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The poetic imagination of Vyacheslav Ivanov

Vyacheslav Ivanov, poet, philosopher and critic, played a key
role in the formation of early twentieth-century Russian
literature as leader of the religious branch of the Symbolist
movement, and his influence spread to Europe after his
emigration to Italy in 1924. Pamela Davidson explores
Ivanov’s poetic method, relating his art to his central beliefs
(in particular his interpretation of the ancient Greek religion
of Dionysus and of the teachings of Vladimir Solovyov), and
considering the ways in which he attempted to embody these
ideas in his own life.

She focuses on Ivanov’s interpretation of Dante, and in so
doing opens up new perspectives on the wider question of
Russia’s relation to the Western cultural tradition and Catholi-
cism. Detailed analyses of Ivanov’s pre-revolutionary poetry
and of his translations from Dante form the basis of the second
part of the study, and extensive use is made of unpublished
archival materials from the Soviet Union and Italy.
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Preface

Vyacheslav Ivanov and Dante Alighieri, although six centuries
apart in time and representatives of completely different cultures,
are linked by a surprising inner affinity of spirit. Both were poets of
an intellectual and philosophical cast of mind who sought to inter-
pret their experience and art in the light of a religious world-view.
Both tried to relate the events and cultural trends of their time to a
wider spiritual perspective; Dante’s world was medieval Florence,
Ivanov’s world was early twentieth-century Russia. Ivanov was
aware of this affinity and felt strongly drawn to Dante throughout
his life-time. This study uses a comparative approach to explore
Ivanov’s perception of Dante as a way of reaching a deeper under-
standing of the creative method of a leading Russian Symbolist.

The research for this study could not have been undertaken
without the support of several institutions. While studying at St
Antony’s College, Oxford (1976—9), I received a series of scholar-
ships from the British Council which made it possible for me to
spend over a year working in the state literary archives of Moscow
and Leningrad. My subsequent tenure of a travelling research
fellowship at The Queen’s College, Oxford (1979-81), enabled me
to make further research trips to the Soviet Union, to America to
participate in the first international symposium on Ivanov at Yale
University, and to Rome to work in the poet’s archive. Further
grants from the University of Birmingham (1981—4) and the Uni-
versity of Surrey (1984—7) made it possible for me to take part in
the second and third symposia, held at the Universities of Rome
and Pavia in 1983 and 1986.

I have also benefited greatly from the encouragement and help
of many individuals. My original enthusiasm for Dante was kindled
by the excellent teaching of Patrick Boyde while 1 was a student at
Cambridge. My interest in Ivanov owes a great deal to the stimu-
lating company of many friends in Moscow and Leningrad, par-
ticularly to the generous guidance of two Ivanov scholars, Nikolai

xi



Xii Preface

Kotrelyov and Sergei Averintsev. I am most grateful to Dimitry
Ivanov and the late Lidiya Ivanova for their warm support and
invaluable practical assistance in Rome. Many helpful suggestions
were made at different stages by Henry Gifford, Sergei Hackel and
Mark Everitt. I would also like to thank my typist, Linda Guess.
Closer to home, I owe a special debt of gratitude to my sister,
Caroline Davidson and husband, Edward Kissin, for their helpful
criticism.

June 1987 PAMELA DAVIDSON
London



Notes on the text

TRANSLATIONS

All the translations from Russian in the text are my own. Verse
passages are first quoted in the original, and then followed by a
literal prose version, designed to reproduce the meaning of the
original as closely as possible.

The translations from the Divina Commedia are taken from
Charles S. Singleton’s version. All other translations from Italian
are my own.

TRANSLITERATION

The British system of Cyrillic transliteration has been adopted,
omitting diacritics. In proper names, y has been used for final mit
and bi1it, yo has replaced €, and the apostrophe for b has been
omitted.
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Introduction

ciascuna cosa riceva . . . secondo
lo modo de la sua vertu e de lo suo essere Dante (1304)

... And so, Dante is a Symbolist! Ivanov (1912)

Some writers are chiefly remembered for their active contribution
to the literary life of their day. Others seem to stand outside this
process, and only assume their true importance after death. Vya-
cheslav Ivanov (1866-1949) was both. As a major poet and the
leading theoretician of the Russian Symbolist movement, he
played a key role in shaping the literature of his time, and received
wide recognition from his contemporaries. His deeper significance,
however, goes far beyond this. In the long term, he is most likely to
be remembered for the unique voice which he developed in his
poetry and prose to convey a mystical and teleological vision of
human life, history and culture. He believed that ‘in every place . . .
there is a Bethel and a Jacob’s ladder — in the centre of every
horizon’, and devoted his life’s work to the creation of just such a
ladder.! The present study concentrates more on the nature of this
‘ladder’ than on the surrounding plane; it is not a work of literary
biography, but an attempt to explore the way in which the poet’s
vision took form and expressed itself through his art.

A bird’s eye view of Ivanov’s life and works reveals a design of
remarkable symmetry. Four main phases can be distinguished,
each of which lasted for approximately twenty years. The first
phase (1866-86) took place in Moscow, and covers the poet’s
childhood, his early enthusiasm for religion and poetry, his edu-
cation at a classical gymnasium and his first two years at university,
devoted to ancient languages and history. The period ends with
Ivanov’s marriage to Darya Mikhailovna Dmitrievskaya, the sister
of a close childhood friend.

The second phase (1886-1905) opens with the departure of the
young scholar, aged twenty, for Berlin in order to pursue his
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2 Introduction

academic studies. For the next nineteen years he lived abroad.
Until the completion of his dissertation on Roman antiquity in
1895, he and his wife were based in Berlin, Paris and Rome. Their
marriage ended in divorce in 1895, two years after Ivanov’s first
meeting with Lidiya Dimitrievna Zinoveva-Annibal, his second
wife and the major love and inspiration of his life. For the next ten
years, Ivanov and Lidiya Dimitrievna travelled all over Europe
together, spending periods of time in Greece, England, Italy,
France and Switzerland, and only occasionally visiting Russia.
Their daughter Lidiya was born in 1896, and they were formally
wedded in 1899, after Lidiya Dimitrievna finally succeeded in
obtaining a divorce from her first husband.

The fruits of Ivanov’s scholarly and literary work began to
appear in print towards the end of this period. His lectures on the
ancient Greek religion of Dionysus, first delivered in Paris in 1903,
were serialized in the Russian periodical press between 1904 and
1905. His first two collections of poetry, Pilot Stars (Kormchie
zvezdy, 1903) and Transparency (Prozrachnost', 1904) were fol-
lowed by a tragedy in verse, Tantalus (Tantal, 1905). During a
spring visit to Russia in 1904 he and his wife made their entrée into
the leading circles of Moscow and St Petersburg literary life.

The third phase (1905-24) took place almost entirely in Russia
(St Petersburg, Moscow, Baku) and marks the most intense stage
of Ivanov’s involvement in the literary life of his country. In 1905
he and his wife returned to Russia and settled in St Petersburg.
Their home rapidly became one of the focal points of the capital’s
literary and cultural life. Ivanov established himself as the leader of
religious Symbolism — a literary movement initiated by a younger
group of poets, Aleksandr Blok, Andrei Bely and Sergei Solovyov.
The heady atmosphere of these days reached a peak with his
collection of verse, Eros, published in 1907, but was abruptly
curtailed by the sudden death of Lidiya Dimitrievna in the same
year. Ivanov dedicated two works to her memory - his first collec-
tion of literary and philosophical essays, By the Stars (Po zvezdam,
1909), and a two-volume collection of verse, Cor Ardens (1911),
consisting of poems written since 1904, both before and after his
wife’s death.

A few years after the death of Lidiya Dimitrievna, Ivanov
married her daughter from her previous marriage, Vera Konstan-
tevna Shvarsalon. From 1912 to 1913 the couple lived abroad, in
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Switzerland, France and Italy. The birth of their son Dimitry in
1912 was commemorated in the poet’s fourth collection of verse,
Tender Mystery (Nezhnaya Taina, 1912). When the family
returned to Russia in the autumn of 1913, they settled in Moscow.
Ivanov continued to write poetry (later collected in the posthum-
ous edition of his works, Evening Light, Vechernii svet, 1962),
including two longer works, an autobiographical poem begun in
1913, Infancy (Mladenchestvo, 1918), and a lyric-philosophical
melopoeia, Man (Chelovek, 1939), composed between 1915 and
1919. He also published translations of Alcaeus and Sappho (1914)
and Petrarch (1915), and worked on versions of Aeschylus, Dante
and Novalis. Two further collections of essays, Furrows and
Boundaries (Borozdy i mezhi, 1916) and Matters Native and Uni-
versal (Rodnoe i vselenskoe, 1917), containing reflections on the
war and the spirit of the Slavic peoples, were followed by a second
tragedy, Prometheus (Prometei, 1919). In 1920 he composed two
outstanding cycles of sonnets, ‘The Winter Sonnets’ (‘Zimnie
sonety’) and ‘De Profundis Amavi’, and wrote part of the celebra-
ted Correspondence from Two Corners (Perepiska iz dvukh uglov,
1921), a series of letters on the role of culture and memory
exchanged with his friend, the literary historian Mikhail Ger-
shenzon.

This exceptionally fruitful period came to a sudden halt after the
tragic death of Vera at the age of thirty in August 1920. Ivanov left
Moscow and travelled to Baku where he spent three and a half
years at the University as professor of Classical Philology and
Poetics. During this period he returned to academic work,
publishing his doctoral dissertation Dionysus and Predionysianism
(Dionis i pradionisiistvo, 1923) and lecturing on a wide variety of
topics, ranging from Greek antiquity to medieval and Renaissance
literature and Russian culture. In May 1924 he visited Moscow,
renewed contact with many old literary friends, and received per-
mission — first requested in 1919 — to travel abroad.

The last phase of Ivanov’s life (1924—49), like the second, took
place outside Russia: In August 1924 he travelled to Italy with his
two children and settled in Rome. He joined the Catholic church in
1926, and then moved to Pavia where he spent the next eight years
living at the Collegio Borromeo and teaching modern and ancient
languages at the University. In 1934 he returned to Rome for the
rest of his life. During his final period he taught Slavonic languages
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and Russian literature at the Russian Catholic Seminary ‘Russi-
cum’ and at the Eastern Institute of the Vatican.

During his years in Italy Ivanov made an important contribution
to European culture, while remaining deeply rooted in the Russian
tradition. He met and exchanged ideas with many prominent
European intellectuals such as Charles Du Bos, Gabriel Marcel,
Jacques Maritain, Alessandro Pellegrini, Benedetto Croce and
Martin Buber. His literary work was characterized by a general
move from poetry to prose. Between the remarkable ‘Roman
Sonnets’ (‘Rimskie sonety’) of 1924 and the ‘Roman Diary’
(‘Rimskii dnevnik’) of 1944, he wrote very little verse (only about a
dozen poems), and did not begin to assemble his last collection of
poetry, Evening Light, until 1946. His major project of the period
was a prose work, ‘The Tale of Prince Svetomir’ (‘Povest’ o
tsareviche Svetomire’), which he began in 1928 but never com-
pleted. It deals with historical and personal themes in a highly
complex, allegorical manner. He also contributed numerous
articles on literary and religious topics to leading Italian, Swiss,
French and Russian émigré journals, and produced a book on
Dostoevsky, loosely based on earlier essays and published in
Germany in 1932. Towards the end of his life he prepared new
editions of various Scriptural texts for the Vatican; these included
the Acts of the Apostles, The Revelation of St John and the Book
of Psalms.

The picture which emerges from this brief outline is one of
remarkable discontinuity of both time and place. Almost as many
years were spent outside Russia as in it (some forty-six years in
Europe compared to forty-seven in Russia), and for long stretches
of time the poet had no fixed address and was constantly on the
move. He was married three times, and each marriage ended in
tragic circumstances. He lived through an epoch of historical
upheavals, witnessing three Russian revolutions, two world wars,
and the rise of totalitarianism in both Europe and Russia.

And yet the most striking feature of this life is its inner coherence
and unity. Ivanov was not divided by the changes and contra-
dictions which surrounded him, but encompassed and transcended
them. Although his life was split between Russia and the West, he
felt equally at home in both worlds and never saw himself as an
outsider. When he returned to Russia in 1905 after living abroad
for almost two decades, he managed to overcome the substantial
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differences of age and background which set him apart from the
younger religious Symbolists and became the leader of a move-
ment which they had established in his absence. Later, after his
move to Italyin 1924, he never cultivated the image of the writer in
exile, as was the case with many other notable writers of his
generation who emigrated after the revolution (Vladimir Nabokov
or Ivan Bunin, for example). He was a Russian in Europe and a
European in Russia, and even succeeded in bridging the gap
between the religions of both cultures by adopting the Catholic
faith in 1926. During a traumatic period of history which saw the
gradual erosion and decay of culture and civilization in both East
and West, he devoted himself to building up an essentially spiritual
vision of the world through a wide range of writings, including
poetry, prose, tragedy, autobiography, translations, essays on reli-
gion, philosophy, aesthetics and literature. As his friend and con-
temporary Fyodor Stepun put it, he was a true ‘European
Russian’, and the ‘most versatile, but at the same time the most
integral figure of the Russian Symbolist school’.2

In this respect Ivanov stands in marked contrast to many of his
contemporaries. Marina Tsvetaeva (1891-1945), for example, also
spent many years in Europe after the revolution, but her reaction
to similar circumstances was quite different. She regarded time and
space as the great dividers of human life, and her distinctive poetic
voice consistently records her painful awareness of fragmentation
and separation, rendered all the more acute by the intensity of her
longing for unity and wholeness. By contrast, the paradoxically far
more varied voice of Ivanov constantly testifies to the inner unity of
his vision. For him, space and time were relative concepts, cate-
gories of the inner world rather than of the outer. In the middle of
the Second World War he wrote the following lines:

W HbIHE TECHOTON YKPOMHOM,

3aTo4HMK BOJBHBIN, JOPOXKY;

B ce6Ge npocrop, KaK MUp OTPOMHBIii,

B3op 06Boas, He OTNIAXKY;

H cBeTUT namsATH Ge300MHOI

TI'ony6u3Ha 3a JleToi TeMHOI, — :
U 51 cebe npuHagiexy. (SS 11, 626)

And now, a voluntary captive,
I cherish my cramped seclusion;
Turning my gaze, I cannot encompass
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The expanse within me, like a vast world;
And to homeless memory shines out

The blueness beyond dark Lethe ~

And I belong to myself.

The ideal which gave rise to this inner unity was based on a
profound awareness of the spiritual essence underlying the mater-
ial phenomena of this world. Following Aristotle, Ivanov regarded
this essence as a final cause, being both the source and the ultimate
goal of human existence. Spirit and matter are not static aspects of
reality, but form part of a dynamic chain of being. The material
constantly seeks to transform itself into the spiritual. This goal
cannot be reached by negating or denying the material side of
reality, but only by transforming it. The energy informing this
drive towards spiritualization is Eros, and the process of trans-
formation involves a constantly self-renewing cycle of sacrifice,
death and new life. The path of Eros is therefore likened to the way
of the cross, and the reward for those who follow it is compared to
the rose which blooms from the cross, a symbolic revelation of the
world’s inner spirit.

These ideas owed a great deal to the poet’s study of Dionysiac
mysticism, and to Vladimir Solovyov’s teaching on Sophia, the
spiritual essence inherent in the material world. They are at the
root of his understanding of the meaning of every life, including his
own. The opening lines of his autobiographical poem, Infancy,
written in 1913, allude to this directly:

Bot Xu3HH NJIMHHAs MHHed,
BocnoMuHaHMii nanuMIicecT,

Ee enuHas nged —
AMHHB BCeX KH3HeH — B po3ax KpecT. (581, 230)

Here is the long chronicle of a life,

A palimpsest of memories,

Its single idea —

The amen of all lives — is a cross in roses.

Eros, understood in this way, is present in every area of human
endeavour. It informs the purpose of man’s life, the meaning of
earthly love, the course of history, viewed as a teleological process,
and the mission of art, defined in theurgic terms. According to the
doctrine of realist symbolism which Ivanov developed, words can
be raised to the level of mythic symbols, just as matter can be
spiritualized, through the transforming, creative power of Eros.
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Few of Ivanov’s contemporaries held such a carefully worked
out and coherent world-view which embraced life as well as art.
Those who aspired to such an ideal were often unable to command
true faith in the visions which they constructed for themselves.
Blok, for example, after his early intuition of the Beautiful Lady,
spent the rest of his life measuring his distance from this ideal,
often in tones of ironic bitterness and disillusionment. Such feel-
ings were entirely foreign to Ivanov whose ideal was not a projec-
tion of his artistic fancy, but the substance of his life’s faith.
Although it was articulated through a complex system of intel-
lectual arguments, its fundamental appeal was essentially poetic
and emotional. As such it exerted a profound and magnetic influ-
ence on his contemporaries and successors. One could agree or
disagree with it, but one could not fail to be affected by it in some
way.

Osip Mandelshtam (1891-1938) was one of the many poets who
succumbed on an emotional level to the attraction of Ivanov’s
system, without, however, entirely accepting it on an intellectual
level. When Ivanov’s first book of essays, By the Stars, came out in
1909, he wrote him an admiring letter of congratulations:

Allow me first a few reflections on your book. It seems to me that one
cannot argue with it — it is captivating — and destined to win many hearts.

Does a person who steps under the vaults of Notre Dame really reflect
on the truth of Catholicism, and not just become a Catholic by virtue of his
being under those vaults?

The splendour of your book is like the beauty of great architectural
creations and astronomic systems. Every true poet, if [my italics. P.D.] he
were able to write books on the basis of the exact and immutable laws of
his own art — would write like you.3

The ‘if’ is a major one and deserves underlining. Although this
letter was written at the very beginning of Mandelshtam’s poetic
career, before the emergence of the Acmeist movement as a
separate school, it already reveals both the force of his attraction to
religious Symbolism, and the source of his divergence. Further on
in the letter he comments on the excessive ‘roundness’ (kruglost’)
of Ivanov’s book — its lack of angles renders it impenetrable, the
system is too coherent for his taste. He singles out one image in
particular from the book as most suggestive: that of the dissenter
who does not agree to join the circular dance and leaves the magic
circle, covering his face with his hands.* Here he seems to be
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unconsciously anticipating the dynamics of the Acmeists’ relation
to the Symbolists — Ivanov’s ‘circle’ or closed system provided them
with a common point of departure from which, however, they
chose to diverge, preferring the role of dissident disciples.

Later, in an essay of 1923, Mandelshtam acknowledged the full
extent of the Acmeists’ debt to Ivanov; although their tastes
differed, they had taken many of their ideas directly from the
Symbolists, and Ivanov in particular had contributed a great deal
to the development of Acmeist theory.>

Ivanov’s influence extended beyond his contemporaries and
immediate successors to subsequent generations. His vision of art
as a system of symbolic signs and his work on Dostoevsky were
taken up and developed by the critic Mikhail Bakhtin and, through
this channel, reached a modern audience.® To this day his work
provides the most important model in the Russian tradition of an
artist who sought to integrate religion and culture, both in theory
and in practice, rather than regarding them as distinct or conflicting
forces. In this sense his example serves as a powerful antidote both
to the civic and aesthetic schools of art, and to the trend set by
Tolstoy whose advocacy of religion led him to reject secular culture
as a corrupting influence. In the West the significance of Ivanov’s
thought and scholarship has also been widely acknowledged. The
German historian of culture, Ernst Robert Curtius, for example,
described the Correspondence from Two Corners as the ‘most
important statement about humanism since Nietzsche’.”

It therefore comes as something of a surprise to find that scholar-
ship on Ivanov is still in its infancy, both in the Soviet Union and in
the West. Most of the literature which appeared on the poet before
his emigration either revolved around current polemics or was
memoir-like in emphasis, concentrating more on the legendary
Ivanov of the tower than on the close study of his work. From the
end of the 1920s until the mid 1960s, virtually no material was
published on Ivanov in the Soviet Union. This silence was part of a
general pattern affecting the fates of many writers throughout the
period when the official canon of socialist realism in art was
imposed with extreme rigour. Ivanov’s case was further compli-
cated by two additional factors: his religious convictions and his
emigration after the revolution. In more recent years Soviet
research has therefore tended to skirt these areas by concentrating
on less sensitive topics, such as Ivanov’s participation in the institu-
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tions of Soviet cultural life in Baku, his work as a translator, or the
history of his relations with more established figures such as Valery
Bryusov or Aleksandr Blok.® The approach has generally been
descriptive and documentary rather than analytical.

A significant milestone in the Soviet rediscovery of Ivanov was
reached in 1976 with the publication of a small volume of the poet’s
verse and translations, introduced by Sergei Averintsev.® The most
important contribution to the renaissance of Ivanov studies has
however been the major edition of the poet’s works undertaken in
the West by Olga Deschartes (1894-1978), a close friend of the
family, and Dimitry Ivanov, the poet’s son. The first volume
appeared in 1971, and includes an extensive introduction by Des-
chartes which remains the most comprehensive treatment of the
poet’s life, works and thought available to date. Four of the six
projected volumes have so far been published.

Since the end of the 1960s, a slow but steady stream of books and
monographs on Ivanov has appeared, including studies of the
poet’s verse and poetic theory by Carin Tschopl (1968), of his
aesthetics and philosophy by James West (1970) and Fausto Malco-
vati (1983), and of his contribution as a Symbolist poet and philo-
sopher of culture by Johannes Holthusen (1982).1° Growing inter-
est in the poet has led to the establishment of a society for the study
of his works, Convivium, and to a series of international symposia
held at the Universities of Yale, Rome and Pavia.

However, most of the critical attention devoted to Ivanov has
been directed at his thought and ideas, rather than at the study of
his actual poetry. For this reason, as recently as 1981 Vladimir
Markov was still able to claim that Ivanov is ‘the last great Russian
poet of his century who remains to be established as such’.1! Many
readers and students may well have been put off Ivanov’s poetry by
its reputation for difficulty and erudite obscurity. And yet, it is
precisely because of these qualities that the poetry merits special
attention and can benefit so greatly from detailed textual analysis.
Its difficulty derives from the complexity of the ideas on which it is
based and of the images chosen for their expression. However, as
Averintsev has underlined, in Ivanov’s poetry there is always an
exact and deep correlation between ideas and imagery which, in
the case of other Symbolists, is often either entirely lacking or
confusingly approximate.!? Furthermore, as Ilya Serman has
shown, following the theory developed by Tynyanov in Archaists
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and Innovators, the obscure and archaic aspects of Ivanov’s verse
have often been fruitful sources of inspiration and innovation.!3
Therefore, although Ivanov’s poetry undoubtedly does require an
intellectual effort on the part of its reader, if this challenge is met,
the rewards are rich. Indeed, much of the pleasure of reading
Ivanov’s poetry derives precisely from the dual nature of the
demands which it makes; it appeals both to the intellectual facul-
ties, and to the lyrical, intuitive side of the reader’s aesthetic
sensibility.

The present study aims to illuminate the poetry by considering it in
relation to two major areas — the poet’s central ideas and beliefs,
and the personal experience of his life-time. The particular
approach which has been adopted — that of Ivanov’s interpretation
of Dante — leads straight to the heart of the poet’s creative method.
It reveals the inner structure of his world-view and enables one to
see how this determined his perception of other cultures and his
creation of poetic images within this context.

Generally speaking, the study of the refraction of one culture
through another, or of one writer’s works through those of
another, can afford many insights into the psychology of the
receiver of the influence. A writer’s interpretation of another
author’s works often highlights the features which are most char-
acteristic of that writer’s spiritual outlook and creative process.
This is perhaps particularly striking in the case of Russia’s
approach to the literature of Western Europe. Russia’s geo-
graphical and historical isolation from the mainstream of
Western European culture has led to a remarkable intensity of
interest in the West, coupled with a peculiar ‘Russianness’ of
perception. Foreign influences are desired and sought after, but
they are understood subjectively, in Russian terms, and assimi-
lated into the national tradition. This combination of attitudes —
both out-going and inward-looking — constitutes one of the
central tensions in Russian history, leading to constant oscil-
lations between spells of Slavophile fervour and waves of West-
ernizing enthusiasm in the search for a balance between these
two extremes.

In 1876 the death of George Sand prompted Dostoevsky to enter
some reflections on the peculiar nature of Russia’s approach to
Western literature into his writer’s diary:



Introduction 11

We Russians have two motherlands: our Rus and Europe . . . a great deal,
a very great deal of what we have taken from Europe and transplanted to
our country has not just been copied by us . .. but has been grafted into
our organism, into our flesh and blood; ... I maintain and repeat that
every European poet, thinker and philanthropist is always most fully and
intimately understood and accepted in Russia, out of all the countries of
the world apart from his own . . . This Russian attitude to world literature
is a phenomenon which is almost unparalleled to the same degree among
other nations throughout world history ... every poet-innovator of
Europe, everyone who appears there with a new idea and a new source of
strength, cannot fail to immediately become a Russian poet as well, cannot
bypass Russian thought, cannot fail to become an almost Russian force.14

Dostoevsky reconciled the inherent tension between the West-
ernizing and Slavophile elements implicit in his view by claiming
that it was only by fully accepting foreign influences that Russia
could fulfil its mission of universal service to humanity. Further-
more, as he stresses, these foreign influences would be entirely
Russianized. In this way the Russian tradition would safeguard the
truly universal elements in Western culture. The true Slavophile
must therefore recognize that he has two motherlands, Russia and
Europe.

Within Europe, Russians have turned to different countries,
taking from each that which was most appropriate to its needs and
aspirations at any given time. In particular, France, Germany,
England and Italy have played significant roles in the development
of Russian culture. Language was not necessarily a barrier. Before
the revolution, French was the established language of the aristoc-
racy and it was common to find a resident English tutor or
governess in the honies of the nobility. At the beginning of the
nineteenth century the Russian Romantics took a great deal from
their English and German counterparts, most notably from Byron,
Walter Scott, Goethe and Schiller. Pushkin tried his hand at
translating Byron and imitated him in his early verse, while Zhu-
kovsky met Goethe and addressed poems to him. The Russian
novel also owed much to the English and French traditions; Tur-
genev spent many years living in France and corresponded exten-
sively with Flaubert, and Dostoevsky borrowed elements of his
narrative technique from the novels of Balzac, George Sand and
Dickens. Towards the end of the century, as prose began to give
way to poetry, the emerging school of Russian Symbolists followed
the lead set by Baudelaire and the French Symbolists. In all these
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cases however, the end product remained peculiarly and distinct-
ively Russian. One wonders, for example, what Shakespeare
would have made of Turgenev’s view of Hamlet as the prototype of
a uniquely Russian phenomenon - that of the ‘superfluous man’
(lishnii chelovek) who cannot find a place for himself in society?!>

Individual writers in the West have often been able to generate
whole movements or substantial followings in Russia. This is not
only true of major authors of the past; it also applies to lesser and
more recent figures, such as Archibald Cronin or Jack London,
whose popularity in Russia vastly exceeds their reputation at
home.

The case of Italy is somewhat different. One cannot name a
comparable range of authors whose impact on Russian culture as
individuals equals that of their French, German or English
counterparts. The influence of Italy has generally been more
diffuse and pervasive, depending less on the legacy of specific
writers. In part it has derived from the special magnetic attraction
which Italy has always exercised on Russians. This feeling is an
emotional, intuitive response to the country, based on a mysterious
sense of inner affinity which defies rational analysis. More than any
other country, Russians have traditionally regarded Italy as their
second homeland. This idea has expressed itself in many striking
ways, ranging from the belief in Moscow as the third Rome to the
parallel between imperial Rome and Stalinist Russia developed by
Mikhail Bulgakov in Master and Margarita. Its most tangible
manifestation can be found at the heart of Russia in the churches of
the Moscow Kremlin, some of which were built by Italian archi-
tects, specially invited to Russia for the purpose. The Cathedral of
the Dormition was designed by Fioravanti, a Florentine architect
nicknamed ‘Aristotle’ for his prowess, and the Cathedral of the
Archangel was the work of a Venetian, Alevisio Novi. In a very
beautiful and evocative poem of 1916, Osip Mandelshtam refers to
the twin Italian and Russian souls of these churches, and takes
their Italianate features as the basis for a poetic reverie on the
miraculous resurrection of ‘Florence in Moscow’.16

There are several facets to the question of Italy’s significance for
the Russian artistic imagination. The country often served as a
bridge which enabled Russians to reestablish their links with the
classical world of ancient Rome and Greece by retracing a path
back through the Italian Renaissance and Middle Ages. In this
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sense, Italy played a role not unlike that of the Crimea which had
also once formed part of the Byzantine Empire and served in a
similar way as a stepping-stone for Russians between their culture
and ancient Greece.?

Another aspect of Italy’s fascination lay in its role as the seat of
the Roman Catholic church. The breach between Greek and Latin
Christendom, usually assigned to the great schism of 1054, resulted
in the formation of two different churches, the Orthodox in the
East and the Roman Catholic in the West. Russians thus found
themselves on the other side of a great rift, isolated from the
mainstream of European culture by their religion as well as by
geographical and historical factors. Ecumenically-minded Chris-
tians from either side sought to bridge the gap, and for many
Russian intellectuals, disenchanted with their own church for poli-
tical reasons, Roman Catholicism offered an exotic alternative
structure of religious experience.

Pavel Muratov has written with great perceptiveness about the
Russian feeling for Italy in his inspiring study of the country, first
published in 1911. As he points out in the preface, for Russians a
trip to Italy was never just a casual affair; it was always something
of a spiritual pilgrimage which invariably had profound repercuss-
ions on the visitor’s soul. He distinguishes two peak periods in the
history of Russian Italomania. The first occurred in the 1840s when
many Russians travelled to Italy, sometimes settling there for years
and converting to Catholicism. Through paintings and works of
literature they secured a firm place for Italy in the Russian artistic
imagination and laid the foundation for the Russian sense of Italy
as a second or spiritual motherland. Gogol, for example, spent
many years living in Rome where he wrote the first part of Dead
Souls. When he returned to Rome after a period of absence, his
reactions overwhelmed him:

When at last I saw Rome for the second time, oh, how much better it
seemed to me than the first time! It seemed to me that it was as if I had
seen my motherland which I had been absent from for a few years and
which only my thoughts had inhabited. But no, that was not it: it was not

my motherland but the motherland of my soul which I had seen, where my
soul lived even before me, before I was born into this world . . . 18

The second period of Russian Italomania began in the 1890s and
carried on through the 1900s into the early 1910s. Numerous
artists, poets and writers went on pilgrimages to Italy and commit-
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ted their impressions to paper in the form of travelogues, diaries,
letters and poems. The works of Annensky, Merezhkovsky,
Gippius, Volynsky, Balmont, Baltrushaitis, Kuzmin, Voloshin,
Bryusov, Blok, Bely, Sergei Solovyov, Ellis and Vyacheslav
Ivanov abound in such reminiscences and reflect the deep feelings
which these writers developed for the country and sometimes for
Catholicism as well.

For Russians, the supreme embodiment of both Italy and Catholi-
cism was the medieval poet Dante Alighieri (1265-1321), the
founder and leading figure of the Italian literary tradition. Their
interest in Dante was a natural extension of their more general
attraction to Italy, and developed within the framework outlined by
Dostoevsky in his comments on the Russian attitude to Western
literatures. There was on the one hand an avid reaching out towards
Dante and determination to come to terms with him as the major
poet of Italy and of Catholicism; on the other hand there was also a
constant attempt to present Dante in Russian terms, to adapt him to
meet the particular needs of the age. There have consequently been
as many Russian Dantes as there have been major periods in
Russian thought and individual writers within these periods.!®

Not surprisingly, this interest in Dante has been at its strongest
during the peak periods of Russian Italomania. In particular, the
second period outlined by Muratov was most propitious. It coin-
cided with the general revival of interest in spiritual matters which
swept Europe at the end of the nineteenth century. In Russia this
renaissance of religious feeling led to the formation of a new poetic
movement, designed to counteract the predominantly positivist
trend of late-nineteenth-century prose. In its early stages Russian
Symbolism was a largely aesthetic movement with some decadent
overtones, modelled on the French movement, and led by figures
such as Merezhkovsky, Balmont and later Bryusov. Towards the
end of the century a new group emerged which, under the influence
of the religious philosopher Vladimir Solovyov, sought to develop
an alternative form of Symbolism based on mystical rather than
aesthetic principles. Although the previous generation of Symbol-
ists had turned to Dante and, in the case of Balmont and Merezh-
kovsky, even translated him, it was for the second wave of Symbol-
ists — for writers such as Blok, Bely, Ellis, Sergei Solovyov and
Vyacheslav Ivanov — that Dante became a figure of such central
importance.
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There were several reasons for this. Some relate to Dante’s role
as a representative of Catholicism and the Middle Ages, others are
specific to Dante himself. In general, nostalgia for the Middle Ages
was a fairly widespread phenomenon in late-nineteenth-century
Europe as a result of the resurgence of interest in religion. The
Middle Ages were extolled as a golden age exemplifying the ideal
unity of culture and religion. One of the most influential expres-
sions of this trend was the Pre-Raphaelite movement in England
which, with its deliberate cult of the Middle Ages and of Dante,
spread to Europe and Russia. For the Russian religious Symbolists,
searching for a new form of mystical art, the European Middle
Ages were the obvious model to turn to, particularly as Russia had
not had such a period in her own history. During the Russian
Middle Ages, Byzantine chronicles and religious texts were widely
translated but there was not as yet any secular culture. Russian
literature did not establish itself until the eighteenth century when,
under the influence of the Enlightenment and of Peter the Great’s
policy of Europeanization, it followed a mainly secular line of
development. Some nineteenth-century thinkers, such as Khomya-
kov, Vladimir Solovyov, Tolstoy or Dostoevsky tried in different
ways to mend this rift between culture and religion, but it was not
until the religious Symbolists established their own movement that
this became a trend of more than individual significance. For the
religious Symbolists Dante — as the supreme representative of
medieval culture — was the prototype of the ideal artist who suc-
ceeded in integrating religion and art on the deepest level.

As a direct consequence of the fusion of religion and culture
which prevailed in the European Middle Ages, there was a far
greater wealth of religious symbolism, liturgical, iconographic and
literary, available in the Catholic tradition than in Russian Ortho-
doxy. Dante’s works reflect this richness and provided an important
source of religious imagery for the Russian Symbolists’ attempts to
develop a new poetic lexicon for the expression of spiritual ideas.
Many works of the Symbolist period attempted to import Catholic
liturgical motifs into the Russian tradition. The Little Flowers of St
Francis were first translated in 1904,%° and the tendency reached a
peak in 1911 with the publication of three-heavily ‘Catholic’ collec-
tions of verse, Ellis’s Stigmata, Baltrushaitis’s Farthly Rungs
(Zemnye stupeni) and Vyacheslav Ivanov’s Cor Ardens.

Various other features of the Catholic tradition were also par-
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ticularly attractive to Russian intellectuals and artists. It was
important, for example, that the intellectual aspect of religion was
much more highly developed in Catholicism than in Russian
Orthodoxy. The Eastern church placed its main emphasis on the
mystical and sensual aspects of worship, attaching greater import-
ance to the values of humility and simple piety than to scholarly
learning. The Latin tradition, by contrast, offered a blend of
philosophy and theology which was unknown in the East. Scholas-
tic philosophers of the Middle Ages such as Thomas Aquinas had
constructed entire systems designed to reconcile Christian dogma
with the teachings of Aristotle and Plato. This intellectual element
is very prominent in Dante’s works which constantly seek to
provide philosophical explanations of problems of faith. This was
particularly appealing to a generation of poets whose approach to
religion often stemmed more from the mind than from the heart.

Another important difference between the two traditions con-
cerns their view of the relations between the flesh and the spirit.
Russian Orthodoxy regards matter as potentially spirit-bearing,
and constantly works towards the reconciliation of the spirit with
the flesh through the sanctification of the material world (the cult
of icons is a direct expression of this belief). The Catholic tradition
tends towards greater asceticism, regarding the flesh as an obstacle
to be overcome in the pursuit of higher goals. This difference is
reflected in the contrast between the characteristic architectural
styles of the two religions. The soaring spires, towers, buttresses
and vaults of Gothic architecture convey a sense of restless upward
striving, while the rounded domes and cupolas of Russian churches
evoke greater tranquillity, suggesting the descent of holiness onto
earth.?!

The same difference finds expression in certain doctrinal areas of
divergence. The Russian Orthodox never accepted the systematic
definition of Purgatory, and a comparison of the topography of the
after-life in the two traditions is very revealing. The Russian vision
of the after-life is fairly vague and undefined; the term khozhdenie
po mukam suggests a series of aimless wanderings over a vast area
of unspecified torments. The Catholic vision is far more structured
and hierarchical, with a strong emphasis on the vertical. Dante’s
journey in the Commedia either takes him downwards, descending
through the circles of Hell into the pit of the abyss, or upwards,
climbing the terraces of Mount Purgatory and ascending through
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the spheres of Paradise. The degrees of damnedness or blessedness
are graded down to the minutest detail; the circles of Hell are fenced
round with outlying and preliminary zones, further divided into
subsidiary ditches. Such a detailed artistic vision had no counterpart
in the Eastern tradition and provided the religious Symbolists with
ready-made forms for the expression of their own sense of life as a
mystical journey and of this world as a spiritual entity masked to a
greater or lesser extent by its material form. Dante’s vision was a
particularly fruitful source of inspiration for those who felt drawn to
a more intellectual, structured and hierarchical view of the spiritual
life than the Russian tradition could offer.

Besides these factors — which were all common to the Catholic
medieval tradition — there was a further characteristic which was
specific to Dante and of special appeal to the religious Symbolists.
This was the fact that Dante was both pilgrim and poet; his works
combine the example of a life, viewed as a spiritual journey, with
the art which arose from this experience. Dante himself was
acutely aware of the close relationship between biographical
experience and art, and constantly draws attention to it in his
works, monitoring his spiritual development and discussing its
reflections in his art.

This alliance of life and art was a particularly potent combination
for the religious Symbolists who were seeking to implement their
ideals in life as well as in art. As Bely pointed out in his memoirs of
the period, Dante’s influence was enormous not just because the
problems he addressed were central to the preoccupations of the
religious Symbolists, but also because he provided them with the
example of a life which embodied these ideals and could serve as a
model.2? It was of great significance in this respect that love had
played such an important role in Dante’s spiritual development.
The figure of Beatrice bridged the gap between personal and
universal experience, between physical and spiritual love. In the
Vita Nuova the religious Symbolists were able to find an account of
the experience of love as the origin of a spiritual journey, and in
the Commedia they could follow the record of a mystical journey of
the soul, guided by Beatrice, towards its final union with the divine
essence. In both these works, the author’s spiritual experience is
paralleled by an account of his literary experience as a poet,
seeking to find adequate forms for the expression of his vision.
Dante’s works were thus a rich source of inspiration for the relig-
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the gates of Hell, the martyred lovers, Francesca and Paolo, or the
guiding figures of Virgil and Beatrice. Certain ideas were taken
over from Dante’s works, but again these tended to be limited to a
few set notions: the view of the individual’s life as a spiritual path,
the role of love as a guiding force in this journey (linked to the
figure of Beatrice), the need to pass through Hell and acquire a
knowledge of sin as a stage of the mystic way (an idea often
exploited for decadent ends), and the sense of a strong hierarchical
structure of damnation and beatitude pervading the universe.

Ivanov’s approach to Dante, while arising out of the same
general context as that of his contemporaries, differed in two
major respects. It was not only based on a much closer knowledge
of Dante’s works and deeper understanding of his ideas, but, more
importantly, it was also intimately related to his own spiritual
outlook, thereby causing him to turn to Dante on a much more
profound level than the other Symbolists. In terms of first-hand
knowledge of Dante, Ivanov had several advantages. The three
years which he spent in Italy at the beginning of his poetic career
(1892—5) enabled him to attain a level of fluency in Italian which
was not matched by any of the other Symbolists. Furthermore, his
academic training and grounding in classical antiquity gave him a
profound insight into the roots of European cuiture, and a con-
scientious thoroughness and depth of approach in his study of
other writers. It is plain from materials in his archive that he spent
considerable amounts of time working on a close textual study of
the Vita Nuova and Commedia, as well as researching the historical
background to the period in some detail.?> None of the other
religious Symbolists ever undertook a similar academic study of
Dante’s works.

However, the fact of Ivanov’s greater familiarity with Dante’s
works is not in itself sufficient to explain the entirely different
quality of his approach. It is only a manifestation of the funda-
mentally intellectual character of his attitude to Dante on a deeper
level. It is important to remember that Ivanov began his career as
an academic, and retained the interests and methods of a scholar
throughout his later literary work. His approach to religion and art
was never purely intuitive; it was always accompanied by a strong
philosophical orientation. This intellectual tendency was also
typical of the literature of medieval Catholicism. Dante saw no
clash between faith and reason or between the aesthetically beauti-
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ful and the intellectually satisfying. Many of his works are devoted
to an elucidation of the relation between these different aspects of
revealed truth; in the Commedia questions of faith are illuminated
through rational and philosophical exposition, and in the Vita
Nuova and the Convivio he subjects his own poetry to detailed
prose analysis and commentary.

There was therefore a certain inner affinity between Ivanov’s
and Dante’s modes of thinking and creative methods. This caused
Ivanov to feel a particular closeness to Dante, and enabled him to
gain a deeper insight into his works. The similarity between the two
poets was noted by a number of Ivanov’s contemporaries. The
religious philosopher, Sergei Bulgakov, for example, dwelt at
some length on the strong intellectual element in Ivanov’s poetry,
and compared him to Dante in this respect, using the term
‘poet-thinker’ of both writers.?* Later, the same comparison was
developed in a suggestive manner by the literary critic and medi-
eval scholar Evgeny Anichkov. In the section of his work on
modern Russian poetry devoted to Ivanov, he wrote that it is
impossible to reach an understanding of Ivanov just through his
poetry. This is because Ivanov’s poems are often related to some
external cause (povod), and derive their innermost meaning from
his extremely complex world-view (miroponimanie). In this
respect he compared Ivanov to Petrarch and Dante whose verse
also derived from a world-view which it did not express directly.
For this reason Dante had felt a need to write commentaries to
clarify his own poetry — hence the prose section of the Vita Nuova.
In order to understand Ivanov through his poetry, one would
require extensive scholia elucidating the inner meaning of his more
difficult verse.?

However, Ivanov was not simply a poet of an intellectual nature,
he was also an intellectual of a poetic nature. The point was well
put by Bryusov in a review of recent Russian literature which he
wrote for the English journal The Athenaeum in 1903. On the basis
of Ivanov’s first collection of verse, Pilot Stars, Bryusov made a
perceptive comment which remains valid for the whole of Ivanov’s
work:

The volume of poems of Viacheslav Ivanov, entitled ‘Pilot Stars’, deserves
our attention. Of Ivanov I have previously spoken. Certainly his opinions
are clearly expounded in his verses. He expresses many philosophic
perplexities, which are frequently embodied in the form of classical
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antiquity. He deals with such questions in his verses as ordinarily are
treated in close-reasoned prose, but even while deciding them he remains
a poet.26

This combination of highly intellectual, academic elements with
an intuitive, poetic approach requires a particular method of analy-
sis. As Anichkov correctly points out, one cannot hope to under-
stand Ivanov’s poetry without understanding the ideas from which
it derives. On the other hand, one cannot attempt to analyse the
ideas as purely academic, objective concepts. Although Ivanov was
an intellectual type of poet, his intellectual academic side was
never without its poetic, personal dimension.

The need to cater for these two aspects — the intellectual and the
poetic — calls for a two-pronged approach which is refiected in the
structure of this study. The first part is primarily devoted to the
ideas and beliefs which caused Ivanov to turn to Dante and deter-
mined the way in which he interpreted him. This involves a discuss-
ion of Ivanov’s ideal of Dionysiac Eros (unique to him), and of his
interpretation of Solovyov’s teaching on Sophia (shared with the
other religious Symbolists). It also includes an examination of the
way in which the ideal of mystical love which arose from these
combined influences crystallized around the events of the poet’s
own life, thereby creating a unique and unrepeatable fount of
experience which formed the basis of much of his poetry. The
investigation of these three areas — constituting what Anichkov
described as the ‘world-view’ and ‘external cause’ underlying
Ivanov’s verse — prepares the ground for the discussion of Ivanov’s
works which follows.

In the second part the approach is more text-orientated. A
selection of poems drawn from Ivanov’s first three major collec-
tions, Pilot Stars, Transparency and Cor Ardens, are analysed in
detail, and the treatment of Dantesque images in these poems is
related to the themes explored in Part 1. Finally, the texts of
Ivanov’s translations from Dante’s three major works, the Visa
Nuova, Convivio and Divina Commedia, are published, together
with a commentary on the background to these projects and on the
poet’s method of translation.

The texts chosen for detailed study are taken from the key
period from the early 1900s through to the First World War. These
years saw the emergence, flowering and decline of religious Sym-
bolism, and were also central to Ivanov’s development as a poet.



22 Introduction

Close analysis of the texts reveals certain tendencies which were
not only typical of Ivanov’s own creative process, but also endemic
to the movement which he led. More than any other movement in
Russian literature, the Symbolists turned obsessively to other cul-
tures and world history in search of support for their own ideas. In
Ivanov’s case this phenomenon was intensified by his belief in the
cult of memory as the prerequisite of prophecy and poetry. And
yet, for all their ostensibly outward orientation, the Symbolists
remained fundamentally inward-looking, and their approach to
other cultures and figures from the past was essentially ahistorical.
They were more interested in history and other literatures as a
source of mythological types or universal ideas which could be used
to illustrate their own beliefs. The way in which Ivanov interpreted
the figure of Dante provides a valuable insight into this process.
Images from Dante were taken up and adapted in such a way as to
facilitate their assimilation into the tradition which Ivanov was
trying to build. The arts of poetry and translation thus became a
means for the substantiation of the poet’s own spiritual ideal.



PART 1

APPROACHES AND THEMES






1
Ivanov’s Dionysiac ideal and Dante

IVANOV’S SPIRITUAL IDEAL

Formation: a Christian upbringing and classical education

The three traits which are usually considered characteristic of
Ivanov — the fervent profession of the Christian faith, a high level
of academic scholarship and a sense of poetic vocation — were all
bequeathed to him at the outset of his life by his mother. In a brief
autobiographical note written in 1917, Ivanov paid tribute to the
decisive influence which his mother exerted on his life; she brought
her son up in an atmosphere of mystical Russian Orthodox belief
and piety, wished him to be highly educated and to become a
poet.! But Ivanov did not achieve a stable synthesis of these three
elements without first going through a period of reaction during
which he rebelled against his Christian upbringing, pursued a line
of academic research unsuited to his nature, and regarded himself
as a scholar rather than as a poet.

The start of this period of reaction occurred in February 1881
when Ivanov, as he subsequently recorded, made the sudden and
painless discovery around the date of his fifteenth birthday that he
was no longer a believing Christian but an atheist and revolution-
ary (SS m, 13). This phase of adolescent atheism lasted for five
years; it covered the final three years of Ivanov’s education at the
First Moscow Gymnasium as well as his first two years at univer-
sity, and was largely responsible for determining the course of his
academic studies for some years to come.

In atheist circles philological studies were considered frivolous,
whereas the study of history, while lacking the prestige of the social
sciences, could nevertheless be considered to serve the cause of
revolutionary ideals. When the director of Ivanov’s gymnasium,
who recognized the natural philological bent of his pupil’s talents,
advised Ivanov to take advantage of a state grant to go to Leipzig
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and study philology, the suggestion was turned down; Ivanov
preferred to support himself rather than to receive money from the
Tsarist regime.

In 1884 Ivanov joined the University of Moscow as a student of
the Faculty of History and Philology; he devoted himself almost
entirely to the study of history despite his greater aptitude for
classical philology. This was recognized by the university authori-
ties who awarded him a prize for his work on classical languages.?
Ivanov concentrated on history however, determined to find the
answer to social problems through this field of study; he invested
his studies with an almost religious fervour, regarding university
life as a form of ‘sacred banquet’ (SS 1, 14). When he set off for
Berlin after two years at the University of Moscow to study history
under the supervision of the famous historian of Ancient Rome,
Theodore Mommsen (1817-1903), he was still fired by his faith in
the social value of the study of history. He described his sense of
mission in the following lines, written upon his departure from
Russia:

51 Bepolo nolen pyKOBOIHMEIH,

abbl HAWNTH B NMBUIH CBAICHHLIX KHHT
BonineGHbIH 1T ¥ ME4 HEONOIHUMDIN. (SS 1, 16)

I set off led by faith
In order to find among the dust of sacred books
A magic shield and invincible sword.

When Ivanov arrived in Germany, his world-view underwent an
abrupt and substantial change; he experienced a resurgence of
interest in mystical, spiritual matters, and shed his adolescent
atheism. However, for some years he continued to pursue the
purely historical line of research which he had adopted under the
influence of his atheist views. During the nine semesters which he
spent at the University of Berlin from the autumn of 1886 until the
spring of 1891, he worked on the history of Ancient Rome and of
the Byzantine Empire, specializing in questions such as the system
of state taxation in Egypt under the Roman Empire, Latin and
Greek palaeography, Roman law, the exarchate of Ravenna, and
Byzantine institutions in Southern Italy. While in Berlin, he also
started work on his dissertation on the Roman system of taxation.
During the spring of 1891, he moved to Paris at the instigation of
his Berlin supervisor, Otto Hirschfeld, in order to continue work
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on his dissertation in the Bibliothéque Nationale and write it out in
Latin. After a year in Paris, he moved to Rome for a further three
years during which he did some additional work on archaeology
and continued to improve his dissertation. At the end of 1895, he
finally submitted his dissertation to the Berlin University authori-
ties and received their official approval on 1 January 1896.3

In later years, Ivanov came to regard the historical research
which he embarked on in Berlin as marking the beginning of a
series of wanderings which took him further and further astray
from the true object of his affections and natural destiny — the
study of classical philology and in particular of the Hellenic soul
(5SS 1, 17). His religious interests eventually led him to abandon the
study of Ancient Rome in favour of the spiritually more rewarding
subjects of Hellenism and classical philology. However, this tran-
sition was a gradual, not a precipitate one. After submitting his
dissertation he continued for a while to work on Roman antiquity,
but invested his studies with his new interest in Christianity.
During the late 189os he worked in the reading-room of the British
Museum in London for almost a year, collecting material on the
historical and religious roots of the Christian faith in the universal
mission of Rome.

It was not until the early 1900s, during a year spent in Athens,
that Ivanov finally settled down to the full-time study of a subject
which was more deeply in tune with the nature of his religious
interests, and with which he had gradually become increasingly
preoccupied over the previous ten years. When Ivanov renewed his
interest in religion after moving to Germany in 1886, he found that
his previously unquestioning approach to Christianity had given
way to a new period of intensive mystical searching. He felt
dissatisfied with the state of religious feeling current in contempo-
rary society and was critical of modern Christianity which, in his
view, had been steadily deteriorating since the Reformation and
had lost touch with its vital roots in Earth and in Nature. This loss
could only be repaired by a return to mysticism, the primitive
essence of all religions which enables the individual to reaffirm his
unity with the Spirit of the universe. He therefore called for a
revitalization of the Christian faith through a rediscovery of its
mystical roots.*

In his search for a new mystical form of religion, Ivanov turned
to the two traditions with which he was already familiar through his
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childhood upbringing and education — Christianity and classical
antiquity — and sought to develop a new approach to them.
Throughout the 1890s and more intensively during the early 1900s,
his main concern was to establish a synthesis of the mystical
elements in these two traditions which would provide him with a
solid historical and scholarly basis for his new religious intuitions.

Influences: Christian thinkers and Nietzsche

Two sets of influences played a particularly important role in this
search. During the early part of his residence in Berlin, Ivanov was
strongly influenced by the mystical and philosophical teachings of
Vladimir Solovyov, Khomyakov, Dostoevsky and Schopenhauer.
These writers enabled him to invest the Christian faith of his
childhood with new mystical content. Solovyov’s ideas in particular
were instrumental in forming his perception of Dante, as will be
discussed in chapters 2 and 3 below.

Towards the end of the Berlin period, these influences were
supplemented by a second major source. Friedrich Nietzsche’s
ideas on Dionysus and Apollo entirely changed Ivanov’s approach
to classical antiquity and paved the way towards his understanding
of the mystical essence of Hellenic culture.’

Ivanov was one of the first Russian writers to become interested
in Nietzsche’s ideas. These were being widely discussed in
Germany at the beginning of the 18gos, and the first article on
Nietzsche in the Russian press appeared in 1892.% By this time
Ivanov’s interest in Nietzsche was already established. When he
travelled from Berlin to Paris in the spring of 1891, there were, as
he records, ‘little volumes of Nietzsche’ among his luggage (SS 1,
19).

It was as a result of reading these works that Ivanov first began to
develop his ideas about the Dionysiac principle in Greek culture.
In particular, Nietzsche’s first major work, The Birth of Tragedy
out of the Spirit of Music, published in 1872, had an enormous and
lasting influence on him.” This work popularized one of the most
influential of modern polarities, that between Apollo and Diony-
sus, the two art-deities of the Greeks. Apollo was associated by
Nietzsche with the drive to individuation, the principle of artistic
order, the art of sculpture and the state of dream. Dionysus on the
other hand was identified with the drive to unity and oneness, the
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spirit of elemental chaos, the art of music and the state of ecstatic
intoxication.

Nietzsche denied the existence of any absolute moral or religious
truths, and treated the Apollo-Dionysus polarity on a purely
aesthetic level. He condemned Christianity as the weak man’s
response to the world, and demanded the extinction of all values
derived from Christian teaching such as humility or charity in order
to give full rein to the individual’s will to power. He identified this
force with the Dionysiac and anti-Christian principle of elemental
chaos which he posited as his ideal; he wished to replace the
worship of Christ with the cult of Dionysus.

Nietzsche’s anti-Christian position evoked reactions of shock
and indignation in Russian intellectual circles.® Ivanov’s encounter
with his ideas took place at a time when he was searching for a new
form of mystical Christianity, and he naturally found the philoso-
pher’s anti-religious position untenable; for Ivanov any system of
aesthetics was necessarily the expression of a religious point of
view.? The main impulse behind Ivanov’s work when he finally
settled down to write up his ideas on Dionysus in Athens was
therefore the desire to demonstrate the superiority of a religious
interpretation of the cult of Dionysus over Nietzsche’s aesthetic
treatment of the subject. In later years, looking back on his work in
Athens on Dionysus, he wrote: “This study was prompted by an
insistent inner requirement: only by this method was I able to
overcome Nietzsche in the sphere of questions of religious
consciousness’ (SS 11, 21).1°

Ideal: a synthesis of Christianity and Dionysiac mysticism

The product of Ivanov’s reflections on the cult of Dionysus took
the form of a series of lectures which he delivered in the spring of
1903 in Paris at the Higher School of Social Sciences for Russians.
Valery Bryusov was in Paris at the time, and made Ivanov’s
acquaintance at one of the lectures. He was most impressed, and
later wrote to Ivanov from Moscow to inform him that Merezh-
kovsky wished to publish his lectures in his journal Novyi put’.11
Ivanov agreed to this proposal, and his lectures were subsequently
published in the form of a series of articles, at first under the title
‘The Hellenic Religion of the Suffering God’ in Novyi put’ in 1904
and then in Voprosy zhizni, the journal which took over from
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Novyi put’, under the title ‘The Religion of Dionysus’.'? In this
way, through the agency of Bryusov and Merezhkovsky, Ivanov’s
ideas on Dionysus entered the mainstream of Russian Symbolist
culture.

At the very beginning of his series of articles, Ivanov makes it
clear that he has undertaken his study of the cult of Dionysus in
order to clarify contemporary religious and philosophical search-
ings and the problems which these present; in other words, the
presentation of the cult of Dionysus is a matter of relevance to
contemporary Christianity.!® This is borne out by the structure of
the articles; the argument culminates in the two final sections of the
last article, entitled ‘Dionysus and Hellenism — Dionysus and
Christianity’ and ‘Conclusion: general historical and philosophical
deductions. Dionysus and the religious problem’.'# Ivanov’s point
of departure in approaching the study of Dionysus was his Chris-
tian mystical ideal; he wished first to establish the nature of the cult
of Dionysus as an essentially religious phenomenon, and secondly
to demonstrate that it should be regarded as the spiritual ante-
cedent and historical basis of the new Christian mystical ideal
which he proposed for his age. 13

Ivanov’s first task was therefore to define the mystical essence of
the cult of Dionysus. In the course of his articles he describes and
analyses the various external forms, myths and rituals which
surround the cult of Dionysus, and peels these off as outer masks to
reveal the central mystical idea from which they derive their exist-
ence and meaning. He concludes that ‘this god is always only a
mask and is always a single orgiastic essence’.16

How is this ‘orgiastic essence’ to be defined? It is important to
realize that the features which are commonly associated with the
cult of Dionysus — a state of drunken intoxication and oblivion, an
overflowing abundance and fertility — are but the outward manifes-
tations of a state of ecstasy which is itself intimately connected with
the experiences of sacrifice and suffering.1? Ivanov sees this general
Dionysiac principle at work in the very character of the wine-
making process: wine, which creates a state of intoxication or
ecstasy, is made by a process which involves an act of sacrifice, the
crushing and pressing of whole grapes.'8

The ‘orgiastic essence’ which is at the heart of the cult of
Dionysus can therefore be seen to consist of two essential elements
— ecstasy and sacrifice. These are inextricably bound to each other
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in an eternally self-renewing cycle which leads through sacrifice
and suffering to the experience of ecstasy which in turn leads to
further sacrifice. This cycle embodies the mystical principle which
is at the heart of the universe, that of a ‘force searching for
deliverance from its own excess through suffering and death, and
of an ecstatic delight in life which turns into the joy of destruc-
tion’.1°

In Ancient Greece this cycle was celebrated through the cult of
Dionysus. Dionysus, as the god of vegetation, was seen as a figure
of both suffering and ecstasy, for his myth embodied the yearly
cycle of death and resurrection by which nature is governed. His
death was mourned in winter, and his resurrection from the dead
was celebrated every spring. Through this cycle man is in touch
with the mystical forces which inform the universe. He longs to
overcome the limitations of his individual self and to merge with
these forces in order to become part of the greater whole.2? The
longing which he experiences is mystical in character, it is the
feeling of Eros which is the driving impulse behind his spiritual
searchings.

To penetrate the mystical essence of the universe, a person must
bring the Dionysiac cycle of sacrifice and ecstasy within the frame-
work of his own experience. This means transcending the limita-
tions of his individual seif and requires an act of sacrifice; the
individual must first lose himself if he is to find himseif again within
the divine whole. As Ivanov writes: ‘the passionate longing for
God breaks down the limited individuality of man: where love
awakens, the self dies’.2!

The experiences of suffering and death lead to the ecstasy of
rebirth; this is the essence of the individual’s Dionysiac mystical
experience, summed up by Ivanov in the following terms: ‘Diony-
siac intoxication is the state of emerging from the boundaries of the
self; the destruction and the merging of individuation; the terror of
this liberation and of the submersion into the unity and first
principle of reality.’??

Ivanov regarded the experience of sexual love both as the origi-
nal source and as the intimate analogue of the Dionysiac mystical
experience. The Platonic tradition holds that the feeling of Eros,
the aspiration towards the highest form of beauty and good, origi-
nates in man’s love of physical beauty. Ivanov followed this view,
and believed that the experience of sexual ecstasy, requiring man
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to transcend the limitations of his individual self to achieve union
with another being, was the primitive essence of Dionysiac mysti-
cal ecstasy and therefore of all mystical and religious experience in
general. In his view the religion of Dionysus actually originated in
the cult of sexual ecstasy.??

Ivanov felt that contemporary Christianity would only regain its
natural vitality by returning to the mystical ideal embodied in the
cult of Dionysus, and consequently urged his contemporaries to
recover their full spiritual stature by imitating the ancients: ‘we
must reject ourselves and become ancient in spirit in order to
restore the presently diminished image of man’.%*

This return to pagan antiquity is not motivated by a romantic,
escapist nostalgia for the past, but by the desire for a synthesis of
the present with the past.?* Ivanov is therefore concerned to prove
the compatibility of the two traditions, to demonstrate that the
Christian faith can accommodate elements of pagan antiquity. In
his view, the synthesis which he advocates is not simply a matter of
wishful thinking, it was once a matter of historical fact, and should
become so once more. In the final section of the work, he places
great emphasis on the historical continuity between the religion of
Dionysus and Christianity. He argues that Christianity in its early
phase was close to the ecstatic spirit of Dionysiac mysticism. The
cult of Dionysus prepared the pagan world for the reception of
Christianity, and many aspects of the cult of Dionysus are the
direct antecedents of elements of the Christian tradition. To illus-
trate this point he relates the images and symbols which occur in
the parables of the Gospels to Dionysiac mythology; he links, for
example, the Christian celebration of Christ’s resurrection from
the dead at Easter to the main Dionysiac spring festival, the Great
or City Dionysia, which celebrated the spring-time resurrection of
Dionysus, the god of vegetation, from his winter sleep.?®

These parallels are the outer manifestations of a deeper internal
affinity. The sacrificial-ecstatic nature of Dionysiac mysticism
passed on into the heart of Christianity. Dionysus, both man and
god, is the prototype of Christ, and the passion of Dionysus is the
central and distinguishing characteristic of the Dionysiac religion in
the same way as the Passion of Christ, which it prefigures, is the
heart of Christianity.?” In both religions the experience of suffering
and sacrifice is the necessary prelude to the experience of mystical
ecstasy, and death precedes resurrection. In this sense, the life of



Ivanov’s Dionysiac ideal and Dante 33

Christ and the lesson which it teaches reflect the mystical core of
the Dionysiac religion.

It should be emphasized that Ivanov’s exploration of these affin-
ities was related to his interest in the inner psychology of religion;
he regarded Dionysiac mysticism as a certain method which could
profitably be reaffirmed within a Christian context. This approach
did not detract from his view of Christ and the church as part of a
radically new revelation (a subject elaborated in his later writings),
nor did it reduce the two religions to identical manifestations of
equal spiritual value.

Historical models: Dante and the Renaissance

This new brand of Christianity based on Dionysiac mysticism was
the spiritual ideal which Ivanov proposed for his age. Naturally, he
wished to identify periods in the history of culture which could be
seen to exhibit this ideal and therefore be presented as models for
the present age to emulate.

Ivanov formulated the general principle which determined his
view of history in the following terms:

Hellenism in Europe is an eternally living force . . . It can be established as
a matter of historical fact that European thought constantly and regularly
returns to the genius of Ancient Greece for new stimuli and fertilization.
And then the genius of Ancient Greece once more celebrates its resurrec-
tion ... It is particularly appropriate for us to speak of ‘resurrection’
because we are speaking of Dionysus. “This is the god of resurrection’,
taught the Neoplatonists. For the European spirit Ancient Greece has
always been a source of life and of renewed youth.28

When applied to history, this theory produced the following
results. Since the early phase of mystical Christianity which
retained its close link with the ecstatic character of Dionysiac
mysticism, there had been three periods in history embodying this
beneficial return to the sources of Hellenism. The first of these was
the Renaissance. The second was the German Romantic move-
ment, stimulated by Lessing’s and Winckelmann’s rediscovery of
classical antiquity which entered the mainstream of European
culture through the works of Goethe and Schiller. Finally, the
period which Ivanov termed ‘our most recent Renaissance’, and
which owed its vitality to the spirit of music. This period was
initiated by Beethoven who first resuscitated the Dionysiac spirit.
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He was followed by Wagner, and the ideas implicit in their music
were further developed by Nietzsche.

Although Ivanov was critical of the Renaissance for being domi-
nated by Rome rather than Greece, of German romanticism for
being insufficiently Dionysiac in spirit, and of Nietzsche for not
having developed a religious approach to Dionysus, nevertheless,
these three periods in their broad outlines were closely associated
by him with the life-giving spirit of Hellenism.?° The period which
he invokes most frequently as an example of his spiritual ideal is
the Renaissance; this is of particular significance since Ivanov’s
concept of the Renaissance shaped his approach to Dante.

The Renaissance is conventionally described as a period falling
between the fourteenth and sixteenth centuries during which art
and letters underwent a considerable revival under the influence of
classical models. Ivanov’s definition of the Renaissance was a
rather broader one, however; it encompassed a period normally
described as the late Middle Ages or pre-Renaissance, covering the
thirteenth and fourteenth centuries. Ivanov was particularly inter-
ested in this early phase because of its strongly religious character;
this was more suited to the mystical synthesis of traditions which he
was advocating than the later humanist phase of the Renaissance.

Ivanov’s definition of the Renaissance therefore began with the
medieval sculptor Nicold Pisano who imported ancient architectu-
ral motifs from the south of Italy to Pisa; Pisano’s celebrated work
of 1260, the Pulpit which stands in the Baptistery at Pisa, exhibits
clear signs of classical influence, and can thus be viewed as an early
example of Christian art incorporating elements from the heritage
of classical antiquity.

It is because of this rather eccentric use of the term Renaissance
that Ivanov was able to regard Dante — who was born five years
after Pisano’s Pulpit was built — as the main representative of a
period which he advanced as the embodiment of his spiritual ideal.
Ivanov wished to see in Dante a Christian mystic who incorporated
the legacy of classical antiquity into his spiritual outlook. It is clear
that Dante could meet the first requirement of Ivanov’s spiritual
ideal — that of Christian mystical content. A question which,
however, deserves more detailed attention is the extent to which
Dante’s Christian mysticism can rightly be considered, as Ivanov
would have it, to be closely related to the spirit of classical
antiquity.
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DANTE’S ATTITUDE TO PAGAN ANTIQUITY

Literary debt

It is undoubtedly true that the legacy of classical antiquity was
widely reflected in Dante’s works, as indeed it was in the culture of
the late Middle Ages in general. Although at one time it was the
practice to refer to the Middle Ages as the ‘Dark Ages’, it has long
since been accepted by historians that a renaissance of sorts, a
revival of culture and classical learning, was already launched in
Western Europe by the middle of the eleventh century. Indeed,
from a purely literary point of view, the medieval debt to classical
antiquity was extensive.

To establish a foothold in the Graeco-Roman world, Christianity
was obliged from an early date to take on many of the outer
characteristics of the pagan culture which it was trying to pen-
etrate. By presenting itself in terms familiar to men of a classical
upbringing, it was able to make rapid progress in converting
pagans to the new religion. This assimilation of pagan elements
was a matter of necessity as well as expediency; the classical
literary tradition was the only one which was available to the new
Christian writers as a model for their own writings. Although the
early Christians condemned the representatives of classical anti-
quity as pagans, they admired and imitated them as writers; they
took over the secular art forms of the classical world and filled
these with Christian content.

This dual attitude was inherited by the Christian writers of the
Middle Ages. Although many medieval writers regarded secular
subjects with suspicion, the study of classical literature, and in
particular of Virgil, nevertheless formed the basis of their edu-
cation in the arts of Grammar and Rhetoric.

A further important factor which determined the medieval atti-
tude to the literature of classical antiquity was the disappearance of
the study of Greek. Although Greek was the original language of
the Gospels, it was superseded by Latin, the language of the church
after Rome established itself as the centre of Christianity. As a
result, the Greek element which had originally been so closely
entwined with Roman civilization receded into the background.
During the Middle Ages, knowledge of Greek was a rarity.
Homer, for example, was only known as a famous name, and the
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chief representative of classical antiquity was a poet not of Greece
but of Ancient Rome - Virgil.3®

These attitudes are reflected in Dante’s works. Dante regarded
the great poets of classical antiquity as his literary mentors, and
pays open tribute to their influence many times. In the fourth canto
of the Inferno, for example, he meets Homer, Horace, Ovid and
Lucan, all of whom are confined to Limbo on the borderline of
Hell; Virgil, who is accompanying Dante on his journey, is nor-
mally the. fifth member of their company. In describing the poets,
Dante uses various forms of the word ‘onore’ (‘honour’) seven
times, stressing the veneration which is due to them. The poets
invite Dante to join them and he becomes the sixth person in their
group — a clear indication of Dante’s sense of debt and affiliation to
the great writers of classical antiquity.

Dante, like most of his contemporaries, did not know Greek,
and his inclusion of Homer in this group is based on received
opinion. The other four members of the group are all Roman
writers whose influence on Dante has been well documented.?! In
keeping with the spirit of the age, the most important of these
poets and the major poet of classical antiquity for Dante was
Virgil; it is significant that in the passage cited above, Homer gives
Virgil a special greeting, calling upon the other members of the
group to honour ‘T’altissimo poeta’ (‘the great Poet’ - Inf. v, 80).32

Dante wrote in both Latin and Italian at a time when the
vernacular literatures were only just emerging from under the
shadow of Latin. He looked towards Latin as the mother tongue of
Italian, and regarded Virgil, the supreme Latin poet and, in the
medieval mind, master of the Latin language, as his literary
mentor. He makes the special character of this relationship quite
clear in a speech which he addresses to Virgil at their first meeting:

‘O de li altri poeti onore e lume,
vagliami ’l lungo studio e ’l grande amore
che m’ha fatto cercar lo tuo volume.
Tu se’ lo mio maestro e 'l mio autore,
tu se’ solo colui da cu’io tolsi
lo bello stilo che m’ha fatto onore ...’ (Inf.1, 82-7)

‘O glory and light of other poets,

may the long study and the great love

that have made me search your volume avail me!
You are my master and my author.
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You alone are he from whom I took
the fair style that has done me honour. ..’

This is a clear tribute to Virgil as the master poet and Dante’s
teacher in literature, with particular reference to the Aeneid, the
volume which Dante has lovingly studied. When discussing differ-
ent parts of this work, Dante always refers to Virgil in terms of
highest praise; ‘nostra maggior musa’ (‘our greatest Muse’ — Par.
Xv, 26), ‘lo maggiore nostro poeta’ (‘our major poet’— Con. Iv, Xxvi,
8) and even ‘divinus poeta noster Virgilius’ (‘our divine poet Virgil’
— Mon. n, iii, 6).33

The claim that Dante’s works are related to classical antiquity
would thus seem to be justified on a literary level. Ivanov,
however, intends by his spiritual ideal a more substantial relation-
ship than one of purely literary influence. He is making a claim for
an affinity between the mystical traditions of classical antiquity and
the Middle Ages. The question of Dante’s approach to pagan
antiquity must therefore be considered from the spiritual, religious
point of view — when Dante refers to Virgil as ‘divinus poeta noster
Virgilius’, how exactly is this divine quality attributed to Virgil to
be understood?

Philosophy and ethics

The medieval debt to the literature of classical antiquity was
paralleled by a similar revival of interest in the thought and phil-
osophy of classical antiquity. Pagan philosophy was however a
more delicate area to deal with from the theological point of view.
The eleventh-century revival of interest in classical learning
gathered momentum throughout the twelfth century during which
ancient Greek thought, particularly that of Aristotle, became more
and more widely available through translations into Latin from the
original Greek or from Arabic versions. The main challenge faced
by the thirteenth century was the assimilation of this new array of
classical texts into the Christian tradition. By the time Dante began
writing in the 1280s, this task had largely been achieved. St Alber-
tus Magnus (died 1280) and St Thomas Aquinas (died 1274) suc-
ceeded in incorporating Aristotle’s empirical logic and many of his
teachings into Christian theology. Aquinas also made extensive use
of the metaphysics of Platonism. Platonic doctrines had become
interwoven with Christian teaching from an early stage, following
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the interpretation of platonic forms as the creative thoughts of
God. Through the works of Plotinus, St Augustine, Dionysius the
Pseudo-Areopagite and Boethius, Platonic doctrine passed into
the teachings of the twelfth-century mystic, St Bernard of Clair-
vaux, into Aquinas’s system and into the mainstream of medieval
thought .34

Apart from Plotinus who was not a Christian, all of the theo-
logians and philosophers mentioned above in connection with the
Christian absorption of pagan philosophy are to be found in
Dante’s Paradiso, either in the Sphere of the Sun, associated with
Wisdom, or in the Empyrean. Through the works of these
thinkers, Dante therefore had access to a body of Christianized
Aristotelian and Platonic thought on which he was able to draw
freely. The influence of Aristotle was particularly strong; his works
are quoted by Dante more frequently than any other body of
writings apart from the Bible.?> In the Middle Ages Aristotle was
referred to simply as ‘the Philosopher’; for Dante, he is *’l maestro
di color che sanno’ (‘the Master of those who know’ — Inf. 1v, 131),
and Virgil, addressing Dante, refers to Aristotle as ‘1 maestro
vostro’ (‘your master’ — Par. viil, 120).

Finally, as well as incorporating elements of pagan philosophical
systems into his works, Dante also draws extensively on the history
and mythology of classical antiquity for illustrations in support of
his arguments. Throughout the Commedia moral lessons are
derived with equal ease from classical and Scriptural sources. This
general tendency is well illustrated by the standard pattern of
moral instruction followed on the terraces of Mount Purgatory.
Here the repentant sinner is presented with images of virtue and
sin drawn in turn from Christian, Jewish and classical sources. No
differentiation is made between these varied examples.3¢

Religious reservations

There is clearly ample evidence that Dante drew extensively on the
writings of classical antiquity not only for literary inspiration but
also for philosophical concepts and examples of moral instruction.
One might therefore be tempted to agree with Ivanov’s portrayal
of Dante as a Christian writer whose world-view was grounded in
the wisdom of classical antiquity. However, to accept this view
would entail ignoring the clear limitations which Dante places
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upon the role which classical antiquity can play within his spiritual
outlook. The precise boundaries of these limitations can be sensed
with greatest clarity in relation to two particular examples: the fate
which Dante assigns to the virtuous heathen of pagan antiquity,
and the role which Virgil, the main representative of this category,
plays within the framework of Dante’s mystical journey in the
Commedia.

The problem of the fate allotted to the virtuous heathen of pagan
antiquity in the Christian scheme of salvation was an acute one for
Dante. Although the church had at an early stage recognized the
need for a special zone on the border of Hell to accommodate
those who, according to the Christian doctrine of salvation, were
excluded from the full blessedness of the beatific vision, but did not
nevertheless deserve active punishment, only two categories of
humans were admitted into this area: the Jewish patriarchs of the
Old Covenant who were regarded as Christians by anticipation,
and Christians who had died unregenerate such as unbaptized
infants. The Jewish patriarchs were accommodated in the Limbus
patrum, while the infants were assigned to the Limbus puerorum.
There was no place for the virtuous heathen of pagan antiquity in
either of these two limbos. This view was the canonical one in
Dante’s time; it was upheld, for example, by Thomas Aquinas,
Dante’s immediate predecessor and usual authority in matters of
theology. It is a tribute to the extent of Dante’s respect for the
virtuous heathen of pagan antiquity that he went beyond tradi-
tional church ruling and extended the concept of the limbus puer-
orum in order to include the virtuous heathen.?’

Although Dante’s Limbo constitutes the first circle of Hell, it lies
outside of Hell proper, on its border, as the name Limbo implies.
The souls of Limbo move among pleasant surroundings and do not
undergo any active torment. Among them Dante distinguishes a
specially honoured group who are in a blaze of light which over-
comes the surrounding darkness. These are the great poets of
antiquity; they move forward to greet Dante and Virgil and lead
them to a fresh green meadow where Dante observes two further
groups of virtuous heathen: warriors of the ancient world, mainly
connected with the founding of the Roman Empire, and the philo-
sophers and scholars of pagan antiquity, grouped around their
leader Aristotle (Inf. v, 67-151).

The relatively pleasant conditions in which the virtuous heathen
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of Limbo find themselves, and the special attention which Dante
devotes to their description only serve however to underline their
fundamentally tragic plight. Although Dante has paid a substantial
tribute to them by allowing them a place in Limbo, he has in no
way departed from the very firm distinction drawn by Aquinas and
fundamental to the Christian faith between the spheres of reason
and revelation. The world of the virtuous heathen is in the final
analysis a ‘cieco mondo’ (‘blind world’ - Inf. 1v, 13); its light
remains encircled by darkness, for it is no more than the light of
natural reason, limited, and not extended by the illumination of
divine grace. Whereas Limbo is the eternal station of the virtuous
heathen in the after-life and marks the end of their journey, for
Dante it is only a beginning, a point of departure.

Through the personage of Virgil, Dante is able to incorporate a
dynamic treatment of this predicament into the very structure of
the Commedia. Limbo is a static area in the topography of the
after-life, but Virgil, who belongs to this world, is allowed by
special dispensation to emerge from it in order to accompany and
guide Dante on his journey; this provides a clear illustration of the
exact limits to which the wisdom of pagan antiquity can reach
within the framework of a Christian mystical journey.

Virgil’s journey teaches us two main points about this matter;
firstly, that pagan wisdom may be considered as a preparation for
Christian revelation; but secondly, that it cannot operate in the
sphere of Christian truth from which it remains firmly excluded.
Virgil represents the operation of human reason directed towards
the revelation of grace but deprived of it. This two-fold principle is
demonstrated on a personal level, in the context of Dante’s mysti-
cal journey, and on a general level, in terms of the historical
relations between pagan antiquity and the Christian era.

The personal level is illustrated by Virgil’s role as a guide to
Dante in the Commedia. Dante’s journey through Hell, Purgatory
and Paradise is a journey of the soul towards the final Beatific
Vision and knowledge of God. According to Aquinas, the path
followed by man in his mystical journey falls into three stages,
described in the following terms:

Man’s knowledge of divine things is threefold. The first is when man, by
the natural light of reason, rises through creatures to the knowledge of
God. The second is when the divine truth which surpasses the human
intelligence comes down to us by revelation, yet not as shown to him that
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he may see it, but as expressed in words so that he may hear it. The third is
when the human mind is raised to the perfect intuition of things
revealed.’8

Dante’s journey in the Commedia follows this pattern, and for
each separate stage a different guide is provided. Virgil takes
Dante as far as the ‘natural light of reason’ can guide him,
Beatrice guides him through the truths which are revealed to man
through grace, and St Bernard of Clairvaux is his guide in matters
of purely intuitive contemplation. Although the natural wisdom
of pagan antiquity which Virgil embodies is thus allowed to play a
certain role within the scheme of a Christian mystical journey,
this role is firmly circumscribed. When Virgil parts with Dante he
tells him that he has now reached a stage of the journey where he
can see no further — without the operation of divine grace, the
necessary factor for the next stage of the journey. His words are:
‘se’ venuto in parte/dov’io per me pii oltre non discerno’ (‘[you]
are come to a part where I of myself discern no further onward’ —
Purg. xxvi, 128-9). As in Limbo, there is no confusion between
reason and revelation, and although Virgil can serve as a guide
for the first preparatory stage, he is firmly excluded from the
latter stages of the journey. At their very first meeting in the
opening canto of the Inferno, Virgil informs Dante that he will be
his guide through Hell and Purgatory, but that if Dante should
then wish to ascend to the spirits of the blest, he shall be guided
by a spirit fitter for that purpose than Virgil (Inf. 1, 122). Virgil
explains that he is not allowed admittance into the city of God
because he was a rebel to His law. Dante therefore, taking the
point, entreats Virgil to lead him onwards out of the dark wood
‘per quello Dio che tu non conoscesti’ (‘by that God whom you
did not know’ - Inf. 1, 131).

Virgil frequently acknowledges the limitations of his powers. He
is often obliged to admit his inadequacy, his inability to cope with a
situation or deal with a given question; on many occasions he must
refer Dante to Beatrice or Statius who have the Christian under-
standing through grace which he lacks. He relates the limitation of
human reason which is unable to comprehend certain religious
mysteries such as the Trinity to the condition of the pagans; if the
natural reason of pagan antiquity had been all-powerful, there
would have been no need for the Christian revelation and the
longing of the virtuous heathen to know God would not be doomed
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to remain forever as it was in their life-time: essentially incomplete
and unsatisfied (Purg. 11, 34—45).

As a representative of pagan antiquity, Virgil is also able to
illustrate the relation of natural reason to Christian revelation
within a general historical context. Through his example pagan
antiquity is shown to have been a historical period which prepared
the way for Christianity but was itself excluded from the light of
divine revelation. The encounter between Virgil and Statius which
takes place in Purgatory clearly illustrates the gulf which separates
the two worlds. Virgil lived, to quote his own words, ‘nel tempo de
li déi falsi e bugiardi’ (‘in the time of the false and lying gods’ - Inf.
1, 72); he died in 19 BC before the Advent of Christ, and, because of
this historical timing, could not be a Christian and find salvation
(Inf. v, 37—42). Statius, who was born c. AD 45, was able to convert
to Christianity. Accordingly, Virgil is doomed to a life of desire
without hope in Limbo for all eternity, whereas we encounter
Statius making his way up Mount Purgatory, destined eventually
for Paradise.

On the other hand, Virgil is presented as a prophet of Christ-
ianity whose works were directly instrumental in the conversion of
the pagan world to Christianity. This attitude was common in the
Middle Ages, and was based on the Christological interpretation of
Virgil’s fourth Eclogue first advanced by the emperor Constantine.
Virgil’s poem was composed in the dawn of the Roman Empire,
forty years before the birth of Christ. It speaks of a glorious time
which is about to begin and of a child just born under whom the
iron age shall cease and a golden era spring up throughout the
world which he shall rule in peace. Many Christians followed
Constantine and regarded this poem as an inspired prophecy -
whether conscious or unwitting — of the coming of Christ. The
Eclogue became known as the Messianic one, and was the chief
factor in the medieval glorification of Virgil. Many popular legends
arose telling of the conversion of pagans to Christianity under the
influence of Virgil’s words.3°

Dante believed in Virgil’s special role as a witness to the provi-
dential destiny of the Roman Empire, under which Christianity
was brought to birth in the time of Augustus. He shared the
common medieval view of Virgil’s fourth Eclogue as a prophecy of
Christianity, and appears to have deliberately staged the scene of
Virgil’s encounter with Statius to demonstrate the importance of
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Virgil’s role as a prophet of Christianity. Although there is no
historical evidence for Statius’s conversion to Christianity, he
presents Statius as a poet who converted from paganism to Chris-
tianity under the influence of Virgil. When Virgil and Statius first
meet, Virgil asks what caused Statius to convert to Christianity.
Statius replies that Virgil was his first guide in literary matters and
also — after God - in spiritual matters. He compares Virgil to one
who goes by night and carries the light behind him — who is himself
unenlightened, but who illuminates the path of those who follow
him. This role of Virgil’s is explicitly related by Statius to the fourth
Eclogue from which he quotes a line in free translation (Purg. xxII,
55-72). Statius’s dual debt to Virgil, both literary and religious, is
summed up in his statement to Virgil: ‘Per te poeta fui, per te
cristiano’ (‘Through you I was a poet, through you a Christian’ —
Purg. xx1, 73).

Clearly therefore, although pagan antiquity may be a rich source
of literary inspiration and of moral and philosophical teachings for
Dante, and although it may even be viewed as a preparatory stage
leading up to Christianity, it is nevertheless placed on an entirely
different plane and excluded from the light of religious revelation
or truth.40

IVANOV’S IMAGE OF DANTE

Intellectual inconsistencies

Although Dante may justifiably be regarded as a religious thinker
who incorporated elements of pagan antiquity into the Christian
mystical tradition, Ivanov’s spiritual ideal amounted to far more
than a simple revival of interest in classical antiquity, Greek or
Roman. He was advocating a return to the Greek tradition and,
more specifically, to the Dionysiac religion, regarded as the true
spirit of Hellenism and as a prefiguration of the ideal, primitive
essence of Christianity. Since he regarded the pre-Renaissance as
one of the main periods to have experienced the beneficial return
to the sources of Hellenism, he was bound to view Dante, the chief
representative of the period, as a writer whose spiritual outlook
exhibited Dionysiac traits.

In order to lend substance to this view, Ivanov attempted to
build a chain linking Dante to Dionysus with Virgil as inter-
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mediary. On the basis of the great importance attached by medieval
Christian mystics to Virgil’s Messianic Eclogue, he established the
first link in this chain, that between Dante and Virgil. In a late
essay on Virgil, he discusses the Middle Ages’ particular appreci-
ation of Virgil and intimate grasp of his unique historical greatness
as an intermediary figure linking the pagan world of classical
antiquity to Christianity. In this context he makes frequent refer-
ence to Dante, and in particular to the latter’s presentation of
Statius. He cites Statius’s conversion to Christianity under the
influence of Virgil’s Messianic Eclogue, quoting Dante’s words
spoken by Statius ‘Per te poeta fui, per te cristiano’ (‘Through you
I was a poet, through you a Christian’). He also discusses the
medieval view of Virgil as a theurgic poet, and special feeling for
the Aeneid because of its eschatological elements. Here again he
quotes Dante’s words spoken by Statius who refers to the Aeneid as
his ‘mamma/ ... e ... nutrice’ (‘mother and nurse’ — Purg. xxI,
97-8).41

This link, as noted above, was indeed reflected in Dante’s Com-
media. However, Ivanov attempts to trace it back one step further,
reaching from Dante through Virgil to Dionysus. In his early work
on the religion of Dionysus, he claimed that it was through Diony-
siac mysticism that the pagan world had been prepared for the
Messianic message of Virgil’s Eclogue and for the acceptance of
the Christian faith. Indeed, it was precisely because of the hidden
presence in Christianity of original Dionysiac truths that the pagan
world had been able to accept the new religion.*?

It is possible that Statius was a particularly important example
for Ivanov because he could be seen as a link in this chain. Statius
was the author of the Thebaid, an epic poem about the city of
Thebes, the birthplace of Bacchus and centre of his cult. ‘Cantai di
Tebe’ (‘I sang of Thebes’) are his words in Purgatorio (xx1, 92) and
we know that Dante described Thebes as ‘la citta di Baco’ (‘the city
of Bacchus’ — Inf, xx, 59). Dante in fact represents Statius as
having secretly converted to Christianity while still completing the
Thebaid (Purg. xx11, 88-91). He can therefore in some sense be
seen as a figure linking the cult of Dionysus to Christianity through
the intermediary of Virgil’s influence.

There are, however, two major drawbacks inherent in Ivanov’s
attempt to relate Dante to Dionysiac mysticism through a chain of
this type. Firstly, as far as the general idea of a return to the Greek
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tradition is concerned, Dante knew no Greek and therefore had no
direct access to the Hellenic world; his vision of classical antiquity
was entirely dominated by the Latin writers of Ancient Rome.
Ivanov did in fact recognize that the early Renaissance as a period
was inadequate to his spiritual ideal in this respect, for its under-
standing of the true spirit of the Hellenic world was incomplete,
limited by the Roman forms through which it perceived classical
antiquity.*?

The second point concerns Ivanov’s understanding of pagan
mysticism as anticipating the primitive essence of Christianity.
Ivanov claimed that his view of the cult of Dionysus as an essen-
tially mystical phenomenon was closer to the medieval understand-
ing of pagan antiquity than the generally accepted contemporary
view.# By this he wished to imply that medieval artists shared his
awareness of Dionysiac mysticism. And yet, although represen-
tations of Dionysus did survive in the art of the Christian Middle
Ages, they were by no means conceived in the same spirit as that in
which Ivanov viewed them.*> The references which Dante makes
to Bacchus in the Commedia, for example, number only three, and
do not betray any significant interest in the god’s cult. Aspects of
the cult of Bacchus are evoked by Dante in order to be contrasted
unfavourably with Christian practice and condemned. Several of
the diviners and soothsayers who are punished in hell are associ-
ated with Thebes, ‘the city of Bacchus’; the slothful who run along
the terrace of Purgatory to cleanse themselves of their sin are
compared to the Thebans running and worshipping Bacchus; the
hymn of praise to the Trinity sung by the spirits in the sphere of
wisdom in Paradise is contrasted with the hymns sung to Bacchus
and Apollo in antiquity.*®

Ivanov’s desire to view Dante as a Christian mystic continuing
the tradition of Dionysiac mysticism was clearly incompatible with
Dante’s condemnation of Bacchic rites and firm exclusion of pagan
antiquity from the truth of Christianity. For Dante there was no
spark of religious truth or mystical essence in pagan antiquity
which could serve as a basis for Christianity. The only elements of
pagan antiquity which could be absorbed into the Christian scheme
were non-religious and rational, either literary, philosophical or
ethical. In terms of religious spirit there was no area of overlap
between the two realms. As Etienne Gilson wrote in The Spirit of
Medieval Philosophy: ‘The Christians never considered themselves
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as merely completing Greek religion, but always thought that they
were merely completing Greek philosophy.’#’

For Dante, Christianity was not a continuation or further devel-
opment of some strand inherent in pagan antiquity; it was a radical
new departure, breaking with the old. It was a revelation, and the
relation of pagan antiquity to this revelation could only be one of
blindness preceding the light, or, at best, as in the case of Virgil, of
prophecy, but never one of identity or inner affinity.

Poetic coherence

Ivanov never attempted to provide any theoretical justification for
the discrepancy between the image of Dante which he presented
and the historical reality of Dante’s own attitude to pagan
antiquity. Although he was aware on an intellectual level that
Dante’s attitude fell within the traditional confines of Latin-
dominated Christian thinking, he was not concerned with Dante as
a historical figure; he was interested in him as a vehicle which he
could invest with his projected spiritual ideal of a synthesis of
Greek and Christian mysticism. It is as if, having found Nietzsche’s
views on Dionysus lacking in the religious dimension, he turned to
the figure of Dante as a religious thinker who could be made to
reflect the Dionysiac aspects of Nietzsche’s teaching, extended into
the sphere of Christian mysticism.*® Although his approach to
spiritual questions was often couched in scholarly, historical lan-
guage, it was essentially an artistic and intuitive one. Ivanov was a
poet, not a theologian, and he was quite prepared to reconcile
doctrines which were incompatible on a theoretical or theological
level on an altogether different plane of generalized poetic truth.
Ivanov did not approach pagan and Christian mysticism as
abstract theoretical systems; he approached them through their
embodiment in the myths and poetry of their age. Dionysiac
mysticism was to be found in the myths surrounding the cult of
Dionysus and in the dithyrambic verse of Greek tragedy, just as
Dante’s mysticism was to be found in his poetry. It was primarily
on this level of poetry that Ivanov attempted to establish a relation-
ship of continuity between Dionysiac mysticism and Dante. For
Ivanov poetry was the sacred vessel through which universal mysti-
cal truths could be expressed. Greek tragedy was one of the earliest
art forms to fulfil this function — the function of ‘great art’ (bol’shoe
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iskusstvo) as Ivanov termed it. In his view, Dante was the last
representative of true ‘great art’ in the history of culture, for his art
expressed the universally acknowledged mystical truths of his
time.*?

Through poetry, defined in this way as the voice of divine truth,
Ivanov was able to trace a line from classical antiquity to Dante.
This poetic rather than theological basis for the link between
Dante and pagan antiquity comes across clearly in a late essay of
1938 entitled ‘Thoughts on Poetry’. Here, Ivanov defines the
essence of a poetry as a form of mystical utterance or ‘incantation’
(zaklinanie), safeguarded by the Muses, the daughters of Zeus and
Memory. Christianity, in its struggle with the heritage of pagan
antiquity, struck a blow at the classical idea of the poet’s sacred
mission. Apart from the utterances of the sibyls and Virgil’s fourth
Eclogue, the church would not accept the spiritual value of the
literary heritage of classical antiquity. But the poets were not
prepared to relinquish their trust in beauty as something sacred.
Ivanov quotes two examples: Dante, who could not write his
Christian works without appealing to the Muses of classical
antiquity, and Raphael’s depiction of Poetry, sitting up in the
clouds, surrounded by an inscription from Virgil testifying to the
divine quality of poetic inspiration.>® Both Dante and Raphael,
artists of the Renaissance, are viewed as continuing the classical
tradition of belief in poetry as a divinely inspired vehicle for the
expression of sacred truths. For Ivanov both examples reflect the
synthesis of Greek wisdom and Christian revelation which was his
spiritual ideal.

Ivanov tried, therefore, to establish the link between Dante and
classical antiquity on the basis of both cultures’ common faith in
the sacred character of poetry. His main method for substantiating
this link was however necessarily one of poetic creation rather than
of intellectual demonstration. He could not prove that Dante was
inherently Dionysiac; he could however create an image of Dante
invested with Dionysiac traits, and by this means lend substance to
intuitions or ideals which intellectually he could not defend.

One example may serve to illustrate this general tendency to
develop an idea which can only be hinted at in prose more fully
through its embodiment in poetry. In the fifth chapter of ‘The
Hellenic Religion of the Suffering God’ Ivanov explores the link
between the Dionysiac religion and the cult of dead souls inhabit-
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ing trees. Since the cult of Dionysus is rooted in the cult of the
dead, and trees were in antiquity the refuge place of dead souls, he
sees in the legends of dead souls inhabiting trees manifestations of
the Dionysiac religion. As examples he quotes the legends of
Daphne, Cyparissus, Atys, Philemon and Baucis.

Having established the image of dead souls inhabiting trees as
a Dionysiac one, Ivanov calls the reader’s attention to the
memorable episode of the souls of the suicides imprisoned in
trees, described by Dante in Inferno xmi.5! In this canto, we learn
that the souls of suicides fall after death into a savage and
trackless wood where they sprout into trees; the Harpies, by
feeding on their leaves, cause them to wail in pain. Dante plucks
a twig from one of these trees which drips blood and cries out in
protest.

Dante’s image is of pagan origin; as he points out in line 48 of the
same canto, it is borrowed from Virgil’s Aeneid.>? He has absorbed
it into the framework of his Christian teaching, regarding it as a
fitting symbol of the punishment deserved by the suicide who in his
life deprived his own body of its natural movement. Ivanov’s
deliberate reference to this passage from Dante in the context of
his treatment of the same type of image as a manifestation of the
cult of Dionysus seems to imply that Dante’s image also has its
roots in the Dionysiac religion; once more Ivanov is trying to
establish a line of spiritual kinship reaching back from Dante
through Virgil to Dionysiac mysticism.

In prose, Ivanov cannot present this idea logically; he can only
hint at it by juxtaposing the elements which he would like the
reader to connect. Poetry, however, is a medium which is much
better suited to the conveying of intuitively grasped affinities.
Phenomena of entirely different origins can be presented side by
side; within the framework of a unified poetic text they appear as
coherent parts of a single whole. This is well illustrated by a poem
in which Ivanov returned to the idea which he had originally
advanced in prose and presented it, more fully developed, as a
poetic truth.

In August 1909, Ivanov wrote a sonnet at the request of
S.Makovsky, the editor of Apollon, for the first issue of the
journal. The poem first appeared under the title ‘Apollini’ in the
opening issue of Apollon. Later it was included in ‘To the Poet’
(‘Poetu’), a cycle of three poems which formed the closing epilogue
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to the second book of Cor Ardens. The text of the poem is as
follows:

Korpga BcrionT Bail KOpeHb rpoGOBO#
Knrogamu cine3 JIi060Bb, 1 MpaK CypOBBIH,
Kak CMeptH ceHb, BonieSHOI0 1yOpoBOiH,
I'ne JanTt 6ayxan, o6CTAHET CTBON KHUBOMH, —

Bo3HocuTech Bbl FOpROH roONoOBOM,

O ruMHBI, B CBET, CKBO35 Hall Mrioil 6arpoBoi
CuHeroux [OMHH, KaK JieC N1aBpOBBIii,
M3BasHHBIA Ha TBEPAH OrHEBOM!

Ilon xMeneM BOJH, B IypNypOBO# TEMHHULE,
B :keMuyXHHLE - ClIe3HULE TOPbKHX JIOH,
Kak nepnbi 6€3aH, pOOUTECH BB - B TpOGHHLE.

Kro Bemnx Jachu B a¢hupHBIH B34J MONOH,
U B naBp open, 1 OTpa3uil B KpHHHLE
Ipo3payHocT 6eccMepTHON? - AMNIONOH. (58 11, 358-9)

When Love waters your buried root

With springs of tears, and bleak gloom,

Like Death’s canopy, by a magic grove

Where Dante wandered surrounds the living trunk —

You rise up with your proud heads,

O hymns, into the light, shining translucent over the crimson
darkness

Of blue valleys, like a laurel wood

Carved out against the fiery firmament!

Under the intoxicating waves, in a purple dungeon,
In the pearl-oyster lachrymatory of the bitter expanses,
Like pearls of the abyss, you are born in the tomb.

Who took soothsaying Daphnes into ethereal captivity
And clad them in laurel, and reflected them in the well
Of immortal transparency? — Apollo.

In this poem, Ivanov develops the association which he had
made earlier in prose between Dante’s image of the souls of the
suicides, trapped in trees, and the myth of Daphne, changed into a
laurel. As before, these two images are seen as manifestations of
the fundamental principle of Dionysiac mysticism — that death
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itself contains the seeds of life; this belief is however now extended
from the sphere of life into the sphere of poetry, viewed as one of
the most intense expressions of life which comes from death and is
then immortalized through art.

The poem begins with an address to ‘hymns’ — songs of praise in
honour of a deity or hero, and the original form of poetry. Hymns
have their root in death, but when this root is watered with the
tears of suffering love, then the death-like gloom of Dante’s magic
wood will be found to surround a living trunk, and the hymns will
grow up above the gloom into the light, like a wood of laurels.

This complicated image has its origin in Dante’s description of
the magic wood in Inferno xi1. The dead souls which inhabit the
trees of this wood will reveal the life which is inherent in them
when prompted by suffering love. This life manifests itself through
dripping blood and speech. The speech is here understood by
Ivanov as an image for poetry. This interpretation accords well
with Dante’s own text. The soul who speaks forth after Dante
plucks a twig from his branch is Pier della Vigna, a famous poet as
well as the chief adviser of the Emperor Frederick II. His speech is
highly embellished and full of literary conceits reminiscent of his
own poetic style. He speaks at the prompting of Dante’s pitying
heart (. 82—4), just as the ‘hymns’ or trees of Ivanov’s poem grow
after their roots are watered by tears of love.

The first two verses of Ivanov’s poem can therefore on one level
be read as a reference to the poetic speech of Pier della Vigna
whose words, solicited by pitying love, rise out of apparent death,
above the dark wood and into the light of eternal fame. The third
verse of the poem restates the same idea — that poetry is born out of
death — through a different image. In the last verse this idea is
related to the deity after whom Makovsky’s new journal was
named and for whom the poem was intended. The culmination of
the poet’s task is to show that Apollo, who presides over the arts
and over poetry in particular, and who is traditionally identified
with the forces of order and light, has his roots in the Dionysiac cult
of death. Ivanov wishes to provide a poetic demonstration of
Nietzsche’s thesis that ‘the highest goal of tragedy and of all art is
attained’ when ‘Dionysus speaks the language of Apollo; and
Apollo, finally, the language of Dionysus’.>3

To do so, Ivanov makes use of Apollo’s role in the myth of
Daphne. For him, Daphne’s transformation into a laurel was a



Ivanov’s Dionysiac ideal and Dante SI

perfect Dionysiac image of the life which can be contained within a
dead form. Indeed, on the very day he completed the writing of
this sonnet, he was still pursuing his work on Dionysus and writing
about Daphne in this context, as he records in his diary (SS 1,
796). The following extract from Ovid’s account of the myth of
Daphne brings out the features which Ivanov took up in his poem
in a Dionysiac context quite clearly; after describing Apollo’s
pursuit of Daphne, Daphne’s appeal to her father, the river god
Peneus, and consequent transformation into a laurel, Ovid con-
tinues with the following description of Apollo:

Even as a tree, Phoebus loved her. He placed his hand against the trunk,
and felt her heart still beating under the new bark. Embracing the
branches as if they were limbs he kissed the wood: but, even as a tree, she
shrank from his kisses. Then the god said: ‘Since you cannot be my bride,
surely you will at least be my tree. My hair, my lyre, my quivers will always
display the laurel . . . Further, as my head is ever young, my tresses never
shorn, so do you also, at all times, wear the crowning glory of never-fading
foliage’.’*

Ivanov sees in this myth a clear manifestation of the Dionysiac
idea of death being transmuted into life through suffering love.
Apollo is himself responsible for the creation of this image of life in
death; it was he who caused Daphne to be imprisoned in mid-flight

“in the form of a laurel. Having brought about this death, however,
Apollo then seeks to release the living principle from the dead
form. The object of his passion eluded him through death, but he
was able to transcend this loss through his suffering love by making
the symbol of Daphne’s dead form, the laurel, sacred to his divi-
nity, and turning it into an emblem of unfading foliage and poetic
immortality.

The poem provides an example of the way in which Ivanov uses
poetic methods to assimilate Dante into a Dionysiac context and
present him as a figure endowed with the features of his spiritual
ideal. It is constructed around a series of metamorphoses which
starts with the image of the tree’s root, develops into Dante’s magic
wood, then into the laurel wood and finally into Daphne trans-
formed into a laurel. Through this sequence of poetic images
Ivanov is able to establish a link between an episode from Dante’s
Commedia and the myth of Apollo and Daphne, and to present
both of these as manifestations of the same Dionysiac principle.
The fact that Dante’s views were in many ways incompatible or at
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variance with the Dionysiac elements of Ivanov’s ideal did not act
as a deterrent; on the contrary, as the example reveals, the need to
overcome these inherent tensions by weaving webs of syncretic
imagery was one of the fundamental stimuli inspiring Ivanov’s
Muse.



2
Vladimir Solovyov and Dante

The spiritual ideal which Ivanov evolved during his student years in
Europe was composed of two main elements, the Dionysiac and
the Christian. The first of these was strongly coloured by
Nietzsche’s ideas, while the second owed much to the influence of
various Christian thinkers among whom the Russian philosopher
and poet Vladimir Solovyov (1853-1900) played a role of special
importance. Although his influence was for a time partially
eclipsed by Ivanov’s fascination with Nietzsche and Dionysus, it
later reasserted itself and was a substantial factor in the com-
position of Ivanov’s spiritual idea. It is of particular interest for our
subject as certain aspects of Solovyov’s teaching contributed
directly to the formation of the Symbolists’ and Ivanov’s per-
ception of Dante. To see how this came about, it is necessary to
first consider the nature of Solovyov’s beliefs and the impact which
these had on his own interest in Dante.

SOLOVYOV'S TEACHING ON SOPHIA

The idea of Sophia

One of the principal drives behind Solovyov’s teaching was a sense
of dissatisfaction with the historical development and contem-
porary state of Christianity. In October 1891 he gave a lecture
entitled ‘On the Decline of the Medieval World-View’ in which he
analysed the source of the spiritual decline of Christianity and
urged his audience to return to a truer form of Christian faith. In
his view Christianity was in its essence a religion of God-manhood,
and its mission was to transform humanity and the world into the
Kingdom of God, to turn the Flesh into Spirit. As he wrote: ‘The
meaning of Christianity lies in transforming human life in accord-
ance with the truths of faith . . . Christianity is the religion of divine
incarnation and of the resurrection of the flesh.’

53
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Christianity had however betrayed its original mission. After a
few centuries, the true spirit of Christianity had given way to a false
version of the faith; this new version was no longer a religion of
martyrdom and conviction, but a state religion of convenience.
The pagans who accepted the new religion once it became estab-
lished were happy to pay lip-service to an idea, but did not want
their ordinary lives to be affected. This attitude led to a fatal split
between the earthly life of the Flesh — which could remain
untouched —~ and the life of the Spirit — which was reduced to the
profession of a few articles of faith. By swearing allegiance to a few
dogmas, a pagan could become a Christian while ignoring the
fundamental imperative of Christianity to make religion a part of
everyday life, the ‘norm of reality’ or the ‘law of life’,2 to trans-
form the life of the Flesh into Spirit.

In Solovyov’s view medieval Christianity was the direct result of
this original distortion, and the product of a false compromise
between paganism and Christianity. One of the main thrusts of his
teaching was therefore to attack all forms of dualism which tended
to dissociate the material world from the spiritual. The teaching on
Sophia which he evolved was a response to his desire to affirm the
unity of the Creator and His creation, of the Spirit and the Flesh; it
was a way of emphasizing the spiritual divine element which is
inherent in the material world and not distinct from it.

Sophia is first defined in one of Solovyov’s earliest works, the
‘Lectures on God-Manhood’, a series of twelve lectures dating
from the late 1870s. In the seventh lecture Solovyov formulated a
distinction between two types of unity in the world — the unity of
the active principle, and the unity of the multiplicity which this
active principle creates. The first is termed ‘producing unity’ (edin-
stvo proizvodyashchee) or ‘unity in itself as a principle’ (edinstvo
kak nachalo (v sebe)), and the second is termed ‘resultant unity’
(edinstvo proizvedennoe) or ‘unity in manifestation’ (edinstvo v
yavlenii). The mystic name of the second type of unity is Sophia,
defined as ‘God’s body, the matter of the Deity permeated by
the principle of divine unity’.? In other words Sophia is the divine
basis or essence of that which, as created, is distinct from God; it
is the living soul of the created world. The concept of khokhma
or wisdom occurs in the Old Testament as both a human and divine
quality; translated into Greek as copia (sophia), it passed into the
vocabulary of Christian theology, and was applied by St Paul to the
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person of Christ, in whom wisdom was regarded as incarnate; it
was also connected with the third person of the Trinity as one of
the gifts of the Holy Ghost.*

Solovyov further developed the idea of Sophia in La Russie et
I'Eglise Universelle, first published in Paris in 1889. Here he
described Sophia as the protecting guardian-angel of the world, the
substance of the Holy Spirit which hovered over the world at its
creation:

La Khocma, la Zo¢ua, la Sagesse divine n’est pas ’ame, mais ’ange
gardien du monde couvrant de ses ailes toutes les créatures pour les élever
peu a peu a I’étre véritable comme un oiseau qui couve ses petits. Elle est
la substance de I'Esprit-Saint qui s’est porté sur les eaux ténébreuses du
monde naissant.?

Solovyov continued to describe the three distinct and successive
but essentially indivisible manifestations of Sophia: the Virgin
Mary (the feminine principle of Sophia), Christ (the masculine
principle), and the church or ideal humanity, the social or universal
realization of Sophia in the future, the bride of the Word of God
who will be known by the name of Sophia. This final universal
incarnation of Sophia has particularly attracted the Russian relig-
ious soul; the Russian churches dedicated to Saint Sophia and the
representations of Sophia in Russian iconography as a distinct
divine being refer to this third future manifestation of Sophia as
redeemed humanity, and are in this sense distinct from Greek
usage which identified Sophia with the Logos.®

Sophia and love

Had the concept of Sophia remained the object of purely abstract
theological speculation, it would no doubt not have exerted the
powerful influence which it did on the poetic imagination of the
religious Symbolists. However, because Solovyov incorporated the
idea of Sophia into the heart of a carefully worked out theory on
the meaning of love, both physical and spiritual, and provided a
specific illustration of his theory by the example of his life, the
Symbolists were able to link the idea to their own experience of
love and view Sophia as part of a personal reality.

Solovyov expounded his ideas on love in ‘The Meaning of Love’,
a series of articles which first appeared between 1892 and 1894.”
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This work had an enormous influence on all the religious Symbol-
ists including Ivanov. It provided them with a common point of
departure in their search for an understanding of the nature of love
and of its role in life and in art.

In ‘The Meaning of Love’ the unity of the created world or
Sophia is identified as a female principle and termed the ‘eternal -
Feminine’ (vechnaya Zhenstvennost').® This principle is inherent in
every created being; indeed, the individual is merely a particular
manifestation of this created unity. Therefore when we love the
ideal image of a person we are in fact loving the essence of created
unity or the ‘eternal Feminine’.?

The object of true love is therefore twofold, consisting both of
this ideal created unity or ‘eternal Feminine’ and of a real, indi-
vidual person. In the following passage Solovyov explores the
implications of this view:

The object of true love is not simple but twofold: we love, first, the ideal
being (ideal not in an abstract sense, but in the sense of belonging to
another higher realm of being) which we must bring into our ideal world,
and secondly, we love the natural human being which provides the living
personal material for this realization, and which is idealized through this
process not in our subjective imagination, but in the sense of being actually
and objectively transformed or regenerated. Thus, true love is indivisibly
both ascending and descending (amor ascendens and amor descendens
L)

The task of true love is therefore one of transformation ~ to
bring Sophia down to earth and to incorporate the ideal of the
‘eternal Feminine’ into one’s life by loving one of her individual
manifestations. According to Solovyov, the ‘eternal Feminine’ is
herself longing to be given fulfilment and realized in this way, for
this is the natural end towards which world history is moving.1!

The act of love becomes therefore one of the primary ways for
man to link himself to God:

The complete realization, the transformation of an individual feminine
being into a ray of the divine eternal Feminine, inseparable from its
radiant source, will be the real, not only subjective but also objective
reunion of the individual human being with God, the reinstatement of the
living and immortal image of God in man.!2

Sexual love in particular is one of the most effective means for
implanting the divine at the very centre of one’s existence:
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In sexual love, rightly understood and truly realized, this divine essence
finds a means for its complete and final embodiment in the individual life
of man, for the deepest and at the same time most outwardly sensible and
real union with him.!3

Solovyov elevates sexual love to such a high status because he
regards it as the ‘finest flowering of individual life’.1* A person’s
worst enemy is false individualism; when the self is cut off from the
unity of the created world through egoism, it is spiritually dead. At
the other extreme, the truly fulfilled individual is the person who
has overcome his personal egoism, renounced his individuality and
transcended it in order to be in touch with divine unity: ‘True
individuality is a certain definite form of universal unity, a certain
definite way of apprehending and assimilating the whole.’15

Sexual love enables a person to transcend his individual limita-
tions in exactly this way:

Through love we come to know the truth of another not in abstraction but
in reality, and actually transfer the centre of our life beyond the confines of
our empirical separateness; and in doing so we manifest and realize our
own truth, our own absolute significance, which consists precisely in the
power of transcending our actual phenomenal existence and of living not
only in ourselves but also in another.16

For this reason, Solovyov can make the following statement: ‘the
meaning of human love in general is the justification and salvation
of individuality through the sacrifice of egoism’ 17 Precisely because
sexual love is grounded in the physical nature of man, it is the only
force capable of truly transforming that nature into something
spiritual.!® Accordingly, Solovyov regards sexual love as the type
and ideal of all loves, and refers to the Song of Songs to support his
point.1?

The connection between mystical love of Sophia and the love of
a real woman which Solovyov advanced in his theoretical writings
could also be related to certain episodes from his own life. The
most well-known source of information on Solovyov’s personal
experience of Sophia is ‘Three Meetings’ (‘Tri svidaniya’), a long
autobiographical poem written in 1898 to describe the three visions
of Sophia which the poet had during his lifetime.2® The first of
these took place in Moscow in 1862 when Solovyov was a young
boy; the second occurred in 1875 in the reading-room of the British
Museum, and the third in 1876, in the Egyptian desert near Cairo.



58 Approaches and themes

In each of these visions, Sophia, although incorporeal, is
described as a beautiful woman. In the first and third visions, she
appears in full stature, while in the second vision only her face is
revealed. She is bathed in azure, and referred to as the ‘eternal
friend’ (podruga vechnaya), the ‘radiance of the divine being’
(sivan'e bozhestva), and the ‘image of feminine beauty’ (obraz
zhenskoi krasoty).?!

Solovyov’s ‘Sophiological’ cycle also contains poems which were
written at the time of the last two visions. For example, ‘All in

azure today appeared ...’ (‘Vsya v lazuri segodnya yavilas' . ..")
and ‘My queen has a high palace . ..’ (‘U tsaritsy moei est’ vysokii
dvorets ...”) were composed in Cairo in 1875 and 1876

respectively. In both poems Solovyov refers to Sophia as his
‘Queen’ (tsaritsa).??

There is no mention of any real woman in connection with the
last two apparitions of Sophia related in ‘Three Meetings’.
However, the first vision which occurred when Solovyov was nine
years old arose directly as a result of his love for an entirely real
little girl of the same age. This provided an example of the connec-
tion between the love of a real woman and the revelation of Sophia
which Solovyov upheld in his theoretical works.

Furthermore, there is evidence from other sources that certain
women did play an important part in Solovyov’s life and in the
formation of his views. Solovyov has left an account of a significant
encounter with a young lady named Julie which took place in a
train in May 1872, exactly ten years after the first youthful vision
described in ‘Three Meetings’.2? K. Mochulsky, Solovyov’s biogra-
pher, relates this particular episode to Solovyov’s change of world-
view and conversion to Christianity in 1872.24

Mochulsky also discusses Solovyov’s friendship with Sofya
Petrovna Khitrovo (1837-96). She attended the ‘Lectures on God-
Manhood’, and Solovyov addressed a number of poems to her; in
the first of these, written in 1878, he addresses her as ‘Madonna’.?’
Significantly, she was also connected with Solovyov’s later trans-
lations from the Vita Nuova, discussed below.

Mochulsky further points out that ‘The Meaning of Love’
was written immediately after (and, he suggests, as a result of)
Solovyov’s last love for a married woman, Sofya Mikhailovna
Martynova.?¢ This is supported by letters from Solovyov to Sofya
Martynova, written in 1892 in an ironic tone, lamenting the fact that
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Sofya has ceased to be his Sophia or Madonna and has turned into
an ordinary woman. Solovyov addresses Sofya as ‘hitherto Sophia
and Madonna’, regrets that his Madonna has flown away, and
refers to the change as the ‘loss of the rainbow radiance or attri-
butes of the divine Sophia’. He even encloses a poem, ‘You were
once a Madonna for me ...’ (‘Madonnoi byla dlya menya ty
kogda-to . . .’), an acrostic upon Sofya’s new name Matryona.?’

Finally, towards the very end of Solovyov’s life, a spinsteér living
in Nizhnii-Novgorod named Anna Schmidt wrote to him and
announced that she was an incarnation of Sophia and his mystical
bride. Solovyov agreed to meet her and they entered into an
extensive correspondence. She made a particular impact on the
Symbolist poets because she introduced herself to them after Solo-
vyov’s death and polemized with them on the nature of Sophia.?8

These odd biographical incidents and references to real women
as Sophia or Madonna were seen by the religious Symbolists as
indications that Solovyov had embodied his ideal in real life.
Combined with the philosopher’s theoretical writings and poetry,
they helped to establish the idea that the love of a real woman in
life would lead to the mystical love of Sophia and ultimately of
God. This idea was subsequently a major factor in determining the
religious Symbolists’ understanding of the theme of love in Dante’s
works.

Sophia and poetry

Solovyov’s belief in the objective reality of Sophia naturally deter-
mined his view of the function of art in general and of poetry in
particular. Indeed, at the end of his seventh ‘Lecture on God-
Manhood’, after defining the idea of Sophia, he wrote that the
innate desire to penetrate the kingdom of the divine or of ‘eternal
beauty’ was particularly characteristic of the poet whose connec-
tion with Sophia is an extremely close one; he depends on it both
for his vision of the truth, and for the artistic inspiration to express
this truth. Just as man’s task is to bring Sophia down to earth
through love, so the poet’s task is to bring Sophia or Beauty down
to earth by intuiting her nature and finding artistic forms in which
to capture her essence.?®

Solovyov developed his ideas on the connection between Sophia
and poetry in a series of writings on aesthetics and poetry, largely
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completed during the last decade of his life. In 1889 he wrote
‘Beauty in Nature’, choosing as an epigraph Dostoevsky’s formula
‘Beauty will save the world’. Solovyov believed that the task of the
aesthetically beautiful was to transform reality. If present stan-
dards of artistic beauty did not reflect this truth, it was because this
process of transformation was only in its infancy: ‘in our hands are
only the fragmentary rudiments of true art’.3°

The fulfilment of this task — the final realization of Sophia —
would coincide with the end of world history. Art was con-
sequently a matter of the utmost importance, a form of inspired
prophecy.3! As a consequence of this view, the two main subjects
of true lyric poetry were defined by Solovyov as the eternal beauty
of nature and the infinite power of love. Both of these themes are
closely connected with the cult of Sophia. Love is one of the main
channels through which man can link himself to Sophia, and to
praise the beauty of nature, the living body of Sophia, is to worship
the divine spirit of Sophia inherent in the material world.3?

In searching for a theoretical basis for his aesthetics, Solovyov
turned back to an unexpected source — Chernyshevsky’s disser-
tation “The Aesthetic Relations of Art to Reality’, first published in
1854. In an essay of 1894 he advanced this work as the first step
towards establishing a valid new system of aesthetics. He was
reacting against the currently fashionable doctrine of art for art’s
sake and against Nietzsche’s attack on morality as a form of
weakness. The two fundamental theses of Chernyshevsky’s disser-
tation upon which Solovyov believed that any future system of
aesthetics must be based were the belief in the objective reality of
beauty (which in Solovyov’s terms meant the true existence of
Sophia), and the recognition of the inadequacy of art (which had so
far failed to reflect the ideal transforming power of beauty). Solo-
vyov upheld Chernyshevsky’s insistence that art must serve the
goals of humanity, and defined the task of aesthetics as the need to
‘link artistic creation with the supreme goals of human life’ - by
ultimate goals we know that he means the realization of Sophia.3?

Although Solovyov did not in fact go on to construct a detailed
theory of aesthetics along these lines, he did write a series of essays
on the work of various poets from the standpoint of his central
premise. These essays illuminate in different ways the poet’s rela-
tion to Sophia. In 1895, for example, he wrote an article on the
publications of a new group of poets who called themselves the
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Russian Symbolists (almost all of the poems published in these
booklets were in fact by Bryusov, masking under different pseudo-
nyms). He described the work of these poets as a travesty of the
true task of poetry; its consistent misuse of language and imagery
revealed its decadent, dilettante character, and total lack of an
underlying philosophy.3*

Solovyov preferred to write about poets whose work reflected
some aspect of the transcendent faith in Sophia. True poetry of this
type, being based on a proper philosophical outlook, necessarily
contains a marked intellectual element. For this reason he makes
frequent use of the term ‘poet-thinker’ (poet-myslitel’), applying it
to each of the poets about whom he chooses to write in connection
with their perception of Sophia: Tyutchev, Aleksei Tolstoy and
Polonsky.3>

By extending his teaching on Sophia into the sphere of art and by
putting these ideas into practice in his own poetry, Solovyov laid
the foundations for a system of aesthetics based on a theurgic view
of art. Furthermore, by choosing to write about the work of various
poets from this point of view, he established the beginning of a
sense of a tradition of poets of Sophia. It was by taking up and
developing this approach that the religious Symbolists came to
view Dante in the light of Solovyov’s teaching on Sophia in relation
to love and poetic creation. They saw themselves as poets of
Sophia, continuing a tradition which they had received from Solo-
vyov but which could be traced back through earlier poets to
Dante.

In this respect the Symbolists were to a large extent following the
lead of Solovyov’s own references to Dante. Although these are
not presented in the form of a separate essay, as in the case of the
other poets mentioned above, they nevertheless created a certain
framework for interpreting Dante in terms of the philosopher’s
ideas. A useful example is provided by a passage from an essay on
Polonsky in which Solovyov compares the Russian poet’s world-
view to Dante’s. He finds that for Polonsky this world is not a
Dantesque Hell, bereft of hope, but a Purgatory, a place where the
material can be transformed into the spiritual. For this reason, he
writes, the various extremes of Dante’s three realms can be con-
tained within the single world of Polonksy’s poetry.36

The argument seems to be that Polonsky, as a poet of Sophia,
was committed to a belief in the transforming power of the spiritual
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element inherent in the material world, and did not therefore need
to project his vision into the Dantesque extremes of darkness
without hope or of spirituality without flesh. Later, the religious
Symbolists developed the implications of this comparison; they
tended to use Dantesque images to introduce a sense of hierarchy
and extremes into their Sophiological poetry. Frequently, this
involved encompassing Dante’s three realms within the single
realm of the Sophiological outlook. This led to the tendency
(prominent in Ivanov’s poetry) of presenting Dante’s Inferno in a
purgatorial light, as a realm of darkness which contains within itself
the seeds of its own transformation into a spiritual entity.

This is just one example of the way in which the Symbolists were
able to build on Solovyov’s references to Dante. The next section
considers in greater detail the foundation on which they were
building — the image of Dante presented in Solovyov’s works.

SOLOVYOV'S APPROACHTO DANTE

Sophia and the union of the churches

Solovyov’s interest in Dante was closely related to his desire for a
union between the Russian Orthodox and Roman Catholic
churches. Although his religious views were initially of a Slavo-
phile nature which tended to be hostile to the Catholic church,
from the early 1880s onwards they underwent a marked change; he
became increasingly interested in the relations between the two
churches and in ways of promoting their union while retaining the
individual characteristics of each.’

Solovyov regarded Sophia as a universal ideal for all mankind.
In his view, the process of world history would culminate in the
realization of Sophia under whose protection ideal humanity would
be united in one church. If the spirit of Sophia was not to be
conceived in narrowly parochial terms but was to be a truly univer-
sal goal, it had to be inherent in the Catholic as well as the Russian
Orthodox tradition; the Latin church was also moving towards the
realization of Sophia, whether through the cult of love, poetry, or
the implementation of certain socio-historical forms of
government.

Here Dante was able to play an important role in Solovyov’s
thought. Traditionally regarded as the major poet of the Catholic
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tradition, for Solovyov he was ‘le plus grand des écrivains catholi-
ques™8 and a symbolic representative of the ‘other’ tradition with
which the Russian church should unite. Not surprisingly, in Solo-
vyov’s comments on Dante there is a marked tendency to dwell on
those elements in the Italian poet’s writings which could be seen to
reflect the presence of the idea of Sophia in the Catholic tradition.
These elements centred on two of the three forms which Solovyov
attributed to Sophia — ideal humanity, the future universal realiz-
ation of Sophia, and the Virgin Mary, an individual historical
incarnation. Solovyov found a reflection of the first of these forms
of Sophia in Dante’s ideas on theocracy, and of the second in the
Catholic cult of the Virgin Mary and its connection with Dante’s
love of Beatrice.

Sophia and theocracy

In his critique of the medieval world-view as a compromise
between paganism and Christianity, Solovyov singled out as a
particular shortcoming the Middle Ages’ exclusive preoccupation
with the individual’s salvation and lack of concern for the moral
welfare of society as a whole. In his view, this problem was more
acute in the Byzantine tradition than in the West where some
attempts had been made to deal with it.>°

Amidst the representatives of the Western tradition, Dante
would seem to fall outside the scope of Solovyov’s criticism. He
took an active part in the political and social life of his day, and
directed his entire vision at the correction of the faults of the
society which he lived in. Even when he reached the pinnacle of his
mystic journey in the highest realms of Paradise, his thoughts stiil
turned to Florence.?® His Latin treatise, the Monarchia, was
entirely devoted to arguing the need for a universal monarchy.

Solovyov clearly recognized this fact. Indeed, he first turned to
Dante as a writer on socio-political problems. In 1883 he wrote a
series of articles which were published in the same year under the
title ‘The Great Dispute and Christian Politics’ in I. S. Aksakov’s
Slavophile periodical Rus’.4! The articles dealt with the historical
reasons for the split between Byzantium and Rome and with the
need for a union between the two churches. In this context Solo-
vyov raised the question of universal monarchy as the ideal form of
government, and turned to Dante as one of his main sources of
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inspiration. In June 1883 he wrote to Aksakov that he had been
reading Uniate polemics of the sixteenth century in Polish and
Dante in Italian in the course of his work on “The Great Dispute’.
A letter written to Aksakov a few months later in November
reveals more about the precise nature of this interest in Dante. As
a Slavophile Aksakov clearly did not welcome the references in
Solovyov’s articles to the idea of a universal Emperor. Solovyov
had in fact already withdrawn a passage on this subject from his
previous article, but he insists on his loyalty to the concept of
universal monarchy in his letter, commenting that it is not his own
idea, but the ‘eternal aspiration of all nations’ (vekovechnoe
chayanie narodov) — a phrase which recalls the terms in which he
refers to Sophia elsewhere. He singles out two thinkers who have
been inspired by this idea — Dante and Tyutchev — and announces
his intention of providing a complete exposition of the idea of
universal monarchy, largely in the words of Dante and Tyutchev,
in a full edition of ‘The Great Dispute’, unhampered by the restric-
tions of Aksakov’s editorial policy.*?

Dante’s Monarchia was evidently one of the main sources for
Solovyov’s ideas on universal monarchy.43 The Western emphasis
in ‘The Great Dispute’ gave the Catholics much satisfaction but led
to a rupture with the Slavophiles who labelled Solovyov as a papist
who had betrayed the Russian national ideal.** However, it is clear
that Solovyov’s choice of two writers, representative of the Catho-
lic and Russian Orthodox traditions, reflected his desire to unify
the two traditions through adherence to a composite ideal of
universal monarchy under which the realization of ideal humanity
or Sophia could be achieved. Dante’s ideas were thus indirectly
brought within the framework of the philosopher’s Sophiological
teaching.

Solovyov planned an ambitious sequel to this work, The History
and Future of Theocracy (Istoriya i budushchnost' teokratii).
However, out of the three projected volumes, only the first, cover-
ing the philosophy of Biblical theocracy, was published in 1887.
Had the work been completed, it would clearly have included an
examination of Dante’s views on theocracy.*> The theme of the
need for a strong form of state government to ensure the salvation
of society continued to preoccupy Solovyov; he returned to it in
one of his latest works, “The Justification of the Good’ (1894-7),
once more presenting Dante as an example of a great poet who was



Vladimir Solovyov and Dante 65

fully aware of this need, and referring to the views which Dante
expressed on the subject in the Divina Commedia and Monar-
chia.*6

Sophia and the Virgin Mary

The association between Dante and Sophia which Solovyov devel-
oped on the basis of his ideas on theocracy was important, but did
not have as strong an influence in determining the Symbolist
perception of Dante as a poet of Sophia as the second area of
association did — that of the link between the Virgin Mary and
Sophia. This link provided a most important stepping-stone from
the Russian Orthodox to the Catholic tradition; it bridged the gap
between the Solovyovian tradition of mystical love of Sophia
through the love of a particular woman and the Catholic tradition
of an association between the cult of the Virgin Mary and the love
of an earthly woman.

Solovyov regarded the Virgin Mary as one of the individual
historical incarnations of Sophia and emphasized the close associ-
ation between the two figures in his theoretical works. In his view
the long-standing tradition established in both Latin and Greek
liturgy of applying Biblical references to Wisdom or Sophia to the
figure of the Virgin Mary had received doctrinal sanction in the
dogma of the Immaculate Conception of Mary, defined by Pius IX
in 1854.47 This dogma had not been accepted by the Russian
Orthodox church, and in underlining his allegiance to it and
presenting it as a confirmation of the mystical faith in Sophia,
Solovyov was trying to close the gap between the two churches. For
similar reasons he speculated on the link between the medieval
Catholic cult of the Madonna and the ‘Grand Etre’ created by the
French philosopher Auguste Comte (1798-1857) to serve as the
basis of his new ‘religion of humanity’. Comte’s ‘Grand Etre’ was a
feminine image of ideal, unified humanity. Solovyov interpreted it
as a figure of Sophia, and was struck by the fact that the French
philosopher was elaborating his theory of a Sophiological incar-
nation of perfect humanity at precisely the same moment in history
as the medieval cult of the Virgin Mary culminated in the formula-
tion of the dogma of the Immaculate Conception.48

Although in his prose writings Solovyov always made it clear
that Sophia and the Virgin Mary were quite separate figures,
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however closely they might be associated, this distinction was
subsequently blurred by the religious Symbolists who tended to
present a composite, syncretic figure in their poetry, combining
elements from both traditions. In doing so they were taking their
lead not only from the parallels which Solovyov drew between the
two figures in his theoretical works, but also from the closer
weaving together of the two traditions which took place in his
poetic works and translations. These presented a less clearly
defined, more fluid feminine image which could be seen with
greater ease in a syncretic light.

This point was made by a number of the Symbolists’ contempor-
aries. Georgy Chulkov (1879-1939), for example, the mystical
anarchist and close associate of the religious Symbolists, insisted
that the heart of Solovyov’s views on Sophia and the main source of
his influence were to be found in his poetry, not in his philosophical
writings. Although he emphasized that Solovyov had not identified
Sophia with the Virgin Mary, he realized that he had prepared the
ground for this association; in the following passage he first quoted
a statement by Bryusov on the subject, and then added his own
comment: ‘‘““The Worship of the Eternal Feminine leads to the
worship of the one who is her purest image”, i.e. of the Virgin
Mary. Here there is as yet no affirmation of the identity of Sophia
and Mary.”#?

Chulkov’s views were echoed by the essayist and critic Vasily
Rozanov (1856-1919); he wrote that Solovyov’s monastic cast of
mind and visions of the Eternal Feminine had led to the spread of
the Catholic cult of the Virgin Mary in Russia, and to a bridging of
the gap between Russian Orthodoxy and Catholicism. Like
Chulkov, Rozanov attributed this to the influence of Solovyov’s
poetry rather than to that of his theological writings.>°

The religious Symbolist Sergei Solovyov took the point even
further; he argued that the distinction between the Virgin Mary
and Sophia was a matter for theologians only: ‘The distinction
between these two principles is a matter of theology. In terms of
religious feeling, Sophia merges with the Virgin Mary as a single
feminine hypostasis of the Divine Being.”>1

Two particular works of Vladimir Solovyov contributed to the
formation of these views by providing a poetic presentation of the
Catholic themes of the cult of the Virgin Mary and of the love of a
woman in a Sophiological light: these were his translations from
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the verse of two major poets of the Catholic tradition, Petrarch and
Dante.

Solovyov’s translation of Petrarch

Solovyov’s translation of part of a canzone by Petrarch dates from
the summer of 1883 and was clearly part of the same general move
towards the Catholic tradition which inspired him to read Dante in
Italian and write “The Great Dispute’ at the time. It was published
under the title ‘From Petrarch. Hymns and Prayers to the Blessed
Virgin Mary’, and consists of seven sections of which the first six
are a translation of the first six sections of the final canzone
(cccrxvi) of Petrarch’s ‘Sonetti € canzoni in morte di Madonna
Laura’. The seventh section of Solovyov’s work is an original
composition in the Petrarchan manner, aithough it is not presented
as such.>?

Petrarch’s canzone, as Solovyov’s title indicates, is a hymn of
praise and series of prayers addressed to the Blessed Virgin Mary.
Placed at the conclusion of his book of poems lamenting the death
of his earthly beloved Laura, it serves to present the Virgin Mary as
a spiritual figure in whom the love of a mortal woman, transcended
through death, can culminate. The story of Petrarch’s love for
Laura could be interpreted in Sophiological terms according to
which the earthly woman is a physical manifestation of Sophia. The
transition from Laura to the Virgin Mary (one of Sophia’s incar-
nations) can thus be viewed in terms of the more general gradu-
ation from the love of a real woman to the mystic love of Sophia
which Solovyov had taught was the true meaning of love.

This interpretation is implicit in the style of Solovyov’s trans-
lation. One can take as an example the opening lines of the
canzone. In the original they read as follows:

Vergine bella, che di sol vestita,
Coronata di stelle, al sommo Sole
Piacesti si che ’n te sua luce ascose . ..5?

Beautiful Virgin, clothed with the sun,
Crowned with the stars, you so pleased
The supreme Sun that he hid his light in you. . .

The image of a woman clothed with the sun and crowned with stars
is drawn from the Book of Revelation 12.1: ‘And there appeared a
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great wonder in heaven; a woman clothed with the sun, and the
moon under her feet, and upon her head a crown of twelve stars.’
This passage has traditionally been interpreted by Christians as
referring either to the Virgin Mary or to the church. Petrarch is
making use of the first of these interpretations and incorporating
the line into his address to the Virgin Mary; she so pleased God the
Father, the supreme Sun, that he hid his light, the Person of Christ,
in her.

Solovyov was familiar with this Christian tradition of interpreta-
tion, and indeed cited it in La Russie et I'Eglise Universelle.
However, he did so to prove his point that the Virgin Mary or the
church are different manifestations of a single underlying sub-
stantial basis — Sophia, or the Divine Wisdom inherent in the
material world.>* For him the woman clothed with the sun was
ultimately an image of Sophia. This becomes quite clear in the
preface which he wrote to the third edition of his poems in 1900;
here he cites the Biblical reference to the ‘woman clothed with the
sun’ who is already in labour and about to give birth to the truth as
animage for Sophia or Eternal beauty through which the world will
be saved.’

In Solovyov’s translation of Petrarch’s lines, the Virgin Mary is
addressed in terms which are no longer so clearly associated with
Christ and carry a strong Sophiological connotation, given the
context established earlier on in the book by the preface and the
other Sophiological poems:

B connue operas, 3pe3n0o-BeHYaHHas,
ConHueM npeBbILIHAM JTo6uMas epa!
Cser Ero BeuHbIi B ce6e Thl COKpbLIa.>6

Clothed with the sun, crowned with the stars,
Virgin beloved by the supreme Sun!
You hid His eternal light in yourself.

Later in his translation Solovyov introduces a line which is absent
from the original, referring to the future labour (gryadushchie
rody) of the Virgin;57 this addition, when read in conjunction with
the reference in the preface to Sophia as a woman who is ‘already
suffering the pains of labour’ (uzhe muchaetsya rodami) further
reinforces the link between Petrarch’s Virgin Mary and Solovyov’s
ideal of Sophia.

There are numerous other phrases throughout the translation
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which have the same effect. Some of these, such as ‘heavenly
queen’ (fsaritsa nebesnaya) for ‘del ciel regina’ or ‘Wisest Virgin
among the wise’ (Mezhdu premudrymi Deva Mudreishaya) for
‘Vergine saggia’ correspond fairly closely to the original but still
have a strong Sophiological ring about them.>8 Solovyov introduces
the word ‘imperishable’ (netlennyi) twice, in the second and third
sections of his translation, although it is not used by Petrarch.> It is
one of his favourite epithets for Sophia who was indeed bodiless,
unlike the Virgin Mary.

The style of Solovyov’s translation from Petrarch established a
basis for presenting the Catholic cult of the Virgin Mary in a
Sophiological light; the translations from the Vita Nuova then
extended this tradition into the realm of Dante’s writings.

Solovyov’s translations of Dante

Solovyov translated two sonnets from Dante’s Vita Nuova. The
first of these, ‘Everything in my thoughts immediately dies ...’
(‘Vse v myslyakh u menya mgnovenno zamiraet . ..’), is a trans-
lation of the sonnet from chapter xv beginning ‘Cidé che m’incon-
tra, ne la mente more ...’ (‘That which rises up against me dies
away in my mind . ..’). It was completed in St Petersburg in 1886,
three years after the translation from Petrarch, and published in
the same year in Vestnik Evropy. It was subsequently included in
the first collection of Solovyov’s verse, published in 1891; and in
each of the following editions.°

The sonnet describes the piteous state into which Dante is
thrown by the sight of Beatrice. The passers-by who see Dante in
this state and do not show him any compassion are guilty of
committing a sin; Beatrice’s mockery has destroyed their capacity
for feeling pity.

The second translation, ‘My thoughts are full of love alone . ..’
(‘Polny moi mysli lyubov'yu odnoyu . . .”) is a version of the sonnet
from chapter xm, ‘Tutti li miei penser parlan d’Amore . . .” (‘All my
thoughts speak of Love . ..’). It also deals with Dante’s confused
state of mind, and describes the conflicting thoughts which argue
within him about the nature of his love, causing him either to weep
or to hope. Dante can only bring these thoughts into harmony by
calling on his enemy, Lady Pity.

This translation was first discovered among the papers of Sofya
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Petrovna Khitrovo, in an undated letter addressed to her by Vladi-
mir Solovyov. Since this letter also includes the text of the first
translation described above and dated 1886, the second translation
is likely to date from the same year. It is interesting to note that
Sofya Khitrovo, one of the main figures closely connected with
Solovyov’s cult of Sophia, was in this way also directly associated
with Solovyov’s translations from the Vita Nuova dealing with
Dante’s love for Beatrice. The second translation did not appear
until 1909 in the second volume of Solovyov’s collected letters.5!
After this date it was included in the subsequent editions of Solo-
vyov’s verse, next to the first translation.%?

From 1891 onwards, therefore, the first of the two translations
from the Vita Nuova was published alongside Solovyov’s Sophiolo- .
gical poetry; by the third edition of 1900 this had grown to include
‘Three Meetings’, and by the sixth edition of 1915, the second
translation from the Vita Nuova was also incorporated into the
collection. Although there was nothing overtly Sophiological
about Solovyov’s translations from Dante, the fact that they were
presented alongside a translation from Petrarch and original poetry
in which Sophia did play an important role served to create a sense
of a single Sophiological tradition which could absorb Beatrice and
Dante as well as Laura and Petrarch into its framework. This laid
the foundation for the Symbolist understanding of Dante as a
predecessor of Solovyov and poet of Sophia.

Dantesque motifs in Solovyov’s poetry

The sense of a single unified tradition linking Dante to Solovyov
was further reinforced by the fact that Solovyov, after first infusing
Catholic themes with Sophiological content, then borrowed the
imagery of Catholic poetry and used it in his own Sophiological
verse. This process is clearly reflected in his major poem ‘Three
Meetings’ (1898). The very concept of this work — to write a
retrospective autobiographical account of the development of an
experience of mystical love from the childhood love of a real girl to
later purely abstract visions — is remarkably close to the idea of the
Vita Nuova. This parallel is underlined in the note which Solovyov
appends to his poem about the history of its composition. He writes
that his desire was to reproduce in verse ‘the most significant part
of that which has so far happened to me in my life’, and that after
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two days of memories his little autobiography was ready on the
third day, and pleased certain poets and certain ladies.% The tone
of this note is very Dantesque; the desire to reproduce that which is
most significant, the insistence on the role of memory, the deliber-
ate reference to the number three and the singling out of poets and
ladies as his audience are all features which occur in the Vita
Nuova.%*

The number three and its multiple nine were one of the specific
motifs which Solovyov took up from Dante’s work and echoed in
his poem. In chapter xxix Dante dwells at some length on the
symbolism of these numbers which play an important role in his
relationship with Beatrice; he explains their significance in relation
to the Trinity. The architectural composition of the Vita Nuova is
determined entirely according to the numbers three and nine, and
Dante also attaches great importance to the fact that he and
Beatrice were both in their ninth year when they first met.%5

Three and nine are also important numbers in ‘Three Meetings’,
both in its structure and in relation to the question of age. Solo-
vyov’s poem consists of an introduction of three verses, followed
by three parts dealing with the three visions of which the last and
longest comprises thirty verses. The importance of the number
three is emphasized in the introduction: ‘Was it not three times that
you revealed yourself to a living gaze’ (Ne trizhdy I' ty dalas’
zhivomu vzglyadu).5 In the first main section of the poem describ-
ing the poet’s initiation into love, the fact that he and the little girl
were both nine years old at the time is underlined: ‘I’'m nine years
old, She . .. she too is nine’ (Mne devyat' let, Ona . .. ei — devyat’
tozhe).57

Although the spirit of Solovyov’s poem is entirely different from
that of the Vita Nuova, these outward similarities are clearly not
accidental and played an important part in allowing the Symbolists
to link the figure of Beatrice to Sophia.
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The Symbolist view of Dante as a
poet of Sophia

Vladimir Solovyov’s teaching on Sophia was one of the most
important influences on the world-view of the religious Symbolists
and on their understanding of love and poetry. In a way which is
often characteristic of emergent movements, the new poets sought
to consolidate their position by establishing a tradition of pre-
decessors with roots reaching far back into the past. Solovyov had
already set a precedent for the sense of a tradition of poets of
Sophia in his essays on various Russian poets of the nineteenth
century. The Symbolists carried this tendency a step further; they
developed it to include not only the poets whom Solovyov had
written about, but also two of the poets whom he had translated:
Dante and Petrarch. Both these poets had loved earthly women,
Beatrice and Laura, and through them had risen to the mystical
love of the Virgin Mary and ultimately of God. It was easy for the
Symbolists to see in this a manifestation of Solovyov’s ideal of love
of Sophia through the love of an earthly woman, celebrated in
poetry, particularly since Solovyov had associated Sophia with the
Virgin Mary and had introduced both Petrarch and Dante into a
Sophiological context by translating their poetry.

Through Solovyov, the Symbolists therefore reached back to
Petrarch and Dante as their spiritual and poetic precursors. Since,
however, the immediate source of their ideas was in Solovyov, not
in Dante, this in effect meant that they were either applying
Solovyovian concepts to their understanding of Dante, or simply
borrowing images from the Catholic or Dantesque traditions and
using these to express essentially Solovyovian ideas.

The main poets who contributed to the formation of this tradi-
tion of interpretation of Dante were Blok, Bely, Sergei Solovyov
and Ivanov. In 1915 the religious philosopher Sergei Bulgakov
singled out these names in a discussion of the remarkable impact of
Vladimir Solovyov’s verse on contemporary poets. His comments
were prompted by the appearance of a new edition of Vladimir

72
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Solovyov’s poetry, prepared by Sergei Solovyov. He described
Blok, Bely and Ivanov as a single group of poets who had all ‘come
out’ of Vladimir Solovyov and combined this dominant influence
with that of other poets, including Dante and Petrarch.!

Although the ways in which these poets contributed to the
Sophiological tradition of interpretation of Dante varied consider-
ably, they derived from a common source and exercised a consider-
able influence on each other’s development. A major role was
played by Blok who became a legend in his own life-time and was
widely regarded by his contemporaries as a disciple of both Solo-
vyov and Dante. Bely made an important contribution to the
theoretical analysis of the tradition, basing much of his argument
on the example of Blok’s life and works. Ivanov, who lived outside
Russia for many years before 1905, came into contact with Solo-
vyov’s ideas earlier, and combined them in an idiosyncratic way
with his Dionysiac ideal of Eros. However, his approach was
nevertheless part of the common tradition evolved by the religious
Symbolists as a group, and should be considered within this context
not as an isolated phenomenon but as a particular manifestation of
a general current.

BLOK

Early interest in Solovyov

In his autobiography of 1915, Blok notes that the first two most
influential events of his life were seeing Vladimir Solovyov from a
distance (in February 1900, a few months before the philosopher’s
death) and his friendship with Mikhail and Olga Solovyov.? The
juxtaposition of these two events is significant, for it was to a large
extent through the intermediary of the philosopher’s younger
brother, Mikhail Solovyov (1862-1903), a historian, teacher and
translator, and his wife, Olga Mikhailovna (1852-1903), also a
translator, that the legacy of Vladimir Solovyov was passed on to
the younger generation of religious Symbolists.

Blok began to visit Mikhail Solovyov and his wife regularly from
1898.3 The two families were related (Olga Mikhailovna and
Blok’s mother were cousins), and the proximity of their country
estates near Moscow, Shakhmatovo and Dedovo, made contact
easy. Blok particularly valued his friendship with them because
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they were the first people outside his immediate circle to pay
attention to his poetry.* Their son, Sergei Solovyov, was also a
poet, and he and Blok formed a close friendship on the basis of
their shared interests.

Blok’s serious interest in Vladimir Solovyov appears to date
from the spring of 1901 when his mother gave him a volume of
Solovyov’s verse as an Easter present. This work, as Blok later
noted, confirmed and strengthened all the feelings of mystical
intuition which he had previously held.> He wrote of this period:
‘At that time, in connection with acute mystical and romantic
experiences, my entire being was taken over by the poetry of
Vladimir Solovyov.’6 Sergei Solovyov recalls that Blok settled
down to the serious study of Vladimir Solovyov and began to read
the latter’s ‘Lectures on God-Manhood’ in the autumn of 1901,
after he had transferred from the faculty of law to the philological
faculty at the University of St Petersburg.”

During this period the Solovyov family played an important role
in fostering Blok’s interest in Vladimir Solovyov. Mikhail Solovyov
was responsible for the major eight-volume edition of Vladimir
Solovyov’s collected works which appeared between 1901 and
1903. His interest in his brother’s legacy and absorption in the task
of editing his works made his home in Moscow one of the major
centres for the young ‘Solovyovites’, as Bely termed them.? As
each new volume came out, Mikhail Solovyov would post it to Blok
in St Petersburg.?

When Blok wrote in November 1902 to thank him for the fourth
volume in the series, he brought up a subject which had apparently
first been raised during the previous year in August — the suggest-
ion that he should edit a collection of Vladimir Solovyov’s
humorous verse. Blok was very keen to undertake the project,
possibly with the cooperation of Sergei Solovyov and Bely in
Moscow; he felt that his love for Vladimir Solovyov was even
greater than before, and that he could now approach the task in a
proper spirit of religious seriousness. Mikhail Solovyov was not
however able to take up Blok’s suggestion immediately, and after
his death a few weeks later in January 1903 the matter was
dropped.10

Blok’s interest in Vladimir Solovyov continued, now further
stimulated by Sergei Solovyov, who sent him the eighth volume in
the series when it appeared.!! After Blok’s marriage in the summer
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of 1903, Sergei Solovyov thought it appropriate to suggest that
Blok should read Solovyov’s work on theocracy, The History and
Future of Theocracy; Blok replied in November that he had in fact
already read this work during the previous winter but planned to
reread it now in greater depth; in the meantime, during the
autumn, he had been reading another work by Solovyov, ‘The
Spiritual Foundations of Life’.12

Lyubov Dmitrievna Mendeleeva and the cult of Sophia

This period of Blok’s immersion in Solovyov’s poetry and philo-
sophical works was closely connected with the culminating phase
of his relationship with Lyubov Dmitrievna Mendeleeva before
their marriage in August 1903. Blok had first met Lyubov Dmi-
trievna during his childhood, and then again as a young man in
1895. He began to fall in love with her in 1898, and the most
intense phase of their courtship commenced in the ‘mystic
summer’ of 1901. In her memoirs Lyubov Dmitrievna describes
her meetings with Blok after October 1901 when they began to
visit the churches of St Petersburg together; Blok spoke to her
about Vladimir Solovyov, the World Soul (Sophia), Sofya Petrovna
Khitrovo and the poem ‘Three Meetings’. Lyubov Dmitrievna felt
that she was being placed on a pedestal which she could not
comprehend. 13

Blok was evidently trying to put into practice the theory of love
of Sophia through the love of an earthly woman which Solovyov
had advanced in ‘The Meaning of Love’ and illustrated in his own
poetry. He was supported in his view of Lyubov Dmitrievna as an
earthly manifestation of Sophia by both Sergei Solovyov and Bely,
and this was the central theme of his poetry of the time.14 It can be
sensed in some of the 1900 verses of ‘Ante Lucem’ and is devel-
oped with particular intensity in the collection Verses about the
Beautiful Lady (Stikhi o Prekrasnoi Dame), written between 1901
and 1902 and first published at the end of 1904. Poems such as ‘I
have forebodings of Thee. The years pass by —. ..’ (‘Predchuvst-
vuyu Tebya. Goda prokhodyat mimo —. . .’, 4 June 1901) with its
epigraph from Vladimir Solovyov’s poetry describe quite explicitly
the painful feeling of love and anticipation of Sophia, mixed with
the fear of future deception.!®
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Blok as a Dantesque poet: Verses about the Beautiful Lady

Blok’s relationship with Lyubov Dmitrievna and the Verses about
the Beautiful Lady served as the basis on which the traditional view
of Blok as a Dantesque poet developed. This view largely derived
from an association of Blok’s experience of love and early poetry
with Dante’s love of Beatrice and record of it in the Vita Nuova. It
was advanced by Blok’s contemporaries during the 1900s, and
‘became so firmly established during the 1910s that it was regularly
repeated in a number of works written on Blok during the early
1920s and thereafter. In 1921, for example, the critic V. Zhir-
munsky wrote that a shared mystical awareness of the divine
element in love linked Blok to Dante’s Vita Nuova, both directly
and through the intermediary of Vladimir Solovyov. In similar
fashion K. Chukovsky commented in the following year that Blok’s
transformation of a neighbouring girl, Lyubov Dmitrievna, into
the abstract ideal of the Verses about the Beautiful Lady followed
exactly the same pattern as Dante’s transformation of his neigh-
bour’s daughter, Beatrice Portinari, into an ideal image. The sense
of a tradition linking Blok to Dante even formed the subject of an
entire book by N. Minsky entitled From Dante to Blok, published
in 1922.16

However, in most of these works, the accepted view of Blok as a
Dantesque poet is presented as an established fact with little
analysis of the evidence or of the nature of the connection. In
considering the evidence in Blok’s own work to support the associ-
ation, it is worth emphasizing from the outset that Blok followed
Vladimir Solovyov in closely linking the figure of Sophia to the
Virgin Mary; this provided both him and his readers with a frame-
work for the incorporation of Catholic poets such as Dante and
Petrarch into the Sophiological tradition.

There are numerous examples of Blok’s association of Sophia
with the Virgin Mary in his letters and poems of the early 1900s. In
a letter to Sergei Solovyov in November 1903, for instance,
immediately after discussing his plans to reread Vladimir Solo-
vyov’s work on theocracy, Blok announces his intention of writing
a dissertation on iconographic representations of the Virgin Mary.
This shows a tendency towards association which is more explicitly
revealed in a later letter of 1905 to G. Chulkov; here Blok refers to
Sophia and the Virgin Mary as manifestations of a single essence
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which, following Vladimir Solovyov, he terms the ‘Eternal
Feminine’.17

It is not surprising therefore that in some of the Verses about the
Beautiful Lady Sophia and the Virgin Mary seem to merge into a
single composite figure. For example, in ‘I enter dark churches . ..’
(‘Vkhozhu ya v temnye khramy . . .’, 25 October 1902) Blok des-
cribes waiting for the apparition of a feminine Being in a church
while looking at an icon depicting her features by candlelight.
Lyubov Dmitrievna’s memoirs reveal that the incident described in
this poem was based on her regular visits with Blok to an icon of
the Virgin Mary which they regarded as ‘theirs’ in the Kazan
cathedral.!8 And yet Blok deliberately chooses to describe this
figure in terms such as ‘Beautiful Lady’ (Prekrasnaya Dama) or
‘Eternal Wife’ (Vechnaya Zhena) which evoke both the Western
Catholic and the Russian Sophiological traditions.

This association is reflected in the discussion of the title of a
group of poems which Blok sent to Bryusov in February 1903 for
publication in the almanach The Northern Flowers (Severnye
tsvety). In his accompanying letter Biok referred to the poems as
‘verses about the Beautiful Lady’, but requested that they should
be published under the title ‘About the eternal feminine’ (O
vechno-zhenstvennom) as this was the essential theme of the collec-
tion.!? Blok’s choice of title accurately reflected his primary alle-
giance to the Solovyovian cult of Sophia. Bryusov, however, pre-
ferred to publish the poems under the title ‘Verses about the
Beautiful Lady’; this evoked the Western medieval Catholic tradi-
tion of knightly love of the ‘gentil donna’ which Dante and his
contemporaries had received from the Provencal troubadours. The
fact that this title was finally adopted illustrates the tendency
prevalent at the time to use imagery with Dantesque associations
to describe concepts or themes of an essentially Solovyovian
character.

If one examines the Verses about the Beautiful Lady for internal
evidence to substantiate their association with Dante, one finds
that although one poem carries an epigraph from a sonnet by
Petrarch,?0 the collection does not in fact contain any direct refer-
ences to Dante. The association of the Verses with Dante was
latent rather than explicit, and it was not until many years later in
1918 that Blok decided to make it plain by adding a prose commen-
tary to the Verses, modelled on the Vita Nuova.
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However, there is evidence from other sources that Blok was
developing an interest in Dante around the time of the composition
of the Verses, and that he associated the figure of the Beautiful
Lady with Dante’s Beatrice. By the early 1900s he already knew
Dante’s two major works, the Commedia and the Vita Nuova. The
Commedia figures in a list of recently purchased books which he
drew up in 1902, and the copy of the Inferno which he kept in his
library at Shakhmatovo was apparently liberally annotated by
him.2! By 1903 he was also familiar with the Italian original of the
Vita Nuova — an interest which he shared with his cousin Sergei
Solovyov. Following the tradition established by Vladimir Solo-
vyov of incorporating the Vita Nuova into the Sophiological tradi-
tion by translating sonnets from it, Sergei Solovyov translated the
first sonnet of the Vita Nuova (‘A ciascun’alma presa e gentil core
...”—“To every captive soul and gentle heart . . .’} and entered his
version into Blok’s exercise book of poetry. Blok wrote to him
about the translation on 8 October 1903; although he was critical of
Sergei’s poetry, he expressed great admiration for his translation:
“Your translations, on the other hand, including the Vita Nuova,
amaze me and arouse my gratitude.’ His criticism of one particular
word in the translation reveals his close knowledge of the orig-
inal.??

In fact, Blok most probably already knew the Vita Nuova in
1901. He must have seen the translation of a sonnet from this work
which was included in the collection of Vladimir Solovyov’s verse
given to him by his mother that year at Easter. Furthermore, the
work’s influence on his perception of his relationship with Lyubov
Dmitrievna can be sensed from an entry at the beginning of his first
notebook, dated 26 September 19o1. Here he records a dream in
which he meets a woman who stretches out her hand to him and
utters something obscure to him about his love for her. In response
Blok hands her a book of Vladimir Solovyov’s poems. Just as he is
about to have a prophetic vision, he wakes up and the dream comes
to an end.?3

The content of the dream as well as the vivid and direct style in
which it is recorded are strongly reminiscent of the dreams or
mystical visions which form such an important part of Dante’s Vita
Nuova. In these dreams the figure of Love or Beatrice often
appears to Dante who cannot always understand the obscure words
which he hears being uttered; his vision or dream is broken by his
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awakening, and then recorded by him in prose.?* This typically
Dantesque sequence is reflected in Blok’s notebook entry which
shows clearly how the Solovyovian and Dantesque traditions were
associated in his mind at the time when he was writing the Verses
about the Beautiful Lady.

The loss of the ideal and Beatrice

Although the Beautiful Lady disappeared from Blok’s verse in
1905, Blok insisted that he never lost his faith in her objective
existence. Throughout his poetic career and numerous changes of
outlook, she remained a fixed point of reference.? Strangely, it
was only after her disappearance, during this later post-1905
period, that Blok openly established the link between the Beautiful
Lady and Beatrice. In writings of this period, he frequently looked
back to the Beautiful Lady as an example of the ideal which he
and his age had lost, and used the name Beatrice in this context to
refer to the Beautiful Lady in her pure original form.

For example, in 1908 he wrote an essay on irony in which he
decried one of the chief diseases of his age: the loss of faith in a pure,
absolute ideal, and the consequent inability to distinguish between
Beatrice and lesser images of a vulgar nature: ‘In the face of cursed
irony — everything is the same to them: good and evil, a bright sky
and a stinking pit, Dante’s Beatrice and Sologub’s Nedotykomka.
Everything is mixed up, as if in a tavern and in gloom.2¢

In the following year, he wrote ‘The Song of Hell’ (‘Pesn’ ada’), a
long poem in terzinas in which he turned to Dante’s Inferno as a
source of images for hissense of the ‘infernalism’ of the world around
him. But even here he still did not lose sight of the original pure ideal,
and his sense of tragedy derived precisely from his awareness of the
gap which separated him from that which he had lost:

I'me cnytHuk Mo#? — O, rpe Tb1, BeaTtpuue? —
Wny onuH, yTpaTHB NpaBbld NyTh,
B xpyrax noa3seMHbIX, KaK BEJHT oObIya,

Cpenp yXacoB ¥ MPaKoB OTOHYTb.?’

Where is my companion? — O where are you, Beatrice? —
I walk alone, having lost the right way,
In the circles of the underworld, as custom rules,

To drown among the horror and the gloom.
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Blok commented on these lines in a note: “The present not only
lacks a heavenly companion (sputnitsa), divine Wisdom, but also
lacks the earthly wisdom of Virgil, the pagan, who accompanied
Dante in Hell and handed him over to Beatrice at the entrance to
heaven.’?8

This note shows that Blok associated Beatrice with Sophia;
significantly, he uses a capital letter for the divine Wisdom of
Beatrice, as opposed to Virgil’s earthly wisdom. Blok clearly
regarded his journey from the intuition of Beatrice to the Inferno
as representative of more than his own individual experience; in his
view it was symptomatic of the spirit of the age, and illustrated the
path followed by his generation of religious Symbolists. In an essay
of 1910, ‘On the Present State of Russian Symbolism’, he once
more defined the present stage of religious Symbolism in relation
to Dante; without the intuition of Beatrice, art becomes an
Inferno, as he had shown in ‘The Song of Hell’:- ’

Artis Hell. It was not without reason that V. Bryusov bade the artist: ‘Like
Dante, your cheeks must be scorched by the flame of the underworld’. The
countless circles of Hell can only be crossed without dying by a person who
has a companion, a teacher and a guiding dream about She who will lead
him to a place which even the teacher dares not enter.?’

Blok’s projection of his individual feelings onto the experience of
his generation was extremely important; it was adopted by the
other Symbolists and enabled them to take up Blok’s Dantesque
symbolism and regard it as emblematic of their own development.

1918 Vita Nuova project

Towards the end of his life, in 1918, Blok made a final attempt to
return once more to the lost ideal of his youth, the Beautiful Lady.
Typically, this took the form of trying to establish the link between
the Beautiful Lady of his early verse and Beatrice, the image of this
ideal in its pure, original form. For this purpose he planned to write
a prose commentary which would link together the Verses and
explain their relation to the events of his past in the manner of
Dante’s Vita Nuova. On 28 August 1918, the date of the feast of
the Assumption of the Virgin Mary, he made the following entry in
his notebook: ‘I have conceived the idea, like Dante once did, of
filling in the gaps between the lines of Verses about the Beautiful
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Lady with a simple explanation of events. But towards night I was
already tired. Surely this task is not already beyond the strength of
my exhausted mind?’30

The idea behind this project was further clarified in a preface to a
projected edition of the Verses which Blok drafted on the same
day. After hinting at the concealed meaning between the lines of
his early book, accessible only to a small circle of readers, he
lamented the subsequent misinterpretations of his development as
a poet and relationship to the ideal of the Beautiful Lady. His
attempts to elucidate the meaning of his early poetry in later
editions had been unsuccessful and had led him to the following
thoughts:
... I felt lost in the wood of my own past until it occurred to me to make
use of the device which Dante chose when he was writing the Vita Nuova.

Requesting the help and quiet advice of Her who is the subject of this

book, I wish to succeed in writing the rest of it in simple words which
would help others to understand its only necessary content.3!

The desire to write a retrospective account in simple prose of the
events of the past which led to the composition of a series of early
poems in order to set these poems in their proper context and
thereby make plain their innate significance — this was the very
impulse which inspired Dante to present the poems of his youth in
a small book, linked by connecting passages of clear prose
designed to make their origin and meaning transparent to the
reader. Like Dante, Blok’s concern is not so much to describe a
youthful experience of love as to provide a prose clarification of the
poetry which arose from this experience.

Blok began work on this project two days later on 30 August, the
fifteenth anniversary of his marriage to Lyubov Dmitrievna.32 The
first section of his account, completed on this date, covers the
period from 1897 until the end of 1901. The second section, written
a few weeks later on 11 September, provides a more detailed
month-by-month account of the events of 1901 from January to
May.33 Blok’s decision to begin his account on the anniversary of
his marriage is evocative of the symbolic importance attached by
Dante to all dates connected with his relationship with Beatrice in
the Vita Nuova. Furthermore, his detailed descriptions of the times
and places of his meetings with Lyubov Dmitrievna, his relation of
these events to the poetry he was writing at the time, and his
interpretation of his relationship in the light of Solovyov’s teaching
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on Sophia directly echo the approaches which inform the structure
of the Vita Nuova. Dante also devotes much space to the precise
account of his meetings with Beatrice, explains how these found
their way into his early poetry, and analyses both in terms of his
growing understanding of their spiritual meaning.

Blok’s fear that he would lack the strength to carry out this task
proved justified. He wrote virtually no original poetry after 1918,
and did not complete the project. However, his wish to undertake
it is nevertheless evidence of the underlying affinity which he
perceived between the Sophiological tradition of love poetry,
inherited from Solovyov, and the Catholic tradition of mystical
love established by Dante in the Vita Nuova.

If, however, one returns to Blok in the early 1900s, it is clear that
although he contributed through his poetry and personal interests
to the development of the link between Dante and Sophia which
was already latent in Solovyov’s works, he did not himself make
this association explicit at the time. He provided the example in his
life and poetry, but it was Bely who supplied its theoretical inter-
pretation, and succeeded in creating the sense of an established
tradition running from Dante through Vladimir Solovyov to the
religious Symbolists.

BELY

The link between Solovyov and Dante

Bely began to develop an interest in Vladimir Solovyov in 1900,
about a year earlier than Blok. The fact that he lived in Moscow
rather than in St Petersburg meant that he could regularly visit his
friend Sergei Solovyov and discuss matters of religious and literary
interest with him and his parents, Olga and Mikhail Solovyov. It
was in their flat that Bely met Vladimir Solovyov in the spring of
1900; they held a long conversation which he later described as a
decisive influence on his life.3* When the philosopher died a few
months later, Bely recorded his sense of trauma: ‘I was knocked
out for the whole week, it seemed to me that with the death of
Solovyov, my own path in life [put’] had also suddenly come to an
end: for he had become my teacher in the path of life.”3

That autumn Bely spent much time involved in intense discuss-
ions of Sophia and the ‘Three Meetings’ with Mikhail and Sergei
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Solovyov. As well as avidly reading Solovyov’s poetry, he also
studied his philosophical works, attaching particular importance to
‘The Meaning of Love’.3¢ This work provided him and his gener-
ation of religious Symbolists with a model on which to base their
experience of love. In his autobiographical notes, he gave some
examples of its remarkable impact. In 1901, which he regarded as
the year of the ‘dawn’ (zarya) when the feeling of mystical tension
and anticipation engendered by Solovyov’s works reached a peak,
he and Blok and Sergei Solovyov were all pursuing romantic
attachments inspired by the idea of Sophia. He described his own
beloved of the time as an icon-like symbol of Sophia whom he had
served with all the devotion of a medieval knight.3”

Later, looking back on January of that year, he discussed the
way in which Dante’s and Petrarch’s love poetry was taken up in
this context; after dwelling on his own love for a woman referred to
alternately as his ‘Lady’ (Dama) or as his ‘Beatrice’, he continued:

I emphasize: in January 1901 a dangerous ‘mystical’ explosive was implan-
ted in us which gave rise to many false rumours about the ‘Beautiful Lady’;
the root of this lay in the fact that in January 1901 Borya Bugaev [Bely]
and Seryozha Solovyov, who were in love with a society lioness and a
schoolgirl from Arsenev’s grammar school, plus Sasha Blok, who was in
love with Mendeleev’s daughter, jotted down ‘mystical’ verse and became
interested in the love poetry of Goethe, Lermontov, Petrarch, Dante.38

The question of exactly how these two traditions — Solovyovian
and medieval Catholic — could be combined was of considerable
interest to the religious Symbolists and particularly to Bely. This is
reflected in Bely’s account of the main subjects which he and Blok
discussed in their correspondence of 1903. His list, compiled after
Blok’s death in 1921, includes the following points: the nature of
the Beautiful Lady and her relation to Solovyov’s teaching on the
future of theocracy; the connection between Solovyov’s concept of
Sophia and the philosopher’s own experience of love (based on
‘Three Meetings’ and his friendship with Sofya Khitrovo); the
relation between Sophia and Plato’s Eros, Dante’s Beatrice, the
medieval cult of courtly love and Goethe’s ‘Ewig-Weibliche’. Bely
added that for him and Blok the main challenge at that time had
consisted in trying to combine the philosophical ideas of Vladimir
Solovyov, Hegel and Auguste Comte with the particular reflections
of these systems of thought in the lives of individuals like Dante
and Goethe.3?
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Bely’s comments provide a typical illustration of the way in
which the religious Symbolists blended different traditions syn-
cretically — the central core of their preoccupations clearly revolved
around Solovyov’s ideal of Sophia, and Dante and Petrarch were
brought in as examples illustrating the importance of embodying
the ideal of mystical love in one’s life and expressing it through
poetry. It is significant that both Bely and Blok were interested in
these questions at the same time, although it was a year before
their first meeting; as Bely put it: ‘the problem of the age raised all
these questions’.40

The association of the Virgin Mary with Sophia provided the
stepping-stone between Dante and Solovyov for Bely, just as it had
for Vladimir Solovyov and Blok. In his article ‘On Theurgy’
(1903), Bely quoted Vladimir Solovyov’s definition of Sophia and
several poems which he described as addressed to Sophia; these
included verses by Vladimir Solovyov, the medieval hymn ‘Mater
Dei sine spina ~ peccatorum medicina’ and a few lines identified as
Petrarch’s but in fact taken from the seventh, original section of
Vladimir Solovyov’s ‘Hymns and Prayers to the Blessed Virgin
Mary’.4! The last two examples are actually addressed to the Virgin
Mary but Bely is identifying her with Sophia. In the case of
Petrarch he was evidently following the lead provided by Vladimir
Solovyov’s Sophiological rendering of Petrarch’s canzone to the
Virgin Mary.

Anna Schmidt, Solovyov’s disciple, otherwise known as the
Sophia of Nizhnii Novgorod, noted the implication of Bely’s
words, and wrote a long letter of protest to Bryusov, the editor of
Vesy, in which she tried to correct what she regarded as a funda-
mental and widespread distortion of the philosopher’s teaching.
Taking up Bely’s mixture of examples she listed a series of points
from the works of Solovyov to prove that although he associated
the Virgin Mary with Sophia, he would never have accepted their
confusion or identity.*?

The disagreement illustrates the difference between the
approaches of theology and of the poetic imagination. The relig-
ious Symbolists were concerned with the fashioning of a new poetic
tradition through syncretic images and had little concern for the
strictures of more academic approaches. Thus, when Bely
reviewed a new Russian translation of Scartazzini’s book on Dante
in 1905, he adopted a somewhat patronizing attitude; he describes
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the work as extremely limited, for, in his opinion, the respected
Dante scholar did not understand the Italian poet with the same
lively spirit as the Russian Symbolists and was unaware of his
particular relevance to the present age.*?

Most of Bely’s review is in fact devoted to an analysis of the
current revival of interest in Dante. He attributes this to the link
which exists between all forms of religious symbolism throughout
the ages, and which causes the Russian Symbolists to turn towards
Dante as an artist who developed a complete system of religious
symbols. In his view, one particular element of Dante’s mysticism
has led contemporary thinkers to feel a strong sense of affinity with
him; this is the poet’s transformation of Beatrice into Divine
Wisdom.

Beatrice as Sophia

Bely’s view that Beatrice was transformed into Divine Wisdom or
Sophia deserves consideration as a typical manifestation of the
religious Symbolists’ understanding of Dante in terms of Solo-
vyov’s teaching. Beatrice was indeed transformed from an earthly
woman into an abstract figure; she first appears in the Vita Nuova
as a real person with whom Dante falls in love; initially his love
depends on her physical existence, but after her death he learns to
love her spiritual essence, preserved in his memory and imagin-
ation; this raises his love from a narrow physical level to a higher
spiritual one.

It is possible to understand this development, as the Symbolists
did, in terms of Solovyov’s theory of love. Through the love of an
earthly woman, Beatrice, a manifestation of Sophia or of the
divine essence inherent in humanity, Dante learns to love this
divine essence in a purer form. The parallel can be carried through
into the area of poetry, since Dante, as a poet who writes of his
love for Beatrice, can be considered in Solovyovian terms as a poet
of Sophia.

While it is possible to maintain this analogy on a very general
level, the question of Beatrice’s actual transformation into Sophia
is rather more problematic. In the Commedia, Beatrice is already
among the blessed in heaven; she is no longer alive, and the nature
of her role as an abstract figure can be understood more clearly.
Following the request of the Virgin Mary, passed on through an
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intermediary intercessor, Beatrice descends to the underworld
where she asks Virgil to guide Dante through Hell and Purgatory in
order to save him from the wicked ways into which he has fallen. In
the Earthly Paradise, at the top of Mount Purgatory, she meets
Dante and takes over Virgil’s role. She guides Dante up through
the spheres of Paradise and hands him over to St Bernard who
prays to the Virgin Mary to grant Dante his final vision of the Holy
Trinity.

Throughout the Commedia is is clearly emphasized that Virgil’s
role is limited to explaining the visible things which can be under-
stood through reason, while Beatrice’s function is to guide Dante
through questions of faith which require the light of revelation.
Accordingly Beatrice has traditionally been viewed by commenta-
tors as a figuration of revelation or theology.

Bely’s view that Beatrice was transformed into Sophia is incom-
patible with the traditional interpretation of Dante’s text in two
major ways. Firstly, although Beatrice in her role as instructress in
theology is clearly wise, this is not the same as regarding her as
Wisdom incarnate. She is an incarnation of divine revelation, not
of wisdom, and Bely has evidently introduced his difference of
emphasis to bring Dante more firmly in line with the Solovyovian
tradition of Sophia.

Secondly, Bely’s complete allegorization of Beatrice is at odds
with the figural interpretation of her dual significance as a real
person who at the same time embodied certain spiritual values.
Erich Auerbach has provided a useful analysis of Beatrice’s role in
terms of the concept of figura developed by the early Christian
tradition of figural interpretation of the Old Testament scriptures.
This allows both for the historical reality of Beatrice’s physical
existence and for the fulfilment of this reality in the spiritual role
which she plays in Dante’s life. Dante begins to understand the
significance of this spiritual role more fully after Beatrice’s death;
she remains for him, however, at all times a real person, not an
abstraction.

Auerbach comments that while nineteenth-century romantic
realism tended to overemphasize the human Beatrice, the fashion
in the twentieth century had been to regard her as a purely sym-
bolic, allegorical figure, ‘to do away with her entirely, to dissolve
her in an assortment of increasingly subtle theological concepts’.*4
Bely’s interpretation of Beatrice’s role clearly reflects this trend
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towards complete allegorization, and detracts from the greater
complexity of Beatrice’s dual figural significance. Sergei Bulgakov
made this distinction clear in his essay on V. Solovyov and
A.Schmidt. Although he also followed the general tradition of
viewing Dante’s love for Beatrice in terms of Solovyov’s teaching,
he would not accept the equation of Beatrice with Sophia: ‘For
Dante Beatrice is the incarnation or image [/ik] of Sophia, and yet
she is nevertheless not Sophia. She has a fixed biography in this
world which is continued in the heavens.’#

The poetic tradition: from Dante through Solovyov to the
Symbolists

It is clear from these examples that Bely was more interested than
Blok in trying to establish a theoretical basis for the synthesis of
Dante and Solovyov which the religious Symbolists were advanc-
ing. It was he, for example, who explicitly formulated the sense of
a tradition linking the religious Symbolists through Vladimir Solo-
vyov to Dante. Significantly, he took Blok’s poetry as his point of
departure in elaborating this theory. In a review of Blok’s second
collection of poetry, Joy beyond Hope (Nechayannaya radost’,
1907), he divided the sources of the world-view expressed in the
Verses about the Beautiful Lady into two categories — intellectual
and poetic. The intellectual roots of Blok’s poetry were in the
Greek philosophers and Gnostic mystics who first elaborated the
idea of a world-soul or eternal feminine principle (Plato, Philo,
Plotinus and Schelling are included in this list). Its poetic roots
were in the hymns of Dante, Petrarch and Goethe who linked the
abstract intellectual concept to their personal experience and
created symbolic images of the eternal feminine in their poetry. Fet
and Lermontov dealt with the same issues unconsciously. Finally,
Vladimir Solovyov synthesized the intellectual theories with the
poetic hymns, and presented a new vision of the imminent descent
of Sophia on to earth. This was the point at which Blok’s poetry
began.

After thus establishing Verses about the Beautiful Lady as the
culmination of a tradition which reached back through Solovyov to
Dante, Bely turned to the subject of his review, the collection Joy
beyond Hope. He regarded the parodic Satanic elements which had
entered Blok’s work by this stage as a betrayal of the purity of the
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original tradition: the theme of the Beautiful Lady had been
forsaken for a new-world of marshes and devils.*¢

In this way, Blok’s works played a vital role in laying the
foundation for the Symbolists’ sense of a tradition linking them to
Dante through Solovyov. The Verses about the Beautiful Lady
provided a personal and lyrical expression of Solovyov’s ideas on
Sophia which the Symbolists were able to relate to the Vita Nuova.
They were helped in this interpretation by Blok’s understanding of
his own development - and by extension of the Symbolists’ path —
in terms of Dantesque categories. Blok’s view of Beatrice as a
figure of Sophia in her pure, incorruptible essence, and of the
post-Beautiful-Lady stages of Symbolism as a Dantesque Inferno,
lacking the guidance of Beatrice, were readily adopted by the other
religious Symbolists. Bely, for example, quoted Blok’s comments
on the disease of irony and vulgarization of Beatrice in a passage
from his memoirs describing the development of Symbolism; he
also cited lines from ‘The Song of Hell’ about the loss of Beatrice to
illustrate Blok’s change of orientation.*” In a similar way, Sergei
Solovyov linked Blok’s use of the image of Beatrice to Viadimir
Solovyov’s vision of Sophia in ‘Three Meetings’; he regarded the
figure of Beatrice as Blok’s ‘guardian-angel’, who had later been
overshadowed by darker figures of the Astarte type. His memoirs
of Blok end with the hope that the deceased poet would agree with
this distinction and allow himself to be ranged on the side of purity
with Dante: ‘And now, all the more, he will not complain about my
attempt to separate the pure gold of his poetry from the clouded,
dark-lilac alloys — that gold which is destined to shine in its
immortal wreath next to the gold of Dante — the poet of the Vita
Nuova.™*8

The association of Beatrice with Sophia thus not only provided
the religious Symbolists with a model of the individual’s experience
of mystical love of Sophia in life and of its expression in poetry; it
also gave them a means of introducing into Solovyov’s teaching on
Sophia the Catholic sense of hierarchy and progression which is so
strongly reflected in the various stages of Dante’s journey in the
Commedia. The imagery of Dante’s works and the figure of
Beatrice in particular became for them a way of measuring their
distance from their final goal — to bring Sophia down to earth by
embodying her in their lives through love, and in art through
poetry.
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IVANOV

Influence of Solovyov

Ivanov saw himself as forming part of a common tradition, origi-
nating in the teachings of Vladimir Solovyov and upheld by the
fraternity of religious Symbolists. This sense of spiritual kinship is
clearly reflected in the following verses from a poem which he
addressed to Blok in 1912:

ITycTh BHOBBL — He ApYT, O MOH JIIOOMMBIH!
Ho 6paTom 6yny s Tebe

Ha Beku BeuHble B poguMON

Hapognoii Mpiciu 1 cynb6e.

3areM, 4yTo 06a CoNnoBEEBBLIM
TauHCTBEHHO MBI KpeLleHbI;
3aTeM, YTO OOpYYEHBEM HOBBIM
C Egunnoio o0pyYeHb.

Y6pyc nonoxeH Ha UKOHY:

Hespumo TaitHoe J1uuo.

CKONnb3uT KOpabih MO CHHIO JIOHY:

Ha TeMHOM JHE rOpHT KOJBLO. (SS m, 10)¥

So be it once again — not a friend, o my beloved!
But a brother I will be to you

Forever in our dear

Nation’s thought and fate.

Because we both by Solovyov

Were mysteriously christened,

Because by a new betrothal

We are betrothed to Her, the Only One.

The cloth has been put over the icon:
The mysterious face is invisible.

The ship glides across the blue expanse:
On the dark sea-bed burns a ring.

Ivanov wrote these lines in response to a poem which Blok had
addressed to him earlier that year. In his poem Blok had described
the initial phase of his relationship with Ivanov in terms of a
meeting in a Dantesque infernal circle which had later been suc-
ceeded by a period of estrangement. Ivanov responded to the
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image of the Dantesque circle (krug) which had linked them both
in the past with the image of the ring (kol'tso) which binds them
together in eternity through their shared allegiance to Solovyov
and Sophia; this indissoluble bond transcends friendship and is
described as a mystical rite of initiation. Ivanov may no longer be
Blok’s friend, but he will forever remain his spiritual brother.

It is important, however, to realize that this sense of a common
tradition established itself retrospectively, with hindsight, and was
composed of individual approaches which varied considerably in
their origins. Blok and Bely each began to evolve an approach to
Solovyov in the early 1900s, but did not actually meet until 1904.
Until the same year, Ivanov’s interest in Solovyov had also been
developing along quite independent lines. It was only after his visit
to Russia in the spring of 1904 and final return the following year
that the various threads began to weave themselves into a single
fabric.

The question of Ivanov’s place within the tradition can therefore
be considered in terms of two main phases — the first covering his
years abroad and leading up to his return to Russia in 1905, and the
second beginning after he took up residence in St Petersburg and
joined the mainstream of the Russian Symbolist movement. While
elements of Dante and Solovyov are present and even to some
extent blended in the initial phase, they only acquired the char-
acteristic features of the Symbolist interpretation of Dante in the
light of Solovyov’s ideas after 1905. This becomes clear if one
compares Ivanov’s first two collections of verse, written before his
return to Russia, with his later poetry. Although Pilot Stars and
Transparency contain many elements which anticipate the later
fuller merging of Solovyovian and Dantesque traditions, this ten-
dency becomes much more pronounced in Cor Ardens.

Ivanov was fourteen years older than Blok and Bely, and, not
surprisingly, as many years in advance of them in his first contact
with Solovyov’s ideas. He began to study the works of Solovyov in
1886 after his move from Moscow to Berlin, at a time when Blok
and Bely were still in their infancy. He was able to meet Solovyov
over a number of years before the philosopher’s death in 1900, and
the first stage of his literary formation took place directly under the
latter’s supervision and encouragement.>°

Ivanov’s poetry was first brought to the attention of Solovyov in
1895 by his first wife, Darya Mikhailovna, who acted without her
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husband’s knowledge. Although 1895 was the year in which Solo-
vyov launched his biting attack on the Russian Symbolists in his
reviews of Bryusov’s booklets, he took a different view of Ivanov’s
verse, recognizing its indisputable originality. He sent an encour-
aging telegram to Ivanov, expressing his desire to arrange for the
poems to be published. At his instigation, a number of Ivanov’s
poems were printed in various journals a few years later, in 1898
and 1899.

This initial contact was followed by a meeting later the same
year.’! Solovyov correctly predicted to Ivanov that he would
outgrow his obsession with Nietzsche. For the next five years
Ivanov visited Solovyov whenever he returned to Russia from
abroad. Although the meetings were infrequent, Ivanov attached
the greatest importance to them. ‘Every time, a meeting with him
was an education for the soul’, he wrote in his unpublished auto-
biography of 1904. Later, he summed up his debt to Solovyov in
the following words: ‘He was both the patron of my muse and the
confessor of my heart.’>?

In the summer of 1900, Ivanov and his second wife Lidiya
Dimitrievna visited Solovyov in St Petersburg, a few months
before his death. Solovyov was the first judge of Pilot Stars and
gave his blessing to the title of this work. He reassured Ivanov that
although he was making his literary début alone, he would be
welcomed into the fraternity of other poets soon after the publi-
cation of his book.”?

When Solovyov died on 31 July 1900, the loss was felt as keenly
by Lidiya Dimitrievna as by Ivanov. On 1 August she wrote to her
husband:

I have just read that Vladimir Sergeevich has left us in this life. Where is
he? Where is that person whose eyes I was just recently looking into with
joy and love? My soul is even quieter, even humbler. There is no need for

sharp misery before this new mystery, although I cry and cannot do
otherwise. I see him before me, alive and full of kindness.*

At the end of 1900 Ivanov wrote a poem entitled ‘Verses on the
Holy Mountain’ (‘Stikh o svyatoi gore’), clearly intended as a
tribute to Solovyov’s memory. The words which the philosopher
spoke on his death-bed, ‘The work of the Lord is hard’ (Trudna
rabota Gospodnya), are appended to the poem as an epigraph.>>
The poet describes the building of a church on a holy mountain in
Russia. The builders cannot see what they are building, and pray to
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the ‘Heavenly Queen’ or ‘Most Pure Mother’ to make the invisible
church visible. This figure, who in a characteristically Solovyovian
manner combines features of both the Virgin Mary and of Sophia,
promises that she will descend to earth at an appointed time to
redeem Russia and the world.

Pilot Stars: disparate influences

‘Verses on the Holy Mountain’ was published in Pilot Stars, a work
which reflects a great variety of disparate and unharmonized influ-
ences — including those of Dionysus, Dante and Solovyov. Ivanov
commented on the syncretic character of his work in a preface
which he wrote for Pilot Stars in Carmel in May 1901; the style of
this preface is remarkably heavy and clumsy, which perhaps
explains why it was not included in the final version of the book:

The poetic harvest of a long and drawn-out series of ‘years of study and
wanderings’ inevitably betrays contradictions of form and interest [uvle-
cheniya], and the strictest selection will not transform the collection into a
unified whole; but the constant contemplation of transcendent guiding
principles is also a form of unity, and this is what has given the collection
its overall title which received the blessing of he to whose great memory
this book would have been dedicated with reverence, if another more
sacred duty had not turned it into an ex-voto offering to the deceased
mother of the poet.>¢

Ivanov’s mother died in 1896 and Pilot Stars is dedicated to her
memory rather than to that of Vladimir Solovyov. There is,
however, much evidence of the philosopher’s influence throughout
the book, starting with the direct tribute paid to him in the opening
verses of the first section, ‘Beauty’ (‘Krasota’— $S1, 517). This poem
is dedicated to Solovyov and describes a female figure, Beauty,
who links the higher world to the lower world and is served by an
earthly pilgrim whose vision she has transformed. Beauty serves
Adrastia (a surname of the Greek goddess Nemesis, identified with
fate), and Ivanov explains in a note to the poem that those who
serve Adrastia are wise (SS 1, 859). This makes it quite clear that
Ivanov’s figure of Beauty is an image of Solovyov’s Sophia. In
other words Ivanov is emphasizing from the start that he belongs to
the tradition of poets serving Sophia established by Solovyov.

In his preface Ivanov insisted that the disparate influences on his
first work were unified through the common preoccupation with
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transcendent truths from which they all derived. It is true that the
Solovyovian and Dantesque images in the book are related to this
central preoccupation, but they nevertheless remain distinct rather
than being merged into a single whole. For example, as the title of
his work, Ivanov has chosen the Dantesque image of the guiding
stars; this image recurs throughout the Commedia as a symbol of
the transcendent truths which guide man in his spiritual life and the
poet in his art.>” To make the Dantesque character of his title
explicit, Ivanov has appended to it an epigraph from the Purgato-
rio which takes up the image of the guiding stars within the context
of Dante’s spiritual journey:

Poco potea parer li del di fuori
Ma per quel poco vedev'io le stelle
Di lor solere e piu chiare e maggiori (851, 513)%8

Little of the outside could be seen there,
but through that little I saw the stars
brighter and larger than their wont.

Within the first few opening pages of Pilot Stars we move from
these Dantesque images to the Solovyovian evocation of Sophia
described in ‘Beauty’; Dante and Solovyov are presented side by
side, but there is as yet little attempt to synthesize them into a
common tradition.

In his essay on Ivanov, written in April 1905, Blok took up these
- Dantesque and Solovyovian images and worked them into a single
tradition.>® He quoted the epigraph from the Purgatorio, and
interpreted the description of Dante looking out from within a
narrow passage-way at the top of Mount Purgatory to the light of
the stars above as symbolic of the contemporary artist’s attempt to
grope his way out of the dark cave of present art to the pure
Symbolist art of the future. Blok regarded Pilot Stars as a prepara-
tory work leading up to Transparency, and described the transition
from one work to the other in terms of images drawn from Ivanov’s
poetry — the poet had been led by the light of the guiding stars to a
vision of Sophia, partially revealed in ‘Beauty’ and then more fully
in ‘“Transparency’, one of the opening poems of Transparency. This
interpretation of Ivanov’s development in terms of Solovyovian
and Dantesque images is typical; it reflects the common Symbolist
tendency to use Dantesque images to introduce a sense of ordered
progression by stages into the poet’s journey towards Sophia.
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Transparency: the beginning of the synthesis

Transparency is indeed a more unified work than Pilot Stars, and
anticipates the later fuller fusion of Solovyovian and Dantesque
traditions, introduced as separate strands in the first collection.
The following poem, ‘“Transcende te ipsum”’, can be con-
sidered as an example of the beginning of the process of welding
together the different traditions, Dionysiac, Solovyovian and
Dantesque.

[Ba xana ecTb Y [apCTBEHHOIO 3MHUS;

Y anrena ITopsIBOB — 1Ba KpbIna.

K pacmyTHio Aylila TBOS TpHIILIA;

Boxnab ceii Tponbl — Paxunb; u oHol — Jlud.

Kak gBYM BOX:KaM TIOCHYUIHBI YAUAa,
Tax eii — nena, a To — Me4THI Haarue.
Eii Otrpeyennbe ums, — 4bH Aena;

Toii — Otpemense. Beunas Codus —

O6eum cBet. OnHa 308BeT: ‘[lpeiigu
Cebs, — cebs1 06bemns B GecripeqieIbBHOM’ .
Paxune: ‘Ce6s npefinu — B ce6s cominu’.

H mobut otayxpgenHoro B OnHoM,
A Jlus — oTuyxkaeHHoro B PasnenpHoM.
H o6e ckNOHEHBI HAJl TEMHBIM THOM. (58S 1, 782-3)

The regal serpent has a two-pointed tongue;

The angel of Impulses has two wings.

To a parting of the ways your soul has come:

The ruler of this path is Rachel; and of the other — Leah.

Just as a horse’s bit obeys two reins,

So to one belong actions, and to the other — blessed dreams.
Repudiation is the name of the one whose sphere is actions;
The name of the other is Renunciation. Eternal Sophia

Is light to them both. One calls: “Transcend
Yourself - by embracing yourself in the infinite.’
Rachel says: ‘Transcend yourself — descend into yourself.’

And she loves the other in the One,
While Leah loves the other in the Divided.
And both are bowed over the dark deep.
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The title of the poem, ‘“Transcende te ipsum”’, alludes to the
Augustinian precept of ‘transcensus sui’ which Ivanov interpreted
as a Christian formulation of the principle of Dionysiac self-
transcendence through Eros.®® The poem is in fact primarily
grounded in Ivanov’s Dionysiac ideal. It begins with an evocation
of Eros, described as the ‘angel of Impulses’ (angel Poryvov);
‘impulse’ (poryv) refers to the fundamental mystic urge or impulse
to self-transcendence, and should be understood as Ivanov defined
it in the context of Dionysiac mysticism. Eros is traditionally
represented as a winged infant, and here the two wings are used as
images of the two paths which man can follow in mystical love.

The Dionysiac ideal of Eros is then clothed in Christian imagery
derived from two different traditions, the Dantesque and the
Solovyovian. To define the two types of mystical love, Ivanov turns
to the images of the sisters from the Old Testament whom Jacob
married, Leah and Rachel. There was a well-established medieval
Christian tradition of interpreting these two sisters as allegorical
figures of the active and contemplative lives. Leah, who bore many
children, represented the active way of God; Rachel who bore only
one son was regarded as a figure of the contemplative life. This
interpretation was made famous by Dante who dreamt of Leah and
Rachel at the top of Mount Purgatory before entering Earthly
Paradise (immediately after gazing out at the stars from the narrow
passageway, the lines chosen by Ivanov as an epigraph to Pilot
Stars). In Dante’s dream Leah is gathering flowers and singing
about her sister Rachel who sits all day in front of her mirror
contemplating her eyes. Rachel is satisfied with seeing, and Leah
with doing (Purg. xxvil, 91-108).

Ivanov had already used the images of Leah and Rachel as types
of the active and contemplative life in ‘The Sphinx’ (‘Sfinks’), a
long Dantesque poem written in terzinas and included in Pilot Stars
(8S 1, 643-60). Here he described Leah, picking flowers, and
Rachel’s eyes just as in Dante’s Purgatorio; in a note he explained
that Leah and Rachel were symbols of the active and contempla-
tive life in Dante’s work, following St Thomas Aquinas (SS 1, 652,
861).

In ‘“Transcende te ipsum”’ Ivanov uses the image again in
exactly the same sense. But now the Dantesque tradition is also
blended with Solovyov’s teaching on Sophia. Both Rachel and
Leah are illuminated or guided by Sophia, and seek to transcend
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the boundaries of their individual selves to achieve mystical union
with the divine spirit. Leah achieves self-transcendence through
loving the ‘other’ as embodied in the infinite multiplicity of the
world’s phenomena; Rachel achieves the same goal by loving the
‘other’ in the depths of her own being. In Solovyovian terms, they
both transcend themselves through love of Sophia, either
embodied in the material being of the universe or in her abstract
divine essence.

Ivanov’s use in this poem of Sophiological terms to describe
Dionysian Eros testifies to the remarkably close affinity which he
perceived between his Dionysian ideal and Solovyov’s teaching on
the meaning of love. In both systems the ultimate goal of mystical
union with the divine essence of the universe was to be achieved
through an experience of sacrifice which would enable the indi-
vidual to transcend the narrow boundaries of the limited self. In
both cases physical love is advocated as the heart of the mystical
experience because it embodies in its core the cycle of sacrifice
leading to ecstasy, of death leading to life.%!

Like Ivanov, Solovyov made frequent reference to the import-
ance of the connection between death and life in his writings on love
and in his poetry. In “The Meaning of Love’ he refers specifically in
this context to the identity of Dionysus, god of fertility, and Hades,
god of death, to illustrate the idea that true spiritual life must arise
out of the death of the individual’s limited self. Some of the phrases
which he uses, such as ‘whoever supports the root of death will
inevitably also taste of its fruits’ (kto podderzhivaet koren’ smerti, tot
neizbezhno vkusit i ploda ee),%? have a strong Dionysiac ring about
them and are later echoed by Ivanov in his writings.

Ivanov attached particular importance to ‘The Meaning of Love’
precisely because he was able to interpret it in terms of the Dionysiac
cult of life from death. In an essay of 1910 about Solovyov he wrote:

The question of the meaning of love is intimately connected, like the other
side of a single mystery, with the question of man’s triumph over death.
Perhaps no one since Plato has said anything so deep and so true to life
about love and sex as V. Solovyov. He glorified love and restored the
human dignity and divine-human purpose of sex, celebrating the ‘roses
which rise above the black mass’ and blessing their ‘roots which sink into
the dark soil’. And for love — oh, for this above all else! — the last task and
the third, secret and supreme feat is the overcoming of death. ..

(SS m, 305)
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Here Ivanov is paraphrasing an image from Solovyov’s poem of
1892, ‘We came together not in vain ... " (‘My soshlis’ s toboi ne
darom . ..’), and interpreting it in the light of his own Dionysiac
beliefs.53 The roses, deeply rooted in the dark earth, are presented
as a symbol of the Dionysiac as well as Solovyovian belief in the
parallel connection between sexual and mystical love, between
death or darkness and life or light.

Ivanov’s perception of the similarities between Dionysiac mysti-
cism and Solovyov’s teaching on love provided him with a frame-
work for incorporating his pagan ideal into the Christian tradition.
In Solovyov’s emphasis on the need for a new union of the flesh
and spirit Ivanov found an echo of his own desire to create a
mystical form of Christianity based on its Dionysiac roots.
Although Solovyov had not advocated a return to pagan mysti-
cism, like Ivanov he was aware of the potentially Christian
elements inherent in classical antiquity. During the summer of
1887 he worked on translations of Virgil’s Aeneid and of the fourth
Eclogue, and it is clear from his note to the last translation that he
shared the medieval view of Virgil as a prophet of Christianity. He
had in fact begun work on his translation of the Eclogue in 1883,
the same year as he translated verse from the Vita Nuova and
Petrarch.%* In subsequent editions of his poetry, translations from
all three authors were published alongside each other. This juxta-
position of Solovyov’s original verse with works by Dante, Pet-
rarch and Virgil fitted in well with Ivanov’s attempt to create a
single syncretic tradition in which Dante would appear as the
representative of both Dionysiac (mediated through Virgil) and
Solovyovian ideals.

¢ “Transcende te ipsum” ’ provides an early example of Ivanov’s
tendency to interpret and present Dantesque images in terms of
both the Dionysiac and Solovyovian elements of his spiritual ideal.
After his return to Russia in 1905, this tendency became much
more pronounced, as can be seen from the examples drawn from
his later poetry discussed in chapter 5. This was no doubt partly
because he had now joined the mainstream of the Russian Symbol-
ist movement and had many more opportunities to share his ideas
with other like-minded intellectuals and poets through direct dis-
cussion. In 1908, for example, he wrote a lengthy letter to Blok in
which he discussed the younger poet’s latest collection of verse
entirely in terms of its relation to the idea of the Beautiful Lady
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and Sophia.%> This type of exchange of ideas as well as the simple
passage of time ‘were important factors which enabled him to
assimilate the various strands of his spiritual ideal into a single
more coherent fabric.

Dante and Solovyov as poets of Sophia

By 1910 the religious Symbolists’ sense of a tradition linking them
through Solovyov to the Catholic Middle Ages and Dante was fully
established. This emerges clearly from the lectures which Ivanov
and Blok composed at the end of the year in December to be read
at meetings convened in honour of the tenth anniversary of Solo-
vyov’s death. Both articles appeared together in the following year
in an anthology devoted to Solovyov,% and both stress the parallel
between the Russian philosopher and Dante in different ways.
Blok made a point of building up an association between the
Russian mystic of Sophia and the Italian medieval Catholic
tradition. He used the term ‘knight-monk’ (rytsar’-monakh) as
the title of his talk to describe Solovyov and compared the key
poem ‘Three Meetings’ to a religious medieval Latin inscription
which he had once seen in Ravenna. In his description of this poem
he underlined its connection with the idea of a new life, thereby
hinting at its affinity with the Vita Nuova. His sentence ‘the poem
written at the end of a life-time points to where life begins’ deliber-
ately echoes the opening of the Vita Nuova in which Dante
announces his intention to copy out the words which he finds under
the heading ‘Incipit vita nova’ in the book of his memory.%’
Ivanov presented the same view of a common tradition, but
placed more direct emphasis on the parallel with Dante. After
dwelling on the importance of Solovyov’s contribution towards the
understanding of love, he turned to his role as the founder of a new
school of realist religious Symbolism or theurgic art. Here, he
compared Solovyov to Dante and Goethe; all three had inaugu-
rated a new era in poetry, based on the worship of the Eternal
Feminine:
The significance of Solovyov, the poet of the heavenly Sophia, . . . can also
be defined in relation to the fruits of his poetic activity: in his poetry he
initiated a whole movement, perhaps an epoch, in Russian poetry. When

the Eternal Feminine is invoked, a certain god begins to stir in the heart of
the World Soul - like a child in the womb - and then the poets begin to
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sing. It was like this after Dante, it was like this —in the figure of Novalis —
after the one who said ‘Das Ewig-Weibliche zieht uns hinan’. Moreover,
as a teacher, V. Solovyov found words which opened the eyes of the poet
and of the artist to his true and supreme mission: Solovyov defined true art
as a form of theurgic service. (SS 11, 306)68

Here Ivanov establishes the link between Dante and Solovyov —
as between Dante and the classical world — primarily on the basis of
their shared faith in poetry as a sacred, theurgic form of art. Many
years later, in an essay on Pushkin written in 1937, he once more
coupled the names of Dante and Solovyov as artists who aspired to
a theurgic form of art which would guide and transform the human
race.%®

In these different ways Ivanov, Bely and Blok all came to regard
themselves as the inheritors of a tradition which linked them
through Solovyov to Dante. This determined a specific approach to
Dante in the light of Solovyov’s teaching on Sophia in the realms of
love and poetry. In the case of Blok and Bely, this approach was
primarily based on the link between the concept of Sophia and
Beatrice as an image for the poet’s personal ideal. Ivanov extended
the parallel into a wider area incorporating the aesthetics of art as a
form of divine theurgic service.



4
Ivanov’s ideal of mystical love

IVANOV’S EXPERIENCE OF LOVE

So far we have considered two of the most important influences
which affected Ivanov’s spiritual ideal and approach to Dante:
Dionysiac mysticism and Solovyov’s teaching on Sophia. Both
these systems stressed the importance of sexual love as the main
means of transcending the limitations of the individual self and
achieving mystical union with the divine spirit of the universe.
Both Dionysiac Eros and love, in Solovyov’s understanding of the
term, were seen as cyclical experiences leading through sacrifice to
ecstasy, through death to new life, through the physical to the
mystical. This made it possible for Ivanov to merge the two systems
into a single syncretic ideal, composed of both pagan and Christian
elements.

The core of Ivanov’s spiritual ideal was therefore the experience
of love, and this was the main area in which he turned to Dante as a
source of images for its poetic expression. Ivanov’s understanding
of the Hellenic periods in history had already led him to regard
Dante as a major representative of his Dionysiac—Christian ideal,
and Solovyov had also laid the foundations for the incorporation of
Dante into the Sophiological tradition of mystical love. The fact
that the theme of love was central to Dante’s works was a further
factor in making these a particularly rich source of inspiration for
Ivanov; the Vita Nuova is the record of Dante’s transition from the
physical love of Beatrice during her life-time to the spiritual love of
God after her death, and the Commedia describes a mystic journey
inspired by the love of Beatrice and guided by the moving power of
divine love.

However, before any discussion of Ivanov’s use of Dantesque
images in his poetry can take place, it is necessary first to establish
the immediate context in which these images arose: Ivanov’s
experience of love. This was the primary focus of his spiritual ideal

100
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and the major inspiration behind his poetry. In general, the Sym-
bolists did not look upon spiritual ideals as intellectual abstractions
but as living truths to be experienced in practice as well as preached
in theory. The dividing line between art and life was dispensed with
in so far as possible. Like art, life was regarded as an ideal area for
the creative realization of abstract ideals. The poet Khodasevich
provides an excellent analysis of this phenomenon at the beginning
of his memoirs. He singles out the desire to ‘merge life and creative
work together’ as the most characteristic manifestation of the spirit
of the Symbolist era, and writes: ‘The Symbolists did not want to
separate the writer from the man, the literary biography from the
personal one. Symbolism did not want to be just an artistic school,
a literary trend. It constantly strove to become a method for life as
well as creative work . . .”! Love, which allows one to experience a
maximum concentration of emotions, was, as Khodasevich
remarks, considered a most effective means for this purpose, and
was consequently deliberately cultivated by the Symbolists.?

Ivanov was no exception to this general tendency. Both Diony-
siac mysticism and the teaching of Solovyov on Sophia advanced an
ideal of mystical love which was not a matter for merely intellectual
contemplation but a method to be adopted and incorporated into
life through physical means. Ivanov associated his spiritual ideal
with a particular experience which he regarded as the instrument of
its revelation and confirmation to him in his life. This was his
relationship with Lidiya Dimitrievna Zinoveva-Annibal. Together
with lesser and more transitory involvements with Sergei Gor-
odetsky and Margarita Sabashnikova, this formed the core around
which his theories on mystical love crystallized and the basis from
which his poetry grew up. His changing perception of these experi-
ences contributed to the formation of his spiritual ideal and to his
understanding of Dante within this context.

From adultery to wedlock: L. D. Zinoveva-Annibal
(Italy, 1893-9)

When Ivanov first met Lidiya Dimitrievna in the summer of 1893,
he was married and living in Rome with his first wife, Darya
Mikhailovna Dmitrievskaya (the sister of his close friend Aleksei
Dmitrievsky) whom he had married seven years previously, just
before leaving Russia for Germany. After spending some years in
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Berlin and in Paris, the couple had moved to Rome in 1892 for
Ivanov to continue work on his dissertation. It was during this
period of residence in Italy, which lasted until 1895, that Ivanov
first met Lidiya Dimitrievna, fell in love with her, and decided to
divorce his first wife.3

Lidiya Dimitrievna was separated from her first husband and
had come to Italy with her three children, Aleksandr, Sergei and
Vera, to study music and singing in Florence. In the summer of
1893, her Petersburg acquaintance, the historian, Ivan Mikhailo-
vich Grevs, came to Florence on a visit from Paris, and persuaded
her to accompany him to Rome to meet his friend Ivanov. Grevs
was on his way to visit Ivanov for academic purposes. The two
scholars had first met in 1891 while working in the Bibliothéque
Nationale in Paris, and had developed a friendship on the basis of
their shared interest in Ancient Roman history and Dante.*

Ivanov’s first meeting with Lidiya Dimitrievna took place in July
and was a great success. The three friends went for walks around
Rome, shared meals and enjoyed each other’s conversation. Lidiya
Dimitrievna then returned to Russia for a year. During this period
Ivanov and his family moved from Rome to Florence.

When Lidiya Dimitrievna returned to Italy in 1894, she settled in
Pesaro where she took tuition in music and singing. The develop-
ment of her relationship with Ivanov can be reconstructed from
this point in some detail from her letters to the poet. On 12
September she wrote to him in Florence, recalling his and his wife’s
kindness at their previous meetings, and inviting them to visit her.
Five days later, she wrote again, this time announcing her plan to
accompany her music teacher to Florence for two or three weeks,
and asking Ivanov to help her find accommodation.>

On 30 September Lidiya Dimitrievna arrived in Florence.b She
began to meet Ivanov regularly, and it is clear from subsequent
letters that their relationship underwent a substantial change of
character during the next few months. The situation began to get
out of control, and around the end of 1894 or beginning of 1895,
Ivanov moved to Rome, leaving his family and Lidiya Dimitrievna
behind in Florence.” He was certainly installed in Rome by 18
January 1895 because on this date Lidiya Dimitrievna posted him a
small token of her love from Florence — a lock of golden hair and
two green leaves.®

From this point Lidiya Dimitrievna’s letters to Ivanov are full of
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open confessions of love and of yearning to be reunited with him,
interspersed with expressions of guilt towards his wife whom she
saw periodically in Florence.® This rising tide of emotion culmi-
nated in a lightning visit which she paid to him in Rome; on 11
March she arrived at midnight and stayed with him for three days
in a hotel room before returning to Florence.!? The climax of the
visit was an evening which the two lovers spent together at the
Coliseum, described by Ivanov in his poem ‘At the Coliseum’ (‘V
Kolizee’ — §S 1, 521).11 The poem ‘Golden Happiness’ (‘Zolotoe
schastie’) and the cycle ‘Songs of Daphnis’ (‘ Pesni Dafnisa’ — $S1,
763-9) were written by Ivanov in March 1895 and reflect his
feelings of joy after the visit.

The meeting was tempestuous and, despite its brevity, decisive.
In April Ivanov returned to Florence and informed his wife of the
situation. Darya Mikhailovna insisted on a divorce, and soon
after Ivanov left Florence to accompany her back to Russia.1?

The first phase of Ivanov’s and Lidiya Dimitrievna’s relationship
was thus brought to a conclusion. It had consisted of three main
stages: Rome in July 1893, Florence from September to December
1894, and Rome again in March 1895. Lidiya Dimitrievna summed
this up in a letter to Ivanov of June 1895: ‘Florence kindled the
barely smouldering spark of love which you had ignited at our first
meeting, Rome set a hot flame burning.’!3 They both had a strong
sense of the importance of the connection between the birth of their
love and Italy; in a letter to Ivanov written after his departure from
Italy, Lidiya Dimitrievna imagined his nostalgia and passionate
longing to return to ‘our wonderful Italy’, to the ‘homeland of our
happiness’.1# This feeling for Italy as the homeland of love had a
vital influence on Ivanov’s poetic treatment of love and of Dante
within this context.

After Ivanov’s separation from his first wife in 1895, he and
Lidiya Dimitrievna lived together in several countries — including
Switzerland, Germany, France, England and Greece — until their
eventual return to Russia in 1905. They visited Russia regularly,
seeing Vladimir Solovyov on each occasion until his death in 1900.
Lidiya Dimitrievna had difficulty in securing a divorce from her
previous husband, and for some years she and Ivanov were obliged
to disguise the nature of their relationship. In April 1896 their
daughter Lidiya was born in Paris. Three years later, in 1899, when
the divorce finally came through, the couple were married in a
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Greek Orthodox church in Livorno; according to the Greek rite,
vine wreathes entwined with white lamb’s wool were placed on
their heads during the ceremony.

Ivanov’s perception of his relationship with Lidiya Dimitrievna
was intimately connected with the development of his spiritual
ideal over these years. From their first meeting, he identified
Lidiya Dimitrievna’s nature with the Dionysiac principle; through
her, he felt in touch with the Dionysiac forces of the universe of
which his knowledge had previously been purely academic. Nikolai
Berdyaev makes this point clearly in his reminiscences of Ivanov:

L. D. Zinoveva-Annibal was of a quite different nature from V. Ivanov,
more Dionysiac, stormy, impulsive, revolutionary in temperament,
elemental, constantly pushing forward and upward. Such an elemental
female nature, combined with the refined academic manner of V. Ivanov
... created a talented, poetically transformed social atmosphere.15

When Ivanov first met Lidiya Dimitrievna, he was still strongly
under the influence of Nietzsche’s analysis of the Dionysiac prin-
ciple as an order-defying, anti-Christian force. Since in its early
phase his relationship with Lidiya Dimitrievna was a passionate
adulterous affair which defied the laws of conventional Christian
morality, it is hardly surprising that he should first have regarded it
as a sinful passion and manifestation of the chaotic and destructive
aspects of the Dionysiac principle in Nietzsche’s definition of the
term. In later years, he commented on the extent to which Nietz-
sche influenced his initial perception of the affair:

Nietzsche was becoming the master of my thoughts to an increasingly full
and powerful extent. This Nietzscheanism helped me to resolve — cruelly
and deliberately but, according to my conscience, correctly — the problem
which I was faced with in 1895 of choosing between the deep and tender
affection which my feeling of love towards my wife had turned into, and
the new love which had totally engulfed me; this love was destined from
then on only to grow and deepen spiritually in the course of my whole life,
but in those early days it seemed to me as well as to the one I loved that it
was just a criminal, dark, demonic passion. (‘AP’, 8S 11, 19—20)

The Nietzschean character of Ivanov’s Dionysiac ideal and the
way in which it was entirely bound up for him at this stage with the
image of Lidiya Dimitrievna can be seen very clearly in a poem
which he wrote on 20 and 21 January 1895, shortly after parting
with Lidiya Dimitrievha and moving from Florence to Rome.!6
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The poem is entitled ‘The Funeral Rites in Memory of Dionysus’
(‘Trizna Dionisa’) and reads as follows:

3uMOii, TOPOIO TPH3H BaKXalbHBIX,
Korga MsHan 6e3yMHbIH XOp
CmsTeHbeM BoTUIed OorpeGaIbHbLIX
TpeBOXHT COH MYCTHIHHBIX OP, —

Ha BricoTax, raie MensnoMeHsl
JIaBHO yMOJIKHYJ CTPALUHBIH riac
M Mexx pa3BajvH peBHeEN CLEHBI
AnTaps BaKXHYECKHH yrac, —

B 6naroroBeHsH H neyann

Bo33BaB k ToMy, 4ei ObL1 ceil oM,
MbsHagy HOBYIO BeHYaJH '
Mus! JTHOHHCOBBIM BEHLIOM:

CruieTanuch iaMeHHble PO3bl

C mmoneM, OTpaioi Jep3KHX HET,
M na nucrax, Kak YbH-TO ClIE3bl,
JIIpoxa, cBepKaJl alnMa3Hbli CHET . . .

Toraa nneHHTE NLHO-MATEXKHON
ThI IECHBIO OTTIacUIIa BPYT

TlokprIThIN NENEHOIO CHEXKHON
CesilieHHbIA BakxoB MoNyKpKr.

Tr1 mena, BAOXHOBEHBEM OPTHIA
U onbsHSAACh, H IBSHA,

H 6GecnoumiagHbie BOCTOPrH,

H TeMHbIi rpo6 3eMHOTO [HS:

«YBeHTe rpo3abeM THPCHI, Yallin!
Bnactheii 6oros, cunbHer Cyqs6nl,
Hecure ynoensst Bauiu!
BoccranesTte - 60rH, He pabbl!

«3eMHBIX 00€TOB H 3aKOHOB
Jlep3HHTE NPECTYIIHTL OPOT, —

U B MyKe Her, H B THPE CTOHOB
BockpecHeT HCCTymIIeHHBIH Gor! . .. »

IIyn BeTep, OChIMANUCh PO3bI;
CKINOHSICA CKOPOHBIA KHIIAPHC . . .
OO6HaKeHbI, POTITAJIH JIO3bI:
«ITounn Benuknit [IHoHHUC!»
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M ¢ Tpu3HEI MEPTBEHHO-BaKXaJIbHOH

ME1 111, TyMaHHBI H TPYCTHE;

U 6b11 ganex 3eMie nevanbHOM

Bo3epart f3b14€CKOii BECHBI. (851, 571-2)

In winter, at the time of the Bacchanalian rites,
When the mad chorus of Maenads

With a commotion of funeral cries

Disturbs the sleep of the deserted mountains —

On the heights where Melpomene’s

Fearful voice has long since fallen silent

And where among the ruins of an ancient stage
The Bacchic altar is extinguished —

After calling out in awe and sorrow
To the one whose home this was,
We crowned a new Maenad

With a Dionysiac crown:

Fiery roses intertwined

With ivy, the delight of daring pleasures,
And on the leaves, like someone’s tears,
Trembling, shone the diamond snow . ..

Then with a captivatingly stormy
Song you suddenly filled
Bacchus’s sacred semi-circle,
Covered with a shroud of snow.

You sang, by the inspiration of the orgies
Both intoxicated and intoxicating,
You sang of unrelenting delights,
And of the dark grave of the earthly day:

‘Wreathe your thyrsi and cups with clusters!

More powerfully than the gods, more forcefully than Fate,
Uphold your ecstatic delights!

Rise up - like gods, not slaves!

Dare to cross the threshold

Of earthly vows and laws —

And in the torment of pleasures, and in a feast of laments
The frenzied god will rise again!. ..’
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The wind blew; roses scattered;

The mournful cypress bowed . ..

The bare vines murmured:

‘The great Dionysus has passed away!’

And from the funereal Bacchanalian rites
We went, clouded and sad;

And far from the sorrowful earth

Was the return of a pagan spring.

The poem is set at the time of the winter Dionysiac festival (it
was originally entitled ‘The Winter Dionysia’ ~ ‘Zimnie Dioni-
si’);Y7 this event took place every year in December and marked
the beginning of the annual cycle of festivities celebrating the myth
of the death and resurrection of Dionysus, the god of wine, nature
and vegetation. The winter Dionysia lamented the god’s death but
contained a hint of his future resurrection in the simultaneous
tasting of the new year’s wine.!® This tension between the lamenta-
tion of the death of Dionysus and yet the hope or anticipation of his
resurrection is the fundamental theme of Ivanov’s poem.

The scene is a ruined theatre which was once dedicated to the
cult of Dionysus. Previously, the god was worshipped by Maenads
who brought sacrifices to him on a central altar to the accom-
paniment of ecstatic songs and dance. Now, however, the theatre is
abandoned, its altar is out of use, and the Muse of Tragedy has
long since fallen silent.

Against this background of death and lamentation, an attempt is
made to revive the spirit of Dionysus. A new Maenad (addressed
as ‘you’) is crowned (by the ‘we’ of the poem) with a wreath of
roses and ivy. She begins to sing an intoxicating song calling upon
the spirits buried under the snow to rise and join in the worship of
Dionysus in an attempt to raise him from his winter sleep.

However, the winter landscape remains unmoved, and the vines
murmur that the great Dionysus is dead. The friends leave the
funereal scene in despondent moods, and the poem closes with the
pessimistic statement that the return of the pagan spring is still far
away.

Ivanov’s lamentation that the cult of Dionysus is no longer a live
force in contemporary culture, his call for its revival and yet
recognition that this will not take place for some time is all pre-
sented through the prism of his relationship with Lidiya Dimi-
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trievna. This becomes clear if one recalls the incident on which the
poem is based. During the winter before Ivanov’s departure from
Florence, the poet, Lidiya Dimitrievna and Grevs visited the
ancient Roman theatre of Dionysus in the hills near Florence at
Fiesole. Lidiya Dimitrievna frequently alluded to this visit in her
subsequent letters to Ivanov. They both regarded it and the later
meeting at the Coliseum in March 1895 as symbolic turning points
in their relationship. Lidiya Dimitrievna often coupled the two
events together, referring to them simply as ‘Fiesole’ and ‘the
Coliseum’, and emphasizing their importance.!®

In the light of this background information, it would appear
that the woman in the poem who is crowned a Maenad and who
sings a song calling for the resurrection of Dionysus represents
Lidiya Dimitrievna who was, indeed, a trained singer. She is the
medium through whom Ivanov can communicate with the spirit
of Dionysus. At the time of the visit to the theatre at Fiesole,
their relationship was still secret, and Ivanov was about to move
to Rome. Ivanov, writing this poem in Rome after the parting
had taken place, identifies the current stage of his affair with the
winter sleep or death of Dionysus, and laments it accordingly. He
looks forward, however, to its resurrection, and the last two lines
of the poem acquire a prophetic ring in the light of subsequent
events; the relationship was ‘revived’ from its winter sleep by
Lidiya Dimitrievna’s visit to Rome in March 1895, timed,
whether by chance or deliberately, to fall exactly on the eve of
the yearly springtime celebration of Dionysus’s resurrection from
the dead.?®

Significantly, the Dionysiac forces invoked in the poem are
Nietzschean in character; the Maenad’s song calls for men to be
like gods and dare everything. There is as yet no hint at the
Christian dimension of Dionysus; the poem is a prayer for the
return of a purely pagan spring.

This poem was one of the verses which Ivanov’s wife gave to
Vladimir Solovyov for his consideration in 1895, and which were
subsequently published at his initiative.! As was noted in the
previous chapter, when the two men first met later that year,
Solovyov predicted that Ivanov would outgrow Nietzsche, and this
indeed proved to be the case. Naturally, Ivanov’s new perception
of the religious significance of Dionysus altered his understanding
of his relationship with Lidiya Dimitrievna. In his autobiographical
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letter, he described the mystical dimension which the Dionysiac
character of his affair subsequently acquired:

Through each other, we each found ourselves and more than just our-
selves: I would say, we discovered God. Meeting her was like a powerful
Dionysiac spring storm after which everything in me was renewed, blos-
somed and turned green. And it was not only in myself that for the first
time the poet revealed and recognized himself, freely and confidently, but
also in her: the whole of our shared life, full of deep inner events, can
without exaggeration be described for both of us as a period of almost

uninterrupted inspiration and intense spiritual burning.
(S5 1, 20)

This sense of spiritual rebirth was fully shared by Lidiya Dimi-
trievna. In July 1895, she dwelt on it in a letter to Ivanov, looking
back to the time which they had spent together in Florence in 1894:

Do you remember, my dear, last autumn in Florence, my sleepless nights
full of the ecstasy of a new life, of new dreams about a previously
unimagined happiness? I told you: ‘You are witnessing the birth of a
person.” [ was being born then, freeing myself from the dead weight of the
past. The horizon was widening and it seemed to me that the ‘word’ was
descending on me. The word of life, its solution . . .22

Ivanov and Lidiya Dimitrievna both came to view their relation-
ship in the light of Ivanov’s spiritual ideal in its later form — the
Dionysiac essence, not Nietzschean but mystical, and incorporated
into a religious framework. The original sense of sin developed a
sacrificial, suffering dimension which made it compatible with
Christianity. Ivanov was undoubtedly influenced in his progression
towards this new understanding by Solovyov’s ideas on mystical
love which took up the notions of sacrifice and self-transcendence
in sexual love within a Christian context.

The ceremony with which the lovers celebrated their marriage in
1899 served as a perfect image of Ivanov’s spiritual ideal: the
incorporation of Dionysiac motifs (the Greek vine and lamb’s wool
wreaths) into the Christian ritual. In later years, in a canzone
included in the fourth book of Cor Ardens, Ivanov expressed his
sense of the transformation of his early Dionysiac sinful passion
(epitomized by the episode in the Coliseum) into a Christian
mystery (symbolized by the wedding ceremony):

Ham nepBblit XMelb, MPECTYNHBIA XMeJIb CBOGOIBI

Morunsabiin Konuzen
BaarocnoBui: TaM XHIIHON U MSITEKHOMU
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Pekoli cMecHnnch GellleHble BObI
JIByX pyXHYBLIMX CcTpacTei.
Ho, B peBHOCTH 0 NMOJBHre MPHIIEXKHOM,
BonHoro arHia cHeXHOM
M&!I roHyI0 J103y OT BEpTOrpana,
I'ne ToI GbLTa M3Hafa,
OGBHB, HafieJIM HOBBbIE BEHIIBI,
Kak orHeHocupl [lyxa H Kpelsl. (SS 1, 398)

Our first drunkenness, the criminal drunkenness of freedom,
Was blessed
By the tomb-like Coliseum: there in a wild and stormy
River flowed together the mad waters
Of two headlong passions.
But, in our fervent zeal for the feat,
After twining a snowy wave of lamb’s wool
Around a young vine from the garden
Where you were a Maenad,
We donned new crowns
Like firebearers of the Spirit and priests.

Life in the tower: S. Gorodetsky and M. Sabashnikova
(St Petersburg, 1905-6)

Between 1895 and 1903 Ivanov and Lidiya Dimitrievna lived in
almost complete isolation from Russian literary circles; their main
contact in Russia was Vladimir Solovyov, until his death in 1900. In
October 1902 Ivanov’s first collection of verse, Pilot Stars, was
published.?? It was favourably reviewed by Bryusov in the March
1903 issue of Novyi put’.2* Ivanov’s first personal contact with the
Russian Symbolists followed soon after in April when he met
Bryusov in Paris. This acquaintance led to the publication of his
second collection of verse, Transparency, by Bryusov’s publishing
house Skorpion. The book’s appearance in the spring of 1904
followed a visit which Ivanov and Lidiya Dimitrievna paid to
Russia, marking their official entrée into Moscow and St Peters-
burg literary circles. In Moscow they met the poets grouped
around Bryusov’s publishing house and journal Vesy — Balmont,
Baltrushaitis and Bely. In St Petersburg they made the acquaint-
ance of Merezhkovsky, his wife, the poetess, Zinaida Gippius, and
others associated with the journal Novyi put’. Both circles
accepted Ivanov into their midst (‘AP’, SS, 11, 21).

In the spring of 1905, Ivanov and Lidiya Dimitrievna left their
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home near Geneva permanently and returned to Russia. A new
phase began in their lives. They took up residence in St Petersburg
in a flat on Tavricheskaya Street which, because of the shape of the
building, became known as the tower (bashnya). Their home
rapidly became one of the principal meeting-places for the intelli-
gentsia of the capital. The regular meetings known as ‘Ivanov’s
Wednesdays’ (Ivanovskie sredy) started in September 1905 and
were attended by a wide variety of intellectuals and artists; they
began late in the evening, continued throughout the night, and
broke up in the early hours of the morning.?’

Ivanov’s continuing preoccupation with Eros was reflected in the
style of these gatherings. Nadezhda Chulkova, the wife of Georgy
Chulkov who collaborated with Ivanov in spreading the concept of
mystical anarchism, recalls in her memoirs that Ivanov called each
meeting a symposium, in imitation of Plato.2¢ In Ancient Greece a
symposium was an after-dinner drinking-party for conversation
and intellectual entertainment. The word was used by Plato as the
title of his famous work which describes in the form of a dramatic
dialogue the discussion of the nature of Eros which takes place at
one such all-night drinking-party. Ivanov’s use of the term reflects
his desire to continue the ancient Greek tradition of late-night
discussions of love.

At these meetings, Chulkova further recalls, Lidiya Dimitrievna
was known by the name of Diotima, Socrates’s instructress in the
art of love whose teachings are reported by Socrates in the Sympo-
sium. To look the part, she wore a Greek tunic and sandals. Ivanov
clearly wished to present his wife to St Petersburg society cast in
the role of high priestess of love.

According to Chulkova, Lidiya Dimitrievna also held her own
meetings on Tuesdays for women only. She called each meeting a
fias, a word derived from the Greek thiasos, meaning a company of
persons dancing and singing in honour of a god, especially of
Dionysus.?? At these gatherings she retained her name of Diotima,
and gave others the names of various women from past history,
mythology and literature. Lyubov Dmitrievna, Blok’s wife, was
called Beatrice, and Margarita Sabashnikova, the wife of the poet
Voloshin, was known as Primavera, a reference to Botticelli’s
famous painting.28 This detail is typical of the way in which Ivanov
and Lidiya Dimitrievna merged pagan antiquity with Christianity
and Dionysus with Dante in the service of Eros.
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Soon, however, Ivanov began to feel a need to introduce a new
element into his cult of Eros. He and Lidiya Dimitrievna were no
longer roaming Europe in semi-clandestine secrecy, but legally
married and running an established household in Russia. Ivanov
became concerned lest their marriage should become introverted
and lose the element of self-transcendence and suffering essential
to Dionysiac mysticism. He therefore decided to introduce a third
person into their relationship so as to open it up and bring it closer
to his ideal of ‘collective spirituality’ (sobornost’). This decision,
taken jointly with Lidiya Dimitrievna, led to two consecutive
relationships in the course of 1906, first with the young poet and
future Acmeist, Sergei Gorodetsky, and then with the artist Mar-
garita Sabashnikova.

Ivanov’s involvement with Gorodetsky should be considered
against the background of his entourage and the atmosphere in
which he was living at the time. By the beginning of the twentieth
century the works of Oscar Wilde and André Gide had become
known in Russia and had generated a wave of interest in the figure
of the homosexual artist in Bohemian circles.?? Many of the artists
grouped around the fin de siécle journal Mir iskusstva were homo-
sexual.?® Ivanov first came into contact with their ideas through a
few individuals who had met over their work for the journal and
had subsequently formed a small, intimate association of their
own. The association was named ‘Hafiz’s Tavern’ (Kabachok
Gafiza) in honour of Hafiz, the fourteenth-century Persian poet
and mystic celebrated for his learning in mystical theology and
indulgence in wine and love, themes which predominated in his
poetry. The secret of his appeal lay in his combination of the flesh
and the spirit as equally valid means for attaining mystical intoxi-
cation.

The key members of this association were the poet Mikhail
Kuzmin (1872-1936), the musical critic and amateur composer
Valter Nuvel (1871-1949) and the artist Konstantin Somov (1869~
1939). Kuzmin’s biographer, John Malmstad, has speculated on
whether or not ‘Hafiz’s Tavern’ was a homosexual club. Although
he concludes that this is unlikely, given the danger of such an open
association, it was nevertheless a group in which homosexuals were
prominent.3!

Ivanov’s association with the group dates from 18 January 1906
when Nuvel brought Kuzmin to one of the gatherings at the
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tower.32 An important friendship developed out of this meeting;
Ivanov and Kuzmin shared many academic and cultural interests,
particularly in Ancient Rome and early Christianity and in medi-
eval and Renaissance Italy. Kuzmin was one of the few people in
Ivanov’s entourage who could match the older poet’s erudition and
scholarship.3

Ivanov took part in the evenings organized by the disciples of
Hafiz or ‘Hafizites’ (gafizity) as he termed them. For him these
were essentially a continuation of his own Platonic tradition of
symposia with an additional touch of Oriental colour. Not surpris-
ingly, he interpreted Hafiz in the light of his own Dionysiac and
Solovyovian beliefs. This syncretic approach had an important
precedent; in 1885 Vladimir Solovyov translated eleven love
poems by Hafiz, and included these alongside his original verse in
each subsequent edition of his poetry. In this way Hafiz came to
form part of the Sophiological tradition. Ivanov was aware of this
link and drew attention to it many years later: ‘I very much regret
that I do not know Persian. All Persian poets, members of the Sufi
sect, strive to join heaven to earth. It was not without reason that
Vladimir Solovyov so loved Hafiz and translated him.’34

In honour of the second meeting of the circle, Ivanov and
Kuzmin both composed special poems, headed ‘To the friends of
Hafiz. The second evening supper [vecherya], 8 May 1906 in Petro-
baghdad’.? In one of these poems, ‘The Meeting of the Guests’
(‘Vstrecha goster’) Ivanov addresses his companions in Hafiz by a
series of code-names current among the initiate of the group.
These are worth mentioning because they reflect the esoteric image
which the group was trying to project. Ivanov had two names:
Hyperion and Rumi. The first is taken from Holderlin’s novel
Hyperion and refers to its hero, an idealist Greek youth who falls in
love with a Greek girl, Diotima, the epitome of beauty. Lidiya
Dimitrievna’s code-name of Diotima, also used in the poem, thus
acquires a dual resonance, deriving both from Plato’s Symposium
and from Holderlin’s Hyperion.3¢ The second of Ivanov’s names,
Rumi, refers to Jalal al-Din, a Persian dervish and mystic poet of
the thirteenth century who came from Rumi.

Kuzmin was also known by two names, often hyphenated and
combined into one, as in this poem: Antinous-Charicles. Antinous
was a youth of extraordinary beauty and a favourite of the
Emperor Hadrian.?” Charicles is the name of the hero of a long
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poem dedicated to Nuvel which Kuzmin composed in 1904. Set in
Ancient Rome, the poem introduces the themes of homosexuality
and sorcery. Its partly autobiographical characteristics led Kuzmin
to be associated with its hero.38

Nuvel is referred to as Petronius, one of Nero’s favourites, the
director of the imperial pleasures and reputed author of the Saty-
ricon, a work which combines licentious descriptions of sexual
orgies and banquets with learned discourses on literature. In his
diary Ivanov refers to Nuvel as Renouveau, alluding to his role as a
‘renewed’, ‘nouvel’ Petronius.3® Nuvel is also addressed in the
poem as the Corsair, the hero of Byron’s poem of the same name.

Finally, Somov the artist is called Apelles, a Greek court artist of
Alexander the Great, and Aladin, presumably an allusion to the
magical sorcery of his work.4?

This eclectic atmosphere was the prelude and background to
Ivanov’s relationship with Sergei Gorodetsky (1884-1967). Gor-
odetsky first visited the tower at the end of 1905. In his memoirs he
recalled that Blok wished to protect him from Ivanov’s Wednes-
days which he did not attend until he was taken by the poet
Vladimir Pyast. He evoked the atmosphere vividly: candles, Lidiya
Dimitrievna in her Greek tunic, long discussions of mystical love
and of the cult of Dionysus. He read out some of his poetry and was
reminded of the behaviour of the Khlysts, a Russian mystical sect
given to the practice of ecstatic rites.4!

Ivanov welcomed Gorodetsky into his circle and took him under
his wing as a young protégé (Gorodetsky was eighteen years his
junior). Ivanov clearly wished to model his relationship with the
younger poet on the Platonic ideal of Eros, casting himself in the
role of spiritual teacher and Gorodetsky in that of disciple. He
taught Gorodetsky Greek, initiated him into the mysteries of
Dionysiac mysticism, and instructed him in the craft of poetry.4?
However, although Gorodetsky’s ideas were strongly influenced
by Ivanov at this stage, he nevertheless retained a certain distance
and independence of spirit; this mixture of involvement and ironic
detachment comes across clearly in a description of an all-night
discussion of sex held at the tower and chaired by Berdyaev which
he sent to Blok in June 1906.43

The development of Ivanov’s relationship with Gorodetsky from
this point can be traced from the diary and letters which he wrote
from 1 June to 18th August 1906.44 Ivanov described his diary as
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the record of one of the major turning-points of his life, or,
ironically, as the ‘bulletin’ of his ‘ravings’. It was a very intense
period in his life, one of ‘unprecedented suffering and happiness of
an unprecedented completeness’ (SS 1, 752). It is, however,
extremely difficult to form an objective assessment of exactly what
happened, since no other sources are available. Further specu-
lation is futile, and the following account is therefore limited to
reproducing Ivanov’s version of events.

For Ivanov the affair with Gorodetsky clearly represented a
conscious attempt to implement certain theoretical ideas and to
overcome his increasing sense of loneliness and isolation from his
entourage. These feelings are frequently noted by him in his diary;
possibly, after his return from Russia, he was having to face up to
the fact that he was considerably older than most of the members
of his circle and came from a completely different background.

In the first entry, dated 1 June, Ivanov records that his decision
to start a diary may well have been prompted by the examples of
Charicles and Renouveau (Kuzmin and Nuvel). He comments on
the gap which divides him from the other ‘Hafizites’ who attack
him for being a ‘moralist’ full of internal contradictions. He also
expresses a constant preoccupation with the question of whether
people are truly alive or ‘dead’; by this he appears to mean a

“person’s ability to truly live by his ideas. He worries that Kuzmin is
‘dead’, regrets that his step-son Seryozha is ‘dead’, given his own
feeling of Eros towards youths, and finally raises the question as to
whether he himself is not ‘dead’. His conclusion that ‘faith without
deeds is dead’ seems to anticipate his later decision to take action
to allay his fears that he is ‘dead’ (SS 11, 744-5).

On 3 June he refers to his and his wife’s deep sense of loneliness
amidst people (SS 11, 746). Over a week later he relates a lengthy
night-time conversation with Nuvel about homosexual love which
included an account of the latter’s amorous adventures. In this
context Nuvel attacked him for being a dead carrier of an ideology
which he failed to practise. Ivanov responded by referring to his
latent struggle with the ‘demonic influence’ of Kuzmin, and spoke
of the ‘parallelism of sexuality and genius in collective life’ and of
art as a ‘sphere saturated with sexual feeling’. At the end of this
entry he recalls an earlier meeting and night-time walk with Gor-
odetsky along the Neva embankment, and Gorodetsky’s ‘sweet
kiss of farewell’ (SS u, 747-8).
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The poet’s interest in homosexual love was further stimulated the
following day on 13 June when Kuzmin read out part of his diary to
the assembled company at the tower.*’> Ivanov was extremely
impressed, and regarded the diary as a work of art. He saw Kuzmin
as the ‘pioneer of a coming age’ when homosexual love would
become widespread and accepted, and the function of sex would no
longer be viewed as purely reproductive. In his opinion homosexual-
ity was ‘inextricably linked with humanism’, but should remain
associated with heterosexual love so as not to become narrowly
exclusive and sterile. He concludes that Kuzmin’s diary was a
‘lecture édifiante’ which enabled him to understand his own feelings
more clearly. The reading was predictably followed by a long dis-
cussion on the subject of sex (SS 11, 749-50).

A few days later, Ivanov’s painful sense of loneliness reached a
new climax; he entered in his diary:

The fifth evening supper of Hafiz (without Gorodetsky). —

I turn to you, o Hafizites. My heart and lips, eyes and ears have turned to
you. And here I stand alone among you. So it is, my loneliness is alone with
me among you.

So much on the Hafizites. And now not about them. The result of an
entire phase of my life going by under the sign of ‘collective spirituality’
[sobornost'] stands out clearly: I am alone, perhaps as never before.

(SS 1, 751-2)

After one more entry on 17 June, there is a break in the diary
which lasts for two months. In the middle of June Lidiya Dimi-
trievna went abroad to join her children in Switzerland. During her
two-month absence, Ivanov wrote sixteen letters to her, and these
became his diary for that period, recording the progression of his
relationship with Gorodetsky throughout the summer.

From the start Ivanov viewed his relationship with Gorodetsky
as a continuation of a pattern set by his relationship with Lidiya
Dimitrievna. In a letter of 9 July he compared his feelings of
amorous excitement towards Gorodetsky with the beginning of his
affair with Lidiya in Florence; later he wrote that he saw Gor-
odetsky as a mask of Dionysus, but complained that Gorodetsky
had told him that-he could not love him because he was a man (SS
11, 758-9).

The climax of the affair occurred on 16 August, immediately
before Lidiya Dimitrievna’s return from Switzerland. On the pre-
vious evening Ivanov took up his diary once more and noted his
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desire to enter the room in which Gorodetsky was spending the
night. He lacked the courage to do so however. The next morning
Gorodetsky told him that he would have left immediately if Ivanov
had opened his door. He is however tender and affectionate, and
assures Ivanov that he loves him more than any other man, but
cannot truly love him because of his preference for women. On
their way to lunch they read a letter from Lidiya Dimitrievna
expressing feelings of envy and the fear that Ivanov is estranged
and no longer needs her.

The entry ends with a description of a moment of physical
closeness which took place later that evening:

I meet Seryozha at the door . .. He is light-hearted and affectionate. He
allows himself to be undressed and watches himself in the mirror while 1
give him a brief lecture on the aesthetics of his body. I persuade him to lie
down with me and in the darkness feel at first that I am dying as I embrace
him. Then he occasionally responds fleetingly to my kisses, allows me
moments of ecstasy. Then he either sleeps or dozes; while I am dying.
There is nothing sweeter . . . If only he loved me. And yet he does love me,
whatever he says and however he behaves.

Pathetic notes in which I fail to record a thousandth part of what I am
living through. (SS 1, 753)

The diary ends two days later on a note of eager impatience
awaiting Lidiya Dimitrievna’s return. On 21 August she arrived
back in St Petersburg and was met at the station by both Ivanov
and Gorodetsky. She noted in her diary that she found Gor-
odetsky’s presence unpleasant, but was nevertheless attracted by
the new ‘richness’ which it brought (SS 11, 755)

This ‘richness’ took the form of a series of poems which Ivanov
wrote after his wife’s return to commemorate the affair. They were
first published at the beginning of 1907 in Ivanov’s third collection
of verse, appropriately entitled Eros.*¢ The book opens with a
poetic address which describes the affair as a new spring which
‘darkened’ the poet’s life — a reference perhaps to a resurrection of
the Dionysiac spirit, carrying within it seeds of death as well as
ecstasy:

ThI, YbE UM TIEYAJIUT CO3BYYHOIO CEPLLY CBHPEJIBIO,
3HAEMIb, KOMY 51 CBUBAJI, UBOH YBEHYAH, TBOH MHPT

OT KOJIBIBEJIM OCEHHEM JIYHBI 10 BTOPOI'O YHIEPBA,
B rof, KOriA HOBOM BECHOM XU3Hb OMPAUYHIIACh MOS.

MCMVI (SS 1, 362)
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YOU WHOSE NAME AROUSES SORROW LIKE THE SOUND OF A REED-PIPE
CONSONANT TO THE HEART,
KNOW FOR WHOM I WREATHED, CROWNED WITH WILLOW, YOUR MYRTLE
FROM THE CRADLE OF THE AUTUMN MOON UNTIL THE SECOND WANING,
IN THE YEAR WHEN MY LIFE WAS DARKENED BY A NEW SPRING.

MCMVI

The first poem in this collection, ‘Snake’ (‘Zmeya’ — $S 11, 363), is
an erotic address dedicated to Diotima, and serves to emphasize the
continuing primacy of Lidiya Dimitrievna’s role in Ivanov’s cult of
Eros. Many of the other poems are connected with Gorodetsky.
Some, such as “The Invocation of Bacchus’ (‘Vyzyvanie Vakkha’ -
$S 11, 368—9) portray him as a mask of Dionysus:

Yaposai s1, BONXBOBAI 1,
Bora-Bakxa 3a3bIBan 1 (5SS 11, 368)

I enchanted, I made magic,
I called for Bacchus the god to come

Others such as ‘Symposium’ (‘Simposion’ — $§ 11, 375-6) relate the
theme of the collection to the Platonic tradition. In some poems,
such as ‘The Architect’ (‘Zodchii’) and ‘The Crater’ (‘Krater’ — SS
1, 380-1), Ivanov refers quite explicitly to his attempt to create a
sacred union of three for the worship of Eros; in ‘The Architect’,
for example, he writes:

51 GaiuHIO 6E3yMHYIO 3UXKAY
BbIcOKO Hai MOPOKOM XH3HH,

I'ne TpeM HaM NpeAcTaBUTCA BHOBb,
YTo B ApEBHEN CBETHIIOCH OTYM3HE,
I'ne HaMu NpOCaBUTCA TPHK/BI

B enMHCTBEHHBIX rHMHaX JIOOOBb.

I am building a mad tower

High up above the gloom of life,

Where that which shone forth in the ancient homeland
Will appear to the three of us once again,

Where love shall be thrice glorified

By us in unique hymns.

Addressing the god Eros he concludes with the following wish:

H cnnaBb OorHexanbiM NEPYHOM
Tpu XepTBBI B ANTaph TPUEAHH! (SS1, 380)
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And fuse with a fire-tipped thunderbolt
Three sacrifices into a triune alter!

This last poem illustrates the poet’s attempt to integrate the Diony-
siac cult of a sacrificial-ecstatic erotic experience into a Christian
framework by describing the triple sacrifice in terms evocative of
the Trinity.

By the end of October 1906, the Gorodetsky episode was
clearly over.#” Ivanov and Lidiya Dimitrievna were not, however,
ready to renounce their theoretical ideal; they decided to make a
second attempt at enriching their relationship by introducing a
third person, and this time turned their attention to a woman.

Margarita Sabashnikova (1882-1974) was the sister of the
publisher Mikhail V. Sabashnikov and the first wife of the poet
Maksimilian Voloshin. She and her husband were both admirers of
Ivanov’s poetry. By late October 1906 they were living in the tower
on the floor below Ivanov and his wife.4® As in the case of Gor-
odetsky, Ivanov began to teach his new protégée Greek and
instructed her in the art of poetry.*® Deschartes argues on the basis
of an entry in Ivanov’s diary dated 29 June 1909 (‘my love was in
the rhythm of 3, not 2 — fortunately the marriage union [brak] did
not take place’ — SS 1, 778) that the relationship never developed
beyond the realm of dreams and poetic fantasy.”® However, it
seems clear from other entries in the diary that it contained a
strong erotic element. On 26 August 1909, for example, Ivanov
records a long, intimate conversation with Gorodetsky: ‘I was
intimate with him about myself as, perhaps, never before. I spoke
openly about Margarita, omitting only the sensual aspect’ (SS 11, .
795-6).

The affair received its poetic expression in a cycle of seventeen
sonnets entitled ‘Golden Veils’ (‘Zolotye zavesy’), first published
in 1907 in an anthology produced by Ivanov’s publishing house
‘Orea’.>! This volume contained contributions from a number of
writers and poets, including members of Ivanov’s immediate circle
-~ L. Zinoveva-Annibal, M. Sabashnikova, M. Voloshin, S. Gor-
odetsky and M. Kuzmin. It opened and closed with poems by
Ivanov, and the cycle ‘Golden Veils’ was significantly printed
immediately after Sabashnikova’s contribution.

As with the Gorodetsky poems in Eros, the continuing import-
ance of Lidiya Dimitrievna was emphasized by the inclusion in the
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cycle of a sonnet on Lidiya’s name, bearing the dedication ‘Ad
Lydiam’ (SS u, 388-9). Apart from one other poem,? all the
remaining sonnets in the cycle are connected with Sabashnikova.
Although they do not carry an explicit dedication, the association
is clear from internal textual evidence, and Margarita’s name is
actually mentioned at the end of the ninth sonnet in the cycle.’3 In
a number of the poems, discussed in chapter 5, Ivanov makes use
of Dantesque motifs for the description of Eros.

Death of L. D. Zinoveva-Annibal and marriage to V. Shvarsalon
(1907-13)

Throughout the winter of 1906—7 Lidiya Dimitrievna suffered from
poor health. For a time she went into hospital, and during her
absence the Wednesday gatherings were suspended. By early
January 1907 she was home again, and for a short period the
meetings resumed.>* In the summer she left St Petersburg with
Ivanov and went to live at Zagore, a village near Lyubavichi in the
province of Mogilyov. An epidemic of scarlet fever broke out in
the neighbouring settlement. Lidiya Dimitrievna caught the infec-
tion while helping to nurse sick children, and died within seven
days, on 17 October 1907. At the end of the month Ivanov and his
step-daughter Vera brought her body back to St Petersburg to be
buried.>?

Lidiya Dimitrievna’s death marked a major turning-point in
Ivanov’s life. Sabashnikova, as the third person in the triangle, no
longer had a role to play, a fact which she was apparently slower to
appreciate than Ivanov. Their relationship was finally ended by
Ivanov with some difficulty in the summer of 1909.°¢ By this date
Ivanov was already obsessed with the idea that he should marry his
step-daughter Vera as a means of continuing his relationship with
Lidiya. Vera was the daughter of Lidiya’s first marriage to Kon-
stantin Shvarsalon, and was seventeen at the time of her mother’s
death. There are already clear hints at the nature of Ivanov’s
feelings for her in his diary of 1908. In the first entry, for example,
dated 13 June, he wrote that he longed for Vera with ‘all the
passion’ of his ‘avid affection’, and two days later he recorded a
dream in which Lidiya appeared to be offering Vera to him (S$ 1,
771-2). By the summer of 1909 these feelings had become more
explicit. On numerous occasions Ivanov heard Lidiya’s voice
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the injunctions of Lidiya’s voice and link their lives together as man
and wife.>8

Nadezhda Chulkova has left an interesting account in her
memoirs of a visit which she and her husband paid to Ivanov and
Vera in Rome at this time. In October Chulkov sent Ivanov a
postcard of Giotto’s portrait of Dante from Florence, announcing
his intention of coming to Rome. Ivanov replied warmly, and the
visit took place soon after.>® It is clear from Chulkova’s account
that she disapproved of the new situation:

He [Ivanov] invited us to dine at his favourite trattoria. Over dinner he
drank a fair amount of wine and became tipsy. Vera looked at him
reproachfully when he became too animated in conversation. It was 17
October (Old Style) — the third anniversary of the death of his wife and
Vera’s mother — Lidiya Dimitrievna. But none of us mentioned her name
during the meal. It seemed to me that Vera was behaving more like a
friend with Vyacheslav Ivanovich than like a daughter with her step-
father. And Vyacheslav Ivanovich sometimes let slip ironic little com-
ments aimed at Vera. I felt grieved and pained. We had already heard in
Russia that Vyacheslav Ivanovich was marrying Vera.0

In November 1910, Ivanov and Vera returned to St Petersburg.
They left again in 1912 for Switzerland and France. Vera was
expecting a child, and in July she gave birth to a son, Dimitry.5!
Ivanov’s fifth collection of poems, Tender Mystery (Nezhnaya
taina), written during the summer of 1912 in Savoie, commemo-
rates the mystery of this new life, born from death. It was the
sequel to Cor Ardens, a substantial work published in two parts in
1911, reflecting the development of events in the poet’s life
between 1904 and 1910.

Towards the end of 1912, Ivanov and Vera moved to Rome for
almost a year.52 In the spring of 1913 they travelled to Livorno where
they were married in the same Greek Orthodox church by the priest
who had married Ivanov and Lidiya Dimitrievna in 1899. Appar-
ently the Russian synodal church would not have agreed to sanctify
their marriage. On this occasion, however, the Maenad’s wreath of
wool and vine leaves was replaced by a simple gilt wreath.%?

In the autumn of 1913 Ivanov and Vera returned to Russia. They
settled in Moscow rather than in St Petersburg. Seven years later,
on 8 August 1920, Vera died from ill-health and hunger in
Moscow. Ivanov spent the next four years at the University of
Baku and then emigrated to Italy in 1924.%* He never remarried.
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From this outline it becomes clear just how closely Ivanov’s experi-
ence mirrored the theoretical ideal of mystical love which he
espoused. He applied the general principles of both the Dionysiac
and the Solovyovian systems to his own life, regarding the experi-
ence of Eros as the heart of mysticism, and human relationships as
the primary means of embodying this spiritual ideal in reality. This
approach informed his relationship with Lidiya Dimitrievna; it was
also the inspiration behind his decision to embark on affairs with
Gorodetsky and Sabashnikova, and eventually to marry Vera.

Furthermore, each of these individual experiences of Eros was
understood by Ivanov in terms of the Dionysiac and Solovyovian
categories of ecstasy and sacrifice. The pattern was set by his
relationship with Lidiya Dimitrievna. This developed from an
initial experience of ecstasy, at first Nietzschean and chaotic in
character, but subsequently absorbed into a Christian context
through a sense of sacrificial suffering, and eventually sanctified in
marriage. The excess of life contained in the original experience of
ecstasy resolved itself in death; but this in turn led to a renewal of
life through Lidiya Dimitrievna’s daughter, Vera, who became
Ivanov’s third wife.

Ivanov’s relationship with Vera moved through the same cycle of
ecstasy, death and new life (the son born from their marriage). His
affairs with Gorodetsky and Sabashnikova also reenacted the
pattern of ecstasy leading to sacrificial death, although here the
death was a metaphorical one — the death of the relationship —
rather than the actual death of the beloved person. All four
relationships fell outside the framework of conventional Christian
morality; like Ivanov’s Dionysiac ideal, they were a purely mystical
method, not bound by ordinary moral strictures.

EROS AND AMOR

It is not difficult to see how Ivanov was able to relate the under-
standing of the cyclical nature of love which he formed on the basis
of his experience to the account which Dante gives of his relation-
ship with Beatrice in the Vita Nuova; this also follows a cycle of
initial ecstasy leading through suffering and death to new spiritual
love.

However, the fact that Ivanov was approaching Dante from the
standpoint of an ideal formed of Dionysiac and Solovyovian
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elements meant that a certain amount of distortion of Dante’s text
inevitably took place. He tended to take up Dantesque images and
infuse them with Dionysiac and Solovyovian content; sometimes
this meant divesting them of features which were incompatible
with the teachings of Dionysus or Solovyov, or adapting them in
order to integrate them into a new context.

Specific examples of this process of adaptation, drawn from
Ivanov’s poetry and translations of Dante, will be considered
below in the second part of this study. At this stage, however, it
will be useful first to define the main areas of difference between
Ivanov’s and Dante’s concepts of mystical love, and to consider in
general terms how Ivanov’s attempt to reconcile these differences
affected his presentation of Dante. This will establish an overalil
framework determining the basic patterns of distortion which the
individual examples will later be seen to reflect.

The difference between the Dionysiac concept of Eros which
Ivanov adopted and Dante’s concept of Amor or mystical love is a
matter of crucial importance, for the precise way in which mystical
love is defined determines the character of its natural outcome, the
mystic journey. The Dionysiac concept of Eros was deeply rooted
in sexual love. Accordingly, it is a cyclical, recurrent experience or
method, leading from ecstasy through sacrifice to death and then to
new life and renewed ecstasy; it describes a series of concentric
deepening circles rather than a linear journey with a clearly defined
beginning and end. ®

Dante’s Amor differs from these intrinsic characteristics of Eros
in two fundamental ways, both in its relation to sexual love and in
the resuiting character of the mystic journey which it inspires.

Mpystical love and sexual love

The first of these points of difference should be considered within
the wider context of the traditional Christian attitudes which Dante
shared. The association between sexual and mystical love can be
traced back to the Christian tradition of allegorical interpretations
of the Song of Songs. This anthology of love poems, attributed to
Solomon and his beloved, the Shulamite, describes the sexual love
of the Shulamite for her lover; it has been understood by Christian
commentators since Origen as an allegory of the mystical love of
the individual soul or of the church for God.
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This reading passed on to the Latin-speaking world where it
received its most classic exposition in the writings of the twelfth-
century monk and mystic, St Bernard of Clairvaux, on the Song of
Songs. Through St Bernard the image of sexual union between the
bride and her lover to describe the spiritual marriage of the soul
with God became widespread and passed into the medieval and
later tradition of mystical writings. For example, in the sixteenth
century, St Teresa of Avila and St John of the Cross both made
much use of sexual imagery in their accounts of their mystical
experiences. St John of the Cross’s major work, the Spiritual
Canticle, is a poem based on the idea of the Song of Songs; it is
constructed as a dialogue between lover and beloved, and the
stages of seeking, courtship and consummation are taken as images
for the stages of purgation, illumination and union of the mystic
way.

However, although Christian writers made use of the language
and images of sexual love to describe the soul’s mystical love of
God, they did not establish a relationship of identity or a causal
link between these two phenomena such as Ivanov would have. On
the contrary, they regarded the two forms of love as of quite
disparate orders.

Dante followed the tradition established by St Bernard. His
admiration for the saint is clear from his portrayal of him in the last
cantos of Paradiso. St Bernard is his guide during the final stages of
his journey in the Empyrean, and prays directly to the Virgin Mary
for Dante to be granted his culminating vision of the Holy Trinity
(Par. xxx1-xxx). Like St Bernard Dante is careful to maintain
the distinction between sexual and mystical love.5> Although his
love for Beatrice is the initial impulse which causes him to embark
on his mystic journey, it is no more than a stepping-stone leading to
the pure love of God;%¢ it is never presented as an analogous type
of experience and Dante clearly did not perceive any innate affinity
between the nature of sexual and mystical love. Beatrice’s death
makes the purely spiritual nature of his love for her quite explicit;
he loves the divine spark which is inherent in her, not her physical
person.

Dante presents a clear exposition of the relationship between
physical love and the mystic love of God in the central cantos of
Purgatorio (xvi-xvir). Here love is defined as the cause or motive of
all actions, whether good or bad (Purg. xvil, 103—5 and xvii,
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14-15). This provides a very general basis for the association of
physical and spiritual love. However, Dante qualifies his statement
with an important distinction between two types of love. First,
there is man’s love of the primal good, or of his Creator, God. At
the moment of his creation, the human soul is endowed with a
natural love of its Creator to whom it desires to return. This desire
is the feeling of mystical love or Amor, the love of the primal good,
the only true source of lasting satisfaction, peace and rest for the
soul (Purg. xvi, 85—90 and xvi1, 127-9).

The second type of love is the love of secondary goods, of people
or of material things. This love is of an entirely different order. It is
a potential source of sin if it in any way distracts the soul from the
love of the primal good. It must therefore be strictly controlled and
measured (Purg. xvi, 91-102 and 133-5).

For this purpose man has been endowed with ‘the faculty that
counsels’ (Purg. xvin, 62) or ‘free will’ (Purg. xvi, 71). He pos-
sesses both an inherent knowledge of the primal good (and hence
the ability to distinguish between good and evil), and the faculty of
free choice to determine the course which his love shall follow.

There is clearly therefore a fundamental difference between
Dante’s attitude and Ivanov’s view of sexual love as the essence of
mystical love. Dante drew a sharp dividing line between the two
types of love. In his view, sexual love, coming within the category
of love of secondary goods, is not only quite distinct from the
mystical love of the primal good, but may even impede it; it is
therefore only admissible if subject to a strict system of moral
discipline.

This principle is well illustrated by the example of Francesca and
Paolo, the adulterous lovers who are punished for the sin of
excessive sexual love in the second circle of the Inferno, together
with the other ‘carnal sinners, who subject reason to desire’ (Inf. v,
38-9). Because they failed to control their lust they are condemned
to eternal torment and forever cut off from the knowledge and love
of God.

This firm demarcation between sexual and mystical love is so
fundamental to Dante’s thought that it is embodied in the very
structure of his journey in the Commedia. Dante cannot begin his
ascent through the heavenly spheres of Paradise until he has
purged himself of the sin of sexual love by passing through a wall of
fire on the final terrace of Mount Purgatory. In other words, his
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mystical love of God can only be perfected after he has cleansed
himself of sexual love.

Mystical love and moral discipline

The second, closely related area of difference concerns Ivanov’s
and Dante’s views of the mystic journey determined by love. It
follows from Dante’s understanding of the correct relationship
between love of the primal good and love of secondary goods that
all love must be governed by moral choice. Since man is endowed
with the ability to conform his love of lesser goods to his love of the
primal good, his natural desire for mystic union with God, the
source of the primal good, must carry with it a moral dimension.
This was the foundation of the moral system of the Middle Ages
which Dante inherited from Aquinas.

The mystic journey is therefore always at the same time a moral
journey. This is reflected in the traditional Christian division of the
mystic journey of the soul into three successive stages, the Purga-
tive, the Illuminative and Unitive. The first stage of the spiritual
life requires the purgation or purification of the soul in order to
prepare it for illumination and union. This involves the eradication
of bad habits and the cleansing through repentance from past sins.

In the Commedia the mystic and moral journeys are inextricably
bound together. Moral discipline is an intrinsic part of Dante’s
mysticism because love is defined as a moral as well as a mystic
category, the root of sin as well as of mystic aspirations. In Inferno
Dante is obliged to acquire a full understanding of the various
deformations of the soul’s capacity to love which constitute sin.
Then, in Purgatorio, he must purge himself completely of all evil
tendencies. On each of the seven terraces of Mount Purgatory, one
of the seven P’s (from the Latin peccatum, ‘sin’) representing the
seven deadly sins is removed from his brow. Only then may he
begin his ascent through the different degrees of blessedness repre-
sented by each of the spheres of Paradise.

The existence of this moral factor is undoubtedly the single most
important element which distinguishes Dante’s Amor from
Ivanov’s understanding of Eros. In an article on mysticism written
in 1896 for the Brockhaus and Efron encyclopaedia, Vladimir
Solovyov underlined the importance of this factor as the main
feature which set orthodox medieval mysticism apart from other
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varieties of mysticism. He began by tracing mysticism back to the
mysteries and secret rituals connected with the cult of Dionysus in
Ancient Greece. Pursuing his subject through the ages, when he
came to the period of medieval mysticism, he drew a sharp distinc-
tion between what he termed orthodox and heretical branches of
mysticism. Orthodox mysticism insisted on the indispensability of
certain moral conditions for the fulfilment of the soul’s mystic
journey towards union with God. This journey could only proceed
by stages (Solovyov named the purgative, illuminative and unitive
stages discussed above), and even the highest degree of mystic
communion with God could not absolve the soul from the observ-
ance of the lower commandments of a moral order.

Solovyov further pointed out that the heretical tendency, unlike
orthodox mysticism, had absorbed pagan and pantheistic elements
into its teaching and had taken over from the Gnostics the principle
that all forms of experience are equally valid for the attainment of
mystic perfection; everything is allowed, and no moral strictures
are placed upon man’s aspirations.%’

Solovyov has pinpointed the area which is at the heart of the
difference between Ivanov’s Dionysiac Eros and Dante’s Amor.
Dante was a representative of the orthodox branch of medieval
mysticism (he followed the teachings of St Bonaventura, cited by
Solovyov as one of the major representatives of the orthodox
tradition).%® Ivanov on the other hand, as a follower of Dionysus,
did not regard the moral dimension as an essential element of
mystical experience. This attitude emerges clearly from the conclud-
ing section of his articles on the religion of Dionysus. Here he
writes that all true forms of mysticism and religion originate in the
essence of Dionysiac mysticism — in the individual’s rejection of
self in order to find union with the divine spirit of the universe. The
experience of ecstasy constitutes the essence of all religious experi-
ence, and any form of fixed dogmatic teaching is intrinsically alien
to this essence. The Greeks generally resisted all kinds of religious
dogmatism, and, as Ivanov continues to argue, there is even less
ground for trying to ascribe a fixed system of morals to their
religion. Although ethical systems have always, if only in potential,
existed alongside religion, they do not form part of its essence. The
link between morals and religion is an extrinsic and consequently
weak one. According to Ivanov, the later tendency to introduce
morals into religion coincided with the first symptoms of religious
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decline. For similar reasons, the Orphic mystics’ attempts to work
out a doctrine of retribution for the after-life did not meet with
much success. The only form of purgation which the Greeks would
accept was a purely mystical ritualistic type of purification,
achieved through cathartic mysteries, but quite independent of any
dogmatic structure of moral values.

Ivanov’s attitude to the link between morals and religion can
best be summed up in his own words: ‘And so, therefore, morals
also do not belong to the essence of religion; for the Greeks were
highly religious.’¢®

Distortions of Dante

Given these views, one might expect Ivanov to condemn Dante for
upholding a religious system which was closely linked to a fixed
moral structure. However, Ivanov’s tendency was to redefine
rather than to reject elements which were incompatible with his
spiritual ideal. He wished to see in Dante and in the Renaissance a
continuation or reaffirmation of the original Dionysiac spirit. He
therefore simply ignored or adapted those elements of Dante’s
thought which — as Solovyov pointed out — clearly distinguished
Dante’s branch of orthodox medieval mysticism from its pagan or
gnostic predecessors.

This tendency is clearly illustrated by the various examples of
Ivanov’s use of Dantesque images analysed in the next chapter. In
general, these reflect two major types of distortion, resulting
directly from the two fundamental areas of difference between
Ivanov’s and Dante’s concepts of mystical love. The first of these
concerns the relationship between mystical love and physical love.
Here Ivanov tends to ignore Dante’s clear differentiation between
the two types of love and condemnation of excessive sexual love.
He may, for example, take up images connected with the carnal sin
of Francesca and Paolo and lend these a mystic dimension. Or he
may make use of Dantesque images associated with Amor, but
divest them of their moral dimension, thereby presenting Amor in
a Dionysiac light as a cyclical or chaotic force undifferentiated
from Eros.

The second type of distortion affects Dantesque images connec-
ted with the mystic journey. Here again Ivanov suppresses the
moral element in Dante’s works. He either ignores the moral
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structure which underpins Dante’s universe — the fixed hierarchy of
sins, retribution, purgation and reward — or treats it as a purely
mystic category. This is particularly evident in his presentation of
Dante’s images of sin. In the Commedia sin is an area of darkness
and spiritual blindness, entirely shut off from the light of grace and
leading nowhere. Dante may pass through the Inferno as a specta-
tor in order to observe and be warned, but the sinners themselves
cannot move; they are doomed to an eternity of uncomprehending
torment without issue.

In Ivanov’s understanding however, sin is not necessarily just a
moral category; it may become a method for transcending the
boundaries of the individual self, and a possible first stage of
initiation in the mystic journey. Because of its connection with
suffering, it may acquire a sacrificial dimension which allows it to
be absorbed into the Dionysiac mystic cycle. Its dark demonic
qualities then become images of the death which precedes resur-
rection in the Dionysiac cycle. Dante’s images of sin accordingly
become more purgatorial than infernal in character. Frequently
this is achieved through a deliberate confusion of Dante, the
spectator of sin, with Dante, the sinner.

Rings and ‘New Masks’

In 1904 Ivanov wrote an essay entitled ‘New Masks’ as an intro-
duction to a play by his wife, Rings (Kol'tsa).”® These two works
complement each other and provide a most valuable source for
understanding the concept of mystical love which Ivanov and his
wife developed on the basis of their shared experience; they also
illustrate the way in which this concept — when applied to Dante —
led to a considerable distortion of the latter’s ideas.

Lidiya Dimitrievna began her play in Paris in 1903 during the
period when Ivanov was delivering his lectures on the religion of
Dionysus.”! Not surprisingly, it is closely based on the ideas on
Dionysiac Eros which her husband was developing at the time in
his scholarly work and poetry. Indeed, in many ways it can be read
as a dramatization of the spiritual path to be travelled by a person
who embraces the principles of Dionysiac Eros.

The action of the play revolves around three principal char-
acters: Aglaya, Aleksei, her husband, and Anna, the wife of
Aglaya’s dead brother and the mistress of Aleksei. Aglaya is the
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central character of this triangle, and each of the three acts of the
drama records a specific stage in her spiritual development. She is
named after one of the three Charites or Graces, daughters of
Zeus or Dionysus and friends of the Muses who personified Grace
and Beauty and particularly favoured the art of poetry. In Greek
‘Aglaia’ means ‘the bright one’, and in the course of the play the
radiance or light associated with the heroine’s name is shown to
have its deepest roots in death and darkness, thus confirming the
‘teaching that Apollonian clarity and order are grounded in Diony-
siac dark and chaos.

The first act is set in a sunny room from which the sound of the
sea can be heard. Aglaya, blissfully happy, is dressed in white,
while Anna is in black. Aglaya attaches some roses to Anna’s hair
and tries to add some red poppies. Anna resists, and puts the
poppies in Aglaya’s hair instead. At this point Aglaya recalls a
picture of a bird bringing poppies in its beak to the dying Beatrice;
she is clearly thinking of the painting by Dante Gabriel Rossetti
entitled ‘Beata Beatrix’, although she does not refer to it by name.
The poppies symbolize the knowledge of death into which she is to
be initiated.”?

We learn that Aleksei and Aglaya used to exist in a world of
abstract harmony, symbolized by Aleksei counting the stars — an
attempt to create order out of cosmic chaos. Anna, however, has
introduced Aleksei into the world of passion, referred to as a
whirlwind (vikhr'). The significance of these images is hinted at by
Anna in a speech to Aleksei: “You thought that the stars would
save you both from the smoky whirlwind of life where the harmony
of lines is broken and the circular dance of numbers is a wild dance
of death and passion and chance.’”3

The second act takes place at sunset by the edge of the sea.
Aglaya’s world of radiant harmony has been shattered by her
discovery of Aleksei’s infidelity, and she is now roaming by the sea
for the fifth day, trying to come to terms with her suffering. She
would like to sing her old song, the ‘song about fidelity, about
simple and faithful love’, but her past world has been destroyed
and she now refers to her love as ‘crucified’ (raspyata).” She has
entered the second stage of the Dionysiac cycle: the initial excess of
ecstasy has given way to the experience of sacrificial suffering.

The third and final act unfolds at night on the deck of a ship at
sea. Aglaya is clothed in black; through her suffering she has
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reached a deeper understanding of mystical love and rejected her
previous world of closed harmony. Two images are used
throughout the play to symbolize the old world: the ‘iron ring’ and
the ‘dead mirror’. Aglaya now prays fervently ‘that there should be
no iron ring for two people, that there should be no dead mirror for
the world’.”s

Aleksei is dying and gives his ring to Aglaya who triumphantly
proclaims: ‘Here is the marriage of two people, a sacrifice on the
flaming altar of universal Love! . . . To the ocean of Love —our rings
of love!” As the sun rises Aleksei dies. Aglaya throws their rings
into the sea and declares: ‘One must not grudge the dear, tight little
rings. Let the rings be a gift to the Inflamer!”7® The old song is lost
and a new song has been sung. After a final life-affirming speech
Aglaya also dies.

From this brief summary it is plain that Aglaya’s spiritual devel-
opment reflects all the essential elements of the Dionysiac cycle as
defined by Ivanov. It is grounded in the experience of sexual love,
and embodies the cycle of ecstasy leading through sacrifice to
renewed ecstasy. Aglaya must transcend the narrow feeling of
earthly love which she holds for Aleksei in order to embrace the
wider principle of Dionysiac mystical love. The closed ring of her
marriage is broken by the introduction of a third person, and this
leads to the experiences of suffering, sacrifice and ultimately of
death which enable her to make the transition from sexual love to
Dionysiac Eros.

This cycle is evidently closely modelled on Ivanov’s and Lidiya
Dimitrievna’s perception of their own experience. Ivanov regarded
their relationship as a stormy Dionysiac renewal which enabled him
to break free of the closed ring of his marriage. Many of Aglaya’s
speeches on love in Rings directly echo lines from his poetry. The
central metaphor of the ring, for example, is borrowed from his
poem ‘Suspiria’, part of which is quoted as an epigraph to the play:

Iap 3omotoii B Ero 6pocaiite Mope
CBoux koJen;:
On COXPAaHNT B IIYPIIYPOBOM IIPOCTOPE
3anor cepret . . . (851, 703)

Throw into His sea the golden gift
Of your rings:

He will preserve in the purple expanse
The hearts’ pledge ...
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These lines are later paraphrased by Aglaya in the words quoted
above which she pronounces when she throws the rings into the
sea. Her formulation of the principle of Dionysiac Eros is also
reminiscent of Ivanov’s style: ‘Life is a flaring up, and death. And
from their impulse something new is born.’”’

In his introductory essay ‘New Masks’ Ivanov welcomes Lidiya
Dimitrievna’s play as a return to the true Dionysiac roots of
tragedy, and discusses its action in terms of the mystic cycle of
ecstasy, sacrifice, death and resurrection. He defines the Dionysiac
principle embodied in the play as the ‘widening of the individual
“I”” until it reaches its universal infinity through the deepening of
personal suffering’ (S5 1, 79), and comments on the way in which
this idea is reflected in the transition from the closed room to the
open sea. Ordered, harmonious and faithful love such as Aglaya
knew at the beginning of the play is like a closed room, shut off
from the secrets of the universe. Only through pain or sacrificial
suffering can one escape the limitations of this kind of love and
gain access to mystical union with the eternal Dionysiac spirit of
the universe, symbolized by the wide open sea.

The method illustrated by Rings is entirely amoral and indepen-
dent of any fixed code of ethics. In a speech to Anna, Aglaya
explains that it does not matter how one lives, as long as one is
open to the transforming flame of mystical love. Two people may
love each other, or three; everything is equal before love which is
the only judge and the only absolute, admitting no other criteria or
moral imperatives.”8

Ivanov dwells on this aspect of the play’s meaning at some
length, quoting twice from this speech of Aglaya’s and from his
own poem ‘Suspiria’ to illustrate the amoral, sacrificial nature of
Dionysiac Eros (SS 1, 79-81). In this context he discusses the
question of how man, a finite individual, can best transcend his
limitations and adopt the method of Dionysiac Eros, and points to
the example of Dante’s mystic journey as a possible answer:

The Blessed St Francis of Assisi and St Clare were, it seems, in love: and,
after casting a glance at each other, they separated so as to sink in the
ocean of divine Love. But more often the path to mystical purification

leads through Dante’s ‘dark wood’, and the crucifixion of love takes place
on the cross of Sin. (851, 871)

Ivanov argues that although some great mystics or saints may be
able to transcend personal love through a voluntary act of separa-
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tion and thereby achieve direct union with the divine spirit of
mystical love, this path is only open to a select few. Most people
must first pass through a physical stage in which the experience of
sin is linked to suffering; in this way their love is ‘crucified’
(Aglaya’s term) and its divine dimension is released. Ivanov identi-
fies this stage of the mystic way with Dante’s dark wood, linked to
the experience of sinful and suffering love.

And yet Dante’s dark wood is an area of sin which, like the
Inferno, leads nowhere. It would be wrong to deduce from the
structure of the Commedia that one can only reach Paradise by
passing through the dark wood and Hell. At the beginning of the
Commedia, Dante is entirely lost in the dark wood;” he is only
rescued from it by an act of divine intervention from above, not
through any internal cyclical mechanism leading from sin through
suffering to purification.

In taking up Dante’s image of the dark wood, Ivanov alters its
meaning to make it fit within the Dionysiac cycle of a mystic
method which is not bound to moral law. He introduces a sacrificial
dimension into the experience of sin of which the selva oscura is
traditionally an emblem. This transforms the experience of sin into
a way of the cross, a path of suffering which leads to an ultimate
goal. A similar interpretation of the image of the dark wood occurs
in Ivanov’s poem ‘La Selva Oscura’, discussed below.

This type of distortion clearly derives from the poet’s wish to
presente Dante as a model of his syncretic Dionysiac—Christian
ideal. By adapting Dantesque images, Ivanov succeeds in making
them reflect the main tenets of Dionysiac Eros: the link with the
experience of potentially sinful physical love, and the consequently
amoral character of the resulting mystic journey. His interpreta-
tion of the image of the dark wood serves to give licence to the
experience of sin as the first stage of the mystic journey within a
recognized Christian context. Dante’s spiritual experience is
accordingly assimilated into the framework of the mystic journey
determined by Dionysiac Eros, as defined by Ivanov in his writings
and illustrated by Lidiya Dimitrievna’s play Rings.
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Dantesque images in Ivanov’s
poetry

PILOT STARS

The opening section of Ivanov’s first collection of poems, Pilot
Stars (1902), is headed ‘The Impulse and the Limits’ (Poryv i
grani). As the title suggests, it deals with the twin aspects of the
Dionysiac mystic experience: the soul’s impulse (poryv) or urge to
self-transcendence, and the limits (grani) which it encounters in its
striving to overcome its boundaries. Three poems in this section
are of particular interest and deserve detailed discussion: ‘The
Spirit’ (‘Dukh’), ‘La Selva Oscura’ and ‘At the Coliseum’ (‘V
Kolizee’). Each of these poems uses imagery drawn from Dante’s
Commedia to illustrate different aspects of the Dionysiac
experience. :

‘The Spirit’

“The Spirit’ (‘Dukh’) is an early poem by Ivanov which treats the
subject of mystical love by describing the spiritual journey of the
soul through the cosmos. It reads as follows:

L’Amor che muove il Sole e Paltre stelle
Dante, Parad. xxxm

Hap 6e3pnoii noun [yx, rops,
Mpupsi Bogui JIr06BH KOpMHIIOM;
Moii nyx, wHpssich H nap4,
Jletesn BO cpeTeHbE CBETHIAM.

H 6e3nne — 6e3qHoil OTBEYA;

U TBepnb fepxal 6e36peXKHBIM JIOHOM;
W pasropancs, u 3Byyan

C OrHeOpy>XKHBIM JIEFHOHOM.

137
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JIvo60BE, KaK aTOM OTHEBOIA,

Ero B noxap MHPOB METHYJIa;

B Hem Ha ce6s1 OHa B3IUIsHyIa

U B Heit y3Han OH nilaMeHb CBOY. (551, 518-19)

L’ Amor che muove il Sole e I'altre stelle
Dante, Parad. xxxu1

Over the abyss of night the Spirit, burning,

Moved the heavenly bodies with the helm of Love;
My spirit, spreading and hovering,

Flew to meet the luminaries.

And it responded to the abyss — with an abyss;
And it held the firmament in its boundless spread;
And it flared up and resounded

With the fire-bearing legion.

Love, like a fiery atom,

Hurled it into the fire of the heavenly bodies;
In it She saw herself —

And in Her it recognized its own flame.

Ivanov has deliberately chosen to place his description of the
soul’s mystic journey within the framework of Dante’s ascent
through the heavenly spheres, and to present the moving force
behind this journey as Dante’s Amor. The epigraph appended to
the poem makes this quite explicit from the outset. It is Dante’s
most celebrated reference to Amor, the final line of the Commedia
(Par. xxxii, 145). It occurs at the climax of the poet’s mystic
journey when a vision of the divine spirit behind the universe is
granted to him by heavenly grace in a final flash of revelation. At
this moment he experiences the feeling that his desire and will to
attain this vision are equally balanced and revolved like an evenly
spinning wheel by ‘the Love which moves the sun and the other
stars’.

Kenelm Foster has described this line as one of the clearest
expressions in Dante’s works of the idea that the soul’s natural love
of God leads to a kind of union with the universe. He writes: ‘Love
is “spiritual union”, and this “union” with the Creator implies and
requires a certain union with his manifestation which is the
cosmos.’! Dante’s journey through the heavenly spheres of Para-
dise represents a form of spiritual union with the cosmos which
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culminates in his soul becoming like the stars and planets, a passive
vessel filled with and revolved by divine love, the power through
which God moves the universe.

The Dantesque context established by the epigraph is then
developed by Ivanov in the course of the rest of the poem through
further images drawn from the Commedia. In the first verse he
dwells on the association which Dante made between the love
which moves the universe and the Holy Spirit. Following the
Christian tradition, Dante regarded love as the principal attribute
of the Third Person of the Holy Trinity; indeed, in the Commedia
he refers to the Holy Spirit simply as the ‘primo amore’ (‘primal
love’ — Inf. 11, 6). Ivanov takes up Dante’s association in the lines
‘the Spirit . . . / Moved the heavenly bodies with the helm of Love’
(Dukh ... | Miry vodil Lyubvi kormilom). These echo the epi-
graph and are also a close paraphrase of Dante’s lines about ‘uno
Dio/ ... che tutto 'l ciel move, / . . . con amore’ (‘one God . . . who
... moves all the heavens with love’ — Par. xxiv, 130-3).

These Dantesque lines have been combined by Ivanov with
images of Biblical origin. The opening line of the poem echoes the
Biblical verse understood by Christian commentators as the first
reference to the Holy Spirit: ‘And the earth was without form, and
void; and darkness was upon the face of the deep. And the Spirit of
God moved upon the face of the waters’ (Zemlya zhe byla bezvidna
i pusta, i t'ma nad bezdnoyu; i Dukh Bozhii nosilsya nad vodoyu -
Genesis 1.2). In his poem Ivanov has replaced the word ‘darkness’
(t'ma) from his Biblical verse with the word ‘night’ (noch'), follow-
ing the naming of the darkness as night which occurs a few lines
later in the Bible: ‘And God called . .. the darkness ... Night’ (J
nazval Bog ... t'mu noch’yu). This combination of images serves
to emphasize the cosmic dimension of Dante’s mystic journey by
setting it against the background of the Biblical account of
creation.

In the second part of the verse Ivanov changes the subject from
the Holy Spirit to his own spirit which he implicitly likens to a bird
by using the verbs ‘spreading’ (shiryayas’) and ‘hovering’ (parya),
usually associated with the movement of a bird in flight.2 Here he is
echoing an image from the concluding lines of Paradiso immedi-
ately preceding the epigraph where Dante refers to his own ‘penne’
(‘wings’ — Par. xxxi11, 139) as a metaphor for the power of his spirit
to sustain the final stages of the upward flight.
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The general movement of the verse from the divine spirit which
moves the universe to the individual pilgrim’s spirit rising through
the heavenly spheres is also very Dantesque in character. In the
opening lines of Paradiso, for example, Dante makes a similar
transition from the glory of God who moves the universe to the
position of his own spirit among the heavenly spheres (Par. 1, 1-5).

These Dantesque associations are further reinforced by Ivanov’s
choice of imagery. This is directly based on the two most character-
istic types of images used throughout the Paradiso to describe the
spirits of the blessed: images of light or burning, and of singing.
Ivanov’s terms ‘burning’ (gorya), ‘flared up’ (razgoralsya), ‘with
the fire-bearing legion’ (s ogneoruzhnym legionom), ‘fiery atom’
(atom ognevoi), ‘fire of the heavenly bodies’ (pozhar mirov),
‘lame’ (plamen’) and ‘resounded’ (zvuchal) all echo the vocabu-
lary of Paradiso.

Dante’s symbolic use of light imagery derives from his associ-
ation of the Holy Spirit with burning, following the Biblical
description of the Holy Spirit descending like fire on the disciples at
Pentecost (Acts 2.3). Referring to this event he describes the Holy
Spirit as ‘’ardente Spirto’ (‘the fiery Spirit’ — Par. xxiv, 138). In
Paradiso the burning of the Holy Spirit as an expression of its
attribute of divine love is transferred to the spirits of the blessed
who also burn or radiate light. The reciprocal love of the Creator
and His creation is conveyed through the intensity of their burning
or radiance. In the sphere of the moon, for example, Piccarda tells
Dante that the affections of the spirits of Paradise are ‘kindled’
(‘infiammati’) only in the pleasure of the Holy Spirit (Par. mi,
52—3). Later, in each of the three circles of the sphere of the sun,
the spirits are depicted as flashing lights which wheel in circles and
sing to express their joy (Par. X, 64—6; X111, 28-9; X1v, 23—4). Dante
refers to the lights of the third circle as the ‘true sparkling of the
Holy Spirit’ (‘Oh vero sfavillar del Santo Spiro!’ — Par. x1v, 76).

Ivanov evidently had a special interest in the light imagery of
Paradiso. His archive in the Manuscripts Department of the Lenin
Library contains a number of sheets of notes on the Commedia,
including a brief comparison of the Purgatorio and the Paradiso
entirely in terms of their light imagery. Paradiso is described as
follows: ‘almost without contours, music, the play and movement
of light and fires, and the sparkling of colours; the dancing of
flames, the harmonies of the stars’. In another section of the notes
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dealing specifically with the Paradiso, he has copied out certain
passages of particular interest. Significantly, most of these are
connected with Dante’s use of light imagery. They include, for
example, the description of Dante’s ascent with Beatrice and the
comparison of their entry into the sphere of the moon with the way
in which a ray of light enters water (Par. 11, 19—22, 31—45); Ivanov
also quotes the passage in which Beatrice explains to Dante how
light, flames and love are all an expression of the soul’s greater or
lesser apprehension of the eternal light (Par. v, 1-12).3

Ivanov’s familiarity with the significance of Dante’s light imagery
is.clearly reflected in ‘The Spirit’. The images of light which he uses
in this poem all convey the same basic idea as Dante’s imagery: the
mutual love between the Creator and His creation, between the
Holy Spirit (Dukh) and the individual spirit (dukh). Accordingly
the poem describes a full circle; it begins with an evocation of the
divine love which informs creation and moves the universe; then it
follows the soul’s flight through the heavenly spheres; and finally it
returns to its point of departure by describing the consummation of
the soul’s union with the divine love which first set it in motion.
The last verse of the poem returns the reader to the ideas of the
final passage of Paradiso alluded to in the epigraph; with its sense
of perfect cosmic balance, it shows that the order of the cosmos is a
reflection of the order of divine love; each movement of creation,
whether of the cosmic spheres or of an individual soul, is a manifes-
tation of the divine love which moves the universe. The moment of
union and of mutual recognition is close to the revelation which
Dante experiences at the end of Paradiso when his love and divine
love become one. It conveys the sensation described by Beatrice to
Dante; that each of the spirits of Paradise feels to a greater or
lesser extent the eternal breath (‘sentir piu e men Ietterno spiro’ -
Par. 1v, 36); here ‘I'etterno spiro’ refers to the Holy Spirit, to God
as Love.

If, however, one looks more closely at Ivanov’s poem, it is not
difficult to see that the basic ideas which it conveys are not inher-
ently Dantesque; they have been clothed in Dantesque imagery,
but derive primarily from the Dionysiac and to a lesser extent from
the Solovyovian elements of the poet’s concept of mystical love.

Typically, it is the cosmic dimension of the epigraph from Dante
which Ivanov has chosen to develop as a way of illustrating his own
understanding of the essence of Dionysiac mysticism: that the
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individual soul (the microcosm) should break forth from its bound--
aries (‘the impulse and the limits’) to merge with the cosmos or
divine spirit of the umverse (the macrocosm). Writing about Nietz-
sche in his work on the religion of Dionysus, he defined this state of
religious ecstasy as the ‘metaphysical merging with the unity of the
cosmos and with the soul of the suffering world’.4 It is this principle
of Dionysiac interaction between the microcosm and the macro-
cosm which forms the true basis of much of the imagery of ‘The
Spirit’.

Whereas Dionysiac Eros is a cyclical method, independent of
any dogmatic structure or external authority, Dante’s Amor is a
measured force, controlled by divine grace and dependent on a
fixed system of moral purification. Ivanov has taken up Dantesque
images which in their original context reflect these characteristics
of Amor, and absorbed them into the framework of his Dionysiac
ideds. This process of assimilation or transposition has led to
certain types of distortion, deriving directly from the fundamental
differences between the two concepts of mystical love.

One area of divergence relates to the question of the depend-
ence of the individual spirit on divine grace in the mystic journey.
Throughout the Commedia Dante emphasizes the complete indis-
pensability of divine grace. At the beginning of his journey he only
manages to escape from the dark wood with the help of divine
intercession. Similarly, at the very end of his journey, he is granted
the strength for his final vision by divine grace; in the concluding
passage of Paradiso from which the epigraph to ‘The Spirit’ is
taken, he stresses the fact that the wings of his spirit were too weak
to be able to sustain the final vision without divine aid.

It follows from Dante’s recognition of the total dependence of
the created world on divine grace that the Commedia is marked by
a strong sense of hierarchy and fixed structure. Since the move-
ments of the planets as well as of men are controlled by a single
power, Dante’s universe is an essentially stable one: his ascent
through the heavenly spheres takes the form of an ordered,
measured progression, each stage of which is controlled by divine
guidance, administered through divinely appointed intermediaries
such as Virgil, Beatrice or St Bernard.

In ‘The Spirit’, however, the presentation of the mystic journey
is entirely different, corresponding to Ivanov’s view of the cyclical,
chaotic nature of Dionysiac Eros. In Lidiya Dimitrievna’s play,
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Rings, Anna condemned the counting of the stars as a vain pursuit,
since the movement of the cosmos can only be grasped in its
Dionysiac chaotic essence, not through any fixed abstract system
of calculation. Her view closely echoes a passage in Ivanov’s work
on the religion of Dionysus which conveys the same idea: ‘One can
measure and reckon the movement of the luminaries without
understanding the religious significance of their Dionysiac dance.’’

The movement of the spirit and of the planets in Ivanov’s poem
is much closer to this ideal of a chaotic Dionysiac dance than to
Dante’s ordered vision. The pilgrim spirit does not rise through the
spheres; it is hurled (Ego . . . metnula) into the cosmos. There is no
sense of hierarchy or of the humility of the created soul before its
Creator. The flight of the spirit is described as a feat of the
individual will (‘My spirit . . . / Flew to meet the luminaries’) (Moi
dukh . . ./ Letel vo sreten’e svetilam) without reference to the factor
of divine grace. The individual spirit and the divine spirit are
presented on one level, and this is constantly underlined by struc-
tural and verbal parallelisms. Like the cosmos, the individual spirit
carries its own infinity or ‘abyss’ (bezdna) within it, and is able to
encompass the infinity of the cosmos; this is diametrically opposed
to the constant emphasis which Dante places on the inadequacy
and limitations of his powers. In this respect ‘The Spirit’ is far
closer to the confident and bold tone of Baudelaire’s poem ‘Eléva-
tion’, which also describes the upward flight of the spirit, than to
any work by Dante.®

In the last verse of his poem Ivanov emphasizes the reciprocal
interaction and mutual love between the Creator and the created
spirit, and carries these ideas far beyond the implications of the
final lines of Dante’s Paradiso. There Dante’s soul was moved by
love; the height of its achievement consisted in it becoming a
perfectly passive vessel to be acted upon by divine love. In Ivanov’s
poem, by contrast, the individual spirit is the initiator of actions; at
the climax of its mystic union with the divine spirit it is qualified by
an active verb — ‘recognized’ (uznal) — and held up to divine love as
an equal mirror.

Within this general context, it is not surprising that the Dantes-
que images of light and burning discussed above also have their
deepest roots in Ivanov’s concept of Dionysiac Eros. In the Para-
diso Dante reserves these images for the description of the beati-
tude of the saintly souls whom he encounters; he does not apply



144 Texts and translations

them to himself. In “The Spirit’, however, they are entirely trans-
ferred to the relationship between the individual pilgrim’s spirit
and the Holy Spirit, and used to evoke the ecstatic experience of
mutual burning which is the essence of Dionysiac Eros.

There are many examples of Dionysiac imagery of light and
burning in the works of both Ivanov and his wife. Lidiya Dimitriev-
na’s play, Rings, draws extensively on images of burning flames
and consummation, and Ivanov’s poem ‘Suspiria’ refers to the
spirits who accept the Dionysiac sacrifice as ‘seeds ... of the
universal fire’ (vselenskogo pozhara | ... semena — SS 1, 703), a
phrase which closely echoes the ‘fire of the heavenly bodies’
(pozhar mirov) described in “The Spirit’.

The fundamentally Dionysiac character of Ivanov’s burning
imagery is well illustrated by ‘Torches’ (‘Plamenniki — SS 1,
548-50), a poem from the section of Pilot Stars headed ‘To Diony-
sus’ which abounds in images of burning stars, suns and spirits. It is
named after an unfinished novel by Lidiya Dimitrievna, and carries
an epigraph from this work which presents a cosmic vision of the
interaction of spirits and divine love in terms closely paralleled by
‘The Spirit’:

There will be a world, similar to the world of light spirits, each of which
rejoices with its own individual bright impulse. With a bright love they
rejoice amidst the beauty of shining worlds, burning with life — with the
love of one Sun, of one God-Beginning; and in this love the lone impulses
merge together and return to the Beginning-God, to the source of love.
This is a new world and a new round of love, and to this I will say Yes, and
through this Yes it will come into being. (SS1, 548)7

This passage shows that the images of burning spirits and love
which are presented in a Dantesque context in ‘The Spirit’ are in
fact closely related to purely Dionysiac ideals.

Another aspect of the difference between the Dionysiac and
Dantesque concepts of love concerns the moral dimension of the
mystic journey. In Ivanov’s poem the pilgrimage of the spirit is
depicted in purely mystic terms, without any reference to the moral
element. Furthermore, there is even a hint at the idea that the
mystic path may lead through darkness as well as light. This can be
seen in particular from the use of the word ‘abyss’ (bezdna), a term
which is uncharacteristic of Dante and carries a distinctly Nietz-
schean flavour. The idea of the abyss is introduced in a Biblical
context in the first line of the poem, associated with night, the
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realm of darkness. It is then taken up again in a quite different
context in the first line of the second verse; here we are told that
the poet’s spirit responds to the abyss of the night, mentioned
above, with its own abyss (one assumes also of darkness). This part
of the poem is very evocative of Tyutchev’s cosmology with its
emphasis on cosmic chaos and on the dark abyss of the soul and of
the night.® The implication is that darkness and night, with their
connotations of sinfulness, are a fundamental source of mystic
energy.

In this sense ‘The Spirit’ reads like a poetic illustration of
Ivanov’s thesis that the deepest roots of mysticism (and therefore
of all religion) lie in chaos and darkness. In his work on the religion
of Dionysus he wrote that ‘the mystic principle in the development
of mankind’s comprehension of the world is all the more indispens-
able, vital and true, the more deeply its roots sink into primeval
chaos and ancient night’.® In “The Spirit’, by placing Dantesque
images alongside images of primeval chaos and night, the poet has
succeeded in projecting an image of Dante as a mystic of dark and
chaotic Dionysiac tendencies, rather than as a traditional Christian
thinker bound by the dogma and moral order of the Catholic
church. Although the epigraph and imagery of the poem create the
impression of a work about Dantesque Amor, it is clearly in fact a
poem about Dionysiac Eros. This becomes particularly clear if one
compares it to a later poem by Ivanov, ‘The Firmament’ (‘Nebos-
vod’ - CA, SS 11, 378-9); here, very similar imagery is used in the
context of an explicit address to the god Eros who is described as
the force which draws the individual spirit to the ‘abyss’ (bezdna),
‘dark’ (mrak), ‘whirlwind’ (vikhr’) and chaos (khaos) of the
€OSmMOS.

If the poet’s essential subject in ‘The Spirit’ is Dionysiac Eros,
one might well wonder why he chooses to describe it through
Dantesque images relating to Amor. The reason undoubtedly lies
in his desire to present Dante as an example of his syncretic
spiritual ideal, as a proof that Christianity can encompass the
essence of Dionysiac mysticism. The creation of poetic texts in
which Dantesque images were assimilated into a Dionysiac context
served as a way of lending substance to this ideal.

Although the Dionysiac element of Ivanov’s spiritual ideal
dominates the poem, one can also sense the presence of a few
Solovyovian ideas. The ‘Spirit’ of Ivanov’s poem bears a definite
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resemblance to Sophia who was also likened to a bird and identified
with the Holy Spirit hovering over the dark waters at the time of
creation by Solovyov in his work on Russia and the universal
church. More specifically, Ivanov’s description of the interaction of
the individual spirit with the Spirit of the universe, although funda-
mentally Dionysiac, is also related to his understanding of the way
in which the individual spirit communicates with Sophia through
love. In a later essay on Solovyov he paraphrased the philosopher’s
ideas on love in terms which are very evocative of the imagery of
‘The Spirit’. He wrote that the individual could only transcend his
boundaries and dissolve his existence in the wider existence of the
other through love: ‘The act of love, and only of love, which
regards the other not as an object but as a second subject, is an act
of faith and of will, an act of life, an act of salvation, a return to the
Mother who carries both of us (my / and my you) in her bosom, a
form of communion with the mysterious activity of the World Soul
who weaves the single living fabric of the universe’s body’ (8S 1,
304).

In the light of this passage Ivanov’s poem can be read as a
description of the return of an individual spirit to the World Soul,
leading to a dissolving of the barriers between the I and the you (the
‘spirit’ and the ‘Spirit’ in Ivanov’s terms). It illustrates the way in
which the poet drew on Dantesque images to convey a concept of
mystical love which was primarily grounded in Dionysiac Eros but
also indirectly linked to Solovyov’s teaching on the love of Sophia.

In his later prose writings Ivanov returned to the final line of the
Paradiso which he had chosen as an epigraph to “The Spirit’, and
expounded his understanding of its meaning in some detail. These
passages are of considerable interest; in many ways they serve as
extended prose commentaries on the poem and fulfil the role of the
‘scholia’ which the literary critic Evgeny Anichkov felt were neces-
sary for a full understanding of Ivanov’s poetry.

One of the principal passages of this kind occurs in an important
essay of Ivanov’s, written in 1912, ‘Thoughts on Symbolism’ (5S 1,
604-12). An entire section of this essay is devoted to a detailed
analysis of Dante’s line. The poet first quotes it, dividing it into
three stressed parts — ‘L’ Amoér / che muove il Séle / e I'altre stélle’ -
and then comments: ‘In this concluding line of Dante’s ‘‘Paradise”
images turn into myth, and wisdom is taught through music’ ($5 11,

607).



Dantesque images in Ivanov’s poetry 147

The meaning of this statement is then developed. According to
Ivanov, the ‘music’ or rhythm of the line causes it to fall into a
natural division between three ‘high’ points (‘Amér’, ‘Séle’,
‘stélle’) and two ‘low’ points (‘muove’, ‘altre’). The ‘high’ points
are bright and blinding and identified with the Apollonian vision;
the ‘low’ points are dark and undefined and linked to Dionysiac
chaos: ‘In the intervals between the shining outlines of these three
ideas, night yawns. Music is embodied in a visible form; the
Apollonian vision rises up above the gloom of Dionysiac unrest . . .
In this way the starry firmament imprints itself on the soul, bound-
lessly and masterfully’ (SS 11, 607).

The pilgrim’s soul is lost in contemplation of this vast cosmic
spectacle. However, it is not left without guidance. Above it a
priest proclaims: ‘Wisdom! You see the movement of the shining
firmament, you hear its harmony: know then that this movement is
Love. Love moves the Sun and the other Stars’ (S 11, 607).

The soul is not just a passive witness to these sacred words; it is
able to recreate within itself the full force of their inner symbolic
meaning. In Ivanov’s words:

The stunned soul does not simply take in or merely echo the prophetic
word: it discovers within itself and from mysterious depths painlessly gives
birth to its own restorative inner word. A mighty magnet magnetizes it,
and it itself becomes a magnet. The universe unfolds within it. That which
it sees above itself overhead opens wide within it down below. And Love is
in the soul — for the soul already loves. ‘Amor’ ... — at this sound which
asserts the magnetism of the living universe, the soul’s own molecules
arrange themselves magnetically. And in the soul are the sun and the stars
and the murmur of consonant spheres moved by the power of the divine
Mover. The soul sings its own melody of love in harmony with the cosmos,
just as Beatrice’s melody resounded in the poet’s soul when he was
uttering his cosmic words. (58 11, 607-8)

For Ivanov the last line of the Commedia is not simply an
example of aesthetic perfection, it is a symbolic line which is
divinely poetic and acquires the force of myth because of the deep
significance which it holds for the pilgrim’s soul. It is a triumph of
synthesis in which the symbol of love (‘Amor’) is transformed into
myth through the action of the verb ‘muove’. Ivanov refers to this
as the ‘myth-making crowning of the symbol’ (mifotvorcheskoe
uvenchanie simvola — §S 1, 608); it represents the highest, ideal
form of symbolist art. In religious or metaphysical terms, he con-



148 Texts and translations

cludes, the line is a perfect example of theurgic art, and proves the
identity of true symbolism with theurgy.

Ivanov’s opening statement has now been clarified — Dante’s
symbolic images turn into myth when paired with a verb with
Dionysiac connotations, and the musical thythm of the line teaches
us the wisdom that love, arising out of the Dionysiac dark, moves
the universe.

In many ways, the analysis provided in this passage confirms the
interpretation of Ivanov’s use of Dantesque images in “The Spirit’
suggested above. First, there is the characteristic desire to intro-
duce elements of Dionysiac darkness into Dante’s final vision of
the light (although this is quite inconsistent with the significance of
the revelation of the essence of the Holy Trinity which occurs at the
end of Paradiso). Ivanov’s reading of the line introduces a certain
dynamism into the soul’s mystic union with God which remains
until the very end an attempt to rise from the Dionysiac dark to the
Apollonian heights. This corresponds to Ivanov’s understanding,
originally based on Nietzsche’s teaching, that a Dionysiac reality
always underlies the Apollonian surface.

The darker side of the soul’s flight to the stars was also intro-
duced into ‘The Spirit’, as was the Dionysiac emphasis on self-
transcendence achieved through a complete merging of the micro-
cosm with the macrocosm — another feature which Ivanov under-
lines in his prose analysis of the final line of Paradiso. The Sophio-
logical elements of ‘“The Spirit’ are also present in the prose passage
which once more relates the Love which moves the universe to the
idea of wisdom or Sophia. Dante’s text is interpreted in terms of
Dionysiac and Solovyovian concepts, in order to present the medi-
eval poet as a theurgic artist or poet of Sophia, whose symbolist art
contains elements of the universal art of Dionysiac myth.

A few years later, in an essay on Scriabin written in 1915, Ivanov
returned to these thoughts again, citing Dante’s line to illustrate
the idea that Love requires the artist to serve it and to reveal its
mysteries to the world. This is the basis for an understanding of the
theurgic function of art; according to Ivanov, Dante regarded
Virgil as a theurgic artist, and was himself one of the prophets of
the mystic Rose (SS 11, 178-9).

Remarkably, Ivanov continued to develop the ideas which he
had first expressed in a condensed poetic form in “The Spirit’ over a
period of almost fifty years until a few years before his death. In a
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late essay written in 1947, ‘Il simbolismo e la grande arte’, he once
more quoted Dante’s line to show how a symbolic image could be
transformed into myth through the action of a verb. In his view,
this type of symbolist-mystical art was the ideal form of universal
art, originally found in Dionysiac tragedy, to which mankind would
eventually return.!0

‘La Selva Oscura’

‘La Selva Oscura’ is placed almost immediately after “The Spirit’ in
the same section of Pilot Stars entitled “The Impulse and the
Limits’. In many respects these two poems form a pair, illustrating
opposite extremes of the mystic experience. If “The Spirit’ des-
cribes the ‘impulse’ (poryv) or flight of the spirit to the heavens and
the consummation of its mystic journey, ‘La Selva Oscura’ concen-
trates on the ‘limits’ (grani) of man’s earthly condition and des-
cribes the state of suffering striving which precedes the upward
flight. Ivanov has chosen to place these two extremes of the
spiritual experience within the framework of Dante’s journey, and
has underlined this by his choice of the opening and closing lines of
the Commedia as epigraphs to the two poems.
The text of the poem is as follows:

Nel mezzo del cammin di nostra vita. ..
Dante

O, noneanit Mpak! O, fonbHM#A nec!
M b1 — BRanM —ofHa . . .

IToTup 3emnu, noTup Hebec
Hcnunu Mb1 o fiHa.

O, kpecr 3emnn! O, kpect Hebec!
M kaxpap1it Mur — ‘npocty’!
U B3pioxu rop, ¥ Kodro — nec.
U poaro — kpect necrn!

Bce ropbl, 3a rpapoi rpaaa;
Bce yepHbiii, cTapbiit nec.
Ceemneer Houb. FopuT 3Be311a
B ganu cBsatoi HeGec. (851, 521-2)
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Nel mezzo del cammin di nostra vita. . .
Dante
O earthly dark! O earthly wood!
And you - in the distance — alone . . .
The chalice of the earth, the chalice of the heavens
Has been drained by us to the end.

O cross of the earth! O cross of the heavens!
And every instant — ‘farewell’!

And the sighs of the mountains, and for so long the wood.
And for so long — carrying the cross!

Still the mountains, ridge after ridge;
Still the black old wood.
The night grows light. A star is burning
In the holy distance of the heavens.

To illustrate certain aspects of man’s spiritual condition, Ivanov
has created a symbolic landscape consisting of three different
elements. These are all presented in the first verse of the poem.
The first two elements, the mountains and the dark wood, are
closely associated. They are both part of the material world and
evoke the two different paths which man may follow in his attempts
to transcend his earthly rise towards the stars, while the dark wood
symbolizes his tendency to sink or descend into the abyss. Both
these elements create an impression of monotonous familiarity;
‘still’ (vse) is twice repeated, the mountain ridges are endless and
the wood is old. The earthly world appears to be unending and
inescapable by whichever route is chosen.

The third element, the star burning in the sky, is described in the
second half of the verse. It is on an altogether different plane, high
in the heavens and far from the earthly world. It represents the
transcendent guiding absolute to which the spirit aspires. It shines
at the hour before dawn when night is lifting and spiritual darkness
is giving way to light. Its burning radiance contrasts with the
blackness of the wood, and its distance and holiness set it apart
from the long-familiar surroundings of the earthly world.

The appearance of this star at the hour before dawn suggests that
it is the morning star, the planet of Venus, regarded as the guiding
spirit of love.!! In an adjacent poem entitled ‘Morning Star’
(‘Utrennyaya zvezda’ — SS 1, 524—5) Ivanov describes this star as the
‘herald of Dawn’ (vestnitsa Zari) or ‘icon-lamp of the near
morning’ (Utra blizkogo lampada); it is the ‘sister of the earthly
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world’ (Mira dol’'nego sestra) which it guides through prayer. As in
‘La Selva Oscura’ it is singled out as a lone star; in both poems, it is
addressed with the words ‘you alone’ (ty odna).

The association of this star with love is developed in another
adjacent poem, ‘Submissiveness’ (‘Pokornost” — $§1, 523—4). Here
a person is walking through a dark wood in the evening gloom; a
star appears in the heavens (the evening star is the same planet as
the morning star) and is addressed in the following words:

Caetusio GpaTckoe, BO MHE 3aXKTJO Thl BHOBb
Heytonumyio, HanpacHyro MoGOBk! (551, 523)

Brotherly luminary, once again you have set alight within me
An insatiable, vain love!

Given these close parallels, it seems likely that the star in ‘La Selva
Oscura’ represents a transcendent absolute which is specifically
associated with the kindling and guiding of man’s feeling of love or
Eros.

In the first half of the second verse the three elements of the first
verse are repeated in a more condensed form. The first line sums
up the essence of man’s condition on earth, the ‘earthly dark’
(dol’nii mrak) (in another poem, ‘The Firmament’ (‘Nebosvod’),
man is referred to as a ‘son of the earthly twilight’ (syn dol’nikh
sumerek) — SS 11, 378), while the second line evokes the star, once
more stressing its distance and therefore inaccessibility. The
repeated use of the exclamation ‘O’ as well as the fact that the star
is now addressed directly in the second person introduces a more
personal, emotive note to the landscape.

This personal note is further developed in the second half of the
verse with the introduction of the subject ‘we’, recalling the use of
the word ‘nostra’ in the epigraph. This subject is said to have
drained both the chalice of the earth and the chalice of the
heavens. In ‘Submissiveness’ Ivanov used the phrase ‘we are fated
to drain three cups’ (nam ispit’ tri chashi suzhdeno — SS 1, 524),
echoing Christ’s words in Gethsemane.!? Here the word ‘chalice’
(potir) carries similar associations. The chalice, as the vessel in
which the transubstantiation of wine into the blood of Christ takes
place during the celebration of the Eucharist, implies an experi-
ence of suffering which leads to the transformation or spirituali-
zation of the earthly and fleshly. The two chalices link up with the
two elements of the landscape already mentioned — the mountains
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and the dark wood — and suggest the two paths for the tran-
scendence of the earthly world which these represent. The chalice
of the earth is the descent into the dark wood, and the chalice of
the heavens is the attempt to ascend the mountain towards the
stars. The lines convey the impression that the two paths through
which the transformation of the earthly world might be achieved
have been embarked on and exhausted — but to no avail. Both
paths are chalices, associated with suffering, precisely because they
are unending, unresolved.

A similar use of the image of the two chalices occurs in another
poem from the same collection, written in terzinas, “The Sphinx’.
Here Oedipus is addressed with words which imply an association
between the chalice of the earth and the experience of sin:

‘O, TbI, JO HA 3€MJIH TIOTHP MCIMBLIHH,
. Th1, pok rpexa nogbasiumii Ge3 BUHBI (851, 658)

‘O you who have drained the chalice of the earth to the end,
You who have taken up a sinful fate without being guilty

A few tercets further on, the chalice of the heavens is associated
with the stars in words spoken by the narrator:

U 5 Bo33pen . .. VI3 GrelHOro noTHpa
CeaATbIX Hebec NTHETCS 3BE3AHBINA CBET (581, 659)

And I 'looked on . .. From the pale chalice
Of the holy heavens flows a starry light

The stars, as in ‘La Selva Oscura’, are presented as transcendent
guiding absolutes. Oedipus declares:

Ce, KOpMYHX 3Be3[ TOPAT HaJl BaMH LieJH. (S5 1, 660)
Behold, the goals of the pilot stars burn above you.

In the third verse of ‘La Selva Oscura’ the two chalices become
crosses of the earth and of the heavens, suffering paths which lead
through sacrifice to the transcendence of the physical. Both paths
involve suffering because of the constant and painful awareness of
separation. As the second line of the verse conveys, each instant is
an instant of parting or farewell. The distance from the ultimate
goal, the star, is felt acutely, and both ways involve the continuous
loss of the phenomena of a transient, mortal world.

The poem concludes with a final evocation of the first two
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elements of the landscape; the mountains sigh (the frustrated
aspiration to transcend by rising) and the wood goes on for ever
(the earthly, material and sinful world cannot be shaken off). Both
paths are crosses which must be borne for a long time with no
apparent promise of release towards mystical union with the stars.
The lack of a final reference to the star emphasizes the painful
inaccessibility of the goal; it has retreated further into the distance.

The repetition of the rhyme between ‘wood’ (les) and ‘heavens’
(nebes) highlights the fundamental alternatives open to man - the
path of the earth or the path of the heavens. Both involve suffering
and remain unresolved. The sense of the earthly world as an
unending, inescapable prison is underlined by the phonetic simi-
larity of the words for ‘earthly’ (dol’nii) and ‘long’ (dolgo), each
repeated twice.

As in ‘The Spirit’, Ivanov has sought to present the spiritual
experience which he is describing within the framework of Dante’s
journey. In this case he has turned to the very beginning of the
poet’s journey as related in the first canto of the Inferno. He has
taken the epigraph and the title of his poem from this source, and
also the three elements of his spiritual landscape — the dark wood,
the mountains and the star. The opening lines of the Inferno
describe how Dante emerges from a dark wood in a valley and finds
himself at the foot of a hill. When he looks up he sees that the
summit of the hill is clothed in the beams of the planet which leads
man straight on every road. This planet is the sun, a symbol of
God, the transcendent guiding spirit. The time is the beginning of
the morning at sunrise. Dante tries to climb the hill, but his way is
barred by three wild animals who force him back towards the dark
wood.

These elements are echoed in Ivanov’s poem. The image of the
dark wood is taken up directly, and the hill is alluded to in the
reference to the mountains. The star, although it is not the sun,
represents a source of light among darkness (in both texts it is
growing light) and is a guiding spirit of love. Furthermore, one can
perhaps see an allusion to the valley in which Dante’s dark wood is
located in the expression dol'nii les (‘earthly wood’); the adjective
dol'nii is derived from the Russian word for ‘valley’ (dol) and
means ‘of the valley’ as well as ‘earthly’ or ‘terrestrial’.

These are surface similarities, however, involving the repetition
of images but not necessarily in their original meaning. The rela-
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tion of Ivanov’s presentation of the dark wood to Dante’s use of the
image is a complex one. The image has been taken up in its original
sense but is then developed in a different direction which is not
compatible with Dante’s intent.

In so far as Ivanov has taken up the negative connotations of
Dante’s image, he has remained faithful to it. Dante’s selva oscura
has been variously interpreted by commentators over the years as a
symbol of man’s sinful nature in this life, of the earthly material
world in which he is trapped. Dante’s attempts to escape the dark
wood and climb the hill are initially thwarted. Ivanov’s poem
conveys precisely this sense of man’s frustrated striving to escape
the earthly material world of which he is a prisoner. The wood
appears to be unending and the mountains are unsurmountable; he
is denied direct access to the star.

In this respect the image of the dark wood presented in the poem
is closely related to an unpublished fragment of autobiographical
prose which Ivanov composed in August 1893 during his period of
residence in Rome, shortly after his first meeting with Lidiya
Dimitrievna. This passage is of considerable interest for it shows
that the state of sinfulness represented by the selva oscura was not
just a literary abstraction for Ivanov, but a real category which he
applied to his own life. The passage was begun at night and starts
with a description of the night, the moon and the stars. The poet
records his desire for self-improvement and sense of happiness and
new resolve despite the fact that his past offers no basis for hope,
containing only reasons for bitter repentance. But, he adds, he is
already suffering from his past sins; his punishment lies in the fact
that he is so far from his goal. In terms reminiscent of Solovyov’s
views on Christianity he writes that the earthly life must not be
rejected but transformed; this principle strengthens his resolution
to overcome his own sinful nature. The part of the passage written
at night ends with a prayer to God to give him strength for this task.

The next day, he added the following paragraph:

To make the movements of my soul pure and harmonious, to banish inner
chaos from the soul, to achieve inner freedom - this is what I long for above
all. If I could win these moral blessings, it seems to me that I would see the
light and the path to the next, supreme goal. — Nel mezzo del cammin di
nostra vita mi ritrovai per una selva oscura, che la diritta via era smarrita.13

Here the selva oscura is presented as a purely negative image of

sinfulness. It is a stage which is clearly differentiated from the
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mystic path to the stars and which must be left behind. There is no
implication that the sinful life is a form of sacred suffering which
will of its own accord lead to the light.

In his poem, however, Ivanov has gone beyond the negative
connotations of Dante’s image and developed these in a positive
direction. Since the Dionysiac ideal of self-transcendence through
Eros was not bound by moral strictures, it could be sought through
any type of experience, pure or sinful, so long as it carried the
necessary sacrificial character. This idea runs like a leitmotif
through many of the poems of Pilot Stars. It is expressed concisely
in one of the poems adjacent to ‘La Selva Oscura’ entitled ‘The
Starry Sky’ (‘Zvezdnoe nebo’). Here Ivanov describes the heart’s
equal desire for initiation through the way of the stars and the way
of the depths:

Ceplue X amyeT 4acTH paBHOH

B TajiHe 3Be3/1 ¥ B TalHe RHA:

IInameHeeT, ¥ NPOPOYHMT,

U 3a Be4HOIO 4epTOH

Hogslit Mup yBHAETE XO4ET

C uckyrmienHor Kpacoroi. (SS1, 526)

But the heart hungers for an equal share

In the mystery of the stars and in the mystery of the depths:
It flames and prophesies,

And beyond the eternal line

Yearns to see a new world

With redeemed Beauty.

The poem ends on a Sophiological note, teaching that either path
will lead to a vision of redeemed Beauty (Ivanov followed Solo-
vyov in associating Beauty with Sophia, as is clear, for example,
from his poem ‘Beauty’).

In his next book, Transparency, Ivanov formulated the same
thought more daringly in a poem called “The Cross of Evil’ (‘Krest
zla’). The idea of the poem is based on the fact that two thieves’
crosses stood next to Christ’s cross at the crucifixion. From this the
poet draws the conclusion that sin and evil are also part of the
sacrificial cycle leading to redemption:

N I'pex — anTape pacnsrThbs,
N 3na Toaroda ects! ...
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B6nu3u kpecra Xpucropa —

JIBa KepTBeHHBIX KpecTa:

CBeT TaHHCTBA MPOCTOTO

Kak uzbsicuar ycra? (851, 744)

And Sin is an altar of crucifixion,
And there is the Evil of Golgotha!. ..

Near Christ’s cross

Were two sacrificial crosses:
How can lips explain

The light of this simple mystery?

The unusual concept of the ‘cross of evil’ was discussed by the
critic M. Bakhtin in a lecture which he gave on Ivanov in the 1920s.
A student who attended the lecture recorded the following note:
‘How should one understand the combination of the symbol of evil
with the cross? It means that the cross is the beginning of every
form of life, of every form of coming into being. ... Everything
which comes into being — and everything living comes into being —
communes with the cross. And not only good communes, but also
evil, particularly evil.”14

This idea was a fairly radical one, and Ivanov was afraid that the
censors would not accept the poem for publication.’> A very similar
idea was expressed by him in the passage already quoted from his
essay of 1904, ‘New Masks’. Here he took up the image of the selva
oscura to illustrate the concept of sacrificial sin as an alternative
method of mystic self-transcendence: ‘But more often the path to
mystical purification leads through Dante’s ‘‘dark wood”’, and the
crucifixion of love takes place on the cross of Sin’ (SS 1, 81). The
dark wood is clearly identified with the ‘cross of Sin’ (krest
Grekha), the same cross as the one described in ‘The Cross of Evil’.

‘La Selva Oscura’ appears to offer the same choice of paths
through the heavens or through the depths as ‘The Starry Sky’ and
the passage from ‘New Masks’. The image of the dark wood is
developed in precisely the same way as in the passage quoted
above. The dark wood is a symbol of sin; it is transformed into the
‘chalice of the earth’ which Ivanov also associated with sin as is
clear from Oedipus’s words in “The Sphinx’. Finally, it becomes the
‘cross of the earth’, an image closely linked to the ‘cross of Sin’
described above. This completes the cycle from sin through sacrifi-
cial suffering to the promise of mystic union.
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This passage from sin to the implication of redemption contained
in the image of the cross is clearly incompatible with the meaning
of the selva oscura in its original Dantesque context. At the very
beginning of the Commedia Dante comes to his senses and leaves
the dark wood. Although he tells us that he had spent some time
there, he does not dwell on this period of his life at all, except to
say that the memory of it renews his fear, for it was as bitter as
death. The time spent in the wood is not described because it is
only indirectly relevant to the story of the poet’s spiritual develop-
ment. In the wood Dante was entirely lost and could make no
progress. His journey could only begin when he realized the con-
dition of sin and ignorance into which he had fallen and emerged
from it. The experience of the selva oscura is a negative prelude to
his journey, but not in any way an intrinsic stage of it. The
distinction between the dark and the light is drawn rigidly; the selva
oscura is bereft of the light of divine guidance, it is the place ‘dove
‘I sol tace’ (‘where the sun is silent’ - Inf. 1, 60), and Dante can only
see the sun after he has left it.

Ivanov has however done away with this firm distinction in his
poem. He has telescoped the action of Inferno 1in such a way that
the experience of the selva oscura and the vision of the star are
presented alongside each other, in juxtaposition rather than in
succession. In this way he introduces the possibility of a tran-
scendent goal which can be perceived from within the dark wood
and allows the experience of sin to assume a direction and become
a path to follow or cross to be borne. The dark wood accordingly
becomes more purgatorial than infernal in character.'® It is no
longer a stage which lies outside the framework of the mystic
journey, but an integral part of the mystic experience which is
dwelt on at length. In this respect, with its emphasis on intense
suffering, it is closer to the ‘dark night of the soul’ described by St
John of the Cross. This approach to the image of the dark wood
was later further developed by Ivanov in some of the poems of Cor
Ardens, considered below.

‘La Selva Oscura’ confirms the general tendency outlined
earlier: Ivanov takes up Dantesque images but alters the nature of
their moral dimension to bring them within the amoral Dionysiac
cycle of mystical love. The experience of sin which the dark wood
represents acquires a sacrificial dimension which allows it to
become a first stage of the mystic way.
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‘At the Coliseum’

‘At the Coliseum’ (‘V Kolizee’) is placed in the same section of
Pilot Stars, shortly after “The Spirit’ and immediately before ‘La
Selva Oscura’. It is of interest for a number of reasons; unlike the
previous poems considered, it is directly related to the circum-
stances of Ivanov’s personal life, and takes up Dantesque images
within this context in an allusive rather than explicit manner; these
create an undercurrent of meaning in the poem, without taking the
form of epigraphs or open references.
The text of the poem is as follows:

Great is their love, who love in sin and fear
Byron

JleHb BMaXKHOKYAPB1HA JOCHS,
Mex Ty4 Oronb BEUEpPHHUH cesl.
Bkpyr noMpauarncsi, BKpyr 3usi
Hensuxupiit xaoc Konused.

I'nagenu U3 CTUXHAHOMN ThMb1

Cyne6 6e3BpeMeHHEIE OYH . . .

Henp 6ypb UCTOMHBIX K pary HOYH,
JleHb amYHp1d TPOBOXAAIU Mbl —

Mex rab16, Ybs BEYHOCTh POKOBast
B rpexe cBsiTUNach U KPOBH, —

Hyx 6e3HafeXHbIA NIpeaBast
TlpecTynHbIM TEPHUSIM N100BH, —

CrecHsich, KaK AABa JIUCTA, YTO MYHT,

Be3BonbHBIX, XKaqHbli IeH CBOGOALL,

Jlokonp ux cMBLIEH HENOTORb

BHOBB JerKHii B30X HE Pa3yyHrT . .. (851, 521)

Great is their love, who love in sin and fear
Byron

The damp-haired day had finished shining,
Sowing evening fire among the clouds.
Round about darkened, round about yawned
The motionless chaos of the Coliseum.
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Out of the elemental darkness stared

The timeless eyes of fates . . .

We saw a day of languorous storms through to the threshold of
night,

A day of craving we spent —

Among the blocks of stone whose fateful eternity
Was sanctified in sin and blood —

Submitting our despairing spirit

To the criminal thorns of love —

Clinging together like two leaves which,

Weak-willed, the avid prison of freedom drives along,
Until a light gust of the bad weather which united them
Parts them once again . . .

The poem describes the evening which Ivanov spent with Lidiya
Dimitrievna in the Coliseum during their three-day reunion in
Rome in March 1895. This occasion was the climax of Lidiya
Dimitrievna’s visit and came to serve as a symbolic image of the
new intensity which the lovers’ relationship reached during this
time. In her subsequent letters to Ivanov, Lidiya Dimitrievna
frequently recalled the occasion; in June 1895, for example, she
wrote: ‘and Rome and the Coliseum . .. all this brought about a
strange sort of change in me’; in November of the same year she
added: ‘and I recall the Coliseum on the evening of our first
closeness in Rome’.!”

At this stage both Ivanov and Lidiya Dimitrievna regarded their
love as a criminal, dark passion, an adulterous violation of the
Christian sanctity of marriage. However, they also viewed it as a
prelude to spiritual rebirth and new mystical insights, following
their belief that sin could be transformed into the first stage of the
mystic way through its sacrificial, suffering dimension.

These elements - sin, suffering and a hint at redemption — are all
reflected in ‘At the Coliseum’. Ivanov has achieved this by setting
up a fruitful interaction between two sets of imagery. He has made
use of images related to Dante’s description of the plight of the two
sinful lovers, Francesca and Paolo, and set these against the back-
ground of the Coliseum. By cleverly exploiting to the full the
nature of this setting in order to bring out its twin sinful and
sacrificial aspects, he has managed to invest the sinful passion of
the lovers with a sacrificial element.
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The incident of Francesca and Paolo occurred in Dante’s youth
and made a great impression on him. Francesca da Polenta of
Ravenna was married to Giovanni Malatesta, the crippled son of
the Lord of Rimini. Giovanni’s younger brother, Paolo, who was
also married, became Francesca’s lover. Giovanni discovered them
together and killed them both. The sin of allowing sexual passion
to override the sanctity of marriage thus culminated in bloodshed
and death. As Francesca tells Dante: ‘Amoi condusse noi ad una
morte’ (‘Love brought us to one death’ — Inf. v, 106); earlier she
referred to herself and the other carnal sinners as ‘noi che tig-
nemmo il mondo di sanguigno’ (‘us who stained the world with
blood’ — Inf. v, 9o0).

Dante places Francesca and Paolo together with the sinners of
carnal love in the second circle of Hell, described in Inferno v. The
first half of this canto is taken up with a description of the setting
and of the torment to which the sinners are subjected. In the
second half Dante summons Francesca and Paolo to his side, and
Francesca describes the course of her unhappy passion to him.

Ivanov has echoed a number of features of Dante’s canto in his
poem. He has adopted the same type of structure, starting with a
description of the setting, and then focusing on the particular plight
of the lovers against this background. Within the framework of this
general structural parallel, he has taken up elements of Dante’s
imagery relating both to the setting and to the description of the
lovers.

The darkness of the setting is stressed in both texts. Dante
describes the darkness of the air in the second circle several times
with phrases such as ‘loco d’ogne luce muto’ (‘a place mute of all
light’ — 1. 28), ‘I’aura nera’ (‘the black air’ - 1. 51), ‘I'aere maligno’
(‘the malignant air’ — 1. 86) and ‘I'aere perso’ (‘the black air’ ~
1. 89). In Ivanov’s poem, evening is giving way to night, and the
threatening darkness of the Coliseum is emphasized by the words
‘darkened’ (pomrachalsya), ‘yawned’ (ziyal), ‘darkness’ (¢'ma) and
‘night’ (noch').

The parallel can, however, be taken further. It is grounded in the
basic metaphor which is used in both texts to convey the lovers’
complete lack of resistance to their passion. Both pairs of lovers
are compared to something very light, blown about and entirely
controlled by a strong wind. In the second circle of the Inferno the
carnal sinners are buffeted by a vicious, stormy wind which gives
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them no rest: ‘La bufera infernal, che mai non resta, / mena li spirti
con la sua rapina’ (“The hellish hurricane, never resting, sweeps
along the spirits with its rapine’ — Il. 31-2), ‘cosi quel fiato li spiriti
mali / di qua, di la, di git, di su li mena’ (‘so does that blast the
sinful spirits; hither, thither, downward, upward, it drives them’ —
1. 42—3). Dante multiplies the variations of this central image — the
lovers’ lightness on the wind and their powerlessness to resist its
gusts convey their full submission to the chaotic destructive
whirlwind of their passion. Francesca and Paolo are locked
together in their torment as they were in life: Dante singles them
out from the other carnal sinners as ‘que’ due che 'nsieme vanno, /
e paion si al vento esser leggieri’ (‘those two that go together and
seem to be so light upon the wind’ — . 74—5). When he summons
them ‘per quello amor che i mena’ (‘by that love which leads them’
— 1. 78), they fly to him and Virgil ‘si tosto come il vento a noi li
piega’ (‘as soon as the wind bends them to us’ - 1. 79).

In a similar fashion, Ivanov compares his lovers to leaves, buf-
feted by the wind. He renders the Italian verb ‘mena’ (‘sweeps’,
‘drives’), used by Dante several times during his description of the
wind, by the Russian verb mchit (‘drives along’). He also empha-
sizes the way the lovers are locked together by the wind through
the words ‘clinging together’ (stesnyas’) and ‘the bad weather
which united them’ (ikh slivshei nepogody). Here, however, at the
end of the poem, he adds an extra touch, a reference to the lovers’
future separation, perhaps alluding to Lidiya Dimitrievna’s depart-
ure from Rome almost immediately after the evening in the
Coliseum.

In both texts, the lovers’ full surrender to their passion requires
the abnegation of their will to resist. Francesca stresses her pas-
sivity when she tells Dante: ‘Amor .../ mi prese .../ ancor non
m’abbandona’ (‘Love ... seized me . .. it does not leave me even
now’ — Il. 103-5). Ivanov’s lovers are ‘weak-willed’ (bezvol'nye),
completely controlled by the ‘avid prison of freedom’ (zhadnyi
plen svobody) — the freedom of their passion is a prison because it
demands their whole being and allows them no escape or rest.

Ivanov has also taken up the tone of Francesca’s description of
her love. In both cases, a retrospective account of past events is
delivered by one voice which speaks for two in the ‘we’ form. The
tone of each account is personal and nostalgic, as well as restrained
and elliptic. Francesca gives only a few vivid details which provoke



162 Texts and translations

the imagination to further thought. Her concluding phrase ‘quel
giorno piu non vi leggemmo avante’ (‘that day we read no further
init’—1. 138) is echoed by Ivanov’s threefold repetition of the word
‘day’, insisting on the fatal day of surrender, and particularly by the
lines ‘we saw a day of languorous storms through to the threshold
of night, / A day of craving we spent’ (Den' bur' istomnykh k
pragu nochi, | Den’ alchnyi provozhdali my).

However, the context in which Ivanov has set these Dantesque
images is quite different from the original. Whereas Dante roundly
condemned excessive carnal love and Francesca and Paolo as
representatives of this sin, Ivanov regarded sexual love as closely
linked to his ideal of Eros. In his poem, he has deliberately set the
couple’s experience of love against a background which carries
associations of martyrdom in order to bring out its sacrificial
dimension. He has not simply described a romantic occasion
against a suitably romantic backdrop; he has drawn a carefully
implied parallel between the spiritual values with which he invests
the Coliseum and his own personal drama.

A clear insight into Ivanov’s understanding of the symbolic
significance of the Coliseum can be derived from ‘The Coliseum’
(‘Kolizei’ — $S 1, 621), a poem from the cycle of Italian sonnets in
Pilot Stars which is closely related to the imagery and ideas of ‘At
the Coliseum’. The sonnet describes a vision of the Coliseum at
night; the stadium appears to be filled with the shades of ancient
Romans who are staring transfixedly at a cross in the centre of the
arena on which Christ is crucified. The historical background to
this image is summarized by Ivanov in a note (SS 1, 860). The
Coliseum was venerated by Christians as a place where the blood
of Christian martyrs, persecuted for their faith by pagan Romans,
had been shed. In recognition of this, Pope Benedict XIV who held
office during the mid-eighteenth century dedicated the Coliseum to
the Passion of Christ and arranged for a large cross to be erected in
the centre of the arena. This cross remained in position until it was
taken down in 1874, less than twenty years before Ivanov’s first
visit to Rome. For Ivanov therefore, the juxtaposition of the
shades of the ancient Romans with the figure of Christ on the cross
served as a potent image for the continuity between sin and Chris-
tian redemption, united through suffering, which was fundamental
to his spiritual outlook.

In ‘At the Coliseum’, the description of the theatre carries the
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same twin associations of sin and redemption. Many of the same
images are used in both poems. In ‘The Coliseum’ Ivanov refers to
the ‘dark’ (mrak) of the Coliseum, to its ‘masses’ (gromady), to its
arches which he compares to ‘eyes’ (ochi), and to the ‘bloody
orgies’ (krovavye orgii) which took place on its site. These terms
are echoed in ‘At the Coliseum’ — ‘darkened’ (pomrachalsya),
‘blocks’ (glyby), ‘eyes’ (ochi), ‘blood’ (krov'). The earlier part of
the description of the setting in the first six lines of ‘At the
Coliseum’ stresses the dark, pagan and sinful aspects of the Coli-
seum through expressions such as ‘darkened’ (pomrachalsya),
‘yawned’ (ziyal), ‘motionless chaos’ (nedvizhnyi khaos) and ‘out of
the elemental darkness’ (iz stikhiinoi ' my). The Christian redemp-
tion of these attributes through martyrdom and sacrifice is alluded
to in the latter part of the description (ll. 9—10) which refers to the
eternal spiritual value of the stones of the Coliseum, sanctified
through sin and blood. These lines illustrate the same passage from
sin (grekh) through suffering and blood (krov’) to redemption and
sanctification (svyatilas') as that conveyed by the more explicit
imagery of ‘The Coliseum’.

These features of the Coliseum have been carefully interwoven
with the description of the lovers through a clever use of structural
parallelism. A close look at the poem reveals the perfect symmetry
with which the themes of the Coliseum and the lovers have been
dovetailed together. If the theme of the Coliseum is designated by
the letter ‘a’ and the theme of the lovers by ‘b’, the poem’s
structure can be represented as follows:

verses: I 2 3 4
theme of each line:  aaaa aa/bb aa/bb bbbb

The description of the Coliseum (a) occupies the first verse and the
first couplets of the two central verses, while the lovers’ situation
(b) is described in the second halves of the central verses and in the
final verse. The two themes are therefore most tightly interwoven
in the alternating four couplets of the two central verses (aa/bb
aa/bb), and it is here that the attributes of the Coliseum most
closely merge with the description of the lovers. The first half of the
second verse evokes the dark, sinful aspect of the Coliseum, and
leads on to a couplet describing the sinful, stormy passion of the
lovers which leads them to the threshold of night. The first half of
the third verse, however, with its allusion to the sacrificial redemp-
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tion of the Coliseum’s stones, prepares for the fourth couplet in
which the lovers’ situation acquires a new dimension of martyrdom
and implied redemption. The phrase ‘criminal thorns of love’
(prestupnym terniyam lyubvi) directly echoes the earlier ‘was sanc-
tified in sin and blood’ (v grekhe svyatilas' i krovi) (a link under-
scored by the rhyming scheme). In Christian art and literature
thorns are traditionally viewed as a symbol of martyrdom as well as
of sin because of their association with the crown of thorns (venets
iz ternii) with which Christ was crowned by the Roman soldiers
before the crucifixion (Matthew 27.29). Here, the reference to the
‘criminal thorns of love’ (prestupnye terniya lyubvi) implies that the
lovers’ passion, while sinful, is also associated with an experience
of martyr-like suffering which may lead to redemption, in the same
way as the stones of the Coliseum were sanctified through sin and
bloodshed.

In this way Ivanov has succeeded in transforming the sinful
passion of carnal love into a source of mystic energy. This is in
keeping with his view that Eros is an absolute which transcends all
moral imperatives and can justify the experience of sin. The line
from Byron appended to the poem as an epigraph expresses pre-
cisely this idea. It sounds remarkably like one of Francesca’s blind
maxims on the nature of love and its absolute power.!8 In many
ways ‘At the Coliseum’ provides a poetic illustration of the idea
which formed part of the poet’s own experience and which he later
formulated in his prose essay, ‘New Masks’ — that the path to
mystic purification may lead through Dante’s dark wood, and that
love is often crucified on the cross of sin. The lovers described in
the poem and indirectly associated with Francesca and Paolo are
not condemned sinners but passionate martyrs, travelling to the
same goal as St Francis and St Clare but by a different route. Later
and more explicit examples of Ivanov taking up images connected
with Francesca and Paolo and the whirlwind of sexual passion
occur in some of the sonnets of the ‘Golden Veils’ cycle, con-
sidered below.

TRANSPARENCY

Ivanov’s second collection of verse appeared in April 1904,
published by Skorpion under the direction of Bryusov. Most of the
poems in the book were written during the summer of 1903 while
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Ivanov was living in Switzerland. As a result the collection is far
more unified in spirit and tone than Pilot Stars. It has a clearly
defined central theme, the concept of transparency, described in
one of the opening poems as the ideal state of the physical world
when the material shell which envelops it becomes transparent to
the eye, and the divine essence inherent in it is clearly revealed:

IIpo3payHocTs! ynbi6unBOH cKa3KoM
Conenali BUIEHNS KH3HH,
CKBO3HBIM — OKpbIBa0o Maiin! (551, 738)

Transparency! Into a smiling tale
Turn the appearances of life,
Make the veil of Maya — translucent!

The notion of transparency played an important role in medieval
philosophy and in the works of Dante, and Ivanov turned to these
sources for the illustration of his ideal, both in the poems of
Transparency and in his later prose works. An exposition of
Dante’s understanding of the idea of transparency can be found in
his philosophical treatise, the Convivio. Here, the varied degrees
of divine goodness in the material world are likened to the way in
which the light of the sun is diversely received by different bodies.
Some, such as gold and precious stones, have such a large measure
of the ‘clearness of the transparent’ (‘chiaritade di diafano’) that
they become luminous in the light of the sun; some, like mirrors,
have such ‘purity of transparency’ (‘purita del diafano’) that they
cannot be contemplated without difficulty; others, like the earth,
are so completely without transparency that they receive but little
of the light (Con. 11, vii, 2-5).

The gradual transition from darkness to light throughout the
Commedia is a direct result of this understanding. In the spheres of
Paradiso, the greater the degree of holiness or of receptivity to
divine goodness, the greater is the emphasis placed upon the
brightness of the surroundings and the transparency of the spirits
of the blessed. In Transparency, Ivanov has adopted the same
principle and made ample use of symbolic images of crystal, dia-
monds, mountains, sun, moonlight, pure air and stars to conjure
up a vision of the transparency or spirituality of the material world.

Ivanov was particularly interested in the application of the
concept of transparency to the sphere of aesthetics. In his view, the
relationship between spirit and matter in the created universe is
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paralleled by the relationship between form and matter in a work of
art. Here again, he turned to the medieval philosophers in search of
support for his argument. In a late essay entitled ‘Thoughts on
Poetry’ (1938) he declared that the problem of the nature and
significance of artistic form had been clearly resolved in the Middle
Ages, and quoted a definition of beauty attributed to Aquinas or
one of his desciples to prove his point: ‘Beauty is defined as the
“shining of form” distributed throughout the proportionately
arranged parts of a material substance (resplendentia formae super
partes materiae proportionatas).’ He explains that the concept is to
be understood in the scholastic sense of the term, based on Aris-
totle’s teaching; it is the creative, active principle or idea which
gives shape or actuality to formless matter or potentiality. The form
of a work of art is thus related to the idea of divine beauty, whereas
its material aspect consists of the raw material of language, sound
or stone from which it is made. The more ‘transparent’ the form,
the more clearly the divine beauty which it embodies is revealed:
‘The shining of form signifies the complete triumph of form over
inert matter ... The symbol of shining serves as a reminder that
beauty in the earthly world is a reflection, dulled by the natural
medium but radiant nevertheless, of the supersensual shining of
divine beauty’ (SS m1, 667).

In an earlier essay on Scriabin’s view of art (1915), Ivanov related
this notion of ‘shining’ or ‘transparency’ of form directly to Dante:

Medieval thinkers . .. if they occasionally reflected on aesthetic theory,
would speak of ‘transparentia formae’, i.e. of how in a work of art the
material substance becomes translucent, transparent (skvozit, oprozrach-
nivaetsya) and reveals the divine essence to the eye (vzoru), — or, in the
words of Dante, of how the divine ‘Love which moves the sun and the other
stars’ compels the artist to serve it and to reveal its secrets to people.

(SS 11, 178-9)

The artist’s service to divine love requires the creation of ‘trans-
parent’ forms which make the divine essence inherent in the mater-
ial world plainly visible to the human eye. The word ‘eye’ (vzor) is a
key one in this context — how does the human eye see through the
material, substantial shell of this world to perceive its divine
essence? What type of vision does this necessitate? For the artist
the challenge is a dual one: he must not only seek to acquire this
type of vision but must also strive to impart it to others through the
creation of transparent images.
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Several poems in Transparency deal with different aspects of
this problem. Given the fact that Ivanov related his ideal of
‘transparent vision’ to Dante and the Middle Ages, it is not
surprising to find that in a number of these poems he turned to
Dante as a source of terminology for the description of visual
perception.

‘Gli spiriti del viso’

This sonnet deals with the relationship between the physiology of
visual perception and mystical vision within the general context of
the ideal of transparency.

Ectb nyxu rna3. C Kycra HE KaXK/bIi LBET
OHH BIVIETYT B BEHKH CBOMX H3OpaHMI;

M copBaHHBIH ¢ HX TAMSATHIO PaHHEN
Cunneraerca. U cyn ux: Ja, uns: Hem.

XOTb NpeNOMIIEH B HX 3PSLIMX YallaxX CBET,
Ho yucr kpucrann 3¢HpOHOCHBIX IPAaHEH.
OHH - rISAAT: MONYAHbE — UX 3aBET.

Ho B rny6six janu rpes3sit fajb NPpOCTPaHHEH.

OHH — KaK TOpHBIA BKPYT AyIIH TyMaH.
B ux cHax npaB[HB siBEHUsI OOMAH.
U MHe BectaT HX apdbl y nopora,

YrTo pagocTeH B pocax U COJHIIE JIYT;
Y10 3BE30HBINA CBOJ — CO3BYYbE BCEX PA3NYK;
Y10 Mup — o6nuube crpaxpyiierobora. (5S1, 785)

There are spirits of the eyes. They will not weave every flower
From the bush into the garlands of their selection;

And the plucked flower with their early memory

Intertwines. And their judgement is Yes or No.

Although the light is refracted in their seeing cups,

Yet the crystal of their ether-bearing facets is pure.

They look: silence is their bidding.

But in the depths of the distance they dream of a vaster distance.

They are like a mountain mist around the soul.
In their dreams the deception of phenomena is true.
And their harps tell me at the threshold
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That the meadow is joyful under dew and sun;
That the starry vault is the accord of all separations;
That the world is the outer appearance of a suffering God.

The tone of the poem is self-consciously Dantesque. The choice
of the sonnet as a verse form already evokes an association with
Dante, particularly in the Russian literary tradition as a result of
Pushkin’s famous ‘Sonnet’ of 1830, beginning with the line ‘Stern
Dante did not disdain the sonnet ...’ (Surovyi Dant ne preziral
soneta . .. ).1° This association is further developed in the poem by
the use of a deliberately halting form of syntax, composed of short,
fragmentary statements reminiscent of the structure and style of
some of the sonnets of the Vita Nuova.

These Dantesque features can be found in other sonnets by
Ivanov, such as ‘“Transcende te ipsum”’, discussed in chapter 3,
and also placed in the ‘Sonnets’ section of Transparency alongside
‘Gli spiriti del viso’. However, in the case of ‘Gli spiriti del viso’ the
link with Dante is made quite explicit by the phrase used as the title
of the poem, first in Italian, and then in the text, translated into
Russian as dukhi glaz (‘spirits of the eyes’). Dante uses this phrase
on several occasions in the course of the Vita Nuova to refer to the
spirits which control his faculty of vision; these belong to the
general category of the ‘spiriti sensitivi’ (‘spirits of the senses’),
which are all governed by a ruling ‘spirito animale’ (‘spirit of the
senses’), one of the three principal forces of life in the body whose
seat is in the brain (VN 1, 4-6).

The references to the spirits of vision in the Vita Nuova tend to
follow a standard pattern. They usually occur in the context of a
vision of Beatrice; on these occasions the figure of Amor appears to
Dante and drives away all his spirits of the senses, including his
spirits of vision, leaving him bereft of his faculties and entirely in the
power of love. At the very beginning of the Vita Nuova the spirits of
vision are informed by their boss, the spirit of the senses, that they
have caught their first glimpse of Beatrice who is to be their principal
source of joy (VN 11, 5). Subsequently Dante describes how Love
would drive away his spirits of the senses and take the place of his
‘deboletti spiriti del viso’ (‘frail spirits of vision’) whenever Beatrice
was about to greet him (VN xi, 2). Later, the same spirits, now
reduced to mere ‘spiritelli’, lament loudly that they would have been
able to enjoy the sight of the miraculous Beatrice, had they not been
ousted from their rightful place by Love (VN xiv, 5-6).
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Dante’s ‘spiriti del viso’ are clearly therefore no more than a
personification of his faculty of vision. He describes them with
humour; they are locked in a constant and unsuccessful battle with
Amor, and are endowed with their own emotions and with the
capacity to talk and complain when dissatisfied.

Ivanov’s spirits of vision are altogether more solemn creatures.
Unlike Dante’s spirits, they neither talk nor complain — ‘silence is
their bidding’ (molchan’e — ikh zavet) — but spend most of their
time dreaming of a world beyond visual appearances and passing
judgement on the phenomena of this world. These features are
quite uncharacteristic of Dante’s spirits of vision whose role does
not extend beyond the faculty of straightforward visual perception.
Although for Dante there is a connection between visual per-
ception and judgement (in Monarchia1, xii, 3 he defines judgement
as the link between apprehension and appetite), the two faculties
remain quite separate. This is clear from the analysis of the link
between visual perception and love which he provides in the
central cantos of Purgatorio. Here he describes the way in which
the faculty of visual apprehension receives an impression from
outside and displays it within; if the mind then turns to it, this
inclination is love (xvi, 22—7). The passage from the first stage to
the second is made with the aid of man’s innate ‘virtu che consiglia’
(“faculty that counsels’ — xvi1, 62) or ‘libero arbitrio’ (‘free will’ —
XVIII, 74) which enable him to judge and choose how far he should
allow the feeling of love to develop.

For Dante the moment of visual perception is therefore quite
distinct from the subsequent stages of choice and judgement which
are the responsibility of entirely different faculties of the soul.
Ivanov’s spirits of vision, although they share the same name as
Dante’s spirits, appear to combine the functions of spirits of vision
with those of other faculties, and are clearly of a quite different
nature. The poet has made use of Dante’s terminology, but inves-
ted it with different associations.

A clue to the real rather than apparent nature of Ivanov’s spirits
of vision can be found in a sonnet entitled ‘Aspects’ (‘Aspekty’)
which occurs a few pages after ‘Gli spiriti del viso’ in Transparency
(SS 1, 789—90). This poem forms part of a cycle of five sonnets
addressed to various friends whom Ivanov met during his years
abroad in the early 1900s. The last two poems of the cycle, ‘La
faillite de la science’ and ‘Aspects’, are both dedicated to V.N.
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Ivanovsky (1867-1931), a philosopher who was a frequent visitor at
Ivanov’s home in Chételaine in 1903 and 1904.2° The two friends
held diametrically opposed views; whereas Ivanov’s approach
tended to be emotional and intuitive, Ivanovsky’s views were
founded on scepticism and strict logic. Ivanov, however, detected a
contradiction between his friend’s rationalism in matters of phil-
osophy and his love of poetry, and alluded to this ironically in his
two poems. In the first, he declares that Dante, not Hume, is
Ivanovsky’s true mentor: “Your mentor is no longer Hume — but
“stern Dante”’ (Uzhe nastavnik tvoi — ne Yum, — ‘surovyi Dant’ —
S5 1, 789), quoting Pushkin’s famous description of Dante. In the
second poem, ‘Aspects’, he discusses their differing approaches to
the question of ‘aspects’, a philosophical term which he uses to
refer to a particular method of religious knowledge. He links the
concept of aspects to Dante’s spirits of vision, addressing them as
‘spirits of the eyes (as Dante would have said)’ (dukhi glaz (skazal
by Dant)) and describing them as the ‘intellects of perceiving
pupils’ (zenits vozzrevshikh intellekty).

These last two phrases confirm what has already been estab-
lished: that Ivanov intended the phrase dukhi glaz to refer
specifically to Dante’s ‘spiriti del viso’, and that he attributed an
intellectual capacity to these organs of visual perception. However,
the poem’s association of these spirits of vision with the concept of
aspects is new and adds an important dimension to the significance
of Ivanov’s spirits of vision.

To understand the nature of this connection, it is necessary to
turn to another source, dating from about the same time. Ivanov’s
work on the religion of Dionysus, based on the lectures which he
gave in Paris in 1903, contains an illuminating discussion of aspects
which in many ways serves as a prose gloss on the two sonnets
under discussion.

In the concluding section of this work, Ivanov wrote that relig-
ious feeling, like music, defies rational analysis. Its essence is
incompatible with any form of dogmatic morality, and cannot be
reduced to a classified system of fixed truths or statements.?! This
belief naturally affected his understanding of the nature of relig-
ious knowledge. If religion is the domain of the emotions rather
than of the intellect, the same must be true of all forms of religious
knowledge: these stem from the heart, not from the mind. This led
Ivanov to introduce the concept of aspects to refer to the non-
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dogmatic forms of perception and knowledge which are possible
within a mystical form of religious experience. As he wrote: ‘The
sphere of emotions and the sphere of aspects — these were (to the
exclusion of dogma and morality) the primordial property of reli-
gion . .. Religion, by its very essence, does not claim to be a nor-
mative instance of knowledge; but its emotional sphere neces-
sarily determines the aspect of the object of knowledge.’??

Ivanov then offers an explanation of the way in which the aspect
of an object is determined. It is the result of a process of per-
ception which involves three stages. The first of these is the asso-
ciative stage of perception, the second is the stage of choice at
which certain elements of the perceived object are selected and
others are discarded, and the third is the stage of evaluation
which, through the exercise of the will, leads to the confirmation
(utverzhdenie) or negation (otritsanie) of the perceived object.
The three stages are summarized as follows: ‘Association, choice
and evaluation create the psychological medium in which
phenomena are inevitably refracted before they enter our
consciousness.'??

The aspect of an object is therefore that which is retained after
this three-fold process of perception has taken place. It bridges
the gap between perception and religious knowledge, and reveals
the Dionysiac essence of the universe. In Ivanov’s words:

It is precisely the aspect, not dogma, which mediates between religious
feeling and knowledge.

And here is the aspect of the world in the light of the religion of Diony-
sus: the world is the outer appearance of a suffering deity [mir — oblich'e
bozhestva stradayushchego).?*

The last part of this quotation is almost identical to the final line
of ‘Gli spiriti del viso’. It is clear that in Ivanov’s understanding,
the dukhi glaz or ‘spiriti del viso’ are the organs of visual per-
ception which, equipped with the necessary spiritual and intel-
lectual faculties, carry out the three-fold process of perception
which determines the aspect of an object and through this the
Dionysiac essence of the universe.

Returning to Ivanov’s poem, one can now see how it illustrates
this process. In the first verse, the three stages of perception are
described (out of sequence) — first, choice (not every flower is
picked), then association (through memory), and finally evalu-
ation (‘And their judgement is Yes or No’) (I sud ikh: Da, il' Net).



172 Texts and translations

These are the three stages which the dukhi glaz pass through, and
which determine the aspect of an object.

The second verse dwells on the idea that although human vision
is necessarily imperfect, it nevertheless retains the capacity for
deep mystical insight. The pure light is broken — ‘refracted’ (pre-
lomlen) echoes the phrase ‘phenomena are inevitably refracted’
(yavleniya neobkhodimo prelomlyayutsya) quoted above — when it
passes through the convex pupils of the eyes, but the edges of the
eyes remain pure like crystal (capable of ‘transparent’ vision). The
spirits of vision therefore look beyond the aspects of phenomena to
the higher reality which lies behind these; this forms the substance
of their dreams.

In the third verse Ivanov compares the spirits of vision to a
mountain mist surrounding the soul. The idea behind this image is
alluded to by Deschartes in her comments on Transparency. She
writes that the ideal medium for the vision of the mystical essence
of objects to take place in should be transparent, and yet at the
same time not quite transparent (‘the medium . . . must refract the
ray’) (sreda . .. dolzhna prelomlyat' luch) or the mystical essence
will remain invisible (SS 1, 63).

In this sense, the mountain mist created by the spirits’ dreams of
a higher reality sets the illusory nature of appearances in its correct
and ‘true’ perspective. In ‘The Religion of Dionysus’ Ivanov com-
mented: ‘One can give oneself up to world sorrow over universal
suffering, and fail to recognize in this suffering the features of
suffering Dionysus and crucified Christ. The aspects of a single
essence may be varied.’?® Ivanov’s spirits of vision do not commit
this error; first they determine the aspect of the universe through
their particular type of vision, and then they look through this
aspect to the Dionysiac essence which lies beyond it. In the final
verse of the poem, they see the happiness of the universe but
realize that the apparent harmony of the heavens is only achieved
through countless separations, and that the universe is but an outer
shell under which lies one reality — the suffering essence of God,
whether of Dionysus or Christ.

The poem also contains certain Sophiological allusions. These
become particularly clear if one compares it to the vision of Beauty
or Sophia described in ‘Beauty’ (S5 1, 517). The words ‘distances’
(dali), ‘mountains’ (gory), ‘crystal’ (kristal), ‘dream’ (son), ‘gods’
(bogi), ‘proved true’ (opravdali), ‘ether’ (efir), ‘see’ (zret'), ‘world’
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(mir), ‘joyfully’ (radostno), ‘flower-bearing’ (tsvetonosnyi), ‘Yes’
(Da) which occur in ‘Beauty’ are all closely echoed in ‘Gli spiriti
del viso’, emphasizing the point that the vision of the suffering
essence of the universe is also a vision of Sophia, the divine
principle inherent in the material world which the eye must strive
to perceive through ‘transparent’ vision.

Ivanov’s spirits of vision fulfil a role which is clearly very differ-
ent from that of Dante’s ‘spiriti del viso’. He has taken up a
straightforward term denoting no more than ordinary visual per-
ception, and applied it to his own understanding of a complex
process of spiritual perception which determines the aspect of the
universe in the light of its Dionysiac and Sophiological essence.
This adaptation of Dante’s terminology once more creates the
impression that Dante shared the peculiar Dionysiac and Sophiolo-
gical view of the universe propounded by Ivanov.

COR ARDENSI

The poems which Ivanov wrote after the appearance of Transpar-
ency were collected together in his fourth major book, Cor Ardens.
This work grew up over a number of years by stages. Ivanov first
referred to it in a letter to Bryusov of July 1905,%¢ but it was not
until six years later that it was finally published in two separate
volumes. Its contents reflect a substantial period of the poet’s life:
the last year of his residence in Switzerland (from his 1904 spring
trip to Russia until his final return to St Petersburg in 1905), his life
in the tower and relations with Gorodetsky and Sabashnikova in
1906, the death of Lidiya Dimitrievna in 1907, and the subsequent
growth of his attachment to Vera, culminating in the summer of
1910.

This was a time of tremendous upheaval in the poet’s life during
which his spiritual outlook underwent important new develop-
ments. The central pivotal event of the period was the death of
Lidiya Dimitrievna, and this is reflected in the division of Cor
Ardens into two parts; the first part comprises three books consist-
ing almost entirely of poems written before the death, while the
second includes a further two books, composed in 1908 and 1910,
which had not formed part of the original plan. Ivanov’s approach
to Dante in the second part of the work differs quite considerably
from that adopted in the first, and this change of emphasis will be
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traced in the poems discussed below. The poems in this section are
taken from the first part of Cor Ardens (an early poem of 1904
addressed to Bryusov and the 1906 cycle of sonnets dedicated to
Sabashnikova), and in the next section from the two books of the
second part, ‘Love and Death’ and ‘Rosarium’.

‘Mi fur le serpi amiche’

This poem forms part of an early dialogue in verse between
Bryusov and Ivanov and should be considered in the context of
their relationship. After their first meeting in Paris in the spring of
1903, the two poets embarked on a busy correspondence which
included the regular exchange of recent poems as an alternative
form of communication. Bryusov undertook to publish Ivanov’s
second collection of verse, Transparency, which appeared in 1904.
After his spring visit to Russia, Ivanov returned to Switzerland and
resumed his correspondence with Bryusov. The poem under con-
sideration was written towards the end of the year in November
1904 in response to a poem which Bryusov had sent him a few days
earlier. Both poems therefore belong to the end of Ivanov’s period
of residence abroad, after the firm establishment of his friendship
with Bryusov but before his permanent return to Russia in 1905.

Bryusov’s poem was entitled ‘Again my soul is split . . .” (‘Opyat’
dusha moya raskolota . . .”).?" It was written at a time of personal
crisis, prompted by the complications surrounding the poet’s tri-
angular relationship with Nina Petrovskaya and Andrei Bely.
Bryusov sent it to Ivanov on 21 November 1904, and wrote in an
accompanying note that it was intended to serve the purpose of a
letter; elsewhere he referred to it as a photograph of the current
state of his soul.?® It is essentially a confession of the poet’s
surrender to the forces of darkness. He writes of his descent into an
abyss (‘I fell into the depths of existence’) (Upal v provaly bytiya)
where he is met by a group of spirits of the dead ‘On the ashes of
the site of an old fire, / In the smoke of a final conflagration’ (Na
peple starogo pozharishcha, | V dymu poslednego ognya). The
spirits triumphantly claim him as their own:

“T'pl — Hawt! — BCKpHUYAJIU B AMKOI HEXHOCTH, —
Tol Hawt! U B 6e3gHax Be4HO Gyab!
CBOBGOMHBII iyX Mpefail MATEXKHOCTH,

Tpone! na3ypHsie 3a6yns!’
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“You’re ours! — they exclaimed with savage tendemess —
You're ours! and be in the abysses forever!

Submit your free spirit to storminess,

Forget the azure paths!

The poet willingly gives himself up to the torment, finding a
perverse pleasure in the burning flames:

W MHe ot xry4eii 601 Beceno,
W MHe XenmaHeH MOl KOCTep

And I’'m full of joy from the burning pain,
And I desire my fire.

Ivanov responded by sending his poem, ‘Mi fur le serpi amiche’,
to reach Bryusov by his thirty-first birthday on 1 December. In a
letter written shortly afterwards, he explained that his poem was
also intended to be read as an expression of his state of mind:
‘Since your poems, those snake bites, those burning hymns, are a
substitute for your letters, you for your part will be able to under-
stand what I grasp from my poem (‘Mi fur le serpi amiche’) which I
hope you received on your birthday.’?°

Bryusov was very taken with the poem. At the end of the month
Ivanov wrote to him again, expressing his pleasure and surprise at
his friend’s reaction and discussing the arrangements for the
poem’s publication in the 1905 almanach of The Northern Flowers.
He wished his poem to be printed with-.a dedication to Bryusov,
providing the latter agreed.3°

The poem was later included in the first volume of Cor Ardens;
Ivanov placed it in ‘Arcana’, the first section of the second book
‘Speculum Speculorum’, both of which, like the poem itself, were
dedicated to Bryusov.3!

The text of the poem is as follows:

M1 FUR LE SERPI AMICHE
Dante, Inf. xxv, 4

Baneputo Bprocosy

YX st TON4y BEpXOBHBIA CHET

AnMa3HO# AeBCTBEHHOM MyCTbIHU

Tlox cuHBIO TpaypHOI CBATBIHY;

To1, B 3HOMHOM Mrle, FAE AYX MOJBIHH, —
C6upaellb sifibl TOPbKUX HET.
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B GecnnoTHbI 06naK U B 3¢oHp
I'ny6oKuit MHD BHH3Y HCTast)I . . .
A TbI — ce0s elle He qasi,

M Bemei neiTKOM HE M3Basia
CBo# OKOHYATENLHBIA KyMHD.

Kaxk [IeHb, ThI HOBOH MYKOH MOJION;
Kax Houb, crapa mos meqans.

U s u3Benan ropHa ronofp,

U Ha MeHs cBepraics MoJor,

IIpen TeM Kax B OTPEHIEHHBIH X000
Kpectunach abpnuaias craib.

U s 6b11 pa6 B y31ax 3MeH,

M B xopuax 3Ban kjieiAMo yKyca;
Ho orup nmocnenxero uexyca
3aknsn, U conHueM D MMmayca
O3010THIIHCH THH MOH.

Hyra crpapansroit KpacoTsl

TeOs BegeT upes NpecTynieHbe.

Ewe, ewe npeopgonexbe,

Eie cMepTenbHOEe TOMIICHBE, —

U Bot — 13 Ge30H BOCXOAHHUIb ThI! (SS m, 290-1)

MI FUR LE SERPI AMICHE
Dante, Inf. Xxv, 4
To Valery Bryusov

Already I tread the topmost snow

Of a diamond virgin desert

Under the blue of a mournful heaven;

You, in the sultry darkness where wormwood’s spirit is,
Gather the poisons of bitter pleasures.

The deep world below has melted away

Into insubstantial cloud and ether . ..

But you have not yet held out hope for yourself,
And by prophetic agony have not carved out
Your final idol.

Like Day, you are young with recent torment;
Like Night, my sorrow is old.

I too have known the hunger of the furnace,
And the hammer fell upon me
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Before the steaming steel
Was baptized in indifferent cold.

1 too was a slave in the knots of the snake,
And in spasms called for the stigma of a sting;
But the fire of the final ordeal

I charmed, and by the sun of Emmaus

My days were gilded.

The arc of suffering Beauty

Leads you through transgression.

One more, one more trial to overcome,
One more mortal agony —

And behold - out of the abyss you rise!

The poem is built on a contrast between the description of two
different states — that of the narrator, the ‘I’ of the poem (linked to
Ivanov) and that of the person addressed as ‘you’ (linked to
Bryusov). Whereas the first three verses each consist of two
unequal parts, describing the two different states, the last two
verses each refer to one state only, first Ivanov’s, then Bryusov’s.

Ivanov contrasts his present state with Bryusov’s present state
(verses 1 and 2), but draws a comparison between his past and
Bryusov’s present (verse 3 and the first two lines of verses 4 and 5),
and implies a further parallel between his present and Bryusov’s
future (the last three lines of verses 4 and 5). Ivanov has passed
through the stage of the burning abyss which Bryusov is now
experiencing, and has emerged into the cool, ethereal regions of a
higher realm. He assures Bryusov that his experience will follow
the same pattern, and that he too will eventually rise out of the
abyss.

Ivanov has deliberately referred back to a number of the images
which Bryusov used in his poem. He has taken up the image of the
abyss where torment is by fire in phrases such as ‘in the sultry
darkness’ (v znoinoi mgle), ‘the hunger of the furnace’ (gorna
golod), ‘the fire of the final ordeal’ (ogn’ poslednego iskusa), ‘out
of the abyss’ (iz bezdn), and, like Bryusov, has contrasted these
images with a higher, heavenly region (Ivanov’s phrases ‘I tread’
(topchu) and ‘under the blue’ (pod sin’yu) echo the ‘azure paths’
(tropy lazurnye) which the spirits of the dead enjoined Bryusov to
forget).

These two sets of imagery create a topography or spiritual
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landscape in which reference to Dante is clearly invited. Although
Bryusov’s poem contains no explicit Dantesque imagery, its insist-
ence on the experience of the abyss and on torment by fire,
contrasted with heavenly regions, creates the type of context in
which Dante was commonly invoked as a figure of the poet who
descended into the abyss and rose from it to higher regions; this is
the case, for example, in Bryusov’s later poem of 1907, ‘To the
Poet’ (‘Poetu’), where the poet is commanded to be like Dante and
allow the flame of the underworld to burn his cheek.

Not surprisingly, therefore, Ivanov has drawn on Dantesque
imagery in his poem — this enables him to set Bryusov’s experience
of the abyss in a new context, implying that it forms part of a
journey with a direction which will lead to future redemption. If, as
is discussed in chapter 6 below, Ivanov and Bryusov were both
considering working on a joint translation of the Commedia at this
time, these references to Dante acquire an additional level of
significance, for Bryusov was to translate the Inferno and Ivanov
the Purgatorio and Paradiso.

The Dantesque images occur mainly in the fourth verse of the
poem, and are explicitly related to their source by the poem’s title,
‘Mi fur le serpi amiche’ (‘the serpents were my friends’), a direct
quotation from Inferno xxv, 4. Cantos xx1v and xxv of the Inferno
deal with the sin of thievery and the manner of its punishment in
the seventh ditch of the eighth circle of Hell. The thieves are
condemned to run naked, with their hands bound behind their
backs by a coiled serpent whose head and tail are knotted together
at the front of the sinner’s body (xx1v, 94—6). In this way they are
deprived of the use of their hands in the after-life, as a punishment
for having misused them during their life on earth.

In this circle Dante witnesses a memorable scene. One of the
sinners is stung in the nape of the neck by a serpent. He immedi-
ately catches fire and burns until he is reduced to ashes. Then the
dust miraculously draws together of its own accord, and the sinner
resumes his former shape, reborn from his ashes like the phoenix
(xx1v, 97-108). This cycle of destruction and rebirth makes it
possible for the sinner’s torment to be eternally renewed through
the sting of the serpents.

The sinner attacked in this way turns out to be Vanni Fucci, a
much despised contemporary of Dante’s described as ‘a man of
blood and rage’ (xx1v, 129). He is shamed by Dante witnessing his
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plight, and takes his revenge in two ways. First he implies that
Dante may never emerge from Hell (‘se mai sarai di fuor da’ luoghi
bui’ - ‘if ever you escape from these dark regions’ — xx1v, 141), and
then he delivers an unpleasant prophecy about Florence, specific-
ally designed to wound Dante’s feelings (‘E detto I'ho perché doler
ti debbia!’ — ‘And I have said this that it may grieve you!” — xx1v,
151).

At the beginning of the next canto, Vanni Fucci rounds off his
venomous speech by raising his hands in an obscene gesture and
blaspheming God. At this point a serpent coils itself about his
neck, to prevent him from further speech, and another knots itself
about his arms, holding them back from further movement (xxv,
1-9). When this happens Dante makes the comment which Ivanov
has chosen as the title of his poem — from this time forth, the
serpents were his friends. He feels this way because the serpents
were not only carrying out the divine scheme of vengeance, but had
also, in this instance, inflicted punishment on a particular enemy of
his.

A close look at the imagery of the fourth verse of Ivanov’s poem
reveals a number of links with Dante’s description of the punish-
ment of the thieves. The poet announces that he too was a slave,
bound in the knots of the serpent, and called for the final sting
which would release him from his torment. This sting, according to
Dante’s text, would cause him to burst into flames, and perhaps
with reference to this image, Ivanov adds that he nevertheless
succeeded in charming the fire of this final trial, and achieved a true
and lasting resurrection (unlike the resurrection of Dante’s sinners
who are only reborn for new torment). The reference to the sun of
Emmaus in this context serves to inscribe the poet’s experience
within a Christian framework — Ivanov’s final redemption and the
lesson which it carries for Bryusov are implicitly compared to
Christ’s appearance at Emmaus to two of his disciples after his
crucifixion and resurrection from the dead; this was to confirm the
teaching that the Messiah would enter into his glory after having
first passed through a stage of suffering (Luke 24. 13—26).

The passage from the image of the coils of the snake (‘I too was a
slave in the knots of the snake”) (I ya byl rab v uzlakh zmei) to the
gold of the sun (‘and by the sun of Emmaus / My days were gilded’)
(i solntsem Emmausa | Ozolotilis' dni moi') occurs elsewhere in
Ivanov’s poetry of this period. When ‘Mi fur le serpi amiche’ was
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first published in The Northern Flowers in 1905, it formed part of a
cycle entitled ‘Snakes and Suns’ (‘Zmei i sointsa’). One of the other
poems of this cycle, ‘Resurrection’ (‘Vozrozhdenie’), placed
immediately before ‘Mi fur le serpi amiche’ in Cor Ardens, uses the
same images of snakes’ coils and golden suns to illustrate the
Dionysiac cycle linking death and sin to resurrection and redemp-
tion; the snake is traditionally a Biblical emblem of sin, and
therefore of death, but its self-renewing scales hint at the idea of
new life, conveyed more fully by the image of the sun. A couplet
from the poem states that those who worship snakes and suns are
able to perceive the ‘secret wingedness of the depths’ (sokroven-
naya krylatost' glubiny — SS 1, 290), a phrase which could well
serve to summarize the basic message of ‘Mi fur le serpi amiche’.

In ‘Mi fur le serpi amiche’ Ivanov has exploited the surface
similarity between these images of snakes and suns, clearly of
Dionysiac origin, and Dante’s description of the snakes in Inferno
xxv and xxv, also associated with coils, burning flames and a
resurrection of sorts (the Phoenix-like rebirth of the sinner). The
Dantesque images have been divorced from their original context
and assimilated into the Dionysiac meaning established by the text
of the poem. The way in which this process of redefinition takes
place is well illustrated by one particular example concerning two
phrases with Dantesque associations which change their meaning
when transposed to the new context.

The first of these phrases, ‘Mi fur le serpi amiche’, is used as the
title of the poem and is a direct quotation of the words spoken by
Dante in the Inferno when he witnesses the divine punishment of
sin. The second phrase, ‘I too was a slave in the knots of the snake’
(I ya byl rab v uzlakh zmei), is not a quotation from Dante but
sounds as if it could well be derived from the same canto. If,
however, this were the case it could only be spoken by a sinner
such as Vanni Fucci who had undergone the torment of the seventh
ditch; it could not be attributed to Dante since he experienced
neither the sin nor its punishment.

In Ivanov’s poem, however, the original meaning of the two
phrases is substantially altered. They are presented alongside each
other as the utterances of a single voice (both are related to the
central ‘I’ or narrator of the poem). This creates the impression
that the Dante whose voice speaks in the first phrase ~ and who
merely witnessed the sin — had in fact also experienced it — he was
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not only friends with the serpents but had also been trapped in
their coils. In fact, in the overall context of the poem, the opening
quotation from Dante loses its original meaning, associated with
the poet’s approval of the divine punishment of sin, and reads more
like an open confession of past complicity in sin.

In this way, by merging the concepts of spectator of sin and
actual sinner, Ivanov implies that the sinner of his poem will
emerge from the dark of the abyss to the light of redemption, in the
same way as Dante, the witness of sin, passed out of Inferno to the
spheres of Paradiso. And yet this teaching ignores the moral
message of the Commedia — Dante is only able to emerge from the
Inferno because he is free of its sins, whereas the sinners like Vanni
Fucci who are imprisoned in the coils of the serpents have no hope
of redemption.

The transition from sin to redemption is made possible by the
special emphasis placed upon the suffering dimension of sin.
Throughout the poem, allusions to sin (through reference to the
darkness and phrases such as ‘you gather the poisons of bitter
pleasures’ (sbiraesh’ yady gorkikh neg) alternate with evocations of
the accompanying suffering, agony (pytka) and torment (muka). In
the last verse these two threads merge to convey the final message —
that the path of suffering (‘the arc of suffering Beauty’ — duga
stradal’ noi Krasoty) leads through sin (‘through transgression’ —
chrez prestuplenie) to redemption (‘And behold — out of the abyss
you rise’ — I vot — iz bezdn voskhodish’ ty). The Christian idea of
suffering as a path to redemption, illustrated by the reference to
Emmaus, has been combined with the Dionysiac view that sin can
also lead to redemption, through its suffering dimension. The
Dantesque imagery in the poem helps to bridge the gap between
these two essentially incompatible views. It places sin within the
context of a journey with an ultimate purpose leading to redemp-
tion. Although in their original context these images referred only
to the knowledge or understanding of sin, in Ivanov’s poem they
appear to endorse the view that the path to spiritual enlightenment
may lead through the experience of sin. In this respect ‘Mi fur le
serpi amiche’ is very similar to some of the poems discussed above
such as ‘La Selva Oscura’ or ‘At the Coliseum’; it makes use of
Dantesque imagery to lend a Christian purgatorial quality to sin.

The poem also provides an interesting reflection of Ivanov’s
personal experience. It was written at a time when the poet’s initial
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sense of sin as a dark demonic force had given way to a new
understanding of suffering sin as a possible path to mystic growth.
In his poem Ivanov is inviting Bryusov to forego the deliberate
dwelling on sin which is reflected in the latter’s poem and to adopt
the wider perspective on the experience of the abyss which Ivanov
has reached. He is dissociating himself from the younger poet’s
overtly decadent stance by underlining that he has progressed
beyond this stage and by pointing the way forward for future
development.

Ivanov’s prediction that Bryusov would emerge from the abyss

was in some sense fulfilled. In September of the following year,
Bryusov experienced a feeling of spiritual and artistic renewal
which he described to Ivanov in terms which deliberately echo the
imagery of ‘Mi fur le serpi amiche’:
I feel myself dying in one part of my soul and reviving in another. Reviving
in that part which you know best. I am working a great deal, as I haven’t
worked for a long time . .. I am printing my Stephanos in which you will
find many new things. In general, in my work I feel a fresh vitality,
strength, a sense that everything is possible — the wingedness of a bright
morning when it is so easy to reach what I was vainly striving for both in
the flaming evening and the will-less night.32

These feelings were short-lived, however. After the publication
of Stephanos in December 1905, Bryusov experienced a sense of
anti-climax and felt that he had reached the end of a road. He did
not choose to follow Ivanov along the path of a flight to higher
spiritual regions. His position remained linked to the old school of
Russian Symbolism with its primarily aesthetic principles taken
over from the French movement. He did not espouse the religious
or theurgic view of art which Ivanov and the younger Symbolists
were trying to promote. In this respect Ivanov’s poem marks a
significant turning-point in the poets’ relations which is indicative
of the wider split between the two strands of Symbolism which was
taking place at the time. These differences are hinted at in the
poem but there is still sufficient common ground for a dialogue to
take place. By the following year, after the revolution of 1905, the
poets’ differences became more pronounced and their paths diver-
ged altogether.
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‘Golden Veils’

The cycle of seventeen sonnets entitled ‘Golden Veils’ (‘Zolotye
zavesy’) was inspired by Ivanov’s relationship with Margarita
Sabashnikova at the end of 1906 and beginning of 1907. It was first
published in 1907 in the literary almanach of Ivanov’s publishing
house Oraea; later, in a shorter version reduced to sixteen sonnets,
it was republished in Cor Ardens alongside the poems connected
with Gorodetsky (these had also already appeared under separate
cover in 1907 in Eros, Ivanov’s third book of verse). Together, the
two sets of poems formed the third and final book of the first part of
Cor Ardens. This arrangement highlighted the parallelism between
the two affairs and their role in Ivanov’s life; it reflected their
importance as a culminating stage in the poet’s cult of Eros before
the death of Lidiya Dimitrievna in 1907 and the transition to the
poems of the second part of Cor Ardens. In order to set the two
affairs within the framework of the wider understanding of their
significance brought about by the death of Lidiya Dimitrievna,
Ivanov composed a new epigraph in 1911 dedicated to Diotima;
this was strategically placed at the beginning of the third book,
immediately after the earlier epigraph of 1906 which had accom-
panied the first publication of Eros in 1907:

3HAELb U Thl, IHOTUMA, KOMY TBOU MEBEL|3TH MHUPTHI,
WMBOW YBEHYAH, CBUBAJL: PO3bI BIUIETAJIMCh TBOU
B CMYTITYIO 3ENIEHb XENAHUU U B THBKOE 30JI0TO
MIEHA.
PO30M CBSITHIIA Thl XXU3Hb; B PO3AX K BECCMEPTHbIM
YA,
MCMXI (SS 11, 362)

YOU TOO, DIOTIMA, KNOW FOR WHOM YOUR SINGER, CROWNED WITH
WILLOW,
WREATHED THESE MYRTLES: YOUR ROSES WERE PLAITED
INTO THE DARK GREEN OF DESIRES AND THE SUPPLE GOLD OF CAPTIVITY.
WITH A ROSE YOU SANCTIFIED LIFE; IN ROSES YOU WENT AWAY TO
THE IMMORTALS.
MCMXI

The cycle ‘Golden Veils’ is prefaced with its own epigraph, taken
from Petrarch: ‘Di pensier in pensier, di monte in monte / Mi guida
Amor ...’ (‘From thought to thought, from mount to mount /I am
guided by Love ...’). These are the opening lines of a canzone
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from the ‘Sonetti € canzoni in vita di Madonna Laura’ which des-
cribes the various images of Laura which arise in the poet’s mind as
he wanders through different landscapes, far from his beloved.33
Ivanov’s choice of epigraph serves to place the experience of
erotic—mystical love described in his cycle within the context of the
tradition of love poetry established by Dante and continued by Pet-
rarch. His allegiance to this tradition is further emphasized by the
use of the form of the sonnet, and by the obscure, visionary nature
of the imagery which prevails throughout the cycle.

In life as well as in Ivanov’s poetry, Margarita Sabashnikova was
also linked with the works of Petrarch. She was called Amori by
both Ivanov and her husband, Voloshin -~ a name which carries
Petrarchan associations; in a number of poems, including the
canzone from which the epigraph to ‘Golden Veils’ is taken,
Petrarch refers to his beloved, Laura, as Amor.34

Ivanov’s cycle describes the various stages of initiation in the
mystic journey of two lovers guided by Eros. In a succession of
visions and dreams, the figure of Eros leads the lovers through
several veils (zavesy) until they reach a final stage of spiritual
illumination. Given the nature of this subject, and the context
established by the epigraph to the cycle, it is not surprising to find a
number of Dantesque images in the cycle. These are mainly con-
nected with the description of the lovers, who are compared to
Francesca and Paolo, and with the structure of their spiritual
journey which, like Dante’s, progresses from the dark wood to the
light of Paradise. Ivanov’s approach to these two areas of Dantes-
que imagery is generally very similar to that reflected in ‘La Selva
Oscura’ and ‘At the Coliseum’, as can be seen from a few
examples.

From the very first lines of the opening sonnet, the experience of
Eros is established as one of suffering and martyrdom:

JlyyaMu cTpen DpoT MeHs TIPOH3MII,
Bnauva Ha Ka3Hb, Kak cBsisHA CeBacThsHa; (SS 1, 384)

With rays of arrows Eros pierced me,
Dragging me to my execution, like the captive Sebastian.

Within this context Ivanov turns to the figures of Francesca and
Paolo as examples of martyred lovers. The first explicit reference
to Dante’s lovers occurs in the third sonnet of the cycle:
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Bo cHe npepcran MHe Har # cMyri 3poT,
Kak 3Ho#iHOrO mioBel Apxunesuara.

C HOYHBIX KyApe# TeKia Ha Nileyd BJara;
BsneiManuck nepcy; B neHe GJIeMHBIH POT . . .

‘Te6e cnyroii 6b11a MOS OTBara,

Tebe, — wlenHy1 OH, — Bap MOUX LIEAPOT:
B MHAWACKHA A HBIPHYJ BOKOBOPOT,
YTeuHoro Tebe nckatelb 61ara.’

W, ceTxoii npenoscan, BbIHYJ OH
KeMuyxuHy TaHHCTBeHHOTO 6Jlecka.
W B pyKy MHe OoHa CKaTHJIach BECKO . . .

U cxBayeH B BHP, 1 6ype# yHeceH,
Kak IMTaono, c TBonM, Most dpanyecka,
51 cBun cBOJ BUXPS . . . KTO cBesint ¢ Bexa Moii con?  (SS 1, 385)

In a dream Eros appeared to me naked and swarthy,
Like the swimmer of the sultry Archipelago.

From nocturnal curls moisture flowed onto his shoulders;
His bosom rose; his pale mouth was in foam .. .

‘My courage was your servant,

For you - he whispered — a gift of my munificence:
I dived into an Indian whirlpool,

A seeker of comforting good for you’.

And, girded with a string-bag, he took out
A pearl of mysterious radiance.
And it rolled into my palm heavily . ..

And caught up in the whirlwind, and carried away by the storm,
Like Paolo, my Francesca, with yours
I wove my whirlwind . . . Who blew the dream from my eyelids?

The appearance of the figure of Eros to the poet in a dream is
clearly modelled on the descriptions of the lordly figure of Amor
who appears to Dante in a series of dreams or visions recorded in
the Vita Nuova.?s Eros presents the poet with a pearl (a symbol of
Margarita, as noted earlier). After receiving this gift the poet
compares himself to Paolo, swept away with Francesca in the
whirlwind of their shared passion. The Dionysiac whirlwind
(vikhr') alluded to in the leaf and wind imagery of ‘At the Coli-
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seum’ is here explicitly related to the ‘bufera infernal’ (‘the hellish
hurricane’) which blows Francesca and Paolo about in the second
circle of the Inferno.

Needless to say, the Dantesque elements in this sonnet are
presented in a manner which is totally uncharacteristic of Dante. In
a review published in Vesy in 1907, Bely expressed strong criticism
of Ivanov’s cycle, and singled out this particular sonnet for a biting
attack as an example of the poet’s indiscriminate syncretic blending
of images and words from unrelated cultures:

The swarthy figure of Hellenic Eros dives into the Indian Ocean for Mr
Ivanov in search of a pearl, a whirlpool envelops Mr Ivanov in Greece, like
Paolo and Francesca, and sweeps him along, while he declares to us that
he has ‘woven his own whirlwind’ himself. It is good that Mr Ivanov
weaves his own whirlwinds himself, but unfortunate that he weaves them
out of just any old geographical and historical images. Is not Mr Ivanov’s
own verbal ‘whirlpool’ a trifle over-bold when he launches himself from
India and Greece simultaneously into Slavonic philology (‘whirlpool’ [vir]
is a Slavonic word), becoming like Paolo and Francesca, buffetted about in
... perhaps in the world of a philological whirlpool? Oh no: Paolo and
Francesca flew about in an underworld of true passion, and not in a world
of imaginary philological eroticism.%6

Bely’s criticisms strike rather close to the bone. Ivanov’s cult of
Eros sometimes appeared artificial, and his syncretic approach to
other cultures did lead to a number of distortions. However, he
would no doubt have defended himself against Bely’s accusations
by arguing that the features under attack were part of a deliberate
method designed to reflect the confused and undefined nature of
his relationship with Sabashnikova.

Imagery related to Francesca and Paolo also occurs in a number
of other sonnets of the cycle. Although it is no longer explicitly
linked to the names of Dante’s lovers, the connection remains
obvious. The fifth sonnet, for example, opens with a description of
the two lovers dreaming on a bed. The second verse continues:

Bo3aymubix Ten B 60XKeCTBEHHON MeTenn

Tax MBI CKHTANCh, BBEpsA NyX BOJIHE

BecmioTHBIX BCTpey, — H B JIETKOH HX CTpaHe

Hac couyeran 3poT, Kak Mbl XOTeJH. (SS n, 386)

In the divine blizzard of airy bodies,

So we wandered, entrusting our spirit to a wave

Of incorporeal meetings — and in their light country
Eros united us as we wished.
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The image of lovers caught in a whirlwind of light bodies and giving

themselves up to the driving force of love is evidently inspired by

Dante’s description of the condition of Francesca and Paolo.
Similar imagery is used again in the thirteenth sonnet:

B cIUSHHBIX CHaX, CMBIKas TEJIO C TEJIOM,
Ham cnajgko pesTb B CMYTHBIX IJIyOUHAX
OupHbIX 6€31H, Wb HAa PEYHbIX BOJIHAX,
Kak neHa, IUIbITh NI0J] HEGOM IIOTEMHEJbIM.

To kaBOPOHKOM B FOPHUX GBICTPHHAX,

To JaCTOYKOM MO MIJIaM OTSKENEIbIM —

Jeoux IpoT K HEBEIOMBIM NPENesam

Ha OKpBUIEHHBIX HOCHT PAMEHAX . . . (§S 11, 390)

In interfused dreams, pressing body to body,

It is sweet for us to hover in the troubled depths
Of ethereal abysses, or in river waves,

Like foam, to swim under a darkened sky.

Now like a lark in the mountain rapids,

Now like a swallow through the weighty gloom —
Eros carries two to unknown frontiers

On his winged shoulders . ..

The fusion of the lovers and the sweetness of their passion are
evoked in terms reminiscent of Inferno v. The comparison of Eros
to a lark or swallow carrying the lovers on its wings is also indirectly
related to the imagery of this canto. Dante compares the carnal
sinners driven by the blast of the infernal wind to starlings, carried
along in a broad flock on their wings (Inf. v, 40~2). When he
summons Francesca and Paolo to his side, they fly to him like
doves, with wings poised and motionless, borne by their will
through the air (ll. 82—4). In both these images, the lovers are
compared to birds, swept along by the force of their passion.
Ivanov has retained the elements of Dante’s comparison, but
transferred the image of the bird to Eros, the passion which drives
the lovers.

The cycle culminates in a vision of the two lovers being led out of
a dark wood towards the light by Eros. The penultimate sonnet
describes the lovers’ vain attempts to leave the trackless thicket
until Eros, heralded by the sound of pipe music, arrives to be their
companion; he guides them out of the dark wood (sumrachnyi les)
to the light, drawing back veil after veil before them:
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Korpaa ycra TBOM MEHs NpU3Bau

BoxkaTbsIM OBITE Ype3 ae6ph, FAE HET JOpOor,
M nouenyit MHE CTHIMBI B PYKY BXOF, —

TeI NIOMHHILB JIHK CTPACTHOH MOEH MeYal . . .

A 6onwlle MOYBb MMOCMEN, YEM CMETE ST MOF . . .
Bapyr oxunu CBHPENBHOH NECHBIO JaJIH;

O rpo3gusix HaM NTHLB] HeOeTalH;

Ham cnyTHIKOM npefcTain KpblnaThlii 6or.

U cnen ero no cyMpauHoMy Jecy
Tpomnoto 6611, KyAa, Ha TalHBIN CBET,
MeHsi cTpeMHn CBALICHHBINA MOH 06eT.

Tak oH, nogoGHbIH Ayl BOXKAO, 'epMecy, —
I'me Her nyTel U rae paciyTHi HET, —
Hawm 3a 3aBecoii pa3fBurai 3aBecy. (SS 1, 391)

When your lips called me

To be a guide through the jungle where there are no roads,
And when a kiss burnt stigmata into my hand -

You remember the countenance of my passionate sorrow . . .

I dared to be able to do more than I was able to dare . . .
Suddenly the distance came to life with the song of a reed-pipe;
Birds twittered to us about clusters;

A winged god appeared to us as a companion.

And the trace he left through the dark wood
Was a path to which, towards a mysterious light,
My sacred vow directed me.

Thus he, like the leader of souls, Hermes —
There where there are no ways and no partings of the ways —
Lifted back veil after veil for us.

In the concluding sonnet, the last of the golden veils is lifted
back, and the wood where the lovers were lost parts to reveal a
fertile garden. The poet has arrived in Paradise and undergone a
complete spiritual resurrection:

EnvnHyo U3 30510ThIX 3aBecC

Te1 MOAHSANA NPE BOCXHUIEHHBIM B3FJISAOM,
O Houb-cagosHuna! 1 OieApbIM cagoM
Pa3gsuHyna 6nykpaHui 36I6KHH Jec.
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Tak, cTpaHcTBYS U3 pad B pail Yygec,

IUBUTCA AYX HEYasHHBIM OTPajiaM,

Kak g xMeneH SHTapHBIM BHHOTPaiOM

1 rnacom ntHi, notowux: “Thl Bockpec’. (5SS 1, 391-2)

A single one of the golden veils

You lifted before delighted eyes,

O Night-gardener! and with a lavish garden
Parted the shifting wood of wanderings.

Thus, roaming from paradise to paradise of wonders,
The spirit marvels at the unexpected delights,

In the same way as I am intoxicated by the amber grapes
And by the voice of birds singing: ‘You are risen’.

Very similar imagery is used in the final verse of another poem
from the first part of Cor Ardens, ‘De Profundis’. Here the poet
prays for deliverance from the depths of a dark wood to a god who
is more powerful than the Sun (a traditional Christian image for
God the Father). This god, from his vantage point in the transpar-
ent heavens and from the other side of the veils which obscure the
poet’s vision, will be able to send light down into the dark wood
and rescue the poet from his predicament:

B poano# npo3payHOCTH TOPKECTBEHHbIX HeGeC, —
S xpxy, — M3-3a MOUX pefieIolHX 3aBec,
EnuHOCyLIHEl, CONPHPOAHEN,
YeM TbI, 0 3pHUMBIH CBET, HCTOYHHKY YyJIEC
BoxkaTblii 03apuT 6y>XKKaHUH TEMHBINA JIec:
K HeMy s 3Ball U3 NIPEHCIIOHEN. (5SS m, 237)

In the dear transparency of the exultant heavens —
I wait — from the other side of my dwindling veils,

A guide who is closer in essence and in nature
Than you, o visible light, to the source of wonders,
Will illuminate the dark wood of wanderings:

To him I called from the depths.

Like the figure of Eros in ‘Golden Veils’, the god addressed in this
poem - referred to simply as ‘the guide’ (vozhatyi) — has the power
to lead the pilgrim soul from darkness to light.

‘Golden Veils’ and the stage of Ivanov’s life to which it belongs
represent a peak point in the poet’s cult of Eros and, within this
context, in his assimilation of Dantesque images of love into the
framework of a Dionysiac mystic journey, inspired by an amoral
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experience of Eros. Ivanov has used Dantesque images to imply
the exact opposite of their original meaning ~ in his cycle sexual
love is no longer a possible barrier to spiritual development but a
direct means to its attainment. The carnal passion of the lovers
associated with Francesca and Paolo, far from condemning them to
eternal torment in Heli, becomes a force closely linked with Eros
which enables them to pass from the dark wood to Paradise and to
embrace all the stages of Dante’s spiritual journey. Dionysiac Eros
has taken on the role of Dante’s Amor, without shedding its
association with carnal love.

After the ‘Golden Veils’ cycle, references to Francesca and Paolo
become noticeably rarer in Ivanov’s work, apart from one sig-
nificant exception. This is the translation of D’Annunzio’s play,
Francesca da Rimini, which Ivanov undertook with Bryusov
between the end of 1907 and the summer of 1908 at the request of the
actress Vera Komissarzhevskaya.?” The original play is a typical fin
de siécle piece of writing and presents a decadent glorified picture of
the lovers’ passion. This emphasis is reflected in the transiation but
was by then no longer so typical of Ivanov’s approach to Dante.
During the period following Lidiya Dimitrievna’s death in October
1907, the poet’s interest in Dante underwent a considerable change
and his preoccupation with Dantesque images of sin and of carnal
love gradually lessened. A later isolated couplet on Paolo and
Francesca which he included in the fifth book of Cor Ardens,
‘Rosarium’, composed in the summer of 1910, reflects this develop-
ment; it portrays Dante’s lovers as representatives of a fiery passion,
but does not extol them and is considerably more restrained in tone:

MAOJIO U PPAHYECKA
IOHo1e KpacHyI0 po3y Aana ype3 PelleTKY HEBECTa:
JBa 3ambinanu KOCTPa, MIaBsA XKeJe3Hblit 3akoH.  (8S 11, 503)

PAOLO AND FRANCESCA
The bride gave the youth a red rose through the grille:
Two fires flared up, melting the iron law.

COR ARDENS II

The Fourth Book: ‘Love and Death’

The poems from Cor Ardens considered so far have all been taken
from the first part of the work, composed between 1904 and 1907.
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Ivanov originally regarded his collection as complete by this stage.
In June 1906 he wrote to Bryusov that he would be sending him the
completed manuscript of Cor Ardens in the near future. He finally
did so, after extensive further correspondence, at the end of July
1907.38 At this stage his work consisted of just three books, ‘Cor
Ardens’, ‘Speculum Speculorum’ and ‘Eros’, forming what later
became the first part of Cor Ardens.

The two books which subsequently came to form the second part
of Cor Ardens were unplanned additions which initially arose quite
independently as new books in their own right. After Lidiya Dimi-
trievna’s sudden death in October 1907, Ivanov began to develop
ideas for a new book. In June 1908 he recorded in his diary that he
had already begun work on a new collection of poems, to consist of
a series of Canzoni and sonnets (SS 11, 772). In the following month
he wrote to Bryusov that he was about to leave for the Crimea and
was writing a new book of poems (SS 1, 695). At the beginning of
November he wrote again to inform Bryusov that he had returned
from the Crimea to the tower in time for the anniversary of Lidiya
Dimitrievna’s death, and now planned to embark on a new life of
hard work. He felt full of renewed faith in the value of a religious
approach to life, and had almost finished writing his book of
poems, now referred to as ‘Love and Death’ (‘Lyubov’ i Smert’”)
and described as ‘canzoni and sonnets dedicated to the departed
one’.

Ivanov was anxious to publish his new poems as soon as possible;
he referred to this as a ‘moral need . . . to mark the anniversary of
the departure of her to whose name they are dedicated’. He
therefore planned to publish them immediately, as a separate
book, unless there was a chance that Cor Ardens would be ready by
December. In this case he would prefer to include ‘Love and
Death’ in Cor Ardens as a fourth book, since it would greatly
improve the architectural balance of the work and enhance the
meaning of its title.

In his reply Bryusov insisted that Ivanov should include his new
poems in Cor Ardens and not publish them separately.3® Ivanov
did not however, finish preparing the proofs of the book in its new
form until August 1909, and was then overcome by a crisis of deep
indifference which lasted throughout the winter of 1909 to 1910
and prevented him from handing over the completed manuscript to
the publishers.*? In the early summer of 1910 he wrote a new series
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of poems which he decided to include in Cor Ardens as a fifth book,
entitled ‘Rosarium’. It was only at this point, before travelling to
Italy to join Vera in the summer of 1910, that he handed in the
manuscript of the entire work, now in five books and divided into
two parts; these appeared in two separate volumes in 1911.4!

The fourth book of Cor Ardens, ‘Love and Death’, therefore
consists of the poems which Ivanov composed between June and
November 1908 to express his feelings over the death of Lidiya
Dimitrievna in the previous year. This tragic event forced him to
come to terms in real life with theories which he had previously
espoused in a somewhat more abstract form. The two principal
sources of his ideal of mystic love - the religion of Dionysus and the
teachings of Solovyov - both called for the spiritualization of
earthly love. According to the first system, this was to be achieved
by embracing the Dionysiac cycle, leading from an initial abun-
dance of life through death to the creation of new life. According
to Solovyov’s teachings, love should transcend the physical object
of its affections and rise to a higher, purely spiritual level.

The death of Lidiya Dimitrievna gave Ivanov an opportunity to
implement these ideals more fully, and to further identify his
experience of love with the works of Dante and Petrarch. Pre-
viously, he had turned to these works for images of love or sin
connected with the mystic journey; now, however, the parallel
between his experience and their’s was far closer. Dante and
Petrarch had both suffered the loss of their beloved and striven to
express their experience in artistic forms. Like Beatrice and Laura,
Lidiya Dimitrievna had died an early death and, like Dante and
Petrarch, Ivanov was faced with the challenge of learning to love
her image in a purely spiritual way. ‘Love and Death’ is the record
of his response to this challenge. Not surprisingly, given the simi-
larity of circumstance, it is closely modelled on Dante’s Vita Nuova
and on Petrarch’s ‘Sonetti e canzoni in morte di Madonna Laura’.
Both these works record the poet’s intense love of a woman during
her life-time, the suffering caused by her death, and the attempt to
overcome this suffering through a new, more spiritual form of love.
For the first time Ivanov turned to these works not just as a source
of images, but also in order to imitate their structure. In later years
he took this process even further by translating parts of both works.

Ivanov’s conscious intention to model his new book on Dante
and Petrarch is clear from his first reference to the project in his
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diary. On 13 June 1908 he resumed his diary after a break of six
years and recorded a dream in which Lidiya Dimitrievna appeared
to him, crowned him with a golden wreath, handed him a golden
lyre, and instructed him to ‘sing the last songs’ (Poi poslednie pesni
— 8§ 11, 772). The next entry in the diary, written two days later,
begins with the following passage:

42 sonnets and 12 canzoni should at the very least go into my future book
‘sub specie mortis’, in accordance with the number of years of our life and
of our shared life together. Yesterday I finished the first canzone which
moved Marusya to tears as well as Kuzmin, whose eyes lit up. Yesterday I
wrote a sonnet about swans. In all, there are so far three sonnets for the
book. K[uzmin] suggests writing a connecting text in prose following the
model of the ‘Vita nova’. (581, 772)

The idea of writing a book of lyrics consisting of canzoni and
sonnets is clearly an attempt to imitate the structure of Dante’s
Vita Nuova and of Petrarch’s ‘Sonetti ¢ canzoni in morte di
Madonna Laura’. Ivanov’s attention to the symbolic value of
numbers is also typical of both poets. Dante, for example,
arranged the sonnets and canzoni of the Vita Nuova in a symmetri-
cal pattern based on the numbers 1, 3, 9 and 10, and associated
three and nine (symbolic of the Holy Trinity) with the circum-
stances of his love for Beatrice, their ages when they first met, the
hour and day of Beatrice’s death and many other factors. In similar
fashion, Ivanov planned to include forty-two sonnets in his work
(to correspond to the years of his life from 1866 to 1908) and twelve
canzoni (to correspond to the years of his life shared with Lidiya
Dimitrievna, from the decisive meeting in the Coliseum of 1895 to
Lidiya Dimitrievna’s death in 1907).

Ivanov did not in fact carry out this early plan. In its final form
his book consists of three canzoni between which cycles of sonnets
are arranged in different numerical groupings; the most common
grouping is the one adopted by Dante in the Vita Nuova - a cycle of
ten sonnets — which in Ivanov’s case takes the form of an introduc-
tory sonnet followed by a cycle of nine sonnets. The collection also
contains a sestina and an epilogue.

The canzone to which Ivanov refers in his diary remained the
first canzone of the book, as originally planned. It is entitled ‘The
Great Bell to a pilgrimage ...’ (‘Velikii Kolokol na bogomol'e
...”) and is prefaced by the opening section of Petrarch’s first
canzone on Laura’s death, ‘Che debbo io far? Che mi consigli,
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Amore?..." (“What should 1 do? What do you advise me,
Love?...” — 8§ 1, 396). The parallel with Petrarch is further
developed in the poem which exactly reproduces the structure of
the Italian canzone, beginning with a reference to the death of the
beloved, continuing with a description of the poet’s suffering, and
concluding with a tornata addressed to the canzone.

Kuzmin’s suggestion that Ivanov should follow the model of the
Vita Nuova and compose prose passages connecting the poems of
‘Love and Death’ and explaining their meaning is of particular sig-
nificance. There is an interesting parallel here with Blok’s later
project of 1918 to remodel the Verses about the Beautiful Lady in
the manner of the Vita Nuova. Blok did not complete his project,
nor did Ivanov take up Kuzmin’s suggestion, but both ideas are
nevertheless evidence of the authors’ sense of affinity between
their works and the Vita Nuova. Had Ivanov followed Kuzmin’s
suggestion, or carried out the plan which he entertained at one
stage of including earlier poems written before Lidiya Dimitriev-
na’s death in his book, it would have borne an even closer resem-
blance to the Vita Nuova which incorporates earlier poems from
Dante’s youth as well as later ones.*2

From the point of view of its composition and form, Ivanov’s
book bears a closer resemblance to Petrarch’s ‘Sonetti e canzoni in
morte di Madonna Laura’ than to the Vita Nuova, as it consists
only of poems written after the death of the poet’s beloved and
does not contain a prose commentary. However, its general mood
and the feelings which it expresses are closely related to Dante’s
work in a number of ways. This can be seen both from the poems
of the book and also from certain passages of the diary which
Ivanov was keeping at the time. These can in a sense be compared
to the prose passages of the Vita Nuova; they supply the back-
ground to the poems and clarify the experiences which gave rise to
them. In some cases they reveal a deep affinity between the
emotions which Ivanov experienced after the death of Lidiya Dim-
itrievna and those recorded by Dante in the Vita Nuova after the
death of Beatrice. Ivanov was evidently aware of this parallel;
when he began his diary on 13 June 1908 he adopted a style remi-
niscent of the opening of the Vita Nuova; just as Dante refers to
his intention to copy the meaning (‘sentenzia’) of the experiences
preserved in his memory into his little book (‘libello’), so Ivanov
refers to his diary as a sacred little book (svyataya knizhechka) in
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which he will record his experiences (zapisyvat' perezhivaemoe —
S8 1, 771).

A more striking example of this parallel occurs in the next diary
entry, dated 15 June 1908. After outlining the plan of his new book
(the passage quoted earlier), Ivanov continued to describe a dream
or vision of Lidiya:

I saw Lidiya with enormous swan’s wings. In her hands she was holding a
glowing heart [pylayushchee serdtse] of which we both partook: she —
painlessly, and I — with pain from the fire. Before us lay Vera, apparently
lifeless. Lidiya placed the fiery heart [ognennoe serdtse] from which we had
eaten into her breast, and she revived; but, losing her senses and with a
dagger in her hands, she attacked us both in a fury and, clinging to Lidiya,
kept saying about me: ‘Is he mine?’. Then Lidiya took her in her arms, and
I saw her, absorbed into the glassy transparent breast of her mother.

(SS 11, 772)

Ivanov’s account of his dream closely echoes a passage from the
third chapter of the Vita Nuova in which Dante describes a vision
of Beatrice. The figure of Amor appears to Dante, holding the
sleeping Beatrice in his arms. In one of his hands he holds ‘una cosa
la quale ardesse tutta’ (‘an object which was burning all over’); he
tells Dante that this is his heart (‘Vide cor tuum’ — ‘Behold your
heart’), and wakens Beatrice in order to make her eat part of the
glowing heart (‘questa cosa che . .. ardea’ — ‘the object which . ..
was burning’). He then enfolds Beatrice in his arms and ascends
with her to the heavens. Dante wakes up in anguish and composes
a sonnet about his dream in which he refers to his heart as a ‘core
ardendo’ (‘burning heart’).

The two dreams are remarkably similar. In Ivanov’s dream
Lidiya Dimitrievna appears in place of Amor, holding a glowing
(pylayushchee) or fiery (ognennoe) heart which she consumes part
of with Ivanov. Vera, like Beatrice, lies motionless, but revives
when the glowing heart is placed in her breast. In the same way as
Dante’s dream seems to indicate that Beatrice is to possess his
heart, Ivanov’s dream suggests that Vera will take over from
Lidiya Dimitrievna and rule the poet’s heart (Ivanov was already
obsessed with this thought by this date). Lidiya Dimitrievna’s final
gesture — gathering Vera into her arms - recalls the way in which
Amor gathers Beatrice into his embraces, and perhaps in a similar
way hints at the future death of the poet’s beloved.

Ivanov evidently knew this particular passage of the Vita Nuova
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closely; in fact he subsequently translated it and made it the basis
of one of his essays on Symbolist aesthetics.*> It may well also have
served as one of the sources of the title Cor Ardens. Dante uses the
verb ‘ardere’ (‘to burn’) twice in the prose part of the passage to
describe his burning heart, and the phrase ‘core ardendo’ (the
Italian version of ‘cor ardens’) occurs in the sonnet. Whether or not
Ivanov had this in mind when he first chose the title Cor Ardens
(already in use by June 1906) is open to question;** however, it
does seem likely that he became aware of the association after the
death of Lidiya Dimitrievna, if not before, and intended it to be
made by others. This is clear from the new dedication to Lidiya
Dimitrievna which he composed after her death (Cor Ardens had
originally been dedicated to Bryusov);# it is placed after the title
page of the first book and reads as follows:

BECCMEPTHOMY CBETY
NI JUMHUTPUEBHbDI
3NMHOBbLEBOHW-AHHHWEB Al

TOW, YTO, CTOPEB HA 3EMJIE MOVIM ILTAMEHEIOIVM CEPILIEM,
CTAJIA W3 [NIAMEHH CBET B XPAMHHE FOCTS 3EMITH.
(SS 1, 225)

TO THE IMMORTAL LIGHT
OF LIDIYA DIMITRIEVNA
ZINOVEVA-ANNIBAL

TO SHE WHO, AFTER BEING CONSUMED ON EARTH BY MY FLAMING HEART,
FROM FLAME BECAME LIGHT IN THE HOUSE OF THE GUEST OF THE EARTH.

These lines read like a condensed paraphrase of the passage
from the Vita Nuova described above. Like Beatrice, Lidiya Dimi-
trievna has left this earthly world for the heavens, consumed by the
fire of Ivanov’s love for her, compared — as in the case of Dante’s
love for Beatrice — to a burning heart; plameneyushchee serdtse
(‘flaming heart’), the phrase used in the dedication, is the Russian
translation of Cor Ardens which Ivanov gives on the title page of
his work as a sub-title.

The fact that Ivanov has used the phrase in its Latin form adds
two further dimensions to the significance of his title. Firstly, it
relates it to the liturgy of the Catholic church where the term ‘cor
ardens’ is frequently used to refer to the sacred hearts of Jesus and
the Virgin Mary, or to symbolize the religious fervour which ignites
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the hearts of the faithful.#¢ There are many poems in the second
part of Cor Ardens which use the image of the heart in this sense.
The sacred hearts of Jesus and Mary are also frequently depicted in
Christian iconography; Jesus’s heart is usually surrounded by
thorns, and Mary’s by roses. This tradition is reflected in the
dramatic frontispiece which Konstantin Somov designed for Cor
Ardens in 1907.47 It portrays a flaming heart surrounded by
wreaths of purple roses intertwined with thorns, thus combining
the symbolic motifs of both Jesus and Mary.

The second dimension of the title is a Biblical one. The phrase
‘cor ardens’ occurs in the Vulgate where it is used in this precise
form by two of the apostles to describe the way their heart burnt
within them when Christ spoke to them on the road to Emmaus:
‘nonne cor nostrum ardens erat in nobis . .. ?" (‘did not our heart
burn within us . . . 2’ — Luke 24. 32). At the time of this meeting the
apostles did not recognize the resurrected Christ who spoke to
them about the stage of suffering which would precede the revela-
tion of his glory, as foretold in Scripture.

An entire section of the first book, ‘Cor Ardens’, entitled ‘The
Sun of Emmaus’ (‘Solntse Emmausa’) is devoted to this subject.
One of its poems, ‘The Road to Emmaus’ (‘Put’ v Emmaus’— SS 11,
264) ends with a direct paraphrase of the incident described in the
Bible, including the reference to the burning heart. The last line of
the poem, ‘And the heart breathes and burns ...’ (I serdtse -
dyshit i gorit . ..), closely echoes the Russian translation of the
Biblical verse ‘did not our heart burn within us . . . ?” (ne gorelo li v
nas serdtse nashe . .. 7). The coincidence between this paraphrase
of the Biblical reference to ‘cor ardens’ and Ivanov’s title is clearly
not accidental, particularly if one considers that ‘The Road to
Emmaus’ was first published in 1906, the year in which Ivanov
chose his title.

As well as these Latin associations, there is also a further Greek
dimension to the title which Ivanov draws attention to in a second
dedication, placed immediately after the first dedication at the
beginning of the section ‘Ecce Cor Ardens’:

TOH,
YbIO CYIbBY U YEM JIUK
S Y3HAI
B 3TOM OBPA3E M3HATIBI
“C CWIBHO EbIOUMMCsI CEPILIEM”
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MAAAOMENHZ KPAATHN
- KAK MEJI TOMEP -

KOTJIA EE OTHEHHOE CEPIILE
OCTAHOBHJIOCb (SS 11, 225)

TO SHE
WHOSE FATE AND WHOSE FACE
1 RECOGNIZED
IN THIS IMAGE OF A MAENAD
‘WITH PALPITATING HEART’
MAAAOMENHZ KPAAIHN
— AS HOMER SUNG —

WHEN HER FIERY HEART
STOPPED

Here the burning heart, translated as ‘fiery heart’ (ognennoe
serdtse), belongs to Lidiya Dimitrievna and is linked by Ivanov to
the ‘palpitating heart’ of a Maenad sung by Homer. The Greek
phrase quoted by Ivanov occurs in the lliad where it is used to
describe Andromache in a state of passionate emotion. Hector, her
husband, has just been killed, and Andromache, hearing the
screams of Hecuba, Hector’s mother, begins to suspect the worst.
‘With palpitating heart’ she rushes from the house ‘like a mad
woman’.*® After she discovers the truth, the world goes black as
night before her eyes and she falls into a dead faint. When she
finally recovers her senses, she delivers a passionate lament on the
death of her husband.

The analogy which Ivanov draws between Andromache in this
situation and Lidiya Dimitrievna at the moment of her death is
based on the two women’s shared intensity of passion for their
husbands; in both cases this excess of passion reaches its climax at
the moment of its association with death, and resolves itself
through a form of self-transcendence or oblivion (death in the case
of Lidiya Dimitrievna, or a dead faint in the case of Andromache).
Ivanov’s analogy serves to underline the Dionysiac nature of
Lidiya Dimitrievna’s passion and death; like Andromache’s
passion, it can be understood in terms of the Dionysiac mystical
principle at the heart of the universe, ‘a force which tries to find
freedom from its own excess through suffering and death’, or as an
illustration of Ivanov’s words from another part of his work on the
religion of Dionysus: ‘where love awakens, the self dies’.4°
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The image of the burning heart is a typical example of Ivanov’s
syncretic use of imagery. It functions on several different levels
which all have one thing in common: the idea of passionate love and
its intrinsic connection with suffering and death. Andromache’s
heart beats stronger when she hears of her husband’s death, the
apostles’ hearts are set alight by their love of Christ when they hear
him speak of the mysteries of death and resurrection, the hearts of
Jesus and Mary are emblems of their suffering love, and Dante’s
heart is consumed with love of Beatrice, intensified by the present-
iment of her death. In this way, through the image of the burning
heart, Ivanov succeeds in uniting the worlds of pagan antiquity, Bib-
lical Christianity, Catholic liturgy and medieval love poetry.

The Dantesque dimension of Ivanov’s title is particularly impor-
tant because it relates the abstract symbol of the burning heart to
the personal biography of the poet with whom Ivanov identified his
own experience. When Ivanov tried to persuade Bryusov to
include the poems of ‘Love and Death’ in Cor Ardens, one of his
arguments was that the inclusion of these poems would make the
use of his title for the whole book much more appropriate (umest-
no).>® Here he clearly had in mind the Dantesque aspect of his
title’s meaning which he felt would be well brought out by the
imagery of his new collection.

‘Golden Sandals’

In the poems of ‘Love and Death’ Ivanov’s association of his
experience with Dante’s works generally takes the form of thema-
tic echoes, sometimes highlighted by the use of overtly Dantesque
images. Some typical examples occur in the series of ‘triptychs’ or
cycles of three sonnets which are placed after the third and final
canzone of the book. ‘Roses’, the first of these triptychs, concludes
with a sonnet in which Ivanov describes the same struggle taking
place within himself as the one which engaged Dante in the Vita
Nuova: the attempt to love his beloved in a purely spiritual way
after her death, transcending all desire for a physical dimension to
love. The first two verses read as follows:

C nopora Ha nOpOT NPeoRONECHHI

51 BOCXOXy; HO BCe HEOROJICH

Moit 3MeeBHIHBIH KOPEHD, — CMEPTHBIH MICH
3eMubIX K Tebe, HeOeCHOM, BOXKAEICHHIA.
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H B o6Gnake nmypnypoBbIX TOMJICHHHA

Teol HEROCTYNMHBIA 00pa3 MHE ABJICH

Bo Mrie nelep, 4ei BXOJ 3ane4yaTiacH

Ce3aMy Her ¥ MHUJIOCTH MONICHHH. (5S 11, 435)

From threshold to threshold of trials overcome
1 ascend; but still have not overcome

My snake-like root — the mortal prison

Of earthly longings for you, o heavenly one.

And in a cloud of purple languors

Your inaccessible image is revealed to me

In the darkness of caves whose entrance is sealed

To the sesame of pleasures and the sweetness of prayers.

This theme is taken up with explicit reference to Dante in
‘Golden Sandals’, the closing triptych of the book. The three
sonnets are linked by the image of the golden sandals, symbolizing
the possibility of communication between this world and the world
of spirits (the image is perhaps borrowed from Hermes whose
winged sandals enabled him to be the messenger of the gods and to
mediate between the upper and the lower worlds). At the end of
each sonnet dalei (‘distances’) is rhymed with sandalii (‘sandals’), a
device which emphasizes the link between the sandals and the
distant heavens.

The first sonnet describes the famous apparition of the Virgin
Mary to a peasant-girl at Lourdes. Her path from the heavens is
marked by the traces of her golden sandals, and roses flower under
her feet. The next two sonnets deal with different aspects of
Ivanov’s relationship with the spirit of Lidiya Dimitrievna after her
death, and compare this directly to Dante’s relationship with
Beatrice. The image of the golden sandals here refers to Lidiya
Dimitrievna’s ascent to the heavens and possible descent to the
poet’s dark wood. The juxtaposition of these two sonnets with the
opening sonnet about the Virgin Mary underlines Ivanov’s alle-
giance to the tradition of love poetry established by Dante and
Petrarch in which the spiritual love of the beloved after her death is
a preparation for the pure love of the Virgin Mary.

The text of the second sonnet of the triptych is as follows:

Korpa 6 s 3Han, 4YTO B TEMHOM MOpE JIeT
CeeTtuna PO3 MOHX, np06ﬂCB, ApOXaliu —

OTpaxeHbl, KaK MMCBMEHa CKPHXKaTH,
3aMKHyBUICH B MeIb TAMHCTBEHHDIN 3aBET;
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Korpa 6 s 3Han, yro TBo# rpsAayIui cBeT
OHy 3a CKJIOH 3apaHe IPOBOXalH,
OTkyna TeHb 3a TEHUIO GexXanu

B yrpiomslii nec, rae Beatpuye Het:

3naTbIx KyApe#l, MeX KUIIAPHCOB YEPHBIX,
Ileqanuio Tex CMyrio-XKeAThIX PO3
51 6 He BeHuan! 3eMile Moel OKOPHBIX,

51 6 anbIX po3 UCKalN, U MbSHBIX N03! .
51 6 He ckoBan TeGe AN palicKux gane
W3 3050Ta nM106BH Moew caHfanuin! (SS 11, 440-1)

If I had known that in the dark sea of years

The luminaries of my roses, fragmented, were trembling —
Reflected like the characters of a tablet

Enclosing in copper a mysterious testament;

If I had known that they were accompanying
Your future light behind the slope prematurely,
From where shadow after shadow ran

To the gloomy wood where Beatrice is not:

I would not have crowned your golden curls among the black
cypresses

With the sorrow of those dark yellow roses!

I would have searched for submissive to my earth

Scarlet roses and drunken vines! . . .
I would not have forged for you for the heavenly distances
Sandals out of the gold of my love!

The poem is difficult to interpret because of the compression of
its syntax and allusive nature of its imagery. Some of the symbols
which it uses are not clearly defined and remain open to several
different interpretations. The following notes therefore do no
more than suggest a possible reading of the poem.

The first two verses introduce a hypothetical condition (if the
poet had known in advance that his beloved was going to die), and
the last two verses describe the different course of action which the
poet would then have adopted. The ‘luminaries’ of the poet’s
roses, which are the subject of the main subordinate clauses in both
quatrains, refer to the guiding spirit or higher symbolic meaning of
the roses with which the poet had crowned his beloved on an
earlier occasion. Because these ‘luminaries’ know the transcendent
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meaning of earthly phenomena, they are compared to the char-
acters engraved on a copper tablet which carries a secret message.
Their reflection in the sea of time reveals their knowledge of a
shaky and fragmented future.

The meaning of this complex image becomes a little clearer in the
next verse. The luminaries were destined to accompany Lidiya
Dimitrievna behind the slope of a hill to her premature death (the
image of her ‘future light refers to her spiritual presence, revealed
after death); after this, all brightness was lost, and only shadows
ran back to the earthly world, compared to a dark wood bereft of
the light of Beatrice.

If Ivanov had been able to foresee this course of events, he would
not have crowned his beloved with the yellow roses associated with
these luminaries, nor would he have forged the sandals which
enabled her to escape to heaven. The first tercet gives the impres-
sion of referring to a specific incident in the poet’s past. It seems
likely that Ivanov is recalling the occasion described in his poem of
1895, ‘The Funeral Rites in Memory of Dionysus’. During a visit to
the ancient theatre of Dionysus at Fiesole, he crowned Lidiya
Dimitrievna as a new Maenad with a wreath of roses and ivy. This
gesture was symbolic of the mission with which he then entrusted
her - to overcome death and revive Dionysus from his winter sleep.
The attempt was a failure, however, and the poem ends on a
melancholy and despondent note.

Certain features of this poem are echoed in the sonnet from
‘Golden Sandals’. In both poems the scene described takes place
against a background of cypresses, and the act of crowning the
beloved with a wreath of roses is associated with sorrow (v pechali —
‘in sorrow’ — is thymed with venchali — ‘we crowned’ —in the earlier
poem, and different forms of the same words (pechaliyu, venchal)
occur in the later poem). The sorrowful character of the roses is due
to their unfulfilled potential as a symbol of spiritual revival. Later,
in the light of Lidiya Dimitrievna’s death, the symbol comes to be
regarded as wholly inappropriate. If the poet had known that his
beloved would die, he would have chosen red roses and drunken
vines, symbolic of the Dionysiac, earth-bound cycle of love, death
and suffering. These images would have been more consonant with
the course of events, leading from love through death to suffering,
than the promise of a spiritual triumph over death implied by the
gift of the golden sandals and yellow roses.
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There is a further dimension to the symbolism of the yellow and
red roses which fits in well with the Catholic imagery of ‘Love and
Death’ and with the preceding sonnet about the Virgin Mary. In
the Catholic tradition the devotion of the rosary, epitomizing the
lives of Christ and the Virgin Mary, is divided into three chaplets
known as the Joyful, Sorrowful and Glorious Mysteries. Each of
these chaplets is symbolized by a wreath of different roses. White
roses represent the Joyful Mysteries (concerned with events from
the Annunciation to the Finding of the Child Jesus in the Temple),
red roses represent the Sorrowful Mysteries (from the Agony in
Gethsemane to the Crucifixion) and yellow or gold roses represent
the Glorious Mysteries (from the Resurrection and Ascension of
Christ to the Assumption and Coronation of the Virgin Mary).

According to this symbolic tradition, red roses are connected
with sorrowful events on earth relating to suffering and death,
while yellow roses refer to spiritual, non-earthly events, epitomiz-
ing the triumph of life over death, or of spirit over flesh. It is
probable that Ivanov intended to allude to this aspect of the rose in
his poem. Had he known that his beloved was destined for death,
he would not have chosen yellow roses, symbolic of life after death,
but red roses, symbolic of death and suffering. Symbols tradi-
tionally associated with the cult of the Virgin Mary are thus trans-
ferred to the poet’s beloved.

The mood of despair prevalent in this sonnet arises because the
poet is unable to make contact with the spirit of his beloved. Her
death appears final, and there is no possibility of communication
between the two worlds. The dark wood is bereft of the light of her
spiritual presence, and the golden sandals on which she rose to the
heavens do not seem able to bring her back down to earth.

This pessimistic mood is dispelled in the final sonnet of the
triptych which takes up many of the same images and redefines
them in the light of the poet’s new mood of optimism.

BnarocnoBeH TBo# COHM, COG0OpP CBETHI,
HepnauMbIX 3a cepe6poM NOJITHEBHBIM!

B roguHy cne3, Ha TOPXKECTBE NJIAYE€BHOM,
Mzee Bor JT1o6Bu TBO# CBET GJ1aroBecTil.

Bnarocnosen Boxartelii, KToO MOCTHT

TBoit NyTh OrHEM HEXTYYMM M GE3rHEBHBIM!
OH T€JI0M TeHb TBOO OfeJl ylLlIeBHbIM

W Hor TBOMX NOAOIUBLI O37AaTHIL.
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51 BupeNt CHBI; A Benall OTKPOBERBA,
51 B 3mare po3 unyuiei 3pen Teb4:
TBou 1wary — MOJIUTB 3/MaThblE 3BENRbA,

To1 pBiKemIbCa, MbLTad U JIF004 . . .
Co¥i X B MO# JieC U3 HeJJOCTYIMTHBIX Hanel
Ha 3010TBIX Jiyrax TBOMX CaHaHii! (SS 11, 441)

Blessed be your throng, assembly of luminaries,
Invisible behind the midday silver!

At the time of tears, at the mournful solemnity,
The God of Love brought me tidings of your light.

Blessed be the Guide who paved

Your path with an unburning and unfierce fire!
He clad your shadow in a spiritual body

And gilded the soles of your feet.

I had dreams; I experienced revelations;
I beheld you walking in the gold of roses:
Your steps are golden links in a chain of prayers,

You move, glowing and loving . ..
Come on down into my wood from the inaccessible distances
On the golden meadows of your sandals!

Here the poet is once more granted visions of his beloved in her full
glory, surrounded by golden roses symbolic of the Glorious Mys-
teries. He anticipates her descent into his wood which is no longer
described as dark or gloomy, and regards her golden sandals as a
positive symbol of her desire to communicate with him, rather than
as a negative symbol of her disappearance to heaven.

Many aspects of the poem echo the early Italian poets. The first
part of the sonnet with its repetition of the injunction ‘Blessed ...’
(Blagosloven . ..) is very evocative of Petrarch’s sonnet ‘Bene-
detto sia ’l giorno e ’l mese e I’anno . ..’ (‘Blessed be the day and
the month and the year ...").3! Other features of the poem are
overtly Dantesque. Ivanov notes the anniversary of Lidiya Dimi-
trievna’s death in the same way as Dante does in chapter xxxiv of
the Vita Nuova. He refers to his visions and dreams of his beloved
(chapters xxxix and xL1 of the Vita Nuova describe visions of
Beatrice after her death in glory in the heavens), and implores her
to descend into his dark wood; this recalls the beginning of the
Inferno in which Virgil tells Dante how Beatrice descended to the
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underworld to ask him to help Dante escape from the dark wood
(Inf. 1, 52-120). During this passage Beatrice’s eyes are compared
to shining stars (‘Lucevan li occhi suoi piu che la stella’ — ‘Her eyes
were more resplendent than the stars’ — 1. 55) and she tells Virgil
that she was moved to descend to the underworld by Divine Love
(‘amor mi mosse’ — ‘Love moved me’ — |. 72). These details are
taken up by Ivanov in his sonnet and applied to Lidiya Dimitrievna
— her image is also associated with the light of the stars, and her
path is similarly paved by Divine Love.

In these two poems Ivanov is deliberately casting his visions and
dreams of Lidiya after her death in terms reminiscent of Dante’s
works, using the sonnet form of the Vita Nuova and portraying
Lidiya as a Beatrice figure on whom the poet depends for his
spiritual salvation. The dark wood is no longer an ambivalent
image for the lovers’ shared experience of Eros, but the symbol of
a negative condition from which the poet hopes to be saved by a
new, spiritual version of his beloved. This marks a significant
transition in Ivanov’s work from physical to spiritual love, brought
about, as with Dante, by the death of the poet’s beloved.

The Fifth Book: ‘Rosarium’

The fifth and final book of Cor Ardens, ‘Rosarium, Verses on the
Rose’ (‘Rosarium. Stikhi o roze’) was mainly written during the
summer of 1910 before Ivanov travelled to Italy to join Vera in
Rome. A few poems, composed later in the year and in 1911, were
subsequently added to the collection. The book carries a dedi-
cation to Vera (“To our one and only Vera’ — S5 11, 448) and neatly
rounds off the structure of Cor Ardens which, in its final form,
articulates the stages of Ivanov’s spiritual development, as he
perceived it, modelled on the Dionysiac cycle. The initial abun-
dance of life is reflected in the poems of the first part which deal
with images of Eros and of sin; this then gives way to the second
stage of suffering and death described in ‘Love and Death’, and
finally leads to the new lease of life or spiritual resurrection which
Ivanov found in his understanding of Vera’s role as Lidiya Dimi-
trievna’s successor.

‘Rosarium’ was conceived as a work of conclusion and synthesis
in which the various strands of Cor Ardens would be drawn
together to illustrate the poet’s composite spiritual ideal. In ‘Love
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and Death’ Ivanov had conveyed this ideal through poems closely
based on his personal experience. ‘Rosarium’ achieves a similar
purpose, but through a network of generalized, impersonal
imagery centred on the symbol of the rose. The fact that the rose
was a major symbol in both the classical and the Christian tradi-
tions made it an ideal vehicle for the expression of the poet’s
syncretic ideal. In pagan antiquity the rose was celebrated as a
symbol of physical beauty linked to the cult of death, and the rose
in the Christian tradition, particularly in medieval times, was
revered as a symbol of suffering love and martyrdom, associated
with Christ, the Virgin Mary and various saints. These twin
classical and Christian connotations are reflected in Ivanov’s choice
of title. In classical Latin a ‘rosarium’ is a rose garden, while in
medieval Latin the word has three meanings: it may refer to a
wreath of roses, or to the series of devotions on the lives of Christ
and the Virgin Mary, known as a rosary, or to the string of beads
used for keeping count during the recitation of these devotions
(also known as a rosary).

In his collection Ivanov has built up a complex network of poems
dealing with these different manifestations of the rose. There are
numerous poems on the rose in classical times, such as ‘The Rose
of Dionysus’ (‘Roza Dionisa’ — §S 11, 462), devoted to the rose as a
symbol of Dionysiac Eros, or ‘Rosalia’ (‘Rozalii’ — SS 11, 490), a
sonnet on the Roman spring festival during which the spirits of the
dead were invoked and their tombs decorated with fresh roses.
These pagan celebrations of the rose alternate with accounts of the
rose’s role in the lives of various Christian saints and with imi-
tations of French medieval verse or sonnets in the Petrarchan and
Dantesque style. Through this constant interplay of images, Ivanov
is able to create a poetically unified universe in which the classical
and Christian traditions are presented side by side as harmonious
manifestations of a single underlying essence.

Many of Ivanov’s allusions to the rose are highly obscure and
would not be intelligible to the ordinary reader without reference
to the explanatory notes provided by the poet. The main source
quoted by Ivanov is a lengthy essay on the poetics of the rose by the
literary critic and historian Aleksandr Veselovsky. This work first
appeared in 1898 and includes sections on the rose in classical
antiquity, in Christianity and in Russian popular poetry.52 In its
structure, argument and illustrations, it closely echoes an earlier
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and more substantial work by Charles Joret, La rose dans l'anti-
quité et au moyen dge, published in Paris in 1892.53 Although
Ivanov does not refer to this work in his notes, it seems likely that
he was also familiar with it, as some of his poems are based on
instances of the cult of the rose which occur in Joret’s work but not
in Veselovsky’s. Ivanov’s poem on Saint Elizabeth is a typical
example; it reproduces a passage on Saint Elizabeth from Joret’s
work down to the minutest detail.>*

Both Joret and Veselovsky analyse the way in which the Chris-
tian tradition took over the rose of pagan times and transformed it
into a central symbol of the new faith. In this respect their works
are concerned with a problem similar to the one which preoccupied
Ivanov and caused him to turn to the rose — the nature of the
relationship between pagan antiquity and Christianity. However,
although Joret and Veselovsky provide examples of the continuity
between the two traditions by pointing out survivals of purely
pagan motifs in the Christian rose, they are primarily concerned
with showing that the Christian rose came into being as a reaction
against the pagan rose and represented a new departure. As Vese-
lovsky wrote in his essay: ‘the rose blooms more fully for us than it
did for the Greeks; it is not only the flower of love and of death, but
also of suffering and of mystical revelation.’>>

Ivanov’s emphasis is different. In keeping with his spiritual ideal,
he wishes to underline that the rose of Christianity is deeply rooted
in the pagan tradition and cannot be divorced from it. The desire to
unify these two worlds through the symbol of the rose is the
principal drive behind ‘Rosarium’, and this is clearly spelt out in
the first poem of the book, ‘Ad Rosam’, an address to the rose
which serves as an opening manifesto or prologue to the collection.

‘Ad Rosam’

Te6a Ppanuuck y3nan u JTant-open yHec
B npo3payHO-OrHeHHBIE ceEPHI:
Pesnyror k anrenam o6utens Her — INacdoc —
U pomu cnapoctHoi Kndeperr.

Ho TBOI1 pacuseTimil UBET, Kak JPEBIE, OTPakKeH
KopHeit TBOHX 36MHOH OTYH3HOM:

Ts1, Po3a MANast, BCe Ta X Ha IIEPCAX KEH,
M Ta X NoA ceHblO KHMIAPHCHOM.
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Taunnua JIro6BH, TBOS eYaTh rOpUT
Ha 6nenHoM xnmane capkodara;

U Ha cHerax TBOMM JbIXaHbEM rOBOPUT
Meuy 3aBeljaHHas cara.

B anMa3Ho-6nemiymieM 1 rony6oM cHery
OHa BNaCTUTENBHO HaTIeBHA;

U cHutes phiapio : B fy6paBe Ha Jyry
CHom HenpoOyaHbIM cniuT LlapeBHa. . .

O Pos3a apeMnas! Kro, MowHbIi nananuH,
TBoit nnieH ry6okuil packonayer?

Ko, nupHUK u36paHHbli, HAaRAET riaroy OOUH
U nenbem chephbl cormacyer?

KTto0 ¢ KopHeM 1BeT cpoanuT? Yeit B30p He noMpayeH
Bonumie6upiM KypeBoM Kudephbr?

ITneIBYT B MOpSX riaBa U ryciu. Pacceyen,
Ho Tpuxabl XKuB TpUriaB XuMepehl.

Kro 6 He Gbin Thr: ['epakn, unb B o6nake Ilepceit,
Y6uitua b Tuapbl uabs Menysbr, — )
Te6s 30BYT y BOJIH, rie conHue nen Opdeit,
Hapn Po3oit nnauymue My3br! (SS 11, 449-50)

Francis recognized you and Dante the eagle carried you off
To the transparent fiery spheres:

Jealous of the angels are the abode of pleasures — Paphos -
And the groves of sweet Cythera.

But your full-bloomed flower, as of yore, is reflected
In the native soil of your roots:

You, sweet Rose, are still the same on women’s bosoms,
And the same under the cypresses’ canopy.

Confidante of Love, your stamp burns
On the pale cold of the sarcophagus;

And among the snows with your breath speaks
The saga bequeathed to the sword.

On the diamond sparkling and blue snow
It is powerfully melodious;

And the knight dreams: in a grove in a meadow
The Princess sleeps in a sound sleep.
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O slumbering Rose! Who, mighty paladin,
Will break the spell of your deep prison?

Who, chosen lyrist, will find a single language
And harmonize the spheres through song?

Who will link the bloom to the root? Whose vision is not obscured
By the magic incense of Cythera?

A head and psaltery float at sea. Cut through,
But thrice alive is the triple-head of the Chimaera.

Whoever you may be: Hercules, or Perseus in a cloud,
The killer of the Hydra or of Medusa —

You are summoned at the waves where Orpheus sang the Sun
By the Muses who mourn the Rose!

Bryusov’s comments on Ivanov are particularly apt in relation to
this poem: ‘He deals with such questions in his verses as ordinarily
are treated in close-reasoned prose, but even while deciding them
he remains a poet.”® ‘Ad Rosam’ advances a complex intellectual
argument which relates to the fields of philosophy of culture, reli-
gion and aesthetics. And yet it does not do this in the manner of
prose, spelling out each stage of the debate clearly. The discussion
is conducted through a series of frequently obscure and allusive
images drawn from Greek mythology and the works of Veselovsky
and Joret. It is left to the reader to work out their place within the
argument and to supply the missing links between them.

Kuzmin pinpointed this difficulty in his review of the first part of
Cor Ardens. He wrote that some of Ivanov’s poems, like the
canzoni of Guido Cavalcanti (the famous Florentine poet and
friend of Dante), require a special philosophical and metaphysical
commentary. This is not due to any lack of clarity in the poet’s
ideas or imprecision in his language, but results from the ‘rich
compression’ (nasyshchennaya szhatost') of thought and expres-
sion in his poetry, and from his habit of skipping from one image to
the next, without making plain the logical link which underlies the
transition.>’

This is certainly true of ‘Ad Rosam’. Although Ivanov has
provided a note to his poem, it is brief and inadequate. A much
fuller commentary is required, not only to elucidate some of the
more obscure images, but more importantly to clarify their relation
to the central argument.

The poem falls into three parts, starting with an outline of the
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problem of the split between the two faces of the rose, continuing
with examples of different manifestations of the rose throughout
the ages, and finally concluding with an appeal to poets to restore
the rose to its former unity.

The first verse describes the rift which has occurred between the
rose as a symbol of spiritual love and the rose as a symbol of earthly
love. Significantly, the problem is presented in terms of the break
between the two traditions which Ivanov wished to reconcile —
medieval Christianity and pagan antiquity. The Middle Ages are
represented by two Italian mystics and poets, St Francis and
Dante. St Francis’s link with the rose is dealt with in detail in two
other poems of ‘Rosarium’ entitled ‘Roses at Subiaco’ (‘Rozy v
Subiako’ — SS 11, 497-8). These relate how red roses sprang from
the blood of St Francis when he threw himself on thorns at Subiaco
to mortify his flesh. This allusion to the rose as a symbol of
suffering and martyrdom paves the way for Dante’s image of the
rose as a symbol of the complete transformation of flesh into spirit.
In the final cantos of the Paradiso, Dante uses the image of a white
rose to describe the Empyrean, the realm of ‘transparency’ or pure
spirit which is the innermost circle of God’s presence, filled with
the ranks of the redeemed who, like so many flame-coloured and
golden petals, rejoice in the divine light emanating from the centre
of the rose.

For Dante, therefore, the rose has become an image of the
heavenly love between the Creator and his created. For this reason
Ivanov compares him to an eagle in upward flight who has removed
the rose from earth and transported it to the heavens, transforming
it into a symbol of spiritual love. The guardians of the rose as a
symbol of earthly love are left behind, feeling bereft and jealous.
For them, the rose was sacred to Aphrodite, the goddess of beauty
and love and mother of Eros whose cult flourished on the island of
Cythera and at Paphos on the island of Cyprus. These places were
renowned for their temples, dedicated to Aphrodite, from which
the smoke of daily sacrifices and incense constantly rose.>8

This jealousy is misplaced, however, because the link between
the heavenly rose and the earthly rose cannot be broken, even
though at times it may be obscured. The full bloom of Dante’s
celestial rose grew from earthly roots and remains connected to
these. To prove the point, the poem continues with a series of
examples of different manifestations of the rose in its twin guises
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throughout the ages. In classical antiquity the rose was a symbol of
love (linked to a woman’s beauty) or of death (the shade of
cypresses).>® It always retained a spiritual dimension, and knew the
secrets of love and the mysteries of death, as is shown by the roses
carved on Roman sarcophagi or strewn over the tombs of the dead
during the spring festival of ‘Rosalia’; according to Joret and
Veselovsky, these roses testified to the enduring love pledged by
the living to the souls of the dead which were temporarily revived
each spring.%

From the Middle Ages onwards, following the tradition estab-
lished with the Roman de la Rose and the literature of courtly love,
the rose became the conventional symbol of the beloved lady or
ultimate goal of the knight’s quest. Ivanov gives two examples of
this symbolic usage; the rose in Nordic sagas as an image of the
final goal of the heroic adventure, and the rose in the tale of the
Sleeping Beauty which — as he explains in a note — is essentially a
legend about the rose (SS 1, 812).

This last example enables the poet to make a clear transition to
the final part of his poem. The Sleeping Beauty, waiting to be
woken from her deep sleep by the knight, becomes an image for
the rose, caught in a magic spell, waiting to be released from its
captive state and restored to its former glory by a poet. Ivanov asks
who will take on this task — who will reestablish the lost link
between the flower and the root, between heaven and earth,
between the spiritual and the physical? The task is doubly difficult
because most people’s vision has been clouded by the smoking
altars of Cythera — false forms of the cult of Aphrodite which
obscure the goddess’s true nature.

This part of the poem can be clarified by reference to various
other sources. A few years earlier, in 1908, in an essay on the two
major tendencies prevalent in contemporary symbolism, Ivanov
introduced the term ‘false Aphrodites’ to designate the forms of
symbolism which he opposed. In his view, although the artists and
poets of the Middle Ages and Pre-Renaissance (of whom Dante
was the leading representative) had sought after true spiritual
beauty (‘Aphrodite of the Heavens’), later artists from the Renais-
sance onwards had attempted to bring the heavenly Aphrodite
down to earth and incarnate her in physical forms. This had led to a
form of false idealism, based on a pagan sensuality divorced from
any spiritual dimension, and to the creation of artistic norms which
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Ivanov and the other religious Symbolists, ranged on the side of
Dante and the Middle Ages, were trying to reverse (SS 11, 544).

In another passage, taken from an undated archival fragment of
prose, Ivanov discusses the reasons for this post-medieval decline
directly in terms of the rose’s symbolic value. Although, as he
writes, ‘the Mystic Rose on the Cross of the Earth ... was the
sacred idea of the Middle Ages’, this ideal failed to take root in the
individual’s consciousness. It needed to gather more ‘weight’ or
‘flesh’ but, in the course of this process, the physical element grew
increasingly resistant to spiritualization, and eventually ‘the secret
seal of the union between Christ and the Earth’ was lost: ‘The Rose
broke away from the Cross, and the Mystic Rose became an
earthly rose, and the Cross of the Earth — of Golgotha — became a
cross of the distant heavens.” This was the point at which the
gradual process of decline initiated by the Renaissance set in.5!

In Ivanov’s symbolic language, the image of the rose flowering
from the cross represents the transformation of earthly love into a
spiritual form of love through the process of suffering. This was the
ideal achieved by Dante, and described by Ivanov at the beginning
of ‘Ad Rosam’ in terms of the transition from St Francis’s mortifi-
cation of the flesh to the celestial rose of Paradiso. After the loss of
this ideal, the physical and the spiritual had gone their separate
ways, leading on the one hand to a form of abstract spirituality, no
longer related to the transformation of physical experience (the
cross in the distant heavens), and on the other hand to a physical
world bereft of a spiritual dimension (the mystic rose reduced to an
earthly rose).

In a further essay, ‘Thoughts on Symbolism’ (1912), written
shortly after ‘Ad Rosam’, Ivanov uses imagery closely related to
this poem in order to define the task of true symbolism:

It is more characteristic of true symbolism to depict the earthly, than the
heavenly: not the strength of the sound but the power of the echo is
important for it. A realibus ad realiora. Per realia ad realiora. True
symbolism does not break away from the earth; it wishes to combine the
roots and the stars and grows up into a starry flower out of its close, native
roots. It makes no substitutions for things and, when speaking of the sea,
means the earthly sea, and, when speaking of snowy heights . . . means the
peaks of earthly mountains. (SS 1, 611-12)

In an excursus appended to this essay in 1914, Ivanov defined
Dante as a true Symbolist in precisely this sense (SS 11, 613). The



214 Texts and translations

full bloom of Dante’s celestial rose described at the beginning of
‘Ad Rosam’ is like the starry flower which grows from its native
roots, advanced as the model for contemporary Symbolists. False
versions of symbolism, not based on the divine, have led present
art back into a prison cell world of illusion and dream. The task of
the present artist is to rouse poetry from its dreamy torpor and free
its innermost soul (SS 11, 612).

In ‘Ad Rosam’ Ivanov regards this task as so formidable that he
compares it to the Chimaera, a three-headed fire-breathing
monster which terrorized the inhabitants of Lycia until it was
finally defeated by Bellerophon with the aid of the winged horse
Pegasus, a favourite of the Muses. To meet a challenge of this
magnitude, a new hero of the stature of the great heroes of classical
antiquity is required, a figure like Hercules who killed the nine-
headed Hydra, or Perseus who cut off Medusa’s head and escaped
unharmed, rendered invisible by Pluto’s helmet. In the previous
verse the wording of Ivanov’s plea for a chosen poet capable of
harmonizing the spheres through song and language had already
suggested Orpheus, the poet-hero whose exploits in life were
matched by his achievements in art. Through the magic of his
poetry and song, Orpheus succeeded in charming the upper and
the lower worlds. On land, the woods, the rocks and the creatures
of the wild would follow him, bewitched by his art. When he
descended to the underworld in an attempt to retrieve Eurydice
from her premature death, the king and queen of the shades were
spellbound by the words which he sang to the music of his lyre.

This allusion to Orpheus is then made explicit in the next verse
through the reference to the head and psaltery floating at sea.
After the second loss of Eurydice, Orpheus wandered unconsol-
able, spurning the attentions of all women. The Ciconian women, a
people of Thrace who inhabited the coastal regions by the Hebrus,
were jealous of his indifference and, gripped by a Dionysiac
frenzy, took their revenge by tearing his body to pieces. They cast
his head and psaltery into the Hebrus, and from here these were
carried out to sea and borne across to Lesbos, the next great seat of
lyric poetry. Ivanov’s reference to this episode seems to suggest a
question: Orpheus no longer lives, who will now take over his
craft?

The final verse of the poem portrays the Muses, lamenting the
loss of the rose and calling out for a new poet to restore it to its
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former glory by the shores where Orpheus had sung the Sun. This
concluding association of the death of the rose with the death of
Orpheus requires some explanation. It derives from the author’s
understanding of Orpheus as the prototype of the ideal artist who
combines the experience of the Dionysiac depths with Apollonian
clarity of expression. Ivanov regarded the myth of Orpheus - his
descent into the realm of the shades and return to the upper world
— as an embodiment of the Dionysiac cycle leading from dark to
light, from death to life. In ‘Ad Rosam’ he alludes to both these
aspects of Orpheus. The Dionysiac dimension is implicit in the
description of Orpheus as having sung the praises of ‘the Sun’, a
common image in Ivanov’s poetry for Dionysus with whom the
Orphic mysteries were closely connected.%? The reference to the
manner of Orpheus’s death also emphasizes the poet’s link with the
god of suffering. In an earlier poem from Transparency entitled
‘Orpheus Dismembered’ (‘Orfei rasterzannyi’ — SS 1, 801—4), the
death of Orpheus, torn apart by Maenads, is directly compared to
the death of Dionysus who, according to one version of his legend,
was torn apart in his youth by the Titans and then reborn.®3
Furthermore, in the cult of Dionysus, the animal or human sacri-
fice was identified with the god whose passion it echoed. According
to this principle, which Ivanov terms ‘the mystery of the identity of
the sacrifice with the god’, Orpheus, sacrificed by the Maenads,
becomes one with Dionysus.%*

The other, Apollonian aspect of Orpheus relates to his art and is
brought out in the poem by the reference to the Muses. Orpheus’s
mother was Calliope, the Muse of epic poetry, and according to
some versions of this legend, his father was Apollo. He received his
lyre from Apollo, and was instructed in his craft by the Muses
whom Apollo, following tradition, had stolen from Dionysus.
After Orpheus’s death, the Muses buried his limbs at the foot of
Mount Olympus, and the lyre with which he had descended into
the underworld became a constellation in the heavens — a tribute to
Apollo.

These two facets of Orpheus’s character explain why Ivanov has
linked him to the rose. Both share the characteristic of belonging to
two worlds, the upper and the lower, the light and the dark. This is
explicitly given as the reason for their association in another poem
of ‘Rosarium’, ‘The Poet’ (‘Poet’ — SS, 1, 498-9). Although
Orpheus is not named in this poem, it is clear from the imagery that
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he is the poet who is being addressed. The poem first describes how
the Muses instructed him in his art and rewarded him with the
attributes of laurel and ivy. The figures of the three Charites are
then introduced. These were the daughters of Aphrodite by Zeus
or Dionysus, regarded in earliest times as the companions of
Dionysus, and later of Aphrodite. They were closely associated
with the Muses with whom they lived on Qlympus, and particularly
favoured the art of poetry. In Ivanov’s poem they take a rose,
described as the ‘divine flower of Aphrodite enthroned’ (bozhest-
vennyi tsvetok prestol'noi Afrodity), and add it to the poet’s sym-
bolic attributes of laurel and ivy. The reason for this new gift is
clearly stated — it is because Orpheus, who illuminated the night,
had sung of the light of the nether regions on earth (‘Because you
sang of the rays of the earth’s depths ... — Zato chto nedr
zemnykh ty pel . . . luchi).

The linking of the loss of the rose with the death of Orpheus in
‘Ad Rosam’ also emphasizes that the rose is a symbol of art which
exists only in so far as it is created by an artist. With the passing of
Orpheus, the prototype of the artist who could unite the two
worlds, the rose has faded and lost its power as a symbol binding
heaven to earth. If a new Orpheus were to come into being, the
rose would be reborn. The dependence of the rose on its creator is
underlined by the fact that the poem starts by addressing the rose
as ‘you’ (‘Francis recognized you’ — Tebya Frantsisk uznal), but
ends by transferring this address from the rose to the poet who is
called upon to create a new rose (‘You are summoned . .. By the
Muses’ — Tebya zovut ... Muzy). Ivanov’s poem is consequently
far more than a meditation on two aspects of.the rose’s sig-
nificance; it is an appeal, centred on the image of the rose as a
symbol of art, for a new generation of religious Symbolists to take
over from Dante or Orpheus and create a new art form, based on a
synthesis of heaven and earth.

‘Ad Rosam’ presents a challenge which Ivanov has in a sense
attempted to answer himself in the poems of ‘Rosarium’. The
opening poem provides an illustration of his technique for creating
a ‘single language’ (glagol odin), composed of syncretic images, in
order to reconcile heaven and earth. The parallels which are drawn
between the rose of Aphrodite and the rose of Dante, or between
the heroes of classical antiquity and the knights of the Middle
Ages, serve to bring these different worlds together within the
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framework of a single, poetically unified text. This technique is
used throughout the collection to achieve a harmonious synthesis
or balance of the various manifestations of the basic tension
between flower and root introduced in ‘Ad Rosam’ — whether
between heaven and earth, light and dark, Christian and pagan,
Apollonian and Dionysiac, or spirit and flesh.

An important dimension of this tension, also reflected in the
collection, is the Sophiological one. The union of the spirit and the
flesh through Sophia which Solovyov advocated was central to
Ivanov’s spiritual ideal, and many instances of the rose in his
poems carry overtly Sophiological connotations. In a poem of 1892
Solovyov had in fact already used the image of the rose’s flower
and roots to convey the ideal interdependence of spirit and flesh
represented by Sophia:

Cser u3 TeMbl. Han yepHoi rinbi6o
BosnecTucs He MOTJIH Obl

JIvku po3 TBOMX,

Ecnu 6 B cyMpayHOe JIOHO

He BnuBasics norpyxeHHBII
TeMHBIii KOpeHb HX.5

Light from darkness. Above the black mass
The heads of your roses

Would not be able to rise

If their dark buried root

Did not sink itself

Into the gloomy soil.

Ivanov knew this poem well, and paraphrased these lines in the
light of his view of Dionysiac Eros as the root of all true spiritual
love in his essay on Solovyov. This tribute was written in 1910, the
year during which most of the poems of ‘Rosarium’ were com-
posed, and it is quite possible that Ivanov conceived ‘Ad Rosam’ as
an extension of Solovyov’s original image. For Solovyov, just as
the flower cannot exist without the root, so light cannot exist
without darkness. Ivanov makes the same point, using the image of
Dante’s heavenly rose for the flower and of Aphrodite’s earthly
rose for the roots. He takes the point further, however, and argues
that this link has been obscured and must be reestablished. Here he
is following the teachings developed in Solovyov’s prose writings
which called for a renewal of the link between the spirit and the
flesh and urged poets to serve Sophia by creating art forms which
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would achieve this purpose. In other poems of ‘Rosarium’ such as
‘Rosa in Cruce’ or ‘Rosa Sophia’ (SS 11, 493—4 and 502) Ivanov uses
the image of the rose in this sense to reflect its close association
with Sophia.

The quest for the rose which Ivanov undertakes in ‘Rosarium’
can therefore be interpreted on many different levels. On the one
hand, on an aesthetic level, it can be seen as an image of the poet’s
quest for the creation of a new type of true Symbolist art which,
like Dante’s flower blooming from earthly roots, would reflect the
ideal transformation of the physical into the spiritual. On the other
hand, the quest may also be read as an allegory of the lover’s
search for a higher, spiritual form of love, in which the earthly
beloved could lead on to Sophia or the Virgin Mary. This aspect of
the quest is only hinted at in ‘Ad Rosam’ (through the image of the
Sleeping Beauty), but is more fully developed in other poems of
the collection, such as ‘Crux Amoris’, discussed below. In par-
ticular, some of the later poems of ‘Rosarium’ take up the image of
the rose surrounded by snow from ‘Ad Rosam’ in order to hint at
the revival of the poet’s love for Lidiya Dimitrievna through
Vera.%

‘Crux Amoris’

The ‘Sonnets’ section of ‘Rosarium’ includes a group of three
poems, ‘Crux Amoris’, ‘Crux Florida’ and ‘Rosa in Cruce’, which
each deal with differing aspects of the connection between the
cross and the rose. The imagery of these poems, as suggested by
their Latin titles, is closely related to the tradition of Biblical
exegesis developed by the Catholic church and reflected in its
liturgy.
The first of the sonnets, ‘Crux Amoris’, reads as follows:

‘Amor e cor gentil son una cosa’. ..
Te6e paszobiauymnnacs, AJTUTbEpH,
JIro6Bu 3eMHO! U BpeMEHHO NoTepu
BorosipneHHast anogeosa.

IIBeTu Xe, cepiue, XepTBeHHas po3a!
Hx yeTBepo, CBEPLUIMTEICH MUCTEDHIA;
U ceMb Meueit, y pOKOBBIX NIpeBEPHIA,
B 1e6s BolinyT, 0 Rosa Dolorosa!
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HcnbiTaHb! CBALICHHbIE MEpHIIa,
OnpasBiaHa NpeMyIpOCTh KaXKIbIM CIIOBOM;
Kro no6uT, BUIAT CMEPTH — M IIOGHUT Jale.

Y3Hail, )KeHHX, HEBECTY B NOKpbiBae!
Brnaroyxaii, no60Bb, B BeHlle TEPHOBOM!
Crnetut muena co6parth, 4YTO Thl TRBOPHIIA. (5S 11, 492-3)

‘Amor e cor gentil son una cosa’. . .
To you was unveiled, Alighieri,
The divinely revealed apotheosis
Of earthly love and temporary loss.

Flower then, o heart, sacrificial rose!

There are four of them, of the perpetrators of the mysteries;
And seven swords, at the fatal threshold,

Will pierce you, o Rosa Dolorosa!

The sacred measures have been tested,
Wisdom is justified by every word;
Whoever loves, sees death — and continues to love.

Recognize, bridegroom, the bride in the veil!
Smell sweet, love, in a crown of thorns!
The bee will fly down to gather what you have created.

The central theme of the poem, summarized in its title, is the
concept of the ‘cross of love’. This ultimately refers back to the
lesson of the crucifixion which teaches that earthly love can only be
transformed into its higher spiritual form through suffering and
death. This is the path which all true love must embrace, following
the example of Christ. The idea is advanced in the poem through
imagery related to the Biblical account of the crucifixion, and
Dante is presented against this background as a poet who applied
the eternal truths of the crucifixion to his own experience and
understanding of love.

The poem begins with a direct quotation of the opening line of
the sonnet from chapter xx of the Vita Nuova, ‘Amore e ’l cor
gentil sono una cosa . .. " (‘Love and the noble heart are one thing
...”); Ivanov has omitted two syllables from the original line to
make it fit within his metrical scheme. This line is one of Dante’s
most famous statements on the nature of love as the natural instinct
of the noble heart. It is in fact a close paraphrase of the opening
line of a canzone by the Bolognese poet Guido Guinizelli, ‘Al cor
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gentil rempaira sempre amore . . ." (‘Love will always repair to the
noble heart . . ."). Guinizelli was the most illustrious of the Italian
poets prior to Dante who regarded him as his father and teacher in
poetry and referred to this particular canzone as an important
influence on the formation of his doctrine of courtly love.%” In his
sonnet, Dante first paraphrases Guinizelli’s celebrated line, then
attributes it to its author, referred to simply as ‘il saggio’ (‘the wise
one’), and finally continues to expound its meaning. He argues that
love and the noble heart go together, like reason and a reasoning
mind, because love is always present as a potential force in the
heart. The second part of the sonnet describes how this potential is
made actual — all that is required is the sight of a wise woman’s
beauty, and love will be awoken from its dormant slumber.

This sonnet was in fact translated by Ivanov a few years later
when he was working on his translation of the Vita Nuova. Here he
closely follows the pattern of the original sonnet. First he quotes its
opening line, then he attributes it to its author, and finally he
elaborates on its significance. In this way he emphasizes his sense
of forming part of a single chain of poets of love; he has received
and taken over the tradition from Dante, just as Dante did from
Guinizelli.

In his commentary on Dante’s line, Ivanov goes beyond its
original significance (which bears no relation to the themes of
death or resurrection) and places it within the wider context of the
Vita Nuova. This work traces the development of Dante’s love for
Beatrice from the poet’s initial dependence on her physical pres-
ence to his later purely spiritual love for her after her death.
Accordingly, Ivanov describes Dante as a visionary to whom the
transcendent meaning of earthly love and of death as a form of
temporary loss was revealed. The phrase ‘divinely revealed apo-
theosis’ (bogoyavlennaya apofeoza) introduces an idea of release
from life and ascension to higher spheres normally associated with
deities, and hints at the link which is developed in the rest of the
poem between Beatrice and the figures of Christ, Mary and
Sophia.

In the second verse Ivanov moves on from the description of
Dante’s love for Beatrice to images connected with the suffering
love of Christ and the Virgin Mary. This transition is consonant
with the various levels of meaning associated with the title of the
collection, Cor Ardens. The burning heart is an image of Dante’s
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love for Beatrice, and also of the sacred hearts of Jesus and Mary.
Not surprisingly, therefore, thé Dantesque reference to the heart
as a symbol of love which Ivanov quotes in his first verse is
succeeded by a reference to the sacred heart of Mary.

This transition also mirrors the development of Dante’s own
experience of love, as recorded in the Vita Nuova. As the poet’s
understanding of his love for Beatrice progresses, he gradually
comes to interpret it more frequently in terms of the eternal truths
taught by Scripture. In chapter xxiv he identifies Beatrice with
Christ, implying a parallel between her future destiny and the
death and resurrection of Christ. Later, when Beatrice dies, he
writes that she has been called to join the Blessed Queen, the
Virgin Mary (chapter xxvim). Ivanov takes his lead from these
associations. He follows the movement of Dante’s thoughts, and
raises his eyes from the contemplation of Beatrice to the figure of
the Virgin Mary. If Beatrice is seen as a Christ-figure, then the
parallel can be taken one step further, and Dante’s love for
Beatrice can be likened to the love of the Virgin Mary for Christ—a
prototype of the lesson which Dante has mastered, that love of a
physical person can be transcended by faith in life after death and
spiritual love.

This is the analogy which Ivanov has developed in the second
verse of his sonnet. He addresses the sacred heart of Mary, the
ultimate symbol of suffering love, and compares it to a sacrificial
rose (zhertvennaya roza). This comparison is based on the tradi-
tion of referring to Mary as a rose and depicting her heart encircled
by a wreath of roses. In the works of St Bernard and in Dante’s
Paradiso (xxii1, 73-5) Mary is described as a rose, and in certain
prayers of the Catholic liturgy such as the Litany of the Blessed
Virgin she is addressed as the ‘Mystic Rose’. At the end of the
verse the image of the sacrificial rose is taken up again with the
Latin phrase ‘o Rosa Dolorosa’, a device which underlines the
liturgical associations of the poem’s symbolism.

The poet prophesies that Mary’s heart will be pierced by seven
swords. This is a reference to the Seven Dolours (as in ‘Rosa
Dolorosa’) or Sorrows of Mary, a tradition derived from the
Biblical account of Simeon’s prophecy to Mary. When Mary
brought the infant Jesus to the temple, Simeon spoke to her of her
son’s troubled future and prophesied that her soul would be
pierced by a sword (Luke 2. 15). According to Christian tradition,
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this prophecy was subsequently fulfilled at the moment of the
crucifixion when Mary stood at the foot of the cross and witnessed
the suffering and death of her son. Later, the tradition was elabor-
ated and expanded into a fuller version which consisted of seven
sorrows, ranging from the original prophecy of Simeon to the cruci-
fixion, deposition and entombment of Christ. These sorrows were
commemorated in various liturgical prayers such as the Rosary of
the Seven Sorrows, recited by members of the Order of Servites,
and the medieval hymn ‘Stabat Mater Dolorosa’, the title of which
is echoed by Ivanov’s address to Mary as a ‘Rosa Dolorosa’. They
also gave rise to the tradition of representing the heart of Mary
pierced by seven swords.%8

In his sonnet Ivanov echoes the tone of Simeon’s original proph-
ecy and hints at the time of its future fulfilment through the phrase
‘at the fatal threshold’ (u rokovykh preddverii). This phrase can be
interpreted either literally, as referring to the site of the crucifixion
outside Jerusalem — ‘without the gate’ (vne vrar) as stated in
Hebrews 13. 12 — or figuratively, as an allusion to the significance
of the crucifixion as a fatal prelude to death and resurrection.

The identity of the four ‘perpetrators of the mysteries’ referred
to in this context is more problematic. It is most probable that they
represent the soldiers who crucified Christ. In John 19. 23 we read
that after the crucifixion the soldiers divided Christ’s garments into
‘four parts, to every soldier a part’. From this one can deduce, as
Ivanov appears to do, that there were four soldiers present at the
crucifixion. The actions which they perform (the flagellation,
scourging and crucifixion of Christ, the dividing of his garments
and piercing of his side with a spear) are referred to as mysteries
because of their sacred, hidden significance as the fulfilment of
Scriptural prophecies. Significantly, the soldiers’ division of the
garments into four parts and the presence of the Virgin Mary at the
foot of the cross are both only mentioned once in the Bible and in
almost immediate succession (John 19. 23 and 25). Ivanov’s associ-
ation of the two images may derive from this Biblical precedent.

The third verse consists of three precisely worded pronounce-
ments. The wisdom of Simeon’s prophetic words, the ‘sacred
measures’ laid out in Scripture, have been tested and proven true
through their fulfilment in the events of the crucifixion and resur-
rection. The law that love leads through death to further love is
fixed forever as an eternal truth, as the course of Dante’s love for
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Beatrice illustrates. The first two dicta in this verse are reminiscent
of the Biblical declarations which often accompany the narration of
events regarded as the fulfilment of earlier prophecies. The second
one, ‘Wisdom is justified by every word’ (Opravdana premudrost’
kazhdym slovom) is in fact a close paraphrase of the Biblical verse
‘But wisdom is justified of all her children’ (I opravdana premu-
drost' vsemi chadami ee — Luke 7. 35).

The final verse contains several different allusions. The first
injunction — that the bridegroom should recognize his bride in her
‘veil’ — is open to a number of interpretations, depending on the
meaning which one attributes to the word ‘veil’ (pokryvalo); this
term is ambiguous in Russian and can refer either to a marriage
veil or to a shroud. If the line is read in conjunction with the
statement in the previous line about the need to love beyond
death, it may signify that a person should recognize his beloved
even after her death as his true betrothed, still in her marriage
veil, and continue to love her spiritual image. Or the covering
may refer to a shroud, in which case the line would mean that the
bridegroom should recognize and continue to love his bride in
her death shroud. Ivanov may have intended the ambiguity to
remain unresolved in order to emphasize that the bride’s mar-
riage veil is also a shroud, for the course of earthly love leads
through death to further love. The bridegroom must understand
that death is present in love and recognize the connection
between the two.

The line can also be read on a figurative level. Ivanov subscribed
to the tradition developed by Dante and Solovyov according to
which the physical love of a mortal woman could be transcended by
a higher form of spiritual love devoted to a divine female being.
Following this tradition, the veiled bride of ‘Crux Amoris’ can be
interpreted as a figure of Sophia or the Virgin Mary. In the first
case, the bride’s veil would refer to the material world in which the
divine essence of Sophia is enveloped, and could also allude to
Sophia’s role as bride of mankind. The line can then be read as an
expression of Solovyov’s teaching on the meaning of love: the
bridegroom must recognize the divine spark inherent in the woman
he loves and understand that his true bride is not the earthly
woman of his affections but Sophia. This interpretation fits in well
with the ‘divinely revealed apotheosis’ of the first verse (Sophia
being the divine essence of earthly phenomena, revealed to man by
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God) and with the more explicit reference to wisdom (premu-
drost’) in the third verse.

Alternatively, the bride can be understood as a reference to the
Virgin Mary who is often represented with a veil (pokrov), symbo-
lizing her powers of protection and intercession on behalf of
humanity. This interpretation is perfectly compatible with the
Sophiological reading of the poem; Sophia and the Virgin Mary
were frequently merged into a single composite figure, and
Ivanov’s tendency to associate them is particularly marked in many
of the sonnets adjacent to ‘Crux Amoris’. In ‘Rosa in Cruce’, for
example, allusions to the poet’s personal experience of love are
interwoven with Catholic imagery relating to the Virgin Mary and
with a reference to Sophia, described as the ‘wise Woman’
(mudraya Zhena — SS 11, 493—4).

There is a further entirely allegorical dimension to the meaning
of the line. In the Christian tradition, the terms ‘bridegroom’
(zhenikh) and ‘bride’ (nevesta) are frequently used to denote
Christ and his church. This usage goes back to Biblical precedent;
the words ‘He that hath the bride is the bridegroom’ (Imeyushchii
nevestu est' zhenikh) are spoken by St John the Baptist to describe
Christ (John 3. 29), and in St Paul’s Epistle to the Ephesians men
are urged to love their wives as Christ loved the church (Eph. 5.
25).

In ‘Crux Amoris’, the terms ‘bridegroom’ (zhenikh) and ‘bride’
(nevesta) are written without capital letters, and thus retain an
ordinary human dimension compatible with the personal level of
meaning of the poem — the poet’s love for his dead beloved and
Dante’s love for Beatrice. However, the allegorical dimension of
the terms cannot be ignored. It is reinforced by the structural
parallel between this line and the following one: ‘Smell sweet,
love, in a crown of thorns’ (Blagoukhai, lyubov', v ventse terno-
vom!). Both lines follow a similar syntactical pattern (a verb in the
imperative followed by a vocative address); this establishes a paral-
lel between the bridegroom of the first line and ‘love in a crown of
thorns’, a phrase which immediately calls to mind the figure of
Christ who is often referred to as love incarnate and appears to
Pilate in a crown of thorns (v fernovom ventse —~ John 19. 5).

The line therefore hints at the mystic marriage between Christ
and Sophia (a figure of the church), symbolizing the ideal union
between the Spirit and the Flesh which man should strive to
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emulate. It returns the reader to the Biblical prototypes of love set
out in the second verse of the poem; in both cases the crucifixion is
advanced as the model of suffering love.

This allegorical reading is supported by the imagery of a later
poem by Ivanov, ‘Tender Mystery’ (‘Nezhnaya taina’), written
in the summer of 1912. Here the poet represents the universe as a
marriage (brak) between the created world (tvoren’e), described as
the bride (nevesta), and a Bridegroom (Zhenikh) in a wreath
(venets) who is clearly a figure of Christ. The mystery or ‘tender
secret’ of this union is symbolized by a rose (S5 m, 30).

In the course of ‘Crux Amoris’ love is presented through several
different images. In the opening line, borrowed from Dante, it is
identified with the heart. Then, in the second verse, this heart
becomes the heart of the Virgin Mary and is compared to a
sacrificial rose, an emblem of suffering love. In the final verse, love
appears in a crown of thorns and is linked, as already mentioned,
to the person of Christ. The sacred heart of Jesus is traditionally
depicted as surrounded by a wreath of thorns; here it is implicitly
compared to a flowering rose (thus also sharing certain features
with the heart of the Virgin Mary described earlier in the poem)
and commanded to exude its fragrance from amidst the thorns.
This command exactly parallels the earlier injunction to the heart
of Mary to flower at its peak moment of suffering. The lesson of
both images is summarized in the final promise that a bee will fly
down to collect the honey which the rose (tepresenting the suffer-
ing heart or love) has created. This image is taken from an earlier
poem in the ‘Roses’ triptych of ‘Love and Death’ where bees fly
down to gather honey and tell a fading rose, symbolic of the poet’s
heart, that their sting will revive it and make it flower once more.
This poem ends with the line ‘Flower then, o heart, sacrificial rose!’
(‘Tsveti zhe, serdtse, zhertvennaya roza!’— S5 11, 435), used again in
‘Crux Amoris’, and teaches the same lesson that love, through
suffering, will lead to spiritual wealth, just as the rose, when stung
by a bee, will flower and produce honey.

The idea was closely related to Ivanov’s personal feelings after
the death of Lidiya Dimitrievna. He-was convinced that he should
continue to love her image through Vera, and that the more
suffering his love caused him, the greater its reward would be.
During Easter week of 1910 (just before the period when most of
the poems of ‘Rosarium’ were written), he recorded a long passage



226 Texts and translations

in his diary about the need to ‘crucify oneself with Christ’ (soraspi-
nat'sya Khristu) and take on the wounds of the world so as to
transform it. Then, he writes, roses will spring out of the wounds,
bees will fly out of the decaying flesh, and a new transparent vision
of the true essence of the world will be reached (SS 11, 807).

A similar biographical motif clearly underlies the ideas expressed
in ‘Crux Amoris’; Ivanov is advocating that his love for Lidiya after
her death should follow the course of Dante’s love for Beatrice,
modelled on the suffering love of Christ and Mary; then it will
flower like a rose and produce honey. One of the most persistent
images for this idea throughout the sonnets of ‘Rosarium’ is that of
the cross which flowers into a rose. The cross is an emblem of the
poet’s earthly suffering and search, and the rose represents his
reward, the revelation of his beloved’s true image. The quest for
the rose undertaken in ‘Rosarium’ thus becomes an image for the
poet’s quest for his beloved after her death. Many years later
Ivanov wrote that ‘under every one of life’s roses lies a cross out of
which the rose has flowered’ (SS 1, 386). In the poems of ‘Rosa-
rium’, as in ‘Crux Amoris’, he is intent on revealing the cross or
path of suffering which must precede the flowering of the rose.

‘Crux Amoris’ is an example of the much fuller and more
harmonious fusion of Dantesque, Solovyovian and Dionysiac
images which Ivanov achieved with particular success in the later
poems of Cor Ardens, written in the light of the new understanding
brought about by the death of Lidiya Dimitrievna. Dante is
advanced as the representative of the doctrine that love can lead
through death to a higher form of spiritual love. This idea is
primarily related to the Biblical truths of the New Testament, while
its Dionysiac and Sophiological dimensions, although still present,
are much less obtrusive; they are no longer in the foreground, but
form part of the poem’s network of secondary allusions. The
combination of Dante with Biblical and liturgical imagery is much
more harmonious than the earlier attempts to synthesize Dante and
Dionysus. The connotations of sin and darkness which frequently
accompanied the Dionysiac aspect of Ivanov’s spiritual ideal in his
earlier works have now almost entirely disappeared. The cross of
love leads through death, but it is no longer identified with the
‘cross of sin” which Ivanov had advocated as a mystical path for
lovers in his essay of 1904, ‘New Masks’.

In this respect, ‘Crux Amoris’ reflects a change which Evgeny
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Anichkov, the literary critic and medieval scholar, described as
Ivanov’s transition from the Old Testament of Dionysus to the
New Testament of Dante and Petrarch, from the personal experi-
ence of Eros to the more universal path of Amor. The old elements
of the poet’s spiritual ideal have not disappeared, but they are now
much more fully assimilated into a predominantly Christian
context. As Anichkov pointed out, in this way Ivanov escaped the
conflict between sexual love and universal love which dominated
the thinking of Tolstoy and Dostoyevsky; in reconciling both forms
of love he was following the tradition established by the medieval
poets of love and further developed in his own time by Vladimir
Solovyov.9%? His dual allegiance to both stages of this tradition can
be clearly discerned in the imagery of ‘Crux Amoris’.

Ivanov appears to have taken a similar view of his own develop-
ment. In 1915 he wrote a poem entitled ‘Purgatory’ (‘Chistilish-
che’) in which he reviewed his past in terms of Dante’s spiritual
experience. He described the early stages of his development as a
series of ‘burnt years’ (sgorevshie leta); experiences which he took
for pleasures at the time were in fact purgatorial torments which
had led him through a tortuous labyrinth to a new state of spiritual
refinement:

JInue HelHE 1 MOHAN, cBiTas [Tontana,
Yo Kaxpas NET MMHOBaBIIMX YCiaja
B ycrax 6nina Mefi, a BO YpeBE NONbIHL
H B kywmiy rasgeno 6e3ymMbe NyCThIHb.

51 BUXY C Opora BbICOKHX CBATHJIMLI,

Yto Ben MeHs NyThb TaOUPUHTOM YMCTHIIUL,
U 3Hato BnepBbIE, KaKUM NanayaMm

B GecuyBcTBEHHOM Tene Obll OTAaH 51 caM;

KakuM npuyacTHiICs 51 OTHEHHBIM NIBLITKaM,

Ybs naMATh CMbIBaJIach BOJIIEOHBIM HAIUTKOM, —

3ateM, YTOObl B TUXOM FOPEHHH JHEMH

Boray craHoBuics Geguei n 6enHei. (85 11, 548)

Only now have I understood, O holy Mercy,

That every sweet pleasure of years gone by

On the lips was honey, but in the womb was wormwood,
And the madness of the desert was staring into the shelter.

I see from the threshold of high sanctuaries
That I was led by a path through a labyrinth of purgatories,
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And I know for the first time to what torturers
I myself in an unfeeling body was given over;

What fiery torments I partook of,

The memory of which was washed away by a magic drink ~
So that in the quiet burning of days

The rich man should become poorer and poorer.

Although Ivanov still clings to the view that the dark wood of sin
can be a purgatorial experience, he now regards this stage as part
of the past which he has left behind him. His new perception of the
past brings him more closely in line with Dante’s view of man’s
spiritual journey, and explains why his treatment of Dantesque
images in the later poems involves substantially less distortion than
before — a development which has been traced throughout the
poems discussed in this chapter.



6
Ivanov’s translations of Dante

THE SYMBOLIST BACKGROUND

The activity of translation has played a particularly important role
in the development of the Russian literary tradition from its very
inception; it has served as one of the major channels of expression
for the intensity of Russia’s interest in the West and desire to
overcome the barrier of cultural isolation from Europe. Through
translation, a work of foreign literature would be incorporated into
the Russian tradition, and come to be regarded as an original
creation in its own right. When, for example, Gnedich’s translation
of Homer’s lliad appeared in 1829, Pushkin greeted it as a new
Russian Iliad which would take its place within Russian literature
as a major influence: ‘At last the translation of the Iliad which we
have been waiting for so impatiently and for so long has appeared!
... A Russian lliad is before us. We are embarking on a study of it
s0 as to give our readers a report in due course on a book which is
bound to have so important an influence on our native literature.’!

Translators in Russia have accordingly often enjoyed a par-
ticular reverence; their work is not regarded as secondary in status
to original literary activity, but as” equally important. Many of
Russia’s most gifted poets and writers have made substantial
contributions to Russian literature through translations. Zhu-
kovsky’s translation of the Odyssey or Pasternak’s translations of
Shakespeare are classic examples.

A remarkable efflorescence of activity in the sphere of trans-
lating took place in Russia from the end of the nineteenth century
onwards. This tendency became particularly pronounced during
the Symbolist period. As a movement, Russian Symbolism was
syncretic in its approach to other cultures, and one of the principal
means which it adopted to assimilate the legacy of other cultures
was translation. The Symbolists translated extensively, and it is
symptomatic of the spirit of the times that a number of publishing
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houses launched special series of world literature in translation at
the beginning of the twentieth century. In 1901 the Brockhaus and
Efron publishing house initiated their famous series ‘“The Library
of Great Writers’ under the editorship of S. A. Vengerov. The
third publication of this series, the collected works of Byron,
included new translations by Symbolist poets such as Bryusov,
Blok, Yurgis Baltrushaitis and Vyacheslav Ivanov.? The Okto
publishing company ran a series entitled “The Library of European
Classics’, edited by A. E. Gruzinsky. In 1910 the publishers
Mikhail and Sergei Sabashnikov founded a series called
‘Monuments of World Literature’;3 several Symbolists did trans-
lations for this series which maintained an extremely high stan-
dard. The publishers formulated their aims in a set piece which was
appended to many of their publications; this provides a clear
expression of the general attitude of the period towards translation
as the major channel through which the spiritual influence of a
foreign culture can best be received and disseminated: ‘So be it —a
translation can never be a substitute for the original. But
throughout the ages the spiritual life of cultured nations has only
been really deeply influenced by those works of foreign genius
which became accessible to them through translation.

The younger Symbolists’ interest in Dante naturally led them to
try their hand at translating the poet. All the publishing houses’
series mentioned above were at some stage linked with these
ventures. The fact that numerous translations of Dante were
already available did not act as a deterrent. Since the end of the
eighteenth century Dante’s works had begun to appear in Russian
translation, and by the middle of the nineteenth century D. E. Min
had embarked on his monumental version of the Commedia, com-
pleted by the time of his death in 1885 but not published until the
beginning of the twentieth century. This was a time of peak popu-
larity for Dante in Russia, largely as a result of the spread of the
cult of Dante and the Middle Ages initiated by the pre-Raphaelites
in England. Among the Symbolists of the older generation, Mer-
ezhkovsky and Balmont translated excerpts from Dante, and
during the decade from 1892 to 1902 new translations of the poet’s
works multiplied like mushrooms.>

The younger generation of Symbolists inherited this rich corpus
of translations — altogether, nine of the Inferno, six of the Purga-
torio, five of the Paradiso, and two of the Vita Nuova. However,
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although they were naturally influenced by their predecessors’
image of the Italian poet, their own approach developed along very
different lines. Those who were inclined towards religion tended to
regard Dante primarily as a spiritual teacher and possible source
for an aesthetics of religious symbolism. As poets, they were more
interested than most of their predecessors in Dante’s language and
versification. It was no longer enough simply to have a ‘Russian
Dante’, as, for example, Min’s translations provided; it was neces-
sary to have a new Russian Symbolist Dante who would reflect all
the characteristics with which the Symbolists invested their image
of the poet. This could be achieved most effectively through a new
translation which would establish the medieval poet firmly within
the Russian Symbolist tradition.

Among the Symbolists of the second wave, Ellis, Sergei Solo-
vyov, Bryusov and Ivanov were all engaged in translations of
Dante’s works at various stages of their literary careers. Their
versions reflect the general mood of the times as well as each poet’s
individual approach. The example of Ellis (the pseudonym of
L. L. Kobylinsky, 1879-1947) is extremely typical in this respect.
He was the first of the younger Symbolists to translate Dante, and
published his versions of substantial fragments of the Commedia
and the Vita Nuova over a period of ten years, from 1904 to 1914.
His first attempts appeared in Immorteli, a two-volume anthology
of foreign poetry in translation which he produced in 1904. This
work clearly reflected the Symbolists’ desire to appropriate other
cultures through translation. It included a large section on Dante
composed of translations and original poems written in a pseudo-
Dantesque vein. The resulting image of Dante is decadent and
heavily influenced by the author’s enthusiasm for Baudelaire and
the other late nineteenth-century poets of France and Belgium
represented in the collection.

Two years later, however, this purely aesthetic image of Dante
was replaced by a new one, tinged with religion and philosophy. In
1906 Ellis published an article entitled ‘The Wreath of Dante’ in
the literary—philosophical almanach Free Conscience (Svobodnaya
sovest').” The same issue of the almanach carried part of Vladimir
Solovyov’s work on Russia and the universal church; not surpris-
ingly, the image of Dante presented in Ellis’s translations and
accompanying commentary is strongly coloured by the Russian
philosopher’s teachings. Beatrice is portrayed as a figure of Divine
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Wisdom or Sophia, capable of providing all the answers to the
mystical searchings of the age.

In the following year, Ellis decided to translate the Vita Nuova.®
The project was never completed, but part of it survives in the
proofs of his first book of poetry, Stigmata, published in the same
year as Cor Ardens (1911).° The translations from the Vita Nuova
which appear in these proofs are of extremely poor quality and
perhaps for this reason were discarded from the final version of the
book.

Ellis’s last major publication on Dante before he left Russia was
an article entitled “The Teacher of Faith’ which appeared in 1914 in
the newly formed Danteana section of the late Symbolist journal
Trudy i dni.'® It was written to counter the current vogue for erotic
or theosophical readings of Dante, and insisted on the poet’s
primary role as a representative of traditional Christianity, quoting
several passages from Purgatorio and Paradiso in support of this
view. It was published alongside a major article by Ivanov on
Symbolist aesthetics which, like Ellis’s piece, based its argument
on a text from Dante quoted in the author’s translation.

One can see from these examples that Ellis was constantly
refashioning his image of Dante in the light of his current beliefs,
whether these were decadent, Sophiological or more convention-
ally Christian. Translation was an important tool in this process; it
enabled him to establish a text which supported the image of the
poet which he was promoting at each stage.

The other Symbolists who translated Dante did not go through
such extreme changes of world-view, but they did share with Ellis
the tendency to interpret and present Dante in terms of their own
beliefs. Sergei Solovyov, for example, followed the pattern set by
his uncle Vladimir Solovyov, and developed his interest in Dante
in close connection with his religious inclinations and growing
attraction to Catholicism. For him, Dante was primarily the
supreme representative of the Catholic tradition. In 1913 he
declared that ‘the entire spiritual force of Catholicism embodied
itself in the majestic image of Dante’.!! Typically, his contribution
to the Dante celebrations held in 1921 took the form of a public
lecture on Dante and Catholicism.'? After the revolution he
became a Russian Orthodox priest, and then converted to Catholi-
cism of the Greco-Roman rite in 1923, taking up the post of
vice-exarch of Catholics of this rite a few years later.'®> In this
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respect his interest in Dante has much in common with that of
Ivanov whose conversion to Catholicism around the same time was
also the culmination of many years’ fascination with Dante and the
Middle Ages.

Sergei Solovyov’s archive in Moscow contains various materials
on Dante including translations of his works,!# but these are inac-
cessible as the archive is still officially closed to researchers. There is
evidence from other sources that Solovyov translated a sonnet from
the Vita Nuovain 1903, and that many years later, at the beginning
of the 1930s, he was one of three translators commissioned by the
Academia publishing house to prepare a new version of the Comme-
dia. Mikhail Lozinsky was to translate the Inferno, Sergei Sher-
vinsky the Purgatorio, and Solovyov the Paradiso.'® However, in
1931 Solovyov was arrested in connection with his religious activi-
ties, and after his release he spent several periods in psychiatric care
until his death in 1942 in a mental hospital in Kazan.!” In 1934
Lozinsky was still not sure whether Solovyov was continuing to par-
ticipate in the translation, but soon after this date it must have
become clear that he had withdrawn from the project which was
eventually completed singlehandedly by Lozinsky between 1936
and 1942.18 This new translation superseded all previous ones and
established itself as the standard Russian version of the Commedia.

Bryusov did not affiliate himself with the religious Symbolists,
and is therefore in a quite different category from Ellis, Sergei
Solovyov and Ivanov. However, over a period of sixteen years,
from 1904 to 1920, he was also intermittently involved in trans-
lating Dante and, curiously enough, even cooperated with Ivanov
in a projected translation of the Commedia. This plan originated
with S. A. Vengerov who wished to include Dante in the ‘Library
of Great Writers’ series which he edited for the Brockhaus and
Efron publishing house.!® In 1904 he inquired if Bryusov would
like to take part in a new translation of the Commedia, and
probably also approached Ivanov at the same time with a similar
proposal. Bryusov’s response was enthusiastic, and he began work
on the Inferno immediately. However, at the end of 1905, the
project was dropped by the publishers, and not taken up again until
1920 when Bryusov and Ivanov were once more commissioned by
Vengerov to translate different parts of the Commedia for the
same publishing house. Ivanov’s involvement in the project will be
discussed in greater detail below.
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During the intervening years Bryusov made several attempts to
interest various other publishers in his translation of the Inferno.
None of these approaches were successful, however, and his trans-
lation of the first canto of the Inferno — the only substantial
fragment of his work to have survived ~ was not published until
1955.2° His version is of remarkably high quality, clear and faithful
to the original, without the sort of ideological distortion or
woolliness of language which marred the attempts of Ellis.

It is clear from this brief survey that translating Dante was a
fairly commonplace activity among the Symbolist poets: over a
period of thirty years, from the beginning of the century through to
the 1920s and 1930s, Ellis, Sergei Solovyov and Bryusov were all
intermittently working on new versions of the Italian poet’s works.
This is the background against which Ivanov’s translations must be
considered. They are very much a phenomenon of their age, and
yet at the same time they reflect the idiosyncratic views of their
author. In translating Dante, Ivanov was not only seeking to bring
him into the Russian Symbolist tradition, he was also trying to
incorporate him into the framework of his own spiritual outlook as
one of the corner-stones of his world-view. His translations, like
any other, are necessarily an act of interpretation, and reveal the
way in which he saw Dante and wished to present him to others.

Over a period of several years Ivanov worked on translations of
parts of Dante’s three major works, the Vita Nuova, Convivio and
Divina Commedia, in the order of their composition. None of
these translations was completed, and only a fragment from the
Vita Nuova was published during his life-time. The rest of the
evidence survives in the form of manuscripts and unpublished
correspondence, scattered among the poet’s archival papers in
Moscow and Rome. In the following sections each of these trans-
lation projects will be considered in turn, starting with an outline of
its background, and continuing with the text of the translation,
followed by an analysis of its most characteristic features.?!

VITA NUOVA

At one stage or another of their development, all of Ivanov’s
projected translations of Dante’s works were linked with the
Sabashnikov brothers’ publishing house and the new series which
they set up in 1910, ‘Monuments of World Literature’. The original
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plan for this series provides for five sections, covering classical
antiquity, Russian literature, world classics and the European
Renaissance. Dante’s name figures twice in the plan as one of the
main authors whose works were to be represented in the series.??

Ivanov first became involved with the series in 1911 as a trans-
lator of the Greek classics. On 6 April 1911, Mikhail Sabashnikov
sent him a letter spelling out the conditions for his translation of
Aeschylus’s tragedies. He was to translate the trilogy of the Ores-
teia by 1 May 1912, and the remaining tragedies by 1 May 1913.
Ivanov also undertook to translate poems by Alcaeus and Sappho
for the series, and completed the first part of this task by the spring
of 1912; in February 1913, Sabashnikov accepted his offer of
further translations from Sappho.?3

Having thus established himself as one of Sabashnikov’s trans-
lators in the field of classical antiquity, Ivanov sought to widen his
scope and turned to the translation of Dante’s works. The reasons
for this were partly economic; as he wrote to Sabashnikov from
Rome on 20 January 1913, he found that he worked better in Italy
than in Russia, and therefore wished to prolong his stay beyond the
autumn, for longer than originally planned. This decision entailed
sacrificing the income from a course of lectures which he would
have read in St Petersburg, had he returned to Russia. He was
therefore looking for more work as a translator to finance his
extended stay. In his letter, he made the following suggestions:

As for poetic translations, I am attracted and even inspired by a great deal
which would fit into your programme quite naturally. I am not just
speaking of poets of classical antiquity. I would be happy, for example, at
some point to translate Dante’s Purgatory and particularly his Paradise,
his New Life, and in the field of classical antiquity to show that I can
provide a faithful and harmonious rendering of Aristophanes.24

The preference which Ivanov expresses for the Vita Nuova and
those parts of the Commedia dealing with purely transcendent,
spiritual matters parallels the general development of his interest
in Dante, as traced in the previous chapter through his poetry.
Early poems such as ‘La Selva Oscura’, ‘At the Coliseum’, ‘Mi fur
le serpi amiche’ or ‘Golden Veils’ tended to concentrate on images
connected with sin and its punishment, drawn from the Inferno,
whereas the later verse, written after the death of Lidiya Dimi-
trievna, reflects the influence of the Vita Nuova, Purgatorio and
Paradiso much more strongly. It is not surprising, therefore, to find
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that these were the particular works which Ivanov felt drawn to
translating in 1913.

Although Sabashnikov did not take up Ivanov’s offer of a trans-
lation of part of the Commedia, he did react positively to the idea
of the Vita Nuova. On 10 March 1913 he sent off a definitive reply
to Ivanov’s proposal in the form of a letter and a contract which
Ivanov signed and returned to him on 21 April.?> The contract
repeated the agreement which Ivanov had concluded two years
previously with Sabashnikov to translate all of Aeschylus’s traged-
ies, and added to this the translation of the Vita Nuova and of
further poems by Sappho. According to the terms of the contract,
Ivanov took it upon himself to complete all these translations in the
order of his choice within the next two years, submitting his
translations of Sappho at the earliest possible date for inclusion in
the anthology Alcaeus and Sappho which was already being
printed.

Ivanov sent his additional translations of Sappho to Sabashnikov
from Italy in the spring of 1913,%¢ and his translation of Agamem-
non, the first part of the trilogy of the Oresteia, was completed on 1
June 1913 in Rome and received by Sabashnikov in Moscow at the
end of the month.?” However, he did not keep to the contract’s
deadline as far as Aeschylus’s other tragedies and the Vita Nuova
were concerned. The complete translation of the Oresteia was only
ready for printing in 1916, and Ivanov’s autobiographical letter,
written in Sochi in January and February 1917, reveals that his
main current occupation at that time was still working on his
translations of Aeschylus and the Vita Nuova (SS 1, 22). In 1917
the building of the Sabashnikov publishing house was severely
damaged by fire; this caused the printing of the Oresteia to be
abandoned, and the Vita Nuova project may well also have been
dropped at this stage for the same reason. Although in 1926 Ivanov
returned once more to the question of Sabashnikov publishing his
translation of the Oresteia, he did not raise the topic of the Vita
Nuova again in his correspondence with Sabashnikov.?®

Ivanov’s interest in translating the Vita Nuova continued in the
years which he spent at the University of Baku (1920—4). During
this period he introduced an Italian language course for beginners
into the university curriculum.?® One of his former students, the
critic, Viktor Manuilov, attended this course and recalls that
Ivanov used the Vita Nuova as his basic language-teaching text
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during the second semester; the students would read aloud and
translate from the Vita Nuova into Russian, and their teacher
would correct their Italian pronunciation and improve their trans-
lation.3? It is possible that the choice of the Vita Nuova for this
purpose was linked with Ivanov’s own interest in translating the
work, and that he wished to use the class as a forum for discussing
techniques of translation.

After this point, there is no more evidence of Ivanov working on
his translation of the Vita Nuova. It is difficult to say whether or not
he ever completed it, for only fragments of it have survived, and it
is not clear whether these constitute the whole of his work on the
translation or just a part of it. It seems likely, however, given the
lack of coherence among the fragments, that they only represent a
part of the work carried out.

The surviving passages come from six different chapters of the Vita
Nuova. Only one of these (from chapter 1) was ever published,; it
forms the basis of Ivanov’s celebrated essay on the aesthetics of
Symbolism, ‘On the Limits of Art’, first written and delivered as a
lecture in 1913, and printed in the newly formed Danteana section
of Trudy i dni in the following year.3!

Apart from this passage, all the other surviving fragments of
Ivanov’s translation are in the Manuscripts Department of the
Lenin Library in Moscow. In Ivanov’s archive, there is a sheaf of
eight foolscap sheets, boldly headed in the poet’s handwriting
‘Dante: The New Life’.> These sheets contain the draft of an
introductory note on the significance of the Vita Nuova, and the
text of Ivanov’s translations of the following passages: chapter 1, in
which Dante announces his intention to recount the events which
occurred after the beginning of his new life and their meaning; the
first half of chapter v, which contains an account of the way in
which, when Dante was sitting in church staring at Beatrice, the
people present mistook the object of his gaze for another woman
who was sitting in between him and Beatrice; the sonnet from
chapter vi (of which Ivanov gives four different versions), describ-
ing the poet’s distress at the departure of this lady (who had served
as a cover for the object of his true love), and detailing the trials
and torments of love; the whole of chapter xx, in which Dante tells
how a friend of his requested him to write a sonnet treating of love,
and then gives the text of the sonnet which he wrote and a prose
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explanation of its meaning; and finally, the whole of chapter xxi, in
which Dante describes how he wished to write more on the subject
of love, and how Beatrice, by the effect of her eyes and gaze, was
capable of evoking love not merely in people in whom love was
dormant, but also in those from whom love was totally absent; a
sonnet on this subject, followed by a prose explanation of its
meaning, concludes the chapter.

The first three passages are pencilled in a rough draft, whereas
the last two passages (chapters xx and xx1) are written out in ink in
a much more polished final version. The text of the sonnets from
these last two chapters is given below; since these translations are
finished versions rather than rough drafts, they provide a useful
basis for the analysis of Ivanov’s manner of translation, studied in
conjunction with the published fragment from chapter 1.

The sonnet from chapter xx beginning ‘Amore e ’l cor gentil
sono una cosa . . .” (‘Love and the noble heart are one thing . ..") is
rendered as follows:

JI1060BB U cepALe BbICHIEE - OAHO:

Bt npaB Myfpen, CUX CJIOB IPOBO3BECTHTED -
C gyHIoi pa3syMHOH pa3syM pa3iyuydThb Wib?

He pa3nyuuTb ¥ TeX ABOHX paBHO.

Ipupopnoto BMIOGIEHHOIO JaHO
Ilapro-AMypy cepaue, Kak OGHTENb.

W ponro b, HET JIU, CAMT B YEPTOTE XKUTEID;
HacraHeT cpoK - NOABUTHETCS OHO.

ZKeHo¥ cCMUPEHHOMYRpPOIO MpECTaHeT,
B3op myxeckuit nnenss, Kpacora.
XKenanue popurcs. He ycraner

TpeBoXHUTH cepalle HEXHasi MeuTa,
Hokoune He pa3GyOUT BacTeHHA.
Tak u XeHe JOCTOMHBIN JIWHIb MYKYHHA.

The next translation is of the sonnet from chapter xx1 beginning
‘Ne li occhi porta la mia donna Amore . .." (‘My lady bears Love
in her eyes . .."):

JI1060Bb caMa B O4ax MafiOHHbI CBETHT,;
W Ha Koro Bo33pHT, - IpeobpaxkeH.

K upymei MUMO KaXgbld NPHTSAXKEH;
Ho o6oMpeT, KOro oHa NpHBETHT.
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IMoTynur B30p, KTO B30p HeGECHBIH BCTPETHUT;
YKOpOM TalHbIM B cepArne NpUCTbIXKEH,
ITonuk ropaeu. Kak ututs ee? U3 xkeH
Y4acTnuBBIX, KaKasi MHE OTBETHT?

KTO cnblian AMBHOM THXMeE CIOBa,
TaK NOMBICIOB CMHPEHHOMY/PBIX CNAafocTsh [;]33
BnaxeH napuiy BUfeBLINA €fBa.

KoMy x nseta ee yabiGKu pagocTh,
JIto6OBB YyO 3HAET, YTO HH U3PEYb
Ycramu Henb3sl, HU NIAMSATH - cbepeyb.

A comparison of Ivanov’s translations with the original text
rapidly reveals a number of minor but significant distortions and
inaccuracies. By 1913, the year in which the contract for the
translation of the Vita Nuova was signed, Ivanov had already spent
many years residing in Italy, and his knowledge of Italian was
fluent. It was not therefore a question of his failing to catch the
meaning of the original; it was much more a matter of deliberate
adaptation, designed to bring Dante more firmly into the orbit of
Symbolist attitudes by ‘rewriting’ the text of his works. The main
tendency which emerges from the translations is one which is
endemic to the nature of Symbolism, and derives from the move-
ment’s view of the role of the Symbolist artist in society and the
nature of his art. Ivanov’s ideas on this subject can be found in two
essays which he wrote in 1904, ‘The Poet and the Rabble’ and
‘Athena’s Spear’ (SS 1, 709-14 and 727-33). His spiritual and
artistic golden age was the classical world of Ancient Greece when
man had been in touch with the mystical essence of the universe
and ‘great art’ (bol'shoe iskusstvo) had flourished in the form of
universal myths. This ideal unity of man and the universe had,
however, been broken, and in the present day ‘great art’ was no
longer possible. Man could only strive to create ‘lesser art’ (maloe
iskusstvo) of which one particular type would eventually lead him
back to the ideal of universal art. This was ‘art of the cell’ (keleinoe
iskusstvo), a form of art in which the artist acknowledged the fatal
split between himself and the world, and retired to meditate in
solitude in order to create an intuitive, personal, and mystical art
whose symbols would be the seeds of future myths.

The present stage of Symbolist art was identified by Ivanov with
‘art of the cell’. In this scheme Dante played an extremely impor-
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tant role. On the one hand, he was held up as the last true
representative of ‘great art’; the Middle Ages were seen as the final
period in history when a collective, unified spirit had informed a
society and its culture (SS1, 710 and 730). On the other hand, his art
was also seen to contain features of ‘art of the cell’, and as such was
presented to the Symbolist as a model to imitate in order to travel
the path back to ideal universal art. This is the reason why Ivanov
chose the following lines from Purgatorio (xxvi, 88-90) as the
epigraph to his first collection of poetry, Pilot Stars:

Poco potea parer li del di fuori
Ma par quel poco vedev'io le stelle
Di lor solere e piu chiare e maggiori. (881, 513)

Little of the outside could be seen there,
but through that little T saw the stars
brighter and larger than their wont.

For Ivanov these lines expressed the spiritual stance of the
Symbolist artist, looking out from his isolation to the transcendent
spiritual truths of the universe which for the moment might simply
be private symbols, but would eventually become universal myths.
In ‘Athena’s Spear’ he cited these lines once more, referring to
them as the ‘symbol of the mystical soul’ of ‘art of the cell’ (SS1,
729). Later, Blok took up the epigraph in his essay on the poetry
and aesthetics of Ivanov, and used it to justify the isolation and
obscurity of Symbolist verse which would eventually, in his and
Ivanov’s view, lead to a purer art of universal myth.34

While Symbolism was still at the stage of ‘art of the cell’, the
process of artistic creation was naturally viewed as one in which the
poet retired from the crowd to meditate on his own before produc-
ing a work of art which would be obscure and unintelligible to the
masses. In ‘The Poet and the Rabble’, Ivanov linked this view of
artistic creation to two poems by Pushkin, ‘The Poet’ (‘Poer’) and
‘The Poet and the Crowd’ (‘Poet i tolpa’) (originally entitled ‘The
Rabble’ — ‘Chern’’):

Tragic is the genius who has not yet discovered himself, and who has
nothing to give the crowd, because for new revelations (and it is only
granted to him to speak of new matters) his spirit moves him to retire first
with his god. In deserted silence, in a secret sequence of visions and sounds
which are useless and unintelligible to the crowd, he must wait for the
‘blowing of a fine chill’ and the ‘epiphanies’ of his god. He must take his
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seat on an inaccessible tripod so that he can later, endowed with new
clarity of vision, ‘bring to the trembling people prayers from the lofty
heights’ . .. And the Poet withdraws — ‘for sweet sounds and prayers’. The
split has taken place.

He runs, wild and austere,
Full of sounds and confusion,
To the shores of deserted seas,
Into wide rustling forests.

This is the source of the artist’s isolation — a fundamental feature of the
recent history of the spirit, — and of the consequences of this feature: the
attraction of art to esoteric exclusiveness, the subtlety and refinement of
the ‘sweet sounds’, and the estrangement and introspectiveness of the
solitary ‘prayers’. (851, 771)

It is natural, given this view of the creative process, that when
Ivanov came to start work on his translation of the Vita Nuova, he
should have been struck by the analogy between his own views and
Dante’s account of the way he used to write poetry. In particular,
chapter m of the Vita Nuova provided a strong parallel. In this
chapter, Dante describes his encounter with Beatrice when out on
a walk; her greeting made him so happy that he retired to his room
to reflect in solitude upon the experience. Here he has a dream in
which he sees a vision of Amor holding a figure wrapped in a
crimson sheet whom he recognizes as Beatrice; Amor wakes the
sleeping Beatrice and makes her eat Dante’s glowing heart which
he holds in his hand. Amor’s happiness then changes to sorrow,
and he departs. Dante awakens in anguish from his dream, reflects
upon it, and then composes a sonnet in which he describes his
vision and asks other poets to interpret it for him.

The clear sequence of events recorded in this passage — moving
from an initial experience to withdrawal for solitary meditation,
followed by a vision which culminates in the artistic creation of a
poem which is not comprehensible to all — was seen by Ivanov as
the perfect illustration of his own theory of artistic creation. He
had experienced similar visions, such as the one recorded in his
diary entry of 15 June 1908 (discussed in the previous chapter) and
had also written poetry as a result. He therefore decided to incor-
porate Dante’s passage into his essay of 1913 on the creative
process, ‘On the Limits of Art’ (SS 11, 628-51). Here he argues that
artistic creation is a two-fold process, involving an initial stage of
ascent (voskhozhdenie), requiring the poet’s isolation and culmi-
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nating in a moment of spiritual revelation, followed by the poet’s
descent (niskhozhdenie) from these heights to impart his vision to
the people through an intelligible artistic form.

The essay begins with almost the whole of chapter 11 of the Vita
Nuova, quoted in Ivanov’s own translation (SS 11, 628-9). Ostensi-
bly this text is presented as an objective source from which the
argument is then derived. In reality, however, the situation is
rather more complex. Ivanov first selected the text because it
overlapped in some respects with his own ideas. He then adapted it
in such a way as to make it fit more closely with his aesthetic
theories, using translation as a technique for remodelling the text
to prepare the ground for the argument developed in the second
part of the essay.

To illustrate this ‘remodelling’ process, one can take the sen-
tence in which Dante describes how he retired to his room after
experiencing the joy of Beatrice’s greeting. The original text reads:
‘presi tanta dolcezza, che come inebriato mi partio da le genti, e
ricorsi a lo solingo luogo d’una mia camera, e puosimi a pensare di
questa cortesissima’ (‘I was filled with such sweetness that, as if
intoxicated, I went away from the people, and withdrew to the
solitude of one of my rooms, and began to think about this gracious
lady.” Ivanov has translated this as follows: ya ispytal takuyu
sladost', chto, kak p'yanyi, ushel iz tolpy. Ubezhav v uedinenie
svoei gornitsy, predalsya ya dumam o milostivoi (‘1 experienced
such a feeling of sweetness that, as if intoxicated, I went away from
the crowd. After running away to the solitude of my chamber, 1
gave myself up to thoughts of the gracious one’). There are a
number of significant alterations in this translation which derive
directly from Ivanov’s view of the creative process. First, instead of
‘da le genti’ (‘from the people’), he writes iz tolpy (‘from the
crowd’). This change has no foundation in Dante’s text; Beatrice is
accompanied by two other women, and no other people are men-
tioned in the chapter. Ivanov has clearly introduced the idea of the
crowd to make the text more consonant with his interpretation of
Pushkin’s poems (the word ‘crowd’ (folpa) occurs twice in the
passage quoted above from ‘The Poet and the Rabble’). Secondly,
he has translated ‘ricorsi’ (‘I withdrew’) as ubezhav (‘after running
away’); as well as changing the form of the verb, he has also
changed its meaning — from simply withdrawing to running. This
again is clearly to bring Dante’s text closer to Pushkin’s poem ‘The



Ivanov’s translations of Dante 243

Poet’ from which Ivanov had quoted the line ‘He runs, wild and
austere’ (Bezhit on, dikii i surovyi) in support of his argument.
Finally, instead of the straightforward Italian word ‘camera’
(‘room’), which in Russian would be komnata, we have the
unusual and archaic term gornitsa, a chamber. The added emphasis
which this word places on seclusion is evidently designed to evoke an
association with the idea of the cell (kel’ya) to which the Symbol-
ist poet repairs to create ‘art of the cell’ (keleinoe iskusstvo).

By dint of introducing these small changes of emphasis, Ivanov
succeeds in making a passage from Dante’s Vita Nuova read like a
manifesto for his own brand of Symbolist aesthetics.

At the end of the passage quoted above from ‘The Poet and the
Rabble’, Ivanov defended the right of contemporary Symbolist art
to be esoteric and veiled. This characteristic of Symbolist art was
directly linked by both Ivanov and Blok to Dante as a representa-
tive of ‘art of the cell’. The Symbolists’ desire to view Dante as a
precursor of their own spiritual outlook caused them to regard
him as a Symbolist in their own understanding of the term: as an
obscure, inaccessible artist. This led to some considerable dis-
tortion of Dante. To the medieval mind, the transcendent world
was a reality which could be experienced in a direct way; the
mysteries of life after death could be described by Dante in terms
of a real journey, conveyed through lucid, visual images. For the
Symbolists, however, the transcendent world was something much
more distant and abstract, to be recovered through an act of the
imagination and intellect, rather than simply apprehended as a
reality; its mysteries could only be intuited from a distance and
hinted at through vague images whose very obscurity was
designed to safeguard their esoteric nature.

Because of this approach, the Symbolists tended to invest
Dante with an uncharacteristic aura of otherworldliness and
obscurity. It is for this reason that Ivanov made so much of
Dante’s plea to the reader to note ‘la dottrina che s’asconde / sotto
’l velame de li versi strani’ (‘the doctrine that is hidden under the
veil of the strange verses’ — Inf. 1x, 62—3). Around 1890 he appen-
ded these lines as an epigraph to his long and highly obscure poem
written in terzinas, ‘The Sphinx’ (S5 1, 643). Many years later, in
an essay of 1936 on symbolism, he quoted them again as an
example of the conviction held by all poets of true, ‘eternal’ sym-
bolism, such as Dante and Goethe, that the divine never manifests
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itself without a veil, but always appears in a shrouded, inaccessible
form (8§ 1, 655).

These views led Ivanov to endow his translations of Dante with
an obscurity and complexity which are characteristic of his own
language, but not of the original. This tendency is to some extent a
feature of all Russian translations of Dante; it derives from the
attempt to match medieval Italian by creating a deliberately
archaic form of Russian, full of church Slavonicisms and obsolete
expressions, which ignores the fact that Dante’s language is very
much lighter in tone and closer to the modern idiom. In the case of
the Symbolists this tendency became even more marked.
Throughout Ivanov’s translations the simple and straightforward is
replaced by the complicated; archaic or obsolete terms are used in
place of normal, everyday words, and simple sentence structure
gives way to more involved syntax. The overall effect of these
changes is to present Dante as a difficult writer with a heavy,
rhetorical style — whereas Dante was the first to insist, in his famous
letter to Can Grande, that the Commedia is written in a ‘humble’
rather than elevated style.3>

Ivanov’s translation of some of the terms referring to speech in
the Vita Nuova seems to be designed to make the function of
language appear more obscure than it is in reality. In chapter m,
the ‘parole’ (‘words’) spoken by the lordly figure who represents
Love become glagoly, an obsolete term for slova, ‘words’; a
straightforward Italian word becomes archaic and ponderous in the
Russian translation. The simple phrase ‘lo dir presente’ (‘these
present words’) which occurs in the sonnet of this chapter becomes
svitok sei (‘this scroll’) in Ivanov’s rendering, introducing classical
and esoteric connotations which are entirely foreign to the original.
In the same way, in the sonnet from chapter xx quoted above, the
rhetorical sikh slov provozvestitel' (‘the proclaimer of these
words’) replaces the straightforward ‘in suo dittare pone’ (‘tells in
his rhyme’).

The general language of the original is also changed for the same
purpose. In chapter 111, Dante uses the verb ‘apparve’ (‘appeared’)
for the appearance of Beatrice; Ivanov translates this as predstala
which has a much more ceremonial majestic resonance to it. The
simple ‘in mezzo a’ (‘between’) becomes promezh, an unusual
version of mezhdu (‘between’) which would have been a more
obvious translation. When Dante seems to see a cloud in his room,
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he writes factually: ‘me parea vedere ne la mia camera una nebula
di colore di fuoco’ (‘I seemed to see in my room a cloud the colour
of fire’); this becomes budto zastlalo gornitsu ognetsvetnoe oblako
(‘as if a fire-coloured cloud had obscured the chamber’); the verb
zastlalo (‘obscured’) is entirely absent from the original, and
reveals Ivanov’s typical desire to add extra connotations of veiled
obscurity to Dante’s text. In the same way, when Amor departs,
Dante writes at the end of the sonnet in the same chapter:
‘appresso gir lo ne vedea piangendo’ (‘then I saw him depart,
weeping’); this is rendered by Ivanov as I s plachem vzmyl v
nadzvezdnye kraya (‘And, weeping, he flew up to the celestial
regions’), which introduces an unusual verb generally reserved for
birds (vzmyt') in place of the simple Italian verb, and gratuitously
adds a typically Symbolist abstract reference to the celestial
regions.

Ivanov’s translation of the sonnet from chapter xx contains
similar features. The simple Italian conjunction ‘tanto . . . che’ (‘for
so long that’) is rendered by the archaic Russian dokole (‘until’).
Dante’s ‘spirito d’Amore’ (‘spirit of Love’) — which has a quite
precise meaning for the medieval mind — becomes a vague refer-
ence to a ‘master’ (viastelin).

Two further details are equally revealing of Ivanov’s approach to
Dante. Both are linked to his interpretation of Beatrice. First,
there is the tendency to present her as a sensual rather than purely
spiritual figure. This follows on naturally from the view that the
Dionysian cult of Eros is the essence of all religious experience and
has been absorbed into the Christian concept of love. Dante’s
Amor accordingly acquires the features of Dionysian Eros, and the
portrayal of Beatrice, as the object of these feelings, is correspond-
ingly affected. In chapter u1 of the Vita Nuova Dante has a vision of
Amor bearing Beatrice on his arms, and feeding her Dante’s heart.
The original text reads: ‘Ne le sue braccia mi parea vedere una’
persona dormire nuda, salvo che involta mi parea in uno drappo
sanguigno leggeramente’ (‘In his arms I seemed to see a person
sleeping naked, apart from seeming to be lightly wrapped in a
crimson cloth’); Ivanov renders this as I budto na rukakh ego
spyashcheyu vizhu zhenu naguyu, edva prikrytuyu tkan'yu
krovavo-aloyu (‘And I seemed to see a naked woman sleeping in
his arms, barely covered by a blood-red cloth’). The difference
between these two passages is small but significant; whereas Dante
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has Beatrice fully but lightly covered, Ivanov presents her as
scarcely covered. Similarly, in the sonnet, the Italian reads ‘e ne le
bracchia avea / madonna involta in un drappo dormendo’ (‘and in
his arms he held / my lady wrapped in a cloth and sleeping’), while
the Russian becomes I Gospozhu, pod legkim pokryvalom, | V
ob''yatiyakh vladyki vizhu ya (‘And I see my Lady, under a light
covering, / In the embraces of the master’). Again, the same added
emphasis on the lightness of the covering recurs, and Beatrice is
found in the embraces of a ruler, rather than simply carried in the
arms of Amor.

The sensual touch conferred upon Beatrice through these details
of the translation prepares for the analysis of the passage which
Ivanov develops in the rest of the essay. He argues that the process
of artistic creation originates in a moment of erotic enjoyment
which leads to a stormy wave of Dionysiac feeling; this in turn gives
rise to the Dionysiac epiphany or vision. The flash of mystic insight
which inspires all true art therefore arises from the experience of
Eros (SS 11, 630). He then attempts to illustrate this in terms of
Dante’s passage. Beatrice’s appearance and her greeting to the
poet provide the initial moment of erotic enjoyment, and provoke
the intense feeling of blissful sweetness which constitutes the stage
of the Dionysiac epiphany. The sensual features previously associ-
ated with Beatrice in the translation make this interpretation of
the passage more plausible.

The second detail concerns the association of Beatrice with
Sophia. One can sense the influence of Solovyovian ideas on the
language which Ivanov has used in his translations of the sonnets
from chapters xx and xx1. In the first sonnet, ‘Amore e 'l cor gentil
sono una cosa . . .", Dante describes the way in which the potentia-
lity of love, always dormant in the heart, is made actual by the sight
of the beauty of a wise woman (‘saggia donna’). Ivanov had already
set the opening line of this sonnet in a Sophiological context in his
poem ‘Crux Amoris’, composed some three years earlier. Here he
extends this interpretation to the rest of the sonnet by subtly
altering the text of the original through his translation. He renders
the line about a beautiful and wise woman appearing before the
eyes of a man with the words Zhenoi smirennomudroyu predstanet,
! Vzor muzheskii plenyaya, Krasota (‘In the guise of a wise and
humble woman, Beauty / Will appear, captivating man’s gaze’).
Beauty here is not the physical beauty of a wise woman, as in
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Dante’s text, but an abstract, personified Beauty which will
manifest itself to man in the guise of a ‘wise woman’. The use of the
poetic zhena rather than zhenshchina for ‘donna’ (‘woman’) sug-
gests a link between this ‘wise woman’ and Sophia. Solovyov used
the term zhena to refer to Sophia whom he identified with the
‘woman clothed in the sun’ (zhena, oblechennaya v solntse) of
Revelation; this link subsequently became a commonplace among
the Symbolists, including Ivanov, who refers to it in his essay on
Solovyov (S8 m1, 302).

Ivanov loses the subtle transition from visual perception to the
feeling of love which is so important in the original. Instead of
describing this process on a simple, literal level, he takes us into a
symbolic, abstract realm in which Beauty appears to man as a wise
woman evocative of Sophia. In this respect his translation is very
reminiscent of his earlier poem, ‘Beauty’, in which the figure of
Beauty is also clearly identified with Sophia and appears to man in
the guise of a woman.

The next sonnet from chapter xx1 deals directly with Beatrice,
and in his translation Ivanov describes her with a term usually
applied to Sophia. To express the idea that the person who sees
Beatrice is blessed, Dante writes ‘¢ laudato chi prima la vide’
(‘blessed is he who first sees her’); Ivanov translates this as Blazhen
tsaritsu videvshii edva (‘Blessed is he who has barely glimpsed the
queen’), substituting for the simple pronoun ‘la’ (‘her’) the word
‘queen’ (tsaritsa). For the Symbolist poets, this term had special
connotations, deriving from its use in Solovyov’s Sophiological
poems as a way of referring to Sophia. It would be quite out of
character for Dante to describe Beatrice by any such term. In the
Commedia he refers to her as his ‘donna’, and reserves the term
‘regina’ (‘queen’) for the Virgin Mary.

Furthermore, in the immediately preceding line, Ivanov intro-
duces another word which is absent from the original. Dante’s
phrase ‘Ogne dolcezza, ogne pensero umile’ (‘All sweetness, every
humble thought’), referring to the thoughts and emotions which
arise in the heart of a person who hears Beatrice speak, is trans-
lated as pomyslov smirennomudrykh sladost’ (‘the sweetness of
wise and humble thoughts’). Ivanov has added to the quality of
humility the idea of wisdom, the main attribute of Sophia and her
seekers. These two additions lend a distinctly Solovyovian aura to
the depiction of Beatrice in this sonnet.
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In these translations, therefore, Dante is subtly redefined in
terms of Ivanov’s spiritual outlook and Symbolist aesthetics; he
emerges as a writer who has retired from the crowd in order to
compose obscure, archaic verse, devoted to a Beatrice who com-
bines sensual features with Sophiological ones.

CONVIVIO

The next translation of a work by Dante in which Ivanov became
involved was a joint project; in 1914 he cooperated with the
philosopher Vladimir Frantsevich Ern (1881-1917) in a translation
of the Convivio which the Sabashnikov publishing house was inter-
ested in printing. The project was never completed, and only
survives in the form of a manuscript text of the translation of the
first half of the work, located in the Sabashnikov archive of the
Manuscripts Department of the Lenin Library in Moscow.
Although the text is entirely in Ern’s hand, only the prose part of
the work is in his translation; the canzone which occurs at the
beginning of the second book was translated by Ivanov.36

The friendship of Ivanov and Ern dates back to 1904 when the
two writers first met each other while abroad, towards the end of
Ivanov’s period of residence in Switzerland. After Ivanov returned
to Russia, Ern was one of the first guests to attend the regular
Wednesday gatherings at the tower where he frequently stayed
when visiting St Petersburg.?” The idea of doing a joint translation
of the Convivio probably first took form several years later when
both writers found themselves living in Rome and became par-
ticularly close friends. In the late autumn of 1912 Ivanov and his
family moved from France to Rome where they remained until
their departure for Russia the following autumn. Ern had been
living in Italy since 1911, based mainly in Rome. In December 1912
he moved back from his country retreat near Rome to the city, and
stayed there until his return to Russia in May 1913.?8 He was
therefore together with Ivanov in Rome throughout the period
from January to May 1913 when Ivanov began his correspondence
with Sabashnikov about the possibility of undertaking new trans-
lations of Dante’s works and signed the contract for the translation
of the Vita Nuova. Ern would certainly have followed these nego-
tiations with interest, and it is quite possible that at this stage
Ivanov may have suggested to Sabashnikov that he should also
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consider publishing a translation of the Convivio which, unlike
the Vita Nuova and the Commedia, had never previously been
fully translated into Russian. It would have been natural for Ern,
a professional philosopher, to take on the prose parts of the
treatise, but to leave the verse to Ivanov with his reputation as a
poet and experience of translating verse. A similar venture was
undertaken by Ivanov for the same series with the literary critic
and historian Mikhail Gershenzon (1869-1925). In 1914 they
worked together on a translation of Petrarch’s works, published
in 1915. Ivanov translated the poetry, and Gershenzon did the
prose.3°

There are several reasons connected with Ivanov’s and Ern’s
religious and philosophical interests which explain why they were
attracted to Dante and the Convivio in particular. On a general
level, there was the fervent, almost mystical love of Italy which
they shared with a number of other Russians of their generation.
When Ivanov first visited Rome in 1892, he was quite over-
whelmed. He poured out all his impressions in a long poem
entitled ‘Laeta’ which he sent from Rome to his friend A. M.
Dmitrievsky in Russia. Unlike Ovid who lamented the bitterness
of exile in Tristia, he wrote about the joy of discovering a second
homeland:

PuM — Bcex 60TrOB XKHIHILEEM KISHYCh! — MHE MO CEPALY OGUTEND:
Henu fOCTUrHYB CBATOM, 3[€Ch 1, MAJOMHHUK, GIaXeH.

Ponute BepeH, 1 PUM poinHOIt HOBOIO UTY. (551, 636, 638)

Rome - I swear by the home of all the gods! — is an abode to my liking:
Having reached my holy goal, here I, a pilgrim, have found bliss.

Faithful to my homeland, I honour Rome as a new homeland.

Similar feelings were recorded by him over thirty years later
when he returned to Rome after leaving Russia in 1924. The cycle
of ‘Roman Sonnets’ (‘Rimskie sonety’) opens with the following
lines:

BHOBB apOK IPEBHUX BEPHBIN MUITHAIPUM,

B moit nosgumit yac BeuepHuM ‘Ave Roma’
TIpuBeTCTBYIO KaK CBOJ POIHOTO OMa,

Tebs1, CKHTaHHI MPUCTaHL, BEYHLIA PUM. (SS m, 578)
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Once again a faithful pilgrim of the ancient arches,
In my late hour, with an evening ‘Ave Roma’

I greet you like the roof of my own home,

You, the haven of my wanderings, eternal Rome.

Ern expressed his delight at being in Italy in a letter he wrote to
his friend, the literary historian and critic Aleksandr Sergeevich
Glinka (1878-1949), soon after settling in Italy in 1911:

It’s nice to be in Italy — it is a kind of second homeland for us. I feel as if my
soul has set off on a series of wanderings, and is travelling through
unknown lands and sailing over unknown seas, and yet its path [put'] is
clear. And from afar the homeland somehow seems particularly dear and
glimmers with a kind of starry glory.

The next year, he echoed the same sentiments in another letter to
his friend:

We have become terribly attached to Italy and even now it is already hard
for us to think that we will soon be leaving — perhaps we will never return
here again. Itis a unique country, the noblest and most brilliant in Europe.
It seems to me that for the Russian soul, Italy is a second homeland.*

This sense of Italy as a second homeland with a special spiritual
meaning for Russians underlay both Ivanov’s and Ern’s fascination
with Dante as Italy’s chief poet. It was linked for both of them with
a strong interest in the relationship between the religions of both
nations, Russian Orthodoxy and Catholicism. Whereas Ivanov
moved from a childhood upbringing firmly grounded in his native
faith to an increasing interest in Catholicism, culminating in his
conversion of 1926, Ern was much more strongly wedded to the
Russian Orthodox tradition. He came from a family of German
origin, and took up Russian Orthodoxy in a rather militant fashion,
being particularly opposed to the rationalist elements of Catholi-
cism. In his letters to Glinka from Italy he expresses constant
criticisms about Catholics, and approves only of those who turn to
the Russian Orthodox church for spiritual inspiration. In one
letter, he contrasts the soberness of Greek and Russian saints with
what he describes as the ‘drunkenness’ of their Catholic counter-
parts.*! In another, he describes at length a meeting with a Catho-
lic priest whom he had befriended on an earlier occasion in a train;
he calls him a ‘good, pure soul’ because he was very interested in
Russia, had started to learn Russian, and was planning to travel to
Russia. Encouraged by this example, he continues with a report on



Ivanov’s translations of Dante 251

his recent meeting with the Italian theologian, A. Palmieri,
renowned for his interest in Russian Orthodoxy:

Generally speaking, among the Catholics one does come across some good
people. They are sincerely amazed at the religiousness of Russians and of
Slavs in general, which is undoubtedly greater than in the West, and some
of them are beginning to look towards the distant, defamed and stigma-
tized East with hope and expectation. Recently I saw Palmieri; he knows
Russian and has made a magnificent scholarly study of the whole of
Russian theological and philosophical literature. He considers it to be
extremely rich and most remarkable, and thinks that the official Roman
Church’s indifferent attitude to orthodoxy is stupid.*

In her memoirs of this period, Lidiya Ivanova recalls Ern’s daily
visits to her father in Rome; apparently, the main subject of their
lengthy discussions was Catholicism — for which Ivanov offered an
apologetic — and Orthodoxy — defended by Ern.*3 For both writers,
translating the Convivio fitted in well with their general interest in
promoting the dialogue between the two churches; it was a means
of incorporating a work of Catholic philosophy into the Russian
Orthodox tradition with a view to either Catholicizing the latter or
Russianizing the former.

Ern also shared Ivanov’s view of the metaphysical nature of true
culture. In The Struggle for Logos (Bor'ba za Logos), published in
1911, he took up Ivanov’s ideas on the alienation of the modern
artist from the world around him; like Ivanov, he saw classical
antiquity and the Middle Ages as periods in history when the artist
had still been at one with his environment. To recover this lost
unity, he advocated a restoration of the ideal harmony between
culture and the church which had prevailed in the Middle Ages.*
In this attempt to restore culture to its religious Christian roots,
Dante, as the chief representative of medieval art, was obviously
an important model for Ern, in the same way as he was for Ivanov.

Within this general framework Ern’s perception of Dante was
strongly influenced by the ideas of two nineteenth-century Italian
ontologist philosophers whose works he had been studying in Italy
during the period before he began work on the Convivio. His
interest in these philosophers was perhaps partly related to the fact
that both, although ordained priests, had gone through periods of
ill-favour with the Catholic church and had had their works put on
the index. Significantly, Dante played an important role in both
authors’ systems. Antonio Rosmini-Serbati (1797-1855) turned to
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medieval scholastic philosophy as a source for some of his ideas; his
reference to Dante in this context was quoted by Ern in his book on
Rosmini, published in 1914. Vincenzo Gioberti (1801-52) was the
subject of Ern’s next major work of 1916. He was a Dante scholar
who regarded Dante as a great philosopher of the Platonic school
of ontologism, and interpreted the Convivio as a masterful expres-
sion of this tradition. Ern discusses these views at length and
quotes a passage from the Convivio which Gioberti cites as his
motto for a universalistic approach in philosophy. 5

All these factors contributed to Ern’s and Ivanov’s joint interest
in translating the Convivio. Although the idea may well have
originated in Rome in 1913, it seems unlikely that much work was
done on it until the following year. After leaving Italy in May 1913,
Ern returned to his home-town in the Caucasus, Tiflis, and settled
down to work full-time on his dissertation which he was under
great pressure to complete as soon as possible. In February 1914 he
was nearing the end of his task and wrote to Glinka that he
expected to be able to travel to Moscow and submit his thesis in
another two months. His next letter was written in Moscow on 26
May, the day after handing in his dissertation. He was staying with
Ivanov, and one of the highlights of his visit so far had been their
trip to the Trinity Monastery of St Sergius at Sergiev Posad (the
seat of the Theological Academy) to witness Florensky defending
his dissertation. Ivanov and the priest Pavel Florensky (1882-1952)
were close friends at this time, and a few days later Florensky came
to stay with Ivanov for a couple of ‘nights’, as Ern put it in his
letter, since the two friends apparently slept all day and talked
through the night.46

The contact is significant because there is a letter of this period in
Florensky’s private archive which reveals that the question of
whether or not a translation of the Convivio by Ivanov and Ern
would be commissioned by the Sabashnikov publishing house for
the ‘Monuments of World Literature’ series was still undecided by
mid-May 1914.#7 Soon after this juncture, however, the matter
must have been resolved, for there is clear evidence that Ern spent
the following summer working on the translation.

During the summer of 1914 Ivanov and Ern both left Moscow for
different destinations. Ivanov travelled to Petrovskoe, a small
village on the river Oka, where he stayed with his Lithuanian
friend, the Catholic poet Yurgis Baltrushaitis (1873-1944). Ern
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returned to the Caucasus and rented a dacha in Anapa, a coastal
resort not far from Novorossiisk. It was here that he evidently
began work on his translation of the Convivio. On 8 July he wrote
a letter to Ivanov, composed in a curious mock-Dantesque style
which evidently had the status of a private language between the
two writers:

I inform you that Anapa is an extremely nasty little town with a charming
sea-scape which is most conducive to reflections on Aphrodite of the
Heavens, to translating the Convivio and to writing the ‘Letters about the
Name of God’ - just what is needed for my ‘kidneys’ and my sinful soul.
Furthermore, I inform you that yesterday I sent off by registered post the
Convito and the 25 roubles which a certain great gentleman slipped into
my side-pocket with great consideration when I was leaving the home
which had sheltered me with such unlimited hospitality in the days of my
Moscow wanderings. It is necessary to say that my heart is filled to the
brim with the deepest gratitude, and that all the details of my sweetest
sojourn in that Arcadia of friendship are inscribed in the book of my
memory in letters of gold.*s

The general tone of this letter recalls Dante’s effusive expres-
sions of gratitude to Can Grande, the famous lord of Verona who
provided him with generous hospitality and patronage during his
exile, a fact which Dante acknowledged by dedicating the Para-
diso to him. The last sentence of the passage quoted was originally
written in Italian; its style (‘nel libro della memoria mia siano
scritti con lettere d’oro tutti dettagli del mio soavissimo soggiorno
...") deliberately echoes the opening of the Vita Nuova in which
Dante declares his intention to record the words which are written
in the book of his memory.

The Convito which Ern mentions in his letter is most likely to be
an Italian edition of the work (not his translation) — either
Ivanov’s copy which Ern had borrowed and is now returning,
together with the 25 roubles, or Ern’s own copy which he is
lending Ivanov. In either case, the fact that he is taking the
trouble to post it to Ivanov at his holiday retreat suggests that it
was needed by his friend for work on his part of the translation
over that summer.

A few days later Ern wrote to Glinka, outlining his current
work projects. These included two sets of letters on religious
topics (the dispute over the name of God and Ern’s impressions of
Christian Rome), destined for the periodical press, and the trans-
lation of the Convivio, about which he writes the following:
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Thirdly, I am translating Dante’s Convivio for the Sabashnikovs. This
translation is my only source of income for the whole autumn. In all
likelihood not one of those projects will be finished by the autumn. I am
somewhat torn between them, but on the other hand all three projects are
extremely close to my heart and I experience a feeling of bliss when
translating Dante, and when delving into the debate over the name of
God, and when recalling my impressions of Rome.

The outbreak of the First World War interrupted the letter which
was only resumed after an interval of over a month on 21 August:

As was to be expected, I did not manage to complete any of the projects
which we mentioned. I only translated half of Dante, and both sets of
letters have ground to a halt because the advent of war has brought about
an upheaval in the world of journals and I do not know which of them still
exist and which have stopped existing.*®

Shortly afterwards, in September 1914, Ern moved back to
Moscow where he rented a room in Ivanov’s flat on Zubovsky
Boulevard. He remained in this flat until his death from tuber-
culosis in May 1917, and spent much time ‘in great friendship and
great spiritual closeness’ with Ivanov and his family.>® However,
the two friends never returned to their translation of the Convivio.
The manuscript which is in the Sabashnikov archive corresponds to
the part of the work which Ern had completed by the end of
August 1914; the fact that it is entirely in his handwriting suggests
that he already had Ivanov’s translation of the canzone with him at
that time and incorporated it into his final manuscript. The project
may have been abandoned for any one of several reasons — perhaps
Sabashnikov backed out of the agreement as in the case of the Vita
Nuova, or perhaps it was due to the pressure of other work or to
Ern’s poor state of health. After Ern’s death, Ivanov wrote a
number of poems dedicated to his memory. Not surprisingly, these
draw extensively on Dantesque imagery, reflecting the deep inter-
est which both friends shared in Dante.5!

At the beginning of the Convivio, Dante describes the subject of
his book; it will consist of fourteen canzoni and their exposition in
prose; the canzoni themselves may be a little obscure, but each one
will be followed by a detailed exposition in prose, designed to
elucidate its literal and allegorical meaning (Con. 1, i, 14-15).
Dante did not in fact finish the Convivio, and out of the projected
fourteen canzoni, only three were written. In its final form the
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Convivio consists of four tractates. The first describes the general
purpose of the work, and defends various aspects of it, such as the
use of the Vulgate rather than Latin; each of the remaining three
tractates consists of a canzone followed by an extensive commen-
tary in prose. The part of the Convivio which Ern and Ivanov
translated (the first half, i.e. tractates 1 and 11) only contains one
canzone, placed at the beginning of the second tractate, ‘Voi che

"ntendendo il terzo ciel movete ...” (‘O you who move the third
heaven by intellection ..."”), and this is the text which Ivanov
translated.

It is worth noting at the outset that the Convivio, according to
Dante’s own definition of its subject, is based on a relationship
which interested Ivanov greatly, and which he associated with
Dante; this is the relationship between a profound spiritual experi-
ence, its expression in poetry, and the subsequent interpretation of
this poetic record in prose. In his introductory note to his trans-
lation of the Vita Nuova Ivanov laid particular stress on this aspect
of the work; his comments are entirely devoted to a discussion of
the relationship between the poems of the Vita Nuova and the
prose passages which describe the biographical origin of the poems
and interpret their meaning. A few years earlier he had considered
adapting this method for use in his own writing; after the death of
Lidiya Dimitrievna, Kuzmin suggested to him that he should write
a prose commentary to accompany the poems of ‘Love and Death’,
following the model of the Vita Nuova.:

Although Ivanov did not take up this suggestion, the way of
thinking which is laid bare in the poetry-prose structure of the Vita
Nuova and the Convivio was clearly one with which he felt a
particular sense of affinity. It was in perfect harmony with the two
sides of his nature — the mystical-poetic and the rational-philos-
ophic. Sergei Bulgakov made a special point of comparing him to
Dante in this respect, using the term ‘poet-thinker’ of both writers.
Ivanov’s friend, the poet Vladimir Pyast, recorded a similar
comment; when he visited the tower in September 1905 with Ern,
he observed: ‘Vyacheslav was divided: with Ern he was a philos-
opher, with me a poet.’>?

At the end of the canzone which Ivanov has translated, Dante
draws a distinction between the rational sense of the poem, which
may not be clear to all, and its poetic beauty. Ern has in some sense
taken on the role of the rational philosopher, explaining the sense
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of the poem in the prose commentary which he has translated; his
translation is excellent, very close to the original and lucid in
style. However, the canzone is by no means limited to the mystical,
poetic side of reality; it explores the tension between the irrational
and rational sides of man by describing the struggle which is taking
place in Dante’s heart between his love for Beatrice, who is no
longer living, and his new love for another woman. The poet used
to be consoled by thoughts of Beatrice in the heavens, but a new
thought now comes to him and banishes these reflections by
bidding him look at another woman. While Beatrice represents the
contemplative, mystical way which leads through faith to truth, the
second lady, as Dante explains in his prose commentary, repre-
sents Philosophy, the path which leads through rational under-
standing based on the evidence of the senses to truth (Con. m, xv,
3). These are two complementary aspects of wisdom, truth
revealed to man from above, or truth searched out by man on
earth, the mystic way and the philosophical way.

The canzone thus dramatizes, both through its explicit subject
and through the tension in its form between poetic beauty and
rational sense, an inner debate between the mystical and the
rational aspects of man’s soul. This theme held a place of special
importance in Ivanov’s world-view and is presented by him in a
characteristic way in his translation.

The text of Ivanov’s translation of ‘Voi che 'ntendendo il terzo
ciel movete ...’ is as follows:

O BrI, 4eil pa3yM BHXET cepy TpeThio!
YcnbibTe TalHBIA IOMBICT MOH cepieyHbIi!
3aHe IpyruM cKa3aThb Obl s HE MOT

Cronb HOBBIX iyM. CBOJI He6a GBICTPOTEUHBIMH
BnekoMelil BaMH, KHU3Hb MOIO, KaK CETBIO,
CBOUM KpyroBpaleHHEM yBIEK.

Hrak ckonb fony ropecreH Mo pok,
HocToiiHO BaM noBenar, onarbe

U1 myppoie GecinotHele! Momniochk

BuemnuTe Bbl, KaKOH TOCKO# TOMJIOCH

M kak nyma creHaeT H KaKue

Eit npekocnossi, peud roBOpUT

Tor nyx, 4eil 3Be3AHBINA MK MEX Bac FOpHT.

BriBasio cyMpak cepiilia OXUBAsNA
He6ecuas meurta. Ee nepxase
Bnanpiku Baliero CBATUN A B 1aHb.
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XKeny s BUAEJ B Iy4e3apHOHU CJIaBe.

Cronb cagKo rOpHHUil CBET MeYTa sBIsIA [,
Yro manbHIOIO Ayllla pBaNacs 'paHb
IMepecrymuts. Ho Bpar nogbemiet GpaHb.
Hyura 6exwur rouurens. Bnageer

MHOIi JECNIOT HOBBII, ¥ BOJIHYET IPyAb.

OH Ha XEHy [Ipyryr0 MHE B3IJISIHYTh

Benur. ‘KT0 3peTh criaceHbe BOXIEIEET , —
Tak 1emYeT OH — ‘MyCTh B OYH CMOTPHT €
KoOJib He CTpALIMTCS B3OXOB U CKOpGeii ['].

Ho ¢ noMbIcIOM ry6HTENBHBIM BPaXIyeT
YMuIbHasi MEUTa, YTO roBOpUIa

MHe 0 xeHe, YBEHUaHHOH B Pao.

Hyma, ynto 606 OHA 33aBOPOXKMIIA,
Ocupotes|,] MaTETCH H TOCKYET,
YTewHyo 30BET MEYTY CBOIO.

Kopur rna3a: ‘Pasnyununy Moo

B KoTopbIit yac [,] MaTexHble [,] y3peau?
U Bac ona? O HOBO¥ cefi XeHe,
OcnywHsie [,] He BepuIu BbI MHe!

Meun 1 AyHI TaKuX, Kak s, FOpenn

B ouax y6uiictBeHHbIx. S HEe MOria

Te oum CKpBITh OT Bac — u yMepaal’

- ‘Her, TbI He yMepIa, HO yXacCHYJIach
BuesanHocrd, fymwa, 4 Bo3ponrana’ —

Eit MOnBUT HEKHit Apyr, T106BH NMOCOM:
[~*] Hpekpacuyto y3pes, HHOI Thl cTaa.
ITpeoGpatsch, OYTO Xe CORPOrHyJiach,
U manopywHblil cTpax B Te6s Bowen?
Cwmupu Msitex ¥ noGegu packos!

Ckoub Myfipasi IPHBETHO BETHYAaBa,
Ckounb 6naroyecTHa, KpOTOCTH TOJHA!
OTHBIHE rOCMIOXa TBOS — OHA.

OxkpecTb ee UyAeC CTOJNb MHOTHX ClaBa [,]
Yro ckaxeus Tol: “BoTue Gbu1a 6opuba [,]
Tocnops 1106BH, ce a3, TBOsA paba!l” [’.]

O necub Mos! corsacHbIM Ol06pEHBEM
TTpHHATH MOTYIIMX BECTh TBOO — HEMHOT'O[;]
TBOIi CMBICII OCTYTIEH, BENAIO, HE BCEM.
Koub TeMHast BefieT Tebs1 opora

Ko BcTpeye ¢ paBHOAYIIbEM M GOpeHbEM [,]
Yreuncsi, 4 KOMy rjaro TBOH HeM [,]

257
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OTBeTCTBY# Ha BONPOC €r0: 3aueM?
TBoe BellaHbe CTPAHHO K HESICHO?
— ‘ITycThb BecTh TEMHA, HO 5 Jib He ClafgKorjiacHa?’

From the point of view of form, Ivanov’s translation is faithful to
the original. It keeps exactly to the number of lines of Dante’s
canzone — four parts of thirteen lines each, followed by an envoi or
tornata, as Dante calls it, of nine lines. Ivanov has used iambic
pentameters throughout, and has successfully reproduced Dante’s
rhyming scheme.

However, formal perfection in a translation can sometimes only
be achieved at the expense of exactitude of meaning; there are
instances in Ivanov’s version where a line or phrase has been added
in quite gratuitously, without any basis in the original, evidently to
make up an extra line or to preserve the rhyming scheme. For
similar reasons, there are some omissions.

As in the case of the Vita Nuova translation, these changes
generally reflect features of Ivanov’s own spiritual outlook. There
is the same tendency to prefer the complicated to the simple. On
the syntactical level, this takes the form of the introduction of
enjambements. Although these do not occur in the original, Ivanov
introduces them seven times in the course of his translation (at the
end of Il. 4, 9, 15, 19, 21, 23 and 40), thereby creating considerably
more tension in the text. He also introduces complicated inversions
of natural word order; one can contrast, for example, the complex-
ity of the first two lines of the envoi in the Russian version (nearly
every word is put in a different order from the expected one) with
the simplicity and straightforward sentence structure of the
original:

Canzone, io credo che saranno radi
color che tua ragione intendan bene

My song, I think they will be few
who clearly understand your meaning

On the lexical level Ivanov introduces numerous archaisms; zane
(1.3), an archaic word for ‘since’) is just one of several possible
examples.

The most characteristic feature of the translation is the
treatment of the theme of the relationship of man to the cosmos.
This was one of the corner-stones of Ivanov’s world-view. There is
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some justification for introducing it into the translation, since the
original canzone opens with an address to the angelic intelligences
who move the third sphere (Venus, the planet of love) which is
held responsible by the poet for the state in which he finds himself.
Dante thus does link his own state to the activities of the cosmos.
However, in the translation, this link acquires a quite different
resonance.

For Ivanov, the essence of the mystical experience was the act of
self-transcendence, the breaking of the soul’s boundaries. In this
way, man, the microcosm, could achieve a form of mystical union
with the universe, the macrocosm. These ideas were influenced by
Nietzsche, and frequently affected Ivanov’s portrayal of Dante’s
universe. In ‘The Spirit’, for example, he projected his own Diony-
siac vision of the universe on to Dante’s. The melodramatic post-
Romantic flavour of this poem’s depiction of the individual’s soul,
scooped up and hurled into the cosmic wheeling of the planets, has
little in common with Dante’s measured ascent through the
heavens of Paradise. A similar tendency is reflected in some of the
distortions of Ivanov’s translation of ‘Voi che ’'ntendendo ...".
Lines 4-6 can be taken as an example. In Italian they read as
follows:

El ciel che segue lo vostro valore,
gentili creature che voi sete,
mi tragge ne lo stato ov’io mi trovo.

The heaven that follows your power,
noble creatures that you are,
draws me into the state in which I find myself.

For the simple ‘el ciel’ (‘the heaven’) Ivanov has substituted svod
neba bystrotechnyi (‘the fast-flowing vault of the sky’), introducing
the idea of vast cosmic spaces filled with movement; furthermore,
vlekomyi (‘moved’) implies a stronger force than ‘segue’
(‘follows’); kak set'yu, | Svoim krugovrashcheniem (‘as if with a
net, by its circular whirling’) is a complete addition on the poet’s
part, contributing further to the idea of swirling, inevitable move-
ment. These additions have been made at the expense of Dante’s
charming phrase ‘gentili creature che voi sete’ (‘noble creatures
that you are’), and of the important idea of the ‘valore’ (‘power’) of
the angelic intelligences, as well as of the state in which Dante finds
himself.
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Whereas for Dante the starry spheres are a part of the real
world, on which they exert a controlled influence, for Ivanov they
are abstractions, blagie / I mudrye besplotnye (‘blessed and wise
incorporeal beings’ — 11. 8-9). Ivanov’s translation of ‘un spirto . . . /
che vien pe’ raggi de la vostra stella’ (‘a spirit . . . that comes on the
rays of your star’ — 1. 12-13) as Tot dukh, chei zvezdnyi lik mezh
vas gorit (‘That spirit whose starry countenance burns among you’)
completely misses the point of the original; in medieval cosmology
the rays of a planet were seen as the means by which its influence
was transmitted to earth, as Dante explains in some detail in his
prose commentary to the canzone (Con. 1, vi, 9). Ivanov’s trans-
lation substitutes for this precise concept a vague undefined image.

Similarly, in the second stanza, the soul’s simple direct statement
‘Io men vo’ gire’ (‘I wish to go there too’) is replaced by a lengthy
paraphrase: Stol' sladko gornii svet mechta yavlyala [,] / Chto
dal'nyuyu dusha rvalasya gran’' | Perestupit’ (‘So sweetly did the
heavenly light appear in the dream, That my soul longed to cross
the distant limit’). This paraphrase introduces characteristic
Ivanovian themes: the abstract concept of the ‘heavenly light’
(gornii svet) (its counterpart, the notion of the ‘earthly world’
(dol’ nii mir) was also gratuitously introduced by Ivanovinl. 7) and
the idea of the soul bursting to transcend its limitations (‘longed’
(rvalasya) and ‘limit’ (gran') directly echo the title of the section of
Pilot Stars entitled ‘The Impulse and the Limits’ (‘Poryv i grani’)).

The vision of the cosmos which Ivanov presents in his translation
is quite different from that conveyed by the original; instead of a
sense of real celestial bodies, we have abstractions; instead of an
organized system of influences, we have a chaotic universe in
perpetual Dionysiac motion. Typically, different forms of the word
myatezh (‘restlessness’, ‘storminess’) are introduced by Ivanov at
three points during the canzone (1. 31, 34 and 46) although they do
not occur in the original.

However, to Ivanov’s credit, apart from distortions of this type
which result directly from his own world-view, there are several
points in his translation which show a close knowledge of the
meaning which Dante intended his text to carry. It is clear from
various details of the translation that Ivanov made extensive use of
Dante’s prose commentary as a guide to the best way of translating
the canzone. As an example, one can take the second line of
Dante’s poem, ‘udite il ragionar ch’¢ nel mio core’ (‘listen to the
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speech in my heart’), rendered into Russian as Uslysh'te tainyi
pomysl moi serdechnyi! (‘Hear the secret thought of my heart’). At
first glance, this may seem inaccurate — why has Ivanov replaced
the precise indication of ‘nel mio core’ (‘in my heart’) with the
vaguer adjective serdechnyi (‘of the heart’), and why has he added
the adjective tainyi (‘secret’), implying a degree of mystery which
does not appear to be in the original? The translation is, however,
based on the interpretation which Dante gives to the line in his
commentary: ‘Udite il ragionar 1o quale é nel mio core: cioé dentro
da me, ché ancora non & di fuori apparito. E da sapere & che in
tutta questa canzone, secondo 'uno senso e l'altro, lo “core” si
prende per lo secreto dentro, € non per altra spezial parte de
’anima e del corpo’ (‘Listen to the speech which is in my heart: that
is to say inside me, which has not yet appeared on the outside. One
should know that in this entire canzone, according to one meaning
and the other, the “heart” is taken to be the secret within, and not
any other special part of the spirit or body’ — Con. 11, vi, 2). In the
light of Dante’s explanation of the meaning of ‘nel mio core’ (‘in
my heart’) as ‘lo secreto dentro’ (‘the secret within’), Ivanov’s
translation seems well in character with the full meaning intended
in the original.

These details of translation reflect a characteristic combination
of scholarly knowledge and understanding of the original text,
together with a generous measure of poetic license in the adapt-
ation of this text to the author’s spiritual outlook.

DIVINA COMMEDIA

According to the poet and literary historian Ilya Golenishchev-
Kutuzov (1904-69), Ivanov was involved in a plan for a new
translation of the Commedia at the beginning of the century.
Bryusov was to translate the Inferno and Ivanov was responsible
for the Purgatorio and Paradiso.>* Golenishchev-Kutuzov recalls
Ivanov telling him of this project when they met in Rome in the
summer of 1928. Ivanov may have been referring to the translation
of the Commedia which Vengerov wished to include in the ‘Library
of Great Writers’ series published by Brockhaus and Efron. We
have already seen that Bryusov worked on a translation of the
Inferno for Vengerov from 19go4 until the collapse of the project at
the end of 1905. Ivanov was in close contact with Bryusov at this
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time, and, like Bryusov, had already done some translations of
Byron for the same series; he may well, therefore, have also been
invited by Vengerov to take part in the Dante project.

However, apart from Golenishchev-Kutuzov’s recollections,
there is no further evidence of Ivanov working on a translation of
the Commedia at this stage. Several years later in 1913, he wrote to
Sabashnikov with a proposal that he should translate the Vita
Nuova, Purgatorio or Paradiso for the ‘Monuments of World
Literature’ series. Sabashnikov took up the first part of the pro-
posal, but did not respond to the second. Ivanov did not then
return to the idea of translating the Commedia until 1920. The first
indication of his plan occurs in a letter of 12 May 1920 which he
addressed to the Society of Lovers of Russian Literature. After
announcing his plan to travel abroad in order to work on three
projects — the completion of his translation of Aeschylus’s traged-
ies, a monograph on Aeschylus, and the translation of the Com-
media - he appealed to the Society to lend him its official support in
order to facilitate his access to foreign book collections and
academic circles.>*

Since the winter of 1919 to 1920, the health of Ivanov’s wife had
been very poor, and the family had made several attempts to
secure permission to travel abroad. In early 1920 a travel permit
was authorized by Lunacharsky, and the day of departure was fixed
for May. This explain’s Ivanov’s reference to his imminent depart-
ure for abroad. The trip .was cancelled, however, and Ivanov
remained in Russia for another four years. According to several
indications, he spent the summer of 1920 working on his trans-
lation of the Commedia.

Firstly, in Ivanov’s Rome archive, there is a copy of a contract
for the translation of the Commedia, drawn up on 14 May 1920
(exactly two days after the letter to the Society was written)
between Ivanov and the Brockhaus and Efron publishing house.
The translation may have been commissioned at this particular
time because of the impending six-hundred-year anniversary of
Dante’s death, due to fall in September 1921. The contract consists
of nine clauses specifying the conditions under which the work is to
be executed. Ivanov undertook to translate the Commedia into
Russian in two versions, verse and prose, and to provide necessary
notes and commentaries to his translation. He was to finish both
versions within three years from the date of completion of con-
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tract, and in any case not later than 31 December 1923, submitting
one part of the translation each year. The document is stamped and
signed by A.Perelman, a representative of the Brockhaus and
Efron publishing house’s management.

Two further sources reveal that Ivanov was working on his
translation during the following month. The first comes from the
record kept by Feiga Kogan (1891-1974) of the poetry classes given
by Ivanov from late February to early August 1920 under the
auspices of the Moscow State Institute of Declamation.’® The
classes were used by Ivanov as a forum for discussing poetry (his
own as well as his students’), and for lecturing on the techniques of
versification. At the fifteenth meeting of the circle (around 20
June) he read out four sonnets from his new cycle ‘De Profundis
Amavi’. Kogan commented that she could sense Dante’s influence
on the poems. Ivanov agreed, and added that he had in fact always
felt a great sense of affinity with Dante and was currently working
on him (a reference to his translation of the Commedia, as Kogan
notes in her record). This is an interesting example of Ivanov
acknowledging the close inter-relationship between his poetry and
translations, and the importance of Dante in both spheres.

Further light on the translation is shed in the Correspondence
from Two Corners (Perepiska iz dvukh uglov), first published in
1921. This book contains the letters which Vyacheslav Ivanov and
his friend Mikhail Gershenzon wrote to each other from opposite
comers of a room which they were sharing in a sanatorium near
Moscow during the summer of 1920. In their letters they conducted
an intense philosophical debate about the role of culture in civili-
zation. The fourth letter of the exchange, written by Gershenzon
between 19 and 30 June, reveals that Ivanov was then working on a
translation of Dante’s Purgatorio:

Now I am writing in your presence, while, lost in quiet reflection, you try
to smooth out through thought the stiff, age-old folds of Dante’s terzinas,
in order to then, with an eye on the model, fashion their likeness in
Russian verse ... And after dinner we shall lie down, each on our own
bed, you with a sheet of paper, I with a little leather-bound book, and you
will begin to read to me your translation of ‘Purgatory’ — the fruits of your
morning’s work, and I will compare and argue. And now again, as on
previous days, I will drink in the thick honey of your verse, but will also
experience again the familiar aching sensation.

Oh, my friend, swan of Apollo! Why is it that feeling was so strong, why
was thought so fresh and the word so significant — then, in the fourteenth
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century, and why are our thoughts and feelings so pale, our speech as if
laced with cobwebs? (§S 1, 387)

The two friends clearly have a well-established daily pattern
which they have been following for some time. This was not the
first occasion they were working together on a translation from the
Italian classics; in 1914 Ivanov had translated various sonnets for
the edition of Petrarch’s works which Gershenzon was preparing
for Sabashnikov’s ‘Monuments of World Literature’ series.

Gershenzon accurately distinguishes two stages in Ivanov’s
translating method: first the complete intellectual understanding of
the meaning of Dante’s verses, and then the recreation of some-
thing new within the Russian tradition. His description of his
friend’s technique is not, however, just an introductory scene-
setting piece of preamble; it is an integral part of his argument
against the poet’s tendency towards cultural obscurity and in
favour of a return to an earlier simplicity of spirit. He sees in the
relationship between the original text of Dante’s work and
Ivanov’s translation a concentrated expression of the gulf between
the clarity and directness of the medieval world-view and the
obscurity of the modern mind, cluttered with the cultural heritage
of many centuries. In Ivanov’s translation, Dante’s language
becomes heavy and obscure; although Gershenzon may experience
a feeling of intoxication from the ‘thick honey’ of his friend’s verse,
it nevertheless renews his feeling of painful oppression over the
state of modern culture. In his desire to divest Dante of Symbolist
obscurantism and return him to the direct simplicity of the medi-
eval outlook, Gershenzon was anticipating the polemical, anti-
Symbolist tendency of Mandelshtam’s Conversation about Dante
(Razgovor o Dante) (1933).>” His comments reflect the character-
istic importance which could be attached to a translation from
Dante as the expression of an entire spiritual outlook, and the way
in which such a translation could assume a central role in the
crucial post-revolutionary polemics over the relation of man to his
cultural heritage.

In the passage cited, it is no longer Ivanov’s translation of the
Commedia which is being referred to, but just the Purgatorio. The
poet’s commitment to a translation of the Commedia appears to
have changed from one of total responsibility — as envisaged in the
contract described above — to one of partial responsibility. This
becomes clear from a letter which S. A. Vengerov wrote to
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Bryusov on 5 July, about seven weeks after the contract between
Ivanov and the Brockhaus and Efron company had been drawn up.
The letter reveals that Bryusov was also working with Ivanov on
the translation of the Commedia commissioned by Brockhaus and
Efron. Vengerov has evidently known this for some time, but has
only just learnt of Bryusov’s further agreement to translate
Goethe’s Faust for the same publishers (he heard from A. F.
Perelman, the member of the publishing house whose signature
appears on the contract for Ivanov’s translation of the Commedia).
He expresses his pleasure at the news, and continues to inquire
about Bryusov’s progress:

How is your work advancing? Are you working on both Goethe and Dante
at the same time or concentrating on one of them? Could you let me know
what state your translations are in? If you have something which is ready,
this would give me grounds for reproaching Vyach. Ivanovich for his
slowness. As I have written to both you and Vyach. Ivanovich, I have no
doubt that his translation will be a major literary event, but it is difficult to
believe in the real fulfilment of this event. Vyach. Ivanovich works
extremely slowly and, while firmly relying on you, the publishers take a
very gloomy view of the second part of the translation of the ‘Divine
Comedy’.58

This indicates a return to the cooperative type of translating
venture originally envisaged by Vengerov for the same publishing
house in 19o5. It is not altogether surprising to find Bryusov joining
forces with Ivanov again. Since the failure of the original project,
Bryusov had shown remarkable persistence in his attempts to get
his translation from the Commedia published, approaching Ven-
gerov once more on the matter in 1915, and trying other publishers
as well in 1913 and 1917. In 1920, he came into frequent contact
with Ivanov as a result of the setting up of a Literary Department
within the People’s Commissariat for Education (Lito Narkom-
prosa). Lito began functioning in February 1920, with Lunacharsky
at its head and Bryusov as its deputy director. It then founded a
Literary Studio which, commencing on 24 May 1920, organized a
series of lectures and seminars for about a hundred students.
Bryusov and Ivanov both worked together at this time as regular
lecturers for the Literary Studio. Bryusov was also the editor of
Lito’s official publication, Khudozhestvennoe slovo, and included
in the journal’s first issue Ivanov’s ‘Winter Sonnets’ and his own
favourable review of Ivanov’s long poem Infancy (Mladenchest-
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v0).%° Against this background it is not difficult to see how the
decision to work together on a joint translation of the Commedia
could have arisen.

It is not stated in Vengerov’s letter exactly which parts of the
Commedia Bryusov and Ivanov were responsible for, but it seems
reasonable to assume that Bryusov was translating the Inferno for
which he had always expressed a clear preference in previous
negotiations with the Brockhaus and Efron publishing house. The
‘second part’ referred to as Ivanov’s responsibility could be either
the Purgatorio, or the Purgatorio and the Paradiso together. Since
no mention is made of the involvement of any other translator, the
latter possibility seems most likely.

The references in the current periodical press confirm the general
picture that Ivanov and Bryusov were engaged on translations of the
Commedia at this time. In 1921, for example, Kazanskii bibliofil
informed its readership that Ivanov and Bryusov were preparing
new verse translations of the Commedia for the Dante Jubilee cele-
brations due to take place in September 1921. In Italy, the promi-
nent Slavist Ettore Lo Gatto announced that Ivanov — described as
one of the greatest of contemporary Russian poets — was about to
publish a translation of the Purgatorio.®

Neither translation ever appeared however. Although the
Brockhaus and Efron publishing house continued to function until
1929, after Vengerov’s death in September 1920 its interests devel-
oped in a different direction, and it dropped its plans for new
translations of Dante and Goethe. Both these projects appear to
have passed into the hands of Vsemirnaya Literatura, founded in
1918 by Maksim Gorky and run by A.N. Tikhonov (whom
Bryusov had previously approached in 1917 over the publication of
his translation of Inferno 1). Bryusov and Ivanov were both close
associates of the publishing house, and may well have put forward
their own translation projects for possible publication.! This was
certainly the case with Bryusov’s translation of Faust which was
brought out in 1928 by Gosizdat, the publishing house which
absorbed Vsemirnaya Literatura in 1925.5% There is also evidence
that the question of the Commedia was considered by Vsemirnaya
Literatura. It was raised — but unsuccessfully — at a meeting of the
publishing house in 1923. K. I. Chukovsky, one of the principal
editors, was present at the discussion and recorded it in his diary on
13 February:
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Tikhonov gave a talk about the broadening of our aims. He wants to
include Shakespeare, Swift, and Latin and Greek classics in the list of
books planned for publication. But because we have to get this publication
plan through the editorial section of Gosizdat, we had to attach suitable
forms of recommendations to each author, for example:

Bocaccio — the struggle against the clergy.
Vasari — brings art closer to the masses.
Petronius — a satire of the Nepmen etc.

But for the Divine Comedy we just could not think up a suitable form of
recommendation. 63

Although Vsemirnaya Literatura had originally been conceived
as an independent part of Gosizdat, founded in May 1919, rela-
tions between the two factions had already badly deteriorated by
the end of 1920; at the end of 1924, Tikhonov was fired from his
post as director, and by early January 1925 Vsemirnaya Literatura
was officially liquidated and absorbed into Gosizdat. Many of the
publishing house’s plans moved with Tikhonov to Academia, of
which Tikhonov eventually became director.%* This appears to
have been the case with the project to publish a translation of the
Commedia which, as already noted in connection with Sergei
Solovyov, next surfaced in Academia’s 1930 plan. In 1938
Academia was absorbed into Goslitizdat which finally brought out
Lozinsky’s translation of the three parts of the Commedia between
1939 and 1945.9% Lozinsky’s translation was thus in a sense the
culmination of a process which had been set in motion by Bryusov
and Ivanov many years earlier. It is a fitting symbol of this chain of
succession that Lozinsky’s collection of books on Dante which he
used when working on his translation should contain a copy of the
Commedia which originally belonged to Ivanov; this copy was
presented by Ivanov to his friend the historian I. M. Grevs in Rome
in 1892, and Grevs later passed it on to Lozinsky.%

The project therefore survived, but what of Ivanov’s translation?
After Vera’s death in August 1920, the poet left Moscow for the
south, travelling first to Kislovodsk and then to Baku. During his
first year at the University of Baku, he gave a course of lectures on
Dante and Petrarch.%7 According to some sources, he also con-
tinued working on his translation of the Commedia. One of his
students from this period, Moisei Semyonovich Altman, remem-
bers hearing him speak of his translation of part of the Commedia.
Another former pupil, Viktor Andronikovich Manuilov, accom-
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panied the poet on his last trip from Baku to Moscow in 1924. He
recalls Ivanov showing him the manuscript of his translation of
various passages from the Commedia shortly before his departure
for Italy.58

After Ivanov’s emigration, there are only a few isolated refer-
ences to his translation of the Commedia. Golenishchev-Kutuzov
recalls him reading a canto of the Paradiso in his translation when
they met in Rome in 1928. In 1929 Maksim Gorky tried to arrange
for Ivanov’s translation of the Inferno to be published in Russia.
Ivanov had visited Gorky at his Sorrento home a few years earlier,
and Gorky evidently had a vested political interest in supporting
Ivanov as a Soviet citizen resident abroad.%® Nothing came of the
suggestion, however, and after this point references to the trans-
lation peter out.

Although the various references to Ivanov’s translation of the
Commedia which we have encountered suggest that he was
working on translations on all three cantiche at different times,
there is no textual evidence to support this. The only part of the
translation which has survived is located in the poet’s Rome
archive, together with the Brockhaus and Efron contract for the
translation of the Commedia. It consists of four sheets of manu-
script in the poet’s hand, headed ‘Purgatory. First Canto’, and
comprising ll. 1-67 of the opening canto of Purgatorio. These are
written out in ink with very few corrections added, and the impres-
sion is that of a final version. Although the manuscript is not dated,
the translation is most likely to date from the summer of 1920,
when Gershenzon records helping his friend with his translation of
the Purgatorio. The final text (incorporating the poet’s corrections
and with his numbering of the lines) is given below.

1 Ina nnaBaHbsA Ha GIaroCTHOM MPOCTOpE
ITonpeMieT BLOXHOBEHbE Mapyca:
Kecrokoe MOH YesIH MOKUHYJ MOpE.

4 Tloro BTOpPOrO LapCcTBa yyaeca,
I'ne nyx, OT CKBEpH OYHCTHUBIUMICA, CTAHET
JMocToMH BO3HECTUCh Ha Hebeca.

7 3nech MepTBas NO33UA BOCIIPAHET:
Kouab Bam, cBiaTbie My3bl, S NPOPOK.
Bo Bech cBOil poct KajutHones: BCTaHET
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Co 3BoHOM, uTO TTHepus copdx
B oryasHbe NoBepr: Hamena aupa
ConepHulaMm 6e3yMHBIM rOpbKHI POK.

et cnagocTHeIf BocToyHoro cadupa,
Mo nepBbId KPYr CryLIasch B BbILINHE
Yucreiero, npo3payHoro adupa,

OnAare UENUI 1 HEXUIT OYH MHE,
Taxk fonro MepTBBIM BO3[lyXOM, 6e3 cBeTa,
JblnasiieMy B HCXOKEHHON CTpaHe.

JTro60BH ONnarockNOHHAs TIJIaHeTa
Tacuna Pui6-conyTHH, Becend,
TIpekpacHas, cBo# Kpail Jiy4oM IIpHBETA.

HampaBo cBof cusHbeM yGens,
Mex 3Be30 HCKPHIIMCD SCHBIE YEThIPE,;
Wx 3nan Anam ¥ nepsas 3eMis.

Tex nnameHel HET paflOCTHEE B MHPE.
O CeBep, BAOBBIN, IOXKHBIIA HX Y30p
He 6neuier Ha TBoeil HOYHOM nopdupe.

¥Yx KonecHuupl He Mepuan cobop
Ha cynpoTnBHOM nontoce BCeEHHOH,
Kyna Heckopo niepeBed 1 B30p.

MHe crapel npeacTost ROCTONOYTEHHBIH,
Macruroit y6odncs s Kpacsl,
Kak npen oriom pobeeT CbIH CMHPEHHBI.

JHenunucy Ha ABE POBHBIX MONOCHI,
Ha rpyab c6eras, ¢ QIMHHOO Gpafoto,
PyubeM yepHOCEpeOPAHBLIM BIIACHI.

OH ocHSH GBI CUIIOIO CBATOIO
3Be3pn ueThIpeX, kak 6yATOo ObI B ynop
Bsupan Ha coJiHLE NPAMO TIped co6oto.

‘Ko Br1? Cnenoit peke Hanepekop,” —
OH pek, yecTHOe 3bI0NA ONEPEHbE, —
‘Kak, y3HHKH, 6exand Ha npocrop?

Kto B ponax TbMbI faBaX BaM YBEpEHbE
Cresun HanexHOMH? VI3 TEMHHUBI BOH
Jlamnagae! yneil Besto Bac o3apeHbe?
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46 Yro x? IlpercnogHeit NOMpaH M 32KOH
Wb OTMEHEH YCTaBOM CBbIllIe HOBBIM?
3anpeTeH OCyXeHHbIM Ced PUTOH.’

49 KacaHbeM pyK, 6poBeH ABHXEHbEM, CIOBOM
HacTaBHHK MO BJIOXHI MHE B MBICIIb COBET
CKIIOHHTB KONIEHHU NIpen CyAbel CYpOBBIM.

52 Cam peub fepxan: ‘Moe#l TyT MBICIH HET.
Comepiias ¢ He6eC B MOH FOOJIH
XKena caTas MHe fjana 3aBeT:

55 Cero nyrepogutk. Ho Tak kak 6one
Tbl X0uelIb 3HaTh O MYTHUKAX, — U3BOMNb:
Mo#i gonr TBoe# NOCNYLIECTBOBATH BOJIE.

58 OH cMepTH He BKYCHI ellle; HO CTOJb
Be3yMHO XM OH, YTO BO TbM€E FPEXOBHOH
Bnyxpan Ha mwar oT rubenH, — [OKOb

61 5 He 6bL1 NOCAaH 61arOCTBIO BEPXOBHOH
C HHMM pa3eAnThb [NyOOKHX CTPARHCTBHH TPYA:
HHol Tponbl HET B MHD €MY AYXOBHBIH.

64 51 mokasayn eMy NPOKNATBIH NIOK;
IlycTh y3pHT HbIHE, KOHX OYHIIAET,
K cnaceHblo npefHa3sHaYeHHBIX, TBOH CYyH.

67 TloBecTBOBaThb MHe BpeMs Bocnpeiuaer [.]

From the formal point of view the translation is faultless; Ivanov
has created an unbroken succession of iambic pentameters with
alternating masculine and feminine rhymes. However, as before,
there is a general tendency to complicate the original. Enjam-
bements are introduced where there are none in the original (at the
end of Il. 5, 9, 54, 58 and 60); in many cases these are particularly
noticeable because they link the end of one tercet to the beginning
of the next. Strangely enough, Ivanov is here acting in defiance of
his own principles; at the poetry classes which he ran in 1920, he
devoted some time to explaining the correct manner of construc-
tion of terzinas, and stipulated that each tercet should be a self-
contained unit, not running over into the next one.”®

Natural word order is also replaced by more complicated syntax;
one can compare, for example, ll. 1921 of Ivanov’s translation
with the same lines in the original:
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Lo bel pianeto che d’amar conforta
faceva tutto rider 'oriente,
velando i Peschi ch’erano in sua scorta.

The fair planet that prompts to love
was making the whole East smile,
veiling the Fishes that were in her train.

Ivanov inverts the order of the last two lines of this tercet, and
introduces additional interruptions of the natural flow of words (by
removing ‘bel’ (prekrasnaya) from the subject which it qualifies in
the first line to the third line, where it is awkwardly interposed
between the verb and its object).

Unusual archaic words are substituted for simple ones; the
expression na suprotivnom polyuse (‘at the opposite pole”) is used
for ‘a l'altro polo’ (‘to the other pole’ — 1. 29); when Cato is
described, ‘diss” (‘said’) becomes rek (‘uttered’), and ‘movendo
quelle oneste piume’ (‘moving those venerable plumes’) becomes
chestnoe zyblya operen'e (‘causing his venerable plumage to ripple’
— 1. 41); unusual verbs like popran (‘flouted’ — 1. 46) for ‘rotte’
(‘broken’) or poslushestvovat’ (‘to do the bidding’ — 1. 57) create a
sense of archaic obscurity which is absent from the original.

Ivanov also tends to replace vivid concrete images with abstract
paraphrases which make the meaning of the original much harder
to grasp. One need look no further than the first tercet of the canto
for an example of this. Dante’s text reads as follows:

Per correr miglior acque alza le vele
omai la navicella del mio ingegno,
che lascia dietro a sé mar si crudele;

To course over better waters
the little bark of my genius now hoists her sails,
leaving behind her a sea so cruel;

Dante’s picture of the little boat of his poetic genius preparing to
traverse the calmer waters of Purgatory is one of the most celebra-
ted images of the Commedia. Ivanov has made the point of the
image extremely hard to grasp; he has replaced the literal phrase
‘miglior acque’ (‘better waters’) with the abstract paraphrase na
blagostnom prostore (‘on the blessed expanse’), and he has also
dropped the image of ‘la navicella del mio ingegno’ (‘the little bark
of my genius’) and reduced this to the single word vdokhnoven'e
(‘inspiration’). It is consequently much more difficult for the reader
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to make the connection between the images of the two seas, one
cruel, one better, and Dante’s poetic genius as a boat which must
traverse these two seas, although this connection is crystal clear in
the original.

Apart from this move towards increased abstraction and com-
plexity, there are further characteristic types of distortion in
Ivanov’s translation. One of these is the tendency to place
additional emphasis on the darkness of sin, contrasted with the
transcendent realm. Ivanov replaces the simple ‘si purga’ (‘is
purged’) with the much stronger of skvern ochistivshiisya (‘after
cleansing itself of all defilement’ - 1. 5), echoing the language of the
Bible (Ezek. 36.25; 2 Cor. 7.1). In the same way, when Virgil is
describing Dante’s past life to Cato, Ivanov adds the words vo t'me
grekhovnoi/ Bluzhdal (‘in sinful darkness he wandered’ - 11. 59—60)
to his speech, whereas in the original there is just a brief reference
to Dante’s past ‘folly’. Similarly, in 1. 10-12 of his translation,
Ivanov contracts an entire line of the original ‘seguitando il mio
canto con quel suono’ (‘accompanying my song with that strain’)
into two words so zvonom (‘with the sound’), thus making his trans-
lation very difficult to follow, and then introduces one-and-a-half
lines of purely gratuitous additional material: napela lira / Sopernit-
sam bezumnym govr'kii rok (‘the song of the lyre brought a bitter
fate to the mad rivals’) — the themes of madness and of inevitable
fate were close to Ivanov as a result of his interest in Greek myths
and Dionysian passion, and they are here imposed on Dante’s text.

Dante’s vision becomes less natural and more fantastic in
Ivanov’s version; whereas Dante simply announces his intention to
sing of the second realm, Ivanov adds a reference to its chudesa
(‘wonders’-1. 4). Cato’s first appearance is unduly melodramatic in
Ivanov’s rendering; ‘vidi presso di me un veglio solo’ (‘I saw close to
me an old man alone’) is replaced by the more archaic Mne starets
predstoyal dostopochtennyi (‘a venerable elder stood before me’—1.
31), ‘degno di tanta reverenza in vista’ (‘worthy in his looks of so
great reverence’) becomes Mastitoi uboyalsya ya krasy (‘1 took
fright at his venerable beauty’ — 1. 32) and the simple idea of the
natural reverence a son owes his father is replaced by the image of a
humble son quailing before his father (1. 33). The same additional
aura of trembling fear and melodrama which accompanied the
appearance of Amor in the third chapter of the Vita Nuova dis-
cussed above is here applied to Cato.
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In the same Vita Nuova passage Ivanov introduced his concept
of the poet as a Pushkinian, prophet-like figure, retiring from the
crowd to have visions and write poetry. In his translation of
Purgatorio 1, he does this once more. Dante writes ‘o sante Muse,
poi che vostro sono’ (‘O holy Muses, since I am yours’); Ivanov
adapts this to reflect his own Symbolist aesthetics: Kol' vash,
svyatye Muzy, ya prorok (‘As yours, holy Muses, I am a prophet’ —
1. 8).

The translations of Dante which Ivanov embarked on in the 1910s
represent the culmination of a process of interpretation and adapt-
ation which began in the late 1880s and can be traced through his
understanding of the religion of Dionysus and of the concept of
Sophia and through the Dantesque images in his poetry. In his
translations the poet succeeded in creating a text which embodied
many of the features with which he endowed the figure of Dante in
his religious philosophy and aesthetics. Dante is advanced as the
carrier of a syncretic form of mysticism, based on the Dionysian
ideal of Eros and involving an ecstatic experience of self-transcen-
dence, in which elements of sin could play a significant role. The
image of Beatrice becomes part-erotic, part-Solovyovian in char-
acter. The transcendent realm is viewed as an esoteric domain
which can only be hinted at in veiled terms, and Dante is presented
in this context as an obscure, complex poet who anticipates in his
verse the fundamental tenets of Symbolist aesthetics. In this sense
Ivanov’s translations more than bear out Dostoevsky’s contention
that a Western poet cannot fail to become a Russian poet when
transplanted to Russia. In his versions Dante becomes a Russian
Symbolist poet, a final vindication of his claim, cited as an epigraph
to this book: ‘And so — Dante is a Symbolist!’
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zhizni (hereafter VZh), 7 (1905), 12248 (141).
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5 Ivanov recorded this transition in his autobiography of 1904: ‘In my
Berlin period his works [those of V. Solovyov], together and in equal
measure with the creations of Dostoevsky and Schopenhauer, exerted
a powerful influence on the world-view which I had formed, just as
towards the end of the same period 1 was particularly influenced by
Nietzsche’ (‘Avtobiografiya’, 14 December 1904, GBL, fond 109).

6 See Richard D. Davies, ‘Nietzsche in Russia, 1892-1917: A Prelimi-
nary Bibliography, Part 1’, Germano-Slavica, 2, no. 2 (1976), 10746
(111).

7 See Ivanov’s preface to his dissertation Dionis i pradionisiistvo (Baku,
1923), v. In 1903 Ivanov agreed to Bryusov’s proposal that he should
translate his (Ivanov’s) ‘favourite book’, The Birth of Tragedy out of
the Spirit of Music, for an edition of Nietzsche’s works planned but not
produced by the Skorpion publishing house. See Ivanov’s letters to
Bryusov of 16 November and 25 December 1903, in LN vol. 85: 441
and 445.

8 See, for example, V.P. Preobrazhensky, ‘Fridrikh Nitsshe. Kritika
morali al'truizma’, Voprosy filosofii i psikhologii (hereafter VFP), 15
(1892), 115-60. This article is prefaced by a note from the editors
defending their decision to publish an article about Nietzsche despite
his heretical anti-Christian views.

9 See ‘Ellinskaya religiya stradayushchego boga’ (hereafter ‘ER’), NP, 2
(1904), 48-78 (62-3).

10 In the preface to his Baku dissertation Ivanov reiterated the same
points in greater detail, discussing the inadequacy of Nietzsche’s inter-
pretation of the spirit of Dionysus from the point of view of its
religious, mystical content and of its link with Christianity. See Dionis i
pradionisiistvo, v-Vii.

11 See the letters exchanged by Bryusov and Ivanov between May and
December 1903 in LN, vol. 85: 4356 and 442.

12 Vyacheslav Ivanov, ‘ER’, NP, 1 (1904), 110-34; 2 (1904), 48-78; 3
(1904), 38-61; 5 (1904), 28-40; 8 (1904), 17-26; 9 (1904), 47-70; ‘RD’,
VZh, 6 (1905), 185-220; 7 (1905), 122—48.

13 ‘ER’, NP, 1 (1904), 110.

14 ‘RD’, VZh, 7 (1905), 122 and 136.

15 Ivanov’s interest in linking Dionysus and Christianity was not an
isolated phenomenon. The question of the links between the Dionysiac
religion and Christianity was much discussed at the beginning of the
twentieth century (see H.Jeanmaire, Dionysus. Histoire du culte de
Bacchus, Paris, 1951, 478). One of the earliest modern scholars to have
investigated the psychology of Dionysus and commented on some of its
connections with Christianity was Erwin Rohde. His work, Psyche.
The Cult of Souls and Belief in Immortality amongst the Greeks
(London, 1925) first appeared in German between 1891 and 1894.
Ivanov’s particular contribution was to advocate this synthesis as the
spiritual ideal for his age; in this respect he was continuing the tradition
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established by the German Romantics Holderlin and Novalis. See Max
L. Baeumer, ‘Nietzsche and the tradition of the Dionysian’, in Studies
in Nietzsche and the Classical Tradition, ed. J. C. O’Flaherty, T.F.
Sellner and R. M. Helm (Chapel Hill, 1976), 165-89 (166—72).

‘ER’, NP, 9 (1904), 47.

‘ER’, NP, 1 (1904), 112 and 2 (1904), 48.

‘ER’, NP, 9 (1904), 51.

‘ER’, NP, 3 (1904), 61.

‘RD’, VZh, 7 (1905), 14I.

‘ER’, NP, 5 (1904), 35.

‘ER’, NP, 2 (1904), 64.

‘RD’, VZh, 7 (1905), 137.

‘RD’, VZh, 7 (1905), 140.

‘ER’, NP, 2 (1904), 59.

‘RD’, VZh, 7 (1905), 134-6 and ‘ER’, NP, 1 (1904), 117.

‘RD’, VZh, 7 (1905), 142 and ‘ER’, NP, 1 (1904), 115.

‘ER’, NP, 2 (1904), 58-9.

See ‘ER’, NP, 2 (1904), 60—4. The same scheme in its broad outlines is
adopted by a modern classical scholar, Hugh Lloyd-Jones, in ‘Nietz-
sche and the Study of the Ancient World’, in O’Flaherty et al., 1-15
(4)-

See Domenico Comparetti, Vergil and the Middle Ages, tr. E.F. M.
Benecke (London, 1895), particularly 79-8o and 166-8.

See Edward Moore, Studies in Dante. First Series: Scripture and
Classical Authors in Dante (Oxford, 1896); reprinted with new intro-
ductory matter, ed. C. Hardie (Oxford, 1969).

All quotations and translations from the Commedia have been taken
from Dante Alighieri, The Divine Comedy, tr. with a commentary by
Charles S. Singleton, second printing with corrections, 3 vols. (Prince-
ton, 1977). Singleton has used the text established by Giorgio Petrocchi
in his authoritative critical edition of the Commedia.

All quotations from the Convivio and the Monarchia have been taken
from the following editions: Il Convivio, ed. G.Busnelli and G. Van-
delli, second edition, 2 vols. (Florence, 1953—4); Monarchia, ed. P. G.
Ricci (Milan, 1965).

See David Knowles, The Evolution of Medieval Thought (London,
1962), 2213 and 255-68 and R.W. Southern, The Making of the
Middle Ages (London, 1967), particularly 164—77.

See Moore, 4 and Lorenzo Minio-Paluello, ‘Dante’s Reading of Aris-
totle’, in The World of Dante. Essays on Dante and his Times, ed. Cecil
Grayson (Oxford, 1980), 61-80 (64).

See, for example, the punishment of pride on the first terrace of
Purgatory (Purg. X, 34—96 and xn, 25-63).

See the excerpt from Aquinas’s Summa Theologica quoted in the
commentary on Purgatorio vi, 31 in Dante Alighieri, La Divina
Commedia, with Scartazzini’s commentary revised by G. Vandelli,
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twenty-first edition (Milan, 1979), 356; also, the commentary on the
same line in Charles S. Singleton’s edition of The Divine Comedy, 1,
Part 2. Commentary, 141.

38 The ‘Summa Contra Gentiles’ of Saint Thomas Aquinas, tr. English
Dominican Fathers, 5 vols. (London, 1924~9), The Fourth Book
(1929), 3.

39 See Comparetti, 99-103.
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antiquity express similar conclusions. See Augustin Renaudet, Dante
humaniste (Paris, 1952), Paul Renucci, Dante: Discipline et juge du
monde gréco-latin (Paris, 1954) and Eugenio Garin, Medioevo e rina-
scimento: Studi e ricerche (Bari, 1954). Of these authors, Renaudet,
who views Christianity as a continuation and fulfilment of pagan
antiquity rather than as a rupture, is most inclined to stress Dante’s
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total condemnation of the orgiastic forms of ancient cults and of the
Bacchic rites (156—7). Renucci and Garin place greater emphasis on the
religious limitations of Dante’s and the medieval attitude to pagan
antiquity.

41 See Wjatscheslaw Iwanow, ‘Vergils Historiosophie’, Corona, Heft 6
(1931), 761~74 (761-2), originally composed in German.

42 See ‘RD’, VZh, 7 (1905), 133 and 136.

43 See ‘ER’, NP, 2 (1904), 6o0.

44 See ‘ER’, NP, 2 (1904), 48.

45 For a discussion of the diminished importance of Bacchic images
during the Middle Ages, see Caroline Houser, Dionysos and his Circle:
Ancient through Modern (Cambridge, Mass., 1979), 15-16. See also
Jean Seznec, La survivance des dieux antiques (London, 1940) for an
account of Bacchic images in the Renaissance.

46 References in order: Inf. xx, 59, Purg xvii, 91-6; Par. X1, 25~7.

47 Etienne Gilson, The Spirit of Medieval Philosophy, tr. A.H.C.
Downes (London, 1936), 443.

48 It is interesting in this context to consider the ideas raised by Eugen
Biser in ‘Between Inferno and Purgatorio: Thoughts on a Structural
Comparison of Nietzsche with Dante’, tr. Cheryl L. Turney, in
O’Flaherty et al., 55-70.

49 See Ivanov’s essay of 1904, ‘Poet i chern”’, §S1, 710.

50 ‘Mysli o poezii’, SS 11, 650-72 (655-6).

51 See ‘ER’, NP, 9 (1904), 65-7.

52 Inthe Aeneid (11, 22—43) Virgil describes Aeneas’s attempts to tear off
the shoots of a tree on his way to Italy; the shoots drip blood and the
voice of Polydorus, the son of Priam, issues forth, begging Aeneas to
desist for he is buried under the trees which have grown up over his
grave.

53 Friedrich Nietzsche, The Birth of Tragedy and The Case of Wagner, tr.
Walter Kaufmann (New York, 1967), 130 (Section 21).
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54 Ovid, Metamorphoses, tr. Mary M. Innes (Harmondsworth, 1981),
43-4.

2. VLADIMIR SOLOVYOV AND DANTE

I ‘Ob upadke srednevekovogo mirosozertsaniya’, in Sobranie sochinenii
Viadimira Sergeevicha Solovyova (hereafter SS V.§. Solovyova), ed.
M. S. Solovyov and G. A. Rachinsky, g vols. (St Petersburg, 1901-7),
VI, 347-58 (354, 356).

2 Ibid., v1, 353.

3 ‘Chteniya o bogochelovechestve’, in 8§ V.S. Solovyova, m, 1-168
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4 Ibid., m, 106—7.

5 Vladimir Soloviev, La Russie et 'Eglise Universelle, second edition
(Paris, 1906), 242. A translation by G. A. Rachinsky of the third part of
this work, entitled ‘Troichnoe nachalo i ego obshchestvennoe prilozhe-
nie’, was published in the almanach Svobodnaya sovest'. Literaturno-
filosofskii sbornik. Kniga pervaya (Moscow, 1906), 204—94. This was
followed by the publication of the complete work in Russian: Vladimir
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6 La Russie, 260—4.

7 V. S. Solovyov, ‘Smysl lyubvi’, VFP, 14 (1892), 97-107; 15 (1892),
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11 Ibid.

12 Ibid.

13 Ibid.

14 Ibid., v1, 372.
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16 Ibid.

17 Ibid., v1, 376.
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20 Vladimir Solovyov, Stikhotvoreniya, ed. S.M. Solovyov, seventh
edition (Moscow, 1921), 170-9.

21 Ibid., 170, 177, 179.

22 Ibid., 62-3.

23 See ‘Na zare tumannoi yunosti’, a short story which first appeared in
Russkaya mysl' in 1892, and was republished in Pis'ma Viadimira
Sergeevicha Solovyova, ed. E.L. Radlov, 3 vols. (St Petersburg,
1908-11), m (1911), 283—98.
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25 Ibid., 88, 104.

26 Ibid., 195—201.

27 VL. Solovyov, Pis'ma, ed. E. L. Radlov (St Petersburg, 1923), 150-2.
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letter to Bely of 16 May 1904 in Aleksandr Blok, Sobranie sochinenii v
vos'mi tomakh (hereafter Blok, $5), ed. V. N. Orlov, 8 vols. (Moscow
and Leningrad, 1960-3), v, 102.

29 ‘Chteniya o bogochelovechestve’, in SS V. S. Solovyova, i, 109.

30 ‘Krasota v prirode’, in SS V. S. Solovyova, vi, 30-68 (32).

31 ‘Obshchii smysl iskusstva’, in SS V. S. Solovyova, vi, 69-83 (77-8).

32 ‘O liricheskoi poezii’ (1890), in S§S V. §. Solovyova, vi, 215-40 (228,
234-5).

33 ‘Pervyishag k polozhitel'noi estetike’, in SS V. S. Solovyova, vi, 42431
(429, 431).

34 ‘Russkie simvolisty’, in §§ V. §. Solovyova, vi, 504-15.

35 See the articles ‘Poeziya F. I. Tyutcheva’, ‘Poeziya gr. A. K. Tolstogo’
and Poeziya Ya.P. Polonskogo’, in §§ V.S. Solovyova, vi, 470,
481-503 (481); 619-42 (625).

36 See SS V. S. Solovyova, vi, 625-6 and 639.

37 Solovyov’s interest in Catholicism is discussed in N. O. Lossky, History
of Russian Philosophy (New York, 1951), 81-133, particularly 84~7.

38 La Russie, lvi.

39 ‘Ob upadke srednevekovogo mirosozertsaniya’, in SS V. S. Solovyova,
VI, 355-6.

40 See Par. xxxi, 37-9.

41 ‘Velikii spor i khristyanskaya politika’,in SS V. §. Solovyova, vi, 1-105.

42 V. Solovyov, Pis’'ma (1923), 22 and 26-7.

43 See Georges Florovsky, ‘Vladimir Soloviev and Dante: the Problem of
Christian Empire’, in ‘For Roman Jakobson’. Essays on the occasion of
his sixt:eth birthday (The Hague, 1956), 152—60.

44 See Mochulsky’s account of the controversy surrounding the articles in
Viadimir Solovyov, 135-43 and S. L. Frank’s comments on the subject
in his introduction to A Solovyov Anthology, tr. N.Duddington
(London, 1950), 17.

45 The Russian censors did not accept the work for publication. The first
volume was published in Zagreb in 1887, and later included in SS V. S.
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Solovyova, vi, 214-582. The titles of the unfinished second and third
parts of the work were respectively ‘Filosofiya tserkovnoi istorii’ and
‘Zadachi teokratii’. Part of Solovyov’s work on the projected second
volume was incorporated into La Russie et I’Eglise Universelle. For a
description of the project, see Mochulsky, 164-75.

46 See ‘Opravdanie dobra’ in SS V. S. Solovyova, vii, 1-484 (456-7).

47 See La Russie, 262.

48 ‘Ideya chelovechestva u Avgusta Konta’, in S§ V. S. Solovyova, vil,
225-45 (238-9).

49 See ‘O Sofianstve’, in Georgy Chulkov, O misticheskom anarkhizme,
with an introduction by Vyacheslav Ivanov (St Petersburg, 1906),
45-68 (55).

50 See V.Rozanov, ‘Iz starykh pisem. Pis'ma Vliad. Serg. Solovyova’,
Zolotoe runo, 2 (1907), 49-59 (55)-

51 Sergei Solovyov, ‘Ideya tserkvi v poezii Vladimira Solovyova’, in Bogo-
slovskii vestnik, 1 (1915), 59-86 (73).

52 Solovyov’s translation was first published in Vestnik Evropy, 8 (1886),
614-17 with a note which described it as a ‘free and abridged rendering’
from Petrarch. The translation was subsequently included in the
various editions of Solovyov’s verse, but without the original note. I
have used the text published in the seventh edition of Stikhotvoreniya
(1921), 197-201, together with the notes and variant readings supplied
by the editor, S.M. Solovyov, 344-6. For the text of Petrarch’s
canzone, see Le Rime di Francesco Petrarca di su gli originali, ed.
G. Carducci and S. Ferrari (Florence, 1920), §11-21I.

53 Le Rime, 512.

54 La Russie, 262-3.

55 Stikhotvoreniya (1921), Xiii.

56 Ibid., 197.

57 Ibid., 198.

58 Ibid., 197, 344. The second phrase is a variant provided by S.M.
Solovyov in his notes to the translation.

59 Ibid., 198, 199.

60 For the text of the translation and S. M. Solovyov’s note on its date and
first place of publication (Vestnik Evropy, 6 (1886), 748), see V. Solo-
vyov, Stikhotvoreniya (1921), 195 and 344.

61 See Pis'ma V. S. Solovyova, 11 (1909), 196.

62 See Vladimir Solovyov, Stikhotvoreniya, ed. Sergei Solovyov, sixth
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63 Stikhotvoreniya (1921), 179.
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65 See the ‘Note on the structure of the Vita Nuova’ in Dante Alighieri,
La Vita Nuova, tr. with an introduction by B. Reynolds (Harmonds-
worth, 1971), 101. Although Dante and Beatrice were in fact both
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eight years old at the time of their first meeting, Dante deliberately
chooses to describe their age in terms of the number nine; ‘quasi dal
principio del suo anno nono apparve a me, ed io la vidi quasi da la fine
del mio nono’ (VN, 1, 2). The Russian Dante scholar Evgeny Gustavo-
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66 Stikhotvoreniya (1921), 170.
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3. THE SYMBOLIST VIEW OF DANTE AS A POET OF SOPHIA

1 Bulgakov, ‘Viadimir Solovyov i Anna Schmidy , in Tikhie dumy, 72 and
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pean Literature, tr. Ralph Mannheim (New York, 1959; reprinted
Gloucester, Mass., 1973), 11-76 (73).

Tikhie dumy, 97.

A. Bely, ‘Blok: ‘“Nechayannaya radost'’, in Arabeski, 458-63
(459-60).

See Nachalo veka, 296 and A. Bely, ‘Nachalo veka. Vospominaniya’
(1922-23), Berlin version, typescript, Tsentral’nyi gosudarstvennyi
arkhiv literatury i iskusstva, Moscow (hereafter TSGALI), fond 53, op.
1, ed.khr. 27, vol. 3, chapter 9:2.

See S. Solovyov, ‘Vospominaniya ob Aleksandre Bloke’, 13 and 45.
Ivanov’s poem, ‘Ty tsarskim poezdom nazval ...’, was dedicated to
Blok and placed at the opening of his fourth collection of verse, also
dedicated to Blok, Nezhnaya taina (1912). Blok’s poem ‘Vyacheslavu
Ivanovu’ (18 May 1912) is in Blok, §S 11, 141-2.

For a general account of Ivanov’s relations with V. Solovyov, see
O. Deschartes’s introduction (SS 1, 38-41) and her extended notes to



286 Notes to pages 917

Ivanov’s article on Solovyov ‘Religioznoe delo Viadimira Solovyova’
(SS 1, 746-804).

51 In his ‘Avrobiografiya’ of 14 December 1904 (GBL, fond 109), Ivanov
wrote: ‘In the autumn of 1898 and spring of 1899 my poetry was
published for the first time in Vestnik Evropy and Kosmopolis. This
was arranged by V. Solovyov whom I met in 1895 when my early poems
were given to him for his verdict.” For more detailed references, see
O. Deschartes’s note, SS 1, 844-5.

52 Ivanov, ‘Avtobiografiya’, 14 December 1904, GBL, fond 109 and ‘AP’,
S$S 1, 20.

53 See O. Deschartes’s introduction, SS1, 40-1.

54 L.D. Zinoveva-Annibal, Letter to V.Ivanov of 1 August 1900, in
Letters to V. Ivanov (1894-1906), GBL, fond 109.

55 See SS1, 557-8, 49-51 and 858 for the text of the poem and Deschar-
tes’s comments.

56 V.lIvanov, ‘Predislovie k sborniku stikhov ‘“‘Kormchie zvezdy”,
“Kormchie zvezdy”. Korrektura’, Carmel, May 1901, GBL, fond 109.

57 Each of the three cantiche of the Commedia ends with the word ‘stelle’
to emphasize the importance of relating each completed stage of
Dante’s spiritual journey to the ultimate goals which guide him. For a
detailed study of the links between Ivanov’s image of the Kormchie
zvezdy and Dante’s references to the guiding stars, see my article
‘Vyacheslav Ivanov and Dante: The Image of the Guiding Stars’, in
Dante i slavenski svijet, ed. F. Cale (Zagreb, 1984), 85-106.

58 The lines are from Purg. xxvi1, 88—90, cited in the form in which Ivanov
quotes them in Pilot Stars.

59 See ‘Tvorchestvo Vyacheslava Ivanova’, in Blok, SS v, 7-18.

60 See Ivanov’s discussion of the correspondence between the Augusti-
nian principle of ‘transcensus sui’ and earlier Platonic and ancient
Greek notions of self-transcendence in ‘Anima’ (1933), a later version
of the essay ‘Ty esi’ (1907), SS 11, 269-93 (283).

61 This parallel was noted by Chulkov. He compared the ideas on
sexual love which Solovyov advanced in ‘The Meaning of Love’ to
the emphasis which Ivanov placed on the importance of sex in mysti-
cism in ‘The Hellenic Religion’. He saw both systems as attempts to
escape the confines of dogmatic Christianity in favour of a new, freer
mysticism based on love. See Chulkov, O misticheskom anarkhizme,
60-8.

62 SS V. S. Solovyova, v1, 393.

63 See the last verse of Solovyov’s poem, quoted on p. 217 (Stikhotvore-
niya (1921), 112). Mochulsky describes this poem as a concentrated
poetic expression of the ideas of ‘The Meaning of Love’ (Viadimir
Solovyov, 198).

64 For the translation of the Eclogue and the accompanying note, see
V. Solovyov, Stikhotvoreniya (1921), 193—4. The original manuscript of
the translation of the Eclogue is dated December 1883 — 23 April 1887.
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See V1. S. Solovyov, ‘Pollion. Perevod chetvertoi eklogi Virgiliya’,
TsGALIL, fond 446, op. 1, ed. khr. 12.

65 See V.lIvanov, Letter to A. Blok, 12 November 1908, Gosudarstven-
naya publichnaya biblioteka im. Saltykova-Shchedrina, Leningrad,
Otdel rukopisei (hereafter GPB), fond 77, ed. khr. 9.

66 Vyacheslav Ivanov, ‘O znachenii V. Solovyova v sud'bakh nashego
religioznogo soznaniya’ (14 December 1910) and Aleksandr Blok,
‘Rytsar’-monakh’ (13 December 1910), in Shornik pervyi. O Vladimire
Solovyove (Moscow, 1911), 32-44 and 96-103.

67 See ‘Rytsar’-monakh’, in Blok, SS v, 446-54 (452).

68 The text quoted above was slightly altered by Ivanov from the original
text of the 1910 article for a later version entitled ‘Religioznoe delo
VI. Solovyova’ published in Vyacheslav Ivanov, Borozdy i Mezhi:
Opyty esteticheskie i kriticheskie (Moscow, 1916), 95-115. Ivanov fol-
lowed Solovyov and Bely in incorporating Goethe’s ‘Ewig-Weibliche’
into the Sophiological tradition.

69 Venceslao Ivanov, ‘Gli aspetti del bello e del bene nella poesia di
Puskin’, in Alessandro Puskin nel primo centenario della morte, ed.
Ettore Lo Gatto (Rome, 1937), 2542 (32).

4. IVANOV’S IDEAL OF MYSTICAL LOVE

1 V.F. Khodasevich, Nekropol'. Vospominaniya (Paris, 1976), 8.

2 Ibid., 13-14.

3 For biographical details of Ivanov’s relationship with L. D. Zinoveva-
Annibal until 1899, see Deschartes’s introduction, S§ 1, 17-36.

4 L. M. Grevs (1860-1941) taught history at the University of St Peters-
burg. His academic interests developed from the study of Ancient
Rome to medieval history of which he eventually became professor.
He was responsible for persuading Ivanov to make his first trip to
Rome from Paris in 1892 (‘AP’, $S 11, 19), and visited him in Rome
later that year. When he left, Ivanov gave him as a parting present a
copy of Dante’s Commedia, ed. Brunone Bianchi (Firenze, 1890) with
the inscription: ‘For dear I. M. Grevs. V.IL. Rome 1892. Quando fia
ch’i ti riveggia? (Purg. 24, 75)’. The words are those which the poet
Forese Donati addressed to his friend Dante when they met again on
the sixth terrace of Purgatory, before their parting. The book was
subsequently given by Grevs to M. L. Lozinsky, the translator of the
Commedia, and is now in Leningrad, in the private archive of the
latter’s son, S. M. Lozinsky.

Grevs’s interest in Dante later led him to further research on Dante
and to the completion of a translation of the Monarchia. These mater-
ials, mostly dating from the early 1920s, are housed in Grevs’s archive
in the Leningrad branch of the Archive of the Academy of Sciences of
the USSR (Arkhiv Akademii Nauk SSSR, Leningrad, hereafter
ANSSR, fond 726, op. 1, ed. khr. 212-21). In 1938 Grevs wrote the
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commentary to M. Lozinsky’s translation of the Inferno (Dante
Alig'eri, Bozhestvennaya komediya. Ad, tr. M. Lozinsky, Leningrad,
1939).

5 L.D. Zinoveva-Annibal, Letters to V. Ivanov of 12 and 17 September
1894, GBL, fond 109.

6 Lidiya Dimitrievna announced her date of arrival in her letters to
V. Ivanov of 19, 21 and 26 September 1894, GBL, fond 109.

7 The exact date of Ivanov’s move is not known. It is possible that it is
the subject of a poem in Kormchie zvezdy entitled ‘Ustalost”” (SS 1,
560) which describes a difficult emotional parting (mig razluki
tomnoi). The manuscript of this poem in Ivanov’s archive is marked
‘Florence. December 1894’ (GBL, fond 109). This may therefore be
the date of Ivanov’s move to Rome.

8 The envelope is addressed to Ivanov in Rome and post-marked 18
January 1895. On it Ivanov has written ‘Talisman’ (L. D. Zinoveva-
Annibal, Letters to V. Ivanov, GBL, fond 109).

9 See L.D. Zinoveva-Annibal, Letters to V. Ivanov of 22, 27, 28 Feb-
ruary and 3 March 1895, GBL, fond 109.

10 On 11 March 1895 Lidiya Dimitrievna sent a telegram from Florence to
Rome: ‘Jarrive aujourd’hui’ minuit’; on 15 March 1895 she wrote
again from Florence about her suffering since her parting with Ivanov
seven hours earlier (GBL, fond 109).

11 See the discussion of this poem in chapter 5.

12 See Lidiya Dimitrievna’s letter of 7 May 1895 to Ivanov, posted from
Florence to Berlin (GBL, fond 109).

13 L. D. Zinoveva-Annibal, Letter to V. Ivanov of 12 June 1895, GBL,
fond 109.

14 L.D. Zinoveva-Annibal, Letter to V.Ivanov of 6 May 1895, GBL,
fond 109.

15 Nikolai Berdyaev, ‘Ivanovskie sredy’, in Russkaya literatura XX veka
(1890-1910), ed. S. A. Vengerov, 3 vols. (Moscow, 1914-16), 111, book
8: 97-100 (98).

16 The manuscript version of the poem is marked ‘20.21 Jan. 95, Rome’ in
the Kormchie zvezdy section of Ivanov’s archive, GBL, fond 109. In
the archive it is paired with an unpublished poem entitled “To you
alone!” (‘Tebe odnoi!’), dated 23 January 1895. This poem is also
devoted to an evocation of Ivanov’s and Lidiya Dimitrievna’s meet-
ings, described in a Dionysiac light.

17 The manuscript title of the poem is given by R.E. Pomirchy in an
editorial note to ‘Trizna Dionisa’ in Vyacheslav Ivanov, Stikhotvore-
niya i poemy, 454. The editor of this edition has had access to Ivanov’s
archive in GBL.

18 See Ivanov’s description of the winter Dionysiac festivities in ‘ER’,
NP, 1 (1904), 117-24.

19 See L.D. Zinoveva-Annibal’s letters to Ivanov of 21 March and 12
June 1895, GBL, fond 109.
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20 The Romans knew Dionysus as Bacchus or Liber and celebrated the
Liberalia festival (the equivalent of the Great Dionysia) every year on
17 March. See, for example, the article on Dionysus in Real' nyi slovar’
klassicheskoi drevnosti Fr. Lyubkera, tr. V. 1. Modestov, 1 (St Peters-
burg and Moscow, 1884), 313-16.

21 See Deschartes’s note, $S 1, 844-5.

22 L.D. Zinoveva-Annibal, Letter to Ivanov of 3 July 1895, GBL, fond
109.

23 Spisok izdanii vyshedshikh v Rossii v 1902 godu (St Petersburg, 1903),
435 lists Kormchie zvezdy among the books which appeared during the
week of 24 to 31 October 1902. The book had evidently been ready for
some time before this date. Its proofs are stamped throughout with
dates ranging from 14 August 1900 to 11 August 1901, and carry the
date of 1901 on the title page (GBL, fond 109). Some copies were
printed with the date of 1902, others with the date of 1903 (see
Deschartes’s note, SS 1, 858).

24 Valery Bryusov, [Review of} ‘Vyacheslav Ivanov. Kormchie zvezdy.
Kniga liriki. Spb. 1903 g.’, NP, 3 (1903), 212-14.

25 Many writers have left descriptions of these meetings. See for example
Berdyaev, ‘Ivanovskie sredy’, the chapters ‘Pervye “sredy”’ and
‘Eshche o “‘sredakh’’ in V.Pyast, Vstrechi (Moscow, 1929), 44-62,
85-102, and Sergei Gorodetsky, ‘Vospominaniya ob Aleksandre
Bloke’, in Aleksandr Blok v vospominaniyakh sovremennikov, 2 vols.
(Moscow, 1980), 1, 325-42 (331-3).

26 N. G. Chulkova, ‘Vospominaniya o moei zhizni s G. 1. Chulkovym i o
vstrechakh s zamechatel' nymi lyud'mi’, typescript, GBL, fond 371, k.
6, ed. khr. 1 (composed in the 1950s).

27 See for example Ivanov’s poem ‘Tikhii Fias’ in KZ, $S1, 641.

28 Chulkova lists these names but does not explain their significance. The
source of the name Primavera is given by Sabashnikova in her
memoirs, M., Woloschin, Die griine Schlange (Stuttgart, 1954), 184.
According to Chulkova, only three or four of these meetings were held
in 1906 before they came to an end in the spring of 1907.

29 Oscar Wilde (1854-1900) was, for example, written about and trans-
lated by K. Balmont; see the translation of The Ballad of Reading Gaol
and essay ‘Poeziya Oskara Uail'da’ in K. Balmont, Izbrannoe. Stikhot-
voreniya. Perevody. Stat'i (Moscow, 1980), 530—48 and 594—9. André
Gide (1869-1951) published Les nourritures terrestres in 1897 and
L’immoraliste in 1902; Ivanov’s wife L. Annibal wrote a literary por-
trait of Gide, ‘V Rayu Otchayan'ya. Andre Zhid. Literaturnyi portret’,
which Bryusov published in Vesy, 10 (1904), 16-38.

30 S.Diaghilev and A.Benois, both editors of the journal, for
example.

31 See John E. Malmstad, ‘Mikhail Kuzmin: A Chronicle of His Life and
Times’, in M. A. Kuzmin, Sobranie stikhov, ed. John E. Malmstad and
Vladimir Markov, 3 vols. (Munich, 1977), m, 7-319 (96-7).
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32 See the entry for 18 January 1906 in Kuzmin’s diary in LN, vol. 92,
book 2: 151.

33 See Malmstad in Kuzmin, Sobranie stikhov, m, 34—47 for an account of
Kuzmin’s trip to Italy in 1897 and interest in early Christian Rome,
Italian Catholicism and St Francis, and 11922 for an analysis of his
relationship with Ivanov.

34 An example of the way in which Ivanov merged the Platonic and
Persian traditions can be seen from the poem ‘Pevets u Sufitov’,
composed between 1914 and 1945 (see SS 1, 492~4 and note, 821-2).
The poem presents a discussion of the nature of poetry and combines
references to Hafiz with allusions to Plato’s Symposium. For Solo-
vyov’s translations, see ‘Iz Gafiza’, in V. Solovyov, Stikhotvoreniya
(1921), 215-20 and note, 349. Ivanov’s comment was noted by F.I.
Kogan in her record of the fourteenth meeting (i3 June 1920) of the
poetry circle run by Ivanov from February to August 1920 in Moscow.
See ‘Kruzhok poezii pod rukovodstvom poeta Vyacheslava Ivanova’,
12 Sepember 1953 (IMLI, fond 55, op. 1, n. 6).

35 Ivanov’s two poems were ‘Vstrecha gostei’ (SS 11, 738—9) and ‘Gimn’,
later reprinted as part of ‘Palatka Gafiza’ in CA, §S 11, 342—3. Kuzmin’s
poem, ‘Druz'yam Gafiza’ is in Kuzmin, Sobranie stikhov, 111, 446-7.

36 See Malmstad’s discussion of the code-names in Kuzmin, Sobranie
stikhov, m, 710-11 and Deschartes’s identification of the same code-
names used by Ivanov in his diary of 1906, SS 11, 744-50.

37 Ivanov addresses Kuzmin as Antinous in his poem ‘Anakhronizny’,
dedicated to Kuzmin (CA, SS 11, 332-3).

38 For the text of the poem, ‘Kharikl iz Mileta’, and editorial comments,
see Kuzmin, Sobranie stikhov, 111, 4414 and 708-9.

39 See SS 11, 744 and Ivanov’s poem ‘Petronius Redivivus’, dedicated to
Nuvel, in which he uses both code-names (CA, SS 11, 332).

40 The magic of Somov’s work is conveyed by Ivanov in the two poems
which he addressed to him, ‘Feierverk’ and ‘Tertsiny k Somovw’ (CA,
S$S11, 312 and 325-6). The second poem is dated 1906, the year in which
Somov did a portrait of Ivanov. In 1907 Somov also designed the
frontispiece of Cor Ardens.

41 See Gorodetsky, ‘Vospominaniya’, 331-3, and S. M. Gorodetsky, ‘Moi
put”, in Sovetskie pisateli. Avtobiografii v dvukh tomakh, ed. B. Ya.
Brainina and E. F. Nikitina, 2 vols. (Moscow, 1959), I, 32031 (322-3).

42 See Deschartes, SS1, 97-101.

43 S. Gorodetsky, Letter to Blok of 3 June 1906, in LN, vol. 92, book 1:
26.

44 For the text of the diary, see SS 11, 744-54. Ivanov’s letters to his wife of
the period have not been fully published; only extracts from them are
quoted by Deschartes in her commentary to the diary (SS 11, 754-64).

45 Kuzmin kept a regular diary throughout his life. According to the
archival description of the diary (now in TsGALI), the first exercise
book was completed on 12 June 1906, the day before the reading at the
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tower. See the introductory comments to ‘Pis'ma M. A. Kuzmina k
Bloku i otryvki iz dnevnika M. A. Kuzmina’, ed. K. N. Suvorova, in
LN, vol. 92, Book 2: 142-74 (146).

46 Vyacheslav Ivanov, Eros (St Petersburg, 1907). Later Ivanov repub-
lished the collection as part of the third book of CA (SS 1, 362-82).

47 See Deschartes’s commentary, SS$ 11, 808.

48 See the extract from Kuzmin’s diary, dated [21] October 1906, in LN
vol. 92, book 2: 152.

49 Deschartes, SS1, 103—4.

50 See Deschartes’s comments on Ivanov’s cycle of sonnets ‘Zolotye
zavesy’, $§ 11, 765.

51 ‘Tsvetnik Or’. Koshnitsa pervaya. Sbornik liricheskii i dramaticheskii
(St Petersburg, 1907), 215—33. The cycle, reduced by one sonnet, was
republished in CA (SS 1, 383—92), of which it formed the third book,
together with the poems of Eros connected with Gorodetsky.

52 ‘Zolot klyuch’, the tenth sonnet in the cycle, was dedicated to Adelaida
Gertsyk; later it was taken out of the cycle and republished separately
in CA (SS 1, 331).

53 See Deschartes’s summary of M. S. Altman’s unpublished article
‘Onomastika v poezii Vyacheslava Ivanova’ (SS u, 764-5). Altman
analyses the phonology of the ninth sonnet of the cycle and shows that
it is based on syllables from the name Margarita, only given in full at
the end of the poem. Margarita is also associated with the symbol of the
pearl (zhemchuzhina) which recurs throughout the cycle (in Latin
‘margarita’ means pearl).

54 Deschartes, $§ 11, 733.

55 See Deschartes’s introduction, $S 1, 117-20. The funeral took place on
29 October 1907 (see Blok’s letter to his mother of 29 October 1907, in
Blok, SS vin, 217). Kuzmin, Gorodetsky and Chulkov were also
present; see Evgeniya Gertsyk, Vospominaniya (Paris, 1973), 46.

56 See Ivanov’s diary from 26 to 29 June 1909 (SS 11, 774—9) and Deschar-
tes’s commentary (SS 11, 808-10).

57 There are similar entries dated 26 and 27 June 1909 (SS 11, 775, 777)-

58 See Deschartes’s note, $S 11, 811-12.

59 See G.I. Chulkov, Letters to Ivanov of 21 and 27 October 1910 (NS),
GBL, fond 109, and V.I. Ivanov, Letter to G.I. Chulkov of 25
October 1910 (NS), GBL, fond 371, k. 3, ed.khr. 45.

60 Chulkova, ‘Vospominaniya’, GBL, fond 371, k. 6, ed.khr. 1.

61 See Deschartes’s introduction, $S 1, 135-6.

62 Ibid., SS, 1, 140-1.

63 They were accompanied on the trip by Evgeniya Gertsyk (1875-1944),
the sister of the poetess Adelaida Gertsyk. She describes the marriage
ceremony in her memoirs (Gertsyk, 66—7 and 71-2).

64 See Deschartes’s introduction, $§ 1, 16g—70.

65 For example, he describes Beatrice and the Virgin Mary in the same
canto (Par. xxx1), but in quite different manners; his portrayal of the
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Virgin Mary in her glory is entirely impersonal. The language of St
Bernard’s prayer to the Virgin Mary on behalf of Dante (Par. xxxi,
1-39) is also marked by restraint and is entirely free of the erotic
element sometimes associated with the cult of the Virgin Mary.

66 See for example Dante’s final words to Beatrice in Par. xxx1, 79—90.
67 V1. S[olovyov], ‘Mistika, -tsizm’, in Entsiklopedicheskii slovar', ed.
F. A. Brokgauz and 1. A. Efron, xix (St Petersburg, 1896), 454—6.

68 See the prominent place assigned to St Bonaventura by Dante in Par.
XII

69 ‘RD’, VZh, 7 (1905), 146.

70 Vyacheslav Ivanov, ‘Novye Maski. Vstupitel'naya stat'ya’, in
L. Zinoveva-Annibal, Kol'tsa (Moscow, 1904), iiixiv. Kol'tsa
appeared in September; Ivanov’s article had been published separately
a few months earlier in the July 1904 issue of Vesy. The present
references to Ivanov’s article are taken from the text in SS 11, 76-82.

71 On 10 June 1903 Ivanov wrote to Bryusov from Paris that his wife was
currently working on a three-act drama, Kol'tsa, of which she had
already completed the first draft. Three months later, on 16 September
1903 he wrote to Bryusov from Chitelaine near Geneva and asked him
if he would accept his wife’s drama, just completed, and his own
collection of poetry, Prozrachnost', for publication by ‘Skorpion’
(LN, vol. 85: 436—7).

72 See Kol'tsa, 45-6. This scene is an interesting example in Lidiya
Dimitrievna’s works of a Dantesque image being assimilated into the
Dionysiac cycle of death and resurrection. In this case the Dantesque
image is refracted through the Pre-Raphaelite perception of Dante,
popularized at the turn of the century in Russia by Zinaida Vengerova
in a series of articles entitled ‘Prerafaelitskoe bratstvo’, ‘ Dante Gabriel’
Rozett?’, ‘Znachenie Dante dlya sovremennosti’, collected in the first
volume of her Literaturnye kharakteristiki (St Petersburg, 1897). A
more immediate source of Lidiya Dimitrievna’s image may have been
an article which was published in Novyi put’ at the same time as Lidiya
Dimitrievna was working on Kol’tsa: Rikhard Muter, ‘Rossetti, Bern
Dzhons i Uotts’, tr. Rapsod, NP, 6 (1903), 22—46 and 7 (1903), 38-55.
The first part of this article included a reproduction of Rossetti’s ‘Beata
Beatrix’ and a discussion of Rossetti’s sense of affinity with Dante’s
love for Beatrice.

73 Kol'tsa, 69. The image of the vikhr' is also used extensively by Ivanov
in his poetry in connection with Dionysiac Eros. In his poem ‘V
Kolizee’ it is associated with the image of the stormy wind which
mercilessly buffets Francesca and Paolo and the carnal sinners in the
second circle of Inferno.

74 Kol'tsa, 91, 131.

75 Ibid., 139.

76 Ibid., 178, 204.

77 Ibid., 151.
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78 Ibid., 182—3.
79 Dante writes clearly that he had abandoned the true way: ‘la diritta via
era smarrita’ (Inf. 1, 3) and ‘la verace via abbandonai’ (Inf. 1, 12).

5. DANTESQUE IMAGES IN IVANOV’S POETRY

Kenelm Foster, The Two Dantes and Other Studies (London, 1977), 84.

2 In his dictionary Dal gives the following examples for shiryat': ‘shiryat’

kryl'ya, shiroko raspuskat'. Orel shiryal po podnebes'yu, shiryal

krylami, letya plavno, paril.” The word occurs in the same form as in

Ivanov’s poemin The Lay of Igor’s Campaign where it is used to refer to

a falcon spreading its wings on the wind: ‘Yako sokol na vetrekh

shiryayas”’.

V. Ivanov, Notes on the Divina Commedia, GBL, fond 109.

‘ER’, NP, 2 (1904), 64.

‘RD’, VZh, 7 (1905), 143.

See Charles Baudelaire, Les Fleurs du Mal, ed. Enid Starkie (Oxford,

1966), 6~7. Ivanov admired Baudelaire’s poetry and translated some

poems from Les Fleurs du Mal in 1905 (See SS 11, 739). These trans-

lations were later incorporated into the second book of Cor Ardens (SS

1L, 344-7).

7 Lidiya Dimitrievna’s novel, ‘Plamenniki’, was composed in the early
1900s, before Kol'tsa. It deals with a Dionysiac theme, the myth of
Agave who, in the company of Bacchic revellers, tore her son Pentheus
to pieces for refusing to allow the worship of Dionysus in Thebes.
Ivanov hoped that Bryusov would publish the novel under the Skorpion
imprint, but the plan was never realized (see their correspondence in
LN, vol. 85: 435-6). The manuscript of the novel is in Ivanov’s archive
in Rome.

8 The words bezdna and noch’ occur regularly in Tyutchev’s poetry in the
context of the soul’s desire to merge with the infinite. See, for example,
‘O chem ty voesh', vetr nochnoi? . . .” in F. 1. Tyutchev, Polnoe sobranie
stikhotvorenii, ed. V. Gippius and K. Pigarev (Leningrad, 1939), 58,
76.

9 ‘ER’, NP, 3 (1904), 38.

10 V.I. Ivanov, ‘Il simbolismo e la grande arte’, in L’estetica e la poesia in
Russia, ed. Ettore Lo Gatto (Florence, 1947), 477-81 (480).

11 Dante refers to Venus as ‘lo bel pianeto che d’amar conforta’ (Purg. 1,
19).

12 Christ prays three times in Gethsemane that the cup should pass him
by. On the second occasion his words are ‘Otche Moi! esli ne mozhet
chasha siya minovat' Menya, chtoby Mne ne pit' ee, da budet volya
Tvoya’ (Matthew 26.42).

13 V.Ivanov, ‘Dnevniki’, Loose sheet dated ‘V noch’ na 31 (19) Avg.
1893’ GBL, fond 109.

14 See Bakhtin, Estetika slovesnogo tvorchestva, 379.
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15 See Ivanov’s letter to Bryusov of 12 October / 29 September 1903 in
LN, vol. 85: 438.

16 The introduction of the star into the landscape of the dark wood brings
the selva oscura close to Ivanov’s characterization of the Purgatorio in
terms of its light imagery. In his notes on the Commedia (GBL, fond
109), Ivanov described the Purgatorio as ‘sumerki utra i vechera’.

17 L.D. Zinoveva-Annibal, Letters to V.Ivanov of 12 June and 26
November 1895, GBL, fond 109.

18 Ivanov’s epigraph is taken from Byron’s ‘Heaven and Earth: A
Mystery’ (Part 1, scene i, line 67), composed in Ravenna in 1821. The
Mystery is based on the Biblical verses from Genesis 6. I-2 which
describe the sons of God taking the daughters of men for wives. The
line chosen by Ivanov as an epigraph is spoken by Anah, a woman
consumed with love for an angel, Azaziel. It expresses the essence of a
passion which, like that of Francesca and Paolo, defies divine law.
Byron had in fact translated Francesca’s account of her passion to
Dante in the previous year (1820), also in Ravenna. For the text of this
translation and of line 67 of ‘Heaven and Earth’, see The Poetical
Works of Lord Byron, ed. Emest Hartley Coleridge (London, 1905;
reprinted 1958), 463 and 653.

19 A.S. Pushkin, Sobranie sochinenii v desyati tomakh, 10 vols. (Moscow,
1974-78), 11, 219.

20 For information on V.N. Ivanovsky, see Deschartes’s note, SS 1,
863~4.

21 ‘RD’, VZh, 7 (1905), 145-6.

22 Ibid., 146-7.

23 Ibid., 147.
24 Ibid.
25 Ibid., 143.

26 See Ivanov’s letter to Bryusov of 31 July 1905 in LN, vol. 85: 476.

27 For the text of the poem, dated 17 November 1904, see Valery
Bryusov, Stikhotvoreniya i poemy, 253—4. It was first published under
the title ‘Molniya’ in the collection Stephanos, which appeared in
December 1905 and was dedicated to Ivanov.

28 See Bryusov’s letter to Ivanov of [28] November 1904 and the accom-
panying editorial note in LN, vol. 85: 469. For the biographical back-
ground to the poem, see Joan Delaney Grossman, Valery Bryusov and
the Riddle of Russian Decadence (Berkeley, Los Angeles, London,
1985), 272-6.

29 Ivanov, Letter to Bryusov of 2 December 1904, LN, vol. 85: 469.

30 See Ivanov’s letter of 28 December 1904 to Bryusov in GBL, fond 386,
k. 87, ed. khr. 2. This letter is not included in Bryusov’s and Ivanov’s
correspondence in LN. Fragments from it are quoted by Deschartes in
her note to ‘Mi fur le serpi amiche’, SS 11, 713.

31 Vyacheslav Ivanov, Cor Ardens. Chast' pervaya. Cor Ardens — Specu-
lum Speculorum — Eros — Zolotye zavesy (Moscow, 1911), 93.
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32 Bryusov, Letter to Ivanov of 1 September 1905, LN, vol. 85: 481.

33 See Petrarca, Le Rime (CXXIX), 204.

34 See Voloshin’s letter to Ivanov of 18 August 1907, quoted by Deschar-
tes in S§ 11, 808—9, and Petrarca, Le Rime, cxxIx, 1. 36 (206), cvin, 1. 2
(158) and cLxvi, 1. 1 (255).

35 See chapters 111, 1x, x11 and xx1v of the Vita Nuova.

36 Andrei Bely, [Review of] ‘ “Tsvetnik Or”. Koshnitsa pervaya. Spb.
1907’, Vesy, 6 (1907), 66~9 (68).

37 G. D’Annuntsio, Francheska da Rimini. Tragedia v pyati deistviyakh,
tr. V.Bryusov and V.Ivanov (St Petersburg, 1908). The original
manuscript of the translation is in Bryusov’s and Ivanov’s handwriting;
this enables one to see exactly which parts of the play Ivanov translated
(G. D’Annuntsio, ‘Francheska da Rimini’, with an introductory article
‘Geroi tragedii v istorii’, manuscript text of the translation by V. Ya
Bryusov and V.I. Ivanov, GBL, fond 386, k. 21, ed.khr. 7). Vera
Komissarzhevskaya wrote to Bryusov on 3 November 1907 asking him
to find someone who could translate Francesca da Rimini for her in ten
days; see Vera Fyodorovna Komissarzhevskaya. Pis'ma aktrisy.
Vospominaniya o nei. Materialy, ed. A.Ya Al’tshuller, with an intro-
duction by Yu. P. Rybakov (Leningrad and Moscow, 1964), 166. The
history of Bryusov’s and Ivanov’s work on the project can be traced
from their correspondence in LN, vol. 85: 507-15 and from further
unpublished letters from Ivanov to Bryusov (GBL, fond 386, k. 87,
ed.khr. 4) and from Bryusov to Ivanov of 1908 (GBL, fond 109).

38 See Ivanov’s letters to Bryusov of 3 June 1906 and 23 July 1907 in LN
vol. 85: 492, 499.

39 See Ivanov’s letter to Bryusov of 7 November 1908 and Bryusov’s reply
of 12 November 1908 in LN, vol. 85: 513+16.

40 See Ivanov’s ‘Dnevniki’ (SS 1, 791) and his letter to Bryusov of 3
January 1910 in LN, vol. 85: 523.

41 In a letter to S. A. Polyakov of 3 November [1910] Ivanov wrote that
the manuscript of his book had been handed over to M.F. Likiard-
opulo at Skorpion five months earlier (in June). He confirmed that the
second part of CA should contain ‘Love and Death’ and the poems of
‘Rosarium’ which he had written that summer before leaving for Italy.
This letter and Polyakov’s reply of 1 December 1910 are in IMLI, fond,
76, op. 3, n. 80 and n. 8. Deschartes quotes from Ivanov’s letter to
Polyakov (with a slight difference in the date of the letter) in SS, 1,
697-8. Although the second part of CA was printed with the date of
1912 on its title page, it appeared ahead of schedule in 1911.

42 See Ivanov’s letter to Bryusov of 1 November 1908 in LN, vol. 85: 514.

43 ‘O granitsakh iskusstva’ (1913), SS 11, 628-51. For a discussion of
Ivanov’s translation of this passage, see the section on the Vita Nuova
in chapter 6.

44 See Ivanov’s letter to Bryusov-of 3 June 1906 in LN, vol. 85: 492.

45 See Ivanov’s letter to Bryusov of 1 June 1907 in LN, vol. 85: 498.
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46 See, for example, L'ame embrasée de 'amour divin par son union aux
Sacres Coeurs de Jesus et de Marie by the author of L’Ame Elevée a
Dieu, ninth edition (Lyon, 1802), and the terminology used in the
Litany to the Sacred Heart of Jesus in the Russian Catholic prayer-
book Gospodu pomolimsya. Molitvennik dlya russkikh katolikov, com-
piled by S. L. and 1. U., second edition (St Petersburg, 1912).

47 See Ivanov’s letter to Bryusov of 1 June 1907 in LN, vol. 85: 498.

48 See Homer, The Iliad, xxu, 460-1. I am grateful to Dr Simon Franklin
for his help in tracing this reference.

49 ‘ER’, NP, 3 (1904), 61 and 5 (1904), 35.

50 See Ivanov’s letter to Bryusov of 7 November 1908 in LN, vol. 85: 514.

51 See Petrarca, Le Rime (LXI), 90-1.

52 A.N. Veselovsky, ‘Iz poetiki rozy’, in Privet. Khudozhestvenno-
nauchno literaturnyi sbornik (St Petersburg, 1898), 1-5.

53 Joret’s work is cited in the article on the rose in the Brockhaus and
Efron encyclopaedia, vol. xxvr® (St Petersburg, 1899), 958—9.

54 Compare Ivanov’s poem (SS 11, 468—9) with Joret, 272—-3.

55 Veselovsky, 2.

56 Briusov ‘Russia’, 24.

57 See M. Kuzmin, [review of] ‘Cor Ardens V. Ivanova’, Trudy i dni, 1
(1912), 49-51. :

58 This part of the poem echoes Pushkin’s poem of 1827 on the rose (‘Est’
roza divnaya: ona . . .’) which includes references to the cult of Aphro-
dite at Cythera and Paphos. See Pushkin 11, 99.

59 Ivanov’s line ‘Ty, Roza milaya, vse ta zh na persyakh zhen’, following
his reference to Paphos, echoes Pushkin’s poem of 1830, ‘Otryvok’: ‘Ne
rozu pafosskuyu,/ ... Ya nyne poyu,/ ... No rozu schastlivuyu,/ Na
persyakh uvyadshuyu/ Elizy moei’ (Pushkin 11, 256). The cypress is also
used as a symbol of death in Ivanov’s reference to the Roman tombs
‘Gde kiparis kivaet grobovoi’ in another poem of ‘Rosarium’, ‘Il Tram-
onto. Rondo’, $S u, 486.

60 See Joret, 54, 69, and Veselovsky, 2. This part of the poem is closely
echoed by lines from another poem of ‘Rosarium’, ‘Cor Ardens Rosa.
Ballada’: ‘Ty negi, pesen i pirov | Napersnitsa. Ty — charovnitsa /
Lyubvi. Toboi tsvetet grobnitsa’ (SS 11, 484).

61 V.lIvanov, ‘Stat'ya bez nachala i kontsa’, GBL, fond 109.

62 See for example the ‘Solntse-serdtse’ section of the first book of CA (SS
I, 229-37). A poem from this section, ‘Serdise Dionisa’, contains the
phrase ‘serdtse Solntsa-Dionisa’ (SS 1, 236). For a discussion of the
connection between the Orphic cult and the religion of Dionysus, see
‘RD’, VZh, 7 (1905}, 130-3.

63 This legend is recounted in detail in ‘The Hellenic Religion of the
Suffering God” where it is said to have had a particular influence in
Orphic circles; see ‘ER’, NP, 5 (1904), 39—40.

64 Ibid., 39.

65 Stikhotvoreniya (1921), 112.
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66 See, for example, the images of the rose’s fire and the winter grave in
Palomnitsa and the last verse of Zimnie sumerki (SS 11, 510-11).

67 See Dante’s words to Guido Guinizelli in Purg. xxvi, 97-9 and his
reference to Guinizelli’s canzone in Con. 1v, XX, 7.

68 For other examples of Ivanov’s reference to this tradition in his poetry,
see ‘Pod drevom kiparisnym’ in KZ, $§,1, 555 and ‘Materinstvo’ in NT,
SS m, 26.

69 Anichkov, 55-7.

6 IVANOV’S TRANSLATIONS OF DANTE

1 Puskhin, vi, 29.

2 Bairon, ed. S. A. Vengerov, 3 vols. (St Petersburg, 1904).

3 See A. L. Panina, ‘Arkhiv izdatel'stva M. i S. Sabashnikovykh’, Gosu-
darstvennaya biblioteka im. Lenina, Zapiski Otdela rukopisei (here-,
after ZOR), 33 (1972), 81-139 (91).

4 Alkei i Safo: Sobranie pesen i liricheskikh otryvkov, tr. Vyacheslav
Ivanov (Moscow, 1914), 219.

5 For bibliographical details of Russian translations of Dante, see Dan-
chenko, 26—45.

6 Ellis, Immorteli. Vypusk Il-i. Sh. Bodler (Moscow, 1904); Ellis,
‘Immorteli’. Vypusk 1l-i. P. Verlen, Zh. Rodenbakh, M. Meterlink,
S. Pryudomm, Dante Aligieri, L. Steketti, D. Leopardi, F. Nitsshe, i
drugie inostrannye poety (Moscow, 1904). The Dante section covers
PP. 79-103.

7 Ellis, ‘Venets Dante’, in Svobodnaya sovest'. Literaturno-filosofskii
sbornik. Kniga pervaya (Moscow, 1906), 110—38.

8 See his letter to E. K. Metner [March 1907], GBL, fond 167, k. 7, ed.
khr. 4, and the publisher’s announcement in Sharl’ Bodler, Tsvety zia,
tr. Ellis (Moscow, 1908).

9 Ellis, Stigmata: Kniga stikhov (Moscow, 1911). Stigmata was published
by Musaget, and its proofs are in the Musaget archive, GBL, fond 190,
k. 37, ed. khr. 6.

10 Ellis, ‘Uchitel’ very’, Trudy i dni, 7 (1914), 63—78.

11 Sergei Solovyov, ‘Ellinizm i tserkov"”, Bogoslovskii vestnik, 9 (1913),
50-76 (55).

12 G. I. Porshnev, ‘Yubilei Dante’, Pechat' i revolyutsiya, 3 (1921), 2979
(297).

13 See LN, vol. 92, book 1: 320.

14 See the brief description of the archive’s contents in ZOR, 38 (1977),
182-3.

15 See Blok’s letter to S. Solovyov and the accompanying note in LN, vol.
92, book 1: 345-6.

16 Academia first included a translation of the Commedia in its 1930 plan
of publication for 1931 without, however, specifying the translators
(‘Redaktsionno-izdatel'skii plan ““Academia’ na 1931 g.’ (1930) GBL,
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fond 384, k. 9, ed. khr. 1). The translators are first mentioned in the
publisher’s plan of 1932 for the period from 1933 to 1935 (‘Perspektiv-
nyi plan izdatel'stva “Academia” na 1933-35 gg.” (1932), GBL, fond
384, k. 9, ed. khr. 6).

17 See ‘Iz vospominanii sestry Marii’, in S. M. Solovyov, Zhizn' i tvor-
cheskaya evolyutsiya Viadimira Solovyova (Brussels, 1977), 13-15 (14).
Sister Maria writes that Solovyov’s arrest interrupted his work on a
new translation of the Commedia. The exact date of Solovyov’s death
is given in LN, vol. 92, book 1: 320.

18 See M. L. Lozinsky’s letter of 27 January 1934 to the editor of the
translation, A.K. Dzhivelegov (TsGALI, fond 2032, op. 1, ed. khr.
227). The dates of Lozinsky’s work on the Commedia are noted on the
manuscript of his translation, and were shown to me in Leningrad by
his son, S. M. Lozinsky, now in possession of his father’s archive.

19 In 1901, in the first publication of the series, Dante was listed as one of
the authors whose works would be represented in the forthcoming
volumes. See Sobranie sochinenii Shillera v perevode russkikh pisatelei,
ed.S. A. Vengerov, 4 vols. (St Petersburg, 1904), 11, inside front cover.

20 For an account of Bryusov’s plan to translate the Inferno, see
N. Sokolov, ‘V. Ya. Bryusov kak perevodchik (iz pisem poeta)’, in
Masterstvo perevoda: Sbornik statei (Moscow, 1959), 368-88, and
Svyatoslav Belza, ‘Bryusov i Dante’, in Dante i slavyane, ed. 1. Belza
(Moscow, 1965), 69—94. The text of the translation was first published
in Valery Bryusov, Izbrannye sochineniya v dvukh tomakh, 2 vols.
(Moscow, 1955) m, 19-23, and later republished with Bryusov’s
accompanying preface and notes in Belza’s article, 81—93.

21 An abridged version of the following sections has been published as an
article; see Pamela Davidson, ‘Vyacheslav Ivanov’s Translations of
Dante’, in Oxford Slavonic Papers, New Series, 15 (1982), 103—31.

22 M. V. Sabashnikov, ¢ “Vechnye knigi”’ - pervonachal’ nyi proekt serii
“Pamyatniki mirovoi literatury” ’ (1910), GBL, fond 261, k. 9, ed. khr.
105.

23 M. V. Sabashnikov, Letters to V.I. Ivanov, 6 April 1911, 16 March
1912, § February 1913, GBL, fond 109.

24 V. 1. Ivanov, Letter to M. V. Sabashnikov, 20 January 1913, GBL,
fond 261, k. 4, ed. khr. 25.

25 M. V. Sabashnikov, Letter to V. I. Ivanov, 10 March 1913, GBL, fond
109. The contract is in the archive of the Sabashnikov publishing
house, GBL, fond 261, k. 8, ed. khr. 7.

26 Izdatel'stvo M. i §. Sabashnikovykh, Letter to V.I. Ivanov, 8 Novem-
ber 1913. GBL, fond 109.

27 The date of completion of the translation of Agamemnon was marked
by Ivanov on the manuscript of his translation, located in Ivanov’s
Rome archive, and kindly shown to me by D. V. Ivanov. M. V. Sabash-
nikov wrote to Ivanov that he had received this translation on 25 June
1913 (GBL, fond 109).
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28 Ivanov summarizes the history of his translation of the Oresteia in his

29
30

31

32
33

34
35

36

37

38

39

preface to the translation, written in Rome in October 1926, and
located with the translation in TSGALLI, fond 225, op. 1, ed. khr. 29. In
August 1926 he wrote to M. V. Sabashnikov from Rome, requesting
the latter either to publish his translation of the Oresteia, or to pass it
on to the publishing division of Gosudarstvennaya Akademiya Khu-
dozhestvennykh Nauk (V.I. Ivanov, Letter to M. V. Sabashnikov, 9
August 1926, GBL, fond 261, k. 4, ed. khr. 25). A Soviet edition of
Ivanov’s translation is currently being prepared by the” Nauka
publishing house.

Kotrelyov, 327.

Conversation with Viktor Andronikovich Manuilov, Leningrad,
Komarovo, 30 April 1978.

In 1913, after his return from Italy to Moscow, Ivanov delivered ‘O
granitsakh iskusstva’ as a lecture to the Moscow Religious and Philo-
sophical Society (see V.Ivanov, Borozdy i mezhi, 186). The lecture
was first published in Trudy i dni, 7 (1914), 81-106 alongside Ellis’s
article on Dante ‘Uchitel’ very’. The proofs of the article in the Musaget
archive are dated 10 December 1913 (GBL, fond 190, k. 51, ed. khr.
20).

V. Ivanov, ‘Perevod “Novoi zhizni’’ Dante’, GBL, fond 109.

Square brackets are used here and elsewhere to indicate punctuation
or parts of words omitted from the original manuscript.

Blok, SSv, 10-11.

See Epistole xiu, 10, xxxi in Epistole, ed. Ermenegildo Pistelli, in Le
Opere di Dante. Testo critico della Societa Dantesca Italiana (Florence,
1921), 41346 (439).

For the original manuscript, see Dante Alig’eri, ‘“Pirshestvo’’.
Perevod “Convivio”, sdelannyi V. F. Ernom. Kantsona na str. 43-5
perevedena Vyach. 1. Ivanovym’, GBL, fond 261, k. 10, ed. khr. 10.
The actual manuscript is unsigned. The archive’s catalogue and the
description of the holdings of the Sabashnikov archive published in
ZOR (Panina, 110) state that the Convivio is in Ern’s translation,
apart from the canzone which is translated by Ivanov. This information
is based on the original opis’ of the archive compiled by the daughter of
M. V. Sabashnikov, Nina Mikhailovna Artyukhova, who handed over
her father’s papers to the Lenin Library.

In his ‘Material k biografi’ (GLM, N-v 1282), Bely recorded the
following entry for September 1904: ‘Vskore Ern uezzhaet za granitsu,
gde on vstrechaetsya s V. I. Ivanovym i tesno druzhit s nim’. For Ern’s
visits to the tower, see Pyast, 49 and O. Deschartes’s note in SS 11, 833.
These dates can be worked out from Ern’s letters to A. S. Glinka of 18
December 1911, 9 December 1912, 28 March 1913 and 20 May 1913,
TsGALI, fond 142, op. 1, ed. khr. 313. Ern’s meetings with Ivanov in
Rome are described by Gertsyk (69).

Petrarka, Avtobiografiya. Ispoved’'. Sonety, tr. M. Gershenzon and
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Vyach. Ivanov (Moscow, 1915). Ivanov translated thirty-three sonnets.
His Moscow archive contains the manuscript versions of some of his
translations and a letter from M. V. Sabashnikov of 15 November 1914
with a final payment for additional sonnets translated (GBL, fond 109).
For an excellent discussion of Ivanov’s translations, see the article by
Lowry Nelson, ‘Translatio Lauri: Ivanov’s Translations of Petrarch’, in
Vyacheslav Ivanov: Poet, Critic and Philosopher, 162-81.

40 V. F. Emn, Letters to A. S. Glinka of 18 December 1911 and 14 July
1912, TSGALLI, fond 142, op. 1, ed. khr. 313.

41 Ibid., Letter of 5 September 1912.

42 Ibid., Letter of g December 1912. The Italian theologian A.Palmieri
was strongly in favour of the reunification of the churches, a subject
which he also discussed with Ivanov in Rome (see Gertsyk, 68-9). For
his views on Russian Orthodoxy, see his article, ‘La religione dello
Santo Spirito’, in Russia. Rivista di letteratura, storia e filosofia, 1, 2
(1923).

43 Lidiya Ivanova, ‘Vospominaniya o Vyacheslave Ivanove’, Novyi
zhurnal, 148 (1982), 13660 (152).

44 Vladimir Em, Bor'ba za Logos (Moscow, 1911), 351-2 and 357.

45 Vladimir Ern, Rozmini i ego teoriya znaniya. Issledovanie po istorii
ital'yanskoi filosofii XIX stoletiya (Moscow, 1914), 100, and Vladimir
Ern, Filosofia Dzhoberti (Moscow, 1916), 102, 104—5 and 280.

46 See Ern’s letters to Glinka of 20 May 1913 (postmarked Rostov), 14
June 1913 (postmarked Tiflis), 18 February 1914 and 26 May - 1 June
1914 in TSGALI, fond 142, op 1, ed.khr. 313. Florensky defended his
dissertation on 19 May 1914.

47 This information was provided by N. V. Kotrelyov who has had access
to Florensky’s private archive.

48 V.F. Em, Letter to V. L. Ivanov, 8 July 1914, GBL, fond 109.

49 V.F. Em, Letter to A.S. Glinka, 14 July — 21 July 1914, TsGALI,
fond 142, op. 1, ed.khr. 313. Only the first of Em’s ‘Pis'ma ob
imyaslavii’ was published in ltogi zhizni (V.F. Em, ‘Okolo novogo
dogmata (Pis'ma ob imyaslavii)’, Itogi zhizni, 19 July 1914, 4-9); after
one subsequent issue on 21 August 1914, the journal stopped
appearing. Ern’s ‘Pis’ma o khristianskom Rime’ appeared in Bogo-
slovskii vestnik, 11 (1912), 561-8; 12 (1912), 760—71; 1 (1913), 104—14;
9 (1913), 77-86.

50 V. F. Ern, Letter to A.S. Glinka, 18 May 1916, TsGALI, fond 142,
op. 1, ed.khr. 313.

51 See ‘Skorbnyirasskaz’, ‘Opravdannye’ and the last stanza of ‘Derev'ya”
(‘Vladimir Ern, Frantsiska syn, — amin'!’) in Svet vechernii, SS m,
524—5 and 536.

52 See Bulgakov, Tikhie dumy, 138 and Pyast, 49-50.

53 See Golenishchev-Kutuzov, Tvorchestvo Dante i mirovaya kul'tura,
467-8 and 484. Golenishchev-Kutuzov lived outside Russia from the
date of his father’s emigration to Yugoslavia in 1920 until his return to
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Moscow in 1955. He went to Italy from Yugoslavia during the summers
of 1927 and 1928. According to Deschartes’s note to ‘Zemlya’, a poem
written by Ivanov in August 1928 and dedicated to Golenishchev-
Kutuzov, the latter frequently visited Ivanov in the summer of 1928 (§5
m1, 829). The two poets subsequently maintained regular contact. From
1929 to 1933 Golenishchev-Kutuzov studied at the Sorbonne in Paris.
In 1930 he published an article on Ivanov, ‘Lirika Vyacheslava
Ivanova’ in Sovremennye zapiski, 43 (1930), 463-71, and in 1935 a
collection of his verse entitled Pamyat’ was published in Paris with a
preface by Ivanov.

V. 1. Ivanov, Letter to the Obshchestvo lyubitelei rossiiskoi slovesnosti,
12 May 1920, GBL, fond 207, k. 32, ed.khr. 12.

Copy of the contract by kind courtesy of D. V. Ivanov, Rome.
Kogan, ‘Zapisi’, IMLI, fond 55, op. 1, n. 6.

See Osip Mandelshtam, Razgovor o Dante (Moscow, 1967), 21-2.

S. A. Vengerov, Letter to V. Ya Bryusov, 5 July 1920, GBL, fond 386,
k.79, ed.khr. 39. The earlier letter to Ivanov which Vengerov refers to
is not among his letters to Ivanov in GBL, fond 109 (14, 21); these do
not go beyond 1918.

The khronika section of Khudozhestvennoe slovo. Vremennik literatur-
nogo otdela NKP, ed. V. Ya. Bryusov, I (1920) contains a description of
the Literary Studio on p. 62; the same issue published Ivanov’s ‘Zimnie
sonety’ on pp. 10-12, and Bryusov’s review of Mladenchestvo on p. 57.
M. Kovalevsky, ‘Russkie perevody ‘‘Bozhestvennoi komedii’’,
Kazanskii bibliofil, 2 (1921), 5860 (60), and pp. 189, 192, 194 of the
same issue. Lo Gatto’s original article, ‘La fortuna di Dante nel
mondo: In Russia’ (L’ltalia che scrive, 4 April 1921, 66—70), is cited in
Russia. Rivista di letteratura, storia e filosofia, 1, 4-5 (1921), 128 and
republished as ‘Sulla fortuna di Dante in Russia’ in Saggi sulla cultura
russa (Naples, 1923), 165-74 (169-70).

See the list headed ‘Redaktsionnaya Kollegiya ekspertov’ in Katalog
izdatel'stva ‘Vsemirnaya Literatura’ pri narodnom komissariate po pro-
sveshcheniyu, with an introductory article by M. Gorky (St Petersburg,
1919), 167. Bryusov and Ivanov are also mentioned by A. N. Tikhonov
in a report on the activities of the publishing house given in the
following year; see A.N. Tikhonov, ‘Doklad o deyatel'nosti izdatel’-
stva ‘‘Vsemirnaya Literatura”’, 5 April 1920, TSGALI, fond 2163, op.
I, ed.khr. 46.

Gete, Faust, tr. Valery Bryusov, ed. A.V. Lunacharsky and A.G.
Gabrichesky (Moscow and Leningrad, 1928). In a note on p. 4, the
editors state that Bryusov translated both parts of Faust in 1919 and
1920. They are only publishing the first part, but hope that the second
part will soon appear (it was never published).

K.I. Chukovsky, ‘Dnevnik’, 13 February [1923], K.I. Chukovsky’s
private archive, Moscow, Peredelkino, by kind courtesy of E.Ts.
Chukovskaya.
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64 1. A. Shomrakova, ‘Knigoizdatel'stvo “Vsemirnaya literatura” (1918—
1924) in Kniga. Issledovaniya i materialy. Sbornik XIV (Moscow,
1967), 17593 (180-3 and 185).

65 Dante Alig'eri, Bozhestvennaya komediya. Ad, tr. M.Lozinsky
(Leningrad, 1939); Bozhestvennaya komediya. Chistilishche, tr.
M. Lozinsky (Moscow, 1944); Bozhestvennaya komediya. Rai, tr.
M. Lozinsky (Moscow, 1945).

66 See chapter 4, note 4.

67 See Introduction, note 23.

68 Altman and Manuilov both spoke at an evening entitled ‘Masterstvo
poeticheskogo perevoda’, dedicated to Ivanov the translator, held at
the Writers’ Union in Leningrad on 19 January 1977. Altman referred
to Ivanov’s translation of the Inferno, but this may have been an error
of memory. In a subsequent conversation with the present author
Manuilov confirmed that he did not know which parts of the Commedia
Ivanov had translated (Komarovo, Leningrad, 30 April 1978).

69 For Ivanov’s meeting with Gorky in the late summer of 1925, see
Letopis' zhizni i tvorchestva A.M. Gorkogo, 4 vols. (Moscow,
1958-60), m, 1917-1929, 421 and Gorky’s short memoir of 1925 in
Arkhiv A. M. Gorkogo, vi (Moscow, 1957), 210-11. On 7 March 1929
Gorky wrote to P.S. Kogan, the president of Gosudarstvennaya
Akademiya khudozhestvennykh nauk (of which he was an honorary
member since 1927), requesting him to look into the question of
Ivanov’s Soviet pension; he also asked him if the Academy’s publishing
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