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Disenchantment of the World and the Crises of Our Times 

Vladimír Lobotka 

Abstract 

Our modernist worldview was born some 500 years ago, in the minds of the pioneers of 

modern civilisation – Copernicus, Kepler and Galileo. It has brought many positives in the form 

of an unprecedented increase in individual freedoms and an equally unprecedented quantitative 

increase in knowledge and possibilities in all empirically oriented areas of human experience. 

But this epochal shift forward has also brought a number of problematic aspects. In a purely 

mechanically oriented cosmological framework that lacks any basis for spiritual, moral, and 

aesthetic values, humanity easily falls prey to purely utilitarian reasoning that reduces 

fundamental human motivations to base egoism. In a disenchanted world devoid of subjectivity 

and inner dimension, everything is permissible and nothing prevents even the greatest gems of 

our cultural and natural heritage from being turned into means of pathological consumerism. 

How to form a deeper understanding of the architecture of cultural and metaphysical contexts 

constituting the identity of Western civilization, which could serve as a starting point in the 

conscious formation of a new, integral perspective of a world based on regenerative principles? 
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The challenges that our civilisation faces in all spheres of human activity are quite 

extraordinary. Threats to ecosystem stability, climate change, unprecedented extinction of plant 

and animal species, financial crisis, mass migration, escalating proxy conflicts, terrorism, 

growing social inequality, boundless consumption, mental disorders, health problems and the 

long-term absence of a meaningful vision, are just some of the most evident manifestations of 

the deep tensions inviting humanity to rethink and recreate its core identity and overall strategy 

of life on this planet.1 This perplexingly complex situation full of existential dilemmas is quite 

naturally reflected also in the societal discourse.2 When looking from above we can basically 

observe three distinct perspectives. 

                                                           
1 COSTANZA, R., et al: Sustainability or Collapse: An Integrated History and Future of People on Earth, 

Cambridge : MIT Press, 2007.  
2 KALLERUND, E., et al.: Dimensions of Research and Innovation Policies to Address Grand and Global 

Challenges, Økernveien : NIFU, 2013. 

See: http://www.euspri-forum.eu/key_missions/CPRI_Position_paper.pdf. 
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The first, now already outdated, but still very common perspective, associated primarily with 

neoliberal narrative3 that is still very influential in many countries all-around the world, is 

defined by a tendency to perceive current problems in a reductionist way, as manifestations of 

relatively superficial crisis, similar to a number of small crises that human society faced already 

several times in the course of the last century. Expert political analysts and representatives of 

governmental think tanks holding this position look at the situation primarily through the glasses 

of economic and political relations, which results in identification of the root problem in 

simplistic polarisations such as the conflict between democracy and totalitarianism, capitalism 

and socialism, nationalism and multiculturalism and the like. The main means renewing the 

course towards prosperity and well-being are primarily seen in cosmetic adjustments in the form 

of various legislative or economic reforms. Another accompanying feature of this selective 

approach to solving problems is that it largely ignores important connections between socio-

cultural and environmental processes. Societal life seems to take place in a natural environment 

seen as an endless constant that cannot be depleted.4 

The second perspective, increasingly seen as the new mainstream (especially in the West), is 

formed by the reaction of scientific and, in developed countries also political elites which are 

aware of the dangers associated with such a superficial approach. However, their struggling for 

a positive change (proclaimed or real) is still largely partial and superfluous. As examples of this 

trend can be seen the Paris Agreements, which were considered by many critics5 as based on 

unrealistic assessment of the situation already in 2015, when they entered into force, or an open 

                                                           
3 Neoliberalism perceives competition as an inherent quality defining basic human relationships. The 

essence of citizenship in the context of this ideology is formed by the identity of the consumer whose 

freedom of choice is best manifested through the process of buying and selling. The absence of market 

regulation brings human life to benefits that would not be possible with central planning. Efforts to limit 

unrestricted competition are perceived from a neoliberal perspective as restrictions on freedom. Taxes and 

regulations should be kept to a minimum and all public services should be privatized. The self-organization 

of employees in the unions acts on the market as a disruptive anomaly preventing the formation of a natural 

hierarchy between winners and losers. Property inequality is seen as a positive quality, stimulating the 

pursuit of profit that ultimately benefits everyone – the free market guarantees that everyone gets what they 

deserve. Despite the traditional differentiation of the political scene into the right and the left, which still 

formally defines the structure of the political set of the Western world, today this distinction is increasingly 

losing its relevance as both the right and the left have incorporated a large number of neoliberal principles 

into their identities in recent decades. The problem with this state is that it is relatively difficult to reflect 

upon in the ordinary discourse. Neoliberalism has taken such deep roots in the political-economic sphere 

that we very rarely think of it as an ideology – despite the fact that it is a school of thought with a very 

specific idea of human nature, which is associated with a very specific value agenda, it is common to think 

of it as a neutral force similar to biological laws. It is very difficult to defend against a masked, 

subconsciously or semi-consciously accepted, namelessly operating ideology. See: SCHWEICKART, D.: 

After Capitalism, Lanham : Rowman & Littlefield Publishers, 2002. 
4 The Russian sociologist A. P. Sorokin pointed out this tendency, which still dominates even today, despite 

the increasingly significant signals pointing to the need for system-wide solutions, in the first half of the 

20th century. See: SOROKIN, A. P.: Krize našeho věku, Praha : TVD Československého obchodnictva, 

1948, p. 8-10. 
5 VICTOR, D. G. et al.: Prove Paris Was More Than Paper Promises, In: Nature Magazine (1 August 

2017). ISSN 0028-0836. See: http://www.nature.com/news/prove-paris-was-more-than-paper-promises-

1.22378. 
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warning letter to the scientific community calling for an end to climate change, deforestation and 

massive extinction of animal and plant species, which was published at the end of November 

2017 in the prestigious academic journal Bioscience. The letter was issued on the occasion of 

the 25th anniversary of the first similar letter of warning issued in 19926 and was full of concrete 

proposals which could positively change the situation (if properly implemented). Among these 

were the creation of an integrated network of reservations for a substantial part of land, water 

and air habitats and the maintenance of the natural ecosystem through a decisive halt to the 

destruction of forests, pastures and water bodies, the large-scale restoration of natural plant 

communities and the repopulation of regions with natural species, new green technologies, 

a large-scale transition to renewable energy sources and economic models correcting the price-

tax system to reflect the real costs of our consumption in relation to the environment. As in the 

case of the first letter, also in this otherwise praiseworthy appeal signed by more than 15,000 

scientists from 184 countries there is a complete lack of a deeper awareness of the cultural, 

psychological and ethical dimension of the challenges. These crucial internal aspects explicitly 

call for a new vision of humanity and its place in the world in the context of which all these 

proposals (and concrete moral changes that are conditioning their implementation) would be 

perceived not only as theoretically meaningful and desirable, but also as something that we 

actually want to do. 

There is however a third cultural current tied with the emerging social group labelled by P. H. 

Ray as „cultural creatives.“7 The prevalent view in this current is based on understanding that 

the nature of the dilemmas we face as a civilisation is systemic and every major modern 

challenge is basically a result of a long-term influence of a cultural story we tell each other and 

we identify with. In order to be able to deal with the deeper causal roots of the challenges we 

need first to change this metastory.  

 

What exactly does that mean? What exactly does it mean that every challenge we face in the 

world today should be the result of a story we tell ourselves and identify with? And what do 

I mean by the term „story“? 

 

No one can cut down a rainforest or enslave or exterminate an entire nation without 

a metastory that enough people would believe to justify such a thing. Stories are great 

metanarrative frameworks in the context of which our actions - whatever they may be - make 

sense in our eyes. The story in which we live - in other words, our worldview - is anything but 

some abstract theory. It fundamentally determines not only the quality of our relationship to other 

people, nature or the world around us, but also to ourselves. It enters into our innermost being, 

where it determines the limits of our perception, as well as whether we consider something to be 

reality or illusion, and at the same time it goes outwards, where it forms our outer reality and 

shapes the possibilities that the world offers us. It represents the identity around which the life 

of our entire society revolves, an identity that we all began to assimilate on a subconscious level 

                                                           
6 See: http://scientistswarning.forestry.oregonstate.edu. 
7 RAY, P. H.: The Cultural Creatives: How 50 Million People Are Changing the World, New York : 

Harmony Books, 2000. 
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in the form of psychological osmosis from the day we were born, then through family patterns 

and standards, and of course, through the institutionalized education system. 

 

What kind of story are we actually living? Who are we in real? What kind of future do we 

want to create together? What cultural story could help us get to that future? 

 

These are the key questions that need to be answered and that hardly anyone is asking today. 

But in order to create a new cultural story capable of leading our society to a meaningful future, 

we first need to know better the old one, to understand not only what its strengths are, but also 

what are its fundamental blank spots, for every great story is built on some great cultural 

assumption, and every great cultural assumption is limited by its own nature, because in the same 

measure that it brings light of understanding to the relationships between one group of 

phenomena, it obscures clear perception of the relationships between other groups of 

phenomena, which are usually ignored, suppressed, or simply explained away. 

 

Thus, what is our modern worldview based upon? What does it illuminate, and what, on the 

contrary, does it obscure? 

 

What so profoundly distinguishes the modern mind is its fundamental tendency to feel and 

emphasize the radical divide between subject and object, between the human self and the world 

around it. This perspective can be placed in direct contrast with what we might call the primary 

participatory worldview that was characteristic of, for example, traditional indigenous cultures, 

but which, in various variations, constitutes the dominant perspective on the world and reality in 

virtually all civilisations – with the exception of the modern West.8  In the primordial mind, this 

divide is not present in the form of an ontological dichotomy, but rather in the form of a polarity 

(in numerous variations and degrees) allowing for a living relation between its extreme poles 

(and everything in between). In contrast, the modern mind is literally built upon this dichotomy. 

The primary experience unfolds entirely in the World-soul, the anima mundi, the living 

matrix of embodied meaning. The primary mind sees the whole world as pervaded by meaning; 

a meaning whose significance is both human and cosmic alike. Spiritual beings are seen in the 

forests, their presence is felt in the wind and in the ocean, in the rivers and in the mountains. 

Meaning is recognized in the flight of two eagles over the horizon, in the conjunction of two 

planets in the heavens, in the alternating cycles of the moon and sun. The primary world is 

experienced as soulful. It communicates and has intentions. It is permeated with signs and 

symbols and is animated by the same psychological realities that human beings feel within 

themselves, so that the inner world of humans passes seamlessly into the outer world of nature 

and the cosmos. Creative intelligence, spirit and soul, meaning and purpose are in everything, 

underlying all phenomena of the material world. Human beings are a microcosm of the world's 

macrocosm. 9 In contrast, the modern mind experiences a fundamental divide between the 

subjective human self and the objective external world. Unlike the human being, the cosmos is 

perceived as completely impersonal and unconscious. Whatever beauty and value is perceived 

                                                           
8 SMITH, H. C.: Beyond the Postmodern Mind. Wheaton : Quest Books,  1982. 
9 TARNAS, R.: Cosmos and Psyche. New York : Plume, 2006,  p. 17-18. 
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in the cosmos, this cosmos in itself is just a mere mechanical and purposeless mass, dominated 

by chance and necessity. Inner dimension and purpose are purely human realities, and the 

modern mind thinks that to project what is human onto what is non-human is a fundamental 

epistemological error. From the modern perspective, primary human mind conflates and 

confuses the inner with the outer and thus it lives in a state of perpetual magical error, in a world 

distorted by anthropomorphism, a world permeated through and through by the subjectivity of 

the human soul. For the modern mind the only source of meaning in the universe is human 

consciousness.10 The modern world is full of unconscious objects that the human self, by virtue 

of its conscious autonomy, can manipulate at will. Primary mode of human consciousness 

approaches the world as a subject that is immersed in a sea of other subjects from which it is not 

separated by absolute boundaries. 

This difference between primary and modern experience can be visually illustrated in 

a sketch in which the inner circle representing the primary self has an intermittent line indicating 

its connectedness to the world, while the inner circle representing the modern self is formed by 

an unbroken line, indicating the modern dichotomy between subject and object. At the same 

time, in the primary mind, the grey space representing the presence of immanent conscious 

intelligence transcending human subject runs through the entire self/world complex. In the 

modern mind, the grey space is localized exclusively within the boundaries defined by the 

subjective self. 

 

 
 

Our modern Western understanding of the world is built on the Newtonian-Cartesian 

paradigm grounded on the a priori assumption that all that truly exists is matter. Above all else, 

this assumption manifests itself by a sharp division placed between the cognizant human subject 

and the cognized world of nature, which is, along with the whole universe, considered to be only 

a complex super-machine ruled by mechanical laws. Life, consciousness, and creative 

intelligence are considered as mere by-products of a billion years lasting development of inert 

matter, an outcome of an accidental mutation surrounded by an infinite and menacingly silent 

                                                           
10 Ibidem, p. 18-19. 
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universe in which there is no room for a conscious mind.11 The conviction that the human mind 

is the only source of meaning in the world, and that it is a fundamental epistemological error to 

project human qualities onto the world around us, is the basic premise on which the entire modern 

scientific method of cognition is built. To thoroughly understand an object, the subject must 

observe and analyze it with the highest possible effort aimed at counteracting the naive human 

tendency to infect the object with characteristics attributable only to the human subject. True 

cognition is only possible if the objective world is taken as something in which all those qualities 

which constitute the inner dimension of human experience are completely absent. 

Today, when we absorb this modern vision osmotically in virtually all social and institutional 

interactions, it is very easy to believe that any alternative perspective of the world is simply the 

result of primitive projections. It is crucial to remember that this modern perspective is very 

young, and the assumptions on which it so confidently builds are still only assumptions, which 

are metaphysical in their nature.12 The fundamental difference between primary and modern 

consciousness did not arise immediately in the course of the scientific revolution in the 17th 

century; on the contrary, it has been evolving for millennia. Not only modernity, but in fact the 

entire process of humanization can be understood as a process of gradual differentiation between 

the self and the world. This process entered its climax in the West (for other civilizations this 

primary participatory worldview is still characteristic also today), at the beginning of the modern 

period, and it was on this threshold that we on a societal level, we definitively ceased to perceive 

the world as a wellspring of meaning, as it was still commonplace for Greek philosophers, 

medieval scholastics or Renaissance humanists. 

Leaving aside the cultural phenomenon of the Romantic movement13 and layers of society 

tied to Christian structures which were increasingly giving way to the secular impulse, it can be 

said that in the West the world has ceased to be perceived as permeated with sacred forces, 

                                                           
11GROF, S.: Psychologie budoucnosti. Praha : Argo, 2007, p. 347-49, but also SHELDRAKE, R.: The 

Science Delusions. London : Coronet, 2011 
12 BURTT, E. A.: The Metaphysical Foundations of Modern Science, New York : Dover Publications, 

2003. 
13 The Romantic thinkers, with their exaltation of the intuition and suprarational aspects that were seen as 

highly suspect in the rationalist-mechanistic stream, and their lower valuation of those aspects that the 

rationalists considered valid, created a position representing a kind of negative mirror image of the position 

imbued with empiricism. The mutual tensions between these two opposing tendencies led to the creation 

of two seemingly quite incompatible interpretations of reality. Whereas for the empiricist-rationalist thinker 

nature was merely a qualitatively neutral object of observation devoid of any intelligence of its own, which 

could be manipulated at will for experimental purposes, for the romantic it was a majestic temple whose 

beauty manifested the fullness of the Spirit. In order to extract scientifically correct data from the observed 

world, the empiricist's non-participatory analysis sought to erase all the subjective qualities filling the inner 

life of the observer. The cognitive goal of the romanticist was quite different. What he craved was a deep, 

existential connection with nature, which for him would serve as a means of bridging the existential and 

ontological gulf separating subject and object, thus bringing deep and penetrating insight into the subtle 

processes going on behind the brute scientific facts. The goal was not the categorization of external 

objective reality, but the transformation of the inner subject in a process that required a delicate 

collaboration of reason, will and imagination filled with the intensity of emotional experience. See: 

TAYLOR, Ch.: (1989): Sources of the Self. Cambridge : Harvard University Press, 1989, p. 393-418. but 

also TARNAS, R.: The Passion of the Western Mind, New York, Ballantine Books, 1991, p. 366-394.  



 

107 

 

archetypal principles, or divine ideas. Instead, it came to be perceived more as a neutral domain 

full of facts that only had meaning if they served human secular ends. As Max Weber put it, the 

world has been disenchanted, stripped of any spiritual or symbolic dimensions constituting the 

cosmic order in which human existence would find its grounding. Parallel to the process of 

disenchantment, desacralization and objectification of the external world, it came also to a radical 

intensification of human subjectivity, which was manifested in an increase in the capacity to 

influence the external world, as well as an increase in internal autonomy from all external 

(environmental, cultural, religious or political) influences. 14 

What has occurred from the point of reference of human experience over the long course of 

cultural and spiritual evolution has been a two-sided process: on the one hand, the gradual 

emergence of the self from the matrix of consciousness-permeated world accompanied by the 

experience of the disenchantment of the world through the radical relocation of the base from 

which meaning and conscious intelligence derive from the world as a whole, to the human self 

itself. This shift towards a perspective of reality within which one experiences one's existence as 

a conscious, meaningful being embedded in an unconscious, meaningless universe had profound 

implications. 

 

 
 

With the words of Richard Tarnas: „The disenchantment of the world has impoverished the 

collective soul on the most global scale and completely corrupted its spiritual and moral 

imagination. In such a context, practically anything goes. Nothing is immune. Majestic natural 

scenery, great works of art, classical music, eloquent language, the beauty of the human body, 

distant landscapes and cultures, extraordinary moments in history, the deepest human emotions: 

all this has become an advertising tool to manipulate consumer consumption. In a disenchanted 

universe, nothing is sacred. The soul of the world has been extinguished - ancient forests can 

only be seen as a potential source of timber, mountains as mineral deposits, seashores and 

deserts as reservoirs of oil, lakes and rivers as tools of construction. Animals are seen as 

commodities, indigenous tribes as hindering relics of an ancient past, children's minds as targets 

of marketing. At the cosmological level, the spiritual dimension of empirical reality has been 

completely suppressed, and with it the universally endorsed basis for moral wisdom and self-

                                                           
14 WEBER, M.: The Sociology of Religion. Boston : Beacon Press, 1993.    
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discipline. Short-term gain dominated all social life, and whether it was politics, business, or the 

media, the lowest common denominator of culture increasingly controlled public discourse and 

prescribed the nature of accepted values. The human self, framed on all sides by its disenchanted 

context, eventually became the object of disenchantment as well. Like everything else, it too 

became a mere object of material forces and active causes: a socio-biological machine, a selfish 

gene, a memetic machine, a biotechnological artifact, an unconscious instrument of its own 

creations. In a world in which the living subject is perceived as surrounded by objects, other 

people and cultures are also perceived as just objects that can be arbitrarily manipulated 

whenever the convenience of the situation demands it. Moreover, the restlessness and 

disorientation underlying the social life of modern society facing a meaningless cosmos creates 

a collective psychic numbness and a desperate spiritual hunger, leading to an addictive, 

unsatisfying craving for more and more material things to fill the inner void, ultimately leading 

to a maniacal techno-consumerism consuming the planet.“ 15  

 

In the course of the 20th century this modern worldview has reached its highest peak of 

influence and simultaneously it underwent an unexpected disintegration. Virtually every field of 

knowledge has brought new insights and new perspectives that have fundamentally challenged 

the legitimacy of the modern perspective as an exclusive image of objective reality. 

This questioning has been magnified by an increasing number of negative consequences created 

by the long-term application of the assumptions of the modern perspective in practice. 

With postmodern, almost every viewpoint based on the modern conception of the world was 

critically reassessed and deconstructed, and this shattering of the monolithic perspective that had 

dominated the cultural space for so long led to an extremely complex, multi-layered process full 

of fragmentation, uncertainty, but also to breakthrough intellectual shifts that, at a partial level, 

opened up new horizons of possibilities for further development (e.g. Bateson's "ecology of 

mind", Bohm's implicate order theory, Sheldrake's morphic resonance theory, McClintock's 

genetic transposition theory, Lovelock's Gaia hypothesis, Prigogine's theory of dissipative 

structures and fluctuating order, Lorenz and Feigenbaum's chaos theory, and Bell's inequality 

theorem). However, in order for these partial shifts to begin to coalesce into a new civilizational 

matrix that is both comprehensive and inclusive enough to meet the multiplicity of possible 

realities and the demands of plural discourse, and homogeneous enough to inspire coordinated 

action aimed at dealing creatively with the great systemic challenges, it is also necessary to grasp 

anew the ultimate cosmological dimension framing all of these processes. We still tend to look 

at it through a Newtonian-Cartesian lens that promotes relativisation, a sense of uprootedness 

and inner isolation from a spiritually seemingly quite opaque world.   

The inner dimension, the cultivation of which is so crucial to the future of humanity, has no 

place in the modern cosmos. Humanity appears in it as an insignificant speck thrown into an 

immense space, as a stranger in an alien land. In such a context, all human imagination, all 

religious experiences, all moral and spiritual aspirations are transformed into mere human 

constructs. The following picture aptly expresses this situation. 

 

                                                           
15 TARNAS, R.: Cosmos and Psyche. New York : Plume, 2006, p. 28.-30. 
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In the introduction to his book Cosmos and Psyche, Richard Tarnas asks whether the apparent 

totality and senseless absurdity of the whole situation could not point to the possibility of 

a different perspective. He invites an in-depth self-reflection that takes a critical look at the very 

basic premise of the modern worldview that keeps this cosmological perspective in place - the 

all-pervasive assumption (which operates even in the postmodern mainstream) that any 

manifestation of intelligence that the human mind observes in the universe is not ontologically 

intrinsic to that universe but is the result of human projection.  

He asks: „Is it possible that this initial assumption is the greatest anthropomorphic illusion 

of all? Is it not merely an extraordinary act of human hubris of cosmic proportions to suppose 

that the exclusive source of all meaning and purpose in the universe resides in the human mind, 

which is therefore absolutely unique and in that sense superior to the entire cosmos? To suppose 

that the universe utterly lacks that which we human beings, an offshoot and manifestation of the 

same universe, so visibly abound in? To suppose that the part is somehow radically different 

from the whole? To build our entire worldview on the a priori assumption that whenever one 

observes in the world any manifestation of psychological or spiritual intelligence, any sign of 

interiority and reason, any hint of deliberately coherent order and intelligible meaning, these 

must necessarily be understood as human constructions and projections whose origin is in the 

human mind, but certainly not in the world? Perhaps this complete emptying of the cosmos and 

absolute privileging of man is the ultimate act of anthropomorphic projection, the most subtle 

yet phenomenal form of human self-deception. Perhaps it was the modern mind that projected 

mindlessness and thoughtlessness on cosmic scales, while systematically filtering and inferring 

all data according to its self-exalting assumptions from the very moment we believed we were 

cleansing our minds of distortions. Were we living in a self-created bubble of cosmic isolation? 

Perhaps the very attempt to deanthropomorphise reality in such an absolute and simplistic way 

is itself the ultimate act of anthropocentrism."16 

Teilhard de Chardin thought in a similar way 50 years before him: „Man, the centre and 

creator of all science, is the only object which our science has not yet been able to incorporate 

into a homogeneous conception of a mechanical universe. ... Thought - the marvellous 

phenomenon which has revolutionised the Earth - still constitutes an inexplicable anomaly in a 

cosmos where the mechanisms of chance still play the primacy. Man, at his most human, remains 

a kind of monstrous achievement that is difficult to cope with. ... Starting from matter, man 

appears as an unknown in an insoluble equation. Why not, then, take him as a fact we know? 

Man seems to be the exception. Why not make him the key to the universe? Man resists forcible 

                                                           
16 Ibidem, p.. 30-32 
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incorporation into a mechanistic cosmogony. Why not create a physics based on spirit? ... If we 

try to know the mass of living beings by simple anatomical details, it chaotically breaks down 

into a thousand different directions. But as soon as we begin to seek in it the expression of a 

steady urge towards ever greater spontaneity and ever greater awareness, we discover a non-

violent, fluid evolution. And thinking has its natural place in this process. The thinking creature, 

sustained by the endless groping of organic matter, ceases to be an exception in nature. It simply 

represents the highest embryonic stage of the growth of spirit on Earth known to us. ... If man is 

the key to the Earth, why should not the Earth be the key to the world? As time passes, the psychic 

on Earth increases. Why should not this great rule be an expression of the most general thing 

we can say about all cosmic evolution?“ 17 

 

What the complexly layered crisis of civilization invites us to see as a potentially very fruitful 

possibility is a reversal of the basic premise permeating every aspect of our global civilization – 

to place the primacy of consciousness striving for the realization of absolute values against the 

primacy of inert matter. By presupposing consciousness as the fundamental ontological principle 

active at the centre of every phenomenon a whole new world can be revealed before our eyes. 

Dichotomizing mechanical thinking, in which the separate empirical ego is regarded as the only 

reality from a practical point of view, could be replaced by a participatory organic thinking in 

which human beings do not experience and affirm their separate existence; on the contrary, they 

are aware of their connection to the whole cosmos. Such a vivid, experience-based consciousness 

of unity represents the most viable path to a satisfactory resolution of the vast majority of the 

conflicts in which our society is embroiled – where the individual is conscious of unity with the 

whole cosmos, the inherent self-centeredness that makes us take a user-oriented or downright 

antagonistic attitude towards the various beings with which we are surrounded is replaced by 

a consciousness of profound empathy and all-encompassing love. The question remains whether 

our global society is interested in such a direction, or whether it will continue to persist in a 

perspective whose practical consequences increasingly lock it in an iron cage of 

disenchantment18 and ultimately push us towards civilizational collapse. For in such 

a perspective, fundamental ethical demands would be placed on humanity that would make quite 

impossible the juggling with relativizing sophism, scepticism, or agnosticism that is so common 

and appreciated today. Ethics would effectively acquire the status of an ontological necessity. 

I believe that the creative capacities humanity carries within can be unfold in their fullest 

range only if we become aware of our substantial bond with the cosmos. And I also believe that 

to rebuild such a bond it will be crucial to cultivate a new, organic method of thinking capable 

of bringing ever deeper and more intimate understanding of the world we live in. It is only natural 

that such thinking integrating intuitive insight into the essence of phenomena with critical 

                                                           
17 DE CHARDIN, T. P.: Jak věřím, Praha : Vyšehrad, 1997, p. 25-27. 
18 “No one knows who will live in this cage in the future, nor whether at the end of this frightening 

development entirely new prophets will rise, whether there will be a great rebirth of old ideas and ideals, 

or whether everything will end in a mechanized petrification, adorned with a kind of spasmodic self-

importance. Indeed, of the last period of this cultural development it can be said quite aptly: 'Specialists 

without spirit, sensualists without heart; this nothingness imagines that it has reached the highest stage of 

civilization'.” (WEBER, M.: The Protestant Ethic and the Spirit of Capitalism, London: Penguin Classics, 

s. 182 ISBN 978-01-4043-921-2.) 
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empiricism is entirely incompatible with the basic principles forming our contemporary view of 

the world. However, I see no reason why we should limit ourselves by these principles. The 

frames of the currently dominant thinking do not represent the frames of the thinking itself. 

Historically, it is a very young way of understanding reality and it is definitely not the final stage 

of humanity’s struggle for knowledge. Our entire history is filled with a constant dialectical 

interplay between various worldviews. In the very centre of each of these cultural perspectives 

stood a specific conception of rationality defining the standards and procedures through which 

the human mind formed its relation to the world. When a given concept of reality became 

inadequate, each of the perspectives that were rooted in it had to be revised or refuted. In each 

of these cases, it was necessary to build up an entirely new ontology and epistemology, to rethink 

and recreate humanity’s relationship with the world, and to reformulate our historical self-

perception. This was always a process lasting several centuries filled with intense effort and 

mutual cooperation of the best minds in the particular society undergoing a transition. Our 

modern society is again confronted with such a fundamental challenge and it is up to every single 

one of us to decide how this challenge will be answered. The future course and the very existence 

of our planetary civilization depends on our success or failure in meeting this challenge 

creatively. If we embrace it without hesitation, with a conscious mind, fervent heart and volition 

open to service we will be able to forge a healthy life-supporting view of the world enabling 

further growth serving as a cultural backbone functionally similar to that one forged 2500 years 

ago in classical Greece which supported and nourished the cultural life of Europe up to these 

very days 
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Rozčarovanie svetom a krízy našej doby 

Náš modernistický svetonázor sa zrodil približne pred 500 rokmi v mysliach priekopníkov 

modernej civilizácie - Koperníka, Keplera a Galilea. Priniesol mnoho pozitív v podobe 

bezprecedentného nárastu individuálnych slobôd a rovnako bezprecedentného kvantitatívneho 

nárastu vedomostí a možností vo všetkých empiricky orientovaných oblastiach ľudskej 

skúsenosti. Tento epochálny posun vpred však priniesol aj množstvo problematických aspektov. 

V čisto mechanicky orientovanom kozmologickom rámci, v ktorom celkom absentujú duchovné, 

morálne a estetické hodnoty, sa ľudstvo ľahko stáva obeťou čisto utilitaristického uvažovania, 

ktoré redukuje základné ľudské motivácie na prostý egoizmus. V odčarovanom svete zbavenom 

subjektivity a vnútorného rozmeru je všetko dovolené a nič nebráni tomu, aby aj tie najväčšie 

skvosty nášho kultúrneho a prírodného dedičstva boli premenené na prostriedky patologického 

konzumu. Ako vytvoriť hlbšie porozumenie architektúry kultúrnych a metafyzických súvislostí 

tvoriacich identitu západnej civilizácie, ktoré by mohlo slúžiť ako východisko pri formovaní 

novej integrálnej perspektívy sveta založenej na regeneratívnych princípoch? 
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