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Abstract

This dissertation focuses on the literary and media texts pertaining to the calendar
reform introduced by the Bolshevik government after the October Revolution in
1917, and the establishment of specifically Soviet calendar in 1917-1929. The
careful examination of the texts reveals a particularly salient feature of the new
calendar, namely, its chaotic nature. Drawing on Paul Recoeur’s theory of
narrative as an exclusively human method of comprehending reality, this study
investigates the phenomenon of calendrical narrative in its social and private
aspects. Chapter 1 reconstructs the political and ideological context of the
historical period employing materials from the two leading Soviet

newspapers, Pravda and lzvestiia, and, more specifically, those articles which

promote the new Soviet vision of holidays and the ritual calendar as a whole.
Chapter 2 deals with VIadimir Mayakovsky’s vision of time as man’s enemy and
his construction of a “perfect” calendar for the future. Chapter 3 examines
Mikhail Bulgakov’s interpretation of the Christian ritual calendar as a message to
ordinary people explaining the moral virtues of Christ, as well as those literary
devices he employed highlighting the importance of this message to society and

the individual.
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Introduction

Calendars are bound to time and are, as clocks, an instrument of its
measurement. The social sciences distinguish between two types of time: natural
(cosmic, or universal) time, and lived time. Paul Ricoeur provides a useful
explanation of the human perception of time: “Time becomes human time to the
extent that it is organized after the manner of a narrative” (V. 2, 3). Calendars, in
other words, lead to an appropriation of the mystic nature of time in people’s
daily life by “explaining” it in the form of a story. In order to make time more
“livable,” society creates stories with agents who act on the special days of the
year; their actions therefore are bound by time. Society, then, lives in parallel with
these stories and organizes social order according to these special days. The lives
of Christ, or Mohammed, the exodus of the Jews from Egypt, and many other
narratives have all been placed within the context of the calendars of different
societies and different historical periods. The chain of special celebratory days
forms the calendar narrative, one of major narratives regulating societal and
individual existence.

Ricoeur positions the calendar between the two kinds of time which
mankind has to deal with:

[T]he unique way in which history responds to the aporias of the

phenomenology of time consists in the elaboration of a third time --

properly historical time -- which mediates between lived time and cosmic

time. To demonstrate this thesis, we shall call on the procedures of



connection, borrowed from historical practice itself, that assure the

reinscription of lived time on cosmic time: the calendar, the succession of

generations, archives, documents, and traces (V. 3, 99).

This theory explains why the calendar is turned into a place inhabited by characters
and why it represents the stories of their lives. It also suggests an image of the
calendar as a two-faced Janus whose rational, counting face looks at cosmic time,
while its human, perceptive face looks at everyday, human existence. The human
face of the calendar is a narrative, solely man’s invention.

Calendars can be of different origins and functions, ranging from
calendars of various religions and states to those of different social groups and
private calendars.! The official state calendar of any country is the most
institutionalized and publicized calendar, however. State calendars in particular
provide the citizens of the state with a grand narrative, according to which the
political regime expects people to live and in which it expects them to believe.

J. M. Bernstein characterizes the grand narratives (or meta-narratives) as “second-
order narratives which seek to narratively articulate and legitimate some concrete
first-order practices and narratives” (102).?

Calendars penetrate all levels of life in a society, as well as the private life

of every individual, in many ways governing their political, cultural and private

actions. Although it may seem very sketchy, the calendar narrative provides a

1| use the term “private” instead of “personal” following Sania Perovic’s usage of this term in her
unpublished dissertation “Untamable Time: A Literary and Historical Panorama of the French
Revolutionary Calendar (1792-1805).”

2 Jean-Francois Lyotard defines the postmodern condition “as incredulity toward metanarratives”
(23). Lyotard, however, does not reject grand narratives altogether, but rather points to man’s
greater possibility in postmodernity to choose among many narratives which govern his life.



great number of practical implications in the form of rituals, often very elaborate.
The calendrical grand narrative reveals itself to some extent through the means of
time-counting which depends mostly on the predominant religion of the state. It is
represented, for example, in the number of months in a year or days in a week, or
the day of starting the year according to religious belief. The greater imposition of
the calendrical grand narrative on the state population happens through the system
of ritual days which reinforces the moral, social and political values that the state
defines as a basis for sustaining normal existence.® These special days construct
the narrative which directs the daily life of citizens and becomes their primary
instrument for understanding events, circumstances, human actions and the world
in general.

An official calendar has the status of law, but initially any state calendar is
the product of the individual endeavors of scientists, priests, or political rulers who
measure universal time and appropriate it for the everyday life of society.
Therefore, every particular state calendar contains, at some originating moment, a
very private element of the individual(s), who believed that it was the perfect
calendar for use in their society and who had enough power to impose this calendar
over their people. When the Bolsheviks launched the calendar reform after the
October Revolution of 1917 aimed at building a new calendar for a new socialist
country, they followed to some extent the same traditional route. The unique feature

of this reform, however, was its hectic introduction leading to the creation of a

3 See Etzioni 3.



chaotic state calendar which defined the social life of the country for the first
decade following the Revolution.

This reform meant a change from the Julian to the Gregorian calendar. The
political reasons for this change, however, were more imperative. The Bolsheviks
hoped to create a rupture between the Old and New epochs. They wanted to
undermine the Russian Orthodox Church by confusing the dates of religious
festivities with the dates of the new calendar. The Church had not accepted the new
calendar and continues to use the Julian calendar even to this day.* The Bolsheviks
also began to aggressively impose a new concept of time on people. The main aim
of the reform was to create an official Soviet calendar which could serve the
ideological purposes of the new socialist state and function as a locus and
instrument for legitimizing the communist grand narrative.

The earlier Soviet calendar of 1918-1929 was hastily created without little
common sense and with no regard of its aftermath or for people’s perceptions of
new holidays.” It resulted in the creation of a calendar, whose main function was

antipodal to the traditional calendar: instead of bringing order and union to the

* In the “Onpenenenne Cesmennoro Co6opa Ipaociasroii Poccniickoii Llepkeu” (“Statement
of the Sacred Meeting of the Russian Orthodox Church”) which was issued on December 2, 1917,
during the Bolsheviks’ preparation for the reform, it was written: “8. Bo Bcex ciyuasx
TOCYAapPCTBEHHOH KU3HHM, B KOTOPBIX TOCYIapCTBO 00paIIaeTcs K PEIUTUH, TPEUMYIIECTBOM
nonb3yetcs [IpaBociaaBras Llepkoss. 9. [IpaBocinaBHBIN KaleHAAPh IPU3HACTCS
TOCyAapcTBeHHBIM KaneHaapeM. 10. /IByHanecaTsie Mpa3qHUKH, BOCKPECHBIE H 0CO00 YTHMBIE
[IpaBocnaBHOM LlepkoBBIO THU MPU3HAIOTCS B TOCYAAPCTBE HETPUCYTCTBEHHBIMU MHAME (14).
This position of the Church made it a real enemy for the new political regime.

® The new Bolshevik government discussed the calendar reform already on 16 November, 1917.
(dexpetn Coserckoit Biractu (Decrees of the Soviet Power), tom 1, 405). The urgency of the
issue signals the importance they assigned to the state calendar. The Bolsheviks were not sure that
they would remain in power for a long time. Nevertheless, in the period of such political unrest,
the Consul of the People Commissars found time to radically change the calendar despite
increasing political instability in the country.




nation, it brought chaos and confusion, because it displaced the pre-revolutionary
calendrical grand narrative without providing a new one, cohesive and accepted by
the population.

The Russian Imperial state calendar was based on the life and teachings of
Jesus Christ and reflected a Christian perspective of time, morality and social
norms. The life stories of the saints and plots of historic events were woven into
the Christ story. Special days devoted to honoring the Tsar’s family and the folk
feast days (although very few) were included in the state calendar without
destroying the religious calendar and its narrative -- indeed, they tended to
strengthen it. Moreover, the significance of the religious calendar was that it never
lost its dominant role in the structure of the Imperial state calendar. The new
communist narrative sought to tell the story of the Bolshevik struggle for people’s
liberation from the power of capital and religion. The ritual year, consequently,
had to consist of the days that marked the stages of this struggle and the names of
revolutionaries had to replace the names of Christian martyrs. The Bolsheviks
decided the transition from the old calendar to the new should be slow, giving
people the opportunity to adapt to the new ritual year; and therefore they allowed
ten religious feast days to be a part of the Soviet state ritual calendar.

The concurrent presence of the two calendar narratives in the Soviet state
calendar (each of which negated the meaning of the other) created two
independent and mutually exclusive time frames, into which the ordinary person
had to include his personal events. The two opposing calendrical narratives

defined people in their social interactions, forcing them to have some kind of



social double identity. In real life it took a constant switch from one social time to
the other, where, for example, the communist-worker during the celebration of
May Day had to participate at the workplace in a series of antireligious actions
following the celebration of Easter at home. In other words, an individual had to
accept two grand narratives which explained life from completely opposite
perspectives.

Regarding the changes that occurred in the Soviet state calendar during the
entire Soviet period, a few shorter periods in its development can be distinguished.
Its first variation of 1917-1929 can be called the “Bolshevik calendar.” Its
development can, in turn, be divided into three periods. The first began in
February 1917, the month of the Februery Revolution in Russia, with its end
marked by “TIpaBuia 06 exeHeneTIbHOM OTBIXE U TPA3THHUYHBIX THIX
(“Regulations of the Weekly Rest and Holidays™) issued in December 1918. The
second period spanned January 1919 to January 1925, at which point the date of
Lenin’s death (January 21), called /lens mpaypa (The Day of Grief) was added to
the already considerably altered calendar. This date had immense ideological
significance at the time as all holidays in 1924 were presented to the public under
the unifying slogan “Her Jleruna!” (“We do not have Lenin!”). In subsequent
years this slogan disappeared, but Lenin’s name was always used in discourse
concerning Soviet holidays, tying them together. In 1924 another change was
made: Christian holidays were scheduled according to the Gregorian calendar. The
Soviet government based this on a decision made at the All-Russian Church

Council in June 1923 concerning the acceptance of the Gregorian calendar by the



Russian Orthodox Church.® After few months, however, the Church reverted back
to the Julian calendar, but the state calendar did not reflect this. As a result, almost
all religious holidays became working days, and this became another weapon in
the Bolshevik battle with the Russian Orthodox Church. The third period of the
Bolshevik calendar spanned January 1925 to September 1929, when the new
calendar took deeper root in Soviet society, though new special dates -- they
remained working days -- were added almost every year.

In this study | examine the “Bolshevik” calendar’s development (1918-
1929). During this period the base for the new Soviet calendar was formed and
the Bolsheviks’ intentions in calendar change already became clear. The February
Revolution can be seen as the beginning of this shaping, as it introduced the
political freedoms that allowed the Bolsheviks to begin to organize and establish
new special dates. The most important measures that provided these opportunities
were the permission of newspaper publication and the organization of
demonstrations.” On the day of the Bolshevik coup on October 25, 1917, the
Bolshevik government already had a considerably long list of special dates which
were instated in the following year, 1918. The reform of the ritual year in
December 1918 was a result of these activities.

During the transitional period the new “Bolshevik” calendar gradually

brought about the complete alteration of the ritual year in Russia. It was fully

® Roslof, Edward E. Red Priests: Renovationism, Russian Orthodoxy, and Revolution 121.

" Orlando Figes and Boris Kolonitskii write about the period between February and October
Revolution: “There was an explosion of newspapers, many with a circulation of millions,
brochures, song books and dictionaries on political themes” (7).



established by 1928 when Stalin initiated the first Five-Year Plan. This decision
marks the Soviet government’s assurance of the possibility of what Mikhail Geller

calls the “nationalization of time.”®

Then in October 1929, the Soviet government
made a radical decision by introducing a five-day week, which excluded all
religious holidays, and decreased the number of common rest days to five. The
result was the “Stalin” calendar, which marked a new period of five-year plans.
Although this decree introduced a five-day week, which was later changed to a six-
day week, the reform proved unsuccessful, and in 1940 the seven-day week was
brought back. A new system of holidays, which had been introduced in 1929,
continued to exist until 1954. Then the Soviet calendar was gradually modified
from 1954 to the 1970s and following this it functioned with only minor changes
until the collapse of the Soviet Union.

There are a variety of reasons for the destructive character of the new
Soviet calendar of its “Bolshevik period” and many of them were reflected in
post-revolutionary media. The Bolshevik newspapers provide strong evidence of
the desperate attempts of the Bolshevik rulers to assemble the Soviet special
calendar days and to create a new calendrical narrative. Despite the clear efforts
of Bolshevik editors to enhance the texts with a sense of order and their alledged
acceptance by the masses, the artificial character of the Soviet holidays is only too
clear.

For more than twelve years an inconsistent state calendar existed in the

Soviet Union forcing people to navigate between the calendrical systems and two

8 Geller, M. Gods in the Soviet Wheel: The Formation of Soviet Man 65.




ritual narratives.” They were required to change the rhythm of everyday life and
to accept the unfamiliar symbolic system of a new political regime with new
special calendrical days. Moreover, this double temporality destroyed an
individual’s established cultural memory because the Bolshevik ritual calendar
brought information promoting a new cultural vision. As a result, every member
of Russian society experienced not only the confusion over the management of
time and understanding of the meaning of the new holidays, but the feeling of loss
of her/his cultural identity, triggered by the destruction of the traditional
calendrical narrative that lies at the heart of everyday life.'?

This dissertation assumes the major importance of calendrical grand
narrative in the lives of people. It is a necessary support for individual and social
identity, connecting an individual with other people, her/his nation, and past,
historical or mythological. It reconciles man with the mystery and threat of Time,
especially the inevitability of death. In this dissertation I argue that if an individual
experiences instability, rupture, or gradual disappearance of a calendrical narrative
(which usually happens when a change in the state calendar is made) he begins
strengthening his own private calendar. A personal calendar by nature, however,
cannot be absolutely private, because its special dates are based on stories. Henry
Bergson observes, insightfully, that storytelling is “A fundamental demand of life”

(quotation in Muldoon 112). Those people who create calendars strive for the

® psychiatric research shows that the individual experiences psychological trauma if his life stops
being a coherent and continuant narrative for him. See Ridge, Damien. Recovery from Depression
Using the Narrative Approach.

19 perhaps this is why calendar reforms are very rare occurrences in the history of the Western
world and, when they happen, are rarely a complete success. Even the switch from the Julian to
the Gregorian calendar in Europe took centuries and the Gregorian calendar is still unaccepted by
almost all Orthodox Churches. See Holford-Strevens 62.



acceptance, at least in part, of their calendrical story as the “perfect” calendar for
that society in which they live. This dissertation examines the resonance of the
Bolshevik calendar reform in the writings of two prominent Russian authors, poet
Vladimir Mayakovsky (1893-1930) and writer Mikhail Bulgakov (1891-1940), and
more particularly, with the creation of the “perfect” calendars they offered to their
reading public and Russian society as a whole.

We cannot deny that practically every individual has his own calendar
which corresponds to his life narrative and which may in parts agree with the state
calendar, and in other parts contradict or even completely reject it. In my study |
explore the private calendars of Mayakovsky and Bulgakov who, due to their
occupation as men of letters, were able to present their private calendars through
their literary works, and who actively offered them to the public as examples of a
perfect calendar. | made this choice for a few reasons. The first is that they both
actively employed calendar dates in their fictional and non-fictional works, and
demonstrated their concern with the Bolshevik calendar reform. The second is
that they were contemporaries, living through the turmoil of the First World War,
the Revolution, the Russian Civil War and their aftermaths. The third reason is
that in real life they knew each other and demonstrated their different political
attitudes to each other: Mayakovsky was a poet of the Revolution, who used his
talent for the establishment of revolutionary reforms while Bulgakov considered
the Revolution a national disaster and constantly, subtly or openly, criticized the
Soviet political regime. The fourth, and most important reason, is the nature of

their “perfect” calendars. While Mayakovsky was a tireless agitator for the new

10



Soviet calendar and new Soviet holidays, explicitly showing his negation of the
pre-revolutionary Russian state calendar, Mikhail Bulgakov regarded the
elimination of the pre-revolutionary religious calendar as a rejection of moral
norms in society. Consequently, the former created a “perfect” calendar for the
communist future without the traditional calendrical narrative of the circular year,
while the latter tried to prove the necessity of returning to the old religious
calendar based on the story of Jesus.

The writings of Mayakovsky and Bulgakov demonstrate that the special
interest in the creation of a “perfect” calendar increases during political
upheavals, when new political power changes the ritual year. Interpretations of
calendar dates can be also found in the works of other authors such as Andrei
Platonov and Boris Pasternak. The proletarian poets, in turn, actively condemned
religious feast days and employed propaganda promoting the Soviet ones.**

Calendar reform forces creative individuals to pay attention to the calendar
as a guiding factor of everyday existence. Mayakovsky and Bulgakov were not
the first individuals who presented their private calendars to the reading public
placing their importance on the same scale as the state calendar. As Sanja Perovic
writes, as early as in 1788, the French playwright, Sylvain Maréchal, whose ideas
were used for the calendar reform of the French Revolution, published Almanach
des honnétes gens, where he dismissed the church calendar and created a personal
calendar including a large number of private dates, such as his and his father’s

birthdays. He also “advises his readers that everyone should make their own

1 See Iposnerapckast modsus nepsbIx JeT coBetckoii snoxu (Proletarian Poetry of the First Years
of the Soviet Epoch).

11



private calendar” (11). It is significant that writers, living in different centuries
and cultures, shared the intentions of opposing the official calendar with the
important dates of their private lives. They all lived in periods of political
upheavals and this signals that the creation of private calendars becomes most
necessary when political and cultural systems undergo radical changes, leaving
individuals without the support of a sufficient calendrical narrative, normally
provided by a well-established state calendar.

I define the state ritual calendar as a system of special days proposed or
reinforced by the current government of a country and which can include any type
of special days or holidays, usually obtained from unofficial calendars already in
existence. These special days can be: memorial days that reflect and support the
present or previous political power; a result of the presence of different religions
which dominate the state territory; international special days; and those special days
which support family, professional, community or any other values and are not
directly connected with state policy. Special days can be non-working holidays, or
those marked in the printed calendar*? which still are working days. Working
special days can be called, at least for the purposes of investigation, “half-holidays,”
because during such days a certain period of time is devoted to usual business
activities and a certain period for special activities characteristic of holiday time.**

The concept of holiday is essential for a definition of the ritual calendar.

“Holiday” is often used in scholarly works as a synonym of the word “ritual.”

12 In order to differentiate the calendar as a cultural phenomenon from the calendar as a text, | use
the phrase “the printed calendar” when | indicate the later.

3 The term noaynpasonux (half-holiday) is used by T. A. Bernshtam in her book Momozxexs B
00pSI0BOM KU3HK pyccKoit o0umubl 19 — navana 20 B. (beprmiram 214).

12



However, this approach almost always shifts the researchers’ interest to the
phenomenon of ritual as an act, while holiday as a calendar day remains largely
uninvestigated. For my project, it is necessary to use a definition of holiday as a
special calendar day, that is, as a time period. Tatiana Bernshtam’s definition is one
which is both based on the concept of time and points to the ritual activities that
characterize these time periods:
CrnoBamu ‘TIpa3IHUK/CBAT’ Y PYCCKUX HA3bIBAINCH BOCKPECEHbE, OOIIMHHbIC
U ceMelHble (HanpuMmep, CEMENHbIN, ‘3aBETHBIN,” IMEHUHBI) TOPKECTBA;
TEPMUH ‘CBAT’ MMEJ, OJJHAKO, O0Jiee IUPOKOE 3HAUCHUE U 3aKPEIHIICS
TaK>XKeE 3a 00060 3HA4YUMBbIMHU B HaHHOﬁ Tpaaulu pUTyaJIbHBIMU IHAMU U
[IUKJIaMH{, B KOTOpBIE paboTa MOTJa U He MpeKparathes (‘CBAT-IeHb --
OJ1aroBeIeHbE, POKICCTBEHCKUE, BeCEHHHE CBATKU U Jip.) (bepHiuTam 214).
It is significant that this definition, written by a Soviet anthropologist and concerned
mostly with the folk calendar, mirrors a definition given by Amitai Etzioni, an
American sociologist:
Holidays are defined as days on which custom or the law dictates a
suspension of general business activity in order to commemorate or
celebrate a particular event. They are symbolic in the sense that their
essential elements (activities, foods, rules) cannot be substantively explained
— the connection between these elements and the holiday they belong to is

arbitrary (6).*

! The essential feature of holiday is its symbolic character. Although not stated in the definition, it
suggests that this feature is a result of an agreement between people, and calendar is a unique
written document which reflects this agreement.

13



Both definitions are noteworthy in the field of cultural studies because they define
the two main characteristics of all holidays of any time or culture: absence of work
and the symbolic mode of activities undertaken during a period of holidays. In my
dissertation, I will use Amitai Etzioni’s definition to designate the concept of
“prazdnik” (holiday).

The word prazdnik was used in Russian pre-revolutionary calendars to
designate Christian Orthodox feasts as well as state celebrations of the Tsar’s
family members’ birthdays, but in collogquial Russian this word had a much broader
meaning. It meant a day of rest and a special working day; in other words, any
special day or event for a community or an individual. In Dal’s dictionary the
meaning of the word prazdnik includes both working and rest days.* In the
Bolshevik printed calendars of 1919-1925, this word was used only for the
designation of religious feasts and New Year’s Day. After 1926, they were called
ovimossie npazonuxu (“holidays of everyday life”). The new Bolshevik holidays
were not called prazdniki, but zoooswunwsr (“anniversaries”), nepabouue onu (*non-
working days”), onu omowixa (“rest days”), and kpacuwie onu (“red days”).

Rejection of the word prazdnik is particularly significant and can be
explained by the fact that it was associated with the religious and imperial holidays
of the pre-revolutionary calendar. The Bolsheviks wanted not only to change it, but
to replace it by a new, completely different calendar. However, printed calendars
often demonstrate their authors’ difficulties in avoiding the use of the word
prazdnik. They managed to avoid the word in the cells giving the days’ numeral

dates, but in articles devoted to the explanation of the new Soviet holidays’

15 gee Janb, B. TOIKOBBIN CI0OBAPh 5KMBOTO BEIMKOPYCCKOTO si3bika. Tom 3, 381.

14



meanings, they revert to prazdnik more often than using the new terms for special
dates. We see the same practice in newspapers: in articles about new special dates,
authors use prazdnik even for memorial days (for example, in articles about
“Bloody Sunday”, the memorial day devoted to the commemoration of victims of
the public massacre in Petrograd in 1905). In this study, 1 will use prazdnik
(prazdniki — plural) as an inclusive term for the designation of any holiday, feast,
memorial day, rest day, family celebration or festival.'’

The calendar as a cultural phenomenon and a cultural text has become a
subject of more animated academic interest mainly in the last twenty years and
mostly in the field of social science. Researchers recognize the calendar as an active
social entity that controls human behavior and often influences the course of
political and social events.'® Eviatar Zerubavel, a well-known expert in the area,
investigates calendars of different countries from a sociological perspective. His
work on the calendar of the French Republic is especially interesting because he

offers an insightful interpretation of the goals its creators sought to attain by

changing the French state calendar.'® His other work, The Seven Day Circle: The

History and Meaning of the Week, is a fundamental study not only of the origin and

place of the weekly unit of the calendar, but also of the various calendars and

calendrical traditions.

16 See, for example: “ITpasaroBanue 9 suBaps” (“Celebration of January 9”).

17 All these English words can be translated into Russian as prazdnik.

18 For example, in 1945 the Soviet generals increased their assaults on German troops in order to
win the war by May Day, the most important official holiday in the Soviet Union. Tens of

thousands of human lives were sacrificed in order to make the holiday more cheerful then ever.

19 See Zerubavel, Hidden Rhythms 82-96.

15



Amity Etziony provides a detailed analysis of contemporary American
holidays, tracing the history of their emergence and the political and sociological
reasons for their celebrations. He highlights one of the most important calendar
functions in Western society to remind people of moral virtues which help sustain
the current order and ethical basis of modern society. My analysis of the
Bulgakov’s “perfect” calendar was inspired by his notion of the ritual calendar as a
reminder of moral virtues.

The history and development of the Russian state calendar is less studied.
A. Pokrovsky, who tried to attract scholars to the research of the Russian calendar,
wrote, as early as in 1913:

Hcropus kanengaps B Poccuu kak nmaMsaTHUKA JIMTEPATYPHOTO 0 CUX IIOP

CIIC HE 6]31)13. npeaAMETOM HAYYHOI'O UCCIICAOBAHUS, HCT AaXKC PCHICHUSA

MHOTHX OTIEIBHBIX BOIPOCOB, COMPUKACAIOIINXCS C 3TOH 001acThI0. DTa

KHUTa ICPCIKUBAJIA PA3JIMYHBIC CTaAAUNU CBOCTO PAa3BUTHUSA U IMIPCIKIAC, UCM

TOWTH 0 HAC, HCIBITalIa Ha cebe MHOI0 M3MeHeHni. MHo3eMHas 1mo

CBOCMY MMPOUCXOKIACHUIO, KHUT'A 9Ta COXPAHACT B HACTOSAIICC BPCM

TOJIBKO CBOC HCPYCCKOC Ha3BaHUC, COBCPIICHHO U3MCHHUB CBOC

COACPpIKaHUC. Ho muorue CTaauu COBPECMCHHOTI'O KaJICHAApSA CTAHOBATCSA

BIIOJIHEC ACHBIMU JIUIIb TOT' A4, KOI'’la MbI 6JII/I)KC IIO3HAKOMHMCH C €TI0

HUCTOPUEM. 20
Jelena Pogosjan’s works on the calendar reform of Peter the Great opened an
interesting page in the investigation of the Russian calendar, not only regarding the

topic itself, but also the use of the calendar as a unique tool for the explanation of

2 pokrovsky, A. < http://www.ualberta.ca/~pogosjan/projects/calendar/pokrovskij.html >.
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time and dates of political events. Surprisingly, social and political occurrences,
such as the beginnings of wars and critical changes to state policy, were quite often
assigned by state leaders to special dates of the state calendar in order attain saints’
blessings, or to add weight to a diminishing prazdnik, or, on the contrary, to
overshadow an existing prazdnik.

Christopher Binns’ work on the establishment of the Soviet calendar, “The
Changing Face of Power: Revolution and Accommaodation in the Development of
the Soviet Ceremonial System” (1979), can be considered as the beginning of the
study of the Soviet calendar and is still very important, notwithstanding the fact that
it is largely a survey. He defines the main stages of the development of the state
Soviet calendar starting from the October revolution using an anthropological
approach and defines its functions in Soviet society. A more detailed picture of the
establishment of the Soviet ritual year is given in a book by S. lu.

Malysheva CoBerckas npa3aHuyHas KyJIbTypa B IPOBUHIIMN: IPOCTPAHCTBO,

cuMBOJIbl, uctopuueckue Mudsnl (1917-1927) (Soviet Festive Culture in Province:

Space, Symbols, Historical Myths (1917-1927)) (2005). She studied a broad range

of sources in order to show the dynamics of the development of new Soviet
holidays in the Autonomous Republic of Tataria during the post-revolutionary
period and, having examined many case studies, she makes more general
conclusions about the development of Soviet cultural myths.

In the last decade of post-perestroika Russia, a great number of books
written for the general public were published regarding the Christian Orthodox

calendar (Kucauisina, LlepkoBHO-HapOAHBII MecsiieBIoB among others). These
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books educate readers about traditional Russian religious and folk prazdniki and
reflect revisions in the Soviet ritual calendar.?* They provide more evidence of the
people’s wish to live under the governance of a grand calendrical narrative which
functions to unite people into one nation. In other words, the reverse process is now
in place reviving the pre-revolutionary Russian calendar and its basic Christian
narrative. It is quite surprising that though living in the period of this reverse
process, we do not clearly know what kinds of processes brought about the Soviet
calendar in the first place because, to my knowledge, if we exclude Binn’s and
Malysheva’s works, no investigation has been done on the calendrical ritual year of
the Soviet Union of any period.

In my study, | analyze texts which belong to various types of cultural
production such as official government documents, printed calendars, media texts,
memoirs and fictional works. The variety of such texts requires an interdisciplinary
approach. First of all, I examine the Soviet government’s decrees pertinent to the
Bolshevik calendar reform beginning of 1917, and Soviet and pre-revolutionary
printed Russian calendars, using content analysis. | also scrutinize the texts of the

two leading newspapers in Soviet Russia, Pravda (ITpaszxa) an organ of the

Communist (Bolshevik) Party and Izvestiia (U3Bectus) which represented the

Soviet government, published in 1917-1930. | examine these texts in order to
address the issue of Soviet media involvement in the establishment of a new

calendar and propagandistic material which people were exposed to during that

1 A number of internet sources appeared in the post-perestroika period which covered the
materials of the calendars not only of the Russian Federation, but also of other countries. Its active
maintenance signals the population’s deep interest in shaping the new state calendar under whose
narrative new generations will live.

18



period. This helps to reconstruct the ideological context of the period and to
highlight the Bolsheviks’ ideological goals and their aim to convince people of the
necessity of accepting a new system of holidays. | pay special attention to certain
features of these publications such as their place in the edition, their position in
relation to the other articles, types of background and font. My use of memoirs is
only supplementary and is limited to those instances in research which demand an
additional elucidation or confirmation of ideas.

The basic material of my investigation is the fictional works of the authors
who were witnesses to this process, and who reflected and interpreted calendrical
changes. While examining the fictional and non-fictional works of Mayakovsky,
Bulgakov, and their contemporaries using a detailed textual analysis, | pay special
attention to rhetorical devices in order to bring to light the “perfect” calendars they
offered to the Russian people, and the calendrical narratives they believed best
suited society. The nature of my investigation requires utilization of some
procedures of biographical criticism because both authors were famous for writing
quasi—-autobiographical works. Creation of a “perfect” calendar involves the
inclusion of the dates of the author’s biographical events. To produce such a
calendar requires the author to situate himself with regards to the calendrical grand
narrative: to accept or reject it, or to write a completely new story, or to incorporate
a personal story into the grand narrative, and precisely these are the objects of my
investigation. Edward Brown writes about an inseparable nature of Mayakovsky’s

life and work:
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Even the well-established dogma that the fact of a poet’s biography must
never be deduced from his poems is subject in [Mayakovsky’s] case to
radical modification. Indeed, the structure of his poetry as a whole — and by
structure | mean the systematic organization of theme and image — was
shaped by the events of his life . . . The critic may therefore deal with his
life and his work as directly and systematically related, and move without
embarrassment from one to the other (7).
The same could be said about Bulgakov: most of his works have autobiographical
roots. Bulgakov often gave to his characters names which resembled his own, for
example, Bomgard and Bormental, or made them, like himself, medical doctors,
writers, or playwrights.?> Mayakovsky went even further, making himself the
protagonist in many of his works, the most well-known of which is a play

entitled Bragumup Maskosckuit. Tpareaus (Vladimir Mayakovsky. A Tragedy)

(1913).

The calendar is unique in the sense that it exists within many levels of
societal and individual life and connects the author with the political currents in the
country. This is why the interpretation of the calendrical narrative is an
interpretation of political power. The calendar’s features make it a unique
instrument for political readings of the works of many authors. Its capacity to
connect private and social, man’s inner world with his outer performance, enables
the reader to uncover the social and political antagonisms that surrounded the

author. For example, Vladimir Mayakovsky openly rejected the calendar of the

22 Bulgakov is also known for his use of real people he knew as prototypes for his fictional works,
often only slightly changing their names.
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Russian Orthodox Church and was a propagandist in favour of Bolshevik ideas
among the workers of Moscow. Still the figures of God and Christ appeared
persistently in his earlier poetry, betraying his suppressed search for something to
replace the Christian religion and its calendar.

My research is in accordance with the practices of the New Historicism
since | follow some of its procedures, such as examination of different social and
political tendencies converging on the pages of printed works and also pay special
attention to the ideological and, consequently, historical context of the works
under investigation. Stefan J. Greenblatt, a key figure in the New Historicism,
perhaps anticipated the impossibility of strictly following all the methodological
rules which he and his collaborators developed when he insisted that the New
Historicism is more a set of practice than a doctrine (146). My project reflects this
observation: | would like to draw an important distinction between fictional and
non-fictional texts, a distinction which, I believe, is still essential for an
examining any sort of cultural production.

In my study | argue that if the authors are concerned with change in the
calendar, then the calendar dates used in their works obtain a different status. They
acquire a special significance of their own and stop being merely a complimentary
element of the story events. These special meanings allow them to have a variety of
functions: to indicate, for example, a particular vision of time, which the author or
the characters have or lack; to become a connecting element between the fictional
world of the literary work and the real world of the author; or to signal the type of

calendrical grand narrative which the writer wants to describe.
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The calendar theme has a strong presence in the works of Mayakovsky and
Bulgakov, that is, the events in the stories follow the precise dates of the calendar of
the real world, but the emphasis is placed not on the historical events of that period,
but on the chronology of the lives of the main heroes. The historical calendar dates
become the personal dates of human lives and are freely mixed with the dates of
private events. This device allows the authors to play with the dates of the official
and their own private calendars creating a number of effects.

Paul Ricoeur stresses the importance of calendrical feast days for an
individual as a means for elevating his everyday existence to a larger temporal
framework: “Through its periodicity, a ritual expresses a time whose rhythms are
broader than those of ordinary action. By punctuating action in this way, it sets
ordinary time and each brief human life within a broader time” (105). Both authors
do precisely that. They situate their characters into a timeframe where the rhythms
are not mandate, but reflect the rhythms of history and the universe, and where the
characters’ actions take a wider scope and consequently a more complex meaning.
They do thus, however, in a way that is unique to each of them.

My dissertation consists of three chapters. The first chapter aims to
reconstruct the political and cultural context of establishment of a new Soviet
calendar during the post-revolutionary period. | limit my investigation to materials

published in Pravda and lzvestiia during 1917-1930. | assume that these newspapers

are an adequate reflection of the Communist Party’s and the Soviet government’s

policy toward the building of a new ritual calendar.?* Maykovsky and Bulgakov,

% The newspaper Pravda started publishion in 1912, as the “Daily Workers’ Newspaper,” but it
was always an organ of the Bolshevik, later the Communist Party. As a result of the constant
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undoubtedly, read these newspapers, and Mayakovsky often published his poems in
these publications, especially in lzvestiia. Both newspapers have an abundance of
the materials devoted to criticism of pre-revolutionary holidays and the promotion
of the Soviet holidays. Moreover, their pages served as a fertile ground where the
Soviet calendar was, to a large extent, shaped. | will follow the establishment of
every new Soviet prazdnik on the pages of both newspapers and try to show that
most of the Soviet prazdniki were created as Bolshevik propagandistic tools without
any attention to the national or state traditions and people’s needs for common

holidays. I investigate the attempts of Pravda and lzvestiia to establish stories

behind every proposed prazdnik, their manipulations of facts, and their use of
communicative strategies for the creation of the Soviet calendrical narrative.

In the second chapter, 1 will explore Vladimir Mayakovsky’s ideas of time,
death and calendrical narrative. | will show that for Mayakovsky the notions of time
and calendar were inseparable and his belief in conquering death resulted in his
rejection of the traditional calendar as both a counting instrument and a text
professing the future. I will turn to the “most complex of Mayakovsky’s works”

(Thomson 194), the narrative poem IIpo 3to (About That) (1923), in order to clarify

his vision of religious prazdniki and how he judged their role in society’s daily life.

I will also demonstrate that during his entire poetic career, Mayakovsky persistently

repressions from the Russian government and, after the February Revolution in February 1917,
from the Provisional government, the newspaper was often closed or forced to change its title. The
newspaper lzvestiia’s first edition was published on 28 February, 1917, as an organ of the
Petrograd Soviets, but after the October Revolution represented the Soviet Government.
(Kysueros, E. 10-45).

It is significant that even during the period between the two Revolutions, the materials
devoted to special dates were almost identical in both newspapers, notwithstanding the fact that
the Petrograd Soviets were against the Bolsheviks’ political strategy. This can be explained by the
fact that V. D. Bonch-Bruevich, a prominent Bolshevik, was a member of the editorial office of
Izvestiia and controlled this coverage.
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promoted in his works a future calendar whose narrative had to be based on the law
of brotherhood, the manifestation of which he found in the celebration of May Day
in Soviet Russia.

The third chapter concerns the works of Mikhail Bulgakov, for whom the
Bolshevik calendar reform became the major symbol of change in Russian society
after the Revolution. His works drew attention to the basic feature of the calendrical
Christian narrative — its function of providing moral rules to ordinary weak people.
Time, as it is found in the Julian calendar, is presented in his works as the time of
Jesus Christ: the story of Christ is a mirror in which the life of every individual can
be reflected. In order to develop this idea, Bulgakov uses a unifying temporal plot
connecting his major works, which is created by means of calendar dates and

allusions to religious and Soviet prazdniki.
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Chapter

The Chaotic Nature of the Bolshevik Calendar

The official calendar reform of the post-revolutionary period consisted of
many steps, all of which were conducted in a hectic manner. The haste with which
the reforms were implemented demonstrates the great importance the Bolsheviks
assigned to the creation of a new state calendar. The Soviet ideological machine
demanded the new calendrical narrative as soon as possible in order to use the
great political power of a master narrative in controlling, suppressing and
directing the masses into a prescribed way of living and working. The hectic way
in which it was introduced contributed to the obviously artificial quality of the
Soviet state calendar of 1918-1929. We can determine some of the reasons for the
destructive nature of the Soviet calendar of its “Bolshevik” period by scrutinizing
the texts of the official decrees, printed calendars and the newspapers Pravda and

lzvestia of 1917-1930.

1. The Bolshevik Reform: Definite Goals and Thoughtless Means

The Bolshevik calendar reform was preceded by the reform of the

Provisional Government? that cancelled the holidays associated with the Russian

2 A version of this chapter has been published: Shilova, Irina. “Building the Bolshevik Calendar
Through Pravda and lzvestiia.” Toronto Slavic Quarterly. 2007, 19.

% The Provisional Government was formed after the February Revolution of 1917 and was
overthrown by the Bolsheviks in October 1917.
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Tsar and his family. The Provisional Government had also introduced a decree of
Daylight saving time measure, clearly, aiming for greater economical benefits.
The Bolshevik calendar reform truly began when the Council of the People’s
Commissars cancelled this decree on December 21, 1917. The text of the
Bolshevik decree “/lexper o nepeBone crpenku yacoB” (“Decree of Changing the
Clock Points™) betrays the ideological basis for the decision. There are no rational
reasons given for the change, only that the new “summer time” had been
instituted by the Provisional Government, and the new Soviet Government is
reinstating the “right” time claiming:

JIeKpeToM KOATUIIMOHHOTO MPaBUTEIBCTBA OBLIO CIIEIAHO PACTIOPSKEHUE

0 BBEJICHUU C | UIOJIS JIETHETO cueTa BPEMEHHU ITyTEM IIEpEBO/Ia YaCOBOM

CTPCJIKU Ha OAWH 4YacC BIICPCA. HaCTOHH_II/IM ACKPCTOM MPCANUCHIBACTCA

BEPHYThCS K 00bIuHOMY cueTy Bpemenu (Jlekperbl COBETCKOI BIACTH,

tom 1, 280).
Already in this statement a new concept of time is being introduced: the “usual”
time, whose defenders are the Bolsheviks. It also claims that the new political
regime, in opposition to the Provisional Government, respects the universal idea
of time and the traditional way it is usually counted. This concept, however,
turned out to be inadequate because the claim of going back to the “usual”
measurement of time contradicted the next decree which required change. No
later than a month afterwards, January 24, 1918, a “/lekpet 0 BBeJIcCHUU B
Poccwuiickoii pecniyomnrke 3anaaHo-eBporneiickoro kanengaps” (“Decree of

Inauguration of the Calendar of the Western Europe in the Soviet Republic”)
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changing the official calendar from the Julian (Old Style) to the Gregorian (New
Style) was issued. It reads:
B HeJsIX YCTaHOBJICHHA B Poccun OJUHAKOBOI'O ITIOYTHU CO BCEMHU
KyJIbTYPHBIMU HapoaaMu ucurciaeHus BpeMmenn Coser HaponHbix
KOMHCC&pOB MOCTAHOBJIACT BBECTHU, IO UCTCUCHUU AHBAPA MCCAlla CCro

rojia, B TpaKAaHCKui 00uxo/1 HOBbIH KaneHnaphb (Jlekpersl CoBeTCKOM

Biaactu, Tom 1, 403).
If in the previous decree the Bolsheviks had claimed that their policy was
consistent with tradition and the pre-Revolutionary concept of time, the January
decree reversed this entirely, labeling the whole nation backwards in an attempt to
justify the action and to demonstrate the Bolsheviks’ commitment to progress.

Implementing the calendar reform, claiming it as a service to progress, the
authors of the decree “forgot” about another progressive measure: dividing the
country into separate time zones. In order to fix the mistake, they issued a
“JlexpeTt o BBeieHnM cuera BpeMeHu B Poccuiickoit denepatuBnoit CoBeTckoit
PecnyOnuke mo MexayHapoiHO#M cucteMe yacoBbix nosicoB” (“Decree of
Introduction of the Calculation of Time in the Russian Federal Soviet Republic
According to the International System of Time Zones”). This decree was issued
on 25 January, 1919. The date coincides exactly with the date of the decree
adopting the New Style calendar in 1918.%° Such usage of dates was characteristic
of the Bolshevik policy of manipulating the calendar and time since the beginning

of their regime.

% Texpersl CoBeTckoii BaacTh. Tom 3, 349,
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In ten months the next step was taken: the new ritual calendar for the
country was introduced in yet another decree on December 2", 1918: “TIpaBuiia
00 eXXeHeIeIbHOM OT/IbIxe 1 0 pa3auuuHbIX aHax” (“Regulations of Weekly
Rest and Holidays”). It reads:

[Tpon3BoaCTBO PabOTHI BOCTIPEINACTCS B CIEAYIOIIHNE MTPAa3AHUYHbIC THH,

MOCBSAIICHHbIE BOCTIOMUHAHUSAM 00 HCTOPUYECKUX U OOIIECTBEHHBIX

coObITHsX: @) | sHBapst — HoBwiit rox; 6) 22 stuBapst — nenp 9 suBaps 1905

roja; B) 12 Mmapra — HU3Bep>KeHUE camojiepkaBus; T) 18 mapra — neHb

[MTapuxckoit kommyHBI; 1) 1 Mas — nens nTepHanuonana; e) 7 Hoa0ps —

nenb [Iponerapckoit peBostroru (Jexperst CoBeTckoii Biaactu. Tom 4,

122).
In addition, the Bolshevik printed calendars also had a list of special working
days, which were printed under the title “I"ogoButuns (Padoune aun)”
(“Anniversaries (Working Days)”): the Day of the Red Army (February 23), the
International Day of Working Women (March 8), the Day of the Lena Massacre
(April 17), and the Day of the Press (May 5). According to this decree, local
authorities were allowed to schedule another ten rest days in conformity with
local traditions and religions. Thus, the Russian calendars indicated as prazdniki
PoxnectBo (Christmas), Kpemenue (Epiphany), brnarosemienne (Anunciation
Day), ITacxa (Easter), lyxos aeus (Whit Monday), Bozuecenue (Ascension
Day), [Ipeobpaxenue (Transfiguration Day), and Ycnenue (Feast of Dormition)

(Coserckwmit kanenaapp Ha 1919 r. (The Soviet Calendar for 1919) 4).
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The text of this decree shows that the special discourse for promotion of
the new prazdniki was not being developed after the Soviet ritual calendar had
already been introduced. Instead of the word Bockpecenne (Sunday), for instance,
the Bolsheviks carefully used the phrase exenenensusiii orabix (Weekly rest): the
Russian sockpecenve has a religious connotation, almost literally (with the
difference of one letter) meaning Bockpecenue (Resurrection). They could not
avoid, however, the adjective npazonuunwii (festal, festive) when they wrote
about common holidays, devoted to socnomunanus (remembrance) of historical
and social events. This adjective, in turn, subverts the word socnomunanus which
means “remembering,” or “honoring,” and is close to the Russian word nomumnxu
(funeral repast). These inconsistencies paint a picture of the troubles people faced
as they tried to comprehend the new ritual calendar.

“IIpaBuiia 00 eXKECHEICIbHOM OT/ABIXE U O TIPa3HUYHBIX qHAX became the
official document inaugurating the first Soviet state calendar published for
1919.%" 1t consists of a number of very different special dates and celebrations.
New Year’s Day was included, although it was a very old civil prazdnik
introduced by Peter the Great in the eighteenth century. May Day was also
familiar to Russian people from before the Revolution. Two other holidays, the
Day of Overthrowing the Autocracy and the Day of the October Revolution, were
created to commemorate the very recent events of 1917. The Memorial Day of
January 9, 1905 (“Bloody Sunday”) and the Day of the Paris Commune, which
were associated with historical events, were included in the calendar because of

the political situation during the post-revolutionary period. Those prazdniki which

27 5ee, for example, Coserckuii kanenmaps Ha 1919 rox.
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addressed a large number of people, on the other hand, such as the International
Day of Working Women and the Day of the Red Army, were not chosen as rest
days -- that is, they were perceived by the Party ideologists as being of secondary
importance. The calendar also included ten non-working days for the celebration
of religious feasts, incorporating a substantial part of the pre-revolutionary church
calendar.

In the post-revolutionary years, different calendars were printed; among
them were not only the traditional religious calendars, but also those published by
people and organizations which were in opposition to the Bolshevik party. One

such calendar, for example, was the Kanennapr Anbmanax va 1918 ron. Carupa u

romop (Calendar-Almanac for 1918. Satire and Humor), in which we find

scorching criticism of Bolshevik politics. In this study, however, | will examine
the official calendars that were published by the state publishing houses. Among

the best known were Kanennaps kommyancra (Calendar of a

Communist), Kanennaps nepesenckoro kommynucra (Calendar of the Country

Communist), Kanennaps-cipasounuk kommynucrta (Calendar -- Reference Book

of a Communist), Kanennaps nepesenckoro padoruuka (Calendar of the Country

Worker), Coserckuii kanenaaps (The Soviet Calendar), and the simply

entitled Kanenmaps (Calendar). The most important of these for my investigation

will be the Kanenmaps kommynucrta Which was published regularly and in large

editions beginning in 1923. It is a carefully constructed body of propagandistic
texts, structurally formed around calendrical dates which could be used for many

purposes. It could help a communist promote anti-religious ideas, or in self-
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education, or be used as a complimentary textbook at school. (Illustration 1) It
was written in a popular style for the general public, but its content covered a
broad field of human knowledge, including, for example, general information in
geography, statistics, history, and economics. All information was ideologically
charged and carefully selected in order to provide the communist agitator with
ready-made materials. The history of the Russian revolutionary movement and the
Communist Party held a place of primary importance and was presented in
considerable detail.

In most of the Soviet calendars up to 1929, a list of special dates was
printed on the first page and was divided into three parts: in the first part, the six
rest days, which were proclaimed state holidays in the “ITpaBuia 00
eKEHEICTIbHOM OT/IbIXE M O pa3qHUYHBIX aHsAX” were listed; in the second part --
the religious holidays -- which were also rest days; and in the third part were the
revolutionary anniversaries, that is, still working days but marked in the calendar
as special ones.

The early Soviet calendar displayed its authors’ intentions, which they
wove throughout its narrative: the goal of rewriting history. They included the
commemoration of a few historical events which were then made pillars of the
Soviet version of history. The Day of the Paris Commune pointed to an historical
precedent to the Soviet republic and stressed continuity with the European
revolutionary movement. May Day provided the same sort of continuity with the
American proletarian movement. The Memorial Day of January 9, 1905, marked

the beginning of the First Russian Revolution of 1905-1907, a predecessor to the
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October Revolution. The Day of the Lena Massacre suggested that the Russian
proletariat was prepared to fight even during a comparatively peaceful period in
Russian history (the event took place in 1912). The Day of the Overthrowing the
Autocracy sought to create a current revolutionary context citing the “first stage”
of the October Revolution. This narrative was later applied very successfully to
creating the Soviet version of history in textbooks which were used at all levels of
education. It was not very successful, however, in constituting new calendrical
narrative. The calendrical narrative is a grand (master) narrative, and the historical
narrative is only a part of it. Robert Fulford writes: “A master narrative that we
find convincing and persuasive differs from other stories in an important way: it
swallows us. It is not a play we can see performed, or a painting we can view, or a
city we can visit. A master narrative is a dwelling place. We are intended to live
in it” (32). The Soviet official calendar from the very beginning of its existence
was a “play we can see performed,” not a “dwelling place.” Len Travers points
out the crucial conditions for survival of a holiday: “Successful commemorations
must meet the spiritual and intellectual needs of those who create and observe
them, but to remain relevant and retain broad appeal, their vital directives must be
capable of adapting to succeeding generations and shifting concerns” (2). The
Soviet prazdniki were all commemorations with strictly organized, even military
ceremonies, but they did not conform to any of the above criteria: even their
creation was completely in the hands of the Party ideologists.

The decrees and calendars demonstrate that the goal of the calendar’s

authors was to create a working ideological narrative, not a real festal year. This
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policy is most obvious in the Bolsheviks’ rejection of the folk calendar, with its
festive mood, as a base for the Soviet one: they repeated the policy of the Russian
Imperial calendar, diminishing as much as possible the presence of the carnival
type of prazdniki in the calendar. This sort of ideological calendrical narrative,
however, could not be relevant to the real life of people in which happy
celebrations with a relaxing atmosphere are an integral part.

The Bolsheviks built the new ritual year on the legacy of the imperial state
calendar which, in fact, consisted of the two calendars:*® the imperial civic state
calendar and the religious calendar. Each varied in the different areas of the
Russian Empire and depended on predominant religion (the most predominant of
which was Christian Orthodoxy®®). The imperial state calendar was a symbol of
political power and functioned as a bridge between the Russian monarchy and
Christian Orthodox faith. The entries for the days of the most important Russian
saints were mixed with the names of the Tsar’s family members, visually bringing
them together on the same level of sanctity: “The Russian monarchy had always
based its power on divine authority. It was more than the ‘divine right of kings.’
In his propaganda -- and the minds of many of his peasant subjects -- the Tsar was
more than a divinely ordained ruler: he was a god on earth” (Fidges 1). The
religious calendar played the largest role in the ritual year. For example, in 1916,

out of forty-four non-working feast days, thirty-three were religious prazdniki.

%8 In 1916, for example, the system of official holidays, nenpucymemesennvie onu (non-working
days) in addition to the religious feast days, included the name-days and birthdays of the Tsar’s
family, the Day of the Accession to the Throne and the Day of Coronation, New Year’s Day, and
the two days of Macrenuya (Shrovetide).

# For the purpose of my investigation I will explore only the religious calendar of the Russian
Orthodox Church.
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Easter was celebrated for the longest period of time: three days before Easter
Sunday and another week after, ten days in total. Christmas was celebrated only
for three days. All the most important Christian feast days were non-working
days, many of which were devoted to honoring Focopoouya (Mother of God).
The narrative of the religious calendar, we can say with some assurance, set the
real rhythm of life in the Russian Empire: the numerous texts, fictional and non-
fictional, set in the pre-revolutionary time, demonstrate it.*

The new Bolshevik calendar, which was created to be devoid of religious
meaning, was especially charged with atheistic ideology. It showed the units of
time which inevitably led people to death. By contrast, the pre-revolutionary,
essentially religious, state calendar showed that every day a few saints died,
leaving the earthly life behind them, but they live on in heaven, more happily than
on earth and participate actively in the lives of living people, at least by guarding
and protecting them. This connection with the other world was one of the main
features of the traditional religious calendar. This became the main impetus for
creating a new calendar right after the Revolution similar to the traditional
cesmywi,** where new saints could be introduced, that is, revolutionary “martyrs”
who were supposed to replace the traditional saints. This information was

supposed to help people create a second imaginary world, where the dead live on

% |.S. Shmeliov (1873-1950) in his novel Jemo cocnoone (1933), for example, describes an
ordinary man’s perception of the Christian calendar as the fundamental rhythm of everyday and
spiritual life of the Russians.

%1 «“The calendar of Russian Orthodox Saints. . . List assigning to specific days of the year the
names of saints that the Russian Orthodox church honors by commemoration on the respective
days often by special prayers and akathists recited in their honor. The calendar is used also in
selecting names for infants and those who are baptized into the Orthodox faith in corresponding
days” (The Modern Encyclopedia of Religions in Russia and the Soviet Union 39).
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in the memories of the Soviet people. The calendars were a material manifestation
of the slogans “Omu(a,u) xwuB(a,b1) B Hamne#t mamsatu” (“He/she/they live(s) in our
memory”) and “Ou(a,un) OynyT *uTh B Hamex cepamax’” (“He/she/they will live in
our hearts”), both common phrases in Soviet propagandistic texts during the entire
period of the Soviet Union. The printed calendars supported these slogans by
incorporating the names of dead revolutionaries into the everyday reality of the
Soviet people.

The Russian pre-revolutionary state calendar reflected with astonishing
precision the major political and social problem of the Russian Empire: the state’s
policy of ignoring the real life of its people. It did not include the prazdniki of the
folk calendar, with the exception of Macaenuya. This popular Slavic folk festival,
I believe, was included in the state calendar — there were two non-working days —
because it was celebrated in the country and cities alike with great participation.
A. la. Alekseev-lakovlev, a known organizer of public celebrations in the pre-
revolutionary and post-revolutionary periods, states that during the Macrenuuya
public celebrations, starting in the 1860s—1870s, there were performances staged
eight times a day without break and that “B cpennem kaxyro mocTaHOBKY
cmotpeno okono 60.000 3puteneii, mudpa rpoMaaHas o TeM BpeMeHam”’
(Ky3neros, E. 50).

The special feature of the folk calendar was that its prazdniki, almost
without exception, were celebrated with a large amount of alcohol and were

longer than one day:
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Cpoku 60bIIUX MPa3JHAUKOB ObUIH Pa3IMYHBI, B 3aBUCUMOCTH OT
KOJIMYCCTBA ACPCBCHb, IPUHUMABIINX B HUX Y4aCTHUC U COCTABJISIBIIINX
OOIIMHHOE €IMHCTBO, HO IaXKe JIJIsl OJTHOTO cefa (IepeBHU ) MUHUMAIbHOE
BpeMs Mpa3IHOBaHUsI cocTaBisuio aBa-Tpu nHs (bepHimram 219).
This calendar, of course, was no less a threat to the socialist economic order than
the religious calendar was a threat to communist ideology. Perhaps, it was one of
the reasons why the Bolsheviks decided to ignore the folk festivities following the
political tendency of the pre-revolutionary state calendar, although the folk ritual
festivities were very popular among people of different social classes and groups.
Russia was an agricultural country and with the majority of peasants being
illiterate, the folk calendar defined their everyday life, and the folk prazdniki with
their carnival features dominated their ritual year. Although some of them, by the
very mode of their celebration, could not be widespread in cities,* the urban
population, to some extent, lived according to the same ritual agrarian calendar.*
The three pre-revolutionary calendars had different cultural and symbolic
functions in the lives of the Russian people, but they nevertheless existed in a
certain balance in close connection to each other. The importance of the Christian
ritual year for Russia, however, is difficult to overestimate. The Christian calendar
organized the life of the whole country and embodied its major cultural values.
For the purpose of my investigation, however, I must point out the leading

function of this calendar, namely, its organizing role. The other two calendars,

% For many of the festivities of the folk ritual calendar country settings, such as fields and bushes,
were an essential part, for example, the prazdnik of Ivan Kupala, celebrated on 24 July, required
the banks of a river or a pond and bonfires.

* See Kysznenos, E., Pycckue HapoAHbIC TYIISHBS.
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imperial and folk, were adjusted to the Christian one. This adjustment is evident,
first of all, in the timing of the secular and folk prazdniki, which always fitted
perfectly between the periods of religious celebrations. Cesmxu (the Christmas
season celebrations), for example, had to take place during the period between
Christmas and Epiphany, and Macrenuya always ended before Great Lent. The
same pattern is seen in the official imperial calendar: the Day of the Coronation of
Nicolas II to the Throne, for example, was held on May 14™, that is, close to the
Easter period, but not likely to coincide with any of the major religious
prazdniki.®* The very important sasemnsie prazdniki, that is, those that were
established by the peasant communities themselves, as Tatiana Bernhtam writes,
were all dated 8-10 weeks after Easter and had qualities which corresponded to
the features of the religious holidays (216). Official holidays also had a strong
religious element.® The significance of the religious calendar was that while it
was connected to the other two, it has never lost its independence and dominant
role.

Notwithstanding the formal rejection of the Russian pre-revolutionary
state calendar, this particular calendar became the one which the Bolsheviks
actually intended to copy regarding its main functions. The new calendar should
support Bolshevik political power and shape the new ideology which would grant

that power a sacred nature.

% The days of coronation were always chosen to be close to important religious holidays. For
more about this, see Wortman, Scenarios of Power.

% See, for example, Wortman 434-500.
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While designing the new calendar, the Bolsheviks took into account the
experience of the calendar reform of the French Revolution: “The Leaders of
1917 consciously adopted the symbolic traditions of the French Revolution . . .
They looked for precedents for their policies, and for models for their institutions,
in the revolutionary history of France” (Figes 30). This experience perhaps
accounts for the inclusion of the religious holidays in the new Soviet calendar.
The French revolutionaries had completely excluded all religious traces from their
calendar and this decition led to its unpopularity. After the immediate introduction
of the French Republican calendar in France in 1792, the French people continued
to observe religious holidays:

[T]he emphasis in secularization most probably undermined much of the

potential success of the French Republican calendrical reform, and

certainly ought to be regarded as one of the major factors that were
responsible for its eventual failure. The reformers must have
underestimated the depth to which religious sentiments were still rooted
among the French people, many of whom probably found it quite
impossible to depart so abruptly from a sacred symbolic order such as the

traditional calendrical system (Zerubavel, Hidden Rhythms 87).

The French Republican calendar was an important precedent for its Bolshevik
descendant, but not the chief model for the new state calendar. | believe that in
creating such a calendar the Bolsheviks used as a model the Kanenmaps

Hapoanoii Bosiu (The Calendar of the People’s Will). The revolutionary

organization Hapoonas eons (People’s Will) was established in 1879 and
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declared terrorism as one of its means for fighting the Russian autocracy. In 1881
its members assassinated Tsar Alexander 1, and a majority of them were arrested.
Few groups which continued to associate themselves with Hapoonas eéons were
still active during the 1880s, but gradually disappeared. This relatively small
group left as its legacy the tradition of terrorism in the revolutionary movement in
Russia.*

Their calendar was published in Geneva in 1883; only one thousand
copies were printed. It is clear that it was made as a rival to the printed Russian
Imperial State Calendar. Instead of the names of Christian saints, it provided
information, for almost each day, on the actions which the members of Hapoonas

Bons and ordinary Russian people had undertaken to dismantle the Tsar and the

monarchy as an institution. The second part of the Kanennaps HapoaHott Bosu
contained short stories about the heroic lives of its members, the program of its
organization, and other major documents. They published information about
political convicts and their trials, their violent fights with the police and escapes
from prisons. This calendar we can, to some extent, view as the first revolutionary
calendar, which later developed into the Bolshevik transitional calendar of 1918—
1929.

By 1917 the Kanennaps Hapoanoit Boiu was hardly known to the general

public, but its traditions were revived by the Kanennaps Pycckoii peBosrormu

(The Calendar of the Russian Revolution). This was less a document for practical

use, than a propagandistic book. Originally published in 1907, it was banned

% For an interesting and well-researched account of the complex interactions between the
revolutionary movements in Russia in 1881-1894 see Naimark, Norman M. Terrorists and Social
Democrats.
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immediately, and then republished in 1917 before the October Revolution. Many
well-known writers and artists were involved in its creation, among them the
writers L. Andreev and A. Kuprin, and the artists 1. Bilibin and B. Kustodiev. The
book’s enthusiastic founder, however, was none other than the famous Russian
revolutionary and former member of Hapoonas éons, V. L. Burtsev (1862-1942).
The book stressed the theme of grieving over the victims who had died during the
first Russian Revolution of 1905-1907. Every month was separated by a picture
on the theme of mourning, for example, the picture of a mourning woman
between two graves for January, with two urns, chains and prison bars as a
background -- for December. (Illustration 2)

In the introductory note to the Kanenmaps Pycckoii peBosttoninu 0f 1917,

Burtsev explained that the main goal of the calendar was to convey the tasks of

the current political struggle:
Cocrasnss ‘Kanennaps Pycckoit Pesomtounn’ B 1907 1., Mbl cMOTpenn Ha
HET'0 TOraa HE UCKIIFOYUTCIIBHO TOJIBKO, KaK Ha UCTOPHUYCCKOC U3JAaHUC . .
a KaK Ha TaKoe€ CTpOoro 00BEKTUBHOE HUCTOPUUICCKOC U3JJaHUC, KOTOPOC B
TO KC CaMO€ BpEMA, ITPU CYHICCTBOBABIINX TOrAa MOJIMTUICCKUX
YCIOBUAX, UMCJIO B BUAY HA CBOUX CTPpAHUIAX OTPAa3UTh, B BO3MOIKHO
Oosee SIPKUX KpacKax, 3aJjaui TeKyIIel MOIUTHIECKOH O0phObI, KaK MbI
MMOHUMAJIU X U KaK UX Mpu3HaBaiu (2).

Perhaps it provided the authors of the future revolutionary and Soviet calendars

with the idea of creating a non-traditional state calendar concerned more with the

present and future than the past.
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The first “saints” in the Soviet calendar were the members of Hapoonas
soss and the Bolshevik party. The foreign revolutionaries, Rosa Luxemburg and
Karl Liebknecht, who were killed on January 15, 1919, were also among the
“saints.” This feature, however, gradually declined in importance during the first
decade after the Revolution because its emphasis on terrorism was no longer
advantageous to the Party and its policies. The Party created the myth that the
working class was a victim of the oppressive Tsar’s regime and in 1917 the
Bolsheviks helped the people escape from the “hell” of that oppression. Having
admitted that the Tsar and his supporters were victims of terrorism, the
communist leaders would have drained that myth of much of its romance.

The traditional form of the calendar, even with the new “saints,”
nevertheless, reflected the division between the real world and the other world of
the dead. Therefore, the official calendars printed in the USSR after 1929 were
more concerned with current political and economic issues leaving most of the
revolutionary heroes behind. Moreover, the numerous stories of assassinations of
high officials of the Russian Empire by revolutionaries, which practically made
up the entirety of printed Soviet calendars up until that point, could potentially
serve as an example for fighting the existing Soviet regime. Thus in 1928 the
members of Hapoonas eons were still used as embodiments of a righteous life,

for example, in the Kanennaps kommynucta Ha 1928 rox (Calendar of a

Communist for 1928) the entry for January 31 reads: “1906 -- 3a *xecToKy0O

pacnpaBy ¢ kpectbsiHamu B [lonTaBe yourt kpymHsiii unHOBHUK Duitonos.” The

entry for April 3: “Ka3up Xantypuna u Xensakosa B Onecce. 1881.” This
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information, however, vanished in the Kanennaps kommyaucra Ha 1930 rog

(Calendar of a Communist for 1930) reflecting the introduction of the “Stalin”

calendar.

The Bolshevik notion of a holiday was diametrically opposite to the
traditional one: it is evident from the decrees, printed calendars, and other
propagandistic texts which | will consider in the second part of this chapter. While
the latter makes a clear distinction between the time of a regular day and the
holiday period, the former imposed that a working day should be perceived by
people as a celebration of liberated labor and a union with all working people on
earth. Regular non-working days, according to this notion, are necessary only for
recuperation from work and should not be considered holidays. As for the few
common prazdniki, they are necessary in order to celebrate pa6oma xax npazonux
(work as celebration) by the entire country. One is marking the beginning of a
“glorious era,” the second -- of “liberated labor,” and the third -- the memorial
day of those who sacrificed their lives to make this “era” a reality. This particular
ritual calendar was introduced in 1930.

The traditional division of the two kinds of days, sacred and profane,
contradicted the communist ideology that accepted only one, material world. The
sacred element of life had to be included in the real world. Therefore the most
important task for the Bolsheviks was to make labor sacred by eliminating its
profane character. This explains the continuous rejection of the word prazdnik:

the real prazdnik had to be the work itself, and the celebration, in Russian
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mopoicecmao Of npasonosanue, had to be a celebration of working
achievements.*’

The Soviet prazdniki had to reinforce the Communist policy of promoting
labor without salary. Christel Lane, while pointing to the considerable change in
the nature of the mass holidays in 1922-1927 in contrast to the period of the “war
communism” of 1918-1921, states that during that period “[t]he official slogans
for the mass holidays suggested a dual focus on an economic and a political theme
for the demonstration” (167). He refers to statistical data which shows that in
1924 and 1925 the slogans that illustrated the theme of raising labor productivity
comprised 44 and 46.6 percent respectively of all slogans. The slogans on
political themes constituted only 15 and 24.5 percent. He points out that the most
important characteristic of Soviet rituals was that they did not reflect an important
goal of Marxism-Leninism, namely: “to gradually effect ‘a withering away of the
State’ ... On the contrary, ritual has as one of its foremost tasks the legitimation
or even sacralization of the present political structure. Soviet labor ritual is
exclusively about the increase in the quantity and quality of labour effort on the
part of the workers (24).

Cyb6omnuxu and eockpecnuxu are other examples of the policy of using
mass holidays as reinforcement for promoting unpaid labor. These were Saturdays
and Sundays on which citizens would work without pay and were presented as

celebrations, not as regular work days. Their coverage in newspapers emphasized

¥ This is one of explanations of those ongoing meetings after working hours which were held in
the USSR. They had no other agenda except praising good workers, giving away bonuses and
delivering propagandistic speeches. Such meetings were always organized as celebrations with
their goal being to give to work a festive atmosphere.

43



both productivity and the holiday-like atmosphere of such events. The editorial
“Kommynucruueckue cyobornuku” (“The Communist Subbotniki), for example,

in Pravda, on September 14, 1919, refers to Tomas Campanella’s description of

work in the fictional City of the Future with that during cy66otauku in 1919 in
Russia:
He HanmoMuHAIOT 1K 3Ty KapTUHY HaIlIX ‘CyOOOTHUKHU,  HA KOTOPBIX
nepeioBbIe U CO3HATENbHbIC paboune U KPaCHOAPMEHIIbI BBIXOIAT JUIS
MIPOU3BOJICTBA PEBOJIOIMOHHON PabOTHI, pabOTHl KOMMYHHCTHYECKOIA,
BBIXOZSAT C MY3BIKOW, C MY3bIKOH k€ U ¢ IeHueM ‘MHTepHannonana’
3aKaH4YUBaroT €€.
Cyb6omnuxu and sockpecnuxu more often were scheduled around Lenin’s
birthday, April 22 (New Style), and it shows the political base of this tendency.
The Bolsheviks had to connect aggressive atheism with the reality of
maintaining the normal existence and function of society. One of the problems
that emerged was that the Soviet political and economic order took from people
two very important reasons to live, both integral parts of the Russian pre-
revolutionary capitalist society, based on the religious myth: the possibility to
have more goods as a result of better work and faith in eternal life. The Russian
calendar reflected these reasons by recalling the life of Christ, his death and
resurrection, and eternal lives of numerous Christian saints. It also included a
schedule of work within a capitalist economic order, which, to some extent,
supported the idea of possible wealth. The ideological focus of the Soviet

calendar, then, had to concentrate on two areas: diminishing fear of death and
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presenting the printed calendar as an individual working schedule for every

worker and peasant. The Bolsheviks used the Kanenmgaps Hapoanoii Bonu

and Kanennaps Pycckoit pesosrorinu, with their overall mood of sacrificing,

mourning, and glorifying death for the sake of an idea, as major models for the
Soviet state calendar with the ideological aim of diminishing fear of death. The
personalization of the calendar, on the other side, weakened its potential as social
phenomenon, assigning responsibility for financial benefits to the worker himself.
Such a calendar was introduced in 1930 allotting the five, or later six, day weeks
where every working person had to find his “own” week. (lllustration 3) It was
not a calendar per se, but a combination of a personal working schedule with
information concerning current political struggles. There was also a very short
historical report on the revolutionary movement before 1917.

The transitional Soviet calendar of 1918-1929 manifests all the goals
which the communist leaders wanted to achieve by establishing it, but it also
shows the desperate attempt of the new political power to publicize the new
prazdniki at the expense of creating a coherent and acceptable calendrical

narrative.

2. Prazdniki with Various Meanings

The Soviet/Bolshevik calendar was a product of the Bolshevik efforts
toward the creation of a new ritual year, first of all, through periodicals. The main

goal of the coverage, devoted to special dates and prazdniki, was to demonstrate
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that every prazdnik really happened: each one was announced, its meaning
explained, and its celebration and outcome were subsequently covered as well. It
was unimportant whether those prazdniki became popular or were supported by
people, because according to the newspapers, they existed regardless.

In the following part of this chapter | will provide an examination of the

process by which the new Soviet/Bolshevik calendar was built, analyzing

information given in the two leading Soviet newspapers, Pravda and Izvestiia, in
1917-1930. These materials demonstrate that almost all the Soviet holidays,
which were included in the state official calendar, did not, and could not, have
any roots in Russian society because they were created in response to the current,
often urgent, political needs in the communication of Bolshevik political ideas to
the masses: in other words, they were the result of instrumental policy. This
chaotic process produced extremely contradictory information, and a person
living in Soviet Russia after the Revolution likely faced difficulty simply
understanding the Soviet prazdnik that he had celebrated in the previous years.
Newspapers often proposed slogans for celebrations completely opposite to those
they had proposed earlier, or offered another way of celebrating them, or merely
ignored them as if they had never existed. This happened even with the most
established and well-known holiday such as May Day.

My analysis will begin with February 1917, when lzvestiia was first
published and the Bolshevik began publishing Pravda again, and continue
according to the cycle of calendrical year. My task is to demonstrate the ongoing

change in semantics of the prazdniki, as they were presented to the readers, and
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the general instability of the Soviet state ritual calendar during 1917 and the years
that followed the Revolution.

Paul Ricoeur argues that one of the most important characteristics of any
calendar is to provide a designation of “a founding event, which is taken as
beginning a new era -- the birth of Christ or of the Buddha, the Hegira, the
beginning of the reign of a certain monarch”(V.3, 106). Newspaper articles show
that the Bolsheviks saw the establishing date of the “new era” as the seminal issue
in the creation of their new calendar. This search, however, took quite a long time,
and readers were misled as the title of the “first day of the new era” was assigned
to various dates over time. The very first issues of both newspapers began with

the search for this primary date. In the inaugural issue of Pravda on March 5,

1917, the editorial “K momenTy” (“To the Moment”) begins with the statement:
“23 (eBpans Hauanacs Benukas Pycckas Pesomonus.” Another article in the
same issue, “Xon coowituit” (“Course of Events”), begins with a sentence exalting
the events of the February Revolution almost as a miracle: “Kak ckopo Bce
ceepmmiock! Kak ckaska, kak aHTa3us — KpaCHMBO U TOPKECTBEHHO. B 1eHb
MEPCKUBAIOCH CTOJIBKO, KaK B IPYTOC BPpEMS HC IMCPCIKUBAJIIOCH B I'OA, U
HECKOJIBKO JTHEH OTAEINSI0T HAC MPONAaCcThiO OT npomnaro.”38 It presents the day
of the Revolution as completely different from any other day in history: not only
was it triumphant, fantastic, and fairy-tale-like, but time itself did not follow the

laws of nature, the experience of a whole year being squeezed into one day. This

* The image of the Revolution as a “miracle” seems to be a widespread at that time, but for
Vladimir Mayakovsky, as | will show in the second chapter, it was not an image, but a fact.
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sort of hyperbole helped building a more significant symbolic boundary between
the new and old eras.
The same article emphasizes that the most important changes brought
about by the mass uprising happened on International Women’s Day:
23-ro ¢espains, -- B XKeHckuii J[eHb, Obl1a 00bsBIICHA CTaYKa HA
OonpmmHCTBE (haOpUK U 3aBOJIOB. JKEHIMHBI OBUTH HACTPOEHBI OUYEHb
BOMHCTBEHHO . . . OHU SIBIISUIMCH HA (PaOpUKU U 3aBOJBI M CHUMAIIH C
pabot. BooO11ie >KeHCKHi JeHb MPOIIeT SIPKO, U PEBOJIIOLIMOHHAS
TeMIlepaTypa Hayajla IOJHUMAaTbCs.
The coincidence of one of the days of the Revolution with International Women’s
Day was so promising a candidate for the “first day of the new era” that the idea
of connecting the beginning of the Revolution to this particular day was,

obviously, very popular among the Bolsheviks. Many articles in Pravda repeat the

notion. The idea’s popularity likely stemmed from the two sources. First, the
amalgamation of two prazdniki into one was a major Bolshevik policy in the
creation of a new ritual year. This policy was not unique to the Bolsheviks, but
rather another case of a general practice characteristic of any political regime,
namely that “if an event coincides with a date already symbolically charged with
meaning, it can often give a new twist to an old set of customs” (Aveni 86).
Second, it was important to the Bolsheviks that their calendar in the first stage of
its development be analogous to the traditional agricultural and religious
calendars, where the beginning of the new era was associated with the birth of

God (and, consequently, with female, who gives birth). Thus the celebration of
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International Women’s Day, when women symbolically gave birth to the
Revolution, united the traditional Christian and new Bolshevik ideology.

The second issue of Pravda, of March 7, 1917, begins with the editorial

“Benukuii neus” (“The Great Day”), which is written largely in the form of
slogans. This article explicitly states that the women’s uprising defined the fate of
the Revolution and that its first day was the Women’s Day. The article
“TIpusercrBue padotauiie” (“Greeting to the Working Woman”) in Pravda on March
10 again states that the real prazdnik of the Revolution happened on February 23:
ToBapumu pabotuuisl! Y Hag HaMu B30IIIO SIPKOE COTHBIIIKO 3TOM
BGCHOﬁ, " IJId HaC 3aCBCTUJIA 3apA CBOGOI[BI. W 3ansanace oHa Kak pasc
Haiero JKenckaro aus, 23-ro ¢eBpais. Mbl epBbIst TONUIM CHUMATh B
3TOT JIeHb C padOT HAIIUX TOBAPHILEH-MY>KUMH, MBI TIEPBBIS XJIBIHYIU
MacCCaMH Ha YJIHUIIbI, K I‘OpO,Z[CKOﬁ AYMEC, CTAJIM OCTAaHABJIMBATh TPAMBAH U
3BaTh BCIO MYOJIUKY MIPUCOEANHUTHCS K HaMm. Harr mpa3iHuK ObUT IepBhIM
THEM BceoOI1eit 3a0acTOBKH, KOTOpas TaK M HE MPEKPATUIIACh JI0 TTOJIHATO
Kpaxa cTapoi BiacTH. Mbl OblTH cuacTiauBbl, ToBapuiu! C Hame, kak
TOBOPUTCS, JIETKOM PYKH IOLLJIO BCE.
In reality, the first day of the February Revolution was difficult to pinpoint
because public unrest in Petrograd took place over a long period. The Bolshevik
press used this situation as an opportunity to appoint the International Women’s
Day the Day of the Revolution. However, they soon abandoned this idea naming

February 27 and 28 (Old Style) the days of the February Revolution.
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The special significance of the days of the Revolution is seen in many
articles published in March and April of 1917. For example, in Pravda of March
10, 1917, the article “Pesostoniust B Mockse” (“Revolution in Moscow™) informs
the reader: “1 mapra. MockBa nepexuBaeT BEJTUKUil B UCTOpHH AeHb. C yTpa
YJIHMIBI TIOJIHBI HAPOAa. Bo rimase ¢ MoJIkaMH, C KpaCHbIMH 3HAMCHAMHU IIPOXOAUT
Hapoj o yaunam.” In a short note “Connaram-nenyraram™ (“To the Solders-

Deputies”) in the same issue of Pravda, the editors ask all soldiers to fix the

events of the days of the Revolution in writing:
ToBapuiy conaaTel, MPEICTABUTEIN B Cosere Pabouux u Congarckux
HenyraroB! Haymo HaBceria coxpaHuTh B MaMATH HapoJa TO, YTO ObLIO
CACJIIaHO B 3TU BCJINKUEC THU pa60‘-II/IMI/I " KpCCThiAHaMH, OACTHIMU B
cepbls conarckus muHenu. Jlaaiite B penakuuio ‘IIpaBapl’ cBenenus,
pa3cKa3sbl, ONKUCaHMsI COOBITUH, OUEBUIIIAMU KOTOPHIX BBl ObUIH. [TycTh
BBICTYIIJICHUSI BOMHCKHX YacTel B 60pbOe 3a cBOOO1Y MPOTUB
LIapCKaro CaMOZICPI)KaBUs, HABCCT A 3alICUATIICIOTCA Ha CTpaHUIaX
HCTOPHH.

Before the October coup, the February Revolution was presented by the

Bolshevik press as a great prazdnik, and even its six-month anniversary was a

cause for celebration: a long list of meetings, published in lzvestia on August 26,

1917 demonstrates this. On August 27, 1917, the newspaper Pa6ouwuii (Worker) (a

contemporary title for Pravda at that time) published the slogan “Ceronust
NOJIYTOIOBIIMHA Hamied geBpanbekoit pepomonun’ (“Today is the Half-Year

Anniversary of Our February Revolution”). In fact, the entire issue was devoted to
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this anniversary. Its editorial provides a day-by-day description of the February
events in the form of a diary, with the dates marked in a bold font. Alongside the
editorial is another long article also written in the form of a diary, “/laeBHuk
connmata” (“The Diary of a Solder”). This article presents the same information as
the first one, but is written from the point of view of an ordinary soldier who
shares sentimental details about his confused emotions. Such a deliberately
personal description of events contributed to illusion that this political event was
brought about by the activities of one ordinary soldier and others like him, and
thus deserving a mass celebration. Then on the November 7, 1917 issue of Pravda
-- that is, only two weeks after the October Revolution -- in the article “/Ise
pesosroriu” (“Two Revolutions”), I. Bezrabotnyi argues that the February
Revolution was merely the first part of a larger proletarian revolution, the results
of which were abused by the bourgeoisie: “IIpexxae 4em MoiTH Ha IWTYPM
3uMHETO ABOopHa ... MACChbl JOJI’KHBI GBIJII/I MEPCIKUTH YPOKU BOCBMUMCCAYHOI'O

peBosrorionHoro Bocriutanus” (be3padotHsiii 1). Pravda and lzvestiia took the

same position on the first year anniversary of the February Revolution: on March
12,1918, Pravda published six slogans in large characters which assured readers
that the importance of the February Revolution lay only in the fact that it was the
first stage of the proletarian Revolution and that the working people had to defend
its achievements:
CerojiHsi TOAOBIIMHA COIMATMCTUYECKON peBomonnn. Paboune u
kpecTbsiHe! CTolTe Ha cTpaske 3aBOEBaHUI PEBOJIOLINY, 3AIIMILIANTE

Bairy COBETCKYIO BIACTh, IOMHUTE, YTO MAJIO JOOBITH MUP, BOIIIO, 3EMITIO,
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HE00XO0AMMO 3alUTUTH UX OT Bpara. ' oToBbTeCh K 3ammre Poccuiickoit

Commanucruueckoil PecriyOinku ¢ opykueM B pyKax OT BCEX €51 Bparos,

[1 BHYTpeHHUX, U BHEIIHUX |. [loMHHUTE, 4TO MUpPOBast pEBOIIOLIUS HE 3a

ropamu, K HaM CIEIINT Ha TIOMOILb MEXAYHapOAHBIN IIposeTapuar!
Within a year of the February Revolution, when the event was still fresh in the
memory of people who had made it happen, it was impossible to reject it as a
lesser revolution and explicitly put the October coup above it. The Bolsheviks,
however, drastically changed the semantics of the holiday using the anniversary
of the February Revolution for organization of the Red Army, that is, for
achieving instant political goals. The date was gradually diminished in importance
and every year there were fewer and fewer materials published about that
historical event.

It is also worth noting that in the “IIpaBuia 00 exxeHeneTLHOM OTABIXE H |
o mpa3nuuuHbIx aHAx” the date March 12, 1917, (or February 28, 1917, according
to the Old Style) is called not a day of the revolution, but rather /fens
Huzeepacenust camooepaicasus (Day of Overthrowing the Autocracy). The date
existed under this name in the list of new Soviet holidays up until 1929, at which
point it lost its status as a rest day altogether.

The International Day of Working Women (the Soviet version of the
“International Women’s Day”) came out from under the shadow of the February
Revolution and became a prazdnik with its own independent semantics already in
1918. There were still some mention of its connection with the February

Revolution, but the call to include women in political activities prevailed. It had
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been established in 1910 at the Second International Women’s Congress in
Copenhagen, but in Russia it was not even known until 1917. General-Major A.P.
Balk, the last epaoonauanrsnux (governor) of Petrograd writes in his memoirs of
February 23 to 28, 1917: “B nmy0nuke MHOTO J1aMm, emie 0obiie 6a0, yyameics
MOJIO/ICKH ¥ CPABHUTEIBHO C MPESKHUMH BBICTYIUICHUSIMH MaJio padounx” (26).
He also admits that “kpacHbix ¢aroB Hur/IE HEe 3aMeYaIOCh; aTUTATOPOB U
pyKOBOIUTENEH OECIIOPSIKOB TOKE HE BUAHO. B UTOTE [THS, MPUYMHA HAPOTHOTO
nerkeHus — HenoustHa” (27). At the end of his February 23 entry, he provides an
opinion of another General: “I'en. ['mo6a4eB eme pa3 TOJ0KHUI MHE, YTO IJIsl HETO
COBCPUICHHO HCIIOHATHA CCTOAHAIIHAA ACMOHCTpalUuA U BO3MOKHO, YTO 3aBTpa
Hudero u He Oyzmet” (28). Thus it seems that nobody among Petrograd’s
authorities knew about International Women’s Day.

Political and social tendencies clashed during the period when the Day of
Working Women was shaped and continued throughout the entire existence of the
Soviet Union. The Bolshevik goal was to make a day which marked women’s
involvement in political life, but people in general, and women in particular,
wanted to see it as a celebration of femininity and motherhood. Pravda on March
6, 1924 in its editorial “8 mapta” (“March 8”) states:

MexayHapOIHBINA AEHb PAOOTHUI] U KPECThSIHOK — OOIIETPOICTAPCKUI

npa3aHuk. OH UMeeT CBOEH 1EIbI0 MACCOBYIO aruTalluio Cpen

TPYAAIIUXCA )KCHINUH JJIA CINIOYCHUS UX PAIOB BOKPYT COBETCKOH

BJIACTH, IJI BOBJICUCHUS JIYUIIUX WU AKTUBHEHUIIINX pa6OTHI/II_[ u

KkpecThsiHOK B psifibl PKII. Ho 6bu10 661 OIIIMO0YHO TIpeanonaratb, 4To
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JCHb pa60THI/IH SIBISIETCSA UCKIIIOUUTENILHO YKEHCKUM’ JHEM B
crenupuIeckr GeMHHUCTUIECKOM JTyXe, [B HAMTPABICHUU CO3TAHUS
demuHHCTHUECKUX OopraHu3anuii]. Hukakux xenckux opranuzanuii PKIT
ue cosngaet (3).
Despite the careful formulation of this holiday’s meaning, the Communist Party
failed to make this prazdnik purely a political celebration. L. F. Tul’tseva, in her

1985 book Cospemennsie mpaznauku 1 00psaasl HaponoB CCCP (Modern

Holidays and Rituals of the Peoples in USSR), writes about this holiday’s

establishment:
C TeueHuneM BpeMeHH npa3aHoBaHue 8§ MapTa oKpacuiaoch U OBITOBBIMHU
yeptamu. B 1927 rogy paGoTHUIIBI BCTpEUann 3TOT JE€Hb KaK CBOM
Npa3IHUK, JeTaal YOOpKY B JOMax, TOTOBUJIH Mpa3AHUYHbBIE 00€Ibl,
HaJeBaJIn JIyqine oaexasl. CemeilHble 4epThl B Ipa3aHoBaHuu 8 Maprta
MIPOOJDKAIIM Pa3BUBATHCS U B Mocienyomue roasl. Kpome o0mmx
coOpaHMil, MUTHHIOB, IEMOHCTPAIUil, HA MHOTUX MPEIIPUATHIX
YCTpauBaJIUCh BEYEPUHKH U IOCUJIEIIKU C UTPAMH, TUISICKAMH, IECHAMU
(Tynbuesa 34).

Even earlier, “ObiroBbie uepthr” already characterized this holiday. Already in

1923, Pravda called it “Beceunsiii mpa3aauk” (“the happy holiday”) and the

journalist describes how women were singing and dancing together with their

communist leaders: “Tog. [leryxoBa He BbIgepKana, BbUIETENIa B KPYT U MOIIUIA B

pycckyto . . . Hamo ObuIO BUACTH . . . TpeacenaTens yKoMa, OTIUISICHIBABIIETO
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pycckylo ¢ paborauuami.”>’ This particular day is the most notable example of
those prazdniki whose semantics were changed not because of Bolshevik
ideological policies, but because of the way people in the country perceived them.
The main appeal of the prazdnik was its focus on femininity, a meaning both
newspapers struggled against for nearly the entire period of existence of the
Soviet Union.

The materials in Pravda and Izvestiia show that March, April and May

were the three months which the Soviet government wanted to fill with the largest
number of new prazdniki in order to replace the most important Christian
Orthodox prazdnik, Easter. For example, they obviously attempted to turn the day
of the funeral of the victims of the February Revolution on March 23, 1917, into a
national commemorative day. In both newspapers the funeral is described as a

grand demonstration.*® Although in 1917 Pravda and Izvestiia marked this day as

a potential special day in the ritual year, by 1918 the newspapers had already
ceased to mention the funeral, perhaps due to the general rejection of the February
Revolution as a “real revolution.”

In 1918 the newspapers organized an active propaganda campaign
promoting the Day of the Paris Commune which was to be celebrated on March
18. This was the most artificial of the state holidays: not only did it lack roots in
Russian cultural history, but the very fact of the existence of the Paris Commune

was likely known only by professional revolutionaries. Even the authors of the

%9 “Becenstit npasguuk.” (“Happy Prazdnik™.) IIpasaa 11 map. 1923.

“0 Orlando Figes and Boris Kolonitskii also write that Mars Field, where the bodies of the victims
were buried, became a central location for great public gatherings of 1917. 47.
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prazdnik did not know exactly when the Paris Commune was established. In the
original text of the “ITpaBuia 00 exeHEACTLHOM OTIBIXE U MPA3THHUYHBIX THIX
(and in Izvestiia, where it was published), the date of the prazdnik is March 10,*

whereas in Cobpanue y3akoOHEHUU U pactiopskeHni Pabouero u KpecTbsIHCKOTO

npasutensctsa (Compilation of Requlations and Instructions of the Government

of Workers and Peasants) it is given as March 19 (qtd. in lekpetsr CoBeTcKOM

Baactu, ToM 4, 123). This prazdnik was formed in order to establish a precedent
for the creation of a republic similar to Soviet Russia, which would then help
justify the Bolshevik policy of terror, making it look more reasonable in light of
the events that took place in France in 1871. The violent acts of government
suppression against the Paris rebels, served as a symbolic justification for the new
Soviet government’s “red terror.”

On March 16, 1918, Pravda published an excerpt from Karl Marx's

book The Civil War in France 1870-1871; it was, in fact, a short summary of

Marx’s ideas about the Paris Commune. Here the reader learns about the
organizational structure of the Paris Commune, its army, the communards’
struggle with the clergy, as well as the free education system the Commune
introduced. All of these measures corresponded perfectly with the social and
political changes recently made by the Bolsheviks. In 1919, articles in Pravda
and lzvestiia expanded on the similarities: Izvestiia allotted a whole page to the
48™ anniversary of the Paris Commune, with four articles devoted to it. The
content and layout of these publications also demonstrated the Bolsheviks’

interest in establishing this prazdnik. The first article, Y ¢enepanbhoii creHsr”

1 1zvestiia. December 5, 1918.
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(“By the Federal Wall™), is a short story about the events in Paris in 1870-1871. It
describes in detail the rout of the Commune by the French government military
forces, with special emphasis on the public massacres:
JIBaaIiaTh MATH THICSY MYXKYHH, )KCHIIUH U IeTEH, MaBIIuX B 000 HIIN
yOUTBIX yKe mocie 60s; 0 MEHbIIEH Mepe, TPU THICIYH YEIIOBEK,
yMEpILIUX B TEMHHLIAX, TOHTOHAX, (POPTaxX HIU OT 00JIe3HEH, MOTydeHHBIX
B TIOPbMC; TPUHAAIATH THICAY OCYXKJICHHBIX, U3 KOUX 60JIBLHI/IHCTBO
6€CCpO‘-IHO; CEMBJCCAT ThICAY KCHIIIHH, ,Z[GTGfI " CTAPUKOB, JIMIIUBIINXCS
CBOMX KOPMUJIBLICB WJIN U3rHAHHBIX W3 CDpaHI_[I/II/IZ B OGH.ICM, HE MCHEC CTa
ThICAY )KepTB.42
The author then suggests that the Russian Revolution is a continuation of the Paris
Commune:
Ceropns, uepes 48 JeT co AHA HAYaTOW NapUIKCKUMU paboYrMU OOPHOBI,
neno Kommynsr TopaxectByeT B CoBerckoit Poccun. [lens 18-ro mapra
SABJISICTCS IIPA3JHUYHBIM JHEM HA BCEU TEPPUTOPUHU COLIMAIACTUYECKON
Pecnyonuku. Benukas OxTs06pbsckas peBomtonust 1917 roaa sBisiercs
IPSIMBIM MTPOJOJKEHHEM KIIAaCCOBOW BOMHBI (PPaHITy3CKUX KOMMYHAPOB.
The second article, “ITapmkckas KoMMyHa 1 BO3SMOKHOCTD PEBOJIIOIIMH B
coBpemennoit @panruu” (“The Paris Commune and the Possibility of Revolution
in Modern France”), provides an optimistic prognosis of the contemporary
revolutionary movement in France. The third article, “Tlapux u Bepcanb, Mocksa

u [Tapmwx” (“Paris and Versailles, Moscow and Paris”), suggests a parallel

*2 This paragraph is printed in bold in the newspaper text.
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between the political situation in Paris in 1871 and that of the post-revolutionary
period in Russia. In this article, the author implicitly suggests that if the
revolution in Russia should fail, a “Russian Versailles”, that is, the Russian
bourgeoisie, would kill millions of people: “Ecnu-6 um ynanocs 310, TO MUp
COIpOTHYJICS ObI OT yKaca U THeBa, 100 Toraa MockBa-peka u Hea Obiiu ObI Ha
BCEM IPOTSDKEHUH KpacHbI OT paboueii kpou.” The fourth article, “Paboune B
[Mapuxckoit Kommyne” (“Workers in the Paris Commune™), once again
emphasizes the number of victims among the working class after the rout. It also
discusses the devastating economic effect the civil war had on France, and
concludes that “[T]akum o6pa3om, (hpaHiry3cKkasi MPOMBIIUICHHOCTh Ha I'OJIbl ObLiIa
noJIopBaHa Oyiarogapsi ciernou sipoctu u 3y100e modeaurenei.”

Together, these four articles suggested that if the Russian Revolution
should fail, that the Russian economy would collapse, that millions of people
would be killed by a vengeful bourgeoisie, and those who survived would only
live to suffer the economic collapse. In his conclusion, the author articulates his
hope that the Day of the Paris Commune will become an official commemorative
day: “Me1 6Gopemcst, MBI TOOEAUM: M 3TO OY/IET HaIIeH JTyYIeld MECThIO 32 CMEPTh
KOMMYHBI, ¥ JTy4IIIUM O3HaMEHOBaHUEM ISl clieaytomiel, 49-i To0BIINHEL ee
OCHOBaHHMS.”

Despite the large number of special publications attempting to explain to
ordinary Soviet citizens the meaning and significance of this special day, it clearly

never became popular.*® The Day of the Paris Commune ceased to be a rest day in

*® There were many different types of publications with texts written in a simple style, giving only
schematic descriptions of the celebrated events and recommendations to the local propagandists
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1930, and indeed it had failed the test of time even earlier than that: in 1923 it was
combined with the day of Mexnynaponsoi OpraHu3anuy MOMOIIH
pesomtonimonepam (MOIIP) (International Organization of Help to
Revolutionaries). The information provided about these prazdniki only added
confusion: people likely failed to understand the new ritual year, because, in fact,
these were illusory holidays, the importance of which the newspapers,
nevertheless, constantly underlined.**

Lenin’s return to Russia on 3 April, 1917, was also presented in lzvestiia
as a prazdnik in the article “ITpuesn Jlenuna” (“Lenin’s Arrival”). The description
of the meeting at the Finland station in Petrograd is strikingly similar to those that
later describe the processions that occurred on May Day, 1917. The names of the
plants, factories and military regiments that sent their representatives to the
meeting, as well as the descriptions of flags, speeches, and happy people, are all
very similar, and it suggests the equal approaches to the two celebrations, namely,
as potential future prazdniki. The particular significance of the date of Lenin’s
return was that Easter in 1917 was celebrated on April 2, which provided an
opportunity of replacing the religious celebration. In 1918 Pravda attempted to
remind its readers of the first anniversary of Lenin’s return to Russia, but this

short article was merely a summary of another article from a year ago. This feeble

how to use them. Among such publications was, for example, IlepBomaiickas xpecToMaTus
(Textbook of the 1 May), the compilation of articles, memoirs, short stories and poems with the
theme of May Day and history of its celebration.

* In Pravda and lzvestiia, there were numerous attempts to “create” new special calendar dates by
emphasizing the importance of events for the revolutionary movement in Russia and by constantly
repeating the dates of these events. Such an attempt was made, for example, in June and July,
1917, when Pravda organized an active propaganda campaign promoting the day of July 18, when
the Bolshevik party organized the demonstration against the policy of the Provisional
Government.
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attempt to create a prazdnik clearly associated with Lenin was obviously a failure.
A holiday specifically celebrating Lenin would not appear until 1924 and this was
to mark his death.
Another special date in April was included in the official state calendar as
a half-holiday: it was the anniversary of the workers’ massacre by the Russian
military forces at the gold mines near the river Lena on 4 April, 1912. In April
1917, Pravda published a number of short notes about the meetings at the plants
and factories. The cause for these meetings was supposedly the fifth anniversary
of the Lena Massacre, but the workers at those meetings were talking about
current events. For example, the article “/Ieus Jlenst. Pesomrorusa™ (“The Lena’s
Day. The Resolution”) of April 6 reads:
Mg, paboune u conaatel Bac. Octp. paiioHa, COOpaBIIMCH B KOJINYECTBE
okoJ10 4000 yenoBeK Ha MUTHHT B IAMSATh Pa3CTPENIIHHBIX TOBapHUIlEH Ha
Jlenckux npunckax 4-ro amnpens 1912 roga, nocranoBuwiu: 1. YtoOs!
Coger Pa6. u Con. nen. norpe6osan ot Bpemennoro [IpaBurenscTsa
IIPUBJIEUEHUS K CYJy BCEX BUHOBHMKOB JIeHCcKkoro paccTpena. 2. [1o
oBoly pacnopsbkeHus npeac. Bpewm. [Ipas. [kH. JIbBoBa] o
peoOpa3oBaHUU YE3HON U CETBCKOH MOJIHUIIMKA B HAPOTHYIO MUTUITUIO
MOCTAHOBUJIH . . . 00paTUThCsA uepe3 cBoux npeacrasutencit B C.P. u C. 1.
00 OTMEHE JaHHOTO PACMIOPSHKEHUS, KOO OHO MOPOXKIALCT SAPO
KOHTPPCBOJIOUHH . . . B IPOTUBOBEC YCTO MOATBCPIKAACM
HCOGXOZ[I/IMOCTB CcO3JaHuA H&pO,Z[HOfI MUWJIMIHU U . . . BOOPYKCHUSA

Hapoza.
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Following this is a list of requirements and suggestions to the Provisional
Government and the Petrograd Soviets. On April 13, 1917, in the article “/Iens
Jlensr” (“Lena’s Day”), the author writes that the workers at the meeting were
greeting Lenin’s arrival. In 1918 and the years that followed, the event’s coverage
continued to emphasize present-day issues. It was offered as a “lesson” for the
workers in their class struggle. The Lena massacre happened in April, the month
in which Easter was most often celebrated. Thus the new Memorial Day placed
the workers’ death alongside that of Christ. The second reason for it selection was
-- and the Soviet press made this known to the public -- that Lenin chose his
pseudonym from the river Lena, where he was in exile in 1897-1900. Lenin’s
return to Russia from abroad on April 3, 1917, one day before the anniversary of
the Lena massacre, provided the possibility of creating a new special day in the
calendar which could help link the Bolshevik leader to the Russian workers.
Easter itself, however, had to be replaced by May Day, which was the
most important prazdnik for the Russian revolutionaries, as it had been before and
after the October Revolution. After the February Revolution it became possible to
celebrate May Day openly. The Bolsheviks, obviously, hoped for an international
workers’ strike on May Day, which might trigger a world revolution. Thus the
new vision of this prazdnik was offered by Vladimir Bonch-Bruevich® in his

article “T'oroBbTech k nepsomy mas” (“Be Prepared for May Day”), published

** Vladimir Dmitrievich Bonch-Bruevich (1873-1955) was one of the editors of Pravda and
Izvestiia and often wrote in these newspapers on the subject of the new holidays. His wife,

V. M. Velichkina (1869-1918), had collected literary works before the February Revolution, with
the intention of using them in the new Soviet calendars: see [lecuu peoaronnn. The text of the
“TIpaBuia 00 exeHeIeIbHOM OTAbIXE U Mpa3IHUYHbIX JHsIX” Was obviously Bonch-Bruevich’s
work, the document having three signatures: those of V. I. Lenin, his secretary, and V. D. Bonch-
Bruevich.
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in Pravda on the front page on March 29, 1917. While pointing to the major
significance of this prazdnik for revolutionary movements around the world, he
outlines what should be done during its celebration, emphasizing one very
important measure — not to work on this day:*°
[Tpa3HUK IepBOro Masi caMblii OOJIBILION MPOJIETAPCKUN BCECBETHBIN
Npa3IHUK . . . K 3TOMy JHIO MBI TOJDKHBI OBITH BCE TOTOBHI . . . Hurze
paboThbI B ATOT JIeHb MPOU3BOAUTHCS HE JOJDKHEI . . . HeoOxoammo
BBIPA0OTATh TUIAH OOIIETOPOJCKUX IEMOHCTPAINi, MUTUHTOB, COOpaHHIA
10 KBapTajiam, paiiloHaM, 3aBojam, padpukam . . . Jlo mpa3zgHuka
OCTAaCTCA BCCI'O TPU HCACIU U MCIJINTDh, TOBApHUILH, HCJIL351 HU MHUHYTHI.
In order to mark May 1% as the new chronological starting point, Pravda initiated
an unauthorized reform to the calendar: the issue of Pravda of April 18, 1917, was
dated “1 Mas (18 Ampens) 19177 (“1 May (18 April) 1917”) and this kind of
“double dating” continued until the official calendar reform of January 24, 1918.
The public demonstration devoted to May Day in 1917 was organized on April

18. In the poem “IlepBoe Mas” (“May the First”), published in Pravda on April

18, 1917, Kuz’ma Terkin describes the spring celebration using the idiom
“Berperuts Hoseiid ['ox” (“to meet the New Year”): “C rpomkoii iecHer0
nobennoit / Berperum HoBbii [lepsoiii Maii!l” (Tepkun, [Ipasaa 18 anp.1917: 3).

The New Year celebration is traditionally connected with the rebirth of the sun

“®In 1920, when all the holidays were turned into cy66omuuxu and sockpecnuxu, the slogans with
the opposite meaning were published, and Vladimir Mayakovsky, with his acute feeling of
political needs, wrote a number of propagandistic jingles on the theme, for example: “Yem xoauth
0 yJIHLAM MOCTOBBIE JIoMasi, MOcTOBbIe mounHuM [leporo mas” (“Uem xoauts . . .” (“Instead of
Walking . . .”), Tom 3, 438).
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and nature in general, and the phrase “Bo3poxxaenue Murepuanuonana” (“the

rebirth of the International’””) had been repeated numerous times in Pravda articles,

paving the way for a new historical era, beginning on May Day.

Another important theme of this prazdnik was an appeal to stop the war, a
further attempt to cast May Day as the dividing point between an old era of
suffering and a new era of happiness:

Bot MMo4YeMy TakK BCJIIMKO 3HAUCHUC HepBOMaﬁCKOFO npasgHeCTBa B

HBIHEITHEM To/1y. TOpKECTBEHHO Mpa3aHys 3TOT JACHb, PYCCKUN pabounii

KJIaCC CHOBA NOATBCPAUT IICPCa JIUIOM BCCTrO MUpa CBOIO TBEPAYHO BOJIHO

MOJIOKUTH KOHeIl 0e3yMHOI BOIHE, BO BCEYCIIBIIIAHUE BHIPA3UTh CBON

IPOTECT MPOTUB KPOBABOI OOWHHU . . . DTO COBMECTHOE BBICTYIUICHUE

COILIMAJIMCTOB BCEX CTPAH B pa3rap MUPOBOM BOMHBI OyI€T HECIbIXaHHBIM

TOP’KECTBOM HJIEH. o
The articles covering the demonstrations emphasized only their great success. For
example, in lzvestiia on April 20, 1917, the editorial “1 Mas B [leTporpazme” (“1
May in Petrograd”) states:

B nenb 1 mas rinasza Bcex HapoaoB Obutn oOpariensl Ha Poccuro. U

00IIeHapOIHOE TOP>KECTBO B JACHBb IpoJieTapcKaro npasaauka 1 mas 1917

rojia 0Ka3ajio BCEMY MHUPY, 4TO JIO3YHI'M POCCHMCKAro IpoJierapuara K

IIPEKPALICHUIO BOWHBI €CTh IIPU3BIB HE OJIHOIO KJlacca, a Bcer Poccun.
The Bolsheviks placed a great deal of importance on the celebration of May Day

in 1917: it was meant to show that a worldwide revolution was an inevitability,

47«1 Mas u Boitua” (“1 May and the War.”) Uzpecrus 29 anp.1917.
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that the new International would be created, that the Bolshevik political platform
was supported by the whole country, and that the main aim of the Bolshevik party
was to stop the war. All these shades of interpretation fall under the heading of
cardinal change, which has always been a characteristic of genuinely popular
mass celebration. As Mikhail Bakhtin writes:
[T]hrough all the stages of historic development feasts were linked to
moments of crisis, of breaking points in the cycle of nature or in the life of
society and man. Moments of death and revival, or change and renewal
always led to a festive perception of the world” (9).
It seems, however, that the Bolsheviks did not completely appreciate the re-
emergence of this popular prazdnik and continued to manipulate its semantics.
Changes in its meanings were already being made in 1918, when on April 23 the

editorial in Pravda stated that celebration of May Day in subsequent years should

differ from the previous: the old slogans should be changed according to the new
political situation. While the main slogan of the celebration in the previous year,
1917, was “Mup! Xneb! 3emnsa!” (“Peace! Bread! Land!”), the new main slogan
would be “Krto ne Tpymutcs, Tot He ect!” (“The One Who Does Not Work —
Does Not Eat!”). The editorial also argues that the slogan “Boiina — Boitne!”
(“War to the War!”), which expressed the Bolsheviks’ determination to end the
war with Germany, should be replaced by “/la 3npaBcTByeT cipaBeauBas BoitHa
— B 3amuTy corpanucruyeckoro oreuectral” (“Glory to the Just War in Defense
of the Socialist Fatherland!”). Likewise, instead of a call for the establishment of

socialism, another slogan would read: “/la 3npaBcTByeT CoBeTcKas pecryoOiuka,
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npoBoIAIIas conuanusM B xu3ub!” (“Long Live the Soviet Republic That Brings
Socialism to Life!”). These slogans were boldly ruthless and diametrically
opposed to the slogans of May Day 1917, overturning completely the meaning of
this prazdnik just one year ago.

The overwhelming coverage of May Day in Pravda and lzvestiia displays

the continuing evolution of the Soviet calendar after its official introduction. In
the first years after the revolution, the treatment of May Day by the Party
ideologists reflected their hope for a world proletarian revolution: May Day was
sometimes called the Day of the Communist International. The practice of
changing holidays’ semantics, however, was so common that the new Soviet
Government later turned the best-known prazdnik from a celebration of the
Communist International to the celebration of labor. As hope for a world
revolution gradually disappeared, the enthusiasm for its celebration decreased. In
1926, the most unexpected metamorphosis occurred: the propaganda promoting
this prazdnik in Pravda was minimal, and was virtually replaced by propaganda
for celebrating Lenin’s birthday. Perhaps an attempt was made to “forget” a
holiday which remained from a long-expected world proletarian revolution.
However, after 1926 the importance of May Day was reestablished in both
newspapers.*®

The Bolshevik goal on that particular day was obviously the consolidation

of the workers’ power. They, however, did not conceal their hope that the first

*8 The attractiveness of May Day can be explained by the fact that it was a popular pre-
revolutionary civil holiday “Bctpeua nera” (“meeting with Summer”) (Cokososa 141-145).
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anniversary of the October Revolution might also trigger a world revolution.
In Izvestiia on November 3, 1918, for example, the editorial states:
Paboune u kpecthsine Poccuu, roToBsich K 100MII€I0 CBOEH PEBOJIIOLINH,
UMEIOT CYaCThe TOTOBUTHCA TAKKE K BCEOOIIEMY MPA3AHUKY TPYASIIIUXCS
— MHUPOBOH COIMATMCTUYECKOI peBotoniK. OKTAOphCKask pEBOIIOIUS
JienaeTcss MUPOBO# peBostonineil. OKTAO0pbCKasi ke — 3TO KpacHas J1aTa B
PECBOJIIONMOHHOM KaJICHAAPC — JaCT Ha4aJIO HOBOMY JICTOMCUUCIICHUTIO HC
B ogHoU Poccum. [Ipa3aHuk oKTIOpbCKUX THEH — Mpa3aHUK MUPOBOH. MBI
— ‘nakanyHne.” Hakanyne He Toapko Bemukoro KOGunes
PesomonmonHoro Jleroucuncnenus. Mbl — HakaHyHEe TOP>KECTBA
nposnerapckoro Murepranuonana (1).
The articles, covering the organization of a celebration in honor of the first
anniversary of the October revolution in 1918, persistently repeat the idea of
making it a “npasnuuk enunenus u gosoasctBEs (“holiday of unity and
content”).*® Many other articles announced that during the days of its celebration,
people would receive free lunches and a larger daily ration. There are also many
articles discussing the theatrical performances that ought to be staged during the
celebration. Notably, the most important event was to be a symbolic burning of
the old regime held in the evening:
Coobmaercs AJ1s CBeIeHUs] U PyKOBOJICTBA palioHaM ciieaytouiee: B
NIEPBBII IEHb MPa3AHOBAHUS BEYEPOM 6-TO HOSOPS HUKAKUX IIECTBUH HE

npeamnojaaracTesd, 6y,Z[YT MMPOUCXOAUTH JIMIIb MUTHUHI'H, JICKIIUH,

9 See, for example, “K npa3aHoBaHMIO TOIOBIIMHBI OKTAOPBCKO#H peosronmu” (“Toward the
Celebration of the Anniversary of the October Revolution”).
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KOHLEPTBHI, CIIEKTAKJIN, HO IIOCIIE HUX BEYEPOM B IIEPBBIN I€Hb Ipa3IHUKA
MpeJUIaraeTcsi 3aKOHYUTh COOPUIIIAMU Ha TJIaBHBIX IUIOMIAIAX KaXKIO0TO
paifoHa, Ipy 4eM IpeAMETOM ITHX BEUEPHUX COOPAHUI TOJKHO SIBUTHCS
cuMBoJIn4Yeckoe yHuuToxxeHrne Craporo Crpost u poxaenue Hosoro
Crpos tperbero MHTEpHALIMOHAA. >0
Straw men were actually burned even in Red Square:
B Tonne nBmxenue k JIobHOMY MecTy:
-- Ceifuac 1epeBEHCKOro Kyiaka OyayT CKUTaTh.
-- I'msaom, T, BOH OH.
Haz rooBamu TONMBI MENBKAET KAKOE-TO Uy4y€s0, KOTOPOMY OJUH U3
qyiieHoB Komurera 6eTHOTHI TOTHOCUT CMOJISTHOM q)aKen.Sl
The most explicit statement about the plan to make November 7 the first day of
the New Year is expressed in the article “O0parienue k y4amiericss MOIOIEKHU
(“Address to the Young Students”), published in Izvestiia on November 2, 1918:
Celiyac coBepIIaeTCsl TOPKECTBEHHBIN, TPArn4eCKUil U pajloCTHBIN
IIEPEBOPOT, O KOTOPOM Mapkc roBOpHUJI, UTO BCS UCTOPHUS YEIOBEUYECTBA
710 HEeTo MpeaCTaBIseT co0o0il mpocToe Berymienue. M He ynusnser Hac
MBICJIb O TOM, YTOOBI JIETOMCUUCIIEHUE BIIPEb BEJIOCH OT
3HAMEHATENBHOTO JTHS 25 oKkTa0ps (7 HOAOpsT), a He oT PoxmecTBa

XpucroBa, IOTEpsBILEE CBOE 3HAYCHME JUUIs HAc. To, 4TO HE yIanoch

%0 “K nmpasHoBaHMIO rOIOBIIMHK OKTAGPBCKOil peomomum.” (“Toward the Celebration of the
Anniversary of the October Revolution”).

51 “TIpaznuuk OkTsi6pbckoii PeBomorn. Mocksa. Winmromunanus.” (“Celebration of the October
Revolution. Moscow. Illumination”).
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BEJIMKOM (PpaHITy3CKOI PEBOIIIOIHH, TTOJIHOE OOHOBIICHHUE JTUI[A 3EMITH, TO

YIACTCsl BEJIMKON PYCCKON PEBOJIIOLUU.
This indicates that the anniversary of the October revolution in 1918 was actually
intended as a rehearsal of the prazdnik which would replace the celebration of
Christmas, New Year and Macrenuya. The birth of the New Regime had to
replace the birth of Christ, and the dates November 6™ and 7™ perfectly
corresponded to the dates in January on which the Orthodox Christmas was
celebrated after the reform.>? All of the traditional features of the New Year
celebration were reported in the newspapers: a night carnival, striking of the
clock, plenty of food, fireworks, a noisy, happy crowd, and a fully decorated city.
The traditional burning of straw man on Macrenuya, which symbolized the end of
cold season and rebirth of the sun, was replaced by the burning of the symbols of
the old regime.®

The newspaper coverage of New Year’s Day, January 1, shows that, in a
clear opposition to May Day and the anniversaries of the October Revolution, the
Bolshevik ideologists viewed this day as only a starting point for resetting the
calendar year, that is, without any real significance as a holiday. This idea was
later reflected in the calendars as well:

[Tpa3HUK HOBOTO roja . . . paboBIAIENbYECKOTO MPOUCXOXKICHHS U

COBCEM JIAKE HE XPUCTUAHCKUU . . . HOBBI TOJ1 MMEET 3HaUYCHUE JINIIb

%2 Such coincidence, perhaps, inspired Mikhail Bulgakov to play with the dates of the Christian
and Bolshevik calendars.

%% In the articles of the pre-anniversary period there are persistent descriptions of the content of the

daily ration for November 7. The contents are varied, but butter is included in all. During
Macnenuya week the Russian Orthodox worshippers are permitted to eat a lot of butter.
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JUISL C4eTa TOJI0B, HO JIJISl 9TOTO MOYKHO BBIOPATh M KaKOH-HUOYIb APYTOit

JICHb, HaIpUMEP, A€Hb I'OJOBIINHBI OKT;{6prI<0171 peBonIouHH.54
In the “IIpaBuia 06 exeHeneNbHOM OT/ABIXE U Mpa3aHUYHBIX AHAX the first day
of the New Year was designated a rest day. The issues of Pravda
and lzvestiia from those early post-revolutionary years, however, make it obvious
that creation of this rest day was merely a reaction to the political climate of the
time, not unlike the state’s decision to allow the celebration of certain religious
holidays. The new government simply did not dare erase all the traditional
holidays in the new calendar until 1929, when New Year’s status as a rest day was
finally cancelled. Logically, this popular holiday might have been used to replace
Christmas and the Epiphany, but the utopian idea of starting the New Year on
May 1 or November 7, and the beginning of the new era in 1917, was, apparently,
popular until 1947, when the New Year day as a rest day was again reestablished.
Official ideology could not change the population’s perception of New Year’s
Day as a great feast, and it was celebrated privately in the Soviet Union even
during the darkest period of Stalin’s purges. As to the symbolic beginning of the
new socialist era, the date of November 7, 1917 was presented as such throughout
the Soviet Union’s existence, especially in propagandistic and educational texts.

Another special calendrical date, the Memorial Day of January 9, 1905,
was, obviously, created as a part of the Bolsheviks’ larger strategy of eliminating

the Constitutional Assembly.>® The Bolsheviks dissolved the Assembly on

% Kanennaps kommynucra na 1925 ron (Calendar of a Communist for 1925) 159.

% 0n 9 January, 1905, the peaceful march of the citizens of Petrograd headed towards the Winter
Palace to deliver a petition to the tsar about the horrible conditions of the working class, and the
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January 5, 1918, and, on the days that followed, their political opponents
organized demonstrations and protests against the dissolution. The dates of all
these events were very close to January 9, and the opposition doubtlessly used this
in their accusation that the Bolsheviks had betrayed the ideals of the First Russian
Revolution of 1905-1907. In his “response” to those accusations, the author of the
article “Tpunaniaras rogosmmaa” (“The Thirteen-Year Anniversary”), published
in Pravda on January 9, 1918, attempted to justify why the Bolsheviks were
apparently rejecting the goals of the First Russian Revolution:
Pesomroniust 1905 roga 6su1a peBomonneit OypKya3HoM, HECMOTpS Ha TO,
YTO OHa JIeJIanach pyKaMu pabounx U KpecThbsH . . . [K]paitHum
MOJINTUYECKUM TpeboBaHUEM [pabouero kinacca] ObUIO TOTAa
Yupeaurensnoe CoOpanue . . . TpuHaAIATUICTHSST TOMOBIIMHA 9 STHBAPS
COBIIAJIa C KPaxoM YUpeauTeIbHOTO COOpaHusi, OCTABJICHHOTO Ha
3aJIBOPKaxX UCTOPHUHU OelIeHbIM OeroM HOBOM peBostonnu. Pabouwnii kimace
YK€ BBIPOC TCIICPb U3 ACTCKUX IICJICHOK, B KOTOPLIC OH OBLI 3aKyTaH Jaxce
B 6e3yMHBII IATHIHN rof. OH yXe He OTpaHUYMBAETCS PEBOJIOIMOHHO-
JIEeMOKPAaTUYECKUMHU TPEOOBAHUAMH . . . Ero mpexxHuil yMepeHHBIN uaeant
— JIeMOKpaTH4eCKas peciyOInKa — y’e He YJOBIETBOPSIET 3ampocam
xu3au (1).
In the same article the author articulates the reason why January 9" should be a
new national prazdnik and a rest day: “MiMeHHO MBI sIBIIsieMCSl TIPOJIOIDKATEIISIMA

JACJIa HAIlIUX CJIaBHBIX TOBapPIHleﬁ, rnoruommux 9 sIHBaps TpUHAAUATh JICT TOMY

military troops opened a fire. This day is considered to be the first day of the First Russian
Revolution of 1905-1907 and was called the “Bloody Sunday.”
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Ha3aa. Ouu nmoru6au HemapoM. Ha ux Morumnax BBIPOC MPEKPACHBIN IIBETOK. DTOT
IBETOK — BeJTMKasl colpanucTuaeckas pesomorms.” > Indeed, it is entirely
possible that in order to show people that the Bolshevik party followed the
revolutionary program put in place during the First Russian Revolution, the
Bolsheviks decided to create a new annual Memorial Day, a rest day, on January
9 (January 22 according to the New Style). It is likely that the new government
was afraid of the demonstrations that might take place on that day and that it
might require military force to disperse them. Such events might in turn form an
unfavorable association with the forced dispersal of protesters on January 9, 1905,
an association the Bolshevik party clearly wished to avoid. This is likely the
explanation behind the extreme actions of announcing January 9 to be a new
prazdnik. In the January 9, 1918, issue of Pravda, we find a curious declaration:
UpesBblvaiiHast kKoMuccus o oxpane ropoaa Ilerporpana. 8-ro ssuBaps, 12
yacoB Houu. [lerporpaackuii CoBetr Pabounx u Connatckux JlemyraTos
nocranoBu: [Ipennoxure CoBery Hapoausix KomuccapoB 00bIBUTH
neHb 9-ro sHBaps HaunonansHbiM npa3zaaukoM Paboueit u Kpectbsanckoit
Poccun.
The first peculiar element in this text is that the prazdnik is announced by the
Special Committee for the Defense of the City of Petrograd -- that is, by a
temporary military unit. It is also unusual that the exact hour the decision was

made was released to the public. This suggests that the Bolsheviks were trying to

% The words “umenno Msr” are printed in bold in the original text.
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convince the reading public that the prazdnik was planned at least one day prior to
the actual day of its celebration.

In the next issue of Pravda, on January 10, 1918, in the short article “/lens
9 siBapst. Murtunr B Kercromsckom nonky” (“The Day of the 9™ of January. The
Meeting in the Kegsgol Regiment”) a journalist describes his own impressions of
participating in the meetings devoted to the celebration of the new prazdnik. The
most interesting detail from this description is that not one word is said about the
events that took place on January 9, 1905. For example, the author states: “B srot
ACHb MHC IMMPUIIIIOCH HO6BIBaTb Ha 4-X TaKUX MUTHUHTAaX. BCIOI[y, BCEX BOJIHOBAJI
OJIMH BONPOC — CIPABUTCS JIM HApOHAs BJIACTh C BO3JIOKEHHOM Ha Hee 3ajaden?”
He could not hide the fact that even the speaker at the meeting did not talk about
the events of 1905.

This hastily created prazdnik would not likely have been included in the
calendar if the first stage of the struggle with the Russian Orthodox Church had
not occured. In response to the decree on the separation of the Church and State,
issued on January 20, 1918,°" in Petrograd and in Moscow on January 28, large
processions were organized, at which people read Patriarch Tikhon’s address to
Russian Christians urging them to defend their faith and Church.® The new
government was obviously concerned about the possibility that these processions

might be repeated in subsequent years. In that context, the annual commemoration

5 Jlexpersl CoBeTCKOil BJACTH TOM 1, 373.

%8 See Pycckas [IpaBociIaBHAs 1IEPKOBb M KOMMYHHCTHYECKOE TOCYIApCTBO 23-25.
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of those who died during the religious processions in 1905 can be seen as a strong
counter-response to the Church policy.

Lenin’s death on January 21, 1924, breathed new life into the Memorial
Day of January 9, 1905. A year after his death, on January 22, 1925, Pravda
published two long articles. The first article, “Bnagumup Wnbuy Jlenun u Fanon”
(“Vladimir Ilich Lenin and Gapon™)® was written by Nadezhda Krupskaia,
Lenin’s widow; the second, “Jlenun u nenunrpaackue padouune” (“Lenin and the
Workers of Leningrad”), was written by Grirorii Zinoviev. Reading these articles,
it is clear that the Bolsheviks tried to link Lenin to the events of January 9, 1905.
Both articles were carefully printed on the same page and both were devoted to
the subject of Lenin’s leadership of the Russian workers. Krupskaia’s article
implies that Gapon was not the real leader of the Petrograd workers at that time,
and that he initially was not able to organize people to revolt. The suggestion was
that if Lenin had been there, the massacre would not have happened and the
Revolution of 1905 would have been a victory for the Russian proletariat.
Zinoviev’s article, meanwhile, argues that there was an almost supernatural
connection between Lenin and the workers in Petrograd at the time of the First
Russian Revolution. As he puts it, “xak HCTUHHBII TPOJETAPCKUI BOKIb,
Brnanumup Unbng yyBcTBOBan padouero u B [lapmwxke, u B Kpakose, u B Lopuxe,

u B MOCKBe — BCIOJTy, I/Ie HH IPUXOIWIOCH ObI TOB. JIeHuny >xuth.” These

> Moreover, in Russia, January 6 (January 19 according to the New Style) is a very important
prazdnik, especially for peasants, the Day of Epiphany. The Bolshevik policy was to place the new
holidays as closely as possible to the old religious ones.

% The priest Gapon was an organizer of the procession on 9 January 1905.
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articles each offer the reader a connection between the two events. The printed
calendars show that from 1926 onwards both Memorial Days were celebrated
under Lenin’s name. They followed the example of Easter, with one day of death
and grieving, another of resurrection and joy, when resurrection by divine force
was merely replaced by the resurrection through memory.

This particular Memorial Day of January 9, 1905, was special in that it
helped counter the several religious dates in January, some traditional, some
newly proposed by the Church, while at the same time emphasizing the
significance of Lenin’s death.®® Later, after Stalin’s death, this rest day was
excluded from the list of state holidays and quickly forgotten. By that time, the
anniversary of Lenin’s death had also lost much of its ideological weight, while
his birthday (April 22), which was associated with zenunckue cyob6omnuxu
(Lenin’s subbotniki)® became more popular.

There is little doubt that the Bolsheviks had hoped to organize an
important prazdnik commemorating the end of a devastating war which could
then replace Christmas and New Year’s Day. They placed a great amount of
importance on a demonstration celebrating the peace agreement signed by Soviet
Russia and Germany. A demonstration was planned for December 17, 1917,
(December 30 according to the New Style) and was situated conveniently
between the two targeted dates. According to repeated announcements in both

newspapers, the groups of demonstrators had to follow each other in a strict but

% This is one of many cases which give the early Soviet calendar the quality of an obituary.

%2 _enin participated in some of the first cy66ommuuxu.
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elaborate order. They even printed an evening issue of Pravda® which was
completely devoted to propaganda promoting the demonstration. However, this
highly desirable prazdnik turned out to be a complete failure. The Soviet
delegation left for Brest-Litovsk for the peace negotiation with the German
delegation on January 9, 1918, only to learn that Germany “demanded the transfer
to German control of Poland, Lithuania, Livland, Kurland and part of the territory
inhabited by Ukrainians and Belorussians.”® Although Leon Trotsky did not sign
the agreement, the Soviet delegation was forced to do so later, on March 3, 1918,
under worse conditions. Thus there was nothing to celebrate the next year on
December 30", and the potential prazdnik was deliberately “forgotten” by Soviet

propaganda.

In Pravda and lzvestiia we find not only coverage of those prazdniki that
constituted the new Soviet calendar, but also those that ultimately never became part
of it. The press, however, tried to paint them as legitimate prazdniki. Along with the
failed attempt to create the special days out of Lenin’s arrival to Russia on April 3,
1917, and the funeral of the victims of the February unrests, Izvestiia, for example,
announced the Day of the Red Carnation on May 14, 1917. This was a fundraising
effort for printing books for solders. A similar attempt to fix a new special date
was made in lzvestiia on June 3, 1917, on the tenth anniversary of the dispersal of
the Second State Duma in 1907. Such policy kept readers in a constant state of

anticipation of new holidays and, after the Revolution, a state of fear lest they be

% pravda and Izvestiia usually had only one issue a day.

% \White, The Russian Revolution 1917-1921 178.
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called undutiful citizens for not participating in the political celebration. Taking into
account that most of the promoted prazdniki were based on unknown events with
unclear meaning, the coverage of “potential prazdniki” undoubtedly contributed to
the instability of the Bolshevik calendar.

The inconsistencies of the Bolshevik calendar reflected not only the chaos
of the revolutionary and post-revolutionary periods, but also the way in which its
creators regarded their own work, for they doubtlessly viewed the post-
revolutionary calendar as a temporary phenomenon. In January 25, 1918 issue
of Pravda, a note “3amerka k jekpery o BBeieHUH B Poccuiickoii peciyOnuke
Hosoro kanenaaps” (“A Note on the Decree about Introduction of the New
Calendar in the Russian Republic”), printed beside the text of the decree, reads:

CoBepIiieHHO OUEBUIAHO, YTO 17151 Poccuu cymecTBeHHO HE00X0IMMO

NEPENTH K MIPUHATOMY KYJIbTYPHBIMU HapOJIaMH CTHIIIO, Pa3paboTKa ke

HanboJiee TOUHOTO, C TOUKH 3pEHUS HAYYHOH, KaJeH1aps, J0JKHA OBbITh

MPEIOCTaBIICHA, €CITH B 3TOM BO3HUKHET MOTPEOHOCTH, OyayIieMy

MHTEPHALMOHAIBHOMY KOHI'PECCY COLMAIIMCTOB, KOTOPBIA IIPEIIOKUT

BblpaGOTaHHyIO UM CUCTEMY K CIUHOBPCMCHHOMY IMPOBCACHUIO BO BCCM

MUDE.

The “Stalin” calendar of 1930 differed radically from the Bolshevik calendar of
1918-1929. The ten rest days that people could use as religious holidays were

excluded entirely. Three prazdniki -- New Year’s Day, the Day of Overthrowing
the Autocracy, and the Day of the Paris Commune -- also lost their status as rest

days. Only the Memorial Day of January 9, 1905, May Day, and the Day of the
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Proletarian (October) Revolution were left as rest days.® The explanatory note to
the “TloctanoBnenne CHK ot 24 centsiops 1929 r. o pabouem BpeMeHU U
BPCMCHU OTAbIXA B IPCANPUATHAX U YUPCIKIACHUAX, IICPCXOAAIINX HA
HeTpepbIBHYIO pon3BoacTBeHHYI0 Henemo” (“Decree of the Council of People’s
Commissars of September 24, 1929, about Working Time and Resting Time in
the Enterprises and Institutions That Accept a Non-stopping Week of
Production”) was an attempt to legitimize this new “Stalin” calendar, and it stated
that the religious and old prazdniki had lost their historical meaning of common
days of rest and celebration for the most people, and that they should be erased
from the state calendar. Thus, the preliminary calendar of 1918-1929 had played
its role and had to disappear.

The process of shaping the Soviet calendar had its own logic, however,
one which was defined by Bolshevik policy. This logic can be understood by

comparing the calendars of 1918-1929 with the Kanennaps kommynucra va 1930

ron (Calendar of a Communist for 1930) and Kanennaps kommyHucra Ha 1931

rox (Calendar of a Communist for 1931). These were the Soviet state calendars

created at the beginning of the new Stalinist period. In the 1930 calendar, the five-
day week is introduced, while only five revolutionary common holidays remain.
In the 1931 calendar, even greater changes are made: the majority of the special
historical dates are omitted, while only the dates associated with the history of the
Communist Party, the Young Communist League, the Communist International,

the International of the Trade Unions, and the Soviet Congresses are presented in

% Beginning 1930, May Day and the Anniversary of the October Revolution were celebrated for
two days each.
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detail. Each year was represented by different numbers: the first number counted
the years from Christ’s birth, and the second from the establishment of Soviet
power. For example, the year 1931 was also recorded as “YetsipHaaiarelii roj
[Mponerapckoii Pesonronmu” (“The Fourteenth Year of the Proletarian
Revolution”).

Thus this new “Stalin” calendar was similar to the traditional one only in
the numbers of the days and months. The symbolic function of the calendar,
meanwhile, became completely different, and even traditional calendar units,
which were originally based on the natural change of seasons and rotations of the
moon and the sun, were replaced by units created by the communists. These units
were the dates of congresses of the various communist organizations. Moreover,
all the holidays, rest days, and working days were united by the same exclusive
semantics of the development of the revolutionary movement in Russia and the
whole world in general. There were only five common holidays. A rigid schedule
for living in the socialist state was created and this schedule existed until Nikita
Khrushchev came to power in 1953. All these show that the Bolsheviks,
consciously or unconsciously, created not a calendrical narrative, but a liturgical
rhythm for the new socialist country. Ronald L. Grimes defines liturgy as a ritual
action which is, at the same time, a “spiritual exercise” (43). During special days
of the Soviet state calendar Soviet citizens were expected not only to worship the
Communist Party, its policy and leaders, but also to experience almost
transcended dialogical connections with them and those who died for communist

ideas. Communist theorists were unable, however, to suggest a unifying
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calendrical narrative: even the lives of Lenin or Stalin failed to form such binding
stories. The authors of the new Soviet calendar did not take into account people’s
quest for a coherent narrative which would tie all the holidays together. The
works of both VIadimir Mayakovsky’s and Mikhail Bulgakov’s are a

manifestation of this quest.
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Chapter 11

Calendar, Time and Immortality in Mayakovsky’s Works

Vladimir Mayakovsky was a vocal advocate of the new Soviet prazdniki,
his approach to them almost perfectly mirrored the state’s policy toward its new
ritual calendar which was regularly presented in Soviet newspapers. Edward
Brown writes about the poet’s later works:

The poems he produced successfully versify editorial policies and political

campaigns of the day . .. Though necessarily ephemeral considered as

poetry, it has genuine historical interest in that it reflects with
extraordinary faithfulness the principal concerns of party organs during
the late twenties. And it is quite clear that Mayakovsky himself shared

many of these concerns (305).

In fact, these words can be applied to the most of Mayakovsky’s works dealing
with the calendar theme regardless of the period of his poetic career.

His aggressive rejection of the state calendar of the Russian Empire dates
back to his adolescence when he first became a member of the Russian Social
Democratic Party in 1908 and a campaigner of Bolshevik ideals: according to the
memoirs of his contemporary, he was preoccupied with reading and explaining to

the workers A Calendar of a Marxist (Mapxcucrckuii kaxeraaps).® In his early

literary career, in the play Vladimir Mayakovsky. A Tragedy (Biagumup

MasixoBckwii. Tparemust), for instance, he positioned himself as no less than a new

% See Mensenes 71. Sergei Medvedev recollects his work with Mayakovsky as a Bolshevik
agitator and writes about his fondness for this particular calendar. Unfortunately, | was not able to
find it in Russian or North American libraries.

80



messiah, and in his poem Man (Yenosek) (1916) he replaced Christ in the

calendrical narrative of the Christian ritual year with himself. In that same poem,
he argues the inseparability of the themes of the calendar and the origins of life:

Tume, ¢punocodsr!

51 3Ha10 — He croppTeE —

3a4CM HCTOYHUK KU3HU JAPCH HM.

3arem, 4T00 pBaTh,

3areM, 4YTo0 MOPTHUTH

JHH JHCTKaM KaneHaapHbiM. (Tom 1, 266)
Mayakovsky had a clear, albeit utopian, picture of the “perfect” communist
calendar. It is a unique calendar of a blissful future whose most important

function is to provide a measurement of the lives of immortal human beings.

1. Time and the Future in Works of Futurists and Mayakovsky

The interest of an author in the phenomenon of calendar is often a part of
his interest in the phenomenon of time in general, and this is the case with
Mayakovsky. Laurence Stalberger rightly notes the prevalent theme in
Myakovsky’s works: “If any single theme has a right to precedence over the
others, in the sense it encompasses all the others, it is that of time” (113).

Mayakovsky researchers have thoroughly examined Mayakovsky’s
approaches to time. Roman Jakobson, pointing to Maykovsky’s active work on

the theme, pays special attention to the role the poet assigns himself -- closing the
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gap between future and present: “SI mosta — 3T0 TapaH, TapaxTALIMN B 3aPETHOE
Bynymiee, 310 ‘OporieHHas 3a mocneaHui npeaen’ Bojs K BOIUIOMICHUIO
Bynymiero, k aOCOMIOTHOI 1MOJIHOTE OBITHA: HA/IO BBIPBAThH PAJOCTh Y IPAIYIINX
nuei”” (Slkoocon 12). Laurence Stalberger states that the poet sees time as an
obstacle to future’s arrival: “Majakovskij’s desire is to accelerate the “flow’ of
time so that the future will arrive sooner. Anticipation of the future and fear and
hatred of time are intermingled” (115). Kristina Pomorska is concerned with
Mayakovsky’s interest in time within the context of the dominating intellectual
ideas in Russia at the end of the nineteenth and the beginning of the twentieth
centuries. She finds that poet’s interest in the topic was not only personal, but that
it was also inspired by scientific discoveries made during that historical period,
and national Slavic traditions as well (171).

Vladimir Mayakovsky belonged to the group of the Russian Futurists, or
oyvoemasne, as Velimir Khlebnikov preferred to call them, and the very name of
this group indicates the major concern of its members: the nature of the future. Its
most faithful members, besides Vladimir Mayakovsky, were David Burliuk,
Nikolai Burliuk, Vasilii Kamensky, Velimir Khlebnikov, and Aleksei
Kruchonykh. Each of them employed very diverse literary methods and held very
different ideas about art, poetry, the future and their roles in building that future.
That diversity of personality is revealed in their surprisingly different visions of
the future, whose prophets they considered themselves to be.

Velimir Khlebnikov was, undoubtedly, the Futurists’ poetic leader. During

his lifetime, Mayakovsky called Khlebnikov his teacher. He wrote in his article
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“B. B. Xneouukos” (“B. B. Xneouukos™) (1922) that he and his fellow Futurists
“CuynTany ero u CYUTaeM OJHUM M3 HAIITUX ITOOTHYCCKUX y‘IHTCHCfI n
BEJIMKOJICTTHEHIIINM M YECTHEHIINM phIllapeM B Halllel mo3Tudeckoii 0oprde”
(28). Mayakovsky’s model of the future, however, differed greatly from
Khlebnikov’s, and Mayakovsky, | believe, intentionally developed his model in
opposition to that of his mentor. Therefore, in order to better understand
Mayakovsky’s notion of time and the perfect calendar, | provide a short overview
of Khlebnikov’s writings on time and future.

Khlebnikov devoted his life to the discovery of a law of time, by which
people could then conquer it, changing the world and eliminating the divisions
between past, present and future. From the very beginning of his literary career,
he was certain of his prophetic role in leading mankind to this happy future and he
never strayed from that conviction, continuing to write works about the ultimate
victory of Futurists’ ideas throughout his life.®” In a letter to his sister Vera
Khlebnikova on 14 April 1921, he writes:

51, cTapblif OXOTHUK 32 MPEABUICHUEM OYAYILIEro . . . BCE-TaKU J0OUIICS

CBOEr0: HalleJl BEJIMKUY 3aKOH BPEMCHH, IOA KOTOPBIM NOANNCBIBAIOCH

BCCM CBOMM NPOHIJIBIM U 6y,Z[YH_II/IM, a JUIAd 9TOro s NCPCUUCINII BCC BOMHEI

3€MHOTI0 111apa, B KOTOPBIH 5 BEPIO U 3aCTABIIIO BEPUTH APYTHUX

(Cobpanue counnenntii I1. Tom 5, 320).

87 A number of researchers have studied Khlebnikov’s “law of time.” In his article “Bpems B
npocTpancTse: XneOHUKOB 1 ‘bunocodus runepnpoctpanctea’” M. Bermig provides an excellent
analysis of this “law” (bepmur, 1996). R. V. Duganov in his book Benumup XieGHUKOB:
npupoa Teopuectsa, also carefully explains it ({yranos, 1990).
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A pacifist, Khlebnikov desperately wanted to free the world from war and he
believed that he possessed the ability to foresee the dates of future military
conflicts, the knowledge of which then could help the world avoid those conflicts:
Ecnu st 0Opariy 4eoBeyecTBO B Yachl
N nmokaxky Kak CTpesKka CTOJIETHsI IBUXKETCS,
Heyxenu u3 Hame BpeMeH M0JI0CHI
He BpuieTuT BOlHA, KaKk HEHY)KHas WKULa?

(Cobpanue counnenutii lll. Tom 5, 469)

He tried to find a magic number in order to foresee all future events. At first it
was the number 317, and then a combination of the numbers 2 and 3. This “law”
was not, of course, the result of traditional scientific research, but of a somewhat
special “experience” which Khlebnikov placed above science. With these
numbers, he also hoped to teach mankind to live in a new dimension, without the
divisions between past, present and future, where people could move freely
through time, in any direction, as they move through space. Khlebnikov wrote
about the possibility of ruling the natural world with the help of magic numbers in
his article “Hamra ocaosa” (“Our Fundamentals™) (1919) where he compared the
real world with a ray, in which people live, but cannot control. He offered a new

science, which would be able to measure the “orpomusie 1yun yenoBedeckoit

cyapOb” the same way a scientist measures light waves (CoOpanue counHeHmi
11. Tom 5, 239). His goal was to give the human mind reign over the oscillations
of human destinies, and then: “Torna nronu cpasy OyayT u HApOJOM,

HACEJAIOIIUM BOJIHY JIy4a, U YYCHBIM, YIIPABIIAIOLIUM XOI0M 3THUX JIy4eH,

84



U3MEHSIS UX IyTh 10 npou3Boiy” (CoOpanue counnenwii 1. Tom 5, 240). His

aim was to discover this natural law, similar to Mendeleev’s laws of chemistry.
Consequently, a poet’s main goal must be the creation of a special language
because “si3pIkO3HaHKE HIET BIEPEIU ECTECTBECHHBIX HAYK U MBITACTCS H3MEPHUTh

HPABCTBEHHBII MUD, CJIeNIaB ero riiaBod yueHus o nyde” (CoOpaHue courmHeHH

HI. Tom 5, 232). Khlebnikov therefore created a calendar, which would reflect the
future not as a blank dimension, but as one filled with predicted events, just as
Mendeleev’s periodic table reflects chemical elements not yet discovered by
scientists.

The characters in his poems do not belong to any particular historical
period, but shift in space and time as they wish.® This shifting is the organizing
structural element in his many works. For example, in the ceepxnosecmuo

(supersaga) Heru Bouipsr (Otter’s Children) (1913) in the Sixth Sail (this is how

the poet titled the chapters of the ceepxnosecms), Hannibal, Prince Sviatoslav, Jan
Hus, Copernicus and other historical figures all have a conversation together,
despite the fact that they all lived in different historic times. Only Khlebnikov is
able to unite the best people:
Bomis nyxoB
Ha octpose Bbl. 30BeTcst OH XI€OHUKOB.
Cpenu pa3bsipeHHBIX YUCOHHUKOB

Crour, KaKk OCTpOB, XpaOpslii XJI€OHUKOB —

% |n 1910 Khlebnikov writes in a letter to V. V. Kamensky: “3axymain cioxHoe IpoH3BecHbe
‘TTomepek BpeMeH,’ Iie MpaBa JIOTHKH BPEMEHH U MPOCTPAHCTBA HAPYILAIKUCH ObI CTOJIBKO pas,
CKOJIBKO TIbSIHHIIA B Yac npukiaasiBaetcs K promke” (Towm 5, 291).
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OCTpOB BBICOKOI'O 3B€3HOI'0 JyXa.
ToJIbKO Ha MOMpPHUILE OCTPOBA CYXO —
OH oMbIBaeTcsi MOpeM HUYTOXeCTB. (TBOpeHUs
453)
The poet tried to prove in his works that it was quite possible to manipulate time
and, in fact, necessary to do so in order to conquer death and attain a shared
happiness.
Khlebnikov saw the tower as a symbol of time and this image appears in
many of his works. As early as 1916, he writes: “Tpu ocaibl 3aHUMaINA MOW MO3T.

banins Tonmn, 6amHs Bpemenu, Oamrss cioBa” (Ka 2 (Ka 2) Cobpanue counHeHu

1. Tom 5, 132). These three “towers” have a common purpose: they are the only
means of achieving the new, “Khlebnikov” time. The author believed that a
transformation into a new time-space with its own physical laws was possible. He
also believed that this transformation would bring about the wonderful future for
which the 6yoemnsne strove.

Not long before his death, Khlebnikov wrote the poem “Kro oH,
Boponuxun croneruii? (“Who is He, Voronichin of Centuries?””) (1922) in which
he expressed his strong faith in his law of time. In the poem, he uses the Sukharev
Tower in Moscow to represent historical time. The image of the time-tower was
also quite popular among many representatives of the Russian avant-garde. We
find a number of projects, mostly unfinished, in the pre- and post-revolutionary
periods with allusions to towers or cones. The most famous of these is the

Memorial of the Third International, created by Vladimir Tatlin in 1919. Tatlin’s
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innovation manifested itself in the tower’s parts, each of which moved: the lowest
section — once a year; the middle -- once a month, and the third -- once a day. The
sections had the forms of a cube, prism, cone and cylinder. The final product is
visually very strange, resembling a giant screw rising into the sky. (lllustration 4)
The Monument still raises many questions. Christina Lodder, for instance,
while conclusively demonstrating the connection between Khlebnikov’s ideas and
Tatlin’s project, admits that she cannot explain the reason for the monument’s
form. She rightly notes that the dynamic of the Revolution is reflected in it, but
the overall symbolic meaning of the monument is much more complex. First, the
architect did not name his work a monument to the Revolution, but precisely a
“ITamstruk |1l UaTepranuonana.” And second, it is not a monument to the
International, but a monument of the International. The word “International” is
used in the genitive case and it implies that the International itself has left the
memorial, having moved somewhere higher in space, somewhere loftier. The
Tower has been left behind as a marker commemorating the achievement of that
higher goal. Here we can see the strong influence of Khlebnikov, who urged
mankind to move to some other dimension, capitalizing on the experience and
superhuman powers of outstanding historical figures, including Stepan Razin®
and, of course, Khlebnikov himself. This idea is clearly expressed in “Kro oH,

Boponuxun cronetuit?” in which the tower’s base is compared to Razin’s fight

% Stepan Razin (1630-1671) — a leader of the peasant uprising of 1670-1671 and a popular figure
in Russian folklore. Khlebnikov transferred the story of Christ’s suffering and death to Razin. In
the poem, the Sukharev tower rises symbolically from the o6 (forehead) of Razin, who was
beheaded. It is an allusion to the legend of the cross on Golgotha where Noah buried Adam: “And
this place was named ‘the place of skulls,” because the head of all mankind was laid there” (Qtd.
Biedermann 82).
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for freedom from oppression, and its spear — to the Futurists’ fight for freedom
from space.” Vladimir Tatlin himself explained the ideas underlying his
monument’s form in similar terms:
I placed in its basis the screw, as the most dynamic form -- a symbol of
time: energy, lucidity, striving. The transparent construction from metallic
forms has the form of a spiral — inclined at the angle of the earth. The
inclined forms to the angle of the earth are the most stable, soft forms
(Lodder 65).
Notwithstanding the novelty of the idea and its structural materialization,
elements of the traditional calendar also helped define the project’s form. The
Western calendar is an amalgamation of circular and linear perceptions of time.
Circular time expresses itself mostly in the year, with its changes of seasons, and
in the 24 hour cycle of night and day. The linear flow of time is seen in the one-
way direction of multiple years, one following the other. Thus, Tatlin’s tower is a
sculptural incarnation of the calendar, where its spiral parts, in spite of their
circular nature, combine to form a linear structure. Even more innovative was the
purpose of the monument — it was intended as a kind of government office
building. The institutions and organizations it was supposed to house, however,
were, in fact, imaginary, all a part of the non-existent Government of the Earth,
about which Khlebnikov wrote in abundance. The monument preaches to the
masses that they can control time. Its gigantic moving parts may be representative

of the natural rhythm of time, but that rhythm has been brought to bear -- they

" Khlebnikov viewed the domination of space over man as an obstacle to living in the space-time
dimension and therefore advocated a kind of war with space.
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twist and turn according to the will of the proletariat. People themselves can turn
the Earth, claiming victory over time.”

Vladimir Mayakovsky did not share Khlebnikov’s belief in a space-time
dimension. He wanted to conquer time in the real world. The elaborate theories of
his teacher were for him only poetry. He writes clearly about it: “fI namepento He
OCTaHaBJIMBAIOCh HA OTPOMHENIINX (PaHTACTUKO-UCTOPUUYECKHX paboTax
X1eOHHMKOBA, TaK KaK B OCHOBE cBoeil — 310 mo33us” (“B.B. XneOuukos,” Tom 12,
26). He subtly opposes Khlebnikov’s model of space-time in his poem IIpo 310
also using the image of the tower, not as a triumphal site of victory over time, but
as the place of the Futurist poet’s death.

Keeping in mind Khlebnikov’s theories of time, we can conclude that
those parts of IIpo ato in which the protagonist travels in space and time are, in
fact, a dialogue with Mayakovsky’s fellow Futurist and, moreover, a rejection of
the possibility of escaping into some new dimension, where one might be freed of
one’s everyday problems. Mayakovsky uses the Moscow Kremlin’s bell tower to
mark the site on which the Futurist poet is executed by the philistines. That
choice, I believe, was not arbitrary: it recalls Khlebnikov’s use of Moscow’s
Sukharev tower in “Kto on, Boponuxun croneruii?” as a place of Futurist
triumph.

In Mayakovsky’s works, time is a living creature which takes on different

images, but always maintains some stable features. In the pre-revolutionary

™ Although the Russian avant-garde movement did not have the support of the Bolshevik leaders,
Bolsheviks obviously used some avant-garde’s ideas for their propaganda. Paradoxically, the so
called evicommwie s0anus (high-rise buildings) in Moscow suspiciously recall the form of the
Tatlin’s monument. The idea of striving higher, to the unknown, but wonderful goal, was at the
base of all the communist ideology, and this particular architectural form reflected it most fully.
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period, it is an ancient creature whose power is unlimited and whose hostility to
humans is open. In one of his first poems “Heckosbko cioB 060 mue camom” (“A
Few Words about Myself”) (1913), time is called “xpomoii 6oromas” (limping
icon-dauber) (Tom 1, 49), and the protagonist refers to it as the last hope for
recognition and understanding:

Bpewms!

XOTb ThI, XpOMOIi Ooromas,

JIMK HaMaJllol MOM

B OOXKHUITY ypo/Iia Beka!

S omuHOK, KakK IOCIeIHMI I1a3

y uaymiero k ciuensiM yenoBeka! (Tom 1, 49)
Traditionally, the last hope for a man is God, but here time has replaced him. This
suggests that time creates its own gods, itself remaining the ultimate world power.
Time’s limping is a reference to Saturn-Chronos, who was often portrayed in
paintings as a bold old man with a wooden leg and a scythe. The planet Saturn in
Greek Mythology is a symbol of old age, but also a patron of measurement and
the calendar. Mayakovsky had some formal training as an artist and was likely
familiar with these images and understood the calendar as a means of establishing
the power of time over men.

This notion of time is opposite to that of Christian teachings, in which
time is genuinely revered:
Christianity . . . attributes the maximum potentiality to time. Christian

history is not in time despite time. It conceives of time as a liberation.
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Thus the past always appears as a possibility of the future and what takes
place is always in expectation of its ‘afterwards’ as a real possibility
(Pattaro 172).
In Christianity, time is one of the necessary components in Christ’s second
coming and, consequently, the revelation of God’s glory, while in Mayakovsky’s

view it is a cruel enemy of man. In his play Bragumup Masikosckuii. Tparenus,

time is referred to pejoratively as cmapyxa (old woman): the notion of time is
outdated, yet mankind still cannot change it or free itself from its oppression and
revenge:

Yenosek 0e3 ri1a3a 1 HOTH.

Croiite!

Ha ymunax,

rae imnoa —

Kak Opems,

Yy BCEX OIHU U T€ XK,

cenyac poauiia

crapyxa-BpeMs

OTPOMHBIN

kpuBopoThIid MsTex! (Tom 1, 162)
This metaphor only worsens the already ominous image of time: it will give birth
to the new enemies of man, in this particular case, inanimate objects that have
revolted against people. Also, the traditional image of death in Russian culture

was that of an ugly old woman. Thus, Mayakovsky relates time to a whole series
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of horrifying cultural images. The image of time as an old woman, also hints at
the possibility of its eventually dying, that it is mortal, a possibility which most
people cannot see because they lack the proper perspective.’ Time is doomed: it
will disappear despite its attempts to incite revolt against man. In Mayakovsky’s

narrative poem Boiina u mup (War and the Universe) (1915), the notion of time’s

mortality is also present:

A MOXeT OBITb,

0O0JIBIIIC

Y BpEMEHHU-XaMeIeOHa

" KPAaCOK HUKAKUX HC OCTAJIOCh.

JepHercs eme

U JISDKET,

oe3npixaH u yriosar. (Tom 1, 233)
Depiction of time as a “chameleon,” a fundamentally deceptive creature, is
noteworthy. It is false and, as a result, it is a danger to all people. Time is akin to
the Ruler of All, which in the poem Yenogek takes different forms, always
usurping the place of the king of souls: “To B Buzae uaeu, / To yepta Bpoae, / To
Oorom cusieT, 3a ooako kanyB” (Towm 1, 266). The battle between man and time is
the battle for human life, and only man’s victory will provide his own
immortality. To laugh at Old Woman Time is to laugh at death, and this will be
possible in the future when the dead soldiers will be resurrected: “B crapyuibse

nuto TBoe / cmeemces, / Bpems!” (Boitna u mup 236).

"2 All the characters in the play Baagiumup Masikockuit. Tparemust, except the protagonist and an
Ordinary Man, are deprived of some human ability, for example, sight or hearing.

92



As early as in 1913, the poet expresses his belief in electrical energy as

basis for a thriving society of the future. His play Biragumup MaskoBckuid.

Tparemus contains a hymn to electricity. The oddly named hero, Crapuk ¢
yepHbIMU 1 cyxuMmu Kornkamu (Old Man with Black and Dry Cats), has lived a
thousand years, apparently due to his connection with cats. The existence of
electrical energy is only visible while stroking a cat, and only when people find
the means to capture that energy, to contain it, will they change their lives and be
happy. In a monologue, the Old Man speaks with assurance:

JIumip B KOIIKAaX,

II€ MEPCTH BOPOHBEN OTIUBBI,

HAJIOBUTC I'JIa3 SJICKTPUUCCKUX BCIIBIIICK.

Bech JIOB 3TUX BCIBIIICK

(oH Oyget obunen!)

BOJILEM B IIPpOBOJA,

B OTU MYCKYJIbI TAT'H, -~

3aCKa4yT TpaMBau,

IJ1aMs CBETHUJICH

3apCCT B HOYAX, KaK HO6€I[HI>I€ CTAT'U.

Mup 3ameBenuTcs B paJOCTHOM I'PUME,

OBCThI UCIIAaBJIMHATCA B KaXXJIO0M OKOIIIKC,

I10 peibcaM MOTaIAT JIIOJIEH,

a 3a HUMHAU

BCE€ KOILIKH, KOIIIKHU, YePHbIE KOIIKH!
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MBI conHIa TPUKOJIEM JIFOOMMBIM Ha

IUIaThE,

13 3BE3]] HAKYeM CepeOpsIImuxcsi OpoIIekK.

(Tom 1, 157)
This monologue is the only optimistic part of the play and, significantly, it
focuses on the future. It “prophesizes” a day when the potential of natural energy,
in this case electricity, will be captured. Thus, Mayakovsky unites the themes of
immortality and a bright future already in his first major work. After the
Revolution, the poet turned to a somewhat more mysterious energy or force --
time. The image of time here is no longer a mythical figure, but a part of the real
physical world, which can be made to serve practical ends, not unlike electricity:

JoBosibHO

ITonzano

Bpewms-ran,

Komnanock

Bpems-kpor!

PaGounit Hamop

VY napHbIx Opuran

Bpewms panu Bnepen. (“3actpenbuuku.”

(“Leaders.”) Tom 10, 87)
Mayakovsky clearly articulates his idea of the most effective use of time in his
post-revolutionary poem “Kemn ‘Hur ['enaiire’ (“Camp ‘Nitgedige’”) (1925).

What is particularly significant about this poem is that it was written during the
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poet’s trip to the United States. Though Mayakovsky wrote many poems
criticizing the American life style and the capitalist exploitation of the working
class, he was impressed by the technological level the United States had achieved.
In many ways his vision of a bright future reflected something America had
already attained: tall buildings, advanced machinery, a high level of individual
comfort. He could not accept, however, the means by which this technological
level had been reached, namely, the exploitation of workers, and instantly set
about dreaming up some other source of energy that would help the Soviet Union
create a better life for its citizens. He tells his readers his thoughts in the camp
Nitgedige, while lying on the ground, looking up at the dark sky:

IIpssmo

rnepes MOpAoun

MpoJICTACT BEYHOCTb —

0eCKOHEeYHOYAChIi paciycTuia XBOCT.

Bouiu 6 Bce 01eTHI,

U B Oeabe, KOHEYHO,

eciu O BpeMsl TKaJlo

HE Yachl,

a XOJICT.

Bripeus Ob1 31O

BpeMs

B IIPUBOJIHOM OBI peMeHb, --

CILyCTST

95



C XO0JIOCTOT'O

M YCIIU U CHIIb!

YUTo0bI

HC 4aChbl TIOKA3bIBAJIN BpCM,

a 4yT00 Bpems

YECTHO

JBUIAJIO

yacel. (Tom 7, 88)
This, of course, is a utopian vision of reality, to which most of the Soviet writers —
supporters of socialist political power in the Soviet Union — succumbed, but the
biographical context and literary tradition, made evident by the text of the poem,
enhance the seemingly primitive dream of a “perpetum mobile.” The camp in
which Mayakovsky stayed was made up mostly of workers in the clothing
industry, and they certainly told the poet of their hard and monotonous work. It
explains why he refers to xoscr (linen) in his meditation on the theme of new

energy forms and their discovery. In addition, xozcm and xonocmo (idle) is also

likely an allusion to Leo Tolstoy’s novella Xoncromep (Kholstomer) (1886). That
sad story of a horse, abused and exploited by people around him, serves as
background to the poem, bringing to it an element of profound humanism.

The same humanism manifests itself in Mayakovsky’s treatment of the
theme of immortality for all people in the world. It is closely connected to the
theme of a bright future in which the recipe for eternal life will be discovered.

Mayakovsky imagined two possible futures. The first, while separated from the
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present by a number of years, does not, in fact, differ from it. It is rather a
continuation of that overall, everyday routine which kills human feelings and
relationships. Such a future is presented in Yenosek. When the protagonist returns
to Earth after millions of years, he sees that nothing had changed. He meets the
same kind of people, witnesses the same city, and confronts the same Ruler of
All, who has always controlled life on the Earth.

The other possible future is radically different from the present and is
defined by the perfect organization of human society and perfect people. This
future might be brought to pass at any time, requiring only changes in the
individual and modern society. Mayakovsky called this future “n3ymurensHas
xu3Hb” and, it seems, he sincerely believed that he might live in it, when he
wrote [po sto: “Kaxercs, / Bor ¢ 3T0it prudmoii pazpsoxuck, / Y BOKHUIIb IO
cTpouke B m3yMuTenbHy0 xu3Hb” (Tom 4, 185). In the poem’s first draft, he
points to a particular period of time, a year, over which this might take place,
displaying his belief in the possibility of almost instant shift from a terrible
present to a beautiful future:

o toro,
YTO KaXKETCA --
BOT TOJIBKO € 3TOH pudMOoit
Pa3BsDKUCK,
BOT TOJIBKO (C ATUM
TOJIOM)

Pa3BsSIKUCH
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1 BOEXKMIIIb
10 CTPOUKE
(v BOGXKHUIIb
BOT B 3TY)

B U3YMUTEIIbHYIO KH3HB.
Thus, the future is attainable and should even be expected quite soon. In other
works, he anticipates the time when children will be grown up and the wonderful
new world they will occupy:

Harra

KU3Hb

B I'psiAyIIEe pPBAThCH,

000MBaThH

€ro Iopor,

BBI K

rpsiayiiee 3To

B ABaJA1aThb

pacmaracTe

rpomoM Hor. (“KpacHas 3aBucts” (“Red

Envy”) (1925) Towm 6, 119)
His future is not separated from present by a period of time, but by a change in
life, when people will live in his cherished commune, becoming perfect and

happy. In his play Muctepus bydd (Mystery-Bouffe) (1918) that future is

" Mayakovsky, V. V. IIpo sto. (About That.) ITepBsiit geproBoii crircok. IlonHoe cobpanue
counHenui moja obmei penakiueii JI. 1O. Bpuk. Tom 5, 175.
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depicted symbolically as the victory the workers win over those who have

exploited them and the union they then form with their instruments and machines.

In the poem Jlerarommuii nponerapuar (Flying Proletariat) (1925) Mayakovsky
provides a more detailed depiction of the future worker’s everyday routine and
daily schedule, and the most specific “formula” of the happy future is given in his

play baus (Bathhouse) (1929):

Bynymiee npumeT Bcex, y KOro HailieTcst XOTsl Obl OJTHA YepTa, POAHSIIAS
C KOJUIEKTUBOM KOMMYHBI, -- paJIOCTh paboTaTh, KaXkJa >KepTBOBATD,
HCYTOMUMOCTb I/1306peTaTb, BbIT'O1a OT,Z[aBaTI:74 TopAOoCTh YCJIIOBCYHOCTLIO
(Tom 11, 345).
These words are said by the Phosphoric Woman, a representative of the commune
of 2030. She is the “real witness” of the future, and her “formula” is a guide for
understanding Mayakovsky’s imaginary future. Another “formula” with the
revealing title “Mapm Bpemenu” (“March of Time”) is given in the same play and
presents people as masters of time:
[Tarai1, cTpana,
OBICTpEH, MO
Kommyna —
y BopoT!
Bre-
pexn,
BpeE-

ms!

" Comma is absent in the text.
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Bpe-
M,
Briepen!
Ha ngarunerke
npemMuen
MBI —
COKOHOMHUM T0x!
Bne-
pen,

Bpe-

Bpe-
M,
Brepen! (Tom 11, 339).

In the play Ko (Bedbug) (1929), the happy future is presented most vividly, and

less schematically, than in any other works, with a soft irony that underlines the
fact that people thriving in a new society will always remain merely human, with
their typical, often whimsical, characteristics and features.

The fact that the Mayakovsky willingly became an active propagandist for
the Communist Party has fascinated his contemporaries and later readers alike.
Edward J. Brown writes:

Mayakovsky during the last years of his life devoted a major part of his

activity to the production of poetry on topical matters for the Soviet press
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... [H]e placed his unusual talents at the disposal of the Soviet state . . .

(303).

During the perestroika period, some even ascribed this phenomenon to the poet’s
mundane financial interest.” I would argue, however, that, quite to the contrary,
Mayakovsky sincerely believed in a communist future and that a carefully
directed, properly organized workforce was a key to that future. This is why he
wrote propagandistic verses and this is why those verses praised the economic
achievements of the Soviet Union.

For Mayakovsky, the October Revolution became a demarcation point in
the course of historical time: a new chronology should begin starting 7 November,
1917. He writes about this in many of his poems, but with particular insistence in
his autobiography “f cam” (“1 Myself”) (1922, 1928). At the very beginning of
his autobiography, he decides to abandon dates as the foundation of its formal
structure and “cBo0oHO mIaBatk o cBoeit xponosoruu” (Tom 1, 9). In fact, he
abandons the pre-revolutionary calendar entirely, structuring his autobiography
around his own private calendar. Instead of calendar dates, he names the events
and feelings which dominated that period of his life: “1-¢ Bocnomunannue. . . 2-¢
BOCIlOMUHaHuUE . . . [lepBas knura ... Counanusm . .. I'umuazusa” (Tom 1, 10).
For example, he records the date which decided the greatest part of his
professional and private life, the first time he has met Lili and Osip Brik, only
approximately: “UMroas 915-ro roga” (Tom 1, 23). It is difficult to believe that he

did not remember the exact date of that meeting and this likely reflects a

® Mayakovsky’s negative image as a person and poet is given in the book of U. Karabichevsky
Bockpecenne Masikosckoro (“Mayakovsky’s Resurrection”).
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conscious decision made by the author, because he emphasizes the event itself
and its critical influence on him: “Panoctretitnas gara”(Tom 1, 23). His private
calendar is the one which is built around the changes in his private life and it
dominates, even excludes, the pre-revolutionary state calendar.

He maintains this particular structure of his autobiography until 1915.
Starting from 1916, however, the dates of the civil state calendar begin to prevail.
Following the entry “16-it rox,” there are two exact dates: “26 despans, 17-i
roa” and “25 oxtsi0pst 1918 rox.” All of the entries that follow are given clearly
according to the new Soviet calendar: “24-it ron,” “1926-ron;” “OxTs10ps,”
“Slusape.” Moreover, beginning 1919, he records only years. Thus, the “real”
calendar, with its “real” chronology and history emerged only after the Russian
Proletarian Revolution. In other words, beginning with the pre-revolutionary
1916, the poet stopped resisting the state calendar and started living his life
according to years. As we can see, Mayakovsky’s private calendar has a clear
beginning, but not, significantly, a clear end.

The fact that Vladimir Mayakovsky saw the October Revolution of 1917
as the most important event in his life and in the Russian history is well known.
His contemporaries often point to it and he writes of it as well. For example, in his

poem Buagumup Wnsud Jlenun (Vladimir Ilich Lenin) (1924) he states:

Korna g
UTOXY
TO, UTO IIPOXKUII,

U POIOCH B JHSX —
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ApYanInm rae.
OnHo u TOXE —
JBaJIATh MATOE,
niepBbiit newb. (Tom 6, 281)
V. V. Kamensky remembers that the poet escaped the depths of his depression
only after the Revolution:
TBepaoi mocTynpro marajl MaskoBCKHI IO AOPOTe COLMATUCTUYECKOM
peBoMOLUH . . . M BIOXHOBEHHO IIpeIaran:
Tpynom 1000BHBIM
IIpuHuKHEM K 3emiie
Bce.
Jlopora komy OHa.
X1ebbTeCh, mois!
HbvmbTech, padpuxu!
CnaBbcs!
Cusii,
Conneunas Haia
Kommyna!
VIMeHHO B 3TH THU Ha4Yanoch (OpMUpPOBaHHE HOBOTO MasikOBCKOTO —
OO0JIBIIIEBUCTCKOTO 1103Ta-TPUOYHA.

OH Bech ropen OyayIuM.
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OTHBIHE OH CTaJl KaK-TO M0-0CO0OMY MOATAHYTHIM, MY>XECTBEHHBIM,
ueneycTpeMieHHbIM (212).
He took the Revolution personally, seeing it as “his” Revolution. It captivated his
imagination: in an almost miraculous way the entire social order of the country
had been changed. That Ruler of All, an embodiment of bourgeois ideals and life
style, whom the poet hated so much, and who had deprived him of his happiness,
was destroyed, and it seems that it was for the poet, to some extent, a

surprise. Yenosek and Boiina u mup, two of his most tragic poems, were both

written on the eve of the Revolution, indicating that he had not expected that the
change or “miracle” would happen so soon. In Yenosek, which takes place in the
distant future, the protagonist arrives back to the Earth only to discover that little
at all has changed. Even in Boiina u mup, the possibility of a wonderful future is
still shown as something far off.

The Revolution became for Mayakovsky a hope of still other wonderful,
almost miraculous events. His poems about the possible proletariat achievements
are loaded with hyperbole, betraying a fanatical belief in miracles, and reveal an
unquestioned trust in the proletariat’s ability to conquer the lethal power of time.
For example, in the poem 150000000 (1920), he writes: “B ctpems dhanTazuu
HOTY BJICHEM, / THEeH oceu1aeM MopoX, / U camMu / 3a 3TUM OJIeCTAIIMM BUICHbEM /
NOMIeM H3ITy4aThesi B HecMeTHBIX npoctopax’ (Towm 2, 128). The changes the
Bolsheviks made to the calendar were visual proof that the life of the country
itself was changing radically. And, indeed, the road had already been paved for

these changes: Mayakovsky, an opponent of religion, had tried to change the
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narrative of the Orthodox ritual calendar even before the Revolution. In Yenosek,
he replaced Christ with himself, entitling the chapters “PoxxnectBo MasikoBckoro”
(“The Christmas of Mayakovsky”), “XXuszup MasikoBckoro” (“The Life of
Mayakovsky”), “Ctpactu MasikoBckoro” (“The Passion of Mayakovsky™) and
“Bo3necenne MasikoBckoro” (“The Resurrection of Mayakovsky”).

One piece of propaganda Mayakovsky used, when he was a Bolshevik

agitator, was Mapkcuctckuii kaaenaapb (The Calendar of a Marxist) which he

even learned by heart:
OcHOBOI 1151 3aHATHIA [C paOOYUMH] . . . CIYXKHIIU MONYJISIPHbIE KHUTH U
OpOLIIOPHI, B TOM YHCIIE TaK Ha3bIBaeMblil ‘MapKCUCTCKUH KaJleHaAaph.’
D10 ObLIa HEOOJIBIIAS KHHKCUKA C OOJIBIITUM KOJIMUECTBOM
CTATUCTUYCCKUX CBCHGHHﬁZ O KOJIMYECTBEC paGOqu, 3aHSTHIX B TAKOHU-TO
oTpaciu ... MasKOBCKHIA, 11O €ro ciaoBaM, npouyuTtai 31oT ‘Kanenaapp’
OJIMH WJIM JIBa pa3a, HO OH 3HaJl ero OykBajbHO Hau3ycTh (Mensenes 71).
This calendar functioned as an alternative to the traditional religious calendars,
and its title and content suggested that the calendar was not a perfect instrument
that nature itself had handed to people, but the result of a relative point of view. It
seems that this book, now unfortunately lost to us, played a great role in
Mayakovsky’s vision of the “perfect” calendar of the “perfect” communist future,
and that it also led him to the conclusion that the construction of this calendar was
his responsibility -- again he assigned himself a messianic position in the best

traditions of Futurists.
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While Mayakovsky does accept the calendar as a mathematical instrument
of measuring time, numbering the years of many of his own texts, he, in fact,
demonstrates in his works that one day, people will stop caring about these
numbers — when man becomes immortal, he will no longer need them. Only
scientists will refer to them for the sake of historical accuracy, while ordinary
individuals will neglect them entirely. The necessity of a common calendar will
disappear and man will live in an endless sequence of days.

Roman Jacobson insists that Mayakovsky’s continued interest in
immortality displays the poet’s belief in the ultimate victory of humanity over
death:

Ero [MaskoBckoro| BueH1e rpsiiyIiero BOCKpEIEeH s MEPTBBIX BO

IUIOTH KOHBEPT€HTHO MaTEepHAIMCTUUYECKOI MUCTHKE (riocoda

®enoposa. Becnoit 1920 r. 51 BepHyJICs B 3aKyITOpEHHYIO OJI0Ka10i

Mocksy. [IpuBe3 HOBbIE €BpONIEHCKHUE KHUTH, CBEACHUS O HAYYHOU

pabote 3amana. M. 3acTaBUJI MEHS TOBTOPUTH HECKOJIBKO pa3 MO

cOMBYMBBIN paccka3 00 001Iei TeOPHUH OTHOCUTEIBHOCTH U O

IIMPUBILIEHCS BOKPYT HEe B TO BpeMsi TucKkyccuu. OcBoOOKIeHNE

OHCPTIHUHU, np06HeMaTm<a BPEMCHH, BOIIPOC O TOM, HC ABJIACTCA JINU

CKOpOCTh, OOTOHAIONIAs] CBETOBOH JTy4, 0OpaTHBIM JBH)KEHUEM BO

BPEMEHU — BCE ATO 3axXBaThIBaJI0 M-T0. S penko Buen ero Takum

BHHUMATEJIbHBIM U YBICUYEHHBIM. — A ThI HE JyMaelllb, CIIPOCUII OH BIPYT,

9TO TaK OyzAeT 3aBoeBaHO OeccmepTre? . . . A s COBEpIICHHO YOEKICH,

4T0 cMepTu He Oyner. byayt Bockpemars MepTBBIX. S Haly Gu3uka,
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KOTOPBIM MHE IO MyHKTaM PacTOJKYET KHUTY DUHIITENHA. . . . [l MeHs
B Ty MUHYTY OTKPBUICS COBEPIIIEHHO Apyroit M.: TpeboBanue moOeabI Hal
cMepThio Biazaeno um” (Slkoocon 20).
Jacobson also argues that the possibility of resurrection of every individual is a
constant theme in Mayakovsky’s poetry (SIkoocon 20-24). Undoubtedly, the
government’s decision and, more importantly, its achievement in keeping Lenin’s
body preserved after his death, inspired Mayakovsky and other believers in a
communist future to expect the discovery of infinite life.
The overwhelming desire to live forever is most passionately expressed
in IIpo 370!
Kpukny s
BOT C 3TOH,
C HbIHEILIHEW CTPAHULIBIL:
-- He nucrait ctpanuiis!
Bockpecu!
Cepaue MHe BIoXxH!
Kposumy -
OO0 ITOCIICIHUX
KUII.
B uepen Mbicib Bronou!
S cBoe, 3eMHOE, HE JOXKUII,
Ha 3€MIJIC

cBoe He gomroomt. (Tom 4, 182)
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The most important barrier to acquiring the scientific formula for eternal life had
been the power of time over man, but the Revolution with its first miracle --

rejection of the Ruler of All --promised a second: man’s victory over time.

2. Traditional Prazdniki as Obstacles to a Wonderful Life

Mayakovsky differentiated between three kinds of prazdniki. The first
were the old traditional prazdniki of the pre-revolutionary calendar, which the
poet actively opposed. The second were the new Soviet celebrations, of which he
was a tireless proponent (in accordance with Party policy, these were not
technically prazdniki, but anniversaries and memorial days). The third kind were
the prazdniki of the future, an amalgamation of cy66omnux and May Day, when
people celebrate their happy life in the commune after working hours.

Mayakovsky opposed traditional prazdniki throughout his entire life,
especially after the Revolution. He depicted them as entirely backward and even
dangerous because they prevented the establishment of a new life. He made no
allowance for the holiday season, writing a number of poems, criticizing people’s
behavior -- especially drinking -- during religious holidays:

briiu

nHu PoxnaecTra,
Hogoro roaa,
Ipa3gHUKOB

U TOPXKCCTBA IMMBAa U BOAOK
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Ha 6utBy C OBITOM OCKIIH3IIBIM,

CHJjia KOMCOMOJIbCKas

mBadpy B3ATh

U C OBITOM TPS3HEHBKUM

BBIMECTH O

u 5tu npasaauku. (“Urorun” (“Results”).

Towm 10, 12)
The traditional prazdnik is a ritual that hinders progress and fails to contribute to
the perfection of humanity. In the traditional prazdnik everything is superficial,
there is no real joy, it exists only as a reason for meaningless ritual, prayer, dress,

and, of course, drinking. In the play Bragumup Masikosckuii. Tparenus, which

takes place during the “npasnuuk aumux” (“holiday of beggars™), the poet
chooses two seemingly opposite elements of religious celebration -- prayer and
the vanity of fashion -- and places them side by side as special and inseparable
features of the traditional prazdnik: “T"opopx, / Beck B mpazaHuke, / BO3HOCHII B
cobopax aymuuiys, /moau Berxoauan kpacusoe Haaets” (Tom 1, 168).
Mayakovsky even opposed Sundays by presenting them as a legacy of the old
calendar and was dismayed that they continued to exist in the new Soviet version:

BockpecHslii ropoa

N306ut

U ucnur,

Crut noJa JINCTKOM KPAaCHCHBKUM.
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N st0
Y Hac Ha3BIBIOCH ‘OBIT’
U nazwiBanoch — npa3aaukom. (“Tomocyem
3a HerpepbiBKy” (Vote for Nepreryvka”)
(1929) Tom 10, 77)
In the play Bauns, prazdniki are also depicted as obstacles to building the future.
The Phosphoric Woman, checking the time-machine, says:
Tosapunt /IBoiikun! IIpoBepsTe peccopsl. CMoTpHTE, YTOOBI HE TPSCIO HA
yxabax npa3aHukoB. HempepsiBka nzbaioBasa miaBHbIM XOJIOM.
JBoitkuH
[Ipoiinem miaBHO, TOIBKO O HE BAJISUIMCh BOJIOYHBIE OYTHUIKH HA JIOpOTe
(Tom 11, 337).
His poem “He mist nac monoBckue npazaauku’ (“Not for Us the Priests’
Prazdniki”) (1923) clearly reflects the Party’s policy of suppressing people’s
memories of important religious prazdniki, including Christmas and Easter. He
suggests replacing Christmas with the Day of the Paris Commune, and Easter
with the Day of the October Revolution, thus rewriting the narrative of the ritual
year, replacing Jesus with the Proletarian Revolution:
KoMMyHHCTOBO pOXKIECTBO —

Hens [Tapmxckoit KomMyHbI

KoMMyHBI BOCKpeCcEHbE —

25 okTs0ps. (Tom 5, 34)

"® Henpepwiska — non-stop working week.
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The prazdniki of the pre-revolutionary ritual year were a part of Mayakovsky’s
hated bourgeois byt (6s1m) (everyday routine) and he devoted himself to educating
the masses about the new Soviet holidays. By 1920, he had already written three
short plays with the primary purpose of persuading their audience that the old
prazdniki were the dangerous fantasies of priests and the bourgeoisie. In the

play A uto, eciu? . . [lepBomaiickuie rpe3sl B Oypikyasnom kpeciae (What if? . .

May Day Dreams in a Bourgeois Armchair) May Day is personified, walking

about with the poster “IlepBoe mas. Bceobumii Tpynosoii cyoborauk” (“May the

First. Collective Subbotnik™). In [Ibecka uis ONOB, KO HE TOHUMAIOT, IPA3THUK

yro takoe (A Little Play for Priests Who Do Not Know What a Prazdnik Is, the

communists make the priest work on cyo6omnux and he is then transformed into a

better person. In Kak kTo mpoBoauT Bpems, npasanuku npa3aays (Who and How

Some Spend Time Celebrating Prazdniki) the poet attacks the celebration of the

New Year and Christmas and again agitates for cy66omuuxu. All these plays are
connected by the imposition of a new concept of holiday on the population of the
former Russian Empire. In each case, the characters attempt to carry the meanings
of the traditional prazdniki over to their new Soviet parallels. The protagonists of
each play are representatives of the “old regime” and during the special days of
the Soviet calendar they indulge in the same sorts of activities they practiced
during the pre-revolutionary prazdniki: excessive eating, drinking and sleeping.
Avoiding any work, they dream of their comfortable pre-revolutionary lives and
start thinking up new ways to exploit the working class. The fact that these plays

were almost never staged, cannot be simply explained by their poor artistic
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quality. Their unusually strong insistence on radical change in the very essence of
prazdnik, namely, absence of work, likely struck the readers in those first post-
revolutionary years as being suspicious.

Mayakovsky felt Christmas to be the most meaningless prazdnik. The
events of the poem IIpo 3to all take place during Christmas season and the
protagonist feels himself imprisoned:

IIpu uem TrOpHMa?
Poxnectgo.
Kyrepbma.
be3 pemieTok okomku 1omMuKal
DTO Bac He KacaeTcs.
I'oBopto — TiopbMa. (Towm 4,
141)
IIpo ato is the work in which Mayakovsky’s ideas about time, the ritual year and
the perfect new calendar manifest themselves more than in any other. The
corrupting nature of religious prazdniki is fundamental to this work and it is
inseparable from his condemnation of the traditional concept of time.
Mayakovsky rejects the circular and linear notions of time altogether, portraying
them as traps that limit men to the miserable existence of the everyday. There are
allusions to Velimir Khlebnikov and his theories of space-time in the poem, but
Mayakovsky rejects those theories, offering his own vision of time with its perfect

calendar reflecting human immortality.
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The period in which Mayakovsky wrote IIpo ato coincides with the period
of the narrative it contains: Christmas of 1922. The exact dates over which the
poem was written are hinted at in its epigraph and again they correspond to
important dates in the life of its protagonist, who is, really, a version of
Mayakovsky himself:

CTosi1 — BCHOMUHAIO.

BoLn aTOT OIIECK.

U 510 TOoTNa HA3kIBANIOCH Heroto.

MaskoBckuii, ‘Henosex’

(13 ner pabotsl, 1. 2, ctp. 77). (po 3o,

ToMm 4, 135)
The seven years which followed the publication of the poem Yenosek are also
mentioned in it: “Cewms Jer s cToro./ 51 cmotpro B 3t Boabl, / K nepunam
npukpydeH kanaramu ctpok” (Tom 4, 151). The insistence on the importance of
time in the work, the time in which its author, hero and all its characters live
suggest that this is an “anti-anti-Christmas” story.

E. V. Dushechkina writes that the “Christmas tale” as a genre appeared in

Russia in 1826, when the journal Mockosckuii Tenerpad (Moscow Telegraph)

published in its December issue:
[[T]pou3Benenue, mprHaaIeKalee Nepy U3aAaTels 3Toro xypHaina H.A.
IToneBoro. OHo Ha3biBaeTcs ‘CBsATOUHBIE pacckasbl . . . Cyns 1o Bcemy,

MMEHHO 3T0 npoussenenue H. [1oneBoro BBeno B KylbTYpHBII U
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JUTEpaTypHBIA 000POT TEPMHH ‘CBSITOUHBIN pacckas3,” CTaBIIUI CTOIb

MOMYJIIPHBIM HECKOJIbKO JecsaTuiieTrii cnycts ([lymeukuna 5).
These stories were each concerned with events, often strange or unexplainable,
occurring in the Christmas season. Dushechkina suggests that this genre derived
from several folklore genres, primarily the Christmas 6swiuuxu (real stories),
“KOTOpBIE pacCKa3bIBAIMCh 3MMHUMU IIPAa3IHUYHBIMU Be4epaMu U, KaK IPaBUIIO,
GBIJII/I MOCBAILICHBI TEM KPUTUYCCKUM CUTYyAlIUSAM, B KOTOPBIX OKAa3bIBAJICA B 3TO
BpeMsi YeJIOBEK, BCTPETUBIIUICS ¢ ‘HeuncTor cuioi’” ([ymeukuna 29). The
most important feature of 6su1uuxu was that they could only be told during certain
time of the year or day, because “[B]pems cyiiecTBeHHO BIHSET Ha Ty
MHCTHUYECKYIO CHITY, KOTOpasi COIEPXKHUTCS B moBecTBOBaHUK (/lymeuknHa 6).77
The plots of the cesmounsie paccraszvr were limited, the most traditional being an
abandoned child dying in the street alone, looking into the windows of rich
houses, dreaming of that better life inside, playing around with other children.
This particular plot became so popular, Dushechkina explains, that it began
appearing in widely published newspapers and magazines. At the end of the
nineteenth century, however, the genre was largely parodied, as authors
lampooned their sentimental nature and the idealization of their characters. The
anti-Christmas stories appeared in the press with their inverse relations of child

and benefactor, the former showing no gratitude to the latter who has foolishly

" Dusheckina brings to our attention the words of V. N. Charuzin on the function of particular
time of reading or telling a story: “M3BecTHOe BpeMsi COEHCTBYET, OYEBH/IHO, CTYILICHUIO B
pacckase 3TOM MHUCTHYECKOMH CWJIbl, MIpUAACT HeﬁCTBeHHOCTL paccCka3y B oIpeaACJI€HHOM
HanpasieHuu. [lpyroe BpeMs pa3psikaeT 3Ty CUIly, 00€3BpeKUBAET ee, OTHUMAET y pacckasa ee
I(QIZCTBGHHOCTB, JAC€JIacT 3TO O6BII[€HHBIM SABJIEHHUEM, C KOTOPBIM COIIPUKACATHCA, BXOOAUTH B
oTHOIIeHHs 6e30macHo” (6).
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taken him into his home. The child harasses the benefactor rather than showing
any sign of appreciation. Mayakovsky’s poem, though, is written in such a way
that it serves not only as an anti-Christmas story, but also somewhat of anti-anti-
Christmas story. The protagonist is warmly welcomed to every Christmas party
except the one being held by his beloved, but the warm reception he receives at
those parties only makes him more miserable. He calls each Christmas celebration
“pokaectBeHckuil yxxac,” and at the end of the story his relatives and friends
allow the killers to shoot him instead of saving him. Its doubly twisted plot with
its unconventional conclusion distinguishes the poem both from the initial
cesmounsiil pacckas and its parodies as well.

In almost every scene of the poem, there is a reminder of the Christmas
season. The celebration of Christmas is a symbol of circular time, reflecting a
constant return of society to its beginning and the forces that dominate it, and the
individual -- to the basic myths and concepts by which society functions. The
theme of circular time and that constant return is present even in the poem’s first
lines:

B sToii Teme,
U JTUYHOMN
U MEJIKOM,
[IepeneTon He pas
U HE TIATh,
S KPYXXHJI TIOITHUECKOU OeTKOM

U X0uy KpyuThcs onsthb. (Towm 4, 137)
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In that introduction, the space ranges from a communal kitchen to Kazbek, to
Mars, and the Sun, giving the narration a universal scope of presentation, and the
time in which the protagonist lives differs from the time in which the country
lives. Throughout the poem there is the overarching metaphor of the protagonist’s
double frozen on a bridge while ordinary life passes by like the currents of a river.
The different times of life each flow according to a different calendar and the
double is left out of the Christmas celebration encompassing the city. In each
episode, the poet expresses feelings at odds with happy celebration, demonstrating
that there is no prazdnik in his private calendar. To celebrate Christmas means to
live according to the religious calendar, and this is a terrible mistake. The hero’s
discontent and dissatisfaction with prazdnik are understandable: during a
supposedly merry holiday, he finds himself alone and terrified. Moreover, on the
day when, according to Christian teaching, the world should be governed by
people’s love for one another, a crowd of friends and enemies executes the hero-
prophet. In the chapter “Hous mox PoxxaectBo” (“Night before Christmas™),
Jesus, having taken the form of young komcomoney (the protagonist’s double),”®
commits suicide -- the day of the birth of the son of God is rendered a day of
death.

In his travels about Moscow on Christmas Eve, Mayakovsky’s
autobiographical hero visits the homes of his relatives and friends, all of whom

are drinking, dancing and feeling merry. He, though, is unable to find happiness

® Komcomoney — a member of the Young Communist League.
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anywhere: his eternal enemy, byt, rules over all, in every house, causing even

Marx to agree with Christ:

Ucyc,
IIPUIIOJHSAB
BEHOK TEPHHUCTBHIN,
T00E3HO KITaHSAETCS.
Mapke,
BIIPSKEHHBIN B aJIyl0 PAMKY,

U TO TaluiI 00bIBaTeNbCTBA JISIMKY. (ToMm 4,

161)

People fail to discriminate between pre-revolutionary prazdnik and post-

revolutionary celebration. For them, prazdniki are identified primarily by the

absence of work. For the poem’s hero, they are not happy days because people

achieve nothing at the holiday gatherings and they again are engaged in pre-

revolutionary activities. The greetings are repeated like the words of a madman:

-- C npa3zgauukom!
C npazgauukom!
C npaznHuukom!
C npaznHuukom!
C mpazn-
HUY-

kom! (Tom 4, 162)
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The repetition of ritual, events, and words is a regression, a blockade on the road
to the future, hindering progress.

The protagonist of the poem Yenosek lived alone according to his “seven
years” calendar, while the world celebrates Christmas not only in their homes, but
also in the streets. The snow-covered Miasnitskaia street becomes a symbol of all
the streets in the world:

A Mexnay —
TaKasi,
KakKasa HC CHHUTCA,
Kakasi-To ropjasi 6emoit 0OHOBOIA,
4Cpe3 BCCIICHHYIO
nerita MsicHunkas
MUHHATIOpOH KocTu ciioHoBou. (Tom 4, 145)
The symbolic river of time becomes uneasy during this prazdnik:
B ymienbs kpemieBsl BOJIHA yaapsiia:
TO MECHH,
TO 3BOHa pO)KI[eCTBeHCKI/Iﬁ BaJ.
C ceMH X0JIMOB,
HU3BEPrasch Jlapbsiiom,
opocana Tepexom nmpa3auuk Mocksa. (Tom
4,174)
The protagonist meets his double, a boy, in the street, and then another double

walking to his relatives with Christmas gifts. He finds yet another double at a
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friend’s house, who behaves just like everyone else. While traveling on the ice
floe on the river, he meets still another double, the Man, the protagonist
of Yenosek Who would not succumb to bourgeois byt, the Man from the past.
(Mlustration 5) He accuses the poet:
Tol, MOXET, K UXHEH MpuMa3ascs KacTe?
Henyemib?
Emp?
OTtnyckaenib OpronKo?
Cam
B uxnuii ObIT,
B UX CEMENHOE
CHaCThEe
HaMepeBaeIbCs MPOJIe3Th MeTyIIKoM?!
(Tom 4, 151)
The protagonist sees the flow of the river as a trap, one which he cannot fight:
[Ipoctu, Hegal!
He npomaer,
TOHUT.
Cxanbcs!

He cxanuncs 6emensiit Oer! (Tom

4, 150)

Croii, noxymkal
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Hanpacnoe Taienbe.
Jlamoii rpeGy —
toxoe Becio. (Tom 4, 152)
Finally, the river current is explicitly called the current of time:
Vike s 1anexo.
S1, MOXKeET OBITh, 32 [ICHD.
3a JieHb
oT TeHu Moei ¢ mocra. (Towm 4, 152)
The poet’s double — “uenoBek nu3-3a cemu jger” — is frozen in a different
dimension, where time flows differently. He can stay there forever, waiting for a
moment when people will be ready to save him by coming together and accepting
his teachings, but the poet himself moves according to the traditional flow of
time, ceasing even to be human, becoming a performing bear in the carnival of the
everyday. The carnival in Mayakovsky’s works is always an ominous sign. In his
antimilitary poem “Benukonenusie Henenoctu” (“Wonderful Absurdities™)
(1915), for instance, the war is called a carnival:
Bbpocere!
KoneuHno, 310 HE CMEPTh.
Yero eii pagu XOOUTh 110 KPETIOCTH?
Kax Bam He cTBIAHO BEepUTH
HeJernocTu?!
IIpocTO MMEHMHHUK yCTPOUI KapHaBal,

BBIyMaJl [yl [IIyMa CTPeNIbOy U THP,
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a cam, 1o-xabby MpUCEB HA Bal,

BbIMapruBaetcs, kak u3 moptup. (Tom 1, 92)
In another poem everyday vanity is also presented as a carnival, separating the
poet from his beloved:

3aBTpa 3a0y/enb,

KTO TeOsI KOPOHOBAI,

9TO AYIIY IBETYIIYIO TI0OOBBIO BBIKET,

U CYECTHBIX JHEH B3METCHHBINM KapHAaBaJl

pacTpemieT CTpaHUIbl MOUX KHHMKCK . . .

(“JInnmuka! Bmecro nucema” (“Lili-mine:

Instead of a Letter”) (1916) Tom 1, 108)
The double on the bridge is secluded, but the protagonist is torn by an everyday
life he hates and his inability to change anything. The choice is between two time-
dimensions, between two calendars.

By 1922, the new calendar of Soviet rituals had existed for four years,
but, according to a great deal of written documentation, religious holidays alone
remained almost exclusively popular. This year marked a significant change in the
economic situation of the country, and of Moscow especially.”® The New
Economic Policy began to achieve some success. The Christmas season of 1922
in Moscow was obviously more joyful than in previous years, which had been

marred by the civil war and a severe lack of food and living conditions. The

¥ Khlebnikov, for example, wrote on 14 January, 1922, in the letter to his family: “C Hosbim
rogoMm. 51 B MockBe. B Mockse noporosussa. 1 moBopot B nporuioe + Oynyiiee, 1eJIeHHbIE
rorojam . . . JlaBHO He OBUIO YHCTO CIABSHCKOTO pa3rydna, kak 3tu cBatku’ (“Tlucemo E. H. u B.
B. Xne6nukoBeiM.” Cobpanue counnenwii 1. Tom 5, 323).
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prazdniki of the Christian ritual calendar had returned, and, perhaps, Mayakovsky
felt as if the Revolution had never taken place. IIpo 3to is an expression of the
poet’s revolt against a return to pre-revolutionary life, the essence of which is
represented by the old prazdniki with their emphasis on a circular concept of time.

If Christmas then is an embodiment of circular time, we might expect that
linear time would be the focus of Mayakovsky’s perfect calendar. However, IIpo
ato is equally devoted to a rejection of traditional Christian linear time. It dwells
on a number of symbolic images traditionally used in art to designate linear time,
for example, a river, a road, a street, and simply movement in one direction. In
Mayakovsky’s poem, however, they are employed in such a way that their usual
meaning is destroyed and they too become symbols of circular time.

In [Ipo ato, linear time is symbolized by the dominant image of a river,
which appears at the very beginning of the epigraph. This epigraph alludes to an
earlier poem, Yenosek, and, of course to the Neva river itself, from which it takes
its name. In both poems, the river is a place for suicide and a symbol of
boundaries. There are, in fact, many rivers named in the text of [Ipo sto: Neva,
Oder, Seine, Darial, Terek, and they all are hostile to the poet:

Peka.
Bnanu Gepera.
Kak mycro!
Kak Betep Boet B 1orosky c Jlagoru!
Peka.

bonpmas pexa.
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XonoauHa.
IIpoctu, Hega!
He npomaer,
I'onwurt.

Coxkanbcs!

He cxanmiics 6emensiii Oer. (Tom 4, 145)
The hero unsuccessfully attempts suicide on the bridge over the Neva, while his
double in Paris is removed dead from the Seine by the police, making the French
river a place of half-death. Lethe is also hinted in the poem, when the hero looks
at Becklin’s picture “OctpoB meptBbeix” (“Island of the Dead”) in the apartment of
his friends:®

Co cTeHkH

Ha roponx paspocmmuiics
beknun

MockBoii pacctaBui “OCTpoB MEPTBBIX.”

(Tom 4, 166).
All the rivers in the poem become some version of Lethe, and the entire Earth --
an island of the dead, on which the protagonist has landed:

Yto x —

CTYILTIO!

U cpasy

8 Arnold Becklin’s painting “Island of the Dead” was very popular in Russia at the beginning of
the twentieth century and was almost considered a necessary part of any home decor. See
Acgapui, b. 1. “‘OctpoB mepTBbIX’ ApHOnbaa u Kapno bexnunbix.”
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TOIIOJIN
COPBAJIUCH C MECT,
OIILIH,
3aToIlaJIn.
Tomnonu cranu CrIOKONWCTBUS MEPAMY,
HOYEU CTOPOKAMHU,
MUJINIOUOHCPpAMHU.
PacuerBepuBIInCS,
6enbiit XapoH
cTall KOHOHHaHOﬁ IIOYTaMTCKHX KOJIOHH.
(Tom 4, 166)
The hero’s travel in space and time is similar to that of a mythic hero venturing
into the underground world, but in this poem, people live accepting the
underground willingly, continuing to reject a poet-prophet, who urges them to
create a different reality:
[M]omm,
rpo3ui,
IIpOCHI,
aruTUpOBAaJl.
-- Benp 3T0 171 BCex . . .

IUIA CaMUX . . .

JUTSL Bac XKE . . .

(Tom 4, 163)
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The hero’s journey to the world of death begins with a flood in his room, which
was caused by his own tears, and Neva becomes a “river of tears.” The traditional
Christian vision of time as a river, the impossibility of going back, a single
destination lying ahead, is rejected in the poem. The “river of tears” does not flow
into the ocean, but circles back to Moscow: linear time is deadly, becoming, in the
end, circular. The second image of linear time in the poem is a street, which
should lead the hero to his beloved, to his family and friends, but ultimately
distances him from them. Miasnitskaia Street is the street which in a real life led
from Mayakovsky’s home to the apartment of Lili Brik, Mayakovsky’s beloved,
to whom this poem and many other love poems are devoted. In this work, it is
white as a bone, and Tverskaia Street is white as a bed-sheet. The color is, of
course, one of winter, but it is also that of bones and sheets, giving it a more
ghoulish, more complex aspect. In the poem Yenogsek the streets are also
nonlinear, and, like rivers, they create a vicious circle, threatening to entrap all
free life on Earth: “3anpure He6o B mpoBoaa! / Ckpyrute 3emitto B ynuiisi!” (Tom
1, 150). Basically, all linear images in I1po 3to are connected to the ideas of
parting, loss and death: there is a phone cord, through which a killing word-bullet
travels; a thread, by which the life of the hero hangs; and a horizon, which
transforms into a hangman’s rope. The time-doctor treats the wounds with endless
bandage and even his loved ones turn into “uenoBeusu neHTs” easily allowing
killers to stay nearby:

JI100UMBIX,

apysen
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YCJIOBCYbU JICHTHI
CO BCEHl BCEJIEHHOMN CUTHAJIOM
CO3BaJIo.
Cremar paccuuTarhCs,
Nyt nysiisHThL.
leTuHsCH,
HIEPACH
errte u eme tam. (Towm 4,
175)
Even the lines of his verses become ropes which only aggravate his suffering:
CeMmb JIET 51 CTOIO.
51 cMOTpIO B 3TH BOJBI,
K IIepAJIaM NPUKPYYEH KaHATaMHU CTPOK.
(Tom 4, 151)
At the beginning of his journey, the hero approaches the ocean, but he can never
reach it, always ending up in Moscow again. This part of the poem is called
“Hous nox Poxxaectro.” It is, of course, an allusion to Nikolai Gogol’s

novella Hous niepen PosxaectBom (The Night before Christmas) (1830) whose

hero also has a miraculous journey through the air, combining the real and the
fantastic. However, as it is so often with Mayakovky’s works, there is still
another, hidden allusion, whose meaning is far-reaching and more complex, in
this case another of Gogol’s work “3akonnoBannoe mecto” (“Charmed Place”)

(1830). In it, a grandfather tells his grandchildren about a magic spot in his
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backyard. When a person stops into this charmed place, he finds himself in
another time and space. There is a similar narrative in the poem: after one
hundred years, the grandfather tells his grandchildren about a fantastic event, an
earthquake, which took place near the post office on Miasnitskaia in Moscow.
The hero of Mayakovsky’s poem always returns to Moscow, to that modern
“charmed place.”® The river always brings him back to Moscow. His journey
with his mother ends there as well. A flight to Paris lands in Moscow thwarting
the hero’s intention to go “npomarkcs k crpanam Boctoka” (Towm 4, 174). He
cannot escape the “charmed place”: he is pulled back by the Kremlin’s bell tower.
His life is a vicious circle and so are the lives of all the people for whom byt is
convenient, the only imaginable form of existence. The seemingly linear,
progressive flow of the Time-river is actually circular, constant repetition without
change. Everything in Moscow, or the “island of the dead,” and, indeed, the entire
world, is always repeated.

This circular line is a model of the traditional calendar year. During the
year, the perception of time as linear is quite strong, but at the end of that year,

when counting starts again from the beginning, the sense of circular time is more

8 In an earlier variation of the poem, where the personal theme dominated, the home of his
beloved was the bewitched place:

Vitnu! Hagexny u3 yepena BeIOCH.
Viinu B JIyOstHCKMIT Tpoe3 ) uitw B TPoO.
Ho Tonbko:
-- Hazam —
HaJIpBIBACTCA POT,
A cepue Horam NpuKasao:
Buepen. (Ipo ato. [MonHoe

coOpaHue COUMHCHHH O 00IIeH pelaKIe
JI. 1O. Bpuk. Tom 5, 157)
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evident. Thus the two most accepted models of time, circular and linear, are
presented in the poem as virtual synonyms, leftovers from the old byt, the old
world.

Besides these two traditional concepts of time, Mayakovsky had an
opportunity to study Velimir Khlebnikov’s concept of space-time, about which |
wrote above. Reading the poem Ilpo sto in the context of other Futurist writings,
Khlebnikov’s in particular, we see that the protagonist’s journey through space
and time is actually a dialogue with Khlebnikov, a rejection of his hypotheses.
Mayakovsky cannot accept the possibility of escaping everyday problems in some
alternate dimension. His reference to the Kremlin bell-tower, the site in his poem
on which the Futurist poet is executed by the philistines, is evidence of this. This
choice is not arbitrary. Khlebnikov uses the image of the Moscow Sukharev tower
as a place of Futurist’s triumph in his poems “Kro on, Boporuxus cronernii?”®
Khlebnikov sees himself as the architect of the new future and compares himself
to the Russian architect A.N. Voronikhin, famous for building the Kazan
Cathedral in Saint Petersburg in the nineteenth century. Khlebnikov points to
prominent historical figures, those who have created something outstanding,
without, in his view, materialistic goals. These are the people who will live
forever, who have the “ticket” to that special, new dimension. The names of these
figures are important: “Voronikhin,” for instance, derives from the Russian word

sopon (a crow), which was considered in Russian folklore as harbinger of the

82 One variation of the poem was titled “Kro on, crporuii 30mumii Bpemen?” (“Who is He, the
Stern Architect of Times?”) PCAJIU. ®onpg 527. En. xp. 56, om. 1.
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future and a mediator between Heaven and Earth.®® The poet employs a crow

image towards a similar end in the poem Boiina B mMbrmenoske (War in the

Mousetrap) (1917), in which he describes his conversation with God. The crow
again lives somewhere between Heaven and Earth:
Tak g kpudy, 1 HA MOEM KaMEHEIOLEM
KpHKe
BopoH cBALICHHBIN U UKW
CoBbeT THE3110, U BBIPACTYT BOPOHA JIETH,
A Ha pyke, IpOTSHYTOM K 3B€3/1aM,
[Mpononser ynutka crosnetuii. (TBopeHus
463)
In “Krto on, Boponuxusn croneruii?” he compares the Futurists and their artistic
movement to a crow because they are those “chosen ones” who will lead the
people to the kingdom of happiness and immortality:
O Gamns Cyxapesa HaJ royioBoto Pazuna
Ha octpue Bbicokoii Oaminu,
F,Z[G OH 6]:1)1 OCHOBAHHEC U MBI UI'Jla
BEPIINHEI,
Ha neii To rosry0em, TO BOPOHOM CaIMIINCh
MBI,

WM kapkany yTOHYEHHO Ha IAIIHU,

8 See Ilykiun, Braguvup. Mudsr pycckoro Hapoma. Tom 1, 245.

129



Peun yronuenno Bemiast. (CoOpanue

counnenwuii I1l. Tom 3, 105)
Mayakovsky’s works, and especially IIpo sto, betray his understanding of the
Futurist program as utopian. Even after the Revolution, which he had held as the
greatest hope for changing human beings and the world, people continued to seek
material and spiritual comfort. The introduction of the New Economic Policy
underlined and even legitimized this drive. That wonderful life, about which the
Futurists dreamt and which their works depicted, never seems to come to pass and
the poem reflects this stand.

For Khlebnikov, the Revolution of 1917 was of secondary importance in
acquiring power over time. He believed primarily in the magical power of a
language he had discovered, and that mankind would be able to control time when
it also learned this language. This was the motive behind his enthusiastic and
constant propaganda in support of the Futurist movement and his deeply held faith

in their first manifesto [Tomeunna obmecrteennomy Bkycy (Slap to the Face of

the Public Taste) (1912). For Mayakovsky, on the other hand, the immense

collective labor of all people is a necessary condition for bringing the future
closer, while the creative activity of the poet only provides support and guidance
for the collective effort. Mayakovsky, then, was concerned with a disregard for
revolutionary ideals, a return to the old byt, the pre-revolutionary calendar and
traditional feasts, as a serious obstacle, even a crisis, to the futurist agenda and its

signal for change.®

8 Perhaps, already in 1923 he had his first reservations about the Futurist movement, which
eventually led to his break with the group in 1929.

130



Khlebnikov’s image of a tower marking the way to a happy future is
transformed in Mayakovky’s poem; there it marks the end of the Futurist poet’s
flight and his eventual execution.® That transformation is, at least, consistent with
Muscovite folklore, which called the Sukharev Tower the “bride” of the Kremlin
bell-tower, which was then Xean Beauxuu (Ivan the Great). In IIpo sto the image
of the tower is more important than most Mayakovsky researchers realize. It is on
the bell-tower that the earthly life of the poet-prophet ends and the afterlife
begins. That flight to the other dimension, however, is stopped abruptly. The
protagonist wakes up in his room at his desk, seeing the Earth not from space, but
only in the form of a globe and map:

CounHiie

HOYb ITOTOIIa BBICYHIWJIO KapOM.
VY okHa

B JKapy BCTpeYaro I€Hb 4.
Tonbko ¢ rmobyca — ropa Kunumanmxapo.
Tonbko ¢ kapThl appukanckoit — Kenus.
I"onoii ronoBoto TII00YC.
51 Hag rnobycom

Ot ropst ropotocs. (Towm 4, 178)

8 The tower as a symbol marking the way to the future was also used by Mayakovsky in a earlier
cycle of stories, apux (Paris) (1922), where he advocated the radio (or the radio tower) as a
means for uniting people. At that time, however, the tower fulfilled its role in uniting people in the
battle against the old regime and reflected the poet’s optimistic view of the Futurist movement.
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The transcendent time-space, about which Khlebnikov wrote so extensively, for
Mayakovsky is not only a dream, but a nightmare. The boundary between the part
where he is awake in the chapter “Pasmensexenne” (“Out of Being Bear”), and
the chapter “TIporekatomas komuata” (“Leaky Room™), where he is already
asleep, is blurred because “Pa3smenBexenne” is devoted to a detailed description
of the poet-turned-bear cry, and this chapter-long metaphor makes fantastic even
the description of reality. The protagonist finds himself in a state of constant
emotional devastation, both in reality and in the dream, and this blurs the
boundary between sleep and conciousness. The style of writing, however,
between those two states changes dramatically. The chapter “Pasmensexenne” IS
mostly written in traditional amphibrach with its elegiac, lyrical rhythm: “Emy
JIMIIBb B3MEABEIUTCS MOKET Takoe / CKBO3b CJIe3bI U MIEPCTh, 0aXPOMSIIIYIO
rna3 . ..” (Tom 4, 148). The next chapter, “IIpotekatorias komnara,” IS more
contradictory. It possesses a short, jagged style, with its blunt nominative
sentences creating a sense of anxiety and confusion:®

KpoBats.

Kenesku.
bapaxino oxesuno.
JIeXUT B Kene3Kax.

Tuxo.

8The description of surroundings conveys the typical feelings of a man who is dreaming: he sees
what disturbs him most; strange scenes change unexpectedly; objects take strange forms making it
difficult to recognize people and things; he feels frightened and helpless and wishes to flee. Such
descriptions are characteristic of Nikolai Gogol, for example, in his fantastic story Buii (Vii)
(1835). See also the contemporary research on dreams: Wolman, Benjamin B. Handbook of
Dreams 112-125.
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Bsino.
Tpener npumern.
[Tomien mo >xene3kam.
IIpoCTBIHB MOCTENBHAS TPEILIETCS MIIIECKOM.
(Tom 4, 148)
The poet’s familiar room suddenly seems strange and the objects -- bizarre, as
they might be in dreams:
Kamum. . .
OKoOpoK. . .
CaM KuHYyIL
IToiTH NOTYIINUTB.
[Terymmres.
Crpax. (Tom
4, 148)
The trip along the river that follows happens on a pillow-ice-flow, also
demonstrating that the hero’s journey through space and time is anything but
reality. The events in the dream are depicted from a very subjective point of view,
one consistent with Russian literary tradition, about which luri Mann writes:
CO6CTB€HHO, CO6I>ITI/I$I CHa U BBIACIIAIOTCA HC KOJIMYCCTBOM YYAaCTHUKOB,
HO €IMHCTBOM CYyOBEKTHBHOTO IJ1aHa. JInTepaTypHbIil COH OpraHu30BaH
.. . QHAJIOTHYHO CHY JIEUCTBUTEIHLHOMY, CHSIIEMYCS (HECMOTPS Ha JIIO0YIO

MECTPOTY JIMII U COOBITHIA) OJJHOMY, a He HeckosibkuM™ (ManH, FOpuii 85).
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At the end of the segment “Hous niog PoxxnectBo” the hero has a single moment
of happiness as he ascends to space and finds there a flood with the Great Bear
playing the role of Noah’s ark: “Bonbmasi, / Hecu o Bekam-Apapartam / CKBO3b
HeOo moTona / koBuerom-koBmom! (Tom 4, 177). He anticipates a mooring in that
wonderland where days of happiness await him:

Cxkopo!

Cxkopo!
Cxkopo!
B npoctpanctso!
IIpucranpheit!

Comnuiie G1€CTUT TOPBHI.

JIau yneibarores ¢ npucranu. (Tom 4, 177)
All who live in the icy land of the dead are left behind, and he is the only one who
reaches the future. The future is defined by an endless number of days and
constant sunshine, as Mayakovsky described it in the poem 150000000: “T"oroxas
U HOs, / ropojia paccTymnarorcs, / U HaJl bUTBIO TPOCIIEKTOBOM / COTHIIEM BCTACT
osrtue naoe” (Tom 2, 161). But he awakes to find the burden of the present still
weighing on his shoulders:

IIpucraer xoByer.

Crona nyyamu!
IIpucrans.
Oii!

Kupmait kanat ko mue!
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U ceituac xe

OLLYTHJI IJIEYaMH
TSDKECTh MOJOKOHHNYbHX KamHel. (Towm 4,
178)

The play Muctepus-bydd, written in 1918 to celebrate the first anniversary of

the October Revolution, employs a global flood as an act of cleansing. The flood
allows the workers to begin a new life, but in IIpo at0, the Revolution has
changed nothing; it was an unsuccessful Judgment Day. The ultimate power of
byt is so overwhelming, that its defenders, the philistines, manage to survive it:
OxTs16ps mporpemer,
KaparoIlnii,
CYJHBIM.
3331
II0J1 €TO OTHENEPHIM KPBUIOM
paccTaBUINCH,
pasnoxuiau nocyaunsl. (Tom
4,159)
In [Ipo ato, the Futurist poet finds himself in a space-time, similar to
Khlebnikov's, but only in a terrible dream. For Mayakovsky the Marxist, eternal
life should be built in a real, palpable world:
Beputs 651 B 3arpo6sn!

Jlerko nporynky

pOoOHYIO.
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Crour
TonbkO pyKy IPOTAHYTH —
yJis
MHUTOM
B )KM3Hb 3arpOOHYIO
HAaYePTUT TPEMSIUN YTh.
Yrto MHE AeaTh,
€CIIU 5
BOBCIO,
BCEH CEPAECYHON MEPOIO,
B KHU3Hb CHIO,
cen
MUpP
BEpUI,

Bepyto. (Tom 4, 181)

He believes in science, which should work in concert with all people and not for

the purposes of “carnival” entertainment. His hope is a future chemist will create

an endless row of days and nights, when the poet promises his beloved: “Hpinue

HEeJ0II00JICHHOE HaBepCTaeM / 3Be3JHOCThIO OecuncieHHbIX Houel” (Towm 4,

181). His “Tower of Time” is indefinite, because he does not know how it will

look, yet he still believes in it unswervingly:

Buxy,

BUIKY SICHO, J10 JIeTajeH.
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Bo3ayx B BO31yX,
OyATO KaMeHb B KAMEHb,
HCOOCTYIHAA JIs TIICHOB U KpOMCHHﬁ,
pacCHSBIINCS,
BBICUTCA BEKAMHU

MacCTCpCKasa YCJIOBCUbUX BOCKpGH.ICHHﬁ.

(Tom 4, 181)
Paradoxically, this fantastic tower made out of air seems more palpable than
Khlebnikov’s image of the very real Sukharev Tower, a distinctive landmark of
Moscow for centuries. There is no mythical story here of some magician hoping
to convert the world to his suspicious faith, but rather the very natural, typical
desire of every human being to live forever and a desperate appeal to men and

women of science to attain this miracle.

3. Mayakovsky's “Perfect” Calendar for the Future

In 1918-1930 Mayakovsky wrote an enormous number of propaganda
poems on the theme of the new Soviet prazdniki and the achievements of labor.
For example, among the 63 poems written between January 1929 and January
1930, 21 poems were written about the dates of political meetings, forums,

187

“agitation weeks”"" and even the decrees of the Soviet government. Eight poems

8 Along with propaganda promoting the new soviet prazdniki, the Bolsheviks organized a large
number of the special weeks, for example, “nemens kpacuoii kazapmsr (“The Week of The Red
Barracks”), “memenst 6esomacuoctu tpyaa” (“The Week of Safety at Working Place”). During
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were written specifically to glorify the calendar’s prazdniki. Taking into account
that there were 16 celebratory non-working days in the calendar of 1929, he wrote
poems for half of them, most of which were published in lzvestiia and other

Soviet newspapers.

Mayakovsky adopted the new Bolshevik calendar as his own, and
promoted its acceptance throughout his entire literary career. He praised it as a
guide designed to help people to understand the new life style of the commune.
His high expectations of its influence demonstrate the poet’s appreciation of the
crucial role which the calendar plays in the everyday life of the individual. The
short poem “3adynere kanenaapu” (“Forget the Calendars™) (1921) is a key work
illustrating his vision of the Soviet post-revolutionary calendar with its slogan-like
style and easy rhyme: “3a0yapre kanenaapH, / BUceBiue BcTapb, / unraiire /
HoBbIi Hamn kaneHaaps” (Tom 3, 406). He tells his readers what they have to do
every day: the activities that everyone has to perform in order to help those
suffering from famine. On Monday, he suggests donating some money, on
Tuesday — half a daily ration, etc. Mayakovsky, the revolutionary, rejects the
traditional week and its traditional daily occupations: each day should be devoted
to actions relevant to political ends. Sunday, in this scheme, loses not only its
status as a rest day, but even its status as a day of the week -- Monday’s business
should be performed on Sunday: “B BockpeceHnbe / BpemeHu HeMano, /-- BO3bMHU U

noBTopu Bce cHavana” (Towm 3, 407).

these weeks, they urged the Russian population to volunteer their time and labour to various new
Soviet institutions. In September 1920, for example, the Government launched “nenesns pemonra”
(*The Week of Remodeling”). Pravda wrote about it: “Hexmenst pemoHTa nMeeT CBOCH LEIbIO
MPUBECTH B HOPSIOK K 3UME JKEJIE3HOAOPOIKHBIE MACTEPCKHE, IETIO U X 0bopynoBanue” (Qt. in
Mayakovsky IMonHoe cobpanue counHeHU# B TpruHAAIATH ToMax. Tom 3, 513).
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The Soviet government’s decision to introduce a five-day week was met
enthusiastically by Mayakovsky. In the poem “Tlonenenpauk-cy060THHK”
(“Monday-subbotnik™) (1927), for example, he calls for celebrating cy66omnuxu
every working day. Work for free, without counting the working hours, for a
better life, for reaching that life faster — for a Soviet citizen this is the only correct
way of living of one’s everyday life. As a result, the work week, as a
measurement of labor, disappears. The division of working days and holidays
disappears as well; every day something is to be done for the benefit of the future:

N Bockpecenbe
u cy06oTa

MOoHeIeTbHIUYHAs paboTa.

Ceroaus

HOBBIN

KJIaacllb

KaMCHb

B 3JaHUC

oyaymero. (Tom 8, 211)
In numerous other poems he explicitly names the goal of labor in a new socialist
society: the future, as soon as possible. He considers his work as a poet a part of
this struggle. For example, the poem “BboxecrBennas kaptunka” (“Heavenly
Picture™) (1928) describes the perfect calendar as a chain of working days:

ITlo-HOBOMY
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[IepectpauBaii )KU3Hb —

bynuu u npa3qHuku

BeIpoBHsii.

JleHb KO JHIO

Kaxk nemnoyka HHKHUCE,

HenpepsiBHeit

W nuctummuauposanneit. (Tom 9, 393)
For Mayakovsky, the perfect prazdnik of the future has very stable features
differing in some respect from the current revolutionary celebrations. It should
first be a spontaneous celebration, something which might happen on any day. It
should not be planned by a calendar, but arise from the excitement of the crowd:
this is the vital quality of the “perfect” calendar. Mayakovsky, though, provides
more of a sketch, than a complete picture, of the perfect prazdnik, pointing to its
main features:

A xpyrom!

Mumo.

CwmesTbcsl.

®maru.

CromBeTHOE.

B3ap1omimcs.

Teicsun. (Boitna u mup (War and the

Universe). (Tom 1, 239)
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These features can be traced throughout his works. Prazdnik is always defined by
a happy, laughing, singing crowd, marching along the street, carrying flags. The
feeling of unity amongst them and their connection to each other through a
common idea are what defines Mayakovsky’s prazdnik of the future. Depicting
the festival in Paris, he primarily criticizes people’s lack of unity during the
celebrations. Even the unity of the group is not sufficient for a real prazdnik:
“Becenue [lapuxka crapoe, narpruapxajbHO€, [10 caJOHaM, 110 KBapTUpam, 110
M3II00JICHHBIM MaJIeHBKUM Kabadkam, KyJ1a, KOHEUYHO, UIYT TOJIBKO CBOU, TOJIBKO
nocesiiennbie” ([Tapmwk. Tom 4, 223). The parades are not at all sufficient either:
“YnudHoe Becenue TOXe CTapoe, narpuapxaibHoe. B 1eHp Moero orbes3na Obl,
Harp., cBoeoOpa3Hsblii [lapmxckuii kapHaBai — 1eHb cBATOM ExaTepunsl, koraa
BCC OCTAaBIIMCCA B JCBYIIIKAX 10 30 et pPa3soaACBar0OTCAd B BCHKU U B IIBCTHI,
JIEMOHCTPHUPYSICh, 05 ¥ MOTUIsAchiBast 1o yauukam™ ([lapuk. Tom 4, 223). In this
parade he sees not only an outdated carnival, but also the separation of people
because each girl identifies herself with a highly personal goal -- getting married -
- showing only a desire for individual happiness. It is the tradition that draws
them, not the pursuit of real unity.

In the poem 150000000, written in the early post-revolutionary years,

Mayakovsky’s ideal prazdnik is described in some detail:
FO,Z[ C HCCKOHYAaCMbIMH HYJISIMU.
[Ipa3gHuk, B cBATHAX
HE UMCIOIINH YMHa.

Briduaxeno Bce.
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U mronu

1 CTPOCHHUS.

MoskeT OBITb,

OKTs0pBCKOI PEBOIOLIUHU COTAs

TOJIOBIIMHA,

MoskeT OBITb,

IIpOCTO

u3ymuTenbHeiiee Hacrpoerue. (Tom 2,

161)
Celebration of labor and labor as a celebration — this idea runs throughout many
of Mayakovsky’s post-revolutionary works, and, indeed, he felt that such a
prazdnik already existed: May Day. This day meant so much to him that there was
not a single year after 1917 that he did not write a poem to honor it. The
anniversary of the October Revolution was also very important to him, but these
two prazdniki had different functions in his “perfect” calendar. As | have already
noted, the new chronology of his private/perfect calendar began with the day of
the Revolution, while May Day held an exclusive place in his picture of the
future. May Day was to be the holiday par excellence, a model for all the days of
the year. Every day was to be treated as if it were May Day and, consequently, all
the people on Earth would live their lives in an endless celebration of labor.

Mayakovsky urged people to volunteer their labor on May Day, to work

for free with particular enthusiasm. In 1920, when, due to the complete collapse

of the Soviet economy, the state turned all holidays into cy66omuuxu,

142



Mayakovsky wrote even more poems dedicated to May Day -- more than he had
written in any other year. He even supplied a program outlining the different
activities that people should perform during this day. His poem “Croi,
rpaxnannn, POCTE Buumast! Urto Hano caenats [lepBoro Mas?” (“Stay, Citizen,
Listening ROSTA! What Do You Have to Do on May Day?”) (1920) is one
example, listing nine types of activities to be performed, including mending roads,
and only after to come out for a public demonstration: “H1 Tonbko k Beuepy, /
ycTaB cTaparbes, / Ha yaunbl Beiiiaem / uis nemonctpanuii” (Tom 3, 88).
Mayakovsky may have picked up his appreciation of May Day during the
time he spent in Georgia, where he actively participated in the political uprising in
Bagdadi in 1905. At that time, the proclamation of the Russian Social Democratic
(Bolshevik) Party promoting the celebration of May Day was distributed there.
The text of this proclamation includes all the themes, concepts and key words
which we later find in Mayakovsky’s texts on the ideal prazdnik of the future:®
bnu3ok neHs neparo Masi, BEIMKU IeHb pabouaro npa3anuka! Cam
pabouwii 0] yCTaHOBWII €0, Kak 3HaK CBOCH BEephI B CBETJIOE OyAyIIee,
CBOEH BephI B paJOCTHOE LAPCTBO COLMAIN3MA. B 3TOT 1€Hb MUJUITMOHBI
HaIuX OpaTheB-TOBApPUIIEH BO BCEX CTpaHAX CBETA, KaK OJIMH YEIIOBEK,
OpocaroT paboTy U TOJTAMHU, IPYKHOU CIUIOYCHHON CEMbEH BBICHITIAIOT
Ha yJIMIbI, HA TUIOIAaH. Hora s HOT'Yy, IIJICYO B IJICUO, KPCTIKO-HA-KPCIIKO
B3SIBILIUCH 32 PYKH, UAET paboyas path . . . A HaJl HIMHU BBICOKO U MOIIHO

B3/IIMAETCs KPaCHOE 3HaMsl MPOJIETAPUEB, KPACHOE 3HAMsI BCECBETHOM

8 This is not to say that this text was unique. On the contrary, all the propagandistic texts were
generally very formulaic, and these words about May Day are found in a great number of
ideological texts up until the collapse of the Soviet Union.
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COLIMAJIbAEMOKPATHH . . . A KpyrOoM MOTYYMM OT3BYKOM HECETCS
oroBcrony: Berasaii, moapimaiics, pabounit Hapoxl!89
In his descriptions of the future prazdnik, there is always a crowd of workers,
united by common goals, marching through streets with red flags, singing
revolutionary songs:
Teneps
Ha 3eMJIE,
IIOJKHO OBITH, HOBO.
[Taxy4dne BECHBI pa3BECHIIM B CEJIaX.
I'opon kaxblii, TOMKHO OBITH,
WIUIFOMHWHOBAH.
IToet cembs KpaCHOIICKUX U BCCCIIbIX.

(Yenosek. Tom 1, 263)

Cgetn!

Bosgcto, HeOec conHIernasbe!

Jomoi —

TOJIITY 00JIaKOB Oeropydek!

PanyiiTecs, 3B€3/1bl, HA MUTHHT BbLIa3s!
Pacceiitecy Oypkysimu, Ty4dnblie Tyqn! (“1-e
mas” (“Cseru!”) (“1 May.” (“Shine!”))

(1923) Towm 5, 40)

¥ Maxapos 288.
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The play Kiom is set in what was then the future: 1979. In that future, happy,

carefree crowds sing constantly, with even the “town’s fathers” taking part as they
march to work. The townspeople’s solution to the problem of hardship and
boredom inherent in physical labor is also raised. Zoia Beriozkina offers
Prisypkin the chance to participate in the prazdnik of labor: “$ Bo3eMy TeOs
3aBTpa Ha TaHeI] IECATH ThICAY pabouuX U paOOTHHIL, OYAYT JBUTATHCS 110
IoIaau. ITo OYAET Becenasi perneTUIlus HOBOM CUCTeMBI moJieBbIX padboT” (Tom
11, 264). The concept of May Day, its themes, slogans, the general goodwill of
the crowd, corresponded perfectly to Mayakovsky’s concept of communal
happiness, and this prazdnik in particular became a model for every daylife as it
might be lived in the future.

After writing Ipo 3to at the beginning of 1923, having attacked the notion
of Christmas, Mayakovsky began preaching the new prazdnik, May Day, with
even greater energy and enthusiasm. He and his friends founded a new

journal JIE® (Left Front of Arts) where they clearly stated their hope of making

the journal a headquarters for the organization of the world’s proletarian
revolution. To them, May Day was the perfect day to promote the revolution and
the day on which it would most likely occur. More specifically, in the program of
its second edition, May-April 1923, “K 1-my masi, THIO T1EMOHCTPAIUH SIHUHOTO
dponTa nporerapuara” (“To May 1%, the Day of the Demonstration of the United
Front of Proletariat™), they write:

JleBrBIC ana' Mpz1 m1oxo 3HaeM Balu HUMCHa, HMMCHA BalllUX ITKOJI, HO

3HAaCM TBCPAO — BbI PAaCTCTC BC3AC, I'’/IC HAPOCTACT PCBOJIFOII . Mur
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30BEM BaC yCTAaHOBUTH €IMHBIN (PPOHT JIEBOTO HCKyccTBa — ‘KpacHbIi
Hckunrepn.” Benute neBbiM nckycctsom B EBpone, noarorosky B C. C.C.
P. — ykpemenue pesomonuu. JlepKUTe NOCTOSHHYIO CBSI3b C HALLIUM
mrabom B Mockse. (MockBa, Hukutckuii OynsBap 8, XKypuan ‘JIED’)
( 4).90
In this issue they published a selection of poems by Futurist poets on the single
theme of May Day. There were the poems by N.N. Aseev, V. V. Kamensky,
A. E. Kruchonych, V. V. Mayakovsky, P. Neznamov, B. L. Pasternak,
I. Terentiev, and S. Tretiakov. With the exception of Mayakovsky and Pasternak’s
contributions, this small compilation is marred by an overwhelming number of
clichés, arid language, and poor imagery, which can be explained by its
commission-like nature, but also by the abyss that existed even between
Mayakovsky and his most faithful followers. It is clear, that his collaborators
wrote these works out of necessity. They wanted simply to be in line with
the LEF’s policy of “literature of fact,” and to be seen celebrating the most
important day of the new Soviet calendar.”* Vladimir Kamensky, for example,
writes:
Maii — pykoTBOpHas cuia,

Ctpoil )x13HEIaTCTBA,

% Researchers often overlook the political aim Mayakovsky brought to the journal JIE®. He saw it
as a means of bringing about the next proletarian revolution, one without bloody battles. He hoped
to spread revolutionary art forms and artistic propaganda among the people of the U.S.S.R. and to

the world in general.

%1 «|_jterature of fact” was a theory founded by the futurist theoretician Osip Brik (1888-1945)
which promoted the author’s active role in social and political events: “This program favored
prose over poetry, and among prose genres, sketches, travel notes, and diaries — in other words,
nonfiction genres based on documentary materials” (Lawton 47).
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Cuuta, KOTOpast BceX BOH3MIIA

B enunoe mectBue Oparctia. (9)
Nikolai Aseev's lines are in a similar vein:

bpe13HyB nckpamu rpos u3 Poccun,

Pokoua 351eKTpruecTBOM Tyd,

MBI TpeBOroi BeCb MUP 3apasuiiy,

Mgl Be3ze pazmeranu meury. (10)
All these works treat May Day as a special prazdnik, but not as a model for the
entirety of some future life. These authors see it as a day with all the conventions
of the traditional holiday, such as the absence of work and certain, though new,
rituals. Mayakovsky’s poem stands apart because, at first, he seemingly argues the
exact opposite, that May Day should not be celebrated:

1 Mas

7ia 3IpaBCTBYET JeKaOpb!

Maem

HaM

CIIC HEC MATYUTHCA.

Jla 3apaBcTByeT Mopo3 u Cubups! (Towm 5,

43)
The poet does not glorify May Day, which may seem unusual, if not downright
illogical. Understanding, however, Mayakovsky’s quest for immortality and his
insistence on abolishing the division between holidays and workdays, helps

explain his negation of May Day as differing from other days in the year. If it
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remains a unique day, it is doomed to transform into yet another, traditional,
prazdnik. Mayakovsky insists on the creation of a new life, the seeds of which lie
within the concept of May Day, the concept of the unity of the proletariat. In his
poem, his argument is printed desperately in bold:

BeunsiM

€IVHBIM MAaeM pa3mMaucs —

1-ro Mas,

2-ro
u 100-ro! (Tom 5, 41)

The poem also outlines an agenda for the creation of the future life as one eternal
May Day. Daily effort is needed to bring this future about:

J1a 31paBCTBYET A€aHbe Mas —

HckyccTBeHHBIN Maii GyTypUCTOB.

Ckaxenib npocTo,

Ckaxxelb KOpsBO —

U cHoBa B nape nmo3TU4YCCKUX 1Iop.

TpynHo ¢ OynymumM.

3a kpaii ero

Brinepuems —

U to xopowo. (Tom 5, 44)
Mayakovsky saw the creation of a new Soviet calendar not only as a way of
replacing old prazdniki with new ones, but also changing the very theme of the

calendar to one primarily concerned with shared labor. Working together, the
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population of the entire country, and, possibly, the entire world, would see
themselves as one great collective, and their celebration, taking the form of
common labor, would be for the sake of the commune. The prazdnik itself must
unite people in the search for new sources of energies, including the energy of
time.

There were no days off in Mayakovsky’s “perfect” calendar: people would
acquire fulfillment not from leisure time, but because they worked together to
achieve a better life. The historical narrative of the Communist Party would
replace the old calendrical narrative entirely with its size and grandeur. In the
play bans, the future generation, living in complete happiness, is obsessed with
the revolutionary period and the proletarian victory over the bourgeoisie.

In his works, Mayakovsky tried, often unsuccessfully, to avoid the word
prazdnik. He called the new Soviet holidays as the Soviet calendars did, either
200o6wunsbl (anniversaries) or namsmuwie onu (Memorial dates). These special
dates served as commemorative roadmarks to the future. Mayakovsky’s “perfect”
calendar reflected a vectorial concept of time, according to which the life of the
individual never ends, and this era of happiness began with the October
Revolution. This is contrary to the Christian concept of time, though it partly
coincides with the Christian notion of that eternal life that will follow Judgment
Day. This, however, is an existence devoid of time. Lawrence Osborn explains:
“[E]ternity is whatever time is not. The answer to the problem of time is its
negation. The quest for redemption becomes a quest for a realm that is immune

from the ravages of time” (22). In the future depicted by Mayakovsky, though,
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time does not stop nor does it disappear. It simply becomes irrelevant to human
life, as the passage of time is of no importance to immortal beings. In such a
model of life, the traditional narrative disappears as well because without closure
it can no longer exist. It is not surprising that the traditional calendar with its
uncanny function of “knowing” the date of death of every person frightened
Mayakovsky. The poet, undoubtedly, strove to eliminate the deterministic nature
of the traditional calendar.

Many researchers have noted that Osip and Lili Brik were key figures in
elevating Mayakovsky’s legacy, crowning him the Soviet state’s “first poet.”
Edward J. Brown observes correctly that “that famous Stalinist evaluation of
Mayakovsky, which until Stalin’s own disgrace in the mid-fifties was repeated ad
nauseam in books and articles about the poet, was actually the joint product of
Stalin and Osip Brik” (370). In addition, the position of the Soviet Union’s
greatest poet was still vacant and needed to be filled, and Mayakovsky’s sincere
devotion to the Revolution and the Communist party made him a logical choice. |
would like to add, however, another, equally important, reason for the decision.
Mayakovsky’s belief in the possibility of conquering death, his concept of time,
calendar, and free labor as a celebration, coincided perfectly with those concepts
which the communist ideological machine tried to reinforce into the minds of the
Soviet people. The propaganda in Mayakovsky’s works was similar to
propaganda which the Soviet regime held as vital and was presented in simple
words and easy-to-remember rhymes, such as: “CmoTpu, / 4T00 Npa3qHUK

nepermien B OyaHH, / 4T00 UM Ha paboTy npa3aHuKa MHOTOmoaHen” (“CMoTpH. .
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S (“Look . . .”). Tom 6, 175). Mayakovsky’s verses were an inextinguishable
source of impeccably articulated ideological slogans, many of which convincingly
justified the weakest points in the theory of socialism and the great communist
narrative. They called for free labor and the sacrifice of human life for the sake of
an ideal.

Even after their condemnation of Stalin’s cult of the personality, the
Party’s ideologists continued to praise Mayakovsky. His works, in fact, were
made even more accessible; complete collections were published from 1955 to
1961, and again in the years 1973 and 1978. The critics paid more attention to his
lyrical manuscripts, and the school curriculum included most of his major works.
All this indicates that Mayakovsky’s ideas, especially concerning time, calendar
and labor, were essential parts of communist ideology, not only during Stalin’s

time, but during the entire period of the socialist regime in general.
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Chapter 111%

Bulgakov’s “Perfect” Calendar as a Reminder of Moral Virtues

On December 23, 1924, Mikhail Bulgakov writes in his diary: “Ceroans
10 HOBOMY CTWJIIO 23, 3HA4YMT, 3aBTpa CoUeNbHUK. ¥ Xpama Xpucra npoaaroTcs
senenbic enku’” (JIoces, 74). In this note, he expresses his awareness of the
changes made to the Russian calendar and the confusion these changes have
brought to the life of the Orthodox Christians. There is some irony here:
Christmas trees are being sold on the eve of Catholic and Protestant Christmas,
just outside a key Orthodox site -- Christ the Savior Cathedral. The Christmas tree
may symbolize the celebration of Christmas, but Christmas itself has been
changed; the Soviet calendar allows two days for its celebration, 25" and 26" of
December, but the Russian Orthodox Church demands that it be celebrated on 7"
of January of this new calendar. Bulgakov is concerned with the peculiar
relationships between the date and the day it designates, the calendar and the
events it schedules, as well as the calendar's roles as a means of the time
measurement and as a “storyteller.” Reviewing the writer’s notes in his diary and
his more formal works, we can conclude that Bulgakov saw calendar reform as a
source of chaos, not only on the level of everyday life, but also in a much larger

sense: on the level of ethics and philosophy.

% Vfersions of this chapter have been published. Shilova, Irina. “KanenzapHsiii croxer
nosect Muxamna Bynrakosa Cobaube cepmme.” Studia Slavica Academiae Scientiarum
Hungaricae. 2006, 51, 269-285. And: Shilova, Irina. “Reflections of Soviet Reality in ‘Heart
of a Dog’ as Bulgakov’s Way of Discussion with the Proletarian Writers.” New Zealand
Slavonic Journal. 2005, 39, 107-120.
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Bulgakov lived in a period when discussions about the nature of time were
popular with communist ideology presented something considerably different
from the traditional notion of time. He obviously responded to these discussions:
in his works he used a number of literary devices, very similar to those employed
by the Futurists, which helped foreground the role which time plays in human

destinies. He created the time machine in the play HBan BacunbeBuu (lvan

Vasilievich) (1936) with people travelling back and forth in time, and set the
actions of some of his stories in the future, as for example, in the novella PokoBbie

siina (The Fatal Eggs) (1924). His description of worlds in which time flows

differently is, of course, fantastic. Tzvetan Todorov’s definition of the fantastic
can be perfectly applied to Bulgakov’s works: “The fantastic is that hesitation
experienced by a person who knows only the laws of nature, confronting an
apparently supernatural event” (25). The world of the supernatural in Bulgakov’s

works, for instance, in his novel Macrtep u Maprapura (The Master and

Margarita) (1940), exists side-by-side with the real world, functioning as a mirror
reflection of the moral, social and political distortions of Soviet society in the
1930s. While the Futurists, especially Velimir Khlebnikov and Vladimir
Mayakovsky, sincerely believed in their own “recipe” for reaching a wonderful
time-space or happy future, Bulgakov avoided such pseudo-scientific speculations
never presenting his vision of alternate timescape as anything more than
imaginative. The fantastic is employed towards the purpose of illuminating events
and characters of the real world and suggesting a new interpretation of those

events and characters.
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Bulgakov refers extensively to calendar dates in his works, suggesting that
the calendar in general as a cultural phenomenon and the Bolshevik calendar in
particular were subjects of deep interest and interpretation for him. The calendar
of the Russian Orthodox Church was, obviously, for him the “true” calendar,
which had to be used in Russian society as the calendar of everyday life, in order
for its narrative constantly to remind people of the moral virtues of Christ.

Bulgakov not only refers to the dates of religious feasts and celebrations,
but also to seemingly unimportant ones. These are, in fact, the dates of his
personal calendar. His birthday, 2(15) May, and the day he deserted the Petliura
army,*® 2 February (New Style), are among them. They are evidence of the
writer’s preoccupation with the importance of an individual calendar story, and
the necessity of its being integrated into the common religious calendar,
essentially allowing every man to become a part of Christ’s life story.

In this chapter, | analyze a selection of Bulgakov’s works written from
1922 to 1940, or rather, those works whose dates fail to correspond exactly to the
first period of development of the Soviet calendar. We should note, however, that
even the writer’s last works demonstrate an ongoing interest in the major
symbolic meanings of the Bolshevik calendar reform.

My goal is to reconstruct Bulgakov’s private calendar using his fictional
works, autobiographical writings, and relevant extra-literary materials. | attempt
to explain the writer’s interpretation of the two opposite calendar narratives,

which were presented by the Soviet government as a single state ritual calendar,

% Symon Petliura (1879-1926) was the commander-in-chief of the Army of Ukrainian People’s
Republic (1917-1921).
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and his use of a number of literary devices highlighting his meditation on the
themes of time and calendar. | will demonstrate that Bulgakov’s “perfect”
calendar is the one that unites an individual with society, that unites him with
other individuals, and, most importantly, with that world of moral values that
define man as a human being.

It is difficult not to notice the abundance of calendar dates and presence of
multiple temporal dimensions in the works of Bulgakov, and this could not escape
the attention of the critics. Marietta Chudakova’s meticulous

work XXusneonncanme Muxawmina Bynrakosa (Description of Mikhail Bulgakov’s

Life) (1988) is an excellent reconstruction of the diverse and often rapidly
changing historical and literary environments in which the writer worked at
different stages of his life. She points insightfully to the dates of particular
importance to Bulgakov, for instance, the night of February the 3" “koTopas
MHOTOKpATHO BCILTBIBAET B ero TBopuecTBe” (85). Her observations inspired me
to recreate his private calendar.

In his book Xvnoxecteennbiii Mup Muxawnna Bynrakosa (The Artistic

World of Mikhail Bulgakov) (2001), Evgenii lablokov investigates the temporal

motifs at play in Bulgakov’s works and suggests an impressive number of textual
allusions. His goal is no less than to investigate all Bulgakov’s works and
“IIPOSICHUTB, Ka3aJI0Ch ObI, MPOCTOM BOIIPOC: O YEM MHCaI 3TOT aBTOp Ha
MPOTSAKCHUU IBYX I[CC&ITI/I.HGTI/Iﬁ M KaK OTHOCHJICSI K OIIMCHEIBAEMOU UM

peansHOocTH?”’(S1610K0B 10). His approach, unfortunately, is extremely wide and
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leads to some very broad conclusions which add little to our understanding of the
writer’s work.

Some critics choose to scrutinize a single Bulgakov work and they often
find a variety of meanings behind the calendar dates given. Diana Burgin argues

that in the novella Co6aune cepaite (Heart of a Dog) (1925) the calendar dates

imply that “Filipp Filippovi¢’s relationship to Sarikov (the unintentional anti-
creation) is a reverse parody of the Christian relationship between God and
Christ,” because Professor creates Sharikov during the Christmas season (Burgin
501). Notwithstanding the researcher’s apt interpretation of the links between the
calendar dates and the stages through which the dog Sharik turns into a man,
Poligraph Poligraphovich Sharikov, she concludes that this hints of something
demonic in the Professor's nature. If we look at Bulgakov’s body of work as a
whole, however, we find that he often positions events during various prazdniki
not to characterize the Russian intelligentsia as diabolical, but rather to display the
Soviet practice of prazdniki without Christian ethical norms. The Professor, then,
should be seen as an unintentional student or plagiarist of the Soviet method, not a
demonic character.

Many critics have paid special attention to the representation of time in the

novel Mactep u Maprapwurta reflecting its undeniable importance to the novel’s

central theme. However, their decision to pursue that novel’s specific chronology
alone and not within the context of Bulgakov’s other works is unfortunately
limiting. For instance, L. B. Menglinova articulates the opinion of many

Bulgakov scholars that “co6siTus B npeBHem Epriiananme u B coBpeMeHHOM
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MockBe npoucxoaaT BECHOW, HakaHyHe Ipa3aHuka [lacxu, B TeueHue sty quen
CrpacTHOl Henelu, co cpenbl 10 Bockpecenbs” (Menrnunoa 57). If we accept,
however, that Bulgakov used one calendar for all his works, as | will attempt to
demonstrate, we come to a somewhat different conclusion: the “Moscow”
chapters do not take place during Holy Week, but rather around Walpurgis Night
and 1 May, a very “unholy” time period.

The uniqueness of my approach lies in its investigation of Bulgakov’s
presentation of both pre-revolutionary and Soviet state calendars, his
interpretation of both calendrical narratives and the influence these narratives
have on the individual. | try to address all the Bulgakov texts in which the theme
of calendar is present in order to demonstrate that his use of the private/perfect

calendar is an overarching element in his work as a whole.

1. Truth in Literature and the “True Calendar”

Mikhail Bulgakov is well-known for his use of the names and places of
real cities, linking the imaginary worlds of his literary works to the real world,
and his use of calendar dates achieves a similar end. As Boris Gasparov puts it:
“[Y Bynrakosa] rpanuiia M1y )KU3HBIO’ U ‘“TBOPUYECTBOM  YACTO CTHpAETCs”
(Tacmapos 112). The calendar likewise becomes a phenomenon which belongs to
the both worlds, fictional and real. The dates tempt the reader to forget that the
story is a product of the author’s imagination. The calendar channels the truth of

real life into a fictional work. Even Bulgakov’s most fantastic novellas are
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grounded in the very familiar reality of Soviet life. The narrative of his

novella IssBonuana (Diaboliada) (1922), for instance, begins on September 22,

1921, in a period of particular economic and social disorder in Moscow. In the
novella, the petty Soviet clerk Korotkov has lost his job and, while trying to find
some justice, insisting on his reinstatement, is gradually driven insane by his close
encounters with the even more “insane” Soviet bureaucratic machine. The date on
which this “madness” begins is anything but arbitrary: Bulgakov’s own struggle
with Moscow bureaucracy began around September 22, 1921 as he sought
employment having returned from the Caucasus. Moreover, the Calendar of the
French Republic declared the first day of the new, secular era on September 22,
1792. The French revolutionaries, like the Bolsheviks, introduced a new calendar,
rejecting a religious one, an act which was shortly followed by a period of
bloodshed and chaos. As part of the story line, the calendar dates serve as a stable,
“palpable” grid, organizing all the events, giving them a somewhat more realistic
status, however, fantastic the events may be. The novella IssBonuana begins with
real dates, and this strong connection to reality makes it more difficult to
determine when exactly this story is taken over by a point of view of a madman.

Bulgakov achieves the same effect in the novella Co6aube cepaiie making the

transformation of a dog into a man seem almost plausible. The powerful force of
the fantastic is alienating, enhancing the satiric power of Bulgakov’s works; the
calendar dates, along with the use of real Moscow addresses, on the other hand,
helps orientate the satire toward the current, very real, political situation in Soviet

Russia.* | suggest that the frequent use of dates from real calendars was

% By employing the calendar dates in his works, Bulgakov often uses a form of medical case
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Bulgakov’s way of defending what he believed to be the main principle of
literature: reflection of truth. Throughout his entire literary career, he fought for
this principle, seeing its distortion as the main and most disturbing problem of
post-revolutionary Russian literature.

While visiting the editor N. Angarsky on December 26, 1924, Bulgakov
unwillingly participated in a heated discussion on the distinction between the
“writer’s truth” and the “lie.” That day he wrote in his diary:

Tonbko uTo BepHyJics ¢ Beuepa y AHrapckoro — penakropa ‘Heap.” beiino

OJIHO, 4YTO TENEPb BCIOAY: Pa3roBOPHI O LIEH3YpPE, HANIA/IKU Ha HEE,

pa3roBOpPBI O MUCATENBCKON ‘TipaBne’ U ‘JuKU . . . Sl He ynepikaics,

‘ITOGBI HCCKOJIBKO pa3 HC BCTPATH € PCYBIO O TOM, YTO B HBIHCIIHCC BPCMsL

paboTath TPyJHO, C HAMaIKaMu Ha LEH3ypy U MPOUYUM, YEro BOOOIIE

TOBOPUTH HE cienyeT. JIAmKo (mposieTapcKuil MUcaTens), 4YyBCTBYIOIIMMA

KO MHE HEMPEOJA0IUMYIO aHTUIIATUIO (MHCTUHKT), BO3paXkaj MHE C Xy/0

CKPBITBIM pa3fipakeHueM: -- Sl He MOHMMal0, 0 KaKoM ‘TipaBjie’ TOBOPUT

T. BynrakoB? HyxxHo naBatb ‘uepecnonocuity’ u . 1. (Jloces 78).
Bulgakov’s concept of the author’s truth is not some pretence of reaching an
absolute truth, but an expression of her/his subjective vision of the world.
Corruption of truth happens when the external factors influence the literary
production of the author, among which censorship is the most aggressive type. He
openly states it in his letter to Stalin:

Bopnrba c nier3ypoii, kakasi Ob1 OHa HU ObLIa U MPU KaKoW OBl BJIacTH OHA

HHU CYHICCTBOBAJIA, MOM TTHCATEIILCKUH AOJIT, TAKKC KAaK U ITPU3BIBBI K

history for his short stories and novellas. This also provides a certain anchor into real life.
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cB0Ooe mevaTu. S ropsumii MOKJIOHHUK 3TOM CBOOO/IBI U TIOJIArako, 4To,

eclii KTO-HHOYIb U3 mucaTenei 3axyman Obl JOKa3bIBaTh, YTO OHA EMY HE

HYXKHa, OH yroaoouscs 0bl peiOe, myOIMyHO yBEpSIOUIEH, UTo eif He

HyxxHa Boia” (Jloces 224).

In a letter to the Soviet Government written on March 28, 1930, Bulgakov states
that his duty as a writer is to fight for the freedom of publication and that he will
not write a communist play in order to preserve his status as a literary figure
(JTocer 223). Instead, he wants to do the opposite: to speak the truth: “Cospesmice
BO MHC KCJIaHUC ITPCKPATUThL MOH MMHUCATCIILCKUC MYUCHUSA 3aCTABJIAACT MCH
obparuthes k [IpaBurenbctBy CCCP ¢ mucemom nipaBauBsiM” (Jloces 223). The
very fact that he used the word npasoa (truth) in its denotative meaning, when it
was mandated that it be used only in the new sense of npasda kommyrnucmos
(truth of communists), was a genuine act of courage. Moreover, this happened in
1930 after his long, exhausting battle against the Party’s literary policy and its
proponents, who vastly outnumbered him.

The author’s wish to be faithful to this principle of depicting the truth was,
perhaps, the reason why he employed materials from the contemporary press in
his fictional works. There is evidence that Bulgakov used newspaper articles as
starting points for his creative works. Liubov Belozerskaya-Bulgakova writes in
her memoirs:

[[T]pocmaTpuBas Kak-To OTAEN MpouciiecTBU B BeuepHen ‘KpacHoit

razere’ ... M. A. HaTOJKHYJICS Ha 3aMETKY O TOM, KaK MUJIUIIUS

pacKpbuIa KapTOYHBINA IIPUTOH, AEUCTBYIOIIMM 110 BUJOM IOLINBOYHOMN
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MacTepcKoi B KBapTUpe HeKkoil 3ou Bysuibckoit. Tak BO3HUKIIA OTIIpaBHAS
uzes komenuu ‘3oiikuHa kBapTupa’ (benosepckas-bynrakosa 107).

The novella Cobaune cepaiie, for example, is concerned with the new law which

deems that citizens with a proletarian background will be spared prosecution
should they commit a crime. It is obvious that information used for exploring this
issue was, to some extent, obtained by Bulgakov from newspaper Pravda. The
title of the article is ““Cyx. Co6aubs stuka”(“The Trial. Canine Ethics”).% It
reports about a woman who left her baby in the street because she simply did not
have the money to support it. Though she was initially sentenced to two years in

prison, the judge took into account her proletarian origins and shortened her

sentence to six months. In Co6aube cepaite the organs transplanted into the dog

are taken from a man who had been charged and tried three times (the last for
murder), but he too was set free because of his proletarian origin.

It is also possible that the plot elements of his short story “Xanckwuit
oroun” (“The Fire of the Khans”) (1924) were borrowed by Bulgakov from a
short story written by the peasant writer Semeon Podiachev, “Con Kanuctpara
Crenanosuua” (“Kalistrat Stepanovich’s Dream”) and published in lzvestiia,
January 1, 1924. In Podiachev’s story, the former caregiver of a rich count,
Kalistrat Stepanovich, dreams that his beloved master has come back from exile
abroad because the old political regime has been restored. The count orders the
execution of his peasants, including Kalistrat Stepanovich himself, punishing

them for usurping his estate for their needs. Many of Bulgakov's details

% Mpasna 18 xex. 1924, 8.
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correspond to those in Podiachev’s story, and those readers having read both
works would immediately recognize the connection between them. However, the
relationship between the prince and the caregiver lona in Bulgakov’s story is
exactly the opposite: the master loves and respects his servant dearly. He is, in
fact, a great and tragic figure. In other words, Bulgakov adopts the same situation
as Podiachev, but applies the opposite meaning.

In his works, Bulgakov chooses a single event or action, selecting it from
the Soviet reality around him, and interprets it according to common sense and
Christian moral norms; that is, he takes a decidedly non-communist approach. As
a result, the reader sees murder as murder, sees theft as theft, and not a part of
proletarian struggle against the bourgeoisie. Bulgakov’s writings were not
opposed to the post-revolutionary ideal of depicting real life in literature, whether
it can be called the “literature of fact” or “proletarian literature.” Instead, he took
that ideal at face value, producing works with unique literary devices, devoid of
fashionable political influence.

There is a great deal of evidence of the writer’s disdain, sometimes even
disgust, at the post-revolutionary Soviet press. In his diary, he writes: “Ceroaus
Boia ‘borema’ B ‘K[pacnoii] Huse’ Ne 1. D10 Moii 1epBBIii BHIXO B

crienu(pUIeCKU-COBETCKOM TOHKO-)KypHaIIbHOM Kitoake” (Jloces 84). In Cobaube

cepaiie Professor Preobrazhensky has the same idea:
Ecnu BBl 3200THTECH O CBOEM MHILEBAPEHUH, BOT JOOPHI COBET: HE
roBopuTe 3a 00ez0M o OonblieBu3Me U 0 MeaunuHe. U, 6oxe Bac

COXpaHH, He YuTaiiTe 10 obena coperckux raszet! . . . [lanueHTsl, He
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YHUTAIOIUE T'a3eT, YyBCTBOBAIU ce0s MPeBOCX0AHO. Te ke, KOTOPHIX s
crienaibHoO 3acTaBisut untath ‘[IpaBay,” Tepsuiu B Bece! (Towm 2, 224).
The Soviet calendar belongs to the same publishing “poison,” and this fact is

reflected in Cobaune cepaue. When the Professor learns that Sharikov chose his

ridiculous name from the new Soviet calendar, he demands it be burnt. He does
the same with a book Sharikov reads in order to understand communist politics.
Soviet publications are entirely forbidden in the secluded world of the Professor’s
apartment, a place where the Bolshevik chaos is seen as an enemy.

The new Soviet media provided Bulgakov with the necessary inspiration
for his most fantastic plots and comic prototypes without little need for change.

In Cobaune cepiie he shows that a dog’s transformation into a man is no less

fantastic than real life in the new socialist state. Bulgakov views Soviet media as
mechanisms whose purpose is to convince people that this new way of life is
normal and logical. The Soviet media routinely present ridiculous and even
horrifying situations as the norm, but for an individual with common sense and
good logic these situations are absurd and comical, and they need little
embellishment from a satirist. Having “borrowed” typical facts and situations
from newspapers and magazines, practically without any alteration, Bulgakov
clearly wanted his readers to recognize them. A contemporary reader would have
seen that the author had invented almost nothing, that he had merely reflected a
Soviet reality. Thus the fictional work became a key part of the dialogue

concerning the writer’s “truth” and “lie.”
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The Moscow literary scene in the 1920s was characterized by the dynamic
coexistence of diverse literary movements. The proponents of “proletarian
literature” felt very confident due to their belief that the Revolution gave them the
right to publish truthful works. Sheila Fizpatrick characterizes one of the
proletarian writers’ associations, VAPP (Bcepoccuiickast Accommarust
npoierapckux mucareneit), with admirable laconism: “It was young, brash,
aggressive, self-consciously Communist, and “proletarian’ in the sense that it was
hostile to the old literary intelligentsia” (104). They were particularly concerned
with methods of presenting everyday life in works of fiction and claimed that only
authors of proletarian origin were able to provide a truthful account of it. In many

of his short stories, but especially in Co6aube cepaiie and the novel Mactep u

Maprapura, Bulgakov painted a picture of the terrifying new reality of post-
revolutionary life in Soviet Russia. While loyal proletarian writers saw life in the
new Soviet state as a triumphal movement toward common happiness, for
Bulgakov it was all a sinister phantasmagoria.

Reading those works that oppose the old calendar to the new one, we can
see that the former symbolized for Bulgakov the truth, and the latter — the
madness of everyday Soviet life. On the surface, Bulgakov’s notion of literary
truth contradicts his insistence on the necessity of maintaining the religious
calendar as a state, that is, common calendar, whose narrative delivers the
universal truth, but for Bulgakov a creative man’s right to an individual

interpretation of reality does not contradict his duty to observe moral law.
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2. Christ’s Life Story as a Message of Moral Law

Amitai Etzioni points out that the holidays given in state calendars function as
reminders of moral and social virtues (3). No doubt Bulgakov viewed the pre-
revolutionary state calendar as the one which perfectly served that function. He
consistently presents the religious prazdniki of the Russian pre-revolutionary
calendar as the real holy days, when time itself keeps people from those darker

forces. It is during the holy times that miracles can happen: in Benast rBapaus

(White Guard) (1922) an ordinary man, Alexei Turbin, is “resurrected” at
Christmas. In PokoBsie siiiia, the freezing temperatures experienced on August 19
(New Style), the Christian prazdnik of Transfiguration, saves Moscow from a
plague of snakes.

Given the fact that the writer’s father was a Professor in the Kiev
Theological Academy, we can presume that the happy Bulgakov family followed
the rhythm of the Christian ritual year and celebrated together the religious
holidays, as is so beautifully expressed in the autobiographical novel benas
reapaus. Marietta Chudakova quotes Bulgakov’s first wife, Tatiana Lappa, who
reminisced:

Boo0mie y bynrakoBsix mocnenHiorw Heaemnto nepen [lacxoii Bceraa Obut

1oCT, a Mbl ¢ MuxanioM noo0eaaeM y HUX, a TOTOM UJEM B PECTOpaH

... Y HHX Bceraa ObUI MacXalbHbIH CTOJ, 0. AJIEKCaHAp MPUXOANT,

ocssiian (Uynakosa 46).
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The everyday life of the Bulgakovs was literally included in the calendar

narrative, but without the strict observance of ritual. The writer tried to maintain

the joyful spirit of religious holidays throughout all his life, even at times when it

was dangerous to do so. Lubov Evgenievna Belozerskaia recalls:
Bo BTOpOii nmonoBuHe ABaaATHIX TOA0B Muxann AdaHacseBHY BMECTE C
6JIH3KI/IMI/I " JPY3bsIMU BCCTAA XOAUIT B 3aanb€BCKHﬁ MOHACTBIPb Ha
Ocroxxenke Ha PoxxaectBeHckyro u IlacxanbHyro ciryxObl. A 3aTeM Bce
CcaanJInCh 3a Hpﬁ3£[HH‘-IHBII>i CTOJI, KaK 6]:1)10 3aB€ACHO C ACTCTBA.
3HaKOMbIE HEJIOyMeBaJll — TOJbI-TO Kakue, a Muxaun AdaHacbeBud,
pa3Bojs TOCTEIPUUMHO pyKaMH, IIyTui: ‘Mel ke pycckue moau!’(Jloces
99).

The figure of Jesus Christ was of great interest and appeal to Bulgakov: in Benas

rBapaus he is shown as Savior and Protector, Mactep u Maprapwura is concerned

mostly with an interpretation of Christ as a living person and social
phenomenon.®® In all his works, Christ is an ultimate example of perfect moral
values and an embodiment of humanism. In his diary, while working on the

novella Cob6ause cepaite, Bulgakov writes perhaps his most emotional words on

Christ and the Bolshevik interpretation of his personality, reflecting on the

atheistic journal be3ooxuuk (Atheist):

Korna s 6erno npornsaaen y ceds goma Beuepom Homepa ‘bezboxHuka,’
6bu1 oTpsiceH. CoJib HE B KOILIYHCTBE, XOTSI OHO, KOHEYHO, 0€3MepHO,
€CIIM TOBOPUTH O BHEIIHEH cropone. Colb B Hjee, ee MOKHO J0Ka3aTh

JIOKyMeHTanbHO: Mucyca Xpucra n300paxkaroT B BUAE HETOIss U

% Christ in the novel has a name Yeshua Ha-Notsri.
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MOIIICHHHUKA, UMEHHO ero. HeTpyaHo MOHATH, 4bs 3TO paboTa. ITOMYy
npecTyruieHuto Het 1ieHbl (Jloces 87).
Bulgakov’s interpretation of the calendar reform was defined by his belief that the
Bolsheviks were building their new society on immoral principles opposite to
those taught by Christ. This may explain the writer’s repeated use of antichrist
figures in his literature and heightening the notion of the evil spirit.
In IesBosmana, written very early in his career, he already established the motif
of those diabolical forces which govern the lives of people in the new Soviet state.

In 3anucku nokoimtnuka. (Tearpanpubiii poman) (Notes of a Dead Man. A

Theatrical Novel) (1938, published in 1965), the dark supernatural forces appear

over and over again in many scenes, and Macrtep u Maprapura, likewise, was

conceived as a novel about the Devil. Rejecting the pre-revolutionary calendar
meant accepting the Antichrist calendar: a theme Bulgakov employed in the most
of his larger works.

This idea, though, was by no means limited to Bulgakov. Maximilian
Voloshin (1877-1932), for example, Bulgakov’s contemporary and acquaintance,
reflected on this in his poetry as well. In the poem “Kpachas macxa” (“Red
Easter”), for instance, written in 1921, he juxtaposes the Christian Easter and the
Bolshevik May Day:

3UMOI0 BJI0JIb JOPOT BAJSUIUCH TPYIIbI
JIronent n momaneit. Y crau rcos

B’be[[a.HI/ICB UM B JXUBOT U pBaJId MACO.
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Becna npumna
3noBeras, roixoaHas, OoIbHasl.
['nsieno coHIEe B MUP HE3PSYUM OKOM.
W3 ckaThIxX 4pecit posKAaIncCh HEJOHOCKU
bespyxkue, 6e3rnassie... He rpsi3s,

A cyKkpoBHIIa MTOMNOJI3JIA 110 CKATaM.

3uma B TOT rox Obu1a CTpacTHOM HefeneH,
W kpacHbI Mali Cruielics ¢ KpOBaBOU
ITacxoi,
Ho B Ty BecHy Xpucroc He Bockpecai. (172)
Ivan Bunin (1870-1953) also notes the inverse meaning Lenin brought to the Holy
Week when the Bolshevik leader returned to Russia in April 1917:
U emie onHO TOpkecTBO ciyuminock Toraa B [lerepOypre — npuesn
Jlenuna . . . B mupe Obina Toraa [lacxa, BecHa, 1 yIUBUTENbHAS BECHA,
naxe B [letepOypre cTosuM Takue MPeKpacHbIC THU, KAKUX HE
3allOMHHUILG . . . BecHa, macxanabHbIE KOJIOKOJIA 3Bajld K UyBCTBaM
pamocTHBIM, BockpecHbIM. Ho 3usiina B Mupe HeoObsiTHAast Moruiia. CMepTh
ObLIa B 3TOM BeCHe, mocieaHee enoBanue . . . (bynun 324).
For Mikhail Bulgakov the loss of everyday moral guidance brought about by the

rejection of the Christ narrative was a major concern both as a writer and a

168



citizen. Ellendia Proffer states: “Bulgakov is a moral absolutist — for him the
standards of good and evil remain the same, whether the context is that of the
Roman or Soviet empires” (532). Bulgakov’s moral standards remain unchanged
regardless of time or space. His works present the Bolshevik calendar reform as a
symbolic blasphemous break in the tissue of time, something that was created
against natural law and the laws of God. By eliminating 13 days from the
calendar, the reform produced a “time abyss,” swallowing the lives of humans and
the values of human society. The writer unveils a dichotomy of the two calendar
stories, one religious, the other sacrilegious, highlighting the traditional

opposition of good and evil. The novella Mopdwuii (Morphine) (1927) and the

novel Mactep u MaprapuTa are the best examples of this dichotomy.

Mopduii is based on actual events in the writer’s own life when he had
become addicted to morphine while living in the village of Nikolskoie. The events
of the novella are set between 1917 and 1918. One year of the two heroes’ lives is
under investigation and the story begins January 20, 1917, one year before the
Bolshevik calendar reform was introduced to public. The protagonist,

Dr. Poliakov, commits suicide on the eve of February 14" 1918. Another
character, Dr. Bomgard, also a medical doctor, reads Poliakov’s diary that very
night and notes: “Ha paccBere 14 ¢eBpans 1918 rona B ganekom MaJieHbKOM

ropoJke st mpounTtai 3tu 3anucku Cepres [Tonsikoa” (Tom 1, 175).
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The novella is written in the form of frame-story -- both narratives have
first person narrators.’” This undermines the reader’s ability to sharply distinguish
between the two characters, the shared features of their lives, even their
movement in space: Dr. Poliakov arrives in the very same remote village,
Gorelovo, in which Bomgard had worked, and his next move, we might conclude,
may be to the same “nanexuii manenbkuii ropoaok” (Tom 1, 175), which offered
Bomgard a far richer cultural experience. Nevertheless, though the characters
follow similar paths in space, internally their journeys are opposite. Poliakov falls
into a devilish abyss of madness and death, while Bomgard acquires experience
and, ultimately, happiness.

The two first person narrations, together with the frequent use of interior
monologues, and their focus on the “inner journey” of both character, are all part
of the novella’s organizing element: the juxtaposition of the two types of events --
the political and the personal. The story is set in the historical period of the public
unrest in Russia which eventually led to the February Revolution and then the
October Revolution. Those events, however, are rarely mentioned in either of the
two narratives, except in short passages: “Tam npoucxoaut peBositonus. JleHb
cran mmnHee” (Tom 1, 160), or: “CtpenbOy 1 epeBOPOT S MEPESIKUI SIIIe B
oompHUIE” (ToMm 1, 166), or “B Oyake ToproBanu BYEpalIHUMU MOCKOBCKUMU
raeramu, cojuepxkamumu B cede norpsicaromue u3Bectus” (Tom 1, 148). The lack
of attention paid to political affairs is reflected in the use of the Julian, or pre-

revolutionary, calendar by both heroes. Dr. Poliakov is likely unaware of the

%" Referring to the frame story, | use Jeremy Hawthorn’s definition of it as “either a ‘narrative
within a narrative’ . . . or any narrative containing different narrative levels” (128), that is, in its
broadest sense.

170



calendar reform, because the Moscow newspapers are delivered to the village two
weeks after the publication date, and Dr. Bomgard does not seem to take the
reform seriously.

Dr. Poliakov dates the last entries in his diary February 1, 3, 11, 12 and 13
of 1918, despite the fact that those dates simply did not exist: January 31,
according to the reform, was followed immediately by February 14™. The
novella’s most tragic event, Poliakov’s suicide, however, happens on February 14,
a date which did exist in the new calendar. He receives his first shot of morphine
on February 14, 1917, and exactly one year later he shoots himself; his disease
roughly parallels the national disease consuming Russia as a whole. That parallel
between Poliakov’s and Russia’s descent into “madness” culminates in the
creation of the new calendar. Though nothing is said explicitly about the reform,
and the dates point to it only implicitly, it remains significant: it is the beginning
of a new “Bolshevik” time. Dr. Poliakov writes: “Uept B ckisinke. Kokaunn — uept
B cxistake!” (Tom 1, 163). Having “sold his soul to the devil,” he disappears into
the “time abyss” created by the Bolshevik calendar reform; he is swallowed by
the “devil.” The “madness” of everyday Soviet life was legitimated also on
February 14, 1918, when the new calendar was introduced.

Notwithstanding Bomgard’s loyalty to the pre-revolutionary calendar and
his personal rejection of the reform, he wisely says: “U exenu peBostonus
MOJIXBATUT MEHS Ha CBOE KPBLJIO — MPUJETCS, BO3MOXKHO, erie noe3nuth” (Towm 1,
149). Bomgard, with his common sense and ability to appreciate life in all its

revelations, finds a remarkable means of escape from the “corrupted” time of the
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Revolution and its new calendar: he focuses on space, and more particularly, on
moving through space.® He plans to go to Moscow without any fear, ready to
meet the new challenges there. In contrast, Poliakov, while being in Moscow, his
“dream” city, “escapes” back to his remote village. The circle of his movement is
closed not only in time, but also in space. The motif of a “cursed place” is used by
the writer to create, together with vivid descriptions of the hero’s hallucinations,
an atmosphere of desperation and madness.

The same theme of madness, a break in one’s normal perception of life

and time, exists in the novella of Nikolai Gogol 3anucku cymacmenmero (Notes

of a Madman) (1834). In this novella, the petty clerk Poprishchin gradually loses
his connection with reality and that loss is reflected in his diary. The more his
disease progresses, the less the dates of each diary entry reflect those of the real
calendar. He records the date when he first discovered that he is the King of Spain
as “T'ox 2000 anpenst 43 uncina” (207); and later: “Huxoroporo uucina. JleHb ObLT
0e3 uncia” (210). There is a similar passage in Bulgakov’s novella: Poliakov
writes only an incomplete number to mark the year in his diary, “. .. 7 roga”
(Tom 1, 156), which Bomgard corrects: “Hecomuenno, 1917 roa. — [1-p bomrapa”
(Tom 1, 156).

Mopduii brings another Gogol's novella to mind, HeBckwuit mpocnekT

(Nevsky Prospect) (1834). Dr. Bomgard describes the small town that saved him

from depression with gentle humor:

% This is also an autobiographical element: Bulgakov himself “erased” his life as a medical
doctor, when he came to Moscow in 1921, and began a new life as a writer in the new place.
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U BOT s yBUIET MX BHOBb HAKOHEI], 000IBCTHTEIBHBIC DICKTPUICCKUE
nammouku! ['maBHast ynuia ropojka, XOpomio yKaTaHHasi KPeCTbIHCKUMU
CaHsIMHU, YJIUIIA, HA KOTOPOM, Yapys B30p, BUCEIH — BBIBECKA C CAllOTaMu,
30JI0TOM KpeHeNb, KpacHble Quard . . . Ha mepekpecTke CTosu1 )KUBOU
MUJIMLIUOHED, B 3aMbUICHHON BUTPUHE CMYTHO BUIHEIIUCH JKEJIE3HbIE
JIUCTHI C TECHBIMU PSiIaMU TUPOKHBIX C PKUM KPEMOM, CEHO
YCTHJIAJIO TUIONIA/lb, U LIUTH, U €XaJI, U pa3roBapuBaiu . . . CioBom, 310
Obuta nwmBuiM3anus, BaBunon, Hesckuit mpocnekt” (Tom 1, 148).

In HeBckwmit mpocmekt, another central street, Petersburg’s famous prospect, is

described. Gogol employs a different kind of irony: Nevsky Prospect, the center
of the false dimension of the real world, is lit up by the devil: “[B]ce apiut
obmanoM. OH JDKeT BO BCAKOe BpeMs, 3ToT HeBckuil mpocnekT, HO Gojiee BCero
TOrga, Koraga Ho4b CryimcHHOIO MaCCO0 HAJIAKET Ha HCTO . . . U KOTrAa CaM ACMOH
3AXKHUTracT JJaMIIbl JJIs1 TOI'O TOJBKO, I-ITO6I>I II0Ka3aTh BC€ HE B HACTOAILIEM BI/I,Z[G”
(Tom 3, 46). Bulgakov, quite the opposite, portrays the irony of a realistic man,
Dr. Bomgard, and his ability to enjoy the happiness of everyday life:
IIo BCUYCPaM 4 CTA]l UUTATh . . . U OLICHUJI BIIOJIHC U JIaMITy HaJl CTOJIOM, U
celple YTOJIbKY Ha MTOJHOCE CaMOBAapa, U CTBIHYLIMI Yaii, U COH, IOCIIEe
0ECCOHHBIX MOJYyTOpa JIeT . . . Tak st ObuT cyacTuB B 17-0M roay 3uMoii,
II0JIYYUB [IEPEBOJ] B YE3/IHBII IOPOJ € TIIyXOro BbIOkKHOTrO ydacTka (Tom
1, 149).
The narrative of the frame story is rich with irony about man’s weakness and

predisposition to illusions and his neglect of healthy reality. Bomgard’s “hymn”
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to his provincial town, however, acquires full significance only in comparison
with Poliakov’s ill perception and weakening ties with the outside world.

G. A. Gukovsky’s words about Gogol’s Hesckuii mpocniekT, can be easily applied

to Bulgakov's Mopduii, suggesting that the writer consciously created a parallel
with Gogol’s works emphasizing the theme of madness:
Ora rpaHIno3Has KapTUHA JIKKM, 00MaHa, HEKOETO MacCOBOTO Oe3ymus,
3aMBIKAIOIIas IOBECTh, €CTh 0000IIECHNE TOr0, YTO B CAMOMU ITOBECTHU
II0KA3aHO B JIBYX YAaCTHBIX Cily4asx — B ucropuu IIuckapesa u Iluporosa.
B sTom oTHOmIEHNM ‘HeBckMii MPOCIEKT’ MOCTPOEH TaK )K€, Kak
‘IToptper,’ -- B IBYX BHAaX PaCKpPbITUS TOHU K€ TEMbI: 0CO00 — B
YaCTHOM OTACIIBHOM CJIy4ac OJHOI'0 4YCJIOBCKA, U 3aTCM B OT'POMHOM
0000111eHUY, BICKYIIIEM CUMBOJINYECKUE (PUTypBl aHTUXPUCTA UIIH
‘camoro nemona’ (I'ykoBckuii 336).
The novella Mopduii is the most revealing of Bulgakov’s works that include
calendar dates. First, it demonstrates his perception of the Bolshevik calendar
reform as a boundary between very different time periods and two opposing
narratives. Two doctors take two different paths in life in spite of the shared
conditions in which they live. Second, it shows that Bulgakov saw the calendar as
inseparable from his own life: he casts both doctors as his fictional doubles. He
has them repeat the same journey through hardship as he did and even sets them
to work in a Russian countryside similar to the one he lived in, but then he

“divides” them, because Bulgakov, in fact, experienced both lives. He, like
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Dr. Poliakov, was addicted to morphine, but managed to overcome this addiction
and ultimately won his battle with the harsh reality just like Dr. Bomgard. The
third, and the most significant feature of the novella, is its notion of individual
strength and independence from surrounding social and political oppressions -- a
necessity in preserving one’s own identity, and, consequently, one’s own private
calendar.

The novella has the structure of a frame-story -- a great number of
Bulgakov’s works are frame-stories -- and the persistent theme of eternal moral
rules requires a corresponding structural form. Returning to the beginning of a
work in its closure allows the writer to underline the main idea of that work and to
outline for the reader the scope of its interpretation. If we carefully read the
beginning and the end of Bulgakov’s works, we find that the majority of them are
concerned with issues of time. The novella Mopduii has the time span of
Dr. Bomgard’s life which includes within itself the life-story of Dr. Poliakov,
found in the latter’s diary. The ending also concerns the life of its first narrator,
Dr. Bomgard, who decides to publish the diary after ten years. Though Bomgard
is deeply saddened while talking about his dead colleague, his words do not
betray any personal insecurity. He is a man certain about what is right and what is
wrong. Poliakov’s life, governed by the devil-morphine, is a small closed circle,
but Dr. Bomgard’s life, governed by common sense, moves forward representing
linear time.

In the novel benas reapaus time is also presented simultaneously as linear

and circular. The linear time frame begins with the precise year of the described
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events, pointing to the dual temporal coding of those events: “Benuk 6b11 rox u
crpaiues rox o Poxxaectse Xpucroom 1918, ot Havana xe peBOIIOIIH
Bropoii” (Tom 1, 179). This signals that the novel’s main narrative will be cast
against the life, teaching and death of Jesus Christ. The time is linear in the sense
that the author carefully preserves a succession of cause and effect, and its ending
brings profound changes to the City and to the lives of its heroes. It begins on
December 12, 1918, and ends on February 2, 1919. But it is also circular, because
the same kind of events keep repeating: a new military power again comes to the
City; Alexei Turbin again looks out of the window; the Turbins and circle of their
friends again gather around the table for supper: “U1 6b110 Bce mo-mpexkHEMY,
KpOMeE OJTHOTO — HE CTOSUTM Ha CTOJIE MpayHbIe, 3HOMHbIE po3bl . . . He Obu1o 1
IIOTOH HH Ha 0JHOM u3 cujeBmux 3a croaom” (Tom 1, 418). The frame suggests a
new spiral coil in time of ordinary human lives, but these coils are a part of
eternal, universal time. The novel both begins and ends with a reminder of a
broader time frame than a short human life: “ITocnennsis Houb pacuBena. Bo
BTOPOI TIOJIOBHHE €€ BCS TsDKETasi CHHEBA, 3aHaBeC 0ora, 00JICKArOIIHA MUp,
IMOKPbIJIACh 3BC3AaMHU. IToxoxke 6]:1)10, 4TO B HCHBMCpHMOﬁ BBICOTEC 3a 3TUM
CHHUM II0JIOTOM Y HAPCKUX BpaT ciayxumin BecenouHyto” (Tom 1, 427).

The short story “4 youn™ (*I Have Killed”) (1926) also has a timing
frame: the protagonist-narrator tells his colleagues about his horrible experience
during the civil war in Kiev when he killed an officer who tortured people. The
main story, that of the murder, covers only one day, February 2, 1918, during

which the atrocious circle of the protagonist’s life is closed, but there is also a
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much wider time frame, again of a linear nature. The hero has retuned from the
war and is already enjoying normal civil life with a good job and regular visits to

the theater.

Among Bulgakov’s many frame-stories the short story “Kpachas kopona”
(“The Red Crown”) (1922) has a special place. The frame here does not suggest
the flow of time, but rather its complete absence. The unnamed narrator of the
story recalls the event which drove him insane and led him to the asylum. He is
sent by his mother to convince his younger brother, Kolia, to return home from
the civil war. The older brother finds Kolia on the battle-field and waits for it to
end. Kolia, however, is brought back mortally wounded. Time flows forward only
in the main story, hinting at the period of civil war in Russia after the Revolution
of 1917. The frame story, however, does not suggest any progress in time: the
description of the asylum includes no indication of political change in the country.
The protagonist exists outside of historical time. He lacks a name, and his sense of
individual time, in fact, has stopped; every evening he is haunted by his dead
brother. Life according to linear or circular time is normal, but living outside of
time means madness or death. The younger brother may be dead but he exists
forever for the older because of his feelings of love and guilt. The two then are
inseparable and this robs the older, living brother, of his normal perception of

time.

The tragic lives of the Master and his beloved in the novel Macrep u
Maprapura end with their deaths, which closes the circle of their lives. It is

embedded in the time frame of Ivan Bezdomny’s life, who is the Master’s
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disciple. All the events in the novel, in their turn, are framed by the eternal drama
of Christ. These two frames are skillfully intertwined at the very beginning, when
Ivan first hears the Christ story, and at the end, when he sees the episode of
Christ’s and Pilat’s reunion in his dream. The Master’s life story, with his truthful
account of Christ, his terrible battle for a writer’s freedom, and his bitter but
beautiful love for Margarita, ends when the novel ends, but the life of his disciple
continues, suggesting a more optimistic linear time flow.

The interpretation of the Soviet calendar as a symbol of time of madness is

also evident in Macrtep u Maprapura. | believe that all the dates in the “Moscow”

chapters are given according to the Soviet calendar (New Style), and that we have
to substract thirteen days in order to find the dates according to the Julian
calendar. In the earlier variations of the novel we can see that the author tried to
situate the story in a significant time period of the Christian calendar.

In the first variations of 1928-1929, Yepnsniii mar (Black Magician)

and KomnbiTo umkenepa (Engineer’s Hoof), the events take place around 10 — 14

June (New Style), that is, according to the Old Style -- close to the Christian
prazdnik IZsmuoecamnuya (Pentecost). The date of IZamuodecsmnuya depends on
the date of Easter, since it is always celebrated fifty days after that holiday.
ITasmuoecsmnuya also coincides with the folk prazdnik “Tpowuma,” marking the
beginning of summer. IIsmuoecamnuuya, a very popular Russian Christian
prazdnik, celebrates the full union of the three hypostases of God. According to
the Gospels, exactly on this day the Holy Spirit came down to the apostles, and

they began preaching in different languages, converting many people to
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Christianity. It was also the day when the Russian Tsar traditionally appeared
before people: “Tpoursin 1eHb BO BpeMeHa MOCKOBCKHUX Iapelt Bces Pycu
COITPOBOKIAJICSI 0COOO0H TOPIKECTBEHHOCTHIO B ITapckoM obuxone. Llapb-rocynaps
B 3TOT BEIUKUI npa3aqHuK ‘sBisuics Hapoay ” (Kopuudcekuii). In the folk Russian
calendar, however, it was also a “mermaid week,” when the mermaids all come
out from the rivers, luring people into the bush and tickling them to death.

D. K. Zelenin, specialist in Slavic folklore and mythology, writes on his finding:
HpaB,Z[HI/IKI/I B UCCTh PYyCAJIOK IMaJarOT Ha TO BECCHHCC BpCMs, KOT' ld
pyCaJKu, 0 HAapOJHBIM OBEPHSIM, OCOOCHHO OJIU3KH K YEJIOBEKY, T.€.
JICTKO MOT'YT BCTPETUTHCA € UCITIOBCKOM U BE€CbMaA OIMACHLI AJId HETO. B a0
BpEMS pyCaJIKH XOJAT NOBCIOAY; OHHM Ha 3TO BPEMsI ‘BBIIIYCKAIOTCS -- 110
OJTHUM COOOIIEHHSIM, U3 BOJBI, I10 IPYTHM -- U3 3aKIt04eHuss. CpoKkom
3TOTO BBIXOJ[a PYCAIOK HApPOJ OOBIKHOBEHHO CYMTAECT BPEMsI IIEpe.
Tpowurieii, okoiio Tak Ha3piBaeMoi PycanbHoit Henenu (3encHun 238).

Zelenin also points to a very important folk ritual which had practically

disappeared in the twentieth century, though it was still well-known -- the ritual of

burying the victims of violent death at a particular time of the year. The so-called
sanoocuvie nokounuxu (the covered dead) are dangerous to the living and

“HaxoAsTCs B IOJIHOM PacHOPSKEHUM Y HEUMCTOW CHIIBI; OHH 110 CAaMOMY POy

CBOEH CMEPTH JeNaroTcst Kak Obl pabOTHUKAMH U IOJPYYHBIMU IUABOJIA U

yepreii” (3enenun 40) an ancient belief among the Slavic peoples that mother-

earth does not accept them. The Church sought a compromise for this belief and

organized the funerals of 3amosxHbIie TOKOHHKMKH ONCE A Year: “3aJI0KHBIX U HE
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OTIICBAJIN, HO U HC 3aKallbIBaJIM B CBOC BPCMs B 3CMJIIO, & OCTABJIAJIN HA
MMOBCPXHOCTHU 3EMJIN (BHJIOTB a0 CeMI/IKa,99 T. €. UHOIr'Ja IMOYTH B IPOJOJIZKCHUC
IIEJIOTO To/1a), KaKk TOro ¥ TpeboBai HapoHbIi 00buai” (3enenun 95). Although
the ritual of burying the victims of violent death only once a year had disappeared
by the eighteenth century, the ritual of remembering all sazosicnvie nokoiinuxu on
the prazdnik of Cemuk survived until the twentieth century. It was not a typical
funeral repast, because a mood of relaxed celebration existed along side of
sadness. Zelenin explains it: “3anoxHble TOKOWHUKHU, COXPaHsIsi CBOH 3€MHOU
HpaB, UCIILITBIBAIOT BECHOU HOTpCGHOCTB B O6I>I‘-IHBIX BCCCHHHUX YBCCCJIICHUAX
JEPEBEHCKON MOJIOJEXKH; €CIIM UM OTUX YBECEJIICHUM HE NPEUIOKUTh, TO OHU
OyayT TOCKOBAaTh W, oXainyii, McTuth” (3eneHun 137).

The religious and folk stories coincide over these days, placing light and
dark forces together, creating yet another narrative, but with opposite heroes.
Although later Bulgakov decided not to use these dates, the elements of the
religious and folk prazdniki did find their places in the novel’s final version:
instead of the Holy Spirit, the Dark Spirit comes to Moscow, and the Prince of
Darkness appears before the Muscovites. 3aroocusie noxotinuxu also appear, and
Woland’s retinue carefully adheres to the tradition of entertaining them.

In a version, Benukwii kanmiep (The Grand Kanzler) (1931-1936), the

events take place over the first days of July. According to the Old Style, it is a

% Cemun is a folk prazdnik which was celebrated on Thursday (in some places during few days) of
the seventh week after Easter. It was a celebration of vegetation and was the most important, along
with macnenuya, folk feast day.
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period around the Day of the Birth of John the Baptist, June 24.'%

According to
the folk calendar the night before 24 June was the prazdnik of Ivan Kupala. The
Russian Church in the middle ages fought against this pagan celebration
vigorously; its celebration involved young people bathing and making love in a
river, having burnt an image of the sun. Eventually, the ritual disappeared
entirely, but a number of popular legends about magical transformations of nature
on that night continued to circulate:
PacckaspiBainu u o YYACCHBIX ABJICHUAX, TPOUCXOJUBIINX B UBAHOBCKYIO
HOYb ¢ pacTeHussMu. [lInpoko ObITOBaANIO TOBEPHE, YTO AEPEBHSI B ITY HOUD
pasroBapuBarOT U JAXKE NCPEXOAAT C MCCTa HA MECTO. IToBcemecTHO
pYCCKHUeE, YKPauHIIbl U OEI0pyChl YTBEPKAAIH, YTO B 3Ty HOUb PaCIIBETAET
YyACCHBIM OTHCHHBIM IBCTKOM ITAIIOPTHUK, U CHACTIIMBLY, CYMCBIICMY
AOCTAaThb LBCTOK, OTKPOKOTCA BCC KJIalbl, OH 6YI[€T CHJIBHBIM, 6y1[eT

MOHUMATH SI3BIK )KUBOTHBIX U niTHIl U 11p. (Cokonosa 229).

This date is most clearly an allusion to Nikolai Gogol’s novella Beuep nakanyne

Heana Kynaina (Evening on the Eve of Ivan Kupala) (1830) in which the hero

sells his soul to the devil in order to find a treasure, only to die without ever
having enjoyed the money.

In a later version of Beaukuii kaniuiep, the writer already uses the dates of

May 7-8, and in the 1934-1935 draft he merely refers to the month of May, and
this time period remains in the final text. The development of the writer’s idea is

quite significant. The final text of the novel shows that Bulgakov found the

199 perhaps Berlioz’s beheading has its roots in the Gospel’s story of the beheading of John the
Baptist. Berlioz, however, preaches sacrilege and the non-existence of Christ.
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perfect time period for his narrative: immediately before and after May 1%,
according to the Julian calendar. The most important event in the Moscow scenes
of the novel is Satan’s ball, which takes place on a Friday night, obviously April
30" according to the Old Style. Alluding to the date, Bulgakov provides a
detailed description of Margarita’s flight to the river where she participates in the
witches’ “Sabbath” as a “queen”: “Harue BebMbI, BBICKOYHB H3-3a BepO,
BBICTPOMJINCH B PSIZl U CTAJIM IIPUCEATh U KJIAHATHCS IPUIBOPHBIMU MOKJIOHAMU ™
(Tom 5, 239). This scene does not seem necessary to the story and it is difficult to
explain, without taking into account Bulgakov’s careful orchestration of the story
around this particular date. Walpurgis Night on the eve of May 1*' has its own

narrative. Its description was given in the DHIMKIOTIEIUYECKUI CIIOBAPH MO

penakument . E. Auapeesckoro (Encyclopedic Dictionary. Editor

|. E. Andreevskii) (1890-1907),*"* the dictionary which was known as the

“dictionary of Brockhaus and Efron” and which Bulgakov used as a reference:
“BanpnyprueBa HOUYb, 1011 1 Mast, IO repMaHCKOMY HapOJHOMY MOBEPHIO,
TOAMYHBIN MPa3HUK BeIbM, coOuparoniuxcs Ha rope bpokewn, B ["apie.”
Although this date in the Julian calendar corresponds to May 14" of the Gregorian
calendar used in Europe, where the Walpurgis Night was mostly known, | believe
that for Bulgakov it was not important. May 1* was a symbol: for the Christians it
was a night of devilish celebration, for the Bolsheviks — the most important day in
their calendar, and Bulgakov highlighted this opposition.

Thus, according to the above calculation, Woland and his retinue arrive in

Moscow on Wednesday, April 28", according to the Julian calendar, and leave

191 <http://slovari.yandex.ru/dict/brokminor/article/8/8739.html>
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early Sunday morning, May 2", According to the Soviet calendar, he arrives on
May 11 and leaves on May 15. This is why the evening of Satan’s appearance on
Patriarch Ponds is described as a May evening. Here again we see the
involvement of Bulgakov’s private calendar: the day of Pilate’s liberation from
his long “imprisonment” and Satan’s departure from Moscow is actually
Bulgakov’s birthday, May 15", according to the Soviet calendar.

Perhaps Bulgakov’s interest in time’s capacity to play an important, often
fatal, role in man’s destiny was a motivation for a greater interest in his own
private time frame and for integrating it into his life and works. The importance
he placed on it, in fact, was so immense, that his private calendar became the
structural element that connected the total text of all his works, helping him
accentuate the ideas he hoped to convey. Segments of his real life created a
rhythm for his fictional works, enhancing them by amalgamating real and
fictional worlds. This interest likely sprung from his observation of the
Bolsheviks’ policy and their manipulation of the calendrical concept of time. The
private calendar, however, is only a part of a larger calendrical canvas, which
serves as the background to Bulgakov’s oeuvre. The dates of the official
calendars, religious and Soviet, were incorporated into his works, creating
multiple layers of meaning and possible interpretations.

The Moscow scenes of the novel are easier to understand, knowing one of
the main rituals performed during the all major religious holidays: the “tsar’s

gates” are opened in all Orthodox Christian churches.' It symbolizes the special

192 The middle door in the iconostasis which divides the altar from the rest of the space in the
Christian Orthodox churches.

183



closeness of earthly life to heavenly life during the holidays and the possibility of
every religious person reaching heaven. May 1%, on the other hand, is a diabolic
prazdnik, when the witches celebrate their “festival” and the gates of hell are
opened. By choosing May 1% as their most important Soviet prazdnik, the
Bolsheviks rejected the well-known myth of Walpurgis Night, dismissing it as a
prejudice of the ignorant working masses. In the novel, however, the nights of
April 30" to May 1% of the Old Style, that is, of the truthful calendar, is shown as
a night of the debauchery of diabolic forces, which exist in spite of the Soviet
government’s atheistic policy. Bulgakov creates two parallel worlds: the one, in
which God, Jesus, Satan and other Gospel figures live; and the other, where these
figures are rejected. The first one unfolds according to the religious Julian
calendar, and the second — to the Soviet calendar. The Bolshevik world is less
durable than the one which may seem mythical or supernatural. The Russian
religious calendar reflects the real world, while the Soviet calendar reflects a
distorted world of false morality.

The gradual changes in the writer’s intentions towards time in Mactep u
Maprapura manifest themselves in his move from concrete dates to more
generally the rhythms of nature and traditional calendrical units, such as days of
weeks or months. The Master, for example, recollects his first meeting with
Margarita as: “Ho BHe3anHo Hactynuia BecHa” (Towm 5, 135), and the year of their
relationships is recounted according to seasonal changes. After Ivan Bezdomny’s
meetings with Woland and the Master, his life unfolds according to the rhythm of

the yearly spring full moon. The Soviet calendar is imeaningless because real life
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goes on according to the rhythm of nature and units of traditional calendar where
Christ does exist.

The only concrete date preserved in the novel is the 14™ of Nisan: “B
OenoM Ialie ¢ KPOBaBbIM MOI00EM, IIAPKAOIIEH KaBaIepUiiCKONH MOXOIKOH,
PaHHUM YTPOM YCTBIpHAAATOr'0 YUCJia BCCCHHCTIO MECALlIA HUCaHa B KPBITYIO
KOJIOHHaAy MCXKAYy ABYMS KPbUIbAMU ABOpIA I/Ipozna Benukoro Bulmen
npokyparop Uyneu [MonTuii [Tunar” (Tom 5, 19). This is the date given by the
Jewish calendar which the Christian Churches refuse to accept as the date of
Easter, relying instead on the rhythm of nature (Easter is celebrated after the
spring equinox before the first full moon). Perhaps the coincidence of the number
of a date of Christ’s crucifixion and the “beginning of the Bolshevik time” on 14
February, 1918, was quite important to Bulgakov, becoming a symbol of the time
boundaries that designate the beginning and the end of Russian society’s life with
Christ. The pre-revolutionary religious calendar, which takes on so much meaning
in Bulgakov’s works, acquired and maintained the deepest human meaning
because of Christ, and when Christ was erased from the calendar story, society
was left without humanistic ideals. In such a context the private calendar of an
individual, where Christ’s rules are still preserved, obtains even greater weight.
This idea is strongly present in the novella Mopduii: Dr. Bomgard resists the
revolutionary environment around him, living according to his “own” time, while

Dr. Poliakov dies. The latter’s time comes to an end because he is not able to
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build his own, private time frame. February 14" 1918 is a date imposed on him by
the social world, and he has nothing to confront its negative weight.'%

Bulgakov himself actively created his own private calendar, which he used
in his works and juxtaposed to the new Bolshevik calendar in both his life and
works. We can presume that it was his response to the instability of calendar dates
after the Revolution and a firm rejection of a new calendrical narrative which did
not offer strong moral guidance. He took a long time adapting to the new Soviet
calendar. In his diary he still occasionally used dates according to the old calendar
up to January 22" 1924, and only after this did he consistently follow the new
calendar. Bulgakov’s private calendar is a calendar consisting of dates special to
him. Perhaps it was in those days that the most crucial events of his life occurred
or maybe something changed in his inner life. The meaning of the dates in his
private calendar was no less important to him than the meaning of state or
religious holidays. | suggest that the insistence on the right to have and to live
according to your own private calendar was Bulgakov’s reaction to the Bolshevik
calendar reform in which he saw the most concentrated embodiment of their
intentions to annihilate the individuality of man. Though originally the Bolsheviks
kept ten religious holidays from the pre-revolutionary calendar in their first Soviet
calendar, the writer somehow “predicted” the creation of its 1930’s variant, where

the religious holidays were wiped out and whose minimal number of the common

state holidays reduced men to working machines in need only of maintenance.

1% The number “14” in Mopauii is foregrounded: in his last entry Dr. Poliakov writes: “Mory
ce0st mo3/1paBuTh: 51 0e3 yKoJa yke 4eTblpHaauath yacoB! UeTbipHaauaTs! 310 HEMbBICTIMAas
madpa” (Tom 1, 175). The reader is confused because the protagonist clearly lived through the 13
days which were erased from the calendar.
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Although he attributed an essential meaning to the individual private
calendar, Bulgakov did not see it as detached from the “true” calendar, which was
for him the calendar of the Russian Orthodox Church. The meaning of the
religious calendar was enhanced by the meanings of the special dates of his
private calendar. The “perfect” calendar for Bulgakov then was one which served
a person as an individual and at the same time as a member of society. In his diary
in September 1922, during the most terrible period of his life, when he lived in
poverty in Moscow desperately looking for any job merely to buy food, he writes:

BCCFI[a B CTApbIC MMPA3AHUKHU MCHS BJICUCT K THCBHUKY. Kaxk XKaJlb, 4TO 4

HE IIOMHIO, B KAKO€ UMCHHO 4YHUCJIO CCHTH6p$I s Opyuexall Ba rojJa TOMy

Haza] B Mocksy. /[Ba rona! MHoroe i1 H13MEHHMIIOCH 3a 3TO BpeMs?

KOHG‘-IHO, mHoroe. Ho Bce ke BTOpad rogoBliiHa MCHA 3aCTAacT BCC B TOU

’Ke KOMHaTe 1 Bce TeM xe u3nytpu (Jloces 55).

This entry reveals the interconnection of Bulgakov’s private and the Russian pre-
revolutionary calendars. He looks for the coincidence of the special dates of his
private calendar with the special dates of the Orthodox Christian calendar,
because the “old” prazdniki, filled with meanings, memories and a feeling of
unity with people, living and dead, inspire him to evaluate and judge his inner and
external states.

For Bulgakov, the holidays offered by the official state calendar become
real holidays only when an individual accepts them as his own. It happens in the

Turbin family in benas reapaus. The Turbins wait for Christmas and the

Epiphany with the anticipation of children. The religious holidays force them to
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remember past events and see them through the prism of Christian values.
Turbins’ mother hands the holiday tradition down to her children, emphasizing,
first of all, unity among the members of the family’s younger generation, their
great love for each other, and their ability to sacrifice for the sake of other people
— everything which they will really cherish and keep. For them to continue to
celebrate the holidays means to preserve the spirit of family and moral virtues in
spite of a terrible time when people are tempted to forget those things in order to
survive. An early variation of the last chapter reads:
[TycTh cTeHsl emie naxHyT (GopMaTuHOM, IYCTh U3-3a 3TOT0 YepTOBA
¢dbopmanuHa poBaIMiach MepBas eJKa B COYSIbHUK, HE TPOBATUTCS
BTOpAasi, ¥ TIOCJEIHSS, CETOAHS — B KPEIIeHCKUIA couenbHUK. OHa OyneT,
OHa ecTh, M BOT OH, TypOuH, BcTan BuYepa, xKenThlid. 1 paHa ero 3akuBaet
gyynecHo. CBepxbecTecTBeHHO (525).
Religious holidays for the Turbins are a sacred time, when close contact with
heavenly figures becomes possible and they are able to help the unhappy and
weak. Such help, however, can only be received by those with a clear
understanding of good and evil and who are willing to sacrifice their own
happiness for others. When Elena prays, she believes that the mother of God can
hear her because there is a Christmas season: “Mars-3acTynHuna, -- 60pMoTaa B
orte Enena, -- ynpocu ero. Bon on. Uro xe tede crout. [loxaneit Hac. [Toxareii.
Wnyt tBom maM, TBOM mpazauuk (Tom 1, 411). It is during this season, from
Christmas Eve to Epiphany Eve, that Alexei Turbin is cured in the most

miraculous way. All prazdniki in Bulgakov’s works are a time of potential contact
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with a “moral universe where Yeshua . . . reigns supreme” (Milne, 242).

3. Unifying Temporal Plot

Bulgakov uses in his works a special structural form which helps him
foreground the necessity of calendrical narratives based on a set of moral virtues.
This is what | would call the “unifying plot.” The unifying plot can be viewed as a
variation of the master plot or subplot. The unifying plot, however, is a second
plot tying many different works together, with each individual story having its
own, individual plot. Bulgakov “borrows” his second plots from the Bible and
alludes to them using calendar dates and the hours of events.

While the semantics of the new Soviet prazdniki during those first years
after they were introduced were likely unintelligible, the traditional religious
prazdniki and special days were still very much known and accepted. They had
very stable meanings which were handed down from one generation to another.
All those special dates had their own narratives with their own heroes and with
their own ethical topics, that is, they were parables which helped people to sustain
ethical norms in everyday life. When Bulgakov situated the events of his stories
using the dates of the New Style, the readers could refer to the dates of the pre-
revolutionary calendar, simply by subtracting thirteen days. The plots of
Bulgakov’s stories were then projected onto the stories of the Orthodox Christian
calendar of the Russian Empire. If the reader compares these two narratives, he

may discover how similar events and actions were usually interpreted according
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to the Christian norms. The calendrical Christian narrative, by means of precise
dates, functions as a background for the literary narrative. This master plot
becomes the unifying plot of Bulgakov’s larger works uniting them through the

calendrical narrative. This connection is most apparent in benas reapaus

and Cobaune cepaite. The two works, so different in theme, genre, style and other

literary elements are similar in their relation to the calendar.

Cobaune cepiie provides a great number of calendar dates. They are

given in Sharik’s medical history, included in dialogues, and are used by the
narrator in the creation of the story’s chronology. The printed Soviet calendar
appears in the novella as an object, which is discussed, used and even destroyed.
The time the novella was written is given at the end of the text: “SuBaps -- mapt
1925 roga” (Tom 2, 208). These dates almost completely coincide with the period
in which the narrative takes place. As with the case of Mayakovsky’s poem IIpo
ato, the time of “production” and time of the story coincide. We can say that this
work is another anmucesmounwiti pacckas, given its dystopian character and its
main plot: a prosperous man “adopts” an unhappy creature from the street during
Christmas and greatly suffers afterward. Finally, the man kills the “adopted child”
in order to save the life of his pupil.

From the very first page it is, in effect, clear that Bulgakov intends the
reader to pay special attention to the time in which the novella’s events unfold. It
begins with a description of a cold winter evening in the post-revolutionary
Moscow where the stray dog Sharik, having been burned with boiling water by a

vicious cook, prepares himself for an inevitable death and thinks philosophically
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about life. Then, however, a “Christmas miracle” takes place when the rich and
famous Professor Preobrazhensky takes him to his warm beautiful apartment.

Some Bulgakov scholars believe that this happens on 15 December, 1924
(JTocer 114) according to the New Style. They refer to the narrator’s words: “[B]
TCYCHHUC HCACIN IICC COXKPaJl CTOJILKO KC, CKOJILKO B ITOJITOPA I'OJIOAHBIX MECALIA
na ymuue” (Tom 2, 147). They then count back from December 23", the day of
the transplant surgery, and come to December 16". December 16" 1924, however,
was a Tuesday, contradicting the dog’s later “statement”, when he boasts about
his familiarity with the Professor’s working schedule: “[K]ak uzBectHo, Bo
BTOpHUK npuema He ObiBaeT” (Tom 2, 151). On the day Professor Preobrazhensky
brings the dog home, however, his patients visit him during evening hours.
Taking this into account, the scholars subtract from those seven days another one
and agree on December 15", Monday. But the narrator describes the dog’s
comfortable life before the Professor puts a collar on the dog and before Sharik
“cnenai nepBblii BUSUT B TO IVIABHOE OTJEJIEHUE Pasl ... -- B IAPCTBO NIOBAPUXHU
Hapbu Ilerpoubr” (Tom 2, 149). After these events, Sharik lies down in the
kitchen and observes a love scene between Daria Petrovna and the Firefighter.
Thus the author gives us two numbers: seven and two and from them we can
conclude that Sharik lived in Preobrazhensky’s apartment nine days before the
operation, having entered it on Sunday December 14™ 1924 (according to the
New Style). The exact time of day we can learn from Sharik’s words: “B monaess
YroCTUJI MCHA KOJIIIAK KHUIIATKOM, a cemyac CTCMHCIJIO, Yaca 4YCThIPC

npubmmsurensHo nononyanu” (Tom 2, 119). The date and time coincide with the
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date and time of Petliura’s troops reaching the beautiful City, described in Benas
reapaust. The last battles for the City stopped around noon December 14™ 1918,
(according to the Old Style) and the troops come to the City around four o’clock.
The calendars, however, are different.

The narrative of benas reapaust begins on 12 December, 1918, but the

writer provides a careful description of the military actions which occur two days
later, on 14 December, 1918. The actions of Hetman Skoropadsky’s troops, who
defended the City, and Petliura’s troops, who attempted to seize the City, are
described hour by hour. The second part of the novel begins exactly with a
description of a foggy morning on that fateful day, with special attention to the
cross, a part of the monument to Prince Vladimir, a constant reminder of the
universal meaning of human actions: “3a roposoM B JajisiX MAaKOBKH CHHHUX,
YCESIHHBIX CyCaJIbHBIMM 3B€3JaMH LIEPKBEU U HE MOTYXAIOLIUN 10 pacCBeTa,
MIPUXO/SIIEr0 C MOCKOBCKOTO Oepera /[Henpa, B 6€310HHOI BRICOTE HAJ TOPOJIOM
Bnagumupckuii kpect” (Tom 1, 276).

The reader, taken from one military position to the other, is able to
observe the battles and mood of solders and officers, and is constantly informed
of the time when some changes occur in the military situation. For example, the
events in Captain Pleshko’s division are described as starting on December 13",
but the most critical event, Shpoliansky sneaking into the warehouse, sabotaging
the machinery, happens not on the night of December 13", but on the eve of
December 14™: “HaxanyHe 4eTbIpHaaALATOro AeKkadp ... [[lnmonsuckuii] sBuics

B capaii, umest mpu cebe 00b110i makeT B 00epTounoii 6ymare” (Tom 1, 293).
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The resulting turmoil is then described practically by hour: at eight o’clock in the
morning the mechanic disappeared, at eight thirty — Shpoliansky, then “B necsath
gacoB ytpa 6nearocTs [lneniko crana HeusMeHHOU. becciieqHo ncye3nu asa
HaBO/YMKa, 1Ba modepa u oaun myaemeruuk” (Tom 1, 294). But the last and
most important event happens at noon: “A B moieHb, B IOJIACHD HCYE3 CaM
KoMaHup AuBu3KoHa kanutad [Lnemko” (Towm 1, 295). Twelve o’clock is the last
moment of the City’s organized defense.

What occurs in Colonel Nai-Turs’ detachment is also depicted in greatest
detail on December the 14", starting with the night before and ending at four
o’clock in the afternoon. At this time, Nikolka Turbin with his group of cadets
comes to an intersection, observes the retreat of Nai-Turs’ detachment and
decides to stay with him until every cadet is able to leave the place of the battle
safely. Nikolka finally leaves the dead colonel, when “ouHOYeCTBO MOTHAIO
[ero] c mepekpectka” (Tom 1, 313). When he reaches home, he draws a cross and
writes the day and hour of Colonel Nai-Turs’ death on the door: “n. Typc, 14-ro

nek. 1918 r. 4 u. nus” (Towm 1, 323). In Cobaube cepire, the vicious cook burns

Sharik with boiling water at noon, and at four the dog is not able to move from the
gateway where Professor Preobrazhensky finds him. There is no doubt that
Bulgakov intended to connect the time frames of the two works.

In Cobaune cepiie the exact calendar dates are given in Sharik’s medical

history which begins on December 22™. This date is to some extent a puzzle: on
the 22" it was impossible to know if a donor would be available the next day.

Therefore, it would have been more reasonable to begin writing Sharik’s medical
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history on the day of his arrival at the Preobrazhensky’s apartment, or on
December 23", when the transplant surgery took place. We can presume that this

date was meaningful to the writer himself given the fact that he chose it as the

beginning of “Sharikov’s chronology.” In Benas reapaus this date is also the day
of “death” and “resurrection” of Alexei Turbin: “TypOuH cran ymuparb JHEM
nBanuaTh Broporo aexadps” (Tom 1, 407). After a few hours, however, during
which Turbin’s sister Elena prays for him, he is “resurrected.” Some explanation
of this date and its importance is found in the text when Bulgakov writes: “U3
rojia B TO/1, CKOJIBKO MOMHMIIHN ce0st TypOUHBI, JTaMIIaAKH 3aKUTATHCh Y HUX
JBaATh YETBEPTOro 1eKa0dps B CyMepkH . . . Ho Teneps koBapHas
OTHeCTpeJbHasl paHa, XPUIIALINHA TH( BCe COUIH U CITyTalli, YCKOPHIIU JKU3Hb U
nosiBienue ceeta tammnaaku” (Tom 1, 410). The words “Bce cOmnu u crryranu,
yckopuiu ku3Hb” shed some light on the matter: misfortune made time speed up,
mixed the dates, and brought earlier a ritual which had been a symbol of
happiness, but became a symbol of tragedy.

December 22" might also be a special date in Bulgakov’s private
calendar. His diary entry on 22 December, 1924, to some extent points to this: “B
Houb ¢ 20 Ha 21 nexabps. OKoI0 ABYX MecSIeB s yke )KuBy B OOyXoBoM
IepeyJIKe B IBYX LIarax ot kBaptupsl K., ¢ KOTOpoil y MEHsI CBsI3aHbl TaKHE
Ba)KHbIE, TAKUE MPEKPACHBIE BOCTIOMUHAHUS MOEH FOHOCTH: U 16-bIii rox u
Hauvaso 17-ro” (Jloces 74). Unfortunately, we do not know much about the years
Bulgakov spent in Nikolskoie, where he worked as a country doctor in 1916-17,

but Marietta Chudakova has introduced some evidence that the life of the young
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doctor there was not very secluded. Perhaps this date was connected to some very
private event in his life.

According to Sharik’s medical history, the transplant surgery is performed
on December 23", and Sharik hovers between life and death for two days that
follow. After the operation Sharik’s condition becomes worse on two occasions.
The first time it happens right after the surgery, which is very natural given that
the operation was major one. The second time, however, it happens on December
25" Sharik almost dies, but then he comes back to life and is better by the
following day: “26 nexa0Ops. Hekotopoe ynyumenue. [Tynbc 180, npixanue 927
(Tom 2, 159). The first peculiarity of this recovery is that the transformation
happens during the Christmas season, not according to the Orthodox, but rather
the Gregorian calendar. Technically, Sharikov is born during the Catholic
Christmas. This hardly reflects Bulgakov’s vision of the Catholic Church, because
Sharikov is born in an atheistic country where the Gregorian calendar was
adopted not as a religious calendar, but as the calendar of “Western Europe,” in its
civic sense. Moreover, the Soviet government named December 25 and December
26, according to the New Style, non-working days of 1923.

The next date in Sharik’s medical history that coincides with a special date
of the Russian civil calendar is New Year’s Day. It is on this day the creature

laughs for the first time. Father Sergei Bulgakov writes in his HacronbpHas kHura

JUISL CBSIIEHHO-IIEPKOBHO-CITY>KUTEIICH .

ITo BCPOBAHHUAM PHUMIISIH-SI3bIYHUKOB, HepBBIfI MOMCHT HOBOI'O Iroaga UM€EJ1

POKOBOC BJIMAHUC HA BCCh FOI[OBOﬁ nepuoa BpEMCHHU: KTO BECCIIO
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BCTPCTUT U MPOBCACT HCpBBIfI JACHBb HOBOI'O Iroaga, TOT B TCUCHUC LI CJIOI0
HOBOT'O r0J1a OyJIeT )KUTh BECENIO; IIOATOMY KaX/Ibli cTapascs BCTPETUTD U
MMpOBOAUTH HepBHﬁ JACHB HOBOT'O I'01a KaK MOKHO BE€CCJICC U PA3TyJIbHCC
(Bynrakos, Cepreii 1).
Sergei Bulgakov, making references to church authorities, insists that real
Christians should not participate in wild celebrations during the cessmxu period
and should not wear masks because “12 nueii mocne PoxxaectBa XpucroBa
HAa3bIBAIOTCA CBHTKaMI/I, T. . CBITBIMH AHAMU, TIOTOMY YTO OHH OCBAIICHBI
BeIMKUMHU coObITusiMU PoxxectBa XpuctoBa u borosiBnenus . . . CBATKH -- 3TO
CBATBIC THHU 11O MMPCUMYIICCTBY, 4 TIOTOMY BCC HCCOOTBCTCTBYIOMICC UX CBATOCTH
J0JKHO OBITH HckopeHsiemo” (Bynrakos, Cepreit 44). In Soviet Russia, however,
all the dates are mixed up, and cesitku are, consequently, situated in the period
before Orthodox Christmas. The unnatural transformation of a dog into a man,
thus, happens during the “communist” cesmxu, when masks are literally on, but
again in the carnivalesque sense of opposition: the “mask” of the terrible man on
the face of the sweet dog.

Real life in post-revolutionary Russia provided the impulse for a plot twist
when a campaign for the Komsomol “Christmas,” “Easter” and other newly
invented anti-religious celebrations were introduced. It is clear that the
blasphemous “Komsomol Christmas” and “Komsomol Easter,” organized by the
young communists after the Revolution -- about which the Soviet newspapers
wrote enthusiastic reports -- were noticed by the writer. He was in Moscow in

1923, when the most widely organized xomcomonvcrkoe Pooxcoecmso (the
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Komsomol Christmas) took place. Izvestiia wrote: “[I"Jurantckuii ruakar: <1922
pa3a Mapus poxaana Uucyca, va 1923 r. ponuna ‘koMcomoibla’ U TYT XKe
psnoMm Ha pykax Mapuu miazieHen B KpacHoapMmeiickoM mieme. Mocud B yxace
mrapaxaetcs” (“Komcomonbsckoe PoxxaectBo” (“The Komsomol Chirstmas™)).
This hubristic masquerade of young people, obviously, shocked many
Muscovites, as even lzvestiia admitted in the same article: “Hexoropsie
XMYpSTCsl, MHOTHE cAaroTcs. ‘[1omoB — 3T0 OHU BEpHO, HY, a Oora 3auem xe?’”’
(“Komcomomnbckoe Poxxaectso”). The novella, in turn, parodies the inverse
communist presentation of Christmas.

Although Dr. Bormental finishes writing Sharik’s medical history on
January 17" normal life in the Professor’s apartment comes to a halt on January
6", when Professor Preobrazhensky cancels all his patients’ appointments. On
January 7" the creature already looks like a man: “Bux ero crpanen. lllepcts
OoCTaJlaCh TOJIBKO Ha I'OJIOBEC, Ha Ho;[60p0;[1<e " Ha Irpyau. B ocTansHoMm oH JBIC, C
npsidboBaToil Koxkel. B 001acTu MOIOBBIX OPraHOB -- (HOPMUPYIOIIUKCS
MyxuuHa. Uepen yBenn4uics 3HaYuTeIbHO, 100 ckorreH u Hu30K” (Tom 2, 161).
The January 7" entry reads that the whole of Moscow has learnt of the man-dog:
“Ilo ropony pacmibuics cinyX. [locnencreus Hencuncnumble. CEroaHs THEM BECh
nepeysoK ObLT IMOJIOH KAaKUMH-TO O€3/1eIbHUKAMHU B CTapyXaMH. 3€BaKH CTOSAT U
ceituac mox okHamu” (Tom 2, 161). This suggests that Sharikov “comes out” to
the social world on exactly January 7. A radical change in plot occurs on this

day: the events stop belonging exclusively to the closed space of the apartment,
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becoming more societal. This change is also accompanied by the appearance of a
new, very active, very dominant character.

The date of January 7™ is the most important in the Christian calendar
during winter. It is on this day that the “multiplication” of the calendar becomes
most obvious. According to the New Style, it is January 1925, but according to
the Old Style it is still December 1924. New Year’s day signals this disturbing
multiplication of calendars, which was at its worst on 7 January 1925, according
to the New Style. It is the day of Orthodox Christmas, but according to the
Orthodox calendar it falls on December 25, and in the Soviet calendars it is
dismissed as a “made up” or “so-called” holiday. According to the New Style, it is
the date of celebration of Orthodox Christmas, which the new government offers
to celebrate according to the Catholic calendar, at the same time rejecting the
Catholic faith. According to the Gregorian calendar, this is January 7, an
ordinary working day. As a result of the crossing of all these dates, the social
order, which is, first of all, the order of relationships between people, crumbles.
Time becomes “times,” with the date of Christmas more than any other date
symbolizing the chaos wrought by the Bolshevik reform.

This chaos is reflected in the entry in which Bormental writes of mixing
up the doctors’ pictures and the rumors that Martians have appeared in Moscow,
and that a child who plays violin was born in the Professor’s apartment (Towm 2,
161). In the same entry, we find two notes about insanity as a result of disorder
and insecurity. In the first Doctor Bormental writes about his own feelings: “Eii-

oory, s ¢ yma coiiny!” (Tom 2, 161). Then he points to the agitation amongst the
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Professor’s patients: “Uro TBopuTcst Bo Bpemsi npuema!! Ceroaus 0bu10 82
3BoHKa. Tenedon BoikitoueH. be3nerHsie nambl ¢ yma conutu u unyr” (Towm 2,
162). In general, the entry of January the 7" is the most chaotic and the most
anxious note in Sharik’s medical history.

Starting from January the 7", the descriptions in this medical history take
a very different character: the creature’s behavior becomes its main topic. The
chaos in the previously very ordered apartment becomes uncontrollable. The
doctors feel helpless and even the normally optimistic Bormental writes in
desperation: “Takoii kabak MbI CA€TIAU C STUM THIIO(PU30M, YTO XOTh BOH O€ru
u3 kBaptupsl” (Tom 2, 265). The representative of the Bolshevik chaos, born
according to the dates of the Soviet calendar, appears in a perfectly organized
world of the traditional Russian intelligentsia and destroys it, putting a stop to any
productive activity and shattering normal human relationships.

The entry of January 12 includes the medical history of the donor, Klim
Chugunkin, which is written on a separate page without a date, that is, against all
the rules of writing medical documents. Klim Chugunkin seems to have appeared
from nowhere, from a place where time does not exist, the temporal abyss created
by the Bolshevik calendar reform. Sharik’s medical history ends on January 17",
one day before Epiphany Eve (New Style). Knowing the importance Bulgakov
puts on dates, it demands our attention. In this last entry Dr. Bormental suggests a
medical history be written describing a completely new living creature: “Otum s
UCTOpHIO 0OJIe3HH 3akaHuyMBaro. [lepes; HaMu HOBBIN OpraHU3M, U HAOIIOAATH €ro

HyxHo ¢ Hayana” (Towm 2, 169). Thus one period of normality in the apartment
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ends, and starting from January 18, 1925, a new, tragic one, has begun. In Benas
reapaus, January 18 (but according to Old Style) is marked by a tragic event as
well. On 18 January, 1918, a year before the events described, Nikolka almost
dies:
Huxoika, monyuus u3 pyk Bacunus MiBanoBHYa caxapHyO KapTOUYKy
BOCCMHAAIATOTO AHBAPA BOCCMHAAATOI'0 IroZid, BMECTO Caxapa MOJTydul
CTpalIHbIi yJap KaMHEM B cliiHy Ha Kpematuke u 1Ba AHs IiieBal
KpoBblo. (CHapsiz JIONHYJ KakK pa3 HaJ caxapHOM o4epeablo, COCTOAEN
u3 Oeccrpamabix gogeit) (Tom 1, 201).
Here is a clear image of a “baptism by gunpowder and blood”: again the numbers
play an important role in Bulgakov’s symbolic structure of calendar presentation.
The numbers are the same, but the calendars’ messages are different, and the
“first message” of the new calendar is a bloody one.
This idea of human existence as a constant arrival of new, often
unexpected, periods of life, when normal interpretation of events and actions is all

of a sudden thrown into question, is very salient in Co6aube cepaite. The sixth

chapter begins with the words: “beut 3umumii Beuep. Konen ssaBaps” (Towm 2,
166), indicating the next period in the life of the novella’s heroes. Is it possible to
determine the exact date of this day? Yes, if we pay attention to the main events,
which occur on that day: Sharikov takes a name, Poligraph Poligraphovich, which
he has picked up from the printed Soviet calendar, and then floods the apartment.
In other words, he orchestrates a “Soviet baptism” on January 19", 1925,

according to the New Style. Starting this day, the writer invites his reader to guess
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the dates of the events in Cobaube cepite, by comparing them with the semantics

of the Orthodox Christian calendar, the new Soviet calendar, and the calendar

of Bexast reapaums. To this end, he constantly points out how many days go by

between each event of the novella. He also supplies details or “key words”
important to understanding the dates. For example, on the day of Sharik’s “Soviet
baptism,” in the Professor’s study “3epkanbHble cTeKIa ObUIH 3aKJIECHBI KOCHIM
KpecToM oT oJHoit (hacetku 1o apyroit” (Tom 2, 167). The Russian word for
“baptism” “kpewenue,” derives from “xpecm,” and the presence of a cross here is
key to recognizing the date.

Counting the days from this date of the “baptism,” we can recreate the
chronology of the novella. On January 20", Sharikov insists on his “theory” of
social justice at dinner: “B3sts Bce 1a u nogenuts” (Tom 2, 183). On January 25,
he receives his documents: “/IHeit yepe3 mecTh MOCIE UCTOPUH C BOAOI U KOTOM
n3 gomkoma K [lapukoBy sSIBUJICS MOJOIOW YETOBEK, OKAa3aBIIUICS HKEHIIUHOW, U
Bpyum emy nokymenter” (Tom 2, 187). On January 26™, the very next day,
Sharikov brings two unknown drunk men to the apartment and harasses the
women. The next morning, January 27" Poligraph Poligraphovich disappears. He
does not come home for two days, and exactly “na Tperuii JeHb BILIOTHYIO BCTaI
B KaOWHETE BOIPOC O TOM, 4TO HYXXHO JaTh 3HaTh B Mmoo~ (Tom 2, 198). But
Sharikov does come home on January 29" and informs everyone he has found a
job. Doctor Bormental almost suffocates him because of an incident in the
women’s quarters, and the hooligan falls silent for some time: “[B] kBaptupe

HacTaJla TUIIMHA U pogokaiack neoe cytok” (Tom 2, 200). Then Bulgakov
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writes: “JlHs uepe3 1Ba B KBapTHpE NMOsBUIIACH . . . OapbimHs” (Tom 2, 200). We
might conclude that she appears on January 31% or February 1%, After that “rous
Y TIOJIOBMHA CIIEAYIOIIETO JAHS B KBapTUPE BUCENA Ty4a, Kak nepes rpo3oi” (Tom
2, 202). Then, the next day, according to this calculation, February 1%, Sharikov
comes home, implying some new bad turn in his life: “[C] cocyuum, Hexopomum
cepaieM BepHyJics B rpy3oBuke [lonmurpad [Monurpadosuu” (Tom 2, 203). Earlier
on the same day, Professor Preobrazhensky meets a powerful man, who informs
him that Sharikov has written a denunciation of the doctors and thus, when
Sharikov arrives, Philipp Philippovich demands he leave the apartment. Sharikov
is outraged and threatens doctor Bormental with a gun, but the doctor almost kills
Sharikov during the subsequent struggle. Professor Preobrazhensky now has no
choice but to perform a reverse operation. This may have happened on February
1% or 2" the operation then may have occurred on February 2", or the night of
the third.

The events in the novel Benas reapaus also end on the night of February

3" but of 1919, when Petliura’s army leave the city, and Trotsky’s troops begin
fighting for it. Most Bulgakov researchers note that he moved the historical date
of the Bolsheviks’ taking of Kiev from February 5™ to February 2" (New Style). |
believe that the Turbins family lives according to the Julian calendar and in both
works the crucial events happen exactly on February 2" because this is the most
important date in the writer’s private calendar. Marietta Chudakova rightly notes
that Bulgakov uses this date in many of his works because it is the date when he

encountered real evil. He perhaps experienced had the most terrifying minutes of
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his life when he was mobilized to Petliura’s Army at the beginning of February
1919: “IloTpsicenust 3TUX THEH -- TIABHBIM 00pa3oM, MO-BUAUMOMY,
BBIHY)KJICHHOE NPUCYTCTBUE IPU YOHIICTBAX, KOTOPHIM OH HE MOT ITIOMEUIATh,
OKa3aJId OTPOMHOE BO3JEHCTBHE HA IIOCTPOCHUE CYLIECTBEHHBIX OIIOP
XynoxecTBeHHOTo Mupa bynrakosa” (Uynakosa 85). Bulgakov’s first wife
remembers his escape from that army:
B vac Houw -- 3BoHOK. MBI ¢ Bapeii mobexainu, OTKpbIBaeM: CTOUT BECh
Onenuelii ... OH mpubexan CoOBEpIIEHHO HEBMEHAEMBIN, BECh JPOKaL.
PacckaspiBai: ero YBOAHJIA CO BCCMU M3 IropoJia, MpouuIii MOCT, TaM
Jajaplic CTOJI6I>I HJIN KOJIOHHHI ... OH OTCTaJI, KUHYJICA 3a CTOJI6 --H €ro
HE 3aMeTWH ... [locie atoro 3aboen, He Mor BctaBath (Uymakosa 84).
The death of the writer’s mother, VVarvara Michailovna, which occurred on 1
February, 1922 (New Style), adds a tragic significance to the date as well. Victor
Losev provides a note written by Nadezhda Afanasievna Bulgakova (Zemskaia),
the writer’s sister, concerning the profound affect his mother’s death had on him:
M. A. cmepThi0 MaTepu ObLI oTpsiceH. [Iucbmo [k marepH] . . . --
BBUTUTAs B CIIOBaX CKOpOb: oOparasich Kk Marepu Ha ThI (¢ 00bIION
OYKBBI), OH MHIIET €1 0 TOM, YeM OHa ObLJIa B )KU3HH JIETEH; MUIIET O
HEOO0XOAMMOCTH COXPAHUTH APYKOY BCeX JIeTei BO UM aMsITH MaTepH
(JToces 35).
February 2" also appears, as noted, in the short autobiographical story “SI you.”
The protagonist, medical doctor Jashvin, confesses to his colleagues that he killed

an officer on February 2™ because the officer and his solders had tortured people:
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“Bunure Ju, pOBHO CEMb JIET, HOUb B HOUb, J1a TIOKAIYH, U . . . Yac B 4Yac MOYTH, B
HOYb ¢ 1-ro Ha 2-oe deBpais s youn ero” (Tom 2, 649). Dr. Jashvin is unable to
forget that day; the action was not only against his moral obligations, but also
against his professional duty as a doctor: the officer was his patient. The same

motif is present in Cobause cepaue, where Doctor Bormental makes several

attempts to kill his own patient, Sharikov, and finally, transforms him back into a
dog on February 2" Both fictional characters, Dr. Jashvin and Dr. Bormental,
have autobiographical features of Bulgakov contributing to the quasi-biographical
nature of the two stories.

The parallels between Cob6aube cepante, benas reapaus, and “S youn”

highlight the tragic overtones of the seemingly humorous events in Co6aube

cepaite (benas reapaus and “S youn” are more somber narratives). There iS a
parallel between the universal evil, embodied in war, which enters the beautiful
City, with Sharikov, who enters Preobrazhensky’s apartment. In this context
Sharikov’s actions become much more ominous than they seemed on the surface.
These parallels are made possible by Bulgakov’s use of the device of a unifying
temporal plot, which is, in turn, possible because of his use of calendar dates and
the hours of events. Bulgakov’s point of reference for ethical norms exists not
outside the real world on a transcendental plane outside of time, but firmly within
human history and the life span of every man. These rules are inseparably
intertwined with everyday existence and time itself makes them apparent.

The time of day in Bulgakov’s works often echoes the important hours of

Christ’s life and his sacrifice. The day of Christ’s crucifixion in Macrep u
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Maprapura is carefully set within certain hours of that day of Nisan the 14"™: Pilat
interrogates Ha-Notsri in the morning, then has a discussion with Kaifa, and
“oxono necsatu yacoB ytpa” (Tom 5, 43) announces the decision about execution.
The procession of the convicted arrives on Bold Mountain around noon and the
execution takes place over more than four hours; Yeshua dies sometime after four
o’clock. Bulgakov did not depart from Biblical fact: the events of the most
important day in the history of Christianity took place approximately in the time
period he indicates. Most interesting, however, is that the critical events of life
and death tend to happen at the same time of a day in many of his works, whether

they be of ordinary people, outlaws, or dogs. In Benas reapaus the crucial day in

the life of the Turbins and the City is December 14. On that day, Colonel Nai-
Turs dies at four o’clock and Alexei Turbin is wounded at the same hour. The
time of their troubles, however, begins somewhat earlier, around noon, when Nai-
Turs marches his cadets to the fatal intersection. Alexei Turbin walks out on the
street sometime after one o’clock: the writer carefully orchestrates this particular
time of his “entrance” having him oversleep. Nikolka, a faithful disciple of Nai-

Turs, acts much like Mathew Levi in Mactep u Mapraputa: he writes his own

scripture -- the note on the door — about the time of death of his hero. Moreover,
the note serves not only as a memorial, but also prediction of the future; the last
name Nai-Turs shares the same capital letters as Nikolas Turbin.

Another critical day in their life is December 22 and crucial changes again
occur at the same hours: “TypOuH cTan yMHpaTh JHEM JBaIaTh BTOPOTO

nexalpst . . . Enena BbIlluia 0KoJ10 NOJTYAHS U3 ABEpU TYPOMHCKONH KOMHATHI”
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(Tom 1, 407). Elena prays to the Mother of God for few hours: “/leus ucues B
KBaaApaTax OKOH . . . HCCJBIIIHUM IIPOUICIT HJICH_IyH_II/Iﬁ TaBOT B TpU 4Yaca JHA, U
COBCPUICHHO HCCJIBIIIHBIM ITPUIICIT TOT, K KOMY 4CPC3 3aCTYITHUYICCTBO CMyl“JIOfI
neBbl B3biBajsia Enena. OH moSBUIICS PSIOM Y pa3BOPOUEHHON TPOOHHUIIBI,
COBEPILIEHHO BOCKPECIINii, n OiaroctHslid, 1 6ocoit” (Tom 1, 411). Shortly after
this Alexei Turbin is also “resurrected.” In Pokossie siiiia, amongst all the
disasters plaguing Russia after the Revolution, the time of noon is also mentioned:
*20-#i rox BeIen emie xyxe 19-ro. [Ipousomnumu coObITHS, U IPUTOM OJHO 32
IPYTUM . . . 3aTEM 4Yachl, Bp€3aHHBIE B CTEHY JloMa Ha yriy I'epriena 1 MoxoBoii,
ocraHoBuwiKch Ha 11 ¢ 1/4” (Tom 2, 46). The same critical hours rule the lives of

the characters in Co6aune cepaie. On 14 December, in the most crucial day of

Sharik’s life -- his “execution” -- begins at noon: “B monaeHs yroctus MeHs
KOJIIIaK KHUIIATKOM, a cemlyac CTCMHCIJIO, Yaca YCThIPC HpHGHHBI/ITGHBHO
IIOIIOJIYAHH, CYZS 10 TOMY, KaK JIyKOM IIaXHET U3 nokapHoH lIpedncrenckoi
komanel” (Tom 2, 119). It is four o’clock when Professor takes him home and
performs the first operation on his burned side. During this, the dog is given a
general anesthetic, which induces a sense of death, followed by a “resurrection” to
a new life: “U TyT OH OKOHYATENBbHO 3aBaJHIICS HAa OOK U M3/10X . . . Korna on
BOCKpEC, Y HEro JIETOHbKO Kpyskuiack rosioBa” (Towm 2, 129). The same pattern of
time occurs on December 23': the donor, Klim Chugunkin, is killed shortly after
four o’clock in the afternoon and is also “resurrected” by Professor

Preobrazhensky.
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The precise hours of suffering, praying, death and resurrection constitute a
unifying temporal plot which elevates mundane human actions to those of Christ,
creating a single means of measuring by which the reader can judge the
characters’ acts and intentions. At the same time of day, however, opposite,
immoral deeds, can also be performed, but Bulgakov still emphasizes that time
has only one origin despite people’s intent to manipulate it, change the notion of
it, or create a brand new narrative for it. Segments of time and the calendar have
their origins in the life of Christ because they are the segments of the life of the
best human being, and the Christian calendar and clock, then, cannot be changed
by any political means.

The Bolsheviks did not hide their rejection of the Christian concept of
time, which, according to the Bible, has a divine origin. In their propaganda of the
new notion of time, time that could be controlled, they left no place for God or

Christ. The words of Woland in Mactep u Maprapura “Kaxmgomy Oynet 1aHo 1o

ero Bepe” (Tom 5, 265) embody this central idea. This new notion of time rejects
the existence of Satan as well. As a result, the mad, unreal communist world is so
corrupted that even the actions of the Prince of Darkness pale in comparison. The
writer conveys this idea by purely literary means: the unifying second plot creates
a moral distinction between two calendars and two temporal frameworks, one
created by Christ, and the other one -- by the Bolsheviks. Time in Bulgakov’s
works reveals the rhythm of the “eternal Easter,” and the unifying temporal plot

provides the backdrop of the everlasting narrative of the life and death of Christ.
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This then illuminates lives of ordinary people, heroes and villains, providing a
means to interpret the moral implications of their actions.

Bulgakov’s perfect calendar was always the religious calendar of the
Russian Orthodox Church, but when the Soviet regime took power, it assumed an
added urgency. The Bolsheviks proceeded to destroy the earlier calendar
immediately after the Revolution, intensifying the writer’s interest in the very
essence of the Christian calendar, namely, the narrative of Christ’s life and death.
By creating his own, certainly unconventional, image of Christ, he tried to answer
a very difficult question: “Why would the postresurrection believers worship
Christ unless there was something about his preresurrection life that warranted
that adoration?” (Barnett 7). The writer offered his own version of this
“something,” granting Yeshua Ha-Notsri those profoundly human qualities which
forced even Satan himself to acknowledge his superiority. Thus the narrative of
the Christian calendar is presented in Bulgakov’s works as the strongest link

between ordinary people and humanity’s best representative.
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Conclusion

In this study, | have attempted to show that changes to the official
calendar, which the Bolsheviks inaugurated during their fight for power in 1917
and after the October Revolution, had a substantial resonance in the writings of
two major Russian authors -- Vladimir Mayakovsky and Mikhail Bulgakov -- of
the first part of the twentieth century. My research is based on the assumption that
the official calendar plays a great role in different aspects of human lives and
society. I also believe that, although not widely acknowledged, private calendars
not only exist in lives and minds of people, but are of an essential part of their
identity.

Chapter One deals with the ideological context concerning the
establishment of the new Soviet calendar which was created by the Bolsheviks to

a great extent through their major media organs Pravda and lzvestiia in 1917-

1930. In addition, an analysis of Soviet government decrees helps elucidate the
role it assigned to the calendar in the new Soviet country. It shows that the special
discourse promoting the Soviet prazdniki was not yet shaped and this produced
noticeable discrepancies even between the texts of the decrees. The newspaper
articles, in their turn, expressed the constant shift in the holidays’ meanings
assigned to them by the Bolshevik/Soviet ideological machine. Such
manipulations of meanings could not provide people with a consistent picture of
the new calendrical narrative and, as I argue in this dissertation, forced everyone

to choose between the different holidays and, actually, to create their own private
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calendars. The works of creative men, such as Mayakovsky and Bulgakov,
revealed this phenomenon to the public.

Although I limited my research to a consideration of only the beginning
phase of development of the Soviet calendar, it nevertheless shows that even later,
with the emergence of the “Stalin” calendar, the narrative which official Soviet
ideology offered to people, was not accepted by the majority of the population as
a grand calendrical narrative. It existed as one of the narratives which constituted
the Soviet myth. The Soviet calendar, after its transitional period of 1917-1929,
played the role of a liturgical rhythm, that is, a rhythm of Soviet political and
social lives. If, in Germano Pattaro’s words, for the Christian community “the
liturgical times . . . are the very rhythm of a community which, in celebrating
Mysteria Christi, manifests itself to mankind by living and showing forth the
transformation which Christ brings about in it” (190), the communist leaders
organized for a socialist community a timetable for “showing forth” their
commitment to communist ideas. The action of individual communication with
sacred mystery,*®* performed with a rigid rhythm, essential for any liturgy, was
the highest goal of the communist ideological system, but, as the history and
culture of the Soviet Union show, it was not achieved.

In the second and third chapters | turned to an investigation of the
private/perfect calendars of VVladimir Mayakovsky and Mikhail Bulgakov
respectively, showing their strategies toward the creations of their own calendars.
The calendar is a canvas with certain time-related boundaries, but is also an

inexhaustible source of information and power. Mayakovsky and Bulgakov

104 See Ronald Grimes’ book Beginnings in Ritual Studies for a typography of religious rituals.
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viewed it differently. This difference is obvious, first of all, in their attitude to the
pre-revolutionary calendar of the Russian Empire. Mayakovsky’s pre-
revolutionary writings remarkably demonstrate how, while explicitly fighting the
Russian monarchy’s political regime and bourgeois byt, he implicitly fought the
Christian calendar with no less consistency and eagerness. It was a simple
substitution of the figure of Christ with his own, that is, merely replacing one
religion with another, but Mayakovsky -- and his fellow Futurists as well --
believed in the conceptual novelty of their enterprise. He viewed the pre-
revolutionary calendar as a force imposed on every individual by society, by the
Russian Orthodox Church and by the Government, and attempted to liberate
himself and his readers from this instrument of oppression. This vision of the
calendar governed Mayakovsky’s writings after the Revolution as well: it was a
tool which, as he presented it, must be used for the organization and education of
people.

Bulgakov’s writings on the calendar theme reveal his perception of it as a
social entity which can be used in completely different ways. He presented in his
works the Christian ritual year with the story of Christ at its core as a directing
guide in the mundane life of a weak man, and as a message which should be
protected against any political or societal changes. | suggest that it was precisely
the Bolshevik calendar reform that was for Bulgakov a cause for renewing an
interpretation of the familiar figure of Christ. His idea of the necessity of only one
measurement of all things and actions, of moral law, was supported by a temporal

unifying plot in his fictional works. Cancellation of the Christian calendar is
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presented in them as a cancellation of the most important message for people to
live like human beings.

The two authors had opposite visions of the calendar, and it reflected their
opposite visions of time. Mayakovsky’s life-long battle with Time-killer drove
him to discover different facets of his enemy and seemingly to find a means to
conquer it. The poet became a herald of his discoveries through propaganda of the
Revolution and, though much less noticeably, the herald of a new calendar with
an endless number of days. Bulgakov, renouncing completely a utopian vision,
seeing in it a dangerous deceit of people, made his characters look for a spiritual
connection with other people, living or dead. He presented the time of the
Christian prazdniki as special periods for such connections and, ultimately, for
connecting and understanding the mystery of eternity.

As we see, both authors, in spite of their inclinations to different solutions,
tried to resolve man’s internal enigma — the enigma of death. Vladimir
Mayakovsky poses to all of humanity to unite and gather its collected energy
against death, and in so doing, to destroy the traditional calendrical grand
narrative, taking away its necessary part, the end. Making Time his own and
humanity’s greatest enemy, he presented himself as a proponent of a new way of
conquering it: to create a World Revolution which would concentrate mankind’s
energy on resolving the problem of death. Vector time, not traditional circular or
linear, should be the time of the future. This removes from the calendar its
foreboding feature: an ability to show the day of one’s death, while at the same

time keeping it a secret.

212



Mikhail Bulgakov offers an opposite line of attack on death, strengthening
the calendrical narrative of Christ’s life as an ultimate point of moral virtues and
humanism. The stronger Christ’s story is, the clearer his image for people -- the
more everyone’s life story becomes similar to his. There is no way to escape the
elements of Christ’s life: either a person believes in his existence or not. Bulgakov
demonstrates the inescapability of measuring time and life according to the grand
narrative of Christ’s life, providing a timeframe, which is common for his all
major works. He sees the Christian calendar as a basic symbol of Christian virtues
due to the calendar’s ability to exist in the daily lives of people and unite them
during religious feasts.

Robert Poole writes that study of calendrical changes, especially in
periods of political and social upheavals and revolutions, “can bring spectacular
results” (7). My study has a number of implications for research in literary
criticism and related disciplines. First of all, it can stimulate other case studies
with attention to representations of state calendars, their changes and the social
impacts on individuals in other fictional and non-fictional works. Usually
researchers pay great attention to the treatment of time in works of art, but
overlook the fact that every author views time through the lens of her/his current
cluster of official, group and private calendars.

The current interest in the cultural context of literary works demands that
we pay attention to the calendrical situation at the time when those works were
written. Knowledge of the more popular and meaningful holidays in the periods

under investigation enables viewing fictional and non-fictional works through
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different perspectives, and perhaps even changing traditional interpretations of the
canonical works.

My dissertation deals exclusively with those texts that are the final
products of the processes which influenced the formation of the Soviet state
calendar. The published calendars, the articles which support them, the writers’
interpretations of them — all these texts came to existence as a result of the state
reform of the calendar and they, in turn, are reflected in numerous documents,
non-fictional and fictional manuscripts. There are notes on protocols, proposals,
minor decrees, temporary regulations, official and private letters and memoirs, all
of which set the groundwork for materialization of ideas concerning the Soviet
calendar. All of them can shead a considerable light on its development and still
wait for investigation.

Amitai Etzioni rightly notes: “Holidays have a special methodological
merit that makes them particularly attractive to students of societies: They provide
indicators that help us to ascertain the attributes of large collectives” (8).
Holidays, however, do not exist in isolation. They create a complex social
structure with mutual dependence and influence. Their interaction brings into
existence a calendrical grand narrative that is usually specific to every country
and which remains a strong regulator of social life even in Western societies. This
too demands greater recognition of the cultural texts of calendars which remain,

to this day, largely marginalized.
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2. Month of February in Kaaenaapb Pycckoii peBoJIOIIHN

(Calendar of the Russian Revolution)
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). A page with working schedule

3. Kagennaps kommyHucta Ha 1931 roa (Calendar of

a Communist for 1931
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4. V. Tatlin. Memorial of the Third International
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5. M. Rodchenko’s illustration to the first edition of

V. Mayakovsky’s poem IIpo 3To. Photomontage. 1923
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	Thesis 3 
	Chapter IIIP91F
	Bulgakov’s “Perfect” Calendar as a Reminder of Moral Virtues
	It is difficult not to notice the abundance of calendar dates and presence of multiple temporal dimensions in the works of Bulgakov, and this could not escape the attention of the critics. Marietta Chudakova’s meticulous work UЖизнеописание Михаила Б...
	1. Truth in Literature and the “True Calendar”
	Mikhail Bulgakov is well-known for his use of the names and places of real cities, linking the imaginary worlds of his literary works to the real world, and his use of calendar dates achieves a similar end. As Boris Gasparov puts it: “[У Булгакова] г...
	Bulgakov’s concept of the author’s truth is not some pretence of reaching an absolute truth, but an expression of her/his subjective vision of the world. Corruption of truth happens when the external factors influence the literary production of the au...
	Борьба с цензурой, какая бы она ни была и при какой бы власти она  ни существовала, мой писательский долг, также как и призывы к  свободе печати. Я горячий поклонник этой свободы и полагаю, что,  если кто-нибудь из писателей задумал бы доказывать, чт...
	Reading those works that oppose the old calendar to the new one, we can see that the former symbolized for Bulgakov the truth, and the latter – the madness of everyday Soviet life. On the surface, Bulgakov’s notion of literary truth contradicts his i...
	2. Christ’s Life Story as a Message of Moral Law
	Dr. Poliakov dates the last entries in his diary February 1, 3, 11, 12 and 13 of 1918, despite the fact that those dates simply did not exist: January 31, according to the reform, was followed immediately by February 14PthP. The novella’s most tragic...
	Notwithstanding Bomgard’s loyalty to the pre-revolutionary calendar and his personal rejection of the reform, he wisely says: “И ежели революция подхватит меня на свое крыло – придется, возможно, еще поездить” (Том 1, 149). Bomgard, with his common s...
	The same theme of madness, a break in one’s normal perception of life and time, exists in the novella of Nikolai Gogol UЗаписки сумасшедшегоU (UNotes of a Madman)U (1834). In this novella, the petty clerk Poprishchin gradually loses his connection wi...
	The narrative of the frame story is rich with irony about man’s weakness and predisposition to illusions and his neglect of healthy reality. Bomgard’s “hymn” to his provincial town, however, acquires full significance only in comparison with Poliakov’...
	G. A. Gukovsky’s words about Gogol’s UНевский проспектU, can be easily applied to Bulgakov's UМорфийU, suggesting that the writer consciously created a parallel with Gogol’s works emphasizing the theme of madness:
	Эта грандиозная картина лжи, обмана, некоего массового безумия,  замыкающая повесть, есть обобщение того, что в самой повести  показано в двух частных случаях – в истории Пискарева и Пирогова.  В этом отношении ‘Невский проспект’ построен так же, как...
	The novella UМорфийU is the most revealing of Bulgakov’s works that include calendar dates. First, it demonstrates his perception of the Bolshevik calendar reform as a boundary between very different time periods and two opposing narratives. Two docto...
	Dr. Poliakov, was addicted to morphine, but managed to overcome this addiction and ultimately won his battle with the harsh reality just like Dr. Bomgard. The third, and the most significant feature of the novella, is its notion of individual strength...
	The novella has the structure of a frame-story -- a great number of Bulgakov’s works are frame-stories -- and the persistent theme of eternal moral rules requires a corresponding structural form. Returning to the beginning of a work in its closure al...
	Dr. Bomgard’s life which includes within itself the life-story of Dr. Poliakov, found in the latter’s diary. The ending also concerns the life of its first narrator, Dr. Bomgard, who decides to publish the diary after ten years. Though Bomgard is deep...
	In the novel UБелая гвардияU time is also presented simultaneously as linear and circular. The linear time frame begins with the precise year of the described events, pointing to the dual temporal coding of those events: “Велик был год и страшен год ...
	The interpretation of the Soviet calendar as a symbol of time of madness is also evident in UМастер и МаргаритаU. I believe that all the dates in the “Moscow” chapters are given according to the Soviet calendar (New Style), and that we have to substr...


