

'8 M.M. Spasovskii, V.V. Rozanov v poslednie gody svoei zhizni (New York: Vseslavianskoe izdatel stvo, 1968),
p. 45.
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More recent scholarship has also struggled with the apparent contradictions in Rozanov’s Jewish
studies. Glouberman has argued that Rozanov’s anti-semitism emerges from his own ‘perverted utopianism’, the
fact that Rozanov simultaneously admires and envies the Jews for their special relationship with God. In
Glouberman’s interpretation, Rozanov believes that he cannot achieve communion with the divine as long as
there are still Jews on Earth.’® Nikoliukin (who has not prioritized the republication of many of Rozanov’s
important works on Jewish worship) explains Rozanov’s apparently contradictory attitude towards the Jews by
contextualizing him within the antinomial traditions of Russian anti-rationalism. Nikoliukin also investigates
Rozanov’s myth-making about the Jews, and the manner in which this was misunderstood by his
contemporaries.

OH OBUI «IIPaBOCIABHBIM SI3BIYHHKOM» M TOTOMY TBOPHJI MH(] 00 «OOOHSATENBHOM U
0CS3aTENIbHOM OTHOIIEHUI €BpPeeB K KEPTBOIMPUHOUIEHUAM, TTOCKOIBKO 3TO BBITEKIO
U3 co3JaHHOW WM MuUdonorembl. Ero mano MHTEpecoBall HCTOPUYECKUE DPealnu
(moATOMY TIpHU TEeper3IaHusAX OH OTKAa3bIBAJICS MCIPABIATh (PAKTUUECKHE HETOUHOCTH,
Ha KOTOpble eMmy ykasbiBaiu). [Ipexxae Bcero mwmcarens 3a0oTHia BUPTYaJbHas
nurepaTypHas Mudomorema, TBOpUMash UM IO CBOMM COOCTBEHHBIM BHYTPEHHHUM

3akoHaM. COBPEMEHHHKH € BOCIIPHHUMAIH €ro MU(OIOreMbl Kak NpsSMOe BHICHUE

JNEeWCTBUTEINBHOCTH. 20

Nikoliukin contends that Stolypin’s murder proved the turning point in Rozanov’s anti-Jewish stance, after
which Rozanov always felt guilty that his anti-Semitic works would be hurtful to Gershenzon.? In a similar
fashion, Fateev points out Rozanov’s antinomies, and describes his attitude towards the Jews as vacillating
between a ‘passionate fascination with their Old Testament life [‘byt’] and an extreme rejection of their role in
the political life of Russia’.?? Out of western scholars, Mondry has worked on Rozanov within the framework of
modern cultural studies, and has contextualized Rozanov’s views within the scientific racial theories of his time,
especially those of Jung, Weininger and Sander Gilman.?® Mondry also echoes Glouberman in pointing to
Rozanov’s deep envy of the Jews’ privileged position in world history. In particular, she criticizes Nikoliukin’s
apologetics for Rozanov’s antinomical thought as clichéd (though at the same time she praises Nikoliukin’s
efforts in opening up Rozanov’s work to contemporary academics). Mondry’s major criticism of Nikoliukin is

that he discusses the Jews in Rozanov’s interpretation as an intellectual construct, or a myth, constructed by

19 Emanuel Glouberman, “Vasilii Rozanov: The Antisemitism of a Russian Judephile’, Jewish Social Studies, 38
(1976), 117-44, pp. 138-39.

20 Nikoliukin, ‘K voprosu o mifologeme natsional nogo v tvorchestve V.V. Rozanova’, p. 419.

2! Nikoliukin, Golgofa Vasiliia Rozanova, p. 409.

%2 Fateev, S russkoi bezdnoi v dushe, p. 527.

28 Mondri, ‘Vasilii Rozanov, evrei i russkaia literatura’, p. 159.
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Rozanov, but that at the same time Nikoliukin also argues that Rozanov treats the Jews as real people whom
Rozanov detests.** However, both Mondry and Nikoliukin omit the processes through which Rozanov creates
new myths about Jewish life.

One reason offered for Rozanov’s turn against the Jews concerns his wife’s illness. There is some
degree of truth in this. Rozanov sees the world in terms of opposites, and despite his best efforts finds no way to
reconcile Judaism and Christianity. During his most virulent anti-Christ moments, he uses the Jewish proximity
to blood as a positive thing, to attack the disembodiment of the Orthodox Church. However, when his wife fell
suddenly ill, Rozanov saw this as divine retribution for his campaign against Christ. On 26" August 1910 (O.S.),
Rudneva suffered what appears to be a stroke, which left her left side paralysed. According to his daughter
Tat'iana, Rozanov saw Rudneva’s illness as punishment for his blasphemy. This represents a profound shift
from the playful probing of religion which had marked Rozanov’s earlier works, to a much more serious and
sadder mood in his later period. According to his own recollections and the memoirs of relative and friends,
Rozanov was deeply shaken by Rudneva’s illness. He spent nights on his knees before an icon, begging for
forgiveness for eleven years of attacks on the Church and on Christ.®

Another point lies in Rozanov’s response to the murder of Andrei Iushchinskii in 1911, a case which
forms the basis of the final two sections of this chapter. lushchinskii was a young Christian boy from Kiev,
whose dead body was dumped in a cave after having been subjected to a series of injuries, deliberately inflicted
to create the impression that he had been victim of a Jewish ritual killing. Although it became quickly apparent
that a criminal gang was responsible for the murder, many individuals in the Russian state selected to pursue a
Jewish factory worker, Mendel” Beilis. Reviving the ancient Blood Accusation, they accused Beilis of
involvement in anti-Christian Jewish practices.

To the twenty-first-century mind, the accusations made against Beilis may seem bizarre. Even to many
observers at the time, the suggestion that Jewish people sacrificed Christians and consumed their blood was

ridiculous. Rozanov’s response must be contextualized within the intense interest in religious issues of the

#* Mondry does not comment on the fact that the concept of vacillation is absolutely central to Rozanov’s
thought; truth is located only in the totality of competing ideas. Interestingly enough in the context of this
chapter, Rozanov defends Merezhkovskii against Minskii’s accusations of inconsistency: ‘JloroBoptoo o
MepeXKOBCKOM M MUHCKOM: HUKOMY HE B TOJIOBY HE MPHJIET, KTO 3HAET JHUYHO MepeXKOBCKOro, 4To0bl OH
CKOIIBKO-HUOYAb neped cob6oro OBUT HE UCKPEHEH B JAUAMETPATHHO IPOTHBOIIOIOKHBIX B3MIIIAaxX [...] MBI He
6oru, aGCOFOTHOM MCTHHBI HE 3HAEM; OTTOTO KojiebaeMcs, yTBepskaaeM 1 oTpuiiaeM’. For Rozanov, those who
adhere to a rigid philosophical programme have no real convictions, but only know how to call out at the
required moment. See V.V. Rozanov, ‘Dva obyska v odin den”’, in V nashei smute, pp. 98-101 (p. 100).

% Tat'iana Rozanova, pp. 60-61.
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Silver Age.® This was a cultural environment where religious matters were not restricted to scholarly
examination, but were lived out and made real in a climate of intense apocalypticism. Although many Russian
statesmen and philosophers spoke out fiercely against the persecution of Beilis, many important cultural figures
were convinced in the reality of Jewish sacrificial worship, and supported the authorities’ actions against him.”’
Many religious thinkers were convinced in the Blood Accusation. Former friends and allies fell out with each
other over the affair. Khlebnikov and Mandel shtam almost duelled with each other.?® Rozanov can only be
fully understood within this highly-charged eschatological culture. Moreover, for all his faults, Rozanov,
alongside Florenskii, was the only person to attempt an in-depth investigation of Jewish rituals.?®

It is becoming clear among academics that Rozanov had a limited, and often erroneous, knowledge of
the formal precepts of Jewish religion.*® He had access to certain works on Judaism, including a Russian version
of the Torah, translated by Naum Pereferkovich (1871-1940).%" It is highly doubtful, however, that Rozanov
read such theological texts systematically — the evidence seems to suggest that he merely browsed through these
books and extracted certain choice phrases which appeared to fit with his own ideas.*” Hence this chapter will
not assess the accuracy of Rozanov’s assessment of Judaic theology and scholarship, but will critique instead the
way in which he compares aspects of Jewish practices against his own religious framework.

Rozanov started to explore Judaism towards the end of the 19™ century, at the same time that he started
seriously to investigate Egypt, and to criticize the Russian Orthodox Church’s attitude to the family. He devoted
scores of articles specifically to the subject of Judaism, and many of his other articles nominally addressed
towards other topics also discuss Judaism and the Jews. This chapter will draw on a wide variety of Rozanov’s
work from around 1900 up to the end of his career. Much of this was written in articles published in a variety of
publications, including Novoe Vremia, but also Novyi Put’, where in 1903 he wrote a serious of essays under the

title ‘Tudaizm’. This chapter will also examine Rozanov’s investigations of Christian marriage, especially in the

% Tat’iana Rozanova notes that her father, when reading about ancient religious practices, never doubted that
these were real facts which actually took place. Ibid., p. 43.

%" Fateev notes that many Russians, including Vasilii Skvortsov and other senior government officials, as well as
large sections of Russian society, believed in Jewish ritual killings, and in Beilis’ guilt. See Fateev, S russkoi
bezdnoi v dushe, pp. 517-18.

28 Katsis, ““Delo Beilisa” v kontekste “Serebrianogo veka™’, in Delo Beilisa, ed. by A.S. Tager, p. 417. For full
reference, see Introduction, n. 86.

%% Fateev, S russkoi bezdnoi v dushe, p. 518.

% L F. Katsis, ‘Iz kommentariia k iudeiskim motivam V.V. Rozanova’, Nachala, 3 (Moscow, 1992), 75-78 (p.
78).

%1 'Naum Pereferkovich, Talmud, Mishna i Tosefta (St Petersburg, no given publisher, 1889-1904). See
Glouberman, p. 120.

%2 Fediakin discusses how Rozanov handles other scholars’ writing, to which Fediakin refers not as ‘chtenie’,
but as ‘vgliadyvanie’. See Fediakin, ‘Sokrovennyi trud Rozanova’, p. 493. Rozanov admitted that he did not
read books properly, lacking a ‘reading angel’ (‘angel chteniia’). Even Strakhov questioned the undisciplined
manner in which Rozanov read: see Literaturnye izgnanniki, p. 163.
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1903 book Semeinyi vopros v Rossii, where he compares the ritual elements of Orthodox and Jewish marriage
and divorce. It will also examine significant writings by Rozanov on the Jews which emerged later in his career,
‘Bibleiskaia poeziia’ (1912), his Leaves-style Sakharna (written in 1913 in three parts, ‘Pered Sakharnoi’, ‘V
Sakharne’, and ‘Posle Sakharny’, but not published in full until 1998), ‘V sosesdstve Sodoma’ (1914), ““Angel
Iegovy” u evreev’ (1914), ‘Evropa i evrei’ (1914), and Oboniatel noe i osiazatel noe otnosheniia evreev k krovi
(1914). Rozanov frequently discusses the ideal of cohabitation in his Egypt works, which will also be referred to

in this chapter.

2. Concepts of Ritual

I argue that Rozanov sees the world in terms of activity rather than simply as being. Ritual activity holds a
particular importance for Rozanov, as he sees in rituals the means of re-enacting the Creation. Therefore this
chapter will provide an extended examination of rituals, and will examine the way Rozanov uses them to
maintain a connection with the pre-Christian world.

Scholarship on ritual is complex, with many ideas and theories competing for authority. There is no
consensus on a definition, or on how ritual should be investigated.*® Therefore this chapter will not seek to
provide its own rigid interpretation of the meaning of ritual, but will examine some of the major themes in the
treatment of the subject. Ritual has been subject to the dominant trends of twentieth-century thought, through
the structuralists who sought to identify the structures of human behaviour which are constant and eternal, to the
post-structuralists who attacked ritual as ‘meaningless activity’.**

Bell, who has provided a useful categorization of the different types of study into ritual, suggests that
the investigation of ritual is tied up with the study into the beginnings of religion itself, and has emerged from
debates over ritual or myth as the origin of religions.* Bell is careful not to offer a definition of ritual. However,
she does identify three separate schools of thought on the topic. The ‘myth and ritual school’ identified ritual as
the very origin of religion, and hence saw religion as having evolved from universal belief patterns in
‘primitive’ cultures. Adherents to this way of thinking were heavily influenced by the work of W. Robertson
Smith (1846-94). Robertson Smith identified rituals as emerging from totemic cults, and providing a means by

which groups of people commune with their gods, and also preserve social unity.* Sir James Frazer (1854-

% Catherine Bell, Ritual: Perspectives and Dimensions (New York/Oxford: Oxford University Press, 1997), p.
X.

* Leonid L. Mitchell, The Meaning of Ritual (New York/Ramsey/Toronto: Paulist Press, 1977), p. ix.

* Bell, p. 3.

% Ibid., p. 4.
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1941) was inspired by Robertson Smith’s ideas, and agreed on the priority of ritual in the formation of religion.
However, he proposed that all ritual involves the re-enactment of the death and resurrection of a deity, who in
turn protects that society. Adherents of this view, such as the ‘Cambridge school’, with which T.S. Eliot was
closely associated, saw literature emerging directly from ancient ritual activity, and not from history or folk
imagination.*” In broader terms, one observes the influence of such thought across European literature of the
modernist period; the re-examination of pagan ritual becomes a common theme in the works of Mann, Joyce
and Woolf, as well as in Russian writers such as Merezhkovskii, Viacheslav lvanov and Mandel”shtam.

The second major school Bell identifies, the phenomenological, rejected the historical and evolutionary
aspect of religion, and tended to prioritize myth over ritual. Members of this school looked for the ‘underlying
patterns or structures’ in myths, which are universal in all cultures. The leading proponent in this field was
Eliade, who, in Bell’s words, posits ritual as a ‘reenactment of a cosmogonic event or story recounted in
myth’.*® Smith posits myth and ritual as vital means of determining place, and of maintaining social order.*

Bell labels the third group the ‘psychoanalytic school’, which stresses that performers of rituals are not
aware of the reasons for their actions, but are motivated by subconscious human urges.”® Freud argued that
religion is a social form of personal neurosis, in which the patient compulsively performs irrational ceremonial
activities in an attempt to overcome repressed desires. Similar urges are also examined in Girard, who describes
man’s ontology as being essentially determined by desire.** For Girard, ritual, and especially sacrifice, can be
explained as society’s method of controlling the primeval urge of its members towards covetousness, violence
and vengeance, by providing a necessarily innocent scapegoat to act as focus and endpoint for the group’s rage,
which is made manageable through formal ritual acts.*?

The social-functional aspect of ritual has also been emphasized by Van Ness, who argues that ritual

emerges from a social need without the practitioners’ awareness of the reasons for their actions. Van Ness

%" 1bid., pp. 5-6.

% |bid., pp. 10-11.

% Jonathan Z. Smith, To Take Place: Toward Theory in Ritual (Chicago/London: University of Chicago Press,
1987).

0 Bell, p. 13.

*1 Burton Mack, ‘Introduction: Religion and Ritual’, in Violent Origins: Walter Burkert, René Girard, and
Jonathan Z. Smith on Ritual Killing and Cultural Formation, ed. by Robert G. Hammerton-Kelly (Stanford:
Stanford University Press, 1987), pp. 1-70 (p. 68).

2 René Girard, Violence and the Sacred, trans. by Patrick Gregory (Baltimore/London: John Hopkins
University Press, 1972), pp. 7, 13, 23.
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rejects the ‘cosmogonic’ feature of ritual in favour of a ‘social therapeutic’ model, whereby ritual behaviour
promotes relaxation, and by which the community’s, and consequently the individual’s, tensions are settled.*®

Hoffman discusses the inherent difficulties in finding meaning in rituals. He argues that studies cannot
ignore the continuity of meaning held in such acts. He concedes that rituals evolve over time; however, they do
contain aspects which are lasting and which continue to hold meaning in the present day. To ignore the
permanent dimension in favour of a historical approach would mean losing the meaning of rituals to those who
believe in and practise them today.** Hoffman further indicates the dangers in presenting an external and
scientific meaning to ritual. He rejects attempts at universal meaning, and states that each event must be
appraised in its specific cultural context. He advocates a careful ‘cultural reconstruction’ of the public meaning
of ritual which does not appeal to discursive knowledge, but which is rather ‘presentational’.*®

The above discussion suggests that, until recently, most of the major studies into ritual have been
conducted in the fields of anthropology, sociology and psychology. At present, there is little work devoted to the
philosophy of ritual. Schilbrack indicates that this shortage of philosophical inquiry in itself indicates a division
between mind and body, as it denies any intellectual content to bodily activity. The assumption is that rituals are
performed without conscious consideration of their content.

Rituals are typically seen as mechanical or instinctual and not as activities that involve
thinking or learning. This assumption reflects a dichotomy between beliefs and

practices and, ultimately, a general dualism between mind and body. *°

Schilbrack uses more recent developments in philosophy to investigate ritual from the perspective of embodied
knowledge. He describes twentieth-century thought as being particularly marked by the ‘practice turn’, a
rejection of the Cartesian division of mind and body in favour of a view of knowledge as ‘necessarily embodied,
intersubjective, and active’.*” Members of the pragmatic school point to the deficiencies in both rationalism and
empiricism in understanding man’s relationship with the world. Instead, they posit embodied experience, or

being-in-the-world, as providing a new source of meaning which overcomes the detached purity of Cartesian

% Peter H. Van Ness, ‘Religious Rituals, Spiritually Disciplined Practices, and Health’, in Thinking Through
Rituals: Philosophical Perspectives, ed. by Kevin Schilbrack (New York/London: Routledge, 2004), pp. 251-72
(p. 256).
* Lawrence A. Hoffman, Covenant of Blood: Circumcision and Gender in Rabbinic Judaism (Chicago/London:
University of Chicago Press, 1996), p. 13.
** Ibid., p. 21.
2‘73 Kevin Schilbrack, ‘Introduction’, in Thinking Through Rituals, pp. 1-31 (p. 1).

Ibid., p. 2.
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knowledge.*® One of their greatest influences was the work of Heidegger, who developed Dasein as a means of
explaining being in this world.*® Following from this, Crossley argues that rituals should be seen as ‘embodied
know-how’.*® Using Merleau-Ponty’s description of Dionysian worshipers, Crossley provides a description of
ritual as embodied activity.

Through the power of ritual as an imaginative act, make-believe misrecognized as
worship, [the Dionysian worshipers] bring their God into being for themselves,
experiencing His existence intensely [...] It is ritual, as a body technique for
modulating emotional and imaginative intentions, which is able to call up this attitude.
Ritual situates agents imaginatively. It is for this reason, | suggest, that Pascal argued
that he did not kneel and pray because he believed in God but rather believed in God
because he kneeled and prayed. The ritual frames the experience which, in turn, shapes
the belief. Pascal is able to believe in God because, by way of the ritual of prayer, he
“experiences God”. It is for this same reason, moreover, that individuals may
experience discrepancy or dissonance between what they believe “rationally” and their

“faith” or what they “feel”.>!

Such theories deny the existence of a transcendental realm as their referential, but instead examine the inner
meaning of ritual. Crossley realizes that such an understanding could lead to religion as being seen as ‘bad
faith’. However, he does argue that ritual helps the human make sense of their existence, and especially time, by
providing a temporal structure which allows us to punctuate the potentially meaningless flow of our lives.>
McCauley differentiates between rituals which are performed only once, such as marriage, and those
which are repeated, such as the taking of the Eucharist. She argues that these two types of ceremony require by
their nature two very different approaches, and two different kinds of memory. Unrepeated rituals require a
‘script” which must be learned in advance by the participants. By contrast, repeated rituals become routine, and
this familiarity negates the requirement for a cognitive approach; such rituals are performed ‘mindlessly’.
McCauley also stresses the internal benefit of repeated behaviour, in that it helps construct our sense of personal

identity.*

*8 See, for example, Maurice Merleau-Ponty, ‘The Spatiality of the Lived Body and Motility’, in The Philosophy
of the Body: Rejections of Cartesian Dualism, ed. by Stuart S. Spicker (Chicago: Quadrangle, 1970), pp. 241-71
(p. 268).

> Martin Heidegger, Sein und Zeit, ed. by Thomas Rentsch (Berlin: Akademie Verlag, 2001), p. 52.

% Nick Crossley, ‘Ritual, body technique, and (inter)subjectivity’, in Thinking Through Rituals, pp. 31-51 (p.
36).

> bid., pp. 44-45.

*2 bid., p. 45.

%% Robert N. McCauley, ‘Philosophical Naturalism and the Cognitive Approach to Ritual’, in Thinking Through
Rituals, pp. 148-72 (p. 165).
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The above demonstrates the varied and complex nature of studies on ritual. Despite the difficulty in
attempting a definition of the term, Van Ness offers a framework for future study. Pulling together previous
work, he argues that there are five general criteria which define ritual. Firstly, rituals should necessarily be
formalized, in that the acts are circumscribed by former practices. Secondly, rituals are by nature traditional, in
that they enable the practitioner to repeat the activities of previous generations. Thirdly, they are characterized
by their invariance, where spontaneity is subordinated to a ‘formal adherence to traditional models of speech
and action’.>* Fourthly, rituals have a wider moral function, in that they set out codes of social behaviour which
must be observed. Van Ness provides as an example the Jewish Sabbath rituals, where men and women have
specific duties which are publicly fulfilled. The final criterion for rituals is that they must have the power to

transfigure reality and delineate the sacred from the profane.>

3. Rozanov and Rituals of Family Life

It is apparent from the above that repeated behaviour forms a vital part of ritualistic practices. The notion of
repetition is vital for the purposes of this study, which argues that Rozanov’s thought is based on the search for a
method to repeat the Creation in a modern-day context. Repetition enables man to enter into history, which in
turn is based on the Creation. Each ritual act paradoxically represents a new event, and a new opportunity for
creativity. Rituals help manage this relationship between the old and the new. They maintain an intricate
relationship between tradition and the present, the beginning and repeated time. The complexity of his thought
lies in the fact that Russia must return to old religious practices by being renewed through the continual
presentation of new life.

Recent scholarship, particularly in the west, has tended to emphasize Rozanov’s interest in new and
original forms of life. Such academic work, partly influenced by the theories of Bakhtin, rightly underlines
Rozanov’s attention to the value of creativity and new life. Crone writes of Rozanov’s ‘impulse towards the
dissolution of old and hackneyed literary forms’.”® Dimbleby concentrates on Rozanov’s desire to overcome
existing forms of literature and his love for the ‘miracle of new birth>.%” This focus on new forms of life,
however, can only be explained in terms of his preoccupation with ancient forms of human behaviour. Rozanov

was in many ways backward-looking, and professed a hatred of the new. He loved old and dead languages,

> Van Ness, ‘Religious Rituals, Spiritually Disciplined Practices, and Health’, p. 254.
> |bid., pp. 254-55.

%% Crone, Rozanov and the End of Literature, p. 16.

*" Dimbleby, p. 59.
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despite his own admission that he had no talent for languages.® His earliest philosophical examinations are
filled with studies of the meanings of Greek terms, especially those used by Aristotle.*® He used Latin terms in
many of his studies, for example his investigation of the manner in which blood, sperm and the body should be
considered not ‘in statu quo’, but ‘in statu agente’.° He also used Old Church Slavonic, and revived archaic
Russian words.®* He was considered one of the most extreme conservative thinkers of his time, and to no small
extent won this notoriety through his work for Novoe Vremia, one of the most patriotic publications of the pre-
revolutionary period. He has often been categorized as ultra-conservative by his contemporaries and by modern
scholars.%? However, as noted in Chapter 1, Rozanov’s worldview is also orientated towards the future. It is only
by creating new life, based on repeated and known patterns, that the miracle of the Creation can be continually
re-enacted. Hence ‘byt’ assumes a religious significance for Rozanov, as it becomes the organizing principle
around which religious life is understood.

Among Rozanov and his peers, ‘byt” assumes special significance in their investigations of time. More
radical thinkers saw ‘byt’ as stultifying, the repressive tedium which had poisoned Russian history. Maiakovskii
famously talked about fighting ‘byt” by hammering his head into it.** The formalists looked specifically to
artistic production as a vital means of overcoming the tedium of the everyday. Shklovskii saw Russian culture as
having been killed by the habitual (‘privychnost™), and looks to the ‘device of estrangement’ (‘priem
ostraneniia’), by which the familiar is made new through artistic creativity, avoiding the dull repetition of the
recognizable.®*

Rozanov shares these concerns over a cultural revival, though he manages this in a different manner. It
is precisely within the comfort of ‘byt’ that Rozanov attempted to revive Russian spirituality and literature. His
writings are filled with seemingly trivial descriptions of home life, friends and family, whose importance can

only be understood within the way these patterns of behaviour structure his reverence for the Creation. On a

*% Rozanov admits to Strakhov his struggle to co-produce, along with his fellow teacher Pavel Pervov, a
translation of Aristotle’s Metaphysics. Literaturnye izgnanniki, p. 154.

%% See for example his letter of 15 February 1888 (0.S.) to Strakhov, where Rozanov re-explores the meaning of
understanding and form, reprinted in ibid., p. 155.

80 “predislovie ko vtoromu izdaniiu’, in V mire neiasnogo i nereshennogo, p. 8.

8 For example, in Okolo tserkovnykh sten, Rozanov includes essays such as ‘Nashi vozliublennye usopshie’,
relying on archaic Russian terms; or alternatively ‘O sobornom nachale v tserkvi i o primirenii tserkvei’, in
which the word ‘sobor’ is throughout printed written in an Old Slavonic typeface.

%2 Fateev, S russkoi bezdnoi v dushe, p. 142.

% From Vladimir Maiakovskii, Pro eto, in Polnoe sobranie sochinenii v trinadtsati tomakh, 13 vols (Moscow:
Gosudarstvennoe izdatel stvo khudozhestvennoi literatury, 1961), 1V, pp. 135-85 (p. 165). Hutchings, who also
quotes this Maiakovskii passage, discusses in depth the manner in which formalists struggled with the
opposition of art and everyday life. See Hutchings, Russian Modernism, pp. 46-48.

% See Viktor Shklovskii, ‘Isskustvo kak priem’, in Gamburgskii schet (Moscow: Sovetskii pisatel’, 1990), pp.
58-72 (especially pp. 68-70). The relationship between literature and byt will be further examined in the final
chapter of this thesis.
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stylistic level, Rozanov often repeats himself, and re-quotes his own work, both to reinforce his arguments, and
to reaffirm the theme of the old as new. Essential to this is the manner in which he deliberately maintains a
childlike sense of wonder at the world. He is constantly enchanted with the everyday, as if it is constantly new
to him. He refused to relinquish this naive state of amazement before the world.®® Rozanov approaches the
familiar on each occasion with renewed wonder, maintaining its potential for creativity.

Rozanov was a deeply habitual person who loved the comfort of the home and the security of the
known.®® Within the home, he is able to order his self of sense, and structure his relationship with his family. In
her memoirs, Tat’iana Rozanova depicts a cosy family life run on routine. The family rise and eat at the same
time, the father drinks coffee and reads the same newspapers before leaving for the Novoe Vremia offices at the
same time.®” Tat’iana recollected the relationship with her father as being structured around repeated references
to the same passages of Russian literature; she would often recite the same Pushkin poem to her father, caught
between a ‘smile and a tear’.®® Rozanov crossed himself after meals and on seeing a church building. Ideal home
life is built around these simple, daily pleasures. Rozanov takes revolutionary terminology and subverts it,
making it domestic.

[NTamupocka nocie KynaHbs, MajJlHa ¢ MOJIOKOM, MaJIOCOJIBHBIH Or'ypell B KOHIIE HIOH,
Ja 4rto0 COOKy NpHIMILIA HUTOYKA yKpora (He HaJo CHMUMaTh) — BOT Moe «17-e

OKTAGPS. B 9TOM cMbIce 51 «OKTsOpHCT».

Rozanov was addicted to smoking (in Russia traditionally considered a demonic vice), although this

unrestrained love for tobacco was never something he was able to explain rationally. Rozanov was pleased when

% Opavshie listia I, p. 341. Rozanov deliberately preserved a childlike naivety in his behaviour, which others
misinterpreted as immaturity or even debauchedness.

% Contemporary scholarship has attempted to link the love of the habitual in Rozanov with alleged mental
illness, using this to explain his unwillingness, or inability, to cope with the unfamiliar. It is not the intention of
the present study to discuss the possibility that Rozanov might have suffered from a variety of mental illnesses,
including autism and schizophrenia. However, even during his own lifetime, Rozanov was often accused of
insanity by many critics, including Pobedonostsev. Rozanov himself admitted that he had always had a tendency
towards madness: ‘S Bcerma 611 ¢ ipuUMeckio cymacmiecTBus’. See Literaturnye izgnanniki, p. 211. Rozanov’s
background as a provincial schoolmaster added to accusations that he suffered from a form of Peredonovism,
and a pathological obsession with sex. A contemporary study has examined the fact that certain aspects of
Rozanov’s behaviour exhibit possible autistic and schizophrenic symptoms. Zhelobov notes that the love of the
familiar and personal, as displayed frequently in Rozanov’s work — most notably his frequent references to ‘my
God’ and ‘my religion’ — is commonly observed in autistic patients. Zhelobov also suggests that Rozanov’s love
of suffering might be a sign of masochistic tendencies. See A.P. Zhelobov, ‘K voprosu psikhopatologii
tvorchestva V.V. Rozanova’, Entelekhiia (2000), 100-06 (pp. 100-03).

®7 Tat’iana Rozanova, pp. 29-30.

%8 Opavshie list'ia 1, pp. 342-45.

% Ibid., p. 356. Rozanov is referring here to the October Manifesto, signed 17 October 1905 (O.S.) after a period
of revolutionary turmoil in Russia, in which Tsar Nicholas Il ceded some of his powers to a Council of
Ministers.
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his mother died, as this meant that he would be able to smoke at will. In a strange way, this seems to fit in with
Rozanov’s mechanism for coping with death; death is reinterpreted as the opportunity for new life which is then
mitigated by cycles of pleasurable activity. However, there is more to Rozanov’s interpretation of time. He
believes that time follows holy patterns, as it emerges from the six days of God’s creative activity and His day
of rest. All days belong to God, the ‘Great Gardener’, and earthly life follows the cyclical patterns of nature to
which man should also adhere, particularly the working week.” Rituals emerge naturally from these patterns.
Likewise, the work of the Church should revolve around the movement of nature. This helps explain Rozanov’s
aversion to dogma, artificial ceremonies which do not account for the true growth of the universe. Genesis
provides the basis for Rozanov’s history.

Pocm Bceil MUpOBOW HMCTOpPHUHU OIpeJeNieH, MpeayKa3aH U OCBSAILIEH B TBOPYECKOM
BokeckoM 01arocoBEHUH «PacTUTHCS, MHOKHUTHCS [ ...] Bee pocio. Bee aBuHyocs.
Bce ucnoanuno boxeckoe: «pacturecs, MHOXUTECSD. BoT 310-TO Bokeckoe cinoBo He
OBLIO MPUHATO BO BHUMAHUE HA BCEIICHCKUX cO0Opax [...] ¥ OHU TIOCTAHOBHIIU GEUYHbLE
npasuia, yKe caMor0 8e4HOCHbI0 CBOCKO HATIPABIICHHBIE TPOTHB POCTA, IPOTHUB KHU3HHU,
npotHB bokeckoll 3amoBein «pacTUTHCS, MHOXHTHCS». [locTaHOBWIM 3TO, /a ele

71
MMOCTaHOBUJIHN I10[] «aHa(beMy» POCT, ) KNU3Hb, UI3BMCHCHUC.

Rozanov privileges the spontaneous acts of men which pay reverence to God. The Sacraments of the Church
should not be a priori constructs, but must be tied to the lifecycles of man and nature. Church rituals should
acknowledge the Creation; childbirth repeats the start of the world.”? A couple are reborn when they get married.
Rozanov considers rites and rituals not simply as deeds in themselves, but in terms of their potential for
creativity. In this aspect, he is close to certain Jewish traditions which view embodied rituals as ‘the producers
and sustainers of life-generating religious values and traditions’, providing a crucial link between the individual

and wider society.”

70 <Q rasstroistve trudovogo goda’, p. 125. In this way, Rozanov provides his answer to the most accursed of all
questions in Russian philosophy: ‘Kak «4To menaTh»: €CIi 3TO Jiemo — YHCTHTH STOABI U BapUTh BAPEHbE; a
€CIIM 3uma — TIATH C 3TUM BapeHseM 4ait.” V.V. Rozanov, ‘Embriony’, in Religiia, filosofiia, kultura, pp. 225-32
(p. 225). Emphasis in original. All activity for Rozanov should be configured around the flow of nature. He
notes that the Old Testament command to observe the Sabbath is immediately followed by the order to honour
our parents. The best way of fulfilling this obligation is to repeat the activity by which they brought you into the
world, and bear them a child. The idea of human activity, and in particular paid labour, being configured around
God’s creative activity, has implications for the way in which Rozanov writes, and will be investigated further
in the next chapter.

™ y.V. Rozanov, ‘Mitropolit Antonii v sovremennoi smute’, in V nashei smute, pp. 43-52 (pp. 49-50). Emphasis
in original.

2/ V. Rozanov, ‘Predislovie ko vtoromu izdaniiu’, in Semeinyi vopros v Rossii, pp. 19-22 (p. 19).

™ See Colleen M. Griffith, ‘Spirituality and the Body’, in Bodies of Worship: Explorations in Theory and
Practice, ed. by Bruce T. Morrill (Collegeville: Liturgical Press, 1999), pp. 67-83 (p. 78).
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In his series of essays ‘ludaizm’, Rozanov investigates how Judaism has incorporated natural human
activity into its ceremonies. In these articles, Rozanov highlights family-orientated aspects of Jewish worship
and compares these to the abstraction of Orthodox ceremonies. Rozanov writes that Orthodox rituals are
repeated acts, but are performed mechanically and out of a sense of duty, not out of a real love for God. In this
negative sense, Rozanov uses the word ‘ritual’ to describe such meaningless acts.”* There is nothing creative in
such rituals. He criticizes them, because priority is given to form over content. The believer devotes all his
attention to ensuring that the ritual is performed in exactly the correct manner. Rozanov touches on long-running
debates in Russian Orthodoxy over the formal value of ritual behaviour. It has long been a tendency within
Russian Orthodoxy to understand the forms of rituals as in themselves containing the truths of God, a fact which
has led to intensely bitter disputes among Church leaders which some outsiders might find difficult to
understand.” Rozanov rejects as irrelevant debates over how many times to sing ‘alleluia’, or how many fingers
should be used to cross oneself: what is important for him is the potential of rituals to bring forth new life.”

In contrast to Orthodoxy, Rozanov insists that Jewish worship is dominated not by meaningless rituals,
but by rites (‘obriady’). These rites are full of joy, and each time are filled with new content. Rozanov idealizes
Jewish ceremonial behaviour, as it cleanses man of the sin he has accrued during his life on Earth, and recreates
his primeval innocence. He rejects Christian sacraments as they require only the passive involvement of the
worshipper. In Orthodox sacraments, such as baptism and Christian marriage, the Church is the active
participant, and demands the loyalty of the passive worshipper.”” However, the Jews have a different
psychology of prayer and a real passion for God.” They pray not out of a sense of compulsion, but out of a
genuine religious feeling. Although the form of their worship remains largely constant and has done so for
generations, Rozanov admires the fact that in each performance the rite is filled with new content and a renewed
love for the divine. This is the strength of Jews — they are able to configure time religiously, around the creative
activities of God. The failure to do so means that human experience becomes meaningless monotony. "

Bes mpupona mocienyer B obpase ObITHsS cBoero obpasy Owsrtusi TBopma cBoero. He

BOCKpecaeT Ji IeHb B cBoeM yTpe? He BockpecaeT i ro B cBoeit BecHe? ... ]

"V .V. Rozanov, ‘Tudaizm’, in Novyi Put” (November 1903), pp. 155-84 (p. 159).

> Billington discusses at length the conflation of form with religious content in the time of Avvakum.
Billington, pp. 135-37.

® Rozanov criticizes the Church’s pedantic focus on such trivia in ‘Ob odnoi osobennoi zasluge VI. S.
Solov'eva’, p. 435. Rozanov’s view of the abstract nature of Russian religious reforms will be examined in
greater depth in Chapter 4.

"\/.V. Rozanov, ‘Iz soviemmennykh gazetnykh tolkov o khristianskom brake’, in Semeinyi vopros v Rossii, pp.
138-55 (p. 148).

"8 ‘Tudaizm’ (November 1903), p. 159.

79 ‘Résumé ob Egipte’, p. 242.
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Kak TpyCTHA KU3Hb HAIIUX O6pa3OBaHHBIX J'IIOI[Gﬁ WK, BEPHEC, YaCTU UX, KOTOpas
oTonuvia OT pejuruu u 1o CTapOﬁ OTBBIYKE YKC HC€ MOXKET K Heit BCPHYTHCA.
MOHOTOHHO TSHETCS UX JKU3Hb, JCHb UJICT 3a THEM, U BOCKPCCCHbA OHU HE OTIIMYAIOT
OT IIOHCACJIIbHUKA, 4 BECCCHHUX HH€I>'I OT OCCHHHX, — MHAYC KaK I10 HYXX/I€ CHATb OAHO 1
BBIHYTb JPYTroc€ IUIAThbC, OACTHCA TCIJICC WU IPOXJIaJHCC. 21]'[5[ HUX €CTb CMCHa

TEMIIEPATyp B roay, HO HET CMCHbBI BEJIUKOM MHUCTCPUHN 1"0[[.':1!80

The Jews understand their Sabbath in a very real way, and they fuse the principles of time and place, recreating
Paradise, through observance of that day. The success of Jewish survival is built on their strong generational
focus. Rozanov admires the Jewish family for its strength, opposing their sexual powers and reproductive
strength to the weakness of the Russian family. Rozanov sees the only course for Russian salvation in adopting
the type of attitude towards the family by which the Jews have survived against the odds through the
millennia.®* Scholarship supports Rozanov’s view that the family plays a strong role in Jewish society. Freeze
writes that the family is, at least for Eastern European Jews, ‘a basic institution, the critical unit for social
bonding and cultural transmission’.®? Biological links play a vital role in the perpetuation of Jewish culture. Old
Testament time is marked by the passing of generations. The most important Jewish rites and rituals, such as
circumcision and Passover, are celebrated by families, and reaffirm their genealogical connections.

The way religious authority recognizes the way man and woman come together plays a vital role in
Rozanov’s investigations. He believes that the union of man and wife is a natural and holy act which has existed
since the beginning of time, predating the Christian Church.®® Rozanov insists that Adam and Eve had sexual

relations with each other in the Garden of Eden before the Fall.®*

The Church places its emphasis on the
ceremony of marriage, rather than the loving relationship between the couple. Rozanov wants the Church to
return to the pre-Christian idea of marriage as a rite.® Marriage, like all such acts, cleanses the individual and

the human race, and childbirth redeems our sins.®® In marriage, the spouses should worship God, not Christ. He

goes against the Orthodox teaching that marriage is a sacrament which starts from the teachings of Jesus, and

8 v.V. Rozanov, ‘Smert’ i voskresenie’, in Staraia i molodaia Rossiia, pp. 109-12 (pp. 109-10).

8 Engelstein discusses in detail the contradictions inherent in Russian anti-Semitic discourse, the problematic
manner in which the battle against the Jews was often depicted as a sexual struggle, and Rozanov’s place within
this context. See Engelstein, The Keys to Happiness, pp. 302-05.

8 ChaeRan Y. Freeze, Jewish Marriage and Divorce in Imperial Russia (Hanover: Brandeis University Press,
2002), p. 11.

8 V. Rozanov, ‘Brak — kak religiia i zhizn"’, in Semeinyi vopros v Rossii, pp. 82-103 (p. 88).

8 \/.V. Rozanov, ‘Neskol ko raz”"iasnitel 'nykh slov’, in Semeinyi vopros v Rossii, pp. 370-72 (p. 371).

% Rozanov writes: ‘Mue kaxercs, oGpsOHOCMb TOKHA BIMTHCS BHYTPb Opaka; Hamo (cIerka) oOpsIHO
CYTIPY/KECTBOBaTh, MATEPHHCTBOBATD, OT4ecTBOBaTE . See ‘Neskol ko raz”"iasnitel 'nykh slov’, p. 372. Emphasis
in original.

8 \/.V. Rozanov, ‘Elementy braka’, in Semeinyi vopros v Rossii, pp. 119-22 (p. 120).
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which therefore can only be sanctioned by the Church. Rozanov uses the example of Abraham to demonstrate
the tender love which should exist between couples, and in particular the manner in which parents should
prioritize procreation as their religious duty. He cites the manner in which Sarah gave up her servant Hagar for
Abraham to have a child with (Genesis 16. 1-5), as the ideal of sexual love having superiority over formal
ceremonies sanctioned by the Church.®’

Rozanov believes that the Church, regardless of its teachings which might permit wedlock, in practice
views all conjugal relationships as sinful. He thinks that marriage is condoned, but only extremely reluctantly; in
any case, following Paul’s example, the Church will always prefer celibacy. This doctrinal animosity towards
any type of sexual relationship feeds into the clergy’s practical and legal attitudes towards marriage. The Church
only allows weddings which are performed through the Church. Children born outside wedlock are
automatically seen as sinful, a view which pushes unmarried women to murder their new-born children rather
than face the scorn of society. Rozanov bases his attacks on the Church in part on his own experience. The
Church refused to countenance his divorce and remarriage to Rudneva. Consequently, his second marriage was
performed unofficially and in secret, in the local church by a complicit Orthodox priest. Rozanov saw his
marriage to Rudneva as the start of his new life.?® Rozanov understood this wedding as legitimate before God,
but would have preferred this union to have been formally acknowledged by the Church and by the state.
Rozanov also protested over the fact that he was not recognized as the legal father of his children, whom he in
no way considered illegitimate.

In privileging natural behaviour over Church doctrine, Rozanov insists that Russians should be allowed
to abandon failed marriages and remarry. He believes that the Church does not recognize the way in which
relationships grow and consequently fall into dissolution. Rozanov believes that it is natural for the initial frenzy
of love to fade away, and for spouses to find new love with different partners. Indeed, he states that people
usually fall in love twice or three times in their life, and only very rarely once.®® However, the Church’s strict
rules on divorce mean that people are trapped in loveless marriages. Couples who have fallen out of love should
be free to divorce and find new love — this cleanses the family.*® This fluidity also benefits children, who are
often trapped in unhappy families, and who would be happier if their parents could remarry and provide them

with a more loving home. The success of the Jews lies in the way they can abandon and construct new marital

8 V.V. Rozanov, ‘Deti solntsa... Kak oni byli prekrasny!..’, in Semeinyi vopros v Rossii, pp. 659-80 (p. 673).
8 Sakharna, p. 118.

8 vV V. Rozanov, ‘Smeshannye braki’, in V nashei smute, pp. 229-32 (p. 229).

%y V. Rozanov, ‘O neporochnoi sem’e i ee glavnom uslovii’, in Semeinyi vopros v Rossii, pp. 82-92 (p. 91).
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relationships.” Contrary to his conservative critics, Rozanov does not see divorce as weakening the family, but
strengthening it.

Pa3BOJ_'[ €CTh MOCTOSHHBIN KaHaJl, 4yepe3 KOTOpLIﬁ COBCPHIACTCA OYMIICHHUC TJIAaBHOI'O
COLMAJIBHOT'O HWHCTUTYTA. HeoObIKHOBEHHO ‘IyTKI/Iﬁ HWHCTHUHKT, B CHIYy KOTOPOI'o
pcajibHast JKU3Hb CYIIPYIrOB IHPEPLIBACTCA U HAKE OKAHYMBACTCA C TICPBLBIM
HCUCKYIUICHHBIM, HE 3arjlaKCHHbIM 4Y€pe3 IMPU3HAHUEC B HCM, I'PEXOM, €CThb KakK OBl
€CTECTBEHHBIM U caMHM borom yCTaHOBHeHHLIﬁ CTpaxxX 340pOBbs CEMbU; 3aKOH, Y€PE3

ﬂeﬁCTBHe KOTOpOIr'o 3TOT Be‘-IHLIfI, K BEYHOH JKH3HH HpI/IBBaHHHﬁ HUHCTUTYT HE MOXCT
92

3aXBOpaTh.
Rozanov sees in the Church’s attitude towards marriage proof of its inability to reconcile religious and secular
issues, and proof also of the Church’s obsession with earthly authority. For Rozanov, the Church only sees the
union of man and woman in base, material terms. It defines marriage as a purely physical, sexual, coming
together of two bodies, and cannot understand the sanctity behind it. Its imposition of strict regulations upon
marriage proves to Rozanov its desire for secular power, and its longing to control the activity of the Russian
people.”

Statistics suggest the historical context of Rozanov’s views. In the late imperial period, Jews, just like
all non-Orthodox groups, were accorded greater legal freedoms in issues of marriage and divorce. These
marriages were performed outside the authority of the established Church, and were not considered valid by the
state. They were far easier to dissolve than Orthodox marriages, which at the end of the 19™ century was
practically impossible.”* The Jewish marriage was considered in Russia merely a legal ‘union entailing mutual
responsibilities and benefits’.*® The Jewish community in the late 19" century had by far the highest divorce rate
of all Russia’s religious groups, a fact which only changed in the early 1900s when divorce became easier for
the Orthodox and the rates of Jewish divorce slowed.®

As well as marriage, circumcision is an important ritual in Rozanov’s investigations.®” The phallus
provides the most intimate link between human and divine activity, and through circumcision, man enters into a

relationship with God, a state of permanent prayer.”® At the moment of circumcision, the Angel of Jehova

1 \/.V. Rozanov, ‘Sredi obmanutykh i obmanuvshikhsia’, in Semeinyi vopros v Rossii, pp. 718-92 (p. 776).
%2 <O neporochnoi sem’e i ee glavnom uslovii’, p. 91.

% V.V. Rozanov, ‘Kakov razvod, takov i brak’, in V nashei smute, pp. 70-73 (p. 71).

* Freeze, p. 137.

% Ipid.

% |bid., p. 148.

" “Tudaizm’ (July 1903), p. 151.

% ‘Iudaizm’ (November 1903), p. 155.
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descends on the young boy and remains with him until his death.”® Rozanov does not understand circumcision
as fundamentally Jewish: he believes that it has sources in ancient Egypt, where Abraham formulated his
covenant with God, and then took the rite with him into Israel.*®

Modern scholarship has investigated the original meaning of circumcision in Judaism. There is

101 It

evidence it emerged in ancient Israel as a fertility rite. is this aspect of fecundity which Rozanov

emphasizes in his investigations, and in his references to Abraham and his family.’®> When Abraham was
circumcised, he entered into an intimate and personal covenant with God, and was promised numerous
offspring.'®® Rozanov also insists on the biological ties which unite the Jewish race — all Israel was ‘created

from one circumcision’.*** Rozanov notes the Talmud quotation that God created the world specifically so that

man would be circumcised.*®

I'mybuna oOpes3anus (y eBpeeB) W 3aKIOYaiach IJIABHBIM OOpa3oM B TOM, YTO MM
CHUMAJICSI ynpek W ocydicOenue (BO3MOXHBIE) C genital’wif, a cjeqoBaTenbHO, U
CHUMAJICSI CTBIJI C TOYKHM BCEMHUPHOHM CThIAMMBOCTH. OOpe3aHHe CHHUMaeT «KOXKaHOe
npenosicaHue» ¢ Ajama, — a CHOBa BBOJIUT €ro B D7ieM. DTOT DJIeM — CEMbsI: uepe3 Hee

OTKPBIBACTCH, UTO BCE U TeueT B OBITHU CBOEM U B Giare cBoeM u3 genital mit.'%°

Rozanov criticizes St Paul for abolishing the rite of circumcision and replacing this with New Testament law.*®’
As well as circumcision, Rozanov also examines other Jewish ceremonies which link the body to God. He
examines Nazaritehood, the form of Hebrew monasticism introduced by Moses.

Bor 51 xouy ObITh Ha30opeeM. «Torna, — yuut Mowuceid, — Tl mogu B CKMHHIO CBUJICHUS,
(«cBumanue», «Bctpeun» ¢ borom: nb6o0 ona Obuta BeuHo HamonHeHa «CraBoid
Tlocrioguero», kak Obl MbI CKa3ayu Tenepb: «monHa CB. Jlyxa», «mojHa 0iaromaTiy).
Tam, KynmuB >XEpTBEHHOE JKHBOTHOE [...] CHUMU 00ex#cOobl ¢ cebsi, U CEAUleHHUK,
CIYKUBIIMK TpU Xpame, TOJIOKHUB K HOTaM TBOUM 3TO JKMBOTHOE, oOpeem Kpy2om
meoe meio, TaK, 4TOObI Cpe3aHHbIC BOJOCHI MaJald B IIEPCTh 3TOTO JKUBOTHOTO H
CMEIINBAIIUCH ¢ BoJlocaMu ero». [locie Toro »KUBOTHOE 3aKaIbIBATIOCH U CKUTAJIOCh Ha
JKEPTBEHHUKE BCECOXOKCHUH, 6Mecme ¢ B8010CAMU HOB020 HA30pes, «B CIAAKOE
6mazoyxanue 'ocriomy». 3ateM «Ha30peih» BO3BpAIIACS B JIOM CBOM, K KECHE U JETIM

(6e3 sxeHsI U fereil He OBIIO eBpeeB), 00s3aHHBIE HA JHU «HA30PEHCTBa», CPOK KOETO

% Ibid.

100 ‘Tydaizm’ (July 1903), p. 149.

101 Hoffman, p. 39.

102y V. Rozanov, ‘Angel Iegovy u evreev’, in Vozrozhdaiushchiisia Egipet, pp. 465-74 (p. 466).

103 ‘Tudaizm’ (July 1903), p. 150.

104y V. Rozanov, ‘Po kanve egipetskikh risunok’, in Vozrozhdaiushchiisia Egipet, pp. 127-28 (p. 128).
105 < Angel Tegovy u evreev’, p. 467.

196 <Deti solntsa... Kak oni byli prekrasny!..’, p. 679.

197 Kurganov, “Vasilii Rozanov, evrei i russkaia religioznaia filosofiia’, pp. 121-23.
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OH caM Jyisi ceDsi Ompenessil, «BO3JEPKUBATHCS OT CHKepa M BHHAY, KAK U36ECHIHO,
pacxonadcusarowezo (PazKImKaOLIET0) KPogb U pacciabiaiowezo noaosvie CUlbl.

Cpok HazopetictBa [...] OBUT TEMIIOM HW3OIIPEHHO-YHCTBHIX, TIYOOKO-SICHBIX B
108

CO3HaHUH, COBOKYHHGHHﬁ.
Through procreation the Jewish worshipper dedicates himself to God. The Nazarite fulfils God’s command to be
fruitful and multiply, whereas the Christian monk falsely believes that he can be saved through castration.™®
The complexity of transferring foreign forms of worship to the modern-day Russian setting is
demonstrated in Rozanov’s investigation of the mikvah, which constitutes the core section of Uedinennoe. As
Clowes notes, Rozanov takes this aspect of Jewish worship, subverts its meaning, and makes it his own.** In
Judaism, the mikvah is used to achieve ritual purity after certain bodily functions associated with childbirth,
such as menstruation, labour, or circumcision (for males). The mikvah is also used by the Jewish bride and
groom to cleanse themselves before marriage. The word ‘mikvah’ derives from the Hebrew word for a gathering
of waters, and is used in the Creation narrative when God creates the seas on the third day (‘God said, “Let the
water under the heavens be gathered into one place, so that dry land might appear”, and so it was. God called the
dry land Earth, and the gathering of the water he called sea; and God saw that it was good’; Genesis 1. 9-10).
Even today, the connection is preserved between the mikvah and the primordial waters. There are strict
conditions governing how the water for the mikvah is gathered. Living water must be used, which has never
been stagnant, and which has been collected naturally, from an underground source, from rainwater, or even
melted snow.'*!
Rozanov discusses the mikvah in detail. He writes on the exact depth of the water, the length of time
the worshipper should be immersed, and the processes involved. He is aware of the primeval origins of the
water, and he narrates how this is used to cleanse and refresh the various parts of the body. Candles are lit, and

the room is filled with aroma. The Hebrews are united through the ritual. God is the mikvah, who cleans the soul

198 | judi lunnogo sveta, pp. 39-41.

109 1hid., p. 45.

10 Clowes, p. 172.

111 Rozanov erroneously insists that the subject of the mikvah is taboo, and argues that in Jewish culture the
indecent and the holy can coincide; this seems to contradict his criticism of the strict Jewish division between
the sanctified and profane. In Uedinennoe, Rozanov contrasts the unspoken, esoteric nature of Jewish rituals,
against Christian rituals, which he claims are open and easily understandable. Eventually, this frustration at his
own inability to get to the core of Jewish rites develops into a deep bitterness at the Jews’ supposed refusal to
share their secrets. In any case, Rozanov is mistaken about the mikvah; there is no evidence to suggest that it is
forbidden to pronounce the word ‘mikvah’, and there is ample writing which discusses the matter in depth. See,
for example, <www.mikvah.org/inside.asp?id=126>, last accessed 31 December 2007.
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of Israel.**> Rozanov explains how contemporary Jews perform the ritual cleansing, following from Moses and
Abraham. Having narrated how an elderly Jewish man undergoes the mikvah, Rozanov then provides a
contemporary, Russian version of the same ritual.

Ho octaBuM cTapuka u epeKHHEMCsI K HaM, B HAaIlly 0OCTAHOBKY, B HAIII OBIT, — YTOOBI
OOBSICHUTh 3TO JPECBHEC YCTAHOBJICHUE CBPECB W JIaTh IOYYBCTBOBATH €rO JIYIIY.
IIpencraBum cebe Ham Oan. J[BHXKCHHE, Pa3rOBOPBI, «HOBOCTH», U «IIOJHTHKAY.
Pockorib Beero u Tyasiersl qaMm... AH(pwIana 3aina ¢ 0eJIpIMU KOJIOHHAMH U cTeHamu. Y
BOT KTO-HHOYAb W3 TOCTCH, W3 TAHIICBABIIMX KaBaJCpPOB, YTOMJICHHBIM TaHIIAMHU,
OTXOIUT COBCEM B OOKOBYIO KOMHATY: M, YBHJS Ha CTOJIE MUCKY C NPOXJIaJHOIO
BOMIOI0, KEM-TO 3a0BITyI0 M HEHYXHYIO, OCTOPOXXHO OIVIAABIBACTCA KPYTOM,
TPUTBOPSICT BEPh U, BHIHYB HECKOJIKO BO30YKICHHYIO W BOJHYIOUIYIOCS YacTh, —
TIOTPY3HUJI B XOJIOIHYIO BOAY... «IIOKA — OCTBIHETY.

OH nienaeT To, 4YTO UyJeH B MUKBE U MYCYJIbMaHE B OMOBEHHSIX («HAMa3y).

W ymen. Bes pasropeBuiasics BIOpXHYJa cloja ke jkeHIuHa... OHa pasropenach,
NOTOMY YTO € JKalli PYyKy, MOTOMY YTO OHAa Ha3HA4Wlla CBUJAHHWE, — M Ha3zHayKIa
cediuac mocine Oana, B 3Ty e HOYb. YBHUJIEB TY )K€ MHCKY, OHa OepeT ee, CTaBUT Ha
HOJI, — M, TAaK JK€ OCTOPOXKHO OIJISIHYBIIMCH KPYrOM M TIOJIOKHB KPIOUOK Ha JBEpb,
MOBTOPSIET TO, YTO PaHEe C/IeNal MYKYHHA.

910 — TO, YTO ACJIAIOT UYACAHKU B MI/IKBQ.M3

The above passage is an excellent example of the way Rozanov engages with Judaism, and demonstrates more
broadly the way in which he constructs general truths from individual facts. It is also obliquely demonstrative of
his dissatisfaction with systematic philosophy and formal theology, and indicates the transition he makes from
around 1911 onwards to his own genre, which he feels is more suitable to his originality and creativity. | shall

return to the manner in which Rozanov writes in Chapter 4.**

4. Temple, Place and Rhythmic Time

Despite Rozanov’s own focus on the specifics of Russian religiosity, he criticizes the Jews for their exclusivity.
Whereas Rozanov attempts to extract universals from the particular, he attacks the Jews from turning general
aspects of religion into racially specific issues. He contends that the Jews, although they took their secrets from

others, are only interested in their own salvation.

112 Uedinennoe, pp. 190-91.

13 |bid., pp. 191-92.

14 Clowes discusses the incompatibility between ‘Rozanov the philosopher’ and ‘Rozanov the social
commentator’, arguing that the former creates problems which the latter is unable to deal with. See Clowes, p.
181. However, | shall argue in the subsequent chapter that Rozanov’s focus on creativity holds this fragile
relationship together.
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Rozanov is particularly critical of the Jewish distinction between the holy and the profane. He
dismantles boundaries between categories, drawing religious activity into the mainstream. He merges the
categories of the temple and home, where the most sacred activity can be performed.'*> One example of this is
his frequent suggestion that newly-married couples should live in the church after their wedding until their first
child is conceived. Rozanov also identifies specific places and objects which make the transcendent immanent
on Earth. The body is the model for this; the body is a temple to God on Earth.**® The phallus is the guarantor of
this creative activity. Both temple and home are places where man feels the divine, and the same activities
should be performed in each place.™*” In many religions, particularly in ancient Egypt, the temple is seen as the
locus where Heaven is recreated on Earth. But for Rozanov this is sexual. Rozanov stresses rituals where sexual
processes are performed in the home or the temple. He attaches importance to the Jewish puberty ritual, where
adolescents are brought to the temple and shaved, marking their readiness to procreate.

More recent studies have provided means to investigate the importance of place. Such work criticizes
concepts of absolute space, and has examined how humans formulate concepts of specific places which have
significance in relation to their activity. Casey challenges the preconception that humans understand the world
initially in terms of absolute space and from there construct a notion of place. He uses European
phenomenology to explain how twentieth-century thinkers such as Husserl tackled ‘“the natural attitude”, that
is, what is taken for granted in a culture that has been influenced predominantly by modern science’.**® One of
the major objects of examination was the received notion of monolithic space. Phenomenologists deconstructed
the Kantian argument that experience takes second place in perception, that space and time were a priori
categories of the mind, ‘pure forms of intuition’.* Instead, they argued that lived experience is primary, and
that through embodied interaction with the world humans create the concept of place, and are also created by
place.*®

Given that we are never without perception [...] we are never without emplaced

experiences [...] We are not only in places but of them. Human beings — along with

15 17 sedoi drevnosti’, pp. 27-29.

116 Rozanov creates a correspondence between body and temple. This point is also made in Mondri, ‘Vasilii
Rozanov, evrei i russkaia literatura’, p. 159. In this regard, Rozanov is close to St Paul’s quote that the body
should be a temple to God (I Corinthians 6. 19).

17 1z sedoi drevnosti’, pp. 27-29.

118 Edward S. Casey, ‘How to Get from Space to Place in a Fairly Short Stretch of Time’, in Senses of Place, ed.
by Steven Feld and Keith H. Basso (Santa Fe: School of American Research Press, 1996), pp. 13-51 (p. 13).

19 Quoted in ibid., p. 20.

120 |bid., p. 18.
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other entities on earth — are ineluctably place-bound [...] Our sensing body reflects the
121

kinds of places we inhabit.
Therefore humans prioritize place above space in their dealings with the world, and are in turn shaped by their
interaction with this place. Casey notes that it was in fact Kant who first challenged Newtonian ideas of absolute
space. In what might appear a contradiction to his own theories on categories, in his 1768 tract ‘On the First
Ground of the Distinction of Material Regions in Space’, Kant describes how humans necessarily orientate
themselves in the world through the body.

Even our judgements about the cosmic regions are subordinated to the concept we have
of regions in general, insofar as they are determined to the sides of the body...
However well | know the order of the cardinal points, | can determine regions
according to that order only insofar as | know towards which hand this order
proceeds... Similarly, our geographical knowledge, and even our commonest
knowledge of the position of places, would be of no aid to us if we could not, by
reference to the sides of our bodies, assign to regions the things so ordered and the
whole system of mutually relative positions.*??

Smith uses the same quote from Kant to explain how repeated patterns of behaviour in a specific location help
humans create an idea of place, where strangeness is overcome and a sense of familiarity is created. Smith terms
this place ‘home’, where man houses his memories of the past and uses these to construct a coherent sense of
self. This notion of familiarity within a specific place is not restricted exclusively to the family home, but is also
extended to other locations where rites and ritual are performed.'?®

One can carry forward this analysis into Rozanov’s conception of the temple and its coincidence with
the home. Rites and rituals allow Rozanov to recreate a sense of self through the reformulation of memories.
Memory for Rozanov is not simply a mental recollection of the past, but has ontological, religious qualities.
This enables him to encounter physiologically past moments and ensure that the past holds the same value as the
present. It also helps him, through rituals, to overcome potential breaches in the past, and reintegrates personal

and human history into a scheme which is given meaning through the Creation. Rozanov is close to Heidegger

in associating Unheimlichkeit with the anxiety over the disruption of the relationship with the home. It is clear

21 |bid., p. 19.
122 Quoted in ibid., p. 21.
123 Smith, To Take Place, pp. 28-29.
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that Rozanov grounds this particularly in his own home, but he can only achieve this through the activities of
family life, and especially through his relationship with Rudneva.'?*

Campblii cMBICT MOW OCMBICIWJICS 4yepe3 «apyra». Bce BouenoBeumnock. S momydun

pe€Ub, IMOJICT, CUITY. Bce HanomHUI0Ch «3€MHBIM» U BMECTE KaKUM H€6€CHI)IM.125

As Hutchings argues, the unity of the self for Rozanov is ‘intrinsically linked with the home’.'?® Rozanov stands
in opposition to Leont’ev, who associates the home and comfort with ‘a lack of vitality and creativity’.'?’
Relatively little of Rozanov’s writing relates contact with strangers, but tends to describe friends and relatives,
and seemingly trivial domestic incidents. Although the inspiration for many of his thoughts takes place outside,

he cannot wait to get back to his home where he can properly feel God.

Ot «cBoero» kyaa yitu? BHe «cBoero» — uyowcoe. CaMbIM 3TUM CIIOBOM peuiaemcs
6ce. TlompoOyliTe TMOXUTH «HA YYXKOH CTOPOHE», IMOMPOOYHTE >XUTh «C YYKUMH

moabMuy». «Jlydie ecte kparomky xieba y ceOst goMa, 4eM MUPOTH — M3 UYKHX

pyK»'128

This is an example of Rozanov’s ‘domestic prophesying’ (‘domashnee prorochestvo’). Like Gershenzon in
Vekhi, Rozanov juxtaposes the idea of staying at home to put oneself in order with the chaos and de-
personalization brought about by revolution (for Rozanov revolution is an anti-Russian and anti-familial act).'?®

The family also provides an ordered sense of time. Each family has its own particular rhythm by which
it lives. Through the home, Rozanov is able to provide stability against the unfamiliar and chaotic aspects of
modern life. He creates his own personalized time, which combats the abstract and impersonal implications of
modernity. A common feature of the modern period is that monolithic spatial and temporal concepts are

separated, dismantled and made personal by the author. In Rozanov, however, reference is always given to the

Creation.

124 This is in turn close to the idea in Orthodox religious thought that breathing is equated with existence and
matches ontological truth. Florenskii, p. 15.

125 Opavshie list'ia I, p. 360.

126 Stephen C. Hutchings, ‘Breaking the Circle of Self: Domestication, Alienation and the Question of Discourse
Type in Rozanov’s Late Writings’, Slavic Review, 52 (1993), 67-86 (p. 72).

127°Kline, Religious and Anti-Religious Thought in Russia, p. 41.

128 Opavshie list’ia I, p. 303. Emphasis in original.

129 This point is made in Gary Saul Morson, ‘Prosaic Bakhtin: Landmarks, Anti-Intelligentsialism and the
Russian Countertradition’, in Bakhtin in Contexts, ed. by A. Mandelker (Evanston: Northwestern University
Press, 1995), pp. 33-78 (p. 39). Rozanov stated that he was an observer, and not an actor. It is impossible to
imagine him participating in revolution. It is significant to highlight Gershenzon’s Vekhi satire on the radicals,
also cited by Morson: ‘A handful of revolutionaries has been going from house to house and knocking on every
door: “Everyone onto the street. It’s shameful to stay at home!”” Despite Rozanov’s admiration for Vekhi, one
can imagine his disagreement at this particular idea.

144



5. The Body as Apocalyptic Symbol
Within a philosophical tradition which privileges practicability over abstraction, Rozanov stands out for
stressing the manner in which the ideal becomes real. Rozanov is concerned with the downward activity of
Heaven onto the Earth, predominantly through the phallus. Rozanov is very much part of the Silver Age and its
attempts, albeit in various ways, to make religion manifest through the embodied human, and also through
organized groups of believers. The Religious-Philosophical Society was an obvious example of this, but so are
the many jours-fixes which were also a vital part of Russian cultural life at this time. Rozanov’s Sundays,
Ivanov’s Wednesdays, and the meetings of the Merezhkovskii triumvirate were all seen in their own ways as an
addition, and often alternative, to traditional forms of religious gatherings. However, Rozanov’s peers tended to
constitute these associations as apocalyptic bodies, whose attention was directed towards the end of time.**°

For Rozanov, such beliefs highlight the potential division of the spiritual and the earthly. This is one of

the reasons why Rozanov is drawn to Hebrew worship.™*

The Hebrew word for human being, ‘nepesh’, was
initially understood as flesh and spirit as ‘inseparable components of an individual’.*** The Jewish worshipper
sees the body ‘almost as a sacrament — its use and relations (particularly sexual ones) symbolize a relationship to
God and the right order of creation’.**® Rozanov writes that Jewish thought has resisted the tendency in western
philosophy, perpetuated by Plato, Descartes and Hegel, to revere the idea of the thing over the thing itself.*>*
Furthermore, he contends that eschatology is absent from Jewish thought. In the Old Testament there is no ‘idea
of the end’ and no reference to an ‘existence beyond the grave’."® Jewish worship is physical, whereas

Orthodox prayer is essentially verbal, and detached from earthly life.

[ouemy penurus goywKHa OBITH noHAmueM, a He GpaktoMm? Kuura «Bvimusy, a He KHUra
«paccyscoenusiy — TaK Hadalloch Berxoe OorocioBue. «Bhauane 0e Crnogo» — Tak
Hayajock OorocioBue HoBoe. C1060 W PAa3OUUIOCh C Obimuem, «CIOBO» — Y
JlyXOBEHCTBa, a Oblmue — y OOIECTBA; U «CJIOBO» 3TO OECKPOBHO, a OBITHE ATO HE

6osxecTBerHO. Ho, TIOBTOpSieM, IJie ke KOPEHb 3TOro pacxoxenns?

130 Minskii, as well as many others among Rozanov’s peers, accused Rozanov of standing ‘outside history and
philosophy’, because Rozanov used the beginning of time as his referential and had no sense of the impending
Apocalypse. For many of Rozanov’s peers, history only had meaning when it pointed to the eventual coming of
the Kingdom of God. See, for example, Minskii’s criticism of Rozanov’s view of history, in Zapiski
peterburgskikh Religiozno-filosofskikh sobranii, p. 394.

131 Bottomley argues that Jewish worship traditionally emphasizes the use of the body. See Bottomley, Attitudes
to the Body in Western Christendom, pp. 16, 22.

132 The Oxford Companion to the Bible, ed. by Bruce M. Metzger, and Michael D. Coogan, p. 295.

133 Bottomley, p. 30.

3% ‘Tudaizm’ (November 1903), p. 174.

135 17 starykh pisem’, p. 456.

138 V.V. Rozanov, ‘O sviashchenstve i “blagodati” sviashchenstva. — Ob osnovnom ideale Tserkvi. — O
drevnikh i novykh zhertvakh’, in Okolo tserkovnykh sten, pp. 470-79 (p. 476). Emphasis in original.
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Rozanov decides at this point (1905) that the decision in Christianity to abandon Old Testament rituals, and here
he refers especially to animal sacrifice, has resulted in a disembodied religion. He believes that a return to rituals
can help reunite word and flesh. However, his fascination with this point leads him to investigate Judaism more
closely, where he suspects the secrets of blood are still hidden. The body becomes, quite literally, the
battleground for Rozanov’s most intense polemics with family and friends (in disgust at Rozanov’s later
writings on the Beilis case, Rozanov was abandoned by many erstwhile friends, and his step-daughter left home
in protest). Rozanov believes that forsaking pre-Christian rituals has resulted in the lack of religious feeling in
Russia. Abandoning the ancient practice of sacrifice has led to a detachment from the vital secrets of life. He is
astonished by John Chrysostom’s dislike of the smell from the blood of sacrificed animals.

Ho Benp KpoBb ecTh HE 3amax, KpOBb €CThb Mucmuyusm W @akm. 3naToycT Jaxe He
BCHOMHMJI 0B [Incanus: «xpoBb (KUBOTHOTO) — HE MIPOJIMBAM, a 3aKamnbIBail B 3eMJIIO:
ubo 6 Kposu — Oyuia sHcueomnoz2o» [...] VI COKpyHIMINCh MBI «B JyXe», T.€. Nalu,
Ppa3pyILIWINCh, TIOTEPSIB KPOBHBIl, pOOHOU TMYTh K BOory B TaMHCTBEHHBIX APEBHUX

xepTBax. HacTamm GeckpOBHBIE HKePTBbI, BOISHICTBIE, PUTOPHUECKHE.

It is this fixation with the body, and the sacrifices which highlight its sanctity, which leads Rozanov down a path
from which it becomes impossible to extricate himself. Rozanov convinces himself that blood brings man back
to God.

[NoBTOpsito U GoOpMyNIUPYIO: KPOBb €CTh JHCU3Hb, KPOBb €CTh pacmywuii (HaxT, KpOBb

€CTb UCMOYHUK CUl U1 CUJIbHOZ2O0. PeHI/IFI/Iﬂ, B3sBIIAs KPOBb B HUTH COCAUHEHUSI CBOETO C

138
Bborom — u 6bu1a JrcUsHEHna, pacmywa U peaivha.

Rozanov is sure that blood, and the sacrificial acts which make real its sanctity, holds the secret of man’s
relations with God. In order to understand these secrets, Rozanov turns to Jewish beliefs, in which he believes
blood is the dominant symbol.** In his rejection of abstraction in religion, Rozanov cannot see the Blood

Accusation as anything other than a reality.

137
138

Ibid. Emphasis in original.
Ibid., p. 477. Emphasis in original.
39 Hoffmann, p. 91.
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6. The Body of Evidence: Rozanov and lushchinskii

On 19" March 1911 (0.S.), the body of a young Christian boy was found in a cave near a brick factory just
outside Kiev. Thirteen-year-old Andrei lushchinskii had been brutally murdered just over a week earlier. He had
been beaten and stabbed to death, and curious marks had been left on his face and torso. His funeral became an
opportunity for nationalist groups to revive anti-Jewish sentiment which had long festered in this most holy of
Russian cities. Brochures attacking Jews were distributed at Iushchinskii’s funeral, re-invoking the ancient myth
that Jews performed the ritual sacrifice of Christian children and used their blood for their Passover meal.**°
Some four months after Tushchinskii’s death, the authorities arrested the factory’s manager, Mendel " Beilis, and
charged him with the young boy’s murder. Beilis was a Jewish Ukrainian, though a non-practising Jew, and by
no means a religious fanatic. However, the initial charge against him quickly became one of ritual murder. Of
the 47 stab marks to ITushchinskii’s body, 13 stab wounds had supposedly been caused to deliberately draw
blood from the body, and traces of semen were found close to the body.***

Unlike the Dreyfus affair some two decades previously, the case against Beilis was initially motivated
not by public opinion, but by nationalist figures among the Russian authorities. Although many officials were
complicit in moving against Beilis, perhaps most prominent was Minister of Justice lvan Shcheglovitov, who
believed that he could win favour from the Tsar by prosecuting a Jew for the murder of a Christian child.
However, just like the Dreyfus Affair, the Beilis affair quickly became an issue of immense national and
international importance. The journalist Vladimir Korolenko, who observed the trial, wrote that, ‘never has a
trial attracted [...] to so great a degree [...] the attention of the broad masses’.'*? But, as Katsis notes, the Beilis
affair was not just an intellectual or religious debate, but had real significance in the embittered social conflict
between Jews and Christians.'*®

Many leading Russian writers and thinkers of the time signed a manifesto claiming Beilis’ innocence,
including Merezhkovskii, Gippius, Aleksei Tolstoi, Viacheslav lvanov, Sologub, and Remizov. Prominent
liberal politicians, including Vladimir Dmitrievich Nabokov, also openly supported Beilis’ innocence. Across
Europe the most significant figures of the time joined their names to the petition. In England the manifesto was

signed by the Archbishops of Canterbury and Westminster, the Speaker of the House of Commons, politicians

140 The best historical account in English of the Beilis Affair is in Lindemann, especially pp. 129-93.
141 H
Ibid., p. 177.
142 Quoted in ibid., p. 183.
143 Katsis, ““Delo Beilisa” v kontekste “Serebrianogo veka™’, in Delo Beilisa, ed. by A.S. Tager, p. 414.
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such as Ramsey MacDonald, and writers of the stature of Shaw, Hardy, H.G. Wells and Conan Doyle.
Elsewhere in Europe figures such as Mann, Ernst Mach, and de Régnier all pledged their support.***

It quickly became obvious that there was no hard evidence against Beilis, save the testimony of local
children who had claimed to have seen a bearded man leave the cave on the day of Iushchinskii’s murder. Beilis
had witnesses to prove that he had been at work on the day of the killing (which was the Jewish Sabbath, further
suggesting his lack of real religious zeal). The most likely perpetrator of the crime was a notorious local
criminal, Vera Cheberiak, whose son Evgenii was a friend of Tushchinskii’s. It is most probable that Iushchinskii
discovered the criminal activities of his comrade’s mother, who consequently sent her gang to kill the young

boy before he could inform the authorities.** It

is also possible that the group intended to frame a Jewish person
for ritual murder, and thereby provoke a riot against the Jewish community; the gang had previously profited
from looting during pogroms. The Cheberiak group probably killed lushchinskii when he came to visit Zhenia
and then mutilated his dead body to create the impression of a sacrificial killing.

The authorities’ case hinged on the claim that the ritual sacrifice of humans was widespread among the
Jewish population. The prosecutors called the notorious Professor Emeritus of Kiev University, lvan Sikorskii,
to insist that the Blood Accusation was a common event. When the case drew to a close in 1913, Beilis was
acquitted by the jury of committing the crime. However, the twelve men did conclude that lushchinskii had
indeed been the victim of a ritual murder. This was a decision which held some appeal for both groups.
Supporters of Beilis were pleased with his acquittal, but Beilis himself was understandably unsettled. He was
never able to come to terms with his ordeal, and could no longer live in the Russian Empire. After publishing a
book on the affair, he emigrated to Palestine and then America. On the other hand, anti-Jewish groups were also
vindicated in that, even if it had not been proven that Beilis himself was responsible, it had been shown that
Jewish people did murder Christians and use their blood in their paschal feast.

Rozanov, however, was bitterly disappointed by Beilis’ acquital. He was deeply traumatized by
Tushchinskii’s killing, and dedicated much of his post-1911 work to the boy’s death. In this way, Rozanov’s
writing on Iushchinskii became a kind of prayer for the young boy’s soul. Rozanov even insisted that the
Russians should educate the Jews on the importance of Christological and pneaumatological aspects of worship.
Rozanov was initially convinced that Beilis had killed lushchinskii for his blood. After the verdict, Rozanov

altered his stance slightly, and insisted that it was not important who actually killed the boy. The issue for him

144 The Kieff Ritual Murder Accusation and the Beilis Case: Protests from Leading Christians in Europe,
compiled by Jewish Chronicle and Jewish World (London: Jewish Chronicle and Jewish World, 1913).
Rozanov’s name is absent from this petition.

145 indemann, pp. 182-83.
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was that the thirst for blood was an integral part of Judaism, and even if Beilis himself was innocent, Jewish
people did sacrifice Christian children.

In Rozanov’s work around the time of the Beilis affair, he was influenced by Evgeniia Apostolupolo, a
conservative landowner whom he befriended at the Religious-Philosophical Meetings. It appears that his time
spent with Apostolupolo encouraged Rozanov to express more aggressive sentiments towards the Jews. In the
summer of 1913, accompanied by his wife and his daughter Vera, Rozanov visited Sakharna, Apostolopulo’s
estate in Bessarabia which would lend its name to one of Rozanov’s most tendentious works. Whilst there,
Rozanov wrote the three pamphlets which would make up Sakharna, a book compiled in the Opavshelistika
style. In this book, Rozanov exposes his fear over the potency of Jewish blood ties, to which he attributes their
enduring sense of community. The threat to Russian culture is posed by the strength of the Jewish body and its
ties with God. The Jews are joined as a community through their communal blood (‘edinokrovnost™), and
constitute one body with 14 million arms and legs.**® This physical unity is something Rozanov fears is lacking
among the Russians.

Omeuecmeo eBpeeB B KpoBH uX. 1100 KpoBb KX (B OTIMYHUH OT IPYTUX HAPOAOB) UMEET
BBIITYIIEHHBIE U3 Ce0sl KOPEIIKH, U OHU 3aleIUIMBAIOTCs (POJCTBEHHO) C KOPEUIKaMU
KpOBH cocejla (He pOJIICTBEHHUKA), U TAK OHU BCE Ha BCEH 3eMJI€ COCIMHEHbI KPOBHBIMU
KOpEIKaMM, KPOBHOIO IayTHHOIO, M COOCTBEHHO 3Ta KOJBIXAIOIIAsCs, HEKHas,
BOJIHYIOIIAsICA M HEBUANUMAS MAayTHHA — CIIOW (KPOBSIHOM) U 00pa3yeT uxX omeuecmso.
Tak YTO OHHM «OTE€YECTBO» HMEIOT, W Hake MpouyHee Hamiero. EBpeit Amepuku

uyecmeyem espes pycckoro.'’

Rozanov claims that the Jews are intent on destroying the Russian fatherland and uprooting the Russians from
their own soil. This is very close to the clichéd conservative view, as propagated by people such as Dostoevskii
and later by Shulgin, that the Jews are responsible for socialism and want to dismantle the traditional forms of
the Russian state, such as the Church and the Tsar.'*® Rozanov also accuses the Jews of wishing to destroy
Russian literature, for him one of the most important expressions of national spirituality. Rozanov believes that
the Jewish threat can be combated by establishing a correspondence of the Russian book and the Russian

body.**

146 sakharna, p. 202.

7 |bid., p. 180. Emphasis in original.

%8 |bid., p. 68.

149 Mondry also remarks that Rozanov sees a coincidence of the book and the body. Mondri, ‘Vasilii Rozanov,
evrei i russkaia literatura’, pp. 222, 224.
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Literature becomes as much as the body the battleground for Rozanov’s increasingly open attacks on
the Jews. As well as noting their overbearing fecundity, in Sakharna he frequently expresses his fear of Jewish
publishing houses and their control over Russian books. Russian literary culture requires protection from Jewish
control. He argues that, when he started writing in the 1880s, there was no such thing as the ‘Jew in literature’,
other than the translator Petr Weinberg (1831-1908). However by 1911, he continues, the Jews had taken over
all aspects of Russian literature, not just its creation. Their economic dominance of Russian literature has proved
too powerful for anybody to counteract.’*® Rozanov believes that the Jews are trying to disrupt the holy element
of literature, preventing Russian works from being used as a form of cultural transmission; the Russians are no
longer at home in their own books.

Sakharna does not only function as a treatise on Jewish worship, but also as an act of worship in its
own right. Sakharna is a prayer created by Rozanov for Russia and her people, and also Tushchinskii’s soul. He
wants to take Tushchinskii’s corpse into his arms and carry it around the country so that the Russians can weep

over it.®!

Rozanov draws comparisons between Iushchinskii’s dead body and the corpse of Russia, which only
he can understand. Rozanov also stresses the importance of spiritual matters in religion, for which he uses the
word ‘spiritualisticheskii’, rather than the more Russian variant ‘dukhovnyi’.’®* This is striking, as it is
uncommon for Rozanov to privilege the spiritual over the physical. However, in Sakharna Rozanov attaches
great significance to prayers for the dead: he feels an extra responsibility towards lushchinskii, because the
Church neglected its obligations to the dead boy. Not one metropolitan attended lushchinskii’s funeral, but
despite this, Rozanov insists that the boy did go to Heaven and is now with Christ.**?

Rozanov examines the body of lushchinskii more closely in Oboniatel noe i osiazatel'noe otnosheniia

evreev k krovi.*** In his attempts to reveal the enigma at the heart of Jewish worship, Rozanov turns in the first

article to the secrets he believes are deliberately hidden in the Hebrew alphabet (‘Tudeiskaia tainopis’”). Noting

150 sakharna, p. 65.

B bid., p. 197.

152 1hid., p. 192.

153 |pid., p. 202. In Orthodox theology, prayers for the dead are extremely important, as there is no concept of
purgatory, and the dead enter a state of limbo to pay penance for their sins on Earth. Rozanov is very close here
to traditional Orthodox thinking.

154 Recent scholarship has demonstrated that parts of the book were in fact written by Florenskii, who persuaded
Rozanov to publish the work under his own name. There is much debate as to why Rozanov agreed to
Florenskii’s request. In Rozanov’s later years he spent much time with the priest, who became a close family
friend. The two men discussed their ideas on Jewish worship, and there can be little doubt that Rozanov was
influenced by Florenskii’s ideas. The fact that Rozanov included Florenskii’s letters as his own does suggest that
Rozanov did not disagree with their content, though Rozanov was suspicious of the Jews and had a very close
interest in their worship before he met Florenskii. As with all other aspects of Rozanov’s assessment of Jewish
culture and religion, there is still much scholarly work which needs to be performed in this area, although some
academics have tackled the issue. See, for example, Clowes, pp. 176-81.
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that the Hebrew language does not contain vowels, he argues that the Jews have deliberately mistranslated the
Bible in order to conceal its true meaning from Christians. He compares various translations of Scripture,
including Bishop Atonin’s, the Jewish text itself, the Greek translation from 70 A.D., and the Russian version of
the Greek text. Rozanov writes that as soon as the Jews realized that other peoples had taken an interest in their

155 Whereas

Scriptures, they deliberately kept sections concealed to hide the true nature of their religion.
Rozanov had earlier expressed respect for Judaic esotericism, here he displays a deep animosity to the
exclusivity of their religion. Whereas Christianity is a religion of Revelation (‘Otkrovenie’), Judaism is
dominated by secrecy (‘sokrovenie’).”® Unlike Orthodox churches, which are open to all, non-Jews are not
permitted into the Temple.

Rozanov turns to blood and its ties with the Jewish god. He stresses the ontological meaning of Jewish
blood rituals. In Oboniatel'noe i osiazatel noe otnosheniia evreev k krovi Rozanov insists that the Jews do not
worship the Christian god, but instead worship Moloch. Using the work of the writer V. Sokolov on Jewish
rituals, Rozanov writes that circumcision is a ceremony which affirms Moloch’s links with blood. During its
performance, the rabbi sucks blood from the child’s penis, which is then mixed with wine and used ritually to
cleanse the child’s face.”® Although Rozanov had started his explorations of Jewish worship in order to find a
way of injecting some degree of physicality into Orthodoxy, he is startled, and to some degree confounded, by

his conclusions, and finds it impossible to reconcile Christianity and Judaism.

Buna espees nporus WM. Xpucra Obuia Jin ¢peHoMeHaNbHas Wik HoyMeHasbHas? T.e.
TOJIBKO «3Ta TOJIA» «HE MOIJIa IOHATHY», W [JIABHOE, «TENepb» — HYy, «IIPU HUCXOIE
BpeMeH»? Mnu — ot KopHsl, u3apenie, ot Mouces u naxe ABpaama? bbuto mu 601bHO
BCE, OT uUcmoka Ha4dMHas, WIN — TOIBKO B ycmwue? B mocneaHem ciydae, T.€. €CIH
TOJIKO «HpaBb» M celdac, — He M1 4ero ObUIO OTMEHATH OOpe3aHus U BCEro
KEPTBEHHOTO KYIIbTa, U CyOOOT, U Xpama.

B sTOM ciydae Obuta Obl Y XpHCTHAaH cOXpaHeHa OuOielcKas ceMbs; COXPAaHEHO Obl
OBLIO KMBOE W )KMBOTHOE YYBCTBO bubmmm, a He TO, 4T0 «MHOTAA yntaem». He Ob1Io
OBl yXacHOTO JUIsl CepJiell HalllX NMpoTuBoIocTaBaeHus: EBanrenu u Berxoro 3asera.

Hwuaero ve morumaro. O, eciu ObI KTO-HHOYIB 06bsacHmL

%5 V.V. Rozanov, ‘Otkuda neskhodstvo grecheskogo i evreiskogo tekstov Sv. Pisaniia?’, in Oboniatel noe i
osiazatel 'noe otnosheniia evreev k krovi, pp. 289-93 (p. 291).

156y V. Rozanov, ‘Iudeiskaia tainopis”, in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi, pp. 276-80
(p. 278).

57V V. Rozanov, ‘Vazhnyi istoricheskii vopros’, in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi’,
pp. 293-300 (p. 297). Rozanov takes his information from Obrezanie u evreev. Istoriko-bogoslovskoe
issledovanie (Kazan: Tipografiia imperatorskogo universiteta, 1892).

158 sakharna, p. 18. Emphasis in original.
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This is a rare case where Rozanov concedes some degree of uncertainty. However, he is aware that his
conclusions could have far-reaching consequences. In searching for meaning in the Old Testament, he has to
consider that the Jews misuse ancient rituals. These rituals have become formalized among the Jews, who have
neglected the content of their rites, their capacity for creativity, and consider only their physical dimension.
Consequently, Rozanov’s criticism of Jewish worship is similar to his rejection of the over-formal and ritualized
nature of Orthodox practices.

CoOCTBEHHO penueuu Kak JyXOBHOTO COCTOSIHHUSI, KaK HIEaJbHOTO COCTOSHHS — Y
€BPEEB BOBCE HET, a €CTh HEOOO3PUMBIN ediceOHesHblll 00psi0: KaK MBIThCS, Kak
KyIIaTh, KaK TOProBaTh. Y HUX Mecmo peiucuy 3aHUMAeT MamepuanbHwiil 00pso,

-y 159
MamepuanbHble yepemoHuu, mamepuansiovie mpaouyuu (<cesueHcmeo sewen).

Siding with Florenskii, Rozanov states that it is the duty of the Russians to educate the Jews into the spiritual
side of religion. The Christians have left behind their ‘medieval superstitions’, and they should teach Russian
Jews to do the same.'®® Instead of perceiving the unity of the thing and its idea, he now states that the Jews have
completely neglected the noumenal. Rozanov reverts to aspects of Gnostic thought, which suppose that the Old
Testament Jews worshipped the evil demiurge, who was only overcome by the arrival of the true God’s Son.'®*
Rozanov praises the manner in which Christ rejected the Jewish focus on blood and sacrifice, and introduced a
spiritual form of worship. By donating his own blood and flesh, Jesus stopped the Jewish need for sacrifice and
the desire for human blood.*®® But Rozanov insists that not only did the Jews practise sacrifice in their pre-
history, but they also continue to do so in modern times; blood was, and remains, a Jewish fetish.**®* Rozanov
locates this Jewish preoccupation with the bodily and the physical in the ceremony of circumcision, and the fact
that, unlike the Christians, the Jews ignored Christ’s teachings.

Z[a U IIOHATHO: BCC HA4YaJIOCh C o6pe3aHm — YHUCTO TEJIECHOI'0 aKTa, — U 3aBEPIINUIIOCH B

HCO603pI/IMOG MHOKECTBO 00s13aTEIbHBIX TCJIICCHO-BCUTHBIX MC.]'IO‘{CI‘/'I.l64

159y V. Rozanov, ‘Ob odnom prieme zashchity evreistva’, in Oboniatel noe i osiazatel noe otnosheniia evreev
k krovi, pp. 317-19 (p. 318). Emphasis in original.

180 v/ V. Rozanov, ‘K prekrashcheniiu ritual nogo uboia skota’, in Oboniatel noe i osiazatel noe otnosheniia
evreev k krovi, pp. 307-09 (p. 308).

181 1t s interesting to note that Rozanov, along with Florenskii, was accused by subsequent thinkers, especially
I"lin, of Gnosticism. See Robert Slesinsky, Pavel Florensky: A Metaphysics of Love (New York: St Vladimir’s
Seminary Press, 1984), p. 46. Katsis remarks that the Russian religious renaissance of Rozanov’s period saw a
revival of interest in Gnostic beliefs. Katsis, ‘““Delo Beilisa” v kontekste “Serebrianogo veka™’, in Delo Beilisa,
ed. by A.S. Tager, p. 414.

162 v V. Rozanov, ‘Nuzhno perenesti vse delo v druguiu ploskost” (K delu Tushchinskogo)’, in Oboniatel noe i
osiazatel 'noe otnosheniia evreev k krovi, pp. 309-17 (p. 311).

183 |bid., p. 309.

164 «Ob odnom prieme zashchity evreistva’, p. 318.

152



Rozanov concludes that the Jews have no spiritual means to cleanse their soul, and therefore have to rely on
physical means. Like their rituals, the Jewish body has become detached from its spiritual side; hence their use
of Christian blood to wash themselves. As Moloch is intrinsically attracted to human blood, his worshippers are
obliged to shed Christian blood for him. However, Rozanov, in an innovative take on the Blood Accusation,
insists that the Jews do not drink the blood or use it in food. Instead, they use it as means of washing the sins
from their bodies.’®® Although Rozanov had in the past exalted the example of Abraham, he now uses the
Agedah as demonstration of the Jewish love of blood.*®®

After laying down his theories on the relationship of Jews to blood, Rozanov turns his attention
specifically to the body of lushchinskii. He investigates the mystical concordance between the wounds inflicted
on Iushchinskii’s body, the body of God as described in the Kabala, and the Hebrew script. He examines
specifically the thirteen stab wounds exacted on the boy’s right temple, relying heavily on the medical and
psychological evidence presented during the trial (despite the fact that this was discredited by scholars). He also
reproduces in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi several drawings of Tushchinskii’s body,
as well as diagrams from the Kabala and other studies of Jewish texts. Rozanov even notes that it is irrelevant
whether Beilis was guilty: the purpose of his tract is to prove that such ritual killings are commonplace.*®’

Rozanov examines the evidence supplied in court by medical expert Professor Dmitrii Kosorotov, who
testifies to the ‘defined and systematic manner’ in which Tushchinskii was killed. Rozanov argues that this
individual case demonstrates that ritual murders are carried out systematically among the Jews.**®® Rozanov also
quotes the Roman Catholic priest lustin Pranaitis, a self-proclaimed expert in the interpretation of Jewish texts
who gave evidence at the trial (and whose ‘expertise’ was proved as extensively flawed by Beilis’ lawyers).
Pranaitis links the positioning of the thirteen stab-marks with the text of the Zohar. Rozanov concludes that
there cannot be any doubt as to the correspondence of Tushchinskii’s wounds with Hebrew script.'®® Echoing his

earlier attacks on Orthodox culture, Rozanov insists that Jewish religion is experiencing discord between the

165 V. Rozanov, ‘Ispug i volnenie evreev’, in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi, pp.
304-06 (p. 305).

166 “Nuzhno perenesti vse delo v druguiu ploskost””, p. 316.

167 v V. Rozanov, ‘Nasha “koshernaia pechat”, in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi,
pp. 321-25 (p. 325).

168 \/.V. Rozanov, ““Ekhad”. Trinadtsat’ ran Iushchinskogo’, in Oboniatel’noe i osiazatel’noe otnosheniia
evreev k krovi, pp. 368-83 (p. 368).

169 1bid.
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values of the word and flesh. In Judaism, Rozanov argues, the word has become too visceral, and has been
turned into a weapon with which physical wounds can be inflected.*”

Rozanov turns to the Hebrew letter ‘shin’ (%), which he claims is analogous with a group of five marks
on Tushchinskii’s forehead which mark out the ‘secret’ character on the youth’s body. Rozanov writes that ‘shin’
corresponds to the lower portion of the ten sefirot described in the Jewish Kabala.'"* He cites Old Testament
teachings (Genesis 9. 4), which state that the blood is where the person’s life-force is to be found, and insists
that the magic letters were inscribed onto lushchinskii as they form a mystical link with the Jewish god.'”® He
sees these five wounds in particular as a magical invocation, which must be marked onto virgin flesh to have
effect.’”® The Hebrew alphabet has magical powers, and particular letters enjoy a correspondence with a specific
sefirot. Reading the shape of the wounds on Tushchinskii’s temple, Rozanov concludes that they read in Hebrew:
‘the human was killed with blows to the head and chest, like a sacrificed calf to Jehova’.*™

The systematic and ritual method by which the wounds were inflicted onto lushchinskii’s temple
clearly demonstrate the religious motives for his murder. But Rozanov has more to say: he notes that the
positioning of the wounds marks a downward-pointing triangle, which signifies the effort made by the sacrificer
to draw god’s power down to Earth and to tap the life-powers contained in the victim’s blood. As in all his
work, Rozanov is concerned over the movement of the divine powers downwards onto Earth. To help him

describe this he once more points to the literal and physical properties in particular of the letter ‘shin’.

[loTok >xu3HEHHOW cwibl, u3TeKiied w3 [l/un B Teno 3(QUPHOrO BOMHCTBEHHOTO
CYILIECTBA, IIPHHEC C COOOM U CBA3aHHOE C ATOIO JIUTEPOH YPOAIUBOE NPEACTABICHUE O

XpucTHaHCTBe. B 3¢dupHOM Tenme, TakuMm 00pa3oM, 3aKIIOYEHBI AIEMEHTHI YHCTO

70 1n this instance, it is possible to contextualize Rozanov within Russian understanding of the literal nature of
the word. The boundary which exists between verbal and physical activity in Russian culture is often perceived
as fluid, as Murav has noted. For example, she discusses the manner in which words were used as weapons to
cause physical injury against Siniavskii. See Harriet Murav, ‘The Case against Andrei Siniavskii: The Letter and
the Law’, Russian Review, 53 (1994), 549-60. More specifically, Murav also discusses the tensions during the
Beilis case between the discourse of the philosophers, and the formal language of the inchoate legal
environment. See Harriet Murav, ‘The Beilis Ritual Murder Trial and the Culture of Apocalypse’, Cardozo
Studies in Law and Literature, 12 (2000), 243-63. Likewise, Katsis also notes the wider context of ‘Imiaslavie’,
and Rozanov’s contemporaries, including Sergii Bulgakov, Florenskii and Ern, who saw ontological value in the
Name of God. Katsis, ‘““Delo Beilisa” v kontekste “Serebrianogo veka’, in Delo Beilisa, ed. by A.S. Tager, p.
428. The question of the reality of God’s name will be revisited below.

171 ««gkad™, pp. 371-73. Rozanov takes much of his information from De philosophia Occulta (Leyden, 1531).
172 Kornblatt notes that Rozanov starts to understand Jewish sacrifice as a form of black magic. Judith Deutsch
Kornblatt, ‘Russian Religious Thought and the Jewish Kabbala’, in The Occult in Russian and Soviet Culture,
pp. 75-95 (p. 91).

173 ««gkad™, p. 376.

74 Ibid., p. 380.
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aCTpaJibHOI'O0 THIIA, c6np1>1<a}omne €ro ¢ CymecCTByrommum, rno MHCHUIO Ka66aHI/ICTOB,
175

S(I)I/IpHLIM TUTAaHTOM CaMOI'0 MUPOBOT'O XpHUCTUAHCTBA.
In the Kabala, ‘shin’ also points symbolically to Christianity. Such power was initially invoked by the early
Jews as they lost faith in Jehova, and expresses the unity of the material and spiritual basis of being which they
are striving to capture.'’® This is, Rozanov believes, an eternal mission of the Jewish religion, the need to
maintain a physical relationship with the divine.

Rozanov concludes that the Jews have focused on the physical aspect of worship to the detriment of the
spiritual side. Rozanov’s pursues his investigations into the physicality of Jewish ritual practices to their
conclusion, which he finds in human sacrifice, leading him to reinterpret his evaluation of Jewish culture. As a
philosopher who shunned abstraction, it is unsurprising that Rozanov took so seriously the myths and legends
surrounding Judaism. He was operating in a philosophical culture where the lines between thought and action
had traditionally been ambiguous.*’’

The difficulties in studying Rozanov’s exploration of Jewish worship arise when it is assumed that
Rozanov is attempting an appraisal per se of Judaism. However, as Katsis notes, whenever Rozanov discusses

the Jews, he is clearly focused on his project for the Orthodox Church.!™

As has been argued, this admiration
also spurs his envy; Rozanov cannot come to terms with the favoured status the Jews accord themselves. His
admiration and fear of the Jewish body emerge from what he perceives as its sexual strength. However,
Rozanov concludes that the Jews use their sexual potency to produce more Jews, in order to gain economic,
religious, and literary supremacy over the Russians. He argues that the Jews have failed to understand the
consequences of their inheritance, and instead of the Creation, concentrate their efforts on Zionism and

commerce.'”® Rozanov provides a unique distortion to existing stereotypes over the love of money and Jewish

reproduction.*®

1% v V. Rozanov, ‘Perevod LIu. Markova’, in Oboniatel noe i osiazatel noe otnosheniia evreev k krovi, pp.
383-91 (p. 390). Emphasis in original.

17 Ipid.

" Hosking describes a culture where people were willing to substitute philosophizing for activity, and argues
that German idealism encouraged Russians of the 19" century to blur ‘the distinction between things-in-
themselves and things-as-perceived’, and to assert that ‘the human mind not only interprets reality but also
forms it’. See Hosking, p. 269.

178 Katsis, ““Delo Beilisa” v kontekste “Serebrianogo veka™, in Delo Beilisa, ed. by A.S. Tager, p. 414.

179 <pg kanve egipetskikh risunkov’, p. 128.

180 Whereas Rozanov appears to argue that the Jews’ greed arises from their procreative forces, Sander Gilman
famously argues that stereotypes of the Jews’ sexual perversions arose from stereotypes of their avarice: ‘The
taking of interest, according to Thomas Aquinas, was impossible, for money, not being alive, could not
reproduce. Jews, in taking money, treated money as if it were alive, as if it were a sexualized object. The Jew
takes money as does the prostitute, as a substitute for higher values, for love and beauty. And thus the Jew
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Rozanov’s studies of the Jews reveal more about the manner of his engagement with Russian
philosophy, and his approach teaches much about the wider development of Russian thought at this time.
Although they diverged in their own way from traditional Orthodoxy, Rozanov and his peers shared the
conviction that human activity could help bring about the Kingdom of Heaven. These thinkers felt that it played
a central role in the battle between good and evil, being played out right now on Russian soil. Bodily activity
had a key function in their interpretation of religious life. They were influenced by hesychasm, which, as noted
above, proved the reality of salvation within the body. The physical transfiguration of many saints, in which
Rozanov fervently believed, including that of Serafim of Sarov, further pressed in their minds the concept of the
body as the ultimate symbol of God’s truth. Rozanov and his peers also drew on the formalism of the Orthodox
Church, and the teaching that religious rituals expressed eternal truths.

Rozanov’s focus on the Creation leads him to explore the acts which can restore meaning to
contemporary Russian life, but he raises important questions over the compatibility of ancient religious practices
and modern-day society, and how he wishes his ideas to be implemented. Rozanov himself confesses the
difficulties of introducing circumcision among contemporary Russians.’®" Despite the confidence in his own
ideas concerning ancient forms of worship, Rozanov is sometimes less sure as to how to put some of these into
practice. Nevertheless, Rozanov was adamant that childbirth is a key means of preserving man’s links to the pre-
Christian world, and this was certainly something he practiced. In addition, there is also a correspondence he
draws between the establishment of family life and the processes of writing, which has not yet been explored in
depth. The Opavshelistika enabled Rozanov to demonstrate the full potential of Russian literature to encourage a
spiritual renewal.

The idea of literature as having a religious function is common in Russian culture, although many saw
this function as eschatological. Texts were understood by many as pointing to the end of time, but also able to
help transfigure society and bring about this endpoint. Such views were especially prominent in the Silver Age.
Many of Rozanov’s peers believed that all art, especially literature, assumes a higher ethical value as time
progresses. The closer Russian society is to its telos, the better its art becomes. Such a view is widespread in

diverse religious thinkers such as Solov’ev and Tolstoi, to radicals such as Plekhanov and Lenin.

becomes the representative of the deviant genitalia, the genitalia not under the control of the moral, rational
conscience’. Quoted in Allison Pease, Modernism, Mass Culture, and the Aesthetics of Obscenity (Cambridge
University Press: Cambridge, 2000), p. 86. The correspondence Rozanov constructs between childbirth and
financial relations will be examined more closely in Chapter 4.

181 V. V. Rozanov, ‘Kul'turno-religioznye voprosy’, in Okolo narodnoi dushi, pp. 74-78 (p. 77).
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Understanding literature as having a religious function, Rozanov subverts the eschatological trends in
Russian writing. The Creation has significant implications for Rozanov’s interpretation of the manner in which
texts should operate within the framework of Russian religious life. He does not assume that literature should
bear testimony to increasingly higher levels of piety, but must reconcile the Creation with a cultural
environment which is increasingly detached from paradise. In this, Rozanov places special emphasis on
creativity and the production of texts. He identifies the writing process itself as a vital means of bringing about a

spiritual revival in Russia, and this forms the subject of the final chapter.
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Chapter Four

Rozanov, the Creation and Literary Creativity: Theology as Aesthetics

1. The Religious Dimension of Russian Literature

In requiring that philosophy should have a practical relevance, Rozanov extends the same demands to literature,
blurring the distinction between the two fields. He is not alone among Russian cultural figures in attaching a
significance to literature exceeding the purely aesthetic. Many thinkers, idealist and materialist, have seen in
literature the potential to bring about a transformation in society. The previous chapter examined Rozanov’s
attempts to preserve the religious significance of the Creation in modern Russian society. Artistic creation
stands at the centre of Rozanov’s efforts to overcome these problems. Rozanov is close to the formalist tradition,
which seeks to circumvent the stultification of culture by making the old new through artistic creativity. At the
same time, he believes that art can make the modern ancient, by reaffirming the connection between the present
and early civilization.

Rozanov’s theories on artistic creativity apply to a wide range of forms. Throughout his career, he
critiqued not only literary works, but also painting, music, and architecture. He prefigures formalist thinking by
asserting that the same rules can be applied to different forms of artistic expression.! Rozanov draws a
concordance between artistic productivity and the production of children. He believes that all art has a special
role in Russian spiritual life; nevertheless, he directs the majority of his critical attention to literature, and
therefore this chapter will examine his interpretation of written texts and their religious function.

The suggestion that literature might have a higher function in Russian culture has been made often
(although by no means can this be applied to all cases, as there is also a tradition in Russia of producing art for
its own sake). There is a prominent tradition which, following the Johaninne Gospel, identifies the word with

the Word of God, and identifies any type of writing with sacredness.” This has permitted the sacralization of

! The formalists helped dismantle the boundaries separating different art forms. Jakobson writes, ‘we can refer
to the possibility of transferring Wuthering Heights into a motion picture, medieval legends into frescoes and
miniatures, or L’Aprés-midi d’un faune into music, ballet, and graphic art [...] The question of whether W.B.
Yeats was right in affirming that William Blake was “the one perfectly fit illustrator for the Inferno and the
Purgatorio” is a proof that different arts are comparable’. Roman Jakobson, ‘Linguistics and Poetics’, in
Language in Literature, ed. by Krystyna Pomorska and Stephen Rudy (Massachusetts/London: Belknap Press of
Harvard University Press, 1987), pp. 62-94 (p. 63).

Z Lotman and Piatigorskii examine the function of texts within a given cultural environment. They make the
point that, certainly in medieval Russia, writing was identified with sacredness. They also argue that all texts are
by definition true, as a false piece of writing cannot be admitted as a text. This leads them to conclude that there
are two types of culture as regards the function of texts, which emerge from opposing interpretations of history.
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written texts which stand outside the domain of the official Church. For example, Avvakum’s Zhitie has a
definite religious function, although it is not part of the official ecclesiastical canon. It subverts formal Church
ceremonies by merging prayer with autobiography and trivia, sexual issues with theological and political
commentary. It is worth noting, as an example of the way in which Rozanov understands literature’s religious
role and the cultural context in which he operated, the manner in which Avvakum’s text fuses complex religious
themes with apparently insignificant and intimate aspects of domestic life, often bypassing formal ecclesiastical
issues which Avvakum considered devoid of the true meaning of Russian religious experience.® Avvakum
understands that, where there is a danger that the Church might become distanced from its people, literature has
the potential to bridge the gap between theology and everyday life.

Peaxo B mcTopum MOXXHO BCTPETUTh PENMIMO3HOTO MPOMOBEAHHKA, AT KOTOPOIro
PENUruo3HoeE /1eN10 ObUIO ObI HACTONIBKO KOHKPETHO CBSI3aHO C KHUTEHCKUM OBITOM, KakK
910 OBUIO y ABBakyma. SIpkoe cBoeoOpa3ue 4UeIOBEYECKOW W IHCATEeNbCKOU
UHIUBUAYAJBHOCTH ABBakymMa Kak pa3 B TOM M 3aKJIOYaeTcsi, 4YTO y Hero
TpaaAUulIMOHHBIC (bOprI MBIIIJICHUA COYCTAIMCh C HEIOCPEACTBECHHBIM BLIPAKCHUEM
MPAKTUICCKOIO YYBCTBA M JKUBOI'O HWHCTHUHKTA J>XU3HHU, HPUCYIIECTO TOH cpenace,
BBIPa3HUTENIEM KOTOPOH OBLI OrHenajibHbINA NpoTonomn. OTCIoa Psifl €0 «EPETUIECKUX)
BBICKa3bIBaHW [...] 1memmux Bpaspe3 C JOTMATHKOM W YCTAHOBJICHHSIMH
TPaIUIIMOHHOTO TPABOCIABHS;, OTCIOAA M Ta CMENIOCTh €ro JHUTEpPaTypHOW MaHEepHI,
KOTOpas JesaeT U3 Hero MOJUIMHHOTO HOBATOpa, Pa3pyLIAloIIero BeKaMi OCBAIICHHBIE
nuTeparypHsle HopMmbl. HoBaTopcTBO ABBakyma CKa3bIBAaeTCs IpEXIE BCETO B TOM,
YTO OH TPAaJULMOHHOE (OKUTHE» C €ro CTWINCTHYECKUMH U TEMaTHUYECKUMH
mabmoHamu  peopMUpYEeT B TOJIEMHYECKH 3a0CTPEHHYIO aBroOHorpaduio, B
MOBECTBOBAHUE HE O KaKOM-JIMOO MOCTOPOHHEM YrojHHKe, a o camoM cebe. Crapas

nuTepaTypa 0 ABBAKyMa HHYEro MOXOKEro Ha 3TO He 3Hama.”

They explain: “Culture of the closed type” sees itself as continuing according to tradition, from the time [...]
when there existed “fullness of truth”, i.e., a “full text”; while “history” is the gradual loss of this fullness which
lies at the sources of the culture. “Culture of the nonclosed type” sees itself as arising “from zero,” “from
nothing,” and as gradually accumulating elements of “truth” whose fullness is believed to lie in the future.” They
conclude that in the former scenario, texts are holy precisely because they are texts, whereas in the second case
emphasis is placed on the texts’ function within that culture. Yu.M. Lotman and A.M. Piatigorsky, ‘Text and
Function’, trans. by Ann Shukman, New Literary History, 9 (1978), 233-44 (pp. 234-36). Rozanov’s
understanding of culture should be placed in the former category, opposed to the dominant tradition in
contemporary Russian thought.

® Rozanov displays a real fondness for Avvakum and a deep regret that the Russian Church was split over the
trivial issue, as Rozanov sees it, of Nikon’s reforms. A comparison of Rozanov and Avvakum would be highly
profitable, as both writers share a focus on what they consider to be Russian religious values, and both use an
innovative, informal style of writing to oppose the leadership of the Church and emphasize domestic life.
Siniavskii places Rozanov in the tradition of Avvakum, though this area requires more work. See Siniavskii, p.
198.

* N.K. Gudzii, ‘Protopop Avvakum kak pisatel i kul ‘turnoe iavlenie’, in Zhitie Protopopa Avvakuma, im samym
napisannoe, i drugie ego sochineniia, ed. by N.K. Gudzii (Moscow: Academia, 1934), pp. 7-59 (p. 27).
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Avvakum uses his writing to express the fleshy aspects of religion, challenging a religious elite which considers
discourse of earthly affairs heretical. He uses an innovative form of literature, based on real Russian life, in
order to overcome the detachment of an alien church. The subject of his investigations is not Avvakum himself,
despite its intimacy and frankness. He takes the example of his and his family’s life, and exposes this for the
sake of wider spiritual enlightenment.

Avvakum stands at the head of a tradition which includes works such as Rtsy’s Listopad and his
Chervotochina istorii, Dostoevskii’s Dnevnik pisatelia, and the writings of Pobedonostsev, which break down
the boundaries between the high-religious and the quotidian. Rozanov’s own work was heavily influenced by
such writers, and he saw in their writing a value higher than the purely aesthetic. Yet he takes these trends and
makes them his own. Rozanov valued the manner in which these books express the sanctity of ‘byt’. Rozanov
believes that the reality of the Creation is proved through the production and transmission of literature, which
relies in turn on an essentially sensual response in the reader.”

Rozanov believes that the purpose of literature is to transfer the good from the level of the ideal to the
material. In such a way, the production of literature mirrors and perpetuates the divine creative processes.
Rozanov rejects formal aesthetic approaches to literature; he looks more to the religious message of its content.
However, in addition, Rozanov makes explicit the link between literature and family life by stressing that
literature should emerge naturally from the writer’s own life, and should be written in the correct manner. This
helps ensure that writer and reader share the same experience through literature, an experience which is highly
physical. He also emphasizes the processes of literary creation. In underlining the very manner in which his own
work was written, Rozanov intensifies the effect his books have on his audience, encouraging the reader to go
forth and multiply, and this commandment is mirrored by his insistence that he (the reader) should go forth and
write his own fallen leaves.

This chapter has two main arguments. Firstly, Rozanov believes that literature plays a vital role in
shaping the spiritual health of the Russian people. He insists that writers should emphasize the importance of
family life. However, the influence literature has on the Russian people is highly problematic, because it is open
to abuse by those, such as aesthetes, revolutionaries or decadents, who exploit literature in order to spread
atheism, celibacy, or radicalism. Secondly, this chapter will demonstrate that the act of writing itself is vital to

Rozanov’s religious philosophy. Although the content of his own writings highlights the importance of the

® The word aesthetics derives from the ancient Greek term ‘aisthesis’, relating to sensual pleasure. Rozanov
appreciates art predominantly in terms of its aesthetic activity, and the sensual pleasure evoked in both writer
and reader. Rozanov redefines the word ‘aesthetics’, rejecting the usual reference to Kantian appreciation for
form, and instead focuses on the visceral experience.
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Creation, the manner in which they are constructed demonstrates the identity of artistic creativity and divine
creativity. Writing a book involves the same processes God used in the Creation of the world. He insists that
books are not written, but are ‘born into the world”.® Therefore this chapter will examine the processes involved
in Rozanov’s creation of literature, and also the way he believes it should be accepted by the reader. The
complex relationship between creativity and reception, author and reader, is based upon Rozanov’s own
understanding of aesthetics. This in turn emerges from his theology and its grounding in the Creation. Although
this chapter argues that Rozanov highly values literature for its ability to bring spiritual enlightenment, it is
necessary to point out that he had a highly complex attitude towards literary works, which has been examined in
scholarship. Rozanov frequently highlights his dislike of literature, and his intention to bring about its end. Yet
Rozanov’s ambivalence towards books can perhaps be explained by the fact that literature, especially narrative
literature in the European tradition, has essentially eschatological qualities, as it emerges from the eschatological
tendencies of the Bible.’

One of the most important areas of twentieth-century literary criticism has been the development of
studies of the way in which theology shapes literature. In particular, scholars have paid attention to the manner
in which the eschatology of Christianity, and the Bible, inform end-focused trends in literature. Narrative
literature is typically orientated around the conclusion of its plot. This tradition reveals in turn the curious
relationship in Christian thought between the present moment and people’s optimism. All hope is delayed until
the conclusion of the novel, which corresponds to the Apocalypse of the Bible, and all moments in the literary
work only have value in so far as they point to the end. Meaning is only conferred in the manner in which the
conclusion organizes the whole, and the end of the book confers a sense of closure and hopefulness which
corresponds to Christian redemption.®

In the field of Russian studies, scholarship has also started to examine the relationship between
literature and in particular Orthodox theology. Scholars such as Gustafson and Hutchings have provided
sophisticated studies into how the works of Tolstoi, Chekhov, and Rozanov, among others, were influenced by
Orthodoxy. However, there is much work yet to be done on investigating the way the eschatology of Russian
culture has influenced its writing. One of the most influential exponents of religious literature, Dostoevskii,

understood that literature could transform society by ushering in the apocalypse it was investigating. Berdiaev

® Poslednie list’ia, p. 73. Rozanov also makes a comparison of sexual desire and the urge to write, which in turn
corresponds to God’s desire (also in Rozanov’s view a sexual urge) to create. See Sakharna, p. 12.

" A study of how Biblical eschatology shapes European literature is made in Gerald Gillespie, ‘Bible Lessons:
The Gospel According to Frye, Girard, Kermode, and Voegelin’, Comparative Literature, 38 (1986), 289-97
(pp. 291-92).

8 Paul S. Fiddes, The Promised End: Eschatology in Theology and Literature (Oxford: Blackwell, 2000), p. 5.
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considered Dostoevskii’s prose essentially eschatological, in that it heralded the revelation of man in his final
condition in unity with God.® Dostoevskii’s work is full of apocalyptic themes, from the dreams of Raskol nikov
to Myshkin’s arrival in St Petersburg on a train.

The connection between Christian eschatology and post-mythic literature is also made in studies of
plot.’® As Hutchings makes clear, modern prose, although it usually contains elements of plot, or the new, is
based on some elements of mythology and the familiar; modern literature, to varying degrees, generally contains
elements of both the unprecedented and the repeated.'* There is a sense that Rozanov’s fear of endings, and his
focus on beginnings, is reflected more broadly in his rejection of plot, especially in his Opavshelistika.
However, within the apocalyptic tradition of Russian literature in which Rozanov was operating, there is also a
clear counter-tradition, for want of a better term, where Russian writers, such as Pushkin or Lermontov, or later
Nabokov, have deliberately rejected conventional notions of plot or storyline.*? Rozanov rejects conventional
ideas of plot, but wishes to reorganize literature around the hearth and the family. His work is born from ‘byt’
and depicts it, but also preserves the temporal and spatial organization through which family life is framed. His
interpretation of Russian literature is based on his desire to preserve the family as the basis for religious life. He
attempts to reform Russian literature from within, to bring about a new type of writing which is orientated

towards the Creation.

2. Aesthetic Infection: Dissemination and Insemination
The suggestion that art might elicit a sensual response in its audience was made by Plato. The Greek

philosopher, who did not place a high value on issues of physicality, was concerned that art could corrupt its

° N.A. Berdiaev, ‘Otkrovenie o cheloveke v tvorchestve Dostoevskogo’, in Russkaia mysl” (March-April 1918),
pp. 39-61.

1% Fiddes, p. 49. There is a sense that plot is connected with the idea of this world being separate from God.
According to Lotman, linear plots are tied to the theme of the world falling into evil, which is finally redeemed
at the plot’s climax. Lotman, Universe of the Mind, pp. 158-59.

! Hutchings writes that ‘the variations on the mix are undoubtedly infinite, the manner in which the mix is
achieved, a complex matter [...] In each case [the writer] must strive to create significant difference — anomalies
different enough to rupture the norm in such a way that we see it anew, but not so different as to defy
normativity altogether’. Hutchings, Russian Modernism, p. 17. Emphasis in original.

12 There has been no serious academic work on the relationship of Rozanov and Nabokov, though this would be
an important area of study. Like Rozanov, Nabokov considered the idea of a Russian utopia within human time.
Nabokov deliberately subverted denouements in his work. Rozanov knew personally — and frequently criticized
— Nabokov’s father, Vladimir Dmitrievich, the then minister for justice. V.V. Nabokov went to school with
Rozanov’s son. Although Nabokov was not Orthodox, his deep attachment for the Russian way of life and his
artistic manipulation of ‘byt” are close to Rozanov’s project, and both in their literature shun conclusions in
favour of earthly utopias grounded in cyclical time. In ‘Krug’, Nabokov expresses this by tying the beginning
and ends of the short story together. Nabokov also plays with the relationship between sex as build-up and
climax and literature in Dar, where he ends the novel prematurely, leaving the expected denouement between
Fedor and Zina outside the end of the book, and ensuring that sex cannot be seen as a conclusion. Rozanov’s
influence on subsequent writers requires much further examination.
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audience, by instilling in them the feelings it represents, and encouraging them to lose mental supervision of
their emotions.

Our better nature, being with adequate intellectual or moral training, relaxes control
over these feelings, on the grounds that it is someone else’s sufferings it is watching
and that there’s nothing to be ashamed of in praising and pitying another man with
claims to goodness who shows excessive grief [...] For very few people are capable of
realizing that what we must feel for other people must infect what we feel for
ourselves, and that if we let our pity for the misfortunes of others grow too strong it

will be difficult to restrain our feelings in our own.*®

Plato posits a division between mind and body, and opposes philosophy to poetry, arguing that the sensual
response to art is to be avoided. Plato even likens this physical reaction to that of a lover’s passions, a view
which re-emerges in Rozanov’s sexual interpretation of art. Plato frowns upon all artistic representation, as the
physical world art seeks to show is itself just an appearance. All art stands famously ‘at third remove from
reality’.* Plato concludes that poets should be banned from the Republic.

The idea that artists cause their audience to experience the same sensations they themselves have had is
crucial to Tolstoi. Tolstoi’s interpretation of artistic activity is complex, and has clearly been influenced by
platonic ideas, despite his rejection of ancient Greek concepts of aesthetics. Tolstoi, who engages directly with
Plato’s Republic, bemoans the fact that the Greeks did not distinguish between the good and the beautiful, unlike
the Jews or the early Christians. And yet, Tolstoi notes, their flawed aesthetics have formed the basis for
European theories of art. For Tolstoi, art should have an expressly religious function, founded on the
relationship between author and audience. In his treatise on art, Tolstoi sides with Plato in that art can infect its
audience with the experiences of the artist. Nevertheless, Tolstoi does not accept that this necessarily means that
all art should be banned (though its potential to infect means that it must be used with extreme caution). Tolstoi
posits a distinction between truth (‘istina’) and beauty (‘krasota’). The good in art has nothing to do with formal
aesthetics, but in the way the artist explicitly ‘infects’ his audience with his own feelings.

HckyccTBO HaumHaeTcs TOr[a, KOTZa YENOBEK C LENbI0 TMEepefaTh APYTHM JIFOISM
WCTIBITAHHOE WM YYBCTBO CHOBA BBI3BIBAeT €r0 B ceO€ M WM3BECTHBIMH BHEITHHMH

3HaKaMH BBIpAXacT eI‘O.15

13 plato, Republic, X, 606a-C.

" Ibid., X, 597e.

> L.N. Tolstoi, Chto takoe iskusstvo?, in Polnoe sobranie sochinenii, 90 vols (Moscow: Gosudarstvennoe
izdatel "stvo khudozhestvennoi literatury, 1964), XXX, pp. 27-203 (p. 64).
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In defining good art, Tolstoi attempts to overcome Plato’s mind-body divisions, by arguing that the whole
person should be infected. However, Tolstoi stresses that art should affect the audience’s spiritual feelings, and
not merely provide physical pleasure. He directly challenges existing schemes of aesthetics which reduce the
role of the senses to a minimum.*® Tolstoi challenges elitist notions of art, insisting that art should be accessible
to all.

Buizeams ¢ cebe pas ucneimannoe 4ysCmeo u, 6vl36as e20 8 cebe, Nocpeocmeom
0gudiCenUll, TUHUL, KPACOK, 38YK08, 00pA308, BbIPANCEHHLIX CIOBAMU, Nepedams Mo
YyeCmeo mak, 4mobOvl Opyeue UCHBIMAIU MO dce YYECMEO, — 6 IMOM COCHOUM
OdesmenvHocmy  uckycemea.  HMckyccmgo — ecmb — 0esimenbHOCMb — 4ellogeqecKas,
COCMOAWAsL 8 MOM, YIMO OOUH YEN0BEK COZHAMETbHO U3BECIHbIMU BHEUHUMU 3HAKAMU

nepeoaem Opy2um UCnbimvléaemble UM Yy6Ccmed, a opyaue 00U 3apadjicaiomcst Smumu
7

uyBCMEAMU U NEPENCUBAION UX. ™
Tolstoi believes that art can overcome divisions between the intelligentsia and the masses, and unify the people
under God. He challenges high literature’s claim for cultural dominance, and insists that a wide variety of
aspects of human creativity can be considered artistic, including lullabies, jokes, clothing and household
effects.”® Art should convey ‘the higher feelings which emerge from religious consciousness’. However, in
contemporary society, he writes, the ruling elite have imposed their own rules on art, ensuring that it gives
pleasure (‘naslazhdenie’) to a select few.™
Tolstoi does not explain satisfactorily how he differentiates bad feelings from ‘higher and better
feelings’. There is also an apparent dualism in his insistence that art, an external expression, is able to convey

t20

feelings, which are internal to the artist.” Yet for all the ambiguity, it is clear that Tolstoi believes that art

should not evoke a sexual response in the audience. Very much the opposite: especially in his later period,

16 pease writes that in Kantian aesthetics, the body is construed by the bourgeoisie as other, and associated with
the uncivilized working classes, who are guided only by their senses. See Pease, Modernism, p. 77. It is this
distinction between high and low culture which Tolstoi seeks to overcome.

7 Tolstoi, Chto takoe iskusstvo?, p. 65. Emphasis in original.

'8 In this way, Tolstoi is also part of the movement of this time which dismantles formal boundaries between art
forms. Tolstoi, Chto takoe iskusstvo?, p. 82.

% Ibid., p. 85.

2 In artistic production, there is surely a role for the intellectual faculties, in the conscious recollection of
previously experienced emotions, and the construction of external signs by which these are conveyed; the artist
must know what he feels. The problem over the division between feelings and their external expression has been
dismissed by some, such as Vincent Tomas, as a ‘pseudo-question’; we are meant to assume that there is no
division between thoughts and feelings, nor between the artist and his work. Quoted in T.J. Diffey, Tolstoy’s
“What is Art?” (London: Croom Helm, 1985), p. 17. Both Diffey and Tomas take a Cartesian approach to
Tolstoi, and separate the art itself from its means of communication. However, it is fair to say that Tolstoi never
adequately resolves the nature or extent of emotional involvement in artistic processes, a fact which is probably
demonstrative of his own uncertainty over the role of the physical in his own life and thought.
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Tolstoi uses his art to discourage all kinds of sexual activity, for example in his 1903 short story ‘Sestry’, in
which through mistaken identity a sailor accidentally engages his long-lost sister as a prostitute. In this story,
Tolstoi puts forward a point of view clearly in opposition to the celebration of biological ties found in Rozanov,
especially in Rozanov’s writings on Oedipus. In many ways, Tolstoi’s work is reminiscent of the Desert Fathers
of the Philokalia, who in their ascetic writings called on readers to renounce ‘prelest” and seek spiritual
enlightenment instead.

Despite the flaws in Tolstoi’s theories, the examination of his ideas permits a broader understanding of
the manner in which his contemporaries interpreted the religious role of literature. Rozanov, despite
dissimilarities, shares the same views as Tolstoi concerning the infectiousness of art, and in its religious
function. Rozanov believes in the special place writers enjoyed in Russian society, expressing concern that this
was neglected in the pervading atmosphere of religious indifference. This comes out in Rozanov’s formative
years, in a letter written to Rozanov in 1890 by Strakhov.

A d4rto Yy HAC MmucaTejini UMCJINU POJIb quTeHeﬁ, HAaCTaBHHUKOB — H3J1aBHA, HWCIIOKOH
BCKOB, — TaK)K€ HCCOMHCHHO M HE€ €CThb HOBOCTbD. CKopee, O9TO 3HAUYCHUC HAYUHACT

21
TEPSTHCSL.

In his footnotes, Rozanov fully agrees with his mentor’s views, and it would appear that he took these on in his
own writing. In his commentary on Dostoevskii, Rozanov writes that literature should not merely portray
‘external forms’, but should aim also to provide a deeper understanding of the human soul as the ‘hidden
protagonist and creator of all visible facts’.?” In Strakhov’s review of this work, he writes that Rozanov
‘slavophilizes’ (‘slavianofil’stvuet’) literature, drawing in religious themes, and providing a unique
interpretation from a native perspective.?® For Rozanov, the Creation provides the model for the way the good
must be translated from the ideal into reality. Rozanov insists that Russian literature, which has the ability to
bring the Kingdom of Heaven down to Earth, can achieve this.?* Therefore, through the very production of
literature, man fulfils his religious duties. The writer should make the central tenets of religion relevant to
everyday life. Literature should have what Rozanov would consider an aesthetic function upon its reader, but at

the same time these aesthetics are ethical. Unlike Tolstoi, Rozanov prioritizes the sensual experience over the

2 iteraturnye izgnanniki, p. 67.

22 | egenda o Velikom Inkvizitore, p. 18.

% N.N. Strakhov, ‘Retsenziia na kn.: V.V. Rozanov, “Legenda o Velikom Inkvizitore F.M. Dostoevskogo. Opyt
kriticheskogo kommentariia”, SPb., 1894’, in Vasilii Rozanov: pro et contra, I, pp. 263-69 (p. 267).

24 V.V. Rozanov, ‘Voprosy russkogo truda (Opyt otveta preosviashchennomu Nikonu)’, in Staraia i molodaia
Rossiia, pp. 100-08 (p. 104).
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intellectual in his writing, and relies on a form of infection which is much more explicit in its physicality.
Rozanov’s work both encourages and justifies all aspects of family life, including sexual intercourse. Yet this is
more than a base attempt to arouse the reader’s sexuality. Rozanov is careful to combine a physical approach
with an explanation of the reasons for man’s sexuality, thereby involving both body and mind in his call to the
audience.

Sex is vital to Rozanov’s interpretation of art. In personal letters to his friends, where he was often
highly explicit even by today’s standards, and in particular to Gollerbakh, Rozanov frequently describes his own
sexual arousal from artistic encounters, especially with phallic drawings and artefacts from the ancient world.”®
Yet Rozanov writes of an overwhelming sense of shame in the Church and in Russian society more generally
over questions of sexual activity. More broadly, one notes problems in the way this fundamental human act was
treated in Russian literature, and tensions between language and body. Take, for example, the key scene in
Tolstoi’s Voskresenie.

OH cxBaTHJI ee, Kak OHa OblJIa, B )KECTKOW CYpOBOI py0allke ¢ OOHa)KEHHBIMU pPyKaMH,
TIO/IHSUI €€ U TTOHEC.

— Ax! Yro BbI? — 1mIENTaNA OHA.

Ho oH He oOpaian BHUMaHHUS Ha ee CIIOBa, Hecs ee K cele.

— AX, He HaJl0, IyCTUTE, — TOBOPUIIA OHA, a CaMa MPMKUMAJach K HEMY.

**

Kor/:[a OHa, ApoXKallast 1 MoJiYajinBasi, HU4€ro He OTBeYas Ha €ro CjIioBa, yuujia OT HETOo,
OH BBIIIC]I HAa KPBUIBLIO U OCTAaHOBMJICH, CTapasiCb coo6pa3mb 3HA4YCHNUEC BCCro TOro,

4T0 IIPOM3011L10.2°

Although Nekhliudov does not yet fully understand the implications of his actions, it is very clear to the reader
what has occurred in the literary silence between these two paragraphs. Yet the most important event in the
novel is omitted. Tolstoi problematizes, through its very absence, an act which for him is already riddled with
complexity. In the scene in question, Tolstoi underlines this tension between carnality and its verbal expression
through the interaction between the two protagonists. Katiusha appeals to her master’s reason by warning him
that what they are about to do is wrong. Yet she also reveals the problematics between intellectual and sensual
communication, and the manner in which literature should be relied on to express this. Despite her spoken

rejection of Nekhliudov, through her physicality she reluctantly communicates to him her unsuppressed desire.

% gee for example his letter to Gollerbakh dated 8 August 1918, reproduced in V nashei smute, p. 359.
% |.N. Tolstoi, Voskresenie, in Polnoe sobranie sochinenii, XXXII, p. 63.
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Likewise, he is unreceptive to what she says, but is only able to read the unspoken message conveyed against
her will by her body: ‘5 Bcst TBOS’.

In not narrating the sexual act itself, omitting a device which is practically obligatory in today’s
writing, Tolstoi deliberately exploits the literary culture of his own time, which did not permit the artistic
expression of intimate activity. The resurrection of this novel is a gradual liberation, as displayed in the
development of the relationship between Nekhliudov and Katiusha, from a discourse of the body to one of
reason; their final exchanges are disembodied, as they both learn to read the Scriptures.”” Tolstoi relies on
written text, which appeals primarily to the mind. However, Tolstoi’s work remains problematic, as seen above,
because he encodes the reader’s desired response in physical terminology. Rozanov tries to overcome these
tensions through his identification of the book and the body, as he attempts to bypass mental oversight over the
physical. The manner in which Rozanov transfers sexual themes to the literary plane works as a broader
example for the manner in which the ideal is transferred to the real. Rozanov takes the inadequacies of Russian

literature, its abstractions, its silences, and tries to fill these with his own sexual content.

3. Rozanov and the Bible as the Literary Ideal

For Rozanov, the Bible is the prime example of how ideas should be expressed in writing. For all his love of
literature, nothing compares to the Bible as the ideal literary expression of religious life. This is the principle by
which he appraises other writers, and it is this fusion of ideal life and literature which Rozanov also tries to
achieve in his own work.? The Old Testament is based, for Rozanov, principally on Creation, family and the
holy seed. Rozanov neglects the violence and suffering of the Old Testament, and refuses to acknowledge the
Old Testament God as vengeful and punitive. Instead, the Old Testament is the highest expression of the way
we should live. The Bible is devoid of dirtiness and sinfulness, but is inextricably linked with nature.? There is
nothing forced or artificial, but everything emerges from the idea of the family. This should be the model for all

other literature.

" However at their parting, once more, Tolstoi ensures their relationship is problematic. Katiusha’s attempts to
describe logically her reasons not to go with Nekhliudov are interrupted by her emotions, her words become
quieter, and she is unable to enunciate her final plea for forgiveness; this is only communicated by a smile. She
presses his hand as she leaves. Yet this fleeting physical exchange only emphasizes Tolstoi’s conclusion, that
the two can only be saved through a final renunciation of corporeal relations.

%8 Rozanov points to the unique fusion of the categories of literature and life in Russian culture, for which he is
grateful to the ‘family concerns of the Aksakovs’, and to the ‘homelife of the Kireevskiis and the Tiutchevs’.
V.V. Rozanov, ‘Kul turnaia khronika russkogo obshchestva’, in Religiia, filosofiia, kul tura, p. 73.

% “Bibleiskaia poeziia’, p. 446.
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KOHG‘IHO, 9TO HEC IIOD3Hs, HO BBIIIC €C. «HpOCTOTa)) BCEX 3HAMCHUTLIX aBTOPOB U
3HaAMCHUTBIX II03TOB (Hanp. Y Hac Toncroro B HapOAHBIX pacc1<a3ax), B CYHIHOCTH,
CUJIUTCA HpI/I6J'II/I3I/ITLC$[ K OpOCTOTC Bubnuu: HO HUTAC HC COXPAHACT H3AIICCTBA €€

pucyHKa u ee cloB [...] bubnus [...] «npenmyiiecTBeHHO KHHUra», KHUra KHHT. B Heil

Kak ObI KaHOH KHIDKHOCTH. «BOT Kak HaJ0 nmucaThb, BOT utd HI/IIHGTC.»30

The importance of the Bible lies in the manner it conveys the meanings of man’s original relationship with God.
Rozanov never tires of reading the book, as it refreshes in him in each reading his religious feeling.

Urenne bubmuu HUKOTIA HE pas3lipakaeT, HE THEBUT, He nocaxaaeT. OHO OMBIBAaET
JyIIy, ¥ HUKAKOW 3aHO3bI B HEl HE OocTaBisieT. [IpOYMTABIINI CTPAHUILYy HHUKOTA HE
OCTaeTCs HEYAOBJICTBOPCHHBIM. TaKWe YyBCTBA, KaK «HEIOYMEHHUE», HUKOTIA HE
CONYTCTBYIOT YT€HHUI0. BooOIie, yX OT YTEeHHs ee HE CIaBIMBAETCs, HEe MCKa)kaeTcs,
He crecHsieTcs. «IIpounTan, u crano jgy4dime.» |...]

B Tounom CMBICJIC, HAYYHO, 3TOI'0 U HEJIb3 OTBepFHyTI): rae bor n rac 4cjIoBCK, rac
KOHYMJIOCh OOXKECKOE M Haydaloch 4eloBeYecKoe, Win Hao0opor? Hero3MoxkHOCTH
3/lech pasrpaHuyeHusi buOmuuM yka3plBaeT B IEPBBIX K€ CTPOKaxX, paccKasbiBas O
COTBOpPEHHH UesloBeKa: «u BAyHyn bor (B ¢opmy n3 3emnn) aymry 6eccMepTHYO, AyITy

pasymuyro».*

All writers should aspire to have this effect on their readers. In addition, Rozanov points to the manner in which
the Bible was written, which writers should also attempt to imitate. He writes that the Old Testament is the best
example of the way in which the ideas of God are expressed in words, as he believes that it was dictated directly
by God to its author, Moses.** Rozanov largely bypasses the New Testament, though still drawing on Johannine
theories on the word made flesh. However, he rejects Christology as the explanation behind this, and instead
inserts an ideological foundation based on the Creation.

Debates on the nature of the word became particularly intense among Rozanov’s contemporaries,
ranging from Sergii Bulgakov, to Mandelshtam, and to Bakhtin. The dominant paradigm for these thinkers and
writers (even non-religious thinkers adapted aspects of these ideas), was that the potency of the word was
guaranteed by Johannine theories on incarnation. Discourse repeats the Incarnation of God, and highlights the
holiness of matter.** Rozanov is typical of Russian religious thinkers in his affection for the Johannine Gospel,

and the processes by which the word becomes flesh. But, as noted in the previous chapter, he worries over the

% |bid., p. 449.

%! |bid., pp. 449-50.

%2y V. Rozanov, ‘Mater ialy k resheniiu voprosa’, in Semeinyi vopros v Rossii, pp. 195-270 (p. 225).

¥ Alexandar Mihailovic, Corporeal Words: Mikhail Bakhtin’s Theology of Discourse (Evanston: Northwestern
University Press, 1997), pp. 10, 25.
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potential for division between the word and the flesh in Russian culture. This is made clear more broadly in
Rozanov’s interpretation of the relationship between the word and the Creation, and correspondingly in the
relationship between the word and matter.** For Rozanov, it is essential to insist that word and matter are not
prior to one another, but come into being at the same moment. Any suggestion that matter existed before the
word would leave the way open for suggestions that the physical world might be essentially unholy and in need
of a later transfiguration through the eventual Incarnation of the Logos. Rozanov believes that words came into
being with all things at the Creation, guaranteeing equivalence between word and thing.*® In emphasizing the
closeness of word and Creation, Rozanov is very close to the acmeists, and literary trends which focused on the
original, Edenic nature of the word. He also shares some similarities with the futurists, and their emphasis on the
value of the word in itself, without reference to an independent, higher reality.*

Rozanov’s understanding of the Bible informs the way he believes literature should be constructed.
Scholars have argued that the structure of a text itself forms a utopia which rebels against the reality of everyday
existence. Many writers, including Blake, have seen the Bible as the ‘Great Code of Art’, the ultimate text
which ‘expresses human desire for the Kingdom of God’.*” This longing is only redeemed at the end of the
Bible, the narrative of the final revelation of God. However, Rozanov does not interpret the Bible in a linear
fashion, but cyclically. He can accept the Apocalypse not as a conclusion, but as being intimately linked with
the Creation. The Apocalypse of the Bible is tied intrinsically to Genesis, and is not an end, but a rebirth. This
rejection of finality has implications for Rozanov’s interpretation of literature, and also informs the way he

himself writes.

4. Overcoming History Through Literature: Pushkin and Dostoevskii
Rozanov lays strict criteria for literary criticism, and is quick to condemn the writers and books which he
considers harmful to the Russian religious renewal. He identifies two major problems in Russian literature,

which both essentially emerge from the same problem. Firstly, he attacks what he interprets as anti-religious

% Recent scholarship has investigated the importance of the word for Rozanov. Dimbleby has investigated the
significance of the word for Rozanov in her doctoral thesis. She also pays specific attention to Rozanov’s love
for archaic hand-written texts (shared with Remizov), and his hatred for printed books, thereby substantiating
the argument of this thesis that for Rozanov the process of writing is as important as its content. In addition,
Crone has written on the importance of Rozanov’s theories of the word for Mandel shtam. See Crone,
‘Mandelstam’s Rozanov’, pp. 56-71.

% <Ob odnoi osobennoi zasluge VI.S. Solov’eva’, p. 438.

% For example, a discussion of the influence of Rozanov’s ideas on the poetry of Maiakovskii can be found in
L.F. Katsis, Vladimir Maiakovskii: Poet v intellektual'nom kontekste epokhi (Moscow: Rossiiskii
gosudarstvennyi gumanitarnyi universitet, 2004), especially pp. 47-60.

*" Fiddes, p. 16.
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themes. Under this category he interprets people who extolled revolutionary or anti-family ideas in their works,
such as Saltykov-Shchedrin or Tolstoi. The second type of writing is that of the God-Seekers, who use their
works to explore the construction of a new religion in Russia. However, both these types of literature emerge
from the same cause, the lack of attachment to man’s beginnings.

In insisting on literature’s ability to restore pre-Christian values, Rozanov looks back to the example of
Pushkin. In his views on Pushkin, Rozanov was influenced by his friend and one-time Novoe Vremia colleague
Fedor Shperk. A large part of Shperk’s short philosophical carecer was dedicated to producing universal,
speculative schemes of ontology and history, where he investigated the organic development of the cosmos and
its seed-like growth.®® Shperk also developed theories, following in the example of such Slavophile philosophers
as Danilevskii, Grigor’ev and Leont’ev, on the organic and historical development of nations, placing the Slavs
highest and noting their distinct historical mission.

As well as his production of grand systems of history, Shperk was also able to develop ideas on how
these laws affected the individual. He believed that sex provided a link between the universal and the person.
Shperk agreed with Rozanov that literature also had a sexual element, as this too reconciled the individual self to
the wider development of the cosmos. He insisted that Russian literature lay in the sphere of spiritual life. Here
Shperk reserved a special place for Russian literature which he considered, in Savina’s words, to have a
‘mystical-artistic’ quality. The author imitates God by bringing the object of his writing into life, and by loving
his work as God loves His children. This was best demonstrated by Russian authors, unlike the Germans, whom
Shperk criticized for their abstract and indifferent attitude towards their characters.*® Shperk believed that the
desire to find spatial and temporal harmony with the universe was a profound moral and religious obligation. By
entering into a harmonious relationship with the outside world through one’s creative activity, the human is able
to return to a state of primeval, divine purity; this type of harmony assumes, in Savina’s words, a ‘moral
character’ and becomes a distinctly ‘ethical category’.*® Literature is one of the best means of achieving this, in

its production, dissemination and consumption.**

% Fedor Shperk, Dialektika bytiia: Argumenty i vyvody moei filosofii (St Petersburg, no given publisher, 1897),
pp. 5-7.

% T.V. Savina, ‘Pamiati Elizavety Gustavovnoi Shperk’, in Fedor Eduardovich Shperk, Literaturnaia kritika,
ed. by T.V. Savina (Novosobirsk: PITs GNU, 1998), pp. 3-15 (p. 8).

“% 1bid., p. 10.

*! The idea that man could overcome through the medium of literature the religious problems presented by
history, became common in Rozanov’s time. For example, Christensen argues that for Merezhkovskii, literature
was the quintessential manner in which the individual became reconciled to history. See Peter G. Christensen,
‘Christ and Antichrist as Historical Novel’, Modern Language Studies, 20 (1990), 67-77 (p. 72).
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Despite their short friendship (Shperk joined Novoe Vremia in 1895 and died two years later at the age
of 25), Shperk had a large influence on Rozanov. The two writers enjoyed a close personal relationship, and
spent much time together discussing philosophy, literature and their intimate (often sexual) experiences.
Shperk’s ideas on the use of literature to restore harmony between individual and the cosmos, are demonstrated
in his work on Pushkin. For Shperk, Pushkin was the greatest Russian writer, as (once he had mastered his art,
that is from 1822 and the completion of Boris Godunov onwards) he was able to express the harmony of his soul
and his emotions with the world.** Contrary to a dominant trend in literary criticism, Shperk does not oppose
Pushkin with Lermontov, but states that both poets were possessed of the same aim, to find a metaphysical and
religious harmony with the world through literature. However, Pushkin was more successful than his
counterpart, as he was better able to synthesize word with deed. For Shperk, Lermontov’s word remained less
effective, as it was not combined with the harmonious activity of the poet, as in Pushkin. Rozanov admired
Shperk’s critique of Pushkin. For Rozanov, Shperk’s biographical insights into Pushkin cannot be detached
from Shperk’s genius as a literary critic. Rozanov demonstrates his conviction that a writer’s output is an
essential component of his existence. He examines Pushkin as the central figure in Russian culture, in whom
literature is fundamental to the search for religious harmony.*?

Between 1899 and 1900, Rozanov wrote a series of articles in which he assessed the role of Pushkin
and his poetry in Russian religious life, and he would return to this question at various points throughout his life.
(The fact that Rozanov wrote articles to mark the anniversary of important events in the life of his favourite
writers, such as the 100" anniversary of Pushkin’s birth in 1899, or his 1912 article on the 75" anniversary of
Pushkin’s death, demonstrates that their lives provided a significant marker of time in his worldview and in the
production of his own work.) For Rozanov, Pushkin is a pagan writer, who understands the original, Edenic
beauty of God’s world.

OH — 6ce-00KHUK, T.€. Heall eTo JpoXKal Ha KaKA0M JIHCTOUYKe Bojkpero TBOpeHus; B
KaXJIOM JIMLIE YeJI0BEYECKOM, ITONCKaB, OH MOT, WM, [0 KpaiiHe Mepe, TOTOB OBLT €To
Haiitu. Best ero u3Hp OblTa KAaKUM-TO COOMpPAHHMEM 3THX HACAJIIOB — IIPOTYJIKOIO B

Cay BoskieM, T/ie OH yKa3bIBall 4eTOBEYECTBY: A BOT euje 9Td MOXKHO JTFOOHTH!» ™

*2 Savina, pp. 10-11.

*% The relationship between Rozanov and Pushkin has been neglected so far in Russian and western scholarship,
though an influential group of scholars in Moscow is working to remedy this and establish Rozanov’s place in
the Pushkin canon. Nikoliukin is spearheading efforts in this field. For a discussion of Pushkin’s influence on
Rozanov as a writer, and for Nikoliukin’s comparison of Pushkin and Rozanov’s understanding of the Russian
writer’s role, see Nikoliukin, Rozanov, pp. 181-90.

# V.V. Rozanov, ‘O Pushkinskoi Akademii’, in Mysli o literature (Moscow: Sovremennik, 1989), pp. 232-39
(pp. 232-33). Emphasis in original.
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Like no other Russian writer, Pushkin understood the etymology of the word ‘cosmos’, deriving from the Greek
word ‘to make beautiful’. Pushkin is the Russian Homer, who comprehends and synthesizes in his self the
history of humanity and then presents this to us anew in his own poetry. No other Russian poet has the ability to
make the ideas of God flesh on Earth. Comprehending the original beauty of the world and then expressing this
through literature, is one of the best forms of imitatio Dei.

OH ObLT CEPbLC3CH, OBLT BAYMYHB; X044 110 Caay BO)KI/IeM, — OH HC H3JaJl HU OJHOI'0
«axa», HO KakK OBl BTOPUYHO, B YME U TOOUTHYCCKOM Aape€, OH HacaXxaaj €ro, HoBTOPsLI

neno Boxumx pyk.*®

Rozanov sees in Pushkin more than an ability to convey the eternal truths found in paganism: on each occasion
that Pushkin speaks, he gives these truths a new meaning. This is more than the repetition of archaic motifs.
Each time these eternal ideas are brought forth, they hold new significance, and in this way Pushkin is never
monotonous.

«LIuKIoc», «Kpyr» ero cosmaHuii cam mo cebe, 6e3 OTHOIICHHS K HCTOPHYECKOMY
HapOAHOMY JBHKCHUIO, BIIOJIHE CHOCO6€H HaCbITUTh YCJIOBCKA U J1aTb €MY IIPOXKUTH
coboit Bcro ku3Hb. Ckaxkem Oonee: ecnmu Poccust B HEKOTOPBIX HCKIIIOYHUTENBHBIX
CBOMX [yIIaX, COCTABILIOINX HHUTh MCTOPUYECKOIrO BIEPE] €€ JBIIKCHHS, KOHEYHO
BEYHO OyIeT o0OromarsCs UCKIIOYUTENBHOCTSIMH, — OYJIET MCKAaTh YAAapHBIX (opM
pa3HOro B BEKax, HO CIMHHYHOrO IIOPO3Hb M B KAXKIYI0O MHHYTY, [MOITHYECKOIO M
¢unocodckoro MOHOTEH3Ma, — TO B 3aypSAHBIX CBOUX YaCTSX, KOTOPBIC TPYISITCS, Yy
KOHMX €CTh MPAaKTHKA JKM3HH M TEOPUsI HE CTajla )KU3HBIO, OHA CIIOKOHHO M 10 KOHIA

46
MOXKET IIMTATHCA U )KUTh OJJHUM HyH.IKI/IHBIM.

Pushkin has the ability to insert archaic significance into each moment of contemporary life, but to give this
fresh meaning each time. Pushkin’s gift is his ‘strength for the new’ (‘sila k novomu’), and his ‘gift of the
eternally new’ (‘dar vechno novogo’).*” Though Pushkin stands above all others, Dostoevskii and Lermontov

stand in his tradition by bringing back into contemporary life our pagan roots.

W oHm Bce, T.e. 3TM Tpu mHcaTenw, noObBanu B Jlenmbhax W NpUHECTH HaM
CYILIECTBEHHOE JPEBHEE, HO BEYHO HOBOE, KaKAOMY IOKOJICHHUIO HYXKHOE, SI3BIYECTBO

npopouecrsa.®®

** Ibid., p. 233.

“® Ibid., p. 234.

*7 <O Pushkinskoi Akademii’, p. 237.

“8 V.V. Rozanov, ‘Zametka o Pushkine’, in Mysli o literature, pp. 240-46 (p. 244).
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Rozanov is writing in a context where the value of Pushkin was undergoing a profound cultural re-evaluation.
Rozanov was one of the many figures who were intent on restoring Pushkin’s place in Russia’s cultural and
literary canon, and who opposed the naturalist interpretations of the 1860s and 1870s, such as those of Pisarev
or Dobroliubov.*® Rozanov was not the only Silver Age writer who revisited the Pushkin myth. These themes
occupy a central role in the works of Merezhkovskii, Blok, and Briusov, to name a few. Silver Age figures
intended to draw parallels between their time and that of the Golden Age, and to evade history by promoting the
idea of mythological time.>

However, Rozanov distinguishes himself within this tradition by contesting that ultimate cultural
significance is conferred by man’s past. For Rozanov, the present moment only has renewed value when it is
brought into contact with man’s past. Literature helps achieve this. Words have an ancient value, which man is
obliged to revive. In this regard, Rozanov’s understanding of the symbol is close to that of Lotman. For Lotman,
the symbol is more than a sign. Every symbol emerges from our prehistory, and contains archaic and immutable
value.”* However, the symbol is given new meaning each time it is used.

C opHOl CTOPOHBI, HMPOHU3BIBASI TONIIY KYJIBTYP, CHUMBOJN pPEaJIHU3YyeTCsl B CBOEH
MHBapUAaHTHOM CyHmIHOCTH. B 3ToM acmekre MBI MOXeM HaOmopaTb  €ro
noBTOpsieMocTb. CUMBOJ OyZET BBICTYIATh KaK HEUTO HEOTHOPOJHOE OKPYXKAIOUMIEMY
€ro TEKCTOBOMY IPOCTPaHCTBY, KaK IOCHAHEL APYTUX KylIbTYPHBIX 30X (= ApYyrux
KYJIBTYp), KaK HAIIOMHUHAHHUE O APEBHUX (= «BEYHBIX») OCHOBaX KyJAbTypbl. C apyroi
CTOPOHBI, =~ CHMBOJ  AKTUBHO  KODPEIMPYET C  KYJIbTYPHBIM  KOHTEKCTOM,
TpaHcOpMHpYeTCsT TOA €ero BIUSHHEM U caM ero TpaHchopmupyer. Ero
HMHBapUAaHTHAs CYIIHOCTh pEalu3yercsi B BapuaHTaX. VIMEHHO B TeX HM3MEHEHU:X,
KOTOPBIM IIOJIBEPTaeTCs «BEUHbII» CMBICI CUMBOJIA B JAHHOM KYJIbTYPHOM KOHTEKCTE,

KOHTEKCT OTOT APUYEC BCET'O BBIABIIACT CBOIO I/I3MeH$IeM0CTB.52

The symbol can operate as an agent of cultural renewal, and for Rozanov, Pushkin masters this, as his poetry has

a revitalizing quality and the ability to renew culture.>® Furthermore, Pushkin upholds the individuality of each

*° Gasparov, ‘Introduction’, in Cultural Mythologies of Russian Modernism, p. 6.

% paperno discusses how the heritage of Pushkin was handled among Rozanov’s contemporaries. She argues
that the mythologization of Pushkin in the Silver Age was an essential means by which writers were able to
synthesize historical differences between the two periods, as well as enabling them to overcome the
contradictions in Pushkin’s life, and to present their idol as the quintessential ‘life-creating’ poet. Irina Paperno,
‘Pushkin v zhizni cheloveka Serebrianogo veka’, in Cultural Mythologies of Russian Modernism, pp. 19-51 (pp.
22-23).

*! |u.M. Lotman, ‘Simvol v sisteme kultury’, in Izbrannye stat’i v trekh tomakh, 3 vols (Tallinn: Aleksandra,
1992), I, pp. 191-99 (p. 192).

°2 |bid., pp. 192-93.

%% V.V. Rozanov, ‘Pushkin i Gogol, in Legenda o Velikom Inkvizitore, pp. 136-42 (p. 137).
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character he creates, avoiding typification. Rozanov considers the use of literary types a distortion of reality,
which merges the unique significance of each person into a meaningless mass.

HyHIKI/IH €CTh Kak OBl CHMBOJI JKHM3HH. OH — BECh B JBHKCHHUH, U OT 3TOI'0O-TO TaK
pa3Hoo6pa3Ho €ro TBOp4YECTBO. Bce, YTO XUBET, — BJICYECT €ro, U, Noaxoad KO BCEMY, —
OH JIIOOWUT ero u porutomaeT. ClIoBa €ro HHUKOIJa HE OCTarTCs 0e3 OTHOIIEHHUS K
Z[eflCTBHTeHBHOCTH, OHM TIOKPBIBAKOT €€ Uu 4Ype3 HCC CTAHOBATCA O6pa3aMI/I,
OUYCPTAHUAMMU. OTO OH €CTh HMCTHHHBIM OCHOBATEJb Hamypa]leOlZ uiKoJjivl, BCErja
BepHHﬁ IpUupoac YCI0BECKaA, BepHBIﬁ u cym)6e ero. Huuero Halps>KEHHOI'0 B HEM HET,

4
HUKAKOT'0 00JIE3HEHHOTO BOO6pa)KeHI/IH HJIN HENIPAaBUJIBHOI'O llyBCTBa.5

Rozanov later writes to mark the 75" anniversary of Pushkin’s death that the true spiritual significance of
Pushkin’s work should be restored not only to the Russian reading elite, but to the Russian home, and to every
Russian child as part of their spiritual education.*

MpbI JOIKHBI JIFOOUTh €r0, KaK JIIOJIH IOTEPSHHOIO pash 00T U BOOOPaXKAIOT O

«BO3BpallICHHOM pae>>.56

One aspect of Pushkin studies which Rozanov found distasteful was the pedantic nature in which ‘bibliophiles’
poured over every line of his poetry, correcting the text where they felt he had been misprinted, and arguing
about superficial details which for Rozanov had nothing to do with the meaning of the texts. Such scholarly
squabbles only obscured the true meaning of Pushkin’s work, and dissuaded ordinary Russian families from
taking Pushkin into their homes, making him particularly inaccessible to the young.>’

As he understands the family as the basic means of cultural transmission, Rozanov demands that
literature expresses the importance of genetic links, and sees the convergence of literary and biological relations.
He married his first wife out of a desire to achieve physical proximity to Dostoevskii. There has been little
scholarly work on Rozanov’s interpretation of Dostoevskii outside the field of Dostoevskii studies, which have
typically focused on the Legenda o Velikom Inkvizatore. However, Rozanov’s most important thoughts on

Dostoevskii are not to be found in this book, but in later works, especially in V temnykh religioznykh luchakh.®®

** Ibid.

% V.V. Rozanov, ‘Vozvrat k Pushkinu (K 75-letiiu dnia ego konchiny)’, in Mysli o literature, pp. 326-30 (p.
326).

%% |bid., pp. 329-30.

" Ibid., p. 327. Rozanov’s comments on the pedantic squabbling over spelling in publications of Pushkin’s
works mirror his complaints over religious arguments in Russian history, particularly in his discussions over the
seventeenth-century religious reforms. Rozanov finds it ridiculous that the spelling of Jesus’ name could have
any influence on man’s religiosity.

%8 This point has also been made by Katsis, to whom | am grateful. From private discussions.
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Despite a common view that Rozanov preferred Dostoevskii above all others (along with the Bible, Rozanov
kept a copy of Dnevnik pisatelia by his bed), this view must be qualified. Rozanov realizes that Dostoevskii
does not enjoy the same harmonious relationship with the world as Pushkin does. He frequently criticizes
Dostoevskii’s intolerance to people and his unrelenting obedience to Christ.> It is also important to point out
that in many investigations of Dostoevskii’s characters as expressing the pagan ideal, Rozanov realizes that
Dostoevskii himself does not fully understand the significance of his own characters’ beliefs and actions.
Nevertheless, the way they are brought to life demonstrates the correct reverence for the Creation and nature.

Banerjee writes that, unlike others who try to extract a philosophical system from Dostoevskii,
Rozanov investigates him to shed light on his own psychology.®® However, one must take issue with this point
and argue that this is precisely a religious-philosophical investigation. Rozanov sees in Dostoevskii a sensitivity
to the processes which connect this world to the divine. The basis for Rozanov’s attraction to Dostoevskii is a
quote to which he returns again and again, where Father Zosima narrates how God took seeds from other worlds
and planted them into this Earth. All religion emerges from the desire to touch these other worlds.®* Rozanov
sees Zosima as close to the ideal Christian, expressing the essence of Christianity (‘sut” khristianstva’). But this
is not the modern, deformed version of Orthodox Christianity which rests on Christ, but the original natural
form of religious behaviour.

OH BbIpakaeT NO-XPUCTHAHCKHUH, MEPBOHAYAIBHBIA Hamypanusm, TO «IOKIOHCHHUE
npupooe», «HNOKIOHEHHE 6cemy» (NMAHTEU3M), C TPOKIATHS Yero Hayauo
XPHUCTHAHCTBO, YTO «CpYOUTH 10 xopHa» yxe npuiuen Moann Kpecrurens. Her ctpos
IyLIH, OONee npomuonoI0HCHO20 XPUCTIUAHCTNEY, YeM IYILIEBHBII IOKOH 1 TyIIeBHAs

CBATOCTH 30CHMbI, HCKJTIOUAKONIUE HyK Ty BO Xpucre.*

Rozanov explores the possibility that Zosima loves all life, without relying on New Testament commandments
to express this devotion. Zosima relates to other Christians not in the unforgiving manner of the Russian

Orthodox Church, but with warmth and devotion. Rozanov contrasts him with Ferapont, and considers Zosima’s

% Rozanov’s appraisal of Dostoevskii is highly complex and requires much more scholarship. There is no sense
in Rozanov’s works that Dostoevskii is the religious thinker or writer whom he admires the most. There are
fundamental differences in their views. As Jackson notes, Dostoevskii sees man’s duty as transcending the
world to strive for an ideal which lies outside his nature. Harmony can only be achieved through a ‘lofty
spirituality in a quest for form and faith’. By way of contrast, Rozanov locates man’s ideal within his nature and
with his relationship with the world. See Robert Louis Jackson, Dialogues with Dostoevsky: The Overwhelming
Questions (Stanford: Stanford University Press, 1993), p. 179.

% Maria Banerjee, ‘Rozanov on Dostoevskiy’, Slavic and East European Journal, 15 (1971), 411-24 (p. 411).

81 \/.V. Rozanov, ‘Russkie mogily’, in V temnykh religioznykh luchakh, pp. 192-252 (p. 202).

82y V. Rozanov, ‘Predislovie’, in V temnykh religioznykh luchakh, pp. 95-100 (p. 98).
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relationship with Alesha Karamazov the ideal manner in which a monk should relate to people.®® Rozanov
writes that Zosima’s and Alesha’s love is based on a real attachment to Russia, and not on the fleshless,
bloodless religion demanded in Orthodoxy. In their religious outlook, Rozanov, writes, Christ plays no role.®*
This literary expression of ideal human life, and Dostoevskii’s effect on the reader, has implications for
Rozanov’s interpretation of the writer. Rozanov does not consider Dostoevskii a writer or journalist in the
traditional understanding. Nor is Dostoevskii a philosopher in the traditional sense — he is a prophet, whose
insight emerges from his attachment not to ideas, but from his striving for unity and a restoration of the primeval
relationship with the world. For Rozanov, Dostoevskii’s work re-expresses the myths of Egypt, not in an
abstract manner, but in a way that has meaning for real Russian experience. Rozanov believes that Dostoevskii
understands that Dostoevskii can express the eternal truths of religion and their relevance for the Russians.

«IIpopoueckuii» xapakrep J[ocTOEBCKOro MPOMCXOAMI UMEHHO OT IilyOodaiieii ero
NPENAaHHOCTH K «JIeNTy», CYIIECTBY PYCCKOW XXH3HHU, Cyp0aM HCTOPUU €ro IO YIoM

CO3CpHaHNs BEYHOCTHU. 65

Dostoevskii exposes for the Russian people the way in which they should resurrect ancient religious truths, and

it is through his characters that Dostoevskii embodies his prophetic insight.®®

5. Contemporary Literature and ‘Byt’

Rozanov shows a particular affection for literature that emerges from, and expresses the ideal of, ‘byt’. This is
demonstrated in his examinations of Russian religious thinkers and writers.®” He believes that there is a close
link between a nation’s spiritual health and its literature, and the decline of one leads to the decline of the
other.®® In this way, Rozanov stands in the traditions of his literary heroes, especially those who supported
traditional Russian ways of life and posited the family as the basis of Russian society. It is worth citing the
example of Giliarov-Platonov, and the response to his death by his peers, in order to examine the cultural

context in which Rozanov was operating. When Giliarov-Platonov, one of Rozanov’s favourite writers, was

6% <Russkie mogily’, p. 202.

® Ibid.

8% V.V. Rozanov, ‘Pamiati F.M. Dostoevskogo’, in Russkaia mysl~ (Moscow: Algoritm, 2006), pp. 129-38 (p.
130).

%8 Rozanov lauds Dostoevskii for the manner in which he expresses the love of what Rozanov calls the ‘pochva’,
or ‘the people [‘narod’], the tribe, one’s blood and traditions’. Dostoevskii circumvents for Rozanov the
rootless, bloodless religion brought by Christ. ‘Pamiati F.M. Dostoevskogo’, p. 133.

87 As noted in the Introduction, Rozanov tends to term all religious writers slavianofily’, and does not tend to
make a rigid distinction between the Slavophiles and the ‘pochvenniki’.

%8 “Materialy k resheniiu voprosa’, p. 225.
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buried in 1887, alongside Sergei Solov’ev and Pogodin in Moscow’s Novodevichii Monastery, fellow religious
thinker and economist Sergei Sharapov mourned more than the passing of a friend, but was concerned about the
broader consequences for Russia of Giliarov-Platonov’s death.

CwibHEH W CWIBHEH CTyIIAIOTCS CYMEPKHA HaJl PYCCKHM OOIIECTBOM, HaJ PYCCKOU
nurepaTypoit [...] CBEeTUIBHUKY PYCCKON MBICIH TaCHYT M B HACTYIHUBINUX MMOTEMKAX

C y’KaCoM cClpalinBacilb ceOs: KTO Ke elle Ha oqeperm?Gg

This comment suggests the level of influence Russian thinkers are deemed to have on their nation’s wellbeing.
The death of a writer is posited almost as an apocalyptic event. There is also a wider point to be made about
Russian conservatism, which touches on some of the issues discussed in Chapter 3, in that in certain contexts
Russian conservatism contains within itself a dimension of apocalypticism. In a philosophical scheme where the
preservation of culture lies at the centre of man’s religious obligations, any deviation from tradition, including
even seemingly insignificant changes, can be seen as having calamitous consequences. This is an aspect of
Russian conservatism which Rozanov must overcome, and he takes inspiration from his predecessors.
Giliarov-Platonov and Sharapov belong to a distinct branch of Russian thought which handled these
problems by returning to the family hearth and ‘byt’. They set themselves apart from formal Slavophilism by
attaching themselves not necessarily to the established Church, but predominantly to the Russian people as an
organic body. They share many similarities with the ‘pochvennichestvo’ movement. They believed in the
natural development of Russian society, and rejected the programme of Slavophilism, viewing their a priori

theories as over-schematic and abstract.”

They were by no means ultra-conservative, and were pragmatic
enough to accept that, while human nature remained unchanged since the beginning of time, society would
develop. They adopted a pragmatic stance towards technological advancements, welcoming them where they

improved social welfare without damaging Russian traditions. Their main concern was how to reconcile the

permanent needs of the person with the movement of history and a developing society. Rozanov felt a deep

% Neopoznannyi genii: Sbornik statei i materialov, posviashchennykh pamiati N.G. Giliarova-Platonova, ed. by
S. Sharapov (no given place or date of publication), p. 5.

" Dowler discusses at length the differences between the ‘pochvenniki’ and the Slavophiles. He examines how
the former school were critical of Slavophile theories, attending instead to the natural development of Russian
society and the priority of experience. He writes that ‘the obvious eclecticism of pochvennichestvo permitted it
considerable flexibility in the formulation of a program. The whole concept of an integrated culture presupposed
an amalgam of widely diverse components [...] The vagueness of Vremia [the foremost ‘pochvennik’ organ]
was by no means mitigated by the editors’ insistence that only life could determine the course of Russian
development. The principles guiding the evolution of a nation could not be known in advance of their revelation
in life itself.” Dowler, Dostoevsky, Grigor“ev and Native Soil Conservatism, p. 92. Emphasis in original.
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attachment to thinkers who stood within this tradition, among whom could be counted Grigor’ev, Strakhov,
Giliarov-Platonov, Sharapov, Rtsy, Pobedonostsev, and Filippov.

Of these, the work and personality of Rtsy (Ivan Romanov) also had a particularly deep and lasting
influence on Rozanov. The fact that Rtsy lived in St Petersburg was one of the factors in Rozanov’s decision to
move to the capital (although, as Rozanov got to know him better, he developed a more ambivalent relationship
towards the elder writer).”* However, he deeply admired Rtsy’s writing, which he considered misunderstood and
undervalued. Rtsy’s most famous work, Listopad, contains a mix of philosophical musings, childhood
reminiscences, political comments, recollections of amusing events from his home and society gatherings. It was
an influence for Rozanov’s Opavshie list’ia in more than title. One aspect which runs through Listopad is the
author’s love for the home, his affection for his childhood, and his desire to find eternal meaning in family life.

JloMa y Hac Bce ocTasoch OnarononyqHo. Hu ogHOW YepHOWM TOUKH HA TTONUTHUSCKON
TOPH30HTE, HU OJTHOrO OCTPOr'0 BOIpOCA, HM OAHOW Kryueil 31mo0bl aus. Bee obcTout
onaromonyuHo. EquM, mbeMm, jKEHHMCs, MocsiraeM — Kak ObLio Bo aHu Hos, Tak u

Tenepp.

However, Rtsy believes that man should not preserve all traditions purely out of dogmatic conservatism. Society
should protect only that which is good. He argues that society is not yet at its perfect state, and that there is room
for improvement. Therefore he criticizes conservatives who demand adherence to tradition, simply out of
tradition’s sake. Rtsy is also critical of political liberalism, which teaches that the present is not a basis for social
life.” Hence Rtsy steers a careful course between conservatism and liberalism. In Listopad he extols the value
of the present moment, whilst at the same time searching to imbue it with eternal meaning. This desire to find
harmony between eternity and the present was a common concern of Rozanov’s favourite writers, but such
figures were dying out, and their work was being forgotten.

OHHU 3BOHUJIH B KOJIOKOJIBYMKH, KOrJa B CTpaHE NIYMEI Habat. HUKTO MX He ycabIaia,

HHKTO Ha HUX HC 06paLuaJ1 BHI/IMaHI/IiL74

™ Fateev provides an account of Rozanov’s correspondence with the Petersburg conservatives, including Tertii
Filippov, Afanasii Vasil'ev, Nikolai Aksakov, and Osip Kablits, in whose circle Rozanov moved in his first
years in the capital. Fateev suggests that it was Rozanov’s dissatisfaction with these ‘undeveloped’ Slavophiles
which was the main motivating factor in his movement towards the symbolist group of the Merezhkovskiis and
their allies. Nevertheless, Rozanov harboured a warm relationship with Ivan Romanov, who, Fateev notes,
would be forgotten as a writer without Rozanov’s intervention in his life. See Fateev, S russkoi bezdnoi v dushe,
pp. 129-32, 147-50.

2 Rtsy, Listopad (Moscow, no given publisher, 1895), p. 2.

"% bid., pp. 7-8.

™ V.V. Rozanov, ‘S vershiny tysiacheletnei piramidy (Razmyshlenie o khode russkoi literatury)’, in Sochineniia
(Moscow: Sovetskaia Rossiia, 1990), pp. 448-64 (p. 461). Emphasis in original.
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The end of their contribution to Russian culture only exacerbated the apocalyptic fervour sweeping across the
nation, making the need for a new literature all the more pressing in Rozanov’s mind. He insisted that there
should be nothing artificial, stylized or indulgent in literature, and quite often rejected the greats of Russian
literature in favour of the simple and the homely. For example, one of the writers he admired most was the
provincial diarist from Kostroma, Elizaveta Diakonova (1874-1902).” He bemoans the fact that unpretentious,
domestic literature like this is being forgotten, and that Russia has succumbed to the artificiality and atheism of

writers who do not understand the true meaning of Creation.

6. Rozanov and Gogol”

The most harmful figure in Russian literature is Gogol’, though Rozanov’s critique of the Ukrainian is lengthy
and complex. Rozanov condemns Gogol~ for his atheism and for his un-Russianness, and the way this is
manifested through his characters. Rozanov opposes Gogol” to Pushkin in order to demonstrate the way in
which authors should understand the life-creating potential of literature. In contrast to Pushkin, Gogol’s work is
full of dead souls, grotesque caricatures who walk like zombies through Russian culture. Referring specifically
to this novel, Rozanov remarks that Gogol’s language is closed to the possibility of new life.

BcMmoTpuMest B TedeHHe 3TOM pedd — W Mbl YBHJIUM, YTO OHO O€3)KM3HEHHO. DTO
BOCKOBO# SI3bIK, B KOTOPOM HHYEro HE LICBEIUTCS, HU OJHO CJIOBO HE BBIIBUTaeTCS
BIIEpe]] U HEe XOUeT CKa3aTh OOJbllie, YeM CKa3aHO BO BcexX Npyrux. M rae Obl Mbl HU
OTKpBUIM KHUTY, Ha KaKyl0 Obl CMEIIHYIO CIIEHY HU TIOTIAJIM, Mbl YBUJIUM BCIOAY JTY XK€
MEpTBYIO TKaHb 53bIKa, B KOTOPYIO OOCPHYTHI BCE BBIBEICHHBIE (DUTYPHI, KAK B CBOIi
o0uwmii caBaH. Yxe OTCIO/Ia, KaK OOYCJIOBIIEHHOE M BTOPUYHOE, BBITEKAET TO, YTO Y
BCEX ATHX (UT'Yp MBICIH HE MPOODKAIOTCS, BIICUATIICHUS] HE CBS3BIBAIOTCS, HO BCE
OHH CTOSIT HETOJBIKHO, C Ye€pPTaMH, JOKY/a JOBEN MX aBTOP, U HE PACTyT Jayee HU
BHYTpHU ce0s, HM B AYyIlE YUTATEINs, HA KOTOPOro JIOKHUTCs BrewyarieHue. Otciona —
HEM3TIIaIUMOCTh 3TOT0 BIEYATIECHUS [...] DTO — MepTBas TKaHb, KOTOpas KaKOBOIO

BBCICHA Oblia B AyH1y YUTaTEIIsA, TAKOBOIO B HEH U OCTaHeTCs Hcher/:[a.76

Whereas Pushkin reflects the true relationship of outer form to inner content, Gogol™ is only able to depict
externalities. Gogol™ has no ability to depict the essence of the human being, but fills his books with fleshless

ghosts who despise this world and only look upwards to Heaven. The celibate Gogol” never married, never had

" Rozanov calls Diakonova’s diary one of the greatest books of Russian nineteenth-century literature, writing
that no other student could write ‘so simply, so complexly, so innocently and cleanly’. See his letter to
Gollerbakh of February 1916, published in V nashei smute, p. 342.

"® <pushkin i Gogol”, p. 139.
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children, and therefore cannot write properly. He creates distorted characters which lack real flesh. This flawed
method of creating literary characters is reminiscent of Rozanov’s critique of the theories of Incarnation
propounded by his opponents within the Orthodox Church.

Onu Bce, kak U [DIFONIKKH, TPOU3OIUIN KAKUM-TO OCOOBIM CIOCOOOM, HHYETO HE
HUMEIOIUM C €CTECTBEHHBIM POXICHHUEM: OHM CHENIaHbl U3 KaKOM-TO BOCKOBOM MaccChl
CJIOB, M TallHy 9TOr0 XYyJO0XKECTBEHHOro AenaHus 3Hayi oguH ['oroiab. Mbl HajJ HUMU
CMeeMCsl: HO 3aMeYaTesbHO, YTO 3TO HE €CTh KUBOM CMEX, KOTOPHIM MBI OTBEYaeM Ha
TO, YTO, BCTPETUB B KH3HH, — OTpHIlaecM, ¢ 4eM Oopemcs. Mup [orons — uymHO

OTOH_ICI[H_II/Iﬁ OT HacC BJaJIb MI/Ip.77

Rozanov argues that Gogol~ did not give birth to his characters, but created abstract, lifeless puppets.
Gogol'devoted his entire life to portraying people but could only reflect their fixed, lifeless forms and outer
appearance. Gogol” never understood, and could not describe, the human soul. Consequently, he convinced his
readership that this soul did not exist.

U oH HaM cKa3zaJ, 4To TOW JYIIU HET, H, PUCYsl MEPTBBIE (QUTYPHI, €N 3TO C TAKHM
UCKYCCTBOM, YTO MBI B CAMOM JIeJIe Ha HECKOJBKO JECATHIECTHI TOBEPUIIH, YTO OBLIO

7
EJIOC MMOKOJIEHUE XOAAINX MEPTBEIIOB. 8

This examination of Gogol~ demonstrates the complex relationship between the production and reception of
literature within a cultural environment which, for Rozanov, often struggles to reconcile the aesthetic and
didactic functions of texts. The religious function of literature puts extra responsibility on writers, as their
influence on society is far-reaching. The revolutionary characters which inhabit the works of Saltykov-
Shchedrin and Chernyshevskii encourage radicals like Azef to imitate their atheist activities.” Rozanov
criticizes Tolstoi for introducing into Russian culture figures opposed to the ideal of the happy family.
Lavretskii, Karenin and Pozdnyshev are all ‘half-alive’, people who, like their creator, live according to the idea
of discord and unhappiness within the family.®® Gogol ’s stories cannot be seen as trivial fantasies; instead,
Russians interpret them as reality. Gogol”, who according to Rozanov had no real love for the family, persuades

the Russians to likewise shun such relations. In his last days, Rozanov was to decide that Gogol”, more than

7 bid., p. 140.

"8 egenda o Velikom Inkvizitore, p. 21.

" V. V. Rozanov, ‘Mezhdu Azefom i “Vekhami””’, in Staraia i molodaia Rossiia, pp. 263-72 (p. 267).

8 v.V. Rozanov, ‘K novomu zakonoproekty o razvode’, in Staraia i molodaia Rossiia, pp. 140-43 (p. 141).
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anyone else, is responsible for atheism in Russia: he concludes that the ‘terrible Ukrainian’ is responsible for the

Russian Revolution.®!

7. Rozanov and the Symbolists

Insisting that the artist must create new life, Rozanov is also critical of the artificiality and abstraction of
symbolist art. In the Silver Age, rival trends competed for authority over the definition and use of art. As
demonstrated in Chapter 2, writers such as Bal’'mont or Briusov assimilated religious motifs and appropriated
these for artistic means.®? Many of Rozanov’s contemporaries were inspired by the English art-for-art’s-sake
movement, and in particular by the formal beauty of Oscar Wilde. In contrast, the Mir Iskusstva group
emphasized the formal aspects of art (though never disregarding completely the value of its content), and
particularly valued individual creativity. An important point which Diagilev made, opposing the dominant trend
in religious thought, was that art should be evaluated in detachment from its historical setting. He rejected the
view, especially prominent in Solov'ev and Tolstoi, that art in an ethical dimension improved throughout
history.

Competing ideas over aesthetics and artistic function battled over the way in which ideas were
transferred to the artistic level. Some writers focused on the spiritual function of literature and its use in the
construction of a new religion. Others emphasized the aestheticization of religious ideas predominantly for
stylistic purposes. However, in practice, similar themes were exploited, and corresponding themes and ideas
overlapped. These trends ran concurrently, and it is often difficult to delineate competing tendencies. The
defining ideologies of seemingly rival groups were not rigid. In addition, although groups defined their project
in opposition to their rivals, in reality opponents often emerged from the same cultural traditions and shared the
same artistic theories. Rozanov’s own approach highlights this interrelationship of mutual influence and
rebellion. He defined his own work in opposition to these movements, while at the same time drawing heavily
on their themes and ideas.

Although Rozanov associated with Russia’s symbolists and decadents (for him the two terms are

synonymous) after his move to Petersburg, he was never a central member of their movement. He sees

& poslednie list’ia, p. 24.

8 Hansen-Love describes how many Silver Age writers took religious themes not for religious purposes, but
assumed them for stylistic motives, in effect aestheticizing the religious. Aage A. Hansen-Love, ‘Iskusstvo kak
religiia: Poeziia rannego simvolizma’, in Russian Literature in Modern Times, ed. by Boris Gasparov, Robert P.
Hughes, Irina Paperno, and Olga Raevsky-Hughes (Berkeley/Los Angeles/London: University of California
Press, 1995), pp. 57-111 (pp. 57-58). It is important to note that the exploitation of religious tropes for aesthetic
means is also a broader characteristic of literary modernism, witnessed in many European and American writers
from Mann to Joyce.
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symbolism as a distinctly foreign, specifically French, movement, which has found fertile soil in Russia and
spread rapidly. For Rozanov it is not surprising that the homeland of the Marquis de Sade should bring forth
poetry which only has an erotic, and unloving, attitude towards its object.®® Rozanov regards symbolist poetry as
superficial, with no regard for the essence of its subject. Moreover, symbolist poetry does not encourage the
reader to be creative himself.

Rozanov writes that symbolism’s erotic superficiality has engulfed most areas of Russian art. In an
1896 essay on the symbolists, Rozanov discusses Briusov’s one-line poem from 1894, O, zakroi svoi blednye
nogi!.®* This for Rozanov exemplifies the problems with symbolism. Where art should involve the unified
person, the poet only refers to the object’s legs, omitting her head. There is no regard for the essence of the
heroine of the poem. All that is left is an unloving, purely sexual attitude between author and poet. This
eroticism is also reflected in the fine arts. Visiting the 1892 French exhibition in Moscow, Rozanov was
confronted not with scenes of the home, but with erotic images of women, with no real love for the object.®®
This type of art excludes family life and the possibility of real closeness between people.®®

Hexanencrso — a1o Ultra 6e3 Toro, k 4eMy OHO OTHOCHIIOCH OBI; 3TO — YITHPOBKA Oe3
YATHPYEMOTO; BBIYYPHOCTh B (hOpMeE NPH HCUE3HYBILEM COJiepikaHuu; 0e3 pudm, 6e3

pasMepa, oIHaKo ke i Oe3 cMbica «mod3um» — Bot decadence.?’

In his work on the symbolists, Rozanov demonstrates further the interrelationship of what it means to be an
artist and to have children. Good art can only come from those who properly understand family life.
Merezhkovskii, whose writing Rozanov never regarded highly, is compared to a woman ‘who is eternally
pregnant but cannot give birth’.®® Belyi is not just incapable of giving birth to good art: he himself was never
properly born.®® Moreover, Rozanov reveals much in these investigations over differing interpretations of
cultural history, and over others’ attempts to renew Russian society. One of his major criticisms of the
symbolists is that they are misguided in their search for a cultural basis for their inspiration. His contemporaries

define their period as a type of Renaissance, but Rozanov believes that they did not understand the true meaning

8 V.V. Rozanov, ‘O simvolistakh i dekadentakh’, in Religiia, filosofiia, kul tura, pp. 125-35 (p. 127).

8 Valerii Briusov, Sobranie sochinenii v semi tomakh, 7 vols (Moscow: Khudozhestvennaia literatura, 1973), I,
p. 36. It is amusing to note the rumours (apparently unfounded), which circulated particularly among the
futurists, that Briusov shared the same ‘pedestrian’ first name as Rozanov, but altered this to the more stylized
“Valerii’. See Vladimir Markov, Russian Futurism: A History (London: Macgibbon & Kee, 1969), p. 169.

8 <O simvolistakh i dekadentakh’, pp. 127-28.

% Ibid., pp. 129-30.

& Ibid., p. 131.

8 V.V. Rozanov, ‘Predstaviteli “novogo religioznogo soznaniia™, in Okolo narodnoi dushi, pp. 355-60 (p. 359).
8 Uedinennoe, p. 194.
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of this time in European history. He argues that the Renaissance should be interpreted as a reconnection of man
with the Earth, after the strict asceticism of the Middle Ages.*® The symbolists try to found their work simply on
the artistic forms developed in the Renaissance, without understanding the true creative implications of the
content of Renaissance art. Consequently, their work is unable to establish a relationship with God.

DTO — CIUIIKOM OECKOPBICTHBIN BHJ HMCKYCCTBa, M MEXKIY TEM HOBBIA YeJIOBEK
PELINTENBHO HE HAXOIUTCS, KaK, KAKMM CIIOCOOOM, Yepe3 MOCPEACTBO YEr0 OH MOT ObI
MMOYYBCTBOBATh ceOs1 OeckophrIcTHRIM. OH Bce OoJiee M OoJiee pa3ydaeTcss MOJUTHCS:
MOJIUTBA €CTh OOpaleHue AyId K bory: u Mexy TeM ero ayiia o0pamaercs TOIbKO K

cete. !

Rozanov is also aware of the relationship between symbolist writings and Church texts, and the fact that his
peers have assumed the style of religious texts, but without infecting the reader with a love of life. Russian
literature has assumed religious forms but neglected the content. Rozanov appears to suggest that in ‘stylizing’
religious themes, his contemporaries are feeding off long-standing traditions in European religious writing.

Bor eme rpex AyXOBHOH JUTEpaTypbl — HALIEH U HE TOJBKO HAlllel, — HOBOW, HO U TaKXe
z[peBHeﬁ. OHa ecTh BCI — CTUIM3alus, CTUIN3alUCIO UCUCPIIBIBACTCA, KPOME CTUJIM3allUU,
HHUYEro B cebe HEe CONEPIKUT.

Korza nosiBunach cTuimu3anusi 0 MOTUBAM 3CTETUYECKUM, BCE YKACHYIIHCh; BOCXUTHINChH
CriepBa U TOTOM Y)KacCHYJHCh: KakuM obOpa3zam Banepuit bprocoB mnu Angpeit bembrit
MOTYT TaK BOJIIEOHO M M3YMHUTEIBHO «CTHIM30BaTh» B CBOMX HOBEJIAX M paccKa3ax M
xponuky XIII Beka, u pblmapckuif poMaH, ¥ Harp., XJI6ICTOB. Ho He 3aMeTwim, 4To 3T0 —
crapoe siBieHne B EBpone. IMeHHO Bce MPOMOBenH, MOYYEHHs, alojor€THKa «CTHIH3YIOT»
uHze npopoka Mouces (Bnag. ConosseB), uage Moanna 3naroycra, u T.4., U T.4. Camoe

BOCIIPOU3BEACHUEC B cebe «IIOABUT'OB ACKETU3MaA» €CTh YK€ CTI/IJ'II/I3EII_II/I$[.92

The relationship between form and content is revealed in Rozanov’s re-definition of style. In contrast to the
artificial literature of his opponents, Rozanov argues that good literature should express ‘style’, that is an

attachment to each entity’s original nature, its eternal principle or ‘causa formalis’.

Yro Takoe «CTHIb»? 3aKOHYEHHOCTH BEIIM — B TOM OCOOEHHOM I€IH, O0COOOM
HA3HAYCHUH, Pagd KOTOPOro OHA cymiecTByeT. [...] CTHib ecTh mymia BCEX BEIICH:
€CTh HJIeall B Ka)KJ0M OPO3Hb BEILM, HO HE HaBs3aHHbBIN €1l U3BHE, a BBILUEAIINN UX €€

HATYPBI, U3 ee COBCTBEHHOH moposL.*

% <O simvolistakh i dekadentakh’, p. 131.

L bid., p. 132.

%2 poslednie list’ia, p. 128.

% V.V. Rozanov, ‘Stil” veshchei’, in Staraia i molodaia Rossiia, pp. 392-95 (p. 392).
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When discussing an object stylishly, for example, the Tsar or the clergy, the artist should respect tradition and
this object’s connection to history. As Rozanov writes in an aphorism from Uedinennoe, ‘style is where God has
kissed a thing’.** Style must demonstrate and reinforce each entity’s enduring links with God.

It is vital that only holy, decent people become writers. A bad person can only write bad literature.*
Hence Rozanov’s ambivalence to the book is grounded in the fact that literary discourse has become the violent
battleground between those who express a true religious feeling, and those who have wrongly exploited this
medium in order to wage war on Russia and the Russian family. Rozanov insists on reclaiming literature and
restoring its original, religious purpose. He demands a rebirth of Russian literature, but this involves bringing
the literary environment as it exists to an end.

Mpicnib MO M ObUla M €CTh U OCmanemcsi B3loMaTh Jurepatypy. [lompyOuth Te
NOZIMOCTKHY, Ha KOTOPBIX OHAa ISUIMTCS M BBISYMBAET OpIOX0. SIBHO OHM Takxke
JIOJDKHBI 1aBaTh MHE OIUICYXH.

Bepouka MopBHHOBHa, HEBHHHAS M IpeEJeCTHAs JIEBYIIKa, Halucajla e B 4acTOM
nUcbMe KO MHE — «HeHaBWXy TypreHeBa», a o Tonctom s maxe ucmyraics: «Jlyume
Ob1 oH noBecuiics». OTUero e MHe B CBO 4epesi He HEHABUIETh JINTepaTypy?

O, s nenaro UCKIIOUYEHH:

HepxaBuH

KykoBckuit

Kapamsun

barromkos

Kpsuos

[Iymkun

JlepmoHTOB

Koo

I'panoBckuit

C.T. AKcakoB «C CHIHOBBAMIDY
Hukura ['unsipos-IlnaTonos
KartkoB? Het — Hy)HO MmHe
Pupr

Inepk

PoszaHoB

MopnsruHOBa (TIFICEMa, HE HaIleYaTaHbI)

JpsikoHOBa

* \/.V. Rozanov, Opavshie list’ia: Korob vtoroi, in Religiia i kultura, pp. 404-632 (p. 629).
% ‘perstye temy’, p. 136.
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JI. Toncroii (mepBas Y2)
I'onuapos

Amn. Toncroi

JleckoB

Typrenes

[euepckwmii («B necax»)

MaiikoB
Tlononckui
®der
CrpaxoB

K. JleontreB
6

H.A. }IaHHneBCKnﬁg
The complex nature of Rozanov’s rejection of Russian writers is revealed by the fact that his ‘exceptions’ form
a fairly comprehensive list of what some might consider the authors behind the Russian classics. However,
Rozanov does continue to reiterate that he could never accept Kantemir, Fonvizin, Griboedov, Gogol”, the
second half of Tolstoi, or the reformist writers of the 1860s, because of their rejection of Russia.”” Rozanov
wishes to reassert the religious authority and patriotic nature of Russian literature. Furthermore, he wishes to
show that the means of producing writing must be restored to its intimate, pre-mechanical level. Only family-
orientated people should write, and it is the very act of writing itself which underlines the importance of
bringing forth new life. In advancing his own definition of aesthetics, Rozanov rejects the disinterested
separation of artist and art required in traditional Kantian theories of art, and hence places a specific emphasis

on the creative act itself.

8. Rozanov and Creative Activity
In Rozanov’s time, many thinkers stressed the importance of artistic creativity, rejecting the contemplative
practices of the Church and its abandonment of this world. Rozanov was inspired by Archimandrite Feodor

(Aleksandr Bukharev), and his call to the clergy to engage with society. For Feodor, deeply admired by

% \V/.V. Rozanov, Mimoletnoe, ed. by A.N. Nikoliukin (Moscow: Respublika, 1994), pp. 294-95. Emphasis in
original.
" Ibid., p, 295.
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Rozanov (and whose widow, unsurprisingly, Rozanov engaged in an intimate correspondence), the fact that the
word of God became flesh provided the model by which his colleagues should accept their ministry to this
world.*® Creative work was essential for the Russian Orthodox Church to enter into history. Feodor insisted that
the Church was the body of Christ, but her work on Earth was not complete, and had to be brought to fruition
through ecclesiastical renewal.”® Archimandrite Feodor was influential for many creative thinkers during the
Russian religious renaissance, including Rozanov, Florenskii and Tareev.'®

For Rozanov, the idea of creative activity is closely linked to the themes of labour and possessions. A
large factor in the Church’s rejection of society was its idealization of poverty, and its condemnation of wealth.
Questions of the relation of the economy to Russian thought and literature played an important role in pre- and
post-revolutionary debates. Many religious thinkers turned to interpretations of the economy as the environment
where human activity mediates between God and earth. These themes play an important role in the work of
Sergey Sharapov, and in the writings of those thinkers who subsequently drew influence from Rozanov. In one
of his letters, Berdiaev writes that property is intrinsically linked with the person’s metaphysical aspect, as it
regulates his relationship with nature and enables him to act religiously on earth.'®* Sergii Bulgakov defines
economy as man’s ‘humanization of nature’ (‘ochelovechenie prirody’), the transfiguration of the world through
creative activity.'%

Rozanov attaches a religious significance to work, and places extra religious demands on literature by
extending the definition of labour specifically to professional writing. In Rozanov, the categories of the religious
and the literary converge principally through the mediation of writing as a creative act. As noted in the previous
chapter, he sees the working week as holy, modelled as it is on the six days of God’s creative activity and the
one day of rest. In addition, parents who work have the means to support their families.’®® Rozanov is highly

critical of the Russians’ laziness.

% paul Valliere, Modern Russian Theology: Bukharev, Solov'ev, Bulgakov: Orthodox Theology in a New Key
(Edinburgh: T&T Clark, 2000), p. 105.

% A. Bukharev, Moia apologiia po povodu kriticheskikh otzyvov o knige: o sovremmenykh dukhovnykh
potrebnostiakh mysli i zhizni, osobenno russkoi (Moscow, no given publisher, 1866), p. 6.

100 vzalliere, pp. 99-100.

101 N A. Berdiaev, ‘Filosofiia neravenstva: pis'ma k nedrugam po sotsial noi filosofii. Pis'mo dvenadtsatoe’, in
Russkaia filosofiia sobstvennosti, ed. by K. Isupov and I. Savkin (St Petersburg: SP Ganza, 1993), pp. 290-305
(pp. 303-04).

192 Bulgakov draws attention to the cognates ‘khoziaistvo’ and ‘khoziainin’, where we are called upon to master
the world and make it divine. S.N. Bulgakov, ‘Filosofiia khoziaistva’, in Sochinenie v dvukh tomakh, 2 vols
(Moscow: Nauka, 1993), I, pp. 49-297 (pp. 84-85). This point is also made by Valliere, who argues that
Bulgakov sees economics as an example of human creativity, like art. Valliere, pp. 256-57.

103 «Voprosy russkogo truda’, p. 100.
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Bonen mu Tpyn pycckuii? O6 3TOM HEYero M crpammiBath. J[eBATh AECSATBIX PYCCKOTO
ymajika OOBSCHAIOTCS WMEHHO 3TOI0 OONE3HBI0 — HCKIIOYHTENbHO. HeBO3MOXKHO
TIPE/ICTaBUTH Ce0E TOrO MOUCTUHE «IPEOOPaKEHUs», TIONCTUHE «BOCKPECEHHSD», KaKoe
HACTyImWIO OBl B KaXJAOM MAaJICHBKOM KYCOYKE PYCCKOM JI€HCTBUTENFHOCTH W,

HAKOHEIl, B KapTHHE BCeW CTpaHbI, €Ciii Obl BAPYT B PYCCKOM YENOBEKE MPOOYIHIACh
04

KaJIHOCTB K padoTe, %Kaxaa paboThl, CKyka 6e3 paGoThl, TocKa 1o pabore.’
The human has divine energies embedded in him, and the correct use of these would lead to Russia’s material
and spiritual revival.'® However, the Russian Orthodox Church has done nothing to help the people, by failing
to propagate the ideal of industriousness. Labour is alien to Orthodoxy, unlike in Protestantism (Rozanov also
insists that Catholicism is imbued with laziness). Instead, the Church has made poverty an ideal, and considers
financial success a sin.'®® Rozanov points as an example back to the hard work of Old Testament figures, such
as Job, which was rewarded by God with wealth. He even notes that in Russian, the words ‘Bog’ and
‘bogatstvo’ share a common root.’”” Rozanov also draws parallels between laziness and celibacy. Russians
should seek work with the same fervour that a groom seeks his bride. Labour and childbirth work in similar
ways, in that they affirm the meaningfulness of matter. Family life and work life go hand in hand for Rozanov,
the one being conducive to the other.

Here again, Russian literature has played its part in harming society. Writers have deceived the people
into believing that somewhere there is an invisible kingdom like Kitezh, filled with ‘philosophizing drunks,
pure-hearted prostitutes and landowners without estates, working as “unemployed’”.'®® Rozanov points out the
dangers in reading Dostoevskii’s apology for Orthodoxy, as expressed in the humility of characters such as
Sonia Marmeladova. Russian literature fails in its obligation to underline the importance of labour.

Her, BbI MHe mokaxuTte B nuTepaType: 1) TpesBoro, 2) Tpynono6ia, 3) 310poBOro u
HOPMaJIbHOTO YeJI0BeKa, KOTOPBIN ObUT OBl OIIOITU3UPOBAH, H 5 3a4EPKHY CBOU CTPOKH.
Ho or O6:10M0Ba 10 HUTHINCTOB TypreHeBcKow «HoBm» — Bce 3TO MHBAIMAHBIA TOM
KaJlieK, yoorux, Humux... «bnaxkennsl Humme... MM IlapctBo HebecHoe». Pycckas
JIUTepaTypa MIMPOKO pa3paboTana 3TO «IApCcTBO», CBEIA €ro ¢ Heba Ha 3eMIlIo,

nepeHecs ero u3 ['anumeu B BeJII/IKOpOCCI/IIO.log

104 (po;
Ibid., p. 101.

195 1hid. Rozanov continues to stress the obligation placed on man by God to work, by writing: ‘l1st 310poBoro

MMEHHO paboTa eCTb HOpMa U UJIeall, «MOJHUTBay» | «3amoBensy.” See ‘Voprosy russkogo truda’, p. 107.

106 ypu;
Ibid.

07 I pid.

1% |bid., p. 104.

109 |pid.
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Despite frequent insistences that he is lazy, that he came to Earth to observe and not to participate, and despite
his expressed desire to return to the womb, Rozanov did work very hard. His output during his career as a
professional writer was extremely impressive. Over a sustained period Rozanov wrote three articles a week for
Novoe Vremia alone, not counting his contributions to other periodicals. In writing, Rozanov opens up a
relationship between the content of his writing and the manner in which it is produced. For Rozanov, the
religious function of literature is not only revealed in its subject-matter. Perhaps the most potent way this is
demonstrated appears at the beginning of Uedinennoe.

V Mens 3a cton cagutes 10 yenoBek, — ¢ mpUCIyroi. 11 Bce KOpMATCS MOUM TPYAOM.

11
Bce 0KOMO MO0 Tpy/a Hauu Mecmo 6 mupe. ™

Rozanov’s work performs on a variety of different levels. The content of literature enjoys an immense spiritual
influence on Russian society. The depiction of happy, loving families encourages the reader to enter into family
life. Rozanov’s books operate as an organizing principle for the religious behaviour of his own family, and as
spiritual education for families all over Russia. His works help the reader to find his place on Earth, by teaching
him to enter into a harmonious relationship with matter. In addition, by interpreting writing as a form of labour,
Rozanov fulfils his religious duties as head of his household, by earning money for his works, and thereby
providing for his family.

There is a metaphysical aspect in his attitude towards money. The acquisition of money to support
one’s wife and children is not greed, but a religious obligation. The construction of literature, providing that its
content is religious, is in itself holy, but the reward for such labour is also sacrosanct. Money becomes a way of
affirming man’s links with this world and its family values. Critics accused Rozanov of a mercenary attitude
towards literature, for the fact that he expressed a myriad of opposing ideas in rival journals, often

111

simultaneously.” However, much of the explanation for Rozanov’s apparent disloyalty to Suvorin lay in the

fact that Rozanov was motivated to earn as much money as possible for his family.

119 Yedinennoe, p. 164. Emphasis in original.

1 Many of Rozanov’s Novoe Vremia colleagues were highly critical of Rozanov’s prolific nature, accusing him
of writing so many articles purely for the money. Even Suvorin warned Rozanov about selling his soul, but
reluctantly refused to forbid Rozanov from writing for rival periodicals. These problems are discussed in a 1903
letter from Suvorin to Rozanov, reprinted in Priznaki vremeni, pp. 308-09. Perhaps one of the most notorious
critiques of Rozanov’s apparent lack of principles was levelled by Trotskii, who cites several instances of
Rozanov’s shameless vacillating opinion: ‘/laxke u mapamokcanpHelmme npeyBennueHnss Opetiga Kymga Oomnee
3HAYUTENbHBl M IUIOJOTBOPHBI, YeM pa3MallicTble Jorajiku Po3aHoBa, KOTOpBIA cIUIOMmIL cOMBaeTcs Ha
YMBIIICHHOE I0POACTBO U MIPSIMYIO OOJITOBHIO, TBEPAWT 3aIBI M BPET 3a ABYX |...] UepBeoOpa3HBI YEIOBEK U
ncaTeb: W30UBAOINICS, CKONB3KUM, JIMIKHH, YKOpAuMBaeTCs M PACTATUBACTCS 110 Mepe HYXKABl — M Kak
4epBb, npoTuBeH.” Trotskii, not understanding the metaphysics behind Rozanov, goes on to criticize the manner
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Rozanov’s positive assessment of money is revealed more specifically in his interest in numismatics,
which sheds more light on his love of ancient civilizations, and also by extension on the way in which writing
for Rozanov helps restore a connection to the ancient world. In the content and the production of his work,
Rozanov establishes a close link between literature and ancient coins. Numismatics was one of Rozanov’s great
loves, and out of the many subjects discussed in his works, one of the areas where he possessed profound
scholarly knowledge. It is no coincidence that Rozanov’s interest in ancient coins developed alongside his
fascination with ancient Egypt. Both interests mark his attraction to the pre-Christian world. However, as a
student Rozanov was unable fully to pursue his interest in either of these topics, and it was only once he had
moved permanently to St Petersburg, that he had the sources and finances to pursue these interests. Once
established as a publicist, Rozanov devoted much of his earnings to building up a significant coin collection.
This contained predominantly coins from the ancient Middle East, and by 1911 comprised around 4500 coins
from the ancient Greek world, and around 1300 from the Roman Empire. In Rozanov’s collection they were
ordered according to their image."** Rozanov corresponded with the most prominent collectors in Russia,
including A.V. Oreshnikov, Kh.Kh. Gil", A.K. Markov, O.F. Retovskii and I.I. Tolstoi. He also knew and
admired Ivan Tsvetaev, and encouraged the head of the Museum of Fine Arts to make annual purchases of coins
to exhibit there.'*

However, Rozanov’s interest in numismatics was not limited to a scientific examination. In his
collection, Rozanov was certainly keen to know the historical facts behind his coins, such as their dates, and
under whose rule they were made. Alongside this, Rozanov maintained a tactile relationship with his collection.
He enjoyed fondling them, and carried around in his pocket his three favourite gold coins. Through the coins, it
has been suggested that Rozanov constructed a direct and personal connection to ancient peoples.

W xT0 M3 HyMH3MAaTOB KOrja-mudo CTaBHI Iepex coboil um peman Bompoc — «Kak u
moyeMy IPHILIO Ha yM coOupaTh qpeBHUE MOHETE? A BOT Po3aHOBY mpumuio Ha ym
3a1aTh cebe 3TOT BONPOC — MO TOW MPOCTOH MPUYMHE, YTO B JAPEBHUX MOHETaX OH
BUAEJI ucroputo Hapona, — BUAET BO BceM 00beMe BHYTPEHHEE COAEp)KaHUe ITOM
HCTOpUH CO Bcel ee MUCTUKOM. 11 MoHeTa B pykax Po3aHoBa mpeBpaianach B KIOY,

OTKpBIBaBIIUI €My «BXOI» — depe3 Beka U Teicsyenetuss B Mup KMBbBIX Ttenei, ¢

in which he sold himself for a coin, subverting Rozanov’s own views on prostitution. See Trotskii, Literatura i
revoliutsiia, pp. 34-35.

112 A N. Benua, ‘Religiozno-filosofskoe obshchestvo. Kruzhok Merezhkovskikh. Vladimir Rozanov’, in Vasilii
Rozanov: pro et contra, I, pp. 132-42 (p. 141).

113 See <http://www.museum.ru/gmii/exh.asp?last=26apr-1june2006>, last accessed 23 March 2007.
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KOTOPbBIMU OH JIFOOMIT | ymea 6€C€,HOBaTI), BIVIAAbIBATHECA B HUX W PACCKA3BIBATH O
114

HUX.

This description permits comparisons with the manner in which the Orthodox approach their icons. It is possible
to argue that the way Rozanov seeks communion with ancient peoples through the coin has certain parallels with
the way Orthodox worshippers seek through icons participation in the life of the saints. This study of ancient
coins forms an essential component of Rozanov’s daily routine, enabling him to re-vitalize the present moment
by introducing into it the validity of ancient beliefs. This repeated contact with his coin collection was a major
inspiration for his new books. Whilst examining and fondling his coins, he was inspired to write many of the
passages in the Opavshelistika labelled ‘za numizmatikoi’."*> Rozanov appropriates for the coin and the word
similar functions. He uses ancient coins as inspiration for his philosophical writings, which are then exchanged
for contemporary money. At Novoe Vremia Rozanov is paid by the line, and so he establishes a direct link
between the word and the coin. He uses his earnings to fulfil his familial obligations, and also to purchase more
ancient coins. Thus the cycle is repeated. The connections between word and coin are contained within
Rozanov’s idea of the home as the locus for man’s religious behaviour. The continual exchange of ancient and
contemporary coins appears to demonstrate more broadly Rozanov’s desire to restore pre-Christian values in his
contemporary setting.™®

Rozanov’s love for the coin demonstrates his desire for personal contact with pre-Christian cultures,
and his interest in their social organizations. It is possible to infer that here Rozanov’s view can be
contextualized within a more general concern in Europe that an increasing abstraction in financial relations was
leading to instability in social relations. In European culture, the coin was considered the guarantor of social

relations, and its replacement by banknotes brought about ‘vanishing frames of reference and floating

114 Spasovskii, p. 90. The words in upper case letters are the author’s own.

131t is interesting to note that many writers have adopted ritual activity in order to create the new. This will be
developed below in Section 9.

116 Rozanov sees economics principally in terms of how religious relationships are structured around the home.
Many commentators have noted that the word ‘economy’ derives from the Greek oikonomia, a term referring to
the management of a household. Economy does not refer exclusively to the financial transactions of the home,
but has wider consequences in the way in which religious activity is structured and perpetuated from generation
to generation; it encompasses ‘at once house and household, building and family, land and chattels, slaves and
domestic animals, hearth and ancestral grave: a psycho-physical community of the living and the dead and the
unborn’. John Jones, On Aristotle and Greek Tragedy (Stanford: Stanford University Press, 1962), pp. 83-84.
Quoted in Clare Cavanagh, Osip Mandelstam and the Modernist Creation of Tradition (Princeton: Princeton
University Press, 1995), p. 335. Cavanagh also provides a useful discussion more broadly of the relationship
between currency and literature in Rozanov’s time. See Cavanagh, pp. 146-92. The word ‘economy’ is used in
Orthodox theology to refer to the activity of Christ and the Holy Spirit before men on Earth.
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signiﬁers’.117 Likewise, Shell, following Aristotle, demonstrates that a coin has two values: the ‘natural (as
stamped art) and unnatural (as monetary tokens)’."®

Although Rozanov does not engage directly with the themes discussed by Shell, standing behind
Rozanov’s work is his concern over abstraction, and a detachment of the word from physical reality. As
discussed in previous chapters, Rozanov searches throughout his work to find the means to restore the
equivalence of, in his own terminology, word and flesh. As noted above, he sees in old coins a means of
preserving ancient relationships. For Rozanov, the connection between language and the coin is not merely
understood on a linguistic or political plane, but also on the religious-philosophical. The coin manages the
relationship between thing and representation, and this also underpins his understanding of the function of
literature; through literature Rozanov wishes to demonstrate the equality of the ideal with the real, and also the
permanent relevance of pre-Christian lifestyles. His love for the Edenic word, as it first appeared to man, with
its original meanings, is paralleled in his fascination for ancient coins.**® Rozanov probes the way in which
language has become abstract in Russian religious writing in his criticism of (in Rozanov’s view pedantic and
unnecessary) Nikon’s reforms of holy texts. Rozanov contends that there is no real currency standing behind
Nikon’s purely verbal changes to Russian religious discourse.

Best aTa obnacts — BepOasbHast (VErbum = croBo), cloBecHast, a — He 9CCeHYAnbHAs, HE
CyIecTBEeHHasI, 710 Bery, 10 «religioy otHocsmascst. TombKo B MPOCTPAHCTBE MYCTOM,
rIe BOBCe He ObUTO «Bemm» peruruu, rei religionis, wmm, 4ro To jxe, mpH SABHO
IIOKMHYBILIEM Hac bore, MOr BO3HMKHYTh Halll cnop o ciosax. Hy, Bemen Her, Toraa
OyIeM 3aHMMAaThCs CIOBaMH, HET 30J10Ta, IOBOJBCTBYEMCS «KPEAUTHBIMH 3HAKaMMN».
Ho crpanino, 4To «KpeauTHBIE-TO 3HAKM» (B [10JI€ HAILETO PEIMTHO3HOTO CO3HAHMS) HE

o0ecreyrBaIiCh HUKAaKUM 0331 JISKAIIUM (OHIOM 3onora.'?°

17 Jean-Joseph Goux, The Coiners of Language, trans. by Jennifer Curtiss Gage (Norman/London: University
of Oklahoma Press, 1994), p. 3.

118 Marc Shell, The Economy of Literature (Baltimore/London: The John Hopkins University Press, 1978), p.
82.

119 In the pre-modern societies to which Rozanov often refers, the coin was melted from a metal whose value
was equal to its face value, and therefore guaranteed the permanent equality of thing and its symbol. In
European thought, the word and the coin, both deriving from the Greek seéme, have long held corresponding
functions in systems of intellectual and economic discourse. The coin has traditionally been used to demonstrate
the relationship between ideas and the material world. In similar fashion, in Byzantium, the Eucharist was
stamped with Christ’s name on it, proving the reality of Christ’s incarnation. See Marc Shell, Money, Language
and Thought: Literature and Philosophic Economies from the Medieval through to the Modern Era
(Berkeley/Los Angeles/London: University of California Press, 1982), p. 2. Such relationships feed into
linguistic theory: Goux argues that there is a ‘structural homology’ between money and language, and that the
crisis of realist literature which swept through Europe towards the end of the 19™ century was accompanied by
(Goux suggests that it was caused by) a crisis in banking, where coins were replaced by notes which held their
value in name only. Goux, The Coiners of Language, p. 3.

120 «Ob odnoi osobennoi zasluge V1.S. Solov’eva’, p. 438.
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Rozanov’s arguments over the meaninglessness of mere verbal reforms in Russian spiritual texts are reminiscent
of his criticism, noted above, of the pedantry of arguments over misspellings in publications of Pushkin.

It is worth contextualizing Rozanov’s emphasis on the permanent meaning of the word, and his
concerns over abstraction, within the intellectual and literary currents of his time. He is part of a wider
movement which viewed with suspicion developments in Russian literature, where attention was diverted from
the reality of this world, especially in its Edenic state, to a supposed higher plane. Rozanov is not alone in seeing
language as the means to reaffirm the man’s connection with the world, and such arguments were at the centre
of the crisis in Russian symbolism in the first decade of the 20™ century. Rozanov was never a fully-fledged
member of the symbolist movement, although he was close personally to many members of the first wave of
Russian symbolists (and generally resented by the second wave). He was never a member of the Acmeist group,
but his views can be contextualized within a broader movement, to renew literature by examining the world
anew through fresh eyes. A major broadside in the Acmeist offensive was Gorodetskii’s 1913 manifesto,
‘Neskol 'ko techenii v sovremennoi russkoi kul ture’, where he attacked the abstraction of the symbolists.

Boppba Mexay akMen3MOM H CHMBOJHM3MOM, €CIH 3TO 0Oopbba, a He 3aHATHEe
NOKUHYTOH KpENOCTH, €CTh, IpEeXIe Bcero, 0Oppda 3a 3TOT MHp, 3BYYalllWid,
KPACOUYHBIN, MMEIOIIHIA (HOPMBI, BEC U BpeMsl, 3a Hallry mianery 3emtto. CHMBOIH3M, B
KOHIIC KOHIIOB, 3aIOJIHUB MUp «COOTBETCTBHSIMHY», OOpaTHI €ro B (aHTOM, BaXKHBIi
JIAIIB TTOCTOJIBKO, MTOCKOIBKO OH CKBO3HT M TPOCBEYMBACT MHBIMH MHPAMH, M YMAITHI
€ro BBICOKYIO CaMOIICHHOCTh. Y aKMEHCTOB PO3a OISAThH CTaja Xopolna cama mo cebe,
CBOMMH JICTIECTKAMH, 3aIlaXOM W IIBETOM, & HE CBOMMH MBICIMMBIMH TTOJOOUSIMHU C

MHCTHYECKO# JTF000BBIO HIIX YeM HHOYIb ere. 2

Gorodetskii sees the poet’s task as that of a new Adam, to give to all things their own name again. In such a
way, the Acmeists see language as mediating between the present moment and eternity. The true poet,
Gorodetskii contests, should bring into art the moment which can then be made eternal; this is a subtle
difference from the symbolists’ desire to use each moment to see into the eternal.*?? Therefore for Gorodetskii,
each moment is given its own permanent meaning. Rozanov takes up a similar position, but insists on
language’s ability to renew society by reinforcing lost values.

In Rozanov’s wider view of the value of the word, he is engaging more broadly with the tensions

between Acmeism and symbolism. In crude terms, the difference between the two traditions rests in the fact that

121 Sergei Gorodetskii, ‘Neskol ko techenii v sovremennoi russkoi kul ture’, Apollon, 13 (1913), pp. 46-50 (p.
48).
122 |bid., p. 50.
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in the latter, the unity of the physical world is preserved only through a correspondence, forged in the poet’s
mind, with a higher reality, where the ideal plane bestows ultimate meaning.**® Rozanov is similar to both the
Acmeist and symbolist movements, but yet different, in that he sees ultimate value in this world, but only
because this world is Heaven, a parity guaranteed, lost, and potentially restored through man’s creative activity.
Rozanov’s belief that Russian literature should reinforce man’s pre-Fall innocence, leads him, like some of the
Acmeists and Adamists, to look back to man’s Edenic state. However, Rozanov is also drawn specifically to the
act of Creation, and there is a sense that the methods Rozanov uses to write confirm that literary work is in itself
a form of imitatio Dei."** Rozanov often privileges the act of writing over the meaning of his work: he
characterized this spontaneous type of writing as his ‘Otsebiatina’.**® Rozanov is compelled to put his feelings
immediately into words. Sometimes this happens at his desk, as he sits with his left hand on his groin and his
right clutching a pen (a position which affirms Rozanov’s deliberate link between writing and childbirth).
However, such impulses occur at other times as well, in the bath or even the lavatory. All movements of the soul
must be uttered out loud."?® Here too Rozanov anticipates the focus of the formalists on the “poetic function’ of
language, rather than on its ‘referential function’.®” However, Rozanov takes this further, and stresses the
symbiotic relationship between these roles. For Rozanov, the process of writing is its own message, designed to

encourage creativity in his readership.

9. The Art of Writing

Chapter 3 highlighted the importance of repeated behaviour in Rozanov’s life. The repeated plays an important
role in the Opavshelistika, not only in its content but also in the way it is constructed. Commentators have paid
attention to the fact that writers adopt habitual patterns of behaviour in order to create an environment where
they can produce new material. As already noted, Pushkin felt most comfortable writing sat back on his bed

with his notepad on his thighs.*?® Dostoevskii maintained a strict writing regime, habitually drinking a set

123 justin Doherty, The Acmeist Movement in Russian Poetry: Culture and the Word (Oxford: Clarendon Press,
1995), p. 133.

124 Here, Rozanov shares similarities with some of his peers. Doherty discusses how, for Gorodetskii, the
creation of poetry is explicitly likened to the Creation. Doherty also discusses the tactile relationship the
Acmeists tried to develop with the world, by comparing the naming of each object to caressing it. Ibid., p. 132.
125 gee his letter to Suvorin dated 8 February 1908 (O.S.), reprinted in Priznaki vremeni, p. 365. In return,
Suvorin appreciated Rozanov for writing not what he knew, but what he felt, although even Suvorin himself
often did not understand his employee’s articles. See Priznaki vremeni, p. 332.

126 Uedinennoe, p. 197. Slobin argues that for Remizov the word cannot remain unspoken, but must always be
uttered. Slobin, p. 30.

127 Jakobson, ‘Linguistics and Poetics’, p. 85.

128 Binyon describes the routine Pushkin adopted to assist his writing. T.J. Binyon, Pushkin: A Biography
(London: HarperCollins, 2002), p. 200.
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amount of tea each evening before working, shutting himself away to work through the night. The Russophile
Anthony Burgess devotes much of his work to themes of habit, thought and its inspiration for literature, and in
particular the relationship between sexual and literary activity. Rozanov himself had his own habits when
writing. He would sit in his study, re-examining and fondling his coins while he sought inspiration for new
work. When he wrote, he would do so with his left hand holding his groin, confirming the association of his
reproductive organs with the production of new work.

However, within the framework of the habitual, Rozanov appears motivated by a need continually to
create more material as a response to God’s creative work. In his Opavshelistika, each passage is constructed
independently, as a new beginning, elevating Rozanov’s fetishism of trivial things to a religious and literary
principle. The presentation of each new passage appears to reflect Rozanov’s emphasis on new beginnings. Each
passage is created naturally, spontaneously, without prior consideration or contemplation.®® Rozanov had
originally intended that each new section would be printed on a fresh page. (Financial restraints prevented his
works being published this way in Rozanov’s day, and it is only in recent re-publications in Moscow that his
intentions have been fulfilled.) Rozanov makes explicit the link between the body and book, by drawing a direct
parallel between the Bible, the ‘written Book of God’, and the human being, the ‘unwritten, created, physical
book of God’.** The implication is that man should write books in the same way that God created man. The
correspondence between the book and the person is reinforced in Rozanov’s emphasis on the appearance of each
new life on Earth.

CoOCTBEHHO, €CTh 00HA KHU2A, KOTOPYIO YElIOBEK 00s3aH BHUMATEILHO MPOYUTATh, —
9TO KHHUTa €ro COOCTBEHHOW XM3HH. V, COOCTBEHHO, €CTh OfHA KHUTa, KOTOpas Ui
HET0 MO-HAaCTOSIIIEMY IOYYUTENIHbA, — 3TO KHUTa €ro JMYHOH KHU3HU.

OnHa emy OTKpbBITa BIIOJHE, B — eMmy oOHomy. COOCTBEHHO, 3TO M €CThb TO HO80e,
coGepuieHHo HOGoe @ Mupe, HU Ha 4TO UyXKO€ He noxodicee, 4T OH MOXKET IIPOUUTATb,
y3Hatb. Eeo nuunasa oicu3Hb — SIUHCTBEHHBIH HOBBIA (PAKT, KOTOPHIA OH C COOOM

TIPUHOCUT HA 3E€EMJIIO. 131

In 1912 Rozanov published Uedinennoe, which had a profound effect on the Russian philosophical and literary

environment. In response to this book, Berdiaev called Rozanov the ‘foremost Russian stylist, a writer with real

129 poslednie list'ia, p. 24.

130 <psikhologiia russkogo raskola’, p. 47.

131 sakharna, p. 25. Emphasis in original. There are precedents in European thought for the comparison of
philosophical teaching and insemination. In The Republic, Socrates plants ideas in his listeners’ heads where
they grow like children; he also draws parallels between genetic harmony and the ability to see the truth, and
insists that illegitimate children can never become philosophers. Plato, Republic, VII, 538a.
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sparks of genius’.’* Marina Tsvetaeva gushed with praise after reading Uedinennoe.”*® Gor kii, Rozanov’s
frequent sparring partner, but someone who deeply respected the philosopher, admitted that on reading
Uedinennoe he burst into tears with ‘the deepest yearning and pain for the Russian person’.*** Uedinennoe, like
the other components of the Opavshelistika, is presented as a series of passages which discuss home life, his
finances, religion, political affairs, as well as philosophy and literature, and the personal lives of prominent
Russian figures. Although in style these texts differ from Rozanov’s earlier journalistic work and essays on
religious and political themes, they carry the same message, that is the obligation to create the kingdom of God
on Earth. The Opavshelistika must be seen in the broader context of his life work.

After Uedinennoe, Rozanov went on to compose several more works of this genre, among them the
two bundles of Opavshie list'ia, Sakharna, Mimoletnoe and Apokalipsis nashego vremeni. The bold aphoristic
style of these works, and his fierce criticism of Christ and Christianity, drew inevitable comparisons with
Nietzsche — although this appears to have been a stock insult among Russian religious thinkers. There is no
evidence to suggest that Rozanov was directly influenced by the German in terms of his ideas or the manner in
which they were incarnated. In addition, the style of these works has also been compared to Augustine and
Rousseau (though as Nikoliukin indicates, Rozanov has no intention of using these books as a personal
confession), as well as Pascal and Freud.®® As suggested above, Rozanov received greater inspiration from the
‘plotless’ writings of Giliarov-Platonov and Rtsy. The term Opavshie list'ia is taken from Rtsy’s Listopad.
There can be also little doubt that Shperk’s Mysli i refleksy played a significant role in Rozanov’s thought; this
1895 collection of aphorisms discusses the philosophy of ethics, personality, history and sex.*

The reasons for Rozanov’s adoption of this intensely personal style of writing reveal the complex way
in which the production and reception of literature converge. Rozanov is clearly focused on writing to bring
about a wider national salvation. Nevertheless, there was certainly an attempt by Rozanov to secure some kind
of immortality by ensuring that he would remain read after his death. He considered work some kind of

mausoleum, a monument to his own life.”®” The similarity between writing and having children in Rozanov’s

132 Berdiaev, ‘O “vechno bab’em” v russkoi dushe’, p- 41.

133 Tsvetaeva wrote in a letter to Rozanov dated 7 March 1914 (O.S.) that so far she had only read Uedinennoe,
but that she considered him a genius. Marina Tsvetaeva, Sobranie sochinenii v semi tomakh, 7 vols (Moscow:
Ellis Lak, 1995), VI, p. 119.

134 Quoted in Aleksandr Nikoliukin, ‘Miniatiury Vasiliia Rozanova’, in Vasilii Rozanov, Miniatiury, ed. by A.N.
Nikoliukin (Moscow: Progress-Pleiada, 2004), pp. 5-34 (p. 22).

135 See Nikoliukin’s commentary to Mimoletnoe, p. 473.

136 See Shperk, Mysli i refleksy, in Literaturnaia kritika, pp. 149-64.

37 Apokalipsis nashego vremeni, p. 66.
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worldview shows that this new writing was part of Rozanov’s ‘immortality programme’.**® Just as parents live
on in their children, Rozanov hoped to overcome death through the products of his literary activity.

Rozanov’s identification of literature and the body has long been established by contemporary and later
critics.*® Berdiaev was sensitive to this fact, and wrote that Rozanov’s words are not mere symbols, but living
flesh. According to Berdiaev, Rozanov’s genius lies in the fact that he imbues his words with a life of their own.

YV Hero HeT cilOB OTBJICUCHHBIX, MCPTBbLIX, KHWXXHBIX. Bce cmoBa — JKHBBIC,

140
ouonorny €CKHC, ITIOJTHOKPOBHBIC.

Nevertheless, this approach must take into account Rozanov’s belief that the creation of literature is not merely
an end in itself. The product of literary endeavour should also have further creative potential and produce an
environment in which the continuing somatization of the divine ideas can take place. Such an approach focuses
on the activity of literature, rather than merely its content. Throughout Rozanov’s work, there is a deep
suspicion of silence which matches his suspicion of ascetic isolation and celibacy. Contrary to the careful
guarding of the heart by the body advocated by the hesychasts, Rozanov places great importance on the uttered
word. For Rozanov, to speak is to engage with the world and the word must always be reproductive.*** The
activity of speech often becomes more important that the content, explaining Crone’s humorous reference to
Rozanov’s ‘verbal diarrhoea’.**> Rozanov frequently criticizes Benkendorf for his censorship, and he compares
the damage done by the restrictions on Pushkin’s works to a monk who advocates celibacy and endangers
family life.'*®* In presenting the correspondence between literary and sexual activity, silence provokes
considerable frustration for Rozanov. It is worth comparing the above quote from Tolstoi’s Voskresenie (in
Chapter 4 Section 2) with the following passage from the Poslednie list’ia.

CaMoe COBOKYIIIEHHE — KTO ITOBEPUT U Jaxke Kak BO3MOkHO? — Ho nHOrma oHO OBLIO ¥
MeHS CKBO3b cie3bl. Hukorma 6e3 3amymumBocTH. V HHKOTAA, HUKOTZA C CBITHIM
CaMOY/IOBOJIECTBUEM.

OTOI'O (yxaca) — HUKOT1a.

Becerma »T0 OBUTO BBIpaXXKEHHEM JIIOOBH, JIOOOBaHHSA, HEXHOCTH, YYTh-UYTh
rpalMo3HOM Urpsl. Beerna U HEMPUMEHHO — YBaXKEHHUS.

Kaxk OvIk 1 cobaka — HUKOTI1A.

38 This term is taken from Irene Masing-Delic, Abolishing Death: A Salvation Myth of Russian Twentieth-
Century Literature (Stanford: Stanford University Press, 1992).

139 The comparison of literature and the body was a common paradigm among early twentieth-century Russian
writers. See Doherty, The Acmeist Movement in Russian Poetry, p. 100.

140 Berdiaev, ‘O “vechno bab’em” v russkoi dushe’, p. 41.

141 “Nechto iz tumana “obrazov” i “podobii™”, p. 287.

2 Crone, ‘Remizov’s “Kukkha™, pp. 210-11.

3 V. V. Rozanov, V mire liubvi, zastenchivosti i strakha’, in Staraia i molodaia Rossiia, pp. 203-10 (p. 205).

196



BHpO‘lCM, Y HUX — CEPLE3HO, HO YCIIOBCK, «XOAA4as IMOIIOCTb, Boo6pa>KaeT, 6yI[T0
MOBTOPSICT UX, KOrJa Y HETO «CBITO».

(Dy 144

Rozanov engages with the silences in Russian literature, and fills them with sexual content. However, this is
more complex than a narration of the sexual act, or an aestheticization of sexual attraction as in Briusov’s
example. When Rozanov describes in detail his attitude towards sexuality, he is trying to encourage a physical
response in his reader, but he also provides a reasoned justification for engaging in sexual acts, which is
designed to overcome the reticence and shame common in contemporary Russian literature when it comes to
such matters.

Rozanov writes that he wants to see the whole world pregnant.**® This is one of the reasons behind the
construction of the Opavshelistika. However, in writing this aphorism, it is not just the content itself which has a
spiritual effect on the reader, it is the very fact that Rozanov has made his ideas flesh which is intended to
encourage the reader to do likewise. Writing is a sexual act. The reader is exposed to Rozanov’s ideas on sex,
agrees with them, and then has sex himself. The creative act of exposing his ideas for Rozanov comes in fits and
bursts of activity which is explicitly likened to sex, conception and birth.

OCO6BIM, TIOYTHU KOXHBIM OIIYHICHUEM sI UYBCTBYIO, UTO «BBIIICI IIOT U3 MEHA», U A

ycTall — CUA0 U yCTall — UYTO «POANIJIOCH», «POAUID», UYTO «BBIINIIO CEMSA U3 MEHSI» U 51

6y,[[y CIIaTh ITOCJIC 3TOI'0 1O HOBOI'O HAKOIIJICHUA CeMeHI/I.146

Rozanov seeks to make reading and writing identical experiences, which bring reader and writer together.**” The
fruit of his labours is designed to encourage others to go out make their ideas fleshy — his books are mixed not
with water or ink, but with sperm.*® Reader and writer are joined through the transmission of writing, in a unity
which is intensely physical, and domestic. On the other hand, Rozanov sees the Russian Orthodox Church as
presenting a stark choice between the body or the book. He raises serious questions about the compatibility of
scriptural study and family life. Scholars isolated in theological research cannot interact with the world. He

combats this not only through content but through the revelation of the processes of composition. Rozanov

144 poslednie list'ia, p. 29.

145 Opavshie list’ia I, p. 336.

148 poslednie list'ia, p. 87.

Y7 This is a common feature of the Russian Silver Age. See Doherty, The Acmeist Movement in Russian Poetry,
p. 134.

%8 In investigating parallels between money and literature in Rozanov, it is interesting to note that he
deliberately set the price of his books high, precisely because they were reproductive words, immersed in his
seed. Opavshie list’ia I1, p. 350.
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expects our response to his language not to be just cerebral, but intensely visceral. The reader is meant to share
the same physical experiences, the smells, the sounds and the feelings, as Rozanov himself.**® His work
anticipates, and in some cases directly inspired, the type of literature which emerged in the 20" century, where
the reader is called upon to cultivate a physical, anti-intellectual response, for example in such writers as D.H.
Lawrence or Anais Nin.**® The reader is called upon not to consider Rozanov’s work in a detached manner, but
to participate in it. As Siniavskii points out, Rozanov’s literature is not only read, but actually becomes ‘a part of
our life’.***

In 1899, Rozanov recollected the fear he had when he had moved from the provinces to the Russian
capital six years previously. He had relocated to the most un-Russian of all the Empire’s cities with the hope of
‘prolonging or maintaining’ the ideas of those he deeply loved — Aksakov, Khomiakov, Leont’ev and Giliarov-
Platanov.™®® Nevertheless, he was terrified of Petersburg as the home of revolutionaries. Despite his respect for
Peter the Great’s reforms, Rozanov never showed any love for the Russian capital, the centre of Russian atheism
and terrorism. (It appears that Rozanov gathered his convictions that Petersburg was full of revolutionaries from
Dostoevskii’s Besy.) The city itself was alien to Russian life, built upon ‘abstract lines, without a soul, without
art, without prayer or memories’.*** The young men who conspired to bring about the Russian apocalypse were
not only godless, but also childless. For Rozanov it was impossible for a family man to be a revolutionary. It
was essential for Russia’s salvation that this disenfranchised generation was encouraged to settle into family
life, and Rozanov took it upon himself to demonstrate most vividly to the socialists the answer to their
problems. Rozanov arrived in Petersburg as a kind of anti-Myshkin, not alone but with his young family, and his
recollection of the event is remarkable even by his own standards.

MB5l, pycckue, Bce MeUTaTeNH, ¥ BOT g IpHrexan B [lerepOypr ¢ MydHTEIbHOIO MEYTOIO,
YTO TYT — YAHOBHUKH M HUTHIIUCTBI, C KOTOPBIMH «s Oyay OOpOTECS», U MHE XOTENIOCh
4yeM-HUOY[b cedac jke BBIPA3UTh CBOE HeyGadiceHue K HUM; MPSIMO — HEyBa)kKEHHE K

cromurie Poccuiickoit Umnepun. MedTast, MbI ObIBaeéM KakK Malb49UKHA; U BOT S B3sUI

9 This in part explains Rozanov’s attraction to Dostoevskii: as Boldyrev notes, Rozanov is drawn to
Dostoevskii because he believes that Dostoevskii enjoys a unique ability to dismantle the boundaries between
writer and reader. See Nikolai Boldyrev, Semia Ozirisa, ili Vasilii Rozanov kak poslednii vetkhozavetnyi prorok
(Cheliabinsk: Ural L.T.D, 2001), p. 462.

150 pease explores the tensions between the intellectual and physical response to modernist literature, and the
way writers, especially Lawrence, experiment with these issues. She writes that one of the characteristics of
modernist art was the replacement of the content of objects whose form was preserved, so that ‘the aesthetic
object becomes for its viewer or reader a substitute body’, whose objectification means that the physical and
irrational [can] be safely transubstantiated into the reflective reason of the aesthetic moment’. Pease,
Modernism, p. 67.

51 Siniavskii, p. 113.

152 <Sredi liudei “chisto russkogo napravleniia™, p. 196.

153 V.V. Rozanov, ‘Obidy russkomu cheloveku’, in Terror protiv russkogo natsionalizma, pp. 160-61 (p. 161).
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MATUMCCAYHYIO JOYKY Ha PYKH U IMOHEC, a 3aTEM 4 CTaJl HOCUTH IO 3aJIie | KJ1acca,

nepea HOCOM «Kyma}omeﬁ» HY6J'H/IKI/I; n TBEPAO IIOMHIO CBOH BHyTpeHHI/Iﬁ 158
4

PaaoCTHBIN U HEYrOAYyIOMKi ronoc: «5 Bac Hayqy».15
The two types of production coincide. Rozanov lays out before the Russian people the results of his domestic
endeavours. Where in 1893 he exhibited his own daughter to the unmarried, he would devote the next quarter of
a century of his family life in bringing forth more children and articles, in which he would exploit the example
of Rozanov family life for the nation’s enlightenment. Rozanov presents a new form of writing, where his words
are flesh and the symbol is full of new content. Abstract thought must be replaced by the family.

«Ilytb» Ham — He Qunocodust U He Hayka, a pebenok. HoBas «kHHTra» W3ydeHHH

MpOCTO €CThb umernue IUTATH, T.C. HCIIPCCTAHHOC 06%{67—114@ C HUM, NOI'PYKECHUE B €ro0

1
ctuxuio. OH U CTaHET HAIllUM CUMBOLOM. %

Rozanov rejects the eschatological symbol of his contemporaries, and establishes his own symbol, which points
backwards in time. To some degree, creative freedom becomes a religious duty; man is obliged to have children.
Only childbirth can hold together the precarious balance between person and universe, history and innovation,
philosophy and literature, the mythological and the ritual. This explains Rozanov’s decision to use his own
person as the subject matter for the Opavshelistika, a literary endeavour which has broader meaning for the
Russians. Contrary to the commonly-accepted view, the centre of Rozanov’s thought is not occupied by
Rozanov. His main concern is not his own salvation, but the continued wellbeing of Russia. Rozanov presents
his own life as an example to the Russian nation on how to overcome death.

Critics differ in their appreciation of how the tensions between the subjective and the objective in
Rozanov can be resolved. Hutchings argues that the tensions between the personal and the universal are resolved
through the ‘domestication of public discourse’.’®® He argues that iconography provides the key to
understanding these tensions, as the icon mediates between the particular and the universal, and ‘accommodates’
concepts of the divine into everyday life.*" Hutchings contends that the role of the other is crucial in Rozanov’s
construction of self, and he qualifies Rozanov’s work as ‘the circular process of self’s alienation from,
domestication of, surrender to and re-alienation from the other’.**® However, Clowes rejects the theory that there

can be harmony between the private and the public in Rozanov’s later works, and instead writes that in

154y V. Rozanov, ‘Granitsy nashei ery’, in Semeinyi vopros v Rossii, pp. 53-66 (p. 60). Emphasis in original.
155 |bid., p. 66. Emphasis in original.

158 Hutchings, ‘Breaking the Circle of Self’, p. 79.

7 Hutchings, Russian Modernism, p. 37.

58 |bid., p. 191.
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Uedinennoe and Oboniatel’noe i osiazatel’noe otnosheniia evreev k krovi, ‘the gap between religious and
secular, and between elite, philosophical discourse and middlebrow, journalistic discourse has never been
greater. Indeed, the authenticity of the one breaks down in the face of the other’.**®

These tensions between the subjective and the objective can only reconciled by the concept of
childbirth as continuing activity. Rozanov attempts to make his own subjective and creative experience a
universal category for his readership. This was not appreciated by many of his readers who perhaps did not
understand the universal meaning in the expression of a personal religious framework. For example, Tsvetaeva,
although having appreciated the genius behind Uedinennoe, was critical of the over-subjective nature of
Opavshie list’ia.

B Po3aHOBE eCTh YTO-TO, YTO MEMIAET MY CTaTh MUCATEIEM BIIOJIHE MEPBOKIACCHBIM
WIN — 10 MAa0JoHy — BEJIUKUM... bemHa i BooOIe aymna yenoBeka, OemHa Jiu ObLia
nyma PozaHoBa — kak 3HaTh? Ho Korja oHa Bee «BBIOONTAET» 10 KOHIIA, O3 OTCTaTKa,
Ha Hee CMOTPHIIb C YKATOCTBIO: TOJBKO-TO Bcero? Po3aHOB — eciy BIYMBIBATBHCS —

MOYTH TIIOCKHI nucarejib, CO CBOMMHU IIOCTOSAHHBIM «YTO Ha yM€, TO U Ha SA3BIKE).
0

Hcherna K HeMy HE l'IpI/IBSDKCH_I},CSI.16
Nevertheless, his desire to overcome ascetic silence leads him to privilege the act of writing over its content. His
focus on activity, and the way this is expressed in his aesthetics in the activity of the writer on the reader, means
that he is often willing to write anything, despite the fact that it might offend. But for Rozanov, the fact that he
writes is the message. The unity in Rozanov’s work between physical and mental appreciation, form and
content, can only be upheld through creative activity, the demand for a new child.
Rozanov saw his mission as fighting against universal ideas which were stultifying Russian culture,
such as positivism, socialism, and general atheism. To combat these, Rozanov entered the literary sphere with a
new genre deliberately orientated to reform the reader’s relationship to literature. Engelstein characterizes
Rozanov’s technique as ‘literary terrorism designed to disorganize public discourse’.*®® However, Rozanov
replaces this with a universal message which rests on man’s personal ties with God and the demand to have
children. His work abounds in his attempts to take specific events from his life and human history, and his
efforts to find wider laws of religion from often highly personal episodes. Rozanov certainly complicates the

relationship between personal and communal religion by privileging the former. He writes that God is always

159 Clowes, p. 180.
160 Tsvetaeva, Sobranie sochinenii, V, pp. 301-02.
161 Engelstein, The Keys to Happiness, p. 314.
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‘only my God, and nobody else’s’.*®* Here again Rozanov uses familial terminology to describe how this
relationship works in practice. God is father to us all, in a biological sense, and there is a part of God in each one
of us. Likewise, Rozanov disingenuously pretends to have no need of a reader. And at the same time he insists
on enjoying intimacy with his reader, a relationship which is ontologically based. It is only through the activity
of childbirth that Rozanov reconciles the individual with its entry into the whole. This is made clear in one of
the essays from Rozanov’s early period, when he concentrated much more on examining the grander schemes
which had troubled his predecessors. However, he retained the same conclusions throughout his career.

B Teuenme Bceli cBOEH KU3HHU OJWHOKO pacTylas WJIn HNPUXOTIUMBO ABWIKYIIASACA
0COOb SIBIIIETCS YEANMHCHHOIO OT BCEX APYIuX, CBOGOI[HOIO OT UX BJIMAHHA U C HUMH HC
CBA3AaHHOIO; HO B OJUH MHI"' CBOCTO CYIICCTBOBAHUA, HepBLIﬁ 1 CaMbIi BOKHBIM — Korjga
POKOACTCA, OHa IPUMBIKACT HCEIOCPEACTBEHHO K MOpPIO OpFaHI/IquKOﬁ JKH3HU,
pa3J'IPITOI>i 110 3€MIJIC U YK€ npozlonma}omeﬁcyl TBICAYCIICTHA,; U B KPATKUEC K€ MTOBCHUA
CBOCTO TIOCIEAYIOMIETI0 CYIIECTBOBAHHA — KOrla pOXXJa€T, OHAa COCAUHSACTCA C TOIO

1
JKU3HBIO, KOTOpas OCTaHCTCA Ha 3€MJIC. 63

Through childbirth, parents and offspring enter into a relationship with the entire cosmos. This activity is
mirrored by the author’s own creativity. The book, if written correctly, can be the locus where humans are
united. Rozanov has no shame about involving the reader into an intensely close relationship, at work, at home,
in his family, and in his sex life with his wife.

Kuura, B cymHocTtu, — ObITh 6uecme. beITh «B opHOMY. TloKa YHUTaTeNh YUTAET MO0
KHHT'Y, OH OyJIeT «B OZHOM» CO MHOM, H, ITyCTh BEPUT YUTATENb, s OYIy «C HUIM» B €r0
JICTIMIIKAX, B €0 IOMY, B €ro peOsTKax U BEPHO NMPHUBETINBON MUIION kKeHe. «Y Hero

3a lIEl.GM».lM

The personal and the universal in Rozanov rest on one another only through childbirth, without which both
would collapse on one another. This is clarified by the significance of each passage in his Opavshelistika. Each
aphorism has its own religious and literary significance which is permanent, and yet this value is only affirmed
by its presence within the book as a whole. Each aphorism is grounded on Rozanov’s concept of the child as

ultimate symbol of the Creation.

162 Uedinennoe, p. 200.
163y V. Rozanov, ‘Krasota v prirode i ee smysl’, in Russkaia mysl’, pp. 47-120 (p. 56).
164 sakharna, p. 12. Emphasis in original.
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Conclusion

Rozanov’s focus on the Creation is designed to overcome the eschatology and pessimism which he considers
pervasive in Russian culture. Having emerged from the woods and waters of the heart of the Russian
countryside, his own life encapsulates the fate of his nation’s religiosity in the pre-revolutionary years. His
transfer to the imperial capital, contact with the incredible technological advances of the rapidly industrialized
society, a patriotic and devastating war which he supported, the eschatological fervour, and his own apocalypse
at the hands of the Bolsheviks; all these events demonstrate a remarkable convergence of personal and national
history in which Rozanov puts his own life on display for the sake of his people’s salvation. As he and his
family starved in Sergiev Posad, Rozanov retained at times the hope that he could return to his youth, that he
stood at the threshold of a new age where man would re-connect to his primeval and physical links with the
divine. His attempts in 1917 and 1918 to publish works on ancient Egyptian religion and its focus on family life
demonstrate his desire that pre-Christian types of worship can be resurrected in Russia. At the same time,
Rozanov embarked on his final and most intense confrontation with the figure most responsible for disrupting
man’s ties with the Creation and with God; in his Apokalipsis, Rozanov launches his most fervent attack on
Jesus Christ, His appearance on Earth, and His castration of the Russian man. In his masterpiece, Rozanov sets
himself up as an alternative messiah, the true son of God, who insists that Jesus has blasphemed for denying the
necessity of reproduction.

Rozanov had an immense knowledge of Russian culture, and of the most important religious, political,
literary and philosophical figures behind its developments in the pre-revolutionary period. This deep insight, as
well as his first-hand journalistic reporting on events from the parliaments and streets of Petersburg, tells us
much about Russian thought and culture at this time. His work also tells us a great deal about the issues facing
Russian religious life as the nation defined itself in a rapidly-modernizing world. Rozanov desperately clings to
the elements of religion which he cites as the basis for national life, the simple and homely aspects of byt, and
yet rejects theology as alien to his national culture. He also explores Russian Orthodoxy’s engagement with
paganism, claiming that the former has lost links to the Creation of the world and to conceptions of God as
embodied. In one way, this is strange; anyone who has been fortunate enough to attend a Russian Orthodox
service will be well aware of its intense physicality, the importance it places on the building, icons, its smells

and sounds. However, Rozanov rips away the theological basis of contemporary Orthodoxy, and replaces this
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with his own narrative of a people linked through the generations to Paradise. His myth-making, and willingness
to rely on the construction of subjective truths which are given universal relevance, are demonstrative and
influential in a philosophical culture which has often defined its purpose in challenging the rationalist approach
of the West.

Rozanov reached the peak of his powers as Russia entered a new century, a time where the giant leaps
forward in progress were a cause for both intense optimism, among socialist thinkers such as Bloch, and also
sheer despair. The pessimists’ worst fears were confirmed as Europe plunged into a century of devastating wars
and social turmoil. Many thinkers have discussed the crisis of hope pervading our age; mid-way through the 20"
century Faulkner talked powerfully of a world paralyzed by fear, of man labouring under the curse of grief. To a
large degree, these fears appear to be a deficiency of Christianity and its inability — and, historically speaking,
often its unwillingness — to reassure its believers of the meaning of earthly existence. In any case,
apocalypticism appears to be a dominant trend in human thought, and in particular in the Christian world (as
well as in other cultures rooted in the major monotheistic religions). Modern fears over nuclear holocaust,
climate change, international terrorism, or the extinction of the bees, only appear to support this view. Western
man seems to have an obsession with his own demise to the detriment of his origins. In the context of mankind’s
morbid fixation, a work such as Vidal’s 1981 novel Creation (Vidal, like Rozanov, uses the Creation of the
world to attack western civilization’s reliance on Greek philosophy, and like Rozanov’s contemporary Dmitrii
Merezhkovskii used Julian the Apostate to attack modern Christianity) brings a very rare message of hope.

Questions of hope are intrinsically linked with interpretations of history. In Russian thought, where
interpretations of history have played a dominant role, apocalyptic motifs have been highly prominent. Berdiaev
astutely distinguishes active from passive apocalypticism, where man has varying degrees of responsibility in
bringing about the end of time. Throughout the history of Russian thought, its protagonists have battled over the
varying relationship between history and its endpoint, but Berdiaev identifies Fedorov for changing the
character of Russian apocalypticism, from a hope in the eventual transfiguration of matter, to a fearful
identification of the end of human time with the victory of the Antichrist. Following on from him, Rozanov
likewise separates history from eschatology, focusing his attention on maintaining the links between human
activity and this world. Rozanov is an eternal optimist in both senses; he understands the world as essentially
good, but also sees in the ever-lasting divinity of matter the basis for hope against the forces which threatened to

destroy his country.
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It is this intimate relationship between the creative work of God and the activity of man which provides
the basis for Rozanov’s emphasis on writing. Writing is for Rozanov an essentially sexual act, inseparable from
the activities of the home and the juices of the body. Just as the demands of history weighed heavily on
Rozanov’s Russia, he also understood the vital role literature was playing in turning man away from his origins.
Consequently, Rozanov was certain of the need to reconnect literature with the Creation, with family joys, and
with love. Despite his destructive engagement with literature, Rozanov was optimistic that he could, phoenix-
like, preside over its rebirth. Faulkner also expressed the hope that the poet would secure man’s immortality by
helping him forget fear, and remember love. Likewise, Rozanov believed that literature would provide a route
from despair. Rozanov may have died in tragic circumstances, but, thanks to the rebirth of Russian religious
thought, the message of his writings has also been resurrected. It is this simple and undying hopefulness which
is Rozanov’s greatest contribution to us, his faith in the Creation, his hope in the future, and his assurance that

we are loved.
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