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THE AUTOBIOGRAPHY
OF THE ARCHPRIEST AVYAKUM

STRUCTURE AND FUNCTION

The autobiography of the Archpriest Avvakum has long been
recognized as a unique phenomenon in the history of Russian
literature, a work that points both backward and forward, at once
traditional and innovative. It has attracted the attention of scho-
lars because it incarnates the tensions and contradictions of the
17th century as a whole, when Russia was undergoing a transfor-
mation from the medieval to the modern age, marked by the
gradual detachment of the westernizing elite from the traditional
religious culture, The literary and other cultural production of
the 17th century reflect its demand for a force to synthesize tra-
dition with the new reality of Russia in intimate and often violent
contact with the West. Scholars (*) such as D. S. Lichalev and
Svetlana Mathauserova have pointed out that the literature of
the 17th century is distinguished by its revelation of the potency
of the individual, who, broken lose from the disintegrating objective
structure in terms of which he was interpreted in the past, influences
and transforms his environment through his subjective consciousness.
A new interest in poetics accompanied the revelation of the trans-

(1} See D. S. LICHALEV, Semnadcatyf vek v Russkoj litevature in XVII
vek v mivovom litevaturnom razvitii, Moskva, Nauka, 1969, pPp. 299-328;
and S. MATHAUZEROVA, Baroko v vuské litevaturé X VII stoleti in Ceskoslo-
venske prednadky pro VI mefinarodnyj sjezd slavistu v Praze, Praha, 1968,
PP. 255-258. Lichadev notes that the 'pre-renaissance’ trends of the end
of the 14th century and the first half of the 15th century, which did
not develop into a full renaissance at that time, come to a late flowering
in the 17th century mixed with influences from the European baroque.
The crucial role of Dionysius the Areopagite in the formation of Avva-
kum's worldview is just one indication that what Svetlana Mathauzerova
calls Avvakum’'s ‘negative humanism’ finds it ideological roots in the
same sources that gave birth to the ‘pre-humanism’ of the 14th-15th
centuries. ’
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forming potential of the subjective consciousness, a concentration
on the role of the artist and the function of art in recreating reality
and thus contributing to the synthesis which would heal the rended
fabric of the age.

Paradoxically, Avvakum, who devoted his life and literary
production to attempting to restore to Russia its lost cultural
wholeness (1), was in both life and works a vehicle of its destruc-
tion and transfiguration. Like his ideological and poetic enemies,
the syllabicists, Avvakum consciously referred to and justified
his poetic practice. However, in opposition to the latter, who
interpreted their own peculiarly Russian productions in terms of
European, and particularly Jesuit baroque poetics (2}, Avvakum's
attitude towards himself as artist and tbwards his work was
derived from the Russian Orthodox tradition (%). This paper will

(1) G. FLOROVSKY in Protivorefija XVII-go veka, Puti russkago
bogoslovija, Patis, 1937, pp. 57-81, P. PASCAL in Awvvakum et les débuts
du Raskol, Centre d’études Russes ‘‘Istina’’, 1938 and S. ZENKOVSKY in
Russkoe Staroobrjadlestvo, Munchen, Wilhelm Fink Verlag, 1970 all see
the reform movement culminating in the Schism as a reaction to the
cultural trauma of the Time of Troubles. The intensity of this crisis
explains the radical nature of Avvakum's search for the imagined lost
paradise, a search which caused him to look at an ideological tradition
wich in the past had sanctioned the status quo with new eyes focusing
on its revolutionary or.transformational implications.

(%) See A. M. PANCENKO, Filosofija ¢ esietika poezii barokko, Russkaja
stizotvornaja Rul'tura XVII veka, Leningrad, Nauka, 1973, pp. 167-209,

(®) A. N. RoBINSON in his article, Zarofdenie koncepciji avtorskogo
stilja v ukvainskoj i russkoj literaturach konca X VI-XVII veka, in Russkaja
literatura na rubefe dvuch epoch (X VII-nalalo XVIII v.), 1971, pp. 33-82
notes the continuity of the ideology and poetics of Russian Old Believer
writers of the mid and late 17th century with that of the West Russian
polemicists such as Ivan Vysenskij at the beginning of the century, as
well as their mutnal indebtedness to the Greek-Slavonic Christian patristic
tradition. He notes that they call on John Chrysostom’s 4th century
defense of Christian ethics and poetics against hellenistic tradition, and
on the writings of his 16th century Russian disciple, Maxim the Greek
in their own defense of their use of language as an expression of Orthodox
ideology against the Jesuits (in the case of VySenskij) and against the
White Russian and Ukrainian monk-scholars who received a Jesuit style
education and made themselves useful to the Moscovite throne by pro-
viding a western derived ideology and poetic tradition to sanction the
development of a secular absolutist state (in the case of Avvakum).
Robinson draws attention to the vital connection between religious ideo-
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be devoted to examining Avvakum’s idea of the nature and func-
tion of art, and then to elucidating the structure of his Zitie ()
as a reflection of his poetics.

Avvakum did not separate art from life as creative activity;
he referred to and justified both as wotks of God. Avvakum
contrasted his own life and writing to that of his ideological and
poetic enemies. Turning the orthodox polémic against hellenism
to his own uses, he branded the Nikonians as rhetors and philoso-
phers, meaning by this that they lived and wrote only for the
sake of self affirmation through formal display, and were thus
idolators who had lost sight of the transcendent God. Avvakum
is ‘interested in form only as a vehicle of something other than
itself. True to Orthodox tradition he valued the written word as
an instrument of revelation of God (2) and a means of transforma-
tion of the world. He devoted his life as a priest and father con-

logy, and attitudes towards the national language, and questions of
national destiny and the nature of the state. Avvakum’s struggle to realize
in his own life and culture the paradise of the Third Rome is intimately
connected with his use of his own spoken Russian language on a par with
Slavonic as vehicles of the eternal truths he wants to see manifest in the
concrete present. ]

(1) All citations from the works of Avvakum including his autobio-
graphy (except the earliest Prjani$nikov redaction) are from Pamjainiki
istorii staroobrjadéestva XVII v., kn. I, vyp. 1, Russkaja istorileskaja
biblioteka, t. XXXIX, Leningrad, 1924 (RIB).

(*) In the introduction to redaction V of his autobiography, Avvakum
writes: « ... virSami filosovskimi ne obyk redi krasit’, poneZe ne sloves
krasnych Bog slulaet, no del na$ich cho$¢et; I Pavel pidet: adle jazyki
Celoveleskimi glagolju 1 angel'skimi, ljubvi fe ne imam, — nilo fe esm’.
Vot ¢to mmnogo razsuZdat’: ne latinskim jazykom, ni greeskim, ni evrei-
skim, niZe inym koim i3¢et ot nas govory Gospod’, no ljubvi s proéimi
dobrodetel'mi cho3tet; togo radi ja ne bregu o krasnoredii, i ne uniéiZaju
svoego jazyka russkago...» (RIB, col. 153).

In his ‘First Petition to Tsar' Aleksej Michajlovi¢’ Avvakum again
stresses that formal considerations do not determine the structure of
his writings, but rather form is a function of content and intent: « Ne
telobit’em tebe, gosudarju, niZe pochvaloju glagolju, da ne budwu bezumen
istinnu bo, po Apostolu, rehu » (RIB, col. 726).

These statements of Avvakum's represent a convention of Orthodox
Christian literary tradition. They do mot mean that Avvakum’s writing
(or the literary tradition of ‘Slavia Orthodoxa’) is not highly structured.
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fessor (1) to a realization of the written word, that is, of the scrip-
tures, by the spoken word. When he could no longer preach and
receive confession, his literary production assumed the full respon-
sibility of fulfilling his final goal, the restoration in Russia not only of
the wholeness of the third Rom’g, but of the paradise lost by Adam.

Avvakum’s autobiography ig thus a substitute for his life as
a means of realizing God’s kingdom on earth. His focusing on
himself as a vehicle of the manifestation of God or wholeness
reflects the general preoccupation of the 17th century with the
problem of individual creativity and its justification, and derives
from the Christian premise that God created man in his image as
creator, and as the culmination of created nature. Avvakum pro-
duced the four known editions of hi§ autobiography over the first
six years of his final exile in the' Far North, approximately bet-
ween 1669 and 1675 (%). During that time he escalates his claims
as to the meaning of his self image. What in the first edition is

(*) S. SMIRNOV in his study, Drevne-russkij duchovnik, Moscow, 1914,
reprinted by Gregg International Publishers Limited, England, 1970,
notes that Avvakum’s relationship with his spiritual flock as a father
confessor was in no way out of the ordinary (p. 220). The father con-
fessor took on himself the sins of his repentant children by receiving their
confession in order to intercede with them before God: ¢ ‘... na moej
vyj sogrefenija tvoja, ¢ado, i da ne istjaZet tebe o sich Christos Bog,
egda prijdet vo slave svoej na sud stradnyj (p. 42)’». He was expected
to be a teacher of the word as well, meant to o'sluzit’ voZdem ej [sem’e]
v vysnij Terusalim’, otkryt’ ‘boZie carstvo’, privesti ee k prestolu BoZiju
i skazat’: ‘se az i deti, jaZe mi esi dal’ (p. 42)». Pather confessors are
known to have written epistles (poslanija) and testaments (poudenija)
to their spiritual children, and even to have received the confession of a
'child’ in a letter when geographically separated from him. The corpus
of Avvakum’s writings can be interpreted as an aspect of his role as a
spiritual father exhorting his children, and as a spiritual son, confessing
his and their sins to Christ.

(*) My discussion of the autobiography takes into consideration
the data of all four redactions according to the hypothesis that they
represent stages in the perfection of his self image in accordance with his
own idea of man in the image of God. However, it draws principally on
what N. S. Demkova considers to be the last two redactions, that is
redaction A (1673) and redaction V (1674-5). See N. S. DEMROVA, Zitie
Protopopa Avvakuma (tvorleskaja istovija proizvedenija), Leningrad,
1974. I will deal with the variations between the four redactions and
4henie wmabiwation in mv doctoral dissertation now in progress.
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merely a ‘Book of Being’ or ‘Book of Genesis’ (kniga bytija) (1) is
explicitly a ‘Book of Eternal Life’ (kniga #ivota vecnago) (2) by the
fourth edition. The question of how Avvakum manifests eternal
being in the structure of his autobiography can be answered by
first examining his idea of wholeness as-“expressed in his concept
of God.

Avvakum envisioned God primarily ad motion or process, as
the manifestation of His own inner relationship with Himself.
Since God preceded his creation, this interrelationship existed
primally between the three Persons and the one Essence. The
goal of the inner motion of God is the realization of the identity
of the Essence (which represents the principle of unity or sim-
plicity), with the Persons (who represent the ‘principle of multi-
plicity or spatial distinction). For Avvakum, the motion which was
the source of their identity is the essential attribute of God. Av-
vakum referred to an interpretation of the circle as a symbol of
God'’s essence which was appended to the works of Dionysius the
Areopagite in the Velikie efi Minei and attributed to kir Pedia-
sim (2). The circle manifests infinity as the incessant movement or
interrelationship of oppositions resulting in a unity or synthesis
which transcends any distinctions, boundaries or definitions:

«I pridivnoe, i blazennoe estestvo oglagoluetsja: svet bo bog,
no i ne svet, pate bo sveta, Zivot, i ne Zivot, poneie bo pale
Zivota, premudrost’ [/ pafe premudrosti bo i, sovokup'l’$e
1eSti, syj i ne syj, ovo ubo jake vsech vinoven, ovo fe jako
vsech neizrelenne izjat ».

In a polemic with his fellow old believer and spiritual son
Fedor, Avvakum stresses that Christ the Word is distinguished

(M Zitie Protopopa Avvakuma (Priamisnikovskij spisok), in N. K.
Gupzij (ed.), Zitie Protopopa Avvakuma im samim napisannoe § drugije
ego sofinenija, Moskva, Izd. chudoZestvennoj literatury, 1960, p. 305.

(®) RIB, col. 154.

() See I. M. KUDRJAVCEYV, Sbornik XVII v. s podpisjami Protopopa
Avvakwma © drugich Pustozerskich wuznikov, vypiss, fevnovye nabroski i
zametki Protopopa Avvakuma, No. 106, in Zapiski oidela rukopisej GPL,
vyp. 33, Moskva, 1972, p. 200. Avvakum introduces his entry with the
following reference to his source: « Izjad¢nago v filosofech kir Feodora
Pediasima o eZe koeja radi‘viny o glavach svjatych vency véineny bySa
pisatisja. — Slovo naposledi knigi, lis[t] 337 ». The total context can be
found in Velikie Minei £et'i, sobrannye vserossijskim mitropolitom Makaviem,
Oktjabr.,, Dni 1-4, SPb., 1870, p. 787.
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from God His Father in the act of being eternally born from
Him (). Avvakum thereby characterizes Christ the Word as
primarily a dynamic activity of manifestation of the divine essence
- within his own personal spatial distinctions. Avvakum devotes
a special treatise to the Mother of*Christ, insisting that she should
be worshipped equally to Christ and the Holy Spirit since she is
the means of the birth of the Word ifito the world, of his taking on
a human body (¥). Avvakum motivates the creation of man in
God’s image by a dialogue of God with Himself — between God the
Father, the source of all, and God the Son — the activity by which
God manifests himself (14). God’s image is present in man when he
like Christ manifests the incessant activity of mediating by his
person between God's transcendent esserfce and the spatial distinc-
tions which comprise the world of being.

According to Avvakum, and his source Chrysostom, Adam or
man lost God’s image because of blindness to his own boundaries,
Adam extended likeness into measurelessness (protjag podobie v
bezmerie). He ceased to activate the function of his boundaries as

(*) See «Polemika po voprosu o Sv. Troice protiv d. Feodora Ivanova
i starca Efrema Potemkina i po nekotorym drugim voprosam », Kniga
oblilenij ili Evangelic Vefnoe, RIB, col. 577-636. He accuses Fedor of
maintaining that Christ is subordinate to the Father and not equal to
Him, that He exists primarily within the Father, not in the act of being
eternally born from Him. Avvakum answers: ¢ Otec eést’ ne Slovo,
Slovo est’ Syn, a ne Otec, ne Duch, Duch est’ Duch, a ne Otec, ni Syn.
Est’ ubo v nas: um, slovo, duch, toZe troe nerazluéno. Um roZdaet slovo
bez strasti, slovo e bez ducha ot uma proiti ne moZet, im ¥e i v nas tri
sostavy. Edin Ze celovek v um imat’ slovo i duch; tako est’ Otec, i Syn,
i Svjatyj Duch vo trech sostavech, nerazdelnyj edin e Bog. I roidaet
Otec Syna bez strasti, Syn %e nest’ bez Svjatago Ducha [...] Slovo soipo-
stasno, suStnyj, soverSennyj, i prisno be so Otcem, i v Nem prisno roZen
svoeju voleju» (RIB, col. 621-622).

(®) O Presvjatoj Bogorodice, RIB, col. 685-688.

(°) See Avvakum’s exegesis of the Book of Genesis, O sotvorenii mira,
grechopadenii pervago Leloveka i o poiope, RIB, col. 667-8: « I vide Bog,
Jako dobro: [...] I rede Otec Synovi: sotvorim &eloveka po obrazu NaSemu
ipo podobiju. I otveida drugij: sotvorim, Otée, i prestupit bo. I rede, o
edinorodnyj Moj! o Syn i Slove! o, Svete moj! o Sijanie slavy Moeja.
A3te promysljaesi sozdaniem Svoim, podobaet Ti, obledtisja v tlimago
¢eloveka, podobaet Ti po zemli choditi, Apostoly vosprijati, postradati,
voskresnuti, i vsja soverditi. I otvesta drugij: budi, Otée, volja Tvoja’
Posem i Sestyi den’' snide Bog na zemlju na Vostoce v Edeme, perst’
vzem ot zemlja, i sotvori éeloveka... ».
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mediators between spatial oppositions and therefore to manifest
the essential unity of the world (). However, God found a new
way to reveal this unity through man when he created time, which
gives birth to new Adams who might become mediators. The
outer perimeters of space as a function of*time were the first Adam
who initiated time and the second Adam, Christ, who ended it
and incarnated in his person the unity of tﬁe world.

¢ A egda budet vtoroe prifestvie Ego, togda vsju perenovit siju
vidimuju tvar’, sire€ perepolo§et negasimym ognem, i budet nebo
novo, izemlja nova, i ljudej-tech Ze perenovit, voskresnut vsi i
komuZdo po dostojaniju protivu del i mesto ukajet Bog vo
veki vekom. Togda raj Edemskij rasprostranitsja po vsej
zemli, i grad svjatyj Sion na vozduse, [...] nos¢ Ze ne budet
tam. I ne preseletsja svet tmoju, jakoze dnem; svetilnik v
nem budet agnec Bozij svetiti Christos, Syn Bozii, Nadesa
nada, Svet» (2).

Avvakum refers to this end boundary between time and non-time

(*) « Vnemli i usly$i svjatago Toanna Zlatousta — Slovo o vobelove-
dentd, list 469: Sotvori Bog mebo i zemlju i sozdanie vse, na koncy Ze
sozdanija eloveka sodela po obrazu svoemu i Ppo podobiju; obraz tomu
darova, — ne nadertanie telesno, no vlastnyi san, razsuditelnu silu, eZe
dobrodetel’'mi upodobljatisja Sotvorsemu. Byst’ ubo po obrazu i podobiju
BoZiju celovek, protjag-¥e podobie v bezmerie » (RIB, col. 581-2).

Avvakum stresses that man's likeness to God consists in an activity,
that is in the performance of good deeds. That this activity consists in
becoming a mediator between opposites will become clear in reference
to Avvakum’s citation of Abba Dorotheus’ description of how man takes
on the image of God. See p. 164 of this article. Man's function of unifying
opposites and creating the wholeness of the world is implicit in the follow-
ing passage where the human life is signified by ships and the wholeness
of the world by the sea. The activity of the ships crossing the sea (thus
unifying opposite points of its circumference) is the force activating the
unity of the world which is otherwise just unmanifested potential: ¢« Ko-
rabli bo po morju preplavajut iz carstva v carstvo, stroja na$u éelove-
teskuju Zzn'. Prevozjat bo vesdi iz zemli v zemlju, ide Ze ¢evo nest’,
otinude prevozjat. More bo sovokupljaet voedino vsech nas, da ljubim
drug druga i chvalim &inotvorca, chitreca-boga. My Ze nest’ tacy sut’,
ne chod¢em bo obdle stjafanija imet’, no vsja cho$¢u mne sobrat’, jako
nesytyj vsejadec. ASe by mi vozmo#no, vsja by ve$éi morskija i zemskija
vo utrobu svoju vmestil ».

See Poslanie Simeonu, Ksenit Ivamovne i Aleksandre Grigor'evne,
Zitie Protopopa Avvakuma im samim napisannoe i drugie ego socinemija,
op. cit., p. 273.

(®} RIB, col. 663-4.
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as process itself — the act of renewal. It is a realization of the
identity of the oppositions structuring the world as a whole both
temporally and spatially: the oppositions between Adam and Christ,
beginning and end, paradise and heaven represent the outer boun-
daries of a hierarchy of microepsms ordered to the degree that
they transcend oppositions and manifest the divine essence ).

The goal of Avvakum’s self poTtrait is to show that he like the
Godhead and Christ is an incarnation of the whole in the perma-

(*) It is interesting to note that in his exegesis of Genesis Avvakum
juxtaposes beginning and end: His discussion of the creation of Adam
is given in the context of his fall and redemption by Christ. The evocation
of the Last Judgement is part of his exegesis of a passage on the creation
of the world: « I polofil solnce v oblast'" dni, lunu % v oblast’ nod&i». In
another place he explicitly evokes man's overcoming of the oppositions
between Adam and Christ, life and death, beginning and end as a cir-
cular motion: ¢ ... jakoZe kolovratjaséusja solncu, i lune, i zvezdam, na
taZe vozvra$tajutsja; tako i my, krugom $edSe, na tajaZ-de znamenija,
paki priemse, obretaem: jako kolovertjastusja Celovedju Z#itiju, i paki na
toZde znamenie sudtee vospjadtajultesja, rekde, v zemlju, i ot nejaZe
vzjaty esmy i sotvoreni na tu¥e vozvradtajuscesja. I tako k svoemu Tvorcu
priidem [...)i Solnce Pravednoe vidim licem e k licu[...]aZe razumy
sut’ i nikoli Ze ne ugaSajutsja, menju Ye svjataja vsja i Zizn’ nestarejuddn-
jusja i blaZennuju priimem » (RIB, col. 586). Whereas Adam partakes
of the portion of the earth of which he is made, Adam become Christ
transcends his particularity and at the time of his death is the incarna-
tion of the whole earth and of God the transcendent third term. Avvakum
represents his progress through his own life as the increasing manifesta-
tion within himself (the part) of the whole {God): the autobiography
is a revelation in a particular time and space of what will be only fully
manifest at the end of time. His essential nature as the embodiment of
the whole earth is explicit in his vision of the expansion of his body given
in his 'Fifth Petition’ to Tsar Aleksej Michajlovié, RIB, col. 764, and
alluded to in the autobiography. It climaxzes in his becoming « ... ves'
Sirok i prostranen [...] po vsej zemli razprostranilsja, a potom Bog vmestil
v menja nebo i zemlju i vsju tvar’». In the passage quoted in footnote
I. p. 161, Avvakum sees his desire to absorb the world into himself as a ma-
nifestation of the sin of Adam who strives to be an end rather than a media-
tor. The inversion of this sin of self-affirmation into the good of self-
transcendence is the result of a dialectic in which B (sin.) is not in oppo-
sition to A (goodness) but becomes a part of it in a third term C. This
inversion is the result of the activization of his boundaries in their func-
tion of mediation, so that they represent process itself, and is achieved
through suffering. Suffering is the dominant motif of the autobiography,
realized in an increasing degree as he progresses in his journey through
life to death and self transcendence and incarnates the circle.
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nent process of transcending the oppositions which comprise its
structure (). In the introduction to the latest edition, he provides
a key to his own self portrait. He quotes Abba Dorotheus’ evoc-
ation of man in the process of attaining union with God as his
merging with the circle. To the degree tiht the saint moves along
a line from the periphery to the center of the circle, he overcomes
the oppositions between himself and his brother and merges with
the divine essence to become identical with the circle.

(1} It should be noted here that scholars such as A. N. Robinson,
N. S. Demkova and V. V. Vinogradov have observed the significance of
oppositions as a basic structuring principle of the autobiography. While
ROBINSON in his article Ispoved’-Propoved’ (o chudofestvennosti fitija
Avvakuma), in Istoviko-filologiceskie issledovanija: Sbornik siatei k semi-
desjati pjatiletiju akademika N. 1. Konvada, Moskva, 1967, pp. 358-371
intimates that Avvakum is on the verge of overcoming the ‘dvojnaja
sudtnost’ of the authorial image (p. 365), he nonetheless stresses its basic
dualism which he sees is a reflection of Avvakum’s dualistic manichean
worldview. N. S. DEMKOVA, in her book Zitie Protopopa Avvakuma. . .,
op. c¢it., notes that the general principle of opposition and contrast is
what gives the Zitie its basic structural unity (celostnost’); that stiuctural
units are marked by the completion of a cycle of rebellion and repentance
{p- 143). In her article, Tzulenie chudoZestvennoj strukiury ‘Zitija' Avva-
kuma. Princip kontrastnosti izobraenija, in Puti izulenija drevnerusskoj
literatury § pis'mennosti, Leningrad, Izd. Nauka, 1970, pp. 100-108 she
goes so far as to say (p. 104), ¢ ... polti polnost’ju na principe kontrasta
osnovan sjufet ‘Zitija' ». She lists various types of oppositions and con-
trasts present in the compositional structure of the autobiography. While
alluding to the fact that somehow duality is overcome within the structure
of the work, she falls short of identifying how: ¢ Odnako eto &eredovanie
kontrastirujudtich epizodov v ‘Zitii’ — ne tol'ko kompozicionyi priem,
svoeobraznyi otsvet christianskoj idei ‘neispovedimosti sudeb boziich’,
no i otraZenie opredelennogo, ‘avvakumova’ principa obobs¢enija dejst-
vitel'nosti [...] kontrastirujultee povestvovanie takogo roda imeet
‘zadanie’, iduSfee ot idej Avvakuma» (p. 1o5). V. V. VINOGRADOV in
his brilliant article, O zadaach stilistiki. Nabljudenija nad stilem Zitija
Protopopa Avvakuma, in Russkaja vet, Sbormiki statej pod redakciej L.
V. Séerby, Petrograd, Izd. fonetieskogo instituta prakticeskogo izutenija
jazykov, 1923, pp. 195-285, notes that the linguistic fabric of the Fitie
is structured not only on the presence but on the interaction of two con-
trasting parallel lexical and stylistic planes, the effectiveness of which is
dependent on their remaining identifiable. ‘The manifestation of Avva-
kum's transcendent third term is synonymous with the existence of the
oppositions which it overcomes. Avvakum likely found an ideological
motivation for this in Chapter 8 of Dionysiug the Areopagite’s treatise,
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¢. . .eliko bo soedinevaetsja kto iskrennemu, toliko soedinjaetsja
Bogovi, i reku vam priklad ot otec, da poznaete silu slova.

PoloZi mi krug byti na zemli, jako %e nadertanie nekoe oblo,
ot prechoZdenija ostna, glagolet Ze sja svojstvenne osten, ee
posrednee kruga, daZe do ostna; polofite ubo um vas vo gla-
golemoe; sej krug razumejte™mi byti mir; samoe e, ese posrede
kruga, — Boga: stezja Ze, ja¥e ot kruga idustaja i do sredy
putija, sire¢’ Zitija Zelovedeskdja, poeliku ubo vchodjat svjatii
k srede, Zelajuste pribliZitisja Bogu, po raven’stvu vchoda
bliz byvajut i Boga, i drug drugu; i eliko pribliZajutsja Bogu,
pribliZajutsja i drug drugu, i eliko pribliZajutsja drug drugu,
pribliZajutsja i Bogovi... Bog ljuby est’ i prebyvajaj v ljubvi
v Boze prebyvaet, i Bog v nem prebyvaet. .. Bog vseljaetsja
v ljubovnova Celoveka &uvstvom nebesnym, i takovoe telo
dom BoZii byvaet» ().

r

Dorotheus also describes the process .of falling away from God by
the refusal to recognize identity with one’s brother, and thus being
outside of the divine circle. Avvakum accompanied Dorotheus’
evocation of man’s relation to God with a graphic depiction of
himself and his coexiles at Pustozersk within the circle and his
enemies outside of it (3). Thus Avvakum prepares us for his own
self representation as the manifestation of the process of merging
with God by reconciling oppositions and transcending himself
while casting away what is not a part of himself, and therefore is
not a part of God. In overcoming the distance between himself

On the Divine Names, « O sile, o pravde, o spasenii, o izbavlenii, v nem¥e
i o neravenstve » to which he refers in his notes on reading published by
I. M. KUDRJAVCEYV, Shornik XVII v. s podpisjami Protopopa Avvakuma. ..,
0p. cit., p. 199. In the section on inequality Dionysius the Areopagite and
his interpretor, Maximus the Confessor write: « .. .neraven’'stvo bo asée
kto razumeet, jaZe vsja&’skych vsech k vsem razn’stvija, i sego pravda
s” bljudatelna, ne popudtajuiéi s”’mesena vsja v vsech byv3aja smutitisja,
s”chranjajusti Ze suStaja vsja po vidu koe#do, v memZe koezdo byti
est’stvo imat.’ Tolkovanie [. . .] sice razumej, jako s"’stavi protivni preby-
vajut drug drugn, rekde toploe i studenoe i mokroe i suchoe, i koe¥do ich
v svoem otnud’stve ostaet, i ne prestupaet v suprotivnoe, nikoli e bo
ogn’' voda byvaet, nife voda ogn’. A$de ubo i s'’nidoSasja po s’’deteleve
povelenii i prebyvaet koeZdo ich, spasaja svojstvos (Velikie Minei cet'i,
op. cit., pp. 569-70).

(*) RIB, col. 152-3,

(*) The autograph of redaction V of the Zitie including Avvakum's
drawing, donated to the Drevnechraniliée of Puskinskij dom by I N,
Zavoloko, has been published by V. I. MALY$EV, N. S. DEMKOvA and
L. A. DMITRIEV: Pustozerskij sbornik, Leningrad, izd. “Nauka”, 197s.
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and other, he overcomes the distance between Adam and Christ
and encompasses within his own person all time and all space and
the energies giving birth to them.

To allow him to do this, the autobiography, like God, is struc-
tured by inner oppositions in a hierarchical relationship to one
another. The unifying movement of the autobiography isthe inter-
relationship of these oppositions and Avvakum's ascent through
and bevond the hierarchy as he transcends himself. Fach level of
the hierarchy is a greater microcosm of Christ mediating the
oppositions between temporal space and God's spirit.

The peak of the hierarchy, which provides a model for the
structure of the world itself as a dialog between opposites, is
the Word of God as revealed in the Scriptures and the sacred
writings which interpret them. Avvakum's text could be said to
be structured as a dialogue with the Scriptures. In the process it
incarnates them in its own context thus transcending itself to
become a Book of Life. The Scripture and its interpretors function
as a subtext, atranscendent level of meaning outside of Avvakum's
text which provides a key to the structure of Avvakum's work which
is a microcosm of it (). In incarnating the Scriptures, Avvakum
overcomes the oppositions between man and God, Adam and

(" V. V.VINoGRADOY in O zadacach stilistiki. Nabljudrnija nad stilem
Zitija Pratopopa Aveakuma, op. cil., notes how the Bible is present in
the autobiography as direct citation in the narrative, and as thie source
of a system of imagery within Avvakum's own linguistic texture used to
describe concrete Russian reality as the manifestation of Biblical truth.
Riccarno PiccHIO has devoted a lengthy article to T'he function of Biblical
Thematic Chues in the Literary Code of 'Slavia Orthedoxa' due to appear
in oScripta Slavica Hierosolymitanas». He shows how biblical clues
occur in marked positions and can provide the key to the semantic sy-
stem of the whole work, bridging the gap between its literal sense explicit
in the context of the given work, and the spiritual sense fully understood
only in the broader context indicated by the clue, the ‘higher’ verbal
structure outside the text. Citations of, or allusions to the Bible, the
works of the Fathers of the Church, and other authoritative writings in
Avvakum's auiobiography act as semantic touchstones in the function
described by Picchio. They also function as subtexts as defined
by K. Taranovsky and O. Ronen on the basis of their studies of Acmeist
Poetics. Similarities in the function of subtextual recurrences in Osip
Mandel’stain and Avvakum are underlied by a shared conception of the
Logos as simultancous essence (smysl’) and being (form). (See O. RONEN,
Osip Mandelstam: The Ode and the Elrgy, Doctoral Dissertation, Harvard
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Christ, Old and New Testament, and becomes equal to the tran-
scendent third term, the Book of Revelations.

The lowest level of the hierarchy of microcosms of the whole
is Avvakum as the protagonist of his autobiography, since he
represents the least accumulation within himself of time and
space. As protagonist of the autobiography, he interrelates with
himself as narrator of the autobiography who incarnates more of

University, p. 46). Both Mandelitam's and Avvakum's text are struc-
tured in terms of reiterations occuring on the formal and the semantic
level. Both see the text as a reiteration of all of human history (as con-
veyed by the Word), a means of resurrection and renewal of the past
in the present (since the present transcends the past, adding its own ele-
ments while taking into account the fullness of the latter), and of creating
the future. The subtext as an act of reiteration, of the « osuSéestvlenie
dvustoronnej (prosloe-bududtee) diachroniteskoj napravlennostis (sce
O. RONEN, Leksifeskij povtor, padiest i smysl v poetike Osipa Mandel'stama,
in Slavic Poetics: Essays in honor of Kiril Taranovsky, The Hague, Mouton,
1973, P. 374). is a functional part of the structure of the text itself which
provides a new level of motivation for the elements comprising its fabric,
The interrelation between text and subtext, requiring the activity of the
reader as well as the anthor, is yet another way that Avvakumn actualizes
his idea of the Word as the process of interrelationship itself. O. Ronen's at-
tribution to Mandel'Stam’s poetry of Baclhitin's category of the 'dvugolosoe
slovo’ of the active type can be applied to Avvakum as well. See O. ROXNEN,
Ibid., p. 384. Dionysius the Areopagite in his treatise On ihe Celestial
Hierarchies (to which Avvakum refers in his autobiography, RIB, col. 5-6)
provides a model for the structure of reality as a whole as a series of
microcosms (Words), simultancously in a hierarchical and reciprocal
relation to one another according to the degree of intensity of manife-
station of the ineffable simplicity of the essence within the spatial frame-
work of being. The hierarchy represents God’s self revelation as knowledge
(chudoZestvo-émavium) and activity (dejstvo-dvépyetz). See Velikie Mines
cet's, op. cit., p. 587. Each level of the lierarchy is in an active functional
relationship with the next highest and lowest level, the hierarchy being
a vehicle of the downward movement of God to man and the upward mo-
vement of man to God. Each level is equal to the next highest and lowest
level through functionally participating in them and manifesting in terms
of its own spatial differentiation thie energies common ta them all. Tran-
scendence — ascent up the hierarchy does not imply inequality, but simply
an increase in the degree of the manifestation of the image of God. Like-
ness, that is one's function as revelation, as a vehicle of knowledge
(¢miothun), is a function of activity (fvépyrwe). Avvakum's autobiography
is an icon of God, yet another level in the hierarchy. To the degree that
it is an activity, a manifestation of interrclationships, it is also a source of
revelation of the wholeness of the world of which it is a part.
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the whole because he exists at a later moment of time and space.
The narrator in his turn interrelates with all of time and space
outside his personal boundaries, and the boundaries of his auto-
biography as incarnate in the Monk Epifanij and the reader.

Avvakum explicitly refers to Epifdhij, his father confessor,
as a microcosm of Christ the final judge af the end of time. He
writes: :

¢« Sudite Ze tak, ¢tob nas Christos ne stal sudit’ na strasnom
sude sego dela» (1).

We will see that he refers to the reader as a representative of the
future time and space after his physical death. As the outer boun-
daries of the autobiography, Epifanij and the reader serve the
function of motivating Avvakum’s creation of the structure of
oppositions through which he interrelates with himself in the
autobiography. Epifanij in fact initiates the text by writing in
it with his own hand:

« Avvakum protopop ponuZen byst’ Zitie svoe napisati inokom
Epifaniem, — pone? otec emu duchovnyj inok, — da ne zab-
veniju predano budet delo boZie » {2).

Epifanij and the reader are also the means of overcoming the op-
positions created by the autobiography, because of their ability
to symbolically internalize both its narrator and protagonist.
They can do this in their role of receiving the confession (%) of the

(1} RIB, col. 0.

(%) RIB, col. 1. Epifanij encloses his words which open the text
within three concentric circles. See the photographic reproduction of the
first page of the antograph of redaction A in A. N, RoBINSON, Zizneops-
sanija Avvakuma i Epifanija, Moskva, Izd. Akademii nauk SSSR,
1963, p. I4I.

() S. SMIrNOV, in his appendix to Drevne-russkij duchovnik, op. cit.,
PD. 202-205 includes a writing attributed to John Chrysostom on the role of
the Father Confessor which was part of the Zlaiaja éep’ collection. It expli-
citly refers to the Father Confessor’s internalization of his spiritual chil-
dren (whereby he becomes a microcosm of them, transcending their
multiplicity in his simplicity): « ... a$¢e bo by lze srdce moe razdravse.
ti pokajanija pokazati vam. to videli sja byste vsi vy. v''nutr’ sedjaS¢e
vmneis Zenami i s det’mi. tako bo sila est’ ljubovnaja nbs'’ §ir§ju tvorit’,
D$ju i utrobu vmestit’sja v ny. rete apostol[. . .]ne stuZite si v nas bo ves’
orad karinfekvi imiafe v srdce svoem. ti refe ne stuZite si. raSirites i vy
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narrator for the sins of the protagonist. In a long digression in the
autobiography (*), Avvakum insists on the necessity of confession
for communion with the body of Christ. As father confessors,
receiving the repentance of Avvakum, Epifanij and the reader are
the means of intemalizing him into Christ's body. However,
Avvakum's confession to them is at the same time a form of exhor-
tation of them because to the degree that he is intemnalized by
them as their confessee, he becomes equal to them in their role of
confessor. By the end of the text his self transcendence and iden-
tity with Christ is fully realized, as is his function of father confes-
sor to the world as a whole incarnate in Epifanij and the reader.
The conclusion of the autobiography is a reversal of the initial
situation: It is Avvakum’s tumn to motivate Epifanij to confess
to him (2).

« Nu, starec, moevo vjakan’ja mnogo vet' ty slySal: o imeni
Gospodni povelevaju ti, napisi i ty rabu tomu Christovuy, [...]
Slusaj Ze, Cto govorju: ne stanes' pisat’, ja pet’ oserZus’. Ljubil
sluSat’ u menja: éevo soromitca, — skaZi chotja nemnosko!
[-..] Skazyvaj, nebos’, life sovest’ krepku derZi ... » (3).

His last words of the autobiography are an assertion of his identity
with the reader. Fach is a mediator for the other:

a Puskaj rab-ot Christov veselitsja, ¢tudi! Kak umrem, tak on
poctet, da pomjanet pred Bogom nas. A my za ¢tusich i
posluSajuséich stanem Boga molit’; na$i one Ijudi budut tam
u Christa, a my ich vo veki vekom. Amin’ » (4),

no az’”’ togo ne mogu reééi. Dobre bo vede jako i vy ljubite by i v*'meicaete
v ny. da na koju polzu est' vam.ili moja )juby est’ k vam ili vaia k nam.
egda biija dela ne vmestajutsja v ny.. Here is a key to Avvakum's
system of imagery as well as to the possible source of the idea of the broad-
ness of the Russian soul.

(") RIB, col. 28-30.

() According to S. SMIrNOv, op. cil., p. 45, the reciprocal confession
of one priest to another was uncanonical. It would represent a viclation
of the hierarchical relation of spiritual father to spiritual son. However,
it is characteristic of Avvakum as a 17th century man that he would acti-
vate the reciprocity and identity of the microcosms comprising the cosmic
hierarchy, thereby embodying pure interrelationship in the act of con-

tinually manifesting the transcendent third term, the essence of God.
() RIB, col. 81-82.
() RIB, col. 82.
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The identity of the narrator with Epifanij and the reader is a
function of the identity of Avvakum the protagonist of the auto-

. biography with Avvakum as its narrator and creator. In the

final analysis, all depends on Avvakum as the protagonist of his
life. The introduction focuses on the interrelation of Epifanij
and the narrator because the protagonist is internalized within
the narrator, vet to be born. The main narrative section begins
with his natural birth and shows him in the process of giving
symbolic birth to himself on increasingly transcendent levels
according to the degree of his overcoming the oppositions between
himself and his brother. Finally, at the midpoint of the autobio-
graphy, he merges with the narrator, who in his turn merges with
Epifanij and the reader. In redaction A this moment is marked
by Epifanij’s reentrance into the text to write in forgiveness for
the protagonist’s actions at the request of the narrator, whereby
the transcendent level of the alien word is juxtaposed with Avva-
kum's own word as asign of their identity (). At the conclusion
of the autobiography, the protagonist is reinternalized within the
narrator and as we have seen, it again focuses on the narrator’s
identity with Epifanij and the reader. Thus we see that the struc-
ture of the autobiography is symmetrical: its beginning, middle
and end are all points of Avvakum's identity with himself as a
hierarchy of microcosms of the whole extending from Avvakum
as protagonist of his life to Avvakum as narrator of his life, to
Epifanij and the reader, with the Secripture unifving all levels.

However, these three critical moments of self-identity repre-
sent not only the culmination of Avvakum’s ascent through the

‘Thierarchy of microcosms to totally merge with God. They are also

the culmination of his rejection of his enemies. In merging with
the circle, he acquires the power to expell his enemies from the
circle. The introduction, midpoint and conclusion are the climax
of his confessional and exhortative functions determined by his
relation to Epifauii and the reader, and of the polemical function
determined by his relation to the Nikonians.

The introduction presents aspzcts of his world view and the
subtexts ideologically crucial to the structure of the narrative,
not only as a confession of faith, but in the form of an attack on

(}) RIB, col. jo. See A. N. ROBINSON, op. cit., p. 161 for a photogra-
phic reproduction of Epifanij's writing in Avvakum’s text.
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specific Nikonian heresies, Immediately after its midpoint, the
narrator bursts again into a polemic with the Nikonians:

¢ A to zapreifenie to otstupnieskoe i to ja o Christe pod nogi
kladu, a kljatvoju toju, — durno molyt'! — guzno trus ®).

This is 2 response to his loss of status as a priest, wich is fully
realized only later in the plotline of the life of the protagonist
when the Nikonians anathemize him. The narrator concludes
the exposition of the protagonist’s life with his own lengthy mo-
nologue which is a direct address to his enemies and to his followers.
It combines polemic with exhortation and confession. It culmi-
nates with his words separating the lambs from the wolves as
he assumes the majesty of the escatological Christ-judge.

« Bud'te one prokljaty okajannye so svem lukavym zamyslom
svoim, a stra’udéim ot nich vefnaja pamjat’ trizdy!» (?).

The following discussion of how the protagonist achieves the
self-transcendence which climaxes at the midpoint of the autobio-
graphy indicates only the skeleton of an elaborate structure. The
plotline of his life is presented as the alternation between journey
(put’) and arrival at a town (gorod). Each stage of his journey is
a stage of his merging with the circle by transcending an increasing
degree of opposition to himself either by expulsion or internaliza-
tion (). In the process he transcends the oppositions between

(Yy RIB, col. 40.

(* RIB, col. 66.

{*) The stages of Avvakum’s journey climax on his arrival at a
town, but are structured as a series of episodes each of which is a complete
entity defined by the interaction and transcendence of oppositions. As
such Avvakum combines in his protagonist two types of character as
defined by Ju. LOTMAN in his article Problema chudofestvennogo prostranst-
va v proze Gogolja, xUtenye zapiski Tartuskogo gosudarstvennogo universi-
tetas, vyp. zog, Trudy po russkoj i slavjanskoj filologil X, Literaturove-
denie, Tartu, 1968; the a geraj puti» for whom e prebyvanie v kaZdoj
totke prostranstva (i ekvivalentnoe emm moral’noe sostojanie) myslitsja
kak pérechod v drugoe, za fiim posledujudee», who is responsible for
realizing the horizontal axis associated with consecutiveness or tempora-
lity, and the 4 geroj stepi s, who can move in all directions and for whom
o peremeSenie v moral'nom prostranstve svjazano ne s tem, &to on izme-
njaetsja, o s realizaciej vnutrennych potencij ego licnosti. . .e. He realizes
the vertical axis which exists outside of time and change and is ascended
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Adam and Christ, death and life to become the full revelation of
the Word. He internalizes his opposite through receiving his con-
fession in the form of repentance for a sin against himself. He
expells his opposite if the latter is unrepentant through the power
of his word in prayver. This pattern is implicit in the period of
Avvakum’s confrontation with small village authorities (). It is

to the degree one reveals one’s essential nature. LOTMAN, in his article,
O poujatii geografifeskogo prosiranstva v yusskich sredncvehovych tekstach,
Trudy po znakovym sistemam, II, o Utenye zapiski Tartuskogo gosndarst-
vennogo universiteta », vyp. 181, Tartu, 1965, pp. 210-216 points out that
this simultaneous horizontal and vertical movement is characteristic of
the Russian medieval conception of space in general: ¢ ..., dviZenie v
geografiteskom prostranstve stanovitsja peremeSteniem po vertikal'noj
Skale religioznonravstvennych cennostej... s. He notes that, s geogra-
fija vystupaet kak raznovidnost’ etieskogo znanijas, that, « nravstven-
nym ponjatijam prisusé lokal’nyj priznak, a lokal’'nym- nravstvennyj[.. .}
zemnaja Zizn protivostoit nebesnoj kak vremennaja veénoj a ne proti-
vostoit v smysle prostranstvennoj protjaZennostis. Characteristic of
sacred objects (which have realized to the full extent the horizontal
and vertical axes) is that they, within their own boundaries, equal all of
space and time {eternity); that is, in them the part is equal to the whole.
In underlining the concreteness of the Russian medieval conception of
heaven, Lotman notes that there bread « vpolne podoben zemnomu po-
skol'ku tak¥e prednaznaéen dlja pitanija, ego mogut est’ ljudi. Otlicaetsja
ot zemmnogo on li§ osoboj proénost'jn: neznatitelnogo kusotka ego dosta-
totno dlja pis¢i mnogim ljudjam na dolgoe vremja». The progress of
Avvakum's life in time along the horizontal axis is also the progress of
his vertical ascent as he become a microcosm of the whole to an increasing
degree of intensity. N. S. DEMKOVA ‘notes in her Zitie Protopopa Aiva-
kuma, op. cil., p. 147 that the autobiography is structured in episodes which
represent stages in the moral formation of his personality. A. N. RoBix-
SON in the introduction to his Zizneopisanija Avvakuma i Epifanija, op.
cil., p. 66, notes that ¢kaidyj sozdavaemyi imi epizod vystupaet kak
illjustracija k obitej idee avtobiografii v vide Zastnogo slucaja ce projav-
lenijas. Absent here is the idea of progress or intensification in Avva-
kum'’s self revelation as inherent in the structure. V. VINOGRADOV was
not unaware that intensification was a structural feature of the autobio-
graphy: o .. .sintaksi¢eskie gruppy inogda raspolagajutsja kak by stupe-
njami s rastustej siloj smyslovogo i emocional'nogo naprjaZenija, pri
etom takoe stupencatoe postroenie inogda pod&erkivaetsja povtorja-
juséimsja refrenom, zamykajuidéim kaZduju iz sostavnych lastejs. Op.
cil., p. 28o.

(*) Avvakum's first confrontation of the autobiography ends in
stasis: his word in prayer is juxtaposed to the violent action of his anta-
gonist with no resolution: ¢ , .. bil, volotil menja za nogi po zemle v rizach,
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fully revealed in the Siberian period where his former antagonists
are replaced by Pashkov who, according to Avvakum, is a delegate
of his archenemy Nikon.

In the initial Siberian episode Avvakum is portrayed as
Adam; in the final Siberian episcfle as Adam justified in the image
of the Old Testament prophet Elilgh, who is also a prototype of
Christ in his function as judge-redeemer. The initial episode at
the Shaman Rapids shows how Avvakum committs Adam’s sin
of excessive self affirmation and therefore subjects himself to
Adam’s death. He refuses to mediate between himself and Pash-
kov and thus provokes Pashkov into beating him. This is por-
trayed as his dying. The ensuing Siberian episodes pick up on
this primary motif of Avvakum’s symbdlic death through suffering.
The final episode reveals that the realization of the gradual sym-
bolic death has also been simultaneously a rebirth — that is, a
means of activating Avvakum’s function as a mediator whereby
the first Adam is transformed into the second by internalizing his
opposite. In a digression within the final episode which refers back
to the plot time of the Shaman Rapids the narrator shows that

a ja molitvu govorju v to vremja » (RIB, col. 10). In the ensuing episode
his word to God results in a miracle safeguarding him from death through
the aggressive action of his antagonist: « ...I egda Sel putem, naskoéil
na menjaon Zel...][...Jzapalil is pistoli, i, BoZeju voleju, na polke poroch
pychnul a, pidtal ne strelila[...] Az %e prile¥no, idudi, moljus’ Bogu...»
(RIB, col. 12-13). The next ‘nacalnik’ who fires at him with a pistol is
not only made impotent through the power of Avvakum’'s word but is
brought to a state of near death (a sudden illness) only to be cured by
Avvakum upon his repentance. However, it is significant, that he is not
cured on Avvakum's first try but only after confession and the application
of holy oil. eprosti, gosudar’, sogresil pred Bogom i pred toboju'. [...]JI ja
emu soprotivo: ‘cho$lesi li vpred tsel byti? [...] vostani! Bog prostit tja’l
On Ze nakazan gorazdo, ne mog sam vostati. I ja podnjal, i poloZil evo
na postelju i ispovedal, i maslom svjaStennym pomazal, i byst’ zdrav.
“Tak Christos izvolil» (RIB, col. 13). The immediate cure occurs further
along in the narrative when he heals two possessed widows (RIB, col.
28-30). This healing is followed by the two widows’ confessing to Avva-
kum who in turn engages in a confession of faith to the reader; so that
while he is internalizing the widows, he is being internalized by the reader
into the next highest level of microcosm of the whole. Avvakum’s using
the power of his word to expell rather than internalize his antagonist is
implicit in the Struna-Beketev episode (RIB, col. 18-20) and explicit in
the Jeremy episode (RIB, col. 34-38).
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Pashkov's beating Avvakum the protagonist was followed by
Pashkov’s repentance of this act. Therefore, Avvakum's symbolic
death at Pashkov's hands was a necessary cause of his internali-
zation of Pashkov. Avvakum’s self affirmation was the means of
his self-transcendence as a third term unifying oppositions. His
sin was justified as the cause of its own overcoming, of the reve-
lation of the essential reality of Avvakum's existence as an in-
carnation of the world as a whole (1).

This digression within the final Siberian episode which refers
to the beginning of the Siberian period at the Shaman Rapids
reveals the significance of the action in the intervening period
where Avvakum's dying is simultaneously his being reborn through
sufering as the means of his overcoming oppositions. Now at the
endpoint of the Siberian period the results of this process are
manifest in Avvakum’s assumption of the power of life and death.
Like the Prophet Elijah, he subjects the enemies of God and of
himself, Pashkov's expeditionary force, to death (?) through the
symbolic fire of his word while at the same time redeeming Eremei,
Pashkov’s son, who is the leader of the expedition, portrayed as a
reincamation of Avvakum (His relation to Avvakum is analogous
to the relation of Elisha to Elijah). In the digression to the Sha-
man Rapids episode, Avvakum reveals that Jeremy is a substi-
tute for himself in his function of mediator between oppositions.

(*) The dialogue between PaSkov and Avvakum at the Shaman
Rapids goes as follows: « On so 3pagoju stoit i drofit; naéal mne govorit';
‘pop li ty, ili rospop’? I az otvedcal: ‘az" esm’ Avvakum protopop; govori:
&to tebe delo do menja'? On %e ryknul, jako divij zver’, .. .0 (R B, col. 22).
Avvakum affirms his status as ‘protopop’ as a resolution of the oppositions
of ‘pop-rospop’. His explicit identification of himself as a third term is an
act of pride causing his fall, because the third term is ineffable, without
definition, the movement of life itself. However, his words are at the same
time an act of revelation of an essential reality and as such they not only
cause his fall but also his resurrection.

() In his ‘Petition to Tsar Theodar Alekseevit' (RIB, col. 768),
Avvakum suggests that he would treat his real enemies in a similar way
if given the opportunity: ¢ ... kak by ty mme dal volju, ja by ich, &to
Dija prorok, vsech pereplastal vo edin' den’. Ne oskvernil by ruk svoich,
no i osvjatil, ¢aju ». In the preceding paragraph he reveals that the rea-
son he would be conunitting a sacred act and not a sin is that he would
simply be manifesting on the level of heing an essential reality: « Stolpi
pokolebasasja navetom satany, patriarchi iznemogosa, svijatiteli padosa
i vse svjailenstvo ele Zivo- Bog vest'! — esli ne umrosa ».
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Through Eremei, Avvakum receives Pashkov's repentance for
beating him. In the act of mediating between his spiritual father
Avvakum, and his carnal father, Pashkov, Eremei is portrayed in
the same terms as Avvakum depicted himself in his earlier period
when he mediated between himself and lesser secular authorities.
The digression shows why Eremei’s miraculous return unharmed
from the disastrous raid is simultarfeous with Avvakum’s delive-
rance from bondage and death at the hands of Pashkov. Avva-
kum’s act of destruction of what was other than himself is simul-
taneously a resurrection of himself in his function as mediator of
oppositions in both the present as Elijah (an Old Testament proto-
type of Christ-Judge who castes away his opposite) and in the
past through the redemption of Eremei {who recapitulates himself
as Christ-sufferer who merges oppositions). His symbolic resur-
rection from death is expressed 1) as the release of the protagonist
from bondage to Pashkov which is the result of his internalization
of Pashkov into his own self-transcendent body. This is represented
by his separation from Pashkov’s army and return to Moscow
on his own; 2) by the internalization of the protagonist and the
narrator into the transcendent level of the body of Christ incar-
nate in Epifanij. This is the midpoint of the autobiography,
marked by Epifanij’s entrance into the text to affirm that what
seemed like sin in Avvakum is actually an expression of essential,
transcendent reality, of God with whom Avvakum is identical.

During his progress through the autobiography, Avvakum
arrives at Moscow 7 times, each at a higher level of self-transcen-
dence. Now on his third arrival to Moscow, his symbolic resurrec-
tion is signalled by his being received «iako angel boZiis ®.
It is also implicit in the fact that the narrator chooses this mo-
ment to engage in a long digression devoted to recounting miracles
the protagonist had performed in the preceding period. Structu-
rally, this digression serves as a substitute for the eulogy to a saint
which follows the description of his death in a conventional
Saint’s Life. Avvakum’s stay in Moscow climaxes at the Council
of 1667 when he responds to his exclusion from the official Church
by assuming the posture of full self-revelation assumed by the
narrator at the introduction, midpoint and conclusion of the auto-
biography: He engages in a face to confrontation with his enemies

(*) RIB, col. 44.
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in the act of confessing his faith and is fully manifest as Christ:
e Bog otverz gre$nye moe usta i posramil ich Christos! o (3),

In the middle of his monologue, he falls down, enacting thereby
the symbolic death necessary to resurrection. His taking on tran-
scendent reality as the Word of God is also indicated by the fact
that now Avvakum's own writing, not just the Scripture, is a
subtext for the autobiography. After the moment of the prota-
gonist's exclusion from the Church, the narrator refers us to a
vision he received at the identical moment of his real life as des-
cribed in his 'Fifth Petition to Tsar’ Aleksei Mikhailovich’ (3). In
it Avvakum shows himself in the process of merging with
Christ, the Mother of God and divine energies, the forces
giving eternal birth to themselves as the world. He thereby
indicates that in rejecting him, the Tsar’ is rejecting the true
Church, God and eternal life. The narrator goes on to give
a martyrology of those who had suffered and died in order to rein-
carnate Avvakum'’s spirit in the world. He describes the prota-
gonist's final exile to Pustozersk as a last symbolic death and resur-
rection outside of temporal-space. It is marked by another refe-
rence to the transcendent level of the ‘Fifth Petition to the Tsar’,
specifically to its evocation of his merging with heaven and earth:
this is reincarnate on the level of the protagonist of the autobiogra-
phy who receives a vision of God incarnate in the Church synomny-
mous with his symbolic burial in the earthen prison of Pustozersk.

The narrator ends his description of the protagonist’s seli-
transcendence with an appeal to his witnesses outside of the text
to reincarnate his spirit as the apostles had reincarnated the spirit
of the resurrected Christ.

¢... SedSe v mir ves' propovedite Evangelie vsej tvari. le
veru imet i krestitsja, spasen budet, a iZe ne imet very, osui-
den budet» (Mark XVI, 15,16) (3).

This section is followed by a second recounting of the miracles
that witnessed to Avvakum's spirit in the world, given in the form
of a digression to former periods of his life. The autobiography
finally comes to an end with a direct appeal to Epifanii and the

(*) RIB, col. 358.
(?) RIB, col. 757-766.
() RIB, col. 65.
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reader to be a new beginning, a continuation of the revelation of
Avvakum-Christ as all time and space.

Avvakum’s autobiography is thus an act of mediation bet-
ween himself and the outside world. It is a response to and a
solution of a crisis of separation. It is & means of his overcoming
his act of separation of himself from the official Church because
it expresses the process of his becoming the true Church, It is a
means of his overcoming his separation from God as the first
Adam because it is the process of his becoming the second Adam
in his full escatological self revelation. lts own hierarchical struc-
ture intersects with and reproduces the hierarchical nature of the
world outside. Avvakum’s symbolic ascent through and bevond
the inner hierarchy of his text is also his ascent of the outer hierar-
chy of the world. The autobiography is both a substitute for and
a continuation of his life; it incarnates within its own symbolic
body the creative force which unites Avvakum's real body with
the body of the world as a whole, and of Christ. As a dialectic of
oppositions and their synthesis in a transcendent third term, it
expresses the identity of Avvakum's essence with the essence of
God which is the motion underlying the unity of the world. It
is a revelation of Avvakum's creative power as Christ the Word
who in the eternal act of giving birth to himself and casting away
what is other than himself, transforms and renews his creation,
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