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The present volume constitutes an attempt to identify the roots of a cultural paradigm that is gaining increasing dynamism and scope: the "holistic paradigm" or "transmodern paradigm" (Codreanu, 2005). The cultural stage in which this paradigm fully asserts itself we agree to call transmodernity, while the integrative ontological-cognitive and (pr)axiological vision upon which it is founded we shall assume as transmodernism. The two terms presuppose each other reciprocally, the first constituting itself as form/framework for the content/ meaning of the second.

Transmodernity coexists at this moment with postmodernity, and for this reason many identify the two paradigms, considering them to be a single cultural matrix. We prefer to perceive as a distinction between the two models a "centripetal" tendency of focalization in the fundamental unity of the world for transmodernism, and respectively a "centrifugal," deconstructive tendency specific to postmodernity.

We understand postmodernity as a revolution of the individual face to the Universe, in the sense of affirming the individual and deconstructing any structures, while transmodernity is a return to the unity of foundation. The crises of postmodern society, generated by consumerism and post-industrialism, are—for a representative of the transmodern paradigm —signs of a "fractalic growth" on another horizontal plane, neither qualitatively superior nor inferior, signs of a different modulation of the same fundamental experience of the One.

We began this research with the aim of identifying the cultural models and cognitive patterns that make possible the comprehensive opening toward the transmodern paradigm.

The idea of a parallel between Eastern mysticism and contemporary physics belonged to Fritjof Capra, whose book—The Tao of Physics (1995c)—constituted one of the starting sources of the present thesis. His arguments regarding the existence of certain perspectives of current physics that were intuited through mystical knowledge by the sages of diverse Eastern traditions are as tempting as they are perilous.

The temptation is found in the syncretic manner of approaching the two paradigms, the Eastern one and that of modern physics, a manner close to transdisciplinarity and interculturality. Among the specific features of transmodern thinking is included, first and foremost, the perspective of transdisciplinary research, capable of mediating between two opposed epistemic paradigms: the rational-discursive and the intuitive-ecstatic.

From this perspective, in the pages of the present work we have expressed our agreement with Capra (1995a, 1995b, 1995c, 2004) regarding the possibility that certain mystics may have arrived at cosmogonic intuitions similar to contemporary cosmological theories. We have presented as examples, in this sense, the parallel between the model of phonematic emanation proposed by Abhinavagupta (1972, 1989, 1990) and the Big Bang theory model of the Universe's origin. We have also given as an example the idea of multiple universes from current physics, which we can identify intuitively with the myth of the "Parade of Ants" presented by Heinrich Zimmer (1983, 1994). In agreement with Capra (1995c), we have identified in the terrifying dance of Śiva the permanent agitation of the world of atoms, governed by the law of entropy. We have also seen the wave-particle duality as being of the Yin-Yang type, inseparable in essence. We have sustained as a hermeneutic method for both semiotic situations, both that of physics and that of Taoism, the method of "transfigured" antinomy proposed by Lucian Blaga (1983). We have taken this method further, affirming that in the face of any apparent duality there also manifests a third element existing on a superior ontological plane. In this sense we have positioned ourselves on the stance of a trivalent logic, starting from the works of Ștefan Lupasco (1982) and Basarab Nicolescu (1995, 1999, 2006, 2007a, 2007b). Personally, we have parted from Capra when he proposes Eastern philosophy as a "possible semiotic paradigm of current physics theories" (Capra, 1995a).

Demonstrating the limits of the transcultural model, we have made a critique of this vision, affirming that it is very possible that the perceived similarities are present only in our consciousness, precisely due to the "interpretive will" (a term used in the sense proposed by Culianu in Eros and Magic in the Renaissance [1994]), specific to the transmodern paradigm. As such, our own "interpretive will" could be suspected of being the origin of the similarities between the analyzed Oriental philosophical concepts and the modern physics theories under consideration, through the re-signification of two distinct cultural experiences: the scientific and the mystico-mythological.

We have also justified that the two models may have different gnoseological significations, with scientific theory centering on the construction of coherent explanatory systems based on mathematical modelings capable of predicting experimentally verifiable facts, while the intuitive mythical model signifies a justification of a soteriology based on mystical communion. The parallel between Eastern philosophy and current physics as transdisciplinary analysis was undertaken for the purpose of identifying certain metaphysical foundations and semiotic models that would constitute the "object language" specific to the transmodern paradigm.

*
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In conducting the present research we have assumed as immediate methodology what we have called "fractalic constructionism." Constructionism is a paradigm taken from the social sciences, which affirms that reality is "a construct" achieved through the symbolic interaction of the "maps about the world" of diverse individuals. The idea of fractality presupposes the existence of a fundamental structural element and a law of generation that produces the entire reality as a reconstruction starting from the Primordial Object through application of the law of generation. Fractalic constructionalism is an epistemological model that proposes the construction and reconstruction of reality starting from the object-event unity projected in the Universe of diverse knowing subjects.

The constructionist-fractalic method that we propose as a semiotic grid (Eco, 1982) for interpreting the transmodern paradigm originating in the contributions of I.P. Culianu (1994) presupposes the existence of a "significant reality" describable in the form of a fractal that encompasses all interpretive possibilities of the designatum and its reiteration in different semiotic situations. Such a fractalic model is taken up in the semiotic space both in understanding current cosmological models (Hawking, 2006) and in the anthropological interpretation of the social fact proposed by Gavriluță (2006).

We have considered useful the juxtaposition of the two visions—the constructionist and the fractalic—in order to account, on the one hand, for the auto-generative structure of the designant in the semiotic context of the transmodern paradigm, but also for the superposition (The term "superposition" is taken from quantum physics, where it has the signification of the state of a particle in the absence of the researcher's intervention, a situation in which all values of the particle's quantum states are equiprobable) of the meanings of reality for diverse subjects. Interpretation thus becomes a mediation upon the grid of understanding the fractal.

Applying this grid to the transmodern paradigm, we have attempted to capture both the ontological substratum and its fundamental presuppositions. Thus, the transmodern paradigm aims at the fundamental recuperation of the world, manifested as spiritualization of cultural and/or disciplinary frontiers.

Regarding the dimensions of the Universe to be researched, from the domain of Eastern philosophies, we have privileged Indian philosophies, among which we have mentioned non-dualism from Kashmir, Vedānta and Sāṃkhya, Tibetan Buddhism, and Taoism from Chinese philosophy. We do not claim exhaustiveness, orienting ourselves only toward the semiotic decoding of the ontological implications of certain revalorizations of visions originating (also) from the philosophies researched, whether directly through the intermediary of the New Age movement and its theoreticians among whom we consider Fritjof Capra in first place, or especially indirectly through theoreticians of the holistic vision among whom we enumerate David Bohm, Ken Wilber, Thomas Germine, Ben Goertzel, and Stanislav Grof.

Among the perspectives of modern physics, we have analyzed with preference cosmological models, relativity, and quantum mechanics. We have sought to show the manner in which theoretical models belonging to modern physics have been revalorized in post- and transmodernity, both through their intrinsic ontological signification and through the philosophical perspectives opened in the horizon of these theories. We make the mention that, despite the fact that from a cultural and philosophical point of view we speak of paradigms such as postmodernism and transmodernism, scientific terminology has consecrated the term modern physics for the physical theories taken by us into consideration, and therefore we shall refer to them in the sense of "modern physics." The humanistic vision emerges from the ontological perspective presented and is based on a systematic anthropocentrism. The (holist-)humanistic vision constitutes one of the foundations of the transmodern construction. This has its origin in the transformation of the ontological paradigm and of the gnoseological one, particularly due to the transfer into cultural space of physicalist visions on the one hand, and the recognition of complementarity with alterity—including here Eastern philosophies and those of Eastern inspiration—on the other hand.
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This edition (2026) is the first English edition of the volume. It represents the publication of the author's first doctoral thesis, entitled Filosofia Orientului și fizica modernă. O viziune umanistă a Universului [Eastern Philosophy and Modern Physics. A Humanistic Vision of the Universe], defended at "Al.I.Cuza" University in Iași, Romania, in 2010, under the supervision of Ph.D. Prof. Traian D. Stănciulescu. The first edition (2011) was published at Performantica Publishing House, with the title Perspective semiologice asupra transmodernității [Semiological Perspectives on Transmodernity], followed by a republication, unmodified, at Lumen Publishing House, under the same title. The next two editions were published at the same publishing house, partially returning to the original title of the thesis—Filosofia Orientului și fizica modernă [Philosophy of the Orient and Modern Physics] keeping as subtitle the title of the first edition —Perspective semiologice asupra transmodernității [Semiological perspectives on transmodernity].

During the revision for the English edition, a series of supplementary chapters have been added, previously published as articles, in journals such as BRAIN. Broad Research in Artificial Intelligence and Neuroscience, Journal for the Study of Religions and Ideologies (JSRI) and in the volume Bioethics in Crisis or the Crisis of Bioethics? An Anthropology of the Pandemic in the Medicalized Society (Lumen, 2020). These chapters added to the English edition bring an updated perspective of the author on the subject of the impact of Oriental philosophy (Kashmir Shaivism, more precisely) upon the philosophy of consciousness and mind. 

The English translation of the volume has been made by Bianca Sandu with the support of Claude Sonnet 4.5 by Anthropic.
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CHAPTER 1.
 Defining Features of Object-Language

[image: ]




1.1. Philosophical-Scientific Roots of Transmodernity

In opposition to postmodern deconstruction, transmodernism—as presented by Theodor Codreanu in the volume "Transmodernism" (2005)—proposes the paradigm of transdisciplinarity as a cultural opening characteristic of the beginning of the 21st century. Emerging against the background of the epistemological offensive of transdisciplinarity (Nicolescu, 1999), transmodernism adopts values such as globalism, "integral culture," and multiculturalism. Transmodernism presupposes an "obsession with unification," having the "erasure of boundaries" as its programmatic dimension.

The "spiritualization of frontiers" at the level of social-political constructions is a natural continuation of the "spiritualization of epistemological frontiers," of ontological unification in a "Network Universe" in which, according to Ray Paul (2011), each constitutive element is unitarily correlated with all other elements of the system. Integral culture, viewed as a synthesis of traditionalism with modernity, is opposed by transmodernity theorists (Codreanu, 2005, p. 177) to "Coca-Cola culture," which, through the deconstruction of any reality, suppresses the very space of action for values. In this manner, postmodernism (***, 1978) implicates the entire sphere of human existence: culture, theology, philosophy, art, politics, science, and technology.

In opposition, transmodernism proposes an exit from post-history through a synthesis of "the complete human being" (open to alterity). "Western transmodernism theorists—Ray Paul (2011) further notes—believe that there is a need to transcend any logic because all logic is monological, whereas the transmodern being is dialogical" (Codreanu, 2005, p. 182). The transmodern ethos—Rorty (2000, p. 10) assesses in turn—is that of unity in diversity, or of perceiving the universal through the fine texture of the particular. Transmodernism is structurally opposed to postmodernism, which it accuses of inconsistency in its radical deconstructivist approach. Rorty (2000) accuses Derrida of failing to radically modify the ontological status of logos to the point of reducing it, like Wittgenstein (1991), to a mere instrument of knowledge. The ontological centrality of postmodernism is difference (Derrida, 1997, pp. 40-52). Opposing the ontology of difference, transmodernism theorists propose the restoration of an ontological model having as its centrality the systemic and synergistic unity of Being (Grof, 1985, p. 61).

1.1.1. From Hegelian Dialectics to German Romanticism

In what follows, we will identify prefigurations of transmodern culture in Hegelian idealism and in that of the Romantics. Hegelian idealism has as its ontological centrality the Spirit of the Absolute as Logical Idea: "The Absolute, through its process of transformation, gives birth to the world, which thus represents only degrees of perfection of its completeness" (Andrei, 1997, p. 118). In the "Phenomenology of Spirit," Hegel (2000) identifies reality with the unfolding of the "Absolute Idea." In this sense, Tudor Ghideanu affirms that, for Hegel, "the concept or meaning is not exterior to being, because being is the same thing as being that thinks itself" (Ghideanu, 1999, p. 72).

For Hegel, God is the Absolute in whose knowledge the spirit becomes free from any finite form. Religious knowledge appears in Hegel under the form of natural religion with its three phases: 1. magic (fetishism, Lamaism); 2. religion of imagination (Brahmanism); 3. religion of light (Persianism) and religion of spiritual individuality (Andrei, 1997, p. 119).

Regarding the above, Nicolae Râmbu considers that: "In the Romantic vision, the finitude of things is an irony, an illusion resulting from fixing one's gaze upon particular things. Man must direct himself toward the ensemble of the world with his entire personality, and thus his spirit will be enriched with an entirely new knowledge. Not beyond finite things, but within them themselves dwells the infinite" (Râmbu, 2001, p. 18).

The presence of the infinite as a mysterious texture within the finitude of things constitutes a key to transmodern construction (Flonta, 1997). The obsession with the infinite takes the form of the extensive, of unifying synthesis—even if sometimes painfully syncretic —and of the intensive as participation in the other, as extrapolation of one's own infinity through the infinity of alterity.

Schlegel's Romantic project proposes a new mysticism of the original whole as the unity of masculine and feminine archetypes, through the elevation of woman to a previously unknown rank: She is considered to be far superior to man, such that the traditional hierarchy between the sexes, which had biblical consecration, is radically modified. Schlegel's new mythology of love (Firchow, 1971) finds a transmodern correspondence in the novel "The Da Vinci Code" (Brown, 2004). Initiations into the Mysteries of the feminine goddess "construct an initiatic novel that proposes historical secret societies, Templars and the Priory of Sion, which confront each other in defense of a fundamental mystery—that of the Grail. Schlegel's novel, Lucinde, also proposes an initiation into the mystery of femininity" (Râmbu, 2001, p. 103). Similarly, Eminescu, the Romantic thinker of Romanian space, will also poetically recreate the mythology of the feminine, of the sacralizing power of love.

For the Romantics, the reinterpretation of Christianity and the sentiment of religiosity constitute important themes. From Schleiermacher's religious conception results a new kind of tolerance. People are no longer viewed as equal children before the divine father, but rather in a new rebirth, unique and unrepeatable, of the entire Universe through religious sentiment. Thus, the entirety of the Universe can be concentrated in the self, and each new religious experience is a reflection of the infinite in the finite.

From a spiritualist perspective, Novalis proposes in "Christianity or Europe" a model of European construction that is specifically Romantic (Râmbu, 2001, p. 111). The keystone of European unity is, for Novalis, the awakening of the sentiment of the sacred. Novalis's Europe is viewed as "a union of European states, but not in an administrative sense, rather in an organic one" (Râmbu, 2001, p. 111). The unification of Europe constitutes for Novalis a first step toward the restoration of the unity of humankind.

Mutatis mutandis: The European Union is already a political reality. It appears as a supranational construction that has as its foundation political and monetary union. Is this European construction generative of identity? Beyond the phrase "European citizen," will there exist a real European identity, as a sentiment of belonging to the spiritual reality of a unified Europe, or will there continue to be Germans, French, English, Italians? In this context, a special question may preoccupy us Romanians: What can be the destiny of a minor culture, such as the Romanian one, in a cultural space of a united Europe?

Novalis's Romantic project has become a historical construction of industrial society. Can we say that the European Union fulfills Novalis's Romantic dream? In political theory, the European Union has the status of a Confederation of states that have chosen this integration in order to better manage resources, public policies, defense, or foreign policy. At the foundation of the European Union should lie a unique or at least coherent vision of European citizens regarding a common future. France and Denmark's rejection of the European Constitution, however, pragmatically calls into question the success of the spiritual project of European integration. The integrative vision is, however, the specific difference proposed by transmodern construction in relation to the organic construction proposed by the Romantics.

*
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In conclusion, we can affirm that the fascination with the Orient characteristic of Western Romanticism finds its correspondence in transmodern neo-syncretism. In this context, a natural question arises: can transmodernism be understood as neo-romantic? Ștefan Afloroaei draws attention to the Romantic conception that views the world as a dream of non-being (1993, p. 194). The openings toward nothingness, toward the void, specific to modernity, meet in transmodernity with the ontological implications of the quantum void. We can find in transmodern philosophy a genuine oscillation between Nirvāṇa and the quantum Void (Sandu, 2006b, 2006c). The existence of Romantic themes revalorized by transmodernism does not constitute, in our opinion, a sufficient argument for this identification. The fundamental dogma of transmodernism is the integrality and uniqueness of the world, the rediscovery of the whole in the part and of the parts in the whole. This fractal-holographic model constitutes a specific feature of transmodernity, and the revalorization of the Romantic theme is accomplished in the spirit of this cultural orientation.

1.1.2. From "Ontological Quantumism" to the Rediscovery of Eastern Philosophies

Western culture has reached a point of discrepancy between the scientific-epistemic paradigm and the pragmatic one, that is, between thought and action. In physics, concepts such as Euclidean-Cartesian space, fixed stars, or material body lose their significance, being replaced with other concepts such as: "topological spaces," "world lines," "probabilities of existence." The philosophy of science assumes the mission of exploring the new semantic dimensions provided by the frameworks of paradigmatic mutation arising from discoveries in relativistic and quantum physics. The philosophy of science must transcend the question "What is reality like?", which belongs by right to science, occupying itself especially with the human significance of reality, thus "What does reality represent for humanity?"

Contemporary physics approaches metaphysics, proposing to answer the question itself: "What is that which is?" Physics substitutes metaphysical speculation through the construction of theoretical models. For the philosophy of science, questions of the type "What do the abstract mathematical entities of physics signify for human consciousness?" are relevant. Ontological construction can be realized as a subjective reconstruction of the real (Nicolescu, 2007a, pp. 212-213), starting from the "signs" through which the "levels of reality" present themselves to the researcher. Such an ontological construction must have both a phenomenological and semiotic dimension.

Paradigm shifts in physics have created in the philosophy of science epistemic models that require understanding and unification in order to be integrated into humanity's consciousness. Medieval philosophical speculation has been replaced by mathematical calculation at both the cosmological and microphysical levels. Both models are forms of semiosis upon the order that logic imposes on the world. This order is one for us, without necessarily being the structure itself of the Universe.

To understand subatomic particles as being "a field of interactions" has a metaphorical significance for the level of common sense. At the level of common sense, the idea that material bodies are, physically speaking, empty spaces appears absurd. In this sense, Hermann Weyl wrote: "According to field theory, a material particle such as the electron is a small region of the electric field in which the field intensity reaches enormous values, indicating that a large quantity of energy is concentrated in a very restricted space. Such a knot of energy, which is not clearly delimited from the rest of the field, propagates through empty space, just as a wave crosses the surface of a lake; there is no substance from which the electron is constituted" (Capra, 1995c, p. 181).

Substance appears as a polarization of the fundamental field. As a result of interactions, the particle and its antiparticle are generated simultaneously (electron-positron). The existence of such a fundamental field is a scientific hypothesis whose resolution implies a metaphysical answer. The fundamental field is one of the metaphysical entities that has penetrated the discursive area of science. It is a "certainty" of contemporary physics that a particle-antiparticle pair appears from empty space. The reciprocal transformation of substance into field and of field into substance causes the certainty of the materiality of the world to be replaced with the vision of a vibratory Universe according to which "the void fluctuates randomly between being and non-being" (Pagels, 1983, p. 240). The genesis of the Universe appears as a gigantic primordial explosion that hurls into space, with unimaginable energy, the entire Universe. This model is an approximation for common sense, because in cosmology, space is a product of the Big Bang and has the same dimensions as the Universe. Pagels considers the Big Bang to be a "gigantic fluctuation of the void" (Pagels, 1983, p. 247).

In Indian philosophy, Abhinavagupta considers that the phonematic emanation of the Universe is an expansion of the conscious subject into pure objectivity. Space and time as constitutive realities of objectivity are included in this process of emanation and resorption which, in the absence of an "objective space," unfolds in subjective consciousness and, due to the absence of time, takes the form of creative flashes (Gnoli, 1972).

The mystery of the first seconds of the Universe, before which the concept of time has no meaning, is potentiated by the fact that in the entire space (smaller at that moment than Planck's constant) there could not exist particle-waves to transmit interactions. The preluminous state of the Universe can be identified with the moment of creation of the divine hierarchies "from the darkness more luminous than light" (Pseudo-Dionysius, 1993, pp. 148-149). We could see this pre-creation of the hierarchies of light in the "non-time" encompassed between t=0 and t=10−43 s as being the moment when the Creator Logos informationally prefigures the Universe as a systemically hierarchized structure. In the pre-quantum stage, the Universe exists informationally but not energetically-substantially, since substance requires space. In Abhinavagupta's doctrine (1972), this stage of divine self-explication is called śuddhavidyā tattva (Avalon, 1995). The entire unfolding of the world exists in the intrinsic form of the Supreme Energy (Shankaranarayanan, 2002, pp. 83-84).

A similar pre-creation is described by Traian D. Stănciulescu within the framework of the theory of "archetypal holograms," of perfect forms similar to the world-generating "sign-words" mentioned in the biblical text (2007, p. 39). The author distinguishes between the "dark field" of primordial chaos, pre-existing cosmic creation, and the "uncreated light" through which the energetic-informational patterns, the "thought-forms" of the Creative Force, are projected. The genesis of the world could thus be identified—not only metaphorically—with the action of a "Divine Laser," capable of projecting perfect holograms onto amorphous substance, thereby embodying the multitude of evolutionary forms of the world. The model of the "cosmological laser" will be found at the level of the human individual in the form of the action of coherent "biological lasers," capable of translating at the level of the human brain—through mechanisms of holographic resonance—the object-signs of referentiality (Stănciulescu, 2007, pp. 148-154). A unifying vision of the creation of the world through signs, similarly manifested at the cosmic and human levels, can be derived from the above hypotheses.

Between the darkness-chaos before creation and that of the pre-creation phase of a particular world, a fundamental ontological difference must be noted. Since Time appears together with creation, God's state before creation is inconceivable, being neither cataphatically nor apophatically describable.

We can speak of cycles of creation in the Multiverse—a "cluster universe" in a permanent "pulsatory expansion," presupposing the existence of multiple worlds characterized by parallel spaces and times (Stănciulescu, 1985)—cycles whose recognition resolves the problem of the "before" and the "beginning" of the world. In fact, it is a translation from the question regarding "before our Universe" to the question regarding "before the first Universe," of the Multiverse itself. As Thomas Aquinas mentioned, we cannot speak of a beginning of the Great Universe, but only of the beginning of one of its particular worlds.

We consider a modern answer to this problem to be the fractality of time in the Multiverse. By fractality we understand the capacity of the Multiverse, of the totality of Universes, to self-generate and self-develop, starting from a fundamental element and a law of generation. From a philosophical point of view, we identify the fundamental element that reiterates itself as Being in Itself, and the law of generation as the Creator Logos. Being in itself multiplies fractally through the intermediary of the Creator Logos, giving birth to worlds. God's mode of being is precisely the fundamental field, "the supercoherent light field (God himself), manifested through his triple hypostasis—the Father, having as correspondent the principle of information, the Holy Spirit, identified as the activating principle of Energy, and the Son, having substance as an analogous principle" (Stănciulescu, 2007, p. 40).

The Oriental metaphysical intuition of Yin-Yang duality can constitute a model in the conceptualization of any dualities, including that between matter-antimatter, substance, and energy. Abhinavagupta proposes the identification, behind any dualities, of the existence of a third neutral element, in relation to the two, situated at a superior ontological level (Singh, 1988, pp. 54-62). The neutral element is at its ontological level part of another duality unified at another ontological level, and so forth.

Stéphane Lupasco conceives a logic of energetic antagonism (1982, p. 75), introducing the principle of the included third, according to which there exists "a term T which is at the same time A and non-A" (Nicolescu, 2007a, p. 260). In this sense, Petru Ioan (2000) identifies in Lupasco's system three logics starting from Lupasco's three dialectics: that of homogenization, that of heterogenization, and quantum dialectics. There exist here similarities and models for the creation of the particle-antiparticle pair from empty space.

H. Zimmer signals the myth of "The Parade of Ants" (1994), which speaks explicitly of parallel Universes, of the expansion and contraction of the Universe "beyond the most distant vision studding outer space. Universes come and go, "like an innumerable host (...)." Quoting the Brahmā-Vaivarta Purāṇa, Zimmer (1994, pp. 7-15) affirms that from the root of each hair (of Viṣṇu), a Universe emerges and bursts like a bubble." A similar vision—presented by Lao Tzu, who affirms that billions of things and beings appear from the void—is correlated by Fritjof Capra with the appearance from the void of particle-antiparticle pairs (Capra, 1995c, p. 181).

In transcending F. Capra's vision, we specify that the transdisciplinary interpretation of cosmological models, found in metaphysical and mythical intuition, is understood as a semiotic situation generated by the existence of ordering structures of nature, which present themselves before human interrogation in the form of a resonant response that nature gives to the knowing subject. These communicational structures are viewed by Traian D. Stănciulescu as "ordering principles of universal reality" (Stănciulescu, 2004, pp. 114-115), namely:

• systemicity (structurality), the world being a complex of organized and hierarchized systems, having as integrating reference one and the same significant forms; 

• connection, as holographic resonance on the basis of which everything can be correlated with everything; 

• reflexivity, as the property of reflectability of any system in the system of properties of any other system; 

• specificity of forms, in the conditions of the existence of integrating morphological archetypes, symbolically suggested by the ovoid, hourglass, column, cluster; 

• virtual or real manifestation of information at the level of all sequences of material or spiritual reality.

These principles—which the cited author considers doubled by dialectical laws such as the law of the entropic cycle and of informational continuity (suggesting, in Eminescian terms, that "all are born to die and die to be born")—can serve as the basis of a fractal construction of the signified Universe, holographically doubled by the signifying Universe (Battefeld & Easson, 2004). The appearance of models that consciousness perceives as similar is attributed to a holographic contiguity, to the appearance of reality as reflection in the consciousness of the knowing subject.

As we have already mentioned, a possible "Cosmological Laser" projects through the substance of the world archetypes of Creation, which arrive in the form of symbolic-archetypal images (Stănciulescu, 2007, pp. 40-41). An archetypal-mythological vision of cosmogony thus reiterates itself both fractally and holographically, in both mythological models and in the new mythology generated by science. Precisely from here arise the approximations between models of the Universe originating from metaphysical intuition and those developed within contemporary science. This signification of the world for humanity is given by a virtual intentionality of the Creator Logos to make itself explicit for a receptor capable of understanding the signs. This receptor is man as spiritual being, as accumulator of the power of the logos to understand itself (Moretta, 1994; Pârvu, 1977).

"Quantum ontology [ontologia cuantica] —notes Bogdan Baghiu—is increasingly attached to the idea of the ensoulment of the Universe, to the idea that understanding is a constant of all that exists in the Universe. Thus, the idea has been reached that not only light can have an ambivalent nature, wave-corpuscle, but thought would also have such a nature, it being a reflection of light in the human spiritual microcosm" (2006, p. 114).

From the above, a logocentric orientation of a new philosophy of science can be discerned (Mittelstaedt, 1971). Both Eastern metaphysics and contemporary physics are for philosophy an alterity that opens up.

1.1.3. The Transdisciplinary Paradigm: A Necessary Synthesis

The impact of the holistic model generates a paradigmatic mutation in the entire contemporary culture. We are today in full transmodern paradigm, based on transdisciplinarity and interdisciplinarity. It extends into the sphere of art, in ethics and pragmatics, psychology, sociology, as well as in the great social-political constructions of globalization and globalism, of global communication, the appetite for tolerance and multiculturalism, the affirmation of minority identity, the ecological paradigm, and the penal philosophy of restorative justice.

We consider this new humanistic vision to have as its foundation anthropocentrism and as its epistemic model fractal constructionism. This humanistic constructionist epistemic model proceeds from the centering of the knowing subject as catalytic factor of the symbolic reconstruction of reality. We position ourselves on the stance of a "spiritualist anthropism," according to which the Universe as Spirit knows itself as fundamental unity in each fractal reiteration of reality (part of the fractal). The Universe needs the human being in order to know itself because we identify lucidity as cosmogonic motivation. The rules of the game are the laws of the world, and the players are the conscious subjects (individuals) who are part of the Universe. The Creator projects himself holographically in each human being, whom He creates in His image and likeness. We understand the ontological abyss between man and God as an intension-extension difference; in Bohm's terms, enfolded totality of existence versus explicated modality of existence in the human being (Bohm, 1995). Christ is the ultimate explication of divinity in the human being. Or, as Lossky notes: "St. Gregory of Nazianzus can speak, and rightly so, about the presence in man of a particle of God. This means that uncreated grace is implied in the very creative work and that the soul receives, at the same time, life and grace, for grace is the breath of God, the flow of divinity, the life-giving presence of the Holy Spirit. If man begins to live at the moment when God breathes life into him, this is due to the fact that the grace of the Holy Spirit is the real principle of our existence" (Lossky, 1993, p. 92).

Through the volume "Transdisciplinarity" (1999), Basarab Nicolescu opens the path to a cultural construction based on cooperation in knowledge, on transcending the frontiers between branches of science (2007b, pp. 48-58). The epistemic premise of transdisciplinarity is the existence of a fundamental unity of the world, the foundation of the unity of knowledge. In this sense, Roșca considers that "parallel to processes of differentiation, new forms of integration appear. The research models and approaches of some sciences cross the boundaries of other sciences" (2007, p. 5).

In turn, Huessy considers—from the perspective of the ethos of vocation—transmodernism as being the desire to transcend the limits imposed by neomodernism and postmodernism, claiming both European and Oriental esoteric traditions (Codreanu, 2005, p. 179).

Basarab Nicolescu—in a recent edition of the mentioned work (2007b, pp. 58-60)—proposes a multidimensional reality structured on multiple levels. In the attempt to reunify multidimensional reality, the author inquires about theories capable of describing the transition from one level to another and the role of the observer subject in the existence of a unity of all levels of reality. Nicolescu proposes—starting from Stéphane Lupasco's model (1982)—a logic of the included third capable of describing the coherence between levels of reality. In accordance with this logic of the included third, two contradictories become complementary at another level of reality, in a unified state T. This state T participates at its own level of reality in another pair of contradictories resolved at the next level of reality (Nicolescu, 2007b, pp. 61-64). The levels of reality are coherent, permitting the transfer of information from one level to another. The coherence of levels of reality stops at the extreme levels. The unification of the world is realized through a "zone of non-resistance." The zones of transparency to knowledge appear as being "enfolded," because—according to D'Espagnat—knowledge has the form of a reflection that is not permitted in the zones of transparency (Nicolescu, 2007b, pp. 64-65). Nicolescu identifies the zone of non-resistance to knowledge as being the sacred. The sacred is therefore not a level of reality in itself, but rather the zone of transparency that appears between levels of reality.

The object of transdisciplinary research is constituted precisely by "the ensemble of levels of reality and its complementary zone of non-resistance" (Nicolescu, 2007b, p. 65). For Nicolescu, "reality is not only multidimensional, but also multireferential, complex plurality and open unity being two aspects of a single reality." Through this is established the "Principle of Relativity" of levels of Reality: "no level of reality constitutes a privileged place from which all other levels of reality can be understood" (2007b, p. 6).
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In the "Manifesto of Transdisciplinarity," the author proposes the unification of the object with the transdisciplinary subject through the unification of zones of non-resistance. Thus, the study of the Universe and the study of the human being mutually support each other, interpreting the zone of non-resistance as an "included secret third," which unifies the transdisciplinary subject with the transdisciplinary object (Nicolescu, 2007b, pp. 60-67). Starting from the principles of transdisciplinarity, Basarab Nicolescu proposes a new humanistic synthesis under the name of transhumanism. The systemic opening proposed by transdisciplinarity starts from the idea of integral development of the human being in personal, social, cultural, and spiritual ways: "I call transhumanism the new form of humanism that offers each human being the capacity for maximum cultural and spiritual development. It concerns the search for that which exists in, among, and beyond human beings—what we can call the Being of beings" (Nicolescu, 2007b, p. 169).

Transhumanism does not presuppose the destructive homogenization of cultural identity, but rather the actualization of creative potentialities under the auspices of unity in diversity and diversity in unity. The new (Trans)humanism has at its center human dignity raised—at least according to Nicolescu (2007b)—to the planetary and cosmic level.

1.2. The "Transmodern Turn": A Paradigm of the Present Time

One of the most important "directions" in twentieth-century philosophy is constituted by the "rediscovery" of language. The openings realized by Ludwig Wittgenstein regarding "language games" (Surlea, 2007, p. 31) are valorized by postmodern authors in the form of a logical analysis of the relationship between language and the formative structures of thought.

The formal aspects of thought are realized in the syntactic system of language. The syntax of the mother tongue leaves its imprint on the cognitive patterns of native speakers, transforming itself into the subjective syntax of the person. The formalization and axiomatization of contemporary logical systems presupposes the existence of a unitary syntax that permits invariance in relation to the cultural model. Significant in the analysis of the constitution of language as a universal system of signification is the possibility of invariant semantic structures.

The most important biological characteristic of man is represented by the potentiality of language. Language is the path of transmission of culture from one generation to another; it is the operational modality in which the process of socialization is realized. Each civilization perpetuates its "dominant values" which it generates "in cognitive framework structures, placed at the level of mentalities, of 'universally valid truths'" which we can intuit as being the "metatext" of the culture that generates them. To these frameworks of thought refers Petru Culianu (1994, pp. 5-7) when he uses the expression "interpretive grid and deforming will" specific to the diverse cultures and civilizations that succeed each other in history. The existence of structuring frameworks of consciousness, the categorical system, makes possible the representation of reality in consciousness. For Wittgenstein, language is structured contextually in the games of reality, in the form of a syntax and a semantics (1953, p. 27).

The analysis of the situation of language has generated the linguistic turn as a shift of philosophy's attention from "reality" to the "representation of reality" in language. Jean Piaget (1980) identifies, from a psychological point of view, the stadial nature of human cognitive development, describing the cognitive processes specific to each stage. These processes are contoured by the development of language on one hand and by the possibility of operating with concepts on the other.

The "linguistic turn" of the twentieth century has as its starting point the concept of structure. Postmodernism proceeds from the deconstruction of the structures of representation, precisely having as argument the idea of the language game as "grammar" of understanding reality. Postmodernity also emphasizes the power of the word to institute the world. Florea Lucaci observes the "reduction to language" (2005, p. 104) specific to late modernity and postmodernity. Eliminating the absolute (in this case the word as logos), postmodernity operates with the possible and naturally with the plural since, as Wittgenstein says, "a proposition is a model of reality as we imagine it" (1991, p. 401).

The elimination of the transcendent in postmodernity gives birth to a new humanism: "beyond man" is nothingness, the void. Existentialist humanism still preserved "Being" as metaphorical referential, which it contrasts with nothingness (Sartre, 2004). Postmodern humanism remains centered—on one hand—in the problematic of freedom which it takes from Sartre, but breaks it from any form of transcendence, from any possibility of ontological centering. On the other hand, post-modernist humanism is centered in differentiation. Postmodernity is a "civilization of minorities having as model sexual minorities" (Codreanu, 2005, p. 67).

On the epistemic level, the paradigmatic mutation of postmodernism has as its referential the theory of relativity. Just as Albert Einstein (2005) excludes the absolute referential from physics, postmoderns exclude it from culture. For Rorty, the contemporary world privileges a culture of lack of foundation both teleological and ontological (2000, p. 162). The unification attempts of relativistic physics with quantum mechanics, the idea of the hierarchized Universe dominated by an implicit order, transdisciplinarity as paradigm of knowledge are signs of the necessity of transcending a culture of difference toward a culture of systemic integrality.

Integral (total) culture is viewed by Ray (2011)—the first to use the term transmodernity—as a synthesis between traditionalism and modernity: "The central thesis of my study is that we are witnessing the emergence of a new form of culture, total culture—a new, constructive synthesis of modernism and its opposite, traditionalism, a synthesis that goes beyond both, without rejecting either of them" (Codreanu, 2005, pp. 150-151). For Ray (2011), post-modernity does not even exist, being integrated into transmodernity as a particular form of it.

We prefer to understand the distinction postmodernity ↔ transmodernity as a distinction between the paradigm of differentiation and the "integral" one. Integral (transmodern) culture includes postmodern culture as a limit situation. Deconstruction is a particular form of constructionism. Therefore, the method specific to transmodern systems of thought will be a constructionist one. Reality is a construct built at the meeting point between the particular discourse universes of individuals, being the result of negotiating interpretations. The "negotiation of interpretations" makes the transition from the linguistic turn present in postmodernity to the "transmodern turn."
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As cultural paradigm, a characteristic of postmodernism is deconstruction. The fact that this "concept" permits a hermeneutic drift, centrifugal and without poles, demonstrates the difficulty of understanding a modality of thinking, of supreme tolerance, that accepts any text. Man submits to his own language, understanding that, involuntarily, to accept language presupposes not attempting to justify it in any way. No interpretation of deconstructivism, coming in Derrida's manner (2001) in the sense of the universality of language, is possible, because any interpretation plays the game of deconstruction, of indicating what deconstruction shows with clarity (Silion, 2002, p. 2).

Deconstruction is a passage to the limit of philosophy from the domain of the Ontology of the real toward the semiotics of Being. Words acquire the meaning we want to give them, and metaphysics becomes a grammar of being. Meanings are not in themselves derived from the properties of objects, but rather attributed in the game of communication according to sets of rules imposed randomly and by the necessities of discourse.

There exists a considerable and fundamental difference between reality and our perception of reality. The individual does not react in conformity with reality, but with his image of reality. "Our personal map can differ fundamentally both from reality and from the maps of other persons" (Sandu, 2005, p. 74). The map is the paradigmatic model in which the individual structures his knowledge, being a cognitive, interpretive model based on repeated approximations and on the reduction of the unknown to cognizable dimensions adequate to the cognitive model specific to the paradigm.

We will seek to analyze several metatextual elements that have grounded postmodernism articulated on postmodern civilization as a cultural dimension. In this sense, Tudor Ghideanu (2003) affirms that: "In this historical moment that Heidegger (2002)—among others—called the era of planetary technology, as we have said on other occasions, a vector of real eccentricity in humanity's evolution causes robotized technology to contribute to a veritable fatal deconstruction of the necessary complementarity and harmony among science, art, philosophy, and religion. The fact that the grave problem of the meaning of culture and human destiny must be removed from under the terror of scientific-technical modernity appears as a dominant feature of the aspirations for freedom in artistic and philosophical creation. Because modernist art itself constituted a moment considered today as surpassed, the new experiments, the new accomplishments in cultural creation wish to be decidedly delimited from previous ones" (Ghideanu, 2003, p. 7).

The thirst for freedom of postmodernism is a reaction of transcending the mechanistic Cartesian paradigm specific to modernity. If in modernity science seeks its legitimacy in a metadiscourse, in a philosophy such as the dialectic of spirit, the hermeneutics of meaning, the emancipation of the rational subject or of the worker and the development of wealth, in postmodernity there manifests "a distrust of metanarratives" (metadiscourses), which leads to a principal crisis of metaphysics (Ghideanu, 2003, p. 8).

Centering itself in deconstruction, postmodernism is condemned to being a diversified and polymorphic hermeneutics. If reality is a structure, a construction, the postmodern hermeneutist researches the foundations of this construction and its modalities of articulation. Derrida (2001) proposes logocentrism, starting from Wittgenstein's discourse games (1991). The Logos is "the original phrase" in the vicinity of which the philosopher must situate himself. Language games in Derrida are realized through the change of the contextual framework of word usage (Derrida, 2001, pp. 1-3; pp. 351-352).

Radical deconstruction has synthesis as a necessary stage. The birth of transmodernism is a new semiotic revolution, which—by analogy with the linguistic turn—has been recently named and defined in semiotic terms by Traian D. Stănciulescu (2008) as the transmodern turn. While the linguistic turn was centered on "language games" as a modality of deconstruction-reconstruction of reality, the transmodern turn centers on the "ontological game" generated by transparency to knowledge, described by Basarab Nicolescu (2007b, pp. 64-65).
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Founded on the synthetic a priori judgment, Kantian philosophy proves to be the first question mark in the face of Cartesian certainties. Kant made subjectivity and self-consciousness remain under the tyranny and in the shadow cone of an unfathomable will to know (Ghideanu, 2003, p. 7). Precisely thus, the Kantian attempt to ground the metaphysics of nature in the form of a rigorous science is considered by Ilie Pârvu to be the "highest synthesis of modern science" (Pârvu, 1990, p. 160).

The post-Kantians perceived the impasse of philosophy as science, which can no longer refer to being, but to the forms of being. The post-Cartesians conceived the Universe as being an "in itself," transcendence being neither negated nor affirmed; it remained outside the boundaries of knowledge. Positive science, although it critiques dogmas, is in turn founded on a set of axiomatic dogmatic structures: what exists can be known; what exists is a coherent "in itself" to the extent of knowing the laws of nature, since nature obeys its own laws entirely. From positivism to materialism was only a single step. Divinity is excluded from the sphere of science, since the world functions without the presence of the Divinity in a mechanical and adequate manner. In this sense, Popper places modernity under the sign of replacing the idea of God with that of Nature, thereby constructing a new religion of modernity around the idea of Nature (Popper, 1998, p. 113).

Darwinism centered materialism as an epistemological epicenter. The evolution of species through successive selections, due to random mutations that generate efficient adaptations to the environment, gave weight to this conception. Matter "transforms" itself permanently, the living evolves, and chance and natural selection have made the world appear as it appears today. The infinite and equipotent Universe permits that on one of the billions of worlds, life develops and even reaches the consciousness of self-reflection. There exists no other finality of evolution than the perpetuation of species. Adrian-Paul Iliescu considers that the history of modern thought is a "history of the gradual but systematic elimination of the transcendent from the Universe" (1989, p. 25).

The modern paradigm obliges philosophy to withdraw into the space of interiority. To scientific reductionism, according to which "everything is as it appears" if correctly observed, is contrasted the phenomenological reduction, according to which significance has what appears to us, as well as the manner in which it appears to us, bracketing any discussion about "how it is in itself." Phenomenology, through its orientation toward the subject and interiority, opens the path to refusing universalized mechanism, which threatened to transform philosophy into ancilla scientiae, after it had been ancilla theologiae in the Middle Ages.

When Isaac Newton said: "physics, beware of metaphysics," philosophy seemed condemned to manifesting itself only in the space of language analysis. Precisely the discourse analysis realized by postmoderns has made possible the rediscovery of subjectivity as rediscovery of the "life-world."

In the framework of the Vienna Lecture of 1935, Husserl (1965) affirmed that the possibility of philosophy as rigorous science is a dream that has shattered, philosophy itself being in danger due to the persistence of philosophy "in a rationalism that has gone astray." The crisis of philosophy is signaled as a crisis of European culture. Husserl (1965) proposes a paradigm break from rationalism gone astray "through the rediscovery" of the life-world. Husserl situates phenomenology in coherence with Cartesian meditations as the only "subjective science of the subjective" (Ghideanu, 1999, pp. 5-76). Outlining the possibility of philosophy as transcendental phenomenology, Husserl (1965) prefigures the paradigmatic revolution of the twentieth century and the centering of postmodernism on the subject.

Postmodernity has as its foundation the imperative of freedom. Freedom is viewed both as a creative attitude and as rejection of the empire of form, of any structural frameworks. Postmodernity imposes renunciation of subordination to form as expression of the supersensible and the proliferation of possible worlds to the detriment of the real world. Having as its ontic foundation the expression "God is dead," the metaphysical center of postmodernity migrates from the absolute to the human. From a metaphysical interrogation and an artistic search for "That which is," the postmodern makes the ontic turn toward "That which is for us" or "What significance does that which is for us have for us." Contextually, that which is becomes a negligible quantity in the face of "that which is represented," respectively that which we can configure.

The ontic digression we have made permits us to understand the foundation of the tendency toward the affirmation of freedom as refusal of any form. Freedom is no longer an understood necessity. Freedom is the grounding of difference. The right to be different certifies our level of reality. In other words, the more I exist, the more I manifest myself as different. The tyranny expressed by the obsession with the harmonic and with order is replaced by the obsession with promotion as person, as group: social promotion, political promotion, cultural promotion, etc.

Postmodernism replaces the ontic with the axiological and grounds its mission through praxis. Everything seems to be realized so that the world is as it seems to be, because in any case we know that the thing in itself is incomprehensible (Huzum, 2002, p. 2). Contemporary discussions regarding "the postmodern question" primarily utilize three terms: postmodern, postmodernity, and even postmodernism. The majority of these analyses lead us to an impasse that is due to the fact that they usually use these terms as synonyms (Huzum, 2002, p. 2).

Postmodernism is the paradigm that provides the interpretive frameworks and horizon of expectations of postmodern civilization. Postmodernism is an ideological cultural current, while postmodernity is the societal paradigm, designating contemporary socio-economic processes. What are considered in this sense are recent transitions toward a post-industrial society or economy (A. Touraine, D. Bell), post-capitalist (P. Drucker), informational (M. Castells), digital (N. Negroponte, D. Tapscott), of knowledge (L. Thurow), of consumption (D. Lyon), of services (O. Giarini), transparent (G. Vattimo), of spectacle (G. Debord), framed in the broader process of globalization or mundialization (Harman, 1998). At the same time, the term postmodernity—Toynbee is the first to use it in this sense (Huzum, 2002, p. 2)—designates a new period in the history of humanity.

The modification of the ontological paradigm and the epistemic one generates a new socio-cultural paradigm, transmodernity. The holarchic interconnection of the constituents of reality undermines spatiality as limitation in communication and, implicitly, in the possibility of action. Alternative universes and confined dimensions of space undermine the idea of spatiality as restrictiveness (as onto-gnoseological filter). The virtualization of social space transforms space from a constraining exteriority into a potentiating one. Transmodern delimitation has as its metaphysical substrate the unity of Being. The final frontier is no longer outside, but within the human being. Proper to transmodernity is the spiritualization of frontiers in all domains, from that of socio-political opening to that of informational opening. Machacek (1999, pp. 71-75) considers–in continuation of Ray (2011)–transmodernism to be "a negotiation of tension," starting from trust in progress, and can be viewed as a revitalization of humanism. The idea of systemic integrality (Integral Culture) envisions a transformation of lifestyle through renunciation of individualism in favor of integralism. Individuality is not sacrificed for the sake of unity; it merely becomes a part of the Whole—a holon.
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CHAPTER 2.
 Hypostases of a Methodological Challenge


[image: ]




The transmodern paradigm has unification as its foundation. The implicit presupposition of the paradigm is that, despite the appearance of a world split into levels of existence, a fundamental unity can be identified that repeats itself fractally at all levels of existence. In a fractal world without real boundaries, which seems dominated by complementarity more than by disjunction, to do positivist science centered on the study of the object as an isolated system is tantamount to assuming failure, ignoring precisely the systemic integrality of which the object is part. The world is viewed as a holarchy of ordered process systems.
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Epistemology, that we consider specific to transmodernity, is of a constructionist nature, which proposes the transition of science from knowledge of truth and causal explanation of the world toward the construction of cognitive models that constitute a better "interpretation of results." Complementary to postmodern deconstruction, constructionism retains from it the anti-realist character, the plurality of experiences and interpretations in a plural world or even in a plurality of worlds, correlating meaning with interpretive will. It detaches itself from this through the social or cultural mediation of interpretation. There does not exist a unique meaning that corresponds to a unique truth, but rather a plurality of meanings, reflections of the whole in the diverse levels of the fractal of existence. Constructionist epistemology considers the appearance of scientific, social, and cultural paradigms as a "negotiation" of interpretations offered to data coming from empirical reality or from other spaces of knowledge, such as theorizations, models, etc. Constructionism is a paradigm according to which the map through which reality is read represents nothing other than a continuous negotiation of interpretation. The paradigms of science are culturally interpreted and generate a series of models that we will call, following Thomas Germine (1995), quantum metaphysics. The acceptations of concepts, under which they are taken from scientific language into cultural discourse, constitute a paradigmatic model relatively independent from the scientific one from which it originates. The cultural derivation of the meaning of concepts lies at the basis of the semantic convergence of any socio-cultural paradigm.

At the level of mentalities, the most profound restructuring occurs: the passage from understanding an objective, cognizable, and unique world to the model of a plurality of worlds whose indeterminacy is theoretically predicted. The new epistemology can no longer be of a positivist-quantitative type, but rather holistic-qualitative, which takes into account the presupposition that research must include the researcher's system and its correlation with the researched object. It slides from a hard core of the concept of reality as objectuality toward a "plurality of possible realities" which, through the researcher's intervention, are ordered (collapse) into a unique series of results-consequences. The reconstruction of the "tableau of the world" is a permanent negotiation of models, correlated with new experimental data. Feynman considers that "theoretical models must be constructed such that the consequences that are calculated can be compared with experiment" (2006, p. 144).

This new epistemology renounces the pretension of causally explaining reality in favor of "a better understanding of it," especially of the adequation of consequences with experimental results. "It is scientific to affirm what is more probable and what is less probable, and not to constantly demonstrate the possible and the impossible" (Feynman, 2006, p. 144).

Paradigms in physics have brought profound mutations to epistemology. Models that have brought success in interpreting the world have been taken up and utilized in interpreting other spheres of social life.

2.1. Hierarchies of Scientific Truth

The distinction between the knower and the object of knowledge grounds classical epistemology on the basis of the concept of objectivity and on the axiom that the Universe is objective, cognizable, and independent of the knower. Anne Harrington (1999), a specialist in the History of Science at Harvard, specifies that a cultural substrate of the evolution of science in Europe is the Christian vision of man created in the image and likeness of God (Zajonc, 2006, p. 260).

The human mind—similar to that of God—is rational and fully capable of understanding nature. Nature is exterior to the researcher and therefore can and must be viewed from the outside. This premise has caused Western science to orient itself toward exteriority, nature, which it researches through observation and explains through mathematical models. Nature is exterior, therefore it can be observed, and it is created rationally, therefore it can be described. Rationality—Weiming considers—implies a logical order, thus such orders are inherent in nature, and the human mind, itself rational, can identify and study them (Zajonc, 2006, p. 261). Ioan Biriș considers that a model of "integrative rationality" can be constructed (1992, pp. 5-32), which permits a transcending of classical models and opens the perspective of holistic, integralist ontology. Biriș (1999) realizes a predominantly ontological analysis of structuring-aggregation phenomena at the mechanical-physical, psychic, and metaphysical levels.

Scientific knowledge proceeds from a series of postulates that mark the criteria of scientificity of a discourse, which we will analyze to see to what extent these are still current in the horizon of contemporary sciences and to what extent the reconstruction of the scientific paradigm affects the criteria of scientificity.

The paradigmatic unity of science is a unanimously accepted supposition in current epistemology. We will take into discussion, in what follows, a series of axiomatic frameworks that mark scientific truth and that constitute veritable hierarchies of scientific truth in the sense of the constitution and validation of current scientific theories, respectively:

• Scientific inquiry proposes to discover truth. Scientific truth has its referential in objective reality. 

• The instrumental dimension of scientific truth is logical rationality applied to experiment or reference to phenomena. 

• Scientific inquiry (truth) has an explanatory character regarding phenomena, comprehensive regarding their nature and cause, and predictive regarding the unfolding of phenomena. 

• Scientific inquiry utilizes an analytic or synthetic form of discourse, generating a priori or a posteriori truths. 

• Scientific knowledge is framed within a paradigmatic system. Its truth results from its logical coherence understood as attribution of one and the same meaning for one and the same term and the utilization of the same methodological rules.

The "hierarchization of scientific truth" did not take into account the epistemic priority of any of these axioms, but rather their importance in validating the scientific character of a theoretical discourse. Its truth results from its logical coherence understood as attribution of one and the same meaning for one and the same term.

Scientific knowledge is based on knowledge of the lawfulness of nature. In order to be able to affirm this fact, we will need to admit the validity of the epistemic axiom according to which laws are effectively operative upon the domain of nature to which they apply and they present a certain degree of invariance. For, according to Gerard Stan (2004, p. 6): "He who expresses confidence in the power of science to offer knowledge, to offer explanations, to bring us closer to truth, expresses confidence in the possibility of science to formulate laws and to convince us that, sometimes, the regularities initially observed only accidentally are necessary regularities from the structure of the phenomenon."

Even if the laws of science are different from the laws of nature, the former propose to be as exact an approximation as possible of the latter. Belief in the existence of laws in nature has as its founding presupposition the conception that there exists an order in nature. This belief in the existence of an order in nature, which is indifferent to the existence of the knowing subject, is, in its ultimate recursivity, a metaphysical affirmation.

2.1.1. From Levels of Reality to the Reality of Correspondence-Truth

The epistemologist Ștefan Celmare (2006, p. 47) considers that "the passage from classical to modern physics has problematized to what extent this science reflects reality independent of our consciousness, whether the statements and concepts of physical theories do not refer rather to knowledge than to objective reality."

The idea of reality and of description of reality is correlated with the presence and intentionality of the observer. An electron appears as particle or as wave depending on the type of experience that the researcher chooses to perform (Celmare, 2006, p. 49). In order to research nature, the physicist enters into dialogue with it, and nature responds according to the type of question-experiment chosen. Is the position of the researcher privileged by quantum mechanics? The position of the researcher is rather one of inseparability from the researched system. Certainly, the use in this context of the term inseparability—understood as "the property of a microphysical system of not being able to be divided into two independent parts" (Celmare, 2006, p. 49)—can be considered somewhat forced, physics not yet being able to give a nonlocal type explanation for the correlation between the type of experiment used and the particle's response. Inseparability constitutes, however, a model for the philosophy of science and lies at the basis of the holistic paradigm according to which the Universe is an inseparable whole and each interaction reverberates upon the entire Universe.
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