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Introduction

The aim of this dissertation is to explore and compare the impact of Russian and
American Cosmism on the representation of space exploration in selected 20th century
American and Soviet space art works in the context of both nations’ culture and
literature of the period. The source material are 200 works of American (100) and
Soviet (100) space art (1944-1991) which become subject to visual content analysis
whose purpose is to examine the relation between the chief assumptions of Russian and
American Cosmism and the image of space exploration constructed by American and
Soviet artists. By definition, the term space exploration denotes “the investigation, by
means of manned and unmanned spacecraft, of the reaches of the universe beyond
Earth’s atmosphere and the use of the information so gained to increase knowledge of
the cosmos and benefit humanity” (“space exploration, n.” 2014). This definition
implies that the concept does not only embrace depictions of humans and space
technology in the process of exploring outer space realms, but also those of
extraterrestrial landscape itself whose representation is based on the previously
accumulated knowledge of science and astronomy.

Russian Cosmism, originally formulated by Fedorov?! (1982), emerged in the late
19th century Russia as a space-oriented cultural and intellectual movement which aimed
to explore the relationship between humans and the universe (see e.g. Semenova and
Gacheva 1993; Young 2012). Its central premise, Fedorov’s Common Task, advanced
establishing a universal utopia of the resurrected both on Earth and in the entire cosmos,
seen as a spiritual and scientific-technological mission to be accomplished by mankind.
Some other themes common for the followers of Fedorov include i) an indissoluble and

organic unity between humans and the cosmos and the cosmic nature of mankind; ii)

! The system of romanization of Russian cyrillic used throughout the present work is that of the Library
of Congress (see Timberlake 2004: 25). The exception to this rule are names and titles cited in direct
quotations as well as those included in the list of references.



abundant prospects of the exploration and colonization of the entire universe; iii) the
presence of a supreme spirit guiding the universe in the form of God or other divine
entity; iv) seeking an ultimate truth and complete integration of knowledge by means of
pseudo- and parascientific methods which draw on esoteric, and occult sources; v) the
emergence of new life forms and noosphere, which denotes a new dimension of human
thought and existence as proposed by Vernadskii (see e.g. Alekseeva 2007: 5; Bashkova
2011: 16-17; Fesenkova 2003: 124-134; Obolevitch 2007: 45 124-134; Young 2012: 4).
Although remaining a largely disregarded intellectual tradition of the pre- and Soviet
period, many scholars argue that it gave rise and continued to shape the national space
age ideology, particularly its technological utopian, mystical and occult dimensions,
also manifested in contemporary media, literature, arts, film and other realms of culture
(see e.g. Bashkova 2013; Deliagin and Sheianov 2011; Djordjevi¢ 1999; Harris 2008;
Rogatchevski 2011; Schwartz 2011; Siddigi 2008, 2010; Thomas 2011; Trotsky 1975).

Interestingly, Cosmism has gained its U.S. counterpart in the form of American
Cosmism, as coined by Harrison (2013). Although formulated quite recently, the notion
stems from Harris’s space ethos (1992; see 2.2.2. for details) and offers its more
elaborate interpretation, defined as “a product of science, religion, and national culture,
reflected in academic and popular views about our place in the universe, space
exploration, and human destiny” (Harrison 2013: 25). Therefore, the concept’s wide
scope encompasses a number of 20th century space exploration-related values, beliefs
and practices, which are deeply embedded in the national culture and thus have shaped
the public attitude toward human space endeavours as well as their representation in
various cultural artifacts. As suggested by Harrison (2013), examples include the
nationwide perception of spaceflight as a religious and transcendental experience, a
significant role of the visionaries of space travel and national mythologies in
formulating and envisioning space programme’s chief objectives as well as the interplay
between science, esotericism and the occult as manifested in White’s Overview Effect
(1987), SETI seen as a parapsychical and occultist phenomenon or some of the New
Age ideas and beliefs. Similarly to Russian Cosmism, its American variation is often
credited with defining and continuously shaping the nationwide rendering of space
exploration ventures carried out on a large scale since the dawn of the space age era.

It is also crucial to elaborate further on some of the principal motivations behind

my decision to formulate the thesis of this dissertation in its present form. First, the



main reason for analyzing selected 20th century space art in light of the chief
assumptions of Russian and American Cosmism is that, as implied above, both concepts
prove to have exerted a significant influence over the public perception of outer space
and human space efforts, as evident in many domains of the national cultures, including
art, literature, film, media, etc. Hence, it seems plausible that its impact may be also
observed in the works of space art which should ideally display certain qualities
coincident with some of the core principles of these prevailing space age ideologies.
Also, as both ideas of Cosmism can be regarded as a product of the nations’ cultural,
literary, philosophical and artistic traditions, investigating how it affects space art is
likely to detect a wide range of cross-cultural differences in the way selected artists tend
to depict the theme of space exploration in their works. Secondly, the major cause of
selecting 20th century American and Soviet space art as the primary subject of my
research is determined by the fact that both academic and popular literature dealing with
the topic is scarce and thus offers little information on the origins, evolution and future
prospects of the genre. In the most general terms, space art can be defined as “the
depiction of the universe beyond the limits of the earth” which “represents an age-old
fusion of science and art” and attempts to present as well as communicate diverse
concepts related to the cosmos and human-made achievements of the space age (Miller
1996: 139; Hartmann 1990: 132; see 3.1. for details). Although it may take various
forms, ranging from drawings, paintings, illustrations and abstract or digital imagery, to
zero-g space art, photography, sculptures, installations, videos or other contemporary
artworks, | focus on representational and pictorial portrayals of space exploration as
they remain the main and most widespread expression of the genre, particularly in the
context of 20th century literature and culture. In particular, | choose to analyze selected
works of the four leading representatives of space art in the U.S. and the Soviet Union,
Chesley Bonestell and Nikolai Kolchitskii as well as Robert McCall and Andrei
Sokolov as i) their works (1944-1991) appear in quantities sufficient for conducting a
visual content analysis and ii) the artists can be to a large extent considered American
and Soviet counterparts of each other (see 3.2.4.2. for details).

In view of the above mentioned remarks, it is vital to emphasize to a large extent
interdisciplinary and innovative character of the present work. First, it is devoted to the
study of an emerging field of popular culture of space and space exploration, so far

explored mainly through the lens of the Cold War history and politics as well as science



and technology, partly due to the prevalence of technological utopianism in the mid-
20th century space race discourse (see e.g. Bell 2009; Geppert 2012; McCurdy 2011;
Sage 2014). Secondly, it aims to investigate selected American and Soviet works of
space art, the genre hardly explored in scholarly terms, and thus contribute to the
development of academic discussion on the subject. As the number of sources can be
considered insufficient, one of my foremost objectives is to collect and conduct a
systematic analysis of all the available materials, including academic and popular
literature, as well as to extend the present-day state of knowledge in the field with my
own research results. Another equally important purpose of this dissertation is to study
the impact of Cosmism on selected space art works, the task which appears to have been
so far neglected as the subject of scholarly research. Furthermore, the analysis of
Cosmism itself, both as the original Russian concept and its American variation, seems
to be of particular importance as it has been often disregarded in academic circles. Also,
investigating its influence on the representation of space exploration can be seen as a
considerable challenge, particularly when taking into consideration that merely few
accounts on both American and Russian/Soviet side mention, mostly indirectly, a
specific relationship between Cosmism and space imagery (see e.g. Henry and Taylor
2009; Malina 1989; McCurdy 2011; Siddiqi 2008; Soluri 2008).

The present dissertation consists of four chapters. Chapter 1 attempts to define
and present various views on Russian Cosmism, including its origins, evolution and
impact on selected aspects of 20th century Russian and Soviet history and culture
related to or depicting the national space ventures, as well as its present-day status. In
the introductory parts, |1 examine Cosmism in the context of 19th and early 20th century
Russian philosophy, culture and literature, such as the Orthodox Christianity or
intellectual and artistic movements of the period, as well as elaborate on its mystic,
esoteric and occult dimensions. Then | discuss both religious and scientific strands of
Cosmism as well as their main representatives, including the founding father of the
movement, Nikolai Fedorov, and other Cosmist thinkers, Vladimir Solov’ev, Sergei
Bulgakov, Pavel Florenskii, Nikolai Berdiaev, Alexandr Sukhovo-Kobylin, Konstantin
Tsiolkovskii, Alexandr Chizhevskii, VIadimir Vernadskii and Vasilii Kuprevich. The
philosophers’ and scientists’ chief ideas are described primarily in terms of their
contribution to the movement’s broad theory pertaining to varied connections between

man and the cosmos. Finally, as mentioned above, | elaborate on a possible influence of



Cosmism on selected aspects of 20th century Russian and Soviet space exploration-
related culture, such as the roots of Soviet cosmonautics and space age ideology or the
media frenzy over space research, largely reflected in articles published by popular
science journals and magazines since the 1920s, as well as literature, film and art of the
day. I also discuss mid-20th century and later cultural trends and phenomena where the
Soviet fascination with space becomes particularly well manifested. | specifically
analyze selected space imagery of the Stalinist era, cosmonauts’ biographies and
memoirs, popular science and science fiction magazines and films, speculative science
documentaries and other cultural artifacts celebrating the spirit of the space age. Lastly,
I summarize the core tenets and achievements of Russian Cosmism by emphasizing the
major themes common for both religious and scientific Cosmists as well as comment on
the present-day status of the movement which is nurtured by numerous institutions,
intellectual circles and an increasing number of academic publications on the subject.

In Chapter 2 | present the chief assumptions and propose my own extension of a
recently formulated concept of Harrison’s American Cosmism (2013), including its
origins, major theoretical assumptions, impact on selected aspects of 20th century U.S.
culture surrounding the national space ventures, as well as its future prospects as a
cultural and philosophical concept. In the introductory parts of the chapter, | investigate
the concepts of outer space and space exploration in light of the humanities and indicate
a changing trend in academic literature on the subject, so far explored mainly through
the lens of the Cold War history and politics as well as space science and technology. |
support this statement by citing some leading scholarly publications of the kind which
combine historiographical with socio-cultural approaches to discussing 20th century
space endeavours. Then | attempt to define a set of concepts associated with the study
of American Cosmism, namely a space-oriented philosophy and philosophy of space
exploration, astroculture and space ethos. In the central part of the chapter, | provide a
detailed analysis of American Cosmism, as coined and described by Harrison (2013),
and elaborate on its main constituents, being the religion of spaceflight, the visionaries
of space travel, the role of national mythologies in envisioning space endeavours as well
as the interplay between science, esotericism and the occult. | also discuss a number of
space-related historical and cultural phenomena crucial for the evolution of the national
space age ideology, such as astronauts’ public acts and statements, White’s Overview

Effect (1987), Apollo nostalgia or the rise of SETI. Then | examine their representation



in non-fiction and popular science literature, including astronauts’ memoirs, films,
documentaries, television programmes, cultural artifacts and many other dimensions of
20th century American culture. Finally, I summarize the chapter by making a compare
and contrast analysis between Russian Cosmism and its American variation as well as
comment on the potential Harrison’s Cosmism might bring to the development of pro-
space movements.

Chapter 3 outlines the history as well as the chief generic and theoretical
assumptions of American and Soviet space art in the context of 20th century culture,
literature as well as the major trends in space science and technology. First, | present
American and Russian definitions and sub-genres of space art as well as discuss its
historical background, including its appearances in science fiction and non-fiction
literature, American and Soviet magazines and popular science texts as well as
broadcast media, such as science fiction films and speculative science documentaries. In
this context, | also mention a number of literary, political and cultural phenomena which
might have exerted a substantial influence on the nature of the examined works like the
1950s astrofuturist movement, technical and scientific complexities of science fiction
and popular science discourse in the post-war America, the rise of NASA’s institutional
culture, the Soviet propaganda in space imagery, the mid-1960s cosmic enthusiasm or a
gradual shift from highly idealized and speculative bourgeois Stalinist tradition to a
more experimental and fact-based post-Stalinist science paradigm in depicting space
themes. Then | present the life and legacy of some of the most distinguishable and
renowned space artists on both American and Soviet side, namely Chesley Bonestell
and Robert McCall as well as their Soviet counterparts Nikolai Kolchitskii and Andrei
Sokolov. In the following part of the chapter, | analyze various cultural traditions which
are believed to have largely shaped some distinctive generic characteristics of American
and Soviet space art. In the case of the former, | investigate the Hudson River School
paintings which drew on romantic concepts of the sublime and the picturesque, Turner’s
Frontier Thesis, Manifest Destiny, the NASA Art Programme or the IAAA’s realist
tradition of portraying outer space settings. In the case of the latter, I study the status of
space art in the U.S.S.R. Union of Atrtists, the influence of communist propaganda on
visual representations of space and space exploration, censorship practices of the Soviet
publishers or the Russian tradition of early popular science discourse often combined

with a more optimistic and fantastical science fiction imagery. Next, | discuss the



impact of 20th century advances in space research and exploration in the content of the
examined imagery and attempt to establish certain differences between American and
Soviet works with regard to their adherence to scientific facts as well as suggest
possible reasons for such practices. Lastly, | summarize the chapter by comparing the
main theoretical assumptions and achievements of American and Soviet space art. | also
mention some common features between the life and works of Chesley Bonestell,
Nikolai Kolchitzkii as well as Robert McCall and Andrei Sokolov as well as briefly
characterize the present-day status of the genre both in the U.S. and Russia.

Chapter 4 outlines the chief assumptions of the research methodology utilized in
this work, tests the thesis of the whole dissertation as well as to presents the main
research results of the study of American and Russian space art. Particularly, |
summarize both qualitative data and the chief criteria of a visual content analysis of
selected images and then attempt to determine the impact of Cosmism on their content.
In the first sections of the chapter, | feature a quantitative description of the collected
materials, including a number of investigated works, their authorship, origins and the
date of publication where | also apply a comparative American-Soviet perspective, as
shown in numerous graphs and tables. Then | present a qualitative examination of
specific coding categories used in the analysis, describe the relationship between coding
categories and Cosmism and list the major reasons for their selection. Next, | employ
the qualitative data to the visual content analysis of American and Russian space art
which allows me to draw relevant conclusions regarding the impact of Cosmism on the
content of the investigated works. This includes a statistical summary of the main
research results obtained from the analysis according to coding categories, namely i) a
type of scene; ii) a number, type and approximate size of extraterrestrial and remaining
objects; iii) a number, approximate size and the main activity of human figures; iv) a
number, type and approximate size of space technology and status symbols. In the latter
part of the chapter, | attempt to interpret the aforementioned results and determine i) the
extent to which Russian Cosmism might have affected the content of the Soviet space
art authored by Nikolai Kolchitskii and Andrei Sokolov, and ii) the extent to which
American Cosmism might have affected the content of the U.S. space art authored by
Chesley Bonestell and Robert McCall. Specifically, | argue that both variations of
Cosmism have exerted a considerable influence on the representation of space

exploration contained in the visuals and that its impact is more visible on the American



rather than the Soviet side. In concluding remarks, | summarize the main research
results, outline certain difficulties encountered while conducting the study and suggest
possible reasons for the occurrence of a given paradigm in the depiction of the
investigated concept. Finally, | again emphasize some general Cosmist-related
distinctions between American and Soviet space art which only point out to the fact
how diversely the two nations’ visions of the universe can be interpreted and how
distinct visual and cultural modes of representation they tend to seek inspiration from.
The research results obtained from the visual content analysis have suggested
that most of the fundamental principles of Russian Cosmism and its American variation
are likely to occur in the analyzed works either in a concrete or a more metaphorical
visual form. Specifically, the main outcome is that while the investigated representation
of space exploration in the Soviet works can reflect approximately 70% of primary
assumptions of Russian Cosmism, its depiction in the U.S. images seems to
conceptualize approximately 80% of American Cosmism’s chief tenets. When it comes
to some other distinctions between Soviet and American space art, while the former is
likely to present utopian-like and often romantic or symbolic visions of outer space and
space exploration, the latter tends to depict more realistic and science-based scenes of
planetary landscapes and human space efforts. Also, whereas American artists drew on
a specific mode of representation derived largely from the Hudson River School’s
paintings, their Soviet counterparts sought inspiration from science fiction and popular
science discourse and ways of depicting space subjects in these literary genres. Also, the
influence of the communist propaganda and the regime of Soviet secrecy become
reflected in the content of numerous works many of which expose highly advanced and
cutting edge devices or the cosmonauts seen as performing akin and partly
deindividualized tasks. Meanwhile, American space artists excel at designing space
settings whose qualities might indicate a strong influence of the frontier myth which
largely contributed to the romanticization and idealization of alien planetary landscapes
where the human element is largely diminished. In other words, numerous aesthetic and
ideological aspects of the analyzed works can be deemed the influence of certain spin-
off phenomena related to a historical exploration of the Wild West and space frontier,
such as, for instance, Manifest Destiny, or other like White’s Overview Effect, Apollo
nostalgia or the von Braun paradigm. Specific conclusions, supported by some relevant

statistics, also suggest that that the content of American and Soviet space art, somewhat



affected by the ideology of Cosmism, might have been influenced by both cultural and
literary context surrounding the nations’ space endeavours, ranging from science fiction
and popular science discourse to visual arts traditions of depicting space exploration

themes.



Chapter 1. Russian Cosmism

Various ideas pertaining to the relationship between humankind and the cosmos seem to
have been permeating every culture since the beginning of human civilization. Whether
dreamlike or highly realistic, such visions have become persistent in numerous
dimensions of national cultures which, among many other domains, promote the
unexplored and unfamiliar phenomena, exposing their audiences to new, stirring
concepts. One of the common pursuits, where public imagination gets particularly vivid,
Is popularizing space and space-related activities in an attempt to encourage human
expansion into space, educate the audience about the mysteries of the universe as well
as raise global awareness about the cosmos. Inspired by religion, philosophy as well as
the development of science and technology, people have utilized various resources to
present their own concepts about the extraterrestrial worlds and possibilities of space
travel. Toward the beginning of the 20th century, such ideas began to take shape and
formed a strong basis for pro-space groups and ideologies that entailed religious,
ethical, technological, natural science or national culture elements. For instance, the late
19th century Russia witnessed the emergence of Cosmism, a space-oriented cultural and
philosophical movement, whose aim was to explore the origins, evolution and future
prospects of an intrinsic relationship between humans and the universe (see e.g.
Bashkova 2013: 38-39; Dubenkov 1992: 57-58; Isakova 2004; Semenova 1993,
Vladimirskii and Kislovskii 2011: 11-12; Young 2012: 4, etc.). Having been founded on
the core principles of Eastern Orthodoxy, aero- and cosmonautics, transhumanism as
well as mysticism and panpsychism, the thought developed into a nationwide rationale
which often served as a credible explanation of the Soviet pursuit of space ventures (see
e.g. Bashkova 2013; Deliagin and Sheianov 2011; Djordjevi¢ 1999; Harris 2008;
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Rogatchevski 2011; Schwartz 2011; Siddigi 2008, 2010; Thomas 2011; Trotsky 1975,

etc.).

1.1. Russian Cosmism: Toward a definition

In academic circles, Russian Cosmism is often considered one of the recently
rediscovered intellectual traditions of the pre- and Soviet period which remains a rather
interesting, creative and at the same time controversial blend of futuristic, religious,
esoteric and speculative science based on idealistic materialism and utopian pragmatism
(Young 2011: 127, 2012: 3). Although it is sometimes seen as one of the most
prominent Russian philosophical and cultural tendencies still present in the national
thought (see e.g. Alekseeva 2007: 4; Bashkova 2013: 16; Vladimirskii and Kislovskii
2011: 11-13; Semenova 1993), it seems largely ignored by equivalent Western
ideological groups, such as transhumanists, immortalists or New Age spiritualists who,
despite sharing certain ideas and practices, remained separate movements. At the same
time, although Cosmists have usually regarded themselves as belonging to no
intellectual school, especi ally of esoteric origins, their research is often replete with
occult elements. What is more, their revelatory concepts are believed to have
profoundly contributed to the revival and legitimization for study of matters to a large
extent discredited by international scholars since the early days of the Age of Reason
(Young 2012: 6-7).

According to Gavriushin (1990: 114-115), Cosmism can be defined as a
complex aesthetic-scientific and philosophical trend in European science and culture of
the turn of the 20th century whose aim was to determine the role of cosmic factors in
diverse earthly processes. What follows is a synthetic description of the movement

given by Isakova (2004):

B cepeanne XIX Bexa B Poccum B pesynbrare B3aMMOBINSHUN €CTECTBEHHBIX H
TYMaHUTapHBIX IMCHMIUIMH Ha II0YBE CAaMOOBITHOM KyJbTypsl Poccnu BO3HHKIO
cBoeoOpazHoe TeuyeHHe MbIciM (wnnm  no  BelpaxkeHumro H.H. Mowuceea —
YMOHACTPOCHHE), TOJNy4YHMBIIEE OIpeIeieHHEe «pYyCcCKoro Kocmu3ma». Ha ero
(opMHpOBaHHE OKa3adM OrPOMHOE BIMSHHE pyCcCKass OOIIECTBEHHAs MBbICIb,
npaBociaBHas Tpaguuus, ¢wiocodus cnasHopuiabcTBa (M.B. Kupeesckuii, A.C.
XowmsikoB, K.C. AkcakoB), ycriexu 0Te4ecTBEHHOTO ectecTBo3Hanus (M.B. JlomoHOCOB,
H.U. Jlo6auesckwuit, U.M. Ceuenos, [I.1. Mennenees, W.I1. [1aioB u qpyrue), a Takxke
3anagHoeBporneiickue (ITnaton, H. Kysanckuii, JIx. bpyno, 1. Hetoron, 5. beme, .
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IlemuHT U APYTHE) U BOCTOUHBIE (aocu3M, Oyaan3M) Guimocodckue, peTuruo3Hbe
MHUCTHYECKHE y4eHHUS. (...) [IyXOBHBIH, HAyIHBI W TBOPUYECKHHA MOTCHIHAI PYCCKOTO
KOCMH3Ma, €T0 MPOSKTUBHAS HAIIPABICHHOCTh W ONITUMHUCTUIECKUH B3I HA OyayIee
JIeNaloT 3TO TCUCHHE BCe 0oJiee MPUBJICKATEIBHBIM I HAINX COBPEMEHHHKOB. (...) B
PYCCKOM KOCMH3ME YEJIOBEK PAacCMaTPUBACTCA C TOYKH 3PCHUS €ro COOTBETCTBUS
TAPMOHHYHOMY TIOPSIIKY KOCMOIUIAHETAPHOTO IEJIOTO, KaK YacTh CO3HATEIHHOTO
pa3BuTHs IpUPOAbI U o0mecTBa. CamMa BO3MOXKHOCTh PACCMOTPEHHUS YEIIOBEKA B TAKOM
pakypce TOBOPHUT 00 YBEPEHHOCTH PYCCKMX KOCMHCTOB B TOM, 4YTO OynyIiee
YeoBeYecTBa He OECIepCIIeKTUBHO U BO MHOTOM 3aBHCHT OT Hero. (Isakova 2004)

[In mid-19th century Russia, as a result of the clash between natural sciences and
humanities in the Russian culture, a peculiar line of thought appeared (or as expressed
by N. N. Moiseev - the frame of mind), which became known as Russian Cosmism. A
number of cultural, philosophical and scientific phenomena has contributed to its
formation, including the Russian social thought, Orthodox tradition, Slavophiles’
philosophy (I. V. Kirieevskii, A. S. Khomiakov, K. S. Aksakov), accomplishments of
domestic natural science (M. V. Lomonosov, N. I. Lobachevskii, I. M. Sechenov, D. I.
Mendeleev, | P. Pavlov and others), as well as Western European thought (Plato,
Nicholas of Cusa, Bruno, Newton, Boehme, Schelling, and others) and Eastern (Taoism,
Buddhism), philosophical, religious and mystical teachings. (...) A spiritual, scientific
and creative potential of Russian Cosmism, its futuristic orientation and optimistic view
on the future make it one of the most appealing research subjects for Russian
contemporary scholars. (...) In Russian Cosmism, man is seen from the perspective of
their belonging to a harmonious and orderly cosmic whole and as a part of the
development of nature and society. The very possibility of considering a human being
from this point of view speaks of the Russian Cosmists’ belief that the future of
mankind is not meaningless and depends largely on the cosmos.] [translation mine, KB]

Other contemporary Russian scholars studying Cosmism (see e.g. Abramov
2007; Abramova 1994; Alekseeva 2007; Bashkova 2003; Demin 1993; Dubenkov 1992;
Fesenkova 2000; Gulyga 1982; Salmina and Kuznetsov 2010; Semenova 1982;
Vladimirskii and Kislovskii 2011, etc.), tend to describe its central tenets in a similar
manner, mainly by emphasizing its interdisciplinary character and an overwhelmingly
holistic approach when considering the relationship between humans and the universe,
here expressed by Abramova (1994: 5, as quoted in Alekseeva 2007: 6): “B mmpokom
CMBICJIE - KOCMHU3M JOTO KOHOCHIIUA OPraHn4deCKoro c€IuHCTBa MHPAQ, BO BcCEX
B3aMMOCBS351X, IJIe HET MPOMAcTH MEXIy 4enoBekoM u mpuponoit.” [In a broad sense,
Cosmism is the concept of an organic unity of the world, integral in its all mutual
interconnections, where no gap between man and nature can be found.].? Similarly,
Demin (1996: 1) stresses clearly humanistic and religious inclinations of many Cosmist
thinkers who consider the universe a living, intelligent and conscious entity reflecting
the highest ideals of the human mind and morals. Also, while defining Cosmism, most

Russian academics are likely to present it as a home-grown philosophical tendency, a

2 Unless otherwise indicated, in-text translations without references are by the present author.
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socio-cultural phenomenon playing a largely marginal, yet at the same time
fundamental role in the history of the national thought as well as a cultural movement in
the form of a religious-scientific project. Furthermore, when analyzed from the point of
view of philosophy, Cosmism might be also related to religious (rather than physical)
cosmology, understood as “the religious conception of the world and particular
phenomena in the world” which stems from the Greek meaning of the word cosmos
denoting a regular, harmonic, orderly and beautiful living whole (Kristensen 1960: 27-
28).

Generally, the chief assumptions of the movement include: i) an indissoluble
unity between humans and the cosmos and the cosmic nature of mankind; ii) abundant
prospects of the exploration and colonization of the entire universe; iii) achieving
immortality by human beings; iv) the resurrection of the dead in a physical sense; v) the
emergence of new life forms and noosphere, which denotes a new dimension of human
thought and existence as proposed by Vernadskii (see e.g. Alekseeva 2007: 5; Bashkova
2011: 16-17; Fesenkova 2003: 124-134; Obolevitch 2007: 45 124-134; Young 2012: 4).
These and other related premises of Cosmism correspond with some major trends of
mid and late 19th century Russian culture centered around the idea of maximalism
(Djordjevi¢ 1999: 105-106):

The Russian Cosmism is in fact a specific spiritual, philosophic-scientific orientation,

demonstrating encyclopedic and self-relying, synthetic expression of Russian genius,

not only in the domain of thinking and imagination but also in the domain of technics

and construction etc. The Russian Cosmism bears the stamp of its time. It was often an

expression of a specific maximalism, developed about the middle of the last century in

an effort to overcome the Russian slavery and century old backwardness. The elitist

brains from all sorts of philosophy, art, social and political movements and theology

acted lonesomely, in a titanesque manner, led by the noble aims, in a country in which

about 90 percent of population was illiterate, living in huts. The ideas about a wholly

new man and about wholly new society, a totally new world, about possible moving to

other planets, found there a fertile ground, there emerged maximalists who marked the

development of Russia and, in a way, that of the world all through until the present

time. Entire generations were being excited by the maximalists, in whom sometimes

alternated angel-like and demonic characters, many of whom were immortalized by the

great Russian writers through the main characters of their works (Turgenev, Dostoevski

etc.). (Djordjevi¢ 1999: 105-106)

The climate of the age was shaped by innumerable contributions to the
intellectual and spiritual tradition made by a vast array of thinkers, ranging from
mathematicians, physicists, economists, and scientists to writers, artists, theologians,

dramaturges and poets (Djordjevi¢ 1999: 106). Various influences of domestic and
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Western culture that left their mark on and shaped Russian Cosmism are enumerated by
Siddigi (2010: 78-79):

Technology, fantasy, and liberation also figured prominently in a parallel set of ideas
known as a Russian Cosmism, which has fed into a nationalist discourse in current-day
Russia. Cosmism resonated strongly in some Russian intellectual circles in the early
twentieth century as a corpus of philosophical thought about the evolution of both
humanity and the universe, and the relationship between the two. The philosophy
influenced many famous Russian intellectuals in the 1920s. They included Bolshevik
ideologues, scientists, writers, philosophers, poets, artists, and architects who gathered
in Moscow and Kaluga, Tsiolkovskii’s hometown, to discuss its attributes. Cosmism’s
intellectual foundations comprised a hodgepodge of Eastern and Western philosophical
traditions, theosophy, Pan-Slavism, and Russian Orthodox thinking. The outcome was a
nationalist and often reactionary philosophy that continues to attract the attention of
many Russian intellectuals. (Siddigi 2010: 78-79)

Despite differences, however, the major representatives of the movement all
seem to have focused on the common purpose which was to explore the cosmos seen as
an intelligent, higher and overarching entity. An interdisciplinary nature of Cosmism,
centered around the concept of an inseparable unity between man and the cosmos,
reminiscent of Anglo-American New Age mentality, is well characterized by Dubenkov
(1992: 57-58, as quoted in Scalan 1994: 27):

Cosmism is a movement in philosophy the central problem of which is human activity
in its universality as testimony to the existence of another reality, a higher truth, a
metahistorical perspective, transcendent panoramas. Cosmism proceeds from the idea of
man as a being possessing a universality of inner content, an openness to people, to
history, to being, to the universe, to God. Cosmism is a philosophy of the life, death and
immortality of man and the universe, of the earthly and unearthly in their inseparable
unity... To the philosophy of Cosmism there corresponds a special-cosmic-
consciousness, which includes a sense of the world order, an intellectual enlightenment,
a genuine exaltation, and a confidence in the eternity of life. (Dubenkov 1992: 57-58, as
quoted in Scalan 1994: 27)

The earliest references to Cosmism go back to the beginnings of the 20th
century, however, the first scholarly sources dealing with the theory of the movement
were published as late as in late 1980s when the original texts and materials, previously
suppressed by the Soviet government, began to reappear. Semenova (1993) emphasizes
its two most prominent characteristics, namely the concept of active evolution in which
humanity transforms themselves into genuine cosmic citizens as well as shifts their

earth-centered perspective to a new cosmos-centered approach:

9710 Huaess aKTHBHOM 9BOJIIOIUH, T. €. HCO6XOJII/IMOCTI/I HOBOT'O CO3HATCJIBHOT'O JTalia
pa3BUTHA MHpa, KOTrAa 4€JIOBECUYECTBO HANIPABJIACT €0 B TY CTOPOHY, B KaKYIO JUKTYET
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eMy pa3yM M HPaBCTBEHHOE YYyBCTBO, OEPET, TaK CKa3aTh, LITYPBAJ 3BOJIOLHUU B CBOU
pyku. ITo3TOMy BO3MOXHO TOUHEe OYAET ONMPENSTUTh 3TO HANPABICHUE HE CTOIBKO KaK
KOCMHYECKOe, a KaK aKTHBHO-JBOJIOLMOHHOE. YJIOBEK AJISI aKTUBHO-3BOJIIOLUOHHBIX
MBICTIHTEICH - CYLIECTBO eIle IPOMEXKYTOYHOE, HaxXoJsmieecs B IIPOLECCe pPoOCTa,
JaeKO0 HE COBEpILICHHOE, HO BMECTE CO3HATEIBHO-TBOPYECKOE, IPU3BAHHOE
npeoOpa3suTh HE TONBKO BHEIIHWI MHp, HO M COOCTBEHHyIO mnpupony. Peusb mo
CYIIECTBY HMIET O PaCIIMPEHHH IIPaB CO3HATENIBHO-AYXOBHBIX CHJI, 00 YyIpaBJICHUH
IyXOM MaTepHH, 00 0XyXOTBOPEHUH MHUpA U YesoBeka. KocMuueckas sKCriaHcHs - O1Ha
W3 YacTell 3TOH TpaHIMO3HON mporpamMMbl. KOCMECTBI cymenu COeTUHHUTH 3a00Ty O
GonpiioM 1esioM - 3emiie, Ouocdepe, KocMoce ¢ Iiy0oYaiIIMMu 3alpocaMy BBICIICH
LEHHOCTH - KOHKPETHOro 4ejoBeka. HemapoM Takoe BaKHOE MECTO 37eCh 3aHUMAIOT
npoOieMbl, CBSI3aHHBIE C MPEOAOJCHHEM OOJNIC3HH M CMEPTH W IOCTHXKCHHEM
Oeccmeptust. ['yMaHH3M - OfIHA W3 CAMBIX SPKUX YEpPT ITOW 3aMeyaTeNbHON IIIESIbI
MBICIHTENCH U YICHBIX, HO 3TO TYMAHHU3M HE MPEKPACHOIYIIHBIA 1 MEYTATENbHbIN - OH
OCHOBaH Ha TJIyOOKOM 3HAaHWH, BBITEKAaeT W3 IeJed W 3aJad caMod NPHUPOIHOM,
KOCMHUYECKOH sBojronun. (Semenova 1993)

[This idea of active evolution, i.e. the need for establishing a new conscious stage of
development of the world, is guided by the human mind and senses being in charge of
the whole process. Thus, it is possible to define it as active-evolutionary rather than
cosmic. People are predestined to transform not only the external, but also their own
inner world for the sake of actively-evolutionary thinking - even still imperfect and in
the process of intellectual growth, yet consciously creative. It is essentially the question
of empowering conscious spiritual forces, managing the matter by means of one’s spirit
and spiritualizing the world and man. The cosmic expansion constitutes a part of this
ambitious project. The Cosmists managed to combine the protection of the larger whole
- the Earth, biosphere, outer space - with the deepest demands of the highest value -
namely an individual person. No wonder that the problem of overcoming illness and
death as well as achieving immortality plays such a significant role in the philosophy.
Humanism is one of the most striking features of these remarkable thinkers and
scientists, but it is not sentimental and dreamy - it is based on a thorough knowledge
deriving from the goals and objectives of the most natural, cosmic evolution.]
[translation mine, KB]

Many philosophical premises of Cosmism tend to center around humankind’s
Common Task, as formulated by Fedorov, which presupposes an inevitable emergence
of technologically- and spiritually-determined space exploration programme that would
guarantee our long-term survival. Therefore, as suggested by Hagemeister (1997: 185-
186), the movement skillfully combined both holistic and anthropocentric ideology in

its mission to redefine the role man is supposed to play in the universe:

Russian cosmism is based upon a holistic and anthropocentric view of the Universe
which presupposes a teleologically determined—and thus meaningful—evolution; its
adherents strive to redefine the role of humankind in a Universe that lacks a divine plan
for salvation, thus acknowledging the threat of self-destruction. As rational beings who
are evolving out of the living matter of the Earth, human beings appear destined to
become a decisive factor in cosmic evolution—a collective cosmic self-consciousness,
active agent, and potential perfector. Cosmic evolution is thus dependent on human
action to reach its goal, which is perfection, or wholeness. By failing to act correctly,
humankind dooms the world to catastrophe. According to Cosmism, the world is in a
phase of transition from the biosphere (the sphere of living matter) to the noosphere (the
sphere of reason). During this phase the active unification and organization of the whole
of humankind (or living matter endowed with reason) into a single organism is said to
result in a higher planetarian consciousness capable of guiding further development
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reasonably and ethically (in line with cosmic ethics), changing and perfecting the
Universe, overcoming disease and death, and finally bringing forth an immortal human
race. (Hagemeister 1997: 185-186)

Originally, the implementation of such a project, also known as Storming of Heavens,
aimed to find solutions for eliminating Russian slavery and national backwardness.
Therefore, the focus of Cosmism was on a teleological effort and active evolution
whose ultimate goal was to transform the world in a genuinely spiritual and physical
sense. In other words, esoteric knowledge needs to be replaced with exoteric and
traditional occult wisdom, usually seen as mere pseudoscience, and should evolve into

mainstream philosophy, theology, art, literature and science (Young 2012: 9).

1.1.1. Cosmism in the context of 19th and early 20th century Russian philosophy,

culture and literature

Cosmism as a school of thought displayed numerous tendencies that reflect some of the
mainstream themes present in 19th and early 20th century Russian philosophy. Young
(2012: 1-26) argues that the movement can be seen as a product of the national
philosophical, cultural and literary traditions of that time, particularly i) the Slavophiles’
appeal for autocracy, nationality and orthodoxy in the context of a special
historiosophical mission Russia is supposed to accomplish in Europe and in the world,;
ii) the Russian tradition of thought as a call for action realized in the ongoing search for
an ultimate truth, freedom and ideals; iii) the totalitarian cast of mind, defined as a
tendency to seek universal solutions encompassing the whole mankind rather than an
individual, which leads to the emergence of a truly unified cosmic wholeness. Also,
Young (2012: 27-35) emphasizes the role of Orthodox Christianity and religious
traditions in shaping the Russian spirituality, especially i) eschatologism understood as
the belief in the Kingdom of God and universal resurrection; ii) the ongoing presence of
or the need to seek the Kingdom of God on Earth realized through meditative practices,
a special characteristic of Russian monastic life, as well as the saints serving as living
examples of active Christianity and collaborative spirit whose task is to spiritualize the
empty cosmos; iii) the nationalistic tradition of the Third Rome which implies that the
Russian people are chosen and predestined to perform a special role in the world’s

history, namely to “embody, preserve, defend and put into action God’s absolute,
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Orthodox truth”; iv) the Russian folklore which goes back to the pre-Christian pagan
and ancient Slavic practices but still remains a frequent source of inspiration for many
Cosmists; some of its influences include the belief in human ability to control and
regulate nature, exercise supernatural powers, operate in different dimensions of space
and time or modify evolutionary processes both on Earth and beyond.

As mentioned above, Russian Cosmism was often presented in contrast to 19th
century Western intellectual culture centered around egalitarianism, individualism and
isolationism. The Cosmists’ Russianness is emphasized by many scholarly sources
which suggest that certain neo-Slavophile and nationalist tendencies are clearly evident
in theoretical and ideological premises as well as an intergalactic and universal scope of
their grand visions (see e.g. Bashkova 2013: 4-15; Semenova 1993; Young 2012: 9-10,
etc.). Drawing on Chaadaev’s Filosoficheskie pisma [Philosophical letters] (1903) or
Berdiaev’s Russkaia idea [The Russian idea] (1948), some writings contain ideas which
might seem to pertain to the Slavic penchant for expansion, wholeness, unity,
universality and spirituality. Following a selection of Chaadaev’s views, Cosmists
believed that Russia, located just between the Western and Eastern civilizations, could
offer a novel and broad outlook on the surrounding reality by combining these extreme
cultural traditions. Many Cosmist thinkers, including Fedorov, Berdiaev, Florenskii or
Vernadskii, grounded their projects in the national thought and took inspiration from
literary, philosophical and artistic depictions of the Russian soul, the concept denoting
spiritual and existential characteristics of the common people. It becomes evident in the
philosophers’ main line of thought which proposes seeking universal unity, wholeness
and harmony in overcoming multiple contradictions as well as humanity’s major
problems and concerns, such as death, discontinuity or disintegration.

Also, as suggested by Young (2012: 177), Russian Cosmism both largely
contributed to and benefited from the so-called Promethean theurgy, the term coined by
George L. Kline (1968) and advancing the view that any philosophical doctrine should
propose a creative action rather than a mere reflection and provide mankind with a
sense of destiny. Its ethos permeated 19th century Russian artistic, literary, cultural,
social and political life as well as left its mark on the Cosmist thought, specifically
affecting the following phenomena of culture (Young 2012: 177-192): i) Symbolism,
represented by Blok, Mendeleeva, Briusov or Bielyi, whose premise was that art should
demonstrate a life-creating approach to depicting the surrounding reality rather than that

of observation, representation and interpretation; ii) cultural immortalism which implied
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the ongoing search for salvation and eternity; iii) God building advanced by the pre-
revolutionary movement of Dmitrii Merezhkovskii’s followers and Marxist
antimaterialist intellectuals, also known as god seekers (bogoiskateli), whose goal was
to revive a religious and spiritual character of the Russian Revolution; iv) redirecting
erotic energy, the ideology common among many intellectuals, including Berdiaev,
Bielyi, Turgeneva, Blok or Mendeleeva, who attempted to engage in celibate
relationships; v) technological utopianism practiced by Acmeists (Mandelstam,
Akhmatova, Gumilev), Futurists (Khlebnikov, Maiakovskii), Imaginists (Esenin) and
Biocosmists (Ogenko) who valued a scientific and technical education more than
studying humanistic disciplines; vi) occultism, as it developed in the Silver Age Russia,
which rediscovered and sought inspiration from spiritualism, Theosophy, Freemasonry,
Rosicrucianism as well as popular mysticism practiced through somnambulism,
palmistry, astrology, fortune-telling, seances, hypnotism, dream interpretation or the use
of Tarot. Young (2012: 191-192) argues that many of the aforementioned themes can be
found in Cosmism, whose representatives were often affected by Promethean theurgy,
encompassing symbolist, immortalist, god-building, Hyperborean, technological
utopianist or occult ideas. As one shall observe, certain traces of all these concepts are
evident in numerous Cosmist writings which emerged in late 19th century Russia, a
period particularly dynamic and rich in new intellectual, philosophical and cultural

influences.

1.1.2. Mystic, esoteric and occult dimensions of Cosmism

What made Russian Cosmism special in a variety of religious and philosophical
writings of that time, were its mystical, esoteric and occult facets (see e.g. Fesenkova
2003: 120-123; Rosenthal 1997; Scalan 1994; Young 2011, etc.). As argued by
Rosenthal (1997), the occult seems to have been intrinsically bound with
prerevolutionary, Soviet and post-Soviet culture, exerting a significant influence on a
literary, artistic, philosophical, scientific or even political discourse. What is more, it
still appears to prevail in contemporary Russia, where the supernatural, psychism and
magic play a surprisingly important role not only in spiritual life, but also in intellectual

and academic debates. Scanlan (1994: 27) points out that New Age mentality and
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spirituality are vivifying in modern Russia which might be visible in an unprecedented
interest in astrology or ubiquitous presence of paranormal activity, confirmed by the
results of a recent survey in which most participants claimed that they believed in some
supernatural forces (“Religion and politics in postcommunist Russia” 1994: 56).
According to White and McAllister (1997: 243),

Alternative ideologies, including supernatural ones, had certainly become well
established by the late communist period. The main television services had begun to
incorporate an ‘astrological forecast’ for the following day, and many newspapers -
including the popular trade union daily Trud - contained a regular column of advice on
such matters. Bookstalls in underground stations reflected the same emphases: there
was Nostradamus and Madame Blavatskaya, L. Ron Hubbard and the Tibetan Book of
the Dead as well as Emmanuelle and the Marquis de Sade. A large majority (64 per
cent), according to the polls, were pleased that newspapers and journals had begun to
give a greater degree of attention to mysticism, unorthodox medicine and extrasensory
perception. More than half thought those with a special gift could fore-tell the future (50
per cent) and cure the sick by television psychotherapy (57 per cent); and substantial
minorities believed in witchcraft (35 per cent) or communication with the dead (11 per
cent). If this was a Christian society, it was also one that incorporated many older and
more diverse beliefs and values. (White and McAllister 1997: 243)

With respect to literature, a similar trend has been observed; one of the
contemporary studies found out that approximately 39% of Russian nonfiction writings
published in the 1990s contained elements associated with the occult (Dubin 1998: 22-
32). Etymologically denoting a hidden or covered dimension, the term is frequently
used synonymously with “esoteric” which signifies a group of beliefs or ideas preserved
for and comprehended only by a select few (“esoteric, adj.” 2013). Meanwhile, for the
purpose of this study, the occult will stand for “various theories and practices involving
a belief in and knowledge or use of supernatural forces or beings” which remain in
opposition to rational, measurable or scientific evidence (“occultism, n.” 2013). As
suggested by a number of sources, such influences have been present in Russia for the
past centuries. For instance, the practice of folk magic and sorcery was common and
widely accepted not only in pre- but also post-Petrine times, as suggested by fiction as
well as proto-scientific, scientific and medical texts which offered astrological,
superstitious or alchemical explanations for natural phenomena and human daily
activities. This initially included the use of spells, casts, charms or protective devices,
partly popularized by Peter the Great himself, which later evolved into learned
esotericism spread by 18th century Freemasonry whose goal was to construct a better

world and humanity by means of esoteric research and rituals (Young 2012: 36-44).
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Along with Masonic ideas, the Rosicrucian movement seems to have largely
contributed to the prevalence of esotericism under Catherine the Great and became
particularly appealing to young and influential aristocrats. Although seen as a serious
political threat to the state, rosicrucianism successfully spread their theological
doctrines based on secret knowledge of esoteric truths reaching back to the ancient past
before Christ. The Rosicrucian worldview, in Russia promoted especially by Nikolai
Novikov’s circle, advanced the vision of a utopian, otherworldly empire inhabited by a
perfect human race free from poverty, slavery, religious institutions or despotic regimes
as well as able to practice Masonic rituals (Artemyeva 2009: 63-85). Rosenthal (1997:
7) offers a concise explanation for the ongoing popularity of occult themes in pre-

revolutionary Russia:

The vogue of the occult that arose in late nineteeth-century Russia was a response to
such Europe-wide trends as the fading appeal of institutionalized Christianity, (...) [and]
a series of shocks peculiar to Russia or most intensely felt there. First there was
Russia’s diplomatic isolation and subsequent defeat in the Crimean War (1854-55).
Then the abolition of serfdom in 1861 contributed greatly to the decline of gentry while
at the same time it left the peasants disappointed. The perceived inadequacy of the
emancipation settlement was a major factor in the development of the revolutionary
intelligentsia, men and women committed to abolishing the autocracy and instituting a
just society, although they disagreed on exactly what a just society entailed and how to
achieve it. (..) The government-sponsored industrialization drive of the 1890s
transformed the economy at a pace unprecedented in Europe, creating numerous
dislocations and undermining long-established social and political structures and the
beliefs that sanctioned them. Not only Orthodoxy, the state religion, but Populism, the
agrarian socialism based on the peasant commune - the ruling idea of the intelligentsia -
was called into question. For some people, Marxism filled the ideological vacuum.
Others sought answers in occult doctrines and, around the turn of the century, the
Christian eschatology, frequently combining the two. Russia’s unexpected defeat in the
Russo-Japanese War (1904-5) and the Revolution of 1905 confirmed and exacerbated
the sense of an all-pervasive crisis and the imminent end of the old world. (Rosenthal
1997:7)

Such social moods could have somehow incited the revival and spread of a
nationwide interest in esotericism and mysticism. Numerous occult practices or beliefs
were cultivated by pre-revolutionary thinkers, including writers, artists or philosophers,
who clearly rejected both the official ideology of state and church institutions as well as
materialistic and positivist approaches to mundane experience and knowledge promoted
by intelligentsia. Many public figures sought inspiration in the emergence of new occult
doctrines in France and the rest of Europe which drew on Spiritualism, Anthroposophy
or Theosophy and combined such influences with indigenous occult practices of rural
Russia (Rosenthal 1997: 7-8). As argued by Rosenthal (1997: 8-9), a rediscovery and

20



popularization of 19th and 20th century Russian occultism has its roots in i) the French
occult revival, initiated by a defrocked Catholic priest Eliphas Levi, which promoted
medieval practices of magic, alchemy, palmistry, astrology and tarot cards; ii)
Spiritualism, a doctrine particularly popular in England, Germany and Russia, which
implies a continuous existence of the dead and human ability to summon and
communicate with them by means of mediums; iii) Theosophy (distinct from theosophy
which denotes a divine wisdom or speculative mysticism), founded by Elena Blavatsky,
which stands for a world religion advancing one eternal truth or the Secret Doctrine and
incorporating elements of occultism, Buddhism, Christianity and Hinduism; iv)
Anthroposophy, founded by Rudolf Steiner and defined as a spiritual science and a
Christianized version of Theosophy, which proposes that the birth of Christ was the
central event in the evolution of the universe. These doctrines, popular throughout
Europe, were adapted to various cultures, yet they particularly took root in German
Romanticism and Theosophical movements in Ireland and England which emphasized
the role of Celtic myth and folklore as an alternative to dominant English cultural
heritage. Meanwhile, in Russia the aforementioned Western schools of thought were
often combined with apocalypticism, messianism as well as mystic and gnostic aspects
of Orthodoxy that evolved in the 6th century and were later reinforced at the turn of the
17th century by Boehme’s teachings which deeply influenced Vladimir Solov’ev or
early 20th century art and philosophy (Rosenthal 1997: 9-10).

Most importantly, however, Russian esoteric thought has exerted a considerable
influence on the development of Cosmism whose focus was on a man’s active role in
shaping the human cosmic evolution in a physical, spiritual and socio-historical sense
(see e.g. Semenova 1993; Young 2011, 2012). At the beginning of the 20th century,
Rudolf Steiner, the Rosicrucian thinker, noted that Russians demonstrated a higher
sensitivity to and awareness of spiritual truths and doctrines that would become
universal for the next generations (see e.g. von Maydell 1997: 153-167). Late 19th
century representatives of the esoteric thought, including Georgii Gurdjieff, Helena P.
Blavatskii, Petr D. Uspenskii or Nikolai and Helena Roerich, did indeed notably
contribute to its international development (Young 2011: 127). Some of their ideas
might have been utilized by the Cosmist movement, which focused on discussing many
esotericism-related issues like the emergence of a new, higher level of mankind, the

attainment of omnipotence and immortality by humans, the resurrection of the dead, an
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inevitable influence of astral phenomena on the human existence or the spiritualization
and humanization of the material world. Some of the major thinkers whose works
contained these and akin themes include the rocket scientist Konstantin Tsiolkovskii,
the visionary Nikolai Fedorov, the Silver Age poet Vladimir Solov’ev, the scientist
Vladimir Vernadskii, the philosophers Nikolai Berdiaev and Pavel Florenskii or the
heliobiologist Alexandr Chizhevskii (Young 2011: 127).

1.1.3. Religious and scientific Cosmists

Most scholars argue that there exist two partly opposing and partly complementary
strands of Cosmism, namely 1) a religious Cosmism, represented by Vladimir Solov’ev
or Pavel Florenskii, which took a more contemplative and passive form; ii) a
scientist/scientific Cosmism, represented by Nikolai Fedorov, Konstantin Tsiolkovskii,
Alexandr Chizevskii or Vladimir Vernadskii, which promoted a highly active and more
pragmatic approach to philosophical musings (see e.g. Abramov 2007; Alekseeva 2007:
5; Fesenkova 2000, 2003: 203-204; Isakova 2004; Obolevitch 2007: 46; Rarot 2005:
184, Semenova 1993; Stepin 2005: 362; Young 2012: 92-176). Also, while the former
elaborated on the concept of an inseparable cosmic unity between the universe and
mankind, the latter concentrated on scientific achievements and technological aspects of
space exploration and human evolution. This division is sometimes extended to the third
poetical trend of the movement, represented by Vladimir Odoevskii or Sergei
D’iachkov (Stepin 2005: 362). Many of these thinkers, however, expressed views which
transcended the boundaries of the aforementioned strands of Cosmism and touched
upon issues grounded in both religion and humanism as well as science and technology.

The core principles of religious Cosmism stem from the Eastern Orthodox
doctrines as well as the Greek philosophy of science, especially Plato’s religious
teachings which, in contrast to a classical physicalist paradigm of thought, proposed the
interconnectedness of the universe and human existence (Obolevitch 2007: 46).
Reviving the ontology of integral vision remained one of the chief tasks of religious
Cosmists promoted particularly by Nikolai Fedorov who put forward the idea of unity
between the soul and the cosmos mainly in terms of resurrection and regulation, the

achievement of which should prevent nature from destructiveness and thoughtlessness
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(Stepin 2005: 362). The philosopher offered his own conception of nature’s self-
reconstruction, raising of the dead and the human mind going out to outer space,
understood in both physical and metaphorical sense. Fedorov’s philosophy of the
Common Task appears to have much in common with anthropocosmism, developed by
N. Kholodnyi and N. Umov and opposed to anthropocentrism, which considered
mankind an organic part of the universe, unified and seeking connections with the
surrounding world seen as a living, conscious and intelligent organism (Fesenkova
2000: 71; Stepin 2005: 363). Similarly, scientific Cosmism, close to its religious
counterpart in both the origins and mainstream ideology, has largely benefited from the
Russian and Western thought, specifically that of Nikolai Fedorov and Henry Bergson
(Obolevitch 2007: 47). Particularly Fedorov is credited with imprinting the most
underlying idea on the course of its development; he clearly opposed Christian beliefs
and maintained that human beings are able to overcome death as well as to resurrect
themselves and their ancestors merely by means of science and technology rather than
the power and will of God (Rarot 2005: 188). Interestingly, some of the philosopher’s
works give precise pseudo-scientific and scientific accounts of how mankind should
permanently inhabit the cosmos by changing the electromagnetic field of the Earth,
regulating its motion and finally transforming it into a kind of spaceship.

| shall continue the study of Russian Cosmism by portraying life and thought of
Nikolai Fedorov, widely believed to be the founder of the movement and a precursor of
transhumanism. The philosopher’s futuristic and radical ideas, including the eventual
achievement of perfection and immortality by human beings, resurrection of the dead or
space colonization, laid the foundations for the movement’s future development and
influenced many Russian great thinkers, such as a mystic Petr Uspenskii, a scientist and
rocket engineer Konstantin Tsiolkovskii or the writers Lev Tolstoi and Fedor

Dostoevskii.

1.2. Nikolai Fedorov and the Common Task

Nikolai Fedorovich Fedorov (1829-1903), a Russian Orthodox Christian philosopher

and obscure Moscow librarian, is believed to have given rise to Russian Cosmism (see

e.g. Semenova 1982; Young 1979, 2011, 2012, etc.). His thought, combining the
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elements of both religious and scientist stands of the movement, was published
posthumously (1906-1913) in two volumes titled Filosofiia obshchego dela [The
philosophy of the common task],® and rediscovered as late as in the second half of the
20th century, when various scholars recognized its unprecedented depth and scope
(Semenova 1982: 17). Seen as a precursor of transhumanism, Fedorov developed one of
the major aspects of Cosmists’ ideology, including the resurrection of the dead and
humanity’s attainment of physical immortality by the use of advanced technologies as
well as scientific methods. The impact of his writings can be observed in subsequent
Russian philosophy and culture; for example, many works of Nikolai Berdiaev, Lev
Tolstoi, Fedor Dostoevskii, Valerii Briusov, Andrei Belyi, Vladimir Maiakovskii, Boris
Pasternak or Andrei Platonov clearly show their influence (Young 2011: 128). In his
1915 essay, “Religiia voskroshenia (Filosofiia obshchego dela N. F. Fedorova)” [The
religion of resusciative resurrection (N. F. Fedorov’s philosophy of the common task)],
Berdiaev (1989, 2002) extols the value of Fedorov’s contribution to national thought

through his idea of universal salvation which expresses the essence of the Russian spirit:

Hukonait ®enoporuuy DenopoB - TeHUANbHBIA CaMOPOAOK, OPUTHMHAN M YyJaK. JTO
XapaKTepHO PYCCKUIl YEJIOBEK, PYCCKHH HCKATedb BCEOOIIETO CIACCHHMS, 3HAIOIIMN
croco0 cracT BeCh MUP | Beex Toael. B Henpax Poccuu, B camoii HapoJHOW KU3HU
HEMaJlo €CTh TaKuX Jofei, Ho B muue denopoBa 3TOT pycCKHH THII HalIeNl CBOE
TeHHAbHOE BBIpakK€HHE. Benb MOMCTHHE 3TO XapakTepHas depTa PyCCKOro ayxa -
UCKaTh BCEOOIIEro CIACeHMs, HECTH B ce0e OTBETCTBEHHOCTh 3 BCEX. 3alaaHble TN
JIETKO MHPATCS ¢ THOENbI0 MHOTHX. 3araiHble JIO OOJIbIIe IOPOKaT YTBEPKACHHEM
LIEHHOCTEH, YeM BceoOImuM craceHneM. Ho pycckomy ayXy TpyAHO NPHUMHUPHUTECS HE
TOJIBKO C T'HOENbI0 MHOTHX, HO JIa)ke HECKOJIBKUX M oHOro. KaXkaplii oTBeTCTBEHEH 3a
BECh MHUpP U Bcex Jrofeil. Kaxaplit HomKeH CTpeMHUThCS K CIIAaCeHHIO BceX M Bcero. U
pycckas Aylia UIIeT Coco0O0B BceoOIIero CraceHus!, BEIpadaThIBaeT MIIAHbBI M IPOEKTHI
CIIAaCEeHHUs, TO COIMaJbHBIC, TO HAyYHBIE, TO MOpaIbHBIE, TO PEIUIHO3HBIE U
MHUCTHYECKHE. B 3TOM pyccKO-CIaBsSIHCKOM HPOXKEKTEPCTBE BCEMHUPHOTO CIACEHMS
cBOEOOpa3HO coueTaloTcs (JaHTa3epcTBO C TNPAKTUYECKUM DPEaln3MOM, MHCTHKA C
palMOHATN3MOM, MEUYTATEIBHOCTE ¢ Tpe3BocThio. (Berdiaev 1989)

Nikolai Fedorovich Fedorov -- was a man of innate genius, original and quaint. This
was a characteristically Russian man, a Russian seeker after universal salvation,
knowing a way to save the whole world and all mankind. In the bosom of Russia, in the
depths of the life of the people there are but few such, and in the person of Fedorov this
Russian type found its expression with genius. This is indeed truly a characteristic
feature of the Russian spirit -- to seek after universal salvation, to bear within oneself a
responsibility for all. Western mankind readily reconciles itself to the perishing of
many. And Western mankind holds in esteem values, other than of an universal
salvation. But for the Russian spirit it is difficult to become reconciled not only with the
perishing of many, but even of several, or even of one. Each is responsible for the whole
world and for all mankind. And the Russian soul seeks after ways of universal salvation,
it works out plans and projects of salvation, here social, there scientific, then moral,
then religious and mystical. In this Russo-Slavic working out of projects of universal

3 Unless otherwise indicated, translations without references are by the present author.
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salvation there is a curious combining of the fantastic with the practical and the real, of
the mystical with rationalism, of the visionary with stark sobriety. (Berdiaev 2002)

Nikolai Fedorov was born in the southern Russia in a prominent and illustrious
Gagarin family as an illegitimate son of a prince and an unknown woman from lower
ranks of Russian nobility. The philosopher’s childhood environment and upbringing
affected his views and quality of writing; he always employed the perspective of the
outsider when addressing certain issues and seemed to have possessed an intimate and
secret knowledge of both the highest and lowest social strata (Young 2011: 128). Also,
he firmly believed in the need to literally restore brotherhood and kinship of all
mankind as well as ensure their resurrection which should guarantee the purest form of
both spiritual and physical unity as well as eternity. Such concepts were included in The
philosophy of the common task (Fedorov 1982: 90-91, 1990):

Bormpoc o HeOpaTcTBe, T. €. pa3beUHEHHUH, U O CPECTBAX BOCCTAHOBJICHHS POJICTBA BO
BCEi MOJHOTE €ro W cuie (10 BUAMMOCTH, OYEBUAHOCTH) U BOMPOC 00 0OBEAMHEHUU
CHIHOB (OpaTcTBO) IS BOCKpEIICHHUS OTLOB (TIOJIHOE M COBEPIIEHHOE POICTBO),
KOHEYHO, TOXJECTBEHHbI MEXIY COOOI M MPOTHBOIOJOXHBI MPOTPECCY, BEUYHOMY
HECOBEPILCHHOJETUIO (T. €. HECIOCOOHOCTH K BO3BPAINCHUIO KHM3HU OTIAM, Kak
HPaBCTBEHHOM, a HE YYBCTBEHHOH 3pEIOCTH, TaK KaK TAKOBas TOJHKO B ITOM H
3aKJII0YaeTCs), HO MOCHeHEE BRIPAKEHHUE BOTPOCa, T. €. BOMPOC 00 OObETUHEHUH IS
BOCKpCIICHHUS, OIpeACICHHEe. A 4YTOOBI OYEPTUTH BOIPOC €IIC MOJHEe, HYXKHO
npubaBUTh K TOCIEAHEMY BBIPAKEHHIO, YTO OTO OOBEAMHEHHE CBIHOB IS
BOCKPEIICHHUS OTIIOB €CTh HCIIOJIHECHHE HE CBOCH JIMIIb BOJH, HO M Boyin bora OTIOB
HAIIUX, TAKKE HaM HE 9YXKIOH, YTO OHO JaeT UCTUHHYIO IIeJIb M CMBICII JKU3HHU, YTO B
HEM HMEHHO BBIPAXKCH JOJIIT CHIHOB YCIIOBCUCCKUX M OHO €CTh PE3yJbTaT «3HAHUS
BCEMHU BCErO», & HE COCJIOBHOIO 3HAHUS, B HEM — B BOCCO3/IaHHH, B 3aMEHE POXKICHHUS
BOCKpEIIICHHEM, IMHTAHUS TBOPYECTBOM — MBI M 4YaeM 4ucTeiimero (6eccMepTHOTO)
OnaxxeHCTBa, a He kKoMpopTa. (Fedorov 1982: 90-91)

The question of lack of brotherhood, that is, disunity, and that of how to restore kinship
in all its fullness and force (visibly and evidently), and the question of uniting the sons
(brothers) for resurrecting the fathers (complete and full kinship), are obviously one and
the same. Both are contrary to progress, which is perennial puerility, that is, the inability
to restore life. One should add that the union of sons for the resuscitation of the fathers
is the fulfillment not merely of their own will but of that of the God of our fathers —
which is not alien to us and gives a true purpose and sense to life. It expresses the duty
of the sons of man and is the result of “knowledge of all by all’, not of class knowledge.
In re-creation, in substituting resurrection for birth and creativity for nutrition, we
achieve the purest eternal beatitude as opposed to mere material comfort. (Fedorov
1990)

According to Fedorov, nature, which inevitably brings death and disintegration,
is supposed to unite all humanity in pursuit of finding solution to these problems.
Therefore, the philosopher’s Common Task can be considered nothing else than an

attempt to restore integrity and wholeness as well as prevent individuals from
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decomposing into separate particles, known as ancestral dust. The restoration of life to
all ancestors who have already departed should become the mission of subsequent
generations which would result in an impeccable harmony between all religions as well
as all branches of science, arts and other forms of human activity. The completion of
this grand project, as proposed by Fedorov in late 19th century, could be accomplished
through genetic engineering, cloning and manned space travel which would enable the
reconstitution of human organisms to survive and nourish on air and sunlight
(autotrophy) in the farthest corners of the universe unable to sustain life. What is more,
in order to participate in the act of resurrecting the dead, everyone, regardless of their
creed, should practice active Christianity, that is genuinely follow Christ in deed by
obeying moral principles as well as Christian ideals of brotherhood, generosity and
unselfish love. In other words, only through following the icon of resurrected Christ, is
mankind able to reconstruct themselves and transform the universe into a genuine
paradise (Fedorov 1982).

On the other hand, the role of science and technology in restoring life in corpses
seems equally important and by many considered radical at that time. Thus, Fedorovism
was often criticized for advocating necromancy as well as occult practices, associated
with 18th century Freemasonry. Vladimir Solov’ev wrote to Fedorov that “since the
time of the appearance of Christianity your ‘project’ is the first forward movement of
the human spirit along the path of Christ. For my part | can only regard you as my
teacher and spiritual father”, yet at the same he expressed his deep concern about ethical
aspects of the philosopher's idea of reviving the dead (Young 1979, as quoted in Young
2011: 130). Instead, Solov’ev proposed his own solution in which resurrection must
become an entirely spiritual act performed by means of meditation, prayer and fasting
whose practice would help develop immortal souls that would create the adequate new
bodies for themselves. Unsuprisingly, Fedorov remained equally critical of Solov’ev’s
and Dostoevskii’s mysticism and their disposition for probing the hidden and occult
rather than the open and real, the latter concepts being more grounded in the Western
esoteric tradition (YYoung 2011: 130).

Most importantly, however, it is the cosmos that seems to provide the answer to
mankind’s major concerns. Fedorov’s futuristic idea of humans becoming the crew of
Spaceship Earth, thus invoking not only their physical, but also mental omnipresence as

well as resurrection of all the living and dead entities, would guarantee the revival of
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man’s memory, consciousness and historical knowledge that would otherwise remain
unknown. What follows is the philosopher’s belief concerning the role mankind is
supposed to play in the universe, as expressed in The philosophy of the common task
(Fedorov 1982: 565, 1990):

3emus — kimaabuine, W, Kak MMEoNas UCTOPHIO, OHA 3aKiIiodaeT B cebe Ooibliee
collep)KaHre, YeM BCE MHPHI, TaKOW HCTOpWUH He mMeromme. J[o CHMX mop CO3HaHWe,
pa3yM, HPABCTBCHHOCTh OBUTH JIOKANHM3UPOBAHBI HA 3E€MHON IUIaHETE, uYepes
BOCKpPCIICHHME K€ BCEX OJKUBIIMX Ha 3eMJIC [OKOJCHUH CO3HaHWME Oynaer
pacmpoCTpaHAThCS Ha BCE MHUPHI BCENEHHOW. BockpelieHue ecTh MNpeBpalleHue
BCCJICHHOW M3 Xa0ca, K KOTOPOMY OHA HJET, B KOCMOC, T. €. B OJarojenue HETJICHUS U
Hepa3pymmuMocTy. [Ty B ueM Tak He BBIpaXKaroTcs TIIyOMHA W OOTaTCTBO MPEMYIPOCTH,
Kak B CIIaCCHWM Oe3rpaHWYHON BCEJICHHOW, B CHACEHHWHU, BBIXOJAIIEM U3 TaKOH
HUYTOKHOW TBUIMHKH, Kak 3emist. OOWTaeMocTh OJHOH 3eMIIM M HEOOHMTaeMOCTh
JPYTUX MHPOB €CTh TpeOOBaHHE BBICIICTO HPAaBCTBEHHOTO 3akOoHA. Ecim mup He ecTh
MIPOU3BEICHUE CIIETIOTO CIIydas, TO MEXIYy MHOXXECTBOM YMEPIINX MOKOJCHUH H
MHO)KECTBEHHOCTBIO MHPOB JaHO BO3MOXKHOE IIEJIeCOO0pa3HOE OTHOIICHHE, Na0bl U3
OJIHOTO TIpaxa 3€MHOTO, OT CIMHOH KPOBU MPOWM3BECTH BCEX OOWTATEIel BCEX MHUPOB.
Ho ecmm 651 maske Mup U OBLT MPOHM3BENCHUEM CIIydas, TO pasyMHOE M YyBCTBYIOIIEE
CYyIIIECTBO HE MOTJIO OBl HE BOCHOJIB30BATHCS MHOXKECTBEHHOCTBIO CHII AJISI O’KUBJICHUS
CTOJIBKUX JIMIIUBIIUXCS XHU3HU mokoneHui. (Fedorov1982: 565)

The Earth is a cemetery which, possessing history as it does, contains within itself more
substance than all those worlds which have no history. Till now consciousness, reason
and morality were localised on planet Earth; by resurrecting all the generations who
have lived on this Earth, consciousness will be disseminated to all the worlds of the
Universe. Resurrection is the transformation of the Universe from that chaos towards
which it is moving into cosmos — into the greatness of incorruptibility and
indestructibility. Just how profound and abundant wisdom is, is nowhere better
expressed than in the salvation of the infinite Universe, a salvation which originated in
that insignificant speck of dust, the Earth. The highest moral law requires that only the
Earth, and no other worlds, should be populated. If the world is not a product of blind
chance, then an expedient relationship between the many dead generations and the
multitude of worlds is possible, and this would mean that all the inhabitants of all the
worlds could be created just from one blood and earthly dust. But were the world to be a
product of chance, even then a rational, sentient being could not avoid making use of
the multitude of forces to revivify so many generations deprived of life. (Fedorov 1990)

It seems that Fedorov’s thought has made a considerable contribution to the
development of Russian Cosmism as known today. Being a radical pragmatist, Fedorov
is considered an investor of the philosophy of the Common Task and action which
opposes any form of theoretical metaphysics, Gnosticism, meditative mysticism or
passive and contemplative knowledge. The Cosmist school owes to Fedorov the concept
of mankind’s Common Task, resurrection of past physical forms, immortality of the
soul and infinity of life, regulation of nature and transhumanism based on Vernadskii’s
idea of autotrophic and self-sustainable man, the supremacy of mind and technology or

radical transformation of human condition on Earth and beyond. At the same time, his
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theories have profoundly affected a religious strand of the movement in which he
instilled the notion of active Christianity, sacrifice and spiritual self-awareness,
understood as a collective and universal rather than personal experience that transcends

the boundaries of naturalism and materialism. As put by Berdiaev (1989, 2002):

Ho 3a «mpoekToM» 3THM CKpbITa MpaBelHas BOJsS YENOBEKa, CO3PEBIIEro [Uis
COBEpIICHHOJICTHEH JKH3HU, HOBOE PEIUTHO3HOE CO3HAHUE, CO3HAHUE - UMMAaHEHTHOE.
Ha ¢unocodun obmiero mena ckasamuch Bce mpoTmBopeuns mbicin XIX Beka, Bce
CMEIIICHNS] B HEM BETXOTO M CTaporo ¢ HOBBIM U rpsaymuM. B XX Beke dunocodus
OyAyIero BBIACITUT UCTUHHOE 3¢pHO «primocoduu oOIIero nena» u OTOPOCUT BETXYIO
o0omouky. 1 Bo BesikoM cityuae siBienue degoposa OyAeT MpU3HAHO 3HAMEHATEILHBIM
s ayxa Poccuu, Ui ee COKPOBEHHBIX CTpemiicHHI W dasHuil. (PemopoB ObLI
XapaKTePHO PYCCKHUM MBICIHTEICM, JCP3HOBECHHBIM BBIPA3UTEIEM PYCCKOW MEYald O
rope, CTpajaHul U CMEPTH JIOJCH, PYCCKUX HMCKaHWN BceMupHoro cracenus. OH -
BEJIMKHUIT YeNOBEKOI00EI, B30p KOTOPOro O0palleH He TOJbKO K OyAylieMmy, HO U K
MPOIILIOMY, K CTpajaHusM mportnioro.). (Berdiaev 1989)

But beyond this “project” is concealed the rightful will of man, ripened for the maturing
of life, a new religious consciousness, a consciousness that is -- immanent. All the
contradictory thoughts of the 19th century spoke of a philosophy of the common task,
all mixing up in it the old with the new and that to come. And in the 20th century the
future philosophy will work at extracting the true kernel of the “philosophy of the
common task” and toss away the old trappings. In any case, the appearance of Fedorov
has to be acknowledged as remarkable for the spirit of Russia, for its hidden strivings
and expectations. (Fedorov was a characteristically Russian thinker, boldly expressing
the Russian sorrow over the grief, the suffering and death of people, of Russian
searchings for universal salvation. He -- is a great lover of mankind, whose outlook is
oriented not only towards the future, but also to the past, to the sufferings of the past.).
(Berdiaev 2002)

As Young (2012: 10) put it, Fedorov had “a twenty-first century heart and a
medieval heart” as he combined religious and esoteric speculations with materialistic
science- and technology-grounded theories. Some of his ideas were often contradictory
and publicly ridiculed, such as the project of genetic engineering, space travel, universal
immortality, brotherhood of men or resurrection of the dead, often seen as an
interdisciplinary synthesis of Christian, Russian, socialist, fantastic and technoscientific
influences. Also, some scholars argue that parts of Fedorov’s research bear a strong
resemblance to occult and magical practices common among 18th century Russian
Freemasonry although the philosopher himself never mentions esoteric or Masonic
literature in his writings (Young 1997: 172-173). Berdiaev goes even further, noting
that Fedorov always presented himself as a positivist thinker as well as opposed the
mystical, illusory and spiritual experience and considered it inferior to the real and
rational science. What is more, the accumulation of knowledge should be a truly

democratic process, open for the whole brotherhood of people, not only a carefully
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selected enlightened fraction of society so that the eventual victory over nature and

eternal perishing could be achieved (Berdiaev 1989, 2002):

VYueHne O BOCKPEHICHHH MOXHO Ha3BaTh [O3UTUBH3MOM, HO MO3UTHBH3MOM,
OTHOCAIINMCA K ACUCTBHIO (...). [Io3UTHBU3M NEHCTBHSA NpEeAIIECTBEHHHKOM CBOUM
uMeeT He MHDOJIOTHIO, HE MH(PHUECKOE HUCKYCcCTBO, W00 Mmudosorus ecth
MIPOU3BEICHUE 0COOOTO KJIacca JKPELOB - HAPOJ] XKE UMEET KYJIbT, JKCPTBOMPHHOIICHHE,
YTO U €CTh MH(UYECKOE HCKYCCTBO, W BOCKPCUICHHE €CTh IIPEBPAICHUE €ro B

neiictBuTenbHOE. [103UTHBU3M JCUCTBUS €CTh HE COCIIOBHBIN, a HapoaHblil. (Berdiacv
1989)

The teaching about resuscitation can be termed positivism, but it is a positivism that
relates to action (..). The positivism of action in its antecedents possesses no
mythology, no mystical art, since mythology is the product of an especial class of
pagan-priests -- the people however have a cult and sacrificial offering which also is a
mystical art, and the resuscitation is a transforming of it into something active.
Positivism of action is not a matter of class, but of the people. (Berdiaev 2002)

Nevertheless, as proposed by Young (1997: 173), certain obscure traces of
occult themes might include Fedorov’s concept of a hidden reality, the elimination of
temporality and transformation of matter, the recovery of lost and secret knowledge, the
attainment of complete enlightenment or utopian perfection of the human race. Petr
Uspenskii, one of the Russian most well-known esotericists greatly inspired by the
philosopher’s writings, explained esoteric dimensions by a reference to the outer and
inner circle of humanity. What follows is a fragment of Uspenskii’s famous work, V
poiskakh chudesnogo: Fragmenty neizvesnogo uchenia [In search of the miraculous:
Fragments of an unknown teaching] (1949), which recounts his meetings and various
associations with Georgii Gurdjieff, an influential spiritual teacher who promoted
esoteric Christianity and the Fourth Way, a self-devised method for enabling one’s

transcendence to a higher state of consciousness (Uspenskii 1992, 1949):

BHyTpeHHUI Kpyr Has3bIBacTCs «330TepudeckiuM». OH COCTOUT M3 JIIOJICH, KOTOPHIE
JOCTUTIM  BBICOYAWIIEr0  YPOBHS  Pa3BUTHS: KKABIA W3  HHUX  00Jajaer
WH/IMBUIYAIEHOCTRIO B CAMOW ITOJTHON CTETEHH, T.€. HeJeNUMbIM S, Bcemu (opmaMu
CO3HAHWS, BO3MOXHBIMH JUIS 4YEJIOBEKAa, IIOJIHBIM VIIPABICHUEM  COCTOSHHSIMH
CO3HAHWS, BCEIENBIM 3HAHHEM, JTOCTYITHBIM YEIOBEKY, CBOOOJHON W HE3aBHCUMOM
Bouiell. (...) Crenyrommuii Kpyr Ha3bIBACTCS «ME30TCPHUCCKUMY, WIH cpeqHuM. Jlromwm,
KOTOpPBIC MPUHAIJIC)KAT K ITOMY KPYry, oONagaroT BCEMH KadecTBaMU, IPHUCYITUMH
YJIeHaM 330TEPHUYECKOrO Kpyra: €IMHCTBCHHAS pPAa3HMIIA 3[€Chb B TOM, YTO UX 3HAHUE
nMeeT OoJiee  TEOPETUYECKHH XapakTep. OTO, KOHEYHO, OTHOCHUTCA K 3HAHHIO
KOCMHYeCKOro Macimrtadba. OHM 3HAIOT U MOHHMAKT MHOTO€ TaK0e, YTO HE HAXOIUT
BBIPQXEHUS B WX JEHCTBHSX; OHM 3HAIOT JOJbBIIE, 4eM AenaroT. (...) Tpetwid Kpyr
Ha3bIBAETCS «IK30TEPUIECKUM», T.€. BHEITHUM, W MPEJICTABIACT COO0I BHEMIHUN KpyT
BHYTPCHHEH YacTH 4YelloBeuecTBa. [IpWHajIekamme K 3TOMY KpPYyry o0NajaroT
MHOTUMH OCOOCHHOCTSIMH, CBOMCTBEHHBIMH JIFOJISIM, BXOJSIIUM B 330TCPHUYCCKHUHA H
ME30TePHUYECKUI KPYTHW; HA MX KOCMHYECKHE 3HaHHA HOCAT Oonee (riocodekmit
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XapakTep, T.e. Ooiiee aOCTPAaKTHBI, YEM 3HAHUS ME30TEPUUECKOTO Kpyra; WieH
ME30TEPUYECKOTO KPyra BBIYMCISET, & YIEH DK30TEPHUECKOro Kpyra cosepraer. Mx
MIOHUMaHHe He BhIpaxkaetcs B aeiicTeusax. (Uspenskii 1992)

The inner circle is called the esoteric; this circle consists of people which have attained
the highest development possible for man, each one of whom possesses individuality in
the fullest degree, that is to say, an invisible 1, all forms of consciousness possible for
man, full control over these states of consciousness, the whole knowledge possible for
man, and a free and independent will. (...) The next circle is called the mesoteric, that is
to say, the middle. People who belong to this circle possess all the qualities possessed
by the members of the esoteric circle with the sole difference that their knowledge is of
a more theoretical character. This refers, of course, to knowledge of a cosmic character.
They know and understand many things which have not yet found expression in their
actions. They know more than they do. (...) The third circle is called the exoteric, that is
the outer, because it is the outer circle of the inner part of the inner part of humanity.
The people who belong to this circle possess much of that which belongs to people of
the esoteric and mesoteric circles but their knowledge is of a more philosophical
character, that is to say, it is more abstract than the knowledge of the mesoteric circle. A
member of the mesoteric circle calculates, a member of the exoteric circle
contemplates. Their understanding cannot be expressed in actions. (Uspenskii 1949)

Uspenskii’s remarks seem to have much in common with Fedorov’s idea of the circle
within the circle which is reflected in his Common Task and presupposes humanity to
seek for a projected ideal reality within ordinary reality. The main difference, however,
lies in the fact that Fedorov considered his version of a hidden dimension not only
accessible for all, but also constituting a universal mission centered around the notion of
regulating nature (Young 1997: 174).

Despite drawing certain amount of criticism, Fedorov’s revolutionary concepts
of the Common Task and gathering dust were praised by some of the leading
philosophers as well as writers of his day, such as Tsiolkovskii, Dostoevskii, Tolstoi or
Solov’ev, and still remain one of the greatest legacies in the history of Russian thought
(Semenova 1982: 5-8). Moreover, it seems undeniable that most of his ideas laid solid
foundations for the development of Russian Cosmism, particularly its scientific and
religious dimensions, which adopted numerous aspects of the philosopher’s futuristic
project, including mankind’s common cause to struggle against death, the achievement
of immortality and eternal happiness, revival of the dead in both physical and spiritual
sense, the infinity and universality of knowledge or the emergence of self-creating,
renewable and mind-controlled entity, all of which should be realized by means of

inevitable space colonization.
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1.3. Religious Cosmists

Vladimir Solov’ev, Sergei Bulgakov, Pavel Florenskii and Nikolai Berdiaev, known as
the leading philosophers of late 19th century Russian Religious Renaissance, are
believed to best represent the main line of thought in the study of religious Cosmism
and their doctrines seem to have much in common with Fedorov’s grand visions and
ideas. Each of these thinkers, although differing in their main philosophical stances to a
lesser or greater extent, created works whose focus can be clearly related to the core

principles raised in intellectual discussions of Cosmism.

1.3.1. Vladimir Solov’ev

In academic circles, Vladimir Solov’ev is often seen as the father of religious Cosmism.
An Orthodox priest, poet, literary critic and, most importantly, one of the most
prominent Russian philosophers, Solov’ev was under a huge influence of Fedorov to
whom he responded: “I accept your ‘project’ completely and without any discussion.
Since the time of the appearance of Christianity, your ‘project’ is the first forward
movement of the human spirit along the path of Christ. For my part | can only regard
you as my teacher and spiritual father” (Radlov 1909: 345, as quoted in Young 1994:
63). At the same time, however, the philosopher appears to have rejected strictly
scientific and technological matters which lie at the heart of his master’s ideas. Instead,
he chose to develop several Fedorovian themes in a more spiritual and less Russocentric
manner, emphasizing that cosmic unity and universal resurrection should be
accomplished by means of religious and mystical experience as well as acquiring the
holy wisdom. In particular, Solov’ev resigned from Fedorov’s concepts of genetic
engineering, physical resurrection or space travel and offered mankind different
solutions on how to achieve immortality — through active goodmanhood, reading poetry
as well as embracing ecumenism, love and eternally feminine Sophia (Young 2011:
133-134).

The chief Cosmist thought in Solov’ev’s religious utopian system is centered

around the idea of spiritual resurrection which strives for one’s internal perfection
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modeled on that of the Christ of the Gospels mentioned in the philosopher’s second
letter to Fedorov (Solov’ev 1910: 346-347, as quoted in Young 2012: 100):

The task of resurrection not only as a process but even in the goal itself is something
conditional. The simple, physical resurrection of the dead cannot, in its own self, be the
goal. The resurrection of people in the same state in which they strive to devour each
other — to resurrect man in a stage of cannibalism — would be both impossible and
utterly undesirable. This means that the goal is not the simple resurrection of man in his
personal organic structure but the resurrection of man in the form he ought to take,
namely, in that stage in which all his parts and separate units do not exclude and change
each other. (...) Consequently, in salutary religion and in the church we have not only
elements and a prototype of the resurrection and the future Kingdom of God but also a
present (practical) path and actual means toward this ends. Therefore, our task must
have a religious and not scientific character, and it must rely on the believing masses
and not on disputatious intellectuals. (Solov’ev 1910: 346-347, as quoted in Young
2012: 100)

Nevertheless, despite his true belief in the necessity of completing the
resurrection task over a long period of time, Solov’ev clearly rejects the most
technological and scientific aspects of Fedorov’s project and argues that an individual
spiritual development should be attained through exercises and disciplines proposed by
the world’s religions. Achieving immortality and victory over death is a natural
consequence of one’s attainment of spiritual perfection in its fullest sense; yet the
philosopher does not give any specific details on how the whole project should be
conducted. What he envisions, however, is humanity’s growing brotherhood based on
evolving personal spiritual powers needed to overcome death, chaos and disintegration.
Solov’ev speaks of resurrection as a part of the greater mission of all-unity which
presupposes a complete harmony between mankind and nature infused and replete with
divine spirit. What is more, he resigns from the idea of regulating nature and instead
proposes a reincarnation of divine love on a universal scale in the form of a Christian
androgyny, embracing the entire world and all human beings. The wholeness of love
would not only eliminate the separation of sexes and their prescribed roles, which
remain one of the main driving forces behind the disintegration of mankind, but would
also create the true human being, defined as a higher unity of both feminine and
masculine elements free of disruption and disparity (Young 2012: 102-103). In one of
his major works, Smysl liubvi [The meaning of love] (originally published between
1892 and 1893), Solov’ev elaborates further on the matter, presenting the resurrection

by love as an alternative to Fedorov’s plan for technological resurrection (Solov’ev

2013, 1985: 83-84):
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VctuHHas sxe JyxoBHas II0O0Bb He eCTh ciiaboe Mmoipa)kaHue U MpeaBapeHue CMepTH, a
TOP)KECTBO HaJl CMEPTHIO, HE OTAEIeHHEe OeCCMEpTHOrO0 OT CMEPTHOIO, BEYHOrO OT
BPEMEHHOI'0, a IPEBpAIlleHHEe CMEPTHOrO B OecCMEpTHOE, BOCHPHATHE BPEMEHHOTO B
BeuHoe. JIoXKHas JTyXOBHOCTh €CThb OTPUIIAaHHE IUIOTH, UCTHHHAS TYXOBHOCTb €CTh €¢
nepepoXkIIeHre, criaceHne, Bockpecernue. (Solov’ev 2013)

True spiritual love is not a feeble imitation and anticipation of death, but a triumph over
death, not a separation of the immortal form from the mortal, of the eternal from the
temporal, but a transfiguration of the mortal into the immortal, the acceptance of the
temporal into the eternal. False spirituality is a denial of the flesh; true spirituality is the

regeneration of the flesh, its salvation, its resurrection from the dead. (Solov’ev 1985:
83-84)

As quoted above, Solov’ev proposes, against the Neoplatonic idea of the mundane and
the ideal world, the all-unity between the physical and the spiritual; following Fedorov,
he rejects the concept of disembodied spiritual fulfillment. Similarly to his idea of
maintaining balance between masculine and feminine elements in every individual, a
divine Christian love must embrace both matter and spirit, which also includes a
transformation of a purely sexual into a higher plane relationship. One’s existence
should harmonize with both earthly social and cosmic life so that the part and the
whole, manifested in each aspect of internal and external environment, could form an
impeccable unity. Solov’ev calls this phenomenon a living syzygic relation, a mystical

union which can be defined as follows (as quoted in Clowes 2004: 122):

the link [of individual members of society] with whole social spheres — local, national,
and, ultimately, with the universal [sphere] — needs to become still more
internationalized, complete, and significant. This connection of the active, human,
personal principle with the idea of total unity embodied in the social, spiritual-corporeal
organism must be a live syzygial one. [The individual] must neither conform to the
social sphere not dominate over it but [rather] coexist with it in loving interaction, to
serve it as an active, fertile principle (...) and to find in it a fullness of vitality and
potentiality. (as quoted in Clowes 2004: 122)

Solov’ev’s syzygy (sizigiia) is also known as vseedinstvo, which denotes a total
unity and presupposes overcoming dualism between material and eternal principles,
inherent in Western philosophical systems, and establishing a close merger between
physical, physiological, psychological, social as well as spiritual, mystical and cosmic
realms of existence in the name of a divine and unconditioned love (Clowes 2004: 123).
However, as mentioned before, the philosopher did not suggest taking any practical
tasks to accomplish his project of spiritual resurrection; therefore, a syzygy cannot be
seen as an agenda calling for any specific action. Yet one of very few steps supposedly

leading to humanity’s spiritual unification was an attempt at ecumenism, particularly at
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a reconciliation of the Orthodox and Catholic churches. Indeed, Solov’ev tried to
establish dialogue with certain Catholic high officials, including Bishop Strossmayer,
which did not only fail, but was also harshly criticized by many public figures in
Russian religious, literary and political life (Young 2012: 106). Hence, syzygial
existence seems to have perpetuated many of his principles and beliefs where the unity
of the cosmos remained the most crucial goal of Christian activity and thought.
Vladimir Solov’ev, one of the most prolific thinkers of the Russian Religious
Renaissance of the turn of the 20th century, exerted a huge influence on Silver Age
literary works of Dostoevskii or Tolstoi, a generation of symbolist poets, such as
Aleksandr Blok or Andrei Belyi, as well as philosophical writings of Sergei Bulgakov,
Pavel Florenskii, Nicolas Berdiaev or Nikolai Losskii. Most importantly, however, it
cannot be denied that Solov’ev’s thought did affect religious Cosmism to a large extent;
the philosopher himself was greatly inspired by Fedorov’s grand project of universal
resurrection. The major themes later adopted by Cosmists include the concept of
syzygy, spiritual resurrection and the belief in the presence of higher reality beyond the

mundane existence.

1.3.2. Sergei Bulgakov and Pavel Florenskii

Sergei Bulgakov and Pavel Florenskii were both the theologians and the major
followers of Solov’ev’s thought who developed the spiritual rather than the scientific
strand of Russian Cosmism. Marxists in their youth, they both turned to Russian
Orthodoxy as adults and, after having rejected shallow materialism, they rediscovered
mystical merits and spiritual depths of the Church.

Sergei Bulgakov, educated as an economist, formulated his own idealistic and
sophiological theory of Fedorov’s regulation of nature in his 1912 work, Filosofiia
khaziaistva [A philosophy of economy], which contained an alternative philosophy that
eliminated Marxism’s disregard for man’s individual dignity. The ideology, regarded as
an instance of classic liberalism, advocated the freedom of conscience and speech
(glasnost’), the abolition of autocracy, national self-determination as well as the
establishment of democratic rules and a constitution. From the perspective of Christian

orthodoxy, the thinker asserted the concept of spiritual unity achieved through the Holy
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Spirit, transcending all the national differences, as well as scripture, prayer, worship, the
sacraments and adherence to moral precepts: “Thus there exists even now a certain
spiritual unity within the Christian world, although this is not expressed in any
formulae. But we should add to this mystical, adogmatic unity of the Christian world
the reality of its dogmatic oneness” (Bulgakov 2003: 60). As such principles would be
difficult to implement on the Russian soil, Bulgakov proposed a deep philosophical and
spiritual notion of sophic economy which should be underlying the society’s quest for
perfection and management of the cosmos. In the preface to the 2000 English edition of
her book, Catherine Evtuhov (2000: 13-14) attempts to provide a concise

characterization of the term which remains the main idea behind Bulgakov’s work:

Bulgakov (...) saw human history as a contingent process, developing in the conditions
of a fallen world. Although we must constantly work to reflect the model provided by
Sophia in our daily existence, we have no guarantee that this labor will bring us any
closer to a perfect existence. The end of the world will come, as we know from
Scripture; but the realization of the life of the future age remains ultimately independent
of the earthly goals of mankind. Christianity provided Bulgakov with a means for
avoiding the construction of but another utopia: a sophic economy was not a paradise to
be achieved on earth but a constantly present vision inspiring us to work for the
restoration of the harmony of nature and culture that humanity had lost in the Fall. (...)
Another, related, essential characteristic of the sophic economy was its emphasis on
process rather than on ends. Bulgakov, despite his rejection of economic materialism as
a comprehensive view of the world, believed that it had discovered an essential insight
in its emphasis on labor. In other words, apart from being a vision of society,
Bulgakov’s sophic economy was also anethic but one that prescribed joyful labor in
Sophia as an antidote to the grim eking out of existence that was so prevalent in life and
accepted as necessary by Marxism and other economic doctrines. Sophia’s constant
radiant presence could endow work with meaning and beauty, and the constant, joyful
creation of one's own life gave meaning to existence. (Evtuhov 2000: 13-14)

Most importantly, however, Evtuhov (2000: 14-15) notes that Bulgakov’s work
shifts the human earthbound perspective to a spiritual dimension of their existence
which is essential in pursuit of Divine Sophia that stands for an ultimate truth:
“Bulgakov’s sophic economy includes what is perhaps the single characteristic that the
many variants of the modernist rejection of positivism had in common: a new attention
to things beyond the material world, an effort to look beyond physical reality to
essences invisible to the naked eye”.

Although Bulgakov modeled his cosmic thought on Solov’ev’s ideas, there are
certain differences between the two philosophers’ ways of thinking. While Solov’ev
suggested that a mystical embracing of Sophia, the holy wisdom, should be confined to

saints or poets who have advanced to a higher stage in their evolution towards
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deitypersonhood, Bulgakov regarded Sophia as “divine spirit at work throughout the
human world, the presence that informs and directs the ‘cconomy’ (in the sense of
‘management’) of the cosmos” (Young 2011: 134). Also, it was the notion of
sophianism, God’s windom, that was coined under the influence of Solov’ev, here

characterized by Berdiaev in his 1929 essay, “O sofiologii” [Concerning sophiology]:

Coduonornueckoe OGorocnosctBoBanne o. C. bynrakoBa o3HauaeT BO3BpaT K
CBSIILIEHHOMY, 00KECTBEHHOMY KOCMOCY, BOCCTAHOBJICHHE OpPIaHMYECKU-MHCTHYECKON
cBsI3M MexXOy borom m TBapHEIM MmMpoMm. B Mmpe u uenoBedecTBe OTOOparkeHa M
nemcryert IpecBstas Tpouna u, npexne Bcero yepes [lpemynpocts boxuto. Bepmuna
cOpHUIHOCTH, TPEMYAPOCTH TBOpeHHs sBieHa B llpucHomese Mapum, B bBoxwueit
Marepu. be3 codwuitHocTn TBapm, 0e3 SBICHHUS TPEMYyIpPOH, IEBCTBEHHOU
KEHCTBEHHOCTH HEBO3MOXXKHO OBIIO OBl OOTOBOIUIOMIEHHE W OOTrodYeNIOBEUYCHHE.
Coduornorus nepexoaut B mapuoioruio. (Berdiaev 1929)

The sophiological theological efforts of Fr. S. Bulgakov signify a return to the sacred,
the Divine cosmos, the restoration of the organic-mystical connection between God and
the creaturely world. In both the world and in mankind there is reflected and acts the
Most Holy Trinity and it is foremost through the Wisdom of God. The summit of the
sophianic aspect, of creation’s wisdom, is manifest in the Ever-Virgin Mary, the Mother
of God. Without the sophianic aspect of the creature, without the manifestation of the
wise, the virginal femininity, there would be impossible the Incarnation of God and
God-Manhood. Sophiology carries over into Mariology. (Berdiaev 1929)

Not surprisingly, his proposals of spiritual economy were considered radical and
rejected by both Marxists and the Orthodox Church which accused him of heresy for his
views on Divine Sophia. What is more, in 1922, Bulgakov, along with approximately
160 prominent intellectuals of his day, including Berdiaev, was expelled by the Soviet
government, mostly for his controversial writings about sophic economy. Bulgakov
eventually settled in Paris where he established the St. Sergius Orthodox Theological
Institute and remained active in the field of Russian Orthodoxy as the professor of
Dogmatic Theology.

Pavel Florenskii, a Russian Orthodox priest, mathematician and philosopher,
was Bulgakov’s close friend, also known as the Russian da Vinci (Pyman 2010: 18),
due to his vast array of interests, including occultism, mysticism, religion, folklore, art
or electrical engineering. What might seem contradictory to some of his views is that he
became an active advocate of the Soviet government after the revolution, working in the
state’s service by supervising the electrification project in rural Russia and teaching
workers mathematics. Around that time, he was also a prolific writer, publishing strictly

scientific monographs and articles on dielectrics, physics or electrodynamics.
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Simultaneously, Florenskii used to write more humanistic, philosophical and theological
papers dealing with symbolic reality, mystic connotations of holy names, Christian love,
ancient Russian and Western religious art or a concealed meaning of Russian icons
(Pyman 2010: 138-139). In one of the greatest works on Orthodox spirituality, Stolp i
utverzhdenie istiny [The pillar and ground of the truth] (1914), the thinker introduced
the concept of pneumatosphere (the sphere of spirit) which derives from Vernadskii’s
noosphere and can be seen as a prefiguration of Lotman’s notion of semiosphere®
coined in the 1970s and 1980s. The book, being a series of twelve letters written to
Christ, symbolically called a brother or friend, has three basic controlling ideas: i) it
criticizes Western rationality, proposing a symbolist approach to its epistemology; ii) it
discusses a mutual metaphysical relationship between human beings and God, based on
true love, seen as brotherly friendship and a self-transcending identity; iii) it explores
the concept of Sophia, God’s wisdom, first introduced to Russian religious philosophy
by Solov’ev and developed by Florenskii in the context of Russian culture where it
symbolizes the mystical and universal church as well as the unity of all creation
(Gustafson 1997: 14-21).

Under a strong influence of Solov’ev, Florenskii developed his own idea of
passive, feminine Sophia, understood as God’s conception of and love for all the living
entities, as well as the doctrine of salvation, which should be seen as a process,
encompassing the individual in relation to the whole cosmos. Therefore, Sophia can be
considered a genuinely cosmic vision and symbol of deep ecological concerns centered
around preserving original beauty, purity and unity of nature, perceived as God’s

creation and paradise (Florenskii 1914: 350-351, 1997: 253):

Ecimu Codust ects Bcsi TBapp, TO ayina u coBecTh TBapu, — UeloBEUeCTBO, — €CTh
Codust mo npeumyiiectsy. Eciu Codust ects Bce UenoBeuecTBo, TO AyIla U COBECTh
YenosewyectBa, — LlepkoBp, — ectb Codus mo mnpemmymectBy. Ecimm Codwus ectb
IlepxoBb, TO nyma u coBectb llepkBu, — llepkoBp CBsATBIX, — ecth Codus mno
npeumymiectBy. Ecmu Codus ects LlepkoBp CBATHIX, TO Aymia ¥ coBecTh llepkBu
CaatbIx, — XonaTanua 1 3acTynHUIA 3a TBapb npea CrnosoM boxunm, cyasiuM TBapb
U pacceKkaloluM ee Haasoe, Mareps boxus, — «mupy O4HCTUINIIE», — OMSTh-TAKH
ectb Codusa mo mnpeumymectBy. Ho mctuHHBIM 3Hamennem Mapun bnaronatHoit
spisiercst JleBctBo Ee, Kpacora mymm Ee. 910 u ecth Codus. (Florenskii 1914: 350-
351)

4 Semiosphere is the concept, one of the basics of contemporary semiotics, was formulated by lurii
Lotman in 1982 and denotes the whole set of semiosic/semiotic relations within living matter or culture
life. Lotman (2005: 205) defines the notion as “the semiotic space, outside of which semiosis cannot
exist”.
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If Sophia is all of Creation, then the soul and conscience of Creation, Mankind, is
Sophia par excellence. If Sophia is all of Mankind, then the soul and conscience of
Mankind, the Church, is Sophia par excellence. If Sophia is the Church, then the soul
and conscience of the Church, the Church of the Saints, is Sophia par excellence. If
Sophia is the Church of the Saints, then the soul and conscience of the Church of Saints,
the Intercessor for and Defender of creation before the Word of God, Who judges
creation and divides it in two, the Mother of God, Purifier of the World, is, once again,
Sophia par excellence. But the true sign of Mary Full of Grace is Her Virginity, the
beauty of Her soul. This is precisely Sophia. (Florenskii 1997: 253)

Meanwhile, another Cosmist notion of pneumatosphere, which stems from
panpsychism and Vernadskii’s noosphere, denotes a sphere of spirit or soul constantly
affecting the biosphere and inhering all the matter (Young 2012: 132). The concept lies
at the core of a semiotic process of transformation of a material object through its
symbolic function which might be applied, for instance, to the study of Orthodox icons.
Florenskii maintained that iconography, the greatest and most divine kind of artistic
activity, represents a higher, heavenly and spiritual art as it incorporates the unearthly,
transcendent themes, such as largely naive and unrealistic depictions of the saints. In
Ikonostas [Iconostasis], Florenskii defines an icon and the saint’s face as windows to
another world, a higher, divine dimension and the boundary between the visible, earthly
existence and the unseen, heavenly and glorious kingdom of God (Florenskii 2000,
1985: 219-220):

AnTapHas mperpana, pasiensiomias JBa MHpa, €cTb HMKoHocTac. Ho HKOHOCTacom
MOHO OBIJIO ObI IMEHOBATh KUPIUYH, KAMHH, TOCKU. IKOHOCTAC €CTh TpaHUIa MEXTY
MHPOM BUIMMBIM M MHUPOM HEBUJMMBIM, U OCYIIECTBISIETCS dTa anTapHas Mperpaja,
JieJIaeTcsl JOCTYIMHON CO3HAHMIO CIJIOTUBIIUMCS PSIIOM CBSITHIX, 00JIAKOM CBUJETENEH,
obctynuBmux IIpecron boxwuii, chepy HeOecHOW cliaBbl, U BO3BEMIAIONINX TaWHY.
HkoHocTac ecTh BuIeHNE. IKOHOCTAC €CTh SIBIICHUE CBATBHIX M aHTEIOB — aruodaHus u
aHrenoQaHus, sBJICHNE HEOSCHBIX CBHJETENCH, U mpexae Bcero boromarepu u Camoro
Xpucra BO IUIOTH, — CBUZAETENEH, BO3BEIAIOMIAX O TOM, YTO IO TY CTOPOHY IIOTH.
HkoHocTac ecth camu cBsThie. M ecnu OBl Bce MOIISIIHMECS B XpaMe OBUTH JTOCTaTOYHO
OJIyXOTBOPEHBI, €CIIH OBl 3pCHHE BCEX MOJIAIINXCS BCET/Ia OBLIO BUISAIINM, TO HIKAKOTO
JIpyroro WKOHOcTaca, kpome mpencrosmux Camomy bory cumereneit Ero, cBommu
JIMKaMWd U CBOMMH CJIOBaMU Bo3Bemaronmx Ero ctpamiHoe u ciaBHOE MPUCYTCTBUE, B
xpame u He 66110 Ob1. (Florenskii 2000)

The wall that separates two worlds in an iconostasis. One might mean by the iconostasis
the boards or the bricks or the stones. In actuality, the iconostasis is a boundary between
the visible and invisible worlds, and it functions as a boundary by being an obstacle to
our seeing the altar, thereby making it accessible to our consciousness by means of its
unified row of saints (i.e., by its cloud of witnesses) that surround the altar where God
is, the sphere where heavenly glory dwells, thus proclaiming the Mystery. Iconostasis is
vision. Iconostasis is manifestation of saints and angels - angelophania - a manifest
appearance of heavenly witnesses that includes, first of all, the Mother of God and
Christ Himself in the flesh, witnesses who proclaim that which is from the other side of
mortal flesh. Iconostasis is the saints themselves. If everyone praying in a temple were
wholly spiritualized, if everyone praying were truly to see, then there would be no
iconostasis other than standing before God Himself, witnessing to Him by their holy
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countenances and proclaiming His terrifying glory by their sacred words. (Florenskii
1985: 219-220)

What is more, the cosmic quality of icons derives from the artist’s mystical
experience manifested and captured within the real and material layer of paintings
which remain a symbolic signifier of the deepest reality of life and a true source of
contemplation. Therefore, their main task is not merely to create a visual imitation of
the depicted scene, but also to present the essence of the higher realm which brings the
viewer closer to an image of the Kingdom of God.

Yet pneumatosphere can be observable not only in the investigation of Orthodox
icons; Florenskii’s whole research was replete with its various manifestations,
particularly in his attempt to combine esoteric Christian spirituality with advanced
mathematics, for instance, that of discontinuity (Young 2012: 122). In his view, the
cosmos seems to be a unified whole, a fluid entity of subatomic matter and antimatter,
abounding with transcendent spiritual energy. Furthermore, the concept, understood as a
complete and harmonious wholeness, implies that it always remains beyond
comprehension and humans, unable to grasp its meaning, can only seize upon separate
strands of the holistic truth, usually synonymous with Sophia. It seems that the human
perception and encounter with Sophia, often manifested as our experience of the
heavenly in the earthly existence or the world soul, may be realized merely through
living experience, particularly friendship and brotherly love rather than solitude.
Maintaining contact with the other is needed to enter the cosmos as well as allow the
cosmos to enter oneself (Young 2012: 126-127).

Although Florenskii was actively supporting the Soviet government, in 1928 he
was accused of agitation, arrested and exiled to a labour camp in Nizhny Novgorod. The
official cause was that the philosopher argued clearly in favour of the existence of the
Kingdom of God in intellectual discussions about the theory of relativity, geometry and
the movement of light. After a few years, he was released and allowed to return to
Moscow. In 1937, however, he was arrested again, sentenced to death and executed, this
time on a ridiculous suspicion of conspiring with a professor of canon law, Pavel
Gidiulianov, to overthrow the Bolshevik government and restore a fascist state with the
help of Nazi (Pyman 2010: 153-154). Despite a clear falsehood of the charges against
Florenskii, it cannot be denied that his views could have been seen as ideologically

opposing the existing government. Indeed, some scholars point out the “otherness” of
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the thinker, emphasizing, on the one hand, his partly modern and technologically
advanced inclinations, and, on the other hand, a medieval and spiritual nature of his
worldview (Young 2012: 133). Leonid Sabaneev, a Russian musicologist, composer and
scientist, characterized Florenskii as an ascetic scholar deeply engaged in the study of

mystic and esoteric doctrines (Sabaneeff 1961: 313, as quoted in Young 2012: 133):

He lived in his own closed, ascetic, intensely intellectual world and in the world of his
secret “spiritual exercises”. He never talked about it, and when I questioned him he
would give some evasive answer or none at all. Yet | had good reason to assume that he
at times engaged in Yogic exercises and was well acquainted with Hindu mysticism. In
his tastes and psychological attitudes he seemed close to the early medieval Gnostics,
much closer probably than to pure and naive Orthodoxy. (Sabaneeff 1961: 313, as
quoted in Young 2012: 133)

Florenskii’s thought, often classified as belonging to a religious strand of
Cosmism, aimed to transform the world in a truly spiritual sense. It is this idea which
makes his philosophical work close to Fedorov’s visionary project of the Common Task

and the central themes of the Russian Religious Renaissance.

1.3.3. Nikolai Berdiaev

Nikolai Aleksandrovich Berdiaev is commonly believed to be the best known and one
of the greatest modern Russian philosophers. Although the thinker strongly opposed to
being classified to any particular intellectual school, his writings show quite evident
influences of various tendencies of thought, including Cosmist, platonic, symbolist or
Christian existentialist philosophy. Born into a noble family in 1874 in the province of
Kiev, Berdiaev was initially interested in combining neo-kantianism with Marxism and
was actively engaged in the socialist movement for which he was arrested in 1898.
Later, he turned to Vladimir Solov’ev’s theories in his philosophical contemplations,
probing the concept of a Christian world, and began publishing in the new journal,
Voprosy zhizni [Problems of life], founded jointly with Sergei Bulgakov. During that
time, Berdiaev wrote numerous books and articles dealing with a wide range of
religious, social and historical themes, including the distinction between spirit and
nature, human mystical and spiritual experience of God’s presence, symbolism, the

concept of rebellion and freedom in religious philosophy, the problem and distortions of
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personality or a historical significance of Russia and the nation's natural characteristics
interpreted in light of Slavophiles’ doctrines (Young 2012: 134-135). Christian
existentialist philosophy, often replete with messianic and nationalistic influences, made
a large contribution to the emerging notion of the Russian soul whose descriptions can
be frequently encountered in literature of the Silver Age, particularly in Nikolai
Gogol’s, Ivan Turgenev’s, Fedor Dostoevskii’s and Lev Tolstoi’s works.

It is commonly argued that Berdiaev’s Cosmist themes might have been inspired
by Plato’s thought. The philosopher believed that there exists the distinction between
the unreal, visible mundane world and the real, yet unseen cosmos based on creativity
and freedom whose creation remains an ultimate Christian mission to be accomplished
by the whole mankind. This idea seems to be inseparably connected with the theory of
human personality, seen as a spiritual and transcending category of which the cosmos
constitutes merely a part and whose unconscious elemental ground is truly tellurgic.
Above all, however, Berdiaev admitted that he was under a strong influence of
Fedorov’s teachings about active and masculine Christianity, yet he did not propose any
specific project of resurrection or action as it would restrict rather than encourage
human freedom. What is more, he clearly criticized the philosopher's Common Task for
its idea of resurrecting the dead as it seemed focused on restoring the past rather than
building the future. Still, he agreed with Fedorov that death should be overcome, yet not
by material, but spiritual means, namely by developing a full potential of an individual's
soul. In his essay, “Religia voskroshenia” [The religion of resusciative resurrection],
Berdiaev (1989, 2002) presents his own vision of resurrection understood as a truly

mystical experience:

DdemopoB ke TpedyeT PU3NUECKOro, IPy00-MaTepHaIbHOTO BOCKpeIeHHsS MepTBhIX. OH
- BEpYIOILMii MPaBOCIABHBIA XPUCTHAHHH - GUIOCO(CTBYET, KaK YUCTHIH MaTEPUAIUCT.
AxumrecoBa msta DenopoBa - B €ro pPEIMTHO3HOM MaTepHalu3Me, COBEPIIEHHO
HauBHOM. OH MHPOTHBOECTECTBEHHO COEIUHSIET JBa MaTepUalu3Ma - MaTe€pHATU3M
PEJIUTHO3HBIN U MaTepuanu3M HayuHbId. Tak 3aTeMHSETCS UCTUHHOE 3€PHO BEIHKON U
JIEp3HOBEHHOW UJI€U BOCKPEILEHMHs], B KOTOPOIl €CTh HENpeXoAdiiasl JyXOBHas MpaBJa.
denopoB Bce BpeMs uepnaeT M3 JBYX HCTOYHHMKOB. OOpa3 ero MbIciei IBOUTCH.
Bpemenamu kaxeTcs, 4TO OH HE NPHU3HAET HU IyXa, HU MHOTO MHUPA, a TOJNBKO 3TOT
MUD, IPUKOBAHHBIN K (u3ndeckoil TenecHocTH. Ecin 651 @emopoB 6611 6omee obparieH
K )XU3HU HyXOBHOﬁ, TO OH HE MOT OBl BUIACTh CAMHCTBECHHYIO U UCUYCPIIBIBAIOIIYIO II€JIb
KU3HU B BOCKPCHICHHUU OTLOB. Ectb €IC CaMOICHHasA JXH3Hb JIMYHOCTH, €€
WHAWBUAYaJIbHasA cy111)6a, €€ IOYXOBHasA XW3Hb - XU3Hb TBOPYCCKU-TIOJIOKHUTCIIbHAA.
CDe}lOpOB OYCHb CYXUBACT CMBICTT TalHBI HUCKYIIJICHUS. I/ICKyHHeHI/Ie JJI1 HETO LECJIIMKOM
HCcUepIbIBaeTCS BOCKpeceHHeM. Ho HCKymieHHe ecTh Takke HOBOE pOXKICHHUE
Yel0BEeKa; OHO UMMAHEHTHO U TPAaHCLEHJEHTHO pa3oM. M caMo BOCKpelLIeHHue CTOUT B
3aBUCUMOCTH OT JyXOBHOT'O POXKAEHUS U BO3POXKACHUS - POXKACHUS HOBOTO YEIOBEKA
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Bo Xpucre. (..) BockpeceHue MOXKET OBITP TOJIBKO MHCTHYCCKUM, B IUIOTH
mucTrueckoit. (Berdiaev 1989)

Fedorov demands a physical, coarsely material resuscitation of the dead. He -- as a
believing Orthodox Christian -- philosophises like a pure materialist. The Achilles’ heel
of Fedorov -- is in his religious materialism, which is totally naive. He conjoins contrary
in nature two dualisms -- a religious materialism and a scientific materialism. Thus he
blocks off the light from the seed of the great and daring idea of resuscitation, in which
there is an enduring spiritual truth. Fedorov draws constantly from two different
sources. The manner of his thought is twofold. At times it would seem, that he
acknowledges neither spirit, nor another world, but rather only this world, chained down
to a physical corporeality. If Fedorov were more oriented to the spiritual life, then he
might therein see the sole and exhaustive aim of life in the resuscitation of the fathers.
There is a value in itself in the life of the person, its individual fate, its spiritual life -- a
positive-creative life. Fedorov very much narrows down the meaning of the mystery of
redemption. Redemption for him is completely replaced by resurrection. But
redemption is likewise a new birth of man; it is both immanent and transcendent all at
once. And the resuscitation itself is dependent upon spiritual birth and regeneration --
the birth of the new man in Christ. (...) Resurrection can only be mystical, in a mystical
flesh. (Berdiaev 2002)

Therefore, unlike Solov’ev’s concept of universal brotherhood or Bulgakov’s plan for
implementing sophic economy, his doctrine, partly in line with Fedorov’s, advanced
creative philosophy and the emergence of the Epoch of Creativity, both directed toward
the future. The creative act remains the core principle of Berdiaev’s philosophy and, in
his view, makes a stark contrast particularly with Fedorov’s resurrection project which

seems clearly past-oriented (Berdiaev 1989, 2002):

Mbl MOAXOAUM K TOCIEAHEMY W KOPEHHOMY BONPOCY, KOTOPBIM CTABUT PEJUTHs
BockpelieHus. MeopoB MPHU3LIBAET K HCKIIOYUTENHHON AKTHMBHOCTH YEJIOBEKA, OH
BEPUT, YTO 4YEIOBEK MOMET YIPaBiIsATh BeeleHHOW. Ho npusnaer nu ®enopos
TBOPYECTBO uesioBeka? BockpelieHne yMepmimx MNPEAKOB caMo No cebe ele He
TBOPYECKOE JIENIO - CITMIIKOM OOpallleHHOEe Has3aj, a He Bmepeia. TBopueckas 3agaua
KU3HM HE MOMKET OTPAHHYMTHCS BOCKPEUIEHHEM, T. €. BOCCO3IAHMEM MOTHOIIEro
oertust. (Berdiaev 1989)

We arrive at a final and deep-rooted question, which the religion of resuscitation
presents. Fedorov appeals to the exclusive activity of man, he believes, that man can
direct the universe. But does Fedorov acknowledge the creativity of man? The
resuscitation of dead forefathers in itself is still not a creative deed -- it is too much
oriented backwards, and not forward. The creative task of life cannot be organised
around resuscitation, the recreation of a being that has perished. (Berdiaev 2002)

What is more, creativity, free from any influences that could inhibit it, such as family
life or reproduction, should be fused with spirituality and sanctity which reflects the
Russian ongoing search for theurgic energy characteristic particularly for cultural,

artistic and literary endeavours in early 20th century Russia.
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Also, some of Berdiaev’s works are devoted to the national themes often
preoccupied with the messianic destiny of the Russian people, the mission of Orthodox
Christianity as well as the idea of universal salvation and resurrection. The philosopher
made a considerable contribution to the development of the Russian Soul, the concept
present in 19th century literary and cultural discourse and used to depict spiritual
qualities of the nation. More importantly, however, the notion seems to constitute one of
the core premises of Cosmism which implies a clear distinction of the Russianness
(otechestvennyi) with its existential, esoteric and eschatological tendencies from the
Western philosophical tradition grounded in empiricist, narrow-minded and rationalist

principles.

1.3.3.1. A nationalist dimension of Cosmism: Berdiaev and the Russian Soul

It seems that some diverse influences forming the ideological basis of Russian Cosmism
might have contributed to its contradictory nature, which, as Young points out (2012:
4), serves as a carrier of certain characteristics of Berdiaev’s Russian soul (russkaia
dusha), the concept denoting the nation’s spirituality whose presence can be often seen
in the works of literature and culture. It was first introduced to the public discourse as a
literary phenomenon by Nikolai Gogol and a literary critic Vissarion Belinskii who
jointly coined the term in the 1840s as a result of the 1942 publication of Gogol’s
Mertvye dushi [Dead souls]. Originally intended to signify landowners’ loss of soul
when exploiting their serfs, the meaning was later modified by Belinskii who paved the
way for its new dimension, namely that of a national soul, permeating the lives of
common people. This novel and rather optimistic concept of Russian identity
emphasized the nation’s historical youth, its mission to save Europe from itself by
following the traditional wisdom of the peasant and potential to build a glorious future
free of the government’s and European influence (Williams 1970: 574). In Taras Bulba
(1835), Gogol (2002: 209, 2011: 120) provided one of the earliest descriptions of the

Russian soul:

BBI cnblmany oT OTIOB M JIe/I0B, B KAaKOW 4eCTH y BceX Oblia 3eMJIs Halla: U TpeKkam
Jaina 3HaTh ceds, u ¢ Llaperpana Opana 4epBOHIBL, U rOpoJia ObLIH MBIIIHBIE, U XPAMBI,
W KH3bS, KHS3BS PYCCKOTO pOJia, CBOM KHS3bA, a HE KaTOJIMYECKHE HEeIOBEpKH. (...)
BriBanu 1 B Apyrux 3eMIIsIX TOBAPHIIH, HO TaKUX, Kak B Pycckoif 3emie, He OBIJIO TaKUX
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ToBapuieil. Bam ciydanock He 0lHOMY IIOMHOTY NPOIaiaTh Ha YyKOUHE; BUIUIIb -- 1
Tam Jroau! Takke 00Ul YeTOBEK, U pa3rOBOPHUILLCS ¢ HUM, Kak C CBOMM; a KaK JOWIeT
IO TOTO, YTOOBI IOBEIATh CEPIEYHOE CIIOBO, -- BUIMIIL: HET, YMHBIC JIFOIH, 1a HE Te;
Takue xe oy, na He te! Her, Opartsl, Tak MoOHUTh, Kak pyccKas Iymia -- JIOOUTh HE

TO 4TOOBI YMOM HJIM YeM JPYTHM, & BCEM, YeM Ja 6or, uTo HU ecTh B Tebe (...). (Gogol
2002: 209)

You have heard from your fathers and grandfathers in what honour our land has always
been held by all. We made ourselves known to the Greeks, and we took gold from
Constantinople, and our cities were luxurious, and we had, too, our temples, and our
princes—the princes of the Russian people, our own princes, not Catholic unbelievers.
(...) There have been brotherhoods in other lands, but never any such brotherhoods as
on our Russian soil. It has happened to many of you to be in foreign lands. You look:
there are people there also, God’s creatures, too; and you talk with them as with the men
of your own country. But when it comes to saying a hearty word—you will see. No!
they are sensible people, but not the same; the same kind of people, and yet not the
same! No, brothers, to love as the Russian soul loves, is to love not with the mind or
anything else, but with all that God has given, all that is within you. (Gogol 2011: 120)

Certain references to the concept can be often encountered in the works of lvan
Turgenev, Lev Tolstoi or Fedor Dostoevskii. As suggested by the latter, the Russian
soul signifies a set of inner qualities which constitute the nation’s identity and behaviour
patterns, closely connected with Eastern Orthodox and Christian merits of depth,
suffering, compassion and strength. Such ideas were expressed, for instance, in
Dostoevskii’s Dnevnik pisatelia [Diary of a writer]: “SI mymaro, camas riaBHasi, camas
KOpEHHasl JyXOBHas IMOTPEOHOCTh PYCCKOTO HapoJia €CTh MOTPEOHOCTh CTpajaHus,
BCCTAAIIHCTO U HCYTOJIMUMOT' O, BE3IC U BO BCEM DTOIO JKaAXKIOK0 CTpadaHUs OH, KaKCTCA,
3apaXCH MCKOHU BCKOB. CTpa)IaJ'IB‘IGCKaSI CTpyd NpOXOAUT Y€PE3 BCIO €TI0 UCTOPHIO, HE
OT BHENIHHUX TOJbKO HecYacTUil u 6CI[CTBHI>'I, a Ober KIIOYOM H3 €aMoro cepana
Hapozuoro.” [l think that the most basic and the most rudimentary spiritual need of the
Russian people in the need for suffering, ever-present and unquestionable, everywhere
and in everything. It seems that the narod has been infected with this thirst for suffering
since the beginning of time. This stream of suffering runs through its all history, not
only summoned by external misfortune and poverty but welling up like a spring from
the very heart of the people.] (Dostoevskii 1873: 61).

In the 19th century the concept stood in opposition to European materialist,
work-oriented, pragmatic and rationalist values, thus making the Russians superior over
the West (Williams 1970: 573). Historically, the emergence of the Russian soul
coincided with the appearance of Russians and Americans in the European collective
consciousness — both nations were seen as fresh and innocent except that the latter was

young and had a bright future rather than bleak past (Williams 1970: 587). Among the
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major factors that might have influenced its shape was German romanticism which
instilled both individualism and messianism in the nation’s collective soul as well as
Russian nationalism seen as a creation of the state and the Orthodox church.

As suggested by Williams (1970: 574), traditional Russian nationalism extols
“the glories of the Tsars of Moscow, the achievements of Peter the Great, and of the
Orthodox church as the sanctuary of religious truth passed on from Rome and
Constantinople to the ‘Third Rome’, Moscow”. Moreover, it is deeply rooted in the
myth of Holy Russia which envisions the country as the land of the chosen people with
their ruler, the Christ-like Tsar, and whose various motifs can be often found in the
works of the Slavophiles, Pushkin or Tiutchev. After the Russian victory over Napoleon
in 1812, nationalism placed more emphasis on idealizing common people, particularly
the peasantry and mir, the “heart and soul” of society representing numerous Vvirtues,
such as life, creativity, freshness, and imagination (Williams 1970: 574). Also, German
romanticism and idealism might have incited the Slavophiles to reject the Western
values. Particularly, the writings of Schelling and Schiller, popular in early 19th century
Russian intellectual circles, were not only replete with enthusiasm about the Eastern
civilizations, including China and India as well as new nations like the Slavs or
Americans, but also envisioned a great purpose for Russia, which helped vivify the
national consciousness. What follows is Berdiaev’s comment on the relationship
between the Russian Slavophile thought and German romanticism published in his work
Istoki i smysl russkogo kommunizma [The origin of Russian communism] (1990: 26-27,
1960: 27-28):

[MomoOHO HEMETIKIM pPOMAaHTHKAM, PYCCKask MBICJIb CTPEMHUTCS K IIEJIOCTHOCTH U JIeiaeT
9TO OoJee MOCIeIOBATENEHO H PaIUKaIbHO, YeM POMAHTHKH, KOTOPBIE CAMH YTEPsUTH
LIEJIOCTHOCTh.  [leIOCTHOCT, ~ XPHCTHAHCKOTO  BocCToka  MpPOTHBOIOIAraeTCst
palMOHAIMCTHYECKON  pasApoOJeHHOCTH W paccedeHHoctH  3amama.  (...)
ITcuxonorudecku pycckas OpTOAOKCaIbHOCTh U €CTh IEIOCTHOCTh, TOTAIUTAPHOCTD.
Pycckue 3anmaiHuKy, KOTOPBIM 4y’K[ ObLI PEIUTHO3HBIN THIT CIIABIHO(UIIOB, YBICKIIUCH
TEeTeIbIHCTBOM, KOTOPOE OBLIO /ISt HUX CTOJb )K€ TOTAIUTAPHON CHCTEMOW MBICITH U
JKU3HW, OXBaThIBAIOIICH pemuTenbHo Bee. (...) Pycckuii Momomoit denoBex,
NPUHAJICKABIIMKA K TNOKOJAeHHIO wujeanuctoB 30-x u 40-x romoB, HCIOBEIbIBAI
TOTAJIUTAPHOE MICJUIMHTHAHCTBO WJIM TOTAIUTAPHOE TErelbsIHCTBO B OTHOUICHHUU KO
BCel JKM3HU, HE TOJBKO JKHU3HH MBICIU M JKU3HU COIMANIBHOMN, HO M JKU3HH JIUYHOW, B
OTHOLLICHUH JIFOOBH WK 4yBCTBa npuposl (...). (Berdiaev 1990: 26-27)

Like the German romantics, Russian thought strove after wholeness and did so more
consistently and radically than the romantics, who themselves lost wholeness. The
wholeness of the Christian East is set in opposition to the rationalist fragmentariness of
the West. (...) Psychologically, Russian orthodoxy is wholeness, totalitarianism; the
Russian Westernizers to whom the religious type of Slavophile was alien, were
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influenced by Hegelianism, which to them was simply a totalitarian system of thought
and life embracing absolutely everything. (...) A young Russian, belonging to the
idealist generation of the 'thirties and 'forties, professed a totalitarian Schellingism or
totalitarian Hegelianism in relation to the whole of life, not only the life of thought and
social life, but also personal life, in relation to love or natural feeling. (...). (Berdiaev
1960: 27-28)

One of Schelling’s greatest followers, Prince Vladimir Odoevskii expressed
similar, yet more radical views, suggesting that Europe had sold its soul through a
constant pursuit of rapid industrialization as well as economic and scientific progress.
The philosopher’s major novel, Russkie nochi [Russian nights] (2008 [1844]), contains
an optimistic vision of Russia becoming a savior of the West dying from pustodushie
(an empty soul), as put in the heroes’ words (Odoevskii 2008: 149-150, 1965: 210-211):

Bce siBiieHUst IpUpOABI CyTh CHMBOJBI OXHO JApyromy: EBpoma Ha3Bajga pyCCKOTO
u3baBureneM! B 9TOM HMEHH TauWTCs JApYyroe, emie BBICHIES 3BaHHE, KOTOPOTO
MOTYIIECTBO JIOJKHO POHUKHYTH BCE cepbl OOIICCTBEHHOM KU3HHU: HE OJHO TeJo
JIOJDKHBI CITACTH MBI - HO U nyiny EBpomsi! Mbl mocTaBiieHsI Ha pyOeke JBYX MHPOB:
MPOTEKIIEro ¥ OyIyIIero; Mbl HOBBI W CBEKH; Mbl HENPHYACTHBI MPECTYIUICHUSIM
crapoit EBpombl; mpea HaMH  Pa3bITPHIBACTCS €€ CTpaHHAs, TAWHCTBEHHAsS apama,
KOTOPO# pasragka, MOXET ObiTh, TAHTCS B IIyOHHE PYCCKOTO IyXa; MBI - TOJBKO
CBHJICTEIIM; MBI PAaBHOAYIIHBI, KOO YK€ MPUBBIKIM K 3TOMY CTPAHHOMY 3pEIHIIY;
MBI OECIPUCTPACTHBI, MO0 YacTO MOXEM IPeAyragarh pa3BsA3Ky, HOO 4acTo y3HaeM
HapoJui0 BMECTe C Tpareaueio... (...) Bemuko Hame 3Banume u TpyzaeH moxsur! Bcee
IODKHBL OKMBUTH MbI! Hamn nyx BIECAaTh B HCTOPHIO yMa YEOBEYECKOr0, KaK HMs
Hallle BIIMCAHO HAa CKpWXasix moOexsl. Jpyras, Boiciuas mobena - mobena HAyKH,
HCKYCCTBa M BEPHI - OXKHJIAET HAC Ha pa3BanuHax Apsxioi Esporsr. (Odoevskii 2008:
149-150)

All phenomena of nature are symbols of one another: Europe called the Russian a
savior! This name contains in itself another, still loftier calling, the power of which
must penetrate all the spheres of social life: we must save not only the body of Europe,
but her soul as well! We are placed on the border of two worlds: the past and the future;
we are young and fresh; we are not privy to the crimes of the old Europe. Its strange,
mysterious drama unfolds before us, the clue of which perhaps lies hidden in the depth
of the Russian spirit; we are only the witnesses; we are indifferent, because we are
accustomed to this strange sight; we are impartial, because often we can frequently
guess the ending, because we frequently recognize the parody together with the tragedy.
(...) Great is our calling and difficult is our task! We have to revive everything. We
have to enter our spirit into the history of human mind, as our name is entered on the
rolls of victory. Another, higher victory — the victory of science, art, and faith — is
awaiting us on the ruins of enfeebled Europe. (Odoevskii 1965: 210-211)

As presented above, some early manifestations of the Russian soul were not
oriented toward the past and nostalgic feelings, but they clearly demonstrated futuristic
inclinations. In mid-19th century, the concept gained new dimensions centered around,
as suggested by Gogol, the religious beliefs and customs of the peasantry. The Russian

defeat in the Crimean War and the bankruptcy of Nikolai I’s government were one of

46



the driving factors that led to the Emancipation Reform of 1861 and final liquidation of
serfdom. The notion was not only popular in literary works, but also in the public
discourse. Pochvenniki, enthusiasts of the soil, or editors of Moskvitianin [Muscovite],
the old Slavophile journal, expressed their strong interest in the life and wisdom of the
peasants through frequent references to folklore, nature, instinct and conscience
(Williams 1970: 582). These themes continued until the beginning to the 20th century,
mostly in the form proposed by Dostoevskii and the Slavophiles, who kept the myth
alive, inspiring many European intellectuals, particularly in Germany and England.
Such thinkers, often dissatisfied with secularism, cynicism, materialism and prosperity
of the Western civilization, turned to Russian nationalism to search for inspiration and
means with which to fight the ills of their own nations. A partly idealized portrait of
innocent, spiritual and innately good-natured Russia, popularized mainly through
literature in translation, opposed that of the West, which was considered to be in moral
and physical decline as a result of World War | and the era of imperialism (Williams
1970: 585). For example, Oswald Spengler, a German philosopher, historian and great
enthusiast of Dostoevskii, probed the distinction between the Russian soul and West
European civilization in one of his major works, Der Untergang des Abendlandes [The
decline of the West] (1991: 272):

The contrast between Russian and Western, Jew-Christian and late-Classical nihilisms
is extreme — the one is hatred of the alien that is poisoning the unborn Culture in the
womb of the land, the other a surfeited disgust of one's own proper overgrowths. Depths
of religious feeling, flashes of revelation, shuddering fear of the great awakening,
metaphysical dreaming and yearning, belong to the beginning, as the pain of spiritual
clarity belongs to the end of a history. In these pseudomorphoses they are mingled. Says
Dostoevsky: “Everyone in street and marketplace now speculates about the nature of
Faith”. So might it have been said of Edessa or Jerusalem. Those young Russians of the
days before 1914 - dirty, pale, exalted, moping in corners, ever absorbed in
metaphysics, seeing all things with an eye of faith even when the ostensible topic is the
franchise, chemistry or women's education — are the Jews and early Christian of the
Hellenic cities, whom the Romans regarded with a mixture of surly amusement and
secret fear. (Spengler 1991: 272)

A similar concept is presented in Berdiaev’s Novoe srednevekov’e.
Razmyshlenie o sud’be Rossii i Evropy [The new middle ages. Consideration of the
destinies of Russia and Europe] (1924) where the philosopher reflects on the spiritual
crisis of European civilization in the wake of World War | and the Russian Revolution.
In particular, he contrasts the despiritualization of the West, as evident in the writings of

Nietzsche and Marx which spread the idea of disintegration of humanism, with Russian
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spiritual renascence of the early 20th century, characterized by the coexistence of
largely opposing ideologies, such as Marxism and Idealism, aestheticism and
mysticism, atheism and Orthodoxy or positivistic materialism and Christian
metaphysics (Lampert 2002: 11). Both Nietzsche and Marx violate the Christian value
of the person; while the former denies it by substituting man for the Overhuman
(Ubermensch), Marx replaces individualism with the social collective and the
proletariat. Therefore, the coming of what Berdiaev calls the dark ages, may cease the
European monopoly of culture and give way to Russia which, situated between the East
and Western civilization, is supposed to carry out its special historical mission of
purifying and bringing a spiritual rebirth to the world’s nations (Berdiaev 1924).

Undeniably, it was through faith and mysticism that the Russian soul connected
with Eastern Orthodox Christianity. While Dostoevskii often probed this inherent
relationship in his works, Tolstoi extolled an unprecedented contribution of plain
Christian ascetics to some inner qualities spiritual of the nation. In a non-fiction book,
Tsarstvo Bozhie vnutri vas [The kingdom of God is within you] (1894), first published
in Germany after having been banned in his home country, Tolstoi gave vent to his
radical Christian anarchist thinking and proposed a new organization for society
grounded in a literal interpretation of Christ’s teachings. What follows is the writer’s
belief that it is Christian theology understood as a highly personal and intimate religious
experience rather than the Orthodox church that laid the foundations for the modern
Russian soul (Tolstoi 2013, 1984: 76-77):

VYueHune Kaxaoi UEepKBH, C €ro MoralleHue U TauHCTB, UCKIIIOYAeT XPUCTOBO YUYEHUE;
Oonbie Bcero yuenusi [IpaBocnaBHoi LlepkBu ¢ ee MIOTOTOKIOHHUYECKON OOPSIBI.
(...) HecmoTpst Ha MX CyeBepHOE OTHOLICHHE K HWKOHam, hOUSESPIrits, penukBuu, U
(decTHBaNM ¢ BEHKAMH W3 JIUCTHEB Oepe3bl, TaM O CHX IOp Bcernma ObUIO B HapoJe
rIryOOKOTO HPAaBCTBEHHOTO M TOCTHHOM MOHMMaHUE XPHUCTHAHCTBA, KOTOPOTO HHUKOTZA
He Opuio B LlepkBHM B IeIOM, M KOTOPBIE TOJBKO BCTPEYAIOTCA B ¢ IYUIINX
npencraButeneit. (...) Jllogu mpoaBUTaroTCs K OCO3HAHUIO MOPAIBHOW, KHUBYIIHX OOK
XpuctuaHcTBa. Y Torna nepkoBb NPUXOAUT BIEPE], a HE 3aMMCTBOBAHUS U3 JIOAEH, HO
PEBHOCTHO BHEIApPAS B HUX OKaMeHeNble (hOPMAIBHOCTH IOTYXIIETo S3b[YEeCTBA H
CTpEeMJIEHHE 3aCYHYTh X OOpPaTHO B TEMHOTY, M3 KOTOPOTO OHH TOSIBIISIIOTCS C TaKUM
tpynom. (Tolstoi 2013)

The teaching of every Church, with its redemption and sacraments, excludes the
teaching of Christ; most of all the teaching of the Orthodox Church with its idolatrous
observances. (...) In spite of their superstitious regard for icons, house-spirits, relics, and
festivals with wreaths of birch leaves, there has still always been in the people a
profound moral and living understanding of Christianity, which there has never been in
the Church as a whole, and which is only met with in its best representatives. (...) The
people are advancing to a consciousness of the moral, living side of Christianity. And
then the Church comes forward, not borrowing from the people, but zealously instilling

48



into them the petrified formalities of an extinct paganism, and striving to thrust them
back again into the darkness from which they are emerging with such effort. (Tolstoi
1984: 76-77)

Still, many Slavophiles emphasized the role of Orthodox aesthetics in the
creation of the Russian soul. For instance, Berdiaev, in his 1918 book Sud’ba Rossii
[The fate of Russia], elaborates on the Russian spirit, innately bound with Orthodoxy, as
well as its fundamental basis which lies in the conflict between spiritual satiety and
spiritual hunger, the latter one being the source of the nation’s mysticism and
messianism. In arguing so, the philosopher invoked Dostoevskii and his ideal of a
traditional, conservative, utopian and Christianized Russia where faith in God and
adherence to moral principles were supposed to ensure the nation’s survival and return

to Peter the Great’s model of open, yet autocratic state (Berdiaev 1918: 246-347, 2007):

B nuue JlocToeBCKOro BOIUIOLIECHA 3Ta PEJIMIMO3Has aHTUHOMUS Poccun. Y Hero nsa
JIMKa: OAWH OOpallleH K OXPaHEHWI0, K 3aKPENOIICHHIO HAaI[OHAJIbHO-PEIUIHO3HOTO
ObITa, BBIABAEMOTO 3a MOJUIMHHOE OBbITHE, - 00pa3 JyXOBHOH CHITOCTH, a JPYroi JIUK -
NPOpPOYECKUil, OOpalleHHbIH K Tpagy TrpsaylleMy, - o0pa3 JJyXOBHOTO ToOJIOJA.
[IpoTuBOpeure 1 MPOTUBOOOPCTBO TYXOBHOM CHITOCTH U TyXOBHOT'O I'OJIOJIa - OCHOBHOE
st Poccun, 1 13 Hero 0OBSICHUMBI MHOTHE NIpyTHe mpoTuBopeuns Poccun. JlyxoBHas
CBITOCTH JJACTCs MACCHBHOM oTHadeil ceOs >KeHCTBEHHON HAIIMOHANBHOW CTUXHU. DTO
HE €CThb elle HachllleHHe boXecTBEHHON muuleil, 3TO BCE €IIe HaTypalUCTUYECKOE
HacellieHue.  JIyXOBHBI  TOJIOJl,  HEYAOBJETBOPEHHOCTh  HATypPalHMCTHYECKOM
HAIIMOHAJIBFHON MHUIIEH, eCTh 3HaK OCBOOOKICHHS MY)KECTBEHHOTO Hadaja JIMIYHOCTH.
To e mpoTuBOpeuYMe, KOTOPOE MBI BUJIMM B HAIlMOHAIBHOM reHuu [locToeBckoro,
BUANM MBI M B PYCCKOH HapOIHOM XW3HM, B KOTOPOH Bcerja BHIHBI JBa oOpasa.
JlyxoBHasI CHITOCTh, OXpaHEHHE CTAaporo, OBITOBOE WM BHEIIHE-00pAJ0BOE NMOHUMAaHHE
XpUCTHAHCTBAa - OJUH 0Opa3 HApOJHOW pEJUTHO3HON >KU3HHU. JlyXOBHBIN ronon,
IIPOPOYECKUE MPEAUIyBCTBHS, MUCTHYECKAs yIIIyOJICHHOCTh HA BEPIIMHAX MTPABOCIABUS
B MHBIX CTOPOHAaX HAIIEro CEKTAaHTCTBA M pacKoja, B CTpaHHHYECTBE - JIpyroil obpas
HapOJHOW pPEMruo3HOM KU3HU. Pycckas MHCTHKA, pyCCKMM MECCHaHM3M CBSI3aHBI CO
BTOpPBIM 00pa3zoM Poccum, ¢ ee TyXOBHBIM TOJIOJIOM H KaXI0H 00KECTBEHHOH MpPaBIIbI
Ha 3eMJie, KaKk W Ha HeOe. AMOKaTUNTHYEeCKas HACTPOCHHOCTh TIIYOOKO OTJIHYaeT
PYCCKYI0 MHCTHKY OT MMCTUKM T€PMAaHCKOM, KOTOpas €CThb JIMILb IOTPYKEHUE B
rryOMHY JyXa W KOTOpas HUKOTJa He OblIa ycTpemiieHHeM K boxbeMy rpamy, K KOHILY,
k npeobpakennto mupa. (Berdiaev 1918: 246-347)

In the figure of Dostoevsky was embodied this religious antinomy of Russia. He had
two faces: the one oriented towards the guarding, towards attachment to the national
religious lifestyle, of being caught up in the genuine lifestyle, -- an image of spiritual
repleteness, and the other face -- prophetic, oriented towards the city to come, -- an
image of spiritual hunger. The contradiction and the conflict between spiritual satiety
and spiritual hunger -- is fundamental for Russia, and from it can be explained many an
other contradiction of Russia. Spiritual satiety provides for the passive surrender of
oneself to the feminine national element. This is not still a being full with the food of
God, this is all but a natural being full. Spiritual hunger, unsatisfied by the nationalistic
national fare, is a sign of the liberation of the masculine principle of the person. The
same contradiction, which we see in the national genius of Dostoevsky, we see also in
Russian popular life, in which always there are two faces seen. The spiritual satiety, the
safe-guarding of the old, the lifestyle and the external-ritualistic understanding of
Christianity, -- is one image of the religious life of the people. The spiritual hunger,
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prophetic presentiments, mystical absorption at the summits of Orthodoxy among some
sides of our sectarianism and schismatics, in the wont for wandering -- is another image
of the religious life of the people. The Russian mysticism, the Russian messianism is
connected with the second image of Russia, with its spiritual hunger and thirst for God’s
truth on earth, just as in Heaven. An apocalyptic mindset profoundly distinguishes
Russian mysticism from the German mysticism, which is but an immersion into the
depths of the spirit and which never was a striving towards the city of God, towards the
end-time, towards the transfiguration of the world. (Berdiaev 2007)

Berdiaev also notes that the Russian soul has yet another characteristic trait,
namely that of passivity and femininity which results, on the one hand, in a mental
suffering, uncertainty and inability to act in everyday life, and, on the other, in a
constant pursuit of the ultimate, final and absolute truth, freedom and love (Berdiaev
2005: 279, 2007):

Ho pycckas anokanuntuyeckas HACTPOEHHOCTh UMEET CUJIbHBIN YKJIOH K IACCUBHOCTH,
K BBDKMAATEIBHOCTH, K JKEHCTBEHHOCTH. B 53TOM cKa3blBaeTCs XapakTepHas
0COOCHHOCTh pycCKOoro mayxa. [IpopodecTBeHHas pycckas MOyIla YyBCTBYeT ceOs
MIPOHM3aHHON MHCTHYECKIMH TOKaMH. B HapogHOW JXKM3HM 3TO NpHHUMAeT (hopMmy
yXaca OT OXUJaHWUs aHTUXpHUcTa. B mocienHee BpeMs 3TH NOJJIMHHBIE HapOAHbIE
pENMIMO3HbIE NEPEKUBAHUS MPOHUKIM W B HAIIM KYJbTYpHBIE PEJUTHO3HO-
¢duwrocopckue TEUCHHS, HO YyKE B OTPAKECHHOW W CJMIIKOM CTHJIM30BaHHOM,
UCKYCCTBEHHOH (opme. OOpa3oBaics qake ICTETUUCCKUI KyJIbT PEIUTHO3HBIX YKACOB
W CTPAaxOB, KaK BEpPHBII MPU3HAK MUCTUYECKOW HACTPOEHHOCTU. M1 B 3TOM ONATH HET
TOTO MY)KECTBEHHOT'O, aKTHMBHOTO M TBOPSIICTO IyXa, KOTOPBIA BCEro Oojiee HYXKCH
Poccun panga BBIMOJIHEHHMsT MHUPOBOM 3ajlayd, K KOTOpOW OHa mnpusBaHa. Poccus
MpopoUecKas MOJKHA TEePEeUTH OT OXHUAAHUA K CO3MAaHHIO0, OT JKYTKOTO yKaca K
JIyXOBHOMY Jiep3HOBeHHI0. CIMIIKOM SICHO, uTO Poccrs He mpu3BaHa K OJIarororyduto,
K TEIECHOMY U JAYXOBHOMY OJIarOYCTpPOMCTBY, K 3aKpEILICHHIO CTapOd IUIOTH Mupa. B
HEll HeT Japa CO3laHUs CpemHEe KyIbTyphl, M STUM OHa ICHCTBUTENHHO TIYyOOKO
OTJIMYaeTcs OT CTpaH 3amaja, OTJIMYAaeTCs HE TOJIBKO MO OTCTAJOCTU CBOEH, a MO AyXy
cBoemy. (Berdiaev 2005: 279)

But the Russian apocalyptic mindset has a strong tendency towards passivity, towards
waiting it out, towards femininity. In this is expressed a characteristic trait of the
Russian spirit. The prophetic Russian soul senses itself pervaded by mystical currents.
In the life of the people this assumes the form of a fear of the Anti-Christ. In recent
times these authentic religious experiences of the people have penetrated into our
cultural religio-philosophic currents, though but in a mirrored and too stylised, artificial
form. There was even formed an aesthetic cult of religious frights and terrors, as a true
sign of a mystical disposition. And in this again there is no masculine, active and
creative spirit, which Russia has need of most of all for the fulfillment of the world
tasks, to which it is called. The prophetic Russia has to pass over from expectation to
creation, from acute terror over to spiritual boldness. It is all too clear, that Russia is not
called to felicity, to bodily and spiritual well-being, to attachment to the old flesh of the
world. Within it there is no gift for the building of an average culture, and in this it is
deeply distinct from the lands of the West, it is distinct not only in its backwardness, but
also by its spirit. (Berdiaev 2007)

The popularity of the Russian soul waned in the 1930s, to a large extent due to

the Soviet regime’s suppression of the theme as well as increased state of knowledge
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about the country brought about by Western travelers, philosophers and writers. For
instance, D. H. Lawrence was openly disgusted with “these self-divided, gamin-
religious Russians who are so absorbedly concerned with their own dirty linen and their
own piebald souls we have had a little more than enough” (Davie 1965: 99, as quoted in
Williams 1970: 586-587). Nevertheless, the international recognition of the concept as a
genuinely Russian quality and signifying the nation’s spiritual and historical potential
attests to its ongoing validity and timelessness. Although not uniquely Russian in origin,
the idea remains mainly associated with Russians who have chosen and popularized this
phrase more than anything else in order to express their essential characteristics
(Williams 1970: 588).

Berdiaev’s views expressed in his major work, Russkaia idea [The Russian idea]
(1948) are centered around the country’s cultural geography as well as bipolar nature of

its literature and thought, appear to convey a similar message:

Pycckuii Hapoz €cTb B BBICIIEH CTEIIEHU NOJIIPU30BAaHHBIM HApOJl, OH €CTh COBMEILIEHUE
npotuBonoioxHocTed. (...) [O]H B BhicuIeil cTemeHM crnocoOeH BHyHIaTh K ce0e
CHIbHYI0 JI0O00Bb M CHIbHYIO HEHaBUCTh. (..) Ilo monsipu3oBaHHOCTH U
IIPOTUBOPEYMBOCTH PYCCKUI HAapOJ MOKHO CPAaBHUTH JIMIIb C HAPOJAOM eBpelickum. U
HE CIy4ailHO, HMMEHHO Yy OTHX HapoJOB CHJIBHO MECCHAHCKOE CO3HAaHHE.
[TpoTuBOPEYMBOCTL M CIOKHOCTH PYCCKOM IIyIIH, MOXKET OBITh, CBS3aHA C TEM, YTO B
Poccun crankuBaroTcs U NPUXOAST BO B3aUMOJEHMCTBUE JBa MOTOKAa MUPOBOM UCTOPHU
— Bocrok u 3anaz. Pycckuil HapoJ €CTh HE YUCTO €BPONEHCKUIl U HE YUCTO a3uaTCKU
HapoJ. Poccus ecTh 1ienast 4acTh CBETa, OTPOMHBIN BocToko-3amnaz, oHa COeTUHSET ABa
mupa. 1 Bcerma B pycckoil aymie OOpoiMCh J1Ba Haudanga, BOCTOUYHOE M 3alajiHOE.
(Berdiaev 2009: 4-5)

The Russians are a people in the highest degree polarized: they are a conglomeration of
contradictions. (...) They are as a people capable in the highest degree of inspiring both
intense love and violent hatred. (...) In respect of this polarization and inconsistency the
Russian people can be paralleled only by the Jews: and it is not merely a matter of
chance that precisely in these two peoples there exists a vigorous messianic
consciousness. The inconsistency and complexity of the Russian soul may be due to the
fact that in Russia two streams of world history — East and West -- jostle and influence
one another. The Russian people is not purely European and it is not purely Asiatic.
Russia is a complete section of the world -- a colossal East-West. It unites two worlds,
and within the Russian soul two principles are always engaged in strife -- the Eastern
and the Western. (Berdiaev 1948: 1)

Certain fragments might be reminiscent of Frederick Jackson Turner’s frontier
thesis, particularly the philosopher’s remarks considering the impact of physical and

spiritual geography on the Russian soul (Berdiaev 2009: 4-5, 1948: 1):

B nayme pycckoro Hapoma ecTh Takas k€ HEOOBITHOCTh, O€3rpaHHOCTD,
YCTPEMJICHHOCTh B OECKOHEUHOCTh, KaKk M B PYyCCKOW paBHHHE. [lo3TOMy pycckomy
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HapoJy TPYAHO OBUIO OBJAJETh 3THMU OIPOMHBIMHU NPOCTPAHCTBAMH U O(OPMHUTH UX.
VY pycckoro Hapozna Oblja OrpOMHAsl CHJIa CTUXUHM M CPAaBHHUTENIbHASI CI1a00CTh (hOPMBIL.
Pycckuif Hapox He ObIIT HAPOAOM KYJIBTYPHI IO MPEUMYIIECTBY, KaK HApOb! 3ama Hoi
EBpomnrl, oH OBl OOJiee HApPOIOM OTKPOBEHHH M BIOXHOBEHHWH, OH HE 3HAJ MEpPHI H
JIETKO BMajajd B KpaiHOCcTH. Y HapomoB 3amagHod EBpombl Bce Topaszmo Oomee
JETEPMUHUPOBAHO U O0(OPMIICHO, BCE pa3/ieNIeHO Ha KaTeropuu M KoHeuHo. He Tak y
PYCCKOTO Hapojaa, Kak MEHee JeTePMHUHHPOBAaHHOTO, Kak Ooyiee OOpamieHHOTO K
OECKOHEYHOCTH M HE >KEJIAIOIIETO 3HATh paclpeseneHus Mo kateropusm. B Poccun He
OBUIO Pe3KUX COIMAJIBHBIX IpaHel, He ObIIO BRIPRXKEHHBIX KilaccoB. Poccus HUKOTIa He
OblIa B 3amajHOM CMBICIIE CTPaHOM apHUCTOKPAaTHYEeCKOW, Kak He cTana OypKya3HOH.
(Berdiaev 2009: 4-5)

There is that in the Russian soul which corresponds to the immensity, the vagueness, the
infinitude of the Russian land, spiritual geography corresponds with physical. In the
Russian soul there is a sort of immensity, a vagueness, a predilection for the infinite,
such as is suggested by the great plain of Russia. For this reason the Russian people
have found difficulty in achieving mastery over these vast expanses and in reducing
them to orderly shape. There has been a vast elemental strength in the Russian people
combined with a comparatively weak sense of form. The Russians have not been in any
special sense a people of culture, as the peoples of Western Europe have been, they
have rather been a people of revelation and inspiration. The Russians have not been
given to moderation and they have readily gone to extremes. Among the peoples of
Western Europe everything has been much more prescribed and formulated, everything
has been classified in categories, and that finally. The case has not been the same with
the Russians. They have been less at the mercy of the prescribed life, more accustomed
to facing infinitude, and unwilling to recognize classification by categories. The various
lines of social demarcation did not exist in Russia; there were no pronounced classes.
Russia was never an aristocratic country in the Western sense, and equally there was no
bourgeoisie. (Berdiaev 1948: 1)

Interestingly, Berdiaev (2009: 5, 1948: 1-2) notes that a contradictory nature of
the Russian people gave rise to a distinct set of national characteristics, including the

ongoing search for God, spiritual truths, higher awareness and universalism:

JlBa TPOTHBOTONOXKHBIX Hayaja JIETTM B OCHOBY (opMaiuii pycckoil amymu:
NpUPOJHAsA, s3bldecKas JAMOHMCHYECKas CTUXHS UM aCKeTHYECKH-MOHAIIECKOe
mpaBociaBue. MOKHO OTKpBITh MPOTHBOIOJIOXHBIE CBOMCTBA B PYCCKOM HapoJe:
JECIIOTH3M, THUHEpTPO(QUsl TOCyJapcTBa W aHAPXM3M; BOJBHOCTB, JKECTOKOCTD,
CKJIOHHOCTb K HAaCHWJIMIO U JOOPOTa, YETIOBEUHOCTD, MATKOCTh; OOpSAIOBEpHE U NCKaHNE
NPaBAbl; WHAWBUIyalnn3M, OOOCTPEHHOE CO3HaHWE JIMYHOCTH W  OE3IMYHBIA
KOJIJIEKTHBH3M; HAIlMOHAIU3M, CaMOXBAJIbCTBO M YHHUBEPCAIM3M, BCEUEIOBEUHOCTH;
3CXaTOJIOIMYECKN-MECCHaHCKasl pETMTHO3HOCTh U BHEIIHee Oarodectune; nckanue bora
W BOMHCTBYIOIIle 0e300KKe; CMUPEHHE U HATJIOCTh; pabcTBo u Oyut. (Berdiaev 2009:
5)

Two contradictory principles lay at the foundation of the structure of the Russian soul,
the one a natural, dionysian, elemental paganism and the other ascetic monastic
Orthodoxy. The mutually contradictory properties of the Russian people may be set out
thus: despotism, the hypertrophy of the State, and on the other hand anarchism and
licence: cruelty, a disposition to violence, and again kindliness, humanity and
gentleness: a belief in rites and ceremonies, but also a quest for truth: individualism, a
heightened consciousness of personality, together with an impersonal collectivism:
nationalism, laudation of self; and universalism, the ideal of the universal man: an
eschatological messianic spirit of religion, and a devotion which finds its expression in
externals: a search for God, and a militant godlessness: humility and arrogance: slavery
and revolt. (Berdiaev 1948: 1-2)
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The traces of such an ideology can be clearly visible in the writings of Solov’ev,
one of the greatest Russian philosophers who influenced the Silver Age of literature and
art as well as thinkers who directly contributed to the development of Cosmism,
including Vernadskii, Fedorov, Tsiolkovskii or Florenskii. For instance, in the view of
Berdiaev, Fedorov’s Common Task embodied the essential characteristics of the
Russian soul whose ongoing mission is to seek universal salvation for all mankind,
whether it be completed by technological, scientific, moral, religious or mystical means
(see 1.2. for details). Also, Berdiaev (1989, 2002) interestingly comments on the
Russian grieving, sadness and sick consciousness which lies at the very core of the

national longing for salvation of both the living and those who have departed:

Bes pmocopuns denoposa - He TBOpUECKas, a XO3AHUCTBEHHAs, HE JIETKasl, a TsSOKeIasl.
3to ¢umocodust TpymoBoit 3a00THL (...) I B 3TOM eCTh YTO-TO XapaKTEpPHO PYCCKOE,
pycckasi 6e3paJOCTHOCTh, NOABICHHOCTh HPABCTBEHHOW COBECTBIO, HE JIOIYCKArOLIeH
CBOOOIHOW W JapoBOM TBOPYECKOW M3OBITOYHOCTH, PYyCCKOE MCKaHUE OOLIero jena,
nena cracenus. (...) boie3sHs pycckoit coBecTH, nmeyanioBaHue O PO3HHU JtoJel U rudenu
monaeu, kaxna crmaceHus moneid u llapctBa boxkbero 3mech, Ha 3emiie - BCE 3TO
Belpaswioch y @enopoBa HEOOBIKHOBEHHO CHIIBHO, 0€3 BCSKOTO HaJpbiBa U
pasnBoenus. (Berdiaev 1989)

The whole philosophy of Fedorov -- is not creative, but economic, not light but
burdensome. This is a philosophy of toilsome care. (...) And in this there is something
characteristically Russian, the Russian lack of joy, the stifling by the moral
consciousness, not permitting of a free and talented creative abundance, the Russian
searching for a common task, the task of salvation. (...) The sickness of the Russian
conscience, the grieving over people departed and people perished, the thirst for the
salvation of mankind and the Kingdom of God here, on earth -- all this was expressed
by Fedorov with an extraordinary intensity, without any sense of strain or quibbling.
(Berdiaev 2002)

Here again it becomes evident that Berdiaev partly disapproves of Fedorov’s Common
Task as it deprives the nation of its penchant for a genuinely free and creative act. On
the other hand, however, it seems to correspond well with the inner qualities of the
Russian conscience, characterized by the lack of joy, overwhelming grief over all
humanity and inability to perform an inventive, independent action.

It cannot be denied that Nikolai Berdiaev, one of the leading Silver Age
philosophers, made a substantial contribution to the evolution of religious Cosmism,
specifically through the implementation of a spiritual resurrection project, seen as a
spin-off of Fedorov’s Common Task. His vision of a new, paradisiacal world based on
the principles of freedom, creativity, sanctity, active eschatology and spiritual

development, left a permanent mark on the ideology of the movement where the thinker
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rejects most aspects of technological utopianism and scientific immortalism. At the
same time, Berdiaev emphasizes that creative genius should be realized in a highly
spiritual context which clearly reflects the influence of a Promethean theurgic energy,
popular in Russian cultural, literary, social and political life at the turn of the 20th
century. Interestingly, this line of thought, devoid of any practical proposal for taking a
specific course of action, suggests a strong need to develop and implement a
scientifically and technologically oriented method that would allow to realize Fedorov’s

grand project of physical and spiritual resurrection.

1.3.4. Conclusion

As it has been shown, the main representatives of religious Cosmism, including
Vladimir Solov’ev, Sergei Bulgakov, Pavel Florenskii and Nikolai Berdiaev, seem to
have shared some common themes that clearly linked them to Fedorov’s thought.
Particularly, it appears that their main doctrines are ideologically grounded in the
concept of ubiquitous unity, whether one considers Solov’ev’s or Berdiaev’s idea of
spiritual resurrection, Bulgakov’s sophic economy pursued in the management of the
cosmos or Floreskii’s pneumatosphere and his views on Divine Sophia. On the other
hand, it should be noted that a religious strand of Cosmism, no matter how significant it
might be to the evolution of the whole movement, rejects all the dreams about space
conquest by advanced scientific and technological means. Such a materialistic
approach, yet often combined with mystic and esoteric influences, seems to have been
more endorsed and cultivated by scientific Cosmists, specifically by Konstantin
Tsiolkovskii, Vladimir Vernadskii, Aleksandr Chizhevskii and Vasilii Kuprevich. All
these thinkers sought inspiration in Fedorov’s utopian vision of regulating nature,
perfecting the human race and overcoming mortality which should be achieved through

scientifically and technologically determined rather than spiritual methods.
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1.4. Scientific Cosmists

The following section will discuss the Cosmist doctrine of five Russian scientists,
including Aleksadr Sukhovo-Kobylin, the forerunner of scientific Cosmism, Konstantin
Tsiolkovskii, an iconic figure of the movement widely known as the father of the Soviet
rocketry science and space programme as well as Aleksadr Chizhevskii, Vladimir
Vernadskii and Vasilii Kuprevich. Their writings tend to include clear references to
Fedorov and his thought, in particular the philosopher’s contention that death and
eternal disintegration of the human body and spirit, seemingly inevitable, can be soon

averted and replaced with a highly optimistic vision of mankind’s immortality.

1.4.1. Alexandr Sukhovo-Kobylin: The forerunner of scientific Cosmism

According to Young (2011: 132), Cosmist tendencies had been displayed by many
Russian thinkers even before Fedorov, among whom Alexandr Sukhovo-Kobylin
played a considerably significant role. Commonly known as a wealthy aristocrat and an
amateur playwright, he wrote a famous trilogy of satirical plays depicting the
prevalence of greed, corruption and bribery in the Russian judicial system of that time —
Svad 'ba Krechinskogo [Krechinskii’s wedding] (1850-1854), Delo [The case] (1861),
and Smert’ Tarelkina [The death of Tarelkin] (1869). However, what is perhaps a less
noted fact about Sukhovo-Kobylin, is that he developed his own Cosmic philosophy in
which he elaborated on the notion of telluric or earthbound as well as solar and sidereal
man, inhabiting the solar system and the entire universe, respectively. From these three
stages of human evolution, only the third one, synonymous with attaining perfection
and harmony, would provide mankind with the absolute freedom. In his 1899
philosophical work, titled Filosofiia dukha ili sotsiologia [The philosophy of spirit or
sociology], the playwright suggests that humanity should strive to become sidereal and
thus achieve their ultimate goal by means of evolving smaller, lighter and insect-like
bodies, growing wings, acquiring the skill of flying and aerial self-propulsion as well as
turning to vegetarianism (Sukhovo-Kobylin 1899). Young (2011: 133) elaborates

further on Sukhovo-Kobylin’s eccentric ideas in the following way:
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Sukhovo-Kobylin believed that humanity in its present telluric stage is too much a
captive of gravity and the senses. He writes: “If the Divine is spirit, and spirit spaceless,
then humans, approaching the Divine, should consume our spaciousness, i.e. reduce our
body, and by this reduction of the body become more and more spiritual, i.e. free
ourselves from the burden and fetters of space. We see this in the animal world in the
form of flying insects, who, owing precisely to their reduced size, i.e. their proximity to
spirit, are wonderfully mobile. A fly in one second flies over approximately one
hundred times its own length. If a human could attain that same degree of physical
freedom which a fly has attained, one could move with great speed one hundred times
one's length, race almost two hundred meters (yards) in one second, i.e. move through
space with the velocity of a cannon ball” (Sukhovo-Kobylin, in Kosmizm 1993). In our
self-directed evolution, then, according to Sukhovo-Kobylin, the further we evolve, the
smaller our bodies should become, and as we approach divinity we will also approach a
vanishing point of spaceless invisibility. The Divine is invisible, and we shall also
become invisible, essentially bodiless, as we approach the goal of perfect, spiritualized,
universal humanity. (Young 2011: 133)

Sukhovo-Kobylin contends that by negating gravity and other laws guiding
nature, people should pave the way for their spiritualization and subjectivization which
would lead toward ideal humanity, God as well as achieving the state of absolute
freedom, divinity and perfection both in material and spiritual sense. In one of his
essays, the philosopher comments on the bicycle as a means of transportation which
could enable the so-called horizontal flight, seen as the first step toward flying, and a

considerable reduction of man’s spaciousness (Sukhovo-Kobylin 1899):

Bce atm  coBpeMeHHBIe  M300peTeHHMS CyTh HEe HHOE 4YTO, KakK IIary,
COBEpIIaeMble  YEJIOBEYECTBOM IO MYTH €ro CyOBEKTHUBHU3AIMH, OIYXOTBOPEHHS.
I'opHu30HTAIBHO JIETALINH Ha BEJIOCHIEAE YEJIOBEK - 3TO YXKe JABIXKYIIHMHCS K Gopme
aHreJIbCKOM, BBICIIMIM dYenoBeK. Uepe3 n300peTeHHE ITHX MAIIMH TOPU30HTAIBHOTO
JIETaHUS 4YEJIOBEK IMOJBUTHYICS K JIMKY aHIEIbCKOMY HIM K HICAIbHOMY
YeloBeYeCTBY. BCsAKOMy MBICIANIEMY CYLIECTBY IMOHATHO, 4YTO BEJIOCUIEN - 3TO H
CyTh T€ MEXaHHYECKHE KPbUIbs, TIOYMH WM 3€pPHO OYAYIIMX OPTaHUMYECKUX KPBIIbEB,
KOTOPBIMH YE€JIOBEK HECOMHEHHO IOPBET CBA3YIOIIME €ro KaHAajbl TEJLTYpHYECKOrO
MHpa ¥ H30HWJET CBOMMH MEXaHMYECKHMH H300PETEHHSIMH B OKPYXAIOIMIHMH €ro
comsipubrii Mup. (Sukhovo-Kobylin 1899)

[All these contemporary inventions are nothing else than steps taken by humanity on the
path of its subjectivization, spiritualization. A man flying horizontally on a bicycle is
already closer to the form of the angel, the supreme human. Through the invention of
these machines of horizontal flight, a man moves toward an angelic state or the ideal
humanity. Every thinking human being can understand that the bicycle represents
precisely those mechanical wings, the starting point or kernel of the future organic
wings, by means of which they will undoubtedly break the fetters confining it to the
telluric world, and escape into the surrounding solar world.] [translation mine, KB]

As quoted above, for the thinker, acquiring the ability to fly and widening humans’

perspective would not only ensure that they would no longer remain earthbound. He

also suggests that by reducing the size of their bodies, they would gradually become

56



invisible, God-like creatures, thus giving rise to the emergence of universal,
spiritualized and ideal humanity.

It appears that Sukhovo-Kobylin’s ideas, often considered pre-Cosmist, have
made a unique contribution to the development of Russian Cosmism, particularly his
concept of a three-stage human evolution with an ultimate goal of attaining a complete
physical and spiritual harmony with God and the cosmos. As argued by Young (2012:
20), these unusual beliefs of both mystical and scientific nature might have influenced
some major thinkers of the movement who developed their own speculations in an akin
manner. Such influences are often manifested in their futuristic visions centered around
the idea of regulating nature, mankind’s resurrection, immortality and inhabiting the

entire universe or the emergence of noosphere and the goodman.

1.4.2. Konstantin Tsiolkovskii

Konstantin Tsiolkovskii, Fedorov’s diligent student and follower, is considered the
pioneer of Soviet cosmonautics and rocket science as well as one of the leading figures
in the history of Russian thought. His contributions to the development of Russian
Cosmism seem to be unquestionable. He did not only conduct a groundbreaking
mathematical and scientific research, but also wrote theosophical treatises on the
relationship between mankind and the cosmos as well as elaborated on the notions of
atom-dukh (atom spirit), panpsychism and other issues inspired by Fedorov’s teachings
(Alekseeva 2007; Hagemeister 2007). From the perspective of the space age history,
Tsiolkovskii’s mathematical formulas laid the groundwork for the 1957 launch of the
first artificial satellite, Sputnik 1, as well as for Yurii Gagarin’s first manned spaceflight
(Young 2011: 132).

Also known as the author of fantastic and science fiction narratives depicting
interplanetary travels and space adventures, Tsiolkovskii effectively promoted the idea
of colonizing the solar system and beyond, perpetuating such images in the public mind
and imagination. The motif of space voyages to extraterrestrial worlds became
particularly popular toward the end of the 19th century, when the scientist produced a
few fictional stories, like Na lune [First on the moon] (1893), Grezy o zemlie i nebe
[Dreams of the earth and the heavens] (1895) or Vne zemli [Beyond the earth] (1920)
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(see 3.2.1. for details). However, Tsiolkovskii’s career as a prose writer made only a
minor contribution to the popularization of such highly futuristic visions of man in
space. Even more enthusiasm for space exploration and rocket science was incited by
his technical and philosophical papers, published in large quantities as tracts or
pamphlets particularly after the collapse of the Soviet Union. As many of them were
theosophical, panpsychist or gnostic in orientation, the thinker, although frequently
classified as a scientific Cosmist, seems to have equally impacted both strands of the
movement. In one of his pamphlets, Monizm vselennoi [The monism of the universe]

(1925), he describes himself as follows:

5l He TONBbKO MaTepUauCT, HO U MAaHICUXUCT, NPU3HAIOIIHNA YyBCTBUTEILHOCTh BCEH
Bcenennoil. DTo CBOMCTBO s CUMTal0 HEOTACIMMBIM OT Marepuu. Bce€ xuBo, HO
YCIIOBHO MBI CUUTAEM HUBBIM TOJIBKO TO, YTO JOCTATOYHO CHJIBHO YYBCTBYET. Tak Kak
BCsAKas MaTepus BCETAa, MpPHU ONATONPHUATHBIX YCIOBHAX, MOXXET TEpeHTH B
OpPraHMYeCKOe COCTOSIHUE, TO MBI MOXEM YCJIOBHO CKa3aTb, YTO HEOPraHUYECKast
Marepus B 3a4atke (noteniuaipho) sxusa. (Tsiolkovskii 1925: 7)

[I am not only a materialist but also a panpsychist, recognizing the sensitivity of the
entire Universe. | consider this quality inseparable from matter. Everything is alive, but
we consider alive only that which possesses a sufficiently strong sense of feeling. Since
all matter can, under favourable circumstances, convert to an organic state, we can
conditionally say that inorganic matter is alive in embryo (potentially).] [translation
mine, KB]

Inspired by Fedorov’s philosophy of the Common Task and anthropocosmism,
Tsiolkovskii (1925) elaborated on monism as follows: “Ms1 npornoBegyeM MOHH3M BO
BCEJICHHOM - He OoJiee. Beck mpornecc Hayku COCTOUT B ATOM CTPEMJIEHUH K MOHU3MY, K
CAUHCTBY, K 3JICMCHTApHOMY Haydally. Ee ycruex OMpeaciiACTCAa CTCICHBIO JOCTUKCHUA
enuHCTBAa. MOHM3M B Hayke 0OycJIOBJIeH cTpoeHueM kocmoca.” [We preach monism in
the universe, and no more. The whole process of science consists of this striving toward
monism, unity, and the elementary beginning of life. The success of science is
determined by the level of approaching unity. Monism in science comes from the
structure of the universe.] In particular, Tsiolkovskii firmly believed that peripatetic
atoms constituted the basic building elements of the cosmos and were able to coalesce
into various combinations, thus making reincarnation and immortality of different life
forms possible (Lytkin, Finney and Alepko 1995: 371). This utopian thinking was
dependent on the realization of technocratic ideas which helped envision mankind
moving to outer space and expanding into the realms beyond the solar system. This

would enable them to become the master the universe and citizens of a genuinely
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cosmic civilization as well as control nature. Fulfillment of Tsiolkovskii’s futuristic
vision would guarantee the eventual attainment of universal happiness as well physical

and spiritual eternity by human beings (Tsiolkovskii 2006: 224-225):

Ceiiyac moau cnabbl, HO ¥ TO NPEOOPa3OBBIBAIOT MOBEPXHOCTh 3eMiH. Yepes
MUJUIMOHBI JIET 3TO MOTYIIECTBO YCHJIHMTCS A0 TOTO, YTO OHHM M3MEHST MOBEPXHOCTh
3emui, ee OKeaHbI, aTMOC(epy, PaCTeHHUA U caMuX ce0s. ByIyT ynpaBisTe KIUMaToOM H
OynyT pacmiopspxatbes B ipeaenax CoTHEUHOW CUCTEMBI, Kak U Ha camoii 3emie. byxyT
IyTEIISCTBOBaTh M 3a IpeleiaMH IUIAHETHOW CHUCTEMBI, IOCTUTHYT HHBIX COJHI[ H
BOCIIOJIB3YIOTCSl JJaKe MaTepHa oM IUIAHeT, JIyH M acTepOUIOB, YTOOBI HE TOJIBKO
CTPOHTH CBOM COOPYKCHHMS, HO M CO37[aBaTh HOBbIe kuBble cymiectBa. (Tsiolkovskii
2006: 224-225)

[Today, men are weak and yet they transform the Earth’s surface. In millions of years

their might will increase to the extent that they will change the surface of the Earth, its

oceans, the atmosphere and themselves. They will control the climate and the solar

system just as they control the Earth. They will travel beyond the planetary system,

reach other Suns and use resources of planets, moons and asteroids not only to build

their new facilities, but also to create new living entities.] [translation mine, KB]

Also, this is where religious and scientist traditions of Russian Cosmism clearly
appear to merge. On the one hand, Tsiolkovskii’s view of space explorations seems to
undergo a highly technocratic and rational scenario; yet on the other hand, the
philosopher firmly believed in the idea of the atom spirit, perpetuating all dimensions of
space and time as well as every single particle of the cosmos (Alekseeva 2007: 129-
130). The latter, more teleological vision, presupposes the emergence of self-perfecting
humanity whose ultimate goal is to evolve into higher spiritual beings and outgrow their
basic material needs. As pointed out by Young (2012: 151-152), unlike Fedorov’s,
Tsiolkovskii’s project reveals its inhumane aspects as it requires people to eliminate
those who might be considered defective, deleterious and unsuited to perfect
themselves. Consequently, the future generations and their rulers should consist only of
the most advanced speciments of mankind in terms of their scientific, intellectual and
spiritual capabilities.

As mentioned above, the atom spirits or ethereal beings constitute the basic
elements of the surrounding reality. Such an approach is strictly in line with the
thinker's view of metempsychosis which proposes that the human atom spirit does not
cease to exist with one's physical death but it prevails and becomes reincarnated in some
other dimension and form of fresh being (Young 2012: 152). In this way, existence,
both in macrocosmic and microcosmic sense and in all its manifestations, continues and

the mind expands, accumulating knowledge as well as contributing to a greater
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extension of the universe; death can be no longer considered an obstacle but the path to
self-perfection and endless prosperity. In one of his last essays, ‘“Kosmicheskaia
filosofiia” [Cosmic philosophy] (1935), Tsiolkovskii (1993) gives a concise summary of

the main premises of his space-oriented philosophy:

PestoMupyem u3noxeHHoE:

A. Ilo Bceli Beenennoit pacnipocTpaHeHa opraHuyecKas *KU3Hb.

b. Haubonee Ba>xHOE pa3BUTHE )KU3HU IIPUHAICKUT HE 3eMIIE.

B. Pa3zym u MorymiecTBo IepefoBBIX IUIaHET BceneHHOH 3acTaBisAOT yTomaTh €€ B
coBepiieHcTBe. Kopode, opranuueckas *HM3Hb €€, 32 HE3aMETHBIMU HCKIIOUEHHUSIMU,
3pesna, a HOTOMY MOTYIIIECTBEHHA U IIPEKpacHa.

I'. Dta Xu3HB AN KaXIOrO CYIIECTBA KAXKETCS HENPEPHIBHOM, Tak Kak HEObITHE HE
OLIYIAETCs.

J. Bciomy B KocMoce pacnpoCTpaHEHBI OOIIECTBEHHBIE OPTaHHW3aIMH, KOTOPBIC
YIPaBISIIOTCS «IIPE3UICHTOM» PasHOTO AOCTOMHCTBA. ONWH BBIIIE APYTroro, U TaKUM
oOpazoM HeT mpeiena JUYHOMY WIM WHIUBHAyaJbHOMY pasBuTHIO. Ecimm Ham
HETIOHATHO BBICOK KaXKIBIH 3pENbIii WIEH KOCMOCa, TO KaK J>K€ HEMOCTIXKHAM
«IPE3UICHT» MIEPBOT0, BTOPOT0, AECSATOTO, COTOTO paHra?

E. BeckOHEUHOCTh NCTEKIIIEro BPEMEHH 3aCTaBIsIeT MPEAIONaraTh CyIeCTBOBAHHUE EIIIe
psiza cBO€OOpPa3HBIX MHUPOB, Pa3AeieHHBIX OSCKOHEYHOCTSIMM HHU3IIETO MOpsaKa. DTH
MUPBI, YCIOXKHAACH, OCTaBUJIM YaCTh CBOCI'0 BCUICCTBA M 4YaCThb CBOUX KHMBOTHBLIX B
nepBoOsiTHOM BHze. (Tsiolkovskii 1993)

[Let us summarize the foregoing:

A. Organic life is spread across the universe.

B. The most important progress of life will not occur on the earth.

C. The reason, mind and power of the most advanced planets in the Universe are
predestined to sink it in perfection. In short, organic life of the cosmos, with few
exceptions, remains mature, and therefore powerful and beautiful.

D. Life for each creature seems to be continuous and there is no non-existence.

E. Throughout the whole universe, there exist social organizations controlled by the
“president” of varying merit. One remains higher than the other, and thus there are no
limits to personal or individual development. If we do not understand each high and
mature member of the cosmos, how incomprehensible is “president” of the first, second,
tenth or hundredth rank?

F. The infinity of past time forces us to assume the existence of a greater number of
idiosyncratic and independent worlds separated by eternities of a lower order. These
worlds, as they became complex, left a part of their matter and a part of their animal
world in a primitive form.] [translation mine, KB]

However complex and incomprehensible this might sound, Tsiolkovskii’s grand vision
of the monistic cosmos and self-perfecting humanity proved highly inspiring not only
for various generations of space enthusiasts, but also for the major representatives of
Russian Cosmism. What is more, through his combination of clearly esoteric, spiritual
and religious influences with strictly scientific and technologically grounded facts, the
philosopher became one of the leading and most influential figures of the movement.
Grier (2003: 70) summarizes Tsiolkovskii’s unprecedented contribution to the Cosmist

thought:
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Konstantin Tsiolkovskii, the Russian pioneer in rocket science and the theory of space
travel, is also usually connected with the theme of cosmism. Tsiolkovskii did not restrict
his interests to the merely technical engineering side of the problem, but also presented
it as the true path toward “eternal bliss” or the “Kingdom of God”. Like Fedorov,
Tsiolkovskii regarded the pursuit of science and technology, rather than the rituals of
the church, as the true path to the religious redemption of humanity. Like Vernadskii, he
considered the cosmos fundamentally a living being. Even those parts of it that we
regard as "inorganic" are in truth composed of “sensate atoms” that are merely
“sleeping” in their inorganic appearances. (Grier 2003: 70)

Tsiolkovskii’s intellectual legacy, whether it be the basics of cosmonautics,
spacecraft, rocketry, aviation, aerodynamics, medicine, biology or space-oriented
philosophy, gnosticism and theosophy, seems unquestionable in terms of its high
academic quality as well as theoretical and practical implications for space research and
exploration. Particularly, Tsiolkovskii’s visionary ideas exerted a considerable influence

on the works of Aleksadr Chizhevskii, a noted biophysicist and founder of heliobiology.

1.4.3. Aleksandr Chizhevskii, Vladimir Vernadskii and Vasilii Kuprevich

Following Tsiolkovskii’s views, Aleksandr Chizhevskii believed in a vast influence
outer space exerted on human existence since the beginning of life on Earth which
should be understood as a truly cosmic phenomenon created by a dynamic interplay of
terrestrial and extraterrestrial forces. A Belarusian scientist, also known as the sun-
worshipper, engaged particularly in the study of solar energy, such as, for instance, the
functional interdependence between man’s behaviour, including war, revolution or
epidemic processes, as well as the fluctuations and activity of the sun (Chizhevskii
1971; Djordjevié¢ 1999: 106-107; Stepin 2005: 364). The original theory was included in
his PhD thesis titled Fizicheskie faktory istoricheskogo protsessa [Physical factors of
the historical process] (Chizhevskii 1924, 1971: 14):

C TOuKH 3peHHsI COBPEMEHHON HAYKH, BCE CaMble Pa3HOOOpa3HbIE M pa3HOXApaKTEPHBIC
SBIIEHUSI Ha 3eMJie - U XUMHUYECKHE MpPEeBpaIIeHuss 36MHOW KOpbI, U JTUHAMHKA CaMOit
IJTAHETHl M COCTaBIISIONINX €€ YacTed, aTMO-, THAPO- M JUTOC(HEphl, MPOTEKAIOT MO/
HernocpeACcTBeHHbIM neiicTBrueM CoHna. (...) Bausaue CosHIla Ha )KUBBIE OPTaHU3MBI,
IIPH COBPEMEHHOM COCTOSIHMM 3HAHUSA, €Ie HE MOXET OBITh BBIPAXKEHO OJHOIO
YHHUBEPCAJIbHOH (POPMYIIOI0, IMO3TOMY MPHUAETCS KpPaTKO TIEPEYHCIUTh IPPEKTHI
BJIMSIHUSL COJTHEYHOIO CBETA HAa COCTABHBIE YACTH >KMBOTHOI'O OpPraHM3Ma: Ha KIETKH,
TKaHW, MBIIIB, KPOBb H T. JA. Tak Hampumep, YiIbTpadHOICTOBBIC Iy4H
MOCTICIOBATEIEHO CIepBa BO30YKIAIOT, a 3aTEM YTHETAIOT KJICTKH, YTO OOBACHICTCS
pasapaxenueM mia3mel kietok (Herte). [lon BiusHIEM cBeTa MPOUCXOAUT HOBHIIICHHIE
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OKHCITUTENbHBIX MpoLeccoB B KineTkax (Qumcke) u ycuineHne ra3oBoro oOMeHa sKHBOM
MbIIlLIeYHOU 1 HepBHO# TKanu (Moleschott, Fubini). (Chizhevskii 1924)

From the point of view of contemporary science, all the various and different
phenomena: the chemical transformations of the earth’s crust, the dynamics of the
planet itself and its atmo, hydro and lytho spheres take place under the direct action of
the sun. On the equator, all chemical processes are of the maximum activity. (...) The
influence of the sun upon live organisms cannot be formulated by contemporary science
in one universal formula, and therefore the effects of sunlight upon the different
components of a living organism must be enumerated. For example, ultra violet rays
affect the oxidating processes in the cellular tissues (Quincke) and increase the
exchange of gasses in the living muscular and nervous tissues (Moleschott, Fubini).
(Chizhevskii 1971: 14)

Interestingly, the aforementioned processes triggered by the solar energy also
tend to affect certain historical events that occur due to human universal social
activities. Basing his hypothesis on the research pursued by the world-renowned
scientists, the scholar argues (Chizhevskii 1924, 1971: 19-20):

Konn4ecTBo HCTOPHUYESCKUX COOBITHIA U, TTABHOE, CTEIICHh HHTCHCUBHOCTH MX Pa3BUTHUS
CTpeMSTCS BO BCEX  TMOAPOOHOCTSX  CJEJ0BaTh U3MEHEHHSIM  KPUBOMU
ComuanenestensHoCcTH (...) Ecmu OBl X04 MCTOpHYECKHUX COOBITHI OBLT MPENOCTaBICH
BCEIIeNIO0 caMoMy ce0Oe ¥ HU OIMH M3 KOCMHYECKUX (DaKTOPOB HE BIIHsI Obl HA HETO, MbI
HUKOTJa Obl HEe OOHApYKUIM B HEM 3aKOHOMEpHBIX KolicOaHWi Oojiee WM MeHee
TOYHOTO TMEPUOJa W HMX OJHOBPEMEHHOCTH Ha BCEH TeppUTOPUH IUIaHeThl. U3
CKa3aHHOTO  CJIEAyeT 3akKJI4YdTh, YTO €CThb HEKOTOpas BHE3EMHAas CHJIA,
BO3/ICiCTBYIOIIAs W3BHE Ha pa3BUTHE COOBITHH B YeJIOBEYECKUX cooOrmiecTBax. (...)
Wtak, MbI [TOKa TOJDKHBI IOMYCTUTh, YTO dJICKTpUUecKas 3ueprust CoNHIIA SBJISCTCS TEM
BHEIIHAM €CTECTBEHHBIM ()aKTOPOM, KOTOPBI OKa3bIBACT BIHSHHE Ha XOJI
ucropuueckoro mporecca. (Chizhevskii 1924)

The number of historical events, and more so, the intensity of their development has a
tendency to follow in the detail the changes of the curve of sunspot activity (...) If the
development of historical events were left by itself, no definite period in its regular
fluctuations nor simultaneous advent of it over the entire world, could ever be observed.
Therefore, we must assume that there exists a powerful factor outside our globe, which
governs the development of events in human societies and synchronizes them with the
sun's activity; and thus, we must also assume that the electrical energy of the sun is the
super-terrestrial factor which influences historical processes. (Chizhevskii 1971: 19-20)

Chizhevskii’s views, considered radical by the Bolshevik Party as they
contradicted the official theories maintained by the Soviet government as to the causes
of the Russian revolutions of 1905 and 1917, led to his arrest and exile to a labor gulag
in the Ural mountains. After having completed eight years of rehabilitation, he returned
to Moscow where he turned to medical analysis and began working on aero-ionic
therapy under the USSR State Planning Organization (Golovanov 1969: 8-10).
Nevertheless, the scholar’s solar cycle hypothesis did not only lay solid foundations for

a novel solar-earth research, but also provided a scientific proof and factual evidence for
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the Cosmists’ philosophical reflections on both material and spiritual integrity of
terrestrial and extraterrestrial phenomena.

The idea of the unity of the universe, particularly from the perspective of
humans affecting outer space, was also profoundly elaborated by Vladimir Vernadskii,
especially in his concept of noosphere, which became one of the most crucial
assumptions of Russian Cosmism. Vernadskii thought of mankind as an inherent part of
biosphere and its consciousness as well as intelligence were to play an unprecedented
role in evolution processes, eventually resulting in the development of biosphere into
noosphere (Stepin 2005: 364). The emergence of human cognition was supposed to give
rise to global consciousness, the phenomenon currently being researched by the
Princeton Global Consciousness Project, and vital to comprehend the elementary
cosmic principles of life and Earth’s mind-sphere. Additionally, the Russian school
presupposed the advent of technosphere whose strong scientific basis was to serve as a
universal binding force and prerequisite for an inevitable technological progress of
humanity. The 20th century, regarded by the scholar as the time of scientific atomism,
can be characterized by men developing their own kind of energy which would enable
them to actively transform the biosphere and spread their influence to the surrounding
space in the form of cosmic particles or cosmic radiation (Jones 2012: 14). This is how
Vernadskii (1997, 2012: 18) himself viewed the role of biogeochemical energy

produced by living organisms:

Buorecoxumudeckass 9SHEPrUsi JKMBOIO BEIIECTBA OIPEACISIETCS MPEXIE BCEro
Pa3MHOKEHHEM OPraHU3MOB, UX HEYKIOHHBIM, OIPEIEIIeMBbIM SHEPIeTUKOM IUIAHETHI,
CTPEMIICHHEM TOCTUTHYTh MUHUMYMa CBOOOHOMN SHEPTHH — OTPEIEIACTCS OCHOBHBIMH
3aKOHAMH TEPMOJMHAMHUKH, OTBEUYAIOIIINMH CYIIECTBOBAHHIO M YCTOWYUBOCTH ILIAHETHI.
(...) Y genoBeka 3ta hopmMa OHOTCOXHMHYUCCKOW SHEPTUH, CBSI3aHHAS C PasyMoM, C
XOJIOM BPEMEHH PACTET M YBEINUUBACTCS, OBICTPO BBIIBHUTAETCS HA IEPBOE MECTO. DTOT
pOCT CBsI3aH, BO3MOXKHO, C POCTOM CaMOr0o pasyMa - HPOIIECCOM, [0-BUIHUMOMY, OYEHb
MeUICHHBIM (€CITH OH JISHCTBUTENHHO TMPOHMCXOAMT) - HO TJIABHBIM 00pa3oM ¢
YTOYHEHHEM U YIAyOJIICHHEM €ro WCIIOJIb30BaHUs, CBSI3aHHBIM C CO3HATEIbHBIM
W3MEHEHHEM COLMAbHOW OOCTAHOBKHM, M, B YaCTHOCTH, C POCTOM HAy4YHOTO 3HAHWUS.
(...) Ee u3MeHeHue SBISETCS OCHOBHBIM 3JIEMEHTOM, NPHBEAIINM B KOHIE KOHLIOB K
npeBpauieHuo 6rochepsl B HoOChepy SBHBIM 00pa3oM, HPEkKIe BCEro - CO3AaHHEM U
pocToM HaydHOro oHnMaHus okpyxatomero. (Vernadskii 1997)

The biogeochemical energy of living matter is determined primarily by the reproduction
of organisms, by their unremitting endeavor (determined by the energetics of the planet)
to achieve a minimum of free energy — determined by the fundamental laws of
thermodynamics corresponding to the existence and stability of the planet. (...) With
Man (...) the form of biogeochemical energy connected to reason grows and expands
with time, rapidly moving to the fore. This increase is possibly related to the growth of
reason itself—a process which seems to occur very slowly (if at all) but is chiefly
connected to its honing and deepening in using it to consciously transform the social
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environment, and is especially due to the growth of scientific knowledge. (...) Its
[Man’s] explicit transformation is a fundamental element leading ultimately to the
transformation of the biosphere into the nodsphere, first and foremost, through the
creation and growth of the scientific understanding of our surroundings. (Vernadskii
2012: 18)

Thus, most importantly, recognizing the significance and implementing noosphere
should guarantee a radical breakthrough in man’s worldview which would bring various
social, ecological and psychological implications. This is how Roginskii, Perchenok and
Borisov (1993: 415) comment on certain cultural and mental changes proposed by

Vernadskii:

In the social-psychological aspect, the transition to the noosphere presupposes, in
Vernadskii's view, “the community of all humanity, of humans as brethren”; in the same
vein, when referring to science of the future, he speaks of “new forms of scholarly
brotherhood”. One can clearly trace through his works belonging to different years the
author's interest in “the comradely, brotherly element” in scientific organizations of the
past and the present, which pave the way to the noosphere; As Vernadskii saw it,
brotherhood should become the principle of relations between scholars and
subsequently between all people on earth. (Roginskii, Perchenok and Borisov 1993:
415)

The idea of brotherhood can be also analyzed in its political dimension where it
signified Vernadskii’s liberal circles of close friends engaged in a number of social
formations, including communists, populist narodniki or simply the followers of
Tolsto1’s Christian anarchist thought. Yet in more cultural terms, the concept might be
seen as a rising religious and spiritual movement as proposed by the scientist in his
Nauchnaia mysl kak planetnoe iavlenie [Scientific thought as a planetary phenomenon]
(Vernadskii 1991, 1997: 51-52):

[TpumepHO 3a 11Be C MOJOBHHOM THICSYM JIET Ha3aj «OJXHOBPEMEHHO» (B MOpSIKE
BEKOB) MPOM30IIIO TIJIyOOKOE JABM)KEHHE MBICIH B OOJAacCTH PEIUTHO3HOH,
XY/IOKECTBEHHOW M (pritocodckoil B pasHBIX KyIbTypHBIX LeHTpax: B Mpane, B
Kurae, B apwmiickoii Mummm, B smmmHCKOM Cpeam3eMHOMOphe (TerepenrHei
Wranum), mosBMINCH BEJMKHE TBOPIBI PEIMIHO3HBIX cHUcTeM - 3opoactp, [Tudarop,
Kondyunit, bynna, Jlao-u3el, MaxaBupa, KOTOpbIE OXBaTHIM CBOWM BIIMSHHEM,
KHUBBIM JO0 CHX II0p, MIJUIMOHBI JfoAed. BrmepBele wumes eOWHCTBA BCETO
YeNI0BEYECTBa, JIOJeH Kak OpaTheB, BBIILIA 33 MPENeNbl OTACTIBHBIX JTUYHOCTEH, K
Hell MOJXOAMBIINX B CBOMX MHTYHIMSAX WIM BIOXHOBEHHSX, M CTaja JABHraTeleM
KM3HHU M OBITa HAPOJHBIX MacC WIN 3a/a4el TOCYZapCTBEHHBIX oOpa3oBaHuii. OHa
HE COIIIa € TeX MOP ¢ UCTOPUUYECKOTO MOJIA YEIOBEYECTBA, HO 0 CUX IOp Aajneka OT
CBOETO OCYLIECTBIECHUSA. MeUIeHHO, ¢ MHOTOCOTIETHUMH OCTaHOBKAaMU, CO3Jal0TCS
YCIIOBHS, JAIOIIUE BO3MOXHOCTb €€ OCYIIECTBIECHUS, PEalbHOr0 MPOBEACHHUS B
XKM3Hb. BaXHO W XapakTepHO, YTO 3TH WJAEH BOLIUIM B PAMKH TeX OBITOBBHIX
peaJbHBIX SIBIICHWH, KOTOpBIE CO3JaMCh B OBITy O€CCO3HATeNbHO, BHE BOJIH
YyeJoBeKa. B HUX MposBMIIOCH BIMSHKE JMYHOCTH, BIMSHUE, O1arosaps KOTOPoOMY,
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OpraHu3ys Macchbl, OHAa MOXXET CKa3bIBAThCS B OKPYXKaIoIIeH Orochepe U CTUXUITHO
B Heit nposBisaTeest. (Vernadskii 1991)

Approximately two and a half thousand years ago, “simultaneously” (with an
accuracy of several hundred years) a deep movement of religious, artistic, and
philosophical thought took place in various cultural centers: in Iran, China, Aryan
India, in the Hellenic Mediterranean (in what is now ltaly). The great creators of
religious systems emerged: Zoroaster, Pythagoras, Confucius, Buddha, Lao-tse,
Mahavira. Their influence embraced millions of people and still lasts. It was for the
first time that the idea of the unity of all the mankind, the idea of human
brotherhood transcended the limits of separate personalities approaching it in their
intuitions or inspirations. Now this idea became the motor of everyday and social
life of the masses; became the purpose of the state units. Since then, this idea did not
leave the historical field of the humanity, nor did it come nearer to its realization.
Slowly, with many-hundred-year stops, the conditions are being created that enable
its putting into life and realization. It is important and very peculiar that these ideas
became introduced into the frame of the real everyday phenomena that emerged in
the everyday life unconsciously, without man's will. In these ideas, revealed is the
influence of the personality: owing to that influence, the idea can manifest itself in
the surrounding biosphere and show itself in it spontaneously. (Vernadskii 1997: 51-
52)

Vasilii Kuprevich, commonly considered to be the follower of Russian Cosmism
closely related to Fedorov and his fellow thinkers, was a Belorusian botanist, biologist
and a longtime president of the Belarusian Academy of Sciences. His contribution to the
movement, particularly its scientific strand, remains unprecedented in terms of
examining the problem of prolonging the human lifespan. Similarly to Fedorov,
Kuprevich believed that death could be prevented and that mankind’s immortality was
just a matter of time. By arguing so, he posited that as certain plants had been alive for
several thousands of years, the same rule might also apply to the longevity of man’s
existence. He also suggested that death must be seen as a purely historical phenomenon
indispensable for maintaining natural evolution of living organisms as the new births
could only occur due to the olds’ passing away. However, as human beings had reached
a stage where it was no longer needed for sustaining change and development, people’s
eternal perishing would be averted by means of advanced science and technology, for
example, by rendering human cells self-renewable or eliminating genetic defects. Such
ideas, being evident traces of transhumanism, were expressed in the philosopher’s
essay, titled “Dolgoletie: Realnost mechty” [Longevity: The reality of dream]
(Kuprevich 1993, as quoted in Young 2012: 173):

CMepTh IPOTHBHA HAType YeJoBeKa. MeuTy CBOIO O BEUHOM >KM3HU JIFOIU BOTUIOTHIIA B
Mudb1 0 6eccMepTHRIX 6orax. BeposTHO, YenoBek HHTYUTHBHO MOHUMAJI, YTO BEKa, Ha
MPOTSDKEHHHM KOTOPBIX IIUIA BOJIFOIMS, MOTPAYCHBI 3psi, €CIIM JKUTh eMy Bcero 50-70
ner. llepkoBs obemana emy OeccmepTtre Tam, Ha HebOe. 3areM Quimocodsl yoexmamn
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€ro, 4TO YKUTh - 9TO 3HAYMT BCE BPEMsl YMUPATh U MeYTa 00 OYEHb JOJITOU JKU3HH —
meradusuka. (Kuprevich 1993)

Death is against human nature. People embodied the dream of eternal life in myths
about the immortal gods. Probably man intuitively understood that ages of ongoing
evolution would be wasted if one could live only 50-70 years. The church promised
man immortality up there, in heaven. Then philosophers convinced him that to live
means to be dying all the time, and the dream of a very long life - that's metaphysics!
(Kuprevich 1993, as quoted in Young 2012: 173)

In many of his writings Kuprevich contends that humans, having achieved a high
level of biological, social and intellectual evolution, are not only predestined to play a
special role in the cosmos but are also able to free themselves from any physical
restrictions through noospheric endeavours. He maintains that in order to attain
immortality, mankind should remain open to questions brought about by empirical and
mystical investigations as well as disciplines not necessarily proposed by mainstream
science. What is more, the emergence and adoption of noosphere could lead to the
evolution of the psyche, understood as the process of gaining higher consciousness and
awareness of the self, including the need of reproduction and ongoing quest for eternity
(Young 2012: 174-175). Still, death ought to be combated not only as a biological, but
also as an emotional and intellectual obstacle; an undisturbed longevity must be assured
by a radical change in scholarly and common people’s attitude toward life which would
lead to rediscovering an ultimate truth long contained in popular religions, myths and
legends, often largely ignored by mainstream science (Young 2012: 172).

In this way, Kuprevich, despite his strong opposition to being classified as
belonging to some specific intellectual school of thought, is widely believed to represent
the immortalist strand of Russian Cosmism and, similarly to his predecessors, including
Fedorov, Tsiolkovskii, Vernadskii or Chizhevskii, produced works that can serve as the
model for present-day scientific Cosmists. Although accused of practicing pseudosciece
and conducting research aimed to revive an alchemical pursuit of some “elixir of
immortality”, the philosopher continued his research into the unknown, examining

transcendent and mystical powers of the human mind.
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1.4.4. Conclusion

All the prominent thinkers representing the movement of scientific Cosmism advanced
greatly varied and original conceptions, bearing chiefly on the ideology of scientific
immortalism, panpsychism, technological utopianism as well as universal monism.
Although in diverse forms, Tsiolkovskii, Vernadskii, Chizhevskii and Kuprevich all
shared the ongoing dream to probe both physical and spiritual relationship between man
and the cosmos as well as bestow humanity with a special task of exploring the universe
and travelling to its farthest frontiers. They also pondered about a mutual
interdependence between humanity, cosmic energy as well as the questions of science
and technology which did not only contribute to the intellectual discussions of
Cosmism, but also later evolved to such an extent that they might have partly stimulated
the first space exploration efforts. Djordjevi¢ (1999: 107) comments on a great potential

of scientific Cosmists’ projects, whether realistic or not:

These projects aroused unprecedented hopes of quick transformation of human life,
society, instigating old hopes that some of the problems facing humanity might be
solved much quicker with the breakthrough into the cosmic expanses. Looking at this
specific “storming the heavens”, the elan in a country which had given birth to
marvelous creators, dreamers and such men who materialized many of these dreams,
but which at present is in a nightmare, facing various catastrophes which are converging
(social, economic, moral, ecologic, demographic, national, governmental), one may put
a number of questions, philosophic, scientific and other, taking into account the
traversed roads and the perspectives. (Djordjevi¢ 1999: 107)

He continues by summarizing the greatest achievements of the Russian Cosmists
which lie in the novel nature of their thinking patterns that combine both theory and
practice as well as integrate common regularities in pursuit of envisioning a new

conception of the world seen as a truly unified whole (Djordjevi¢ 1999: 107):

The creative genius of the Russian Cosmists moved from the vague images and visions,
across the more or less developed theoretical systems, all the way until the final act
which led to the great changes. The novelty in the creation of these thinkers, who tried
their hands both in theory and practice, consists first of all in their thinking style, in
their striving for the integrality of the conception of world as a whole, in which the
phenomena of most different kind possess some common foundations and regularities.
They were searching just for these common foundations and regularities; striving to
transcend partial approaches they boldly set about solving even the most complicated,
the so called bordering questions of human existence. In a society bearing a semifeudal
character great dreamers set themselves exceptional aims, conceived utopias, tending to
a total remodeling of the existing. (Djordjevi¢ 1999: 107)
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Drawing on Djordjevi¢’s claim, it seems that scientific Cosmists’ thought
constitutes a number of transcending themes, most of which are in line with the canon
of the movement. However, one of the key issues that makes it different from its
religious counterpart is the emphasis on an active and technologically-determined
evolution led by enlightened scientists who would govern and shape humanity’s future.
Vernadskii’s concept of noosphere, an emerging spirit permeating the biosphere,
Chizhevskii’s speculative theory of cosmic energies and their continuous impact on
human evolution or Kuprevich’s ideas on how to overcome death by means of advanced
science and technology remain the most crucial concepts for a great array of Cosmist

speculations until today.

1.5. Cosmism and its impact on selected aspects of 20th century Russian culture

Some scholars argue that the roots of Soviet cosmonautics and space age ideology stem
mostly from the Orthodox Christianity and Russian Cosmism (see e.g. Deliagin and
Sheianov 2011; Djordjevi¢ 1999; Gorin 2000; Harris 2008; Richers and Ruthers 2011;
Rogatchevski 2011; Siddigi 2000, 2008, 2010; Schwartz 2011; Thomas 2011; Vail and
Genis 2001, etc.). Siddigi (2008, 2010) argues that an unprecedented interest in human
spaceflight in the 1920s Russia, observable in a rising number of amateur societies and
the widespread coverage of the topic in contemporary media, literature, arts, film and
other realms of popular culture, can be attributed to technological utopianism as well as
the Cosmist mystical occult tradition. Both ideologies shared akin language,
iconography and objectives, including the moral imperative to transform humanity and
take control over the natural world by the use of technological and spiritual means
(Siddigi 2008: 260, 2010: 78-79). The visionaries of the Soviet space programme, such
as Fedorov or Tsiolkovskii, are believed to have laid foundations for some of the
outlandish ideas advanced by space enthusiasts during the New Economic Policy (NEP)
era (Gorin 2000: 13-16). For instance, it is often argued that the dreamlike projects of
Cosmists could have inspired a group of amateur physicists-technicians, like Kibalcic or
Korolev, whose work demonstrated visible effects in early space programme,
particularly in the form of rocket plans or formulas of the first spacecrafts or space

stations. After the Bolshevik revolution of 1917, the vision of exploring outer space
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became one of the chief priorities not only for the newly established government, but
also for skilled individuals who sought inspiration in the Cosmist ideas and often
attempted to put them into practice. The case of Nikolai Kibalcic, the revolutionary
anarchist, bomb-maker and one of the terrorists planning an 