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Andrey Belyi Approaching Tolstoy*
In his article “Leo Tolstoy and Culture” (1911), Andrey Belyi reports that he “has read War and Peace four times with greatest attention.” The first time, as a child, he was “astonished by the overwhelming scope of events”: “I took the novel for an epic.” The second time he took it up again under the influence of D.S. Merezhkovsky’s critical study, L. Tolstoy and Dostoyevsky, which helped him understand some previously unnoticed peculiar features of the text: “…the smooth texture of the narrative turned out to be made of lyrical whirlwinds of infinitesimally small creative movements. This was a gale of the most subtle and subjective experiences<…>.” At third reading, Belyi found War and Peace to reflect the author’s individuality: “… I was surprised anew:  <…> the diversity of the events and persons appeared to reflect the immensity of Leo Tolstoy’s own soul: I drowned in it, as if in deep seawater.” Upon the fourth rereading, Belyi recognized in the novel the distinctive qualities of Tolstoy’s in the last decades of his life. “… In the prosaic discourses on war, in his characterization of Kutuzov as an ideal of national hero I have once again discerned the depth that was completely new to me <…>  Kutuzov’s lack of articulation, muteness, and his seeming simplicity became to me symbolic of Tolstoy himself in the latter period of his literary activity.”[footnoteRef:2]    [2: * This study (the article and its publication) has been supported by the Russian Science Foundation (Project 14-18-01970: International scientific information portal "Documentary heritage of the Russian literature: sources and researches").
 O religii Lva Tolstogo. Moscow: Put’, 1912. P. 145-46 (The “Put’”publishing house. Second volume).] 

Just like with Tolstoy’s greatest masterpiece, at different stages of Andrey Belyi’s own creative development he discovered different aspects of the writer’s personality filled with dissimilar meanings and was encouraged to make new comparisons and evaluations. To Belyi’s mind, Tolstoy was equal to the greatest representatives of the world culture of all times, while at the same time remaining the critic’s contemporary; moreover, Tolstoy was one of the patriarchs of the typical Moscovite intelligentsia milieu, which had left a lasting impression on Belyi’s early childhood. In his Memories of L.N. Tolstoy — an essay composed soon after the writer’s death and likely intended for Belyi’s collection of essays entitled The Arabesques (1911), but excluded from it for reasons unknown,[footnoteRef:3] — Belyi describes Tolstoy as he perceived or, rather, experienced him at age three or four, when his parents visited the writer they had earlier became acquainted with. “…I remembered… not Tolstoy himself, but his damp lap, where I had sat and from which I removed dust particles with a child’s hand. <…> For some reason I was already aware that this Leo Nikolaevitch was the Tolstoy, but why he was the one, I knew not, only that he was big and was a count.”[footnoteRef:4] Later on, Boris Bugayev became a regular visitor at the Tolstoy’s Moscow estate in Khamovniki as one of the gymnasium classmates of the writer’s son, Mikhail Lvovich (both attended L.I. Polivanov’s private gymnasium). While describing these gatherings of merry young people, Belyi related also some episodes involving Tolstoy, with a clear understanding that their sporadic contacts were strictly superficial and formal: “It looked to me like Tolstoy did not actually live in Khamovniki, but only passed by. He passed by the walls, all of us, the servants, the house, as if he simply came in and went out. To me, Leo Nikolaevitch remained a passerby at the Tolstoy’s Saturdays. He brought with him something big, different, and foreign to us: he carried his life of a genius past us, and we saw none of it.”[footnoteRef:5]  Belyi dates his visits at the Tolstoy’s Moscow residence to the season of 1984-95.[footnoteRef:6] [3:  On the 17th/30th of December, 1910, Belyi wrote to A.M. Kozhebatkin (secretary of the “Musaget” publishing house, which published the Arabesques) from Monreale, Sicily: “… please forward to me my feuilleton about Tolstoy <…>” (“Kozhebak!.. Even worse than gander pluck!!!” Pis’ma Andreia Belogo k A.M. Kozhebatkinu. Published with introduction and annotations by John Malmstad in Litsa. Biograficheskyi almanakh 10. Saint Petersburg, 2004. P. 152).]  [4:  Andrey Belyi, Vospominaniia o L.N. Tolstom. Introd. and publ. by L. Ozerov. In Andrey Belyi. Problemy tvorchestva: Stat’I, vospominaniia, publikatsii. Moscow, 1988. P. 639. ]  [5:  Ibid. P. 643. See also descriptions of encounters with Tolstoy in Andrey Belyi’s memoirs Na rubezhe dvukh stoletii (Moscow, 1989. Pp 132-33, 328-333).]  [6:  Ibid. P. 328.] 

In the last fifteen years of Tolstoy’s life, Belyi did not get a chance to see him. Over this period, Belyi became a writer in his own right, but as such, he was of no interest to Tolstoy. In his ignorance and reluctance to understand the “decadents,” the author of the “anti-aesthetic” treatise On Shakespeare and Drama did not single out his son’s former friend from a crowd of those whom he, according to D.P. Makovitsky, “did not see as persons of substance, such as Balmont, Andrey Belyi, pseudo- Fyodor Sologub, and others.”[footnoteRef:7] Belyi, on the other hand, had realized Tolstoy’s majesty even as a young man, due to the artistic perfection of his works and to their relevant, symbolic and providential meaning as revealed and proven by Merezhkovsky in his book L. Tolstoy and Dostoyevsky (1900-1902). For Belyi, this book was a revelation and one of the driving forces for his own religious and mystical constructs. In his memoirs, Belyi offers a concise definition to the content and pathos of Merezhkovsky’s concept: “… D.S. Merezhkovsky’s analysis of Leo Tolstoy’s and Fyodor Dostoyevsky’s imagery has revealed that, to him, they concluded the world’s literature: “From words — to action and the transformation of life and consciousness!” According to Merezhkovsky, Tolstoy knows all about flesh, whereas Dostoyevsky does so about spirit. Leo Tolstoy realized that new knowledge is born from the flesh; his error is that, in looking for knowledge, he slipped into moralizing. As for Dostoyevsky, he does not understand that spirit abides in the body, not in the flight to heavens <…> For both, literature is a way out of literature: both turn word into action.”[footnoteRef:8]  [7:  Lit. nasledstvo. 1979. Vol. 90. Bk. 4: U Tolstogo, 1904-1910. “Yasnopolianskiie zapiski” D.P. Makovitskogo. P. 176 (entry from 5 February, 1910). Cf. Tolstoy’s words recorded by V.F. Bulgakov: “What do they all have in their heads, all those Balmonts, Briusovs, Belyis!.. ” (Bulgakov V. L.N. Tolstoy v poslednii god ego zhizni: Dnevnik sekretaria L.N. Tolstogo. Moscow, 1989. P. 147).]  [8:  Andrey Belyi. Nachalo veka. Moscow, 1990. P. 188-89.] 

Belyi first wrote specifically about Tolstoy in connection with the latter’s eightieth anniversary. In January 1908, a committee was organized to help celebrate this event, and on June 22-25th of the same year, the First All-Russian congress of Russian press representatives took place in Petersburg, which planned out an extensive program of celebratory activities, including the preparation of a Festschrift in Tolstoy’s honour. Many of the planned anniversary events never took place (mostly because Tolstoy himself emphatically insisted on ceasing all preparations for celebration), and so also the Tolstoy’s Festschrift did not see the light of day, evidently because the editorial committee, including S.A. Vengerov, L.N. Andreyev, and D.S. Merezhkovsky, failed to elicit a sufficient number of papers for such a large-scale enterprise. Among the texts submitted to the editorial committee of the Petersburg newspaper Slovo for the Festschrift and preserved in V.V. Vodovozov’s archive was Andrey Belyi’s short note, Tolstoy and “us,” from 22 September, 1908.[footnoteRef:9] Belyi did not pass up the chance to reminisce about his youthful encounters with the writer — the days when “this prophetic old man with deep, introspective eyes” entered the professorial living room. However, his laconic statement mostly served to convey the idea of the prophetic writer’s unique personality, full of internal contradictions yet united. “We have two persons before us: an artist and a master of life, one negating another. This is what we see, what we cannot help seeing. That said, we feel that this is not at all like this, that Tolstoy is one. Throughout his life, he carries a wisdom that is only his: in a sermon, he is an artist, in his artistic creations, a wise man. However, should we wish to present the whole truth about Tolstoy, the appearance breaks down this secret knowledge we have of him. Thus, two persons stand before us: Tolstoy-the-divided and Tolstoy-the-wholesome: we fail to note something about each of these. A certain mystery in him burdens us unbearably<…> However reluctantly, one therefore realizes that the unrevealed essence of Tolstoy is the unrevealed essence of Russia; the ways of his thought and creativity are her ways. <…> With his inner eyes, Tolstoy sees the truth in our land, in us, in himself; but his external eyes do not see our land, or us… perhaps, not himself either. Like Viy, he stands before us with his eyes cast down: “Raise his eyelids,” we feel like saying; we wish to read the mystery in his open eyes, because his mystery is in us as well, if we feel in ourselves our land. Yet, Tolstoy’s iron eyelids do not rise, and his mystery looks not into our eyes, for the time has not yet come; we have not yet learned what Tolstoy really is.”[footnoteRef:10] [9:  See: Literatory o L’ve Tolstom (materialy iz arkhiva V.V. Vodovozova). Ed. with introduction and commentary by F.L. Fyodorov. In Otechestvennye arkhivy. 1992. №4. P. 83-86; the same (entitled “K 80-letiiu so dnia rozhdeniia L.N. Tolstogo (1828-1908). Andrey Belyi, Evgenii Anichkov, I.Baudouin de Courtenay”) in Neizvestnyi Tolstoy v arkhivakh Rossii I SShA: Rukopisi, pis’ma, vospominaniia, nabliudeniia, versii. Moscow, 1994. P. 301-17.]  [10:  Ibid. P. 310. It was probably Tolstoy’s anniversary that inspired Belyi’s poem L’vu Tolstomu (“Ty — velikan, godami smiatyi,” 1908) included in his book Urna. See Andrey Belyi. Stikhotvoreniia i poemy. Saint-Petersburg, Moscow, 2006. Vol. 1. P. 353. ] 

It is easy to see these passionate prophecies about the ciphers and the mystical, not fully embodied “secret knowledge” presented in Tolstoy’s image as the usual symbolist formulas, through which the conscience of an author as a theurgist and a cryptograph reveals itself. However, two years later Belyi, along with all his contemporaries, had a chance to realize that Tolstoy’s essence, or, to use a favourite symbolist term, his mystery had indeed remained inaccessible in all its depth and plenitude. It was only in the days following the writer’s departure from the Yasnaya Polyana that not only the select “occultists,” but all who cherished his name were shocked by “what Tolstoy really is.”  
Tolstoy left Yasnaya Polyana in the early morning of October 31, 1910. The next day, Andrey Belyi delivered a lecture on The Tragedy of Creative Work in Dostoyevsky before the Moscow Religious and Philosophical Society. In his “Memories of  <Alexander> Blok” he testifies: “… On the day of (my) lecture on Dostoyevsky, the news of Tolstoy’s departure spread around Moscow with lightning speed; it felt like a thunder bolt, like the beginning of a huge shift after the inertia of these death-like years; in other words, his leave felt like a global affair; I opened my lecture by mentioning the significance of this occurrence<…>.”[footnoteRef:11] In Belyi’s perception, Tolstoy’s departure and the subsequent passing that shook Russia to the core were not only a stunning, extraordinary finale to a life’s journey, but primarily a providential, “life-creating” act, announcing an ultimate and complete metamorphosis of the brilliant visionary writer’s personality, akin to a sacred sacrifice for the sake of re-creating the world. Belyi gave interpretation of Tolstoy’s departure and death in his artivle Leo Tolstoy,[footnoteRef:12]  later incorporated in his essay The Tragedy of Creative Work: Dostoyevsky an Tolstoy, published in a separate edition (Moscow: Musaget, 1911). [11:  Andrey Belyi. O Bloke: Vospominaniia. Statyi. Dnevniki. Rechi. Moscow, 1997. P. 364.]  [12:  Russkaia mysl’. 1911. №1. Pt. 2. Pp.88-94.] 

Tolstoy’s last days give the symbolist a sense of sacred terror: “Leo Tolstoy, the beauty of Russian life, an eighty-year old man, a great writer of the world, overstepped every boundary in the tragedy of creative work. He bore the tragedy without epileptic seizures, like Dostoyevsky, or dying like Gogol’. With him, the Russian literature took off on a long journey towards the New City she had seen. The symbolic literary traveler Vlas has become real: it is not Uncle Vlas wandering around the Russian fields, no, but Leo Tolstoy who went there. We dare not engage in further interpretations: for years, nay, for decades will we be discussing what has occurred; for now, all we can say is Amen; and let silence fall.”[footnoteRef:13] Nevertheless, Belyi does not fall silent, but keeps talking with an increasing animation. He speaks of the two types of genius embodied in a word weaver and a life performer, of Tolstoy’s tragedy in “overcoming his own human genius for the sake of a greater one, ineffable and hardly comprehensible to us,”[footnoteRef:14] and of “Tolstoy’s sermonizing <…> speaking not explicitly, but in secret messages; not in words, but in silence. As for what was silent in Tolstoy, it was the mystery of his life’s creative work.”[footnoteRef:15] Just as Tolstoy’s departure is something utterly incomprehensible in terms of modern behavioural norms, so also his creative personality is to Belyi unfathomable within the system of commonly accepted ideological, aesthetic, and socio-psychological definitions. While trying to comprehend Tolstoy’s final days, Belyi arrives at excessively emotional generalizations, which require evangelical formulas and analogies to be understood: “… The shroud of Tolstoyism has ripped: an ingenious word artist has turned out to be an ingenious creator of his own life in this long era of silence. Word has become flesh: a life genius and a word genius have joined one another in the highest union; two spheres of creativity have come together. <…> Tolstoy stood up, went into the world — and died. His departure and death somewhere in the Russian fields shone the light on those meager Russian fields. <…> A great Russian artist showed us an ideal of holiness, built a bridge to the people: religion and atheism, silence and speech, life as performance and artistic creativity, intelligentsia and the people — all of these have once again met, crossed paths, united in the brilliant and eloquent ultimate gesture of the dying Leo Tolstoy. ”[footnoteRef:16]  [13:  Andrey Belyi. Kritika. Estetika. Teoriia simvolizma: in 2 vols. Moscow, 1994. Vol. 1. P. 393.]  [14:  Ibid. P. 417.]  [15:  Ibid. P. 419.]  [16:  Ibid. P. 419-20.] 

Emotions, which overwhelmed Belyi over Tolstoy’s casket, reflected also in his analytical essay Leo Tolstoy and Culture composed in the summer of 1911[footnoteRef:17] for the collected volume On Leo Tolstoy’s Religion compiled by the Put’ publishers. This publishing house brought together members of the Moscow Religious and Philisophical Society in memory of Vladimir Solovyev (among other members were N.A. Berdyaev, S.N. Bulgakov. A.S. Volzhskii, V.V. Zen’kovskii, Ye. N. Trubetskoi, V.I. Ekzempliarskii, V.F. Ern). In Belyi’s essay, Tolstoy’s final days again take centre stage. Belyi conceptualizes them through mythopoetics as a life-creating act of mystery, a parable pointing at the future: “…We <…> know that his demise is no death, but a resurrection. In their mad audacity, his actions go beyond anything we have ever known about courage: he is either a new Antichrist or a new hero. <…> He bent down, touched the ground with his hand, and dropped dead. We know this is no death. <…> With a wise smile he had waited for it for dozens of years, so as to stand before the entire world upon death’s approach and pass through it and beside it.”[footnoteRef:18] The motif of departure, while prevailing over all other considerations, is not the only one in this article. Belyi reevaluates many a conventional opinion of Tolstoy. In particular, he states that an inclination to sermonize has been present since the beginning of Tolstoy’s literary activity; that Tolstoy’s commonly admired artistic constructs are actually unfinished due to the colossal size of his novels: “… unfinished in the sense of external proportions” (“The incomplete mastery of form bespeaks an internal struggle in Tolstoy the artist”).[footnoteRef:19] Belyi ironically mentions conventional external ways of worshipping Tolstoy (“In recent years, a pilgrimage to Yasnaia Polyana at times seemed to be a visit to Tolstoy’s plough, rather than to Tolstoy himself: from afar, Leo Tolstoy himself seemed to be an appendix to his plough — an oleograph attached to one of his later essays ”[footnoteRef:20]). Belyi also resents the ecclesiastical orthodoxy’s attacks on Tolstoy (“A cross raised over one’s head as a weapon is no different than a savage’s tomahawk”[footnoteRef:21]). Belyy sees Tolstoy’s “silence” as the reverse of his propensity for sermonizing. Silence has not only gradually caused Tolstoy to give up artistic creativity and to reduce his esthetic principles to a minimum, but it has also made him refrain from expressing his own opinion and replace his own texts with collections of adages and quotations from thinkers of various periods. Belyi places Tolstoy in the category of thinkers and seekers whom he calls “the wandering Jews”: “… what unites them <…> is the affirmation of meaning and truth of culture outside of the methodological separation of the cultural avenues of modernity. In this sense, they are wandering in search of their city all across the cultural land.”[footnoteRef:22]   [17:  On the 14th of June, 1911, Belyi reported to M.K. Morozova: “One of these days I am beginning to write about Leo Tolstoy for the Put’” (“Vash rytsar’”: Andrey Belyi. Pis’ma k M.K. Morozovoi. 1901-1928. Moscow, 2006. P. 169).]  [18:  O religii L’va Tolstogo. P. 144.]  [19:  Ibid. P. 155, 157.]  [20:  Ibid. P. 149.]  [21:  Ibid. P. 168.]  [22:  Ibid. P. 163.] 

Belyi once again turned to in-depth conceptualizing Tolstoy’s personality after experiencing, in 1912, a very important change in his own spiritual life caused by embracing Rudolf Steiner’s doctrine. This religious-philosophical and the occult and mystic movement would in January 1913 self-identify as anthroposophy. Andrey Belyi’s new approach to Leo Tolstoy is that of an antroposophist.
In Belyi’s retrospective journal, an entry for April 1919 states: “… writing an article on Leo Tolstoy and Yoga.”[footnoteRef:23]     Belyi originally planned to publish it in the newly launched, since spring 1919, almanac journal of the Alconost publishers Zapiski mechtatelei, in the proprietary section “Writer’s Journal”. On May 7, 191, he wrote to the Alconost chef S.M. Alyanskii: “I am giving you an essay, Leo Tolstoy and Yoga, for the Writer’s Journal №3. Should you consider the text too large, split it in two for publication in two issues (paragraphs 1, 2, 3 in issue №3 under the title Leo Tolstoy and Yoga; and № «2 <sic!>, 5” for issue №4 under the title Tolstoyism as the All-National Concern”), although breaking it up would be a pity. I will soon finish the article. <…> If you were to print Leo Tolstoy and Yoga as a standalone booklet, I would be delighted, for I stand behind this essay’s circle of thoughts: it is relevant and speaks to the ‘daily bread.’”[footnoteRef:24] However, upon the publication in 1919 of the first issue of the Zapiski mechtatelei, the periodical stalled until 1921. Belyi also did not finish his article as soon as he had planned to. His remark regarding resumed work on the same text is dated July, 1920: ‘’… I read Leon Tolstoy nightly in preparation to re-working the article into a special booklet, Leo Tolstoy and Culture”[footnoteRef:25]; “For the duration of August I have been pushing on the booklet about Tolstoy <…>.” Alongside with this, Belyi organizes oral presentations on his research. He delivered a synopsis of Leo Tolstoy and Yoga  at M.O. Gershenzon’s apartment in April, 1919,[footnoteRef:26] a talk on Leo Tolstoy and Culture on March 14, 1920, at the Petrograd Free Philosophical Association,[footnoteRef:27] and a lecture entitled The Crisis of Consiousness and Leo Tolstoy on August 25, 1920, at the Moscow Polytechnic Museum.[footnoteRef:28]Belyi published a summary of the written text as The Master of Consciousness (Leo Tolstoy).[footnoteRef:29] The full version of the finished analytical overview entitled Leo Tolstoy and the Culture of Consciousness is preserved in the author’s archive. [23:  Andrey Belyi. Rakurs k Dnevniku // RGALI. F. 53. Op. 1. Ed. khr. 100. L. 99.]  [24:  Andrey Belyi I S.M. Alyanskii. Perepiska / Introd. and publ. by John Malmstad // Litsa. Biograficheskii almanac 9. St-Petersburg, 2002. P. 91. ]  [25:  Andrey Belyi. Rakurs k Dnevniku. Leningrad. L. 105 ob., 106.]  [26:  Andrey Belyi. Sebe na pamiat’. Perechen’prochitannykh referatov, publichnykh lektsii, besed… s 1899 do 1923 goda // RGALI. F. 53. Op. 1. Ed. khr. 96. L. 10. ]  [27:  Belous Vladimir. Volfila (Petrogradskaia Vol’naia filosofskaia assotsiatsiia). 1919-1924. Moscow, 2005. Bk. 2. P. 31; Vol’naia filosofskaia assotsiatsiia. 1919-1924 / Publ. By Ye.V. Ivanova with participation of Ye.G. Mesterhazi. Moscow, 2010. P. 226. As A.I. Onoshkovich-Yatzyna testifies in her journal, Belyi delivered the same paper on March 13, 1920, in the Petrograd House of the Arts: “… I <…> listened to an excited, frenetic, and inspired Andrey Belyi. He spoke more of the yogis than Tolstoy, and his voice, full of velvety enthusiasm, penetrated one’s soul: ‘Emotions are great, the mind is higher than emotions, but the pure spirit is above all’” (Minuvsheie. Istoricheskii almanac. 13. Moscow, Saint-Petersburg, 1993. P. 373 (publ. by N.K. Teletova)).]  [28:  Literaturnaia zhisn’Rossii 1920-lh godov: Sobytiia. Otzyvy sovremennikov. Bibliografiia. Moscow, 2005. Vol. 1., Pt. 1 / Ed.-in chief A.Yu. Galushkin. P. 613.]  [29:  Znamia. 1920. №6(8). Cols 37-41.] 

Tolstoy’s philosophical treatise On Life prompted Belyi to attempt interpreting the writer’s worldview once more. This work was not and has never been among Tolstoy’s most popular pieces, even though the author used to single it out as one of his most significant works. “You asked,” Tolstoy wrote to V.V. Mainov on October 17, 1889, “which of my works I consider to be the most important. I cannot tell which one of the two: What I Believe or On Life.”[footnoteRef:30]  Belyi discovered this treatise for himself in March 1919: “Intensive work on Tolstoy (his Journal, On Life, etc.) in the context of the Bhagavad Gita.”[footnoteRef:31] On August 26, 1919, he shared his impressions with Ivanov-Razoumnik: “… at one point, I plunged up to my neck into Tolstoy; and whatever I read, seemed unread ever; Tolstoy’s book On Life appeared incontrovertible, akin to a revelation.”[footnoteRef:32] He again gave a detailed substantiated evaluation to this book in his letter to the same correspondent on November 2, 1919: “… Go on, read Leo Tolstoy’s amazing book On Life. <…> This book has for me become one of the books accompanying my every day. I have come to love it like the Zarathustra and the Bhagavad Gita. This book is epic, well on par with the War and Peace <…> It is full to the brim of this new era of consciousness: laid on one half of the scales, it outweighs all the volumes of Solovyev’s, even if complemented with the sum of all books on the new religious consciousness (from Merezhkovskyi and Rozanov to… Florenskii, Berdyaev, Belyi, and others). We are all just little old men before Tolstoy, not to mention that we are little kids before Dostoyevsky; but next to Dostoyevskii, Tolstoy is … an infant born in the future era. <…> In terms of ‘gnoseology,’ the book is perfect; I am not surprised that twenty-five years ago it was considered ‘unscientific’: the greatest efforts of Europe’s leading gnoseologists (from neo-Kantians up to and including Husserl) were necessary in order to rise to the ‘gnoseological’ conscience of Tolstoy, who did not think of any gnoseology. <…> Moreover, a precise formula of Christ’s Impulse is there… Tolstoy’s ‘Christianity’ is not understood, his nonresistance is not understood; in the simple folk form, Tolstoy discovered the epitome of yoga and anticipated the philosophy of anthroposophy. Also — what a language!”[footnoteRef:33] [30:  Tolstoy L.N. Complete Works in 90 vols. Moscow, 1953. Vol. 64. P. 317.]  [31:  Andrey Belyi. Rakurs k Dnevniku. Fol. 99.]  [32:  Andrey Belyi I Ivanov-Razoumnik. Perepiska / Publ. with an introduction and annotations by A.V. Lavrov and John Malmstad; Text prepared by T.V. Pavlova, A.V. Lavrov, and John Malmstad. Saint-Petersburg, 1998. P. 178. ]  [33:  Ibid. P. 188.] 

These evaluations and characteristics briefly delineate the contents of Belyi’s work Leo Tolstoy and The Culture of Consciousness, whose principal ideas must have been well settled by the time he wrote this letter. When talking about Tolstoy’s proximity to the “philosophy of anthroposophy,” Belyi did not mention that Steiner had traced the same connection, even though it may have been Steiner who prompted Belyi’s interest in Tolstoy’s treatise On Life.  Steiner’s lecture Theosophy and Count L.N. Tolstoy (1904), published in the Russian translation by Ye.F. Pisareva in the Vestnik teosofii (1908, №7/8), gives lengthy quotations from On Life and expresses solidarity with the ideas the treatise puts forward: “Leo Tolstoy was one who sought for life, who enquired into the riddle of life in its different forms <…> He strove to fathom this riddle, seeking for life wherever it encountered him. Hence he has become the prophet of a new era that must supersede our own”. “Tolstoy discovered the true principle for contemplation of life.” “It therefore behooves us not to shape our ethical, our innermost, ideal according to external forms, but according to what is vouchsafed as the ideal to the inmost essence of the soul itself by the indwelling God. Seek not the kingdom of God in outer manifestations — in the forms — but within you.” “The greatness of Leo Tolstoy lies in this: he has shown that the ideals are not to be found outside, in the material world, but can spring forth from the soul,”[footnoteRef:34]  etc. Belyi completely shared Steiner’s brief theses and arguments related to Tolstoy and developed them in his analytical study in multiple ways, in various whimsical interpretations. [34:  Steiner R. Iz oblasti dukhovnogo soznaniia, ili antroposofii: Stat’i, lektsii i dramaticheskaia scena v perevodakh nachala veka / Compiled, ed. and annotated by S.V. Kazachkova and T.L. Strizhak. Moscow, 1997. P. 105-107, 109. Cf. a fragment from R. Steiner’s lecture given in Kassel on June 29, 1909: “Think of Tolstoi and his work in the last few decades, as he strives to expose the true meaning of Christianity. Such a thinker must inspire the greatest respect, especially in the West, where whole libraries are filled with endless philosophical disquisitions on the same subject which Tolstoi treats in a few powerful touches in his one book On Life. There are pages of elemental strength in Tolstoi's works, which betray a deep knowledge of anthroposophical truths, certainly unattainable by a philosopher of Western Europe, or on which he must write an extensive literature, because something unusually powerful is expressed therein. In Tolstoi there is an undertone which we may call the Christ-impulse. Meditate on his words and you will see that the Christ-impulse it is, which fills him” (Steiner R. O Rossii: Iz lektsii ranykh let / Compiled, translated, and annotated by G.A. Kavtaradze. Saint-Petersburg, 1997. P. 206-207). According to A. Turgeneva, in conversations Steiner made a point of singling out Tolstoy’s book On Life, which he “considered to be one of the most important books thanks to the moral impulse present therein” (Turgeneva A. Vospominaniia o Rudolfe Shtainere i stroitel’stve pervogo Goetheanum’a. <Moscow>, 2002. P. 42).  ] 

It was primarily Steiner who also inspired another keystone of Belyi’s research as indicated in its original title — Leo Tolstoy and Yoga. Turning to the ancient Indian wisdom and oriental spiritual practices was quite natural for anyone wishing to analyze the Russian writer’s world outlook, since Tolstoy himself in the later decades of his life constantly appealed to the Indian and Chinese thinkers and quoted them in his collections of adages. Belyi’s selection for comparative analysis, from a broad range of possible sources, specifically of the Bhagavad Gita — a poem representing the quintessence of the Ancient India’s philosophical thought — was directly stimulated by the lectures of the founder of anthroposophy (even though it is possible that Belyi got to know the poem prior to his acquaintance with Steinerianism[footnoteRef:35]). [35:  ] 

Belyi attended Steiner’s courses on The Bhagavad Gita and the Epistles of St. Paul (Cologne, from 28 December, 1912, to 1 January 1913) and The Occult Significance of Bhagavad Gita (Helsingfors, from 28 May to June 5, 1913). The first of these courses coincided in time with the founding of the Anthroposophical society (28 December, 1912), which separated from the German section of the Theosophical Society, and in this connection, the theme of the lecture course appeared especially significant and relevant. It established the immediate connection between the basic spiritual movements in the East and in the West as embodied in the Bhagavad Gita, “the greatest philosophical creation of the humanity,”[footnoteRef:36] and in the apostolic epistles, which had laid the foundations of Christianity as a worldview and a religious doctrine. The declaratory annunciation of these two spiritual principles was to be perceived both as a symbol of values represented by the new society, and as a stimulus for further pursuits and discoveries under the auspices of anthroposophy. “For these reasons,” explained Steiner in the final lecture of the course,  “this particular course of lectures has been given at the starting point of the Anthroposophical movement, and it should prove that there is no question of narrowness, but that precisely through our movement we can extend our horizon over those distances which comprise Eastern thought also.”[footnoteRef:37] [36:  ]  [37:  Ibid. P. 160.] 

The special significance of Steiner’s “foundation” course was very clear to Belyi who undertook its translation into Russian.[footnoteRef:38] In its own way, also the second, Helsingfors-based lecture course was of importance to Belyi, since Steiner prefaced it with an address to the Russian attendees, where he paid special attention to the Russian “national soul, indeed existing in the spiritual world. It awaits its future task; it is full of anticipation, full of hope, full of confidence.”[footnoteRef:39]  Thus, Steiner in his own way picked up the idea of the Russian, or, broader, Slavic messianism,[footnoteRef:40] which has always been present in Belyi’s consciousness, and has come to the fore since 1917. The conjoining of this idea with an interpretation of the occult foundations of the Bhagavad Gita has naturally made the lecture course, in the eyes of the Russian poet and other Russian attendees, especially individualized and intimate. [38:  The translation is kept in a private collection (see Kazachkov S. “Meditaciei ukreplennye mysli…”na podstupakh k ponimaniu vnutrennego razvitia Andreia Belogo // Andrey Belyi: avtobiografizm i biograficheskie praktiki //Ed. by Klaudia Kriveller, Monika Spivak. Saint-Petersburg, 2015. P. 77.]  [39:  Steiner R.  O Rossii; iz lekcii raznykh let. P. 23.]  [40:  See Koreneva M.Yu. Obraz Rossii u Rudolfa Steinera // Obraz Rossii: Rossiia I russkie v vospriiatii Zapada I Vostoka. Saint-Petersburg, 1998. Pp. 305-16.] 

Steiner’s five lectures on the Bhagavad Gita and the Epistles of St. Paul conceptualize these texts in the framework of oppositions and juxtapositions based on the idea that the Indian poem, as the result of the thousands of years of human evolution, represents an absolute definition of the truth already realized.  The Epistles of St. Paul, on the other hand, are the germ of something completely new, the birthplace of a new truth oriented at the future, a harbinger of the coming global eras. From the Bhagavad Gita flows forth a “spiritual stream from the old Indian pre-historic times”: this is a magnificently wondrous viewpoint, the basis of knowledge, the immeasurability of spiritual knowledge, bringing us traces “of an old clairvoyance.”[footnoteRef:41] St. Paul’s Epistles, on the other hand, while lacking the Indian poem’s sublimity of the poetical language, are a spirited monologue about the coming of Christianity bearing “an entirely personal, often a passionate character, utterly devoid of calm” (Steiner goes as far as to acknowledge the “clumsiness”of the Epistles as compared to the Bhagavad Gita).[footnoteRef:42]  In the Bhagavad Gita, Krishna shows the way of Yoga (in Steiner’s terms, undoubtedly adopted by Belyi as well, yoga is “a gradual awakening of the highest forces of the soul <…>. Yoga is therefore the path to the spiritual worlds, the path to the liberation of the soul from outer forms, the path to an independent life of the soul within itself.”[footnoteRef:43] In turn, St. Paul proposes the way of faith: “Yoga transformed itself into that which, according to St. Paul, is expressed in the words; “Not I, but Christ in me,” that is to say when the Christ-force penetrates the soul and absorbs it, man rises to the heights of the divine.”[footnoteRef:44] Krishna only gives his instructions to one particular pupil, whereas Paul is concerned with the whole of humanity:  “In the Krishna-teaching you start from the point you have reached as man, and raise the soul individually, as a separate being <…>.The Krishna-revelation is directed to one individual. The revelation of Paul <…> must differ absolutely from that of Krishna. This, which lives in no man as a separate individual, although it may be within each one, is the Christ-Impulse. The Christ-Impulse, again, is something like a new group-soul of humanity, but one that must be consciously sought for by men.”[footnoteRef:45] [41:  Steiner R. Bhagavadgita i Poslaniia apostola Pavla. Pp. 35, 36.]  [42:  Ibid. Pp. 72, 129.]  [43:  Ibid. P. 25.]  [44:  Ibid. P. 32. ]  [45:  Ibid. P. 132, 140.] 

All of Steiner’s considerations emphasize the priority of Paul’s Christian preaching over the ancient doctrine of the Bhagavad Gita. To his student Andrey Belyi, Paul the Apostle seemed to be almost a doppelganger of Steiner’s or, at any rate, a thinker and a confessor who served the founder of anthroposophy as a prototype. In the much later Memoirs of Steiner (1929), Belyi consistently uses the constructs from the said lecture course (and mentions the Bhagavad Gita in connection with the ‘imperfection’ of the thunderous Paul the Apostle) to draw the same analogy: “Doctor Steiner accepted and fervently loved the ‘unfair’ Paul with his burning heart.” “… Whoever grasped Paul’s flaming spirit, has also understood Steiner.” “Paul was a restless one, and so was Steiner. The one roared, and so did the other.”[footnoteRef:46] As far as the essence of Leo Tolstoy’s worldview is concerned, he, too, could appear to Andrey Belyi to be a Steiner’s doppelganger, since, after Steiner’s lecture course on the Bhagavad Gita and Paul the Apostle, Belyi endeavoured to analyze the great Russian writer’s philosophical constructs in light of the ideas and revelations of the ancient Indian poem. Steiner discerned in Paul’s Epistles the life-giving germs of the future Christianity; Belyi saw Steiner as a modern teacher and prophet who had received from Paul his “flaming spirit.” Excited by the treatise  On Life and Tolstoy’s musings in his journals, Belyi decided to give Tolstoy’s worldview its due while placing his arguments in the same, as Steiner’s, framework of analogies, juxtapositions, and oppositions. Like Paul’s significance for Steiner, Tolstoy’s value for Belyi is not in the fullness and scope of what he had achieved, but primarily in his powerful impulse towards achievement and in the fact that Tolstoy is “the master of consciousness,” a “precursor of the coming Love.” Tolstoy’s whole life and way of thinking heralded a departure, which, according to the eschatological intuition of his interpreter, turns out to be a departure for the “illuminated expanses of Christ’s Consciousness.”   [46:  Andrey Belyi. Collected Works: Rudolf Steiner i Goethe v mirovozzrenii sovremennosti: Vospominaniia o Steinere. Moscow, 2000. Pp. 272, 273. ] 

In the article Leo Tolstoy and Culture composed before turning to anthroposophy, Belyi noted that “Tolstoy’s most explicated religion is thoroughly rationalistic, and rationality and religion are a contradiction in adjecto.”[footnoteRef:47] In Belyi’s philosophical study Leo Tolstoy and the Culture of Consciousness, this contradiction is removed. According to Belyi, just like Steiner in his doctrine re-combined the rational and scientific cognition with the religiously mystical and the occult, so also Tolstoy is guided in his book On Life by the criteria of Ratio elevated above reason and paving the way to the “Yoga-like,” higher self-awareness. Belyi uses the strongest value judgments to characterize Tolstoy’s achievements in the field of abstract thought, but he is even more emotional about Tolstoy’s mission of the trailblazer leading towards the new horizons of consciousness and the cognition of the world.    [47:  O religii L’va Tolstogo. P. 158.] 

Whether Belyi is combining the Bhagavad Gita’s primeval rudiments and the data on the various branches of Buddhism with Tolstoy’s philosophical constructs, or lining the latter up against the European  thought of the modern period, or fashioning his interpretations after Steiner’s, he invariably remains true to himself and his creative “self” as established during his early spiritually formative years. The nine chapters of his text about Leo Tolstoy are, in a way, the nine circles leading up to what Belyi envisions as the mystical “life-creating” utopia beyond the horizons of the modern worldview.  The mythologized and hyperbolized image of Tolstoy represents a new skin, into which old ideas about a creator-theurgist are poured. This image reveals a category of the future as a certain transformed state of consciousness, capable, in Belyi’s projection, of resolving every antinomy established in the human thought, giving the long sought-after synthesis solid substance, and enabling the cognition of the highest spheres, which can finally find expression in the human individuality.    
In terms of form, Leo Tolstoy and the Culture of Consciousness fits perfectly well with Belyi’s other, numerous “theoretical” works, composed after his initiation into anthroposophy. They exhibit a typical combination of logical-discursive mental constructs with symbols and metaphors, as well as a consistent rythmization of the entire body of the prosaic text.    These features are best seen in the four-part cycle of “crises” — the philosophical and poetic essays entitled Na perevale (1917-20), immediately connected with the Leo Tolstoy and the Culture of Consciousness. The prose in these pieces is a “dancing” prose, which in its own way reflects one other aspect of Belyi’s apprenticeship with Steiner: the acquired skill of eurythmia.[footnoteRef:48] In the “poem about sound” Glossolalia (1917) Belyi wrote: “I saw a eurythmist — a dancer of sound. She expresses the spirals of the world’s structure, which, in turn, reflect the universe. She renders the way, in which the Divine Sound uttered us <…> The eurythmist gilds the sound; and the nature of consciousness is in it; and eurythmics is an art of knowing.”[footnoteRef:49] The stimulating role of eurythmics is tangible also in Belyi’s work on Tolstoy: along with the linear narrative arc, including a continual chain of conclusions following one another, this text also displays regular returns to certain — always the same — imagery and meanings, like a main tune in music repeated in endless different variations.  In terms of vocabulary, as well, words with abstract logical and metaphysical meanings stand side by side with words filled with the energy of a spell, an irrational intrusion into an unfathomable essence. Metaphorical similes gain independence and subsequent development of their own: thus, in chapter 7 a man’s head is compared to a winged swan, which takes off from the body and hovers in the immaterial, “and again lands on the body, like a swan returning to the pond before the night.” Here, the swan is no longer a head, but human reason. New meanings emerge also by means of wordplay: the “imps” from Vladimir Soloviev’s poem are perceived as the “shadows of the mind.” Shadows are “lines,” therefore, Soloviev’s “imps” <cherti> are a “‘cherta’ <line> separating Soloviev from the wholesome Manas”; Consequently, Soloviev is “delineated <ocherchen>  by the rational philosophy of the outgoing times.”(Ch. 3). In the eurythmic whirlwind of images and thoughts piercing through the metaphysical substance of Belyi’s ideological constructs, the many names and faces the author involves in an unbridled play with meanings lose their historical specifics and identity and acquire a status of symbolical generalizations, which is how they continue to exist in the abstract space of the study. That said, mythological characters, like Silenus, gain the status of reality, at least a spiritual one, while real historical personalities, such as Socrates, are mythologized to such an extent that in Belyi’s intellectual escapades, a duality of Socrates-Silenus is born, etc. If Belyi was right to call a participant of a eurythmic show a “dancer of sound,” his own philosophical and analytical studies reflecting his experience of going through the “school” of anthroposophy may likewise be aptly defined as a manifestation of the “dancing thought.” Due to all these idiosyncrasies, it is difficult to find an adequate definition to the genre of Tolstoy and the Culture of Consciousness: is it a philosophical study? A cultural one? A theoretical essay? A philosophical poem (quite likely, when compared to the Glossolalia. Poema o zvuke)? [48:  See: Spivak M. Belyi-tantsor I Belyi-eurythmist // Andrey Belyi: avtobiografizm I biograficheskie praktiki. Pp. 116-162.]  [49:  Andrey Belyi. Glossolalia. Poema o zvuke. Berlin, 1922. Pp. 19, 20.] 

A few years later, Belyi undertook another detailed analysis of Tolstoy’s personality and his philosophical constructs: his historic-philosophical and theoretical-anthroposophist study Istoriia stanovleniia samosoznaiushchei dushi <The History of Establishment of a Self-Aware Spirit>, on which he worked mostly in the 1926, has a chapter entitled Eshche raz “Tolstoy” i eshche raz Tolstoy <“Tolstoy”once more and Tolstoy again>.[footnoteRef:50]  However, an examination of this experience of interpreting Tolstoy, albeit the most promising for the overall analysis of the book it is part of, is outside our present endeavour.      [50:  See Andrey Belyi. Dusha samosoznaiushchaia / Compiled and prefaced by E.I. Chstiakova. Moscow, 1999. P. 276-302.] 


Andrey Belyi
Leo Tolstoy and the Culture of Consciousness
(Text prepared and annotated by A.V. Lavrov)
Andrey Belyi’s work, Leo Tolstoy and the Culture of Consciousness, is published after a clean copy by the author with his own corrections, presently kept in Belyi’s fund in the Russian State Archive of Literature and Art (RGALI. F. 53. Op. 1. Yed. khr. 81. 116 l.). Upon submitting the manuscript along with the bulk of his archive to the state for safekeeping, Belyi attached a note: “Currently, I do not share many of the thoughts expressed in Leo Tolstoy and Culture. Please bear this reservation in mind. Andrey Belyi. June, 1932.” (This “reservation” is undoubtedly an attempt to protect himself by dissociating from the religious and mystical contents of the text, unacceptable to the USSR ideology in the 1930s). 
The text reproduces the upper layer of corrections in the autographed clean copy. Belyi normally abbreviated and sometimes slightly misquoted citations from the Bhagavadgita, L.N. Tolstoy’s works, and other sources: this is so typical, that we did not specify it in individual cases. We kept Belyi’s footnotes, but silently corrected imprecise bibliographic references.  
1. Andrey Belyi used the following edition: Dnevnik L’va Nikolaevicha Tolstogo. 1-e izd. / Ed. by G.V. Chertkov. Moscow, 1916. Vol. 1. 1895-1899. Belyi refers to this edition in his footnotes. In it, the text of the Journal reproduced not the original manuscript, but its copies commissioned by Tolstoy during his lifetime.
2. Manas (Sanskrit, “mind”) is one of the key concepts of ancient Indian philosophy. The mind is understood here in the broadest sense and entails every mental activity, from the intellect (an ability to understand, to make sense of impressions received through sensory organs) to perception, sensation, consciousness, will; to an internal organ of perception and cognition. The Manas is an eternal, subtle, agile substance composed of atoms and used by the soul as a way of grasping various psychic states. Together with the five external senses, the Manas makes up the six organs of cognition, although, in contrast to the senses, the Manas is not material and does not dissolve at the body’s demise (it simply moves on to the next body). In the words of theosophy, <Manas is> “a mental ability transforming man into a rational and moral being and distinguishing him from a mere animal <…>  Esoterically <…> this denotes, broadly, the Highest Ego, or the sensing transforming Principle in a human” (Blavatskaya Ye.P. Teosofskii slovar’. Moscow, 1994. Pp. 269-270). Cf. R. Steiner’s definition: “This astral body, overcome and transformed by the ego, may be called the spirit self. (This is what, in connection with oriental wisdom, is called “manas.”) In the spirit self we have a higher member of man's being, one which, so to speak, exists within it as a germ and which emerges more and more as it actively works upon itself.” (Steiner R. Ocherk tainovedeniia Leningrad, 1991. P. 37).
3. Krishna (Belyi calls him Krishnu; ancient Indian “krsna,” literally, “black, dark, dark blue”) in the Indian mythology is a son of Vasudeva, Vishnu’s avatar. In the Mahabharata, Krishna acts mostly as a warrior and politician, wise and courageous. Arjuna (ancient Indian for “white, light”) in the Hindu mythology is a hero, an ideal warrior, combining power and spirit with generosity and magnanimity. In the ancient Indian religious and philosophical poem Bhagavad Gita (in Sanskrit, literally, “the song of Bhagavad, the song of the Lord,” i.e. Krishna; III-II centuries BCE, the formation of the text continued up to the VIII-IXth c. AD), which is part of the Mahabharata (Bk. 6, ch. 23-40), Arjuna, leader of the Pandavas, faces a battle and shares his doubts with Krishna pretending to be a chariot driver. Krishna announces to him his divine revelation, which constitutes the main contents of the poem.
4. Bhagavad Gita, or the Lord’s Song, trans. from English and Sanskrit by A. Kamenskaia and I. Mantsiarli. Kaluga: The Vestnik teosofii Publishers, 1914. P. 26-27 (Chapter 2, shlokas 4-6). Henceforth, quotations from the Bhagavad Gita are given from this edition.
5. Ibid. PP. 28-30, 36, 37 (shlokas 11, 17, 19, 20, 47, 50).
6. Yoga (Sanskrit, literally “a connection, participation, order, as well as deep contemplation, meditation”) is one of the six principal orthodox (Brahmanic) directions of Indian thought, which had developed an entire complex of methods aimed at achieving a special spiritual state through self-restriction (asceticism) and entering a state of contemplation (meditation). This element is common to the majority of ancient Hindu systems, including Buddhism. 
7. Bhagavad Gita. P. 63 (shloka 41).
8. Ibid. P. 27 (shloka 6).
9. Ibid. P. 74, 77 (shlokas 10, 22).
10. Ibid. P. 85 (Chapter 7, shloka 6).
11. Aum is a sacred word symbolizing the Absolute (Brahman).
12. Bhagavad Gita. P. 93-94 (shlokas 12, 13).
13. This is a play on the German pronoun “ich” (“I”) and the chrismon — a superimposition of the letters I and X to make up the monogram of Jesus Christ (spelled as “Iисус” in the old Russian orthography). Cf. the lines from the Preface to Belyi’s poem Pervoe svidaniie (1921): “‘Kha’ s ‘I’ v ‘Zhe’ — ‘Zhisn’: Khristos Iisus — // Znak nachertatel’nogo smysla…” (Andrey Belyi. Stikhotvoreniia I poemy. Saint-Petersburg; Moscow, 2006. Vol. 2. P. 27).
14. Bhagavad Gita. P. 23 (shloka 42).
15. Hermann Cohen (1842-1918) was a German philosopher, head of the Marburg school of Neo-Kantianism. Cf. Belyi’s poem “Premudrost’” (1908): “Professor marburgskii Cohen, // Tvorets sukhikh metodologii! // Im otravil menia N*. N*., // I uvlekatel’nyi, I strogii” (Andrey Belyi. Stikhotvoreniia I poemy. Vol. 1. P. 325).
16. A brief outline of the contents of Hegel’s Vorlesungen über die Geschichte der Philosophie. 1816-1830. Vol. 1-3. By the time Belyi published his piece, Hegel’s work had not yet been translated into Russian, and Belyi must have made acquaintance with it through quotations or retellings found in other books.
17. Bhagavad Gita. P. 112 (shloka 22).
18. Moses (Moshe) de Leòn from Guadalajara (Spain) was an editor and publisher (perhaps, in part also a co-author) of a thirteenth-century collection of kabbalistic treatises in Aramaic known as the Zohar, whose authorship is ascribed to rabbi Shimon ben Yohai (1st c.). This is one of the oldest codes of esoteric Jewish religious doctrines. Mani, or Manes (216 – between 274 and 277) was a Persian founder of Manichaeism, a religious and philosophical teaching that spread across the Near East, the Middle and the Central Asia in the third-eleventh centuries. Menes: according to R. Steiner, “when a Greek once asked an Egyptian, who had guided and led his nation from ancient times onwards, he answered, ‘In the times of yore, the gods ruled and taught us, and only afterwards men came to be our leaders.’ The Egyptians named Menes to the Greeks as their first leader on the physical plane to be recognized as a human leader.” (Steiner R. Dukhovnoe voditel’stvo cheloveka i chelovechestva. Kaluga, 1992. P. 31). Manu — according to the theosophist notions, “was the greatest of the Atlantean Initiates, the Sun-Initiate, who was also the ‘Manu’, the leader of the Atlantean peoples. When the time of the great catastrophe was approaching, the Manu assumed the task of leading to the East those whom he found suitable for his mission — which was to establish a starting-point for the civilizations of the post-Atlantean epoch.”“From this third group the above-mentioned principal leader, whom occult literature designates as Manu, selected the ablest in order to cause a new humanity to emerge from them. These most capable ones existed in the fifth subrace.” “The name of Manu derives from the Sanskrit root ‘man,’ to think. In the Hindu-theosophist terminology, this name denotes lofty spiritual beings whose purpose is to create new races” (Anthropos. Opyt entsiklopedicheskogo izlozheniia dukhovnoi nauki Rudolfa Steinera / Compiled by G.A. Bondarev. Moscow, 1999. Vol. 1. P. 130). Cf: Steiner R. Iz letopisi mira. Kaluga, 1992. P. 34-39. A definition in the annotations to the cited edition of the Bhagavad Gita: “Manu is the leader of the fifth, or the Aryan race” (p. 54). Cf.: “The thoughts in the Manas are fluid organisms: the sounds of thought think themselves here <…> So used to think the Manu, Manes. Also, the name of Mann means the one who has wisdom” (Andrey Belyi. Glossolalia. Poema o zvuke. Berln: Epokha, 1922. P. 99).
19. A collection Krug chteniia. Izbrannye, sobrannye I raspolozhennye na kazhdyi den’L’vom Tolstym mysli mnogikh pisatelei ob istine, zhizni I povedenii (1904-1908. Vols 1-2) included Tolstoy’s short stories and fragments from his works (see Tolstoy L.N. Complete Works in 90 vols. Moscow, 1957. Vols. 41, 42). The first edition of the Krug chteniia came out in 1906 (in the 1910-1911th, the publishing house Posrednik issued four editions of the Krug chteniia in their first redaction. The second edition was prepared by the author in 1908 and published in four issues in the 1910-1911. 
20. Mann (German) — “male, man, human.” Mensch (German) — a human.
21. Bhagavad Gita. Pp. 53, 49 (shlokas 42, 43, 24).
22. Ibid. P. 112 (shloka 22).
23. Ibid. P. 98 (shloka 4).
24. Maelström is a whirlpool on the north-western coast of Norway. It is vividly described in Edgar A. Poe’s short story, A Descent into the Maelström (1841).
25. Bhagavad Gita. P. 101-102 (shlokas 16-19).
26. Ibid. Pp. 111-113, 115 (shlokas 22, 26, 33).
27. Ibid. P. 118 (Chapter 11, shloka 5).
28. Ibid. P. 121-23, 25 (shlokas 15, 16, 19, 21, 22, 24, 31). 
29. Ibid. P. 131, 32 (Chapter 11, shlokas 52, 54). Belyi’s statement is erroneous.
30. Buddhi (Sanskrit, from buddh- — to be awake, to awaken, to notice, to perceive, to understand, to comprehend) in the Indian philosophy stands for intellect, mind, an ability to distinguish, perceive, and pass judgment. It is the fine substance of all mental processes; a concept linking the spiritual and the material aspects of being. For the anthroposophist interpretations, see R. Steiner’s lecture cycles The Basic Concepts of Theosophy and The Christian Mystery:   “Raise your thoughts up to the recognition of an eternal, and then you live in manas. Raise your feeling and sensation up to the eternal, and then you live in buddhi.” “The highly developed Manas that receives Buddhi is wisdom —Sophia—the mother fertilized by Jesus' Father.” “But in our world of feelings this eternal lives as a rudiment, and theosophy calls it buddhi. I have given it the name “life-spirit”, as the second spiritual being of the human being” (Anthropos… Vol. 1. P. 321).
31. Maya (Sanskrit) in the ancient Hindu thought is the magic power of creation, an illusion, a semblance. With the help of Maya, God brings to an illusory empirical life the entire objective universe, which man is inclined to take for reality. The definition in the annotations to the quoted edition of the Bhagavad Gita is as follows: “Maya is the power of thought producing forms, transitory and therefore unreal in comparison with the eternal Reality; hence Maya is considered to be the power producing illusions” (P. 55).
32. Mare (Latin) — the sea, sea water.
33. These Gnostic correspondences were actualized by Steiner: “All the Gnostics who realized the meaning of the Gospel of Saint John, called the mother of Jesus Sophia.”“The Mother of Jesus — the Virgin Sophia in the esoteric meaning of Christianity — stands at the foot of the Cross” (Anthropos. Vol. 1. P. 177).
34. “Near the cross of Jesus stood his mother, his mother’s sister, Mary the wife of Clopas, and Mary Magdalene” (John 19:25). In the anthroposophist hierarchy of man’s internal composition, the following correspondences are noted: 3. Sentient soul, sentient body — Mary Magdalene. 4. Rational soul, astral soul — Mary, wife of Clopas”(Anthropos… Vol. 1. P. 177).
35. Atman (Sanskrit, “breath, soul, self”) — in the ancient Hindu religious worldview an omnipresent subjective spiritual principle, “I,” soul. In the theosophist terms, “The Universal Spirit, the divine Monad, the 7th Principle, so-called, in the septenary constitution of man. The Supreme Soul” (Blavatskaya Ye.P. Teosofskii slovar. P. 69).
36. Χρυσός (Greek) — gold. Cf.: “vselennaia sotriasalas’ot moshchnogo glasa, vpervye soshedshego v svet iz glubin obstayushchikh: Khrizos!!” (Andrey Belyi. Glossolalia. P. 75).
37. “…The kingdom of heaven has been subjected to violence, and violent people have been raiding it” (Mt 11:12).
38. 1 John 3:2.
39. John 16:22, 23.
40. An adaptation of the New Testament line: “… I no longer live, but Christ lives in me” (Gal. 2:20). Compare the same formula in Belyi’s philosophical essay The Crisis of Consiousness (1920): “… The Paulian maxim (not I, but Christ in me ‘I’)” (Andrey Belyi. Evangelie kak drama. Moscow, 1996. Pp. 20, 21); in the The eccentric’s Notes: “— Not ‘I,’ but Christ in me ‘I’… This knowledge is the mathematics of a new soul <…> I knew that not ‘I’ in self is Light, but Christ in me is Light for the whole world” (Andrey Belyi. Zapiski chudaka. Moscow, Berlin: Helicon, 1992. Vol. 1. P. 61).
41. Theodor Lipps (1851-1914) is a German philosopher, psychologist, an expert in aestethics. Belyi gives his interpretation of Lipps’ psychology in an essay The Emblematics of Meaning (1909), and a general characterization of this thinker in his commentaries on the article On the Limits of Psychology (see Andrey Belyi. Collected Works: Symvolizm. Kniga statei. Moscow, 2010. P. 106, 345-46).
42. He most likely implies here the book: Lipps T. Samosoznanie / Trans. from German by M. Likhareva. Saint-Petersburg, 1903.
43. Cyril (ca. 827-869; prior to entering a monastic order known as Constantine, Constantine the Philosopher) and Methodius (ca. 815-885) were brothers from Thessaloniki, creators of the Slavic alphabet. In 863 they were invited from Byzantium to the Great Moravia to serve masses in the Slavonic language. Nowadays, most researchers believe that the first Slavic alphabet created by Cyril and Methodius in 863 (or 855) was the Glagolitsa, whereas the Cyrillic script was composed under the Bulgarian king Simeon (893-927) by Cyril’s and Methodius’ pupils and followers based on the Greek scripts. Cf: “I — Ich <…> stands up from the two halves: it is the Iesus Christus, having come through the ‘I’ of the growing personality, like an ‘I’, having gone through death, turns into a sign of Life standing up from a mortal grave. The letter ‘Ж’ <Zh> is a combination of letters I and X, or IX, which is ‘ICh’, or ‘I’” (Andrey Belyi. Evangelie kak drama. P. 33). “Here, the ‘I’ of self-consciousness, Ich, having become I. Ch. (Iesus Christus), or I.X., becomes I+X=Ж (the letter of life)” (Andrey Belyi. Osnovy moego mirovozzrenia / Publ. L.A. Sugai // Literaturnoe obozrenie. 1995. №4/5. P. 30). R. Steiner offers similar constructs in his lecture about Tolstoy delivered in Berlin on 27 September, 1905: “The first Christian initiate in Europe, Ulfilas, himself embodied it in the German language, in that man found the ‘Ich’ within it. Other languages expressed this relationship through a special form of the verb, in Latin for instance the word ‘amo’, but the German language adds to it the Ich. ‘Ich’ is J. Ch. = Jesus Christ. It was with intention that this was introduced into the German language. It is the initiates who have created language. Just as in Sanskrit the AUM expresses the Trinity, so we have the sign ICH to express the inmost being of man.”  (Steiner R. O Rossii: Iz lektsii raznykh let / Compiled, translated, comment. By G.A. Kavtaradze. Saint-Petersburg, 1997. P. 210-11).
44. “…in the Lamb’s book of life, the Lamb who was slain from the creation of the world” (Rev. 13:8).
45. The same hierarchy of seven principles (“bodies”) making up a man is stated by theosophy< with minor differences in names: 1 — “Stūla Sharira — A physical body,” 2 — “Linga Sharira — an ethereal double,” 3 — “Kâma. Animal soul — Astral body,” 4 —“Lower Manas — Human Soul. Mental body,” 5 — “Higher Manas — Human Soul. Permanent body (corps causal),” 6 — “Buddhi. Spiritual soul,” 7 — “Atmâ. Spirit” (Bezant A. Drevniaia mudrost’. Saint-Petersburg, 1913. P. 130).
46. Sefer Yetzirah (Book of Formation) is an ancient Hebrew treatise (written down by Rabbi Ashwa supposedly ca. 300) representing a philosophical, kabbalistic, and magical commentary on the Book of Genesis (see the translation of an abridged version by N.A. Peperkovich in: Papus. Talmud, Kabbala, ili Nauka o Boge, Vselennoi I cheloveke. Saint-Petersburg, 1910. Pp. 337-52). Cf. Blavatskaya’s definition: “A very ancient Kabbalistic work ascribed to the patriarch Abraham. It illustrates the creation of the universe by analogy with the twenty-two letters of the Hebrew alphabet <…>” (Blavatskaia Ye.P. Teosofskii slovar’. P. 401).
47. Bhagavad Gita. P. 130, 131 (shlokas 49, 50, 52). 
48. Socrates repeatedly speaks of his internal voice, his genius (daemon) in Plato’s dialogues. Cf. Theages, 128d (Daemon (genius) of Socrates): “There is, by a divine allotment, a certain daemon that has followed me, beginning from childhood. This is a voice, which, when it exists, always signifies to me the abandonment of what I am about to do; but it never at any time incites me” (Plato. Complete Works in 4 vols. Moscow, 1990. Vol. 1. P. 122. Trans. by S.Ya. Sheinman-Topshtein). Belyi most likely refers to F. Nietzsche’s considerations regarding this image in The Birth of Tragedy from the Spirit of Music (ch. 13): “A key to the character of Socrates is presented to us by the surprising phenomenon designated as the " daimonion " of Socrates. In special circumstances, when his gigantic intellect began to stagger, he got a secure support in the utterances of a divine voice which then spake to him. This voice, whenever it comes, always dissuades. In this totally abnormal nature instinctive wisdom only appears in order to hinder the progress of conscious perception here and there”(Nitzshe F. Works in 2 vols. Moscow, 1990. Vol. 1. P. 108 (transl. by G.A. Rachinsky)). 
49. Cf.: “I think I shall write it differently and better, if the Father wishes it” (5 November 1895); “Father of my life and of all life !” (22 February 1896); “His son, who resembles God, and who was sent by the Father into the world that the will of the Father be fulfilled in him, lives in man with an awakened consciousness” (16 May 1896); “Lord and Father, free me from my foul body” (19 July 1896); “…I am a part of Him, separated in a certain way from other such parts, and He is everything, the Father, and I felt love, just love, for Him” (31 July 1896); “We are all in this life workers placed at the work of saving our souls. <…> The master of life gave to each one of us separately such a labour <…>” (27 November 1896), etc. (Dnevnik L’va Nikolaevicha Tolstogo. Vol. 1. P. 6, 18, 28, 40, 45, 61-62).
50. Spiritual eldership (emerged in the early IV-th century among the Christian monks in Egypt) is a monastic institution based in the elder’s spiritual mentoring of the novice’s ascetic practice. The eldership typically combines Christian orthodoxy with a special ascetic practice facilitating perception of God through mystic love.  At the eldership’s core is a group of orthodox monasteries formed in the Xth century on Mount Athos (north-eastern Greece) known as the “Holy mountain” or the “Monastic land.” For Andrey Belyi, the theme of eldership correlates primarily with the image of Saint Serafim of Sarov, whom he worships (see: Malmstad J.E. Andrey Bely and Serafim of Sarov // Scottish Slavonic Review. 1990. Vol. 14. P. 21-59. Vol. 15. P. 59-102).
51. The Grail (Holy Grail, Sangreal, Sankgreal). In western European legends, this is a mysterious vessel, an object of desire for the knight who aspire to partake from its beneficence. It is a bowl filled with the blood of the crucified Jesus Christ, collected by Joseph of Arimathea, or (also) a chalice used by Christ and the apostles during the Last Supper, that is, a symbol of the eucharist. The Grail represents “a tabooed mystery, invisible to the unworthy, but even to the worthy ones appearing in a variety of ways, with a different degree of ‘concealment’” (Averintsev S.S. Graal // Mify narodov mira. Entsiklopedia in 2 vols. Moscow, 1980. Vol. 1. P. 317). According to R. Steiner, “The ‘hidden knowledge,’ which from this side takes hold of mankind now and will take hold of it more and more in the future, may be called symbolically “the wisdom of the Grail.” If this symbol, as it is given in legend and myth, is understood in its deeper meaning, we shall find that it is a significant image of the nature of what has been spoken of above as the knowledge of the new initiation, with the Christ mystery at its center. The modern initiates may, therefore, also be called “initiates of the Grail.”   In the mystery of the Holy Grail is contained “what poured into the aura of the Earth from the Mystery of Golgotha” (Anthropos… Vol. 2. Pp. 522-23).
52. On Life (1886-87) is Tolstoy’s philosophical treatise. The first edition (Moscow: A.I. Mamontov’s press, 1888) was banned and destroyed by the censorship. A full Russian-language edition was published by M. Elpidin in Geneva (1891).
53. This is a mix-up of the lines “Bog s vami, cherty! Odnako, pover’te” and “Milye cherty, zavisit ot vas” in Vl. S. Solovyev’s poem Das Ewig-Weibliche. Slovo uveschetal’noe k morskim chertiam (“Cherti morskie menia poliubili…,” 1898). See: Solovyev V. Stikhotvoreniia i shutochnye piesy. Leningrad, 1974. P. 120-122 (Biblioteka poeta. Bolshaia ser.). 
54. In his interpretation of Socrates’ (ca. 470-399 BCE) personality Belyi mostly follows Nietzsche’s The Birth of Tragedy from the Spirit of Music (1872), where Socrates is conceptualized as “the type of an unheard-of form of existence, the type of the theoretical man,” ”the mystagogue of science,” “the theoretical optimist, who in the <…> belief in the fathomableness of the nature of things attributes to knowledge and perception the power of a universal medicine” and whose influence has reached into the present day, and will last into the distant future (Nitzshe F. Works. Vol. 1. P. 112-15). 
55.  Saint Augustine (Aurelius Augustinus, 354-430) was a Christian theologian, Church Father, key representative of western Patristics, and the founder of the Christian philosophy of history.
56. Bhagavad Gita. P. 53 (shloka 42).
57. Sileni (Greek mythology) are demons of fertility, an embodiment of nature’s elementa forces; together with satyrs, the sileni make up Dionysus’ entourage. They are known for their boisterous character, passion for wine, flirting with the nymphs. A number of myths depict wise sileni. 
58. Prometheus (Greek mythology) is the son of Titan Iapetus and an Oceanid Clymene, a cousin of Zeus’. According to a number of sources, Prometheus as the most ancient deity fashioned first humans out of clay; he also gave them technical progress in form of fire stolen for that purpose from the workshop of Hephaestus and Athena.
59. Maenads (Greek mythology; “frenzied”) are the companions of Dyonisus. A crowd of them follows Dyonisus and destroys everything in its way: they tear wild beasts to pieces and drink their blood, as if partaking of a torn-apart deity.
60. Wife of Socrates known for her shrewishness.
61. Doctor Marianus is the person chanting praises to the Blessed Virgin in the final scene of the V-th act in the 2nd part of Goethe’s Faustus.
62. Eagle, one of the oldest symbols of power, fire, and immortality, in biblical metaphoric language serves as an embodiment of the divine love, power, brightness of spirit; it is a symbol of John the Evangelist.
63. The name of Naum (of Hebrew origin) means “the one who comforts.”
64. Tantalus (Greek mythology) is a hero, son of Zeus and Pluto; he told humans the secrets of the Olympians and was punished by the eternal sufferings in the underground kingdom.
65. Belyi made a symbol out of the name of L.N. Tolstoy’s estate (in the Tula province) as he tried to make sense of the writer’s “leave” prior to his death. In an essay The Tragedy of Creative Work, Dostoyevsky and Tolstoy (1911), he says: “Yasnaya Polyana indeed has become ‘clear,’ as if illuminated by the lightning of the last union <…>. The realms of Russian life <…> have now through Tolstoy become ‘clear openings,’ at least for a moment” (Andrey Belyi. Kritika, Estetika, Teoriia simvolizma in 2 vols. Moscow, 1994. Vol. 1. P. 420). 
66. A reference to the edition: Dnevnik L’va Nikolaevicha Tolstogo… Moscow, 1916. See: Tolstoy L.N. Complete Works. Vol. 53. P. 189.
67. This is a reference to a fragment of Tolstoy’s novel Childhood, Boyhood, Youth (1854; ch. XIX Boyhood): “My tendency to abstract meditation developed the perceptive faculties in me to such an unnatural degree that frequently, when I began to think of the simplest sort of thing, I fell into an inextricable circle of analysis of my thoughts, and no longer considered the question which had occupied me, but thought of what I was thinking about. When I asked myself, Of what am I thinking ? I replied, I think of what I am thinking. And now what am I thinking of? I think that am thinking of what I am thinking, and so on. Intellect gave way before ratiocination…” (Tolstoy L.N. Complete Works. Vol. 2. P. 58).
68. This is a maxim articulated by a French philosopher René Descartes (1596-1650) in the Principles of Philosophy (I, 7, 9): “Cogito, ergo sum” (“I think, therefore, I exist”).
69. Tolstoy L.N. Complete Works. Vol. 53. P. 91 (two abbreviated quotations).
70. Wolff Christian (1679-1754) was a German proponent of rational philosophy, the follower of Descartes and Leibnitz. According to Steiner, Wolff’s “world conception rests on the presupposition that the self-conscious soul can produce thoughts in itself that are valid for what lies entirely and completely outside its own realm” (Anthropos… Vol. 2. P. 349).
71. Tolstoy L.N. Complete Works. Vol. 53. P. 103.
72. Belyi studied the treatise On Life in the following edition: Sochineniia grafa L.N. Tolstogo. Part 15. Ed. 12. Moscow: I.N. Kushnerev and Co, 1911. Cf.: Tolstoy L.N. Complete Works. Vol. 26. P. 314.
73. German philosophers Wilhelm Windelband (1848-1915) and Heinrich Rickert (1863-1936) were the chief representatives of the Baden (Freiburg) school of Neo-Kantianism.
74. Tolstoy L.N. Complete Works. Vol. 26. Pp. 314, 315 (three abbreviated quotations).
75. Husserl Edmund (1859-1938) was a German philosopher, founder of phenomenology.  Emil Lask (1875-1915) was a German Neo-Kantian philosopher, representative of the so-called teleological criticism.
76. Haeckel Ernst (1834-1919) was a German biologist, follower of Ch. Darwin. He developed a doctrine of patterns in the origin and evolution of live nature. R. Steiner undertook an analysis of Haeckel’s ideas in his works Haeckel und seine Gegner (Minden i. W., 1900) and Haeckel, die Welträtsel und die Theosophie (Berlin, 1906, trans. Into Russian by O.N. Annenkova as Gekkel, mirovye zagadki i teosofia / Vestnik teosofii 1908. №11) (Steiner R. Iz oblasti dukhovnogo znaniia ili antroposofii: Statí, lejtsii i dramaticheskaia scena v perevodakh nachala veka. Moscow, 1997. Pp. 118-37).
77. Tolstoy L.N. Complete Works. Vol. 26. Pp. 316-18 (a collection of abridged quotations).
78. Ibid. P. 321.
79. Ibid. 
80. Moscow university professors Nikolai Ilyich Storozhenko (1836-1906) was a historian of western European literatures; Ivan Ivanovich Ivanyukov (1844-1912) was an economist; Serguei Alexeyevich Usov (1827-1886) a zoologist, archeologist, art historian. Belyi was familiar with them since early childhood, Usov was his godfather. 
81. Hermes Trismegistus (Thrice-greatest) is the purported author (unidentifiable as a specific historical personality) of hermetic (occult) works.  The Emerald Tablet is the most important source on Egyptian Hermeticism (a Latin text was first published in 1541 in Chrysogonus Polydorus’ treatise On Alchemy), presenting a summary of the principal tenets of Hermetic philosophy. See: Stranden D. Germetizm. Yego proiskhozhdenie I osnovnye ucheniia (Sokrovennaia filosofia yegiptian). Saint-Petersburg, 1914; Izumrudnaia skrizhal’/ Text, translation and commentaries by K. Bogutsky // Germes Trismegist i germeticheskaia traditsia Zapada. Kyev; Moscow, 1998.
82. Confucius (Latinized form of Chinese Kong Fuzi — Master Kong; 552/551–479 BCE) was a Chinese philosopher. The adage is derived from his book Lun-yu (ch. 2, 17): “The Master said: Shall I teach you about knowledge, Yóu <Zilu>? To know when you know something, and to know when you don’t know, that’s knowledge” (Izrechenia Konfutsia, uchenikov yego I drugikh lits / Trans. from Chinese with annotations by P.S. Popov. Saint-Petersburg, 1910. P. 10). Cf. V.A. Krivtsov’s newer translation in Drevnekitaiskaia filosofia. Collected works in 2 vols. Moscow, 1972. Vol. 1. P. 144.
83. Comte, August (1798-1857) was a French philosopher, founder of positivism and sociology.  
84. This is a reference to a Swiss philosopher Richard Avenarius’ (1843-1896) theory of “pure experience” substantiated in Critique of Pure Experience (1888-1890; Russian transl. Moscow, 1907-909. Vols. 1-2). According  to Avenarius, the concept of experience removes the dichotomy of mind vs. matter, the psychic and the physical. The underlying principle is the indivisible unity of “system C,” or the central member, and “system B,” as the counterpart, that is, of subject and object.
85. Tolstoy L.N. Complete Works. Vol. 26. P. 322.
86. This is a quotation from Tolstoy’s last will written down in his Journal on March 27, 1895 (Ibid. Vol. 53. P. 16).
87. Lao-Tze was the legendary founder of Taoism. Tradition ascribes to him the most significant treatise on Taoist philosophy, Tao Te Ching (Chinese, “The Book of the Way of Virtue”; VI-V c. BCE; nowadaws, most researchers date this source to the IV-III c. BCE).
88. Bacon Francis (1561-1626) was an English philosopher, writer, and a public official.
89. Zoroaster (Iran., Zarathustra) was a prophet, founder and law-giver of Zoroastrianism — a religion popular in Middle Asia, Iran, Afghanistan, and a number of middle-eastern countries.
90. Isaiah (ca. 765- after 700 BCE) was an ancient Hebrew prophet; see the biblical Book of Isaiah.
91. Tolstoy L.N. Complete Works. Vol. 26. Pp. 328, 330.
92. Ibid. Pp. 353-54.
93. Ibid. P. 355.
94. This is a reference to a cosmogonist hypothesis, according to which the Solar system originated from a gaseous nebula slowly rotating around a solid core at its centre (the first attempt to explain the origin of the Solar system from a scientific perspective). Laplace Pierre-Simon (1749-1827) was a French astronomer, mathematician and physicist.
95. Arrhenius Svante August (1859-1927) was a Swedish scientist, one of the founders of physical chemistry and author of the theory of ionic dissociation.  
96. Philo of Alexandria (ca. 25 BCE – ca. 50 AD) was a Jewish religious philosopher. He harmonized Judaism with Greek philosophy, primarily with the Stoic and Platonic doctrine of ideas. He developed a doctrine of Logos as the highest and most perfect of God’s creations.
97. John Scotus Eriugena (ca. 810– ca. 877) was a philosopher of Irish origin. He represented medieval Platonism and Neo-Platonism and was one of the founders of medieval realism.
98. This is a reference to lecture trips to various European cities R. Steiner had been making since Autumn 1904.
99. See the description of sensations Count Myshkin experienced during his epileptic fits (Idiot, Pt. 2, Ch. 5); in particular, “These moments, short as they are, when I feel such extreme consciousness of myself, and consequently more of life than at other times <…> …an instant of deepest sensation, overflowing with unbounded joy and rapture, ecstatic devotion, and completest life <…>” (Dostoyevsky F.M. Complete Works in 30 vols. Leningrad, 1973. Vol. 8. P. 188).
100. Nietzche’s philosophical poem Also sprach Zarathustra is dated to 1883-85. 
101. Cf. statements in The Birth of Tragedy From the Spirit of Music (ch. 18): “…modern man begins to divine the boundaries of this Socratic love of perception and longs for a coast in the wide waste of the ocean of knowledge.” “But now that the Socratic culture has been shaken from two directions, and is only able to hold the sceptre of its infallibility with trembling hands <…>”(Nietzsche F. Works in 2 vols. Vol. 1. Pp. 127, 129. Trans. by G.A. Rachinsky).
102. The year indicated in the autograph is clearly an arratum; we do not, however, have solid grounds to surmise the year meant by Belyi. It is most likely that he mixed the order of the adjacent numbers, in which case the date should be read as “1905.”
103. Tolstoy L.N. Complete Works. Vol. 53. P. 113.
104. In the original: “This relation is the object of every science; but to-day the study of this relation is called Ethics by our present-day scholars, and is considered as a science by itself, and a very unimportant one from out the great mass of other sciences. It is all topsy-turvy; the whole of science is consideredas a small part and a small part is considered as the whole” (Dnevnik L’va Nikolaevicha Tolstogo. Vol. 1. P. 53. Cf.: Tolstoy L.N. Complete Works. Vol. 53. P. 113).
105.   Helmholtz Hermann Ludwig Ferdinand (1821-1894) was a German scientist, author of  fundamental works in physics, biophysics, physiology, psychology.
106. Tolstoy L.N. Complete Works. Vol. 53. Pp. 113-14.
107. Goltsev Viktor Aleksandrovich (1850-1906) was a journalist, literary critic, public figure, and a scholar, one of the editors of a monthly literary, scientific, and political periodical Russkaia mysl’ since its launch in 1880 (in March 1885, Goltsev became an unofficial editor-in-chief, and since April 1905 an official one). No articles analyzing Kantian philosophy have been found in the Russkaia mysl’ during the period of Goltsev’s involvement.
108. Plotinus (204/205-270) was a Greek philosopher-Platonist, founder of Neo-Platonism.
109. Tolstoy L.N. Complete Works. Vol. 26. Pp. 340, 41.
110. Ibid. Pp. 342-43.
111. Ibid. P. 346.
112. Ibid. Pp. 347-48.
113. Ibid. P. 357.
114. Ibid. P. 358.
115. In the original: “… the body and the matter constituting him exist of themselves. These aspects of existence present themselves to man as though they were lives previously lived and embraced in his own life as recollections.” Cf.: Ibid. P. 359.
116. In the original: “Man knows life in himself as a striving towards a good, attainable by subjecting his animal personality to the law of reason.” Cf.: Ibid. P. 359.
117. In the original: “In just the same way we only recognize life as being present in our fellows or in ourselves when our animal personality is subject not only to the laws of the organism but also to the higher law of reasonable consciousness.” Cf.: Ibid. P. 360.
118. In the original: “The conditions in time and space of a man's animal personality cannot influence his true life, which consists in the subjection of the animal personality to reasonable consciousness” Cf.: Ibid. P. 360-61.
119. In the original: “Life is a striving towards good. <…> The unthinking multitude understand man's good to be the good of his animal personality. False science, excluding the idea of good from the definition of life, considers it to be merely animal existence, and therefore sees the good of life only in animal welfare and coincides with the error of the crowd. <…> Reasonable consciousness includes in itself personality, but personality does not include in itself reasonable consciousness. <…> It seems to man at times that his striving towards good has for its object the gratification of the demands of his animal personality.” Cf. : Ibid. P. 363-64.
120. In the original: “… the renunciation of that personal welfare is neither a merit nor an heroic achievement, but is an inevitable condition of the life of man.” Cf.: Ibid. P. 364.
121. In the original: “The consciousness of personality is not life for a man but the point at which his life begins the real life which consists in a greater and ever greater attainment of the good natural to him independently of the good of his animal personality.” Cf.: Ibid. P. 365.
122. The page indicated has no immediate textual correspondences to Belyi’s words.
123. In the original: “The animal personality is an instrument of life. <…> His animal personality is for man the spade supplied to a rational being to dig with, and in digging to blunt and sharpen and use up, but not to polish and store away.” Cf.: Ibid. P. 367.
124. In the original: “he who spares the spade given him to procure food for the sustenance of life, by saving the spade will deprive himself both of food and of life.” “To the dry grain the sun whose rays shine on the germinating seeds is but an unimportant incident, just a little increase of warmth and light, but the germinating seed knows it as the cause of its rebirth to life. It is the same with men who have not yet reached the inner contradiction of animal personality and reasonable consciousness: to them the light of the sun of reason is only an unimportant accident sentiment and mystical words. The sun brings to life only those in whom life has already germinated.” Cf.: Ibid. P. 367, 68.
125. In the original: “Conceiving life to be a struggle for personal welfare and looking at the world from that angle, man sees an insensate struggle of individuals destroying one another. <…> Another cause of the poverty of the personal life and of the impossibility of man's good, is the deceptive nature of personal pleasures, which waste life and lead to satiety and suffering. <…> The third cause of the poorness of personal life is the fear of death.” Cf.: Ibid. Pp. 370, 71.
126. An extract from Tolstoy’s arguments without immediate textual correspondences. Cf.: Ibid. P. 373.
127. A brief summary of Tolstoy’s lengthy arguments. Cf.: Ibid. Pp. 375-77.
128. A brief summary ending in an abbreviated quotation. Cf. : Ibid. Pp. 377-79.
129. In the original: “True love becomes possible for man only when he renounces the welfare of his animal personality. The possibility of true love begins only when man has understood that there is no welfare for his animal personality. Only then does all the sap of his life flow into the noble shoot of true love, growing with all the vigour of that wild tree the animal personality.”Cf.: Ibid. P. 389.  
130. A brief paraphrase of theses of two chapters of the treatise (24. True love is the result of renouncing personal welfare, and 25. Love is the sole and complete activity of true life. ). Cf.: Ibid. Pp. 390-94.
131. The page indicated contains no immediate correspondences to Belyi’s text.
132. An abbreviated quotation (Cf.: Ibid. P. 401) and an extract of Tolstoy’s statements without direct textual correspondences. 
133. In the original: “The fear of death is always due to the fact that people are afraid that at their bodily death they will lose their individual self which they feel constitutes their life..” Cf.: Ibid. P. 402.
134. A brief exposition of arguments found in chapter 28 of the treatise (“Bodily death destroys the body that is limited in space, and the consciousness that is limited in time, but it cannot destroy the special relation of each being to the world, which is the basis of life.”) Cf.: Ibid. Pp. 402-405.
135. An exposition of individual arguments found in chapter 29 of the treatise (“The fear of death comes because men regard as life one small part of it, restricted by their own false conception.”) Cf.: Ibid. Pp. 405-409.
136. The main idea of chapter 30 of the treatise as articulated in its title (“True life lies in man's relationship to the world. The progress of life lies in the establishment of a new, higher relationship, and in the same way death is the entrance to a fresh relationship.”) Cf.: Ibid. Pp. 409-11.
137. An imprecisely quoted title of chapter 31 of the treatise (“The life of those who die continues even in this world.”) and one of its arguments. Cf.: Ibid. Pp. 411-14.
138. An extract of the arguments developed in the second part of chapter 31 of the treatise. Cf.: Ibid. P. 415.
139. Ibid. Pp. 419-20.
140. Sankhya (Sanskrit, derived from the word “number,” enumeration, calculation) is one f the six ancient orthodox (Brahman) schools of Hindu philosophy. It is an analytical enumeration of cosmic elements on their way from the original principles to the variety of objects. The cosmological doctrine of Sankhya is based on the belief in the effect’s pre-existence in the cause understood as the two states (patent and latent) of the same substance. According to the definition in the annotations to the cited edition of the Bhagavad Gita, “Sankhya is a school of dualistic philosophy where the unalterable spiritual principle Purusha is opposed to the eternal matter Prakriti — an instrument of the spirit” (Pp. 33-34).
141. Ahamkara (ahankara, literally, “the I-maker”) is the self-consiousness, an individual mind derived from the universal mind, or buddhi.
142. Rosenberg Otton Ottonovich (Julius Karl Otto; 1888-1919) was a Japanologist, researcher of Buddhist philosophy, privat-docent of the Oriental department at Saint-Petersburg university. This is a reference to his work Vvedenie v izuchenie buddizma po yaponskim I kitaiskim istochnikam. Pt. 2: Problemy buddiiskoi filosofii (Petrograd, 1918). Belyi perused this book in June and August 1920 (see Andrey Belyi. Rakurs k Dnevniku // RGALI. F. 53. Op. 1. Yed. khr. 100. L. 105, 106).
143. Vasubundu or, in Rosenberg, Vasubandu; Vasubandhu in modern transliteration (IV-V c.) was a Hindu philosopher. His work Abhidharmakośa is the principal text of the philosophical schools of the Hīnayāna Buddhism. See: Abhidharmakosha. Ch. 1–3. Trans. from Tibetan by B.V. Semichov, M.G. Bryansky. Ulan-Ude, 1980.  Hīnayāna (literally, the “Smaller Vehicle”) and Mahāyāna (literally, the “Larger Vehicle”) are the two main branches of Buddhism, separated at the beginning of the New Era. The former is also known as the southern Buddhism, and the latter as the northern Buddhism.
144. This work is referred to in the above mentioned Rosenberg’s monograph (p. 301).
145. Shcherbatskoi Fyodor Ippolitovich (1866-1942) was an Orientalist, Hindologist and Tibetologist, member of the Russian Academy of Sciences (1918).
146. Walleser Max (1874-1954) was a German Orientalist-Hindologist.
147. Müller Max (1823-1900) was an English philologist-Sanskritologist, historian of literature and religion, son of the German poet W. Müller.
148. Dharma (Sanskrit, law, order, duty, justice, quality, character, nature) is one of the principal concepts of ancient Indian thought. In the broadest sense, it is a certain establishment of positive nature, an eternal law of moral essence. In a narrower sense, this is a particular ethical category (duty, virtue, etc.) In Buddhism, dharma denotes the eternal and unalterable elements of the existing, impersonal life process that has no beginning. According to the theosophist definition, “Dharma is not an outer thing <…>. It is the law of the unfolding life, which moulds all outside it to the expression of itself.” (Bezant A. Dharma / Trans. by N.V. Pshenetskaia. Saint-Petersburg, 1910. P. 6).
149. Vijñāna (Sanskrit, derivative from the word “to discern, identify”) is a concept of an ancient Indian theory of cognition and psychology denoting an ability to distinguish, discern, think discursively and, respectively, have knowledge presupposing the analysis of an object’s composition and its differences from the other, similar objects. In Buddhism, Vijñāna is part of a twofold complex combining the spiritual and material elements of individuality. According to Rosenberg’s definition in the earlier cited work, “Vijñāna is a pure form of consciousness abstract from everything it perceives” (P. 131).
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