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   Are Perceptions of the Cosmos Culturally Conditioned?
There is emerging evidence that perceptions of the cosmos are culturally conditioned yet upon unpacking the influence that both culture and cosmology have demonstrated over the epochs, it is valid to not only ask if the cosmos is culturally conditioned but also to ask if culture is cosmically conditioned and the later question will be addressed in this essay in context to Einstein's discovery of the theory of relativity in the early twentieth century.
Culture
As Kepler puts forward, 'Everyone is into culture now'[footnoteRef:2], and taking into consideration this now pervasive concept of "culture", a comprehensive elucidation is required. To unpack the term "culture" is arduous at best. One of the first definitions in 1871 by anthropologist Edward Tylor, defines culture as 'that complex whole which includes knowledge, belief, art, law, morals, custom, any other capabilities and habits acquired by man as a member of society'.[footnoteRef:3] Eagleton understands culture to be a 'multi-faceted concept'[footnoteRef:4] whilst Blumenthal in 1936, suggests that 'culture is a much used and abused term'.[footnoteRef:5] A considerable amount of literature has been published on culture, revealing the emergence of many conflicting themes, yet for Williams, 'culture is ordinary, that is where we must start'[footnoteRef:6] and this basic assertion allows for an introduction into the many polyvalent delineations of the elusive term. [2:  Adam Kuper, Culture: The Anthropologists Account, (Harvard University Press, 1999), p.2.]  [3:  Edward B. Tylor, Primitive Culture: Researches into the Development of Mythology, Philosophy, Religion, Art, and Custom, Vol. 1, (London: John Murray, 1871), p. 1.]  [4:  Terry Eagleton, Culture, (New Haven and London: Yale University Press, 2018), p. VIII.]  [5:  Albert Blumenthal, The Nature of Culture, vol. 1, no. 6, (American Sociological Association, 1936), p. 875, https://www.jstor.org/stable/2084614.]  [6:  Raymond Williams, Raymond Williams on Culture & Society: Essential Writings, Ed. Jim McGuigan, (Sage, 1958), p. 1.] 

Clifford Geertz defines culture as 'an ordered system of meaning and of symbols'[footnoteRef:7] and this understanding that culture refers to a set of beliefs, systems, and practices that are collectively learnt and shared, is further asserted by Durkheim who observed that the Intichiuma of Australia, on feast days, were 'centred upon their common beliefs, their common traditions...the collective ideal.'[footnoteRef:8] Durkheim identified through research, how participating in rituals, reaffirmed the cultural and collective representations of the group and furthermore, the association of an emblem, namely a totem pole, provided a shared sense of purpose and helped strengthen collective identity.[footnoteRef:9] As Geertz points out, culture can be 'expressed in symbolic forms by means of which men communicate, perpetuate, and develop their knowledge about and attitude towards life.'[footnoteRef:10] These representations are culturally defined and demonstrate certain ideologies of the group and as Geertz further notes, these symbolic forms can be as 'public as marriage and as observable as agriculture'[footnoteRef:11] therefore, being public in nature and the collective property of the group.[footnoteRef:12] [7:  Clifford Geertz, The Interpretation of Cultures, (New York: Basic Books Inc., 1973), p. 68.]  [8:  Emile Durkheim, The Elementary Forms of the Religious Life, Trans. Joseph Ward Swain, (London: George Allen & Unwin Ltd., 1915), pp. 348-349.]  [9:  Durkheim, The Elementary Forms, p. 102.]  [10:  Clifford Geertz, The Interpretation of Cultures, (New York: Basic Books Inc., 1973), p.89.]  [11:  Geertz, The Interpretation of Cultures, p. 91.]  [12:  Geertz, The Interpretations of Cultures, pp. 12-13.] 

Such cultural symbols powerfully convey shared meanings and building upon Durkheim's theory of collective representations[footnoteRef:13], Levy-Bruhl sought to define the collective participation of the primitive group observed which forms the union between the social groups and its totemic animal.[footnoteRef:14] For Levy-Bruhl's primitives, symbolism and participation was embedded into the cultural values and shared by the group, 'the law of participation'[footnoteRef:15] and as Eagleton points out, 'The notion of culture as a whole way of life probably works better with tribal or pre-modern societies.'[footnoteRef:16] Nonetheless, it can be argued that we are not born with a particular culture but moreover, we are born with the capacity to learn the norms and values of a culture, which Shimahara refers to as "enculturation".[footnoteRef:17] [13:  Emile Durkheim, The Elementary Forms of the Religious Life, Trans. Joseph Ward Swain, (London: George Allen & Unwin Ltd., 1915), p. 102.]  [14:  Lucien Levy-Bruhl, How Natives Think, (Princeton: Princeton University Press, 1985), pp. 94-96.]  [15:  Levy-Bruhl, How Natives Think, p. 76.]  [16:  Terry Eagleton, Culture, (New Haven and London: Yale University Press, 2018), p. 6.]  [17:  Nobuo Shimahara, Enculturation - A Reconsideration, Current Anthropology, Vol.11, No. 2, (University of Chicago Press, 1970), p. 143. https://www.jstor.org/stale/2740527] 

Furthermore, Shimahara identifies two phases of enculturation, namely the 'unconscious stage of early years' and the 'conscious "stage of later years."'[footnoteRef:18] Through enculturation, the individual learns to become a member of the culture both directly - through instructions from parents and peers, and indirectly – by observing and imitating actions from others within the group.[footnoteRef:19] [18:  Shimahara, Enculturation, p. 143. (Abstract).]  [19:  Shimahara, Enculturation, p. 143.] 

In contrast, Blumenthal disagrees with Geertz's argument that culture is a system of inherited beliefs[footnoteRef:20], suggesting that, 'contrary to a common assumption, being communicated by means of symbols has nothing to do with making a thing a culture trait.'[footnoteRef:21] Whilst not totally negating the use of symbols within a culture and particularly when combined with cultural ideas[footnoteRef:22], Blumenthal sought to define cultural using the analogy of a stream, 'culture is the world stream of cultural ideas from the first in the cosmos to the great body of them in the present.'[footnoteRef:23] In response to Blumenthal's notion, Malinowski and Van Wiese questions, 'What is a cultural idea?'[footnoteRef:24] If cultural ideas are subjective and symbolic, then the very term presents a problematic delineation and epistemological considerations must be addressed.[footnoteRef:25] In contrast to Durkheim and Blumenthal, Eagleton, erudite in the field of Marxist and cultural theory, puts forward a more critical and ideological approach to culture concerning social order,  [20:  Clifford Geertz, The Interpretation of Cultures, (New York: Basic Books Inc., 1973), p. 144.]  [21:  Albert Blumenthal, A New Definition of Culture, American Anthropologist, Vol. 42, No. 4, (American Anthropological Association, 1940), p. 580.  http://www.jstor.org/stable/663653.]  [22:  Blumenthal, A New Definition of Culture, p. 580.]  [23:  Blumenthal, A New Definition, p. 578.]  [24:  Bronislaw Malinowski and Leopold Van Wiese, American Sociological Review, Vol. 4, No. 4, (Sage Publications, 1939), p.589. https://doi.org./10.2307/2084334.]  [25:  Malinowski and Van Wiese, American Sociological Review, p. 593.] 

We have seen that culture, in one sense of the term, is a matter of values and symbolic practices, which at any given time are caught up in the business of maintaining political power.[footnoteRef:26] [26:  Terry Eagleton, Culture, (New Haven and London: Yale University Press, 2018), pg. 53.] 

For Eagleton, Durkheim's cultural values can be seen in a static and authoritarian way, the 'taken-for-granted beliefs and predilections...bred in the bone, rather than conceived by the brain'[footnoteRef:27], and coming unabashedly from a 'leftist' perspective[footnoteRef:28], society, to Eagleton, has imposed a need for critical enquiry upon the notion of culture.[footnoteRef:29]The question that Eagleton presents is, what does culture makes of living in a global, capitalist world in which the above, narrowly defined values of culture are passively transmitted without critique or analysis?[footnoteRef:30] and only by deconstructing the acceptance of passed ideologies can cultural hegemony finally be discarded. [27:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p.31.]  [28:  Eagleton, The Idea of Culture, p.118.]  [29:  Eagleton, The Idea of Culture, p.11.]  [30:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p.32.] 

Moving now to the concept of human nature, Eagleton recognises the biological instincts that motivate human behaviour, is often a tendentious term and, 'thus to be avoided at all costs.'[footnoteRef:31] The very recalcitrant qualities of human nature, as Eagleton observes, defiant in its 'hedonistic creed'[footnoteRef:32], must be restrained and seen as positively unnatural, the antithesis of culture, 'an inner fracture which runs all the way through the human subject.'[footnoteRef:33] In relative parlance, Raymond Williams considers that our interactions with the physical world have 'made not only human nature...we have also made societies.'[footnoteRef:34] Like Eagleton, Williams does not deny the many expressions of human nature and the dichotomous relationship between man and his surroundings[footnoteRef:35]. Eagleton deems nature, 'both what is around and inside us'[footnoteRef:36] and like Eagleton, Williams notes how human nature is currently disesteemed in contemporary times, namely through the separation of human nature and nature.[footnoteRef:37] [31:  Terry Eagleton, Culture, (New Haven and London: Yale University Press, 2018), pg. 14.]  [32:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p. 94.]  [33:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p. 110. ]  [34:  Raymond Williams, Problems in Materialism and Culture, (London: Verso, 1990), p.84. https://wcerion.files.wordpress.com/212/01/williams-ideas-of-nature.pdf.]  [35:  Williams, Problems in Materialism and Culture, p. 83.]  [36:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p. 5.]  [37:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p.6.] 

In Shakespeare's play, "The Tempest", with Prospero as the archetype of Western, patriarchal culture[footnoteRef:41] and Caliban, the archetype of primitive, raw, instinctive nature[footnoteRef:42], the dualistic relationship between nature and culture plays out. If nature is wild and irrepressible, culture sees the necessity in controlling the animalistic urges[footnoteRef:43] and using the encapsulation of all its values and moral framing, like Prospero, culture can tame the very nature that it does not understand, 'If I can recover him and keep him tame'[footnoteRef:44]and thus, overcome its perceived disorder. Even though the civilised master Prospero, fails in his attempt to subjugate the primitive nature of Caliban, on whom, 'Nature nurture can never stick.'[footnoteRef:45] Yet as Eagleton suggests, 'That one's nature is inherently open to culture or grace, does not entail that the bounteousness will be readily granted.'[footnoteRef:46] and in the same manner that nature holds the potential for culture, Miemiec points out that a tree also holds the potential for becoming a table.[footnoteRef:47] Eagleton asserts, perhaps 'nature itself produces the means of its own transcendence.[footnoteRef:48] To Eagleton, culture does not seem able to speak to certain deep demands of nature and a stalled dialectic emerges between the ruthlessly cultural and civilised position, wherein nature will hastily retreat from such fundamental constraints.[footnoteRef:49] [41:  William Shakespeare, The Tempest, Ed. Barbara A. Mowat and Paul Werstine, (Simon & Schuster, 2015), Act 1, Sc. 2, 429.]  [42:  Shakespeare, The Tempest, Act 2, Sc. 2, 25-31.]  [43:  Terry Eagleton, The Idea of Culture, (Oxford: Blackwell Publishers, 2000), p. 3-4.]  [44:  Shakespeare, The Tempest, Act 2, Sc. 2, 69-70.]  [45:  Shakespeare, The Tempest, Act 4, Sc. 1, 211-212.]  [46:  Eagleton, Culture, p. 29.]  [47:  Olaf Miemiec, Ideas, Ideology, and Interests: On Terry Eagleton's Approach to Culture, (Middle East – Topics of Arguments, 2017), p. 31. https://archiv.ub.uni-marburg-de/ep/0003/article/download/6332/6334/13252.]  [48:  Eagleton, The Idea of Culture, p. 3.]  [49:  Eagleton, The Idea of Culture, p. 4.] 

Cosmos                                                                                                                       
There are two primary models of defining cosmology as identified by Munitz[footnoteRef:57]; through scientific cosmologies and through traditional cosmologies which will be addressed now. It can be argued, as Fischer considers, that Pythagoras in the sixth century BCE was the first to consider that the earth was a sphere[footnoteRef:58], and, as Campion proposes, 'may also have been responsible for the use of the word "Kosmos" meaning world order.'[footnoteRef:59] Campion puts forward that this definition of the cosmos allowed, for Pythagoras, a harmonious and mathematically ordered universe that was inclined to human understanding.[footnoteRef:60] [57:  Milton K. Munitz, The Logic of Cosmology, The British School for the Philosophy of Science, vol. 13, no. 49, (Oxford University Press, 1962), pp. 48-50. http://www.jstor.org/stable/685222.]  [58:  Irene Fischer, The Shape and Size of the Earth, The Mathematical Teacher, vol. 60, no. 5, (National Council of Teachers of Mathematics, 1967), p. 508. http://www.jstor.org/stable/27957610.]  [59:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 144.]  [60:  Nicholas Campion, Astrology and Cosmology in the World's Religion, (London, New York: New York University Press, 2012), p. 152. ] 

Whereas the Pythagorean understanding of the cosmos was based on mathematical abstractions, observation, and experiment according to Campion[footnoteRef:61], in the fifth century BCE, Plato turned away from an emphasis on the practical science and application of observation using the senses[footnoteRef:62] to a cosmos, 'heavily reliant on speculation.'[footnoteRef:63] Plato preferred to understand the world through contemplation and ideas, [61:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 144.]  [62:  Campion, A History of Western Astrology, p. 154.]  [63:  Campion, A History of Western Astrology, p. 167.] 

It has come into existence; for it is visible and tangible and possessed of a body; and all such things are sensible, and things sensible, being apprehensible by opinion with the aid of sensation, came into existence, as we saw, and are generated.[footnoteRef:64] [64:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, Trans. R.G Bury, (Loeb Classical Library 234, 1929), 28b-c, p. 51.] 

The creation of the cosmos was not fortuitous to Plato, coming 'into existence as a living creation endowed with soul and reason, owing to the providence of God.'[footnoteRef:65] Plato's cosmos was alive, accorded with a soul and intelligence from a benevolent creator[footnoteRef:66], who transforms the proceeding chaos, 'into order out of disorder[footnoteRef:67], and thus, as Campion states, into a divine cosmos, based on order, stability, and reason.[footnoteRef:68] [65:  Plato, Timaeus, 29c, p. 54.]  [66:  Plato, Timaeus, 30d, p. 57.]  [67:  Plato, Timaeus, 30a, p. 55.]  [68:  Nicholas Campion, Astrology and Cosmology in the World's Religion, (London, New York: New York University Press, 2012), p. 152.] 

If Plato's concern, was with the divinity of the cosmos[footnoteRef:69], Aristotle's attention, as Campion notes, tended more to the mechanisms of the universe.[footnoteRef:70] Plato acknowledged a 'spherical cosmos'[footnoteRef:71], though as Campion points out, 'having little regard for material evidence as opposed to theoretical principles'[footnoteRef:72], there was not with Plato, the further proof that Aristotle required, 'obtained from the evidence of the senses'[footnoteRef:73], to demonstrate the earth was spherical due to the 'segments of the shape of the moon.'[footnoteRef:74] Considering that Plato's cosmos is the world of becoming, 'It comes to be and passes away but never really is'[footnoteRef:75], Aristotle considered a more logical and scientific reasoning was required, 'to be a good investigator, a man must be alive to the objections inherent in the genus of his subject'[footnoteRef:76], as fundamental proof was imperative over theoretical conjecture. Yet Aristotle's cosmos was limited and as noted by Matthen and Hankinson, the geocentric model as with Plato, afforded the earth a privileged place in the world.[footnoteRef:77] In Plato's cosmos, nous (intellect) is the divine, ordering principle of the universe and as Campion points out, 'true knowledge is available only from being'[footnoteRef:78], whilst science as an explanation is deemed a 'likely story.'[footnoteRef:79]  [69:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, Trans. R.G Bury, (Loeb Classical Library 234, 1929), 28c and also acknowledged in 29a.]  [70:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 167.]  [71:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, Trans. R.G Bury, (Loeb Classical Library 234, 1929), 602d and also acknowledged in 40b-c. ]  [72:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 167.]  [73:  Aristotle, On the Heavens, trans. W. K. C. Guthrie, (Loeb Classical Library 338, 1939), 297b, p. 253.]  [74:  Aristotle, On the Heavens, 297b, p. 253.]  [75:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, Trans. R.G Bury, (Loeb Classical Library 234, 1929), 28a. ]  [76:  Aristotle, On the Heavens, trans. W. K. C. Guthrie, (Loeb Classical Library 338, 1939), 294b, p. 227.]  [77:  Matthew Mohan and R. J. Hankinson, Aristotle's Universe: It's Form and Matter, Synthese, vol. 96, no. 3, (Springer, 1993), p. 417, http://ww.jstor.org/stable/20117821.]  [78:  Nicholas Campion, Astrology and Cosmology in the World's Religion, (London, New York: New York University Press, 2012), pp. 152-153.]  [79:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, Trans. R.G Bury, (Loeb Classical Library 234, 1929), 29d.] 

Aristotle's cosmos with its emphasis on the senses and material world was, as Bowen and Wildberg discuss, to influence the world view of the time[footnoteRef:80] and the subsequent world view of the scientific revolution and the Enlightenment as a result, as observed by Campion, of motion replacing God as the 'first cause of all things.'[footnoteRef:81] therefore, 'it's not God that rules humanity, but the cosmos.'[footnoteRef:82] This new understanding of motion, replaced the capricious gods of earlier times[footnoteRef:83], who, by their interference in human affairs could cause man's destiny. Rather, through a teleological view of causation, man was now liberated and as Logan points out, being 'bound up in our self-conscious choice of ideals'[footnoteRef:84] , it was now up to the individual to realise perfection and abide by natural law. [80:  A. Bowen and C. Wildberg, New Perspectives on Aristotle's De Caelo, (Brill.com, 2001), pg. 1. ]  [81:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 44.]  [82:  Campion, History of Western Astrology, p. 45.]  [83:  Campion, A History of Western Astrology, p. 69.]  [84:  J. D. Logan, The Aristotelian Teology, The Philosophers Review, vol. 6, no. 4, (Duke University Press, 1897), p. 400. http://jstorr.org/stable/2176001.] 

The sixteenth and seventeenth centuries, according to Koyre, heralded fundamental changes in how the cosmos was perceived[footnoteRef:85] moving from an established Ptolemaic, geocentric model, as Campion points out, through the demonstration by Copernicus, 'that the sun, not the earth was the centre of the cosmos'[footnoteRef:86] and therefore, displacing man from, ' his privileged position at the heart of the cosmos.'[footnoteRef:87] Furthermore, the impact of Galileo's telescope and Kepler's laws of planetary motion could only serve as Graubard points out, to quiver the very foundations of religious belief in the seventeenth century world[footnoteRef:88], and 'Galileo too is disturbed by his own discoveries.'[footnoteRef:89] Though Galileo argues, 'I do not think one has to believe that the same God who has given us senses, language, and intellect would want us to set aside the use of these.'[footnoteRef:90] The church, according to Gingerich, would not accept such a fundamental change to the established cosmos based on prima facie implausibility[footnoteRef:91], and Galileo's tendentious discoveries were deemed heretical.[footnoteRef:92] [85:  Alexandre Koyre, Galileo and the Scientific Revolution of the Seventeenth Century, The Philosophical Review, Vol. 52, no. 4, (Duke University Press, 1943), p. 334. https://doi.org/10.2307/2180668.]  [86:  Nicholas Campion, A History of Western Astrology Volume II: The Medieval and Modern World, (London, Bloomsbury, 2013), p. 106.]  [87:  Campion, A History of Western Astrology Vol. II, p. 111.]  [88:  Mark Graubard, Astrology's Demise and Its Bearing on the Decline and Death of Beliefs, Osiris, vol. 13, (Saint Catherine's Press, The History of Science Society, 1958), p. 223. http://www.jstor.org/stable/301650]  [89:  Graubard, Astrology's Demise, p. 222.]  [90:  Galilei Galileo cited in Maurice A. Finocchiaro, The Essential Galileo, (Indianapolis: Hackett Publishing, 2008), p.  117.]  [91:  Owen Gingerich, The Galileo Affair, vol. 247, no. 2, (Scientific American, 1982), pp. 133-134.]  [92:  Gingerich, The Galileo Affair, p. 134.] 

The concept of a paradigm shift, identified by Thomas Kuhn, sought to explain the cosmological propositions that came out of the seventeenth century world.[footnoteRef:93] For Kuhn, science was not a gradual accumulation, and a scientific paradigm did not occur as only ideas and knowledge, but moreover, as a political and chaotic endeavour, 'in both political and scientific development the sense of malfunction that can lead to crisis is prerequisite to revolution'.[footnoteRef:94] Whilst a paradigm contains the practices, theories, assumptions, patterns and models, 'a map whose details are elucidated by mature scientific research'[footnoteRef:95], a paradigm shift is a sudden shift in perception that cannot 'be made as step at a time, forced by logic and neutral experience'.[footnoteRef:96], and as Campion points out, 'the scientific consensus changes not when old theories are disproved but when the old generation of scientists who believed those theories dies.'[footnoteRef:97] A paradigm shift alters cultural perception[footnoteRef:98], therefore, the move from a geocentric to a heliocentric universe was one of perspective but arguably would have had a profound impact upon the eighteenth-century cosmos[footnoteRef:99] in terms of religious and political thinking of the time.[footnoteRef:100] [93:  Thomas Kuhn, The Structure of Scientific Revolution, (Chicago: University of Chicago Press, 1970), p. 12.]  [94:  Kuhn, The Structure of, p. 92. ]  [95:  Kuhn, The Structure of, p. 109.]  [96:  Kuhn, The Structure of, p. 150.]  [97:  Nicholas Campion, A History of Western Astrology Volume II: The Medieval and Modern World, (London: Bloomsbury, 2013), footnote 29, p. 297.]  [98:  Thomas Kuhn, The Structure of Scientific Revolution, (Chicago: University of Chicago Press, 1970), p. 112.]  [99:  Thomas Kuhn, The Structure of Scientific Revolution, (Chicago: University of Chicago Press, 1970), p. 12, 30.]  [100:  Nicholas Campion, A History of Western Astrology Volume II: The Medieval and Modern World, (London: Bloomsbury, 2013), p. 168.] 

Having established the newly emerging perspective that came out of the seventeenth century, Issaac Newton in the eighteenth century was to prove the final blow for a cosmology rooted in divine order and theoretical proof.[footnoteRef:101] Newton's laws of gravity and motion came to displace the hierarchal religious and political frameworks of the time.[footnoteRef:102] No longer did theological law apply to an understanding of the world, rather the scientific laws of forces and energies could explain the laws of the universe without the need of an omnipotent deity therefore negating religious hegemony as a universal principle.[footnoteRef:103]     [101:  Nicholas Campion, A History of Western Astrology Volume II: The Medieval and Modern World, (London: Bloomsbury, 2013), p. 106.]  [102:  Nicholas Campion, Astrology and Cosmology in the World's Religion, (London, New York: New York University Press, 2012), p. 2.]  [103:  Owen Gingerich, The Galileo Affair, vol. 247, no. 2, (Scientific American, 1982), pp. 138.] 

The early twentieth century was one of further advancements in the scientific cosmological field and the theory of relativity proved by Albert Einstein was to have far reaching implications on contemporary society which will be discussed in the next section.
Are perceptions of culture cosmically conditioned?
In reference to modern cosmology, Coyne attests to 'the immense power which drives us humans in our continuous search for deeper understanding and our place in it.' [footnoteRef:104] Coyne further points out that our understanding of the universe is really an attempt to understand ourselves[footnoteRef:105] and as Loeb considers, 'We find ourselves on a stage without a script, so we naturally seek a purpose and wonder.'[footnoteRef:106] As Loeb proposes, the relationship between cosmos and culture is not a replication[footnoteRef:107] and neither is it a mirroring[footnoteRef:108]; it is far more nuanced and the result of cosmological shifts that emerge from political and social milieu of the time that either advance or negate the new cosmological beliefs.[footnoteRef:109] [104:  George V. Coyne, Modern Cosmology and Life's Meaning, The Cultural Values of Science, Scripta Varia 105, (Vatican City: Pontifical Academy of Science, 203), p. 101. www.pas.va/content/dam/accademia/pdf/sv105/sv105-coyne.pdf.]  [105:  Coyne, Modern Cosmology, p. 101.]  [106:  Abraham Loeb, Can the Universe Provide Us with the Meaning of Life? Scientific American, 21 January 2020, htytps://blogs.scientificamerican.com/observations/can-the-universe-provide-us-with-the-meaning-of-life/ [accessed on 19 December 2021].]  [107:  Loeb, Can the Universe, 2020.]  [108:  Loeb, Can the Universe, 2020.]  [109:  Loeb, Can the Universe, 2020.] 

It was not until Einstein's theory of relativity, that as Mohler points out, a catalyst was provided in which cultural and moral relativism was actively encouraged and normalised within society.[footnoteRef:110] It is worth noting however that Einstein was not a moral relativist, 'the content of scientific theory itself offers no moral foundation for the personal conduct of life'[footnoteRef:111], and as Isaacson points out, 'if his theory of relativity produced ripples that unsettled the realms of morality and culture, this was not caused by what Einstein believed but by how he was popularly interpreted'[footnoteRef:112] while Johnson believes that Einstein, 'lived to see moral relativism, for him a disease, become a social pandemic.'[footnoteRef:113] Johnson further considers how 'relativity became confused with relativism'[footnoteRef:114] and Livingstone considers how relativism was to fundamentally fracture a society with the message that the world was no longer as originally perceived.[footnoteRef:115] [110:  Albert Mohler, Relativity, Relativism and The Modern Age, Ligonier Ministries, 25 October 2016, https://www.ligonier.org/learn/articles/relativity-relativism-and-modern-age, [Accessed on 19 December 2021].]  [111:  Albert Einstein cited in Albert Einstein as an idealist, Macleans, 1 July 1930, [Accessed on 10th December 2021], https://archive.macleans.ca/article/1930/07/01/albert-einstein-as-an-idealist. ]  [112:  Walter Isaacson, Einstein His Life and Universe, (New York: Simon and Schuster, 2007), p.136.]  [113:  Paul Johnson, Modern Times: From the Twenties to the Nineties, (New York: Harper Collins Publishers, 1991), p.4.]  [114:  Johnson, Modern Times, p. 4.]  [115:  William D. Livingstone, World Affairs, vol. 146, no. 4, (World Affairs Institute: 1984), pp. 369-370, http://www.jstor.org/stable/20672001.] 

Irregardless of any misappropriation of Einstein's deterministic law, the dissemination of newly found scientific cosmological laws into the spheres of culture and moral law, as Johnson found, 'change(d) our perception of the physical world'.[footnoteRef:116] Campion further supports the argument that with each scholarly breakthrough, 'humanity's relationship with the cosmos...filtered through to the rest of society'[footnoteRef:117], and that upon Newton's discovery of a cosmos governed by one natural law came the premise, 'that all human society, being an integral part of the cosmos, must also be governed by one law, kings included.'[footnoteRef:118] Yet new scientific notions that ripple into the current culture do not happen expeditiously, as Heller discusses, regarding the modest impact initially regarding the heliocentric model displacing the geocentric model in sixteenth century society[footnoteRef:119], with the established schools of religious, political, and philosophical thought, taking up ontological argument rather than a fundamental and perceptual change of culture at the time.[footnoteRef:120]  As seen with Heller's argument, once the scientific community has accepted a new understanding of the cosmology, the rippling effects can be felt within the culture. As discussed previously, Kuhn explicated this transition as a "paradigm shift"[footnoteRef:121] and considered the way in which modern science was hegemonic and dogmatic[footnoteRef:122], or as Nye discusses, Kuhn, 'likens scientific history to a succession of authoritarian regimes in which hegemonic paradigms inevitably are followed by crises and then by revolutions.'[footnoteRef:123] Given the unyielding nature of modern science and the proceeding crisis that indubitably follows, a paradigm shift resulting in a revolutionary alteration of world-view perception is as Kuhn points out, inevitable.[footnoteRef:124] [116:  Paul Johnson, Modern Times: From the Twenties to the Nineties, (New York: Harper Collins Publishers, 1991), p.5.]  [117:  Nicholas Campion, A History of Western Astrology Volume II: The Medieval and Modern World, (London: Bloomsbury, 2013), p.43.]  [118:  Nicholas Campion, Astrology and Cosmology in the World's Religions, (London and New York: New York University Press, 2012), p. 2.]  [119:  Henry Heller, Copernican Ideas in Sixteenth Century France, no 1, (Renaissance and Reformation 20, 1996), pp. 6-7, http://www.jstor.org/stable/43445785.]  [120:  Heller, Copernican Ideas, pp. 5-7.]  [121:  Thomas Kuhn, The Structure of Scientific Revolution, (Chicago: University of Chicago Press, 1970), p. 150.]  [122:  Kuhn, The Structure of, pp. 92-94.]  [123:  Mary Jo Nye, Thomas Kuhn, Case Histories and Revolutions, Historical Studies in the Natural Sciences, vol. 42, no. 5, (University of California Press, 2012), p. 560, https://doi.org/10.1525/hsns.2012.42.5.557.]  [124: Thomas Kuhn, The Structure of Scientific Revolution, (Chicago: University of Chicago Press, 1970), pp. 90-193.] 

The rippling effect could start with a philosopher considering how the laws of the universe can apply to the laws of society. It can be argued that Gilbert Harman was one of the first philosophers to use Einstein's theory of relativity as a moral compass.[footnoteRef:125] [125:  Gilbert Harman, Moral Diversity as an argument for Moral Relativism, in Douglas Odegard and Carole Stewart (eds), Perspectives on Moral Relativism, (Ontario: Agathon, Milliken, 1994) p. 16.] 

Compare moral relativism to motion relativism. We often take ordinary judgements about motion to be true if they are true in relation to a framework.[footnoteRef:126]	 [126:  Gilbert Harman, The Nature of Morality, (New York: Oxford University Press, 1977), p. 2.] 

Margaret Gilbert notes that 'Harman's use of the term "framework" here reflects his desire to draw an analogy between Einstein's theory of relativity and moral relativism'[footnoteRef:127] and for Harman, whose philosophical relativism required an inner, moral judgement[footnoteRef:128], what is true according to one man's moral framework, will be refuted by another.[footnoteRef:129] For Harman, all is therefore relative to one's personal moral framework.[footnoteRef:130] [127:  Margaret Gilbert, NoÛs, vol. 32, no. 2, (Wiley, 1990), p. 296, http://www.jstor.org/stable/2671918.]  [128:  Gilbert Harman, The Status of Morality, (Oxford: Oxford University Press, 1977), pp. 3-6.]  [129:  Harman, The Status of Morality, pp. 35-37.]  [130:  Gilbert Harman, Moral Diversity as an argument for Moral Relativism, in Douglas Odegard and Carole Stewart (eds), Perspectives on Moral Relativism, (Ontario: Agathon, Milliken, 1994) p. 22.] 

In stark contrast to the Enlightenment thinkers, who, as Campion discusses, embraced notions of the absolute and universal truth[footnoteRef:136], modern cosmological thinking, which, according to Jaggar and Tobin, consisted of epistemological and moral relativism[footnoteRef:137], gave rise to much discourse on the resulting falling away of moral truth and value. Rachels refutes Harman's notion of cultural relativity based on Einstein's laws, 'we want a single, simple formula...in the way that simple formulas in physics bring together apparently diverse phenomena.'[footnoteRef:138]. Rachels further considers that since there is no such thing as objective truth in ethics, we are unable to prove moral opinions to be either true or false[footnoteRef:139] and believes the very reason for the recent sceptical approach to ethics is our, 'understanding of the world and our place in it'[footnoteRef:140] as well as 'the rise in modern science.'[footnoteRef:141]  Rachels believed that the rise in modern science has shaken the very foundations of a culture whose 'moral judgements were warranted by the facts of nature.'[footnoteRef:142] Man has lost his place in the cosmos, 'the basic moral arrangement'[footnoteRef:143] was now in disarray and this uncertainty extended to culture.[footnoteRef:144] [136:  Nicholas Campion, A History of Western Astrology Volume I: The Ancient World, (London and New York: New York University Press, 2012), p. 154.]  [137:  Alision M Jaggar and Theresa W. Tobin, Situating Moral Justification: Rethinking the Mission of Moral Epistemology, Metaphilosophy, vol. 44, no. 4, (Wiley, 2013), p. 384, https://www.jstor.org/stable/24441770.]  [138:  James Rachels, The Elements of Moral Philosophy, 4th Ed, (McGraw Hill, 2003), p. 71.]  [139:  Rachels, The Elements, p. 30.]  [140:  Rachels, The Elements, p.33.]  [141:  Rachels, The Elements, p.33.]  [142:  Rachels, The Elements, p. 33.]  [143:  Rachels, The Elements, p. 34.]  [144:  Rachels, The Elements, p. 33.] 

Building upon Rachel's argument, Eagleton believes that mass culture, pervaded society until it, 'merge(d) with the rest of social existence.'[footnoteRef:146] Using the term "post-modernism", Eagleton demonstrates how the many changing facets of science, penetrated, and altered the concepts within the culture of the time.[footnoteRef:147] Eagleton does not extol the merit of cultural relativism and perceives the shortcomings in relation to the justification of indifference and abuses of power[footnoteRef:14832] and therefore, argues that 'cultural relativism is a vastly implausible position.'[footnoteRef:207] Judgements and values to Eagleton, cannot be said to be exclusively subjective or objective, instead the entwining of both objectivity and subjectivity allow for an interpretation of culture beyond an absolute definition.[footnoteRef:26294] [146:  Terry Eagleton, Culture, (New Haven and London: Yale University Press, 2018, p. 147.]  [147:  Eagleton, Culture, pp. 112-114.]  [14832:  Eagleton, Culture, pp. 40-41.]  [207:  Eagleton, Culture, p. 41.]  [26294:  Eagleton, Culture, p. 42.] 

Like Eagleton, Latour dislikes the notion of 'postmodernism, believing it to be 'a system not a solution'[footnoteRef:148] and instead, sought to ask, 'how can we learn from Einstein how to study society.'[footnoteRef:149]Latour does not deny that science can proliferate culture[footnoteRef:150], but presents the argument that as long as the thinking exists that science separates culture and nature[footnoteRef:151], then modern society would deem itself as separate from nature and thereby require hybrid objects to bridge that gap[footnoteRef:152], and one such hybrid would be the process of proliferating the theory of relativity in reconnecting the cosmos with modern culture.[footnoteRef:153]  Latour comes from a relativist viewpoint in that he believes that science, being objective, should not have such weighted notions of morality, politics, and religion and should not therefore, stand as the truth for civilisation on epistemological terms; Einstein himself, 'gives no indication of how relativity theory itself could be said to be social.'[footnoteRef:154] [148:  Bruno Latour, An Enquiry into modes of existence: An Anthropology of the Moderns, trans. Catherine Porter, (Cambridge: Harvard University Press, 2013), p. 175.]  [149:  Bruno Latour, A Relativistic Account of Einstein's Relativity, (Social Studies of Science, 1988), p. 5.]  [150:  Bruno Latour, Politics of Nature: How to Bring the Sciences into Democracy, trans. Catherine Porter, (Harvard University Press, 2004), p. 35.]  [151:  Bruno Latour, We Have Never Been Modern, (Cambridge and Massachusetts: Harvard University Press), p. 37.]  [152:  Latour, We Have Never Been Modern, pp. 10-12.]  [153:  Latour, We Have Never Been Modern, pp. 106-107.]  [154:  Bruno Latour, A Relativistic Account of Einstein's Relativity, (Social Studies of Science, 1988), p. 4-6.] 

Analogous with Latour in refuting relativism and for taking a polemic against "modernity",[footnoteRef:155] Whitehead further opposed Einstein's ontology[footnoteRef:156] that consisted of separate, scientific, 'event-particles.'[footnoteRef:157] Being distinct from nature; that which is 'known to us in our experience as a complex of passing events'[footnoteRef:159], Whitehead argued against Einstein's theory of relativity in which the emergent cosmos was reduced to inert and distinct laws[footnoteRef:160], by proposing, that it is the relationship, "occasions',[footnoteRef:161] between these laws and objects that determines the main, ontological force.[footnoteRef:162] Just as Whitehead's cosmos is determined by reciprocal relationships that create patterns and order in the universe[footnoteRef:163], 'there is no society in isolation'[footnoteRef:164] and negating Einstein's position that all in the cosmos was relative and unattached, Whitehead argued that each society is a product of the relationships within, 'and must be considered with its background of a wider environment of actual entities.'[footnoteRef:165] Whitehead continues, 'there is no reason, of any ultimate metaphysical generality, why this should be the whole story.'[footnoteRef:166] The cosmological story[footnoteRef:167], extends beyond the isolated laws of physics and displaced notions of universal relativity.[footnoteRef:168] [155:  Bruno Latour, We Have Never Been Modern, (Cambridge and Massachusetts: Harvard University Press), pp. 11-12.]  [156:  Alfred North Whitehead, The Concept of Nature: The Tarner Lectures Delivered in Trinity College, (Trinity College, 1919), pp. 164-166, https://www.gutenberg.org/files/18835/18835-h.htm.]  [157:  Whitehead, The Concept of Nature, p. 172.]  [159:  Whitehead, The Concept of Nature, p. 166.]  [160:   Whitehead, The Concept of Nature, pp. 164-166.]  [161:  Alfred North Whitehead, Process and Reality: An Essay in Cosmology, (New York: The Free Press, 1978), p.90.]  [162:  Whitehead, Process and Reality, pp. 12-13.]  [163:  Whitehead, Process and Reality, p. 257.]  [164:  Whitehead, Process and Reality, p.90.]  [165:  Whitehead, Process and Reality, p.90.]  [166:  Whitehead, Process and Reality, p.340.]  [167:  Whitehead, Process and Reality, p.167.]  [168:  Whitehead, Process and Reality, pp, 48, 50.] 

To conclude, the powerful cosmos extends beyond the laws of physics and theoretical science. Rather, it impinges upon the very culture that man inhabits and the beliefs, practices, and discourse governing its morals and philosophies as seen through the epochs. The emerging discoveries regarding the nature of the cosmos, according to Kuhn and Harman, have informed our daily experience within it and demonstrated a significance on our perception of the world view, as well as personal self-perception and interaction with others. Yet for Eagleton, Latour, and Whitehead, by adopting a single, universal narrative to explain the cosmos, this presents a limiting viewpoint and accordingly, limits culture and an understanding of the world.
Therefore, considering the effects that cosmological advancements have determined upon culture thus far, the next reasonable step might be to explore what a future cosmology might look like and how this might bring about another radical paradigm shift.
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