Justice in Avvakum’s Fifth Petition to
Tsar Aleksei Mikhailovich

PRISCILLA HUNT

Avvakum’s Fifth Petition to Tsar Aleksei Mikhailovich is a crucial docu-
ment in his polemic with the State. That he not only sent it to the tsar but
also circulated it in a sbornik meant for his followers indicates that he
intended it for a broader andience.! Written in 1669, a year after Avvakum’s
exile to Pustozersk, it represents his last words to Aleksei Mikhailovich and
his final response to the Church Council of 1666—1667, which the tsar orga-
nized to condemn the Old Belief and its adherents.

This study will show that the purpose of the petition is to discredit the
judgment against the Old Believers and prove the illegitimacy of the tsar; the
petition represents Avvakum’s enemies as the heretics and schismatics, and
the Old Believers persecuted by them as the true inheritors of the Church
and its ideals of justice. Ultimately, I believe, the petition claims that
Avvakum is the rightful heir to the messianic function of the tsar and has
taken his place as the dispenser of justice.

The petition evaluates both Avvakum’s and the tsar’s exercise of justice
against the religious sanctions for judgment in the Russian Christian tradi-
tion. In its first part, Avvakum establishes the “mystical body of Christ” as
the archetype for ideal justice and indicates how his and the tsar’s actual
relationship to the Church define their respective relationships to this “body.”
In the second part, he recounts three visions that reveal the state of his and
the tsar’s own bodies at the Second Coming, in order to verify the tsar’s
illegitimacy and his own messianic role.?

Avvakum’s tradition lacked theological or philosophical treatises on jus-
tice. The criteria for justice were implicit in Christian myth. For example, in
the metaphorical language of Revelation, Christ’s creation of absolute com-
munity is synonymous with the exercise of absolute justice during his Second
Coming in glory. The central metaphors for community in Revelation (e.g.,
19:7-8, 21:1-2) are the Transfiguration of Being, the Sacred Marriage of the
Lamb and his Bride, and the New Jerusalem. The establishment of this ideal
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community depends on the exercise of just judgment as enacted, for exam-
ple, in the Supper of the Great God and the final battle between good and
evil at Armageddon (Rev. 16:16; 19:17-21),

Revelation further describes the penitential cleansing process through
which man overcomes his egoism and contributes to community and justice.
The blood of the Lamb symbolizes the expiatory sacrifice of Christ the Son
(Rev. 12:10-11). Revelation presents this sacrifice as necessary to Christ’s
emergence as Pantocrator and Father whose exercise of justice serves not the
self but the whole. In Revelation 17, His sacrifice overcomes the Harlot and
the Beast who have polluted the imperial city of Babylon and who epitomize
the egoism and lust that destroy community.

Finally, the imagery of Revelation and its interpretation by Saint Paul
indicate that the Last Judgment involves moral accountability. It brings the

v person face to face with the actions he performed in his life, and makes him
transparent to himself as well as to others. At the Second Coming, as Paul
prophesied, God will lay bare the inner councils of the heart, and man will
know even as he is known (I Cor. 13:12; cf. Rev. 21:21, 22, 22:4, 12).

Avvakum’s visions, placing himself and the tsar in an eschatological di-
mension, support the prophecies that Avvakum makes in the first part of the
petition. Avvakum opens the petition by reminding the tsar and his broader
audience of the traditional sanctions for judgment. He provides the criterion
in terms of which his visions will later judge Aleksei Mikhailovich.

Generally speaking, Russian tradition exercised a taboo against judgment.?
It assumed that only a saint could sufficiently approximate the ideal of Christ
to be a just judge. In particular, it associated the prerogative of judgment
with a certain kind of sainthood deriving from the radical imitation of
Christ’s humiliation and sacrifice (kenosis). This humiliation identifies the
saint with the community and makes him a source of human brotherhood.
His sacred status gives him the role of teacher and judge of local political
authority and entitles him to speak the “truth” to the prince or the king.
Through his advice, he assures that the ruler’s power serves the community
and is sanctioned by it.*

The holy fool expresses Christ’s kenosis in a radical form; in him humility
extends to self-humiliation, including the violation of religious taboos and
self-pollution. As a reward for his expiatory identification with the outer
extent of human sin, he embodies the outer limits of human community and
is entitled to act as the king’s conscience.” Avvakum identifies himself with
a similar kind of kenotic sainthood in the first part of his petition, thereby
justifying his teachings to and judgment on Tsar Aleksei Mikhailovich.
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Russian tradition made another exception to the taboo against judgment
specifically for the tsar. It sanctioned his exercise of both judgment and
mercy in relation to his subjects by identifying him with the archetype of
Christ. The tsar was expected to reenact through personal piety the sacrifice
of Christ for mankind. He was to dedicate himself to penitential actions that
would demonstrate his human brotherhood with his subjects and his fear
of God. His piety legitimized his institutionally defined authority. His self-
sacrifice guaranteed that his acts of judgment served the higher interests of
the human community. Tradition interpreted the tsar’s judgments as analo-
gous to the judgment of Christ the Pantocrator, cleansing and renewing the
world. The earthly power of a pious Russian tsar mirrored the heavenly
king’s power that would be fully revealed at time’s end.®

Avvakum’s petition demonstrates that he in his role as kenotic saint as
self-appointed confessor to the tsar has taken the tsar’s place as the mythic
focus of community. Avvakum believed that the priesthood and especially
the tsar’s confessor were the guarantees of the tsar’s mythic charisma. In his
_ petition, he associates the tsar’s loss of charisma and of the capacity to serve
justice with his repudiation of his penitential relationship with Avvakum.
For Avvakum, the break of their penitential tie testified to the tsar’s repudi-
ation of the religious ideal of community in Christ. Avvakum believed that
the tsar’s “worldly” attitudes deprived him of the power to create social
integrity. Detaching his office and the state itself from rituals and symbols
of human brotherhood, the tsar transformed institutional “structure” into
something “external” to his people.

Avvakum, in his petition, looks to himself and his spiritual family to fill
the vacuum created by the tsar’s apostasy from the traditional ideal of com-
munity. He presents his spiritual family as the sacred alternative to a state
that he believes has become profane and secular because it rejects the tran-
scendent communitas values conveyed by Christian myth. He envisions his
“family” as the inheritor of the traditional function of the Muscovite state
to lead its people to millennial truth and justice on earth.” United not by
“external” political or social structures, but by the inner ties of penitential
ritual, it came close to realizing in everyday life the ideals of Christian myth.

In the first part of the petition, Avvakum exposes the tsar for failing to
live up to the likeness of Christ. He thus discredits Aleksei Mikhailovich’s
right to judge the Russian Church and its defenders. By portraying his own
kenotic humiliation, however, he sanctions his right to judge the tsar.

Beginning with the opening lines, the petition addresses the tsar’s relation
to the community, which Avvakum sees as the historical expression of the
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mystical body of Christ. Avvakum reminds the tsar of his spiritual links witk
the pre-Nikonian Church in which he himself was born, and with-all those
who, like himself, were baptized according to its sacraments. They include
the tsar’s forebears as well as the “true believers” he condemned as heretics
at the Council of 1666-1667. By referring to the tsar’s repudiation of the ol¢
ritual as a “separation from the body of the Church,” Avvakum reminds the
tsar that the pre-Nikonian Church embodies Christ’s mystical body.

Muaraxnas1 micaxoM TeGe npexze B MOJIMXOM T4, I3 NPHMApPHIUKCS Gory
H YMHJMIUHCS B pa3jeNieHuH TBOEM OT UEPKOBHOTO TeNA . . . BHHAM MaKK
B NepBoe CBOE GlrarovecTue, B HEM K€ THI TIOPOXIEH €CH C Mpexe GbIB-
mumMy Tebe G61aroYecTHBEIME LAPH, POMHTEITH TBOHMY M NIPAPOJUTEID; H
C HaMH, GOrOMOJIbIbLI CBOHME, BO EIHHON CBATOH KYNEJH ThI OCBSLUCH
ecu. ..}

Avvakum’s reference to the “body” and his insistence that the tsar “shares
one baptismal font” with those he persecutes allude to Saint Paul’s evocation
of this mystical body (I Cor. 12:12-13):

Axoxe 60 Teno eAMHO eCTh H YOBI HKMaTh MHOTH, BCH X¢ YOH enuHaro

TeJia, MHO3K CyIle, eAMHO CYTh TesI0 Tako u Xpucroc. V6o eguneM ayxom

MBI BCH BO 6HHO TEJIO KDECTHXOMCH . . . M BCH EAHHEM OYXOM HAIIOMXOM-
9

cA. :

Although Avvakum does not directly refer to the greater context of this pas-
sage, it is nonetheless essential to his argument. Especially significant is
Paul’s idea that the seemingly lowliest and most unclean parts deserve
the most honor and are most necessary to creating the body’s wholeness:
“. .. MHAIIMECS YXH TeNa HeMOXHeHIIH GLITH, HyXHEHAIIM CyTh, H HXXKe
MuuEM Ge3vecTHeirux GBITH TeNa, CHM 4eCTh MHOXalyto npumaraemM” (1
Cor. 12:23-24). This subtext implies that when the tsar persecutes Avvakum
and other true believers, treating them as lowly outcasts and outsiders, he
is separating himself from those who have the most power to enhance the
mystical body of Christ and create community. They, the most dishonored
members of the body of the Church, should be his “intercessors,” endowing
his power with legitimacy.

Avvakum next confronts Aleksei Mikhailovich with his violation of the
sanctions for judgment by appealing to the traditional doctrine of the tsar’s
dual nature. '

Tociomuy y60 ecTh Hal BceMH Haph; pab xe co scemu ecTh Boxuit. Toraa
* HaHNa4e HAPEYETCHA IOCHOAMH, erda caM cebe BnazeeT M Ge3MeCTHBIM
cTpacteM He paboraer, HO CnoGOpHHK2 MMesi BGJaroYecTHsa NOMBICIA,
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HemoBeouMaro camofiepkna GecclIOBECHBIX CTpacTel, HKEe BCEX MaTeps
NOXOTH BCEOPYXHeEM LeJIOMYIpHs HuanaraeT, UecTs napepa cyzl JHoGHTS,
1o npopoxky. '

The tsar should act as both “master” and “slave” in order to imitate Christ,
who, despite his divine mystical body that reigns over creation, took on a
lowly human form so that mankind could fully commune with him: “. , . ce-
6e ymamu, 3pax paGa npunM, B Nogo6HH YesoBeYecTeM OBIB . . . CMHPHI
cebe . . . o cMepry . . .” (Phil. 2:7). Avvakum stresses that the tsar’s mas-
tery over his own passions—his willingness to put away the needs arising
from his private body for the sake of his subjects—entitles him to be “mas-
ter” over his subjects. His self-mastery or “chastity” (uenoMmynpwe), marks
him as a “slave” of God and alone identifies him with his people, entitling
him to be a “master.”

Avvakum concludes his traditional formulation of the criterion for the
tsar’s legitimacy with a phrase from Psalm 99:4, which emphasizes his con-
cern with the tsar’s exercise of judgment. The part of the passage he leaves
out (shown in italics) is the key to his message: “U yecTs napesa cya ymo-
OHTB: THI YroTOBaJI €CH HPaBOTHL, cyd ¥ npasdy 60 AKoHCe mbl comeopun
ecu.” [my italics, P.H.]

This admonition provides the tsar and Avvakum’s larger audience with
the reasons why Aleksei Mikhailovich has “separated” himself from the
body of the Church (and, implicitly, of Christ). Avvakum suggests that the
tsar’s judgment against his forefathers’ spiritual traditions and the present-
day “true believers” serves his personal self-interest, rather than the well-
being of his kingdom. With this, Avvakum indirectly accuses the tsar of
moral “promiscuity” and calls into question the legitimacy of his judgment
and even of his very reign.

Finally Avvakum urges the tsar to bear in mind that the Last Judgment
and Second Coming represent the standard against which he should measure
his own exercise of judgment. If the tsar does not strive to maximize ideal
community in Christ now, he will inevitably face the consequences when the
community he has violated triumphs at the end of time:

TH, caMoOepKkYe, Cyn NMOABRIMEIUK O CHX BCEX, HXKE€ TAaKOBO JIEp3HOBEHHE

TIOZABLIA Ha HEI . . . BoHMH, rocyaaps, ¢ KO€Io NpaBAoIo XOYEIH CTaTH Ha

CTPaIHOM cylie XPHCTOBE NMPEA TMBI aHTEJICKHMHE H Ipei BCEMH ILieMe-
1n

HBI . ..

Avvakum reproaches the tsar with his hardness of heart and his unwilling-
ness to repent. He emphasizes that the tsar carried out his reform of the
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Church to conform to Greek rite in the face of irrefutable evidence that the
Russian rite is the only one that is consonant with orthodoxy: “Benaers i,
micaHo ce Bo Hcropum o Genom xnabyne u, Befas, mo4YTO HCTHHHY B He-
npasze conepxuum?”’'? Thus the tsar’s reforms are based on conscious false-
hood and require him to act against his conscience.

Avvakum takes on the responsibility of confronting the tsar with the
consequences of his falsehood, since the tsar himself has made a point of not
doing so. The tsar’s violation of the truth and lack of repentance, Avvakum
suggests, mean that he will not participate in the resurrected body of Christ
at the Last Judgment: “H TsI He xBaymcs. ITai ca ecH BeJmMKO, 2 He BOCTAN
HckpuBsieHneM HUKoHa | . . a HE HCIIPABJIEHHEM . . , YMEP €CH [0 AYLIH eBO
yyeHHMEM, a He Bockpec . . .” The tsar and his followers, Avvakum insists,
will be subject to the logic of apocalyptic justice revealed in Revelation.
Christ in judgment will “double unto them double™:

3

Tam Gyner u Tebe TOWHO, Oa TOTAA He MOCOGHLIL cefe HM MaJIo . . . BM
e CyIOM CyIUIIa Hac, TaKO X M CaMH OT XPHCTa H CBATHIX €I'0 OCYOATCH,
2 B HIO MEpy MEpHIIA HaM, BO3MEPHTCA AM OT CEIHA Boxwus . . .2

Thus, in the first part of the petition, Avvakum establishes the mystical
body of Christ as the sacred criterion for the tsar’s right both to represent
and judge his community. He evaluates the sovereign against this criterion
and finds him wanting. Avvakum then counterposes his critique of the tsar
with an image of himself and his co-sufferers which fulfills to the maximum
degree the sacred prerequisites for participation in Christ’s mystical body.
This image entitles them to judge the tsar in the name of the Church. More-
over, it depicts them as creators of community with power to define the sub-
jective forces that heretofore had bound together the abstraction of the State.

Avvakum asserts that “justice” has nothing to do with “worldly” (self-
interested) power, but can flourish only in the context of sacrifice: The proof
of one’s authority to judge the Church is one’s willingness to suffer for its
sake as Christ did:

Besl UepKOBHaA npaBa CyTh pajyMeBaloIMM HCTHHHY M 31paBa obpera-
fouM pasyMm no Xpncre Hcyce, a He O CTHXHAM CEr0 MHpA, 33 HIO XKe
MBI CTPaXIEM ¥ YMHpPaeM H KpOBHM CBOs nposmsaem.!

Avvakum then demonstrates how he and his co-sufferers embody in ex-
treme form what the tsar fails to embody at all, the attributes associated
with Christ’s kenosis or “slavery”: an expiatory humility extending to humili-
ation. He presents himself and them as the weakest and most unclean parts
of Christ’s mystical body and therefore the most necessary. '
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Avvakum prophesies their ritual pollution after death, when their bodies,
denied the rite of burial, will be desecrated by birds and beasts: “A 1o
CMEPTH Hallleif rpelHas Tejieca Halla — NoGpo Tak, Lapio, Thl NpHAyMaJl
CO BJIACTbMH CBOMMH, 4TO [ICOM IIOMETATH HJIM NTHIAM Ha pacTep3aHue
otaatn.”’® Avvakum gives a positive interpretation to this pollution when
he suggests that it likens them to the early martyrs whose dead bodies were
thrown into “dishonorable places,” in “ditches” with “excrement.” He em-
phasizes the expiatory nature of this humiliation, explaining that by refusing
to allow their bodies to be buried in the earth, the early martyrs demon-
strated their great “humility™:

Bemut 6o, Aa B TH CIBILIMIIG O BCS OHM BO LEPKBH, KO CBATHIM Myue-
HHKOM HH ¢AHHOMY HYeCTHaro mnorpeGeHHs He GBICTE . . . HO METaxy UX B
GeCUeCTHBIA MECTa . . . 3eMJIH Xe eCTh H HOoOpOoBONEHE ceGe CBATHH OTUR!
norpeGaTu ceGe He NOBeJIEIa, BEIMKAro paay CMEpEHHS . . , 6

Avvakum also emphasizes his radical humility by underscoring his refusal
to judge his oppressor as a man and his desire to turn the other cheek in
order to save him. He indicates that the more the tsar afflicts him, the more
he strives to win the tsar’s repentance by suffering for his sake:

U emmxo T Hac ockopGsienn GOAbIIM H MYYHIID K TOMUIIB, TOJMKO MBI
Te65 mobum, uaps . . . Hy, rocymaps, Aa x0T MeHs K cO6aKkaM npHxasai
BBHIKHHYTB, Ja elli¢ G11arociiopiisfio T3 51arocoBeHHEM NOCTICAHUM, a No-
TOM NPOCTH, YK TOBO ¥aI0 TOJbKO."

His willingness to defer his own judgment to the Last Judgment of Christ
again underscores his humility,

Avvakum’s refusal to judge Aleksei Mikhailovich demonstrates that he has
put aside anger and the desire for vengeance in the hope of eliciting the
tsar’s repentance. He thus establishes the moral conditions that allow him
to portray himself as Aleksei Mikhailovich’s just and disinterested judge
when he has established that the tsar is beyond both repentance and deliver-
ance from divine wrath.,

According to Avvakum, his own and his comrades’ expiatory suffering
identifies them with the human Christ: “c xum 60 crpaxem u ymupaem.”
The Church’s official anathema on them, depriving them of the sacraments
and casting them out, paradoxically enables them to experience Christ’s
kenosis and share in its power to create community:

A exe HAC He BEJIHIb, YMEPIIHX, ¥ LepKBH NMOrpeGaTH, H HCNOBEAK M
CBATEIX TAaHH JIKHMIATE B XHBOTE CYNHX eclie KOHX, na XPHCTOC Hac He
JouT 671aroJaTH CBOEA: TOM eCTh NPHCHO C HAMH M GYIET . . . H HHKTO
X . . . OTJYYUTH HAC OT HEro Bo3MOXer.'
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Avvakum sees the fate of the early marfyrs as the key to his own. He, like
them, will participate in the resurrection despite (indeed because of) their
willingness to allow their bodies to be polluted:

... na Xpucroc X HurAe Ha 3a6su1, Tako % ¥ Hac HeryM He 3abyner
HaZileX[a Hallla M KYNHO C NepBHIMH cOGepeT KOCTH Halla B TOCTEAHHIH
OeHb M OXMBOTBOPHT MEPTBEHHAA TeJieca Halla JyXOM CBATHIM.'”

Avvakum asserts that the suffering that he and his brethren have endured
has made them a source not only of community in Christ, but also of His
Truth and Justice. Only by listening to them can the tsar fulfill his role as
the vehicle of God’s justice on earth. If he does not listen now, he will be
forced to confront his own violation of justice at the Last Judgment:

Alne npaBiOO CIPOCHILH, ¥ MBI CKa’keM TH O TOM SCHO C 04l Ha o' ¥
*  YCTHL KO YCTOM BO3BECTHM TH BEJIETJIACHO. Allle JIX K€ HH, TO NYCTHM O
Xpucrosa cyna . . .2

Avvakum makes it clear in the first part of his petition that he and his
brethren embody what the tsar lacks and should therefore be his teachers.
They are vehicles of the piety that the tsar has repudiated and that alone
guarantees justice. The next step is to show that they have abrogated to
themselves the tsar’s authority to judge in the name of God and that of the
community of the Church and the Russian people.

Avvakum prepares for this final step by presenting himself with his co-
sufferers against the tsar as dangerously polarized opposites instead of
brothers. Avvakum insists that even if the tsar denies his spiritual relation-
ship with the Old Believers now, treats them as adversaries, and exiles them
to the distant corners of his kingdom, their community with each other will
be realized at the Last Judgment when they will stand together before God’s
truth: “TsI HapcTBYH MHOTr'a JIETa, & 1 My4yCR MHOTA JIeTa, H TIOMZIEM BMECTe
B IOMBI CBOA BeuHHIA, ea1a Bor m3somut . . .** If the tsar refuses to repent
now when Avvakum is reaching out to him in brotherly love, he will suffer
the consequences for violating this love and their interrelationship later when
Avvakum participates in divine judgment. Avvakum foresees himself and his
fellow sufferers at the Last Judgment personally holding the tsar responsible
for the latter’s acts of false judgment against them: “3pmeck TH HaM ODpaBen-
Karo Cy#a CO OTCTYNHHKAMM He Jajl, M ThI TaMO OTBemaTH Oymemm cam
BCEM HaM . . ."? A

Avvakum warns the tsar that this moment of final accounting is at hand
after which it will be too late to repent. He alerts Aleksei Mikhailovich that
according to Christ’s prophesy in Matthew 24:3-7, the Second Coming will
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be preceded by an intense crisis in community: its polarization into opposites
that cease to communicate with one another, the majority of sinners against
the righteous few.

Avvakum’s words imply that the tsar’s seduction of his people away from
the true Church is bringing about this prophesied division. By polluting the
only Christian kingdom that remains faithful to Orthodoxy, he deprives the
whole Christian world of its last hope and gives it over to corruption. He
thus is dividing the fallen Christian Church from the righteous remnant who
dare to stand apart from it and alone bear responsibility for the world’s
redemption.

Avvakum now brings forth three visions that verify the eternal nature of
the opposition<between the tsar and himself, which he describes in the first -
part of the. petition, B The fifst concerns the tsar. It reveals that the condition
of the mystical body at the Last Judgment is an “answer” to his relationship
to the Church and the Old Believers now. It indicates that the time in which
the tsar could respond to the influence of his self-appointed father confessor,
Avvakum, repent and change, has already passed. In the other two visions,
Avvakum sees his own deified body. They verify his earlier prophecy that
he will participate in the Last Judgment and especially the divine retribiition
against the tsar, Taken together, these'visions measure the tsar and Avva-
kum in terms of each other, and realize the consequences of the tsar’s viola-
tion of their relationship during historical time.

On the most obvious level of interpretation, Avvakum’s vision of the tsar
addresses the sovereign’s relationship to the Church. The tsar’s angelic body
is corrupted because God has doubled unto him double for his corruption
of the Church’s mystical body:

. . M BHIEX T4 Npex cob0ro HIH aHTeNa TBOETO YMHJIEHHA cTosIma . . . U
yBHOEX Ha Gproxe TBOCM A3BY 3€JI0 BEJIMKY, HCHOJTHEHa THOS MHOTA, . . . H
Hayax A3By Ha Oproxe TBOEM, CI€3aMH MOHMMH IOKDOIUIAA, PYKaMM CBO-
IuTH, ¥ 6ecTE 6pIOXO TBOE HENO H 3Apaso . . . F naku moBopoTHX TA
BBEDX CIIHHOIO TBOCIO, BHACX CINKHY TBOIO CrHHBLIY Iaye Sproxa, H A3Ba
6omniun mepprIA ABMXCA. MHE X TakK Xe IUIAKaBIIYCS, PYKAMH CBOZISIIY
S3BY TBOIO COMHHYIO, H MaJI0 MaJIO NOCOLUTACS X He Bea Heuene.™

The concrete symbolism and logic of this vision derive from Revelation’s
metaphors for the Last Judgment. The sores on his stomach and back are
signs of God’s wrath. “. . . ¥ nae nepeslit anren u-u3yms ¢uan ceoit [apo-
. ctH Boxnd] . .. m Gmcn THOH 30J1 H JEOT Ha 4eJIOBELEX MMYILIHMX Hayep-
TaHKe 3Bepnno %" (Rev. 16:1-2).-

The fact that the tsar bears the mark of the Beast has broad implications,
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In Revelation, the Beast and his symbolic wife, the Harlot, are responsible for
the corruption of the universal empire and its transformation into the moral
equivalent of Babylon, The Beast is the incarnation of the appetites, gluttony,
and aggression, whereas the Harlot embodies promiscuous sexuality. They are
symbols for the “passions,” “lusts,” and pride of self-aggrandizement that
destroy community.

The sores also symbolize punishment for altering the revealed Word: “Co-
CBHIETENICTBYIO 60 BCAKOMY CIYINAIEMY C/IOBECA MPOPOYECTBA KHMTH Ces:
aIle KTO IPHIOXKHT K CHM, HAJIOXKHT BOr Ha HEro 3B HANMCAHHBIX B KHH3E
ceit .. .” (Rev. 22:18-19). The tsar’s sores signify that his likeness to the
Beast is what caused him to allow the Nikonians to add “from themselves”
to the Church books, corrupt the truth, and bring judgment on himgelf. The
symbolism of the sores also concerns the tsar’s relationship to his people.
They are on his stomach because they are “doubling unto him double” for
his appetites and passions: he “worships his belly”; he “drinks the blood” of
his people and judges them falsely in order to consume them and aggrandize
himself.” The sores testify to the tsar’s lack of chastity, or his moral pro-
miscuity.

The sores that Avvakum sees on the tsar’s back double unto Aleksei
Mikhailovich double for his actions against Avv}.kum. In his First Petition
to the tsar (1664), Avvakum refers to the “sores of injustice” inflicted on his
back by the tsar’s representative in Dahuria, Afanasii Pashkov.? The sores
that the tsar bears are divine justice for the afflictions he directly and in-
directly visited on Avvakum in retaliation for the latter’s defense of “justice”
against corrupt authority.

The conclusion Avvakum draws from his vision of the tsar is that this
sovereign and his kingdom are beyond healing; no matter what the extent
of his suffering and tears for the tsar’s sake, they will be of no avail. The
tsar will not renew himself by identifying with his community and his self-
assumed spiritual father, Avvakum:

U owioTHXCA OT BHAGHHA TOrO, HE MCUENHX TS BCETO 3paBa IO KOHIA.
Hert, rocynaps, GoJblio NOKHHYTH MHe miakaTh O TeBe, BIKY, HE HCIIe-
nets. Hy, npoctn x, Tocoga pamm, nounnex ysumuMmes ¢ 1060102

The irredeemable nature of the tsar’s corruption has cosmic implications.
His final pollution of the only Christian kingdom fulfills the scriptural proph-_
ecy about the polarization of the wotld at the onset of the end of time. It
makes imminent the ultimate battle between the Antichrist (the Harlot and
the Beast) and Christ and the saints. Avvakum’s vision of the tsar, associat-
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ing Aleksei Mikhailovich with the Beast, implies the latter’s fate during this
ultimate battle on Judgment Day. The next two visions that Avvakum re-
ports reveal his own participation in the winning side of the cosmic conflict
when justice will prevail.

Avvakum first recounts an ecstatic experience of his mystical body during
the Lenten fast of 1669 when he was incarcerated at Pustozersk. He then
describes a second experience of bodily ecstasy that occurred earlier, in 1666,
when he was in prison at the Nikolo-Ugreshkii monastery after he had been
subjected to anathema. The vision of 1669 delivers the main force of his
message:

Hutnenms 177 rofy, B BeJTMKHif NOCT Ra MepBoOit Hezene no obbryaio MoeMy
xieBa He A0X . . . IPHHAE Ha M3 03HO0a 3eJ10 JI0TA, H Ha NeYH 3yGE MOM
po36INO ¢ HPOXKH . . . U TOJMKO W3HEMOT, KO OTHAABIIY MM CA H KU3HH
ces, yxe BceX AHeil He sAury MH gHel ¢ mecats u Soibum. W nexauty Mu
HA OZIpe MOEM ¥ 3a3Hpaloiny cebe, KO B TAKOBHIA BEJIHKHA JHH NpPABHIIA
HE UMEIO . . . BoxuuM 61arosoJieHHeM B HOILM BTOPHIA HEZAEIH, MPOTHB
NSTKa, PACHPOCTPAHHIICS S3BIK MOt 1 GHICTBH BEJHK 3€J10, IOTOM M 3y6s!
6billla BEJIMKH, 4 C¢ M PYKH OBILlIa ¥ HOT'H BEJIMKH, TOTOM H BECh LIHPOK H
npocTpaHer moj HeGeceM NO BCeit 3eMJIM pacnpOCTPaHIIICH, @ noToM Bor
BMECTHJ B MeHst He0O, H 3eMJIIO, M BCIO TBaph.

Avvakum interprets this vision for the tsar immediately afterwards in a
series of statements that place the two men in opposition to one another:

Bunmus s, camoznepxasHe? Thl Biazeems Ha cBobo/e OQHOIO PYCCKOIO
3eMJielo, a MHe CBIH Boxwuil moxopun 3a TeMHHYHOEe cuaeHHe H Hebo M
3€MJIIO; ThI, OT 3OCIIHATO CBOCro UapCTBa B BEYHBIH cBOit JAOM noluemime,
TOJIEKO BO3bMEIUb rpob M caBaH, a3 xe, IPHCY>XACHHEM BAlIHM, HE CIIOI0-
6mocs caBana u rpo6a, HO Har¥ KOCTH MOH NCAMH M NTHUAMH HeGecHbIHM
pacTepsarsl 6YAyT H [0 3emile BJIaYHMBI Tak Kobpo ¥ jobe3Ho MHe Ha
3eMNe JIEKATH H CBETOM ONesHHY W HeGOM NpHKpHITY OBITH; HeBO Moe,

3eMJIA MO, CBET MOIf H BCA TBapl:—BOI‘ MHE [Oajl, AKO0X BRIIIC TOTC pe-

xox.?

Avvakum presents this vision as evidence that he has taken the tsar’s place
and is an inversion of Aleksei Mikhailovich. It verifies that the tsar repre-
sents a profane and false king, whereas Avvakum is a true and sacred one,
Avvakum argues that his vision shows that he rules both heaven and earth,
whereas the tsar merely rules the Russian land. Avvakum controls the greater
community of life, of which the tsar’s kingdom is a mere particle. Although
the tsar is free to persegute him-and rule by force, Avvakum in chains has
a much greater authority that does not rely on external means, but is derived
from his inner identification, through suffering, with the Russian land.
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Like his vision of the tsar, Avvakum’s vision of himself expresses the logic
of divine judgment. Avvakum, however, is subject not to the logic of dou-
bling associated with punishment, but to the logic of reversal and inversion,
which is associated with the justice of reward. In order to understand the
symbolic language of this vision, it is useful to éxamine briefly the archetypal
expression of this logic in the metaphors of Revelation.”

Revelation models a process of transformation associated with expiation
and the cleansing of sin and with marriage of the self to the community. It
metaphorically traces the path from Adam to the glorified Christ and lays
bare the underlying dynamism of sacred history. It presents expiatory suf-
fering as the key to this transformational process and understands it as the
median stage in a dialectic of moral opposites leading to their inversion.

Revelation embodies the initial stagé of sinfulness in the images of the
Beast and the Harlot. They symbolize unrestrained appetite, both sexual and
aggressive. The process of transforming their drives to serve the community
gives rise to a median stage associated with expiation. A reversal of the initial
stage, it is embodied in the images of the sacrificial Lamb, the Brethren, and
the Mother of the Manchild (Rev. 12:10-11), which symbolize that the in-
stinctual drives are sacrificed for the community: concretely, this sacrifice
includes sexual abstinence and fasting, as well as allowing oneself to be eaten
(Rev. 17: 6) The end of this process and the reward for penitential suffering
is the transformation of the instincts into spiritual force. This occurs through
a reversal of the median stage of self-mortification, which is also an inver-
sion of the initial state of destructive egoism. Revelatibn manifests this stage
in images of resurrection, transfiguration, and justice.

The archetypal Supper of the Great God represents a reversal of the Fast-
ing of the Brethren and an inversion of the rapacity of the Beast, for in it the
angel with the sword proceeding out of his mouth and the fowl of the air de-
vour the kings and captains and mighty men of Babylon. Their “devouring,”
however, is cleansed or spiritualized; it creates rather than destroys com-
munity. It is associated in Revelation with the divine act of judgment that
doubles unto the sinner double and devours the devourers (Rev. 19:17-21).

The archetypal Marriage of the Lamb and his Bride and the pregnancy of
the Mother of the Manchild represent a reversal of the abstinence of the
Mother of the Manchild and an inversion of the destructive sexual lust of
the Harlot. They symbolize sexuality transfigured and dedicated to com-
munity. Revelation associates Sacred Marriage with the unity of heaven and
earth and the coming of the New Jerusalem (Rev. 12:1-2; 19:7-8; 21:1-2).

Avvakum’s visions of 1669 and 1666 embody the dynamism of the apoca-
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lyptic transformational process. They testify that he has inverted the initial
state of man, overcome his nature in Adam, and communed with the trans-
figured Christ. In relation to the rest of the petition, his visions also repre-
sent him as an inversion of the unrepentant tsar who bears the marks of the
apocalyptic Beast. Their metaphorical language reveals his participation in
the Sacred Feast and Sacred Marriage, thereby suggesting that because of
his personal piety, he, not the tsar, embodies the community and is the
source of justice. '

When Avvakum interprets his visions to the tsar in the petition, he dem-
onstrates that they are the reward for his expiatory suffering, according to
the apocalyptic logic of justice. Referring to his vision of 1669, he stresses
the process of reversal that has taken place, characteristic of the final stage
of the penitential process: his being cast out of the official Church leads to
the merging of the self with the community; and his being deprived of offi-
cial status and authority leads to his empowerment. He alludes to the humil-
jation of his body as described earlier in the petition, in order to suggest that
it is a prerequisite for the reconstitution of his mystical body and its merging
with the cosmos revealed in the vision. When Avvakum insists that “God
gave” him heaven and earth, he is referring to the fact that his own commu-
nion with the Lamb of God has identified him with the cosmos.

Avvakum notes that this yision occurred during his severe penitential exer-
cises during the second week of Lent. At this time the Christian dedicated
himself to overcoming his sin in Adam by communing with the suffering
human Christ. The vision signifies his arrival at the end of this process. The
image of his body exploding with life incarnates the dynamism that liturgical
texts associate with Easter Day, the Resurrection of Christ, and the world’s
ultimate resurrection.

Avvakum’s second vision confirms his participation in the resurrected
Christ. The sacred time in which this vision occurred, the day of the Lord’s
Ascension, is crucial to its meaning; in it Christ repeats his words to the
apostles immediately after his resurrection from the grave: “He Ooiics, a3
ecMb ¢ ToB010.” The words of the scriptural subtext which Avvakum fails
to report, as is usual with him, contain the crux of his message. In Matthew’s
account (28:20) Christ asserts: “ ce a3 ¢ BamMu ecMb 6o BCA OHU 00 CKOHUA-
Hus gexa” (my italics). Christ’s unspoken words to Avvakum are the promise
that Avvakum will be present with Him at His Second Coming.

When interpreting his vision of 1669, Avvakum suggests that it reveals the
power of sacrifice by alluding to scripture. His explanation that the
expansion of his cosmic body means that the “son of God subjugated” (no-
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xopus), heaven and earth to him recalls Saint Paul’s epistle to the Philip-
pians in which Paul describes Christ’s power to deify the body of man and
reward him for accepting the way of the cross: “no AeHCTBY €X€ BO3MOraTH
eMy 1 IoKOpHTH cebe Beveckas” (3:21). Avvakum’s vision of his own body
“subjugating” heaven and earth affirms that he has perfected this way of the
cross and has achieved “pasym no Xpucre Hcyce.”

Avvakum’s expiatory suffering distinguishes him from the false Christian
who, as Paul writes, is an enemy of his cross, fails to expiate his sin, and is
therefore doomed: “mmxe Bor 4upeBo, K Cy1aBa B CTYAE HX IXe 3¢MHasA Myap--
crayior” (Phil. 3:19). Avvakum’s allusion to Philippians 3:21 in the context
of setting up a series of contrasts between the tsar and himself suggests that
the tsar himself is the sort of false Christian that Paul had in mind. Avva-
kum’s earlier vision of Aleksei Mikhailovich’s corrupted body confirms this
suggestion, Avvakum thus emphasizes that his vision of himself results from
the process of expiation that sets him apart from the tsar.

Avvakum’s vision of 1669 not only manifests his movement from the
median to the final stage of the transformational process symbolized by
Revelation, but also signifies his inverted relation to the tsar who remains

untransformed in the initial stage of this process. Avvakum’s first vision
symbolizes the consequences of the tsar’s refusal to expiate his sin: his
embodiment of the absolute, polarized evil manifested by the Beast’s (and
implicitly the Harlot’s) lustful, devouring nature. Avvakum’s vision of his
cosmic body contains the message that his nature is polarized at the other
end of the dialectic of transformations: his sexual lust and aggressive drive
have been transfigured into spiritual force

In an epistle to his spiritual children, Avvakum interprets his vision of
1669 as proof of his cleansed sexuality or spiritual “pregnancy. 32 He stresses
that the image of his body’s union with heaven and earth symbolizes his
power to create a spiritual community that overcomes the vast physical sepa-
ration between himself and them. He imagines himself with a mystical womb
that contains this community, and he suggests that this womb is implicit in
his vision of his mystical body which he reports to the tsar.

Ja X0Tb MBI B JaJTHEM Pa3CTOSHKM, Aa CJIOBO BoHe XHBO M JEHCTBEHHO,
IPOXOAMT [0 WIEHOB e H MO3TOB ¥ [0 CaMbld AYIUH . . . KDOBHIO CBOCIO
NIOMA3yIo AyIla Balla K cJIe3aMH NoMEeipalo. HHRTO xe OT epeTHK BOCXHTHT
Bac...OT PYKH Moes ... XOLly HeNOBHHHBIX NPEICTABHTH BAC B ACHB
npocaemeuumﬁ npanenuouy Cynuu. Ila u 6u1Bano TakoBo Bpems: XpHC-
TOC, 6Asmy MHu, H BCeJIEN Bac pcex Bo yrpoby moro. M napro Ajexcero
rOBOpEHO 0 ToM.’
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Avvakum derives his notion of his mystical “womb” from the Pseudo-
Chrysostom, who describes the contents of the confessor’s “heart™:

... ame 60 Gl J3¢ Cpaue pasfpaBlile, TH MOKAfAHMA MOKA3aTH BaM, TO
BRIEIH C GBICTe BCE BBHYTDE CeMIAINE B MHE H C XXEHAMH H C NETHMH, TAKO
60 cuna ecth moGoBHas HOCH IMPLIIO TBOPHTE. Jymro u yTpo6y BMmec-
THTECH B HBI, peye anocTrol . . . He CTYXHTH cH B Hac 60 Bech rpajg ko-
PHHGCKEIM AMALLE B CPAH CBOEM, TH PE¥e Ue CTYXHTE CH, PAUIHPHTECH 1
BBl HO a3%h TOFO He Mory peru.™

Avvakum’s description of his mystical body in the vision of the Fifth
Yetition echoes the Pseudo-Chrysostom’s words, The evocation of his own
‘broadness” (when he describes himself as wupox and npocmpaner) and of
5od “placing” in him heaven and earth (emecmus ¢ menn) recall the Pseudo-
“hrysostom’s description of love’s power to create a “broadness” (uupusio)
ind “place” (emecmumecs) in man’s soul and mystical womb.

The actual vision alludes directly to the source that inspired the Pseudo-
-hrysostom’s words, Paul’s Second Epistlé to- the Corinthians (6:11-13).
\vvakum’s expanding mouth mirrors Paul’s “open lips” and fulfills Paul’s
rromise to his addressees that they will “broaden” like himself: “Ycra Hama
)TBEP30IIACS K BaM, KOpHH(HaHe, cepAlle Hallle pacpoCTpaHucy . . . Toxe
K€ BO3ME3/INe, AKOXKE Ya[0M IJIAr0JIO, PACIPOCTPAHUTHCH M BhL” More-
wer, implicit in the image of Avvakum’s expanding mouth is his “enlarged
ieart,” which he, in the spirit of the Pseudo-Chrysostom, envisions as a
aystical “womb” pregnant with his spiritual children.

Avvakum’s vision of 1666 complements the later vision’s allusion to his
nystical pregnancy. In it, the resurrected Christ is accompanied by the Queen
Aother of God and the heavenly powers. This collective image of Christ’s
ower is related to the apocalyptic archetype of the Marriage of the Lamb
nd his Bride, which symbolizes the resurrection and the coming together of
caven and earth in the New Jerusalem. Their presence fulfills the implica-
ons of Avvakum’s own mystical resurrection.

Avvakum does not include these archetypes in the original version of this
ision contained in a 1666 letter to his family.* By adding them to the later
ersion of 1669, Avvakum deepens its apocalyptic significance and places it
n a level with his other visions in the petition. The presence of these
rchetypes also provides a concrete measure of his differences from the tsar.

The Queen Mother of God and the heavenly powers commune with him
1 his vision because he has purified his sexuality and transformed it into
siritual power. Their presence underscores the success of his expiatory suf-
xring, the redemptive force of his piety. The archetypes of this vision
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indicate his successful “inversion” of his primal nature in Adam. They mark
his opposition to the tsar who, because of his destructive aggression and
lust, bears the marks of the Beast in Avvakum’s first vision.*® Avvakum
means this portrayal of himself and the tsar as inverted versions of each
other to justify his claim to Aleksei Mikhailovich’s traditional role as the
charismatic focus of the Russian people.

Avvakum’s vision of 1669 also serves to justify his notion that he, rather
than the tsar, is the earthly vehicle of divine justice, entitled to judge the tsar
himself. The image of Avvakum’s expanding tongue and teeth symbolizes
the act of just judgment as it is archetypically expressed in Revelation by the
image of the sacred Feast, the Supper of the Great God.

The fact that this image stands for cosmic eating or devouring can be
inferred from the logic of Avvakum’s self-presentation. He describes how,
immediately before he has the vision, he shakes so violently from the stress
and hunger brought on by his Lenten Fast that his teeth shatter against the
stove. His mystical vision reverses this situation: his teeth are made whole
and, implicitly, instead of refraining from eating, he mystidally devours the
world.

Whom Avvakum mystically devours can also be inferred from the logic
of reversal. This vision of his resurrected body after death represents a
reversal of the state of his body in death. Avvakum imagines that it will be
desecrated by birds and beasts according to the will of the tsar: “a3 xe
TMpHCYXJICHHEM BAIUMM, He crogobmiocs caBaHa ¥ rpo0a, HO HarH KOCTH
MOM NCAMH M NTHHAMH HeOGeCHBIMM pacTep3aHsl OyayT . \”” Implicitly,
Avvakum’s mystically reconstituted body in its turn desecrates the tsar
through Avvakum’s own act of judgment. His mystical mouth, along with
the birds and beasts of heaven, devours the tsar’s dead body.

The implicit association- of the image of his cosmic tongue and teeth with
birds and beasts feasting on carrion, as well as with judgment, links it
archetypally to the apocalyptic Supper of the Great God. In another writing,
when Avvakum imagines his own role in this great Feast of vengeance upon
his enemies, he brings to the surface the image implicit in his vision: “Teneca
BX [THUB HeGECHBIS W 3BEPH 3eMHBIA eCTh CTaHYT . . . IoTepnuM, bpaTus,
He HOCKYYHM, rocrofa pagu.”® Avvakum’s implicit participation in spiritual
“devouring” again reveals him to be an inversion of the tsar, whom Avvakum
exposes in his first vision as a devourer in a carnal sense.

As an inverted version of the profane tsar, Avvakum rcpresents himself
as a sacred king in Christ.” His revelations of his own spiritualized body
indicate that he and his followers have assimilated to themselves the tsar’s
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traditional charisma and his mythical association with Christ in Judgment.
They give him the right to repudiate the reigning tsar. Although his visions
symbolize apocalyptic reality, Avvakum believes that they reveal eternal
truth, and therefore condone his present relation to the tsar and his fol-
lowers (the addressees of his petition).”’ The image of his cosmic tongue and
teeth, on the one hand, symbolizes his “open mouth” and reciprocity with
his disciples, and thus justifies Avvakum’s teaching to his spiritual children.
On the other, it symbolizes judgment on the tsar at the Supper of the Great
God and condones Avvakum’s verbal acts of judgment against the tsar and
the Nikonians, beginning with the petition itself.

In this petition, Avvakum emerges as a kind of “pretender” to sacred
kingship, taking over the mythic potential of Aleksei Mikhailovich to renew
his people and define their social and political space as a “community”
through the exercise of justice.* His visions implicitly make the claim that
his own penitential community has taken over the eschatological sanction of
the official Muscovite state and is the ‘only vehicle of the truth and justice
that will reign at the end of time.*

Avvakum’s Fifth Petition presents his solution to the breakdown of the
theocratic State.”® It expresses Avvakum’s perception that the tsar has re-
fused to let his spiritual life be guided by his confessor and his conscience
by the ideal of the Last Judgment. The Fifth Petition reveals that the Nikon-
ian reforms are symptomatic of a deeper crisis in the relationship of the tsar
to his people, their traditions, and their Christian symbols of community. It
offers Avvakum and his penitential family as the solution to this crisis and
thus plays a central role in Avvakum’s polemic with the Nikonian state.

Notes

1. For Avvakum’s Fifth Petition to Tsar Aleksei Mikhailovich, see ZhPA,
pp. 195-202. The original text which Avvakum sent to the tsar has been found.
Avvakum included the Fifth Petition in the Druzhinin Pustozerskii sbornik, and also
in the Prianishnikov sbornik. Avvakum’s followers also appreciated the importance
of the Fifth Petition and its relation to Avvakum’ Life. This is evident from a
special manuscript cycle including both texts that Demkova believes originated in the
Old Believer center in Mezen during Avvakum’s lifetime. See N. S. Demkova, Zhitie
Protopopa Avvakuma (tvorcheskaia istoriia proizvedeniia) (Leningrad, 1974), especially
Pp. 22-24, 107. My article, “The Life of the Archpriest Avvakum and the Kenotic
Tradition” [Canadian-American Slavic Studies 25, nos. 1-4 (1991): 205-229], ad-
dresses the interrelationship of the Life and Avvakum’s Fifth Petition.

2. This study does not accept Ponyrko’s thesis in “D’iakon Fedor—so-avtor
Protopopa Avvakuma,” TODRL 31 (1976): 362-365 that Avvakum’s co-exile at



JUSTICE AN AVVAKUM’S FIFTH PETITION 293

Pustozersk, Fedor, wrote the first half of the Fifth Petition. I hope to demonstrate
that the two parts are organically connected.

3. “The evangelical precept of non-judging, through all the age of Russian Chris-
tianity, remained, if not the prevalent, the most characteristic feature of the national
mind.” G. Fedotov, The Russian Religious Mind.(Belmont, Mass., 1975), 2:59; cf.
2:58, 84.

4. Fedotov, 2: 59 notes the tension in Russian tradition between the taboo against
judgment and the obligation to teach. An example of a teacher and judge of secular

# power is the kenotic saint Theodosius of the Caves Monastery whose humility
invested him with the authority to intercede for those being wronged by the courts
and to accuse the local prince of murder in the name of God’s justice. See Fedotov,
The Russian Religious Mind, 1:94-132, especially 124-126.

5. See Fedotov, 2:316-344,

6. See M. Cherniavsky, Tsar and People (New Haven, 1961); 1. Sevienko, “A
Neglected Byzantine Source of Muscovite Political Ideology,” in The Structure of
Ryssian History, ed. M. Cherniavsky (New York, 1970), pp. 80-108. See also
A.M. Panchenko and B.A. Uspenskii, “Ivan Groznyi i Petr Velikii: kontseptsii
‘pervogo monarkha,” TODRL 37 (1983): 54-78, where the authors discuss the
ideology of the tsar’s “justice” during the reign of Ivan IV and point out Ivan’s
association with apocalyptic archetypes such as the Archangel Michael and the
Pantocrator.

7. I am indebted to Victor Turner, The Ritual Process (Chicago, 1969) for my
understanding of Avvakum’s response to the secularization of the ideology of the
state and king. My terms “structure” and communitas refer to Turner’s definition of
the dialectically interacting elements that create social and political cohesion.

8. ZhPA, p. 195.

9. All biblical citations are from Biblia sirech Knigi sviashchennago pisaniia viet-
khago i novago zavieta (St. Petersburg, 1891).

10. Avvakum’s formulation echoes closely that of the sixteen‘th-century eulogy to
Ivan III on the occasion of the birth of Ivan IV: “Such must be moreover the soul
of the tsar which has so many cares which, like a mirror, is ever cleansed and contin-
ually shines with divine rays so that it learns the judgment of things . . . Verily are
you called a tsar for you reign over the passions . . . you are crowned with the dia-
dem of chastity and arrayed in the purple robe of justice.” Cited in M. Cherniavsky,
Tsar and People, p. 46.

11. ZhP4, p. 196.

12. See S. A. Zen’kovskii, Russkoe staroobriadchestvo (Munich, 1970), Pp. 25-40,
for a discussion of the Tale of the White Cowl and its ideological importance for the
Zealots of Piety and the Old Believers.

13. ZhPA, p. 196.

14. See Rev. 18:6 where John describes the retribution against the Harlot: *i usu-
gubite ei sugubo po delom eia: chashei, eiuzhe cherpa (vam) cherplite ei sugubo.”

15. Tbid,, p. 198.

16. Ibid.

17. Ibid., pp. 198-199.

18. Ibid., p. 198.
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19. Ibid.

20, Ibid,, p. 197.

21. Ibid,, p. 199.

22, Ibid., p. 197.

23. Avvakum believes that these visions are from God rather than himself. He
prefaces his vision of the tsar and then again his two visions of himself by
attestations that he was already “dead” to the world and the self when he received
them: “Prosti, Mikhailovich-svet, libo potom umru, da zhe by tebe vedomo bylo, da
nikak ne Igu, nizh pritvoriaiasia govoriu: v temnitse mne, iako v grobu, sidiashchu,
chto nadobna? Razve smert'? Ei, tako.” (ZhPA, p. 198).

24. ZhPA, p. 199.

25. See A. N. Robinson, Bor ‘ba idei v russkoi literature XVII veka (Moscow, 1974),
pp. 279-287 (Ch. 5, “Literaturnaia polemika ob ideaP’nom ‘obraze’ cheloveka i izo-
brazitel'noe iskusstvo”) and A. S. Eleonskaia, Russkaia publitsistika vtoroi poloviny
XVII veka (Moscow, 1978), pp. 90-96 for discussions of Avvakum’s and the Old
Believers’ characterizations of the tsar and Nikonians in metaphorical terms focusing
on their appetites and especially their “stomachs.” For Avvakum’s relation to the
tsar, see also A. N. Robinson, Zhizneopisaniia Avvakuma i Epifaniia (Moscow, 1963),
Pp. 27-38; and, Bor'ba idei, pp. 246-278 where Robinson shows that Avvakum’s
interpretation of the parable of Lazarus and the rich man has direct implications for
the tsar.

26. ZhPA, p. 187,

27. Ibid., p. 199

28. Ibid., p. 200.

29. The length of this study does not allow me to elucidate this logic at great
length. My interpretation of it derives from an examination of the way the meta-
phorical language of Revelation expresses the universal language of myth and the
sacred. I understand the metaphors of this Book to be “ritual symbols” in the sense
defined by V. Turner, The Ritual Process, p. 52: “Such symbols then unite the
organic with the socio-moral order, proclaiming their ultimate religious unity over
and above conflicts between and within these orders . . . powerful drives and emo-
tions associated . . . especially with the physiology of reproduction . . . are divested
in the ritual process of their antisocial quality . . . ” This occurs through a dialectical
process. On the dialectic of opposites which leads to inversion, see E. and P,
Maranda, Structural Models in Folklore and Transformational Essays (The Hague,
1971). :

30. See A. M. Farrer, A Rebirth of Images (Middlesex, 1949) for an analysis of the
way the metaphors of Revelation recapitulate those of Genesis and the Prophets.

31. Avvakum’s image of Adam and of basic human nature is functionally equiva-
lent to the archetypes of the Beast and the Harlot in Revelation, which are subject
to transformation through the dialectic described above. In his exegesis of Genesis,
Avvakum explains that Adam fell because of his "lack of restraint” over his appe-
tites. Avvakum portrays Adam as a “drunkard,” covered with his own diarrhea and
vomit after “overeating” the forbidden fruit. See Russkaia istoricheskaia biblioteka,
vol. 39 (Leningrad, 1927), col. 667 (hereafter referred to as RIB). In an exegesis of
Psalm 113, Avvakum characterizes himself and all mankind as sons of Adam and all-
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devourers: “. . . ne khoshchem bo obshche stiazhaniia imet’, no vsia khoshchu mne
sobrat’, iako nesytyi vseiadets. Ashche by mi vozmozhno, vsia by veshchi morskiia
i zemskiia vo utrobu svoiu vmestil.” See “Poslanic Simeonu, Ksenii Ivanovne i
Aleksandre Grigor’evne,” in ZhPA, p. 273. Avvakum’s interpretation of the cause
of the fall and Adam’s resulting indigestion draws on an apocryphal account of the
fall, “O ispovedanii Evgine i o v’spros vnuchat eia, i o bolezni Adama” in N. Tikho-
rifavov, Pamiatniki otrechenennoi russkoi literatury (Moscow, 1863), vol. 1, reprinted
in Slavistic Printings and Reprintings (The Hague, 1970), pp. 298-304.

37 Besides the interpretation of his vision which Avvakum gives to his spiritual
children, he informs the addressees of the Fifth Petition that his miraculous bodily
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