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Preface

This exploration was first motivated by the dissonance I felt between my reading of
acting theory and its praxis. | can remember when | first taught an introductory acting course
that used An Actor Prepares as its central text; it was the first time that | actually read the
entire volume and, perhaps, the first time | was ready to read it. | had just returned after 3
years of living in Japan, and | was carrying with me a theatrical experience that forever
changed my view on performance, and what it means to be truthful and “real” as an actor.

I can remember sitting in Kabukiza in Tokyo and watching a performance of Terakoya
(The Temple School). At the core of this story, a samurai retainer is protecting the son of his
murdered lord, keeping him in hiding in a temple school. In order to fulfill his duty to his
lord, the samurai sends his own son off to be beheaded in the place of his ward. After the
execution, his son’s head is delivered to him in a box. The moment he opens the box, the
actor performed a mie, a physically exaggerated pose that marks a moment of emotional
intensity. His body convulsed; his head rolled around; his eyes moved impossibly in separate
directions; and he let out a stylized cry that indicated how he was covering his weeping with
laughter. It was alien to me, so outside of my training and aesthetic experience up to that
point. In the midst of a story, | was barely following because of its archaic language, this
actor — in almost clownish make-up, with a “false” voice and doing what I would have labeled
as the height of “overacting” — brought me to tears. Across an immense gulf of culture,
language and history, with the power of his artistic creation and his presence, he made me feel
what the actor felt as the character. It was not that | was drawn into the story and was

responding to the context. I did not even know that it was his son’s head in the box. It was



him: the power of his mind, body and spirit washed over me, and | shared tears with a
Japanese grandmother sitting next to me and a teenage boy to the other side of me.

This experience kept returning to me as | read An Actor Prepares, discussed it with
my students and coached performance. | was frustrated by those performances and my
instruction. I felt I had coached the actors to the level of becoming “believable,” and we were
creating moments of honest emotion — at least for the actors on stage. However, the audience
(with me included) in the studio remained supportive but distant and observant. What was
emotionally moving for the actors had no effect on us. We did not feel what they felt. This
led me to look in An Actor Prepares and other acting texts for hints on how to achieve the
kind of performance for which I was striving.

As | read more about acting and the various interpretations of Stanislavski’s theories, |
felt a dissonance between my sense of performance as both an actor and audience member,
my reading of An Actor Prepares and the rhetoric of performance and actor training found in
the discourses surrounding Stanislavski’s ideas. And, since I had only a rudimentary
knowledge of Russian culture and no knowledge of Russian, | was uneasy with the validity of
my own reading and the other interpretations around me. This unease provoked me to embark
on a philological exploration of Russian in order to understand more fully what was presented
to me as a student and teacher under the name of “Stanislavsky.” 1 decided to read
Stanislavski’s works in the original Russian, and to learn enough about Russian culture so that
| had a context for his ideas.

What | found was a richness of spiritual and artistic exploration of which I had been
oblivious. Since I was born and raised during the final throws of the Cold War, | suffered

from a one-dimensional understanding of Russian culture. My experience of Russia was



confined to an American view of the Soviet world, so | had no conception of the depth of the
undertaking | had ahead of me. To educate myself, | had to journey across continents,
through the great Russian authors, works on Russian history and thought, archives, museums
and churches. | found myself in rehearsal rooms and studios with students of Vakhtangov and
Michael Chekhov. When I finally developed my linguistic abilities to the level where | could
begin to read Stanislavski, I did so, aloud, with the constant correction and direction of Dr.
Maia Kipp. Over her kitchen table, | began that long process of unpacking the Russian words
in front of me. | was astounded by what | had missed in my reading of the English
translation. Aside from significant abridgements, mistranslations and lacunae in the text, |
had missed a whole sensibility that was absent from the English. In my reading of An Actor
Prepares, words like “soul,” and “will” seemed metaphorical. Terms like “inner motive
forces” and “subconscious” seemed clinical. In Russian, and in the broader context of my
experiences with “Russia,” these words had a richness and depth that pointed to the
spirituality of Stanislavski’s work.

| realized that much that | had learned and taught in the name of Stanislavski was
incomplete — not false or intentionally misleading, simply incomplete. The spiritual
dimension of Stanislavski’s work is what integrates its separate ideas into a coherent system
that I had not seen before, and at its core was the mystical, sacred power of tvorchestvo (the
creative process). It is what links imagination with communion, beat work and intention with
concentration and action, and the internal with the external. This dimension allows the actor
to understand that public solitude does not mean separation from the audience, that
psychological motivation is not the same as introspection and that individual emotional

experience is not the end of performance; theater is fundamentally a shared experience.
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Stanislavski’s System is constructed to lead the actor to experience the ineffable power of
presence in performance.

My research into the construction of the soul (dusha) of the performer not only put
the elements of the System into a cohesive whole, nor simply uncovered an abstract idea.
Stanislavski’s intent was practical: to create a comprehensive approach to unlock the actor’s
true creative power. This does not mean that the books on the System are a quasi-religious
text. Rather, | think that the discourse of the System indicates that there are modes of
communication, levels of heightened connection and concentration that actors must explore in
order to actually touch and move an audience.

How do we develop ability to identify, generate and utilize the energy of action
(aktivnost’) or will-feeling (vole-chuvstvo)? What does it mean to fully construct the “life of
the human spirit of the role” and then to transmit it to another onstage? What is experience of
giving “life” to your imagination and then interacting with it? I believe that these techniques
do exist in piecemeal in the incredible variety of performance traditions and training systems.
The challenge is to find those methods of training and preparation that work together to

prepare the actor for the creative process, tvorchestvo.
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Introduction

In art, external form is less important than spiritual content.

— Konstantin Stanislavski
I was born in Moscow in 1863 — on the threshold between two epochs

— Konstantin Stanislavski
We are Americans, not nineteenth century Russians. We create from ourselves and from our
world.

— Sanford Meisner

Russia at the turn of the twentieth century was in its Silver Age (1890-1917). The

world of the intelligentsia was a vibrant and creative sphere where philosophy, science and
religious thought drove conversations into the early mornings. It was the end of an epoch, a
fin de siecle that called out for a foundation of a new age and demanded the Russians define
who they were and where they were going. This identity crisis set the stage for political
revolution and formation of the Soviet Union on one hand, on the other it allowed the Russian
intelligentsia to indulge their penchant for metaphysical speculation and encouraged frequent
forays into the realm of the mystical and spiritual in search of the “essential truths.” This
cultural environment, and its embrace of the non-empirical and ineffable dimensions of the
human experience, served as the catalyst for the formulation of Konstantin Sergeevich
Stanislavski’s (1863-1938, born K. S. Alekseev) system of actor training, which has gone on
to become the common foundation for modern approaches to acting through much of the
world. For the most part, American interpretations of this system have shaped the discourse,

translating Stanislavski’s ideas from their Russian context and offering them for the



consumption of a broader world audience. The unavoidable revisions that come with
translation across language and culture have created a radically reductionist understanding of
Stanislavski’s method, pedagogy and aesthetics. This understanding is in part due to a
Western skepticism that has stripped “the System” of its mystical and spiritual foundations.

My project is to recover and restore the “soul” in Stanislavsky’s System. This
requires an excavation of the concept of the soul (dusha) in the Russian Silver Age that will
serve as a foundation for the analysis of Stanislavski’s many-volume work, his mnogotomnyi
trud, on the art of the acting. | will pay particular attention to the volume that served as a
basis for An Actor Prepares (the Russian title of which translates as_The Work of the Actor on
Him/Herself: Work on Oneself in the Creative Process of Experiencing), 2 which has had the
most influence on the American iterations of Stanislavski’s theories on acting. My first task
is to shed light on the cultural history of the Russian conception of “soul,” dusha, and related
concepts sufficient to provide evidence of Stanislavski’s understanding of the soul as a
functional dimension of the actor. To date, no one has placed Stanislavski’s theories within
in the context of pertinent religious, mystical, literary and scientific discourses of the Silver
Age, especially the nature of the““soul” that courses through this realm. Recent scholarship on
the System, most notably that of Sharon Carnicke, Andrew White and Rose Whyman, has

explored the spiritual foundations of Stanislavski’s thought. However, no one has put

! See Sharon M. Carnicke’s work, especially Stanislavsky in Focus, for a rich history of the
translation of Stanislavski’s work into the American and Soviet contexts.

2 Stanislavskii, Rabota aktera nad soboi, chast’ I: Rabota nad soboi v tvorcheskom protsesse

perezhivaniia (RAS ).



Stanislavski’s theories in context of the uniquely Russian sense of the mystical. In this
dissertation, | attempt to rectify this lacuna in the scholarship around the concept of the “soul”
as it is mobilized in Stanislavski’s theories. Without this key concept, the overall structure of
Stanislavski’s System cannot be understood.

Drawing on Russian Orthodox theology, the influence of the occult sciences, and the
developing ideas in the fields of psychology and psychoanalysis that captured the imagination
of the intelligentsia, I will provide a view of the soul during the Russian fin’ de siecle. The
soul manifests as an emanation according to Neo-Platonic Gnosticism in which the soul of the
individual serves as a bridge between external reality and non-material, higher realm or inner
dimension. In this rendition, the “soul” serves to connect, on an essential level, individuals
and objects that are separate in the material world and is the creative aspect of the individual
that makes manifest the ideal constructs of the intellect in the material world. This does not
mean that the books on the System are a quasi-religious text. Rather, | think that the
discourse of the System indicates that there are modes of communication, levels of heightened
connection and concentration that actors must explore in order to actually touch and move an
audience.

A study of the soul in Stanislavski’s works leads to a spiritual founded taxonomy of
the key terms that inform Stanislavski’s writings. This taxonomy expands and alters current
understandings of the “System” in Western scholarship and challenges popular interpretations
of Stanislavski’s work and the pedagogies and practices that result from those interpretations.
My research reveals that both in theory and in practice Stanislavski maintained that the
spiritual presence of the actor was necessary for the interactive creative process on stage. The

concept of dusha (soul) motivated Stanislavski to construct a paradigm for actor training that

3



developed specific modes of communication between actors, their environments (physical and
metaphysical) and their audiences. These modes of communication have been erased from
the prevailing understandings of Stanislavski’s work in America. This is a type of
communication (obshchenie) that Stanislavski characterizes as “direct and unmediated
communication, soul to soul.”® This metaphysical framework not only defines the process of
communication in the System, it also forms the structure upon which Stanislavski hangs his
thoughts on the creative process (tvorchestvo). In the discourse of the System, during the
creative process of tvorchestvo, the dusha of the actor imbues the actor’s ideation (which is
“the life of the human spirit" of the role) * with a life force that allows the actor to experience
these conceptual forms as if they were living truth. The creative process, as life-giving
tvorchestvo, also gives birth to other key concepts in the System: the living essence of action
(aktivnost’), the life of the imagination (voobrazhenie) and the “immaterial object”
(nepredmetnyi ob’ekt), the “motive forces of the psychical life — feeling, mind and will”
(dvigateli psikhicheskoi zhizni — chuvstvo, um, i volia), “public solitude” (publichnoe
odinochestvo), “scenic awareness of self” (stsenicheskoe samochuvstvie) and the state of ““I
am” (la esm’), and imagination (voobrazhenie) among others. This soul and its “creative
process” are the lynchpin that holds the System together. Their study will illuminate the
methodology, aesthetics, and pedagogy of an artistic system that has become an important
foundation for modern approaches to acting.

Performing the Soul in the Russian Performance Tradition

3 npamoe, nenocpedcmeentoe obwenue . . . uz dywu - 6 Oywy (Stanislavskii, RAS | 268).
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It is telling that a Russian émigré, sitting in an interview with Stella Adler and Sandy
Meisner, foregrounded a facet of Stanislavski’s work that none of that generation of American
acting teachers seemed to recognize. Vera Soloviova’s (1895-1986) strongest recollection of
her work with Stanislavski was of her spiritual training as a performer:

We worked a great deal on concentration. It was called “To get into the
circle.” We imagined a circle around us and sent “prana” rays of
communication into the space and to each other. Stanislavski said, “Send the
prana there — | want to reach through the tip of my finger — to God — the sky —
or, later on [sic] my partner. | believe in my inner energy and | give it out — |
spread it.” This exercise involved no words but we gave whatever we had
inside us. And you have to have something inside you to give; if you don’t,
that is where “dead forms” come from.”
Soloviova is not alone among the Slavic students of Stanislavski in recognizing the spiritual
foundation of his system. Richard Boleslavsky,( Ryszard Bolestawski, 1889-1937), who
immigrated to America during the Moscow Art Theatre (MAT) tour of America in 1922 and
became one of the first teachers of Stanislavski’s system in this country , “stressed the actor's
spiritual training as the most important part of the work, and he developed a series of what he
called 'soul exercises'.”® Maria Uspenskaia (1876-1949), Boleslavski’s compatriot and fellow
MAT First Studio alumnus, devoted herself to the study of yoga while in the United States,

joining the Yogi Paramhansa Yogananda’s Self-Realization Fellowship (SRF) and was

® Soloviova, Adler and Meisner, “The Reality of Doing” 139.

® Hirsch, A Method to their Madness: The History of the Actors Studio 63-4.



considered to be one his most devoted students.” One of Stanislavski’s most famous Russian
disciples Michael Chekhov (1891-1955, Mikhail Chekhov) was a devotee of Rudolf Steiner
and his anthroposophy, creating an approach to acting that asked the actor to “irradiate,”
create “atmospheres” interact with imaginary objects and create the imaginary body of their
role.® However, his ideas on spiritual energy and radiation, and interest in Steiner, started
with his work in the MAT with Stanislavski.> And, even the most seemingly positivistic of
his students, the devout Leninist VVsevolod Meierhold (1874-1940), who developed an actor
training regimen in Biomechanics that seemed to dispel the “awe-inspiring, shamanistic aura

surrounding the art of the actor,”*°

wrote of a vaguely defined “excitation” or “excitability”
which corresponds with the infusion of “life” into the performance and developed characters
from mental and spiritual ideals.™

The Russian focus on the development of the spiritual power of performance did not
begin with Stanislavski. In fact, it grew from a tradition that was already established and
shared the stage with a variety of actor/mystics. For example, Polina Strepetova (1850-1903)

was an actress admired for her religious fanaticism and adherence to folk superstitions.*?

Carol Schuler reconstructs her performance stating that “austere religiosity strengthened her

" White, “Stanislavsky and Ramacharaka...” 80.
8 M. Chekhov, On the Technique of Acting.
® White, “Radiation and the Transmission of Energy...” 30.

10 Garin, S Meierhol'dom 30.

1 _each and Rudnitsky 24.

12 Schuler 509.



metaphysical mystique: the intensity of her passion infected spectators who shared with her a
primal experience of collective anguish.”** Early in his career, Stanislavski directed the
veteran actress and daughter of a prestigious acting family, Vera Komissarzhevskaia.
Komissarzhevskaia approached her acting in a shamanistic fashion, expecting a spiritual
transformation through performance that would bring the participants in contact with a higher
metaphysical realm:
The human mind, the human soul should strive to find in art the key to the
knowledge of "the eternal,” to the solution of the profound mysteries of the
world, the key which will open up the world of the spirit. The actor should
touch on the still unexplored depths of the human in the divine and of the
divine in the human.*

In all these cases, Russian actors seem to have been striving for “life of the human
spirit of a role” by focusing on the actor’s soul in performance. They sought a truth in
performance believed to be sensible — a power that reached out of the innermost spiritual
center of the actor to connect with a larger spiritual collective and a greater divinity. What
this type of Russian actor was seeking was a spiritual truth, a “realism” of the soul. This
spirituality has been largely abridged from both the early interpretations and the later
recoveries and revisions of Stanislavski’s theories in America.

The Unseen and the Obsession with the Seen: What is Lost in Translation

13 Schuler 515.

14 As cited in Borokovsky 167.



As an American scholar and practitioner of theatre, | am of course interested in finding
what has been lost in translation. I believe that as Stanislavski’s ideas moved from the
Russian Silver Age onto Hollywood’s silver screen, and from the organic, adaptable and
holistic form of a system into the mechanistic, dogmatic and fragmented forms of American
Method acting the spiritual aspect of these theories in Stanislavski’s writings have dropped
out of translations written with Western pens. The very move that makes Stanislavski’s ideas
omnipresent, which weaves them into the representations of “reality” that are consumed
worldwide through the media of cinema and television, also strips away the presence of the
most critical reality to Stanislavski’s aesthetic. Stanislavski repeatedly asserted that the main
goal of the actor’s art is to create the “life of the human spirit of a role” and to transmit this
life in artistic form.* In Stanislavski’s writings, and in the culture that contextualizes them,
this phrase is not simply a metaphorical statement. Rather, an understanding that reality of
the actor’s presence with the audience during the creative process demands that all aspects of
the human/actor be involved in the performance, which Stanislavski defined beyond dualism
of mind and body . The actor in Stanislavski’s System must be involved in the process mind,
body and soul. However, the spiritual turn in his discourse rarely lands home in America, or

in the various schools of the American Method.

15 Co3zoanue «HCU3HU YeNl08eYecKo20 0yxa» pojiu u nepe()aqe Mot JHCU3HU HA CYene 6
xyooarcecmsennou ¢popme. Stanislavski uses this phrase to define his school of acting. It
occurs frequently throughout his writings as the foundation of truly artistic acting which leads

to “experiencing” the role.



Richard Boleslavsky may have recognized this problem in translation and a
fundamental cultural dissonance between the Russia where he learned his craft and the new
world where he was teaching it when he asserted: “It would be impossible to impose any
foreign ideal upon American soil.”*® Moreover, Sanford Meisner (1905-97), one of the
foremost proponents of what is broadly defined as the American Method, reinforced this idea
when he stated in a 1964 interview:

We are Americans. We are not nineteenth-century Russians. We create from
ourselves and from our world. Where the Stanislavski system has been taken
over literally from his books, it has failed, as all imitations always do.
Stanislavski’s essential formulations are either universal or they are not. They
are. If they weren’t they would never be useful to us. The creative teacher in
America finds his own style, that is to say his own method, as indeed every
artist must do."’

Although I do not believe that the cultural divide is as insurmountable as these two
quotations seem to assert, it is critical to acknowledge it when attempting to recover
Stanislavski’s theories from the more popular translations of his work. The history of the
translation, adaptation and teaching of Stanislavski’s theories is a history of individual
artists/teachers who see these theories as a group of ideas and techniques that can be separated
from their foundational assumptions in order to make them accessible and convenient to the

individual artist, discarding those ideas that seem less useful or too obscure. This process

16 Roberts 125-6.

17 Soloviova, Adler and Meisner 140.



dismembers Stanislavski’s System, creating uniform and successful, but incomplete, methods
and pedagogies based on portions of the System. Lee Strasberg (1901-82), who was captured
by the psychology of the subconscious, affective memory, and public solitude, all of which he
viewed through his own cultural lens; Stella Adler (1901-1992) who touts imagination as the
lynchpin of her work; Sandy Meisner (1905-97) who hones in on connection and
communication, along with others in this first generation of Stanislavski’s American disciples
— all undercut the potential power of Stanislavski’s systematic and holistic approach.

As a scholar, I want to bring attention to that side of Stanislavski’s System that has
rarely been addressed. | am responding to the dominant thrust of our scholarship on the
System in a manner that Eric Bentley points to almost a half-century ago in his brief essay
“Who Was Ribot? Or: Did Stanislavsky Know any Psychology?” (1962) in which he argues
against laying too much emphasis on the school of psychological science that influenced
Stanislavski. He recognizes that Stanislavski uses empirical psychological science loosely
and that spirituality plays an important role in the system: “I do not recommend Ribot to
actors. Rather, perhaps, Ignatius Loyola’s Spiritual Exercises, a book which embodies the
science of the age of prayer.”*® This remark folds together with a current stream of
scholarship that acknowledges and explores spirituality in performance. | am also combating
our failure to recognize the cultural context that gives rise to Stanislavski’s theories. This
failure is due, in part, to a fundamental misunderstanding of Russia that conflates what is

Russian with what is Soviet (or what we have viewed as Soviet through the obscuring

18 Bentley 129.
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influence of the Cold War’s “iron curtain”). This misunderstanding is reflected in Bentley’s
statement as he continues:
Ribot, for that matter, does refer to St. Ignacius’ great work, and years ago Mr.
Francis Fergusson introduced the topic into the discussion of the Stanislavsky
system. When the news reaches the Moscow Art Theatre, Russia will perhaps
get reconverted to Christianity.*
Environed by visions of the cold, scientific and atheistic Soviet Union, this statement
dismisses, out-of-hand, the deep Russian spiritual tradition in which Stanislavski was raised
and that was miraculously kept alive during the Soviet regime. While banners of Lenin or
Stalin adorned Krasnaia ploshchad’, Red Square, Russian Orthodox icons still populated the
krasnyi ugol, (beautiful corner) of Russian homes.? The Russians of the Moscow Art Theatre
(MAT) did not need to be reconverted to Christianity; they were born before the “scientific
atheism” of the USSR and inherited the spiritual sensibility of Russian Orthodoxy and its
mystical qualities. This “soul” never left them.
This spiritual sensibility also seemed to live in the work of European theatre
practitioners. In France, Antonin Artaud’s (1896-1948) “Theatre of Cruelty” and the methods

and aesthetics he presents in The Theatre and Its Double (Le Thédtre et son Double, 1938)

were inspired by his limited encounter with Eastern performance traditions and spirituality.

19129,
20 Since one of the themes of this dissertation is a tradition of mistranslation it interesting to
note here that the “Krasnaia” of “Red Square” has traditionally been mistranslated. It never

meant “Red,” but has exactly the same meaning of “beautiful” as does “krasnyi ugol.”
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He argued that theatre had the power to infect the souls of the audience as a “plague.” At the
same time, Paul Louise Charles Marie Claudel (1868-1955) turned the mystical experience
that drove him to convert to Roman Catholicism into a framework for writing plays. These
plays were based on a symbolic, spiritual truth rather that psychological realism. In Northern
Europe, both Henrik Ibsen (1828-1906) and August Strindberg (1849-1912) moved from their
realistic and naturalistic work to spiritual explorations inspired by the Symbolist movement
(as did Stanislavski). Later European theatre practitioners continue this integration of
spiritual practice into their work and look toward Western and Eastern mystic traditions as
foundations for their spiritual explorations. For example, Jerzy Grotowski (1933-1999)
explored yogic traditions, Asian performance styles, Meierhold’s Biomechanics, and
Vakhtangov’s practices and combined them with his Polish Catholic spiritual sensibilities to
develop his methods to creating the “actor-saint.”?* Peter Brook (1925- present) undertook
similar explorations into Eastern thought and performance practices and the work of the
Greek-Armenian mystic George Ivanovich Gurdjieff (18667-1949, who resided in Russia
during the early twentieth century) in order to develop the unseen spiritual link between
performers and the audience. Both Grotowski and Brook looked back to the System as one of
the foundations of their work and recognized how spirituality is incorporated into the practice
of the System.

These artists inspired a generation of American theatre practitioners who sought to
find the spirituality in performance. In the 1960’s and early 70’s, Joseph Chaikin (1935-
2003) and the Open Theatre attempted to create theatre that had social and spiritual efficacy.

Richard Schechner (1934-present) continues to draw on Eastern influences in the exploration

21 Towards a Poor Theatre 15-17.
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of the intersection of ritual and theatre, a quest that he began with The Performance Group
(now the Wooster Group). Earlier, Julian Beck (1925-1985) and Judith Malina (1926-
present) were inspired by Artaud’s writings to found the Living Theatre (1947). The spiritual
explorations of this generation seem to cast their quest for spirituality as somehow at odds
with, or at least out of the realm of, the Stanislavski-based American Method(s). There is
clearly a difference between the American and European practitioners in the understanding of
the compatibility of spiritual exploration and Stanislavski’s System. This difference may be
due to the fact that the spiritual nature of Stanislavski’s work was unrecognized when it was
first received in the United States.
American Problems with the System: The American Psyche Rejects the Soul

There are several reasons that Stanislavski’s spirituality remained unseen in the initial
transmission of his theories to the United States. One of these is the fragmented nature in
which his works were translated into English for an American audience. While Stanislavski
had notes on a complete and integrated system, the release of his ideas came in a piecemeal
fashion into English. For financial and patent reasons, Stanislavski published his first two
books in America in English. The second of these, An Actor Prepares (1936), translated by
Elizabeth Hapgood, is taken from the first half of a manuscript that was later published in the
Soviet Union as The Work of the Actor on Him/Herself (Rabota aktera nad soboi). In a push
for marketability, the American edition was heavily edited to remove content that was deemed
redundant or inaccessible to the American audience. The translator of the American edition

retained all international copyrights and, therefore, this truncated and abridged edition became
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the only window into Stanislavski’s System for most of the world.”* The second half of this
Russian manuscript was not published in English until 1949 (when it was printed under the
title Creating a Role), a full thirteen years after the first half of his systematic approach to the
work of an actor had entered the American discourse on acting.

Prior to this, American actors and directors, especially those of the Group Theater, had
already gone on to develop their own innovative versions of Stanislavski’s System from their
viewing of the Moscow Art Theater during its 1924 American tour and encounters with the
techniques of the System in the classrooms of Polish and Russian émigrés. > The
methodologies they developed were adapted further in reaction to readings of An Actor
Prepares, and the incomplete nature and mistranslation in this work tore at the foundations of
the System. By the time the second half of the translation hit the English-speaking market in
1949, American artists had already established “Method Acting” and were forming
institutions to continue its practice (Actor’s Studio in 1947, Stella Adler Conservatory in 1949
are two of these). The understanding of Stanislavski transmitted through these institutions
became the foundation for the training of actors in America and carried with it a set of
aesthetics that became the norm for the American stage and screen — a training pedagogy and
sense of aesthetic that hinge on naturalistic believability and emotional truth.

One of the common critiques of Strasberg’s version of the American Method has been

that his focus on emotional truth has led to a fixation on the manipulation of the psychological

22 Carnicke, Stanislavsky in Focus (SF)72-80.
2% Carnicke points to the problem of the linguistic and cultural translation of ideas in these
classrooms.
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make-up of the actor and the concept of releasing the subconscious. Therefore, it has not paid
enough attention to physical work of the actor and the creation of artistic form in acting. The
scholarship surrounding Stanislavski’s writings also reflects this obsession with psychological
materialism. Current scholarship has identified the Freudian bias in the erroneous
understanding of the System that has become Method Acting, > and pointed to the more
pertinent works by William James on emotions and the “life of the external stimulus,” %> Ribot
on affective psychology, ?® Pavlov on behaviorism, or Sechenov’s psycho-physical approach?’
as influences on Stanislavski’s approach to inciting emotion in the actor. While these lines of
research all point to a distortion of the Stanislavski’s System due to possible misapplication of
psychological theories, they all share with the broad sense of Method acting the assumption
that the production of sincere emotion is the ultimate goal of the actor’s art. Because of this
bias toward equating truth in performance with the truth of emotional experience these
modern interpreters of Stanislavski’s work fail to recognize that he maintained much loftier
artistic goals than those encompassed within the limits of psychological science.

In addition to this psychological focus, American performance tradition was not as
heavily influenced by the Symbolist tradition of spiritual representation in art and remained

stuck to a naturalistic sense of reality in stage representation. While European Symbolism fed

24 See Krasner, Merlin, and Moore.

2 Merlin.

26 Carnicke, SF.

2" Moore, The Stanislavski System: The Professional Training of an Actor, Second Revised
Edition (SS) and Stanislavski Revealed (SR).
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into an explosion of avant-garde movements in the early twentieth century which explored
abstracted representation of reality (Expressionism, Dadaism, Futurism, Constructivism),
American theatre remained dominated by bias toward the realism of the visible form. This
desire for the “real image” was so extreme that the stage representation was driven beyond a
simple similarity or semblance of the real item to a one-to-one correspondence with it.
Believability on the stage became equated with identical representation. Perfect realism was
equated with a complete recreation of that which was to be represented on stage. This was
demonstrated in the David Belasco’s (1853-1931) productions, which included the recreation
of a functional kitchen from Childs Restaurant on the stage. This extreme naturalism was
reinforced by the new art of cinema, which could shoot on location and present a real image
directly to the audience.

Stanislavski constructed the System as the foundation upon which actor’s could reach
toward higher truths than simple emotional sincerity and naturalistic visual believability.
Having seen great actors who one night held him at the edge of his seat with an “inspired”
performance and who did not move him when performing the same role the next night,
Stanislavski set out to understand “inspiration” in the actor’s art. The challenge that he set for
himself was how to establish a system for understanding and teaching the techniques that
formed the foundation for reliable, repeatable inspired performance. Stanislavski himself
recognized this different focus in the actor’s art when visiting New York: he appreciated the
interest of the young Americans in the System as long as they would “keep in mind that we

are different from you. We have different national goals, a different society. You like
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whiskey, we like vodka.”®® His quest led him outside the constraints of positivism,
materialism and naturalistic realism that form the boundaries of later American interpretations
of his work. The search for the foundation for true inspiration led Stanislavski into
explorations of the speculative, spiritual and essential. As one critic has described it,
Stanislavski was “more mystic than scientist.”?

The Quest for the Soul in the System: Revisiting and Revising Stanislavski’s Work

Since the removal of Soviet censorship, one ongoing project in the scholarship has
been to enrich our understanding of the System, but this scholarship has rarely approached its
mystical aspect. Throughout the years of glasnoct” and perestroika, and after the Fall of the
Soviet Union, there has been a gradual opening of dialogue with and release of information
from Russia that has spurred what is now a flurry of reevaluation and revision in many
disciplines. For the discipline of theatre, nothing in this new discourse overshadows the
availability of Stanislavski’s complete works in Russian. This affords the opportunity to read
them while discarding the lens of Socialist Realism, not discounting that they were edited and
published within the confines of a Soviet ideological system.

Over a century after the conception of the Moscow Art Theater (MAT, in 1898) and
fifty years after the initial publication of works on Stanislavski’s System, scholars in both
Russia and America have begun to explore the role played by linguistic and cultural
translation in their disparate understandings of Stanislavski-based acting. In 1984 Sharon

Carnicke published “An Actor Prepares/Rabota aktiora nad soboi: A Comparison of the

28 Logan 53, as cited in Carnicke, SF 38.
29 Bachelis as cited in Carnicke, SF 212.
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English with the Russian Stanislavsky” in Theatre Journal. In 1990, the MAT sponsored a
conference that explored Stanislavski in translation (one of four major international
conferences devoted to Stanislavski in 1989-90). During the last twenty years, a number of
books and articles (many published in Theatre Journal) carrying titles like Stanislavsky in
Focus by Sharon Carnicke (1998), Stanislavsky Revealed by Sonia Moore (1991), and
Beyond Stanislavsky by Bella Merlin (2001) contributed to the general exploration of acting
technique and training of the Twentieth Century fin de siecle exemplified by Acting
(Re)Considered (1995) or Method Acting Reconsidered (2000). While this body of work
represents both theoretical and practical approaches to understanding the System, the main
projects of these works have been the recovery of the body of the actor — a renewed focus on a
“system of physical actions” and the embodiment of performance whether in a semiotic or
phenomenological way — or refining and defining the psychological approach to and role of
emotion in an actor’ s art. What they have tended to exclude, or touch upon only lightly, is
the metaphysical component in Stanislavski’s theory and practice of the System.

Carnicke is the foremost American scholar who acknowledges the mystical side of
Stanislavski, and her work set the foundation for further scholarship in this direction,

including this study. ** Her articles in Theatre Journal , her book Stanislavsky in Focus and

% 1 addition to Carnicke’s works, R. Andrew White’s exploration of Stanislavski and Yoga
in 2006 ( “Stanislavsky and Ramacharaka”) and the foundations of Michael Chekhov’s work
in the System in 2009 ( “Radiation and the Transmission of Energy...”) and Rose Whyman’s
newly published and comprehensive look at the System (The Stanislavsky System, 2009) all
discuss some of the influence of Eastern thought and mysticism on Stanislavski.
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her contribution to Twentieth Century Actor Training (2000) opened the door for revising the
understanding of Stanislavski. Most importantly, she began the work that pointed to how the
vagaries of publication and challenges of translation led to the misunderstanding and omission
of central concepts from Stanislavski’s theories. Her identification and exploration of the
“missing term” perezhivanie, (“experiencing,” which | will discuss later in this chapter),
demonstrated how the misunderstanding of a central concept from the System alters the
interpretation and implementation of this system. Her exploration supported the centrality of
the practice of yoga in the development of the System. She reports on the importance of yoga
in his understanding of an actor’s ability to breathe energy in and out of his/her body and in
Stanislavski’s discussion of the actor’s “transmitting” and receiving “rays” of energy>" in the
process of communication (obshchenie). She also offers an example of this process of
communication in the modern Russian classroom.*? But, even her discussion of this
sensibility leaves it marginalized. When the discussion lands on and does not go beyond yoga
as the metaphysical foundation of Stanislavski’s work, it seems to treat his metaphysics as a

foreign concept and fails to understand its integration into a the System as a whole. Although

$1Stanislavski used the verbal nouns lucheispuskanie and luchevospriiatie, respectively, for
these rays which are emitted, izluchenie, and absorbed, vluchenie which are also seen in
Russian translations of texts on Yoga (See White and Whyman’s works mention in citation 28
for this).

%2 Carnicke relates the story of an acting coach who tells an actor to wait until they sense their
partner is ready for the scene to start, even though they are separated by a partition that cuts
off visual communication and they begin the scene in silence.
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Carnicke makes a connection between Stanislavski’s use of Old Church Slavonic in his phrase
“la esm” (I AM) and the mystical spirituality of the Russian Church, her discussion short
shrifts the indigenous sense of the mystical that permeated Russian thought in all social
strata®® and fell within the boundaries of that which was considered orthodox, both religiously
and scientifically.

However, it is usual for Western scholars to fail to notice the Eastern Orthodox
religious tradition. | found in my research for this project that general resources on
Christianity published in the West rarely address the Eastern Church, which seems to have
suffered from being too esoteric, too “unknowable,” for inclusion in discussions about
Western Christianity, or “Christendom”; we have even codified this estrangement with our
modern usage of the word “Byzantine.” Historically, the Western church has often failed to
see the relationship between itself and the Eastern Church; to the crusader, the Orthodox
cathedral was as foreign and as much a target for “Christianization” as a mosque. Yet, the
Eastern Orthodox Church is also Christian developed out of the same foundation as the
Catholic Church and split from the Western church, just as the Roman Empire itself broke
into Western and Eastern. It is not quite Oriental enough to draw special scrutiny and,
therefore, falls into that void of the paradox of being simultaneously inaccessible and too
familiar to arouse interest. In the context of modern American scholarship about Russia,
Orthodoxy also suffers from a violent sixty-year redaction by Soviet-enforced atheism against

this religious tradition and the Cold War rhetoric that posited the Christian American nation

%3 See Carlson for the mystical aspects of the culture of the intelligentsia and for Russian
popular mysticism.
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against the Godless Soviet Union.** From the Soviet side, the ideological demands of
scientific atheism were supposed to erase Russian Orthodox religious thought. Soviet
discourse established itself as the authoritative voice on Russian identity and dictated how
Russian art was to be received on both sides of the Cold War border. So the importance of
general Eastern Orthodox thought and the specific Russian construction of Orthodoxy have
been overlooked.

At the turn of the twentieth century, Russian Orthodoxy had nearly a millennium to
establish itself developed as far as to construct Moscow as the “Third Rome” (“and there will
not be a fourth™)* and hold its own Christianizing crusades into the Baltics and Central Asia.
In the final decades of the nineteenth century and the first decades of the twentieth, at the
same time that a small group of Marxist revolutionaries and anarchists were building
movements to upset the Russian Imperial Dynasty, the Imperial government had recommitted

itself and its subjects to Autocracy, Orthodoxy and Nationality.*® For centuries, being

¥ tis important to remember that “God” was only added to our coins and our pledge during
our construction of a Cold War American identity.

% _ a chetvertomu ne stoiati. This messianic and eschatological vision of the Russian
empire inheriting the true seat of Christendom from Rome, through Constantinople (after the
Roman “heresy”) to Moscow (after the fall of Constantinople to the Islamic Turks) was
established in the 15™ Century and has been a motivating force behind Russian Imperialism
(and Soviet as reconstructed into evangelical communism) since. It is central to the “Russian
Idea.”

% samoderzhavie, pravoslavie, narodnost’.
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Russian was synonymous with being an Orthodox Christian.*” It is important to realize that
Stanislavski and his theories are a product of the nineteenth as much as the twentieth century.
While he may have been used by the Soviet propaganda machine as an exemplar of that new
nation’s artistic preeminence, he was more Russian than Soviet, and his Russianness brings
with it the unexplored (by Western scholars) depths of Orthodox Christianity.

In addition to this failure to address the importance of Russian Orthodox religious
tradition on Stanislavski’s thought, modern American understandings of Stanislavski’s work
show a tendency to foreground those passages and critiques in this work that seem to be
motivated by a naturalistic aesthetic, confusing that aesthetic with a positivistic worldview.
As Benedetti points out in his production history of Stanislavski’s work at the Moscow Art
Theatre, Stanislavski’s seeming obsession with the realistic was a part of his early work with
actors and motivated by his desire to create a sensually engaging and stimulating environment
for the actors, so that they can easily focus on the imaginary world of the play and respond to
it with honest emotions.®® Stanislavski’s later work at the MAT, in its laboratory theatres and
with his opera studio, strayed far from the constraints of a realistic aesthetic and involved
collaborations with Symbolists and Expressionists. The aesthetic presented by MAT’s
European and American tours of 1922 and 1923 and those productions officially recognized
as successful has more to do with the political use of MAT and Stanislavski as exemplars of
art in the Soviet Union than with their superiority to the non-realistic productions of the MAT.

The drive toward scientific materialism that would lead to the establishment of Socialist

3" Pravoslavie.
38 Benedetti, “Stanislavsky and The Moscow Art Theatre, 1898-1938.”
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Realism as the measure of art in 1934 also influenced the decision to adoptthe MAT’s realistic
repertoire as the international representation of the Soviet Arts, limiting the form and style of
work that is commonly associated with the MAT. While the Soviet Union would come to use
the MAT as an exemplar of Soviet art and would make Stanislavski’s works the canonical
texts on acting during the period of Socialist Realism under Stalin, Stanislavski rejected the
limits of the scientific materialism that was the underpinning of Socialist Realism.
Finding Inspiration: the Soul Transmitted through Texts
In 1928, on the verge of the Stalinist crackdown on religious thought and spiritualism,
and before the publication of his System, Stanislavski gave a speech to the assembled artists
of the MAT upon its thirtieth anniversary in which he spoke out against the growing emphasis
on scientific materialism in art:
At creates the life of the human soul. We are called to convey the life of the
modern man, his ideas, on the stage. Theatre should not imitate its spectators,
no, it must lead its audience step by step up a grand staircase. Art must open
the eye to the ideal.
Uckyccmeo cozoaem scusnv yenogeueckou oyuiu. Kuznb co8pemMenHozo
yenoeekda, eco uoeu mol npu3eaHbsvl nepedaeamb HA CyeHre. Teamp He 0oJiicer
1n000e1bl8ambCsi 0O CE0e20 3pumeiisd, Hem, OH 00J1dICeH 8ecmu c60e20 spumeiis
88bICb NO CMYNeHAM 00bULOU lecmHuYbl. ICKyccmeo 00NIHCHO pacKpvléams

39
riasa Ha uoeanwl.

39 Stanislavskii, RAS | 409.
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In this statement, Stanislavski rejects the discourse that is beginning to limit art to a mundane
and realistic representation of modern (read “Soviet”) man. The mobilization of the
ambiguous terms “soul” and “ideal” is be consistent with the atheistic materialistic discourse
that co-opts such religiously loaded terms in the Soviet ideological enterprise. However,
within the context of a spiritual Russian acting tradition and from the persona of a gentleman
of the old intelligentsia, these words reverberate with powerful meaning that transforms that
“opening of the eye to the ideal” and the “grand staircase” into metaphors for the sacred
calling of the artist. *° The artist becomes the priest, through the active engagement of the
“powers” of the soul, who opens access to the world of the unseen and essential and through
his/her creative activity. This interpretation of the above statement also aids in the
explanation of the breakthrough that one of Stanislavski’s fictional acting students had at the
end of the first chapter of the The Work of the Actor on Him/Herself, Part I: Work on Oneself
in the Creative Process of Experiencing. This episode illustrates the young man’s experience
of his first moment of inspiration as an actor.

The book follows a group of fictitious young actors through their training and

development as artists, as recorded in the diary of Nazvanov (“the named one,” or “adopted

0 The image of the “grand staircase” has a rich spiritual and ascetic tradition within
Christianity as the scala perfectionis. The scala perfectionis is the three step path in the
“theosis” of the early Christian monastic practice ( the steps being “purification,”

“illumination,” and “deification”).
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one”). ™ This allowed Stanislavski to use the interaction between the students and their
teacher as a means of instruction. Much of his thought on the System is revealed through a
series of structured dialogues between the students and their director/teacher, reflecting the
basic structure of Plato’s writings. This allowed Stanislavski to use the mistakes,
misinterpretations, successes and epiphanies of this fictitious group of acting students in a
parabolic fashion. The reader is meant to learn from the telling of experiences of these
students on their journey toward becoming actors. In the first chapter of his tale, Stanislavski
presents the parable of a young actor who follows a path, with several diversions and
obstacles, that eventually leads to inspiration. As the reader follows Nazvanov’s own record

of his development of the role of Othello for his first performance, we see all of the pitfalls

1 All of the names of Stanislavski’s characters reflect the tradition of “telling names” in
Russian literature. Some are very obvious Vyunstov (“the winding one” or “the innocent™) is
always asking questions and over-simplifying and twisting his thoughts around the issue at
hand; Maloletkova (“the young one”) approaches her work with innocence and naiveté and
often relies on her youthful beauty to capture an audience and must be forced to search for the
depths of the role. Tortsov is a harder name to interpret. It is a derivation of a word meaning
“the side” of something. It may be that he lays acting on its side to be looked at, or that he is
always at the side watching. Although the “side” may actually refer to a pattern of
interconnections or the creation of a path (which certainly reflects Tortsov’s work in the
book) through referencing the side of a traditional Russian log home that is held together with
a pattern of mortise and tenon joints or the wooden blocks used to pave streets. Nazvanov, as
the protagonist, receives the evocative title of “the named one.”
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that await an actor as he/she prepares a role: cliché, failure to understand the dramatic text and
historical context of the characters, failure to communicate with partners and the environment
of the performance, fear of the “abyss” on the other side of the proscenium, the desire to
pander to the audience, the loss of concentration. However, Nazvanov gets past these
mistakes by figuring out how to do some of the fundamental work prescribed in the System.
He explores the dramatic text and context of the character; he learns the comfort that comes
with focusing on a motivated action that takes place within the scenic environment; he learns
how to absorb meaning from his costumes and the objects around him; he communicates with
his partner. This all leads to a brief moment of successful and inspired acting.

When Nazvanov performs his Othello, he achieves a moment of “unseen” (nevidimoe)
and “unmediated” (neposredstvennoe) connection with his partner on stage and with the
audience itself. His words flow; the audience leans forward in its seats, and he feels the
energy of their response. This is a reiteration of the Platonic understanding of the performer
and inspiration as represented in the Dialogue with lon:

Socrates: The gift which you possess of speaking excellently about
Homer is not an art, but, as | was just saying, an inspiration; there is a
divinity moving you, like that contained in the stone which Euripides
calls a magnet, but which is commonly known as the stone of
Heraclea. This stone not only attracts iron rings, but also imparts to
them a similar power of attracting other rings; and sometimes you
may see a number of pieces of iron and rings suspended from one
another so as to form quite a long chain: and all of them derive their

power of suspension from the original stone. In like manner the Muse
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first of all inspires men herself; and from these inspired persons a

chain of other persons is suspended, who take the inspiration. For all

good poets, epic as well as lyric, compose their beautiful poems not

by art, but because they are inspired and possessed.

... Do you know that the spectator is the last of the rings which, as |

am saying, receive the power of the original magnet from one

another? The rhapsode like yourself and the actor are intermediate

links, and the poet himself is the first of them. Through all these the

God sways the souls of men in any direction which he pleases, and

makes one man hang down from another.*
Stanislavski later refers to the image of the magnet when discussing the sensation of the rays
of energy transmitted during the communication process.”®* This construction of inspiration is
parallel to that presented in Stanislavski’s work. In his discussion of the sverkhzadacha
(superobjective/supertask, in the chapter by that name), Stanislavski follows the chain of
inspiration as a movement of the soul and the mind — the “inspired” idea that drives the
playwright to create a masterpiece that is then channeled through the text. The actor analyses
this text to construct the “life of the human spirit of the role.” This ideal construction of the
role is then the foundation for the “experiencing” (perezhivanie) of the role. Experiencing
the role leads to truly living the part; the soul of the actor gives life to the performance. This

is the creative process (tvorchestvo) that defines the true art of the System. The inspired idea

*2 Plato, Dialog with lon.
* Stanislavskii, RAS 1212
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of the playwright is re-inspired, given actual life, by the actor. The actor then serves as the
nexus of inspiration that touches the audience during the creative act. By embodying the role
in this process, the actor unites the trinity of the soul (mind, will and feeling — um, volia,
chuvstvo) into a whole which Stanislavski terms “internal scenic awareness of self”
(vnutrennee stsenicheskoe samochuvstvie). These powers of the soul also emanate through
the actor’s trained body in the “external scenic awareness of self” (vneshnee stsenicheskoe
samochuvstvie ) and the internal/external dichotomy is rendered false and the actor develops
a holistic “general scenic awareness of self”” (obshchee stsenecheskoe samochuvstvie).
Where is the Soul? — the Problem of Interiority and Exteriority

The greatest problem with the understanding of Stanislavski’s writings may be the
seeming contradictory nature of his prose around the question of whether the actor starts
his/her work externally or internally. As Carnicke points out, the American inheritors of
Stanislavski’s work (most notably Lee Strasberg) seem to focus on the internal
(psychological) foundations of the actor’s work while the Soviet artists focused on a “system
of physical actions” which puts primacy on the physical development of the role.** This
“system of physical actions” was popularized in America by Sonia Moore.*® These two
schools of thought may be more of a reflection of the societies that have taken up
Stanislavski’s ideas than of the original writings themselves, but the fact that two such diverse
streams of acting technique and pedagogy can claim to be of the same legacy indicates a

breadth in the original theory that covers both realms. In either case, the utilitarian desire to

4 Carnicke, SF.
5 See Moore, SS.
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make the work accessible by dividing the internal and mental/psychological from the
external/physical creates a false dichotomy that can be read into Stanislavski’s work, but
which he contradicts.

The dichotomy, while used as a rhetorical and organizational device, does not exist at
the heart Stanislavski’s System: he posits the actor as having interconnected dimensions — the
body, the mind and the soul. Therefore, the duality of internal and external cannot collapse
directly into a simple mind/body paradigm. Stanislavski moves easily between discussions of
the internal and the external work of an actor (not setting one above the other but rather
dancing between them), because he believes that body, mind and soul all have internal and
external dimensions. The internal scenic awareness of self that Stanislavski posits is a mental
and spiritual state that allows the actor to connect the internal and the scenic (external).*® It is
a unification of all of the aspects of a performer (body, mind, soul), not a division.
Stanislavski describes it as a state of complete presence when the actor is “authentically
experiencing” the imagined life of the role on stage, radiating this energy out to the audience
and absorbing the energy that is sent back to him/her from them.*” This experience completes
the chain of inspiration described above by Plato’s lon. In the state of the “internal scenic
awareness of self,” the work of those dimensions of the individual that are described in

Stanislavski’s theories as “elements of our soul” (elementy nashei dushi) or “motive forces of

“® Scenic here is a translation of the word tssenicheskii, which specifically refers to something
“of the [theatrical] stage.” So, it includes all aspects of the performer while they are on stage;
it is not limited to the visual as the word “scenic” might indicate in English.

*" Stanislavskii, RAS 1 319.
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psychical life” (dvigateli psikhicheskoi zhizni) are all mobilized in the process of experiencing
the living imagination. “Soul” (dusha), “will” (volia), “rays” (luchi), “the unseen feelers” of
the psyche (nevidimye shchupaltsy) are all terms that Stanislavski uses to describe the ability
to communicate the contents of, sense, interact with, and create the unseen and essential. By
giving life to the essential and internal in a manner that is sensible in the material and external
realm, these powers also lead to a living unity in the dissolution of the boundary between
mind (the internal realm) and body (the external realm). This is why the term dusha (soul) is
used in his theories at one moment to describe something that might be read as purely
psychological and at others it seems to refer to a sensible presence that is “feelable.”

This interpretation runs counter to the common American interpretation of
Stanislavski’s System as the scientific, psychological approach to acting that tends to
reinforce the difference between internal and external work. But, this construction of the
mind/body divide is read into the discourse of the System, which approaches the question of
the actor’s inner life in a semi-scientific manner, a manner that is perhaps more sto the Soviet
censors and more credible to neophytes. As Stanislavski developed this book, there was an
expectation that it was to be used by the Soviet Government as the foundational text for the
instruction of acting. Therefore, Stanislavski worked under some implicit expectations that
his theories have a scientific and materialistic approach. In addition, the text was published
after the 1934 declaration of Socialist Realism as the only official art form and the crackdown
on speculative and mystical ideas. Much of the ambiguity in the texts may be intentional, a
means of writing around the Soviet censors by asking the reader to grasp the spiritual

podtekst, the subtext, of the work. In fact, Stanislavski invited the reader to ignore the veneer
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of scientific materialism in his writing when he apologized in his preface to The Work of the
Actor on Him/Herself, Part 1... (a portion not published in An Actor Prepares):
Neither this book, nor the others that follow, hold any pretense
of being scientific. My objective was entirely practical. These books
attempt to convey what | have learned through my long experience as
an actor, director, and teacher.
The terminology that I use in this book was not thought up by
me, but was taken from practice, from the students and aspiring actors
themselves. They, as part of the work itself, defined their sensation of
the creative process [tvorcheskie oshchushcheniia] in words. The
value of their terminology is that it is close to and understandable for
beginners.
Don’t try to find in them scientific roots. We have our
theatrical lexicon, our actorly jargon, which is taken from life itself.
It is true that we use some scientific words as well, for example
“podsoznanie” (subconscious) and “intuitsiia” (intuition), but they are
drawn not from philosophy, but from the most simple, everyday
meanings. It is not our fault that the realm of scenic creation has not
been a concern of scientists, that it remains unstudied and that we
have not been given the necessary words for our practical profession.
Kax sma KHUza, mak u ece nOCJze()y}ou;ue HE umeront npemeHsuu Ha
HAY4YHOCM®b. Hx Uejilb UCKIIOYUMENbHO NnpaKkmuiyecKasl. Onu neimaromcs

nepeoamv mo, Yemy MeHs HAY4unl OOJ2Ull ONblMm aKkmepa, pedcuccepa U
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neoaeoea.

Tepmunonocus, Komopou s NoAb3YIOCh 8 JMOU KHU2e, He 8blOYMAHA MHOI0, d
83Ma U3 NPAKMUKU, OM CAMUX YYEHUKO8 U HauuHarowux apmucmos. OHu Ha
camou pabome onpedenuny CceoU MEOpUecKUe OWYUjeHUs 6 Cl0BECHbIX
HaumeHo8anusax. MIx mepmMuHono2us yeHna mem, 4mo oHa OIU3KA U NOHAMHA
HAYUHAIOWUM.

He nwvimaumecy uckamv 6 Heli HayuHulx KOpHeu. Y Hac ceou
MeampanbHulil 1eKCUKOH, CE80U AKMEePCKULL JCAP2OH, KOMOPbLL 8bIpabamuleéand
cama oicusns. Ilpasda, Mmvl noOIb3YeMCsi MAaKdce U HAVUHLIMU CLOBAMU,
Hanpumep «NOOCO3HAHUEY, «UHMYUYUS», HO OHU YNOMPEONAIOMC L HAMU He 8
@unocogpckom, a 6 camom npocmom, obwedxcumetickom cmoicie. He nawa
BUHA, YMO 00IACMb CYESHUYECKO20 MBOPYECmBd 6 NpeHeOpedtcenul y HaAyKu,
YUMo OHA OCMANACL HEUCCIeO08AHHOU U YMO HAM He Oalu HeoOX0OUMbIX CN08

48
0J1s1 NPaKmu4ecko2o oeid.

This presents an interesting puzzle for those who wish to contextualize Stanislavski’s theories

within a framework of concrete meanings and established intellectual discourses. It would

seem that there is no single textbook definition of terms or scientific theory that can be

mobilized to explain what Stanislavski meant by “podsoznanie” (subconscious). Yet an

understanding of what Stanislavski meant by this term is critical in order to fully utilize the

System that he developed. The first book on the System focuses on the “creative process of

experiencing,” (tvorcheskii protsess perezhivaniia) but the meaning of “creativity/creative
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process” (tvorchestvo) or “experiencing” (perezhivanie) are also not laid out concretely for the
reader.”® Therefore, it is the task of the scholar and serious student of Stanislavski to search
for “given circumstances” of Stanislavski’s writings and speeches to find those theories and
beliefs that, although not directly acknowledged, create the conceptual framework for his
System. Otherwise, this ambiguity allows for a variety of misinterpretations of, and constant
mistaken revisions in the implementation of, the System. Without understanding the central,
organizing concepts of the System, one is left to interpret the System in a piecemeal and
misleading fashion.
The Power of the Word / Words Lost and Found: Experiencing, Creativity and the Soul
In my exploration of the role that the dusha (soul) plays in Stanislavski’s System, |
found that there are several key words that need to be carefully defined and framed because of
their linguistic and cultural implications. The explanation of these terms will help to
contextualize the idea of “spiritual truth” that encompasses and goes beyond the conception of
emotional truth that is often discussed in the American discourse on the Method and
scholarship on Stanislavski’s System, and is the central focus of my study. The starting point
for this exploration is simply a phrase from the subtitle of the first part of The Work of the
Actor on Him/Herself, Part I: ... subtitled “Work on Oneself in the Creative Process of

Experiencing.” To unpack the meaning behind “in the creative process of experiencing,”

*® Sharon Carnicke does an exemplary job of constructing the meaning of “experiencing”
perezhivaniia in her book Stanislavsky in Focus (1998), which I will summarize later. This
work has pointed to the need for reinterpretation of Stanislavski’s ideas through cultural and
historical context.
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which reads in the Russian transliteration as “v tvorcheskom protsesse perezhivaniia,” two
critical terms need to be unpacked: “creative process” and “experiencing.” Sharon Carnicke
has already done some insightful work on “experiencing” (perezhivanie), which she calls
Stanislavski’s “lost term.” Carnicke carefully constructs a background for Stanislavski’s
specific conception of perezhivanie. In Stanislavsky in Focus. She correctly describes
perezhivanie as a term that Stanislavski used to distinguish his sense of art of acting from
others. Perezhivat’ (the root verb of the process noun, perezhivanie) can have many
translations: to experience, live through, feel, suffer, survive. As Stanislavski’s art of
perezhivanie, this term refers to is the ideal kind of acting in which the actor maintains an
“essentially active and improvisatory” nature within well-planned constraints, allowing the
actor to experience the performance anew every time. This felt experience leads to authentic
emotions in the actor, whose immediacy and presence allow this experience to “infect” the
audience.”

However, the key to fully understanding the System lies not only in the specifics of
the term “perezhivanie” but also more deeply in the implications of the term “creative
process” (tvorchestvo) in relation to this “experiencing.” In fact, perezhivanie (experiencing)
is the topic of only the first of Stanislavski’s books, while tvorchestvo (the creative process) is
in the title of two of his books and appears constantly throughout all of his discourse on the
System. I contend that there is as much specificity in Stanislavski’s construction and
mobilization of tvorchestvo as in perezhivanie.

Stanislavski used the term tvorchestvo to indicate the concepts of creation, the creative

process, and creativity, even though there are several ways to express these concepts in

%0173,
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Russian. Both tvorit’ ( tvorchestvo is derived from the verb tvorit”) and sozdavat’ convey the
idea of “to create” in Russian. The words are used almost interchangeably in their verbal form
and in derivations of that form, both colloquially and in religious tracts; however, when these
verbs are modified into other forms, a variety of connotations come into play.**

Tvorchestvo is a nominative form derived from tvorit’, its primary meaning is
“creativity” not as a personal attribute but as the active process of creation and can carry a
secondary meaning that refers to the result of that process.”® The first usage is the one that
Stanislavski mobilizes in his title and repeatedly in the discussion of the System. It is also
one of the hardest to translate directly into English because there is no direct corollary: the “-
chestvo” construction gives the word an essential, over-arching quality — the essence of
creating —that, although nominative, retains the active nature of the verb. It refers directly to
the process/action (a very common situation in the Russian language, which relies heavily on
verbal nouns.) This means the word does not refer to a personal quality (someone who is

creative) or abstract conceptual object, but to an ongoing process that does not fit into the

1 As I will discuss later, Stanislavski’s discourse does differentiate between these two terms.
Tvorchestvo is used exclusively to pertain the creation of an immediate, live performance; art
that is invested with all the powers of the soul. Sozdanie is almost exclusively used when
referring to the construction of the mental representation of “the life of the human spirit of the
role.”

>2 This is a common conceptual delineation in the Russian language where all actions are
described with either of two different verbal aspects - one aspect that refers to the process of
the action, the other to the result of the action.
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framework of the English word “creativity.” This is critical because the word itself carries an
active energy (which I will later discuss as the concept of aktivnost’ in the System); the word
is, in a palpable sense to the interlocutors using it, alive.® This complexity of translation
erases tvorchestvo from the American understanding of the System, as it is replaced with a
word or phrase that seems to suffice but does not capture the spirit (the double meaning is
intentional) of the word. Or, the word simply goes missing altogether.

Elizabeth Hapgood’s translation of the title for the second book on the System is
Building a Character , which in Russian is the rather unwieldy (and unmarketable to an
English-speaking audience) The Work of the Actor on Him/Herself, Part I1: Work on Oneself
in the Creative Process of Incarnation.® The fact is that, as opposed to English translations,

the concept of tvorchestvo is present in quite literally every step of the Russian writings on the

2 ¢c 99 e

System while in English it becomes a variety of terms “creativity,” “creation,” “the creative
process” and even, at times, “artistic.” This faulty and abridged translation has had an
extremely detrimental effect on the American reading of the System, foremost being the

erasure of the living, spiritual sensibility conveyed by Stanislavski’s rhetoric in the text

>3 And by using the word process protsess in the titles of his work, Stanislavski may be a bit
redundant, but he is also reinforcing the importance of tvorchestvo as an active part of the
System.

% Rabota aktera nad soboi chast’ II: Rabota had soboi v tvorcheskom protsesse

perezhivaniia. See Appendix I for a comparison of translations of Stanislavski’s titles into
English.
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itself.%

Take, for example, what happens to Joseph Roach’s conclusions when he uses
Hapgood’s title in his analysis of the System:
Building a Character (1949), as the architectural metaphor of its title suggests,
defines more objective techniques, including physical characterization,
plasticity of motion, diction and singing, and tempo-rhythm in movement.*
The fact is that there is no such architectural metaphor in the original title, but the empirical
scientific tenor of Roach’s analysis combined with the missed translation that erases
tvorchestvo encourages a mischaracterization of the content of the book itself. While all of the
elements listed are addressed in the book, they are often treated in a manner that would be
hard to describe as simply “objective” technique. Take, for example, a moment from
Tortsov’s work on vocal technique:
Don’t you understand that through the clear sound A-A-A hand-in-hand comes
a feeling from our soul? That sound communicates with some kind of

“experiencing” deep within us that freely fly out of us, from the depths of our

souls.

*® |t is important to note that Stanislavski is writing within a tradition that gives birth to
Russian Symbolism, in which words themselves have life, and the structuring of them into
thought creates a new reality. And, Stanislavski speaks of this living essence of the word
(sut’) when Tortsov leads his students through vocal training in An Actor’s Work on
Him/Herself, Part I1: Work on Oneself in the Creative Process of Incarnation (Rabota aktera

nad soboi, chast’ Il: Rabota nad soboi v tvorcheskom protsesse voploshcheniia, RAS I1).

6 The Player’s Passion, 205.
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Tlonumaeme nu 6vt, umo uepes scuwlii 36yk A-A-A uz naweii oywiu
8bIXOOUM HAPYIHCY YYECMBEO? DMom 38YK cO00OWaAemcs KaKuMu-mo
BHYMPEHHUMU 2]1YOOKUMU NEPEHCUBAHUAMU, KOMOPbIE NPOCAMCA HAPYIHCY
U c80600HO blIeMaiom UsHYmMpU, u3 Hedp Oyuiu.”’

In his volume on incarnation, Stanislavski is constantly linking “objective” external technique
with internal essences that are meant to give them life. This characteristic of Stanislavski’s
thought is often missed in readings based on English translations.

Tvorchestvo also disappears in Carnicke’s attempts to revise our understanding of the
System. She spends a great deal of time recovering the meaning of perezhivanie (one of the
central concepts of the System) describing it thus:

Experiencing (Perezhivanie)

The ideal kind of acting, nurtured by the System, in which the actor creates the
role anew at every performance in full view of the audience; it is the actor’s
creative process itself. Such acting, however well planned and well rehearsed,
maintains an essentially active and improvisatory nature. Stanislavsky uses his
term to distinguish his theatre from all others. . . Stanislavsky adapts the term
itself, however, from What is Art? (1987). . . the actor “infects” the audience
with the character’s emotional experience. The Russian root of “experiencing”

conveys many different nuances: “to experience,” “to feel,” “to live through,”

57 Stanislavskii, RAS Il 71.
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“to survive.” The System generates a synonym for “experiencing” in “I am”

(Ia esm’), which stresses the actor’s immediacy and presence on stage.>®
However, Carnicke’s definition makes no attempt to define tvorchestvo or illuminate what
“the creative process” as “tvorchestvo” is; she simply equates it with perezhivanie (calling
perezhivanie “the creative process itself””). Tvorchestvo is not identified in the glossary at the
end of the book, implying that there is no special usage of the word nor any in the
connotations created in its translation. Instead, she hinges her understanding of the System on
the process of “experiencing.” This is a misunderstanding of the complete depth of the
System similar to that made in the creation of American Method. In essence, the assertion that
perezhivanie is itself the creative process means the goal of the actor is simply to live in the
moment and feel in response to the context in a manner that is emotionally true: experience
equals the actor’s art.

Stanislavski pointed out that tvorchestvo is more than simple and honest perezhivanie,

in order for the work of an actor to be a truly creative act it must have an element of the

spiritual. Stanislavski pointed out that “experiencing” in and of itself is not enough for true

art:
The passive state [of an actor] kills scenic activity, making it inactive,
wallowing in personal feelings — perezhivanie for the sake of perezhivanie,
technique for the sake of technique. This type of passive perezhivanie is not
for the stage. Indeed, often an actor sincerely experiences (perezhivaet) the
role; he is warm in his soul, just fine, comfortable on stage . . . With this false
8 SF 173.
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sense of well-being on stage, the actor thinks in that moment that he is
authentically experiencing (perezhivaet) that which he is creating (tvorit).
However, this authentic, but passive, perezhivanie is not true,
unmediated/immediate, compelling; it will not be creative (tvorcheskim) and it
will not approach the souls of the audience. . . Passive perezhivanie stays inside
the actor.

naccusHoe cocmosiHue yousaem cyeHuyeckoe oelicmsue, 6bl3bledsl
bez0eticmaue, Kynamue 8 COOCMEEHHbIX UY8CMBEAX, NEPeANCUBAHUE padu
nepesxcusanus, mexHuky paou mexnuku. Taxoe naccuenoe nepexicuganue
HecyenuuHo. B camom Oene, Hepedko apmucm UCKpeHHe nepexcusaem poib,
emMy menjio Ha oyute, YOOOHO, VIomHO Ha cyere... OOMaHymvlii NPUAMHbIM
Camoyygcmeuem Ha cyere, apmucm oymaem 6 Smu MUHYmol, 4mo OH MEopum,
noonunHo nepesicueaem. QOOHAKO, KAk Obl He ObLIO UCKPEHHE,
HenocpeocmeenHo, yoeoumenbHo makoe NoOIUHHOE, HO NACCUBHOE
nepexcusanue, OHO He AGIAeMC MEOPUECKUM U He ModHcem OOUmu 00
Oywu 3pumens. ... Ilaccusnoe nepescusanue ocmaemcs 6HYympu camoco

59
apmucma.

In this passage, Stanislavski clearly states that “experiencing” (perezhivanie) is not the same

process as tvorchestvo; it is in fact a subordinate process. It is possible for the actor to

“authentically experience” the role, complete with the resultant emotion, in a manner that does

not qualify as truly creative, in the sense of tvorchestvo. This type of acting is passive and

% K. Stanislavskii, Rabota aktera nad rol'iu (RAR) 114-5.
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contained in the individual, never leaving the confines of his or her individual personhood. It
never becomes an immediate force, creating an unmediated line of communication with the
souls of the spectators that is a quality of tvorchestvo.
Carnicke asserts that Stanislavski adopted the term perezhivanie from great Russian
author and Christian anarchist, Lev Tolstoy (1828-1910), and the theory he sets forth in his
essay “What is Art?” (Chto takoe iskusstvo, 1897). This seems to be true, certainly when
discussing art as the communication of feeling, but Stanislavski also recognizes that there are
two levels of art in acting, which he discusses in the second chapter of Actor’s Work ... Part 1.
He labels the first, the “Art of Representation” (iskusstvo predstavleniia) in which the actor
authentically experiences the role as he/she rehearses and constructs the external form of the
performance from this process of perezhivanie. This external form is then repeated in front of
an audience without the immediate experience of the actor, without their psychological and
spiritual investment. This is exactly the form and function that is described by Tolstoy:
Art is a human activity consisting in this, that one man consciously, by means
of certain external signs, hands on to others feelings he has lived through, and
that other people are infected by these feelings and also experience them. Art
is not, as the metaphysicians say, the manifestation of some mysterious idea of
beauty or God,; it is not, as the aesthetical physiologists say, a game in which
man lets off his excess of stored-up energy.*

When Tolstoy defined art, he referred to fine and literary arts, as well as the performative.

Stanislavski recognized that acting, as a performative art, has the power of creative

% L.N. Tolstoy.
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immediacy. Beyond the possibility of the emotional content “infecting” the audience, in the
moment of performance the audience can not only be affected by the feelings the actor
experiences, but also by the immediacy of the creative process, tvorchestvo, itself. The artist
must experience the creative process in the form of tvorchestvo in the presence of the audience
in order to find the full potential of the actor’s art. This is why Stanislavski stated that his art
is the art of perezhivanie. In every moment of the performance which is a step toward the
ultimate goal of his school of acting: “the creation of the life of a human spirit” and its
manifestation and transmission on stage. These processes of the manifestation and
communication are only possible through the active engagement of the actor’s spiritual nature
during performance, the creative process of the soul. This ambition to create a living
experience, a sense of spiritual “alive-ness” (aktivnost’, action-ness) also reflected the concept
of tvorchestvo in Stanislavski’s discourse.
The Emanation of the Soul into the System: the Neo-Platonic Paradigm of the Soul

In order to uncover the full implications of Stanislavski’s use of tvorchestvo, it
becomes necessary to explore the two dominant streams of spiritual discourse that ran through
the circles of the Russian Intelligentsia: the first is the Russian Orthodox Church, the
ubiquitous presence of which I have already discussed. The second stream is that of the
occult sciences that had gained popularity in Western and Eastern Europe in the fin de siecle
and entered into the mainstream of the Intelligentsia and into the emerging science of
psychology. Andrew White summarizes the occultism in Stanislavski’s Russia quite well in
the groundwork for his treatment of yoga practice in the System. White points out that by

1913, Russia had thirty-five active and recognized occult organizations, and the country saw
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more than thirty esoteric journals published between 1881 and 1918.®* These organizations
flourished in a culture where a powerful current in the discussion of Russian identity was its
foundations in the metaphysical East. It also found a strong foothold in a drive toward
individual theosis and the messianic mission of the Russian people as transmitted through the
Church. This led to a movement of “godseekers” in the intelligentsia as they searched for
methods of evolving the spirit of man and nation, and these godseekers undertook excursions
into Eastern mysticism.

I have found a construction of the individual and the individual’s soul in the work of
Stanislavski in reflected in both Orthodoxy and the occult sciences (especially in Steiner’s
Christian influenced reconstruction of theosophy). In both discourses, there is a triune
construction of the individual that posits the dimensions of the individual’s experience and the
construction of the universal reality as fitting into three broad categories that are coexistent:
material realm, a mental realm and a realm of the spirit/soul. These structures are
permutations of the appetitive, rational, and spirited dimensions of Plato’s tri-partite soul that
travel to the Russian Orthodox and occult traditions through Neo-Platonic and Gnostic
discourses. Stanislavski’s discourse also uses the dualistic nature of the Neo-Platonic cosmic
psyche that has the “higher” intellective, “spirit” (dukh) aspect of the individual soul (that
turns toward the intellectual- principle) and the “lower” creative, “soul” (dusha) aspect (that
emanates into the material world) . There is also a monistic belief reflected in all these
discourses that posits the individual as being connected to or an extension/expression of a

universal absolute. In all cases, this absolute (which is often a fourth and purely spiritual

* White, “Stanislavsky and Ramacharaka™ 77.
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dimension) is revealed to individuals only when they have perfected their understanding of
the three realms of existence and mastered those dimensions of their individual experience
and the abilities that correlate to these dimensions. When this is done, the aspirant (whether a
monk, an occult adept, or an actor) sets the stage for the manifestation of truth in the form of a
spiritual ecstasy or inspiration which transcends the borders of individual existence and taps
into the “universal.” Tvorchestvo is a manifestation of this fourth dimension.
What is to Come

In the following chapter of this study, I use Plato’s Timeas and Plotinus’s Ennead as a
foundation for understanding the Neo-Platonic construction of the soul. 1 establish this
construction of the individual soul as having dual aspects: one is the “spirit” that turns toward
the divine intellect and the ideal realm; the other is creative, life-giving, aspect that emanates
into the material realm. In a recapitulation of Neo-Platonic cosmology, the spirit (intellective-
aspect of the soul) of the individual is involved in the process of “ideation” - the creation of
mental forms, and the creative aspect of the soul imbues these forms with living energy
during the creative process. The Neo-Platonic paradigm also constructs the soul of the
individual as an emanation of the universal oversoul that is connected to all other souls
through that common root.

| then use this paradigm, and the texts that carry it, to evaluate the discourse of the
System around the creation of the “life of the human spirit of the role,” which is the activity of
the human spirit in the process of ideation. The human-actor (chelovek-artist) imbues this
ideal form with the vital force of his/her personal living energy, which Stanislavski terms
aktivnost’, through the power of the creative aspect of his/her individual soul. This

involvement of the dual aspects of the soul defines tvorchestvo (the creative process) in the
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System. Because the soul is completely involved in this process, tvorchestvo opens lines of
unseen “soul-to-soul” communication between actors, and actors and the audience. Tapping
into this mode of unmediated communication of essential content also sets the ground for
tvorchestvo by bringing the dual aspects of the souls of the actors into action in unison. The
total essence of the actor, his/her soul, is involved in tvorchestvo.

| use a variety of selections from all three books on the System® in this analysis, but
focus on Chapter 10, “Communication” (Obshchenie) from part | of The Work of the Actor
and the chapter on “Voice and Speech” (Golos i rech’) from the second book of The Work of
the Actor. This chapter sets the foundation for the recognition of the presence of the Neo-
Platonic soul in the discourses of Russian Orthodox Christianity, the occult sciences and
psychology that environ Stanislavski’s writings on the System.

For the third chapter of this dissertation, | focused on exploring the meaning of the
soul in Orthodox theology and religious practice. My goal was to understand the meaning of
the soul as constructed by Russian Christian beliefs. While searching for a central experience
or concept that encapsulated the theology and practice of Russian Orthodoxy, | found myself
continually drawn to the ikony, the religious icons, which hold a central and living position in
worship and in the home. The more | explored the dogma and practice surrounding these
icons, the more I realized that the veneration of them was an activity of the soul and a point
where the human soul of the venerant came “face to face” with divine energy, just as Vera

Komissarzhevskaia describes the experience of her performance as an actor.

%2 See Appendix | of work for a translation of all the chapters in the first two books on the
System.
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In order to unpack the meaning of the icon, | turned to contemporary and Silver Age
theologians and the writings of the early church fathers. The most comprehensive modern
treatment of Russian iconography is The Meanings and Intention of Icons (Znachenie i

prednaznachenie ikony) by Valerii Lepakhin (2002). This work not only summarizes the

dogma around icons, it describes their practical uses from daily worship in the home to the
use of icon at special ceremonies and in war. The theologian who can be credited with
beginning the serious theological and philosophical exploration of Russian iconography is

Father (Saint) Pavel Florenski whose Inverse Perspective (Obratnaia perspektiva 1919),

Iconostatsis (Ikonostas 1922) and The Pillar and the Inculcation of Truth (Stolp i

utverzhdenie istiny 1914) served as a foundation for my understanding of not only the icon,

but also the concept of the divine energy that links creator and creature, as well as this
energy’s relation to the material world. The early Church Father who is most identified with
the defense of iconography in the face of iconoclasm is St. John of Damascus. St. John’s

Three Apologia to those who Decry Holy Icons and Images (7ri zashchititel ’'nykh slova protiv

poritsaiushchikh sviatye ikony ili izobpazheniia 1893) serves as the foundation of the dogma

of iconography. Father John Meyendorff is the foremost Western theologian of the Eastern
Orthodox faith, and his Byzantine Theology (2000) served as an invaluable general resource.
In order to get a sense of the Orthodox thought as it was expressed outside of the
confines of the church, I turned to one major Russian philosopher and several important
literary authors of the nineteenth century and the fin de siecle. Nikolai Berdiaev is often
described as a Christian existentialist, was a Marxist as a young man, and remained a socially
liberal a reformer. Throughout his life, his philosophical inquiry centered on the exploration

of the meaning of freedom and creativity in the spiritual development of man. His books The
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Meaning of the Creative Act (Smysl tvorchestva) and The Philosophy of the Freedom of the

Spirit: Problematics and Apology of Christianity (Eilosofiia svobodnogo dukha:

Problematika i apologiia khristianstva) are his major works that set the foundation for his

exploration of creativity as the liberating and divine act of the human spirit. His rejection of
much of Florenski’s work as dogmatic and “Catholic” (see his essay “Khomiakov and
Florenski”) sets him as a good counterbalance to this dogmatic interpretation of the Russian
Orthodox worldview. Where their thought overlaps may be an indication of a foundational
concept in this worldview.

Likewise, | choose three important authors (contemporary or slightly antecedent to
Stanislavski) who have varying problematic relationships with Russian Orthodoxy. Lev
Tolstoy was an excommunicate who developed a humanist version of Christian ethics, but
ultimately reconciled with the Orthodox Church. Fyodor Dostoevsky was a chauvinistic
Russian Orthodox, although his works often explored the difficulty of faith and Christian
ethics in the world; this exploration of faith is embodied by the disaster that surrounds the
Christ-like Prince Myshkin in The Idiot (Idiot). Anton Chekhov was never recognized to be
exceedingly devout nor did he have an antagonistic relationship to the Church; however, he
does present what may be one of the clearest renditions of the Orthodox sense of universal
connection through the movement of the divine energies in his short story The Student
(Aspirant).

| use these sources along with the rituals of Orthodox ceremony and veneration of the
icon to unpack the meaning of tvorchestvo and aktivnost” and their relationship to the ideas of
inner scenic awareness of self (vneshnee stsenicheskoe samochuvstvie), communication

(obshchenie), public solitude (publichnoe odinochestvo) and the state of “I AM” (ia esm”’) in
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the System. 1 also attempt to set the framework for the spiritual truth in performance that
leads to emotional release, offering an alternative to the popular understanding of
psychological realism.

In the third chapter, 1 begin a two-chapter exploration of how occult ideas, as
exemplified by the theosophical and anthroposophical thought, circulated in the world of the
Russian intelligentsia and are reflected in the discourse of the System. In this chapter, |
introduce Stanislavski’s schematic of the System (from the second book on the System) and
discuss its elements in relation to theosophic cosmology that carries in it Neo-Platonic,
gnostic and vedic (Eastern Indian) mystical thought.

In order to do this, I set the schematic of the work of the actor’s soul in the System,
which Stanislavski presents in The Work of the Actor on Him/Herself, Part ... , next to a
graphic representation of theosophic cosmology taken from The Chakras by Charles
Leadbeater. Using the theosophic works of Leadbeater, Annie Besant and M. Blavatsky, |
explore how the similarities in the form and content of these two schematics result from the
common influence of the Neo-Platonic, dual-natured soul. This exploration connects
Stanislavski’s conceptualization of aktivnost” with pranic energy and the Vedic traditions
carried by theosophy. It also serves to explicate the nature of the three “motive forces of
psychical life” (dvigateli psikhicheskoi zhizni) the mind, feeling and will (um, chuvstvo, and
volia). The System constructs these aspects of the inner life of the actor as the primary
drivers in the process of the ideation and incarnation of this role. In this discussion, | rely
heavily on the ideas presented in Chapter 12 of The Work of the Actor, Part I ..., “The Motive
Forces of Psychical Life,” and Chapter 13 of the same work, “The Lines of Aspiration of the

Motive Forces of Psychical Life” (Liniia stremleniia dvigatelei psikhicheskoi zhizni).
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In Chapter Four, I use anthroposophy, Rudolf Steiner’s Christianized version of
theosophy, to clarify some of the foundational concepts in the System. This occult science
found an important place among the Russian intelligentsia and had a great influence on the
Russian Symbolists. It also found its way into the work of the laboratory theaters of the
MAT, capturing the imagination of Michael Chekov. Steiner’s copious works covered an
incredible range of subjects, but his writings on the development of occult sensibility,
Waldorff education, and Eurythmy prove most useful in clarifying the role of the soul in the
System. By setting this texts in conversation with Stanislavski’s writings in the inner
dimension of action, | clarify the role of aktivnost’ in physical action, the spiritual foundations
and creative puissance of the “right life of the imagination” (vernoi zhizni voobrazheniia) and
the role of the will-feeling (vole-chuvstvo) and the imaginary object (mnimyi ob ekt) in the

99

living imagination, as well as describing the state of “I AM” (“ia esm ™) in terms of occult
knowledge of the higher realms.

| also explore the System using the artistic works and dramatic criticism taken from
the discourse of the Symbolist movement. I use a passage from Andrei Belyi’s famous novel
Petersburg, which was adapted for the stage at the MAT’s second studio , to exemplify the
process of ideation and creation in the higher realm of the imagination. Belyi’s dramatic
criticism, along with the ideas of Leonid Andreev, Viacheslav lvanov, and Fedor Sologub,
treat tvorchestvo as a sacred concept, recognizing that this creative process is the highest
achievement of humankind. This spiritual significance flows into Stanislavski’s mobilization
of the term.

In the fifth chapter, | explore the emanation of the Neo-Platonic paradigm of the soul

through the discourse of the scientists and the artists who sought to be “engineers of the
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human soul.”®® Although scientific in rhetoric, this discourse exhibits a mystical influence
that leads to a sense of “energy monism” upon which theories of thought transference,
hypnosis, and the manifestation of thought into material form are proposed by scientist like
Naum Kotik and Vladimir Bekhterev, as well as Naturalists like Maksim Gorki. These
discourses offer further alternatives for the root of Stanislavski’s ideas on communication
(obshchenie), imagination (voobrazhenie), the access to the subconscious through reflex
action, the energy of aktivnost’ and the creative process (tvorchestvo). | exemplify these ideas
using Gorki’s Confession (Ispoved’) and “A Tale of Unrequited Love” (Rasskaz o bezotvetnoi
liubvi).

A look into the psychoanalytical practice and theory in Russia in the early twentieth
century reveals a mixture of Freudian and Adlerian ideas that may provide the foundation for
the subconscious (podsoznanie), conscious (soznanie) and superconscious (sverkhsoznanie) in
Stanislavski’s System. Adlerian thought also offers foundation for the process of the mental
construction of the ideal “life of the human spirit of the role,” the supertask (sverkhzadacha)
and the construction and experience of imagination.

A Note on Translation and Transliteration
Since a good deal of my argument has to do with specific usage of terms within the System,
and | have laid claim that the current translations of the System often fail to capture the

spiritual essence of the work, | have provided the Russian text for my citations from within

63 Unowcenepol uenoseveckux oyw — this phrase was coined by Joseph Stalin in his “Speech at
the Home of Maksim Gorky” to describe the role of literary artists in his regime (26 October
1932)
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the System. For longer citations, | chose to use the Cyrillic alphabet, since they will be of use
only to those who can read Russian. For shorter phrases and terms, | have chosen to
transliterate the words so that all the readers may have the opportunity to follow key terms.

At times, | use the Russian transliterated term without translation because of its importance.
Those terms that | present in this form are dusha (soul), dukh (spirit), aktivrost’ (the essence
and energy of action, action-ness), perezhivanie —(experiencing) and tvorchestvo (creation, the
creative process).

There is a special difficulty involved with names. Certain names have been
transliterated in multiple ways — Stanislavskii is often seen as Stanislavsky (as in Hapgood’s
translations of his books) and Stanislavski (as in Benedetti’s more recent translation). For
citations, | use the first style of transliteration if it is a Russian source. If it is not, then | stay
true to the transliteration in the cited document. For the sake of consistency, | have chosen to

73T
1

present most Russian names without attaching the final “i” to them (if present), as in the third
example above. In all other cases, I transliterate according to United States Library of

Congress System.
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Chapter I: The Roots of the Actor’s Soul

Don’t attach us to the ground. We are suffocating. Don’t bind our wings! Let us soar
upward, close to the eternal, the universal!
— Konstantin Stanislavski

Origins and Emanations: The Aspects of the Soul

The root of Stanislavski’s conceptualization of the soul lies in the mystical Neo-
Platonic interpretations of Plato’s writings. These interpretations translated Platonic
Idealistic dualism into a monistic construction of the universe in which the material emanates
from a cosmic unity through a process of ideation and the manifestation of these ideal forms.
In this construction of the universe, the soul becomes the mediator between the non-material,
as intellectual-principle, and the material world. This universal soul was believed to have two
aspects: the spirit, which turns toward the intellectual-principle and the realm of essential
forms, and the lower aspect that brings these forms into material manifestations. The Neo-
Platonists constructed their concept of the individual soul on this same framework. 1 will
explore the foundations of this conceptualization of “soul” as it moves from Plato (428-348
BCE) in his Dialogues with Timeus into the writings of Plotinus (204-270 CE). This will
define the paradigm of the soul presented in the writings of Plotinus that became manifest in
Stanislavski’s System through the mysticism of Russian Orthodox Christianity, the occult
sciences, and the metaphysical speculation that was included in the dialogue around the
emerging science of psychology. This paradigm of the “soul” characterizes it as sensitive to
both the essential and the material, a mediator between these realms, and the vital creative
force that imbues the material with spiritual essence. This same paradigm is reflected in the

discourse of the System around the methodology leading to an actor’s “experiencing”
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(perezhivanie) using the inner and outer dimensions of his/her personhood. Perezhivanie is
the result of the actor’s ability to create meaning through process of ideation that is the “life of
the human spirit”, transmitting this essential content through unseen modes of
communication, and giving life-energy (aktivnost’) to this content through the action of the
soul in the creative process (tvorchestvo). The evidence of these qualities in performance is
what Stanislavski uses to define the true art of his school of acting.

From their inception in Alexandria, the ideas that Plotinus adapts from Platonic roots
in his Enneads interacted with those of the early Christian Church and became a part of
foundational Christian theology, as well as moving into the Gnostic cults and mystical
traditions that in turn influenced the occult sciences. Neo-Platonists were seated in the Nicean
councils (325 CE) and influenced development of Trinitarian dogma in the early church.

They also had a significant influence on mystical Christian thought. The henonsis of Neo-
Platonism (spiritual development of the individual toward the Unity) was expressed in the
theosis of the Christian mystic’s spiritual path toward unity with God. As Athanasius, Pope
of Alexandria and secretary at the First Nicean Council expressed it (293-373CE) “God
became human so that man might become God.”® The Neo-Platonic construction of the
soul also influenced the writings of Pseudo-Dionysius the Areopagite (Dates unknown, fifth
century to early sixth century) whose writings Corpus Areopagiticum, Divine Names,
Mystical Theology, Celestial Hierarchy, Ecclesiastical Hierarchy established the mystical
tradition in the Eastern and Western Churches, as well as the mystical sciences of alchemy

and astrology which were picked up by the occult scientists of the fin de siecle. This

% Vatican Internet Archives, “Catechism of the Catholic Church”.
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mysticism also worked its way into Western philosophical discourses on the mind, which
would influence the development of psychology,
From the Platonic to the Neo-Platonic: Mystical Mutations
In Timeaus, Plato (428-348 BCE) set up a complex cosmology and metaphysics. The
Neo-Platonists melded elements of this system with other philosophical and religious
influences to create the framework for their mysticism (in much the same way that the occult
sciences fin-de-siecle and Stanislavski borrowed from multiple sciences, philosophies and
theologies to create a framework for their ideas):
The [mystical] influence which Timaeus has exercised upon posterity is due
partly to a misunderstanding. In the supposed depths of this dialogue the Neo-
Platonists found hidden meanings and connections with the Jewish and
Christian Scriptures, and out of them they elicited doctrines quite at variance
with the spirit of Plato. Believing that he was inspired by the Holy Ghost, or
had received his wisdom from Moses, they seemed to find in his writings the
Christian Trinity, the Word, the Church, the creation of the world in a Jewish
sense, as they really found the personality of God or of mind, and the
immortality of the soul. All religions and philosophies met and mingled in the
schools of Alexandria.®®
In Timaeus, Plato presented two separate, but analogous, constructions of the cosmic
and individual soul. Plato’s cosmology was based on a dualism between non-material and

material; it suggested that the creator chose first to create the non-material, invisible and

% Jowett.
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perfect body of the universe that was indivisible and unchangeable and then a material, visible
body that was divisible and subject to change. God then created a third entity that Plato
labeled “essence” (eidos STSOQ, also “form”) that is the intermediate between the non-material
and the material: it is the perfect and unchangeable form that is divisible, separable and
identifiable. In Plato’s construction of the soul (psyche or psuche Yvyn — “soul” or “breath
of life” ) of the cosmos as a non-material element, this soul has sensory and evaluative power
that functions in both the realm of essence and the realm of the material:
The soul when touching anything which has essence, whether divided or
undivided, is stirred to utter the sameness or diversity of that and some other
thing, and to tell how and when and where individuals are affected or related,
whether in the world of change or of essence. When reason is in the
neighbourhood of sense, and the circle of the other is moving truly, then arise
true opinions and beliefs; when reason is in the sphere of thought, and the
circle of the same runs smoothly, then intelligence is perfected.®
This statement also indicates that this process of the soul results in reason and order—
“intelligence” — coming into the universe; this intelligence is not “intellect”, which is actually
framed before the soul, but it is what would come to be named the “spirit” or intellective
aspect of the soul. This cosmic soul, as the “breath of life”, also comes into contact with all
creation and instigates the rational (mathematical and ordered) active functions of the

universe:

% Timeaus 1.

55



When the Creator had made the soul he made the body within her; and the soul
interfused everywhere from the centre to the circumference of heaven, herself
turning in herself, began a divine life of rational and everlasting motion. The
body of heaven is visible, but the soul is invisible.®’

In Timaeus, the souls of man are created out of the same element as the cosmic soul,
and the human soul is divided from the substance of the cosmic soul but functions in a manner
that is analogous to this soul: it is framed before the body and the mind before the soul. Plato
also describes the human soul as divided into three parts: the rational, spirited and irrational
appetitive. These dimensions of the soul, chakra-like, have different seats in the body.® First,
there is the rational division of the soul (the mind, nous), which is the immortal nature that
thinks, analyzes rationally, weighs options, and evaluates what is best and truest. This is
seated the head and is the ruler of the whole. Second, there is the spirited and higher mortal
soul, which is seated in the heart as directly linked to the rational. All the nobler affections
(justice, courage, love) are generated in this soul, and its force flows through the body, as the
heart is the center for the veins. There is also a third or appetitive soul that resides in the belly
and receives the commands of the immortal rational dimension mediated through the liver. In
it are the desires of pleasure and the physical body. This Platonic construction united the
spiritual realm with the physical.

The critical shift in thought that distinguishes the Neo-Platonic from the Platonic and

opens the door to mysticism was the collapsing of Platonic concepts and qualities the cosmic

%" Timeaus I.
% This appears in Timeaus as well as book IV of The Republic.
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soul and the individual soul together. In the Neo-Platonic construction, the individual soul
was not divided from the universal, but was an extension of it; this creates a paradigm for the
soul exhibited in both theosophy and Stanislavski’s System. Platonic cosmology identified
two separate primal substances and the creation of a third intermediate nature that was formed
out of a process of addition:
God took of the unchangeable and indivisible and also of the divisible and
corporeal, and out of the two he made a third nature, essence, which was in a
mean between them, and partook of the same and the other, the intractable
nature of the other being compressed into the same.®
With the same mathematical logic, Plato described the human soul as separated from
the cosmic soul through a process of division of the elemental nature of the soul. The Neo-
Platonic cosmology presented by Plotinus in his Enneads describes the creation of the
universe as a process of emanation. All substance flows out of the action of the monad
(derived from the Greek monas povég, meaning unity), the cosmic unity/first being that is
ineffable and beyond comprehension. The first emanation of the monad is the intellect-
principle, nous (voUc), which is the divine intellect — the highest dimension of existence. The
second emanation is the soul, psyche— the creative force from which emanates the rest of
creation, including the material realm. This reflects the order of Platonic cosmology in which

570

creation began when the creator “put intelligence in soul, and soul in body”"" although it

alters the process by which it occurred. Plotinus cast the human soul as an emanation of this

%9 Timeaus 1.
0 Timeaus 1.
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universal soul: “the single Soul holds to the All-Soul, never cut off but embraced within it,
the two together constituting one principle of life”. " In Plato’s discourse, the human soul
was analogous to, but separate from, the cosmic soul; Plotinus described the individual soul as
not simply contiguous to the cosmic soul, but of the same indivisible essence. Therefore, the
individual soul in the Neo-Platonic system exhibits all the qualities of the universal soul:
intellection, creative power and a universal interconnectedness.
The Aspects of the Soul in the Work of the Actor: Bringing the Inner and Outer
Together
The quality of the Neo-Platonic cosmic soul that resonates most clearly through

Stanislavski’s System is the soul’s creative dual nature; this is not only reflected in the realms
of the creative process itself , experiencing (perezhivanie, Book | of the System) and
incarnation (voploshchenie, Book Il of the System), but also in the process of communication
(obshchenie) and the construction of the three motive forces: mind, feeling and will (um,
chuvstvo, volia). Plotinus argued that the cosmic soul displayed two natures during the
creative process; one aspect of the soul looking toward the intellectual-principle and the realm
of essence, often defined as the “spirit” (dukh, in Stanislavski’s discourse) and the other
turned to the lower plane of existence (dusha, as used in the System):

then [the secret of creation is that] the Soul of the All abides in contemplation

of the Highest and Best, ceaselessly striving towards the Intelligible Kind and

towards God: but, thus absorbing and filled full, it overflows- so to speak- and

! Plotinus, Stephen Mackenna trans. V: 4.

58



the image it gives forth, its last utterance towards the lower, will be the
creative puissance.’

This dual nature is also influenced by the structure of Plato’s tripartite human soul in which

the lower dimension of the soul is divided into the higher (linked to the mind/intellectual

principle) spirited nature and the lower (linked to the body/material world) appetitive nature:
For the Soul is many things, is all, is the Above and the Beneath to the totality
of life: and each of us is an Intellectual Kosmos, linked to this world by what is
lowest in us, but, by what is the highest, to the Divine Intellect: by all that is
intellective we are permanently in that higher realm, but at the fringe of the
Intellectual we are fettered to the lower.™

There is a constant tension in Stanislavski’s discourse between the conceptual division
of the internal and external and a belief in the essential unity of these realms. In the realm of
experiencing, the activity of the soul and the “elements” of the System turn toward the “inner”

realm of the intellect, personality and the higher “intuitive” sensibility of the soul. " The

"2 Plotinus 111 18.

® Plotinus IV: 2.

" Because of the holistic underpinnings in the construction of the System it is hard to attribute
the activity of any single element to a single category. However, the activity of the intellect
can be seen in elements such as imagination and inventions of the imagination, bits and tasks,
attention, logic and consistency, ethics and discipline, adaptation, internal characterization;
internal scenic charisma, control and finish, emotional memory are attributes that reflect an
inner sense of “personality”; internal tempo-rhythm, sense of truth and faith can be considered
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elements of the “outer” realm of incarnation as spelled out in the titles of the chapters in The
Work of the Actor on Him/Herself, Part 1I... overlap with the elements presented in the
“inner” realm of experiencing: [external] Tempo-rhythm, Logic and consistency, [external]
Characterization. In the Stanislavski’s text, the director/teacher Tortsov, avoided explaining
the incarnation portion of a diagram of the System (see figure 3 in Chapter 3) to the students
because they had not yet entered that phase in their studies: therefore, the elements of the
process of incarnation have been, as yet, “unclear” to them. This could indicate that
Stanislavski prepared this diagram for his first book in the series and did not come back to
revise it after he had more concretely addressed the realm of incarnation in his later writings.
However, the failure to spell out the elements of incarnation may be due to the fact that much
of the work in Stanislavski’s book on this realm does not introduce new elements, but rather
discusses the development of the physical and vocal apparatus so that the essential qualities,
elements, of the inner work can be made incarnate. The motive forces that drive the inner
realm also motivate the external realm and in the holistic moment of incarnation there is no
distinction between the inner and outer.

In order to understand the functioning of the Stanislavski’s System, the relationship of
“inner” and “outer” and “internal” and “external” must be read not simply as one of

expression (external signs of internal experience) or control in which the inner dimension

intuitive. As the previous discussion indicates, communication is complex and intellectual
and intuitive; there is the logic of language and gesture and the intuitive and unseen web of

connections that are both a part of “communication”.
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controls the outer — inner ideas are directly expressed by a trained, controlled outer
physicality. The connection between inner and outer is a process of emanation in which the
contents of the higher, ideal and more “real” (“internal”) plane are made incarnate in lower
and material (“external”) planes through the trained, sensitive and expressive body of the
living actor.

In the chapter “Voice and Speech” (Golos i rech’), exercises in diction are introduced
and techniques of phrasing are explored, but these all lead to the use of these techniques to
express the inner “elements” of the System. Stanislavski presented the speech of the actor as
being truly and artistically alive only when it is an extension of the unseen web of
communication — speaking and thinking “into” an object. This speech must be driven by
invention of the imagination and animated with “internal activity” (aktivnost’).” Such speech
must also be a reflection of the higher realm of ideal forms: words like “cloud”, “war”, “kite”
and “lilac” all have essential qualities to which the actor must connect when he or she speaks
the word.”® This construction of the external realm of incarnation, as the term indicates,
frames this process as an outpouring of the “inner” creative processes that “come to life” in
the external realm. This reflects unification of the “higher” and “lower” dimensions of the
dual-natured Neo-Platonic soul rather than a solid division between the external and internal.

In the System, the process of communication (Obshchenie, Chapter 10) is founded on
a Neo-Platonic holistic understanding of the universe in which all individual souls are

emanations of a cosmic soul and, therefore, can communicate in an “unmediated”” manner

7> Stanislavskii, RAS 11 92.
6 86,
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through “unseen forces” that “penetrate” from soul to soul and transmit an experience of
essential contents. This type of communication is argued to take place not only between
individuals, but also between an individual and the essence of an object. The monistic
conception of the universe and the belief in essential forms that were developed by the Neo-
Platonists are at the foundation of this assertion.

In the mystical and Gnostic construction of the soul offered by Plotinus, all being,
material and non-material, is an emanation from the monad guided by universal intellectual
principle and executed through the creative nature of the soul on both the essential and
physical plane; therefore, every physical object has a metaphysical essence and all of these
essential forms are derived from the formless and undivided universal. The ontological
connectedness between all objects allows for interaction between these objects in the realm of
the unseen. The soul, through its dual nature, is the dimension of the individual that is
sensible on both the essential and material planes. As the soul turns toward the intellectual-
principle, its spirit-aspect recognizes essential forms: “Hence we possess the Ideal-Forms
also after two modes: in the Soul, as it [was] unrolled, and separate; in the Intellectual-
Principle, concentrated, one.”’’ As it turns toward, and couples with, the material body;, it

combines its hold on the realm of the essential forms with interaction in the material realm.

This allows for what Plotinus defined as “active” sensibility: “Now if sensations of the active
order depend upon the Couplement of soul and body, sensation must be of that double

nature.”’® This “active order” of sensation transcends simple physical interaction: sensations

" Plotinus 1:10.
8 Plotinus 111: 26.
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are inactive when the soul is not coupled with the body in the moment of sensation, and the
interaction does not transcend the material realm of the body.
There is a hierarchy of experience in which experience that transcends simple physical
sensation is “active” through the involvement of the soul:
What the body experiences we say We [the totality of the individual]
experience. This then covers two distinct notions; sometimes it includes the
brute-part, sometimes it transcends the brute. The body is brute touched to life;
the true man is the other, going pure of the body, natively endowed with the
virtues which belong to the Intellectual-Activity, virtues whose seat is the
Separate Soul.”
Because the soul has both an aspect in the essential realm (the “true man”) and the creative
aspect through which the body is “touched by life”, experience that is of an “active order” is
defined by the couplement of soul and body during the process of experience. This
experience of the higher order can be distinguished from the lower experience of the brute
part by qualities that are described as “active”, “live”, and “true” (in the essential sense —
meaning that is connected to essential content). This has a direct correlation with the actor
“experiencing” the ideal construction of “the life of the human spirit” while interacting with
the physical environment on stage in order to “live” within those circumstances.
Communication leads to “experiencing” because, within the framework of the System, this

process involves the active participation of both the spiritual and material.

The Soul in Speech and Action: Nazvanov Finds the Spiritual Energy of Aktivnost’

" Plotinus I: 10.
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This paradigm of the higher active, live and true level of sensation that transcends a
lower level of “brute” experience (inactive, dead and false) is woven throughout
Stanislavski’s texts on the art of acting and is central to his understanding of communication.
Stanislavski approached the process of communication and action on two levels. On the baser
level, he critiqued the material qualities of speech (formation of sound, cadence, phrasing,
intelligibility) and gesture (rhythm, form, relaxation, physical integration, and readability) and
evaluated the logic of their construction and implementation to eliminate those that were
cliché, unnatural and unrealistic (inappropriate, out of context). However, he also makes it
clear that action can be original, natural and realistic but also “dead”, “empty” and “false” —
devoid of meaning: in this paradigm, communication can be readable and intelligible without
being truly meaningful. The higher level of communication is a transmission of essential
(inner) content, this transmission is done through the “rays” that are outpourings of the soul
channeled through the body:

Indeed, it is as if our inner feelings and desires emit rays, which seep out of our
eyes, our body and engulf other people in their stream . . . The receiving of
rays is the reverse process, that is, taking in the feelings and sensations of other
people.

B camom oene: mouno nawu GHYMPEHHUE H4YECmeEed U JHCENAHUA UCNYCKAIoN
JIydu, Konopbvle npocavuearoncs 4yepe3 Hauilu 2 iasa, 4epes mejio u obausarom
Opyaux nooetl ceouUM NOMOKOM... Jlyuesocnpusimue - 5mo oopamuwlii npoyecc,

~ 80
mo ecnib 66upaHue 6 cebs UYIHCUX 4y6ecme U oy eHuu.

8 stanislavskii, RAS | 272.
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As an act of the soul, this communication is unseen and can take place without physical action

or word:

Words were non-existent, with no exclamations or cries: nor any facial
expressions, gestures or actions, either. But, on the other hand, there were the
eyes, the gaze. That is direct, immediate communication in its pure form, out
of the soul and into the soul, from eye into eye, or from the fingertips, from the
body, with no visible physical action.

Cnosa omcymemeosanu, omoenbHbIX 032714C08 UU BOCKAUYAHUU He Obllo;
MUMUKU, O8udcenutl, oeticmeuti - modice. Ho 3amo Ovinu enaza, 32140. 9mo -
npsamoe, HenoCPeOCMBeHHOe OOUleHUe 8 YUCTNOM 8ude, U3 OYUlU - 8 OYULY, U3
2nas - 6 21a3a, UlU U3 KOHY08 naibvyes, uz meid, 06e3 GUOUMbBIX 05 3PeHUs

. . 81
Quzuyeckux oeticmsuil.

The exchange of essential content, as recognized by the spirit-aspect, is necessary for

meaningful higher-level verbal communication as well. Stanislavski asserted that all

communication begins with the assembling of an inner subtext. This subtext should be

created out of internal, mental images that form a film for the “inner eye” (vnutrennee zrenie).

This “illustrated subtext” (illiustrirovannyi podtekst) of essential ideas needs to be gathered

and viewed by the actor before every act of communication and motivates the word:

Before communicating with the object, | had to gather and set in order the

material to be communicated, that is, to delve into the essence of that which

81 268.
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needed to be transmitted and to reconstruct for my inner eye its own visions of
them.
TIpesicoe wem obwamvcs ¢ 06veKMoM, HA00 OBLIO CaAMOMY COOpams u
npueecmu 6 nOp}laOK mamepuan oA 0611467—!142, mo ecmb, 6HUKH)Nb 6
CYWHOCmMb moco, 4mo Haoo ObLno nepedaeamb, 60CCMAHOBUNMDb 60
GHYMPEHHEM 3PpEHUU cobcmeerntvle 6UOCeHUS UX. 82
However, such preparation and rumination alone is not the foundation for meaningful
communication. The act of transmitting these contents is critical. Stanislavski pointed this
out using Nazvanov’s failure in an exercise as an example:
‘Once | was fully prepared [with the inner work], I wanted to begin the process
of incarnation. Everything inside me started to bubble and seethe: mind,
feeling, imagination, adaptations, expressions, eyes, hands, and body searched
for an approach to the task. They prepared themselves like a large orchestra,
tuning themselves up quickly. I observed myself closely.’

“Yourself, and not the object?” Tortsov asked in response. ‘It seemed as
though it made no difference to you whether or not Maloletkova understood
you, whether or not she felt your subtext, whether or not she saw everything
that took place in Ivan Ivanovich’s [the character Nazvanov played] through
your eyes. That means that you lost sight of the essential and necessary

human task — implanting in another your inner images. [my emphasis]

82 Stanislavskii, RAS 11 90.
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Kozoa ece 6vi10 noocomosneno u s xomen npucmynums K 60NJI10UWEHUIO,
8ce 60 MHe 3a0pOOUNO U 3A08ULATIOCH: Y M, YYBCMBO, 8000padiCEeHUe,
NPUCNOCOONIEHUs, MUMUKA, 21a3d, PYKU, MeN0 UCKANU, NPULANCUBANUCH, C
Kaxotl cmopomsl noootmu k 3aoave. OHu 20moSUTUCH, MOYHO DOILULOL
opKecmp, CneuwHo HACMpPauearwull UHcmpymenmsl. A cman npucmaivHo
cneoums 3a coooll.

- 3a coboii, a He 3a 06vexkmom?- nepecnpocun e2o Apxaoui Huxonaeguu. -
Tlosuoumomy, sam b6vL10 be3paziuuno: notumem sac Manoremxosa unu
Hem, noYy8cmeayem OHA 6aul NOOMeKCMm, YEUOUM 8AUUMU 2NA3AMU 8Ce
npoucxoosawee u camyio sxcusuv Meana Meanosuua unu nem. 3nauum, y
8ac He ObLIO NPU 0OWEeHUU IIMUX eCMeCMBEHHBIX, HeOOXO0OUMBLX

83
yenoseyecKUx 3a0ay - GHeOpsimb 8 OPY2020 CE0U BUOEHUSL.

Nazvanov succeeded in triggering his inner motive forces (mind and feeling) and mobilizing

elements of inner “experiencing” (imagination, adaptation), and this experience moved into

the process of incarnation, flowing through his body. However, his attempt at meaningful

communication failed. Tortsov attributed the student’s failure to communicate fully to the

failure to transmit the contents of his experience to another individual, to establish the

“unmediated connection from soul to soul”. Stanislavski equated this full communication

with the transmission and reception of unseen rays of energy and the essential contents for
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which the energy serves as a vehicle.?* Tortsov then guided Nazvanov to transmit actively the
inner contents of his experience:
Make certain that your object [of communication] not only hears, not only
understands the meaning of the sentences, but also sees, or almost sees, with
his/her inner eye what you see [with your inner eye] when you speak the words
you’ve been given.
ﬂ06€ﬁm66‘b moco, umob eaut 06veKm He MoabKo yciabliidi, He mojlbKo
NOHSL CAMBILL CMBICT PPa3vl, HO U YEUOET BHYMPEHHUM 3DEeHUueM mo Uil
noivmu mo, 4mo suoume 6wl camu, noka coeopume yKasaHHsle 6am
C]l06a.85
The transfer of inner contents, a soul-activity, distinguishes the higher “true” level of
communication:
‘I planted one word after another in the object, one inner image after another.’ .
.. [Nazvanov]

A 6xknaoviean 8 06veKm 00HO CN080 3a OPY2UM, A C HUMU 6Meche U BUOeHUs 3d

BUOCHUIMU.

8 1t may be telling that Nazvanov fails to mention the implementation of the inner motive
force of “will”. As I will go on to explain, the will is the force that is most directly connected
to the creative and communicative process of the soul; it guides the rays of transmission and
the receiving of rays. Therefore, it would be appropriate for there to be an absence of “will-
force” in Nazvanov’s failed communication.

% Stanislavskii, RAS 11 90.
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“You’ve hit the nail right on the head! Infect, infect the object!® Steal into

his/her very soul.” [Tortsov]

B camyto mouky nonan! 3apaoicaii, 3apasicaii 06vexkm! « Biasze 8 e2o 0ywy»87
Tortsov further explains that this higher level of communication imbues the words of the
student with a life-giving power, the power that implicates the presence of the creative aspect
of the soul. Stanislavski labeled this aktivnost’ (the essence of action, action-ness), and its
presence in action as the marker of true creative process (tvorchestvo):

They [the words of the student] would stir the dead into action! Action-ness

[aktivnost’] in the creative process that is the steam in the engine.

Action-ness — authentic, productive and purposeful action — is the most

important thing in the creative process [tvorchestvo] and in speech, too!

To speak means to act. Action-ness requires of us that we implant our inner

images in another. [original emphasis]

Onu mepmeoco 3acmaeam Oevicmeogams! AKTUBHOCTb B TBOPUECTBE -UTO Map

B MaiMHe! AKTUBHOCTB, MOJIMHHOE, TPOTYKTUBHOE, 11€71€CO00pa3HOe

JIEHCTBUE caMOe TJIaBHOE B TBOPYECTBE,CTANIO OBITh,U B peun! rogopums -

3HAUUMmM 0eticmeo8ams. Imy-mo aKmusHOCMyb 0dem Ham 3a0ayd 6HeOPAmMb 8

88
Opyeux c80uU UOEHUSL.

8 This echoes Tolstoy’s definition of art as something that infects the audience with the
experience of the artist.

7

% 92.
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Stanislavski’s conceptualization of the process of higher-level communication through
the vehicle of the essence of action — transmitting inner, essential content to a material object
through “rays” of the energy of aktivnost’ — exhibits further influence from dualistic
construction of the soul. The higher aspect (spiritual/intellective) connects to the essential
content and the lower aspect (soul/creative) brings this essence into the material realm
through the emanation of vital force. Because it is an essential form of communication, it not
only affects the object of communication, but it also connects to the essential aspect of all the
individual souls around it:

If only we had some kind of gadget that would enable us to see this process of
invisible emitting and receiving — the exchange that takes place between the
stage and the auditorium at the moment of creative [tvorchestvo] ascent, - we
would be amazed at how our nerves handle the pressure of the stream of rays
that we are emitting and are receiving back from the thousands of living
organisms sitting in the audience hall.

Ecnu 6v1 yoanoce ysuoems ¢ nomowpio kako2o-uubyosb npubopa mom npoyecc
GIYUCHUS U U3TTYHERUA, KOMOPbIMU obmenusaomcs CYyeHa Cco 3pumejlbHblM
3AJIOM 6 MUHYNTY MEOp4YeCKoco nodbema, Mbl ydueuﬂuczn 6bl, KAaK Hawlu Hepebl
ebldepofcuea}om Hanop moka, K0m0pblﬁ Mbl, ApmMucmsl,nocsvlilaem 6
3pumeﬂben? 3ajl U 6ocnpurumaem HA3a0 OM MbICAYU HCUBHIX Op2anHu3ImMoes,

cudsuyux 6 napmepe. *°

8 Stanislavskii, RAS | 274.
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This statement reiterates the dualistic nature of the communicative experience as the bodies
(lower nature) of the actor and audience are in the theatre engaged in the interaction of
performance are joined together in an a moment of “ascent” into creativity that results in
communication of the higher order, the sharing of the essence of experience through unseen
rays.”
The Aspects of the Soul in the Creative Process: Constructing and Giving Life to the
Role

In the introduction to his first book on the work of the actor, Stanislavski wrote that he
would pay “particular attention” to the “essence of the creative process” (sut’ tvorchestva) as
it fits into the System.”® Again, the Neo-Platonic paradigm of the dual nature of the soul
manifests in the construction of the creative art of the actor. In a paradox that suits the study
of the metaphysical, the strongest evidence for the centrality of the soul in Stanislavski’s
thought is its absence in one of Stanislavski’s defining statements on the System. Stanislavski
wrote that the foundation of “the art of [his] school,” which he defined as the art of
“experiencing”, is the “creation of the ‘life of the human spirit’ of the role” and transmitting

this life on the stage in artistic form” (coz0anuue «orcuznu uenoseueckoeo oyxa» poau u

% This statement also reflects the desire to observe and measure, and to legitimize and make
“scientific” the study of the unseen and higher realms that Stanislavski shared with his
contemporaries and the occult and psychological sciences.

91 RAS I 6.
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nepedaue smoti scusnu Ha cyene 6 xydoxcecmeennoti popme).”*  Although it is hard to
recognize in English translation, there is a distinction between the intellective and creative
aspects of the soul (dukh and dusha) in this statement that is evident in the specificity of the
terms used in the Russian text. Stanislavski used the term dukh (spirit) in parallel with the use
of sozdanie, making a distinction between that type of creation and the creative process of
tvorchestvo. This is important to note because is sets up a two-step framework for artistic
creation that starts in the construction of the ideal form of the creation. The first step is
intellective in which the artist forms the construction (sozdanie) of the spirit (dukh) of the
role. The second, is the transmission of that life, in which the soul (dusha) of the artist
imbues life into the spirit of the role through the creative process (tvorchestvo). The
distinction between dukh/sozdanie and dusha/tvorchestvo is founded directly upon the Neo-
Platonic paradigm of the soul, and it defines the spiritual engagement that Stanislavski
required of actors within his System.

In Stanislavski’s writings and speeches surrounding the creative process, tvorchestvo
is true and complete creativity. It is consistently described as something intuitively

understood that arises out of a subconscious, inspirational process that communicates a lived

%2 This phrase is first introduced in the second chapter of RAS | (25) and becomes an
aphorism within the system, maintaining its form. Stanislavski’s writing exhibits some
looseness and colloquialism in much of the terminology used. However, it does maintain a
consistency within its presentation of foundational concepts (such as those presented in the
schematic of the System) including the phrase “creation of the life of the human spirit”.
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experience on stage — the life-giving process of emanation (tvorchestvo). Sozdanie® refers to
a more limited constructive activity that does not seem to implicate the creative metaphysics
of the soul in the manner of tvorchestvo. However, the framework of the soul upon which
Stanislavski’s ideas were constructed allows both “sozdanie” and “spirit” (dukh) to be
understood as dimensions of the soul. The “creation of the life of human spirit of the role” is
presented as a complex task that is necessary in order for the “creative process of the soul” to
take place. In fact, the “creation of the life of human spirit of the role” is presented in some
unpublished materials as “the fourth foundation” in the schematic of the System.* The
“creation of the life of human spirit of the role” is the process of ideation, the creation of the
“inner” essential construction of the role, but not the manifestation of the ideal into the realm
of the material; it is the conceptual formation of a life that has not yet been brought to life.
Although “spirit” is never strictly defined in the text, the usage of “creation of the life

of human spirit of the role” parallels the third foundation (#3): “the subconscious® creativity

% The root of sozdanie is “zd”, as in “zdanie”, meaning building/construction, and in
“zodchii”, that is, architect. Stanislavski uses sozdanie (creation) specifically to refer to the
more constructive activity of creating the ideal form and structure of the role.

% The “aim of [the actor’s] art: the creation of the life of human spirit of the role” is included
in various materials surrounding the formation of Stanislavski’s schematic of the System as
the one of the four (rather than the three present as #’s 1, 2, 3 on figure 3, Chapter 3)
foundations of creativity. (RAS 11 487)

% In the following chapter, I will explore how Stanislavski uses subconscious (podsoznanie)
and soul almost interchangeably in reference to their creative aspects.
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(tvorchestvo) of nature itself through the conscious psycho-technique of the actor”.
(IToocosnamenvrnoe meopuecmeo camoil nNPUPOObL - 4epe3 COZHAMENbHYIO NHCUXOMEXHUKY
apmucma)®® “Creation of the life of human spirit of the role” as used in Stanislavski’s texts
refers to the process of using conscious psycho-techniques to construct a logical and
consistent sense of the character and his/her action that is “ analogous” to the human nature of
the actor: “according to the circumstances of the character’s life, and, in a complete analogy
to it, think, desire, strive, and act as a human being, correctly, logically, coherently”. (¢
YCAOBUAX IHCU3HU POIU U 6 noanou anano2uu C Heu npasujibHo, J102U4HO, nome@oeameﬂbno,
NO-YeN08eyecKU MbLCIUMb, XOMenb, CIMPeMUumscsi, 0eiucmeo8ams. ) % In this context,
Stanislavski mobilized a conceptualization of “life of the spirit” that refers to the higher
nature of the dualistic soul, the nature that turns toward the intellect. This “spirit” labels that
aspect of the individual soul that Plotinus defined as having the ability to recognize and define
forms in the essential realm: “And by means of these Ideal-Forms, by which the Soul wields
single lordship over the Animate, we have Discursive-Reasoning, Sense-Knowledge and
Intellection”.®® This aspect of the soul is responsive to and responsible for the essential realm,
but not the animation of the material. That is why the “life of the spirit” is not defined in the
System as the result of the process of tvorchestvo, which connotes the full and true creative
process of complete emanation, but of more limited process of creation (sozdanie), which in

this context refers to the process of the construction of essential forms.

% Stanislavskii, RAS Il 360.
% Stanislavskii, RAS | 25.
% Plotinus 1:8.
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The second piece of the foundation of Stanislavski’s art is “transmitting [the life of
the human spirit of the role] on stage in an artistic form”, which requires the active
transmission of essential content, and this content can only be transmitted in conjunction with
a process of active experience. The life-giving process, the emanation into and animation of
the material that completes creation (tvorchestvo) is a quality of that aspect of the soul that
turns toward the material world. This process takes the understanding and experience of the
essential realm and the higher aspect of the soul and transmits it into the material: “thus
absorbing and filled full [of the Ideal], it [the soul] overflows- so to speak- and the image it
gives forth, its last utterance towards the lower, will be the creative puissance”.99 This
“creative puissance” animates the material form: “And the Soul is said to go down, to decline,
only in that the object it illuminates lives by its life”.*® The ability to impart life on an object
as an extension of its own life-force is a quality of the creative aspect of the Neo-Platonic
soul. This life force, soul-energy (or aktivnost’) is transmitted from the creative soul into the
object — from the soul of the actor into the “life of the human spirit of the role:”

As you see, our fundamental task is not only to portray life of a role in external
form, but most of all, to create [sozdavat’, the verb from which sozdanie is
derived] on stage the inner life of the character and the play as a whole,
bringing to the aid of this alien life our own individual, human feeling, and

imbuing it with all the organic [live] elements of our individual soul.

% Plotinus 111:18.
100 pIotinus 1:12.
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Remember once and for all that this principle, this fundamental goal of our
art, must guide you in every moment of the creative process [tvorchestvo].
Kaxk euoume, nawa 2nasnas 3a0ava He monvko 6 mom, ymoo
U300padCcams HCU3Hb PO 6 ee GHeuHeM NPOABIeHUU, HO 2NABHBIM
obpazom 6 mom, 4mobwvl cO30a6amyv HA CYeHe BHYMPEHHION JCU3HDb
U3006padcaemo2o uya u 8cetl Nbecwl, NPUCHOCOOISL K IMOU UYHCOLL
JHCU3HU CBOU CODCMBEHHbIE YeN08edecKue 4yecmed, Omoaeasl el 6ce
op2aHuvecKue 21eMeHmvl COOCMBEHHOU OYULU. 101
In a reflection Stanislavski’s spiritual framework for artistic creation, the actor must construct
the essential form of the role. This form is then illuminated with the living element of the
actor’s soul. In order to do this, the actor must “absorb and be filled” with the ideal
construction of the role. This requires the actor to act in “complete parallel” to “the life of the
human spirit of the role” so that “he will come close to the role and begin to feel as one with

it”.1%2 Thus, the actor must actively experience the role in order to bring it to life:

“Experiencing aids the actor in fulfilling the basic goal of scenic art: creation of the ‘life of

101 stanislavskii, RAS | 25. This passage maintains the distinction between creation as
construction, sozdanie, and life-giving creativity, tvorchestvo, and clearly implicates the
importance and power of the soul in the creative act by “imbuing” the construction of the
inner life of the character with its own “organic elements”.

102 25,
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the human spirit’ of the role and transmitting this life on the stage in artistic form”.*®

When Acting Becomes an Art: Bringing the Soul to Action in the “Art of Experiencing”

This active experience is necessary because, according to the Neo-Platonic
paradigm, this is the experience that comes about only through the couplement of soul and
body (the “We”). ' Only through this couplement is the lower, creative aspect of the soul
able to transmit the essential experience into material form. This correlates with the
transmission, or communication, of the life of the human spirit on stage. As | discussed
above, Stanislavski’s paradigm of communication includes the transmission of essential
content and the activity of the creative aspect of the soul through the energy that essence of
action (aktivnost’) — the outpouring of the soul in the truly creative process (tvorchestvo).
Because Stanislavski’s understanding of the art of the actor is rooted in a Neo-Platonic
construction of the soul and its creative energies, the creative process, experiencing and
communication are presented as fundamentally linked; these processes mobilize both aspects
of the soul as it bridges the divide between the essential and material.

True experience, just as communication, requires the active presence of the soul.

During the moment of experiencing the role, the active process of experiencing forms a

103 25,

10% «“What the body experiences we say We [the totality of the individual] experience. This
then covers two distinct notions; sometimes it includes the brute-part, sometimes it transcends
the brute. The body is brute touched to life; the true man is the other, going pure of the body,
natively endowed with the virtues which belong to the Intellectual-Activity, virtues whose
seat is the Separate Soul.” (Plotinus, 1:10)
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couplement between body and soul. The actor’s living soul is connected with the constructed
essence of the role (the life of the human spirit) and, through couplement with the body, the
“creative puissance” of the soul emanates into the material realm as a vehicle for these
essential contents, true creativity (tvorchestvo). The energy of this emanation (aktivnost’)
serves as a vehicle for communication; this energy reaches out and connects with other souls
to communicate the content of the role and of experiencing:
We believe, and have become certain through practical experimentation, that
only this kind of theatrical art - saturated with the living, organic experience of
the human-actor [soul] - can artistically transmit all of the elusive nuances, and
all the hidden depths of the inner life of the role. Only this type of art can
captivate the spectators fully and bring them to the point where they not only
comprehend but, more importantly, experience [my emphasis] everything that
is carried out on the stage, and so enrich their inner experiences.
Muor 6EPUM U KPENKO 3HAEM NO onvinty, 4mo moJjbKO makoe CYeHU4ecKoe
UCKYCCmME0, HACBIWEHHOE JHCUBBIMU, OP2ARUYECKUMU NEPEHCUBAHUAMU
yejloeeKka-apmucma, moaucent xydoofcecmeeHHO nepedamb 6ce Heyoeumbvle
OMMEHKU U 8CIO 2IYOUHY BHYMPeHHel HCUu3Hu poau. ToabKo makoe UcKyccmeo
MOIHCeENT NOJIHOCMbIO 3axXeamumbs 3pumelii, 3acmaeumbs €20 He npocmo
NOHANb, HO 2JIABHbIM 06pa30M nepeoasicuntb 6ce cosepuiaroneecs Ha cyene,

- 105
obocamums e2o GHYMPEHHUU Onbvblm.

105 stanislavskii, RAS I 27.
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This paradigm of creation through the construction of the essential by the
intellective aspect of the soul (spirit) and the emanation of life force through the life-giving
aspect is central to Stanislavski’s definition of the art of the actor; artfulness in performance is
defined by the presence of both aspects of the soul in performance. In the second chapter of
The Work of the Actor on Him/Herself, Part I: the Creative Process of Experiencing_,
Stanislavski explained the distinction between poor acting, simple craftsmanship (remeslo),
and the art (iskusstvo) of the stage. Poor acting can range from wooden and clichéd
performance, which Stanislavski described as dead (mertvoe) and “soul-less” (bezdushnoe), to
performance that displays moments of true “inspired” experience, although the performance
as whole is “lifeless”. In the description of this second type of poor acting, acting “from the
gut” (igra nutrom), the truly creative moments arise, but the lack of the essential construction
of the character through psychotechnique (the life of the human spirit of the role) prevents the
moments of “instinctual” creativity to develop into an artistic creation:

“In a performance of this kind [acting from the gut],” continued Tortsov,
“isolated moments suddenly, unexpectedly climb to great artistic heights and
rock the spectators. At this moment they experience, or create through
inspiration, in the manner of improvisation. They [actors of this type] . . .
think this is due to inspiration alone. And if that should fail to come, neither
you nor they have anything to fill the gaps, the dead spots in acting, the places
that have not been experienced. ... At those moments, [the performance]
becomes lifeless, stilted and labored.”

Ilpu maxom ucnonnenuu,- npoooaxcan Topyos,- omoenbHbvie MOMEHMbL BOpYe,

HEe0HCUOAHHO NOOHUMAIOMCSL HA OOILULYIO XYO0IHCECMBEHHYIO 8bLCOM) U
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nompscarom 3pumenetl, B amu munymol apmucm nepescusaem uiu meopum
no 6@0XH06€HI/£IO, 6 l’lOpﬂ()K@ 6 umnposusayuu. Onu ...nonazaromes Ha 0OHO
gooxnoeenue. Eciu gice nocneonee ne npuxodum, mo um u 6am Hevem
3dNOJIHUmMbs np05€ﬂbl 6 ucpe, nycmawle, He nepeaicumeole mecma poJu. . . B smu
MOMEHRNIbL 8aULe UCNOJIHEHUE POJIU CMAHOBUTIOCH 6€30fcu3HeHHblM, XOC)y]ZbelM
U 6bIMYYEHHBIM. 106
In these moments of experience and creation through inspiration, the performance exhibits the
communicative power that is associated with the presence of the soul. However, instinct is
momentary, and actors who rely on it solely do not have the construction of essential content
from which to draw inspiration for their performance. The “creative puissance” of the soul
cannot be maintained without the work on the spirit — the construction of the essential
material from which its creation emanates. Without this creative power and its energies, the
performance becomes “empty” and “lifeless”, and “There is no spiritual content, only the
external technical tricks, supposedly expressing this content” . (0yxosnozco cooepoicanus nem,

197 The sustained presence of the

a ecmb UL BHEUWHULL NPUEM, SKOObL €20 8bLPANCATOWULL.)
soul is necessary for acting to be considered an art. At its worst, craftsmanship is also defined
as the application of actorly technique to comment on the role without actually experiencing
it. The actor may believe that he/she is creating art by presenting a realistic interpretation of

the role, but he/she has made no attempt to connect to the circumstances of the role. As the

fictional director Tortsov warns his student, Govorkov:

106 28
107 35-36.
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You think you created something in the realm of art. However, where there is
no sensation of your living feelings, analogous to the character portrayed, that
cannot be spoken of as authentic creativity. . .. There is no authentic art
without experiencing.
,ZZyMaeme, Ymo bl CO30AJ1U YIMO-MO 6 uckyccmee. Ho mam, eoe nem
OWYUWEeHUsl C60€20 IHCUBO20 HyeCcmed, AHAJI0CUYHO20 C u305pancaeMblM JAUYOM,
mam He mooscem obimo peuu o NOONUHHOM meopdecmee. ... Hem noonunnoco
uckyccmea be3 nepeasicuearnusl. 108

The actor/craftsman may be able to construct a performance out of actorly technique
and cliché, and these “ready-made tricks” can be developed so that they become second
nature to the point that the actor could impress some spectators. However, without authentic
experiencing and creative energy of the soul of the performer, the performance cannot deeply
affect the spectator.
Such actors can even train themselves to display emotion, which Stanislavski described as
“actorly emotions” (akterskaia emotsiia) in order to move an audience. This type of emotion
IS not true communication of essential content that arises from active experiencing; it is
simply a simulacrum of such experiencing, empty emotion, that bears a resemblance to life. It
is not truly alive because it does not carry the inner contents or display the qualities that the
soul imbues into performance:

Actorly emotion is not authentic emotion, genuine, artistic experiencing. It is

the artificial irritation of the periphery of the body. . . . We are dealing not with

108 345,
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acting as an art, but with playacting — not with the living feelings of the
human-actor that have been adapted from the role, but with actorly emotion.
Yet, this emotion can reach its goal and give some semblance of life, and leave
some kind of impression, because those who have no education in art do not
question the quality of this impression and are satisfied with crude imitation.
AKmepCKa}Z IMOYUA HE ecmb NOOJIUHHAS IMOYUA, NOONUHHOE
xy003fcecm6€HHO€ nepeosicuearHue poju Ha CYyeHe. Omo ecmwb
UCKYCCMBEHHOEe pa3opajicenue nepugepuu meid. . . . Mbl umeem 0elo He C
xydo:)fcecmeem-toﬁ uepoﬁ, a Cc Hauepbluiem, He C HCUBbIMU Yyecmeamu
uejloeeka-apmucma, npucn0005ﬂ€HHblMu K UCNOAHAEMOTU UM poiu, ac
axkmepckou smoyuer. OOHAKo d3ma IMoyus 8ce-maxku 0ocmuzaem ceoel
yeiu u oaem Kaxkou-mo Hamekx Ha HCU3HD, npou360()um uzeecmHoe
enevamijienue, mak Kak xyéoafcecmeel-mo Hepaseunbvle JI00U He
pa36upai0m6ﬂ 6 Kadecmee onmoco enevyam’iierHud, a y006ﬂ€m60p}il0mC}l

2py6oil no00enKou. 109

Even if the external form of action or emotion is performed well enough to create an

impression on the spectator, this impression lacks the essential quality that “experiencing”

(perezhivanie) brings to performance. It has neither the inner content nor depth of impact of

true art. Craftsmanship in acting lacks both the work of the construction of the life of the

human spirit of the role and the creative, communicative, and life-giving qualities of the soul

that illuminate true art.
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When addressing acting that is truly artistic, Stanislavski recognized two “schools” of
art: the art of representation (predstavlenie) and the art of experiencing (perezhivanie). These
schools qualify as art because both involve the soul completely in the creation of the
performance; they both are the result of tvorchestvo. The difference between the two is in the
temporal location of the involvement of the soul within the process of the creation of the
performance. In the art of representation the actor does the work of constructing the life of
the human spirit of the role, experiences and, thereby, creates the role at some point in the
process of rehearsal; in the art of experiencing, the actor performs the creative act in the
presence of the spectator. In the difference between the two, and even in the fact that
Stanislavski asserted that there is a difference, lies further evidence of the influence of a Neo-
Platonic construction of the soul on the formulation of the System.

Stanislavski used the example of the French actor, Benoit-Constant Coquelin’s (1841
—1909), description of developing the role of Tartuffe, which he quoted, to explain the art of
representation:

“The actor creates [constructs, Sozdaet] a model in his imagination, then like a
painter captures every trait and transfers it not onto canvas, but onto himself . .
. But the matter does not end there, for that would only be an external
similarity, resembling the character, but not the character itself.... He must
compel it [the model of the role] to act, walk, gesture, listen, think as Tartuffe;
he must invest it with the soul of Tartuffe. Only then is the portrait ready. . ..
. The actor does not live, but plays. He remains cold to the object of his acting,

but his artistry must be perfect.’
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Axmep cozdaem cebe Mooensb 8 ceoem 6000padcenuu, NOMom, L0O0OHO
cueonucyy, CH cxeamsoleaem KancayIO ee uepmy u neperHocum ee He Ha xoicm,
a Ha camozo cebs ... Ho smo eue He ece; omo OblL10 Obl MONBLKO HEUIHee
€X00Ccme0, no0oobue U300PaANCaemo20 1uyd, Ho He CAMbIL MUn.... HA0O
3acmaeuntv eco ()61426177’11)0}1, XOOMH’Ib, AcecmuKkyiupoeantsb, Ciyuiano,
oymams, kaxk Tapmriogh, enoscumo 6 nezo oyury Tapmiogha. Toeoa moavko
nopmpem zomoe...AKmep He ofcueem, a ucpaemi. On ocmaemcs xonooen K
npeomemy c8oell uepbl, HO UCK)YCCMBO €20 OO0JIHCHO OblMb COBEPUIEHHO. 110
As Stanislavski interpreted this, the actor of this school prepares the inner, essential content
(the life of the human spirit) of the role and experiences this content with his soul only during
the early stages of preparing the role. ™! Therefore, he creates the role truthfully, but in
performance he uses this preparation to create the cold, external form of the role. Stanislavski
attributed this approach exhibited by actors of this type to their belief that the actor can create
a stage life that is more beautiful than real life, a perfection of form:

In the art of representation . . .they try to evoke and observe in themselves

typical human traits that convey the inner life of the role. Having created

1032-3,

11 Stanislavski interpreted Coquelin’s use of soul to indicate the same kind of spiritual and
life-essence that he understood as soul, but Coquelin is presenting his understanding of
Diderot’s paradox of the actor that removes the pnuema from the non-material dimension of
the actor. Soul, in this construction, might be better understood as personality, and it is a
mental construct with no essential significance. (see Roach 150-159)
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[constructed, sozdav], once and for all, the best form [of the role] that they can
find, they learn to embody it mechanically, without the participation of their
own feelings during the moment of public performance. . . .

Once the actor is used to reproducing the role mechanically, he repeats it

without the expense of any nervous or spiritual [soul, dushevnye]**?

power. He
not only considers this expenditure unnecessary, but also detrimental to the
public creative process, as every agitation upsets the self-control of the actor
and alters the pattern and form that has been forever fixed....

That is why actors of the school of representation experience all their roles
truthfully, humanly only in the beginning, in the preparatory period of work,
but in the very moment of the creation on stage then switch to a
conventionalized form of experiencing.

B uckKkyccmee npe()cmaefzesz oenarom mo aece, umo oenanu u 6bl:
cmaparomcs 6bl36ams U noomemums 8 cebe camom Mmunuymvle
yenogeueckue uepmol, nepeoarowjue 6Hympetniorn sxcuzns poau. Cozoas
0151 Kads#CcOOU U3 HUX, OOHAMCObL U HABCe20d, HAULYHUULYo popmy, apmucm
yuumes ecmecmeeHHo 60njlouantb €€ MeXaHUu4eCcKu, be3 csixoeo yuacmus

ce0€e2o Hyecmed 6 MOMEHNT C60€20 ny6fm1m020 BbICIMMYNJIEHUA. . . .

Ilpueviknys Kk MexaHuyecKkomy 80Cnpous38e0eHuIo pouu, apmucm

12 Dushevnyi can also be translated legitimately as “mental” because the term “soul” was also
used to indicate the mind of the individual in psychological studies; both translations, spiritual
and mental, limit the connotation in English of the Russian term.
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nosmopsiem ceor pabomy 6e3 3ampamuol HePEHHIX U OVULEGHBIX CUIL.
Tlocnednss cuumaemcs He MoJIbKO HEHYICHOU, HO 0adice U 8peOHOU Npu
I’ly5Jlu‘{HOM meopdecmee, nMaK KAK 6CiAKoe 60JIHERUEe Hapyuiaeni
camoobaadanue apmucma u usMeHsiem pUcyHox u oopmy, pas nascezoda
3aguxcuposarnmwie. ...
Bom nouemy apmucmul npeocmasieHus nepexicusarom 6Ky poiib
npasujlbHo, no-4yejloeevecKu juulb eHadane, 6 n0020MoBUMENbHOM nepuoée
pa6ombl, HO 6 camblii MOMEHm meopdiecmed, Ha CYeHe ORU nepexoc)ﬂm Ha
YCIIOBHOE nepescusaruc. 13
With this statement, Stanislavski also asserted that the actors of this school deny the true
creativity (tvorchestvo) of nature at the moment of performance by conventionalizing what
they experienced during the rehearsal process. They turn it into a form that is compelling and
artistic because it was once created through the authentic creative process, but this form is
simply repeated rather than recreated without utilizing the power of creative aspect of the soul
— dusha. He supported this belief through an observation that essential content cannot be
transmitted through such performances; the communicative and connective nature of the soul
IS not exhibited:
This art [of representation] can leave a considerable impression. These
impressions grip you while you are receiving them and you retain beautiful

memories, but these are not impressions that resound in your [or, the

113 31-3.
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audiences] soul and delve deeply into it. The effect of this art is sharp, but
fleeting. You are lost in wonder rather than believing them.

B smom uckyccmeae mosicho 0obumucs 6oavuux enewamaenuil. Onu
3axeambsvlearom, nOKa ux 60CnNpuHUmMaeitb, O HUX XxpaHuitb Kpacuevle
6OCNOMUHAHUA, HO 9MO He me enevamilenHusl, Konmopasle cperoni Oymy u
21yboko 3anadarom 6 nee. Bozoelicmaue maxozo uckyoomea ocmpo, Ho
Henpoooxacumenvro. Emy 6onvue yousiseuvcs, yem gepuiis. 1
Stanislavski recognized the lack of immanent spiritual energy in performance as lack of a
sense of life in the performance: no matter how well-crafted the performance is, the life-
giving aspect of the soul in the moment of creativity is not exhibited on the performances of
actors of this school. The role becomes a dead mask (mertvaia maska) not because of the lack
of action or gesture, but because it lacks essential content.

The art of experiencing, then, is the art that reacts to and transmits spiritual content at
the moment of performance, so that actor and spectator both are present at, and share in, the
moment of true, active creativity — tvorchestvo. The actor in this school both gives order to
the essential content of the role (the life of the human spirit of the role) and makes this content
manifest through “unseen” rays and energies of the soul that move through the physical body
as well as beyond it. This is the involvement of both the dukh and dusha — the same paradigm
as that of the dual natured psyche of the Neo-Platonists that turns to the Intellectual-Principle

to give order to the essential realm and, “overflowing” with that essential content, emanates

this content into manifest forms through the creative aspect.

114 33.34.
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The fact that Stanislavski labeled his school of art “the art of experiencing” indicates
the centrality of this paradigm to his thought. Stanislavski constructs “experiencing”
(perezhivanie) as the lynchpin of the System that holds the seemingly disparate elements of
the actor together inner and outer, mental and physical as well as setting the ground for true
creativity (tvorchestvo), which cannot be forced but pours forth from what is termed at
different times as the actor’s “soul” (dusha), subconscious (podsoznanie) or nature (priroda).
As with the active experience of the soul in Neo-Platonic paradigm, “experiencing”, which
requires attention both to the essential content and material forms, is a process of the
couplement of the body and soul. Since true experience requires the presence of the soul, it
also makes the creative and communicative powers of the soul available to the actor, giving
the actor the ability to create something that is truly active (aktivnost’) and can connect on an
unseen, yet recognizable, level with the audience. In Stanislavski’s formulation of the art of
experiencing, the paradigm of the soul imbues the actor with metaphysical abilities and allows

for acting to be an ideal and mystical art.
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Chapter I1: The Ikon and the Actor

A true priest is aware of the presence of the altar during every moment that he is conducting a
service. It is exactly the same way that a true artist should react to the stage all the time he is
in the theater. An actor who is incapable of this feeling will never be a true artist.
- Konstantin Stanislavski
U seuncs emy I'ocnoos y 0yopassl Mampe, ko2coa ox cuden npu 8xooe 8 uamep, 80 8pemMs
3104 Onesro2o. On 6036e1 ouu c60u u 632JIAIRYl, U 60Mm, MPU MYaHca Cmosam npomue Hezo.
The LORD appeared to Abraham by the terebinth of Mamre, as he sat in the entrance of his
tent, while the day was growing hot. Looking up, he saw three men standing nearby.
- Bytie (Genesis) 18: 1-2
Proceeding From the Icon: the Orthodox Stanislavski and the Process of Veneration
In My Life in Art (Moia zhizn’ v iskusstve), Stanislavski recounts being sent off to school to
avoid military service. This is one of the few times that he directly addresses his family’s
religious traditions in his writings, even though he makes light of the excesses of his family:
I, who was already a boy of thirteen, was led to take the entrance exams into
the third year at one of Moscow’s gimnasiia. My nanny, so that God might
grant me wisdom in my upcoming examinations, hung upon my neck a pouch
that contained some dirt from Mt. Athos [one of the most holy sites in the
Eastern Church]; my mother and sisters decorated me with Holy images.
MeH}Z, yorce mpuHa()uamquemHeeo MaivduKa, noseyiu ()epofcamb IK3AMEH
6 mpemuti Kiacc 8 00OHY U3 MOCKOBCKUX 2UMHA3ULL. /s moeo umobwvl 602

yMy()pwz MEHA HA npe()cmwzmux UCnvlmaHuAx, HAHA noeecula MHe Ha
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uero meutoveK ¢ epAa3blo Co Ce4anoco Ad)OHCI, mambsv U cecmpsvl Haseutaiu
Ha MeHs 06pa31<u.115
Stanislavski also attests to the fact that his parents were traditional and “led saintly lives” and
to remembering the “icon lamps” of his youth.**® The above anecdote illustrates the
importance of Orthodox tradition in Stanislavski’s own childhood and in the lives of most
Russians in the nineteenth and early twentieth century. Although he irreverently poked fun at
the overblown actions and religiosity of his family in the anecdote above, he did characterize
his family as traditionally and conservatively Orthodox, sharing in a tradition that permeated
the daily life of pre-Soviet Russians. This tradition contextualized his thought, whether or not
he himself was a devout member of the Orthodox Church. Even those Russians who rejected
the church itself were driven to find a similar sense of spirituality in art, science, philosophy
and politics.

In the Orthodox household in Russia, a corner is devoted to ikony, religious icons.
This krasnyi ugol, beautiful corner, harbors the images of saints and religious events that are
significant to the family and it serves as the place in the house where the inhabitants may
participate in the act of veneration — communing with the divine by coming into contact with
its manifestation in the icon. It is almost impossible to overstate the importance of the icon in
Russian tradition. The icon was (and is) at the center of Russian life, functioning from realms

that are dogmatic to those that are domestic, from the military to the medical.**” The icon is a

115 31
11678,

117 |_epakhin, lkony: znachenie i prednaznachenie.
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through-line in Russian culture; it is a window to a worldview. It is also an epistemic position
that gives meaning to existence: human life, interpersonal interaction, and, as a correlate, the
art of the actor. The icon provides a summary of and synecdoche for the spiritual environment
of Russian Orthodoxy. Therefore, it provides a framing device for the attempt to bring the
“soul” back into the body of Stanislavski’s work. The true import of the soul, as a concept
and a reality, in Stanislavski’s System of actor training cannot be appreciated without
extensive contemplation of how the dusha is constructed in the Russian Orthodox reality.

In form, function and content (if such things can be so easily parsed out) the “soul” is
written through the icon. The form of the icon is dictated by the intersection of the
phenomenological and the neumenal. “The icon is the unseen in visual form, it is the
uninscribable inscribed.”™® It is an attempt to write the transfigured reality of existence; that
IS to say, it recognizes at once spiritual investment in the material world while also
acknowledging the impossibility of the total explication of the spiritual through material form.
119 1 the words of St. John of Damascus, the icon is “a revelation of and index to the
mystery, because humans are not able to clearly know the unseen form that is the soul which

lies beneath the mantle of flesh.”*?® The icon is a product of a spiritual realism, an idealistic

118 g6

119 As they function as holy texts and representation of the Word icons are “written” and not
painted or drawn. There is a Russian saying that spells out this function of the icon: ikony —
eto knigi dlia tekh, kto gramoty ne razumeet. “Icons are books for those who cannot
understand the written word.”

120 Damascus 100.
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view of reality that recognizes a higher and spiritual level of truth. It functions in an aesthetic
that requires that it be read on the three levels of reality described by St. Gregory of Nyssia:
the physical realm, the realm of the soul, and the realm of the spirit/mind.?! It is a physical
image that is readable on an ideal intellective level only when it is encountered with the soul.
This type of reading, veneration, results in a sense of spiritual truth. This creates a spiritual
“realism” in which the image is constructed in a manner that is conscious of its derivative
nature and the derivative nature of its material subject. The icon seeks not to completely
mimic the material form of that on which it is based, but rather leads the viewer to an
encounter with the essence of that which it represents. This aesthetic is not solely founded on
the “realness” of the external form of the copy, but rather it evaluates the power of the piece
by its ability to create a connection with the pervoobraz, the first or primary (essential) form.
The icon is also composed on a principle of inversed perspective (obratnaia
perspektiva) in which the background of the icon is flat and impenetrable while the
foreground pushes out toward the viewer. As a viewer, | cannot delve into the icon in the
same way | may enter into other works of art because it is composed around a principle that
denies such entrance. Instead, it projects the contents of the icon outward, into the space of
the venerant. This element of form relates directly to the function of the icon in the act of
veneration. Although the icon is invested with the power of the divine and serves as a node
where the venerant may more easily recognize and enter into communication with this power,
it is not in itself divine, nor does it allow the believer to gain entrance into that realm. The
icon reaches out to touch the observer. This simultaneous physical and perceived spiritual

interaction serves to create the environment for the experience of faith, the complete

121 |_epakhin 25.
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involvement of both aspects of the soul, and, through this, the unmediated connection of Self
to Other.

In the following chapter, | will explore how all of these qualities of the iconic
paradigm resonate in the Stanislavski’s theories on and descriptions of the art of the actor. 1
will discuss how, according to these works, the actor functions as analog to ikon in
performance: as the intersection of the spiritual and physical, in creating a reverse perspective
that reaches out of the frame of the proscenium to touch the audience through the process of
artistic creation of a “higher” sense of reality and truth — a truth that is revelatory and unseen.
I will also discuss how the religious sense woven through the fabric of the Russian
consciousness creates a specific experience of the mystical within the material realm. This
experience has a direct correlation to the actor’s experience in performance: creating a
heightened sense of self, a sense of unity of the Self and of the Self with the Other that is the
experience of faith. This sensation is catalyzed by the sensory experience of the icon in
Orthodox worship. The experience of faith based in sensory interaction and a simultaneous
process of gnosis is a twin to that experience that Stanislavski calls “vdokhnovenie,”

122

inspiration. = In these ways, Stanislavski’s works reverse a cycle started by the early

122 yydokhnovenie first appears in the introduction to An Actor’s Work ... Part I and the

System is at its core a methodology to ensure that an inspirational experience is a part of each
performance that an actor gives of a role. In the term vdokhnovenie , vdokh comes from the
verb to breathe into as in “vdokhnut’ zhizn’ > — to breathe life into something, someone. It
correlates directly with the English inspiration, which is a physical process of taking in air but

93



Christian church: the iconostasis (icon walls) of Orthodox churches were built upon the

structure of the skene of the pagan theatres co-opting the traditional power of these sites and

forms; Stanislavski’s actor puts the icon in framework of the proscenium, bringing its spiritual

power back into the theatre.

The Hand of the Holy Spirit: Reading the Ikon for the Soul and Finding Unity

The action of the Spirit is part of the continuous creative action of God in the world.

2

Abraham”

e S L HASHL S SR N g - ;i
Figure 1: Andrei Rublev’s “Hospitality of

- John Meyendorff
One of the most important icons in the
Russian Orthodox tradition depicts the Troitsa
Vetkhozavetnaia, the Trinity of the Old
Testament, in The Hospitality of Abraham,
written by Andrei Rublev in the 15" century.
In this scene, the three men who appeared at
the tent of Abraham and spoke in one voice,
which is recognized as the voice of the Lord,
are shown sitting at Abraham’s table. |
choose this icon as indicative of the spiritual
foundations of Stanislavski’s writings not only

because of its recognition as one of the finest

examples of Russian iconography, but also because the story that it tells relates directly to the

also refers to a spiritual process. Spirit “dukh” is related morphologically and

ethymologically to this process.
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fundamental concept of unity that is woven throughout Russian culture and is critical to the
development of Stanislavski’s theories. This unity, exemplified by the triune God, is one that
preserves the individual character of each person within the group while also acknowledging
his/her “oneness” with the community. This sense of unity undergirds all of the frameworks
that give shape to the understanding of the soul in both Orthodox religious experience and in
the theatre.

In this icon, the three angels that visit Abraham are taken to represent the New
Testament triune God. Each angel represents one member of the Trinity; the Father, Son and
Holy Spirit are seated from right to left in doxological order. Each maintains their individual
character, as indicated not only by their dress but also by the implied hierarchy shown by the
bowed heads of both the Son and the Holy Spirit in deference to the will of the Father. There
is a “wholeness” that binds the individual personalities of the figures into one, but no one
individual overrides the holistic nature of the scene.'?® This might best be described through
the experience of one believer upon viewing this icon, an experience that is supported by the
theology of the Russian Orthodox Church:

There is so much happening within this circular movement of the icon:
initiation by the Father, and receptivity of the Son and Spirit; giving and
receiving; loving and being loved. An eternal circle, never-ending gift, never-
ending love, never turned in on itself, but always reaching outside of itself to
the Other. Rublev beautifully portrays this eternal love and giftedness, but he

also ensures that the viewer receives his invitation to participate in the

123 Kornilovich 122-5.
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communion shared by the Three. The icon shows the Divine taxis of Father as
Source; the Spirit as the one who prepares the way for the Son’s mission and,
at the same time, is intimately tied to Him; and the Son, deferring in everything
to the will of the Father, accepting the sacrifice He must make, and
accomplishing all through the Holy Spirit. Through a portrayal of the
economic Trinity, we catch a glimpse of God in Himself, through the circle of
love we ourselves are drawn into by gazing upon the icon. The Trinity Itself is
mystically present in a way beyond our understanding, yet even as our gaze
moves from one figure to the next, and back again, we know that we have
transcended time and space and entered into another realm. This realm takes us
beyond our intellect, beyond trying to “figure out” who these mysterious men
are and why they affect us as they do. All we can do is to look at each of Their

faces and rest in the peace of Their gaze.'**

In this record of a moment of engagement with the icon, several important characteristics of

the Russian Orthodox worldview are evident. At the center of this interpretation, as with the

icon itself, is the idea and figure of unity, the eternal circle. The qualities of this unity give

even more insight into the Orthodox outlook. This unity is created by a “never-ending love,

never turned in on itself, but always reaching outside of itself to the Other.” It is also

reinforced by the “Divine taxis”. The unity is held together by a constant stream of energy

124 Hannick.
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and action that ties every member of the Trinity to each other. This is not an accident of art,
but an inscription of Orthodox dogma:
... The decisive acting factor [in the essence of the Divine] is hypostatic;
hence, divine “energy” is not only unique but tri-hypostatic, since the “energy”
reflects the common life of the three Persons. The personal aspects of the
divine subsistence do not disappear in the one ”energy’” and it is indeed the
Trinitarian life of God which is communicated and participated in the
“energy”’; through the energy, therefore, the divine hypostatses appear in their
co-inherence (perichoresis) . . . the perfect unity of “energy”, of the three
hypostases, without, however, any mingling or coalescence.®
Each of the members of the Trinity retains their own “personhood”, hypostasis, and each has
their individual energy that is intertwined with the energy of the other to form a single
sensibility; this unification of form and energy is the divine essence. These individual
identities also relate to the triune nature of human existence. The Father is the spirit/mind
whose “taxis” and “will” guide the “mission” of Christ (the body). The Holy Spirit (the soul),
while “intimately tied” to Christ the body, also transcends him and prepares the way. It is
through the Holy Spirit that “everything is accomplished.” It is a paradigm that is used to
construct an understanding of human existence:
A majority of Byzantine theologians describe man in terms of a trichotomist

scheme: spirit (mind), soul and body...

125 Meyendorff 186.
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...As the image of God, man is the lord of creation and “microcosm.” This
second concept, which was widely used in Platonism and Stoicism . . . was
given a Christian dimension: man is “microcosm” because (1) he unites, in his
hypostatic existence, the intelligible and sensible aspects of creation; (2) he is
given by God the task and function to make this unity ever more perfect. . . *2°
In this analogy between the triune nature of God and the nature of human existence,
there is a collapsing that may be misleading. The creative aspect of the human soul is the
reflection of the Holy Spirit, while his/her spirit is the actual reflection of the hypostasis of the
Father. This difference holds linguistically in Russian when we compare the usage of
dukhovnyi (from dukh - spirit) and dushevnyi (from dusha - soul ). Dukhovnaia deiatel 'nost’
refers to the intellective activity to comprehend and describe a religious principle; dushevnaia
deiatel 'nost’ refers to the activity of one’s soul in communion with another, a spiritual
communication. This distinction might also be seen in the usage of these words in describing
people. The dukhovnyi chelovek (spiritual man/woman) is one who is religious with a sound
theological and philosophical understanding of faith The dushevnyi chelovek is a
man/woman who intuitively recognizes the presence of God in creation, who senses and feels
the suffering of other souls because he lives in communion with creation. There is no direct

translation into English for this term; “soulful” does not have the proper connotations and

“spiritual” while it may be appropriate is a broad enough term to include both dukhovnyi and

126 142-3.
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dushevnyi. The dushevnyi chelovek is a person such as Dostoevsky’s Father Zosima, whom |
will discuss later in this chapter.

In the paradigm of the triune nature of man, the soul is the link between the sensible
and the intellective. Like the Holy Spirit, the soul is intimately tied to the body while also
transcending it to connect with the essence of the divine whole that is the unity of the Trinity,
as the example of the reception of the icon indicates: “the Trinity Itself is mystically present
in a way beyond our understanding.” It is understood in a realm “beyond intellect (mind),”
the realm of the soul, and only when the venerant is drawn into that dynamic, outwardly
focused “circle of love.” Again, this represents an Orthodox theological perspective:

The Persons are distinct from the essence, which is common to all and
inaccessible to man, and if in Christ man meets God “face-to-face” so that
there is a real “participation” in divine existence. This God-giving-Himself is
the divine “energy”; a living and personal God is indeed an acting God.*?’
At this point in the experience, the venerant can intuitively sense the essence of God through
connecting to the active energy of God — the experience of the gaze of the angels and the
presence of the icon, the experience of gnosis, understanding with the soul:
Whether he was a theologian, a monk, or an average layman, the Byzantine
Christian knew that his faith was not an obedient acceptance of intellectual
propositions . . . but [was based] on evidence, accessible to him personally in

the liturgical and sacramental life of the Church . . . Not physical, or emotional,

127 186-7.
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or intellectual, this experience is described as gnosis, or as “spiritual senses”,
or as inner “certainty.”*?®
Finally, this unity is experienced through an interaction that is material as well as
metaphysical. The gaze of the venerant moves from figure to figure; the venerant physically
interacts with the material, the paint and wood, of the icon as an important step in the gnostic
experience of this unity. Because of the incarnation of the divine Logos in the person of
Christ, the material of the world became once again connected with and joined together by the
eternal, creative power of the Divine; the soul becomes intertwined with the body and each
depends on the other — a belief that is exemplified by Eucharistic theology:
Bread and wine are offered only because the Logos has assumed humanity, and
they are being changed and deified by the operation of the spirit because
Christ’s humanity has been transformed into glory through the cross and
Resurrection. This is the thought of Casabilis . . . and the meaning of the
canon of John Chrysostom: “Send down Thy Holy Spirit upon us and upon
these gifts, and make this bread the precious Body of the Christ, so that, for
those who partake, they may be a purification of the soul, a remission of sins,
the communion of Thy Holy Spirit, the fullness of the Kingdom of heaven . .
53129

This gnostic experience of the unified essence of the divine as it is reflected in and

interacts with creation, the sensory nature of the soul informs the work of Stanislavski. In this

128 913.
129 90p5.
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paradigm, the soul is constructed as a dimension of the human being that, while intimately
linked to the body, transcends it with an energy that is constantly in motion, focused
outwardly and in engagement with the world around it and the realm above it. The action of
the soul connects and creates a communion between separate entities, both within the
individual (spirit/mind, body, soul) and between individuals. The energy of the soul
communicates and participates in the Divine taxis, the eternal process of creation through the
active energy of God. Through this ability to connect, the soul also has the ability to both
sense and effect the world around it. As I will go on to explain below, this construction of the
soul and its central position in the framework of human experience makes it a crucial
dimension of the actor, and a critical tool for understanding art.
The Joy of Two Students’ Souls: Frenzy, Connection and Creative Energy
K Tebe uody, u cue 2080pio 6 mupe, ymobvl OHU umeau 6 cebe padocms Mo cosepuieHHYIO.
I am coming to you now, and | say these things while | am in the world, so that they may have
the full measure of my joy within them.
- Ot loanna 17:13

To exemplify the experience of the soul as understood by the Russians at the turn of
last century, I turn to one of Stanislavski’s important collaborators, and a man who was never
noted as a religious individual but is often cited as someone who understands the Russian
people, Anton Chekhov. | use the following story to exhibit how the Orthodox theological
sense of the soul and the gnostic experience of the icon move beyond the confines of the
church — to reveal how these sensibilities are truly a part of a “world view,” and therefore

reach into the realm of the actor.
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In the short story “The Student” (Aspirant), a cold, depressed young seminarian is on
the path returning to the squalid home of his parents and their dreary village. In this hopeless
state, on the day before Easter, he comes across a widow and her daughter. The daughter
bears bruises from her husband’s hand. He stands by them and warms himself at the fire. As
he does this, he remembers Peter doing the same thing as Christ was questioned at the inn. He
tells this story. As he tells this tale, his story moves the old widow to tears, and he realizes
that the simple woman was “completely absorbed by what was going on in Peter’s soul” and
the three of them share the experience (perezhivanie) of Peter’s turmoil and suffering:

And then suddenly there was a frenzy of joy in his soul, and he had to stop for
a minute to catch his breath. The past, he now realized, was linked to the
present by an unbroken chain of events, which flowed from one into another.
And it seemed to him that he had seen both ends of the chain: he touched one
end and the other had moved.

And when he was crossing the river on the ferry, and then when he was
walking up the hill, looking down at his own village and across the west,
where the cold crimson sunset was glowing in a narrow band, he realized that
truth and beauty, which had guided human life in that garden and at the High
Priest’s, had continued to do so without a break until the present day, and had
clearly always constituted the most important elements in human life, and on

earth in general, . . . and an inexpressibly sweet expectation of happiness, of
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unfathomable, mysterious happiness, gradually overcame him, and life seemed

entrancing and miraculous to him, and full of sublime meaning.**
It is precisely because of passages like this that Petr Bitsilli says that Chekhov’s work is
suffused with the “unclear, light, even warmth of Russian Orthodoxy”.**" Even though
Chekhov had drifted away from the church in his adulthood, he maintained a Russian
Orthodox sense of spirituality. This description of spiritual revelation and sublimity is a
religious experience born of the sensation of “connectedness”: one soul empathizing with
another, a soul being moved through the process of witnessing. The soul that has become a
witness realizes its own connection to all that is past and all that is present, all that is material
and all that is spiritual; it recognizes the sublime meaning and mystery, the beauty and truth
that connect all creation.

| find it enlightening to compare this story to that of Nazvanov, the intrepid young

student created by Stanislavski in The Work of the Actor on Him/Herself: Part I, when, in the

chapter entitled “Amateurism” (Dilettantism), he attempts his first performance in front of the
crowd of teachers and colleagues, flounders and then gets to a moment when everything
comes together:
That famous phrase: “Blood, lago, Blood” erupted from me. It was the
cry of a frenzied sufferer. How this came out of me, | myself don’t even know.
Maybe I felt in these words the wounded soul of a trusting man and sincerely

pitied him. In this excerpt, the Othello that was created not long ago [in a

130 A Chekhov 106.
131 Bartlett xi.
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conversation] with Pushchin was resurrected in my memory with great clarity
and spurred my feelings.

It seemed to me that the audience perked up for a second and that there
was a rustle through the crowd, as if a gust of wind had blown through the tops
of a stand of trees. Just as I felt this approval, such energy bubbled up inside
of me that I did not know where to direct it. It carried me away.

3uamenumyro gpazy: «Kposu, Heo, kposu!» s uzeepenyn us ceos
nomumo eonu. Imo ol KPUK UCCMYNIIEKHO20 cmpadaﬂbua. Kax smo eviuino -
cam He 3uaro. Moowcem 6bln’Ib, s nodyecmeosast 6 omux cioeax 06’K0p6]leHHyI0
OyuLy 008epuUB020 Yel08eKad U UCKpeHHe noxcanen e2o. Ilpu smom mpaxkmoexa
Omenno, coenannasn nedasno Ilywunvim, ockpecia 8 namsamu ¢ OOabUOU
UemKocmvio U 3a601IHO8AJIA 4)Y6CME0.

MHne nouyounocs, umo 3pumenbHblil 34l HA CEKYHOY HACMOPOICUILC U
uymo no moJnne I’lp06e.?fC(1]l wopox, mo4Ho nopsvle 6empa no 6EpPXyuLKam
oepesbes.

Jluwe moavko 5 novyecmeoeal 0()06peHue, 60 MHE 3aKunenla maxkas SHepcus,
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KOmopylo s He 3Hal, Kyoa Hanpasums, Ona Hecia MeHs.

In the stories of these two fictional students, one a student of theology and the other of

acting, | see a very similar experience. Both individuals experience a flush, a frenzy of joy

and a bubbling of energy. In both cases, the responses come from involvement of the higher

and lower aspects of the soul. The higher aspect is involved in the intellectual sense of
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connection to the story of the suffering of another soul: for the Student that of Peter, and for
Nazvanov that of Othello. This joy also comes in conjunction with the sublime connection
between human beings, a function of the lower aspect. The Student finds himself captivated
by the old woman, and this experience brings on the bubbling up of joy that is illogical in
response to the content of the story, or the suffering of either the woman or Peter. The joy
comes from the recognition of the fundamental connection of the Student to Peter, the women
and the world around him. It is a joy that is born of gnosis, a monistic recognition of
interconnection and “oneness” of the individual’s soul with the world around him or her. In
the case of Nazvanov, his frenzy of energy is created by a sense of connection to the audience.
He feels them perk up in response to his breakthrough on stage and senses it like a rush of
wind through the trees, in conjunction with a bubbling up of energy inside of him. At this
moment, his understanding of Othello creates an intellectual attachment that moves him while
the connection that he feels toward the audience moves him even further, beyond his capacity
to manage the rush of energy.

This inability to manage the energy and himself is a sign that he is still an amateur
(hence the title of the chapter, “Dilettantism ). Stanislavski, through the voice of Tortsov,
asserted that much of study that these young amateurs must undergo in order to become true
actors is aimed not only at opening them up to this moments of inspiration, but also at helping
them to know how to channel and guide such experiences. In the end, they might experience
something analogous to the joy that Chekhov’s student feels — a sense of complete connection
and intuitive understanding that defines the experience of faith.

Stanislavski required the above kind of faith from his actors. The faith that is

exhibited by Chekhov’s student is a complete realization of mind, body, and soul — an
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involvement of all dimensions of the individual. Stanislavski asked the same involvement

from his actors:
Whatever you do, don’t drift into a dream so that you are not experiencing
what is there in reality or in imagination. You always remain in yourself; never
lose yourself on stage. Always act out of your identity as the human-artist.
Don’t leave yourself. If I renounce myself, I lose my ground, and this is very
strange. Losing yourself on stage manifests itself as those moments after
which you immediately lose your sense of experiencing and begin to act
falsely.
O uem 6vi 6b1 HU meumanu, 4¥mo Obl HU nepeoaicueaiu 6 oelicmeumebHOCmu Uil
8 8000OpadicenuU, bl 6ce20a ocmamnemecs camum coooti. Huxkoeoa ne mepsiime
cebsi camozo Ha cyene. Beceeoa deticmeytime om c8oe2o 1uya 4enosexa-
apmucma. Om cebs HUKyoa He ytioews. Eciu sce ompeuvcsi om ceoeeo s, mo
nomepieltb nodey, d dno camoe cmpautHoe. Homepﬂ cebs Ha CYEHe A6J151emcs
mem MOMEHRMOM, noCjie KOmopo2o Cpa3y KOHUAENICs nepecusarnue u
HavyuHaemcs Haucpuolil. 133

It is clear from these passages that Stanislavski understood that the problem of the actor losing

a sense of himself, or elements of himself, is a primary obstacle to performance. Nazvanov

exhibited this in his performance experiences. At various times he felt disengaged from

himself: he did not recognize his voice, he could not control his hands, monitor his own

speech or remember what he had just done in a performance. This state of disunity within

133 RAS | 227.
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oneself is not only a problem in that it creates a falseness in the external work of the actor, but
because it also prevents him from finding the greater truth of the role, for “the actor is the
priest of beauty and truth”.*** Since the soul is the unifying element in the triune person (just
as the Holy Spirit moves between the Hypostases of the Father and the Son, and through the
Creator and his Creatures), it is natural that Stanislavski’s theories should address the
preparation of the mind and body for the work of the soul in order to find that joyful unity that
is faith.

In Stanislavski’s theories on the training of actors, there is a quest to teach the actors
how to become both icon and iconographer, so that they become the transmitters and
inscribers of inspiration, in the literal sense of the word “bringing in the spirit”. Their souls
move analogously to that of the Holy Spirit whose “Holy presence [and] ‘breath’ descend
upon and exist in the religious form [of the ikon], in interconnection with the First Image
[pervoobraz, the essential divine form], in the reading and the writing of the icon”, as Fr.
Pavel Florenski (1882-1973) described in his seminal treatise on iconic experience,
Ikonostasis.**

The Unity of the Self and Inspiration: Scenic Awareness of the Self and Ia Esm’

The central tool to the attainment of this dual ability is the development of a quality

that Stanislavski names the vnutrenee stsenicheskoe samochuvstvie, the inner scenic

awareness of self. In the chapter of that name, Tortsov sets up his explanation of this:

13% As quoted in Moore, SS 17.
135 Florenskii 66.
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To where does the pianist turn in that very moment of artistic “welling up” to
release his feelings and allow for the possibility of creativity [tvorchestvo] to
roam widely? To the piano, to his instrument. To where does the painter
throw himself at that very same moment? To his canvas, his brushes and his
paint, which are the tools of his creative process [tvorchestvo]. To where does
the actor throw himself, or more correctly, the engines of his psychical life?
To the things that move them, that is to the nature of his soul and his physical
body, to the elements of his soul. The mind, will and feelings beat the alarm
and, with those strengths that are characteristic to him, his temperament and
proclivities, they mobilize all of his inner creative forces.

Kyaa cmpemumcs NUaHUCm 6 maxKkue sce MUHynibl apmucmu4ecKkozco nodbema,
umob uzIUMs ceoe uyecmeo u 0ams 803MONCHOCHIb WUpPOKO pa3eepHynibCsl
meopuecmsy? K posnio, k ceoemy uncmpymenmy. Kyoa opocaemcs 6 makue
HCe MOMEHNIbl xydoofcmm? KHOJlOWlHy, K Kucmsim u Kpackam, mo ecmbsv K
opyouto ceoe2o meopuecmsa. Kyoa bpocaemcs apmucm, unu, 8epuee, e2o
osucamenu ncuxudecxkou scuznu? K momy, 4em Onu ()euza;om, mo ecnib K
O0YUesHOU U (huzu1ecKol npupooe apmucma, K e20 OYUEBHbIM INEMEHMAM.
Ym, 6onsa u yvyscmeo 6viom mpesocy u co c80UCMBEHHLIMU UM CUNOLL,
memMnepameHmom u YoeoumenbHOCmMb0 MOOUTU3YIOM 8Ce GHYMPEHHUE MBOPD-

136
yecKue Ccujibl.

e RAS 1327. A comparison of this translation to Hapgood’s might illustrate how some of

the soul of his work was quite literally lost in translation: “How does the pianist express his
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In this passage, Stanislavski restated the problem that showed up in Nazvanov’s first
encounter with inspiration. The young amateur recognized the energy bubbling up in him and
was carried away by it, not knowing how to direct it; according to Stanislavski, the answer
was for the actor to direct that inspiration into his spiritual (literally “soulistic”, dushevnyi)
and physical apparatus. This assertion makes sense according to the triune paradigm of
human existence. This paradigm posits the connective, active and creative energies in the
realm of the soul. This soul is intertwined with physical existence: the closeness of body and
soul can be seen in how the physical apparatus is almost cast as a subset of “the elements of
the soul” in the above passage.
The inspiration of tvorchestvo is ultimately seen to be a matter of the soul, which can
be seen in the description of the work of the iconographer:
In the course of hundreds of years of iconographers, even the most famous
(among whose numbers Andrei Rublev and Dionisii are the foremost) none
have signed their icons, because they believed, in all holiness, that when their
talent was set unto them by God, that they were under the influence of the
Holy Spirit."’
The iconographer is an important analogy for the actor, because, as Nazvanov demonstrated,

actors can easily become carried away from themselves; the iconographer, although under the

emotions? He goes to the piano. Where does the painter go? To his canvas, his brushes and
colours. So an actor turns to the spiritual and physical creative instrument. His mind, will
and feelings combine to mobilize all of his inner ‘elements’.” (Stanislavsky 261)

37 |_epakhin 29.
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influence of divine inspiration, still adheres to a rather intricate and rigid dogma around the
symbolism and composition used in iconography. Since all the elements of their design must
adhere to the extensive rules set down by the church, they must be conscious of these rules in
the process of planning and executing the writing of the icon. They may be inspired, but they
are never carried away from themselves; inspiration comes to them and they translate this
experience into a readable form by channeling the experience into their work.

As with the iconographer, the actor in Stanislavski’s art is called on to a higher
standard of truth — one that goes beyond readability and plausibility. It is meant to have a
spiritual effect:

Your putative truths aid in representing “characters and passions.” My truth
aids in creating the characters and passions themselves. Between your art and
mine there is the same difference as exists between the words “to seem” and
“to be.” I need actual truth- you are satisfied with plausibility. | need faith-
you limit yourself to the spectators believing you... In your art, the spectator
IS a spectator. In my art, he becomes the unwitting witness and participant in
the creative process. He is pulled into the thick of life, which is taking place
on stage, and believes in it.

Bawa muumas npasoa nomoeaem npedcmasnamo «oopaszel u cmpacmuy, Mos
npaeda nomozaem co30a6ams Camble 06pa3bl U eblzvleaem camvble cmpacnmu.
Meofcdy 6aAUUM U MOUM UCKYCCMEOM MAKAsl Jice pad3Huya, Kakas cywecmeyem
Meofcdy CIIOBAMU «KA3AMbCA» U «Obimby. Mue HYoiCHA NoOIUHHASA npae()a - 6bl
00601bCmM8yemecs npasoonooobuem, Mue nyxcua eepa - vl

ocparnudueaemecsy 0066])1/!8/1/! K 6am 3pumeﬂeﬁ. ... B sawem uckyccmee
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3pumeilb eCnib 3puniéilb. B moem UcCKyccmee OH CmaHnoeumcst He60J/1bHbIM
ceuodemenem u YHUACMHUKOM meopuyecmed, OH emsicueaencs 6 cywy
HCUSHU, NPOUCX00AWeU HA CYeHe, U 8epum eli. 138
This type of truth creates a theatre that “infects the audience with its noble ecstasy.”**® The
belief that truly creative art evokes an ecstatic experience in the audience can be understood
through an exploration of the how Fr. Pavel Florenski discussed the spiritual art of the ikon,
putting the actor’s art in relief against the art of the iconographer:
Writing [an ikon] has as its task not to create a double of reality but to provide
a deeper understanding of its architectonics: and the understanding of this . . .
material of reality . . . is given to the contemplative eye of the artist in living
contact with reality, through living and feeling within reality.**
In order for the actor to create this kind of art, he/she must find that state of unity that is
required by the iconographer that allows for the living contact with the material of reality.
For both Stanislavski and Florenski, this state refers not only to the simple physical
manifestation, but also to its essence — a oneness of self that allows the actor to share his or
her soul with the audience. The solution to this is for the actor to find that unity Stanislavski
called 7a esm’, | AM. Carnicke explained the significance of this term:

The actor’s sense of being totally present in the dramatic moment. A term that

functions in the System as a synonym for “experiencing” and suggests

138 RAS | 203-4.
139 As quoted in Moore, SS: 17.
140 Florenski, Ikonostasis 226.
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Stanislavskii’s interest in the spirituality of Yoga. . . “Ia esm’” is from Old

Church Slavonic, a language invented and used for liturgical purposes in

medieval Russia. Hence, Stanislavskii’s use of it carries implicit spiritual

overtones.**
| would suggest that the spiritual overtones of /a esm’, while they are certainly related to a
general mystical spirituality manifested in Yogic thought, find greater weight in their
reference to Orthodox religious experience. Specifically, the experience defined as gnosis,
“spiritual senses” or “inner certainty”, exhibits that wholeness and connectedness that is
characteristic of /a esm’. Chekhov’s Student exemplifies this state. The Student feels
himself as a nexus in the sense of a link, but not as the center or focal point. The Student
realizes that he is a part of an “unbroken chain of events” in which he is an active participant.
In this sense of gnosis, the Student also becomes hyper-aware of the world around him; he
realizes that he lives in a world of “sublime meaning.” The correlation between /a esm” and
sublime meaning is indicated by Stanislavski several times:

“la esm™ is the concentrated, almost absolute truth on stage. . .

The creation on stage of the state of “/a esm ™ is the result of the ability to

desire an ever greater truth, up to and including the absolute one.

«A ecmby - smo CeYUIeHHAasl, noumu abcomomnas npaeda Ha cyene. ...

Co3zoanue na CYEHEe COCMOAHUA (51 €CMb» ABIAENCA pe3)yi1bmamom ceoticmea

. 142
JHcenams 8ce bonvuLeli npasovl, 6NI0Mb 00 aOCOIIOMA.

141 carnicke, SF 174-5.
142 RAS | 203.

112



la esm’ is both the search for the idealistic and spiritual truth and the manifestation of the
truth itself in a monistic understanding of unity with the absolute.

The desire for the absolute (ever-greater) truth is a pilgrimage that the actor undertakes
within him/herself to prepare the way for the “creativity of his organic nature.” In this
process, the actor’s task is to unify and mobilize all the elements of the human-actor: body,
mind and soul, as Stanislavski repeated at every turn in his writings. Only in this unity can
the authentic “creative process of experiencing” take place onstage. These elements are all
conjoined into an internal scenic awareness of self that is founded in an unbroken and

undelineated sense of self.'*®

Throughout his theory, Stanislavski returned to this
sense of unity: the unbroken lines of interdependent internal and external action,
concentration, the sense of unity of mind, imagination and feelings, communication. This
sense of temporal, spatial and personal unity is the crux of an actor’s preparation, and it
prepares him to develop that state of /a esm’, which in turn allows for that actor’s evocation
of and participation in the creative process. This experiencing gives life to the “life of the
human spirit of the role” and creates the state of the actor/role where the performance is both
a part and apart from the actor (a spiritual twist on Diderot’s paradox). The actor gives birth to
something that is alive with a soul and is therefore undertaking a true creative process,
tvorchestvo.

The meaning of tvorchestvo as a living and life-giving process can be seen in the

analogy of the iconographer, who does not create paintings which are simple representations

(much like the acting Stanislavski critiques above), but living, spiritually ideal works. In the

143322,
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following description of the creative process of the iconographer, all of the elements of la
esm’ are present — the search for the truth, the unity of self, and the creativity that comes out
of this state:
As a painter of what is invisible and inexpressible, he is not a creator in the
usual sense. It becomes his responsibility to seek the integrity derived from the
unification of his being, by emptying himself through his perpetual conversion.
Bound to Christ, and thus to the Church, he must engender the icon from
within himself, lest he be relegated to painting cold images, devoid of the
warmth of the Holy Spirit.***
Only if the iconographer prepares himself to allow for the icon to come as a manifestation of
the active, creative energy of the Holy Spirit, can his work be alive. Only then can the image
that he writes act as an icon should and reach out to connect with the soul of its viewer. The
warmth of the Holy Spirit is what changes the viewer to a venerant, or the spectator to a
witness to use Stanislavski’s words.
Spiritual Realism: Soul Proceeding from the Actor and the Unified Solitude of
Sobornost’
If the state of /a esm’ is the iconographic side of the actor, then his/her iconic aspect is
found in the concept of publichnoe odinochestvo, public solitude. This translation of the term,

although literal, undercuts its true meaning. “Solitude” seems to indicate a state of being

completely alone, and when coupled with the word “public” the term seems to indicate a state

144 Quenot 53.
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where one maintains a sense of being alone in spite of the presence of a public.* However,
what Stanislavski framed as “Public Solitude” is a belief the individual can be separate from,
yet intimately linked to a group of individuals. This belief that is labeled sobornost” in the
discussions of Russian religious thinkers, and it is founded in the understanding that the souls
of all individuals are linked through the divine energy of the Creator that emanates into the
world, just as divine essence emanates through the ikon. The belief in this emanation is
hinged upon a gnostic, mystical view of the individual soul as the emanation of the universal.

Stanislavski’s description of “public solitude” exhibits the influence of the above view
of the soul. In this description, Stanislavski recognized dimensions to the experience that
traverse the boundaries of literal interpretation and individual personhood:

...A sense of public solitude which we know in real life. This is a wonderful

sensation. Some time ago you confessed that it was boring for you to act over

%> This is well-evidenced in Hapgood’s translation of Stanislavski’s description of public

solitude in An Actor’s Handbook (NY: Theatre Arts, 1963) where she uses ellipses to erase

anything that does not fit with a literal, in English, sense of “Public Solitude”: “In a circle of
light on the stage in the midst of darkness, you have the sensation of being entirely alone. ...
This is called solitude in public. ... During a performance, before an audience of thousands,
you can always enclose yourself in this circle, like a snail in its shell. ... You can carry it
wherever you go.” [all ellipses are Hapgood’s] It is also interesting to think how this idea of
public solitude has translated into Method Training and the use of “private moments” on stage
that are meant to create a sense of relaxation “in spite of” an audience rather than in
communion with the members of the audience.
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a long period of time in an empty theatre or in your house — in a room, face to
face with your partner. We compare such acting with a singer in a room
stuffed with rugs and soft furniture, which stifle the acoustics. But in the
theatre, overflowing with spectators, with a thousand hearts beating in unison
with the heart of the actor, an incredible resonance and wonderful acoustics for
our feelings is created. To each moment of authentic perezhivanie on stage, a
response from the audience rushes back to us — a participation, empathy, and
unseen current of thousands of living beings, impassioned people, who are
together with us the creators of the spectacle. Spectators can not only oppress
and frighten the actor, but also stimulate in him authentic creative energy. It
gives him great warmth of the soul, faith in himself and in his work as an actor.
The sensation of the response of thousands of human souls, coming
from the overflowing auditorium, brings us such heights of joy as is barely
achievable for a man.
...OmymeHue ny@zutmozo oéunoqecmea, Komopoco Mbl He 3HAEM 8
PeanbHOU HCU3HU. DMO NpeKpacHoe owyuenue. B ceoe epems, nomnume,
6bl NPUHAIUCL, YMO 6aM CKYYHO oojieoe epems uepams 6 nycmom meampe
unu y cebsi 0oma- 8 KomHame, ¢ 21a3y Ha 21a3 ¢ napmuepom. Taxyro uepy
Mbl CPABHUIU mozoa ¢ neHuem 6 KOMHame, nHabumou Kospamu u Ms2KOU
Mmebenvio, yousarowumu akycmuxy. Ho 6 meampe, nepenoinennom
pumeisimu, ¢ mvlcadamu cep()eu, 6b}0u;wwuc2 6 YHUCOH C cepdueM
apmucma, co30aromcs NPeKpacHovlil pe3oOHAHC U AKYCMUKa 0is Haule2o

uyecmed. B omeem na xasicowiii momenm nooiuHHo20 nepesxcuearusl Ha
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CYeHe Hecymcs K Ham 06pamH0 U3z 3pumejlbHoco 3ajid OMKIUK, ydacmue,
couyecmeue, HesuouMble MOKU ONl MblCAYU HCUBDBIX, 6360/ IHOBAHHbLIX
moc)eﬁ, emecme C HamMu meopAuux cneKkmakKilo. S’pumeﬂu Mmoecynit He moJlbKo
VeHemamuv u ny2amov apmucmd, Ho U 8030y2co0amv 8 Hem NOOJUHHYIO
meopueckyto snepauio. Ona oaem emy 60IbULYIO OVULEBHYIO MEeNniomy, 8epy
8 cebsl u 8 C80I0 APMUCIMUYECKYI0 pabomy.

OLo;ymeHue ONMKJIUKA mulcA4U YeroeevecKux Oym, udyu;ee us
NePENOIIHEHRO20 3pUmeslbHoco 3Aajid, NPUROCUM HAM 8blCULYHO pLZOOCI/I’Ib Kaka:
mMOoOJIbKO 0ocmynﬂa UenoeeKy. 146
This experience of the sensation of the audience’s hearts beating as one, in unison with the
actor’s heart, of their living energy and the response of their souls, seems to contradict the
idea of solitude. In this description, the actor is acutely aware of, and positively responsive
to, the fact that he is not alone; this is actually an ecstatic moment of shared faith. Even down
to the recognition of the warmth of the soul and the flush of joy, Stanislavski’s description of
the experience of /a esm’ echoes the descriptions of the iconographer and of Chekhov’s
Student. This joy through shared faith does not mean that the actor is performing to impress
or please the audience directly; Stanislavski continually warned against the actor focusing
their active attention on the audience. What it does imply is that the living environment of the
theatre creates an implicit interaction between those present. It is a transpersonal experience

that is described as a sharing of creative energy. This energy resonates within the actor and

causes this warmth of the soul that leads to an incredible joy.

146 RAS | 319-20.

117



There is a paradigm to be found in Orthodox theology that explains how the individual
may experience solitude within and with a group, rather than in spite of it; this is the concept
of sobornost’, free communality. Part of Russia’s continuing struggle to create its own
identity has been positioning itself within the framework of the dichotomy of East vs. West.
In one branch of this conversation, the East is cast as communal in nature while the West is
individualistic. The Russian thinkers of the Silver Age turned to their conceptions of their
own Slavic origins and to Russian Christian tradition to construct the idea of sobornost’.
Sobornost’ is the term given to the Russian sense of communal individuality, that is to say
that, while each individual recognizes their link to a communal sense of existence, they are
not subsumed by the communal whole. As the philosopher Nikolai Berdiaev (1874-1948)
describes it in his 1946 “The Russian Idea” (Russkaia ideia), sobornost’ “indicates a unity
which knows of no external authority over it, but equally knows no individualistic isolation
and seclusion”.*’

The term sobornost’ was introduced in the work of lay theologian A. S. Khomiakov
(1804-1860) in the first half of the nineteenth century from a word for cathedral (sobor) that is
etymologically connected to the verb sobirat ’sia/sobrat ’sia (to gather) and to “sbor”
(gathering, council). Sobornost’ carries this idea of gathering together and the “togetherness”
and communal experience of worship. It is a complex theological term that is based in the
dogma of creation, the incarnation, and the nature of God that describes the church as a
communal entity of individuals, the single grace of the Holy Spirit as it lives in many

individuals. The souls of individuals, as a reflection of the Holy Spirit and the receptacle of

147 Berdyaev 180.
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divine grace, are the medium through which this unity is created. The unity itself relies on the
presence of God’s divine creative taxis, the energy of creation, as it is manifest and
transmitted in the hypostasis of the Holy Spirit to the created world.

Stanislavski’s ideal of actor/audience relationship, in which the energy of creation
moves through a group of participants to form an ecstatic sense of unity (this is also the
foundation of the sense of ensemble created in his work), reflects sobornost’. The actor
retains his solitude, but can feel unity of and with the public. This interaction takes place in
the realm of “unseen currents” that draw the hearts and souls of all involved together.
Stanislavski cast this unity as the spur to “authentic” creative (tvorcheskaia) energy. The
spectators and actors create the spectacle while in communion with each other and channel
the active creative energy of God in this unity. Since this power extends from the original
power of creation, what power can be more authentic?

The need for the actors to mobilize their own living souls and project them out to
touch the souls of the audience at the moment of perezhivanie is implicit in this framework.
Through the icon, the power of the divine reaches out to the venerant, rejecting the inward,
forced perspective common in Western-influenced art. The soul of Stanislavski’s actor rejects
the boundaries of the proscenium, reaching its energies out to the audience to create a sense of
spiritual unity. The corresponding energy of the spectators’ souls then transverses the
boundary of the proscenium, once again breaking both the conventions of realistic “fourth
wall” in favor of the paradigm of iconography. The spectators touch the artist and share in the
dynamic energy of creation that exists and is recognized as belonging to the realm of the soul.

The fact that Stanislavski also often enforces the convention of the fourth wall

complicates this analogy. Stanislavski stated repeatedly that an actor’s concentration,
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motivations, and the foci for his actions must stay on his/her “side of the footlights.” But, as
Benedetti pointed out,**® Stanislavski often turned to the conventions of realism to create the
reality of experience in order to set the stage for perezhivanie for the actor. He did this when
insisting on the sound of crickets in his production of The Seagull (Chaika,1898) or the

addition of tree branches to the set of The Cherry Orchard (Vishnevyi Sad’, 1904). The

injunctions that Stanislavski placed on focusing on the audience are to prevent the actor from
falling into the trap of playing to the audience, which destroys any sense of perezhivanie and,
as a result, makes everything he does become false and contrived. These injunctions were not
meant to prevent the actor from creating with the audience. If the soul of the actor is involved
in the creative process, this communal sense of creation was assumed to take place without
the need for conscious focus on the audience. Such a connection is the assumed result of the
creative process as a spiritual activity.

In the above fashion, Stanislavski’s theories brought together the spiritual dynamics of
the ikony with the conventions of Western theatre. They require the actor to develop an
awareness and concentration that brings his work to life in a spiritual sense. The actor must
maintain a sense of communion with the audience so that both he/she and his/her viewers can
have faith in what he does on stage and share in this experience. This creates an aesthetic that
| will term “spiritual realism” in reaction to the label “psychological realism.” This spiritual
realism strives for a higher sense of truth in acting that, while aided by psychological work,
goes beyond the simple honesty and readability of emotion and requires that the actor share

his/her living (not simply “lived”) experience on stage with the audience. This shared

148 Benedetti, “Stanislavsky and The Moscow Art Theatre” 266.
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experience, perezhivanie, is intuitively sensible, readable within the dimension of human

nature and experience that is constructed as the soul. It is an aesthetic that requires that art be
alive.

A Prince’s Horror/An Actor’s Fear: Faith in the Senses, Life in Art, and Aktivnost’

B Hewm 6vina IHCU3Hb, U IHCU3Hb Oblaa ceem 4eno6eKos

In him was life, and that life was the light of men.

-Ot loanna (Gospel According to John) 1:4

Figure 2: The Body of the Dead Christ in the Tomb, Hans Holbein (1521) (Dostoevsky)

In order to appreciate fully the importance of the soul in art as it is cast in
Stanislavski’s theories, the subject of his aesthetics must be discussed more fully. In the
following section, I will explore how the aesthetics of the icon are reflected in Stanislavski’s
work, both in his reception of art and in his construction of the actor as a sensual being. In
both the above and the following discussions, the understanding of the point of view
presented in his work requires a realization of the significance of “life” in art. In the context
of the icon and Stanislavski’s theories, this “life” (zhizn ) means the presence of dusha. It is
an aesthetic that not only is read through external signs, but also through the process of
gnosis; its reception requires an intuitive, experiential and non-normative sense of truth that is
analogous to the experience of faith engendered in the act of worship. In Stanislavski’s

paradigm, art is to be read anagogically, for spiritual significance, as well as semiotically.
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In order to find the importance of this living energy, | will use an example of the
absence of the soul in art to help to describe what its presence means. As I turned to Chekhov
before, I will turn to another of Russia’s greatest authors, Feodor Dostoevsky. The central
question in much of Dostoevsky’s work was that of human existence and its relation to the
divine. One manifestation of this is The Idiot (Idiot), in which Dostoevsky explores the
ramifications of a truly, and naively, Christ-like man entering into the circles of the Russian
intelligentsia. At one point in the story this man, Prince Lev Myshkin, encounters the
reproduction of Holbein’s painting of The Body of the Dead Christ in the Tomb (Figure 2,
above).

"Lev Nicolaievitch," said Rogojin, after a pause, during which the two walked
along a little further, "I have long wished to ask you, do you believe in God?"
"How strangely you speak, and how odd you look!" said the other,
involuntarily.
"I like looking at that picture," muttered Rogojin, not noticing, apparently, that
the prince had not answered his question.
"That picture! That picture!" cried Myshkin, struck by a sudden idea. "Why, a
man's faith might be ruined by looking at that picture!"
"So it is!" said Rogojin, unexpectedly.*
This incident begs the question of how a single painting might have the power to ruin a man’s
faith. However, it is not hard to understand this statement within the context of a culture that

relies so heavily on artistic images to instill and perpetuate a sense of faith. Simply

14% Dostoevsky
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acknowledging the coherence of such an assertion within a cultural context does not unlock
the mystery of how such an assertion comes about. What is the innocent Prince reading in
Holbein’s painting that shocks him so?

A quick look at the piece does not necessarily reveal the answer. At my first glance, |
am struck by the realism of detail and proportions; it is almost a hyper-real inscription of the
dead body of Christ. The dimensions of the painting — the absence of negative space and the
coffin-like shape of the canvas - along with the realistic portrayal of the corpse, force me to
contemplate death. The image itself certainly relays to me the sense of a body entombed and
caught in an eternal moment of death. While this fits with the title of the piece, it may also be
the element that horrifies the young Prince, for this painting is the antithesis of the living ikon.
It truly succeeds in portraying the mortality and death of Christ by nullifying any possibility
of movement or activity within the work, let alone the possibility of it moving out beyond the
plane of its frame; it is a painting which is devoid of aktivnost’, but yet is artful and powerful.
This work not only undercuts the foundation of the iconic understanding of the divine, but it
also inscribes the possibility of the complete materiality of Christ; it challenges the belief that
within the physicality of Christ (and through His incarnation and its affirmation of creation)
and the material of the world there is a constant creative energy of life. This movement of
divine, creative life-giving energy correlates with the aktivnosz’ of the dusha. Holbein

removes the dusha and any sign of aktivrost’ from the body, and this cuts at the foundation of
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the Orthodox faith, creating an image of Christ without the live energy that would be present
in an ikon.*

The Son (the body), as | pointed out in the discussion of Rublev’s icon, within the
Trinity (and by extension the triune nature of man) is intimately connected to the Holy Spirit
(the soul) and moves through all creation. Therefore, the physical realm, the sensory world,
plays a very important role in the faith experience of the Russian Orthodox. This is built on
several traditions. The first is a reading of the importance of “witnessing” that has biblical
foundations found in the gospel of John I:1-4 (loanna l):

[we proclaim] of that which was from the beginning, which we have heard,
which we have seen with our eyes, which we have looked at and our hands
have touched—of the Word of Life. The life appeared; we have seen it and
witness to it, and we proclaim to you the eternal life, which was of the Father
and has appeared to us. We proclaim to you what we have seen and heard, so

that you may be in communion with us, and that our communion be with the

150 The foundation of which was created in the debate between proponents of indwelling (the
idea that the Christ incarnation was an investment of the Spiritual into the material, so that the
two remain separate) and those who posited the theory of “hypostatic union” which asserts
that the Word became flesh in Christ while also remaining divine, therefore transforming the
material of the world. The Fifth Ecumenical Council (Vselenskii Sobor), which is a part of
the Dogmatic tradition of the Eastern Orthodox, sided with the proponents of hypostatic
union.
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Father and with his Son, Jesus Christ. We write this to make your joy

complete.
The veneration of the icon itself is an act of witnessing. It is an interaction that takes place in
the material realm, with the physical senses, that leads to the experience of gnosis. The
believer is to live in a manner that gives constant witness, and remains in constant
communion with the life of Christ. This witnessing is a function of the physical senses, which
work in conjunction with the spiritual senses, to create an experience of connection to the
Living Word/Word of Life. The senses, our physical body, are the path to communion with
the divine; therefore our physical body is more than simply matter. As Fr. Florenski asserted
in his discussion of the experience of the ascetic in The Pillar and Ratification of Truth (Stolp

I utverzhdenie istiny 1915):

Flowing throughout the entire personality, the light of God’s love also
sanctifies the body, and from there radiates forth into the nature eternal to the
personality. Through the root by which spiritual personality departs into the
heavens, divine grace sanctifies the entire surroundings of the ascetic and
pours into his creaturely depths. The body, this general border between the
person and other created beings, unites them as one.***

The act of witnessing is a unification of body and soul that allows the individual to transcend

the boundaries of the Self and touch the Other. What results is a sense of communion that

connects the individual to the world around him, and this connection is at once a connection

with the divine energy that is invested in all creation.

151971,
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This sense of importance of the sensory realm may also be influenced by the often
cited Russian appreciation of beauty. Whether this sensibility is a legacy of the pagan Slavic
culture upon which Christianity expounded or is a development that came in conjunction with
the assimilation of Orthodoxy cannot be known since there is little evidence of the Pre-
Christian Slavic culture. However, the importance of beauty to the early Slavs has been
written into the mythology of Russia (often at the hands of Christian monks). One frequently
cited example of this is a story that describes the decision of the Prince of Kiev to convert to
Byzantine Christianity:

When we journeyed among the [Muslim] Bulgarians, we beheld how they
worship in their temple, called a mosque, while they stand ungirt. The
Bulgarian bows, sits down, looks hither and thither like one possessed, and
there is no happiness among them, but instead only sorrow and a dreadful
stench. Their religion is not good. Then we went among the [Catholic]
Germans, and saw them performing many ceremonies in their temples; but we
beheld no glory there. Then we went to Greece, and the [Orthodox] Greeks led
us to the buildings where they worship their God, and we knew not whether we
were in heaven or on earth. For on earth there is no such splendor or such
beauty, and we are at a loss how to describe it. We know only that God dwells
there among men, and their service is fairer than the ceremonies of other
nations. For we cannot forget that beauty. Every man, after tasting something

sweet, is afterward unwilling to accept that which is bitter.'*?

152 Zenkovsky 67-8.
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In this excerpt from the chronicles of Russian history, the correlation between beauty and the
presence of God is clearly made; they assert that God dwells in Constantinople because the
experience of the beauty of the place led them to recognize His Divine presence.

This connection between beauty and the divine and the focus on the sensual
experience may come from the seeds of both Christianity and the Slavic tradition, in a
synchretic faith tradition that in Russian is labeled dvoeverie (two faiths). In Russian
Orthodox religious practice, the body of the worshipper developed into an important and
positive element in spiritual exercises. The active use of the body to access spirituality in the
Russian Orthodox mass refects its important role in sanctification and faith. These religious
services are constructed to be complete sensory experience. The mass is sung in an almost
unbroken flow of music that surrounds the worshipper and fills his or her ears, and the
worshipper joins in song. The scent of incense fills the nose, and the worshipper breathes it
in. The eyes are filled with the gold, silver as the worshipper contemplates the images. The
mouth is filled with the taste of wine and bread as the worshipper takes them in, and the
tongue feels the texture of the bread and coolness of the wine. The lips touch the icons and
the crucifix, the hands reach to touch the robes of the priest, the robes move across the flesh
of the worshiper as the worshipper moves and acts while immersed in the sensory
environment of the service. The complete, active involvement of the senses and of the
individual is necessary to sanctify the body in order to reach into the soul. This preparation of
the body opens the individual up to recognize his or her own transcendent dimension. By
immersing the body in sensual experience this process erases the boundaries of the body and

allows for a communion with the spiritual, which solves the contradiction of “personhood” as
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described by Berdiaev in his Philosophy of the Free Spirit (Filosofiia svobodnogo dukha,

1927-8):

Personhood is a living contradiction — between the private and social, form and
content, finite and infinite, freedom and fate. Personhood would be lost if the
boundaries and the forms that contain it were to disappear, if it were to
dissolve into cosmic infinity. But personhood would not be the image and

likeness of God if it did not accommodate within itself infinite content.*>®

This union of finite and infinite and of form and content, which are body and soul, is what

defines realized “personhood” in this paradigm. This is not simply life in the biological sense,

but as a unity of physiological and metaphysical that acknowledges the “truth” of the

universal dimension in individual existence. In both Berdiaev and Florenski this unity of the

personal is found through the active energy of thought or physical action. When the subject

interacts with the object there is a communion formed between the agent and the object. This

is evident in Florenski’s construction of the act of cognition:

In the act of cognition it is impossible to divide the subject of cognition from
its object: cognition is both at once . . . In uniting they do not subsume each
other, nor in retaining their interdependence, do they stay separated. The
theological formula “unmergedly and inseparably” is fully applicable to the

cognitional relationship of subject and object.™*

153 124,

>4 Florenski, Imeslavie kak filosophskaia predposylka)
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In this assertion, the same epistemological standpoint of a Trinitarian understanding of unity
which undergirds the iconic interaction and the concept of sobornost’ is transferred into the
process of cognition. This key episteme provides the skeleton for the conceptual construction
of the body. As Stephen Hutchings summarizes, Florenski’s view of the body exhibits this
understanding:
[The individual body of the worshipper is] neither the discrete biological object
of impulses, drives, and processes, nor the postmodern body reduced to an
effect of competing discourses . .. Nor is it the empirical body as a spatial
category subdivided into attributes in a universally applicable taxonomy of
nose sizes, ... It is an unrepeatable unity of uniquely individual and all-
embracing general — a sacrificial enactment [his emphasis] of the universal
within a singular, and thus a temporal as well as a spatial, entity.™>
The body is inseparably and unmergedly connected to cognition and gnosis, the activity of the
mind and the soul. This is most evident in the discussion of the sacrificial act and ascetic
training as described in Florenski’s The Pillar and Ratification of Truth. In Florenski’s
construction of the unity of the individual and in the practice of Orthodox worship, the active
living energy of a person, his/her aktivnost’, plays an important role in resolving the
contradiction of personhood.
Similar to the term tvorchestvo, aktivnost’ is not simply activity, but the energy of it —

the experience of activeness. Tvorchestvo, as an extension of the creative energy of God, that

is, the Holy Spirit, is a quality of the soul that is experienced by the body and mind.

5% Hutchings 110.
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Aktivnost’, as an energy, is experienced in the realm of the soul, but it has an even more direct
connection to everyday experience, since it is the essence of activity, vital energy that
translates into physical or mental action.*®® This essence of activity correlates directly to the
sense of life. What is present in the icon and Orthodox worship, but is heretically missing
from the Holbein painting is this aktivnost’, and it is the presence of aktivnost’ that
Stanislavski reads in those moments that he labels moments of perezhivanie, authentic
experience.

A Sense of Faith and Truth in Art: Perezhivanie, Tvorchestvo and Akivnost’

The above discussion comes together in Stanislavski’s System around the concepts of
faith and truth. The influence of gnostic ideas on Stanislavski’s thought led him to frame
artistic truth as something revealed and experienced during the creative process, when actors
feel the living energy of their creations and infect the audience with this energy. The actor
must not only experience a personal revelation of the truth in a moment of faith, but they also
share this faith experience through the transmission of essential creative energy to the
audience, making them “believe”. Stanislavski wrote of his reception of perezhivanie in

terms that reflect how Lepakhin describes the reception of the icon: “[it] is received not only

138 1t is interesting that in the case of both these words English does not have the linguistic
dimension to adequately translate them. In both cases, the words refer to the essence or
energy of a process that is a quality that can be parsed out from the process itself and
commented upon in Russian. This gives a concreteness and validity to a realm of experience
that is too abstract for the limits of the English language.
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by human flesh, but also by the human soul.”*” He described the interdependent energies of
audience and spectator in the moment of tvorchestvo and the necessity of actors to
communicate with each other in a manner that he described as “soul to soul”. Actors must be
able to penetrate into the soul and essence of their scene partners, the objects they interact
with, and even the words they speak. This kind of communication (obshchenie) creates a
dynamic on stage that is sensible to the participants in the spectacle. He tries to teach this
sensibility through the use of examples and anecdotes because he feels that he does not have
the words to describe the experience of truth in art:
| do not presume that words can delineate and formalize what is artistic in art.
| am a practitioner and can help you not in words, but in action, to learn — that
is to begin to feel — what is artistically true.
51 He bepycb crosamu onpeoesims u opmyaupo8ams Xy00ruCeCmeeHHoe 8
uckyccmee. A npakmukK u mMo2cy He Ha ciloeax, a Ha oejle NOMoYb 8aM
nozHamos, mo ecmbv novyscmeoeamsv, 4mo maxkoe xy()o:)fcecmeeHHa;z
npaeda.lSS
Stanislavski’s hesitance to put the definition into truth does not derive from a lack of clarity
about what he believed is true on stage, but from the fact that he knew such an understanding
must be experiential. The actor needs to learn the feel of artistic truth in action. To explain

this in words is like trying to explain the experience of faith to one who has never experienced

37 |_epakhin 6-7.

158 RAS 1 209.
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it. It goes beyond logical cognition into the realm of intuition, those spiritual senses that are
described as gnosis in the Orthodox tradition. Truth in art feels true.
This definition of the actor’s art is not one that relies on the constraints of any single
visual aesthetic, but rather refers to a spiritual aesthetic in performance that defines art in a
manner akin to what Tolstoy may be advocating in his 1897 essay “What is Art” (Chto takoe
iskusstvo). ™*° For Tolstoy, art was something that moves people on an emotional level. The
connection between Tolstoy and Stanislavski is most clearly seen in the importance that
Stanislavski placed on the actor’s authentic perezhivanie, experiencing, of the role. For
Tolstoy, as is well represented by his fiction, this “experiencing” is relayed through art by
some external form, and is readable and effective on this level. Vronsky’s experience of
inspiration in Anna Karenina exemplifies this:
but he [Vronsky ] had no conception of the possibility of knowing nothing at
all of any school of painting, and of being inspired directly by what is within
the soul, without caring whether what is painted will belong to any recognized
school. Since he knew nothing of this, and drew his inspiration, not directly
from life, but indirectly from life embodied in art, his inspiration came very
quickly and easily, and as quickly and easily came his success in painting

something very similar to the sort of painting he was trying to imitate.'®°

159 carnicke, SF 110-11.

160 Tolstoy:.

132



In Tolstoy’s work, it is easy to read phrases such as “life embodied in art” in relation
to his discussion of external forms and assume that inspiration, in his paradigm, is simply a
reaction to a semiotic interaction. And this may indeed be true, for Tolstoy as an author and
theologian consciously rejected the Orthodox tradition (and most notably for this discussion
the concept of Trinitarian unity). In doing so, his aesthetic sensibilities may have shifted from
the Orthodox Christian view that is reflected in Stanislavski’s ideas.

What may distinguish Tolstoy’s sensibilities from Stanislavski’s, is that while
Stanislavski paid a great deal of attention to external form and the believability of the actor as
a semiotic instrument, the real focus of his attention to the external and physical was to create
a physical believability for the actor that can lead to a deeper spiritual belief. Just as in
ascetic practice and in worship, the body is the element within the unity of man that is most
accessible. It is, therefore, the most direct means to involve the creative aspect of the soul
that emanates into the material realm. Stanislavski presented an argument on why the actor
should seek for truth in the realm of physical actions rather than in emotions:

And where can we seek and how do we create truth and faith within ourselves?
Should it not be in those inner sensations and actions, that is to say, in the
sphere of the psychic life of the human-actor? Yes, but the internal feelings
are too complex, elusive, capricious, and they are hard to fix down. There, in
the sphere of the soul, faith and truth are either born of their own accord, or
created through complex psychotechnical work. It is easier to find or evoke
truth and faith in the sphere of the body, in the smallest and simplest physical
tasks and actions. It is accessible, stable, seeable, sensible and subordinated to

the conscious and to commands.
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T0e sice uckams u kax cozoasams npagoy u eepy 6 camom cebe? He 6o
GHYMPEHHUX J1U OWYUEeHUAX U Oeﬁcmeuﬂx, mo ecms 6 0061IACMU NCUXUYECKOLL
HCU3HU qeﬂoeeka-apmucma? Ho GHYMPEHHUE 4YBCMBOBAHUA CTUUUKOM
CILOJICHBL, HEYIOBUMDL, KANPU3HBL, OHU NA0X0 Qurcupyiomces. Tam, 8 Oyuesnol
obaacmu, npasoa u eepa 1ubo porcoaromcst camu coootl, oo co30anmcs
uepes CIOJACHYI0 NCUXOMEXHUYeCKYIo pabomy. Jlecue 6ceeo naumu uiu
8bl36ANb npa@dy ueepy 6 obracmu mena, 6 Camblx Mauivlx, npocmslx
Qusuueckux 3adauax u doeticmeusx. OHu OOCMYNHb, YCMOUYUBLL, GUOUMDL,
owyymumal, NOOYUHSIOMCSL CO3HAHUIO U npuxkasy. 161
This helps to contextualize Stanislavski’s insistence on external believability. It is not of
critical importance that something looks true, that it is readable as “realistic” through a
process of semiosis. Rather, the attention to realistic detail needs to be aimed at creating a
physical and organic sense of “trueness” in action for the actor, so that this truth of the body
might lead to the truth of experience of mind (a sense of truth) and soul (a sense of faith),
complete creative perezhivanie.
If Stanislavski’s ideas stopped here, it may be possible to argue he was working within
a simple psycho-physical framework (as many have) — that physical belief translates into a
subconscious belief that makes the body and mind move together in an action that seems true.
Indeed, much of the discourse of the System supports such a reading. However, Stanislavski
does not confine himself to the dualistic framework of mind and body, but also recognizes the

power of the creative aspect of the soul in the importance that he places in aktivnost’. At one

161 RAS 1 175.
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point in the text, Tortsov led the actors through a variety of experiments that reveal the
importance of creating an unbroken line of physical actions (deistvie) and/or mental actions
(exemplified by the imaginary film that he encouraged the actors to run through their heads to
hold the performance together). When he took the time to describe what action should feel
like on stage, Tortsov repeatedly turned to a spiritual sense of aktivnost .
What does the close friend or wife of a dying man busy themselves with?
Preserving the peace of the patient, carrying out the orders of the doctor,
measuring their temperature and applying poultices. All of these little actions
acquire a definite significance in the life of the sick man and are therefore
performed like a sacred rite, they pour their whole soul into them [my
emphasis]. . . These physical actions, set amongst important suggested
circumstances, bring about a greater strength. Under these conditions, the
interaction of the body and soul, action and feeling, manifests - thanks to
which the external can help the internal and the internal conjures up the
external.
Yem 3ansam oauszxuil Opye unu sHcena ymuparowezo? Oxpanoii nokos 601bH020,
UCNOJIHeHUeM NpeOnUCaHUll 8pada, usmepeHuem memnepamypul,
Komnpeccamu, COpHYudYHuUKamu. Bce smu manenvxue oelicmeus npuoépema}om
peutarnnee 3SHaverue 6 JICU3HU 001bHO20 U nomomy 6blNOJIHANOMCA KAK
CBAWEHHOOCUCMBUS, 8 HUX BKIAObIBAEMC S 8CS OV, ...9MU husudecKue
061/70}’}1614}1, nocmaeJneHHvle cpedu BAINCHBIX npe()ﬂazae/ublx 06cm02meﬂbcm6,

npuobpemarom 6016WYI0 CULy. B amux yciosusix cozoaemcs 63aumooeticmaue
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mena u Oyuiu, Oeticmeus u 4yecmaeda, 611a2o00aps KOmopomy eHeulnee

nomocaem 6HYmpeHHem)y, ad 6HYNpeHHee 6bl3bléaem 6HEULHEE. 162
Aktivnost’, the activity of the soul, binds the actor together into a living unity. The unbroken
line of physical and mental action in not the end of performance, but a means that echoes the
constant chant of the Orthodox mass and that continuous environment of sensual stimuli and
physical action that go along with it. These elements set the stage for a perezhivanie that
leads to the sensation of faith. However, for the true experience of faith and the total unity of
the living human the actor, like the worshipper, must bring their dusha into these actions.
This action allows the actor to function in a fashion analogous to the icon. The actor and
spectator enter into the unseen exchange of aktivnost’ that leads to authentic tvorchestvo, and
only then is true art created. For true art is art that is felt; it is believed not simply through
mental justification, but through the experience of truth, a sublime faith in performance.
Stanislavski’s infamous critique “ne veriu” (I don’t believe [it/you]) at times may have been a
response to unrealistic actions on stage, but it was more likely a critique of the lack of
aktivnost” and the absence of dusha, despite the outward visage of beauty. The action is

empty of spiritual essence; the absence of soul prevents the experience of faith and spiritual

truth.

162 RAS 1179.
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Chapter I11: Occult Cosmology, Concepts of Creation and the Construction

of the Soul in Stanislavski’s System

The first fact is that the elements of the human soul and the particles of a human body are
indivisible.

-Annie Besant
What we call the group soul, out of which mankind has gradually emerged and in which the
animal kingdom still lives, that is what is revered by the Russian intelligentsia as something
great and significant among their people. They cannot rise to the thought that the community
of the future must hover as a high ideal, an ideal that has yet to be realized. They adhere
firmly to the thought: We are the last people in Europe to retain this life in the group soul; the
others have risen out of it; we have retained and must retain it for ourselves.

-Rudolf Steiner
In the Realm of the Higher Self: Russia, Stanislavski, and the Occult Sciences

Sometimes to understand the teacher it is helpful to turn to the student. Michael
Chekhov was one of Stanislavski’s protégés who went on to become known as one of the
finest actors to come out of MAT; he also was one of the teachers in its studios. In the
autobiographical section of The Path of The Actor (Put’ aktera), Michael Chekhov writes the
above brief description of how he came upon the ideas of the occult scientist, a leading
proponent of theosophy, founder of Anthroposophy and developer of Eurhythmy — Rudolf
Steiner:
| still retained my interest in yogis, but once, when I was passing the

window of the "Writers' Bookshop', my eye alighted upon on a book
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This is noteworthy for several reasons. First, while the influence of Steiner’s ideas on
Chekhov’s work is acknowledged by Chekhov himself and is the central paradigm in his

understanding of the actor’s art, little has been made of the influence, or confluence, of the

entitled Knowledge of the Higher Worlds, and its Attainment by

Rudolf Steiner! . . . The author's name meant nothing to me. On one
occasion only had Stanislavsky mentioned Rudolf Steiner in passing
(when he was inaccurately setting out Steiner's ideas on speech) and
that was all 1 knew about him. Yoga led me gradually to the
teachings of theosophy and I got to know some of the members of
the Theosophical Society... I made quite a thorough study of
theosophical literature and was unsettled by its extreme orientalism.
Although at the time I was still not familiar with the esoteric aspect
of Christianity, it nevertheless seemed to me that theosophy
underestimates the significance of Christ and the Mystery of
Golgotha. . . | began to search for answers to the many questions that
interested me with regard to Christianity... I remembered Rudolf
Steiner's book and read it again. This time it was the tone [both
Christian and Scientific] that the author used when speaking about
the processes and Beings of the spiritual world which made a
particular impression on me. There were no 'secrets', 'mysticism’, or

the desire to impress.*®

163 133-5.
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discourse of the occult sciences and the development of Stanislavski’s System. Second,
Chekhov’s personal path to this branch of occult science is an instance that reflects the
cultural trends in Russia at the turn of last century — the same culture which environs
Stanislavski’s own research into acting and understanding of the concept of dusha.

From the Eastern mysticism of yogis, to the hodgepodge of mystical thought present
in theosophy, to its Christianized progeny anthroposophy, the occult sciences of the fin-de-
siecle combine Western and Eastern mystical traditions to construct the soul as the mediator
between the nonmaterial and material, mind and body, self and other, and “lower” and
“higher” realms of existence. These mystical sciences led the Russian Intelligentsia,
especially those in the art world, through an exploration of non-Christian mysticism and a
reconciliation of this mysticism with that already present in the Russian Orthodox tradition.
This integration of mystical traditions and merging of their contents was tempered by a drive
to “de-mystify” them — not by debunking or eliminating this dimension of experience, but by
striving to explain the metaphysical in a “scientific tone”. The Russian Intellegentsia were
drawn into the “scientism” of the occult, drawn to the analytical approach to the mysterious,
addressing the ineffable dimensions of the soul with the language of science. They
participated in a discourse that sought to give dimension (or a dimension) to the unseen and
make palpable the intangible. For the artists of this period, this meant unlocking the (divine)
mystery of tvorchestvo, and the creative aspect of the artist’s volia, will, that instigates and
energizes this process.

In this chapter, | will explore how this desire is reflected in Stanislavski’s own artistic
and pedagogical search to develop an overarching system for an actor’s preparation for

performance and introduced him to a mixture of Eastern (Vedic) and Western (Neo-Platonic)
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traditions. These traditions also form the foundation for theosophic cosmology and
construction of the chakras, which I will use to shed light on the schematic of the actor’s soul
in tvorchestvo drawn by Stanislavski. In the subsequent chapter, I will explore the
connections between the ideas present in the System and anthroposophic thought.
The Occult in Russia: the Environment of a System in Development

In 1906, Stanislavski departed Moscow on a retreat into Finland. The common lore
surrounding this trip is that it was at this point he decided to collect and sift through his
copious notes and journal entries to begin a treatise on the art of acting. In his desire to
understand the work of the actor and develop a system that could be the foundation for both a
pedagogical and practical approach to the art of the actor, Stanislavski was tireless, and his
curiosity was unflagging. This resulted in his continual explorations of theoretical texts and
experimental findings. His international success with the founding of the MAT and its
association with the then avant-garde movements of Realism and Naturalism allowed him the
freedom to use this institution to further experiment to define his system of acting. In 1912
(after an unsuccessful attempt at opening a similar enterprise in 1905), he established the first
of the Moscow Art Theatre studios for the training of young performers and for
experimentation with the performance process. The actors in the MAT studios experimented
with exercises developed from Stanislavski’s attempts not simply to find a realistic acting
method, but to reach beyond the bounds of Naturalism into the new avant-garde of the
Russian stage, Symbolism.

In 1902, Valery Briusov (1873-1924), a poet, playwright, essayist and historian, one of

the fathers of Russian Symbolism, published an essay in the journal World of Art (Mir

Iskusstva), which shared its name with the Russian art movement that rejected the trend
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toward positivism. In this article, “Unnecessary Truth” (Nenuzhnaia Pravda), Briusov
rejected the unnecessary (materialistic) truth of objects on the stage that cluttered the
performance space and the performance itself “making it difficult to see the spiritual
dimension of life on stage, the actor’s creative emotion.”*® This rejection of naturalistic
trappings in favor of a deeper search for the spiritual dimension of performance is a key
characteristic of the Symbolist movement. Briusov’s statement indicates this movement
understood creativity as something that was an emoted and recognizable spiritual experience
for artist and audience. The Symbolists believed that this “truly creative” process was
possible only when the soul of the artist was mobilized in the act of creativity. This belief in
palpable power of the creative will of the soul, a mystical incarnation of the “will to power,”
led the group to develop an understanding of the artist as a true creator. The act of artistic
creation not only produces an object of art but also taps into the creative energy of the higher
planes of the universe to form alternate realities.

The Mir Iskusstva movement and the subsequent Symbolist movement had such a
strong influence on Stanislavski that he himself recognizes a paradigm shift in the focus of his
work, which he labels as a shift from the “line of historical-everyday reality” (istoriko-
bytovaia) to the lines of the “fantastic” (fantasticheskaia), of “symbolism and impressionism
(symbolism i impressionism), and of “intuition and feeling” (intuitsiia i chuvstvo).'®® These

different foci in his research into performance mirror the development of his acting system as

164 4

165 RAS | 220-227.
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one that began as a search into scientific and materialistic paradigms of realism in
performance toward an intuitive and idealistic sense of “spiritual realism ”.'%°

This general shift in focus can be seen in the shift in production history that coincides
with the pre-Soviet period. From Chekhov’s Realism (The Seagull,1898; Uncle Vanya,
1899; Three Sisters, 1901; The Cherry Orchard, 1904) and Gorki’s Naturalism (The Petty
Bourgeoisie and Lower Depths, 1902) to productions that reflect a greater range of theatrical
influences and require a broadening performance style. The Russian neo-classic comedy Woe
from Wit by A.S. Griboedov (1906), the Symbolist Blue Bird by M. Maeteretlinck (1908),
Hamlet by W. Shakespeare (1911) in collaboration with the Symbolist designer Gordon
Craig, and The Imaginary Invalid by J.B. Moliere (1913) are perhaps the most well-received
of these divergences from the realistic works at the MAT.

In addition to these productions, Stanislavski collaborated and corresponded with a
wide range of artists and thinkers who were immersed in the world of the Russian Symbolists:
most notably, L. N. Andreev, Andrei Bely, A. A. Blok, and M. A. Bulgakov. While these
collaborations were well known in Russia and Europe during the pre- and early Soviet periods
(through the reign of Lunacharsky as Narkompros, Commissar of Enlightenment, 1917-1929),
Stanislavski’s experiments in developing a “spiritual realism” were later inhibited by
pressures from the Soviet to keep the MAT repertoire and practice focused on the

development of realistic works and techniques. The MAT was pushed to become an exemplar

of positivistic Socialist Realism in state sponsored international tours of the company.

188 \/inogradskaia 262.
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Along with this artistic divergence from the turn-of-the-century Realism,
Stanislavski’s research into the science of performance expanded into the realm of the non-
materialistic, occult sciences. This is not at all unusual considering the culture of the Russian
Silver Age. During this period of seminal research into performance and experiments with
the MAT’s First Studio (1912) Russia was teaming with secret societies, mentalists,
hypnotists, yogis, swamis, mad monks, and occult scientists. The underlying gnostic and
Neo-Platonic theology of Orthodox Christianity, especially in its Russian form, created fertile
ground for this type of spiritual exploration. This exploration was further nourished by a
particular set of circumstances. The long history of autocratic rule had created in the Russian
Intelligentsia a certain penchant for secret organizations and societies. Freemasonry (of the
higher order) and Rosicrucianism had been organized in Russia in the eighteenth-century and
in the nineteenth-century, they, and their offshoots, created a network of cabals where the
newly-formed intelligentsia would propagate ideas that were heretical scientifically,
theologically and politically.*®’

Science of the Soul: Mystical Science and the Blending of East and West in the System

In the mid-nineteenth century, Western Europe began a spiritual identity crisis in
reaction to scientific and material progress; this ignited a renewed interest in spiritualism and
(especially Eastern) mysticism that would peak in the fin de siecle. Specific scientific
findings during this period — brain chemistry, atomic physics, constitutional psychology,

wireless communication — tempered a belief in the presence of “unseen forces” that acted

187 For a fuller discussion of this, see Maria Carlson, No Religion Higher than Truth and

Lance Gharavi, The Rose and the Cross.
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upon the material world in manner that could be defined through science.’® This led to an
interest in the “occult sciences”, which attempted to merge scientific and spiritual modes of
inquiry. One of the most prominent examples of the occult sciences in Russia is the
theosophical movement that was founded by a Russian émigré, Mdme. Blavatsky, in New
York in 1875. Theosophy promoted a unifying theory of religions that described the different
methods by which “the Spiritual Hierarchy” (a group of adepts who reside in secrecy in Tibet)
guide individuals in their progress toward the divine Principle, Absolute, or One Reality. The
theosophists use early gnostic and Sanskrit texts to construct a view of a universe where
everything is guided by a universal paradigm through cycle of reincarnation toward an
evolving understanding of the transcendental and spiritual connection of all things — a “radical
unity” of all creation into one being. The first theosophical circles were established in Russia
in 1901 and met resistance from the church, which only strengthened their position in the
ever-oppositional world of the intelligentsia.

By 1916, theosophy (and its offshoot anthroposophy) had made such inroads into the
world of the Russian intelligentsia that the famous N. A. Berdiaev, the philosopher and
religious thinker whose concept of the “free spirit” was discussed in the previous chapter, felt
it necessary to describe and refute both movements in an article entitled “Theosophy and
Anthroposophy in Russia” (Teosofiia i antroposofiia v Rossii) published in journal Russian

Thought (Russkaia mysl’ 1916).*°® This union of Western fin-de-siécle occultism with the

Russian zeitgeist was encouraged by the “democratic” Revolution of 1905, which resulted in a

188 Gordon 194.

169 N. Berdyaev.
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looser system of censorship. Since these occult sciences were heavily influenced by Eastern
thought, it also suited Russia’s own proclivity to look toward the spirituality of the East.
Even more than their Western European counterparts, the Russians displayed an affinity for
the spirituality of the East. The ongoing discourse on Russian identity as either/both Eastern
and Western helped the Intelligentsia to lay claim to Eastern thought as inhabiting a
dimension of their own cultural psyche.'”

The extent to which Stanislavski’s thoughts were influenced by periods of research
into the traditions of the spirituality of the East and sciences of the West is questionable. Ata
time when mysticism and science were in dialog with each other, his Russian identity allowed
these influences to merge into a system that combines spiritual contents with scientific forms
in a manner that seemed natural to this identity. The pressure of Soviet censorship of spiritual
dialog also drove the use of scientific forms to reference the mystical in Stanislavski’s
discourse.

In the end, he characterized the system he developed as one that comes up sui generis

through his work with Russian students and artists — as he did in the introduction to his

writings on the System. In his explanation of how the System developed, Stanislavski

170 Thjs, ironically, is reflected in Berdiaev’s philosophy of the free spirit which posits the
Russian understanding of the soul of the individual between the divisive individuality of the
West and the consuming communality of the East; this Slavophilic rendering of Russian
spirituality denies that it is a mediation of ideas between the East and West, rather it posits
such a sensibility as autochthonous to the soil of Mother Russia and the spirit of the Russian

people.
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asserted that is came out of long experience (rather than study) and that he did not create the
terminology used in the book. Rather this terminology was “taken from practice, from the
students and aspiring actors themselves. They, as part of the work itself, defined their sense
of the creative process in words”.'"* The relative absence of citation, or even implied
attribution, in Stanislavski’s writings around what spiritual, and even occult, influences he
may have encountered requires a broad study of the cultural context he shared with his
students, as well as his personal interaction with this stream of thought. This must be
conducted to discover how his encounters with Eastern spirituality and the Western occult
sciences influenced the development of his System and his terminology. The concepts that
connote his terminology were taken not only “from practice”, but from the ideas that
environed his development of the System.

This type of study reveals that his work with yoga influenced the development of his
conceptualization of the creative state as a holistic combination of the actor’s body, mind, and
soul. In this holistic state, the soul acts as the mediator between mind and body as well as the
self and the other. The soul generates unseen forces (rays, luchi) that move internally and
externally to connect actors with themselves, each other and the audience in an experience of
true creativity. This concept is further refined through the identification of a tripartite system
of control over the actor’s experience, which Stanislavski identifies as the engines, or motive

forces, of psychical'’ life (Dvigateli psikhicheskoi zhizni): feeling (chuvstvo), mind (um),

171 See citation 48 for the full quotation.
172 | choose the term psychical to translate psikhicheskii because the alternate translation of

“psychic” in the modern vernacular carries a negative connotation that would not have been

as prevalent when Stanislavski used this term. I intend “psychical” to reflect the scientific,
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and will (volia). As he charted these motive forces, they lead to a state of a scenic awareness
of self (stsenicheskoe samoschuvstvie) that he refers to as the “I am” (ia esm’) when they are
working in conjunction. In the state of ia esm’, the actor is completely connected with the
self, the other performers, audience and gives life to the “spirit of the role”. The framework
of three levels of awareness that lead to a fourth and transcendental state of awareness reflects
a common construction of spiritual development found in multiple occult sources. This
framework has a root in the Platonic construction of the tri-partite soul and concept of
“threeness”, or Plotinus’ Neo-Platonic concepts of the monad (the One, Unity), nous (Mind)
and psyche (Soul) that | presented earlier.

Yoga in the Studio with Students and Swamis: Stanislavski, Sulerzhitski and

Ramacharaka
There is an ongoing project to understand the position of yogic concepts and practices

in Stanislavski’s System, and in the last decade, it has seen three major additions. Sharon M.
Carnicke’s Stanislavsky in Focus (1998), R. Andrew White’s “Stanislavsky and
Ramacharaka: The influence of Yoga and Turn-of-the-Century Occultism on the System” in
Theatre Survey (2006) and Rose Whyman’s The Stanislavsky System of Acting: Legacy and
Influence on Modern Performance (2008), all point to the work done in the Moscow Art

Theatre’s First Studio as a beginning point for the experimentation with yoga and the

though not rigorously so, approach to discussions of the metaphysical that existed in

Stanislavski’s writings and his cultural context.
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conscious focus on training the spiritual instrument of the actor.'”® One central figure in this
work and in the discourse surrounding it is Leopold Antonovich Sulerzhitski (1873-1916)
who was appointed as the artistic director and administrator of the First Studio (opened in
1912).
When writing about the goals of the First Studio and his collaboration with

Sulerzhitski, Stanislavski very clearly stated the lofty and spiritual aims of his work:

Sulerzhitski dreamt, along with me, of creating something like a

spiritual order of artists. The members of which order would have to

be people with broad horizons, a breadth of vision and ideas, who

know the human soul, who strive for the noblest artistic goals, and

who know how to sacrifice themselves to an idea.

JI. A. Cyneporcuykuii meuman emecme co MHOU CO30aMb HEYMO

8p00e OYX068H020 OpOeHa apmucmos. Unenamu e2o 00aHCHbL ObLIU

ObIMBb 00U BO38bIULEHHBIX 832715008, WUPOKUX Udell, OOIbULUX 20-

Y3Eor a record of this discourse see William H. Wegner, “The Creative Circle: Stanislavski
and Yoga”; Mel Gordon's The Stanislavsky Technique: Russia; Richard E. Kramer’s
discussion of the connections between the System and the theories of performance presented
in the seventh-century Sanskrit text on theatre, “The Natyasastra and Stanislavsky: Points of
Contact”; Sharon Carnicke’s “The Life of the Human Spirit: Stanislavsky's Eastern Self”;
and, Ned Manderino’s The Transpersonal Actor: Reinterpreting Stanislavski_and

Stanislavski's Fourth Level: A Superconscious Approach to Acting.

148



PU3OHMOB, 3HAI0WUE Yelo6e4eCcKyio aywy, cmpemAawuecs K onazo-
pOdelM apmucmu4ecKum yejisim, ymernuwue npuHocumss cebs 6
oicepmay udee. ™™
It would seem that Stanislavski could not have found a better compatriot in this

mission. Sulerzhitski was a devout Tolstoyan at a time when Tolstoy was in direct
communication with Gandhi and exploring Eastern philosophy and religions in his continual
spiritual quest. It may have been the connection with Tolstoy that made Sulerzhitski a
devotee of yoga, but this connection certainly led him to a close relationship with the
Christian religious sect the Dukhobors (spirit wrestlers). The Dukhobors were a sect that
rejected much of the ritual and trappings of the Russian Orthodox Church for a religious
practice that stressed simplicity and meditation. According to Whyman, the Dukhobors may
have been influenced by Eastern religions (Buddhist thought and practice, for example), but
since the Dukhobors were against written traditions, little is known about them.!"
Sulerzhitski learned Eastern meditative practices from the Dukhobors, and brought this
experience into the First Studio. Sulerzhitski described his experience with the Dukhobors
upon their relocation in Canada:

The solemn silence before the beginning of the service seemed to be

the fulfillment of a special, mysterious idea. Each one in the group,

and the whole group itself, was now engrossed with the idea of the

soul, of God. Each was absorbed in spiritual contemplation ...

Y4 Moia zhizn’ v iskusstve 355.

175 Whyman 72.
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[There was a] deep contemplative mood, when people lose touch with
everything earthly and material, and live only in the spirit.}"®

Whether Sulerzhitski introduced Stanislavski to yogic practice upon Stanislavski’s crisis
during his work on the character of Stockman, which led to his retreat to Finland in 1906, or
in 1912 during his work at the First Studio is not known. Nor has it been established whether
Stanislavski’s first exploration of yoga came through his association with Sulerzhitski.
However, Sulerzhitski did bring a mystical turn into the work of the studio, leading group
meditative rehearsals where actor contemplated the spirit of the roles they were to play,
setting up a communal and monastic living arrangement with the young students of the First
Studio, directing the students’ performances at times without verbal instruction but through
means of “spiritual prompting”.*"’

Reports of the students of the First Studio attest to the use of yogic practice and
thought in their studies and in their later practice as theater artists and educators indicate the
impact this work had on their careers. In a 1964 interview, Vera Soloviova remembers her
work with Stanislavski in the First Studio:

We worked a great deal on concentration. It was called "To get into
the circle.” We imagined a circle around us and sent "prana” rays of
communion into the space and to each other. Stanislavski said "send

the prana there-1 want to reach through the tip of my finger-to God-

the sky-or, later on, my partner. I believe in my inner energy and |

178 Sylerzhitsky 97.

7 White, “Stanislavsky and Ramacharaka™ 78.
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give it out-I spread it. This exercise involved no words but we gave
whatever we had inside us. And you have to have something inside
to give; if you don’t, that is where dead forms come from.'"®

Stanislavski’s mobilization of the term “prana” in Soloviova’s remembrance indicates a
familiarity with yogic thought. Carnicke points out that this “prana” transmits the
“experiencing” (perezhivanie) of the performer and becomes the vehicle through which the

17% the audience. The transmission and

actor’s experience “infects” (to use the Tolstoyan term
receiving of prana energy create the state of “unmediated” (in a verbal or physical sense)
communication between the individuals who are sharing in a moment of performance.

Other students of the First Studio exhibit this understanding of pranic energy in their
practices. As White points out, Richard Boleslavsky immigrated to America in 1922 and
founded the American Laboratory Theatre with fellow First Studio member Maria
Ouspenskaia. This was one of the initial introductions of the System on to American soil, and
they devoted significant attention to the spiritual side of the acting process. Boleslavski
developed a series of what he called 'soul exercises' and Ouspenskaia continued her practice

of Yoga and was a member of the Self-Realization Fellowship (SRF) a sect of yoga

practitioners in America, even writing a book on yogic practice.*®

178 Soloviova, Adler and Meisner 137.
7% 1n What is Art? Tolstoy argues that art infects the spectator with the experience of the
artist.

180 «Stanislavsky and Ramacharaka” 80.
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Stanislavski never cites the specific source for his conception of prana, and he used

the term “prana” in his lectures, notes, class discussions, and working manuscripts.
However, this term did not reach the discourse of his published books, in which he substitutes
the more general terms “energy” or “rays” or aktivnost’. There is evidence that yogic
traditions as filtered through Western occultists had a direct impact on Stanislavski’s
experimentation. As White points out:
Nor can it be coincidental that a number of the Yogic exercises used
in the First Studio (particularly the exercises in directing the flow of
prana) come from a particular book in a series attributed to "Yogi
Ramacharaka.” The Studio members, records Elena Polyakova,
delved into Stanislavsky's still-unpublished works and did the
concentration exercises recommended in Yogi Ramacharaka's Hatha
Yoga. In the less than spacious quarters that Stanislavsky had rented
for them on Tverskaya Street ... they "radiated™ and were "irradiated,”
"closed the circle,” developed their powers of observation and
fostered their "creative self awareness."*®!

Ramacharaka (whose real name is William Walker Atkinson — born in Baltimore,
Maryland ,1862) is one of a number of Western born occultists who were involved in the
project of developing the mystical sciences from explorations into Eastern thought. Both
White and Whyman provide excellent analyses of how Ramacharaka’s writings have a direct

correlation to the Stanislavski’s ideas and practices on the role of concentration, relaxation,

181 79,
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stimulus (physical, mental and spiritual), activity, will and the superconscious in the actor’s
creative state. However, given the context in which Stanislavski was absorbing these ideas
and the multiple encounters he had with different streams of occult science, it makes sense to
look beyond Ramacharaka to the works of his compatriots in the occult sciences.

Chief among those discourses that had an impact on Russian thoughts are the
theosophical (as represented in works by Mdme. Blavatsky, Anne Besant and C.W.
Leadbeater) and anthroposophical (as developed by Rudolf Steiner) schools. In these systems
of thought, descendants of the Neo-Platonic framework of the soul were transmitted into the
cultural milieu that gave birth to Stanislavski’s System. The influence of this thought on
Stanislavski is evident in Chapter 12 of The Work of an Actor on His/Herself Part I:, entitled
“The Motive Forces of Psychical Life” (Dvigateli psikhicheskoi zhizni).'®? In this chapter,
Stanislavski presented a trinitarian view of the actor’s instrument as driven by the “engines”

of the soul: feeling (chuvstvo), mind (um), and will (volia) that generate and radiate rays of

182 This chapter has been translated as “Inner Psychological Drives” and “Inner Motive

Forces” by Benedetti and Hapgood (respectively). In both instances, the translation erases
Stanislavski’s implication of the psychic (non-material) dimensions of the actor’s instrument
by using the terms “psychological” or “motive”. Both fit neatly with our modern American
concept of a materialistic science of psychology and add the term “inner” to the title, which
reflects a modern sense of psychology that divides an inner world of the mind and mental
experience from the external world. Also, the Russian term dvigateli refers to motive forces
or driving forces in a physical sense, not directly related to “motivation” in a psychoanalytical

sense of the word.
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energy through the actor’s internal and external dimensions. In the following section, |
undertake an analysis of Stanislavski’s graphic representation of “the inner motive forces of
the actor’s soul in the System” in a comparison to similar charts from theosophic sources to
explore how Neo-Platonic paradigm of the soul is present in both discourses.
Stanislavski’s Systematics: Meditation, Chakras, Constructions of the Soul

Neither Benedetti’s nor Hapgood’s published translations of The Work of the Actor
present an important key to understanding how the System functions as a whole. In the
appendix to The Work of the Actor on Him/Herself, Part 1I: The Work on Oneself in the
Creative Process of Incarnation, Stanislavski illustrated the functioning of the System. The
exclusion of this illustration from the popular translations may be due to its marginal
placement in the appendices of the original, but it may have also been motivated by the arcane
nature of the illustration itself. Despite the reason for its exclusion in these translations, its
absence is a notable lacuna in these translations. This graphic depiction of the System
provides a concise summary of Stanislavski’s thoughts on how the different elements within
the System functioned together. In Stanislavski’s words, it “depicts what takes place in the
soul [dusha] of the actor during the creative process [v protsesse tvorchestva].” ** The form
and content of this graphic representation also demonstrate Stanislavski’s commonality of
thought with contemporary occult scientists. This commonality may be the result of direct
contact or common influences.

This chart has appeared in English translation in Carnicke’s Stanislavsky in Focus

(1998) and then again in Whyman’s The Stanislavsky System of Acting (2008). Both times it

183 RAS 11 361, see Appendix |1 for the Russian text.
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is presented with some editing of the explanation of terms that Stanislavski provides. The
extended translation below is an attempt to provide a more complete version of Stanislavski’s
explanation of the schematic:

184 three

-At the bottom (just like the three whales upon which the earth rests)
ideas are set down — three main, unshakeable foundations of our art. We must
lean on them at all times.

1. The first of these says: The art of the dramatic actor is the art of internal and
external actions. [given the terms aktivnost’ and deistvennost’
respectively]

2. The second foundation is the formula of Pushkin: “the truth of passions and
plausibility [verisimilitude] of feelings within suggested circumstances.”

3. The third foundation: The subconscious creativity [tvorchestvo] of nature
itself through the conscious psycho-technique of the actor.

On these three main foundations of our art, two large platforms are
constructed:

4. The process of experiencing [perezhivanie], of which we are studying the

general outline, and

5. The process of incarnation

184 This phrase refers to a myth that is common to many of the early cultures of Northern and
Eastern Europe in which the earth sits atop three whales (or sturgeon) whose constant

movement keeps the world in harmony and balance.
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6, 7, 8. The three engines of psychical life: mind [um], will [volia] and feeling
[chuvstvo] (according to our present scientific definitions) or
representation, judgment and will-feeling (according to earlier scientific
definitions).

9. The new play and role permeate the motive forces of psychical life. They
scatter seeds through the engines and evoke creative aspirations
[tvorcheskoe stremlenie]. [the terms “role” “perspective of the role” and
“through action” are written along the line from bottom to top]

10. The lines of aspirations of the motive forces of psychical life bring those
seeds of the play and the role that have been sown in them. At the
beginning, these aspirations are piecemeal, patchy, disordered and chaotic,
but they become seamless, straight and supple through the clarification of
the fundamental creative goal [tseli tvorchestval].

11. The inner realm of our soul, our creative apparatus, with all its qualities,
capacities, talents, natural gifts, artistic skills, psycho-technical methods
(which we earlier called ‘elements’). They are necessary to fulfill the

process of experiencing [perezhivanie].

a. Imagination and inventions of the imagination (“ [magic] if”, suggested
circumstances of the role)

b. Bits [beats] and tasks

c. Attention and objects [of attention]

d. Action
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e. Sense of truth and faith

f. Internal tempo-rhythm

g. Emotional memory

h. Communication

I. Adaptation

j. Logic and consistency

k. Internal characterization

I. Internal stage charm

m. Ethics and discipline

n. Control and finish
All of these live in the realm of the soul where the motive forces of the
psychical life of the actor (mind, will and feeling) are bursting in together
with the pieces of the soul of the role that are inculcated in them. See on
the schematic how the lines of aspiration penetrate this realm and how
they gradually take on the color tones of the actor’s “elements.”

12. These are the same lines of aspiration, though reborn, as the lines of
aspiration of the actor-role. Compare them to #10, and you will see the
difference after they have moved through the realm of the soul (#11).
Now, gradually integrating not only the ‘elements’ of the play, but also
the tones and elements of the actor, the lines of aspiration of the mind,

feeling and will become unrecognizable (#12).
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Figure 3: The Schematic of the Soul of the Actor in the Creative Process According to the Tenets of
Stanislavski’s System. (K. Stanislavski, Sobranie sochinenii v vos'mi tomakh: Rabota aktera nad
soboi, chast’ I1: Rabota nad soboi v tvorcheskom protsesse voploshcheniia, 360)
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13. This is the bundle into which all of the lines of aspiration of the driving
forces of psychical life intertwine. This is that soul [dushevnoe] state
which we call the “inner scenic sense of self.”” [vnutrennee stsenicheskoe
samochuvstvie] : the right side of the graph, which represents the paths of
incarnation, leads to an “outer scenic sense of self”” [vneshnee
stsenicheskoe samochuvstvie] that intertwines in the middle of the
schematic with the inner sense to create the “general scenic sense of self”,
obshchee stsenicheskoe samochuvstvie.]

14. These intertwining, like a plait, lines of aspiration of the driving forces of
psychical life strive toward the supertask. Now, after their rebirth and
convergence with the role, we call them the ‘lines of through action’.

15. The as yet spectral, not fully-defined ‘suggested super task.”*®

The above graphic representation of the System is perhaps the only place where the complex
relationships of the different elements of the System are displayed. While a discussion of the
spiritual implications of different components in the schematic will clarify the role of the
actor’s soul in the System (in the following section), I will begin by addressing the
implications of the form of the illustration and identifying the fundamental paradigms that

shaped Stanislavski’s thought, paradigms that were shared by the occult sciences.

185 RAS 11 360-1. See Appendix Il for the Russian text.
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e —— Both Carnicke and Whyman have used the fact
that there is a central spine to the diagram along which the
centers of the mind, will and feeling (6, 7, and 8 on the

chart) are posited like chakric nodes as an indication of

yogic influences on Stanislavski’s thought (see Figure 4).
' They point to the similarity between this structure and the

, , ' J! charts of the chakras that are commonly seen in the
Figure 4 Chakras as understood

by European occultists. (C. W.
Leadbeater Plate vii)

studies of yoga, and use this as evidence that

Stanislavski’s construction of these three engines of
psychical life is heavily influenced by his understanding
of the chakras and the energy of prana that is associated with these chakras.

The term chakra comes from the Sanskrit meaning wheel, disc, or circle, and it refers
to the seven spinning vortices that are believed to exist in the etheric body of the individual
and serve as foci for the reception, generation and transmission of energies. These energies
not only permeate the physical body of the individual, but also radiate to and can be absorbed
from points outside of the physical body. This vital energy is labeled prana in the Vedic
philosophy and comes from the Sanskrit word for breath, one of the five organs of vitality (the
five being prana "breath”, "speech”, "sight", "hearing", and manas "thought" — corresponding
to the nose, mouth, eyes, ears and mind). In yogic thought and practice, prana is the energy
that suffuses and radiates out of all living forms, including some non-biological forms like the
sun. Prana is also the life force that is the vehicle for lived experience. This pranic energy
radiates out from the chakras through little channels in the body, nadis. In the schematic of

the System, the nadis are mirrored in the lines of aspiration (#10) that radiate from the
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chakra-like centers of the mind, feeling and will into the realms of experiencing (#4) and
incarnation (#5) to later rejoin in that state of “general scenic awareness of self” (see
description of #13).

The form of the schematic not only reflects different elements of a chakric
construction of the individual, it also mirrors the meditative process itself. The lines of
aspiration generated at the center of mind, will and feeling radiate out from these centers
through the inner (mental and spiritual — etheric body) realm of “experiencing” and the
external (physical body) realm of “incarnation” in a bilaterally symmetrical manner. This is
analogous to meditative practice. In Yogic meditation, the meditant begins by drawing
breath/energy (prana) into a chakric center (comparable to the centers of the mind, will and
feeling [#’s 6, 7, and 8] on Stanislavski’s schematic). The meditant then sends that energy
throughout the body along the nadis, which simultaneously opens the physical, mental and
spiritual dimensions of the meditant and begins the process of removing the boundaries that
have been constructed between those dimensions. The lines of aspiration (#10) radiate from
the motive forces of the actor’s psychical life and cross over each other as they approach the
next stage in reflection of this experience.

The quality of the lines of aspiration also reflect the meditative experience. The lines
of aspiration that begin “piecemeal, patchy, disordered and chaotic” as they first radiate from
the centers go through a state of complete dissolution within the “realm of the soul” (#11).
After this the lines of aspiration collapse together and become “seamless, straight and supple,”
moving toward an integrated whole. As meditation begins, the meditant experiences this
patchy, disordered and chaotic state when he/she first sends his/her breath energy through

his/her being (mental, spiritual, physical selves). As this process continues, it culminates in a
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state of complete openness, a dissolution of the self that bursts open and then collapses back
into an awareness that is clear, sharp and whole. This sense of the self could be described as
“seamless, straight, and supple.”

The final result of this meditative practice is an integration of those elements of self
that seem to exist separately from each other in a false duality: mind/body, internal/external
and even self/other in transcendental practice. This is reflected at the top of the Stanislavski’s
drawing (#’s 14 and 15) where the lines of aspiration along with all the contents for which
they are a vehicle twine together into an integrated whole, which Stanislavski terms as the
“general scenic awareness of self” or, in other sections of his writings, the “I am” (ia esm’).
Similarities in Structure and Thought: Theosophical Cosmology and the System

The very form of Stanislavski’s graphic representation of the System also reflects the
influence of occult sciences that develop out of Mdme. Blavatsky’s (1831-1891) theosophy.
In The Secret Doctrine (1888), Blavatsky constructs an understanding of the universe that
collapses Neo-Platonic, Gnostic and Vedic cosmology together creating a complex, esoteric
construction of the universe and its creative process. This construction combines the seven-
dimensional structure of the universe reflected in the chakras (see Figure 5, below) with a
triune understanding of the process of its creation that Blavatsky attributed to Western
mystical and Eastern religious traditions. Blavatsky identifies the universe as proceeding
from a single Absolute, Universal Principle, or One Reality that expresses itself in three logoi;
these logoi are simply comprehensible aspects of the incomprehensible universal principle:

1.) The ABsoLUTE; the Parabrahm of the Vedantins or the one Reality, SAT,

which is, as Hegel says, both Absolute Being and Non-Being.
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2.) The first manifestation, the impersonal, and, in philosophy, unmanifested
Logos, the precursor of the “manifested.” This is the “First Cause,” the
“Unconscious” of European Pantheists.
3.) Spirit-matter, LIFE; the “Spirit of the Universe,” the Purusha and Prakriti,
or the second Logos.
4.) Cosmic ldeation [third logos], MAHAT or Intelligence, the Universal
World-Soul; the Cosmic Noumenon of Matter, the basis of the intelligent
operations in and of Nature, also called MAHA-BUDDH. %
Blavatsky herself recognized that this construction was an interpretation of the Neo-Platonic
conceptualization of monos, nous and dual-natured psyche.™®’

During creation of a universe, *® each logos has its respective “outpouring”, which
manifest in reverse order (the third logos is responsible for the first outpouring). These
outpourings create the different dimensions of the noumenal and phenomenal universe, and,
as Blavatsky’s description of the third logos suggests, all aspects of the material universe have
a noumenal component. The first outpouring establishes the material of seven planes of the
universe; the second gives form to this material; the third outpouring creates the self-

awareness that is necessary for the development of human kind. C.W. Leadbeater (1854-

1934), a leading disciple of Blavatsky and proponent of her Theosophy, provided a graphic

186 Blavatsky 16
187 Blavatsky 14-17
188 Theosophy recognizes an infinite process of the creation and dissolution of multiple

universes.
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representation of this creative process in his The Chakras (1927) — the basic structure of
which bears a strong resemblance to Stanislavski’s schematic of the soul in actor’s creative
process (see Figure 5, below).

While the Vedic concepts of the chakras and pranic energy informed Stanislavski’s
thought and understanding of the meditative practice as evidenced in the form of
Stanislavski’s diagram, the similarity between the theosophical chart of creation and
Stanislavski’s drawing indicate that the VVedic concepts came in conjunction with a
conceptualization of the creative process that was analogous to that of the theosophists. In
both constructions, the concept of a creative triad that is “three that are one” is evident (This
is a reflection of Plato’s “threeness” and Trinitarian doctrine). While theosophy superimposes
the triad of creative forces onto the seven-tiered universe and translates this paradigm into its
construction of the chakras,*® Stanislavski condensed the seven chakras into three creative
centers, “motive forces”. Each motive force has “outpourings” in the lines of aspiration.
Stanislavski’s rendering also reflects the structure of the three outpourings in the theosophic
cosmological chart below (Figure 5). The most direct structural correlation between the
frameworks of these two graphic representations is in the first outpouring (from the third
logos) and central line, “spine”, of the drawing of the System upon which three aspects of the
creative force are placed: the three logoi of theosophy and the “motive forces” of the actor’s
soul.

The three outpourings and their corresponding logoi exhibit telling congruencies with

their corresponding elements on the schematic of the System. The first outpouring creates the

189 |_eadbeater 18-34.
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material of the seven planes of universe and is identified as the outpouring of “activity”; this
is the substance of the universe that takes on recognizable and visible form. The

corresponding central line of the System is the line of the role — the material
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Figure 5: A comparison of Leadbeater’s chart of the creation of the universe
according to the tenets of theosophy and an inverted copy of Stanislavski’s
rendering of the actor’s creative process. Note that Leadbeater uses the term
aspect instead of logos and that there are seven planes of existence even though
the chart has eight sections (the mental plane is divided into a higher realm of
spiritual thought and a lower realm of rational, concrete thought).

of the performance — and it joins with “outpouring” of activity the line of through action,
skvoznoe deistvie (#14). The activity connoted by the term skvoznoe deistvie is material,
physical action, just as the “activity” of the first outpouring is the creation of physical matter.
Both frameworks are founded in the Neo-Platonic conceptualization of the non-material
emanating into the material, forming it and “vitalizing” it within the material realm, whether
creating a role through a system of physical action or a universe through the laws of physical

interactions. Both systems also recognize that this physical activity is a “lower” nature
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according to the Neo-Platonic paradigm. The manifestation of the material requires a “second
outpouring” that gives it spiritual life.

This second outpouring of energy in both systems is an interpretation of the life-giving
aspect of the Neo-Platonic psyche that “breathes life” into the universe. The second
outpouring is defined in theosophy as “that stream of life which is sent out by him [the
Absolute] into the matter already vitalized by the action of the Third Aspect of the Logos in
the First Outpouring”.'® The baser physical activity of the universe is imbued with spiritual
life through this outpouring. This is the same process that Stanislavski described as
functioning behind the justification (opravdanie) of physical action (deistvie) through the
active spiritual energy of aktivnost’ that defines his sense of incarnation. As Whyman
describes, the justification of an action involves the channeling of pranic energy:

He [Stanislavski] wrote the heading 'Plastique’ and put underneath it ‘the
feeling of movement (prana)'. Prana is therefore the quality, subject to the
will, which distinguishes mechanical movements from justified ones. The
justification of poses, a very important exercise in the system (AWFIE, pp. 195-
6), is one of three moments in any pose or position on stage. The actor first
notes the superfluous tension which comes from adopting a new pose and the
excitement of appearing in public; secondly, they let this tension go with the
help of the muscle controller (also described as ‘an inspector of prana’) and,
thirdly, the actor justifies the pose if necessary, for example, by thinking of

given circumstances. Thus, | put my hand up, noting and letting go of any

190 24,
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excess tension created and then find a justification for this pose, such as, if
there was a peach above, what would | do to pick it? The prana transforms the
movement from a mechanical action to a meaningful one. Prana is the
mechanism for linking 'external movements ... with the internal movements of
emotion' (MAT, KS Archive 834, 1919, p. 37).%
This flow of pranic energy/aktivnost’ is represented by the lines of aspiration (#10) in the
rendering of the System. In the realm of incarnation, this energy flows into the physical
action and begins the process of justification. This spiritual invigoration is the first layer of
justification that transforms a mechanical pose into a living by imbuing it with the energy of
the soul, a key step in the transmission of ‘the life of the human spirit of the role’ on stage.'*
This energy is also referred to in Stanislavski’s chapter on communication (Obshchenie)'®® as

the sending of rays outward (lucheispuskanie). As in Leadbeater’s description of the second

191 \Whyman 101.
192 Two of Stanislavski’s most famous students incorporated this concept of energizing
actions into their system. Michael Chekov translates it almost directly as a radiation of
spiritual energy from physical centers, a psychological gest within a gesture. Perhaps more
surprisingly, Vsevolod Meierhold, who is commonly cast as the student whose theories
departed most from Stanislavki’s, breaks down action in his biomechanics into three parts
(otkas, posyl, stoika) and a brake (tormoz). The second of the parts, posyl, is that action itself,
but literally means “sending”. This refers to the idea that every action must be “energized”

and in relation to the environment outside the actor.

198 RAS I, Chapter 10.
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outpouring, Stanislavski conceptualized the rays of [pranic] energy as a stream of life of the
spirit that flows into the already “vital matter” of the actor’s physical body, making it alive in
a higher, spiritual, sense.

This paradigm of higher spiritual activity that not only coexisted with lower physical
activity but also flowed into it makes sense of the first foundation on the rendering of the
System (#1). This foundation is presented as a box that simply holds two words that mean
the quality/essence of spiritual action and of physical action'**: aktivnost’, deistvennost’.
Stanislavski explicated this by writing: “The art of the dramatic actor is the art of internal
[aktivnost’] and external [deistvennost’] actions.”

This definition of internal and external action seems to reflect an understanding of the
mind and body based on a Cartesian substance dualism, *** in which the actor is composed of
two fundamental substances: the “inner” mental and the “external” material. This is reflected
in the two divisions of the lines of aspiration that lead to “inner scenic sense of self”

(vnutrennee stsenicheskoe samochuvstvie) on the left and the “outer scenic sense of self”

194

29

The ending “ost’” refers to the essential quality of something. Within the System,
physical actions are deistvie and the quality of such action is deistvennost’. This is a hard
distinction to make in translation since the words action and activity in English each carry a
concrete and abstract meaning that obscures the clear delineation that exists in Stanislavski’s

Russian, in this case the awkward construction of action-ness more correctly connotes the

essential nature of these terms.
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(vneshnee stsenicheskoe samochuvstvie) on the right. However, as previously discussed,
Stanislavski’s thought complicated this simple duality of inner and outer, mind and body;
rather the inner work of the mind simply acting as a separate controlling and motivating force
for the external body, the internal and external are joined and moved through a creative
process of the soul that is founded on a Neo-Platonic paradigm.

First, there is the concept of prana as it flows through the physical action in the
exercise described above; it is non-material, yet is sensible and recognizable in the material
form of the action. This is also mirrored in the lines of aspiration in the chart that flow
through both the inner and outer realms, but are non-material in substance. Second, the
labeling of the realms themselves belies a clear division between mind and body. The ‘inner’
realm is labeled “experiencing”, and the concept of experience is not simply a mental process
but requires interaction with the material realm.

In fact, the list of all of the elements of the inner “experiencing” contains concepts and
processes that have obvious physical dimensions: communication and adaptation, for
example. The outer realm is labeled “incarnation”, a term which in itself implies that the
substances of the non-material flow into the material. This complication of the apparent
mind/body dualism in Stanislavski’s System indicates that there is a third element at play in
his conceptualization. This element transcends the boundary between and suffuses mind and
body, inner and outer, and, in fact, encompasses both realms of experiencing and incarnation;
it was defined by Stanislavski in his description of the chart as “the soul of the actor during
the creative process”.

There is also a correlation between the third outpouring of the theosophic cosmology

and the region of experiencing (#4 perezhivanie) in the rendering of the actor’s soul within
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System. In both systems, this is the process of the ultimate actualization of the individual. It
is the connection of the individual with the universal. This is a manifestation of the Neo-
Platonic concept of the individual soul as rooted in and connected to the universal soul. The
third outpouring of theosophy combines with the vital material of the first outpouring and
spirit-life of the second “to bring the creature to the point where it can receive the Outpouring
of the First Logos, and become an ego, a human being”.**® This occurs on the higher level of
the mental plane in Leadbeater’s chart. The third outpouring is the expression of the first
logos, which Blavatsky defines as the “the impersonal, and, in philosophy, unmanifested
Logos, the precursor of the ‘manifested.’ This is the ‘First Cause,’ the ‘Unconscious’ of
European Pantheists.”?’

This construction of the first logos and its outpouring presents a seeming paradox that
is also recognizable in Stanislavski’s System. The first logos is the unmanifest and universal
aspect of the Absolute, and, therefore remains indefinable and boundless; however, it is also
that aspect which is responsible through its outpouring for the process of individuation, the
development of ego. The internal work of experiencing in the System is a process of creating
the individual entity that Stanislavski termed the “actor/role” (artisto-ro/’) where all the
disparate influence of the material of the role and the “qualities, capacities, talents, natural
gifts, artistic skills, psycho-technical methods” unique to the artist are processed to create the

“inner scenic sense of self.” Therefore, the process of experiencing is the process of

individuation that creates the integrated ego of “actor/role”. This intertwines with the result

196 | eadbeater 29-30.

197 Blavatsky 15.
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of the process of incarnation, the “outer scenic awareness of self”, to form the “general scenic
awareness of self” that is the result of the actor/role becoming a fully integrated being, the ia
esm’. This holistic sense of “being” leads to the sense of “public solitude” (publichnoe
odinochestvo) that Stanislavski described in part as a union of souls in the creative process:
the spectators that join the “unseen energy” of their souls with that of the performer’s souls.
In order to understand how solitude can be defined in the System as something that is
connected to “unseen current of thousands of living beings, impassioned people, who are
together with us the creators of the spectacle”, the concept of the individual as a separate
entity with defined and impenetrable boundaries has to be replaced with a Neo-Platonic
construction of the individual as an emanation of the universal. Since the individual is an
emanation of the universal, even in solitude he/she is connected essentially to all individuals.
In this paradigm, the concept of the individual ego is redefined. In much of modern
scientific psychology and the modern Western conception of the individual, the ego is
understood to be a discrete entity, separate from all other individual ego-identities. This is not
the view of the ego held by the sciences of the occult, such as theosophy, as Leadbeater
explained:
Essentially man is a point of consciousness in the divine ground from which all
emerges. This One Reality remains forever an undivided unity. ... encased in
material from the higher mental realm, it becomes what Leadbeater [the author
is citing his own work] calls the ego. His use of the word is far different from
any modern usage. He means ... [the] soul of man, which has a stable locus on

the higher mental plane. This is the reincarnating entity which unfolds its
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powers by generating personalities over and over in the various cultures of
man.*®
While Stanislavski’s writings give no evidence of a belief in reincarnation or refer

directly to a “One Reality”, they do imply a belief that the individual soul of the actor, while
an identifiable entity, is not separate from the universe that surrounds it, even though
individuals may perceive such separateness. Stanislavski set up one of the student characters
as an example of this false perception of separation:

‘With whom or what are you in communication right now?’ he [Tortsov, the

director] asked him [Veselovski]. . . .

‘Me? Nobody, nothing.” he replied almost mechanically.

‘Ah, you are a “miracle of nature”. We will have to exhibit you [as a freak] in

the Museum of Curiosities if you can live without being in communication

with anything.” joked Arkadi Nikolaevich [Tortsov].

- C kem unu ¢ yem 8vl celvac obwaemecs? - CHPOCUI OH €20. . .

A? Hu ¢ kem u HU ¢ yem! - omeemun OH NOUMU MEXAHUYECKU.

Jla 6vl «uyo0o npupoowi!» Bac naoo omnpasums 6 Kyncmrxamepy, eciu 8bl

Modiceme AHcUumMb, HU ¢ Kem He obwasacs! - wymun Apkaouii Huxkonaesuy.*
Throughout the chapter, the director/teacher, Arkadi Nikolaevich Tortsov, cajoles his students

into recognizing their natural state of being as a part of a constant web of connection that they

have with other individuals and their own environment, which he describes to them:

198 | eadbeater xxiii.

19 RAS | 249.
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Here is the invisible communication through emitting and receiving that, like
an undercurrent, flows without interruption underneath words and silently (in
silence) forms the unseen connections between objects, which creates internal
union.
Bom smo nesuoumoe 05W€H1/l€ yepes gjllyderHue u usjlyueHue, komopoe,
Hanoooobue no080OHO20 MeyeHUsl, HeNPePbIBHO OBUINCEMCSL NOO CIOBAMU U 8
MONUAHUU, 00pA3Yem My HEGUOUMYIO C8:3b MeANCOy 00beKmamu, Komopas
cozoaem GHYMpeHHION cuenky.zoo
The soul of the actor is capable of traversing the boundaries between individual egos. This is
the foundation for the assertion that this communication takes place on a deeper level (or
higher plane in the language of theosophy) and has greater meaning than material reality.
This statement also implies that the soul not only traverses these perceived boundaries, but
also is capable of merging on the inner/spiritual plane with another entity, creating a union.
For the student above, the natural state of interconnectedness was simply masked by the
perception of separateness.
Logoi/Inner Motive Forces: Neo-Platonic Influences on the Mind, Will and Feeling
The final major structural similarity between the Theosophical chart of the universal
creative process and the schematic of the actor’s soul in the creative process are the three
nodes that represent the logoi or three motive forces, respectively. In Chapter 12 of The
Work of the Actor on Him/Herself, Part I: , “The Motive Forces of Psychical Life”,

Stanislavski introduced the concept of the “generals” of the actor’s psycho-spiritual work,

2% (K. Stanislavski, 269)
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which appear chakra-like on the schematic of the System: the mind (um), will (volia) and

feeling (chuvstvo) (#’s 6, 7, and 8 respectively). Although these forces are never fully

described individually, the conceptualization of the three motive forces of psychical life

(dvigateli psikhicheskoi zhizni) exhibits the influence of the Neo-Platonic paradigm. First,

they share the unity of the monad:

They are members of a triumvirate — they are indivisible; therefore when you
talk about the first of them, you inevitably touch upon the second and third.
When you talk about the second, you recall the first and third, and when you
talk about the third, you think of the first two.

Ynenvr mpuymeupama - HepazbeOUHUMbL, HOIMOMY, 2080PsL O NEPBOM U3
HUX, HEBOJIbHO KACAEULbCA 6MOPO2O U mMpembeco, 2cO60pPsA O 6MOPOM,
YROMUHRAEWDb U O NEPBOM U O mMpembeM, d 2O60psL O NMpenmovbem, dymaemb o
nepevix 08YX. 201

Most of all, mind, will and feeling cannot exist alone, in and of themselves,
without mutual support. So they always function together, simultaneously, in
strict interdependence (mind-will-feeling, feeling-will-mind, will-feeling-
mind). ... Only in the common, harmonious work of all the motive forces of
our psychical life can we create freely, sincerely, unmediatedly, organically.
Kpome moco, ym, 60Jisd U 4yecmeo He mMocym Cyuecneoeantb oduu, camu no

cebe, 6e3 e3aumuol noodepaicku. Ilosmomy onu Oeticmgyrom ecezoa emecme,

00HOBPEMEHHO, 8 MECHOU Opye 0m Opyaa 3aeucumocmu (ymo-60/1ie-4)y8cmaeo,

201 999,
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Yy6CMB0-6801e-yM, 801e-4y8cmeo-ym) ... Tonvko npu obweti, OpyrcHou pabome
8cex ogueameineti NCUXUYECKOU HCUZHU Mbl MEOPUM C80O0O0HO, UCKPEHHE,
Henocpe()cmeeHHO, opeaHuquKu.zoz

This essential unity also reflects the holistic construction of the creative process. It requires
each aspect of the triumvirate to perform its function in harmony with the others in order for
the creative act to occur, but it does not seem to have the hierarchy reflected in the three logoi
of the theosophic cosmology. Also, while the motive forces reflect the tripartite nature of this
cosmology, all of their individual natures do not correlate with those of the logoi (as in
mind/first logos, will/second logos, feeling third/logos). As Stanislavski utilized the concept
of the mind in the System, it is similar to the intellectual principle and the third logos (cosmic
intelligence) through the process of Ideation, the first outpouring. The mind of the actor is the
motive force that creates the “inventions of the mind” (vymysly) in the mental process of
representation (predstavlenie). It constructs these images into an internal film that is a
foundation of the through-line of the character and the subtext of communication. The mind
of the actor also exhibits an evaluative side (suzhdenie) that participates in the analysis of
character and text, the identification and structuring of bits and tasks (kuski and zadachi), and

2
d03

the formulation of suggested“™ circumstances (predlagaemye obstoiatel stva). The analytical

function reflects the intellective aspect of the soul.

202 302-3.

208 Predlagaemye obstoiatel ’stva is commonly translated as “given” circumstances, but

predlagaemye actually means “suggested” as something that is laid out before you to take or
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The second motive force, will, does have some correlation with the second logos and
outpouring, which is spirit-matter with the life-giving outpouring. At times, Stanislavski
seemed to equate the “will” with desire (of both a “spirited” and “appetitive” nature)
explaining that the power of the will is mobilized through simple statements on “wanting” or
“desiring” (khotenie, zhelanie).?>* However, his construction of the will also includes the
element of creative energy as “the creative will” (tvorcheskaia volia) that can give life to a

performance and communicate directly with the audience.”®

This aspect of Stanislavski’s
understanding of will correlates with the second outpouring. It is a palpable transfer of
energy, which is driven by the will:
What | am trying to obtain from you can transmit much more easily, naturally.
Muscular work is not needed in order to shower with rays of your desire. The
physical sense of a stream issuing from us is barely perceptible.
To uezo 51 om 6ac 00buUBarCy. nepedaemcs 20pazoo npouje, ie2ye,
ecmecneerHee. ﬂ]lfl mo2o umobwvl «0OIUMbY dpyZOZO Jaydamu ceoux ofceﬂaﬁuﬁ,
He Ha0o MblueyHol pabomul. Pusuyeckoe ouwjyujeHue Ucxooaue2o U3 Hac

206
moxa eosa Yio6UMO.

leave. This is important as an indication of Stanislavski’s respect for the creative freedom of
the actor in the interpretation of the text.

204 304-5, 335-9.

2% 303.

206 570-1.
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This transfer of energy was described as the transmission of “living feeling and will.”**” This
living feeling may be an aspect of the will or a reference to the third motive force, feeling
(chuvstvo). It is hard to parse out, because “feeling”, which does not seem to have a correlate
in the theosophical cosmology, was used in the System in broad fashion that covers emotion,
sense of, and sensation (much the same as the English connotations).

Of the three motive forces, “feeling” is most closely linked to the physical realm of the
body and the lower aspect of the Neo-Platonic soul. Feeling encompasses physical sensation,
but in the discourse of the System it is not limited to this. Through the process of active
emoting and communication, Stanislavski described feeling as participation in the unseen
communication of the giving and receiving of rays, in the sensing of the unseen dimension
with “psychic antennae/feelers” (psikhicheskie shchupal 'tsy).

The sensation of will and living feeling are so close that Stanislavski supplemented his
triumvirate of the motive forces with a dualistic paradigm of intellective function vs.
sensational/creative: representation/evaluation (predstavlenie/suzhdenie) and the will-feeling
(vole-chuvstvo). This dual-natured construction of the soul also mirrors the Neo-Platonic
construction in which the higher aspect of the soul turns toward the intellect and the essential
forms while the lower, creative, aspect turns toward the material incarnation.

The influence of Vedic and Neo-Platonic traditions on Stanislavski’s discourse is
mirrored in the discourse of theosophical thought, and these common influences lead to a
correlation between the theosophist’s construction of the cosmic creative process and the(?)

Stanislavski’s framework of the actor’s soul in the creative process. However, the paradigms
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of the three motive forces and their mobilization as representation/evaluation and the will-
feeling in Stanislavski’s discourse do not reflect theosophic cosmology. Stanislavski
attributed the introduction of will-feeling into his discussion and definition of the motive
forces as a reaction to recent scientific work: “In the recent past, science has brought forth
important changes in definitions of the motive forces of psychical life.”(¢ nocieonee epems
HAYKa 6HecC/ld 6AJiCHble USMEHEHUS 6 onpeaeﬂeHue osucameneii NCUXu4eckou DfCM3Hu.)208
However, he did not specify the scientific influences to which he was referring. It is possible
that one of these influences was the new “science” of anthroposophy. Stanislavski’s
construction of the three inner motive forces of the creative process of the soul and the
dualistic intellective and will-feeling aspects of the soul that is reflected in theosophical
cosmology can also be found in anthroposophy, Rudolf Steiner’s Christianized version of
theosophical thought.

In the following chapter, | will explore how this occult scientific tradition sheds light
on how Stanislavski’s discourse on the three motive forces and their interaction.
Anthroposophical thought will help to explicate the process of the creative will as it applies to
imagination (voobrazhenie), the imaginary object (mnimyi ob ekt) and will-feeling (vole-
chuvstvo). I will also connect him to the philosophy of the Russian Symbolists and their

understanding of tvorchestvo and the creative will (tvorcheskaia volia).
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Chapter 1V: Steiner, Stanislavsky, Symbolists and the Life of Art

He was oblivious of that inner, indefinable life that is in the whole of nature, that life
which alone creates deep and genuine relations between man and nature. Therefore all of
nature was permeated with petty human emotions in his eyes. Blinded by the illusions of
personality and his alienated existence, he had no understanding of those elemental

Dionysian ecstasies triumphantly echoing throughout nature.

— Fedor Sologub, The Petty Demon
Stanislavski, Steiner and Symbolists: The Path of Aspirant Actor

In the summer of 2003 while | was studying in St. Petersburg, | came across a new
publication of Stanislavski’s first book on the creative process of the actor combined in a
single volume with Mikhail Chekhov’s Put’ aktera (The Path of the Actor). This book
intrigued me because I had been under the impression that Chekhov’s approach to the
spiritual and psychological in acting differed greatly from that which is presented in the
discourse of Stanislavski’s System. The Russian editors and publishers of this volume
recognized a connection between the two systems of actor training and approaches to the
development of a performance that | had not yet recognized.

As | looked more closely at the writings of Chekhov and Stanislavski, | began to
recognize a commonality of thought around the metaphysics of performance. | found this
common ground in the ideas of Rudolph Steiner. And Chekhov himself acknowledges that
Stanislavski was the one who introduced him to Steinerian thought, even though their
understandings of this thought differed: “Stanislavsky mentioned Rudolf Steiner in passing

(when he was inaccurately setting out Steiner's ideas on speech) and that was all 1 knew about
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him.”?® As I looked into Steiner’s writings, I recognized the strong influence of the Neo-
Platonic paradigm of the soul that came to his work through both the occult science of
theosophy and the Christian mystical tradition that Steiner sought to reconcile with it. This
influence was also shared by representatives of the Russian Symbolist movement who turned
to Steiner for philosophical and scientific foundations and to Stanislavski’s work at the MAT
as the exemplar of true creativity in the art of performance. In their different incarnations of
the Neo-Platonic paradigm, the works of Stanislavski, Steiner, Chekhov and the Symbolists
were “soul-mates,” and their discourses on the soul illuminate each other.
Steiner and Russia: Shared Sensibilities on Science, Art and the Metaphysical

The Austrian Rudolf Steiner (1861-1925), although marginalized in modern discourse,
was an intellectual force in the late nineteenth and early twentieth centuries. His widespread
interests and ability to blend scientific, philosophical and spiritual language made him one of
the most “legitimate” figures in the occult sciences. He is still considered a genius polymath
by the modern adherents of anthroposophy. Even critiques of the occult tradition and its turn
towards “scientism” recognize his influence noting that he is “arguably the most historically
and philosophically sophisticated spokesperson of the Esoteric Tradition.”**° He presented
theories and practices in a wide-variety of fields: not only in spiritual study and personal
development, but also in medicine and pharmacy, agriculture, architecture, finance, education,
and the visual and performing arts. Although much of his work has been proven faulty and

rejected by current mainstream sciences and scholars, his ideas still maintain adherents and

29% The Path of the Actor 133-5.

210 Hammer 329.
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exert influence in all of these fields. Most notably for this study, in addition to his well-
documented influence on Michael Chekhov, his educational philosophy is still espoused by
the numerous Waldorf schools that utilize an experiential, sensory-based pedagogy aimed at
developing the child’s “mind, heart and body.” This pedagogy seeks to develop communities
that recognize “spiritual truth” that includes the exercises in artistic imagination and the
practice of Eurhythmy, a performance system based in physical incarnation of essential
spiritual experience.

Steiner recognized a connection between his own scientifically, mystically and
Christian influenced thought and Russian culture. His framing of history as the evolution of
man toward the divine displayed the influence of not only theosophical thought but also of the
philosophies of Hegel, Schopenhauer, Goethe and Nietzsche. In this evolution, Steiner
recognized the “Slavic” stage as the sixth of seven “post-Atlantean” stages in human
development. He placed his contemporary society in the fifth “Central European” (Germanic)
stage that started in the first half of the fifteenth century and “manifested itself through an
increase in individualism and through a growing interest in the sciences and technology.”**
The Slavic people would lead the revolution of the next epoch into the era of the “Spirit Self”
where individualism and scientific thought would be tempered and supplemented with a sense
of brotherhood and communality in which selflessness, patience and an acceptance of higher

truth would prevail.*** He attributed these qualities to Russian culture as the “seed” of the

world spirit’s incarnation. An important quality of this Russian seed was the ability to resolve

21\/on Maydell 154.

212 Steiner, Lecture: “Preparing for the Sixth Epoch.”
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paradox and hold two opposing views (individualism and communality, scientific knowledge
and mystery) at the same time in a holistic manner. This makes a rational mysticism possible:
The Russian does not have the slightest understanding of what Westerners call
'reasonableness.’ [strict rationality] He is accessible to what could be termed
'revelation.' Basically, he will accept and integrate into the contents of his soul
anything he owes to a kind of revelation.?*®
This acceptance of the revelatory experience into all discourse, including the scientific, joins
with a consistent “Christ-impulse” that Steiner (through his reading of the works of the
Russian thinker, VIadimir Soloviev) attributed to Russian character. The Russian national
soul found its inception and destination in the development of Christianity. This makes the
Russian culture the perfect ground for the mystical and Christian spiritual science of
anthroposophy, and these qualities of the Russian culture, which are also self-identified in
major currents of Russian thought, made much of Steiner’s work attractive to the Russian
intelligentsia.

The context of the transmission of Steiner’s work into Russia made it available to
Stanislavski as he developed his System, just as compatibility with Russian culture would
have made it attractive and accessible. Although Michael Chekhov’s deep encounter with
anthroposophy started in 1918, he attributed his introduction to Steiner’s thought to

Stanislavski. This indicates that Steiner’s ideas reached Stanislavski before that date.

213 steiner, New Spirituality and the Christ Experience of the Twentieth Century as quoted in

VVon Maydell 155.
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One possible connection between Stanislavski and Steiner was a shared interest in
performance. Steiner’s work extended to the dramatic arts, including a series of four plays,

The Mystery Dramas (Vier Mysteriendramen), that Steiner wrote in between the years of

1910 and 1913. These four dramas, The Portal of Initiation, The Soul's Probation, The
Guardian of the Threshold, and The Souls' Awakening are of questionable theatrical interest,
but they were written as attempts to describe the life of the soul and spirit in dramatic form: a
series of modern mystery plays that set forth the dogma of anthroposophy. These publications
coincided with the development of the art of Eurhythmy in 1912 by Steiner and his wife,
Marie Steiner-Von Sivers, who was an actress. Marie Steiner-Von Sivers was born in Polish
Russia and was fluent in Russian.

Immediately following these developments in his ideas, he gave a lecture in his
headquarters in Helsingfors, Finland, to “Russian members” of the Anthroposophical Society
(June 5™, 1913).>** This same year, the Vladimir Soloviev Russian Anthroposophical Society
was founded in Moscow, with a membership that was mostly formed from members of the
Moscow intelligentsia: poets, artists, scientists, teachers, and doctors.”> The members of this
society were closely linked with the vibrant Symbolist movement in Russia. This formative
period in the development of Steiner’s dramatic works and his art of spiritual performance as
well as the growth in the numbers of the adherents of anthroposophy in Russia coincided with
Stanislavski’s experiments in the first laboratory studio of the Moscow Art Theatre in 1912,

which was dedicated to the exploration of the actor’s art.

214 Anonymous

215 \/on Maydell 157.
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Steiner and Stanislavski: Historical and Theoretical Convergences

As Stanislavski continued his exploration of the actor’s art into the 1920’s through
work in the second and third studios and the opera studio, Steiner continued to develop his
theories on performance that led to his nineteen lectures on speech and drama in 1924,

published as Speech and Drama. During this period, Russian anthroposophists continued to

bring Steiner’s works into the discourse of the Russian Intelligentsia. From 1913 to 1917, a
constant stream of people and ideas flowed between the center of anthroposophy in Dornach,
Switzerland, and Russia. The Russian anthroposophists founded a publishing house, Spiritual
Knowledge (Dukhovnoe znanie), which from 1912 to 1920 published translations of Steiner's
work and other Anthroposophical literature. In 1917, a group of Steiner’s adherents returned
to Russia to participate in campaigns of “enlightenment and civilization” that joined in the
revolutionary spirit of the period (there were two revolutions in Russia in1917, in February
and October).

One of these campaigners was Margarita Sabashnikova-Voloshina (1882-1973), who
worked in the drama department of NARKOMPROS (Ministry of Education) in the pre-
Stalinist Soviet government. She gave lectures in Moscow on anthroposophy and taught
Eurhythmy. The director of the literary studio of Proletkult during this period, Mikhail
Pavlovich Stoliarov (1888-1937), was also a member of this group of “campaigners” and gave
lectures on the anthroposophy at the Institute of the Word, the Palace of the Arts, and the
State Academy of the Arts.”*® In 1923, anthroposophy, along with other occult movements,

was deemed ideologically incorrect by the Soviet government, and its study became illegal,

216 158-60.
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but its ideas still circulated among the Intelligentsia.?*” The art of Eurhythmy was included
among this legacy of thought.
In Stanislavski’s second book on the System (The Work of the Actor on Him/Herself,
Part I1: The Work on Oneself in the Creative Process of Incarnation), he described the
movement of the actor in terms that reflected Eurhythmy’s aim in creating the physical
embodiment of spiritual movement. This art of “visible speech and music” requires the
performers to develop an inner, essential sense of rhythm and sound that shapes and motivates
movement in order to find “spiritual truth”: “But you must always remember the inner
connection of things. You must know that Eurhythmy, external activity permeated with
purpose, is a spiritualizing of bodily activity.”?*® Stanislavski presented the same assertion of
the need for spiritual truth in movement and an internal sense of rhythm:
You have to establish a completely invisible internal movement of energy as
the foundation for physical exercises, not a visible external one. . . We call this
internal sense of the passage of energy through the body with the sense of
movement.” [original emphasis]
HA00 nocmasums COBCEM HEBUJIUMOC BHCIIHEC, 4 HC BUIUMOC BHYTPCHHEC
JBIKEHUE SHEPTHH ... ITO BHYTPEHHEE OIIYIICHUE MPOXOIAIIEH 1O TeIy

21
OHCPTHUHU MBI HAa3bIBACM YYBCTBOM JIBUKCHH. o

217 164.
218 Steiner, Study of Man XIILI.

219 RAS 11 49.
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Steiner and Stanislavski were not alone during this period in developing systems of the
physical expression of essential spiritual energy. Emile Jaques-Dalcroze’s (1865-1950)
Eurhythmics, the spiritual movements of Georgii Ivanovich Gurdjieff (1866 — 1949), the
movement choir of Rudolf Laban (1879 — 1958) and the Ausdruckstanz (German
Expressionistic Dance Movement, of which Laban was a participant) all shared the
fundamental recognition of the foundation of movement in essential and spiritual energy,
although differing in the particulars of their practice and the ultimate goals of their
performance. Of this group, Dalcroze’s Eurhythmics is known to have been in the curriculum
of the First Studio.””® However, experimentation with the Dalcroze system set the foundation
for continued exploration in a variety of spiritual arts, including Steiner’s.

In 1925, the dramatization of Andrei Bely’s (1880—1934) Symbolist novel Petersburg
premiered at the Moscow Art Theater's Second Studio, in which Michael Chekhov played a
leading role. Bely was an avid anthroposophist, and Chekhov and Bely conducted a
workshop on Eurhythmy in which students practiced and studied rhythm, motion, and the
formation of language based on Steiner's ideas of spiritual art. Chekhov was subsequently,
also in 1925, accused of mysticism and occultism and forbidden by NARKOMPROS to
spread his interpretation of Steiner’s work.””* However, the “damage” had been done and
Steinerian ideas flowed into Stanislavski’s conceptualization of the System. With Eurhythmy
came not only a spiritual sense of performance, but also a framework for the soul and its

utility in theatrical art, a new ““science” for the development of the actor’s soul:

220 Thomas.

221 \/on Maydell 165.
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Eurythmic movement — movement with a meaning — will replace those
motions based merely on the anatomy and physiology of the physical body.
People will discover how great a power resides in an artistic manner of
instruction for the development of will and feeling.?*

The correlations between anthroposophical thought and the role of dusha in the
System indicate that Steiner’s work in the spiritual sciences reached and influenced
Stanislavski’s thoughts on the actor’s art. Anthroposophy may just be the unnamed science
from where he takes the concept of his triumvirate of the motive forces (mind, will, feeling) in
conjunction with a dualistic paradigm of representation/evaluation (predstavlenie/suzhdenie)
and the will-feeling (vole-chuvstvo).

Steiner and the Motive Forces: Worlds of Imagination and the Will-Feeling

Steiner’s philosophy of personality maintains the triad of thinking (intellect), will and
feeling as aspects of the soul. This triad of mind, will, feeling has been described in many
different ways in the Western mystical and philosophical traditions surrounding the inner life
of the individual. Steiner entered the discourse as the main currents of thought moved toward

22
d, =

constructing will and feeling as simply qualities of the min and psychology was turning

222 Steiner, “An Introduction to Waldorf Education.”

228 Descartes argued: "When | consider the mind--that is, myself, in so far as | am merely a
conscious being--1 can distinguish no parts within myself. ... Nor can the faculties of will,
feeling, and understanding and so on be called its parts, for it is one and the same mind that
wills, feels, and understands.” (Sixth Meditation, par. 23). In Kant, they remain qualities of

the single “society” of the mind which are ruled over by reason. (Lakoff and Johnson)
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toward a positivist, monistic materialism. His anthroposophical science remained in the
current of the German Idealists with a Neo-Platonic sense of Idealism through the
incorporation of Christian and occult mysticism. Instead of thinking, willing and feeling
being simply three qualities or processes of the mind as it interacts with the natural world,
anthroposophy views the intellect, will and feeling as discrete, if interconnected, dimensions
of the personal soul. In this paradigm, the intellect is given the powers of ideation and
analysis; the mind analyzes the experience of the material world and creates the concept from
this analysis in the form of a representation (German Vorstellung that is translated into
Russian as predstavlenie). 2*

The will has not only the quality of desire and volition, the impulse to act, but also a
metaphysical quality, which Steiner refers to as the “metaphysics of the will.”” In this
metaphysics, the will gives an intellectual representation a life that extends beyond the initial
experience that formed it. The will also functions as the aspect of the soul that reveals the
intuitive understanding of the essential by “entering into” it. The individual “wills” the
essence of the thought into being in the imagination, and it senses and communes with these
“true,” imagined forms.

The essential concept, the representation, lives in the supersensible realm, which is the
realm beyond the five physical senses, but it remains sensible on the spiritual (mind/soul)
level of being. The essential concept is also “felt” by the soul. Feeling in this context refers
not to simply the base level of physical sensation or mundane emotion, but to a “mysticism of

feeling.” This mysticism of feeling is “self-abandonment,” the sense of spiritual connection

224 Steiner, Stages of Higher Knowledge translators note.
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between essential entities. This is abandonment of the boundaries of the self to allow a
complete inspirational connection with the essential and universal energies that relates to the
religious faith experience.

The metaphysics of the will, the sense of truth, and the mysticism of feeling, the
experience of belief, are “full of life”; *° will and feeling are paired in Steiner’s writings as
the life-giving and life-recognizing forces.??® This sets up the dualistic paradigm of the mind
as the force that analyzes experience in the physical realm and constructs representations (the
predstavlenie/suzhdenie in Stanislavski’s discourse) and the will and feeling combination as
the “life-giving” force (the vole-chuvstvo in Stanislavski’s discourse).

Steiner and Stanislavski on Speech: the Essential and Creative Inventions of the Mind

Steiner also understood the words of human language to be simulacra of essential
words (representations) that are emanations of the original and Creative Word, as another

translation of the logos in both Christian and occult mysticism.??” In his lectures on Man as a

225 Steiner, The Reality of Freedom, Chapter Eight and “The Factors of Life” Chapter VIIL.
See also: Steiner, The Inner Nature of Man and Life Between Death and Rebirth, The Study of

Man, and Stages of Higher Knowledge.

228 stanislavski devotes a whole chapter in Part | of The Work of the Actor . . . to the
importance of the “Sense of Truth and Faith/Belief” (Chuvstvo pravdy i vera) in which he
discusses both a sense of truth in performance and a sense of essential truth as well as the
power of belief as the groundwork that leads to inspiration.

22T Steiner referred to Philo (20 BCE — 50 CE) in his discourse on the Creative Word “But the

true inner sense of such words must be experienced in the depths of the soul. God must be
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Symphony of the Creative Word (1923), Steiner states that the world and all its creatures are
reflections of the original word of the divine. Each separate creature is a manifestation of a
portion of the Creative Word, and man, through his evolving capacity for speech, is able to
rediscover the essential power of words. Through this, man is capable of both understanding
creation and performing the creative act.””> However, as words emanate from the single
word, they diverge in separate essences and as they move into mundane speech, they lose
connection to essential meaning and are obscured through multiple interpretations:
What has become an external, literal word was really intended to be the
representative, the herald, the symbol of the great Creative Word that lives in
nature and the whole universe and that can again arise in us if we truly know
ourselves.??
Because of this, each word has a divine nature, the spiritual scientist needs to attune

his/herself to the words not simply as ideas but as mental images, representations. The occult

found within; then He appears as the ‘archetypal essence sending forth myriads of rays, none

visible to sense, all to the mind’” (De cherubim et flammeo gladio [The Cherubim and the

Flaming Sword] I: 97, a commentary on Genesis_3:24 and 4:1.) (Steiner, Christianity as a
Mystical Fact). There was current of discourse on the creative power of words in the Russian
Orthodox tradition: the mystical tradition of Imeslavie, onomatology or “name worshipping,
that was combined with speculative mathematics by Pavel Florenski and other contemporaries
of Stanislavski. (Graham and Kantor)

228 Steiner, Lectures: “Man as a Symphony of the Word.”

229 steiner, The Christmas Festival as a Symbol of the Sun Victory.
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aspirant must then give life to and sustain the representation in the realm of Imagination, a
higher spiritual plane of essential forms, through the “soul-force” of will and feeling. For true
understanding the aspirant must reverse the creative process of emanation, receiving the
physical word, understanding its concept through thought, and creating from this concept a
representation that is given life through the soul-forces of will and feeling.?*°

In Chapter Three of The Work of the Actor on Him/Herself, Part I1: ..., entitled “Voice
and Speech” (Golos i rech’), Stanislavski wrote that when the actor speaks a word onstage,
he/she needs to imbue it with the essential meaning of the word. Even though the
vocalization of the words might come out in a myriad of ways depending on the suggested
circumstances and other elements of the life of the human spirit of the role, it must have this
essence.”® Words that indicate concrete things (like “cloud,” “war,” “kite,” “lilac”) as well as
those that indicate abstract concepts (like “justice” and “right”) all connect essential content in
feelings (chuvstvovaniia), thoughts (mysli) and mental images (videniia). To convey the
meaning of the word the actor must first construct the intellectual concept in the mind (um),
but this leaves a lifeless and dry form that is fleeting and does not move the performer. It is
unsatisfying to both the motive forces of mind and feeling. The process of imagination

(voobrazhenie) through representation is applied to the material word forms, creating mental

images of these concepts not from general symbols but from a “dream of real life” (mechty o

230 steiner, Stages of Higher Knowledge.
231 This is a point on which Chekhov and Stanislavski differed. Chekhov understood the
universal quality of these spiritual essences as they were presented by Steiner. Stanislavski

understood these essential experiences as idiosyncratic spiritual truths.
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rea’lnoi zhizni) that can be conceptualized, “represented to oneself” (predstavit’ sebe, the

232 and evaluated for a “sense of the truth.”

same term used by Steiner)
This representation can then be viewed with the inner eye, and this will evoke the
proper mood and response from the mind and feelings in order to convey the content, “truth,”
of the word or phrase to the object of communication. The key to creating the proper
representation is that it must allow the actor and audience to believe in it (poverit’), the
experience of belief that Steiner describes and the “will-feeling.” They are constructed out of
correlation to real, actual, life experience, not for the sake of naturalism, but because it needs
truth (pravda) to allow for the feeling of belief to develop, and that will connect the actor to a
higher truth:
Scenic truth must be authentic, not painted up, but cleaned of the unnecessary,
base qualities. It must be realistic truth, but poeticized by the creative
inventions of our imagination (tvorcheskii vymysel). Let truth on stage be
realistic, but let it be artistic and let it lift us up.

CyeHnuueckas npagoa 00axcHa Obimb NOOIUHHOU, He NOOKPAUEHHOU, HO

OYUWEHHOU OM TUUHUX dHcUmelcKux noopoorocmetl. OHa 00AHCHA ObIMb NO-

232 The use if predstavit’ sebe, “represent to oneself” “conceive,” is translated as imagination
by both Hapgood and Bennedetti and has this connotation, but | believe that it is a specific
usage of the term that reflects “representation.” In other cases, Stanislavski uses voobrazhat’,
literally “to imagine,” for the imaginative process. When he is discussing the construction of
mental images that are used in the creation of the life of the human spirit and the illustrated

subtext, he consistently uses predstavit’ sebe.
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PealbHOMY npaeduea, HO Onosmu3uposarna meop4eCKum 6bIMbLCIIOM. HyCWlb
npasoa Ha cyere OyOem peanucmuynd, Ho NyCmb OHa 6)y0em Xy00dceCmeeHHa
n nycmbs OHA 6038blUiaem HAC. 233
In Stanislavski’s construction of scenic speech, the concept of word is thought, and this
thought is given life as an invention of the imagination (a sense of truth through the power of
the will). The imbuing of this thought form with living energy (aktivnost’) of the will allows
for the feeling of belief, and the lifeless, dry forms are given life through the force of will and
feeling, which mirrors Steiner’s paradigm.

Steiner recognized the dual nature of sound in artistic speech formation; it is a
physical process that has essential content which can be understood as a scientific process
given meaning through its essential nature:

Sound, for instance, is an essential entity, and the effect of this real quality in
its passage through the air is vibration.?**
In his series of lectures titled Speech and Drama (1924), Steiner also described at length the
physical process of the articulation of sound as well as the transmission of the spiritual
essence of each sound.?®® In his construction of spiritual articulation, the sounds of vowels
and consonants each have an essence that, when properly performed, leads to a spiritual

experience that connects the performer and listener with the divine creative essence (through

will and feeling):

23 RAS 11 208.
234 Steiner, “Atomism and its Refutation.”

2% Steiner, Speech and Drama.
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[Eurythmic speech] becomes experience in the soul-representing intoning of

the vowels and the spiritually empowered colours of the consonants. It attains

to an understanding of the secret of the evolution of speech. This secret

consists in the fact that divine spiritual beings could once speak to the human

soul by means of the word.?*®

Stanislavski’s discussion of speech on stage also offers not only the recognition of the

physical process of the use of the vocal apparatus in the formation of sound vibrations®*’ but
also the essential contents of the vocal sound and word and the need to give life to this
content. Stanislavski reflected this idea in his discussion of the essence of sound coming out
of inner experience. The actor must “feel the letters, syllables and sense their souls” (nyorcrno
uyecmeosams GyKevl, crozu u ouywams ux oywy).>2  Each sound must be given birth and
nurtured in “the secret places in the soul” and bubble through the vocal apparatus with the
essential feeling of the sound. This allows the listener to feel “a precious bit of the [actor’s]
soul,” which is “flying into [the listener’s] heart.”? In this manner, the essential sound can

carry the contents of the soul as they are spoken and construct the word.

2% Steiner, The Story of my Life: Chapter XXXIV. Steiner makes a distinction between the
soul (will, feeling) content of vowels and the spirit (intellectual) content of consonants that
does not appear in Stanislavski’s discourse. However, whenever Stanislavski refers to the
soul and feeling of a sound it is either a vowel sound, or a syllable containing a vowel.

3T RAS 11 60-70.

238 80.

239 73-4.
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Both Steiner’s and Stanislavski’s theories of performance recognized the essential
contents of sound and the ability of the performer to transmit these contents ; however,
Stanislavski understood the content to be of the actor’s own soul (sobstvennaia dusha) rather
than the single essential meaning that Steiner indicated in his writings. In fact, this seems to
be the cause of disagreement between Chekhov (as a stricter adherent of Steiner) and
Stanislavski as they approach the psychology of the actor. While Chekhov understood and
experimented with universal forms in Eurythmy, Stanislavski translated this idealism through

a more individualistic lens.?*°

When Chekhov stated that Stanislavski “was inaccurately
setting out Steiner's ideas on speech,” he may have been referring to this difference in focus.
However fundamental this incongruity may be between Stanislavski and Steiner in this case,
there are more resonant similarities. These similarities provide the key to understanding the
role of imagination in Stanislavski’s System.
Stages of Higher Knowledge: the Shared Imagination of Steiner and the System

In Knowledge of the Higher and Its Attainment_(1914), later translated as Stages of
Higher Knowledge, Steiner presented a methodology for the development of the students of
spiritual sciences that is strikingly similar to that which Stanislavski presented in the System.

On the foundations of mind, will and feeling, both systems construct the development of

“oneness” in conjunction with the experience of inspired feeling that is achieved through the

249 Chamberlain explains how Stanislavski’s approach, which relied on forms generated from
individual experience, was challenged by Chekhov, who wanted to focus on universal
meanings that did not rely on the actors individual experience, a focus that he found

psychologically dangerous.
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creation of the life of the realm of imagination. In both systems of thought, this realm is
founded on the construction of representations by the mind. These representations are made
possible out of the analysis and interpretation of experience in the material realm that leads to
higher levels of understanding.

Steiner describes the path to higher knowledge for the occult aspirant as progressing in
four stages that are also seen in Stanislavski’s System. These stages progress from the
interaction with the material world, toward the communion with the essential realm.

Considering the ordinary method of scientific cognition, of apprehension, as

the first stage, we shall have to differentiate the following four stages [of the

path to knowledge]:

1. Material Knowledge

2. Imaginative Knowledge

3. Inspirational Knowledge, which might also be called the nature of will

4. Intuitive Knowledge®*
The aspirants begin their development through close observation of the material world.
Steiner argued that the essential form must be based on the observation of the natural world,
in order to create the representation of an object in thought and give it essential life in
imagination. Once this stage of material knowledge has been mastered, the aspirant creates

the “image,” which is the essential mental construction — representation. The ability to create

241 stages of Higher Knowledge 4.
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this thought-form brings the aspirant into Steiner’s realm of Imagination. * In the next stage,
Inspiration, the student gives life to the essential form through spiritual comprehension of it:
“the inspired man is able to proclaim the inner nature of things; everything rises up before his
soul, as though from the dead, in a new kind of way.”**® Steiner also describes this stage as
the “nature of the will” because the spiritual investment of the aspirant through the
metaphysical force of the will brings the constructions of the imagination to life. Intuitive
Knowledge, the final stage, comes to the aspirant when the individual ego merges with the
living imagination: “The ego has streamed forth over all beings; it has merged with them.

The actual living of things within the soul is Intuition . . . in intuitive cognition, one lives in
all things.”*** In order to experience this level of knowledge, the aspirant must develop the

spiritual sense of “T am,”**

the state in which all the forces of the personal soul are integrated
allowing the ego to transcend its physical nature, and this state allows the individual to

connect with the true creative force of the soul:

242 The concept of the thought-form is actually an element of theosophy that Steiner carries
over into his anthroposophy. The thought-form has two dimensions as floating image and a
radiating vibration that transmits the thought. (Besant and Leadbeater)

243 Stages of Higher Knowledge 8.

24 9-10.

24% The concept of “I AM” is also presented in Western occult interpretations of Yogic
traditions which Stanislavski studied (Ramacharaka), and in the Orthodox Christian tradition

(see previous chapter).
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‘Iam’. .. Only a being possessed of an external form similar to that of earthly

man today is able to think, feel and imbue these words with will. . . for it is the

creative force of the soul which forms the bodily nature out of the soul.*®
This framework for the development of knowledge is evident in Stanislavski’s use of the
exercise with “object-less action” (bespredmetnoe deistvie).?*’

In Chapter 8 of The Work of the Actor on Him/Herself, Part I, “Sense of Truth and
Faith/Belief” (Chuvstvo pravdy i vera), Tortsov asks his students to work through the scene of
“burning money” from Brand, which he felt went unsuccessfully. In order to develop the
performance into a truly creative work within the tenets of the “Art of Experiencing,” he
orders his students to perform the piece paying particular attention to the minutiae of the
physical interactions and the motivated truth of those actions, the essence of the actions. The
truth (will) and belief (feeling) in these small actions will lead the actor to the state of
experiencing this moment in the role. In order to get at the essential truth of the action of
counting money, Tortsov takes away the prop money and has the student create the money as
an “imagined object” (mnimyi ob ekt).

The student does this by creating the mental image (videnie) of the material money
with which he can interact physically. This creates an imagination that is live and interactive,
an inner essential form that can be interacted with externally. In order to maintain this

imagined object, the student must remain connected to the essence of the truths of the

physical actions and hold onto the imaginary form as if it existed. This process is based on a

248 Steiner, Guidance in Esoteric Training 27.

24T RAS | 186.
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metaphysics of the will that also exists in Steiner’s framework of knowledge: the actor must

give an essential and interactive form to the mental image and sense the essential truth of it.

This truth leads to belief, and if the actor can truly believe in the mental representation, then it

becomes something “out of which [the role] can come to life” (ot kotoroi mozhno zazhit’).

This occurs when the physical action is filled with the essence of action, aktivnost”.**® When

the student accomplishes this, his performance becomes inspired, then he comes to life on

stage through the interaction with his imagined environment, finding the state of “I AM” (ia

esm’):

You did not act, but existed in reality. You lived authentically with your
imaginary family. In our jargon, we call this state of being on stage “I AM”
[ia esm’]. The secret of this lies in the logic and order of action that leads you
to truth, truth evokes belief, and everything together creates the “I AM.” And
what is the “I AM?” It means: [ am being, I live, I feel, and think as one with
the role.

8bl He USPall, d peanbHO Cyuecmeosanu. Tam 6vl NOOIUHHO HCUTU 8 CBOell
goobpadicaemoti cemve. Takoe cocmosiHue Ha cyeHe Mbl Ha3bleaeM HA Haulem
a3vike ¢ e c M b.” Cekpem 6 mom, ymo 102uKka u nocied08ameibHOCHb
Qusuyeckux 0eucmeuti u 4y8Cmeos8aHull NpueeU 8ac K npasoe, npasoa

6bl3eala eepy, u ece emecme co30ano «s ecmby. A umo maxoe «s ecmvy? OHO

248 RAS 11 86-91.
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o3Hauaem: s cywecmeyio, s HCUBY, 51 4y8Cmeyio U MblClo 0OUHAKOBO C POTIbIO.
249

In the same trajectory as Steiner’s aspirant, Stanislavski’s imagined student must work
through material interaction in order to develop the essential knowledge of the physical
interaction with objects. This knowledge must be created in the imaginary realm which leads
to the inspiration of this imagined life and the interaction with it. The interaction with this
inspired imagination leads to the final intuitive state in which the actor “lived authentically”
with his imagined environment in the holistic state of “I AM” that allows for true creativity.
As in Steiner, the “I AM” connects the actor to universal truth: “ia esm’ >’ [I AM] is the
concentrated, almost absolute truth on stage.” («4 ecmby - 3mo ceywennas, noumu
abconomuas npasoa na cyene).”

The paths of Steiner’s aspirant and Stanislavski’s actor both place critical importance
on the development of a live, active and interactive, realm of imagination. Both discourses
structure this imagination in a similar manner. The convergences of these discourses helps to
explain what Stanislavski meant when he stated that “every one of our actions on stage, every

word, must be the result of the true®" life of our imagination ” [original emphasis] (kascdoe

9 RAS 1202-3.

2%0°203.

2! stanislavski used the word vernaia for truth here (as opposed to other possibilities like
pravda) which is derived from verit’ — to believe or have faith. This indicates that the ability
to have faith in the life of the imagination is important to the process, reinforcing the

importance of the spiritual process in the creation and response to the imaginary realm.
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Hawe osudxcerue Ha cyeHne, Kaosicooe cilo6o JOJIZKHO OBITH PE3yJIbTaTOM BGpHOfI KU3HU
BooGpaxenus).>>> Both bodies of work made a dual distinction between imagination and
fantasy that seems paradoxical; this distinction is based on one hand on a connection to
material reality and on the other hand on the ability of the aspirant/artist to create a living
sense of the world that is divorced from the immediate material surroundings. The object of
the imagination must be based on sense experiences derived from the material world. If itis
not based on this experience, it becomes fantasy and cannot function to generate the belief
necessary to bring the imagination to life:
Whoever forms images of which the corresponding sense-objects do not
actually exist lives in fantasy. [Steiner] **°
Imagination creates what is, what exists, what we know, but fantasy creates
what isn’t.
Boo6pa9fcel-tue cozoaem mo, Ymo ecms, 4mo Ovieaem. umo mol 3HAem, a
anmasus - mo. uezo nem. [Stanislavski] %*
It is important to create the imagined object out of sensory experience because the imagined
object must interact with the aspirant/actor. The essential form that is created and maintained
in imagination has an affective power over the aspirant/actor. In fact, due to its essential

nature, this image has an even greater power than the material object; it results in a heightened

experience of the interaction. While Steiner describes this as the soul-force work in a higher

22 RAS 194-5,
253 Stages of Higher Knowledge 6.

254 RAS 1 70.
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plane of reality, in the “burning of the money” Stanislavski attributes this heightened
experience to the focusing of concentration that is demanded from the exercise:
One must first completely stop up the springs of the fantastic; only thus can
one come to Imagination. At this point it is clear that the world which one has
entered in this way is not only just as real as the world of sense, but much more
real. [Steiner]*®
Your attention, which was scattered about the theater, becomes riveted to the
non-existent object, an empty space, a nothing. The absence of [the physical
real object] forces you to, with great concentration, deeply penetrate into the
very nature of the physical action, more thoughtfully and on a deeper level.
Buumanue pazopocannoe no 6cemy meampy, npukogvleaemcsi K
Hecywecmeayowemy oovekmy, k nycmoluke. Omcymcmeue ux 3acmaesisem
BHUMamelbHee, 21)0Jice GHUKAMb 8 CaAMYI0 NPUpooy PusuuecKux
deiicmeuii. [Stanislavski] °°
The actor’s attention to the physical action allows him/her to create the imagination of the act,
the essence of action, that transforms the action from the mundane to the higher plane of
artistic work:
A man is actively [aktivno] acts [diestvuet] to the highest degree within

himself, in his imagination. . . Mental representations around action help

evoke what is most essential — internal activity [aktivnost ], urges toward

2% Stages of Higher Knowledge 7.

26 RAS | 182, 187.
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external action ... After all, the work of the artist flows not through the actual,
the real, the “honest-to-goodness” life, but through the imagined life, that does
not exist but could potentially exist.
yenoseKk 00 NociedHell cmeneHu akmugHo oeticmayem eHympu ceosi, 8
ceoem oobpasxcenuu ... Mvlciennvle npeocmasienus o 0eticmeuu
NnOMO2alom 8bl3b186aMb CAMOE 2/IAGHOE - GHYMPEHHIO AKMUBHOCDb,
NO3bl8bl K 6HeuHeMY Oelicmsuio ... Beov ecsa paboma apmucma
npomexaem He 8 0eliCMEUMEeNbHOU, PeaibHOU, «8CAMOETUUHOUY, d 8
8000padcaemoll, He cyujecmeayroujell, Ho Mo2yujell Cyuecmeosams
orcuznu.”>
Steiner’s and Stanislavski’s constructions of the imagination seem to diverge at this
point. Stanislavski stated that the imagination must work in conjunction with “physically
present” objects: in his discussion of communication, he warned against the actor’s focusing
all of their energy and concentration into the creation of an imagined object. He pointed out
that some actors put all their effort into the impossible task of seeing an imagination, using the
example of the ghost of Hamlet’s father, or trying to communicate with an empty space. He
also argued that communication is not possible without a living object for this
communication.?®® Steiner, on the other hand, argued there is the stage in the development of

the aspirant when they can create and interact with the imagined object without the need for a

sense-object.

257 197.

2%8 Chapter 10.
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However, Stanislavski’s emphasis on the importance of contact with physical objects
is not a result of the rejection of the ability of the imagination to create the essence of an idea
without the physical presence of it. Rather it is recognition that physical objects are necessary
to ground the actor and their imagination on the stage. Stanislavski did recognize the ability
to create an active sense of an imagined object through the power of the “magic what if”
(magicheskoe esli by). In the chapter titled “Imagination” (voobrazhenie), Stanislavski
presented an analysis of the exercise of the interaction with the imagination of the madman
who is going to break down the door and come into the apartment (the stage) where the
student actors are waiting. They used the furniture to barricade the door, to prevent the
imagined madman from entering. The physical objects, the furniture properties, were
important to the performance of the scene because they grounded the interaction with the
imagined madman in the physical world and made them “live with the rest of us, on earth.”
They prevented the actors from being lost in a type of fanciful introspection that did not
connect to the physical reality of the stage. However, they still had to be motivated by the
sense of the imagined madman, the presence of the idea. This was done by the creation of an
active (aktivnoe) imagination. The active imagination worked on the actors, and was sensed
by them just as if the madman was there. Through the mystical power of “magic as if,” the
actor is able to conjure an imagined object based on the suggested circumstances

259

(predlagaemye obstoiatel 'stva) <> that has a sensory effect upon the actor. This type of

2% predlagaemye, which mean “suggested,” comes from the same root (-lag/-log/-lozh/-lezh)

as verb lezhat /polozhit’, 10 lie/lay, the prefix pred- means “in front of,” so in the word itself
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imagination does not require the actor to create an apparition with the imagination, but rather
an imagined presence that they can sense and localize outside of themselves (the madman at
the door).
The type of imagination correlates directly with Steiner’s construction of the
imagination:
But the occult student acquires this very faculty of forming images without the
stimulus of external sense-objects. He must be able to form images although
no object touches his senses. Something must step in to replace sensation.
This something is Imagination. At this stage, images appear to the occult
student in exactly the same way as if a sense-object were making an
impression upon him: They are as vivid and true as sense-images, yet they are
not of material, but of soul-spirit origin. 2*°
This quality shared by both Stanislavski and Steiner’s constructions of the imagination makes
it an internal process that has an external dimension. In Stanislavski’s case, once the actor has
mastered the imagination based in his/her physical surroundings, he/she can develop an
imagination that completely environs the actor with an interactive sense of the suggested
circumstances so that they can be transported to and live within different realms of the

imagination:

there is a sense of these circumstances being laid out in front of the actor, an externalizing of
the imagination.

260 steiner, Stages of Higher Knowledge 6.
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Up to now our exercises on the development of the imagination to a greater or
lesser extent have rolled up in what surrounds us in the world of objects . . .
Now, | am going to move the work out of the world of [material] things that
surround us into the sphere of imagination. In it we will act [deistvovat ] just
as actively[aktivno], only this time mentally. So, let us abandon this given
place and time, and transport ourselves to a different realm, well-known to
you, and we will move there under the prompting of the inventions of
imagination . . . in our lingo, the “I AM” means that [ have placed myself in
the center of imagined circumstances so that | feel that | am in the middle of
them, that | exist in the very thick of imagined life, in the world of imagined
things.

o cux nop nawu ynpas)crhenusi no pazsumuio 8000padicenuss 8 Ooabulell Uil
MeHbuiell yacmu conpuxkacaiucb mo ¢ OKpyscarnomum Hac Mupom 661/(4612
(komHama, 06epwv), Mo ¢ NOOTUHHBIM HCUSHEHHBIM Oelicmaeuem (Haul ypoK).
Tenepw 5 6618021y pabomy uz Mupa eewyell, OKPYHCarwux 6ac, 8 001acmo
8000padicenus. B neti mvi 6yoem mak dne akmugHo 0eticmeosams, HO TULb
MbBICIEHHO. Ompemwwc;l JKce om 0aHHO20 mecma, ont 6pEMEHU, NEPEHECEMCS 6
Opyeyro 06CMAHOBKY, XOPOULO HAM U38ECMHYIO, U OYO0eM 0elicmeosams mdax,
KAK HAM NOOCKAdCEm 8bIMbLCE 6006defC€Hu}Z. ... «A ecmby Ha Hawem A3bIKe

coeopunt 0 mom, 4mo s nocmaeul cebs 6 UEHmMp 6bIMbLULTIEHHbIX yCJZOGZ/Hj, umo
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5 4Y8CmBYI0 cebsl HaxXo00AWUMCSL Cpedu HUX, YMO 51 CYWecmeayio 8 camoll 2yuje
8000PAdCACMOLL HCUZHU, 8 MUPE BOOOPAINCACMBIX BEUYCl. 261
In this type of imagination, the actor invests his/her thoughts with the essence of activity that
correlates to the pranic energy that is aktivnost’ and wills into existence a world of live
interaction with essences, inventions of the imagination. The actor then feels their presence,
believes in them. The actor can move and act in this realm of living imagination that has been
inspired by the will. This inspired experience of imagination leads to the holistic creative
state of ia esm’, “I AM,” in the actor that correlates with the creative “I am” and the universal
“oneness” of Steiner’s aspirant.

Once the aspirant/actor succeeds, he/she can create entire worlds of the fantastical.
The distinction between imagination and fantasy is no longer its immediate connection to the
world of material reality, but the ability of the aspirant/actor to invest thought representation
with a sense of truth through the active force of the will and create a living and interactive
sense of the imagined object. The actor can transform the fantastical into true imagination by
creating these inspired inventions of the imagination. Stanislavski described this as a living,
moving daydream (deistvennye mechtaniia) formed by drawing the world of fable and fact
together (oni priblizhaiut skazochnoe k deistvitel 'nosti); this allows the actor to believe in it
and experience it as a “real” environment. Through the power of the will and the feeling of
belief, one becomes truly transported and environed by what is not present in the realm of

material reality, but existed in the imagination:

61 RAS | 78-9.
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A character in an imaginary life, you are not even able to see yourself, but you
see that which surrounds you, and respond internally to everything that is
happening around you [in the imaginary realm] as an authentic participant in
this life. In this moment of your action-filled dreams the state we call “ AM”
arises in us.
6 Kavecmee deﬁcmey;ou;eeo auya 6 6006]7619!0616]1/1017! IHCU3HU B8bl YIiCe He
Modrceme suoemn cebs camoceo, a suoume mo, Ymo eac oKkpyarcaem, u
GHYMPEHHE Om3bledemecb Ha 6ce coseputaruieecsl 60OKpye Kak NOONUHHBLU
yuacnHuk omou Jcuznu. B smom momenm eawux oeticmeennvix
Meumanull 6 8ac cO30Aemcsi mo CoOCMosRUue, Komopoe Mbl Ha3vleaem «
ecmp. 2%
In this paradigm, the inner realm of the imagination merges with the external realm. The
sense of imagined objects surrounds the actor, and the actor can also transfer this imaginary
power to actual objects: imbuing a lump of wood with essence of a baby or turning a papier-
maché property into a silver dagger. The actor is immersed in, responds to, and acts within a
true life of the imagination that motivates everything he/she does: the entire environment of
the stage is populated with living inventions of the imagination that evoke response.
This belief in the ability to create alternate worlds of living experience through the
will of the artist was also held by many of Stanislavski’s contemporaries, especially the
writers in the Symbolist movement. These writers believed that they could create entire

alternate and higher realities through the creative word and the creative process of the artist’s

262 82.
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spirit/soul. Their discourse defines true creativity, tvorchestvo, as the activity of the dusha.
This activity involves the “willing” of the creation into being. This act of creative will
(tvorcheskaia volia) results in living forms that exhibit their own creative powers and interact
with their creator. The Symbolists also believed that the soul activity invested in physical
performance represents a synthesis of the higher and lower planes of reality — a path to truth
and revelation. The artist’s creation of structured mental images that tap into the creative
mysteries of the soul is also a synthesis of their understanding of the Apollonian and
Dionysian elements. This act of creative will also leads to the shared experience of the
creative process by the performer and spectator. These beliefs are also evident in
Stanislavski’s discourse.
Stanislavski and the Symbolists: The Search for Truth and the Theatre of the Will
Stanislavski’s direction of the plays of Anton Chekhov is often cited as an example of
his experiments in a naturalistic approach to psychological realism, environing the actors with
the sounds of crickets in his production of The Seagull (Chaika, 1898) or the presence of the
tree onstage for The Cherry Orchard (Vishnevyi sad, 1904). However, according to the
response of Leonid Andreev (1871-1919), 2°® one of Russia’s most famous Symbolist
playwrights, Stanislavski’s realism and psychology went beyond a naturalistic sensibility. In
his essay, “Chekhov as Panpsychologist” (1908), Andreev recognized the evidence of the

“true life of the imagination” in the performances of the Moscow Art Theatre. As a spectator

263 His Symbolist dramas include The Life of Man (1906), Tsar Hunger (1907), Black Masks
(1908), Anathema (1909), and He Who Gets Slapped (1915). The Life of Man was staged by

the MAT in 1907.
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who viewed the performance through the theoretical lens of the Symbolists,** Andreev
recognized that the actors imbued their environment with meaning and essence of life so that
the object onstage performed as well as the actors. He recognized the result of the “true life
of the imagination” in the performances of the MAT even before Stanislavski had begun to
publish his theories or had begun experimentation in the MAT studios:
| return to Chekhov and the Art theatre. The special quality of Chekhov lies in
the fact that he was the most consistent of the panpsychologists. If Tolstoy
could breathe life into man’s body, if Dostoevsky is devoted exclusively to the
spirit, Chekhov brought to life everything he touched: his landscape is no less
psychological than his people; his people are no more psychological than his
clouds, his stones, his chairs, his tumblers and his apartments. . .
On the stage Chekhov must be performed not only by people — he must

be performed by tumblers and chairs and crickets and military greatcoats and

264 |n 1894-5, Valerii Briusov (1873-1924) published one of the first major works of
Symbolist verse Russian Symbolists. An Anthology, and Symbolist authors continued to create
through the 1930’s, even though the movement ran counter to the current leading to the
official endorsement of Socialist Realism. Even before theosophical and anthroposophical
currents of thought entered the art community of Russia the Russian Symbolist movement had
begun, and this movement, which later displayed a great affinity for the occult sciences, was
established on a philosophy that promoted art as the vehicle by which man could break
through the veil of material reality to recognize higher universal truths through the creative

process.
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wedding rings. . . We will also understand not only why the Art Theatre is
able to perform Chekhov, but where its strength, its originality and its
distinction lie: At the Art Theatre things perform as well as people. [my
emphasis]*®

Andreev was not the only Russian Symbolist to recognize idealistic, spiritual qualities in
Stanislavski’s early work at the MAT. Andrei Bely (1880-1934)%° wrote of how the
spectators, unbeknownst to themselves, “swallowed the pill of Symbolism” in the MAT
performance of Ibsen’s Wild Duck (Dikaia utka, 1901)*’. Aleksandr Blok (1880-1921)%® felt
that Stanislavski was the director best suited to stage the first production of his mystical
Rosicrucian drama, The Rose and Cross_(Roza i krest, 1913), although this collaboration

never bore fruit.?®® These artists where drawn to Stanislavski’s work because they recognized

in it the manifestation of a Symbolist definition of the creative process, tvorchestvo, as the

265 Andreev 363.

268 Belyi’s most famous work is the Symbolist novel Petersburg, but he wrote extensively on
Symbolist philosophy that includes essays on drama and the theater. Belyi became an
Anthroposophist and wrote a book about Steiner.

267 Belyi, Teatr i sovremennaia drama 165.

268 Blok was one of the premiere Symbolist poets and wielded ideal mystical images in his
revolutionary poetry. He wrote Symbolist plays including the trilogy of A Puppet Show
(1906) , The King on the Square (1907), The Stranger (1914) and The Rose and the Cross
(1913).

289 Gharavi.
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active (aktivnyi) process of the will (volia) — life-giving and world-creating and communal —
and as the access to essential truth through the will-feeling, vole-chuvstvo.
As authors and as critical spectators, the Symbolists shared Stanislavski’s belief in the
“true life of the imagination.” The Symbolists attraction to dramatic art is a natural outcome
of their framing of the artistic tvorchestvo (the creative process) as of the same essence as the
universal creative process: “where there is the summoning to [artistic] the creative process
there is together with it the summons to the creative process of life.”?"
Sprung from the Mind: the Power of True Tvorchestvo and the Creative Will
The life-giving power of the imagination is exemplified in Bely’s novel Petersburg
(Peterburg, 1912) in which the main character, Apollon Apollonovich, is created out of the
author’s and reader’s imaginations, and is, therefore, alive and has the power to create another
being out his own thoughts and grant it life in the imaginary realm of Petersburg. The
creative power of living imagination continues to emanate forth as the “stranger” that Apollon
Apollonovich creates living shadows of his own:
And granting that Apollon Apollonovich is spun from our [author/reader’s]
brain . . . Apollon Apollonovich is endowed with the attributes of this state of
being. All his cerebral play is endowed with this state of being.
Once his brain has playfully engendered the mysterious stranger, that stranger
exists, really exists. He will not vanish from the Petersburg prospects as long

as the senator [Apollon Apollonovich] with such thoughts exists, because

thought exists, too.

270 Belyi, Teatr i sovremennaia drama 154.
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So let our stranger be a real stranger! And let the two shadows of my stranger
be real shadows!
And once created, each construction of the imagination is alive and has a willful effect on its
creator:
Those dark shadows will, oh yes, they will follow on the heels of the stranger,
just as the stranger himself is closely following the senator. The aged senator
will, oh yes, he will pursue you too, dear reader, in his black carriage.?”*
Bely also described this power of creative imagination as exploding the dead forms of reality
by investing them with spiritual power, and recognized the power of theatre to create such
imaginary life:
With the creative process (tvorchestvo), art hurls the dead forms into which
the artist has laid his soul, like dynamite, an explosive device into the wall of
[our] prison . . . in drama the bomb of creation (tvorcheskie snariady) makes
contact with this wall. Through drama it explodes.?"
According to Bely, the artist “lays his/her soul” into the “dead forms™ through a process of
recognizing the truth and “willing” (volenie) the creation into being. He, the author, created
the being of Apollon Apollonovich, and, like dynamite, the energy of this creative process
explodes outward, not only giving life to the dead form, but pouring out into other creations.
Bely’s creation of Apollon Apollonovich out of the ideas that are “spun” from the

brain correlates with Stanislavski’s construction of the “life of the human spirit of the role.”

27! Bely 35-6.

272 Belyi, Teatr i sovremennaia drama 155.
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The image of Apollon Apollonovich is formed into a complex personality and discrete
individual with motivations, desires and will out of the mind of the author and reader. In a
similar fashion, Stanislavski dictated that his actors use the suggested circumstances and the
magical power of the “as if” to create the moment-to-moment images, the illustrated subtext,
that gives structure and form to the role while dividing the role into bits (kuski) defined by
motivated tasks (zadachi).

The living imagination of Apollon Apollonovich was procreative; once formed,
Apollon Apollonovich could create the imagination of the stranger that in turn created the
shadows. In addressing the “burning of the money,” Stanislavski described the procreative
process of true imagination: “One truth logically and sequentially reveals and gives birth to
other truths.” Odna npasda nocuuecku u nociedosamenvHo uwem u poxcoaem opyaue
npasdwi.’” The sense of truth of interaction with the imaginary money which Nazvanov had
“willed” into existence and was counting gave life to that moment of the imaginary world of
the performance; this moment of true imagination begot the next moment, and so on, until the
whole scene succeeded in performance through the self-generating (creative) life of the
imagination. The true life of these procreative imaginations makes them inescapable. Just as
the images of Petersburg chase “on the heels” of their creator, the true imagination of the
actors envelops them so that they become lost in it. They respond to the imagination so that

the actors are “forced” to live life onstage truthfully and according to the dictates of their

23 RAS | 201.

214



imaginations, and this truth of experience “explodes” out of the actors so that the audience
believes as the actors believe and experiences what the actors experience.””

The wall of the prison through which the dramatic art explodes is the division between
the internal and external world, the spiritual and material realms, and the higher and lower
planes of existence. In the theatrical art, the actor and audience have the possibility of being
both spiritually and physically present at the moment of the creative process. In the theatre,
the process of giving life to spiritual ideation, the creative imagination, takes place with the
living actor in the presence of the living audience. The actor’s living body and soul can make
incarnate the imagination of the author in the presence of, and in communication with,
“thousands of human souls” (tysiachi chelovecheskikh dush) and their energies®” in the
audience hall. For the Symbolists, it is powerful form of art because it is an incarnation of
the spiritual:

More than any other art form, the theatre points to the blasphemous futility of
the formula “art for art’s sake.” For the theatre is the very flesh of art, the
exalted region where “the word becomes flesh” that is why almost everyone,
no matter to what party he belongs, is agreed that the drama is the highest
manifestation of art.”"®

This manifestation of art requires spiritual presence in the material construct, as does

any art; however, theatre has the possibility of spiritual immediacy. Stanislavski recognized

214 192-202.
215 320,

216 Blok, “For a Theater of Action” 39.
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this in the distinction between the arts of “representation” and “experiencing,” which both
require the spiritual presence of the actor in the creation of the role. The difference between
the “art of representation” and “art of experiencing” is spiritual immediacy. In representation,
the soul of the artist was present during the rehearsal and construction of the form of the
performance before its presentation in stage. This constructed form is repeated automatically
for the audience in a manner that is artistically crafted and a reflection of the spiritual truth of
a previous experience, as a painting does. In the “art of experiencing” the soul of the artist is
also active in the moment of the performance and in the presence of the audience so that the
creative spiritual energy, aktivnost’, that bridges the internal and external, the spiritual and
material, the higher and lower, can be experienced by actor and audience. The actor can not
only point to but also manifest higher realms of truth for the audience through a synthesis of
their living creative spirit and the truth of the artistic form:
Drama is the beginning, investing art with the energy of the creative process.
In Drama, the beginning of synthesis is ensconced. ... when drama realizes
itself , it gives out the living concept (zhivoi smysl) like the collective
beginning of the artistic form.?’’
The living art form, the synthesis, requires the energy of creativity that is the energy of life —
aktivnost’. Stanislavski repeatedly stated that the imagination, tasks, words and the physical
actions of his actors must contain this essence of action. The imbuing of the performance
with this aktivnost’ is the synthesis of internal content and external form.

This active energy in artistic form is also the synthesis referred to in the mystical,

277 Belyi, Teatr i sovremennaia drama 156.
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Russian Symbolist interpretation of Dionysian and Apollonian elements that Friedrich
Nietzsche (1844-1925) described in the The Birth of Tragedy from the Spirit of Music_(Die

Geburt der Tragddie aus dem Geiste der Musik, 1872): “The blending of essence (the spirit of

Dionysus) with the visible world (the spirit of Apollo) is our tragedy.”?"®

Bely’s Apollon
Apollonovich is the intellectual (higher realm of the spirit) and poetic construction of an
artistic form that is “spun” from the mind, but his artistic, creative power is of the Dionysian:
his black carriage, the dark stranger and his shadows that all take on a life of their own out of
chaos, they become real, and “pursue” the reader. This is a creation of the mystical power of
the will. This creative will imbues the ideal form with the essential energy in the process of
object-making:

The ldea is a step in the objectification [object-making] of the Will. The Will

is the deepest beginning of existence . . . That, which in Will approaches and

departs, which illuminates and extinguishes, is essence. %"
This understanding of the will as the creative force (a descendant of the life-giving aspect of
the Neo-Platonic soul) was the foundation for the Symbolist criticism of art. This “will” is
also the foundation of Stanislavski’s construction of the living imagination, and the
manifestation of this will was evident in his theatrical works. As Stanislavski’s actors made

art incarnate through the “willing” into existence of the imaginary environment they gave

Apollonian structure to the chaotic Dionysian realm of the actor’s subconscious

278 Belyi, Simbolism kak miroponimanie 250. The tragedy Belyi refers to in this phrase is the

existential tragedy that is reflected in drama.

279 Belyi, Simbolism kak miroponimanie 245.
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(podsoznanie), which Stanislavski repeatedly described as uncontrollable and mysterious.

99 ¢¢

This structure allows the “organic,” “creative nature” of the subconscious to reveal itself in
inspired performance. This living synthesis of the conscious structure of artistic form and
subconscious, uncontrollable creative energy is the fundamental paradigm in Stanislavski’s
System.

The energy of the will also links individuals together through the creative act and
transports them into a shared, heightened experience, tapping into the communal, orgiastic
nature of the Dionysian. As the author and reader join together in the creation of Apollon
Apollonovich, they are together pursued by Apollon Apollonovich and his creations in the
world of Petersburg. Viacheslav Ivanov (1866-1949)?*° applied this conceptualization of the
creative will and its active energy to his theories on the theatrical art:

Theatre must reveal its dynamic essence [aktivnost ] to the full; it must
therefore cease to be “theatre” in the sense of “spectacle” alone. . . We wish to
gather together in order to create — “to make”- communally, and not merely to
contemplate [a process of the complete soul and not simply the intellect].?®*
Ivanov’s overall theory constructs the ideal theatrical experiences as a ritual and decries any

qualities of naturalism. However, the understanding of the spiritual nature of theatre as the

active creative force of the will and the communal nature of the spiritual, creative experience

280 \/jacheslav Ivanov was a scholar, poet and playwright that wrote extensively on the theory
of Symbolism. He established the Dionysian Club, a fashionable literary salon, in St.
Petersburg in 1905, and worked with Vsevolod Meyerhold (1874 — 19407?).

281 1yvanov 115.
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is also woven through in Stanislavski’s discourse on the System in the discussions on
communication, imagination, tasks (which must be “active) and the motive forces of
psychical life. This is communally shared, active energy of artistic creation that Stanislavski
recognized when he spoke of the “souls” of the audience acting as “resonators” for the
essential contents of the actor’s “experiencing” on stage that is communicated through
aktivnost’ of the creative process, tvorchestvo.

True or False: the Struggle of Tvorchestvo against Poshlost’

The Symbolist writers believed in the mystical creative power of the symbol to open
windows into the mystery of higher reality: “To speak honestly, the synthesis of artistic form
is in mystery and contemporary drama is drawing near to this mystery.” *** It frees us from
our prison in the banal, material world to create worlds of higher truth through the creative
power of the human spirit and soul. True art must not only be attractive in from, but it must
approach the mystery of higher realms. Two fictional works of Fiodor Sologub (1863-1927)
represent this belief: The Petty Demon (Melkii bes, 1902 - published in serial 1905 and fully
in 1907 with a dramatic version in 1908) and The Legend in the Process of Creation

(Tvorimaia legenda,1913-15). The Petty Demon is a novel exposing the pervasive poshlost’

exemplified the life of Peredonov, a rural schoolteacher. Poshlost’ is a word that has no

equivalent in English and combines banality with a nagging sense of evil:

282 Belyi Teatr i sovremennaia drama 156.
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Poshlost’ is the Russian version of banality, with a characteristic national
flavoring of metaphysics and high morality . . . This one word encompasses
triviality, vulgarity, sexual promiscuity, and lack of spirituality.?®®

In the Symbolist philosophy, poshlost’ is one of the greatest evils because it locks us into a
false engagement with the world. VIadimir Nabokov (1899-1977) explained that poshlost’ ““is
not only the obviously trashy but mainly the falsely important, the falsely beautiful, the

»284 50 that the most dangerous quality of poshlost’ is that

falsely clever, the falsely attractive
IS seems to be of value and worthy of praise if one does not develop the capacity to recognize
its falsity. The petty demon, Peredonov, failed to develop the capacity to see through this
poshlost’ so that he was caught in the trap of mundane human existence, in which he:

strove towards the truth in common with all conscious life, and this striving

tormented him. He himself did not understand that he, like all men, was

283 Boym 41. Nikolai Gogol (1809-1852) is often presented as one of the earliest Russian
authors to critique poshlost’ with his writing. Nabokov described poshlost’ as” corny trash,
vulgar clichés, Philistinism in all its phases, imitations of imitations, bogus profundities,
crude, moronic and dishonest pseudo-literature—these are obvious examples. Now, if we
want to pin down poshlost’ in contemporary writing we must look for it in Freudian
symbolism, moth-eaten mythologies, social comment, humanistic messages, political
allegories, overconcern with class or race, and the journalistic generalities we all know.” (V.
Nabokov 100)

284 Nabokov, as cited in Boym 301.
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striving towards the truth, and that was why he had that confused unrest. He
could not find his truth, and he became entangled, and was perishing.”®®
As The Petty Demon is a novel centered on the existential trap of poshlost’, The
Legend in the Process of Creation (commonly translated as The Created Legend) is a novel
about escaping this trap through tvorchestvo (the creative process). In this novel, Sologub
moved between a nightmare reality of chaos described in a realistic manner and a lyrical
dream of a higher order and beauty. The heroine of this novel, Elisaveta, saves herself by
creating a world of legend. She “finds her salvation in ‘the dream of liberation,” the dream
dreamt by all good Russians and made an active creative legend by the efforts to realize it in
life”?* Humankind is cast as gods in exile who need to use the creative truth of their
imaginations to form new worlds and break through the veil of the material world.
Stanislavski shared this belief in the banal and false, poshlost’, versus the higher truth
in art, as found through tvorchestvo; he explained the difference between falsehood and truth
in performance not as a matter of the correctness of form, but as the investment of the will-
feeling, vole-chuvstvo, of the actor into the illusion of performance. He constantly warned his
actors against acting falsely (falshivit’) or creating a false image (obman) when they perform.
In this, he was referring to moments in performance that had the outward appearance of
reality, but did not contain and convey the essential truth of the moment. These are processes
of poshlost’, as they seem to be real and seem to be art. The actor must rid their performance

of any of these base untruths in the search for authenticity that they can craft into artistic

285 S0logub, The Petty Demon, as cited in the introduction to Sologub, The Created Legend.

286 Sologub, The Created Legend Introduction.
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form: accordingly “scenic truth” must be authentic, but cleaned of its baser qualities, and it
must be “poeticized” through the inventions of the imagination in order to “lift us up.”*’ The
artistic performance lifts us up because it is created out of and conveys essential content (the
life of the human spirit of the role and the true life of the imagination). This opens access to
the higher plane of reality and truth for the performer and audience. The performance
becomes “ennobling and purifying” as well as the “fulfillment of the truth” for all present, as
Stanislavski illustrates through Tortsov’s description of the experience of artistic truth:
| am a practioner and can’t use words to explain artistic truth, but through our
work | can help to understand, that is, to feel what it is. . . You will trace in
yourselves the path to the birth, purification, and crystallization of simple,
living, human truth into the artistic. ... Taking the fundamental essence of the
role into ourselves, endowing it with the appropriately beautiful scenic form
and expression, paring away anything unneeded, we. . . turn the role into
something poetic, beautiful, harmonious, simple, understandable, ennobling
and purifying for the audience. All of these qualities will help the scenic
creation not simply believable and the fulfillment of truth, but artistic as well.
ﬂnpaKmuK u mocy He Ha cjioeax, a Ha oejle NOMoYb 8aM nosrHams, mo
eCcnib novyecnieo6dmnb, 4mo maxkoe Xy()OJfC€CM6€HHa}1 npaeda. Ho ons
anmoco 6dm npudemc;z 3anacmucs O60IbUUM mepnerHuem, nomomy 4mo s
Moey omo coe-

J1anisv JUUlb HA NPONMAINCEHUU 6CEC0 Kypca, UlU, 6epHee, IMmo camo Co-
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001l cmanem sCHO, Ko20a bl npotideme 6Cio «cucmemy,’ nocie mozo
KaK vl camu npocieoume 8 cebe nymu 3apodcoOeHusl, OUULeHUs],
KPpUCMALIU3ayuu NPOCmou, HCUmMenucKol, 4el08e4ecKoll npagosl 6
Xyooorcecmeenuyio. ... Boupas 6 cebs ee enasnyro cywynocmo, oasas et
COOMBEMCMBYIOUWYIO KPACUBYIO CYEHUUECKYIO POPMY U 8bIpAMCEHUE,
omobpacwleas 1uuiHee, Mbl ¢ NOMOUWBLI0 NOOCOIHANHUSA, APMUCTIUYHOCU,
manauma, 4ymos, 8Kyca oeiaem poib NOIMUYHOL, KPACUBOU,
2APMOHUYHOU, NPOCMOU, NOHAMHOU, 001a2opaxcusarouiers U oyuwarouell
cmompawux. Bee smu ceoticmeéa nomocarom cyeHuueckomy co30aHuio
ObIMb He NPOCO 8EPHBIM U UCNOTIHEHHBIM NPABObL, HO U XYOOHCECHBEHHBIM
288
When discussing the work with the “objectless action,” the students challenged the
director, Tortsov, saying that this work could only be false and an illusion (obman) because
they were only pretending to interact with the object that did not exist, but that a well-
performed illusion is better than mundane truths. In support of this, one of the students,
Govorkov, quoted Pushkin’s poem “The Hero” (Geroi, 1830) in which a poet answers his
friend’s question “what is truth” (Chto est’ istina?): “Dearer to me than the multitude of base
truth/Our illusion, which makes us soar.”?®® The director agrees, but explains that the poet is

speaking about the illusion that “we believe in.”?° It is the belief in the illusion that makes

2% 209-210.
289 pyshkin 551. “Tombr HusKux ucmun mie Odopooice/Hac so3svruarowuti oomam...”

20 RAS | 204.
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one soar upward. In Stanislavski’s systematic, Tortsov is referring to the will-feeling that is
the investment of the actor’s soul into representation, predstavlenie; this investment brings it
to life so that it evokes a response from the actor, turning a false illusion, obman, into an
invention of the imagination, vymysel, a vehicle of higher truth. The invention of the
imagination then becomes so profound that it evokes deep emotional responses from the
actor, and the director turned to Pushkin to illustrate this point: “I rain tears o’r these
imaginations [vymysel].”?** Only the true image, artistically created through the forces of will
and feeling in unity with the mental representation, can evoke such a heightened response.
Steiner, Stanislavski and the Symbolists shared a common goal in attainment of higher
truths through art. However, while the Symbolists were content to confine their discourse to
the realm of aesthetic experience, both Steiner and Stanislavski sought to create systematic
and scientific approaches to this mystical pursuit. This union of mysticism and science is also
reflected in the developments in the studies of psychology and psychoanalysis that is the

focus of the following chapter.

291 pyshkin 536. “Hao svimbiciom crezamu oboviocs,” from the poem “Elegy” (Elegiia

1830).

224



Chapter V: Mystical Psychology and Engineering the Soul in the System

The production of souls is more important than the production of tanks.... And therefore, |
raise my glass to you, writers, the engineers of the human soul.

— Joseph Stalin, in a speech at the home of Maksim Gorki
| am convinced that an important stage in the development of human thought is approaching,
a stage when the physiological and the psychological, the objective and the subjective, will
really merge, when the painful contradictions between our mind and our body and their
contraposition will either be actually solved or disappear in a natural way. . will not the
activity of any living thing, man included, be indispensably regarded by us as a single
indivisible whole?

— lvan Pavlov
Not knowing about the subconscious we have nevertheless sought a link with it, felt the reflex
path to it and evoked the responses of the world, as yet unknown to us, of the subconscious.
— Konstantin Stanislavski
Stanislavski and the Science of the Soul: Psychology, Psychoanalysis and the Psychical
Taken to the MAT
In 1931, Stanislavski’s System was criticized at the conference of the Russian

Association of Proletarian Writers (Rossiskaia assotsiatsiia proletariskikh pisatelei, RAPP),
whose stated purpose was to “scourge and chastise” literary and dramatic art in the name of
the Party. Previously, the MAT had been denounced by this group for its “neutralist
academism” production choices; Stanislavski’s MAT showed little interest in producing
political works of the type that would later be espoused by the Socialist Realists. However,

the denunciation in 1931 was focused on the idealistic and spiritual tone in Stanislavski’s
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discourse on the System. Stanislavski’s work was attacked as being “ahistorical,” dealing in
“abstract timelessness” and of transforming “socio-political problems into the language of
ethical-moral concepts,” and “complex processes of the actor's perception of reality into
primitive childlike credulity, naiveté and the Creative If.” In the eyes of these Soviet
“revolutionaries,” these ideas were promoters of “magic.”?** Stanislavski responded to one of
his critics later that year stating:
Here they abuse me for idealistic terms in my book. You also abuse me here,
but I can find no other words, they do not give me them . . . The word 'spirit' is
harmful. Propose something else instead and | will accept it. But only an
understandable word, one that immediately penetrates the essence. In my
whole life | have only read five books on psychology, and | don't understand
complicated questions.?*
Whether or not Stanislavski’s claim to have read only five books on psychology in his whole
life was an evasion of responsibility for his ideologically questionable use of terminology in
the System, this incident demonstrates the pressure that was on Stanislavski to ground his
theories in a positivistic, scientific approach to human psychology. It also illustrates his
desire to hold on to the principle of essential truth, to “penetrate into the essence” in both his
theory on acting as well as its practice. This desire drove his discourse on the System toward
mysticism even as the ideology of the Soviet censors pushed it towards the scientific. In order

to be ideologically acceptable, his discourse had to couch the idealism and mysticism woven

292 Benedetti, Stanislavsky: A Biography 306.
293 as quoted in Whyman n.75.
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into the concepts of the dukh and dusha (spirit and soul, respectively) with scientific
terminology. Stanislavski made accommodations in his thought to integrate the mystical
while rejecting it on the surface:
It is said that this mysterious, miracle worker “descends from on high,” from
Apollo or from God. But I am not a mystic and don’t believe in this, although
in the moment of creativity [tvorchestvo] | wish to believe for my own infusion
of the soul.
Fogopﬂm, 4Ymo 9mo mauHCmeeHHoe Vyc)Ol’l’tGOpHO@ «Haumue cevlute, ” om
Anonnona unu om 6oza. Ha s ne mucmux u ne 6EPIO INOMY, XOM 6 MOMEHMbL
meopuyecmea xomei Obl IMomy noeepunbsv 07151 COOCMBEHH020
8000y ULeBIeHUSL. 294
While denying a personal belief in the paradigm of a “mysterious, miracle worker” that
descends from divinity to inspire the performance of an actor, whether the Apollo of the
occult Symbolist or the Orthodox God, the above apology recognizes that this paradigm is
central to Stanislavski’s understanding of the creative process as tvorchestvo. This statement
rejects the soul on the surface while embedding it in the core of creativity. While the Soviets
sought to create artists as inzhenery chelovecheskikh dush, “engineers of the human soul,” in a
metaphorical sense, the System was engineered to develop the abilities of the essential human

soul of the actor. Scientific frameworks of the soul flowed into the System from the

psychological and artistic discourses of Stanislavski’s contemporaries.

2% RAS 11 314.
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The Material, Mental and Mystical in Russian Psychology: Approaches to the Mind and
Body Bring Thought to Life
Whatever the balance between the need to legitimize the mystical paradigm of creativity and
the desire to create a concrete system for performance, Stanislavski would have had no
difficulty finding scientific discourses that supported his conceptualization of the inner life of
the actor and that offered paradigms he could apply to the question of the actor’s inspiration,
“the infusion of the soul”:
In fin-de-siecle Europe psychoanalysis, psychic research, and the occult were
entangled in the new discipline of psychology. The term "psychic" or
"psychical™ was used to refer to mental processes, conscious and unconscious,
as well as to clairvoyance, and covered areas formerly relegated to the occult,
such as dream interpretation. . . One result of the intellectual confusion was a
widespread attempt to discuss occult ideas in positivistic, scientific terms, even
to perform methodologically more or less rigorous research on them.**

The mixture of mysticism and science that characterizes much of the psychological
discourse in Stanislavski’s Russia offered a number of theories that are compatible with the
Neo-Platonic paradigm found in the System.

From the establishment of the Moscow Psychological Society in 1885, Russia was
involved in the debate between the materialistic, physiological and an idealistic approach to
the new science of psychology. Psychology was established as its own discipline of study in

1879 at the University of Leipzig, where Wilhelm Wundt (1832-1920) set up a psychological

295 Agursky 247.
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laboratory. The construction of the actor’s soul as the bridge between internal and external
experience was reflected in Wundt’s “psychophysical parallelism,” a view of the mind/body
connection that had a great effect on Russian thought. Psychophysical parallelism was the
contention that mental processes and biological processes alter concomitantly whether or not
there is a causal relationship. His Russian counterpart and fellow student under the German
scientist Hermann Helmholtz (1821-1894) was Ivan M. Sechenov (1829-1905).2® Sechenov
is considered the founder of the physiological school in Russian psychology with his
publication of “Reflexes of the Brain” (Refleksy golovnogo mozga) that was “the first of a
series devoted to the objective study of psychic phenomena” heralded for its “method for the
objective investigation of mental life.”?’ This led to distinct Russian developments in
positivistic approaches to the study of the mind through the study of reflex in the body. Ivan
Pavlov’s (1849-1936) school of conditional (or “conditioned”) reflexes, Konstantin
Kornilov’s (1879-1957) reactological school, Vladimir Bekhterev’s (1857-1927)
reflexological school were chief among these, all of these schools developed out of Wundt’s
belief in “psychophysical parallelism” and argued that the best approach to the conscious was
through the study of physiology.

This development toward a physiological approach to psychology coexisted in the
Russian psychological community with an urge to study the mind as “a thing in itself” that

lead to scientific explorations of psychical phenomena, and this idealistic school of thought

2% Koltsova, Oleinik and Gilgen 8.
27 payne 7.
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was central to the dominant discourse on psychology through the early 1920°s. **® Georgy
Chelpanov (1862-1936) developed an Idealist version of Wundt’s psychological parallelism
in which the implied metaphysics of higher processes of the psyche had neural correlates. He
presented this concept in Brain and Soul (Mozg i dusha, 1900). In Kiev a series of

publications under the title Books of Magnetism (Biblioteka po magnetizmu) presented studies

on thought transference as physiological and neurological phenomena including pamphlets
like “How to Transmit Your Thoughts: Notes and Evidence on Telepathy or the Transmission
of Thoughts” (Kak peredat' svoi mysli: Zametki i svidetel'stva o telepatii ili peredache myslei
1913). lakov Zhuk supported the scientific validity of clairvoyance, ghosts, and fortune
telling. He offered empirical, scientific evidence for these phenomena in his article “The
Reciprocal Connection between Organisms” (Vzaimnaia sviaz' mezhdu organizmami, 1902),
where he argued for the scientific basis of the transmission of experience “The senses of one
organism can be perceived by another through some specific ways in a more or less clear
form.”?*

| find that, out of the theories of the early Russian psychologists, the ideas of Kotik
and Bekhterev have the most resonance with the paradigm of the soul mobilized in the

discourse of the System. The greatest proponent of research into thought transference was the

Moscow psychiatrist Naum Kotik (1876 - ?), ** who began conducting experiment in 1904 on

2% Koltsova, Oleinik and Gilgen 9.

2% Zhuk as cited in Agursky 250.

%90 Although Kotik practiced psychiatry in Moscow, | have also found reference to Kotik
conducting his experiments in Odessa rather than Moscow in Hagemeister 194.
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the transference of thought through energy that he named N-Rays, founding his theory in part
on the X-ray that was discovered in 1895. Kotik describes these N-rays in a manner that
echoes the way prana and rays of energy are mobilized in the System. The transmission of
rays of pranic energy as a vehicle for the communication of the essential content of the
actor’s experience in an “unmediated” manner from “soul to soul” had a correlate in Kotik’s
experiments on thought transference through the energy of mental radiation.

The reflexologist Bekhterev also followed this direction in scientific study. Above all
other psychologists of the period, Bekhterev gave scientific credence to the study of psychical
phenomenon. He was a rigorous researcher who “set himself the task of establishing a strictly
objective science of man and thus bringing the scientific study of man into line with the

391 Until his mysterious death, in 1927 by “food poisoning”**?, Bekhterev

natural sciences.
was one of the premier physiologists and psychologists in Russia and the Early Soviet Union.
He developed a theory of the foundation of processes of the consciousness in the associative

reflex.3® His research outside the realm of reflexology included the study of thought

%01 payne 10.

%92 The myth surrounding his death is that his poisoning was an execution because he had
examined Stalin and declared him a “paranoid.” The truth of this is unknown; however, soon
after his death the Soviet censors erased most of the traces of his work from the study of
psychology in Russia. (Lerner, Margolin and Witztum, “Vladimir Bekhterev: His Life, His
Work and the Mystery of His Death” )

%93 His contemporary, Pavlov, who was to gain the endorsement of the Soviet hierarchy,
refused to explore the question of consciousness in his work with the conditioned reflex.
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transference, mass psychology and "psychological contagion," and hypnotism, bringing these
psychical studies into the dominant psychological discourse. Bekhterev’s scientific theories
on the “infective” nature of mass suggestion could explain the communal unity of experience
that is described in the System as the “thousands of souls” in the audience acting as a
resonator for the essential experience of the actor. Through the process of Bekhterev’s
associative reflex, the mystery of the creative aspect of the soul could be combined with the
life of the spirit of the role (the dual aspects of the soul). The actor was attributed with the
ability to consciously create an imaginary framework of performance with psychotechnique
and to use that framework as a lure (manok) for a creative reflex, the “evocation of the
creative process of organic nature with its subconscious” (6030yarcoenue meopuecmesa
Op2aHUYecKol NPpUpoowl ¢ eé nodco3HaHueM).304

These directions of study in psychology also had a profound influence on
Stanislavski’s collaborator, Maksim Gorki. As the paradigms for communication of essential
content, connection through shared experience, live imagination, and the creative process that
reflect those handed down from Neo-Platonist philosophy flowed into the discourse of the
psychological sciences, they also had an effect on the thoughts of artists who were key in the
development of the scientifically premised form of Socialist Realism. The artistic philosophy
and works of Maksim Gorki (1868 —1936), who had a close relationship with both
Stanislavski and the MAT, display this influence. As Rudolf Steiner had an influence on the
development of Symbolist thought in Russia, the thought transference work of Naum Kotik

had a direct influence on Gorki. Gorki corresponded with Kotik and referred to his works.

304 RAS 11 6.

232



305 Bekhterev’s

Vladimir Bekhterev’s work may also have had an impact on Gorki’s thought.
mixture of positivistic research and speculation developed into a belief in the contagion of
psychical experience and energy monism, a belief that not only all activity is a result of
mental energy but also that matter was a form of manifest energy. Bekhterev argued, as did
Kotik, that this mental energy could be transferred between individuals and act as a vehicle
for the transference of experience and mood, if not the contents of thought, as Kotik believed.
Bekhterev also suggested that thought energy could manifest itself in material images. Gorki
speculated on this, too.
Importing the Psyche: Scholarship on the Possible Foreign Influences on the Psychology
in the System

Despite the rich tradition of psychological study in Russia, many scholars have looked
to non-Russian influences to contextualize Stanislavski’s discussion of the actor’s “inner” life.
The fact that Stanislavski did not cite many scientists in his books encourages this ongoing
debate on what psychological theories influenced his thought, although his notes do contain
more references to source material. A number of scholars and theatre practitioners have
sought to name the “five books on psychology” that he claimed to have read and have looked
to sources outside of Russia in this quest. The only psychologist that appears in The Work of
the Actor on Him/Herself, Part I ... is a non-Russian: the French psychologist Théodule-

Armand Ribot (1839-1916). In Stanislavski’s working library, there are 6 volumes of Ribot’s

305 Agursky 261.

233



work alone.*® Ribot was an early experimental psychologist who attempted to approach the
study of mental processes through the physiological in his research, but was also influenced

by more speculative discussions of the human mind. He published a volume on the

Philosophy of Schopenhauer (Philosophie de Schopenhauer 1874; 7th ed., 1896), and German
Idealism, with its Neo-Platonic contents, influenced Ribot’s more speculative works, such as

his “Essay on the Creative Imagination” (Essai sur I'imagination créatrice, 1900). This

mixture of idealism and positivism flows into the discourse on the System in the concept of
“affective memory” (affektivnaia pamiat’) that has been shown by Carnicke to be an
adaptation of Ribot’s work on the subject. Ribot’s work may have also influenced
Stanislavski’s structuring of imagination through “concrete” memories and belief in the
connection between psychological and physical action.®” In addition, and the terms used in
the System for the transmission and receiving of rays (izluchenie and vliuchenie) are found in

the Russian translation of Ribot’s Psychology of Attention (Psikhologiia vnimaniia). Ribot’s

work also provided a framework that connects intense concentration with heightened, spiritual

%% Diseases of the Will (Volia v ee normal’nykh i boleznennykh sostoianiiakh), Psychology of

Attention (Psikhologiia vnimaniia), Affective Memory (4ffektivnaia pamiat’), Diseases of the

Memory (Pamiat’ v ee normal’nykh i boleznennykh sostoianiiakh), Evolution of General

Ideas_(Evolutsiia obshchikh idei), Logic of Feeling (Logika Chuvstv). See G. V. Kristi’s note
in Stanislavskii, RAS |1 414.
397 Carnicke, SF 131-8.

234



experience.*®

Whyman finds a possible root for Stanislavski’s naming the lines of
“aspiration” (stremlenie, see Figure 3, #10) given off by the motive forces in Ribot’s work
and possibly that of William James (1842-1910).

Crohn Schmidt also suggests foreign influences for Stanislavski’s conception of the
superconscious, subconscious and unconscious. She recognizes that, although there are
distinctions made between them in psychological discourse, in Stanislavski’s writings they
appear to be interchangeable. She suggests that the thoughts of German philosopher Eduard
von Hartmann (1842-1906) published in Philosophy of the Unconscious (1869) provide some
foundation for Stanislavski’s theories.>* Von Hartmann attempted to synthesize the thoughts
of Schopenhauer with Hegel, Schelling and Leibniz, and his thoughts were extremely
influential in the world of the Russian intelligentsia. His version of German Idealism contains
Neo-Platonic paradigm of the soul in the framework of “absolute” tri-partite unconscious that
links the individual with the creative power of nature. In this framework, idea and will are
emanations of the unconscious, and the unconscious is the fundamental active principle in the
universe. It is the creative force that gives essential meaning to all creation and imbues it with
vital force. The individual is connected to this absolute unconscious through its emanations
into the vitalizing physiological unconscious and the psychological unconscious that is the

source of individual mental life.

%8 See G. V. Kristi’s note in RAS | 416-7 for the provenance of the terms. White also
discusses the relation of Ribot’s and Stanislavki’s discussions of heightened concentration.
(White, “Radiation and the Transmission of Energy...,” 30-1)

%% Crohn Schmidt.
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According to Crohn Schmidt, Stanislavski’s construction of the superconscious
(sverkhsoznanie) equates with the absolute unconscious; the unconscious (bezsoznanie)
equates with the physiological unconscious; and, the subconscious (podsoznanie) equates with
the psychological unconscious.®*® Crohn Schmidt also points out that Stanislavski’s
conception of the subconscious differs from the Freudian construction in that Freud’s
subconscious was irrational. She contends that Stanislavski framed his subconscious as
mysterious in its close link to will and feeling but rational and its response to logic and
consistency (logika i posledovatel 'nost’, one of the elements of psychotechnique presented on
the schematic of the System; Figure 3, 11J). Using Von Hartmann’s framework as translated
into the System, the creative process, tvorchestvo, is a process of the absolute unconscious as
accessed through the individual unconscious (Stanislavski’s subconscious podsoznanie) so
that it is the “evocation of the creative process of organic nature with its subconscious.” This
creative process imbues its creation with vital force: Stanislavski’s aktivnost’.

Assimilating Freud and Adler: the Uniquely Russian Construction of Psychotherapy

While it may be useful to contextualize Stanislavski’s thought within the broad
context of the European discourses on psychology, | contend that it may be more useful to
look at those specific streams of discourse that gain popularity within Russia itself. It is more
likely that such discourses would have influenced Stanislavski, his actors and his students as
they experimented with performance and developed the conceptual framework for the

System.

310 \Whyman
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One example of this is the Russian psychoanalytic tradition that exhibits two major
foreign influences: Sigmund Freud (1856-1959) and Alfred Adler (1870-1937). In the early
twentieth century, Russian psychoanalytical technique diverged from Freud’s work and
included the more esoteric practice of hypnosis while also moving toward an Adlerian
approach. Freudian psychoanalysis came into practice in Moscow during the first decades of
the twentieth century mainly through the work of two individuals: Vladimir Serbski (1858-
1917) and Nikolai Osipov (1877-1934). Osipov was the self-proclaimed father of Freudian
psychoanalysis in Russia: “I first became acquainted with Freud's works in 1907. Freud was
not at all well known in Russia at that time. . . . | can safely claim to have been the first to
popularize Freud in Russia.” In 1910, Osipov founded the journal Psychotherapy
(Psikhoterapiia) and by 1914, psychoanalysis became popular enough in Russia for Freud
himself to comment:

In Russia, psycho-analysis has become generally known and has spread
widely; almost all my writings, as well as those of other adherents of analysis,
have been translated into Russian. But a really penetrating comprehension of
analytic theories has not yet been evinced in Russia; so that the contributions
of Russian physicians are at present not very notable.**

As a chief proponent of Freudian thought in Russia, Osipov demonstrated some of that
failure to comprehend fully Freudian analytic theories. Freud stated that hypnosis was
completely counterproductive to psychoanalysis. True psychoanalysis could not be conducted

in conjunction with hypnosis: “the history of psychoanalysis proper begins with the new

311 Freud 33.
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technique that dispenses with hypnosis.” 32 Despite this fact, when Osipov began his work in
Moscow he “was confronted with questions of hypnosis and suggestion” and incorporated it
into his work.

Therapeutic hypnosis was extremely popular in Russia at the time, more so than in
Europe and America. This is evidenced by the criticism of one of Stanislavski’s
contemporaries who stated: “At present, we are living through a psychic epidemic, one of the
most dangerous symptoms of which is an overblown attraction to hypnosis.”**® So, “There
was no shortage of specialists in the field to teach him in Moscow” to train Osipov in
hypnosis, and as a therapist he “had mastered the techniques of psychoanalysis and the
techniques of suggestion in equal measure.”'* In its first year of publication, Psychotherapy

(Psikhoterapiia) included an article on “hypno-analysis.”**®

Russian psychoanalysts also moved from Freudian analytic techniques toward those of
Alfred Adler’s (1870 —1937) analytic approach Individualpsychologie, Individual Psychology.
Russian analysts were drawn by the Austrian’s interpretation of Nietzsche’s “will to power”
and the importance that Adler placed on the individual feeling a sense of community
Gemeinschaftsgefiihl, which struck a chord with the Russian sense of sobornost’.3** Adler’s

philosophy of psychoanalysis also included a paradigm for creativity that named the elements

312 16

%13 Felstam 125.

314 All of the quotes attributed are taken from Etkind 112-4.
315 \/yrubov.

316 See Chapter 2 for a discussion of sobornost’.
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that Stanislavski labeled the three “motive forces.” The necessity of both physical and
psychical action in creativity, the use of imagined forms to stimulate experience, the
formation of a supertask in the individual’s subconscious (a “final fictive goal”) and the
connection of the creative activity of the individual to universal creativity all correlate to
Adler’s thought, as well. This new field of psychoanalysis offered constructions of the
subconscious that explain the paradox of a subconscious that at once responds to logic and
consistency, but also seems to be a mysterious, creative, powerful, and unknowable
dimension, which is how the subconscious is framed in the System. The influence of Adler’s
ideas offers the System a structured view of the subconscious that balances the more
Dionysian, Freudian construction.

The more idealistic turn of psychoanalysis also struck a chord with Russian artists
outside of the Realists. This can be seen in the theatrical theories and work of Nikolai
Evreinov (1879-1953), who was associated with the Symbolist movement but more
influenced by psychological discourse than that of the occult. Evreinov developed a
philosophy that was heavily influenced by psychoanalytical, especially Freudian, thought:
“Yevreinov's theory was based on the expansion of his professional experience into all
spheres of life, on Nietzschean stylistics, and on a strong and relentlessly increasing infusion
of psychoanalysis.”®*’ His theories suggested that theatricality was a biological impulse, that
the individual was constantly in a state of performing and transforming identity, and that the

individual also served as the spectator for his own performance. Out of this premise he

317 Etkind 124.
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developed a theory of theater therapy, teatroterapiia, and staged his conception of the soul in
several performances.

The paradigm of the Neo-Platonic soul influenced both Adler and Freud as they
developed their different schools of psychoanalysis. It also reached the theories of Kotik and
Bekhterev and manifest itself in the work of Gorki and Evreinov. In these discussions,
scientific reconstructions of the soul offer frameworks for Stanislavski’s development of the
motive forces of mind (um), will (volia), and feeling (chuvstvo) that integrate them in the
performance of active (aktivnye) goal-oriented tasks (zadachi) that lead to a supertask
(sverkhzadacha). The tasks are developed from the complicated circumstances surrounding
the individual, and they are performed within the community of relationships that environ this
individual. These tasks stimulate the natural creative process, acting as lures (manki) for the
subconscious during the experiencing of the role. In this framework, the subconscious
(podsoznanie) is cast as a mysterious channel to the creative power of nature, a scientific
substitute for the creative aspect of the soul. And memory and the construction of
imagination can also act as lures for the subconscious. Together, tasks, memory and
imagination are used to create a system of meanings in the “life of the human spirit of the
role” that almost hypnotically works on the actor through the process of the associative reflex.
These discourses also provide scientific foundation for the transfer of essential content
through the radiation of active, mental energies in the process of communication: the rays of
giving and receiving that allow for “unmediated” communication from “soul to soul.” This
transfer of energy also explains the communal sharing of experience that is the union of the
actor’s soul with those of the spectators. This transfer of energy is also vitalizing, the transfer

of the essence of life and action (aktivnost’).
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Adler and Stanislavski: Striving for the Final Fictive Goal in the System

Stanislavski was no stranger to the developing science of psychoanalysis. He

distributed material from the journal of the Moscow Psychological Society, Voprosy filosofii i

psikhologii, (Issues in Philosophy and Psychology) addressing the pathology of the
subconscious to his actors.**® Mikhail Chekhov fell into a state of paranoia in 1917, which
was treated without success through courses of hypnotism and consultation with Chelpanov.
Stanislavski arranged for this treatment and also assembled a team of psychotherapists to aid
Chekhov. At this time, the psychoanalytic community in Moscow had begun to move away
from hypnosis and Freudian analysis toward the analytic technique of Alder as is indicated by
the publication history of Moscow’s premiere journal in the field:
Over the years of its publication, Psychotherapy exhibited a clear and
increasing bias toward Adler, which first became obvious in 1913. At the very
least, two of the journal's regular contributors, Bernstein and Zalkind
demonstrated a conscious preference for "individual-based psychological
analysis.” Kannabikh and Vyrubov also sympathized with Adler, as indicated
by their references and terminology. Personal relations were probably also
involved in this appreciation. The journal regularly published reports by

Adler's Russian wife, Raisa Timofeevna, on the proceedings of the "Verein of

%18 \Whyman cites a portion of an article by Sukhanov to explain Stanislavski’s belief in the
subconscious as a storehouse for memory.
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Free Psychoanalytic Research," a group that broke off from the mainstream of
Freudian analysis in 1911.%"

Not only did Adler have a Russian wife who updated the Moscow community on his work
after his division from the Freudian school, he had a philosophy of the human mind and its
treatment that appealed to Russian sensibilities and correlated with that which undergirds the
System.

Adler developed a psychoanalytical approach that understood the health of the
individual depended on a “sense of community” that also leads to the development of a
unique individual. This approach appealed to the Russian sense of a communal individuality,
sobornost’. The concept of Sobornost” was founded on the recognition that the individual is
spiritually linked to the community without losing the boundaries that define his/her
personality. Adler’s sense of community, Gemeinschaftsgefiihl, was based on the belief that a
healthy individual understands that his/her welfare depends on the welfare of the whole
community. Gemeinschaftsgefiihl also framed this understanding in a manner that
appreciated the interconnectedness of all experience (perezhivanie, in the System) influencing
this sensibility, and Adler framed such experience within the realms of intellect, feeling and
will (the same designations as Stanislavski’s motive forces of um, chuvstvo and volia).

On the level of feeling, Gemeinschaftsgefiihl is experienced as a deep sense of
belonging to the human race and the capacity for true empathy and compassion (sochuvstvie
and sostradanie, respectively, in Russian). In the realm of the will, the will to connect with a

community is translated into actions aimed at developing the self as a member of the

319 Etkind 120.
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community and in actions that are cooperative and helpful to others. This “sense of
community” IS demonstrated with entire personality of the individual. Alder recognized that
each individual personality is an idiosyncratic development out of a complex of circumstances
(as does the System) that determine his/her “style of life.” This style of life, the life of the
individual human spirit (to borrow terminology from the System), is the organization of the
personality formed out of the meaning an individual gives to the world and him/herself . This
develops out of a response to a variety of circumstances: his/her unconscious “final fictive
goal” (sverkhzadacha, supertask), and the cognitive (um, mind), affective (chuvstvo, feeling)
and behavioral (volia, will as expressed in action) strategies used to achieve this goal. This
style is also viewed in the context of the individual's approach to or avoidance of the “tasks of
life” (zadachi). This construction of the idiosyncratic individual through the integration into
the community was philosophically compatible with main currents in Russian thought and
ideologically acceptable within the developing sense of the Soviet.

Adler’s philosophy also included metaphysical sense of holism that affected the
concept of Gemeinschaftsgefiihl and the overall tendency in Russian thought toward this
principle. Although Adler did not speak in that language of metaphysics that refers to
universal energies or ideal planes, he did attempt to unify the dimensions of the individual,
and the individual with community, and the community with the ideal:

| see no reason to be afraid of metaphysics; it has had a great influence on
human life and development. We are not blessed with the possession of
absolute truth; on that account we are compelled to form theories for ourselves
about our future, about the results of our actions, etc. Our idea of social feeling

as the final form of humanity - of an imagined state in which all the problems
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of life are solved and all our relations to the external world rightly adjusted - is
a regulative ideal, a goal that gives our direction. This goal of perfection must
bear within it the goal of an ideal community, because all that we value in life,
all that endures and continues to endure, is eternally the product of this social
feeling.’?
Alder extended this ideal community to the ecological in the recognition of connection to
elements of nature and the cosmos as a whole: “The human being and all his capabilities and
forms of expression are inseparably linked to the existence of others, just as he is linked to
cosmic facts and to the demands of this earth.”*?! Although Adler’s conception of connection
may not have included mystical energies involved in this linking of the individual to the
universe, this idea echoes the Neo-Platonic monad, and Adler’s thought has been interpreted
within a spiritual sensibility.

This same sense of holism is echoed throughout Stanislavski’s System. In the chapter
on communication (obshchenie), Tortsov explains to the students how the actors on stage are
required to communicate in an “unmediated” manner that creates a sense of community on
stage, which then extends to the audience. This can only happen when the actor, as an
individual, finds that state of “I am” (la esm’), and this state requires the unifying of psychical
motive forces of the actor: the mind, will and feeling in the single purpose of “creating the life
of the human soul of the role” and transmitting it on stage. The “life of the human spirit of

the role” is a holistic construction that requires the actor to pull together and experience a

320 Adler, Social Interest: A Challenge to Mankind 275.
%21 Adler, From a new translation of "Critical Considerations on the Meaning of Life.”
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variety of influences: the text, the suggested circumstances, the environment, personal
experience and the understanding of the tasks and supertask of the role — much in the same
way Adler’s individual personality is formed out of a complex interaction of influences and
goals. The transmission of this life of the human spirit of the role is also a holistic process.
Life is transmitted through the energy of the motive forces, which send “lines of aspiration”
(linii stremleniia) through the internal scenic senses of self (vnutrennee stsenicheskoe
samochuvstvie):
the lines of aspiration of the motive forces of our psychical life, given birth out
of the intellect (mind), desire (will) and emotions (feeling) of the actor, draw to
themselves the parts of the role, permeated with the inner creative elements of
the human-actor, and unite, merging with each other in an intricate, designed
pattern, like woven strands, and join together in a strong knot. All of the lines
of aspiration together form the inner scenic sense of self, only through which
the exploration of all the parts can begin, all the complex subtleties of soul-life
of the role, and by the same token, the life of the actor as an individual during
the his creative process on stage.
JIURUU cCmpeMIeHUs osuzamenell NCUXUYecKou HCU3HU, 3ap00u6muec,q om
unmenekma (yma), xomemnusi (601u) u odmoyuu (4yecmea) apmucma,
60CNPUHAE 6 cebs uacmuysvl poju, nponumaeutiuCo 6HYnpeHHuUMu
meopyecKumMu djnemenmamu yeioeeKka-apmucma, COQOUH}Z}OMC}Z, cniaemaromcst
opye ¢ Opy20oM 8 3aMblCIIO8AMbLE PUCYHKU, KAK WHYPbL HC2Yymd, U MOYHO
3a653b16AIOMCA 8 OOUH ernkuﬁ yzei. Bce emecme smu aunuu cCmpemilenus

06pa3ymm G6HYMPpEHHEeEe CYEHUYeCKoe camodyscmeue, npu Komopom nmojibKo u
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MOIHCHO HaA4anb U3y4eHue 6cex qacmeﬁ, 8Cex CAONHCHBIX U32UD06 0yW€6‘H01;l
HCU3HU pOJiU, mAK MOYHO, KAK U COOCMBEHHOU JCUSHU CAMO20 apmucma 60
epemMs eco meopdecmea Ha CL;eHe.SZZ
This inner creative life joins the external scenic awareness of self (vneshnee stsenicheskoe
samochuvstvie) and becomes incarnate in the general scenic awareness of self (obshchee
stsenicheskoe samochuvstvie). This general awareness includes the sense of community with
that which populates the stage: through essential communication with the environment (real
and imagined) and the people (actors and spectators) around them.

Adler’s ideas on the formation of the individual as a form of “will to power” give his
construction of identity and its creation a teleological and task oriented nature that is also
present in Stanislavski’s System. One of Adler’s most notable students quoted him: ‘‘Every
spiritual phenomenon, if it is to provide us with an understanding of the person, can be seen
only as preparatory for attaining a goal.” We see man as a unity and as goal oriented; all his
spiritual powers are in the service of the guiding idea, the perception of the goal.”*?* Adler
named this goal as the “fictional final goal” that is the ideal self-construction of the
individual, which is often held in the unconscious. All mental and physical action of the
individual strives toward the creation of this ideal:

This creative power is a striving power; this creative power can be seen in

different views, in the power of evolution, in the power of life, in the power

%22 RAS | 338.
323 Mueller, “Principles of Individual Psychology” for both quotations.
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which accomplishes the goal of an ideal completion to overcome the
difficulties of life.*
The striving to accomplish this goal unites all of the individual’s actions within the logic of a
single purpose, even if the individual is unaware of this purpose; Adler also described this as
“striving for significance.”
The quest for significance also unites all of aspects of the spiritual/mental life of the
individual (the mind, will, and feeling) in this purposeful action:
Anyone who wants to understand Individual Psychology correctly must orient
himself by its clarification of the unitary purposefulness of thinking, feeling,
willing, and acting of the unique individual. He then will recognize how the
stand an individual takes and the style of life, which is like an artistic creation,
are the same in all situations of life, unalterable until the end.*®
Alder equated the development of the individual “ style of life” to the unity in purpose and
action of thought, feeling and will as an artistic creation. This is created through the power of
the “psychic life” of the individual. Adler also linked this power of the individual’s psychic
life with “life force”: “There is a creative power in the psychic life that is identical with the
life force itself.”*?® This creative power/life force expresses itself through activity, both the
mental essence of activity and the physical manifestation of it. This goal also acts as the

focus for the individual’s personal, emotional experience: “the goal of a person's inner life

324 Adler, The General System of Individual Psychology.
325 Adler, The Inferiority Feeling: Positive Outcomes /Negative Outcomes 54.

326 Adler, “Personality as a Self-Consistent Unity.”
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thus becomes the conductor, the causa finalis, that pulls all emotions into the stream of
psychological existence. This is the root of the unity of the personality . . . [it becomes]
unique not because of how it was created, but where it is going, to where it is directed, its
destination.”**’

Though Adler was speaking of the individual life force rather than the universal, he set
up a paradigm in which the creative powers of three psychic aspects of the individual unite in
purpose. This purpose is the creation of an ideal, mental construction of the individual,
making this construction incarnate through mental and physical activity, toward a single
“fictional final goal” that was also the ultimate cause of the individual’s inner experience.
This is precisely the paradigm that is at the core of the System (see how the lines of aspiration
of the three motive forces intertwine into a single line toward the supertask, Figure 3).

Stanislavski identified the three aspects of the actor’s inner life, the “motive forces of
psychical life,” as the mind, feeling and will that express themselves through “lines of
aspiration,” and it is possible that this label came directly from Alderian discourse. Alder

described the creative power as “striving” power, and “striving” is another possible translation

of “stremlenie” (aspiration).*”® The lines of aspiration are presented in the System as the

27 Adler, Progress in Individual Psychology.

%28 inii stremleniia has been consistently translated into English as “lines of aspiration”
although “striving” more correctly captures the active sensibility of the word in Russian.
Whyman also points out that “stremlenie” may have reached Stanislavski’s discourse through
the translation into Russian of “tendency” from the work of James and Ribot on emotion and
feeling.
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activity, the creative power, of the motive forces. The motive forces in the System construct
the ideal sense of the character in “life of the human spirit of the role” and incarnate the life of
the human spirit through the performance of a series of linked actions (skvoznoe deistvie,
“through-action”). This consists of the performance of individual tasks (zadachi) that are all
aimed at reaching the goal defined by the supertask (sverkhzadacha). As in Adlerian thought,
this singularity of purpose is what unifies the “whole” and gives it the creative power that is
the life force and allows for experiencing:
Let the supertask be fixed, as solidly as possible, in the soul of the actor who is
in the process of creation [tvoriashchii], in his imaginations, thoughts and
feeling, in all elements [of the actor’s soul]. Let the supertask, without rest,
remind the performer of the inner life of the role and the goal of the creative
process. It must be the concern of the actor through the entire performance.
Let it help the actor retain his/her attention to feeling within the realm of the
life of the role. When this happens, the process of experiencing” proceeds
normally; if a division occurs between the inner goal of the role and the
strivings [stremleniia] of the human-actor who is performing it, then you have
a ruinous incongruity.
That is why the first concern of the artist is not to lose sight of the
supertask. To forget it means to disrupt the line of life in the play. Thatis a
catastrophe, for the role, for the actor himself, and for the entire production. In
this case, the actor’s concentration goes in the wrong direction, the soul

[dusha] of the role is empty and its life is cut short.
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Ilycmb ceéepxzadaua Kak MOXCHO Kpenue 6Xo0um 6 Oyuly meopauezo
apmucma, 8 e20 8000padicerue, 8 MblCU, 8 YY8CMB0, 80 6ce dnemeHmul. [Iycmo
€8epx3a0aua Henpepvl8HO HANOMUHAEM UCHOIHUMENIO O 6HYMPEHHell HCUZHU
poau u o yeau meopuecmsa. Eio 6o ece apems cnekmarisa 0ondcen bbims
3ansam apmucm. Ilycmes ona nomoeaem yoepicueams 4y8CmeeHHoe 6HUMAHUE
6 cghepe ocuznu poau. Koeoa amo yoaemcs, npoyecc nepescusanus
npomexaem HOPMAIbHO, eClU Jce HA CYeHe NPOU30Udenm pacxoxtcoenue
BHYymMpeHHell Yeau Poiu ¢ CMpemMIeHUAMU Yel08eKa-apmucmad, ee
UCNONHAIOWe20, Mo co30aemcsi 2yOumenbHblll GbleUX.

Bom nouemy nepeas 3a6oma apmucma - 8 mom, 4moovl He mepamo u3
68Uy ceepxzadadu. 3abbimbs 0 Hell - 3HAYUM NOPEAMb JIUHUIO HCUSHU
usoobpasicaemou nbecvl. Imo kamacmpoga u 051 poau, u OJisk Camo20
apmucma, u 0Jis 6ce2o0 CNeKmaxis. B amom ciyyae Humanue ucnonnumens
MEHOBEHHO HANPABIAEMCS 8 HEBEPHYI0 CMOPOHY, OYula poiu nycmeem, u

329
npexkpauiaemcs ee JCu3Hb

The supertask in the System also shares both the logic and mystery that are qualities of

the “final fictional goal” in Adlerian psychoanalysis. The final fictional goal is held as an

ideal in the unconscious of the individual and the individual is ignorant of its meaning. The

actions of an individual may seem illogical, unconnected and even contradictory, but they are

all actually held together by this unconscious goal: “we count on the unity of the style of life;

we do not make the mistake of believing that it is possible for contradicting psychological

329 RAS | 337.
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movements to exist within one individual.”*** The supertask is also the central psychological
goal that holds together the disparate moments of the role.

The analyst must work with the individual to uncover the goal that organizes their
personality and gives a logical framework and purpose to their actions. The supertask is
equally mysterious: “the supertask proceeds from the very thick of the play, from the very
depths of its mysteries.”*** Just as the analyst must uncover the final fictional goal that drives
the creation of the individual’s “style of life” from the patient’s unconscious, the actor needs
to uncover the supertask that drove the creation of the text by the author: “ From the supertask
the work of the author is born, toward it the creative process of the actor must be
directed.”(Om ceepxzadauu poounoce npouszeedenue nucamens, K Hell OOANCHO ObiNb
nanpasneno u meopuecmeso apmucma)>>> In analysis, the final fictional goal is uncovered
through an exploration of the individual’s actions, as coping patterns, and the complex of
circumstances that surround them: birth order, social context, memories. The actor breaks the
text of the author into bits (kuski) in order to analyze the tasks (zadachi) and identifies the
“coping patterns” of the role within the suggested circumstances of the play.

While the analysis of a text in this manner might seem to be a cut and dry exercise, in
the discourse of the System the approach to discovering the supertask is a process that mimics
the revelatory and transformative process of psychoanalysis. The analyst’s approach is at

once scientific and revelatory. The gathering of information and identifying patterns in the

330 Adler, “Psychology and Medicine.”
1 RAS | 337.
%32 338.
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creation of a framework for the hypothetical “final fictional goal” follows a structured
methodology, and the goal, which resides in the unconscious of the individual, comes to light
over a long process of questioning. This process brings the analyst and patient to the
“knowing stage,” in which the goal is revealed and this becomes a transformative moment in
the therapy. Likewise, the analytical approach of the actor is ordered and logical in
constructing the framework of patterns that suggest the supertask, but the supertask seems to
come to the actor in a moment of revelation. Tortsov gives the students the example of his

work on Goldoni’s Mistress of the Inn and Moliere’s Imaginary Invalid, in which his analysis

led him to hypothetical supertask for his roles that was proven wrong. In transformative
moments, as the production developed, the actual supertask was revealed: from the motivated
delivery of a few lines or performance of actions, the “whole meaning of the play emerges”
and it is “suddenly brought to life” through the revelation of the supertask. In fact, it is so
mysterious that it requires the interaction with the audience, and their creative energies, to
discover it:

Very often, the supertask is defined only after the production has been

performed. The spectators themselves frequently help the actor to find the true

title of supertasks.”

Ovuenv wacmo ceepx3aéaua onpe()eﬂﬂemc;l nocjie moeco KakKk cnekmackib

cvlepan. Hepeoxo camu spumenu nomoearom apmucmy Haumu 6epHoe

333
HAUuMeHo6eaHue ceepxs‘adaqu.

%33 337. An editor’s note links this statement to Stanislavski’s assertion that the spectator
joins in the creative process with the actor. (417, n.50)
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In this way, the supertask comes to the actor in a process of “unfolding” and revelation that
indicates gnostic and Neo-Platonic sensibilities.
Apollonian Order and Dionysian Depths: the Subconscious and its Creativity

A further correlation between Adlerian psychoanalytical thought and the System is in
the construction of the relationship between the conscious and sub- or unconscious. As Crohn
Schmidt pointed out, the Freudian subconscious functions in an illogical manner that can set it
at odds with the conscious mind,*** and in the System, Stanislavski often characterized the
nature subconscious as capricious and mysterious. In the works of Adler, the conscious mind
functions in close connection with its non-conscious counterpart, and these dimensions of the
mental life have a logical connection to each other, sharing the same teleological focus.
Stanislavski seems to have shared this view when he discussed conscious and ordered psycho-
technique to access the creative nature of the subconscious. Stanislavski’s construction of the
subconscious was a convergence of Freudian and Adlerian ideas.

Although the processes of the non-conscious dimension of the individual remain
mysterious in that they are not observable, the non-conscious can be accessed and redirected
through conscious processes. Adler commented on this relationship:

Individual Psychology maintains that the so-called conscious and unconscious
are not contradictory but that they form a single unity. The methods used in
interpreting the 'conscious' life may be used in interpreting the ‘'unconscious’ or

'semi-conscious' life -- the life of our dreams.**®

334 Crohn Schmidit.
%% Adler, On the Interpretation of Dreams 4.
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The Adlerian psychoanalyst can discover the unconscious fictional final goal by analysis of
the conscious activity of the individual to determine his/her style of life that is based on the
teleological nature of the unconscious.

In Adlerian therapy, the analyst can reform, pattern and structure the unconscious
through conscious processes. Analysts use guided eidetic images that are created in the
conscious imagination of the client to create “missing developmental experiences” that
stimulate and change feelings and alter “negative imprints” in the unconscious. In this
process, the individual creates vivid symbolic, ideal, images that lead to authentic
experiencing which changes the structure of the unconscious and, thereby, affects patterns of
behavior: this process redirects the creative power of the individual toward a new fictional
final goal.

One of the foundations of the System is the accessing the “subconscious through the
conscious” (podsoznatel 'noe cherez soznatal noe, figure 3, #3). This is done to evoke the
creative power of nature: “Through the conscious psychotechnique of the artist — the
subconscious creative process of organic nature” [ original emphasis] («Uepe3 co3HaTenbHYO
TICUXOTEXHUKY apTUCTa — IMOJICO3HATEILHOE TBOPUYECTBO OPTAaHUIECKON MPUPOIbI/ /»).336 The
use of eidetic images as of imaginary visions (videniia), mental constructs (vymysly), or forms
(obrazy) that join together in an illustrated subtext (illiustrirovannyi podtekst), or film that is
viewed with the inner eye (vnutrennee zrenie) is presented in the System as a central method
of accessing subconscious creativity. These images are constructed to be credible enough and

sensible enough to form the foundation for authentic experiencing. The images provide the

336 RAS | 375.
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“missing developmental experiences” of the role. In the System, this technique is described
as the most effective one, leading to subconscious emotional response and the active creative
process of nature. This type of imagination, along with the supertask, creates a conscious
structure for re-patterning of the subconscious of the “human actor” (chelovek-akter).**" It
brings them into line with the role, creating that new individual that is identified as the “actor-
role” (artisto-rol’) — the state in which all dimensions of the actor’s personality and
physicality merge with the artistic conception of the role, the final fictive goal of
performance. This allows the conscious artistic ideal to access subconscious and its link to
the creative process and power (tvorchestvo) of “organic nature.” While Adlerian philosophy
defines the unconscious creative power as the power of the individual, in the System’s use of
tvorchestvo, the creative process is not limited to the boundaries of an individual. It is the
power of a universal “organic nature,” not “his/her (the actor’s)” organic nature, and a
monistic sense of spiritual creativity, even though the language in not of a spiritual form.

The discourse of the System is not always consistent on the subconscious and its
relationship to tvorchestvo and nature, as the discussion in Chapter 16 of The Work of the
Actor on Him/Herself,Part I... “The Subconscious in the Scenic Awareness of Self of the
Actor” (Podsoznanie v stsenicheskom samochuvstvii artista) demonstrates. There is a variety
of constructions of the relationship between these concepts in this discourse, some of which

seem contradictory. At times, the discourse seems to imbue the individual subconscious with

the power of creativity: “conscious technique begets the subconscious creative process, which

%37 This term refers to the merging of the universal qualities of the idiosyncratic individual

(the individual’s “humanness”) with the actor as artistic instrument.
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itself inspires [the actor]” (coznamenvuas mexnuxa cozoaem noodco3HamenrbHoe MEOPUECME0,
komopoe camo sdoxnosnsiem)> . At others, it equates the subconscious with a general sense
of “nature” and places the creative process as a function of both: “that is an example of how
the nature, the subconscious, creates [tvorit]” and through psychotechnique the actor
“stimulates the creative process [tvorchestvo] of nature and the subconscious.”* It also
presents the subconscious as the pathway to nature’s creativity, as the quotation in the
previous paragraph suggests. In this variety of constructions, the subconscious is the engine
of or path to creative power and inspiration, but the exact nature of the subconscious remains
mysterious in a manner that does not reflect Adlerian thought. Although the subconscious can
be accessed through conscious technique there is always an elusive quality about it and the
process of inspiration.

The actor cannot control the subconscious directly; the subconscious must be “lured”
out. While psychotechnique creates a concrete structure for the approach to the subconscious,
the subconscious itself remains essentially mysterious, capricious and uncontrollable. Even
with the foundation of the System, actors remain “poor in the appropriate conscious method”
to “evoke” or “ignite” the subconscious. The actor can even access authentic emotion, which

is often defined in the System as a subconscious process in response to experiencing, without

%% 366.
%39 In the second book of the System, the creative process is presented as a marriage of the
two: “mother nature and father subconscious”(mamywxa-npupooa u 6amrwowxa-

noocosnanue). (92)

256



necessarily triggering the creative process.**® The discourse frames the subconscious as
rationally accessible to a point, within a “narrow range” of constraints, but essentially
mysterious and connected to a universal power. The subconscious has a Dionysian nature: it
lies below the surface, slumbering, to be awakened in moments of creative inspiration.

This Dionysian subconscious was brought to the stage in the works of Nikolai
Evreinov. Evreinov “presented a new philosophical system: "the theatricalization of life" and
"Iintimization of theater." Evreinov's theory was based on the expansion of his professional
experience into all spheres of life, on Nietzschean stylistics, and on a strong and relentlessly
increasing infusion of psychoanalysis.”**" This reinforced the Dionysian influence of the
Russian Symbolist movement on his work, exemplified by the publication of his Azazel and

Dionysus (Azazel i Dionis, 1924), which is only one in a large body of theoretical works on

theatre.

The basic premise of Evreinov’s theories is that “man is a theatrical beast.” He
believed that theatricality is a universal, inherent biological function that extended beyond
humanity into the animal world and that in humankind everything that an individual did was
with an audience in mind, even in solitude, man was creating “theatre for oneself.” A part of
his thought was that the personality was a mask, a performance, that covered the subconscious

of the individual. The subconscious lurks underneath this mask seeking release. This plays a

%0 The actor can also repeat emotional experience through the creation of representation of
that emotion, a sensation of a “‘secondary” emotional experience, in the affective memory
(affektivnaia pamiat’); however, this is outside of the scope of this discussion.

41 Etkind 124.
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role in the “transformational instinct” of man that naturally draws man to the theatrical art
because of its transformative nature. Evreinov's interest in the psychoanalysis led him to

develop dramas and monodramas that explored human consciousness through the theatrical

metaphor. Of importance to this study is In the Stage-Wings of the Soul (V kulisakh dushi,
staged in various forms from 1912-23). In the Stage-Wings of the Soul explores the
functioning of the human conscious and subconscious in the moments before suicide. The
play was performed at the Theatre of Carnival Mirrors (Krivoe zerkalo) in 1912. This
performance staged a tragic and ironic construction of the individual “soul”:
In the prologue, a professor draws graphs on a blackboard, explaining that they
represent "strictly scientific work corresponding to the latest psycho-
physiological data,” and referring to Freud, among others. Yury Annenkov's
scenery depicted the backdrop of the soul: heart, nerves, and lungs. The Soul
was played by three actors: One personified the rational self, the second, the
emotional self, and the third, the subconscious self. 3*

This construction of the soul exhibited Freudian influences. The three actors play the
soul of a single individual. The Rational Self, as “ego,” was caught between the moral
structure of society and the demands of Emotional Self. The Emotional Self, as “id,” was
continually tugging at the nerves of the individual, represented by strings that were built into
the set. The two actors in these roles argued over the wife and mistress they share (as

dimensions of a single individual). This argument ends in a reciprocal murder between the

Rational and Emotional Selves. The conflict between ego and id finally drove the Self to

342 Etkind 126.
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shoot himself/themselves. The third actor, Subconscious Self drunkenly slumbered onstage
until the Emotional Self overcame the Rational Self, just before the shot rang out. In 1920,
the play was restaged changing the names of the three selves to Accounting Self, the
Motivating Self, and the Slumbering Self.
The stage artist turned film director Sergei Eisenstein (1898-1948) described the final
moments of the 1912 production:
The subconscious self is waiting in Yevreinov. It is waiting for the emotional
self to finish pulling at the nerves . . . and strangle its rational adversary. ... A
shot rings out. Strips of scarlet silk, a stage prop symbolizing blood, hang from
the torn-open heart. A trolley conductor in mournful attire approaches the
sleeping subconscious. He holds a lantern in his hands, since it has become
dark on the stage. "Citizen, you have to change trolleys here.3*?
In Evreinov’s construction of the slumbering subconscious self, the subconscious only comes
to life when the rational accounting self is overcome by the emotional motivating self.
Instead of the teleological unity of the conscious and unconscious that is a tenet of Adlerian
psychoanalysis, this subconscious is expressed only when “awakened” in a moment when the
rational thought processes of the individual are overcome with feeling or desire. It is its own
mysterious being whose motivations are never seen because it remains inactive until the
moment of release from conscious thought.
The subconscious within the System also exhibits this quality. It maintains a level of

mystery and evasiveness from control because it is inaccessible to the conscious. Only in

343 Eisenstein as cited in Etkind 126.
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those moments of release do the subconscious and true creativity come to play; this release is
due to the power of emotional experience. The careful conscious work of the actor is the
actor’s method of preparing the ground for and guiding him/herself to the moment of
perezhivanie with its attendant emotions. This emotional experience leads to the release of
the natural and subconscious tvorchestvo.

The examples of performance that Stanislavski used to illustrate the creative process,
tvorchestvo, often contain an element of this release from rational, conscious control through
the welling of emotion. In Nazvanov’s performance of Othello (the first example of inspired
performance in the texts on the System), when the neophyte actor speaks the lines “Blood,
lago, blood,” those lines “burst forth” from him without any conscious effort. Nazvanov
himself does not know what happened, only that an overwhelming feeling of fury overtook
him in response to his experience of the performance and broke through his conscious
inhibitions, bringing the idea of “Othello” to life in him. As he develops as an actor,
Nazvanov learns to use psychotechique through the development of live imagination and the
understanding of physical truth that set the groundwork for this same experience in the
“burning of the money” exercise. He redirects the functions of his conscious mind into the
process of communication, the performance of tasks through logical and sequential actions
and sensation, and the experiencing of imagination and his physical surroundings. This
redirection allows the slumbering subconscious to awaken after Nazvanov feels a
“breakthrough in his mind,” which coincides with an emotional experience (Nazavanov’s
attitude toward the hunchback is “filled with genuine kindness”). At this point, once again
the conscious mind is overcome by the emotional experience that releases the subconscious

and allows for tvorchestvo.
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Nazvanov also observes another student, Darya, achieve this release in her exercise
using a log to represent her baby who had stopped breathing. She has a breakthrough moment
of emotional experience that leads to tvorchestvo and “inspiration.” Through repetition of the
scene, Darya develops the affective memory that allows the flow of emotion to become
consistent throughout her performance. This allows her to maintain the release of the
subconscious because she redirects her conscious into the stimulation of “secondary
emotions,” and this allows emotional experience override conscious control in a sustained
manner:

The greatest luck is that we have methods for consciously stimulating feelings

which we have had evoked earlier. Without this, the inspiration that

overcomes actor would flash and, at once, disappear forever.

Bonvwoe cuacmoe, umo ecmov npuemvl 07151 6030Y24HCOeHUsL CO30AHHBIX PaHee

yyecmeosanuii. bez amozo 00HaxicOvl oceHusuiee apmucma 600XHOBEHUE

ABAAN0CH OBl MUUD 015 MO20, Ymob pa3 OJleCHymb U Hagce20a ucqe3Hymb.344
Emotional experience, then, is not the end goal of the actor; it is a tool through which the
actor may release the subconscious. This allows for inspiration to channel through the
subconscious during the creative process.

The constructions on the conscious and unconscious in Adlerian psychoanalysis
reflect the teleological nature of the System’s discourse as it frames the through action

(skvoznoe deistvie) that is generated from a series tasks (zadachi) and a supertask

(sverkhzadacha) that acts as a “fictional final goal” for the role and determines its “style of

344 RAS | 370.
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life.” The System uses this conscious psychotechnique, along with its own version of eidetic
imagery, to organize and guide the subconscious. However, the creative process, tvorchestvo,
and the subconscious (as well as their relationship to each other) remain mysterious
emanations of the Neo-Platonic soul in the System, as in the Freudian influenced work of
Evreinov, and require emotional experience to overcome the rational mind in order for the
slumbering subconscious to awaken. This gives foundation to Stanislavski’s statement that
neither “emotion for the sake of emotion” nor “experience for the sake of experience” leads to
true creativity. Emotion and experiencing simply allow for the subconscious and tvorchestvo
to “breakthrough” into the performance of the role. In this way, the paradigms that flow
through psychoanalytical discourse also flow through the System. Other branches of the
psychological sciences contain paradigms of mental energy and communication that are
reflected in the System.
Thoughtful Interactions in the System: N-Rays, Mental Energy, and Communication

In 1904, the neurologist Naum Kotik began his experiments on “psycho-physical
energy” which came into Russian scientific discourse mainly through the theories of German
chemist Wilhelm Ostwald (1853-1932). Ostwald claimed that energy was the root principle
upon which all nature functioned, as opposed to matter. This thought was a part of a
movement toward energy monism, the belief that the basic substance in nature is energy, and
matter is derived from energy. Ostwald’s theories shared the revolutionary thought that found
its way into a number of scientific discourses: in 1905, Albert Einstein proposed the idea of
mass-energy equivalence, E=MC?, in his paper “Does the inertia of a body depend on its

energy content?” Only a decade earlier, in 1895 Wilhelm Conrad Rontgen (1845- 1923)
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undertook the first comprehensive study of X-rays. Together, these two directions in the
study of physics made possible scientific explanations for psychical phenomena.

Energy can be converted to matter and matter to energy, and there are types of energy
that are radiated and can penetrate and permeate material bodies. Therefore, psychophysical
energy, a prana-like mental energy radiated from the brain through the body (aktivrost’ in the
System), could have the possibility of transferring between individuals or manifesting in a
form of energy/matter. Kotik claimed that this energy could not only pass through material
bodies, but could meld with the matter that composed them. It could pass into and be stored
in paper. He also claimed that this energy could carry thought, making telepathy possible.**°
In 1907, he published his first major work The Emanation of Psychophysical Energy:
Experimental Research into the Phenomena of Mediums, Clairvoyance, and Thought

Suggestion in Connection with the Question of the Radioactivity of the Brain (Emanatsiia

psikhofizicheskoi energii: Eksperimental'noe issledovanie iavlenii mediumizma, iasnovideniia

i myslennogo vnusheniia v sviazi s voprosom o radioaktivnosti mozga, Moscow). He

followed this work with The Unmediated Transmission of Thought: An Experimental Study

(Neposredstvennaia peredacha myslei: Eksperimental'noe issledovanie, Moscow, 1908; 2nd

ed., 1912) .
These works were popular enough to reach the desk of Maksim Gorki causing him to
speculate in 1912 essay “From Afar” (Izdaleka):
Every year more and more thought-energy accumulates in the world, and | am

convinced that this energy--which, while possibly related to light or electricity,

%5The background information for Naum Kotik can be found in Agursky.
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has its own unique inherent qualities--will one day be able to effect things we

cannot even imagine today.*°
Gorki’s assertion that one day this growing store of “thought-energy” will be understood and
controlled reflects a comment that Stanislavski’s fictional director Tortsov makes to his
students. In his discussion of this radiation, he wishes for “some gadget” that can measure
the radiation, izluchenie, of cumulative force of energy that takes place during the moment of
tvorchestvo, and asserts that this will someday be that object of study for “men of science.”

Kotik’s research shared the interest in psychic energy that found its way into Gorki’s

essay and in the System. Kotik developed a theory of the N-ray (an obvious analog to the X-
ray). In this theory, thoughts can be transmitted as radiation, izluchenie. Kotik argued that
this radioactivity (radioaktivnost’) is constantly emitted from all human beings and creates an
invisible web of connection that binds all individuals together in a constant web of
“unmediated” (neposredstvennoe) communication between individuals, putting the cosmically
connective aspect of the Neo-Platonic soul into scientific form:

In our view all humans are linked by invisible threads of N-rays, which play an

insignificant role in daily life but may well acquire enormous importance and

influence in all mass movements. | think that mass psychology, the law of

imitations, and other mysterious phenomena of mass psychology can be seen

correctly only as the influence of N-rays.>*’

8 A M. Gor'kii 434.
37 Kotik as cited in Agursky 250.
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The System also contained this paradigm of rays energy that transmit thought that create a
constant web of connections, as well as using the some of the same terminology seen in
Kotik’s work.

Stanislavski described a level of communication that is an “internal, unseen, spiritual”
(vnutrennee, nevidimoe, dushevnoe as in “soul” - dusha) process of “radiating” (using the
same term “izluchenie” as Kotik). These rays of unseen communication allow for the
“unmediated” communication from soul into soul. The rays of communication also give the
actors and the actions that they are performing the energy of action, aktivnost’. As the energy
of mental activity, this becomes the force that imbues the physical body with thought and
purpose, a sense of life, and connects to other living objects.

Within the framework for communication presented in the System, human beings are
constantly in communication with something. As a fundamental dimension of existence, they
are a part of an “undercurrent” that “flows without interruption” and forms a web of “unseen
connections,” although they might not recognize it in daily life. The young actors were taught
to recognize the sensation of these currents in order to increase their power for use in
performance. In both Kotik’s and Stanislavski’s theories the power of these rays was
cumulative. The more people involved the more powerful the energy of communication. The
N-rays could be used to explain the “mysterious” phenomena of mass psychology, and they
could explain how the theatrical spectator’s rays are accumulated and join with the actor in
the moment of tvorchestvo, which causes the stream of rays that we are emitting and are

receiving back from the thousands of living organisms sitting in the audience hall.”3

348 See note 86.
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In both systems, energy/aktivnost’ can carry essential contents transferring them from
one individual to another: thoughts, images and urges. In Kotik’s theories, the thought images
generated in the mind are communicated after they flow through a form that develops from
physical apparatus:

The thoughts of one person can be transferred to another through N-rays,

which proceed from the vocal centers of the first. N-rays may excite the vocal

centers of the second person and produce there corresponding audio images.**®

1) Thinking is followed by the emission of a special kind of energy.

2) This energy has both mental and physical aspects. **°
The System also describes the process in this manner. The essential content, “life of the
human spirit of the role,” is created internally and then flows out of the eyes, vocal apparatus,
and fingertips — the entire body of the actor. The illustrated subtext of this life can also be
communication through the transfer of mental visions, videniia, from one actor’s mind to
another, so that that the receiver of the image could see, or almost see, it with the use of the
“inner eye.” According to Kotik, N-rays can also penetrate directly into the brain of another,
carrying the images produced in transmitting brain and generating the same image in the
receiving brain.

As mentioned above, the direct influence of Kotik’s thought is evident in the work of

Maksim Gorki. Gorki’s plays were developed and produced at the MAT during its early

%49 Kotik as cited in Agursky 250.

%0 Agursky’s summary based on the German translation of The Emanation of Psycho-

physical Energy (Die Emanation der psycho-physischen Energie, 1908) 251.
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years, and, despite Gorki’s conflict with Nemirovich-Danchenko, Stanislavski and Gorki
maintained respect for each other. Gorki, although one of the pillars that the Socialist
Realism would be built on, was drawn to esoteric and mystical concepts that would be
officially denounced by the Socialist Realist movement. In his early career, Gorki was
interested in theosophy and called for all of Blavatsky’s writings to be published in Russia.
He also met with Indian fakhirs and explored other spiritual phenomena:
[Gorki] himself saw vivid images of Indian cities upon the blank metallic
leaves of an album, which was shown to him once in the Caucasus by a Hindu.
With all his realism, Gorky absolutely affirms that he saw in vivid colors that
which the Hindu pointed out to him.®*
Gorki believed that these types of phenomena were all examples of natural phenomena that
could be explained scientifically through the study of the mind. This interest and belief led
him to the work of Kotik, and by 1908, the term psychophysical processes had entered
Gorki’s discourse, and he referred to Kotik’s experiments in his letters and notebooks: 32
If you have time to look it over, you would find surprising experiments of
thought transference. These experiments are something marvelous. They prove

that thought and will are the same thing! It would be interesting if controlled

experiments were made--what would be their result? *

31 Roerich 24.
%2 Agursky.
33 M. Gor'ki 234.
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In addition to his interest in thought transference, Gorki developed the belief that the
concentrated activity of mental energy (aktivnost’) is a fundamental natural creative process.
It is given physical manifestation through the transformation of energy into matter. Through
the energy of thought, Gorki believed human beings could “will” ideas into existence and
“psychophysical energy” equated to the energy of life. In his theories and artistic works,
Gorki placed the paradigm of the connective and creative Neo-Platonic soul firmly in the
mind.

The novel Confession (Ispoved’, 1916) provides an example of the construction of
psychophysical energy as an energy that emanates from the human mind and has life imbuing
qualities. In Confession, he combined the sentiments of Orthodox religious tradition with
Marxist goals in a process of “God-Building” (Bogostroitel stvo). The tenets of the God-
building philosophy held that the human collective, through the concentration of released
mental energy, could perform the same miracles that were assigned religious significance. In
this philosophy, Christ and his miracles were nothing other than the manifestation of
collective human energy. According to Gorki’s writings, the time would come when the
combined will of the people would create a new kind of god out of the members of the Soviet.
The people would become true creators of miracles. In Confession, this was demonstrated as
the collective will of the common people return life to the limbs of a paralyzed young girl:

There was great excitement. They pushed the wagon, and the head of the
young girl rocked to and fro, helpless and without strength. Her large eyes
gazed out with fear. Tens of eyes poured their rays out upon her; hundreds of
force streams crossed themselves over her weak body, calling her to life with

an imperious desire to see her rise from her bed. . . . As rain saturates the earth
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with its live moisture, so the people filled the dry body of the girl with their
strength.®*

This image of the power of human will transmitting out and calling the young girl “life” is
analogous to the power of the actor’s will invigorating “wooden” actions and bringing a dead
performance to life through mental energy, aktivnost’. The eyes of the people of the village
that pour out rays of mental energy are also the eyes of the actor in the process of
communication. As the villagers send their “imperious desire” into the girl, the actor

“showers another with the rays of desire”*>

in order to transfer mental images, feelings and
impulses.

On this scientific paradigm, Gorki constructed a framework of tvorchestvo strikingly
similar to that of the Russian Symbolists. In “A Tale of Unrequited Love” (Rasskaz o
bezotvetnoi liubvi, 1923), Gorki illustrated his ideas on tvorchestvo, writing a story about the
hero of an unfinished novel that comes to life as an emanation from the author’s mind. The
fictional author has so little mental power that, as the novel, the character remains incomplete.
The character remains in a quasi-material state, a form without a shadow:

They think that a creation of theirs, once set on paper, is the end of the matter.

They forget that only the outline remains on the page, while the image itself is

thrust into the world to exist there as you and | exist, a psycho-physical

%4 Gorky, The Confession 68-9.
$°RAS | 271.
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emanation, the result of the association of the atoms of the brain and of nerve
force, something more real than ether.®*°
This creation of the hero echoes the manifestation of Apollon Apollonovich’s thoughts in
Petersburg . He who was spun out of the collective thoughts of the author and reader.
Apollon, like Gorki’s hero, is more real than ether. Real enough, in fact, that his thoughts can
manifest themselves as the “shadows.” Like Apollon and his shadows, Gorki’s hero displays
a developed personality and agency, enough to be at odds with the will of his creator:
[The hero's author] filled me with certain psychological material, and 1 sprang
into existence, but the moment after | realized this, | felt that there were other
superfluous thoughts and characteristics penetrating me from the outside, in
contradiction to what was already within me.
In this, Gorki’s discourse provides another example of the construction of the “true life of the
imagination” that appears in the System. “Psycho-physical energy” replaces the spiritual and
creative energies of the dual aspects of the paradigm of Neo-Platonic soul that manifests itself
in the discourse of the Symbolists.

In the System, the creative puissance of the dual-natured Neo-Platonic soul becomes a
construction of energy that itself has dual aspects in its mechanistic and mysterious natures.
The concept of aktivnost’ in the System picks up the “soul” of both Gorki’s discourse (framed
as positivistic, scientific currents of energy) and that of the Symbolist (with the mystical and
mysterious overtones of the will-force). The System constructs the emission of this energy of

life in a mechanistic framework that comes from dvigateli , “engines” or “motive forces” in a
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physical sense. This energy is the “steam” in the engine of the creative process. Itis an
energy that can be controlled by a conscious mechanics: as demonstrated the young actor’s
experiment connecting with these “magnetic” rays without imbuing them with any essential
content. However, the experience of these rays is described as ethereal, “the scent of a
flower,” and they are the connective forces that join “soul to soul” and invigorate the creative
process so that it can raise the actor to a higher level of experience.

This drive toward defining and mechanizing the mysterious energies of religious and
occult discourses exhibited in the work of Kotik and Gorki manage to demystify the “soul.”
This influenced the discourse of the System, providing scientific constructions of thought
transference, the manifestation of imagination and the life energy of aktivnost’.

The mechanization of the mysterious is also a major current in the work of one of
Russia’s most prominent figures in the emerging field of psychology, Vladimir Bekhterev.
While Bekhterev’s ideas share this sensibility with those of Kotik and Gorki,**’ his work
displays the same foundation in a conception of energy monism, but he builds upon this
foundation in slightly different manner. His construction of psychic energies is closely
connected to his work in hypnosis and the physiology of the reflex. Out of these influences,
Bekhterev formed the concept of the “associative reflex” that, unlike Pavlov’s conditioned
reflex, was a physiological approach to human consciousness.

Suggestion in the System: Bekhterev, Hypnosis and the Associative Reflex

%7 One major difference is that Bekhterev did not believe in the transference of thought
between individuals, but of impressions and feelings.
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Bekhterev was one of the premiere psychological scientists in Russia during the first
decades of twentieth century, in fact there was a common joke among the psychological
community at that time that “only two know the mystery of brain structure and organization:
God and Bekhterev.”**® In 1907, Bekhterev founded the Psychoneurological Institute, which
later became the St. Petersburg State Medical Academy. He also published over 800 works on
anatomy and physiology of the nervous system, psychology, pedagogy, psychotechnics,
neuropathology, psychopathology, and clinical neuropsychiatry. This immense body of work
also included studies of hypnosis and mass suggestion. Bekhterev tried to synthesize all of
these studies under the umbrella of his science of reflexology, which held that mental life was
imbedded in the physical body through the development of reflex. This interest in
psychological implication of reflex action was part of the early Russian discourse on the
psychological sciences and became the dominant stream within this discourse in first decades
of the Soviet Union.

This interest in the reflex also reached into Stanislavski’s System. In the System, the
paradigm of the live imagination was used to stimulate an authentic reflexive response in the
actor:

It is important to understand that the disembodied dream, which is without
flesh or matter, has the ability to evoke as reflex [reflektorno] authentic action

of our flesh and matter, the body.
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Baorcno 0Oco3Hamb, umo 6ecm€ﬂ€CHO€, JUWEHHOoe njiomu u mamepuu
Meumanue obradaem cnocobHOCmbIO pegbﬂeKmOpHo 8bI3b16AMb NOONUHHBLE
oelicmaus Haulell NIomu U Mmamepuu - meia. 359

In this statement, the term reflektorno, reflexive, flows directly into the discourse on the
System from contemporary discourses psycho-physiological studies.

In Whyman’s explication of the System, she pointed to this term as a connection
between Pavlov’s work on the conditioned reflex and the use of the reflex in the System,
contending that this usage may have resulted from the need to satisfy the Soviet mandate of
creating a scientific approach to the art of the actor. Although there was little interaction
between Stanislavski and Pavlov, she notes that the discourse of the System reflects the
influence of theories of reflex on the understanding of how the actor’s physical actions result
in perezhivanie (experiencing).*®® However, Pavlov’s understanding of the triggering of
behavior through the reflex was limited in its application to the System. Pavlov’s theories on
conditioned behavior held that the individual can be trained to react reflexively to a stimulus
with a specific behavior, but Pavlov stayed within the confines of physiological studies and
did not approach the question of the higher mental processes of human consciousness. By
excluding these higher processes, this narrow scope of study would not have provided the
framework necessary for a system aimed at “creating the life of the human spirit of the role.”

Bekhterev’s studies into physiology developed into a more expansive theory of the

“associative reflex” that included an explanation of the functions of human consciousness and
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memory through this type of reflex. The process of associative reflex was also used to
explain the ability of the hypnotic state to recreate memory living and experiential memories
and the power of hypnotic suggestion. These studies fell into disfavor and out of the
sanctioned discourse after Bekhterev’s death in 1927, and his writings were not reprinted.
However, this was after Bekhterev’s ideas had already entered the discourse on psychology
and after much of the experimentation in the development of the System had been done.

The inclusion of hypnosis in Bekhterev’s theories created an affinity between these
theories and Stanislavski’s thought. Stanislavski used modified hypnotic methods when
working with actors and exhibited knowledge of hypnosis in his writings on the System. An
anecdote about Stanislavski’s work with Mikhail Chekhov demonstrates how a modified form
of hypnotic suggestion reached into Stanislavski’s approach to his actors and how his actors
were receptive to this type of suggestion. At one point in their time together, Chekhov
developed a stutter and came to Stanislavski to let him know that he would be unable to work.
Stanislavski came up with a treatment for this problem that exhibited a colloquial
understanding of hypnotic suggestion. Stanislavski gave Chekhov the suggestion that he
would stop stuttering as soon as he opened the window in the room. Chekhov crossed to the
window and opened it; the stutter disappeared.*

In addition to this, the discourse of the System implies that hypnosis was a commonly
understood experience that correlated with the experience of performance. When explaining

the use of psychical rays in the process of communication, Stanislavski’s fictitious director

connects this process with hypnosis:

361 Etkind 123.
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[Tortsov] When I sit in a concert and the music does not move me . . . | select
someone in the audience and begin to hypnotize them with my gaze . . . for
those moments | am lost in communication with my chosen victim and shower
him/her with the stream of rays coming from me. When engaged in this
activity, which may be familiar to you, | feel the physical sensation that we are
looking for now.

[Shustov] When you hypnotize another, this also produces this same
sensation?

[Torstov] Of course, if you have practiced hypnotism you must know what we
are looking for.

Kozcoa s cuocy -6 konyepmax, u my3vika He Oeticmeyem Ha MeHs, ... 5l
Hameuaro cebe KOZO-Hu6yOb us ny6J1uKu U HAYUHRA SUNHOMU3IWpo8anib €20
832 I00M. ... B smu munymet s 06warocey ¢ u36panHoOU Hcepmeo u 0oaUaAr0
ee jydyamu MCXO()}lweZO U3 Mers mokda. Hpu IMOM 3AHAMUU, KOmOopoe, MOoaHcem
6bll’YLb, SHAKOMO U 64M, A UCnvlmuvledro UMEHHO mo qbu3uttecxoe owyyuiernue,
Komopoe Mbl utem menepbo.

Kozcoa eunnomuszupyewv opyeoeo, moaice ucnovlmoléaeuib 3mo owgyujerue? -
cnpocun LLlycmos.

KOH@UHO, ec/lu 8bl 3arHumaentecob cuNnHO30M, o 6sl O0JIIHCHBL OMIIUYHO 3HAMDb

- 362
mo, umo mul uwgem! - oopadosancs Apxkaouii Huxonaesuu.
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The assertion made in the System that “the disembodied dream” has the ability to
evoke a reflexive response in the mind and body of the actor may also be the result of a
modified hypnotic paradigm. The actor uses past experience and mental construction to
create this “dream” that triggers response in his/herself in a kind of self-hypnosis. The actor
constructs the suggested circumstances of the play into the imaginary environment of a
hypnotic suggestion, with a kind of concentration that causes the actor to react to this
imagination reflexively, as if he/she were experiencing it if real life.

Turn-of-the-twentieth-century Russia was the home to diverse streams of
psychological thought. The psychological concepts that were mobilized in the System were
built upon a mystical framework of the soul that these sciences shared with their esoteric or
theological brethren. The developing ideas of the life of the mind sprouted out of a Neo-
Platonic seed and were raised in the fertile ground of the new “science of the soul” (nauka o
dushe). This “science of the soul” environed the development of Stanislavski’s System as it
entered the imagination of the Russian intelligentsia. Although he does not directly reference
a number of psychological sources and denies having read extensively into psychology, ideas
on the connection of mind and body, human consciousness, thought transference and hypnotic
suggestion that flowed through the scientific discourse are also present in the writings on the
System. Those psychological concepts that reached the System became incorporated in the

framework of the actor’s dusha and become part of the mystical process of tvorchestvo.
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Conclusion

No single system of thought is developed in isolation from the discourses that environ
it, and no interpretation of a system of thought happens in such isolation. When such a system
has become a canonical work within a discipline, such as the “System” of Stanislavski, these
realities lead to a complexity of divergent understandings of the original work. When this
system of thought is intricately linked with a system of practice further divergences occur in
the development of methodological approaches to praxis of the system. These divergences
both obfuscate the meaning of the original concepts contained in a system and its ideological
foundations, as well as create fruitful new systems of thought.

Stanislavski’s System (Sistem Stanislavskogo) has undergone, and continues to
undergo, multiple interpretations through linguistic translation, cultural relocation,
idiosyncratic reiterations through the passing of “tradition” from teacher to student, and the
development of revisionist and reactionary methodologies that all set the System within
different environments of thought. My primary task in this dissertation was to explore key
concepts contained in the System and to establish the ideological framework for these
concepts within the context of discourses that were influential in Russia during Stanislavski’s
development of his System. My intellectual motivation for this task (and the subtext of my
discourse) was to challenge current understandings of Stanislavski’s System held by many
American scholars and theatre practitioners (as displayed in different schools of American
Method) that are grounded in a bias toward the scientific and aesthetic “truth” of the
psychological interiority. My creative desire was to bring life back to our current

interpretations of the System.
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The ideological framework that | believed gave the most meaning to the System as a
whole is that Russian construction of dusha (the soul) contemporary to Stanislavski. In order
to reconstruct this framework, | turned to two discourses that rarely had been discussed in
relation to Stanislavski’s thought, and when discussed, they have been dealt with
superficially: Russian Orthodox theology and practice, and the theory and practice of the
occult sciences. In these discourses, | found a common mystical paradigm of the soul. This
construction of the soul was founded upon Neo-Platonic conceptions of cosmology and
personhood. The Neo-Platonists conceived of an individual soul that emanates from, and
maintains an essential link to, the universal soul. This individual soul has two aspects: the
intellective aspect (which becomes the concept of spirit, dukh) that reaches toward the
essential realm of ideas and is the seat for conceptualization, and the creative aspect (which is
identified as soul, dusha) that manifests in the material realm as the life force, the energy of
activity. These two aspects are mobilized in the creative process, during which the concept is
brought to life.

This conceptualization of the soul as connected to the Universal and bridging the
realm of the material and essential through the creative process challenges the ideology of
psychological interiority. The “inner life” of the soul is infused into the external. The soul
generates the energy of physical action (both in intent and in the sense of the action) and
responds to the stimuli of physical interactions. Through the universal nature of the soul, the
inner life of one individual is directly linked to that of another, and this inner life can be
directly communicated from one person to through a type of concentration and connection

that was described by Stanislavski as a “soul to soul” exchange.
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As opposed to the treatment of Russian Orthodox thought and that of the occult
sciences, there has been a wealth of scholarship aimed at contextualizing the System within
psychological discourse. However, much of this scholarship failed to address those streams
of this discourse related to Russian innovations or to foreign theories that gained particular
popularity in Russia at the time the System was in development. | found a significant current
in the discourse around psychology and psychoanalysis in Stanislavski’s Russia that carried
with it a conception of the inner life of the individual that reflected the influence of the Neo-
Platonic paradigm of the soul.

In the psychoanalytic discourse, the inner life of the individual was seen relation
between conscious and subconscious in which the conscious mind can guide the actions of the
subconscious by a processes of conceptualization that creates a logical, goal-oriented path for
the subconscious. Actions, motivated and created in the subconscious, are oriented toward a
consciously recognized, or developed, final fictive goal. This relationship between conscious
and subconscious reflects the intellective (spirit) and creative (soul) aspects of the Neo-
Platonic paradigm. In Russian psychological discourse, theories on the materialization of
thought energy reflected this paradigm. The link of the inner lives of individuals was evident
in theories on thought transference, mass hypnosis and materialization of collective thought
energy.

The Soul in Isolation: Cold War Methodologies and the Irony of Marlon Brando

This sense of linked, external and even materialized interiority runs in direct conflict
with the twentieth and twenty-first century American concept of the separate, internal
psychological individual. Coming from the Russian context to the American, Boleslavsky

recognized this difference in ideology when he tried to teach his understanding of the System
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to his American students in the 1920’s. For example, the concept of “affective memory” he
taught to his students contained within it the idea of radiating the energy of the actor’s
feelings, recreating and sharing the sense of the actor’s experience within the circumstances
of the performance; it was the memory of the emotional experience itself. This became
“effective memory” in the language of his students and in later iterations of the American
Method(s), not due simply to Boleslavsky’s heavy accent.**® This shift in terminology came
with a radical shift in meaning. The concept of “effective memory” was understood as the
effect of the memory to create the internal emotional reaction of the actor, triggering a
subconscious and organic response. While this method does work, it fails to recognized the
sensory and externally transmitted element of emotion. Boleslavsky recognized this and
shared his own sense of frustration with his students:
It seems to me that | shall have to speak once more — and again try to make
myself clear — on a certain point of the method. . . . 1 do not think it is the fault
of my English, or my words, or of the way I explain. It is probably something
much deeper. . . . You do not understand the way of using the feelings.***
His students simply could not conceive of essence of emotional experience as something that
could exist beyond the discrete boundaries of the psychological individual. Emotions could
be externalized as the actor’s body reacted to their inner psychological state, but the actual

experience of them could not conceivably leave the realm of the mind.

%3 Carnicke, SF 57.
364 Roberts 165-7.
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This inability to recognize the possibility of transcendental experience became even
more inculcated into the American psyche (and, | do intend the double meaning) through the
Cold War generation and can be seen in the work and acting pedagogies of American theatre
practitioners. Returning from combat in World War 11, a generation of young men locked this
conflict within themselves. The violence and horrors of war found no outlet for public
expression in a victorious and wealthy post-war America. The struggle embodied by Stanley
Kowalsky in A Streetcar Named Desire (and given life by Marlon Brando) was internalized
by these men and held in by strict psychological boundaries as America moved directly into
the Cold War. What the Cold War lacked in external, physical conflict, it made up for in the
psychological realm. It was a conflict that separated individuals from each other through
suspicion and fear, and this fear became internalized. The individual became entrapped in an
inner psychological struggle of conflicting thought and subconscious desire. This conflict
resounded through the world of the great developers and proponents of the American Method.
The young idealists who had founded The Group Theater before the war had parted ways.

Within the divisive climate of Cold War America, personal, artistic and political
differences drove the developments of separate schools of the American Method. While
establishing their individual identities as teachers of acting, Lee Strasberg, Sanford Meisner
and Stella Alder development different American Methods, each seeming to stake a claim on
different elements within Stanislavski’s System. Strasberg stressed emotional recall and
exercises in public solitude. Meisner foregrounded communication, improvisation and
adaptability in his Meisner technique. Adler, after a brief encounter with Stanislavski,
centered her method on the development of imagination. This divisiveness not only distorted

the System, but it also contextualized their conceptions of the actor as a psychological
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individual as they were developing their individual methods. Another of this cohort, Elia
Kazan, who was steeped in the divisiveness surrounding the hearings of the House on Un-
American Activities Committee, lionized this divisiveness between individuals and within the
self. In “On the Waterfront,” Marlon Brando (one of Adler’s students) plays a naive young
pug who is constantly in conflict with the individuals around him: family, “friends,”
employers, colleagues, a priest, his lover. He cannot establish connection with another that is
not ridden with conflict (unless it is to pigeons, who end up slaughtered). However, his
greatest struggle is internal. His is trapped in and internal struggle, an internalized guilt and
self-hatred that he cannot communicate and others cannot understand (except for a verbally
abusive priest). He is the isolated, internalized and conflicted psyche incarnate.

| recognize the irony in using one of the most dynamic and emotionally accessible
American actors of the twentieth century to illustrate how American interpretations of the
System fail to train actors to move beyond the boundaries of the internalized psychological
self (as well as the irony of using the cinematic medium in my discussion which asserts that
the experience of performance in the live theatre is essentially different than in the cinema).
However, | contend that Brando (and other American actors of his caliber) might not be
simply a product of our methods, but also an exception to them. He is a natural genius of the
soul who understood intuitively how to reach outside of himself and affect those around him.
Method gave him specific tools to create realistic characterization and organic responses, but
his ability to touch the audience was his own.

Compare his work in the “Godfather” films to that of Lee Strasberg. As Vito
Corleone, even with the spiritual distance inherent in the cinematic form, Brando’s portrayal

was live and vibrant, while maintaining the simplicity and naturalism demanded by the
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cinematic form. Lee Strasberg, as Hyman Roth, exhibited the same simplicity and naturalism,
presenting a psychologically readable character. However, his performance is ultimately stale
while cinematically “believable.” This begs the question: if one of the founders and greatest
teachers of “The Method” cannot extend beyond himself to create vibrancy within his
performance, how can students of these methodologies be expected to do so?
Into the Heart of Darkness: the Vietnam Era and the Search for the Soul outside the
System

In “Apocalypse Now,” Brando created another iconic performance in the character of
Colonel Kurtz. His portrayal somehow captures and transmits the insanity of that time and
place while also tapping into a spiritual darkness that exudes from his being. He is not simply
conflicted within the context of the bounded, internal psychological self; his madness infects
those around him. His externalized psychology reflects a movement in American culture
during the Vietnam era. A rejection of post-WWII, early Cold War mentalities resulted in
attempts to recast the psychological individual within society. Returning veterans did not
always contain their combat experiences within themselves; their inner conflicts became not
only embodied in how many veterans chose to comport themselves and to speak out on the
war, but their conflict fed into the overall disruption of social order. The youth culture of this
period engaged not only in political protest, but sought to break the boundaries of their
individual selves. Experimentation in psychedelics, Eastern mysticism, the creation of
communes, concept of “free love” and idealization of the mendicant, itinerant spiritual
sojourner and the shamanistic performer became integrated into the rebellion against

established ideologies. This fed into the experimental theatre movement, the rise of
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performance art and the development of “happenings,” which were in part a response to a
perceived spiritual deficit in the theatre establishment.

While this spiritual questing led to some outright rejection of traditional American
approaches to acting in this period, it did not dethrone the American Method(s). It did lead to
continuing efforts to supplement these pedagogies with influences from mystical traditions,
such as yoga, and Eastern performance practices. Since the 1960’s, American theatre artists
have searched for the soul in performance (the development of a spiritual sense of
concentration and connection). The American engagement with Grotowski, Richard
Schechner’s explorations into the concept of “rasa,” Julie Taymor’s eclectic incorporation on
Indonesian and Japanese performance traditions into her work, or Anne Bogart’s creation of
viewpoints out of Tadashi Suzuki’s method all display this tendency. In such cases, the
search for spirituality was focused predominantly outside of the System. Even the American
teachers of Michael Chekhov technique cast this study as fundamentally separate for the
System out of which it directly developed, and lay claim to metaphysical understandings that
can actually be found in the System.

The traditions of pedagogy established by those that developed the “Method” blind us
to the possibility of understanding the System outside of limited interpretations allowed by the
American ideology of the separate, internal psychological individual. One exception to this
rule is the approach to understanding the System developed by Ned Manderino (The
Transpersonal Actor: Reinterpreting Stanislavski and Stanislavski's Fourth Level: A
Superconscious Approach to Acting). However, it may be a mark of the intransigence of the

popular interpretations of the System that both of Manderino’s books are self-published.
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Finding the Soul in the System: the Ramifications of Tvorchestvo, Aktivnost’ and Will

Upon reading Carnicke’s recovery of the term perezhivanie, which was lost in the
translation of the System, | was struck by how much this changed my focus as an actor,
director and teacher. | had approached the evocation of emotion in myself and others as an
incredibly fragile process. Emotional response resulted from a careful alchemy of asking the
proper questions in preparation, listening “in the moment,” processing information as if
hearing it for the first time, setting up realizations and “surprises,” and improvising within the
structure to keep the moment fresh. Hopefully, if we got it all right, on a given night
everything would “click” and I would have an authentic emotional response. If something
went wrong, I danced gingerly away from emotion so as not to seem “forced.” | am not alone
in this. | recently viewed a student performance that had moments of emotional truth that
seemed undeveloped, on the verge of truly affecting the audience. When | spoke with the
director, a theatre educator and professional actor (film, television, stage) trained in the
tradition of the Method(s), we discussed this. He stated that he had told his actors that they
had “found” lovely moments on stage, but he was “afraid” to point them out specifically so as
not to ruin them!

My understanding of perezhivanie allowed me to see that all of those things I had been
doing could be focused on the creation of a specific, palpable and repeatable sense of the
experience of the moment that was separate from emotion, but could immediately trigger it. |
was able to create for myself a solid foundation in a flowing, flexible stream of the experience
of the performance that grounded me from moment to moment — allowing me to pay even
more attention to the moment because | could trust the direction of the performance. | was

able to connect what had been a tenuous coaxing at an internal emotional reaction to a
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repeatable physical sensation that I could carry with me as | performed. “Perezhivanie” gave
me the language with which I could speak specifically about a moment of performance
without the fear of ruining that moment. My experience with integrating this concept also
made me aware that, in order to use the System to its full potential, | had to make explicit
ideas that were implicit in the text, and obfuscated by my own bias sense of what “internal,”
“inner life” and “soul” meant.

My realization of the importance of tvorchestvo (the creative process), aktivnost’
(active energy) and volia (will) have also revised my approach to developing a performance
and teaching actors. The most important paradigm shift has been the understanding that the
internal and external for the actor are not separate, and that the actor’s external dimension
(and, therefore, internal dimension) is not limited to the physical body. First, it caused me to
recognize in myself and others the habit of bifurcating internal and external concentration. In
moments of reflection or in the search for emotional experience, | found that | would retreat
into myself. I would “look back” into my head to process information, feel or follow my
inner monolog, and this feelings and ideas would have an effect on my external actions, but
the sense of them remained contained within me. This problem of the inward directionality of
thought may be recognized implicitly in much of our training, but rarely is it made explicit.
However, the definition of tvorchestvo within the System requires that this process is shared
by those who surround you. Within the System the actor must attend to that dimension of the
performance experience.

| had to find methods within the System that would help me to address this bifurcation
of concentration. The first was to deepen my understanding of communication. | had thought

of communication as careful listening and clear intention. This is true, but the point of both
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listening and intention is to focus the actor outward, to get the actor out of his/her head. This
is not a radical thought. | believe that Meisner’s technique of improvisational questioning is
aimed at breaking this barrier. Sensory work is also aimed, in part, at keeping the actor in
connection with the external dimension; however, | found that when the sensory work became
related to emotional experience or memory | still tended to focus inwardly.

We use phrases like “in the moment” or “get out of your head” to encourage actors to
“listen” and “connect” without making explicit that the goal is to transmit the inner life
externally, to radiate it out. My close reading of Stanislavski, made me understand that
functional communication requires a type of concentration and focus that feels as if | not only
had a clear intention, but that | wanted my partner to feel that intention without the need for
words or actions. This concentration also leads you to listen to your partner with more than
you ears, but with your being, to attempt to sense the energy of their intent by absorbing their
“rays” of energy.

This understanding is shared in the voice work of Patsy Rodenburg who describes in
her book The Actor Speaks: Voice and the Performer (2000) three different circles of
concentration. These circles indicate modes of focus that effect the actor’s ability to
communicate. First Circle concentration is introspective, withdrawn and reflective. The
Third Circle is outward, authoritative, aloof and forceful, but is not necessarily focused and
directed. The Second Circle is that concentration mentioned in the System as communication;
its energy is focused and moves directly toward the object of attention, touching it and
receiving its energy. According to Rodenburg, while individuals habitually favor a certain
mode of concentration, the actor does not exist in simply one circle but blends these different

modes of concentration. However, as in Rodenburg’s voice work, this type of training is seen
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as a supplement to the Method(s) in actor training, rather than an integral piece of the System
which is woven through every exercise and concept.

The rays of energy that Rodenburg refers to are the aktivnost’ in the System. This
energy permeates and radiates from the body of the actor. The flow of aktivnost’ is what
gives life to intention, communication, and physical action. It is the living energy of activity.
While Stanislavski seems to have been influenced by the experience of prana in his framing
of aktivnost’, my work in Japanese and Chinese martial arts helped me to recognize the

experience of this energy within the concepts of ki or Qi/chi (%). This experience of this

energy is that of a current that radiates through your body. The energy is generated within
oneself, but it also comes from gathering the energy of one’s environment: breathing in the
energy of the air, absorbing the energy of the earth, feeding off the energy of your
partner/opponent. This generation and collection of energy is combined with a holistic sense
of concentration that allows the individual to sense the internal and external simultaneously.
As aktivnost’ undergirds every thought and action in the System, this implies that at every
moment on stage the actor must develop a unified sense of internal/external concentration that
both gathers and radiates out the energy of their environment.

Another problem I recognized in my understanding of performance is that I created a
boundary on my concentration that contained it solely within the realm of the stage. | created
a “fourth wall” in my performance, interpreting realism in form to imply disconnection from
audience. The most dangerous concept for me was public solitude. Within my framework of
reference, | immediately understood it to be the ability to have private and personal moments
in spite of the presence of the audience. 1 also find this the reading of the term among my

students. This led me to create a wall with my concentration that kept the audience out, so
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that | would not feel awkward in front of them or pander to them. However, this makes the
audience observers of, rather than participants in, the actor’s work; it actually takes the public
out of the equation. In the System, this “public solitude” is repeatedly characterized as a
sharing of the energy of experience between the actor and audience that intensifies rather than
inhibits the performance.

In order to achieve this, the System requires the actor to develop and “inner scenic
awareness of self” that in not limited to their personal interiority. In this awareness the “inner
life” is “scenic.” The concentration of the actor touches on their internal experience and
radiates this experience outward, through aktivnost’, while remaining in contact with a
comfortable sense of the presence of the audience by drawing into him/herself the aktivnost’
of the audience (blending Rodenburg’s First and Second Circles of concentration). This
maintains the intuitive connection between actor and audience. Again, the System requires an
explicit attention to the sharing of the inner life that is often left implicit when we teach it.
The assertion that “if you [the actor] feel it the audience will feel it” is false in a cultural
context where emotion is understood as a contained mental process with some physical
manifestations. In order for the actor’s emotion to be felt, he/she has to develop the kind of
awareness of the self and others that allows all who are present to share in the feeling of that
emotion.

Imagination and memory are also dangerous concepts when approached from a
psychological standpoint that favors an isolated interiority. Both of these processes push the
actor toward an internal concentration (the First Circle) in which they came become
disconnected from other actors and the audience because imagination and memory are seen as

mental processes. However, imagination in the System is not simply an internal mental
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process. Imagination is a two-step process of conceptualization/ideation and giving life to
that ideation. The first step, conceptualization/ideation, is to construct an environment of
imagined forms that, while created by the mind, are to be perceived as external to the actor.
This turns the internal focus outward. The life-giving step is to imbue this image with an
interactive presence. This is not miming (in the colloquial sense of the word), but engaging in
the process of sending out aktivnost’ to that imaged form and perceiving its responding
energy. The imagination then affects the actor from an external direction and feels alive.
Stanislavski asserted that every action, thought and word must be in response to this “life of
the imagination.” The ability to send out rays of aktivnost’ into the imagined form and turn it
into a live imaginary object is the process of the creative will of the actor.

Memory, as discussed in the System, is not a simple mental process. It is a sensibility,
a state of being, that suffuses the body of the actor and radiates out from it, by the force of the
actor’s will and through the vehicle of aktivnost’. Through these processes the actor truly
creates an alternate reality that he/she and the audience can experience.

The conceptualization of tvorchestvo as the integration of the intellective and life-
giving aspect of the soul bridging the division between the ideal and material realms points
toward the necessity to develop the kind of concentration that bridges the internal and the
external. When understood in the context of the dusha, all the elements of the System that
have become separate techniques in various methods become unified. Everything is held
together by the process of the radiation of aktivnost’. In teaching the System, then, attention
has to be paid to the type of concentration and connection to the environment that both

supports and is the result of the exchange of aktivnost’.
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Appendix |

My research has also uncovered a need for a new translation of Stanislavski’s works

that would not ignore the concept of the soul for the sake of the psychological and would

translate that information that has not yet reached English publication. The majority of

references I make to Stanislavski’s writings are to the eight volume set of his collected works

published by Iskusstvo (the state arts publishing house) from 1954-1960, and they include
passages omitted from their English counterparts as well as notes, speeches and
correspondence that have never been available in English. The first four volumes of this
collection correspond to the Stanislavski’s major works in English as follows (Figure 6):
Figure 6: The Titles of the Eight Volume Collected Works of Stanislavski and their

English Translations

KS Vol. Title in My Translation Hapgood Title Benedetti Title (2008)
1. Moia zhin’v My Life in Art My Life in Art NA
iskusstve (1948)

Translated

originally in 1924

by J.J. Robbins

2: Rabota acteranad | The Work of the Actor on | An Actor Prepares | An Actor’s Work
soboi, Chast’ I: Rabota | Him/Herself, Part I: The | (1936) Year One:

nad soboi v Work on Oneself in the Experiencing
tvorcheskom protsesse | Creative Process of

perezhivaniia Experiencing
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3:Rabota actera nad The Work of the Actor on | Building a An Actor’s Work

soboi, Chast’ II. Him/Herself, Part II: The | Character (1949) Year Two:

Rabota nad soboi v Work on Oneself in the Embodiment

tvorcheskom protsesse | Creative Process of

voplosheniia Incarnation

4: Rabota acteranad | The Work of the Actor on | Creating a Role NA

rol’iu: Materialy k a Role: [Collected] (1961)

knige . Notes/preparatory

materials for the/a book

5: Sta’'ti, rechi, Essays, Speeches, Notes, | NA NA

zametki, dnevniki, Diary Entries, Memories

vospominaniia (1877 — | (1877 —1917)

1917)

6: Sta’ti, rechi, otkliki, | Essays, Speeches, Notes, | NA NA

zametki, Reviews, Memories

vospominaniia (1918 — | (1918 —1938)

1938)

7. Pis’'ma (1886 — Letters (1886 — 1917) NA Some of the letters in

1917) Bennedetti’s The
Moscow Art Theater
Letters (1991)

8. Pis’ma (1918 — Letters (1917 — 1938) NA Above

1938)
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As the chart above indicates, a good deal of Stanislavski’s writings have not yet made their
way into publication in English. Given the impact of Stanislavski’s theories and his
demonstrated success as a theatre artist, | assumed that there is valuable information in the
untranslated sections of his writing.

In addition, of those translations that do exist, neither gives a complete picture.
Hapgood’s is heavily cut and the prose has become stodgy and nearly inaccessible for the
modern reader. Benedetti’s is more complete and is written for a contemporary audience. He
does capture some of the humor and tone of the original and his translation is quite readable,
but he achieves this readability by “fixing” some of Stanislavski’s awkward language and
“inconsistencies.” Both works exhibit a bias toward interpreting all the discussions of the
inner life of the actor is a psychological framework that ends up erasing references to the soul
and spirit and making those that remain seem simply metaphorical in nature rather than a
discussion of the heightened experience of performance. They both cut the reference to
tvorchestvo “the creative process” from their tiles (see Figure 6). What Stanislavski titled The

Work of the Actor on Him/Herself: The Work on Oneself in the Creative Process of

Experiencing and The Work on Oneself in the Creative Process of Incarnation, Hapgood

renamed An Actor Prepares and Building a Character. Benedetti keeps An Actor’s Work and
labels the two tomes “Experiencing” and “Embodiment” but erases “the creative process”
completely. This indicates that the significance of the term tvorchestvo was not evident to
these translators, so it could be easily discarded; however, it must be an integral part of each
title for a reason.

A comparison of the chapter titles of the first book on the System with the original

Russian (in my translation), the Hapgood and the recently published Benedetti translations
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shows the translation and editorial choices made on these titles (Figure 7). In both Figures 6
and 7, my translation reflects the Russian in a more literal sense, a direct interpretation of the
titles that has not been “cleaned up” for publication in English. In most cases, the differences
in translations are not great. In Figure 7, note how both Hapgood’s and Benedetti’s
translations tend to add the term “inner” to the later chapters that deal with what Stanislavski
described as the elements of the soul (Chapter 11 and upward). While the idea of interiority is
part of the framework built in these chapters, it is important to note the motive forces of mind,
will, and feeling are also described as radiating externally (see Figure 3 in Chapter 3). The
motive forces are set up to be driving forces in the bridging of interiority and exteriority,
which drive both inner experience and the incarnation of it. This reflects the tendency on the
part of many in the West to understand psychology as a strictly interior process. Both
translators replace psikhicheskaia zhizn’ (physical life) with “psychological,” again reflecting
Western cultural proclivities. Psikhicheskii does not correlate directly to “psychological”; the
Russians had a term for psychological, psikhologicheskii, which was in use when Stanislavski
wrote these works. While psikhicheskaia zhizn” does imply what we would define as the
psychology of the individual, it has broader ramifications, it includes a sense of the psychic,
spiritual and transpersonal that is not carried in the modern connotation of psychology. It also
includes concept of “life” (zhizn’) that is critical to the System, which is constructed to create
the sense of life, the living essence, in a performance. The lack of this “life” in performance
results in dead forms that carry no essential meaning and cannot affect an audience in an
“unmediated” manner. In these translations the life of the spirit/soul is literally erased,
leaving a dead, metaphorical sense of the soul, and keeps the inner life of actor that is locked

inside him/herself.
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Figure 7: My Translation of the Chapter Tiles of the First Volume of An Actor’s

Work... compared to the original and English Translations

Chapter Title in Title in My An Actor Prepares An Actor’s Work
Russian Translation (1936): Hapgood Year One:
Experiencing
(2008) Benedetti
1: Diletantism Amateurism The First Test Amateurism

2: Stsenicheskoe

Scenic Art and Scenic

When Acting is an

The stage as art and

iskusstvo, Craftmanship Art stock-in-trade
stsenicheskoe remeslo

3: Deistvie. “Esli by,” | Actions. “As if,” Action Action, ‘if’, ‘Given
“predlagaemye “Suggested Circumstances’
obstoiatel’stva” Circumstances”

4: Voobrazhenie Imagination Imagination Imagination

5: Stsenicheskoe

vnimanie

Scenic Attention

Concentration of

Attention

Concentration and

attention

6:0svobozhdenie

myshts

The Release of the

Muscles

Relaxation of Muscles

Muscular release

7. Kuski i zadachi

Bits and Tasks

Units and Objectives

Bits and tasks

8: Chuvstvo pravdy i

vera

Feeling of Truth and

Belief

Faith and a Sense of

the Truth

Belief and the sense

of truth

9: Emotsional naia

pamiiat’

Emotional Memory

Emotion Memory

Emotion Memory
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10: Obshchenie

Communication

Communion

Communication

11: Prisposoblenie i
drugie elementy,
svoistva, sposobnosti, i

darovaniia artista

Adaptation and Other
Elements, Qualities,
Abilities and Gifts of

the Actor

Adaptation

An actor’s
adaptations and
other elements,
qualities, aptitudes

and gifts

12:Dvigateli

psikhicheskoi zhizni

Motive Forces of

Psychical Life

Inner Motive Forces

Inner psychological

drives

13:Liniia stremleniia
dvigatelei

psikhicheskoi zhizni

Line of the
Aspirations of the
Motive Forces of

Psychical Life

The Unbroken Line

Inner psychological

drives in action

14:Vnutrennee

Stsenicheskoe

samochuvstvie

Inner Scenic

Awareness of Self

The Inner Creative

State

The actor’s inner

creative state

15:Sverkhzadacha.

Skvoznoe deistvie

Supertask. Through

Action

The Super-Objective

The Supertask,

Through action

16: Podsoznanie v

stsenicheskoe

samochuvstvie

The Subconscious in

the Scenic Awareness

of Self

On the Threshold of

the Subconscious

The subconscious

and the actor’s inner

creative state

I believe that when Stanislavski’s ideas become readily available to the English-

reading audience in a manner that preserves their spiritual nature, there will be a reevaluation
of how we teach and understand performance that will rejuvenate the pedagogy of acting and

encourage innovation in the development of training programs. It is my hope that we can
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bring our performances closer in spirit to the work of Stanislavski and close to the souls of our

audiences.
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Appendix 11

The Russian text for the explanation of the schematic of the System:

- BHU3y (TOYHO TpuU KUTa, HA KOTOPBIX IIOKOUTCS 3€MJIs1) 3aJI0’KEHBI TPU UAEU, TPU
IJ1aBHbIE, HEIIOKOJIEOMMbIE OCHOBBI HaIllero UcKyccTBa. Ha HUX BbI TOJKHBI BCE
BpEMSI OITUPATHCA.

1. IlepBas n3 HUX roBopuT: MICKycCTBO ipaMaTHYECKOro akTepa - UCKYCCTBO
BHYTPEHHETO U BHEIIHETO JACHCTBUS.

2. Bropast ocuHoBa - popmyna A. C. Ilymkuna: «MicTiHa cTpacTei,
MIPaBJI0N10/1I00Me YYBCTB B IIPEJIaraeMbIX O0CTOSITEIbCTBAX ... »

3. Tpetpsa ocHoBa: [lonco3HaTenpHOE TBOPYECTBO CAMOM IIPUPOABI-

yepe3 CO3HATEIbHYIO IICUXOTEXHUKY apTHCTA.

Ha sTux Tpex riaBHBIX OCHOBaX HAIIETO UCKYCCTBa IOCTPOEHHI JBE OOJIbIIINE
IaTHOPMBI:

4. Ilpouecc nepexuBaHusl, KOTOPBII Mbl U3y4IIIM B OOIIIUX YepTax, U
5. IIpouecc BOILIOIMIECHUS.

Ha stux nnardopmax BoccenaroT, TOYHO TPU BUPTYO03a-OpraHUCTA Nepes
JIBYMsI OTPOMHBIMHU OpraHaMH,

6, 7, 8. Tpu aBUTraTeNs NCUXUYECKON KU3HU: YM, BOJIS U YyBCTBO (110
MPEKHEMY HAyYHOMY OIPEEIICHUIO), WU NIpeACTaBIeHUE, CYKICHUE U BOJIe-
YyBCTBO (110 MOCIIEIHEMY HaYYHOMY OIpEEICHUIO).

9. HoBas nbeca u POJIb ITPOHU3BIBAIOT JBUTaTeII ICUXUIECKOMN KU3HU. Onu
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3a0pachIBaOT B HUX CEMEHa M BO30YKIal0T TBOPUYECKOE CTPEMIICHHUE.

10. JIunuu cTpeMIIeHUs] IBUTATENeH ICUXUYECKOM KU3HH, HECYIIIUE C CO0O0M
3a0poIIeHHbIE B HUX CEMEHA MbeChl U postk. CHavaga 3TH CTPEeMIICHUS
0OpbIBYATHI, KJIOUKOBATHI, 0€CTIOPSIOYHBI U XAaOTUYHBI, HO TIO MEPE BBISICHEHHS
OCHOBHOI1 IIEJIM TBOPUECTBA CTAHOBATCSI OECIIPEPHIBHBIMHU, MPSIMBIMHU U
CTPONHBIMH.

11. Baytpennsis 06yacTs Hamei AyIy, Halll TBOPYECKUM anmapaT co BCEMU
€ro CBOMCTBaMH, CIOCOOHOCTSAMHU, JaPOBAHUSMU, IPUPOJIHBIMU JJAHHBIMU,
apTUCTUYECKUMU HaBbIKAMH, ICUXOTEXHUYECKUMU IIPUEMaMHU, KOTOPBIE MbI
Ha3bIBAJIM paHblIe «3eMeHTaMHu.” OHM He0OXOIMMBI JJIs1 BBIIIOJHEHUS Mpoliecca
MepeKUBaHUsA. 3aMETHTE, UTO HAa YEPTEKE KAKIOMY JIEMEHTY JaHa CBOsI 0co0as
Kpacka, a UMEHHO:

a) BooGpakeHuto u ero BeIMbICIAM («ecu 0y, MpeiaraeMbiM
00CTOSITENILCTBAM POJIN)

6) Kyckam u 3agauam

B) BHumaHuto u o0ObexTam.

r) JlelicTBUIO

1) YUyBcTBY npaB/abl U Bepe

e) BuyTpeHHeMy Temmo-purmy.

’K) OMOLMOHAJIbHBIM BOCIOMUHAHHUSIM.

5 ) O61eHuO

n) [IpucnocoOneHusim.

k) Jloruke u mociae0BaTEIbHOCTH
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1) BHyTpeHHel xapakTepHOCTH

M) BHyTpeHHEMY CIIECHUYECKOMY O0astHUIO

H) DTUKE U JUCIUILIUHE

0) Briepikke u 3aKOHUEHHOCTH

Bce oM XUBYT B TOM 00JaCTH Ay, Ky/1a BPBIBAIOTCS IBUTATEIIH
MICUXUYECKON )KU3HU apTUCTa (YM, BOJISI U HYyBCTBO) BMECTE C MPUBUBIIUMUCS K
HUM YaCTHUIIAMU JYIIU POJIU.

BrbI BuinTe Ha yepTexe, Kak JIMHUU CTPEMIICHUS IPOHU3BIBAIOT HACKBO3b ATY
00J1aCTh M KaK OHHM MOCTETIEHHO CaMH OKPAIlIMBAIOTCS TOHAMHU KPacoK
«3JIEMEHTOB)» ApPTHUCTA.

12. D10 Te ke, HO yKe NMePEePOAUBILINECS JUHUU CTPEMIICHUS ABUTaTeNen
MICUXUYECKOMN KU3HU apTucTa - ponu. CpaBuute ux 1o (10) u mocne
NPOXOXKJASHHS nyieBHON o0nactu (11) u Bbl yBuANTE pasHuily. Temneps,
MOCTETNIEHHO BOCIIPUHUMAS B c€0sl HE TOJIBKO «3JIEMEHTBI» MbEChl, HO U TOHA U
KPacKH «3JIEMEHTOB) CaMOTr0 apTUCTAa, IMHUM CTPEMIICHUS] yMa, BOJIM U YyBCTBa
CTaHOBATCS HEy3HaBaeMbIMH (12).

13. D10 TOT y3€i1, B KOTOPBIN 3aBA3bIBAIOTCS BCE JTUHUU CTPEMIICHUS
JIBUTATEJIEH TICUXUYECKOMN KU3HU; 3TO TO TYIIEBHOE COCTOSTHUE, KOTOPOE MBI
Ha3bIBa€M «BHYTPEHHUM CIIEHUYECKUM CaMOUYYBCTBUEM.”

14. DT10 cruieTeHHBIE APYT C APYTOM, TOUHO KI'YT, TUHUU CTPEMIICHUS
JIBUTATEJICH TICUXUUECKOH KU3HU, KOTOPBIE CTPEMSATCS K CBepX3aaaue. Teneps,
IOCJIe UX MEPEPOXKACHUS U COJIMKESHUSI C POJIbIO0, MBI HAa3bIBAEM UX «JTUHUEH

CKBO3HOI'O JEUCTBUS
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15. IToka ewie npuspauHasi, He opeAeanBIIascs 10 KOHIA «CBepx3aaayda.”

- Uto uzo0paxkaeT IMyHKTUP Ha MPABOM CTOPOHE YePTEkKa- HHTEPECOBAIINCH
YYEHHKH.

- [TyHKTHp M300pa)kaeT BTOPOM MPOIIECC: BHEITHETO BOIUIOMICHUS. ETo MbI
II0Ka HE pacCMaTpUBaJy, U OH BaM HesiceH. BoT nmouemy npasasi cTOpOHa JIUIIb
HaMe4eHa, a He BblUYepUYeHa YeTKUMU JIMHUSIMU, KaK JIeBasi CTOPOHA, KOTOpast
n300pakaeT XOpoIIOo 3HAKOMBIM BaM Te€Nepb IPOLIECC BHYTPEHHETO
Nepe’KUBaAHUS.

UepTexx MHE OYEHBb ITOMOI' CBOEH HATJISIAHOCTBIO U yOeIuTeIbHOCThI0. OH
pacrpeiesui 1o CBOUM MEeCTaM BCE BOCIPHUHATOE MHOIO 3a EPBbIN yueOHBIH

CC30H.

301



Works Cited

Adler, Alfred. " Personality as a Self-Consistent Unity, I1ZIP, Vol. 10, 1932, a new

unpublished translation in the AAISF/ATP Archives.” Classical Adlerian Psychology.

05 August 2009 <//home.att.net/~htstein/qu-crea.htm>.
. "From a new translation of "Critical Considerations on the Meaning of Life," IZIP,

Vol.lll, 1924, in the AAISF/ATP Archives." Classical Adlerian Psychology. 05

August 2009 <http://home.att.net/~htstein/qu-comm.htm>.
. "From a new translation of a journal article, "Psychology and Medicine," 1928, in the

AAISF/ATP Archives." Classical Adlerian Psychology. 05 August 2009

<http://home.att.net/~htstein/qu-unity.htm>.

. ""On the Interpretation of Dreams." International Journal of Individual Psychology 2.1

(1936): 3-16.

. "Progress in Individual Psychology." Classical Adlerian Psychology. 15 October 2009

<http://home.att.net/~Adlerian/qu-unity.htm>.
. "Progress in Individual Psychology Internationale Zeitschrift fr Individualpsychologie,

Vol. 11, No. 1, p.1-7, 1923, in the AAISF/ATP Archives." Internationale Zeitschrift fiir

Individualpsychologie 2.1 (1923): 1-7.

. Social Interest: A Challenge to Mankind. Trans. J. Linton and Vaughan R. London: Faber

and Faber, 1938.

. "The General System of Individual Psychology." Classical Adlerian Thought. 04 August

2009 <http://home.att.net/~Adlerian/qu-crea.htm>.

302



Adler, Alfred. "The Inferiority Feeling: Positve Outcomes /Negative Outcomes." Superiority

And Social Interest: A Collection Of Later Writings. Chicago: Northwestern

University Press, 1974. 53-6.
Agursky, Mikhail. "An Occult Source of Socialist Realism: Gorky and Theories of Thought

Transference ." Rosenthal, Bernice Glatzer. The Occult in Russian and Soviet Culture.

Ithaca: Cornell University Press, 1997. 247-72.

Andreiev, Leonid. "Chekhov as a Panpsychologist.” Green, Michael. The Russian Symbolist

Theatre: An Anthology of Plays and Critical Texts. Ann Arbor: Ardis, 1986. 363.

Anonymous. "List of Lectures.” Steiner Archives. 29 June 2009

<http://wn.rsarchive.org/lectures.txt>.

Ansbacher, H. L. and Ansbacher R. R. The Individual Psychology of Alfred Adler. New York:

Basic Books, 1956.
Arkhiv Gor'kogo, Moscow, vol. 4, 1954, p. 239. Vol. 4. Moskva: Isskustvo, 1954,

Bachelis, Tatyana. "The Stanislavsky Collogium at the Theatre de Chaillot.” Soviet and East-

European Drama, Theatre and Film (1988): 23.

Bartlett, Rosamund. "Introduction.”" Chekhov, Anton. About Love and Other Stories. New

York: Oxford Press, 2004. vii-xxvii.
Bely, Andrei. Petersburg. Trans. Robert A. Maguire and John E. Malmstad. Bloomington:
Indiana University Press, 1978.

Belyi, Andrei. "Simbolizm kak miroponimanie.” Belyi, Andrei. Simbolizm kak miroponimanie.

Moskva: Respublika, 1994. 244-259.

—."Teatr i sovremennaia drama.” Belyi, Andrei. Simvolizm kak miroponomanie. Moskva:

Respublika, 1994. 153-67.
303



Benedetti, Jean. "Stanislavsky and The Moscow Art Theatre, 1898-1938." Leach, Robert and

Victor Borovsky. A History of the Russian Theatre. Cambridge: Cambridge

University Press, 1999. 254-278.

—. Stanislavsky: A Biography. New York: Routledge Press, 1988.

Bentley, Eric. "Who was Ribot? Or: Did Stanislavsky Know any Psychology." Tulane Drama
Review 7.2 (1962): 127-9.

Berdayev, Nikolai. The Russian Idea. Trans. R. M. French. Hudson, NY': Lindisfarne Press,
1992.

Berdiaev, N. A. Filisofiia svobodnogo dukha. Moskva: Respublika, 1994.

—."Theosophia i Anthroposophia v Rossii." Russkaia Mysl' November 1916.

Besant, Annie and C. W. Leadbeater. Thought-forms: Adyar Edition. Wheaton, IL: Quest

Books, 1985.
Blavatsky, H. P. "The Secret Doctrine by H. P. Blavatsky, Online edition.” 22nd March 2009.
<http://www.theosociety.org/pasadena/sd/sd-hp.htm>.

Blok, Aleksandr. "For a Theater of Action." Greene, Michael. The Russian Symbolist

Theatre: An Anthology of Plays and Critical Texts. Ann Arbor: Ardis, 1986. 39.

Borovsky, Victor. A Triptych from the Russian Theatre: The Komissarzhevskys. London:

Hurst & Company, 2001.

Boym, Svetlana. Common Places: Mythologies of Everyday Life in Russia. London: Harvard

University Press, 1994,

Briusov, Valeri. "Nenuzhnaia Pravda." Mir Iskusstva 1902: 4.

304



Brougher, Valentina. "The Occult in the Prose of Vsevolod Ivanov ." Rosenthal, Bernice

Glatzer. The Occult in Russian and Soviet Culture. Ithaca: Cornell University Press,

1997. 299-324.
Carlson, Maria. "Fashionable Occultism: Spiritualism, Theosophy, Freemasonry, and
Hermeticism in Fin-de-Siécle Russia ." Rosenthal, Bernice Glatzer. The Occult in

Russian and Soviet Culture. Ithaca: Cornell University Press, 1997. 135-53.

—. No religion Higher than the Truth: A History of the Theosophical Movement in Russia,

1875-1922. Princeton: Princeton University Press, 1993.
Carnicke, Sharon Marie. "Stanislavsky's System: Pathways for the Actor.” Hodge, Alison.

Twentieth Century Actor Training. London: Routledge, 2000. 11-37.

Carnicke, Sharon. Stanislavsky in Focus. London: Hardwood Academic Publishing, 1998.

—. "The Life of the Human Spirit: Stanislavsky's Eastern Self," Teatr: Russian Theatre Past

and Present (2000): 3-14.
Chamberlain, Franc. "Michael Chekhov: Pedagogy, Spirituality, and the Occult." Toronto

Slavic Quarterly (2003).

Chekhov, Anton. "The Student." Chekhov, Anton. About Love and Other Stories. New York:

Oxford Press, 2004. 103-7.

Chekhov, Michael. On the Technique of Acting. New York: HarperCollins, 1991.

—. The Path of the Actor. Ed. Andrei Kirillov and Bella Merlin. Trans. Andrei Kirillov. New

York: Routledge, 2005.

Crohn Schmitt, Natalie. "Stanislavski, Creativity and the Unconscious.” Theatre Quarterly 2.8

(1986): 345-51.

305



Damascus, St. John of. Tri zashchititel 'nvkh slova protiv poritsaiushchikh sviatye ikony ili

izobpazheniia. St. Petersburg, 1893.

Dostoevsky, Fyodor. "The Idiot.” Online-literature. 27 July 2009 <http://www.online-

literature.com/view.php/idiot/20?term=holbein>.

Dresser, Horatio W. Outlines of the Psychology of Religion. New York: Cromwell, 1929.

Eisenstein, S. Izbrannye proizvedeniia. Vol. 1. Moskva: Isskustvo, 1964.

Etkind, Alexander. Eros of the Impossible: The History of Psychoanalysis in Russia .

Boulder: Westview Pres, 1997.

Felstam, O. "K voprosu o sushchnosti gipnoza po sovremennym predstavleniiam.”
Psikhoterapiia (1910): 125-132.

Feuerbach, Ludwig. The Essence of Christianity. Trans. Marrian Evans. Second Edition.
London: John Chapman, 1854.

Florenski, Pavel. Ikonostas. Sankt Peterburg: Mifril, 1993.

— Imeslavie kak filosophskaia predposylka. 30 July 2009 <http://amkob113.narod.ru/flor/>.

—. Stolp i utverzhdenie isitiny. Moskva: Pravda, 1990.

Freud, Sigmund. "On the History of the Psycho-Analytic Movement.” Freud, Sigmund. The

Standard Edition of the Complete Psychological Works of Sigmund Freud,vol. 14.

London: Hogarth, 1966. 3-66.

Garin, Ernst. S Meierhol'dom. Moskva: Isskustvo, 1974.

Gharavi, Lance. The Rose and the Cross: Western Esotericism in Russian Siler Age Drama

and Aleksandr Blok's The Rose and the Cross. St. Paul: New Grail Press, 2008.

306



Gladkova, Ann. "Socuvstvie and Sostradanie: A Semantic Study of two Russian Emotions."

Lidil: Revue de linguistique et de didactigue des langues (2005): URL :

http://lidil.revues.org/index93.html. Consulted July 28, 20009.

Gordon, Mel. The Stanislavsky Technique: Russia (New York: Applause, 1987), 30-7

—. Voluptuous Panic: The Erotic World of Weimar Berlin. Los Angeles: Feral House, 2006.

Gor'kii, A. M. Nesobrannye literaturno-kriticheskie stat'i Moskva, 1941.

Gorky, Maxim. The Confession. New York: Frederick A. Stokes Company, 1916.

—. Unrequited Love. (novel) London: G. Weidenfeld & Nicolson, 1945.

Graham, Loren and Jean-Michel Kantor. Naming Infinity: A True Story of Religious

Mysticism and Mathematical Creativity . New York: Belknap Press of Harvard

University Press, 20009.
Gutkin, Irina. "The Magic of Words: Symbolism, Futurism, Socialist Realism." Rosenthal,

Bernice Glatzer. The Occult in Russian and Soviet Culture. Ithaca: Cornell University

Press, 1997. 225-46.
Hagemeister, Michael. "Russian Cosmism in the 1920's and Today." Rosenthal, Bernice

Glatzer. The Occult in Russian and Soviet Culture. Ithaca, NY: Cornell University

Press, 1997. 185-202.

Hammer, Olav. Claiming Knowledge: Strategies of Epistemology from Theosophy to the

New Age. Leiden: Brill, 2004.
Hannick, Ann. "Marriage as an Icon of the Trinity: Rublev's "Hospitality of Abraham™ and the

Communio Personum.”" Christendom Awake. 17 April 2005

<http://www.christendom-awake.org/pages/mshivana/marriage-icon.htm>.

307



Heiler, Fredrich. Prayer: A Study in the History and Psychology of Religion. Trans. Samuel

McComb. London: Oxford University Press, 1932.

Hirsch, Foster. A Method to Their Madness. Cambridge, MA: Da Capo Press, 2002.

Hutchings, Stephen c. "Making Sense of the Sensual in Pavel Florenskii's Aesthetics: The
Dialectics of Finite Being." Slavic Review 58.1 (1999): 96-116.

Inge, William Ralph. Christian Mysticism Considered in Eight Lectures. New York: Charles

Schribner and Sons, 1899.
Ivanov, Vyacheslav. "The Need for a Dionysian Theatre." Greene, Michael. The Russian

Symbolist Theatre: An Anthology of Plays and Critical Texts. Ann Arbor: Ardis,

1986. 110 - 16.

Jowett, Benjamin. Introduction and Analysis to Timeaus. 15 September 2008.

Koltsova, Vera, et al. Post-Soviet Perspectives on Russian Psychology. Westport, CT:

Greenwood Press, 1996.

Kornilovich, Kira. Arts of Russia: From the Origins to the End of the 16th Century. Trans.

James Hogarth. Cleveland: World Publishing, 1967.

Kotik, Naum. "Chtenie myslei i N-luchi ." Obozrenie psikhiatrii (1904): 665.

Kramer, Richard E. "The Natyasastra and Stanislavsky: Points of Contact,” Theatre Studies

36 (1991): 46-62
Krasner, David. "'l Hate Strasberg: Method Bashing in the Academy.” Krasner, David.

Method Acting Reconsidered. New York: St. Martin's Press, 2000. 3-42.

Lakoff, George and Mark Johnson. Philosophy in the Flesh: The Embodied Mind and Its

Challenge to Western Thought. New York: Basic Books, 1999.

308



Leach, Robert. "Meyerhold and Biomechanics.” Hodge, Alison. Twentieth Century Actor

Training. London: Routledge, 2000. 37-54.

Leadbeater, C. W. The Chakras (Ninth Printing). Wheaton, IL: Quest Books Theosophical
Publishing House, 2001.

Leadbeater, C.W. The Inner Life. Wheaton, IL: The Theosophical Press, 1917.

Lepakhin, Valerii. Ikony: znachenie i prednaznachenie. Moskva: Palomnik’, 2002.

Lerner, Vladimir and Eliezer Witztum. "Vladimir Bekterev, 1857-1927." American Journal of

Psychiatry (2005): 1506.
Lerner, Vladimir, Jacob Margolin and Eliezer Witztum. "Vladimir Bekhterev: his life, his

work and the mystery of his death ." History of Psychiatry (2005): 217-27.

Logan, Joshua. Josh: My Up and Down, In and Out Life. New York: Delacorte Press, 1976.

Manderino, Ned. The Transpersonal Actor: Reinterpreting Stanislavski Los Angeles:

Manderino Books, 1989.

—. Stanislavski's Fourth Level: A Superconscious Approach to Acting Los Angeles:

Manderino Books, 2001.

Merlin, Bella. Beyond Stanislavsky: The Psycho-Physical Approach to Actor Training.

London: Routledge, 2001.

Meyendorff, John. Byzantine Theology: Historical Trends and Doctrinal Themes. New York:

Fordham University Press, 1983.

Moore, Sonia. Stanislavski Revealed. New York: Applause Theatre Books, 1991.

—. The Stanislavski System: The Professional Training of an Actor. Second Revised Edition.

New York: Penguin Group, 1984.

309



Mueller, Alexander. "The Fictive Goal." Classical Adlerian Psychology. 04 August 2009

<http://home.att.net/~Adlerian/qu-goal.htm>.
Nabokov. Nikolai Gogol. New Directions, 1944.

Nabokov, Vladimir. Strong Opinions. New York: McGraw-Hill, 1973.

Payne, T. R. S. L. Rubinstein and the philosophical foundations of Soviet psychology. New

York: Humanities Press, 1968.

Plato. "Dialog with lon." MIT Classics Archive. 27 September 2004

<http://classics.mit.edu/Plato/ion.html >.
—. "Timeaus." 15th September 2008. 10 March 2009
<http://www.gutenberg.org/files/1572/1572-h/1572-h.htm>.

Plotinus. "The Six Enneads.” 1994. Internet Classics Archive. 30 May 2009

<http://classics.mit.edu/Plotinus/enneads.html>.
Polosin, M. P. "N. E. Osipov: Biograficheskii ocherk na osnove biograficheskikh zapisok."
Zhizn' i smert' (1935): 11.

Pushkin, Aleksandr. Sobranie sochenii v 10-ti2 tomakh. Moskva: Gosudarstvennoe

izdatel'stvo khudozhectvennoi literatury, 1959.

Quenot, Michel. The Resurrection and the Icon. Crestwood, NY: St. Vladimir's Seminary

Press, 1998.

Ramacharaka, Yogi. Series of Lessons in Raja Yoga . London: BiblioLife, 2008.

Roach, Joseph R. The Player's Passion: Studies in the Science of Acting. Ann Arbor:

University of Michigan Press, 1996.

Roberts, J. W. Richard Boleslavsky: His Life and Work in the Theatre. Ann Arbor: UMI

Press, 1981.
310



Roerich, N. Altai-Himalaya. Kempton, IL: Adventures Unlimited Press , 2001.

Rudnitsky, Konstantin. Russian and Soviet Theatre. London: Thames & Hudson, 1988.

Schuler, Carol. "Materialism, Metaphysics and Theatrical Truth: Glikeriia Fedotova and

Polina Strepetova.” Theatre Journal 52.4 (2000): 497-518.

Sechenov, Ivan. "Refleksy golovnogo mozga." Meditsinskii vestnik (1863): 47-48.

Service, New Dawn International News. "Occult Roots of the Russian Revolution."” January

2007. 1st Generation of the New Aeon. 10 August 2009

<http://www.gnostics.com/newdawn-1.html>.
Sologub, Fiodor. "The Created Legend."” 1916. Classic Reader. Ed. John Cornous. 20 July
2009 <http://www:.classicreader.com/book/2180/1/>.

—. The Petty Demon. Ardis, 1983.

Soloviova, Vera, et al. "The Reality of Doing.” Tulane Drama Review 9.1 (1964): 136-55.

Stanislavski, Constantin. An Actor Prepares. Trans. Elizabeth Hapgood. New York: Theater

Arts, 1975.

Stanislavski, Konstantin. An Actor's Work. Trans. Jean Benedetti. New York: Routledge,

2008.

Stanislavskii, Konstantin. Moya zhizn' v iskusstve. in Sobranie sochinenii v vos'mi tomakh:

Vol. 1. ed. N. D. Volkov. Moscow: Iskusstvo, 1954. 8 vols.

—. Rabota aktera nad soboi. Moscow: Khudozhentvennaia literatura, 1956.

—. Rabota aktera nad rol'iu. in Sobranie sochinenii v vos'mi tomakh. Vol. 4. ed. N. D.

Volkov. Moscow: Iskusstvo, 1954. 8 vols.

311



—. Rabota aktera nad soboi, chast’ I: Rabota nad soboi v tvorcheskom protsesse

perezhivaniia. in Sobranie Sochinenii v vos'mi tomakh. Vol. 2. ed. N. D. VVolkov.

Moscow: Iskusstvo, 1954. 8 vols.

—. Rabota aktera nad soboi, chast I1: Rabota nad soboi v tvorcheskom protsesse

voploshchenia. in Sobranie sochinenii v vos'mi tomakh. Vol. 3. ed. N. D. Volkov.

Moscow: Iskusstvo, 1954. 8 vols.

Stanislavsky, Constantine. An Actor Prepares. Trans. Elizabeth Hapgood. New York:

Routledge, 1936.
Stein, Henry T. and Martha E. Edwards. "Classical Adlerian Theory and Practice." Marcus,

Paul and Alan Rosenberg. Psychoanalytic Versions of the Human Condition:

Philosophies of Life and Their Impact on Practice. New York: New York University

Press, 1998. 64-93.

Steiner, Rudolf. "Article: Atomism and its Refutation.”" Steiner Archives. 15 July 2009

<http://wn.rsarchive.org/Articles/AtmRef_index.html;mark=449,1,6#WN_mark>.

—. "Christianity as a Mystical Fact." Steiner Archive. 10 July 2009

<http://wn.rsarchive.org/Books/GA008/English/RPC1961/GA008_c12.html;mark=10
2,11,15#WN_mark>.

—. "Essay: An Introduction to Waldorf Education.” Steiner Archive. 1 July 2009

<http://wn.rsarchive.org/Articles/IntWal_index.html;mark=253,20,36#WN_mark>.

—. Four Mystery Dramas. Trans. Ruth Pusch and Hans Pusch. North VVancouver: Steiner

Book Centre, 1973.

—. Freud, Jung, and Spiritual Psychology. Trans. May: Seiler, Sabine H. Laird-Brown and

Richard Smoley. Great Barrington: Anthroposophic Press, 1990.
312



—. Guidance in Esoteric Training. London: Rudolf Steiner Press, 1972.

—. "Lecture: Preparing for the Sixth Epoch." Steiner Archive. 15 June 2009

<http://wn.rsarchive.org/Lectures/
19150615p01.html;mark=400,11,17#WN_mark>.

—. "Lectures: Man as a Symphony of the Word." The Steiner Archive. 30 June 2009

<http://wn.rsarchive.org/lectures.txt>.

—. New Sprituality and the Christ Experience of the Twentieth Century. London: Steiner

Press, 1988.

—. Speech and Drama. Trans. Mary Adams. London: Anthroposophic Press, 1986.

—. Stages of Higher Knowledge. Trans. Lisa D. Monges. New York: Anthropological

Presssss, 1967.

—. "Study of Man: Lecture XII1." Steiner Archive. 15 July 2009

<http://wn.rsarchive.org/Lectures/19190904a01.html;mark=456,10,18#WN_mark>

—. "The Christmas Festival as a Symbol of the Sun Victory." Steiner Archives. 30 June 2009

<http://wn.rsarchive.org/Lectures/
19051214p01.html;mark=157,10,23#WN_mark>.

—. "The Inner Nature of Man and Life Between Death and Rebirth.” Steiner Archives. 27
June 2009 <http://wn.rsarchive.org/Lectures/
19140413p01.html;mark=310,11,27#WN_mark>.

—. "The Reality of Freedom, Chapter Eight “The Factors of Life” PoSA (Poppelbaum):

Chapter VIII." Steiner Archive. 10 July 2009

<http://wn.rsarchive.org/Books/GA004/Poppelbaum/

PPSA_c08.html;mark=214,0,164#WN_mark>.
313



—. "The Story of my Life: Chapter XXXIV." Steiner Archive. 15 July 2009

<http://wn.rsarchive.org/Books/GA028/TSOML/GA028 c34.html;mark=143,56,61#W
N_mark>.

—. "The Study of Man." Steiner Archive. 27 June 2009

<http://wn.rsarchive.org/Lectures/19190825a01.html|>.

—. Three Lectures on the Mystery Dramas. Trans. Ruth Pusch and Hans Pusch. Spring

Valley: Anthroposophical Press, 1983.
Strasberg, Lee and Paul R. Ryan. "Russian Notebook (1934)." TDR 17.1 (1973): 106-112.

Sukhanov, S. ""The Subconscious and its Pathology.” Voprosy filosojii i psikhologii 26.128

(1915): 368-9.

Sulerzhitsky, Leopold. To America with the Dukhobors. Trans. Michael Kalmakoff. Regina:

Canadian Plains Research Center, 1982.

Thomas, Nathan. "Dalcroze Eurhythmics and the Theatre." Scene 4: International Magazine

of Performing Arts and Media (2005).

Tolstoy, L.N. "What is Art." 1899. Ed. trans. Alymer Maude. 12 October 2008
<http://www.csulb.edu/~jvancamp/361r14.html>.

Tolstoy, Leo. Anna Karenina - Part 5, Chapter 8. The Free Library. 28 July 2009

<http://tolstoy.thefreelibrary.com/Anna-Karenina/5-8>.

Vinogradskaia, I. N. “Zhizn’ i tvorchestvo K. S. Stanislavskogo,” Letopis’. Vol. 2. Moscow:
Vserossiiskoe Teatral'noe Obshchestvo, 1974. 4 vols.

VVon Maydell, Renanta. "Anthroposophy in Russia.” Rosenthal, Bernice Glatzer. The Occult

in Russian and Soviet Culture. Ithaca: Cornell University Press, 1997. 153-70.

314



Vyrubov, N. "K voprosu o geneze i lechenii nevroza trevogi kombinirovannym
gipnoanaliticheskim metodom Psikhoterapiia." Psikhoterapiia (1910).

Wegner, William H. "The Creative Circle: Stanislavski and Yoga," Educational Theatre

Journal 28.1 (1976): 85-9

White, R. Andrew. "Radiation and the Transmission of Energy: From Stanislavsky to Michael

Chekov." Performance and Spirituality (2009): 23-47.
—. "Stanislavsky and Ramacharaka: the Influence of Yoga and Turn-of-the-Century

Occultism on the System." Theatre Survey 47.1 (2006): 73-92.

Whyman, Rose. The Stanislavsky System of Acting: Legacy and Influence on Modern

Performance. Cambridge: Cambridge University Press, 2008.

Zenkovsky, Serge A. Medieval Russia's Epics, Chronicles and Tales. New York: E.p. Dutton,

1963.

Zhuk, Yakov. "Vzaimnaia sviaz' mezhdu organizmami.” Mir bozhii 6 (1902).

315



