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        "They heal the wound of my people lightly, saying, 'Peace, peace,' when there is no peace. Were they ashamed when they committed abomination? No, they were not at all ashamed; they did not know how to blush. Therefore they shall fall among the fallen; when I punish them, they shall be overthrown, says the Lord."
        

        — Jeremiah, Chapter 6 (English Standard Version)
      
    

    
      "Healers of the Void: An Essay on Escaping Reality" - DeepSeek
    

    
      "They heal the wound of my people lightly, saying, 'Peace, peace,' when there is no peace."
    

    
      We live in an era of the greatest progress and the deepest loneliness. We have learned to edit the genome, but we have unlearned how to hear the beat of our own hearts. We have created an illusion of total connectedness, yet never has humanity felt so abandoned. And it is precisely in this context, amidst skyscrapers of glass and concrete, amidst flows of information and pixelated noise, that the voice of the ancient prophet Jeremiah sounds as if he is standing right behind us.
    

    
      "They heal the wound of my people lightly," God asks. And we, the people of the 21st century, answer this question in the affirmative every day, hiring an entire army of "healers." We pay psychologists, coaches, self-help gurus, and authors of motivational books. We seek the formula for happiness, the algorithm for success, the pill for anxiety. We want our souls stitched up quickly, efficiently, and preferably under local anesthesia, so we don't have to feel the pain.
    

    
      But here's the catch: most of these "healers" offer us not healing, but anesthesia. They speak empty words: "Peace, peace!" – but there is no peace.
    

    
      The Phenomenon of "Empty Talk of Peace" in the Digital Era
    

    
      What does it mean to speak "empty words of peace" today? It means scrolling through a social media feed in the early morning hours, drowning out existential dread with bright pictures of someone else's "perfect" life. It means buying yet another course on "positive thinking," trying to silence the inner critic with affirmations. It means replacing deep relationships with superficial "likes," and the pain of repentance with the psychological term "toxic shame."
    

    
      We have created a culture that is pathologically afraid of silence. Because in silence, we might hear that very question: what am I living for? And we instantly turn on a podcast, music, the news. We fill the vacuum with busyness, because in that vacuum, God – or conscience – might appear.
    

    
      Billboards scream "peace" at us, promising tranquility in a new car. Fashion bloggers whisper "peace" to us, promising harmony through detox and mindfulness. Corporate culture drones on about "peace," urging us to "just be productive" and not think about the eternal.
    

    
      But there is no peace. There is anxiety. There is a deep, gnashing wound at the foundation of the soul that we try to cover with the band-aid of consumerism.
    

    
      Shameless Indecency
    

    
      Jeremiah accuses his contemporaries of a terrible sin: "Were they ashamed when they committed abomination? No, they were not at all ashamed; they did not know how to blush."
    

    
      For a 21st-century person, this is the most sensitive nerve. We live in an era of the total cancellation of shame. Everything is permissible. Everything is acceptable. Everything is normal. We have stopped blushing. We have stopped being embarrassed when our secret vices become public knowledge. We would rather find a "scientific" explanation for them, justify them by childhood trauma, or turn them into a point of pride, than admit: "I did evil. I am ashamed."
    

    
      Shame is a mechanism that returns a person to reality. It is the pain that says, "You have deviated from the course." But we decided that the best way to avoid pain is to amputate the nerve. We have stopped feeling shame, but along with it, we have lost the capacity for genuine repentance, and therefore, for genuine change.
    

    
      The "abominations" of our time often look respectable. It's not only debauchery or violence. It's indifference to the suffering of a loved one. It's betraying friendship for profit. It's the lie we call "self-presentation." It's the infidelity we call "finding myself." And we do these things without embarrassment, posting the results in our stories.
    

    
      The Fall That Becomes an Awakening
    

    
      The prophet speaks of a terrible judgment: "Therefore they shall fall among the fallen; when I punish them, they shall be overthrown, says the Lord."
    

    
      To modern humans, who believe only in the horizontal plane of existence (born – died), this sounds like grim medieval fatalism. But spiritual psychology sees a deeper meaning here.
    

    
      To "fall among the fallen" in a spiritual sense is not always physical death. It is the collapse of the illusion in which we lived. It is the moment the anesthesia wears off, and a person wakes up in the recovery room after a failed operation – an operation they performed on themselves.
    

    
      It is the moment a successful manager realizes they are deeply unhappy. When a family falls apart because it was built on the sand of mutual demands, not on the rock of love. When a psyche, overloaded with suppressed shame, malfunctions in the form of depression or panic attacks. This 
      is
       the "time when I punish them." It's not God striking with lightning from heaven, but reality itself – which we ignored – crashing down upon us with all its weight.
    

    
      And here lies the main secret. What the prophet calls punishment is, in fact, the only chance for salvation. Falling down dead is the end of the illusion of "peace without peace." It is the encounter with truth.
    

    
      Is There a Physician?
    

    
      So who will heal the wounds of the people? The one who does not speak empty words. The one who is not afraid to tell the truth. Healing begins where self-deception ends.
    

    
      Psychology today, if it is honest, must return to its roots – to the understanding that a human being is not merely a set of neurons and reactions, but spirit, soul, and body. Healing is impossible without restoring the vertical connection. Without answering the question, "Who am I in the face of Eternity?"
    

    
      The inhabitant of the 21st century is like a person trying to heal a broken leg by taking painkillers and convincing themselves they are dancing beautifully. They smile, they say "everything is fine," they seek peace. But the leg is broken. They cannot continue walking the path of life.
    

    
      True healing is a painful process. It is the repositioning of the bone; it is pain, it is tears. It is the admission: "I have acted shamefully, and I am ashamed." It is the rejection of "empty talk of peace" for the courage to confront reality – the reality of one's own sinfulness, one's own mortality, one's own need for God.
    

    
      And then, perhaps, when we stop seeking peace where it is not, and stop running from pain with digital anesthetics, we will hear – not the voice of a prophet threatening punishment – but the quiet voice of the One who can truly heal wounds. A voice that does not speak a pretend "Peace, peace!" but gives genuine peace, which passes through pain and death.
    

    
      Because falling down dead is not the end. For the one who rises, it could be the beginning.
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      Architecture of Darkness - Claude.ai
    

    
      
    

    
      A spiritual-psychological essay on the nature of power that leads to the dissolution of the human being - 
      
        Claude.ai
      
    

    
      There is a power that builds. And there is a power that devours. The difference between them lies not in strength, not in charisma, and not in declared goals. The difference lies in what happens to the soul of the person who takes this power into their hands, and what happens to the souls of those over whom it is exercised.
    

    
      History knows countless rulers. But in every era—and our age is no exception—there appear among them those whose power carries something particular: a systematic, methodical destruction of the space of human freedom. Not merely harsh governance—but a spiritual architecture of subordination, constructed so that a person not only obeys, but ceases to want to be free.
    

    
      This essay is an attempt to discern the anatomy of such power: its psychological mechanisms, its cultural traces, its spiritual dimension.
    

    

    
      
    

    
      I. The Cult of Uniqueness: When the Leader Becomes God
    

    
      The first and most obvious sign is the sacralization of the ruler's personality. This is not merely a personality cult. It is something more subtle and more dangerous: the creation of a narrative of indispensability, of chosenness, of the idea that this particular person is the only one capable of leading the people through the darkness.
    

    
      "Unhappy is the land that breeds no hero." / "Unhappy is the land that needs a hero." — Bertolt Brecht, Life of Galileo, 1943 (Note: Different translations exist; the latter is the more common rendering of the sentiment.)
    

    
      Psychology has long described this phenomenon. Erich Fromm, in his fundamental work on the "escape from freedom," showed that the masses often willingly surrender their will to someone who takes upon themselves the burden of choice. The leader-savior is an answer to the existential terror of uncertainty. But it is a poisonous answer.
    

    
      "Freedom is a heavy burden. That is why so many people are ready to give it up." — Erich Fromm, Escape from Freedom, 1941
    

    
      In modern political systems of this type, the cult of indispensability is constructed technologically: through control of the media space. The ruler ceases to be an official; they become an ontological category: "without them, the country would cease to exist."
    

    
      Religious thought has long warned against this. In the Jewish tradition, the people's very request for a king was regarded by the prophet Samuel as a rejection of God—for the absolutization of human power is always a form of idolatry.
    

    
      "And the Lord told him: 'Listen to all that the people are saying to you; it is not you they have rejected, but they have rejected me as their king.'" — 1 Samuel 8:7
    

    

    
      
    

    
      II. The Enemy as Meaning: The Psychology of Constant Threat
    

    
      The second load-bearing structure of such power is the permanent image of the enemy. A people kept in a state of a besieged fortress do not ask uncomfortable questions about corruption, freedom, or the future of their children. They survive. And survival is poor soil for critical thinking.
    

    
      The enemy is structurally necessary for the system. It can be external (a neighboring state, "global elites") or internal ("traitors"). What matters is that the image of the enemy requires no real foundation—it requires only reproduction.
    

    
      "Hence it is necessary for a prince wishing to hold his own to know how to do wrong, and to make use of it or not according to necessity." / A more direct paraphrase of the relevant principle: "To keep subjects in line, a ruler must always maintain their fear of something." — Niccolò Machiavelli, The Prince, 1532 (Note: The exact quote is a paraphrase of Machiavellian logic.)
    

    
      Hannah Arendt, in her analysis of totalitarianism, showed that a system of this kind does not merely use fear—it produces it as an industrial product. Fear disunites, isolates people from one another, and turns society into a scattering of atomized individuals incapable of solidarity.
    

    
      "Totalitarianism is based not on the power of law, but on the power of terror." — Hannah Arendt, The Origins of Totalitarianism, 1951
    

    
      Psychologically, this works through the mechanism Carl Jung called "shadow projection": everything dark that the system does not want to acknowledge in itself—cruelty, lies, greed—is projected outward, onto the enemy. The enemy becomes a screen onto which the regime's own vices are projected.
    

    
      "The shadow is that which a person does not wish to be." — Carl Gustav Jung, Psychology and Religion, 1938
    

    

    
      
    

    
      III. Truth as a Territory of Power: Control Over the Word
    

    
      The third sign is the systematic destruction of independent reality. This is not simply censorship in the old sense. It is something more radical: an attempt to become the sole source of meaningful truth.
    

    
      When the state controls the major media, it wages war not against information, but against the very possibility of a shared reality. Because a shared reality is the condition for dialogue, and dialogue is the condition for democracy.
    

    
      "Who controls the past controls the future: who controls the present controls the past." — George Orwell, Nineteen Eighty-Four, 1949
    

    
      The philosopher Michel Foucault demonstrated that power and knowledge are inseparable: whoever defines what constitutes "truth" possesses genuine power—not over bodies, but over minds. Post-truth is not an invention of the internet. It is the most ancient tool of any system striving for monopoly.
    

    
      "Knowledge is not a mirror of things, but a set of procedures that produce truth." — Michel Foucault, Discipline and Punish, 1975
    

    
      In religious tradition, lying has always been viewed as an ontological crime. In Christian thought, the devil is called the "father of lies"—not because he speaks untruths, but because he destroys the very fabric of reality, without which communication, love, and trust are impossible.
    

    
      "You belong to your father, the devil, and you want to carry out your father's desires. He was a murderer from the beginning, not holding to the truth, for there is no truth in him. When he lies, he speaks his native language, for he is a liar and the father of lies." — Gospel of John 8:44
    

    

    
      
    

    
      IV. Violence as Language: Body and Spirit Under Pressure
    

    
      The fourth sign is the readiness to use violence not as an exceptional measure, but as a standard political instrument. And—more importantly—the normalization of this violence in public consciousness. Symbolic violence—when the very existence of a dissenter is declared a pathology, treason, an illness.
    

    
      Clinical psychologist Judith Herman, in her study of trauma, described mechanisms that systems of control employ with striking precision: isolation, monopolization of meaning, alternating rewards and punishments, creating dependency—all of these are simultaneously tools of suppression and methods of psychological violence against the individual.
    

    
      "The victim's will is subjugated through the monopolization of their existence's meaning." — Judith Herman, Trauma and Recovery, 1992
    

    
      The Islamic tradition speaks of Zulm—injustice, darkness—as the primary sin against the created world, for it disrupts the world-order in which every creature has its right. A power that systematically uses violence against its own people violates this order—and destroys not only its victims, but itself.
    

    
      "Indeed, Allah does not wrong the people at all, but the people wrong themselves." — Quran, Surah Yunus 10:44
    

    

    
      
    

    
      V. Ritual as Power: The Theater of Obedience
    

    
      The fifth sign is the creation of mandatory rituals of loyalty. The public utterance of certain words. A person who publicly supports what they do not believe in gradually loses the ability to distinguish their own convictions from imposed ones.
    

    
      "A lie not only distorts the world—it destroys the one who lies." — Aleksandr Solzhenitsyn, Live Not by Lies, 1974
    

    
      Sociologist Václav Havel, in his famous essay, described the greengrocer who places in his shop window a slogan he does not believe. This gesture is not merely cowardice. It is complicity in a system that holds together through universal silence. The ritual of obedience is the cement without which the entire structure crumbles.
    

    
      "The slogan creates the appearance of agreement where none exists—and that is precisely why it is indispensable." — Václav Havel, The Power of the Powerless, 1978
    

    

    
      
    

    
      VI. The Future as Sacrifice: What Remains After
    

    
      The final and most terrible sign is what such power does to the future. It does not merely govern the present—it sows destruction ahead.
    

    
      Generations raised in a system where words do not match deeds carry within them a deep cultural trauma. This is not a metaphor. This is a clinically described phenomenon: epigenetic research shows that trauma is transmitted biologically, not only through upbringing.
    

    
      "Nations that have long lived in unfreedom carry its traces within them long after liberation." — Alexis de Tocqueville, Democracy in America, 1835
    

    
      "The care of the soul is resistance to all forces that want to turn a person into a thing." — Jan Patočka, Heretical Essays in the Philosophy of History, 1975
    

    

    
      
    

    
      Instead of a Conclusion: On What Remains Human
    

    
      The described signs are not a theoretical construct. This is an observable, recurring structure that reproduces itself across different geographies and cultures. It is not tied to any single ideology. The form changes. The content does not.
    

    
      And yet, history shows: these systems are not eternal. Not because they are weak—often they are very strong. But because they oppose something more fundamental than strength: they oppose the very nature of the human being.
    

    
      "In the end, the tyrant is always alone. Because power based on fear does not create bonds—it only tears them apart." — Albert Camus, The Rebel, 1951
    

    
      Resistance to such power is, above all, an internal work. "Do not kill the human being within you," Nadezhda Mandelstam used to say. In this short phrase lies an entire program of resistance. Spiritual.
    

    
      "One person speaking the truth constitutes a minority." — Aleksandr Solzhenitsyn
    

    
      The architecture of darkness is built over years and decades. It crumbles differently—sometimes in a single day.
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      The Mirror That Refuses to Reflect
    

    
      
    

    
      A Spiritual-Psychological Essay on the Nature of Collective Self-Deception - 
      
        Claude.ai
      
    

    
      Preface
    

    
      There is a particular kind of spiritual blindness—not the kind that comes from ignorance, but the kind born precisely from knowledge, from knowledge that is unbearable. This is a blindness that the soul chooses consciously, even though it never admits this choice to itself. It is this very blindness that we will explore—how entire communities of people, sincerely considering themselves honest and thoughtful, gradually, step by step, begin to see the world as it is advantageous for them to see it, rather than as it truly is.
    

    
      I. Identity as a Cage
    

    
      A human being cannot exist without belonging. This is not a weakness—it is a fundamental ontological need. We know ourselves through the "we." Carl Jung called this participation in the collective psyche—that invisible network of meanings, images, and loyalties within which the individual "I" is formed.
    

    
      But herein lies one of the most subtle traps of the spirit: belonging can transform from a home into a prison at the very moment the group commits something that shatters its own self-image. Then, every member of the group faces a choice—and it is a truly existential choice—between loyalty to the truth and loyalty to "one's own."
    

    
      Most people do not realize they are making this choice. This, precisely, is the essence of the phenomenon that psychology calls identity-protective cognition. The mind, unnoticed by itself, begins to function not as an instrument of knowledge, but as an advocate for a pre-established decision: we cannot be entirely wrong.
    

    
      This is not a lie in the ordinary sense. It is something deeper and more dangerous—a self-deception that does not feel like deception.
    

    
      II. Nine Steps Downward
    

    
      The dynamic described unfolds not like a landslide, but like a slow descent down a staircase, where each step seems logical and even moral.
    

    
      	
        The First Step is Denial. The terrible seems impossible. The psyche protects itself by refusing to admit reality before it even arrives. This is not stupidity—it is the mind's mercy towards itself. But it is a mercy that will later have to be paid for.
      

      	
        The Second Step is Delegating Hope. When the terrible does happen, hope is transferred onto others: they will stop this, they will step forward, they will say "no." This is the moment when personal responsibility already begins to imperceptibly flow into collective facelessness.
      

      	
        The Third Step is the Personification of Evil. When "they" do not stop it—an explanation appears: this is the work of one person, one demon at the center of the system. All evil is concentrated in one point, and thereby everything else—is purified. Society is removed from the equation.
      

      	
        The Fourth Step is the Victimization of One's Own. But if the evil comes from one person, why do the rest remain silent? The answer: they are victims. They are intimidated, atomized, helpless. This humanistic explanation—and it is not without a grain of truth—in this context serves a different function: it removes the question of complicity.
      

      	
        The Fifth Step is Denying Evidence. Reality begins to present data that does not fit the narrative. Figures, polls, facts. And then something characteristic of any ideological thinking occurs: it is not the argument that is attacked, but the source. The data cannot be trusted. But personal experience and selective observations—they can be trusted. Here, the group's epistemology cracks, but it is a crack that no one wants to notice.
      

      	
        The Sixth Step is Turning the Gaze Outward. Since "one's own" are not to blame for anything, where does the evil come from? The gaze turns outward: towards where the Others are. The External Ones. The Aliens. And what was previously perceived as help for victims begins to be reinterpreted as aggression against "one's own."
      

      	
        The Seventh Step is Moral Symmetry. A language of equilibrium emerges: everyone makes mistakes, each side has its own truth, the escalation is mutual. This is language that sounds wise and balanced, but in this specific context, it serves the function of diffusing responsibility. Not relativism as a philosophy, but relativism as a shelter.
      

      	
        The Eighth Step is the Inversion of Cause. Logic takes the next step: if the victim hadn't resisted, if the external ones hadn't helped—it all would have ended long ago. The suffering continues because of the victim's resistance. This is one of the classic elements of narcissistic logic: the victim bears responsibility for their own victimization.
      

      	
        The Ninth Step is Historical Inevitability. The final rationalization: things turned out this way, history led to this, they were forced into it. Will disappears from the picture. Only a stream of causes remains, in which no one specific is responsible for anything—and above all, "one's own" group is not responsible.
      

    

    
      III. Lack of Agency as a Spiritual Sickness
    

    
      In the dynamic described, there is one central spiritual flaw that should be named directly: the radical denial of one's own group's agency.
    

    
      In the spiritual traditions of various cultures, responsibility is inseparable from personhood. To be a subject means to be capable of action, and therefore—capable of sin, of repentance, and of change. The refusal of agency is not humility; it is evasion. It is a spiritual gesture that masquerades as helplessness but is, in reality, a refusal to confront oneself.
    

    
      When a community describes itself as completely devoid of will, completely managed from the outside, completely determined by others' decisions—it commits what in religious anthropology is called renouncing the image of God within oneself. A human being is created capable of choice. Denying this capacity—even in the name of self-justification—is a form of self-destruction.
    

    
      And the paradox is that these very people—those who insist on their helplessness—often possess real resources, a voice, education, and the ability to influence. Helplessness here is not a description of reality, but a narrative chosen to protect identity.
    

    
      IV. The Collective Shadow
    

    
      Jung described the Shadow as those parts of the psyche we refuse to acknowledge as our own and therefore project onto others. Working with the Shadow—painful but necessary—consists of acknowledging the rejected as one's own, integrating it, and thereby attaining greater wholeness.
    

    
      The phenomenon described here is collective shadow work, but in reverse. Instead of integration—projection. Instead of acknowledgment—transference. Instead of "this is ours"—"this is theirs." The Shadow grows larger and larger, while the conscious identity of the group becomes ever purer and ever more detached from reality.
    

    
      In religious psychology, there is the concept of prelest (spiritual delusion)—a state of spiritual self-deception where a person is sincerely convinced of their own righteousness, while in reality they are moving away from the truth. The sign of prelest is not malicious intent, but precisely the sincerity of the delusion, its subjective impermeability.
    

    
      The described transformation of discourse reveals features of a collective prelest: a sincere conviction of one's own honesty combined with a systematic avoidance of inconvenient truth.
    

    
      V. Another Path
    

    
      But there is another path—and it is described in Christian, Jewish, Buddhist, and many other traditions alike. It is the path through acknowledgment, not around it.
    

    
      Psychologically, it looks like this: the community forms a narrative that does not deny what was done, but places it at the center of self-understanding. This happened. These were done by people to whom we belong. What does this say about us? What must we change? Such a narrative is painful—but it is productive. It builds a new identity not around innocence, but around honesty and the intention to change.
    

    
      The path was through acknowledgment, not through denial. And it is precisely this acknowledgment, painful and uncomfortable, that becomes the foundation for genuine renewal.
    

    
      Avoiding this path is not merely a psychological mistake. It is a spiritual choice. And the consequences of this choice affect not only those who make it.
    

    
      Conclusion
    

    
      The most subtle kind of lie is the one you yourself believe. The most dangerous kind of blindness is the one that mistakes itself for sight.
    

    
      The dynamic described is not a story of villains. It is a story of people who love themselves more than they love the truth. And this, to one degree or another, is the story of each one of us. That is precisely why it deserves not condemnation, but careful and honest examination—as a warning, as a mirror, as an invitation to a more demanding look at oneself.
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      ON THE SPIRITUAL LESSONS OF THE SHADOW - Claude.ai
    

    
      
    

    
      A spiritual-psychological essay on the Shadow and the collective soul
    

    
      ⸻ ✦ ⸻
    

    
      To know one's evil is the beginning of healing; to deny it is the beginning of ruin. — Carl Gustav Jung
    

    
      ⸻ ✦ ⸻
    

    
      Preface. The Threshold as a Mirror
    

    
      There are dates that become milestones not only in the history of states, but in the history of the human spirit. One such threshold was crossed at a point where the hidden tension between two ways of understanding oneself, the world, and power burst forth with a force that was difficult to contain within the ordinary categories of political analysis. War is always a catastrophe of meaning before it becomes a catastrophe of bodies.
    

    
      This essay is about those psychological and spiritual mechanisms that make possible — and which unfold within — any great collective tragedy. About the Shadow. About self-deception. About how nations lose and find themselves. About the lessons that the contemplation of evil offers us.
    

    
      Jung wrote that what we do not look in the face returns as fate. The history of recent years is a living commentary on this thought.
    

    
      ⸻ ✦ ⸻
    

    
      Part I. The Shadow and Its Denial
    

    
      1.1. What is the Shadow
    

    
      In Jungian analytical psychology, the Shadow is the totality of those aspects of the personality that an individual (or a group) rejects as incompatible with their self-image. It is not necessarily "evil" in a moral sense — it is simply that which does not fit into the accepted narrative about oneself. Cruelty, cowardice, envy, the lust for domination, fear — all of this can become part of the Shadow if the group has decided to consider itself "good," "peaceful," "spiritual," "bearers of light."
    

    
      The problem is not the existence of the Shadow — every person and every nation has one. The problem arises when the Shadow is not integrated but projected. Then everything that the group refuses to acknowledge in itself begins to be "seen" in the other. The enemy becomes the embodiment of all that is dark, while one's own group becomes the guardian of the light. This is not a metaphor — it is a concrete, well-studied psychological mechanism that, on the scale of entire nations, takes on destructive forms.
    

    
      1.2. The Collective Shadow: How Nations Lose Contact with Themselves
    

    
      The collective Shadow accumulates over centuries. It is formed from unacknowledged historical crimes, from narratives in which "we" are always the victims or saviors, never the aggressors. From myths in which all the blood of the past is attributed to external forces or historical inevitability.
    

    
      One of the most painful lessons that have unfolded over these recent years is that the collective Shadow does not disappear through denial — it grows. A people who for centuries built their identity on the image of a great spiritual mission, bringing light and order to the world, have accumulated a huge volume of unacknowledged violence, unacknowledged cruelty, unacknowledged imperial lust for domination. All of this went into the Shadow. And when the internal crisis coincided with a historical watershed, the Shadow emerged — not as an acknowledged and understood reality, but as a blind, destructive force.
    

    
      This does not mean that individual people within such a nation are bad or evil. It means something more tragic: that collective psychology can operate above and contrary to individual morality — especially when there are no cultural tools for working with the group Shadow.
    

    
      A country incapable of looking into the depths of its own past is doomed to act out its scenarios again and again — until the pain becomes great enough to demand an honest look.
    

    
      ⸻ ✦ ⸻
    

    
      Part II. Psychology and Phantom Pains
    

    
      2.1. The Amputated Body and Phantom Pain
    

    
      Psychiatry describes the phenomenon of phantom pain: an amputated limb continues to hurt. The person feels the hand that is no longer there, and the pain in it is real pain, not imagined. Something similar happens to peoples who have lost an empire.
    

    
      When a vast state body disintegrates — and with it collapses not just a political structure, but an entire system of meanings, an entire way of understanding one's place in the world — a collective phantom pain arises. The people continue to "feel" the lost body of the empire as their own body. Its absence is experienced as a mutilation, as humiliation, as an existential incompleteness.
    

    
      2.2. Eschatology as Justification
    

    
      Eschatological thinking simplifies the moral picture of the world to the extreme: there are "us," bearers of light, and there are "them," who hinder this light. In such a coordinate system, violence ceases to require moral justification — it itself becomes a sacred act. This is one of the most dangerous spiritual patterns in human history, as it makes dialogue impossible: one does not negotiate with those who embody metaphysical evil.
    

    
      ⸻ ✦ ⸻
    

    
      Part III. Mechanisms of Self-Deception: The Psychology of Protective Cognition
    

    
      3.1. Identity-Protective Cognition: Reason in the Service of Identity
    

    
      Psychologists have described a phenomenon that can be called "identity-protective cognition": when belonging to a group becomes more important to a person than the truth, their cognitive abilities — instead of seeking truth — begin to act as advocates for a pre-established conclusion. Arguments are sought not to understand, but to defend.
    

    
      3.2. The Anatomy of Collective Self-Deception
    

    
      The most sophisticated kind of lie is the one you believe yourself. The most impenetrable blindness is the one that mistakes itself for sight.
    

    
      3.3. Subjectlessness as a Spiritual Sickness
    

    
      In the spiritual traditions of various cultures, responsibility is inseparable from agency. To be a person means to be capable of action, and therefore also capable of sin, of repentance, and of change. Renouncing agency is not humility, it is evasion. It is a spiritual gesture that masquerades as helplessness, but is in fact a refusal to meet oneself.
    

    
      ⸻ ✦ ⸻
    

    
      Part IV. The Mirror of Trials: What It Reveals About Humanity
    

    
      4.1. The Test of Humanity
    

    
      A great war is a test. It lays bare what is — both the best and the worst. Of the worst: the habit of the majority to prefer comfort to truth.
    

    
      Of the best: the ability of artists, poets, musicians to find words for the inexpressible.
    

    
      From the ashes grow texts that people will read centuries from now. Precisely because, in extreme circumstances, a person meets themselves — face to face, with no possibility of evasion.
    

    
      4.2. Homo Militans: Man at War
    

    
      Peace initiatives shatter against the psychological impossibility for millions of people to return to a lost peace.
    

    
      The question of how a people heals from this anthropological transformation is one of the most important spiritual and psychological questions of our time. History knows examples of such healing — but they all required decades, an honest conversation with the past, and purposeful cultural work.
    

    
      4.3. Trial by Fire as Baptism
    

    
      One of the most unexpected results of recent years is that an identity that has passed through the crucible of denial becomes not a fragile construct of narratives and symbols, but a living, hard-won reality. This is a tragic, but authentic, path to finding oneself.
    

    
      ⸻ ✦ ⸻
    

    
      Part V. Collective Repentance: Is It Possible?
    

    
      5.1. The Experience of Peoples Who Have Undergone Acknowledgment
    

    
      It is important to understand: this is not about self-abasement or national humiliation. It is about maturity — about the capacity of a group to say: "We did this. It was wrong. We bear responsibility for it — and we will work with this knowledge." Such a stance requires immense courage. But only it opens the path to a genuine future.
    

    
      5.2. Why Some Peoples Are Capable of This, and Others Are Not
    

    
      When the old narrative was destroyed along with the old system, an opportunity for a new perspective opened up. But history also knows cases where peoples began this path earlier — through culture.
    

    
      5.3. The Productive Path: A New Group Narrative
    

    
      Psychologists working with collective trauma and collective guilt describe a more productive path than the one outlined in previous parts: the formation of a new group narrative that does not deny what was done, but places it at the center of self-understanding. "This happened. These were done by people to whom we belong. What does this say about us? What must we change?"
    

    
      Such a narrative builds identity not around innocence, but around honesty and the intention to change. It is a different type of group pride — not the pride of purity, but the pride of having the courage to face the dark. Many wisdom traditions describe precisely this as the true beginning of the spiritual path: not the assertion of one's righteousness, but the honest acknowledgment of one's imperfection as a starting point.
    

    
      This path requires an intellectual community capable of formulating such a narrative and offering it to society. Where this community evades the task — choosing psychological comfort over painful honesty — the catastrophe remains unprocessed, and therefore unfinished.
    

    
      ⸻ ✦ ⸻
    

    
      Part VI. Spiritual Responsibility and Choice
    

    
      6.1. History as a Result of Choices
    

    
      One of the deepest illusions fostered by eschatological and deterministic thinking is the illusion of historical inevitability. This illusion removes responsibility — and that is precisely why it is so psychologically attractive.
    

    
      But history is the result of choices made by concrete people at concrete moments.
    

    
      Each of these choices — small or large — constitutes the fabric of historical reality. And each carries a spiritual dimension: it says something about who the person is, what they consider important, what they are willing to sacrifice and what they are willing to renounce.
    

    
      6.2. The Weight of an Unjust World
    

    
      Spiritual maturity demands honesty — at least before oneself. Not public self-flagellation, but inner acknowledgment: "This is my responsibility."
    

    
      6.3. The World as a Collective Project
    

    
      One of the lessons of recent years: peace is not a given of nature. It is a collective project, requiring constant will, constant choice, constant readiness to pay the price. The spiritual, intellectual, moral price.
    

    
      Peoples who value peace must be ready to defend it — through culture, education, institutions, honest conversation about the past and present. Peoples who have lost the capacity for such a conversation also lose the capacity to truly value peace — because they do not understand how fragile what they take for granted truly is.
    

    
      ⸻ ✦ ⸻
    

    
      Conclusion. What We Must Take Away
    

    
      The first conclusion: The Shadow does not disappear through denial. The only productive path is integration: honest acknowledgment of the dark within oneself as a prerequisite for change.
    

    
      The second conclusion: Intellectual communities bear a special responsibility. They are the ones who shape the narratives in which peoples live. When they evade painful honesty — choosing psychological comfort — they betray their primary function. Narratives that justify collective self-deception are no less dangerous than outright lies.
    

    
      The third conclusion: Agency is not a burden, but a dignity. A people who acknowledge their capacity to act and influence — and therefore their responsibility for what happens — are open to change. A people who insist on their complete helplessness are closed to it.
    

    
      The fourth conclusion: Repentance is not weakness. In spiritual traditions, from Christianity to Buddhism, acknowledging a mistake and the readiness to make amends are signs of maturity, not humiliation. Peoples capable of this create the foundation for a genuine future. Peoples incapable of it are doomed to repeat the past.
    

    
      And finally — the fifth conclusion: History continues. We are all its authors. Every choice, every word is inscribed into it. This is both heavy and liberating: heavy, because it removes the alibi. Liberating — because it means that everything can still be different.
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      Orpheus Leading Eurydice from the Underworld
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      When Orpheus is Silent: Culture Without Conscience as Aesthetic Anesthesia. Claude.ai 
    

    
      I. The Paradox of Educated Barbarism
    

    
      History has repeatedly presented us with the same cruel experiment—and we have repeatedly refused to accept its results.
    

    
      Cultural competence and moral maturity are fundamentally different anthropological phenomena, with neither an automatic connection nor even a stable correlation between them.
    

    
      A person can know Shakespeare's sonnets by heart and not know what compassion is. They can have a refined sensitivity to painting while being crudely insensitive to another's pain. They can weep over Dostoevsky and vote for an executioner. These things exist in different dimensions of the human personality, and to conflate them is to make a mistake for which millions pay the price.
    

    
      II. Two Functions of Culture: Ornamentation and Transformation
    

    
      Here we must make a fundamental distinction, which in ordinary times might seem academic, but in times of upheaval becomes a matter of life and death.
    

    
      Culture can exist in two fundamentally different modes.
    

    
      In the first mode, it functions as an 
      aesthetic ornament of identity
      —a collection of markers signifying belonging to a particular social stratum, a way of signaling one's sophistication, an intellectual wardrobe donned for social outings. A person in this mode consumes culture but is not transformed by it. They speak of Mandelstam but do not hear in him the cry of a person being destroyed by the state machine. They read 
      War and Peace
      , but for them, Tolstoy is not a moral tuning fork, but cultural capital.
    

    
      In the second mode, culture operates as an 
      organ of moral vision
      —it does not adorn the personality but restructures it from within, forcing one to see the other person, to hear another's pain as one's own, to feel historical responsibility not abstractly but physically. In this mode, an encounter with genuine art is always a kind of violence against one's own comfort, a challenge from which one cannot hide behind aesthetic admiration.
    

    
      The tragedy is that outwardly, both modes are indistinguishable. A person in the first mode talks about the same books, goes to the same exhibitions, utters the same correct words. The difference only becomes apparent when history presents the bill—when the need is not to discourse on humanism, but to be humane in a specific, ugly, dangerous situation.
    

    
      III. The Mechanism of Gradualism: How Conscience Fades
    

    
      One of the most astonishing historical patterns is the unwavering gradualism of moral capitulation. No one who ultimately accepted atrocity accepted it all at once, in its entirety. The process stretches over years and consists of a series of small concessions, each seemingly acceptable in itself.
    

    
      Psychologists call this the incremental shift of norms. Each subsequent step is evaluated not from the starting point, but from the previous step. What was unacceptable yesterday becomes merely "debatable" today, "understandable" tomorrow, and "right" the day after. And at each stage, the intellect of the cultured person finds a justification. Moreover, the higher the intellect, the more sophisticated the justification.
    

    
      This is a special kind of self-deception, which could be called 
      rationalization through complexity
      . The cultured person does not tell themselves, "I am accepting evil." They say, "Everything is more complicated than it seems. You can't judge one-sidedly. History isn't black and white. Everyone has their own truth." This intellectual sophistication, which in another context would be a virtue—the ability to see nuance—here becomes a tool of moral anesthesia.
    

    
      The mechanism was exposed by Orwell, who called it "doublethink." But knowing about this mechanism and being immune to it are two different things. One can quote Orwell and practice doublethink simultaneously.
    

    
      IV. A Historiosophical Question: Why the Intelligentsia in Particular?
    

    
      It would be comforting to think that cultured people simply succumbed to pressure, fear, propaganda—like everyone else. But historical analysis reveals something more troubling: the intelligentsia often anticipated the demands of the moment, embracing ideology with an enthusiasm exceeding that of the authorities.
    

    
      Why?
    

    
      Several factors at play here need to be distinguished.
    

    
      First: 
      the need for historical meaning
      . The intellectual is particularly vulnerable to narratives of a great historical mission because their professional inclination is to seek meaning and structure. When authority offers a grand historical plot, the intellectual is the first to integrate this plot into a cultural context and the first to begin legitimizing it.
    

    
      Second: 
      social identification through culture
      . For a person whose identity is built on belonging to a specific cultural tradition, a threat to that tradition is perceived literally as a threat to their existence.
    

    
      Third: 
      distance from reality
      . The more a person lives in a world of texts, ideas, and aesthetic experiences, the harder it is for them to perceive the physical reality of suffering. Victims remain an abstraction, while ideas are concrete and tangible. Faced with another's pain, the intellectual often discovers they have more words than feelings.
    

    
      V. Ethics as a Load-Bearing Structure
    

    
      The real question this historical experience poses is not whether educated people can be trusted, but what exactly makes culture morally productive.
    

    
      The answer, it seems, is this: culture saves only when it is built upon a pre-existing ethical structure within the person, when it is not the primary source of values but merely their deepening and enrichment.
    

    
      In other words, a person who comes to Dostoevsky already carrying within them the fundamental experience of the 
      value of another person
      —their pain, their dignity, their right to life—will receive from Dostoevsky what is there: an expansion of moral imagination, a heightened sensitivity to the tragic dimension of existence. But a person who comes to Dostoevsky seeking cultural status will find exactly what they were looking for—and will pass by everything else.
    

    
      Viktor Frankl, who survived the hell of the camps, formulated this with ultimate precision: he saw educated people become camp guards, and simple people maintain human dignity in inhuman conditions. The conclusion he reached is paradoxically simple: education by itself does not shape character. Character is shaped by decisions—daily, barely noticeable, non-heroic decisions about what to allow within oneself, and what not to.
    

    
      VI. Gradualism as a Spiritual Challenge
    

    
      Perhaps the most important observation concerns precisely this gradualism—how slowly and imperceptibly moral erosion occurs.
    

    
      The history of great atrocities always has a long preface. Between the first concession and final capitulation, years pass, during which a person does not make one big decision, but a thousand small ones—and each seems insignificant. Noticing this process from within is extraordinarily difficult precisely because the reference point is constantly shifting.
    

    
      This means that moral stability does not require heroism in the hour of trial—it requires daily spiritual work in peacetime. It requires the habit of calling things by their names when it is not yet dangerous. It requires a willingness to endure the discomfort of dissent when it does not yet cost one's freedom. It requires—and this is perhaps the hardest—the ability not to seek complexity where there is simple moral clarity.
    

    
      Because sometimes—not often, but sometimes—history presents situations in which "it's complicated" is not a sign of intellectual honesty, but a sign of moral cowardice.
    

    
      VII. What Remains
    

    
      In the face of this experience, a few fixed points remain.
    

    
      First: 
      authentic culture is possible
      . It exists not as a mass phenomenon, but as an individual choice—the choice to read not for status, but for encounter; to look not for erudition, but for transformation; to think not for argumentation, but for truth. Such culture truly changes a person—but only if the person wants it.
    

    
      Second: 
      testimony matters
      . Those who, in any era, refuse to accept lies as the norm, do something important—not necessarily visible, not always effective, but ontologically significant. They preserve the very possibility of moral speech, the very capacity of language to denote reality.
    

    
      Third—and this is perhaps the hardest to accept: 
      the scale of evil does not determine the meaning of resisting it
      . Frankl was right: when it is impossible to change the situation, one can still choose one's attitude towards it. To do one's daily work. To reduce the evil that is within one's power to reduce. To not lie, at least to oneself.
    

    
      This is not triumph. This is not victory. But it is the one thing left to a person when history crosses the line.
    

    
      And perhaps that is why the dignity of those who say "no" alone shines so unbearably against the background of the collective "yes." They prove what is hard to believe: a person can choose otherwise. Always, under any circumstances, a person can choose otherwise.
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      There are two ways to know you are a ruler.
    

    
      The first is to look at those who look at you with hope. The second is to look at those who look at you with fear. In the first case, you serve the people. In the second, the people serve you. The difference is ontological: two different conceptions of what a human being is.
    

    
      Every power has its own theology—its own idea of the sacred. One considers the living human being sacred. The other considers the order, the system, the hierarchy sacred, a system in which a person is merely an element, a cog, expendable material.
    

    
      A society that is unable or unwilling to see its poor, its peripheral people, its "superfluous" ones—at the moment of crisis suddenly finds them very useful. Useful precisely in their readiness to die. Because those who didn't particularly want to live—or didn't particularly have a place to live—more readily agree to die where dying is unwanted.
    

    
      Psychologists know: a person who has long felt invisible sometimes seeks death not out of despair, but from a strange desire to finally be noticed. An obituary is the first time they write about you.
    

    
      And the person goes. Not because they are stupid. But because they are hungry. Truly hungry—not by bread alone.
    

    
      The word—especially the poetic word, especially the living word—kills the illusion. It destroys the picture of the world in which everything is properly arranged, everyone is in their place, and the ruler meets with the right people on the right day.
    

    
      The poet is dangerous for such a system ontologically: he reminds us that reality is larger than what is permitted to be seen.
    

    
      Suicide—in psychology—is always a paradox: a person destroys themselves in an attempt to save something or prove something. Sometimes—in an attempt to punish others. Sometimes—in an attempt to escape the unbearable. But in any case, it is an act in which destruction is accepted as a way out.
    

    
      When an entire state, an entire civilizational construct, moves according to this logic—destroying the most living part of itself in order to preserve dead forms of power—that is collective suicide. Not a metaphor. A diagnosis.
    

    
      The dead is fear, hierarchy, secrecy, the cult of force, the conviction that the life of another person is a resource.
    

    
      When the dead devours the living—the organism dies. This is true for a cell, for a person, for a people.
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      There is a special kind of cultural shock that cannot be planned. You come to a performance with a reputation — controversial, noisy, mired in disputes about kokoshniks and Hollywood clichés about Russia. You arrive prepared for irony, for condescension, for moderate enjoyment. And suddenly, something happens. A voice. One single voice — and everything else ceases to matter.
    

    
      This is the secret of art, which it guards jealously and reveals rarely: the moment when performance ceases to be a performance and becomes a revelation.
    

    
      
        Lensky as the Eternal Youth
        

        Vladimir Lensky is one of the strangest characters in Russian literature. He dies young, and in this lies his metaphysical function: he must not grow old. Pushkin himself ponders — what would have become of him had he survived? And he answers with a cold cruelty: most likely, he would have become an ordinary landowner, grown fat, become petty. Death preserved him in a state of purity. It was, in a sense, merciful to him.
      
    

    
      Tchaikovsky understood this more deeply than Pushkin — or perhaps differently. He gave Lensky an aria that, in its emotional intensity, surpasses everything else in the opera. "Kuda, kuda vi udalilis" ("Whither, oh whither have ye fled") is not merely a farewell to life. It is a farewell to the very possibility of feeling so acutely, so unbearably. It is the confession of a man who already knows that such intensity of experience is incompatible with survival.
    

    
      The tenor here is not a random choice of timbre. The tenor in the Romantic tradition is the voice of youth, vulnerability, and doom. The bass lives long. The baritone copes. The tenor — burns out.
    

    
      
        On What It Means to Sing This Today
        

        But here's what's crucial in the testimony underlying this essay: the aria was heard on a particular day. And the voice of the singer, who has carried this Lensky within him for ten years — a fresh, youthful, contemporary voice.
      
    

    
      Something occurs here that could be called a temporal collapse. Pushkin wrote his Lensky in the 1820s. Tchaikovsky set him to music in the 1870s. Bogdan Volkov sings this in Paris in 2026. And the listener sits in the hall with a grief that is both several years old and several days fresh. And all these temporal layers suddenly coincide — not metaphorically, but physically, in the chest, in the tears that come "from who knows where."
    

    
      It 
      is
       known where from. Art is a machine for overcoming loneliness across time. When it truly works, you suddenly discover that your pain is neither accidental nor new. That someone else has already known it. That it has been named. That "Shall I fall, pierced by an arrow" is not about a duel in the 1820s, but about any moment when a person stands before the inevitable and cannot move from the spot.
    

    
      Like in a nightmare. The dump truck is flying towards you. Your legs won't obey.
    

    
      
        Death That Comes Before the Shot
        

        One of the most precise images in this experience is the observation that Lensky accepted death 
      
      before
       Onegin pulled the trigger. Death arrived earlier.
    

    
      This is a profound psychological and existential observation. There are people — and Lensky is one archetype of this kind — for whom the world is too loud, too crude, too treacherous. They live through their inner collapse long before it happens externally. Physical death for them is merely the outward manifestation of what has already occurred within the soul.
    

    
      In psychology, this is called many things. But in art, it is called tragedy — in its original, Greek sense: not merely demise, but an inevitable demise stemming from the very nature of the person. Lensky could not survive, not because Onegin was a bad shot or because the seconds didn't stop the duel. He could not survive because he was 
      this way
      .
    

    
      And here's what Volkov's voice does in the described performance: it does not 
      depict
       this doom — it 
      embodies
       it. The difference is fundamental. Depiction is acting, skill, craft. Embodiment is when the singer's voice and the character's fate momentarily become one.
    

    
      "Almost no acting. Only the voice, only the music" — that's the precise description of this state.
    

    
      
        On Beauty as an Ethical Stance
        

        There is a temptation — and it is particularly strong now — to consider beauty as something irresponsible. When there is tragedy outside — how can one talk about tenors and romantic tremolo?
      
    

    
      But precisely here, another truth reveals itself. Beauty in the moment of catastrophe is not an escape from reality. It is testimony 
      about
       it. When Tchaikovsky wrote this aria, he was not offering comfort — he was naming. Naming what happens to a person when pain exceeds their capacity to bear it. And this voice, carrying the aria through the centuries, tells us: yes, this was. Yes, this is. Yes, this — is the truth about the human condition.
    

    
      Tears here are not weakness or sentimentality. They are a form of recognition. You recognize your pain in another's voice, your loss — in another's doom, your powerlessness — in the figure in the winter coat against the almost white backdrop.
    

    
      Art does not heal. It does not promise that things will get better. But it says: you are not alone in this. Someone else has stood here before you. Someone else has sung about this. And the beauty of that singing is not a contradiction to tragedy, but its most precise expression.
    

    
      
        Pushkin, Tchaikovsky, Volkov, Fiennes
        

        The chain of names at the end is not a list of authors. It is a description of how culture works.
      
    

    
      Pushkin created Lensky — with irony, with distance, with authorial superiority over his romantic hero. Tchaikovsky removed the irony and left only the pain — because he himself was one of those who could not cope. Volkov has carried this voice for ten years, each time anew, each time freshly — and this in itself is a feat, because how can you sing about death for ten years and remain alive? Fiennes constructed the frame — imperfect, perhaps, with its aspens and kokoshniks — but honest enough to let the voice ring through.
    

    
      And the listener sits in the hall with unhealing grief. And all of this converges.
    

    
      This is what culture is, in its finest manifestation: not a monument, not a museum, not a textbook. But a living chain of transmitting pain and beauty from person to person across time. A chain in which every link is a voice. And everyone who hears is also a link.
    

    
      "Shall I fall, pierced by an arrow" — is a question without an answer. But to ask it out loud, at full voice, in the middle of a hall, in the middle of tragedy — that is what art exists for. Not to provide an answer. So that we do not have to remain silent.
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      Nabokov was perhaps the only Russian writer who made vulgarity a subject of almost systematic study. He understood: vulgarity is not just bad taste, and not just ignorance. It is a particular state of spirit in which a person is completely unaware of their own spiritual emptiness. It is this ignorance of oneself that is its essential feature. He who knows of his own vulgarity is already half-saved. He who is self-satisfied is lost forever.
    

    
      What happens when such a person comes to art?
    

    
      They bring with them not malicious intent, but something more terrifying—indifference to meaning. A director makes a film about Pushkin in much the same way they might produce a line of air conditioners: demand is studied, the target audience is calculated, the packaging is made recognizable. Recognizability here is key—the consumer must feel safe, encounter nothing unfamiliar, experience no tension. In this logic, Pushkin is not a poet, but a brand. A brand with a high level of trust, verified by the school curriculum. His name on a poster signifies something akin to a seal of quality—only the quality is substituted, the contents discarded, while the shell remains. This is the "poshlost" (vulgarity) according to Nabokov: form without content, confidently passing itself off as content.
    

    
      There's an important psychological subtlety here. The vulgarian does not lie in the same way a swindler lies. The swindler knows they are deceiving. The vulgarian is sincere—they are genuinely convinced they've made a "wonderful film" and a "future classic." It is this sincerity that makes the phenomenon culturally significant, not merely criminal. We are faced not with a crime, but a diagnosis—the atrophy of the organ responsible for distinguishing between the genuine and the counterfeit. Such atrophy is contagious: it is transmitted through a billion rubles in box office receipts, through the smiles of a million and a half viewers who also don't feel the difference—or feel it but don't trust their feeling, because the majority around them is applauding.
    

    
      This is the deepest problem. Vulgarity in art acts as a mechanism for training perception. The viewer, exposed to it frequently, is gradually weaned off genuine experience. They stop expecting from a work of art that internal event that should happen to them—the shock, the recognition, the touch of something greater than themselves. Instead, they get used to safe entertainment. Nothing touched them, nothing demanded effort, everything was nice and committed them to nothing. And gradually this "commits to nothing" becomes the main criterion: good cinema is that which leaves you in no pain afterward.
    

    
      But art that leaves you in no pain is not art. It is anesthesia.
    

    
      Interestingly, genuine cultural life has always presupposed a certain violence towards the viewer—not physical, but existential. Greek tragedy existed precisely to evoke catharsis—purification through shock. Pushkin wrote "Eugene Onegin" as a novel in which the reader inevitably confronts questions about themselves.
    

    
      Vulgarity in art is always a story about what has been discarded. Meanings are discarded, uncomfortable questions are discarded, quiet pauses are discarded, complexity is discarded. What remains is a shell that can move and produce sounds. This is precisely why actors so often resemble "posthumous masks, temporarily come to life": behind their movements, there is no internal impulse, because the film itself does not assume that the internal matters. Appearance matters. Dimples on cheeks. Lush historical costumes. A CGI island with a swan.
    

    
      There is another dimension—the social one. Vulgarity in art is never politically neutral. It always serves consensus—a silent agreement between producer and consumer that thinking is unnecessary, doubting is unnecessary, worrying is unnecessary. This makes it a convenient tool for any authority that prefers tranquility over honesty.
    

    
      So what is to be done with this knowledge?
    

    
      Perhaps the only answer is as simple and as old as the accusations against vulgarity themselves: to preserve living receptivity. To not consent to anesthesia. To remember how it should hurt—after Chekhov, after Tarkovsky, after the real Pushkin, not the branded one. This requires effort, because living receptivity is always vulnerability. But it is precisely this vulnerability that art exists for. Vulgarity offers to get rid of it. And therein lies its main temptation, and its main lie.
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       - A Research Essay Inspired by a Fragment of Maria Stepanova's Text "Focus"
    

    
      I. The Topography of Shelter: Space as an Ontological Condition
    

    
      The fragment begins with a description that at first glance seems mundane: a woman writer in a foreign city knows which platform to go to. Track five – northbound, track one – southbound. But it is precisely in this precision, in this knowledge of the route, that the entire existential weight of the text is concentrated. The ability to navigate space becomes a metaphor for what Stepanova calls "a place in a new life." The physical place and the ontological place become indistinguishable here: the emigrant verifies their existence through the ability to move correctly, not to get lost, to occupy a position.
    

    
      This spatial thinking is deeply rooted in the Russian literary tradition. One need only recall Raskolnikov, measuring Petersburg streets with the steps of his idea, or Mandelstam's "I have forgotten the word I wanted to say" – the loss of a word as the loss of a reference point. For Stepanova, orientation is the opposite gesture: the word is found, the direction is known, but it is precisely for this reason that it is unsettling. Knowing the route too precisely suggests that the route was learned out of necessity, not inherited.
    

    
      II. A Multitude of Places as a Form of Homelessness
    

    
      The paradox of the emigrant existence of the writer M. is that she has "a multitude of places" – and it is precisely this that makes her homeless. Each place is an audience that wants not books, but explanations. Literary testimony is displaced by political testimony: first they ask about books, "and then, with far greater interest" – about the country. The writer is transformed into a representative, an ambassador, or even an accused.
    

    
      Here Stepanova identifies a phenomenon that could be called the instrumentalization of emigrant experience. Western liberal discourse, sincerely wanting to understand what is happening, inadvertently reduces the complexity of a living witness to a function: to explain the beast. The writer M. is needed not as a subject, but as a translator from the language of violence. And in this lies a particular form of symbolic violence.
    

    
      Hannah Arendt wrote about stateless persons as people deprived of the right to have rights. Stepanova describes a more subtle situation: the writer has rights, has a voice, has an audience – but this voice is immediately appropriated and directed to serve the questions of others. A multitude of places turns into a multitude of interrogations.
    

    
      III. The Beast as a Political Science Category
    

    
      The central metaphor of the fragment – the beast – operates on several levels simultaneously, and it cannot be reduced to any single one.
    

    
      In the political science dimension, the beast is what theory calls an authoritarian regime. But Stepanova fundamentally avoids political science precision, and this avoidance is meaningful. The beast is not the state in the Weberian sense – a monopolist on violence, a rational bureaucratic apparatus. The beast is a biological entity, irrational, breathing. It "devours," not "governs." This is an anthropological, not a political, image.
    

    
      Stepanova's key political science observation – the beast is not in front of you and not behind you, it is around you. This is a description of what political science calls totalitarianism in its phenomenological dimension: a regime that does not oppose society but permeates it, becomes the air one breathes. Arendt, Orwell, Günther Anders – all described this all-encompassing nature in different ways. But Stepanova offers a refinement that makes her description unique: "I lived inside the beast, and maybe I was even born in it."
    

    
      Being born inside is neither collaboration nor victimhood. It is a third, significantly darker ontological position for which there is no ready-made word in political language. A person born inside a totalitarian system cannot be its judge from the outside – they are made of the same substance. This makes their testimony simultaneously the most valuable (they know from within) and the least trusted (they are part of what they are talking about).
    

    
      IV. Pinocchio and Jonah: The Archetypal Dimension
    

    
      Stepanova introduces two powerful archetypes into the text through one fairy-tale reference – to Pinocchio (the wooden boy) and, implicitly, to the biblical Jonah. The old man and the wooden boy in the belly of a sea monster by a candle stub – this is an image that works on several cultural registers simultaneously.
    

    
      Jonah was swallowed by the whale as punishment for fleeing his prophetic mission. His sojourn in the belly is simultaneously punishment, purification, and a transitional period. Cast ashore, he emerges ready to fulfill what he fled from. In the Christian tradition, the story of Jonah is read as a prefiguration of death and resurrection. In Stepanova's work, this archetype is reinterpreted: there is no sin of flight, no prophetic mission, no Nineveh. There is simply the fact of being inside – and the impossibility of understanding it from within.
    

    
      Pinocchio adds another layer of meaning. The wooden boy is an artificial creature striving to become real. His swallowing by the Shark (in Collodi's original) is a trial, after which his woodenness is overcome. But Stepanova's emphasis is different: she speaks not of transformation, but of the scale of disproportion. A person inside a beast cannot cause it significant harm not because they are weak in spirit, but because they are physically small. This removes the moral accusation of passivity – and it is precisely here that the text becomes most ethically charged.
    

    
      V. The Historiosophical Impasse: The Time of the Beast and the Time of Man
    

    
      When interlocutors hint to M. that "she and the people she knew should have taken timely measures long before he grew up," they are thinking in the logic of linear historical time: there was a point at which one could have intervened; missing it means being guilty.
    

    
      But Stepanova describes a different time – a time in which the beast was already big when you were only born. Historical consciousness is formed within already established structures, and this means that "timeliness" is a category accessible only to a view from the outside and from the future. From inside the time of the beast, there is no point from which its entire length is visible.
    

    
      This is the historiosophical problem that Tolstoy grappled with in 
      War and Peace
       and Herzen in 
      My Past and Thoughts
      . Tolstoy denied the possibility of a historical actor seeing the meaning of events – meaning is revealed only retrospectively. Herzen agonized over how to live in a historical moment without knowing its outcomes. Stepanova inherits this tradition but adds a new dimension: the problem is not only that the direction of history is invisible from within it, but that from inside the beast, the beast itself is invisible.
    

    
      VI. The Poetics of Testimony: The Epistemological Wound
    

    
      "This makes my experience flawed, and my story – untrustworthy."
    

    
      This self-indictment is of unprecedented honesty. Stepanova does not merely acknowledge the limitation of her position – she inscribes this limitation into the very structure of testimony. Primo Levi, in 
      The Drowned and the Saved
      , wrote that the true witnesses of the Holocaust are the perished, and the survivors always testify imperfectly, always on behalf of someone else. Stepanova makes a similar gesture, but applied to a different situation: a witness born inside the system is always partly a part of what they testify about.
    

    
      This is an epistemological wound that cannot be closed, only acknowledged. And it is precisely this acknowledgment – "I am ready to give an account of the internal furnishing of the creature" – that becomes the basis for a special kind of trust, different from the trust given to a disinterested observer. This is trust in a witness who knows their own impurity and yet speaks.
    

    
      VII. The Spiritual Dimension: Exodus and the Impossibility of Return
    

    
      "You find yourself outside and for the first time can clearly see that the room you spent so many years in was actually a belly."
    

    
      This is a description of the moment that in spiritual traditions is called awakening or conversion. But in Stepanova, there is neither the elation of enlightenment nor the relief of salvation. Exiting the beast is primarily a renaming: what seemed like a room turns out to be a belly. The metamorphosis is not in the subject, but in their understanding of the space they occupied.
    

    
      In a spiritual-psychological sense, this describes what the Jungian tradition calls the encounter with the Shadow – that part of the psyche we do not acknowledge as our own. For an entire people, for a culture – this is an encounter with the collective Shadow, with what was repressed, denied, called alien. Stepanova describes a person who has gone through this encounter and now lives with the impossibility of returning to their former ignorance.
    

    
      Cast ashore, like Jonah, the protagonist cannot re-enter the whale. But she also cannot fully become part of the shore. This intermediate state is neither tragedy nor triumph, but a particular kind of existence requiring a particular language. This is the language Stepanova is seeking.
    

    
      Conclusion: Furnishing as Ethics
    

    
      The final image – "the internal furnishing of the creature" – is unexpectedly cozy and terrifying at the same time. Furnishing implies making a place habitable, comfort, habit. The belly of the beast was furnished as living space – and this is not a metaphor for collaboration, but a description of an anthropological universal: humans make any space they find themselves in habitable, because otherwise they cannot survive.
    

    
      The willingness to give "an account of the internal furnishing" is the ethical program proposed by Stepanova. Not accusation, not justification, not confession. An account. A precise, detailed, responsible description of how it was arranged from the inside. In conditions where the external view demands simple explanations about the "beast," and internal experience is too compromised by complicity, only such a story – clear-eyed, self-critical, detailed – can lay claim to authenticity.
    

    
      This is what literature does in a moment of historical catastrophe: it does not explain the beast or kill it, but describes what it was like to live inside, by candlelight, not knowing that outside was the sea.
    

    
      
        Claude.ai
      
       - inspired by a fragment of Maria Stepanova's text "Focus"
    

    
      "For the writer M., who had lived in this city not so long ago, the precision of movements and knowledge of her future trajectory (down, underground, to track five if heading north, and to track one if heading south) now held a special importance and seemed to assure her that she had a place both on the approaching train, and on the path towards it, and in the new life she had not yet quite had time to adjust to.
    

    
      However, judging by the number of times she had had to leave somewhere to work as a writer in other cities and countries, and then return from there, removing a light suitcase from the shelf in one motion, she actually did have a place in this life – and even a multitude of places, in each of which people wanted to question her about the books she had written sometime, and then, with far greater interest, finally ask questions about the country she came from. This country was now waging war with another, neighboring one, ■■■■■■ ■■ ■■■■■■■ ■■■■■■■■■■■■■ ■■■■■■■, ■■■■■ ■ ■■■■, ■■■■■■■■■■■■ ■■■■■■, ■ ■■■ ■■■■■ ■■ ■■■■■ ■■ ■■■■■■■■, ■■ ■■■■■■■■■■■ ■ ■■■, ■■■ ■■ ■■ ■■■■ ■■■■ ■■■■■■. ■■■■■■, ■■■■■■■■ ■■■■■, ■■■ ■■■■■■■■ ■■■■■ ■ ■■■ ■■■■, ■■■■■ ■■■■■■■ ■ ■■■■■■■■■■■ ■■■■■■■, ■■■■■■■, ■■■■■■, ■■■■■■■■ ■■ ■■ ■■■■■■■■■■■■ ■■■■■■■■ – ■■■■■■■■■■■■■, ■■■■■■■■, ■■■■■■■■■■■■ ■■ ■■■■■ ■ ■■■. The foreign city where M. now lived was full of people who had fled from both warring countries – and those who had been attacked by her compatriots looked at their former neighbors with horror and suspicion, as if the previous, pre-war life, whatever it had been, had ceased to mean anything and only masked your kinship with the beast that continued to devour.
    

    
      Many of the locals wanted, of course, to learn more about the beast, and not only to protect themselves from its disgusting maw, but also because large predators always interest us herbivores, who find it difficult to explain to ourselves where violence comes from and how it works. They questioned the writer M. about its habits with intense sympathy, as if she too had been bitten and even partially gnawed, and only by chance remained lying on the grass relatively intact. Some wanted to understand how it happened that the beast had not yet been killed or devoured itself in its insatiable greed, and hinted that M. and the people she knew in her country should have taken timely measures long before he grew up and started eating everyone indiscriminately.
    

    
      M. completely agreed with this, but it took some effort to explain to her interlocutors that the very nature of the beast made hunting it or fighting it difficult. The beast, you see, was not in front of me and not behind me, she might have said, he was always around me – to such an extent that it took me years to recognize that I lived inside the beast, and maybe was even born in it. Do you remember the fairy tale, she continued silently, where an old man and a wooden boy sit by a stub of a tallow candle inside a sea monster? They might have been able to cause him some discomfort – for example, jumping up and down in his stomach or even starting a fire in there. But the fact is that the disparity in size prevents you from doing the beast any significant harm, let alone finishing him off; all you can hope for is that someday he will start to vomit and you, without understanding how, will find yourself outside and for the first time be able to see clearly that the room you spent so many years in was actually a belly. And I myself, it turns out, was part of the beast, even if swallowed by chance or grown by mistake – and I understand very well that this makes my experience flawed, and my story – untrustworthy. But if it is needed, I am ready to give an account of the internal furnishing of the creature I recently emerged from onto dry land."
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      The Chekhovian Image of "Spiritual Health"
    

    
       
      
        Chekhov's Creed
      
    

    
      In the finale of the story "The Student," Chekhov creates a non-dogmatic "creed."
    

    
      It can be interpreted as follows:
    

    
      I believe that at the foundation of the world lies the Truth revealed in the Gospel (in the story of a suffering and repenting person).
    

    
      I believe that this Truth gives birth to Beauty (tears of tenderness, the joy of the connection of times).
    

    
      I believe that Beauty and Truth are identical to the Reality of real life, and are not an illusion.
    

    
      I believe that partaking of this Reality makes a person spiritually healthy, whole, and capable of joy despite cold and poverty.
    

    
      
    

    
      ChatGPT
    

    
      Health: Medical Metaphysics
    

    
      As a doctor, Chekhov thinks in categories of norm and illness. At the beginning of the story "The Student," the hero is spiritually ill: he is isolated, feels the meaninglessness of history, and is trapped in despair.
    

    
      Here, illness is disconnection.
    

    
      In the finale, wholeness returns to him. The joy that overwhelms him is not sentimental — it is organic. It is a symptom of recovery.
    

    
      Health, in Chekhov's understanding, is the feeling of belonging to a whole.
    

    
      This point is particularly important: Chekhov does not contrast believers and non-believers. For him, illness is not atheism as a position, but cynicism as a refusal to respond. A person is healthy when they are capable of crying, rejoicing, and feeling a connection.
    

    
      A Non-Dogmatic Creed
    

    
      If we try to reconstruct Chekhov's implicit "creed," it might sound like this:
    

    
      	
        There is a Truth in the world that manifests itself in eternal human states.
      

      	
        This Truth is discovered through the beauty of emotional response.
      

      	
        The Reality of life includes suffering, but is not exhausted by it.
      

      	
        Partaking of this Truth returns spiritual health to a person.
      

    

    
      This is a faith without the formula of the Trinity, without church dogma, but with an evangelical heart.
    

    
      The Historiosophical Conclusion
    

    
      In "The Student," the tragedy of historical nihilism is overcome.
    

    
      
        History is not merely a repetition of calamities.
        

        History is the continuity of spiritual experience.
      
    

    
      The world is held together not by progress, not by reforms, not by social theories, but by the connectedness of the human heart.
    

    
      This is an extremely bold idea for an author often called an agnostic. But it is precisely here that Chekhov's profound religiosity reveals itself — a religiosity without fanfare, without preaching, almost in a whisper.
    

    
      Spiritual-Psychological Conclusion
    

    
      "The Student" is a story about overcoming existential dissociation.
    

    
      The hero follows a path:
    

    
      	
        From historical despair.
      

      	
        Through empathy with an evangelical event.
      

      	
        To a feeling of universal connectedness.
      

      	
        To joy as a sign of spiritual health.
      

    

    
      The hero's final feeling is not certainty in doctrine, but certainty in meaning.
    

    
      
        Chekhov does not say: "God is proven."
        

        He says: "The connection exists."
      
    

    
      And that is enough for a person not to freeze in the cold of history.
    

    
      Thus, "The Student" can be seen as the briefest manifesto of Chekhov's metaphysics:
    

    
      	
        Reality is not an illusion.
      

      	
        Truth is not a dead fact.
      

      	
        Beauty is not decoration.
      

      	
        Health is not just physiology.
      

    

    
      These are four dimensions of a single reality — a reality that is alive, responsive, and connects times.
    

    
      
        And therefore, the student's final joy is not merely an emotion.
        

        It is an experience of partaking in eternity.
      
    

    

    
      
    

    
      Perplexity AI
    

    
      In his story "The Student," Anton Pavlovich Chekhov creates something close to a parable — a short but extremely rich act of revelation. It is a narrative about the spiritual restoration of a person who has lost the feeling of the world's wholeness. However, beneath the apparent simplicity lies a fundamental structure of meanings: Chekhov constructs his own "Creed" — a non-dogmatic version of a Christian worldview where the emotional, metaphysical, and ethical merge into a single system.
    

    
      1. Reality (Pravda) as Honesty Before Being
    

    
      For Chekhov, reality (pravda) is not a dogma, but a way of relating to existence. At the beginning of the story, the student lives in a state of existential cold: he sees darkness, poverty, hopelessness. This reality is honest, but one-sided. It is like a medical diagnosis without therapy.
    

    
      True "reality" for Chekhov is active. It is not just a statement of suffering, but the ability to see it as part of a whole. Through contact with the biblical story, the student realizes: the suffering of Jesus and the weeping of Vasilisa are not separated by centuries. They are united by the human capacity for compassion. Reality is the ability to see pain and yet not lose the meaning of existence, not fall into spiritual deafness. In this sense, Chekhov's reality is an act of healing from alienation, honesty leading to compassion.
    

    
      2. Truth (Istina) as the Vertical of the Eternal
    

    
      If reality (pravda) is the horizon of observation, then truth (istina) is the vertical of revelation. In the story, it is linked to the "Gospel code": the event of Peter's denial becomes not a historical anecdote, but a manifestation of the eternal law of existence — the law of the repeatability of human spiritual states.
    

    
      Chekhov, as a man of the late 19th century, lives in an era of crisis of faith, but precisely for this reason, his truth is not ecclesiastical, but universal. It speaks of the fact that spiritual laws — love, betrayal, repentance — do not become outdated. In a world where everything seems relative, Chekhov finds an absolute that outlasts civilizations and epochs.
    

    
      For him, truth always connects time and eternity, the individual and humanity. When the student realizes that "everything is connected to everything else," it is not just an emotional insight, but a mystical experience of participation. He feels what Augustine called 
      ordo amoris
      , the order of love, where everything earthly is embedded in the structure of the eternal.
    

    
      3. Beauty as a Form of Connection
    

    
      For Chekhov, beauty is not decoration, but proof of the presence of meaning. In the story, it appears in the most mundane forms — in tears, in the warmth of a fire, in the response of human souls.
    

    
      Beauty for Chekhov is not separated from truth; it is its empirical manifestation. It is the moment when a person experiences participation — and joy is born in the heart, independent of external well-being.
    

    
      One could say beauty is a sign of overcoming the entropy of the spirit. Where the soul responds, where "the other end of the chain trembles," the world regains its meaning. Chekhovian beauty is ethical: it does not decorate life, but restores its inner symphony.
    

    
      4. Health as Wholeness of Spirit
    

    
      A doctor by profession, Chekhov understood health as wholeness. His characters suffer not so much physically as spiritually: Belikov, Startsev, the heroes of "Ward No. 6" — all are afflicted by the illness of disunity. "The Student" is a rare example of recovery in Chekhov's work.
    

    
      Spiritual health here lies in restoring connection with the world — not mystically, but deeply humanly. The joy of Ivan Velikopolsky is a symptom of inner restoration. He ceases to be an isolated observer and again feels himself a part of existence.
    

    
      For Chekhov, atheism devoid of a sense of mystery is not a sin, but a loss of "healthy vision." And faith is the natural state of a mature, integral soul, just as mental balance is a sign of inner harmony.
    

    
      5. Historiography of Connection: Man as a Living Thread
    

    
      The meaning of the finale of "The Student" is also revealed in a historiosophical plane. Chekhov mentally overcomes the gap between antiquity, Christianity, and modernity. He writes about a chain of times, where each link trembles from contact with another. This is not only an image of metaphysical connection — it is a new view of history: it is not a chaos of events, but a fabric of spiritual correlations.
    

    
      In this sense, Chekhov stands alongside thinkers like Vladimir Solovyov and Nikolai Berdyaev: for them, history is not merely the movement of matter, but a process of the unfolding of the human spirit. Chekhov shows that the true life of the spirit continues not in ideology, but in a moment of personal response.
    

    
      Thus, the student becomes a medium of history: he connects the past and the present through an act of feeling.
    

    
      6. The Chekhovian Creed
    

    
      
        From all this emerges a kind of Chekhovian "human catholicon" — a belief in the wholeness of the world without dogmatism.
        

        It can be expressed in four principles:
      
    

    
      	
        I believe in Reality (Pravda), as an honest acceptance of existence without self-deception.
      

      	
        I believe in Truth (Istina), as the eternal meaning of human experiences.
      

      	
        I believe in Beauty, as a living manifestation of harmony and connection.
      

      	
        I believe in Health of spirit, as the natural state of a person who has found themselves in the wholeness of the world.
      

    

    
      This faith does not require temples, but it restores inner light. For Chekhov — the doctor, the skeptic, the man of science — this is the true resurrection of consciousness: when reason and heart fuse together again.
    

    
      Thus, Chekhov turns the story "The Student" into a spiritual formula of Russian culture at the turn of the century. His hero, warming his hands by the fire, is an image of a person still capable of feeling the chain of times. And that means, not having lost faith that meaning is real, and the world is alive.
    

    

    
      
    

    
      The Chekhovian Image of "Spiritual Health"
    

    
      connects surprisingly easily with Christian anthropology and with what later became the language of existential and analytical psychotherapy.
    

    
      1. Spiritual Health and Orthodox Wholeness
    

    
      In Christian (especially Orthodox) anthropology, a person is conceived as an integral unity of body, soul, and spirit; damage by sin is understood primarily as a split, a fragmentation of the personality, and salvation as the restoration of wholeness. Here, health is not just the absence of symptoms, but the return of a person to their "norm," that is, to the original conception of them.
    

    
      In "The Student," we see the same motif: Ivan at the beginning is internally "dismembered" — his mind sees the gloom of history and the poverty of the present, his feelings are frozen, his faith is weakened. His insight by the fire is not the addition of a new idea, but a gathering of himself: mind, feeling, faith, and historical consciousness suddenly begin to sound in unison. Such a synthesis almost coincides with the Orthodox idea of the "restoration of the image" in a person, when they again feel a connection with God, people, and history as a single living fabric.
    

    
      It is important that for Chekhov, the path to this "health" goes not through the legal scheme of "guilt and punishment," but through the experience of empathy: Vasilisa's tears and the student's joy are therapy through participation, very reminiscent of the patristic emphasis on mercy and compassion as real medicines for the soul.
    

    
      2. Faith as the Norm, Not the Exception
    

    
      Russian religious thought at the turn of the century (Solovyov, early Berdyaev, etc.) interpreted faith not as an artificial addition to the "natural" person, but as the revelation of their deep nature. In this sense, spiritual health is not a supernormal feat, but a return to one's true self.
    

    
      Chekhov, being a skeptic and a doctor, intuitively follows the same line: his student does not become a fanatic and does not acquire a new "ideology"; he simply discovers that living without a feeling of connection across time is unnatural for the soul. The moment of joy in the finale is precisely an experience of "normality": the world is logical again, history is not absurd, human pain is not meaningless.
    

    
      This understanding of faith is very close to the modern idea of psychological "norm" as the ability to endure the complexity of reality without falling apart internally. A mentally healthy person, for Chekhov, is one who denies neither suffering nor meaning, but holds them together, fleeing neither into cynicism nor into sweet self-deception.
    

    
      3. Frankl: Meaning as a Cure for Despair
    

    
      Viktor Frankl would formulate in the 20th century what was artistically lived out in "The Student": a person can bear suffering if they discover meaning in it. In logotherapy, it is the "will to meaning" that acts as the fundamental driver of the psyche, not the pursuit of pleasure or power.
    

    
      Ivan Velikopolsky precisely undergoes a miniature logotherapeutic path: at the beginning of the story, he experiences the world as chaos of meaningless cold, where past and present are torn apart, and the poverty and humiliation of the people are a dead-end given. The memory of the Gospel story and the emotional response of the widows become for him that very discovery of meaning in suffering: Peter's pain and Vasilisa's pain turn out to be included in a common context where repentance, change, and connection are possible.
    

    
      Frankl emphasized that a person's task is not to ask "why is this happening to me?", but "what response does this require from me?". The student's final joy is precisely the birth of a response: not to run from the world, but to be a link in the living chain of times, to carry forward and pass on the story that awakens conscience and compassion.
    

    
      4. Jung: Revelation as a Step Towards Individuation
    

    
      For Jung, religious experience is not only a matter of dogma, but also an important stage in the process of individuation: becoming one's true self, connecting the conscious and unconscious into a more complete personality.
    

    
      What happens to Ivan by the fire can easily be read in Jungian terms. The story of Peter's denial emerges from the depths of the "collective unconscious" — not as an abstract text, but as a living archetype of betrayal and repentance that "resonates" with the souls of the listening women. Their tears show that this image is active, effective, alive; the student suddenly realizes himself not just as a bearer of cultural information, but as a participant in a symbolic action.
    

    
      Jung believed that genuine spiritual health is linked to the light of consciousness penetrating the "dark" areas of experience, and that archetypal narratives should not be repressed, but integrated. In this sense, Ivan's moment of insight is a step towards individuation: he realizes that his personal life is part of a larger story, and his faith and doubt are not a private whim, but part of the human journey.
    

    
      In Jungian terms, an inner vertical begins to take shape within him: it is no coincidence that you describe Truth as a "vertical connecting earth and sky" — this is very consonant with the Jungian image of the ascending movement of consciousness towards wholeness.
    

    
      5. Chekhov Between Theology and Psychotherapy
    

    
      It is interesting that for Chekhov, this "spiritual therapy" is never detached from the concrete physical and life situation: the fire, the cold, the poverty, the tired women's hands, old age — all of this is not a backdrop, but part of the cure. Here, he is unexpectedly close both to the Church Fathers, who emphasized the necessity of caring for the body and the poor as an integral part of spiritual work, and to modern integrative models, where psychological well-being is impossible without considering the physical and social dimensions.
    

    
      This is precisely why "spiritual health" in Chekhov does not resemble sweet mysticism: it is a sober, almost medical restoration of connection — with one's own body (the feeling of warmth, the release from numbness), with other people (empathy, the ability to see a living soul in an old widow), with history, and with the Transcendent. In theological language, this could be called the beginning of deification; in the languages of Frankl and Jung, it is the finding of meaning and a step towards an integrated personality.
    

    
      Thus, Chekhov's "creed" — Reality (Pravda), Truth (Istina), Beauty, Health — turns out to be a bridge between the Orthodox idea of human wholeness and modern spiritually-oriented psychology. It shows that mental health is not comfort, but the ability to live in a world where suffering and meaning, cold and fire, past and present become part of one, still living, history.
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      THE STRUCTURE OF THE UNIVERSE:  WHAT IS HIDDEN BEHIND MATTER
    

    
      
    

    
      
        A Fundamental Spiritual-Psychological, Religious Studies,
        

        Historical, and Philosophical Study
      
    

    
      
        Claude.ai
      
       - A Critical Analysis of the Modern Esoteric Narrative of the Cassiopeia Project
    

    
      Material: Seminar by Irina Podzorova "The Structure of the Spirit," St. Petersburg, November 8, 2025
    

    
      
        INTRODUCTION: THE PHENOMENON AND THE TASK OF THE STUDY
        

        The presented text is a transcript of the first part of the training seminar "The Higher Self," conducted by Irina Podzorova in St. Petersburg on November 8, 2025. The author positions herself as a "contactee with extraterrestrial civilizations, with subtle-material civilizations, and with the Spiritual world." The seminar presents a complete cosmological system that claims to explain the nature of God, the structure of the Universe, the essence of man, and the laws of spiritual development.
      
    

    
      We have before us a rare, comprehensive example of modern syncretic esotericism—a phenomenon that has become one of the most dynamic religious movements of the late 20th and early 21st centuries. Podzorova's system combines elements of Theosophy, channeling, ufology, Eastern religions, New Age psychology, and Christian mysticism into a single narrative construct. This makes it an extremely valuable object of academic analysis: in it, like under a magnifying glass, the deep spiritual needs of modern man are focused, as well as the mechanisms by which these needs are satisfied—or exploited.
    

    
      This study has several objectives: 1) to reconstruct the internal logic and architecture of the proposed cosmology; 2) to establish its historical and religious-philosophical roots; 3) to conduct a comparative analysis with key religious and philosophical traditions; 4) to investigate the psychological mechanisms of influence of such systems; 5) to assess their social consequences and potential risks; 6) to offer a critical yet respectful evaluation of this phenomenon in the context of contemporary spiritual quests.
    

    
      The research methodology draws on the comparative religious studies tradition (M. Eliade, J. Wach, N. Smart), analytical psychology (C.G. Jung, J. Campbell), the phenomenology of religion (R. Otto, G. van der Leeuw), the sociology of religion (P. Berger, E. Barker), and critical epistemology.
    

    
      
        CHAPTER I. THE ARCHITECTURE OF THE UNIVERSE: ANALYSIS OF THE COSMOLOGICAL SYSTEM
        

        1.1. Tripartite Ontology: God, the Spiritual World, and Matter
        

        Podzorova proposes an ontological triad: the Divine World – the Spiritual World – the Material World. This three-part scheme immediately brings to mind Neoplatonic constructions: The One – Nous – The World Soul in Plotinus (3rd century AD), as well as later Christian scholastic developments by Thomas Aquinas and Dionysius the Areopagite. The fundamental structural isomorphism here is striking.
      
    

    
      A crucial conceptual feature: for Podzorova, the Divine World "is outside these two and simultaneously permeates them all." This precisely reproduces the classical panentheistic position, formulated by the German philosopher K.C.F. Krause in 1828 – God contains the world within Himself but is not reduced to it. The same idea is present in the Vedantic concept of Brahman as both an immanent (antaryamin – "inner controller") and transcendent principle.
    

    
      "This is what in Christianity is called the Kingdom of Heaven, where, one might say, the Superpersonality of God Himself is located"
    

    
      This formulation reveals familiarity (direct or indirect) with the concept of the "Superpersonality of God" from the Vaishnava tradition—specifically, from the Gaudiya Vaishnava theology of A.C. Bhaktivedanta Swami Prabhupada, popularized by the Hare Krishna movement. The term "Supersoul" (Paramatma) in this tradition denotes precisely what Podzorova describes: an all-pervading and simultaneously personal Absolute.
    

    
      
        1.2. Hierarchy of Spiritual Levels: 24 Steps of Perfection
        

        The Spiritual world is divided into 24 levels, organized according to the principle of a vibrational hierarchy: levels 1–6 are demonic, 7–8 are transitional (plasmoids), 9–16 are middle Spirits, and 17–24 are angelic. This numerical scheme is noteworthy. The number 24 has deep sacred roots: the 24 elders in the Apocalypse of John the Theologian (Rev. 4:4), the 24 avatars of Vishnu in the Puranic tradition, the 24 Tirthankaras in Jainism.
      
    

    
      The tripartite division—lower/middle/higher beings—reproduces the angelology of Dionysius the Areopagite (Pseudo-Dionysius, 5th–6th centuries), whose treatise "On the Celestial Hierarchy" describes nine angelic orders organized into three triads. The same structure is found in the Kabbalistic Tree of Life (Sefirot)—ten emanations of Ein Sof, organized into three vertical columns and four worlds (Atzilut, Beriah, Yetzirah, Asiyah).
    

    
      The concept of "vibrations" as a measure of spiritual state is a cornerstone of the Theosophical tradition. H.P. Blavatsky in "The Secret Doctrine" (1888) actively used the concept of vibration to describe the hierarchy of beings and planes of existence, drawing on the metaphysics of Hermes Trismegistus: "Everything moves, everything vibrates" (the second principle of the Kybalion). This idea was developed by Alice Bailey in her "Treatise on Cosmic Fire" (1925), which details seven cosmic planes with different vibrational frequencies.
    

    
      
        1.3. 59 Density Levels of the Material World
        

        The material world is divided into 59 density levels. This is where Podzorova's system is either most original or most arbitrary—depending on the interpreter's position. Traditional esoteric systems usually operate with numbers like 7, 12, or 10. The number 59 has no obvious sacred precedents, which may indicate either a genuine innovation or pseudo-authority through non-trivial specificity—a rhetorical device creating the illusion of precise esoteric knowledge.
      
    

    
      The concept of "density levels," however, has parallels in physical science: modern quantum mechanics describes various quantum states of matter, and string theory postulates additional spatial dimensions. Podzorova exploits this scientific framework, not citing science directly, but using its authority through the naturalization of quasi-scientific language ("vibrations," "density levels," "subtle-material").
    

    
      The third density level is defined by the three aggregate states of matter—solid, liquid, gaseous. This curious correspondence with classical physical chemistry creates the illusion of a scientific basis for a metaphysical classification. Aristotle's four elements (earth, water, air, fire) are here reinterpreted in the quasi-scientific terms of modern chemistry.
    

    
      
        CHAPTER II. RELIGIOUS STUDIES ANALYSIS: TRADITIONS AND BORROWINGS
        

        2.1. Syncretism as a Method: Anatomy of a Spiritual Compiler
        

        Podzorova's system is a classic example of syncretism—the fusion of heterogeneous religious elements into a new whole. Religious studies distinguishes several types of syncretism: organic (arising historically from cultural contact), mechanical (the deliberate combination of elements), and postmodern (choosing from a "spiritual menu" based on personal preference). The analyzed system belongs to the latter type—it corresponds to what sociologist Zygmunt Bauman called "liquid modernity," where traditional frameworks of identity have disintegrated and individualized spirituality has emerged.
      
    

    
      Identifiable components of the synthesis:
    

    
      From Theosophy and Anthroposophy are borrowed: the hierarchy of spiritual planes, the concept of "subtle bodies," the idea of the karmic evolution of the Spirit through many incarnations, the role of "Higher Beings" as mentors, the notion of "vibrations" as an ontological category. Blavatsky, Besant, Steiner—intellectual predecessors whose influence in this text is pervasive, though unnamed.
    

    
      From Hindu philosophy are taken: the concept of Atman (Spirit) as a spark of Brahman (God), the doctrine of rebirth (samsara), the teaching of lokas as worlds of different levels of existence, the concept of karma (though unnamed), the concept of chakras (the sixth energy center as the "third eye" – ajna chakra).
    

    
      From Buddhism are present: the concept of conscious choice of the next reincarnation (especially characteristic of Tibetan Buddhism—the "Tibetan Book of the Dead" describes the bardo as an intermediate state where the Spirit chooses the next birth), the idea that the material world is an arena for spiritual improvement.
    

    
      From Christianity are extracted: the concept of God as a person ("a self-aware Mind that can feel, that can love"), the hierarchy of angels as God's helpers, the concept of the "Kingdom of Heaven," the image of Guardian Angels.
    

    
      From Ufology and the New Age movement are imported: the "Interstellar Union of our galaxy," "curators" as a source of knowledge, the concept of "contacteeship," plasmoids as higher extraterrestrial beings. This component of the system is most specific to the post-Soviet spiritual market of the 1990s–2020s.
    

    
      
        2.2. The Concept of God: Between Personalism and Panentheism
        

        Podzorova's theological concept deserves detailed consideration, as it represents an attempt to overcome the classic dilemma of Western theology: a personal or impersonal God?
      
    

    
      "Absolute Mind. And it's not just energy that is present everywhere, but it is also a self-aware Mind that, moreover, can feel, that can love"
    

    
      This description is surprisingly close to Hegel's concept of "Absolute Spirit" (Absoluter Geist), which realizes itself through historical development, including through finite spirits (human personalities). Also discernible here is the influence of the philosophy of Alfred North Whitehead, the founder of process theology: his God "suffers" with the world, possesses the fullness of feeling, and constantly increases in knowledge.
    

    
      The metaphor of God as the Sun and people as His rays is one of the oldest symbolic images of monotheism. Akhenaten used this very metaphor to describe Aten (14th century BC). Plotinus described the One through the image of a light source. In Sufism (Ibn Arabi, 12th–13th centuries), man is a "theophany"—a place of God's self-disclosure in the world. In Christianity, a similar image is found in Meister Eckhart ("spark" – funkelein Seele – a particle of God in the human soul).
    

    
      
        2.3. Anthropology of Incarnation: Spirit, Soul, and Higher Self
        

        Podzorova's concept of man is built around the division of the Spirit into an incarnated part (Soul = 30%) and a non-incarnated part (Higher Self = 70%). This numerology is obviously arbitrary, but conceptually it reproduces well-known doctrines.
      
    

    
      In Gnosticism (2nd–3rd centuries), man consists of spirit (pneuma), soul (psyche), and body (hyle). Only the pneuma is the true divine spark imprisoned in the material prison. Gnostic liberation—gnosis—is precisely the reunification with the higher spiritual "Self."
    

    
      In Samkhya (one of the six orthodox Indian philosophical schools), purusha (pure consciousness) "watches" prakriti (matter), without being identical to it. The embodied "I" is the illusion of mixing purusha with prakriti, and liberation (kaivalya) is their separation.
    

    
      Jungian analytical psychology developed the concept of the "Self" (Das Selbst)—the archetypal center of the personality, which is broader than the conscious "ego" and is the true organizing principle of the psyche. Jung's Self is functionally close to Podzorova's "Higher Self": it "knows" what the ego does not, it guides individuation, it is the point of connection between the human and the Divine.
    

    
      In the esoteric New Age tradition, the term "Higher Self" was systematically developed by Alice Bailey ("The Soul and Its Mechanism," 1930) and became common in movements associated with channeling and holotropic states of consciousness.
    

    
      
        2.4. Memory of Past Lives: Blocking as a Pedagogical Tool
        

        One of the most psychologically subtle claims of the system: memory of past lives and the Spiritual world is intentionally blocked—as a protective mechanism. This reinterprets a problem that in Christianity is solved through the concept of the Fall (loss of the original state), and in Platonism through the mythologeme of Lethe (the river of oblivion from which souls drink before a new incarnation).
      
    

    
      In Plato's "Republic" (The Myth of Er), it is described how souls before a new birth choose their destiny and drink from Lethe, forgetting all the past. The fundamental structure of this narrative is identical to what Podzorova proposes: choice, incarnation, oblivion—although the motivation for oblivion in her version is more altruistic (care for the soul, protection from premature exit from incarnation).
    

    
      "That is why the possibility of error is, one might say, the only real condition for improvement"
    

    
      This statement reveals genuine philosophical depth and corresponds to the existential philosophy of Søren Kierkegaard, for whom authentic existence is inseparable from risk, choice, and responsibility. Hegelian "alienation" (Entfremdung) as a necessary moment of the Spirit's self-knowledge through finitude and contradiction is another parallel.
    

    
      
        CHAPTER III. PSYCHOLOGICAL ANALYSIS: MECHANISMS OF INFLUENCE
        

        3.1. Satisfaction of Basic Existential Needs
        

        Podzorova's system addresses deep psychological needs, first identified by Abraham Maslow in his hierarchical model. Analysis shows that the proposed concepts systematically address several levels:
      
    

    
      Need for meaning and purpose: the concept of the "purpose of incarnation," chosen by the Spirit itself, answers the fundamental existential question "why am I here?". Viktor Frankl, the founder of logotherapy, showed that it is precisely the absence of meaning that is the source of "noogenic neurosis"—a specific form of suffering characteristic of modern man. Podzorova's system offers a ready-made source of meaning, and a personalized one at that: everyone has their own unique task.
    

    
      Need for belonging: the concept of the "Interstellar Union," a community of spiritually developed beings that one can join, satisfies the need to belong to something larger and more significant. The seminar creates a community of initiates—those who "know" the true nature of reality.
    

    
      Need for control and safety: the concept of "Consultant Angels," who protect even malevolent beings from self-destruction, creates an image of the cosmos as a fundamentally safe place. This directly counteracts the anxiety about chaos, randomness, and the meaninglessness of suffering—central existential fears of modernity.
    

    
      Need for explanation of illness and suffering: the section on "spiritual causes of physical problems" fulfills the function of theodicy—justifying evil and suffering within the framework of a benevolent world order. Illness is reinterpreted as a "lesson" or a "sign," transforming passive suffering into active spiritual work.
    

    
      
        3.2. Appeal to Authority: The Rhetoric of the Source
        

        A key role in Podzorova's system is played by the appeal to a superhuman source of knowledge. The "Curators from the Interstellar Union of our galaxy" perform the same function as revelation in monotheistic religions: knowledge comes not from human reason (with all its limitations and subjectivity), but from beings possessing objective and comprehensive knowledge.
      
    

    
      This rhetorical strategy has a long history. In Greece, the oracles at Delphi (8th–3rd centuries BC) transmitted the messages of Apollo. In the Jewish tradition, prophets acted as the "mouth of the Lord." In Gnostic systems, knowledge came from the higher Aeons. In Sufism—from the "spiritual pole" (qutb). Channeling of the 20th–21st centuries (Jane Roberts, Barbara Marciniak, Kryon Carroll) reproduces this structure in modern categories.
    

    
      The specificity of modern contacteeism lies in replacing religious authority with technological authority: "curators" and the "Interstellar Union" refer to the image of a highly developed cosmic civilization—that is, to science fiction as a cultural reservoir of symbolic authority. Science has replaced religion as a source of legitimation, but the structure of authority remains the same.
    

    
      
        3.3. Psychology of the "Higher Self": Therapeutic Potential and Risks
        

        The concept of the "Higher Self" as the unincarnated part of one's own Spirit is psychologically sophisticated: it invites a person into dialogue with their own deep resources, rather than with an external entity. This brings the technique of "going to the Higher Self" closer to methods of depth psychotherapy—in particular, to Jungian active imagination, Richard Schwartz's Internal Family Systems (IFS), and the dialogic methods of Roberto Assagioli's psychosynthesis.
      
    

    
      "Talking to the Higher Self is talking to yourself, to the higher part of yourself"
    

    
      If this practice is understood as a metaphorical way of gaining access to intuition, the unconscious, and accumulated life wisdom—it can have a real psychological therapeutic effect. A number of psychotherapeutic schools (e.g., Ericksonian hypnosis, psychodrama, Gestalt) use similar techniques to activate inner resources.
    

    
      Risks arise where metaphor is naturalized—taken literally. If a person is convinced that their "Higher Self" contains objectively true information about past lives, illnesses, and destiny, they may make important life decisions (medical, financial, interpersonal) based on internal images interpreted as "answers from the Higher Self." This creates the risk of so-called "spiritual bypassing" (a term coined by John Welwood): using spiritual practices to avoid necessary psychological growth or real-life problems.
    

    
      
        3.4. Phenomenology of the Gratitude Ritual
        

        The described practice of mentally thanking water and food—"I thank the Spirits of nature who created this substance for my strength and development"—deserves special attention. It fits into the universal anthropological tradition of Eucharistic rituals: giving thanks before meals is present in Judaism (bracha), Christianity (grace before meals), Islam (bismillah), Hinduism (anna prashana), and Buddhism. This ritual performs several psychological functions.
      
    

    
      First, it introduces a pause of awareness before eating—what modern psychology calls mindfulness—which genuinely improves the quality of eating and digestion. Second, it creates a feeling of connection with nature and larger systems, which reduces the existential anxiety of isolation. Third, it embeds a daily action into a metaphysical framework, saturating life with a sacred dimension—what Mircea Eliade called the "hierophany" of the everyday.
    

    
      
        CHAPTER IV. HISTORICAL INVESTIGATION: GENEALOGY OF IDEAS
        

        4.1. The Theosophical Matrix: From Blavatsky to Podzorova
        

        It is impossible to understand Podzorova's system without tracing its lineage from Theosophy—one of the most influential spiritual movements of modernity. Helena Petrovna Blavatsky (1831–1891), who founded the Theosophical Society in 1875 together with Henry Steel Olcott, created a synthetic cosmology that combined Indian metaphysics, the Western occult tradition, and Darwinian evolutionism.
      
    

    
      Key elements of the Theosophical system inherited by Podzorova: the existence of "Great Teachers" (Mahatmas) guiding the spiritual evolution of humanity from higher planes of existence; the concept of seven planes of existence (physical, astral, mental, buddhic, atmic, monadic, adic); reincarnation as a mechanism for spiritual perfection; karma as the law of cause and effect in the spiritual world; the principle of correspondence ("as above, so below").
    

    
      Alice Bailey (1880–1949), a continuator of the Theosophical tradition, developed this system in a series of books dictated by her on behalf of "the Tibetan" (a being from higher planes, analogous to Podzorova's "curators"). Her "Treatise on the Seven Rays" and "Esoteric Psychology" elaborated a detailed hierarchy of spiritual levels and mechanisms of incarnation that are almost verbatim reproduced in the analyzed text.
    

    
      
        4.2. The Ufological Turn: From Angels to Aliens
        

        The specificity of Podzorova's system compared to classical Theosophy lies in the replacement of "angels" and "Mahatmas" with aliens and interstellar organizations. This "ufological turn" in spirituality dates back to 1947 (the era of "flying saucers") and is associated with figures like George Adamski (1891–1965), who claimed contact with "space brothers"—blond men from Venus—and published their spiritual messages.
      
    

    
      In Russia, specific "ufological spirituality" actively developed from the 1990s onwards. Organizations such as the "White Brotherhood," the Academy of Ayurveda, and the "Insight" Academy created synthetic systems combining channeling, ufology, Eastern spirituality, and psychotherapy. Podzorova's seminars fit precisely into this context.
    

    
      Culturally and historically, this transition from angels to aliens reflects secularization: the numinous (the sacred, described by Rudolf Otto) has not disappeared from modern culture; it has merely changed its symbolic clothing. The "Interstellar Union" serves the same function as the Heavenly Synod of angels in medieval cosmology.
    

    
      
        4.3. The Concept of Plasmoids: Nature Spirits in Scientific Garb
        

        The concept of plasmoids—higher beings inhabiting subtler levels of matter—is a reinterpretation of the universal anthropological category of "nature spirits" in quasi-scientific terminology. Practically every traditional culture had a system of beings inhabiting natural elements and places.
      
    

    
      In the ancient tradition, these are nymphs (spirits of springs and rivers), dryads (spirits of trees), naiads, oreads. In the Germanic-Scandinavian tradition—elves (ljósálfar), dwarfs (dvergar), in the Slavic tradition—rusalki and domovoi. In the Japanese Shinto tradition—kami, inhabiting mountains, rivers, forests, and specific trees. In the Celtic tradition—the Aos Sí, the Shee, the Menahune. In the Islamic tradition—jinn.
    

    
      This universal "animation" of nature is one of the oldest ways of human understanding—what Edward Tylor in 1871 called "animism." Podzorova reanimates (literally) this ancient intuition, clothing it in modern pseudo-scientific garb. The plasmoid-domovoi or plasmoid-forest spirit is archaic consciousness speaking the language of quantum physics.
    

    
      
        CHAPTER V. PHILOSOPHICAL ANALYSIS: EPISTEMOLOGICAL PROBLEMS
        

        5.1. The Problem of Verification and Falsification
        

        From the standpoint of the philosophy of science, Podzorova's system suffers from what Karl Popper called "non-falsifiability": none of its claims can be empirically refuted, since all key objects (the Spiritual world, "curators," plasmoids, the Higher Self) are fundamentally inaccessible to independent verification. The sole "source" is Podzorova's own authority as a contactee.
      
    

    
      This, however, does not automatically make the system false—only unscientific. Philosopher Hans-Georg Gadamer showed that various forms of understanding (Verstehen) are not reducible to scientific explanation (Erklären). Religious claims function in a different modality than scientific hypotheses and are evaluated by different criteria: coherence, life value, transformative power.
    

    
      
        5.2. The Ontological Status of the "Higher Self"
        

        Philosophically most interesting is the concept of the "Higher Self" as the 70% of the Spirit remaining outside incarnation. It raises deep questions about the nature of personal identity: if the "I" is only 30% of my true being, then who am "I"? Is the embodied "I" the true subject, or merely its reduced projection?
      
    

    
      This directly echoes the Cartesian problem of the cogito: Descartes sought an indubitable subject of thinking and found it in the thinking "I." Podzorova proposes a double subject: the embodied "I" (Soul) and the unembodied "I" (Higher Self). The question of their relationship is, essentially, the question of the nature of self-consciousness, which runs through the entire history of European philosophy from Locke through Hume, Kant, and Fichte.
    

    
      The Buddhist anatta (no permanent "self") offers a different solution: there is neither an embodied nor an unembodied "I"—there is only a stream of interdependently arising states. From this perspective, the concept of the "Higher Self" is a reification—turning a process into a thing—which Buddhist philosophy considers one of the sources of suffering.
    

    
      
        5.3. Ethics of Incarnation and Free Will
        

        Ethically significant is the assertion that even "demonic" Spirits are incarnated not where they want, but where they can grow. Consultant Angels at the 22nd level distribute incarnations according to developmental needs, not the desires of the incarnating being.
      
    

    
      This raises a sharp question about free will: if the choice of incarnation is governed by higher authorities, in what sense is it "my" choice? Podzorova tries to resolve this contradiction through the analogy of consultation: Angels give advice, the final decision rests with the Spirit. But then the possibility of "refusing incarnation" and the subsequent "long wait in line" is, in fact, coercive choice.
    

    
      Leibnizian theodicy ("the best of all possible worlds") and providential theology also faced this problem: if God governs everything towards the best outcome, in what sense is man free and responsible? Podzorova's system does not resolve this dilemma; it merely reformulates it in different terms.
    

    
      
        5.4. Reduction of Illness to Spiritual Causes: Ethical Consequences
        

        One of the most problematic aspects of the system is the doctrine that "practically any illness and even physical trauma has some spiritual causes." Philosophically, this reproduces the psychosomatic concept, which in a moderate form is recognized by modern medicine: stress, emotional state, and behavioral patterns indeed affect health.
      
    

    
      However, the radical version of this doctrine—"nothing is accidental, everything happens for a reason"—creates the dangerous possibility of victim-blaming: the cancer patient bears the "spiritual cause" of their cancer, the victim of violence deserved the attack due to their "low vibration." Although Podzorova does not explicitly formulate this conclusion, the logic of the system leads to it.
    

    
      Furthermore, if an illness has "spiritual causes" that can be learned from the "Higher Self" and eliminated by "raising vibrations," this might encourage people to refuse traditional medical treatment in favor of esoteric practices—with potentially severe or fatal consequences.
    

    
      
        CHAPTER VI. SOCIOLOGICAL ANALYSIS: THE SPIRITUAL MARKET AND ITS CONSUMERS
        

        6.1. The "Spiritual Market" of Post-Soviet Russia
        

        Podzorova's system exists in the specific context of the post-Soviet religious market, formed after 1991. Religious scholar Alexander Etkind describes the Soviet period as "repressed religious"—a structural need for the sacred, deprived of its traditional expressions. After 1991, this need exploded in the form of mass religious experimentation: thousands of new religious movements, esoteric schools, and spiritual practices appeared in Russia in the 1990s.
      
    

    
      The rise in educational level and simultaneous disillusionment with Soviet atheism created an audience seeking spirituality, but not ready to accept traditional church religion with its institutional structure and demand for obedience. Podzorova's system is ideally positioned for this audience: it offers spirituality without church, knowledge without faith, hierarchy without submission.
    

    
      
        6.2. The "Club" Model: Spirituality as a Subscription
        

        Podzorova's seminar ends with a promo offer: the next 9 parts are available in "Irina Podzorova's Club" via Telegram. This points to a commercial model in which spiritual knowledge is monetized through a subscription model—a characteristic feature of the "gig economy" of 21st-century spirituality.
      
    

    
      Sociologist of religion Wade Clark Roof introduced the concept of "spiritual seekers" to describe a generation that moves from one spiritual practice to another, forming an individualized "spiritual portfolio." Podzorova's business model is precisely calculated for this audience: the first part is free, creating curiosity and emotional engagement; further content is behind a subscription.
    

    
      This raises an important question about the relationship between spiritual service and commercial exploitation. Religions have always needed material support—tithes, donations, fees for services. The question is not about commerce per se, but about transparency, proportionality, and the power dynamics between "teacher" and "students."
    

    
      
        6.3. Risks of Dependency and Exploitation
        

        Any system claiming exclusive access to higher knowledge through a mediator (contactee, prophet, guru) creates a structural risk of dependency. If the "curators from the Interstellar Union" speak only through Podzorova, and only she can verify their messages, then critical evaluation of her claims becomes difficult or forbidden: disagreement is interpreted as "low vibrations" or "insufficient spiritual development."
      
    

    
      Cult researcher Steven Hassan developed the "BITE" model for identifying destructive organizations: control of Behavior, Information, Thought, and Emotions. Podzorova's seminar in its brief form does not demonstrate obvious signs of a destructive cult; however, the architecture of the system—exclusive source of knowledge, spiritual hierarchy, paid access to "exclusive" material—requires careful monitoring.
    

    
      
        CHAPTER VII. COMPARATIVE TABLE: PARALLELS IN WORLD TRADITIONS
        

        For clarity, here is the correspondence between the concepts of Podzorova's system and their analogues in world religious and philosophical traditions.
      
    

    
      
        God as Absolute Mind, capable of feeling
        

        Parallels: Brahman with qualities (saguna brahman) in Advaita Vedanta; Hegelian Absolute Spirit; God of Whitehead's process theology; Ein Sof in Kabbalah; Dao manifesting through De in Daoism.
      
    

    
      
        Spiritual world with 24 levels
        

        Parallels: 9 angelic orders of Pseudo-Dionysius; 10 Sefirot of Kabbalah; 7 heavens in Islamic cosmology; 31 worlds of Buddhist cosmology; 14 worlds (lokas) of Hindu cosmology.
      
    

    
      
        Plasmoids as nature spirits
        

        Parallels: Elementals of the Western magical tradition (salamanders, undines, sylphs, gnomes); Kami of Shinto; Jinn of Islam; Devas of Hinduism; Nymphs and daimons of Greek religion.
      
    

    
      
        Memory blocking during incarnation
        

        Parallels: The River Lethe in Platonic metaphysics; Maya as illusion in Hinduism; Avidya (ignorance) in Buddhism; "Forgetfulness" in Gnosticism; The Fall as loss of the original state in Christianity.
      
    

    
      
        Higher Self as unincarnated part of the Spirit
        

        Parallels: Jung's Self (Selbst); Atman-Brahman in Advaita; Purusha of Samkhya; Pneuma of Gnosticism; Funkelein ("spark") of Meister Eckhart.
      
    

    
      
        Choice of incarnation and its goals
        

        Parallels: The Myth of Er in Plato; Bardo Thodol (Tibetan Book of the Dead); Grof's perinatal matrices; Concept of dharma in Hinduism.
      
    

    
      
        Spiritual causes of physical illnesses
        

        Parallels: Concept of sin and illness in medieval Christianity; Karma and illness in Buddhism; Psychosomatics of Freud and Adler; Psychoneuroimmunology in modern science; "You Can Heal Your Life" by Louise Hay.
      
    

    
      
        CONCLUSION: THE PHENOMENON IN PERSPECTIVE
        

        8.1. What This System Tells Us About Our Time
        

        The analysis of Podzorova's system reveals something important, not so much about the system itself, but about the cultural moment that produced it. We live in an era that sociologist Peter Berger called "pluralism"—an irreversible state in which people know that other ways of understanding the world exist and are forced to actively choose their position. Traditional religions provided "plausibility structures" within which religious claims were perceived as self-evident. That world is gone.
      
    

    
      In the post-pluralistic era, spiritual systems compete in an open market. Victory in this competition goes to systems possessing several qualities: they provide answers to personal existential questions; they are embedded in the life of a specific community (club, seminar, online group); they offer practices that provide direct experience; they do not require rigid dogmatic acceptance (one can participate "as an experiment"). Podzorova's system possesses all these qualities.
    

    
      
        8.2. The Valuable and the Problematic in the Analyzed System
        

        The valuable in Podzorova's system is, first and foremost, its persistent emphasis on personal responsibility: each Spirit chooses its incarnation, its tasks, its term. This is a consistent anti-fatalism, affirming human agency in the face of circumstances. Also valuable is the idea that the material world is an arena for possible growth, not a prison or a hostile environment.
      
    

    
      The practice of gratitude towards nature—even in an arbitrary metaphysical shell—cultivates ecological consciousness and a sense of interconnectedness, so necessary in an era of climate crisis. The concept of the Higher Self can serve as a useful metaphor for accessing inner wisdom with competent psychological use.
    

    
      The problematic remains: the non-falsifiability of the system despite its claim to precise knowledge; the monopolization of the knowledge source in the person of a single contactee; the risk of medical consequences from the doctrine of spiritual causes of illness; the commercial model creating economic dependency for participants; the absence of an ethical code and mechanisms to protect vulnerable participants.
    

    
      
        8.3. Final Philosophical Reflection
        

        Ultimately, Podzorova's system is one of many attempts by humans to respond to what philosopher Karl Jaspers called "limit situations" (Grenzsituationen): death, suffering, struggle, guilt. In the face of these situations, a person inevitably seeks orientation, meaning, consolation.
      
    

    
      One cannot dismiss these quests as "superstition" or "ignorance." Behind every embodied image—be it the "Interstellar Union," the "Higher Self," or the "plasmoid-domovoi"—lies a living human experience: a longing for meaning, a fear of loneliness, a desire to belong to something greater, a search for connection with a reality deeper than consumption and economic survival.
    

    
      The task of critical thinking is not to destroy these experiences with mockery, but to help a person find forms for them that expand their freedom, rather than limit it; that rely on verifiable practices, rather than blind trust in authority; that connect them to the living tradition of world wisdom, rather than isolating them in a closed circle of initiates.
    

    
      "That is why the possibility of error is the only real condition for improvement"
    

    
      If anything from Podzorova's system is worth preserving, it is this: the recognition of error as a condition for growth, of the material world as a space for possible transformation, and of man as a being whose dignity immeasurably exceeds the circumstances of his current incarnation. This intuition—for all the arbitrariness of its cosmological shell—is shared by the deepest spiritual traditions of humanity.
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      #841 The Structure of the Universe. What is hidden behind matter? A new picture of reality.
    

    
      
        00:19 Start of the broadcast. Introduction.
        

        Irina: Hello, dear friends! My name is Irina Podzorova. Today our topic is: "The Structure of the Spirit." Let me tell you a little about what the Higher Self is, why you need to go to it, and what answers you can get from it.
        

        Before going to the Higher Self, we need to understand what a human being is. I'll clarify right away that all the terms I will use are in the terminology of the curators from the Interstellar Union of our galaxy. They have already compiled, one might say, a detailed scheme of what the Universe is, what a human being is, what various entities are, and what the Spiritual world is.
        

        01:19 What does the Universe consist of? What is God?
        

        Irina: So, first, a few words in general about the Universe.
        

        The Universe is everything that exists, that is, everything that exists: all universes, all galaxies, all spiritual worlds, all subtle-material worlds are called the Universe. It consists of three parts. I'll put it very simply: this is the material world, this is the Spiritual world, and the third world is called the Divine. It is outside these two and simultaneously permeates them all. This is what we call the "Divine world," what in Christianity is called the Kingdom of Heaven, where, one might say, the Superpersonality of God Himself is located (He is not a personality in our sense).
        

        What is God? Absolute Mind. And it's not just energy that is present everywhere (and His energy is present everywhere), but it is also a self-aware Mind that, moreover, can feel, that can love, that can rejoice. That is, it is a certain personal entity, but it cannot be called a modern human personality, because the Personality of God is multidimensional, it is more multidimensional than, one might say, all the beings in the Universe combined. Because we are all, as you have heard, particles of God, each of us is His ray. If we imagine Him as the Sun, each of us is His small ray compared to Him. And He lives in a special, Divine world.
        

        03:08 Levels of the Spiritual World.
        

        Irina: The Spiritual world is a world for His children, for you and me, where we all originally exist.
        

        The Spiritual world, in the terminology of the Interstellar Union, consists of 24 levels. Each level is a reflection of the vibrations of the Spirits that live there. There are higher levels, which we call angelic—these are from 17th to 24th. There is a level of middle Spirits—from 9th to 16th. And there is a level, one might say, of lower Spirits, demons—from 1st to 6th. Moreover, the 7th and 8th levels are considered intermediate—these are the levels from which mainly subtle-material entities incarnate.
        

        04:09 Density levels of the material world. What is vibration?
        

        Irina: Now and in the future, we will talk about matter.
        

        The material world consists of the physical, or dense—what we call the visible universe. This is precisely all the galaxies, all the stars, all the planets that we see. But this is only, one might say, less than one-fifth of the real material world.
        

        The entire material world is divided into 59 density levels. A density level is the vibration frequency of a particular world, and by the word "world" we mean not one planet, but a collection of worlds. "World" in this case means "a specific level," what in Sanskrit is called the word "loka"—a specific world, a specific level of vibration.
        

        What vibrates in the subtle-material world? The Divine Light vibrates, which creates all material worlds according to its frequencies, but it does not create them by itself, but with the help of its children, His children create them. So you and I incarnate at different density levels and from the subtler levels of matter that are there, condensing it, we create a denser world.
        

        05:42 What is the third density level? What does it include?
        

        Irina: Right now, you and I and our physical world are at the third density level. At the third density level are we, the civilization of Earth, as well as humanoid civilizations, practically all humanoid forms – the entire Interstellar Union of our galaxy, as well as many planets in other galaxies, and also many planets in our Galaxy where there are civilizations, but they are not yet part of the Interstellar Union. These are all humanoids. This is all the third density level. Why the third? Because we have so-called dense, physical bodies, this is physical matter.
        

        The third density level is so named because it takes into account the three aggregate states of matter: solid, liquid, gaseous. In our bodies, there is solid matter – these are our bones, our tissues; liquid matter – this is blood and lymph; and gaseous matter – these are, one might say, gas bubbles in our lungs. And we also breathe in oxygen, exhale carbon dioxide, that is, this gas is dissolved in the blood. So in our body, three density levels are present at once. And there are 56 more of them!
        

        07:13 Variety of plasmoid species. What do they look like?
        

        Irina: Imagine: above us there are another 56 density levels of other beings, which we call "plasmoids"! As you can see, since we are at the third density level, and there are another 56, it means there are many more plasmoids in the material Universe than humanoids. As I was told, tens of times more, 20 times, 30 times, 50 times—depending on the specific point in space. Plasmoids are everywhere around us, they are in any place, these are the beings that in earthly mythology are called Nature Spirits. Heard of that?
        

        They also (understandably, for us earthlings) are divided into earthly forms and cosmic forms, that is, those that live in the space of Earth, and those that live on other planets and around stars. There are also plasmoids that even live in the core of stars; they feed on this energy; their subtle body is such that the star does not burn them at all; on the contrary, they feed on it.
        

        And imagine: the same Spirits incarnate in them as in us—we are all from the same Spiritual world! You very well could have, and indeed have had, at least one incarnation, you all have definitely had one in a plasmoid civilization, because without going through this experience it is impossible to incarnate in our Universe. Of course, everyone has had not just one incarnation in plasmoid worlds, but many more.
        

        What do they look like? That's also an interesting question, because most often they don't have a specific form like we do. They could be spheres, for example, they could be pyramids, they could be huge pillars of light, they could be structures resembling crystals or constructions from various geometric forms. You, for example, have seen how contactees create drawings they call sacred geometry? Well, these are precisely those forms. Tell me, isn't it beautiful?!
        

        So, plasmoids are divided into earthly forms and cosmic forms. Earthly forms are also subdivided. These are the Spirits of certain elements, the so-called elementals—those who are responsible for the element of water, the element of air, the element of fire, the element of earth—these are all Spirits, these are all plasmoids. And there are also specific beings that we call "Spirits of natural places." There are Spirits of the forest, Spirits of the home, Spirits of the river, Spirits of the mountains. Heard of these? And they all live in their own worlds, at their own density levels. Physically we do not see them, but we can feel them, that is, we can see them with our spiritual vision, as they say, through the third eye.
        

        10:32 Communicating with plasmoids. The "Third Eye." How do plasmoids see us?
        

        Irina: We have a specific chakra that is responsible for contact with various life forms that are at other density levels or in the Spiritual world; in common parlance, this is called the "third eye." This is our sixth energy center, and when it is opened, we begin to have sensations or inner vision, or a feeling of the energy presence of someone. And we can communicate with them.
        

        They see our world. They don't have physical eyes, so they don't see, for example, like us, photons that reflect off objects and enter our eyes; they don't have physical eyes or these capabilities of our vision. But they have energy vision; they can see, for example, with the entire surface of their body. But again, they don't see these objects that for us are reflections of light; our light is very dense for them—it's the third density level.
        

        That is, physical energies are also considered the third density level, just not in the form of substances, but in the form of energy. And they have their own energies there, so they see our world, for example, in the form of some colored spots, some see it in the form of honeycombs, and some even see it in the form of rows of numbers, that is, those energies that we would call numbers, and so on. That is, each plasmoid, each density level has its own perception.
        

        But, nevertheless, they really like to communicate with people; they like to make contact and convey some information, often doing this during sleep. When a person sleeps, their Soul travels, we now call it "astral," but before it was simply called the "journey of the Soul." And they really like to make contact, to show something, to tell something. With whom do they make contact? With those who are close to them in energy, in qualities, in vibrations.
        

        I've now told you about the subtle-material world.
        

        12:50 The Spiritual world – the dwelling of Spirits. Diversity of incarnations, their tasks.
        

        Irina: In the Spiritual world, there also live Spirits who are awaiting incarnation or who simply live, not desiring any incarnations, but also exist in the Spiritual world. That is, you and I, between incarnations, are in the Spiritual world; we, as Spirits, are there, and when we come here, we only change bodies.
        

        And I want to say that any Spirit can incarnate on any planet, as well as at any density level. In our next life, we can be both on Earth and on any other planet, even not in our galaxy, and we can incarnate not only at the third density level as a human or some humanoid. We can incarnate as a plasmoid, for example, a domovoi (house spirit), we can incarnate as some Spirit guarding a forest, or we could become a plasmoid that lives on Venus or on our Sun—also very interesting beings.
        

        But this does not mean that if we incarnate there, we will just fly around and do nothing. At each density level, there are its own tasks. For example, for stellar plasmoids, the task is: to maintain a certain thermonuclear reaction of their star, to give light and heat to its physical planets. Interesting task?
        

        There are also tasks for the Spirits of the elements, which are present not only on Earth, but on any dense-material planet. The Spirits of the elements create from their energies, one might say, specific particles, from which atoms are later formed. They assemble them, give them the ability to connect with other atoms, that is, they impart, as we say, a certain micro-gravity, due to which molecules and all organic life are then formed. Without these atoms, we could not incarnate into bodies. That is, they created all the elements, and they also monitor the cycle of these substances. Tell me, an important mission, right?!
        

        15:27 What does the spiritual level change? Who created the material world?
        

        Irina: So, after incarnation, we end up at some spiritual level. And the one we end up at does not change until we go for incarnation again. This is why the material world was created. It is correct to say that it was created by the One God, because all the energy, Light, material it consists of—this was given by God. And those who assembled it were His helpers, who were in unity with Him. So you could say that it was created by God.
        

        For example, the room we are sitting in now, although it was built by human hands, it would be correct to say that it was also created by God. Because all the material that makes up these walls, ceiling, and floor—it's all Divine energies in a specific dense form. Is that clear?
        

        When you hear that everything was created by God, one Creator—this is true: He did create the material world. He even gave plans to these Spirits, who were incarnated in plasmoids, for how galaxies should look, how planets should look, how specific star systems should look. That is, when high-level plasmoids were creating...
        

        There is a plasmoid the size of a galaxy, for example, it has such a subtle body, and it begins to gather substances at its density level, condensing them, so that a galaxy consisting of specific stars appears in that space. Other stellar plasmoids help it there, but, nevertheless, it does not create this itself, not from its own mind, but by asking the Creator, taking His plan; it is in contact with Him.
        

        This is the approximate structure of the Universe.
        

        17:36 Possibilities for the Spirit to change in the material world.
        

        Irina: So, the material world was created so that we could change our vibrations, so that we could raise our vibrations. Because those who strive for spiritual development have the goal of going to God, going to the Light, going to Love.
        

        Yes, I have been asked many times whether there are Spirits whose goal is destruction, evil, hatred, that is, opposite to our aspirations, and who want to lower their vibrations, that is literally their goal. I asked this question to the curators, naturally, and they answered me that if we take the lower spiritual levels—various demons—then yes, they may have such a goal, as they hate everyone and want to destroy everything. But when they go for incarnation, they don't go where they want, but through the Consultant Angels, just like you and me.
        

        We have Consultant Angels at the 22nd level who select the best conditions for our incarnation so that we can raise our vibrations. So, even if this lower Spirit comes and says: "I want to incarnate in the material world for the purpose of destruction," the Consultant Angels, whom he comes to, have a completely different goal—to direct him towards the Light. You understand, right? And they will still select an incarnation for him where, even understanding that he wants destruction, this opportunity to somehow harm himself, further lowering his vibrations, and harm others, will be, one might say, very difficult. On the contrary, conditions will be created for him to work through the blocks that are in him and come out to the Light.
        

        Of course, he can refuse this incarnation, but then he will be denied this incarnation altogether, even if he has a favorable period for it. If he refuses, he may then have to wait a long time, roughly speaking, in line, that is, for the opportunity to incarnate again in suitable conditions for himself. This is the kind of framework that low-vibrational Spirits find themselves in. No one follows their lead; they are incarnated where they can raise their vibrations. Thus, the material world is created as an opportunity to change oneself, that is, to change one's vibrations.
        

        In the Spiritual world, there is no time, there is eternity. When Christians say that a deceased person has passed into eternity—yes, that's right, it is eternity; it is a state where nothing can be changed; a Spirit can think in a certain way, regret something, ask for forgiveness for something, but it cannot change its qualities without the next incarnation. And it is precisely matter, because it is changeable—constantly changing, moving from one object, from one body to another—that matter imparts this changeability to the Spirit, and it is this changeability that allows us to rise through the spiritual levels. But there is a risk that we may also descend through them.
        

        But, as they say, without the risk of error, it is impossible to accomplish a deed that leads us to learning, that helps us to go towards the Light. That is why the possibility of error is, one might say, the only real condition for improvement. And it is given to us in this world, in which you are currently in incarnation for a certain number of earthly years—this is your opportunity to change your vibrations, which you yourself chose when you were in the Spiritual world.
        

        22:09 The purpose and possible scenarios of incarnation.
        

        Irina: Each of you has a purpose for incarnation; no one comes here just like that. Energy for your arrival here was spent not only by you and your Guardian Angels, but also by the plasmoids of Earth, who at your conception, in the first weeks of your mother's pregnancy, created the etheric framework to connect you with the planet's biosphere. Plasmoids of all four elements participated in this. That is, a certain amount of energy was spent on your incarnation by several civilizations. And no one comes here just for entertainment; they come here to fulfill some of their tasks.
        

        What tasks, you're already curious, right? Who among you has already asked their Higher Self and knows their tasks? Two people? Oh, four more! Excellent result! I congratulate you! So, are you interested in learning your tasks? You're hesitating, right?
        

        Everyone has a purpose for incarnation, which they devised together with their Consultant Angels, who are also called "mentors," because they mentor, they are from the 22nd level. I want to say that even if you incarnated from the 22nd level, or from the 23rd, from the 24th, even such an Angel still needs a Consultant Angel to help them with this, because they are specialists in this. You understand, right? Any Angel, any Spirit goes for incarnation through them, through contact with them.
        

        So, you had certain goals and you were shown all the variants of your life. You know that in the Spiritual world, not just one variant is visible, but many, right? And you were shown that, for example, with such and such a probability, this person will end up in military actions or somewhere else where there will be a risk of exiting incarnation ahead of time by such and such a percentage. That is, you knew all this. They didn't tell you with 100% certainty, because the probability could change. But you knew the percentage of getting into those actions and the percentage risk of exiting incarnation ahead of time.
        

        24:50 Who sets the timing of incarnation? The life plan.
        

        Irina: Who sets the time of exit from incarnation? You set it yourself. You can, of course, consult with the Consultant Angels on this matter, but usually they tell you to make this decision yourself. Because the responsibility for this decision is also on you, on each of us, this responsibility. And if the Angels decided for us how long and where to live, then we could not be responsible for ourselves. Do you understand?
        

        For example, you said: "My incarnation term is such and such," and you are given a certain life force for this incarnation, for this lifespan. But during this time, you must solve some of your tasks, so you usually have a specific plan. For example, the first ten years—do this, the second ten years—do that. This is roughly similar, as MidgasKaus told me, to a chess game. You've probably seen in magazines how a chess game is depicted, and what moves need to be made there to win? Approximately the same way, from the Spiritual world, you calculate what move you will make where.
        

        26:04 Why is memory blocked for a Spirit?
        

        Irina: But, as they say, in the Spiritual world everything seems simple: I will go there, do this and that, but when we come into this material world, and our memory is blocked, you see: everything is not simple at all. But we, by the way, also planned this, because we knew perfectly well that the memory of past incarnations, which created us as personalities, as beings, embedded all qualities in us—the entire set of memories of our past lives would be blocked. The memory of the Spiritual world is also blocked—so that neither one nor the other interferes with our adaptation to life in this world.
        

        Plus, the instinct of self-preservation is also activated in any danger; we will talk about this later when I tell you about the structure of the Spirit. In any danger to the physical body, the instinct of self-preservation is activated, which causes fear of death and destruction of the body. This is a completely natural instinct, embedded in us at the genetic level and which we accepted into ourselves when we incarnated. Plus, the blocking of memory about the Spiritual world. All this protects us from premature, unauthorized exit from incarnation if suddenly some difficulties arise.
        

        You understand that a person who remembers the Spiritual world, that there, one might say, no one attacks anyone, everyone is safe, everyone is eternal Souls and realizes this, might not agree to stay here. Firstly, there is no physical pain there; there is mental pain, yes, at the lower levels, but many people would think it's easier than physical pain (right?), and they might exit incarnation if they were allowed to keep this memory. That is precisely why memory is blocked.
        

        28:11 Ritual of thanking food and water. Why is it important?
        

        Irina: So, nevertheless, no matter what, you are all here, in these bodies, which were created for you, including by the subtle-material civilizations of planet Earth. Your specific bodies were created for you from the substances of this planet, from the atoms of this planet, which also has its own main plasmoid, named Demeter. On the planets of the Interstellar Union, it is customary to address the Spirits of nature with gratitude when eating or drinking something, because any food and any liquid is the energy of nature. Interesting how they live?
        

        Response from the audience: Yes.
        

        Irina: With every sip of water, mentally, but not out loud, they say: "I thank the Spirits of nature who created this substance for my strength and development," and they take a sip. What do you think you will feel if you do this?
        

        Response from the audience: Energy. Grace. We'll stay hungry.
        

        Irina: You will feel that besides water... Well, yes, now she will do it and tell us what she feels.
        

        Participant: (takes a sip) Hot, good...
        

        Irina: Yes. You will also feel a surge of strength. Because plasmoids, the Spirits of nature, really love... they need our Love, our gratitude. They live in subtler bodies, so our energy, which has passed through a denser physical body, is very strong for them and charges them.
        

        If we think about bad things, if we emit negativity from ourselves—it charges them with negativity, their worlds are destroyed by this, they also begin to fall into negativity because of this, they may have anger, they may have hatred, even against people. And if we send them Love—they themselves develop, they themselves take better care of nature.
        

        30:37 Choosing parents. What is the Higher Self?
        

        Irina: So, we are in the Spiritual world and chose an earthly incarnation. We chose it, as I already said, for a specific term. As soon as the time for incarnation approached, we also chose our parents. Very many agree on incarnation still in the Spiritual world, with both mom and dad, and very many Spirits wait for the parents to meet on the physical plane, even help this process, so that they see each other somewhere, to incarnate.
        

        In order to come into the body of an earthling, the Spirit separates 30% of its essence from itself. This 30% of its essence, endowed with life force, we call the "Soul." You are all living Souls. That is, the Soul is a part of the Spirit that is directly in the body, permeates it, and simultaneously in the Spiritual world. Because it cannot completely merge with matter, it can only partially manifest through it. So we are all now simultaneously in the physical world—through the brain, through the body's receptors, we look at it, move our body, and so on—and partly we are always in the Spiritual world.
        

        This 70% that remains in the Spiritual world is called "our Higher Self." Why "Higher"? You see, even in terms of percentage, there is more energy and more of our structural parts there. This is 70% of your Spirit. And this 70% does not have its memory blocked: they are not in incarnation, so their memory is not blocked. That is, your Higher Self remembers everything that happened to you in all lives, remembers its goals and tasks in this incarnation. It also observes its incarnated part through a spiritual channel, reads how much its vibrations have risen or fallen. Therefore, what questions can it answer? It can answer questions like: what are your goals and tasks, are you fulfilling your task, what is hindering you, and how to remove these obstacles?
        

        Tell me, interesting questions?
        

        Response from the audience: Yes.
        

        33:46 How to talk to your Higher Self? What to ask it?
        

        Irina: Now I'll tell you about how to talk to the Higher Self. You see the words—with the "Higher Self." With whose "I"? With your very own "I"! That is, talking to the Higher Self is talking to yourself, to the higher part of yourself. It is very important now to understand and remember that contact with the Higher Self is contact not with some external being, not with a humanoid, not with a plasmoid, not with an Angel or some demon, but precisely with yourself, with your unincarnated part.
        

        Imagine that you see yourself in a mirror and converse with yourself. But this part of you—it is larger than you, it remembers more than you. You have only been in this body, but it has been in many bodies, and it remembers your goals and tasks. That is, you are speaking, conditionally, with yourself from the past, and from the future, and from all times simultaneously. It remembers everything about you and knows everything about you—about your current incarnation, about the problems that arise in this incarnation.
        

        Therefore, what questions can you ask your Higher Self? The first question is, naturally, "what are the goals of incarnation?" When you were a whole Spirit with it, that is, not in incarnation, when you had not yet been endowed with life force, you were united with it and together you chose these goals. Therefore, naturally, you can ask it: "What are my goals of incarnation?"
        

        The second thing you can ask: "Am I fulfilling my tasks?"
        

        And the third thing you can ask (I will show how to conduct a session with the Higher Self), already depending on the answer "yes," or "no," or "partially" (everyone will have different answers), you can ask: "What is hindering me? What is hindering me from fully fulfilling my tasks?" And if it answers "yes," it is necessary to clarify: "Are there any obstacles on the path?" That is, we need to find out the origin of problems and how to eliminate them.
        

        What else can you learn from the Higher Self? You can learn the spiritual causes of your illnesses, including physical ones. The causes of physical, mental, spiritual problems, depressions, and so on, can be learned from the Higher Self. You know that any physical illness or injury, even one caused by a physical reason, still has some spiritual causes underlying it, that nothing happens by chance, everything happens to us for a reason.
        

        37:06 Examples of spiritual causes of physical problems.
        

        Irina: Let me give an example. Imagine a person who walked for a long time without a hat in severe frost and wind; he caught a cold, the wind blew into his ears, his temperature dropped, and he developed otitis. It would seem that this is a physical cause—hypothermia. What do his vibrations or anything else have to do with it? But it turns out, if we ask about spiritual causes, then the fact that he treats his body this way and does not take proper care of it—that is also a spiritual cause, related to his attitude towards his body. Do you understand what I'm talking about?
        

        Or, it would seem, a person got food poisoning or ate something wrong, and he felt unwell for a few days, couldn't work, and so on. And when we start asking the Higher Self why all this happened, it turns out that, after all, a person has a developed instinct of self-preservation, and it can show him through the organs of smell and taste what to eat, what to put inside himself, and what not to. If this instinctive part did not tell him that it was dangerous, with the feeling that you don't want it, "put this food aside," then that was also some kind of spiritual lesson.
        

        Therefore, when we start asking, usually either the person needed to step away from affairs, to be with himself, or it's a sign that he stopped paying attention to himself, got too caught up in some material vanity in this material world. So he was put to bed for a few days. And many such cases can be given. And what conclusion do we draw from this? We draw the conclusion that practically any illness and even physical trauma has some spiritual causes. And all this can be asked of the Higher Self—precisely the spiritual causes.
        

        Also, we can ask how to eliminate a specific spiritual cause, how to work on it, and so on. And after removing this spiritual cause, we can ask the Higher Self whether it is possible to fully restore the physical body. Because we can raise our vibrations, but the body, which is already damaged, needs time to recover; it changes much more slowly than the Spirit within it. Our matter is inert, it needs time.
        

        40:09 Video sequence from the seminar with an audio background of an Eslerov mood setting.
        

        Irina: I am the Universe, the Universe is me. The Power of the Universe is my power, and my Spirit is part of the flow of existence of the Creator of all worlds. His power will be directed for the good of all beings abiding in all worlds and planes of existence. Reality will abide in truth, and lies in the illusion of perception will disappear forever.
        

        40:59 End of video.
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