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Basarab Nicolescu
at 70

Basarab Nicolescu has reached the age of wisdom: 70 years of tireless
quest for Truth, of devoted work, and noble desire to share his reve-

lations with the others, even if it is hard to believe, knowing the over-
whelming energy he irradiates, his tonic and incentive personality. As
“we all have the age of our souls”, as we find out from one of the Poetic
Theorems, Basarab Nicolescu is younger than all of us, since he has discov-
ered the marvelous gifts of daring, enjoying and wondering, perceiving
the unfolding of our complex Reality through the innocent eyes of the
eternal child inside him. A specialist in the field of the elementary parti-
cles, a theoretical physicist with international recognition, and a researcher
at the Centre National de la Recherche Scientifique (CNRS – France), with
over 130 articles published in prestigious scientific journals all over the
world, Basarab Nicolescu has dared to transgress the tight disciplinary
boundaries, in search of what is hidden across and between disciplines
and beyond any specialization, by theorizing transdisciplinarity. Founder
and president of the International Centre of Transdisciplinary Research
and Studies (CIRET), founder, together with René Berger, of the
Reflection Group on Transdisciplinarity within UNESCO, author of sev-
eral books and almost 200 studies regarding transdisciplinarity, with over
200 invited talks on almost all continents, professor and PhD studies
director in Philosophy — option “Transdisciplinarity” — at the “Babeº-
Bolyai” University (Cluj-Napoca, Romania), and Professor Extraordinary
at the Stellenbosch University (South Africa), founder and director of



several transdisciplinary collections, two in French (“Transdisciplinarity”
— Rocher Publishing House in Monaco and “Romanians of Paris” —
Oxus Publishing in Paris), and two in Romanian (“Science and Religion”
and “Science, Spirituality, Society” at Curtea Veche Publishing in
Bucharest), chief-editor of the international Transdisciplinary Journal of
Engineering & Science (USA), director of the international journal
Transdisciplinarity in Science and Religion and of this publication,
Transdisciplinarity Studies – Science, Spirituality, Society (both published by
Curtea Veche Publishing, Romania), Basarab Nicolescu has become the
worldwide promoter of transdisciplinarity. In order to disseminate the
principles of transdisciplinarity, he has turned into a fascinating philoso-
pher, a charming speaker, an excellent professor, an inspired editor,
enjoying with his mind, his body, and his soul the revelation of every new
facet of his multidimensional personality. His tenacious work has gained
the recognition it deserves through the impressive international awards,
the Doctor Honoris Causa distinctions and the membership in the
Romanian Academy. But, beyond all his fulfillments, Basarab Nicolescu
has never stopped wondering and this is the secret of his bright vitality,
spread by the flame hidden inside his ageless soul. Along with our best
wishes of health, energy, inspiration, and enthusiasm for further writings
and conferences all over the world, we dedicate the present volume to
the eminent physicist, gifted professor, brilliant theoretician of trans -
disciplinary, devoted editor and, above all, to the marvelous man Basarab
Nicolescu, our modest, but genuine homage, a sign of our endless grati-
tude and admiration.

THE EDITORIAL BOARD
March 2012
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LA JOIE COMME SOURCE DE PAIX
DANS LES DIFFÉRENTES RELIGIONS :

SES ORIGINES COMMUNES
DANS LE CHRISTIANISME,

L’HINDOUISME, LE BOUDDHISME…

Antonella Verdiani
Chercheuse en Sciences de l’Éducation, experte internationale

de la Chaire UNESCO de Culture de la Paix de Florence (Italie)
antonellaverdiani@gmail.com

La joie, ou mieux, la JOIE en lettres majuscules, est une valeur fonda-
trice dans toutes les spiritualités vivantes. Évocatrice des sentiments

de légèreté liés à l’enfance, elle est pourtant vieille comme le monde.
Source de paix et de non violence pour l’humanité, elle continue d’inspi -
rer les philosophes de l’Antiquité à nos jours. Les textes sacrés de toutes
les grandes religions de l’Occident et de l’Orient nous parlent de la Joie
comme essence de l’âme et promesse pour l’Au-delà.

Cet article évoquera deux expériences réalisées par l’auteur de ce
texte (d’où le choix narratif de la première personne), synthétisées en une
troisième proposition qui ne représente pour le moment qu’une propo -
sition de recherche. La première relate l’expérience de la Communauté
de pratiques sur la question interreligieuse menée par la Chaire UNESCO
de l’Université de Florence en 2008 et en 2009 (animée par moi-même).
La deuxième décrit une recherche de terrain menée dans le cadre de mon
doctorat en Inde de 2002 à 2008, sur une nouvelle approche, celle de
l’éducation à la joie. Une synthèse est ensuite tentée dans l’identification
de la Joie comme trait d’union entre les différentes cultures et religions,
dénominateur commun à l’humanité dans la construction d’une culture
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de la paix. Cette thématique serait évidemment à développer dans le
cadre d’un nouveau contexte de recherche participative.

Un projet : la Communauté de Pratiques (CoP) des Chaires
UNESCO sur le dialogue interreligieux et interculturel pour
la compréhension réciproque

En 2008, le Secteur d’Éducation Supérieure de l’UNESCO m’a de -
mandé de lancer et coordonner une Communauté de pratiques sur

le web sur des questions de pointe à l’intérieur du réseau scientifique et
éducatif des Chaires de l’UNESCO. Il s’agissait par là de stimuler le débat
sur le dialogue entre cultures et religions différentes via l’éducation : qui
mieux que les universités auraient pu s’investir en ce projet ? C’est pour
cela que j’ai à mon tour demandé à la Chaire UNESCO de Dévelop -
pement Humain et Culture de la Paix de l’Université de Florence, en
Italie, de me soutenir dans la coordination de cet ambitieux projet.
L’UNESCO a donc chargé la Chaire de Florence « d’identifier, collecter
et analyser des méthodologies, bonnes pratiques et outils aptes à pro-
mouvoir le dialogue sur les questions de religion développées par et pour
les jeunes et les femmes, en tenant compte des différentes traditions et
cultures dans le monde ». Le projet s’est donc développé pendant envi-
ron une année (jusqu’à juillet 2009) en obtenant les résultats suivants :

La CoP en chiffres :
• 206 personnes/institutions invitées
• 44 membres actifs (sur 62 adresses insérées)
• 18 pays participants : 

– 7 en Europe (Belgique, Espagne, France, Italie, Norvège, Russie,
Roumanie)
– 2 en Amérique du Nord (États-Unis, Canada)
– 2 en Amérique Centrale (Cuba, Guatemala)
– 3 en Asie (Georgia, Inde, Turquie)
– 3 dans le Proche Orient (Israël, Liban, Palestine)
– 1 en Afrique (Tunisie)

• 107 messages d’information envoyés et 55 messages reçus (News)
• 219 messages d’échanges de recherche
• 27 contributions des membres
La nature interculturelle, interreligieuse et internationale de cette

recherche nous a paru une opportunité pour mettre en exergue une épisté -
mologie non seulement interdisciplinaire, mais plutôt transdisciplinaire,
en veillant toujours au croisement possible des concepts et des pratiques



proposées par les différents chercheurs. De l’analyse des contributions
reçues, les thèmes suivants ont émergé qui ouvrent des pistes d’appro-
fondissement pour la recherche, soit :

• Bonnes pratiques d’éducation au dialogue interreligieux et inter-
culturel (articles de S. El Bizri, C. Rossi, A. Verdiani, O. Arifon,
R. Proulx)

• Concepts et notions du dialogue interreligieux et interculturel
(articles de P. Ghils, P. Orefice, Cesar do Espirito Santo, étudiant
O. Arifon)

• Le rapport à l’Autre (articles de M. Thiérot Loisel, E. Calvez et
S. El Bizri)

• Transdisciplinarité et interdisciplinarité comme approches mé -
thodologiques pour l’éducation à la paix et le dialogue (articles
de M. Thiérot Loisel, Castro Gasparian M.C.)

• Les Communautés de pratiques (articles de G. Alessandrini et
étudiant O. Arifon)

• Dialogue interreligieux et jeunes (article de J. Stanton)
Des thématiques différentes se croisent ainsi dans plusieurs articles.

Par exemple, le texte du professeur Paolo Orefice1, “Human Develop -
ment, Culture of Peace and Education through Emotional Awareness:
Theory of Creating Knowledge and Methodology of the Participatory
Action Research”, répertorié par commodité sous le thème « Concepts et
notions du dialogue interreligieux et interculturel », introduit également
la recherche sur la gestion des émotions collectives, fondamentale dans
les pratiques d’éducation pour la paix. Aussi, on remarquera la question
de la relation aux minorités qui a été souvent évoquée dans les dialogues
et échanges du forum de discussion. Ce qui nous importe de souligner ici
a posteriori, c’est la vision d’ensemble d’une expérience limitée dans le
temps, hélas, mais qui a eu le mérite de se positionner immédiatement
au-delà des séparations existantes. Nous avons tenté par exemple, la dif-
ficile tache de croiser et faire dialoguer les thématiques émergées parmi
les chercheurs provenant de contextes culturels et sociaux de pays en
conflit (par exemple, Israël et Palestine).2 Cet exercice donne la mesure de
la complexité de la tâche qui est demandée aux chercheurs en éducation
pour la paix que nous sommes (en partant de la considération de fait que
toute pratique et recherche sur la question du dialogue entre les cultures
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1. Le professeur Paolo Orefice est responsable de la Chaire UNESCO de Florence. Ce pro-
gramme a été coordonné par moi-même et Mme le professeur Silvia Guetta.

2. Deux universités, une en Israël, l’autre à Gaza, ont échangé des messages aboutissant
sur une proposition de rencontre à réaliser dans le cadre de ce projet, en territoire
« neutre » (en dehors des respectifs pays).



et les religions s’apparente à ce grand domaine). Car la Culture de la paix
est par définition trans-sectorielle, trans-culturelle, donc transdisciplinaire ;
comme le dit Basarab Nicolescu3, elle « traverse » et « va au-delà » de
toute division disciplinaire (tout en respectant les spécialisations). Mais
elle ne prône pas pour autant ni une cohérence globale des savoirs, ni
une connaissance exhaustive du tout : car il faut accepter à la fois l’aspect
encyclopédique de la connaissance et son caractère inachevé4, ainsi que les
interprétations qui renvoient à des dynamiques contradictoires.

La nouvelle épistémologie transdisciplinaire suppose une plus
grande rigueur dans la définition des concepts et des connaissances. C’est
aussi le constat qui est à la base de la pensée complexe de Morin5, ainsi que
tous les concepts qui s’ensuivent et que nous avons rencontrés lors des
échanges dans cette Communauté (l’incertitude qui ne nie pas pourtant
l’organisation, la reliance, la contextualisation, la capacité de globaliser, mais
aussi de reconnaître le singulier). Malgré la courte vie de cette expérience,
il est possible d’identifier aujourd’hui quels sont les points faibles et les
points forts de la CoP, comme il suit.

Points faibles :
• Manque de familiarité de la part des participants avec les nou-

velles technologies : une majorité de chercheurs (âgés de 50 à 70
ans) ont démontré qu’ils ne sont pas à l’aise avec l’utilisation de
l’email ou de l’In ternet en général et n’ont pas délégué la tache à
de plus jeunes collègues.

Suggestions : 
– encourager la participation active et directe des jeunes, soient-ils

étudiants ou jeunes enseignants ;
– utiliser de nouvelles interfaces et réseaux sociaux comme

Facebook, Twitter, ou autres ;
– créer des Focal Points par pays, afin de centraliser et coordonner

l’information.
• Cooptation des membres participants : la CoP a été créée sous

l’initiative de l’UNESCO (du haut vers le bas), elle n’est pas née
d’une initiative spontanée (bottom-up). Il faut donc moti ver les
membres davantage à développer un sens d’appartenance.
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3. Basarab Nicolescu, Nous, la particule et le monde, Monaco, Le Rocher, 2002
4. E. Morin, R. Motta, E.R. Ciurana, Éduquer pour l’ère planétaire. La pensée complexe comme

Méthode d’apprentissage dans l’erreur et l’incertitude humaines, Paris, Balland, 2003.
5. Ibidem, page 10 : « …les systèmes d’enseignement continuent à morceler et disjoindre

les connaissances qui devraient être reliées, à former des esprits unidimensionnels et
réducteurs, qui ne privilégient qu’une dimension des problèmes et en occultent les
autres ».



Suggestion :
– organiser des rencontres entre les membres, tel un meeting inter-

national sur les thèmes émergés dans les échanges entre les par-
ticipants.

Points forts :
• Le grand nombre de messages échangés et leur pertinence ;
• Le nombre important des membres actifs (quantité, mais aussi

qualité des interventions) ;
• L’émergence de thématiques fondamentales à l’avancement du

débat sur le dialogue interreligieux et interculturel ;
• La méthodologie expérimentale qui pourrait être évaluée en

termes de recherche participative innovante ;
• La visibilité donnée à ce projet par l’UNESCO (site web officiel)

ainsi que par la Chaire de l’UNESCO de Culture de la Paix et
Développement Humain de Florence (par la participation à des
conférences internationales et la publication sur son site6).  

Comme il a été déjà dit, la CoP a duré un an à peine : cependant,
nous avons le souhait que de telles expériences puissent se reproduire
dans le milieu de la recherche internationale. Gageons que le futur de la
recherche en Italie sorte de l’impasse de pauvreté culturelle dans laquelle
il se trouve actuellement. Ceci est d’autant plus nécessaire, car un espace
comme celui de la Communauté de pratiques est une opportunité rare de
faciliter le dialogue entre les religions dans des places traditionnellement
peu inclines à l’innovation comme les institutions académiques et les uni-
versités. Pour aller dans le sens de la requête de l’UNESCO, de stimuler
le dialogue pour rapprocher les cultures et les individus, il faudra enfin
diffuser les résultats de nos recherches et bonnes pratiques dans nos uni-
versités, les confronter avec les jeunes générations, les faire vivre dans les
classes multiculturelles que nous avons la chance d’accueillir aujourd’hui
dans nos écoles.

Une recherche parallèle : éduquer à la joie

Je m’autorise à ce point un détour personnel : pendant mes dix-huit ans
de fonctionnariat international à l’UNESCO, j’ai eu la chance de décou-

vrir, grâce au programme d’éducation à la Culture de la Paix auquel je
contribuais, les travaux du professeur Basarab Nicolescu, le CIRET et,
par conséquent, le monde de la transdisciplinarité.

15La joie comme source de paix dans les différentes religions

6. http://www.unescochair-unifi.it/it/progetti/community-of-unesco-chairs/



À partir de cette « révélation », celle qui est devenue une véritable
passion, « l’éducation », n’a plus jamais pu se séparer de l’adjectif trans-
disciplinaire. Toutefois, même si de plus en plus de programmes et de pro-
jets inter- et multidisciplinaires tentent la voie de la transdisciplinarité,
cette approche est loin d’être adoptée de facto dans nos écoles et nos uni-
versités. Ces initiatives sont récentes, encore expérimentales, à l’exemple
de la recherche remarquablement menée par l’Institut pour les Études
Transdisciplinaires en Science, Spiritualité et Société (IT4S) de Roumanie
sur le dialogue entre science et spiritualité ou dans d’autres pays sous
l’inspiration du CIRET. Au moment où j’ai commencé à m’interroger
sur la question de la transdisciplinarité à l’école (dans les années 2000),
les expériences éducatives dans les cursus primaire et secondaire pou-
vant se définir « transdisciplinaires » commençaient à peine à voir le jour
et étaient méconnues. C’est la raison pour laquelle je suis partie chercher
des écoles à l’étranger, des écoles « différentes », qui soient fondées sur
une approche intégrale, c’est-à-dire holistique, globale, selon laquelle
l’élève est un univers complexe à découvrir dans un parcours d’évolution
réciproque… Je me suis ainsi dirigée vers des écoles où les disciplines
sont enseignées avec une progression qu’aujourd’hui, dix ans après,
l’on pourrait définir de fractale, holographique, contenant le tout dans
le détail, progressant du tout vers le particulier et vice-versa. Car, si les
disciplines sont évidemment nécessaires à la connaissance, il est dan-
gereux de focaliser les mentalités sur des aspects séparés de la réalité, une
réalité que les étudiants apprennent à interpréter comme un ensemble de
morceaux d’un puzzle non recomposé, « déstructuré ». Ceci est d’autant
plus vrai dans les universités en particulier7 qui se dirigent aujourd’hui
vers un cloisonnement et un morcellement du savoir, qui devient de plus
en plus ésotérique et anonyme8. Au départ de cette recherche, ma thèse
était qu’à cette fragmentation disciplinaire correspond une fragmentation
de l’être humain, avec pour conséquence la perte de la joie d’apprendre,
de transmettre, de vivre, tout simplement : la joie d’être.  Où donc trouver
des écoles où « il fait bon aller » ? 

Cette enquête m’a menée en Inde, à Auroville, une petite ville inter-
nationale dans le Tamil Nadu où, pendant le temps de ma recherche de
doctorat de 2002 à 2008, j’ai pu élaborer mon concept d’« éducation à la
Joie ».9 À Auroville, parmi les multiples expériences éducatives mises

Antonella Verdiani16

7. …d’où l’importance et la valeur des expériences comme celles de la Communauté de
pratiques que l’on vient de décrire.

8. Edgar Morin, Introduction à la pensée complexe, Paris, Éditions du Seuil, 1990.
9. Antonella Verdiani, L’éducation à la joie : un exemple d’éducation intégrale dans les écoles

d’Auroville (Inde), Thèse en Sciences de l’Éducation sous la direction de René Barbier,
Université de Paris VIII, 2008. 



en place par ses habitants (des écoles, des centres de loisirs, de langues,
de musique et de danse, d’éducation permanente, de recherche et de for-
mation…) j’ai pu observer les effets de la pédagogie du Libre Progrès sur
les élèves, selon une approche basée sur la liberté d’apprentissage des
élèves et sur la vision de l’éducation intégrale de Sri Aurobindo et de la
Mère.10 De l’observation participante de ce contexte multiculturel, où les
jeunes parlent aisément au moins trois langues, des éléments divers ont
émergé, comme la facilité des élèves à communiquer, leur esprit critique
mais constructif, leur liberté d’expression, stimulés par la nature environ-
nante et par l’immersion dans une société tolérante vis-à-vis des « dif-
férences » religieuses, sociales et culturelles. Mais le fait qui plus m’a
interpellée a été l’évidence du bonheur ambiant, la lumière dans les yeux
de ces jeunes, des élèves heureux, une donnée devenue rare dans nos
écoles d’aujourd’hui ! Cela m’a poussé à explorer davantage la recherche
vers les causes de ce bien-être : qu’est-ce qui peut bien les rendre si heu -
reux ? Qu’est-ce que cette joie si tangible, si évidente… Fait-elle partie
d’une approche spécifique ? Une « école du bonheur »? 

Le contexte de cet article ne permet pas de s’arrêter sur les articula-
tions de la recherche qui a été un parcours de croissance non seulement
en termes d’acquisition de connaissances, mais surtout un véritable
chemin d’évolution personnelle. Enquêter sur la joie, m’a amené à m’in-
terroger moi-même sur ma propre joie de vivre et ses raisons existen-
tielles. Pour ce faire, il a fallu définir la joie dans son essence profonde,
démarche préalable que l’on citera ici : d’une simple émotion (dont les
effets bénéfiques sont étudiés par les neuroscientifiques), la joie devient
un état de l’être (cher aux philosophes).

La joie en nous
Les neurosciences observent les effets des émotions sur les diffé -

rentes parties du cerveau, dont celui limbique, aussi appelé le « cerveau
émotionnel », parce qu’il est le siège de la peur ou de la joie. C’est grâce
aux images cérébrales que les scientifiques ont découvert que les phéno -
mènes exterieurs perçus à travers nos « pauvres » cinq sens sont conte -
nus dans cette partie du cerveau. L’intelligence, « le cerveau pensant »,
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10. Sri Aurobindo et Mirra Alphassa, dite la Mère, sont les fondateurs du Yoga Intégral et
de l’Ashram de Pondichéry, à 10 km d’Auroville. Défini par ses habitants comme un
« laboratoire » d’humanité, soutenu depuis 1968 par le gouvernement indien et par
l’UNESCO, Auroville « veut être une cité universelle où hommes et femmes de tous
pays puissent vivre en paix et en harmonie progressive au-dessus de toute croyance,
de toute politique et de toute nationalité. Le but d’Auroville est de réaliser l’unité
humaine » (http://www.auroville.org). Cette cité compte aujourd’hui 2.500 habitants
environ, venant de 44 pays différents.



est au sommet du processus d’information, tandis que les émotions sont
à la base de ce système. Les émotions sont les premières vibrations qui
génèrent les sentiments, comme le démontre Martine Laval11 : si, par
exemple, le stress généré par l’éducation ou par des problèmes affectifs
ou sexuels divers « bouche » le cerveau limbique, celui-ci « se coince »,
en entravant la circulation fluide vers le sommet du cerveau (le cortex
ou la périphérie). En ce qui concerne la joie ou l’état de bonheur, des re -
cherches internationales comme celles conduites par Antonio Damasio12

ou l’institut américain Mind and Life13 arrivent à la conclusion que l’état
de bonheur, tout comme le sentiment de paix, peuvent être générés par
la méditation et la concentration. Pendant l’état de méditation profonde,
par exemple, les sentiments de joie et félicité activent le cortex préfrontal
gauche, le lobe pariétal droit est inhibé et le cerveau expérimente un état
de plénitude :  de ce fait, la joie passe d’une condition de simple émotion
à un état d’être.14

La lointaine étymologie sanskrite du mot joie nous amène aussi à
découvrir sa dimension ontologique en tant qu’état de l’être, sur laquelle
tant de philosophes, de Spinoza au jeune Alexandre Jollien15 ont bâti
leurs œuvres. Cette étymologie renvoie au terme de yuj (la même que
celle de yoga), qui est l’«union de l’âme individuelle avec l’esprit univer -
sel »16. Ainsi, la joie investit de façon indirecte tous les aspects de la vie et
ramène au concept de « joie de vivre » en tant que sentiment exaltant res -
senti par toute la conscience, toutes les dimensions de l’être. D’émotion,
elle se transforme en sentiment, en état ; elle redevient manifestation de
la reliance de l’âme individuelle avec une dimension supérieure. Par ce
chemin, elle envahit la totalité de l’être et relie le « haut » et le « bas »,
l’espace intérieur et extérieur, le sujet et l’objet, l’individu et les autres.

Il nous revient donc de nous éduquer, en tant qu’êtres humains
évolués, à générer des sentiments de bonheur et de joie de vivre heureux.
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11. Les instincts sont les ordres donnés par le cerveau limbique (faim, peur, froid, protec-
tion, sureté…) : Martine Laval nous dit que nous ne sommes pas trop loin de ce stade
de l’Homo sapiens qui se bat pour sa survie. Dans Martine Laval, N’écoutez pas votre
cerveau ! Comment rester sains dans un monde malade, Paris, InterÉditions, 2010. 

12. A.R. Damasio, Spinoza avait raison : joie et tristesse, le cerveau des émotions, Paris, Odile
Jacob, 2003.

13. http://www.mindandlife.org/
14. Au contraire, les sites les plus importants dans le déclenchement des déferlements de

violence sont situés sur les aires frontales et préfrontales, dans l’amygdale, l’hippo -
campe et l’hypothalamus, qui sont toutes les composantes du système limbique.

15. Alexandre Jollien, La philosophie de la joie, Paris, Éditions Textuel, 2008.
16. Yuj se traduit aussi par : véhicule, moyen, méthode ; soin, concentration d’esprit ;

discipline, pratique du yoga, extase mystique (tiré de Gérard Huet, INRIA : http://
www.sanskrit.inria.fr/).



De ce fait, l’éducation à la joie devient un chemin d’éducation à la paix et
à la non-violence. Des questions peuvent surgir à ce point : comment
l’éducation à la joie peut-elle contribuer à la culture de la paix dans nos
écoles et sociétés riches par leur complexité, mais aussi compliquées ? Car
on pourrait aussi argumenter qu’il est facile d’éduquer à la joie dans nos
pays « développés », où la majorité des enfants ne souffrent pas de faim.
Mon expérience de travail dans les pays les plus pauvres m’a souvent
démontré que les valeurs liées au sens de la vie, telles la générosité ou la
solidarité humaine, sont encore bien présentes surtout dans les cultures
les plus traditionnelles. Aussi, les sondages et les recherches (très en
vogue aujourd’hui) sur le bonheur le démontrent : le psychologue Csik -
szentmihalyi, par exemple, définit le bonheur comme un état indépen-
dant des conditions externes, mais dépendant « plutôt de la façon dont
elles sont interprétées », car elles résultent de l’orientation des individus
vers des intérêts matériels et/ou immatériels.17 Aussi, le prix Nobel d’Éco -
nomie Daniel Kahneman, avec son concept d’audit du bien-être national18,
démontre le décalage existant entre les mesures du bien-être et celles de
la performance économique ; d’où la conclusion que le confort matériel
intervient très peu dans la perception du bonheur.19

La question est donc : est-il possible que la joie, émotion ou senti-
ment partagé par tous les humains de toutes les cultures, ait une fonction
unificatrice, au même rang que les valeurs partagées de paix ou de non-
violence? Si tel est le cas, où, mieux que dans les religions, est-il possible
de trouver des racines communes à toute l’humanité ? 

La Joie comme source de paix dans les différentes religions :
ses origines communes dans le Christianisme, l’Hindouisme,
le Bouddhisme…

Comme il a été évoqué en début de cet article, le texte qui suit n’est
qu’une ébauche de proposition de recherche sur la joie en tant que

dénominateur commun aux civilisations et aux spiritualités vivantes,

19La joie comme source de paix dans les différentes religions

17. L’auteur décrypte dans ce livre les conditions de « l’expérience optimale », clef de
l’épanouissement de l’individu, caractérisée par « un état de flux, de mouvement et
de concentration vers la réalisation de tâches qui mobilisent toutes les compétences ».

18. Kahneman croise des données subjectives (comme les sondages et les interviews) avec
des indices objectifs (comme l’espérance de vie, le PIB ou la scolarisation dans les pays
enquêtés).

19. Comme le démontre le fameux cas du Bhoutan qui, avec son « Bonheur National Brut
et ses 1.321 dollars par tête par an, devance un nombre considérable de pays « avan -
cés ». Voir Christophe Alix, « Les indices du bonheur », dans Libération, 14 juillet 2007.



dans l’objectif de contribuer à la construction d’une culture de la paix par
l’éducation. S’il ne prétend nullement de formuler des conclusions, il
tente cependant des pistes à explorer sur la base des deux recherches
précédemment illustrées.

La joie dans le christianisme : joie, bonheur et transcendance
Dans la vision chrétienne et selon une approche cataphatique, af -

firmative, la joie est définie en tant qu’expression du bonheur céleste ou
état d’éveil et présentée comme valeur transcendante. Il s’agit d’un état
que l’on pourra rejoindre uniquement dans une dimension non terrestre,
dans la venue du « Royaume Joie », le salut de l’âme, le rétablissement
éternel du lien entre Dieu et les hommes. Il faut savoir que le salut peut
être donné par la grâce divine, ou bien obtenu par les hommes en contre -
partie des sacrifices qu’ils auront accomplis tout au long d’une vie. La joie
est un sujet recourant dans les textes des évangiles, au point que l’Évan -
gile de Luc est appelé Évangile de la joie (Jésus, parmi les hommes, semeur
de joie) : « N’ayez point de peur, car voici, je vous annonce, un grand sujet
de joie qui sera pour tout le peuple ; car aujourd’hui, dans la cité de
David, vous est né un sauveur, qui est le Christ, le Seigneur »20, dit l’ange,
annonçant la naissance du Christ. Cette déclaration remplit et inspire tout
l’Évangile de Luc. Le monde, dit-il, n’est pas prêt pour recevoir cette
nouvelle, mais ceux qui s’approchent de Jésus vont participer à la joie qui
fait exulter les anges. Dans ce livre le terme joie, ou se réjouir, revient une
vingtaine de fois et grande joie est mentionné à plusieurs reprises. La nais-
sance de Jean-Baptiste sera aussi, dit l’ange à Zacharie, « un sujet de joie
et d’allégresse et plusieurs s’en réjouiront » (Luc, 1, 14). Encore dans le
sein de sa mère, Jean tressaille de joie à la salutation de celle qui sera la
mère de son Seigneur (Luc, 1, 44), tandis que l’esprit de celle-ci « se ré -
jouit » (Luc, 1, 47). Jésus Christ annonce à ses disciples que les hommes le
condamneront, mais, malgré cette souffrance, il leur dit « réjouissez-vous
et tressaillez de joie » (Luc, 6, 23). 

C’est ici toute la conception centrale du terme joie, encore mieux
exprimée dans les fameuses paroles de Jésus : « Bienheureux, vous qui
pleurez maintenant, car vous rirez » (Luc, 6, 21). Il s’agit d’une joie qui ne
peut se vivre ici, sur cette terre, mais qui revêt une signification de récom-
pense céleste que l’on recevra plus tard. Il faudra adopter une conduite
exemplaire pour entrer dans le royaume divin (Actes, 14, 22), mais la joie
qui nous attend est bien différente de la joie superficielle et éphémère
d’ici-bas. C’est la joie même du ciel, celle de Dieu et de sa maison, évo-
quée dans les paraboles de Luc, 15. La résurrection aussi provoque ce
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20. Luc, 1, 46 & 47 ; 2, 10.



sentiment dans les disciples qui s’émerveillent « de joie » lorsqu’ils voient
le Seigneur (Luc, 24, 41) monter au ciel : en les quittant, il les rassure et leur
lève tous leurs doutes, et c’est dans une « grande joie » qu’ils retournent
à Jérusalem, pour être « continuellement dans le temple, louant et bénis-
sant Dieu » (Luc, 24, 53). 

La joie dans les spiritualités d’Orient : Ananda, la joie divine
Dans les références philosophiques issues de la tradition orientale,

par exemple celle bouddhiste et celle hindouiste, plusieurs termes ren-
voient au concept de joie. Le mot qui me semble le plus correspondre
à notre recherche est ananda. En sanskrit21, le terme ananda (ā-nanda)
désigne la joie et le rayonnement de soukham, l’état de bien-être intérieur
« …qui illumine de félicité l’instant présent et se perpétue dans l’instant
suivant jusqu’à former un continuum que l’on pourrait appeler joie de
vivre. Soukham est étroitement lié à la compréhension de la manière dont
fonctionne notre esprit et dépend de notre façon d’interpréter le monde,
car, s’il est difficile de changer ce dernier, il est en revanche possible de
transformer la manière de le percevoir. »22

Ananda et soukham n’ont pas d’équivalents en français, ni dans
d’autres langues occidentales ; de plus, les concepts de bonheur et de joie,
tels que nous les utilisons aujourd’hui, se réfèrent à une multitude de
minutieuses définitions correspondant en sanskrit à des états d’être aux
niveaux matériel et spirituel. L’état d’ananda est une condition de pure
joie et d’extase, l’émanation de la conscience de Dieu ou l’expérience
spirituelle. Dans son sens le plus élevé, ananda est exprimé dans la
description qu’il y a dans les Védas de Brahman, Dieu : sat-chit-ananda,
« existence – conscience – félicité » – la conscience supérieure de l’âme,
Satchidananda23. Dans Record of Yoga24, le journal de sa pratique spirituelle
entre 1909 et 1927, le sage et philosophe indien Sri Aurobindo définit
ananda comme une « félicité profonde, concentrée et intense, étendue à
tout ce que l’être fait, envisage et crée, une divine extase qui perdure ».
De même que sama ananda est la joie universelle qui représente la face
active et positive de samata, « une joie égale, un pareil ravissement dans

21La joie comme source de paix dans les différentes religions

21. Au contraire du latin par exemple, considéré une langue « morte », le sanskrit, langue
classique indo-aryenne, est encore bien vivant en tout le continent indien, surtout
parmi la caste religieuse des brahmanes.

22. Matthieu Ricard, Plaidoyer pour le bonheur, Paris, Pocket Evolution, Nil Éditions, 2003.
23. Spiritual Yoga Dictionary, III : http://www.experiencefestival.com/a/Ananda/id/122458
24. Sri Aurobindo Ashram (Pondichéry, Inde), Archives en ligne des œuvres de Sri

Aurobindo : http://www.sriaurobindoashram.org/research/index.php (traduit de
l’anglais).



chaque manifestation cosmique du Divin »25, fondée sur le Brahmajnana
par lequel nous percevons l’univers entier en tant que perception d’un
seul « Être » qui se manifeste dans une multitude de formes et d’activités.
Samata est la « joie de l’Unité par laquelle tout est transmuté en pleine et
pure extase » de l’Esprit. En ce qui concerne Dieu, l’état d’ananda exprime
la « félicité de devenir » du jeu divin, le Lila. Selon Sri Aurobindo, le monde
est un « jeu du Seigneur, qui joue avec les conditions de l’existence cos-
mique en ce monde de la Nature inférieure et la vie est expérimentée
comme un jeu de la Joie divine »26.

Le terme lilamaya ananda Brahman représente donc une synthèse
complète de l’expression de la joie universelle de Dieu (Brahman) à tra-
vers « le lila du monde » : « Mais si nous regardons l’Existence cosmique
dans sa relation avec la félicité inhérente de l’être existant éternellement,
nous pouvons la considérer, la décrire et la réaliser comme Lila, le jeu,
la joie de l’enfant, la joie du poète, la joie de l’acteur, la joie de l’artisan qui
éprouve l’Âme de toute chose, âme éternellement jeune, à jamais inépui -
sable, se créant et se recréant Elle-même en Elle-même pour la simple
béatitude de cette création de soi, de cette représentation de soi —
Elle-même, le joueur et le terrain de jeu »27, affirmait Sri Aurobindo.
L’état d’ananda est donc subjacent à la nature de chaque être humain, il est
« le cœur de tout le problème », même si dans la vie ordinaire cette vérité
nous est cachée. Tout le travail du disciple consiste à apprendre à vivre
« au-dedans », afin de s’éveiller à la présence qui « en nous est notre moi
plus réel », une présence qu’il définit « profonde, calme, joyeuse et puis-
sante ». Garder cette présence et cette attitude face à la vie, nous identi -
fier non pas avec l’expérience superficielle, mais avec « cette radieuse
pénombre du Divin » équivaut à prendre du recul aussi par rapport aux
plaisirs et à la souffrance, vécus par les dimensions du vital et du mental.
Car « la vérité de nous-mêmes demeure au-dedans et non à la surface »28.

Cette vision de l’existence relève d’une position immanente et
transcendante à la fois, car immanence et transcendance sont deux di -
mensions essentiellement et intrinsèquement liées dans la nature humaine.
Ici la dimension supérieure (transcendante) est partie intégrante (imma-
nente) de l’être dans sa nature profonde et aussi présente dans le vivant,
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25. Sri Aurobindo Ashram (Pondichéry, Inde), Archives en ligne des œuvres de Sri Auro-
bindo, Glossary to the Record of Yoga (http://www.sriaurobindoashram.org/research/
index.php) Ce glossaire provisoire contient les termes en sanskrit et en d’autres
langues utilisées par Sri Aurobindo dans le livre Record of Yoga, le journal de sa pra-
tique spirituelle entre 1909 et 1927 (traduit de l’anglais).

26. Sri Aurobindo, La vie divine, Sri Aurobindo Ashram, Pondichéry, 2005 (éd. française).
27. Ibidem.
28. Ibidem.



la Nature (de Spinoza) et, par conséquent, accessible, à la portée humaine,
au lieu d’être extérieure (ou supérieure) à lui.

La joie triomphante de la Torah
Dans le judaïsme, la notion de joie et très présente. Il s’agit de la joie

qui envahit les croyants lorsqu’ils célèbrent ensemble les festivités ou
lorsqu’ils se donnent à l’étude de la Torah, l’enseignement divin transmis
par Moïse dans ses cinq livres.

Par exemple, la fête juive de Simhat Torah vient du mot simhah, qui
se traduit par réjouissance, joie, se réjouir, pousser des cris de joie, joyeux,
transports de joie, joyeusement, sujet de joie, cris de joie, jour de joie, gaieté,
bonheur, plaisir, festin, fête, joie (de Dieu), heureux résultat, issue heureuse.
La racine sameah vient de samah, adjectif verbal qui ramène au concept de
« triomphe de joie ». Cette joie est donc plus qu’une simple joie, car il
s’agit d’un triomphe : triomphe de la vie sur la mort, du bien sur le mal,
de la sainteté sur le péché et sur la corruption. Le peuple juif quant à lui,
triomphe d’une simple joie : celle d’être aimé et pardonné par Dieu. Le
simple fait de savoir que l’on est un peuple aimé, choyé et protégé par
Adonaï, le fait exulter de joie.

L’ensemble des mitsvot (préceptes) de la Torah doivent être réalisés
dans la joie, comme on le déduit de ce verset : « Parce que tu n’auras pas
servi l’Éternel ton Dieu dans la joie et le contentement de cœur » (Déva -
rim, 28, 47). La Torah insiste sur ce point puisque, pour mener à bien son
enseignement, l’impératif de la joie doit l’accompagner sans cesse. En té -
moigne aussi cette sentence du Midrach (la méthode, l’école) : « La Torah
et la joie sont deux sœurs qui ne peuvent être dissociées, car « les pré-
ceptes de Dieu sont droits, ils réjouissent le cœur » (Psaumes, 19, 9). Dans
le commentaire du rabbin orthodoxe Haïm de Volozhin29, une autre per-
spective est mise en lumière : « De plus, la Torah est considérée comme le
« divertissement » (chaachoua) du Saint, béni soit-Il, et, de ce fait, chacun
doit se réjouir d’elle ».

Il y a donc une dimension joyeuse à accomplir la parole du Livre,
à l’étudier et la vivre au quotidien, car celui qui étudie la Torah de
manière désintéressée mérite ainsi « de réjouir Dieu et de réjouir les créa-
tures », dans la mesure où il se révèle être à lui seul un faisceau de joie et
de bonheur qui se reflète sur tout son entourage.

23La joie comme source de paix dans les différentes religions

29. Rabbi ‘Haïm Itzkovitz Zatsal (1749-1821) est mieux connu au nom de la ville dont
il fut le rav pendant plus de quarante ans : la cité de Volozhin située dans l’actuelle
Biélorussie. C’est à travers son « école talmudique » que rav ‘Haïm perpétua l’héritage
de son maître, le Gaon de Vilna, notamment concernant l’importance particulière
accordée à l’étude de la Torah.



La joie dans le Coran
« Ceux qui croient et agissent bien : la joie est pour eux et bénit la

fin de leur voyage (Ar-Rad, chapitre 13, verset 29) est dit dans le Coran
où le mot joie est présent 29 fois dans 27 versets (dans la traduction de
Pickthall30). Le Très-Haut a aussi dit : « Ils sont heureux de ce que Dieu
leur a octroyé de Sa Grâce et ils attendent avec joie ceux qui les suivent
[sur le chemin de Dieu et] ne les ont pas encore rejoints, ils [savent qu’ils]
ne connaîtront nulle crainte et ne seront nullement attristés » (Coran, III,
170). C’est un appel lancé par Dieu à l’adresse de ses serviteurs, les invi-
tant à être joyeux, après leur avoir préparé tous les moyens d’y accéder.
La joie est ici considérée comme la valeur de la vie, le but que tout le
monde cherche à atteindre. Pour dissiper les peines, les soucis, la tristesse
et la douleur, les hommes peuvent recourir aux réjouissances de ce monde
et à ses délices, en cherchant ce qu’ils jugent capables de leur procurer la
joie et le bonheur. À ce propos, Dieu a adressé les paroles suivantes à Son
Noble Messager, Mahomet : « Dis : ‹ Qui donc interdit les parures que
Dieu a faites pour Ses adorateurs et les nourritures pures et agréables
[qu’il leur donne] ? › Dis : ‹ Ces biens sont aux croyants dans cette vie et
purement à eux au Jour de la résurrection › » (Coran, VII, 32). C’est pour
cette raison que le Messager de Dieu tenait à éduquer les croyants à aimer
la joie sur terre.

Ce texte peut être interprété comme un appel clair adressé à l’homme
pour l’inciter à suivre la voie de la joie, mais sans qu’une dimension de la
joie n’en domine les autres. Il ne s’agit pas exclusivement de la joie ter-
restre, des sens, du corps, de la raison ou du travail (pourtant admises),
mais d’une plus vaste Joie, que l’Islam considère sous un angle global.
Elle comprend aussi la joie de l’esprit qui se réjouit par son obéissance
à Dieu et l’obtention de son agrément. L’enseignement coranique ramène
aussi à l’expérience de la joie jaillissant de l’action à travers les bonnes
œuvres, qui insuffle le bonheur, sous sa forme supérieure, dans les âmes
de ceux qui donnent et de ceux qui reçoivent. Ici, également, la joie est
aussi transcendante : nous vivons la joie de ce monde-ci pour arriver à la
plus grande joie, celle de l’Autre monde : « Le Jour où chacun trouvera
présent ce qu’il a fait de bien et ce qu’il a fait de mal, il souhaitera entre
soi [même] et lui (le mal) une grande distance. Dieu vous met en garde de
[désobéir à] Lui. Dieu est Compatissant envers [Ses] serviteurs » (Coran,
III, 30). 
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30. Marmaduke Pickthall, The Glorious Koran, State University of New York Press, 1976
(version bilingue avec traduction anglaise).



Conclusions

Dieu, Allah, Adonaï, les dieux, le Grand Esprit ou les Esprits, leurs
émissaires et prophètes comme Jésus ou Buddha, ont fondé leur

message à l’humanité sur une foi universelle alliée à la compassion entre
les êtres, au sentiment d’unité avec le cosmos, dictée par les normes de
l’amour. Ces messages ou « révélations » contiennent parmi les réponses
les plus profondes données aux hommes pour leur conduite sur Terre,
l’accomplissement de leur destin et la construction d’une culture de la
paix. C’est pour cela que je crois que la valeur de la joie, au même titre
que d’autres valeurs communes à cette humanité, comme la paix, la non-
violence et la tolérance, enseignées dans les écoles partout dans le monde
pourraient représenter un chemin vers la paix. Sur l’exemple de l’expé -
rience de la Communauté de pratiques sur le dialogue interreligieux, ce
projet serait une opportunité de transcender le sentiment d’appartenance
à une religion ou doctrine particulière, pour aller « au-delà » d’elle,
comme la transdisciplinarité le préconise, dans un espace sacré, celui de
la spiritualité.

Je tiens à conclure en rendant hommage à un homme de paix,
Robert Muller, qui a été Assistant du Secrétaire Général des Nations Unies
pendant quarante ans. Robert Muller qui, entre ses multiples accom-
plissements, est à l’origine de l’établissement de la Journée Internationale
de la Paix le 21 septembre, nous a quitté le 20 septembre 2010, un jour
avant cette célébration. J’ai eu le privilège de le rencontrer en 1995 et je
n’ai jamais oublié l’aura qui émanait de lui, une force d’amour et d’en -
thousiasme pour la vie qui allait bien au-delà toutes les difficultés qu’il
avait pu rencontrer dans son existence. À la fin de chacune de ses inter-
ventions et conférences publiques, à l’ONU ou parmi les plus pauvres
des pauvres, il avait pris l’habitude de sortir de sa poche son harmonica
pour jouer l’Hymne à la Joie de Beethoven en donnant aux présents, par-
fois surpris, cette précieuse recommandation : « Décidez d’être heureux,
rendez les autres heureux, proclamez votre joie, aimez passionnément
votre vie miraculeuse ! »31

25La joie comme source de paix dans les différentes religions

31. Voir le site web : http://www.robertmuller.org





THE ROLE OF THE SCIENCE/RELIGION 
DIALOGUE IN THE DEMOCRATIZATION 

OF POST-TOTALITARIAN SOCIETIES

Marijan Sunjic
Department of Physics, University of Zagreb

msunjic@phy.hr

Totalitarian Rule and the Intellectuals

The main aim of this paper is to link the general need for dialogue
between science and spirituality, particularly between science and

religion, with the social implications related to the specific situation in
post-totalitarian societies, where such a dialogue was forcefully sup-
pressed in the past. After a century dominated by two world wars, brief
periods of right-wing and long periods of left-wing dictatorships, Central
and Eastern Europe is going through a painful process of recovery. This
process is far more difficult and complex than was expected after the col-
lapse of the Berlin Wall in 1989, leading to frequent frustrations and pre-
senting many unexpected challenges. It is a process without a historical
precedent — we have to discover new ways to repair both the material,
and the mental damages that occurred in the past period. Therefore, the
precise diagnosis of the situation, of the key-problems inherited from the
past and still present can give us necessary indications towards the solu-
tion — irrespective of how demanding and how long-term it is.

I will argue here that one of these key-problems causing delays in
the social transformation and democratization of the post-totalitarian
countries in Central and Eastern Europe is the destruction of the institu-
tions of civil society, especially the destruction of the 20th century intel-
lectual elites, their physical elimination, or their complete control and
manipulation by the power centres. This refers not only to the academic
communities, but also to the economy, the government etc. Even if some
individuals managed to survive, the institutions — universities, academies,
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professional societies, chambers of commerce etc. — were either closed, or
infiltrated and controlled by the Party and the State. One should also
mention the attempted destruction of religious organizations, the perse-
cution of priests and of all religious persons. 

This destruction was not accidental, but an intentional action of the
Party, which tried in this way to suppress every criticism and independ-
ent thinking in order to defend its absolute power.

The reason is obvious: independent institutions and individuals
with their competence and professional and moral responsibilities were
a threat to the absolute power and monopoly of the Party, and had to be
eliminated. On the other hand, it is exactly the role of such independent
institutions and individuals that is essential for the functioning of a real
and prosperous democratic society. The economic collapses of the totali-
tarian regimes — in this case, the Communist regimes in Central and
Eastern Europe — are due, to a large extent, to this phenomenon.

It is interesting to notice the similarities between the Communist
and Nazi/Fascist aggressive attitudes towards the intellectual elites and,
in fact, towards all independent social structures. The term Party, there-
fore, can denote any totalitarian power structure — either the Nazi, or the
Communist, or the Fascist Party —, any Party in the Orwellian sense,
remembering that Orwell was the first to give a brilliant analysis of this
totalitarian phenomenon.

Orwell can also help us quantify the damage caused to the society
by this discriminatory behaviour. He estimated that approximately 10%
of the population can belong to the Party, i.e. to the obedient and, there-
fore, privileged class, but only 1% forms the “Inner Party”, the group that
holds real power in the society. This implies that 90% of the population
is eliminated from an active and creative functioning. Orwell’s intuitive
reasoning can be amply confirmed by the studies of the actual power
structure of the communist regimes.

The consequences of such a discrimination for this region were
disastrous. The recovery of post-totalitarian societies is slowed down and
sometimes even reversed because of the lack of independent and capable
individuals and institutions, whose cooperative role would build a toler-
ant and prosperous democratic society. Even when such individuals do
exist, they are often isolated and marginalized, with the resulting return
of the “old” cadres and the revival of the old totalitarian mentality and
behaviour. Of course, this is a generalized description, with variations
depending on a specific situation in each country of the region.

All this occurs in the period of intense globalization, presenting
additional challenges to which the post-totalitarian societies are unable to
find adequate responses.
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Totalitarian Rule and Religion

Religion, in particular organized religion, was considered by the total-
itarian regimes an especially dangerous enemy, because it promotes

certain principles, a system of values and norms and could thus limit the
absolute power of the Party.

Various religious communities reacted differently to the persecu-
tions, which also differed in intensity, from the murder of hundreds of
thousands of priests and faithful in the Soviet Union to the German exter-
mination camps to the more sophisticated later methods of oppression.
However, two things are obvious and relevant for further discussion.
First, the damage — both physical, and mental — was enormous, both to
the religious communities, and to their members, but also to the whole
intellectual community and the society, and it will take a long time to
repair. Second, the persecution failed to eliminate religion and complete-
ly destroy religious institutions, though they were removed from their
social functions to a large extent. The forced segregation of intellectuals
according to their religious affiliation led to the creation of “ghettos”, so
that society lost their creative contributions in scientific research, educa-
tion, arts and humanities, in economic activities, and finally in politics
and government. It is important to realize the role played by the criteri-
on of religiosity or, in other words, the acceptance and profession of rigid
scientistic, i.e. materialist views in the selection of intellectuals suitable
for any relevant role in the society.

It should be added that there were also other criteria for this dis-
crimination of “reactionary” intellectuals, in the first place their “bour-
geois” social origin a.s.o.

The Science/Religion Pseudo-Conflict, Scientism, and Fideism

This obviously motivates us to look closer at this connection between
the science/religion dialogue and the totalitarian societies. Apart from

physical persecution, the “scientific fundamentalism” of the Marxist, i.e.
materialist, model was used as an instrument of repression of the spiritual
values and activities that were not in accordance with the official Party
line and for the suppression of critical thinking.

This “scientific fundamentalism”, or scientism, is a specific ideolog-
ical extension of science into the fields of philosophy and politics, which
attributes unlimited powers to the human reason when applied in the
so-called “scientific method”.
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In its extreme form, it eliminates not only religion and philosophy
as false and irrelevant, but also all arts, literature, even “soft” sciences,
like history, sociology, economics, that are not subject to experimentation
and quantification.

Of course, there are also totalitarian regimes based on another
fundamentalism of religious origin, or fideism, which claims that absolute
truth and justification of absolute power are based on religious teachings.
Some Islamic regimes show such characteristics, where religious funda-
mentalism suppresses other aspects of human spirituality, but in certain
historical periods this was also the case in Europe. Needless to say, this is
not a real, but a false interpretation of religion, a surrogate of true faith,
however influential it could be.

Both scientism, and fideism try to find their justification in the false
idea of the inherent conflict between science and religion. A proper
understanding of both can easily show that, in spite of the complexity of
their relationship, these two are neither exclusive, nor opposed, but instead
complementary.

My thesis is that the origin of religious and scientistic extremisms
(or fundamentalisms) is neither in religion, nor in science, but instead
they are primarily motivated by other personal and social tendencies.
The presumed possession of the real and only truth, as well as the alliance
with a powerful authority — the Church or science — gives one a feeling
of power, even superiority, which makes such radical attitudes irresistibly
attractive. 

In fact, they always acquire different, but also very similar ideo -
logical forms, which serve as means to achieve essentially political goals.
While nominally promising utopias based on one or other ideology (or
secular religion), they always tend to achieve dominance in a society and,
ultimately, a totalitarian rule.

In this process, they are often based on simplistic emotional and
apodictic statements, which make rational discussion and exchange of
arguments about the validity of their claims impossible.

Unfortunately, the 20th century provided several examples of such
extremisms with terrible consequences in terms of human suffering and
the destruction of the values of civilization. It was dominated by ideolo-
gies based on scientistic premises, with the intellectual justification pro-
vided by the positivistic philosophy arising from the naïve 19th century
interpretation of science and its results. This led to, or at least facilitated
the rise of totalitarian political regimes — Nazism (between 1933 and
1945) and Communism which covered the period between the October
Revolution in 1917 and the fall of the Berlin Wall in 1989. However, while
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Nazism was structurally destroyed and publicly condemned, Communism
is still alive — officially in countries like North Korea or China, and unof-
ficially, but very effectively and in various forms, in the rest of the world,
including not only the former Communist countries, but also the so-called
democratic countries. The main problem lies not so much in its external
manifestations, but in the totalitarian mentality, which is difficult to con-
front and change. Here one could add a strong and virulent “new athe-
ist” movement, with all its intolerance towards religion and its political
connotations.

The Complementarity of Science and Religion

The development of fideism and scientism was often mistakenly con-
sidered to refer to the intrinsic incompatibilities of science and religion.

Fortunately, in the Western civilization based on the Judeo-Christian tra-
dition, fideistic tendencies, though still present, are quite isolated, e.g. in
the form of “scientific creativism”, or its more recent version, “intelligent
design theory”, in some parts of the United States.

The Catholic Church, starting with the Vatican I Council (1869-70),
and especially pope John-Paul II made great efforts to clarify the relation-
ship between religion and science and to establish a reasonable and fruit-
ful dialogue, promoting the idea of their compatibility. As John-Paul II
said in the first sentence of his encyclical epistle Fides et Ratio: “Faith and
reason are like two wings on which the human spirit rises to the contem-
plation of truth; and God has placed in the human heart a desire to know
the truth — in a word, to know himself  —, so that, by knowing and
loving God, men and women may also come to the fullness of truth about
themselves.”

Of course, I could have quoted here a number of scientists, from
Galileo to Einstein, who were deeply aware of the intrinsic differences
between those two “wings”, but also of their complementarity, though
they expressed their convictions in different and often highly personal
forms. 

The Science/Religion Dialogue and Prospects for the Future

The development of democratic and prosperous societies in this region,
after the material and spiritual destruction caused by the totalitarian

regimes of the 20th century, will be impossible without the real — and not
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only formal — reconstruction of the whole range of key-institutions of
the civil society, including not only government and political structures,
but also intellectual and academic centres. As already emphasized, this
will require a great engagement of the whole society, but primarily the
efforts of the intellectual elites that were destroyed and segregated
according to their religious views in the previous regimes, but are still
undervalued and marginalized by the present post-totalitarian mentality. 

An important example of such a dialogue will be how to adequate-
ly answer the challenges of the new technologies, which not only bring
great benefits to mankind, but also present enormous potential dangers,
from the weapons of mass destruction to the global warming, to mention
just the most obvious. 

Obviously, not all technologies that are possible are also acceptable
and desirable, and society is permanently confronted with such dilemmas
of choice as science alone cannot answer. Namely, science is descriptive
and not prescriptive (“Science is value-free, or morally neutral!”), it tells
us “how”, but does not treat the questions of meaning, sense, purpose,
and especially value statements. On the contrary, all great religions are
primarily concerned with the problem of values and their applications,
and therefore they can be fruitfully explored in the science/religion dia-
logue.

We therefore need people who will be both scientifically “literate”,
trained in a specific field of science and/or technology, and, at the same
time, morally sensitive and responsible. This claim is supported by the
underlying belief that “the spiritual wings of the world’s great religions
have a common core of ethical values, that can be used to provide guidance
in practical solutions” (George F.R. Ellis, acceptance speech, Templeton
Prize 2004). This will present an opportunity and a challenge for the inter-
religious dialogue, in order to find a common basis for action, to define
the elements that unify all these religions and not what divides them.

This guidance is urgently needed. We have to develop a new form
of spirituality, as emphasized by Basarab Nicolescu at this Workshop,
that would be able to respond adequately to the new and complex chal-
lenges. Environmental destruction in the past and possible threats in the
future, the profit-only oriented introduction of new production techniques
leading to huge unemployment, social engineering by an irresponsible
use of powerful new media on behalf of the financial power centres,
ethical problems in biomedicine and biotechnology — all these are just a
few examples of such dilemmas to be solved.

In this respect, one may reflect upon the decision by the politicians
to remove from the European Union Constitution all references to the
European spiritual and ethical heritage and to the system of moral values.
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Conclusions

The reintegration and revitalization of the intellectual communities in
the post-totalitarian societies require the elimination of all fundamen-

talisms and of their intolerance and the establishment of a real and fruit-
ful dialogue between the two great modes of human spirituality and
quest for truth — science and religion. For this, we need a better under-
standing of the real character of scientific and religious approaches in the
search for knowledge and for the truth about nature and man.

The dialogue between the two approaches to reality, embodied by
modern science and religion, though possibly considered of a relatively
restricted academic interest in a stable democratic environment, acquires
vital importance in the post-totalitarian societies, where it is essential to
re-establish and reintegrate the intellectual elites after their destruction
by the totalitarian regimes. Understanding the causes and various
methods of this destruction will help us envisage the complex process of
recovery, especially of the academic community, as well as its importance
for the development of stable and prosperous democracies in the region.

My contacts with the academic community in Romania have given
me a partial insight into their activities in the field of science/religion
relationships. They have already achieved remarkable results, locally and
internationally, especially in close cooperation with the Romanian
Orthodox Church, combining fruitfully the rich heritage and tradition of
Eastern Christianity with the complex message of modern science.
Though this is not an easy task, this positive approach, an intense dia-
logue about the relationship between science and religion, about their
limitations and their complementarities is both necessary, and possible,
among both scientists and theologians. This can offer us an opportunity
to discover common problems, similarities, and also differences in vari-
ous aspects of the social situation in the region, in the ongoing transfor-
mation processes, to exchange experiences, and possibly to initiate some
cooperative activities on the basis of common interests and strategies. As
intellectuals engaged in the dialogue between science, religion, spiritual-
ity, and society, it will be both our duty, and our privilege.
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Prologue

Peace and War, Science and Culture, Religion: five words so different
with too different meanings but strongly related, as we shall show in

this short paper.  Starting with peace and war all of us know that they are
not only related, but sometimes considered as the two faces of the same
coin. But things, as usually, are not such simple; they are much compli-
cated; many stages, or levels there exist. For example, Mars, the old god
of war for the ancient Greeks and Romans, had another “duty”, too, in
ancient Romania: to protect agriculture. This passed to our times through
tradition, with the two colored strings of the mãrþiºoare.

Moreover, people all over the world know very well both the ben-
efits of peace and the war’s sufferings. All these made some people of
culture to express themselves writing for instance some of their excellent
works, well known all over the world. To be limited to two writters only,
we mention Aristophanes and Tolstoy. The first wrote his well-known
satirical works Lysistati, and Peace, in the 5th century BC, the second wrote
his classical work War and Peace.  

On the other hand, not only culture but generally the science, and
education, as well as religion could help people to face and solve their
problems peacefully and not to be involved in a war.   

And after these very simple introductory remarks, let us examine
things in some detail.
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Causes of War

Wars were and are still made all over the world for various causes:
simple bordering differences, political reasons, territory reasons,

and many other simpler or serious differences. Although we distinguish
the real reasons from the causes, in most cases things are very complicat-
ed.  A complete analysis is given in Waltz’s book, Man, the State and War:
A Theoretical Analysis (2001). Even so, we think that today two are the
main causes of war: energy and money, to which water will be added
soon.

Energy and the Environment
It is known that most of the budget the various countries spend is

for energy reasons, as well as to buy new type of various weapons.  But,
instead of doing so it would be better to find out how it is possible to
diminish the amount of money spent to cover their energy problems.  

How is it possible this to be achieved?
And although the answer to the above question is not simple at all,

a quick and a simple answer could be: via science, culture, and religion.
For example, recently many Conferences or Symposia are dedicated

to the environment and to the ways of its protection.  
Why?
Because as it is known to all of us, the energy problem is directly

related to the environment. 
Another question could be put at this point: Is this something new?
And the answer is certainly NO.  
Because, people knew from the very first moment of their existence

on the Earth, that they had to keep and preserve it.  This is referred to,
e.g., in the Bible (Chapter A, §15): “The Lord God took the man and put
him in the garden of Edem to till it and keep it”.

On the other hand, in all ancient mythologies, people had to protect
the environment in which they live; to protect the plants, the trees and the
waters.  For this reason various, usually secondary gods and goddess,
were responsible and protected them. In the Greek Mythology, e.g., the
Nereids were protected the woods. It was supposed that even a single tree
had its own “little goddess”, who preserved it. This is similar in other
mythologies, too.  

In the Egyptian mythology, e.g., Souhos was the god of water;
Xnoufis and one of his two wives were the protectors of the waterfalls,
and Sokaris the god of vegetation. Generally speaking in each part of the
ancient Egypt people consider an animal as holly and protect all others
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like it; they did not hunt, and they did not kill them, as their death was
considering as a very big crime. But as each part of ancient Egypt protect
different animals, some of them were protected in one part, and killed in
a nearby part. And according to Plutarch even wars had been carried out
for this reason.

In the Assyro-Babylonian mythology: Enki or Ea, was the main god
of the waters, the liquid element. His daughter the goddess Nina, was the
“lady of the waters”, together with the goddess Issarra, as well as with
the god named Ennougi.

In the Roman mythology: Favnos was one of the first agricultural
gods; ssimilarly, Flora was the goddess of the spring flourish, the fruit-
bearing trees, the vineyard and the flowers. On the other hand, the nymph
Juturna, or rather Diuturna was responsible for the stagnant waters.  

In the Keltian mythology: the goddess Epona, whose name corre-
sponds to the Greek Iπποκρίνη (epos & ona = ίππος & κρήνη, i.e. horse
& fountain).  The old Galates adored the woods, and a specific god or
goddess protected each one of them (Uosegus, Ardvina, Ardnoba).
Besides, there were gods-trees like Robur, (Oak tree), Abellio (Apple tree)
etc. The oak-tree was adored in the whole Galatia, while the dryids are
well-known, too.

In the Slabian mythology: The Lechy’s spirits there is wandering in
their woods. Lechy’s name comes from the word less whisc means wood.
Moreover, each field/farm had its own god and there were the spirits of
the waters.

The various names given in the various mythologies and by the
various cultures are not making any difference, as the purpose was com-
mon, i.e. protection: protection of the environment. A protection based
sometimes on the fear.  Fear because somebody — a spirit or a god/god-
dess — should see you doing something bad.  Today culture and religion
plays this role, as we shall see later, and certainly not via the fear.  

Talking about fear, it is worthwhile to mention another kind of it: In
2002 a contract was signed between the USA and Russia for diminishing
the number of the atomic bombs. Unfortunately, new countries are added
to the catalogue of those that possess nucleus weapons, which is not only
bad, but also very disturbing. After August 1945, the existence of this
kind of armouries is an incubus threat. This means that the keeping of
peace is based on the fear, too, as was the environment keeping in ancient
times.  

Money
We are not financial analysts, so it is impossible to make a serious

analysis for the financial problems; problems related with money, and the
balance among the various financial systems universaly used.  
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In European countries for instance, financial problems are not only
obvious during the last years, but as new countries are added to the cat-
alogue of those who needed help, a lot of other problems are arised, too.
So, the number of countries in the whole world that suffer for this reason
is continuously increasing.  And again people are afraid. Although ordi-
nary people are not responsible for this situation, they have their smaller
or bigger part of responsibility, too. All of us have. And this has mainly
to do with our activity and responsibility in the commons. It has to do
with the way we act and react, the way we think and behave, with that
we have neglected the importance of wisdom, etc. as much more could be
added.

The following simple example will show us how with a very small,
simple and symbolic action it is possible to save money, energy and do
something for our environment, too. September the 22 was adopted by 13
European countries (700 towns), as the “no car date”. In this day all nec-
essary movements are made using public transportation, and to become
it attractive, there is no charge. A huge amount of gas, petrol, oil or in one
word energy that is money is saved doing the above mentioned even for
one single day in a year, to be restricted to these two only, and not to
mention the offer to our environment. 

This simple example shows us that we have to change our behav-
iour in the sense of integration in one broader meaningful horizon.

Water
As is known, the lack of water is a big problem in some places on

Earth. Besides, the problem became greater due to long periods of drought.
On the other hand, the lack of clean, i.e. drinkable water is a big

problem in many places of our planet.  And what is much more disquiet-
ing is that other places are added, as the water becomes continually more
and more dangerous for people’s health. The overdosing of plant medi-
cine together with the uncontrolled drawing up of water are the two
main reasons for this problem.   

People all over the world know and tell that the clean water, at least
what it looked clean some years ago, it is not any more. In some cases this
problem comes from human beings actions. We are responsible for this
situation, which is most of the cases, is again related — as the energy
problem — with the environment’s protection.

Should this be so?
What should be done?
Who can and will offer to people a solution?
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We think that although the answers to the above questions are not
neither easy nor simple, could be again found in science, culture and reli-
gion. And although the role of science, culture and religion is known to
all of us, before examine all these in detail, we think that the following
example is quit explanatory: it has been proven that it is more advantage
to pay for finding ways to save energy, instead of spending this money
for more energy production. This is a scientific result. So, people have to
consider more seriously the scientific results, if they want to be helped,
and solve at least some of their problems.

Science – Culture – Religion

Science
Except the simple scientific result previously referred, the role of

science in our lives is very important for a lot of reasons. In the following
we are limited only to some of them. 

Science offers to people ways of how to treat and face some of the
extraordinary phenomena. Via science people find, propose, and develop
new ways to move their cars. Via science people confront the lack of clean
water, find ways of cleaning it, or to take away the salt etc.

Moreover, through science people learned to use the mild ways of
energy like the energy providers using the wind and the scintillation
providers. Via science, people learned to use the Sun’s energy to warm
totally their homes or just the water, using sun heaters. Via science, peo-
ple learned to use restoration batteries, etc. Another thing that science has
offered to people is the new materials.  

Many other things could be added here, but we, as astrophysicists,
will be limited only to two results offered by the science of Astronomy. 

The first is recycling, and the second the real dimensions of the human
beings. Let us be more specific.

Astronomy shows that the Universe teaches us recycling, as it, itself
does so. Indeed, stars, the elementary and fundamental elements of
galaxies, are formed inside the gas and dust nebulae.  Then, stars evolve
and finally die. The detail way of their evolution and death, is out of the
scope of the present, but we can refer that depends only on their initial
mass.  This will arrange how the star will die; but, independently of this, all
stars will pass from the stage of the red giants, and as these will disperse
huge amounts of material back to the Universe via stellar wind.  Moreover,
some stars, the more massive ones, will pass from the stage of supernovae,
dispersing huge amounts of gas, dust, and heavy elements in the
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Universe. And these will form the new nebulae from which new stars will
be produced (Figure 1).  

On the other hand, let us see how Astronomy has given to the
human beings their real dimensions, and its position in the Cosmos: In
the past, people thought that
their planet, the Earth, was
the centre of the Universe, of
the Cosmos and that all
other planets known at that
time, were moved around it.
(This is known as the geocen-
tric system). They learned
later that the Sun was in the
centre and that the Earth and
the other planets were mov-
ing around it. (This is known
as the heliocentric system.
And although Aristarchos
the Samian believed in this
system the 4th – 3rd centuries
BC, many centuries had to
pass for it to be established
by Galileo and Copernicus).   
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Then, Astronomy taught us that our star, the Sun, is not something
special and extraordinary on the contrary, our Sun is a rather small star,
as there are others much huger than it, as is shown in the following pic-
ture (Figure 2).

Figure 2: Comparison of star’s sizes (from the spacetelescope.org site)

Moreover, our Sun lays at a corner of our Galaxy (Figure 3), while
there exist 100 billion other galaxies in our Cosmos.

Figure 3: The position of the Sun in our galaxy (from www.msnbc.msn.com)
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Thus, science and in particular Astronomy put the real position of
the human beings in Cosmos, giving simultaneously the real dimensions
of Cosmos.  So: The human beings realize how small they are in compar-
ison to Cosmos, but how many wonderful things have made using their
minds, developing the sciences, and culture. But…, but all these can be
achieved only or mainly when there is peace in the world.

Culture
Culture offers a lot to people. For example, artists inspired and

write imagination or fiction stories, novels, dramas, comedies, etc.; others
make poems etc; others compose music etc.; each one using his own expe-
riences and his/her country tradition. Some of the stories are instructive
like the well known Aesop’s tales. Most of the Greek myths are not only
instructive, but are the beginnings of our culture, our arts, our sciences,
and political forms of thought (Costa, 2009).

It is good that now in our days some classical and famous works
translated to other languages, too. In this way, simple ordinary people are
able to read and learn about other cultures. This offers a lot, as human
beings recognize that the every day problems are universal, for rich and poor,
for educated and uneducated, for masters and servants, etc.

Moreover, in every culture there are tales for good princes/princess-
es and bad witches. All these are used by mothers, dads etc. as it is an
easy, simple and pleasant way to teach the children some of the universal
values. At least this happens with the classical works mentioned earlier,
but we are not sure that the new «heroes» play this role any more. Instead
of teaching the universal values these teach violence.  People’s education
and culture plays an important role in this matter. Because it is very
important who is your “hero”, “prototype”, or even your simple advisor.
This is exactly what was said by Stovaios (Anthologium, ΙΙ 31, 41): οἵωι τις
ἄν τὸ πλεῖστον τῆς ἡµέρας συνῆι, τοιοῦτον ἀνάγκη γίγνεσθαι καὶ
αὐτὸν τοὺς τρόπους. That is: “It is natural somebody to behave similar-
ly as he with whom he spent mostly his day”. 

For instance, when Kritias and Alkiviades spent their time with the
great philosopher Socrates, they managed to obey their bad customs and
habits; but, this was not so anymore, when they moved away from him. 

Religion
Religion teaches people to be mild, calm, gentle, patient, responsible,

frugal (to be contented with little), to offer to the others. Besides, religion
offers people wisdom, (prudence), balance, teaches to take care for the
others, too, and not been egoist, arrogant, and greedy. 
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On the other hand, religion teaches people to take care for the
coming generations, as proof of their love. Love for the God, for the oth-
ers, for his house, the Earth. And we have not to forget that God is love.
And this is so in all cultures and religions, even if it is not directly obvi-
ous. Because in all religions there is morality teaching, this presupposes
respect.

Moreover, religion teaches people that they have to take care for
their soul, too. For example questions like: “What good is for a man, if he
gains the whole world yet forfeits his soul? Or what can a man give in
exchange for his soul?”, have been put (Matthew, 16, 26).

Discussion

From all these previously presented, it is clear that the human beings
knowing their real dimensions, as well as their position on the Earth,

they have to protect the universal values, starting from the environment
protection. This was achieved via the fear of punishment by a god/god-
dess, or by a spirit, when humans were firstly presented on Earth. And
Kritias, one of the thirty tyrants of the city of Athens, was considered as
atheist because he said that the old law makers invented the god in order
to watch people’s good or bad actions. So, nobody could secretly be
unjust to the others, because he will be afraid the god’s punishment,
(Sextos, Α ΙΧ 54 & Κ).

As everything is changing, new “rules” have to be put. And this
can be achieved via education, science and religion. For example, through
science (i.e. knowledge), culture and religion the environment protection
can be achieved simply with respect. If people respect their own selves,
the nature, the laws, etc., they will respect the environment, too. At this
point it is worthwhile to repeat Antiphon’s idea for education: Πρῶτον,
οἶµαι, τῶν ἐν ἀνθρώποις ἐστὶ παίδευσις˙ ὅταν γὰρ τις πράγµατος κἄν
ὁτουοῦν τὴν ἀρχὴν ὀρθῶς ποιήσηται, εἰκὸς καὶ τὴν τελευτὴν ὀρθῶς
γίγνεσθαι˙  καὶ γὰρ τῆι γῆι οἷον ἄν τις τὸ σπέρµα ἐναρόσηι, τοιαῦτα
καὶ τὰ ἔκφορα δεῖ προσδοκᾶν˙ καὶ ἐν νέωι σώµατι ὅταν τις τὴν
παίδευσιν γενναίαν ἐναρόσηι, ζῆι τοῦτο καὶ θάλλει διὰ παντὸς τοῦ
βίου, καὶ αὐτὸ οὔτε ὄµβρος οὔτε ἀνοµβρία ἀφαιρεῖται (Στοβαίος,
Ανθολόγιο ΙΙ 31, 39). That is: “I think that first from those concerning peo-
ple is education; because, if you start anything well, it is natural to finish
well.  And, as your crop will be analogous to what you have sowed, sim-
ilarly when you have offered an appropriate teaching (education) to a
young, this will be for all of his life, and nothing can take it off, neither
the rain, nor its lack” (Stovaios, Anthologium, ΙΙ 31, 39).
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Referring to the new rules that have to be put, we showed it clearly
in NASA’s latest announcement, about the existence of a bacterium that
managed to live in extremely dangerous environment.  This shows us the
changes, and the true of the above.

Furthermore, it clearly shows that in order to understand ourselves
as living beings, as well as the rest of our world, we have to look at
Biology, too. Thus, not only Astronomy, but many other sciences have to
collaborate to offer us a whole scientific understanding.

Another significant aspect is the understanding and changing of
our politicians. Here, it is worthwhile to remind Socrates’ answer to
Antifon, when the latter asked him how he thinks he does other people
politicians without him, himself, being a politician: “With which way I
would be involved in politics? If I, myself, were a politician, or if I tried
to prepare as many as I could able for it?”

Moreover, we referred that science offers us new technologies, new
materials, etc. But, besides these, it is important and necessary a general,
a universal awake to diminish the waste of energy.  Waste which we see
all over around us: in industry, in business, in trade, in transports, and
even inside our houses. This means changing again; changing of our
behaviour, of our bad habits.

On the other hand, a reference to the universal human values was
made. The values found in culture, philosophy, science, and religion,
as they are deep inside the human nature and dignity. Besides, the
well- known phrase, gnome, µηδὲν ἄγαν of the ancient Greeks, i.e. “do
not surpass the limits” is of great importance, and could be added, too.  

Except all these the question remains: What has to be done? 
Today, the efforts of communications between the nations can be

made not only via the diplomatic way, as it was in the past.  It can, and it
is carried out through many other ways, as are:

• The exchange of artists
• The exchange of scientists 
• The exchange of pupils & students (via lingua & ERASMUS/

SOCRATES programs)
• The scientific collaboration etc. 
Although all these exchanges and collaborations are very useful

and important, and without any intent to minimize none of them, we
think that the exchange of pupils and students is the most significant and
prominent. Because children and students, the new generation, repre-
sents the future of each country and they play a very important role in the
connection and interface between the various nations. And as it comes
from the basis of a nation is stronger and more stable.

Eleni Rovithis-Livaniou, Evgenia Antonopoulou44



Starting with the words peace/war, science/culture and religions,
many others like energy, fear, respect, etc. were added, too. Except these
and the many others words that could be referred, it is necessary to see
all of them under the prism of long term, and not of our short life, as teach-
es us the following poem. It is of an unknown poet, and is again related
to the protection of our environment:

You said when you created me:
“Work and Preserve your Paradise”.
I didn’t hear you. I didn’t like to work.
I am God. The Earth is mine.  I be, God.
I don’t hear the cries of the Earth.
But “I’ll die”, said the Nature
“And when I die, you will die with me”, said the Nature.
Deaf the Ego.
I’m God and King.  I didn’t preserve the Earth, the Heaven.
You created them for me, and now,
I cry together with the Earth, because I will also die.

Other poems, having similar meaning with the foregoing men-
tioned, can be found in all literature and languages all over the world.
Thus, it is very important to stop seeing the world as “lords and masters”,
under our anthropocentric cover. Let us hope that thinking all these will
really be awake, and find our old, real, and universal values. This has not
to be restricted only to those who are here, and try to use trans-discipli-
nary dialogue between science and religion, but to be extended to as
many as possible.
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War as a large-scale organized violence between states or other polit-
ical units is a recurrent phenomenon in international politics.1
It seems that while theories on the causes that trigger wars are as

old as the hills, no agreement could be reached on this matter. Every time,
causes seem to be different, in terms of circumstances and details, and
they can be ideological, economic, political, and social causes. 

As long as war is the continuation of politics by other means (Carl
von Clausewitz, 1976), it will be a means to achieve a certain goal and
communities will resort to it whenever they do not find another option
for gratification of their interests, more or less justified. This means that
in pursuing a circumstantial goal, the world pays the price of war, when-
ever it cannot be otherwise, namely when the parties do not make enough
compromises — acceptable or unacceptable. 

Although war is believed to be an important factor in the social and
political evolution of human society’s organization, if we consider the
facts according to which wars have existed since the beginning of human-
ity, there have always been attempts to prevent them and that so far no
way has been found to stop them permanently or such a path could not
be applied, the very term of evolution can be questioned.

Looking at the lack of resemblance between humans and actions,
and that never, anything human enjoys peace, to use Plato‘s words2 and
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without claiming to establish a principle which applies to a situation and
forever, we can conclude that only a general attitude towards war,
regardless of the condition and circumstances of the moment could pre-
vent the existence of this atrocious phenomenon. In other words, the aim
should be to prevent war itself, of course paying a price for it, instead of
paying the price of war to achieve a specific purpose or another.

Analyzing the situation that the war can be avoided if a party
makes enough compromises3, this means that war is essentially a conflict
between an affirmation and a negation between a Yes and a No. The con-
flict raises tension, which cannot find another settlement than violence,
having consequences and results often unexpected by either party, in
other words, random. One can say that that tension is a constraining
influence for those experiencing it and, following logics, to achieve the
purpose to avoid violence, war, the tension must be borne to avoid con-
straint coming into force.

From a transdisciplinary point of view, to bear tension implies find-
ing a third state, the state T, which includes, at the same time, the first two
of them, which apparently seem irreconcilable. We believe that this state
will not arise from external circumstances, since it involves a conscious
effort committed to a goal. Of course to avoid a war, which is a large-scale
organized violence between states or other political units, it is necessary
for this state to exist at the level of states or political units, but since the
states and such political units are composed of individuals, who are more
or less on important positions in terms of organization, ultimately the
individual’s inner state is reached. In other words, to withstand an exter-
nal tension, an inner tension must be borne. Let’s draw a parallel between
the level of an individual belonging to a political community (today, a
state) and the level of the state belonging to an international community
of states in terms of politics. 

Within the modern state, violence is now prevented and minimized
for the most part. When there is a conflict between two individuals, there
is a tension caused by contact between a Yes and a No, this is borne by
the fact that there are laws. Individuals resort to a third party to solve the
situation, namely to the legal system, and cases when they do not use the
legal system are in minority. Transdisciplinary speaking, it seems that
laws belong to a different level of reality than the level of need A in con-
flict with need B. What makes this system effective is state coercion, ready
to intervene when individuals do not accept to resort to the legal system.

At interstate level, things are slightly different. The counter-part of
the legal system applicable to individuals is, at interstate level, the inter-
national law. Its origin and history (it was firstly established as a right of
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war and consequently as right of peace and cooperation between states4)
gives an indication that the same need as the one shaping the appearance
of laws between individuals, the one to subdue power and violence to a
rational end, higher than the mere discharge of tension and essentially
ethical, need that represents the very essence of the law and justice’s eth-
ical existence. An interesting analogy can be made at this point between
the emergence of money as tool with invisible power that allowed the
amplification and diversification of relations between people and their
products, previously based only on direct trade, barter and the emer-
gence of laws, as another tool with invisible power that allowed the
amplification and diversification of relations between people by provid-
ing a peaceful environment and clear benchmarks to build on. Another
similarity between laws and money relates to their existence in itself: for
money and laws to exist, a sufficient number of people have to agree on
their existence, and others will not be able to ignore their power. The
phenomenon becomes real for all subjects, although only some of them
perceive reality as such.

However, constraints on interstate level are not as efficient as the
ones on intrastate level. The obligation of international law, the enforce-
ment and compliance with rules resides in the coordinating nature of the
states’ will expressed in terms of full equality of rights and on their free
consent, in a process of coordination, reconciliation of their will.5 There
are, of course, sanctions (such as economic ones, for example) to countries
that refuse to comply with international law, but they are less effective
than sanctions which apply to individuals and often fail to prevent the
occurrence of violence. In other words, there is a binding, coercive force,
but not powerful enough like that which applies to individuals, and
therefore, it must be complemented by something else.

Given that the antagonism, the fight between Yes and No is, in prin-
ciple, social, political, ideological, economic, it is the task of a different
element to reconcile these antagonisms. It may be, again, a question of
purpose: having a totally different purpose than the social, political, eco-
nomic disciplines, culture can build a bridge, a common denominator by
which to move necessary information between levels, regardless of the
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antagonisms between them. Not by chance it is considered to be located,
in terms of structure of transdisciplinary reality, in the non-resistance area
of hidden third party, along with religion and spirituality. 

Laws are therefore an instrument of justice (the third conciliatory
valences of justice can be seen in the functioning of democracy, which is
the third power in the state), and when laws are not enough to reconcile
the tension and maintain peace as state, cultural dialogue can contribute
in this respect. Perhaps it is then necessary to mention another kind of
justice or a justice of a different quality. 

Considering the definition of Celsus on law — the art of what is
good and fair (ius est ars boni et aequi), justice appears as a way to achieve
equity. Equity is therefore a conciliatory situation, obtained by withstand-
ing tension, by balancing a conflict and that conflict seems to be in
abstract terms, the conflict between individual freedom and the freedom
of others, between personal good and the good of others.

A particular feature of the human being makes subordination an
indispensable component of any community’s functioning. This means
that the authority in one form or another is indispensable in any human
system, in any political unit. There can be no political unity without
authority. Also, since people inevitably subordinate themselves, then
resources are inevitably and unevenly distributed, irrespective of the
name, title and legal justification given within each political unit to the
fact that an individual has access to material resources. Such inherent
inequality combined with the diversity of social needs to be fulfilled
leads to a system in which all roles are necessary, even more than that, to
a system, which could not function unless all social roles are manifested,
strikingly reminiscent of the principle of nature self-consistency named
bootstrap by Geoffrey Chew.

If we raise the level of such situation, we reach the same relation,
but this time between groups of people, between communities. It means
that if in any human community, some individuals inevitably have
opportunities for expression and satisfaction of needs higher than others’,
then the same will happen in the relations between human communities.
It is difficult to identify a clear list of criteria by which we could establish
the borders between different communities6 as clear as individuals differ-
entiate themselves. State subordination — economic, political or military,
gains therefore some logic, as deriving from the nature of things and the
same in the case of the geo-political and economic map of the planet with
its historical actors. 
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The modern moral acknowledges individual freedom and pro-
motes the requirement of the rational consent between personal good and
the good of others7 or, in the words of a legislator, the limits of the indi-
vidual’s freedom reside where the exercise of their subjective right does
not hinder the exercise by others of their subjective rights. 

From a transdiciplinary perspective, the consent between personal
good and the good of others is not a rational consent, but a strictly neces-
sary contradiction. The antagonism is a friction between individual free-
dom, seen as the individual’s opportunity to express themselves and to
meet their needs and the freedom of others. Following the trivalent logic
of the hidden third, consecrated by Stéphane Lupasco, such friction
becomes more than mere friction, resulting into the victory of the most
powerful force at a moment in an eternal fight, by disclosing the third
secret element which comprises both states in a creative reconciliation.8
The included secret third could be named fraternity, chanted by the
French revolutionary movements, or could be named differently, but it is
sure that “only that individual freedom has results, which does not
include egoistic indifference”9. 

What history proves, and not only history, is that egalitarianism
cannot exist — equity cannot be egalitarianism. Equity is therefore
required to reconcile the antagonism between freedom and equality,
being the included third to liberate a society captive within the “wheel of
anxiety” (Jackob Böhme) and to guide it towards real progress. 

What history further proves is that equity is dynamic, always in
motion and we resort again to Plato’s words about the lack of resem-
blance between humans and actions, and that never, anything human
enjoys peace. Equity must therefore be always contextualized. In order to
contextualize something, it always involves a certain posture: maintain-
ing a goal — that of seeking the equity in question, a constant attention
to the current situation and making the necessary effort, expressed either
in consent, in actions or waivers or all together. 

A posture must be promoted and here culture plays its role, not in
the sense of achievement and collective habits of a people, but in its sym-
bolically primary meaning, namely to promote through education. Thus,
culture needs to fulfill three functions.

The first is the need for people to have a certain degree of aware-
ness of the situation. Things are as they are because they could not be oth-
erwise, and for them to change, something must be changed. Thus, it is
necessary to become aware of the evil brought by violence, war.  
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The second function relates to the formation of a type of attitude to
this situation. Individuality must find a form of coexistence with com-
munion. Learning to live together with others, to withstand others, their
manifestations, to resist the influences exerted upon us by external and
sometimes, internal circumstances, is the key of such coexistence.
Learning to give up for achieving a common goal could be the key to this
coexistence. 

And the third function, directly related to the idea of equity and of
an increased freedom, relates to finding the place in the world for each
individual. This implies some connection between the human being’s
inner and outer universe, connection to be found in the sphere of religion
and spirituality, as the name itself shows it (religo, religare — to remake the
connection). 

From this perspective, Basarab Nicolescu’s words reveal their full
significance: the only effective political will is the will of poetry. 
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You may say I’m a dreamer
But I’m not the only one…

JOHN LENNON

Setting the Problem

The main issue the present work is focusing on is the essential contri-
bution the trans-disciplinary education has to offer for the interna-

tional endeavor in building up a culture of peace in the 21st century.
Moreover, it will try to prove that the trans-disciplinary education, based
on a trans-disciplinary culture, could be the unique valuable solution to
build up an authentic culture of peace.

This paper will submit the main conceptual and procedural deviations
in the present day world concerning the culture of peace: hence it aims to
be an analysis of the causes/reasons of these deviations issues and will
offer some possible ways to pass beyond them as well; the background of
such an enterprise is the generous offer the trans-disciplinary approach is
bringing in, both the theoretical and practical point of view.

Conceptual Divertings/Deviations

Our documentation on the main concepts the paper works with e.g.
peace, education for peace, culture of peace, made us realize a conceptu-

al chaos: various and very different definitions offered by dictionaries,
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programs, institutions. So, there is no consensus in the understanding of
the key concepts for the problem we intend to discuss. Moreover, the very
concepts are in a re-considering and re-building process. Let some exam-
ples be:

Peace is defined as “lack of emotional agitation”, or “an absence of
motion or disturbance” (Roget’s Thesaurus, [1995] ). “Peace” can also
refer to multiple states of affair or can mean “absence of war”, or “equi-
librium”, or “an utopian state of spiritual and social harmony devoid of
conflict” (“US Military History Companion” [2000]) “Peace” may be
understood as being “at every level of existence, from the intrapersonal
(psychological, spiritual etc.) ones to the global (political, sociological,
environmental) ones” (see “Essential Peace”, www.answers.com/topic/
peace.) It follows that a generic definition of peace comes out to be
extremely difficult, and, at the same time, problematic.

Education for peace is conceived as a concept which aims at the
process “acquiring the values, the knowledge and developing the attitudes,
skills and behaviors to live in harmony with oneself, with others, and with
the natural environment” (idem) In the view of UNESCO documents, the
education for peace is conceived as Democracy Education, Conflict
Resolution Training, Human Rights Education or Worldview Transformation &
Education for Democratic Citizenship. H.B. Danesh proposed an
“Integrative Theory of Peace” in which peace is understood as a psycho-
logical, political, moral and spiritual reality” (Danesh [2006], pp. 55-78).
Peace education must focus on the healthy development and maturation
of human consciousness through assisting people to examine and trans-
form their worldviews. Worldviews are defined as “the subconscious
lens (acquired through cultural, family, historical and societal influences)
through which people perceive four key issues: 1) the nature of reality, 2)
human reality, 3) the purpose of existence, 4) the principles governing
appropriate human relationships. The author marks out two types of
worldviews: one based on survival, the other based on identity (the
Survival-Based Worldview and the Identity-Based Worldview)

The Culture of Peace is defined strictly connected to the education for
peace. Its meanings are „cultivation, tillage” or „the act of developing the
intellectual and moral faculties especially by education” (see Webster
Thesurus, http://www.merriam-webster.com/dictionary/culture) There
are some relevant meanings to select from the multiple mentioned views:
a. The integrated pattern of human knowledge, beliefs and behaviors that
depend upon the capacity for learning and transmitting knowledge to
future generations; b. The customary beliefs, social forms and material
traits of a racial, religious or social group; c. the set of shared attitudes,
values, goals and practices characterizing an institution or organization;
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d. The set of values, conventions, or social practices associated with a par-
ticular field, activity or societal characteristic (idem) According to Clarke-
Habibi, a culture of peace could be built up, achieved only as an outcome
of an „authentic process of transformation, both individual and collec-
tive” (Clarke-Habibi [2005], pp. 33-56).

The UN and UNESCO documents (the Programme of Action on a
Culture of Peace adopted in 1999, and the U.N. Resolution on the culture
of peace) defines the culture of peace as opposed to the culture of violence
and war; consequently it would have the following components: the
absence of war or other hostilities; an agreeement or a treaty to end hos-
tilities; freedom from quarrels and disagreement; harmonious relations;
public security and order; inner contentment; serenity, peace of mind.

David Adams wisely noted that “the concept of a culture of peace…
has grown so rapidly that I am sometimes asked in bewilderment
whether the culture of peace has any specificity, or is it rather ‘all things
for all people’” (Adams [1997]).

A general survey on these multiple and various meanings of the
key-concepts to discuss, will lead us to some observations:

• There are a huge diversity of opinions and approaches of the
problem;

• There is a heterogeneous outlook of the standpoints these
notions are approached from;

• There are heterogeneous criteria of defining these concepts, gen-
erated either by the conditions or the effects they are producing
or by their opposites;

• There is not yet a consensus/agreement on a homogeneous
understanding of these concepts.

Another important observation should aim at a common feature of
these attempts to define an education for peace or a culture of peace. All these
definitions and meanings are built “on the horizontal line” having in
view only a single reality level and understanding level (cf. trans-discipli-
narity ). All point out the individual not the being. Unavoidably, they
excessively focus on the Subject without being able to unify the Subject
and the Object into an integrative approach as the only trans-disciplinary
methodology could do.

Human history has a considerable length. However, it cannot be
explained why mankind was no able to build up a genuine and stable cul-
ture of peace, despite the successive ages and the corresponding dominant
paradigms, ideologies, despite their religious or unreligious rulings.

Neither pre-modernism, nor modernism and post-modernism have
succeeded in achieving and generating a global culture of peace. In our
view, the only explanation could come out from trans-disciplinarity. The
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failure of previous ages is caused by the binary thinking which dominated
the thinking of mankind; a thinking based on the excluded middle, work-
ing on the or/or base; this thinking worked by understanding Reality only
horizontal and ignored the other levels of Reality and perception; that is
why it failed. The or/or paradigms are not able to accept tolerance, nego-
ciations, agreement with other’s perspective etc. It was the logic of Ares,
not the logic of Hermes (Noica [1986]) 

Building up a genuine culture of peace needs a paradigm change
which could be supplied by trans-disciplinarity: it means to accept the
existence of multiple Reality levels, to understand the “hidden” middle
(mysteriously hidden) and to agree with the open unity of the world. A
genuine culture of peace can be build up only on a trans-disciplinary culture
basis. The conceptual deviations we pointed out will be transcended only
by unifying them under the generous view of the trans-disciplinary culture
which stages new concepts as: trans-cultural, trans-national, trans-political,
trans-religious or trans-humanism.

Procedural Deviations (fr. « dérives »)

The procedural deviations in building up a culture of peace come out
normally: as long as the conceptual ones still exist. Since, there is no

consensus in understanding the concept of culture of peace, it is normal for
a procedural one to be absent as well.

There are serious doubts concerning the process of building up a
world peace as long as there is no agreement on the meaning of peace. It
follows that confusions concerning building up a culture of peace point
to complex problems. A possible synthetizing view could be expressed by
the following questions:

• What should be the starting point to build up a culture of peace?
From the individual to society or conversely? From the interior to
exterior? From the local (regional) to global or conversely?

• Whose task is the building of a culture of peace? Is it an individ-
ual, national or international responsibility? Is it the job for the
national governments or one of the international institutions and
organisms ?

• What kind of concrete instruments could be used for? What kind
of cultural, religious, educational programs are proper to?
Should they involve concretely active agents as civil society,
media, church, volunteers, non-governmental organizations?

The positive outcomes — if any — were however limited to a certain
space and time; they worked in a local (regional) frame and temporarily,
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focusing on small human communities; they were “insular” and limited
ones, without the power to be extended on a larger space, to a world scale
or for a longer time.

Some preliminary conclusions are to be drawn:
• Building up a culture of peace needs two prerequisites: first, to

define the concept and second, to define the process
• For the achieving of worldwide culture of peace a consensus is

needed; it refers to the homogeneous understanding of the con-
cept and of the process as well

• If we are limited to only the “horizontal” understanding/
approach of the culture of peace, then we shall have to look for
solutions in the exterior exclusively; this means waiting for the
signing of international treatises and conventions on peace and
non-aggression or economic and social programs to eliminate
poverty and discrimination etc. Such an understanding of the
culture of peace – on a single Reality level – will lead to the idea
that this could be built up in a “programmatic” way, that this
could be “guided” and “controlled”. To sum up, one can say that
this construction could be attained only by an efficient and good
political or economical management

• A “vertical” understanding of the culture of peace would enlarge
the problem to a more complex and deeper approach. It would
focus on both the interior and the exterior, the Subject and the
Object, because the deep sides of the world and the human being
are in fact the same. The “quantum jump” to a higher/superior
level of Reality and understanding (cf. trans-disciplinarity) is a
spontaneous natural, unknown and unpredictable one when nec-
essary conditions are accomplished. Mutations in human con-
science follow the same way: to be aware of the need of peace, to
understand the need to live in a culture of peace — these desider-
ata are achieved spontaneously and also unpredictably as a result
of unifying knowledge with lived experience. The spontaneous
transformation of the individual, the “illumination” that brings
understanding cannot come from the outside exclusively; cannot
be “dictated”, “directed”. And more then that, it could happen or
not. The only thing to come from the outside is to create favor-
able circumstances to make it happen; this leap of being and
understanding, similar to a “quantum jump” is strictly individ-
ual. Taking into account the global causality, this change/muta-
tion in understanding is not a certainty, but a probability at
human individual level; as for the level of mankind, it generates
a great uncertainty caused by the strict individual aspect of the
understanding.
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• Conceptual and procedural deviations concerning the building
of the culture of peace can be surpassed in this moment only by
setting up an integrative view which could be offered by the
trans-disciplinary culture.

Transdisciplinary Culture —
A Pre-Requisite of the Education For Peace

Homo sui transcendentalis
An attempt to give a definition to the trans-disciplinary culture

needs as a start point a key-concept trans-disciplinarity is setting up, i.e.
homo sui transcendentalis. This kind of man is not a “new man”. At first
sight, homo sui transcendentalis is the man who is re-born into being by
himself. This new birth/rebirth has to be understood as an innate poten-
tiality found out inside every human being; this is a gift of the being: but
if the potentiality existence is a certainty, its bringing up-to-date is not.
The bringing up-to-date of this potentiality is only a probability.

Individual evolution can be achieved even in the absence of social
evolution; the social evolution cannot be conceived in the absence of the
individual evolution. So, social evolution depends on the individual one,
i.e. to ensure necessary conditions for homo sui transcendentalis birth.
What kind of definition could be given to this kind of man? It is the man
developed “by his own/personal self-knowledge to understand his spiri -
tual destiny”. This kind of man will be able for the “quantum leap”, i.e.
to understand that “the human being feeds being of humanity and the
humanity being feeds the human being as well”(Nicolescu [1999], p. 87 ). 

In order to answer the question it is possible for this kind of man to
be born, the trans-disciplinary education is indispensable.

Trans-disciplinarity education — an integral education
Generally speaking, education (the act of educating) is one of the

forms of social action. If to act in a genuine manner means – in the trans-
disciplinary view – to create, then action in the educational field needs to
be a creation as well. To educate does not mean to form or to model but to
create human beings. An integral education is the education that produces
ultimate human beings.

The human being that achieves, in itself, the equilibrium between
the mental, emotional and instinctive dimensions can be (ontologically)
re-born as an integrated being; this kind of integration allows him to
understand — at the level of knowledge, to appreciate values — on the axi-
ological level, and to act in a creative manner — on the level of action. The
ultimate human being is a re-born human being.
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Only this human type is able to achieve – on the social level – the
equilibrium between his inner world and his outer world, to translate
action into creation. He can also achieve authentic communication with the
others – in the inter-human relations area, and on the global, planetary
level, he can have a harmonious collaboration with nature (and not its
exploitation), as well as a unity with the cosmos.

The image of the ultimate human being can be seen in the following
table:
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COSMIC LEVEL

– Cosmically integrated: 
– Harmony between the
human being and Nature
(cosmos)
– Allows the human being
to find its place in the cos-
mos (the planetary destiny
of the human being)

– To understand the place
and the meaning of the
human being in this world

– This understanding
determines the attitude and
behavior towards Nature
(cosmos)

– Attitude, behavior and
action in harmony with
Nature (cosmos)

SOCIAL LEVEL

– Socially integrated
– Harmony between outer
world (effectiveness) and
inner world (emotion)
– It allows the human
being to find its personal
place in the variety of the
social context

– Trans-disciplinary
culture (bridges between
the sciences of the real
and humanistic sciences)

– Understanding that
determines the attitude
and the social behavior;
(understanding which
makes connections
between knowledge and
ethic and esthetic issues) 

– Trans-cultural, trans-
national and trans-
religious attitude
– Action as a creative
gesture (both ethical and
esthetic)

– Communication based
on dialog, debate (by
assuming the third)

INDIVIDUAL LEVEL

– Integrated (self-united)
– Harmonious being (the
harmony of the mental,
emotional and physical
dimensions)

– Trans-disciplinary
thinking (based on the
included third logic)
– Trans-disciplinary
knowledge (understand-
ing): bridges between the
scientific and humanistic 
– Interrogative spirit
– Understanding (to know
is connected with to be, i.e.
to turn knowledge into
attitude, behavior, action;
understanding makes con-
nections between ethic
and esthetic issues)

– Trans-disciplinary
attitude: rigor, openness,
tolerance
– Trans-disciplinary
behavior 
– Action as a creative
gesture (both ethic and
esthetic)

TO BE
(TO EXIST
BECOMES
TO BE)

TO KNOW
(TO KNOW
BECOMES
TO UNDER-
STAND)

TO MAKE
(TO DO
BECOMES
TO CREATE)



The image of the ultimate human being involves the problem of mean-
ing (value). The meaning (value) resides on the level of each of the previ-
ous table compounds. 

So:
• To give a meaning / value to existence means to become a being,

i.e. an integrated entity (self-united, united with society, cosmos
by the integration of the third / sacredness)

• To give a meaning / value to knowledge means to understand (to
know through the third/sacredness)

• To give a meaning / value to the action (as attitude, behavior, act
and communication) means to create (to act through the third /
sacredness)

The desideratum of the integral education is therefore the ultimate
human being (Mureºan & Flueraº [ 2009], pp. 33-34)

Trans-disciplinary education and the culture of peace 
Transdiciplinarity achieves a treble mutation: in terms of view on

the world, on knowledge and on the human being. Hence, a new cultur-
al paradigm is set up. In this context — as we have pointed out — educa-
tion gets new different meanings and goals. 

From a trans-disciplinary point of view, it is not the individual as a
consumer that must be the center of attention in the society, but the human
being as a person. Social structures have to ensure the conditions for the
birth of this new type of self-united human being, whose knowledge is
integrated, and whose action is equivalent to creation. In this respect
trans-humanism represents “the new type of humanism which gives any
human being the maximum capacity of cultural and spiritual develop-
ment”, to be more specific, “the search for what exists among and beyond
human beings, i.e. the Being of the beings” (Nicolescu, [1999], p. 168). The
14th Dalai Lama himself pointed out the idea according to which “univer-
sal humanitarianism is essential to solve global problems” of mankind
(see http://www.dalailama.com/messages/world-peace/a-human-
approach-to-peace)

This aim can be achieved — on the society level — through a new
policy and a new type of education.

Any genuine policy has to focus on the human being, with its plan-
etary and cosmic destiny. A policy that sacrifices all for economic purpos-
es is not worthy of its name (Nicolescu [2004], p. 72). The role of a policy,
but also that of education, is to facilitate and to create conditions for the
birth of the ultimate human being.

Agreeing upon a pre-requisite, we have to admit the possibility of
generating a trans-cultural attitude through education. As a matter of
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fact, the present day world cultures are but „different faces of the
Human” (Nicolescu, [1999], p. 121) in the frames of its concrete manifes-
tations as they are geographically and historically marked. „For renewal
of human values and attainment of lasting happiness, we need to look at
the common humanitarian heritage of all nations the world over” (the
14th Dalai Lama of Tibet, idem)

In the transdiciplinarity approach, the trans-cultural understood in
this way is the genuine proof of the fact that the human being — in its
spiritual essence — is not different, even if it belongs to different cultures.
The human being is “a-topic”, “the place without place; it is something
which is crossing the cultures and it is beyond cultures at the same time”
(Nicolescu, [1999], p. 129 ).

As the multi-cultural means “to interpret a culture through another
one” and the intercultural means “to make fecund a culture by another
one”, then the trans-cultural means “to translate a culture in any other one
by puzzling out the sense which connects different cultures and by going
beyond them, at the same time” (idem).

Should the trans-cultural be only a utopia? As beautiful as any
utopia? We do not know. However, a such desideratum accoplished, the
culture of peace — any human being aiming at — could have the chance
of a long and essential succes. In our view a genuine culture of peace can
be built up only on this ground.

Taking into account all the above-mentioned issues trans-discipli-
nary emergence of education can achieve only one basic task: to set up all
the necessary conditions for the man sui transcendentalis. The trans-disci-
plinary education only could generate a trans-disciplinary attitude able
to make the innate potentiality of every human being to become actual
and let the individual to be re-born.

Conclusions

“Since the culture of peace is both a vision and a process,
it needs a visionary process to make it happen.

I suggest that trans-disciplinarity is that process.”
(MacGregor [2005])

We do not know a solution to build up a culture of peace. However,
we know there is a serious problem concerning it: humankind is at

a crucial moment and the international efforts to achieve a culture of
peace are growing in many ways. How should we be able to build a plan-
etary culture of peace for a long run and in an essential manner? A trans-
disciplinary education could be a possible solution to this problem. It is
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obvious, the trans-disciplinary education is not the ultimate answer: it is
only one of the ways of achieving this goal, since trans-disciplinarity is
“the voice all the being potentialities ring out” (Nicolescu [2009], p. 166 ).

According to the trans-disciplinary approach, Reality is not some-
thing exterior or interior to us, but it at the same time both exterior and
interior. Reality is “plastic”; as for us, we are “a part of this reality which
is transforming itself because of our thoughts, feelings and actions. It fol-
lows that we are completely responsible for what the Reality is” and
becomes continuously (Nicolescu, [2009] ).

Being responsible for what reality is and becomes, as a whole, the
more responsible we are for the world we live in and for the society we
belong to, for what beings people are and become; all the more as we a
responsible for ourselves.

Achieving this responsibility becomes possible only at the individ-
ual level; it is achieved by making actual the innate potentiality of every
human being to “understand” (in the hermeneutical sense), and to be re-
born once again by himself as a homo sui transcendentalis.

You may say I’m a dreamer. But I hope not to be the only one…
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“Two Cultures” — Aspects of the Debate

Starting from the definition of culture: “Culture is behaviors, lan-
guages, beliefs, attitudes, and values which individuals learn from

other individuals” (Cavalli-Sforza & Feldmann, 1981; Boyd & Richerson,
1985), it was possible to observe that the differences between humanistic
and scientific cultures generated several debates and allowed the formu-
lation of new questions. 

In this respect, the statement of C.P. Snow is particularly relevant:
“I believe the intellectual life of the whole of western society is increas-
ingly being split into two polar groups… Between the two, a gulf of
mutual incomprehension — sometimes (particularly among the young)
hostility and dislike, but most of all, a lack of understanding… It is all
destructive.  Much of it rests on misinterpretations, which are dangerous.
The degree of incomprehension on both sides is a kind of joke which has
gone sour… For the moment, I want to concentrate on the intellectual
loss… When those two senses have grown apart, then no society is going
to be able to think with wisdom” (Snow, 1960).

These remarks were not fully accepted by other thinkers, e.g., “[…]
for Snow only two cultures exist, the humanistic or traditional one and
the scientific or modern one; for Runciman, one culture and two bodies;
and for those who argue in favour of an adequate recognition of the social
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sciences, either three cultures, or one culture and three bodies” (Campo
Urbino, 2004), but however, Snow’s emphasis on the “intellectual loss”
and its negative implications, substantiates our interest for the approach
suggested in this paper. 

What would be the differences between these two cultures? Do
these cultures synthesize all possible approaches towards knowledge and
application of knowledge? Before any attempt to answer these questions,
it might be of interest to present a very brief outline of how the differen-
tiation appeared and what would be the main separation points.

The separation of branches of knowledge seemed to appear by the
end of 15th century into the Quadrivium (Arithmetic, Geometry, Astrono -
my, Music — as a study of acoustical proportions), grouping disciplines
that relied on measurement and calculation in presenting arguments and
the Trivium (Grammar, Rethoric, Logic), including the disciplines relying
on verbal methods of argument and Aristotelian syllogistic logic. Not
entering the very complex details of the differentiation process, during
the late 20th century we were facing two very different approaches:

— the scientific one; its main goal is to explain cultural differences
and similarities, it considers humans as a part of the natural world, relies
on observation and comparison, as a field method it uses observation,
finds information that really exists, one of its aims is to find patterns and
regularities, considers humans as being fundamentally similar; it is there-
fore characterized as explanatory and materialistic, continually in flux
and process-oriented, incorporating discoveries based on general agree-
ment and verifiability

— the humanistic one; its main goal is to describe and interpret cul-
ture, it considers that humans are unique and differ according to the cul-
ture in which they were raised, at the same time cultures are so complex
and impossible to compare, as a field method it uses the interaction with
individuals and consequently, as field workers vary, results vary; it is
therefore characterized as content-oriented, idealistic, based on beliefs,
being not dependent on general agreement.

In order to clarify these distinctions we could use the following two
examples applicable to specific contexts. 

1. Behavioral research
In this specific context, it is possible to identify two worldviews, as

follows: 
— The scientific worldview: human behavior is the product of ante -

cedent factors that cause people to act in predictable ways. Behavioral
research in the scientific model is thus directed towards verifying cause-
and-effect relationships. Researchers test hypotheses in experimental
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research designs, towards the goal of developing the capacity to interrupt
the causal chain of events that results in unhealthy behaviors.

— The humanistic model: human beings are endowed with a free will
that enables them to choose between different courses of action; human
action is guided by reasons, which enable people to act on felt desires —
or to choose not to act on them — based on values and principles that
they consider important. Research in the humanistic model is thus direct-
ed towards clarifying human values, good reasons for pursuing one
course of action over another, and the moral considerations that support
conclusions about the precedence of certain ethical principles over others.

In this context, it is also very relevant to present the comparison of
scientific and humanistic models (Buchanan, 2007), synthesized in the
following table:

The differences are further detailed (Buchanan, 2007):
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Humanistic

Normative
Justify best course of action;
clarify values
Should one do X?
Reasons
Coherence, “wide reflective
equilibrium,” consensus

Scientific

Empirical
Explain causes of phenomena;
establish facts
Does A cause B?
Observations
Experiments, hypothesis-test-
ing, levels of evidence

Characteristic

Type of analysis
Research objective

Question of interest
Raw Data
Warrants of validity

Humanistic

Justice Project, accountability
for reasonableness
promoting autonomy
expanding civil society, public
reasons approach, force of
better argument
mutually informing and rein-
forcing
degree of clarity and satisfac-
tion with decisions about how
they choose to live their lives
precisely to the extent that
history, philosophy, and litera-
ture offer meaningful knowl-
edge

Scientific

enlightenment; positivism

identifying causes of behavior
testing hypotheses

fidelity in implementation

certainty; effectiveness

capable of answering  ques-
tions only about the direction
and magnitude of cause-and-
effect relationships

Characteristic

History/Implications
for funding priorities
Goal
Methods

Relationship between
theory & practice
Evaluation/over-
riding values

Limitations



2. Transmission of knowledge, education
In this specific context, it is possible to identify two irreducible and

complementary modes of thinking, as follows (Stinner, 2007):
— paradigmatic (scientific or logic-scientific) and
— narrative (the humanities — divergent and employs literary devices

[stories, plays] to express meaning) (Jerome Bruner, apud Stinner, 2007).
These irreducible and complementary modes of thinking would

“[…] allow us to order experience and construct reality” (Stinner, 2007).
At this point, it is important to ask the question in respect to the

complementarity of these two modes of thinking. The new approach will
bring more insight and will illustrate that between those two, comple-
mentarity is not necessarily a relationship. 

Together with Zald, we could conclude this brief outline: “[…] for
the humanist, philosophy ought never to stray too far from common
sense. For the scientist, ‘common sense philosophy’ is about as attractive
as ‘biblical biology’. Humanists may very well perceive scientists as shal-
low, because scientists distrust and therefore keep their distance from
ways of thinking that are central to our conception of ourselves. Scientists
may very well perceive humanists as obscure, because until their work is
done, humanists must point to aspects of our self-understanding without
fully articulating them, or deluded, because without justification or even
articulation, they commit themselves to the validity of this self-under-
standing. Of course, both camps have equal disdain for technical prob-
lem-solvers […] Scientific philosophers try to show that theories are true
or false. The goal is determining what the correct ontological theory is,
what the correct normative ethical view is, etc. Humanistic philosophers
try to show what our culture, politics, art, literary style, “forms of life”,
or whatnot, would be like if we were to ‘adopt’ said ontological theory,
normative theory etc. They aren’t interested in the truth of the theories
per se; they are interested in the consequences of adopting or accepting
these theories. They are interested in the impact of these theories on those
areas of life studied by the ‘humanities’” (Zald, 1993).

Snow’s conclusion about the “intellectual loss”, as well as Zald’s
remark about “[…] both camps having equal disdain for technical prob-
lem-solvers” are good indications for a need to re-define the problematic
situation.

Re-definition of the Problematic Situation

Considering the complexity of the issues mentioned previously, mere-
ly reconciling the two approaches seems not feasible and even inap-

propriate. Hence, it might be more productive to attempt a re-definition
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of the problematic situation, based on a different approach. As indicated
in the title of this paper, there are possible implications of the concepts of
actualization, potentialization and included middle based on Stéphane
Lupasco’s The Principle of Antagonism and the Logic of Energy and on
Basarab Nicolescu’s Ce este Realitatea.

The key to Lupasco’s postulate is that every phenomenon, element
or event e is always associated with an anti-phenomenon, anti-element or
anti-event non-e, such that the actualization of e entails the potentializa-
tion of non-e and vice versa, alternatively, without either disappearing
completely. “The point of equilibrium — semi-actualization and semi-
potentialization — is one of maximum antagonism or “contradiction”
from which a T-state (T for “tiers inclus”, included third term) emerges,
resolving the contradiction (or “counter-action”), at a higher level of real-
ity” (Nicolescu, 2002/1985).

Lupasco explains: “[…] since the Manifestation is being and not
being, consequently, the potentiality is what is not yet actualized, but
contains that which will get actualized”. I give a practical example, said
Lupasco: “I am going to buy some tobacco across the street, next to my
home; well, this is a potentiality: right at that time, my subject is occu-
pied, because my neuro-central system is occupied by this potentiality
‘going to search for some tobacco’. When I buy tobacco, I am actualizing
this potentiality” (quoted by Random, 1998).

For the follow-up of this reasoning it is particularly useful to pay
special attention to the definition of e and non-e, i.e., to what exactly gets
actualized and what is the exact meaning of ‘potential’ (i.e., either what
is still potential during an actualization/ potentialization process — since
both actualization and potentialization are not ‘total’ — or what is poten-
tialized compared to what cannot be potentialized in a certain process).
Some implications could also be derived from the Deductions Table  on
the following page (« Table des déductions » — Lupasco, 1987/1951).

The reader might very well inquire in relation to the meaning or
better said, to the capacity of perception of e and non-e, as well as to the
meaning of the three matters presented in the deduction table. Indeed,
due to our limited awareness, the causal relationships have an expanded sig-
nificance and therefore, we must cautiously use this approach and allow
for substantial improvement as well. 

It is the intention of the author to approach some “scientific” and
“humanistic” works in order to exemplify the re-definition process.
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identity

extreme 
contradiction

differentiation

Examples

IMPORTANT NOTE: the following examples were used just to illustrate
the possibility of approach based on the logic of energetic antagonism.

The presentation of the examples, together with the conclusions and
remarks do not refer to the quality, relevance, professional and/or aca-
demic implications of the contributions made by the authors quoted in
these examples and in no way, constitute an appraisal or a critique from a
disciplinary perspective. The following considerations just outline how
the approach itself (and only this approach) could be used and improved.
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Examples are enumerated. Each article/(group of articles — exam-
ples nos. 2, 4, and 5) will be presented in a very concise manner and
according to the logic of energetic antagonism, the actualization/poten-
tialization/included middle will be identified and outlined for each work.
If some additional questions appear pertaining to the approach, these are
also indicated as applicable.

Example no. 1 — Interpretation of historical pattern of eco-
nomic growth in developing countries (Akamatsu, 1962/1959)

The example refers to an historical theory (wild geese flying pattern
— Gankō Keitai — observed in the graphical representations) of industri-
al development in developing countries. Analyzing the contact between
economies (with different degrees of development), five stages of hetero-
geneization and homogenization are identified during this contact —
with the exception of closed, self-sufficient economies.

Based on the suggested approach, it is possible to observe the fol-
lowing:

Actualized: very rigorous description of facts, excellent processing
of data, clear interpretation of results and very rigorous presentation of
findings.

Potentialized: description of impacts, potential to generalize the
application of the method, support of decision making, possibility to
have different explanations of balances between homogenization and
heterogeneization — reasons for their occurence), practical utilization of
findings.

Included Middle: narrative quality of the actualized work, allows for
effective questioning, i.e. more possibilities to develop the research —
higher potential together with an actualization of more questions, other
than the ones asked at the beginning of the study.

Example no. 2 — Possibilities to understand demographic
tendencies in the context of globalization

In this example are presented several arguments in favour of deter-
ritorialization of localized cultural experiences. These do not have to be
interpreted as an impoverishment of cultural interaction, but as a trans-
formation produced by the impact of the growing cultural transnational
connections have on the local realm, which means that deterritorializa-
tion generates a relativization and a transformation of local cultural expe-
riences. “[…] all the world inhabitants and all social classes experiment
deterritorialization, but they do it from differentiated or unequal condi-
tions and contexts”. The manifestations of cultural deterritorialization are
basically two: cultural homogenization and cultural heterogenization,
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which are but the cultural expressions of what Robertson (2000) calls the
universalization of particularism and the particularization of universal-
ism. Along a similar line of research and supporting the conclusion by
Hernàndez i Martí (2006), it is concluded that “[…] the particular can be
universalized or projected to a global level and that the universal can be
particularized and rooted with the local. Spatial-statistical measures indi-
cate that countries that share the same linguistic (English, Spanish,
Arabic, or French) or civilizational (Catholic, Islamic, and Buddhist-Hindu)
background are more likely to be each other’s “telecommunicative neigh-
bors” and that this tendency seems to have increased over time (1989-
1999)” (Matei, 2005, quoting Arjun Appadurai). 

Based on the suggested approach, the following were observed:
Actualized: large scale observation and measurement; quantitative

measurements; evaluation of likes/dislikes for rating purposes performed
by History Channel or Discovery Channel. On these channels, as well as
in theme parks, shopping centres and tourist circuits was observed the
practice of “surfing”, understood as the superficial approach to the past,
a practice which allows us to slide over the smooth homologated board
of the heritage, fair through the most famous waves of history, without
having to study their origins or the effects they generated.

Potentialized: quantitative measurements driven by other consider-
ations, e.g. what type of content is preferred by the viewers, longitudinal
interpretation of results, description of impacts, potential support for
decision making, explanation of why is this happening, more profound
understanding, search for another meaning, different than that assumed
initially.

Included Middle: increased contact and connection opportunities;
re-think “cultural globalisation” and consider that multiple changes of
perspective are possible, e.g. (Macé & Couldry, 2003): we face an “homo-
geneization of means and ways to express differences” rather than “global
cultural homogeneization” (Kredens, 2006).

Example no. 3 — The structural diversification of the
European Union (Dinga & Pop, 2009)

The example includes two accepted facts, the study itself and the
interpretation of results as follows:

Accepted fact 1: optimization of the economic shocks is ensured,
among other, by the structural diversification (heterogeneization) of the
system “attacked” by the shock.

Accepted fact 2: the designers of the “European process” require con-
vergence. The reason for it is related to effectiveness too, but this time it
is about the effectiveness of the transmission mechanisms of the shocks
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(including the shocks generated by the community adjustment policies)
within the European Union. After corroborating the two results, i.e.: (1)
the unnecessary convergence, in terms of the homogenous approach of
the European Union in relation with the rest of the world, and (2) but the
necessity of it in relation with the internal structure of the European
Union), the authors obtain an extremely interesting result: the structural
diversification of the European Union will be done not at the level of each
member state, but at the level of the European Union as such. 

Based on the suggested approach, the following were observed:
Actualized: conclusion that the European Union, as mono-block

entity, will have a diversified structure which optimizes the absorption of
shocks coming from the rest of the world; however, this will not be at the
level of each member state, but rather at the level of macro-regions which
will specialize according to criteria other than that of political delimitation
between states. This tendency that can also be identified by long- and
medium-term empirical analyses (including at the level of the European
prognoses or in the EU financial planning)

Potentialized: interpretation/evaluation of the initial assumptions
(“accepted facts”), possible change of assumptions, potential support on
decision making, dismantling of the European Union as it is structured
today, the criteria for the formation of macro-regions.

Included Middle: external shocks for the EU as such, internal friction.

Example no. 4 — Classical (Scientific) and humanistic ap -
proach to management

The example describes several contributions (Ghoshal & Bartlett,
1999; Stauffer, 1999) outlining two accepted approaches to management
and their impacts. On the one hand, the scientific (classic) management is
characterized by the fact that scientifically determined changes in man-
agement practices are viewed as the solution to improving labour pro-
ductivity (Frederick W. Taylor). This approach generated bureaucratic
organizations, in which management is performed on an impersonal,
rational basis through such elements as clearly defined authority and
responsibility, formal record-keeping and separation of management and
ownership. The main administrative principles, focus on the total organ-
ization rather than the individual worker, delineating the management
functions of planning, organizing, commanding, coordinating and con-
trolling. On the other hand, the humanistic approach is based on the idea
that humans are motivated by more than economic rewards (they also
require satisfying social relation and personal fulfillment). The study of
humanistic approach was started in 1924 by Elton Mayo. He undertook
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research at the Hawthorn Works Plant of the Western Electric Company
in Chicago and determined how economic incentives and the physical
conditions of the workplace affected the output of worker (examples are
available also from ABB, GE, Microsoft). “Humanistic thinking has, in
fact, opened up a path for the expression in the workplace of that which
is most quintessentially human: initiative and generativity […] the
strength of an organization lies not just in people, but in a fundamental
belief in the individual”(Ghoshal & Bartlett, 1999).

Although not concentrated only in one single article about manage-
ment, based on the suggested approach, the following were observed:

Actualized: both approaches to management are very well docu-
mented, proven and offer perspectives on the same issue: “managing
people”. In both cases, effectiveness and efficiency are ultimate goals.

Potentialized: reproducing human ingenuity: “[…] the idea that
institutions can literally profit by tapping our “humanness” — rather
than by asking humans to act like machines — is one that business lead-
ers can expect to hear more about” (Stauffer, 1999). The question of aim,
or in a more contextualized manner, e.g., what is the need for mass pro-
duction (including the mass production of knowledge) opens the possi-
bility for the concept of “sustainability”; this concept is potentialized and
needs to be tackled with differently, for it does not have a clear scientific-
humanistic boundary in the sense mentioned above. Sustainability could
be used as a criterion for (a) accepting or rejecting a specific business plan
or (2) decide on a more generalized development process, in which sus-
tainability has a physical, environmental, biological and social aspect.
(Mambet, 2007)

Included Middle: paradoxical situation “[…] In Taylor’s vision —
and Kanigel suggests, in our reaction to it — ‘lies the great paradox of
modern life. Each day we reap the material benefits of the cult of work-
place efficiency that he championed; yet we chafe, we scream, we howl,
we protest at the psychic chains in which it grips us’”(Stauffer, 1999);
exponential increase and diversification of human (productive) activity.

Example no. 5 — Other roles of scientific culture (Gott stein,
2003; Hartnett, 2006)

This example is based on the assumption that when representatives
of a particular professional culture interact with representatives of another
professional culture, their performance is conditioned by their respective
frame of reference. One of the findings is that the role of culture in inter-
national negotiations is not restricted to the impact of national cultures
(it might be possible to observe different levels of competition and inter-
action, e.g. “national – professional”). 
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Similar to example no. 2 in this article, the growing specialization
in most areas of human action may enhance the importance of professional
culture in international cooperation and negotiation. “[…] The scientist-
diplomat is an example that seems to be becoming increasingly impor-
tant in the current world situation” (Gottstein, 2003).

The suggested approach allows the observation of the following:
Actualized: several historical facts point to the importance of scien-

tists as international negotiators; their importance is also underlined
“[…] however, with the recent domination of the utilitarian culture, the
spiritual culture is imperiled and the future effectiveness of the multiver-
sity is problematic” (Hartnett, 2006)

Potentialized: impact of dialogue among members of professional
cultures vs. the officially accepted political/utilitarian dialogue together
with the impact of dialogue among disciplines (multi-, inter- and trans-
disciplinary)

Included Middle: exponential increase and diversification of human
(productive) activity; failure (even as a lack of effectiveness-efficiency) of
political/ utilitarian culture

Final Remarks

The approach allowed us to have a different perspective on the debate
between scientific and humanistic cultures. Several articles and con-

tributions from both scientists and humanists were outlined using the
approach based on the energetic antagonism. 

Analyzing the actualized content as well as the potentialized
aspects and after careful consideration in the definition of e and non-e, as
well as for the definition of the scope, the following could be stated:

a. there is no clear indication that scientific and humanistic cul-
tures are complementary, but instead, these reflect just two dif-
ferent groups of actualization and potentialization processes; the
assumption of complementarity could be valid only in some
cases;

b. there is a common element of the two cultures: hesitation in
front of the need to apply practical solutions; practical life illus-
trates too many cases in which both scientific and humanistic
theories fail;

c. it is more appropriate — in the sense that conclusions are more
relevant — to consider individual contributions or groups of
contributions instead of using the approach for cultures; in itself,
this remark seems to reflect a heterogenizing tendency;
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d. it is also very meaningful to question about authors and individ-
ual works instead of categorizing those as humanistic/scientific
(avoiding this rather homogenizing tendency, but clearly defin-
ing the scope an scale of the approach: article, idea, conclusion,
group of ideas, thesis, etc)

e. much of what was potentialized in both cases (scientific, human-
istic), becomes actual in the form of “technoscience”; this
becomes a matter of increasing concern, since what is now actu-
alized was not (and could it have been?) considered as potential;

f. open question: what exactly gets potentialized through an actu-
alization and what gets actualized through an potentialization?

It is possible to observe and achieve (actualize) the reconciliation or
better said, re-definition of the scientific and humanistic cultures and of
their impact, only in some aspects (e.g. description, transmission of knowl-
edge, education, management). The approach based on the energetic
antagonism is possible only if one allows questions beyond the “scientif-
ic/humanistic” scope, arising from the contact zone between the two and
from BEYOND that zone. An attitude arising from the latter approach,
will necessarily discourage any disdain for technical problem-solving
and will be one of encouraging instead of praising effectiveness and effi-
ciency.
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Introduction

The scientific study of the sacred evolved gradually from the simplifi-
cation of sociological theories to the complexity of hermeneutic

approach of Mircea Eliade. Most frequently, the sacred was defined as
opposed to the profane (Ries [2000]; Eliade [2007]; Caillois [2007]). 

Etymologically, the sacred comes from the Latin sacer, meaning
“what cannot be touched without bespatter, but also what cannot be
touched without being bespattered” (Nicolescu [1999]). This definition
encompasses two aspects of the sacred: a positive one with the meaning
of saint, and a negative one meaning doomed. In some religious traditions,
as in Christian Orthodoxy, the word sacred looses the negative meaing,
remaining with the positive significance of saint.

A new approach of the sacred takes shaped once a new perspective
on Reality is formulated by transdisciplinarity. This new approach goes
beyond the work of Mircea Eliade ([1999], [2007], [2008]), who empha-
sized the complexity of the religious phenomena, and the universal
aspects of the sacred. In this paper, we will try to outline a transdiscipli-
nary model of the sacred and to explain how it could constitute a bridge
between religions and cultures.

The Transdisciplinary Model of the Sacred

The scientific results of quantum physics led to the formulation of a new
model of reality: the transdisciplinary model of Reality, formulated by
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Basarab Nicolescu ([1999]) in his book, Transdisciplinarity. Manifest. Based
on the rigorous transdisciplinary methodology, the new model of Reality
includes the Object, the Subject and the sacred. The necessity of dialogue
between science, Tradition and art is also considered. 

The scientific results also emphasize the fact that in a complex
world, where all things are related to each other, a total objectivity and
impartiality are impossible. The concept of “objectivity” as conceptual-
ized by modern science is no longer applicable. A new objectivity needs
to be formulated, one that considers not only the Object, but also the
Subject and the interaction between the Subject and the Object, mediated
by the Hidden Third (Nicolescu [2002], p. 143), the sacred-Third. This
way, the need to affirm the sacred has arisen in the scientific context.

The affirmation of the sacred in the scientific context constitutes an
important moment in the evolution of knowledge and of human con-
sciousness. For the archaic and traditional societies the reality was
defined by the sacred (Eliade [2007]). This means that real was all that
referred to the sacred, and all that was profane was superfluous and tran-
sient. On the other hand, for the modern society, the reality is given by the
scientific objective data, arriving to the extremes of scientism where there
is nothing real beyond the scientific data.

The transdisciplinary model of Reality constitutes a step forward in
the conceptualization of reality. This perspective marks a certain matura-
tion of human being, which is capable of outgrowing the previous views
and integrate them. From a transdisciplinary perspective, the reality is
given by the dynamic relationship between the Object, the Subject and
the Hidden Third (Nicolescu, [1999], [2006] and [2009]). This means that
the transdisciplinary Reality is given by the empirical data (external
knowledge), the inner experiences (internal knowledge) and the Hidden
Third that unites them in understanding (Nicolescu, [1999]).

In what follows, based on this model of Reality, we will attempt to
present a transdisciplinary model of the sacred. First, we will emphasize
the characteristics of the sacred according to this model of Reality.

The sacred and the zone of transparency. In the trandisciplinary model
of Reality the sacred belongs to the zone of transparency situated
between the levels of Reality of the Subject and the levels of Reality of the
Object and the zone that unites the Object and the Subject. The zone of
non-resistance interpenetrates the levels of Reality of the Subject and the
levels of Reality of the Object, but due to the limitation of our senses we
cannot see beyond this veil (Nicolescu, [2002]).

The sacred – constituent of the Subject and of the Object. Mircea Eliade
sustained that the sacred is a constituent element of the human conscious -
ness (Eliade [2007]). Basarab Nicolescu, through his transdisciplinary
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model of Reality goes a step forward (Nicolescu [1999], [2002], [2006] and
[2009]). Since the sacred belongs to the zone of transparency and the zone
of transparency interpenetrates both, the levels of Reality of the Subject
and of the Object, the sacred is a constituent element of the Subject and of
the Object as well, and beyond them unites the Object and the Subject
allowing their interaction.

The sacred as efficient power sustaining the world. In the transdiscipli-
nary model of Reality, we do not find references to the sacred as being
powerful and efficient, unlike other theories of the sacred (Eliade [2007];
Caillois [2006]; Tillich [2007]). Nevertheless, considering the fact that in
the transdisciplinary model of Reality the sacred ensures the harmony
between the Subject and the Object, the self-consistency of the world we
live in, and it sustains the world, we could affirm that the sacred is an effi-
cient power sustaining the world.

The sacred that connects. Because the sacred belongs to the zone of
transparency, and the zone of transparency connects the levels of Reality
(through the logic of the included middle) and the Subject with the Object
(through the action of the Hidden Third), we can affirm that the sacred
connects. The sacred is “that what unites”. We cannot intercept this trans-
parency, but we see its effects in the self-consistency of the world and the
harmony between the Object and the Subject. Therefore, we can only
admit that the Reality includes the Object, the Subject and the sacred as
three faces of the same Reality (Nicolescu and Camus [2004]).

The sacred connects the Subject and the Object in such a manner
that understanding is possible, and that merger of the two is avoided.
This is an important aspect to mention, considering that in the absence of
the sacred-Third, and of the dynamic relationship between the Subject,
the Object and the Hidden Third, dangerous extremes might arise. This
happens when the three components of reality merge in to one as in the
case of scientism, relativism or religious fanaticism (Nicolescu [1999]).

The sacred – rational but non-rationalizable. Since the sacred belongs to
the zone of transparency, it is something that cannot be grasped with the
mind, something that cannot be rationalized, but the sacred is something
rational (Nicolescu [2002]) – as it is something that ensures the self-consis-
tency of the world and the coherent movement of the information
through the levels of Reality and between the Object and the Subject. 

The idea of the sacred as something that cannot be grasped with the
mind is also encountered in the phenomenological and hermeneutical
approaches (Ries [2000]; Eliade [2007]; Otto [2005]). Even though the
sacred is non-rationalizable and transparent to our conceptualizations, it
is not unreachable, since it can be communicated and reached in a limited
way through symbols and metaphors. 
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The sacred and the silence of the rational mind. The sacred viewed from
a transdisciplinary perspective is not easy to understand for the usual
mind which follows a binary logic. As noted above, we need to go
beyond the rational mind to get a grasp of the sacred in a symbolic or
metaphoric form. In order to understand the sacred from a transdiscipli-
nary perspective one needs to go beyond the usual thinking, and to use a
symbolic thinking. An effort to reduce to silence the usual rational mind
is necessary not only to grasp the symbolic expression of the sacred, but
to allow the awareness of direct inner experiences of the scared, known
in Christian Orthodox Tradition as the apophatic knowledge of God. 

There is a need to unite in understanding the thinking (external
knowledge) and being (inner experiences). This requires a sustained
effort and a permanent search, as is the case of monks. The aim of their
whole life is to become dead for the common world with its practices and
habits. It seems that the sacred reveals itself only to the one that searches him. 

Summarizing all the characteristics of a transdisciplinary perspec-
tive on the sacred we could say that the sacred is: situated in the zone of
transparency, a constituent element of the Subject and of the Object, an
efficient power sustaining the world, “that what unites” (connects),
rational but non-rationalizable, in need to reduce to silence the usual
rational thinking, requiring a permanent effort, revealing himself only to
the one that searches him.

In many respects, transdisciplinary does not affirm new things
about the sacred, things that were not previously said by the religious tra-
ditions or spiritual movements. But the novelty of the transdisciplinary
perspective resides in the fact that the need to affirm the sacred arises at
the core of science. Another contribution consists in the fact that the
transdisciplinarity tries to capture that what crosses and is beyond all
forms of religious and spiritual experience or expression. 

Conclusions

Alot of work remains to be done in what concerns the transdiscipli-
nary model of the sacred. What we wanted to emphasize here is that

the way transdisciplinary conceptualizes the sacred could be a common
point of dialogue between all religions and cultures. 

For the usual binary thinking mind the transdisciplinary model of
the sacred might seem an abstraction. But between the abstraction and
the incarnation of the sacred in a specific religious form, the transdiscipli-
narity tries to capture the living experience of that something that trans-
gresses all borders, regardless of their reference to religion, language or
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time. In fact, we return to the timeless sacred of Mircea Eliade, which
transgresses all space, time and form.

It is also important to mention that the transdisciplinary model of
the sacred does not aim to compete with any religion, spiritual expression
or philosophy. This expresses one of the fundamental ideas of transdisci-
plinarity: “Transdisciplinarity is nor religious, nor areligious; it is trans -
religious” (Nicolescu [2002], p. 150). The transdisciplinary perspective
on the sacred should be in accord with all religious or spirituals form
of expression, since it tries to capture what is common to all and what
crosses them all. 

Therefore, we consider that the tansdisciplinary model of the
sacred could act as a bridge between religions and cultures. This model
does not substitute any religion, any specific form that the sacred takes in
a cultural context. For example, if I am an Orthodox Christian, the trans-
disciplinary model of the sacred should not make me give up my religion
for another one; neither should it make me adhere to an all encompass-
ing ecumenism. But, emphasizing the common point of all religious and
spiritual expressions, it should make me aware of their similarities and it
should increase my respect for all humans regardless their religion. And
this is a point where a respectful dialogue could begin.
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Starting with a reflection inspired by the topicality of the interrogations
of Jean-Yves Leloup, an outstanding transdisciplinary thinker is a fer-

tile way of dialogue: “It is a fact that kindness and humbleness are not
subjects taught in universities… where one rather has to learn how to be
the strongest and dominate the other. However, enough it is to see what
happens in life: kindness and humbleness are the two keys opening the
gates for the true gnosis. Being humble, like the humus, the earth, means
to be fertile, sooner or later; it means to allow the others to be what they
really are and to accept yourself within your own limits, your greatness,
surrendering to whatever may come, in all and everything…“

We will not go ourselves deeply into the complicated ways of the
more or less intellectual and academical meanings of the subtle and
refined concept of gnosis… genuine gnosis… We will only retain the bare
idea of gnosis as a source of spiritual evolution through knowledge and
inner effort.

But the text itself stirs and disturbs. Some major questions arise:
Is there an actual need in our present world and human relationships for

kindness and humbleness?
If so, how can one live by this kindness and humbleness in a cruel and mer-

ciless expression of inner and outer violence?
The fight for wanting, knowing, wishing at all levels of the being:

intellectual, affective, social… the fierce moralizing fight of those around,
dissecting till disappearance every bit of one’s heart, the fear of being
judged, the insatiable and  cunning desire for recognition, these are some
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of the ingredients which annihilate forever and for good any fine trace of
kindness and humbleness.

Those who are kind and humble are considered to be stupid!!! This
is the naked truth…

Those who are more belligerent and quarrelsome in order to reach
their goals are acclaimed and they quickly get applauses! That is all that
is on demand on the market of the living nowadays. The rest of them, the
few that is the kind and humble, they get by each day in the shadows of
the others, begging for a gust of air from the mountains, trees and flowers,
the only things which have not yet been totally possessed and clutched
by the thirst of consumerism, be it inter-, intra-, and inner-human.

Can’t you see that today it is contradictory and impossible to live
what Leloup tries to transmit to us? Humbleness means humus, the place
where the being plant the seed of the living, of the simple, genuine,
unperverted, uncorrupted life. Once you accept yourself, within your
own limits, how can you accept the others? Because you cast upon them
all your desires and shortages…

The fertility of the seed of humbleness and kindness, consists of this
experience of the contradictory: “to allow the others to be what they are,
accepting ourselves within our own limits…“ Each and every gesture of
man nowadays is an act of self-preservation and maintaining the securi-
ty and self-sufficiency of the being. No more time have we to buy from
the shelves of life, a bit of perfume of humbleness and kindness…

Are humbleness and kindness part of the transdisciplinary attitude?
This research is part of a larger project, the transdisciplinary stud-

ies, aiming at a translinguistic approach of a spiritual text, The Gospel of
Thomas, at the point of hermeneutic convergence of poetics, metaphysics
and epistemology. 

In assuming these premises a transdisciplinary horizon of a different
hermeneutic is defined, a dynamic coagulation of a transgressive knowl-
edge. The experience of crossing the levels of kingdom as an he transdis-
ciplinary attitude, designed to enable a bridge-consciousness between the
transdisciplinary Subject and Object:

The ontological postulate:
• The transdisciplinary Subject: Mankind
• The transdisciplinary Object: The Kingdom
The logical postulate: The Hidden Third
The complexity postulate: The transdisciplinary attitude — Man

becoming the Son of Man
The interrogative originality of the tackled theme revolves around

a thoroughgoing study of a concept of great interest in the research of the
dialogue between science and spirituality: spiritual information. A rigorous
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definition of the spiritual information and its levels of crossing, is possi-
ble through a hermeneutic contextualization of the ontological, logic and
complexity postulate underlying the transdisciplinary methodology:

Information circulates simultaneously in the area of nonresistance
between the levels of Reality of the Object, between the levels of Reality of the
Subject and also, between the Object and Subject.

The transdisciplinary approach has as its overall objective a descrip -
tion of the resonance of the levels of Meaning that hermeneutically struc-
ture, organize and direct the circulation of spiritual information between
the epistemological ternaries in The Gospel of Thomas.

The main idea of this hermeneutic exploration hovers over a
forcible concept: the transdisciplinary attitude, a key for the understanding
of the experience of the Kingdom in our contemporary world. Article 14
from the Book of Transdisciplinarity sets the key-concepts of a genuine
transdisciplinary attitude: “Rigor, openness and tolerance are fundamen-
tal traits of the transdisciplinary attitude and vision. Rigor of argumenta-
tion, taking into account all existing data , is the best barrier in the way of
possible drifts away. Openness imply the acceptance of the unknown, the
unexpected and of the unpredictable. Tolerance is the recognition of the
right to support ideas and truths contrary to those we ourselves share.”

The presence in the Gospel of Thomas of some of spirituality and
thinking belonging  to Christian canonical and extracanonical tradition,
and some other traditions, only represent postulates of the paradoxical
co-existence of some different cultures, spiritualities and religions, in the
common search for uniqueness and in a profound and authentic dialogue
between their faith experiences based on the need of the human being,
from all times, to give a meaning to the Sacred.

Our endeavor deals with the transreligious dimension of the Gospel
of Thomas, meaning what it is between religions, transgresses religions
and is beyond them, an openness that goes beyond the canons of discipli-
nary hermeneutics, to a different kind of hermeneutics. “The Kingdom of
the Father” from the Gospel of Thomas is also a Kingdom of Meaning, as
long as:

• the Meaning is everybody’s and, in the same time, no one’s;
• it is everywhere and nowhere.
The genuine conceptual chain of the Gospel of Thomas, as sign of the

uniqueness of the transdisciplinary language, highlights the alogical
complexity of the Hidden Third, the key to the fruitful understanding of
every spiritual evolution in creating a flexible inner core. 

The deep structure of this hermeneutics attempt is anchored in the
exploration of the Hidden Third dimension, as a Source of spiritual expe-
rience that enables openness towards the transreligious in the context of
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the contemporary urgent need to rediscover the sacred. The central sec-
tion envisages the topography of the ternary structure of Meaning, at the
transmission and trans-mission of the spiritual information in the light of
hermeneutic ternaries and guidance of the inner ascent on the hermeneu-
tics scale:

• Transmission is linked to the relationship between Subject-Object-
Hidden Third

• Trans-mission is linked to the relationship between Subject-Subject-
Hidden Third

The novelty, the rigor and the coherence of the transdisciplinary
approach is proven vertically through the visionary intuition of the Gospel
of Thomas which sheds a light on the transdisciplinary conceptual content
and, conversely, the methodological support clarifies the levels of under-
standing of the apocryphal text, always conveying towards the Real,
which precedes and transcends all religiosity:

• The dialogue which captures the transmission of spiritual information
becomes transdisciplinary attitude: fostering uniqueness.

• The stable peace which captures the trans-mission of spiritual informa-
tion becomes balance within imbalance fostering unity of world and
unity of knowledge.

• The contemporary world is a Kingdom while capturing all the levels of
the spiritual information, unifying the inside with the outside, the sub-
ject with the object.

Base-energy for Reality, the Hidden Third is, at the same time, the
nuclear force of its transgresive, integrating vision of the world. The
trans-categorial logics configured by Basarab Nicolescu proves to be the
very logics of the open unity which includes the Universe and also the
human being. The reliance Object-Subject, “the supreme contradictions”,
is thus possible due to this very latter realm, fathomless and common to
both which is the Hidden Third. Crayoning the new horizon of knowl-
edge in the 21st century, a horizon which will integrate reason and mys-
tery, transdisciplinarity is the royal way of resurgence of the Subject and
Reality in its infinite richness, cognoscible and uncognoscible at the same
time. 

The reasonability of Reality, structured on levels re-linked to the
enclosed third, is wanted from its subjacent transreasonability, induced
by the Hidden Third. This is the reason why the Hidden Third — the
authentic, irreducible reliance operator of the Reality in its open totality
— proves to be the very essence of the theory of transdisciplinarity that
Basarab Nicolescu depicts with rigor and fervor. The Hidden Third com-
pensates for the discontinuity between the various levels of Reality of the
Subject and the various levels of reality of the Object, while the enclosed
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third allows the reasonability to jump from one level to another. The
included lupascian third is the incarnation on an onto-logical level of the
Hidden Third, it is its revealed energy, sign of the fathomless energy
which coagulates the Universe and the Being. Source of Reality, the
Hidden Third fuels from this Reality, in a cosmical breath that includes
us, us and the universe.

Conclusions

Self-knowing implies the union of all levels of Reality of the Subject in
what one would intuit as to be the wholeness of the being. A re-cogni-

tion of the essential Being in the face of the theandric man involves a fine
tuning between the levels of the body, soul and heart.

• Any spiritual experience implies a transreligious attitude while,
this implies, through its very purpose the union of two contradic-
tory terms: experience (as an area of resistance of Reality) and
spiritual (non-resistance) and their conciliation in a common
structure that fundament them, the presence of sacred;

• The transreligious attitude is the one that, being born from a lived
transdisciplinarity, allows us to search for, to discover, to be
moved by and to be dazzled by the universal values of the reli-
gious and areligious traditions that are unknown to us, thus
reaching to a transreligious vision of the world.

• The transreligious attitude is not opposed to any of the religious
traditions and any agnostic or atheist belief, as long as these tra-
ditions and beliefs practise and allow us a live communion with
the irreducible Reality of the sacred in the world.

• The transreligious dimension of the spiritual experience is
marked by a direction of meaning of the Truth and situates itself
at the point of convergence and tension articulated between its
forms of updating as a look from the outside, in its established
aspects and inner look as an individual assuming of the inner
meaning captured in universality.

By a veiled, interpellating and contradictory transparency, the para -
doxical truths contained in the 114 logia are now as up to date as ever.
In a humanistic transcultural resonance, Jesus, as He appears in the Gospel
of Thomas, invites us to understand the world we are living in, inspiring
an attitude of openness, tolerance, rigor and dialogue. The message of the
Gospel of Thomas permeates as a Living Word all levels of consciousness: a
hope of becoming Alive, in the mirror of the sacred.
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Introduction

Southeast Europe is a term first used by an Austrian researcher, Johann
Georg von Hahn (1811-1869) as a broader term than the traditional

Balkans. The countries located fully in the Balkan peninsula are the fol-
lowing: Albania, Bosnia and Herzegovina, Bulgaria, Greece, FYROM,
and Montenegro. The geographic definition may also include countries
which are significantly located in the peninsula: Croatia (1/2) and Serbia
(2/3) and some countries which are located mostly outside the peninsula:
Slovenia (33%), Romania (6%) and Turkey (3%).

Even thought all those nations have not always been friendly to
each other, in the last few years there is an attempt for some new relations
to be established in order to make the most of the multiculturalism of the
society of South-East Europe. Governments, religions, organizations and
individuals contributing to a dialogue due to the realisation of the
European vision of peace and integration.

International organizations are promoting the interaction between
countries of this region. The United Nations (UN) through the Unesco
Office in Venice, EU through the Stability Pack for South-Eastern Europe
and the Regional Cooperation Council and even European Political Parties
are there to support the dialogue and exchanges between the people of
this part of the world.
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On the other hand, scientists have long before accepted the impor-
tance of mutual development. Southeast European Era-Net, a networking
project aimed at integrating EU member states and Southeast European
countries in the European Research Area by linking research activities
within existing national, bilateral and regional programmes, South-East
European Nuclear Physics Network, CERN through meetings supported
by UNESCO’s Regional Office for Science and Technology for Europe
and Academia Europaea, all promote the scientific dialogue and interac-
tion.

Finally, all major religions are viewing dialogue as an instrument of
progress and therefore communicate in order to help religious communi-
ties contribute towards multi-ethnic and democratic societies.

Unesco Office in Venice

UNESCO is a specialized United Nations agency which deals with
Education, Social and Natural Science, Culture and Communication,

with a specific objective: to build peace in the minds of men. 
UNESCO functions as a laboratory of ideas and a standard-setter to

forge universal agreements on emerging ethical issues. The Organization
also serves as a clearinghouse — for the dissemination and sharing of
information and knowledge — while helping Member States to build
their human and institutional capacities in diverse fields. 

UNESCO Venice Office fosters cooperation for contributions to
capacity building and the provision of specialized expertise in science and
culture with special emphasis on South-East Europe and the Mediter -
ranean region.

Stability Pact for South-Eastern Europe

The Stability Pact for South Eastern Europe was launched in 1999 as the
first comprehensive conflict prevention strategy of the international

community, aimed at strengthening the efforts of the South-East European
countries in fostering peace, democracy, respect for human rights and
economic prosperity. 

The Stability Pact provided a framework to stimulate regional co-
operation and expedite integration into European and Euro-Atlantic
structures. The Pact’s secretariat, located in Brussels, was organised into
three units each dealing with an issue area focusing on democratisation
and human rights, economic reconstruction, co-operation and development
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matters and security issues. The role of the Pact changed over time. While
at the outset it served mostly as a platform to channel funds for recon-
struction and to co-ordinate donors’ activities, focusing on the hardware
of regional co-operation, it later evolved in a forum where countries of
the region and international actors could sit side by side on an equal basis
to identify common problems and devise shared strategies to tackle them.
The broad mandate and the strong international support for the Stability
Pact allowed it to convince South Eastern European countries to engage
in a wide and articulated regional co-operation programme, which
brought about both practical benefits and deeper political understanding. 

The Regional Cooperation Council (RCC)

The Regional Cooperation Council (RCC) was officially launched on 27
February 2008 as the successor of the Stability Pact for South-Eastern

Europe. The RCC focuses on regional cooperation in South-East Europe
(SEE) through a regionally owned and led framework that also supports
European and Euro-Atlantic integration. The key role is to generate and
coordinate developmental projects and create a political climate suscepti-
ble to implementing projects of a wider, regional character, to the benefit
of each individual member.

The work of the RCC focuses on six priority areas: economic and
social development, energy and infrastructure, justice and home affairs,
security cooperation, building human capital, and parliamentary cooper-
ation as an overarching theme. 

The organization maintains close working relations with all actors
of relevance in these areas, such as governments, international organiza-
tions, international financial institutions, regional organizations, civil
society and the private sector.

The RCC functions as a focal point for regional cooperation in
South-East Europe. Supported by the Secretary General, its Secretariat
based in Sarajevo and its Liaison Office in Brussels, the RCC provides the
South-East European Cooperation Process (SEECP) with operational
capacities and acts as a forum for the continued involvement of those
members of the international donor community engaged in the region. 

The RCC also provides political guidance to and receives substantive
input from relevant regional task forces and initiatives active in specific
thematic areas of regional cooperation.

The RCC Secretariat annual budget is set at 3 million euro, 1/3
being the contribution by the region, 1/3 by the European Com mission
and the remaining 1/3 by other RCC members and international partners. 
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Southeast European ERA-NET

The Southeast European Era-Net SEE-ERA.NET is a networking proj-
ect aimed at integrating EU member states and Southeast European

countries in the European Research Area by linking research activities
within existing national, bilateral and regional RTD programmes.

SEE-ERA.NET is financed by the European Commission and man-
aged by a consortium of 17 institutions from 14 European countries.

The objectives of SEE-ERA.NET are
• to enhance research cooperation in Europe by fostering integra-

tion of Southeast Europe into the growing European Research
Area

• to add value to existing bilateral Science & Technology agree-
ments through multilateral coordination

• to improve interregional research cooperation following the prin-
ciples of the Stabilisation and Association Process in Southeast
Europe

• to contribute to the EU-Balkan countries Action Plan in Science &
Technology adopted at the Thessaloniki Ministerial Conference
in 2003.

Partner list: Austria, Bosnia and Herzegovina, Bulgaria, Croatia,
France, Germany, Greece, Hungary, FYROM, Montenegro, Romania,
Slovenia.

South-East European Nuclear Physics Network

Agroup of Institutes and Departments from Research Centres and
Universities, belonging to the countries from South-East Europe

(SEE) geographical area, has agreed to collaborate in the field of Nuclear
Science and Technology. The research field on Nuclear Science and
Technology is a very active one within European Science and has a signif-
icant impact on society, through fundamental knowledge and numerous
applications, as well as through excellence training. The frontline
research in Nuclear Science and Technology relies on large research
Infrastructures, which serve the international user community.

SEENet is an open structure. New members can be appointed each
year in the first meeting of the Member Council, while actual members
can exit the organization. Entering and exiting the SEENet by a member
can be done only on the basis of an official document signed by the
authorized person of the respective institution.

Partners: Bulgaria, Croatia, Greece, Romania, Turkey, Yugoslavia.
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South East Europe Education Cooperation Network

The South East Europe Education Cooperation Network (SEE-ECN) is
a broad-based, low-cost regional initiative that supports the exchange

of information, ideas, and know-how for the reform and quality improve-
ment of education in 11 countries in South-East Europe. It provides an
example of capacity mobilization and of east-east cooperation achieved
through virtual networking. 

SEE-ECN is a project within the framework of the Stability Pact for
South East Europe (Task Force Education and Youth). The network is
jointly run by Centre for Educational Policy Studies (CEPS) at the
University of Ljubljana and KulturKontakt (Vienna). CEPS as the host
institution is responsible for implementation of networks’ policy at the
executive level and for coordinating its basic activities. 

The network is also consisted of SEE-ECN regional nodes (one
node per country) which are responsible for the promotion of the net-
work in local environment, and contribute to the network by disseminat-
ing and gathering information, translating documents and assisting
CEPS in organization of capacity building activities. 

Members: Albania, Bosnia and Herzegovina, Bulgaria, Croatia,
FYROM, Kosovo, Moldova, Montenegro, Romania, Serbia, Slovenia.

CERN Promoting Science in South-East Europe

On 13-14 May 2001, CERN hosted a meeting for a taskforce aiming to
develop a set of recommendations for the reconstruction of scientific

collaboration with the countries of south-east Europe.
In the past, CERN’s involvement in particle physics has provided a

valuable catalyst in overcoming political obstacles. During the Cold War,
scientific exchange between CERN and the former Soviet Union helped
to prepare the ground for the establishment of today’s cordial relations.
It is hoped that scientific collaboration in and with South-East Europe
will be similarly fruitful. 

The meeting at CERN followed a conference, organized in the
framework of UNESCO’s Regional Office for Science and Technology for
Europe, that was held in Venice on 24-27 March 2001. It was attended by
delegates from south-east Europe and international experts including
representatives of the European Science Foundation, the European Union
and the Academia Europaea, as well as observers from CERN. 

The conference aim was to seek resources and assess the prospects
for integrating R&D in South-East Europe into the infrastructure of other
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European countries. With these goals in mind, the taskforce that met at
CERN drew up a number of recommendations that will be forwarded to
UNESCO and submitted at its 6-7 November General Conference in Paris.

Among other things, the taskforce recommends the promotion of
educational exchanges between the countries of south-east Europe, with
the assistance of scientists in neighbouring countries (Hungary, Italy and
Greece) and observer countries (France, Poland, Germany and the UK).
The taskforce is also recommending the development of high-capacity
electronic networks to offer the same opportunities for access to informa-
tion to all scientists in the countries of south-east Europe.

Academia Europaea

The Academia Europaea is a functioning European Academy of
Humanities, Letters and Sciences, composed of individual members.

Membership is by invitation. 
Invitations are made only after peer group nomination, scrutiny

and confirmation as to the scholarship and eminence of the individual in
their chosen field. Election is confirmed by the Council of the Academia. 

Members are drawn from across the whole European continent, not
only western Europe. Members also include European scholars who are
resident in other regions of the world. Current membership stands at
around 2000. Amongst them are thirty-eight Nobel Laureates, several of
whom were elected to the Academia before they received the prize.

Institute of Energy of South-East Europe

The Institute of Energy of South-East Europe (IENE) is a non-profit
organization whose main activity is the study of energy matters and

the provision of qualified information to professionals and to the public
at large. IENE aspires to become the focus around which energy matters
can be discussed, analysed, compiled and presented to the scientific-tech-
nical communities and to the representatives of social, business and eco-
nomic life in South-East Europe.

Association of Economic Universities of South and Eastern
Europe and the Black Sea Region

The aim of the Association is to promote the interests of the Economic
Universities of South and Eastern Europe and of the Black Sea Region,
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which are public, recognised or financed by the state of origin. The spe-
cific aims of the Association are:

• to promote cooperation between Economic Universities, Facul -
ties, Departments; i.e., especially: 
— to exchange views and information about syllabi
— to exchange undergraduate and postgraduate students and
— to exchange teaching and research staff;

• to provide members with the opportunity to exchange informa-
tion, opinions etc. by publishing a relevant scientific journal or by
cooperation in elaborating scientific studies in relation to the
future development of higher education and research as well as
to improve their quality in the field of economic studies and busi-
ness administration;

• to undertake initiatives for the protection of the interests of mem-
bers and their institutions, so as to be supported by international
organisations and in particular by the higher education institu-
tions of the European Union;

• to encourage cooperation between universities inside and out-
side the countries referred to in the Association.

• to pursue cooperation in the field of higher education with the
consolidation of close relations with other organisations having
similar aims, e.g. E.U.A.

• to provide opportunities for harmonising the degrees of faculties
and departments of the universities participating in the
Association; to promote cooperation between economic universi-
ties, faculties, departments in the field of research for the benefit
of the economy, the society, peace and the cultural development
of the countries referred to the Association.

South-East Europe Media Organisation

The South-East Europe Media Organisation (SEEMO), an affiliate of
the International Press Institute (IPI), is a regional non-governmental,

non-profit network of editors, media executives and leading journalists
from newspapers, magazines, radio and TV stations, news agencies, and
new media in South-East Europe. With its committees, SEEMO aims to
create a bridge between international media activities and the media
developments in the region. 

SEEMO was founded in October 2000 in Zagreb, Croatia, by a
group of leading editors-in-chief, media executives and professors of
journalism and communications from South East Europe, in the presence
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of representatives of international institutions and with financial support
of the International Press Institute (IPI). 

SEEMO has over 500 editors-in-chief, media executives and leading
journalists from South East Europe as individual members and over 100
media outlets and institutions as corporate members. Between 2000-2008,
SEEMO has assembled over 8,000 editors-in-chief, media executives,
leading journalists and public persons from the region in various meetings. 

SEEMO actively cooperates with international, regional and nation-
al governmental and non-governmental organisations and institutions.
SEEMO also actively cooperates with other international press freedom
and media organisations, and it supports and participates in joint region-
al and international projects and activities. 

Helping journalists also means furthering their education. Several
workshops and seminars were organised in the field of education, espe-
cially for investigative reporters and also workshops for representatives
of minority media. 

Dialogue between the EPP-ED and the Orthodox Church

The political parties represented in the European Parliament recognise
the significance of Religion in the reconciliation and the strengthening

of civil society between the peoples of South-Eastern Europe. As an
example we present the cooperation and dialogue taking place between
the Orthodox Church and the Group of European People’s Party and
European Democrats (EPP-ED) since 1996.

Politicians realize the importance of the Church and civil society in
people understanding the shared values that strengthen a sense of
belonging to what is European. Religious communities contribute
towards multi-ethnic and democratic societies. 

Orthodoxy has always been an important part of European history
and its cultural heritage. Nevertheless, until 2004 Greece was the only
member of the European Union with Orthodox Christianity as its domi-
nant religion. With the entry of Cyprus, the EU became richer by another
such country, and with Romania and Bulgaria joining the EU, Orthodoxy
has come to represent an even larger share of the European peoples.

In fact, based on the number of adherents, Eastern Orthodoxy is the
second-largest Christian communion in the world after the Roman
Catholic Church. The most common estimates of the number of Eastern
Orthodox Christians worldwide range between 150 and 350 million indi-
viduals. Eastern Orthodoxy is the largest religious denomination in
Belarus (89%), Bulgaria (86%), the Republic of Cyprus (88%), Georgia
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(89%), Greece (98%), FYROM (70%), Moldova (98%), Montenegro (84%),
Romania (89%), Russia (63%), Serbia (88%) and the Ukraine (83%). It is
also prominent in Bosnia and Herzegovina (31%), and is the dominant
religion in northern Kazakhstan (48% of the population).

The ongoing dialogue between the Orthodox Church and the
Group of the European People’s Party and European Democrats is itself
recognition of European diversity and an expression of respect for one
another. It is very significant that representatives of Orthodox Churches
and other representatives from countries that are not yet members of the
EU have also contributed to the dialogue. It is also very valuable that this
dialogue has offered an important opportunity for cooperation not only
Christians, but also the Muslims and Jews who have participated. It is of
special importance that the dialogue involves countries to which the
European perspective was granted in Solun, as well as the fact that the
dialogue supports the ‘good neighbourhood policy’ with countries such
as the Ukraine, Moldova and Belarus. Serbia, FYROM, Montenegro and
Bosnia and Herzegovina are all countries where Orthodoxy is an impor-
tant component of society. Therefore, the continuation of the dialogue is
very important for the finalisation of the process of European integration
in the southeast direction. European integration cannot progress if soci-
eties based on trust and mutual respect for all parts of society are not
established here. 

Association of Orthodox Women of Europe

Agroup of Orthodox Women from Greece that opened up to all of
Orthodox Women in Europe in order to share ideas, be supportive

and learn more about Orthodox ethos and traditions. The Association has
already helped Orthodox women from Germany to understand the
Greek-Orthodox Monasticism traditions. Those women were hosted to
monasteries, lived the everyday live of the communities and understood
more of the philosophy of Orthodox Doctrine.

The Association of Orthodox Women has also helped Orthodox
Communities in Georgia by financing the publication of Scriptures in
Georgian language.

The John Templeton Foundation

The John Templeton Foundation serves as a philanthropic catalyst for
discoveries relating to the Big Questions of human purpose and ulti-

mate reality. It supports research on subjects ranging from complexity,
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evolution, and infinity to creativity, forgiveness, love, and free will. It
encourages civil, informed dialogue among scientists, philosophers, and
theologians and between such experts and the public at large, for the pur-
poses of definitional clarity and new insights.

The vision of the Foundation is derived from the late Sir John
Templeton’s optimism about the possibility of acquiring “new spiritual
information” and from his commitment to rigorous scientific research
and related scholarship. The Foundation’s motto, “How little we know,
how eager to learn”, exemplifies their support for open-minded inquiry
and their hope for advancing human progress through breakthrough dis-
coveries.

The John Templeton Foundation is granting this meeting providing
the chance for scientists of the South-East Europe region to come togeth-
er and discuss on the scientific, cultural and religious exchanges that can
contribute towards the European integration.
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The scientific education organized under the traditional school subjects:
Physics, Biology, Chemistry etc. has a paramount and pragmatic con-

figuration. Such an education, where the school discipline has its specif-
ic goals in areas of knowledge proves us the evidence of a materialistic
orientation of the education that corresponds to the atheistic ideology.
Therefore the organization of disciplinary education process created a
rigid system, but the science education realized in this context led slow-
ly and safety to lowering of social-spiritual education of today’s and
future citizens. 

The reality fragmentation of scientific knowledge by promoting the
structured concept of monodisciplinary schooling had created confusions
concerning uniform perception of the world/of the universe as a whole
and the human place in the universe as an integral part of this whole.

The idea of school subjects’ integration in Moldova had been pro-
moted starting with the Pre-University educational reform project (1996)
in view of educational goals. During this period was elaborated the the
integrated discipline of Sciences for the 2nd – 4th grades and the 5th grade.               

The course for designing the school discipline Sciences (2nd – 4th

grades and 5th grade)in the integrated context was realized as an interdis-
ciplinary vision of unifying and cooperating a convergent system that
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corresponds to school age in order that pupils may explain certain phe-
nomena and nature processes they are dealing directly in everyday life.

School discipline Sciences summarized scientific information relat-
ed to broad areas, structured by namely criteria as for both 2nd – 4th and
5th grades, giving up to the independent logic of particular sciences. As
ground may serve the objectives stipulated in school curriculum to this
discipline (Botgros, Galben-Panciuc, Diaconu [2010a, 2010b]):

2nd – 4th grades:
• Basic knowledge and understanding of the nature, self-aware-

ness and pupil’s place determination in the surrounding environ-
ment, influence of the personal I;

• Stimulating pupil’s motivation and creativity concerning sur-
rounding world unit;

5th grade:
• Knowledge of the diversity of substances in the nature as a form

of material existence;
• Using the experimental method of knowledge and scientific

investigation of the general properties of the substances in nature.
Formative values of integrated scientific education are determined

by:
1. forming a system of fundamental knowledge about the world

around us, appropriate to pupil’s age;
2. replacing the “thought summative” specific to one discipline

education with a specific “integrative thinking”;
3. using in the study of reality the system of concepts that are close-

ly related to such disciplines as: system (estate), process (evolu-
tion), regularity (rule), movement, space, time, energy, model,
etc. this allows pupils discovering concepts with a higher degree
of  important generality in forming an integrated vision about
scientific knowledge of the world (reality) to the next stages of
education;

4. applying in different situations the “integrative thinking” model
which allows pupils a consistent and systemic understanding of
reality (Botgros, Galben-Panciuc, Diaconu [2010a, 2010b]).

Science as a discipline has its origins in the school subjects: Physics,
Biology, Chemistry, which served as referential points in its design. 

The integrated approach of these school disciplines derived from
unique scientific knowledge specific for the namely domains:

1. The whole common concept/scientific concepts: body, substance,
phenomenon, process, motion, space, time, energy etc.

2. The unique methodological system of scientific knowledge based
on observation, experiment and inductive-deductive reasoning.
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3. Common general human values which allow full development
of pupils’ personality: the truth, the life, good and beautiful. 

The improvement of school curricula realized in Moldova in the
second phase focused the educational activity on skills training. In this
aspect the Science curricula is oriented towards the formation of general
jurisdiction — the scientific training competence consists of four types of
specific competences:

• Intellectual and pragmatic purchasing competence
• Scientific investigation of the surrounding world competence
• Scientific communication competence
• Environment protection competence
School curriculum of the subjects: physics, biology, chemistry also

have been improved in vision for forming scientific training competences
which consists of the following components:

• Intellectual procurement competence
• Scientific inquiry competence
• Communicative component in scientific language
• Pragmatic purchasing component
• Competences for protecting the environment and the personal

health culture (Botgros, Galben-Panciuc, Diaconu [2010b]). 
The scientific knowledge competence being a general competence

was defined as follows: “an integrated set of pupils’ internal resources,
common for biology, physics, chemistry school subjects, focused on the
didactical interactions reasoning, epistemological thinking, science
“language use and appropriate behavior mobilized in order to solve
some significant pedagogical situations”.

The scientific knowledge, being an actions system, in order to may
be realized as a process, requires pupils’ to perform their intellectual
activities. In this regard, the dialectical reasoning emphasizes the dialec-
tical categories: unity and struggle of opposites; quantitative changes in quali-
tative one; negation of negation; but the epistemological thinking- the episte-
mological regularities: from the general one to the particular one; from simple to
complex, from phenomenon to essence; cause-effect. These philosophical cate-
gories compliance improves the efficient realization of the process of sci-
entific knowledge realization during physics, biology, chemistry hours. 

In this sense, the competence of scientific knowledge is a powerful
configuration and pragmatic specific to areas of research and science edu-
cation that forms this competence, has a methodological support and rea-
soning based on observation, experiment and deduction. All these,
proves the materialistic orientation in pupils’ education concerning scien-
tific knowledge of the surrounding world. 
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So, the changes made so far in pre-university science education
concerning pupils’ the science education was improved in formative
aspect that remains to be oriented toward a purely rationalist and prag-
matic training (technical) of the pupils. 

What we want at the moment, concerning the modernization strat-
egy of the pre-university educational system is to understand clearly the
contribution of each field of knowledge in education, each in its own contribution
in shaping pupils as individuals.

The current school subjects from pre-university education may con-
tribute to pupils’ personality forming, through the following four modes
of knowledge:

• Sensitive knowledge (or poetry knowledge) — which refers to knowl-
edge of thinks and people learning depending on the individuals
emotion and organic states (of feelings and internal organs func-
tion). This mode of knowledge corresponds to impressions and
passions. Art is the highest expression of this type of knowledge.

• Scientific knowledge (or rational knowledge) refers to objective rea-
soning and to critical task based on observation; experiment and
deduction by building a scientific language, building laws, theo-
ries, etc. but the sensory impressions and personal feelings find
her no place. In this sense the scientific knowledge is shared by
all people, but philosophy at the foundation of this approach is
rational, is fundamental in order to consider the issue of the
meaning of human life and of the whole world.

• Interpersonal knowledge (or social knowledge) refers to the other in
the knowledge that he has more personal, is a perception of each
other in its interiority. 

• Spiritual knowledge (or knowledge of the sacred) refers to anything
that supports “intelligent faith”

For specific subjects is accurate the scientific knowledge, which refers
both to knowledge around the world (extrinsic World) as well as the
knowledge of affairs world the self (intrinsic World).

Addressing to scientific knowledge unit (extrinsic and intrinsic) is
the integral training of pupils’ intellectuality, physically, morally and
spiritually as well as a strategic modernization of pre-university educa-
tion in Moldova. This approach is possible because the knowledge can be
focused not only on a strictly logical reasoning and deduction based on
experiment, but also on intuition, which allows to gain knowledge from
depths of the subconscious.

The practice of scientific discoveries demonstrates that scientific
ideas and theories have emerged not as a result of scientific reasoning,
but by the intuitive one. 
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The intuition connects directly between the conscious and subcon-
scious, favoring the acquisition of knowledge from the depths of the sub-
conscious and unconscious, which is directly connected with the
Universe through information interaction, considered as the fifth fundamen-
tal nature interaction. 

In the conscious knowledge are reflected the experiences of indi-
vidual’s personal information acquired by receiving direct or logical path
of reasoning, while the subconscious is opened to all information system
of the Universe which are available only through intuition. Intuition
reflects the level of interior development of I and is an index of success
dealing with complex situations in which strict reasoning can be blocked. 

So the conscious is based on scientific knowledge (information)
obtained from the external world and knowledge isotherm expresses the
subconscious, inner self, hidden meaning of the life inside life. These facts
put a mark question between thought and unconscious and in determin-
ing their role in achieving scientific knowledge. In this aspect, Young
mentioned, everything is new, but we fail to realize changes in fate. So we
need to bring as much on the surface of what is in the unconscious and
give us another chance, becoming less fatalistic towards ourselves. 

In this aspect significant are two most consistent knowledge of the
nature of science in European and Asian science, namely:

• European science focuses on understanding the nature of the
classical method based on experiment, demonstration, deduction
etc.

• Asian science emphasizes the isotherm knowledge with specific
methods: meditation, Buddhism etc. (Botgros, Franþuzan)

As a result, European thinking has obtained accurate knowledge,
but limited, but the Asian thinking system — more extended and authen-
tic knowledge about the universe and human being. N. Bohr, Physicist
scientist warns Asian analogy between the world view and philosophy of
quantum mechanics. The mentioned thought systems complete one each
other, in construction of the world through two ways of knowing extrin-
sic (exoteric) and intrinsic (isotherm).

Therefore, knowledge is extrinsic and intrinsic, exoteric and
isotherm, rational and irrational, rationality being structured on multiple
levels of reality that many levels of consciousness correspond to the
merger, the communion knowledge of being. 

You do not know even that what you are, says Thomas Aquinas.
We may be and know but it seems that we are too heavy for our hull, we
need a reconciliation between mind and heart, we need a unifying vision
of science, religion and philosophy which insists on the unity of the
world “for all to be one, as we are one” (John, 17, 21).
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In this context the formation of scientific consciousness about the
reality and the next one, to ourselves, or discover the realities of our-
selves, becomes a genuine purpose of science education today. This edu-
cation can be achieved because of the fundamental science can be found
today at a “rediscovery of the human spirit” based on the integrated
scientific research. Therefore, there is a need to initiate the disciplinary
processes to address the reality in education. 

Transdisciplinarity is an effective way to achieve the evolution of
consciousness and unity of knowledge in today’s world marked by
numerous challenges, the crisis of meaning, profane, moral degeneration,
multiple abuses, and the fragility of human paradigms. 

Transdisciplinarity is seen as a synergistic behavioral culture, so
that innovation, flexibility, tolerance, the art of negotiation, acceptance of
the diversity as a whole is functionally essential characteristics of a trans-
disciplinary study of science education. Thus a transdiciplinary approach
to science education will have positive meanings through the values and
attitudes that pupils may achieve, and namely:

• Complex and creative thinking;
• Senior level of objectivity in knowledge of reality;
• Unified knowledge methods system of reality;
• Specific language for integrated scientific knowledge;
• Appropriate behavior in solving significant situations;
Achieving this goal requires a participatory involvement and

mutual trust of those who assume the responsibility to promote transdis-
ciplinary philosophy in education. Transdisciplinary application can be
successful only within the effective management which would ensure a
harmonious consensus among actors involved in investigative and cre-
ative process.

In Moldova a draft implementation of transdisciplinary in science
education can take the following stages:

1. Developing visions and transdisciplinarity strategies in pre uni-
versity education;

2. Developing necessary supports for innovation experiments;
3. Innovation experimentation;
4. Approval of the macro level education;
5. Developing and implementing a formative block for teachers

training in physics, chemistry, pre-university education;
6. Development of transferable credit “Transdisciplinarity” for ini-

tial teacher of physics, biology, chemistry.
Therefore, developing a unified system of scientific education in

the context of optimization and humanization of the integration achieved
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in unified vision of scientific knowledge in the self-made community
with natural and social world realized at a transdisciplinary level and
will become a valuable support for resizing the pre-university education
in Moldova. 
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In this presentation we propose an analogy (taking into account the lim-
itation of this heuristic knowledge method) between the stability and

evolution of systems, as it is presented in the general theory of systems
and stability and dynamics of social systems (Nicolau [1977], pp. 33-60).

The transfer of techniques and concepts from one field to another is
admitted as research method, following certain rules which prevent us
from the danger of unallowable extrapolations. Thus, it is already known
that analogy, admitted as heuristic method by Francis Bacon, had an
important role in the development of science. There are well-known suc-
cessful attempts of applying the analogy method:

• Shannon analogy between the concept of entropy in statistical
thermodynamics and the one from information theory;

• The analogy between Coulomb’s law and the Newton’s law of
universal gravitation;

• The analogy between the Ohm’s theory of conduction and
Fourier’s works;

• Theory of sonics of Gogu Constantinescu
The analogy suggests possible associations that it can not demon-

strate, the demonstration remaining a task for other methods.
The ideea is issued from the study of an old paper of M. Petrovitch,

from 1906, La mécanique des phénomènes fondée sur les analogies, Paris
(Nicolau [1977], pp. 42-43). Thus, in one of his examples, Petrovitch
shows that the same differential equation ((dy/dx)+kx=0) can describe
different phenomena (in the respective example: 1. the absorbing of an
ionizing radiation; 2. the variation of pressure with respect to altitude;
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3. cooling of motionless objects; 4. radioactive decay; 5. the loss of electri-
cal charge by vaporization of charged liquids; 6. the variation of the quan-
tity of a compound which progressively transforms under the influence
of an agent; 7. the variation of a population which develops having no
constraints).

Petrovitch concludes that: (1) There are phenomena of different
nature which can be described by identical mathematical methods; and
(2) A general study of mathematical models can be done.

Petrovitch’s idea was reprised at a much more abstract level, with-
in the framework of the systems theory. René Thom wrote in 1972 Stabilité
structurelle et morphogénèse. Essai d’une théorie générale des modèles, having
in mind an ideea similar to Petrovitch one. Therefore, we ask ourselves to
what extent a general model of systems theory can be applied to sociolo-
gy or economics, even if only from a qualitative point of view.

There were such attempts of dynamic modeling applied to eco -
nomics and we mention the 10 types of curves of Moore (Moore [1962],
pp. 34-44) or Jay Wright Forrester’s lectures of dynamic systems science
applied to management and economics (Ungureanu [1990]).

The definition of the general concept of system that we use in our
study is the one given by A. Hall and R. Fagen: “The system is a multi-
tude of objects which interact” (Restian, [1989]). As a fundamental prop-
erty of the system we accept that a system is always more than the sum
of it’s components. A system tends to integrate (or to cumulate when it
becomes mechanized, in this case there is no interaction between the ele-
ments), to centralize (the interaction coefficient of a certain part increas-
es) and tends to a hierarchical organization.

In the technical literature (Paraschiv and Rãdulescu [2007], p. 61)
there are schemes in which elements of control theory are applied to eco-
nomic and social systems (Figure 1).
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The process of control of a social system can be represented by the
means of a similar scheme, such as the following (Figure 2):

Figure 2 — Sociopolitical control system

As the main parameter for our study we chose social entropy. Social
entropy is considered as a measure of the uncertainty of a social system.
In the technical literature, social entropy has a directly proportional value
to information entropy that expresses the degree of uncertainty regarding
social development (ªileþchi and Lascu [1978]). As an example of a
parameter that directly influences information entropy of a social system
is the legislative instability (we will assume actually social entropy as the
most general parameter).

In every rational social system there is the tendency of the social
entropy to stabilize (meaning that such a social system tries to stabilize
the social entropy to the minimum possible value for a given state of the
system — Figure 3). 

Figure 3 — Overdamped response
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The following observations resemble issues from the general sys-
tems theory:

— there are optimistic sociopolitical schools of thought which
claim that social systems follow this curve in their process of
adaptation. In the real world, such systems are seldom found,
few examples of such docile systems exist.

— the problem of overshooting, which sometimes social structures
can not stand and of the reforms that sometimes consist in forms
with no content;

— the oscillations can have a destructive effect and we know such
situations happened before in history;

— another is represented by the transient time (the time interval for
which there are oscillations after which the system becomes sta-
ble — Figure 4) 

Figure 4 — Underdamped response

An example of the evolution of social entropy in a sociopolitical
unstable system is presented in Figure 5.

Figure 5 — Unstable sociopolitcal system
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The problem of leading social systems can be approached with the
aid of the classical theory of automatic control (Beliº [1981], Paraschiv
and Rãdulescu [2007]). 

Three types of control are discussed:
1. “Proportional” control. In many contexts a “mechanistic”

approach is used in order to control a parameter, e.g. a salary increase
directly proportional to the prices increase, an increase of fines propor-
tional to the increase of an infraction. In this case, some sociopolitical sta-
bility is achieved to the detriment of a stationary error which can not be
eliminated. Totalitarian systems use a reductionist-proportional control,
the ideal model of a “perfect”, “scientific” control generates obvious con-
trasts between command and the actual state of the system. A “cold sta-
bility” can be obtained in exchange of a “stationary error” which can
increase to absurd values.

2. “Integral control”. It is a known fact in mathematics that the inte-
gral of a function provides information regarding the past evolution of
the function. An integral control system tries to maximize past experience.
Such systems are able to considerably reduce stationary error taking into
account a possible instability.

3. “Derivative” control. The mathematical derivative offers infor-
mations on the instantaneous slope of the function, namely the tendency
of the function in the surroundings of the considered point. We can state
that the derivative informs us about the near future. Such a control sys-
tem will value existent forecasts and will take into account the near future
of the evolving system. The advantage of this kind of control is the rapid
elimination of the errors in contrast with an integral control but at the risk
of a greater instability. Moreover, derivative control is not recommended
in the case of systems with important uncertainties (noise).

The systems theory combined the three types of control in the
well-known proportional-integral-derivative control algorithm. It is obvi-
ous that also in the case of social systems this combined solution appears
to be the best. In the real world this solution is extremely difficult to
apply. In order to apply a proportional-integral-derivative control it
becomes necessary to change (shift) the paradigm of society control, the
transdisciplinary method can have an important role in the future. 

It is possible that the most evident mistake is the fact that the dif-
ferent types of control (“proportional”,“integral”,“derivative”) have been
applied upon the entire social system considered as a whole without
taking into account one of the transdisciplinary methodological axioms,
naming that, as it was shown by Basarab Nicolescu (Nicolescu [2002],
Nicolescu[2007]), there are more levels of reality in the social domain,
each with its laws and organizational structures: the individual level,
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the level of geographical and historical communities (family, nation),
the supranational level (unions, federations), the global level, the cyber-
space-time level.

For example, the type of control which can be applied to the indi-
vidual level is not applicable to the group level (the system of motiva-
tions and constraints is different for every level), likewise the type of
command and control applied to the group level can not be considered as
a model of state government (the connections and interdependences hav-
ing a totally different origin).

By an adequate interdisciplinary and transdiscplinary analysis
(using cybernetics, synergetics, complexity theory, chaos theory, time
series analysis, sociology, anthropology etc.) it is possible the modelling
of the most appropriate control system for every level of reality. Certainly,
we have to admit that there is no infallible method by which we could
determine mathematically the type of control suited for each system
(Haken [1983], Wiener [1966]). But the transdisciplinary method can help
us to understand more profoundly the complex character of the social
domain, admitting the existence of several levels of reality (ontological
axiom) and the existence of the fact that certain contradictions which exist
on one level of reality are surpassed on another level of reality (logical
axiom). The complex character of the social system is explained by what
the transdisciplinary methodology calls the complexity axiom: the structure
of all the levels of reality is a complex structure because all these levels
exist at the same time. The “texture” of these levels represents a very
good explanation for the different degrees of connectivity, interdepend-
ence, diversity and adaptability existent in the social domain.

Conor Foley, in his well-known book The Thin Blue Line. How
Humanitarianism Went to War, using concrete examples shows that the
interventions which aim at solving accute political crises never actually
go to the surpassing of these crises (Foley [2010]). Metaphorically, Foley
compares it with someone who tries to do open heart surgery using…
patches! Those countries are complex social systems. From the transdis-
ciplinary point of view, their complexity is the result of the presence and
interaction of different levels of reality. 

The transdisciplinary method can help us better understand and
learn how to harness the ontological nonlinearity of our world. If we
express like Conor Foley, transdisciplinarity can help us understand
Reality without being necessary to subject it to an open heart surgery.

CREDITS: The authors wish to mention Denise Olteanu for con-
tributing to the translation of the article text and Cristina Andrei for sug-
gestions regarding economy issues.
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As used today, magic is a term commonly used to describe a whole
range of beliefs and ritual practices designed to help man seeking to

control his fate and fortune by means regarded as “supernatural”. In this
respect, although the magical artifice does not differ significantly from
what is usually associated with religion, the concept itself is shrouded in
ambiguity.1

In line with the stereotyped thinking so far, one may say that in
ancient times people believed they lived in a universe created and popu-
lated by gods, minor deities, spirits, and other supernatural entities,
in which all parts were seen in symbiosis. Human communities were
governed and controlled by the State through the local bureaucracy,
organization, and structure that mirrored the divine hierarchy in heaven.
Like the king or the emperor, heaven was ruled by a powerful god, placed
in the highest hierarchical sphere, while the local deities were related to
cities and remote areas. Likewise, all parts of the universe were related to
each other, as in an invisible network that permeated everything, one
which the Neoplatonists (2nd – 3rd centuries AD) called cosmic sympathy,
or FL:BV2g4"2. The cosmic sympathy principle stated that any change in
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a part of the universe affected the rest of it. The concept of cosmic sym-
pathy is particularly important in understanding how magic had a natural
home in the Neoplatonic scheme.

In ancient thought magic, medicine and religion originally began as
a unified system. Although there were no criteria shared by all scholars
to define the concept, for Egyptologists the mental category of “magic”
has long been a descriptive tool. More often than not, the determination
of the word magic was based solely on the subjective interpretation of the
ancient practitioners’ attitude inferred from the context of the magical
recited formula. If one took into account the first theories of anthropolo-
gists Frazer and Malinowski, where magic was opposed to, and different
from, religion and science (the latter being mostly understood as “medi-
cine”3), then Egyptian magic should be distinguished from religion by the
former term’s threatening attitude and individualistic and limited goals.
The problem is that these criteria are inadequate to delineate the Egyptian
practice, because they also featured standard cultic (i.e., religious) texts.
The consequence was that the same texts were labeled by some experts as
“magical” and as “religious” by others. A compromise solution was the
adoption of the neutral syntagm “magical-religious”, yet some scholars,
following Lévi-Strauss, have suggested that this category should also be
abandoned as inappropriate. During the last two decades, the eminent
American Egyptologist dr. Robert K. Ritner has suggested the most bal-
anced approach so far. Based on the comparison between the Coptic
period’s association of HkA and mageia, the scholar did not agree with a
universal definition of magic in the two cultures, as an examination of the
ancient Egyptian concept and of the vocabulary, mythology, and theology
associated with it reveals fundamental differences between the meanings
of this concept. The American Egyptologist declared himself in favor of
adopting an “emic” approach focused on the independent evaluation of
the Egyptian and Western concepts in their own terms.4

In Egypt, magic has been practiced since the beginning of history.
Through this practice, the energy of the spiritual beings in the universe
and in the worlds beyond was transferred to that human, man or woman
alike, who had solid knowledge and skills in the magical techniques.5

Egyptians believed that the universe, the world as we know it, has
been brought into existence through the uttering of a single divine word
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and as such the elements of nature, the cosmos itself, could be controlled
by means of words endowed with divine energy, which gave them the
ability to control and act on them. As a matter of fact, the Egyptian con-
cept equated with magic was         HkA(w), i.e., heka or hike, which literally
describes an action and means “the use of (force/energy) of kA” —
assimilated to the vital energy. Also, this syntagm was the name of
the god of magic, Heka �). Yet it is broadly translated as “word
endowed with divine power”. According to this conception, every-
thing in the universe: gods, spirits, the dead, natural phenomena is
subject to the word’s power and energy, particularly to the uttered
word’s. Nature recognized the power of the trained mind. Elements, dis-
eases, death, all were likely to affect with positive or negative intention.
This is one of the obvious and numerous exemples of two areas overlap-
ping and, at the same time, of two perspectives of knowledge and under-
standing of the universe — religion and magic. A “top five” of the most
important arguments supporting this may include: 1) there was a par -
ticular Egyptian god which personified the “magical power” itself, Heka;
2) the Egyptian magicians came exclusively from the clergy; 3) the magi-
cal papyri were written Demotic and Greek and discovered in Egypt, tes-
tifying a clear Egyptian background; 4) the god Thoth was a deity patron-
izing not only the scribal activities, but broadly speaking of Information
and Knowledge continued in all written sources, and 5) the “House of
Book”, the scriptorium, a place where all the magical and religious texts
were written. Since his pantheonic beginning and through his established
function the god Thoth (identified with Hermes by the Greeks) was pri-
marily the inventor of language, the master of words able to magically tie
and untie, he therefore must naturally have had an important role in
what today is called magic.6

In the divine world, the most powerful magicians and sorcerers
alike, both owners and operators of HkA were the gods Thoth and Isis.
There was a close family relationship between them.7 For example, in the
magical papyri, about the magical powers of Isis, “the one with thousand
names” („Myrionimos”, PGM 57.13), is specified that they derive mainly
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do not have similar concepts in Egyptian culture to what we mean today by magic, soul,
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meaings of the ancient Egyptian concepts.
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[1981], pp. 252-255.



from the power belonging to her master, the god of magic and the word,
Hermes-Thoth.8

Heka
In Egypt, evidence of a particular kind of techniques and practices

associated with magic, but also related to medicine, dates back over four
and a half millennia. The HkA concept provides the basis for any attempt
to understand the Egyptian magic in its own terms. The Pharaonic
concept of HkA(w), the lexical ancestor of the Coptic ��� (hik),
along with its inseparable divine “personification”    @kA (Heka)9

are attested from the Old Kingdom until the Roman times, the last
mention of the god being contemporary with the Coptic formula ��� =
mageίa10. To the Egyptians, heka was not just one of the universal divine
forces, used by the creator god to bring the world into existence, but,
moreover, in one myth it is depicted as one of the central forces which
had merged to create the universe and started the emerging of matter and
the spark of life. For example, in one myth it was said that the creator god
has finished his work by making the gods and people.11 Among these
gods was Heka, a human-like deity, sometimes wearing on his head the
signs writing his name. According to this myth, Heka fought and defeat-
ed two snakes and, thence, the two knitted reptiles have become the
symbol of his power. Due to the Greek channel, this symbol is even today
associated with medicine. Heka was the energy which made creation pos-
sible and every magical act was a continuation of the creation process.12

It was the life-giving energy that connects objects, entities, and symbols
of life with the universe, like a tapestry of subtle energy that the priest
who was also a magician had to learn if he wanted to produce magic.13

Egyptologists who have studied the heka practice have noticed the
tripartite nature of the Egyptian magic which was regarded as: a) an
inherent quality or property to be “possessed”; 2) an activity or rite to be
“performed”; 3) words or magical formulas (~ spells) to be “uttered”.14
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In order to describe and translate magic according to the Western
creiteria heka has been developed only in the 1st century A.D. Coptic
version, ��� (hik). Chosen by the scribes to translate the Greek mageίa,
this term appears in Acts, 8, 9 to describe the “magic” of Simon Magus:
� ���, “to do hik” = mageÚwn.15 The equivalence of the two terms is
obvious, shown by the frequent parallel use of the native ��������
“a man who does hik, a magician” and of the Greek borrowed word
�	
��. Thus, the sorcery of Simon Magus (a.k.a. Simon the Sorcerer)
which is referred to in Acts, 8, 9 ( _� ���) is called �_��	
�� in
Acts, 8, 11, i.e. “the quality of �	
��, magic”.16 However, heka did not
have any of the negative connotations that magic has in modern thinking.
Although synthetizing the idea of vital energy in action, the word heka
was neutral by itself and that neutrality implied that it was even neces-
sary to maintain the energy balance. In this respect, heka could be used
to drive the individual to the essence of worship and creation, so that the
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Heka, the god of magic (upper-left side, marked by an oval), stands with goddess Ma’at
behind Osiris’ throne. Funerary papyrus of priestess Nesitanebetisheru, ca. 950 BC.



Cosmic Order and Balance be restored each time something began to skid
and went unbalanced. Therefore, when HkA was used by people, it was
neither more, nor less than a form of ritual prayer. The words by them-
selves were considered of divine nature. To the Egyptians knowledge, the
name of a being or thing meant to have power over them, but it also
meant to incorrectly use the heka force for selfish or destructive reasons —
though never was heka used as “black or white magic” as in Christian cul-
ture. 

All gods, dead people and supernatural entities, the chaos forces
included, had their own HkA. It was a vital concept for the Egyptian way
of life and death. If rituals were designed to help the deceased pass
safely to the afterlife, HkA was at the same time the way, the method, and
the instrument to do this. The word itself was neutral and could be used
to drive the individual to the very essence of cult and creation, in order
to restore the Cosmic Order and Balance when something went wrong.
Used by humans, HkA was a form of ritual prayer. As such, heka was
equally used in the daily temple rituals and in various situations that
were not directly related to ritual and worship; it was rather a way in
which the individual addressed divinity in its many aspects. Therefore,
all kinds of healing efficiency were dependent upon the manifestation
of heka. Generally, the Egyptian medical practice was closely intertwined
with the religious practices, cult rituals, and heka techniques, as an inte-
grative form of therapy/treatment. Thus, the god Heka was the divine
patron of magic and medicine alike. Consequently, the Egyptian medical
texts which suggest therapies for a wide range of affections contain plenty
of ritual formulas, enacted by the House of Life, the temple scriptorium,
where, as a matter of fact, the magical texts were also elaborated. In this
kind of activities, there was a special person whose role was associated,
on the one hand, with the formulas for healing, curses, and protection,
and, on the other hand, with the whole range of rites related to the heka
cosmic force. Yet this role was not played by the “freelance” magician, but
by a clergy member, the lector priest, Hry Hb, who publicly performed it,
by virtue of his professional association with the sacred books of the tem-
ple and the god Thoth.17 In any traditional society, rituals had to be
endorsed by the expertise of qualified persons, either individuals, or
groups. In ancient Egypt, such actions were performed by priests. In the
Roman era, the tradition not only turned all Egyptian priests and masters
of Book into feared legendary witches, but virtually the entire documen-
tation of the local ritual during the Roman period shows a certain associ-
ation between the supposed “magician” and the institution of the temple.
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The Hekau
The term designates those experts who possessed and controled the

heka force. They emanated from the priesthood authorities and were not
only connoisseurs of heka techniques, but also physicians and other types
of healers who also had a solid medical expertise. Pinch explains that
only “some of the priests of Heka were also doctors. Hekau was a general
term for anyone who used magic, but the ‘Hekau of the House of Life’
were probably specialists in ritual magic. People who worked in a House
of Life are more likely to have been full-time priests.”18

Rituals, whose magical power was recognized, were traditionally
performed by the priests. The magicians came also from the priesthood,
but they were different from the latter by the type of their freelance
activity: when as officiants of rituals they finished their jobs in the bene-
fit of a congregation, they became freelancers and had customers. As rit-
ual specialists, they did not exert any moral authority, but were rewarded
for their services. It is important to note that in Egypt magic was a legal
practice. The Egyptian magicians attempted to discern the true nature of
beings, of things and of their bonds. These bonds were created by com-
mon properties such as color or the sonority of a name.19 For example,
once two components of any nature were accepted to form a pair of any
kind, they thought it was possible to transfer these qualities from one to
another, or even while acting on one to produce an effect on other. Heka
intervened here, the force that transformed these connections into a kind
of power network.

In ancient Egypt, the heka magic and religion belonged to the same
system of beliefs and from this point of view a significant part of what
is commonly classified as a religion could be equally regarded as magic.
Ancient writers often referred to the daily ritual officiated in the Egyptian
temples to “animate” the statues of gods as an exalted form of magic.
However, it does not mean that that ritual was morally inferior. The prac-
tice of magic performed in the temples was seen as an extraordinary
work for the benefit of all Egyptians.20

Mageia
The modern concept of magic has its roots in ancient Greece21, in

the Greek mageia (Lat. magia), derived from the Old Persian magu¿̀, magos.
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Although the Greek mageia appeared only in the latter half of the 5th cen-
tury BC, evidence of practices, of those substances believed to be magical,
and of individuals considered to be magicians existed prior to the first
occurence of the word.22 In the 4th century BC, the Old Persian magu¿̀,
magos was used to designate the followers of Zoroaster or, rather, a pro-
ponent of what the Hellenistic world associated with Zoroaster, i.e., main-
ly the ability to read the stars and manipulate the fate foretold by the stars
— astrology. Before the Hellenistic era, the meaning of magos had been in
some way associated to the “priest” status.23 The meaning was used for
the hereditary priestly caste from what is now the Western part of ancient
Iran, who officiated at sacrificial fires.24 In the Greek world, these Persian
priests, magoi, were seen as experts in divination and known as “wisemen
practiced in royal sacrifices, funeral rites, divination, and dream interpre-
tation”25.

9V(@H, the Greek version of the Persian word magu¿̀, magos, spread
throughout the Eastern Mediterranean region and Western Asia, where it
remained in use until Late Antiquity and even after. The Greek “magi-
cian” was influenced — and eventually replaced — by another Greek
term, (`0H, an older word for the magic practitioner, magic including also
astrology, alchemy, and other esoteric forms of knowledge. This word is
closer to the role and the general perception of the Persian Magi, i.e.,
experts well-versed in the ritual lamentations, healings, and divination.26

The first Greek writer who described these priests seems to have
been Xanthus, in the early 5th century BC.27 He wrote a treatise on the
foreign priests, thus spreading into the Greek audience some of the doc-
trines of the ancient Persian religion.28 In the period thereafter, the Greek
uses of the term had negative connotations or, at best, mixed ones.29 For
the Greeks, the Persians were not only foreigners, but also military ene-
mies. And the Magi had accompanied Xerxes in his famous crossing of
the Hellespont waters.30 Therefore, in the Greco-Roman use, the images
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of magos and mageia deviated from their original meanings until they
became an umbrella-term for any and all suspect uses of supernatural
powers altogether. Many various Greek authors associated the magos
and his work with all kinds of dubious characters, such as beggar-priests
and wizards.31 Mageia gradually came to designate in general all sorts of
doubtful and barbarian practices. Still, in certain circles, it continued to be
used in more charitable ways.32 The term has constantly had positive
con notations, derived from magi and mageia as powerful and esoteric
practitioners, and respectively formidable esoteric practices which, indeed,
were foreign, but not illegal or wrong.

Herodotus, whose vision was later adopted by many Greeks, made
a vivid picture of the Magi, of these foreign priests who, during sacrifices,
chanted narratives about the birth of gods.33 He related the Persian Magi
to magic when, in his story about the horse sacrifice performed by magi-
cians during the crossing of the Thracian river Strymon (7.113-7.114),
he used for their ritual the term pharmakeusantes, translated either as the
action to perform charms or magical rites, or as “hocus-pocus”.34 The
verb derived from pharmakon — a term with connotations both positive,
and negative, depending on the effects of herbal medicines on the indi-
vidual: “filter, medicine, herbal medicine”, and also “drug” — which not
only gave the masculine noun pharmakeus, “healer” (also “charmer, wiz-
ard”), but also the feminine noun pharmakis.35 It is important to note that
many of the techniques and practices that eventually formed witchcraft
were known by the Greek-speaking population long before magic was
developed as a mental category. In Homeric Greece, “magical” skills were
more shamanic, and therefore their owners were healer-witches able to
communicate with the dead or to perform miraculous healings. By the
4th century BC, those who practiced as a profession the conjuring of the
ghosts of the dead to consult them or to send them to haunt others were
seen as magicians. Nonetheless, among the women citizens of classical
Athens, the female healers and witches did not exist. They are mentioned
there only as foreigners such as Medea or the Thessalian sorceress from
The Clouds (749).36
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Words like magia, magicus and magus/maga were used later on by
the Romans more frequently than the Greeks did. The Persian magi’s
status continued to be an important factor in valuing the term magos/
magus.37 Especially after the Romans conquered Persia, Magi were seen
by the new rulers as wandering foreigners. Given the status of foreigners,
they were automatically regarded with suspicion. Diviners were called
mantis and recognized by the city. Mantis was an officiant of professional
rites.38 This official status gave the diviners a less marginal status in the
Empire. Magi were accepted both by ordinary people, and by the Roman
rulers. However, many laws were enacted against divination. These laws
were exacerbated by the emperors Tiberius, Aurelianus, and Constantine.
Their declared that their goal was to maintain public harmony and stop
any use of magic “against the peace of the realm and Roman rule”39.
Some examples: in 16 BC, the magicians and astrologers were expelled
from Italy and the action was repeted by the edicts of other emperors
in 69 and 89. The Sententiae law code of the Roman jurist Julius Paulus
Prudentissimus (2nd – 3rd centuries AD) stipulated that Magicae artis
conscios summo supplicio affici placuit, id est bestiis obiici aut cruci suffigi. Ipsi
autem magi vivi exuruntur.40

Based on the history of allegations against the magical practices,
one can make a few observations: a) magic was considered effective —
otherwise it would not have been persecuted as a fraud, b) although ille-
gal, it was widely practiced if it caused so many convictions, c) not any
kind of magic was persecuted, but sorcery, black magic, i.e., maleficium.
Nowadays’ “white”, non-aggressive, magic was not considered a crime
then, but it belonged to the religious field. To their standards, “white” or
non-aggressive magic might easily look like religion.  

The Magician, a “Technician of the Sacred”

Fowler states that the distinction between “magic” and “religion” may
not necessarily reside in the substance of ritual acts, but in their social

context.41 Furthermore, the researcher extends his investigation to the
ancient world and notes that “what ordinary parlance terms ‘magic’ —
the use of spells, charms, and other artificial means to enlist the support
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of supernatural powers in the furtherance of one’s aims — was a normal
and ubiquitous part of everyday life in the ancient world”42. For instance,
in the 1st century AD, Apuleius, trying to explain the situation of magic
and magicians, first stated that magiam […] artem esse dis immortalibus
acceptam43, although he knew that it favored magia. Therefore, he went on
arguing that a magus is one who, through a communio loquendi cum deis
immortalibus affects anything he wants by an “incredible force of incanta-
tions” (omnia quae velit incredibili quadam vi cantaminum: 26.6). In any case,
however, neither he, nor even the early church fathers when describing
or referring to exorcisms or magical practices formulated the debate in
terms of the magic-religion opposition.44

The common essential element, indispensable to magic and religion,
is the word. The word essentially associated with information, knowledge
and power has always been placed at a rank of honor in human societies.
All magical and religious practices imply the existence and use of words,
whether written or spoken with ample sonority, or uttered in silence,
as all these practices are attempts to communicate with other beings —
gods, demons, angels, the dead, or even with the cosmos. Moreover, the
Mediterranean religions are religions “of the book”, i.e., of speech and
written texts. 

The above arguments justify a recent opinion, shared by many ana-
lysts of the phenomenon of magic in Late Antiquity and of the status of
the magician. In a recent study dedicated to ancient religions, Johnston,
in accordance with other researchers’ opinions, noted that the magician
was a “technician of the sacred”45, a specialist who knew better than the
simple individual how to approach the supernatural world. This gave him
the means to innovate and improvise based on established techniques.46

The fact that in some cultures magicians earned their living by using their
skills as freelancers, while others used them to increase their income in
their capacity as priests, gave them the incentive to innovate and impro-
vise, because the most successful practitioners were those who dared to
proudly show off a large and varied repertoire, adapted to any occasion.47
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In the Greco-Roman literary tradition, many male magicians and
sorcerers were characterized, on the one hand, by their place of origin,
i.e., the ancient states in the Near East and Egypt, and, on the other hand
and in close connection with that evidence, as those experts who handled
the wisdom of those civilizations. Perhaps the best explanation for the
frequent representation in the texts that have come down to us of these
“technicians of the sacred” as Orientals and Egyptians is that it is an
example of the Greek tendency “to invent the barbarian”, i.e., to project
the attributes regarded as undesirable or bizarre among the free Greeks
to the foreign populations. Gradually, the term magician came to be
extended to all those experts in connection techniques between man and
the sacred. Those experts came not only from Persia, but from the whole
East — they were Babylonians, Chaldeans, Egyptians, Syrians (these
probably from the Seleucid period).48 Thus, in the Hellenistic and the
Greco-Roman worlds, under the influence of the East, the function of
magician as technician of the sacred, along with their belonging to the
priesthood category and their religious ritual mission resulted in the fact
that the distinction between magic and religion in these cases depended
only on the social context.

The Eastern religions of Late Antiquity gave a decisive role to the
members of priesthood, who met all the qualities and attributes required
for such technicians of the sacred, situated because of their superior
knowledge at the intersection between religion, magic, and science:
authentic practitioners of religious rituals, they were scholars who per-
fectly knew both the universal laws that operated in nature, being able to
master and control them, directing them for different purposes, and the
hidden virtues of the elements, creatures, and nature phenomena. They
were the holders of a particular integrative view and knowledge of the
universe.
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On an Empty Word: Education

We have in mind here two moments above all: the absence of nation-
al upbringings, as some coherent creations, through countries of

the world, as well as a found reliable way to perform them. In saying that
we have in mind, first, that our school, in truth, educate but they are to
the end remote from any idea their pupils to bring up. Although it is a
part of a general conviction of all, at all levels, they do it, for it is taken
when they do educate, they bring up by it as well. That is deprived of any
foundation. For no doubt that the knowledge, say, about the structure of
atoms in no way helps to foster respect between people, of these or those
moral values, to acquire taste… In truth there is in the school systems of
the world, here and there, an empty subject in that place, rather formal
than it should consistently bring some contents, and where the supreme
notes are simply written to pupils in order to be written.

What is on the other side of schools are families, in an “infinite”
variety of their differences, which do not stop to instruct their young
members into possible desired relations of them: to themselves, to others,
to the community of people at all. We call it upbringing. But such an
atomic, individual and subjective upbringing, which an individual
acquires in the family, does meet the achievement to a high extent its
potentialities, being in conformity with the organization of society that is
a too complex living organism in addition? And is such an individual

Transdisciplinary Studies — no. 3 (2012), pp. 131-139 © Curtea Veche Publishing, 2012



monad able at all to see the whole of human reality and possible chal-
lenges that it is unable to stop?

There is no doubt that the education of young people and people in
general, can rise up to the level of thought-out forms, gathering into
themselves either rational moments, or those of customs, traditions and
rituals, or confessional ones. In the first case, they should owe it to the
cumulative knowledge about the world and man in it, and in the others
— to what comes to us from the environment, from faith. And if they
would be by some collective effort thought-out, those models of upbring-
ing should be persistently foster and stabilize, through the efforts of par-
ents, schools and community, in general, until they get the character of
tradition.

Wisdom as in the Beginning

We explain here the possibility that a coherent system of educational
values be derived just from maxims, aphorisms, proverbs, and sen-

tences, as a part of collective memory of a people (and not only it), for
here are preserved all aspects of human life, of living in the community:
religious, social, cognitive, moral… Otherwise, wisdom itself was before
philosophy, isn‘t it, being expressed in sayings, sentences, as the first
philosopher in the West too was a wise man (Thales) and should we ask
then the question at all: is it true what is preserved and lasts for centuries
until today, transmitting from generation to generation a collective expe-
rience again confirmed in the practice? 

This time for us the wisdom will be rather a conviction — in the
absence of words — which is reached too not so much by understanding
as in the way of intuition and reason. We determine it, in the wake of the
word sofos in antiquity, as supreme knowledge, because if it is the case
that knowledge about something can include some other knowledge, it
frees further the possibility to think of a top of a pyramid where this word
would be found. And the “wisdom” by Greeks was highly elevated over
other types of recognition, so that it did not even fit to people but only to
God, but man, despite this did not stop always to strive to it. That is
embodied in the word “philosophy”. So to wisdom belongs a certain fur-
thest and singular place, such as the peak of a mountain that resides in
the mist, from where is provided view to the richness of omnipresent
landscape around, that this place belongs this time to “the relief of life”.

But our life is not like a landscape, “extended” from everywhere
and given forever, but it should be afresh recreated, and in this sense at
all times we make choices between many options and set goals we strive
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for, and to a wise man it remains to do it better than others, as the view
from the top of the mountain is more comprehensive than any of its clear-
ings. In a flash, in a moment, this look “brings” a whole, that one, as the
abundance of forests, bays, valleys… that little can be said about each of
the elements making them, as a wise man too goes through “all options”
and makes “unifying” decisions, which finds to be appropriate. A strong-
point at that point becomes the intuition to him, a Socratic “inner voice”
who tells him what to do, rather than (strict) rational statements which he
would search for, since if a man is in possession of a multitude of ration-
al conclusions, the intuitive power in him is able to express itself about
everything. Something similar had in mind Aristotle too when in the
Eudemian Ethics he expressed himself by the words: “Wisdom is a kind
of benefits and is not a scientific knowledge, but a special kind of under-
standing” (Aristotle [1908-1952], Eudemian ethics, 1246 b 35). Or Lafaye:
“The wisdom and the prudence express principles of a silent and peace-
ful behavior, which does not require a special effort…”

That wisdom is a certain superior knowledge and knowledge
“from above”, based on the whole, says the Oracle at Delphi when it says
about Socrates that he is “wiser than all, because as he doesn’t know he
does not think to know”. Tradition ascribed the words to him: “I know
that I do not know anything” and it was the matter he was looking for
some general procedure making possible the definition of content of all
concepts — what did not find neither he nor his student Plato and what
remained to be, possibly, the basic philosophical problem at all.

Let us mention two flares of early Hellenic wisdom, as the antino-
mies in opinion of Eubulides of Megara and Zeno of Elea, or two “views
from above” in the cognitive theory, which early enough in the history of
thinking brought out a principal inability to cover the whole world to the
end. So a lot of statements in an area releases the possibility of special
meta-statements in it, such that would be in relation to all of them, and it
would be a paragon such statements to find place in the sphere of what
to a human remains to do. This we call the “wisdom”.

There is no doubt that man is what he does of himself and what
contribute to that effect family, school, community. But how he can
choose a “thread of Ariadna” for himself, which could help him in the cir-
cumstances always too complex to make choices and bring decisions?
And does this meta-area have its basis and in what it should consist?

Chinese philosophers Lao Tzu, Confucius, Chuang Tzu forged at
this point the term Tao, in the meaning of “road”, “track”, “reason”, …
and the first of them expressed about it saying:

“The Tao is an empty vessel, the use of it is inexhaustible” (Lao Tzu
[2004], Tao Te Ching 4). 
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Or elsewhere: “Thirty spokes share the wheel’s hub; it is the center
hole that makes it useful” (Lao Tzu [2004],Tao Te Ching 11). 

But if this ancient term is an abstraction, pliant to be interpreted
again and again, let us say this time it does, disclosing the uncondition-
ality and freedom, essentially determine the situation of man in general,
and then the contemporary man too. For the moment of freedom is essen-
tial to man as original being, so that by bringing in relationship the
essence and the existence, say, existentialism will point out, precisely, the
primacy of the other on the first. Indeed, first we exist and then we give
the essence to ourselves… and so we arrive to a really crucial request set
before every human forever: “How can he pave himself his own develop-
ment path when — according to what we have said — he should mostly
ignore everything that comes to him from family, school, environment,
tradition?”

We find that the abundance of information today favors making
each individual decision, but that it must appear as a consequence of a
system of values the individual would think out for himself. It remains to
us implicitly to indicate to a certain extent how it should be done.

From Relationship to Oneself

Apart of a Persian legend is, in emerging, this world from disorder
and chaos, “broke out” to the sense and order, so if we do not discern

that any relief of mountains, or lines of oceans and seas follow some reg-
ularity of shapes they bring, no doubt that it stands out from the begin-
ning in what is man’s work: everything he does follow a certain idea,
a building is built according to sketch, and a young man is educated in
school. What would order to a man a strong awareness his own life to
generate only according to rules carried out from the beginning. And they
would be imposed, first by that starting coordinates in which he dwells,
consisting of: a) his own existence, b) time, and c) space. Thus, the preser-
vation of his own self would be the highest value of a self-conscious indi-
vidual, with a care on (arrangement) of living space and the realization
that time is “one of God’s gifts to man”.1

But our intention is not here just to repeat the three values as trivial,
but to raise them to a full consciousness of their primacy in the indicated
hierarchy we bode, which would be then extended to a central education-
al postulate: in family, in school, in community of people at all. So that
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they would not have even then the character of empty recommendations,
but deeply reasoned and convincing postulates. For about the life habitat,
and respecting of time can be heard compliments both times, but we will
get a higher degree of belief on this, say, if we undergo the impact of tra-
ditional Chinese learning about the “art of living” (feng shui), or of sum of
arguments in favor of the rational and the most rational use of time. And
all it could be said about the preservation of living substance, as the high-
est value for an individual, because even though genetically conditioned,
the human biological life is not up to the end given in details. Inasmuch
as it is largely entered into the secrets of health and disease, and type of
food and diet, most directly contribute to it. The thing is, we repeat, the
three indicators from the beginning to be seen as a “three pillars” of edu-
cation, what would impose a persistent concern they not only to be pro-
moted, but to be also thought out again ― and as such to be transmitted
from generation to generation, becoming part of the tradition of a nation.
And if we say “thought out again”, we bear in mind that many occasional
actions can be devised along the way, such that could gain over time the
very character of rites, rituals and ceremonies.

After the initial triad of values in education, it would follow a
branched hierarchy of them as second rate, and then of a lower order and
so on, so that an exclusive importance would be gotten by what is singled
out from the “synergy” of a human and the abundance of information he
attends as his own choice of forms of education, which he should have to
follow. While one way to do it would be a sufficient variety of condensed
form of texts etc., to which he alone, as well as the community would
reach in the same goal, making them available at the appropriate age.
Properly selected sentences and maxims could help thereto, to which we
refer here in particular, and since are described in this way all fields of
knowledge and skills that are practiced in schools and universities. A
great diversity of the area of knowledge in sciences today should not be
a particular obstacle to it, because every science is one pyramidal (infe -
rior, superior) system, which reposes on a small number of settings, so it
is in principle possible easily to recognize them, and then to lay down on
them own interest, or distract from it.

We recognize it in the case of “distorted consciousness” ― great
religions of the world ― realizing otherwise a strong educational influ-
ence, where that close multitude of dogmas would be, for example: the
Ten Commandments in Judaism, creed or symbol of faith in Christianity,
the five pillars of Islam and Buddhism and so on. We have so that about
few “pivotal” concepts is evolved all human life in general and those are
the terms: good, just, useful, true. A highest honor to these terms pointed
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out even Plato, finding that they bring an amalgam of: good = beautiful =
true, and Kant when, for example, argued that “aesthetic” does a bridge
between the necessity governing in nature and the realm of freedom in
morality.2 And then an initial segment of any system of education could
not be such a trivium/quadrivium, as it once was in medieval times with
the above two types of disciplines?

We have so that many compliments reach to us from the “highest
places” when the matter is of beauty. “The thirst for beauty can never be
turned off. It is an unknown Sun to which unconsciously walks an end-
less pile of living creatures”3 is one of them. When is this really the case,
would we be deprived of this opportunity and from such “pearls of wis-
dom” do not refer to the very essence of man, of him as a “being of beau-
ty”, and from that place do not point to one man’s true leader in this
world thereby? So, when the urge for beauty is to man almost innate, it
should be seen in the educational sense too as something primary, to
build it and taught out, and to give a visible place to learning about it
from the very beginning, and do not find that something such should not
be, or only (indefinitely) mention that the beauty is one of man’s proper-
ties and only so much. Etc.

Our intention here is to point out to certain “nodal points”, around
which should be carried out the educational process, finding, as we have
said, that usefully and to a high measure can serve thereto plenty of
sayings, proverbs, maxims and gnomes, if they would be, in their sum,
“dissolved” to some consistent learning.

The need for truth, for knowledge is another “bad need” of man ―
from his relationship to himself ― which, more or less randomly, meets
now the existing system of education, but, as we have said, the real prob-
lem is how to reach, to whom and to how much knowledge, in all opti-
mized for an individual? What is coming in sight as outline in this regard
would be the facts from the history of the belonging people, tradition and
culture, but also a strong awareness that only natural sciences bring
(more or less) accurate knowledge about the world, and that skills (art
and sports) in a special way use to a human. For when once is drawn an
arc, on two ends of the kinds of knowledge, the art comes to make a syn-
thesis, but also to confirm the man as a creative being. Still believing that
the core knowledge, in each of science, is equally available in summary
form, the man should be bowed, in this or that measure, to various
aspects of it, constantly striving to achieve what is contrived as an own
goal ― to its highest volume. But thinking of those goals and their choice
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would have to follow, in the way of a certain calculated value, as a quan-
titative one, when the other possibilities on that road would be so marked,
i.e. the same be done with “transitions” from one of them to another. Such
a manner do bring so called fuzzy logics, and so on.

By the number of cases, and by the volume of content they do
bring, our schools in fact offer a whole of overall knowledge in general,
but it is in extenso exposed before all students in the same way, and to a
high age of them, instead of each individual to follow his own choice on
cognitive way, to the extent imposed by an individual choice. It would be
the most appropriate for a human being, where he would step early
enough in the wake of the optimal realization of his abilities.

From Relationship to Other

Love of neighbor, of close… until the relation of respect for the human
being, in general, with a sense of justice, fairness of procedures that

one does, and relate to other people, almost draw all man’s relationship
to beings like him in the community he belongs to. Especially
Christianity, of religions, has arisen the concept of love, once to the slo-
gan: “Love your neighbor as yourself”, and later to his transcendence: the
love of God. In the latter case, it is done so that God himself is love etc.
and there is no doubt that about this feeling that prevails in all of life’s
manifestations, there are so many expressions (not only) in literature and
art, in general, so that they can bring on themselves a true educational
potential.

Again, when the matter is of justice, it is easy to make out that
despite a primordial and almost innate need for it, its definition is accom-
panied by complaints, so that it could never have stood up in practice,
although it must be admitted that never one succeeded to reach some
valid definition of this notion. For even what counts as “the golden rule
of morality” and reads: “Do not do to others what you do not want to be
done to you”, is at least being subjected to objection by the fact that when
one reads, say, like: “Do to yourself all what you want to be done to oth-
ers”4, comes in a simple contradiction with the previously postulated
value of an individual me, as the highest, in general. And it can be heard
otherwise it brings by itself “the sum of all virtues”, that “it never dies”,
but that “righteous men crucify on the cross”, i.e., that justice is “virtue of
the great by spirit”. In the abundance of such sentences may be the closest
to the “truth” of this concept is what is said by Francesco Guerazi:
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“Justice is not the fruit of all times; it should be but is not. The truth is
even less. Both have to flourish, and then mature, for who pick them
immature, does harm to them and himself.” We adhere to this allegation,
inasmuch as it helps us to realize our own insight into its essence, while
two of its essential features would be: first, to give up the belief that it is
possible and there is an unambiguous definition of justice, the same for
all people, in all ages and in all meridians and, secondly, to act according
to what remains, and it would be: by getting oneself in a sufficient variety
of descriptions of this concept, to build some own definition of it. In the
spirit of what we repeatedly tell here, and that is it has in this way (from
the beginning) to follow the postulated value system of the individual ―
as in other cases when he is placed in front of decision-making, from
some subjective point of view.

Therefore each moral lesson would have to lay down such a
requirement before an individual, and just as the moral philosophers
think out their categorical imperatives and the like, the awareness of it
should be extended to each particular being and impose to him to do
what is necessary in that regard.

Finally, in the hierarchy of educational concepts we bode, let us
mention this time also the initial terms — from the relationship of man to
others ― dialogue, conversation, which sum up in themselves not only the
knowledge of different contents, but also the logical and rhetorical per-
suasiveness when presenting arguments. Etc.

Such educational “baggage” which we pledge for would have to
bear from the beginning the basic knowledge of history, tradition and
culture of the people which individual belongs to. For the native back-
ground of a human is a permanent part of his mind forever, whereas the
images he would brought on from the childhood are never replaced with
any others of later ages. Especially what is defined as customs, traditions
should be persistently cherished, because everything that comes from
this side to a maximum extent is “life fully” ― otherwise through them
appears the genuine human, in his genuine form. And what we find in
the treasury of “condensed words”, of sentences referring to it, proverbs
and sayings? For instance, the following: “The custom is a great guide in
human life”, according to David Hume. Or: “In the world does not
govern morality, but its sclerotic form: custom”, says Berthold Auerbach.
And so on.

And when is so and when the philosopher Hume, in the philosoph-
ical tradition of the West, even the very word cause replaces by the word
custom — if we do not have to agree with this thought ― should we not
to find ways to break through some educational message of a highest
rank in this place?
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In the same sense it can be talk about the history and culture of a
people, and insofar as these are permeated by religion, both gain on the
necessity: by numbers and stability of occasional or ritual actions, to
contribute to everyone’s life in a necessary sense, for which he has not
stopped to track. Otherwise, there is nothing to mark to a higher measure
the culture of a people of these customs and rituals, so that many of them
are performed in a religious sign: so is in Chinese philosophy (Li Jing, the
Book of Rites), by Pythagoras, or Dionysius mysteries in ancient Greece,
until to each of the world’s religions (“great” or ”small”) today.
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Introduction

Based on the historical past, the contemporary society goes through an
evolution that has encountered periods of stable peace or conflicts.

This reality is transformed today by international cultural approaches
which borrow from the past different aspects in order to expose their
material trace in the public space.

The conflict, as a non-peaceful civil act, is translated for further gen-
erations in a formal material expression corresponding to the memorial
architecture. The process of transforming a conflict in a silent and cold
material trace becomes the testimony of its ending and the appearance of
a new civic reality: the peace. That means, transforming reality in civic
conscience, and generating the commemoration act at a social and politi-
cal level.

This entity that produces commemoration or remembrance is the
so-called lieu de mémoire. Every commemoration act has a spatial and tem-
poral reference: we commemorate a specific event that is related to a
physical space and it also has its representation in the same place or in a
representative one; the temporal aspect regards a historical event to be
remembered.

These places are the proof of a historical reality once happened and
synthesized in a moral, political message exposed by the authorities in
the public space.

There are lots of forms of existence of these lieux de mémoire, such as:
cemeteries, memorials, monuments, chapels etc. 

My presentation will focus on the military cemeteries as represen-
tative commemorative architecture, proving a stable peace by their mul-
ticultural aspect of the dialogue between cultures. 

Transdisciplinary Studies — no. 3 (2012), pp. 141-148 © Curtea Veche Publishing, 2012



First, I will explain this term through its transdisciplinarity aspect:

The Transdisciplinarity Aspect in the Research
of the “Sites of Memory”

Site of memory is a theoretical notion associated and translated with
the term of lieux de mémoire defined by Pierre Nora, a French historian

who considers them complex entities defined by three aspects: material,
symbolic and functional. These three aspects of the embodied memory
always co-exist. It does not necessarily correspond to a physical reality,
or to a kind of virtual commemoration either.

They are created by the interaction between memory and history,
an interaction resulting in a mutual connection. The first condition of
their existence is the will of remembering, and this transforms them from
lieux d’histoire to lieux de mémoire.

The author speaks about them as „hybrid places, mutants in a
sense, compounded of life and death of the temporal and the eternal”.1

He associates them with Mobius strips2: “Endless rounds of the col-
lective and individual, the prosaic and the sacred, the immutable and the
fleeting. […] the fundamental purpose of a lieu de mémoire is to stop time,
to inhibit forgetting, to fix a state of things, to immortalize death, and to
materialize the immaterial — all in order to capture the maximum possi-
ble meaning with the least possible signs […they] thrive only because of
their capacity for change, their ability to resurrect old meanings and gen-
erate new ones along with new and unforeseeable connections.”3

The Transdisciplinary Structure of the Site of Memory,
Explained Using the Theory of the Third Included

My transdiciplinary approach starts after analysing, in my Master
Thesis, the structure of the cemetery, as an over-posed entity made

up of layers, without using the Theory of the Third Included. I considered
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a structure of three layers composed by: an underground layer, referring
to the human and medical aspects of death, an artistic and architectural
layer represented by the material aspect of mourning described in the
monuments, and an invisible layer — referring to the After-World beliefs,
religions, and all the other aspects that do not have a realistic form of
existence. 

My PhD research continues the theory, explaining it, using the
transdisciplinary theory of the third included, applied to the concept of
lieu de mémoire.

I will start from the definition of this concept: a complex entity hav-
ing three aspects: material, functional and symbolic.

Identified with structural layers of this entity, these aspects become:
Material = architectural and artistic layer;
Functional = anthropological layer (the site of memory refers to
human existence, even though there is not necessary for a body to
be buried there);
Symbolic = eschatological layer (ideas, concepts, religions describing
the After-Life)
I will introduce a schema of structure of the cemetery on layers that

corresponds to the Theory of the Third Included:

Associating these three layers with the elements of the Theory of
the Third Included, we have:

The NON A. ENTITY — corresponds to the anthropological layer.
The human body disappears in a non visible reality, an unknown absence
that will be “celebrated” by mourning.  It refers also to a metamorphosed
process that transforms a vivid entity into another form of existence. 

THE A. ENTITY — corresponds to the visual aspect of the memo-
ry, the material aspect shown through the artistic and architectural forms.
Commemoration means also to erect a symbolic form in order to remem-
ber about a presence, it is about creating a new reference for the disap-
peared. The societies through centuries borrowed symbols and forms
from one another using a specific artistic and architectural language of
forms.
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These two entities belong to the same reality level, identified as a
material presence. Even though it is hidden presence like in the case of
the anthropological layer, we deal with physical aspects of death.

The third included is the eschatological layer, to one that gives the
“aural” aspect of the site of memory, as Pierre Nora said. Since ancient
times, people have believed in an After-World, that hosts the souls and
the spirits, related with the human existence on earth. Different religions
offer detailed information about this new form of life, but there isn’t any
physical evidence of its existence.4 There are also Biblical references,
Christian ritual texts used in occasion such as funerals like Panihida.

This new entity introduces another reality level, a cognitive one
that cannot be identified at the visual level. Its presence is observed at the
realistic elements of decoration being the reason of the presence of certain
sculptural elements like angels, clouds etc.

The reality levels actions work as the cross levels of signification.
There is a horizontal level and a transcended vertical level of communi-
cation. The horizontal one captures the ways in which the symbol of the
cross is perceived by humans and also transferred in all forms of under-
standing and materialized and the vertical one installs a new corridor of
dialogue with the Sacred.

In the same way, the reality level of the first two layers describes
a horizontal perception letting for the second one the vertical aspect.
These two reality levels interact at the limit of the perception of sacred
aspects of the commemoration.

This structure of the site of memory can be analysed on different
typologies. Thus, for my study, I choose the military cemetery, as a “site
of memory” which condenses a transcended dialogue between cultures,
reflecting the capacity of the people to understand and respect the true
values and the supreme human sacrifice that gathers together culturally.

The aim of this text is to break out of cultural history limited by
national perspectives, exploring the multifaceted effort of the survivors
to understand and represent catastrophe, in a solemn formal architectur-
al and artistic expression. The sites of memory I present are international,
comparative and I analyse them for their value in answering to specific
historical questions related to the cultural consequences of World War I
and World War II. More than having a multicultural value, these sites
of memory are also sites of mourning, producing commemoration and
celebration.
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The World War I Cemetery in Sinaia

It was built by the Association of the Heroes Cult, which is responsible
in most cases for the building of the foreigner cemeteries in Romania.

It is a multicultural cemetery hosting monuments for Romanian, German,
and Hungarian soldiers. 

Using the geometry as matrix of order, the crosses remind us about
the individual human sacrifice that has offered us, nowadays, the stable
peace we have obtained. A lan-
guage of symbols and ritual
objects, functional military can-
nons, decorated stone walls form
a solemn assembly, testimony
the bravery and the courage of a
generation. (Image 1 �) As Pierre
Nora said, responsible for the
creation of the lieu de mémoire is
the generation, sharing the same
ambitions and ideals. 

Analysing this place by layers we discover a first anthropological
layer referring to a specific category of people, the soldiers. This gives
specificity to the place, creating a clear temporal reference. It is about the
World War I soldiers who died in Romania. 

The artistic and architectural layer describes using forms and sym-
bols the anthropological reality. Every nation has a specific repetitive
funeral element that identifies
every human entity.  These forms
are using both religious and pro-
fane symbols. The presence of
Romanian soldiers are marked
with Latin cement crosses,  the
Hungarian monuments are
funeral Catholic stones, and the
German ones are symbolic spe-
cific crosses associated with that
nation. (Image 2 �)

The attempt at creating a “mourning site” as Jay Winter calls them5,
starts from “older motifs [that] took on new meanings and forms. Some
derives from the classical forms. Other explicitly elaborated religious
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motifs, or explored romantic forms.” Practically we deal with a new form
of memory, a so-called “modern memory” that needs to find its own lan-
guage. We assist with the appearance of these military cemeteries, at the
creation of a new tradition. This tradition changed after World War II.

Continuing to analyze the site of memory through its structure, we
associate the eschatological layer, with the intention of the builders to cre-
ate immortality, and an eternal statement for the bravery and the courage
of the soldiers. Their acts have born history, and history needs to be
shown in the public space, in order to suggest a political, cultural and
social message trough models, as the soldiers are considered.

The Slobozia International Cemetery

It was built in 1932 by the Association of the Heroes Cult — the same
association responsible also for the cemetery already presented. 

It was dedicated to the
Romanian, Algerian, Austrian,
English, French, Indian, German
and Turkish soldiers who died in
World War I. This multicultural
aspect is the most important
characteristic of this cemetery,
which persists in showing a geo-
metrical order. (Image 3, left)

Being described on layers, this cemetery reveals its value. The
anthropological layers refer not only to the bodies, but also to persons
that disappeared. Their presence in the war is practically marked with
funeral stones. It describes a global aspect of the war, its international
character reflected by the inscriptions on the tombs. The artistic and
architectural layer is materialized in groups of tombs, monuments and
individual tombs. The multicultural aspect can be read in the orientation
of the tombs. The Muslims are oriented to Mecca, Orthodox or Catholics

are oriented towards the East,
and the other specific elements
are individuated, reading the
forms of the funeral stones, of
the monuments and also the
written texts. This orientation
has created a special geometry,
a kind of sacred geometry gener-
ated by the religious specificity.
(Image 4, left)
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Reading this geometric pattern, we find more information about
the culture, and getting more in detail we discover individual aspects,
such as names, military ranks. 

There are 1918 soldiers here, a number that was specially chosen. 
Because of its unique character, the value of the monuments and its

importance for the Romanian history, it was declared a historical monu-
ment.

The last layer regards the universality of religions gathered in the
same artistic and architectural assembly in order to transmit a universal
message of peace. 

As a conclusion, in both cases, we have a lot of individual tombs,
dedicated to unknown soldiers. With World War I, there was born the
myth of the fallen soldier that becomes almost an international iconic
image used in the post war politics.

These war cemeteries played an important role in shaping a nation-
al identity, showing through their design the lesson that the nation was
supposed to learn from war and individual death. Their role was to trans-
form the brutal reality of the war using forms and symbols and creating
a “new tradition”. This new tradition maintains a sacred vocabulary,
suggesting that installing a stable is a sacred gesture. Death as universal
punishment can only be defeated in a commemorative architecture, cele-
brating bravery and courage in the prospective of an eternal mourning.

The aural meaning and the dialogue between sacred and civic is
represented in both cases by a tall monument, created as spatial reference,
and marker of the landscape. These cemeteries create “sites of memory”
of political and cultural value.

The World War II Military Cemeteries in Sinaia

There are some differences to be noticed, generated by the changing of
the concepts that the new war reality introduced. 

The symbols lose their
sacral aspects and the politi-
cal aspect gains territory.
(Image 5, left �)

The cemetery present-
ed is composed of two areas
dedicated, respectively, to
the Romanian and the
Bolshevik soldiers in World
War II. 
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The artistic and architectural layer reveals a symbolic approach to
the art promoted by Constantin Brâncuºi (Image 6, previous page, right).
The Romanian tombs remember a fragment of the Infinite Column, also
built as memorial for World War I. The tall element also appears but in a
much stylizes form, suggesting a metaphoric form of flight, symbolizing
the eternal gratitude for their heroic gesture. 

In the case of Bolshevik soldiers, the communist symbol appears,
identifying the political affiliation of the heroes. 

Conclusions

The Military Cemetery as a lieu de mémoire or site of memory con-
tributed to the development of the new post war politics, established

to maintain a stable peace, and to change the brutal reality of the war in
a monumental image, celebrating the heroic act. 

Because of their international aspects, putting together more nations
has become an iconic model of the cultural dialogue. The fact that ceme-
teries are a silent world, and the opposite image of the Metropolis, the
so-called Necropolis, gives me the possibility to identify them as a special
realm, where there are no conflicts, because we deal with the after World.
Reading the patterns of a site of memory, using the transdisciplinary
approach, offers a more complex and complete image of a structure
revealing not only material evidences but also suggesting new reality
levels of existence. 
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