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Cultural Interpretations of Islam in the Literary Works
of the Symbolist Ellis (Lev Kobylinsky)

This article examines the problem of cultural synthesis in Russia at the turn of the 19th-20th centuries
through the prism of the work of Lev Kobylinsky (Ellis) — a Symbolist poet, literary theorist, translator, and
mystic whose personality and poetry became a concentrated expression of the key vectors of the era. The in-
sufficient study of the mechanisms of reception and transformation of key concepts from one spiritual tradi-
tion within the artistic consciousness of another lends particular relevance and novelty to this research. De-
spite the scholarly interest in Eastern motifs in Russian literature, the process of meaning formation for new
concepts emerging at the intersection of Qur'anic narratives and the Russian poetic tradition requires more
systematic analysis. The aim of this article is to identify and analyze the specific features of the representation
of Qur'anic motifs in the works of the Symbolist poet Ellis (L.L. Kobylinsky). The authors argue that the aes-
thetic discourse of the Silver Age functioned as a unique semiotic laboratory in which the encounter between
East and West, the classical canon and modernist experiment, generated not a mechanical combination of het-
erogeneous elements but a new quality — a polyphonic model of meaning generation based on hermeneutic
dialogue. The study places particular emphasis on the reception of the Qur'an in the poetic legacy of Ellis.
Based on an analysis of poems from the collection Stigmata («The Enveloping Day,» «The Night of Al-
Qadr,» «The Death of the Bedouin,» and others), the article examines the mechanisms of transformation of
Qur'anic motifs — from almost literal adherence to the verses (ayats) to a free Symbolist reinterpretation that
intensifies the catastrophic pathos of the Day of Judgment and the mystical resonance of the Night of Decree.
It is demonstrated that Ellis's interest in Islam was not driven by an external exoticization of the East but by a
deep metaphysical quest: the poet perceived the Qur'an as part of a unified spiritual experience of humanity,
in which eschatology and Sufi psychology resonate with Christian mysticism and the anthroposophy of Ru-
dolf Steiner, of whom Ellis was a follower. The article also traces the connection between Ellis's Qur'anic po-
ems and the theoretical positions of Russian Orientalists (V.M. Alekseev, S.F. Oldenburg) and the philosoph-
ical insights of Rabindranath Tagore, thereby situating the poet's work within the broader context of a global
intellectual project of civilizational dialogue. The study concludes that Ellis's poetic legacy crystallizes key
features of the Silver Age — an aspiration toward spiritual totality, the blurring of boundaries between arts
and confessions, and the transformation of life into performance. The investigation of such «borderline» fig-
ures is recognized as a methodological necessity for understanding the universal patterns of intercultural dia-
logue and the phenomenon of the Silver Age in its full complexity and internal contradictions.
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Introduction

The aesthetic discourse of the Silver Age functioned as a unique semiotic laboratory, effecting not a
simple addition but a profound synthesis of diverse cultural codes—from the classical canon to the emerging
paradigms of modernism. Antiquity, in full accordance with the dominant tendency of the era, was actualized
not as a museum specimen but as a living semantic resource. Its reception generated a powerful interdiscipli-
nary resonance: philological and archaeological discoveries entered into dialogue with theosophical quests
and religious-philosophical insights, jointly forming a heterogeneous yet integral cultural chronotope. It was
precisely this orientation toward the synthesis of cultures that predetermined a key feature of the period's ar-
tistic language: semantic universalism. In the diverse manifestations of Silver Age creativity, complex sys-
tems of reference are established, in which motifs of Eastern and biblical origin not only coexist but enter
into contrapuntal relations, creating a new, polyphonic model of meaning generation.

It was precisely this innate sensitivity of Silver Age culture, its orientation toward the «mystical» [1;
112] and the «other» [1; 112], that made it an ideal receptor for Eastern spiritual and artistic systems. It is
fundamentally important to note that the dialogue with the East rested on a powerful foundation provided by
the Russian academic school of Oriental studies, which reached its apogee precisely during this period.
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Thus, the intellectual project of the Silver Age—characterized by a rare equilibrium between philosoph-
ical reflection and artistic experiment (vividly embodied in figures such as A. Blok, K. Balmont,
N. Gumilev, V. Khlebnikov, Ellis (L.L. Kobylinsky), D. Andreev, S. Yesenin, A. Kusikov, and others)—
retains its heuristic value. Its relevance, marked by a renewed surge of interest in Eurasianism and cross-
cultural approaches, is not accidental. The era demonstrates that a truly large-scale cultural «performance» is
impossible without an intense dialogue carried out within the unique consciousness of the creator. The Silver
Age presents itself not merely as a historical example but as an operating model for epochs that define them-
selves at the intersection of civilizational vectors [2; 84]. The programmatic nature of the dialogue of cul-
tures in the Silver Age was recognized by its key figures long before it became a subject of academic study.
As early as 1907, the outstanding Orientalist V.M. Alekseev formulated an almost prophetic vision: «The
encounter of West and East will open a vast perspective for all humanity. The reaction of the Western soul to
the soul of the East, and vice versa, will create a new life, new people, a new culture. | am fortunate precisely
because of this synthesis» [3; 300]. This thesis of creative synthesis as a source of «new life» finds profound
development in the reflections of S.F. Oldenburg. The scholar draws a subtle comparative analysis of cogni-
tive strategies: if the West by the beginning of the 20th century had achieved incredible heights in the
knowledge of the external world through technical instrumentation («replaced the sharpness of sight with the
microscope»), the East, in his opinion, preserved and developed a unique competence in introspection—
knowledge of the inner world of man. «...And here at every step we see how insignificant our achievements
are in this most important area,» Oldenburg states, «we constantly feel that the East here has in many ways
managed to come closer to man, to understand his spiritual creativity better than we do» [4; 5]. The West's
competence is here presented as «extraversion» (knowledge of the external world), while the East's compe-
tence is «introversion» or «the competence of introspection,» representing knowledge of the inner world and,
consequently, an attempt to penetrate the world of the human soul. This concept of «East-West synthesis» [5;
141], actively developed in Russian literature of the time, found powerful resonance in the philosophical
thought of the East itself, lending it the character of a global intellectual project. At the beginning of the 20th
century, many representatives of culture sought their own paths to understanding the world, and a striking
example of this was the position of the Indian thinker and poet Rabindranath Tagore, who saw in the dia-
logue of civilizations a path to the humanization of the modern world. In his view, the mission of the East
was «to change the entire picture of modern civilization, breathing life into it where it is mechanical, replac-
ing cold calculation with human feeling,» directing development not so much toward «power and success»
as toward «harmonious and living development, toward truth and beauty» [6; 45]. This orientation—not to-
ward confrontation but toward complementary enrichment, where «Western rationality was combined with
Eastern spirituality» [7; 56]—precisely corresponded to the quests of the Russian intelligentsia of the Silver
Age.

Materials and Methods

The material for this study consisted of poetic texts of the Symbolist movement, in which images of the
East, the «East—-West» discourse, symbolic meanings and linguistic forms associated with the modelling of a
new cultural space can be traced. The analysis included works in which the Eastern component is evident
both at the thematic level and within the system of motifs, images, sacred meanings and linguistic shifts:
Immortali (Ellis, 1904), Stigmata (Ellis, 1911), and others. In the analysis, particular attention is paid to
Qur'anic motifs, the path, prophecy, the book, faith, law, prayer, trial and spiritual transition, since it is pre-
cisely these that allow us to trace how the concept of the East is formed in poetry as an independent semantic
pole. The study also takes into account scholarly works in literary studies devoted to Symbolism, cognitive
poetics, intertextuality and Eastern motifs in the poetry of Ellis.

The study was theoretical in nature; therefore, its methodological basis consisted of methods of inter-
pretation, comparison and systematisation of literary material. The primary approach was a cognitive-poetic
one, through which the «East—-West» model was examined as a semantic framework organising spatial, cul-
tural, temporal and value-based relationships within the text. Within this approach, the study analyses how
the poetic work links the image of the East with notions of a different world order, a different source of
knowledge, a different type of historical movement and a different perspective on the future.

Motif and intertextual analysis were employed to identify the utopian dimension and Qur'anic motifs.
Motif analysis was used to identify a number of stable semantic elements through which the Eastern space is
constructed in the text: the motifs of the sacred word, prophecy, spiritual trial, heavenly order, cosmic
movement, faith, law, the symbolic path, and prayer. Intertextual analysis was aimed at establishing links
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between the Symbolist texts and the broader Eastern cultural and religious context. The focus was on identi-
fying typologically related images, themes and symbols that suggest the presence of a Qur'anic or, more
broadly, Eastern layer of meaning within the poetic structure.

The research procedure involved selecting texts, identifying semantic and linguistic markers, grouping
them into thematic blocks, and subsequently generalising the findings.

Results and Discussion

Such a vector of thinking also affected the work of a prominent representative of the poetry of the so-
called junior Symbolists, Lev Kobylinsky (Ellis), well known as a «translator, literary theorist and
culturologist» [8; 135]. It naturally generated a deep intellectual engagement with traditional Eastern teach-
ings: Buddhism, Taoism, Confucianism, and Islam. Their anthropocentrism, concentration on the inner world
of the individual and their spiritual potential, became a kind of philosophical resource for Ellis, who was
seeking answers to the crisis phenomena of European modernity. His fascination with the East was not exoti-
cism but a conscious choice in favor of an alternative, holistic paradigm of understanding man. From a theo-
retical standpoint, the process of such synthesis, being the product of a striving for spiritual-intellectual total-
ity, possesses its own specificity in each era. In the Silver Age, it took the form not of a mechanical combina-
tion of elements but of a hermeneutic dialogue, during which the «own» and the «alien» mutually redefined
each other, giving rise to a new quality—that very «new culture» of which V.M. Alekseev prophetically
wrote.

Ellis's poetic activity represents a three-level project of synthesis. Together with A. Bely (B. Bugaev)
and S. Solovyov, he was among the founders of the «Argonauts» circle and the Musaget publishing house,
being not only a practitioner but also the first theorist of Symbolism. At the spiritual-biographical level, his
fate embodies the idea of spiritual wandering and chivalry. Having traversed the path from a Moscow «Ar-
gonaut» to an émigré, absorbed after 1911 by the Catholic culture of Italy, Ellis lived the metaphor of a
search for absolute values beyond national borders. And at the third level of artistic practice, his early collec-
tion Immortali (1904) is not merely an anthology of translations but a manifesto of timeless dialogue. The
title itself («Immortals») indicates a desire to gather the «flowers» of eternal poetry—from secular lyrics to
prayers—erasing the boundary between the ordinary and the divine, the Western European and the universal.

The poetry of Ellis-Kobylinsky from the very beginning, being «a focal point of many epochal contra-
dictions, united and concentrated the expression of key aspirations of the era» [9; 63]: the theoretical under-
standing of new art, spiritual search extending beyond confessional and national frameworks, and the prac-
tice of cultural transfer, affirming the unity of world poetic language. As M. Tsvetaeva aptly noted, he was a
«scattered poet, a man of genius» [10; 124], whose «scatteredness» across genres, languages, and countries
was itself a form of service to the ideal of synthesis. Her remarkable poem «The Enchanter» (1914) captured
the image of the poet Ellis:

«On byl nash angel, byl nash demon,

Nash guverner — nash charodey,

Nash prints i rytsar’. — Byl nam vsem on

Sredi lyudey» [11; 185].

(«He was our angel, he was our demon,

Our tutor — our enchanter,

Our prince and knight. — He was everything to us
Among people») [11; 185].

It was Ellis who had the distinction of discovering M. Tsvetaeva's poetic gift. While serving as a tutor
in her artistic home, he opened to her the world of contemporary Russian poetry, introduced her to master-
pieces of world poetry, revealed the features of new approaches to literature, and introduced the young high-
school student Marina to the Moscow literary circle, at the very center of which his own life unfolded. Being
an incredibly talented poet, his personality was a concentrated model of the main intellectual and spiritual
vectors of the era, accumulating a complex of characteristic roles: an innovative poet, a virtuoso translator
and erudite in Western literature, one of the founders of the theory of Symbolism, and also a metaphysical
wanderer whose spiritual path—from Marxism through theosophy and mystical quests to the conscious ac-
ceptance of Catholic priesthood—mirrors the general evolution of religious-philosophical thought at the turn
of the century.
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His poetry concentrated the intersection of different philosophical, religious, and artistic-poetic semiotic
fields. It is crucial that he not only came into contact with these spheres but achieved in each of them a sig-
nificant degree of competence, which made him an ideal, «nurtured» [12; 162] product of the Silver Age—
an era that chose synthesis as the highest principle of creativity and thought.

This charismatic force manifested itself in a unique ability for mimetic creativity. According to contem-
poraries N. Valentinov and A. Bely [12, 13], he was an «extraordinary mime,» capable of plunging specta-
tors into a hypnotic trance with a single improvised act («a depiction of the life of Atlantis»), erasing the
boundary between reality and myth. Even in friendly communication, described by Marina Tsvetaeva in the
poem «The Enchanter,» his figure is surrounded by an aura of «magic» and «windblown scatteredness,»
which only emphasized his status as an artist of life, whose very behavior was a performance.

The key to understanding the poet's aesthetic was the work of Charles Baudelaire. While many Symbol-
ists turned to the French poet, for Ellis he became a personal and existential ideologue. Baudelaire's «dandy-
ism»—the idea of transforming one's own existence into a complete work of art, living «before the mirror»
[14; 48]—was embodied by Ellis with almost religious literalness. His sanctuary-room with a portrait of
Baudelaire, candles, and drawn curtains was not merely an interior but a total installation materializing the
aesthetics of «captivating evil» and mystical solitude. Even in poverty, he strove to follow the stylistic canon
of the dandy, carrying to an absolute the era's striving to aestheticize one's everyday life.

Moreover, Ellis was the first to come under the very strong influence of the German mystical philoso-
pher Rudolf Steiner. Steiner created his own doctrine of Anthroposophy, a synthesis of the world's major
religions. According to Steiner, Anthroposophy «connects the spiritual in man with the spiritual in the uni-
verse and leads him to the one God, and the knowledge of the 'science of spirit' is a very important stage in
the maturation of humanity» [8; 142].

The ideas of Anthroposophy for a long time became determinant in the poet's work, and it was this that
predetermined the Symbolist poet's interest in the main sacred book of Muslims—the Qur'an. The poet's in-
tense spiritual quest is an extremely distinctive phenomenon in the history of Russian literature. His poems
on Qur'anic themes and motifs represent an artistic interpretation of the spiritual history of humanity, a
search for the hidden meaning of many world events. The Qur'an, together with the Bible, became for Ellis
an expression of universal truth about life and man, which later found reflection in his poetic revelations.

All of Ellis's Qur'anic poems were published in the original poetry collection Stigmata (1911). Every
touch of Ellis to the East was directly an attempt to comprehend the mysteriously important, defining life and
its mystical component. Each of his poems—«The Enveloping Day,» «The Extracting One,» «The Night of
Al-Qadr,» «The Death of a Bedouin»—represents a search for spiritual awareness that within the diverse
components of the Qur'an lie truths of the common history of humanity. Thus, in these poems, one can state
that Ellis took the Qur'anic motifs quite seriously, and his poetic representation constitutes approaches to im-
portant themes of the Symbolist worldview. The key themes and motifs are summarized in Table 1.

Table 1
Key Themes and Motifs of the Qur'an in Ellis's Texts

«The Enveloping Day»

«The Extracting One»

«The Night of Al-Qadr»

«The Death of the Bed-
ouin»

Judgment

The motifs of the oath and the Day of

Surahs of the Qur’an: 7: Al-A‘raf (187);
69: Al-Haggah (1-3; 13-33); 75: Al-
Qiyamah (7-9); 79: An-Nazi‘at (6-14;

The Motif of the Fall-
en Angel in the Epi-
graph of the Poem
Surah 79: An-Nazi‘at
(1-3)

The Motifs of the

Night of Decree (Al-
Qadr), dedicated to
the revelation of the
Qur’an to the earth

An attempt at a free
poetic rendering of the
distinctive Qur’anic
world and the motifs of
the Holy Scripture.

34-46); 81: At-Takwir (1-14); 82: Al-
Infitar (1-5); 84: Al-Inshigaq (1-5); 100:
Al-°Adiyat (1-3)

The poem «The Enveloping Day (from the Qur'an)» represents a profound internalization of a number
of Qur'anic surahs dedicated to the motifs of the Oath in the Qur'an and the theme of the Day of Judgment.
This theme is of particular interest to the Symbolists, for within these distinctive images often lay the Sym-
bolists' conceptual framework for explaining the world. These themes are excellently represented in the work
of such Symbolist poets as D. Merezhkovsky, K. Balmont, and others.

Surah 97: Al-Qadr (1-5)
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The scenes of the Day of Judgment are described in detail in many Qur'anic surahs [15]: Al-Haggah
(69), At-Takwir (81), Al-Qiyamah (75), An-Nazi'at (79), and Al-Infitar (82), which describe grandiose
events: the folding of the sun, the falling of stars, the moving of mountains, the trumpet blast of the angel
Israfil, and the separation of people into the righteous and the sinners, with a description of their lot in Para-
dise and Hell. These and many other surahs (e.g., 17:49; 20:100-112; 22:7, 17-23; 50:41-44) provide vivid
and disturbing images of the End of the World, when everyone will receive recompense for their deeds, and
this is a central theme of the Qur'an. Like many representatives of Silver Age poetry, Ellis creates his own
poetic representation of these days and reproduces the motifs of the Muslim Scripture. The images created by
the poet transform his vision of the Qur'an's imagery and lend the text a truly catastrophic character:

«Vdrug zakipyat morya, kak dno ogromnykh chash,
po-chelovecheski vdrug zarydayut zveri,

Vosstanut zazhivo zakopannye dshcheri,

| dushu kazhduyu postignet temnyy strazh...» [16; 106]

(«Suddenly the seas will boil, like the bottom of huge bowls,
Suddenly the beasts will weep in human fashion,

The daughters buried alive will arise,

And every soul will be overtaken by a dark guardiany ...) [16; 106]

The poem is constructed as a sequence of cataclysms leading to the final separation of people. This di-
rectly corresponds to the Qur'anic description of the End of the World and the Day of Resurrection.

The poem begins with an oath (a classical Qur'anic rhetorical device). It should be noted that the motif
of the oath is very important for the Scripture. Fifteen of the one hundred and fourteen surahs of the Qur'an
begin with these oath-like openings. This construction is organic to the Qur'anic text and reveals a deeply
figurative system of the Holy Book, expressed in a structure of semantic and meaning-transforming linguistic
constructions quite unfamiliar to European perception. Ellis creates his own vision of the oath motif, convey-
ing the greatness of God and His Scripture, the predetermination of Truth, and the necessity of following His
commandments. The steeds—a symbol of fierce, uncontrollable power—refer us to Surah Al-'Adiyat («The
Chargers»): «By the charging steeds that pant, / By the strikers of fire [with their hooves]» (100:1-2) [16;
106]. This explicitness sets the tone of inevitability and the wrath of God, and «...the trumpet day is near...
the mournful Azrael» [16; 106].

Azrael is the angel of death in Islamic tradition. The epithet «mournful» indicates an interesting
psychologization, reflecting the gravity of his spiritual mission. In the Qur'an, the angel of death is not
named, but his function is described: «Say: 'The Angel of Death, who has been entrusted with you, will cause
you to die; then you will be returned to your Lord'» (Qur'an 32:11) [15]. Ellis uses pan-Islamic images of the
Day of Judgment and the End of the World, creating profound images: «and suddenly the mountains will
race faster than a herd of goats... the enveloping day, like a fiery shroud, will clothe all bodies...» [16; 106].

In this context, there is a direct reference to key Qur'anic verses about the End of the World: «...and the
mountains will be set in motion and become a mirage» (Qur'an 78:20); «On that Day they [the mountains]
will be like carded wool» (Qur'an 101:5); «On the Day when they will be enveloped by the Fire» (Qur'an
52:13); «The Fire will envelop them [the sinners]» (Qur'an 29:54) [15]. Ellis creates a certain picture of the
End, generalizing the internalized images and motifs of the Qur'an, emphasizing the universal scale of the
end: «suddenly the seas will boil, like the bottom of huge bowls...,» «suddenly the beasts will weep in hu-
man fashion» [16; 106]. The motif of panic and horror of all living things is specified in the Scripture:
«When the seas overflow [and ignite]» (Qur'an 81:6) [15]; «When the seas are burst forth» (Qur'an 82:3)
[15]; «On the Day when the Trumpet will be blown, and all those in the heavens and all those on the earth
will be terrified» (Qur'an 27:87) [15].

In Ellis's poem, a very important image appears, taken by him from the Qur'an: «the daughters buried
alive will arise,» which traces a crucial socio-religious motif referencing the pre-Islamic pagan Arab custom
of burying newborn daughters alive. The condemnation of this custom is one of the important prescriptions
of the Qur'an: «When the female infant buried alive is asked / For what sin she was killed...» (Qur'an 81:8-9)
[15]. Ellis includes this image as a symbol of the justice of the Qur'an's teachings. For the poet, a comprehen-
sive description of the destruction of the world becomes incredibly important: «And suddenly the earth will
become but a handful of pitiful dust... and the trumpet blast will roll up the heavens like a scroll.» These
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lines are an almost exact rendition of Surah 21, «The Prophets»: «On that Day We will roll up the heavens
like a scroll for books» (Qur'an 21:104) [15].

The image of the scroll is a precise Qur'anic metaphor used by the poet to denote the eschatology of the
end. The poetic line «And suddenly the earth from its depths will spew forth all corpses...» directly corre-
lates with the central dogma of Resurrection in the Qur'an: «When the earth is shaken with its [final] earth-
quake, / And the earth discharges its burdens [the dead]» (Qur'an 99:2-4) [15], «...and will split the moon...
and will cast down to earth the twelve star signs» [16; 106]. This concept of the splitting of the moon directly
references the title of Surah 54 of the Qur'an — «Al-Qamar» (The Moon), the first verse of which reads:
«The Hour has drawn near, and the moon has split» (Qur'an 54:1) [15]. The falling of stars becomes a com-
mon image for biblical and Qur'anic apocalypse: «And when the stars fall» (Qur'an 81:2) [15]; «...and the
stars fally (Qur'an 77:8) [15].

«...and, awakened by the trumpet, a beast with a bull's head will come out to us from the mosque...»
[16; 106], is a poetic continuation of the description of the Day of Judgment. This description of ad-Dajjal
(the Antichrist) in Islamic eschatology, although traditionally ad-Dajjal is not a beast but a man-tempter.
However, for Ellis, he is a monstrous hybrid, the «beast of the earth,» mentioned in the Qur'an: «And when
the word befalls them, We will bring forth for them a creature from the earth, which will speak to them, [say-
ing] that the people were not certain of Our signs» (Qur'an 27:82) [15]. Ellis continues the symbolic picture
of the end of the world and indicates the function of the image to mark people, reflected in the lines about the
rod and seal: «in an instant, Moses' rod with Solomon's seal shall obediently convey to the throne of the
Judge» [16; 106].

Moses (Musa) and Solomon (Sulayman) are great Prophets in the Qur'an, symbols of divine authority
and wisdom. Their attributes (the rod, the seal) become here instruments of God's Judgment, and their truth
will reach the throne of the Judge—the throne of Allah. The poet is deeply convinced that «on that Day few
shall enter the eternal light...» [16; 106]. Ellis manages to describe Paradise (al-Jannah) not in sensual but in
peaceful, Symbolist tones: shade, coolness, «the twinkling of eyes.» This echoes the Qur'anic descriptions of
«gardens of bliss» (Qur'an 42:22), «coolness of the eyes» (32:17), «extended shade» (56:30) [15]. Ellis does
not merely list the portents but creates an effect of rapid, almost explosive montage of catastrophes. His
«suddenly» is repeated, emphasizing the suddenness and inevitability of the Hour of Judgment. He freely
mixes Qur'anic (daughters buried alive, beast of the earth), biblical (trumpet blast, falling stars), and pan-
apocalyptic (blood and pus like dew) images, creating a universal picture of the End. The poem is philosoph-
ically permeated with the idea of the transience of the world and the triumph of supreme justice. The title
image of «the enveloping day, like a fiery shroud» is a brilliant metaphor. The Day of Judgment unmasks all
the falsehood of the world and clothes it in the fire of Truth and Recompense for sins. Ellis creates not an
illustration but a poetic symphony on themes of Qur'anic apocalypse. He remains surprisingly faithful to the
spirit and letter of the Qur'anic descriptions but filters them through the prism of the Symbolist imagination,
intensifying the emotional horror and metaphysical grandeur of the Day when «the heavens will be rolled up
like a scroll.» This is the pinnacle of his work with Islamic material, where monumentalism serves his art.

For Lev Kobylinsky, the East, from the standpoint of Qur'anic motifs and the Islamic mystical tradition
(Tasawwuf), represented an extremely important and fruitful approach because Ellis, as a theorist and practi-
tioner of Russian Symbolism deeply engaged with Catholic and pan-Christian mysticism, frequently turned
in his later poetry to Sufi imagery and philosophy. The refraction of motifs from the Muslim Scripture in the
work of this Russian Symbolist and mystic interprets a key Qur'anic concept of Ellis's poetics.

In Ellis's poem «The Night of Al-Qadr,» one of the most important features of his poetry is revealed.
The fact that Ellis—a deeply Christian-oriented Symbolist—chose this particular surah for poetic translation
is extremely telling concerning the poet's understanding of eternity. «Laylat al-Qadr» is one of the most sa-
cred and mysterious surahs of the Qur'an, describing the night of the Revelation of the Scripture. It is the
point of direct contact between the Divine and the human, a time when the heavens open. Such themes per-
fectly align with the entire poetics of Symbolism, given its search for «other worlds» and mystical revela-
tions.

At the beginning of the poem, Ellis provides an epigraph from Surah 97, «Al-Qadr»: «The Qur'an,
Chapter XCVII. Revealed in Mecca. — 5 verses» [17; 109]. This almost immediately sets a tone of serious,
almost scholarly engagement with the sacred text. The indication of the place of revelation (Mecca) and the
number of verses emphasizes his work with the primary source, not merely a free poetic fantasy. The text
itself begins with the most important key formula of Islam — the Basmala: «In the name of God, the Most
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Gracious, the Most Merciful.» This is a gesture of deep respect for the text and recognition of its transcend-
ent origin. For him as a mystic, this is not a convention but a necessary spiritual premise.

«In the name of God, the Most Gracious, the Most Merciful.

1. We sent down the Qur'an on the holy night of Al-Qadr.

2. Who will explain to you what the night of Al-Qadr means.

3. The night of Al-Qadr is longer than countless months.

4. And the Spirit and the Angels descend on the night of Al-Qadr,

To determine the affairs of the Universe for the year on that night.

5. And until dawn, only peace reigns throughout the night of Al-Qadr.» [17; 109]

The literal translation of the verse reads as follows: «Indeed, We sent it (the Qur'an) down on the Night
of Decree» (Qur'an 97) [15]. Ellis replaces the word «decree» with the epithet «holy» for the night. This is a
crucial semantic shift, related to Ellis's understanding of the essence of that which is defined. The Arabic «al-
Qadr» carries the meaning of «decree, destiny, measure, power, magnitude.» Ellis emphasizes not so much
the fatality of the night as its divine nature. The second line of Ellis's text preserves the Qur'anic rhetorical
guestion, which points to the inscrutability, the mystery of this night, and its transcendence of human reason.
This is the core of Symbolist poetics—the indication of an inexpressible mystery, within which lies a thought
of surprising power and fullness. The third line of Ellis's poetic interpretation somewhat changes the mean-
ing and conveys the depth of the poet's perception of this concept. In the Qur'an, the line is presented as:
«The Night of Decree is better than a thousand months» (Qur'an 97:3) [15], implying that one night of wor-
ship on this night is better than a thousand months. Ellis radically changes the meaning, creating a free poetic
interpretation: «The night of Al-Qadr is longer than countless months.» He transforms metaphysical superi-
ority into a paradox of time, a rupture in the fabric of temporality. The night becomes a timeless eternity con-
taining «countless months.» This is a pure Symbolist and Sufi concept: sacred time is not subject to earthly
measures; it is «longer» because it participates in eternity. The fourth line of Ellis's interpretation accurately
conveys the Qur'anic text related to «the angels and the Spirit.» «The Spirit» (ar-Ruh)—in Islamic tradition,
often understood as the Archangel Jibril (Gabriel) or a special higher essence. For Ellis the Christian, this is
undoubtedly the Holy Spirit, which adds an interconfessional mystical resonance to the text. The poetic
phrase «to determine... the affairs of the Universe for the year» is an example of Ellis's brilliant poetic inter-
pretation. The Qur'an states: «On that night, the angels and the Spirit (Jibril) descend by the permission of
their Lord with all His decrees» (Qur'an 97:4) [15]. Ellis specifies and dramatizes, creating a metaphor of
cosmic scale: «the affairs of the Universe» and «for the year.» He sees in this night an act of the annual re-
newal of the world order, the «determinationy (affirmation) of destinies. Here, Ellis is close to important Is-
lamic interpretations indicating that on this night the decree of destiny for the coming year is determined.
The final phrase of the poetic text, «And until dawn, only peace reigns throughout the night of Al-Qadr,» is
Ellis's poetic chord in understanding that state of divine peace, harmony opposed to the worldly bustle. Ellis
hyperbolizes time, turning «better» into «longer,» transforming the night into an implicit concept of the im-
portance of this being. Ellis does not merely translate the surah; he filters it through the prism of Russian
Symbolism with its attraction to mystery, eternity, and the transfiguration of reality. He somewhat weakens
the Islamic aspect (the night of fasting, prayer) and strengthens the universality of the concept of night. His
«Night of Al-Qadr» is a symbol of the very possibility of the breakthrough of Eternity into time, Revelation
into history, Divine Order into the chaos of the world. This is a deeply respectful and creative encounter of a
Christian mystic with the heart of the Qur'anic message.

«The Death of a Bedouin» is a deeply symbolic work by Ellis, summarizing the conjunction in his work
of Qur'anic eschatology and Sufi psychology. This text is not merely a description of death but a mystical
drama of conversion and the soul's transfiguration at the moment of transition into eternity. The poem has a
clear two-part structure, reflecting the Islamic duality: dunya — akhirah (this world — the hereafter). The
two-part structure is summarized in Table 2.
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Table 2
The Two-Part Structure of the Poem «The Death of a Bedouin»

Dunya — This World (lines 1-10) Akhirah — The World of Eternity (lines 11-18)

Akhirah — awakening in eternity. Lightness, metaphors, resolution,

Death of a sinner in the desert. )
bliss.

. . . but before every letter of the Qur'an, I, like a child, would obedientlyf
Concreteness, heaviness, sin, corporeality.

bow
a molten mass burned his chest and there, in the distance, the East was already pinkening
and, like a serpent, the sunbeam sucked my and, like streams from a long jug, a fresh breeze poured onto my
temple chest

Am | falling or am | drawn by wings?

| was worse than a samum for the caravan .
Is it late or early hour?

But the distance flows in broad waves,

crafty and greedy as a night jackal All like an embroidered tent's hijab.»

And suddenly the Prophet's saying came true: my sultry gaze was
enveloped by the eternal Day,

and fragrance, and the singing of the stream, and caresses of women,
and sweet shade.

A dog's death

In the poetic text, there are lines important from the standpoint of Muslim apologetics: «Calling upon
the Prophet, I fell from the camel» [18; 109]. The beginning with an appeal to the Prophet (PBUH) is an act
of repentance, which deeply corresponds to Islamic teaching: repentance is accepted until the death rattle. In
the Qur'an: «But Allah will not forgive those who die while they are disbelievers» (Qur'an 4:18) [15]. The
hero is not a disbeliever; he is a sinner, and his appeal is the key to salvation: «I was worse than a samum for
the caravan... but before every letter of the Qur'an / I, like a child, would obediently bow» [18; 109]. This is
a key psychological paradox. The hero is a sinner («crafty and greedy as a night jackal»), but faith and rever-
ence for the Word of God live in his heart. The Qur'an repeatedly states that truly believing people, upon the
mention of Allah, should enter a state of humble awe. Even a sinful soul preserves at its core a submission to
Revelation.

Ellis skillfully works with the symbolism of images; his metaphor «a dog's death overtook the Bedou-
in» is a harsh, humiliating statement of a bad end, for in Arab culture, comparison with a dog is the ultimate
humiliation. Ellis emphasizes the baseness, the corporeality of the end in this world. But the moment of tran-
sition to the Sufi symbolism of purification: «...from a long jug, / a fresh breeze poured onto my chest»
helps us understand how profound the poet's explicit-implicit images are, and how they operate in the per-
ception of the specificity and depth of the Eastern thematic material. Wind is a powerful Qur'anic symbol of
mercy and revivification. In Surah 9, «Repentance»: «He sent a cool wind upon you to bestow His mercy
upon you» (Qur'an 9:24) [15]. This breeze and the jug are the first signs of relief after death, the beginning of
the soul's ablution and a symbol of purification before prayer.

Ellis creates extended visions of Eternity: Paradise (al-Jannah) is presented as «all like an embroidered
tent's hijab.» The tent becomes a symbol of peace, comfort, and nobility in eternal life. The hijab in this con-
text serves as a veil separating the manifest world from the hidden. The Qur'an says of the disbelievers: «On
their hearts are veilsy (Qur'an 83:14) [15]. Here, the veil is lifted, revealing eternity. Its comparison to an
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embroidered tent is a pure Qur'anic metaphor: «The description of Paradise promised to the righteous: in it
are rivers of water that does not stagnate... and rivers of milk... and tents» (Qur'an 47:15) [15].

The culmination of the end is presented by the poet within a symbolic confrontation with disbelief:
«and suddenly the Prophet's saying came true,» «my sultry gaze was enveloped by the eternal Day» [18;
110]. The Qur'an states: «But the righteous will be in Gardens and amidst rivers, / in a seat of truth, before an
All-Powerful Sovereign» (Qur'an 54:54-55) [15]. The poet reflects on the «eternal Day,» which is certainly
an alternative to the night of death: «there they abide forever, in a Day that lasts» (Qur'an 50:34) [15]. The
sultry gaze, which burned with passions in the world, is now satiated with the light of eternity: «and fra-
grance, and the singing of the stream, / and caresses of women, and sweet shade» [18; 110].

Ellis creates a direct poetic reconstruction of Qur'anic descriptions of Paradise: «fragrance of musk and
ginger» (Qur'an 76:5; 83:26); the sound of flowing water — one of the main images of Paradise (Qur'an
2:25; 47:15) [15]; the caresses of women (hur): a frequent motif («purified spouses») (Qur'an 2:25; 3:15)
[15]; sweet shade: «and shade extended» (Qur'an 56:30) [15] — is salvation from the scorching heat of the
desert of mortal life.

Ellis creates not merely a picture of death but a parable about the saving power of faith hidden within
the most fallen heart. His Bedouin is not a saint but a sinner, yet his humility before the Qur'an and his final
invocation of the Prophet become the key that opens for him the gates of mercy. This is fully consistent with
the Islamic doctrine of Allah's mercy (ar-Rahman), which surpasses His wrath. Ellis, being a connoisseur of
mysticism, masterfully fuses the Qur'anic figurative canon with a personal, almost physiological experience
of death, proving that a «dog's death» can be transfigured into eternal life through the power of sincere sup-
plication and reverence for the Word of God.

Conclusion

Thus, Ellis proved to be an ideal receptor and subject of synthesis in the early 20th century. As a theo-
rist of Symbolism and a practitioner of translation [19; 431], he embodied in his work the key vectors of the
Silver Age. This made his poetic consciousness an ideal laboratory for a hermeneutic dialogue of cultures, in
which the East (in particular, Islam) was perceived not as an external exoticism but as a source of an alterna-
tive paradigm for understanding the inner world of man, consonant with the quests of the era. Ellis masterful-
ly fuses the Qur'anic figurative canon with the personal, demonstrating that death can be transfigured into
eternal life through the power of sincere supplication and reverence for the Word of God.

His poetry «crystallizes one of the two powerful currents that seethed within Symbolism: the attraction
to the irrational element and the pervasive fusion of art with life» [20; 31]. As a representative of the vivid
extremes of his era, he embodied in his poetic universe the complex composition of the world and the epoch,
allowing one, through a particular case, to arrive at universal patterns of cultural synthesis.

This analysis of the poetic legacy of Lev Kobylinsky (Ellis) has made it possible to identify the speci-
ficity of the Symbolist-mystical model of representing Islamic discourse, which constitutes a unique synthe-
sis of aesthetic program, religious quest, and philosophical universalism. Ellis's interest in Islam was condi-
tioned by deep metaphysical searches within the current of Symbolism and Anthroposophy [21; 48]. What
attracted him in the Qur'an were the universal eschatological and mystical themes (the Day of Judgment, the
Night of Decree, death and the transfiguration of the soul), which he regarded as part of a single spiritual ex-
perience of humanity, standing alongside biblical revelations. Consequently, the study of the legacy of such
figures is not a particular task but a methodological necessity for comprehending the phenomenon of the Sil-
ver Age in all its fullness and internal contradictions. This means that Symbolist poetry used the Eastern cul-
tural code not as decoration but as a resource for constructing an alternative model of the future. Through
sacred maotifs, the text was able to speak of the future order as normatively and spiritually grounded, rather
than as an arbitrary or purely technical project. It was precisely this feature that distinguished the Symbolist
function of Eastern space from the traditional representation.

The overcoming of this opposition took place not only at the conceptual level but also in the materiality
of poetic discourse. The present study has confirmed that the model of the cultural aspect of the assimilation
of Islam in the work of the Symbolist Ellis (Lev Kobylinsky) serves as a mechanism for organizing the poet-
ic thinking of the Symbolists, and its realization through cognitive schemas, Symbolist content, sacred code,
and linguistic experimentation opens up prospects for further interdisciplinary research in the fields of com-
parative literary poetics and intercultural semantics. The limitations of this study stem from its exclusive fo-
cus on Eastern texts and cognitive-linguistic aspects, which leaves aside other modernist movements and the
socio-political context of the era. Prospects for further research lie in the incorporation of visual art to ana-

190 BecTHuK KaparaHguHckoro yHuBepcuTeTa



Cultural Interpretations of Islam in the Literary Works...

lyze the intermediality of the model, the study of the evolution of cognitive schemas in the poet's later works,
and the use of digital humanities methods for large-scale mapping of Eastern motifs in Ellis's poetry.
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duumc (JleB KoOBLIMHCKHUIT) HIBIFAPMAIIBLIBIFBIHAA
Hcnamapl urepyaid MoJeHHETTAHYIBIK aCHEKTicl

Makanaga XIX—XX Facelp TOFBICBIHIAFI Peceiieri MoileHH CHHTE3 MICeeCi — CHMBOJIMCT aKbIH, 9/1cOHeT
TeopeTuri, medep ayaapmanibl xoHe MUCTHK JleB KoObuUTHHCKMIA (DIIIHC) MIBIFApMAIIbUIBIFBIHBIH TPH3MaCh
apKbUTBI KapacThIpbutagsl. OHBIH TYJIFAChl MEH TO33MSCHI IQYIPAiH HETi3Ti BEKTOPJIapbIHBIH IIOFbIPIaHFAH
KepiHiciHe aifHamnpl. Bip pyxaHu noyipIiH HeTi3ri KOHIENTUIePIH eKiHINI AJYipAiH KOPKEMIIK CaHAaChI
nreHOepiHAe KaObUIIay kKoHe TpaHc(hopMalusiay MEXaHU3MIEPiHiH JKETKITIKCI3 3epTTelNyi 3epTTeyre epek-
e ©3eKTUIK MeH XaHaibIK Oepexmi. Opbic oneOHETIHAEr! MIBIFBIC MOTHBTEPIHE JETeH KBI3BIFYIIBUIBIKKA
KapamacTaH, KypaH XHKasulapbl MEH OpBIC ITOJTHKAIBIK IOCTYPIiHIH TOFBICHIHAA Maina OONATHIH KaHa
YFBIMZAP/BIH MaFblHA TY3Y HPOLECi XKYiesi Tangayzasl KaxeT ereii. MaKalaHblH MaKcaTbl — CHMBOJIMCT
akpiH Oumuctid (JIJI. KoObUTMHCKMIA) IIBIFapMALIbUIBIFBIHIAFEl KYPAHIBIK MOTHBTEPIIH perpe3eHTaLusI
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epeKIIeTIKTepiH aHbIKTAy XoHE Tanaay. ABTopnap Kymic FachIpIBIH ICTETHKAIBIK JUCKYPChI Oipereit
CEMHOTHKAIIBIK 3€pTXaHa PETiHJE KbI3MET eTKeHiH aanenaeiini, onaa bareic meH IIIBIFBICTBIH, aHTUKANIBIK Ka-
HOH MEH MOJEPHHCTIK 3KCIEPHUMEHTTIH Ke3Jecyl OpTEKTi 3JIEeMEHTTEPIH MEXaHUKAJIbIK KOCBIHIBICHIH €MeEC,
JKaHa callaHbl — TEPMEHEBTHKAJBIK JHAIOTKAa HETi3/IeNTeH MAarblHA TYIBIPYABIH MOIH(OHMSIBIK MOACIIH
TYFBI3IBL. 3epTTEyHdiH epeKile Haszapbl OJUIMCTIH HOATHKAIBIK MypachiHIarsl KypaHnmsl KaOsuimayra
OarpITTanraH. «Stigmatay >xuHarbiHAarel («/leHs obOnekarommit», «Hous Ampkanpa», «CMepTs OemynHa»
JkoHe T.0.) eNeHIepliH MaTepHaibl HeTi3iHge KYpaHABIK MOTHBTEPIiH TpaHC(hOpMamus MeXaHU3MIepT —
asITTap/Ibl 901 aepiiik ycranyaaH Oacram, Kusimer kyHiHiH katactpodusuisik nadocsl MeH Oa-Kanip TyHiHIH
MUCTHKAJIBIK YHIH KYLIEHTETiH epKiH CUMBOJMCTIK MHTEpPIpETALUIFa ICiiH TangaHaasl. DIUIMCTIH UCIaMFa
JETeH KbI3bIFYIIBIIbIFG! LIIBIFBICTBIH CBIPTKB SK30THU3ALUSCBIHAH €MEC, TepeH MeTa(pU3UKaIbIK 13[eHICIIeH
AHBIKTAJIFAHBl KOpCeTNreH: akblH KypaHIel agaM3aTThiH OipTyTac pyxaHH ToxipuOeciHiH Oeiiri perinze
KaOBIIIabl, MYH/Ia 3CXaTOJIOTHS MEH CY()H3M IICHXOJOTHSICH XPUCTHAHABIK MHUCTHKAMEH XoHe DIUIHC 631
i36acapel 6onran Pynoned LlTaiiHepain aHTponocodUsACHIMEH YHIEC OOJBIN MIbIFaabl. Makanana coHmaii-ak
OnucTiH  KypaH eJeHAEpPIHIH OpbIC IIBFBIcTaHymbUIapeHbH — (B.M. AnekceeB, C.®. OmpreHOypr)
TEOPUSUIBIK KO3KapacTapbIMeH jkoHe Pabunnpanar TaropabiH GHI0COGHUSIIBIK MaibIMIayIapbIMeH OaiiaHbl-
CBl KepceTiieni, Oy aKkblH IMIBFapMaIlbUIBIFEIH ©PKEHHETTEp IUAIOTHIHBIH >kahaHIBIK HHTEIIEKTYaIBIK
JKOOACHIHBIH KEH KOHTEKCiHAE KapacThIpyFa MYMKIHIIK Oepeni. DJUTUCTIH MOSTHKAJIBIK Mypachkl Kywic
IIOYIpIiH HETi3ri epeKIIeNiKTepiH — pyXaHU TYTacTBIKKa YMTBLUIYIBI, OHEP MEH KOH(ECCHsIap apachlHAaFbl
HIeKapaaapAblH JKOHBUTYBIH, OMipAiH mephopMaHCKa aifHATYbIH KPUCTAIUTM3ANMSIIAWABI JETeH KOPBITHIHABI
skacanagsl. OckIHIAH «IIeKapaIbIK» TYJFaIapAblH MYpPachlH 3€pTTey MOACHHETapaNbIK AUATIOTTHIH oMOeOart
3aHIBUIBIKTapsl MeH KyMic Fachlp (heHOMEHIH OHBIH TOJIBIKTBIFBI MEH iIIKi KaHIIBUIBIKTaphIHIA TYCIHYIIH
o/licCHAMAJIBIK KOKETTLIr PETiHC TaAHBUIA L.

Kinm coe30ep. Kymic Facelp, cuMBOIH3M, Diutnc, KypaHisl KaObLiiay, MOJICHHETAPATBIK KOMMYHHUKALIHUS.

A.X. Paxmanosa, H.H. Ounnona

KyabTyposorudeckuii acnekt ocBoenusi iciama B TBopuecTBe CMMBOJIMCTA DJLTHCA
(JInBa KoObLIMHCKOT0)

B cratpe paccmarpuBaercs mpobiiemMa KynbTypHOTO cuHTe3a B Poccrn pydexa XIX—XX BEeKOB CKBO3b MPH3-
My TBopuecTBa JIpBa KoObumnHCKOTO (DiITHCca) — T03Ta-CHMBOJIHCTA, TEOPETHKA JINTEPATYPHI, BAPTYO3HOTO
MEepEeBOJUNKA U MUCTHKA, Ybsl INTHOCTH H MO33HS CTAIN KOHIEHTPHPOBAHHBIM BBIPAKEHHEM KITIOUEBBIX BEK-
TopoB 3m0xu. Hemocrarounas n3y4eHHOCTh MEXAHM3MOB PEIENINU U TPaHC(HOPMAIMHU KIFOUEBBIX KOHIIETI-
TOB OJTHOM JyXOBHOH TPaJULIMK B PaMKaX XyI0XKECTBEHHOTO CO3HAHUS JIPYroi NMPHIaeT UCCICAOBAHUIO 0CO-
Oyro0 aKTyaJbHOCTh M HOBH3HY. HecMOTpsl Ha MHTepec K BOCTOYHBIM MOTHBAM B PYCCKOIl JUTEpaType, mpo-
[IECC CMBICIIO00PA30BaHUs HOBBIX IOHSATHH, BO3HUKAIONIMH Ha CTHIKE KOPAaHWYECKHX IIPElaHUl M PYCCKOM
MOATUYECKOW TpaIHLUH, TpeOyeT Oojiee CUCTEMHOro aHanu3a. Llepio cTaTbu sSBISIETCS BHISBICHHE M aHAIN3
cerM(UKA  pPEeNpe3eHTAllnd KOPAaHWYECKHX MOTHBOB B TBOPUYECTBE II03Ta-CHMBOJIUCTA  OJUIHCA
(JI.JI. KoOpumiHCKOT0). ABTOPHI TOKa3bIBAIOT, UTO ACTETHYECKUH AUCKypc CepeOpssHoro Beka (pyHKIHOHUPO-
BaJl KaKk yHUKaJbHas ceMHOTHUYecKas aboparopus, rae BcTpeda 3amaga U BocToka, aHTHYHOTO KaHOHA M
MOJEPHHCTCKOTO SKCIIEpHIMEHTa MOpOXK/ajla He MEXaHHIECKYI0 CyMMY Pa3HOPOJHBIX 3JIEMEHTOB, a HOBOE
KauecTBO — MOJIU(POHMYECKYIO0 MOJIETb CMBICIIONIOPOXKICHHUSI, OCHOBAaHHYIO Ha T€PMEHEBTUUECKOM JAUAJIOTe.
OcoOslit okyc ucciieoBaHus HarpaBlieH Ha pereniuio Kopana B mostuueckoM Hacieanu Diumca. Ha ma-
TepHuaje CTUXOTBOpPEeHUid u3 cOopHuKka «Stigmata» («/lens obnekarommity, «Houb Anbkanpay, «CMepTs Oe-
JIYUHA» W JIp.) aHATM3UPYIOTCSI MEXaHU3MBbI TpaHC(OPMAIMH KOPAHUUECKUX MOTHBOB — OT ITOYTH TOYHOTO
CJICTOBaHMUS asATaM JI0 BOJBHOM CHMBOJMCTCKON MHTEPHpETAINy, yCHIMBaIomel kartactpoduaecknii madoc
Cynnoro nus u MuctHdeckoe 3Bydanne Houn [Ipenonpenenenus. [okasano, uro uaTEpec Dimca K UCIaMy
Ob11 00YCIIOBJIEH He BHEMIHEeH 3k3oTm3ammeil BocToka, a rmyOmHHBIM Mertadusmueckum nouckoM: Kopan
BOCIPHHUMAJICS ITO9TOM KaK 4acTh €IMHOTO JyXOBHOTO OITBITA YEJIOBEUECTRA, TAE ACXATOJIOTHS U Cy(HicKast
TIICUXOJIOTHSI OKa3bIBAIOTCSl CO3BYYHBIMH XPHUCTHAHCKOH MuCTHKe M aHTporocodun Pynonbda Illteiinepa,
YBUM IOCIIE/IoBaTeIeM DIUTUC SIBISUICSA. B cTaThe TakiKe MpocIeKnBaeTCs CBsI3b KOPAHMYECKUX CTUXOTBOpPE-
HUM DJtica ¢ TeOPEeTUYECKUMH yCTaHOBKAaMH PYCCKHUX BOocToKoBenoB (B.M. Anekceesa, C.®. Onpuendypra)
1 punocodckumu npos3penusmu Pabunnpanarta Taropa, 4To MO3BOJISET pacCMaTPHBaTh TBOPUESCTBO MMOITA B
MIPOKOM KOHTEKCTE TII00abHOTO MHTEIUICKTYaTbHOTO MPOEKTa AHaora IUBHIM3anui. JlemaeTcs: BHIBO,
YTO MOATHYECKOE Hacleque DIUTNca KPUCTALIM3YeT KirodeBble 4epThl CepeOpssHOro Beka — CTpEeMIICHHE K
JyXOBHOHM TOTaJbHOCTH, CTHPaHHME T'PAHUIl MEXIY HCKYCCTBaMH M KOH(eccHsIMH, IpeBpalieHne XHU3HU B
nepdopmanc. MccrnenoBanne Haciuequs NOZOOHBIX «IIOTPAaHUYHBIX» (QUTYp MPU3HAETCS METOHOJIOTHIECKOH
HE0OXOJMMOCTEIO TS TOHAMAHUS YHABEPCANBHBIX 3aKOHOMEPHOCTEH MEXKYIbTYpPHOTO IUajora u (heHoMe-
Ha CepeOpsHOTo Beka BO BCEeH €ro MOJHOTE U BHYTPEHHEH MPOTUBOPEYHBOCTH.

Kniouesvie cnosa: CepeOpsHBIil BeK, CUMBOIM3M, JJUHc, peuenuus KopaHa, MeXKyabTypHas KOMMYHHKa-
us.
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