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In his work Christian Teaching about Knowledge, Vassily Zenkovsky
notes that the first systematic approach to the topic of gnoseology in
Russia was started by L[.V. Kireevsky and A.S. Khomyakov. And
although, as Zenkovsky remarks, Kireevsky and Khomyakov did not
manage to create a well-established gnoseological system, their idea of
integral knowledge (umemoctHbii pa3ym) can be viewed as a fully
developed and highly original philosophical concept.

Founded on the works of such famous Orthodox figures as St.
Symeon the New Theologian, St. Gregory Palamas, St. Isaac the Syrian,
St. Mark the Ascetic, St. John of the Ladder, and others, the concept of
integral knowledge has roots in the Orthodox mystical tradition of
hesychasm. According to hesychast teaching, man’s primary goal is an
experiential knowledge of God, which is achieved by “bringing one’s
mind to one’s heart” (“cBenenue yma B cepaue’”) or by aligning one’s
mind with the Divine Energies. Guided by hesychast teaching, Kireevsky
and Khomyakov criticize the Western penchant “to deify” the human
mind, reason, and logic. Instead, they see the mind as part of a broader
cognitive totality that includes intuition, feeling, and man’s overall
capacity to apprehend the world.

In their recent works, Italian scholar Simonetta Salvestroni and
Russian critic Olga Bogdanova talk at length about Dostoevsky’s
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knowledge of hesychasm.” Bogdanova, in fact, asserts that not only
Dostoevsky’s contact with the elders of Optina Pustyn and his deep
awareness and appreciation of the spiritual life of the people but also his
good knowledge of the works of the older generation of Russian
Slavophiles—Kireevsky and Khomyakov included—could have intro-
duced Dostoevsky to hesychasm.’ Nina Budanova’s recent article, “Books
Given to Dostoevsky as a Gift in Optina Pustyn,™ emphasizes that
Dostoevsky’s interest in spiritual literature emerged in the 1850s, much
earlier than had been previously believed. Therefore, it is safe to suggest
that at the time of writing Crime and Punishment (1866) Dostoevsky was
well aware of hesychasm and its philosophical offspring, the concept of
integral knowledge. This fact sheds new light on the novel’s obsessive
preoccupation with the issues of intelligence and madness (ym wu
6e3ymue), rationality and wisdom (paccymok u pasym), head and heart
(ronoBa/paccynok u cepaue), mind and nature (paccynok u npupoja). In
order to grasp the significance of these intricately juxtaposed concepts
and their importance for our understanding of the novel’s characters, this
article examines the ideological background of Crime and Punishment
through the prism of hesychasm and the concept of integral knowledge, as
articulated by Kireevsky and Khomyakov.

It is commonly known that Crime and Punishment reflects the ideas
and the sentiments of the 1860s, the years of Alexander II’s Great
Reforms. A renowned Eastern Orthodox theologian and historian, Fr.
Georges Florovsky calls these years a certain historical reversal to the
authority figures of the Enlightenment, with their unshakeable belief in
the power of human reason. Florovsky depicts this epoch in anti-
hesychastic terms. One of the main elements of hesychasm is “sober
attention and prayer” (“rpessenne u MonuTBa”).’ Sobriety is associated
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’According to St Symeon the New Theologian, “Sober attention and prayer are connected
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with mental asceticism, with protecting one’s mind from agitated
thoughts and passions. Florovsky calls the 60s “inebriated” (“He-
Tpe3BbiMu’’): “It was the least ‘sober’ time. It was indeed an inebriated
time, the time of convulsive and obsessive passions. Behind the ‘critical’
evaluation of external actions were hiding not so critically evaluated
reasons, the moralizing dogmatism of the Enlightenment” (“Bcero menee
TO Oblma “Tpe3Bas’” amoxa. To ObUI0 MMEHHO HE-TPe3BOE BpEMsi, BpeMs
YBJIEUEHHH, BpeMs IpumagoyHoe U oaepxumoe. U1 3a 'kputmueckum'
00pa3oM BHEIIHHX JCUCTBHUH CKPBIBAINCH CBOM HEKPHUTHYECKUE Mpe-
TOCHLIKH,—pe3oHupyIomwii forMatusm Ipocsemenns™).’ In Crime and
Punishment Dostoevsky is, in fact, trying to reveal this lack of “sobriety”
of the 60s (“HeTpe3BocTh miecTHaecATHIX ). It is not without reason that
the novel was initially called The Little Drunkards (ITesinenvkue): This
title could certainly imply not only the drinking epidemic of the post-
reform years, but also the indulgence of the intelligentsia in abstract
theories and projects, their state of mental agitation and excessive
rationality.

Such “inebriation” is closely linked by Dostoevsky to madness that
lies at the core of the seemingly logical theories of ordinary and
extraordinary men and of “rational egoism” that guide the behavior of
such characters as Raskolnikov, Luzhin, and Lebezyatnikov. The famous
Raskolnikov’s dream about the trichinae epidemic in the epilogue of the
novel eloquently describes the insanity of the 60s. The infected people
“immediately became possessed and mad. But never, never had people
considered themselves so intelligent and unshakeable in the truth as did
the infected ones” (“craHoBuimMChH Touac ke OECHOBATHIMH W CyMa-
cuenmumy. Ho HUKOrAa, HUKOTA JIOM HE CUUTANU ce0sl TAK YMHBIMH U
HETOKONEOHMMBIMU B MCTHHE, KaK CuMTamyu 3apaxenHsie”).” Throughout
the novel, Dostoevsky emphasizes the distinction between intelligence
and wisdom, pointing out that intelligence without wisdom ceases to be
intelligent. Ironically, this idea is well expressed in Raskolnikov’s own
statement about Luzhin: “He is an intelligent man, but it takes something

rpeueckoro u npumedanus A.I'. JlyHaesa, http://st-jhouse.narod.ru/biblio/ symeonl.htm. All
translations from Russian into English, with the exception of Crime and Punishment, are
mine.
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more than intelligence to act intelligently” (“UenoBex oH yMHBIH, HO
4TOGBI YMHO TIOCTYNaTh—OHOr0 yMa Mano”).® It explains Razumikhin’s
paradoxical statement about Raskolnikov: “...I admit you’re a smart
fellow, but you’re a fool!”(*...s co3HaroCh, THI Majblii YMHBIH, HO ThI
nypak!”).” These statements go hand in hand with the following definition
of intellect from Philokalia, a collection of texts by masters of the Eastern
Orthodox hesychast tradition:
People are usually called intelligent based on the wrong definition of this word.
The intelligent ones are not the ones who have studied the sayings and writings
of the ancient wise men, but those who have an intelligent soul, who can
distinguish good from evil, who run away from evil and instead wisely embrace
the good, thanking God for that. Only such people should be called intelligent.
(JIromu 0OBIYHO MMEHYIOTCSI YMHBIMH, 110 HETIPAaBIJIBHOMY YIIOTPEOJICHUIO CETO
cioBa. He Te YMHBI, KOTOPbIC H3YYWJIIM H3PECUYCHUSA U IHCAHUA OPECBHUX
MyApe€noB, HO T€, Y KOTOPLIX Aylla—YyMHA, KOTOPbIE MOr'YyT pacCyauTb, 4YTO
00po M YTO 3J10; ¥ 3JI0T0 U AYIIEBPEIHOTO YOeramwr, a 0 J0OpOM U AyIIerno-
JIE3HOM Pa3yMHO paA€OT U ACJIAKT TO C BEJIMKUM K BOTy 6J'IaI‘0,ZIapeHPIeM. vt
OJHU 11O UCTUHE NOJKHbBI UMEHOBATHCA YMHBIMU J'I}O):L];MI/I).10

The “madness” of the 60s is epitomized in Raskolnikov’s crime and
depicted in hesychastic terms as a struggle between his mind and his
heart, his reason and his nature, throughout the novel. St. Maximus the
Confessor distinguishes between man’s nature and man’s person, between
the natural and the personal aspects of human will. The natural will is
innate to any God-created being. The personal will is what distinguishes
man from other men and includes his reason and free will, which may or
may not be in alignment with his God-given nature.'' Raskolnikov’s
nature outsmarts his reason, not allowing him to commit a “perfect
crime,” for as Porfiry Petrovich points out to him, man can lie, but his
nature cannot: “Human nature is a mirror, sir, the clearest mirror”
(“3epkano HaTypa, 3epkano-c, camoe mpospaunoe-c”).”> Raskolnikov’s
reason leads him to commit a crime; his nature punishes him for it. Being
pulled in two opposite directions by his natural and personal wills, he
feels “like a man condemned to death” before the murder that, as his
reason tells him, is supposed to solve all his problems. To overcome this

§6: 180; 235.

% 6: 130; 167.

' http://hesychasm.ru/library/dobro/txt03.htm.

" G. C. Berthold, Maximus Confessor: Selected Writings, (New York: Paulist Press,
1985).

12 6: 264; 342.
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madness, Raskolnikov needs to align his person with his nature, “to bring
his mind to his heart.”

Florovsky speaks about the imperturbable feeling of infallibility that
describes the infected people of Raskolnikov’s dream, asserting that
despite denying traditional morality, “the men of the 60s were completely
entangled in primitive moralizing and remained truly pedantic and
doctrinaire in their hedonism and utilitarianism” (“mecTuIeCITHHKA
“ocTaBaMCh BIIOJIHE B IUIGHY C€aMoro IIPONHCHOIO MOpaju3Ma,
OCTAaBaJINCh IIOJUIMHHBIMUA II€JAaHTAMH H ‘3aKOHHHKaMH~ B CBOEM
reqonmsme u yrumarapusme”).” It is not without reason that Pyotr
Petrovich Luzhin is worried whether these people will “expose him if he
undertook this or that, or would they not expose him? And if they would
expose him, then what for, and what exactly was it that one got exposed
for nowadays?” (“obnmyar ero, eciii OH BOT TO-TO HPEIIPUMET, WIH HE
obmmyar? A ecnu 06IMYaT, TO 32 YTO MMEHHO, M 32 YTO COOCTBEHHO
Ternepb 06muuarT?”).

Ironically, while struggling with the religion, mysticism, and idealism
of the previous generations, the generation of the 1860s created its own
religion based on materialism and rationalism. Nikolai Strakhov writes,
“Raskolnikov has reached the very end of the road that his flawed reason
put him on. This trait of character..., his extreme earnestness, as if
religiosity..., is the reason of our many woes” (“PackonbHUKOB fomien 10
KOHIIa, O Kpas TOW JIOPOTH, Ha KOTOPYIO 3aBell €ro 3a0iyauiui ym. Ota
YepTa... Upe3BBYalHON Cephe3HOCTH, KaK OBl PEIMTHO3HOCTH..., €CTh
npruurHa MHOrHX Hammx 6ex”)."> Raskolnikov’s last name points to his
potential readiness to die for his ideals, as did the Russian schismatics
(packonbHukn) throughout history. However, Raskolnikov’s ideals have
been born from his mind rather than his heart, making them essentially
flawed, in Dostoevsky’s eyes. Porfiry Petrovich tells Raskolnikov: “I
regard you as one of those men who could have their guts cut out, and
would stand and look at his torturers with a smile—provided he’s found
faith, or God” (“S Bac moumTaro 3a OJHOTO M3 TAaKHX, KOTOPBHIM XOTh
KHAIIKK BbIpe3ail, a OH OyJeT CTOSATh Jia C YJIBIOKOH CMOTpeTh Ha
MYYHUTEIEH, — €CIIU TOJIBKO Bepy Wilb Oora Hap“lz[eT”).16

To better understand the subtle nature of Raskolnikov’s rationalism, it
is necessary to compare it with the bourgeois pragmatism of Luzhin or

" dnoposckuit, ITymu pycckozo npasocnasus, cp. 287.
4 6:279; 364.

97:353.

19 6: 351; 460 (emphasis added).
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with the primitive logic of Lebezyatnikov: It is precisely the
“religiousness” of his character that distinguishes Raskolnikov from these
adherents of the new theories. If Raskolnikov’s theory is built upon the
principle of service to humanity, then Luzhin interprets the theory of
“rational egoism” not in the spirit of the generation of the 60s with their
religious adherence to serving the society, but as profit-oriented, a
genuine invention of the bourgeoisie. Bourgeois rational egotism
demands personal enrichment as the basis of universal wealth, an idea
that attracts Luzhin in this theory.

It is peculiar that both in Raskolnikov’s and in Luzhin’s theory there
is a reinterpretation of such biblical laws as “do not kill” and “love your
neighbor as yourself.” They are reduced from the moral absolute to the
rational schemes: “An isolated evildoing is permissible if the main
purpose is good,” (“emuHUYHOE 3JOJAEHCTBO TMO3BOJMTEIHHO, €CIH
riaBHast menb xopoma™)'’ and “love your neighbor, provided you have a
surplus of wealth.” Regardless of their twisted theories, Raskolnikov and
Luzhin represent two different types of rationality, abstractly speculative
and socially conditioned, so that they “in their own interest have so
distorted everything they’ve touched that they have decidedly befouled
the whole cause” (0 TOro MCKa3uiIM OHU BCE, K YeMY HU MPUKOCHYJIHCH,
B CBOM HHTEpeC, uTO pEUIMTENbHO Bce aeno ucmakoctwmn”),' as
Razumikhin points out.

Another representative of excessive rationality in the novel, Lebezyat-
nikov, belongs to the “powerful, all-knowing, all-despising, and all-
exposing circles” (“MOIIHBIM, BCE3HAIONIMM, BCEX MPE3UPAIOIIUM M BCEX
o6mmuarormm kpyxkkam™).' Unlike Raskolnikov, Lebezyatnikov is not a
“monomaniac” but rather a “fellow-traveler.” Lebezyatnikov’s character
lacks profundity; thus, he turns into a parody of the generation of the 60s.

Both Khomyakov and Kireevsky connect the propensity towards
excessive rationality with the West. In his article, “About the Character of
European Enlightenment and Its Relation to the Enlightenment in Russia”
(“O xapakTepe mpocBemieHHs EBpOmBI M O €ro OTHOIICHHH K
npoceenieanto B Poccun™) (1852), Kireevsky defines rather broadly the
difference between the historically Russian way of thinking with the
Western one: On the one hand, we deal with the integrity and wisdom
(pazymHuocth) of the “ancient Russian type of enlightenment” (“npeBHe-
Pycckoii  oOpa3zoBannocTn’), on the other hand, with the split

176: 378. 490.
'6:116, 149.
196:278, 363.
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consciousness and excessive rationality of Western European thought. In
his turn, Khomyakov defines Western European consciousness as
“solitary” and “anti-communal” (“oauHOKOE,” “aHTH-cOOOpHOE™) because
knowledge for him is not primarily an individual phenomenon, nor is it
reducible to logic. Kireevsky links the decline of the Russian type of
enlightenment to the schism in the Russian Orthodox Church that led to
the gradual substitution of the spirit of the Orthodox teaching with “the
respect for external formalities” (“yBaxkeHue kK Hapy>kHbIM (opmam™) and
“the aspiration towards foreign forms and sensibilities” (“cTpemieHune
dopmam gykEM 1 Kk ayxomy ayxy”).”” One may say, then, that the whole
purpose of Raskolnikov’s odyssey is to return to the roots of the spiritual
wisdom inherent in the Russian national type of enlightenment, to recover
his integral knowledge, his capacity to harmonize his mind with his heart.
Kireevsky’s and Khomyakov’s description of abstract “solitary” mind
is quite useful for understanding Raskolnikov’s precarious predicament.
When isolated from all other sides of human nature, the mind turns into
an “abstract syllogism that accepts nothing but its own deductive
reasoning” (“OTBJICYCHHBIH CHJUIOTU3M, HE MPHU3HAIOLUIMNA HHYETO, KpoMe
cebs u nmuHoro ombita”),” thereby enclosing it in an “abstract dialectic
circle” (“kpyr OTBIEYEHHOrO JHMAJIEKTUYECKOro mpolecca’”), says
Kireevsky.”> According to Khomyakov, excessive rationality leads to the
“deadening of spirit” (“omeptBieHue ayxa”’), which can be clearly seen in
Raskolnikov: “Everything was blank and dead, like the stones he was
walking on, dead for him, for him alone...” (“Bce 6b110 TIIyX0 ¥ MEPTBO,
KaKk KaMHH, [0 KOTPOBIM OH CTyNal, Ajsd HEero MepTBO, IJsI HEro
OL(Horo...”).23 Resurrection, thus, should be understood as the victory over
excessive rationality, which the epilogue to Crime and Punishment
describes as leaving the circle of abstracted dialectics for the spheres
lying above rational thinking. Dostoevsky writes of Raskolnikov: “Instead
of dialectics, there was life, and something completely different had to
work itself out in his consciousness” (“BmecTo AnaneKTHKH HACTyNHIIA
JKHM3Hb, I B CO3HAHUH JOJDKHO OBLIO BBHIPAOOTATHCS YTO-TO COBEPLICHHO
npyroe”).”* The fog that “suddenly fell around him and confined him in a
hopeless and heavy solitude” (“ynan Bapyr nepej HUM M 3aKJIIOYHI €70 B

* W.B. Kupeesckuii, [lonnoe cobpanue couunenuii, Tom 2 (Mocksa: Tumorpacdms I1.
Baxmerena, 1861), ctp.278-279.

! Kireevsky, 232.

2 Kireevsky, 234.

> 6:135; 174.

* 6:422; 550.
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Ge3BBIXOJHOE M TsuKenoe yenamHenue”)™ in the beginning of the novel
lifts. Using hesychast notions, one could say that Raskolnikov finally
“brings his mind to his heart” or, in Kireyevsky’s terms, “subdues [his]
abstract mind” (“nokopsier cebe BHEIHUH pa3sym”).

A different fate awaits Svidrigailov, another “martyr” of rationalism.
Unlike Raskolnikov, who suffers only from overindulgence of the mind,
Svidrigailov®® suffers from sensual intemperance as well. According to
Kireevsky, excessive emphasis on human intellect and senses is embodied
in two schools of gnoseology, rationalism and empiricism. Such emphasis
signals disharmony. In hesychasm, body or flesh is not viewed
dualistically, as the opposite of spirit. Rather, it is seen as an integral part
of man’s overall being that, along with mind and soul, participates in his
journey towards deification. Explaining hesychast anthropology, S.
Khoruzhiy says:

As an empirical being, man is usually far from being whole and unified. When
he is immersed in it [empirical experience] without resisting its forces, it affects
his integrity first of all: his mind wonders, distracted by various thoughts; his
soul is torn by contradictory passions; his body indulges in perversions and
excesses. Such a man must, first of all, overcome this chaos, this inner
contradictions and dissipation, must gather himself from scattered multiplicity
into unity. [B cBoeM sMmHpHYecKOM OBITHH YeIOBEK OOBIKHOBEHHO HAlEK OT
TOro, YTOOBI OBITH HCJIbHOCTBIO M COAWMHCTBOM. Korz[a OH IIOrpy’KaeTcd B 3TO
6I>ITI/IC, HE CONPOTUBIIAACH €0 CTUXUAM, UMEHHO LEJbHOCTh U YTPAYMBACTCA UM
IIPEeXKAC BCEro: €ro pasym 6J'Iy)KI[a€T, OTBJICKasACh BCCBO3MOXXHBIMHA ITIOMBICIIaMH,
Aynia KoJeonercst NPOTUBOPEYUBLIMU  CTPACTAMHU, TEJIO MNPEAACTCSA U3Bpa-
IMCHUAM W HU3JIUIICCTBAM. n YECJIOBEKY, B IICPBYIO OYEPEb, HYKHO BBIMTH U3
3TOr0 Xaoca, M3 BHYTPCHHEH pPa3pO3HEHHOCTH M Pa3OpOCAHHOCTH, HYXKHO
CO6paTb ce0s u3 paccesiHus, U3 ZLypHOI\/'I MHOXXCCTBCHHOCTH—B eZ[I/IHCTBO.]27

The “thick milky fog” that surrounds Svidrigailov on the morning of his
suicide represents the chaos of his contradictory passions and impulses.
Unable to overcome this chaos, he perishes.

St. Symeon the New Theologian remarks that “if one desires to be
reborn spiritually, one must begin this journey towards light with the
assuage of one’s passions, or with the protection of one’s heart, for it is
impossible to assuage the passions without it” (“Hagamom ...mpon-
BW)KEHUS] K CBETy Ul JKEJAlolIero ITYXOBHO BO3POIMTHCS SBISETCA

0 6:335; 439

?6 His last name originates from the name of a Lithuanian duke who betrayed Orthodoxy
by converting to Catholicism, which points to his vacillating nature.

T Mockosckuti ncuxonoeuueckuii scypran. Ne8 “Ceprte i ym”, C.X0pyKuii.
http://magazine.mospsy.ru/nomer8/s02.shtml.
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yMaJIeHHe CTpacTeil, WiM XpaHEHWe ceplna, b0 MHaYe HEBO3MOXKHO
crpacTsaM ymamuthes”).”® He compares purifying the mind from the
passions with building a house, pointing out that spiritual rebirth
presumes painstaking labor. Svidrigailov, however, sees himself as
incapable of such labor. He represents what, in Kireevsky’s words, is a
“committed striving towards intentional disintegration of inner con-
sciousness” (“OqyIICBICHHOE CTPEMIICHHE K YMBIIIICHHOMY pa3IBOCHHIO
BHYTpeHHero camoco3Hanus”’), which “splits the very core of one’s spirit”
(“pacmennser camblii kopeHb aymeBHbx cur’).” Well aware of the
destructive nature of his passions, Svidrigailov is not willing to give them
up. He follows the path of “intentional disintegration” of his inner being
to its logical end, physical self-destruction. Raskolnikov, on the other
hand, is granted the opportunity to overcome the implacable logic of split
consciousness.

Raskolnikov’s mysterious attraction to both Svidrigailov and Sonya
as his potential “saviors” exemplifies a lost soul’s dilemma, to follow
one’s head or to follow one’s heart: “And yet here he was hurrying to
Svidrigailov; could it be that he expected something new from him—
directions, a way out?... Could it be fate, or some instinct, bringing them
together? ... Perhaps it was not Svidrigailov but someone else he
needed... Sonya?” (“A Mexay TeM OH Bce-Taku cremmil k CBuupu-
raiJIoBy; yXK HE OXKHJIAJ JIM OH Yero-HHOYAb OT HEr0 HOBOTO, YKa3aHHH,
BeIxoaa?... He cynn0a Jib, He MHCTHHKT JM KaKOH CBOAMT MX BMecTe?...
MoskeT OBITH, Hajo ObII0 He CBUIPH-TAlIOBA, a KOTO-TO IPYTOTO...
Cons?”)’’ By ultimately choosing Sonya, Raskolnikov chooses to listen
to his nature rather than his flawed logic.

As St. Isaak Sirin points out, “the heart...reaches its purity through
suffering, sorrow...and self-renunciation” (“cepuue... JOCTHTaeT YHCTOTHI
MHOTMMH CKOPOSIMHM, JIMIIEHUSMU... M YMEpILUBICHUEM ceba” AJIs BCEro
mupckoro),”! a principle that helps us understand the hesychastic essence
of Sonya’s character. Her faith, as Raskolnikov supposes, might have
been born and grown stronger not only during her life trials as a
prostitute, but also much earlier, in her adolescence, “when she was still
in the family, with her unfortunate father and her grief-maddened

% Cumeon Hosbiit BorocnoB, «MeToa CBAIIEHHOW MOJMTBBI W BHUMaHUs CHMeOHA
Hogoro Borocnosay, http://st-jhouse.narod.ru/biblio/symeon1.htm.

% <O xapaxTepe npocsemierns Eporsr,” p. 273.

% 6:354; 463.

3! TpenonoGubiii Micaak Cupis, «ClIOBa MOBUKHUUECCKHE,
http://www.hesychasm.ru/library/isaaksr/txt03.htm.
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stepmother” (“eiie B ceMbe, MOJIC HECYACTHOTO OTIA ¥ CYyMACIISAIICH OT
ropst mauexu”).”> Her name Sophia stems from the Greek word Zooia,
which means “skill,” “knowledge,” “wisdom.” In Judaism and
Christianity, Sophia represents personified wisdom, which in hesychasm
is connected with the intelligence of the heart.

Following biblical traditions, Kireevsky notes that “once the mind
and heart have been already touched by God’s truth, the degree of formal
education becomes irrelevant” (“rae ym u cepAie yKe OJHaXKIbI TPOHHUK-
HYTBl b0OXECTBEHHOIO HCTHHOM, TaM CTENEHb YUCHOCTH JEJAETCS BEIIbIO
noctoponreii”).” According to Kireevsky, what is important is not
“one’s formal education” (‘“HapyxxHas yueHOCTh”), but “a higher spiritual
discernment” (“Beiciree xyxoBHoe 3penue”).’! Marmeladov lets us know
in Part One that Sonya’s formal education is rather meager. Nevertheless,
well-educated Raskolnikov feels her superiority and tries to understand
what sustains her, keeps her from losing her mind or “ending it all at
once” in the unbearable conditions in which she lives. Raskolnikov
intuitively grasps that Sonya’s salvation is in her “pure heart” because “all
this shame obviously touched her only mechanically; no true depravity,
not even a drop of it, had yet penetrated her heart” (“Beck aToT MO30p,
OUYEBHIHO, KOCHYJICA €€ TOJBKO MEXaHW4YeCKH; HACTOALINK pa3BpaT ewie
He MPOHMK HH OJHOIO Karuteil B ee cepaie”).” Thus, in the hesychastic
terms, the root of her being, her heart, had not been touched by sin,
allowing her to remain strong in spirit despite external circumstances.

Speaking in the words of one of Dostoevsky’s favorite elders, Tikhon
Zadonsky, Sonya represents the type of wisdom that is different in every
respect from Raskolnikov’s wisdom. Tikhon Zadonsky says:

Spiritual wisdom is different from worldly wisdom in every respect. The
worldly wisdom is proud; the spiritual one is humble. The worldly wisdom is
self-loving; the spiritual one is God-loving. The worldly wisdom is impatient
and angry; the spiritual one is patient and meek.... For the worldly wisdom,
humility, deprecation, suffering, and the Cross of Christ are madness; for the
spiritual wisdom they are a great learning. (/lyxoBHas MyapocTb BO BCEM
pasHUTCA OT IUIOTCKOM, M Mupckoi. [lnoTckas MynpocTs ropza, JyXoBHas—
cmupenHa. [lmoTckas MyapocTh CcaMo-IFOOWBA, TyXOBHas—OOTOIH00OHBA.
IInorckas MYOPOCTh HETECPIICIINBA, 3J'IO6H3., AYyXOBHasg—TEPNEINBA, KPOTKA...

2 6:250; 326.

3 Kupeegckuii, [Tornoe cofpanue couunenuii, 1.2, crp.299.
¥ Kireevsky, 311.

* 6:247; 323.
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JIiis I0TCKOM MyZIpOCTH CMUpEHHe, TOHO-1IeHue, cTpafganue 1 Kpect Xpucros
ecTh GesyMue, Il TyXOBHON—BE/THKAS IPEMYIPOCTB).>®

Embodying these polar opposite qualities, Sonya and Raskolnikov
exemplify the wisdom of the heart and the mind. Raskolnikov's
resurrection exemplifies his conversion to the wisdom of the heart.

Gregory Palama begins “Svyatogorsk tomos” (“Cssroropckuii
tomoc”) with the following epigraph: “In defense of those who adhere to
holy silence and against those who, having no experience and disbeliev-
ing the saints, reject the indescribable and mysterious actions (of the
energy) of the Spirit that acts in those who live in the Spirit and becomes
known through example, not through reasoning” (“B 3amuty cBsmeHHO
0E3MOJIBCTBYIONINX, IPOTHUB TEX, KTO, HE MMEs OIbITA, HE BEPS CBATHIM,
OTBEpraeT HEONHCyeMble TaWHCTBeHHBIC neWicTBus (dHeprum) J[yxa,
KOTOpBhIe JEWCTBYIOT B kHUBYIIMX 1o Jlyxy u oOHapyxkwuBaloT cels
JesITeNBbHO, a He JoKaskiBaroTcs paccyxknermsamu’).”’ Holy silence is one
of the most important traditions of hesychasm, one that, as no other
practice, helps bring the mind into the heart. Sonya represents this
practice as well in her skill at keeping silence in response to
Raskolnikov’s mind games. In this respect, Sonya’s silence but
simultaneous active conduct in Siberia is of special interest. Fearing her
religious moralizing at the beginning of his penal servitude, Raskolnikov
is surprised to notice that “she never once spoke of it, never once even
offered him the Gospels. He had asked her for it himself not long before
his illness, and she had silently brought him the book” (‘“uto oHa Hu pa3y
He 3aroBopuiia 00 3TOM, HH pa3y Jaxke He mpemiokmia emy EBanrenms.
OH caM MOMPOCHJI €ro Y Hel HEe3aJ0Jro 0 CBoeH 0O0JIe3HU, U OHA MOJI4Ya
npunecta emy kumry”).”® Sonya’s silence can be explained by her
understanding that Raskolnikov’s resurrection cannot happen at will; it
depends on God’s grace. As Gregory Palama says, any act of virtue is
achieved through aligning one’s being with God’s energies, and this
“mysterious alignment takes place through grace” (“camo ke
HEM3PEUEHHOE eINHEHHE COBEPIIACTCS 61aro-1aThio”).>

% Tuxon 3anonckuii, Teopenus udice 60 cesmvix omya naweeo Tuxona 3a00ncK020, TOM
2 (C.-Ilerepbypr:Kuurousnarensctso IL.I1. Colikuna, 1912), ctp.23.

37 Cer. T'puropuii Ianama, «CBATOrOPCKHIT TOMOCY,
http://www.heysychasm.ru/library/palamas/tomos.htm.

* 6:422; 550.

3% Cer. T'puropuii TTanama, «CBATOrOPCKHIl TOMOCY,
http://www.hesychasm.ru/library/palamas/tomos.htm.
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Raskolnikov’s miraculous awakening rewards Sonya’s patient
silence: “And what were they, all, all those torments of the past!
Everything, even his crime, even his sentence and exile, seemed to him
now, in the first impulse, to be some strange, external fact, as if it had not
even happened to him” (“/la u 4To Takoe 3TH Bce, 6ce MyKH TPOILIOTO!
Bce, naxe npectyIjieHue €ro, 1axe MNPUroBOP M CChUIKA, Ka3alUuCh €My
Terepb, B MEPBOM IIOPBHIBE, KAKUM-TO BHELIHUM, CTPAHHBIM, KaK ObI
naxe u He ¢ HuM cayansimmmcs paxrom”).*’ For the first time, he sees the
path to the consciousness beyond intellect, which, in Kireevsky’s words,
is given as “the highest ideal towards which the faith-based mind can
strive, the very limit of an elevated thought, the guiding star that shines in
the sky and, being reflected in the heart, leads the mind’s way towards the
truth” (“BpICIuMiA Waeal, K KOTOPOMY TOJIBKO MOXET CTPEMHUThCS
BEpYIOIIMII pa3yM, KOHEUHBI Kpall BBICIIEH MBICIH, PYKOBOAMUTEIbHAS
3Be3/1a, KOTOpasi TOPUT Ha BEICOTE HeOa U, OTPaXKasiCh B CEpALIS, OCBEIIAET
pasymy ero myTh k uctune”).!' Raskolnikov's eventual awakening signals
his recovery exemplified by the shift towards hollistic, integral
knowledge.

And finally Razumikhin, whose very name suggests wisdom, is very
interesting precisely from the point of view of integral knowledge.
Razumikhin as a character reveals the narrow-mindedness of rationality,
not only practically, by his conduct, which as such is evidence of his pure
heart, but also intellectually, in heated arguments with the morally corrupt
ideas of his generation. Such a combination of action and argumentation
is not an accident because neither the Orthodox tradition, nor the
Slavophiles reject rationality as such. For example, Kireevsky, while
criticizing the decline of interest in philosophy in the West, notes that it is
closely connected with the desperate desire to save faith through
sweeping rejection of reason. He writes that faith cannot be saved by the
rejection of reason and that faith and reason should not be viewed as
antagonistic notions, for “religion that cannot tolerate the light of science
and reason is worthless, much the same way as the faith that is antithetical
to reason is worthless” (“M60 dro 3To ObITa OBI 32 penurus, KOTOpas He
Morja Obl BBIHECTH CBeTa Hayku M co3HaHus? Urto 3a Bepa, KoTopas
HECOBMECTHA C pa3yM0M?”).42 Similarly, in hesychasm, intellect is not
dismissed or denigrated but is redeemed through the guidance of higher
wisdom. Dostoevsky often emphasized the idea of unity between intellect

40

6:422; 550.
41

“O HeoOXOAUMOCTH ¥ BOXKHO3HOCTH HOBBIX Hadall B ¢puitocodum,” 308-309.
) o .

Kupeesckwuit, [Tonnoe cobpanue couunenuil, T.2, cTp.283.
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and faith in his journalistic articles while discussing the possible
reunification of the intelligentsia with the people. With all his reverence
for the Russian peasant’s capacity for faith, Dostoevsky does not diminish
the benefits of knowledge and education, which are embodied in the
intelligentsia.*

In Crime and Punishment, Razumikhin represents the unity of
intellect, common sense, and spirit. On the one hand, Dostoevsky entrusts
him with the open criticism of the intellectual excesses of his generation,
such as the criticism of the theory of “rational egoism,” Raskolnikov’s
theory of ordinary and extraordinary people, and less directly, the
extremes of the women’s question.* On the other hand, Razumikhin not
only speaks about his convictions, he also lives according to them, and, as
a result, turns into one of the most important characters in the novel. As
Dostoevsky writes about him in his drafts of the novel, he becomes
indispensable to the rest of the characters; he often plays the role of a
mediator and “saves everything” (“Bce cmacaet”). In the drafts of the
novel, Dostoevsky also describes Razumikhin as “a very strong
personality” (“oueHp cuibHasg Harypa”). As a strong character he
contrasts with the weak and divided against himself Raskolnikov. He
personifies that integrity, that fusion of intellect and moral intuition,
which the overly rational Raskolnikov is lacking so desperately.

One of Razumikhin’s major characteristics frequently emphasized in
the novel is dobrota, which has a double meaning of kindness and
integrity or virtue. In hesychasm, dobrota and intellect (ym) are intricately
integrated into one faculty, for “There is no need to study sciences if
one’s soul does not live a virtuous and God-pleasing life” (“Hukaxoii et
HOJNB3bl M3y4YaTh HAYKH, €CIM JAylia He OyaeT HMeTh n00poil u
GoroyromHoii sxusan”).* It is significant that Raskolnikov seems to be
aware of the special, hesychastic, quality of Razumikhin’s mind,
confusing kindness and intellect, when he says to him during their first
meeting: “Well, listen: I came to you because aside from you I don’t
know anyone who would help... to start... because you’re kinder than the

* For instance, in 4 Writer’s Diary for February 1876 he writes: “OHEM CITOBOM, MBI
JIOJDKHBI CKJIOHHUTBCSI, KaK OJTyHBIC JETH, JBECTH JICT HE OBIBIIME J0OMa, HO BOPOTHBILIHECS,
OJIHAKO K€, BCE-TaKH PYCCKHUMH, B 4eM, BIIpOYEM, Benukas Hama 3aciayra. Ho, ¢ apyroit
CTOPOHBI, MPEKIOHUTHCS MBI JIOJDKHBI N0l OJJHUM JIMIIb YCIOBUEM, U 3TO sine qua non: 4tod
HapO/l U OT HAC MPUHSII MHOTOE€ U3 TOTO, YTO MBI IIPUHECIIU € COOOM....” PSS 22:45.

4 See Part 11, chapter 2, in which Razumikhin discusses the German text for translation,
“Is Woman a Human Being?”

* Jlo6pomonto6ue, Tom TiepBbIii, http://hesychasm.ru/library/dobro/txt03.htm.
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ER)

(“Hy, cmymaii: s k Tebe mpumen,
46

rest of them—smarter, that is...
MMOTOMY 4YTO THI BCEX HX doOpee, TO eCTh ymHee...”)

With his diligence, kindness, and common sense, Razumikhin
represents the wise alternative to the feverishly obsessive rationality of
his generation. We read of him for the first time at the very beginning of
the novel, when Raskolnikov almost goes to him for help. Symbolically,
this failed attempt represents Raskolnikov’s last chance not to lose his
reason and not to commit the crime. After his first visit to Razumikhin in
the second part of the novel, Raskolnikov again is given a chance to
recover his reason, to come to his senses (“o0pa3zymutscs’”). On the way
from Razumikhin, Raskolnikov stops to look at the domes of a familiar
cathedral, which, as he remembers, has always evoked nothing but
“inexplicable chill” (“HeoObsicauMBIii Xx0n0x”) in him. A dome is an
Orthodox symbol of wisdom, but for Raskolnikov the majestic panorama
of the domes is filled with “a mute and deaf spirit” (“aqyxoM HEMBIM U
riyxum™).*” In such scenes, Razumikhin’s presence in the background is a
silent reminder of the wisdom of the heart that is muted in overly rational
Raskolnikov.

As Razumikhin explains, his real last name is Vrazumikhin. The key
to understanding the meaning of this variant of his name can be found in
Kireevsky’s discussion of reason and wisdom. Kireevsky writes, “The
development of natural reason is but a stepping stone for higher wisdom.
Being superior to natural reason, higher wisdom warns it [vrazumlyaet|
that it has digressed from its inborn integrity. In so doing, it returns reason
to its lofty state” (“Ilns Hee [BbICIIEH pa3yMHOCTH| pa3BUTHE pa3yMa
€CTECTBEHHOTO CIY)KHT TOJBKO CTYNCHSMH, M, IPEBBIMIAs OOBIKHO-
BEHHOE COCTOSHHE yMa, OHA TeM CaMbIM GpasyMmisen €ro, 4To OH
OTKIIOHHWJICSI OT CBOECH IMEPBOCCTECTBEHHOM IEIBLHOCTH, H 3TUM 6pA3yM-
JleHuem TOOYKTaeT K BO3BPAICHUIO HA CTCNCHb BBICIICH EATEIb-
mocti”).®® In Kireevsky’s interpretation, the verb vrazumlyat’ comes
close to the hesychast notion of “bringing one’s mind to one’s heart,”
which makes Vrazumikhin the measure of wisdom in the novel.

St. Isaac the Syrian explains three states of the soul in Ascetic Advice
(Crosa noosusicnuueckue): a natural, an unnatural, and a supernatural
state. “The natural state of the soul is the knowledge of God’s creatures,
both through the senses and mental. The supernatural state of the soul is
the excitement towards the acceptance of God’s essence. The unnatural

4 6:88; 111-12 (emphasis added).
476:90; 114.
* Kupeesckuit, [lonnoe cobpanue couunenuti, 7.2, ctp.311, (emphasis added).
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state of the soul is the movement of the soul in those who are tormented
by worldly passions” (“EcTecTBeHHOE COCTOSIHHME IYIIM €CTh BEACHUE
Boxuux TBapeil, YyBCTBEHHBIX M MBICICHHBIX. CBEPXBECTECCTBEHHOE
COCTOSIHHE €CTh BO30YXKICHHE K COJCPKAaHHIO NPECYIIECTBEHHOTO
BoxectBa. [IpoTHBOECTECTBEHHOE K€ COCTOSIHHE €CTh JBIKCHHE TYIIH B
matymmxcs crpactsavi’”).” Both Raskolnikov and, at times, Sonya are
notable for their excited state, presence of passion, which is alien to a
more grounded Razumikhin. As such, Sonya, Raskolnikov, and
Razumikhin represent Isaac the Syrian’s different states of the soul.
Sonya and Raskolnikov represent the opposite poles of the supernatural
and unnatural states of the soul. It is not without reason that the concept
of madness is so prominent in the major scenes of meetings between
Raskolnikov and Sonya, “the murderer and the harlot” (“yOuiiubl u
oaymanier’).>’ Tt is not always easy to determine which of the two
characters is mad in these scenes. Sonya’s fervor is essentially different
from Raskolnikov’s restless excitement by virtue of its Godly origin
because, according to Isaak the Syrian, “any passion that serves virtue
comes from God” (“Bcsikast cTpacTh, cioyXamas K Mojb3e, JapoBaHa OT
bora”). On the other hand, Razumikhin represents the type of wisdom
(pazymHocth) that is called common sense. The sobornost’ of
Razumikhin’s and Sonya’s consciousness is obvious, however. It is
expressed in their limitless capacity for empathy, “some sort of insatiable
compassion” (“Kakoe-To HeHacvlmu-moe CcocTpaganue”), in Sonya’s
case.”' Thus, they represent hesychastic knowledge of the heart and stand
in sharp contrast to the overly rational generation of the “men of the 60s,”
who lacked sobriety of mind and integrity of spirit. “Bringing their mind
to their heart,” purification from worldly passions, and finding inner
integrity are presented by Dostoevsky as the key steps for their recovery.

e IIpenono6usiii Mcaak Cupun, «CiioBa NOABHKHUYECKHUEY,
http://www.hesychasm.ru/library/isaaksr/txt03.htm.
*06:251-52; 328.

51 6: 243; 318 (Dostoevsky’s emphasis).



