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Kornelija Icin

ASSIMILATION = SLAVERY:
THE CITY OF TRUTH BY LEV LUNTS

Lev Lunts entered literature as a romantic (which conditioned both the character
and fervour of his declarations), and as a writer of Jewish nationality; not only
was his romanticism a general hindrance for him, as he was treated as a part of a
“kpumuHaibHoe” Tedenue! in his own time, but his Jewish origin also raised
anxiety, especially within the context of semi-official reasoning that a Jew can-
not be a “pycckum nucarenem™.2 All in all, editors were reluctant to publish
Lunts, and he was better known as “an author of polemical articles™ and as a
member of the Serapion Brothers than as a writer (Schriek 1978, 352).3 Thus
it did not come as a surprise that at the moment when his tragedies were
coming under increasing attack, he received an invitation from the Jewish
Habima Theatre to move to Moscow and work in the Jewish cultural scene
(Schriek 1978, 352).4 If it hadn’t been for Gorky and his journal Beseda as
well as some journals which did not mind Lunts’s origin or his view of Rus-
sian literature, who knows what this author’s literary destiny would have
been like even in his lifetime. One may recall that Gorky published the play

I From Lunts’s letter to his parents from 25 November 1922 (Schrick 1978, 352).

Lunts wrote about this in the first preserved letter to Gorky from 16 August 1922. He openly

asked his famous patron if it was right that he “yaaputbes B aureparypy” with regard to his

Jewish origin. Lunts stressed that he felt himself a Russian author and that he loved Russia

more than any other country, and vet that he preferred western to Russian literature and didn’t

want “ryctoro o07acTHOTO A3bIKA, MEJIOUHOTO OBITa, HYAHOH HIPBl CAOBAMH, NYCTh

uBeTHCTOI, nyceTh kpacusoii’”. This part of the letter ends with a bitter remark regarding his

origin: “SI Mory mMon4are u Xouy momuark [...] eme 10 ner, notomy urto sepio B ceba. Ho

Kpyrom rosopar, [...] uto 8 modmo cloxer notomy, dto 8 ne pycesnii” (Cudakova 1994,

141: see also: Evstigneeva 1994, 336. 337).

¥ It is striking that the journal The Red New, edited by Voronsky, was closed to Lunts, even
though other Serapions were accepted, ncluding Vsevolod Ivanov. Pilnakov's review of
Lunts’s story Homeland, included in his letter to Voronsky on September 8" 1922, is repre-
sentative in this sense: “370 pacckas 0 eBPCHCKOM HALHOHAIH3ME, NPHYEM HANMCAHHBIH He-
POBHO, NepBas H NOC/AeHAA rIaBs npocto eiadeie. [To cyTn, 910 M He pacckas, a napabona.
Ecim aror pacekas  Jlyuu npusener B mopanaok («novucTHI), 70 oH Obl MOI ObITh Oy~
Onukosan B «Kpyren, nockonssy «Kpacnoii oy temariuvecku ve noaxomt” (Literatur-
noe Nasledstvo 1983, 568),

4 From Lunts’s next letter to his parents, sent on January 30" 1923, one learns that he trans-
lated Absalom s Curls for the Habima Theatre (Schriek 1978, 358).

ta
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Citv of Truth after Lunts had died, in the fifth issue of Beseda in 1924, sup-
plying the publication with a foreword cum obituary (Lunts 1924, 63-101).

Lunts’s fundamental intertextual analysis of the eternal theme of the leader
and masses with regard to utopia and anti-utopia involves a dialogue with a
large number of literary and other sources (ranging from Shang Yang, Plato,
Aristotle, Marx and Engels, and Berdyaev to works encompassing both Aris-
tophanes and Lunts’s contemporaries Gorky, Blok, and Mayakovsky). This
dialogue addressed a question which turned out to be of the utmost importance
for the 20th century, namely the problem of the individual who has been
driven out of an intimate, psychologically determined lifeworld and must now
face harsh historical circumstances.

Lunts’s philosophy of life (of “living life” = “kposasas, HecripaseuinBasi,
Becenas xu3np” [Lunts 1994, 193]), which may be summed up in the idea that
“there is no last revolution™, that the dynamics of eternal movement and
change are more important than the static state of achieving a goal (i.e., abso-
lutising a certain phenomenon, state or idea), is close to the views of Zam-
yatin, but was in its essence based on the storylines from the Old Testament.

As a Jew, Lunts was surely imbued with lessons from the Old Testament as
well as with its depiction of harsh scenes of life taking place under the cruel
eye of God. However, rather than submitting to them and being respectful of
the commands inscribed on the tablets, Lunts uses them to show the flux of
the “living life” which constantly violates them, since “living life” is an eternal
struggle involving the strongest passions (independent of any ethical code).
From the story /n the Desert to the play The City of Truth, one can observe
Lunts’s ideological struggle with canonised legends from the Old Testament,
in particular as formulated in Exodus.

The most striking coincidence between The City of Truth and Exodus re-
lates to the parts assigned respectively to Moses and the Commissioner. The
former is supposed to take the sons of lsrael from Missir to “the promised
land”, and the latter from China to “the promised land” once more — to Russia.
However, whereas the Israelites” exodus from slavery in Missir is guided by
the Lord himself (who is supposed to take them to the land of Canaan, i.e., to
the land where “milk and honey flow”), the Lord, as one would expect, is absent
from Lunts’s anti-utopia, and liberation from slavery to the Chinese is entrusted to
the Commissioner. In this sense, the migration of a vast number of soldiers in The
City of Truth from East to West (from China to Russia) is contrasted with the
movement of the Israelites from West to East (from Missir to the “promised land™)
— to the life-giving Sun. Nevertheless, Lunts portrays the soldiers’ attitude towards
the Commissioner, at the moment when he finds himself in the middle of the Gobi
Desert. in the same manner in which he portrays the rebellion of Israel’s sons
against Moses, which breaks out while they are crossing the desert, The Israelites’
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doubts about the possibility of reaching “the land of milk and honey™ and the ex-
pression of their wish to return to Missir are best represented in their words of op-
position to Moses: “Didn't we say to you in Egypt, ‘Leave us alone; let us serve
the Egyptians’? It would have been better for us to serve the Egyptians than to
die in the desert!” (Exodus 14:12).

The soldiers” opposition to the Commissioner in Lunts’s play is also the same as
in the Bible. Whereas the Commissioner reminds the soldiers of their years of slav-
ery in China (“Ilats ner morndamu Mbl Y KOCOIJIa3biX, Y YYKHMX, KaK BOJIbI
paboranu™), the crowd opposes him, crying, “Yeran! Yeran! Msi Gbimi chiThl Tam!
A 3zech cmepts!” (Lunts 1994, 169). Characteristically, in both camps the rebel-
lion breaks out after they have walked for six weeks through the Desert Sin (or
to be more precise, “on the fifteenth day of the second month™ [Exodus 16:1])
and, respectively, through the Gobi Desert (Lunts 1994, 170): in both cases the dis-
satisfaction is caused by hunger. Thus the memory of substantial meals in Missir
(“The Israelites said to them, If only we had died by the LORD's hand in Egypt!
There we sat round pots of meat and ate all the food we wanted, but you have
brought us out into this desert to starve this entire assembly to death™ [Exodus
16:3]) and in China (,.Kak BCHOMHHIUBL: NMATHULA — OTBAPHOE MACO C PHCOM H
xneba cronbko xouets” [Lunts 1994, 176]), tempts the two groups of people to
return to slavery in Missir, or, respectively, in China.

Their wish to return and remain assimilated in Egypt is incited by evil ru-
mours about the land of Canaan, which in turn cause the Israelites to start a new
uprising against Moses: “Why is the LORD bringing us to this land only to let us
fall by the sword? Our wives and children will be taken as plunder. Wouldn't it
be better for us to go back to Egypt?” (Numbers 14:3).

In Lunts’s play, the Doctor urges the soldiers to rise against the Commis-
sioner again, explaining that life in Russia is all about working day and night:
“Jymaere, B Poccun ner padortst!?. Juem u nHoublo. Tyt xodews — paboraii,
XoHeuls — Het, a Tam jo/bked: kommysa!” This, in turn, provokes the cry:
“Haszan! He noiiay panswe!™ (Lunts 1994, 176-177). However, unlike the Torah,
which does not depict the Israelites’ arrival in the land of Canaan, and which ends
with the repetition of the laws of the Lord referring to, among other, the behaviour
of the Israelites in the land of Canaan (east of the river Jordan), whose lords they
are to become, Lunts offers his model of “the promised land™ (embodied in the
City of Equality), which is in turn inspired by a catastrophic perception of a world
ready to realize philosophical and literary utopias. Thus the eventual arrival of the
[sraclites in the land of Canaan takes a different turn in Lunts’s play: the soldiers,
led by the Commissioner, flee the City of Equality — the paradise on earth — and
continue their quest for “the promised land™.

The philosophical character of Lunts’s play implies that the author of The City
of Truth was engaging in a dialogue with certain philosophical texts, with the in-
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tent of offering a critique of the ideal state. Hence the recognizable parallels be-
tween Lunts’s play and certain parts of Plato’s Republic and Laws.

Conceived as an ideal state, Plato’s Republic has in its foundations only in
“justice”™ (Plato 1991, 111), and this ideal became part of the very title of
Lunts’s anti-utopian play (7The City of Truth). But how does Plato perceive just
life in a state? It is as a community comprising three castes: philosophers, soldiers,
craftsmen or farmers, where the best soldiers climb the social ladder and enter the
cast of philosophers after they have reached the age of fifty. Let us note that the
distribution of powers is almost identical in Lunts’s City of Equality, in which
there are three old men in the role of philosophers, i.c., the seniors who rule the
City and invite soldiers to move there (“Topoa IlpaBawi u PaBencrBa — Hain
ropoa <..> Msl Bce paBHbl. Mbl paboraeM pasHO, xHBeM paBHO. Bhl nckanu
npasfbl, cuacthd, padotel. [lpuaute, paboraiite, xusBute ¢ Hamu' [Lunts
1994,178]). Following in the footsteps of Plato, who sees the absence of citi-
zens” unity in one’s eternal need to put one’s property in the forefront (“Doesn’t
that sort of thing happen when thay don’t utter such phrases as ‘my own” and
‘not my own’ at the same time in the city, and similarly with ewspect to “some-
body else’s’?” [Plato 1991, 141]), Lunts also creates his own “citizens” who live
in a state in which “Bce BrajeroT BeeM, HM 0JMH He Biaajeer Huyem” and “Bce
paBHbl nepes 3akoHom™ (Lunts 1994, 186). Moreover, his citizens explain that
they are “Bce, kak oauu”, because everything they do they do together: “Mui
rOBOPUM BMeCTe, 1yMaem smecte, paboraem smecre” (Lunts 1994,186).

Plato’s ideal state, in which there will be no place for “the growth of inso-
lence and injustice, of rivalries and jealousies™ (Plato 1961, 175), 1s transformed
into its opposite in Lunts’s description of the City of Equality, and the Doctor’s
words are quite contrary to Plato’s principles: “ku3Hb Hecnpasemmea’ (Lunts
1994, 183). Thus, life knows no equality, the very City of Truth is lifeless.

Furthermore, Lunts’s play also echoes the remark made in Laws: “In the first
place, owing to their desolate state, they were kindly disposed and friendly to-
wards one another” (Plato 1961, 173); the echoes of this line of thought can be
found in the conversation among the three City seniors, who resent the differ-
ences among the soldiers (“Yyxne, He noxoxkun Ha Hac. He cxoxkm mexiay
coboit. Kassiit ocobennniii™) and the fact that they are not respectful of order
(“Her nopsaxa u 3akona, 2to ve moau’), which is why they decide to banish
the soldiers from the City of Truth and Equality (Lunts 1994, 179, 180).

Nonetheless, the notion of truth as the utmost value in Plato’s Laws3 is sub-
jected to doubt and rethinking in Lunts’s play. This can be seen in particular in

5 “All the goods, for gods an men alike, truth stands first, Thereof let every man partake from
his earliest days, if he purposes to become blessed and happy, that so he may live his life as a
true man so long as possible. He is a trusty man; but untrustworthy is the man who loves the
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the figure of the Commissioner, who rejects the truth about the City of Truth
(which he cites as the final destination in his attempt to keep his soldiers alive
on their way through the Gobi Desert), and superimposes upon it a lie about the
existence of another, true land of justice and happiness where he intends to take
the remaining soldiers. Belief in a lie, which finds expression in the Commis-
sioner’s line “Tam paBHBI, HO HE OJIMHAKOBBI, CYACTBE, HO HE MOKOIL. [Tokos Her,
nokoit ais meptBeiX” (Lunts 1994, 195), is accompanied by “uncertainty™ (also
discussed by Plato), which results in the Commissioner’s decision to kill the Doc-
tor, whose voice is reminiscent of the Commissioner’s earlier words when ex-
presses disbelief in the existence of such a country, warning them that there is no
end of the road and simultaneously accusing the leader of the soldiers of having
rooted out and betrayed justice: “Tbt HcKan npas/sl, BOT Hawen ee. Y1o cuenain ¢
ueil? Pactontan, pacrepsan, Gpocuia. Beex mo oanoro — ybuin... Yro Ttakoe
npasaa? Ckyka. Yto Takoe pasencto? Ckyka. Bee uecTHoe, YHCTOE — MEPTBO,
B Henpasie — #un3Hb, B yOMHCcTBe — KH3Hb, B OopwOe! [...] Onate noinewms
janblue, Oyaeis 0OMaHbIBaTh UX M cebs, HCKATh yike pa3 HailaeHHoe u — Gpo-
wennoe?” (Lunts 1994, 193).

Hence it is only logical (and somewhat predictable) that Lunts, in bearing
witness to a philosophical utopia being “finally” put into practice on the territory
of Russia, constructs his anti-utopian play through recourse to the utopian vi-
sions of antique and other authors on the one hand and by describing the way
utopia turns into anti-utopia at the very moment of its implementation on the
other. What is striking in this context is Lunts’s recourse to Aristotle’s Politics,
which, by way of a dialogue with Plato’s Republic, presents its own model of an
“ideal state” as a counterweight to Plato.

Thus the Doctor's rebellion against the Commissioner and his search for
paradise, where everyone is equal (*Pait na 3emne, u Bce kak oauH? <..> A eciu
M TaK, €C/IH W BEPHO — Tak A He xo4y TBoero pas!” [Lunts 1994,174]), is reminis-
cent of Aristotle’s rebellion against Plato’s image of a state of equals, which Aris-
totle formulates as follows: “And not only does a city consist of a multitude of
human beings, it consists of human beings differing in kind™ (Aristotle 1959,
71-72). For this reason, having discovered the City of Equality of his dreams, the
Commussioner desperately cries out that he does not want “maxozo cuactb,
maxoeo pasencrsa” (Lunts 1994, 183). Aristotle’s critique of Plato’s unique state
in which “all the citizens say ‘Mine” and ‘Not mine” at the same time” (Aristotle
1959, 75), may be found in Lunts’s play both in the scene with the Young Man
asking the Girl from the City of Equality to love “ne Bcex — onnoro”, and in the
scene with the Boy who wonders, *“Yro Takoe ‘moii’?” (Lunts 1994, 180, 184).

voluntary lie; an senseless is the man who loves the involuntary lie; and neither of these two
is to be envied™” (Plato 1961, 333-335).
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After the inequality between the inhabitants of the City and the soldiers has
become evident, a rebellion of the “citizens™ necessarily follows. Once more,
this is in line with Aristotle’s view that “for generally the motive for factious
strife is the desire for equality” (Aristotle 1959, 375). However, unlike Aris-
totle’s concept of rebellion as something that either changes or cements the ex-
isting social system, Lunts offers a genuine rebellion that develops in a manner
typical of its initiators: living as Equals in the City of Equality, the “citizens™ go
to their death on equal footing. which we learn from the observation made by
the First Soldier that “uensiii Hapox B Houb yroxowruan™ (Lunts 1994, 192).

Reflections on the “ideal state” preoccupied not only antique philosophers;
there was also a sudden surge of interest in this topic in the Renaissance which
found its characteristic expression in the works of Thomas More, Tommaso Cam-
panella, Francis Bacon and Cyrano de Bergerac. However, with the exception of
Campanella’s City of the Sun, Lunts’s attention was not attracted by the utopias
of the aforementioned authors.

The connection between Campanella’s dialogue and Lunts’s play can be estab-
lished immediately, due to the similarity between the two titles (although both are
based on the old Greek tradition of founding a city-state). However, it can also be
found on a deeper level, in the similarities and contrasts between the two authors’
ideological solutions for the “perfect system”. Thus, Campanella’s Genoese em-
phasizes the world view of the citizens of the City of the Sun: “But when we have
taken away self-love, there remains only love for the state” (Campanella 1901,
282), which he perceives as a virtue. In Lunts’s play, care for the community is
most vividly illustrated in the conversation of the three seniors of the City as they
evaluate the newly arrived soldiers (“Her nopsaka m 3akona. 3To He moan’,
“Tlorybsar [opoa”, “Posobeior nopsajgox™ [Lunts 1994, 180]) and in the “citi-
zens'"” confrontation with the soldiers, where absence of any interest for the indi-
vidual is evident (Lunts 1994, 185-187). However, love for the community is also
expressed “less fond of properity”, which is explained by the fact: “Whatever is
necessary thay have.thay receive it from community” (Campanella 1901, 283).
Here we can recognize the remark of the citizens of the City of Equality that
“Bee Bnanetor Beem, Hu 0uH He Biazeer Hudem” (Lunts 1994, 186).

Lunts’s images of an “ideal state™ as represented by the City of Equality re-
flect a polemic attitude towards utopian literature, among other things because
the cited works served as a source for the communist utopia of Marx and Engels,
which was realized in Russia with consequences that may be likened to a catas-
trophe for civilization. The ideas of Plato, More and Campanella, which are ag-
gressively sublimated in The Communist Manifesto by Marx and Engels, are
met with utmost resistance in Lunts’s City of Truth. Starting with the Commis-
sioner’s first line, when he renders a description of Russia as the “promised
land™ to his soldiers (“Tosnbko pabotai, cibinib, paboTai — M HET HUKOTO Ty4llie
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Tebd. Hukro ve ckaxer: S Oorave Tebsa™ — nener ver Oosnbiue, Hetr MowHbL. W
HHKTO He ckaker: “S 3uarneil TebGsa” — oJHA KPOBL Y BCEX, KpacHa KpPOBbL Y
seex” [Lunts 1994, 169]), one can easily conclude that the state in question is the
one from The Communist Manifesto, whose main protagonist is the working
class. Here one may recall that the call for communist revolution “myrem
HACHIILCTBEHHOTO HUCTIPOBEPKCHHs BCET0 CYUIECTBYIOUIEro 00LICCTBEHHOTO
ctpos” is based on the abolition of differences “mexay ropoaom u aepeBHeii”,
as well as on solving the property issues, as “‘nposnerapusM Heuero B Hell [B
pesomouny — K.1.] repats kpome ceoux uernei”, as opposed to — “npuobperyT
ke oM Bech Mup” (Marx, Engels).

On the basis of the material cited above it is not difficult to conclude that
Lunts. with his City of Equality, which embodies an ideal of parity based on the
abolishment of individuality and hence on the intrusion of the community into
all areas of life, is trying to demonstrate that utopian visions of social systems
(from Plato on through Marx and Engels) are fatal to life; the catastrophic de-
nouement of Lunts’s play involving all the citizens of the City of Equality em-
phatically underlines this point.

Interestingly enough, Lunts found confirmation for his anti-utopian reflec-
tions in the books of a Russian contemporary, the philosopher Nikolai Berdyaev.
The publication of Berdyaev’s two books The Meaning of History and Philoso-
phy of Inequality, which appeared during his German émigré phase (in 1923),
coincides with the last year of Lunts’s life in German hospitals and sanatoria
(1923 and 1924).

In the foreword of Berdyaev's book The Meaning of History one finds a
striking coincidence between Berdyaev's vision of Russian thought as one di-
rected towards “scxaronormueckoil nposabieme KoHua', “anokanHnTHYecKH
coloured (Berdyaev 1990a, 3). and Lunts’s meditations on The End in The City
of Truth. Berdyaev's emphasis on “espeiickoe TpeGopanue 3eMHOro G1akeHCT-
Ba B counanuime” employed by Marx as he transposed the Messianic message of
people ,,Ha knace, va nponerapuar’” which should “ocsoGomuts n cnactun mup”,
earning bread “s note nuua csoero” (Berdyaev 1990a, 70), corresponds with
Lunts’s perception of the soldiers whose quest for “the righteous land™ encom-
passes both the Jewish exodus from Egypt and Marx’s project of achieving a
“heaven on earth” materialised in the rule of the proletariat. It is no accident that
from the very beginning of The City of Truth the Commissioner’s dream implies
equality in work (“Tonbko paboraii, ciabiiib, paboTait — 0 HET HUKOro Jydine
tebs” [Lunts 1994, 169]).

Accented by Berdyaev as the main character trait of the Jewish people, re-
flected in the philosophy of Marx, — “3emHasn cnpaBe/UIMBOCTb, 3eMHas IpaBa,
semuoe Graro”, that is “nobena nan nenpapaoii” and their desire to create “nap-
crea boxkusa na semne” (Berdyaev 1990a, 72, 73, 75) is also found in the medita-
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tions of Lunts’s Commissioner, who muses about a land in which there is
“npasja u no npasie moan kueyt”, in which there are “npasan u cuacrbs”
(Lunts 1994, 169, 195). Likewise, Berdyaev's remark that Jewishness is “ko:-
nextuenernuno™, and that it finds the idea of “nHanBHayanLHO cBoGoabL” alien
(Berdyaev 1990a, 75, 76), has an analogy in the The City of Truth in the attitude of
the soldiers. for whom any expression of personal freedom must be punished (cf. the
murder of the Gloomy Soldier”, Vanya, and the Doctor). Thus Berdyaev sees the
ideal of social justice in direct correlation with “anTHXpucTom, ¢ NPUHYAKTETLHO-
PEBOIIOLIMOHHBIM OCYILECT-BIIEHHEM Tpas/ibl Ha 3emie’”, which implies the “ot-
puuanne cBobonsl ayxa” (Berdyaev 1990a, 81). Both “paradise” in the City of
Equality and the soldiers” migration to the “righteous land™ can be interpreted in
this regard. If we consider the soldiers’ belief that “konen ects”, that is, that they
will reach the end of the road and find “the promised land”. as well as the Doctor’s
objection to this idea (for him “komnia nyra ver” — Lunts 1994, 196), we can estab-
lish two concepts of historical time: linear (progressive) and circular (cyclic).
This also corresponds to Berdyaev's opinion about “ytonuu semuoro pas’,
which is, in effect, “recHo cBa3ana ¢ yuenuem o nporpecce” or false learning, as
it implies that “s Oyaywiem, B rpsyllieM paspelnuMma Tparejusi BpeMeHH”
(Berdyaev 1990a, 149).6

Berdyaev’s speculative preoccupations in his Philosophy of Inequality are
much the same. His view that “pesomounio e nenaer yenosek”, but that “peso-
moUMA genaetcd Haa denosexom”, that is, “ciay4aeTes ¢ 4eJI0BEKOM, Kak ciayva-
ercs Oonesns, Hecuactee” (Berdyaev 1970, 10) is vividly illustrated in the ex-
ample of a citizen from Lunts’s City of Equality, whose human character in the
materialised paradise of social equality bears no resemblance whatsoever to pre-
vious human beings: it is precisely due to the perceived change — revolution
against the man — that the soldiers continue their quest for the land not only of
“paBencTro”, but also of “mn3up” (Lunts 1994, 190). Recognizable in the behav-
iour of the Commissioner and the soldiers, who long to see their (revolutionary)
ideal come true, is Berdyaev’s belief that “ayx peBomoimu, JAyx mojei peBoto-
UMK HEHABMAMT M MCTPEONSET rEHHANBLHOCTL M CBATOCTH , that “omepmum
HEPHOH 3aBMCTBLIO K BEIUKMM M K Beauuuto™, so that it “ne TepnuT Kavyecrs u
BCEI/la JauAeT yTonuTh nx B konnuectse” (Berdyaev 1970, 11).

It is instructive to examine the reactions of the Gloomy Soldier in this context
(“B Poccun Bora ner”) or that of the soldiers (“A rae e 1tBoit bor? Kakos u3

& Here we should also mention Berdyaev's observation from his Will for Life and Will for Cul-
fure, published as a supplement to his book The Meaning of History, that «oprain3ioBanHocTs
yousaer oprauuunocts» (Berdyaev 1990b, 168). which is illustrated with this example,
«KHIHB Jenaercs Bee Donee n Bonee Texundeckoiiy (Berdyaev 1990b, 168); the same line of
thought may be discovered in the impeccable work organization of Lunts's citizens of the
City of Equality, whose organic decay can be seen in their conflict with the soldiers.
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ce6a?”), both of which follow the Old Man’s call for prayer (Lunts 1994, 171,174).
However, the desire to substitute quantity for quality is perhaps best expressed in
the murder of the Doctor. as he is the only character who reveals the truth and is
therefore singled out by the group of soldiers who believe in a lie. Let us also note
that Lunts’s soldiers — the people of revolution — represent a condition that could
accurately be described by Bedyaev's words that “pesosmouns nnwps sxewse
jgunamuyna’, and that B 9TuX aBHAKeHUsX ecTh Oe3BbIxOaHOe KpyxkeHue™ (Berd-
yaev 1970, 11), which is also confirmed by the Doctor in his last line, “Konua
myti Her!™ (Lunts 1994, 196). The traits of revolutionaries described by Berdyaev,
who unmasks their “Gespepue u 6e36oxue”, and “ayx webwrrus”, which instils
them with “sranutapusie uaen u ctpactu” and “3akon sutporuu’, and which is
enacted through them “B xwn3uu coumanehoit” (Berdyaev 1970, 24), is equally
valid both for the soldiers obsessed by the idea of finding the “land of equality” and
for the citizens of the City of Equality, who, in realising their idea in material terms,
fall prey to entropy. Berdyaev's conclusion that the time of collapse of all the
“YTONMH 3eMHOr0 pag, cepbiX, O3NHYHBIX, MYCTBIHHBIX YTOINWIL, YTONHI npe-
JICNBHOTO PABEHCTBA M TNPENebHOro cuacths B HebbiTuu™ has come (Berdyaev
1970, 26), is also applicable to Lunts’s example of a “utopia” in the City of Equality,
against which the Commissioner and the soldiers rise: they do not want “maxozo
cuactesl, makoeo pasenctsa’, they find the life with the dispassionate citizens of the
City of Equality monotonous (Lunts 1994, 183).

On the one hand, Berdyaev's accusation that the revolutionaries have taken the
idea of brotherhood from Christianity, or that they have stolen it, to be more specific,
and that in their kingdom a man “Mmoxer crats nuiue ‘ToBapuiiem’™ to his fellow
man, because “Oparcto 6e3 XpHcTa, TOBAPHUIIECTBO, €CTh COSJHHEHNE De3/H-
HOE, B KOTOPOM Hellb3d pasinunTh nukos” (Berdyaev 1970, 157, 158, 159), is
also evident in Lunts’s play, when it comes to the impersonal “citizens” who
address each other as “6par” and “cecrpa” (Lunts 1994, 188, 191). On the other
hand, Berdyaev’s insistence on the fact that by nature “4enoBek 4e/IOBEKY He
Opar, a Bonk”, and that “nroan BeayT okecToueHHYW GopwbOy Apyr npoTHs
apyra” (Berdyaev 1970, 158), is mirrored in the soldiers’ beliefs in The City of
Truth, which stand for the principle of life. Finally, the main thesis of Berdyaev's
Philosophy of Inequality, **C uepaseHcTBOM cBsizaHo Beskoe Owitie” (Berdyaev
1970, 166), is closest to the soldiers’ objection to the ideal of the City of Equality,
whose dwellers are perceived as dead in their parity (Lunts 1994, 189); however,
the Commissioner’s dream about the land of both life and equality, seems to be in
conflict with itself (in line with Berdyaev), which can also be heard in Doctor’s
warning, when he denies the possibility of existence of such a land (Lunts 1994,
190, 196). This supports the view of the Russian philosopher that equality goes
hand in hand with non-existence and inequality with existence.
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For Lunts, the fight for the right to inequality, to difference, was closely allied
with the fight against assimilation and slavery in living life. As it turns out in the
course of the play, for Russia the never-ending quest for the “promised land™ is
nothing but a dream of freedom, inequality and existence. Thus, the Commis-
sioner’s initial depiction of the ideal land where “ne teuer Goabiue kposs”, in
which there is “mup B u3be, MUp B JIOMe, M B M0€, H BO Beeil cTpane”, is trans-
forms into an apology of life achieved "B nenaBuctu™, ** Gopsde”, B youiicree”
1 “B moGeu” (Lunts 1994, 169, 186, 187).

Regarding the ending of the play, one may conclude that the events in the City
of Equality are merely an episode on the never-ending path to the “promised land”,
where the Doctor’s words, “Kounua nytu net!™, “Bwl noiinere u ne naiinere!..
Konua net!” (Lunts 1994, 196) reverberate as a leitmotif. In this way, Lunts re-
mains unwavering in his interpretation of the Books of Moses as an eternal jour-
ney to the “land of milk and honey”, whereby the Books ultimately serve as the
cornerstone of The City of Truth, the first anti-utopian play.
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