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This volume, written by a 
collective of authors based at 
the Russian State University of 
the Humanities, is dedicated to 
the category of time from the 
perspective of cognitive research. 
The focus of attention is on 
time in the Russian linguistic 
and cultural consciousness, 
in comparison with its 
corresponding manifestations in 
the Anglo-American and German 
cultures. The book is arranged 
diachronically: an attempt is 
made to follow fundamental shifts 
in the use and interpretation of 
the category of time, shifts that 
have occurred over the course 
of the last centuries. All this is 
accomplished through technically 
sophisticated, microscopically 
calibrated analysis of the three 
languages by linguists and 
philologists, with a plethora of 
linguistic examples taken from 
texts of different types  —  from 
folkloric and artistic literature to 
political speeches, from economic 
analysis to netspeak (which is 
emerging before our eyes). 

The themes of the articles are 
extremely varied, fragmented and 

multidirectional  —  even taking 
into account that almost all of the 
authors contributed several such 

“odds and ends” articles. Let us 
list at random several texts, so 
that the reader of this review 
can imagine the almost focusless 
heterogeneity of the volume. 

“Time in the Ancient Russian 
Vision of the World (Based on 
the ‘Sermon on Law and Grace’ 
of Metropolitan Hilarion)”; 

“Markers of Time in the Early 
Lyric Poetry of Boris Pasternak”; 
“The Metaphorization of Time in 
Contemporary English-Language 
Social Commentary (Using 
Material from The Economist, 
1999–2005)”; “The Concept 
of the ‘Transitional Period’ in 
German Social Consciousness, 
1989–1990”; “Categories of Time 
in Russian and American Political 
Discourse,” and so forth.

Nevertheless, even if the 
composition of the book seems 
too fissiparous, my reference to 
the articles as “odds and ends” is 
not meant to sound disparaging; 
several of them shine with an 
elegant, professional polish and 
demonstrate a penetration to 
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the most secret depths of that 
which can be called “linguo-
cognition” (iazykomyshlenie). 
The introductory part provides 
a highly detailed analysis of 
contemporary scientific literature 
relating to this theme; the authors 
attack fundamental phenomena 
lying at the juncture of semantics 
and cognitive linguistics, such 
as metaphor and metonymy, 
with their rational (deliberate, 
controlled) and emotional effects 
(see the pieces by V. Zabotkina, M. 
Konnova, and L. Bondareva in the 
second section, “The Conceptual 
Metaphor as a Means of Grasping 
Time”). Russian, English and 
German examples abound on 
many pages; the material offered 
and organized on the pages of the 
book is truly massive: here we find 
standard memes such as “time is 
money” or “morgen, morgen, nur 
nicht heute” (tomorrow, tomorrow, 
just not today) as well as more 
ambitious generalizations linking 
temporality to space, movement 
and value. Not all these 
experiments seem convincing. 
Of course, this is the opinion of 
a non-specialist, and I would not 
venture criticize the methods in 
each concrete case. It is important 
that, in the end, we have before us 
a serious and reflective cerebral 
onslaught. Sapere aude!

I will try nevertheless to unlock 
the overarching idea of the book. 
The category of “time” is in and 
of itself incapable of unifying 

this chaotic heterogeneity. “Time” 
is too much; time surrounds 
everything and slips into nothing; 
it is too promiscuous in its 
definitions. But there are other 
chains of association on which the 
design of the book is based. Firstly, 
as already mentioned, there 
is its method: the scrupulous, 
semantic analysis of language; 
time is “conceptualized”; we are 
not talking here about “time” in 
general, but about the sphere of 
its semantic associations, pulsing 
in the culture around the idea and 
sense of time that are expressed 
in language. 

Secondly, the collection is 
formed around the central idea 
of a paradigm shift, a change 
in the perception of time, which 
permeates the book from start 
to finish, as evinced by the 
subheading. The question is one 
of a changing image. In what 
does this fundamental idea 
manifest itself, what does this 
change consist of? This is the 
most significant point.

Let us consider the structure 
of the book: part one, which is 
introductory, is called “Time 
in Language”; part two, “The 
Christian Model of Time”; part 
three, “The Economic Model of 
Time”; and, lastly, part four, “The 
Technocentric (Virtual) Model of 
Time.” The logic of this structure, 
it would seem, is transparent: 
the Christian conception of 
time, traditionally dominant in 
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European society, gives way to a 
new, modern conception, which 
is in the main economic, or, more 
broadly, profane and secular. 
Finally, in late modernity, the 
epoch of mass communication 
and the “information society,” 
the modern model is modified 
again. “Pre-Christian” concepts 
of time are definitively marked as 

“mythological and epic” (15–16). 
The dualism of “Christian versus 
Post-Christian” functions as the 
ideational pivot of the book.

If my summary may seem 
to be an oversimplification, the 
concept of the book is in fact 
oversimplified, with its somewhat 
overstated accent on the “grand 
narrative” of de-Christianization. 
I do not at all dispute the fact 
that several concrete examples 
convincingly affirm a change 
in temporal models within the 
context of a gradual entrance of 
European cultures into modernity, 
and this transition has been 
frequently described precisely in 
terms of secularization. At the 
same time, different parts of the 
book examine how complex the 
structure of post-Christian time 
has been  —  it is enough to trace 
the evolution from Newtonian 
unidimensional-undifferentiated-
infinite-unidirectional time to 
the relative time of Einstein and 
the subjective, existential time 
of Heidegger (as discussed by 
L. Bondareva). But we can say 
the same thing about “Christian 

time,” which is not something 
monolithic and unchanging. 
In relation to Christian time 
Bondareva (with reference to 
another work), with a clear 
European and Christian focus, 
and not without an explicit 
emphasis, also notes: “thanks 
to Christianity, humanity could 
conceive of time as a transitory, 
finite, discrete period, not 
allowing for revisions, returns 
or repetitions, which facilitates 
man’s conceptualization of his 
personal responsibility for his 
own life” (15). But is the Christian 
model so unambiguously linear 
and irreversible? With regard to 
Christian thought, we can bring 
up the more complex building 
of time into an eschatological 
outlook, the fusion of linearity 
and repetition (the regular 
reproduction of Christ’s sacrifice), 
and religious mechanisms of 

“revisions” and “returns” (the idea 
of purgatory, transfiguration or 
apostasy, etc.).

Writing about the transition of 
the Eastern Slavs to a new con-
ception of time after Christianiza-
tion, G. Berestnev reproduces the 
well-known schema of pre-Chris-
tian mythological time, referenc-
ing Carl Gustav Jung, Boris Us-
pensky, Vladimir Toporov, Mircea 
Eliade and others. Berestnev then 
goes on to identify a paradigm 
shift reflected in the eleventh-
century “Sermon” of Metropoli-
tan Hilarion, in which he finds an 
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already complete “linear model, 
characteristic for a Judeo-Chris-
tian worldview.” Later Berestnev 
draws the conclusion that a simi-
lar model was adopted not only by 
the outstanding metropolitan, but 
generally “by the consciousness of 
the Eastern Slavs in the eleventh 
century” (that is, approximate-
ly half a century after the as yet 
purely elite “conversion of Rus” 
(119–20)! Furthermore, compar-
ing the text of Hilarion with Au-
gustine’s famous definition of 
time in his Confessions, Berest-
nev concludes that in contrast to 
the subjective time of Augustine, 

“a modern scholarly understand-
ing of historicism” (120) is clos-
er to the ancient Russian writer, 
a conclusion for which there is in-
sufficient evidence in the text of 
the article, apart from the men-
tion of a stereotypical Christian 
trope opposing the epoch of Old 
Testament law to the epoch of 
New Testament grace and truth. 
(This raises further problems, giv-
en that the conclusion contradicts 
the book’s conception of the op-
position of Christian and secular-
scientific temporalities.)

In a series of short cases in-
cluded in the collection, M. Kon-
nova  identifies the particularities 
of a Christian concept of time us-
ing different examples. In the 

“temporal lexicon” of Old Rus-
sian she finds frequent usage of 
the roots dar– and –blag, reflect-
ing, according to her, the concep-

tion of time as a “gift of God.” In a 
different place Konnova explores 
Christian expressions in person-
al correspondence dating from 
the seventeenth to the twentieth 
centuries, concluding that, even 
if in an indirect, fragmented, and 
accidental manner, they express 
the “unique spiritual code” of 
the Russian man (140). Evidence 
leading to this fundamental con-
clusion includes, for example, the 
following (and I provide only the 
fragments specially underlined by 
Konnova in several quotations): 
“I pray to the Most High to pre-
serve your precious health” (from 
a letter of Potemkin to Catherine 
the Great); “May God grant you 
many years of health” (from a let-
ter of Pushkin to I. Dmitriev); “I 
firmly believe that the Lord will 
lead Russia along the path He 
has preordained for her” (from 
a letter of Stolypin to Nicholas 
II); and so forth. Konnova sug-
gests that these and other exam-
ples represent linguistic testimo-
ny of a Christian exaltation of 
human activity above the every-
day, providing this activity with 
meaning. The selection of exam-
ples does not, however, convince 
me; here it is necessary to atten-
tively examine the context, pur-
pose and meaning of the phrases; 
otherwise in the vast majority of 
similar examples you can hardly 
see anything greater than the re-
flection of a defined historical lin-
guistic usage.
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Later V. Zabotkina and M. 
Konnova uncover similar con-
cepts of time in English  —  “Chris-
tian concepts of temporality,” 
among which the most impor-
tant metaphors are “time is God’s 
creature” and “time is a gift of 
God.” L Bondareva, in turn, in-
troduces many examples in Ger-
man in which the Creator is glo-
rified for giving us, among other 
things, time. The King James Bi-
ble, the Book of Common Prayer, 
and many English and German 
poets, writers, musicians and pri-
vate individuals are cited. Again, 
it is not clear to what extent the 
generalizations made according 
to this choice of citations are fun-
damental; is it not just a ques-
tion of acknowledging the defi-
nite presence of Christian tropes 
and a Christian lexicon in Euro-
pean languages, for which basic 
proofs are not needed? Of course, 
the authors do not eschew three 
factors that may well be more im-
portant than a simple collection 
of “Christian fragments”: a) alter-
native conceptions of time in the 
epoch of Christian domination; b) 
the deep irregularity and tension 
within Christian discourse itself; 
c) a change in conceptual models 
across more than a millennium of 
European Christian history. 

In the next chapter of the section 
devoted to Christian time, Konnova 
beautifully formulates the meaning 
of the concept of time as not just 
one of the fundamental categories 

of being, but as an axiological, val-
uable pivot of human life, adding 
that “linguistic explication” of the 
category of time “reflects both uni-
versal and nationally specific means 
of conceptualizing reality” (153). 
Later, the author examines this val-
ue construction via examples from 
Russian and English. In particular, 
she concentrates on the semantics 
of “the everyday,” adducing a large 
quantity of quotations taken from 
anywhere and everywhere; in fact, 
the selection is too big to appear 
intelligibly grounded. Here there 
is everything  —  texts from the Ox-
ford English Dictionary, Max We-
ber, Nikolai Berdyaev, past and cur-
rent Orthodox hierarchs and priests, 
and also contemporary authors. All 
the citations glorify the everyday as 
a carrier of “system-forming spir-
itual factors,” “a virtuous life,” and 

“righteous service,” relating this pre-
sent-day life to the eternal (158–59).

At a certain point one even 
gets the impression that the text 
is slipping from its analytical rails 
and metamorphosing into an 
enumeration of basic Christian 
virtues, for some reason defined 
as “cognitive particularities of the 
concept of the ‘service of mer-
cy,’” more precisely: active faith, 
prayer and work, mercy, love, joy, 
gratitude, humility, the peace of 
the soul  —  with a great many ex-
amples from the English letters of 
the Grand Princess Elizaveta Fe-
dorovna Romanova (162–64). In 
this and other areas (for example, 
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in the description of the episto-
lary language of St. Luka Voino-
Yasenetsky), Konnova’s text be-
comes almost hagiographic, and 
notwithstanding the unequivo-
cal importance of Orthodox men 
of God, the logic of research be-
comes displaced by the logic of 
the deductive assertion of norma-
tively constructed speculation. 

Discussions about the ground-
ing in values of the temporal con-
cept of “the workaday,” “the every-
day,” also appear a little schematic. 
Of course, in language one can 
discover a huge number of Chris-
tian texts that endow the worka-
day, the everyday, with higher, re-
ligious connotations, as containing 
within themselves a measure of 
the “eternal”; Konnova provides 
many such examples. Yet obvious-
ly in Christian discourse the eve-
ryday can also be viewed nega-
tively, as the concentration of the 
profane, as a source of sorrow and 
temptation  —  do we really have so 
few examples? Later, the image of 
the festival (prazdnik) as opposed 
to the everyday, to which Konnova 
turns in the next chapter, is illus-
trated only through Christian ex-
amples, with references to the Or-
thodox Easter canon, to the verse 
of Boris Pasternak, to Ivan Shme-
lyov’s novel The Summer of the 
Lord, and the cycles of Whitworth 
and Milton (respectively) “Time 
and Death” and “On Time.” For 
Konnova, the “festival” is linked 
only with Christian associations: 

“The history of the establishment 
of the festival in Russia is in the 
most intimate way linked with Or-
thodox traditions” (192). She con-
cludes that “at the basis of an axio-
logical understanding of time lies a 
Christian perception of being that 
is key for European culture” (233).

The influence of Christian val-
ues and tropes on European civ-
ilization is incontestable, and 
proving this circumstance with 
a selection of relevant citations 
seems unnecessary. But is it log-
ical to apply the tropes of a con-
sciously Christian discourse, as 
in the suggested examples, me-
chanically to “all of European 
culture”? After all, the concept of 

“festival,” if considered serious-
ly, is as semantically ambivalent 
as “the everyday”  —  it is possible 
to find various connotations in it, 
and at the end of the day is it re-
ally impossible to find examples 
of non-Christian, or at least, an-
ti-church, subversive festivity in 
Russian (and for that matter Eng-
lish) cultural history?

Later the book demonstrates 
how this highly schematic, en-
tirely constructed and somewhat 
smoothed over cultural matrix of 

“Christian time” collapses into a 
process of unrestrained seculariza-
tion. The contributors identity the 
coming together of new, profane 
meanings in all three languages 
under consideration; it is asserted, 
for example, that from the eight-
eenth through the twentieth cen-
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tury a break took place in the cog-
nitive links between categories of 
the “everyday” and the “eternal”; 
these categories “undergo mental 
transformations”; the expression 

“dull everydayness” appears (172); 
the understanding of “grace” (bla-
godat’) loses its spiritual meaning 
and gains different connotations 
in the words “fortunate” (blagop-
oluchnyi) and favorable (blagopri-
iatnyi) (131), and so forth.

The entire third part of the book 
is an illustration of this process, 
about which the authors write with 
undisguised regret: “the departure 
of Western Europe from Christi-
anity, beginning with the church 
schism of 1054 and becoming 
stronger during the Renaissance, 
leads to the gradual forgetting of 
the spiritual value of time as given 
to man by God. With the departure 
from Christianity the understand-
ing of the goal of human life grad-
ually changes. The new, egocentric 
relationship to life offers a tempo-
ral “bliss” (“blazhenstvo”), earthly 
and ephemeral, instead of eternal 
blessedness (blazhenstvo) (270). 
Here evidence is given, namely a 
change in the relationship to usu-
ry. In the Middle Ages it was pro-
hibited, but later: “with time the 
thought of Christian charity and 
mutual assistance gave way to the 
striving for the increase of profit, 
and usury was recognized in the 
law” (272). The modern European 
model of time is an economic mod-
el. Similarly, new “conceptual met-

aphors” are investigated  —  time is 
a commodity; time is money; time 
is lived-in-space; and so on.

The contributors to this vol-
ume lay out extensive and varied 
linguistic material, which is inter-
esting in and of itself. However, it 
is superfluous to say that the sim-
plified narrative of the “decline” of 
the West put forth here is hardly 
academically well-grounded and 
does not demand refutation in sci-
entific terms, to say nothing of the 
completely strange identification 
of the West-East schism of 1054 
as the beginning of the “departure 
from Christianity.” In such mo-
ments the text, generously deco-
rated with citations from Christian 
authors and canons, assumes a 
shade of Orthodox apologetics. In 
such a spirit it is demonstrated in 
detail that the Paschal canon, in its 
translation from Church Slavon-
ic to (modern!) English, loses its 
spiritual exaltedness and whole-
ness, assuming normative neutral-
ity and dryness. The contributors 
conclude (with reference to  Dmit-
ry Likhachev) that it is undesira-
ble to translate liturgical language 
even into contemporary Russian 
(200). Not by chance does the call 
of Patriarch Alexy II echo from 
the pages of the book at a certain 
point: “for the maintenance of Eu-
ropean cultural identity (…) it is 
extremely important to retain a 
moral yardstick, which spiritual-
izes and ennobles the life of Eu-
ropeans” (181). Schematic econo-
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centrism in the evaluation of the 
semantic foundations of moderni-
ty, linked with an obvious norma-
tive agenda  —  noticeable, at least, 
in a number of contributions, and 
also in the general architecture of 
the book  —  lowers the scholarly 
value of this brave onslaught of the 

most fine-grained linguistic analy-
sis. Mastery of the highly complex 
analytical technique of semantic 
(de)construction demands strict, 
ascetic restraint. 

Alexander Agadjanian 
(Translation by Keith Walmsley)

Mikhail Smirnov (Ed.). (2012). Protestantism: Pro et 
Contra. Russian Authors’ Views and Polemics from the 
Sixteenth through the Early Twenty-First Centuries. 
(Protestantizm: pro et contra. Vzgliady i polemika 
otechestvennykh avtorov v XVI–nachale XXI veka). 
Saint Petersburg: Izdatel’stvo Russkoi Xhristianskoi 
Gumanitarnoi Akademii (in Russian). – 846 pages.

The religious situation in Rus-
sia at the start of the twenty-first 
century is multifaceted, heteroge-
neous, and in flux. Public opinion 
surveys point to a lasting urge for 
confessional identification among 
Russians; field studies and official 
statistics attest to swift growth in 
the number of religious associ-
ations; and political leaders on 
the federal and regional levels 
take into account religious con-
siderations both in the creation 
of national ideologies and in the 
formulation of concrete social 
programs and methods for their 
implementation. The attention of 
the mass media is principally di-
rected toward the activities of the 
Russian Orthodox Church, yet 
other religious organizations also 
significantly contribute to the re-
ligious life of the country.

Protestantism exercises an im-
portant influence on the religious 
situation in Russia, although one 
that is still weakly reflected in 
public consciousness. The eccle-
siastical, social, economic, and 
political activities of Protestant 
communities are intensive and 
expansive, and they attest, to all 
appearances, to their great cul-
tural potential. Against this back-
drop, the publication of an anthol-
ogy that sheds light on the history 
of Protestantism and allows one 
to comprehend the place of Prot-
estant denominations in Russian 
culture and to assess Protestant-
ism’s presumed role in the fur-
ther development of the country 
seems timely. Considerations of 
present relevance aside, the logic 
of scholarship itself speaks to the 
benefit of producing an antholo-


