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INTRODUCTION

The Dostoevsky Monographs the reader holds in his/her hands
contains a series of contributions dedicated to the subject «Dosto-
evsky and Christianity». Some of them were originally presented
as conference papers at the first Spanish Dostoevsky Congress,
which took place in Barcelona in September 6—8, 2006 under the
title: «Philosophy and Religion in the Life and Work of F. M. Dosto-
evsky». This event was organized by the Spanish Section of the
International Dostoevsky Society (IDS)!, which was opened dur-
ing the XII'" International Symposium of the IDS in Genéve (2004),
and AGON. Grupo de Estudios Filosdficos?, with the support of the
Oficina d’Estudis i Recursos Culturals®. Other studies were written
specifically for this volume.

That Christianity constitutes the necessary fundamental
premise to comprehend Dostoevsky’s oeuvre is a statement that
could seem trivial nowadays, but until very recently it was not so
obvious — at least not in Russia. Now the political situation has
changed and the Russian Dostoevsky studies seem to know only
one direction — the religious one.

The aim of this volume is not to vindicate the doctrine of the
Russian Orthodox Church or the need to be «Russian» and «Or-
thodox» as conditio sine qua non for a «proper» understanding of
Dostoevsky. It wants to show how the Russian writer can be re-
searched by scholars who, despite their non-Russian origin, can
understand and analyze the deeply religious and Orthodox basis
underlying his novels, short stories and journalistic articles.

! See: www.ids.agonfilosofia.es

2 See: www.agonfilosofia.es

3For a brief account of this event, see: Morillas J. A Dostoevsky Conference
in Barcelona, September 6—8, 2006 // Dostoevsky Studies. New Series. 2008.
Vol. 12. P. 243—249.



Introduction

It is true, however, that this religious character of Dostoevsky’s
opus was — and often is — not always taken into account in the
Western scholarship either. The reason of that is in large part due
to the fact that Dostoevsky is mainly studied under a philological
point of view.

Although after the end of the IT World War some theologians
and philosophers discussed Dostoevsky in order to explain the
spiritual situation at that time, it should be noted that since 1945
Dostoevsky has been principally investigated by philologists. This
fact is not in itself negative — the problem is the methodology used
by them to approach the Russian writer, since they are based com-
monly upon the interpretative way developed in the second half
of the twentieth century, namely Hans-Georg Gadamer’s Herme-
neutics and French structuralism.

Certainly, this methodology leads to sometimes good philologi-
cal analysis, but they stay usually in a vacuum by ignoring, in their
alleged desire for «objectivity», the deeply ideological character of
the texts they are dealing with. Thus, a presumed brilliant expo-
sition of the sources or some textual references in a Dostoevsky’s
work appears as insufficient by refusing to link these results to
a clearly intentional ideological attitude by the author. This could
be due nevertheless to a general inadequacy of knowledge in reli-
gion, namely in Orthodox Christianity, too.

The essays we present to the reader do not belong to this ca-
tegory and assume a previous knowledge of religion as a basis to
analyze and to expose the clear and diaphone message of Dosto-
evsky.

In the religious interpretation of Dostoevsky the major and un-
finished novel The Brothers Karamazov has been always consid-
ered as the keystone of the writer’s thought. A pretty good exam-
ple of this is the essay of Jordi Morillas «“Beankmnit mEHKBU3UTOP”
&®. M. JoctroeBckoro y Murensa ge YuamyHo n 'y Xoce JI. Jlomeca
ApaHrypeHa».

Nel Grillaert shows in «The Final Word Cannot Be Said: Apo-
phatic Consciousness in Dostoevskij’s The Brothers Karamazov»
how Dostoevsky’s work does not fully reflect the official dogmas
of the Orthodox Church and points out the great influence Hesy-
chasm had on the Russian writer, an influence that can be perfect-
ly seen in The Brothers Karamazov, whose purpose was to call «for
a regeneration of Russian Orthodoxy».

8
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In a certain way connected with Morillas’ and Grillaert’s topic
is the contribution of Paul J. Contino «The Prudential Alyosha Ka-
ramazov: The Russian Realist from a Catholic Perspective». After
discussing the question of reason and faith in Dostoevsky’s world-
view, Contino aims to examine, from a Catholic point of view and
aided with his interpretation of the Icon of Christ Pantocrator from
the Holy Monastery of Saint Catherine in Mount Sinai, the concept
of prudence and what he calls «Incarnational realism».

The study of Karen Stepanian («“Obpas mupa, 8 CjioBe siBJIeH-
uBIT”. K XapakTepucTuke “peasiu3Ma B BbICIIEM cMbIcJe”») focus-
es on issues addressed in previous essays, treating Dostoevsky’s
conception of man as icon or image (06pas) of God (Logos) through
three of his great novels (Crime and Punishment, The Idiot and
The Demons).

Closely linked to Stepanian’s text is Tatiana Kasaktina’s
«“Magapunk y Xpucra Ha enke”. CTpyKTypa odpasa B mIpousBeze-
Husax JloctoeBckoro», which tries to delineate the method of con-
struction of Dostoevsky’s artistic image (o6pas) and its function
in the writer’s poetics. To this end, Kasatkina concentrates on the
short story The Beggar Boy at Christ’s Christmas Tree («Manbung
y XpucrTa Ha eJKe»).

The study of the Japanese scholar Shin’ichi Ashikawa («The
Conditions of Eternal Life: What happens when Sonya visits
Raskolnikov?») is a biblical reading of Crime and Punishment
which offers a series of suggestive interpretative keys to a better
understand of the meaning of Raskolnikov’s «resurrection».

The subject of the death plays a fundamental role in the fol-
lowing two contributions. José Antonio Hita’s «3y0 kak oHTOJO-
rudeckas peasbHOCTb y JocToeBckoro u Cosoryba» is a compara-
tive reading of the conceptions of life, death and evil in Dosto-
evsky’s Christian and Sologub’s «occultist» thought, while the
Greek scholar Alexandra Ioannidou («Dostoevsky and the Death
Penalty») focuses on the death penalty in Dostoevsky’s world-
view. Ioannidou’s thesis is Dostoevsky would be against the
death penalty because it would hinder the human being to fulfill
the mission imposed to him by God to seek happiness on earth
(see also, for this idea, Stepanian’s text) and because the death
of Christ on Golgotha has already removed all kind of capital
punishment, being thus Christianity not a religion of death, but
a religion of life.
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Maike Schult provides in her essay («“Vor allem diirfen wir
Dostojewsky nicht litteraturmassig auffassen”. Stationen theolo-
gischer Dostoevskij-Deutung im deutschen Sprachraum») an
overview of the mainly Protestant interpretation of Dostoevsky’s
work in Germany from the late nineteenth century until almost
the present time.

An example of a literary reading of Dostoevsky, which oper-
ates with no explicit mention of Christianity or theological point of
view, is Antony Johae’s «Dream Work and Narrative Strategies in
Dostoevsky’s Novels». This essay aims to give a new interpretation
of the concept of «dream» in Crime and Punishment, The Brothers
Karamazov and The Idiot, while focusing on Dostoevsky’s «narra-
tive strategies and dreamny.

Finally, we find Jordi Morillas’ study, which tries to delineate
Dostoevsky’s reception of Islam in his literary and journalistic
work. The language in which this text is written wants to pay tri-
bute to the Spanish Dostoevsky Studies.

The views and results expressed in these essays show that an
inter-confessional approach to Dostoevsky is possible and not ex-
clusive. Moreover, these several points of view make explicit as-
pects of the Russian writer thought that, otherwise, would remain
hidden for both the amateur reader and the scholar. In this sense, it
is our certitude that this Dostoevsky Monographs «Dostoevsky and
Christianity» will contribute to a further research in new fields
and undoubtedly to a better understanding of F. M. Dostoevsky.

Jordi Morillas
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«BEJIVKUV UTHKBU3UTOP» &. M. JTOCTOEBCKOT'O
Y MUTEJA IE YHAMYHO
'Y XOCE JI. JIOIIECA APAHTYPEHA

ITocranoBka Bompoca

Boamosxkno «Benmrmii MHKBU3UTOP» SABJIAETCA Hambojee M3-
BECTHBIM TeKCTOM J[0CTOEBCKOro He TOJIBKO AJiA OOrocJIOBOB 1 (hu-
JI0CcOPOB, HO U AJIA IIOJUTUKOB. sHlecTKasd KPUTUKA TOJIUTUIECKUX
CICTeM, KOTOpble MMEKT I[eJIbI0 YCTPAaHUTL CBOOOLY HeJIOBEeKa
B IOJIb3Y YyJa, TAfHbI ¥ aBTOPUTETA, He IIPOIILJIa He3aMeYeHHO Ha
IPOTAKEHUM TeMHOro XX BeKa, KOTOPBI CTaJ CBUAETEJIEM IBYX
0oJiee KPOBOYKAJHBIX PEXKVMMOB BCEVl MCTOPUM YeJIOBEYECTBa: KOM-
MyHM3Ma U HallMOHAJI-COIMaIm3Mal.

Ho HecmoTpa Ha MCTOPUYECKY JOMMHMPYIOIIEe IOJIUTIHEeCKoe
YTeHIe BTOr0 TEKCTAa, €T0 aHTUKATONNYECKUI XapaKTep He IPOoIIes
HEOTMEYEeHHBIM HY [JIA 4YMTaTeJell, HU IJIA CIIeI[1aJCTOB, KOTO-
pble IogUepKMUBaJIM €ero YeTKOe HaMepeHye IpoTuB Katonnueckoi
nepkBu. Tor dakt, uTo nelicTBue «Besamkoro MHKBU3UTOPA» MIPO-
VICXOZIMJIO B OTHOM 13 HanboJiee KOPPYyMIIMPOBAHHBIX M CYEBEPHBIX
pernonoB Vicnauum (T. e. B AHAAJy3Un), IIpUBeJ YUEHBIX, IIpeKIe
BCETO YYEeHBIX IIPOTECTAHTCKON PesIMIuM, K IIOATBEPIKISHUIO ellle
OoJsiee «4uepHOlT JereHAbl» 00 VIcmaHUM U OYEepPHEHMIO BCETO, YUTO
ABJSAETCA UCIIAaHCKUM. 37ech Mbl He OyzneM o6CysKaaTh, HA KaKOM
aCIleKTe OCHOBAHBI TU BBIBOJIbI, KOTOPbIE ABJAIOTCSA IIJI0JaMMU I10-
BEPXHOCTHOIO uTeHMs «Bejmroro mHKBU3MTOpa» JJOCTOEBCKOrO.
BmecTo 3TOro MbI pacCMOTPMM TOJIKOBAHNSA BTOI'0 TEKCTA, KOTOPHIE
IpenJaraioT ABa KPYITHENIINX MCIIAHCKUX MBICaUTeNId XX BeKa:
Murens ne YramyHo u Xoce Jlync Jlonnec ApaHrypeH.

! Takske He mpoiteT He3aMeueHHOI 1A XX Beka ¢ osABJIeHNEM Ha 3ala-
e (peHOMEHA MCTIaMA.
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«Beaukuit uHKBU3NTOP» Yy Muress ne YHaMyHO

ITupoko naeectro, uro Muress ne Yuamyso (1864—1936) Obra
BEJIMKVMM 3HaATOKOM TBopuecTBa JlOCTOEBCKOro, Kak IIOKa3bIBaeT
ero JgmuuHas 6ubsmoTeka, roe MOKHO KOHCTATHPOBATD, UYTO OH UM-
TaJl B aHMIUICKNUX, (PPAHIIY3CKUX, HEMELIKMX ¥ MCIIAHCKUX Iepe-
Bozax: «BenHble Jm0nN», «3aIMCKN U3 IOAIIOJNbA», «[IpecTynienne
¥ HakaszaHue», «J/Irpok», «Vnuor», «<Becer», «Bpatea KapamaszoBb»,
«JITHeBHMEK mucaTess» u ero «Ilmeemar?.

Penermiinio TBopuecTBa JJocTOEBCKOro y YHaMYHO MOYKHO BCTpe-
TUTDb KaK B €T0 JUTEPATYPHBIX IIPOU3BEJEHNAX, TaK U B €T0 3CCE, Te
OH paccMaTpuBaeT JJ0CTOEBCKOro ¢ (PUJIOJIOTMUECKOI M IOJUTUYe-
CKOI1 TOYeK 3peHNudA. B (pusosiornyeckoM KOHTEKCTEe MOYKHO yIIOM:A-
HyTb crateu «O 3xaHpe pomaHa»® u «JloCTOEBCKMUIL O A3BIKE»!, a 1o
OTHOIIIEHUIO K IOJUTUYECKOMY Borpocy «HeoObruHbIl pycodmio»,
I7ie OH 3aABJIAET, 4TO «Jl0CTOEBCKI, HANO IPU3HATD, ABJISAETCA MOUM
IVIaBHBIM UCTOYHMKOM OTHOIIeH A K Pocenn. Mos Pocensa — ao Poc-
cusa JocrtoeBckoro [...] I rosocyro 3a TpuyMd dpumococun, To ecTh 3a
KOHIIETILINIO ¥ OLIIYyIIIeH)e, KOTOPbIE I10 OTHOIIIEHUIO K 3KMU3HY Y K MUPY
umest loctoeBckmii [...] fI BBIpaskaro 1 NOgOepsKBai0 TO MOe UyBCTBO
B Poccnn, B Pocenut locroesckoro, B Poccun ero nodnoasrozo dyxa,
ero uduoma, ero Packoavruxosa»’. Takske MOYKHO [IMTUPOBATH KHII-
Iy «ATOHMSA XPVUCTMAHCTBAa», Te FOBOpUT «0b aronny EBpornbr, 00 aro-
HUM HVBUJIN3ALMY, KOTOPYIO Mbl Ha3bIBa€M XPMCTMAHCKOI, 00 aro-
HIUY IPEKOJIATVMHCKONM MJIV 3allafHOM LVBUIMNI3ALMI» U O IIOSABJIEHUN
«HOBOVI PeJIUTUN, PEJIUTUY €BPEVICKOr0 1 OSHOBPEMEHHO TaTapPCKOro

2TIpy UTHMPOBaHUY IIpou3BeneHnii JJOCTOEBCKOrO Mbl CJIEAYeM YKa3aHM-
am: Valdés M. J., Valdés M. E. de. An Unamuno Source Book : A Catalogue
of Readings and Acquisitions with an Introductory Essay on Unamuno’s Dia-
lectical Enquiry. Toronto : University of Toronto Press, 1973; Gonzdlez M. V. Una-
muno y la cultura rusa // Cuadernos de la Catedra Miguel de Unamuno. 1983.
No 27/28. P. 85—101; Korkonosenko K. Miguel de Unamuno, ‘un extrafio rusofi-
lo’ // Cuadernos de la Catedra de Miguel de Unamuno. 2000. No 35. P. 13—25.

3 Unamuno M. de. Sobre el género novelesco // Nuevo Mundo. Madrid,
3.IX.1920 // Unamuno M. de. Obras completas. De esto y aquello: escritos no re-
cogidos en el libro. T. III : Libros y autores extranjeros (1898—1936); Espaia y los
espafioles (1897—1932). Buenos Aires : Editorial Sudamericana, 1953. P. 440—443.

*Unamuno M. de. Dostoyeusquisobre la lengua // Ahora. Madrid, 16.-V1.1933.
P.5 // Unamuno M. de. Obras completas ... T. ITI. P. 444—447.

*UnamunoM.de. Unextrafiorusofilo // La Nacion.28.X.1924 // Unamuno M.de.
Obras completas ... T.IX : Discursos y articulos. Madrid : Escelicer, 1971. P. 1248,
1250. Cm.: Korkonosenko K. Miguel de Unamuno, ‘un extrafio rusoéfilo’; Kop-
xoHnocenko K. Muresb e YHaMyHO 1 pycckas kyJabTypa. CII6. : EBponerickmii
nowm, 2002.
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«Beauxuti unxeuzumop» . M. locmoesckozo...

IPOUCXOKIAeHNUA: OosiblreBu3Ma». CorylacHO YHaMyHO IIPOPOKaMU
2701 HOBOI pesnrun asisaoTesa K. Mapkce u &. M. JloctoeBckuiz’.
BorocyoBckoe mpouTenye JIoCTOEBCKOro, B YaCTHOCTY IIPOM3Be-
nenusa «bBparba KapamasoBbi», MOXKHO IPOCJIeqUTh B IToBecTr «CBs-
Toit Manyaab JJoOpbIil, My4eHIK», KOTOPYIO MCCJIeIoBaHue NHTEP-
IPEeTUPOBAJIO B KadecTBe VICIIAHCKOI Bepcun «Besmkoro MHKBU3M-
Topar. KpUTUKYM He TOJIBKO paccMaTPUBAIOT 3TY IIPOM3BENIeHN KaK
UX «JIATEpaTypHble 3aBelannsa»’ (JlocToeBcknii nuiet «Beankoro
VHKBU3UTOPA», Korjga eMy 0b110 59, a YHamyHo «CBaroro Manyassa
Ilo6poro, myyennka» Korma emy ObL1o 66°), HO M yTBEPs;KIAIOT, YTO
B 9TUX IIpousBeneHuAx JlocToeBCKUl 1 YHaAMYHO IIOCTapaJuch OT-
BETUTD Ha BOIIPOC 0 O€CCMEPTUM U BEUHOM CIIACEHNUM KasKI0M TYIIIL
CopepsxaHne 1103MbI 0 BeIMKOM MHKBU3UTOPE MOYKHO U3JI0KUTH
Bkpatue: «B CeBuybe, B caMOe CTpPAIllHOE BpeMs MHKBUIUIINK»
XpucToc «IPOXOANUT eIlle pasd MeKy JIIOJLEl B TOM caMoM obpase
YeJIOBEYEeCKOM, B KOTOPOM XOWJI TPU TOAa MEXKAY JIIOAbMMU IIATHA IT-
1aTh BEKOB Hazam»’. Beqnkuit MHKBU3UTOP apecTOBbIBaeT XpucTa
U B TIOpbMe BeZeT ¢ HuM MOHOJIOT, B KOTOPOM IPMU3HAET, UTO yUeHMe
Xpucra CIUIIKOM BEJIMKO NIJIA 4YeJIOBEKa, YTO OHO IPeNbABJIAET
CJIUIIIKOM BBICOKME TPeOOBaHMA CpelHEMY YeJIOBEKY, KOTOPbI 00-
uTCA cBOOOABI U ITPEAIIOUNTAET II0KEPTBOBATD €10, €CJIM HTO II03BO-
JAeT eMy 6bITb CHACTJIMBBIM U He OeJaThb BbI60pa 110 CO6CTBeHHO—
My sKeJaHuIo. Joneil yoesxknaetT He cBoOOZa, a TaiiHa, aBTOPUTET
u gy 10. XpUCTOC HE pearupyer Ha 3asBJIeHNA BelnKoro MHKBU3M-
Topa. «...Korga MHKBU3UTOP YMOJIK, TO HEKOTOPOE BPEMA JKIET, YTO
ILJIEHHUK €ro eMy OTBeTUT. EMy Tskeso ero mosryanme. OH BugeI,
KaK y3HUK BCe BpeMsA CJIyIaJl ero IPOHMKHOBEHHO U TUXO0, CMOTPSA
eMy OpsMO B IVIa3a U, BUANMMO, He jKeJiasd HU4dero Bo3paskars. Cra-

S Unamuno M. de. La agonia del cristianismo (1925) // Unamuno M. de. Del
sentimiento tragico de la vida. La agonia del cristianismo. Madrid : Porrua,
1990. P. 452—453. O TocTOEBCKOM KaK IOJUTHUKE cM. Takske: Unamuno M. de.
Caceria de moscas // La Publicidad. 3.V.1917 // Unamuno M. de. Articulos ol-
vidados sobre Espafia y la Primera Guerra Mundial. Introduccién y edicién de
Christopher Cobb. Londres : Tamesis Books, 1976. P. 88—89.

" Sdanchez Barbudo A. Estudios sobre Unamuno y Machado. Madrid :
Guadarrama, 1959. P. 147.

8 Godoy G. J. Dos martires de la fe segtin Dostoyevski y Unamuno // Cua-
dernos de la Catedra Miguel de Unamuno. 1970. No 20. P. 34.

% Mocmoesckuti @. M. IlosHoe cobpaune counuennti : B 30 1. JI. : Hayka,
1976.T. 14. C. 226. B gasbHejiieM Bce IUTAThI U3 Ipou3BeneHnit JlocToeBCKOro
MIPUBOAATCSA [10 9TOMY M3JaHUIO, C yKa3aHMEM COOTBETCTBYIOIIIET0 TOMA I Yepes
TOYKY C 3aIIATON CTPaHUIIBL.
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PUKY XO0TeJochb ObI, YTOOBI TOT CKaldaJ eMy 4YTO-HUOY[Ab, XOTS ObI
¥ TOpbKOe, cTpalnHoe. Ho oH BApyr Mosda nmpubinsKaeTca K cTa-
PMKY ¥ TUIXO LIeJIyeT ero B ero 6ecKpoBHBIE JeBAHOCTOJIETHIE YCTa.
Bor u Beck oTBeT» (14; 239).

B nosectu «Crsaroit Manyaab Jobpbiit, myuennk»'’ Murens ne
YHaMyHO M3JaraeT caMble BasKHbIe COOBITIA U3 3KU3HY CBAIIEHHN-
Ka nepeBHU BasbBeppe-ne-JlycepHa depes ucnosenb Ankessl Kap-
0aHMJIbA, KOTOpas «BO3HaAMeEpMJach 3aIucaTh [... Bce, YTO A 3HAIO
VI TIOMHIO 00 BTOM dYeJIOBEeKe MaTpMapXaJIbHOTO CKJAZa, KOTOPBIN
3aII0JTHIJI COKPOBEHHEMIITYIO sKM3Hb MO TYyIIV, KOTOPBI ObLI MHE
JYXOBHBIM OTI[OM, OTIIOM AyXa, ¥ KOTOPBIII sk1BeT Bo MHe» (P. 61).

B stux BocmommuaHMAX AHKesa npeacrasiisaeT Manyasa JJooporo
KaK CBAIIEHHIKA, KOTOPbIV B CEMMHAPUY «OTIINYAJICA KIBOCTBIO yMa
Y CIIOCOOHOCTSIMY, HO OTBEPr OJIECTSAIIVE IIPENJIOKEHNA, OTKPbIBaB-
1111e eMY Sy XOBHYI0 Kapbepy, IOTOMY UTO XOTeJ JIMIIb OAHOI'0: OCTaThb-
cay ceba B Banbeepae-ne-JlycepHa, B pogHOI cBoelt nepeBHe» (P. 64).

CBuIETENBCTBO DTOM abCOJIIOTHONM MPEeSaHHOCTYM CYACTBI0 CBOErO
Hapoza MOXKHO YBUIIETH B ClieHe, Korzia 6par AHKeJibl, JIJazapb, BO3-
Bpamaoommrica n3 Amepuky, Berpedaetr Manyana obporo. Jlazapb
OIJICAH B POMaHe KaK IIPOrPEeCCUBHBIN YeJI0OBEK, KOTOPbIV HEHABUIUT
CBAIIEHHMKOB 13-3a TOTO0, YTO OHM JIEPsKaT JIIoZel B HeBeskecTBe. Ero
npespenne K Maryaito JJoOpoMy ITepexoanT, OfHAKO, B BOCXUIIIEHNE,
KOIIa OH JIydIlle €er0 y3HAeT M IIPMBHAET, YTO CBAIIEHHMK «CJIMIITKOM
yMeH, 4T00bI BEPUTH BO BCE, YeMY BBIHY KIeH yuuTbh» (P. 78) muro riesb
Masnysina Jlobporo cocTouT B TOM — II0 cjioBaM fAoHa Manyasnda, —
«4TOOBI IepeBHs Oblyla JOBOJIbHA, YTOOBI BCE JIIOAV OBLIV JOBOJIBHBI
TeM, UTO KUBYT Ha cBeTe. J[0BOJIbCTBO KU3HBIO INIaBHee Becero. HukTo
He JOJI3KEH sKeJiaThb cebe cMepTH, ToKyaa Bor ee He nonwtet» (P. 71).

Oto ybesxmenne Cearoro Manyosna obporo He OCHOBaHO HU
Ha gyze (P. 65), Hu Ha TaliHe uian aBTOopuUTeTe!!, HO Ha COCTpPaZaHUN
nobsu (P. 100). B HawaJse moBecT YHaAMYHO pPacCKasbIBaeT, YTO
«BCS 3KM3HB €ro OblJla cocpeZoToueHa Ha TOM, YTOObI MUPUTh Pacco-
PUBLIVXCA CYIPYTroB, COJMMIKATh HEIIOKOPHBIX NIeTell C POnUTeJIdA-
MM, & POANUTEJIEVl — € IeTbMM 1, CaMOe [JIABHOE, yTellaTh BIIABIINX

10 Unamuno M. de. San Manuel Bueno, martir. Con cuadros cronolégicos,
introduccion, bibliografia, notas y llamadas de atencién, documentos y orien-
taciones para el estudio a cargo de Joaquin Rubio Tovar. Madrid : Ed. Castalia,
1984. B gaJsipHelIeM Bce IMTATHI U3 IIPOU3BEJEHN YHAMYHO IPUBOLATCH 10
3TOMY M3JaHUIO.

1 Cwm., HantpoTus: Kopxonocenxo K. Murens ne YHaMyHO 1 pyccKas KyJIb-
Typa. C. 191-200.
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B YHBIHIME U pa304yapoBaHMeE JIIOZEel U IIOMOraTb BCEM yMMPaTb BO
6istare» (P. 64). Amxena Kapbauniba numet: «J nossxke [...] A onana,
YTO HEBO3MYTUMa A YKUBHEPAIOCTHOCTD AoHA MaHyaJ1: ObLy1a 3€MHOI
Y IPeXO0AAIelt popMoro OeCKOHEYUHOI 11 BEUHOI [1e4a i, KOTOPYIO OH
C repoMyYecKoll CBATOCTBIO CKPbIBAJI OT JIIOACKUX yiell u ryas3» (P. 72).
OTO TparndecKuii xapaxkTep IIOBECTU CTAHET elrle Oojiee O4eBUIHBIM
B ucnoBenu Cesaroro Manyansa Jobporo 6paty AHKeJbI:

{1 3gecp 3aTeM, YTOOBI 0KMBOTBOPATH AYIINM MOMX IIPUXOMKAH, YTOOBI
YUUTb MX CYACTBIO, YTOOBI IIOMOYb MIM JOCMOTPETH 10 KOHIIA COH 0 HeccMep-
TUN, HO He 3aTeM, 4T00bl nxX youBaTh. Hy:XHO 0ZHO — YTOOBI OHM 3KMJIN
BO 3paBuM, & C TAKOM MCTUHOM, C MOEJ VICTUHOM, OHM He MOIJIU ObI KUTH.
IIycts sxmByT. B aTOM 1 cocTout meso IlepkBu — npoby»KIaTh K IKUBHIUL.
VlctunHasa pesnnurna? Beakasd penurua UCTUHHA, IOKYA JYXOBHO OOy K-
aeT K 3KM3HY HapOAbl, ee MCIIOBEYIOIIVE, IOKYAa YTElIaeT X B TOM, UTO
VIM IIPUIILJIOCE POAUTHCHA Ha CBET, YTOObI yMepeTh; U AJA KasKI0ro Hapoza
caMas UCTUHHASA PeJIUTMA — HTO ero COOCTBEHHA, Ta, KOTOPYIO OH COTBO-
pui. A moa? Mosd cocTouT B TOM, UTO A MILY yTeIleHNe, yTellad JPYyTUX,
XOTS TO yTelleHye, KOTOpoe g MOy UM J1aTh, He 1J1s MeHs (P. 83).

CBAIIEHHNK CUMTAET, YTO OH CMOSKEeT CIIACTHY CBOIO IYIITY, TOJIBKO
ecJin criaceT gyury csoero Hapoza (P. 73), m 4To ero meJso He cCOCTOUT
B IPOOYysKaeHMUM Hapona oT «cHa». JJaa Cearoro Manyasina Jobporo
cynbba Hapoma — YKUTH «B MPUBBIYHON CKYAOCTU IIE€PEIKMBAHUIA,
5TO M30ABUT €ro OT JIMIITHUX ¥ HEHYKHBIX MYK. BJaskeHHbI HUIe
nyxom» (P. 84). IlosTomy OH coBeTyeT:

OcraBb ux B 1oxoe! Tak TPYAHO pa3bACHUTD M, I7ie KOHUAEeTCH UCTUH-
Had Bepa M HaumHaeTcd cyeBepue! VI Ham ¢ ToOO TpyLHEe, 4eM KOMY-Jn0o.
OcTaBb UX B [IOKO€ — IJIaBHOE, YTOOBI MM OBLJIO YEM yTEIIaThbCA. JIydie yoK
M BEPUTH BO BCe, Ja’Ke BO B3aVIMONMCKJIIOUAIOIIVe Bellly, YeM HJ BO UTO He
BepuThb. Bee aTM paccyskaeHns, YTO, MOJI, TOT, KTO BEPUT B CJAMUIIIKOM MHO-
roe, B KOHIIe KOHIIOB COBCEM yTPATUT Bepy, UAYT OT nipoTectaHToB. He Oy-
IeM npoTecToBaTsh. [IporecTsl ry6aT dyBCcTBO HOBOILCTBUA (P. 88).

Tlozsxe ymupatommit Caroit Manyosnb Jobprlit cMor yoeamnTb
arencra Jlazaps, 4ToObl OH OECIIOKOMJIICA O TOM, «4TOObI ObLIIO He-
HBIM JIIOAAM yTelleHe B KU3HU, ‘-ITO6bI BepuJM OHM B TO, BO 9TO
s He Mor nToBepuThb» (P. 93), m 7aTh cBoOeMY HapOAy CJIENYIOUIYIO 3a-
noBedb: «HuBuTe B Mupe u noBosbcTBe» (P. 95).

Vcexona n3 sront smmunoit npamel CBartoro Manyssa Hobporo,
HEKOTOpbIE aBTOPbI YTBEPIKIAIOT, YTO MOKHO CPaBHUTH BTU JBA
npousBeneHns. Takoe TOJIKOBaHNE HEJb3:A, OGHAKO, IOATBEPINUTD,
€CJIM PacCMOTPETh KOHTEKCT, B KOTOPOM OblIM HalMcaHbI 00a TeK-
cra. TakuM obpaszoM, B TO BpeMd KaK «Beaumkuii MHKBU3UTOP» —
5TOo IpAMas KpuTuka JJoctoeBckoro B agpec Karosraeckoi 1ieprBu
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U ee TOCIIOACTBA, OCHOBAHHOTO «Ha 4YyJe, TaliHe U aBTOpuUTEeTE» (14;
234), «Cparoit Manyasb Jlo0pblil, MyUeHNK» — DTO JIUTepaTypHOe
U [IO3TOMY NOAUMUYECKOe BbIpaskeHMe? GOroCJI0BCKOI yOerKIeH-
HOCTY YHAaMYHO B HEOOXOAMMOCTM JIXKM, «CHa» OJIA MUPA U COLV-
aJIbHOM rapMoHNn. B cratbe nox HazBauueM Almas sencillas («IIpo-
CTBbIE NYIIN») YHAMYHO yTBEPIKIAET, UTO «HAJ0 OYAUTH CIAIIETrO,
KOTOPOMY CHUTCS COH SKM3HIU» U HEJIb3s 00ATHCA 3TO JIeJIaTh. OTO
npobysKaeHre oT oOMaHa TeM He MeHee HUKOTIa He CMOTJIO OBbI OKa-
3aTh BJINAHNE Ha HApOJ, Tak KakK «KOrJa MuJjocepnaye oOMaHbIBaeT
HaApOJ, He BasKHO O0'bACHATH €MY, UTO er0 0OMaHbIBAIOT, TAK KAaK OH
OyzmeT BepuThb B 06MaH, a He B mekJygapaiun. “Mundus vult decipi”;
Mup xo4deT O6bITh 00MaHyTEIM. Be3 oOMaHa Hapon He npokuBeT. Kak
” caMa KU3Hb — pa3Be 3T0 He oOMmau?»". 3HaHMe mpaBIbl — 9TO
4TO-TO OOJIeBHEHHOE, MPU3HAET YHAMYHO. «JTO TaK OOJIBHO —
cmoTpeTh Ha npaBny! CrpainHasd, na, 9Ta MeTaduamMdecKas UIn
PeSUrno3Has TOCKa, CBePXbeCTECTBEHHAA [Te4ab, HO OHA JIYdIIle,
qyeM JIMMO». OTOT JIUMO BCE 3Ke JOJKeH ObITh eCTECTBEHHBIM COCTO-
AHMEM Hapojia, «IIPOCTHhIX, AeTCKuUX ayu». [Touemy? «IloTomy uTo
OenHBIE OOJIPKHBI KUTh. 3aueM? He Haz0 3aCTaBJIATEH UX CEPHE3HO
3aJaTbCA BOMPOCOM “3aueM?”, TIIOTOMY YUTO TOTJA OHM II€PECTAIOT
SKUTD KMB3HBIO, KOTOPAA 3aCIyKMUBaeT ObITh PoskuToi» (P. 98).
17151 TOro YTOOBI HOHATH CMBICJI 9TUX CJIOB, HEJIB35 3a0bIBATh, YTO
YHaMyHO HamucaJl CBOIO II0BeCcThb B KOHIle oceHM 1930 rona, korga oH
BEPHYJICA VI3 CBOETrO M3THAHUA VM CMOT YBMAEeTh BOOYMIO IIOJIITHYEe-
cKylo curyauuio B Vicnauun™. Tak npusHaeTcA OH B IIPEAUCIIOBUL
K MCIIAaHCKOMY M3JAaHUI0 « ATOHNSA XPUCTUAHCTBA», KOTOPOE OH HAIIN-
caJi B TO sKe BpeMd, uTo 1 «CBaToro Manyasa JJobporo, My deHnKa »:

12 Nyt YHAMYHO JuTepaTypa U HOJUTUKA — OXHO 1 To ke. Cm.. Unamu-
no M. de. Poesia y politica // La Voz de Guiptzcoa. 31.V.1934 // Unamuno M. de.
Obras completas ... T. XI : Meditaciones y otros escritos. Madrid : Afrodisio
Aguado, 1962. P. 686—688.

B Unamuno M. de. Almas sencillas // Ahora. 21.X.1933. P. 11. Cm.: Unamu-
no M. de: 1) A los cabreros y no a los carboneros // E1 Sol. Madrid. 16.1X.1931 //
Unamuno M. de. Obras completas... T. X : Autobiografia y recuerdos personales.
Madrid : Afrodisio Aguado, 1961. P. 932; 2) Sobre la «claridad grosera» // Varios
diarios espaifioles. 23/24V1.1934 // Unamuno M. de. Obras completas ... T. X.
P. 1010. ITosTomy B moBecTu AHikesia roBoput Jlazapio, 4To «0 HAPOLA CJIOBA
He IOXOJAT, 0 HapoJa AOXOLAT TOJBLKO [...| mesa. IlonpoboBaTh N3JIOMKUTDL UM
BCE DTO — TO 2Ke caMoe, YTO IOIIPOoOoBaTh IPOUNTATE BOCBMUJIETHUM JETAM
CTpaHMUKY U3 cBATOro @omMbl AKBMHCKOTO... IT0-jaaTbiHM» (P. 98).

4 Cm.: Butt J. Miguel de Unamuno. San Manuel Bueno, martir. Londres :
Grant & Cutler / Tamesis, 1981. P. 26, 31.
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Ilocsyie Toro Kak A HamMCaJ ¥ OIYOJMKOBAJ 9Ty KHUTY Ha (DpaHITy3-
CKOM sA3bIKe B (peBpaJe 1930 roxa, A AyMaJ, 4TO CMOT'Yy BEPHYTLCA K MOeil
Vlcmanmu, n a BepHyJica K Heil. VI a BepHyJicA, 4TOOBI BO30OHOBUTDL 37€Ch,
BJIOHe PonuHbl, MOM IpaskJaHCKMe KaMIIaHUY, WJIN, €CJM XOTUTE, MOM II0-
JUTUYECKMe KaMIaHun. VI B 3To BpeMs f IIOYyBCTBOBAJI, YTO KO MHE IIPN-
XOAAT MOM CTaphble, WJIN, JIydIlle CKa3aThb, MOV BeUHBIE PEeJIUTVO3HbIE MYKN
U B pasrape MOMX IOJUTUYECKUX BBICTYILJIEHMII IPOLIENTaJ MHE T0JIOC:
«V mmocJie »TOro0, 3a4eM Bce 3T0? 3agem?»,

BBuy TOro 4TO B MCIIAHCKOM OOIIIECTBE JOMMHMPOBAJIO ITOJINTH-
YecKoe «oTdasgHyue»’, YHaMyHO IepeoCMBbICIIII CBOV [IOJIUTUYECKNE
U, CJIeIOBATEJbHO, OorocsoBekme no3uimy. O0paliiad BHUMaHNE Ha
OTCyTCTBUE MJIJIIO3UN U OT4HaAHME, TOCIIOACTBYIOIMX B VICIIAHCKOM
obrrectee’’, ucnaHcKkmit pusocod Pacro3HAET OMAaCHOCTb, KOTOPYIO
PEBOJIIOIMA IPEICTABIAET KaK JJIA VICIIAHCKOTO HApOJa, TaK U JIJIA
XprCTMaHCKOM IyBumaanyn'®. I10aToMy OH HamycaJI B IIPEUCIIOBUN
K «Caromy Manyautio JIoOpomMy, MydeHNKY», UTO «BJIOKUJI B 3Ty 10—
BECTh BCE CBOE TPArn4ecKoe IyBCTBO IOBCEIHEBHONM sKU3HM»® 1 4TO
peds uzeT o npobJeMe «0CO3HAHUSA COOCTBEHHOM JIMIHOCTM».

«Beaukwuit uakeusurop» y Xoce JI. JJomeca Apanrypena

Xoce JIync Jlonec Apanrypes (1909—1996) untaeT JlocToeBCKOro
[JIaBHBIM 00pa30M ¢ (PUII0CO(PCKOI U PEJIUIUMO3HO TOUeK 3peHuA?.
OcHoBHasA 006J1aCTh MCCJIeNOBaHNIT HTOTO IIpodpeccopa 3TUKY B YHU-
Bepcurere Kommyrence B Maznpuie — 9T0 aHAJN3 OTHOLIIEHNIA ST~
KM ¢ pesurueit. IlpuMepamn 5TOi MHTEJIJIEKTYaJbHOM PaboThl AB-

5 Unamuno M. de. Del sentimiento tragico de la vida ... P. 178.

16 Cm.: Unamuno M. de. Almas sencillas. «Otuasune» (desesperacion) — 3To
TeXHUYECKNI TepMIUH y YHAMYHO, IPM3BaHHBII O PeeINTh HUTMIIN3M DIIOX .
BaskHBIM 115 IOHMMaHMA 3HAUEHNMA DTOM KOHIENIINNM ABJIAETCA COepIKaHue
VHTEPBbIO, KOTOPOE AaJl YHaMYHO 32 HECKOJIbKO fHel 1o cmepTu. Cm.: Kazantza-
kis N. Del monte Sinai a la isla de Venus. Apuntes de viajes // Kazantzakis N.
Obras Selectas, II. Barcelona : Planeta, 1974. P. 1148—1151.

7 Cm.: Unamuno M. de. (Hambre...? // El Sol. Madrid. 30.IV.1932.

8 Tak HaZO YMTATH OOJIMYINTENBHYIO pedb YHaMmyHo (Unamuno M. de. San
Manuel Bueno, martir. P. 89—90) mpotus nosmrndeckori npusepexkersocTy Karosm-
YeCKOJ IIePKBM, KOTOPYIO BIIOJIHE MOKHO VMICTOJIKOBATh Kak KpUTHKY avant la lettre
TOrO, YTO BIIOCJIEICTBMY CTAHET M3BECTHO KaK «Te0JIOrus 0cBObOKAeHMA». CM. 00
atom: Zahareas A. N. Unamuno’s Marxian Slip : Religion as Opium of the People //
The Journal of the Midwest Modern Language Association. 1984. Nr 17.1. P. 16—37.

¥ Unamuno M. de. San Manuel Bueno, martir. P. 52. Cm. Takske: Baah R.
Miguel de Unamuno and the Art of Apocopation // Revista Hispanica Moderna.
2003. No 56. P. 17-27.

2 Unamuno M. de. San Manuel Bueno, martir. P. 56.

21 TocTOoeBCKOro ApaHIypeH IUTUPOBAJ B (PUIIOCOPCKOM KOHTEKCTE YoKe
B cBOeM TeKcTe 00 aTuke 1958 roza.
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nsr0TCA ero auccepraima El protestantismo y la moral (1954), Etica
(1958), Etica y politica (1964), Moral y sociedad (1966) u ocoberro El
cristianismo de Dostoievski («XpuctuascTso JlocTOEBCKOro»).

Ina AparrypeHa J[oCTOEBCKMII — 3TO He «IIMCATEJIb-IICUXO-
JIOT», KaK HEITPaBUJIBHO IIOAYEPKIBAeT TPAAUIIMOHHOE TOJKOBaHME.
Y JocToeBCKOro mprnodpeTaeT UCKIIOYNTENBHYIO BAKHOCTD TO, UTO
VICTIAHCKUIT (puiocodp Ha3bIBAET «IIOTPAHUYHON CUTyaIlMel», KOTO-
pas onpenesdgeTcA He KaK «IIPOCTO “IICUXMYECKasa”’, a Kak peatib-
HadA CUTYyalud; HO 9TO He 3HaUUT “dart”’ nan “ceegenua’. Cumya-
YU 3HAUNUT HAL00UMDBCA BHYMPU Hee, B TIOJOOHOM CMBICJIe Kak “a”
y Oprera u I'accer, T. e. Kak HeZeauMoOe A U MOe 00CTOATEJIECTBO»
(P. 11). B aTom cmeicsie locTOEBCKUI, BEPOATHO, ABJIAETCA «aBTO-
POM CUTYAI[MOHHOTO POMaHa B DK3UCTEHIIMAJIBHOM ¥, B KOHEYHOM
UTOre, B METa(PU3NUECKOM CMBICJEe 3TOr0 BbIpaskeHua» (Ibid.).

OK3UCTeHIMaaM3M J[0CTOEBCKOrO He cjeAyeT II0 TOoi IpUUMHE
TIOHMMATh HU KaK IICMXOJIOTMIO, HU KaK COLIVIOJIOTMIO, a KaK «MOorydee
U3BEpPKeHNEe VPPAIVIOHAJILHOTO, HEIIOCTVIKMMOTIO IIPOTHBOPEYNd de-
JIOBEYEeCKOJI TYIIIN, TO, YTO Ha3bIBAJIOCH IIepe] HUM I II0CJIe Hero OyzeT
CHOBa Ha3bIBAThCA aK3ucmenyuets (existencia)» (P. 13). Takum obpa-
30M, VICXOAA M3 IIPEIIOJOMKEHNSA, UTO «9K3UCTEHIMAJNEM ObLI ecTe-
CTBEHHBIM COIO3HMKOM XpuctuaHcTBa» (Ibid) n uro JocToeBckmit —
9T0 MIyDOKO XPUCTMAHCKMII IMcaTeN b, MCIIAHCKUI (PMJI0CO(p KBaJIM-
UIMPYET €r0 TBOPYECTBO KAK «3K3UCTEHIIMAJILHOE XPUCTUAHCTBO»
(P.13, 95), m yrBepernaet, uTo «boprbda 3a Bora 11 0lHOBPEMEHHO IIPOTYUB
n'y Bora saBaserca aprymerTom pomaHsa JJocroeBckoro» (P. 95).

K sTOMy «3K3UCTEHIIMAJBHOMY XPUCTUAHCTBY» JlOCTOEBCKOIO
MOYKHO IPUOJIM3UTHCA Yepes ero JUTepaTypHble Ipou3BegeHn (T. e.
«BEPY» UJIU XPUCTHAHCKOE 9K3UCTEHIIMAJIbHOE CBIeTeIbCTBO; P. 19)
nau depes ero «J[HeBHUK IMcaTessd», KOTOPbII ApaHTypeH OIMChI-
BaeT Kak «IIPeANMCHIBAIOIIYIO PAIl/OHAIN3A VIO, KaK JTOKTPUHAIb-
HYIO «IIPOTpaMMy», KOTOpas onpeesideT UIeifHOe coepsKaHye ero
POMaHOB. OTHU ABa IIYTU K XPUCTUAHCTBY JJOCTOEBCKOI0O — OHM He aH-
TaroHMCTUYECKNe, a NONOJIHUTEJbHbIE, XOTA ApPaHI'ypeH IIpu3Ha-
€T, YTO TOJIBKO Yepe3 ero PacCKasbl 11 POMaHbI MOKHO BOCIIPUHATD
«CYILIHOCTb XPUCTHAHCTBA B TBopuecTBe JJocToeBckoro» (Ibid.).

Kak u YaamyHo, ApaHTI'ypeH onuchiBaeT Bepy y JOCTOEBCKOro He
KaK IIPOCTyIo Bepy B Bora, a Kak «IpaMy Bephl B MHYIO JKI3HbB, B Oec-

2 Aranguren José Luis L. El cristianismo de Dostoievski. Madrid : Taurus,
1970. B nasbHeliIIeM Bce IMTATHI U3 IPOU3BENeHNIT APaHTypeHa IPUBOLATCA
110 9TOMY U3JAHUIO.
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cveptue» (P. 19). Hapany c Bepoit ecTsb Jit000Bb, KOTOpadA ONpeaesida-
eTcsA KaK eAVHCTBEHHAA CIUJa, IT03BOJIAIAA yOeIUThCA B CYIIECT-
BoBauuy Bora u 6eccmepTusa nymm, Kak yTBepskgaerca B «Bparbax
Kapamaszoserx» (P. 20). 3To nponsBenieH1e, KaK 1 Bce TBOpUecTBO Jlo-
CTOEBCKOT0, CBUIETEJILCTBYET O TOM, UTO €T0 LIeJIbI0 ObLJIO He OmucaTh
IIPEKPACHBII MUP Bepbl, MUP BEPYIOILIET0 YeJIOBeKa B 3TOV 3€MHOII
SKM3HI, a TIOKa3aTh, YTO IIPOVICXOANT, KOIZa YeJIOBEK II0JIaBJIAeT BEPY,
T. €. KOT7Ia BOBHMKAET COCTOsAHME, B KOTOPOM 8ce pasdpeuwrero (P. 24).
ITO «CIesaTh JTOKa3aTeJIbCTBO HecyllecTBoBaHMuA Bora» (P 28)
00'bACHSAET HE TOJIBKO, YTO PYCCKUI IIMCATENb BEIHYYKAEH «yTBEPIK-
JaTb OOHOBPEMEHHO U AbsABoJIa, 1 Bora u ero orpunianue» (P. 29), Ho
TaKiKe, YTO 3a7yMaJl CBOMX T'E€pPOEB KaK «XPaHMJIMIIE», 3aII0JHEHVe
TPaHCLEHAEHTHAMI: «HINYeM, JEMOHOM MM AHTUXPUCTOM, XPIUCTOM,
Borom» (P. 95). To ecTb «ero TBOPYECTBO KOHCTUTYTUBHO OTKPBITO
K TPaHCLEHIEHTHBIM, OCOOEHHO PeUr1o3HbIM peasnuam» (P. 93). Cie-
JI0BaTeJIbHO, APaHI'yPEH CUMTAET, YTO «BCE M KAYKAbIL M3 DTUX I'ePOeB
SKMBYT He ’KaJies CIUJI, OHM PEe3KO IEPeXONAT K IIPOTUBOIOJIOKHOMY
HaCTPOEHMUIO MJIM, YTO TaK’Ke HacTO, OHM pasOpBaHHbBIE, OHU SKUBYT
cpeny “nByx 6e3mH” BK3MCTEHLMAJBHON NMaJIEKTUKY, KOTOPOI, Oe3
YMOJIRY, IToziBepraJji ux JocToeBCKMit MM, ecIy XOTUTe, Ha KOTOPYIO
oy “obpeuensr’» (P. 94). Tak noKa3bIBAIOT BCe HUTMJIVICTUYECKE Te-
PO € UX KpM3MUcaMy U IpodseMamy, KOTOpble MOYKHO HATI B TBOP-
YeCTBe PYCCKOro IMCaTeIs, JIyUIIM IPYMEPOM Yero ABJAeTCA OYHT
VIBana Kapama3sosa. Ha camom nesie B pasrosope VIBana Kapamazosa
¢ Opatom AuJerrreii o 60 B MUpe U CTPaJaHUAX AeTell HanboJsiee ApKO
MIPOABJIAETCS, [0 MHEHMIO ApaHTypeHa, uTo AJ1A JJoCTOeBCKOro pelre-
HIe Te3McoB JIBaHa IPOXOANUT He Yepes3 3TUKY MJIM MOpaJib, & Yepes
peauzuto®. lericTBUTENBHO, 471 JIOCTOEBCKOTIO «KaTErOpM3a1iisa BCEro
peaJIbHOTO — U MeaJIbHOTO — BCeryia 3aKaHunBaeTcda B pesuruin. Boe
cywecmaeyem ¥ Bce HaZIO IIOHATD U3 9TOr0 yTBepskIeHusa» (P. 32).
Penurmosnoe ob6bACHEHME DTUYECKO, COIMAJIBHO-TIOJINTIYEE-
CKOI1 1 prsocodpckoit mpobaeMaTuky y JJocTOEBCKOro mpeicTaBJIEHO
B «BesmkoM MHKBU3NUTOPEY», TEKCTE, KOTOPBIN COIVIacHO ApaHTypeHy
JIMTEePaTyPHO MMEET BCe CBOE 3HAYEHNE, TaKe ECJIN <Er0 IPeyBe-
yeHHOe “m300paskeHyVe” KaTOMMUIM3Ma, M300paskeHye MeKIy WH-
KBU3UTOPCKUM U ME3YUTCKUM BEPOIO, KOTOPOEe AECTBOBAJIO MeyK-
LIy aHTUKJIEPUKAJaMI Pa3HbIX CTPAaH» ABJIAETCH IIOJIHOCTBIO «aHa-
XpoHNYHLIM» (P. 65—66). Besmkuit MHKBU3UTOP, a CJIEHOBATEJILHO,

2 Cm. tarske: Mepesckosckuti [I. C. JI. Tosicroit u JoCcTOEBCKMIL / U3A. TIOA-
roT. E. A. Aagpymenko. M. : Hayxka, 2000. C. 268.
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¥ KPUTUKA KaTOJMYECTBA IIPOUCTEKAET, MuilleT ApaHTypeH, U3 He-
noHMMaHuA JlocTOeBCKUM COOBITII CBOETO BPEMEHN, KOTOPhIE OH IC-
TOJIKOBAJI KakK «00pb0y 3a penuruio» (Ibid.), Bcaencreue uero «ViBan
Kapamasos, paccmaTpuBad Bemkoro MHKBM3UTOPA KaK IPEIIIecT-
BEHHUKA CBOEIT UIEO0JIOTUH, SBJISAETCA HOCTAJIBIMIECKIM PEJIUTI03-
HBIM “ocTaTKoOM” 0e3003KHIKOB OKO0JIO cTa BeKOB Haza» (P. 65).

TeMm He MeHee, eCJI B TEKCTE 0TKa3aThCA OT PEJIUTMO3HOI0 YTEHUA
7 00paTuTh BHMMAHME Ha COZEpsKaHle, Ha «IIOCJaHme», ApaHurypes
cunMTaeT, 4YTo «BesMKuii MHKBU3UTOP» OCTAETCSA aKTyaJbHBIM, KaK
3aMeTHO B 3aIlaHOM o0IiecTBe: «“COBpeMEHHBIN peasm3M’, 0 KOTO-
POM TOBOPMJI TOT TEKCT, BOCTOPKECTBOBAJI B IIOJIHOM Mepe: Ooprba 3a
cBoboy — 3T0 yromuTesasHO» (P. 67). IIpuunHa 3TOro 3akJarodaeTcsa
B TOM, 4TO Jitogu XX Beka 0oJbllle He 06eCIIoKoeHb! BorpocoM o Bore,
«OHU —y3Ke— He TOJIbKO aTeNCThI NI AaHTUTENUCTDL: OHI OTBOPadYMBa-
oTea ot Borar (P. 101). Hurninsawm sBjisieTcsa 6eCCIOpHOI peasibHOC-
TBI0, 160 «nagoc dTOro BeiOOpPa [MeKAY cBOOORON 1 Xy1eboM]|, KOTO-
PpBlit elrie ObLJI aKTyaJIbHLIM COPOK, TPUALIATD JIET Ha3a k], TOYKe UCYea.
Ceromus JIr001, Ka3aJoch Obl, “cBOOOAHO" OTKA3bIBAIOT OT CBOEI CBO-
007161 B 00MeEH Ha XJ1e0, 6e30macHOCTb M, B KOHEYHOM CHeTe, CIaCThe»
(P. 66—67). IloaTOMy MOYKHO CKa3aTh C CETOAHAIIIHEN TOYKY 3PEHUS,
uTo «VIBan Kapamasos 6611 HauBHBIM aTencToM» (P. 67), Tak Kak To-
My HOBOMY dYeJIOBEKY OO0JIbIIIe He HYKHO OpaTh CBOOOAY C IIOMOIIIBIO
HaCUJINSA, BJIACTY, YyJa MJIV TallHbl.

ApaHTypeH TaKyKe KPUTUKYET II0JIOKMUTEJIbHOE MIPENJIOKEHNE
VIBana KapamasoBa, KOTOPBIII CKpBhIBAeTCA 3a TON 1103Moi1 0 Be-
JIMKOM MHKBUBUTOPE, U YTBEPIKAAET, uTO «“aubepasnsm” He KOp-
MUT, YTO JIFOAY HE MOTYT $KUTHb MOABKO CBODOJION 1, TOPa3io MEHb-
11e, POCKOWDBI0 CBODOABI, KOTOpad NpeJHa3HAYEHA NIJI HEMHOTUX
n30paHHbIX, B TO BpEMS KaK y OCTAJIbHBIX, ¥ OOJIBIIION MaCcChl, HET
peaJsibHOII cBOOOALI 1 XJeba» (P. 68).

3akJa0ueHne

VaTepnperanmsa mosmbl «BesmKkoro mMHKBU3UTOPa», KOTOPYIO
npepJsaraioT kak Mwuresnp ne YHamyHo, Tak u Xoce Jlyuc Jlomec
ApaHrypeH, ABJAETCA CBUAETEJIbCTBOM HEe TOJBKO PEJIUTMO3HOTO,
HO ¥ OTHOBPEMEHHO INIyOOKO IOJIMTIYIECKOr0 U COI[MAJIbHOTO XapaK-
Tepa uccyaenoBanuda 1no JocroeBckomy B Vicnanum. g YHaMyHO
JlocToeBcKMil ObLI B HEPBYIO OUYEPEAb MOJUTUUECKUM MbBICJINTE-
JIAM, IIPOPOKOM OOJIBIIIEBMUCTCKONM peBosronuu 1917 roma. Baaro-
zapsa locToeBCcKOMY OH cMOr 3HaTh Poccuio m jydine NOHATH Ay-
XOBHYIO CUTyaI[uio ero BpeMeHn. Ha caMoM ZieJsie, 0CTaBJIAA BOIIPOC
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«Beauxuti unxeuzumop» . M. locmoesckozo...

0 ToM, geiicTBUTeNbHO Jiu «CBaATot Manyasnb JJoOpblil, MydYeHNK»
OblJT HaIMCaH HEIIOCPEACTBEHHO IIOJ BIMUSHMEM YTEeHU:A YHaMYHO
«BeJiMKOro MHKBU3UTOPAa», HeJIb3A OTPULIATE, YTO MOJIeJIb CBAIIEH-
HMKAa, KOTOPBIVI He BEPUT, HO IpeObIBaeT HApPOJ B BEpPE, OUEHb II0-
x03x. HamepeHne, oiHaKO, COBEPIIIEHHO MHOE, TaK KaK YHAMYHO He
npeTeHAyeT Ha KpuTuKy Karosmmygeckoii repkBu. VIcTOKY 3T0M 110-
BECTM HaJI0 MCKATh B Pa304apOBaHMUN YHAMYHO IIOJIUTIKOM ITePBbIX
MmecaAneB Bropoit Pecrtyosuku Vcnauum, koTopasd oberiata 6e3 Ka-
KOJ-J1100 OIIpeiesIeHHOMN LIeJIN «MJIJTI03UN YJIyUIlIeHUA 00IIecTBa,
VI B ABMMKEHNAX aHAPXMCTOB 1 KOMMYHICTOB, KOTOpPbIE, C X aKTa-
MM TEPPOPMU3Ma, PACIPOCTPAHAIN HUTUIIN3M B 00II1eCTBE, KOTOPLIN
YIPOXKaJ YHUYTOMNUTD XPUCTUAHCKYIO LMBUIIM3aIMIO.

B T0 sxe Bpemsa aiya ApanrypeHa JlocToOeBCKMI TPeICTaBIAET CO-
6071 TITyOOKO XPUCTMAHCKOIO MbICIMTENA. Ero TBOp4YecTBo oTpaskaeT
TO, 4YTO ApaHTypeH Ha3bIBAeT «3K3VICTEHIIMAIIBHBIM XPUCTIAHCTBOMY,
KOTOpPOe MOXKHO HaOJII0IaTh IIPesKe BCEro B €ro poMaHax, rie Jlocro-
€BCKOr0 IIOKa3aJl, YTO IIPOMCXOIUT, KOTAa UeJIOBEK IIOJaBJAET BEDY,
T. €. KOTJla BOBHMKAET COCTOsSHNE, B KOTOPOM gce padpewero (P.24). He-
CMOTPS Ha CUJIbHBINM IIPABOCJIABHBIN KOMIIOHEHT M €T0 PeJIMIVO3HbIN
danatuam (cM. p. 40), KoTopbIiil TpuBes JJoCTOEBCKOTO K (hOpMIpPOBa-
HUIO PEaKIMOHHOM IO TUYECKOM MBICIN (CM. p. 53, 90), aKTyaJIbHOCTD
€T0 IIPOM3BENIEHUI ABJIAETCA HEOCIIOPVIMON, O YeM CBUIETEJbCTBYET
VIMEHHO eTo TeKCT «Besmknii mEKBU3MUTOP». CBOOOAA IIepecTasia ObITh
LIEHHOCTBIO JJIA 3allaJHOTO YeJIOBEKa, KOTOPBIN, «KayKeTC:d, PeIlnJ
IpeBpaTUTb KaMHU I Bce Ha XJeb, TO ecTh Ha TOBap NoTpebJeHMd»
(P. 101). OT0 «BCe», yTBEPIKAAET ApPaHTYPEH, BKIIOYAET B ce0A TaKKe
penuruio, KOTOpyo Hapoy IoTPebsIdeT «B PesKyMe CIIOKOMCTBUA WJI
aVichopny, B 3aBUCUMOCTY OT TeMIIepaMeHTOB 1 HacTpoeHwuit» (P. 101).

CoryacHo Apanrypeny ominbxa JJoCTOeBCKOro COCTOANA B TOM,
YTO OH IIOBEPMJI, YTO YeJIOBEK MOJKET SKUTb TOJIBKO cBobomoit. Ho
TaKiKe OIMOAI0TCA U Te, KOTOPhIE YTBEPIKIAI0T, YTO YeJIOBEKY «JI0-
CTaTOYHO ¢ XJ1Ie60M, TeXHOJIOTHEN, TTOTpebaeHmneM, “0J1arocoCcToOAHN-
em”» (P. 101). Sacayra u Besmdne PyCcCKOro mmcaTea 3aKJII0YaI0TCA
OIHAKO B TOM, YTO, HECMOTPS Ha €ro OMIMOKM, ero IPOM3BeeHNA
MIPOJOJIKAIOT OBITH IIOJIHOCTBIO COBPEMEHHBIMN, KaK IIOKa3bIBaeT
«BesMKkmit ”HKBU3NTOP», TEKCT, B KOTOPOM «MBI MOYKEM HalTV BCET-
Jla CJIOBO [...], KOTOpOe oTBedaeT Ha Hallle HeCIIOKOVICTBO, CJIOBO, KO-
Topoe HaM HyskHO» (P. 102). JIMeHHO 5TO ABJIAETCA 3HAKOM BEJIMIKOTO
nycaTelid, «<4TO €T0 CJIOBa IIPOJI0JIFKAIOT TOBOPUTh, KOTJa ero aBTop
yoKe MOoJIdaJl, 4TO €T0 CJIOBa TOBOPAT TOYHO TO, UTO OH CO3HATEJIBHO
He MOT Jaske nmonospenathb» (P. 68).



Nel Grillaert*

THE FINAL WORD CANNOT BE SAID:
APOPHATIC CONSCIOUSNESS IN DOSTOEVSKIJ’S
THE BROTHERS KARAMAZOV

Dostoevskij’s artistic reception [of Christ] is
amazing. Christ is silent all the time,

he stays in the shadow.

An affirmative religious idea

cannot be expressed in words.!

While the religious dynamics of Fédor M. Dostoevskij’s fiction
are broadly recognized, there remains much debate about the
precise denominational character of the religion expressed in his
writings.? His severe attacks on Western Christianity and the
undeniable prominence of Eastern Christian motives in his works
logically suggest his confession: Dostoevskij was undoubtedly
a committed Orthodox Christian. According to his own account,
he was already at an early age steeped in the Gospels and the
Russian liturgical and devotional tradition.? Still, since the writer’s

* Dr. Nel Grillaert is an independent scholar and is affiliated with the Uni-
versity of Antwerp (Belgium).

! Berdjaev, [1923] 1991:125. «VI3yMuTesieH XyLosKeCTBEHHDII IIPUEM, K KO-
Topomy npuberaet JJocToeBckuit. XpUCTOC BCe BPpeMA MOJYUT, OH OCTAETCH
B TeHu. [losoKuUTEeNIBbHAA PEINTMO3HAA UeA He HAaXOAUT cebe BBIPAYKEHNUA
B cJi0Be. VicTHA 0 cBoOOZe HEU3peUeHHa .

2 All quotes from and references to Dostoevskij’s works in this article are
from the Polnoe Sobranie So¢inenij v Tridcati Tomach (compiled by the Institute
of Russian Literature of the Academy of Sciences of the USSR, 1972-1990), cited
as PSS, followed by the volume and page number. English translations are by
the author. Transliteration follows ISO/R 9.

3 In the Diary of a Writer for 1873 the writer recalls his religious back-
ground: «I came from a devout Russian family, [...] In our family, we knew the
Gospel almost from the cradle» («fI mponcxonni ns cemericTBa pycckoro u 6Ja-
rogecTuBoro. [...] MbI B cemericTBe HalreM 3HaJu EBaHresue 4y Th He C IIEPBOTO
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own time, it has been commented at several occasions that the
religious subtext in his works is not always conform to and at
times even challenges official Orthodox discourse. Dostoevskij’s
contemporary and fellow writer Evgenij Opocinin jotted down
in his memoirs the rigorous verdict concerning Dostoevskij of a
priest called Aleksej: «This writer is harmful [...] and worst of all
is that the reader through all this sees that the author is ostensibly
a believing person, even a Christian. In reality however, he is not
at all a Christian»* Especially his magnum opus The Brothers
Karamazov, in which he intended to write down his religious
views for once and for all, turned out to be a source of controversy
among the Russian clergy and awakened feelings of suspicion
and reservation in ecclesiastical circles. The religious philosopher
Konstantin Leont’ev, who died a monk in 1891, seriously questioned
the authenticity of Dostoevskij’s portrayal of the Russian monk:

It is true that, even in The Brothers Karamazov the monks don’t talk
quite like, or, more precisely, not at all like very good monks talk in reality,
whether here in Russia or on Mount Athos, whether they are Russian, or
Greek, or Bulgarian. And it is true that, somehow, very little is said about
divine service or monastic duties; there is not a single mass, not a single
prayer... [...] This, we think, is not the way all of this should have been
written about (Leont’ev, [1880] 1997:87).°

Although Dostoevskij — unlike his contemporary Lev Tol-
stoj — consistently avoided explicit provocation and polemics with

nercrBa») (PSS 21:134). The Dostoevskij children learned to read from the
religious primer One Hundred and Four Sacred Stories from the Old and New
Testaments. Every family outing in Moscow was to the centre of religious life,
the Kremlin, and every year the Dostoevskij’s made a pilgrimage to the Troj-
ca Monastery for the festival of St. Sergius, taking part in all the services and
rituals (Frank, 1979:42%)).

*«BpenHublit 370 ucatedib! [...] VI XxysKe BCero To, 4To 4UTATENb IIPY BCEM TOM
BUJIMT, YTO aBTOP YeJIOBEK AKOOBI BepyOINii, faske XpUCTUAHNH. B nejicTBu-
TEeJIbHOCTH K€ OH BoBce He xpuctuannu» (In Opodinin, Besedy ¢ Dostoevskim:
Zapiski i Vospominanija. Quoted in Kunil’skij, 2001:420).

5 «IIpaBaa, n B “Bparbax KapamazoBbix” MOHAX¥ TOBOPAT HE COBCEM TO
NI, TOYHEE BbIPa’KasiChb, COBCEM HE TO, YTO B JECTBUTEJBHOCTY TOBOPAT
OYeHb XOpOIIMe MOHaXM U y Hac, M Ha AQOHCKOI rope, 1 pyccKue MOHaXH,
u rpedeckne, u 6osarapckue. [IpaBaa, ¥ TyT Kak-To MaJio roBopuTca o 6oro-
CJLY°KEHMY, O MOHACTBIPCKUX IIOCJYIIAHNAX; HI OJHOI [{€PKOBHOI CIyIKOBI,
HU ojxHOro MoJjebHa.. [...] He Tak 6p1, mosiosxkmm, 060 BceM 5TOM HYKHO ObLiIO
JICaTh.
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the ecclesiastical establishment, the writer was in conservative
circles reproached for being «insufficiently Orthodox» and seemed
to evoke «uneasiness, if not suspicion» amongst many members of
the church hierarchy (Pattison & Thompson, 2001:6—7).

The debate on whether Dostoevskij’s Christianity belongs ex-
clusively to and fits in the strict ecclesiastical framework is also
actual in present criticism. Referring to conversations with arch-
bishop Anthony Bloom, Sven Linnér voices the archbishop’s opin-
ion that «to regard Dostoevskij as a «teacher of the Church», as so
many have wanted to do, is in his [Bloom’s] opinion unreasonable,
even irritating» (Linner, 1975:101).° George Panichas holds the view
that «though Dostoevsky’s religious philosophy is coloured by Or-
thodox Christian spirituality, it transcends Orthodox ecclesiology»
(Panichas, 1977:21).

While The Brothers Karamazov — the most expressive, but at
the same time the most provocative of all his works in questions of
religion — bears a strong Orthodox imprint, there are also some
significant anomalies in the novel that evade mainstream Ortho-
doxy. Sergei Hackel draws attention to the fact that the institutio-
nal church is not involved in Zosima’s religious teaching. Nor
does the elder refer in his sermons to the sacraments, services or
traditional manifestations of the Orthodox church (Hackel, 1983:
149). Zosima’s teaching is infused by a nature mysticism that
could be formally qualified as heretical. Sven Linnér argues that
«Dostoevsky stylizes his portrait [of Zosima] according to princi-
ples which from an Orthodox point of view must be considered
dubious» (Linnér, 1975:96). He shows that Dostoevskij’s portrayal
of the starec is highly indebted to Western fictional saint-figures,
such as the catholic bishop Myriel in Victor Hugo’s Les Miséra-
bles. Dostoevskij also introduced in the novel religious traditions
that belong to popular religion and are not certified by the of-
ficial church: kissing the ground, the cultivation of tears, etc. In
the present article I concur with this line of research and aim to
add to it by excavating in The Brothers Karamazov traces of a
religious consciousness that eludes and breaks with the official
ecclesiastical programme.

8 Anthony Bloom of London (1914—2003) was Metropolitan of the diocese
of Sourozh (the Russian Orthodox Moscow Patriarchate’s diocese for Great
Britain and Ireland).
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In Dostoevskij’s time, the Russian church had grown into a
highly secularized institute that had lost much of the spirituality
that was such a distinctive feature of the Byzantine and medieval
Russian church. In the 1720s Peter the Great, under the council of
archbishop Feofan Prokopovi¢, imposed radical church reforms:
Peter’s aim was to break with the Orthodox-Byzantine tradition
and to reorganize the Russian church after the Western and spe-
cifically Protestant model. His reforms found culmination in the
«Spiritual Regulation» (Duchovnyj Reglament, 1721), whose main
objective was to submit the church to the state. The most radical
and important enactment was to abolish the office of the Patriarch
and to replace it by the «Most Holy All-Ruling Synod» (Svjatejsij
Pravitel’'stvujuscij Sinod), which was basically a more political than
religious organ, supervised by an Oberprokuror or Chief Procurator
who was directly appointed by the tsar. The constitution of the Syn-
od was not based on Orthodox Canon Law, but was a copy from the
Protestant ecclesiastical synods in Germany. The Chief Procurator
didn’t have to be a cleric, and in the history of the Holy Synod the
majority of them were high military men, very often atheists and
freethinkers. With Peter’s establishment of the Holy Synod, the tsar
held absolute power over the church, whose aims, aspirations and
ambitions merged formally with the state’s: the duty of the clergy
was to serve state affairs, rather than to provide spiritual guidance.”
The politicized Russian church hardly opposed social or political
injustice (Pipes, 1995:239ff). In the mid-19"" century, the state inte-
gration of the church reached its culmination under Nikolaj I: Chief
Procurator Nikolaj Protasov, a count and general, organized the
church as a state «Department of Orthodox Confession» (Vedomstvo
pravoslavnogo ispovedanija). The coalition was sealed by declaring
Orthodoxy one of the three pillars of the Russian empire: the official
imperial motto «Samoderzavie, Pravoslavie i Narodnost’» (<Autocra-
cy, Orthodoxy and National character»), inducted by Nikolaj I, tied
the church to the state until the collapse of imperial Russia in 1917

" According to the spiritual regulation, the duty of the clergy was to up-
hold to the people the tsar’s authority, to read out state decrees in church, to
perform administrative tasks for the state, to report to the police all relevant
information they had obtained from confession etc. (Figes, 2002:292).

8 See also: Smolitsch I. Geschichte der russischen Kirche, 1700—1917. Bd. 1.
Leiden : Brill, 1964. S. 99ff. and Florovsky G. Ways of Russian Theology. Belmont
(Mass.) : Nordland Publishing Co., [1937] 1979. Vol. 1. P. 114ff.
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Theologically, the Synodal period was an age of westernization,
or, to quote the émigré theologian Georges Florovsky, of «West-
ern captivity» of Russian theology: instead of further developing
the rich theological legacy of Byzantine Orthodoxy, the Russian
church imitated theological schools and religious movements in
the West and lost its specific spiritual identity in Latin scholasti-
cism (Florovsky, [1939] 1979, pt. 1:85). While digressing from its
Byzantine-Orthodox roots and thus creating a «spiritual vacuumb,
the church was very suspicious, even hostile, to all attempts to
revitalize Russian spirituality and did not hesitate to persecute in-
dividuals or movements that challenged or opposed its dogmas. In
its rigid formalism, «it pushed away from itself the country’s finest
religious minds: the Slavophiles, Vladimir Solov’év, Leo Tolstoy»
etc. (Pipes, 1995:243—-245). In the process of conforming itself to
Western theology, the Russian church alienated itself from a quin-
tessential theological tradition in Eastern Christianity, this is the
apophatic approach to God.

According to Vladimir Lossky, apophatic theology «constitutes
the fundamental characteristic of the whole theological tradition
of the Eastern Church» (Lossky, [1944] 1991:26). Apophaticism is
a religious attitude towards the incomprehensibility and inacces-
sibility of God, which was already part of the Neoplatonic tradition
and the Fathers. The basic features of apophatic theology were laid
in the 3" century by Clement of Alexandria and Origen and were
in the 4" century further developed by the Cappadocian Fathers,
especially by Gregory of Nyssa. Apophatic theology reached an
elaborate form in the late 5" or early 6% century in the so-called
«Areopagitic» or «Dionysian» writings: a mysterious writer who
presented himself as Dionysius the Areopagite (an Athenian
converted by Paul), but who is identified as «Pseudo-Dionysius»,
developed a consistent theology on the unknowability of God and
placed apophaticism as a fundamental discourse in the Christian
tradition. Later Byzantine theologians accepted the via negativa as
the pre-eminent path to approach the unknown God.® Apophatic
or negative theology (from the Greek apyphastis, un-saying or

% Negative theology has also echoes in the Western Christian tradition,
especially in medieval theology: authors like John Scottus, Thomas Aquinas,
Meister Eckhart and Nicholas of Cusa have, amongst others, written about
the apophatic tradition.
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speaking-away) proceeds from the principle that God is a mystery,
is to remain a mystery, and is hence unknowable and unapproach-
able by human reason. In contrast with kataphatic or positive the-
ology, which operates by making affirmative statements about the
nature of God, negative theology insists on the ineffability of God,
and hence denies that God can be given human names or attributes.
Pseudo-Dionysius elaborates on and distinguishes the two possible
theological ways: while kataphatic theology (kataphasts, saying)
is the imperfect way, apophatic theology (apophasis, unsaying) is
the only truthful way to approach God. In order to approach the
inaccessible God, it is necessary to deny all that is inferior to Him:
«Proceeding by negations one ascends from the inferior degrees
of being to the highest, by progressively setting aside all that can
be known, in order to draw near to the Unknown in the darkness
of absolute ignorance» (Lossky, [1944] 1991:25). Human language is
inadequate to grasp the Divine, as a result of which most attempts
to describe the essence of God are false. Since God is a mystery
and cannot be pinned down in human concepts, the only valid ap-
proach to Him is to lay down human reason and human language.
In the apophatic tradition, God cannot be rationalized, there is no
final human ‘Logos’ about God. Apophatic theology is a mystical
theology, a way towards a mystical union with a Deity that is un-
intelligible.'® But, the question remains then, how can one attain
a state of unity with an unknown and inaccessible God?

In its pursuit of mystical unity, the apophatic tradition in By-
zantine Orthodox Christianity gives special value to the ascetic
prayer method of hesychasm. The first foundations of hesychasm
were already laid by the Desert Fathers in the 4" century and
further developed by John Climacus (6*—7" century), Symeon the
New Theologian (10*"—11*" century) and Gregory of Sinai (end 13%*—
beginning 14" century). The theory and practice of hesychasm
became fully established by Gregory Palamas, a monk at mount
Athos who led the defense of the hesychasts in the hesychast
controversy in the 14'* century and who became the preeminent

10 For a detailed discussion of apophatic theology, see: Lossky V. The Mys-
tical Theology of the Eastern Church. Cambridge : J. Clarke & Co, 1944/1991;
Compare also: Sells M. A. Mystical languages of unsaying, Chicago ; London :
The University of Chicago Press, 1994, and Turner D. The Darkness of God :
negativity in Christian mysticism, Cambridge : Cambridge University Press,
1995.
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theologian of hesychasm.! While emphatically affirming the un-
knowability of God, Gregory Palamas argues that apophatic the-
ology does not necessarily imply that God cannot be experienced
at all: he distinguishes between God’s «essence» (ousta), which is
fundamentally unknowable, and His divine «energies» (energeiaz)
that pervade creation. God has revealed Himself to the world in
His energies, through which humanity can again enter in a unity
with God. So, although it is impossible to know God in His essence,
it is possible to see and experience Him in His energies, through
hesychastic prayer.

Hesychasm — from the Greek hesychia (silence, tranquility) —
is an internalized and contemplative prayer method that proceeds
from the ineffability of God and aims, via a silent prayer of the
heart, at quieting and purifying the mind so that it can witness
the divine energies and prepare for the mystical union with
God. Hesychastic activity is practiced in a context of silence and
isolation: the hesychast’s aim is to cancel out human reason and his
human voice, in order to attain a state of inward stillness, in which
he is perceptive to the divine energies, which are ungraspable in
human language. In the words of Kallistos Ware, «the hesychast,
the person who has attained hesychia, inner stillness or silence,
is par excellence the one who listens. He listens to the voice of
prayer in his own heart, and understands that this voice is not his
own but that of Another speaking within him» (Ware, 1986:1). In
order to attain inward stillness or hesychia, the hesychast repeats
perpetually, first verbally, then as though non-discursively, the
monological Jesus prayer. By continuously, automatically and
uninterruptedly repeating the words «Lord Jesus Christ, Son of
God, have mercy on me, a sinner», the hesychast gradually casts
off his rational mind and progressively opens up to witness the
divine energies (Valliere, 1997:188 and Ware, 1997:61-70). In his
spiritual prayer, the hesychast is guided by a spiritual elder, who
has ascended the mystical ladder towards the divine energies.

In the 14" century revived and theoretically defended and
underpinned in the writings of Palamas, hesychasm soon spread
widely in the Greek and Slavic world, becoming a fundamental as-
pect «of the ascetic tradition of the Eastern Church» (Lossky, [1944]

' Tn the 14" century, hesychasm was strongly attacked by Barlaam of Ca-
labria. Palamas stood up against him in defence of hesychasm (Ware, 1997:66).
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1991:209). The Russian hesychastic movement came to flowering
by the monk Nil Sorskij in the 15" century. Strongly opposing the
church’s landownership and owning of serfs, Sorskij withdrew
from ecclesiastical authority and official monastic life to become
a hermit in the Volga forests. There, he developed a mystical and
monastic teaching based on Palamas’ hesychastic theology. He
founded in the Volga wilderness his own monastery, or skete, which
was wholly organized upon the hesychastic practice of prayer in
isolation and silent contemplation. The skete consisted of individ-
ual hut-cells, built around a chapel, in which the hermits devoted
themselves to private and meditative, mystical prayer, with the
spiritual guidance of a starec or elder (Fedotov, 1975, Vol. 2:265ff.).12
Sorskij’s teaching of hesychasm and his monastic rule of asceti-
cism and recluse life attracted a lot of followers, monks and pious
laymen alike. However, uneasy about Sorskij’s resistance against
the church’s landownership and his doctrine of monastic poverty,
the ecclesiastical authorities declared in the 16" century the sup-
pression and persecution of hesychasm, a practice so central in the
mystical theology of apophaticism (Figes, 2002:294). In the Synodal
church, hesychasm was also strictly oppressed. Moreover, as noted
above, Peter’s church reforms entailed an adoption of Western
theology and a growing alienation from Byzantine-Orthodox theo-
logy. As a result, apophatic theology, which was a basic ingredient
of early Russian Christianity, and «constitutes the fundamental
characteristic of the whole theological tradition of the Eastern
Church» (Lossky, [1944] 1991:26), was in the secularized church
abandoned for a more rational discourse on the divine, adopted
from the Western kataphatic tradition.

In Dostoevskij’s time, hesychasm revived in non-ecclesiastical
piety. At the end of the 18™ century the monk Paisij Velickovskij
gave the impetus to translate the Philokalia, an anthology of mys-
tical writings that centre on hesychastic practice, into Slavonic
(Dobrotoljubie), and re-introduced this tradition in Russian mo-
nasticism. The centre of Russian hesychasm became the hermit-
age of Optina Pustyn’, a monastery that is situated near the town
of Kozel’sk in the Kaluga province, about 200 kilometres south of
Moscow. In the monastery a skete was built, where hermits could

12 See also: Maloney G. A. Russian Hesychasm : the spirituality of Nil Sor-
skij. The Hague ; Paris : Mouton, 1973.
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devote themselves in isolation to silent meditation and hesychastic
prayer. In the 19" century, the hermitage had three great elders,
who were disciples of Paisij Velickovskij and drew from his hesy-
chastic legacy: elder Leonid (1821-1841), elder Makarij (1841-1860)
and elder Amvrosij (1860—1891). These famous starcy were re-
nowned for their high spiritual and ascetic charisma and attracted
hordes of monks and pilgrims, who had broken away from the offi-
cial church and were in search of a more spiritual faith. The elders’
popularity and their saint-like status were a thorn in the side of
the church authorities, who made severe, but fruitless, attempts
to discredit them and stop the masses of pilgrims (Dunlop, 1972:
33—38; Figes, 2002:292ff.).1* Among the thousands attracted to the
spiritual aura of Optina’s elders was also Dostoevskij, who made in
the summer of 1878 a pilgrimage to the hermitage together with
his young friend Vladimir Solov’év, hoping to find solace there
for the sudden death of his son Alésa.'* Dostoevskij and Solov’év
stayed in the monastery only a couple of days, but in this short
time Dostoevskij met with the celebrated starec Amvrosij three
times. The Optina hermitage, the meetings with the starec, and
the monastic customs left a profound and lasting impression on the
writer. Anna Grigor’evna writes:

Fédor Michajlovi¢ returned from Optina Pustyn’ seemingly at peace
and much calmer, and he told me a great deal about the customs of
Pustyn’, where he spent two days. Fédor Michajlovi¢ met three times
with the renowned «starec» Amvrosij, once in a crowd of people, and

3 For a detailed study on the Optina hermitage, see: Konyesuu /. M. Om-
TuHa IlycThiHb 1 ee BpeMmsa : [OaekTp. uszn.). CII6., 2005 [Koncevi¢ I. M. Optina
Pustyn’ i ee vremja : Electronic publ. SPb., 2005].

1 In her memoirs, Anna Grigor’evna wrote: «Fédor Michajlovi¢ was ter-
ribly crushed by this death. [...] In order to comfort Fédor Michajlovi¢ a little
and distract him from his sad thoughts, I begged V1. S. Solov’év, who often visited
us in these days of our mourning, to persuade Fédor Michajlovi¢ to accompany him
to Optina Pustyn’, where Solov’év was planning to go this summer. A visit to
Optina Pustyn’ was since long a dream of Fédor Michajlovi¢, but a difficult
one to realize» («@emop MuxaitjoBnd ObLJI CTPAIIHO IOPAXKEH 3TOK CMEPTUIO.
[...] HT0OBI XOTH HECKOJIBKO ycrokouTh Penopa MuxaiijoBuya 1 OTBJIEYb €r0
OT IPYCTHBIX AyM, A yupocuia B C. CosoBbeBa, IIOCeIaBIIET0 HAC B 3T THU
Halelt ckopbu, yropoputb @enopa Muxainaosuda noexats ¢ HuM B OnTuny
ycThIHb, KyAa CoJ0BBEB coOMpaJca exaTh 3TUM JieToM. Ilocemenne OnTuHOM
IIycTBIHM OBLIO NaBHMUIIHEI0 MeuToo Penopa MuxaiiysoBuda, HO Tak TPYILHO
6b1710 9TO Ocy1IecTBUTDH») (Dostoevskaja, 1971:321-322).
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twice alone, and from these conversations he brought a profound and
lasting impression. [...] From the stories of Fédor Michajlovi¢ it was clear,
what a profound knower of the heart and seer this honoured «starec» was
(Dostoevskaja, 1971:323).2

During his stay in Optina, Dostoevskij became acquainted with
the hesychastic practice and hesychastic prayer conducted in the
hermitage. It is likely that the starec conveyed the principles of he-
sychastic teaching personally to him: Amvrosij often instructed his
visitors and pilgrims in the theology and technique of hesychastic
prayer (Dunlop, 1972:157-163). Furthermore, Dostoevskij took
with him various publications from the Optina monastery (which
he bought or were given to him) that are devoted to and highlight
hesychastic spirituality. Among the books in Dostoevskij’s personal
library there are various Optina editions. The writer owned a copy
of The Life of Elder Leonid (FKusneonucanue Onmunckozo cmap-
ya uepomonaxa Jleonuoda (8 cxume Jlvea), 1876), a spiritual biogra-
phy (written by Kliment Zedergol'm) of starec Leonid, the first of
the 19'" century elders of Optina Pustyn’ who enjoyed great fame.
Another Optina publication in his library is A Historical Descrip-
tion of the Optina Pustyn’ monastery in Kozel’sk (Mcmopuueckoe
onucanue Koseawvckoti Bgedenckou Onmunoi nycmuvinu, 1876),
which includes fragments from Paisij Velickovskij’s hitie and
works. In addition to this work, he also possessed an anthology of
Paisij’s translation of the Philokalia, under the title Exalted ears of
wheat to feed the soul: some translations from the Holy Fathers by
Paisij Velickovskij (BocmopeHymble kaachl 8 NUWy 0Ywu, mo ecmsw
HeCcKoAbKOo nepesodos u3 ceamuvixr Omyes Iaucus Beauurkosckozo,
1849). He also owned writings of seminal figures in the history of
Orthodox spirituality, which were all Optina publications: he had,
amongst others, copies of Symeon the New Theologian, Isaac the
Syrian and Mark the Ascetic (Budanova, 2005:104—148).

Y«Beprynca Penop Muxaitnosnd n3 ONTUHON MyCTHIHM KaK OB yMMUPO-
TBOPEHHBIN ¥ 3HAYNTEIBHO YCIIOKOMBIIMIICA ¥ MHOTO PacCKa3blBaJl MHeE IIPO
obsrgay ITycThIHM, I'le eMy IpPMBeJIOCh HPOOBITE ABOe cyTOoK. C TOrmaIIHmuM
3HaMeHUTBIM “cTapnem”’, o. AMBpocueM, Penop MuxaijoBud Bupescsa TPU
pasa: pas B ToJIIe IIPM Hapofe M JBa pasa HaeaMHe, U BbIHEC U3 ero Oecer
rIyOoKOe ¥ IPOHMKHOBEHHOE BIledaTiieHne. [...] VI3 pacckazoB Penopa Muxaii-
JIOBUYA BUIHO ObLIO, KAKMM ITyOOKMM cepjleBeloM U MPOBUALEM ObLI 5TOT

BCEeMM yBaskaeMblil “cTapers’».
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Dostoevskij was not a theologian, hence — apart from some
fragments in his letters and the essayistic Diary of a Writer — one
should not look for straightforward theological doctrines in his
writings. Still, as has been noted by other scholars, the religious
discourse in his novels is often far from conformed to the official
ecclesiastical program. In a notebook of 1880, Dostoevskij wrote
that since Peter the Great, «the church is in paralysis»'®. In what
follows, I will show that Dostoevskij’s final novel The Brothers
Karamazov, which he intended as the culmination of his religious
and philosophical views, can be read as an attempt to recover from
the «paralysis» of the Russian church: in the text he infused and re-
created the apophatic consciousness he had experienced and came
to know in the Optina hermitage, but was silenced in the western-
ized church.

We know from Solov’év that Dostoevskij planned the main
idea for his new novel and discussed it with his young friend dur-
ing their trip to Optina Pustyn’ (Solov’év, ([1911-1914] 1966—1970,
vol. 3:197-198). It is already documented by other scholars that
Dostoevskij’s depiction of monastic life in The Brothers Karamazov
is based on his impressions of the Optina hermitage: the Optina
rule of sketic life, the monastic customs, many of the scenes he
witnessed and conversations he had with the monks are incorpo-
rated in the novel. Moreover, it is generally known that the char-
acter of Zosima is, amongst others, modelled on the historical elder
Amvrosij, whom Dostoevskij had met and conversed with twice
in a private setting and had seen once amidst a crowd of visitors.
According to Anna Grigor’evna, Dostoevskij recreated the scene
he witnessed of Amvrosij addressing the pilgrims in the chapter
«Devout Peasant Women» («Verujuscie baby», Book 2), in which
Zosima gives comfort and spiritual advice to a peasant woman who
grieves over the death of her little son (Dostoevskaja, 1971:323).”

16 «ITepxoBb B napasnde ¢ Ilerpa Beanxkoro». This line comes from a note
book dated in 1880—-1881 and is for the first time published in: Buorpadmns,
nuchbMa ¥ 3aMeTKM u3 3anmcHoil KHukKy @. M. JTocroesckoro. CIIG., 1883. This
line became a popular aphorism for dissenting religious minds such as
Dmitrij Merezkovskij, who quotes it a couple of times in his L. Tolstoj ¢ Do-
stoevskij (1901), and Nikolaj Berdjaev in his Mirosozercanie Dostoevskogo
(1923). See: Berdjaev, [1923] 1991:121.

" For a detailed analysis of the life of Amvrosij, see Dunlop, 1972. Stanton
suggests another reference to the Optina hermitage in the geographical setting
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There are in the text some unambiguous references to the Opti-
na hermitage and its spiritual tradition. The monastery is literally
named in the chapter «Starcy» («Elders») in the beginning of the
narrative (Book 1), by its popular name «Kozel’skaja Optina». In this
chapter the narrator sketches the history of the elders in Russian
monasticism: he describes the origins of starcestvo in Sinai and on
Mount Athos where it has a long tradition, and relates that, though it
had existed earlier in Russia in «the oldest times», it fell into oblivion.
However, «towards the end of the last century it was revived among
us by one of the great ascetics (as they call him) Paisij Veli¢kovskij
and his disciples» (PSS 14:26), who instigated the recovery of hesy-
chastic practice in Russian monasticism by his Slavonic translation
of the Philokalia. The narrator doesn’t shy away from mentioning
that this new movement in Russian monasticism was not met with
official approval and was often subject to persecution. He then talks
about the special role of Optina Pustyn’ in the revival of the institu-
tion of the elders and the related spirituality in Russia and mentions
the three famous 19 century elders of the monastery:

To this day, even after almost 100 years, it [starcestvo] exists only in
a few monasteries, and it has sometimes been almost persecuted as an
unheard innovation in Russia. It flourished especially in Russia in one
celebrated pustyn’ [monastery], Kozel’skaja Optina. When and by whom
it was introduced in our monastery, I cannot say, but there have already
been three elders in succession, and starec Zosima was the last of them
(My emphasis. PSS 14:26).1

Zosima is explicitly placed in the tradition of the three re-
nowned elders of Optina Pustyn’ and is from the start surrounded

of the novel in the fictional town «skotoprigonevsk» («the place to which the cattle
has been driven»). There might be an etymological correspondence with the town
in which the Optina monastery is located, Kozel’sk (of which the root is Kozel,
goat), since both are designations of animals. Moreover, there is an additional
correspondence of water imagery in the nearby towns, the actual Pryski (from
bryzgat’, «to splash») and the fictional Mokroe («<wet») (Stanton, 1995:164).

18 «Bo3pOsKIEHO sKe OHO [cTapuecTBO] y HAC OISAThH ¢ KOHIIA IIPOLIJIONO CTOJIE-
TUA OOHVIM U3 BEJIMKMX ITOABMKHMKOB (KaK Ha3bIBaloT ero) [lancuem Besqndkos-
CKMM U YYEHUKaMI €ro, HO 1 JoceJie, fasKe Yepes CTO IOYTH JIET, CYILIECTBYET
BeCbMa ellle He BO MHOTMIX MOHACTBIPAX, 11 JJa*Ke [T0J{BePrajioch MHOIAA IOYTH YTO
TrOHEHMAM, KaK HecJbIXaHHOe 110 Poccun HoBLIecTBO. B 0c0GeHHOCTY ITPOI{BEJIO
oHO y Hac Ha Pycu B ogHot 3HaMeHnTOl mycThide, Kozesbckort Ontunoit. Korna
¥ KeM HacaAMJIOCh OHO M B HAIIIeM IIOATOPOJAHOM MOHACTBIPE, HE MOT'Y CKa3aTh, HO
B HEM y’Ke CUMTAJIOCh TPEThEe IPEEeMHNYECTBO CTAPLIEB, I cTapel] 30cuMa ObLJI
13 HUX nocaeguum» (PSS 14:26).
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with the spiritual charisma of the Optina elders. The narrator then
overtly talks about the historical status of the elders as seemingly
posing a threat to the established church and of the church’s suspi-
cious and even hostile reaction to them:

That is why in many of our monasteries the institution of starcestvo
was at first met with almost persecution. In the meantime, the elders
immediately began to be highly esteemed by the people. Simple people as
well as the most learned ones flocked to the elders of our monastery to fall
down before them and confess their doubts, their sins, their sufferings,
and to ask for advice and admonition (My emphasis. PSS 14:27).1

Given the ecclesiastical mood at the time, the chapter «Starcy»
presents a bold and daring overview of a suppressed religious
consciousness and bears unambiguous intentions to restore the si-
lenced spirituality of Optina Pustyn’ in the Russian religious mind.
Leonard Stanton has shown that the Life of Elder Leonid, given to
or purchased by Dostoevskij during his stay in Optina, was a very
important source for the writer when describing the tradition of
the elders in this chapter: the above quoted passage, for instance,
is obviously copied from The Life of Leonid. Other parts on Rus-
sian monasticism in the novel are, although a bit simplified, almost
verbatim lifted from Leonid’s hitie (Stanton, 1995:151—-183).

In addition to such textual references to the theological and
spiritual tradition of Optina Pustyn’ and the apophatic conscious-
ness surrounding it, a more subtle apophatic subtext operates in
the novel: consistent with the apophatic creed of the unsayabili-
ty of the most essential, the apophatic Logos in the novel is not
outspoken, but rather operationalized in a suggestive, productive
rhetoric. In what follows, I will reveal and analyze traces and reali-
zations of this apophatic rhetoric in the novel.

As Ingunn Lunde righteously points out, «apophasis is not ‘to
say nothing’, nor is it absence of discourse» (Lunde, 2001:265).2°
It might sound paradoxical, but, although definitely emphasizing

9 «Bor mouemMy BO MHOTMX MOHACTBIPSAX CTAPUECTBO y HAC CHAYaJa BCTpe-

4eHO ObLI0 04T roHeHneM. MesKAy TeM CTapl{eB TOTYAC YK€ CTaJIM BBICOKO
yBaskaTb B Hapoze. K crapijaM Halllero MOHACTBIPA CTEKAJNCh HAIIPUMepP
VL IPOCTOJIIOAVHBL M CaMble 3HATHBIE JIIOAM C TEM, 4TOObI, IOBEPrasch IPes
HIMU, UCIIOBEABIBATH MM CBOY COMHEHIA, CBOY I'PEXM, CBOM CTPaLaHNA, U UC-
IIPOCUTH COBETA U HacTaByeHuA» (PSS 14:27).

2 Lunde analyzes a rhetoric of apophaticism in Dostoevskij’s A Raw Youth
(2001).
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the ineffability of God, an apophatic approach does not necessarily
imply a complete absence or distrust of human attempts to express
the inexpressible. Apophatic theology brings into prominence the
problem of representation, thereby challenging and overthrow-
ing established forms of communication and pursuing new modes
of representation. The aporia or unresolvable dilemma of the tran-
scendent God as a being beyond names, but that is at the same time
to be named in order to affirm it as beyond names, invites to create
new modes of discourse (Sells, 1994:1ff.). While apophatic theol-
ogy affirms a fundamental not-knowing by the rational mind, it
recognizes and encourages other ways of approaching, witness-
ing and echoing the divine. As such, negative theology entails not
a limitation, but rather a liberation of the human mind, stimulating
man to explore new ways to grasp and express the fundamental
truth. An apophatic perspective encourages to develop construc-
tive solutions to the apophatic problem of representation and is in
that sense more creative in its approach to God than a kataphatic
theological discourse. In literary and poetical texts, the apophatic
problem of representation can be transformed into a positive and
multifaceted semantic force: in the absence of explicit or outspoken
words, the author can explore a wide and powerful spectrum of
rhetorical strategies to evoke — still wordlessly — the unsayable.

In the rest of this paper, I will show that in The Brothers Kara-
mazov Dostoevskij operationalized three creative solutions to the
apophatic problem of the ineffability of the most essential. Before
proceeding in an analysis of the various and creative realizations
of apophatic theology in the novel, I would like to quote a frag-
ment from Dostoevskij’s drafts to the Diary of a Writer (October
1876), which reveals his preoccupations concerning the inadequacy
of human language to grasp total reality:

The truth is that reality is profounder than any attempt by human
fantasy or imagination to perceive it. And, in spite of the apparent sim-
plicity of phenomena, reality is a terrible enigma. The enigma is in the
fact that in reality nothing is ever brought to an end, just as it is vain to
search for beginnings, — everything flows and everything exists, but
you can never capture anything of it. For what you capture, conceive, or

pin down in words — has immediately become a lie. ‘A thought once ut-
tered is a lie’ (PSS 23:326).2!

2 «Jla mpaBza, YTO AEWCTBUTENBHOCTH IIIy0sKe BCSAKOTO UEJIOBEUECKOrO

BooOpaskeHNs, BCAKONM paHTasun. VI HecMOTpPA Ha BUAMMYIO IIPOCTOTY ABJIE-
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These lines reveal that Dostoevskij subscribed to the apophatic
view that the depths and fundamental core of reality cannot be
expressed in human language: once one attempts to capture the
essence of reality in human words or concepts, it is inevitably dis-
torted and becomes a falsehood, a lie. Still, the writer turned this
negative perspective into a positive and productive poetical force:
the view that human language is incapable of grasping divine re-
ality stimulated him to construct and employ other poetical ways
of conveying his message. In what follows, I will show how Dosto-
evskij created an apophatic rhetoric that does justice to the «ter-
rible enigma» of reality.

(1) A first response to the apophatic dilemma of expressing the
in-expressible is evidently silence. Since God is a mystery and can-
not be pinned down in human concepts, a valid approach to Him is
to lay down human language and to withdraw in silence. Pseudo-
Dionysius the Areopagite begins his treatise On Mystical Theology
with a prayer that serves as a poetical evocation of what he means
by apophatic theology:

Trinity!! Higher than any being, any divinity, any goodness! Guide
of Christians in the wisdom of heaven! Lead us up beyond knowing and
light, up to the farthest, highest peak of mystic scripture, where the mys-

teries of God’s Word lie simple, absolute, unchangeable in the brilliant
darkness of a hidden silence (My emphasis. Quoted in Turner, 1995:21).

God’s Word lies beyond all human knowing, it is concealed in
silence and will be revealed in silence. Silence (hesychia: inner
stillness) is at the core of hesychastic prayer: the hesychast de-
votes himself to a prayer of silence, a prayer that is stripped of all
images, words and discursive, rational thinking, the culmination
of which is a mystical union with the Godhead. By cancelling out
his human voice, the hesychast is perceptive to God’s voice that is
speaking in him (Ware, 1997:64ff.). Silence opens the door to the
mystical union with and vision of God.

HUII — cTpalHasa 3aragka. He oT Toro jm 3arafika, 9To B JAeMCTBUTEJBLHOCTHA
HIYEro He KOHYEHO, PABHO KaK HeJIb3d IPMIUCKATD 1 HadaJjla, — BCe Te4eT I Bce
€CTb, HO H/MYEro He yXBaTUIIb. A YTO yXBAaTUIIb, YTO OCMBICJINUIIb, YTO OTME-
TUIIb CJIOBOM — TO y3K€ TOTYAC 2Ke CTAJIO JOXKbIO. ‘Mblcib u3peueHnas ecmo
noxucv’» [My emphasis. — N. G.] (PSS 23:326). The last phrase, «a thought once
uttered is a lie», is a quote from Fédor Tjutcev’s famous poem «Silentium»
(1830). I owe this reference to Malcolm Jones (2005:141).
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At first glance, The Brothers Karamazov does not stand out as
a novel of silences. However, if one digs deeper into the novel, one
cannot ignore that silence is a governing and «telling» motive in
the novel’s make-up. In his study on Dostoevsky and the Dynam-
ics of Religious Experience (2005), Malcolm Jones convincingly ar-
gues that silence in The Brothers Karamazov is «a major organizing
principle of the novel’s narrative». He distinguishes between the
Russian moldanie (absence or cessation of speech or conversation),
tisina (tranquillity or absence of sound) and bezmolvie (absence of
speech or sound) to show that silence in the novel is polysemic and
ambiguous. According to Jones, one of the meanings of silence in
the novel is «to evoke the apophatic tradition in Russian Ortho-
doxy» (Jones, 2005:139£f.).

The most salient example of silence in The Brothers Karamazov
is evidently Christ’s quietness in answer to the Grand Inquisitor’s
accusing monologue, a silence that sets the tone for other silences in
the novel. Christ keeps silent because his truth is one that cannot be
captured in human words, but that becomes manifest in his deed
of kissing the Grand Inquisitor. It is hardly coincidental that the
mouth, the human organ that generates speech, performs in this
context the non-discursive act of kissing. In one of his notebooks,
Dostoevskij wrote that with regard to Christ «there are not even
any teachings, only occasional words, while the main thing is the
image of Christ from which proceeds all teaching» (PSS 11:192).

The numerous instances of silence in the novel are more than
narrative strategies to awaken suspense, they are also operational-
isations of the apophatic worldview that the most essential cannot
be expressed. Such an apophatic silence emerges, paradoxically,
from Ivan’s argumentation to return his entrance ticket to God’s
harmony in his conversation with Alésa in the tavern (in the chap-
ter «Rebellion», book five). While Ivan extensively adduces argu-
ments to reject the world God created, because of the senseless
suffering in it, he is surprisingly reticent about God. While deny-
ing God’s order, he is unwilling to involve God, or even the name of
God, in his arguments against His creation (PSS 14:215ff.).

Inarticulateness on the subject of God is also to be found in the
most devout characters, Zosima and Alésa. Zosima preaches about
love, mutual responsibility and the image of Christ, but very little
about God. Alésa’s resurgence of faith in the «wedding at Cana»
is related without explicit reference to God. There is much nar-
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ratorial silence regarding Alésa. While the narrator declares in the
preface to the novel that the whole narrative is intended as a «biog-
raphy» («zZizneopisanie») of «<my hero, Aleksej Fédorovi¢ Karama-
zov», he is in his extended report of the events and dialogues sur-
prisingly sparing in his words on his protagonist. Alésa is repeat-
edly characterized as «silent»: «In his childhood and youth he was
hardly expansive and even hardly talkative» («B meTcTBe n :oHOCTI
OH OBIJI MaJIO BKCIIAHCUBEH I JasKe MaJIo pasroBopums»; PSS 14:18).
«Alésa was naturally silent» («Ausernra 66171 1 caM MoJT9asIMB»; PSS
14:30). Fédor Karamazov characterizes his son as a «quiet boy»
(«Trxuit Mmaapuuk»; PSS 14:23). Zosima addresses his pupil as «<my
silent and gentle boy» («Tuxuit 1 KPOTKMUI MOJ MaJIbUMK»;, PSS 14:
327). As if mirroring the silent Christ, Alésa listens to Ivan’s poem
of the Grand Inquisitor «silently» («<mosua»; PSS 14:237).

The intended protagonist of the novel is present during most
dramatic and crucial events in the novel, but whereas the other
characters come to the fore with their talkativeness, Alésa stays in
the background, or, instead stands out by his quietness. While often
refraining to engage in worldly discussions, Alésa is — through his
silence — all the more perceptive to the otherwordly realm and to its
mystical knowledge. His mystical experience of the Wedding at Cana
is steeped in apophatic silence. Alésa falls down before Zosima’s cof-
fin and «begins praying silently» («oH TMX0 HadaJ MOJIUTBCA», PSS
14:325). After his mystical vision of the wedding, Alésa senses a whole
new world: the mystery of the transcendent world is revealed to him,
in an atmosphere of silence and complete inner tranquillity.

Above him the heavenly vault stretched out, broad and measure-
less, full of silent, shining stars. [...] The fresh night, silent to the point of
motionlessness, covered the earth. [...] The silence of the earth seemed
to merge with the silence of heaven, the mystery of the earth came into
contact with the mystery of heaven... Alésa stood there, looked, and sud-
denly, as if knocked down, fell to the earth (PSS 14:328).%

When afterward glorifying this fundamental moment in his life,
in which he decisively regained his faith, Alésa would say: «some-

22 «<Ha HUM IIMPOKO, HE0003PMUMO OIIPOKMHYJICA HeGECHBII KYIIOJ, TIOJIHbIN
TUXUX CUAIOIINX 3Be3. [...] CBesxas v Tmxasi 0 HEIIOABMIKHOCTY HOYb 00JIeria
3eMutto. [...] TummHa 3eMHasa kak ObI covBaJjack ¢ HebecHoOo, TajiHa 3eMHad CO-
IIpMKacajachb CO 3Be3JHOI0... AJlella CTOsJI, CMOTPEJ, ¥ BAPYT, KaK IOJKOIIeH-
HBbII, IOBEPICA Ha 3€MJIIO».
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one visited my soul at that moment», thereby refraining to use the
name of God («KT0-TO IOCeTNJI MO0 AYILITY B TOT dac»; PSS 14:328).

As this passage reveals, silence is, in the apophatic tradition,
a gateway to the divine, mystical truth. Silence is at the core of
hesychastic prayer: the hesychast cancels out his human voice, in
order to attain a state of inward stillness, in which he is perceptive
to the divine voice. While not explicitly using hesychastic termi-
nology, Zosima interweaves an undeniable hesychastic thread
in his sermon on the Russian monk (book 6, «Russkij Inok»). The
starec hints at the importance of «silent prayer in solitude» for
the revitalization of Russian Christianity that is endangered by
the nihilist and atheist theories permeating the Russian land. He
puts his spiritual hopes in the humble Russian monks who «yearn
for solitude and ardent prayer in silence»: the salvation of Russia
will come from these monks because they «are in silence prepared
‘for the day and the hour, the month and the year’». They keep «in
their solitude the image of Christ pure and undefiled, in the pu-
rity of God’s truth, [as passed on to them] from the earliest times
of the ancient fathers, apostles and martyrs, and once it will be
necessary, they will reveal it to the unstable truth of the world»
(PSS 14:284).% For Zosima, the duty of these Russian monks is «to
raise the people in silence» («B Tuinmze BocuuTaiTe ero [Hapoznal»),
to prepare them to receive God’s truth (PSS 14:285). There is also
a strong apophatic undertone to Zosima’s discourse on prayer: only
through prayer, and not through rational argumentation, one can
come gradually to a full understanding of the world.

(2) A second approach to the apophatic problem of representa-
tion, is, paradoxically, to engage in a perpetual and dynamic ver-
bal process. The apophatic emphasis on the finiteness of human
language invites to explore the whole linguistic spectrum and to
redefine and refine human speech acts ad infinitum. Contrary

2 «A Me)KIy TeM, CKOJIb MHOTO B MOHAIIIECTBE CMMPEHHBIX M KPOTKUX,
KAKIYIINX yeAMHEHN U IJIaMeHHOI B TUIIHe MoJnTBbIL. Ha cux MeHble
YKa3bIBAIOT U [jaske 00X0qAT MOJIYaHIEM BOBCE, M CKOJIb ITOAVBUJINCE ObI, €CJIN
CKa’Ky, YTO OT CUX KPOTKUX U JKAMKAYIINX yeAVHEHHOI, MOJUTBBI BBIIET
MO2KeT OBbITh ellje pa3 criaceHue 3eMJy pycckoii! Moo BoucTuny nmpurorosJie-
HbI B TUIINHE “Ha JAeHb U 9ac, U mecsan 1 rox”. Oopas XpucTos XpaHAT MOKa
B yeAVHEHU CBOEM 0JIaroJielTHO 1 HeMCKasKeHHO, B YMCTOTe IIPaBabl 00KMel],
OT APEBHENIINX OTI[OB, alIOCTOJIOB ¥ My YEHIKOB, HEKOT/Ia HaJl0 OyZeT, ABAT ero
nokoJebaBieiica npasae mupa» (My emphasis. — N. G.; PSS 14:284).
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to kataphatic or positive theology, which proceeds by making af-
firmative statements about God, apophatic theology attempts to
approach God by way of negation: each statement that is made
about God — be that positive or negative — is in need of instant
correction or denial, which must then in turn be corrected or de-
nied (Sells, 1994:2). Only by the via negativa, which operates by
progressively cancelling out and negating all that is known, one
can approach the Unknown. Apophaticism thus entails a constant
dialectics between an act of saying and the immediate negation
or correction of what is said. In this tension between saying and
the immediate unsaying, the unsayable receives its performative
strength.

Such an overemphasis of linguistic activity, and the constant
rephrasing and countering of what is spoken out, is undeniably a
hallmark of Dostoevskij’s novels, and also of The Brothers Kara-
mazov. The reader of the novel is confronted with a large quantity
of characters who constantly provoke each other to clarify, amend
or even contradict previously uttered views. During the «Unfor-
tunate Gathering» in Zosima’s cell (Book 2), old Karamazov takes
an almost perverse pleasure in provoking the others by constantly
twisting their words and generally accepted authoritative opinions
(such as Diderot’s). Such a provocative rhetoric often leads to an
overabundance of different perspectives on the same viewpoint,
as if reflecting the apophatic dictum that the essential can never
be straightforwardly expressed. A similar procedure is at work in
the exposition of Ivan’s article about the role of ecclesiastical courts
in society. The narrator mentions the article briefly in the third
chapter of Book 1 (PSS 14:16); in the fifth chapter of Book 2 the
content and arguments of the article are rephrased by characters
from very different, almost antagonistic, ideological backgrounds:
Father Iosif, Ivan himself, Father Paisij, Mjusov and Zosima one
after the other recount and comment upon Ivan’s views from vari-
ous angles, thereby all challenged to rethink and rephrase their
own arguments.

Although Bachtin himself refrained from drawing theologi-
cal conclusions from his theory, there is an undeniably apophatic
suggestion in what he called polyphonic discourse in Dostoevskij’s
novels. With his analysis of the «unfinalizedness» or «inconclusive-
ness» (nezaversennost’) of dialogue in Dostoevskij’s novels, Bachtin
draws attention to Dostoevskij’s predilection to refrain from final
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words. The typical dialogical and open-ended discourse of Dosto-
evskij’s novels, or the lack of a definitive last word, is actually it-
self the final word: it emphasizes the apophatic stance that the
transcendent can never be fully grasped in a final axiom and that
it becomes an operating force in the dialectical act of saying and
unsaying. As Bachtin himself pointed out in his study of Dosto-
evskij: «the ultimate word of the world and about the world has
not yet been spoken» (Bakhtin, 1984:166).2 In a letter to Vsevolod
Solov’év — the brother of Vladimir — Dostoevskij himself indi-
cates that in his writings he consistently avoids to speak out final
conclusions: «I have never yet allowed myself, in my writings,
to follow some of my convictions to the end, to say the very final
word» («fI HuKorza eire He MO3BOJIAJ cebe B MOMX IIMCAHUAX JIOBE-
CTU HeKOmOoPble MOM yOeskIeHNA N0 KOHIIA, CKa3aThb ca.moe nocaed-
Hee cn080»; PSS 29,:101).

Moreover, an apophatic approach almost inevitably evokes
reflections on the act of narration and the narratibility of reality,
a problem that preoccupied Dostoevskij in all his writing activities
and that consequently bears an imprint on his works. Such meta-
reflections on narration and the question of fictionalization are also
to be found in The Brothers Karamazov. The narrator of the novel
repeatedly insists that his account is only partly reliable, because he
is selective in the information he presents, and he utters frequent
reservations concerning his own role as narrator. In the preface
to his narrative, he frankly expresses his doubts whether he will
succeed in convincing the reader of the extraordinary personal-
ity of his protagonist Alésa.?” The narrator also tends to ironize his
own qualities as a writer: already in the preface, he starts ridicul-
ing his first sentences as «completely uninteresting and vague»
(«BecbMa HeJIOOONBITHBIE ¥ CMYTHblEe OOBACHEHMA»), «useless
words» («becnioguble cjyoBa»), and discredits his whole preface
candidly as «superfluous» («smmrsee») (PSS 14:6). The polyphony

2 For a broader analysis of apophaticism in Bachtin, see: Stmons A. The
Author’s Silence: transcendence and representation in Mikhail Bakhtin //
Flight of the Gods : philosophical perspectives on negative theology / ed. by
I N. Bulhof and L. ten Kate, New York : Fordham University Press, 2000.
P. 354-374.

% «Hy a KOoJIb IIPOYTYT POMaH U HE YBUAAT, He COIIACATCA C IpUMedaTesb-
HOCTBIO Moero Asekcesa Penoposnua? [...] Iy1a MeHA OH IpuMedaTeJIeH, HO pe-
HINTEJIbHO COMHEBAIOCh, YCIIEIO JIM 9TO AOKa3aTh unrareso» (PSS 14:5).
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of the novel is also present in the narrative voice: the narrator does
not present his story in a straightforward, logical and consecutive
writing style, but seems to converse with the reader in a more oral
style: his sentences are often chaotic, unbalanced and unfinished,
as though he is insecure about his attempts to grasp and express
the events and content of his narrative. The «indistinct narrator»
falls back on secondary, tertiary and even quaternary narrators to
supplement, amend or correct his narrative (Belknap, 1967:77ff.).
Characteristic of his style is also that he makes a statement, but
then qualifies or withdraws it. In sum, «the stylistic, lexical, and
syntactic peculiarities of the narrator’s language can be given
a common denominator: they are all characteristics of language as
a process, rather than as a finished product» (Terras, 1981:89).

The verges of the narratibility of reality are subtly explored on
various levels in the narrative: many characters in the novel are
themselves authors, whose writings are by the first narrator, by
themselves, or by the other characters exposed to doubts concern-
ing their credibility. When introducing his unwritten poem of the
Grand Inquisitor to Alésa, Ivan Karamazov immediately qualifies
his narrative skills: «<what a writer am I» («a Kakoi y»x a coumMHM-
Tesb!y; PSS 14:224). Afterwards Ivan ridicules his own literary
product: «It is all nonsense, Alésa, it is only a senseless poem of
a senseless student, who never managed to write two lines of verse.
Why do you take it so seriously?» (PSS 14:239).26 In book 11, Ivan’s
devil, who is in fact the second voice of Ivan and repeats Ivan’s own
words and thoughts in an ironical way to confront Ivan with the
absurdity of this thought, mocks the literary quality and content of
the «Grand Inquisitor» and another piece of him, «the Geological
Upheaval» (PSS 15:83). Such meta-narrative comments regarding
the reliability of what is narrated are also abundantly surrounding
Zosima’s hitie. The narrator informs us that the inserted hagio-
graphy is in fact written down by Alésa (thereby suggesting that
he knows the story from second hand), who wrote it down from
memory some time after Zosima’s decease, adding that it is not
clear whether Alésa wrote down his account on the basis of the
last conversation with Zosima, or whether he also inserted frag-

% «Jla Beib 3TO Ke B34OP, AJellla, BeJb HTO TOJbKO DECTOJIKOBAs I109Ma
0eCTOJIKOBOrO CTYAEHTA, KOTOPBI HUKOTZA IBYX CTUXOB He HamucaJs. K yemy
TBI B TaKOV cepbe3 bepenrs?» (PSS 14:239).
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ments from previous conversations. Alésa’s manuscript gives the
impression that the starec told his life and teaching in one consist-
ent and uninterrupted form, while other accounts of that evening
testify that the starec did not recount his life in this continuous,
structured way (PSS 14:260). After relating Alésa’s manuscript,
the narrator emphasizes that «it is incomplete and fragmentary»
(«pyxormcs [...] He mosiHA 1 OTPBEIBOYHAY, PSS 14:293).2” Through the
novel runs a kind of meta-narrative on the act of narration, which
reveals an apophatic tendency to question the narratibility of real-
ity and to negate, or discredit, what is previously said.

(3) A third creative solution to the apophatic problem of verbal
representation is to revert to non-verbal, visual imagery. Such an
apophatic approach of filling the verbal gap by using images to
evoke, or, get in touch with transcendental truths, is fundamen-
tally embedded in the Orthodox iconographic tradition. Icons are
symbols of a world that is invisible and unknowable, they figure
as a gateway to the transcendent world. The Brothers Karamazov
abounds in such a visual symbolics: especially the sun, and all light
flowing from the sun, operates as a forceful religious metaphor.

The sun and other forms of light serve as very productive and
crucial metaphors in hesychastic theology. For the hesychasts, the
culmination of mystical experience is the vision of the Divine and
Uncreated Light, which they identify with the Light of the God-
head surrounding Christ at His Transfiguration on Mount Tabor.
The Taboric Light, seen by Christ’s three apostles during his
Transfiguration, is the goal of the hesychasts’ mystical contempla-
tion: it is a theophany, a manifestation of God through His energies
(Ware, 1997:66ff.). The unknown and inaccessible Divinity reveals
Himself through his Uncreated Light: «God is called Light», argues

" «The biographical details, for instance, cover only the earliest youth of

the starec. From his teachings and opinions are brought together, as if in one
piece, sayings that were evidently uttered on very different occasions. All
what the starec said during the last few hours of his life, is not exactly ex-
pressed» («Bruorpaduyeckue cBefeHus1, HaIpUMep, OOHMMAOT JIUIIb IEPBYIO
MOJIOZOCTh cTapua. VI3 moydueHnmit ke ero 1 MHEHMII CBEIEHO BMeCTe, KaK Obl
B eIMHOE 11eJI0e, CKa3aHHOe OUYeBUIHO B Pa3Hble CPOKM ¥ BCJEICTBUE MO0YK-
IeHNI pas3an4HbIX. Beé ke To, 4To u3pedueHo ObIJIO cTaplieM cOGCTBEHHO B CUMA
TocJIeJHME Yachl JKM3HY €ro, He OIPeZieJIeHO B TOYHOCTM», PSS 14:293-294).
Later in the narrative, there is mention of a second Zitie of Zosima, apparently
written by Rakitin (PSS 15:100).
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Palamas, «not with reference to His essence, but to His energy»
(quoted in Lossky, 1944 [1991]:220). The works of Symeon the New
Theologian (949-1022), the greatest of the Byzantine mystics and
an important source for later hesychastic writers, is full of this
metaphorics of light:

God is Light, and those whom He makes worthy to see Him, see Him
as Light; those who receive Him, receive Him as Light. For the light of
His Glory goes before His face, and it is impossible that He should appear
otherwise than as light (quoted in Lossky, [1944] 1991:218).

Dostoevskij owned one or two works of Symeon the New Theo-
logian in his personal library, which were probably given to him
during his stay in Optina Pustyn’ (Budanova, 2005:128).

Light mysticism runs like a forceful thread in The Brothers Ka-
ramazov, especially at moments when speech seems to fall short. In
the episode in Zosima’s hitie where Zosima — or Alésa who wrote
down Zosima’s life — recounts his spiritual transformation after
beating his servant Afanasij, there is a sudden rupture between
the extensive and detailed description of the beating scene and
the linguistic void concerning Zosima’s actual spiritual transfor-
mation (Book 6, «Recollection of starec Zosima’s youth while still
in the world. The Duel»). While the narrator (be it on the level of
the primary or secondary narrative voice) refrains from pinning
down Zosima’s spiritual experience in words, he reverts to the vi-
sual imagery of the sun to evoke the mystical outburst in Zosima:
«the sun is shining, the leaves are happily sparkling in the sun»
(«a COJIHBIIIIKO-TO CBETWUT, JMCTOUYKU-TO PAAYIOTCH, CBEPKAIOT»;
PSS 14:270). Earlier in the hitie, the starec relates how his mother
took him in his childhood to church during Holy Week, where he
had his first intense spiritual experience:

It was a bright day, and as I remember it now, I see clearly again how the
incense rose from the censer and silently floated upwards, and how from
above in the cupola divine rays poured on us in the church through a small
window, and rising towards it in waves, the incense seemed to mingle with
the rays. I was stirred by the sight, and for the first time in my life I con-
sciously received the seed of God’s word in my soul (PSS 14:264).2%

2 «Jlenb OBLT SICHBINM, M 51, BCIOMMHAS TENEPb, TOYHO BUIKY BHOBb, KaK
BO3HOCWMJICA M3 Kannuia (pUMMUaM ¥ TIXO0 BOCXOAWJ BBEPX, & CBEPXY B KYyIIOJIe,
B Y3€HBKOE OKOIIIEYKO, TAK I JIbIOTCA Ha HAC B LIEPKOBb O0XKbM JIy UM, ¥, BOCXOJA
K HMM BOJIHAMH, Kak ObI TaAJ B HUX puMmmam. CMOTpeJI 4 yMUJIEHHO U B IIEPBBIL
pas OTPOAY IPUHSAJ 5 TOTZAA B AYIILY IIEPBOE CEMSA CJI0BA OOKIA OCMBICJIEHHO.
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In line with the hesychast’s ultimate experience of God in the vi-
sion of the Taboric light, Zosima receives «the seed of God’s word»
not through verbal communication, but in a mystical vision of «di-
vine rays». In like manner, since God takes the form of light, Zosi-
ma’s daily ritual to glorify the Divine mystery is directed towards
the sun:

I bless the rising sun each day, and, as before, my heart sings to meet
it, but now I love even more its setting, its long slanting rays (PSS 14:265).

The metaphor of the sun and light is also emphatically present
in Alésa’s vision of the wedding at Cana, and his subsequent recov-
ery of faith. While praying silently, Alésa sees a «great, light and
crystal road, and the sun at the end of it» (<A gopora... gopora-To
Gousibllias, npaAMas, CBeTIasd, XPyCTaJbHaA 1 COJIHIIE B KOHIIE eey,
PSS 14:326). When in his vision Zosima — «whose eyes are shin-
ing» — invites Alésa to the wedding and points at the presence of
Christ, he refers to Him as the «Sun» («<Do you see our sun, do you
see Him?; «A Bupauis gu CoJiHIle Hallle, BUAUIID JIX ThI ero?»; PSS
14:327). The sun is a significant leitmotiv in Alésa’s religious life.
There is, for instance, one impressive religious experience that
will stick in his mind forever: one «silent summer evening», in the
«slanting rays of the setting sun (these slanting rays he recalled
most vividly of all)», his mother holds him to the icon of the Mother
of God («kochle Jy4n 3aXOHAIIEro COJHIA, KOCble-TO JIy4M U 3a-
TIOMHMJIVICE Bcero OoJiee»; PSS 14:18).

Through the multi-voiced, polyphonic discourse of The Bro-
thers Karamazov runs a subtle apophatic rhetoric that aims to cap-
ture, effectuate and express what human language is incapable of.
In this novel, Dostoevskij managed to transform the principle of
apophasis into a productive principle of narration which draws the
reader’s attention towards the dynamics of silence and ruptures
or ellipses between what is said, and directs him or her towards
the mystical realm of the unsayable. Following Bachtin’s sugges-
tion that the silent Christ is in fact «the highest voice» in the novel,
which «must crown the world of voices, must organize and subdue
it» (Bakhtin, 1984:97), we may conclude that the unspoken word in
the novel resounds as loud as the speaking voices: though tacitly,
the apophatic discourse in the novel calls for a regeneration of Rus-
sian Orthodoxy.
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Paul J. Contino

THE PRUDENTIAL ALYOSHA KARAMAZOV:
THE RUSSIAN REALIST
FROM A CATHOLIC PERSPECTIVE

I. The Virtue of Prudence and Dostoevsky’s Incarnational
Realism

Was Dostoevsky’s faith averse to reason? Did his Russian Or-
thodoxy always recoil from Roman Catholicism?' An affirmative
answer to both questions would seem commonplace. For example,
in the final volume of his magisterial biography, Joseph Frank ob-
serves that during the time he wrote The Brothers Karamazov, Do-
stoevsky saw as «central» «the conflict between reason and faith —
faith now being understood very sharply as the irrational core of the
Christian commitment» (570). Traditionally, Catholicism has avowed
the interdependence of faith and reason, «the two wings of the hu-
man soul» as Pope John Paul II called them in his encyclical Fides et
Ratio? And Dostoevsky never hid his antipathy toward Rome. As
Frank notes, «for Dostoevsky [Catholicism] was not true Christian-
ity» (337), and he intended «The Legend of the Grand Inquisitor» to
be «directed ‘against Catholicism and the papacy» (438).

And yet, over the last century, many committed, intellectu-
ally accomplished Catholics have not only embraced Dostoevsky’s
work — especially The Brothers Karamazov — but come away from
it with a deeper understanding of their faith. Dorothy Day quoted
this book from memory, and took as her motto Zosima’ saccount of
active love as «a harsh and dreadful thing compared with love in

1T disagree with Steven Cassedy’s provocative critique of Dostoevsky’s
orthodoxy in his claim that «in [Dostoevsky’s] last and greatest novel he took
a detour through earthbound pantheism» (Dostoevsky’s Religion, 173).

2Fides et Ratio, epigraph.
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dreams»* Henri de Lubac called Dostoevsky «The Prophet», who
offered the most potent critique ofnineteenth-century atheistic
humanism. In his study of hell and hope, Hans Urs von Balthasar
cites Books 6 and 7 of The Brothers Karamazov asillustrative of
God’s desire «that all men be saved» (1 Tim. 2:4) (157). In bracing
counterpoint, Pope Benedict XVI approvingly cites Ivan Kara-
mazov from Book 5: «Grace does not cancel out justice. It does not
make wrong into right. It is not a sponge which wipes everything
away, so that whatever someone has done on earth ends up being
of equal value. Dostoevsky [through Ivan], for example, was right
to protest against this kind of Heaven and this kind of grace in his
novel The Brothers Karamazov» (Spe Salvi, section 44). In 2013,
Pope Francis said: «When reading Dostoevsky — I believe that for
all of us he is an author that we must read and reread due to his
wisdom — one senses what the Russian soul is, what the eastern
soul is. It is something that does us much good. We need this re-
newal, this fresh air from the East, this light from the East. John
Paul II wrote about this in his Letter. But many times the luxus
of the West makes us lose this horizon»’. Malcolm Muggeridge,
a convert to Catholicism, once mused: «Supposing one were asked
to name a book calculated to give an unbeliever today a clear no-

3 Fyodor Dostoevsky, The Brothers Karamazov, Norton Critical Edition,
Second Edition. Edited by Susan McReynolds Oddo, p. 55. All future citations
are from this edition, and will be made parenthetically, by page number,
within the text of this essay. See the chapter «Dostoevsky and Other Russian
Writers» in The Catholic Worker Movement by Mark and Louise Zwick. While
visiting the special collections department of Marquette University’s library
on April 14, 2011, I studied Dorothy Day’s copy of The Brothers Karamazov
(1929 Modern Library Edition), given to her as a gift and inscribed by Stanley
Vishnewski. Her markings are especially evident throughout passages in
Book 6 and in «Cana of Galilee».

4 In Part III of The Drama of Atheist Humanism.

> See: http://wwwvaticanwva/holy_father/benedict_xvi/encyclicals/do-
cuments/hf_ben-xvi_enc_20071130_spe-salvi_en.html; http://w2.vaticanva/
content/francesco/en/speeches/2013/july/documents/papa-francesco_
20130728_gmg-conferenza-stampa.html

It should be pointed out that Ivan’s conception of «<non Euclidean» theodicy,
in which the higher harmony is built upon the suffering of children, is not
Catholic theology. However, it resembles the theodicy of the liberal Protestant
John Hick. William F. Lynch, S. J., upon whom I will draw throughout this es-
say, is strongly critical of Hick in Images of Faith.
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tion of what Christianity is about, could one hope to do much better
than The Brothers Karamazov?»®

Given that novel’s validation by so many Catholics, one may
wonder: Was Dostoevsky’s novelistic vision of faith necessarily
antithetical to reason — or even to Catholicism itself? Even in 1854,
Dostoevsky insisted that he saw «nothing more reasonable» than
Christ.” Certainly he rejected the «rational egoism» of Cherneshev-

¢ Joseph Ratzinger’s mentor, Romano Guardini, wrote an influential book on
Dostoevsky. The French novelist Georges Bernanos imagined «redo[ing]... from
the Catholic point of view all of Dostoevsky’s work» (Sonnenfeld, 71). American
novelist (and Laetare Medalist) Walker Percy acknowledged that «The last couple
of pages of The Moviegoer [his first novel, published in 1961] is a kind of re-enact-
ment of the last two pages of The Brothers Karamazov» (Samway, 267). Laetare
Medalist Martin Sheen was given The Brothers Karamazov during a difficult
time by his friend, director Terrence Malick: «At the end of the book I realized
I was in need of a faith, of a grounding, that I was still really a Catholic, and that
I must return» (Beschloss, 86). In the concluding section of his 1999 «Letter to
Artists», Pope John Paul IT quotes Dostoevsky’s oft-cited words (drawn from The
Idiot): «Beauty will save the world» (section 16). In a letter to his fellow Catholic
poet Czeslaw Milosz, Thomas Merton wrote: «<The answer — the only answer
I know — is that of Staretz Zossima in The Brothers Karamazov — to be respon-
sible to everybody, to take upon oneself all guilt — but I don’t know what that
means. It is romantic, and I believe it is true» (Faggen, 55). See: Denis Dirscherl,
S. J. and Elizabeth A. Blake for more on Dostoevsky and Catholicism.

" In that letter, Dostoevsky also famously wrote: «if someone succeeded in
proving to me that Christ was outside the truth, and if, indeed, the truth was
outside Christ, then I would sooner remain with Christ than with the truth» (Let-
ters, 68). Czeslaw Milosz criticizes this claim: «Those who would choose the truth
are probably more honorable, even if the truth appears on the surface to deny
Christ (as Simone Weil argued). At least they are not relying on their fantasy and
not constructing idols in their own image» (Milosz, 102). (Milosz is one Catholic
who admits to not trusting Dostoevsky, largely, he admits, due to the author’s
rabid anti-Polonism, which especially mars the Mokroe scene in The Brothers
Karamazov.) See: «Dostoevsky» in Milosz’s ABC’s. James P. Scanlan, however,
insists that Dostoevsky’s claim in this letter is «far from an unqualified rejection
of rational demands. The full statement consists of three clauses, the second of
which is typically overlooked: ‘[1] If someone were to prove to me that Christ were
outside the truth, and [2] it really were the case that the truth is outside Christ, [3]
I'would prefer toremain with Christ than with the truth’.[...] By the second clause
Dostoevsky requires in effect that it genuinely be true that the truth lies outside
Christ before he will choose the latter — a confused and no doubt unintentional
bow to the authority of truth even when, in a transport of religious enthusiasm, he
sought to dramatize his devotion to faith by sacrificing truth to it. And of course
he did not think that the truth lay outside Christ» (<Arguments for Immortality»
17). I agree with Scanlan and would add that in The Brothers Karamazov, the

51



Paul J. Contino

sky and the related, reductively instrumental reason, represented in
The Brothers Karamazov by the positivist Rakitin. For Dostoevsky,
these deformations of reason dissolve the very human freedom that
marks persons as images of God.? Within the classical and Christian
tradition of the virtues, a person cannot flourish in freedom without
phronests, «practical wisdom» or prudence — that form of rational-
ity which, rather than egocentrically projecting a predetermined
schema upon reality, remains receptively open to reality. Aristotle’s
discussion of phronesisin Nicomachean Ethics is seminal: «prudence
is a state grasping the truth, involving reason, concerned with action
about things that are good or bad for a human being»; prudence «is
concerned with particulars as well as universals, and particulars
become known from experience, but a young person lacks experi-
ence, since some length of time is needed to produce it»; prudence
entails «deliberation [...] that accords with what is beneficial, about
the right thing, in the right way, and at the right time»; prudence,
finally, is «the eye of the soul, requires virtue in order to reach its
fully developed state [and] full virtue cannot be acquired without
prudence» (1140b—1144b).

Even within the context of its tradition of magisterial teaching,
the Catholic Church affirms the centrality of phronesis to any per-
son’s moral life. But in distinction to Aristotle, the Church conceives
reality as both material and spiritual.? Josef Pieper observes that,

person of Christ — whom Dostoevsky deeply loved — and the truth are seen
as synonymous. (The problem of Dostoevsky’s conception of a particularly
Russian Christ is another issue, and one that his more ecumenically-minded
friend, Vladimir Soloviev tried to address with Dostoevsky.) I further agree
with Scanlan that the «irrational» dimension of Dostoevsky’s faith has been
overstated, and am persuaded by Scanlan’s demonstration that «Dostoevsky’s
position on faith and reason in matters of religious belief is in some ways similar
to that of the Roman Catholic Church he so despised» (Thinker, 56).

¢ As Dmitri tells Alyosha, Rakitin reduces personhood to brain chemistry:
«I see and think because of those tails [nerve endings], not at all because I've
got a soul, and that I am some sort of image and likeness» (497).

9 From the Catechism of the Catholic Church: «Prudence is the virtue that
disposes practical reason to discern our true good in every circumstance and to
choose the right means of achieving it»; «the prudent man looks where he is go-
ing» (Prov. 14:15) «Keep sane and sober for your prayers» (1 Pet. 4:7). Prudence is
«right reason in action», writes St. Thomas Aquinas, following Aristotle (Summa
II-1I, 47, 2). It is not to be confused with timidity or fear, nor with duplicity or
dissimulation. It is called aurigavirtutum (the charioteer of the virtues); it guides
the other virtues by setting rule and measure. It is prudence that immediately
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for St. Thomas Aquinas, «Reason’ means [...] nothing other than
‘regard for and openness to reality,’ and ‘acceptance of reality.’ And
‘truth’ is to him nothing other than the unveiling and revelation of
reality, of both natural and supernatural reality» (9). Thus, pru-
dence, «being the perfected ability to make decisions in accordance
with realityl[,] is the quintessence of ethical maturity» (31). Dietrich
von Hildebrand has suggested the distinctively Catholic quality of
prudence: «the Catholic attitude to the world of reality [...] is open-
minded, specifically anti-pedantic, anti-self-complacent, soaring,
and filled with respect for reality [...] one of humility» (5). Jacques
Maritain approvingly cites Claude Tresmontant who writes, «Ra-
tionality is not an order or a structure constituted a priori, but a
relation between the human mind and the real» (109).

Dostoevsky’s novelistic vision concurs with this Catholically-
inflected understanding of rationality. In my reading of his final
novel, its hero, Alexei Fyodorovich Karamazov, gradually, expe-
rientially arrives at the maturity of prudence, especially through
his transformative encounter with Grushenka, which culminates
in his dream of Cana.

Catholics who love The Brothers Karamazov have discerned
Dostoevsky’s aim in his final novel: to «compel [his readers] to rec-
ognize that a pure ideal Christian is not something abstract but
is graphically real, possible, obviously present»’. Although writ-
ten about Zosima, the author’s words can be applied to Alyosha,
who grows in his capacity to accept his elder’s vocational charge
to «live» — lovingly, prudentially — «like a monk in the world»
(264). As Valentina Vetlovskayahas observed, Alyosha is the nov-
el’s <hagiographic hero», whose life is patterned upon an «organic»
integration of two kinds of saint’s lives: that of Theodosius, «who
senses, almost from infancy, his lofty calling, and subsequently fol-
lows it without swerving», and Ephraim the Syrian, «who turns to
God and gives himself up to the same asceticism after many tri-
als, mistakes, and errors» (156; my emphasis. — P. J. C.). Alyosha is

guides the judgment of conscience. The prudent man determines and directs his
conduct in accordance with this judgment. With the help of this virtue we apply
moral principles to particular cases without error and overcome doubts about
the good to achieve and the evil to avoid» (Section 1806). URL: http://wwwva-
ticanwva/archive/ccc_css/archive/catechism/p3slcla7.htm

0 Letter to N. A. Lyubimov, June 11, 1879 («Selections» in Norton Critical
Edition, 660).
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gifted with saintly attributes — his earliest memory is being held
before the icon of the Mother of God by his suffering mother, and
his presence, especially his face, is a balm to his brothers and father.
But, in the beginning of the novel, he makes mistakes. He grows ful-
ly saintly, fully virtuous, only over time, and his image emerges as
a «narrative icon» (to borrow Harriet Murav’s helpful phrase [135]).

And yet, that image is necessarily narrative, presented in that
literary art form which represents events occurring in time-
bound, earth-grounded reality. In this sense, a pictorial analogue
for Dostoevsky’s art may be provided less by a traditional icon as
by a Giotto fresco series — the Arena Chapel’s stately but homely
renderings of moments in the life of Christ, or the Assisi Basilica’s
depiction of the life of St. Francis, who modeled his life upon that
of Christ (and whose title, «<Pater Seraphicus», Alyosha attaches to
Zosima [245]). In art history, Giotto marks the decisive break from
the Italo-Byzantine tradition — with its stylized, gold-laden depic-
tions of transfigured flesh and the eternal kingdom — and entry
into the representational realism of the Renaissance and beyond.!!
In this light, Dostoevsky’s reverence for Raphael’s Sistine Madon-
na is revealing. A copy of this, «his favorite painting»'?, hung in his
study, a treasured birthday gift from his wife Anna, presented to
her byhis ecumenical friend Vladimir Solovyov, who was himself
an inspiration for the character of Alyosha.

Early in the novel, the narrator insists that Alyosha is a «rea-
list» and not a mystical fanatic. In his explanation, though, he sug-
gests that Alyosha’s realism and faith are inseparable:

Alyosha, was more of a realist than any one. Oh, no doubt, in the
monastery he fully believed in miracles, but, to my thinking, miracles are
never a stumbling-block to the realist. [...] Faith does not, in the realist,
spring from the miracle, but the miracle from faith. If the realist once
believes, then he is bound by his very realism to admit the miraculous

also. The Apostle Thomas said that he would not believe till he saw, but
when he did see he said, <My Lord and my God!» Was it the miracle

I This is not to say that icons do not present narrative. Numerous narra-
tive icons exist, such as those of the Nativity or Saint’s lives. But these icons
remain consistent in their stylized representation of a transfigured reality,
rather than the naturalistic, though grace-infused representation of prosaic
reality typical of Giotto and others.

2 Robin Feuer Miller notes, «His favorite painter was Raphael, his favorite
painting the Sistine Madonna» (Journey, 9). Joseph Frank vividly describes
Dostoevsky’s reverence for Raphael’s Sistine Madonna (Prophet, 463—465).
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forced him to believe? Most likely not, but he believed because he desired
to believe and possibly he fully believed in his secret heart even when he
said, «I shall not believe except I see» (28).

For Thomas — and for Alyosha, beholding Christ’s risen and
transfigured image fosters and doesn’t «force» faith in the Word
made flesh. Faith itself grounds his realism: Thomas can see the
physical and spiritual reality of the risen Christ because he believes,
or longs to believe. So too Alyosha who thus stands in stark contrast
to Rakitin, whose egotism blinds him to the real spiritual transfor-
mations of others. Rakitin is an «unbelieving realist»®* whose mate-
rialism reduces human freedom to the chemical reactions of nerve
cells (497). Rakitin sneeringly disparages Alyosha’s encounter with
Grushenka as a «miracle» (308). In fact, in the way in which the two
image Christ for the other, the encounter is a miracle."*

Dostoevsky’s conception of realism recognizes miracle, the work-
ing of divine grace in the interstices of prosaic life. Thus, he describ-
ed himself as a «realist in a higher sense», «<who revealed «the man
in a man» (Fanger, 215). As Robert Louis Jackson has observed, this
inner self is called to conform to the image of Christ: «At the center

3 As Victor Terras writes: «A ‘realist’, according to Dostoevsky, is a per-
son who lives and thinks in terms of an immediately, or intuitively, given real-
ity. The opposite, then, is the ‘theoretician’ (teoretik), who seeks to create and
to realize a subjective world of his own» (Karamazov Companion, 137). For a
reading of the «doubting Thomas» story from the Gospel of John, Chapter 20
that is quite close in spirit to his friend Dostoevsky’s, see Vladimir Soloviev’s
«Seven Paschal Letters» in which he writes: «If the unbelief of Thomas had
resulted from a crude materialism which reduced all truth to sensory evi-
dence, then having been convinced palpably in the fact of the resurrection, he
would have invented for himself some kind of materialistic explanation and
would not have exclaimed, ‘My Lord and My God!» (96). Soloviev contrasts
Thomas’ «conscientious unbelief», «thirsting only for a complete and final at-
testation in perfected truth» with the «cunning belief» which is «consciously
indulged to excess with various half-truths out of a hostile fear before the
full truth» (97). In my reading of the novel, Rakitin stands in stark contrast to
Alyosha, and represents this latter, willful «cunning unbelief».

4 As Liza Knapp aptly observes: «Although Rakitin’s intention is malicious,
his attitude, cynical, and although he does not fully understand what had taken
place between Alyosha and Grushenka in their symbolic exchange of onions,
his basic statement about the ‘miraculous’ nature of what has transpired is
accurate» (204). See also Julian W. Connolly, who writes in his book: «Although
Zosima’s death was not accomplished by miracles surrounding his corpse, the
very fact of his death sent Alyosha to Grushenka’s house, where profound
miracles of spiritual regeneration have begun to germinate» (80).
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of Dostoevsky’s Christian aesthetic — as it becomes more explicit
in his notebooks and belleslettres in the last decade of his life — is
the image of Christ. [...] “The moral ideal is Christ’. Yet again, ‘not
Christ’s morality, not his teaching will save the world, but precisely
faith that the Word became flesh’» (56). Indeed, the salvific image of
Christ is so much at the center of The Brothers Karamazov that Do-
stoevsky’s «higher realism» might be called «incarnational realism»,
grounded as his art is in the reality of the Word made flesh.

On a literary level, various forms of incarnational realism can be
found in the novel. For example, the novel represents time as trans-
formed by Christ’s Incarnation, embodied in the novel by recapitula-
tions of the image presented in the novel’s epigraph, from John 12:
24: the corn of wheat that falls into the ground and dies, and that
thereby brings life!® Relatedly, the novel reprises a Christological
descent-ascent pattern, imaged most vividly in Zosima’s kissing the
earth before he dies, and Alyosha kissing the earth after his dream of
Cana.! Further, the novel recalls the patristic tradition of the sermo-
humilis — the low and humble style of narration, a style authorized
by the humility of the incarnation'”— embodied in the narrator’s (and
author’s) humble acceptance of his character’s freedom and unfinaliz-
ability, first observed by Mikhail Bakhtin.® Yet for all of his own re-
spect for the unfinalizability of those to whom he ministers, Alyosha
(like Bakhtin) recognizes the reality of finitude, and the need for limit.
Life, like art, requires respect for both openness and closure.

To better understand the theological and ethical implications
of Dostoevsky’s «incarnational realism», and its intrinsic relation
to prudential apprehension of the real, let us turn to a particular,
and widely known iconic rendering of Christ: the icon of Christ
Pantocrator from St. Catherine’s Monastery in Mount Sinai. For
Orthodox — and, increasingly, for Catholic believers — the icon

5 See: Harriet Murav on recapitulations in the novel, and Robin Feuer
Miller on the «onion like» form of the novel (Worlds, 85—86).

16 See also: Lynch, Christ and Apollo (18—27), for a discussion of the Chris-
tological dimension of the descent/ascent form in various literary works,
including «Cana of Galilee».

7 See: Auerbach, «Sermo Humilis» and Nina Perlina for further insights
linking Auerbach’s ideas and Dostoevsky’s The Brothers Karamazov.

¥ On Dostoevsky and realism, see also: Robert Bird, Sven Linner, Wil van
den Bercken, and Donald Fanger. I describe these literary elements more fully
in «Incarnational Realism and the Case for Casuistry: Dmitry Karamazov’s
Escape», and reprise here some of the words and ideas from that essay.
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re-calls the viewer to his or her vocation: to repent and re-turn
to God (conversio). It reminds believers that in their pilgrimage in
this life, they are called to holiness, to become saints and thus icons
of Christ for each other, as are Alyosha and Zosima. Here the Sinai
Pantocrator, one of the earliest and most «realistic» icons, can be
of heuristic assistance. It was painted in the sixth-century, shortly
after the Council of Chalcedon forged the definitive statement on
the Incarnation, that Christ is both man and God, finite and infi-
nite, «without separation or confusion». In this icon we get a sense
of what the Christian calling might mean, and the way it takes
shape in the life of the «realist» Alyosha.

Observe the asymmetry of Jesus’ face in the icon. Jesus’ right
eye is open, receptive. It gazes into ours with tenderness and mer-
ciful acceptance. We are found, loved, and redeemed as we are, in
our fallenness. Here is the radically open Christ who acknowledges
our capacity to change, «the Being», as Alyosha reminds Ivan, who
«can forgive everything, all and for all, because He gave his inno-
cent blood for all and everything» (213, italics in text). In contrast,
Jesus’ left eye challenges and insists on the necessity and eventu-
ality of closure — the closure of decisive choice and final judgment.
We are responsible for the violence that blights our world. Zosima
articulates this challenge of responsibility in his last discourse, mo-
ments before he speaks of the «precious image of Christ»: «<There is
only one means of salvation, then take yourself and make yourself
responsible for all men’s sins» (276, italics added).

Dostoevsky drew the phrase «for all» from The Divine Litur-
gy’s Eucharistic Prayer, and it is crucial in understanding how the
image of Christ is represented as salvific in the novel.’® «For all»
is the linguistic key that links two claims about reality: first, that

19 Alexander Schmemann explains «As we stand before God, there is no-
thing else we can remember and bring with us and offer to God but this self-
offering of Christ, because in it all thanksgiving [the root meaning of Eucha-
rist], all remembrance, all offering — that is, the whole life of man and of the
world are fulfilled». Schmemann cites the Orthodox Eucharistic prayer:

Remembering this commandment of salvation
And all those things which for our sakes were brought to pass,
The Cross, the Grave, the Resurrection on the third day,
The Ascension into Heaven, the Sitting on the right hand,
The Second and glorious Advent —
Thine own of thine own we offer unto Thee,
In behalf of all and for all. .. (41, italics added).
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Christ’s redemptive work was accomplished for all and second,
that, in cooperative response, we must therefore work in active
love for all. Christ forgives for all and yet we are responsible for
all. But how can the promise of salvation be simultaneously taken
up and imposed by Christ? The paradox grows clear a few lines
later in Zosima’s discourse: the only way in which we can accept
and enact this imposition of responsibility is in conforming to the
image of Christ, which stands before us as both model («Go and
do likewise») and gracious ground: the Word that creates, sus-
tains, and enters the world, and thus provides the warrant for
an analogical conception of being. In grace, «in contact with other
mysterious worlds» (276), we must, by our responsible example,
challenge each other to be responsible. Responsibility entails ac-
tive love, which Zosima starkly contrasts to the unrealistic «love in
dreams». Such vaporous love fantasizes doing good deeds, denies
duration, and greedily desires immediate praise (55). Active love is
a «harsh and dreadful thing» and always entails work, endurance,
and sometimes suffering (55). In such suffering we participate in
the salvific suffering of Christ (Col. 1:24), even as we are guided
by divine grace (56). When we fail to love actively, we are called to
articulate responsibility for our failure in confession — a complex
but crucial practice in The Brothers Karamazov.?

The Sinai icon thus has a «both/and» quality — a quality often
described as intrinsic to the Catholic imagination, which recog-
nizes that «either/or» judgments fail to reflect reality, in all of its
complexity and paradoxical tensions.” This icon suggests that the
person who would conform to its image must sustain both a belief
in God’s mercy and grace, and, concomitantly, a commitment to
personal responsibility and work. To borrow from Mikhail Bakh-
tin, this icon calls us to gracefully respect the unfinalizability and
freedom of other persons, to retain a hope in the other’s capacity
to change, to turn, perhaps to surprise (Problems, 63). In this sense
the icon affirms the open dimension of human experience. But it

2 In Dostoevsky and the Poetics of Memory, Dianne Oenning Thompson
writes: «In Dostoevsky'’s fiction salvation begins with confession» (110). I have
written more fully about confessional dialogue in «Zosima, Mikhail, and Prosaic
Confessional Dialogue». See also Julian W. Connolly’s essay on the subject, and
Deborah Martinsen’s chapter, «Confessional Moments», in Surprised by Shame.

s Felix Just, S. J., for example, calls the «<Both/And» imagination, as opposed
to «Either/Or» «the essential key to Catholic theology».
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also reminds us of the need to humbly embody our intentions in
concrete deeds for which we must «sign» and take responsibility
(Act, 51—52). In this sense, the icon also affirms the closed dimen-
sion of human ethical experience. In the course of the novel, Alyo-
sha Karamazov learns to balance the twin human realities of both
openness and closure, largely through his practice of prudence.

According to Leonid Ouspensky, the icon teaches us «to fast
with our eyes». «[T]he icon is both a means and a path to follow. [...]
Itsintention is to attune us to the transfiguration of all our feelings,
our intelligence and all the other aspects of our nature, by strip-
ping these of all exaltation which could be harmful or unhealthy»
(184) — or, we might add, which could keep us from apprehending
the real. In his narrative rendering of the saintly Alyosha, Dosto-
evsky aimed to present a similar path to follow, and represented
his character’s process, over time, toward such purity. By doing so,
he wanted his readers to see and experience the possibility of their
own call to a saintly way of life. In this sense, reading the novel —
being drawn into the beauty of its form and the moral beauty of
characters like Alyosha — is akin to the receptive and potentially
transformative gaze upon the icon or, as I suggest above, an at-
tentive viewing of a fresco series by Giotto. Dostoevsky’s readers
testified to their own transformation: «‘You’re our prophet. We've
become better people since we read The Karamazovs’» (Letters,
504). Many Catholic readers would add their own testimony, and
affirm Alyosha’s realism.

Like Zosima (and unlike the demonic Grand Inquisitor) Alyosha
exemplifies a profound respect for the personhood of others, and em-
bodies it in «active love». Active love is «a harsh and dreadful thing
compared with love in dreams», which hankers to be quickly done
and gratefully applauded. But active love entails both hard work and
the receptive acceptance of God’s sustaining grace, even in the face
of failure: «[J]ust when you see with horror that in spite of all your
effort you are getting further from your goal instead of nearer to
it — at that very moment I predict that you will reach it and behold
clearly the miraculous power of the Lord who has been all the time
loving and mysteriously guiding you» (55—56). Orthodoxy and Ca-
tholicism share this emphasis upon our cooperation with grace, our
vocation as fellow workers with the divine. Reasonably, realistically,
Zosima emphasizes that the graced «labor and fortitude» of active
love requires time and practice — as Alyosha learns.
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My emphasis upon practice suggests virtue ethics, with its em-
phasis upon character development. Here again prudence proves vi-
tal. For Aquinas, the theological virtues — faith, hope, and love — are
the greatest, each a gift of grace. But the four cardinal virtues — for-
titude, temperance, justice, and prudence, the propensity for which
humans are naturally endowed — remain vital and find their per-
fection in love. Prudence is the intellectual (and moral) virtue with-
out which the practice of the others is impossible. Like active love,
prudence «demands experience and time» and yet is also «caused by
divine infusion» (Summa II-11I, Q 47, Article 14). Prudence is «the per-
fected ability to make decisions in accordance with reality» (Pieper,
31). Such decisions are never willful or capricious, the product of a
«voluntaristic» conception of will.?* Dostoevsky adamantly affirms
human freedom, but, unlike the Underground Man, never sees choice
as a simple end in itself. Indeed, the exercise of prudence stands in
stark contrast to the destructive assertion of nadryv (laceration) in
which a person (like the Underground Man) chooses to reject and
wills against reality, and does so «on purpose», a dark and recurring
phrase in The Brothers Karamazov. In contrast, prudent decisions are
truly free. While they bring necessary closure, they are grounded
upon an open, willing receptivity to reality.

Like Aquinas, Dostoevsky was a Christian realist. Andrew
Moore helpfully elucidates Christian realism:

Ontologically, the realist holds that there is a reality external to human
minds and that it exists as it does independently of the concepts and inter-
pretive grids in terms of which we think about it. Its being what it is does
not depend on our conceiving it (as idealists hold), or on our conceptions of it
(as Kantians hold), or indeed on our conceiving it at all. Reality is there to be
discovered as it objectively is; it is not subjectively invented, constructed, or
projected. Hence, epistemologically, the realist holds that reality can be (ap-
proximately) known as it is and not just as it appears to us to be (as empiri-
cism holds). Semantically, the realist holds that it is possible to refer success-
fully to, and to make (approximately) true statements about, reality (1).

In Christian terms, Dostoevsky believed that reality is reflected
in the following statements: «God created the world and redeemed
it through the life, death, and resurrection of Christ; God sustains
the world through love, and works in gracious cooperation with

22 See Rowan Williams’ Dostoevsky for a sustained analysis of Dostoev-

sky’s rejection of voluntarism. See also Williams’ eloquent defense of realism
in «Religious Realism».
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our human efforts of love». In Dostoevsky’s «church of unmerged
souls»® he represented varied, sometimes clashing voices respon-
ding to this reality and at times willfully rejecting that reality. But
the reality remains.

As exemplified in Alyosha, however, incarnational realism
should be understood less as a series of propositions or a philosophy
of life than as simply a way of life that embodies active love in small,
attentive deeds. As an image of sanctity, of heroic virtue, Alyosha
provides the most credible reason for Christianity: not a «point by
point» argument in its favor, but an artistic image of its credibility,
of the reality that, contra to Ivan’s claim, «Christ-like love for men
is [not] a miracle impossible on earth» (205).2* The reader (like Ivan,
when he sees most clearly) sees such love in Alyosha. Here Dosto-
evsky bears an affinity to three Catholic theologians. Like Robert
Barron, he «criticizes both deontologism and consequentialism as
modernisms and opt[s] for an ethics that takes its point of orienta-
tion from the life of the saints, — that is, from those who are con-
cretely displaying the Christian form of life. Moral truth cannot [...]
be arrived at abstractly through deduction from first principles,
but rather only through looking at the form of Christ as it is on dra-
matic display in his faithful followers» (Priority, 24). Or, as Hans
Urs von Balthasar puts it: «<The saint is the apology for the Chris-
tian religion. He is holy, however, because he allows Christ to live in
him, and it is in Christ that he ‘glories’» (Glory of the Lord, 1. 229).
Or as Pope Benedict XVI has claimed: «Art and the saints are the
greatest apologetic for our faith»*.

2 The phrase is Bakhtin’s, who writes: «Dostoevsky’s world is profoundly
pluralistic. If we were to seek an image toward which this whole world gravi-
tates, an image in the spirit of Dostoevsky’s own worldview, then it would be
the church as a communion of unmerged souls, where sinners and righteous
men come together; or perhaps it would be the image of Dante’s world, where
multi-leveledness is extended into eternity, where there are the penitent and
the unrepentant, the damned and the saved» (Problems, 27).

24 In Dostoevsky’s letter to Pobedonostsev, August 24, 1879, he writes that
hisresponse to Ivanis not «direct point by point but so to speak in artistic form»
(«Selections from Dostoevsky’s Letters», Norton Critical Edition, 662).

% «Meeting» August 6,2008. To the voices of these three theologians I must
add that of the Anglo-Catholic, former Archbishop of Canterbury, and Dosto-
evsky scholar Rowan Williams, who makes a very similar point in a recent inter-
view: «If I were trying to persuade somebody now of the coherence of Christian-
ity, I'd certainly think there was a task to be done of expounding the doctrinal
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From the start, Alyosha has his feet on the ground: he doesn’t
waste time, or fall into the deadly inertia that Liza Knapp has
analyzed so acutely: «[I]n spite of his uneasiness he did not stand
still. That was not his way» (92). When he has someplace to go in
a hurry, he knows «every inch of the ground» and where to find
a short cut (93), and he’s wise enough to bring along a snack when
he anticipates a long day (154). But Alyosha’s prudence is not simply
efficient. It entails perceiving and loving the image of God in the
people he encounters and serves through his loving attentiveness.
On his first day as a monk in the world, for instance, he is anxious
to see Katerina, but runs into Dmitri along the way. He listens to
his brother, and «made up his mind to wait. He felt that, perhaps,
indeed, his work lay here» (96). Here Alyosha exercises prudence:
he flexibly revises his plan as he receptively apprehends the need
his brother has for a listener, a confessant to hear his «confessions
of an ardent heart». He makes a firm decision to stay.

However, Alyosha’s first three days as «a monk in the world»
are not always marked by such receptivity and stillness. At the end
of his first day, he is overwhelmed by the world’s «confusion» and
«gloom» and flees back to the monastery as an escape (139). On his
second day, his active love proves too active in his anxious desire
to circumvent uncertainty: Neither his hastily proclaimed insight
that Katerina’s love for Dmitri is nadryv (167—-168), nor his ecstatic

pattern, but what interests me more and more is, if you like, pointing people
towards a Christian life and saying, Now, what are the contours of that life?
What’s the shape of it? What are the problems it poses? It’s almost as if the re-
ligious person needs to say to the secularist, there’s not only a problem of evil:
there’s a problem of good. Take a life like that of Dorothy Day, the American
Catholic radical pacifist. A long life — she wrote a book about her life called
The Long Loneliness — somebody who starts off as a Marxist and social activ-
ist in the United States in the post-First World War period, has an abortion,
an illegitimate child, goes in and out of an unsuccessful marriage and several
other relationships, then fairly suddenly comes to a point where she says,
«Why am I passionate about people?» And goes into a church, and something
connects. After that she simply spends the rest of her life being an advocate
and a companion for people who have no one else to be an advocate and a com-
panion. And she does it because of a sense that the most decisive and fruitful
way of being human is to be an advocate and companion in the name of God.
I'minterested in tracing through what pushes a life like that, what gives it en-
ergy and shape. And to say to the secularist, well, can you at least see the con-
nection there between a particular intensely committed attitude to humanity
and a belief in God? Now that’s the start of a conversation» (Shortt, 4).
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promise to add his own rubles to those given to Snegiryov (182),
prove helpful. In both cases, he may be speaking the truth, but his
words lack penetrative, authoritative power because of his lack
of prudence, his inattentiveness to the reality of what his inter-
locutors, Katerina and Snegiryov, can bear at this particular mo-
ment. Alyosha cannot yet «<endure uncertainty» (164), and his lack
of negative capability blights his capacity for prudence and active
love. On his third day as a monk in the world, he misapprehends
the reality of Zosima’s fleshly finitude as a divine insult. Tempted
toward nadryv, he allows Rakitin to lead him to Grushenka’s.

II. Alyosha and Grushenka: Prudence as Solertia

The «Onion» chapter proves crucial, as Alyosha exercises a key
aspect of prudence: solertia, an alert openness in the face of the
unexpected. Echoing Aquinas, Pieper writes:

Solertia is a ‘perfected ability’, by virtue of which man, when con-
fronted with a sudden event, does not close his eyes by reflex and then
blindly, though perhaps boisterously, take random action. Rather, with
aid of solertia he can swiftly, but with open eyes and clear-eyed vision,
decide for the good, avoiding the pitfalls of injustice, cowardice, and in-
temperance. Without this virtue of ‘objectivity in unexpected situations’,
perfect prudence is not possible (16; my emphasis. — P. J. C.).

Book Seven depicts the day after Zosima’s death as rife with
ironic reversals, a day which emerges «as one of the bitterest and
most fatal days of [Alyosha’s] life» (316), largely because of its un-
expected events, in response to which Alyosha feels utterly unpre-
pared. Throughout Book Seven, forms of the words «expected» or
«unexpected» appear at least twenty-one times; forms of the word
«surprise» at least eleven. The image of Zosima, the man whom
Alyosha loved more than any other, is degraded by the unexpected
corruption of his body, and the disordered response of the commu-
nity. In the course of this unexpectedly bitter yet ultimately joy-
ous day, Alyosha’s faith matures as it grows more prudent, more
receptive to reality in all its ironies.

In emphasizing irony, I draw upon another influential Catholic
thinker (and lover of The Brothers Karamazov), William F. Lynch,
S. J. In Images of Faith: An Exploration of the Ironic Imagination,
Lynch argues that faith needs to be educated by irony — by the
unexpected, by surprise, by life’s «unfinalizability», as Bakhtin
might call it. Faith’s «closed» dimension lies in the believer’s expe-
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rience of expecting God to be faithful: God makes a covenant with
Abraham, and he expects God to keep it. But he never expects God
to order the sacrifice of the very embodiment of that covenant, his
son Isaac! Yet Abraham willingly obeys God’s request. Herein lies
faith’s open dimension: its acceptance of and perseverance through
the unexpected, even the excruciatingly unexpected (Faith, 126)%.
The poor son of a Nazarene carpenter, Jesus Christ provides the
central image of irony: «the coming of the kingdom had been ex-
pected, but not in the form in which it appears in and is described
by Christ. The ironies of Christ had not been expected» (127).
Faith without a stable sense of irony (or humor) can produce
«fury» and absolutism: think of Father Ferapont, so sure of the as-
cetic purity of his faith, frantically finding devils in every corner.
Irony bereft of faith, however, can become «a principle of universal
mockery; it destroys everything; it becomes diabolical» (Faith, 102).
Think of Ivan, with, as Alyosha observes, «the hell in [his] heart and
[his] head» (228), which recalls Zosima’s image of infernal nadryv
(279). On the previous evening, Ivan’s «rebellion» had turned bitterly
ironic as he sought to wound his younger brother. Ivan’s image of
corrosive irony without faith leaves a «harassing impression» upon
Alyosha, and «haunt[s]» him in the course of this day (293). By the
day’s end, however, Alyosha will reveal a faith that is stronger by
virtue of its education through irony and its capacity for prudence.
At the start Book Seven, Alyosha’s faith lacks irony, as does the
faith of most in his monastic community. Father Paissy, whose faith
is mature, perceives the «intense expectation on the part of the be-
lievers» for a miracle in the wake of Zosima’s death, specifically a
non-decomposing corpse (284). Paissy chastises the monks for their
«immediate expectation of something extraordinary», although
he too «secretly, at the bottom of his heart, cherished almost the
same hopes» (284). Ironically, Zosima’s body decomposes even ear-
lier than bodies usually do; «by three o’clock [the odor] was quite
unmistakable» (285). But those who project a preconceived pattern
upon reality don’t notice the incarnational recapitulation®: Christ’s

% As Kierkegaard seeringly argues in Fear and Trembling, the story Abra-
ham and Isaac pushes against the boundaries of any comfortable integration
of faith and reason. Certainly the story underscores reason’s need for faith.

" The recapitulation of all things in Christ is a key idea in the second-
century Church Father St. Irenaeus of Lyon. See: Scandal of the Incarnation,
«Incarnation as Recapitulation», 53—93.
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execution and death at three o’clock was also unexpected in its
inauspiciousness. The responses of those unreceptive to ironyex-
poses their absolutism and fury. Those who revered Zosima «were
almost mortified and personally affronted by this incident» (286);
the self-righteous who envied him show «triumphant satisfaction»
(287), culminating in Ferapont’s ressentiment and manic exaltation.
One claims «It shows God’s judgment is not as man’s» (287), miss-
ing the irony that his own imprudent expectation and consequent
judgment leave no room for God’s. «What is your faith?’ shout[s]»
Ferapont (289), blind to the fact that his presumption is faith’s
antithesis. In contrast, Zosima, savaged for having recommended
a purgative to fellow monk (289—290), emerges as reasonable, a
teacher who «[knew| measure» (8), as he himself advised.

Alyosha doesn’t so much expect a miracle (292), but he never
expects that «the man he loved above everything on earth should
be put to shame and humiliated!» (293). As the voices of those who
gloat over Zosima’s coffin grow more strident, Alyosha bitterly
demands to know why God allows such an injustice to occur:
«Why did Providence hide its face ‘at the most critical moment’ (so
Alyosha thought it), as though voluntarily submitting to the blind,
dumb, pitiless laws of nature?» The narrator ardently defends
Alyosha’s grief and questioning: «all the love that lay concealed in
his pure heart for ‘everyone and everything’ had, for the past year,
been concentrated — and perhaps wrongly so — primarily on one
being, at least in the strongest impulses of his heart, his beloved
elder, now dead [..] all his young strength and energy could not
but turn towards that ideal, even to the forgetting ‘of everyone
and everything’», including Dmitri (292). The narrator contrasts
Alyosha with a hypothetical youth «whose love was lukewarm,
and whose mind was too prudent» (292), and thus employs the word
«prudence» with an oft-misinterpreted «connotation of timorous,
small-minded self-preservation» (Pieper, 4). The narrator contrasts
such feeble «prudence» with bold love, and closes his defense of
Alyosha with a rhetorical question: «[AJny man of sense will come
back to reason in time, but, if love does not gain the upper hand in
a boy’s heart at such an exceptional moment, when will it?» (293).

However, in the midst of Alyosha’s questioning, «a vague but
tormenting and evil impression left by his brother Ivan the day
before, suddenly revived again now in his soul and seemed forc-
ing its way to the surface» (293). To Rakitin, who exemplifies the
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maliciousness of irony without faith, Alyosha «crie[s] irritably»:
«I believe, I believe, I want to believe, and I will believe, what more
do you want?»* But his faith is so torn by the painful irony of the
unexpected that he begins to participate in Ivan’s lacerating rebel-
lion: «I am not rebelling against my God; I simply ‘don’t accept his
world’. Alyosha suddenly smiled a forced smile» (294). Alyosha’s
forced, bitterly ironic smile bespeaks nadryv. In his «critical mo-
ment», before his full emergence as a monk in the world, Alyosha
passes through his own brief period of laceration. His sideward
glance® is upon God, not Rakitin: «There was a sudden gleam in
his eyes [...] but not of anger with Rakitin» (294). In agreeing to
Rakitin’s series of temptations — sausage, vodka, Grushenka — he
succumbs to neither gluttony nor lust, but to a perverse assertion
of will in which he seeks to hurt himself so that he can hurt God.
Thus his «forced» smile: what he chooses goes deliberately against
the grain of what he most deeply wishes. Unreceptive to the un-
expected, he willfully allows himself to be led to Grushenka’s «on
purpose». Indeed, as Alyosha «listlessly» answers Rakitin’s ques-
tion about Ivan, his heart is not touched when recalling the very
task of active love he had been sent to accomplish:

suddenly the image of his brother Dmitri rose before his mind. But
only for a minute, and though it reminded him of something that must not
be put off for a moment, some duty, some terrible obligation, even that re-
minder made no impression on him, did not reach his heart and instantly
faded out of his mind and was forgotten. But, a long while afterwards,
Alyosha remembered this (295).

Here Alyosha responds numbly to his recollection of responsibil-
ity, for which he will later repent. Memory is, of course, central to
the novel’s redemptive vision. And, as Josef Pieper observes, pru-
dence and memory are intrinsically related: «The honesty of the
memory can be ensured only by a rectitude of the whole human
being, which purifies the most hidden roots of volition» (15). Ironi-
cally, Grushenka proves to be the means for Alyosha’s purification.

For if the experience of irony can be painful, it can also be joy-
ful. Both Alyosha and Grushenka mutually experience the unex-

ZAlyosha wants to believe: this chimes the narrator’s description of St.
Thomas, who «desired to believe» (28).

» See: Bakhtin, Problems, for an analysis of Underground Man’s «sideward
glance», 232.
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pected in each other. When he arrives, Grushenka is surprised to
see Alyosha, but smiles, «Don’t be afraid of me, my dear Alyosha,
you can’t think how glad I am to see you, my unexpected visitor»
(298). In turn, Alyosha «had not expected to see such a kind ex-
pression on her face» (299). His brief «listless» bout of nadryv is in-
terrupted by the unexpectedly kind presence of Grushenka, and
his capacity for attention restored: «He was greatly surprised to
find her now altogether different from what he had expected. And,
crushed as he was by his own sorrow, his eyes involuntarily rested
on her with attention» (299). His dread of sexuality, intensified by
his observation two days earlier of Grushenka’s sexual manipu-
lation of Katerina, but eased by his own encounter with Lise the
day before, diminishes further. When Grushenka nestles on his
knee, he finds that he no longer fears «this dreadful woman», but
instead feels «the intensest and purest interest, without a trace of
fear, of his former terror. That was what instinctively surprised
him» (300).

In coming to Grushenka’s, Alyosha had expected Sodom, the
image his brother Mitya uses when he agonizes to Alyosha about
the ambivalence of beauty: «I can’t endure the thought that a man
of lofty mind and heart begins with the ideal of the Madonna
and ends with the ideal of Sodom» (98). To his surprise, however,
beautiful Grushenka presents an image of the Madonna, the face
that most resembles Christ’s®. Thus, Grushenka points up the
Manichean falsity of Dmitri’s dichotomy of Sodom vs. Madonna,;
Mary bore Christ in her womb, and cannot be reduced to a solely
spiritual antithesis to fleshly reality. Mary is herself body and soul,
like her son, Jesus Christ®. Alyosha’s pure and intense interest in

30 Here I borrow words from Dante’s Paradiso 32:85.

31 Relatedly, Joseph Frank observes the way in which Dostoevsky’s expe-
rience of love for his wife Anna infused his rendering of Mitya'’s love for Gru-
shenka: «When creating the intensity of Dmitry Karamazov’s sensual intoxi-
cation with Grushenka, he did not have to tnvent such feelings at all; and now,
for the first time in his work, he portrays the mutation of such tempestuous
sensuality into the complex union of genuine love and self-sacrificial devotion
that he celebrates in the happiness of his own marriage» (450). Paul Friedrich
aptly observes: «[Grushenka] is an extreme beauty, a raskrasavitsa, but the
physical passion she arouses passes over and blends with a religious love — thus
symbolizing the fusion between the sexual and the religious that The Brothers
Karamazov is, to a large degree, about» (51).
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the beautiful woman sitting upon his knee is sanctified eros. He
is powerfully drawn to Grushenka’s beauty, not only the beauty
of her physical form, but to that beauty of form with which she
responds to Alyosha: kindly, truthfully, with the sign of the cross.
Given her beauty, Alyosha’s «eyes involuntarily [rest] on her with
attention» (299), and he see her as she really is. The more he opens
himself to the surprising beneficence of her presence, the more
the debilitation of his own nadryv falls away, most clearly when he
beholds her response to the news of Zosima’s death:

«So Father Zosima is dead», cried Grushenka. «Good God, I did not
know!» She crossed herself devoutly. «<Goodness, what have I been doing,
sitting on his knee like this at such a moment!» She started up as though
in dismay, instantly slipped off his knee and sat down on the sofa. Alyosha
fixed a long wondering look upon her and a light seemed to dawn in his
face.

«Rakitin», he said suddenly, in a firm and loud voice; «don’t taunt me
with having rebelled against God. I don’t want to feel angry with you, so
you must be kinder, too. I've lost a treasure such as you have never had,
and you cannot judge me now. You had much better look at her — do you
see how she has pity on me? I came here to find a wicked soul — I felt
drawn to evil because I was base and evil myself, and I've found a true
sister, I have found a treasure — a loving heart. She had pity on me just
now. [...] Agrafena Alexandrovna, I am speaking of you. You've raised my
soul from the depths» (302).

Alyosha’s faith now becomes acquainted with irony, fully open
to surprise. His «irritable» (294), «listless» (295) voice changes tone.
Grushenka’s authentic piety and respectful attentionhelps him to
find his own voice, «firm» and authoritative. Providence has not
hidden its face, but revealed it in Grushenka’s.

And Alyosha’s prudence allows him to see that face as it really
is. Educated by the irony of gracious surprise, Alyosha returns
to his work as a more mature monk in the world, and confessor
to others. He attends closely to what Grushenka is experiencing,
which resembles his own: «for everything that could shake their
souls had just come together in a way that does not happen often
in life» (303). Each has been surprised by the other; Grushenka,
like Alyosha, is struggling through laceration, which Alyosha can
now see; and as her small gesture of active love, her respectful at-
tentiveness to his grief, has mediated his emergence from nadryv,
so does his attention now help her. Their encounter emerges as one
of healing mutuality.
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For a short time, Grushenka’s nadryv has been elicited by her
perception of Alyosha’s «look», in the Sartrean sense of the word:
she was convinced that he had finalized her as a fallen, wicked
woman, mistaking his averted gaze — which actually expressed
concern and embarrassment over her deeds — as condemnation:

«I wanted to ruin you, Alyosha, that’s the holy truth; I quite meant to
[...]. And why did I want to do such a thing? [...] Your face haunted my heart.
‘He despises me’, I thought, ‘he won’t even look at me’. And I felt it so much
at last that I wondered at myself for being frightened of a boy. I'll get him in
my clutches and laugh at him. I was full of spite and anger» (304).

Her response is a minor variation of the Mysterious Visitor’s
to Zosima: Mikhail hates Zosima because he «know(s] everything
and condemn([s]» (269), and who returns to kill the man whose look
obsesses him. And as with Mikhail, Grushenka’s desire to lash
back dissipates in the face of love, as Alyosha looks at her kindly
and calls her his «true sister» (302).

However, for an even longer time Grushenka has been obsessed
with another’s look, the Polish officer who five years ago seduced
and spurned her, whom she is about to see again. She describes her
laceration to Alyosha: «At night I used to lie sobbing into my pillow
in the dark, and I used to brood over it, I used to tear my heart on
purpose and gloat over my anger. ‘T'll pay him back, I'll pay him
back!» (304; my emphasis. — P. J. C.). Five years later, she still lies
awake, lacerating herself with such «violent, vindictive» fantasies,
and since receiving his letter requesting to see her, has «been in
such a rage» that she is «<worse than [she] was five years ago» (305).
She wants to be reunited with the man she once loved, but proudly
flails against the humility such reunion will require. Her wish for
struggles with her impulse to wish against®.

Alyosha’s response to Grushenka contrasts with his utteranc-
es to Katerina and Snegiryov the day before. He insists here less
upon «a definite aim» (164) and certainty, and is thus less self-as-
sertive, more kenotically attentive.?® His capacity to respond to the
real has developed. He accurately perceives what Grushenka is

32 See: Lynch’s I'mages of Hope for a discussion of wishing with and wish-
ing against. I develop this idea in «Zosima, Mikhail».

3 See: Simone Weil on attention: «The soul empties itself of all its own
contents in order to receive into itself the being it is looking at, just as he is, in
all his truth» (65).
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experiencing, and «wishes with» her, rather than attempting to
decide for her, as he had done the day before with Katerina. He
is thrust into a similar position of authority as he was with Kate-
rina (and as Zosima was with Mikhail). The experiential agony of
freedom and the consequent yearning for an authority to relieve
one of the burden of freedom is a recurring theme in the novel:
«Decide for me, Alyosha, the time has come, it shall be as you say.
Am I to forgive him or not?»** Here, however, Alyosha’s authority
is founded upon his relinquishing of any attempt to decide for the
other (the Grand Inquisitor’s conception of authority, which is tyr-
anny)®. He gently articulates to Grushenka the choice that she has
already made: «‘But you have forgiven him already’, said Alyosha
smiling» (306).

Grushenka’s immediate response reveals that she desires to
and has even begun to forgive, and that Alyosha’s words have
penetrated in a way that reveals her to herself. His words do not
immediately pacify — she continues to struggle against her wish
to forgive — but they enable her to depart with words of resolve,
spoken in her own voice. She responds to Alyosha’s utterance with
brief, calm integrity: «‘Yes, I really have forgiven him’, Grushenka
murmured thoughtfully», but quickly toasts her «abject heart»,
smashes the glass on the floor, and questions her resolve (306). She
notes the penetrative effect of Alyosha’s words — «‘I don’t know
what he said to me, it went straight to my heart; he has wrung my
heart’» — but speaks «in a sudden frenzy» (307). Here too Alyosha
responds by entering into her experience, literally lowering him-
self, rather than remaining above®: «What have I done to you?’
answered Alyosha bending over her with a tender smile, and gen-
tly taking her by the hands; ‘I only gave you an onion, nothing but
a tiny little onion, that’s all, that’s alll’» (307).

Like a «spiritual therapist» (Miller, 86), Alyosha draws upon
Grushenka’s own tale of the peasant woman whose single good
deed was giving an onion to a beggar, and again his utterance
comprises an act of wishing with the other: it locates and affirms

3 Later, torn by his decision of whether or not to escape, Dmitri declares to
Alyosha «It’s your decision that will decide it» (502).

% See: Roger Cox’s discussion of the Grand Inquisitor, 209—210. Cox, too,
affirms the «realism» of Zosima and Alyosha.

3 Contrast the way he stands up, above Katerina, the day before: «<He was
standing at the table and did not sit down» (167).

70



The Prudential Alyosha Karamazov

Grushenka’s own imagining, through story, of her capacity for ac-
tive love. Her «soul», as Alyosha has seen, «is not yet at peace with
itself» (305). But she departs with resolve — «only for one instant
she stood as though hesitating» (307) — and speaks last words from
her «deepest I»¥, avowing the «one hour» when she truly loved
Dmitri, and did not manipulate him (308). She departs to encounter
more irony in Mokroe: her officer proves to be a dud, and her love
for Dmitri genuine and lasting.

And Alyosha also moves with a newly-born resolve, toward
further joyful surprise: «He walked fast beside Rakitin as though
in a terrible hurry» (308). Rakitin’s bitter taunts unintentionally ar-
ticulate the truth: «So you see the miracles you were looking out for
now have come to pass!»*® Alyosha has opened himself to the irony
of surprise, in forms both painful and healing, and has encountered
a miracle in the healing mutuality he has shared with Grushenka.

Perhaps the «Catholic» dimension of The Brothers Karamazov
is most pronounced in the chapter that follows, «Cana of Galilee».
Like a poem, the chapter calls for a close reading, but must, by ne-
cessity be only glanced upon here — briefly, discreetly, like Father
Paissy’s prudent glance at Alyosha as he departs the monastery
(311). Throughout the chapter, readers can discern a «both/and»
perspective running through Alyosha’s experience of «the whole-
ness of things» (309), rooted in the Incarnation and so character-
istic of the Catholic imagination.?* For example, Alyosha is both
awake and dreaming; he both grieves for his friend and notes
the «sweetness in his heart», his «joy» (309). Cana is both the his-
torical scene of Christ’s first miracle, and the site of the heavenly
banquet. Christ’s miracle is both gratuitous and purposeful; when
He appears as «our Sun», He is both «awesome» and approachable,

3" See: Bakhtin: «Confession as an encounter of the deepest I with another»
(Problems, 294). Carol Apollonio writes: «Grushenka’s tale of the onion... which
precipitates Alyosha[‘s] salvation, also illustrates the moral dangers of hoard-
ing and the grace and redemption that come to the selfless giver» (49).

#Rakitin refuses to open himself to the unexpected encounter which has just
taken place before him. «<He had expected something quite different by bring-
ing Grushenka and Alyosha together» (308), but remains willfully, maliciously
ironic. Leaving Alyosha with a curse, he goes off to his own back alley.

39 See: von Balthasar on Irenaeus: «[T]he reconciliation of the world and
God, of nature and grace [...] has its foundation in the one Incarnation. This
indestructible interweaving of thingsis the true touchstone of what is Catholic»
(Irenaeus, 53).
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«infinitely merciful» (311). Outside the monastery, Alyosha sees
the infinite heavens wed the finite earth; he falls upon the femi-
nine earth in an open-armed gesture that suggests both eros (<he
longed so irresistibly to kiss it, to kiss it all») and agape (<He longed
to forgive everyone and for everything, and to beg forgiveness|[...]
for all, and for everything») (312), a synthesis of caritas*. «Cana of
Galilee» crowns Alyosha’s progress in prudence, his capacity to ap-
prehend and respond to the real. He discerns that his soul has been
linked to the «threads of all those innumerable worlds of God»
(312), that «grace is everywhere»*!, and rises up «resolute cham-
pion», confident that «someone visited my soul at that hour» (312).
About two months later, the corn of wheat bears fruit as Alyo-
sha consistently models the virtue of prudence in his loving work
with others. He artfully reconciles the boys to Ilyusha by bring-
ing them «one by one» to the sick boy’s bedside (454), and tactfully
responds to Kolya’s confession (468—471). Alyosha helps Ivan rec-
ognize a twin reality with the repeated phrase «not you»: One the
one hand, Ivan contravenes reality by condemning himself for his
father’s murder («It was not you who killed father», Alyosha tells
him) (507); on the other hand, Ivan breaches the truth by denying
responsibility for the words he has spoken and by which he has
influenced others, like Smerdyakov: «And not you?» asks Alyosha
«frankly» when Ivan tries to pin his man-god philosophy on the
devil (549)*2. Alyosha prudently perceives the reality that Mitya

40 See: Pope Benedict Deus Caritas Est: «Yet eros and agape — ascending
love and descending love — can never be completely separated. The more the
two, in their different aspects, find a proper unity in the one reality of love, the
more the true nature of love in general is realized. Even if eros is at first mainly
covetous and ascending, a fascination for the great promise of happiness, in
drawing near to the other, it is less and less concerned with itself, increasingly
seeks the happiness of the other, is concerned more and more with the beloved,
bestows itself and wants to ‘be there for’ the other. The element of agape thus
enters into this love, for otherwise eros is impoverished and even loses its own
nature. On the other hand, man cannot live by oblative, descending love alone.
He cannot always give, he must also receive. Anyone who wishes to give love
must also receive love as a gift» (Section 7). I develop my discussion of caritas
(as the synthesis of agape and eros) in the second part of «Dostoevsky: The
Brothers Karamazov», in Finding a Common Thread (2011).

4 «Tout est grace»: these words are attributed to St. Therese of Lisieux.

42T develop my discussion of Ivan more fully in «Descend that You May
Ascend».
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too is innocent of his father’s murder, and that he will not survive
in Siberia without Grushenka, and thus — employing Jesuitical
casuistry in its root and deeply prudential sense — «approves»
of his plan to escape®’. And in the novel’s next and final chapter,
Alyosha discerns that Ilyusha’s stone is the proper place for him
to address the twelve boys, to unite them in Eucharistic memory
of their dead friend. He implicitly affirms Ilyusha’s participation
in Christ’s redemptive suffering, death, and resurrection, and the
participation of all gathered there*.

As others have noted, the novel’s final lines echo words sung
in the funeral liturgy familiar to any Orthodox worshipper. The
words recapitulate the themes that chime throughout this sym-
phonic novel, and resound in the memories of many Catholics, too.
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Kapen Cmenanan

«OBPA3 MIIPA, B CJIOBE ABJEHHBI»
(K XAPARTEPUCTURE «PEAJIVISMA
B BBEICHIEM CMBICJIE»)

Hauny c Toro, 4Tto B 3aABJIEHHON TeMe AJIA MEHS CaMOro erre
MHOTO HesCHOr0. BoJibIlle TOro, rOTOB JOITyCTUTH, UTO JAJIbHENITIaa
paspaboTka ee MpUBEAET K JOCTATOUHO PE3KOMY M3MEHEHNIO HEKO-
TOPBIX YCTOABIINXCA IIPEeACTaBJIeHNI (MOMX, II0 KpaliHeil Mepe) 00
SBOJIIOLIMM MMUPOBUAEHUA JIOCTOEBCKOrO M, COOTBETCTBEHHO, aB-
TOPCKOJI KOHLIEIIIINY €T0 BeJMKMUX POMaHOB. Peub muzieT o ToM, Kak
¥ KaKUMU [Ty TAMY repont JloCTOeBCKOro, BCTPETUBILNCH CO XPUCTOM
(Cnosowm, Jlorocom), mpospeBaior B 3ToM Ob6pase NCTIHHOE YCTPOIi-
CTBO MMpa, CBOe MeCTO B HeM, M 00peTarT COOCTBEHHYIO JIMY-
HOCTb — uepe3 IpusATye 3Toro Obpasa B cebsd, BepHee, BOCCTaHOB-
JeHue ero B cebe. B cTpoke 13 BceM M3BECTHOTO IaCTEPHAKOBCKOTO
CTUXOTBOPEHN A «ABIYCT» f II03BOJINJI cebe MONHATE OyKBY B CJIOBE
«CJIOBO», Ha 4TO MeHdA HaToJkHyJaa craThbda O. CegarkoBoit «CuMBOI
¥ CUJIA: TeTeBCcKad MbIcJb B “JlokTope sKuBaro”» B sxkypHase «KoH-
TuHeHT»'. Ho B mpMHOUIIE YCMAUA MHOTUX POCCUMCKUX KOJLJIET-
JIOCTOEBMCTOB CETOIHS OPMEHTVPOBAHBI B 3TOM HallpaBJieHNy. Kak
numreT B. 3axapoB, «Ha IPOTAMKEHUN IMOCJIEeTHUX IEeCATU BEKOB
y Hac ObLJIa He CTOJIBKO JIMTEePaTypa, CKOJIBKO XPUCNUAHCKASL CAO-
8ecHoCcmb»; JJocTOeBCKMIL 3Ke 0COOEHHO BBIAEIIAETCH 34ECh, 100 «ero
“peaJi3M B BBICIIIEM CMBICJIe” — DTO peasin3M, B KOTOpoM ue bBoe,
3pumo npucymcemsaue Xpucma, seaeno omxpogerue Caoga»>. 1 61
X0TeJ 00paTUTh BHMMAaHVE Ha OIVH U3 aCIIEKTOB HTOM TEMBL

!Cedaxosa O. A. CuMBOJI 11 CiJIa : FeTeBCKasA MbICJb B «JJokTope Kusaro» //
Konturent. 2009. Ne 139. C. 371-434.

2 3axapos B. H. 1) Pycckas aureparypa U XpUCTUAaHCTBO // EBaHrembckmii
TeKCT B pycckoii sureparype XVIII-XX BekoB : nqurara, peMUHUCIIEHIINA,
MOTUB, CIOXKET, KaHp : ¢0. Hay4. Tp. [TeTposaBosck : VI3x-Bo IleTposaBoackoro
yH-Ta, 1994. C. 6; 2) ®anTactuueckne crpanuiel JJoctoeBckoro // EBanrenn-
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3anuce JloctoeBckoro m3 IloAroTOBUTEJNIBHBIX MaTepUaJoB
K «Bpaream KapamazoBbiM» — «HeJsoBeK ects BoroiienHoe Cio-
B0. OH ABUJICA, YTOOBI CO3HATD U CKa3aTh»® — ObljIa JJIA MeHA J0JI-
roe BpeMsA 3arajiKkoil, XOTsA A U B3:AJ ee dIurpadoM K 0THOM U3 CBO-
nx kHur?, 3aragka B TOM, 4TO cJjoBa J0CTOEBCKOro, CyZs II0 BCEMY,
OTHOCATCA K KaKJOMY 4YeJIOBEKY, B TO BpeMdA Kak «OH ABMICA»
u «BoroiieHHoe CJ0BO» (€ OOJBIIION OYKBbI) IPUBBIYHO OTHOCATCS
"HaMmu ko Xpucty. Ho, kak 1o Bcerna u ObiBaet ¢ Tekctamu JlocTo-
€BCKOr0, eCcJI/ YTO-TO B HUX Tebe KaskeTCA HeIIPaBUJIbHBIM, 3HAUNT,
caM 9ero-To elrle HeJOIIOHAJ. B JaHHOM ciydae To, YTO IIepBbIil ye-
JIOBEK, AaM, He TOJIBKO ObLJI BOILJIOIIEH, BbI3BAH U3 HEOBITIA — KaK
1 Bce ocTaJsibHOe TBopeHne — CioBoM (Jlorocom) Bosxunm («JI cra-
3aJ1 Bor: corBopuM uesioBeka 1o o6pasdy Haremy, [1] mo nomobuio
Hamemy» — BrIT. 1:26), HO 1 OBl B ITOJIHOV Mepe oOpas3om Boxu-
UM ¥ TIOA00MeM, ABUJICHA, YTOOBI OCO3HATHL BOXKNIO MCTUHY O MUpe
¥ CKa3aTh ee BCeJl OCTaJIbHOM TBapu. IIoTOMYy 1 CpaBHMBAIOT YacTO
Arnama co XpuctoM, «BTOpbIM AnamoM». IlepBrlii AnaM He BBIIIOJI-
HUJI CBOIO MMCCUIO, HO ABJIEHME «BTOpPOro Anamar, Xpucra, JaetT
OTHBIHE KaKJOMY YeJIOBEKY BO3MOIKHOCTH BOCCTAHOBUTH IIEPBOIO
Apama B cebe 1 BBINOJHUTH [IOCTABJEHHYIO 3a[ady — «CO3HATHb
¥ CKa3aThb». BceM M3BEeCTHOe BbIpaskeHMe JOCTOEBCKOro, xapak-
TepU3yIoIllee «Peasiu3M B BBICIIIEM CMBICJIE», — HATH YeJIoBeKa
B yeJioBeKe» (27; 65) — MOKHO IOHMMATh U KaK oOpeTeHMe 3TOro
epBoro, eie gorpexonaguoro Anama. «Ha smxaurenbuoe CioBo
4eJIOBEK MIOJIKEH OTO3BaThCA. BOr jKJeT 5TOro oTBeTa udejioBede-
ckoro. YeJIOBEK IIOTOMY ¥ 0mgemcmaeet, YTO eMy KaK CJIOBECHOMY

CKMII TeKCT B pycckolt muTeparype X VIII-XX BeKoB : iuTaTa, peMUHMCI[eH-
nudA, MOTUB, CIOMKeT, skaHp : cb. Hay4. Tp. IleTposaBoxck : IleTposaBonckmii
roc. yH-T, 2008. Breir. 5. C. 397. Cm. takske: Kacamkxuna T. A. O TBopsALIeit
npupoze cjoBa. OHTOJOIMYHOCTD CJIOBA KAaK OCHOBA «peaJiy3Ma B BBICIIEM
cmbicse». M. : IMJIVI PAH, 2004. KypcuBoM Bo Bcex IjMTaTax BbIEJIEHBI CJIO-
Ba, IOAYEPKHYThIE aBTOPOM LIMTATHI, YKVMPHBIM IIPU(PTOM — HOLYEPKHYTHIE
MHOIO.

3 Tocmoesckuti d. M. Ilonnoe cobpanne counuenuii : B 30 1. JI. : Hayxa,
1976.T. 15. C. 205. B gaspHeleM Bce IUTaThI U3 Ipou3BeneHuii JJocToeBCckoro
MIPUBOAATCH 110 HTOMY M3AaHNIO, C YKa3aHMeM B CKOOKaX COOTBETCTBYIOLETO
TOMA I, 4epes TOYKY C 3aIlATOM, CTpaHMIIbL 3ariaBHble OyKBBI B MMeHax Bora,
Boropogniisl, ApyrnxX CBATBHIX MMEH U MIOHATHUI, BHIHYK/IEHHO [IOHMKEHHBIE
B 9TOM MBLAHUY 10 TPeBOBaHUAM COBETCKOI [IEH3Y Pbl, BOCCTaHABJIMBAIOTCA.

*Cmenanan K. A. «<Co3HaTD 1 CKa3aTh»: «PeaJin3M B BBICIIIEM CMbICJIE» KaK
TBopueckuit Mmetox P. M. [locroeBckoro. M. : PapurerT, 2005.
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¥ pa3yMHOMY CYIIECTBY HaJJIEKUT OTBETUTDH BOry, OTBETUTDH BCEM
CBOMM OBITMEM, BCEI ITOJIHOTOM CBOEI YeJIOBEUHOCTI» .,

{1 orpaHMYyCh B TOJ CTAaThe IIOKA PACCMOTPEHNEM TOJIBKO TPeX
IIePBBIX POMAaHOB HATUKHINKUA — «IIpecTynyeHnsa 11 HaKa3aHUA»,
«Vonora» u «BecoB». IleHTpaJbHBIE TEPOM BO BCEX DTUX POMaHaxX
HAUYMHAIOT C IPAMO IIPOTUBOIOJOYKHOTO TOMY, YTO [eJIaeT, II0-
ABJIAACH B HUX, Xpucrtoc: Xpucroc Bockpemaet Jlazgapa — Pac-
KOJIbHMKOB yOuBaeT AJieny JIBaHOBHY U cecTpy ee JImzaBery;
Mpenkns neiTaeTca BocKpecuTb Hacrachbio @uIMONoBHy, Ariarmo
u gpyrux — Xpucrtoc ymmupaer (Ha kapture I'osbberina); Xpucroc
narousaet 6ecoB — CTaBporuH BIryckaeT ux B Mup. Ho u 5Ty repon,
¥ BCE OCTAJIbHbIE IIEPCOHAKH JKMUBYT U NEMCTBYIOT B poMaHax Jlo-
cToeBcKoro, kak rucaJjg Pemop Tapacos, «mpen auiom Xpucrta»s,
a s ObI CKa3aJI: O] B3MJIALOM XPUCTa — TE€M B3IJISA0M, KOTOPbIM
Xpucroc mocmotrpes Ha lIlerpa mocse TOro, Kak IIPOIeJ IIETYX
(mocyie aToro Ilerp «BcmomHMJ cjoBo I'ocrioga» — JIk. 22:61—62).
Kak nucan JJocToeBCKUI B ZPYTOM MECTe: «BCE DTO CBEPXY BUILUT
Xpucroc» (25; 91) (B nocaeHeM ero poMaHe 3TO BIIPAMYIO BOILIOTH-
JIOCh B IT0aMe «BeJmkuii MHKBU3UTOP»). Bce, B KOM eIlje B TOM M
VIHOM BUJI€ COXPaHMJIaCh COBECTH (a COBECTh, mymcas JlocToeBCKMiA,
5TO «CynAmmMii Bo MHe Bor» — 24; 109), nmoay4yaroT BO3MOKHOCTDb
YBUIETb MJM YCJBIIATh XpPUCTa U Bce IMOHATH. Ho BO3MOXKHOCTB
ellle He eCThb OCYII[ECTBJIEHNE: MOKHO 3aI1JaKaTh ¥ OOHOBUTHCH, KaK
anoctoJt ITeTp, MOKHO ocTaTbCsA «B IpeskHel unee» (14; 239), kak
BeJNKUI VMHKBU3NUTOP, MOYKHO BIIaCTb B OTHadHNME U IIOBECUTBHCH,
kak Jyna. Kak Bce 3T0 mpomucxoauT y JJoCTOEBCKOTrO, s U IbITAJICA
paccMoTpeTs B 9T0i1 pabore.

CHauyaJia HeCKOJIbKO 001X 1oJoskennii. CBaTooTeyeckoe 60ro-
cJIOBUE, B ocoOeHHOCTM Tpyxb! npm. Makcnuma VicrioBegHUKa, TOBO-
puT HaM 0 ToM, uTo Enuueiii JIoroc cogep:kuT B cebe Bce MHOMKECTBO
JIOTOCOB TBAapPHOTO OBITMA, ¥ BCE DTU JIOTOCHI ITOTEHIIMAJIBHO HaXO0-
OATCA B COCTOAHUM BCeOOIero Bo3BpalleHnsa K HeMy: ITIOCKOJIBKY
TIOJJIVHHOE JIBMKEHVE TBapy eCThb IBUKEHNe K CBOEMY JIOTOCY, TO
B KOHEYHOM CUeTe BTO JBIUKeHMe K Bory, Bo3BeneHMe K eIVHCTBY

> Kunpuan (Keph), aprumandpum. Aurponosorusd cB. I'puropus [Tasmamer.
M. : ITasomHuK, 1996. C. 427.

® Tapacoe @. B. Poss EBanrenus B TBopuectBe P. M. JocToeBcKoro //
EBanresbcknit Tekct B pycckoit mnreparype X VIII-XX BeKkoB : nurTaTa, peMu-
HUCILIEHIMA, MOTUB, CIOKeT, sKaHp : cb. Hay4. Tp. IleTposaBojck : Ilerposasox-
ckmii roc. yH-T, 2005. B 4. C. 308—309.
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¢ Hum". «O6benunasa B cebe Bce Jorochbl, BoskecTseHHbIT Jloroc
ABJIAETCA LIEHTPOM Bcero TBapHOro ObITusA. IIpu aTom OH He TOJIB-
KO TBOopYecku cBadyeT ¢ Coboit Bce ObITIE, HO ¥ IPOMBICIMUTEIIHHO
BeZleT ero Jpyromy, emie 6osiee nosHoMy obbenuuenuoo ¢ Coboii,
K Bo3BpaleHuio kK Cebe n obosxennio B Cebe Bcero ucCIIeAIero us
Hero 6brTus»®. Eme aqpeBHMe TpeKy MOHUMAJIN, YTO KOCMUYECKUIA
Jloroc, kak u 1ogo0aeT CJIOBY, «OKJIMKAeT» JIIONEN, HO OHU, JasKe
ycabimas Ero, B O0JIBIIMHCTBE CBOEM HE CIIOCOOHBI IOCTMUYb DTOT
30B. B xpuctuancTBe 3T0 OB1JI0 ITepeocMbIcsieHO KaK CJI0BO JIMYHOTO
u uBoro Bora, 3By4aBIiiee mpy CO3LaHUM MIUPa U YeJIOBEKa U IIPO-
IOJIXKAIOIEr0 3ByYaTh IIOHBIHE. XPUCTOC IPUHEC JIIOAAM OTKPOBe-
uue 1 CaMm 6611 3TUM OTKpPOBeHMEeM, camopacKkpbiTueMm Bora Hespu-
moro’. «Bo Xpucre 1 Tosnbko B Hem» 3akjI09aeTCA «BCs IIOJHOTA
Bemenus»’. C arumu caoBamu cB. I'puropus IlajaMbl nepexanKka-
oTcA cyoBa camoro JlocToeBckoro: «obpas3 Xpucra, U3 KOTOPOTO
UCXOOUT BcAKoe yueHue» (11; 192). ¥Yeupaenimit Bora desoBek Bce
IIOHUMAeT: «B TOT JeHb BbI He cripocute MeHdA HU 0 4eM», KaK TOBO-
pus CBouM yueHMKaM XpPUCTOC O TOM BpeMeHH, korjga OH ABUTCA
K HuM 1ocJie Bockpecenusa (Vu. 16:23). Torma ncuesarT mpocTpaH-
CTBO U BpeMA (MexXay BoroM 1 4eioBEKOM 1 4eJIOBEKOM U JPYTUMU
JIIOIBMI) — OHM ysKe He MEIIal0T HOAJIMHHOMY OOIIEHUIO.
JocToeBckuil naske mycaJi, 4To Bce IIpaBociaBye — 3TO «OOVH
XpuctoB obpas» (24; 264). «XpUCTUAHCTBO €CTb JOKa3aTeJIbCTBO
TOTO, UTO B YeJIOBEKE MOYKeT BMeCTUThCA Bor. OTo Besmuaiiiada unes
¥ BeJMYamIIasg cjlaBa 4eJiOBEKa, 0 KOTOPOI OH MOT JOCTUTHYTb»
(25; 228). HesroBeK, JOCTUTIINIL DTOTO, IEPEMEHAETCA HE TOJBKO Y-
XOBHO, HO U (pM3MYECKY, I MUD [TIepeMeHAeTCA BOKPYT HEro: «3eMHaA
SKIU3Hb €CTb IIpoliecc IepeposkieHus» (11; 184); «<u3meHUTCA MIJIOTH

" Cararo Maxkcuma VcrioBeiHMKa TOJKOBaHME Ha Aske cBATaro Jnoancusa
Apeonaruta o 6oxxecrBenHbIX JVImenex // CoBepiieHcTBoBaHme. Hauasa mo-
3HaHNA Belleil 00:KecTBeHHbIX 1 dyejioBedeckux. M. : IIpaBocsaBHOe GpaTcTBO
cBATIX Bopuca u I'neba, 2002. C. 1162—1178.

TI'eporumyc Aanexcandp, npomouepeii. CoBpeMeHHOe 3HaHNE B CBETe aH-
Tpomosoruy npi. Makenma Jenosenuuka (http:// anthropology/ rchgi /spb/
ru/maxim/maxim_ilhtm).

& Maaxos FO. IT. I1o o6pasy CioBa. M. : IIpaBociaBHbI CBATO-TUXOHOBCKMIL
rymaHuTapuslii yu-T, 2007. C. 62.

9 Agepunyes C. C. Cocpusa—JIoroc : cioaps. Kues : lyx i Jlirepa, 2001. C. 117.

10 TTut. mo: Metiendopg Moann, npomonpecsumep. Vlucyc Xpucroc B Bo-
CTOYHOM ITpaBocJiaBHOM OorocsoBun. M. : VIzg-Bo Cearo-Tuxoxnosckoro 6oro-
cyoBckoro nacTUTyTa, 2000. C. 225.
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Bama. (CBer aBopckuit)» (15; 245). Kaxk nmcas 3aMedaTesbHbBIN
pycckuit pmuiocodp B. OpH, «BOCTOUHOE yMO3peHMEe IIPU3HAET JC-
THHY — O0bimuem B Jloroce, To ects O6vimuen 8 Mlemute, KakoBoe
ObITVIE BO3MOXKHO JINIIIb Yepes3 cmanosaenue Jlorocom, uepes btaro-
IaThb cyuecmaennozo ycBoerus CioBar. VI3 aToro, Kctati, OpH BbI-
BOAUT OHTOJIOTMYHOCTE U A02U3M BOCTOYHONM KYJIbTYPhI, B OTINYLE
OT paluoHaJM3Ma 3anagHon'!, a g 661 706aBuUII CIofa rIIy6oUaniyo
A02uuHOCMd TBopuecTBa JJOCTOEBCKOro, B IPOM3BEAEHUAX KOTOPO-
IO HET HY OHOTO JIMIITHETO CJIOBA MJIV IETAJIN.

Bepnemecs erre HeHaoJro K Tpygam npi. Makceuma VenoBegum-
ka'?2. OH nuIer, 94To 3J10 — 3T0 HeBeJeHue ceoelt IIpuunnnl Econ
roJiaraThb 11eJib He B Bore, a B cebe, To IpeKpaIaeTcs IOCBAIIEHHAA
Bory nmearespHOCTB, K KOTOPOI OBLJI NpM3BaH deJsoBeK. JleATelb-
HOCTBH YeJIOBEKa, cooOpas3Has C €ro JIOroCoM, IIEpeMeHseTCsS Ha
JIesATeJbHOCTD IPOTUB CBOETO JIoroca. BmecTe ¢ TeMm, OHa HE MOYKEeT
IPOM3BOAUTHLCS MHAYE KaK Ha ero ocHOBe. I103TOMY [1eATEeIbHOCTD
[aIIIero YeJI0BeKa SABJIAETC CaMOIPOTUBOPEYMBOIL, IOCBAIIAETC
JIO3KHBIM OoraM Jinbo OpueHTUPOBaHA Ha ceds 10 IIOJIHOTO 3a0BeHnA
npyroro. (Ho, nobasum ot cebs, caMOIPOTMBOPEUNBOCTD, ABOMCT-
BEHHOCTb, PACKOJIOTOCTH HEBBIHOCUMBI JJI Y€JIOBEKA U [I0TOMY Ha-
nommHaHKe o IIpuynie HepeaKo BbI3bIBAET y TrepoeB JJocToeBCKOro
IIePBOHAYAJILHO OYHT, OHM KaK OBI OIIYIIAIOT ce0d 8blHYHCOeHHBLMU
(pabckn) sassums ceoegoaue.) HemocpenCTBEHHBIM CJIENCTBUEM
rpexa gBUJIaCh aTOMIM3aI/A UeJIOBEYECKOM IPUPOALI, KOTOpas ObLia

1 9pn B. d. Bopsba 3a Jloroc : onbITh! (husiocodpckne u Kpurudeckue //
Spn B. ®. Counnennsa. M. : Ilpasaa, 1991. C. 79—-80.

2 MosxeT BOBHMKHYTh BOIIPOC: Ha KAKOM OCHOBAHIY Mbl, MICCJIE Y XY H0Ke-
CTBEHHBII MUP ¥ aBTOPCKYIO KOHIeNIMio0 JlocTOeBCKOro, onmpaeMcA Ha TPY bl
BusaHTUickoro 6orocsioBa VI—VII BekoB, HU OZHOr0 YIOMMHAHUA O KOTOPOM
HeT BO BCEM KOpPIIyCe IIPOM3BENEHMII MICATeJdA, B er0 3allMCHBIX TeTPanAX
u nucbMax? Ho, Bo-IIepBhIX, HEJIb3S YTBEPIKAATD, UTO 0 TpyAax npi. Makcuma
JlocToeBCcKMIt HMYEro He 3HAJL: JaJIEKO0 He KaKAbIN aBTOP MJIV KHUTA, O KOTOPBIX
4eJIOBEK y3HAeT, Y0CTaMBaI0TCHA MMCbMEeHHOI (puKcalmy (Jaske ecim 4eJIOBEK
ATOT — MucaTesb). Bo-BTOPBIX U B IMIaBHBIX: CB. OTI[bI HUYETO HEe «COYMHAIN OT
ceba» — OHM JIMIIb CYCTEMATU3VPOBAJIY, YIIOPALOUMBAJIN, IEPEBOANIIN B CTPO-
I'YIO MepapXUIO [I0JIOKEHNI M JOTMAaTOB *KIMBOE [IPaBOCJIaBHOE yUeHNe. YUeHye
3TO, HEIIPEPBIBHO Pa3BMBAACH (B TOM 4MCJIe I B TBOpUYecTBe Jl0CTOEBCKOr0), B TO
*Ke BpeMdA ocTaBaJioch Hen3dMeHHBIM 1 B VII 1 B XIX Bekax, 1 KOJIb CKOPO MBI
IbITaeMcsd M3y4aTh XPUCTUAHCKYIO OCHOBY TBOpUeCTBa nucareJs, obpalieHne
K TpyznaM npm. MakcuMma, 0gHOrO 3 CTOJIIIOB XPUCTUAHCKOr0 O0rocsIoBu A, Ipes-
CTaBJAEeTCA ONPaBAAHHBIM.
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COTBOpPEHA €QMHOI, IOCTOSHHOE IPOTUBOIOCTABJIEHNE JIIOAEN IPYT
IPYTry BO B3MIAJAX M MHEHMAX, BOCCTaHMe IpoTuB Bora mosiekJio
3a cobori He3HaHMEe Bora, He3HaHMe, B CBOIO 0Yepeib, CTAJIO TPUIVI-
HOJZ ce0AI001A — BTO IPUBEJIO K TOMY, YTO OCHOBOJI YeJIOBEUEeCKUX
OTHOIIIEHNII BMeCTO JII0OBU CTajla HeHaBUCThb. IlepBbii Anam ObLI
IPM3BaH OCYIIECTBUTE B cebe coeMHEHNE TI0JIOB, COEIUHUTL BECh
MUp ¢ paeM, coeanHUTsb 3eMJit0 1 Hebo, ayBcTBEHHOE U yMOIIOCTH-
raeMmoe, TBapHOe U HeTBapHOe 1, HaKoHell, Mup 1 Bora. OH He cymen
caeJyaTh 9TOT0 — BTO cAesat XpucToc, 1 nocJjge Ero noasyieHnsa Ha
3eMJie, BoryoieHna CJoBa, 9TO MMeeT BO3MOKHOCTD CHeJaTh, IPU-
OOIMBIINCE K XPUCTY, KasKIbIi 4eJOBEK'.

A JJocTOeBCKOrO IJIaBHBIM ABJSAETCA MMEHHO 3TO HAaIIPaBJIEH-
HOE K eIMHEHUIO JelicTBIe YesoBeKa. TONbKO B pe3yJibTaTe BCTPeU-
HOTO IOBMKEHMs — Bora K 4eJsioBeKy U 4eJsioBeKa, Yepes3 APYTroro
4eJIoBeKa, K Bory — BOBMOXKHO criaceHme, TOJIBKO CaM MMEIOIIii
B cebe u ocosHarmuit B cebe Obpas Bosxmit moxxker BuaeTh Bora
kak OOpas', B MHOM ciydae BJIAABLIKOII MUpa, [JIABHBIM B MUpEe
eMy OyZeT npeacTaBIAThCA HeUTO Oe300pas3Hoe-6e300pasHoe, nian
coOCTBEHHASA MCKAKEHHAs TPEXOM JIMUYMHA B MHOTOKPATHO yBe-
JMYEHHO NMpoeKIMu (Kak y repoeB-0OyHTapeii). OTcioga Jsrodumoe
BeIpaskeHye JloCTOeBCKOro, IMOACIYIIIaHHOE M Y KaTOPYKHIKOB, —
«0bpas3uTh ceba», 4To, KaK OH 3aMIMCHIBAJI, 03HAYAET «BOCCTAHOBUTH
B YeJIOBeKe 00pas dejoBeueckuit» (22; 26). Ho u aTa qedATesIbHOCTS,
Ha JIOKHBIX OCHOBaHUAX, MOYKET IIPUBECTM He Tygna: JucThl «Vic-

13 F'eponumyc Aaexcandp, npomouepeti. CoBpeMeHHOe 3HAHNE B CBeTe
arTponoJsorun rnpm. Makcuma VicrioBenauka ; Csoso o cssaTom Makcume Jicro-
Bepnuuke // CoepuieHctBoBaHKe. C. 254.

4 «T'peueckas CBATOOTEUECKAA TPALUIM BCETAA YTBEPIKAAA, 4TO 06pas
He eCThb BEeUHBbIN OTIIeYaTOK, ITI0JIy YeHHBII YeJIOBEKOM B HauaJle VI COXpaHAeMblit
4eJIOBEUeCKOi IPUPOA0I KaK COOCTBEHHOE JOCTOsHVE, BHE 3aBUCYIMOCTH OT €€
cBaA3u ¢ Borom. “O6pa3” nmoHnMaeTcsa Kak IpMYacTHOCTE BoskecTBEHHO IIpU-
poxe; uTobe! yBumeTs Bora, gyira mqoskHa ctaTh “‘enuHoi ¢ Borom”, mockosb-
Ky OHa He MOKeT BuIeThb Ero, moxka ocraeTcsa OLUHOKO, IpefoCTaBJIEHHON
cobcTBeHHBIM custaM» (Metiendopg Moann, npomonpecsumep. Vncyc Xpucroc
B BOCTOYHOM ITpaBocJiaBHOM GorociioBun. C. 125, 142). VimeHHO moaTOMY, AyMa-
ercd, JlocToeBckuit, paboraa Han «IlpecTynieHueM 1 HaKa3aHMEM», 3aMEHUII
«BUeHMe Xpucrar, JapoBaHHoe PackoJIbHMKOBY ITpeskae ero nokaauud (7; 135,
139), ua urenue Esanrennsa Coneil — kKoTopas onucbkiBaemoe VoanHOM coObITIIE
«KakK ObI B 04Mio cama Bugesa» (6; 251) (B otyimune ot PackosibHMKOBA). «Bugennsa
Xpucra» U3 BCeX NPYTIUX IIePCOHaKe JI0CTOEBCKOro y0CTanBaeTCs eIlle TOJIBKO
Augemra Kapamasos, 11ocJjie 0CO3HaHMSA CBOEN CBA3Y CO «BCEMI».
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Topuu Poccum» CoJioBbeBa, KOTOPYI0 POrosKuH 4MTaeT, 110 COBETY
Hacracbn @uannmnosHbl, 4T06b! «00pasuTh» cebs (8; 179), ou paspe-
3a€eT HOYKOM, KOTOPBIM BIIOCJIEJICTBUM U COBEPIIAeTCsA yOUICTRBO.
ITocmoTpuM Temepb, KaK BCE HTO IPOUCXOAUT HEIIOCPeACTBEH-
HO B TekcTax JloctoeBckoro. OroBOpIOCh 37I€Ch, UTO B JIOTIOJIHEHME
k koHLennuy M. BaxTuHa A cumTalo, YTO OCHOBHBIX KOHCTUTYM-
PYOIINX MPUHIIMIIOB B poMaHaX JOCTOEBCKOro aBa — SABJIEHUE
U OVaJIor: ABJeHre XpucTa U 3aTeM AMaJor — COIJlacue, CIop, OT-
purianne — mnepconaskeir 06 srom®. B «IIpecryniennn u Hakasa-
Hum» Xpucroc u Boropoanuiia moABsAmTCA yKe B caMOM HadaJjie
poMaHa (MOKHO 3JecCh BCIIOMHUTB, YTO MKOHBI Xpucrta u Boropo-
OUIBl B BUBAHTUIICKMX XpaMaxX BCTPEUYaJM MPUXOKAH y Bxoma's
¥ [IOHBIHE HaXOAATCS II0 IIPABYIO U JIEBYIO CTOPOHEBI Ilapckux Bpar).
B xomHaTe cTapyXU-IIPOLIEHTIINIIBI, K KOTOPOJ PacKoJIbHMKOB ITpy-
XOINUT AeJaThb Mpoly, «B yIJIy nepen HeOoJbIMM o0pa3oM ropesa
gammnaza» (6; 9) m PackoJIbHMKOB OTMedaeT 3TO. 3aTeM XpUCTOC
npezncTaeT B MOHoJiore MapMmesazoBa, B KOTOPOM TOT IIpeZipeKaer,
uto Xpuctoc npusoBeT K Cebe B mocjegHuil AeHb BCEX TPELIHN-
koB: «IIpumpure u BeL..» (6; 21). Ho «mpunnnre» Begb He O3HAYaeT
«IIPUILIN». OTOT IIYTh HAJO COBEPIINTHE. BoT PackosbHMKOB ero
¥ HauMHaeT (KaK roBoput mos3:ke Ilopdupuii: «Bac, MoskeT, Bor Ha
3TOM U K aaJ» — 6; 351). OH BcTaeT U UIAET, BIXOIA U3 CBOE KOM-
HaTbl — «I'poba» (6; 178), kak Jlazappb, ycJablliaB cJI0BO XpucTa, —
HO MJeT IIepBOHAYAJIEHO B IIPOTHUBOIIOJIOMKHYIO CTOPOHY (MCIIOBEIb
MapwmesnanoBa yKpemnJsgeT e€ro B POKOBOM perltleHun). Boroponu-
11a TOKe IOABJIAETCA — B JIeHb IIpa3qHOBaHMA Ka3aHCKOV MKOHBI
Ee: PackosbHMKOB, YMTad MMCbMO MAaTepy, BCIIOMMHAET 00 DTOii
MKOHe, CTOSABIIEN B CHAJIbHE MX POAMUTENBLCKOro aomal’. 3arem —
coH PackosbHUKOBaA, B KOTOPOM XPHUCTOC HE3PUMO IIPUCYTCTBYET

Y ITogpobuee cm.: Cmenanan K. A. fABynenne n quasor B pomarax . M. Jlo-
croesckoro. CII6. : Kpura, 2009.

16 JTudos A. M. Vleporonus. IIpocTpaHCTBEHHBIE MKOHBI 1 00pa3bl-IIapa T Mbl
B Bu3aHTulickoi kyasrype. M. : @eopusa : Iusaiin. Vindopmannsa. Kaprorpa-
dusa : Tpouna, 2009. C. 137, 175 u np.

"Kak ycrazoBui B. Tuxomupos, feiicTBue pomana «IIpecryrsenne n Haka-
3aHMe» HaUMHaeTCA 7 MI0JIA 10 cTapoMy cTuJo. IInesmo matepn PacKkosbHIKOB
4MTaeT Ha CIeAYIOLINIi JeHb, TO eCThb 8 MI0JA — B JIeHb Ipa3gHoBanua Kasan-
ckoii urousl ITpecsaroit Boropoaniis: (Tuxomupos B. H. «Jlazaps! I'panm Bou» :
poman . M. JJocTOeBCKOrO B COBPEMEHHOM IIPOUTEHNM | KHUTa-KOMMEHTapMIL.
CIIb. : Cepebpsnblii Bek, 2005. C. 45).
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B o0pasax ILIepKBU C 3eJIeHbIM KYIIOJIOM, KyAa MaJeHbKuii Pogmnon
XOOWJI C POAUTEJNAMN B JAETCTBE, M KpecTa Ha KyThe. Ho 3T0 BOC-
IoMMHaHMe PacKoJbHMKOBA B €ro eCTeCTBe (& COH — DTO «CiKaTue
ecrecTBa», yKasbiBaa npi. Voaunn JlectBuduHuk'®) yixe mogaBsieHO
€ro KpOBaBBIMM I'PE3aMI U MeYTaMM O CITAaCEHUM MUPa — YTO 1 060-
paunBaeTcA TYT KOIIMapoM O 3aburoii Jomtanenke’. OUHyBIINCH
OT KOIlIMapa, PacKoJIbHIKOB BIIEpPBBIE (B POMaHHOM IIPOCTPAHCTBE)
Berymaet B obmieHne ¢ 'ocrioom: «I'ocrioay, TOKasKy MHe Iy Th MOJA,
a A OTPEKaIoCh OT TOI MPOKJATOIN... MeuThl Moeit!» (6; 50). Ho aTo
oOIIleHMe He cIiacaeT — XOTs eMy KasKeTCs Ha MUT, UTO OH Y3Ke «CBO-
00ZleH Temephb OT BTUX Yap, OT KOJJOBCTBa, 00asAHNA, OT HaBasKae-
HUA» (6; 50), omHaKO PacKoJIbHUKOB elle He IIpojesiaj Toro «mpyoa
IIPaBOCJIABHOTO» II0 BOCCTAHOBJIEHMIO YeJioBeKa B cebe, KOTOPBIIL,
Kak OyzeT mosske ckasaHo apxuepeeM TuxoHoM B IloaroroBuresinb-
HBIX MaTepuajax K «becam», HEOOXOOUM IJIA «IIPBIXKKa» B HOBBII
Mup. <A 80pYy2 HeJIb3A» — V3 aHT'eJIBCKOTOo AeJio OyneT OecoBckoe»
(11; 195). PackOJIBbHUKOB HAXOOUTCA MO-IIPEKHEMY B ILJIEHY 0eCOB-
CKOr0 IPOCTPAHCTBa M BPEMEHM: UAET JIOMOI HENpPAMBIM IIyTEM
¥ TIOZACJIYIIIAHHBIM MM Pas3roBOp O BPeMEHM OTCYTCTBUA AoMa Jln3a-
BETBI TYT K€ JIMIIIAeT ero He 0OpeTeHHO IT0-HACTOAIIIEMY CBOOOIHI,
¥ OH «TOYHO <...> IIOITaJl KJIOUKOM OZEesKIbl B KOJIECO MAIIIMHBI» (6;
58), KoTOpasa HavaJjla ero BTATMBATBL. VI M3 ero cjenyrolero cHa,
B KOTOPOM BIIEpBEIE NOABJAETCA 00pas Vepycanmuma (1aJbMOBbIE
BETBU — CUMBOJI UMEHHO MAYINVX Ha MOKJIOHeHMe B Vepycasinm,
KOTOpPbIE ITOTOMY U Ha3bIBAJIVICh I[IAJIOMHMKAMH, a UAYIIME K JPYTUM
CBATBIM MeCTaM — IMUJIUTPUMaMU) U «BOABI $KMBOI», KOTOPYIO IILET
U BCe He MOXKeT HanuTbcs PackobHUKOB (6; 56), — 13 5TOro cHa
€ro BBIPBIBaeT 0071 YaCOB, HAITIOMMHA I 0 BpeMeHY Ha3HaYeHHOTO
yburictBa. ITocne youiicTBa, nepen TeM Kak UATHU B KOHTOPY (KyZa
€ro BbI3BaJIM II0BECTKOII), PacKOJIBHMKOB «OblJI0 6pocuiics Ha KoJe-
HJ MOJIMTBCS, HO JajKe caM paccMesJics, — He HaJl MOJIUTBOI, a HaJ
coboit» (6; 74). VIkoHbI HET B KOMHaTe PaCKOJIbHMKOBA, 3aTEMHEHA
oHa (1. e. o6pa3 Boxkwnit) u B Hem camoM. J[aJIbHEMINNIT KPECTHBIN
IyTh PackoJbHMKOBA OT MpaKa K CIIaCeHUIO Ha IIPOTAMKEHUM BCETo
pOMaHa s IOIBITAJICA, II0 MEpPe CUJI, IPOCJeIUTb B CBOell paboTe

¥ Mo6poTosrobue nabpannoe nia mupsas. M. : Vizg-Bo CpeTeHCKOro MoHa-
cThIpsda, 2004. C. 241.

Y Cwm.: Kacamxuna T. A. Bockpertenne Jlazaps : OIBIT 9K3€reTIIeCKOro IIpo-
ureHns pomana @. M. loctoesckoro «IIpectynienne n Hakazanue» // Borrpocsr
autepatypsl 2003. Ne 1 (auB.—¢penp.). C. 179—-183.
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«HeJioBEK B cBeTe “peasu3Ma B BBICIIIEM CMBICJIE”: Teonullesa 1 aH-
TponoJiornsa JocToeBCKoro»?’, 31ech MOBTOPATLCA He OyLy, CKaKy
JIMIIB O TOM, YTO YZAAJIOCh YBUIETH B IIpOliecce IIOATOTOBKY 3TOi
craTeu. Bropoe 3HaumMoe nosaBJieHMe XpucTa B pOMaHe — B CIieHe
urenusa Epanresmmsa. I[lepBoHauasibHO, OBTOPIO, JJocTOEBCKMIT IIIa-
HIMPOBAaJI HallCcaThb 0 ABJeHuM Xpucta PackoJIbHIKOBY — «BUAeHME
Xpucrar (7; 135, 139) (Obr1a 1 mosmtBa Xpucty — 7; 82). Ho B camom
PackospHNKOBE ere 3aTeMHeH 00pas3 Bosxnit — u yBuneTs Xpucra
OH eIlle He MO, II0TOMY, aAyMaeTrcs, JloCTOeBCKMIT M 3aMEHUJI 3TO
urenueM EBanresusa (7; 409). Ilocsae Toro, kak CoHsaA, o mpockbe
PackospHNKOBA, Ipodsia eMy O BocKpenteHuu Jlasaps (B KoTopoe
oH, 10 cobcTBeHHOMY Npua3HaHUIO Ilopdmpuio, BepUT), IPOXOIUT
«IIATH MUHYT uau 6ogee» (6; 252) (!) B mosruanum. UYro nepemymad
3a 9TO BpeMa PackojbHMKOB — He roBoputcs. Ho cpasdy 3a aTuM
cyenyeT OYHT: «CJIOMaTh, YTO HAJO, pa3 HaBCcerzar, B3ATh «CBODOLY
U BJIaCTh <...> HaJl BCEIO JpOsKallleio TBapbio» (6; 253). B EBanre-
auu Mapda, B oTBeT Ha cjyoBa Jucyca: «BOCKpecHeT OpaT TBOIL»,
TFOBOPUT: «3HAI0, YTO BOCKpPECHET B BOCKpeCeHMe, B IOCJIeTHUI
Ienb» (VH.11:23—-24). Tark gymaeT, cynd 1o BceMy, U PackosbHU-
KOB: OH, OIIATH K€ II0 cCODCTBEHHOMY ITPpU3HaHMIO, BepyeT B HoBbI
Vlepycanum, TO ecTh B palickoe Oyaylllee deJsioBedYeCTBa B KOHIlE
BpeMeH («meT — Oynylllee 4eJlOBeYECTBO», TOBOPUT OH — 6; 252),
HO TOKa, «go Hooro Vepycanamnma», — «Vive la guerre éternelle!
(da smpaBcTByeT BeuHadA BoiHa!)» (6; 201). 3510, cMepPTH U Hecmpa-
BEJIJIMBOCTD CYILIECTBYIOT B MUPE, BCEM YIIPaBJIAET «cJlelad Cyib-
06a» — Xpucroc He ucmpanjigeT 3T0: «He Mor Ju Ceii, 0oTBep3ILINit
04l CJIETIOMY, CZIeJIaTh, YTOOBI 1 3TOT HE yMep?» — TOBOPAT HEKO-
TOpble U3 Ipuinenmmnx Ha Mmoruiay Jlazapsa (VIu. 11:37). Tak cmyTHO,
IIOKa ellle Ha 3aJHEM ILJIaHe, BO3HUKaeT mpobJjeMa pazneseHud
U aske IIPOTUBOCTOAHUA MEAY «IVIaBHbIM» BoroMm, Jlemumyprom,
u XpuctomM — 4TO ObLIO Impobsaemoit u aja camoro JlocToeBCKOro
Y B «IIeTPAIeBCKUI» IIepMO, ¥ IIOCJIe KaTOpTu, ¥, MHE AyMaeT-
cs, B KAKOM-TO CMBICJIE BILJIOTH JI0 cepeamubl 1860-x rr.! Xpucroc
He BCECUJIEH U, XOTA ¥ MOKeT TBOPUTH Uyzeca, He BCeMOr'ylll, MO-
JKeT ObITh «BHE UCTUHBI»? — 3HAYNUT, YEJIOBEKY HAJO0 CHEJIATh BCe

20 Cmenanan K. A. «CosHatb u ckasarb» ... C. 101-122.

2 Cm. 06 oTom: Tam sxe. C. 90—97, 109—-119.

22 HamoMHI0, 3T0 cJoBa n3 nucbMa Jocrtoesckoro H. JI. @ouBuauHONM, Ha-
CaHHOTO y2Ke [10CJIe BbIX0/a 13 KaTopru B iuBape—dgespadie 1854 r.: «Ecan 6 kTo
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camoMy. B 06111eM-TO MMEHHO Tak M eCThb: OT YeJIOBeKa 3aBUCUT MC-
KOpeHeHle 3Jla B MUpPe — HO MMEHHO B IIPEeACTOAHUN «XPUCTOBY
00pa3zy» (MHaYUe MOKHO COMTBCA C YT — «KaK PO JYeJIOBEYeCKUIit
Iepes IOTOIIOM», II0 CJIOBaM cTaplia 3ocuMbl — 14; 290), oTKIMKAaACh
Ha 30B Jloroca, Bo3Bpamiada cedbsa u mup K IlepBooOpasy, a He HaBA-
3bIBadA CBOJ 06pas3 Mupy. B norosHeHNe K yIIOMAHYTOM Moeli paboTe
errre ckasxKy, 4To CoHdA ABJIAETCA CBAEHHUKOM 18 PacKoJIbHMKOBA
HEe TOJIbKO IIOTOMY, 9TO BBICJIYIIMBaeET €ro MCIioBedb, 4dlTaeT eMy
EBanresme, Bemaer Ha IIlel0 KPECT ¥ HaKJAJbIBa€T E€NNUTVIMBIO,
HO U, TJIABHBIM 00pa30oM, IIOTOMY, YTO ABJAeT eMy obOpas3 Bosxwmii,
He 3aTeMHEHHBIN B Hell caMoli, ¥ KOHIle KOHI[OB CTaBIIINII OUYeBUII-
HBIM ¥ PacKOJIBHUKOBY — y’Ke B KaTopre, «Ha ceobode» (6; 417),
Kak TouHo nuiietT JlocToeBckuii. «B Heil MCKaJl OH YeJIOBeKa, Koraa
eMy noHanobuicsa gesoek» (6; 402). A IOAJIMHHBIN YeJIOBEK U €CTh
UKOHAa, 06pa3 Boxnii (1K®v mo-rpeveckn 1 03HadaeT odpas, TO eCTb
nepByio Csoro mrony coszpas Cam T'ocrions, co3zaBas udesioBeKa).
Ho BoT BOmpOC: 3TOT 00pa3 Boxxuit naa PackonbHMKOBa — 00pas
au Xpucror? Bens Xpuctoc-Jloroc Tpebyer nmpeskie BCEro JIMIHOTO
OTBeTa 4deJioBeKa Ha obpairenHoe K HeMy CuioBo. A PacKoJILHIKOB
TaK /1 HE OTKpPbIBaeT EBanregmne. OH TOJIBKO HaMepeBaeTCA IIPMHATDb
yboesxnerna CoHM, ee 4YyBCTBa U CTPEMJIEHNA, II0 KpaliHell Mepe»
(6; 422). Emy errte TosbKO npencTouT pasrianeTs B Cone-Codum —
IIpemynpocts Bosxuio, kKoTopas, no anoctosty IlaBiy, ects Xpuctoc
pactareii (1 Kop. 1:23—24), moguMHUBIINIT YeJIOBEUECKYIO BOJIIO
BoJie Bosxueit. TouHo Tak ske, Kak COTBOPEHME IIEPBOr'0 YEJIOBEKA,
Anama, TPOM30IILIIO B IATHUILY («IEHb IIIeCTOi», Iepe] THEM OTObI-
xa — cy000T0i1), TaK JKe ¥ BOCKpeIlleHe, HOBOe 0DpeTeHMe 1 0C80-
60%c0eHue eTo OT BJIACTY CMEePTH (M B €T0 JIMIle BCETO YeJIOBEUeCTBa)
IPOM30LLIO B ApyTryio Beaukyro IIaTHuIly — B JeHb UCKYIIUTEJb-
Horo Pacnatusa. VI Bo mHOroMm roromy PacKoJbHMKOBY, KaK YMTaeM
MBI B IIOCJIEJHMX CTPOKAX POMAaHa, €llle TOJBbKO IIPEJCTOUT Iepe-
posxneHMe 1 0OHOBJIEHNE, IIepexo] «B NPyTroi mup» (6; 422), B Mup
Bosknit, B Mup peaJibHBINA, a He OecoBcKkuit. OH cresatt emle TOJIbKO
TIePBBI Iar — COenVHNUI cebA ¢ ZPYTUM YeJIOBEKOM.

MHe JJ0Ka3aJl, 9T0 XPUCTOC BHE UCTUHEI, U OeticmeumenvHo ObLyI0 ObI, 4TO MC-
THHA BHe XpucTa, TO MHe Jrydle ObLI0 Obl OcTaBaTbCA cO XPUCTOM, HEXKeJn
¢ MCTUHOI» (28; 176). CiiycTa moyuTu ABa AECATUIETUSA ST 3Ke CJIOBa, C 1006aB-
JIEHVIEM OJHOTO JIMIIb CJIOBA («MaTeMaTUYeCKM OoKasdas») JJoCTOeBCKUI BJIO-
JKUT B yCTa aTeucrta (Kak oH caM ceba xapakrepusyet) CraBpornHa (npasfa,
B nepeckase IITaTosa) (10; 197-198).
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B pomane «JInnot» XpucToc NoABJIAETCA 0O4eHb HECKOPO — TOJb-
KO B Ha4aJe BTOPOI 9acTH, Ha KapTuHe ['osb0eiiHa B jome PorosxuHa.
Kaxk obpatns BHMMaHMe HaIl JIaThIIICKNUIT KoJera Cepreit ayro-
BIII, KAPTMHA 3Ta BUCUT HaJl JBEPBIO, YTO yKAa3bIBAET HA €BaHTeJIb-
ckoe: «fI ecmb nBepb, KTO BoiizerT MHOIO, TOT criaceTcs, ¥ BOMOET
U BBIIZIET, U TAsKUTh HalimeT» (Vu. 10:9)%. VI BoT Bech pomaH, cobeT-
BEHHO, O TOM, KaK BO3MOKHO BOJTMU B 9Ty JABEepPb — YBUJETH Ha DTO
KapTHUHE He «TPYII 4YeJIOBeKa», & Ha4aJlo CIIaCeHMA ¥ BOCCTAHOBJIEHNA
YTEPAHHOTO pPas, YCJBIIATL (MM HE YCJIBIIIATH) 00KeCTBEHHOe
CrnoBo. V6o, kak mmucana cB. Adanacuii Ajexcangpuiickmii: «Tejo
XpucToBo OBLIO TOI 3Ke IPUPOILI, YTO Y BceX Jogeli [...] u ymep On
cortacHo o0111eit cyarbe Emy monobubix... B Tese T'ocriona mcmosHsA-
Jlach CMepTb BCEX, U1 BMECTe C TEM, CMEPTH U TJIEHME Pa3pyIIajich
CuoBoM, 11pebbIBaBIIIMM B 3TOM Tese»?!. Mbl He 3HaeM, 9Ty JI KapTU-
HY MeeT B Buy MEBIITIKMH, KOT/ia TOBOPUT B IIEPBEIN eHb y Enanun-
HBIX IIPO HEKYIO KapTUHY, KOTOPYIO OH Buzes B BazeJe 1 0 KOTOpoit
xo4ueT pacckasarh. Ho no nmoBoxny yBuzaeHHol y PorosxkuHa KapTHHBI
OH, XOTH ¥ TOBOPUT 3HAMEHUTBIe HbIHe cJjoBa: «OT 3TOV KapTUHBI
Y MHOTO ellle Bepa MOXKeT IporacTb» (8; 182), HO mpoM3HOCUT 3TO
«IIOYTM IIYTA», U yAUBJIAETCS «Cepbe3HOM» peakKuuu Poroykmza
(MesK TeM OYEeBMIIHO, UTO Ka’KIblil, KTO BUIEJ XOTA ObI PeIpOnyK-
Iy KapTuHb! ['osbbeliHa, corslacuTes, 4TO O Heil BpAZ JIM MOKHO
TrOBOPUTH HecepbedHo). Bosblite Hudgero 00 9Toit kapTuHe MBINIKIH
B pOMaHe He 'OBOPUT, TOJIbKO, BCIIOMMHAA O Hell I1033Ke, Ha3bIBaeT
ee «cTpaHHOI» (8; 192). Ho MOYKHO TPeAIIoJIoKUTh, UYTO €I0 He MeHee
3HAMEHUTOE «MUP CItaceT KpacoTta» (8; 317) ecTb peakIua Ha «HEKpa-
CUBOCTB» KapTuHbBI ['osbberiHa. 115 Toro 4To0b! B 3TOM KapTUHE YBU-
ZIeTh He yOMBAIOIIYIO BCAKYIO HAIEXK Y CMEPTD «BeJIIKOro 1 becIieH-
HOTO CYIIIeCTBa, KOTOPOE OJHO CTOMJIO BCEel IPUPOJILI M BCEX 3aKOHOB
ee» (8; 339), a ceer Oyny1ero BockpeceHnnsi, Ha4aJIO ClIaCEHUA BCETO
4eJIOBEYECTBA, JJIA TOrO, YTOObI Ha3BaTb aBTOPA TAKO KapTWHBI
He «CcO0JIa3HUTEeJIEM» «COoBpaTuUTeJieM», a «3aMevdaTeJIbHbIM XYy IO~
HMKOM U TI09TOM», KaK 3TO cesaJt JJocCTOeBCKMii, YBUAEB KapTUHY

2 NMayeosuw C. H. JocToeBcKumii mepen KaptuHoi [onbOelina (koMMeHTa-
puit k Teme) // TekcT 1 KOMMEHTapUIi ;| KPYIJIbI CTOJ K 75-seTnio Badecsasa
Bcepogonosnya JBanona. M. : Hayka, 2006. C. 159—166.

2 ITur. mo: Metiendopg Moann, npomonpecsumep. Viuicyc Xpucroc B Boc-
TOYHOM IIpaBocsaBHoM 6orocsoBuu. C. 129.

% Tocmoesckas A. I. [ueBHuk 1867 roga / usa. mogror. C. B. Kurtomupcras.
M. : Hayxa, 1993. C. 234. (JIuTepaTypHbIe TaMATHUKA).
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(cp. Mnmosint: «B Hell He OBLIO HMYETO XOPOIIET0 B apTUCTUYEC-
KOM OTHOIlIeHum» — 8; 338), — Hamo BuUaeTh B cebe 1, YTO BasKHee,
B KaKJOM YeJIOBEeKe MY KeCTBO OTKa3aTbCA OT 3€MHOM MYIPOCTU
¥ OIIOPBI Ha Yygzeca U ObITh TOTOBBIM yMepeTh BMecTe ¢ Hum, yBu-
zets IIpemyznpocts Boxkuio B npegenbHoM yHUMKeHNU Cosparend
Bceenennoit. IlpenesnbHOM YHMIKEHUM, KOTOpoe I0TPebOBaJOCH,
4TOObI MCKYNIUTH CTPAIIHYIO TPEXOBHOCTH KaiKJIOr0, TOIAIIIHIOK
VI HBIHEIITHIOI, TBOIO COOCTBEHHYIO, JNYHYIO. KHA3E ke mpexro-
yyTaeT obeperaTh JIOKel OT NOoJOOHBIX MCIBITAHNI, ITOJarasd, 4To
JIIONAM HAJO TOJIBKO cocTpazaThk U mpomartsk. Ho gocraTouno Jsim
5TOTO Ha caMoM geJie?

f 661 x0Tes 0OpaTUTh BHMMaHME BOT Ha YTO. U Ha KapTUHE
Tonvberina, u Ha npexmnosaraemoit kapTuHe Hacracby @uannmios-
HBI, KOTOPYIO OHA CJIOBECHO pucyeT B nucbMe K Arjae (8; 380), —
XpucToc OnVH, OCTaBJIEHHBIV BceMM ydeHuKamu. Ho Ha 3Toi I10-
cJeHell KapTUHe pAnoM ¢ XpucTOM — peOeHOK. OTO YKa3bIBaeT
Ha IJIaBHYI0 IpobJjieMy poMaHa — OTHOIIEHUA MeXAy XPpUCTOM
¥ 9eJIOBEKOM — B3POCJIBIM 4YeJIOBEKOM, 00pEeMEHEHHBIM IpPeXaMI.
Kax mbr 3HaeMm, MblmkyH He J1I06UT 1 He yMeeT «OBITH CO B3pOC-
JIBIMM, C JIIOAbMMU, C DosbiMu» (8; 63), eMy C HUMM «CKYYHO ¥ Ts-
sKeJo» (8; 64), eMy MOCTOAHHO XodeTcA «ObITh omHOMY» (8; 186),
yexaTb OTCIOJa, «KyZa-HuOyIb IOJaJIbIlle, B TIYIb» (8; 256), «yitTn
Kyza-HuOyab» (8; 351), yiiTU B «IIyCTHIHHOE MECTO», IZie OH ObLI OBbI
onuH co cBouMU MbIcaaMHu (8; 286), eMy XOPOIIIO TOJIBKO C IeTbMU,
a CO B3POCJIBIMI — TOJIBKO C TEMU I B TEX CJAyYadX, B KOM U KOTJa
OPOIVISAABIBAET HEUTO NETCKOE. JTO OTMEYaJoCh C YMUJIEHMEM Jie-
CATKM pa3, HO, ecJM BAYyMaThCsA, TO OKa3bIBaeTCA — KaK U BCErga
ObprBaeT y JI0CTOEBCKOrO — n1eJi0 0OCTOUT 3HAYUTEJIBHO CJIOMKHEE.
B cBoeit 3ameuaresibHOl cTathe «Jletu B HoBoMm 3aBeTe riasamu
&®. M. ToctoeBckoro» Bopuc HuromaeBnu Twuxomupor obpartui
BHUMAaHIe Ha Takue cjoBa JlocToeBckoro u3 «JIHeBHUKa mmcaTe-
Jasa». «Ecyan yx mmepectaHeM JieTeil JIIOOUTD, TO KOTO K€ II0CJe TOTO
MBI CMOKEM ITOJIFOOMTH M YTO CTAHETCA TOTZa C HAMU CaMMUMM?»
(25; 193) — cooTHecs uxX ¢ M3BECTHeIIEN 3annuckio «Mailra JexXUT
Ha cToJIe...». «B0o3JII00UTh YesoBeKa, Kak caMoro cebs, Io 3aIoBe-
Iy XPpUCTOBOI, — HEBO3MOXKHO. 3aKOH JIMYHOCTM Ha 3€MJE CBs-
3piBaet. S mpenarcrByer» (20; 172)%. OGpanly BHUMaHME 37€Ch

% Tuxomupos B. H. letu B HoBom 3asete rmazamu D. M. locToeBcKkoro //
JoctoeBckuit 1 MmupoBad KyabTypa. 2003. Ne 19. C. 135—-140.
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oT cebd, uTo JJoCTOEBCKMUII — M 3TO XapaKTepHO IJA TOro 3Tara
€T0 JIYXOBHOJ B5BOJIOIINM — NodMeHsem BeTX03aBETHONM 3aIlo-
BeIbI0 «JII0OM OJiMsKHEro TBoero, Kak camoro cebs» (Jles. 19:18)
3anoBenb Xpucra. XpUCTOC, XOTA U IOBTOPAET OOraToMy IOHOIIIE
n 3akoHHUKY (Md. 19:19 n 22:39, Mk. 12:31) 3Ty BeTX03aBETHOIO
3aI0Be.lb, HO TOBOPUT, YTO Ha 3amoBenu Jwobeu kK ocrogy u Ha
BTOI 3allOBeNM «yTBEPMKIAETCA BeChb 3aKOH U Ipopokm» (Md. 22:
40). Ognako 3arem CaMm faeT y4eHMKAM TaKylo 3amnoBenb: «Kak
BO3JII0OMJI Bac, max ¥ BbI Aa Jiodute npyr apyra» (Vu. 13:34). T. e.
JIIOOUTH APYT ApyTra JIOOAM cJenyeT XPUCTOBON JII000BbIO, KOTO-
pas cCoOBCEM He TO, UTO COYYBCTBME WJIV COCTpaZaHue — TJIaBHBIE
IobposeTesn ¢ TOYKM 3peHNs ryMann3ma. Tomy, 4To0bI BO3JII00UTh
B3POCJIOr0 YeJIOBeKa II0 3aIl0BeNiV XPUCTOBOV — HOBOI 3aIl0BEH,
mauHOM VM (VH. 13 34), — DpenATCTBUEM CIIYKUT TPeX, IPEeX0OBHAA
IIOPasKeHHOCTh YeJIOBEYEeCKOl IPUPOABI — M TOTO, KTO XOTeJ OBl
JI00UTH, U «00beKkTa» Jo6Bu. IlosToMy McTuHHaA JI000BEL Beerga
HaUYMHAETCA C IPeotoJIeHnA rpexa cedamodmusa B cebe caMoM 1, II0-
TOM, IIOMOIIY JIIOOMMOMY B MCKOpPEHeHUU ero (ee) rpexon. MeIIr-
KJH jKe He 3HaeT, 4TO C 3TUM MPaKOM B JIOAAX IeJaTh, & II0TOMY
peanouYnTaeT ero He 3amedarb. OH X04eT 3aMEHUTD 3Ty JOO0OBb
BCEIIPOIIIEHMEM VI COCTPaaHMeM — IJIABHBIM, II0 €T0 MHEHMIO, 3a-
KOHOM OBITMA YeJIOBEUEeCKOro, T. €. IPUBBbIYHBIM JIJIS HETO — II0CJIe
ITeetiapuy 1 OOIIEHNA TaM C IeTbMM, KOTOPBIM OH «XOPOIIIO pac-
cka3blBag» (8; 61) — B3MIANOM cBepxy BHM3. OH II0JIaraeT, 4YTo «COo-
CTpaJaHue OCMBICIUT Y HAYYUT caMoro PorosxmHa», «OH CTaHeT eil
(Hacracbe @nmnnosse. — K. C.) cayroii, ApyroM, IpOBUIEHNEM»
(8; 192). Ho aToro He mponcxoant. «['aHsA ycries BOSHEHABUIETb KHAA-
34 3a TO, YTO TOT CMOTPEJ Ha HETO CJMUIIIKOM Y3K COCTPaIaTeJIbHO»
(8; 387); rueBHO oTBepraeT cocTpalianue KHA3A VINmosant; remepadJ
VIBosrmH He mpUHMMAaET «3HAKOB COCTPallaHNA, YHUMKAIOIINX JO-
CTOMHCTBO 1 6e3 TOro ysxe Hec4acTHOro deJsioBeka» (8; 418).

B cBoem gorisane «CwmblIcsoBoit nyoOser “3ejyeHblil” — “cBe-
skuit” B pomane “Vanor”» Ha XXXIV MekIyHaPOAHBIX YTEHUAX
«[JocToeBCKUIT ¥ MHUpoOBad KyJIbTypa» (JIMTepaTypHO-MeMOpM-
asnpHbIl My3eit @D. M. loctoeBckoro, Cankr-IleTepOypr, HOAOPH
2009 1) E.Crenanan obpaTtuyia BHMMaHME HA O0OMJIME «IITUIBUX»
damvusnit B pomane «JMauot»: VIBosruusl, Jlebenesnl, IITuibIHEI,
TepeHTbeBHI («TepeHTVeM» B Poccuy 4acTo Ha3bIBAIOT TeTepeBa)
¥ yBUZeJa 37ech (PPaAHIMCKAHCKMUII MOTMB — IIporoBenb Merr-
KMHA 3TUM JIIOAAM U IporoBenb PpaHIMcKa ACCUBCKOTO IITUIIAM.
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ComnocraBisienne obpasda MbIKMHA ¢ JIMYHOCTBIO DpaHIucKka Ac-
CU3CKOr0 — OTeJIbHAA U CJIOKHAA TeMa?’, HO B JaHHOM CJIydae
HaJO CKa3aThb, UTO 3TO MHTEPECHOe HAOJIONIeHNE TTOATBEPIKIaeTCA
¥ IPYTUMM IIpMMepaMy U3 TeKCTa poMaHa: JeTell B IIBeMIapCcKoil
ZIepeBYIIIKe, KOTOPLIM OH «XOPOIIIO PacCKa3bIBaJI», MBIIIIKMH HEO -
HOKPaTHO Ha3blBaeT «ITuukamm» (8; 58, 63). Ho BoT uTO nipomncxo-
zuT B Poccuu: nocsie mpa3gHOBaHKSA NHA (BepHEe, HOUM) POYKIEHUSA
KHA3A Ha nade JleGeneBa, IocJie BCEro, IPOMCIIEAIIEr0 TaM, BKJIIO-
yas yrenue Vnmosantom cBoeii «VcnoBenm» («Moero Heob6XoaumMoro
00'BbACHEHNA»), ero 6e3YycnewHol IOMIBITKY «yAep:KaTbCA» 38 KHA-
34 (B OyKBaJIbHOM CMBICJIE: «XBaTaACh 32 KHA3A PYKO, 6yaro 6o-
SICh €ro BBITYCTUTB» — 8; 348)%® u ero HeymaBIIeroca camoyouiicTBa
MpbITIKMH B TOCKJIMBOM OfMHO4YecTBe OpoauT 1o napkry. «Hanx Hum
Ha JepeBe cuiesia ITUYKA, ¥ OH CTaJ IJIa3aMU MCKaTbh €e MEeXIy
JUCTBAMMU,; BAPYT OITUYKA BCIIOPXHYJIA C JEPEBA, U B TY K€ MUHYTY
eMy II0YeMYy-TO IPUIIOMHIJIACE Ta “MyIIKa” B “ropAdYeM COJTHEYHOM
Jy4e”, mpo KoTopyto VnmonuT Hamuca, 4To 1 “OHa 3HaeT CBOe Me-
CTO U B 00IIIEM XOpe YYacTHUIIA”, & OH OOUH TOJIBKO BBIKMUIBIIII» —
¥ KHA3b BCIIOMMHAET, YTO TOYHO TakK sKe oulyinat ceba B IlIseri-
napuy, Korjga «My4MJICA TJIyXO0 U HeMO» («AyXa HEMOTO U IJIyXOro»
M3TOHAET U3 0Tpoka Xpuctoc — MK. 9:25) oT Toro, 4Tto «Kaskaas
“MaJieHbKaA MYIIKa, KOTOPad SKYKIKUT OKOJIO HETO B TOPAYEM COJI-
HEYHOM JIy4e, BO BCEM 3TOM XOpe yUaCTHUIIA », & OH «BCEMY UYIKOi1
¥ BBIKMABIIT» (8; 351—352). B IIIBeliriapum 5T0 IPOUCXOANIIO C HUM
«B HepBbe/i rol ero JiedyeHusdA», HO MbI 3HAa€EM IIO CO6CTB€HHI:>IM Ipn-
3HAHMAM KH35A, 4TO U [0 BBIBJOPOBJIeHMHM, yiKe B Poccun, HaiTn
CJIOBa, KOTOPBIE ObLaIM ObI YCJIBIIIIAHBI, CIIACAJIN U ITPeo0pa30BbIBa-
JIVL 83POCABLY, EMY C TeYeHVEeM BpeMeHIU yAaeTcd BCe XYyKe U Xy-

2 Cm. 06 aTom: ITonosa M. JI. Ipyras Bepa Kak colmajibHOe De3yMue wacm-
Hoz0 uenosexa («Kpuk ocsa» B pomane «Vxmor») // Bompoce! suTeparypsbl.
2007. Ne 1. O cppaHuIMCKaHCKOI TeMe B TBopuecTBe JlocToeBckoro cM.: Bemaog-
cxasn B. E. Pater Seraphicus // JlocToeBckuii : MaTepuaJbl ¥ MCCJIEIOBAHUA.
JI.: Hayka, 1983. T. 5. C. 163—178; Cmenanan K. A. Mupckasa cBATOCTb B IIPO-
nasegennax Jlocroesckoro (o Kuxor n @pannuck Accusckuit) // Cmena-
nan K. A. Anenne u guasor B pomanax @. M. Jocroerckoro. C. 323—342.

% O meonpaBpaBlielica Hagexge JVinmonura qoKIAaTbesa 0T MBIIIKMHA
crtacuteabHoro uyga nuilet JI. JJorman: JJomwman JI. M. Pomansr JJocToeBCKOro
u pyccrasaererna // JJomman JI. M. Peasnnam pycckoii auTepaTtypsl 60-x ronos
XIX Beka. JI. : Hayka, 1974. C. 299—303. BriocsiencTBum MBIIIKMH He HAXOAUT
HUYEro JIy4Illero, YeM OTBETUTh Ha Bolpoc Jnmoanra, Kak eMy JIydIlle BCEro
ymepeTs: «IIpoiiguTe MIUMO HaC M IPOCTUTE HaM Halle cyacTtbe!» (8; 433).
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sxe”. A ecun elrje BCIIOMHUTD O TOM POJIN, KOTOPYIO MyXa «ChIrpaja»
B IIpebIAyIIeM poMaHe (cHbl PackosbHUKOBa 1 CBUApUTraiijoBa),
TO MTIHOBeHHas (MomuepKHyTas JOCTOEBCKMM) 3aMeHa NMUUKU
Ha MYWKY, HATIOMHMBIIIEV KHASI0 O IPAHNIIE MEXKIY HVIM U MUPOM,
CTaHET BECbMa MHOTO3HAYMTEJbHOIL.

B «JIcnoBeny» VnmosmTa onATb BOSHMKAET 00pa3 rosb0eiiHoB-
ckoro Xpucra — eduncmeenHslti 00pa3 Xpucra BO BCEM pOMaHe,
ecJIiM He cunuTaTh micbMa Hacrachby PUIINIIIIOBHBI M MKOHBI B KOM-
HaTe Vnnosnra — mepes KOTOPOIi «BCeTAa 3a’KUTaloT Ha HOYb JIaM-
MaJIKy — CBET TYCKJIBIN ¥ HUYTOMKHBI», HO IIOJ HUM «J[a’Ke MOYKHO
YNTATh» (KAK y'Ke OTMeYeHO JICCJIeIOBATEeJAMM, TaKoe IIparmMa-
TUYHOE OTHOIIIEHVE K CBEeTY JIaMIIaJbl BCeraa ecThb y JJocToeBCKOro
ykasaHyue Ha OesBepue). VI He ciayuariHo JnmoJsinT, BocTOprafchb
JMYHOCTBIO XPUCTa, TEM He MeHee ToKe cumraeT, 4To OH «BHe
VICTUHBI» — T. €. He CMOr' IT00eJMTh 3aK0HOB IIPMPOJIEL, a yIIPaBJIA-
€T MJMPOM OTBPATUTEJbHOE «IJIyXOe, TEMHOE ¥ HEMOE CYIIECTBO»
(8; 340), He uMmeroIiee obpaza. BeriomHMM, 4TO He BuAAeMy obpas
Xpucrta Bce OyzeT mpencTaBiaATbea 0e300pasHbIM-0e300pA3HBIM.
He cayuatiao m To, uto u PackosbHUKOBY, 1 VInnoaurty ymnpas-
JIAIOIIIee MUPOM 3JI0 IIPEACTaBJIAETCA «HEMBIM U IJIYXUM» — OHO
JauileHo Jloroca; «HeMo 1 riryxo» mydaJcsa B IlIserinapum u MepIi-
KIH, OIIyIasd ce0d «BBIKMABIIIEM» 13 Mupa. IlpumedarTesbHO, YTO
«BBIRVZBIIIIEM» U3 MMPA, UYKUMM MUPY OLIyINarT cebds KHA3b
u VInmonmt — Te, KTO IIOHMMAeT (M cTapaeTcd Peas30BaTh B CBOE
SKVBHM) IIEHHOCTD JOOPBIX Z1eJI, IPMODIIAMINX JII0e IPYT K APY-
ry. Ho 0e3 BepTuKaJbHOr0 M3MEPEHN A IIOAJIVIHHOE eIVIHEeHYIE JIIOJeN
HEeBO3MO’KHO. BaykHO 1 TO, uT0 1 K PacKoJIbHMKOBY, 1 K MBIIIKNURY,
u K VnmonuTy mocje BUIOEHMA BO CHE DTOM TEMHONM M CTPAIHON
CUJIBI ABJIAIOTCA — HAABY MJIM OIATb-TAKM BO CHE — Te, B KOM 00-
JKeCTBEeHHBIN Jloroc moury Hepassan4aum — CBuppuraiiios, Hacra-
cbs PuymnnosHa 1 Poroskns.

OueHb BajKHbIII MOMEHT B CII€HEe YTEeHNA «MCIIOBeOm» Vnnoan-
Ta — OTCBIJIKA K ATIOKAJIMIICUCY, KOTIa «BpeMeHM OoJIblie He OyneT»
(8; 318) (a VnmonmT mpMBA3BIBAET CBOE CAMOYOMIICTBO OMATb-TAKN
KO BPEMEH — BOCXOAY COJIHIIA, Y1 TOBOPUT, YTO HA TO, YTOOBI COBEP-
INTH [OOPOe Z1eJI0, BDEMEHM Y HETO MOYKET He XBaTUTh); U, IJIABHOE,

2 Cm. 06 srom: I'apuunesa E. A. «PesoHepckas» pedb KHA3A MbIkuHa //
JlocToeBckmit 1 coBpeMeHHOCTD : MaTepuaiubl XVI Mexayrnaponuerx Crapo-
pyccrux urennit 2001 roga. Crapas Pycca, 2002. C. 55—61.
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K CeMMU IledaTsaM, KOTOPBIMM, KaK CKa3aHO B AmnokaJjurcuce (rya-
Bbl 5—8) Oyzer 3ameuatsieHa «KHura CupdAamiero Ha IIPeCcToJe»
(8; 318—320). OTuMM cembio Mme4yaTAMM, O0DO3HAUYEHHBLIMM 3HAKOM
Kpecrta u rpedeckumu oyxksamu ¥ (tien), X (xn), E (ancunon), Y (nm-
cuion), P (po) u A (anbda), BeIpaskaoinyuMy 00sKecTBEHHOE JOCTO-
nHcTBO Xpucra, Bora Beuno Cymiero, Enunoponsoro, V36aBurensa
4eJI0BEYeCTBa, J0OPOBOJIEHO IPUHABIIETO KPECTHYIO CMEPTh, ObLIO
IepBOHAYAJILHO 3alledaTaHo NnucbMo Xpucta 1apo ABrapy, KOTo-
pomy Xpuctoc nocsaa Ceoit 06pas3 Cnaca HepykoTBOpHOro BMecTe
¢ oTuM nucbMom®. VIIIIONMNT BeOb TOMKE «XOTeJI KUTh JJIS CYaACThbA
BCEX JIIoZlel, OJ1s OTKPBITUSA U IJIA BO3BEIeHUs VICTUHEBD» (8; 247),
OH HaIpAMYIO cpaBHUBaeT cebsa ¢ XpucToMm: «3adeM OHa (IPUPO-
na.— K. C) co3gaeTt caMble JiydInne CyIiecTBa ¢ TeM, YTOObI IOTOM
HACMeATBHCA HaJ HUMU?» — DTU CJIOBA OH OTHOCUT 1 K cebe (8; 247)
1, B cBoeii «VcmoBenn», ko Xpucty (8; 339).

IIpeTenneHTH! Ha PoJib XpMCTa HE MCUEPIIBIBAIOTCA B 3TOM PO-
MaHe U «KHA3eM-XpucToM» MpnnkyuasiMm 1 Vnnonntom. Hacracea
duanunnoBHa, KOIga <«BbIAYMBIBaJa» CBOK KapTUHY «XPUCTOC
n pebeHOK» B mmucbMe K Arjae, rge poJsib pebeHKa OTBOAMJIACH
Arjae, He MoIJIa, TOBOPS O I'PYCTHOM JiMile XPUCTa, CMOTPAIIETO
BIIaJib, He TTOAyMaTh 0 cebe. B ogHOM 13 HeJaBHUX MHCIIEHMPOBOK
poMaHa pesxuccepa diimyHTaca Hakpormryca Hacracsa ®ununmnos-
Ha JepsKUT Ha KOJIEHAX U YKaduBaeT MH(PAHTUJIBHOIO KHA3A
MpimkuHa. 371ech TOYHO yKasaHa PErKMCCEpPOM OJHA U3 OCHOB-
HBIX KOJLIMBUI poMaHa: 3eMHOJ MUp, npupona B june Hacracbu
PuannnoBHbI OKas3blBaeTcs 60Jbllle, CUJIbHEE U B3POCJee IIbITaB-
HIErocsi BOCKPECUTL €€ 3eMHBIMU sKe MeTojaMM KHA3dA. Ho ere
OoJiee BHAUMMYIO AJIJIFO3UIO HA TeMY «XpHMCTOC U pebeHOK» co3at
B pomaHe caM JloCTOeBCKMII: f MMeI0 B BUIY pacckas3 reHepaja
VIBosrmHa 0 TOM, KaK OH MAaJIbUMKOM CJIYKIJI KaMep-naskoMm y Ha-
nojieoHa B MOCKBe M «CJIBIIIIAJ II0 HOYaM CTOHBI DTOTO “BeJIMKaHa
B Hecuactun”» (8;414)%!. HamosieoHa, IpeTEeH0BABIIIETO HA POJIb
IIpoBuzeHMA B MMPOBOI MCTOPUMUS?, TI0 CyTU pacckasa JVIBoJsruHa,

30 Jludoe A. M. Vleporonus. C. 146—150.

31 O6 oueHb 3HAYMMOM IIPUCYTCTBMUM «HAIIOJEOHOBCKO» TeMbl B POMaHe
«VIgnot» cm.: I[Todocoxopckuti H. H. Hanoneouusm kua3a MeimiknHa // JIute-
patypoBenuecknii sxypHaJ. Ceknusa aspika u autepatypsl PAH. 2007. No 21.

32 B 1808 r. B Oppypre, Ihe IpoucXoans KOHIpece MOHapXoB, HamoseoH
BeTpetnica ¢ Iete. 'ere mosro MoJtdas o comepsxaHmuy cBoero pasroeopa ¢ Ha-
nosreoHoM. Tosibko 11 mapra 1809 r. Pumep 3anucas 3actrosbHyto Geceny Tere:
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narousaeT n3 MoCKBEI ero I0HbI KaMep-r1ask. PuHaJ 3TOro paccka-
3a — 3anuch Harmosieona B asnpbom cectpe VBosrmaa: «Ne mentez
jamais! (Hukorzma me srmre!)» (8; 417), — HaMepeHHO 3aHMYKEHHO-
UPOHMYHOe (Kak Bcerga y JloCTOEBCKOro) IpefocTepeskeHNe BCeM
IIPeTEeHAYIOIIMM He Ha CBOe MeCTO.

MpIkKH B IepBoii 4acTy, Korga ero «bor npuses B IleTepOypr
n3 Iseiinapum» (8; 70), ABIAETCA BJIACTEJINHOM BpEMEHU («y MEHSA
BpeMs COBEPIIEHHO Moe» — 8; 23), HO B JaJIbHENIIIeM, KOrZa BTdA-
I'MBaeTcsa «B BTOT Mup 6e3Bo3BpaTHO» (8; 256) — «kak ObI c Heba
ynaJga» (8; 155) — yske BCiOLy OIla3IbIBaeT, OII03JaB, B KOHIle KOH-
1IOB, U K IpeAcKas3aHHOMy uM youiictBy Hacracbyu PuamnmnoBHEBL
Kaxk onpegnesnsaer Capa fHr, «<u B m3obpaskeHny MepTBoro Xpucra,
1 B 00pase MpIIIKMHA TO, YTO II0JIAraJIoCh BEUYHBIM, IIOKa3aHO Bpe-
MEHHBIM»* (TOJIbKO, f Obl m06aBuUJI, HA0DOPOT: BPEMEHHLIM OKa-
3BbIBAETCA MEPTBEHHOCTh XpPHCTa U 00KECTBEHHOCTb MBIIIKIHA).
B Hawyajsile BTOpOI HacTu, Iepes SIMJIENTUYECKUM IIPUIATKOM,
MBITIKMH «3arOBOPUJI OBLIO CO BCTPETUBIIMMCA MaJIEHBKUM pe-
O6enkoM» (8; 189), HO BTOT ®UM30] yKe HUYEM HE BbIAEJAETCA U3
o0111ei1 aTMOCcgepsl CryLIAIOIIEr0Ca MpakKa.

Pasznenenne Bora n Xpucra, «pyccroro Bora» un Xpucra myHK-
TUPOM HPOXOAUT II0 BceMy poMmany (8; 153, 238, 248, 453). Mpbrii-
KMH Ha Borpoc Vnmnonura — PeBHOCTHBIN JIM OH XPUCTUAHUH? —
He oTBeuaeT. Kak He oTBeuaeT OH U Ha IPeAbIAYIINI BOIIPOC: «Ka-
Kasd KpacoTa craceT Mup?» (8; 317) — ueM 1 oposkgaeT Ha MHOT'Me
JeCATUIJIETUS YKOPEHUBIIYIOCA OMINOKY B LIMTUPOBaHUYM — 10O
ecJsu criacet Jiro0ad KpacoTa (IpudeM HeM3BEeCTHO, KOTJa U KaKUM
obpasom), Torza BepHa YKOpPeHMBIIaACA mpanchopmayus: «<Kpa-
coTa criaceT Mup», boJiee Toro — Bce OOJIBINNII KPeH B ITOHMMaHUU
5TOI (ppadbl B CTOPOHY (PUBUHUECKOI KpacoThl (MO0 ee meiicTBuUe
HauboJee HATVIALHO). [lyMaeTcs, He oTBedaeT MBIIIKMH HE TOJIBKO
U He CTOJIBKO M3 I[eJIOMYAPUSA B JAHHOM CJIydae, HO U II0TOMY, UTO

«ITosTM4uecKasa CIpaBeANINBOCTb — 3TO abcypa, — ckasat 'ere. — Exuner-
BEHHOE TParniecKoe B )KU3HM — HTO HECIIPABEANNBOCTD I IIPeOIIpeeIeHIe.
HamnoJsieon 3HaeT 9TO U AajKe 3HAET, UTO OH caM urpaetT pojb Poka. To 6b110
comepsxkanne Mmoelt 6ecensl ¢ Hamoseonom» (http://nostradamus-l.narod.ru/
genin/6.htm).

3 fIne C. Kaptuna Fosp0erina « Xpueroc B MOTUJIe» B CIOKeTe poMaHa «V -
ot» // JocroeBckuii u IIpaBocyasue : myOamimcTiyecKkmii cCOOPHUK O TBOPYECTBE
&. M. JlocToeBcKoOro / cocT. A-p puitocod. Hayk, npod. B. A. Asekcees. M. : I13n.
nom «K enuucTBy!», 2003. C. 375.
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He 3HaeT 0TBeTa Ha 3ToT Borpoc. OTBeTa B IPMHIMIIE U HE MOYKET
3HATh I'yMaHMUCTUYECKUII UaeannsM, nO0 gaske caMa COBEpPIIeH-
HadA (pu3MYecKasd KpacoTa y OJHOTO BbI3bIBAeT yMMJeHMe 1 OJa-
rogapHocTh TBOpPIlY, Y Apyroro — BoskAeJeHMe. BoJsee Toro, Kak
BBIABJIEHO B poMaHe «Becbl» — 10 MHOTMM IIYHKTaM SABJIAIOIIE-
rocs OTBETOM Ha poMaH «VIamoT», 0 4eM nogpoOHell gajee — IJid
Takux Jionei, kak CTaBpOrMH, HET «pas3jandnd B KPacoTe MeXAY
KaKOI-HMUOYAb CJIaZOCTPACTHOIO, 3BEPCKOI0 IITYKOM M KaKUM
YTOZHO IIOBUIOM, NasKe >KePTBON SKU3HBIO JJIA YeJIOBeYeCTBa»
(10; 201) YyTs mosske ocTOeBCKUII CPOPMYyIMPYET elle deTde:
«O roMm, uto Oymymmit aHTUXpPUCT OyZeT IMJIEHATH KPacoToil.
IloMyTHUTCA MCTOYHMK HPABCTBEHHOCTY B CepAliax JIOLel, 3eM-
HadA TpaBa uccoxHeT» (16; 363). IloaTomy, paboTasa HaJ poMaHOM
«Becnl», JlocToeBCKMIT cTapaJics TOYHEe OIpPedesIUTh CYIIHOCTh
THOAJIMHHOM KpPacoThl, ee UCTOYHUK: «JJyx CBATBI €CTb HEIO-
CpeICTBEHHOE IIOHMMAaHMEe KpPacoThl, IIPOPOUYECKOe CO3HaBaHUeE
rapMOHUM, & CTaJI0 OBITh, HEYKJIOHHOE CTpeMJieHue K Heit» (11
154) U1 Bcrope mocye sToro B IloAroTOBUTENBLHBIM MaTepuajiax
K poMaHy Bo3HuKaeT: «Mup cnacaet kpacora Xpuctosa» (11; 188)
(biraromapio 3a IpenoCTaBJIEHHOE IIOCJIeZHEe IIPOYTEHVE DTOrO
TEKCTOJIOTMYECKY CIIOPHOTO MeCcTa JOIleHTa KadeApbl PYCCKOiI
JuTepaTypsl QpuioJorndeckoro gakryinabretra IleTposaBoncKoro
roc. yH-Ta, rge ceiidac Boinyckaetrcsa IlonHoe cobpaHne coumHe-
Huil JIocTOEBCKOTO B JOPEBOJIIOIMOHHON opdorpacdgum 1 aBTO-
pcroit nyukTyauuy, Hatansio TapacoBy). A criycTa HEKOTOpoe
BpeMA MbICJIb JlocToeBCcKOro npuobpedia emie 0oJsee 4eTKy0 pop-
my: «Xpucroc B Cebe u B CsoBe CBoeMm Hec uneas Kpacorer» (29.;
85, B muceMe k B. A. AjsiekceeBy).

B dunaabHOI cuieHe Bo3je Oe3HamesxkHO 60sbHOTO MBITIKMHA
B IlIBertnapun, xpome JinzaseTel IIpoxkodbeBHBI, AJekcaHIPBI
n Agesannsl, — PanoMckuit (KOTOpPBII B 4YepHOBMKAX Ha3BaH
«bulle de savon (MbLIBHBIN Oy3bIph)» (9; 271) U mocyegHUMMU
CJIOBaMM KOTOPOTO B poMaHe — ImocJje (PMHAJIBHOTO 00bACHEHUA
¢ MbrmkusaeiM — Ob1in: «Xa-xa! Vl kak 8To m00uTh 1ByX? IByMaA
pasHbIMK JIOOBAMM KaKUMU-HUOYAL? OTO MHTEPECHO... OeIHBI
nauot!» — 8; 485) n kHA3b II1., KOTOPHIN IT0 HTOMY CJIyUYal0 CKas3aj
«HECKOJIbKO CYaCTJIVMBLIX ¥ YMHBIX MCcTUH» (8; 509). ExuHCcTBEeHHEBIE
NOAJIMHHBIE YUeHUKM KHA3A — Koua u Bepa JlebeneBa — oT Hero
najiexo. Te, koro najs Meinkuny ['ocrionb U KOro KHA3b IILITAJICA
BOCKPECUTH U KTO KJAJI OT Hero BockpeceHus — Hacracea Du-
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aunnosBHa, Arjasa, Porosxun, Vnnosut, rerepadst VIBosarua — B Mo-
ruJie NI Pus3mnIecKoi, NI 1y XOBHOIL.

Cunraercs, 4To Ha 00pas3 KHA3A MBIIIKMHA B 3TOM pPOMaHe
OKa3aJjia BJIMAHMe KHUra PeHaHa, re, B 4aCTHOCTY, TOBOPUTCH, UTO
Xpucroc, yBuaes, uTo Ero He noHumMaioT MHOrme n3 TeX, K komy OH
obpalaJjcs, «yuiea» K JKeHIIMHAM U IeTAM, T. €. CTaJI, II0 BhIpasKe-
HUIO U3 Ipyroro y»xe pomana JlocToeBckoro, «6abbmum IIpopoKoM»
(13; 121, 153). KoHe4Ho, 5TO He CJy4YaliHO — MIPEKPaCHOMYIIIHBIN
VI BOCTOPSKEHHBI 4YeJIOBEK, KaKMM 1 OblLI, 0 MHeHuI0 PeHaHa,
Xpucroc, Tak 0bI 1 nocTynui. JJymaeres, 9To pomaH JlocTOeBCKOro
¥ B 9TOM CMBICJIE ABJIAETCH II0JEMUYECKMM 0TBeTOoM PeHany.

Ho sra «mepeposknenue ybexxneruit» (21; 134) mpoucxonmio
y JocToeBcKoOro, rmoJiarato, MUMeHHO B Ilepnos paboTel HaJy pPOMaHOM
«VIpuoT». BodaMoskHO Jaske, YTO MMEHHO IpouTeHNe KHUry Penana
OKa3aJI0 CMUJIbHOE BJINMAHME Ha HBOJIIOLVIIO MUpPoBuIeHnA JJlocToeB-
CKOTO0, OT ITPOTMBHOIO: [IOKa3aB, JI0 Yero MOYKeT JOBECTV XPUCTMO-
YeHmpusm — BOCXUIIEHME JIMIHOCTBIO XpUCTa, IpM 3a0BeHMUM
Toro, utro On — DBorouesoBek, onsa u3 JInocraceir IIpecsaToi
Tpouner. OTcrona, II0-MOeMy, Ta ABOVCTBEHHOCTDb IPUTAKEHU-
OTTaJIKMBaHMUsA obOpasa MpbImIknHa, cBOVicTBeHHasA u camomy Jlo-
CTOEBCKOMY, M IIOJABJIAIOIIEMY YMCJY YMUTaTeJell STOT0 POMAaHa,
¥ BBI3BABIIad B IOCJIEIHIE TOABI CTOJIb Oy pPHbIE IVCKYCCUN BOKPYT
Hero. VI He cay4aliHO IJIaBHBIMY TeMaMMU CJIeLYIOIEr0 pOMaHa CTa-
JIVI — TIOMICK CIIOCOOOB IIPOTMUBOCTOAHNSA ODecaM, Mpaky (B KAHOHU-
4ecKkoM TekcTe) 1 (B IloAroToBUTENIBHBIX MaTepuaJjax) — MOT JIU
XpucToc-4eJOBeK CTaTh «MCTOYHUKOM sKM3HM» (11; 179) nain Taxo-
BBIM ABJIAeTcA JuIb BoromnerHoe CioBo, Bor BonsioTuBIIMiica?
Paszpenenne Bora n Xpucra Toke MIPOXOaNUT 37ieCh I10 BCEMY poMa-
HY ¥ JOCTUTaeT arlores B MCKJIIOYEHHO! 13 KAHOHUYEeCKOT0 TeKCTa
raaBe «¥Y Twuxonar, rme CTaBpOrMH, CIIPOCUB Y apxXuepes, BepyeT
Ju TOT B Bora — 11, IoJIy4muB yTBepAUTEJILHEBIN OTBET, CIIPAIlIBaeT
3areM: «Bbl, KoHEUHO, 1 Xpuctuauuu?» (11; 10) (1. e. 3agaeT nouTH
TOT sKe BOITPOC, 4To 3asaeT Vnmnonnt MBITIKMHY, HO B 3TOM CJIydae
cJenyeT SCHBINI OTBeT — MMeHHO o Xpucre pacuaToM: «Kpecrta
Tsoero, 'ociogn, na He nocTbKyca» — 11; 10) A motoMm erte 60-
Jee cTpaHHOe: «Bor mpocTuT», a «XpUCTOC HE IIPOCTUT» — Ha UTO
TuxoH oTBeydaeT: «u Xpuctoc npoctut» (11; 28). Mue npexncrasJsa-
€TCs 0YeHb BEPHBIM BBIBOJ, MOJIOZOTO MICCJIeIOBaTe A AJleKcaHapa
T'puropneBa: Tosbko B paboTe Hag pomaHoM «Beckl» xpucmoyen-
mpu3am npeobpaskaercsa y JJoCTOEBCKOr0 B XPUCMOA02UI0, YIeHUE
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o BorouesioBeke®. Ilouemy, KcTaTu, Tak oTaudaiorcsa Iloaroro-
BUTeEJIbHbIE MaTepyuaJbl KaHOHMYECKNI TEeKCT PpoMaHa <<BECLI>>?
IentpanpHasa unesa IloaroroBuresbHBIX MaTepnaJtoB — «CJioBo
mJoTh ObicTh» (11; 112, 113, 117, 126, 168, 179, 184) — mouTu He Ha-
XOOUT BBIPasKeHUA B KAHOHMYECKOM TeKcTe. I O6br mpuber 3mech
K popMyanpoBKe caMoro JJocTOeBCKOro o oBoAY IoBecTu «JBoii-
HUK». «MJIed CBeTJIad» yske Oblia, HO XyJO'KeCTBEHHO (pOpMEI ee
BOILJIOLIIEHNA OH ellle He HamieJ (26; 65). XoTsa, 0rOBOPIOCH, TOJIBKO
BoOIJIOIIEHNA. VI60 Tema 0Oe3ycCHeIIHol mogMeHbl XpucTa dejioBe-
YeCKO1 JIMYHOCTBIO, BBIJAIOIIENICA UJIIN 33y PALHONM, C ZOOPBIMN MJIN
3JILIMY HAMEepPeHUAMHY, Topas3 o 60osiee IBCTBEHHO BIPasKeHa B TOM
pomare (Crasporusn, Kupnmaios, Iletp BepxoBeHckuit), — 4To xa-
PaKTepHO — HEMKeJU B IpeabIAyIIeM, B poMane «VInmoT».
CraBporMH B IIPOCTPAHCTBE pOMaHa BCTpedaeTcsa ¢ obpas3om
Xpucta BO BpeMs CBOEro HOYHOTO Bu3uTa K KMpHJIoBy u 3areMm
K Mapre TumodeeBHe (y 060mx 3asKiKeHa JlaMIagka rnepen obpa-
30M), a ToToM y TUX0HA — ¥ 9TO KasKAbI pas3 TosKe obopadnBaeTcs
OoyuTOoM: mmocjie BcTpeun ¢ Mapreit TumodeeBHOI OH OpocaeT ne-
HbI'U PebKe, IOHMMAs, YTO TOT BOCIIPUMET 5TO KaK CAHKI[MOHUPO-
BaHMe youiicTBa, a BO BpeMs BU3UTA K apXMEePero JOMaeT PACIIATIE
(B cooTBeTCcTBMM C Tak HasbpiBaeMbIM CromckoM riaBel «¥Y Tuxona»
A.T. TocroeBckoit — 12; 114) u yxozut ot Tuxona B OelleHCTBe

3 I'pueopwes A. I. TBopuectro @. M. JIoCTOEBCKOrO U APEBHEPYCCKAT M-
cTUKO-ackeTmdeckasa Tpaguuna: Deopocuii Ilewepckmuii, Cepruit Panonesx-
cknit, Hua Copceknmii : aBToped. auc. ... KaHa. ouiton. Hayk. M., 2009. C. 9.

A. TpuropbeB He yTOYHAET CONEPIKAHNA DTUX [TOHATHUI, HO A CIUTAIO, UTO
BO n3berxkaHMe HeJOpa3yMeH)A B MX IOHMMAaHUM CJIeLyeT 9TO cAesaTb. Xpu-
cmoyenmpusm B JaHHOM Ciydae — IOHMMaHue jaudgHoctu Vncyca Xpucra
KaK IJIaBHOro 1 eduxncmeerHnozo IlentTpa mupa u Vicrournuka nobpa u Gisara
J1A 4eJI0BedecTBa, B KpaliHeM BapMaHTe — KaK IIPeKpPacHOl U BblAalolencsa
JIMYHOCTY, YYUTEJIsI HDaBCTBEHHOCTH M CO3JATeJIsI aBTOPUTETHON MOPaJIbHOI
IOKTPUHLL [Tpy 9TOM — CO3HATEJIBHO UJIM [TOACO3HATEJIBHO — UTHOPUPYETCS TO,
uTo Vucyc Xpucroc — Bropas Jnocrace IIpecBaroit Tponiisl, BONJIOTUBIIEEC
Caoo Boskne, Coia Bora-Oriia, no Bosie Kotoporo (BepHee, 110 COTJIacHOI BoJie
Bcex Tpex JlmocTaceii) coBepiraeTcs Bee B Mupe. Takoe MoOHNMaHKe IIPeACTaB-
J1eT co0OM NIV TECHO CMBIKAETCA C «Me3yaHN3MOM». XpUCMO0A02Us — IO3HAHME
Vncyca Xpucra kak Broporo JIuia ITpecsaroit Tponisl. IIpy sTOM, eCTECTBEHHO,
rpucmoyermpuadm (B TaKOM IOHUMAHNY) AeJIAeT YIIOp Ha IICUXO0JIOT M0 — BOC-
TOPT, BOCXUII[EHE JIMYHOCTBIO XPICTa, M pa3yM — IIPaBUJIbHOE CJeloBaHue
€BaHTeJbCKUM 3aIl0BEsAM, B XPUCMOA02UU CYLIECTBEHHOE 3HAUEHVE VIMEET
yueHMe 0 603KeCTBEHHBIX DHepruax uiay oyarogaty Boxbeii, mpeobpaskaroreii
1 000KMBAIOIIE YeJIOBEKa.
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(11; 30). 3HameHaTeJIBHO, YTO IJIaBHOe NpecTymieHue CraBporu-
Ha — «C OTPOKoBULIeit» (11; 25) — coBepiiaeTcs B Tol ke ['opoxoBoit
yJumie, rae y Porosxkmua Bucut konmda kapTuHbl ['onbbeliHa, a moToM
y mMepTBoro Tesa Hacracby PuanmIioBHBI JIesKAT OBE YKEPTBBI ee
3eMHOI1 KpacoTbl — MbIKMH 1 PorosxmH.

B pomane «Bechbl», KaKk 1 B IPEABbIAYIUX POMaHaX, IJIABHBIX
repoeB udeTBepo (Packosbauros, Ceunpuraiinos, Coua u HyHs,
Mpernukns, Porosxun, Hacracea @uannnosua n Arasa; CTaBporus,
Cremnan Tpogumosnd, JInza n XpoMOHOKKa). BbIllie s roBOpMJI, 4TO
CraBporuH Bryckaet 0ecos, HO Beab caMm Crenas TpodumoBny Ha-
3bIBaeT cebsa «rmaBHBIM yuuTeseMm» (10; 483), oH ABsANCA BociuTa-
Tenem u CtaBporusa, u cBoero ceina Iletpa, u JInssr, o BUIUT cebA
BO IJIaBe 0ecoB, BOIIEAIIINX B CBUHEN ¥ OPOCUBIINXCA C yTeca B MOpe
(10; 499) OH Toske, kKak 1 MBIITKNH, IPONOBEAYET *KEeHIIMHAM U Jie-
TAM («YAMBUTEJBHO, KAK K HEMY IIPUBA3BIBAJNUCE neTm» — 10; 59),
KOTOPBIM OH «XOPOIIO paccKasbiBaj». OH, Kak 1 MBIITIKWH, «II0JIOH
uycToro JioboBeio» (10; 266). OH «BepyeT B Bora Kak B CyIIIeCTRO,
cebsa ymiIb Bo MHe cosHamomlero» (10; 33) — wm npu aToM Ipu3Ha-
eTCsdA, YTO OH He XPUCTUAHUH, a A3bIYHUK. VIMEHHO B TO BOCKpece-
Hbe, KoTopoe Cremnan TpodumoBud xotes 6b1 BOOOIIE OTMEHUTH
(10; 98—100), B ropox u BpBbIBalOTCA IIaBHBIE Oecbl — CTaBpOrMH
u ITemp Bepxoserckuti, CBOETo pofa «0be3bsAHa» IIePBOBEPXOBHOTO
amnoctoJia Iletpa. JIutyprutmo — «obliiee neso» mo-rpedecKky — OHU
3aMEHSI0T cBOMM «ob1mm fgesom» (10; 315, 416, 418, 439, 463) — ko-
TOopoe B uTore obopaunBaerca youricreoMm IllaToBa. B uncise apy-
IMX CBATOTATCTB OHM MOPOKAAIOT M IJIyMJIEHME HaJl obpasamu:
oOkpapIBaHME, OCKBEPHEHNe, naske paspybanme nx. Ho Xpucroc
OABJIAETCA paHbIIe, Y)Ke B caMOM HadaJjle, B anurpade, B3ATOM
u3 EBanrenusa ot J[yku, — 1 TeM caMbIM 3aJJa€TCA TOH BCEMY PO-
MaHy: Oecbl 100eIMMBbL 3aK0JbIIOBBIBAETCS 3TA TEMA B KOHIIE, ITie
snmson 13 Esanrenusa ot Jlyku nnosropsercd, npeobpaskaa Cremna-
Ha Tpodumonya. Ho nepen Tem cienyer clieHa, B OonpeneseHHON
CTeIeH) Iapoaypyoad IepByio Becrpeuy Packosasaukosa ¢ Co-
Helt. Crenar Tpodumosnu toske npexggaraetr Cone (Codpre Mart-
BEeBHE) «BMeCTe IOiTu», ubo «mpenusdpas ee B OyLyIIuii Iy Th»,
TOXKe MajaeT Iepe Hell Ha KoJIeHU («yIaJ Imepes Helt Ha moj <...>
U 11eJI0BaJI IOJIBI ee IJIaThA»), (10; 495—498), 1. e. nbITaeTCA XPUCTU-
AHCKMI COI03 MYKYMHBI U KEHIIVHBI 11 o0peTenna Bora mogme-
HUTBH POMaHTUYECKMM COI030M M30PaHHON ITaphl yUNTEJIeN YesIoBe-
uyectBa. Ho 1 3nece Codpusa — IIpemynpocts Boskua — cranoBuTesa
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nperpazon nofobHbIM IJIaHaM. BajKHo, 4TO nepe] OKOHYATEJIbHbIM
obpamnennem u PackosnsHnukoBy, u Crenany TpodumoBndy Bo cHe
IpencTaeT BUAEHME afa: PacKoJIbHMKOBY ero 3HaMEHUTOEe Bue-
HIE MUPa, TIe KasKIblll YeJIOBEK cUUTaJl ce0sa HoCUTeJIeM MCTUHBI,
a Crenany TpoduMoBuYy cTpalllHasa acTh ¢ 3y0aMu (Ha cpeniHe-
BEKOBBIX LIEPKOBHBIX Oapesibedax aji HepeKo 1300paskaJsics B BUIE
IacTy IPaKoHa, OTKYyZa XPUCTOC BBIBOOUT JIOJel). 34ech, IpaBa,
He cJjenyeT 3a0bIBaTh, 4To npeobpaskenne Crenana TpodumoBnda
IIPOMCXOANT He TOJIBKO IocJe 4YTeHusa Epanresyia, HO u ocJje mpu-
vacTuAa. OnATh-TaKM COILIIOCH HAa MOJIOAYIO MCCJIELOBATEJbHUILY
EnuszaBery TuxoHOBY, KOTOpas (B HaCTHOM PasroBOpe C aBTOPOM
3TUX CPOK) OTMeTHJIa He aKleHTupyeMoe JlocToeBCKUM (II0 CBOJ-
CTBEHHOMY €My PeJIUTMO3HOMY I[€JIOMYZPMIO), HO OUYeHb BarKHOE
3HauYeHNe IPMYACTUA B €T0 pOMaHax: npeobpaskenuio PackonbHm-
KOBa IIpeJIIIeCTBYeT IPUYACTHE, TO Ke IpoucxoauT 1 co CrernaHoM
Tpodumosnuem u Mapxresom, 6paTrom 3ocumsl, B «BpaTtbax Kapa-
Ma30BBIX». JIIOOOIIBITHO, KCTATH, cortocTaBseHne Vnmoanra u Map-

KeJla — JABYX CMePTeJIbHO O0JsibHBIX IOHOIIeH. OfuH crac ey
CceMbI0 — U IOru0d, ymepiuy B 3J00e ¥ OTHAAHUY, TaK U He HallnA
Osim3koro cebe ueJsioBeKa («MHe Hajzo OBLIO yesoBeka» — 8; 323),

a Apyroi (hM3uyUecKy HUKOTO He CIIac, HO yiKe IIPY *KI3HY OKa3aJICca
B palo ¥ IpMOOIINI K paro ¥ POOHBIX CBOUX, 11 OpaTta 3ocumy. PaBHO
KaK Ha IIyTU CIIaceHusa HaXoAuTcA PacKOJBHIUKOB, ellle TOJIBKO Ha-
npasJiawnuiica B Vepycanum (qyxoBHo), u orubaer CTaBporuH,
KOTOPHII «3ae3:kaJ B VMepycanum» (10; 45) (pusngeckn). B pomane
«JVIpnor» mpuyacTusa HeT BOOOIIle, OHO 3aMeHAETCH, KaK A yiKe M-
cas®®, mceBmoeBxapucTueli — «mnorpebaennemM» MBIIIKMHA BCEMU
OKPYSKaIOIUMHI €ro, YTO, BIPOYEM, HE IIPUHOCUT CIIACEHUA HU UM,
HJ CAaMOMY KHA3IO.

Taxum 06pa3oM, MOXKHO CHeJIaTh HEKOTOPEBIE (IIpefBapuUTeIb-
HbIEe) BBIBOALL BeTpeun co XpucToM B XyI03KeCTBEHHOM IIPOCTPaH-
CTBE IIEPBLIX TPEX BEJMKNUX POMaHOB Jl0OCTOEBCKOro IepBOHAYAIIb-
HO YCHUJIMBAIOT ¥ IIPOSACHAIT B IJIABHBIX TepOAX Te OIINOKN
B IOHMMAaHNM MMPO3LAHUA M CBOEl POoJM B HEM, KOTOpble OBLIN
CBOVICTBEHHBI MM IIpesKJe, moaBuramT ux Ha OyHT. Ho ecam Ha-
XOOUTCA PANOM C HUMIU IPYTOii YeJIOBEK, B KOTOPOM He 3aTeMHEH
o00pa3 Bosxwnit (B 06onx caydaax 3To Cona-Codua-Ilpemyapocts
Boskus), oHM OKa3BIBAIOTCA CIIACEHBI, €CJIM DTOTO yCJOBUA HET —

% Cmenanan K. A. «CosHatb u ckasatb» ... C. 178—182.
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Torga yxoz B 0e3dymue (MbIrkmH, Porosxms) nim, B II0JIHOM pa3yMe,
B cMmepTh (Vnonosmt, CraBporun). B 1860-x—nauase 1870-x romos
MMPOBO33PEHYECKa A OCHOBA XyZ0KeCTBEHHBIX ITpou3BeaeHmit Jlo-
CTOEBCKOT'0 MOJKeT ObITh BbIpaskeHa (POPMYJIOi, KOTOPOoIt puyocod
K. VMcynoB xapaKTepusyeT PYCCKMII PeJIUTMO3HO-(pMUIOCODCKMIA
peHeccaHc HagaJsa XX BeKa: CMbICJIOM 3TOM (pOPMyJIbl «OOHMMAIOT-
ca mup, Bor 1 yenosek (Kocmoc, cyiee u JInunocTs): nyTs k Bory
MBICJIMTCS He dyepes oTpunanye “qa”’ uiam “mmpa’”, a Kak IBUMKEHME
JUYHOCTU K CBETY BBICHIEN MCTUHBI Yepe3 “mpyroro”. “d” u “mpy-
roii” cTaBATCA B OHTOJIOTMYECKYIE OTHOIIEHN A, M30MOP(HBIE OTHO-
menusM Bora u “a”»%. Ho 3aTeM B X0fie CBOEIt TYXOBHOM U TBOP-
4JecKoi1 3Bosronun JlocToeBCcKMit ABUHYJICA faJbllle, O UeM HaJleloCh
HamucaTh B CIEAYIOUINX CTATbAX.

3 Ycynoe K. I. CsioBo Kak nocTymok (0 pusocopckom yuenun A. A. Meite-
pa) // Bonpocst punocodpun. 1992. Ne 7. C. 99. ITut. mo: Co3una E. K. TBopuecT-
Bo @. M. TocTOEBCKOTO B PYCCKOI (p1I0COPCKO-KPUTIHUECKOI MbICIN PyOerka
XIX-XX Bekos // ®. M. locToeBCcKMIt ¥ HAlIMOHAJIbHAA KYJIbTypa. e abnuHCK,
1996. Bom. 2. C. 215—216.
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«MAJIBYNRK Y XPVICTA HA EJIKE».
CTPYRTYPA OBPASA B IIPOM3BEIEHIVAX
JOCTOEBCEOI'O

JaBHO cTaj0 6aHAJIBHOCTHIO BEICKA3bIBAHME O 24Y0UHe TIPOU3Be-
neunyt . M. locroeBckoro. OgHaKO mexHuyeckue BOIIPOCHI, BOI-
POCBHI TTIOBTUKY OTHOCUTEJIBHO 3TOM 24YO0UHbL OOBIYHO HE CTABATCA.
IIpexncraBisieTcs, 0fHAKO, 4TO HECCMBICJIEHHO PA3TOBAPUBATD O TIIy-
Oune Ge3 IMOMBITKM YJIOBUTH, YEM U KaK 9Ta IIyOMHA [OCTUTAETCA.
ITosarato, 9TO OTBETHI HA 3TU BOIPOCHI IIPEKE BCETO HAZO MICKATh
B criocobe noctpoennd JJoOCTOEBCKUM XyIOKECTBEHHOr0 00pasa.

JoctoeBckuii ctpoutr o06pad B CBOEM IIOBECTBOBAHUM TakK,
YTO CKBO3b TOHKYIO (XOTfA M BIIOJIHE IJIOTHYIO) 000JIOUKY repoeB
¥ COOBITUIT MX JKM3HMU, CKBO3b cywecmeyroujee, CUNMUHYMHOE
YUTATENI0 SBJAIOTCA BeYHbIE JIMKYM U Be4YHOe ObITue, 4YeJIOBEK
OKa3bIBAETCHA KasKJ0e MIHOBEHME (KOTOPOE eCTh He YTO MHOE, KaK
BXOJl B BEYHOCTH) HE COCPEIOTOYEHHBIM B HTOM MTHOBEHMUM, Ha I10-
BEPXHOCTM ObITMSA, HO PacIaxHYTBIM, Pa3MaxXHYBIIMMCA Ha BCIO
MeTauU3NUEeCKy0 IyOMHY, OT afga o pad. ¥ JJoCcTOeBCKOro MHOM
pasmep HeJOBEKA II0 CPaBHEHMIO C TEM, UYTO BUJAEH HATYPaJIN3MY,
TOMY peasin3My, KOTOPbI «MeJIKO I1JIaBaeT», [I0 CJI0BAM IMCATEeJIA.
O6pas JJocToeBCKOro 00BIYHO JBYCOCTaBEH — BHEIIIHUI 00pas Te-
KYIIel peaJbHOCTY IIO3BOJIAET BHUMATEJIbHOMY B3IVIANY YBUIETH
8 MOl JHce PeasvHoCmu AeAeHHbIt 00pa3 BEYHOCTHU, UTO U €CTh
«peaJn3M B BBICIIIEM CMBICJIE». 33. BHEIIITHVIM CIOKETOM, 3a BHENTHEeN
MCTOpPUEN B NIPOM3BEAEHUAX MMCATEJSA CTOUT CTAPUHHBIN CIOKET,
LPEBHSAS UCTOPUS — CIOKET U VICTOPUS, ABJIAIOIMECs (POHOM BCeit
JKM3HU YeJIOBeKa-XpUCTUaHNHA, — ucTopud XpucTta. VIMeHHO Tpu
aHaJM3e TOro, Kak IIOCTpoeH obpas y JlocTOeBCKOro, aKTyaJbHee
BCET0 OKa3bIBaeTCA CKal3aHHOe crapleM 3ocuMoii: «UTo 3a KHUra
a10 Camennoe [Incanme, Kakoe 4yz0 1 KaKasd CuUJia, JaHHbIE C Hell
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qejioBeKy! TOUHO usgasHue MUPA U Yeaos8exa U XapaKmepos 4eao-
geueckux, U Ha38aHO 8ce U YKaA3aHO HA 8eKU 8eK08. VI CKOJIBKO TallH
paspeleHHbIX ¥ OTKPOBEHHBIX...»r HoBoe cobbITie, OmMChIBaeMOe
B pOMaHe Ha CaMblii COBPEMEHHBIN CIOJKET, OKa3bIBAETCA pemnpe-
3eHTalMell B COBPEMEHHOCTY WM3BASHHOIO B BEYHOCTM COOBITUA
CBAIIEHHOM ucTopuy. VI HOBoe cOObITIE TPOYNUTHIBAETCH aJeKBATHO
aBTOPCKOMY 3aMBbICJIy JIUIIb Ha (PpOHE TOTO, UTO €CThb €r0 BEUHBII
nepBoobpa3s.

Hapno sametruts, uto JlocTOEBCKMIT HE IIPOCTO CTPONUJI TaK 00pa3
B CBOMX IIPOM3BENIEHUAX — OH TakK BUJEJ U BECb MUP BOKPYT cebds.
JI100071 DaHAJIBHBIN CJIydall, IOBCEIHEBHOE CYIIIeCTBOBAHME CKPBI-
BaJIN IJ14 Hero B cebe «1ryOuny, kakoii HeT 1 y Illekcniupa», — a 4To
OTKPBIBAJIOCH Ha 3TOM IIyOMHe, HAIVIAIHO BUAHO 13 nucbma JJocTo-
eBckoro MacaHHMKOBY 110 1ToBOAy fesa Kopuusosoit. Macaasnanu-
KOB, MOJIOZO¥ TounTaTe b JJ0CTOEBCKOro, Kak OH CaM MUIIIET B CBOUX
BOCIIOMMHAHUAX, «CJYKNUJ B TOM BEJIOMCTBE, OT KOTOPOT'O 3aBIMCEJIO
WJIY OCTaBJIATH NPOCHOBI O IOMUJIOBAaHUM “Oe3 IocJieCTBUI”, NN
JKe IPeJCTaBJATh X B HAJJIEXKAIIIEM CBETe, CO BceMU 00CTOATe b-
cTBaMM 3a UM OPOTUB. Pa3fesas COBEPIIEHHO B3IJIAJ IIOKOIHOTO
denopa MuxaitmoBruda Ha XapakTep IpecTyIleHns KopHuioBoii,
A BCell AYILON sKeJjiaJj OKas3aThb el [IOMOIIb, HaJlesACh Ha JimbepaJtib-
HOTO IT0 TOMY BpeMeHM OJIMKaiIero Ha4aJbHUKA, B PyKax KOTOPO-
ro HAXOMJIaCh BO3MOYKHOCTD JaTh YCIIEIITHOe ABUKEeHEe MOEMY JI0-
kJaany»> OH Hanucas JJoCTOEBCKOMY IMCHMO, TAe IIpeasaras mjiaH
COBMECTHBIX JeiicTBUL. JJOCTOEBCKUI OTBETUJI €My, U3JI0KUB BCE,
4TO ysKe cheJsiall CONJIACHO TOMY IIJIaHy, ¥ HEOXKUIaHHO 3aKOHUMII
CBOE MIMCHMO cJaenyIumM obpasom: «B Vepycanume Oblia KyIeJb,
Budgesna, HO Boga B Helt TOrga JIMUIIL CTAHOBUJIACH II€JIUTEJILHOIO,
KOTZla aHreJ CXonmJ ¢ HeDa M Bo3MyIaJ Boxy. PacciabieHHBIN
JKaJIoBaJICA XPUCTY, UTO YKe JOJITO KIET U KUBET Yy KyIeJlu,
HO He UMeEeT YeJIOBeKa, KOTOPBI OIIyCcTII Obl €T0 B KyIeJb, KOTHa
Bo3MyIlaeTca Boga. Ilo cMbicsry nmucbMa Baiiero gymaro, 4To 9TUM
JeJIOBEKOM y Hallelt 60J1bH0i XoTuTe ObITh Bel. He iponrycture sxe

! Tocmoescxkuu &. M. IlonHoe cobpaune coumuennii : B 30 T. JI. . Hayka,
1976. T. 14. C. 265. Jlasiee Bce 1uTaThl 3 IponsBefeHnit JloCTOeBCKOro IpuBo-
IATCA 110 BTOMY UB3JAHMIO, C YKa3aHMeM B CKOOKaxX COOTBETCTBYIOIIET0 TOMa
1, 4yepes3 TOYKY C 3aIlATOl, cTpaHuNObl. KypcuB B muraTtax — MO, KMUPHBINA
WpKUQT — BbIIEJIEHO UUTUPYeMbIM aBTOpoM. — T. K.

? Buorpadms, micbMa 1 3aMeTKM 13 3anucHoit Kuyexku . M. locTroeBcKoro
c noptperom D. M. JlocroeBckoro u npunoxxenuamu. CII6., 1883. C. 104.
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MOMEeHTa, KOTJla BOBMYTUTCHA BoZa. 3a 9To Harpaaut Bac Bor, a a Oy-
Iy TOKe JeliCTBOBaTh A0 KOHIa» (29,; 131).

3a mcropueil (a BepHee — 8 2aybuHe ucmopuu) KopHMIOBOIL,
MOJIOZOVI Madexl, BbIOPOCHUBIIIE]I B OKOIIKO CBOIO IIECTUJIETHIOH
Hag4yepuIly, KOTopad He TOJy4dNJa IpY STOM HUMKAKUX MTOBpesKae-
HUIL, & MoJIofasa OepeMeHHasA KEHIIMHA, TasKe He ITIOCMOTPEB, YTO
¢ pebeHKOM, IOIILJIa U 3aABNUJIa HA ce0A B IOJUIINIO KaK Ha youiiry
¥ Tenepb IpuroBopeHa B Cubupb, 3a AeVCTBUAMU XJOIOYYIIINX
0 Hel JIOCTOEBCKOrO ¥ €ro MOJIOZOTO IIOYNTATeJd BCTAeT eBaH-
reJIbCKasd MCTOPUA O paccyabJeHHOM, NOMKMUAAIOIIEMCH Yen08eKa
y kyneau Budesna, DoToMy 4YTO ecan HET ueno8exd, TO U IPUXO0
aHreJja He IpuHeceT uclesenus. Jlia paccaabieHHOro He HalllJIoCh
4JeJIoBeKa — eMy IIPUIILIOCH AokAaThesa Xpucra — Bora 1 Yesose-
ka B ogHOM Jluite. EBaHresbckas uctopud nof nepom JJocToeBCKOro
CJIOBHO ITPOZIOJIXKAETCA (He IOBTOpsAeTcA 0e3 M3MEHEeHMII U 110 TOMY
JKe clieHapuio, HeT!), BO30OHOBJIAACHL BHOBb B KaiKJIOM BpEMeEHI,
1 XpUCTOC CMOTPUT, CYMET JiM, 3aXO04deT JM, HaKOHell, YeJIOBEK
cripaBuTheda 6e3 Ero HemocpeACcTBEHHOIO BMEIIATEBCTBA, TOTOB JIN
OH, MCIIOJIHEHHBIV COCTpaJaHnus, 3aHATh Ero Mmecrto, copaboTHu4uaa
¢ Borom, noceliarommm aHresia BO3MYIIATb BOLY.

B cBoux npomsBemenmax JocTOeBCKMII JaeT HOBBIA —
U, TI0 IIePBOMY CUJILHOMY BII€YATJIEHUIO, MHOI — 00pa3 BEYHOCTH,
yiKe OIHa’KIbl ABJIEHHOM B 0Opasde, — He YTOOBI «IIOBTOPUTDY,
«BOCIIPOM3BECTU» €€, HO YTOOBI aTh eli BHOBb [ElCTBOBATH BO
BpeMeHH, 4TOOBI JaTh Ipekae ABJEHHOMY 00pas3y B HOBOM 00Jm-
YUY pa3BEPHYTH HOBBIE VM HOBbIE IIOTEHIINN. B TOM, KaK OH CTPOUT
0b6pa3, [locToeBCKMIT OKa3bIBAETCH IIOCJIEZIOBATEJIEM, BOCKpPECU-
TeJjileM U — npeobpaszoBaTesyieM CaMbIX INIYOMHHBIX U (PyHIAMEH-
TAJIbHBIX OCHOBAHUII 3aIlaTHOEBPOIECKO KYJIbTYPhl. AHAJIOTUN
TyT OyAYT, B IEPBYI0 OUEepenb, HE C JUTEPATYPHBIMU TEKCTAMU
(xoTa u ¢ HUMKU — 0e3yCJIOBHO), a C BeJIUKUMHU CBAThIMU. CTurma-
Tbl CcB. PpaHIMCKA HOeJalT M3 HEro MKOHY XPUCTOBY — Ja,
HO U — IJIaBHOe — JedATeJisa XpucTtoBa. Bo-o0parkas B cebe paHbI
XPpUCTOBBI, CBATOI OaeT CBATHIHE BHOBBb JI€JICTBOBATH B MUDE,
npodoadxcas ee ucTopuio. VI Te, KTO CMOTPUT Ha €ro CTUTMATHI,
BUAUT caadocmusbie 00passl Tex paH — HO U HOBBIE JKUBBIE OT-
KPBITbIE PaHbl, CTPAIIHO MYUUMeAbHble OJA UX 00JamaTesid.
Wl cB. Ppannuck, u JJocToeBCKMII, 3aKJoUad Opekae JaHHBII
00pa3 B HOBBIN, IPEAOCTABJIAIT HAM BO3MOKHOCTD BCTPETUTHCH
c 00pas3om Kax ¢ peasbHOCMbio.
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IIpmuem y JIoCTOEBCKOTO HTa PeasIbHOCTD 3a4aCTy 0 HACTOJIBKO CO-
KPYILINTEJIbHA, YTO He TOJIbKO YUTATEJV, HO ¥ TePOU SAJIEKO He Cpasy
OIIO3HAIOT B IUIyOMHE ee IIpeskie JaHHbIN 00pas. OTo HeobXoamMmo —
VHaYe MBI He OIIIyTUM BCTPEYM B ee IIePBO3LAHHOCTY, MHAYe [IPesKe
JaHHBIA 00pa3 caMOpPTUIMUPYET BCTPACKY, HOJIYyYaeMyI0 HaIIMMU
YyBCTBaMM, KAaHAJM3MPYET HAIIM SMOLMM B y:Ke 3aJaHHOe PYCJIO.
Mb! ot ieM MPOTOPEHHBIM ITyTEM, MBI HE CTaHEM II€PBOIIPOXOIIaAMI,
TO YTO C HAMM CIYUUTCS — CJIYUUTCS CHOBA, a He 3aHo80. Ho cTosb
JKe HeoOXOAMMO, IIepeskMB IIIOK II€PBO3JaHHOCTH, OIIO3HATH B IUIy-
OuHe HOBOro obpasa Ipeskze NAaHHBLII — B IPOTUBHOM CJIydae MbI
BCTPETUMCS He C BEYHOCTHIO, & C MTHOBEHIEM, He C TEM, UTO ITpebbIBa-
€T, HO C TeM, 4YTO IIPOXOJIAT, CO CJIyHallHOCTBIO, EVHITHO, KOTOPYIO
HEBO3MOYKHO PaCIOJIOXKUTE HI Ha KaKOM 0CH, K KOTOPOVI HEBO3MOYKHO
BBIPa0OTATh IIPaBMJIBHOTO OTHOLIIEHNA. JI0CTOeBCKMIL ITpeJoCTaBIIAET
HaM CBOJ IVIa3, BUAAIINI IIyOMHY BCAKOTO CJIyd4as, 4YTOObI 32 BUX-
PeM CUIOMMHYTHBIX 00pa30B, TOTPACAIOIINX HAC, Mbl Pa3IIAnesy Obl
IpesKkie OaHHBIM He3bI0JIeMbIil 00pa3 BeYHOCTM — HO OGHOBPEMEHHO
¥ 4TOOBI OKOCTEHEBIIlee B HAIllEM MO3Ty IIpeJaHye IOTPACJO Hac
cBoeli HoBuaHOM. OOpas B NpomsBeneHNAX JJ0CTOeBCKOro IOCTPOEH
TaK, YTO YMTATEJb II0JIy4aeT BO3MOYKHOCTbL Mmepexcums npedarue
8 HenocpedcmaernHom onvime. urarestto JJocToeBCKOro HEOOXOAVIMO
CTOJIKHYTBCA C CaMOJl HEIIPUIVIAHON COBPEMEHHOCTBIO 1 C CAMBIMU
HENPUIVIASHBIMY COBPEMEHHNKAMY, YTOOBI B HUX YBUIETh EBAHTEJIb-
cKy!o ucropuio 1 ee Ilepconaskeit auyom ¥ AuYyY. YBUIETb — U pas-
IJIAZIETh, OCO3HATH C80€ JMeC1MO B HTOV ICTOPINA.

Mosketr ObITh, HaMboJIEe OTYUETIINBO MOCTPOoeHMue JJOCTOEBCKUM
obpaza MOYKHO MPOCJEAUTH B XYIOYKECTBEHHBIX (PparMeHTax
«JlHeBHMKA IIMCATEJIA», TECHO BILJIETEHHBIX B TKAHb II0BECTBOBAHNA
0 TEKYIIIeM, O CUIOMMHYTHOM M CBOell TpaHcgopMalyeil 3Toro cu-
IOMMHYTHOT'O IIPAMO YKa3bIBAIOIINX IIyTY, HA KOTOPBIX CO3/1aeTCsA
crnenucpnyaeckut o6pas JJocToeBCKOro.

JlocToeBCKMII CTPOUT BTOPYIO INIaBy AHBAapCKOro Homepa J[HeB-
HuKa mucatesia 1876 ronma, momeniad XyZOMKECTBEHHBIV TEKCT

MeXAy AByMs myoamnuctideckumu. IlepBad raBka — «MaJbuank
C py4Koii», Bropad — «Maspuuk y Xpucra Ha eJKe», TPeTbsI —
«KoJioHMA MaJIoNIeTHMUX IIPEeCTYIHMKOB...». VI3MeHeHMs, NPOU3-

BeJIeHHBbIe IMcCaTeJIeM B IIpOLiecce CO3JaHUA XYHOYKECTBEHHOTO
TEKCTa B «MCXOLHOM MaTepuaJie», IPeICTaBJIEHHOM B IIEPBOM ITy0-
JIMIVICTUYECKOM TEKCTe, IPMU3BAHBbI IIOMOYb HYNMTATEJIO YBUAETH
BHYTPEHHMII 00pa3, 3aKJIIOUYEeHHBII BO BHEIITHEM 00pase.
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IlepBoe m3meHeHMe KacaeTcA Bo3pacTa MaJjbuuika. «Maspamk
C PY4YKOI» «HUKAK He OoJjiee Kak JeT cemm» (22; 13). «Masmpumk
y Xpucra Ha eJKe» «JIeT IIIeCTM MM Haske MeHee» (22; 14). OrTo
U3MeHeHNe — C TOYKM 3pEeHMs BHeIIHero obpasa, caMoe He3Hadu-
TeJbHOe, — MMeeT OIPOMHOE 3HaueHMe MMEHHO U UCKJIIOUUTEIHLHO
C TOYKMU 3PEHUA IOCTPOEHN A BHYTPeHHero oopasa. «He boJiee cemu
JeT» — Ype3BbIYalfHO HeollpeJesIeHHOe OIVICaHye BO3pacTa, II0To-
MY 4YTO HaXOOUTCA KaK pa3 Ha BO3PAaCTHOI IpaHuIle, pas3nesdolnen
MJIaZIEHI]A OT OTPOKAa, He3TPENTHOr0 OT TOro, KoMy Tpedyercsa mc-
noBegnb. «JleT miecTy MM maske MeHee» — OTUETJIMBOE yKa3aHUe
Ha TO, 4TO Ilepe]] HaMI maa0eHey.

Bropoe musmenenue kacaeTca onesxnbpl MaJibumka. «Maabumk
C Py4YKOIi» B CTPAIIHBIA MOPO3 «OfeT IOYTM IO-JIeTHEMY, HO Iled
y Hero ObLIa 00BA3aHA KAaKMM-TO cTapbeM» (22; 13). Bo3Bpamiaio-
mMiicA K «IalKe XaJIJaTHUKOB» MaJIbYMK CcaM, OU4eBUIHO, OJIET BOBCE
He B XaJIaT, a B IIJIaThe, IIpeIHa3HaYeHHOe JJIA BbIX0/Ia — XOTb Y JIeT-
Hee. «MaJgapunk y Xpucra Ha eJIKe» OZIeT «ObLI B KaKOI-TO XaJIaTUK»
(22; 14). OTa cTpaHHAA CO BCEX TOYEK 3PEHUA OLEKIa Heobxoduma
TOJIBKO C OZHOV TOUKV 3PEHNA: €CJIM Mbl BCIIOMHUM CaMble M3BECT-
Hble Ha Pycu nkoHBI THIa «YMMUJIeHMe», HauMHadA ¢ Baagummpckoii,
TO MBI OOHAPY KM, UYTO HauboJiee aiekBaTHOe onucanme MiageHa-
Xpucra Ha 3TUX MKOHAX — «MaJIbYMK JIeT IIIeCT UJIU JasKe MeHee,
OZIeTHIN B KaKOM-TO XaJaTUK». JlIoCTOeBCKUIT 3aCTaBUT CBOETO MaJlb-
4MKa CTPAHCTBOBATH 10 YJIMIIAM OTPOMHOTO TOPOJia B 3TOM XaJIATUKE
B KaHyH PosxniecTBa, 4T00BI 00pa3 MOYTH MO30JINJI IJI1a3a.

Karkoit sxe 06pasz coznaer JlocToeBCKMI B HaYaJle CBOET'O POXK-
ZIecTBeHCKOro pacckaza? Obpas paszoperHozo gepmena. Bepren —
KYKOJIbHAaA IIelllepa, AesaeMas Ha PoKIIeCTBEHCKMEe TPa3IHUKN
U npexacTaBJdAiomiaa coboit crieny PosxkpectBa XpucroBa. «Mepe-
IUTCA MHe, OBl B m00d8a.nie MaJIbuMK, HO eIlle OueHb MALeHbKUL,
aem wecmu uau dadce meree. O0em oH 6bLA 8 KAKOU-MO LAAAMUK
U IposkaJl. IbIxaHue ero BbLIETAJIO OeJIbIM IIapOM, U OH, CUA B YIJIY
Ha CYHZYKe, OT CKYKJ HapO4YHO ITyCKaJIl 3TOT I1ap 130 pTa u 3abaB-
JIAJICA, CMOTPSA, KaK OH BblIeTaeT. Ho eMy 04eHBb XOTeJIOCh KYIIIaTh.
OH HeCKOJIbKO pa3 € yTpa HOAXOOUI K HapaM, e Ha MOHKOU, KaK
6auH, nodcmuake U HA KAKOM-MO Y3ae nod 204080U 8.MeCMO NO-
oywru aexcara 6oavras mams ezo. Kak oHa 31ech 04yTMUIIACH?
JoJ3KHO OBITB, NPUEXAAA CO CBOUM MALLUUKOM U3 UYHCO020 20P00a
U 80pYe 3axsopana. Xo3AMKY YIJIOB 3aXBaTUJIN eIlle JBa JHA TOMY
B IOJIMIIVIIO; $KUJIBIIBI pa3bpesnch, es1o Ipa3gHNYHOE, 8 OCTaBIINII-
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CA 00UH XAAAMHUK YIHCe Yeable CYMKU AeHCANA MePMEO NbAHDLU, He
JOSKIABIINCH U IIpa3fHMKa. B 0pyzom yeay xomHams. cmoHala
om pesmamu3ma KaKai-mo 80CbMUOLCAMULEMHAL CNMAPYULOH-
Ka, Heusulas £020a-mo u 20e-mo 8 HAHBKAX, & menepPsb NOMUPA8-
was OOVIHOKO, oxas, OpIo3ika ¥ BopdYa HA MaJIb4uMKa, TaK 4YTO OH
cTaJ yxe 60ATbCA IOAXOOUTE K ee yrIy 0am3ko. Hanurbea-To oH
I'7ie-TO JOCTaJI B CeHsAX, HO KOPOUKM HUTJEe He HallleJl U pa3 B Jlecs-
TBIN ysKe MOAXOAMI pas3dyanuTs cBowo Mamy. fKyTko cTajo emy Ha-
KOHeIl B TEMHOTE: JaBHO ysKe HauaJiCAd Bedep, a OrHsA He 3asKUTaJIIL.
OwrynaB JIMII0 MaMbl, OH IIOAVMBUJICS, YTO OHA COBCEM HE JIBUTAETCH
U cTaJjla TaKasd jKe XOJIONHAA, Kak cTeHa. “OdeHb yiK 371eChb X0JIO-
HO”, — IOZyMaJI OH, II0CTOSAJI HEMHOTr0, 6ecco3HaTe JIbHO 3a0BIB CBOIO
PYKY Ha IJIede noKoUHUYbL, IOTOM JOXHYJI Ha CBOM [TAJIbYMKN, YTOO
OTOr'PeTh X, ¥ BAPYT, HALIAPVB Ha HAPaX CBOM KapTY3UIIKO, ITIOTH-
XOHBKY, OIIIYIIBIO TIOIIEJ 13 onBaJja» (22; 14—15).

Vltak, mepen HamMM ITOABAJI, INie B IIEHTPE KOMIIO3UIINIY, HA TOH-
KOJ KaK OJIMH IToicTUIIKe (Ha SO BUIETh, HAIIPUMep, UKOHY PoxxaecT-
Ba XpuctoBa XV Beka, HaxonAllyloca B TpeTbAKOBCKOIL rajepee,
4TOOBI IOHATH TOYHOCTD OIIVICAHMA TOTO, HA YeM BO3JIEXKUT Boro-
MaTepb) IOKOUTCA MepPTBas MaTh MaJIbYMKa. B OHOM M3 HUMKHUX
YTIJIOB MKOHBI TPAOUIMOHHO IToMernaJscsa Voend, B npyrom — mpu-
3BaHHAdA MM IIOBUTYXa (37€Cb — «HAHBKA»), TOTOBAIAACA OMBITh
Munanenna. Vrorga nosutyx 6n1310 nBe. Ho 13 pasopeHnHOro BepTe-
1a Bce pas3bpeJnich, OCTAJINCh TOJIBKO MepPmable, YMuparoujue Nimn
MePME0 IbsHEIE.

JlocToeBCKMIT NIpeieJIbHO YKECTKO U BBI3bIBAIOIIE, HIOKMPYIOIEe
cTpouT 00pa3s: B LIEHTPe Iropojia, TOTOBALIET0CA TPa3fHOBaTh Posk-
JIeCTBO — pa30peHHEIN Beprel. MaTb MepTBa, a MJageHel] roJIoieH
U eMy xXoJionHo. VI nya Bcex, npasguyromux Posxgecrso Toro, KTo
TaK HAIVIALHO BOOOpasKaeTcsa B MaJbuMKe, OH, MAJbUNK, — JIUIII-
HU U Melllaloluii Ipa3gHUKY.

Curyanusa PosxnecTBa NoBTOpAETCA B YXYAIIIEHHOM BapUaHTE:
KOTZa-To IJIA TOTOBO poauTh Boromarepn, npuexasliiei us gpy-
roro ropozia, He HAIIJIOCh MECTa B TOCTMHUIIAX U AoMaxX Budueema,
Ee HMKTO He IPUHAJ; CIIYCTHA IOYTHU ABE THICAYM JIeT B XPUCTUAH-
CKOM ropofie B KaHYH BeJIMKOIO ITPa3iHMKa yMUpaeT IIpuexaBliasd
U3 YYKOT0 ropojia ¥ BIPYT 3aXBOpaBllad MaTh U HE HAXOAUT IIOMO-
Y ¥ IPUCTAHUIIA €€ MaJIbYNK.

JlocToeBCcKMIT HAIVIALHO HaM IIOKa3bIBA€T — HUYTO HE IIPOIILIIO,
MBI B CBOEJ SKM3HM IIOCTOSHHO OKa3bIBaeMcdA Iepel] COObITMAMM
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EBaHreJbCKOI MCTOPUM, DTa MUCTOPUA AJUTCA U LJIUTCA B BEKax,
a Mbl OKa3bIBaeMCHA TaK JKe KeCTOKOCEPAHbI, HEOT3bIBUMBEI, HE-
O6saromapHsbl, KaKk OOJIBIIMHCTBO €€ IIEPBOHAYAJIBHBIX YYaCTHIKOB.
Tocrionpb MOCTOAHHO HaZleeTcs Ha HAC — U MBI CTOJIb 3Ke II0CTOSHHO
obmanbIBaeM Ero Hazex bl

Paccraz «Magapumk y Xpucra Ha eJIKe» He MeHee TeCHO, YeM
¢ «MaJpuMKOM C PYYKOIi», CBA3aH C TEKCTOM, PAaCIIOJIOXKEHHBIM
B DTOM BBIITyCKe «/I[HEeBHMKA IucaTesd» (HaJo 3aMEeTUTh — IIEPBOM
BBIIIYCKe! — TO eCThb IOCJIYKMBIIIEM B I11€JIOM KaK ObI IeKJapaiyeit
0 HaMepeHMAX J[0CTOEBCKOrO U M3JIOKEHMEM ero (PyHIaMeHTaJb-
HBIX UJel, MHBIMMU CJIOBAMY — CTaBIIIEM TE€M CaMbIM IIPeUCIIOBIEM
KO BCceMy M3IaHuoo «JIHeBHMKa», Ha HEyMeHMe IJCATb KOTOpPbIe
HaBA3YMBO sKaJoBaJicsA JJ0CTOEBCKMII HA IIEPBBIX CTPAHUIAX DTOTO
caMoro BBIIYCKa), TaK BOT, «Maspunk y Xpucra Ha eJIKe» TEeCHO
CBA3aH CO 3HAMEHMUTBHIM «30JIOTBIM BEKOM B KapMaHe», PacIIoJio-
JKeHHBIM OyKBaJIbHO CTpaHMUIE paHee, 3aBEPLIAIOINM IIEPBYIO
IJIABY.

«30JI0TOJ1I BEK B KapMaHe» — OECKOHEYHO BasKHBIN JJIA II0-
HUMaHUA Bcero TBopuecTBa JlocToeBckoro TekcT. Hac ceifyac oH
JIHTepecyeT B ABYX CBOMX aCIIeKTaX. Bo—nepBbe, IImcaTeJb 37eCh,
KaK HUTZE, BIPAMYIO BBITOBApPMBAET CBOIO MIEH IBYCOCTABHOCTU
obpasa Jsr0b0ro yesJoBeKa, CKPbIBAIOIIETrO B cebe Iof KOpoil ABJe-
HUA, CUIOMUHYTHOTO, IPEXOLAIIET0, TY CYIIIHOCTDb, KOTOpas B HEM
HeycTpebMuMa, HO BCe HMKaK He MoKeT ABuThbeA: «Hy uro, — moxy-
MauJ1 1, — ecJi 6 Bce 3TM MUJIbIE U ITIOYTEHHbIE TOCTY 3aX0TEJIN, XOTh
Ha MUT OAMH, CTaTb MCKPEHHVMMI U IIPOCTOAYIIHBIMM, — BO 4YTO OBI
obpaTtmiack TOorza BAPYT 9Ta AyIliHasA 3asaa? Hy uro, ecan 6 KasK-
IBIN 113 HUX BAPYT Y3HAJ Bech cekpeT? UTo ecsyt O KasK bl M3 HUX
BIPYT Y3HAJ, CKOJIBKO 3aKJIIOUEHO B HEM IIPAMOAYUINA, YECTHOCTH,
caMoli ICKpeHHEl cepleuHOl BeCeJIOCTH, YMCTOTHI, BEJIMKOYIIIHbIX
4YBCTB, JOOPBIX sKeJaHuii, yma, — KyZa yma!l — ocTpoymmusa camo-
IO TOHKOTO, CAMOT'0 COOBIIINTEILHOTO, 1 3TO B KaKI0M, PEIINTEJIHHO
B KaskgoM n3 Hux! la, rocriona, B KaskI0M M3 Bac BCe TO €CThb U 3a-
KJIFOYEHO, ¥ HUKTO-TO, HUKTO-TO 3 Bac IIPO DTO HMUUYEro He 3HaerT!
O, MuJble rocTy, KIAHYCh, YTO KAXKABII U KasKaad U3 Bac yMHee
Bousprepa, uyBcTBUTeNbHee Pycco, HecpaBHEHHO 000JIbCTUTEIB-
Hee AnkuBuana, Jou-sKyana, Jlykpernuit, sxynbet u Beatpuyerii!
Brl He BepuTe, UTO BBI TaK IIpeKpacHbI? A A 00'bABJIAI0 BaM YeCT-
HBIM cJjioBoM, uTo HU y Illekcnupa, uu y IInanepa, uu y T'omepa,
ecyin O ¥ BCeX-TO UX CJIOXKUTH BMeCTe, He HajijleTca HUYero CToJb
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IPEeKpacHoro, Kak ceifuac, CUI0 MUHYTY, MOIJIO ObI HAMITUCH MEXKIY
BaMMH, B 9TOI sKe OaJsibHOI 3aJgie. [la uro Ilekcnup! TyT ABUJIOCH OBI
TaKoe, YTO ¥ He CHUJIOCH HamuM Mmyzapenam. Ho 6ena Bamra B TOM,
YTO BBl CAMM He 3HaeTe, KaK Bbl IpeKpacHbl! 3HaeTe Jii, YTO Jaske
KaKIblii 13 Bac, ecyu 6 TOJIBKO 3aX0TeJI, TO celidyac ObI MOT ocHacT-
JIMBUTD BCEX B HTOI 3aJie U BCEX YBJIEUb 3a co00i1? VI aTa MoIb ecTh
B Ka’KJOM 13 Bac, HO JI0 TOro INIyDOKO 3apsATaHHAA, UYTO JaBHO yiKe
cTaJia Ka3aTbCA HEBEPOATHOI0. <...> A Oena Ballla BCA B TOM, UTO
BaM 3TO HEBEPOATHO» (22; 12—13).

CobcTBeHHO, Ha BTOT IIyOOKO CKPBITBII — U BCe Ke B JII0OYI0
MUHYTY MOTYIIUI ABUTHCSA YeJIOBeUeCKUI MCTUHHBIN 00pas — ob-
pas Boskuit — n HafeeTcsa HenpectanHo ['ocrions. VI BTOpoit acnexr,
HAaCTOATEJILHO IIPOrOBOPEHHBIN B «30JI0THIM BEKE B KapMaHe» TOT,
4TO ABJIEHMEM DTOro obpasa B Jir0OOM M3 Hac, 1o JlocToeBCcKOMY,
MTHOBEHHO npeobpaskaercsa Becb Mup. /I T'ocnonsb mocToAHHO JaeT
YeJIOBEKY BO3MOXKHOCTBH HPOABUTHCA — U IIpeobpas3uTh CBOMM
IeICTBMEM B OJHOM TOYKe BCIO MCTOPMIO UeJIOBEUEeCTBa, aKTyaJIu-
3UPOBaB BCE TO, YTO YEJIOBEKY TaK IIPUBBIYHO «HEBEPOATHO.

«Magpuug y Xpucra Ha eJIKe» II0CJIEJOBATEJBHO CTPOUTCH
aBTOPOM TakK, YTO B Ka’KJO0JM TOYKE BCTPEYM MaJbYMKa C TEM WUJINU
VHBIM YeJIOBEKOM CIOXKEeT MOYKET IIOJITU COBCEM II0 APYTOMY PYCILY.
Henapowm ecTecTBEHHO BOBHMKAJM METOAMKY IPEIIOAABAHNSA DTOTO
pacckasa TakuM 00pa30M, UTO YUUTEeJb, YUTAs [IEPBBIl pa3 TEKCT
B KJIACCe, OCTAHABJIMBAJICA B ONpPeJeJIeHHBIX MeCTax U IpeaJara
JIeTAM [IPOIOJIMKUTD [IOBECTBOBAaHME caMMUM. B 5TUX TOYKaX paccKa-
3a JIIOOAM [IpelJiaraeTcAd y3HAThb B MaJibumke MianeHna-Xpucrta
u B cebe — gpyra XpucrtoBa. ATO TaK JETKO — BeJlb Ha ABope Pork-
ZIeCTBO, U BCe BOT celfuac BCIOMMHAIOT COOBITIA M 00pas3bl ABY X ThI-
cadesieTHelt naBHOCTU. Ho HMKTO He OoKas3bIBaeTcA CIOCOOEH yBU-
IeTh UX BHOBb BOKPYT cebsa. HukTo He y3naeT Xpucra B «pabckom
Buge». CHOBa U CHOBa peaJsmayeTcs IIpeficka3aHHoe B EBanresmn:
«100 askaJ f, u BbI He masi MHe ecTb; »KasK1aJl, ¥ Bbl He HAIOUJIU
MeHs; ObLI CTPAaHHUKOM, U He IpuHAIM MeHsd; ObLI HAT, ¥ He 0ZleJn
Mens; 6oseH U1 B TeMHUIE, 1 He moceTuan Mensa» (Md. 25:42—43).
M xorga cuopocar Ero: «T'ocriogu! xorma mbl Bugean Tebsa amgymmm,
VIV SKQKIYIINM, UM CTPAHHUKOM, MJM HATUM, UJU OOJIBbHBIM,
WY B TeMHuIle, U He nociyskuau Tebe? Torzma ckaskeT UM B OT-
BET: MCTMHHO rOBOPIO BaM: TaK KaK Bbl HE CHEJAJI/ DTOrO OJHOMY
U3 CUX MEeHbIINX, TO He cresaanu Mue» (Md. 25:44—45). JocToeB-
CKNII CBOMM CIIOCODOM ITOCTpOeHMs obpasda ydbesxzaeT Hac B TOM,
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YTO B CJIOBaX XPUCTOBBIX OTCYTCTBYET Kakas Obl TO HU OBbLJIO MeTa-
dopruaHoCTE. V160 OH HEM3MEHHO U HEJIOMKHO IIPUCYTCTBYET B KasK-
JIOM «J3 CUX MEHBIIVX», IPOJOJIKA A €BAHTeJIBCKYIO VICTOPUIO.
XapaKTepHO, YTO B Te€X TOYKAX pacckasa, KOTOpble MOV Obl
OBITH IOBOPOTHBIMM, MaJIbYMK BCTPEYAETCS CO BCEM YeJIOBEYeCT-
BoM. ITepBas u3 sTux Touek: «Mumo mporriest 6JIF0CTUTENb TOPAIKA
[80ecv ocmanosra yuumeans npu umeHUU paccrasa, ¥mobs. 0ams
803MOHCHOCTD NPEOAOH UMD YUMAMENAI0 C80U 8APUAHM] U OTBEP-
HyJICA, 9T00O HEe 3aMeTUThb MaJbunka» (22; 15). Bropasa: «Oxua 6apbi-
He TIOJIOIILJIA ITOCKOpee [0cmaH08Ka] I CYHYJIa eMy B PYKY KOIIeeUKYy,
a caMa OTBOpMJIa €My ABepb Ha yauny» (22; 15). Tpetba: «Bapyr
eMy HOYyAUJIOCH, UYTO C3a 1M €70 KTO-TO CXBAaTIJI 38 XaJIaTUK [ocma-
HOo8Ka]: OOJIBIIION 3JI0M MAaJIBUMK CTOSAJ IIOAJE U BAPYT TPECHYJI €T0
10 TOJIOBE, COPBAJI KApTy3, & caM IIOAJAJI eMY HOMKKOil» (22; 16) —
UTYT Ke cpady uderBeprasd: «I[IorkaTtmicad MajJb4MK Ha3eMb, TYT
3aKpuyasy [ocmaroskal, o6oMIes 0H, BCKOUNJI U OesKkaThb-0eKaTh,
u BApPYT 3aberxajl caM He 3HaeT KyJa, B IIOABOPOTHIO, HA HUYIKOI1
IBOp, — mapuces 3a gpoamu: “TyT He CBIIYT, Aa U TEMHO »
(22; 16). MysxunHa, sxeHINVHA, pe0eHOK — U B KOHIIEe Oe3JM4yHOe
«3aKpuUYaJ» — BCE, JIIOJCKa s COBOKYITHOCTD, YEJIOBEUECTBO. 3eCh
B POYKIECTBEHCKOM pacckase J[0CTOeBCKOTO CIIPeccOBaJIOCh BPEMS
ot Posxnectsa no I'osrodsl, rie Toske 3BydaJs KPUK eOVHOLYIITHONM
TpaBJIM BCeMM OCTaBJieHHOro. VI Tosbko 'ocrionsb CKJIOHAJNCA K He-
My — 1 TaM, u 31eck: «Iloiiaem Ko MHe Ha eJIKY, MaJbIUK».
3ameTka B 3amucHoil Terpanu ocroeBckoro ot 30 nexabpsa
1875 . «<Enka. Pebenox y Proxkkepra. Xpucroc, cupocuts Buia-
nuMmupa Padanaosmnua 3oToBa» mosBosawmia I. M. @puniaernepy
YCTaHOBUTH JIMTEPATYPHBI MCTOYHUK «VMCTOPUM». IOIIYJIAPHOE
POSKIECTBEHCKOE CTUXOTBOPEHME HeMelKoro mnosta Ppuapuxa
Prokkepra (1788—1866) «Enka cupoTer» (Tounee: «PosxnecTBo OJisd
pebenka Ha uykOMHE», UTO CYI[ECTBEHHO KaK JJf CTUXOTBOpE-
HuA Prokkepra, Tak u 1Ja pacckasda Jocroesckoro) («Des fremden
Kindes heiliger Christ», 1816). <Kak cBumeTesbCTByeT IPOOJIIKE-
HIe 3aMeTKM JJ0CTOeBCKOro — yKa3bIBAIOT KOMMEHTATOPhI aKae-
Mudeckoro Cobpanmusa coumHenmit JJoctoeBckoro — (“...cIpocuTh
Biagumupa Padanmosnia 3oToBa”), mucaresb, CKOpee BCero, Jmbo
3aIIOMHIJ CTUXOTBOpeHMe PIoOKKepTa ¢ neTcTBa, b0 CIIBIIIAJ ero
IIe-To B IeTCKOM uTeHun B Te PosxkgecTBeHckue quam 1875 r., xorga
co3MlaBaJICA PAacCKas3, — BO BCAKOM CJIydae, 4TOOBI pPa3bICKAThb
TeKkcT Oastanel Prokkepra (oHa He Oblja IepeBefleHa HA PYCCKUIL
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«Manavuux y Xpucma na eaxe»

A3BIK 1 JIoCTOEBCKOMY HY KeH OblJI HEMeIKIIi OpUTMHAJI), T1CcaTelb
cobupaJica o0paTUTHCA K CIIEIMAJVICTY — EPEBOAUNKY U 3HATOKY
BCeoO1I1el IUTEepaTyphl, ObIBIIIEMY ITeTpalieBiry B. P. 3oTosy.

Bor Tekct ctuxorBOopeHnsa ProKKepTa B pyCCKOM IIEepeBOe:

Eaka cupotst

B Beuep HakanyHe PoxxnecTBa auTsa-cupora Geraer 1o yammam roposa,
4TOOBI IOTI000BATHCSA HA 3aKIKEHHbIE CBEYIL.

OHO CTOMUT ITOZJOJITY IIePe KaKbIM JOMOM, 3aIJIANbIBAET B OCBEII[eH-
Hble KOMHATHI, KOTOPbIe CMOTPSATCS B OKHO, BUAUT YKPAIlleHHbIe CBeYaMM
eJIKU, U1 Ha cepAlle peOeHKa CTaHOBUTCA HEBBIHOCVIMO TSMKKO.

Ilutsa, pelgas, TOBOPUT: «Y KaskIoro pebeHKa ecTb CEerOAHA CBOA eJIKa,
CBOM CBE€Y, OH JOCTABJIAIOT EMY PaJiOCTh, TOJILKO ¥ MEHs, O JHOTO, ee HeT.

IIpesxne, korma moma s oKuJI ¢ 6paTbaAMY U ceCTpaMi, U AJIA MEeHS CUAT
cBeT PosxkiecTBa; HbIHE )Ke, Ha 4yKOUHe, g BceMy 3a0bIT.

Hey xenn HUKTO He I030BET MeHA K cebe 11 He JaCT MHe HUYero, Hey Ke-
JIY BO BCEX DTUX PALAX JAOMOB HET JJIsI MEHA — IIYCTh CAMOIO MaJIeHbKO-
ro — yroJka?

Hey:xenn HMKTO He IIyCTUT MeHA BHYTPb? MHe Belb HIYETr0 He HAZO
o cebsa, MHE XO4YeTCs JIMIIb HAaCJagUThCA OJECKOM POXKIAECTBEHCKUX
IIOZAPKOB, KOTOPbIE TPeHAZHAYEHBI IPYTUIM!»

Juta cTyunTca B IBEpPM M B BOPOTA, B OKHA M B BUTPUHBI, HO HUKTO
He BBIXOZNT, YTOObI I03BATh ero ¢ coboii; Bce BHYTPM INIYXY K €Tr0 MOJIbbaM.

Kaskaplit oTel; 3aHAT CBOMMM AeTbMY; O HUX JKe yMaeT U ofapseT UX
MaTh; [0 4y2KOro pebeHKa HIKOMY HeT ZeJia.

«O moporoit Xpucroc-Ilokposutens! HeT y MeHA HU OTILIa, HU MaTepH,
kpome Teba. Byas ke Trsl MouM yTelnTeseM, pa3 Bce 060 MHe 3a06b11u!»

JlyTs cBOMM AbIXaHMEM IIBITAETCA COTPETh 3aMeP3IIYI0 PYKY, OHO TIy6-
JKe [IPAYETCA B OJIEXKAY 1, IIOJIHOE O0KMIaHNA, 3aMyIpaeT II0CPeI YIIMIIbL.

Ho BoT uepes nopory k Hemy npubianskaeTcsa Zpyroe IUTA B 6esom ozne-
aauu. B pyke Ero cBeTod, n Kak uwynHo 3ByunT Ero roJsoc!

«fI — Xpucroc, nens posxkaenusa Koroporo npa3aHyioT ceronssd, S Ob1
HeKkorza pebeHKOM, — TakuM, Kak ThlL VI §fI He 3a0yny o Tebe, naske ecum
BCe OCTaJIbHbIE I103a0bIJIN.

Moe cJ10BO IpMHAAJIEKNUT OAVHAKOBO BeeM. S onapsaio CBouMM COKpo-
BUIIAMM 371€Ch, Ha YJIMIIAX, TAK ¥Ke, KaK TaM, B KOMHATaXx.

fI 3acTaBJIIO TBOI €JIKY CUATH 3L4E€Ch, HA OTKPLITOM BO3AYyXe, TAKMMU
APKMMIY OTHAMM, KAKMMU He CUAeT HY OJHa TaM, BHYTPU».

Pebenok-Xpucroc yrkasaJ pyKoii Ha He00 — TaM CTOsJIa eJIKa, CBepKa-
I0II1asI 3Be3JaM Ha 0eculCJIeHHbIX BETBAX.

O, KakK cBepraJy cBeuly, Takye JaJleKue UM B TO ke BpeMdA Oiamskue!
VI xak 3abuyock cepalie pebeHKa-CUPOTHI, YBUAEBIIIETO CBOIO eJIKY!

OH nouyBcTBOBaJI cebsA Kak BO CHe, TOTZa C €JIKY CIIyCTUJIVCh aHTeJI04-
KI M YBJIEKJIM €ro ¢ c060I0 HaBepX, K CBETY.

Hemne gura-cupora BepHyJsoch k cebe Ha POAVIHY, HA €JIKY K XPUCTY.
VI To, uTO OBLTIO YyrOTOBAHO €My Ha 3eMJle, OHO JIETKO TaM Io3adyzet (22;
322—323).
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J15 mpaBUJIBHOTO OHMMAaHMA 3aMbIciia Jl0CTOEBCKOr0O Ype3BhI-
YaliHO BasKeH XapaKTep TpaHchopMalmy, KOTOPOl OH IIOABEpPTaeT
croskeT Prokkepra. Ecsin B CTUXOTBOpPEHMUI HEMEIIKOTO I103Ta POJIV-
Ha peDeHKa oTHeceHa Ha Hebeca («HbIHe nUTA-cMpPOTa BEPHYJIOCH
K ceOe Ha pPOIMHY, HA €JIKY K XPUCTY») — KaK, B KOHEYHOM UTOTe,
U POAMHA KasKJOro 4eJIOBeKa — CTPaHHMKA Ha 3eMJle, TOJIBKO CJIy-
YallHO ¥ He Ha JIOJITUII CPOK 00peTaroIlero 37ech JOM — U C 3eM-
Jeil ero, mocJe BO3BpallleHMA Ha Hebeca, HMYETO He CBA3BIBAET,
TO y JlocToeBCcKOro Bce mHade. Bo-TepBbIX, MeHAETCA CYOBEKT,
C KOTOPBIM COOTHOCUT cebA umraresb. Ecam B CTUMXOTBOpEHUMU
Prokkepra — 9TO OuTaA Ha Uy:KOMHe, KAKMM, KaK CKa3aHO BBIIIIE,
B OOJIBIIIEN MJIM MEHBIIEl CTEleHM ouryiaer cebsa BCAKUIL desio-
BEK, He IIOpPBaBIIINII COBCEM CBOel CBA3M C HEOOM; U BTO MMEHHO
4yTaTe A yTelllaeT II0DT, TOBOPA O TOM, YTO KakK Obl HM CUAJA Ha
3eMJIe PajsiocTb, KOTOpas BCErJa He TBOA, — Ta PaJoCThb, KOTOpPad
sxgeT Teba Ha Hebecax, B ThICAYY pa3 COBepIIEHHEee U IIOJIHEee, TO
onsa umuraressa JlOCTOEBCKOrO CyOBEKTOM CaMOOTOMKIECTBJIEHUSA
HUKAK He MOXKET OBbITb 3aMep3alolluii MaJbuMK. BbI3bIBasdA CUJIb-
HeliIllee COYyBCTBYE K repoio, JJocToeBCKUI KaKMM-TO 00pa3oM Bce
BpPEMS CTaBUT CBOETO YUTATEJA «II0 Ty CTOPOHY DappuKan», cpenu
TeX, KTO He IIOMOT, He COTpeJi, 00MAeJI, IPOCTO IIPOIIeJI MYUMO U Cie-
JaJ BUA, 4TO He 3aMeTuJy. COOTBETCTBEHHO BTOMY Pas3jMdaeTcsd
u KoHIOBKa. JJuta Prookkepra HblHe co XpuctoM. Juta HoctoeB-
CKOro — TOKe €O XpMUCTOM; HO y Hac, Ha Halllell 3eMJle, B HallleM
IBOpe («4ysKOoM» IJIA MaJIbYMKa) 3a POBaMM, — MbI HAXOJIMM €T0
MaJIeHbKUI TPYIIUK — TO, YTO OCTaJIOCh HaM. XOJIOAHbBI, MEPTBbIN
TPYIl — HaM, Te€M, ¥ KOTO CepJIa OCThLIM U oMepTBesn. sKmu3Hb
Y CHACThe MaJIb4MKa y XPUCTa He CHMMAET C HaC OTBETCTBEHHOCTI
3a ero 0eCIPUIOTHOCTE U IbeJsb 34eck. 3eMJid — He 4y:KOuHa OJia
Hac, CJOBHO roBopuT JlocToeBcKUii, 3TO cajl, KOTOPBIV 3aII0BEIaHO
HaM BO3JE€JIbIBATh, KasKIbIN 113 HAC — XO03AMH 9TOTO cajJa, KasKIbI
3 HAC — XO03AMH TOTO JIOMa, I'Zle BO IBOpEe — MaJIEHbKUII 3aMep3-
il TPYOUK, IIOTOMY YTO MBI HE YMeJIM ObITb MOCTEIPUMMHBIMU
Y paayLUIHBIMY X03A€BaMy Ha DTOi 3eMJIe.

HocToeBcknit naeT 080UHY10 KOHIIOBKY CBOETO MaJIEHBKOT'0 POYK-
JeCTBEHCKOrO pacCcKkasa: MaJIbuMK — U BCe yMepIllne B pe3yJabTaTe
HaIrero 6e3pas3yinyumnsa — OKa3bIBAIOTCA CO XPUCTOM; MbI OCTAEMCS
C MaJIeHbKMM TPYIIOM Ha 3aJHEM JBOpe, 3a npoBamu. O4ueBUIHO,
0 CcyenyIoLiel IOIbITKIA. ..



Shin’ichi Ashikawa

THE CONDITIONS OF ETERNAL LIFE:
WHAT HAPPENS WHEN SONYA VISITS RASKOLNIKOV?

Preface: What exactly do we mean by ‘resurrection’ in Crime
and Punishment?

In this essay, we will look closely at the scene in which Sonya
visits Raskolnikov around noon in his attic (PSS 6:181-190), called a
‘coffin’ (2po6) by his mother (PSS 6:178). What happens there seems
to be a crucial turning point, or a real starting point of resurrection
in Crime and Punishment, because this is when light comes into
the dark for the first time in this novel. For one thing, it is here
that Sonya definitely realizes what Raskolnikov really is, and this
realization becomes the basis on which she starts to see the young
man in a completely new light. Second, Sonya tells Raskolnikov
that the corpse of her deceased father Marmeladov has begun to
smell in the intense heat. The odour of corpses, as we know, is the
symbolic sign of pro et contra in the literary world of Dostoevsky.
Later that evening, as a matter of fact, Sonya sees her father
walking in the street in Hay Market (PSS 6:243), which gives her
the honour of being the original figure of Alyosha in Cana of Galilee
in The Brothers Karamazov. And then, after seeing Sonya off,
Raskolnikov has his first confrontation with Porfiry (PSS 6:190—
206), when somehow this preliminary prosecutor refers to Lazarus.
Finally, Svidrigailov in the neighbouring room eavesdrops on their
entire conversation (PSS 6:253), including Sonya’s reading of the
raising of Lazarus. The resurrection of this nihilist by Sonya could
be a hidden drama that we should follow carefully.

Thus, wave rings spread from what happens in the ‘coffin’ of
Raskolnikov. And all the concrete details of that day, which Dos-
toevsky has compiled with brilliant literary skill, will finally flow
into the scene where Sonya reads the raising of Lazarus at mid-
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night (PSS 6:250—251). If we focus on the scene where Sonya visits
Raskolnikov in his attic and trace their drama along the ‘coffin’ im-
ages, we may establish a fundamental viewpoint from which to view
numerous resurrections of characters in Crime and Punishment.

In the latter half of this essay, we will trace another main layer
of Crime and Punishment: the Bible. There are several biblical mo-
tifs which Dostoevsky seems to have had in mind when he grap-
pled with the eighth day of this novel. If we thread those elements
together, referring to the ‘coffin’ drama of the two young people,
we may get another fundamental viewpoint from which to clarify
Dostoevsky'’s biblical way of thinking.

By focusing on the literary skill with which the writer engrav-
ed various dramas of resurrection, we will come to realize that in
the depth of this novel, deeper than the tomb of Lazarus in the
Gospel according to John (John 11:1-54), lies the vacant tomb of
Jesus reported in the last part of Mark (Mark 16:1-8). It is to this
spot in the New Testament that the resurrection drama of Crime
and Punishment will lead us in the end.

I. What happens when Sonya visits Raskolnikov?

[A]. Giving all that one has

The moment Sonya enters Raskolnikov’s room, she seems
greatly embarrassed and scared because she unexpectedly meets
three persons other than the young man, namely his mother, sister
and friend (PSS 6:182). She seems to be embarrassed in particular
to see him in shabby clothes in a shabby room after he looked so
neat the previous night and showed great generosity towards her
family. We can easily imagine her great surprise, embarrassment
and heart-ache, but she remains silent about the young man’s mis-
ery. Even so, she cannot conceal her feelings for long, saying, ‘You
gave us all that you had with you yesterday!” (But Ham 8cé suepa
omodaau!; PSS 6:183).

This moment is a decisive turning point of this novel, because
Sonya has realized Raskolnikov’s goodness of heart, and this re-
alization makes possible further developments of this apparently
gloomy story with no way out. The point is that she is also the kind
of woman who is ready to give all she has to others, even if she is
driven in a corner where ‘there is nowhere else to go’ (u0mu 6oavwe
Hexyoda; PSS 6:14). After this visit, Sonya remains consistent in her
favourable attitude towards him, no matter what may happen.
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Raskolnikov’s goodness of heart

The spirit of giving all one has to others would be among the most
important themes of this novel, which is studded with episodes in
which the hero shows great generosity and tenderness. What first
comes to mind would be the horrible dream Raskolnikov hasin the
bushes in Petrovsky Island (PSS 6:46—49). There the young hero is
the only one that shows goodness of heart and compassion towards
the old horse being killed on Mikolka’s whim. We also remember
the scene just before this dream, where he tries to rescue a girl
who seems to have been cheated by a debauchee (PSS 6:40—42).
What is more, we are greatly impressed by the two occasions when
Raskolnikov gives Marmeladov’s family all the money he has with
him (PSS 6:25, 145). On the latter occasion, he begins to feel full
of energy again. However, at this time, we judge, he is filled with
life not because he feels strong enough to rule over ‘the kingdom
of reason and light’ (yapcmeo paccydxa u ceema; PSS 6:147) but
rather simply because he can once again be good and frank as to
ask innocent little Polechka to pray for him. Our hero has got in
touch again with the good old feelings left forgotten deep in his
heart. These feelings have been aroused by becoming absorbed
in helping the poor in a harsh situation. Finally, we should recall
the epilogue, where his landlady, the mother of Raskolnikov’s dead
fiancée Natalya, and his friend Razumikhin testify in court about
the criminal’s good nature and kindness (PSS 6:412).

Thus, the hero of this novel is characterized as a good man from
birth, though he is not fully conscious of his own goodness. If we
reconstruct all these data along the historical line of his life, in-
cluding two years of engagement to Natalya, the period of ‘spring
delirium’ (6ped secennuil; PSS 6:177) [*27], we see our hero has a
burning passion to realize the good and noble on earth. We could
say that his crime was committed finally as a result of a deep sense
of failure to realize his Schillerian ideal, as Porfiry penetrates so
keenly (PSS 6:352).

Although it may sound commonplace and melodramatic, our
story might be described, for the moment, as a history of goodness
of heart: a young man has lost his innate goodness because of
the hard realities of the world, but he can get it back thanks to
a young prostitute whose only property is also goodness of heart.
We also could express in biblical terms that one Good Samaritan
has met another, each in their hell, and that the transfiguration
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of Raskolnikov is from an inborn Good Samaritan to a Good
Samaritan in the Christian sense (Luke 10:25—37). But we will treat
this theme later.

‘Fraternity’ versus ‘Practicality’

How one can remain good, or retain the spirit of a Good Samar-
itan, while enduring the harsh realities of the world; we have one
impressive, straightforward episode suggesting this is one of the
main themes of this novel, not only ethically or religiously, but also
historically. When Luzhin visits Raskolnikov (PSS 6:112—-119), he
argues with Razumikhin about the modern trend of practical spir-
it, or ‘practicality’ (0enosumocmus; PSS 6:115), prevalent in Russia.
Luzhin believes in the spirit and persists in its usefulness and va-
lidity, saying that keeping to the old spirit of ‘love’ (go3ar06u; PSS
6:116), the Christian spirit of loving one’s neighbour (Luke 10:27),
has thus far brought nothing to Russia and that if every individ-
ual seeks his own profit, it will eventually bring happiness to all.
This is what Luzhin means by ‘practicality’, which is actually an
extreme individualism and self-centeredness. On the other hand,
Razumikhin insists that the true ‘practicality’ is extremely diffi-
cult to attain in Russia, predicting that it would take two hundred
years for the spirit to take root in their country. By ‘practicality’
Razumikhin means the spirit of ‘fraternity’, the spirit of giving
all one has to others, in contrast to the egoistic individualism and
selfishness of Luzhin. Though Razumikhin is depicted as a mod-
ern practical young person apparently indifferent to traditional
Christianity, he actually is goodness itself and lives up to the spirit
of a Good Samaritan, as his friend Raskolnikov does. By showing
comically and sarcastically the difference between the two notions
of ‘practicality’, Dostoevsky seems to present us the historical di-
mension of the main theme underlying this novel.

Concerning the historical viewpoint of this novel, we should
remember that Dostoevsky has already presented it with al-
most prophetic enthusiasm in Winter Notes on Summer Impres-
stons, where he judges West Europe to be occupied by Baal-Sa-
tan (PSS 5:69) or the spirit of extreme individualism, rationalism,
utilitarianism or capitalism. According to him, there is no longer
‘freedom’, ‘equality’ or ‘fraternity’ in West Europe. From the very
beginning, emphasizes Dostoevsky, Westerners have been stran-
gers to these kinds of spirits, especially to ‘fraternity’ or ‘self-sac-
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rifice’ as the essence of Christianity (PSS 5:78—82). To put it in an-
other way, it is impossible for Westerners to be true Good Samari-
tans. And Russia has only been westernized in this direction since
Peter the Great. Winter Notes on Summer Impressions has carried
over many problems to Crime and Punishment. Symbolically and
significantly, it is in the apocalyptic London in this travel report
that the raising of Lazarus first appears in the literary world of
Dostoevsky in connection with the corruption of Western civiliza-
tion (PSS 5:72—73).

Thus, by drawing attention to a small shabby attic in Peters-
burg, we get a historical and eschatological viewpoint from which
we can trace a road of goodness of heart, or that of a Good Samari-
tan, from St. Petersburg to West Europe in the middle of the nine-
teenth century, and further back to the biblical world.

[B]. Eternal life and a corpse emitting odour

When Sonya visits Raskolnikov, she reports that her father in
the coffin has begun to smell bad in the extreme summer heat,
‘the body has been there long... you see, it is hot now... an odour...
(menao 0oazo cmoum... 8edvb menepsv dHcapko, 0yx...; PSS 6:183),
that the inhabitants are angry, and that the coffin will be moved
to the chapel in the cemetery in the evening. Raskolnikov gives no
attention to her report and says nothing about it.

When we are told that Marmeladov’s corpse is beginning to
smell in the coffin, we immediately suspect that something crucial
is happening under the surface of the novel. We know the case of
the elder Zossima in The Brothers Karamazov (PSS 14:295-310),
and the corpse of Christ by Holbein in The Idiot (PSS 8:338—341).
In Dostoevsky'’s literature, a corpse or its odour is regarded as a
sign that something serious and crucial is under way deep with-
in the characters, the case of Marmeladov being the first. Death
or odour is a wall, in front of which they examine again firmness
of belief, solidness of order, strength of love and eternity of life.
Therefore, in order to put the writer’s scheme in clear relief, we
need to follow Sonya carefully until she mentions her father again
when Raskolnikov visits her at midnight.

After returning to her room, she goes out to the family’s lodg-
ings to move her father’s coffin to the chapel in the cemetery. Af-
ter having laid the coffin in the chapel in the evening, she returns
to her room again ‘to observe cleanliness’ for her job to support
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her family, and she ventures out to stroll in the street, even on the
night prior to her father’s funeral. It is then, past nine o’clock, that
she happens to see her father walking ahead of her in the street.

Marmeladov walking in the street
Her report to Raskolnikov is as follows:

‘Somehow I have the feeling I saw him today, (1 e2zo mouno cezo0rnsa
eudesa) whispered she indecisively.

‘Whom?’

‘Father. I was walking in the street, there nearby, at the corner, past
nine o’clock, and he seemed to be walking ahead (a or 6yomo gnepedu
udem). Somehow just like him (J mouno xax 6ydmo on). I wanted to go to
Katarina Ivanovna...’

“You were out strolling?’

‘Yes’, Sonya whispered abruptly, embarrassed again and casting her
eyes down (PSS 6:243).

Here comes into view, if not clearly, the most important theme of
this novel: resurrection. This scene might be equal to, or a prel-
ude to, that of Cana in Galilee in The Brothers Karamazov (PSS
14:325—328), in that the deceased is perceived by and reflected in
the mirror of the soul of person who loves him dearly.

Soon after seeing her father in the street, she returns to her
room without going to her mother. It is probable that she is too ex-
cited and alarmed to go elsewhere to talk about her experience and
prefers to be alone in her room at that moment, going over what
she had just seen, until Raskolnikov visits her at midnight. How-
ever this young criminal is too worried about himself to listen to
what she says. After the short conversation about her experience, a
series of merciless inquiries begins, not by Porfiry, but by Raskol-
nikov.

Questions and answers exchanged between the two young
people are interesting and important materials to examine closely,
but here we must restrict ourselves to confirming that Sonya has
given firm and striking answers to her inquisitor’s ruthless ques-
tions, standing on her firm belief in God. “‘What does God do for
you in return?’ Raskolnikov presses her. ‘He does everything!” is
her answer. ‘God’s Fool! God’s fool!” (FOpodusgas! topodusas!) is the
young inquisitor’s final judgement (PSS 6:248).

The author never explains clearly when, why and how Sonya
has come to such firm faith or resolute attitude. However, we must
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admit, this is the unshakable fulcrum or foundation underlying
her goodness of heart and her reading of the raising of Lazarus.

Porfiry’s three questions

Just then, Raskolnikov happens to see the Bible on the shelf.
Immediately, he urges her to read the raising of Lazarus. During
the inquiry of Porfiry, the suspect was asked if he believes in it,
and in an instant he answered ‘Yes.’ But, as a matter of fact, he
proves to be almost unfamiliar with the Bible. ‘Find it for me, Son-
va. (Omoviwu mue, Cons; PSS 6:249) Raskolnikov does not know
exactly where in the New Testament the Lazarus episode is.

Dostoevsky characterizes Raskolnikov as a typically modern
young man with a keen political and ethical sense of criticism
towards the world and its history but without firm religious back-
ground apart from inborn goodness of heart. Therefore, it is both
ironical and significant that the preliminary prosecutor asks three
questions related to Christianity when the suspect mentions the
New Jerusalem (PSS 6:201):

‘Do you believe in New Jerusalem?’
‘Do you believe in God?’
‘Do you believe in the raising of Lazarus?’

All three questions can be regarded as the riddles underlying this
novel, though it seems as if the writer put them casually through
the mouth of Porfiry. They remind us once again of the fact that
Crime and Punishment has taken over various problems from
Winter Notes on Summer Impressions. We are led to recognize that
they are the same apocalyptic problems that confronted Dosto-
evsky in his first travel in West Europe; whether one can overturn
the earthly order dominated by satanic powers, whether one can
believe in ultimate goodness or love, and whether one can hope for
the rebirth of human beings caught and imprisoned by death (PSS
5:68—74). What we find behind the preliminary prosecutor’s ques-
tions is the writer himself casting his sharp, critical and prophetic
eye on the world and its history.

It might be possible to gather other ideas about the theology of
Crime and Punishment by analysing these questions, but here, too,
we must limit ourselves to the raising of Lazarus, about which our
hero is now anxious and to which Sonya’s experience in the street
is so closely connected.
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The time is ripe (1)

We have traced Sonya’s footsteps until she receives Raskoln-
ikov in her room at midnight and is urged to read the Bible, which
Lizaveta brought to her. If we turned time back to a week earlier,
we would be present at the scene where she learns of the murders
of Lizaveta and Alyona Ivanovna. Sonya has seen three deaths
within a week: Lizaveta, Alyona Ivanovna, and Marmeladov. In
addition to that, it was not solong ago that she ‘transgressed’ (nepe-
cmynuaa; PSS 6:252), or ‘betrayed herself’ (ce6s npedaaa; PSS 6:21)
for her poor family ‘for thirty pieces of silver’, and was conse-
quently obliged to leave her family.

All these must have put her in a predicament, and now she lives
at the tailor Capernaumov’s, which could be called another ‘cof-
fin’, in much the same sense of the word as Raskolnikov’s mother
described her son’s attic. It is significant, by the way, that this tailor
is named after Capernaum in Galilee (Mark 1:21, 2:1) where Jesus
preached, cast out demons and cured people of their diseases. Such
is the context in which Sonya will read the raising of Lazarus.
There is as much necessity for her to read it as for Raskolnikov.
The time is ripe enough.

The time is ripe (2)

We also need to consider what it means that Sonya is Marme-
ladov’s daughter. This foul drunkard ruined himself and his whole
family, driving his daughter into a deadlock of life. But he still held
fast to the belief that he would be pitied and forgiven on the day
of Judgement (PSS 6:21), Sonya being the first to be called to, who
‘gave everything’ and ‘loved much’ (Luke 7:47). We might not go
too far even if we assume that Marmeladov used to talk with his
daughter about such a salvation, or the life after death, and that she
might have been familiar with this idea, too. Anyway, we can judge
that their ways of thinking are much alike, in that both believe in
ultimate love, pity and goodness while living the harsh realities of
life. In this context she saw her dead father in the street and is now
urged to read the raising of Lazarus. Again, the time is ripe.

“I myself was a dead Lazarus”

Dostoevsky’s skill as a dramatist is amazing. Seemingly unre-
lated details are collected into one point at a stroke, and the drama
begins to assume a completely new aspect at the tailor Capernau-
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mov’s. Toread the raising of Lazarusis for Sonya to confirm, first of
all, that the figure of her father in the street is not a mere phantom
or optical illusion but has some solid reality in itself. Furthermore,
we could even say that the resurrection of Lazarus suggests not
only that of Marmeladov but also the revival of Sonya herself. It is
probable that, when she is reading the Gospel according to John,
she is putting herself in the biblical setting and thinking of both
her father and herself in connection with Lazarus. In the writer’s
note for Crime and Punishment, in fact, we find an impressive ex-
pression, which is supposed to be Sonya’s:

‘I myself was a dead Lazarus, and Christ raised me’.
(A cama 6vLaa Jlazaps ymepwuil, u Xpucmoc sockpecun meus; PSS 7:192.)

As far as the censor is concerned [*13], the writer should not have
been so upset or at a loss no matter what parts the authorities may
have deleted, because he had already finished building up a solid
literary context in which the episode would have a full effect. From
the moment our hero’s attic was called a ‘coffin’, arrangements had
been made steadily, based on the discovery of his goodness of heart,
the last staw being the moment when the Bible brought by Lizaveta
catches the criminal’s eye. The author’s brilliant skill in accumulat-
ing details along the ‘coffin’ images, heading for the scene where
Sonya reads the raising of Lazarus, takes our breath away.

A new drama after the story is ended

As for Raskolnikov, the time is not yet ripe. While Sonya is read-
ing the Gospel according to John, she appears so excited and agi-
tated that Raskolnikov suspects she is ill with a fever. By contrast,
this murderer stays silent and rather uninterested in the story,
though it was he who pressed Sonya to read it. Once again, he is a
typically modern young man indifferent to the religious aspect of
life; cultivated intelligently enough to enter Petersburg University
law school, ethically conscious enough to take a critical, severe at-
titude towards the injustice on earth, but not trained religiously
enough to feel at home with the Bible, and to seek for the Justice of
God. Therefore, it is quite natural that he is far from grasping the
full meaning of the raising of Lazarus at once, even if Sonya reads
it with all her might and enthusiasm.

It is just at the last page of the novel that the hero ‘takes the
Gospels out mechanically’ from under his pillow in Siberia (PSS
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6:422). It will take a long time before Raskolnikov really opens the
Holy Book, and starts on a journey to the tomb of Lazarus in Beth-
any. The construction or the plot of this novel requires the readers
to follow the whole process of the hero’s gradual renewal all by
themselves in their own Siberia only after the story ends.

I1. Crime and Punishment and the Bible

The symbolic realism or the ‘vertep’ way

We have tried until now to perceive a faint light gleaming from
the spot where resurrection becomes reality, focusing exclusively
on the scene Sonya visits Raskolnikov in his attic. We have found
the distinguished literary skill with which Dostoevsky makes ar-
rangements and depicts the actual conditions of the resurrection:
giving all that one has, a corpse emitting odour. The reality cre-
ated by Dostoevsky convinces us that light is really coming into the
darkness the young hero and heroine are sunken into. We might
call his way of catching a transcendental light in concrete realities,
symbolic realism or the ‘vertep’ (6epmen) way. ‘Vertep’ is a tradi-
tional theatrical method developed in Ukraine whereby the two
opposite stories, holy and profane, progress simultaneously before
the audience [*14].

When we examine Crime and Punishment with this dramaturgy
in mind, we realize a biblical drama is playing deeply within it, below
the surface of the actual drama developing in the lives of characters.
Now it is time to throw light on the biblical phase of this novel.

First we will confirm that the drama of goodness of heart,
or giving all that one has, corresponds to the drama of the Good
Samaritan in Luke (Luke 10:25—37). Next we will look at the fear
Raskolnikov was seized by after the crime, in the light of a Jesus’
remark in Luke (Luke 12:4-5). And then the drama of a corpse
giving off odour will be examined, referring to the resurrection
of Lazarus in John (John 11:1-54). Finally we will go further still
to confirm that all these biblical elements are put in the perspec-
tive of the sufferings of Jesus, having their roots in the last part of
Mark (Mark 16:1—8). There Mary Magdalene, together with other
women disciples, perceives the eternal life of Jesus in the vacant
tomb early in the morning. Both Mary Magdalene and Sonya come
to realize eternity of life in the tomb or coffin, because they ‘loved
much’ (Luke 7:47/PSS 6:21). What we find there would be the ulti-
mate symbolic realism.
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A Good Samaritan and eternity of life — Biblical background (1)

The realization that the poor young man gave what little money
he had to her family has given Sonya a decisive chance to believe
in his goodness of heart. From this moment, her goodwill towards
him will never be shaken. And she will catch the eternal life of her
father in her soul, lit up with this light. Eternity of life caught by
goodness of heart!

This drama reminds us of an episode in the Gospel according to
Luke (Luke 10:25—29), where a teacher of the Law asks Jesus what
he should do to inherit eternal life. Jesus instructs the inquisitor
to love the Lord his God first of all, and then to love his neighbour
as he loves himself. Then Jesus tells him the episode of the Good
Samaritan (Luke 10:30—37). Thus, goodness of heart or love is
directly linked with eternity of life in Luke. This episode appears
solely in Luke in the New Testament and is believed to represent
one of Luke’s central ideas [*21].

When we glance at another conversation between an official
and Jesus (Luke 18:18—30), we find once again that the topic is the
conditions of inheriting eternal life. Jesus tells him, ‘Sell every-
thing you have and distribute to the poor and you will have treas-
ure in heaven; and come, follow me.’ We are also reminded of the
woman sinner who anoints Jesus’ feet with perfume (Luke 7:36—
50). Sonya is associated with this woman by Marmeladov in his
dream of the day of Judgement (PSS 6:21). Here, the emphasis is
also laid on love or goodness of heart which will finally clear hu-
mans of their sin. Crime and Punishment and Luke share the same
idea about the conditions for receiving eternal life.

We should add, for our later examination, that these episodes
are placed by the editor Luke in the perspective of the sufferings
of Jesus, starting with a confrontation with the people in the syna-
gogue (Luke 4:28—30). According to Luke, obtaining eternal life is
possible only if one hates everything, even his own life, carrying his
own cross (Luke 14:25—27). The readers of Luke are guided to read
the episode of the Good Samaritan with the crucifixion of Jesus as
a background, eventually coming to the realization that the Good
Samaritan is none other than Jesus himself. Incidentally, it is notable
that the episode of perfumed anointment is put just before the Pas-
sion story starts both in Mark (Mark 14:3—9) and John (John 12:1-11).
In the latter case, it comes immediately after the Lazarus story.
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Whom to fear? — Biblical background (2)

Around the time Sonya is shifting her father’s coffin to the cem-
etery in the evening, a horrible dream steals into Raskolnikov’s
sleep in his ‘coffin’ (PSS 6:212—213). After the first showdown with
Portfiry, he returns to his room feeling exhausted, alienated and
alarmed and falls asleep. In his dream the old pawnbroker appears
laughing silently in the weird, mysterious moonlight. He drives an
axe into her head again and again with rage and in horror, but in
vain. The old woman laughs scornfully at him, which drives him to
greater rage, horror and despair.

Raskolnikov is being confronted with the revived old pawnbro-
ker. We could say that he is having another kind of experience of
resurrection, in contrast to that of Sonya. On the one hand, we see
a blessed encounter with the deceased, though extremely modest;
on the other hand, a cursed confrontation with the killed. With-
out knowing it, Raskolnikov is having a horrifying, alarming and
ironical dream of eternal life.

Another of Jesus’ sayings in Luke represents the feelings Ras-
kolnikov is now suffering:

Now I tell you, my friends, do not fear the one killing the body and, after
this, not having anything more that he can do; but I will warn you whom
you shall fear: fear the one, after the killing, having the power to cast into
Gehenna. Yes, I say to you, this one you shall fear (Luke 12:4-5).

We easily might adopt this remark as the epigram of Crime and
Punishment, because this novel describes how fearful it is for man
to transgress a line drawn with blood. If we throw this biblical light
back on Raskolnikov, we will comprehend fairly well what degree
of fear, despair and solitude this young man has been suffering
after having crossed the line

In a way, both Raskolnikov and Sonya experience opposite sides
of the same fear at the same time. One is facing a terrible fear,
which thrusts him into hell for having transgressed the forbidden
line; the other, a mighty fear or awe that pities and consoles her
‘because she loved much’. Crime and Punishment makes us face
both sides of the divine fear, or the line which divides them. Here is
a cross section of the novel, which brings us to the transcendental,
numinous reality of the biblical world.

Now, if we direct our eyes to a wider context, we will soon no-
tice Jesus referring to this fear in relation to the scribes and Phari-
sees. The enemies are watching ‘the teacher’ so as to trap him (Luke
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11:52—54/John 11:53—54). Here again, Jesus is described in the light
of his sufferings. Bearing this fact in mind, it might be possible for us
to hear in the word ‘Gehenna’ some faint, distant echo ringing from
Golgotha. We could imagine that people, including his disciples, felt
strong numinous fear after they drove Jesus to death. In despair,
repentance, grief and horror, they might well have been faced with
the sense of presence of ‘the one, after the killing, having the power
to cast into Gehenna’. The full meaning of what Jesus says in Luke
(Luke 12:4—5) would be revealed when put in this perspective.

The resurrection of Lazarus — Biblical background (3)

Readers often regard the raising of Lazarus in John (John 11:1-
54) as a symbol of Crime and Punishment, but doing so could be
an impediment to the well-balanced interpretation of this novel. To
be sure, this miracle story is brilliantly impressive and spiritually
inspiring in itself, but once seen as an object of literary criticism, it
is full of absurd remarks set in unusual situations that are difficult
to deal with. We are stuck on what point we should stand, on what
part to focus. As a whole, the supernatural aspect is overwhelming
in the Gospel according to John, and almost all historical elements
concerning the life of Jesus are coloured by faith. That is why
many scholars have avoided or taken utmost care using this Gospel
in reconstructing the historical figure of Jesus [*19], [*20]. Such
being the case, when we approach the Lazarus story in Crime and
Punishment, we cannot be too careful. Here we are tolimit ourselves
to making clear the context in which this miracle story is placed.

Two aspects of the Lazarus story in John

I am the resurrection and the life;

The one believing in me, even if he should die, will live,

And everyone, living and believing in me, by no means dies, forever.
Do you believe this?

John 11:25—26

It is this part that Dostoevsky quoted in Winter Notes on Sum-
mer Impressions (PSS 5:72—73). This is one climax of our miracle
story. Before the scene of raising Lazarus, the Evangelist John por-
trays Jesus addressing Martha in the highest, most exalted tone, to
impress his readers how powerful, supernatural and divine Jesus
is, holding the power of life and death.
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Faced with this miracle story, we must recognize, on the one
hand, that when John was editing his Gospel, he had a firm con-
viction that Jesus was still living and present beyond death (John
14:17-18). And he shared this conviction with members of his com-
munity, and thus edited this Gospel with glorious images of Jesus;
the Word, the Life, the Light, the Lamb of God, and the Son of God.
This is the supernatural, religious aspect of John.

On the other hand, we must not forget that John also shows us
the miserable and tragic Jesus; the actual, historical aspect. Just
as this Gospel shows triumphantly the resurrection of Lazarus as
prologue to that of Jesus, so does it present the death and odour of
Lazarus as prelude to that of Jesus.

To analyse further, we will find out that immediately after
this episode, the Passion drama starts as the last stage of Jesus’
life (John 12:12—19:42). As a result of the Lazarus miracle, ‘from
that day on, they laid plans to kill him’ (John 11:53). As mentioned
above, the episode of perfume anointment (John 12:1-11) is placed
between this miracle and the marching of Jesus into Jerusalem.
Similarly, just before this miracle, Jesus hides for a while with his
disciples in the place beyond the Jordan (John 10:39—40), escaping
from Jews who seek his life on account of grave blasphemy. Both
before and after this miracle, Jesus is the target for killing. Our
Lazarus story is, therefore, placed by John just at the critical point
in the life of Jesus, heading for death, betrayed and abandoned
by his enemies and followers alike. That is to say, as editor John is
cool enough to put Jesus in the literary context of the Passion story
or on the way to his crucifixion on Golgotha. The Evangelist John
has not blinded himself to the historical fact that Jesus was con-
demned and killed, first for religious reasons by Judaic authorities,
and then for political ones by the Romans.

Thus, the editor John shows us Jesus plodding his miserable way
to Golgotha, by sharp contrast with the glorious Jesus declaring
himself to be the resurrection and the life. It would be difficult to
understand fully the reality of Lazarus story unless we encompass
both of these aspects.

Two aspects of the Lazarus story in Crime and Punishment

The same can be said of the double process we witness in the
Lazarus episode in Crime and Punishment. Dostoevsky shows us
Sonya reading the resurrection of Lazarus in a state of euphoria, as
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contrasted with ‘the quiet Sonya’ (Tuxas Cona; PSS 6:212) plodding
her way along the ‘coffin’ road to the Lazarus story all by herself.
Just as we perceive a penetrating editor behind the contrasting ima-
ges of Jesus, we notice a skillful writer behind the opposite images
of Sonya. We have already seen that by the time Raskolnikov urges
Sonya to read the Lazarus story, the writer has steadily accumu-
lated sufficient literary details to create the reality necessary for us
to behold this scene. His realism has led Sonya to walk step by step
on the way to reading the miracle story. Readers have been led to be
fully aware that everything is ready and the time is perfect. Thus,
the reading of the Lazarus story is made the more realistic and im-
pressive in Crime and Punishment for no other reason than that it is
placed by the writer just in the right place along the ‘coffin’ images.

To sum up, we find in Dostoevsky a religious genius with a pro-
found spiritual enlightenment who can capture a heavenly light
penetrating into a man’s soul, and at the same time a literary gen-
ius proficient in engraving a gradual process of a man’s renewal,
or a resurrection drama, by piling up concrete details in everyday
settings.

Conclusion

The vacant tomb and the symbolic realism — Biblical back-
ground (4)

The episode of the Good Samaritan, the remark of Jesus as to
whom to fear and the Lazarus miracle: all these biblical elements,
corresponding to the ‘coffin’ drama on the eighth day of Crime and
Punishment, are closely linked with the sufferings of Jesus, lead-
ing to his crucifixion on Golgotha in the end.

When we turn to the final part of Mark (Mark 16:1-8; the origi-
nal Mark is generally believed to have ended here) [*18], [*21], we en-
counter a surprisingly simple description of resurrection. Nowhere
is it written when and how Jesus was raised. Mark says nothing
about the glorious appearance of Jesus, such as being surrounded
by angels or accompanied by resounding trumpets. He reports rath-
er curtly that the tomb which three women disciples visited early
in the morning was vacant, that a young man in white clothes told
them ‘he’ was risen and not there, that ‘he’ would precede the male
disciples into Galilee and meet them there, that the women ran out
of the tomb, trembling and alarmed, and that they were too afraid
to speak to anyone. Other Gospel editors added their own pieces of

127



Shin’ichi Ashikawa

information and interpretation to the original Mark; the Declara-
tion of Resurrection, the Appearance, the Miracles, the Ascension,
ete. [*17], [*21]. It is certain, we are informed of the resurrection of
Jesus by other early materials in the New Testament, such as I Cor-
inthians (15:3—7), Acts (2:32, 3:15, 4:10), and Romans (10:9) etc. [*21],
however, those expressions are also very brief, curt and abstract. It
is left to us to reconstruct the reality of the resurrection of Jesus by
exercising our own imagination, creativity and reason.

Mark and Dostoevsky seem to be alike in dealing with resurrec-
tion in that both adopt what we call ‘symbolic realism’. Mark does
not describe Jesus himself, instead showing the vacant tomb and
the fear and silence of women disciples, nor does Dostoevsky display
Marmeladov himself, instead having Sonya mention the odour and
the brief encounter with him in the street. Both Mark and Dosto-
evsky resort to such a symbolic way of expressing resurrection, prob-
ably because they believe they have already filled the requirement
to establish the reality of resurrection in the preceding dramas.

Lastly, it is to be noted that in both cases, women play vital roles
[*21], [*28]. They have loved the deceased throughout their difficult
lives. Mary Magdalene, with other women disciples, has followed
Jesus all the way from Galilee to Jerusalem and accompanied him
to Golgotha and his tomb, while all the male disciples have be-
trayed him, denied him or run away. Sonya has also followed her
father all the way from the countryside to Petersburg, loving him
even if deprived of all happiness. Besides having sacrificed herself
for supporting his family, she has even taken utmost care of her
father’s body emitting odour, just as Mary Magdalene has ‘bought
spices, so that they may go and anoint him’ (Mark 16:1) before visit-
ing the tomb of their master.

Both women have given all they have because of their great
love, which seems to be the only requirement or condition on
which resurrection will be made possible. Eternity of life will be
reflected in the souls of those who have loved much although living
in their personal hells. For Mark and Dostoevsky, resurrection or
eternal life is not given to humans in a stereotyped fashion but in
a simple, modest way.

The coffin where Sonya realizes for the first time what Raskol-
nikov really is corresponds, far away in time and space, to the va-
cant tomb where Mary Magdalene realizes decisively what Jesus
is. The secret of resurrection would be in this realization.

128



The Conditions of Eternal Life

Reading Dostoevsky leads us to a better understanding of the
Bible, and understanding biblical reality enables us to read Dosto-
evsky better. The two worlds echo each other and give us keys to
understand humans, the world and its history. Added to the dif-
ficulty of grasping the literary world of Dostoevsky, however, it is
hard and exhausting to attempt to cover all the fields of Bible stud-
ies, which began in Germany centuries ago and developed exten-
sively and elaborately ever since. Even so, we must remember that
Dostoevsky read the New Testament repeatedly and thoroughly
in prison in Siberia and that he continued to foster and deepen
his thoughts since then. His interpretation of the New Testament
could equal and sometimes surpass that of New Testament schol-
ars in depth and originality.

Notes

This essay owes much to the books listed below. Above all else,
I have highly valued Merezhkovsky [*10] for a long time, since his
work is full of spiritual inspiration and stimulation. Even so, I am
afraid that he misunderstood Sonya because of the failure to reco-
gnize how firmly she is incorporated into the framework of the
novel, founded on the biblical thinking and literary skill of Dosto-
evsky. This is why I set to work on this essay. As regards recent
works, both [*8] and [*12], as well as [*11] and [*13], were very useful
foundations in my study. However, I still find it difficult to establish
the method of using and interpreting the pencil marks, nail marks
and folds etc. left by Dostoevsky in his New Testament. Anyway,
what I tried to do first of all was to dig out the biblical structure of
the eighth day of Crime and Punishment, which I could not find in
the preceding studies. To my regret, I could not afford to refer to
these works one by one in my essay.

The following books are classified into three groups; A, B and
C. And they are numbered [*1] through [*28]. PSS means «the com-
plete works of F. M. Dostoevsky’s works in 30 volumes». The volume
number and page numbers are shown in the text, using paren-
theses, such as (PSS 6:180—190). The chapter number and section
numbers of the New Testament are also shown in the text, using
parentheses, such as (Mark 16:1—8). I translated the texts of Dosto-
evsky and the Bible into English as literally as possible, and added
the original Russian when judged to be necessary. Books [*14], [*17]
through [*23], and [*26] through [*28] are written in Japanese. Bi-
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ble studies have been developing rapidly and to a very high level
these five decades in this country, mainly on the model of those in
Germany. Therefore, a lot of information in this field can be ob-
tained in Japanese today, though their fruits have not been made
the most of by the people who have several sets of complete works
of Dostoevsky.

Lastly, this essay is based on my book [*28], therein I closely
analysed ‘the magnetic field of the Bible’ working in Crime and
Punishment, trying to clarify the concrete mechanism by which
resurrection becomes reality for each character in the novel, Svid-
rigailov included.
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Xoce Anvmonuo ma Xumenec

3JIO KAR OHTOJIOTMYECKAA PEAJIBHOCTD
Y JOCTOEBCROI'O 1 COJIOI'YBA

Acretnka JJocroesckoro u CoJsoryba cBaA3aHa ¢ mpobJeMolt 3J1a,
KOTOpas Bcerga Obljla OCTPBIM M AVICKYCCUOHHBIM BOIIPOCOM (PU-
Jocodpun u TeoJsormy. B HacrosAmell craTbe MBI HE CTaBUM CBOEl
LIeJIBI0 BXOAUTH B IIOJIEMMKY II0 BTOMY BOIIPOCY, HO IIOIIBITAeMCS
PaccMOTpPEeTh M COMOCTABUTDL KOHIIEIIIMIO CMEPTH, BEYHOCTH U 3a-
rpobuoit sxuzuu JJocroeBckoro u Cosoryba Kak MeTa(u3uuecKyo
npobJiemy. JJocToeBCcKMiT 0KazaJl OoJIbIIIOe BIMAHME Ha MMUCATENA-
CUMBOJIVICTA, OTHAKO pa3MbliieHus Cojyoryba — Kak OyzeT rmoka-
3aHO B JaJIbHENIIIeM — CYIIeCTBEHHO OTJIMYAIOTCS OT MBICJIEN ero
IpeIecTBEHHNKA.

B mporiecce TBOpueckoit BBOJIOLNM, UAYIEN K IIPaBOCJIaBHO-
My XpUCTMaHCTBY, JlOCTOEBCKMII ITpeACTaBJIAET CMEPTh KaK 3JI0
U cTpajaHue, Hen30eKHO HACTyIaoIee BCJIE] 38 3€MHbBIM ObITHEM
4eJIOBEKa KaK CBUIETEJbCTBO MOBPEKAEeHHOCTU MaTepun. CMepThb
y CoJory0a sABJIAETCA CIIaCeHMEeM U MICXOLO0M U3 MOIIJION0 U, B CYIII-
HOCTY, OTBPATUTEJIBHOTO MIIPa, B KOTOPOM TOP3KECTBYET 3JI0, Hela-
POM mumcaTesis Ha3BIBAIOT «II0ATOM cMepTu». CiiejoBaTeJbHO, HAM
PaCKPBIBAIOTCA ABa COBEPIIIEHHO TPOTUBOIIOJIOKHBIX MIPOBO33pe-
HUA: KOHIENIMA Mupa JoCTOEBCKOrO KaK IIPaBOCJIABHOTO MBICJIVI-
Tensa u Cosory0a, ABHO HAXOIAIIETO 0] BJAMAHMEM OKKYJIBTHBIX
HayK, MUPOBO33PEHNE KOTOPOr0 MPUMBIKAET K AYaJMCTUIECKOI
dusnocopun, NI KOTOPOH, €CiiM IPUHUMATL BO BHUMAaHME TOYKY
3pEeHUsA KaTapoB, OOTOMIJIOB U MTaBJIMKAHIIEB, 3eMJIA ABJIAETCA I10-
POKIeHNeM BCAYECKOTO 3J1a, a MTHOV MUP — MCTOYHUKOM beccMepT-
HOT'O ¥ COBEPIIIEHHOTO OBITHA.

Beccmeprue u 3arpobHas KU3Hb

Kak rioybokoe pasMBIILJIEHME Ha TeMy 3arpoOHOi SKU3HU
MOSKHO paccMaTpuBaThk pacckasdbl JlocroeBckoro «Bobok» n «Con
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CMEITHOTO YeJioBeKa». B crarbe «J[ocTOEBCKUIT M HAYaJIO PYCCKOTO
sK3uUcTeHIMann3ma»' V. V. EpiamMnmeB, MHTEPECHO aHAJIUBUPYHA
npobseMy cMepTyu B TBOp4UecTBe J[OCTOEBCKOro, 3aKJIIOYAET, YTO
I JIOCTOEBCKOTO «HO08As HCU3HDB», VIJIV 3aTpoOHAsA KU3Hb, OyneT
To Ju crpatrHoit («KBobok»), To au cnacurenabHol («COH CMEIIHOTO
4JeJIOBEKa»), a 3TO OyAeT 3aBUCETb «UCKAUUMEALHO OM YCUAUU
camozo uenogexka, OM €20 HeYcmaHHO20 cmpemaeHUs K cogep-
wenHemaey yarce 8 3emHOU HcudHu». Ecom desoBex HeronyetT m 00-
peTca IpOTUB 3JI0TO HadaJla 3a CIIPABEJJIVIBOCTh — KaK CMEIITHO
YeJIOBEK, TO OH JIOCTUTHET OoJiee TIOJIHOIEHHOI $KIUBHM II0CJIe CMep-
THU, HO «eCAU JCe Yea08eK NOOUUHAeMC 3AKOHAM Heco8ePULeHH020
MUPA U OMKaA3bleaemcs gecmu... 60psvoy... ¢ “memnol cuaoi...”,
Mo nocae cmepmu oH oopemem “Ho8Y10 HU3HD”, YlHce NOAHOCTBIO
n008AACTMHYI0 9MOU “MeMmHOU cuse”»? 1 OyIeT KUTb KaK KJia on-
HIEHCKMe TTepcoHaky «bobkax.

BoJsiee kareropmyeckmuii OTBeT Ha JaHHBIE BOIIPOCHEI OOHAPY-
JKMBaeTCsa — KaK YBUIAMM B JaJibHelIleM — B poMaHax «Vlguor»
u «Bparea KapamasoBbl». AHaJmuaupys ucnoBeib Jmmosura,
V1. V1. EBjtaMnivieB TOKa3bIBAET, YTO I'epOil COMHEBaeTCA He B CaMOil
unee OeccMepTuA, a B TOM, UTO IIPUCYTCTBME Pa3pPyIINTEJIbHBIX
TEeMHBIX CUJI B 3TOM MMpe He IaeT HMKAKOJ rapaHTUM, YTO CUJIBI,
IeJICTBYIOLIVIE B «MMPAaX MHBIX», OYAYT MeHee pa3pylUUTEJIbHBI
1 6oJiee COBEpPIIIEHHBI, YeM HAIIl 3€MHOI Mup>.

B pomane «Vamnot» pasmbliiaenuaMy VnmoanTa o Zpyroi s us-
HM BOIIpOC 0 OeccMepTun faJleKo He ucueplad. B KoHTeKcTe poMaHa
€r0 ITIeCCUMMCTIYECKIIE IPOTHO3bI OIIPOBEPTa0TC SIIM3010M MUCTVI-
YeCcKOro 9KCTasa, ucnblTanHoro MermkyueiM B [IIBeriiapuy, korga

! Egaamnues V. V1. locTOEBCKUI ¥ HAYaJI0O PYCCKOrO 3K3UCTEHIIMANIN3MA
(IIpobsema cmepTu B TBopuecTBe JlocToeBckoro) // JJoCTOEBCKMIL ¥ COBPEMEH-
HoCcTb : MaTepuaibl X VIII Mexaynapogusix Crapopycckux urennii 2003 ro-
na. Besmkuit Hosropog, 2004. C. 95-107.

2Tam xe. C. 106.

3 Tam sxe. C.103. B mro6om cayyae, B o6sicHeHun Vnmoanra pedsb UET,
CKOpee BCero, 0 6eccMepTuy U 0 HOBOM sKU3HU. JlOCTOEBCKMII KOHCTATHPYET
aToT (pakT, Korga Kouia, obpamaack K KHA3IO0, IPU3HAET, HACKOJIbKO OH IIOTPA-
CEH MIMEHHO 9TUMM MBICIAMMU: «— Hem, KHA3b, Hem; s nopajcer ucnogedvio.
TI'nasnoe, mem mecmom, 20e on 2080PUM 0 Nposuderun u 0 6YOYyw,el HUIHU.
Tam ecmb 00Ha 2u-zanm-ckas mvicav!» (Jocmoescxui @. M. IlomHoe cobpa-
Hue counHennit : B 30 . JI., 1973. T. 8. C. 367). lasiee Bce CCHIIKY Ha IPOU3BEE-
H1A JIOCTOEBCKOro AAITCA 110 HTOMY M3JAHUIO, B CKOOKaX, ¢ yKa3aHUeM ToMa
VI CTPAHMUIIBL.
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nepes HUM IPEACTAeT MHOM MUP (KOTOPBIA BIIOJIHE MOKHO OBLIO
Ha3BaTb «HOBOJ JKM3HbBIO»), IIEPEIOJHEHHBIV CMBICJIA M KPACOTHI.
Ilocye msmosxkeHusa ucroBenm JVinmosmra, pacckasdymMK IIOAPOOHO
OIVICHIBAET AYXOBHOE 03apeHue KHA3A: «Imo 6bta0 8 Ileetiyapuu,
8 nepavili 200 e20 seuenus... OH pas 3auien 8 20Psl, 8 ACHHLU, COL-
HeUuHblll 0endv, U 00420 x00UA C 00HONO MYUUMEAbHON, HO HUKAK
He sonAoU,aswLerocs muicauto. [Iped Hum 6via0 6aecmaujee Hebo,
8HU3Y 03ePO0, KPY20M 20PUOHM C8eMABLU U OECKOHEUHBLU, KOMO-
pomy xoHya-xpas vem. <...> Myuuao e2o mo, ¥mo scemy 3momy
oH cogcem uydcotl. Ymo dice amMo 3a nup, Ymo i Imo 3a ecezdaus-
HUU 8eAUKUT NPABOHUK, KOMOPOMY Hem KOHYA U K KOMOPOMY
msanem ezo 0aeHo, 8cezda, ¢ camozo dememaea, U K KOMoOpPomMyYy OH
HUKAK He modcem npucmamdv» (8; 351). «BceedawHui eeauxuil
nPazdHUK» — DTO HEYTO MHOE, KAK BeYHAA KI3Hb, HAIIOJIHAIOIIIAA
[EJIBHOCTBIO ¥ CMBICJIOM MUP (& CJIeI0BATEJIbHO, M CYIIeCTBOBa-
HIE Ha 3eMJie); MUpP, B KOTOpoM MBIIIKMHA TOpas3nin OTOJIEeCKU
U CBETJIOE CUsHME, UCXOLAIINMEe M3 MHOT0 MUPA, IIJIATOHUYECKU
nneasbHOro: «Kaxcdoe ympo, — IPOJOJIIKAET PACCKa3unK, — 80C-
xrodum maxoe Jdce ceemaoe CoaHye; Kaxcdoe ympo Ha sodonade
padyza, KaxOvlll seuep CHe208aA, CAMASL 8bLCOKASL 20PA, MAM,
g0aau, Ha Kparo Hebda, 20pum NYpPnyposvim niamenem; Kaxioas
“MANEHBKASL MYWKA, KOMOPAS HCYHCHCUM 0KOAO HezO 8 2oPiuem
COAHEUHOM AYUe, 80 6CEM IMOM XOPEe YUACTNHUYA: MECTOo 3HAem
c8oe, A100uUmM e20 u cuacmausa”; Kaxicoas-mo mpasxa pacmem u
cuacmausa! M y scezo caoli nyms, u éce 3naem c8ol nymov, C nec-
HBI0O OMLOOUM U C NECHBLIO NPULOOUM; 00UH OH HUUEZO He 3Haem,
HUuez0 He moHumaem...» (8; 351—352). ITu cJioBa 3aCTaBJIAIOT
BCIIOMHUTH O MMCTUYECKOM OIIbITE MJIAJIIEro coBpeMeHHuKa Jlo-
croeBckoro B. CosioBbeBa, MCIIBITAHHOM UM B Erunre, KOTOPBIN 10B-
JIVAJ Ha CO3JaHVeE er0 COPMOJIOTMUECKO JOKTPUHBI, HaJOYKYBIIIEHN
BITOCJIECTBUY TJIYOOKMIT OTIIEYATOK Ha PYCCKUI CUMBOJIM3M.
OtxpoBenne MuIKMHY OBIJIO B COCTOAHMM I0poACcTBa (00 oco-
OBIX ONIYIIEHMAX ¥ IIPEIPACIOJOMKEHHOCTY K IyJeCHOMY HOPOIVI-
BBIX HEOJHOKPATHO TOBOPUTCA B POMAaHe), HO TaKMe «BLICOKUE»
YyBCTBa HE TOJILKO CBOVCTBEHHBI JIIOAAM HE OT MUPa CEro, «MIu-
oTaM» WJIM SIUJIENITUKAM, MX MOYKEeT UCIIbITaThb M OOBIYHBIN Ye-
JIOBEK, XOTA Obl HMUTMIMCT. MBI MMeeM B BUAY IIOpPa3UTEJIbHBIN
aBTOOMOrpacpuyecKknii SIM304 O CTPALTIHBIX MUHYTaX OMKUIAHUSA
CMEepPTH, KOTOPBIE MCIILIThIBAET IPUTOBOPEHHBIN K CMEPTHO! Kas-
HIM, HAIPAaBJAACh Ha 21adoT. OTy mcTopmio MBIIIKUH nepenaeT
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CO CJIOB caMoOro ocy:kJeHHoro: «HegOanekxe Oblia yepkross, U 8ep-
wuHa cobopa € NO30A0UEHHOMO KPblUlell ceepraLd HA APKOM
coanye. <...> omopeamsvcs He MO2 OM AYyuelu: emYy KAIAALOCD,
YMo IMmu AYUU e2o Ho8as NPupooa, ¥mo oH upe3 Mpu MUHYMbL
KaK-HUbYOds coavemces ¢ Humu...» (8; 52). Peus unmer cHOBa 0 Bed-
HOCTY, BeOb ObITMe deJioBeKa IJiA J[0OCTOEBCKOrO HEMBICJIMMO 0e3
Bepshl B 6eccmepTue: «<dmo, ecau 6vL He ymupams! — pasMbIILIAET
OACYAUMBIL. — Umo, ecau 6vL 80pomums HuU3Hb, — Kaxas bec-
Koneurnocmds! ¥V ecé amo 6vt10 6bL moe!» (8; 52). IlpumeyaTesbHO,
uyto OTKpOBEHME HANOJHAET 3€MHYIO KU3Hb CMBICJIOM: «S Obl
moz0a Kaxrcoyro MUHYMY 8 Yeasvlll 6ex odpamui, Huuezo ObL He No-
mepsaa...» (8; b2). Takum 06pa3oM, Iy Th K Bepe — II0 MHEHUIO II1Ca-
TeJs — OCYIIECTBJIAETCA HE Pa3yMoOM, a Yepes YyBCTBA.

Bo Bcakom ciryuae, HanboJiee KaTeropudeckne 1 ACHble OTBETHI
Ha MBICJIb O «HOBOJ YKU3HI» U APYTUE «BEYHbIEe» BOIIPOCHI BCTpeda-
oTca B pomaHe «Bparba KapamasoBwl». B kHure «Pycckuit mHOK»
yMUparmommii crapel; 30cuMa, HACTABIAA AJielry, BHyLIIaeT eMy
MBICJIb O BEJIMKOI TajiHe YeJIOBeYeCKOI KM3HY, O TOM, YTO 3eMHaA
JKM3Hb, HECyI[as CTpaZaHue, UMeeT COKPOBEHHBI CMBICJ. 30CHU-
Ma pacckKasblBaeT O TOM, KaK yTpara OJM3KOro dejioBeka, bpara,
B 17 jtet, HA000POT, HATIOJHMUJIA €T0 $KM3Hb CMBICJIOM, OIIpeaeJsna
€ro ’KVM3HEHHBI IIyTb, BBIOOD MOHAIIIECTBA, IIPUBOAA B IIPUMEP
kuury loea, kak 'ocnosib oTHaJsl «Ha MOTEXyY AMABOJIY» JIIOOMMO-
ro VloBa, KOTOpPHII He NMPOKJIAN UMA Boskue, korga cataHa yoma
ero nereit u crago. Co3garesb MOCTYINI TaK, II0 MHEHUIO CTapIia,
«..4MOoOBL MOABKO noxsasumsves nped camarol: “Bom umo, de-
cKam, modxcem ebimepnems cesmou mot padu mens!” Ho e mom
U geAUK0e, ¥Mmo mym matna, — 4mo MUMouUdYWUL AUK 3eMHOU
U 8eYHAA UCTNUHA CONPUKOCHYAUCD mMYm emecme. [Iped npasdoi
3emMHOM0 cogepwaemcs deticmaue geunoll npagds» (14; 265). Pac-
CyKJ1asi 0 TOM, MOYKeT Jiit VOB ObITh CYACTIMBBIM C HOBBIMU I€THMH,
ecJi OOT JIMIINJI ero IPeXKHNX, 30cuMa yTBepsxaaetT: «Ho moixcHo,
MOJMCHO: cmapoe 20pe 8eAuKot0 MAUHOU HUSHU Uero8eueckoll
nepexodum mnoOcMeneHHo 8 MUXY YMuLeHHYo padocms...»
(14; 265). Takum obpaszoM, O0BACHAETCA IPESYYBCTBYE 3OCUMEI
epen KOHUMHOM: «...HO 4Yy8Ccmayto Ha Kax0vli ocmaswulics 0eHs
MO, KAK HCUSHD MOS 3eMHAS CONPUKACAEMCS Ydice C HO8010, bec-
KOHEUHO10, HeaedoMO010, HO DAUIKO 2PAOYULET0 HCUSHDBIO. . .» (14; 265).
VI xora crapern npu3HaeT APYTYIO "KM3Hb HEBEIOMOI, OH HE MOSKET
BOCIIPMHATD €€ MHaYe, YeM KM3Hb BEYHYIO, I0BTOMY U yTBEpIKIa-
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€T, YTO «0m npeduyscmeus» HOBOV OyAyILel sKM3HN «mpenew,em
gocmopzom 0yuwa Mos, cuiem ym u padocmuo naawem cepoye...»
(14; 265). Janee, kaK M3BECTHO, U3-3a TJIETBOPHOTO AYyXa, MCXOMA-
m1ero ot rpoba crapiia, ero y4eHuk (AJjeria BO3MYIIEH U IOTPSACEH
STUM IIPOYCIIECTBYEM) IEPEKNBAET CTPAIIIHbIN LY XOBHBIN KPU3UC,
000CTpeHHbIN pa3roBopoM ¢ VIBaHoM B KabaKe, KOTZja OH 4y Thb ObLIIO
He yTpauuBaeT Bepy. Oxnako B smmusone «Kana Tasnunerickasa»
Auerra Bo3BpaliaeTcsa B KeJIbIO CTaplia B HEIIOHATHOM COCTOSHUU
VICCTYILJIEHNA, VICIIBITAB MMCTUYECKOE IIPO3PEHME. Pa3TOBAPUBAET
¢ 30CUMOI1, KOTOPBII HAIIOMMHAET €My O CMBICJE YKMU3HU U BCETO
TBopenusa. Ho 3To He ToJbKO onyIlieHnsa AJjemyu — Begb oTel Ilan-
cuil, HAXOOUBIINMIICA TaM IPU YTEHUM BCJIYX MOJUTBBI O II€PBOM
uyne Mucyca B Kane Iasnmieiickoit, TosKe 3aMeTUJ, «4MO C 1OHO-
wel Ymo-mo caAyuusocs cmparnnoe» (14; 327). B sTo MraoBeHue
BOCTOpra, dKcTasza AuJellle IOKasaJsioch, «kak 06YO0mo Humu omo
acexr aMux 6ecUUCAeHHBLL MUPO8 DOHUUL COUWAUCH PA3OM 8 0Y-
we ez20, U OHA 8CA Mpenemand, “conpuracaicst MUPAM UHbLM >
(14; 328). HezabbiBaeMblii MUT DKCTa3a, KOTOPBI OCTABUJ y HETO
oTHeuaToOK HaBcerga: «Kmo-mo nocemua, — yTBepikIaJ MIOTOM
Auneria, — moto 0Oywy 6 mom uac» (14; 328). 3gece TosKe He HaeTcA
OIycaHMe 3TUX «MHBIX MUPOB», XOTA AJiellla, BEpPHBI II0CJIe0Ba-
TeJb IOy4YeHMs 30CUMBI ¥ XpUCTa, Jajiee OTHECEeTCA K «MUpaM
MHBIM» KaK K KOHKPETHOM U JefiICTBUTEJIBLHOM peaJsbHOCTH. B «Pe-
4y y KaMHfA», IPOM3HOCKUMOI IIpM IIOXOpoHax Vo, Ha TeMy
«BEYHON aMATU» MEPTBBIM AJellla oTBedYaeT Ha Bomnpoc Kousm mo
IIOBOJlY BOCKpPeCEeHUA U3 MepTBbIX: «— HenpemenHno goccmarem,
HenpemenHo Yyeuodum u eeceno, padocmHo paccradxicem 0pyz 0py-
2y 8cé, 4mo 0blL0, — NOAYCMEACDH, NOAY 8 80CMOP2e OMEEMUN
Anewa» (15; 197). IlpaBna, Jerkyo yJbIOKy AJIeIny MOYKHO MHTep-
IPeTUPOBATh KaK COMHEHNA repos (MJIM CaMOTo aBTOpa) O TOM, YTO
HOBad IIOCMEPTHAA KU3Hb OyIeT TaKOIl Ke peaJsbHOM, KaK KaHOHU-
YeCKOe XPUCTUAHCTBO OOBIYHO YTBEPIKIAET.

Penop Cosory0 pasmesnseT MbICIb JJOCTOEBCKOTO O TOM, UTO 3a-
rpobHadA KM3HB MMeeT CMbICJ. Ero B3IIANbI, OLHAKO, COBEPIIIEHHO
IIPOTYBOIIOJIOKHBI ITO3UIIUY €T0 3HAMEHUTOTO IpPeIleCcTBEeHHIKA.
Coutoryd mpakTuuecKu He pas3MBIILIAET 0 KOHKPETHOM BOILJIOIIE-
HIM HOBOJM IIOCMEPTHOM *KM3HM, HO OH HE COMHEBaeTCsa B TOM, UTO
3arpoOHadA KM3Hb HEe MOJKeT OBIThb XYiKe SKU3HM Ha 3eMJle, TIe
TOpsKecTByeT 3J10. B otsimume ot JlocTOEBCKOro, BOCIPUHABIIIETO
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CMepTb KaK HEYTO Hecylllee CMBICJ deJsioBeduecKoMy ObiTmio, Co-
JIory0 IIOHMMAeT, 4TO CMEePTh OCBOOOYKIAET YeJIOBEKA, IIOCKOJIbKY
JIMIIAET ero BCEro MaTEPMAJIbHOTO M HECOBEPIIIEHHOTO, IIPUCYIIIETO
B Mupe. Cojlory0 gyaJMcTUHeCcKy pasrpaHMYyBaeT 3€MHOE 3JI0 OT
ZLyXOBHOTO 100pa, BOBMOYKHOTO TOJIBKO B MMpax MHBIX. Ilepexo-
I OT IlecCUMM3Ma ¥ JIeKaJleHTCTBa K II03UTMBHON usocoduy,
CMMBOJIMYECKOMY MUCTUIIM3MY, OH MCXOOUT, II0 HallleMy MHEHUIO,
U3 AyaJMCTUYECKO KOHLEIIMM KaTapoB. OTO y4eHMe pPacIiipo-
CTPAHAJIO AYAJVCTUYIECKNI B3MJIAL Ha MU, OCHOBBIBAACh Ha ABYX
QHTarOHMYECKUX NPUHIMIIAX: K00po 1 3710, CBET U TeHb: «[Io nped-
CMaBACHUAM KAMAPO8, UCMOPUL MuUpa npedcmasasem cobou
60pb6Y 08Yx 8paNcOYOUUL OYxrosHblx Hauar. [Tepsunurbim U eey-
HBLM KAMAPDL CUUMAAU CEEMA0E HAUAAO, NEPCOHUPUYUPOBAHHOE
8 obpase Hawezo Bcesviwunezo. Emy npomusocmoum Hauano
MUPOBO2O 340 — KHA3L MUupa cezo, Rex mundi. dmom demuype,
KOMOPO20 Kamaps. omodcdecmensau ¢ Jroyugepom u camarnoti,
asasemcs codamenem MamepuUaLbHOZ0 MUPA U naomu. Vimozom
9M020 NPOMUB0OOPCMEA, CO2AACHO 8ePOBAHUAM KAMAPOS, 6Yydem
nobeda ceemaozo 0Yroernozo HAUAAA HAO MEMHBLM MAMEPUALL-
HbLM U MpeobdpadcerHue mupa, xozda 340 6ydem OKOHUAMEALHO
Yynpa3oreno».

Kak oTpaskarmoTca 5T IyaJycTUHecKye THOCTMKO-MaHMXel-
ckue uneu B TBopuectBe Cosoryba?

B ero nmos3un, nbecax, poMaHax ¥ paccKa3ax HEOJHOKPATHO IT0B-
TOpseTcsA e CMepTH, 0cBoDoKAatoIelt ot ku3Hu. IleHTpaspHOE
MEeCTO 3aHMMAIOT PACCKa3bl 0 AeTAX. HacTo MaIbunKy J06pOBOJIBHO
CXOIAT C yMa UJIM KOHYAIOT KU3Hb caMOyOuiicTBOM, YTOOBI TOJIBKO
He 3kuTb. [letn B mpo3e CoJtory6a 0OBIYHO HE IPMBBIKAIOT K 3€MHOM
SKVIBHM U JOOPOBOJIBHO ITOKMIAIOT «3JI0¥ M JIOMKHBIN MIP», OCTABJIEH-
HbII BoroMm, B KOTOpPOM, 110 MHEHMIO IIJCATEJIA, TOPXKECTBYIOT CUJIbI
3Ja. CMMBOJI «yTeIINTEJbHOM CMEPTH» OTPaskaeTcsd B paccKasax,
KOTOpble yBUAeJu cBeT B ceHTAOpe 1904 r. B cOopuuke «iKaso
cmepTy». ITo cpaBHEHMIO ¢ IIEPBBIM COOPHMKOM pacckas3oB «TeHn»,
ofb1riee Oe3yMmue Iepeji CTPAIIHOM CMEPTBIO ZleTell ¥ ITOAPOCTKOB
yCTyIIaeT MEeCTO BeCbMa «yTeIlNTeJbHOM» cMepTi. MuTa ocBoO0MK-
JlaeTcs OT f7ja 3eMHOJ MaMATHM, YBUJEB BHOBb CMEPTH B PaccKase
«Yremenue». B «Kpacore» rmaBHaa repouHsa Ejena, norpyskenHas
B MBICJIM O KPacOTe CBOETO TeJa M He HAaXOJsA COOTBETCTBUSA ITOI

4 Cm.: URL: http://ruwikipedia.org/wiki/Kartapst
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KpacoTe B OKPYIKAIIIEM MUpPEe, KOHYAET KU3Hb CaMOyOMIICTBOM.
ObpamiaeT Ha ceba BHUMaHMe ITyOMHO U 3KeCTOKOCTBIO TEMEI pac-
CKa3, Ha3BaHHBIN 0 3aryaBuio cOopHnka «sKaso cmeptu». Tepon,
Koma I'nebos 1 Bana 3eJsieHeB, BOIJIOIIAIOT COOTBETCTBEHHO AOOPO
u 3J10. OnuHOKMII 1 37011, Bausa cobnasusaeT Koo MbICJIBLIO 0 cMEpP-
Tn. Yoenus Koo B HEOOXOOMMOCTH MOKOHYUTE ¢ c0DO0Il, pa3Bep-
HYB IIepeJl HUM HACTOAIIYIO U yOEIUTEJbHYIO allOJIOTUIO0 CMEPTH,
Bamns, kazaJjoch Obl, naeaan3nuPyeT «MUPBI MHbIE». «Bans xreaaua
U cmepmsv, U 3a2pobHYI0 HU3HL. <...> Hem wna 3emae nodpyeu
O6osee 8ePHOU U HeHCHOU, uem cmepms. VM ecau cmpauwHo 2100am
UM CMEePMU, MO He 3HA0M OHU, YIMO OHA-MO U eCMb UCTNUHHASA
U 8eyHas, Ha8eKU Heu3dmeHHas HU3Hb. Vol 06pa3 6vimus obe-
w,aem oHa — U He obmarem. Y ona-mo He obmanem»’. Cosoryd
TaKKe He YTOYHSET, B YeM 3aKJIIOUaeTCsA 3arpoOHasA $KU3Hb, HO
B JII060OM Cilydae [jaeT MOHATh, YTO OHA OyZeT He XyJKe, UeM KU3Hb
Ha 3eMJIe, HalloJTHeHHO cTpananneM. Obsacuus Kose, uTo He cTouT
6osaThea cmepTu, Bansa yTBepikaaeT: «<9mo y Hac, Ha 3emae MoLb-
KO cmepmsb, Mol 8ce ymupaem, — mam Hem cmepmu» (C. 310). Kaxr
TOJIBKO OCBOOOAUIIILCS OT TeJa, CHMMEIIb II0aBJasdmollee Teda ma-
TepraJbHOe, TOTAa [I0YyBCTBYeIlb ceba cBobogHbIM: «<Bom y mebsa
meneps meao, — npogoskaer Baua. — Om Hezo MYKU CKOADKO.
Ob6pescews — 604vHO. A mam HUuezo amozo He 6ydem. Teao ceu-
Hem, Ha Y¥mo oHo? Bydewd c80000H LI, — U HUKMO Mmebs He 803b-
mem. <...> 3decv Ha at00ell cmompuws — 00HOMY 3a8U0YeULd,
0pyz020 Jcaneewn, — ece cepoye 8 3ano3ax. Tam Huuezo IMo20
nem» (C. 310).

HeomnnaTounyeckne uaen (IpUCyLiye B [IeJI0M TBOPYECTBY pPycC-
CKMX CUMBOJIVICTOB, HO 0c000 oKparneHHble y Cosoryba) cBA3aHbI
u ¢ pustocoduert Katapos. [[J1s KaTapoB TeJecHoe (MU MaTepuaIb-
HO€) — 3TO BCETO JIUIIIb TEMHBIN CO(PM3M, IPENATCTBYIOIINI IYTh
K CITaCEHUIO.

Crpamnyio 1 6e300pa3HyI0 Ae/ICTBUTEIbHOCTD YeJIOBEK HE MO-
JKeT M3MeHUTh: «[Jocmpoumdsd dHcu3ns no udeasam 0od6pa U Kpa-

comwt! C amumu 4100bmuU U ¢ amum meaom! — zopvko dymaara
Eaena (B paccrasze «Kpacora». — X. A. I1.). — Hegosmodcno!» Ilo-
STOMY I'€POMHA PeIlaeT MOKOHYUTB cODOIL «...U KAK MOAbKO e20

> Cono2y6 d. Tsrakesible CHBL : pOMaH ; pacckassl. JI. : XygoskecTs. uT., 1990.
C. 312. Jasiee mocJjie MTATHI II0 JAHHOMY M3AaHMI0 OyleT yka3aH HOMep cTpa-
HUIIBI B CKOOKaX.
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notiméwdv (Mup. — X. A. 1), max u ysuduwsd, ¥mo on He 0oadiceH
65iMb, NOMOMY MO OH AeHCUM 8 NOPOKe U 80 34e. Hado 06peus e2o
Ha Ka3Hb, — u cebs ¢ Humu» (C. 292). Victunnoe ObiTie aiia Cojory-
6a BO3MOYKHO TOJIBKO B OTPEYEHMN OT MaTEePUaIbHOTO, TeJa U BCeil
JKM3HMY, TasKe KPacoThl, BeIb JIIOAY €€ He IOHMMAIOT, a 3aTPA3HAIT
Y OTIOIILJISIOT €€ COKPOBEHHBI CMbICJI CBOEI IOPOYHOI $KU3HBIO.

BoJie3HEeHHBIN ITECCUMU3M IIPYU CTOJKHOBEHUU C JKUBHBIO IPU-
BOAUT IMUCATEJA-CUMBOJIMICTA K JKEJIAaHUI0 CMepPTH. B 3TOM cMbIcsie
[IOKa3aTeJIbHbI CJIOBA 3aKPEyKEeBCKOro, KPUTMKa — COBPEMEHHUKA
Cogoryba: «Heobbiuatino ceemaslii udeasusdm, npu CMoAKHO8EHUU
C JHCU3HDI0, 8bLPOOUALCA 8 00Le3HEHHDBLU NecCUMU3M — CAusHUe
amux 08Yxr NPOMUBONOAOHHBLL HANPABACHUL Ae2A0 8 OCHO8Y
meopuecmsa Coaozyba»'. IlobexgaeT, 0gHAKO, [TECCUMUBM, [10D-
TOMY IIOST HAaXONUT €QVHCTBEHHBIN BBIXOJ M COOCTBEHHOE cIiace-
Hye B cMmepTn. Caenysa Illonenrayapy, s#cpeyy «pesusuu cmepmu,
KOMOPbBLU 8blLACHUN 8eaukOe 3HAYeHUe, padocmdb U Kpacomy,
KOMOPble OMKPHLEAOMCA 8 CMEPMU, U 0CO0eHHOo seauryto Tatiny
cmepmu, KOmopas ecms 8 CYuHocmu sewnas Hudnsv»®, Cosoryo
IIPHUIIIEJ K BBIBOAY, UTO TOJIBKO YEPE3 CMEPTh KaK CUMBOJI BEYHOCTU
BO3MO3KHO criacenue’. Hazio ckasaThb, 4TO OH MOAPa3yMeBaeT JIUIIb
IYXOBHOE BOCKPECEHIE, CIIOCOOHOE MCTPEeOUTH I'PsA3b U OYMCTUTH
OyIIy, crejiaB ee O0KEeCTBEHHOI U ITpeKpacHoil. [loHMMmanne Boc-
KpeceHIs KaK OCYII[eCTBJIEHNE IIepecesieHIs Y1l COBCEM He yIOB-
snerBopsaino Cosory6a.

Bocxumiasacs yuernmem Hurtiiie o Beesennoit Costory6 3anHTE-
pecoBaJica uzeeil «BeYHOr0 BO3BPAIEHU»’, KOTOPYIO HEMEI[KUIA
¢pusocod BeIpas3ny ycTaMu 3apaTyCTPhl U OTPAMKEHHO B CJIOBAX,
KOTOpbIe TOBOPAT 3apaTycTpe ero 3sepu: «Bce udem, ace 8038pa-

b Baxpescescxutl A. Ilogmonne. Ilcuxosornyeckne napaJsenan . JJocToes-
ckuit, Jleounn Aunpees, @enop Cosory6, Jles Illecros, Anekceit Pemnsos,
Mwnxana ITantioxoB. Knes : V3g. skypH. «VIckyccTBO 1 nedaTHoe AeJso», 1911,
C.41.

"Tawm sxe. C. 44.

8 Tam sxe. C. 47.

9 Tam »xe. C.53.

10 Cwm.: lenucosa M. B. MoTus «Be4HOro Bo3Bpalneuus» B aupnure P. Coso-
ry6a // IlpoGsiembl 3BOJIOIMY PYCCKOIT auTepaTypbl XX BeKa : MaTepuaJibl
MeXKBY3. Hayd. KoH(. M., 2002. Brim. 7. C. 52—56. ITokassiBas BausaHue Hure
Ha CoJjory6a, JleHncoBa IPUBOAUT HECKOJIBKO IIPMMEPOB O TOM, KAK MOTUB ITe-
pecesenns gy gacto 3By4ut B aupuke Cosoryba.
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w,aemcs; 8euHo gpawaemcs xoaeco 0vimus. Bece ymupaem, ece
8H08b pacysemaem, geyHo Oexcum 200 6vbimus. Bce nozubaem,
8ce 8H08b YCMPOUMCS; 8eUHO CMPOUMCS Mmom xHce 0om bvimus»'.
Bocnpnanmasa BeesleHHYI0 KaK HEKMIT Xxaoc 6e3 HadaJia 11 KOHETHOI
1IeJIy, COCTABJIEHHYI M3 KOMOMHAIIMM CUJI, Pa3BepPTHIBAIOLINX-
ca B OeckoHeuHylo Lenb, Humire roBoput o6 muee OGeccmepTnd,
BOCXOAAIIEN K IpobJieMe «BeYHOTO BO3BpallleHMA». JJaHHAA muues
NPUMBIKAeT K JAPEBHEMINVM KYJbTypPaM U MHIOEBPOIIECKOI MU-
doJiorum, KOTOpble BEPUJIM B CYIIECTBOBaHME OECKOHEYHON I[enu
nepegororiennii'?. B mossun Cosoryba yacTo BeTpedaeTcs obpas
CMepPT-0CBOOOIUTENbHUIIBI, COIIOCTABJIEHHBI ¢ MOTMBOM BEYHOT'O
BozBpaIeHua. Cosoryd npeHeOperaeT XpUCTHMAHCKO Uaeeil BOC-
KpeceHNs, b0 3TO 03Ha4YAeT AJIA HETO IPOAJIUTD CTpajaHye ObITIA.
VImenHO moaTOMy IOST yTBepsknaeT: «f sockpecenvbs He xouy,
U mne coscem He Hado pas, — He oneuanrocs, ymupas, ¥ nuxkyoa
s He 83aeuy»'s.

Karapwl Tosxe Bepumisy B IEPEBOILJIOLIEHMe VI, KOTZa AyIIIe
yZaeTcsA BBIPBAThCA U3 MaTepMUaJbHOTO MUpa U Bo3HeCTU no Oec-
njoTHoro pasd. OcBoboKAeHMe OT HYKJIA [1€PEBOILJIOLEHNI JOCTI-
raeTcs IyTeM acKeTUYeCKOM *KIU3HM, BHe OOLIEHNUS C IIOPOYHBIM
mupoM. Takum obpasom, CoJsory0d ocraeTcsa Ha AyaJsMCTUYECKON
IO3NIIMYM KAaTapoB, BeAb WMCKYILJIEHVE JJIA HEro BO3MOXKHO JIMIIb
yepes MeUTy MJIM ICKYCCTBO.

3emnoii Pait nau zemuoit An?

Kak OblIO yHIOMAHYTO BBIIIE, cTapel] 3ocuMa JJoCTOEBCKOTo
HE TOJIBKO CUMTAEeT, YTO 3eMHaA KMU3Hb MMeeT DOJIbIIIOe 3HaUYeHNe,
HO AJIsI HETO caMa deJioBedecKas 3KMU3Hb ecThb pail. Ilocie morepu
Oparta u pacckaza 00 uctopuu JloBa 3ocuMa OCTaBJIAET CIYKOY,
packauBaeTcs U YyBCTBYeT cebs BMHOBATBIM IIepe]] IPOTUBHUKOM
Ha MOeJMHKEe, KOTZa eMy OTKPbLIOCh, UYTO JKU3Hb ecTh pait: «loc-
no0a, — 80CKAUKHYA S 80PY2 oM 8cezo cepdya, — nocmompume
KPpyYyzom Ha 0apvbl 6odcuu: Hebo sicHoe, 8030Yx UUCMbBLU, MPABKA
HeHHa, <...> MOoAbKO MbL 00HU 6e300%HCHBLE U 2AYNble U He NOHU-

! Huywe @. Tak roBopus 3aparycrpa // Huywe &. ITo Ty cTopory nobpa
u 3Ja : counHenus. M., 2000. C. 468—469.

12 Tenucoea M. B. MoTuB «Be4HOro Bo3BpaleHusa» B aupuke . Cosoryoa.
C.53.

13 Tam 2xe. C. 54.
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Maem, 4mo Hu3nsv ecms patl, ubo CMoOUM MOALKO HAM 3AX0OMemd
NOHAMD, U MOMUAC dHe OH HAacmaHem 80 cell Kpacome cgoell...»
(14; 272). 9Ty MBICJIb HAIIOMHMJI 30cuMe Oiarogeresib Muxan, Korga
OH He pellaeTcs CaThCA II0CJIe CoBepIIeHna youiicTa: «dmo i#cudHs
ecmsw patl, — roBoput Muxanis 3ocume, — 06 amom 2 0a8HO Yyoice
oywmato. <...> Pai, z080pum, 8 Kaxi#00m U3 HAC 3amaeH, 80m OH me-
neps U 80 MHe Kpoemcs (OH UMeeT B BUAY BO3MOXKHOCTb PACKPBITh
CBOI0 TaiiHy, uTo OH yoOmitna. — X. A. V), u, 3axouy, 3asmpa dHce
Hacmanem oH 04 MeHs 8 camom Oene U Yice HA 8CHO MO0 HCUSHD>
(14; 275). ITpumeyaTe bHO, YTO MMEHHO OOTaThIll TAMHCTBEHHLIN I10-
CeTUTEJb PACKPbLI 30CKUMe, KOTZIa HaCTaHeT ClIaceHle YeJI0BedYeCcTBa
u ITaperBo Boskue craHeT peaJbHOCTEBIO, Benb Muxani yBepeH, 4YToO
6parcTBO OyZeT, HO TOJIBKO KOIZia HACTYIIUT «nepuod ueaoseieckozo
yenuzenusa» (14; 275). 3ocuMa naJjblile n3JjaraeT IoydeHue o Oparc-
TBE, 0 criaceHny Pocenn 1 Mupa, o Ji00BU K BCEMY 3eMHOMY 4.

Mpsr ysxe BeiAcHMIM, 9TO y Costory0a coBceM Apyroil B3MJIAL HA
npobJsieMy cMbIcsa 3eMHOI sku3HMU. OH OTpUIlaeT 3eMHYIO SKU3Hb,
BOCIPUHIMMAA CMEPTH KAaK CIIaceHMe MJM OCBOOOXKIEHME OT MaTe-
PpMaJIbHBIX MYK. OTO fAPKO BBIPA’KEHO B paccKasdax 0 AeTAx . 3J10
paspyllaeT OOCTOMHCTBA (YMCTOTY, HEBUHHOCTH), CBOVCTBEHHBIE
neraM. Muorue repou Cosiory0a, OTBEPrHYThIE KMU3HBIO, My4arOT-
cA M MITYT el HoBoe omnpaBraHue. HekoTopble yTellleHye HaXOAAT
B MeuTe (monobHo I'pumnke B pacckaze «Meuta Ha KaMHAX») MJIN
IIPOCTO CO3ZIAI0T CBOIO «BOJIIIEOHYIO, IPEKPACHYIO» CTPaHY, KaK Ma-
JeHbKuit oot Jlesbka, puiocog Carra Kopabaes, yunrtens Jlorus,
yueHsblit Tpuponos.

Vlcropna TpuponoBa B paiickoli eTcKoii KosoHuy (pomas «Kar-
JIYI KPOBM») HAIIOMMHAEeT 3IM30k craceHusa MbimkyeeiM Mapn.

" VI neosorndeckas mporpamMma S0CUMbI B35Ta, B 6OJIBILION CTEIIEH N, U3 T10-
y4eHnsa cBATOro TmxoHa 3amoHckoro o CnacerHun. JJoctoeBckoro ocobo mpu-
BJIEKAJIO, 4YTO JIF0O0Bb, IPONIOBeiyeMasi 3aOHCKMM, OXBaTbIBaJIa BCE CJION 00-
I11IeCTBa, BCE BO3PACTHI M XapaKTepPhl, lIeHNJIa YeJIOBeKa, CIIAaCEHHOT0 BO XpUCTe.
B mucemax n B «JJHeBHUKe nucaTesd» JJoCTOeBCKMI HEOJHOKPATHO BbICKa3bI-
BaeT BO3BBIIIEHHBIE CJIOBA O CBOEM BOCTOpPre K 3agoHckomy. OH numrert: «Xouy
evicmasums 80 emopol mosecmu (“BparreB Kapamaszsoeeix”.— X. A.J.)
eaasnol pueypoll Tuxona 3adoncko020, KOHeuHO, MO0 OPY2UM UMEHEM...
aBoCd 8bL8edY 8eAUUABY0, NOAOHCUMENLHYTO, C8AMYO Puypy... I Huuezo He
co3dam (H08020), @ MOABLKO 8bLcmasato Oelicmeumenvrozo Tuxona, Komopozo
A NPUHAN 8 c8oe cepOdye 0asHo ¢ gocmopzom» (29; 118).

5 MBI BbIIlle COCPENOTOUMIINCH HAa TPAKTOBKE CMEPTH, U3JI0KEHHOI B He-
KOTOPBIX PaccKa3ax.
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Boamosxno, Cosoryd Haxommica mon BAMAHMEM poMaHa «VIamoT»,
XOTs HAC MHTEPECYET 3/IeCh HE CTOJIBKO COIIOCTAaBUTEJIbHBIN aHAJIN3
POMaHOB, CKOJIBKO Pa3HbBI CMBICJ, CKPBITBIN 3a JaHHBIMMU DIIN30-
mamu. JocroeBckuii u Cosory0 IOKa3bIBAIOT AeTell KaK HOCUTeJein
IIePBO3JAaHHOI YMCTOTHI, 00KeCTBEHHOr0 1 6J1aroro Ha4yaJja B 4eJio-
Beke. PacckasbiBasd 0 CBOEM IPOIILJIOM, IIPOYKUTOM B IITBEMI[APCKOI
ZIepeBHe, MbIIIKNMH pacKkpbIiBaeT uctopuio Mapu, 060pBaHHOI 1 ro-
JIOIHOI NeBYIIKM, OTBEPTHYTON OOIIIECTBOM, IIEPKOBBIO U IITKOJION
(1, 94TO ellle cTpAaIIHEN, CBOEl MaTepPbI0), HO KOTOPYIO ITOHMMAIOT
MBITIKMH U IeTH, OCY KA HEOITPaBAaHO KeCTOKOoe ITI0BeJIeHVIe JKI-
TeJiell TocesIKa ¥ MaTepy II0 OTHOIIEHN!O K Hell. HakoHeIl-To KTo-To
ee Mo IepIKUBaeT, 3aD0TUTCA 0 Hell, IOKPOBUTEJLCTBYET, YBAYKAET
ee deJIOBEUECKOe JOCTOMHCTBO. Buaromapsa 06JiaroTBOpHOMY BO3-
mevicTBui0 MBIIIKMHA OeTy IIPOBOKaroT rpod Mapwm B mocsienHmin
OyTh, YXa'KMBAIOT 32 ee MOruJakoit: «C mex nop mozuaka Mapu
NOCMOAHHO NOUUMANACH OembMU: OHU YOUPaArom ee Kaxr0vli 200
ygemamu, oocaduau kpyzom posamu» (8; 63). He mneanmanpys ne-
Teil (Korga-To OpocaBmux kamHM B Mapn), JJocTOeBCKUII ITOKa3bI-
BaeT AYXOBHYIO YNCTOTY AETCKON AYIIM B MUPE, TE€ TOPIKECTBYIOT
pas3Bpar 1 HOIIJIOCTb, 0COOEHHO CPEeAY B3POCIbIX, C KOTOPbIMIM KHSI-
310 TAKeJ0. JJoCcTOeBCKUI ITOYepKUBaeT 3HAYEeHNEe IIOHATU «JIF0-
00BBb», «OT3BIBUMBOCTb», «Ho0poTar. Baarogapa sTomy paske Mapnu
nprobpeTaeT HOJIBIIION CMBICT B KOHTEKCTE POMaHa.

B pomane «Kansm xpoBu» Cosioryb ommchiBaeT paiickoe mMec-
TO B JIECY, I/le TIOCEJIsIeTCA YYEeHbIN-aJxuMuk TpUpomoB u rae oH
co3aeT KOJIOHMIO «KPOTKUX» JeTel, SKMUBYIIUX B UIAUJJINYEC-
Koii aTMocdepe. 3a mpeaesaMy KOJOHUM »KMU3Hb HeCIIpaBeIJnBa
¥ CTpalllHa, B UTOre OHA paspyluaeT rapmoHuio. Kax u JlocroeBc-
kuit, Costoryd LIeHUT OYIIEBHYIO YMCTOTY HETCTBA, OOHAKO He Be-
PUT B BOBMOKHOCTBb 3eMHOr0 pas. BemomumMm, uto «Kamau KpoBm»
ABJIAIOTCA YacThIO Tpuiornu «TBopumad serenna». Cosoryb noka-
3bIBaeT O4YEePeJHOM pa3, KaK MUP, HECOBEPILIEHHBIN U IIOPOYHBIN,
paspylaer MepBO3JAHHYI 4YMCTOTY, yOmBaer kpacory. B cra-
The «O cMMBOJIM3ME» OH 'OBOPUT, UTO B MUPE €CTh IIPEKpPAaCHOE,

6 Sromy mpormBonocraBiferca upeannsauna JoH-Kuxora ByJsbrapHoit
AJpIioHCHL, TpeBpaTyB ee B KpacaBuily JynbcuHero. JlaHHAA MBICIb OTpaska-
eTcs IPaKTUYeCKM Ha IPOTAMKeHun Bcero TBopuecTBa Cosoryda. IToaT-cum-
BOJIMCT BOCCO3Ja€eT MUP MEYTHI, MJIV UIeaJbHbI, KOTOPOrO HET, HO KOTOPBI
IOJI’KEH CYIIeCTBOBATb.
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HO MHOTO ¥ OTBPaTUTEJbHOT0, YTO HaJJ0 HEHABU/IETh BCEMM CUJIAMIL.
He Hazo 100MTh KM3Hb TaK, KaK OHA €CThb, BeIb HEOOXOOUMO ee
n3MeHUTb. OcBOOOKAeHME OT MYK 3€MHBIX BO3MOYKHO JIMIIIBb Yepes
nckycctBo'. B koneunom cuete, Cosoryd ncrnosenyet puirocoduio
nmeccuMuaMa, 100 «TBOpMMAadA JeTeHZa» eCTh TO, YTO He CYIIecT-
ByeT. OH BBICTYIIAeT B POJIM CO3IATeEJIA JIETEHABI 1 BOILJIOIIAET ee
(BpI3BaB 00pPa3bl BEYHON KPacoThI), HO, II0 CpaBHEHMIO ¢ BJiokoM
¥ MJIQ VMM CUMBOJIMCTaMM, He oKa3bsIiBaeT o0pa3 Codunm gepes
CUIMBOJIBI, & COBEPIIIEHHO IIPOTYMBOIOJIOMKHO: KaK HECOBEPIIIEHHBIN
MUp yOuBaeT Kpacory.

3akJoJyeHue

CormocTaBuB pas3Hble B3MVIAALL Ha $KMU3Hb, ObITHE, CMEPTH U Dec-
cmeptne y HocroeBckoro u CoJgoryba, mbl Buaum, 4To JocToeB-
CKMIL, IpU3HABasA CYII[ECTBOBAHME 3JIa M HECIPABEAJIMBOCTI B DTOM
MMupe, BOCIPMHMMAET €e KaK HEeUYTO I[IPEVCIIOJIHEHHOE CMBICJIA,
OMpPasiCh HA OMBIT IIPABOCJIABHOTO XPUCTUAHNHA, B TO BpEMSA KaK
Coutory6 He mpeofosieBaeT AUXOTOMUIO CBeTa (MHOM MUP) U ThMBI
(3emMHoOI1 azr), oOCcTaBasACh Ha MTO3UIMY HEOILJIATOHMKOB, THOCTUYECKO-
ro MaHUXENCTBA KaTapoB U BUAsA KaK e JMHCTBEHHBIN Iy Th K Criace-
HJIO OCBODOOINTENBHYIO CMEDPTE.

7 Cm.: URL: http://sologub.narod.ru/texts/articles _osimvolisme.htm
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DOSTOEVSKY AND THE DEATH PENALTY

1. A philosophical rejection of capital punishment?

Never, to my knowledge, has any philosopher as
a philosopher, in his or her own strictly and systemati-
cally philosophical discourse, never has any philosophy
as such contested the legitimacy of the death penalty.
From Plato to Hegel, from Rousseau to Kant (who was
undoubtedly the most rigorous of them all), they ex-
pressly, each in his own way, and sometimes not with-
out much hand-wringing (Rousseau), took a stand for
the death penalty. [...] Those who maintained a public
discourse against the death penalty never did so, to my
knowledge — and this is my provisional hypothesis — in
a strictly philosophical way!.

With these words, Derrida pointed out the absence of a philo-
sophical argument against the death penalty, and emphasized the
need to construct a philosophical basis that would provide an un-
deviating and non-negotiable rejection of the right to take human
life for whatever reason. According to Derrida, many philosophers
and writers who dealt with the subject traditionally expressed
their repugnance for the execution as such. Thus, they evaded
the difficulty of rejecting the death penalty from an ethical, philo-
sophical point of view, i. e. they evaded renouncing it in principle.
Many other respectable thinkers and intellectuals, from Plato to
Kant, associated the desire for capital punishment with human
nature as such, considering it a consequence of the human wish
for spiritual elevation beyond and in spite of death. In other words,

! Derrida J., Roudinesco E. For What Tomorrow : a dialogue / transl. by
J. Fort. Stanford (Ca) : Stanford University Press, 2004. P. 146—147. See also:
Deconstruction and the Possibility of Justice / ed. by D. Cornell, M. Rosenfeld,
D. Carlson. New York : Routledge, 1992.
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according to Derrida, philosophers either condemned the death
penalty simply because of the inhumane procedure of execution,
or accepted it through theological-political reasoning. Refutations
of capital punishment, Derrida argues, have been vulnerable on
several grounds:

(1) The utilitarian approach to the problem, deriving from
Beccaria, was successfully vitiated (by Kant) and so ultimately led
to the final acceptance of execution.

(2) Linking laws against capital punishment with national
legislations and human values during peaceful times countermands
their observance in case of war.

(3) A lax and philosophically poorly substantiated demand for
the «right to life» which — given the terms of «genocide» and
«crime against mankind» — becomes problematic.

One of the main opponents of capital punishment in Russia was
Fyodor Mikhailovich Dostoevsky. The way Dostoevsky analyzes
and rejects the death penalty appears to be exceptional, rendering
his denunciation especially intriguing and important. Although
a first reading of the passages in which he condemns capital pun-
ishment suggest the familiar rejection of execution as such, as had
already been done by Victor Hugo in his Le dernier jour d’un con-
damné, one can also detect a deeper engagement with the question
of the ethical acceptability of the death penalty — a pursuit befit-
ting a more substantial religious-philosophical approach. It’s worth
emphasizing that Dostoevsky seems to reject the death penalty
by deriving his argument from an onto-theological perspective,
which served others for exactly the opposite purpose? Dostoevsky
may thus represent an exception to Derrida’s pronouncement.
He seems to have preferred a moral way of thinking about capital

2 Kant, for example, also preferred an ontological approach instead of
a sociological argumentation. However, by defending the virtue of human ac-
tions, he came to the conclusion that the punishment should be proportional
to the crime, i. e. that a murderer should be executed. In other words, Kant
accepted the death penalty as a means of respecting the human dignity of the
criminal. About death penalty in Western philosophical tradition, see: «<Hat er
gemordet, so muB} er sterben» : Klassiker der Philosophie zur Todesstrafe /
hrsg. von H.-J. Pieper. Bonn: DenkMal Verlag, 2003; MegivernJ. J. The
Death Penalty : an historical and theological survey. New Jersey : Paulist
Press, 1997; Gegen Folter und Todesstrafe : aufkldrerischer Diskurs und
europdische Literatur vom 18. Jahrhundert bis zur Gegenwart / hrsg. von
C. H. Jacobs. Frankfurt a. M. : Peter Lang, 2007.
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punishment, avoiding his contemporaries’ social argumentation
and paving the path for his Russian successors’ religious-philo-
sophical reasoning, as found for example in the philosophy of Ni-
kolaj Berdyaev and Vladimir Solov’ev.

After his return from exile in Siberia (1849-1859), having
turned against his earlier flirtation with socialist ideas, Dostoevsky
consistently denied any attempts to reduce crime to sociological
explanations. Against the notion of sociological or environmental
factors, which was adopted by all progressive Russian circles of
the mid 19th century, he upheld freedom of the will as the main
determinant of human behavior. In all his books, in which he at-
tempted different explanations of crime?, he never ascribed crime
to social pressures. Everywhere in the Dostoevskian universe
crime is due to free will, to a wrong understanding of freedom and
to man’s need to explore and to prove his own independence®.

Already in Notes from the Underground (1864) the narrator
appears to equate human nature with freedom of will, even if
freedom of will would mean privation and self-harm. Instead
of a socio-economic explanation of crime, Dostoevsky offered
a psychological one: free will leads man often to an almost suicidal
contempt for the law — a contempt which arises from the wish to
revolt, despite and beyond any kind of personal interest.?

Attempts to ascribe crime to social injustice or lack of educa-
tion angered Dostoevsky. Characteristic in this context is a dispute
between Dostoevsky and Belinsky, as quoted in A Writer’s Diary
of 1873. There, in his reminiscences about his early mentor, Dosto-
evsky remembers how Belinsky tried to convince him that man

3 Especially in The House of the Dead (1861-1862), Crime and Punishment
(1866—1867), Demons (1871—1872) and The Brothers Karamazov (1879—1880).

* Nikolaj Berdyaev gives a most detailed presentation of Dostoevsky’s
understanding of evil in close connection with freedom, in his classic Miro-
sozercanie Dostoevskogo [Bepdses H. A. Mupocozepuaune JlocToeBCKOTO.
Prague : YMCA-Press, 1923], chapter 4: Zlo.

> «Man everywhere and at all times, wherever he may be, has preferred
to act as he chose and not in the least as his reason and advantage dictated.
And one may choose what is contrary to one’s own interests, and sometimes
one positively ought (that is my idea). [...] What man wants is simply independ-
ent choice, whatever that independence may cost and wherever it may lead»
(Dostoevsky F. M. Notes from the Underground / transl. by C. Garnett. New
York : The MacMillan Company, 1918. P. 69).
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sins, i. e. commits crimes, because of economic and social circum-
stances:

“You know’, he screamed out one evening (sometimes, when he got re-
ally upset, he screamed), turning to me, ‘you know, one should not take
into account the sins of man and burden him with debts and turned
cheeks when society is so meanly built; man is almost obliged to act vi-
ciously, he is coerced into acting viciously for money reasons’.®

The opposite to such an explanation of crime is, according to
Dostoevsky, the respect Christian philosophy pays to sinners and
their decisions.

By making man responsible, Christianity also accepts his freedom. By
making man dependent on every single error of the social structure, the
doctrine of the environment leads to absolute impersonality, it sets man
absolutely free from every kind of personal moral obligation, from inde-
pendence, leads him to the most loathsome slavery imaginable.”

Perhaps one reason why Dostoevsky argued so strongly against
sociological explanations of crime was he cared about the soul and
fate of the criminal, and feared that moral regeneration was im-
possible without the repentance and remorse that could occur only
after accepting accountability for one’s actions. If Dostoevsky’s
heroes freely decide to sin against their own interest, they are
more likely to feel remorse and change for the better. Dostoevsky
describes them in times of crises, when they do comprehend what
they have done and are about to change their lives. In Crime and
Punishment, for example, the conclusion points to Raskol’'nikov’s
transformation, through and after his exile in Siberia, his «gradual

S «la 3HaeTe Ju BbI, B3BU3TMBAJ OH Pa3 Be4epoM (OH MHOIZA KaK-TO B3BU3-
I'MBaJ, €CJM O4YeHb ropAdmicsd), obpalladAck KO MHe, — 3HAaeTe JM BbI, YTO
HeJIb3Ad HaCYUTBhIBATh I'PEeXN YeJIOBEKY U 06peMeHHTb ero JoJiraMm M 11oacTaB-
HBIMU JIAHUTaMM, KOTJa O0IIeCTBO TaK IOAJI0 YCTPOEHO, YTO YeJOBEKY HEBO3-
MOJKHO He JleJIaTh 3JIOZEJICTB, KOTrJa OH SKOHOMMYECKM IIPUBEJEH K 3J07elic-
TBY>» (Jocmoesckuit @. M. JlueBHuK nucaredis, 1873 // Jocmoesckuu D. M.
ITonH. cobp. cou.: B 30 1. JL, 1980. T. 21. C. 11. Further all references to this
edition are given as an indication volume and page).

" «Jlesias 4eJI0BEKa OTBETCTBEHHBIM, X PYICTMAHCTBO TEM CAMBIM IPU3HAET I
cBobony ero. [lesas sxe yesI0oBEeKa 3aBUCAIIMIM OT KaXK 0 OIIMOKM B yCTpOJicTBe
00IIIeCTBEHHOM, yU€EHIEe O Cpefie IOBOAUT YeJIOBEKa JI0 COBEPIIEeHHO be3mrd-
HOCT, {0 COBEPIIIEHHOTO 0CBOOOXKAEHNS €I'0 OT BCAKOI0 HPABCTBEHHOTO JIMYHOTO
JIOJITa, OT BCAKOM CAMOCTOATEJILHOCTH, JOBOIUT 10 Mep3eliliero pabcTea, Kakoe
TOJIBKO MOXKHO BOOOpasuThb» (21; 16).
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renewing» (postepennoe obnovlenie), his «slow progressive regen-
eration, and change from one world to another»(postepennoe pere-
rozhdenie, postepennyi perechod iz odnogo mira v drugoi).®

Dostoevsky’s positioning of his heroes between different states
of soul and mind proved especially attractive to Mikhail Bakhtin,
who in his Problems of Dostoevsky’s Poetics spoke of the «non-fi-
nalization» of man and the incongruous element of death in Dosto-
evsky’s oeuvre:

[...] in his [Dostoevsky’s] world, where self-consciousness is the domi-
nant of a person’simage and where the interaction of full and autonomous
consciousnesses is the fundamental event, death cannot function as some-
thing that finalizes and elucidates life’.

If we accept Bakhtin’s assessment, it is easy to see why capital
punishment contradicts the very essence of Dostoevsky’s belief in
man’s freedom and ability to develop and change for the better. If,
indeed, the individual should be always in a position to evolve and
become a better and wiser creature, if a person to the very end can
and should not be seen as finalized, then the death penalty should
never be applied, and execution could never be tolerated.

Dostoevsky’s rejection of the death penalty does not, however,
imply a rejection of punishment in general. It is obvious that he
accepts jail and exile in so far as these punishments may provide
the convict with the time and opportunity to accept his guilt and
to turn towards Christ. The most striking example of how Dosto-
evsky viewed imprisonment and exile is given in the words of
starec Zosima during his conversation with Miusov, in the first
part of The Brothers Karamazov. There, Zosima differentiates be-
tween Christ’s law (zakon Khristov) as the true representative of
mankind and the government. The important step for a convicted
criminal is to accept and to repent towards the law of Christ and
the church, which has the potential to enhance or enable his moral
freedom, and away from the strictly punitive law of the state.’®

821, 16.

% Bakhtin M. Problems of Dostoevsky’s Poetics / ed. and transl. by C. Emer-
son. Minneapolis ; London : University of Minnesota Press, 1984. (Theory and
History of Literature ; vol. 8). P. 73.

10 «— D10 BOT KaK, — HaudaJ cTapel. — Bce 9Tu cebliiky B paboThL, a Ipesk e
¢ 61 TbEM, HMKOTO He JICIIPABJIAIOT, & INIABHOE ITOYTY HMKAKOT0 IIPeCTYIIHMKA 1 He
yCTpaIIalT, ¥ YMCJI0 IPECTYILJIEHNII He TOJIbKO He YMeHbIIIaeTcsd, a 4eM JjaJjiee,
TeM GoJtee HapacTaeT. Beib BBI € TIM JOJIKHBI 3K€ COINIACUTHCA. VI BBIXOANUT, 4TO
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And indeed: In The Idiot, Prince Myshkin mentions that a «tre-
mendous life» is possible even from jail. In Crime and Punishment
Raskol'nikov is sent to exile, where he radically changes his life.
Dmitry Karamazov, again, although did not actually kill his father,
is sentenced to twenty years hard labor in Siberia — a punishment
he takes upon himself with gratitude, since he believes that only
by suffering can he take from himself the burden of wishing to
kill his father'. According to the above, Dostoevsky comprehends
justice as grace'?. His concepts of fault as sin and of salvation as
revelation definitely prohibit the death penalty and execution.

If the death penalty is rejected in favor of the possibility of
a new life even in prison, how then does Dostoevsky define this
potential new life? How should one understand the «change» in-

ob11ecTBO TaKMM 00pa3oM COBCEM He OXPaHeHO, 100 XOThb U OTCEKaeTCs Bpe-
HBII 4JIEeH MEeXaHMYECKN U CChLIAeTCHA JAJIEKO, C IIa3 JO0JIOM, HO Ha eT0 MeCTO
TOTYAC K€ IOABJIAETCA JPYToii IPECTYIIHIK, a MOKeT U fiBa Apyrue. Ecan uTto
¥ OXpaHAeT 00IIIeCTBO aske B HAIlle BPEMd, I JarKe CaMOro IPeCTYIHNKA JC-
IIpaBJIAET U B APYTOTO YeJIOBEKA IIEPEPOKIAET, TO HTO ONATH-TAKI €JUHCTBEH-
HO JIMIITb 3aKOH XPUCTOB, CKa3bIBAIOIINIICA B CO3HAHNMI COOCTBEHHOI COBECTI.
ToJIbKO CO3HAB CBOIO BMHY KaK ChbIH Xp1CTOBa O0II[eCTBA, TO €CTh IIEPKBY, OH
CO3HAET M BUHY CBOIO IIPEJ] CAMMM OOII[ECTBOM, TO €CTh IIPe] LIePKOBbI0. TakuM
o6pasoM, IIpesi OGHOIO TOJBKO LIEPKOBBIO COBPEMEHHBIN IIPECTYIIHNUK Y CIIOCO-
0eH co3HaTh BUHY CBOIO, & HE TO 4TO IIpeJ rocygapcTeom» (14; 59—60).

' On crime and redemption see: Rosenshield G. Crime and Redemption,
Russian and American Style : Dostoevsky, Mailer, Styron and their words //
Slavic and East European Journal. 1998. Vol. 42, nr 4. P. 677—709 and especially
p- 703.

2In this context, Ivan Esaulov’s analysis on the «categories of law and grace»
in Dostoevsky’s poetics may prove especially enlightening. According to Esau-
lov, Dostoevsky differentiates between an Old Testament, rather «western»,
and definitely non-Christian comprehension of «law» and the Russian, much
more human and orthodox tradition of «grace». «Grace» allows man to replace
the punishment of «law» with salvation and regeneration of the fallen. Closely
connected to the necessity of allowing criminals to be judged with «grace» and
not to be «punished by law», i. e. to let them to find a new life, is the idea of
the impossibility of judging the other, as well as «the problematical nature of
finalization of the other» (Esaulov I. A. The Categories of Law and Grace in Do-
stoevsky’s Poetics // Dostoevsky and the Christian Tradition / ed. by G. Pattison,
D. O. Thompson. Cambridge : Cambridge University Press, 2001. P. 116—133). On
the same subject see also: Cox R. L. Between Earth and Heaven : Shakespeare,
Dostoevsky, and the meaning of christian tragedy. New York : Holt, Rinehart,
Winston, 1969, who first indicated the importance of the Johannine Scriptures
for Dostoevsky which led him to the idea of the priority of Grace over Law.
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dividuals should always be given a chance to fulfill? Does Dosto-
evsky hint at some special understanding of happiness?

2. The Idiot, the idea of «happiness»and the moment of apper-

ception®

In The Idiot, in which most of Dostoevsky’s views on the death
penalty are incorporated, discussion of the subject takes place in
two different phases: in the first one, the central hero of the novel,
Prince Myshkin, only a few hours after his arrival in St. Peters-
burg from the West, finds himself in the waiting room of a distant
relative’s office. Waiting to meet General Epanchin, he discusses
capital punishment with the butler. In this conversation he cat-
egorically denounces the death penalty. In another phase, in the
living room of the general’s wife and in front of his daughters, he
gives a lengthy description of an execution with a concomitant re-
jection of the death penalty, which in my opinion could be read as a
philosophically more substantial point of view, because therein he
describes the gratitude of apperception, or of wisdom which leads
to happiness.

During his discussion with the butler, comparing Russia and
the West, Myshkin praises Russia’s abolition of the death penalty™.
Afterwards, he refers very briefly to the last moments of a person
convicted to death. In this conversation, Myshkin characterizes
the death penalty as a «violation of the soul» (nadrugatel’stvo nad
dusho?)’®: Inflicting unbearable pain upon the soul of someone by
compelling him to await an ineluctable death is seen as absurd!®.

3 «Apperception» seems to me the most appropriate term to describe the
inner revelation Dostoevsky’s heroes experience in moments of serious crises.
About the term, see: Dictionary of Philosophy / ed. by D. D. Runes. Totowa
(N. J) : Littlefield, Adams and Company, 1972: «the introspective or reflective
apprehension by the mind of its own inner states» and «the process by which
new experience is assimilated to and transformed by the residuum of past
experience of an individual to form a new whole» (P. 15).

4 Most probably Dostoevsky here had in mind the major penal law reform
in 1863/64, after which the death causing beating of prisoners with the knout
was prohibited. Otherwise no abolishment of capital punishment is known in
Russia at the time.

15°8; 20.

16 In this context, Myshkin undertakes a very interesting comparison be-
tween the murder committed by a common criminal and the execution of a con-
vict, undertaken by the state authorities. Myshkin considers the state murder
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The cruelty of execution consisted, in Myshkin’s opinion, in the
certainty of near death which deprived man of hope.

During the second conversation about death, this time with the
Epanchin women, the subject of comparative Russian and Western
law is put aside; instead, food for thought and analysis is offered,
and what begins as an aesthetic discussion in the end turns
philosophical. In the Epanchins’ living room, the dialogue refers to
the arts: the older daughter, Adelaida, explores a potential theme
for a painting, and asks the prince for advice.

«I don’t know a thing about it. It seems to me you only need
to look and paint»", he first answers. Still, when asked whether
he himself is in a position to look, he says: «I don’t know; I merely
mended my health abroad; I don’t know if I learned how to look at
things. Incidentally, I was very happy almost the entire time»*.

Next, the prince narrates how he understands happiness and
how in the peaceful Swiss village he used to live in, surrounded by
nature, he had come to the conclusion that everyone is in a posi-
tion to «find a tremendous life» (naiti ogromnuyu zhizn’)*. From
this understanding of happiness, discussion turns to the cancelled
execution of one of Myshkin’s acquaintances, a man who had spent
many years imprisoned; Myshkin describes the last moments of
the convicted man?.

Not many sentences further down, another, second, description
of an execution is attempted. This time the narration moves swiftly
from the convict to the prince himself, who happens to have at-
tended a public execution. Although the point of view changes, the

much crueler than the murder committed by a criminal, mainly because the
first one deprives the convict of any hope of escape but also because of the
cold and irrevocable character of a decision taken with reason. As an exam-
ple, Myshkin describes a scene of chase and murder by robbers in the wood
as «ten times easier» («v desjat’ razlegche») in contrast to the public execution
of a convict. Ibid.

7 Dostoevsky F. M. The Idiot / transl. by C. Garnett ; introd. by J. Frank.
New York : The Modern Library, 2003. P. 61 (8; 50).

18 The Idiot ... P. 62; «<He 3Ha10; A TaM TOJILKO 3ZJ0POBbE IIONPAaBIUJI, HE 3HAIO
HaY4WJICHA JIM A [IAAEThb. f, BiipodyeM, IoYTH Bce BpeMs ObLJI OUeHb CYaCTIINB»
(8; 50).

Y The Idiot ... P. 63: «Orpomuslii» (8; 51) actually means «huge, enormous».

20 Because the execution is aborted, the reader is led to «believe» in the
truthfulness of the narration, since the condemned man survives to be able to
describe his experience.
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main conclusion remains the same: convict and viewer at the same
time are struck with the knowledge about the true essence of life
and, consequently, with the awareness of their ability to be happy
in life. Nowhere in either description is there any hint of other than
psychological pain caused by the execution?..

There were five minutes left to live, no more. He would say that these
five minutes seemed to him an infinite term, a vast wealth; he fancied
that in these five minutes he would live so many lives that there was no
need yet to think of the last moment.?

Further, in Myshkin’s description:

‘It’s literally a minute before death’, the prince began with perfect read-
iness, carried away by the recollection and to all appearances immediately
forgetting everything else, ‘that very moment when he has just mounted
the ladder and has just stepped onto to the scaffold. Here, he glanced in my
direction; I looked at his face and understood everything...’*

2 Here, there it is possible to compare Dostoevsky’s and Hugo’s descriptions
of the execution. V. Hugo’s Le dernier jour d'un condamné was known to Dosto-
evsky. On this subject, see: Andrews L. R. Dostoevsky and Hugo’s «Le dernier
jour d’'un condamné» // Comparative Literature. 1977. Vol. 29, nr 1. P. 1-16. On
the other hand, even if in this — his main — discussion of death penalty Dos-
toevsky does not seem to care about tortures other than those of the soul, it
does not mean that thoughts about the execution as such and the possible pain
of the convicts did not interest him. A subject that seemed to interest him is
whether consciousness survived even for some seconds after the decapitation
through the guillotine. V. I. Tunimanov, who traced the repetition of this par-
ticular motive in the works of Dostoevsky, points out an article in the Russian
press in 1834 under the striking title «Continuation of life after decapitation»
which Dostoevsky mentions to have read as a young boy. About this see: Ty-
Humanos B. A. Hexoropsle ocobenHocTn noBecTBoBaHuA B «[ocroauue IIpo-
xapunne» P. M. locroesckoro // [ToaTuKa 1 CTUIMCTIKA PYCCKOI JIUTEPATY PBL
JI. : Hayxka, 1971. C. 212. Turgenev’s different approach to the death penalty and
execution, which was also based on the cruelty of the guillotine, should be seen
as not without interest. On Turgenev’s attitude see his essay «Kazn’ Tropma-
na» (Typeenes V. C. Iloss. cobp. cou. m tncem : B 28 7. M. ; JI,, 1967. T. 14. C. 147) as
well as: Jackson R. L. The Ethics of Vision I. Turgenev’s ‘Execution of Tropman’
and Dostoevsky’s View of the Matter // Dialogues with Dostoevsky : the over-
whelming questions. Stanford (Ca) : Stanford University Press, 1993. P. 53.

22 The Idiot ... P. 64; «<OH roBOpmJI, 4TO 3TU IIATH MUHYT Ka3aJUCh eMy Oec-
KOHEYHBIM CPOKOM, OTPOMHBIM 60raTCTBOM; €My Ka3aJI0Ch UTO B 9TY IIATh MUHYT
OH IIPO’KVIBET CTOJIBKO $KM3HEI], UTO ellle ceifdyac He4ero 1 yMaThb O II0CJIeJHEM
MrHoBeHun» (8; 52).

2 The Idiot ... P. 67, «<3T0 pOBHO 32 MUHYTY {0 CMEPTH, — C IIOJIHOI TOTOB-
HOCTMIO Ha4aJl KHA3b, YBJIEKAaACh BOCIIOMMHAHIEM I, TIO-BUAVIMOMY, TOTYAC 3Ke
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R. L. Jackson, in an essay about «vision» in the writings of
Dostoevsky and Turgenev, has elucidated the «ethics of vision»
proposed by the former: According to Jackson’s analysis, for Dos-
toevsky man’s moral commitment is to look at suffering and death,
and not to turn away «however painful the sight, or one separates
oneself from humanity and the drama of suffering and salvation»**.
Thus Dostoevsky suggested to his readers the «highest perception
of life»*. In my opinion, exactly at this pointhe seems to concen-
trate on the outcome of the right outlook on life, in order for man to
achieve happiness in life. If one takes Dostoevsky’s discussions of
executions and death into consideration, together with hints, such
as Myshkin’s, about what happiness consists, I believe one can
distinguish the suggestion that happiness is achieved through the
right ability to look at the surrounding world for gaining wisdom
and knowledge. As Jackson suggests, to look or not to look is cru-
cial in the whole argumentation of Dostoevsky. However, following
the different stages in the discussion with the Epanchin women,
one easily correlates the wisdom gained through the right sight
with the goal of knowledge, and by that of happiness. This means
that a really happy man is the one who has gained the ability to
look and by that to know. More concretely: Myshkin’s narration of
a public execution leads to a rather soul-searching discussion of
happiness. In this context, the awareness of the proximity of death
is described as a moment of vision and apperception. The question
is for whom. It seems that according to Myshkin the ability to gain
a higher perception of life is available simultaneously to the con-
vict who is about to be executed as well as to the viewer to whom
this ability has been communicated through a simple glance or a
narration by the convict (one who has survived). Myshkin is con-
vinced that he himself has changed so much through the story of
what were almost the last five minutes of his acquaintance whose
sentence was commuted that he since has lived «more wisely». He
also admits that he was so struck by the story that he dreamt of it,

3a0BIB 0 BCEM OCTAJBHOM, — TOT CAMBbI/i MOMEHT, KOT/ia OH IIOJHAJICA Ha JIeCeH-
Ky M TOJIBKO YTO CTYIMJI Ha d1adot. TyT OH B3MIAHYJ B MOIO CTOPOHY; s I10-
TJIAJIeJT Ha €ro JIMIIO U BCe ITOHAJI...» (8; 55).

% Tn contrast, Turgenev could not stand looking at an execution. Jackson R. L.
The Ethics of Vision I. Turgenev’s ‘Execution of Tropman’ and Dostoevsky’s
View of the Matter ... P. 29—54.

2 Thbid. P. 49.
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«precisely of those five minutes»*. According to Aglaia’s interpre-
tation of his life — through happiness it would seem that he had
lived «not less but more»?”. Comprehension of the importance of
life, wisdom, knowledge is the desirable result of the right sight, for
achieving happiness which seems to be determined as knowledge:

Paint the scaffold so that only the last step can be seen distinctly and
up close; the criminal has stepped upon it: his head, his face white as pa-
per, the priest holds up the cross, the former greedily holds on his blue lips
and looks, and — knows everything.?®

In The Idiot, close to the end, Dostoevsky returns to the subject
of happiness through the right way to look. Prince Myshkin, at-
tending a gathering at the Epanchin’s home, speaks about his un-
derstanding of happiness after a rather long and feverish speech
on religion and mankind, only then to succumb to another, violent
attack of epilepsy in front of the guests:

Can one really, in fact, be unhappy? Oh, what is my grief, what is my
sorrow, if I am capable of being happy? Do you know, I don’t understand
how one can walk past a tree and not be happy that one sees it? Talk to a
man and not be happy that one loves him! Oh, it’s only that I'm not able to
express it... but how many such beautiful things there are at every, step

% The Idiot ... P. 65 (8; 53).

2"The Idiot ... P. 66 (8; 53): «If you say that you were happy, then it would
see my ou've lived not less but more».

2 The Idiot ... P. 70 (8; 56). In the entire novel, the way Myshkin and other
heroes observe the world, their frequent intuitive ability to «see», plays a cru-
cial role in the plot. One can easily assume that in this novel «seeing» is equal
to «living intensively», to «comprehending» and being able to «<know». Glances
precede revelations, feelings’ outbursts, and great turns of the plot. At the
same time those heroes who are able to look intensively on people and their
surroundings — and especially the Idiot — are in a position to gain happiness
through the increased ability to perceive the world.

Myshkin’s first glance at Nastas’ya Filipovna’s portrait allows him —again
in a moment of apperception — to recognize the power of her beauty, her tor-
mented life, her destiny. Rogozin’s stare haunts Myshkin’s life, even if he is
incapable of distinguishing in the crowd the face which carries it. Nastas’ya
Filipovna, for her part, shortly before she abandons her guests in the night of
her engagement to follow Rogozin and to meet her ruin, urges Ganja to grasp
the money she has dropped into the fire, in order for her «to see» into his soul
«for the last time». Ippolit, again, before his death, asks Myshkin to allow to
him to look in his eyes, for to «say good-bye to Man». Apart from the moments
of great intensity he experiences, Myshkin often «sees» in his dreams and last
but not least he «sees» clearly during the epilepsy attacks.
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that even the most hopeless man find to be beautiful? Look at a child, look
at God’s sunrise, look at the dear grass, how it grows! Look at the eyes that
gaze at you and love you.*

Inrecent presentations of Dostoevsky’s influence on Emmanuel
Levinas’ philosophy, Dostoevskian ethics are defined primarily as
response to the face of the other, as «spiritual optics» and an «al-
most instinctive position of solicitousness to a person»*’. Myshkin’s
above words though, show, that ethics — which indeed consist
in «spiritual optics» — may appear not only as a response to the
«face» of the other, but also as a wider, all embracing vision of the
world and its beauty, as a way of perceiving at the same time life,
nature and the other person, as a way to happiness.

Happiness constitutes not only a possibility for every human
being but also an obligation — especially for the sinful and tor-
mented. At the monastery father Zosima explains happiness as the
fulfilment of God’s will. In a conversation with Lisa’s mother, he
says:

If I seem to you so full of gaiety, there is no way that you could ever
delight me so much as to make such an observation.

For human beings were created for happiness, and whosoever is com-
pletely happy is also worthy of saying to himself: ‘I have fulfilled the

behest of God upon this earth’. All the righteous, all the saints, and all the
holy martyrs were every one of them happy.*

If finding the right way to look at the world constitutes a way
to happiness, one might correlate this attitude with the Hegelian
concept of religion as «consciousness» or even «universal self-con-
siousness». Steven Cassedy links this explanation of the religious
feeling in Dostoevsky’s oeuvre through his reading of David Frie-
drich Strauss (1808—1874), who took Hegel’s comments on the im-
portance of consciousness for human life «to mean (or corrected
them to mean, or expressly defied him in asserting) that religion
can be reduced to consciousness or self-consciousness and that

2 The Idiot ... P.599—600 (8; 459).

30 About Levinas and Dostoevsky, see: Johnson L. A. The Face of the Other
in Idiot // Slavic Review. 1991. Vol. 50 (4). P. 867—878; Vinokurov V. The End of
Consciousness and the Ends of Consciousness : a reading of Dostoevsky’s The
Idiot and Demons after levinas // Russian Review. 2000. Vol. 59 (1). P. 21-37,
especially p. 22-23.

31 Dostoevsky F. M. The Brothers Karamazov / transl. by D. McDuff. Lon-
don ; New York : Penguin Books, 2003. P. 76; Brat’ya Karamazovy — 14; 51.
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it has to do with such notions as the absolute and the infinite»®
Happiness as consciousness may be also understood as equal to the
«spiritual tenderness» (umilenie) and «insight» (prozorlivost’)* of
the «holy fools» and their acceptance of life, their «sensitivity to
beauty». This comprehension of happiness as simultaneously obli-
gation and consciousness can clearly be linked with Dostoevsky’s
rejection of the death penalty: if, according to Dostoevsky, every
human being has the duty to become happy in life (fulfilling God’s
behest), and because of this possesses the right to attain the abil-
ity to perceive, to «truly see», then the capital punishment should
be rejected because it takes away that right and the possibility for
meeting man’s highest obligation.

3. Christ as the one and only death convict? A «Russian Idea»

In his essay Author and Hero in Aesthetic Activity (1920—1923),
Bakhtin suggested that for Dostoevsky the world is divided into
Christ and the rest of mankind. Christ relieved all human beings
from the burden of sin, taking it upon Himself. By sacrificing
Himself, Christ proved what kindness toward the other really
means®.

In The Idiot Christ is correlated to suffering and execution in
the first conversation about the death penalty and execution at the
Epanchins’ There, Myshkin tries to explain the suffering caused
by a death sentence and the anticipation of execution through a
comparison of the condemned man with Christ: «It was of this suf-
fering and this horror that Christ spoke, too»%.

32 Cassedy S. Dostoevsky’s Religion. Stanford (Ca) : Stanford University
Press, 2005. P. 35. Dostoevsky, who must have read very little serious philoso-
phy, was most impressed by Strauss’ The Life of Jesus (Das Leben Jesu kri-
tisch bearbeitet) as well as by the book of Ernest Renan (1823—-1892) under the
same title (Vie de Jésus) (Ibid. P. 26, 40). On the influence of Renan’s work see
also: Knapp L. Introduction // Dostoevsky’s The Idiot : a critical companion.
Evanston (Ill) : Northwestern University Press, 1998. P. 42.

3 Jones M. Dostoevsky and the Dynamics of Religious Experience. London :
Anthem Press, 2005. P. 13.

3 See: Bakhtin M. Art and Answerability : early philosophical essays / ed.
by M. Holquist, V. Liapunov ; transl. by V. Liapunov and K. Brostrom. Texas :
University of Texas Press, 1990.

% Ibid. P. 56.

% The Idiot ... P. 24 (8; 21).
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Much further down in the same novel and in an apparently dif-
ferent context, in the «explanation» Ippolit reads before his attempt
at suicide, the image of Christ as a man tortured and murdered
is given even more specifically. Ippolit, a young man condemned
to death by an incurable disease, describes his visit to Rogozhin’s
house. There, while waiting for Rogozhin to meet him, he had (al-
most unconsciously since he remembered it only later, when hours
had passed) noticed a painting on the wall showing Christ after He
had been taken off the cross.*” Through Ippolit’s feverish descrip-
tion, Dostoevsky takes the opportunity to emphasize Christ’s hu-
man nature and human suffering. Thus, to turn once again to the
visual arts, Dostoevsky revisits the issue of suffering and execu-
tion, understanding Christ as the symbol of suffering and death
per se:

In the painting, this face is fearfully crashed by blows, swollen, cov-
ered with fearful, swollen and bloodstained bruises, the eyes are open,
the pupils have rolled to the side: the great wide-open whites of the eyes
glitter with a sort of deathly, glassy reflection.®

Ippolit is astonished and almost appalled by this painter’s view
of Christ’s human nature in suffering and death?®. The unbearable
fear of his own near death, combined with his proud independence
and his need to prove his freedom, lead him to attempt suicide. He
believes that being condemned to death by his disease deprives
him of his freedom as a human being. Through his decision to com-
mit suicide, he thinks that he maintains his human pride, the pride
of someone who decides for himself his own destiny. Apart from
Ippolit’s misled understanding of pride, I also believe that this
story within The Idiot, the story of Ippolit’s desperation in view
of his inevitable impending death, represents a continuation of the
first discussions of the death penalty in the Epanchins’ house. This

3" He refers to a copy of Hans Holbein’s famous picture «The Body of the
Dead Christ in the Tomb» (1521).

% The Idiot ... P. 443; <Ha KapTuHe, 5TO JIMIIO CTPALIHO pa3buTo yxapamu,
BCIIyXIIIee, CO CTPAIIHBIMMY, BCIIYXIIVIMM /I OKPaBaBJIEHHBIMY CMHAKAMI, 11432
OTKPBITHL, 3pAYKV CKOCUJIINCE; 00JIbIIINE, OTKPBIThIE OeJIKY I1a3 61l y T KaK1IM-
TO MEPTBEHHBIM, CTEKJIHHBIM 0TOJIecKOM> (8; 339).

3 A most interesting analysis of Christ’s «<kenosis» as exemplified through
Holbein’s picture is given by Olga Meerson in «Ivolgin and Holbein: Non-Christ
Risen vs. Christ non-Risen» (Slavic and East European Journal. 1959. Vol. 39 (3).
P. 200—213).
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time, however, the image of Christ — through the introduction of
Holbein’s painting — suggests a potential solution to the problem:
If God, Christ, has been so much tormented and has suffered and
has died for mankind, if He has already carried such a burden and
was crucified and killed, then nobody needs to be killed for his sins
anymore. Through His crucifixion and death, Christ guaranteed
for man the freedom to repent and find his salvation, and by that
to repeat in a metaphorical way God’s resurrection from the dead.
Ippolit’s desperate words on his near death could easily correspond
to the words of a criminal convicted to death, since they express all
irrationalism of such a destiny:

Whose business is it to judge? What is it to anyone that I should not
only be condemned but should conscientiously endure the full term of my
sentence? Can it really matter to anyone? For the sake of morality?[...] But
now, now that the term of my sentence has been pronounced? What moral
obligation demands not only your life, but the last gasp with which you
give your last atom of life, listening to the consolations of the prince, who,
in his Christian arguments, is sure to arrive at the happy thought that,
in essence, it is even for the best that you should die. (Christians like him
always do arrive at that idea: it’s their hobbyhorse.)*

Ippolit’s opinion about Myshkin’s judgement is, of course, to-
tally wrong. Still, this reference to Christianity suggests a critical
attitude toward belief in the sinner’s salvation after and through
death. Dostoevsky ascribed this belief to the western church and
particularly to Catholicism, and shared Ippolit’s critical rejection of
it. It is in his later works, such as A Writer’s Diary (see the theory
of the particular Russian love for Christ and His suffering articu-
lated in «Vlas», 1873) that one can detect Dostoevsky’s firm belief
that even the most terrible and despicable criminal can be saved in
this life, in an unexpected and thus miraculous way, through the
(unconscious) comprehension of Christ’s suffering. The unique love

0 The Idiot ... P. 449; «Kaxomy cyny TyT neso? KoMy nMeHHO Hy»KHO, 4T00
A OBIJI HE TOJIBKO IIPUT'OBOPEH, HO U OJIarOHPAaBHO BBIIEPIKAJ CPOK IIPUroBopa?
Hey:xenn B camom feste, Komy-HubOyab aTo Hano? s upascreennoctu? [...] Ho
Telnepb, Tellepb, KOra MHE yiKe IPoUNTaH CPoK npurosopa? Kakoit HpaBCTBeH-
HOCTY HY?KHO ellle CBepPX Ballleil KM3HI, I ITI0CJIeJHEE XPUIIEHE, C KOTOPBIM BbI
OTHAANTE IOCJEIHNI aTOM KM3HN, BBICJIYIIMBAA yTeIlIeHNA KHA3A, KOTOPbI
HeIIpeMEeHHO J0JIeT B CBOMX XPUCTUAHCKUX JOKa3aTeJIbCTBAX 0 CHACTIIVBOI
MBICJIM, YTO B CYLITHOCTY OHO JlasKe M JIydllle, 9YTO Bbl ymMupaere. (Takne Kak oH
XPUCTHUAHE BCETAA JOXOLAT O DTON UAEN: 3TO UX JIIOOUMBIT KOHEK.)» (8; 342).
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of the Russian people for Christ — up to «suffering» — sudden and
impulsive as it is, has led dangerous criminals to a total metamor-
phosis and to salvation. Again, the moment of transformation from
evil to good is described as a sudden, unexpected («neozhidan-
nost’») moment of vision («videnie») — as a revelation.*!

The right to this revelation cannot be taken from anyone by
anyone but God: «In the death penalty we have the most clear
example of the state’s crossing over the permissible, because
man’s life does not belong to the state; it belongs to God», claimed
Dostoevsky’s admirer, the religious philosopher Nikolaj Berdyaev,
in the same spirit.*? Berdyaev, who in his writings incorporated
and philosophically developed Dostoevsky’s religious theory to its
greatest extent, strictly opposed the death penalty using the argu-
ment Dostoevsky had merely adumbrated through the image of
the tortured Christ:

Death is the most extreme, the most terrible expression of the world’s
evil, the world’s break-away from God. The aim of religion has always
been the victory over death, the affirmation of a mortal’s life. If Christ’s
death on the Cross was a victory over death, then at the same time it was
also a most powerful, a religious conviction of murder. The one who pun-
ishes with death — claimed the real Christians — joins Christ’s torment-
ers, kills not only man, but also God.*

Berdyaev associated execution with crucifixion and expressed
clearly what Dostoevsky had implied in his parallel references
to capital punishment and Christ. By looking back to a (partly
Dostoevskian) tradition of rejecting the death penalty in Russia,
Berdyaev suggested that repugnance to capital punishment was
a common Russian idea, deriving from the Orthodox tradition and

4 Dnevnik Pisatelja (21; 40—41).

42 «B cMepTHOII Ka3H! MbI IMEEM CaMblil APKMUII IPUMepP IIepexoia rocy-
JlapcTBa 3a JIOILy CTMMBbIE IIpeJieJibl, 00 KM3Hb YeJJOBedYeCcKa s He IIPMHAIJIEKUT
rOCyZapcTBY, OHa IpuHaniIe:xkutT bory» (Bepdses H. O HazHaueHUN YeJIOBEKA.
M. : Pecriybauka, 1993. C. 181).

# «CMepTb — caMoe KpaifHoe, caMoe CTPAIIHOE BbIpaKeHre MUPOBOTO 3J1a,
oTnazeHne Mupa ot Bora, 1 1ieJIbi0 pesuruy Beerza Oblya nobena Ha g CMePThIO,
yTBep:KAeHMe *KUBHM cMepTHOIL. Ecom kpecTHaA cmepTs Xpucra Ob1s1a 11obe1oit
HaJ CMepTbIO, TO OHA BMECTe C TeM Obljla ¥ CAaMBbIM BJIACTHBIM, PEJIUTMO3HBIM
ocy:kAeHMeM youiicTBa. KasHAIMI cMePThHIO, yTBEP KA ICTMHHBIE XPUCTHA-
He, IPUCOeAVHAETCA K eIy My unTeJieil Xpucta, yObIBaeT He TOJIBKO YeJIOBEKA,
Ho 11 Bora» (Bepdses H. Kazub 1 ybuiictso // IIporus cmepTHOI Ka3uu. M., 1906;
republished: CmepTHas ka3ub: 3a 1 npotus. M., 1989. C. 203).
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unifying, at the end, all Russians — whether Westernizers, Sla-
vophiles, socialists, or Christians*.

Prior to Berdyaev, Vladimir Solov’ev had rejected capital pun-
ishment on more discursive grounds: In Opravdanie dobra, Solov’ev
juxtaposed the rules of blood revenge in small societies, the mem-
bers of which know each other in person, and the rules of law in
big, impersonal societies*. He then argued that blood revenge would
correspond to the moral solidarity of primitive societies, which asks
for equal treatment of criminal and victim — i. e. a murderer should
be killed. In societies where moral law has been substituted by le-
gal rules, however, and where the value of human rights has been
introduced, one should ask whether a murderer is still considered
a human being after his/her crime. If so, how can a human being be
deprived of his/her right to exist which is the first, invaluable and
inalienable right of a human being as such? If not, why should one
bother to let criminals stand trial as if they still maintained their
human right? Although this kind of syllogism is logical, avoiding
deep religious-ontological arguments, one cannot overlook Solov’evs
indisputable concept of a human being as a creature with the indis-
putable right to exist. In Nacional’nyj vopros (1889), Solov’ev, who
in 1881 had argued against the death penalty for the assassins of
Alexander III, turned to more religious and purely «Dostoevskian»
thoughts: «according to Christian belief», he stressed, «the victim at
Golgotha once and for all abolished all blood sacrifices».4¢

4, Capital Punishment in Russia

Capital punishment has a long tradition in Russia*’. Except for
a short period in the mid-18th century, during which empress

4 Berdyaev N. The Russian Idea. New York : The Macmillan Company,
1948. P. 57. Olga Meerson (Meerson, ibid., notes 6, 8, 9) suggests that Dostoev-
sky was the idea of all sinners’ salvation through and thanks to Christ’s cruci-
fixion derives from Russian orthodox hymnography.

% Coaosves B. C. OnpaBnanue nobpa. HpaBcrBenHasa dusococdpus //
Conoeves B. C. Cou. : B 2 1. M. : MrbIcJb, 1988. C. 379—405.

4 Idem, «Nacional'nyj vopros v Rossii» (1889): «1o xpuctnasckomy Bepoyde-
HMUIO, TOJITODCKA A JKePTBa pas3 HaBCerJa yIpa3Hiua Bce KpOBaBble XKePTBOII-
puHortieHnsa» (Conoeves B. C. HanmonasbHbIi Boripoc B Poccun // Conoeves B. C.
Co0p. cou. : [B 12 T.]. Bprocceus : #nusHub ¢ 6orom, 1966. T. 5. C. 241).

" On the history of capital punishment in Russia, see mainly: 2Kuavyos C. B.
CmeprHasd Kasub B uctopun Poccun. M. : KT «3epuasno-M», 2002; Adams W.
Capital Punish mentin Imperial and Soviet Criminal Law // The American
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ElizavetaPetrovna abolished it and after which Catherine the
Great restored it «for state, military and similar crimes», the death
penalty stood in Russian law almost ceaselessly from the begin-
ning of the 19th century until today. After the dismantling of the
Soviet Union, the new Russian Federation adopted a Constitution
which stipulates under article 20, par. 1 the «right of everyone to
life». Paragraph 2 of the same article states that «the death penalty
may be imposed under Federal Law as an extreme measure of
punishment for particular serious crimes against life». At the same
time, the new constitution gave the President the power to pardon
the capitally condemned*.

In 1996, when entering the Council of Europe, Russia commit-
ted itself to respond within three years to the most serious precon-
dition of membership to this particular international organization,
i.e. to the abolition of death penalty and consequently to amending
its constitution: Through Protocol no. 6, the European Convention
for Human Rights is the first international convention which de-
mands the abolition of the death penalty under any conditions and
without any exemptions. During ratification, the member-states of
the Council of Europe cannot reserve the right to set forward any
kind of reservations regarding the unconditional adoption of the
protocol, not even by invoking article no 15 of the Convention which
allows a moratorium of certain measures in case of war. Although
Russia applied for membership to the Council of Europe and by this
agreed to the legal conditions of membership, today the Russian
government has still not ratified protocol no. 6 of the ECHR and ap-
parently does not intend to do so*’.

Journal of Comparative Law. 1970. nr 18 (3). P.575—594; Mikhlin A. The
Death Penalty in Russia. London : Simmonds and Hill Publishing Ltd., 1999;
Domrin A. N. The Limits of Russian Democratisation : emergency powers
and states of emergency. London; New York : Routledge, 2006. (BASEES
Routledge Series on Russian and East European Studies).

% See: Hood R. G. The Death Penalty : a worldwide perspective. London :
Oxford University Press, 2003. P. 30, as well as: Saari Sintkukka. Human Rights
Cooperation between Russia and European Intergovernmental Organizations :
a one-way transference of norms or a mutual process of adaptation? // VPI Work-
ing Papers. Helsinki :The Finnish Institute of International Affairs, 2006. P. 20.

4 Saari Sinikukka. Human Rights Cooperation between Russia and Euro-
pean Intergovernmental Organizations ... P. 14, 16, 18—19. In February 2002,
at the last big voting on the subject in the Russian parliament (Duma), the big
majority of the deputies voted against death penalty abolition.
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Russia’s refusal to comply is to a high degree due to public opi-
nion in Russia, which, according to all older and more recent polls,
clearly advocates capital punishment. Recent research-outcomes
prove that 55% to 70% of Russian citizens approve of capital pun-
ishment®. If, as noted in a relevant analysis, «the death sentence
remains a powerful symbol of control in a society that is accus-
tomed to anauthoritarian rule that once provided citizens with se-
curity», it will be very hard for politicians to question a measure,
the abolition of which would jeopardize their re-election®.

Strange though it may seem, one and a half centuries ago,
such a broad acceptance of the death penalty was not nearly so
evident. Proponents as well as opponents of the death penalty in
Russia clearly forget the existence of philosophically grounded
opposition to capital punishment in their country. Dostoevsky
contributed to this Russian tradition with his own particular,
rather philosophical — and by that unique — approach.

% According to the Russian poll institute «<FOM». Further see: ITo30nsa-
ee M. Mopartopuii Ha kaJjocTs : [logaBisioniee GOJIbIIMHCTBO HALIIUX COTPaK-
JlaH BBICTYIIAIOT 32 BO3BPAllleHVe CMePTHOM Kas3Hu... // HoBble n3BecTns. 2006.
27 gesp. (http://ruskline.ru/monitoring_smi/2006/02/28/moratorij_na_zha-
lost/).

3 Ritter Kh. L. The Russian Death Penalty Dilemma : square pegs and
round holes // Case Western Reserve Journal of International Law. 2000.
nr 32. P. 140.



Maike Schult

«VOR ALLEM DURFEN WIR DOSTOJEWSKY NICHT
LITTERATURMASSIG AUFFASSEN».
STATIONEN THEOLOGISCHER DOSTOEVSKIJ-DEUTUNG
IM DEUTSCHEN SPRACHRAUM

Die theologische Dostoevskij-Deutung hat in der Slavistik
keinen guten Ruf. So heifit es zum Beispiel bei Rudolf Neuhéuser:
«In der Dostoevskij-Literatur dieses Jahrhunderts, besonders im
deutschsprachigen Raum, hat die theologisch, philosophisch und
geisteswissenschaftlich ausgerichtete Forschung ein einseitiges,
umnichtzusagenverzerrtes,oft vonunkritischer Begeisterungund
ideologischer Voreingenommenheit bestimmtes Dostoevskij-Bild
geschaffen[...]»'. Auch Vsevolod Seckarév befindet mit Blick auf die
Dostoevskij-Rezeption in Deutschland: «Das, Philosophieren‘ oder
noch schlimmer das ,Theologisieren‘ von Werken, die fraglos der
Asthetik angehoren, offenbart zwar die mehr oder weniger geist-
volle Interpretationsfidhigkeit des jeweiligen Verfassers, fordert
aber weder die Literaturwissenschaft, noch die Philosophie, noch
die Theologie»*. Selbst der Hallesche Theologe Konrad Onasch sah
die deutsche Dostoevskij-Rezeption insgesamt und von Anfang
an unter einem verhidngnisvollen Vorzeichen, da sie sich des
theologischen und philosophischen Gehaltes der Werke beméchtigt
habe, noch ehe die philologische Forschung solide Grundlagen zum
Verstidndnis des Schriftstellers habe schaffen kénnen.? Tatsichlich

! Neuhduser R. Das Frihwerk Dostoevskijs : literarische Tradition und ge-
sellschaftlicher Anspruch. Heidelberg, 1979. S. 7. Gemeint ist das 20. Jahrhun-
dert.

2 Setschkareff V. Dostojevskij in Deutschland // Zeitschrift fiir slavische
Philologie. 1954. Bd. 22, H. 1. S. 12—39; hier: S. 13.

3 Onasch K. Dostojevskij und kein Ende? // Theologische Literaturzeitung.
1958. Jg. 83, Nr. 8. Sp. 569—576; hier: Sp. 569.
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146t sich das traditionelle Spannungsverhéiltnis zwischen Theologie
und Literaturwissenschaft*an der Dostoevskij-Rezeption geradezu
prototypisch ablesen. Die Disziplinen operieren mit ungleichen
Literaturbegriffen und folgen bei der Auslegung fiktionaler Werke
unterschiedlichen Motivationen und Erkenntniszielen. Wihrend
sich die Philologien stark am Konzept der Sprachkunst orientieren
und die Interpreten hier einen eher distanziert-analysierenden
Rezeptionsmodus einnehmen, favorisieren theologische Leser
eine involvierte Rezeptionshaltung, da sie nach biblischem Vorbild
existentielle Reaktionen von der Lektiire erwarten und solche
auch selbst beférdern wollen. Das macht die Verstindigung
schwierig und theologische Literaturinterpretationen selten an
den philologischen Diskurs anschlieBbar. Auch fiir die Dostoevskij-
Forschung 46t sich aufzeigen, daB die meisten theologischen
Beitrdge einem existentiellen Literaturverstindnis folgen.” Da sie
ihren hermeneutischen Zugriff in der Regel nicht reflektieren und
auch keine eigene Methodik fiir den wissenschaftlichen Umgang
mit Literatur entwickelt haben, ist es dariiber hinaus schwierig zu
erkennen, was auf diesem Feld iiberhaupt als theologische Deutung
gelten kann und wie sich dieser Rezeptionsstrang von dem un-
spezifischen Phinomen einer weltanschaulichen Dostoevskij-Re-
zeption abgrenzen 1df3t. Im folgenden sollen darum einige Stationen
benannt werden, die den Rezeptionsverlauf bestimmt haben, um
an ihnen die theologische Dostoevskij-Deutung zu konturieren
und ihr Literaturverstdndnis zu erfragen.

Im deutschen Sprachraum ging die weltanschauliche Deu-
tung Dostoevskijs der literaturwissenschaftlichen Analyse vo-
raus.’ Dabei war der Autor, dessen Werke seit 1846 ins Deutsche

*Zum Problem allgemein vgl.: Schult M. Im Grenzgebiet : Theologische
Erkundung der Literatur // Wortwelten : Theologische Erkundung der Lite-
ratur / hrsg. von M. Schult, Ph. David. Berlin, 2011. S. 1-30.

® Dieses Versténdnis ist konfessionsiibergreifend, meist nicht reflektiert und
nur indirekt aus den Beitridgen zu erheben. Es ist daher nicht von einem Literatur
konzept zu reden. Zur Forschungslage vgl. die Dissertationen: Kampmann Th.
Dostojewski in Deutschland. Miinster, 1931; Redhardt J. Das evangelische und
das katholische Dostojewski-Bild. Mainz, 1954 [Masch.]; Kucharz Th. Theologen
und ihre Dichter. Literatur, Kultur und Kunst bei Karl Barth, Rudolf Bultmann
und Paul Tillich. Mainz, 1995; Schult M. Im Banne des Poeten. Die theologische
Dostoevskij-Rezeption und ihr Literaturverstindnis. G6ttingen, 2012.

S Die Slavistik hielt sich bis Anfang der 1930er Jahre zuriick: Garstka Ch.
Arthur Moeller van den Bruck und die erste deutsche Gesamtausgabe der
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tibersetzt worden waren, zunichst nicht als religioser Schrift-
steller von Interesse gewesen. Die naturalistische Kritik hat-
te vielmehr sein sozialkritisches Engagement hervorgehoben
und seine psychologisch feinsinnige Menschenkenntnis gelobt.
Nach dem Tod des Schriftstellers 1831 aber mehren sich religi-
0s-mystifizierende Zuschreibungen, die in der Tradition Vladi-
mir Solovévs (1853—1900) und Dmitrij MereZkovskijs (1865—1941)
Dostoevskij zum Propheten erheben. Nachweisbar ist dieses Eti-
kett in dem Buch Russland am Scheidewege (1888), in dem der
baltendeutsche Publizist Erwin Bauer (1857—-1901) unter der Uber-
schrift Ein slavophiler Prophet seine Eindriicke von den Puskin-
Feierlichkeiten in Moskau schildert und Dostoevskijs Rede, die
nicht nur Puskin, sondern auch Dostoevskij selbst zum Propheten
stilisiert, an das deutschsprachige Publikum vermittelt.? Bauer
folgt dabei allerdings nicht der schwirmerischen Lesart Solovévs,
sondern polemisiert seiner deutschnationalen Gesinnung gemaif
gegen diesen «Denkstein slavophilen Humbugs», zu dem er die
Veranstaltung entwiirdigt sah.” Das Prophetenbild, von Bauer
noch kritisch gesehen, verbreitet sich um die Jahrhundertwende
gleichwohl positiv unter den deutschen Lesern als Ausdruck ih-
rer Bewunderung einem Phénomen gegeniiber, das sie kognitiv
nicht vollig verstanden, das sie aber emotional ansprach und dem
sie mit Ehrfurcht begegneten. Als erste weltanschauliche Schrift
gilt die Darstellung Die Weltanschauung Dostojewskis und Tol-
stois des Literaturhistorikers Robert Saitschik (gelegentlich auch:

Werke Dostojewskijs im Piper-Verlag 1906—1919. Eine Bestandsaufnahme
sdmtlicher Vorbemerkungen und Einfithrungen von Arthur Moeller van den
Bruck und Dmitrij S. Mereschkowskij unter Nutzung unverdéffentlichter
Briefe der. Mit ausfiihrlicher Bibliographie / Ubers. E. K. Rahsin ; Geleitw. von
H.-J. Gerigk. Frankfurt a. M. [ect.], 1998. S. 135.

" Anonym [Bauer E.] Russland am Scheidewege : Beitrige zur Kenntnis
des Slavophilenthums und zur Beurtheilung seiner Politik. Berlin : Richard
Wilhelmi Verlag, 1888.

8 Anonym [Bauer E.] Russland am Scheidewege ... S. 255—301. Bauer
hat slavische Sprachen und russische Literatur studiert. In Moskau war er
offenbar Augenzeuge der Puskin-Feierlichkeiten geworden. Er siedelte spéter
nach Deutschland tiber und schrieb unter dem Eindruck der Russifizierun-
gsmalBnahmen in den Ostseeprovinzen Russland am Scheidewege. Bauer ist
dem antisemitischen Spektrum zuzurechnen, seine Publikationen sind von
russophoben Aussagen durchzogen.

9 Thid. S. 255.
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Saitschick; 1868—1965).° Sie war 1893 in Halle/Saale erschienen
und darauf angelegt, eine Charakteristik der mysteriosen Per-
sonlichkeit Dostoevskijs zu liefern. Dafiir reihte der Autor eine
Sequenz nicht nidher begriindeter Zuschreibungen aneinander,
die die frithe Verwandlung des Schriftstellers in einen «Mythos»
dokumentieren.! Dostoevskij ist fiir Saitschik «der prophetische
Romanschriftsteller», der die mit Dornen und Leiden besiten
Wege wandle: «Dostojewski fusst nicht mit seiner Gedankenwelt
auf die Gedankenarbeit fritherer Geschlechter, [...] er schafft aus
sich, gleich den alten Propheten, [...] er glaubt an sich und an sei-
nen Beruf, ein tiefes Wort zu verkiinden. Dieser Glaube ist seine
Macht und verleiht seiner ganzen Erscheinung einen eigentiim-
lichen, prophetischen Reiz»'2. Die damit um 1900 einsetzende re-
ligios-mystifizierende Rezeptionsstromung war ein neuroman-
tisch geprigtes, im Grunde aber unspezifisches Phinomen, das
sich nicht aus den Theologischen Fakultdten oder aus kirchlichen
Institutionen heraus entwickelt hat!® Wihrend Dostoevskij in
RuBland schon frith von der Religionsphilosophie als theolo-
gisches Anregungspotential entdeckt worden war und Auto-
ren wie Nikolaj Berdjaev, Sergej Bulgakov, Vasilij Rozanov, Lev
Sestov oder Vladimir Solovév zu Abhandlungen inspiriert hatte,
waren es im deutschen Sprachraum zunichst Schriftsteller, Es-
sayisten, Literaturkritiker und (Kultur-)Philosophen, die eine
existentiell-erbauliche Lesart in Gang brachten. Sie bildeten eine
Art enthusiasmierte Dostoevskij-«Gemeinde»,* die einen Modus

0 Saitschik R. Die Weltanschauung Dostojewskis und Tolstois. Halle :
C.0O. Lehmann, 1893.

UIbid. S.IV.

2Tbid. S. 8-9.

3 Dem Literatursoziologen Leo Lowenthal zufolge hat sich die Aufnahme
Dostoevskijs insgesamt im Zeichen des Mythos vollzogen. Vgl.: Lowenthal L.
Die Auffassung Dostojewskis im Vorkriegsdeutschland // Zeitschrift fiir
Sozialforschung. 1934. Jg. ITI, H. I, S. 343—382. Der niederldandische Historiker
Jan Marius Romein spricht von der «erbaulichen» Rezeptionsstromung, die sich
daraus entwickelt habe: Romein J. M. Dostojewskij in de westersche kritiek :
een hoofdstuk uit de geschiedenis van den literairen roem. Haarlem, 1924.
Das Phénomen wird in der Forschung auch als Dostoevskij-Kult, Dostoevskij-
Legende und Dostoevsc¢ina verhandelt.

14 Die Metapher Leser-«Gemeinde» benutzt z. B.: Leipoldt J. Dostojewskij
und der russische Christus // Leipoldt J. Vom Jesusbilde der Gegenwart : Sechs
Aufsidtze. Leipzig, 1913. S. 332—434; hier: S. 343.
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der Nihe, ja des intimen Bescheidwissens iiber ihn etablierte,
bei dem der Interpret genaue Kenntnis dariiber zu haben mein-
te, was Dostoevskij sagen will und wie demzufolge die ,richtige
Auslegung seiner Werke auszusehen habe. Der aufkommende
Expressionismus verstdrkte diese Distanzlosigkeit und feierte in
Dostoevskij den Propheten eines neuen Menschen. Der Schrift-
steller wurde primér gefiihlsmiBig wahrgenommen und eng ver-
bunden mit der Erfahrung «chaotische[r] Intensitit»."” In rascher
Folge prédgten sich schematisierte Vorstellungen aus, die seinen
Lebensweg religios iibersteigerten und die Komplexitédt der Werke
reduzierten. Dostoevskij fungierte als symbolisch aufgeladener
Kollektivgegenstand,'® als Kollektivpersonlichkeit, die man in
bildreichen Begriffen beschrieb. Doch wihrend man seine Person
mittels religioser Semantik auratisierte, wurde der Kiinstler eher
bagatellisiert oder ganz aus der Darstellung verdringt. So spricht
etwa Nina Hoffmann (1844—1914) in der ersten deutschsprachigen
Dostoevskij-Biographie (1899) vom «Apostolat» des Schriftstellers
und spurt ihre Leser zugleich auf eine nichtliterarische Lesart
ein: «Vor allem diirfen wir Dostojewsky nicht litteraturmissig
auffassen, sondern als einen grossen, seelenbewegenden Schopfer
,in einem ungeheuern Reich, mit einem ungeheuern Willen‘»"".

Die Theologie hielt sich bis zu Beginn der 1920er Jahre zurtick.
Der erste Theologe, der einen Beitrag zu Dostoevskij publizierte,
war der promovierte Reformkatholik Josef Miiller (1855—1942).18
Er veroffentlichte 1903 die Studie Dostojewskt. Ein Charakterbild.
Der Aufbau der 196 Seiten umfassenden Schrift folgt dem

5 Dodd W. J. Ein Gotttriagervolk, ein geistiger Fiihrer. Die Dostojewskij-
Rezeption von der Jahrhundertwende bis zu den zwanziger Jahren als Pa-
radigma des deutschen Rufllandbilds // Russen und RuBlland aus deutscher
Sicht. 19./20. Jahrhundert : von der Bismarckzeit bis zum Ersten Weltkrieg /
hrsg. von M. Keller. Miinchen, 2000. S. 853—865; hier: S. 857.

16 Zum Begriff: Berwanger K. Einleitung // Stereotyp und Geschichtsmy-
thos in Kunst und Sprache : Die Kultur Ostmitteleuropas in Beitrdgen zur
Potsdamer Tagung, 16.—18. Januar 2003 / hrsg. von K. Berwanger. Frankfurt
a. M., 2005. S. XIIT-XXX; hier: S. XIII.

" Hoffmann N. Th. M. Dostojewsky. Eine biographische Studie. Berlin,
1899.S. 2.

18Zu Miiller vgl.: Weif; O. Eine enttduschte Hoffnung. Der «Reformkatholik»
Josef Miiller // Weifs O. Der Modernismus in Deutschland : Ein Beitrag zur
Theologiegeschichte / mit einem Geleitw. von H. Fries. Regensburg, 1995.
S. 181-196.
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literarischen (Euvre und fiigt lebensgeschichtliche Stationen in
die Darstellung ein. Dostoevskij erscheint dabei nicht als Kiinstler,
sondern als Verkorperung christlicher Tugenden, als Heiliger,
Mirtyrer und Nachfolger Christi, der durch Scheinhinrichtung
und Lagerhaft zum ethischen Vorbild herangereift sei. Sein
literarisches Werk wird als moralisch erbauliche Lebenshilfe
verstanden, und dieses Literaturverstiandnis als eines beschrieben,
das fiir das russische Volk typisch sei: «Das neueste Evangelium
’art pour l’art wird bei keinem Russen Anklang finden»*.
Eine theologische Deutung im engeren Sinne war die Studie nicht.
Dezidiert theologische Fragestellungen werden nicht verfolgt, und
die konfessionelle Prigung wird nur an wenigen Stellen sichtbar.
Methodisch aber werden hier Darstellungsverfahren genutzt,
die fir die weltanschauliche Dostoevskij-Deutung insgesamt
charakteristisch sind: Die Werke werden breit nacherzéhlt
oder gar seitenlang zitiert, um daran die «Hauptpartien» und
«springenden Punkte» vorsortierend und wahrnehmungslenkend
an das Lesepublikum zu vermitteln.?’ Es werden Schliisselszenen
eruiert und Figuren benannt, die als dem Autor nah-oder fernste-
hend eingestuft werden. Besonders Bedenkenswertes wird des
fiktionalen Kontextes enthoben und zu Sentenzen gegossen, zu
Botschaften und Lebensweisheiten, die wie Losungsworte als
Erbe Dostoevskijs weitergereicht werden.?

Die protestantische Theologie zeigte sich zunichst reserviert.
Nur fliichtige Spuren finden sich 1912 bei Rudolf Bultmann (1884
1976)?2 und Martin Schian (1869—1944),%® und der Neutestamentler
Johannes Leipoldt (1880—1965), der einen der ersten lingeren
Aufsitze iiber Dostoevskij verfafite,® dufBert sich in der ersten
Auflage von 1913 kritisch iiber die russische Literatur: «Man wird

19 Miiller J. Dostojewski : ein Charakterbild. Miinchen, 1903. S. 184.

2Tbid. S. 4.

2Tbid. S. 195—-196.

22 Bultmann R. [Rez. zu:] «Schuld und Siihne» // Die Christliche Welt. 1912.
Jg. 26, Nr. 50. Sp. 1206.

2 Schian M. Fedor Michailowitsch Dostojewski // Die Christliche Welt. 1912.
Jg. 26, Nr. 9. Sp. 205—208; hier: Sp. 206: Schian wolle aber nicht fiir den Erzdhler
Dostoevskij werben.

2 Leipoldt J. Dostojewskij und der russische Christus ... S. 332—434; 2.,
vollig umgearbeitete Aufl. 1925, S. 321-407; Leipoldt J. Russische Dichtung
und russische Volksseele. Miinster, 1915.
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es mit Freuden begriifien, daf3 eine Dichtung, die dem deutschen
Wesen so fremd ist, bei uns nicht auf die Dauer beliebt wurde»®.
Dostoevskij etwa biete zwar fiir weltanschauliche Forschung
reiche Anregung und verfolge mit seinen Biichern den Zweck,
Lebensfragen zu beantworten,?® von Schleiermacher und der
neueren deutschen Theologie habe er jedoch «keine Ahnung» und
scheine von den wissenschaftlichen Jesusforschern nur Renan zu
kennen.”” Er sei ein «Katholikenhasser», und seine Darstellung
des Judentums sei tendenzits.”® Leipoldt folgert: Ein Kaffee-
hausphilosoph? sei Dostoevskij nicht, denn er beschiftige sich mit
der Frage nach dem Dasein Gottes in der ernsthaftesten Weise;
wissenschaftliche Kenntnis des Christentums sei ihm aber nicht
zuzusprechen,® und mit einem gewissen Unbehagen stellt der
Theologe fest: «Es gibt genug Leute, die sich gewdhnt haben, das
Neue Testament durch die Brille Dostojewskijs zu betrachten»®.
Leipoldt kommt 1913 zu dem Schluf}: «<Man kann von Dostojewskij
viel lernen. Aber wer ein evangelischer Christ und ein guter
Deutscher ist, wird an Dostojewskij voriibergehen»®. In der
zweiten Auflage von 1925 fehlt dieser Satz, und Leipoldt muB} sogar
feststellen: «Vor dem Weltkriege nahmen zunéchst die Philosophen
und die Dichter an ihm Anteil. Wenn ich damals jungen Theologen
empfahl, etwa seine ,Briider Karamasoff‘ zu lesen, begegnete ich
meist ablehnendem Lécheln. Heute sind es gerade die Theologen,
die sich mit Dostojewskij eifrig befassen»*.

Der Wechsel zwischen den beiden Auflagen markiert die
verdnderte Rezeptionssituation nach dem Ersten Weltkrieg. Durch
Krieg und Revolution war das Interesse an der russischen Literatur
sprunghaft gestiegen, und mit der Piper-Gesamtausgabe (1906—

» Leipoldt J. Dostojewskij und der russische Christus ... S.332.

26 Vgl. auch: «[Russische Dichter; d. A.] werden nicht nur zum Genusse gelesen
(der GenuB ist oft zweifelhaft). Sie wirken vielmehr auf unsere Weltanschauung.»
(Letpoldt J. Russische Dichtung und russische Volksseele. S. 3).

¥ Leipoldt J. Dostojewskij und der russische Christus ... S. 405, 422, Anm. 1.
Konrad Onasch und Ludolf Miiller haben dagegen den besonderen Einflufl der
liberalen Jesu-Leben-Forschung auf Dostoevskijs Werk aufgezeigt.

% Leipoldt J. Dostojewskij und der russische Christus ... S. 412, 401.

2 Ibid. S. 407.

¥Tbid. S. 416.

3 Thid. S. 433.

321bid. S. 434.

3 Ibid. S. 321-322.
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1919) waren auch die verlegerischen Voraussetzungen geschaf-
fen fiir die stiirmische Rezeptionswelle, die Dostoevskij Anfang
der 1920er Jahre zum Kultautor und seinen Namen zur «Signa-
tur der Zeit»* macht. Auch sein Einzug in die deutschsprachige
Theologiegeschichte ist an die Krisen- und Aufbruchstimmung
jener Zeit gebunden: Auf der Aarauer Studentenkonferenz hilt
der reformierte Schweizer Pfarrer Eduard Thurneysen (1888—
1974) am 21. April 1921 einen Vortrag iiber den Schriftsteller.
Aus dem Vortrag wird eine Schrift, die noch im Juli 1921 un-
ter dem Titel Dostojewski veroffentlicht wird.® Die Resonanz
ist tiberwéltigend. Binnen weniger Jahre wird sie mehrfach
nachgedruckt und in verschiedene Sprachen iibersetzt. Schon
Zeitgenossen wie Hans Ehrenberg (1883—1958) bezeichneten sie
als die beste deutschsprachige Dostoevskij-Interpretation, die
es gibt,*® und bis heute ist sie ein Klassiker theologischer Lite-
raturinterpretation geblieben. Der Erfolg des nur etwas mehr
als 60seitigen Buches erklirt sich aus seiner binnentheologisch
impulsgebenden Bedeutung als «Programmschrift» der Dia-
lektischen Theologie. Sie ist das «flinke, leistungsfdhige Motor-
rad», das die neuen theologischen Einsichten unters Volk bringt,
die der Freund und Kollege Karl Barth (1886—1968) in seinem
Romerbrief-Kommentar®” in enger Arbeitsgemeinschaft mit
Thurneysen entwickelt und zu einem schwerfilligen «Lastauto-
mobil» zusammengesetzt hat.®® Die protestantische Theologie
sah sich zu diesem Zeitpunkt in einer Krise befangen, die eng an
den Beginn des Ersten Weltkriegs gekniipft war. Fiir den jungen
Karl Barth, damals Pfarrer im Schweizerischen Safenwil, war
eine Welt zusammengebrochen, als er erleben muflte, wie die von

3 Bohren R. Prophetie und Seelsorge : Eduard Thurneysen. Neukirchen-
Vluyn, 1982. S. 102.

% Der iiberarbeitete Vortrag erschien im Chr. Kaiser Verlag: Thurneysen E.
Dostojewski. Miinchen, 1921. Im folgenden zitiert nach dem Wiederabdruck
Ziirich 1948.

3 Ehrenberg H. Vom Christentum in RuBland // Die Christliche Welt. 1922.
Jg. 36, Nr. 5. Sp. 83—85; hier: Sp. 84.

3" Barth K. Der Romerbrief. Ziirich, *1984. Die erste Auflage stammt
von 1919. Doch erst die zweite, vollig iiberarbeitete Auflage von 1922 ist zum
theologischen Kulturereignis geworden.

3 Zu den Metaphern Motorrad und Lastautomobil vgl. den Brief vom
3. August 1921 (Karl Barth — Eduard Thurneysen : Briefwechsel / hrsg. von
E. Thurneysen. Ziirich, 1973. Bd. 1 : (1913-1921). S. 508).
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ihm verehrten Theologieprofessoren, bei denen er in Deutschland
studiert hatte, den Eintritt des Deutschen Reiches in den Krieg be-
geistert aufnahmen. Sein theologischer Lehrer Adolf von Harnack
(1851-1930), einer der Hauptvertreter der Liberalen Theologie,
hatte am Abend des 4. August 1914 [4. Oktober 1914] den Aufruf
des deutschen Kaisers an sein Volk entworfen und wenige Tage
darauf mit 92 anderen Gelehrten und Kiinstlern dieses sogenannte
Manifest der Intellektuellen unterschrieben.?* Auch andere nam-
hafte Theologen gehorten zu den Unterzeichnern. Viele Theologen
der nachfolgenden Generation beurteilten das Manifest als ein
Dokument, das den Zusammenbruch des biirgerlich-idealistischen
Denkens markierte, und empfanden es als Verrat am Evangelium.
Der Vertrauensverlust war tief und nachhaltig. Die alten Parame-
ter hatten sich verbraucht, ihre Vertreter schienen diskreditiert.
Die junge Theologengeneration sah sich vor die Frage gestellt, ob
es Uiberhaupt noch erlaubt und mdoglich sei, von Gott zu reden. Die
neue Stromung, die sich zu einer der wichtigsten Schulen prote-
stantischer Theologie entwickeln sollte, wurde zunichst unter ver-
schiedenen Bezeichnungen gefiihrt: Dialektische Theologie, Ne-
gative Theologie, Wort-Gottes-Theologie, Theologie der Krise. Sie
war eine Protestbewegung gegen das Bekenntnis zur Kriegspolitik
Kaiser Wilhelms II, gegen die Vereinnahmung des Evangeliums
fiir menschliche Belange, gegen die Vermischung von Kirche und
Kultur. Sie suchte die Abkehr vom ,Kulturprotestantismus‘ ihrer
liberalen Lehrer und leitete einen Generationswechsel ein. Neue
Gewihrsleute wurden gesucht, um Gott als den «ganz Anderen»
zu Wort zu bringen, und man fand sie wiederum in der Kultur, in
der Literatur, in Dostoevskij.

Thurneysens Dostojewski-Schrift hat aber nicht nur die An-
finge der sich formierenden Dialektischen Theologie entschei-
dend bestimmt, sie hat auch den Schriftsteller grundsitzlich
wertschitzend an die Theologischen Fakultiten vermittelt.*® Mit

% So stellt es sich Barth zumindest in der Erinnerung dar. Zum histori-
schen Hintergrund vgl: Hdrle W. Der Aufruf der 93 Intellektuellen und
Karl Barths Bruch mit der liberalen Theologie // Zeitschrift fiir Theologie
und Kirche. 1975. Jg. 72, H. 2. S. 207—-224. Die Datierung des Manifestes ist
umstritten, ebenso die theologiegeschichtliche Bedeutung, die Barth ihm im
Riickblick von 40 Jahren gegeben hat.

#Vgl. den ersten Dostoevskij-Artikel fiir das evangelische Standardlexikon
(Die) Religion in Geschichte und Gegenwart (RGG), mit dem Notzel den

171



Maike Schult

ihr beginnt die theologische Dostoevskij-Rezeption im Sinne
einer konfessionell erkennbaren Rezeption, die eine eigene
Form der Produktion hervorgebracht hat* Barth, der 1921
Honorarprofessor in Goéttingen wird, setzt das «flinke» Getfdhrt
seines Freundes sofort ein, um den Studenten die Anliegen der
neuen theologischen Bewegung nahezubringen, und auch Thurn-
eysen sieht den Wert von Dostoevskijs Werk nicht zuletzt in der
Veranschaulichung der eigenen abstrakten Positionen. Er hat
Dostoevskij zu einem «Kronzeugen»** seines kulturkritischen,
theologiegeschichtlich so ungemein wirkungsvollen Ansatzes
gemacht und ist dabei selbst zum Kronzeugen geworden den-
jenigen, die dem russischen Romancier theologische Relevanz
zusprechen wollen. Thurneysens funktionalistischen Umgang
mit Dostoevskijs Werk hatten allerdings schon Zeitgenossen
kritisiert. Emanuel Hirsch (1888—1972) und Karl Holl (1866—1926),
die den dialektischen Aufbruch ablehnten, verwiesen friih auf die
Einseitigkeiten seiner Interpretation. In einer kurzen Rezension
von 1922 konstatiert Hirsch, Thurneysen lege mit polemischen
Zeitbeziigen seine eigene Verkiindigung in Dostoevskij hinein,*
und der Dresdener Pastor Carl Mensing kritisiert: «Dem unge-
heuer, auch an Spannungen und Polaritdten reichen Leben in
der Welt Dostojewskis wird Thurneysen, der auch von da aus
seine Theologie legitimieren mdchte, in keiner Weise gerecht»*:.
Der katholische Theologe Theoderich Kampmann (1899-1983)

Schriftsteller 1927 in das lexikalische Gedéchtnis der Theologischen Fakul-
titen einschreibt: Notzel K. Dostojewsky // RGG2 1927. Bd. 1. Sp. 1993—-1995.

“'Thurneysen selbst verstand seine Schrift als eine véllig <neue, noch von
keiner Seite vertretene Exegese» von Dostoevskijs Werk: Brief vom 29. Mirz
1921 (Karl Barth — Eduard Thurneysen : Briefwechsel. Bd. 1. S. 480). Auswahl,
Anordnung und Auswertung des Stoffes orientieren sich an den systematisch-
theologisch vorgegebenen loci der Anthropologie, Gotteslehre, Eschatologie
sowie der Religions- und Kirchenkritik.

42 Doerne M. Tolstoj und Dostojewskij. Zwei christliche Utopien. Gottingen,
1969.S. 7.

* Hirsch E. [Rez. zu: Thurneysen E. Dostojewski (Miinchen, 1921) und
Bodisco Th. von. Dostojewski als religiose Erscheinung (Berlin, 1921)] // Theo-
logische Literaturzeitung. 1922. Jg. 47, Nr. 4. Sp. 89—90; hier: Sp. 89. Ahnlich:
Holl K. Urchristentum und Religionsgeschichte. Giitersloh, 1925. S. 36, Anm. 1.

4 Mensing C. Deutsche und russische Entwicklungsromane. Zu Thurney-
sens «Dostojewski» // Die Christliche Welt. 1926. Jg. 40, Nr. 16. Sp. 812—814;
hier: Sp. 812.
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wiederum sieht in dem Dostojewski-Buch «eine sehr wertvolle
Korrektur unzuldnglicher Bilder», wie sie die deutsche Kritik bis
dahin vom Religiosen Dostoevskijs gezeichnet habe,*® und Karl
No6tzel sieht in ihr sogar die «Krone» der gesamten bisherigen
Dostoevskij-Forschung erreicht.* Ob man mit Walter Nigg (1903—
1988) den Schriftsteller gezwungen sieht ins «Prokrustesbett
der dialektischen Theologie»*” oder das Thurneysen-Buch trotz
mancher Reduktion als eine groBartige, wenn auch anfechtbare
Vereinfachung wertschétzen kann, wie Martin Doerne (1900—1970)
es tut,* hingt indes vornehmlich an der eigenen theologischen
Position und weniger von der Frage ab, wie man sich einen
wissenschaftlich adidquaten Umgang mit Literatur seitens der
Theologie vorstellt.

Es ist aus dem historischen Abstand heraus vielleicht nicht
ganz einfach, sich die emotionale Heftigkeit zu vergegenwiérti-
gen, mit der zu Beginn der 1920er Jahre die binnentheologische
Auseinandersetzung gefithrt worden ist. Karl Barth 146t mitunter
eine regelrechte Kampfstellung durchblicken, die nicht nur
theologisch, sondern auch politisch und personlich motiviert
ist. So berichtet er zum Beispiel in einem Brief von 1922 nach
einem referierten Schlagabtausch theologischer Thesen mit dem
Gottinger Kollegen Emanuel Hirsch:

,JKommentar iiberfliissig, nicht? Ihr seht, auf welchen Linien hier
ungefihr gefochten wird, wenn es sich in diesem Duell auch nur um
einen schmalen Sektor der ganzen Front handelt. Es kann wohl sein,
daB ich mit Hirsch noch furchtbar Krach bekomme [...], er mifbilligt
Eduards Dostojewski und scheint eine ungiinstige Besprechung davon
in der Theologischen Literaturzeitung geschrieben zu haben (noch nicht
veroffentlicht), und das kénnte, wie ich ihm mitteilte, natiirlich zu ernsten
Weiterungen fithren. DaB er es sich gelegentlich leistet, in seinem Kolleg
irgend einen alten Heiligen (letzthin Augustin) in seiner Schadhaftigkeit
so zu schildern, daB er eine frappante Ahnlichkeit mit mir bekommt, so

% Kampmann Th. Dostojewski in Deutschland. S. 167. Er argumentiert
aber z. T. theologisch gegen Thurneysen.

*Das Evangelium in Dostojewski / aus dem Gesamtw. ausgew., verdeutscht
u. mit Einl. u. Erl. vers. von K. Notzel, Berlin, 1927.S. 7. Ahnlich schon im Vorwort
zur Dostoevskij-Biographie: Nétzel K. Das Leben Dostojewskis. Leipzig, 1925.
S.8-9.

4" Nigg W. Religiose Denker. Kierkegaard, Dostojewski, Nietzsche, van Gogh.
Bern ; Leipzig, 1942. S. 157.

% Doerne M. Tolstoj und Dostojewskij. S. 7.
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daB die Studenten bestiirzt mit ihren Heften zu mir gelaufen kommen,
ist weniger belangreich. Die armen Leute, die um 8 Uhr Stange, um
11 Uhr Hirsch und um 12 Uhr mich hérten (ein paarmal zufillig am
selben Tag zur selben Sache), waren natiirlich auch aufgeschreckt
genug, die leiseste Anspielung gleich zu merken. Gefdhrlicher ist, dafl
im Vordergrund unserer scheinbar so weltabgelegenen Diskussionen die
politische Frage spukt, die er mit unheimlicher Leidenschaft behandelt,
die Worte ,Schuldliige’, ,Schmachfriede’, ,Feindbund‘ etc. bestindig die
Luft durchbrausen, und daf} das die ,konkrete Situation‘ ist, an der ihm
so gelegen ist und fiir die er in der Bibel durchaus ein ,gutes Gewissen’
sucht, was ich ihm natiirlich so wenig zugeben kann wie Ragaz, dem
Gegenfiifiler, mit dem er iiberhaupt vieles gemeinsam hat.*

Der Neuansatz der beiden Schweizer Theologen war also
hineingestellt in konkrete historische Beziige mit personlichen
Bekanntschaften und politischen Konfliktthemen. Er loste an
den Theologischen Fakultiten ein Erdbeben® aus, das Teil einer
europdischen Gesamtstimmung war und hier eine spezifische
Ausformung erfuhr. Der Name Dostoevskijs wurde in diesem
Zusammenhang zum Schlagwort, das man sich auf die Fahne
schreiben und zuwerfen konnte in dem gemeinsamen Angriff auf
die damals vorherrschende Theologie und das sich eignete, Freund
und Feind zu unterscheiden. Der Angriff auf die theologischen
Lehrer, die sich so unreflektiert begeistert hatten fiir den Eintritt
des Deutschen Reiches in den Krieg, wurde dabei selbst mit
Begriffen der Militdrsprache gefiihrt:

Unsere damalige Sprache [...] war reich, um nicht zu sagen tiberreich
an Bildern aller Art, unter denen auffallenderweise besonders die

* Rundbrief vom 26. Februar 1922 (Karl Barth — Eduard Thurneysen :
Briefwechsel / hrsg. von E. Thurneysen. Ziirich, 1974. Bd. 2 : (1921-1930). S. 45—
46 (Auslassungen i. O.)). Barth schildert darin ausfiihrlich den «theologischen
Notenwechsel», den er sich «Zug um Zug» mit Hirsch geliefert habe, a. a. O,,
S. 41. Hirsch war 1933—-1939 als Vertrauensmann der NS-Regierung Dekan
der Theologischen Fakultidt Géttingen. Auch der Systematische Theologe Carl
Stange (1870—1959) verhielt sich spiter loyal zum NS-Staat. Der reformierte
Theologe Leonhard Ragaz (1868—1945) hingegen war Mitbegriinder der Reli-
gios-Sozialen Bewegung in der Schweiz und bereits in den 1920er Jahren ein
scharfer Kritiker der faschistischen und nationalistischen Bewegung.

% So Thurneysen in einem Brief vom 6. Oktober 1921: «In was fiir eine
Erdbebensphire sind wir, ahnungslos genug, hineingeraten mit dem Momente,
wo wir das Neue Testament ein klein wenig anders, genauer glaubten lesen zu
sollen als unsere Lehrer|...]» (Karl Barth — Eduard Thurneysen : Briefwechsel.
Bd. 1. S.524-525).
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militdrischen, speziell die dem artilleristischen Bereich entnommenen
eine entscheidende Rolle spielten. Man schiittle den Kopf, man drehe
uns aber keinen Strick daraus! Der erste Weltkrieg war eben damals
in unserer Phantasie noch sehr lebendig. Und man wird gerechterweise
verstehen, daBl uns die ausgesprochene Kampfsituation, in der wir uns in
jenen Jahren befanden, wie von selbst solche Redensarten in die Federn
dringte.?

Auch die eigenwilligen metaphorischen Zuschreibungen von Mo-
torrad und Lastautomobil, die Barth zur Etikettierung der beiden
entscheidenden ,Transportmittel’ der Dialektischen Theologie
heranzieht, konnen vor diesem Hintergrund verstanden werden.
In ihnen spiegelt sich die Technikbegeisterung der Zeit, der Drang
nach Aufbruch und Erneuerung, der auch die ,durchstartenden’
Theologen der neuen ,Bewegung‘ antreibt und die sie mit dem
russischen Schriftsteller verbinden. Zu einem Interesse an seiner
Erzidhltechnik fithrt das aber nicht.” Die Frage, was Dostoevskijs
Texte so ,dynamisch’ macht, welche textinternen Faktoren dazu
fiihren, daf} sich auch Leser einer anderen Zeit, einer anderen
Kultur und einer anderen Konfession durch sie ,bewegt‘ fithlen
konnen, ist fiir Barth und Thurneysen nicht von Belang.® Barths
Textverstindnis zeigt sich vielmehr gepridgt von einer starken

 Barth K. Lebendige Vergangenheit. Briefwechsel zwischen Eduard
Thurneysen und Karl Barth aus den Jahren 1921-1925 // Gottesdienst —
Menschendienst : Eduard Thurneysen zum 70. Geburtstag am 10. Juli 1958.
Zollikon, 1958. S. 7-173; hier: S. 12—13. Am 28. Dezember 1920 spricht er von
ihrer gemeinsamen «Friithjahrsoffensive»: «Dabei wirst nun freilich du die
Grében zunichst allein zu verlassen haben mit deinem ,Dostojewski‘» (Karl
Barth — Eduard Thurneysen : Briefwechsel. Bd. 1. S. 456).

52 Barth K. Der Christ in der Gesellschaft [1920] // Anfinge der dialektischen
Theologie / hrsg. von J. Moltmann. Miinchen, ?1966. T. 1 : Karl Barth, Heinrich
Barth, Emil Brunner. S. 3—37; hier: S. 23: Wie bei den biblischen Gleichnissen liege
Dostoevskijs Wirkung nicht auf formaler Ebene: «Denn es ist doch wohl nicht
Erzéhlungstechnik, nichtliterarische Form, sondern wie alle innerlich notwendige
Form bereits selbst bedeutungsvoller Inhalt, Lebensanschauung [...]».

% Dabei war die literarkritische Erforschung Dostoevskijs zu diesem
Zeitpunkt freilich noch kaum im Entstehen. So schreibt Notzel tiber die «ins
Uniibersehbare angewachsene Literatur»: «Grundlegende Forschungen tiber
die rein kiinstlerische Eigenart Dostojewskis, vor allem liber seine Kunstform
[...], fehlen so gut wie ganz, und noch schlimmer steht es um die [...] Stilfor-
schung (einschliefilich Wortverwendung und Wortneubildung), deren heutige
verfeinerte Methoden gerade Dostojewski gegeniiber besonders aufschluf3-
reich sein miifiten [...]» (Notzel K. Das Leben Dostojewskis. S. 8).

175



Maike Schult

Relativierung der auf den (biblischen) Text ausgerichteten
historisch-kritischen Forschung seiner liberalen Lehrer, deren
Notwendigkeit er zwar grundsitzlich anerkennt, aber doch nur als
«ersten primitiven Versuch» werten kann festzustellen, «,was da
steht‘», ohne es fiir moglich zu halten, bei einem solchen Vorgehen
zu «eigentlichem» Verstehen vorzudringen:*

Die historisch-kritische Methode der Bibelforschung hat ihr Recht:
sie weist hin auf eine Vorbereitung des Verstindnisses, die nirgends
tberflissig ist. Aber wenn ich wihlen miifite zwischen ihr und der alten
Inspirationslehre, ich wiirde entschlossen zu der letzteren greifen: sie
hat das groBere, tiefere, wichtigere Recht, weil sie auf die Arbeit
des Verstehens selbst hinweist, ohne die alle Zuriistung wertlos ist. Ich
bin froh, nicht wihlen zu miissen zwischen beiden. Aber meine ganze
Aufmerksamkeit war darauf gerichtet, durch das Historische hindurch
zu sehen in den Geist der Bibel, der der ewige Geist ist.”

Barths Textverstindnis, wie er es im Vorwort seines Rdémer-
briefs fiir biblische Texte skizziert und wie er es dhnlich auch
fiir literarische Texte in Geltung sieht,* ist darauf gerichtet, die
«Mauer» zwischen den Jahrhunderten transparent zu machen,
den historischen Abstand zu iiberwinden und ein Eigentliches zu
entbergen, «bis das Gesprédch zwischen Urkunde und Leser ganz
auf die S a c h e (die hier und dort keine verschiedene sein kann!)
konzentriert»*” und der Leser dem Text gleichzeitig geworden ist.
Dieses Eigentliche ist unveridnderlich, kontextunabhingig und
ahistorisch gedacht. Der Leser von heute kann es erfassen, wie
der Schreiber von gestern es verstand, ohne durch geschichtliche
Rahmenbedingungen geprédgt oder gar davon getrennt zu sein. So
ist die Weisheit von gestern die Weisheit von morgen und nach
kerygmatischem Verstdndnis als die immer gleiche Botschaft
zu verkiindigen.”® Damit ist der Gegenpol gesetzt zu dem von
Lessing benannten «garstigen Graben der Geschichte», der den

% Barth K. Der Romerbrief. S. X—XI.

»Ibid. S. V.

% «Im iibrigen verhehle ich nicht, dal ich meine ,biblizistische‘ Methode,
deren Formel einfach lautet: Besinn dich! auch auf Lao-Tse oder Goethe
anwenden wiirde [...]» (Ibid. S. XV).

Tbid. S. XI.

% «Geschichtsverstidndnis ist ein fortgesetztes, immer aufrichtigeres und
eindringenderes Gesprich zwischen der Weisheit von gestern und der Weisheit
von morgen, die eine und dieselbe ist» (Ibid. S. V).
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historischen Abstand zwischen Text und Rezipient bewulit und
eine neue Hermeneutik notwendig gemacht hatte.®® Fiir Barth
hingegen konnen Textiibersetzung und philologische Erlduterun-
gen allenfalls ein erster Ausgangspunkt sein fiir eine sachliche
Bearbeitung des Textes, wie er sie versteht.® Sie zielt darauf,
die Beziehung der Worter auf das «Wort in den Woértern»® aufzu-
decken. Der Beitrag Dostoevskijs zu dieser Entbergung des
«Wortes in den Wortern» wird von der Dialektischen Theologie
hoch ein- und dafiir wertgeschétzt, doch hat sein Werk nicht
mehr als anstofBend-katalysierende, anschaulich illustrierende
Funktion: «Zum ganzen Abschnitt gab mir iibrigens nun bereits
dein Dostojewski Dampf und ein Zitdtchen»%. LieB Thurneysen
sich noch abschnittweise auf die fiktionale Welt ein und von ihr
zu theologischen Ausfithrungen anregen, die er assoziativ, aber
auch argumentativ mit Dostoevskijs Romanen verband, so bleibt
dieser Arbeitsschritt bei Barth aus. Im Rémerbrief erscheint der
Schriftsteller nur als Chiffre mit intertextueller Verweisfunktion:
«Dostojewskil», mit Ausrufungszeichen und in Klammern gesetzt,
fungiert als Stichwort,® das beim Dostoevskij-begeisterten
Zeitgenossen vorausgesetzt werden konnte und diesem ein
Einverstindnis auch mit den theologischen Anliegen suggerierte.
Dabei schrumpfen die kaum mehr als angetippten literarischen
Werke — umfangreiche Romane von mehreren hundert Seiten mit
einer Fiille von Themen und Figuren — zusammen auf eine Szene,
einen Namen, einen Ort: der «Ausgang von Dostojewskis ,Idiot‘»,
«Dostojewskis Raskolnikoff!», das «Reich der Karamasoff»®.

% «Die Frage Lessings, die der Theologie der Neuzeit [...] so schwer zu
schaffen macht: wie die historische Distanz, der ,garstige Graben‘ der 1900
Jahre zwischen der Offenbarung einst und der Verkiindigung heute zu
iberwinden sei, hat Barth nie ernsthaft tangiert.» (Zahrnt H. Die Sache mit
Gott. Die protestantische Theologie // 20. Jahrhundert. Ungekiirzte Ausgabe.
Miinchen 1972. S. 129).

8 Barth K. Der Romerbrief. S. XII. «Sachlich» meint hier nicht wissen-
schaftlich-argumentativ, sondern auf die Sache der Offenbarung gerichtet.

81 «Oder wissen denn diese von mir wahrhaftig als Historiker respektierten
Gelehrten gar nichts davon, daf} es eine Sache, eine Kardinalfrage, ein Wort in
den Wortern gibt?» (Ibid. S. XII).

2 Barths Brief vom 3. August 1921 (Karl Barth — Eduard Thurneysen :
Briefwechsel. Ziirich, 1973. Bd. 1. S. 508).

3 Vgl. etwa: Barth K. Der Romerbrief. S. 43 und 202.

4Tbid. S. 339, 340 und 485.
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Nun beruht Barths hermeneutische Sorglosigkeit auf einem
Literaturverstdndnis, das eng an sein Schriftverstindnis ange-
lehnt ist. Es wird zwar nicht niher expliziert, 146t sich aber phéino-
menologisch nachweisen:% Literatur als Teil der Kultur ist fiir ihn,
so begeistert und belesen er sich zeigt, kein Bereich von eigenstin-
digem Wert und autonomer Aussagekraft. Sie ist dem Evangelium
als Offenbarungsschrift nach- und untergeordnet und darf nicht
mythologisiert oder in den Rang einer quasireligiosen Grofle erhoben
werden.® Wo sich Barth fiir Kultur interessiert und kulturelle Phi-
nomene in seine Uberlegungen einbezieht, erscheinen diese nicht als
dsthetische Gebilde sui generis. Sie interessieren in bezug auf einen
Sekunddrgewinn, der indirekt aus ihnen zu ziehen ist, um den es
aber eigentlich‘ geht — die Illustration theologischer Gedanken etwa
oder die Gewinnung anthropologischer Einsichten. So dient ihm Li-
teratur als Quelle der Menschenkenntnis und Lebensschau® und ist
zitierfahig, wo sie seinem theologischen Hauptanliegen entgegen-
kommt: Gott als den «ganz Anderen» zu Wort zu bringen. Als Welt
eigener GesetzmaBigkeiten, eigener Kunstgriffe und Verstehenspro-
zesse erscheint sie nicht. Ihr Detailreichtum und ihre Komplexitét
werden ausgeblendet zugunsten rasch zu erfassender Sentenzen: Ge-
sucht wird das «Wort in den Wortern», die Botschaft, die sich aus dem
Werk abstrahieren und mit der sich in fremden Zusammenhéngen
neu operieren lif3t.% Der Leser soll literarische Texte nicht ana-
lysieren und nicht mit Distanz betrachten. Er soll sich neben sie
stellen und ihnen gleichzeitig werden. Obgleich Literatur weder bei
Barth noch bei Thurneysen ein eigener Forschungsschwerpunkt
gewesen ist® und trotz der friih formulierten und oft wiederholten

% Zu Barths Verhiltnis zu Literatur und Kultur vgl: Kucharz Th. Theo-
logen und ihre Dichter. S. 96—164.

86 «,Die‘ Kultur als selbstidndiger Kosmos von Werten, als quasi-sakraler
Bereich von eigener Wiirde und Bedeutung existierte fiir ihn nicht [...]»
(Andresen D. Karl Barth und die Kultur // Pastoraltheologie. 1988. Jg. 77, H. 6.
S. 220—240; hier: S. 220).

"Ebenso bei: Thurneysen E. Die Lehre von der Seelsorge. Miinchen, 1948.
Entsprechend reden beide von den Menschen, nicht Figuren Dostoevskijs.

% Hier unterscheidet sich Barth iibrigens nicht von Holl, der glaubt,
Dostoevskijs «<bewunderte Kunst» beruhe darauf, aus einem Erlebnis die Regel
herauszuschilen und sie zur Sentenz zu gieen: Holl K. Gesammelte Aufsitze
zur Kirchengeschichte. Tiibingen, 1928. Bd. 2 : Der Osten. S. 277, Anm. 3.

% Thurneysens Begeisterung erlischt, sobald die Grenze der Funktionali-
sierbarkeit erreicht ist. Enttduscht von Dostoevskijs Publizistik, in der er Gott
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Kritik, beeinflufit ihr hermeneutisches Verstindnis den weite-
ren Rezeptionsverlauf. Es etabliert an den Theologischen Fakul-
tdten einen Umgang mit Literatur, der sich nicht auf die darge-
botene Textwelt einldBt, sondern diese nur stichwortgebend prag-
matisiert. Dieser reduktionistisch-funktionalistische Umgang
findet sich konfessionsunabhingig, auch wenn der Ubergang
vom neuromantisch geprigten Mythologem Dostoevskij hin zu
einem stirker profilierten Theologem insgesamt von inhaltlicher
Ausdifferenzierung begleitet war.

Im Katholizismus, wo es theologiegeschichtlich keinen ver-
gleichbaren Umbruch gegeben hat, wie ihn die Protestanten
mit der Dialektischen Schule erlebten, blieb das Verhiltnis
zunidchst distanzierter, doch bildete sich auch hier, mit einer
gewissen Verzogerung und zahlenmiBig geringer, eine eigene
Dostoevskij-Rezeption heraus. Nach Josef Miillers Charakterbild
(1903) und ersten Spuren bei Hermann Bahr (1863—-1934)"
befaBBten sich zum Beispiel Friedrich Muckermann (1883—1946)"
und Waldemar Gurian (1902—1954)" mit Dostoevskij, und die
katholischen Zeitschriften Hochland, Stimmen der Zeit, Die
Schildgenossen, Der Gral und Seele nahmen 1921 den 100. Ge-
burtstag des Schriftstellers zum AnlaB}, um ihn in zahlreichen
Besprechungen an ihre Leserschaft zu vermitteln. Im Vergleich
mit der protestantischen Deutung waren die intrakonfessionellen
Divergenzen geringer. Dostoevskij galt hier allgemein als
religioser Autor, als metaphysischer Dichter und Philosoph, dessen
Kompatibilitdt mit dem katholischen Glauben aber auf Grund der
antiromischen Polemik in seinem Werk kritisch zu priifen war.
Eine besondere Rolle spielte daher das Poem vom Grofinquisitor,
an dem man entweder eigene Kirchenkritik festmachen konnte

fiir menschliche Belange in Anspruch genommen sieht, kritisiert er den
Schriftsteller in: Thurneysen E. Der Schritt zur Kultur. Eine Bemerkung zu
Dostojewskis Tagebuch eines Schriftstellers // Zwischen den Zeiten. 1923.
Jg. 1, H.IV. S. 70—77. Ab 1923 duBert er sich nur noch selten iiber Dostoevskij,
eine weitere eigenstindige Schrift zu ihm publiziert er nicht.

" Bahr H. Dostojewski // Dostojewski : Drei Essays von Hermann Bahr,
Dmitri Mereschkowski, Otto Julius Bierbaum : mit vier Bildbeigaben. Miin-
chen, 21914. S. 1-26; Bahr H. Der russische Christ» // Hochland. 1921. Jg. 18,
Bd. 2. S. 641-653.

" Muckermann F., S. J. Dostojewski // Stimmen der Zeit. 1923. Bd. 104.
S. 455—467.

"2 Gurian W. Dostojewski // Hochland. 1921. Jg. 18, Bd. 2. S. 692—702.
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oder die katholische Kirche vom Vorwurf der Didmonisierung
zu entkriften suchte™ Als theologisches Anregungspotential
wirkte Dostoevskij zudem auf die katholische Jugend- und litur-
gische Erneuerungsbewegung. Sie bildete sich etwa zeitgleich
mit der Dialektischen Theologie heraus und betonte den Myste-
riencharakter der Kirche. Ein neues religioses Lebensgefiihl
machte sich breit und weckte das Bediirfnis, den Rahmen der
eigenen Disziplin zu liberschreiten und mit Kunst, Kultur oder
dem Reichtum der ostkirchlichen Tradition in Berithrung zu
kommen. Der Aufbruch in die Moderne, den beide Konfessionen
zwischen 1920 und 1933 erlebten, 146t sich daher mit Hans Urs von
Balthasar (1905—1988) auch als unterschiedlich realisierte Abkehr
von der bis dahin vorherrschenden Schultheologie interpretieren.
Dabei ging die katholische Avantgarde den entgegengesetzten
Weg und entdeckte statt des unendlichen Abstands zwischen Gott
und Mensch das personale Denken, die radikale Geschichtlichkeit
und die Phidnomenologie fiir das Religitse, doch suchte auch sie
aullerhalb der Theologie nach neuen Wegen und machte Schrift-
steller wie Dostoevskij zu neuen «Kirchenvitern», durch deren
«Brillen» man die eigene Tradition kritisch betrachtete.”

Zu einem grundsitzlich anderen Verstdndnis von Literatur
fiihrte dies aber nicht, auch wenn Romano Guardini (1885—1968)"
zu jener Zeit eine Interpretationsmethode in die Dostoevskij-
Rezeption einfithrte, die als «textimmanente Interpretation»™
bezeichnet worden ist. Guardini sah sich als Zeitdiagnostiker,””
der die Wiederbegegnung von Kirche und Kultur erreichen und
eine neue Offenheit fiir den suchenden Menschen der Gegenwart
entwickeln wollte. «Begegnung» und «Dialog» wurden darum

" Setschkareff nennt sie darum «eine crux aller katholischen Dostojev-
skij-Interpreten» (Setschkareff V. Dostojevskij in Deutschland ... S. 15). Dabei
ist fiir beide Konfessionen zu beachten, dal es sich bei den meisten Autoren
nicht um offizielle Kirchenvertreter handelte, sondern um Wissenschaftler,
fiir die eine kirchenkritische Grundhaltung oft selbstverstdndlich war.

" Balthasar H.U.,von. Karl Barth : Darstellung und Deutung seiner Theo-
logie. Einsiedeln, *1976. S. 49.

™ Zu Guardini vgl.: Gerl H.-B. Romano Guardini 1885—-1968 : Leben und
Werk. Mainz, 1985; Knoll A. Glaube und Kultur bei Romano Guardini. Pader-
born ; Miinchen ; Wien ; Ziirich, 1994.

" Theologie und Literatur. Zum Stand des Dialogs / hrsg. von W. Jens,
H. Kiing, K.-J. Kuschel. Miinchen. 1986. S. 181.

" Knoll A. Glaube und Kultur bei Romano Guardini. S. 60.
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bei ihm zu Schlisselbegriffen im Umgang mit Literatur und
bestimmten sein methodisches Vorgehen. Da Guardini jede
Form des Erkennens als Begegnungsvorgang verstand, setzt jede
Auslegung die existentielle Beteiligung des Interpreten voraus.
Zugleich komme es darauf an, auch das Wort des Autors, der sich
selbst im Text zur Sprache bringen wolle, méglichst unverfilscht
sprechen zu lassen und so einen unmittelbaren Kontakt zwischen
Autor, Text und Leser herzustellen. Die Textwelt wurde nicht
ausschliefilich fur theologische Argumentationszusammenhinge
in Gebrauch genommen, sondern als eigener Kosmos entdeckt.
Symbolisch aufgeladene «Elementartatsachen» erfuhren auf
Grund ihrer «religiosen Valenz» heuristische Aufmerksamkeit
und bereicherten die Interpretation.”® Intuitiv, meditativ, essayi-
stisch ging es darum, sich einfiihlend ins Werk zu versenken
und eine Art Zwischenraum zu schaffen, in dem Guardini die
Texte gewissermaflen gemeinsam mit dem Leser liest” Seine
Methode, die Romane ohne vorab definierte Zielrichtung zu
durchstreifen, sie paraphrasierend nachzuerzidhlen und dabei
bewuBt auf Sekundirliteratur zu verzichten,® war zwar fiir den
interdisziplindren Diskurs wenig hilfreich, erfuhr aber zumindest
eine Begriindung: Die Texte sollten nicht <museal» gelesen werden,
sondern «gegenwirtig» und «zeitfrei»® GuardinisInterpretationen,
so textnah sie sind, orientieren sich primér an der Wahrheitsfrage.®
Sie suchen die existentielle Botschaft, kein blof literarisches Spiel
ohne Wahrheitsernst.® Diese Auffassung bestimmt die Wahl der
Autoren, die einerseits in der Offentlichkeit besonders bekannt

" Guardinis Dostoevskij-Lektiire war durch Max Scheler angeregt wor-
den und hinterliel ab 1925 ihre Spur. Als Hauptwerk gilt: Guardini R. Der
Mensch und der Glaube. Versuche iiber die religiose Existenz in Dostojewskijs
groflen Romanen. Leipzig 1932 [gelegentlich nach den GW falsch datiert auf
1933]. Ab der 2. Aufl. umbenannt in: Religiose Gestalten in Dostojewskijs
Werk. Studien iiber den Glauben. Leipzig, 21939. Im folgenden zitiert nach der
Ausgabe: Miinchen, *1951; hier: S. 21.

" Redhardt J. Das evangelische und das katholische Dostojewski-Bild. S. 38.

8 Knoll A. Glaube und Kultur bei Romano Guardini. S. 267.

8 Gerl H.-B. Romano Guardini 1885—1968 ... S. 283. Gleichzeitigkeit hatte
auch die Dialektische Theologie gefordert.

8 Knoll A. Glaube und Kultur bei Romano Guardini. S. 271. Damit ein
Gesprich entsteht, «in dem es nicht um dsthetische Liebhaberei, sondern um
die Suche nach der Wahrheit im Selbst- und Weltverstindnis des Menschen»
geht. Vgl.: Ibid. S. 529.
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sein sollten und andererseits als theologische Gesprédchspartner
,ernsthaft’ in Frage kommen muliten. Schriftsteller wie Goethe
und Thomas Mann, die zuviel Spiel, zu wenig Wahrheitsernst
vermittelten, lehnte er ab.?® Der ,wahrheitsernste‘ Dostoevskij
hingegen war fiir Guardini ein willkommener Partner, mit dem
er sich immer wieder intensiv beschiftigt hat. Dabei stie er aller-
dings auf spezifische Schwierigkeiten: Die Textwelt des russischen
Schriftstellers erwies sich als ein «Reichtum zum Versinken» —
iiberflutend, uneindeutig und chaotisch, mit einer «<entmutigende[n]
Vieldeutigkeit», fiir die sich Guardini methodisch keinen anderen
Rat wullte, als seitenlange Zitate anzufithren.® Stirke und Schwé-
che seines Ansatzes lagen damit gleichermallen in der involvierten
Rezeptionshaltung, aus der sie hervorgegangen sind. Existentielle
Betroffenheit, intuitives Vorgehen und persénliche Nédhe zum Text
galtenihm als Voraussetzung fiir eine angemessene Interpretation,
fithrten jedoch eher in ein subjektivistisches «Selbstgesprich»,
das sich forschungsgeschichtlich schwer einbinden lie und den
usurpatorischen Zug,* den die Dialektische Theologie unverhohlen
eingenommen hatte, latent weiterfiithrte.

Die zeitgeschichtlichen Umsténde trugen indes dazu bei, daf3 die
theologische Dostoevskij-Rezeption auf ernste Themen fokussiert
blieb und sich ihr existentielles Interesse noch wverstiarkte.
Nationalsozialismus, Zweiter Weltkrieg und Nachkriegszeit fithrten
zu einer Rezeptionssituation, in der nicht nur die Biographie des
Schriftstellers in die Werkdeutung einfloB}, sondern sich auch der
Lebensweg der Rezipienten in die Deutung einzuspielen begann
und thre Lebensgeschichte zwischen den Zeilen priasent machte.®

8 Knoll A. Glaube und Kultur bei Romano Guardini. S. 271. Die Stichworte
«Spiel» und «Wahrheitsernst» finden sich 1933 bei Thomas Mann und wer-
den spiter von Konrad Onasch konstruktiv in die Dostoevskij-Deutung ein-
gespielt.

#Tbid. S. 271.

% Religiose Gestalten in Dostojewskijs Werk. Studien iiber den Glauben.
Miinchen, ¢1951.S. 10 und 427. Dafiir brauche er keine Fachliteratur,a.a.O., S. 428:
«Esist mir nicht um eine philologisch-geisteswissenschaftliche Darstellung der
Gedanken Dostojewskijs gegangen, sondern um eine Begegnung mit ihm».

8 Knoll A. Glaube und Kultur bei Romano Guardini. S. 268.

8 Barner W. Literaturtheologie oder Literaturmythologie? // Theologie und
Literatur. Zum Stand des Dialogs. S. 146—163; hier: S. 147-148.

% Das betraf z. B.: Bonhoeffer D. Widerstand und Ergebung. Briefe und
Aufzeichnungen aus der Haft / hrsg. von E. Bethge. Miinchen ; Hamburg, °1968;
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Zwar spielte Dostoevskij wihrend der NS-Zeit keine prominente
Rolle, er tauchte aber gelegentlich in Einzelpublikationen auf und
markierte dort offen oder verdeckt die ideologische Position des
Verfassers.?” Die Erschiitterungen dieser Jahre machten Literatur
allgemein zu einem Medium der ethischen Vergewisserung,
inneren Reinigung und Neuorientierung. Mit der Erfahrung
von Krieg, Verfolgung und Gefangenschaft wurde Dostoevskij
zu einer moralischen Instanz und die eigene Lebensgeschichte
in seinem Urteil gedeutet. Dostoevskij wurde rezipiert als der-
jenige Schriftsteller, der in exzeptioneller Weise menschliche
Abgriinde ausgeleuchtet habe. Die Frage, wie man existentielle
Abgriinde erhellt und den Weg des Lebens finden kann in einer
Zeit, in der den Massen die tonangebende 6ffentliche Meinung
«mit allen Lautsprechern»” ins BewuBtsein geschrien wird, trieb
zum Beispiel den katholischen Pfarrer Karl Pfleger (1883—1975)
zur Auseinandersetzung mit Literatur. 1934 publizierte er sein
bekanntes Buch Geister, die um Christus ringen, das rasch in
mehreren Auflagen erschien. Darin wird Dostoevskijalsderjenige
Autor verhandelt, der die «Diamonen» erkannt habe, die heute
und zu allen Zeiten auf der Erde herumlaufen: «Blof} erkennt sie
nicht jeder. Man muf} die Gabe der Unterscheidung der Geister
haben»°!.

Die ersten theologischen Stellungnahmen zu Dostoevskij finden
sich bereits 1945/1946. Katholische wie evangelische Interpreten
griffen seinen Namen auf, um die Erschiitterung durch das
«Dritte Reich», von Krieg und Verfolgung zu thematisieren. Die
existentielle Ausrichtung ist das eigentliche Proprium dieser
Publikationen. Philologische Analysen waren nicht von Inter-
esse, Verfiihrung und Spiel Synonyme fiir Manipulation und
Propaganda. Differenzierung wurde als Beliebigkeit verstanden,

Gollwitzer H. ...und fithren, wohin du nicht willst : Bericht einer Gefangen-
schaft. Giitersloh, ‘1983; und den Pfarrer der Bekennenden Kirche Wilhelm
Schiimer. Vgl. dazu: Schult M. Tod und Leben mit Dostoevskij: Der Fall
Schiimer. Ein Beitrag zur theologischen Dostoevskij-Rezeption wihrend des
Nationalsozialismus // Jahrbuch der Deutschen Dostojewskij-Gesellschaft.
2009. Bd. 16. S. 118—-128.

% So z. B. in Arbeiten von Robert Stupperich und Julius Tyciak.

% Pfleger K. Geister, die um Christus ringen. Salzburg ; Leipzig, 31935[1934,
21934, 41946, 1959]. S. 15—16.

91Tbid. S. 209.
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der man nach den politischen und moralischen Verfehlungen
der NS-Zeit, nach den vielen Verbrechen ohne Strafe, neue
Ernsthaftigkeit entgegensetzen wollte. Dostoevskij wurde als
Erzieher, Richter und Seelsorger wahrgenommen, vor dem man
sich erklirt, rechtfertigt und buBfertig zeigt. Im Unterschied zu
der Zeit nach dem Ersten Weltkrieg, in der das intensive Interesse
an Dostoevskij erwachte, war die Stimmung nach 1945 aber nicht
mehr fieberhaft, nicht exaltiert und begeistert, sondern gedriickt
und nachdenklich. Weltanschauliche Stellungnahmen zu seinem
Werk nahmen noch einmal zu, 16sten aber keine «Welle» mehr aus.
Der zweite Krieg liefl die Rezipienten mit der offenen Frage nach
der Erziehbarkeit des Menschen zum Guten zuriick und stellte den
Sinn der gesamten Kulturentwicklung in Frage. Der ehemalige
Stréfling Dostoevskij schien noch am ehesten Léauterungsmittel
fur die sittliche Erneuerung zu kennen und auch in dieser dunklen
Zeit noch den gottlichen Funken im Menschen leuchten zu sehen.
Thematisch bot er seinen Lesern Sithne durch Leid und strukturell
mit der als Chaos und Formlosigkeit erlebten Beschaffenheit seiner
Werke eine Biihne, auf der die eigenen katastrophalen Erfahrungen
und Konflikte projektiv verhandelt werden konnten. Viele der
Theologen, die sich mit Dostoevskij auseinandergesetzt haben,
kannten den Krieg aus eigenem Erleben. Einige von ihnen hatten
bereits am Ersten Weltkrieg teilgenommen® und dort und/oder
im Zweiten Weltkrieg® als Sanititer, Seelsorger oder Soldat
Militdrdienst geleistet. Gelegentlich wurden die historischen
und personlichen Erfahrungen thematisiert, wenn auch nur als
Randbemerkung, wie es zum Beispiel Jirgen Moltmann (*1926)
tut, der sich damit zugleich einen besonderen Deutungszugriff
zuspricht:

Ich bin kein Fachmann in russischer Literatur. Ich bin kein Dosto-
jewskiforscher.Ich warniein RuBland und versteheauch nicht Russisch.Ich
bin nur ein Leser und Liebhaber Dostojewskis. Aber ich war mehr als drei

92So Wilhelm Bruhn, Martin Doerne, Hans Ehrenberg, Theoderich Kamp-
mann, Adolf Koberle, Johannes Leipoldt, Friedrich Muckermann, Otto Piper.

% Ernst Benz, Eugen Biser, Wolfgang Dietrich, Martin Doerne, Johannes
Harder, Gisbert Kranz, Reinhold Lindner, Jirgen Moltmann, Ludolf Miiller,
Jirgen Redhardt, Robert Stupperich. Als einziger Pfarrer der Bekennenden
Kirche hatte Wilhelm Schiimer Kriegsdienst und Fahneneid auf Hitler
verweigert. Er starb vermutlich 1943 beim Einsatz als Krankentriger an der
Ostfront.
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Jahre lang in Kriegsgefangenschaft und verstehe ein wenig die Sprache
der Gefangenen, die Einsamkeit und die Traume der ,Ungliicklichen‘. Ich
las die ,Aufzeichnungen aus dem Totenhaus’, ,Raskolnikow‘ und ,Die
Démonen‘ zuerst in den Baracken hinter Stacheldraht. Dostojewski hat
mir damals geholfen, mich selbst und meine Lage zu verstehen [...]. Er hat
mir gezeigt, im Volk und mit dem Volk zu leiden und zu hoffen. Wenn ich
mich recht erinnere, sind in jener Zeit bei dem Gefangenen die Motive der
,Theologie der Hoffnung* entstanden.*

Wie Dostoevskij das Lager als Stoff zum Schreiben entdeckte,
entdeckten die Rezipienten Dostoevskij in dieser besonderen Zeit:
«Es sind die Zeiten extremer Widerspriiche, innerer und duBlerer
Zusammenbriiche einer Gesellschaft, in denen er verstanden wird.
[...] Die aus den KZs, den Lagern und Trimmern zuriickkamen,
verstanden ihn»%. Nach dem Schrecken der Jahre 1933 bis 1945
bot sein Werk die Moglichkeit, die eigenen Gefiithle und Erleb-
nisse verhillt zu benennen. Die Thematik war dennoch nicht
willkiirlich gewidhlt und konnte sich durchaus auf Textsignale
berufen: Schuld und Sithne, Sinnsuche und Werteverlust, Beichte,
Reue, Theodizee, Mitleid, Demut und Auferstehung zu einem
neuen Menschsein. Einige Schriften basierten auf miindlichen
Vortrigen, die der Offentlichkeit unmittelbar nach Kriegsende
Orientierung bieten wollten.*® Zu ihnen gehoért der schmale Band
des evangelischen Theologen Max Lackmann (1910—2000): Die
Botschaft des Fjodor Dostojewski[j]. Eine Wegweisung. Sie ist
die verschriftlichte Fassung eines Vortrags, den Lackmann im
Winter 1945 und im Frithjahr 1946 in verschiedenen Stédten der
britischen Besatzungszone gehalten hat, um so «zur Genesung des
deutschen und europdischen Menschen in seiner gegenwirtigen
Krise» beizutragen.”” Sie ist die einzige Publikation dieses

% Moltmann J. Dostojewski und die «Theologie der Hoffnung» // Entschei-
dung und Solidaritit. Festschrift fiir Johannes Harder. Beitridge zur Theo-
logie, Politik, Literatur und Erziehung / hrsg. von H. Horn. Wuppertal, 1973,
S. 163—177; hier: S. 163.

% Ibid. S.164-165.

% Das entsprach auch dem Ziel der Re-Education in den Besatzungszonen.
Man rdumte dem Buch groBle Bedeutung ein bei Entnazifizierung und
Neuorientierung: Goes G. Zur Rezeption der Werke Fédor Dostoevskijs in
Deutschland in den Jahren 1945-1949 // Jahrbuch der Deutschen Dostojewskij-
Gesellschaft. 2007. Bd. 14. S. 59—70; hier: S. 62.

9" Lackmann M. Die Botschaft des Fjodor Dostojewski[j]. Eine Wegweisung.
Iserlohn, 1946. S. 3.
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Autors zu dem russischen Schriftsteller und unmittelbar auf die
Nachkriegssituation bezogen.”® Der miindliche Vortragsstil mit
Horeransprache und rhetorischen Fragen wurde beibehalten
und macht die emotionale Erschiitterung transparent, die die
Horerschaft zu dieser Zeit mit den Trimmern ihres Lebens
konfrontiert und zur Umkehr aufruft: «[E]s ist tatsdchlich eine
fast hoffnungslose Zumutung an uns Deutsche, uns von einem
Dichter, und dazu noch von einem Nichtdeutschen, den Weg
weisen zu lassen durch die Triimmer unseres Lebens. Es geschehe
denn, meine Freunde, eine Umkehr, eine geistige Erneuerung, daf3
wir wieder lernen diirften, was ein Dichter ist!»* Dostoevskij,
der selbst das «Fegefeuer» korperlicher und seelischer Leiden
durchlebt habe und seinen eigenen inneren Wandel in den Ful3-
fesseln eines «Konzentrationslagers» des 19. Jahrhunderts er-
fahren habe,'® habe darum das Ritsel des Menschen gekannt,'*!
aber niemanden verurteilt und fiir keinen Partei ergriffen:
«Er diirfte auch fiir unsere Tage, fiir unsere Kultur, Politik und
Gesellschaftsordnung das reinigende und erlésende Wort zu sagen
haben»*%. An ihm lasse sich iiberhaupt neu lernen, was ein Dichter
ist,indem man Dostoevskij dem rein dsthetischen, unechten Poeten
gegentiberstellt: «Fiir uns ist der Dichter seit langem ein ,Poet’, ein
kunstfertiger Zauberer und Taschenspieler, der etwas ,schafft,
was in Wirklichkeit gar nicht existiert, nicht einmal existieren soll:
ein ,anderes‘ Leben, eine ,andere‘ Liebe, einen ,anderen Himmel‘
und eine ,andere‘ Erde. Der Dichter hat uns etwas ,vorzumachen".
Darum lieben und héren wir ihn und winden ihm bereitwillig
unsere Krinze»'%®. Man habe sich dieses unechten Poeten bedient

%Lackmann hatte bei Karl Barth studiert, derihn zur Auseinandersetzung
mit der NS-Ideologie angeregt hat. Fiir die Veroffentlichung der Schrift
Herr, wohin sollen wir gehen? (1934) entzog man ihm die Zugehorigkeit zur
deutschen Studentenschaft. Barth verhalf ihm daraufhin zu einem Studien-
platz in Basel. Nach seiner Riickkehr schlof} sich Lackmann der Bekennenden
Kirche an und kam fiir seine regimekritischen Predigten ins KZ Dachau. Der
Aufenthalt im sogenannten «Priesterblock» wurde zu einer tiefen ékume-
nischen Erfahrung, und die Ausséhnung der Konfessionen blieb ihm nach
seiner Befreiung ein lebenslanges Anliegen.

9 Lackmann M. Die Botschaft des Fjodor Dostojewskilj]. S. 8.

100Tbid. S. 12.
101 Thid. S. 13.
102Tbid. S. 3.
103 Tbid. S. 6.
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wie der Asthmatische seines Kurorts: «fiir kurze Zeit ein anderes
Klima — und dann zuriick in den Alltag»'*‘. Bei Dostoevskij aber
sei das anders. Er sei einer der groflen Seher und Priester der
Menschheitsgeschichte, dessen Werke nicht leicht zu lesen seien,
aber echte Wandlung ermdglichten. Purgatio, Katharsis und
Neuorientierung, das ist es, was der Leser beim ,wahren‘ Poeten
Dostoevskij findet und was alle nationalen Grenzen iibersteigt:
«Man braucht nicht ein Russe zu sein, um unseren Dichter zu
lieben; aber grof wird die Sehnsucht, ein besserer Mensch zu
werden, wenn man mit ihm umgeht. Und das ist schon viel in
dieser Welt.»'%> Auch der katholische Moraltheologe Theodor Stein-
biichel (1888—1949) nahm Dostoevskij als christlichen Ratgeber in
Anspruch. 1947 erschienen in erweiterter Form fiinf Vortréige, die
Steinbiichel unmittelbar vor Kriegsende, in der Karwoche 1945, in
Tiibingen gehalten hat:!®® «Eigene Not der Seele und des Geistes
laBt uns Dostojewski fragen, was er in dieser Not und zu ihrer
Wende als Christ und als Denker zu sagen hat. Wir fragen sachlich,
nicht dsthetisch und nicht literarisch. Denn nur das Sachliche
entspricht seinem und unserem Ernst in dieser Zeitenwende»'".
Und auch der evangelische Theologe Alfred Adam (1899-1975)
wies einen #dsthetischen Zugang dezidiert ab: «Das Geheimnis
Fjodor Michdilowitsch Dostojévskijs 1dt sich nicht durch eine
zergliedernde Betrachtung seiner Stilmittel ergriinden. Mit dem
bloBen Aufweis der literarischen Formen, die er benutzt oder
geschaffen, der Stoffe, die er behandelt hat, gewinnen wir keine
Erkenntnis seines eigentlichen Wesens. Entscheidend ist vielmehr
seine Botschaft, also das, was er verkiindigt hat»".

So begann nach dem Zweiten Weltkrieg ein Remythisie-
rungsprozel, der angesichts millionenfacher Vernichtung und
Zerstorung auf vorgeprigte Mythologeme zuriickgriff, um

104Tbid. S. 7.

105 Thid. S. 38.

106 Steinbiichel Th. F. M. Dostojewski. Sein Bild vom Menschen und vom
Christen. Fiinf Vortriage. Diisseldorf, 1947.

07 Thid. S. 15.

108 Adam A. Der Erlésungsgedanke bei Dostojevskij. Frankfurt a. M.;
Butzbach, 1949, S. 5. Das Buch beruht auf einem Vortrag, den Adam 1946 auf
einer Studententagung in Echzell gehalten und 1947 in Bad Orb wiederholt
hat. Eine erste Fassung des Vortrags war bereits 1947/1948 im Dezemberheft
der Zeitwende erschienen.
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die allgemeine Sprachlosigkeit zu {liberwinden. Die erbauliche
Rezeptionsstréomung, die zur Jahrhundertwende den Dostoev-
skij-Mythos in Gang gebracht hatte und urspriinglich ohne
die Theologen vonstatten gegangen war, fand nun gerade
in ihnen eine neue Tréigerschaft. Sie reaktivierten die reli-
gidsen Zuschreibungen, stilisierten Dostoevskij erneut zum
Propheten, Mértyrer und Beichtvater und schrieben die Frage
nach der Schuld, die diese Generation geprigt hat, in die Rezep-
tionsgeschichte ein. Hans Rothe hat darum zu Recht darauf
verwiesen, dal} es eben die Philosophen und Theologen gewesen
sind, die es sich nach den beiden Weltkriegen iberhaupt zutrauten,
«ihre historische Erschiitterung, die sie durch die Lektiire seiner
Werke gedeutet fanden, in Worte zu fassen»?. Die Theologen
nutzten Dostoevskij damit allerdings vorwiegend zur moralischen
Erbauung und indirekten Verkiindigung und konnten sich
aus theologischen, politisch-ideologischen und emotionalen
Griinden auch zu einem spiteren Zeitpunkt nicht fiir dsthetische
Fragestellungen 6ffnen. Hierin wird der tiefere Grund zu suchen
sein, warum der poetologische Zugang, den Konrad Onasch
(1916—2007) in die Debatte eingebracht hat, seitens der Theologie
nicht nur verkannt,''’ sondern auch abgewertet worden ist: «Man

109 Rothe H. Reinhard Lauth als Interpret Dostojewskijs // Lauth R. Do-
stojewski und sein Jahrhundert / mit einer Einl. von H. Rothe. Bonn, 1986.
S. VII-XIX; hier: S. VIIIL

10 «Was die Kenntnis der russischen Geisteswelt und speziell Dostojewskis
angeht, kann ich mich mit Konrad Onasch nicht im mindesten vergleichen.
Dennoch muB ich seiner These widersprechen —mit dem Riickhalt der
Erfahrung, die ich fiir meine theologische Kompetenz gemacht habe und
die ich mit vielen teile. [...] Dostojewski kann als Evangelist der Literatur
erlebt werden, und diese Wirkung beruht wesentlich auf der Tatsache, daf3
er Lebenserfahrungen, weithin persdnliche Lebenserfahrungen, im Licht
der Bibel und der orthodoxen Tradition dichterisch verarbeitet hat» (Hild H.
Dostojewski und die Theologie // Pastoraltheologie. 1991. Jg. 80, H. 4. S. 239—-250;
hier: S. 242).

' Bohren R. Prophetie und Seelsorge ... S. 103. Das Motorrad spielt wohl auf
die erwidhnte Metapher fiir Thurneysens Dostojewski-Schrift an. Polemischer
Nigg: Der «Dozent in der Ostzone» Onasch habe seine subjektivistischen Thesen
«in tiberreicher Zahl und ohne solide Grundlage» ausgebreitet und vertrete
die irrige Ansicht von der Kunst als Spielreiz. Sein Versuch sei ein makaberer,
vollig miBlungener Riickschlag gegen die Auffassung vom mittelalterlichen
BulBlprediger Dostoevskij: Nigg W. Dostojewski-Literatur // Neue Ziircher
Zeitung. 1961. Fernausgabe Nr. 328. Bl. 22 (29. November).
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braucht nur die kenntnisreiche Arbeit von Konrad Onasch, ,Der
verschwiegene Christus. Versuch {iiber die Poetisierung des
Christentums in der Dichtung F. M. Dostojewskijs‘ (1976) mit
Thurneysen zu vergleichen, um einen Dostojewski zu finden, der
sich zu dem Thurneysens verhilt wie der historische Jesus zum
kerygmatischen Christus, anders ausgedriickt: zwischen Onasch
und Thurneysen besteht ein Unterschied wie zwischen einem
Schaukelpferd vor einem Warenhaus und einem Motorrad.»!!
Die religios-mystifizierende Darstellungsweise, die sich somit
in allgemein weltanschaulichen und theologischen Dostoevskij-
Deutungen nachweisen liaBt, trug sicher dazu bei, daB der
russische Schriftsteller im deutschen Sprachraum zu einem
Dauerphidnomen werden konnte. Mit ihr entwickelten sich aber
auch phraseologische Wendungen und Klischeevorstellungen,
die erst durch philologisch-dsthetische Zuginge aufgebrochen
und korrigiert worden sind. Eine existentielle Lesart Dostoevskijs
mull darum nicht ausgeschlossen werden.'? Sie sollte aber die
Differenzqualitit zwischen Kunst und Leben beriicksichtigen und
der literaturnost’, der Literarizitdt der Texte, gerecht werden.
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Antony Johae

DREAM WORK AND NARRATIVE STRATEGIES
IN DOSTOEVSKY’S NOVELS

Dreams always bulk large in Dostoevsky’s novels,
and perhaps part of the secret of the strange power
of his art lies in its closeness to the world of dream.

Richard Peace

Dostoevsky’s knowledge about the workings of dream probably
dates back to his exile in Siberia when he was given the oppor-
tunity of reading Psyche: Zur Entwicklungsgeschichte der Seele
(1846) by Carl Gustav Carus, a philosophical work concerned with
the unconscious and the symbolism of dreams.! In the same idealist
vein, Dostoevsky’s early reading of E. T. A. Hoffmann’s dream-like
romances was certainly crucial in the psychological formation of
his own fictional characters and particularly their dream life.> His
love of the gothic novel, and Edgar Allan Poe’s fraught narratives
with their often nightmarish scenarios, were also instrumental in
the Russian writer’s evocation of dream. Another author of whom
Dostoevsky was a keen reader was Charles Dickens, and it is likely
that the English writer’s expressive evocation of the unconscious
played a part in the formation of dream and hallucinatory states in
Dostoevsky’s fiction.?

A contemporary of Dostoevsky, Valer’'yan Nikolayevich Mai-
kov, was one of his first readers to recognize the psychological

! For a full account of the early influence of Carus on Dostoevsky, see
my «Retractive Imagery», and Gibian, 371—382. Rice gives an account of the
development of psychiatry in the nineteenth century, including a section on
Carus (133—146).

2For Dostoevsky’s literary debt to Hoffmann, see Passage.

3 See my «Hallucination in Oliver Twist and Crime and Punishment»,
128-138.

194



Dream Work and Narrative Strategies in Dostoevsky’s Novels

dimension of the novels, since when a number of critics have
sought to enlarge on the insight. Sigmund Freud in «Dostoevsky
and Parricide» was an early twentieth-century observer of the
fraught psychological dimension of the Russian author’s narra-
tives, particularly in its application to The Brothers Karamazov.*
More recently, Robert L. Belknap has given a succinct account of
Dostoevsky’s background in psychology, the psychological novel,
and Dostoevsky’s own psychology, but he makes no mention of
the part played by dreams (131—147). Victor Terras has also noted
what he calls «The Psychological Backdrop» to Dostoevsky’s novel,
The Idiot (60—68), although the horrors of Ippolit Terentev’s insect
dream in Part 3 are not reviewed.

Temira Pachmuss in a chapter entitled «The Technique of
Dream Logic» draws attention to the significance of dream in
Crime and Punishment by pointing out that «Dostoevsky intro-
duces elements of a technique which both contrast and simulta-
neously merges dream-logic with reality». She justifies this by
observing that the author «does not distinguish clearly the line
of demarcation separating Raskolnikov’s waking state from the
dream which follows» (33—34). Exposition of dream technique,
however, is not pursued beyond her initial observation. On the
other hand, R. D. Laing, who claims Dostoevsky’s genius as «un-
mistakable in his grasp of the counterpoint of dreams, phantasy,
imagination, and memory» (103), searches with analytical detail
into Raskolnikov’s dream of childhood in which he witnesses
a mare beaten to death (Crime and Punishment, Part 1). Laing
draws conclusions from Raskolnikov’s behavior as an adult from
this particular dream (103—109). Malcolm V. Jones, drawing on
Freud, takes up Laing’s thesis in his exegesis of Raskolnikov’s
psychology (77—95), while Louis Berger, though not drawing the
same conclusions as Peace, has gone further by concentrating on
psychoanalytic interpretations of all of the dreams in Crime and
Punishment.® If one includes other studies of Dostoevky’s novels
on the plane of psychology and psychoanalysis, such as those by
Ruth Mortimer (1956), Leonard J. Kent (1969), Janko Lavrin (1969),
Elizabeth Dalton (1979), James L. Rice (1985), and Jutta Riester

*See also: Joseph Frank, 379—392.
® A concise review of the dreams in Dostoevsky’s novels is given by Lantz,
116—120.
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(2012), it becomes clear that psychological approaches to studies
of Dostoevsky’s fiction, sometimes with a concentration on dream,
have played a significant part in scholarly research.

Formalist and structuralist examinations of Dostoevsky’s texts
have been less frequent, though the dissemination of Mikhail Ba-
khtin’s work on Dostoevsky in English translation, beginning in
the early 1970s, has to some extent revived these methods as criti-
cal tools in the study of Dostoevsky’s texts.® Since there has been
an emphasis in Dostoevsky studies on the psychological (as well
as conventional new critical and biographical readings), I am con-
cerned in this essay to redress, to some extent, the balance by dis-
cussing the formal, narratological, and stylistic writing techniques
developed by the Russian author, particularly in their application
to his evocation of dream. It is on this trajectory that I propose to
carry out an analysis of Dostoevsky’s dream technique, pointing
forward as it does to modernist evocations of interior life.”

How Dream Narrative Works

A remarkable aspect of Dostoevsky’s novels in the context of
nineteenth-century literary realism is the treatment of dream.
Not only is dream significant in its psychological penetration, sym-
bolic meaning and prophetic vision, but it also introduces formal
innovations into the realistic narrative which threaten to breach
it, thus opening the way to a new area of literary cognition where
what in the generally understood evocation of reality would be
impossible, illogical and unreasonable, becomes in the dream ac-
ceptable because of the nature of dream itself.

In Dostoevsky’s novels, dreams serve a formal cathectic func-
tion for a highly charged realism having a tendency toward the
fantastic; with the completion of a nightmare sequence, a relative
psychological normality is reestablished on the plane of conscious-
ness. In principle, the predominant key of the narrative is that of
literary realism to which the unconscious of dream and nightmare
is generally subordinated. If the narrative is at times cast adrift in
dream with a corresponding sense of incommensurability, sooner

® For a survey of formalist and structuralist approaches to Dostoevsky
see: Pike, 187—214.

"For a survey of dreams and the unconscious in nineteenth-century Rus-
sian fiction, see: Katz.
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or later it drops anchor again to rest in the relative security of the
three-dimensional world. Changes from the major key of conscious
states to the minor of unconscious are marked by a mutation in
the tenor of the narrative or, as in some cases, the crossing point is
sharply delineated by a clear-cut statement preceding the dream,
such as «Raskolnikov dreamed a terrible dream». When the state-
ment is omitted, dream is indicated by the onset of an uncanny
dream logic of the kind referred to by the narrator in Dostoevsky’s
novel, The Idiot, where the dreamer is miraculously able to read the
minds of his antagonists and craftily to outwit them, and where a
murderer turns into a woman and from a woman into «a cunning
and hideous little dwarf» (493). The initial response of the reader
(as opposed to the dreamer who, until he wakes up, fully believes
in the substantiality of his dream) depends largely upon the extent
to which one is carried along with the dreamer and on how fully
one is made to participate in his experience. This in turn is depend-
ent on two technical factors: first, upon cue lines marking the pe-
rimeter of dream such as «He fell asleep» and «He woke up». When
these are inserted, the reader can only be a partial participator in
the dream because the cue lines prevent the complete subliminal
disjunction of a dream state; secondly, the reader can only share
the dreamer’s experience if, when the cue lines are omitted, the
dream evocation possesses the ostensible attributes of the actual
world; but once a murderer turns into «a cunning and hideous little
dwart», credibility is forfeited and, either the reader will conclude
that the story has transformed itself into a romance in the manner
of E. T. A. Hoffmann, or realize that the absence of dream markers
hasinveigled him or her into participating in the dream experience
as though it were real. Only the occurrence of what is impossible in
a waking state warns that it is otherwise.

Apart from these two technical factors, Dostoevsky’s method of
evoking dream depends for its effectiveness on the preponderance
of an unpredictable logic where what appears to be real is under-
mined by a bizarre rationale giving occurrences only a contingent
existence, threatening them with disintegration and chaos. Latent
aggression is released in the dream in the form of a primal violence
overstepping the moral constraints to which the dreamer is accus-
tomed in his waking state and, either echoes an event in the past, or
anticipates (or even influences) the future (or both), which in turn
accounts for a sense of repetition or recurrence in the dream.
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Fractures in the dream plot are accounted for by the discon-
tinuity of temporal and spatial ellipses peculiar to unconscious
states, while the transient, transitional, and transgressive are de-
noted by their location on the threshold — in doorways, entrances,
corridors, and on stairways (see: Bakhtin, 124). Objects existing in
their own right in the sphere of reality, in dream take on the aspect
of image with iconographic value as, for example, a hatchet used
for chopping wood is transformed into an object denoting violence,
or as the color red as a shared quality residing in a number of ob-
jects or persons denotes the threatening forces of aggression (e. g.,
blood and rouge mark an association between murder and vice).

Predominant images in dream gain their weight from the
major preoccupations of the conscious state, throwing these pre-
occupations into heightened relief. This traffic between dream
and reality has led Mikhail Bakhtin to remark on the function of
dual planes in Dostoevky’s novels. He asserts that Dostoevsky has
unwittingly followed in the literary tradition stemming from the
Greek menippea where —

Dream isintroduced precisely as the possibility of a completely differ-
ent life (sometimes as an «inside-out-world»). Life in a dream makes nor-
mal life seem strange, forcing the dreamer to comprehend and evaluate it
in a new way (in the light of the other possibility seen in the dream) (122).

In Dostoevsky this means that, as the primary images pass
through the penumbra of dream, they are modified or intensified
emerging into the light of day with an altered aspect. What has
begun as mere realistic detail before the dream, after the dream
takes on the value of sign or clue or even the weight of symbol. «<The
possibility of a completely different life» is not generally conveyed
by a covert narrator neutrally distanced from what is happening,
but by an involved evocation in an expressionistic manner so that
dream and reality are sometimes experienced without differentia-
tion. The extent of differentiation, as has already been asserted, is
largely dependent on the way dreams are structured, and it is this
aspect which I now propose to demonstrate by examining four of
the dreams in Dostoevsky’s novel, Crime and Punishment (1866).

The Structure of Dreams in Crime and Punishment

In Raskolnikov’s first nightmare, which in its prophetic thrust
almost dissuades Raskolnikov from committing his crime, and in
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which he relives a horrifying childhood experience where a mare
is senselessly beaten to death by a peasant while others, including
his father, look on, dream logic is not brought in to serve the illu-
sion of dream reality. The childhood experience is re-lived in the
nightmare and appears to follow the events of the actual occur-
rence. It differs only insofar as «in his [Raskolnikov’s] memory it
was not as distinct as he saw it now in his dream» (73). There are
no impossible transformations of the kind mentioned by the narra-
tor in The Idiot (492). The formal patterning here is uncomplicated:
the beginning of the sequence is marked: «Raskolnikov dreamed
a terrible dream» (72), and is followed by, first, the circumstances
of the experience (time, place) and then the account of the experi-
ence itself (movement); it ends with the clearly marked: «He tried
to draw breath, to cry out — and woke up» (78).

Other nightmares in the same novel do not follow this clear pat-
tern, and even leave doubt about the nature of the experience. Ras-
kolnikov, we are told, «lay down on the sofa, covered himself with
his winter overcoat, and immediately fell into a heavy slumber»
(133). Apparently he does not dream and is woken up in the middle
of the night by a scream. «He raised himself in terror and sat up in
bed, fainting in agony almost every moment». He has recognized
the cries of his landlady receiving an unaccountable beating from
the Assistant Superintendent of Police. He hears noisy crowds
forming on the landing and the stairs. After some minutes, the
landlady’s screams subside and the crowds disperse.

Utterly exhausted, Raskolnikov sank down on the sofa, but he could
no longer close his eyes; he lay like that for an hour, in such terrible agony,
in such an unendurable state of infinite horror as he had never experi-
enced before. Suddenly his room filled with a bright light: Nastasya en-
tered with a candle and a plate of soup (134).

When Raskolnikov questions the maid about the thrashing, she
denies all knowledge of it, and it is only at this point that it becomes
clear that no such occurrence has taken place on the landing. Un-
like the dream of the exhausted horse, the cue lines indicating the
start and finish of a dream have not been included. If Raskolnikov
has in fact dreamed that the Assistant Superintendent beat the
landlady, the narrative states otherwise because Raskolnikov is
reported as being woken up in the middle of the night by a scream.
Waking up, therefore, must form part of the dream itself; the sense
of being wide awake (<he could no longer close his eyes») must also
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be part of that dream, with the dream’s end marked by — «Sud-
denly his room filled with a bright light; Nastasya entered with a
candle and a plate of soup».

It is also possible that Raskolnikov did actually wake, but that
he heard something not present and that he experienced an hal-
lucination. This does not seem unlikely bearing in mind Raskol-
nikov’s anguished state of mind and deteriorating health.? Doubt
about the nature of Raskolnikov’s experience can be attributed to
the exclusion of important informative detail from the narrative,
which in turn sets up a confusion between the actual and the im-
agined, between the conscious and the unconscious, and between
the exterior world of reality and the interior life of dream.

In the third of Raskolnikov’s dreams, the sequence begins:
«He lapsed into a deep slumber. It seemed strange to him that he
did not remember how he had got into the street» (292—293). The
lacuna in Raskolnikov’s consciousness could be accounted for by
his being in a dream state. On the other hand, because the ensuing
events appear so real and follow the pattern of events of the pre-
ceding period, it is possible that he is not dreaming at all, but that
the ellipsis between slumber and finding himself in the street is an
ellipsis of memory. Recognition of the artisan, whom Raskolnikov
encountered earlier and who accused him of being a murderer,
and whom he now follows in response to his beckoning, suggests a
turn of events in keeping with what might have been anticipated,
and this militates against a supposition of dream; but the sequence
of events does not end here: following the artisan, Raskolnikov
returns to the scene of the murder: the money-lender’s room is
exactly as it was on that day. «Suddenly he heard a sudden sharp
crack, as though someone had snapped a twig in two. [...] A fly,
wakened, suddenly knocked violently against a window pane in
its flight, and began to buzz plaintively» (294). His attention is then
drawn to something which was not in the room on the fateful day:
he sees a woman’s cloak hanging on the wall under which he dis-
covers the money-lender sitting on a chair.

There is still nothing here to indicate dream, for it is quite possi-
ble that Porfiry, the detective, has set a trap for him; that is, he has

¢ For examples of the treatment of hallucination in Crime and Punish-
ment, see: Johae, «Hallucination in Oliver Twist and Crime and Punishment»,
128-138.
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planted the dead body on the chair. It is only when the murdered
woman is found to be alive that dream is realized, for nobody but
the dreamer could believe in the actuality of the woman come to
life «convulsed with laughter» and refusing to succumb to the
hatchet which, with the sling, has conveniently materialized for
instantaneous use.

As in the beginning of the sequence where there is some doubt
about the crossing over from wakefulness to dream, so too at the
end of the sequence there is a doubt about the crossing back from
dream to wakefulness:

His heart failed him, his feet refused to move as though rooted to the
ground. He tried to scream and — woke up. He drew a deep breath, but
curiously enough his dream seemed to go on: the door of his room was
wide open, and in the doorway stood a man he had never seen in his life,
and who was watching intently. [...]

There was complete silence in the room. Not a sound came even from
the stairs. Only a large fly kept buzzing as it went knocking against the
window pane (295).

The residual sounds (the fly’s buzzing) transferred to the dream
are here restored to the sphere of reality and form a link between
the two worlds, a link which perhaps leads Raskolnikov into think-
ing that the dream is continuing, but which actually demonstrates
to the reader the use of a formal technique by which reality is
made to echo in dream. It is noteworthy that in this dream, unlike
the one examined previously, there is adequate, if limited, direc-
tion in the text to enable the two spheres of experience eventually
to be distinguished.

Of the nightmares in Crime and Punishment, Svidrigaylov’s is
the most complex formally and, consequently, the most effective in
evoking a sense of actuality in the dream experience. The night-
mare, which Svidrigaylov dreams in a sleazy hotel where he is
spending his last night before committing suicide, passes in three
phases with apparent intervals of wakefulness; but here again
narrative technique creates a lingering confusion between sleep
and consciousness. «He was falling asleep now; the feverish shiver
was subsiding; suddenly something seemed to run over his arm
and leg under the blanket. He gave a start. ‘Hell! It isn’t a mouse,
is it?” he thought» (517). It seems here as though Svidrigaylov has
been woken up before he has had time to dream. The textual im-
agery is precise in realistic detail.
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He pulled off the blanket and lighted the candle. [...] He shook the
blanket, and all of a sudden a mouse jumped out on the sheet. He tried to
catch it, but the mouse did not leave the bed.[...] He threw down the pillow
and at once felt something slip inside his shirt, dart over his body, and run
down his back under his shirt (517).

But the images, however precise, are suddenly found to be
mere verisimilitude: «He shuddered nervously and woke up. It was
dark in the room. He was lying on the bed, wrapped in the blan-
ket as before, and the wind was howling underneath the window»
(517). The realistic anchor for Svidrigaylov is the blanket which
has figured conspicuously in the dream, but which has remained
wrapped around him as it was when he went to bed. (<He took off
his overcoat and his coat, wrapped himself in the blanket and lay
down on the bed» [516]).

What follows on shortly from this first bout of dreaming is
not a nightmare, but what might, for convenience, be called his
«flower» dream, because of the luxuriance of its setting. However,
the proliferation of sumptuous flowers placed together with the
body of a young girl lying in a coffin seems to point to her de-
floration (see: Freud, The Interpretation of Dreams, 495), and this
would account for the insinuation of a vicious and despairing note
into the luxuriant atmosphere, and for the contrast between the
«bright, warm, almost hot day» with which the dream begins, and
its ending «on a dark night, in pitch darkness, in the cold, when
the snow was melting outside and the wind howled» (519). The ap-
parent termination of this dream is clearly marked («Svidrigaylov
woke up»). The storm raging outside with its threatening echo in
the dream retains its ominous note in Svidrigaylov’s awareness
almost as though the dream had permeated reality with its pre-
cariousness.

With Svidrigaylov’s discovery of a little girl crouching in a cor-
ner of the «endless narrow corridor», there appears to have been
no relapse into dream until the girl, now lying under Svidrigay-
lov’s blanket, suddenly takes on the characteristics of a whore —
a distortion which signifies an unconscious state and which is
confirmed by — «Svidrigaylov cried in horror, raising his hand to
strike her. But at that moment he woke up». It is puzzling to know
where this dream sequence begins, although the lines following do
provide an important clue: «<He was still lying in the same bed, still
wrapped in the blanket; the candle had not been lighted, and the
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daylight was streaming in at the window» (521). As the blanket has
served as a realistic marker for Svidrigaylov, so too it provides the
central clue for separating reality from dream: if Svidrigaylov had
actually got out of bed following his «flower» dream, the blanket
would not have been wrapped around him when he woke up from
the nightmare. This logically leads to the conclusion that Svidri-
gaylov, having dreamed his «flower» dream did not wake up, but
dreamed he had woken up, that there was no intermediate period
of wakefulness at this point, and that the «flower» dream, pursu-
ing dream logic, underwent a transformation into nightmare.

Employing the same criterion, one can see that between the
«mouse» nightmare and the «flower» dream a period of wakeful-
ness does actually occur: Svidrigaylov does get up from his bed
but wraps the blanket around himself before sinking back into
sleep. Thus, through a complicated process of investigation wholly
in keeping with the detective character of the novel, it can be de-
duced that Svidrigaylov woke up only once during his ghastly and
final night, and if at first it appears as though he has had a night
of broken sleep, the dreamer himself is led to the opposite conclu-
sion: «I've had a nightmare all night!» (521) he exclaims on finally
waking up.

«Dream» Paradigm in The Brothers Karamazov

In restricting ourselves to a formal examination of Dosto-
evsky’s dream technique, and by establishing the verisimilitude
of his dream evocation within the framework of literary realism,
we have attempted to verify the authenticity of the inner experi-
ence as it is given expression in the narrative. It should be noted
that, while the primary patterning of the novel is subsumed and
submerged in the complex systaltic movement of the narrative
structure, there is always a concordance between the novel at the
level of idea and ideal and at the level of the substantial world of
the fictional characters. An overt primary patterning operates
only as an inset for the larger structure. Dream itself may function
in this way as in the nightmare in Crime and Punishment where
the boy Raskolnikov’s intended visit to the church cemetery where
his grandmother and baby brother are buried, is interrupted by
the brutal beating and killing of a helpless mare. Paradigmatically,
this may be seen as pre-empting the protagonist’s eventual spir-
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itual return to the Christian faith delayed or precipitated by (and
this depends on interpretation) the incursion of his crime.’

Again, in the Legend of the Grand Inquisitor in The Brothers
Karamazov (1879—1880), there is a dialectical patterning of a kind
which is reproduced and elaborated in the larger structure of the
novel. It serves a formal paradigmatic function, and has the ap-
pearance of myth, parable, allegory, or mystery play in the medi-
eval manner. Ostensibly it is the latter because Ivan Karamazov
introduces it as such. That it is not a myth is clear because it is of
Ivan’s making, unless, of course, it is a myth in the aliteral and free
philosophical spirit of the Platonic mode of myth making (see Cas-
sirer, 47). Alyosha Karamazov, the listener, receives Ivan’s «poem»
as some sort of allegory or parable without fully understanding its
import, and this in spite of Ivan’s exegesis. But it is possible that
Ivan has none of these categories in mind and that he is employ-
ing a Voltairean method of protective satire where vices and follies
are assailed under cover of an alien location and another epoch
(Ivan’s archaic language may have been calculated to stress this),
and where the names of personages under attack are substituted
for by the exotic.® If this is the case, then Ivan is no more than
putting into artistic form the kind of dissimulation characteristic
of dream.

It is interesting to note here that Sigmund Freud in The Inter-
pretation of Dreams actually takes as his example of dream dis-
simulation (i. e., the distortion of the original dream thought so that
the dream’s content appears in a relatively innocent guise) the case
of a political writer «who has disagreeable truths to tell those in
authority».

A writer must beware of the censorship, and on its account he must
soften and distort the expression of his opinion. According to the strength
and sensitiveness of the censorship he finds himself compelled either
merely to refrain from certain forms of attack, or to speak in allusions

% See: Snodgrass, 202—253, and Johae, «Towards an Iconography of Crime
and Punishment», 173—188. For a psychological reading of the same dream,
but with a different emphasis, see: Wilson, 159—-166.

10 Tn other words, Ivan Karamazov may be attacking authoritarianism in
both the Orthodox Church and the Russian State. This is supported by Sandoz
233. See also: Johae, «Idealism and the Dialectic in The Brothers Karamazov»,
109-118. Narrative technique in «The Grand Inquisitor» is discussed by Fon-
celle, 155—160.
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in place of direct references, or he must conceal his objectionable pro-
nouncement beneath some apparently innocent disguise: for instance he
may describe a dispute between two Mandarins in the Middle Kingdom,
when the people he really had in mind are officials in his own country.
The stricter the censorship, the more far-reaching will be the disguise
and the more ingenious too may be the means employed for putting the
reader on the scent of the true meaning (223—224).

It is just such a technique of dream dissimulation in order to
protect himself that Ivan Karamazov is employing in the story
he recounts to his younger brother, Aloysha. To achieve this, the
events are placed remote in time («legend») and the place situated
remote from Russia in geographical space (Spain). No doubt Dosto-
evsky had in mind his earlier failure to dissimulate sufficiently
when in the early hours of 23™ April, 1849, he was arrested and
accused of political subversion; he was then interrogated, made to
face mock execution, and was finally consigned to a Siberian pe-
nal colony where he served four years hard labor. Metaphorically
speaking, one could say that Dostoevsky had lived through the
most ghastly of nightmares.!

Dream Simile and Virtually-Realized Metaphor
in The Idiot

Covert tactical subterfuge in the form of generalizing allegori-
cal guise, emblematic devices suggesting typicality, exemplary or
enigmatic parabolic fiction, and mythical or legendary references
to the past, do not characterize Dostoevsky’s novel, The Idiot (1868—
1869), as they do in The Brothers Karamazov. Second levels on the
formal plane are only to be found in the use of simile (sometimes
amounting to metaphor) where one thing is likened to another,
but where the trope is often so protracted that the object, scene or
action that has provoked the comparison is almost obliterated. In
such instances, the narrator may find it necessary, once the com-
parison has been made, to jog the reader’s memory by reinstating
the counterpart to the simile or by re-stating the simile in a short-
ened form. A case in point is a passage which has already been
referred to, but not quoted in full; it is the scene in The Idiot where

' The covert writing strategies Dostoevsky employs in The Brothers Kara-
mazov are extrapolated by me in «Secret Designs in Dostoevsky’s The Broth-
ers Karamazov», 76—97.
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Prince Myshkin opens the letters written to him by the demented
Nastasya Filppovna. The simile is first stated simply: «The letters
were also like a bad dream». Then it is extended (and a long quota-
tion is necessary here to illustrate the protracted comparison):

Sometimes one dreams strange dreams, impossible and grotesque
dreams; on waking you remember them distinctly and you are amazed
at a strange fact. To begin with, you remember that your reason never
deserted you all through the dream, you even remember that you acted
with great cunning and logic during all that long, long time when you
were surrounded by murderers who tried to deceive you, hid their weap-
ons in readiness and were only waiting for some signal; you remember
how cleverly you cheated them in the end and hid from them; then you
realize that they are perfectly well aware of your deception and are mere-
ly pretending not to know your hiding place; but you have cheated and
hoodwinked them again — you remember all that clearly. But why does
your reason at the same time reconcile itself with such obvious absurdi-
ties and impossibilities with which, among other things, your dream was
crowded? One of your murderers turned into a woman before your very
eyes, and from a woman into a cunning and hideous little dwarf, and you
accepted it at once as an accomplished fact, almost without the slightest
hesitation, and at the very moment when your reason, on the other side,
was strained to the utmost, and showed extraordinary power, cunning,
shrewdness, and logic? Why, too, when awake and having completely re-
covered your sense of reality, you feel almost every time, and sometimes
with extraordinary vividness, that you have left some unsolved mystery
behind with your dream? You smile at the absurdity of your dream, and
at the same time you feel that in the intermingling of those absurdities
some idea lies hidden, but an idea that is real, something belonging to
your true life, something that exists and has always existed in your heart;
it is as though something new and prophetic, something you have been
expecting, has been told you in your dream; your impression is very vivid:
it may be joyful or agonizing, but what it is and what was said to you —all
this you can neither understand nor remember (492).

By this time the original counterpart to the simile — Myshkin’s
response to Nastasya Filippovna’s letters — has all but been forgot-
ten by the reader, so it is reintroduced as a reminder: «The reading
of those letters produced almost the same effect» — and the simile
is then restated in short form — «But even before he had opened
them, the prince felt that the very fact of their existence and their
possibility was like a nightmare». The narrative continues:

12 Robin Feuer Miller has examined this passage in terms of the narrative
technique employed (138—140).
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How could she [Nastasya Filippovna] have brought herself to write
to her (Aglaya Yepanchin, her «rival»), he kept asking himself as he
wandered about alone that evening (sometimes hardly knowing himself
where he was going). How could she write about that, and how could such
an insane, fantastic idea have entered her head? But that fantastic idea
had become a reality, and the most amazing thing to him was that, while
reading those letters, he almost believed himself in the possibility, and
even the justification, of that fantastic idea (493).

Here the simile has been dropped, but the association with
dream is maintained in the reiteration of the adjective «fantas-
tic» acting as the modifier of «idea». What follows upon this is
a transformation of the simile into metaphor, but now the notion
of madness has been included: «<Why, of course, it was a dream,
a nightmare, insanity; but there was something in it, too, that was
poignantly real and tormentingly just, something that justified the
dream, the nightmare, and the insanity». The contents of the letter,
now metaphorically described as dream, nightmare, and insanity,
rub off on the reader of the letter, Prince Myshkin — «For several
hours he seemed to be haunted by what he had read» (493, my em-
phasis) — threatening to become his particular dream, nightmare,
and insanity. And a little later — «He walked along the road skirt-
ing the park towards his own house. His heart was pounding, his
thoughts in a tangle, and everything round him seemed to be like
a dream. And suddenly just as before when he had twice awak-
ened at the same apparition in his dream, the very same appari-
tion again appeared before him» (497). The muddle in Myshkin’s
mind is given expression in the confusion of the metaphor with the
thing to which it is analogous. The experience which at first had
similarities to a dream, and which then became metaphorically
a dream, nightmare and insanity, takes on so much of the quality
of the analogy that the experience itself becomes confused with
it: metaphor is on the verge of being realized, which for Myshkin
means that the contents of Nastasya Filippovna’s letter, seeming at
first to him like a bad dream, have become for him literally a bad
dream from which he would desperately like to awake.

Dostoevsky’s use of virtually realized metaphor is a notable as-
pect of his method of rendering an «inside-out world». By setting
up an apparent confusion between the simile/metaphor and that
to which it is analogous, a dislocation of the outer and the inner
worlds is conveyed to the reader. Although this may at times seem
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tothreaten a breach in the realist narrative frame, it never actually
destroys it because normalcy is restored by the reintroduction into
the narrative of balanced tropes, which has the effect of return-
ing the narrative to the dominant plane of realism. Thus, realized
metaphor, as it is employed in The Idiot, may be seen as an innova-
tive strategy to go beyond the parameters of conventional narra-
tive perspective into the unpredictable territory of psychological
space: an attempt at getting inside the minds of protagonists and
antagonists alike and, too, of manipulating readers’ minds.!?

Narrative Strategies and Dream

In Dostoevsky’s poetics, literary realism is not the inclusion in
the narrative of every detail — this, in his view, would result in
unreality and irrelevance — but a careful selecting and condensing
of therawmaterialoflife.* Unlike the detailed descriptive narratives
of Emile Zola — «a so-called realist» as Dostoevsky designates him
in his Diary of a Writer (415), and whose naturalistic method Georg
Lukacs was later to describe as the rendering of a literary work
based on a fixed individual principle and a «lifeless average» (Qtd.
in Fanger, 278, note 13) — Dostoevsky accentuates the unusual in
what he sees as a distorted world in process of disintegration.”” Nor
does a genuine artist, Dostoevsky maintains, confine himself to a
single level of character depiction, because to do so would be to
break the illusion of a variegated reality (The Diary of a Writer,
109). To sustain such variegation a whole range of techniques is
employed extending from the objectified representation of events
in the manner of Flaubert where the narrator is, for the most
part, entirely absent however highly colored that representation
(a covert narrator), to the most extreme subjectivism where entry
into the novel character’s inner world is so complete as almost to

3 On realized metaphor in Dostoevsky’s early works, see: Terras, 152—153
and 311.

4 See: Dostoevsky, The Diary of a Writer, 93 and Letters of Fyodor Michailo-
vitch Dostoevsky to His Family and Friends, 166—167.

5 Dostoevsky «recognized the need for a realism that would cope with
‘disintegrating life’» (Jackson, 113). Dostoevsky confirms this when writing of
Tolstoy as «historian» of the «middle-upper stratum of nobility» and goes on
to ask: «Who will be the ‘historian’ of the other little corners[...] this chaos]|...]
decomposition [...] disintegrating family?» (The Diary of a Writer, 592). One feels
that Dostoevsky would have had himself in mind for this task.
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transform the experience of the <he» or «she» of the narrative into
an «I» (a personified narrator), many of the dreams providing the
best examples. Mochulsky sums this up well when he says: «to the
principle of descriptiveness [Dostoevsky] opposed the principle of
expressiveness» (434).

It is noteworthy that Dostoevsky does not employ a first-per-
son-singular narrative in the most successful of his large novels be-
cause experience probably told him that to do so would be to limit
the emotional field of the narrative to a single protagonist, a limita-
tion which, if it were not adhered to, would destroy the structural
credibility of the Ich-Erzdhlung. Nikolay Dobrolyubov, Dostoevsky’s
contemporary, noticed something of the sort in the first full-length
novel, The Insulted and the Injured (1861), when he drew attention
to the narrator/protagonist’s incomplete involvement (see Proctor,
108), an observation which could equally be made of the later novel
A Raw Youth (1875), also written in the first person. But Dostoevsky
was probably well aware of such shortcomings (although he did try
to justify the first person singular of A Raw Youth).!* The notebooks
to Crime and Punishment, for instance, show that there were sev-
eral attempts at drafting the novel; first as a personal account in
a diary, then as a confession to a court, with a third attempt pre-
sented as reminiscences (Carr, 144). The author finally used none
of these alternatives, no doubt because of the limitations imposed
on him by the first-person singular stipulation implicit in the three
contemplated narrative perspectives.

In general, Dostoevsky is careful to ensure that the narrator’s
role, even if he makes himself out to be a participator, is gener-
ally that of an observer from whom no emotional participation is
required. He is rather a chronicler having at the same time the op-
erative role of a journalist reporting up-to-the-minute and often
sensational facts. But when he, too, becomes involved at the level of
affect, the narrative balance is thrown into jeopardy because the
emotional weight of the discourse has been transferred from the
subject positions of the characters to the narrator himself. Once
this happens, the narrator as observer is made redundant, because
instead of maintaining his function as a go-between, he becomes
the chief protagonist of an Ich-Erzdhlung in which narrative neu-
trality is dispensed with.

16 For a discussion of the narrator in A Raw Youth, see: Linner, 70.
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At best the narrator forms the parabasis of the work as in Greek
drama. Dostoevsky, like the dramatist, sends his narrator/cho-
rus onto the stage of his novel to establish contact with the
reader/audience, and to impart information about time and place.
He functions as an intermediary between characters/actors and
reader/audience. He may participate as one of the crowd or stand
aside from the players. He is rooted in the history of the events,
has his own biography, however cursorily referred to, is never
a «belle lettrist», and recounts approximately in the manner of
spoken speech (see: Bakhtin, 159 and Terras, 205—206). He is also
a commentator and may resort to irony, but his opinions and the
tone he employs do not override the many voices of the novel
characters.”” This apparent lack of control authenticates the nar-
rator as chronicler/journalist reporting the facts of a history in
order to get at the truth, rather than as a novelist who controls
the material of his fiction in the creation of a story. The neutrality
of the parabasis is essential if the history is to appear unbiased,
which is precisely why, when the narrator becomes the central «I»
of the novel’s activity, the parabasis loses its function as a stabi-
lizer between the reader and novel characters. A case in point is
the narrative strategy employed in The Insulted and the Injured
where the narrator/protagonist’s moral stance has the effect of
transforming the Prince from a criminal into a villain in the man-
ner of melodrama, whereas in Crime and Punishment, where the
narrator/commentator plays a covert role and where the narrative
is pitched in the third person throughout, Svidrigaylov, similar in
many ways to the Prince in The Insulted and the Injured, is cast as
an enigmatic figure, and this in spite of his manifest perversions.
The confrontation of one voice with another, of one personality
with another, of one set of philosophical ideas with another, is not
presented simplistically as a moral battle between good and evil,
but dialectically with the narrator in an intermediate position as
reporter, leaving the readers to come to their own moral conclu-
sions. This does not mean to say that if the parabasis is to remain
intact the narrator must be barred from any participation. In The
Friend of the Family (1859), the short novel written before The In-
sulted and the Injured, the role of narrator is evenly balanced be-
tween that of reporting the events at the village of Stepanchikovo

7 On polyphony in Dostoevsky’s novels, see: Bakhtin, especially Chapter 2.
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and its inhabitants and that of sharing in the family upheaval as
nephew and foster-son of the chief protagonist. The dual roles are
validated because the record keeper is involved while the partici-
pator remains detached. In spite of the part which he plays in the
«intrigue», The Friend of the Family is not a story about «I» (as it
is unsuccessfully attempted in A Raw Youth), nor is it about «they»
(as in The Devils where the narrator’s attempts at participation
frequently carry no psychological weight because more events are
narrated than could realistically have been witnessed);!® it is about
«my family» and connotes «we».

In the evocation of unconscious states, the position of the nar-
rator poses a special problem for the author because, if his nar-
rator is not the dreamer, how is the dream to be given authentic
expression? Is it possible for a narrator as a personage in the novel
to witness the dream life of anyone but himself? Clearly, if realistic
commensurability is to be maintained, it is not, which means that
only a first-person narrative or a thoroughly detached narrator
functioning as linguistic agent rather than as a person (see: Bal,
119), can effectively evoke unconscious states without at the same
time eroding the dream as a primary experience. Although the
first-person narrative is a highly suitable form for the evocation
of dream life, and for other expressions of private inner experi-
ence, as has already been pointed out, it does not lend itself to an
extension of the emotional field beyond the restricted «I» of the
narrator. The «I», in other words, is limited in outward range of
view of the world and in the capacity to enter the emotional life of
another while, conversely, inward range is increased: experience
of a private nature, including dreams, can be evoked with a high
degree of veracity at first hand because the dream is framed by
the dreamer himself and not by an alien other.

Where the narration is predominantly in the third person, the
situation is reversed: the outward range is extended while inward
vision is restricted by the narrator’s presence as a personage in
the events of the novel. Dostoevsky finds two ways of overcoming
this latter restriction; firstly, he may introduce a secondary narra-
tor who is then left free to give an account of his dream (as in the
case of Ippolit Terentev in The Idiot). This method carries with it

8 This is a case of what Gérard Genette terms «paralepsis» (195). On nar-
rative technique in The Devils, see: Davison, 83—95, and Jones, 100—118.

211



Antony Johae

the advantage of a subjective rendering of experience, while leav-
ing the macrocosmic dimension intact under the direction of the
primary narrator; secondly, the author may dispense with the
persona of the narrator altogether (as is the case in Crime and
Punishment) so that, although dreams are recorded in the third
person, a genuine evocation is made possible by the absence of the
narrator as a witness.

We would conclude by saying that the overall realism of Dosto-
evsky’s novels effectively prohibits an unlimited and free-ranging
dream fiction, but that on the other hand, where dream narrative
is introduced into the structure of the novel a highly unpredictable
and unstable element, though not thoroughly breaching the linea-
ments of literary realism, at least appears to threaten the narrative
integrity of the discourse.

In the twentieth century, modernist writers such as Marcel
Proust, Franz Kafka, Virginia Woolf, and James Joyce, prompted
perhaps by the Russian novelist’s experimentation with narrative
strategy, extended tropes, and dream representation, irrevoca-
bly transgressed the bounds of formal realism and the scientific
presuppositions of naturalism to explore the terra incognita of
subjective experience. In this territory, metaphor might become
fully realized and transformed into figures having an occult sig-
nification akin to dream life, and narrative itself be recast in the
character of dream. In so doing, the novel as a literary genre was
itself transformed.
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Jordi Morillas

F.M. DOSTOIEVSKI Y EL ISLAM

I. Introduccion

Fiédor Mijailovich Dostoievski es sin duda alguna uno de los
escritores mas completos y complejos de las letras universales. Si
se toma cualquiera de sus obras, ya sea ésta una narracion, una
novela breve o una de sus cinco grandes novelas se podra com-
probar como nos hallamos ante un texto que supera los limites de
la ciencia literaria. Asi lo constata la historia de la interpretacion,
la cual no se ha limitado a la cuestién filoldgica, sino que, yendo
mas alld, se ha centrado en aspectos periodisticos, psicoldgicos,
meédicos, juridicos, criminolégicos, politicos, histoéricos, filoséficos,
éticos, antropoldgicos, religiosos o teologicos. Esta extraordinaria
naturaleza enciclopédica se observa, ademads, en el hecho de que
en su produccion también se encuentran tematizadas las tres
grandes religiones del Libro, es decir, el judaismo, el cristianismo
y el islam®.

Por lo que se refiere a la religion judia, Dostoievski mostro casi
toda su vida una profunda antipatia hacia esta fe y, en concreto,

! En relacion con Apuntes de la casa muerta, Gary Rosenshield escribe
que ésta «puede ser considerada como una de las pocas obras del siglo XIX
que representa las practicas religiosas de todas las religiones abrahamicas»
(Rosenshield G. Religious Portraiture in Dostoevsky’s Notes from the House
of the Dead : representing the abrahamic faiths // Slavic and East Euro-
pean Journal. 2006. Vol. 50. P. 581-606, aqui pag. 581 (trad. nuestra. — J. M.)).
Véase también: Bopucosa B. B. O HanmoHAJIbHO-PEINTHO3HBIX aCIIEKTaX «3a-
nycok n3 Meptsoro goma» @. M. [JoctoeBckoro // JJoCTOEBCKUI U COBpEMEH-
HOCTB : MaTepuansl IX Mesxnynaponusix Crapopycckux urennit 1994 r. Hos-
ropog, 1995. C. 39—44; Perlina N. Dostoevsky and His Polish Fellow Prisoners
from the House of the Dead // Polish Encounters, Russian Identity / ed. by
D. L. Ransel and B. Shallcross. Bloomington ; Indianapolis : Indiana Universi-
ty Press, 2005. P. 100—109.
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hacia la tesis de que el pueblo judio pudiera ser considerado el elegi-
do por Dios? Para €l, el «<pueblo portador de Dios» destinado a ser el
regenerador de Occidente es el ruso, el tnico que ha sido capaz de
conservar pura e intacta la imagen de Cristo a través de los siglos®.

La religion de este pueblo ruso es identificada por Dostoievski
con la cristiano-ortodoxa. La consideracion de esta vertiente del
cristianismo como la verdadera interpretacion de la doctrina de
Cristo* condujo al pensador ruso a un consecuente rechazo tanto del
catolicismo, que es descrito como una traiciéon al mensaje originario
de Cristo al abrazar el poder terrenal y convertirse en una mera
continuacion del Imperio Romano?®, como del protestantismo, que
es considerado unicamente como una reacciéon germanica a la reli-
gion catolica que se caracteriza por una ausencia total de cualquier
tipo de pensamiento positivo y que desaparecera tan pronto como
lo haga el Obispo de Roma®.

2 A esta antipatia religiosa hay que afiadir un antisemitismo de caracter
politico que lindaba el racial. Para la cuestién judia en el pensamiento de Dos-
toievski, véanse las clasicas monografias: Goldstein D. I. Dostoievski et les
juifs. Paris: Gallimard, 1976; Ingold F. P. Dostojewskij und das Judentum.
Frankfurt a. M. : Insel-Verlag, 1981; asi como el articulo: Morson G. S. Dosto-
evsky’s Anti-Semitism and the Critics : a review article // Slavic and East
European Journal. 1983. Vol. 27, nr 3. P. 302—317. Asimismo, son dignos de men-
cion: Suares A. Dostoievski // Cahiers de la Quinzaine. Paris, 1911, P. 66—67 y
74; Kauschanskij P. Dostojewskij und die «jiidische Frage» // Jahrbuch der
Deutschen Dostojewskij-Gesellschaft. 2005. Jb. 12. S. 113—-129; McReynolds S.
Redemption and the Merchant God : Dostoevsky’s economy of salvation and
antisemitism. Evanston, Illinois : Northwestern University Press, 2008.

3 Lanarracion El muzhik Marei es un buen resumen de toda su cosmovision
ortodoxa del pueblo como portador y conservador del cristianismo originario.
Véanse asimismo sus novelas El idiota, Los demonios o Los hermanos Kara-
mdzov.

* La concepcion de la historia de Dostoievski se encuentra expuesta en su
texto de enero de 1877 Tres ideas, recogido en: Jlocmoescxuu ®. M. IlonHoe
cobpanue counmuennii : B 30 T. JI., 1983. T. 25. C.5—9. De aqui en adelante, la
edicion de las obras completas de Dostoievski se citara con la abreviatura PSS,
indicando volumen y paginacién entre paréntesis.

® La critica mas feroz contra el catolicismo, pero también contra toda
teoria que pretenda ofrecer felicidad y paz al hombre a través del misterio, la
autoridad y el milagro como el comunismo o la ciencia moderna se encuentra
en el conocido capitulo de Los hermanos Karamdzov «El Gran Inquisidor», asi
como también en El idiota.

8 Véase el significativo apunte del cuaderno de notas de 1875—1876 (PSS 24:
128).
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La secta judia fundada por Mahoma en el siglo VII y conocida
historicamente con el nombre de islam aparece, por ultimo, tam-
bién mencionada en Dostoievski’. Ahora bien, para poder realizar
un analisis contextualizado de su concepcidén del islam, hay que di-
ferenciar entre «obra literaria» y «obra periodistica», puesto que, si
bien se encuentran referencias en sus textos literarios, es en Diario
de un escritor® donde se halla expuesta de manera sistematica su
vision sobre esta religion.

" La cuestién del islam en la obra de Dostoievski ha sido practicamente
ignorada en la bibliografia secundaria. Si bien se encuentran referencias en
Andres Suares (Suarés A. Trois hommes. Pascal, Ibsen, Dostoievski. Paris :
Editions de la Nouvelle Revue Francaise, 1913. P.299-300) o Louis Allain
(Allain L. Dostoievski et ’Autre. Lille ; Paris : Presses universitaires de Li-
lle : Institut d’Etudes Slaves, 1984. P. 194—-195), es s6lo recientemente y en co-
nexion, a veces, con los atentados del 11 de septiembre de 2001, que se ha em-
pezado a tratar esta problemaética. Entre las contribuciones més destacadas,
conviene citar las siguientes: Futrell M. Dostoyevsky and Islam (and Chokan
Valikhanov) // The Slavonic and East European Review. 1979. Vol. 57, nr 1.
P. 16—31; Bopucosa B. B. 1) locroeBcknuit u Kopas // JlocToeBCKuii 1 COBpeMeH-
HOCTbB : Te3Mchl BeIcTyIIeHnii Ha «Crapopycckux ureHnax». Hosropox, 1989.
C. 16; 2) CuHTeTU3M PEeNNTMO3HO-MMI(OTIOTMIECKOr0 IIOATEKCTa B TBOPYECTBE
&. M. Jloctoesckoro (Bubmua n Kopan) // TopuectBo P. M. [locToeBCKOrO :
nckycctBo cuHTesa / nog pen. I K. IIlennnkosa u P. I. Hasuposa. Exatepun-
oypr, 1991. C. 86—89; Maxmadusapos A. B. loctoeBckuit 1 BocTok : nciaamckue
MOTMBBI B TBOPYECTBE NMCATeNA Ha (DOHe pyccKoil opmeHTancTurm 40—60-x
rogoB XIX Beka : aBTOped. nuc. ... KaHy. ¢uioJ. Hayk. Husxuanit HoBropog,
1992; Awumosa I A. Boctox B TBopueckoMm cosHauum P. M. JlocToeBCKOrO :
aBTOped. Auc. ... Kauna. ¢guios. Hayk. M., 1995; Glucksmann A. Dostoievski a
Manhattan. Paris : Robert Laffont, 2002 y Messaoudi Abderhaman. La trans-
versalité du theme religieux dans Les Démons (ou Les Possédés) de Dostoiev-
ski. Paris : Editions Editeur Indépendant, 2006. P. 65—70.

8 Es por esta razdn que el estudio minucioso de Diario de un escritor
constituye una premisa indispensable si se desea entender el complejo ideologico
en el cual se encuadra la produccién dostoievskiana. No en vano, el fundador
de la actual International Dostoevsky Society (IDS), D. V. Grishin, consagro
toda su labor investigadora a analizar esta obra como testimonian «“/lHeBHUK
nucarens”’ . M. locroesckoro» (MenbbypH, 1966); «JJlocToeBCKMiI — YeJ0BEK,
nucaresb 1 Mudbl. JJoctoeBckuii n ero “JIueBHuk nucarens”» (MensbypH, 1971);
«K cronetruio “IlueBHuka nucatesnsa”’ @. M. JoctoeBckoro» (MensbypH, 1973)
y «Mblcan, BeicKa3beIBaHMsA, adpopusmsl JlocToeBckoro / cobpas n cHabAMII
npenucaosueM [. I'pummmu» (ITapusk : Ilate korTMHEHTOB, 1975). Asimismo,
conviene recordar cémo la IDS dedicé su congreso celebrado en julio de 2013
en Moscu precisamente a analizar Diario de un escritor (http://dostoevsky.
org/English/documents/Moscow2013_.pdf).
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II. Obra literaria

De esta manera, si nos centramos en su produccién literaria,
constataremos que Dostoievski jamas menciona explicitamente el
islam como religion, sino a su fundador Mahoma, quien aparece
citado ya en El doble, texto del cual se conservan dos redacciones, la
primera de 1846 y la segunda de 1866°. Asi, en la version publicada
en Anales patrios de febrero de 1846, Dostoievski escribia en el
capitulo VII:

Ahi, el sefior Goliadkin-mayor seflalé que los turcos tienen en cierto
sentido razon, cuando invocan incluso en suefios el nombre de Dios.
Después, no estando de acuerdo con algunas calumnias de algunos
estudiosos que han lanzado contra el profeta turco Mahoma y reconociendo
en él, a sumanera, a un gran politico [...J*".

Msés adelante, en el capitulo XII, el escritor ruso volvia a insistir
en la defensa del honor del fundador del islam con las siguientes
palabras:

Restableceremos, de paso, la reputacion algo mancillada por ciertos
estudiosos alemanes de nuestro amigo comtin Mahoma, el profeta turco’.

Lo que se deduce de estas citas es que ya en la década de los
afios 40 Dostoievski tenia algun tipo de conocimiento del islam
y, en concreto, de su fundador'>. Asimismo, que identifica con

% Véase la reciente ediciéon en espafiol de esta obra debida al argentino
Alejandro A. Gonzalez donde, por vez primera, se presentan estas dos versio-
nes juntas: Fiddor Dostoievski. El doble : Dos versiones: 1846 y 1866 / trad.,
notas e introd. de A. A. Gonzélez. Ciudad Auténoma de Buenos Aires : Eterna
Cadencia Editora, 2013. Todas las citaciones de esta obra se efectuaran a partir
de esta edicion, modificando la traduccion alli donde sea necesario.

W Eldoble, pag. 215 (PSS 1:370). En la primera redaccion del texto, Dostoievski
escribid en el encabezamiento de este capitulo VII: «El sefior Goliadkin-mayor
protesta y restablece la reputacion algo mancillada del profeta Mahoma» (El
doble, pag. 207; PSS 1:366).

W Eldoble, pag. 375 (PSS 1:410). En la versioén de 1866, se mantiene la primera
referencia a Mahoma (PSS 1:158), mas se elimina la segunda, puesto que los
capitulos XI y XII pasan a fusionarse convirtiéndose en el capitulo XI (véase
El doble, pags. 292—293; PSS 1:204—205).

12 En el comentario critico a esta obra (PSS 1:495), Fridlender sefialaba que
enla época enla que Dostoievskiredacta El doble habia dos obras sobre el islam
que el escritor podria haber llegado a leer o, como minimo, conocer: On Heroes,
Hero-Worship, and The Heroic in History (1841) de Thomas Carlyle y Moham-
med der Prophet, sein Leben und seine Lehre (1843) de Gustav Weil. Para una

220



F. M. Dostoievski y el islam

los alemanes a los criticos con Mahoma, a quien relaciona con
Goliadkin-mayor'® (lo que en el contexto de la obra tiene una
connotacién claramente burlesca'*) y a quien califica de «profeta
turco» y de «gran politico»".

Estas dos facetas de Mahoma!® apareceran posteriormente en
Crimen y castigo (1866), obra en la que algunos estudiosos han
querido ver reflejada no solo la lucha de Dostoievski contra el nihi-
lismo de su época, sino también el conflicto religioso entre el islam
(presentado como una religién inhumana y cruel que promueve y
justifica el asesinato en la personalidad de Raskdlnikov) y el cris-

discusion acerca de la bibliografia del momento, véase: Rice J. L. Dostoevsky
and the Healing Art : an essay in literature and medical history. Ann Arbor :
Ardis, 1985. P. 264—265.

13 En los borradores a El doble se encuentra una afirmacion que ponia ya en
relacion, si bien de manera indirecta, a Mahoma con Napoleén, cuando afirma
que Goliadkin-mayor, el admirador y defensor del Profeta, tenia «suefios
de hacerse un Napoledn, un Pericles, un guia de la resurreccion rusa» (PSS
1:434).

" Comentando este pasaje, la investigadora Diane Oenning Thompson
sostiene que «el rapido colapso en el timido intento de Goliadkin de “restaurar”
y defender la reputacion de Mahoma es un preludio de su completo fracaso en
la restauracion de su propia reputacion y en la defensa contra el ridiculo al que
le somete su doble, derrumbéandose finalmente ante los ataques fulminantes e
implacables del Joven. Asi, en la version final, el narrador y el doble de manera
parddica le devuelven la defensa de Goliadkin de los turcos y de Mahoma en un
doble acto verbal de crueldad mental». Islamic Motifs in Dostoevsky’s Literary
Works, 1846—1866, manuscrito cedido por la autora de la conferencia pronuncia-
da en el congreso de la International Dostoevsky Society en Budapest en el afio
2007 (trad. nuestra. — J. M.). Asimismo, véase James L. Rice, quien sostiene
que esta identificacion con Mahoma se habria dado también en la vida real de
Dostoievski. Cfr.: Rice J. L. Dostoevsky and the Healing Art ... P. 265—266.

5 En el texto, hay mas referencias al islam, como, por ejemplo, cuando se
dice que «habiendo hecho tal descubrimiento importante, el sefior Goliadkin
se acordo de los emires drabes, a quienes, si se les quita de la cabeza el turbante
verde que llevan en sefial de su parentesco con el profeta Mahoma, les quedan
también las cabezas al descubierto y sin pelo» (1846 PSS 1:353; cfr. 1866 PSS
1:135) y que tienen como finalidad identificar a sus enemigos con los turcos.
Véanse, asimismo, de la version de 1846, PSS 1:334 y 351 y de la de 1866 PSS 1:
109 y 131, asi como el parrafo final del articulo «Los amantes de los turcos» de
mayo-junio de 1877 (PSS 25:168).

16 En este sentido, James L. Rice comenta que «para Dostoievski, el simbolo
de Mahoma era el del Homo Duplex definitivo y por antonomasia, siendo
sucesivamente violento o sereno, belicoso o visionario» (Rice J. L. Dostoevsky
and the Healing Art ... P. 261; trad. nuestra. — J. M.).
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tianismo ortodoxo (encarnado en la figura de Sonia y su ideal del
amor al préjimo y del sacrificio altruista)'.

En Crimen y castigo®®, el fundador del islam es mencionado por
vez primera en el momento en el que Raskoélnikov expone el conte-
nido de un articulo suyo publicado con el titulo Acerca del crimen.
En este texto, el protagonista sostiene que segin «la ley de la na-
turaleza» existen dos tipos de hombres: «personas de categoria in-
ferior (ordinarias), es decir, como si dijéramos el material que sirve
exclusivamente para la procreacion de seres semejantes y personas
propiamente dichas, es decir, seres humanos que poseen el don o
el talento de decir una palabra nueva en su medio»'. Las personas
pertenecientes a la segunda categoria o, como Raskolnikov las de-
nomina, los <hombres extraordinarios» se distinguen por su capa-
cidad de pasar «por encima de la ley, son destructoras o estan incli-
nadas a serlo, segun su capacidad. Los crimenes de estos hombres,
como es natural, son relativos y presentan muchas variedades; en
su mayor parte, por medio de declaraciones sumamente diversas,
tales hombres exigen la destruccion del presente en nombre de algo
mejor. Pero, si para el cumplimiento de su idea [este hombre ex-
traordinario] necesita pasar, aunque sea por encima de un cadédver
y de la sangre, a mi modo de ver, en su fuero interno y puede que a
conciencia, ha de permitirse pasar por encima de la sangre, siem-
pre a tenor, por lo demas, de la idea y de su dimension»*. Es en este
contexto en el que se describe el cardcter sanguinario de los <hom-
bres extraordinarios» donde se cita a Mahoma:

Los legisladores y ordenadores de la humanidad, empezando por los
mas antiguos y continuando por los Licurgo, los Soldn, los Mahoma, los

7 Cfr.: Bopucoea B. B. CUHTETI3M PEeIUTMO3HO-MIU(OJIOTMIECKOr0 ITOATEK-
cta B TBopuecTBe P. M. locroeBckoro (Bubsansa n Kopar). C. 68, 74 y 76; Khan H.
Dreaming of Islam : Dostoevskij’s vision of a new russia in Prestuplenie i na-
kazanie // Russian Literature. 2000. Vol. 48. P. 231—261.

18 Se citara, modificando la traduccién alli donde sea necesario, por la ver-
siéon de Augusto Vidal publicada en Ediciones Orbis / Editorial Origen, 1982
(2 vols.).

9 Crimen y castigo, vol. I, pag. 283 (PSS 6:200).

2 Tbid. Esta divisiéon de la humanidad en dos categorias no es propia de
la cultura occidental, sino que también se puede encontrar en el islam. Véase
para ello el excelente estudio de: Haymkxun B. B. K Bonpocy o xacca n‘amma
(TpaaMuOHHAA KOHIEMIINSA «BJIUTHI» U «Macchbl» B MycyabMaHcTBe) // Vcniam
B ucTopuu HapooB Bocroka : (c6. ct.). M. : Hayka, 1981. C. 40—50.
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Napoledn? y asi sucesivamente, todos sin excepcion fueron criminales por
el simple hecho de que al promulgar una nueva ley infringian, con ello, la
ley antigua, venerada como sacrosanta por la sociedad y recibida de los
antepasadosy,claroes,novacilaronenderramarsangre, silasangre (a veces
completamente inocente y vertida con sublime heroismo por defender la
ley antigua) podia ayudarles en su empresa®>. Maravilla incluso pensar
hasta qué punto la mayor parte de estos benefactores y ordenadores de la
humanidad fueron especialmente terribles derramadores de sangre?.

Teniendo en cuenta este pasaje, la investigacion ha resalta-
do la importancia que tiene Napoledn en la conformacion del pen-
samiento de Raskdlnikov®, sin advertir que la otra columna sobre

21 Es pertinente sefialar como en esta enumeracion de hombres extra-
ordinarios Raskoélnikov no menciona a ninguna personalidad que hubiera sido
rusa o cristiana. Como Majmadiyarov insinda, aqui se podria ver reflejada
la concepcion de la historia de Dostoievski, para quien ni la historia de Occi-
dente (Napoledn) ni la de Oriente (Mahoma) serian el camino a seguir, sino
la de Rusia (Sonia Marmelddova): el destino de Rusia seria la paz, siendo el
principio de la fuerza extrafio al sentir y a la historia de gobierno ruso. Véa-
se: Maxmadusapos A. B. locroeBcknit 1 Bocrtok, tercer capitulo. Por su parte,
B. N. Tikhomirov se limita a repetir esta intuicion de Majmadiyarov, hacien-
do Gnicamente hincapié en la posicion abiertamente anti-cristiana del pensa-
miento de Raskolnikov. Cfr.. Tuxomupos B. H. «Jlazaps! rpanu Bon». Poman
@. M. loctoeBckoro «IIpecrymnienne u HakasaHVe» B COBPEMEHHOM IIpOYTe-
Hun: kHura-KkomMmeHTapuii. CII6. : Cepebpansbiit Bek, 2005. C. 237 y 245.

22 Como sefiala S. V. Belov en su comentario a la novela (Beaos C. B. Poman
@. M. loctoesckoro «IIpectynnenne v Haka3auue» : kommenTapuii. M. : ITpocse-
meHne, 1984), tanto Mahoma, quien a partir del afio 623 se dedicé a exterminar
a todo aquel que fuera enemigo de su fe, como Napoledn representan buenos
ejemplos de este caracter sanguinario de los hombres extraordinarios. De hecho,
sobre el gran emperador francés, Napoleon III reproduce las siguientes palabras
en la obra que posiblemente resefiara Raskoélnikov: «jCuantas luchas, cuinta
sangre, cuantos afios no haran falta todavia para que se pueda hacer el bien que
yo queria realizar ala humanidad!» (Napoleon III. Histoire de Jules César. Paris :
Naumbourg s/S., chez G. Paetz, Libraire-Editeur, 1865. T. 1. P. 11).

2 Crimen y castigo, vol. I, pag. 282 (PSS 6:199—200). Un analisis del pensa-
miento de Raskélnikov se encuentra en nuestro estudio: ‘Uber das Verbrechen’ :
Raskolnikows philosophische Lehre // Dostoevsky Studies : The Journal of the
International Dostoevsky Society. 2008. Vol. 12. P. 123—-137.

2 Véase, por ejemplo: Mouyavcxuti K. B. JJoCTOEBCKUI : YKU3HB ¥ TBOPYECT-
Bo. ITapmx : YMCA-Press, 1947. P. 223-255; Sorokine D. Napoléon dans la
littérature russe. Paris : Langues et civilisations, 1974. P. 246 y 256; Catteau J.
La création littéraire chez Dostoievski. Paris : Institut d’études slaves, 1978.
P. 262-263; Meavrux B. /. K reme: Packosbaukos 1 Hanoseon («IIpectynienne
u HakaszaHue») // JlocToeBcKuii : MaTepuaJiel U uccyaenoBanusa. 1985. Bem. 6.
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la que éste se apoya es Mahoma®. Asi, por ejemplo, durante la con-
versacion que Raskdlnikov mantiene con el inspector Porfiri, éste
le pregunta de manera indirecta si se considera un <hombre extra-
ordinario», argumentando que existe el peligro de que en la juventud
aparezca alguien que se crea un Licurgo o un Mahoma con derecho
a pronunciar «una palabra nueva» y perpetre por ello un crimen®.
Ante esta provocacion de Porfiri, Raskélnikov responde taxativa-
mente que €l no se considera — préstese atencién al orden en el que
se mencionan los nombres — ni un Mahoma ni un Napoleén?'.
Posteriormente, Raskélnikov recuerda las hazafias emprendidas
por un «verdadero sefior», esto es, por Napoleén* para, acto se-

C. 230—-231; Knapp S. The Dynamics of the Idea of Napoleon in «Crime and
Punishment» // Dostoevski and the Human Condition after a Century / ed.
by A.Ugrinsky, F.S. Lambasa, V. K. Ozolins. New York : Greenwood Press,
1986. P. 31-40; Kawmop B. JloctoeBckuit, Humire u Kpusmuc XpUCTUAHCTBA B
Esporne konna XIX—nauasa XX Beka // Dostoevsky Studies : The Journal of
the International Dostoevsky Society. 2004. Vol. 8. P. 23. Asimismo, véase el
testimonio de A. P. Suslova: «Mientras estabamos comiendo, él [Dostoievski],
mirando a una nifia que estaba tomando clase, dijo: “Mira, imaginate a esta
chica con el sefior mayor y, de repente, algun Napoleon dice: ‘Destruid toda
la ciudad’. Siempre ha sido asi en el mundo”» (Cycaosea A. I1. Toxs! 6smn3ocTn
¢ JlocToeBCKMUM : JHEBHMK — II0BECTb — I1CbMa / BCTYIL cT. mupumed. A. C. Jlo-
auanHa. M. : Pyceant, 1991 (reimpresion: M. : Mzg. M. n C. CaballlHNKOBBIX,
1928). C. 60 (el comentario tuvo lugar el 17 de septiembre de 1863 en Turin).

% Khan H. Dreaming of Islam ... P. 247-252.

% Crimen y castigo, vol. I, pag. 287 (PSS 6:203).

2" Ibid., vol. I, pag. 289 (PSS 6:204). Aunque si bien pocas lineas mas arriba,
Raskoélnikov habia dejado entrever con un despreciativo «es muy posible» que
podria considerarse a si mismo un <hombre extraordinario».

% La importancia de este pasaje para la correcta interpretacién del
pensamiento de Raskolnikov exige que lo transcribamos a continuacion: «No,
estas personas no estan hechas asi; un verdadero sefior, a quien le estd todo
permitido, destruye Tolon, hace una carniceria en Paris, olvida el ejército en
Egipto, pierde medio millén de personas en la campaiia de Moscu y termina
con un juego de palabras en Vilna; y a él, después de muerto, le erigen estatuas.
Por consiguiente, todo esta permitido. No, estas personas no estan hechas de
carne y hueso, jsino de bronce!» (Crimen y castigo, vol. I, pag. 298; PSS 6:211).
Las constantes referencias a Napoleon en relacion con Egipto (Crimen y castigo,
vol. I, pags. 297-298 y vol. II, pag. 453; PSS 6:210—211 y 319) han dado lugar a
especulaciones tales como que con ello se estaria creando un nexo de conexiéon
con Mahoma. Véase: ITodocokopcxutl H. H. O6 anasorun «Hanoseon-MaromeT»
B pomaHe «IIpecTynienne u HakazaHue» // JIoCTOEBCKUII I COBPEMEHHOCTb :
matepnansl XXI Mexayrnaponubix Crapopycckux urennit 2006 roga. Benmxnmit
Hosropog, 2007. C. 234—244.
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guido, traer a colacion a Mahoma con las siguientes significativas
palabras:

Oh, cémo comprendo al «profeta» con el sable, en su caballo jAl4 lo
ordena y sométete criatura «temblorosa»! jTiene razdn, tiene razoén el
«profeta» cuando planta en algun lugar en la calle una ver-r-r-dadera®
bateria® y mata indistintamente a inocentes y a culpables, sin ni siquiera
dignarse a darles una explicacion! Sométete criatura temblorosa y — no
desees, porque — jesto no es asunto tuyo!..*!

La impresionante riqueza ideoldgica de este texto radica en
que expone de manera concisa toda la concepcion del hombre
que defiende y representa Raskoélnikov. Asi, téngase en cuenta,
en primer lugar, como el héroe de Crimen y castigo no menciona
a Mahoma por su nombre, sino por el calificativo religioso de
«profeta», concepto clave en el entramado de la historia, como se
manifiesta no so6lo porque Raskoélnikov es descrito en los borradores
de la novela como «profeta de alguna palabra nueva» (PSS
7:209), sino también porque este término aparecera en su ultima
conversacion con Porfiri, enla que le recrimina su pretension de ser
un «profeta» que cree saberlo todo*. Una vez escuchada su perorata
acerca de la necesidad de que viva mas alla de sus teorias sobre los
hombres extraordinarios, Raskoélnikov le responde: «Pero, ;quién

2 Enruso, la palabra que se utiliza es «xoporryio». Raskolnikov la pronuncia
alargando la «r» de tal manera que con ello resalta el caracter bélico de su dis-
curso. En espafiol, hemos preferido traducir esta palabra no por «buena», sino
por «verdadera» con el fin de intentar conservar este relevante detalle del
discurso de Raskolnikov.

3 Como ha sefialado Borisova, en la época de Mahoma no existian estas
formaciones militares, por lo que cabria pensar que es una licencia que se
permite Dostoievski con el fin de conectar ideoldégicamente la figura de Mahoma
con la de Napoledn (Bopucosa B. B. CUHTeTU3M PesIUTrno3H0-MU(POJIOTNIECKOTO
noxrekcta B TBopuecTBe D. M. JocTroeBckoro (Bubsnsa n Kopasn). C. 80). De hecho,
esta referencia a una «bateria» pretende reflejar lo acaecido durante la noche del
12 al 13 de vendimiario (5 de octubre de 1795) cuando se le encargd a Napoleén
hacer frente a la rebelién realista, a la cual aplasto sin piedad alguna disparando
cafiones con metralla durante 15 minutos en la calle Saint Honoré¢, frente a la
Iglesia de San Roque, donde habia conseguido reducir a los insurgentes. Desde
ese dia Napoleon seria conocido despectivamente entre los realistas como el
«General Vendimiario». Para otros paralelismos entre Napoledén y Mahoma,
véase Crimen y castigo, vol. I, pags. 297—298 (PSS 6:210—211) y vol. II, pag. 453
(PSS 6:319).

31 Crimen y castigo, vol. I, pag. 299 (PSS 6:212).

32 Tbid., vol. II, pag. 502 (PSS 6:351).
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es usted — exclamdé — para ir de profeta? ;Desde qué cumbre de
sublime tranquilidad me anuncia sus profecias llenas de supuesta
sabiduria?»%.

Asimismo, en este pasaje recién citado se puede constatar coémo
para Raskdlnikov el «profeta» u hombre extraordinario es aquél
que esté al servicio de una idea «divina» y que cabalga sobre las
«criaturas temblorosas», a las que utiliza y moldea para sus fines.
Estas «criaturas temblorosas», por su parte, no tienen otro destino
en la vida que el de someterse y obedecer los dictdmenes de este
hombre superior, pues no estd, como subraya Raskdlnikov, en
su naturaleza desear®, con lo que se pone de manifiesto «la esen-
cia inhumana de sus aspiraciones»®. Y, en efecto, si se presta
atencion al texto, se podra constatar coémo las palabras «profeta»
y «criaturas temblorosas» aparecen entrecomilladas en un primer
momento, como si Raskdélnikov estuviera citando a otra persona,
desapareciendo a continuacion las comillas, dandose a entender que
aqui empieza su propio discurso®. Asi lo atestigua el hecho de que
no so6lo pronuncia la palabra «xopomryo» haciendo resonar la «r»,

3 Ibid., vol. I, pag. 503 (PSS 6:352). Porfiri Petrovich contesta que él es un
«hombre acabado», mientras que Raskdlnikov «es otro asunto», afladiendo a
continuacion que €l todavia tiene la oportunidad de «vivir més alld de sus teo-
rias», con lo que, implicitamente, le esta dando la razon a Raskoélnikov al criti-
carle su actitud de persona que se cree justificada para dar lecciones morales
a los demas. Cfr. asimismo: Ibid., vol. II, pag. 504 (PSS 6:353).

3t El concepto de «criatura temblorosa» (gposkaimas TBapb) proviene de la
obra poética que Pushkin dedicé al Cordn con el titulo de «Ilogpasxkanusa Ko-
pany: IToceameno IT. A. Ocunosoit» (1824) y, en concreto, de los versos «JIxobn
cupor, n moit Kopas / Jlposkarrieit TBapu porosegyii». Asimismo, cabe sefalar
como en Eugenio Oneguin se puede encontrar una referencia indirecta a este
término en el segundo capitulo, estrofa 14, en los conocidos versos «Msbl Bce
raanym B Hanoseonsr; /JIByHOrMX TBapei MUJIJINOHEL...». En la investigacion se
han producido diversos intentos de explicar el sentido que tiene este término
de «criaturas temblorosas» (téngase presente que en el texto de Dostoievski el
adjetivo aparece entrecomillado), ofreciendo una buena panoramica de esta
cuestion el estudio de: Bopucoea B. B. CUHTeTU3M peanrno3Ho-Muoornyie-
ckoro roaTekcra B TBopuecTse P. M. [TJoctoesckoro (Bubmanan Kopan). C. 68—71;
«TBapb gposkaiaa» // JJOCTOEBCKMII : 9CTETUKA J [IOITHKA : CIIOBAPb-CIIPABOY-
"k / coct. I K. llennukos. Yenadbuuck, 1997. C. 118.

% Bopucosa B. B. CUHTETU3M pPeIUTNO3HO-MI(OJIOTUIECKOrO IOATEKCTA
B TBopuecTBe @. M. loctoeBckoro (Bubansa n Kopas). C. 80.

% De hecho, se podria afirmar que en este contexto Raskoélnikov se ve a si
mismo como un «segundo Mahoma» (cfr.: Kpactosa I. JoctoeBcknii u Kopan //
Bormpocer intepatypst. 1998. Beim. 3. C. 328—334, aqui pag. 332).
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sino también la determinacion y la seriedad con la que se expresa,
no mostrando ni «el mas minimo rasgo de burla o parodia»®".

El motivo de las «criaturas temblorosas» vuelve a ser citado mas
adelante, en la conversacion que Raskolnikov mantiene con Sonia y
en la que éste le confiesa el crimen y las razones que le impulsaron
a cometerlo:

(Qué hacer? Romper lo que es necesario de una vez por todas, si, y
ademas: jcargar con el sufrimiento! ;Qué? ;No lo comprendes? Después lo
comprenderas... La libertad y el poder, jpero sobre todo el poder! jEl poder
sobre toda criatura temblorosa y sobre todo el hormiguero!.. Este es el
objetivo! jRecuérdalo!®®

En otro encuentro posterior con Sonia, Raskélnikov expone su
pensamiento anti-ilustrado y muestra el lugar que en éste ocupa el
término técnico de «criaturas temblorosas»:

Yo entonces me pregunté: ;por qué soy yo tan estupido que, si sé que
los demas son estipidos — y si ya me consta que quizas lo son, — no quiero
ser mas inteligente que ellos? Luego supe, Sonia, que si esperase a que
todos se volvieran inteligentes, tendria que esperar mucho tiempo...
Luego supe ademas que esto nunca sucederia, que la gente no cambia y
que nadie los cambiara y jque no vale la pena intentarlo! Si, jes asi! Es
su ley... {Una ley, Sonia! jEs asi!.. Y ahora sé también, Sonia, que quien
es poderoso y fuerte por su inteligencia y su espiritu sefiorea sobre ellos!
Quien a mucho se atreve, tiene para ellos razon. Quien puede escupir a
un mayor nimero de cosas ése es su legislador jy quien se atreve a mas
es el que mas razon tiene! jAsi ha sido hasta hoy y asi sera siempre! {Sélo
un ciego no lo ve! [..] Entonces adiviné, Sonia, — continué exaltado — que
el poder se da Unicamente a quien tiene el valor de inclinarse y tomarlo
[...] Me era necesario saber entonces, y saberlo de la manera mas rapida
posible, ;soy un piojo como todos los demas o una persona? jSeré¢ capaz de
pasar los limites o no! ;(Me atreveria a agacharme y tomar el poder o no?
(Soy una criatura temblorosa o tengo derecho...?*

Estas lineas muestran tanto el caracter aristocratico de la doc-
trina de los hombres extraordinarios de Raskolnikov, como su acti-
tud hacia las «criaturas temblorosas», antes las cuales «no puede
encontrar palabras suficientemente crueles y cinicas para expresar su

31 Cfr.: Thompson D. O. Islamic motifs in Dostoevsky’s Literary Works,
1846-1866 // F. M. Dostoevsky in the Context of Cultural Dialogues: a collec-
tion of articles based on the papers presented at the 13th symposium of the
International Dostoevsky Society. Budapest, 2009. P. 480—491.

38 Crimen y castigo, vol. I, pag. 360 (PSS 6:253).

3 Tbid., vol. II, pags. 456—458 (PSS 6:320—322).
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desprecio»*. Asimismo, la interiorizacion y la seriedad con la que Ras-
kolnikov trata este descubrimiento de la ley que rige histéricamente a
la humanidad se pone de manifiesto en la reacciéon de Sonia ante sus
palabras, cuando afirma que «este sombrio catecismo se habia con-
vertido en su fe y en su ley»*. Raskdlnikov, por tltimo, no mata para
salvar a su hermana y a su madre o para realizar acciones filantropi-
cas*?, sino Uinica y exclusivamente para si mismo, para saber si él era lo
suficientemente fuerte como para pronunciar una «palabra nueva» en
su medio, pues «para Raskodlnikov no hay mayor horror y mayor asco
que sentirse como todos los demas. Asesina para traspasar la linea que
separa al héroe de los no-héroes con el fin de probarse a si mismo de
que él es un hombre y no un “piojo”»*:.

Los modelos ideolégicos de Raskdlnikov son, por consiguiente,
tanto Napoleén como Mahoma*!, siendo descrito el Profeta como un

40 Mepeascrosckuu . C. Toncroit u Hocroesckuii // Mepesxckosckuti . C.
Touscroit n JocToeBcknit. Beunble cniyTHMKM / TOATOT. TEKCTa, rtociecst. M. Ep-
mogaeBa. M. : Pecrrybomka, 1995. C. 196. Como bien sefiala Bocharov, «Raskol-
nikov, utilizando las palabras de Pushkin, introduce en ellas un cambio
semantico de caracter impio. Con esta desvalorizacion, la definiciéon del hombre
se convierte en el fundamento de la idea de Raskolnikov de la division de los
seres humanos en dos categorias. De esta forma,“la criatura temblorosa” de
Raskoélnikov se desvaloriza frente a “las criaturas temblorosas” de Pushkin y,
repetida tres veces en el texto de la novela, padece un desarrollo intelectual,
elevandose al rango de signo ideolégico y a una original categoria artistico-
filoséfica» (Bouapoe C.I. «Tbl uesoBeuecTBO mpe3pet» . 00 OLHOM CIOKETe
PYCCKOIt IuTepaTyphl U ero aktyaJsabHocty // Hosreiit mup. 2002. Ne 8. C. 141—
153, aqui pag. 146).

4 Crimen y castigo, vol. I, pag. 457 (PSS 6:321). Borisova, en «CuaTeTnsm
Peaurno3HO-MMUMOJIOTNIECKOro moaTeKkcra B TBopuecte P. M. locToeBCKOro
(Bubmmsa n Kopan)», afirma que «sus fines[i. e.los supuestos fines <humanitarios»
que Raskolnikov pone como propios de los hombres extraordinarios y, mas en
concreto, de su acciéon criminal durante su confesion ante Sonia. — J. M.] tienen
mas que nada un caracter declarativo para desaparecer posteriormente por
completo. Lo que le preocupa a Raskodlnikov en toda la novela hasta el mismisimo
final no es la salvacion de la humanidad, sino la suya propia y la de su idea. La
idea del hombre-dios es para él el camino, una idea por la que esta dispuesto a
sacrificarse él mismo si es necesario» (pag. 76).

42V.Y.Kirpotin fue el primero en sefialar y argumentar el caracter mesianico
dela teoria de Raskdlnikov (cfr.: Kupnomun B. 5. PazouyapoBaHue n KpylleHue
Ponnona PackosnpaukoBa. M. : CoBeT. nucartes, 1970).

3 Mepeascroscxuti JI. C. Toscroit u Jocroesckmit. C. 196.

* La reciente bibliografia secundaria ha querido resaltar el papel del
profeta delislam, argumentando que mientras que el dictador francés pensaba
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conquistador sanguinario sin escripulos morales que se contrapone
alafigura de Cristo, representado en la figura de la joven prostituta
Sonia. Ella sera quien, en el transcurso de la historia, muestre
el caracter inhumano y satdnico de hombres como Mahoma, se-
flalando que el modelo de vida para Raskoélnikov no debe ser el de
un «falso profeta decidido a sustituir el ideal humanista por el de la
violencia cruel contra las personas»*, sino Cristo, la Palabra hecha
carne y simbolo del amor, de la paz y de la fraternidad entre los
hombres*.

En un contexto asimisto poco favorable, Mahoma es citado de
manera indirecta en dos ocasiones en Los hermanos Karamdzov.

unicamente en su fama personal, Mahoma se distinguia no sélo por ser
el portador de una «palabra nueva», sino también por no mostrar reparo
alguno en eliminar fisicamente a la despreciable masa obediente, cuyo Unico
fin es someterse a su voluntad como se pone de manifiesto en las palabras
anteriormente citadas de Raskolnikov. A pesar de ello, no hay que caer en
la exageracién a la hora de potenciar la importancia de Mahoma en el pen-
samiento del joven estudiante de derecho y también se han de recordar otras
declaraciones suyas como las manifestadas en el momento en el que confiesa
los motivos que le impulsaron a matar, donde sostiene que asesind siguiendo
el ejemplo «de tal autoridad», entendiéndose por «autoridad» no a Mahoma,
sino a Napoleon (Crimen y castigo, vol. II, pag. 454; PSS 6:319). Por otro lado,
aunque no se puede asegurar que Dostoievski la conociera, es interesante citar
en este contexto la maquiavélica actitud de Napoleén en Egipto, quien, con el
fin de ganarse la simpatia del pueblo egipcio, comenzaba sus epistolas dirigidas
a las autoridades de la zona con un «No hay otro Dios que Dios y Mahoma es
su profeta». Como sostiene Stendhal, «Il avait raison d’espérer qu'une grande
partie de ce peuple toujours superstitieux serait frappée de terreur par ses
phrasesreligieuses et prophétiques, et qu’elles jetteraient méme sursa personne
un vernis d’irrésistible fatalité. L’idée qu’il a voulu se faire passer sérieusement
pour un second Mahomet est digne d’'un émigré. Sa conduite eut le succes le
plus complet» (Stendhal. Napoléon : I Vie de Napoléon / Etablissement du texte
et préface par H. Martineau. Paris : Le Divan, 1930. P. 44).

# Bopucosa B. B. CUHTETU3M PeNUIM03HO-MUPOIOINIECKOr0 IOLTEKCTA
B TBopuecTBe P. M. [loctoeBckoro (Bubinsa n Kopan). C. 80. James L. Rice, por su
parte, afirma que Mahoma es considerado en esta novela «no como un visiona-
rio, sino como un profeta armado y violento que ordena a todos a obedecerle o
seran asesinados» (Rice J. L. Dostoevsky and the Healing Art ... P. 93).

% En palabras de Dianne Oenning Thompson, Raskdlnikov pasaria, por
tanto, de una imitatio Mahomi a una imitatio Christi gracias a Sonia, quien
seria aqui su mediadora en su «viaje espiritual». Cfr.: Thompson D. O. Islamic
motifs in Dostoevsky’s Literary Works, 1846—1866; asi como también: Bopu-
cosa B. B. CHHTeTI3M PENUTM03HO-MM(OJOTMIECKOr0 IIOATEKCTA B TBOPUECTBE
@. M. Jlocroesckoro (Bubanus u Kopan). C. 76.
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La primera vez cuando Kolia menciona el libro El pariente de
Mahoma o la locura curativa*” y la segunda cuando Ivan Karama-
zov sostiene que «no soporto ni a los profetas ni a los epilépticos,
especialmente a los mensajeros divinos»*.

Junto con esta imagen negativa de Mahoma, también se puede
encontrar en la obra literaria de Dostoievski una interpretacion
que se podria denominar «positiva» en tanto que se le asocia con
la «enfermedad sagrada» que el escritor compartia con el Profeta,
es decir, con la epilepsia. Ahora bien, para poder comprender de
ddénde proviene esta concepcién positiva de Mahoma, conviene en
primer lugar delinear hasta donde sea posible qué conocimiento
exacto del islam como religién y, en concreto, del Cordn tuvo Dos-
toievski.

Si bien parece ser que, como ya se ha indicado, Dostoievski
tenia cierta idea del islam y, en especial, de la polémica entre los
«estudiosos alemanes» en torno a la figura del Profeta en los afios
40, es cierto que su interés por esta religién se aviva después de
convivir durante cuatro afios entre presidiarios musulmanes en
Siberia y, sobre todo, durante el cumplimiento de la segunda
parte de su condena en Semipalatinsk. En efecto, en esta ciudad
Dostoievski no sélo se vio obligado a vivir en medio de una po-
derosa comunidad musulmana que disponia de un nimero nada
despreciable de siete mezquitas frente a una tnica Iglesia Orto-
doxa®, sino que también hizo amistad con Chokan Chingisovich
Valijanov (1835—1865), un estudioso heterodoxo musulman, gra-
cias al cual se cree que el escritor tuvo la posibilidad de conocer
mejor el islam y sus posibles paralelismos con el cristianismo?®

4" Dostoievski F. M. Los hermanos Karamazov / ed. de N. Ujanova ; trad.
de A. Vidal. Madrid : Catedra, 1996°. P. 80 (PSS 14:493). En ruso: PoacTBeHHUK
Maromerta, nau leaurenbHoe nypadectso : CounHeHMe HPaBCTBEHHOE, C IIPY-
ofIleHreM TpaBMPOBAHHBIX (uryp : mepesof ¢ dpaHmysckoro. 9. 1-2. M.:
Vs nusennem C. Ilerposa : Tum. IToromapesa, 1785. En francés original, Nico-
las Fromaget, Le cousin de Mahomet (Constantinopla, 1742), con el subtitulo
posterior de «ou, La folie salutaire». Véase, para mas detalles: Rice J. L. Dosto-
evsky and the Healing Art ... P. 272-273 y PSS 15:581.

% Los hermanos Karamdzov, pag. 879 (PSS 15:40).

* Bpanzeas A. E. Bocnomuuanus o @. M. locroesckom B Cubupnu 185456 rr.
CIIb. : Tun. A. C. Cysopusa, 1912. C. 20.

% Sobre Chokan Ch. Valijanov, véanse: Manytiaosg B. A. Ipyr &. M. locToes-
ckoro Hokan Banuxanos // Tpyns! JIeHMHrpacKOro rocyapcTBeHHOro 61o6Jm-
oreuHoro uHcTuTyTa M. H. K. Kpymnckoii. 1959. T. 5. C. 343—369; Futrell M. Dos-
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hasta tal punto que hizo que le remitieran en 1859 un ejemplar del
Coran® a Tver®

toyevsky and Islam (and Chokan Valikhanov); Bopucoea B. B. CuaTeTtnsm pe-
JIMTO3HO-MUOJIOrMuecKoro mogrekcra B teopuectse @. M. Tocroesckoro (Bub-
smsa n Kopan). C. 67. Vrangel, en sus memorias, afirma que Valijanov tenia «una
apariencia completamente educada, inteligente y cultivada» y que se alegraba
siempre mucho de poder quedar con Dostoievski, de quien guardaba una muy
buena opinioén (Bpanzeas A. E. 1) Bociomuuaunsa o @. M. JoctroeBckom B Crbu-
pu 1854—56 rr. C. 95; 2) VI3 «Bocromuuaunii o @. M. loctoeBckom B Cubupmn» //
&®. M. JlocToeBCcKMii B BOCIIOMMHAHMAX coBpeMeHHMKOB. M., 1964. T. 1. C.259).
Esta simpatia era compartida por Dostoievski, como se puede observar por las
palabras que el escritor ruso le dirigié en su carta del 14 de diciembre de 1856
(PSS 28,:248—250), asi como por el testimonio conservado por su segunda esposa
A. G. Dostoievskaya ([Jocmoesckas A. I. Bocnomuuauus, M., 1987. C. 93).

° Enla bibliografia secundaria (y también en la edicion critica rusa) se suele citar
como testimonio del interés de Dostoievski por el Cordn las dos cartas que le habria
escrito a su hermano Mijail el 30 de enero/22 de febrero de 1854 (PSS 28,:166—174) y
el 27 de marzo del mismo aflo (PSS 28,:178—179), en las que le pediria que le hiciera
llegar, entre otras obras, el Cordn, argumentando que su «futuro estd ligado a esto»
(Dostotevski F. Cartas a Misha (1838—1864) / introd., trad. y notas de S. Ancira.
Barcelona : Grijalbo Mondadori, 1995.P. 169; PSS 28,:173). En su edicion del epistolario
de Dostoievski, A.S. Dolinin indicaba que en la segunda carta habia un error de lectura
y que en lugar de «Coran», habia que leer «Car’i», lo que seria, argumentaba, «con
toda probabilidad una manera incorrecta [de escribir el] apellido del zodlogo y médico
aleman Carus» (JJocmoescxuil @. M. Ilucema / nox pex. u ¢ npumed. A. C. JonnanHa.
M.; JI, 1928. T. 1: 1832—1867. C.515). No obstante esta nota, Dolinin transcribi6 en
las dos cartas «Coran» (cfr. pags. 139 y 145 respectivamente). En 1974, J. Drouilly
denunci6 el hecho en un breve articulo (Drouilly J. Un erreur dans 'edition russe de
A.S.Dolinin des lettres de F. M. Dostoievski // Etudes slaves et est-européenes. 1974,
Vol. 19. P. 118—120), apoyandose en el testimonio visual de S. V. Belov, quien le habia
confirmado que, en efecto, enlos dos pasajes habia que leer «Carus» (pag. 119). Joseph
Frank en su biografia sobre Dostoievski también se hace eco de esta cuestion (Frank J.
Dostoevsky: the years of ordeal 1850—1859. Princeton : Princeton University Press,
1983. P. 169). La edicién critica de la Casa Pushkin, por su parte, contintia reproduci-
endo la palabra «Coran» en las dos cartas citadas, sin hacerse en ningin momento
eco de lo indicado por Dolinin y Drouilly (cfr. los comentarios a las dos epistolas PSS
28,:455—456 y 458—459). Ante esta situacion tan poco clara, hemos realizado las
pertinentes pesquisas tanto en San Petersburgo como en Moscu y podemos sefialar
que en la carta problematica para Dolinin del 27 de marzo de 1854 se lee sin problema
alguno «Kopaub» (en este lugar damos las gracias a Natalia Tarasova por facilitarnos
una copia de la carta), lo cual se confirma también en la primera carta del 30 de enero/
22 de febrero de 1854, seglin nos han hecho saber tanto Elena Sokolova (quien en su
correo electronico del 8 de octubre de 2014 al autor de estas lineas sefialaba que «se
lee claramente la palabra Cordn») como Natalia Tarasova (correo electronico del 14
de octubre de 2014).

2 El ejemplar fue enviado por su amigo P. Miliukov (cfr.: Bpaneeas A. E. 113
«Bocriommuauuii o @. M. loctoeeckom B Cubupn». C. 195).
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Es a partir de esta €época que empiezan a aparecer citas mas o
menos encubiertas del Cordn, como testimonia ya la obra La aldea
de Stepanchik (1859), donde se encuentra la expresion «algin
burro moderno cargado de libros» (PSS 3:90), la cual es una clara
referencia a sura 62, versiculo b, en el que se pretende denigrar al
pueblo judio con las siguientes palabras: «Los que fueron cargados
con el Pentateuco y luego se descargaron, se parecen a un burro
cargado de libros. jCuan malo es el parecido de las gentes que
desmienten las aleyas de Ala! Ala no guia a las gentes injustas»®.

Posteriormente, Dostoievski publica Apuntes de la casa muerta
(1860—1862)°, unico texto en el cual el escritor ruso habla bien de
los musulmanes, en concreto, de Nurra y, sobre todo, del joven Ali®
y donde se hallan frases tan emotivas como «;dénde estara ahora?
[...] iEn algun sitio, en algun sitio estd ahora mi buen y querido,
querido Alil.»*. A este joven musulman, Dostoievski le ensefio a
leer con ayuda de la Biblia®, recordando como Ali, al conocer mejor
la figura de Jesus, afirmoé «que Isa era un profeta de Dios y que
habia hecho grandes milagros; que hizo un péjaro de arcilla, soplo
sobre él y emprendid el vuelo... y que esto estaba escrito también en
sus libros»%. Con ello, Ali se hacia eco no solo de la forma en la que
el Coran recuerda a Jesus de Nazaret como «profeta de Ald», sino
también del milagro que se narra en el libro sagrado musulman, en
concreto, en sura 3, versiculo 49%.

% Coran / introd., trad. y notas de J. Vernet. Barcelona : Editorial Planeta,
2005. P. 507.

5 En espaiiol existen diversas ediciones de esta obra. Nosotros citaremos,
modificando la traduccion alli donde sea necesario, por: Dostotevski F. M. Me-
morias de la casa muerta / ed., trad. y prol. de J. G. Gabaldon y F. O. Macias.
Barcelona : Random House Mondadori, 2004.

% Memorias de la casa muerta, pags. 109—114 (PSS 4:50—54 y 109).

% Tbid., pags. 111 y 114 (PSS 4:52 y 54).

" Como la mayoria del texto, ésta es una referencia autobiografica. Véase
su carta a su hermano Mijail del 30 de enero/22 de febrero de 1854 (PSS 28.1:
172),asi como también PSS 28,:455, nota 37.

% Memorias de la casa muerta, pags. 113—114 (PSS 4:54).

% Este versiculo reza como sigue: «Y he sido enviado a los Hijos de Israel
diciendo: “He venido a vosotros con una aleya procedente de vuestro Sefior:
Para vosotros yo crearé, de arcilla, algo semejante en la forma a los péjaros;
insuflaré en ella y se transformara en pajaros, con el permiso de Dios; curaré
al ciego de nacimiento y al leproso, resucitaré a los muertos, con el permiso de
Dios”». Cordn, pag. 50.
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En El adolescente se vuelve a citar el Cordn, en esta ocasion co-
mo garante del desprecio al ser humano y de la imposibilidad del
amor al préjimo en una linea muy semejante a la ya expuesta en
Crimeny castigo enlaimagen de Mahoma. De esta manera, apoyan-
dose en la autoridad del libro sagrado de los musulmanes, Versilov
afirma:

En alguna parte del Cordn, Ala ordena al profeta que contemple a
los «recalcitrantes» como si fueran ratones, que les haga el bien y siga su
camino. Un poco altanero, pero cierto. Sé capaz de despreciarlos, incluso
cuando son buenos, puesto que a menudo también son inmundicia. jOh,
querido mio, me estoy juzgando a mi mismo hablando de esta manera!
Alguien que no sea lo suficientemente estipido, no puede vivir sin
despreciarse, ya sea honesto o deshonesto, es igual. Amar a su préjimo y
no despreciarlo, es imposible. A mi entender, el hombre ha sido creado con
la incapacidad fisica de amar a su préjimo (PSS 13:175)*.

Mas no todas las citaciones que se hacen del Cordn tienen un ca-
racter negativo, sino que junto con ellas, como ya hemos indicado,
se encuentra toda una serie de comentarios positivos relacionados

0 La misma idea, pero sin referencia alguna al Cordn y en un contexto
cristiano, se halla en boca de Ivan Karamazov en Los hermanos Karamdzov
(PSS 14:215). Borisova en su ya citado estudio (Bopucosa B. B. CurTeTnsm
penurno3Ho-MmgOJIOTNIecKoro nogrexkcta B TBopdectse P. M. JJocToeBcKkoro
(Bubansa n Kopasn). C. 81) seflala como en los borradores no se mencionaba el
Coran, sino a Cristo. De hecho, en el fragmento se decia que, sin duda alguna,
a la gente, tal y como ésta es, «Cristo no la pudo querer, la padecio, la per-
dond, pero, naturalmente, la desprecié» (PSS 16:156). En el texto definitivo,
Dostoievski puso como a defensor de la imposibilidad de amar al préjimo a
Mahoma, aunque el subtexto cristiano permanecia, como se observa por la
pregunta llena de escandalo que le hace a continuacion el adolescente: «;Cémo
os pueden llamar después de todo esto cristiano, monje con cadenas de asceta,
predicador?» (PSS 13:175). Un andlisis mas detallado de los borradores lleva,
sin embargo, a otras conclusiones. Si bien es innegable que Cristo es citado
como argumento para la imposibilidad del amor al préjimo, en las variantes al
texto en cuestion se observa cdmo Dostoievski menciona desde un primer mo-
mento el Cordn. Asilo atestiguan sus anotaciones del 14 de marzo de 1875 (PSS
16:321), asi como las variantes textuales conservadas (PSS 17:48). Para una po-
sible fuente de este texto en el ciclo de poemas que Pushkin dedic6 al libro
sagrado de los musulmanes, véase el detallado comentario de la edicion critica
(PSS 17:379), asi como los datos que ofrece James L. Rice (Rice J. L. Dostoevsky
and the Healing Art ... P. 268—269). Relacionando la postura de Versilov con
Raskdlnikov, Rice escribe ademas que «Raskoélnikov y Versilov, cada uno a su
manera, citan al Profeta a la Pushkin, como modelo para la brutal aniquilaciéon
de una humanidad imperfecta o espuria» (Ibid., pag. 261).
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con el Profeta. En concreto, Mahoma es presentado aqui como
ejemplo de gran hombre que también padecioé de epilepsia®, enfer-
medad que el propio Dostoievski sufrio, especialmente, a partir de
su estancia en el presidio de Siberia%.

En la investigacion no hay unanimidad en torno a la cuestiéon
sobre la fuente de donde extraeria el escritor ruso el dato acerca
de la epilepsia del Profeta. Existen basicamente dos tesis, estando
la primera defendida por Michael Futrell®, quien sostiene que
la respuesta habria que buscarla en la edicién del Cordn que
Dostoievski habria podido recibir de su amigo P. Miliukov en 1859.
En efecto, a partir de la edicion de 1841 se encuentra una extensa
nota del traductor en la que se habla del viaje nocturno de Mahoma
haciéndose referencia al jarro de agua® y, desde la edicién de 1852,
hay una nota biografica donde se menciona explicitamente la
epilepsia del Profeta®. La cuestion esta en que, al no conservarse

1 En la bibliografia existe una gran discusién acerca de si Mahoma fue
epiléptico, debiéndose la primera referencia a Tedfanes el Confesor, Cronogra-
fia, A. M. 6122 (333-334). Sobre esta cuestion, véanse: Bey M. L. War Moham-
med Epileptiker? // Psychiatrisch-neurologische Wochenschrift. 1902. Bd. 33.
S. 353—357; Freemon F. R. A Differential Diagnosis of the Inspirational Spells
of Muhammad the Prophet of Islam // Epilepsia. 1976. Vol. 17. P. 123-127;
Temkin O. The Falling Sickness : a history of epilepsy from the greeks to the
beginnings of modern neurology, Baltimore ; Londres : Johns Hopkins Uni-
versity, 1971% P. 151-154, 161, 163 y 367—374.

52 Sobre la epilepsia en Dostoievski, véanse las obras: Rice J. L. Dostoevsky
and the Healing Art ..., passim: Catteau J. La création littéraire chez Dostoievski.
P. 126—-180, asi como también: Frank J. Dostoevsky: the years of ordeal 1850—
1859. P. 194-195; Iniesta I. La enfermedad en la literatura de Dostoyevski : tesis
doctoral de la Universidad Complutense de Madrid, 2004.

53 Futrell M. Dostoyevsky and Islam (and Chokan Valikhanov). P. 256—26. Fut-
rell no indica, sin embargo, la edicion a partir de la cual realiza sus citaciones.

8¢ Le Koran : traduction nouvelle, faite sur le texte arabe / par M. Kasimirs-
ki, interpréte de la légation frangaise en Perse. Nouvelle édition avec notes,
commentaires et préface du traducteur. Paris : Charpentier, Libraire-Editeur,
1841. P. 217 (nota a sura 17): «On ajoute que ce voyage céleste, ot Mahomet a vu
les sept cieux et s’est entretenu avec Dieu, s’est fait sirapidement que le prophéte
trouva son lit qu’il avait quitté, tout chand, et que, le pot ou il chauffait de I’eau
étant prét a se renverser a son départ, il revint assez a temps pour le relever
sans qu’il y elit une goutte d’eau de répandue».

% Le Koran : traduction nouvelle faite sur le texte arabe / par M. Kasimirski,
interpréte de la légation francgaise en Perse. Nouvelle édition entiérement revue
et corrigée; augmentée de notes, commentaires et d’'un index. Paris : Charpenti-
er, Libraire-Editeur, 1852, «Notice biographique sur Mahomet», pag. VII (esta
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el ejemplar del Cordn en la biblioteca de Dostoievski®, no se puede
determinar con seguridad qué ediciéon pudo leer y, por ende, qué
datos pudo adquirir de ahi.

James L. Rice, por su parte, supone que Dostoievski habria po-
dido extraer esta informacion sobre la epilepsia de Mahoma de la
traduccion rusa de la obra de Washington Irving Lives of Mahomet
and His Successors, de 18507, donde se puede leer una nota en la
que se habla extensamente de la enfermedad epiléptica del Profeta
y se hace referencia a la forma en la que recibia las revelaciones®.

nota biografica, aqui corregida y aumentada, habia aparecido por vez primera
en la edicidén de 1844): «Cette maladie pouvait étre ’épilepsie. En effet, le vul-
gaire en Orient croit que les épileptiques sont possédés du démon».

% Mientras que L. P. Grossman sostiene que Dostoievski tendria la siguiente
edicion: Le Koran. Paris, 1847 (I'poccman JI. I1. 1) Bubnmorera JJocTOEBCKOTO :
10 HeM3aHHBIM MaTepuasaM. C nmpuiokeHneM karaJora 6ubianorexn JJocro-
eBckoro. Oxecca : Kuuronsa-so A. A. VBacerko, 1919. C. 155; 2) CemmuHapnii 1o
JlocToeBckoMy : maTepuaJbl, 6ubanorpadgpus n kommentapun. M. ; IIr, 1922.
C. 40), el nuevo catalogo elaborado por la Casa Pushkin bajo la direcciéon de
N. F. Budanova no ofrece ninguna edicidn concreta, sino que sélo especula
(dejandose ademas ediciones por citar en su enumeracién como la de 1841
6 1844): ;la edicion de 1840, 1847, 1852, 1857 o de 18597 Véase: Bubamoreka
&®. M. JlocTOEBCKOTO : OIBIT peKOHCTPpyKuuu. HayuHoe onmcaHme / OTB. pef.
H. ®. Bynauoga. CII6. : Hayka, 2005. C. 264.

57 Irving W. Lives of Mahomet and His Successors. London : George Routled-
ge & Co., 1850. La traduccion rusa (Mpsure B. ¥Knusus Maromera / CounHernue
Bammurrona Vpsunra ; niep. ¢ auri. II. Kupeesckoro. M., 1857) fue resefiada
por N. A. Dobrolubov en Cospemennux, 2 (1858), orx. II, c. 168—175 (ahora en:
Jlo6poaro6oe H. A. Cobp. cou. : B9 T. M., 1962. T. 2 : CraTby u pereH3un. ABTyCT
1857—mair 1858. C. 273—280), un texto que Dostoievski pudo haber leido.

% Esta nota rezaba como sigue: «El Dr. Gustav Weil, en una nota a Moham-
med der Prophet [cfr.. Weil G. Mohammed der Prophet, sein Leben und seine
Lehre : aus handschriftlichen Quellen und dem Koran geschopft und dargestellt
von Dr. Gustav Weil [Bibliothekar an der Universitédt zu Heidelberg. Mitglied
der asiatischen Gesellschaft zu Paris]. Mit Beilagen und einer Stammtafel.
Stuttgart : Verlag der J. B. Metzter’schen Buchhandlung, 1843.S. 42—45. —J. M.]
trata la cuestion de Mahoma afectado por los ataques de epilepsia, la cual se
ha presentado por lo general como una difamacién de sus enemigos y de los
escritores cristianos. Sin embargo, la epilepsia parece haber sido constatada
por algunos de los mas antiguos bidgrafos de Mahoma que se apoyaban en la
autoridad de personas cercanas a ¢él. Se apoderaba de ¢l, dicen, un temblor
violento seguido por un tipo de desmayo o, mas bien, convulsioén, durante el cual
el sudor corria por su frente a pesar del intenso frio; yacia con los ojos cerrados,
con espuma en la boca y bramando como un camello joven. Aisha, una de sus
mujeres, y Zeid, uno de sus discipulos, son algunas de las personas citadas como
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Fuera cual fuera la fuente de Dostoievski, la cuestion esta en
que el primer testimonio de la identificaciéon de epilepsia con Ma-
homa se halla en sus cuadernos de apuntes de finales de 1864. Alli
confiesa Dostoievski:

Si, yo padezco de epilepsia, enfermedad que tuve la desgracia de ad-
quirir hace 12 afios. La enfermedad no es algo vergonzoso. La epilepsia no
molesta para la accion. Ha habido incluso muchos grandes hombres que
han padecido de epilepsia, uno de ellos incluso hizo que cambiara a su fe
medio mundo, a pesar de que era epiléptico (PSS 20:198)%

Mas tarde se conserva el testimonio de S. V. Kovalevskaya, quien
recoge las siguientes palabras de Dostoievski en las que se pone de
manifiesto cdmo el escritor conocia el relato donde se afirmaba que
Mahoma estuvo en el paraiso™:

testimonios de ello. En tales momentos lo consideraban como si estuviera
bajo la influencia de una revelacién. Pero tales ataques los tuvo en La Meca,
antes de que se le revelase el Cordn. Cadijah temia que estuviera poseido por
espiritus malvados y pidi6 ayuda a un hechicero para que lo exorcizara, pero
él se lo prohibié. No le gustaba que le vieran durante estos paroxismos. Sus
visiones, sin embargo, no siempre estaban precedidas por tales ataques. Se
dice que en una ocasion Hareth Ibn Haschem le pregunt6 como tenian lugar
las revelaciones: “A menudo”, contesto él, “el dngel se me aparece en forma
humana y me habla. A veces escucho sonidos como el tintineo de una cam-
pana. [El zumbido de oidos es un sintoma de epilepsia.] Cuando el angel invi-
sible se marcha, estoy poseido por lo que me ha revelado” [Estas ultimas lineas
constituyen una traduccion parcial de la nota de Weil, pags. 43—44. — J. M.].
Algunas de sus revelaciones decia que las recibia directamente de Dios, otras
en suefios; pues los suefios de los profetas, solia decir, son revelaciones.

El lector encontrara util esta nota en tanto que lanza algo de luz sobre la
enigmatica carrera de este hombre extraordinario».

Cfr.: Irving W. Lives of Mahomet and His Successors. P. 30 (trad. nuestra. —
J. M.). En espafiol existe una traduccion de esta obra en la editorial Montesinos
con el titulo Vida de Mahoma debida a Isabel Lopez Arango y publicada en
Barcelona, 2002.

% Siguiendo a Rice, se podria afirmar que «la conclusion implicita es que
la grandeza del logro histérico de Mahoma justifica cualquier anormalidad en
sus comienzos y confiere una completa cualidad extraordinaria y heroica a su
experiencia visionaria» (Rice J. L. Dostoevsky and the Healing Art ... P. 151).

" Se trata del sura 17 en la que se narra el «viaje nocturno» que Mahoma
habria realizado en el afio 621. Este viaje habria tenido dos partes: la primera
conocida como «Al-Isra» («Viaje nocturno») y que viene recogida en el Cordn
en el mencionado sura 17, versiculo 1 («jLoado sea Quien hizo viajar a Su Siervo
de noche, desde la Mezquita Sagrada [al-masdjid al-haram, es decir, La Meca]
a la Mezquita Lejana [al-masdjid al-agsa, es decir, Jerusalén], aquella cuyos
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Como si no fuera la cosa, he aqui lo que nos conté Dostoievski. Dijo
que la enfermedad no empezd estando en el presidio, sino ya en el
asentamiento™. En aquel entonces soportaba horrorosamente la soledad y
en meses enteros no vio a ningun ser vivo con el cual pudiera intercambiar
una palabra sensata. De repente, de manera completamente inesperada,
vino un antiguo camarada suyo (he olvidado ahora qué nombre menciond
Dostoievski). Era justamente la noche antes del domingo de resurreccién

alrededores hemos bendecido, para mostrarle parte de Nuestras aleyas! El
es Quien todo lo oye, todo lo ve») y la segunda «Miraj» («Viaje celestial o ascen-
sién»), cuyas breves referencias se encuentran en los suras 17, versiculo 60;
sura 32, versiculo 23 y sura 53, versiculos 13-18. Estos dos viajes y, en concreto,
el segundo son explicados con més detalles en los comentarios o hadices, siendo
las versiones mas completas las ofrecidas por Muhammad ibn Ismail Bujari
en Sahih Bujari (vol. 4, libro 54, «El principio de creaciéon», hadiz no. 429, que
recoge la autoridad de Malik bin Sasaa) y Abu al-Husain Muslim ibn Hayay en
Sahih Muslim (vol. 2, libro 1, hadiz no. 309, que recoge la autoridad de Anas
bin Malik). Asi, mientras que en el primer viaje Mahoma fue a Jerusalén
cabalgando en el caballo magico Buraq, en el segundo el Profeta fue llevado
al cielo de manos del Arcangel Gabriel después de que éste le ofreciera tomar
vino, leche y agua y Mahoma se decidiera por la leche. En su viaje a los siete
cielos y al 4rbol de Sidrat-ul-Muntaha, Mahoma vio y conversé con Adéan y
con todos los profetas anteriores a €l (Moisés, Juan, Jests, Abraham) y obtuvo,
a sugerencia de Abraham y después de negociar con Ald, el mandato de que
los musulmanes rezaran cinco veces al dia. Sobre las diferentes versiones
de esta narracién, véase http://www.sunnah.org/ibadaat/fasting/ascen3.
htm. Asimismo, en la bibliografia musulmana existe una discusién acerca
de si este viaje se trata de una vision (cfr. el filésofo y comentador del Cordn
Fakhr al-Din al-Razi, Tafsir al-Kabir [El gran comentario; también conocido
como Mafatih al-Ghayb o Las claves de lo desconocido], X, 20, pag. 148) o de si
viajo corporalmente (cfr. Abu ’Abdullah Al-Qurtubi, Tafsir al-Qurtubi, V, 10,
pag. 189) a estos dos lugares. Para mas detalles, véase la nota de Juan Vernet a
la edicion del Cordn anteriormente citada, pags. 237—238. Por ultimo, pueden
ser ttiles los paralelismos que en este sentido realiza Futrell entre Mahoma y
Myshkin en su articulo anteriormente citado, pags. 27—30.

" Vrangel recoge en sus memorias un testimonio de Dostoievski distinto,
ya que éste le habria confesado que los ataques habrian comenzado en San
Petersburgo, si bien se habian desarrollado de manera sistematica en la prision.
Cfr.: Bpaneeas A. E. Bocnomuzaansa o @. M. JocroeBckom B Cubupn 1854—56 rr.
C. 37 y PSS 20:334. Véase, asimismo, la carta publicada por A. N. Maikov del
médico de Dostoievski S. D. Yanovski del 17 de febrero de 1881 (Anosckuii C. /.
Bosesns . M. Jocroesckoro // Hosoe Bpemsa. 1881. 24 cdeBpaua (8 mapTa)
(no. 179)) donde éste afirmaba que Dostoievski «habia padecido de epilepsia
estando ya en San Petersburgo unos tres o quizas mas afios antes de su arresto
por la cuestion de Petrashevski». Las memorias de Yanovski sobre Dostoievski
se pueden leer en: Anosckui C. [I. Bocnomnuauusa o JJocroesckom // . M. Jlo-
CTOEBCKMII B BOCIIOMMHAaHMAX coBpeMeHHNKOB. M., 1964. T. 1. C. 153—175.
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del santo Cristo. Pero debido a la alegria del encuentro ambos olvidaron
qué noche era aquella y pasaron toda la noche en casa, charlando, no
advirtiendo nila hora ni el cansancio estando embriagados con sus propias
palabras.

Hablaron de todo lo que mas les gustaba: de literatura, de arte y de fi-
losofia. Finalmente tocaron el tema de la religion.

El camarada era ateo, Dostoievski creyente, ambos fervientes conven-
cidos, cada uno en su fe.

— iDios existe, existe! — gritd finalmente Dostoievski fuera de si por
la excitacion. En ese mismo minuto sono la campana de la iglesia vecina por
los maitines del santo Cristo. Todo el aire empez6 a zumbar y a agitarse.

— Y yo senti — narré Dostoievski — que el cielo habia venido a la tie-
rra y que me consumia. Realmente concebi a Dios y me senti poseido por
¢l. Si, jDios existe! — grité — y no recuerdo nada mas.

— Todos ustedes, las personas sanas, — continudé — no pueden sospe-
char qué significa la felicidad, esta felicidad que nosotros, los epilépticos,
experimentamos un segundo antes del ataque. Mahoma cree en su Cordn
que vio el paraiso y que estuvo en ¢él. Todos los estupidos sabios estan
convencidos de que él era sélo un mentiroso y un embaucador. jPero no!
iNo miente! El en verdad estuvo en el paraiso en un ataque de epilepsia,
enfermedad que padecia igual que yo. No sé si esta dicha dura segundos u
horas o meses, jpero créanme literalmente que no la cambiaria por todas
las alegrias que la vida pudiera dar!

Dostoievski pronuncié estas tltimas palabras con su manera de su-
surrar habitual apasionada e impetuosa. Todos estdbamos sentados como
magnetizados, completamente bajo el hechizo de sus palabras. De repen-
te, y de manera subita, a todos nos vino la misma idea: ahora tendra un
ataque.™

Esta descripcion casi mistica de la experiencia que padece el
epiléptico segundos antes del ataque se encuentra asimismo en

" Koganesckas C. B. VI3 Bocnomunauuit gercrea // P. M. JocToeBcKuit
B BOCIIOMMHaHMAX coBpeMeHHMKOB. M., 1964. T. 1. C. 347—348. Véase, asimismo,
la anotacion a este testimonio en las pags. 406—407. Jacques Catteau (Catteau J.
La création littéraire chez Dostoievski. P. 156—157) fue el primero en despreciar
el comentario registrado por la futura matematica argumentando que se tra-
taba de una reelaboracion que ella habria podido llevar a cabo a partir de los
testimonios de Strajov y del propio Dostoievski en su novela El idiota. Esta
opinidén ha sido seguida por Rice (Rice J. L. Dostoevsky and the Healing Art ...
P. 260) y Joseph Frank (Frank J. 1) Dostoevsky: the years of ordeal 1850—1859.
P. 197 [nota]; 2) Dostoevsky : the miraculous years, 1865—1871, Princeton :
Princeton University Press, 1995. P. 21 [nota]). Otros testimonios anteriores a
Kovalevskaya son los ofrecidos por Vrangel (Bpanzeas A. E. BocnomnHaHNA
o @. M. JlocroeBckom B Cubupu 1854—56 rr. C. 37) y Strajov (Cmpaxos H. H.
Bocnomnuanna o Penope Muxaiinosuue JJocroeBckoM // Jocmoesckuu D. M.
ITouin. cobp. cou. : B 14 T. CII6. : Vizp-Bo A. C. Cysopusa, 1883. T. 1. C. 213—214).
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diversos lugares de su obra literaria. Asi, la primera referencia
se halla en El idiota, cuyo héroe principal, el principe Myshkin, es
también epiléptico:

Pensé entonces que en el estado epiléptico habia un nivel casi antes
del mismo ataque (si el ataque se producia en estado vigilia), cuando, de
repente, en medio de la tristeza, la oscuridad espiritual y la depresidn,
por unos instantes se encendia el cerebro y con una extraordinaria rafaga
se reforzaban a la vez todas sus fuerzas vitales. La sensacion de vivir, la
conciencia de si mismo, casi se multiplicaban por diez en aquellos instantes
fugaces como el relampago. Una claridad extraordinaria iluminaba su
espiritu y su corazon: todas las agitaciones, todas sus dudas, todas las
inquietudes, como si se resolvieran a la vez, se disolvian en una especie de
tranquilidad superior, llena de clara y harmonica felicidad y esperanza,
llena de razén y de causa final. [...] «;Y qué, si esto es una enfermedad? —
decidio6 finalmente. — ;Qué importa que se trate de una tensién anormal
si su resultado mismo, si el minuto de sentimiento, tal y como lo recuerdo
y considero ya en estado normal, resulta ser de un grado supremo de
harmonia y de belleza y ofrece una sensaciéon inaudita e insospechada
de plenitud, de medida, de paz y de éxtasis devoto que deviene en una
suprema sintesis de vida?» [...] «jSi, por este instante vale la pena dar
toda una vidal» [...] <En ese momento, — como le dijo en una ocasién a
Rogozhin, en Mosct, durante su encuentro — en ese momento me parece
comprender la extraordinaria frase de que dejard de existir el tiempo™.
Probablemente, — afiadio sonriendo — ése es el mismo segundo en el que,
no habiéndose podido vaciar el agua de la jarra volcada por el epiléptico
Mahoma, éste habia podido contemplar todas las mansiones de Ala.™

Tanto esta asociacion de Mahoma con la epilepsia como la refe-
rencia al viaje nocturno del Profeta se retomaran en Los demonios

" Referencia a Apocalipsis, 10:6. Para la cuestion de este libro del Nuevo
Testamento en la composicion de El idiota, véase: Cox R. L. Between Earth
and Heaven : Shakespeare, Dostoevsky, and the meaning of christian tragedy.
New York : Holt, Rinehart, Winston, 1969. P. 164—191; y para la concepcion del
tiempo en Dostoievski y en el islam, véase: Futrell M. Dostoyevsky and Islam
(and Chokan Valikhanov). P. 27—28.

™ Citamos modificando sensiblemente la traduccion a partir de: El idiota /
version directa del ruso y nota preliminar de J. Lopez-Morillas. Madrid : Alianza
Editorial, 2001. Vol. I. P. 324—326 (PSS 8:187—189). A pesar de esta identificacién
entre el principe Myshkin y Mahoma, se ha sefialado la gran importancia que la
Vida de Jesus de Renan (base fundamental sobre la que se concibe esta novela
de Dostoievski) podria haber tenido en la concepcion de esta enfermedad a la
hora de adjudicarsela a su héroe principal. Véase: Murav H. Holy Foolishness :
Dostoevsky’s novels and the poetics of cultural critique. Stanford : Stanford
University Press, 1992. P. 80—81.
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cuando Shatov, en conversacion con el epiléptico Kirillov, le comen-
te que «un epiléptico me describi6 detalladamente la sensacion que
precede al ataque, punto por punto como lo acaba de hacer usted:
cinco segundos, menciond y dijo que mas tiempo no se podia resis-
tir. Recuerde el jarro de Mahoma, del que no se acababa de derra-
mar una gota de agua, mientras él volaba dando una vuelta con su
caballo a su paraiso. El jarro son los cinco segundos; esto recuerda
demasiado a su harmonia y Mahoma fue epiléptico. jTenga cuida-
do, Kirillov, eso es epilepsia!»™.

II1. Obra periodistica

De la misma manera que la produccidn literaria de Dostoievski,
su obra periodistica estd intrinsecamente ligada a los grandes acon-
tecimientos de su época’. En este contexto, para poder comprender
sus afirmaciones acerca del islam en Diario de un escritor conviene
tener presente que Dostoievski vivid las tres grandes guerras que
Rusia emprendid contra el Imperio Otomano: la primera guerra
ruso-turca (1828-1829), la guerra de Crimea (1853—1856) y, sobre
todo, la segunda guerra ruso-turca o «Guerra de Oriente» (1877—
1878).

Dostoievski tomo postura activa en los dos tltimos conflictos,
escribiendo durante la guerra de Crimea unos versos con el titulo
Sobre los acontecimientos europeos en el aiio 1854, donde criticaba
la alianza del Reino Unido y de Francia con el Imperio Otomano.

™ Citamos modificando sensiblemente la traduccién a partir de: Los de-
monios / traducciéon directa del ruso e introduccién de J. Lopez-Morillas.
Madrid : Alianza Editorial, 2000. Vol. 2. P. 728—729 (PSS 10:451). Segun informa
Grossman, en la edicion de la novela que poseia Anna Grigorievna, ésta habia
escrito al margen de este pasaje: «Sensaciones experimentadas por Fiédor
Mijailovich, de las cuales nos habia hablado a mi y a los nifios» (I'poccman JI. I1.
Cemunapuit no Jocroesckomy. C. 62). Por otro lado, como sefiala Brian R.
Johnson, «Dostoievski hace referencia al jarro de Mahoma para expresar el
sentido de la eternidad en el estado de harmonia general, creando un enlace
intertextual innegable entre las experiencias de Myshkin y de Kirillov», sien-
do aqui lo més destacable la interpretacion que cada uno de estos dos héro-
es ofrece de esta «enfermedad sagrada» (véase: Johnson B. R. The Art of
Dostoevsky’s Falling Sickness : dissertation. University of Wisconsin-Madi-
son, 2008. P. 145—-146 y 153).

"% Cfr.. Gerigk H.-J. Dostojewskijs Entwicklung als Schriftsteller : vom
«Toten Haus» zu den «Briidern Karamasow». Frankfurt a. M. : Fischer Verlag,
2013.S.46 y 179.
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Con esta actitud, los paises occidentales no sélo traicionaban la
cultura cristiana en favor del enemigo musulman, sino también
dejaban a Rusia sola en la lucha contra el islam:

iUn cristiano a favor de los turcos y en contra de Cristo!

iUn cristiano defensor de Mahoma!

La vergiienza sea con vosotros, apostatas de la Cruz,

iVosotros que extinguis la Luz Divina!

iPero Dios esta con nosotros! jHurra! Nuestra tarea es sagrada,

Y por Cristo, jquién no estaria contento de sacrificar su vidal!
(11, 405)™.

Por lo que se refiere al conflicto iniciado oficialmente por Ale-
jandro II el dia 24 de abril de 1877 contra el Imperio Otomano,
Dostoievskiactud asimismo a favor de Rusia en calidad de pensador
politico y religioso, es decir, el escritor concibi6 esta contienda no
s6lo como una necesaria guerra de liberacion de los pueblos eslavos
sometidos a la espada de Mahoma, sino también — y al mismo
tiempo — como una guerra religiosa de la cultura cristiana contra
elislam y la decadencia de Occidente.

El tratamiento de la cuestion de las relaciones entre Rusia (cris-
tianismo) y el Imperio Otomano (islam) en Dostoievski recibe en
su obra periodistica el calificativo de «la cuestién oriental». Esta
empieza a ser objeto de su atencién a partir de junio de 1876, cuan-
do el escritor la menciona de manera indirecta en su articulo
«Mi paradoja» (PSS 23:38—42) para pasar a hacerlo de forma mo-
nografica en «La cuestion oriental» (PSS 23:44—46). Dostoievski se
hacia eco aqui de la lucha de los serbios contra el «fanatismo mu-
sulmén», denunciando el abandono en el cual se encontraban por
parte de las fuerzas europeas™, cuyo Ginico papel parecia reducirse

" Este poema Dostoievski lo quiso publicar en mayo de 1854 en la La gaceta
de San Petersburgo a través del comandante de su batallon, el teniente-coronel
Belijov, quien tenia que hacérselo llegar al teniente-general Yakovlev. Este, a su
vez, se lo envid a S. V. Dubelt, comandante de la III Seccién de San Petersburgo
para que tomara la decision final. Dubelt se negdé a publicarlo y el texto quedé
en sus archivos. El poema fue descubierto y publicado en 1883 en el suplemento
literario de Grazhdanin (1883. Ne 1. C. 3—7). Si seguimos el testimonio del polaco
Szymon Tokarzewski, parece ser que este poema se habria concebido ya en el
presidio. Véanse sus memorias: Tokarzewski S. Siedem lat katorgi : pamigtniki
Szymona Tokarzewskiego 1846—1857 r. Warszawa : Gebethner i Wolff, 1907.

"® «<En una palabra, toda Europa mirara la lucha del cristiano contra el sul-
tan sin entrometerse en ella, pero... de momento, hasta que llegue la hora... de
repartirse la herencia» (PSS 23:45).
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al de la calumnia (PSS 23:44). Asimismo, resaltaba la ayuda que
Rusia ofrecia a los serbios en un intento de querer socorrerles no
por mero célculo egoista politico, sino por la misién histdrica de
actuar «honrosamente», es decir, de no traicionar «la gran idea que
le habia sido prometida a través de los siglos y a la cual ha sido com-
pletamente fiel hasta el dia de hoy. Esta idea es, entre otras cuestio-
nes, la unidad de todos los eslavos, pero una unidad no a través de
la ocupacion y de la violencia™, sino en nombre de un servicio a toda
la humanidad» (PSS 23:45).%

En este contexto, Dostoievski expresa la idea de que «Cons-
tantinopla, tarde o temprano, serd nuestra» (PSS 23:48), argu-
mentando que Rusia tiene un «derecho moral» a ella (PSS 23:49),
puesto que es la guia de la ortodoxia, su protectora y conservadora,
sobre todo a partir del papel que le otorgo6 Ivan ITI®. De esta manera,
Rusia no sélo tiene «derecho a la antigua Zargrad®» (PSS 23:49),
sino también la misidn de reunir a todos los pueblos eslavos bajo
el paraguas de la Ortodoxia y, con ello, «la exaltacion real de la
verdad de Cristo conservada en Oriente, la exaltacion real y nueva
de la Cruz de Cristo y la palabra definitiva de la Ortodoxia» (PSS
23:50).

™ La «cuestién oriental» se interpretaba en Europa como el intento por
parte de los rusos, a los que se les calificaba de «asiaticos» y de «tartaros», de
querer «la conquista, la deshonestidad, el engafio, la futura destruccion de la
civilizacion y la unién de las hordas mongolas y tartaras» (PSS 23:108).

8 Y asi era reconocido por algunos pocos politicos occidentales como fue
el caso del inglés William Gladstone, de quien Dostoievski cita las siguientes
palabras en su articulo «;Servilismo o delicadeza?»: «A pesar de lo que se
pueda decir acerca de ciertos capitulos de la historia rusa, liberando a muchos
millones de pueblos esclavizados bajo un yugo cruel y humillante, Rusia rinde a
la humanidad uno de los servicios méas brillantes que la historia pueda recordar,
un servicio que nunca sera borrado de la memoria agradecida de los pueblos»
(PSS 26:68; estas palabras Dostoievski las toma del final de la conferencia
que W. Gladstone pronuncid sobre la cuestidon oriental en polémica con un
corresponsal del Daily News en noviembre de 1877. Véase para mas detalles, la
nota a esta cita de la edicion critica PSS 26:386—387).

8 Dostoievski se refiere a Ivan ITI (22.1.1440—27.X.1505). Conocido como Ivan
el Grande, fue el primer Zar en denominarse «Gran principe de todaslas Rusias»
y en esforzarse por reunificar todo el territorio ruso, reivindicando a Moscu
como la Tercera Roma para lo cual mand6 construir el Kremlin.

8 Dostoievski utiliza aqui, como en otros pasajes de Diario de un escritor,
el nombre tradicional ruso de «Zargrad», es decir, «La ciudad del Zar» para
referirse a Constantinopla.
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Después de discutir la concepcion progresista del conflicto con-
tra los turcos de T. N. Granovski (PSS 23:63—70), Dostoievski, apo-
yandose en la contradictoria reputacién que el general ruso Mijail
Grigorievich Chernidiev tenia en Serbia, sostiene que la lucha que
este general estd capitaneando no se realiza en nombre del egoismo
conquistador de Rusia (quien no estaba todavia oficialmente en
guerra contra el Sultan), sino «por la causa Ortodoxa» (PSS 23:101).
Dostoievski describe este ideal representado tanto por Cherniaiev
como por el pueblo ruso como «la formula politica del presente y
del futuro» de Rusia (ibid.), quien mira al resto de pueblos eslavos
Nno como sus siervos, sino como sus hijos (PSS 23:101-102). Por consi-
guiente, «la causa Ortodoxa» no hay que considerarla como un «ri-
tual» o la manifestacion de un «fanatisme religieux» (PSS 23:102),
sino, antes bien, como «el progreso humano y la humanizacién de
la humanidad, como lo entiende el pueblo ruso, quien lo deriva
todo de Cristo, quien ha encarnado todo su futuro en Cristo y en la
verdad de Cristo y no puede concebirse a si mismo sin Cristo» (PSS
23:102-103).

De esta manera, Dostoievski puede sostener que la «idea eslava»
ya no es patrimonio de los eslavoéfilos, sino de todo el pueblo ruso,
quien entiende «la idea eslava en su sentido superior» (PSS 23:103),
es decir, como «el sacrificio, la necesidad de sacrificarse incluso
uno mismo por sus hermanos y un sentimiento de deber voluntario
de la tribu eslava mas fuerte de interceder en nombre de la mas
débil para, haciéndole su igual en libertad e independencia po-
litica, fundar la gran unidad paneslava en el nombre de la verdad
de Cristo, es decir, en el beneficio, el amor y el servicio a toda la
humanidad y en la defensa de todos los débiles y oprimidos del
mundo» (PSS 23:103)%.

De ahi que Dostoievski afirme sobre los voluntarios rusos que
luchan junto con los serbios por su libertad que «<mueren en combate
por decenas y cumplen su misiéon heroicamente: con ellos empieza
ya a arraigar firmemente el joven ejército de eslavos rebeldes
fundado por Chernidiev. Ellos honran a Rusia en Europa y con su

% En un articulo anterior, Dostoievski habia escrito que «tal y como yo la
he expuesto, [la idea de Constantinopla y del futuro de la cuestion oriental. —
J. M.] es una vieja idea y en absoluto una cuestion para los eslavéfilos. Mas atn,
no es vieja, sino una antigua idea historica rusa y, por ello mismo, real y no
fantastica y que empezd con Ivan III» (PSS 23:57—58).
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sangre nos unen con nuestros hermanos. Este derramamiento he-
roico de su sangre no sera olvidado y serd tenido en cuenta. No, no
son aventureros: conscientemente inician una nueva época. Son
los pioneros de las ideas politicas rusas, de los deseos rusos y de
la voluntad rusa manifestada por ellos ante Europa» (PSS 23:104—
105). Por lo que se refiere a su general Chernidiev, de €l se destaca
«su innegable talento militar, estando, por su caracter y por el
elevado impulso de su corazén, sin duda alguna a la altura de las
aspiraciones y de los objetivos rusos [...] El ya puede enorgullecerse
de su empresa, que Rusia no lo olvidara y lo amara» (PSS 23:105; cfr.
también PSS 25:41-44).

Dentro de esta dinamica, Dostoievski vuelve a tratar la cuestion
del estatuto de Constantinopla (PSS 23:106—114) y sostiene que
Rusia no quiere destruir la ciudad, ni esclavizar a los turcos, sino
tratarlos de la misma manera que hicieron con Kazan, es decir,
integrarlos al gran Imperio Ruso. Asi, cuando vean las ventajas
sociales y, sobre todo, econémicas que podran obtener, los turcos
abandonaran su «fanatismo musulméan» y no desearan instaurar
ningun califato (PSS 23:119—-121).

En este contexto, Dostoievski trae a colacion el reproche que los
tartaros (musulmanes) que habitaban en Rusia hacian a los rusos
de querer llevar a cabo una lucha religiosa encubierta contra la
fe musulmana, bajo el manto humanitario y solidario de socorrer
a sus hermanos eslavos oprimidos en el conflicto. Indignado,
Dostoievski afirma que «al ayudar al eslavo no sdlo no voy contra la
fe del tartaro, sino que ademas me da igual el islamismo del turco:
que siga siendo musulman, simplemente que no toque a los eslavos»
(PSS 23:126)8.

Ante esta situacion de opresidon musulmana de los pueblos
eslavos, Dostoievski reivindica el derecho del ruso a actuar como
le plazca y recuerda no sélo que el suelo ruso «pertenece a los ru-

8 En la continuacion de este articulo, Dostoievski criticaba la cobardia
moral de la clase politica rusa y su rendiciéon incondicional ante el islam
comparando esta actitud con la de los franceses: «Si algin dia fuera posible
una guerra entre Francia y Turquia y los musulmanes que viven en Francia,
los arabes argelinos provocaran revueltas, jcree usted de veras que los fran-
ceses tendrian reparos en apaciguarlos con las medidas mas enérgicas? jSe-
guramente no serian delicados ni ocultarian vergonzosamente sus mejores,
sus mas nobles “motivos” por temor a ofender o a insultar a los musulmanes!»
(PSS 23:127).
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sos y solo a los rusos [y que] existe la tierra rusa y no hay ni un
palmo de tierra tartara en ella» (PSS 23:127), sino también que los
intolerantes religiosos son los tartaros quienes se apartan del ruso
por su islamismo (ibid.), alertando del peligro de su fanatismo y
abogando por su pronta denuncia y combate®.

La finalidad de esta ayuda a los pueblos eslavos es para Dosto-
ievski en estos momentos previos al conflicto una cuestién de li-
bertades y de fraternidad, puesto que «el beneficio para Rusia no
consiste en apoderarse de las provincias eslavas, sino en su sincera
y célida preocupacion por ellas y en su proteccidn, en unirnos fra-
ternalmente con ellas y en comunicarles nuestro espiritu y nuestra
vision sobre la reunificacion del mundo eslavo» (PSS 23:150).

Dostoievski, por tanto, establece ya en 1876 las bases de su fu-
turo discurso de defensa de la lucha de los pueblos eslavos contra
la dominacién musulmana y, sobre todo, del papel que Rusia y la
Ortodoxia habrian de tener en ella, en tanto que el pueblo ruso
desea ayudar a sus hermanos de fe a liberarse del yugo de los «tur-
cos, de los “agarenos impios”» (PSS 24:61) y alcanzar asi su meta
de «unir a todos los pueblos ortodoxos en Cristo y en fraternidad,
suprimiendo la diferencia entre los eslavos y el resto de pueblos
ortodoxos» (PSS 24:62).

En este ambiente de exaltacién de la Ortodoxia y del pueblo
ruso, Dostoievski recuerda el martirio y posterior asesinato por
tortura del suboficial del segundo batallon de arcabuceros de
Turquestan Foma Danilov el 21 de noviembre de 1875, dedicandole
un articulo en el nimero de enero de 1877 titulado «Foma Danilov,
el martirizado héroe ruso» (PSS 25:12—17). Este texto constituye
una elegia por parte de Dostoievski a la fortaleza moral de Foma
Danilov, quien se neg6 a traicionar su juramento de «cumplir su
deber hacia el Zar y hacia el Cristianismo» y a convertirse al islam
(PSS 25:12)%.

% Asi de rotundo es Dostoievski sobre esta cuestion: «Si callamos y permi-
timos que se desarrolle la cuestion, es decir, el fanatismo, sufriran tanto los
fanaticos como aquellos rusos que viven a su lado» (PSS 23:129).

% Dostoievski era bien consciente de que el conflicto no lo habian empezado
los cristianos, sino los musulmanes, pues su ley (Sharia) les impone de manera
clara y didfana la lucha y el posterior exterminio del infiel, si éste rehusa
convertirse a la fe de Mahoma. Véase PSS 23:126 y, sobre todo, PSS 24:287,
donde el escritor se hace eco de la noticia segiin la cual el Sultdn queria finalizar
el conflicto e iniciar reformas, pero se vio obstaculizado por la Sharia y por sus
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Dostoievski eleva a Foma Danilov a «<emblema de Rusia, de toda
Rusia, de toda nuestra Rusia popular, su verdadera imagen» (PSS
24:14), argumentando que él es «un reflejo del pueblo ruso», quien
«ama la verdad con precision, la verdad por la verdad y no por la
gloria» (PSS 24:15)".

A pocos meses de la entrada oficial de Rusia en la guerra contra
el Imperio Otomano, Dostoievski radicaliza su discurso y habla
directamente de tomar la ciudad de «Zargrad» (PSS 25:66), no tanto
por motivos econdmicos (PSS 25:67) como y sobre todo religiosos:
hay que mantener y proteger la ortodoxia y a los pueblos eslavos de
la destruccion y de la opresion de «la barbarie musulmana y de la
herejia occidental» (PSS 25:68)8. Asi se entiende que pueda escribir
que «jConstantinopla tiene que ser nuestra, aunque sea dentro de
un siglo!», puesto que «en ella se incluyen todas nuestras tareas y,
lo mas importante, nuestra unica salida a la plenitud de la historia»
(PSS 25:74).

La lucha de Rusia contra el islam toma un cariz todavia mas
agresivo con la declaracion oficial de guerra por parte del Zar Ale-
jandro II el 24 de abril de 1877. Asi, en el articulo que Dostoievski
le dedica a esta cuestion en el nimero de abril («Guerra. Somos los
mas fuertes») inicia en primer lugar el combate contra el enemigo
interior del pueblo ruso, identificandolo con los nihilistas y «los
muchos miles de judios europeos y, junto con ellos, millones de
“cristianos” judaizados» (PSS 25:97), argumentando que la fuerza
del pueblo ruso es un todo unitario con el Zar, el cual es invencible
y «que, si lo deseamos, no nos venceran ni todos los judios juntos de

estudiosos, quienes le recordaron cual debia ser la tarea de todo buen musul-
man (cfr. PSS 24:497).

8 En Los hermanos Karamdzov se hace referencia indirecta a Foma Danilov
a través de Smerdiakov, quien lo ridiculiza y se burla de su actitud. Véase PSS
14:117—-118. De hecho, son varias las referencias que se pueden encontrar en esta
obra en relacidn con el conflicto contra el Imperio Otomano.

8 Resulta interesante resaltar aqui como uno de los inconvenientes que
Dostoievski encuentra para una posible reunificacion de todos los pueblos en
una gran Rusia libre y ortodoxa sea el nacionalismo (PSS 25:68 y 71). En este
sentido, como en tantos otros, el enemigo de Dostoievski coincide con el de su
«hermano gemelo» Friedrich Nietzsche, quien denunciaria y alertaria pocos
aflos después del gran peligro que los nacionalismos suponian para una posible
unioén europea. Véase para mas detalles Jordi Morillas, «Bucmapk B mosmtu-
Jeckux Bananax JJocroesckoro n Huiie», ponencia leida en el simposio de la
International Dostoevsky Society celebrado en Moscu en julio de 2013.
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Europa, ni los millones de su oro, ni los millones de sus ejércitos,
que, si lo deseamos, no nos obligaran a hacer lo que no queremos y
que no existe una fuerza tal en todo el mundo» (ibid.).

Aunque el pueblo ruso sabe que la guerra es una desgracia,
no la teme y de ahi su decidida defensa por parte de Dostoievski,
quien asegura que ésta Unicamente se lleva a cabo «para servir a
Cristo y para liberar a sus hermanos oprimidos y que ni uno de ellos
piensa en la ocupacion» (PSS 25:100). Es «jprecisamente el primer
paso hacia la consecucion de esa paz eterna en la que tenemos la
felicidad de creer, hacia la consecucion de una wverdadera union
internacional y una verdadera prosperidad que ama al hombre! Asi
pues, no siempre hay que predicar nicamente la paz y no sélo en
la paz estd la salvacidn, sino que a veces también estéd en la guerra»
(PSS 25:100)%.

A continuacién, Dostoievski critica a «los amigos de los turcos»
(PSS 25:167—168), esdecir, a losintelectuales progresistas de suépoca
quienes aseveraban que «el mundo musulman fue el que introdujo
la ciencia en el mundo cristiano. El mundo cristiano se hallaba en las
tinieblas de la ignorancia, mientras entre los drabes resplandecia la
ciencia», deduciendo de ahi «que el islam es la luz y el cristianismo
el inicio de la oscuridad» (PSS 25:167). Este insulto al cristianismo
de Rusia y, por ende, al muzhik ruso, el maximo representante y
conservador de la verdad de Cristo es combatido ferozmente por
Dostoievski, quien afirma que «el muzhik ruso sabe y cree devota-
mente (todo muzhik ruso sabe esto) que Cristo, su verdadero Dios,
nacid de Dios Padre y se encarno en la Virgen Maria» (PSS 25:167) y
que «el maestro del muzhik “en asuntos de su fe” es el mismo suelo,
es toda la tierra rusa, como si estas creencias nacieran junto con él y
se fortalecieran en su corazén junto con su vida» (PSS 25:168). Este
pueblo ruso sabe «perfectamente y desde hace mucho tiempo que
los Santos Lugares y todos los cristianos orientales que moran alli
estan dominados por los impuros agarenos, mahometanos, turcos y
que para los cristianos vivir en todo Oriente es extraordinariamente
dificil y duro» (PSS 25:214). Es decir, el ruso es completamente
consciente de que los cristianos ortodoxos sufren «bajo el yugo
mahometano» (PSS 25:215), que es descrito como el dominio de una

8 El articulo siguiente, titulado «;Podria salvar la sangre derramada?»
(PSS 25:101-103) es, en este sentido, una critica feroz a la «paz perpetua» teori-
zada y preconizada, entre otros, por I. Kant.
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fuerza completamente represiva, bajo la cual los pueblos eslavos no
han podido vivir jamas como personas libres (cfr. PSS 26:85).

Esta lucha por la liberacion de los cristianos oprimidos por el
islam emprendida por Rusia no recibié los aplausos de Occidente,
como Dostoievski recoge en un articulo de septiembre de 1877 en el
que se hace eco de la opinién de un corresponsal inglés quien habia
destacado cémo el catolicismo habia salido en defensa «de la devota
Turquia contra la cismatica Rusia» (PSS 26:12)%.

Dostoievski tiene claro los motivos de la defensa que de Turquia
hacen tanto los europeos (su odio y, a la vez, su miedo a Rusia) (PSS
26:27—28)"', como los intelectuales rusos, con su postura negativa y
pesimista ante las posibilidades del pueblo ruso (PSS 26:27) en esta
«guerra nacional en grado supremo» (PSS 26:28) contra «la horda
asidtica de los turcos» (PSS 26:27) y sus aliados europeos (PSS
26:29).

En este contexto delucha contra el catolicismo y la opinidn rei-
nante en Europa sobre el conflicto contra Turquia, Dostoievski
vuelve a insistir en la importancia de la «cuestion oriental» para
Rusia, argumentando que ésta «nacid conla union de las primeras
tribus bielorrusas en un unico estado ruso, es decir, junto con
el reino de Mosci» (PSS 26:30). De ahi que siga sosteniendo en
octubre de 1877, entre rumores de un posible fin de la guerra,
que «Constantinopla es el centro del mundo oriental y el centro
espiritual del mundo oriental y su cabeza es Rusia»(PSS 26:84).
En este sentido, laccuestion oriental» s6lo se puede solucionar en
Constantinopla (ibid.), la cual «tiene que ser nuestra, conquistada
por nosotros, los rusos, a los turcos y quedarse con nosotros para
siempre. A nosotros solos debe pertenecer» (PSS 26:83). De esta
forma, para conseguir que Constantinopla sea «el centinela de
la libertad de todos los eslavos y de todos los pueblos orientales,
sin diferenciarlos de los eslavos», el paso previo ha de ser el com-

% Dostoievski se hacia eco aqui del discurso pronunciado por el Papa
Pio IX el 30 de abril de 1877, en el que habia denominado a Rusia «cismatica».
Véase para mas detalles la anotacion a la edicidon critica, PSS 26:359.

% Dostoievski concibe la «cuestion oriental» como el hecho histérico por
excelencia que podra poner fin a la guerra fria entre Europa y Rusia. Asi lo
expresa en su articulo «Piccola bestia», cuando afirma que «inicamente con
la resolucion final de esta cuestion oriental, [Rusia] se podria llevar bien por
vez primera en su vida con Europa y ser al fin comprendida por ella» (PSS
23:107).
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pleto «aniquilamiento del dominio musulmén» (PSS 26:85) en la
zona.

Y todo ello siempre bajo el simbolo de la ortodoxia®. De hecho,
con el transcurso de la guerra Dostoievski va destacando cada vez
mas el fuerte componente religioso que esta lucha tiene, llegando
a afirmar que «la cuestién oriental es en realidad la resolucion
de los destinos de la ortodoxia. Los destinos de la ortodoxia estan
unidos con la misién de Rusia» (PSS 26:85). Esta mision consiste
en la pronunciacién de la «palabra nueva» que salvara al mundo
y que dentro del esquema histérico de Dostoievski corresponde
exclusivamente a Rusia y al pueblo ruso, quien ha sabido conser-
var en toda su pureza la imagen de Cristo perdida en Occidente
por culpa del catolicismo®. En este punto, Dostoievski afirma que
la radical separacién entre Estado e Iglesia que se encuentra en
Oriente se debe principalmente «a la espada de Mahoma», quien
con ello posibilitd que el desarrollo histdrico del cristianismo y de la
concepcion de Cristo fuera opuesta a la romana (PSS 26:169).

El desarrollo definitivo de este pensamiento de Dostoievski se
vera reflejado en su ultimo nimero de Diario de un escritor publi-
cado al dia siguiente de su fallecimiento donde, a raiz de la toma
de la fortaleza de Geok Tepe (PSS 27:32), se lleva a cabo toda una
serie de reflexiones sobre el valor de Asia para Rusia y se concluye
que «es necesario que Rusia esté no sélo en Europa, sino también
en Asia, porque el ruso no so6lo es europeo, sino también asiatico.
Més ain: es posible que nuestras esperanzas estén mas en Asia
que en Europa. Mas aln: jen nuestros destinos futuros es posible
que Asia sea nuestra principal salida!» (PSS 27:33). Asimismo, y en

92¥Ya en un articulo anterior, Dostoievski habia sefialado que «el pueblo ru-
so no entiende la cuestion oriental de otra manera que no sea como la unién de
toda la cristiandad ortodoxa y una gran y futura iglesia unida» (PSS 23:73).

% En un tono que recordara al que se encontrara posteriormente en el
Discurso sobre Pushkin, Dostoievski afirma que «Rusia ya reconoce, con el
pueblo y el Zar a la cabeza, que Unicamente ella es la portadora de la idea de
Cristo, que la palabra ortodoxia deviene en ella una gran tarea, que ya ha
empezado esta tarea con la actual guerra y que todavia hay delante de ella siglos
de trabajo, de auto-sacrificio, de difusion de la hermandad entre los pueblos
y de un servicio apasionado y maternal hacia ellos como si fueran sus hijos
queridos» (PSS 26:85—86). Cfr. también el testimonio citado de S. Tokarzewski,
quien informa que ya en el presidio Dostoievski defendia este papel prominente
de Rusia en el destino de los pueblos eslavos.
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plena polémica con los europeos que despreciaban y subestimaban
el valor de Rusia, Dostoievski afirmaba que «los turcos, los semitas
estdn maés préximos a ellos por espiritu que nosotros, los arios»
(PSS 27:35)*.

Como sintesis de esta concepcion del islam como una religiéon
basada en la fuerza de la espada ensangrentada del Profeta, sea
citada por ultimo la breve referencia que se hace en el Discurso
sobre Pushkin:

He aqui junto con este misticismo religioso las estrofas religiosas del
Coran o de La imitacion del Cordn: jacaso no estd aqui el musulman, acaso
no es ¢ste el espiritu mismo del Cordn y su espada, la simple majestad de
su fe y su fuerza cruel y sangrienta? (PSS 26:146)%.

IV. Conclusiones

Como se puede observar, la vision de Dostoievski del islam tiene
un tono claramente negativo que se puede rastrear a través de toda
su produccion literaria y que alcanza su punto algido en Diario de un
escritor. Tras una timida defensa de Mahoma en El doble, un creciente
interés por el islam gracias a su estancia en el presidio de Siberia y
a su amigo Valijanov y una imagen positiva del Profeta por sufrir
ambos de epilepsia, la religion musulmana va tomando un caracter
cada vez mas negativo en su obra tanto literaria como periodistica al
ser presentada como exponente de la crueldad, de la violencia y del
odio entre los hombres. El peligro que esta religiéon constituia para
Dostoievski se ve reflejado de manera magistral en el ultimo suefio que
Raskdlnikov tiene en el presidio de Siberia. En €1, el héroe de Crimen y

% Sobre la cuestion politica en Dostoievski hay diversos estudios, entre los
cuales habria que destacar el del fundador de la IDS D. V. Grishin «/[nesnux
nucameas» ©. M. locmoesckozo, obra ya citada en la que se analiza la visién
de Rusia y de los rusos, de Rusia y Europa y de Dostoievski y el movimiento
eslavdfilo a través de las paginas de Diario de un escritor, asi como: Bohatec J.
Der Imperialismusgedanke und die Lebensphilosophie Dostojewskijs : ein
Beitrag zur Kenntnis des russischen Menschen. Graz ; Kéln : Bohlau, 1951;
Dostoevsky’s Political Thought / ed. by R. Avramenko, L. Trepanier. Lan-
ham : Lexington Books, 2013. Para mas bibliografia sobre el tema, puede verse
la que se ofrece en nuestro estudio: The Fight against the French Revolution:
Dostoevsky as a Political Thinker // The Dostoevsky Journal : an independent
review. 2007/2008 [2010]. Vol. 8/9 P. 1-24.

% Véase también el comentario de la edicion critica PSS 26:501.
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castigo tiene una vision segtn la cual la humanidad es atacada por una
serie de seres microscdpicos procedentes de Asia que se introducian
en los cuerpos humanos y provocaban que los hombres se creyeran
todos en posesion de la verdad y quisieran implantarla por medio de la
violencia en todo el mundo. El resultado de tal virus asiatico era el fin
de cualquier tipo de sociedad, de compromiso, de ligazon, de concepto
de lo que esta bien y de lo que estd mal, de guerra continua. De esta
manera, escribe Dostoievski:

Empezaron los incendios, empez6 el hambre. Todo y todos morian. La
epidemia crecia y se extendia mas y mas. En todo el mundo sélo se pu-
dieron salvar algunas personas, éstas eran puras y elegidas, destinadas a
iniciar una nueva raza humana y una nueva vida, a renovar y a purificar
la tierra, pero nadie y en ningun lugar habia visto a estas personas, nadie
habia escuchado ni sus palabras ni su voz (PSS 6:420).

Si tenemos presente todo lo que se ha dicho sobre el valor de
la figura de Mahoma en la cosmovision de Raskdlnikov, no resulta
muy dificil ver que aqui Dostoievski puede estar haciendo mencion
al origen geografico de la doctrina de Raskolnikov y de sus temibles
consecuencias para los hombres. Como indica Telesfor Pozniak, «la
epidemia de este frio individualismo proviene no sélo del Occidente
racionalista, sino también de Oriente que puede ser igualmente
infernal»%. Es decir, Mahoma como politico y fanatico exterminador
sin escrupulos, como anti-Cristo que niega el amor al proéjimo y
como epiléptico mistico es la imagen que de él se puede extraer de
la obra literaria de Dostoievski

Por lo que se refiere a la obra periodistica, en ella se denuncia
la crueldad que se desprende de la aplicacion préctica de los princi-
pios del Coran ejemplificada en los Balcanes. Dostoievski pone de
relieve aqui el caricter victimista y chantajista del islam, asi como
su fanatismo, su tirania y su odio mortal hacia los infieles a los que
pretende exterminar si no se convierten a su fe, como demuestra
en el significativo caso de Foma Danilov torturado y ejecutado sin
piedad alguna por los musulmanes al no querer renegar de Cristo
en favor de Mahoma.

% PoZniak T. Mit azjatycko-koraniczny w tworczosci Fiodora Dostojew-
skiego // Slavica Wratislaviensia. 1985. T. 36. S.3—26, aqui pag. 14. Existe
una version revisada de este articulo publicado en: PoZniak T. Dostojewski i
Wschod : szkic z pogranicza kultur. Wroctaw : Wyd. Uniwersytetu Wroctaw-
skiego, 1992. S. 11-36, aqui pag. 25 (se cita a partir de esta edicion).
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A partir de todos estos testimonios se puede concluir, por ende,
que la concepcidn que tenia Dostoievski del islam era en su conjunto
profundamente negativa en tanto que concibe a su fundador como
un politico cruel y sanguinario y a sus seguidores, en este caso, a
los turcos, como unos fanaticos torturadores y opresores, enemigos
declarados de la libertad de los pueblos y del individuo, asi como
también de la religion cristiana.



ANNOTATION

This new volume of Dostoevsky Monographs collects, under
the title «Dostoevsky and Christianity», a selection of the papers
presented at the first Spanish conference dedicated to F. M. Dos-
toevsky, which was held in Barcelona on September 6—8, 2006 and
organized by the Spanish section of the International Dostoevsky
Soctety in partnership with AGON. Grupo de Estudios Filosofi-
cos. Besides these contributions, it also includes other papers from
scholars who provide an even wider range of points of view, of-
fering not only theological and philosophical perspectives, but also
historical and literary insights into the importance of Christianity
for a proper understanding of Dostoevsky’s work and life. In this
sense, this volume aims to give a variety of new interpretative keys
that may be helpful for the Dostoevsky scholar, as well as for the
historian, the philosopher, the theologian and the literary critic.

SINOPSIS

Este nuevo volumen de Dostoevsky Monographs titulado «Dos-
toevsky and Christianity» recoge una seleccion de las ponencias
presentadas en el primer congreso espafiol dedicado a F. M. Dos-
toievski, que tuvo lugar en Barcelona entre los dias 6 y 8 de sep-
tiembre del 2006 y que fue organizado por la seccién espafiola de
la International Dostoevsky Society junto con AGON. Grupo de
Estudios Filosdficos. Asimismo, incluye toda una serie de cola-
boraciones debidas a otros especialistas que amplian todavia mas
las aproximaciones (teoldgicas, filosoficas, histéricas e incluso lite-
rarias) a la cuestidon de la importancia del cristianismo para una
correcta interpretacion de la vida y de la obra de Dostoievski. En
este sentido, este volumen ofrece nuevas claves de lectura que, es-
tamos seguros, podran ser de utilidad tanto para el especialista en
Dostoievski, como para el historiador, el fildsofo, el tedlogo y el es-
tudioso de la literatura.
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