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Abstract / Introduction

Koyré
 has depicted with great maestria the move from the Greek closed World to the Modern Infinite Universe. The purpose of this paper is to complement his analysis with a sketch of the conceptual move from Greek to Whiteheadian organicism in the context of the discussion of the question of the interaction between science and philosophy. Unsurprisingly, the great absentee in Koyré — time — receives here a special attention.

I. Prolegomena
William James has claimed that "the art of being wise is the art of knowing what to overlook."
 Perhaps that the scholar who can only pretend to be on the path towards some (most probably) lower form of wisdom should be satisfied with suggesting what ought not to be overlooked. By doing so, this scholar would basically accept the fate of reason, hoping that it will be replaced sometimes by the fate of intuition. Hoping, in other words, that second-hand experiences will be superseded by a first-hand experience. This is pure James, of course, but —as we will shortly see— this theme goes at least as far back as Plato's treatment of the concept of theoria within a rational philosophical framework.

To make sense of the history of the interaction between science and philosophy, it is impossible to overlook its double historical genesis: Greek and Renaissance. In envisaging these two roots, the present paper intends to be more speculative than strictly speaking historical: we plan to weave together the major concepts that have paved the way for Whitehead's dialogue with science rather than depicting the historical context of the classical period in and for itself.

1. Paideia

To understand science is to rediscover the Greek episteme; and to understand Greece is to understand paideia. However, the Greek word "paideia" does not allow a straightforward translation in English. Each language has of course its candidates (e.g., Heidegger argues for Bildung), but there is no need to examine these controversies here. As usual with polysemic terms, the trick is to make sense of its entire semantic nebula, i.e., to find its focal point, to revive the experience it embodies. The concept of paideia (that literally means childishness) corresponds mainly to the idea of culture, of civilization, but not in a static way (the way of tradition): it is a matter of a deliberate pursued ideal and of the conditions of possibility of its actualization, the main one being: education —the moulding of all citizens by ideals, i.e., by values.
 Paideia is a living ideal that is kept active by education and that nurtures education. This feedback loop is foundational of the Hellenocentric Weltanschauung. 

The Greek mind is political. All Seven Wise Men were legislators and most philosophers have worried about "politics": at one point or another of their conceptual journey, they became concerned with the definition of the best political regime, the one that would bring internal harmony (which does not necessarily mean equality) within the State as well as external harmony with Nature. Greek philosophy raised the question of the human dwelling in the world and did so in continuity, first with mythological patterns (the archaic theogonies
), and later with the State-religion. From the perspective of that semantic quest, we claim that arche and theoria impose themselves as the two main functors through which paideia could bind together the mesocosm (the City-State or polis) and the micro/macrocosm (Nature or physis).

2. Arche

The concept of "arche" is also semantically very rich. The locus classicus is Aristotle's Metaphysics , that underlines mainly the following meanings: Principle, Source, Origin, Spring, Beginning or starting point (both of the knowledge and of the movement), (first) Cause of all manifestation. Its foremost semantic area lies in the natural dynamism of the world: it designates what bursts forth (phuein), arises, is born (cf. the medieval natura), i.e., the primordial upspringing energy shaping the world. But it has also a more static meaning: the total of all existents and the “place” of genesis of all phenomena.

As a matter of fact, the question of the source or principle of all things/events has put the philosophical entreprise into motion. Since the arche provides the foundations of the world as we know it —physical and political—, it constitutes the standards (the archetypes) by which the citizen of the State (polites) —who is also a citizen of the world (cosmopolites)— ought to live. In other words, its two basic semantic realms are scientific and political. On the one hand, archeo-logy deals with the origination of natural phenomena (while natural things are what they are because they cannot be otherwise); on the other, it deals with nomothetical origination by the higher magistrates —the archontes— (while political things are as they are because they have been made that way). Nomos is the complementary key we will encounter again in the course of our argument. 

3. Theoria

The theoria of Greek philosophy was deeply and inherently connected with the concept of arche for it embodied one aspect of the rational foundation of the world; more precisely (as the etymology implies) it named the archic vision, the vision which apprehends the Whole, the vision which envisions the idea. It names the clear intellectual perception of the permanent rules which underlie all events and changes in nature and in human life. The dynamic dimension of the arche is here tamed: its is the arche qua eternal essence, suressential plenitude. Plato makes it akin to contemplation in the mystical sense of the word. Finally, let us notice that the meaning of theoria we have just introduced constitutes its private significance; the collective one is religious in the social sense: it names the religious processions that were punctuating the City's life.

Now, the manipulation of the concept of theoria has to be cautious because of its dualistic trend. The two-world theory depends upon the categories of the bios politikos in the following way: on the one hand, the embodied individuals are physically independent; on the other hand, qua rational individuals, they share one common logos and city. Jonas soundly claims (and perhaps directly inspired by his reading of Whitehead) that "the mind has gone where vision pointed"
: the metaphor of vision imposes the idea of a spectator-subject factually unaffected by the scenery or by visceral awareness. Jonas identifies its three main dimensions: simultaneity of the data presented (instant-like coordinated picture); neutralisation of the causality of sense-affection (frozen, non-relational, perspective); distantiation in the spatial and mental senses (objectivity; totally passive onlooker independent of all mundane contingencies). In order to avoid these undiserable connotations it is thus advisable to consider the private philosophical meaning of theoria in connecton with the idea of a holistic contact rather than holistic vision.
 And the quest it names holds furthermore a holistic transfigurative virtue: it is through theoretical reason that meaning is personally encountered and that one’s destiny can be bent. 

4. Synthesis

So far we have claimed that paideia should be interpreted as the intersection of two complementary planes: physis/polis-nomos defines the common environmental plane and arche/theoria defines the individual kathartic plane. The common plane is synchronic, it encourages an ahistorical and analogical understanding of the relationship between the human mesocosm and the natural micro/macrocosm. The individual plane is diachronic, it represents the individual development from the understanding of the genetic principle towards the contact with the eternal principle. One recognizes two requirements: on the one hand, the necessary concrete aim of scientific inquiry, the need to bathe oneself in experience; on the other hand, the abstracted goal. Ultimately, it is a matter of becoming a genuine human being (a phronimos) acting for the better of the State because he (no she was envisioned here) was born anew to truth. The free citizen should be liberated as well from a destinal standpoint. In sum:
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II. Science and Philosophy in Greek Culture

The tension between arche and theoria puts into motion paideia and, thereby, makes vivid both the belonging of human beings to their world and specifies the way in which they differ from the other forms of life. It is an organic scientific philosophy, a togetherness of beings and of gnoseological fields, that is promoted by paideia. The cosmos is understood as an organic Whole, an intelligent Being (cf. the Timaeus
) that is also a finite Being, i.e., a closed World: Geo-anthropo-centrism went hand in hand with cosmos understood qua well-structured (well-differentiated) totality where the laws of the supralunar cannot be the ones of the mundane Coming-To-Be and Passing-Away. And it is not just a matter of spatial closedness, but of temporal closedness: time is cyclical or circular, eternally locked upon itself. The previous section laid the basis for understanding the togetherness of beings; let us now unfold the togetherness of gnoseological fields and hence show its global impact on the interplay between scence and philosophy.

1. Fourfold of science, philosophy, religion and politics

Through the togetherness of the individual (arche/theoria) and collective (physis/polis) planes, paideia bound all four main dimensions of human beings' business in the world: science, politics, philosophy and religion. 

Science and philosophy were at that time primarily (although not exclusively) an individual commitment while politics and religion were most definitively communal realities (the former being necessarily embedded in the later). From the perspective of our prolegomenal concepts, we can envision the community of the four disciplines in the following way: science is the quest of the arche in the physical realm; politics is the quest of the arche (here: nomos) in the political realm; philosophy is lured by the transfigurative contact with the ultimate physical reality; religion is embodied in the common theoria of priests and dignitaries. 

We now need to dig further in order to show that paideia's dialectic is, at a deeper level, strictly dependant on two presupposed correlated living realities: the cosmos and the logos.

2. Cosmos

"Cosmos" gathers also a wealth of meaning, philosophical or otherwise: ornament, (heavenly) order, world or universe, ordered and harmonious system. That double fourfold community of principles and disciplines —animated by the well embedded idealistic paideia— receives its foundations from the Greek cosmic evidence. Nature and the State are fundamentally cosmic: they are (or ought to be) a rather strictly ruled totality. One is the macro-cosmos, the other is its micro-reflection. Stability is the built-in feature. Sense-perception discloses of course major and continuous changes in our environmental landscape, but structure is first and changes are (most of the time) pure exemplifications of structure. In sum, we have the following unification:
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This brings us irresistibly to the topic of logos.

3. Logos

Logos is also a term cristallizing a very complex semantic nebulae —to name a few of them: Word, Speech, Story, Language; Debate, Thesis, Argument; Intelligibility, Cause, Reason, Truth; Measure, Relation, Correspondance; Balance, Harmony; Reckoning, Proportion; Common element of arrangement; Ratio; Law… All things are united in a coherent (rational) complex of which humans themselves are fully part. In one sentence: human rationality and natural rationality are one —one matches the other, there is a rational transparency. One Law pervades everything. The consequences are immediate: the individual diachronic plane, the collective synchronic plane and their paideian synergy receive a remarkably steady foundation. Since there is such a thing as a universal architechtonic logos, it makes sense to educate the youth to find it in the germinating concreteness of events and to contemplate it in the purity of their minds. The analogy between the political rule (nomos) and the natural rule (physis) is furthermore straightforwardly reinforced and the convergence between the two axes occurs without effort. This is not simply the outcome of an "instinctive faith" (when Whitehead discusses this issue, he has in mind Santayana's "animal faith"). There is a cosmic unity of all things because of the permanent rules which underlie all events and changes in nature and in human life. Wisdom consists in understanding the Logos in things, and consequently in embodying measure (i.e., in refusing dysharmony and hubris).

4. Change qua Trans-formation

Since change occurs within a cosmos, a pre-given, closed —anhistorical is not atemporal—, ordered Totality, no cosmic growth (hylogenesis) is thinkable : change exhausts itself in (can be understood only by) kinesis (movement that presupposes the essential continuity of the mobile as subjectum) and morphogenesis (generation/corruption by trans-formation). In other words, all events occur in closed circuit; Pre-Plotinian Greek thought, whatever the appearances are, remains fully immersed in nature; it is purely horizontal
. This is its strength, but also its weakness: on the one hand, the double fourfold community of principles and disciplines solidly anchors human beings within a living Totality, factually restricting its dualistic trend; on the other hand, it has proven to be difficult to discover meaning in a closed world —not because of the incoherence or inapplicability of such a worldview (although the case of katharsis, as we have tried to build it here, is probably borderline), but because we do live in a historical pluri-verse.

III. Science and Philosophy in Modern Times

Whitehead is probably the first philosopher to have framed a strong argument for the importance of the theological foundations of Renaissance science. In Greece, no reason is given for the logics of our natural world; it is just the way things happen to be. When Christianity systematically established its faith upon a reliable dogma (the credo has for sure a complex history of stratification but this fact does not question the intuition at stake here), it gave a reason for the mundane logics: God the creator has built his creation on rational granite. According to SMW12, 

the greatest contribution of medievalism to the formation of the scientific movement [is] the inexpugnable belief that every detailed occurrence can be correlated with its antecedents in a perfectly definite manner, exemplifying general principles. Without this belief the incredible labours of scientists would be without hope. It is this instinctive conviction, vividly poised before the imagination, which is the motive power of research : —that there is a secret, a secret which can be unveiled. How has this conviction been so vividly implanted on the European mind? When we compare this tone of thought in Europe with the attitude of other civilisations when left to themselves, there seems but one source for its origin. It must come from the medieval insistence on the rationality of God, conceived as with the personal energy of Jehovah and with the rationality of a Greek philosopher. Every detail was supervised and ordered : the search into nature could only result in the vindication of the faith in rationality. Remember that I am not talking of the explicit beliefs of a few individuals. What I mean is the impress on the European mind arising from the unquestioned faith of centuries. By this I mean the instinctive tone of thought and not a mere creed of words. In Asia, the conceptions of God were of a being who was either too arbitrary or too impersonal for such ideas to have much effect on instinctive habits of-mind.

A certain reading of the Scriptures has given to men the stewardship of the created world and the Renaissance interpreted this as the explicit mandate to develop technoscience. In the light of the current socio-ecological disaster, this brings the immediate question: why have narratives of world ownership and destruction played such a large part in Western religious consciousness?
 For instance, Locke's Second Treatise itself does not hesitate to refer to this unfortunate socio-theological construction to justify private property (cf. his chap. V), paternal power (chap. VI) or even war (chap. XVI). We can't develop this crucial question here, nor peruse the steps that lead from the Greek organic but closed world to the Renaissance mechanical but open world (supernaturalistic dualism, naturalistic dualism and naturalistic materialism). It is more urgent to disclose how Whiteheadian organic philosophy inherits from both pictures in promoting an organic but open world, viz the world qua growing organism. 

IV. Science and Philosophy in the Philosophy of Organism

Whiteheadian organic philosophy exploits a two-fold vision: one the one hand it is a Philosophy of Organism proper (Whitehead does not speak of "process philosophy"
); on the other hand, it promotes the creative advance of nature, i.e., its complete openness. It is a matter of organic growth treated conceptually (for the sake of the quality of experience) and logically (for the sake of quantitative dimensions of experience).
 From a historical perspective, this hybrid dimension makes it akin to the most promising characteristics of, respectively, Greece and Renaissance. 

On the one hand, the atomic mechanicism of Modern science understood the Universe as a lifeless machine secured by external relations (basically allowing and requiring the fragmentation of gnoseological fields) and carved by a rational creator. Whitehead's organic vision fosters a non-dualistic worldview that is obtained from the togetherness of all beings and that furthermore promotes the solidarity of all gnoseological fields. On the other hand, Whitehead inherits from Bruno and Darwin the destruction of the cosmos (i.e., the opening of the world) and the geometrization of space (i.e., its homogenisation). Helio-cosmo-centrism institutes an infinite mechanical universe, free from the Aristotelian hierarchy (i.e., topology) of natural laws. This section will show how Process and Reality seals, so to speak, this openness with the category of the Ultimate. 

Let us now peruse Whitehead's treatment of the four steps used to depict the Greek Weltanschauung: (i) change in an open universe is no more simply trans-formative, it is percolative; (ii) the architectonic logos is now bridled by non-rationality; while (iii) the closed cosmos is replaced by an open chaosmos; (iv) as a result, Whiteheadian organicism goes back, beyond Modern bifurcation, to a reformed gnoseological fourfold.

1. Change qua Percolation

Whitehead it clear repeatedly that speculative philosophy has to tackle —one could almost dare to add once and for all— the question of the conditions of possibility of real becoming. To give to an eternal matter a new formal coating is not enough. The crux of his argument is made in Process and Reality, where he claims that

“all things flow” is the first vague generalization which the unsystematized, barely analysed, intuition of men has produced. […] Without doubt, if we are to go back to that ultimate, integral experience, unwarped by the sophistications of theory, that experience whose elucidation is the final aim of philosophy, the flux of things is one ultimate generalization around which we must weave our philosophical system. […] The elucidation of meaning involved in the phrase “all things flow,” is one chief task of metaphysics. (PR208)

Although the ultimate is process-like, Whitehead is very prompt to add that

there is a rival notion, antithetical to the former. I cannot at the moment recall one immortal phrase which expresses it with the same completeness as the alternative notion has been rendered by Heraclitus. This other notion dwells on permanences of things —the solid earth, the mountains, the stones, the Egyptian Pyramids, the spirit of man, God. (PR208)
One recognizes here the bold Parmenidian claim:

[The One is] ungenerable and imperishable, unshakable, neither was nor will be since it is whole now, either perfectly whole or not at all; equally poised from the center in every directions. (Parmenides in Diels/Kranz, B8)

So, the goal of the philosophy of the organism is to overcome the most fundamental antinomy of all times: being and becoming. Furthermore, on the occasion of the Symposium given in honor of his seventieth birthday, Whitehead insists that these two apparently antithetical notions have to be dialecticized with the help of a third one —perishing— borrowed from Plato and Locke and reconciled with Aristotle:

Philosophers have taken too easily the notion of perishing. There is a trinity of three notions: being, becoming, and perishing. Plato states the question (Plato raises all fundamental questions without answering them) by introducing the notion of that which is always becoming and never real. The world is always becoming, and as it becomes, it passes away and perishes. Now that notion of perishing is covered up as a sort of scandal. […] That is one key thought around which the whole development of Process and Reality is woven.

In other words, we need to throw light on the mysterious way the Ultimate operates to generate the One from the Many, and to clarify how and why the One perishes and thereby returns to the Many. It is a two-fold process that brings change into the World wherever it settles. According to the categoreal scheme:

The novel entity is at once the togetherness of the “many” which it finds, and also it is one among the disjunctive “many” which it leaves, it is a novel entity, disjunctively among the many entities which it synthesizes. The many become one, and are increased by one. (PR21)

Beings are the Many, becoming is the One, perishing is the topling of the One among the Many. This bare principle receives in Process and Reality's Parts III and IV a skilled categorialization in terms of concrescence/genesis and transition/morphology. In Greece everything changes and nothing really becomes; genuine novelty is impossible. According to the epochal theory, everything becomes and nothing changes; genuine novelty is the rule: “nature is never complete”, “it is always passing beyond itself”. The epochal theory grants the irruption —the budding— in the world of totally new features: if not axiologically, at the very least topologically. The creative advance garantees in principle that new intensities and new values are reached in new actualities, but it is never a certainty. It is certain, however, that the locus of the new concrescence (the "proper region", i.e. the occupied region, of the extensive continuum categorialized in Part IV) will never be the same twice. We live, so to speak, in a Self-Reproducing Inflationary Universe.
 In sum, the overall picture is percolative: the bud-like concrescing actuality constitutes a new experiential togetherness that occurs as a Whole (totally or not at all, as Whitehead claims after James of course, but also after Parmenides, Plato…); when it has achieved its process, it perishes, i.e., looses its immediacy and stricto sensu its epochality (it can be now prehended by parts), making irruption into the world.

2. Non-Rationality

In this reformed organicism, non-rationality contrasts with the all-embracingness of logos; it means that natural laws are but processual habits of the world, their fitness with human rationality is purely local, indeed pragmatic. This is a necessary consequence of the percolation of real novelty in the world: if totally new features are percolating, they can't be foreseen; as a matter of fact, even contemporary actualities have no access to each other's processes of concrescence. Consequently, at first sight, the archic quest (the quest for the principle) seems to be useless at best and misleading at worst. At the same time, only consequences seem thinkable (this constituting a weaker version of the Greek theoretical wager), but there are two ways of refining the concept to suit the new process paradigm. 

On the one hand, one can speak of an antifoundational arche to signify, first, that the arche is not one or so to speak "standing" and, secondly, that the process of phenomenalization is not a bare unfoldment of pre-existing essences. The arche is many and "growing" while phenomenalization is creation. It is also advisable to envision the arche qua excluding limit [Schranke] (i.e., qua mile-stone that minimally specifies the Ultimate while preserving it from the corset of human pragmatic rationality) rather than qua boundary [Grenze] (i.e., qua terminating limit that prevents rationalization).

 On the other hand, the cognitive opacity that accompanies this non-rationality can be de facto mastered from the standpoint of everyday life: Meso-logos (remember Reichenbach's Spencerian concept) and transfiguration can thus remain a sure flag of the actual philosophical goal.

3. Chaosmos

As a result, the concept of cosmos is to be replaced by the concept chaosmos (which we owe to J. Joyce and which was later championed by G. Deleuze and F. Guattari) understood as an organic and growing Totality. We live in a partially ordered world where stability is earned over creative process, where stability never has the last word. The concept of cosmos goes hand in hand with the logical transparency of its various trans-formations; the concept of chaosmos spells out the an-archic dimension of its percolative processes. In sum, we obtain a slightly altered figure:
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Antifoundation and consequentialism, taken under the modalities suggested supra, still grant a relativized transfigurative/kathartic personal trajectory, but they do so in a completely different environment. From a Whiteheadian perspective, of primary importance is of course the renewal of the community of gnoseological fields that is sketched in our next section—but, as a matter of fact, this togetherness is not necessarily promoted by the general chaosmotic framework. As Cobb and Griffin have underlined again and again, postmodernism has been so far semantically destructive. So the main differential axis between Greek and Whiteheadian organicism is actually the common plane, that is no longer materialized by the physis/polis binomial but rather by the creativity/representative democracy one. Nature and the City have now to be understood through their chaosmosis (cf. Guattari and Deleuze). 

Interestingly enough, the common projective point of the two centers of the reformed common plane (creativity/representative democracy) is —for better and for worse— the idea of progress or unbounded improvement (of individuals and societies alike) that, its eschatological origins put aside, was brooding in the Dutch Republic (1579–1632), got expressed especially by Priestley (1771), was then fully specified by Condorcet (1793) and eventually sanctified by Spencer (1855) and Darwin (1859).
 Creativity —and the free rational subject— lie now at the heart of humans' existence and this has necessarily a strong impact on how society has to be thought: there has to be some form of enhanced bottom-up capillarity; the social order cannot be given anymore from above, once and for all. (There is a paper to be written on the exact impact the idea of progress had on Whitehead's concept of creative advance: he obviously takes it for granted but his vision is far more general.) Let us resume our argument.
On the one hand, the wherabouts of the open world are best seen through the lens of the "Category of the Ultimate", which basically promotes the ceaseless occurrence of genuine novelty in the World —especially of course in its higher grade actualities such as human beings. It could be furthermore argued that all events, all beings, all principles… are either characters or instances of creativity (creativity being the core of the "Category of the Ultimate"). Qua ultimate, creativity is all-embracing, omnipresent; nothing past, present or future escapes its grip: Whitehead's worldview really deserves to be called pancreativist. 

On the other hand, we owe the concept of democracy, imperfect as it is, to Solon's agrairian reform (circa 593 BCE), to its consequent radicalization by Pericles (circa 460 BCE), and its later redefinition by Locke's Second Treatise (1690) —in dialogue with Hobbes' Leviathan (1651). Three quick historical reminders are in order here. The Greek democratic ideal, however beautiful in its intrinsic coherence and factual cultural realisations, was still-born because of its structural oppression of the non-citizens: according to current estimations, the total population of fifth-century Athens was around 250.000 (men, women and children, free and unfree, enfranchised and disenfranchised), out of which 30.000 were citizens per se (adult males of Athenian birth) while perhaps only 5000 were regularly attending the meetings of the popular Assembly.
 Now, Solon's foundational reform, tame as it might have been in practice, was theoretically quite subversive: it was aiming at obliging citizens to think and thereby to make them realize that a few of them were endowed with an illigitmate power while all the others were, volens nolens, supporting their own servitude.
 This constitutive blindness (that Bourdieu called "symbolic violence") ought not to be forgotten in critical times such as ours.
In order to foster a synergy between individual freedom and common wealth in far bigger (and uneducated) political entities than the City-State, Locke laid the basis of the XVIIth century parliamentary system, precisely when nascent technoscience was under the spell of Newton's works (the Princicipa date of 1687). In light of the present radical desintegration of the political sphere, one can however wonder if modern political institutions per se have ever been the theatre of any serious harmonisation of social tensions. The ruling classes have indeed always been well represented in all the centers of decision, but it is doubtful that the lower social strata were loyally served by their representatives —or, at the very least, that they were taking the lead (Jean Jaurès being a notable exception). In the late XIXth and early XXth centuries, the living strength of Western societies shown great readiness to fight, but their instances were not strictly speaking political: they were pressure groups such as denominational workers associations and trade-unions (that are legal only since 1824 in the U.K. and 1901 in France). 

As hinted above, this is less caricatural that it may seem when we consider the current absence in most political arenas of any willingness to promote the much needed alternative to neoliberalist ideology, while this willingness abounds among pressure groups of all sorts.
 If political circles were ever animated by some form of democratic ideal, they have become the vulgar mouthpiece of the corporate ownership of the planet. Solon urged Athenians to think; economical and political leaders aim nowadays at the obliteration of all signs of thought in the social tissue or in institutions of higher education, for that matter. More and more, they intend to rule by cupidity or greed if possible and by fear if necessary. Indeed, at this hour, most Westerners have a life that is far more civilized than it used to be: solitary, rich, nasty, brutish, and long. And it is not the announced bio- and nano-technological (indeed Drexlerian) breakthroughs that will bring much hope for an atrophied democracy.
4. Destruction of the modern Bifurcation of the Fourfold

The main modes of the Whiteheadian "bifurcation of nature" are well-known: the Subject / Object dualism (encouraged by materialisitic substantialism and its instrumental external relationships, themselves rooted in simple location, which is —in Whiteheadian parlance— nothing less than an instance of the fallcacy of misplaced concreteness), the antagonism between cognitive territories (philosophy, science, religion…), the Krisis made famous by his German colleague (the obliteration of the world of life by the world of science) and, within philosophy itself, the sharp distinction between specialized disciplines (epistemology, ontology, ethics…) that apparently do not necessarily need to be compatible anymore. One should add Bourdieu's antinomy between scholarship and commitment: scholars are urged, for the sake of the objectivity of their works, not to participate in the social life—especially if this would lead them to scandalously denounce the current cultural misery and its blatant ideological manipulations.

All these modes are methodically revoked by Whitehead, who argues that there should be no "watertight compartments" between beings/events or gnoseological fields. Togetherness, whether ontotological or gnoseological, is not wishful thinking for him. Science, politics, philosophy and religion cannot be set aside if meaning is to be preserved. In his philosophical publications, Whitehead was especially interested in the feedback loop existing between science and religion
, but this does not involve that politics is to be treated differently. Whitehead was no doubt less daring in his political explorations (Religion in the Making even features some puzzling colonialist remarks…), but this does not mean that Whiteheadians should be.

Conclusion

This paper intended to exploit both the proximity and remoteness of Whitehead to the general speculative trend that was embodied in classical Greece in order to sketch the broad context of the interplay between science and philosophy in (post-)modernity. Most commentators have been tempted by the promotion of some form pan-adjectivation of the philosophy of organism: Hartshorne talked of panpsychism and panentheism, Griffin argues for panexperientialism and pantemporalism, Lowe maintains panvaluism and this paper suggests the relevance of the concept of pancreativism… This is a sure sign of the ambiguous relationship that binds Whitehead and most Greek thinkers: on the one hand, there is a common holism, perhaps even some shared form of hylozoism (according to which matter itself is alive); on the other hand, the sharp reader will not find traces of panpsychism or animism in the philosophy of organism. The necessarily large brush strokes used here to depict the formation of the modern worldview out of a past that was both, so to speak, organically closed and mechanically open, leave us at a bifurcation point (no pun intended but appropriate) that is dramatically epitomized in two of Aldous Huxley's (1894–1963) most inspiring works: Brave New World (1932) and Island (1962). Postmodern society will either desintegrate the meager social advances that are implemented in the "first world" at the price of a total predation of the rest of the planet, or —pushed by stubborn facts— take a major turn in the direction of a holistic culture integrating the best of technoscience and spirituality. Such seems the price to pay for a meaningful worldview. It is about time that intellectuals recognize it. And act accordingly.
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