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LA QUESTION DU PROGRES HISTORIQUE
DANS L’(EUVRE DE LUCIAN BLAGA

ADRIANA NEACSU!

Abstract: According to Lucian Blaga, the issue whether
there is or there is not historical progress can be solved
only in terms of human relations with the metaphysical
centre of existence, relations that provide for the man his
state within the universe, setting up, at the same time,
the rules of his individual and group existence, thus
involving the mechanism of society. The latter is
characteristic for the human environment, the natural
manifestation of his full humanity, pulling him out from
the mere horizontally living, giving ontological
dimension of verticality. My paper reveals the fact that in
Blaga’s conception, human progress as a species
throughout history is not possible, since progress requires
either that man doesn’t have a final essence but perfects it
only as time passes, or that he by knowing gradually the
central mystery of existence, exceeds his own condition
and becomes himself equal to his Creator. In fact, man,
the result of complex ontological mutations is from the
very beginning what he is, i.e. a being who lives within
mystery and for revelation, and the transcendent
censorship of the Great Amnonymous prevents his
usurpation by man. But when taking into account the
different spheres of human activity, Blaga finds out that,
for many of them, progress is, in one way or another, an
undeniable fact, although it has time limits and, what is
the most important, does not change man’s being and its
position in the universe, failing to risk the principle of
mystery conservation set by the Great Anonymous. So,
Blaga’s conception of progress is original, complex and
subtle that refuses to treat progress as a common problem

1 University of Craiova, Romania.
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of human life, but solving it from the perspective of the
human condition and the metaphysical sense of human
existence.

Keywords: progress, The Great Anonymous,
transcendent censorship, cultural style, stylistic matrix,
metaphysical limit.

Introduction

Depuis le XVIII* siecle, qui a imposé la primauté de la raison dans les
préoccupations philosophiques, et sous I'influence des succes de la science
et de la technologie moderne, l'idée du progres constant dans le
développement de la vie sociale a gagné sans cesse du terrain. Malgré
quelques voix importantes qui ont exprimé leurs réserves ou leur
scepticisme envers cette idée!, elle est devenue une sorte de dogme de
grande popularité, au-dela des frontieres de la philosophie.

Mais au début du XX siecle, les crises répétées dans la société et les
horreurs de la Premiere Guerre Mondiale ont ébranlé la conscience des
individus, ruinant leur confiance dans le pouvoir de la raison et
’optimisme naif quant a I’avenir. Par conséquent, le courant «progressiste»
dans la pensée philosophique a été remplacé, si non par la position
opposée, anti-progressistes, qui avaient aussi ses partisans?, au moins a une
attitude plus modérée et lucide, qui voulait répondre a la question du
progres d'une maniere nuancée, responsable et dépourvue d’illusions.

Ainsi, méme si les partisans de progres n‘ont pas succombé
totalement, déja dans la premiere moitié du XX¢ siecle ont été formulées
assez de théories pour nous convaincre du caractere relative et
contradictoire du progres historique, du fait qu’il se réalise plutdt dans les
divers domaines qu’au niveau macrosocial et que, loin d’exprimer une loi
implacable, il dépend essentiellement de l'effort et de la volonté des
individus et des groups sociaux. D’ou la responsabilité de ceux-ci, mit en
évidence par la fragilité du progres, qui peut toujours étre remplacé par la
stagnation ou le déclin.

1 Par exemple, Arthur Schopenhauer, Friedrich Nietzsche ou Charles Renouvier.
2 Par exemple, Oswald Spengler ou Nicolas Berdiaev.
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La perspective métaphysique

Familiarisé avec la toute variété de positions philosophiques sur le
progres historique formulées a son époque, le philosophe roumain Lucian
Blaga a élaboré sur cette question son propre point de vue, dont
I'originalité vient de la fondation sur son conception de l’homme,
conception qui, a son tour, est intégrée dans un systeme philosophique
dont la base est la cosmologie/ontologie!, mais qui aboutit dans une
métaphysique de I'histoire.? L’argumentation développée par Blaga pour
démontrer sa these sur le progres historique implique 1’ensemble de sa
vision philosophique, de sorte que la rigueur, la cohérence et la force de
suggestion de celle-ci est automatiquement imprimée a la premiere, qui
n’est que son application a un probléme ponctuel, démontrant, une fois de
plus, la fonctionnalité du systeme dans les cas particulieres.

Selon Blaga, la question s’il y a ou non du progres dans I'histoire ne
peut étre résolue que de la perspective des rapports de ’homme avec le
centre métaphysique de toute 1’existence, rapports qui dessinent son statut
dans l'univers, et qui établissent, en méme temps, les regles de
fonctionnement de son existence individuelle et de groupe, ce qui implique,
bien entendu, le mécanisme de la société. Cette derniére représente le
milieu spécifique de I'homme, le cadre naturel de sa pleine humanité, qui
I'arrache de la simple existence horizontale, lui offrant la dimension de la
verticalité ontologique.3

Ainsi, le point de départ pour résoudre le probleme du progres est le
commencement absolu, la source unique de toutes choses, le grand démon
divin sans nom (le « Grand Anonyme* ») qui, pour empécher
I'effondrement du centre de l'existence et le chaos final, censure son
immense force créatrice par laquelle il obtiendrait une infinité d’existence
identiques avec soi, en générant seulement les structures substantielles les

1 Voir Lucian Blaga, Les Différentielles divines, traduction du roumain par Thomas
Bazin, Raoul Marin et Georges Piscoci-Danesco, Paris, Librairie du Savoir-Librairie
Roumaine Antitotalitaire, 1993.

2 Voir Lucian Blaga, L’Etre historique, traduction du roumain par Mariana-Georgeta
Piscoci, Paris, Librairie du Savoir-Librairie Roumaine Antitotalitaire, 1993.

3 Voir Ibid., le chapitre : « Organisme et société ».

* Voir Lucian Blaga, Les Différentielles divines, edition citée, le chapitre : « Le Grand
Anonyme - le générateur ».
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plus simples: les « différentielles divines '», dont les multiples combinaison
produisent le monde entier.

En vertu de la méme nécessité de protéger 1'ordre universel, tous les
étres créés, en particulier 'homme, la plus complexe des créatures et
capable de la connaissance la plus profonde, sont soumises a la « censure
transcendante »2, par laquelle on leur nie toute connaissance positive,
absolument adéquate, sur le Grand Anonyme, sur le monde et sur eux-
mémes. C’est parce qu’au niveau absolu, « penser » est la méme chose avec
« étre » et une telle connaissance placerait automatiquement le sujet
connaissant dans l'identité avec le Grand Anonyme. En fait, une telle
censure est presque inutile pour la plupart des étres du monde, qui vivent
uniquement « dans I'immédiat et pour leur sécurité ». Seulement quand il
s’agit de 'homme, qui, a la suite d’'une mutation ontologique, a ajouté a la
vie animale la dimension de I’existence « dans I'horizon du mystere et pour
la révélation »3, devenant ainsi vraiment ce qu’il est, la censure montre sa
efficacité, luire mettant pour jamais I'empreinte sur son destin.

L’histoire comme la maniére d’étre pour ’homme dans son concept

générique

Par conséquent, en vertu de son propre statut ontologique, '’homme
tend vers le mystere universel, qu’il entrevoit au-dela de I'horizon
physique, de sorte que le sens ultime de son existence est sa connaissance,
donc sa révélation. Dans ce moment intervient, implacable, la censure
transcendante imposée par le Grand Anonyme, ainsi que, malgré tous ses
efforts et ses possibilités incontestables, ’homme ne pourra jamais obtenir
que des connaissances relatives, partielles et provisoires, en tout cas
impropres a l'essence recherchée, qui sont plutot l'expression de ses
capacités créatrices que la réflexion adéquate de la réalité.

Mais parce qu’il ne peut-pas abandonner lidéal du savoir absolu,
bien qu’il ne I'atteindra jamais, I'effort cognitif aura lieu indéfiniment au fil

1 Voir Ibid., le chapitre : « Les Différentielles divines ».

2 Voir Lucian Blaga, Trilogie de la connaissance, traduction du roumain par Yves
Cauchois, Raoul Marin et Georges Piscoci-Danesco, Paris, Librairie du Savoir-
Librairie Roumaine Antitotalitaire, 1995, le chapitre: « La Censure transcendente ».
3 Voir Lucian Blaga, Trilogie de la culture, traduction du roumain par Yves Cauchois,
Raoul Marin et Georges Piscoci-Danesco, Paris, Librairie du Savoir-Librairie
Roumaine Antitotalitaire, 1996, le chapitre: « La Singularité de ’homme ».
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du temps, tant qu’il y aura I'homme, et c’est exactement ce que nous
appelons I'histoire. Celle-ci n’est pas autre chose que la maniere d’étre pour
I'homme « planaire », comme étre « luciférien », qui tend naturellement a
usurper la place de son créateur absolu.! De cette perspective, pour Blaga
les phénomenes naturels, physiques, biologiques ou mentaux, méme si
ceux-ci impliquent le devenir temporel, ne sont pas des phénomenes
historiques, et ne forment aucunement une histoire.?

Ainsi, lorsque nous mettons la question du progres historique, nous
visons, en principe, la maniere ou les individus humains, regroupés non
sur des criteres biologiques mais organisés strictement sous I'impératif de
l'existence dans 1'horizon du mystere et pour la révélation, s’acquittent-ils
le longue du temps de cette tache métaphysique essentielle.

Cependant, nous avons vu que I'homme est arrété, par des raisons
absolues, d’obtenir une connaissance adéquate sur les aspects
fondamentaux de la réalité, ce qui signifie qu'il ne peut pas y avoir, de ce
point de vue, de progrés dans l'histoire humaine. Evaluée dans son
ensemble de la perspective du principal objectif de 1'existence humaine: la
connaissance absolue, I'histoire est un échec, ce qui, en revanche, représente
la seule condition pour sa persistance.> D’ailleurs, I'échec n'est pas du tout
considéré en termes relatifs, en ce sens que, méme si la réalité infinie ne
sera jamais totalement révélée, nous pouvons obtenir sur celle-ci des
connaissances adéquates et de plus en plus completes, par contre: la
position du notre philosophe est que rien du bagage cognitif humain
n’exprime pas correctement quelque chose, si peu qu’il soit, de la profonde
configuration du réel, parce que, autrement, il serait « métaphysiquement
dangereux ».*

Ainsi, « histoire » et « progrés » sont deux notions contradictoires
chez Lucian Blaga. Ce n'est pas que « régression » serait un concept plus
approprié pour décrire 'histoire. Parce que, si, tout au long de I'histoire,

! Voir Lucian Blaga, Les Différentielles divines, edition citée, le chapitre: « Sur
I’histoire ».

2 Voir Lucian Blaga, L'Etre historique, edition citée, le chapitre : « Le phénomeéne
historique ».

3 Si I'homme atteindrait la connaissance absolue, il dépasserait sa condition
humaine, en devenant identique avec le Grand Anonyme et, par conséquent,
I'histoire finirait.

4 Voir Lucian Blaga, Trilogie de la connaissance, edition citée, le chapitre
«L’ontologie de la censure ».
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I'homme ne s'approche pas de plus en plus du mystere central, on ne peut
dire ni qu’il est parti une fois d’une connaissance absolue, dont il s'éloigne
progressivement dans le cours du temps.

La négation du progrés historique global

La these de Blaga est que toutes les formes par lesquelles 'homme
tente de dévoiler le mystere de l'existence sont parfaitement équivalentes,
c'est-a-dire également impuissantes et qu’on ne peut donc pas parler d'un
progres cognitif a la suite du passage de I'un a l'autre. Tous les résultats des
activités humaines qui visent au-dela de l'horizon du monde sont des
créations qui expriment seulement l'esprit humain ; en d'autres termes, ils
sont des actes de la culture. Il y a, en effet, une évolution dans leur
succession, mais jamais un progres. Loin de se développer par le hasard, ils
s’integrent dans les diverses « matrices » génératrices!, a savoir les «champs
stylistiques »? subordonnés aux « catégories abyssales de I'inconscient »?,
qui ont des relations complexes, de sorte que dans 1'évolution historique
générale, nous avons affaire avec des passages continues d'un style culturel
a un autre, sans que ces passages signifient le moindre progres.

Ainsi, l'histoire est, en fait, la création culturelle variée (mais
extrémement ordonnée) au fil du temps, dans la richesse immense de
laquelle est impossible d'établir des hiérarchies de valeur ou de déceler
aucun progres, parce que tous les ouvrages de 'homme se trouvent sur le
meéme plan de la perspective de leur but absolu.*

On pourrait répondre a Blaga que 1'idée de progres historique globale
serait sauvée si on laisse de coté le critere de la finalité métaphysique de
I'histoire, en se concentrant sur son sujet. En d'autres termes, on peut dire
que, bien que le mystere de 1'existence reste toujours intact, le simple fait
que l'homme multiplie pendant le temps ses efforts et ses réalisations
créatives, implique un progres continu de son étre.

! Voir Lucian Blaga, Trilogie de la culture, edition citée, le chapitre : « La Matrice
stylistique ».

2 Voir Lucian Blaga, L'Etre historique, edition citée, le chapitre : « Les Champs
stylistiques ».

3 Voir Lucian Blaga, Trilogie de la culture, edition citée, le chapitre : « Les Catégories
abyssales ».

4 Voir [bid., le chapitre: « La Signification métaphysique de la culture ».
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Mais du point de vue de Blaga, cet argument ne peut pas étre valable,
parce qu’il se fonde sur I'hypotheése tacite que I'homme n'est pas encore ce
qu'il est : un vrai homme, que son essence n'est pas entierement réalisée,
mais qu’elle a besoin de la succession historique pour passer, lentement, de
la puissance a l'acte. Ou, si l'on admet que l'essence ne peut pas étre
soumise a un tel processus, on doit appuyer lidée du progres sur
I'hypothese que lhomme est capable, dans l'histoire, de changer son
essence, surmontant sa condition et devenant ce qu’il n'est pas.

Mais dans le cadre du systeme philosophique de Lucian Blaga, ou
l'essence humaine est donnée une fois pour toutes, dans son intégralité, le
moment ou ’homme commence a vivre dans lI'horizon du mystere et de la
révélation, fait qui lui définit completement I'étre et qui engendre, en méme
temps, 1'histoire, les deux hypotheses sont également fausses. L’histoire est
I'effet direct de la manifestation de l'essence de 'homme, dans la situation
ou le Grand Anonyme établit la regle de la censure transcendante. Pour
l'homme, le vrai progres serait de passer au-dela de lui-méme en
supprimant la censure et d’accéder a une nouvelle essence, celle du Grand
Anonyme, mais cette chose, impossible d’ailleurs, ne serait pas possible
pendant..., et a cause du processus historique, parce que celui-ci est bien
solidaire avec 1'étre humain, étant 1’'expression de son destin tragique de
tendre toujours vers une connaissance qui lui est niée systématiquement,
pour jamais, et dans les termes les plus forts possibles.!

Histoire et préhistoire

Un exemple suggestif pour le fait que, du point de vue de son étre
essentiel, défini par des coordonnées métaphysiques, il n’y a pas de progres
dans l'histoire humaine, est la theése de Blaga sur la permanence de la
préhistoire. Habituellement, le passage de la préhistoire a I'histoire est
utilisé pour démontrer la réalité du progres, la préhistoire étant congue
comme une étape préparatoire de l'histoire, dans laquelle toutes les
valences humaines sont naissantes, ainsi que leur plein développement
aura lieu seulement dans 1'histoire. Bien stir, ne manquent pas de théories
qui, en s'appuyant sur le mythe antique de 1'age d'or et en inversant l'axe
des valeurs, considerent la préhistorique comme 1'époque de I'humanité
originelle, et I'histoire comme une période de déclin ou de décadence.

1 Voir Lucian Blaga, L'Etre historique, edition citée, le chapitre : « La Métaphysique
de I'histoire ».
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S’éloignant a la fois des deux points de vue, Blaga nous dit que la
préhistorique, qui, d'ailleurs, grace a sa structure spécifique, est autonome
par rapport a l'histoire, fait, toutefois, partie de celle-ci, donc qu’elle est,
sans doute, histoire. Son argument est que le critere en vertu duquel
I'homme est qualifié comme « préhistorique », c’est-a-dire le fait qu'il n’a
pas réalisé des documents écrits, soit tout artificiel. Le principal est que
I'homme « préhistorique » vit aussi dans l'horizon du mystere et pour la
révélation, ce qui, en tenant compte de la réalit¢é de la censure
transcendante, représente la cause du processus historique. En autre, notre
philosophe croit que, loin d'étre dépassée, la préhistoire est une structure
permanente, indestructible de I'histoire, a laquelle elle oppose une
résistance tenace mais qu’elle alimente continue de diverses manieres.!

La relation complexe entre l'histoire et la préhistoire est abordée par
Blaga en utilisant la distinction entre « la culture majeure » et « la culture
mineure »? dont il offre des significations spécifiques, et son analyse
effectuée sur ce sujet dans La genése de la métaphore et le sens de la culture® est
dans la méme ligne de la négation du progres dans l'histoire.

Les progres limités face au progrés « de profil métaphysique »

Cependant, ce n'est pas ¢a le dernier mot de Lucian Blaga sur les
progres, parce que, jusqu'a maintenant, il a mis en question seulement le
progres historique global, vu de la perspective de I’ascension a 1’absolue.
On pourrait dire qu’il s’agit du progres dans son sens « fort » ou, en termes
de Blaga, « de profil métaphysique », qu’il nie d'une maniere catégorique.
Mais le moment ou il prend en compte les différentes spheres de l'activité
humaine, il constate que, pour beaucoup d’eux, le progres est, d'une
maniere ou d'autre, un fait incontestable, méme s’il a des limites de durée.

Toutefois, ce qui est le plus important, ce progres n’influence pas
I'essence humaine et la place de 'homme dans l'existence, ainsi qu’il ne
met pas en péril le principe de la conservation des mysteres établit par le
Grand Anonyme. Méme dans le cas de la métaphysique, qui incarne
'aspiration vers l’absolu, définitoire pour I'homme, est qui a comme but
déclaré la révélation du mystere cosmique et divine, il n'y a pas du progres,

1 Voir Ibid., le chapitre: « La Permanence de la préhistoire ».

2 Voir Lucian Blaga, Trilogie de la culture, edition citée, le chapitre : « Culture
mineure et culture majeure ».

3 Ceci est une section de la Trilogie de la culture.
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que seulement dans la mise et 'analyse des problemes. Mais en ce qui
concerne leur résolution, le seul aspect qui vise le progres dans son sens
«fort », la métaphysique n’a aucun succes.!

Ainsi, malgré le fait que, par l'effort remarquable des métaphysiciens,
amélioré au fil du temps, les problemes de la métaphysique deviennent
plus profonds et plus subtils, le mystere métaphysique, au lieu d’étre
révélé, au contraire, se cache sous des couches de plus en plus denses de
I'inconnu. De sorte que l'activité de la métaphysique est le meilleur
exemple pour la « moins connaissance » obtenue par le type « luciférien »
de la connaissance, a la suite de laquelle les mysteres ouverts de 'univers
se « radicalisent », donc deviennent encore plus grand et plus forts.2

Le progres dans I'art, dans la science et dans la technique

Il y a la méme chose dans l'art, qui, bien qu’il ait une évolution, il n’a
pas du progres. Ici, le seul progres est celui technique et seulement a
lintérieur du chaque style artistique. Du reste, il n'y a pas une
augmentation de valeur en passant d'un style a un autre, et les chefs-
d'ceuvre du chaque style sont au méme niveau, ne pouvant étre comparées
ou hiérarchisées. En revanche, dans la science, nous avons affaire avec
différents types de progres : d'abord, il y a un progres indéniable
d’accumulation  empirique des connaissances, ce qui élargit
considérablement 1'horizon cognitive de I'homme, bien que seulement dans
I'horizon physique. D’ailleurs, cet horizon acquiert de la profondeur, apres
le recours a l'expriment et aux méthodes empruntées aux mathématiques.
Malgré a ces aspects remarquables, une telle connaissance n'a aucune
chance de révéler le mystere métaphysique et, en fait, elle n’a pas ce but.

La situation est completement différente dans le cas des théories
scientifiques dont les ambitions sont vraiment de le révéler, mais parce
qu’elles portent inévitablement le sceau des catégories abyssales d'une
matrice stylistique, qui agissent comme des freins transcendants, elles ne
pourront jamais exprimer d"une maniere adéquate ce mystere. Leurs seules
réussites sont des révélations limitées, conditionnées « stylistiquement »,
c’est-a-dire culturellement, ce qui équivaut a une distorsion.

1 Voir Lucian Blaga, L'Etre historique, edition citée, le chapitre : « L'Idée du progres
dans I'histoire ».

2 Voir Lucian Blaga, Trilogie de la connaissance, edition citée, le chapitre : « La moins
connaissance ».
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Cependant, les théories scientifiques ont déterminé un véritable et
remarquable progres en ce qui concerne la domination de 'homme sur la
nature, domination qui est devenue de plus en plus ample et forte. Mais cet
étonnant effet des théories scientifiques est principalement di a leurs
applications techniques. Et en fait, la technique, qui est en mesure de croitre
méme en l'absence de la science, est considérée par Blaga la véritable
«patrie » du progres, ou il est continu et linéaire, parce que les produits
techniques sont constamment améliorées de tous points de vue: I'efficacité,
l'utilité, I’élégance des solutions, etc.!

Conclusion

Mais les succes continus obtenus par les théories scientifiques et par
la technique dans le domaine pratique, cachent un danger pour la théorie
de Lucian Blaga, danger que le philosophe a immédiatement vu. Il s’agit du
pensé que les réussites sont fondées sur une connaissance adéquate de la
réalité. Mais si cette idée serait vraie, tout le tissu de la métaphysique de
Blaga s'effondrerait, car elle implique la connaissance positive du mystere.

En conséquence, afin de sauver son systeme, Blaga dit, en termes
radicaux, que les victoires pratiques d’une théorie ne constituent pas une
preuve pour les vertus cognitives « dans l’absolu » de celle-ci. Son
argument est qu’il y a de nombreux exemples de réussites techniques
basées uniquement sur des connaissances empiriques ou méme sur des
théories erronées. Dong, le succes de la technologie moderne n'est pas du
tout une preuve décisive pour l'idée que le principe de la conservation des
mysteres établie par le Grand Anonyme ne fonctionne pas.

Méme si cette position du notre philosophe nécessite une discussion
plus approfondie, pour le moment il faut noter son audace et retenir son
justification. Sa formulation renforce, par ailleurs, l'aspect général de la
conception de Lucian Blaga sur le progres historique : une conception
originale, complexe et subtile, qui refuse de traiter la question du progres
comme un sujet quelconque de la vie sociale mais qui veut la résoudre de la
perspective de la condition humaine et du sens métaphysique de l'existence
de I'homme.

1 Voir Lucian Blaga, L'Etre historique, edition citée, le chapitre: « L’Idée du progres
dans I'histoire ».



LONGITUDINAL STUDY OF SOCIAL AND POLITICAL ATTITUDE
IN BULGARIA
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Abstract: The paper presents part of the data of a
longitudinal study of the dynamics of the lexical meaning
of words representing social terms. It is illustrated by the
analysis of the concepts motherland and foreigner. It
traces some aspects of the identity modification since
1989 - the beginning of democratic changes in Bulgaria.
Our data show moderate consolidation and reduced
emotional strength of reactions on subconscious level of
associations.

Keywords: identity, social and political attitude,
motherland, foreigner, meaning, longitudinal study.

We would like to present some aspects of the transformation of the social
and political attitude in Bulgaria traced by means of analyses of associative
test provided on the material of socio-political and other terms.

The word meaning

According to Ferdinand de Saussure the language sign consists of
signifier and signified (Saussure). They correspond to its form and content or
meaning. The German philosopher and logician Gottlob Frege? introduced
the distinction between the reference or denotation (Bedeutung) and the
designate (Sinn). In a broad sense they correspond to the core and periphery
of the word meaning- denotation and connotation

The denotative or referential meaning defines the main attribute of
the object or denotate. For example, the denotative meaning of a word

175t. Cyril and St. Methodius” University of Veliko Turnovo, Bulgaria.

2 Sofia ”St. Kliment Ohridski” University, Bulgaria.

3 Gottlob, Frege "On Sense and Reference" in Geach and Black .1892a. "Uber Sinn
und Bedeutung" in Zeitschrift fiir Philosophie und philosophische Kritik 100: 25-50.
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pencil is writing implement or art medium. The denotative meaning is the
comparatively more stable part.

The connotative meaning or the connotation includes subjective
evaluations, emotions and attitudes. They can be positive or negative. For
example, if someone likes to draw he has a special attitude towards pencils.
These art mediums are especially important in his life and are associated
with different aspects of his activity, which fills up the connotation of the
word. But our negative experience with pencils (due to too ambitious
parents or teachers) can charge the connotation with negative emotions and
attitudes. Connotations can be common for the speech community or
characteristic for the individual. The connotative meaning is dynamic: it
varies according to culture, ideology, individual experience. Variations can
be revealed in semantic analysis.

Dynamics and modifications of word meaning

The diachronic aspect of language represents changes in bothe
denotates and significates of the language signs. The first one can be
illustrated with the naming of new artifacts like ipad, tablet ets. We would
like to focus on the later one. Significates or our understanding of words
are less stable than the outer form. The main processes are extension and
narrowing. An example of the later is the word Agmo meaning year in old
Bulgarian, which narrowed its meaning to one season only — the summer.

Walter Kindt distinguished several kinds of changes of word
meaning in his Dynamic semantics: plurality of meaning, local changes,
changes into interpretations, interference processes and new aspects o
meanings (Kindt! 1985). Alexandra Zalevskaya traced the dynamics of
word meanings in scientific terminology and common knowledge words
and prognoses a new understanding of what’s there beyond the word
(Zalevskaya? 2014).

1 Kindt W Dynamische Semantik, in Riegel, B.(Hg.) Dynamik in der
Bedeutungskonstitution, Hamburg, 1980; Kindt, Walther. 1985. Dynamische
Semantik. In Burghard B. Rieger (ed.), Dynamik in der Bedeutungskonstitution.
(Papiere zur Textlinguistik 46). 95-141. Hamburg: Buske.

2 Zalevskaya, A. Dynamics of meaning of the «live word» in science and in
common knowledge Gisap: Philological Sciences, 2014 http://Journals.Gisap.Eu/
Index.Php/Philological/Article/No 3, 2014).
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How to define the word meaning and the tendencies in its
modifications?

An influential paper by Katz and Fodor suggests that the word
meaning can be broken into components or minimal semantic feature (Katz
& Fodor! 1963). The semantic components should be necessary and
sufficient to define the core meaning (Field 2004). So in order to define the
meaning of the word pencil we have to list the features of the concept or
semantic components like:

> create marks, leaving behind a trail

> the marks can be easily erased

> constructed of a pigment core inside a casing.

> The case prevents the core, and also the user’s hand from marking.
» Most pencil cores are made of graphite ...

The component analysis has been widely used but it also bears
problems: We can ask: Which of the semantic components are sufficient? Should
we continue with physical characteristics of graphite? According to
Wittgenstein the word meaning cannot be exhausted with a list of semantic
features. One other problem of the approach is that it takes no account of
the affective or connotative meaning. The emotional and imaginative
association “surrounding” the core meaning, rooted into the body and
cognitive experience with the real-world objects has been investigated by
associative test. It has been used to define the individual, group and
national peculiarities of word meaning. We explore it to trace the
tendencies in it modification.

The psychological association

The psychological associations refer to a connection between
conceptual entities or mental states that results from the similarity or
proximity in space or time. The idea stems from Plato and Aristotle, and
was carried on by philosophers Locke and Hume among others.

The notion is used in contemporary psychology in neural network
models. Semantic network theory proposes that a word’s meaning is
represented by a set of nodes and the links between them. The semantic
information in the network is accessed through spreading activation. This

1 Katz, J.; Jerry A. Fodor The Structure of a Semantic Theory, J. Language, Vol. 39,
No. 2. (Apr. - Jun,, 1963), pp. 170-210.
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mental process is thought to be automatic. So word associations are
activated quickly without conscious effort, and outside of control (Traksler!
2012). These characteristics of the associations give us the opportunity to
obtain information from deeper structures of mental activity.

The associative test

Associations have been investigated by means of associative test
which measures the implicit or subconscious content of concepts.
Association tests are a common procedure in psychoanalysis and are used
to investigate personality and its pathology.

In the free-association test, the subjects are told to state the first
word that comes to their mind in response to a word-stimulus. We have
used free-association test with the aim to investigate the tendencies in the
dynamics of word-meaning of political concepts compared with everyday
words in a longitudinal test.

The longitudinal study

We would like to present a part of a longitudinal study, started in
1989 — the beginning of democratic changes in Bulgaria and provided in
several stages since then — in 1992, 1995, 2007 and 2015. The first stage was
part of a comparative study of national specifics of word meaning,
provided with Bulgarian and Russian students. We use the cross cultural
data as an additional dimension for tracing the tendencies. During the last
trials gender differences were also taken into consideration.

Here we’ll present some comparative data mainly between the first
and last stage of the study. Other stages were presented in Patseva,
Momov? 1998 and Patseva 20113 among others.

1 Traksler M. Introduction to Psycholinguistics: Understanding Language Science,
Wiley-Blackwell, 2011.

2 ITaniesa M., Momos M. LlennoctHo naunuupane Ha 90-te roannu B bparapus,
C. ArataA, 1998.

3 TlameBa, M. Amnammka Ha KOTHUTMBHOTO 3HadeHIMe (IICUXOAMHIBUCTUIECKO
nscaeasane), B: Littera et Ligua, Ilpoaer 2011, http://slav.uni-sofia.bg/naum/
lilijournal/2011/8/1.
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Procedure

Participants were students from Sofia University St. Kliment
Ohridski, South-West University Neofit Rilski and Veliko Turnovo
University St. Cyril and Methodii from 19 to 29 years old. Their number was
minimum 100 in each stage, 50% boys and girls. They received a list of 19
stimulus words with the task to to state the first word that comes to their
mind in response to a word-stimulus. The time was not restricted but is did
not exceed 20 minutes. The stimulus words were political concepts such as
democracy, security, property, freedom and everyday words like to work,
family, holiday.

We obtained as a result 100 answers — associates for each stimulus
in each trial.

The analysis is qualitative and quantitative. It includes:

1. semantic analysis,

2. level of stereotype, and

3. level of abstractness and evaluation component.

We'll present here the first two illustrated by the data of two
stimulus words. The gender analysis is provided during the last two trials.

Semantic analysis

The reactions are distributed into semantic groups. The semantic
groups are analogous to semantic components — semes but they don’t reveal
the entire structure of meaning but mainly its connotation. The semantic
groups give information about the actual focuses in the semantic field. The
particular configuration of semantic groups on each stage is informative for
the changes and modifications of the word meaning. It is important for us
that this information is not declarative but it reflects an automatic level of
mental life which is out of control.

The analysis will be illustrated on the examples of the stimulus
words: motherland and foreigner. The new data reflecting the present days
trends are discussed in comparison between men and women reactions and
in comparison to the previous stage.

Motherland

Motherland is the most stereotypical stimulus word — one third of
all reaction in 2015 stage (and nearly one half of the previous trial in 2007)
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are Bulgaria. The difference with the first trial is statistical — only 13% in
1989 and 31% in 2015.

Other repeated reactions are also neutral - country and synonymic —
fatherland. Women express emotions like love and affection, man give more
evaluations such as value, sacredness, wealth.

Before 25 years motherland was associated with greater degree with
the beautiful nature and the sacred land (20%), whereas now 10 % of people
associate motherland with home. One possible interpretation of this result is
narrowing the identity concept.

The dynamics in emotional expression of the patriotic feeling is
towards increasing the neutral and moderate positive feeling. During the
tirst stages the young people were shy in expressing their intimate feelings
towards motherland. Reactions like dear were rare. Only few Bulgarian
men and one girl only give mother as reaction. To compare mother is the
most frequent reaction for Russians associated with the well known
expression poduta — mamv. One other comparative observation is also
important: among most frequent Russian answers is also the capital city
Moscow - the center of the country. Bulgarians never mention their capital
Sofia. So unlike Russian the Bulgarian identity concept is not centralized.

Before 1989 the totalitarian ideology imposed declarative affiliation
to the motherland. It was not reflected in the test results most probably as
a reaction against the official propaganda. On the contrary, in 1989 negative
feelings were expressed in answers as nonsense, devaluation, barrack, chaos,
mess, darkness and existential conflicts — in accusation, and conscience.

The negative attitude and tension feeling of 1989 is replaced by a
more calm feeling with less skepticism and negativism in the last stage of
the test.

Table 1. Distribution of reactions to the stimulus word motherland*

Semantic groups 1989 2015 2015 2015
man women all
mother .02 .03 .01 .04
fatherland .10 .03 .05 .08
nature, land .20 .06 .03 .09
home, family .05 .05 .05 .10
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center: - - - -
love A1 .03 .07 .10
dear, heart .01 .01 .04 .05
sacred, holy .02 .02 - .02
unique, one, and only one .03 .01 - .01
patriotism, proud - .03 .02 .05
social feelings: duty, conscience | .07 - - -
skepticism: barrack, nothing, | .04 .01 .01 .02
habit 13 18 13 31
Bulgaria .05 - .01 .01
Negation: nonsense,

devaluation, mess

*The numbers represent the percentage of all reactions. The total sum is not
equal 100 because not all reactions are included into the semantic groups.

Foreigner

In 1989 the foreigner was an interesting and attractive figure (.20%).
There is a significant decrease in the interest towards him after 25 years.
The “magic” currency is not up to date any more. The central semantic
group in 2015 is alien (.12%). The image of the foreigner become more
concrete and his social status decreases: he is not any more the investor, the
uncle from America who has the financial power to solve any problem, now
he is the emigrant, prisoner, negro.

The foreigner is still more attractive for women. He is aristocrat and
investor, holder of high standard and money (.04%) culture (.06%), intellect and
education. He evokes curiosity (.04%) and wish for acquaintance. For those
who are not successive women reveal empathy in reaction like loneliness
(.02%) and rejected.

Men are more reserved: for some of them the foreigner is interesting,
can be friend (.04%), but the majority of answers are indifferent: just a man
(.04%), he can be guest (.04%), tourist (.04%) but also emigrant (.05%),
looking for job. Men give few isolated negative reaction as well: intruder,
parasite and rubbish.
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Table 2. Distribution of reactions to the stimulus word foreigner

Semantic groups 1989 2015 2015 2015

Bulgarian | man women all
foreign, alien, different .04 .05 .07 12
interest, curiosity .20 .03 .04 .07
contact .03 .01 .01 .02
European, American, Italian | .05 .05 .03 .08
Emigrant, Gipsy, prisoner - .01 .02 .03
tourist .03 .04 .03 .07
emigrant, negro - .05 .03 .08
guest 01 .02 .01 .03
friend .05 .04 - .04
be on the alert, spy .02 - - -
arrogant - - 01 .01
appearance: sun glasses, nice | .02 - - -
dress 14 .01 .03 .04
currency - .04 .02 .06
man - .01 .03 .04
culture, education - .03 - .03
negative: parasite, intruder - - .02 .02
alone, loneliness

Level of stereotypical reactions

After Zalevskaya' we use two ways to measure the level of
stereotypical reactions: the average quantity of different (not coinciding)
reactions and the percentage of the first three most frequent reactions.

In 1989 both methods show low level of stereotypical reactions of
Bulgarians in comparison with the Russian ones (at that trial we have
provided comparative analysis with Russian data). The average value of
different reactions of Russian answers on one stimulus was 51.62, and
for Bulgarians - 70.17. The percentage of the first most often repeated
reaction was 32.51% for Russians and 24.14 for Bulgarians. According to

1 Zalevskaya, A. Dynamics of meaning of the «live word» in science and in
common knowledge Gisap: Philological Sciences, 2014 http://Journals.Gisap.Eu/
Index.Php/ Philological/Article/No 3, 2014).
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Zalevskaya the level of stereotypes correlates with the quantity of
syntagmatic reaction. Our data confirm this hypothesis: Bulgarian
syntagmatic associates are more.

The level of stereotypes however grows up during the last two
stages. The diversity of answers decreases. It seems a paradox that during
the time of regimentation and leveling (ypastunroska) of the totalitarian
regime the level of stereotypical reactions was lower. Perhaps young
Bulgarians deliberately distance themselves from the cliché, they were
striving for originality and gave diverse answers.

Table 3. Dynamics in the level of stereotypical reactions

Stimulus words 1989 2015
Motherland Bulgaria (.13) Bulgaria (.31)
fatherland (.10) home (.10)
love (.05) country (.07)
foreigner interesting (.09) culture (.04)
interest (.06) turist / frend / man/
friend/man/curancy (.05) | other / stranger/ (.03)

Discussion

During the years of democratic transition when the level of social
freedom increases the diversity of reactions paradoxically decreases. In the
time of destabilization and stratification of society the associative reactions
show the opposite tendency to group together and the level of stereotypical
reactions increased. This result may reflect a compensatory
unconsciousness reaction of non-acceptance of the dogma of the totalitarian
regime in 1989 and the same mechanism lead them to consolidation in time
of plurality of opinions and crisis of ideas.

Another possible interpretation is connected with the fact that
nowadays some young people occur adults earlier without any help by
parents and government. The metaphorical reactions and play with
words (characteristic for the data of 1989) are replaced by neutral and
sober reaction.

The intensity of positive connotation to the foreigner in 1989 can be
explained as a reaction of the hostile official politic of the socialist regime
towards the different West. The intensive positive feeling of Bulgarians and
their striving for contact with the foreign culture contrasted with the
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Russian reactions. For Russians the foreigner was most of all not ours (ue
Ha) and evoked irritation and anxiety.

In 2015 the attractiveness of the foreign decreases. Young
people’s reactions are more balanced and the image of the foreign is
more concrete. Now the foreigner is not any more representative of the
West. He is just human, can be emigrant, homeless, black. The opening of
the borders evokes new viewpoints: many students experience
themselves as foreigners. The personal experience changes the view
point and the distance between the own and the foreign. There is also
one answer [ am a foreigner in my own country.

During the last stage of the test the amount of the emotional
reactions to the stimulus word motherland are approximately one third of
all. Young people have new view towards the motherland maybe enriched
through their own experience abroad. There is almost no negativism
among the latest answers unlike those of 1989. Only one reaction expresses
painful feeling — nothing. This might be paradoxically on the background of
constantly growing social criticism and radical attitude in our societies
(Bouzov! 2013: 20). The strong negativism towards the government in mass
media and in the public space has not affected the subconscious attitude
towards the concept of motherland. Young people keep the sacred notion
of motherland distinct from the evaluation of government and express
some not very enthusiastic patriotism, waving national flags on the
antigovernment demonstration.

Conclusions

The semantic groups arranged in particular configuration trace the
modification in word meaning characteristic for the different stages of the
longitudinal test. The skeptical and critical attitude towards the own
national identity is replaced by a more moderate and calm patriotic
attitude. The skeptical and negative feelings expressed in 1989 are reduced
and replaced by neutral and positive reactions amid unrestrained criticism
in the social space.

It is noteworthy that in both phases of the test main focus of the
reactions is contrary to the dominant social mood: in 1989 amid formally

1 Bouzov, Vihren “Europe 2020”: Some problems of development in Romania and
Bulgaria, In: Maximizing Comparative advantages of cross-border Regions, Ex-
press Ltd., Gabrovo, 2013, pp. 15-32.
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imposed counterfeiting patriotic pathos, young people expressed
negativity. Now amid strong social critique to the state the emotional
reactions are relieved and even more positive.

When it seems that the concept of homeland is threatened and when
deficit of values is felt, it appears that the defilement does not penetrate at
depth level. According to Drobnitski the very nature of the value is not in
the current state but the state which “should be” (Apobauknit! 1967).

As Gal Ariely pointed out in the situation of globalization two
opposite tendencies can be observed in respect of the feeling of national
identity: increase and reduction of the sense of identity (Ariely? 2012). Our
data show moderate consolidation on subconscious level.
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ON THE SOCIAL BENEFITS OF KNOWLEDGE

VIHREN BOUZOV?

Abstract: Knowledge is one of the most important factors
determining the development of global economy and
overcoming the present existing inequalities. Humankind
needs a fair distribution of the potential of knowledge
because its big social problems and difficulties today are due
to the existence of deep-going differences in its possession
and use. This paper is an attempt to analyze and present
certain philosophical arguments and conceptions justifying
cooperative decision-making in the searching for fair
distribution of the benefits of knowledge in the globalized
world. Made individually or collectively, these decisions do
not worsen the status of anyone - rather they can lead to the
use of benefits of knowledge in the interest of all people. A
fair distribution of resources and achievements of a
knowledge-based economy is of key importance for the future
of humankind. There exist three significant roads to
justification of cooperative decision-making in a global
aspect. The main problem here is that of how to ensure equal
access of all members of the global society to benefits of
knowledge. In this paper are considered communitarianism,
J. Habermas™ theory of communicative action and public
choice theories. The right to participate in activities of the
knowledge society and to share in its wealth is related to the
use of social and economic benefits. A distributive justice,
including such right, could be based on communitarian
political and moral values and principles. Any violation of
such principles means existence of social injustice, with
lasting consequences, including loss of access to natural
goods, such as food and water.

Keywords: knowledge and society, global justice, wealth

of knowledge society.

175t. Cyril and St. Methodius” University of Veliko Turnovo, Bulgaria.
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Introduction

The social benefits of knowledge are not in the center of the present-
day discussions in social and political philosophy. These discussions are
focused mostly on political justice, freedom and human rights. Problems of
the benefits of knowledge and their fair distribution are usually omitted in
the better part of more influential critical studies of social justice in a global
aspect!. To have an access to the achievements of knowledge and
technologies is a very important human right — it is of one and the same
order with all positive human rights.

Knowledge is one of the most important factors determining the
development of global economy and society. Humankind needs a fair
distribution of resources of knowledge because its major social problems
and difficulties today are due to existing deep-going differences in their
possession and use. This paper is an attempt to present and analyze certain
philosophical arguments and conceptions justifying the importance of
collective cooperative decision-making in searching for fair distribution of
the benefits of knowledge. The cooperative decisions made individually or
collectively do not worsen the status of anyone? — they can lead to the use
of benefits of knowledge in the interest of all people. The fair distribution of
resources and achievements of a knowledge-based economy is of key
importance for the future of humankind.

Today, we are living in an imbalanced and insecure world. Global
insecurity and global threats, such as terrorism, refugee flows, regional and
global conflicts, global economic and ecological crises and social
contradictions, arise out of existing inequalities and clash of different social
and political interests. It is a very important task of social-philosophical
analyses to explain these phenomena and to define main trends in the
development of the present-day world. R. Roussev is completely right that
today “the concern for the future of humanities has attained global

! Thomas Pogge. “Real World Justice”. In Current Debates in Global Justice, Brock,
G., D. Moellendorf (eds.), Springer, 2005, pp.29-53.

2 Frederik Schick, Making Choices. A Recasting of Decision Theory, Cambridge
University Press, 1997, pp.106-109.
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dimensions”". It is necessary to find a way of overcoming such threats and
critical analyses could be an effective tool to this end.

1.The Global Rivalry in the Field of Knowledge

It is true that abysmal imbalances exist in the spheres of knowledge
and technological innovations in our days. Social and economic inequalities
dividing our world are prerequisites for the existence of lasting inequalities
in the field of knowledge. Knowledge and its technological advantages is
the subject of intensive worldwide economic and political rivalry. At
present- and during the past two centuries too, the most developed
countries are, and have been, dominating in the spheres of high
technologies and scientific innovations. Poor countries and poor people are
completely deprived of access to the wealth of knowledge, both scientific
and technological.

The large and ever-widening gap between rich and poor countries
and between West and East has its roots in developments in the 18%
century - the era of a great scientific and industrial revolution. The first
scientific revolution of the 17-18" centuries was the result of the
development of new technology and machines, coupled with aggressive
capitalist expansion?. It is the era of appearance of the new expansionist
type of human and its transformations in the activist philosophy of
Modernity — from Descartes to Kant. At the same time it would be just to
highlight that the great scientific and technological progress of the rich
colonial countries is based on the using of material, human and natural
resources from all over the world.

The unique, rapid scientific and technological progress in the world
today, within a lifetime or even in a shorter period of time, stems from the
appearance of innovations based on high level knowledge. New
information and communication technologies are among the most

1 Rossen 1. Roussev, “Philosophy and the Transition from Theory to Practice: A
Response to Recent Concerns for Critical Thinking”. In Telos, Vol. 148, Fall 2009,
p. 103.

2 Vihren Bouzov, “Modernata nauka kato kreativen product na evropeiskata
kultura [Modern Science as a Creative Result of European Culture “. In Mreji i
institucii na znanieto v Rannomoderna Evropa [Networks and Institutions of Knowledge
in the Early Modern Europe]. (Ed. Vihren Bouzov), Veliko Turnovo: Abagar
Publishing House, 2010, pp.205-231 (in Bulgarian).
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powerful tools of progress on a worldwide scale. Their development is
dominated by rich countries and big corporations. Now the established
tradition to use material and human resources of the poor countries is
going in the extreme. One can say that the existing inequalities in the
sphere of knowledge and unfair distribution of the wealth of knowledge
are obstacles hampering a balanced development of the world and that its
secure future is at stake.

The now deepening economic imbalance on our planet is a lasting
result of the ongoing neoliberal globalization. This process is
masterminded and streamlined by global financial and political elites in the
interest of the richest people. It could be said that in this context the
skepticism expressed by classical liberal thinkers as J. Rawls! to the project
of building up a system of international relations based on social justice
and cosmopolitan moral principles is completely justified.

Shaping of a knowledge-based society is a great project of the most
developed countries, their coalitions and world organizations. It may
become a successful alternative to the neoliberal globalization now going
on because it visualizes a rich society based on knowledge and up-to-date
technologies. The knowledge society can solve most of the global problems
facing mankind - poverty, hunger, diseases and ecological threats. For its
construction it is very important to perceive of knowledge as a
communitarian social value, as solidarity, cooperation and mutual
assistance. This means that the access of all humans to wealth of the
knowledge society could become a reality some day on the basis of a
morally justified consensus. Humankind should aim to secure opportunity
for everybody to benefit from the existing scientific and technological
progress, at a reasonable price. But in the world of global capitalism
knowledge has turned into a commodity and the subject of fierce rivalry.
The development of neoliberal society stems from the relations of mutual
enmity and heartless rivalry.

Indeed, one can say that humankind is now living through a deep
going crisis in the realization of universal values upheld by the knowledge
society. As a strategic resource, knowledge is a subject of intensive world
rivalry. The worldwide rivalry in science and innovations is far more

1 Thomas Pogge, “Cosmopolitanism”. In A Companion to Contemporary Political
Philosophy. V.1, (Eds. Robert Godin, Philip Pettit and Thomas Pogge), Malden:
Blackwell Publishing, 2007, pp.316-317.
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intensive than that over natural resources, such as fuel, energy and water,
and the control over trade routes. Innovations in science and technology
have become a strategic resource that brings huge profits in the long run,
which however, divides — rather than unites and improves — the standards
of peoples and countries in the world. The uneven distribution of the
products of knowledge and corporate ownership of them widens the gap
between wealth and poverty and boosts up social and economic
imbalances. Paradoxically, the scientific progress incessantly puts restraints
on life chances and labour market.

2. Three Ways of Justification of Cooperative Decisions

The crisis featured above could be overcome by means of
cooperative political decision-making. Its results should improve the
situation of each actor without worsening the status of anyone. Cooperative
decisions could be initiated, controlled and imposed by world
organizations and a global civil society through the development of a new
consciousness of humankind. Nowadays there is a real chance some great
countries like Russia and China to realize an initiative for building an
alternative economic order based on investments in poor countries. A
dominating factor in these efforts to overcome the neoliberal worldwide
order should be activity in the interest of people, not in the interest of
economic elites.

The analysis offered in this paper is a brief overview of specific
methodological problems facing up social thinkers and mankind in efforts
to find out justification of cooperative decision-making in all cases and
especially in the field of knowledge. A political game theory can be used as
methodological tool, but its formal schemes need a philosophical
interpretation. Games are models of social relationships where persons or
groups of people vie with each other in the quest for resource-
apportioning'. Choices could be motivated by personal selfishness or by an
idea of action in favor of the interest of a given group of individuals.
Games could be a good model for international relations with nation-states,
international organizations and individuals as actors.

The principal problem here is how to reach a consensus between
conflicting interests of individual and group actors. Two alternative

1 John Elster, Explaining Social Behavior. More Nuts and Bolts for the Social Sciences,
Cambridge: Cambridge University Press, 2007, p.312.
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viewpoints could be outlined in the interpretation of the ways and means
of solving conflicts between individual and community. They have
different philosophical justifications. Cooperative strategies rely on a
social welfare function in their attempts to find out values of individual
utility functions — i.e. maximization of benefits or utilities in respect of
different individuals. Cooperative strategies rely on holism; corporate
strategies rely on methodological individualism. The latter perceives of
society as a sum total of atomized individuals. According to holism in
social studies “the general” is more important than “the individual”; it
meets a ruling social interest.

Efforts to correlate these two types of strategies in an
uncontroversial way come up against considerable logical and
methodological difficulties, formally expressed in the Paradox of Social
Choice. It says that it is impossible to get to maximization of a social
welfare function on the basis of satisfaction of certain individual utility
functions. It could be demonstrated through an analysis of two familiar
choice situations — the Prisoner’s dilemma and the Paradox of vote
behavior. The latter example justifies the conclusion that preferences of a
group of voters do not correspond to the rational requirement of
transitivity. On this basis K. Arrow proves the validity of General
possibility theorem for social welfare functions!. According to it, in order to
achieve maximization of a social utility function, a given choice must be
subjected to five living conditions of moral nature. They bear on relatively
simple cases with two options; however they do not overcome the Paradox
of social choice.

When used corporate strategies lead to the formation of coalitions
and their domination in the allocation of resources. These strategies cannot
tind a stable social way-out, one living up to a variety of differing interests.
They cannot solve social problems and the problem of fair distribution of
knowledge wealth. Use of these strategies in international relations and the
distribution of wealth will lead to further growth of the power of rich
global elites and powerful countries.

Cooperative strategies are based on a common interest of a certain
social group, community or society. Their decisions are oriented to the
realization of this interest as a collective aim or commonly-shared good.

1 Kenneth Arrow, Social Choice and Individual Values. New York: John Wiley&Sons,
1963, pp.22-60.
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Cooperative strategies lead collective actors to seeking for realization of
their preferences and to achieving maximization of existing social utility
functions in a successful way on the basis of some communitarian values
like solidarity, mutual aid and support.!

One can note that contradictions between the two types of strategies
outlined correspond to the existing discussion on liberalism and
communitarianism in the contemporary political philosophy. They are not
alternatives — the latter is a project of revision of some unfavorable social
consequences of the first one. These consequences became ever clearer in
analyzing the failures of the liberal project for justification of
cosmopolitanism in the process of neoliberal globalization.?

There are three significant roads to justification of cooperative
decisions-making in a global aspect. The problem here is that of
ensuring equal access of all members of the global society to the benefits
of knowledge.

The first of them is the so-called “moral economy” or
cosmopolitanism as a new form of this project in the Globalization era. The
main idea of the “moral economy” stems from the assumption that there
are communities based on institutions and practices developed in common
interest. It is an “economy”, based on commonly-shared good, mutual aid
and justice; an economy completely opposed to political economy. Yet it
can only regulate relationships in small social communities, under specific
natural conditions®. Cosmopolitanism is an attempt to recover this idea in
the context of contemporary liberal philosophy, upholding the view that
each human being can make a choice with regard to an interest of
humankind and universal moral principles.

Now, how can one justify a transition from moral economy to
cosmopolitan morale? One of the most important methodological problems
pertains to the justification of the existence of a new global altruism or a
universal code of cosmopolitan moral norms. How could we justify a
universal cosmopolitan set of principles accepted in all cultures and active

1 Vihren Bouzov, Rationality, Decisions and Norms in the Globalization Era (Essays in
Practical Logic). Veliko Turnovo: IVIS Publishing House, 2011, pp.61-62.

2 Vihren Bouzov, “Globalization and Cosmopolitanism: Some Challenges”. In
Dialogue and Universalism N 2, 2015, pp.236-244.

3 Edward Thompson. Customs in Common. Studies in Traditional Popular Culture.
New Yourk: New Press, 1991.
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in intercultural communication'? This is of great importance for present-
existing political practices, because according to globalist-philosophers
cosmopolitanism “defines forms of political regulation and law-making
that create powers, rights and constraints transcending claims of nation-
states and having far-reaching consequences in principle. This is the
domain between national and global law and regulation. It is embedded in
rule systems and institutions that have already transformed state
sovereignty in many ways” 2

These problems of justification have become more complicated
owing to the fact that cosmopolitanism can be used by economic and
political elites as an ideology justifying world domination of the richest
countries and aggressive wars vaunted as “humanitarian” interventions of
the global community (Iraq, former Yugoslavia, Syria). Certain
cosmopolitan norms purport in the policy of the EU, UN initiatives against
global poverty, and worldwide activities of some great NGO’s (World
Social Forum).

The cosmopolitan principles could be justified in the context of
liberal philosophy. As a conception of social justice cosmopolitanism “is
individualistic by focusing exclusively on how human beings fare or are
treated: on each person’s human rights and socioeconomic share”?.

Cooperative decisions could be also justified taking into account the
advantage of common interests in the context of communitarianism. In a
recent publication by me I set out the view that mankind should take on to
create institutions through which cooperative justice could be realized in
the distribution of specific goods of the knowledge economy*. I mean a
cooperation that is not in the field of trade alone “but is production of
public goods, too, such as world peace, prevention of damaging climate

1 Anna M. Ivanova, Understanding Others: The Coherentist Method in Intercultural
Communication. In Dialogue and Universalism N 2, 2015, p.203.

2 David Held. Cosmopolitanism: Taming Globalization. In The Global Transformations
Reader. An Introduction to the Globalization Debate. (Ed. David Held, Anthony
Mcagrew), Cambridge: Polity Press, 2005, p.514.

3 Thomas Pogge, Ibidem, pp.318.

4 Vihren Bouzov, The Knowledge Society in Global Perspective. In Limits of
Knowledge Society. Antropology and Cultural Studies (2). Ethics, Social and Political
Philosophy. (Eds. Irina Frasin, Codrin Dinu Vasiliu lasi), Romania: Colectia
Societate&Cunoastere, Institutul European, 2012, pp. 91-105.
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change, guaranteeing of mutual aid in case of natural disasters”!. Shared
use of scientific and technical achievements belongs to these goods as well.

The right to participate in activities of the knowledge society and to
share in its wealth is related to the use of social and economic benefits. A
distributive justice, including such right, could be based on communitarian
political and moral values and principles. We need debates and “reasoning
together” on the advantages of good life, mutual aid and human solidarity?
— it is the best way to defend the communitarian values as a basis for a
construction of a new project for realization of common good through fair
distribution of the benefits of knowledge. We can stress on the fact that
this project could have its support from the poor countries, socially
responsible citizens and their NGO’s, and responsible nation’s states
governments. Any violation of such principles means existence of social
injustice, with lasting consequences, including loss of access to natural
goods, such as food and water. Hungry people can be fed, homeless ones
can receive shelter, but lagging behind in science and technology brings
forth multiple degrees of inequality and difference between the richest
and the poorest regions in our world.

Knowledge can be considered as a communitarian social value.
World organizations, governments of poor and developing countries, alter-
globalist NGO'’s and the global civil society as a whole could bring a certain
pressure to bear in efforts to foster a democratic accessibility to goods
produced by high-level science and technology. We can add here the poor
countries and their alliances interested in finding out new dynamic
incentives for their development.

Global inequalities between peoples in the world today have their
repercussions on inequalities between countries — we are witnessing the
existence of new intensive conflicts between rich and poor countries. There
is a new trend of building up new alliances of nation-states, jointly seeking
to react to challenges of the globalization process and trying to counter
negative consequences of neoliberal economic experiments. Examples are
the development of the EU and new alliances in Latin America built up

1 Philip van Parijs. “International Distributive Justice”. In A Companion to
Contemporary Political Philosophy, V.1II. (Eds. Robert Godin, Philip Petit and Thomas
Pogge), Oxford: Blackwell, 2007, p.640; pp.638-652.

2 Michael Sandel. Justice:What's the Right Thing to Do., Farrar, Straus and Giroux,
New York, 2010, pp135-136.
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through efforts made by countries like Brazil and Argentina. Also, mention
should be made of the integration of developing countries to counter
dictate by rich ones especially in the field of environmental challenges and
ecological constraints on economic growth (the Copenhagen Summit 2009
and the Kyoto process after). Another unifying idea of developing
countries could be the securing of equitable access to benefits of the
knowledge economy-it could be a more serious source of future conflicts
than cultural differences. It could hardly be asserted that rich countries will
continue to exploit, unpunished, resources, experts and labor of poor
countries, without any reaction.

It could be said that the attainment of a consensus ensuring such
accessibility to the products of knowledge could be steady enough, if it is
based on shared respect for values and is realized by people in a global
community, not by rich countries and their elites only.

Other vehicles of justification of cooperative decision making in
the field of knowledge economy and shared use of its goods could be
the critical communicative theory of Jurgen Habermas and the public
choice theories.

Individualist and cooperative strategies of decision making are
opposed to each other in the conception of Habermas'. The first correspond
to corporate decisions and have a justification in the context of instrumental
rationality. Communicative action is based on moral values and rules
defining the framework of a discourse — they are accepted in an inter-
subjective way in the holding of a free discussion. Habermas rightfully
binds the cooperative strategies to the efforts of all participants in public
communication to achieve a consensus or a democratic association of
citizens based on collectively accepted values. His humanist criticism of
neoliberal capitalism could be a good road to social and political
justification of the cooperative models of rational decision-making.

According to the public choice theorists it would be more
advantageous in some situations of decision-making if an agent chose a
social utility function and did not seek an individual maximization.? They

1 Jurgen Habermas. The Theory of Communicative Action. Cambridge: Polity Press,
1984-1987.

2 James Buchanan, Gordon Tullok. The Calculus of Consent. Logical Foundations of the
Constitutional Democracy. The Collected Papers of ]. M. Buchanan, V.3. Indianopolis:
Liberty Fund, 1999, pp.31-40.
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argue that such organic entities as “society”, “community” and “people”
do not exist. The choice made according to the social utility function is thus
subjected to individual models of decision-making. This type of
individualism and nominalism could not be successful in searching for
justification of a collective decision. Alternatively, a collective or some
community could be taken in as a basic unit of an analysis and a
cooperative choice could be bound up to common goals and principles of
common interest. So, we can define a social utility function as an expression
of group interests.

In conclusion, one could say that cooperative decisions could be
justified in different ways which could be the basis for reconsidering the
present-day global policy of uneven distribution of the benefits of
knowledge economy. This process could open up new prospects for the
existence of a balanced, sustainable and dynamic development of
humankind.
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LTEPHXIX: PRIVATIVE NEGATION IN ARISTOTLE
AND PSEUDO-DIONYSIUS THE AREOPAGITE

DANIEL JUGRIN!

Abstract: The theology of alpha privative flourishes in the late
Hellenistic thinking. Aristotle identifies the use of the alpha
privative with the logic of privation, and this is the place where the
negative theology begins, despite the refusal of Late Platonism to
associate the notion of steresis with via negativa. The “apohatic”
will eventually be contrasted with the “steretic”, but this
distinction is not as clearly emphasized in Aristotle: , Privation
(steresis) has as many meanings as there are negations (apophasis)
by the alpha privative” (Metaphysics 1022b33). 1t is noticeable
that the privation is equaled with a form of negation, and the alpha
privative is included in the logic of privation. In Dionysius we
have the first clear tendency to limit privation to the ontological
spectrum. The key sequence is the one in the Mystical theology IV,
where the “Cause of all” is not and does not contain “alteration,
destruction, privation, diminution, or anything else which
pertains to what is sensed”. In this context, privation explicitly
addresses the sensible world and is associated with wvarious
concepts which denote the change of state.

Keywords: Aristotle, Dionysius the Areopagite, alpha privative,
privation, negation, privative negation.

Alpha privative

Greek and Christian philosophy are characterized by massive
utilization of alpha-privative within the scope of the adjectives applied to the
supreme deity. This way, it can be said about God that He is “invisible”
(&o6patog), “unnamable” (avovouaotog), and many other negations are
added to these to create a picture — or rather a non-picture — of divinity. The
prevalence of these negative adjectives marks a clear tendency in the
religious sensibility of the Late Greek period and illustrates the increasing
belief that divinity was hidden, difficult to grasp, remote from human
experience. The late Hellenistic period is therefore one of “theology of the
alpha privative”. This popularity of alpha privative represents the proof of

! Independent researcher, Ph.D. of ”Al. I. Cuza” University of Tasi, Romania.
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a new transcendentalism in religious thinking. These expressions of
transcendence could be qualified as a “proto-negative theology”, because,
as Mortley felt, “they do no more than adumbrate the considerable
technical achievement of the later Platonistis”!.

Alpha associated with negative theology is described as alpha
oteontikov (privative) and denotes the absence of a given quality.
However, the same prefix has another use, and is classified as alpha
aBpolotikov — “the accumulative alpha”. The prefix in question can thus
express both removal, as well as multiplying of characteristics?.

Apollo — the Greek patron of wisdom and culture — will become the
symbol of negative theology, making use of the unfortunate morphology of
his name?. The word was regarded as deriving from a and moAA&, and it
was thought to mean “the absence of many things”: ‘Apollo’ thus
contained a mysterious reference to the absence of multiplicity and the absolute
unity of the highest principle*. The Pythagorean etymology of the name
»Apollo” (a-privative and 1oAA&)® will subsequently be advanced also by

1 See R. Mortley, From Word to Silence, vol. 1: The rise and fall of logos, Hanstein,
Bonn, 1986, p. 138 and vol. 2: The Way of Negation, Hanstein, Bonn, 1986, p. 14.

2 Liddell and Scott distinguish three uses of the alpha prefix: otegntikdv,
aBpolotdv, émtatikov (A Greek-English Lexicon, compiled by H.G. Liddell and
R. Scott, with a revised supplement, revised and augmented throughout by H. S.
Jones, new (ninth) edition, Oxford University Press, 1996, s.v. «, p. 1 sq.). The last
two could be classified together as being intensive. G.P. Shipp (Modern Greek
Evidence for the Ancient Greek Vocabulary, Sydney, 1979, s.v. A si ava-) suggests
that some alpha prefixes had no semantic significance, and this category of
“unmotivated” alphas may be added to the three distinguished by Liddell and
Scott. Cf. R. Mortley, , The fundamentals of the Via Negativa”, The American Journal
of Philology, vol. 103, no. 4, 1982, p. 429, n. 1 and Idem, ,What is Negative
Theology? : The Western Origins”, Prudentia, Supplementary Number, 1981, Via
Negativa Conference (University of Sydney, 1981), p. 9.

3 R. Mortley, The rise and fall of logos, p. 156. Cf. Idem, ,What is Negative
Theology?”, p. 9.

¢ Cf. Idem, , The Fundamentals of the Via Negativa”, The American Journal of
Philology, Vol. 103, No. 4, 1982, p. 430.

5 Plutarh, De Iside et Osiride 354 sq. [Plutarchi moralia, vol. 2.3, W. Sieveking (ed.),
Teubner, Leipzig, 1971] identifies the One with Apollo on the ground that the
name Apollo means “not many”, i.e. “one” (a-privative and moAA&). We meet the
same etymology elsewhere in Plutarch, in Clement of Alexandria, in Plotinus, in
Porphyry etc. Cf. ]J. Whittaker, “Ammonius on the Delphic E”, The Classical
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Plotinus! within the discussion about the complete ineffability of the highest
principle. For the Neo-Pythagoreans, the name ,Apollo” was not only a
periphrastic way to express the unity of the first principle, but more than
that: it was an indication of the transcendence of the prime principle in
relation to all qualities, even the one of unity?.

As claimed by R. Mortley?, it is very possible that also an early writer
like Plato had been aware of the capricious etymology and the meaning of
the term ,, Apollo”, which he deliberately satirized by exploiting the opposite
sense of the alpha prefix. Plato discusses the practice of this etymology in
Cratylus* he assures that alpha often refers to an accumulation of
characteristics (t0 opov®) and infers that the name “comprehends each of the
powers of the god, who is a single minded, always shooting washer, who
makes things move together” (amAov, det fdAAovtog, amo Aovovtog, Opo-
moAoLUvTtoc)®. There is here a deliberate inversion from the Greek
philosopher of Pythagorean etymology which remained generally unnoticed.
Plato replaced alpha-privative with alpha accumulative and reached the
conclusion that the name “Apollo” refers to many things rather than the
absence of many things. This fact does nothing but warn us of the possibility
of a certain degree of ambiguity which the prefix alpha can sneak in”.

Aristotle — the author who defined, most of all, although maybe not
intentionally the technical terms of negative theology — also makes
comments on the meaning of alpha privative: “The words with the negative
prefix alpha are generally used to express contraries’s. Aristotle deems this
specification necessary when noting than an adjective such as “unmoved”

Quarterly, New Series, vol. 19, no. 1, 1969, p. 187 and Idem, ,Neopythagoreanism
and the Transcendent Absolute”, Symbolae Osloenses, vol. 47, 1973, p. 85, n. 21.

1 Cf. Plotinus, Enneads 5.5.6.26 sq.

2 See J. Whittaker, “Neopythagoreanism and the Transcendent Absolute”, p. 79.

3 See R. Mortley, ,,What is Negative Theology”, p. 9-10.

4 Plato, Cratylus 405b-406a.

5 Ibidem 405c.

¢ Ibidem 406a2-3 (trans. C.D.C. Reeve, in Plato, Complete Works, ].M. Cooper (ed.),
Hackett Publishing Co., Indianapolis, 1997, p. 124).

7 Cf. R. Mortley, “The Fundamentals of the Via negativa”, p. 430.

8 Cf. Aristotle, De Xenophane, de Zenone, de Gorgia 978b22-23: wg kat oxedov ot ATto
o0 a amopacel Emi évavtiowg Aéyovtal (trans. T. Loveday, E. S. Forster, in The
Complete Works of Aristotle, Princeton University Press, Princeton, N. J., 1991, p. 12).
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(axtvnTov!) can assign a certain positive quality. One might infer from this
statement that the prefix alpha would produce an adjective negative in form,
but positive in significance?.

Moreover, Aristotle ascertains — in Metaphysics V.22 — that a
considerable semantic range can be linked to alpha-words:

...a privative term may be used because the thing has little of the attribute
(and this means having it in a sense imperfectly), e.g. kernelless (amvonvov);
or because it has it not easily or not well (e.g. we call a thing indivisible
(&tuntov) not only if it cannot be divided but also if it cannot be easily or
well divided)3.

Alpha privative may “deprive” a thing of a quality which it could
naturally possess; or, just as well, it might deprive a thing of characteristics
which it does not naturally possess. By “invisible” (&doatog), we might
consider an object that lacks colour completely or, maybe, is just a little
colourless: by “footless” we could think about something that has no legs
or that barely has legs. Therefore, Aristotle seems to refer to the use of
hyperbole through alpha privative adjectives: we can call a thing
“uncuttable” (&tuntov) to emphasize the difficulty encountered in the
cutting process. In this case, alpha does not produce the strict opposite, or
contrary*, and Aristotle concludes section V.22 of Metaphysics with the
following revealing remark: , Thus not every man is good or evil, just or
unjust, but there is also the intermediate state”>.

This conclusion draws our attention to the very vast semantic
repertoire of alpha privative adjectives, and the reasoning seems to be
that although through such an adjective the opposite of the term might be
suggested, it is not necessarily taken into account. “Invisibility” refers to
various degrees of visibility, and alpha privative should not be viewed as
indicating the opposite of the positive form of the adjective. All that can
be stated about alpha privative is that it diminishes the degree to which a
certain characteristic is present in an entity. Such an adjective is
intended to help imagination change the perspective on a certain entity:

1 Aristotle, De Xenophane, de Zenone, de Gorgia 978b20.

2 Cf. R. Mortley, The rise and fall of logos, p. 139.

3 Aristotle, Metaphysics 1023al (trans. W.D. Ross, in The complete Works of Aristotle,
J. Barnes (ed.), vol. II, Princeton University Press, NJ, 1984, p. 79).

4 Cf. R. Mortley, The rise and fall of logos, p. 139.

5 Aristotle, Metaphysics 1023a6 (trans. W.D. Ross, p. 79).
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it is not necessarily created in the direction which would determine it to
think in opposites.

If we applied this criterion in the case of God and we stated that “He
is unknowable”, this would only bring to mind the fact that “knowledge of
God is difficult to come by, or that it is dissimilar to any other form of
knowledge”. An adjective denied by an alpha could evoke only varying
degrees of hyperbola and only the use of alpha privative does no entail
negative theology: the semantic range would be too vast2.

The transition from the pre-Christian to the Christian era was marked
by a proliferation of alpha-privatives in the theological language, which
proves a tendency to increase the mystery of God. The accumulation of
negative adjectives merely expresses respect for the transcendent, albeit
vaguely and ambiguously. Even so, this must be the decisive moment from
which we can reclaim the subsequent systematic development of the way
of negation. Aristotle identifies the use of alpha privative with the logic of
privation, and this is where negative theology comes into play, despite the
refusal of late Platonism to accept the notion of otépnoic?® as a correlative of
via negativa*.

The apophatic will later be contrasted with the “steretic”, but the
distinction has no meanings in such an emphatic register, in the time of
Aristotle: “There are just as many kinds of privations as there are of words
with negative prefixes (kat 0ocaxws d¢ at &mo ToL a dmodpdoels Aéyov ta,
TooALTAXWE Kal at otegrjoels Aéyovtat)”>. We notice in this fragment that
privation is treated as a form of negation and that privative alpha is
included in the logic of privation. Here we find out the basis for the
negative theology: to discover the essence of a thing by the negative
method, one withdraws a characteristic and continues along this line until
the unessential content is removed from the conceptual process. What is
revealed is a “step by step removal of elements in a composite entity”®.

1 Cf. R. Mortley, The rise and fall of logos, p. 139.

2 Cf. Idem, “The Fundamentals of the Via negativa”, p. 432.

3 otégnoic: 1. deprivation, loss, of a thing; 2. confiscation. 3. negation, privation. Cf.
A Greek-English Lexicon, p. 1640.

4 Cf. R. Mortley, “The Fundamentals of the Via negativa”, p. 433.

5 Aristotle, Metaphysics 1022b33 (trans. W.D. Ross, p. 78).

6 Cf. R. Mortley, “The Fundamentals of the Via negativa”, p. 433.
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otéEnolLs — a subdivision of negation in Aristotle

H.A. Wolfson' claimed that dntoédpaoic, in the strictly technical sense
of logical negation, would oppose the term otéonoiwg (privation) — or
anopaoig otepntiky). The resistance displayed by Whitakker? before such
a presumption is based on the reason that when otéonoig is used to denote
a type of sentence (viz. the privative one), it is not opposed to anopaoic, but
subordinate to it: anopaoic is the general Aristotelian term for negation?,
while otépnoic — or, perhaps, more correctly amopaoic otegnTkn* —is a
subdivision of it:

Now since it is impossible that contradictories (&vtipaotv) should be at the

same time true of the same thing, obviously contraries (évavtiwv) also

cannot belong at the same time to the same thing. For of the contraries, no

less than of the contradictories, one is a privation (otéonoic) — and a

privation of substance; and privation is the denial (dtodpaoic) of a predicate

to a determinate genus®.

Moreover, it seems that not even the quotation from Alexander of
Aphrodisias®, which Wolfson brings in support of his thesis, does not seem
to contain any further enlightenment showing that otéponoic was regarded
otherwise than a subdivision of amodpaoic’.

Aristotle establishes the status of privation in Metaphysics V.22, where
we distinguish three functions of otéonoc:

We speak of privation (1) if something has not one of the attributes which a

thing might naturally have, even if this thing itself would not naturally have

it, e.g. a plant is said to be deprived of eyes.—(2) If, though either the thing
itself or its genus would naturally have an attribute, it has it not, e.g. a blind

1 See H.A. Wolfson, “Albinus and Plotinus on Divine Attributes”, The Harvard
Theological Review, vol. 45, no. 2, 1952, p. 120.

2 See ]. Whittaker, ,Neopythagoreanism and Negative Theology”, Symbolae
Osloenses, vol. 44, 1969, p. 119 sq.

3 Cf. Aristotle, On Interpretation 17a25 sq.

4+ Cf. Idem, Metaphysics 1056a.24.

5 Ibidem 1011b19: émel &' adVvatov v avtidaow dua aAnbevecOat kati tov
avToD, Paveov OTL 0VOE TavavTio A VTTAQXELY EVIEXETAL TQ) AVTQ TV UEV
Yoo évavtioov Bategov otégnoic oty ovX MTTOoV, ovoiag 0¢ OTéQnols 1) d&
oTéENoIS Anddaoic €0TV ATO TIVOS WOLOREVOL Yévoug (trans. W.D. Ross, p. 57).

¢ Alexander of Aphrodisias, In Aristotelis metaphysica commentaria 327.12-24 [M.
Hayduck (ed.), Reimer, Berlin, 1891].

7 Cf. ]. Whittaker, ,,Neopythagoreanism and Negative Theology”, p. 120.
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man and a mole are in different senses deprived of sight; the latter in
contrast with its genus, the former in contrast with his own normal nature. —
(3) If, though it would naturally have the attribute, and when it would
naturally have it, it has it not; for blindness is a privation, but one is not
blind at any and every age, but only if one has not sight at the age at which
one would naturally have it. Similarly a thing suffers privation when it has
not an attribute in those circumstances, or in that respect and in that relation
and in that sense, in which it would naturally have it.—(4) The violent
taking away of anything is called privation'.

E. Zeller? was the first who felt that otépnoic could be an equivalent
of anodaoic (because “blind” = “non-seer”). However, W. Ross® makes the
observation that, in certain situations, privation is not identical to negation,
as in the case of some attributes which cannot be possessed by anything,
e.g., according to the Aristotle’s doctrine, “actually infinite”. However, J.
Whittaker prevents us that Ross” interpretation seems difficult to confirm in
the context of the statements in Metaphysics 1046a31 sq. and Metaphysics
1055b3 sq. — which seem to cover both the example “A is not actually
infinite”, and “the wall is not seeing”*:

Privation has several senses; for it means that which has not a certain quality
and that which might naturally have it but has not got it, either in general of when
it might naturally have it, and either in some particular way, e.g. when it
completely fails to have it, or when it in any degree fails to have it>. But privation is
a kind of contradiction (avtipaoic); for what suffers privation, either in general or
in some determinate way, is either that which is quite incapable of having some
attribute or that which, being of such a nature as to have it, has it not®.

When Aristotle inventories the series of meanings of otéonoig, the
one that emerges first is the broad meaning of the term’. This priority of

1 Aristotle, Metaphysics 1022b.22-32 (trans. W.D. Ross, p. 78).

2 B. Zeller, Aristotle and the Earlier Peripatetics, trans. B.F.C. Costelloe, ].H. Muirhead,
vol. I, Longmans, Green and Co., London/ New York, 1897, p. 226, n. 6.

3 Cf. W. Ross, Aristotle’s Metaphysics, vol. I, Oxford University Press, Oxford, 19757,
p- 337.

4 Cf. ]. Whittaker, ,Neopythagoreanism and Negative Theology”, p. 121.

5 Aristotle, Metaphysics 1046a31-33 (trans. W.D. Ross, p. 124).

6 Ibidem 1055b3-6: 1) d¢ 0té onoig avtidaois tic Eotv: 1] Y& T0 advvatov OAwG
Exewv, | 0 av mepukog Exetv un €xn), Eotéontal 1) 6Aws 1 mws adooloBév (trans.
W.D. Ross, p. 142).

7 In Prior Analytics, oteontikr)v appears as an equivalent for amodpatav. Cf.
Aristotle, Prior Analytics 25a14: “First then take a universal negative (oteontucn
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more general use of the term seems to prevail in Chrysippus! — the one who
analyzed the topic more in detail than Aristotle, dedicating an entire
treatise to it2

Mortley? especially retains the aspect of absence in the definition of
privation: it is decisive that privation be understood as “the absence of a
quality from a substratum or entity”. If we say that “a vegetable does not
have eyes”4, then we legitimately refer to a privation, because — while it is
unnatural for a vegetable to have eyes — the latter exist in the realm of
nature, and the statement that they are lacking from one or the other of the
entities which populate nature has an informative and clear character. In
the case chosen by Ross, “a vegetable is not infinite”, infinity could not be
preached about anything, so that its absence from the universe of
vegetables cannot be seen as a privation, but as a negation. However,
through his very ambiguous expression, Aristotle broadens the semantic
range of the term privation to identify it with negation in general, so that
the non-infinite vegetable could also be included in the scope of privation®.

ka0@0Aov) with the terms A and B.” (trans. A. J. Jenkinson, in The complete Works of
Aristotle, ]. Barnes [ed.], vol. I, Princeton University Press, NJ, 1984, p. 4). Cf. Ibidem
25a6; 25a12.

1 Simplicius, In Aristotelis categorias commentarium 100b (K. Kalbfleisch [ed.],
Reimer, Berlin, 1907) 8.395.24-25: obtwe Tt putax €0tegnoBat Aéyopev alobnoews
T un mepvkéval Exewv aloOnow — (cf. Stoicorum veterum fragmenta, vol. 2, 11.177,
Chrysippi Fragmenta, Logica et Physica, B.G. Teubner, Stuttgart, 19642, p. 51).

2 Cf. J. Whittaker, ,,Neopythagoreanism and Negative Theology”, p. 121.

3 R. Mortley, , The Fundamentals of the Via Negativa”, p. 434.

4 Aristotle, Metaphysics 1022b23.

5 In Aristotle judgments are divided with respect to quality into two types, the
affirmative and the negative, of which the propositions “A is B” and “A is not B”
are the respective examples. But under affirmative judgments Aristotle mentions
two other types of judgments, which though affirmative in quality are negative in
meaning. First, a proposition in which the predicate is what he calls a privation
(steresis), such as the terms “blind” and “toothless”. Second, a proposition in which
the predicate is what Aristotle calls an “indefinite term”, but which through
Boethius has been known in the history of philosophy as an infinite term, as, for
instance, the term “not-just” in the proposition “the man is not-just”. See H.A.
Wolfson, ,Infinite and Privative Judgments in Aristotle, Averroes, and Kant”,
Philosophy and Phenomenological Research, vol. 8, no. 2, 1947, p. 173-187.
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The distinction between negation and privation is drawn by Aristotle
in the debate regarding unity and multiplicity from Metaphysics'. The
passage ratifies that the application of negation in the case of unity entails
claiming the fact that unity is no longer present. This corresponds to the
indefinite character initiated by the term amodpaoic — which in fact
demonstrates one of its exemplary virtues. If the negation of one simply
hides an absence, things are not the same in the situation of privation,
“there is also implied an underlying nature of which the privation is
predicated”?. Aristotelian “privation removes a specific entity from a
specific entity, whereas negation simply opens a range of possibilities
from which one is excluded”?.

For the peculiar situation of “not-one”, the result of negation may
refer to plurality, which does not necessarily apply for the expression “non-
white” — which may cover any other colour. In this special circumstance,
privation — or “the deletion of the specific from the specific” — delivers the
same result as negation, viz. plurality in “a certain substrate”. We have here
one of the situations when privation and negation lead to the same result,
which does not usually happen (negation and privation of “alterity” would
provide an identical result, viz. the one of “identity”). The position is
similar in the case of numbers — which are obtained by ,the negation
(drmopdoet) of continuity”# such a negation can only result in
pluralization. In other circumstances, the analysis does not work in this
manner, and Aristotle invents the “privative negation” to deal with the
concept of the notion of the relation of equal compared to greater and
smaller®: “It remains, then, that it is opposed either as negation or as
privation. It cannot be opposite to one of the two; for why to the great
rather than to the small? It is then the privative negation (amodpaoig
oteonrikr)) of both. Therefore also ‘whether’ is said with reference to
both—not to one of the two”®.

1 Aristotle, Metaphysics 1004al0.

2 [bidem 1004a15-16: év d¢ th) oteQroeL kail VTIOKeLEVN TS PUOLS YiyveTat kKab' 1)
Aéyetait) otégnoic (trans. W.D. Ross, p. 43).

3 See R. Mortley, The rise and fall of logos, p. 139-140.

4 Cf. Idem, De Anima 425a19: 6 &' &QlOpOC ) amoPpaoeL TOL ouvexovg (trans. J.A.
Smith, in The Complete Works Aristotle, ]. Barnes [ed.], vol. I, Princeton University
Press, 1991, p. 44).

5 Cf. R. Mortley, The rise and fall of logos, p. 140.

¢ Aristotle, Metaphysics 1056a17-20 (trans. W.D. Ross, p. 143).
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R. Mortley! is not accustomed with the attempt of J.CM. van
Windem? to decidedly limit the Aristotelian negation to the ontological
spectrum. The Australian Professor warns us that Aristotle was not
necessarily interested in bordering very accurately the territory between
the logical and ontological use — as some researchers might have wanted.
Rather, in Aristotle, privation seems to function both in the ontological

regime?, and also in the logical spectrum* — being, in the latter sense, “a
sub-class of negation in general”>.

The ontological status of otégnots in Dionysius the Areopagite

The notion of ,privation” (otépnoic) will undergo certain changes
starting with the Dionysian Corpus. Previously - especially in
Neoplatonism and Neoarianism — privation had been discussed in the
context of via negativa: did negation fulfill a privative function? If so, would
have meant to suggest a diminution. Dionysius answers implicitly to this
problem by declaring God “beyond privations” (0TtéQ taxg oteQnoeLs), as
well as “beyond thesis and aphairesis”. By linking the three ideas, Dionysius
seems to see privation as an epistermological process, with the intention of
asserting that none of the three (postulation, abstraction, privation) can be
used to refer to God’.

Nevertheless, we find in Dionysius the first clear tendency to limit
privation to the ontological spectrum. The key sequence is the one in

1 R. Mortley, ,Appendix I — The meaning of privation: a reply to J.C.M. van
Windem”, in Idem, The Way of Negation, p. 258-260.

2 Review article: Reallexikon fur Antike und Christentum, in Vigiliae Christianae, vol. 36,
no. 1, 1982, p. 70-76.

3 Cf,, e.g., Aristotle, Metaphysics 1022b22: “We speak of privation if something has
not one of the attributes which a thing might naturally have, even if this thing itself
would not naturally have it, e.g. a plant is said to be deprived of eyes” (trans. W.D.
Ross, p. 78).

4 Cf, e.g., Ibidem 1022b33: “There are just as many kinds of privations as there are of
words with negative prefixes” (trans. W.D. Ross, p. 78).

5 Cf. R. Mortley, ,, Appendix I — The meaning of privation: a reply to J.C.M. van
Windem”, in Idem, The Way of Negation, p. 260 and 262.

¢ Dionysius the Areopagite, Mystical theology 1.2, 1000B (143.7; Corpus Dionysiacum,
vol. II, G. Heil, A.M. Ritter [ed.], Walter de Gruyter, Berlin, 1991).

7 See R. Mortley, ,Appendix I — The meaning of privation”, in Idem, The Way of
Negation, p. 255-263, esp. p. 258 sq.
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Moystical theology IV, where reference is made to the Cause of everything
which is not and does not contain “alteration, destruction, privation
(N otéonowv), diminution, or anything else which pertains to what is sensed
(atoOnTv)”!. In this sentence, privation explicitly addresses the sensible
world and is associated with various concepts which denote the change of
state. R. Mortley? detects, in this passage, a change of perspective in
building privation: henceforth, it will be limited to ontology and will be
assimilated to the idea of a lack-in-being. The fact that its logical expression
— through alpha privative — reminded of the ordinary form of negation,
marked its link with negation starting with Aristotle3,

Dionysius gives rise to a current which announces the rupture of
privation from the sphere of logic and epistemology, excluding it from
language-related operations. This seems to be the root of the Medieval
notion of privation, thought as “evil”: “for the good (t0 dyaBov) gives
being to the privation (otépnow) of itself [with a view] towards the whole
participation of itself.”4 In this text, Dionysius secures the foundation for
the subsequent Thomist idea which regarded evil® as privation® of good: is
understood as an incomplete state, “damaged” by its lack of goodness.

1 Mystical Theology IV, 1040D (148.7-8 Heil/ Ritter): ovd¢ aAAoiwowv 1) pOogav 1
HLEQLOMOV T) OTEQNOLY 1) 0eDOLY 0UTE AAAO TL TV aloONT@V oUte €0Tiv ovTe EXEL
(trans. J.D. Jones, p. 219).

2 See R. Mortley, The way of negation, p. 234 sq.

3 Aristotle is not really interested in the distinction between logic and ontology,
though many subsequent interpreters might have wished him to be. And in
particular, he shows no desire to separate categorially privation and negation. The
fact is that privation is sometimes used by Aristotle of propositions. Some passages
of Aristotle (e.g. Metaphysics 1022b33) have steresis used simultaneously in an
ontological and logical sense. (R. Mortley, , Appendix I The meaning of
privation...”, p. 259-260).

¢ Divine Names 1V.20, 721 A (168.4-5; Corpus Dionysiacum, vol. I, Beate Regina
Suchla [ed.], Walter de Gruyter, Berlin/ New York, 1990) (trans. ].D. Jones, p. 152).

5 On the problem of evil in Thomas Aquinas, see Mary Edwin De Coursey, The
theory of evil in the metaphysics of St. Thomas and its contemporary significance, Catholic
University of America Press, Washington, 1948 and H. McCabe, God and evil in the
theology of St Thomas Aquinas, Continuum International Publishing Group, London/
New York, 2010.

¢ It is probably the Physics which dominates Thomas’ account of privation. See
Thomas’ discussion in his Commentary on the Physics 190b23 sq. and Summa 1la,
66.22. See also E. Gilson, Le Thomisme. Introduction a la philosophie de Saint Thomas



50|Daniel JUGRIN

Ch. Schafer makes two capital observations on the problem of evil.
Firstly, evil is not an absolute or totally inexistent “nothing”, because, as
Dionysius declares, it would be unnecessary to guard or fight against
something that does not exist, i.e. against nothing. However, we rightfully
prevent, run from and fight against evil'. Secondly, evil therefore implies a
substantial being of which it can cling and on which it can nourish like a
parasite. For if seen as a defect, a diminution or a privation, it must
logically assume a positive “something” upon which it acts “negatively”.
Moreover, as soon as evil would entirely destroy the being it attacks,
weakens or deprives, evil would disappear itself. Like a disease that
weakens and corrupts a living organism, it necessarily disappears at the
very moment of the destruction of that life*:

If the good were wholly annihilated there would be neither being, life,

desire, motion, or anything else. Hence the genesis which emerges from

destruction is not a power of evil but is the presence of a lesser good. In this

respect, disease is a lack of order, but not of every order. For if this were so
the disease itself would not subsist?.

The classic formulation of “evil as privation of good” is found in
Plotinus, in Enneads 1.8: “But how could anyone imagine that evil (t0
kakov) is a Form when it appears in the absence of every sort of good
(&movoia mavtog dyaBov)?”; “the better is Form, and the worse is not, but
rather privation (otéonoig) of form.”*

A Platonic text which is fundamental for the Plotinian conception is
Theaetetus 176a-c:

But it is not possible, Theodorus, that evil should be destroyed — for there

must always be something opposed to the good; nor is it possible that it
should have its seat in heaven. But it must inevitably haunt human life, and

d’Aquin, J. Vrin, Paris, 1983¢, p. 245. Cf. also R. Mortley, ,Appendix I. The meaning
of privation...”, p. 261, n. 27.

1 Cf. Divine Names 716D-717A.

2 Cf. Ch. Schiéfer, Philosophy of Dionysius the Areopagite. An Introduction to the
structure and the content of the treatise on the Divine Names, E.J. Bril, Leiden/ Boston,
2006, p. 138.

3 See Divine Names 720C (trans. ].D. Jones, p. 151).

4 Cf. Enneads 1.8.1 (trans. A.H. Armstrong, in Plotinus, Ennead 1, Harvard
University Press, Cambridge, MA, 19893, p. 279).
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prowl about this earth (...) way. In God there is no sort of wrong
whatsoever; he is supremely just...!

In opposition to Aristotle, Plotinus understands matter as privation,
the ontological deficiency of sensible in relation to purely intelligible
realities. Matter, or evil, is the partial non-being which belongs to sensible
things in that they are not reality itself but images or appearances?. Plotinus
distinguishes the evil which is matter from another kind of evil, namely
“evil in the soul”®. This “moral evil” implies the soul’s descent from
intellectual contemplation to sense perception and it is also a kind of
privation, a “privation of intellectuality” in the soul*.

Proclus, in On the existence of evils, follows — largely, but not
completely — the Plotinian description of evil®. Proclus agrees with Plotinus
that there can be no absolute evil®. Whatever is evil must also be in some
way good, or it would not be at all. The evil is not a positive attribute but
only a partial privation of goodness:

It will appear, however, to be the most difficult of all things to know the

nature of evil in itself, since all knowledge is contact with form and is a

form, whereas evil is formless and like a kind of privation (&veideov kai

otov oténoig). (...) For just as the primary good surpasses all things, so evil
itself is destitute of all good things — I mean insofar as it is evil — and is a lack
and privation of these (EAAeunic éxeivwv kait otéenolic)’.

1 Trans. M. J. Levett, M. Burnyeat, in J.M. Cooper (ed.), Plato, Complete Works,
Hackett Publishing Company, Indianapolis/ Cambridge, 1997, p. 195. Cf. E.R.
Wolfson, “Light through Darkness: The Ideal of Human Perfection in the Zohar”,
The Harvard Theological Review, vol. 81, no. 1, 1988, p. 73-74, n. 2.

2 See Enneads 2.4.16. Cf. E.D. Perl, Theophany: The Neoplatonic Philosophy of Dionysius
the Areopagite, SUNY, Albany, 2008, p. 54.

3 Enneads 1.8.5.30.

+E.D. Perl, Theophany: The Neoplatonic Philosophy of Dionysius the Areopagite, p. 55.

5 See , The problem of Evil”, in E.D. Perl, Theophany. The Neoplatonic Philosophy of
Dionysius the Areopagite, State University of New York Press, Albany, 2007, p. 53-65;
and , Evil and Beings”, in ].D. Jones, The Divine Names and Mystical Theology, p. 73-
88. See also C. Steel, ,,Proclus et Denys : de I'existence du mal”, in Ysabel de Andia
(ed.), Denys I’ Aréopagite et sa postérité en Orient et en Occident, Paris, 1996, p. 89-108.
69.4-6.

7 Proclus, On the Existence of Evil, 51.1-8, trans. J. Opsomer, C. Steel, Cornell
University Press, Ithaca/ New York, 2003, p. 96).
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Proclus explains the fact that evil is found neither in gods, nor in
angels, neither in daimons, nor in heroes, but in that souls which have
fallen from intellectual contemplation. Evil is thus in the soul not an

“”

attribute or a positive activity, but a weakness, “a lack of power”, “a
deprivation of contemplative activity of true being”!, “a deficiency in the
life according to reason”2.

The big change that Dionysius marked in the theory of Proclus was to
extend the doctrine of evil as partial privation of good to all levels of
reality. He follows the Proclean procedure of searching evil at every level,
from angels or intellects (minds), down to the matter. But, while Proclus
finds evil as a deficiency only at the level of human souls and natural
bodies, Dionysius uses this procedure to explain, on the one hand, the fact
that evil is not a positive reality in anything and, on the other hand, that it
cannot appear as a deficiency of perfection itself, at any level of existence.
Dionysius expressly follows the footsteps of Proclus — by denying the
famous position of Plotinus that: “evil is in matter as matter. For even
matter has a share in the world, in beauty, and in form”3. Dionysius first
argues that “for if it in no manner whatever is, it is neither good nor evil.
But if it is somehow be-ing and all beings are from the good, then even
matter is from the good.”* Then, he takes over the conclusive argument of
Proclus, according to which if the matter is necessary, it can not be evil: “If
someone says that matter is necessary for the completion of this world
how is matter evil? For evil is one thing and what is necessary is another.
”5. Nothing is thus evil to the extent that it is an existence. Instead,
anything is evil to the extent that it fails to exist. The Dionysian doctrine
about evil as non-being must be understood in light of the principle that
the being exists according to its own determinations or perfections —
which represents its way of being good and thus its way of existing. Any
entity is evil — i.e. not good — to the extent that it lacks its own goodness —

1 Ibidem, 23, trans. J. Opsomer, C. Steel, p. 73-75.

2 See Ibidem, 56 (trans. J. Opsomer, C. Steel, p. 99-100). Cf. E.D. Perl, Theophany: The
Neoplatonic Philosophy of Dionysius the Areopagite, p. 56.

3 Divine Names 4.28, 729A (trans. J.D. Jones, p. 157).

4 Ibidem, 729A (trans. J.D. Jones, p. 157).

5 Ibidem, 729B (trans. ].D. Jones, p. 157).
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which is a constitutive determination of it; and it equally fails in being
itself and — thus — in existence.

Evil is thus a “non-complete good” (ateAéc eotwv ayaOdov?). Pri-
vation is understood here as a form of deficiency and becomes an
explanation on how good can be diminished without contradicting itself,
and of the manner in which good can exist in and with evil® “Evil is not in
bodies. For ugliness and disease are a lack (éAAeun)ic) of form and a
privation (otépnoig) of order. For these are not wholly evil but they are
among what is less beautiful.”*

The fragment continues, stating the idea of evil as a defect, but
underlines that privation is not a force warring against the good. A
privation has no power (dUvapic): any power which could subsist in a
defective being must come from the being itself and from its source (origin)®.
In this way, privation explains evil, but it does not appear reified. Evil does
not have existence (undev 0ve). Evil is presented as “contrary (maoc) to
path (000v), contrary to nature (pvowv), contrary to cause (aitiav), contrary
to source (doxnv), contrary to end (téAoc), ...contrary to subsistence
(bméotaow) etc.”” Evil therefore reflects the absence of what has form and
substance: it is a defect in the way of being of a thing: privation is now
definitively excluded from the epistemology of the via negativa and is held
to represent deficiency on the ontological level onlys®.

This judgement of R. Mortley comes to contradict the description J.
Vanneste® makes to privation: he attaches the “privative” label to virtually
every type of negation that occurs in the Dionysian illustration of the

1Cf. D. Perl, Theophany: The Neoplatonic Philosophy of Dionysius the Areopagite, p. 57-58.
2 Divine Names IV.20, 721 A (168.7 Suchla) (trans. Jones, p. 152).

3 Cf. R. Mortley, The way of negation, p. 234. This will become a classic part of the
Thomist analysis of evil. See R. Mortley, ,, Appendix 1”, in Idem, The way of negation,
p. 255-263.

4 Divine Names 1V.27, 728C-D (173.1718 Suchla): AAA' o0d¢ év owpaot TO Kakov.
Aloyoc yao xat vooog EAAen)ic eldovg kal otéonois tafews. Tovto d¢ o mavtn
KAKOV, AAA" 1)TT0oV KAAOV (trans. Jones, p. 157).

5 See Divine Names IV.29, 729C (trans. Jones, p. 158).

¢ Divine Names IV.32, 732D (177.15 Suchla) (trans. Jones, p. 160).

7 Divine Names 1V.32, 732 D (177.7-10 Suchla) (trans. Jones, p. 160).

8 See R. Mortley, The way of negation, p. 234-235.

° See J. Vanneste, Le mystére de Dieu : essai sur la structure rationnelle de la doctrine
mystique du Pseudo-Denys |’ Aréopagite, Desclée de Brouwer, Paris, 1959, p. 101-120.
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negative way. The use of alpha privative in negative constructions seems to be
the reason for which Vanneste overlooks the distinction transmitted by the
Greek philosophical tradition between privation and negation: ,,II [Denys] a
donc introduit par ce troisieme terme (¢v OmeQoxm)!) une rapide allusion a l'exégése
des noms privatifs de Dieu dans le sens d'une éminence, telle qu’elle est présentée par
lui dans le premier paragraphe de ce chapitre (DN VIL.1).”2

Invoking the word “privative” in the context of this discussion can
only arouse confusion: Mortley claims that here “it is negations which are
at stake”. It is true that Dionysian negations could be interpreted as
transcendent negations, in the form of Proclean hyper-negations. But
Dionysius explicitly excludes privation from the range of application of this
technique, as in the case when he refers to ignorance (non-knowledge) of
God: “These things are to be received preeminently (Omegoxik@s) and not
according to privation (1) kata otéonowv)”s.

Another attempt to obtain a response to the problem could be the
statement from Divine Names VIL.2: ,For one must order non-intellect
(&vouv) and non-sensibility (@vaioOnrtov) to God in terms of preeminence
(ka®' Vtegoxnv) and not in terms of defect (00 kat' EAAenprv)”4.

This is but a Dionysian explanatory formula for the same problem of
privation — as it was understood in the Neoplatonic tradition. By the fact
that he highlights only the privative way, Vanneste installs himself in a
reductionist position in an attempt to assess privation in relation to via
negativa. In response to this issue, Dionysius will restrict the functioning of
steresis only in the ontological regime, making privation the centerpiece of a
vigorous philosophy of evil®.

1 DN VIL3, 872A (198.2 Suchla).

2J. Vanneste, Le mystére de Dieu, p. 113-114.

3 Epistles 1, 1065A (1.1.2-3 Heil/ Ritter) (trans. Jones, p. 225). Cf. R. Mortley, The way
of negation, p. 235.

4 Divine Names VII.2, 869A (196.8-9 Suchla) (trans. ].D. Jones, p. 177).

5 Cf. R. Mortley, The way of negation, p. 236.



FORMELE SUBSTANTIALE INTRE REALITATE SI FICTIUNE

ADRIAN NITA!

Abstract: In this paper, I deal with the issue reality-
fiction from the following perspective: substantial forms
appear in some of Leibniz’s writings as a part of a
substantial whole, and in others as the whole as such;
more precisely, the souls is both the form and the
substance. In the first part of the paper, 1 give an
historical presentation, in the second and third parts, |
focus on the influence that Aristotle and Thomas
Aquinas had on Leibniz, and in the last part, 1 will
present, briefly, a solution for the problem I raised in the
beginning of the study.

Keywords: Leibniz, substance, substantial forms, soul,
body, Aristotle, Thomas Aquinas.

In scrisoarea sa citre principele Johann Friedrich prin care anunta
restabilirea formelor substantiale, Leibniz aratd cd acestea au trecut drept
himerice la spiritele cele mai inzestrate. In special, in legiturd cu natura
corpului, cartezienii sustin ca nu e nevoie de forme substantiale, catd vreme
corpul este o substanta Intinsa.

,Mai existd un lucru foarte important in filosofia mea, care-i va da
acces la iezuiti si la alti teologi, si anume ca restabilesc formele
substantiale, pe care atomistii si cartezienii pretind ca le-au
exterminat. Dar este evident ca fara aceste forme si fara diferentele ce
existd intre ele si intre accidentele reale, este imposibil de mentinut
misterele noastre; caci, dacd natura corpului consta in intindere, dupa
cum pretinde Descartes, implicA o contradictie, fdrda indoiala, a
sustine un corp existent in mai multe locuri simultan. Dar cum ceea
ce s-a spus pand acum despre esenta corpului nu a fost inteligibil, nu
trebuie sa ne miram daca aceste forme substantiale au trecut drept
himerice la spiritele cele mai inzestrate; in schimb, ceea ce voi spune

! University of Craiova, Romania, and ”Constantin Radulescu-Motru” Institute of
Philosophy and Psychology, Bucharest, Romania.
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eu despre asta va fi la fel de inteligibil ca tot ceea au propus vreodata
cartezienii in alte chestiuni.”?

La o privire superficiald ideile lui Leibniz pot fi luate in sensul ca
formele substantiale sunt realitati autentice ce mobileaza existenta ca
intreg. Dar e o impresie destul de inseldtoare, iar daca o privim In context
istoric vom observa ca este chiar eronata. Raportarea lui Leibniz la formele
substantiale a fost nu numai sinuoasa prin timp, cu perioade cand el le-a
respins, le-a acceptat sau a ezitat sa le accepte, dar mai ales spectaculoasa
daca avem in vedere perioada monadologica - atunci cand le-a admis dar
le-a lasat in umbra, dupa cum vom vedea mai departe.

Pesemne cd atitudinea lui Leibniz cu privire la formele substantiale,
din perspectiva problematicii fictiune-realitate, nu este cu mult diferita de
cea cu privire la numeroase teme metafizice. Am putea chiar spune ca

! Leibniz catre principele Johann Frierich von Hannover (1679), in Metafizica,
pp- 309-310. Vom folosi in textul de fatda urmadtoarele prescurtari: A: Leibniz,
Samtliche Schriften und Briefe, Reihe I-VII, Herausgegeben von der Berlin-
Brandenburgischen Akademie der Wissenschaften und der Akademie der
Wissenschaften in Gottingen, Berlin, Akademie Verlag, 1923-; GM = Leibnizens
mathematische Schriften, hrsg. CJ Gerhardt, 7 vols.,, Berlin, 1849-1863 (repr
Hildesheim, Olms, 1962); GP = Die Philosophischen Schriften von Leibniz, hrsg. C.L
Gerhardt, 7 vols., Berlin, 1875-1890 (repr. Hildesheim, Olms, 1960-1961);
Metafizica: Leibniz, Opere. Metafizica, coord. Adrian Nitd, traducere de Rucsandra
Dascdlu, Dana Dinu, Magdalena Indries, Adrian Nitd, Delia Serbescu, Elena Emilia
Stefan, Bucuresti, Editura Univers Enciclopedic Gold, 2015; Corespondenta:
Leibniz, Opere, vol. 17, Corespondenta cu Foucher, Nicaise, Bossuet, Sophie si Sophie
Charlotte, coord. Adrian Nita, traducere de Adrian Nitd, Delia Serbescu, Bucuresti,
Editura Univers Enciclopedic Gold, 2015; Opere filosofice: GW Leibniz, Leibniz,
Opere filozofice, trad. Constantin Floru, introducere Dan Badardu, note Constantin
Floru, Dan Badarau, Bucuresti, Editura Stiintifica, 1971; Scrieri filosofice: GW
Leibniz, Scrieri filosofice, trad., studiu introductiv, notite introductive si note de
Adrian Nitd, Bucuresti, All, 2001; Teodicee: Leibniz, Eseuri de teodicee asupra
bundtdtii lui Dumnezeu, a libertdtii omului si a originii rdului, coord. Nicolae Rambu,
trad de Diana Morarasu, Ingrid Ilinca, lasi Polirom, 1997; NS = Nou sistem cu privire
la natura si comunicarea substantelor precum si la uniunea care existd intre suflet si corp;
DM = Disertatie metafizici; PNG = Principiile naturii si harului intemeiate pe ratiune;
Despre suflet: Aristotel, Despre suflet, trad de Alexander Baumgarten, editia a doua,
Bucuresti, Editura Univers Enciclopedic Gold, 2013; Intrebari disputate: Thomas
Aquinas, Intrebiri disputate despre suflet, trad Gabriel Chindea, Bucuresti,
Humanitas, 2006.
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Leibniz se foloseste de fictiuni tot asa cum Platon se foloseste de mituri:
sunt creatii utile pentru argumentarea metafizica, adesea oferind
argumente in favoarea unei teze, alteori dand temei pentru a respinge o
teza. Asa e cazul cu viteza cea mai mare' sau cu numarul cel mai mare?
chiar si infinitul este tratat din perspectiva fictiunii®, iar din acest punct de
vedere ma intreb dacd nu cumva Leibniz ar trebui considerat mai degraba
formalist (asemenea lui David Hilbert), decat logicist, dupa cum este azi
considerat in ceea ce priveste raportul dintre logica si matematica.*

Pe de altd parte, nu trebuie uitat cd el a creat fictiuni in care a crezut
cu tdrie: asa e cazul enciclopediei, un proiect la care a lucrat mult in
tinerete, ulterior fiind nevoit sa-si schimbe tinta.

De asemenea, existd In lucradrile sale numeroase contrafactuale
extrem de provocatoare. Md limitez la a spune cateva cuvinte despre doua
din ele. Mai intai, cum ar fi lumea daca o fiinta necesara nu ar exista? Sa ne
imagindm lumea drept una din numeroasele (infinitele) lumi posibile, astfel
incat o fiintd necesard poate fi inteleasa drept acea fiintd care exista in
fiecare dintre lumile posibile. Or, este evident ca fard o fiintd necesard, totul
ar fi lovit de contingentd, de efemeritate, hazard si instabilitate.

Contrafactualul existentei unui lumi exclusiv de suflete sau
exclusiv de corpuri, ca si cum in lume nu ar exista decat suflete sau
decat corpuri®, este folosit pentru a se ardata necesitatea Imbindrii
armonioase a regnului naturii cu regnul harului. O lume facutd numai
din corpuri, din obiecte fizice studiate cu ajutorul legilor fizicii, ar fi o
lume lipsitd de dimensiunea spirituald, lipsita de dimensiunea
moralitatii si inteligibilitatii. In schimb, o lume exclusiv a sufletelor nu
ar putea da seama de eficientd, miscare, devenire.

Imi propun in textul de fatd s abordez chestiunea realitate-fictiune
din perspectiva problemei urmatoare: formele substantiale apar in unele

1 Vezi DM XXIII, in Metafizica, pp. 388-389.

2 Vezi Despre secretele sublimului sau despre fiinta supremd, in Metafizica, p. 227; DM 1,
in Metafizica, p. 356;

3 Vezi scrisoarea lui Leibniz cétre Varignon din 2 februarie 1702, GM IV, 91-95.

4 Bertrand Russell, A Critical Exposition of the Philosophy of Leibniz, Cambridge,
Cambridge Univ. Press, 1900; Louis Couturat, La logique de Leibniz d’aprés documents
inédits, Paris, Alcan, 1901.

5 ,,Potrivit acestui sistem, corpurile actioneaza ca si cum (prin imposibil) n-ar exista
suflete; iar sufletele, ca si cum n-ar exista corpuri; si ca ambele actioneaza ca si cum
unul l-ar influenta pe celdlalt” (Monadologie 81; Metafizica, p. 504).
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pasaje drept parte a unui intreg substantial, iar in altele drept intregul ca
atare; sau, mai concret, sufletul apare atat ca forma cat si ca substanta:

,As dori sa ma pot explica tot atat de limpede si de precis in ce
priveste cealaltd chestiune, care se referda la formele subsantiale.
Prima dificultate pe care o indicati este aceea ca suufletul si corpul
nostru sunt doud substante real distincte, si una nu pare sa fie forma
substantiald a celeilalte. Raspunsul meu este cd, dupa opinia mea,
corpul nostru luat in el insusi, lasand sufletul la o parte, asadar
simplul cadaver, nu poate fi numit o substantd decat in mod abuziv,
intocmai ca si 0 masind sau o gramada de pietre, care nu sunt decat
fiinte prin agregare; cdci aranjamentul regulat sau neregulat nu
contribuie cu nimic la unitatea substantiala. De altfel, ultimul
Conciliu din Latran declara ca sufletul este cu adevarat forma

71

substantiald a corpului nostru”.

,Daca vrem sd numim suflet tot ce poseda perceptii si apetitii, in sensul
general pe care tocmai l-am explicat, toate substantele simple sau
monadele create ar putea fi numite suflete; dar cum simtdamantul este
ceva mai mult decat o simplda perceptie, sunt de acord sd ne
multumim cu numele general de monade si de entelehii pentru
substantele simple care nu au decat asta, si sa numim suflete numai pe
acelea a cdror perceptie este mai distincta si insotitd de memorie”?.

In prima parte a textului voi face o scurta privire istorics, in partile a
doua si a treia voi spune cateva cuvinte despre influentele venite dinspre
Aristotel si Toma de Aquino, iar In ultima parte voi spune cateva cuvinte
despre rezolvarea problemei pe care am ridicat-o.

1. Forme substantiale, suflete si monade

Adoptarea formelor substantiale, din 1678-1679, este subordonata
intentiei declarate a lui Leibniz de a-i reconcilia pe antici cu modernii. Si
aici gasim acelasi irenism caracteristic pentru intreaga activitate a lui
Leibniz. Pe de alta parte, Leibniz vrea reconcilierea lui Aristotel cu
Descartes si alti moderni, pe care ii califica drept reformatori, restauratori

1 Leibniz cdtre Arnauld, 8 decembrie 1686; GP II; 75; Opere filosofice, p. 212.
2 Monadologie 19; Metafizica, p. 492.
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data fiind simpatia sa pentru ideea cunoasterii lumii corporale plecand de
la primele atribute ale corpurilor, si anume marimea, figura si miscarea.!

Dacd problema debutului acestei metafizici centrate pe realitatea
formelor substantiale este destul de bine pus in evidenta in scrierile sale, nu
acelasi lucru este valabil pentru durata sa (sau cu privire la interpretarea
data afirmatiilor lui Leibniz). Mai mult, punand la baza metafizicii sale
realitatea mnadelor, dupa 1695-1696, se ridica o problema disputata cu
privire la continuitatea/discontinuitatea dintre metafizica substantei
corporale si metafizica monadologica.? Cum intentia noastra nu este de a
zdbovi asupra acestor probleme, vrem numai sa aratam cateva aspecte care
s-ar putea lua in calcul in aceastd disputa.

Exista doua posibilitati de a aborda aceasta problema tensionata: fie
se considerd ca formele substantiale sunt reale numai pana in 1695-1696, fie
se acceptd ca Leibniz sustine realitatea formelor substantiale pana la
sfarsitul carierei, in 1716.

In perioada de maturitate a metafizicii leibniziene, mijlocie din
punct de vedere tematic, atat textele pregdtite pentru tipar, in revistele
vremii, cat si corespondenta abunda in detalii cu privire la realitatea
formelor substantiale. Sistemul categorial are In centru substanta
corporald, adicd ceea ce rezultda din uniunea unei forme substantiale cu
materia prima.3

Faptul ca formele substantiale sunt utilizate de Leibniz numai
pentru explicatii metafizice, si nu pentru detaliile fizice ale existentei arata
continuitatea si simultan discontinuitatea cu sensul aristotelico-scolastic:
formele substantiale apar drept fictiuni din perspectiva lumii fizice.*

Departe de a fi substanta intinsd, corpul are in sine ceva analog
sufletului, si anume forma substantiald, cdaci numai in acest fel corpul are
unitate si identitate.

,,Dar, ca sa reiau firul consideratiilor noastre, cred ca cine va medita
asupra naturii substantei, pe care am explicat-o mai sus, va gasi fie
ca corpurile nu sunt substante In sens metafizic riguros (ceea ce
reprezenta opinia platonicienilor), fie cd natura corpului nu consista

1 Confesiunea naturii impotriva ateilor (1668).

2 Dan Garber sustine discontinuitatea; vezi, de exemplu, excelenta sa lucrare
Leibniz: Body, Substance, Monad (Oxford University Press, 2009).

3 DM X-XII.

4DM X.
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doar in intindere, adica in marime, figurd si miscare, ci trebuie cu
necesitate sa recunoastem intr-insa ceva ce are legatura cu sufletele,
si este numit de obicei forma substantiala, desi aceasta nu schimba
nimic in fenomene, nu mai mult decat sufletul animalelor, in caz ca
acestea au suflet. Se poate chiar demonstra cd notiunea marimii,
figurii si miscarii nu este atat de distincta cat ne inchipuim, si cd ea
cuprinde intr-insa ceva imaginar si relativ la perceptiile noastre,
precum fac de asemenea (desi In mdsura mult mai mare) culoarea,
caldura si alte calitati asemdandtoare, despre care ne putem indoi cd
se gasesc cu adevdrat in natura lucrurilor dinafara noastra. De
aceea, aceste feluri de calitdti nu pot alcatui o substanta.”!

Leibniz foloseste acum un contrafactual extrem de provocator: daca nu ar
exista nici un alt princpiu de identitate in corp, cu exceptia formei
substantiale, atunci un corp nu ar subzista mai mult de un moment.

,,91 daca nu ar exista nici un alt principiu de identitate in corp, decat
cel pe care l-am spus, atunci niciodatd un corp nu ar subzista mai
mult de un moment. Totusi, sufletele si formele substantiale ale
celorlalte corpuri sunt cu totul deosebite de sufletele inteligente, care
singure au cunostinta de actiunile lor si care nu numai ca nu pier in
chip natural, dar chiar pastreaza vesnic fundamentul cunoasterii a
ceea ce sunt; asta le face, pe ele singure, susceptibile de pedeapsa si
de recompensa, si cetatene ai republicii universului, al carei monarh
este Dumnezeu; de aici urmeaza ca tot restul creaturilor trebuie sa le
serveasca, lucru despre care vom vorbi in curand mai pe larg.”?

Desi nu se explica de ce corpul poate subzista chiar si un singur moment, se
poate presupune cd Leibniz vrea sa sublinieze efemeritatea corpurilor: la
scara unei existente milenare, o existenta de 70 de ani (varsta la care s-a
stins Socrate) este echivalenta cu o existenta de o clipa.

Amplul sistem categorial leibnizian se bazeaza pe imaginea de cutie
in cutie la nesfarsit, in acord cu legea continuitatii: la orice nivel am privi, o
fiinta vie este alcatuitd din forma substantiald si materie primd, sau in
termenii dinamicii, este alcdtuita din forta activa si forta pasiva primitiva.
Nu numai corespondenta cu Arnauld® sau De Volder! se bazeaza pe acest

! DM XII; Metafizica, pp. 368-369.
2 DM XII; Metafizica, p. 369.
3 Vezi de exemplu scrisoarea din 9 octombrie 1687; Opere filosofice, p. 258.
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model metafizic, dar si scrieri sau scrisori mai putin cunoscute sau editate.
Voi exemplifica cu cateva randuri dintr-o scrisoare, din 23 octombrie 1693
catre Bossuet:

,,Se vede, astfel, ca natura corpului contine doud puteri, cea pasiva,
care este In acord cu el prin materie; si cea activa, care este in acord cu
el prin forma. Prin materie este corpul capabil sa sufere, adica sa
reziste, fiindcd, daca nu ar fi impenetrabil, el nu ar rezista si nu ar
suferi. Dar forma substantiald este aceea prin care corpul tinde
intotdeauna sa actioneze. Vorbesc despre un corp care nu este un
simplu agregat de alte corpuri, cum ar fi o turma, sau un iaz plin de
pesti, ci care e o substanta inzestratd cu o unitate adevdratd, ceea ce
filosofii numesc unum per se, cum este animalul. Nu Inseamnd ca
aceasta forma face sa actioneze corpul sau altfel decat conform legilor
mecanicii, ci, o data cu aceasta, actiunea interna a acestei forme, care
se numeste simtdmant la animale si gandire la om, isi are jurisdictia
sa aparte, desi ea 1si are paralelismul sau cu actiunile corpului.”?

A doua opinie, dupa care Leibniz acceptd realitatea formelor
substantiale pana in 1716, presupune tratarea perioadei 1696-1716 cu cateva
importante specificatii. Desi este adevdrat ca Leibniz nu le-a negat
realitatea, este un fapt ca prezenta formelor substantiale a devenit tot mai
redusa, spre deloc; daca in corespondenta din perioada 1686-1694 formele
substantiale apar in 16 contexte, in perioada 1695-1700 se observa numai 4
contexte (sau numai 3, daca facem distinctie intre mentionare si folosire).
Leibniz nu mai simte nevoia sa facd apel la formele substantiale, caci
sistemul categorial centrat pe monade (incepand cu 1695-1696) si ulterior
pe ideea de monadd dominanta-nenumadrate monade subordonate
(incepand cu 1692-1696°) este suficient de puternic pentru a explica

1 Vezi de exemplu scrisoarea din 23 iunie 1699; Opere filosofice, pp. 376-377.

2 Leibniz catre Bossuet (23 octombrie 1693); A 11, 2, 746; Corespondenta, pp. 209.

3 Vezi Adrian Nita, Mind-Body Problem: the Controversy between Leibniz and Pierre
Bayle (Revue roumaine de philosophie, in curs de aparitie); aici am ardtat ca ideea
distinctiei dintre monada dominantd si monada subordonatd este prezentda in
corespondenta cu Pierre Bayle inca de la Inceputul ultimei decade a secolului 17
(am avansat anii 1692-1696). Pentru au alt punct de vedere, vezi Brandon Look, ce
noteaza cd ,monas dominans” apare In scrisoare catre De Volder din 1703
(Brandon Look, “On monadic domination in Leibniz’s Metaphysics”, British Journal
for the History of Philosophy, 10, 3 (2002), pp. 379-399). Alti comentatori, de exemplu,
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existenta. Mai mult, Leibniz poate trece acum de la explicatia lumii vii
(centratd pe substanta corporald, pe masind divina) la explicatia existentei
ca intreg; in aceastd perioada a spune cd peste tot existda monade este diferit
de ideea existentei peste tot a sufletelor. Diferenta este datd nu numai de
largimea mai mare a notiunii, fiind acum pe masura existentei ca intreg,
dar si de structurarea diferita a existentei.

Faptul ca Leibniz nu respinge realitatea formelor substantiale, in sensul
cd nu le considera fictiuni, asa cum fac multi din contemporanii lui, este un
argument In favoarea continuitatii dintre substanta corporala si monadd; dar
cum se explicd utilizarea tot mai redusa a categoriei forma substantiald? As
vrea sd propun distinctia (facutd in alt text!) intre metafizica dezvaluita si
metafizica ascunsa - o distinctie ce se bazeaza pe luarea in calcul a contextului
istorico-sistematic: In unele scrieri, Leibniz vrea sa testeze terenul?; in altele nu
vrea sa-i deranjeze pe cartezienii mai sensibili; in altele, din cauza noutatii
ideilor, tine sa nu i se publice numele® etc.

O parte din ideile metafizicii ascunse nu se dezvaluie deoarece aici
se Intalnesc elemente considerate de unii din contemporanii lui Leibniz
drept fictive, si anume formele substantiale. Desi, se pastreaza modelul
metafizic de cutie In cutie, carnea teoriei metafizice este data acum de
uniunea dintre monada dominanta si monadele subordonate; in acest fel,
corpul are un statut eminent, cdci, desi nu este substantd, este o pluralitate
de substante. In acest fel, formele substantiale ruleazs in fundal, sunt si nu
sunt reale.

Aceasta teorie metafizica extrem de complexa pare sa nu fie nici
idealistd, nici fenomenalistd, sau, invers, pare sa ia ceva si din idealism si
din fenomenalism, tot la fel cum vedem ca e cazul din perspectiva
ontologica: nici complet monistd, nici complet pluralistd, dar parca este
simultan monistd si pluralists. In ce ma priveste, am optat pentru quasi-
monism, adicd sustin ca abordarea lui Leibniz cu privire la relatia suflet-

A.M. Nunziante, sustin cd nu este usor de gdsit momentul in care apare aceasta
expresie, dar unele referinte pot fi aflate Inca din 1695-1700 (A.M. Nunziante,
“Continuity or discontinuity? Some remarks on Leibniz’s concept of ‘substantia
vivens’ and ‘organism’”, in Justin Smith, Ohad Nachtomy (eds.), Machines of Nature
and Corporeal Substances in Leibniz, Dordrecht, Springer, 2011, pp. 131-143).

1 Adrian Nita, ,,Leibniz’s quasi-monism”, X International Leibniz Congress, iulie 2016.

2 Vezi, de exemplu, scrisoarea cédtre Bossuet din 3 iulie 1694; Corespondenta, p. 213.

3 Vezi corespondenta cu Bayle (19 ianuarie 1687; GP III, 39), Bossuet (3 iulie 1694,
Corespondenta, p. 213).



Analele Universitatii din Craiova. Seria Filosofie 37 (1/2016) |63

corp este extrem de putin pluralista, avand in vedere cd nu se sustine ideea
ca sufletul ar fi un anumit fel substanta iar corpul ar fi alt fel de substanta
(cum este cazul la Descartes), dar ca cu greu ar putea fi numitd monista.
Sufletul si corpul au o asemenea natura incat se pune problema de fi privite
in profunzime, atat pe orizontald, cat si pe verticala, respectiv atat in
sincronie cat si in diacronie. Intr-un studiu anterior!, am interpretat teoria
lui Leibniz drept quasi-monism, adica aproape monism, sau din alta
perspectivd, un monism de un fel special. Teza quasi-monista este
urmadtoarea: omul este 0 monada, adicd o substantd simpla inzestrata cu
perceptie, apetitie, memorie si ratiune; privind in profunzime, omul este
suflet si corp; mai In profunzime, gdsim forma si materie; mai in
profunzime, avem o forma substantiald unita cu o materie primd; sau, din
alta persectiva, avem fortd activd si fortd pasiva primitiva, si asa mai
departe la infinit.

In fine, in ceea ce priveste perioada premergitoare reabilitarii
formelor substantiale (1666-1678), Leibniz respinge realitatea formelor
substantiale, apoi ezita, apoi le admite. Este insd posibil sa existe si o alta
perioadd, imediat premergatoare momentului reabilitdrii, in care le
respinge, astfel incat reabilitarea sa aiba printre semnificatii o rechemare a
lor din perspectiva faptului cd el insusi le-a considerat intr-o perioada
anterioara fictive. De exemplu, intr-un fragment din schitele initiale ale
demonstratiilor catolice, datat 1671, el scrie ca formele substantiale sunt
entitati fictive si monstruoase la care au recurs filosofii scolastici.?

Un alt aspect important este cd efortul sdu cu privire la
realitatea/fictiunea formelor substantiale conduce si la pdstrarea lor, dar cu
un sens diferit de cel aristotelico-scolastic. Considerand ca corpul nu este
substantd, si ca isi primeste realitatea de la realitatea mintii concurente, el
aratd in De transubstantione (1668) o serioasd indepdrtare in raport cu
Aristotel si traditia scolasticd, chiar dacd, sustine el in propria aparare, sunt
vizate numai cuvintele, nu si continutul; vom reda textul in intregime, caci
pe langa inedit (nefiind tradus pana in momentul de fata in limba romana),
este de o importanta capitala:

,,Caci nici conceptul de identitate, nici cel de transsubstantiune, nici
cel de accidente sau aparente nu au fost innoite. Si acest lucru se

1 Adrian Nita, ,Mind-Body Problem: The Controversy Between Leibniz and Pierre
Bayle”, in Revue Roumaine de Philosophie (in curs de aparitie).
2A VI 1, 516.



64|Adrian NITA

deduce din demonstratia precedentd. Caci demonstrez identitatea
numerica a substantei din identitatea numerica a formei substantei, in
acord cu principiile celor mai cunoscuti printre scolastici si
continuatori ai lui Aristotel, chiar aceia pentru care forma
substantiala este principiul individuatiunii. Definesc
transsubstantiunea ca schimbarea formei substantiale. Numesc
aparente ceea ce nu poate sa fie gandit in corpul real, lipsit de forma
substantiald; adica materia este luata cu accidentele. Numesc
substanta fiinta subzistand in sine. Fiinta subzistand in sine, secta
scolasticilor fiind de acord, este acelasi lucru cu suppositum. Caci
suppositum este un individ substantial (la fel precum persoana este un
individ substantial rational) sau o substanti anume in particular. Insa
chiar Scoala a stabilit in general propriu pentru suppositum ca el insusi
isi ia numele de la actiune; de aici regula: actiunile depind de
supposita. De aici reiese ca suppositum, substanta, fiinta subzistand in
sine, care sunt unul si acelasi lucru, sunt definite corect chiar cu
sensul dat de scolastici: anume ceva care are in sine principiul
actiunii, caci altfel nu ar actiona, ci ar fi instrumentul unui agent. Din
aici urmeaza apoi: ca forma substantiala este Insusi principiul
actiunii, iar pentru corpuri: miscarea. Aceeasi acceptiune a formei
substantiale decurge din alt principiu al lui Aristotel insusi si al
scolasticilor, astfel cd armonia apare cu atat mai mare. Caci forma
substantiald este natura, ceea ce insusi Aristotel a indicat indeajuns de
clar precum si cei mai cunoscuti urmasi ai sdi. Natura este principiul
miscdrii si al repaosului. Asadar, forma substantiala este principiul
miscarii si al repaosului, chiar in sensul aristotelic.”?

Dincolo de acest versant teologic, dat de problematica eucharistiei, se
afld incercarea de a pune intrega discutie in termenii filosofiei moderne.?
Nu vom fi deci surprinsi sa vedem cum forma nu este considerata nimic

1 Despre transsubstantiere, trad. Elena Emilia Stefan (in Leibniz, Scrieri teologice, In
curs de publicare).

2 Vezi Confesiunea naturii impotriva ateilor si Scrisoarea catre Thomasius din
30 aprilie 1669.
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altceva decat figura,! astfel incat geometria apare ca fiind stiinta formelor
substantiale.?

2. Suflet si substanta la Aristotel

Odata ajunsi la Aristotel, ca sa urmarim jocul metafizic dintre
aparenta si realitatea formelor substantiale, sd notdm cd Stagiritul isi are
punctul de plecare in problematica fintei: el este interesat in mod eminent
de fiinta si apoi sustine ca intrebarea despre fiintda ne conduce in mod
natural la intrebarea despre substanta:

,,obiectul vesnic al tuturor cercetarilor trecute si prezente, intrebarea
ce se pune intotdeauna, adicd: Ce este Fiinta? se reduce de fapt la
intrebarea: Ce este Substanta? Acesta e elementul despre care unii
afirmad cd e unitar, altii cd e multiplu, pentru unii elementele fiind in
numadr limitat, iar pentru altii nelimitat. Iata de ce si pentru noi tinta
de cdpetenie, prima, si, ca sa zic asa, unicd, va fi sa studiem ce este
Fiinta considerata din acest punct de vedere.”?

In acord cu cele patru sensuri ale fiintei (fiinta dupa categorii, fiinta in sine -
accident, fiinta dupa adevar, fiinta dupa act si potentd), a sustine ca ceva
exista inseamna in primul rand a se sustine cd este o fie substanta prima, fie
o substantd secundd. Cu substantd primd, ce existd iIn mod mai propriu
decat substanta secunda, avem delimitat universul lucrurilor particulare.
Acest accent pus de Aristotel pe individual, pe particular face ca existenta
ca intreg sa fie centratd pe o metafizicd a indivizilor, a particularilor, iar de
aici obsesia lui Aristotel Impotriva oricarei conceptii metafizice
nefenomenaliste, sau idealiste (cum am zice azi).

Faptul ca individualul in sens de substantd prima, este substanta in
mod eminent explica apropierea lui Aristotel, si ulterior Leibniz, de o
metafizicd centratd pe unitati: orice fiinta vie, sau in general orice existenta,
este o unitate In sensul ca este o substanta alcatuita din materie si forma;
forma este responsabild de activitate, de actualitate, iar materia de
pasivitate, rezistentd, potentialitate.*

TAIL 1, 16.

2AT1IL 1, 20.

3 Aristotel, Metafizica, 1028b, traducere St Bezdechi, Bucuresti, Editura Academiei,
1965, p. 218.

4 Aristotel, Metafizica, cartea VII.
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Am spus deja ca Leibniz concepe formele substantiale atat ca parte
cat si ca intreg; este acum timpul sa notdm sensurile sufletului (I'ame), caci
termenul este extrem de echivoc si avem nevoie sa vedem cadrul
conceptual pentru a putea intelege relatia cu Aristotel; asadar, dupa
Leibniz, sufletul este forma!, este principiu? sau substanta?® sufletul ofera
inteles analogic pentru forma substantiald*, sufletul este monada’, sufletul
apare de asemenea ca entelehie dominanta.>

1, Am vazut ca aceste forme si aceste suflete trebuie sa fie indivizibile, intocmai ca
spiritul nostru, si imi aminteam ca intr-adevar asta era parerea sfantului Thoma in
ceea ce priveste sufletul animalelor” (Leibniz, NS 3; Metafizica, p. 432). ,,Corpul
apartinand unei monade, care 1i este entelehie sau suflet, alcatuieste impreuna cu
entelehia ceea ce putem numi o viefate, si impreund cu sufletul, ceea ce numim
animal. Corpul unei vietati sau al unui animal insd este intotdeauna organic; caci
fiecare monada fiind in felul ei propriu o oglinda a universului, iar universul fiind
randuit intr-o ordine perfecta, trebuie sa existe ordine si in ceea ce 1l reprezints,
adicd in perceptiile sufletului si, prin urmare, in corpul potrivit caruia universul e
reprezentat in suflet” (Monadologia 63; Metafizica, p. 501).

,Se poate spune asadar ca nu numai sufletul (oglinda a unui univers
indestructibil) este indestructibil, dar chiar animalul insusi, desi masindria lui piere
adesea In parte, parasind si adaugandu-si resturi organice. Principiile acestea mi-
au dat mijlocul de a explica in chip natural uniunea sau conformitatea dintre suflet
si corpul organic. Sufletul isi urmeaza legile sale proprii si corpul, tot la fel, pe ale
sale; si totusi ele se intalnesc In virtutea armoniei prestabilite intre toate substantele,
de vreme ce toate sunt reprezentari ale aceluiasi univers” (Monadologie 77-78;
Metafizica, p. 504).

3 ,Dar nu trebuie sa ne inchipuim, asa cum au facut unii care au luat gresit ideea
mea, ca fiecare suflet are 0 masd, adicd o portiune proprie de materie ce i-a fost
afectatd pentru totdeauna, si cd poseda prin urmare alte vietdti inferioare destinate
sa-i serveasca Intotdeauna. Céci corpurile sunt toate intr-un flux perpetuu, ca niste
paraie; Incontinuu intra si ies parti din ele” (Monadologia 71; Metafizica, pp. 502-503).

4+ ,La Inceput, dupa ce m-am eliberat de jugul lui Aristotel, am Imbratisat vidul si
atomii, cdci acestea satisfac mai bine imaginatia. Dar revenindu-mi, am inteles
dupa multe meditatii ca in simpla materie, adicd in ceea ce este numai pasiv, nu e
cu putintd sa gasim principiile unei unititi adevdrate, de vreme ce In aceasta totul e
numai colectie sau acumulare de parti, la infinit. Dar multitudinea nu-si poate
detine realitatea decat de la unititi adevirate, care au alta provenienta si sunt cu
totul altceva decat punctele matematice, din care continuul cu sigurantd nu poate fi
alcatuit. Asadar, pentru a gasi aceste unitdti reale, am fost nevoit sa recurg la un
punct real si Insufletit, ca sa zic asa, sau la un atom de substanta care trebuie sa
contina ceva formal sau activ pentru a constitui o fiintda completa. A fost nevoie,
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In tratatul aristotelic despre suflet vom gési ci una din ideile de
bazd este intelegerea sufletului drept act prim (entelecheia) al corpului
natural Inzestrat cu organe.® Cu alte cuvinte, sufletul trebuie sa fie vazut
numai cu referire la statutul sdu propriu pentru o fiinta vie. Dat fiind faptul
ca sufletul nu se poate separa de corp, el trebuie caracterizat numai prin
unitatea sa cu corpul. Concluzia lui Aristotel este extrem de ingenioasa:
sufletul este act prim al (sau entelehia prima a) corpului. Cu alte cuvinte,
nu trebuie sa vedem aici numai dispozitia pentru miscare, hranire,
intelegere etc., dar si rezultatul obtinut la capatul acestui drum. Dupa
Aristotel, caracterul substantial al sufletului tine de faptul cd acesta este o
forma, asadar, nu este substanta in sensul in care ceva din forma si materie
este substantd. Forma fiind, din perspectiva altei caracterizari a substantei -
si anume actul si potenta -, sufletul este actul prim al corpului in sensul ca
este ceea ce pune in miscare corpul, el insusi nefiind in miscare. Corpul nu

asadar, sa rechem si oarecum sa reabilitez formele substantiale, atat de compromise
astdzi, Insa intr-un chip care sd le faca inteligibile si sa separe uzul ce trebuie facut,
de abuzul care s-a comis cu privire la ele. Am gdsit, asadar, cd natura lor consta in
forta si ca de aici decurge ceva analog simtamantului si apetitiei; ceea ce inseamna
ca ele trebuie concepute prin analogie cu notiunea pe care o avem despre suflete.
Dar, dupa cum sufletul nu trebuie folosit pentru a da seama de detaliul economiei
corpului animal, in acelasi fel am socotit cd nu trebuie sd ne folosim de aceste
forme pentru a explica problemele particulare ale naturii, desi ele sunt necesare la
stabilirea unor adevarate principii generale. Aristotel le denumeste entelehii prime,
eu le numesc, poate cu mai multa claritate, forte primitive, ele continand nu numai
existenta In act, sau complementul posibilititii, dar si o activitate originald”
(NS (1695); GP 1V, 479; Metafizica, p. 432).

1,,Daca vrem sda numim suflet tot ce poseda perceptii si apetitii, in sensul general pe
care tocmai l-am explicat, toate substantele simple sau monadele create ar putea fi
numite suflete; dar cum simtamantul este ceva mai mult decat o simpla perceptie,
sunt de acord sd ne multumim cu numele general de monade si de entelehii pentru
substantele simple care nu au decat asta, si sd numim suflete numai pe acelea a
cdror perceptie este mai distinctda si Insotitda de memorie” (Monadologia 19;
Metafizica, p. 492).

2 ,,De aici se vede cd fiece corp viu are o entelehie dominanta, care constituie in
animal sufletul; insd membrele acestui corp viu sunt pline de alte vietdti, plante,
animale, avand la randul lor fiecare entelehia sau sufletul ei dominant”
(Monadologia 70; Metafizica, p. 502).

3 Despre suflet 412b, p. 79.
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se poate misca de la sine, iar farad legatura indisociabild cu sufletul, corpul
ar fi un simplu cadavru, dupa cum vor spune mai tarziu Toma si Leibniz.

In acest fel, Aristotel prezintd mai multe caracterizari ale sufletului:
sufletul este substanta in sens de act'; sufletul este actul prim (entelehia) al
corpului natural avand ca potenta viata?; sufletul este actul prim (entelehia)
al corpului natural inzestrat cu organe?; in fine, sufletul este forma, esenta
pentru un anumit corp.*

Se observa ca relatia corp-suflet se bazeaza la Aristotel pe doua idei
esentiale: sufletul este actul prim (entelehia) corpului, adica forma corpului;
sufletul este cel care pune in miscare corpul, ii dd principiul de actiune iar
prin asta 1i da fiinta si realitate.

3. Sufletul ca forma si fiinta la Toma d’Aquino

Chiar daca fondul discutiei este pastrat, Toma d’Aquino reuseste sa
foloseasca ideile Stagiritului pentru a genera o filosofie crestina a relatiei
dintre suflet si corp. Punand formele substantiale in centrul acestei
metafizici, Toma isi are punctul de plecare in categoria esse, considerand ca
Primul Motor, adica Dumnezeul crestin, este Esse, iar toate celelalte fiinte si
lucruri create sunt esse. in acest fel, se observa cum continuitatea vine pe
linia formelor substantiale, iar individuatia, obtinuta pe baza distinctiei
dintre materia signata - materia non-signata, se poate sustine mai simplu. A
spune, de exemplu, ca un inger este diferit de alt inger nu este acelasi lucru
cu a spune ca Socrate este diferit de Platon; dupa Toma diferenta nu tine de
note individuale, ci de trdsaturi de ordinul speciei, deci intre individuali
din specii diferite.®

In prima din intrebarile disputate despre suflet, Toma aratd ci
sufletul omenesc este forma si in acelasi timp este ceva anumit, adica ceva
ce are caracter de fiintd. Desi mana sau piciorul sunt parti ale corpului, nu
se poate sustine ci sunt substante in sens prorpiu al termenului. In schimb,
sufletul rational, ale carui operatii cerute pentru cunoasterea universalului
constau In intelegerea si abstragerea speciilor din materie este o substanta.
Sufletul intelectual actioneaza prin sine si de la sine, fara sa aiba nevoie de

1Ibidem, 412a, p. 77.
2 [bidem, 412a, p. 79.
3 Ibidem, 412b, p. 79.
4 Ibidem, 412b, p. 79.
5 Intrebari disputate 7.
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participarea corpului. Vedem c&, desi este o parte propriu-zisa, sufletul
intelectual are caracter de fiinta, adica este ceva de sine statator.! Sufletul
este ceva anumit Incat poate subzista in sine, dar nu pentru ca ar apartine
unei specii, ci in calitatea sa de principiu care, ca formd a corpului, conduce
spre perfectiune specia umana.?

Ideea ca sufletul si corpul nu sunt doua substante ce existd in act
este analizatd explicit de Toma In cea de-a doua intrebare disputata:
sufletul nu este separat de corp in privinta actului de a fi. Dacd un om simte
uneori In act, alteori In potentd, inseamna cd trebuie admis un principiu
care sa fie in potenta pentru lucrurile sensibile; daca omul ar simti mereu in
act formele lucrurilor sensibile s-ar gasi in principiul simtirii intotdeauna in
act. Este deci nevoie de un principiu intelectual care sa fie in potentd pentru
cele inteligibile, iar asta Toma (si mai Inaintea sa, Aristotel in De anima III)
numeste intelect posibil.?

4. Sufletul ca forma si substanta

Observam cda 1In metafizica leibniziana realitatea formelor
substantiale are la baza o serie de idei aristotelico-tomiste, prezente in
special In perioada de maturitate (1679-1695). Concepand formele
substantiale prin analogie cu sufletul, Leibniz ajunge in mod natural sa le
echivaleze. De aici si pand la a se sutine ca forma substantiald este atat
parte cat si intreg nu mai este decat un mic pas: sufletul este forma
substantiald a corpului si In acelasi timp numai in virtutea sufletului ca
forma subtantiald se poate sustine ca o fiinta vie este o unitate adevarata.
Acest joc dintre parte si intreg se suprapune peste jocul aparentd-realitate:
corpul lipsit de un principiu de unitate este supus alterdrii, deci mai
degraba nu este decat este, mai degraba este o aparentd fenomenala lipsita
de demnitate metafizica.

Leibniz este constient ca aceste idei sunt aristotelico-tomiste, dupa
cum se observa in multe scrieri; de exemplu, in scrisoarea cdtre Arnauld
din 28 noiembrie/8 decembrie 1686 In care scrie ca ,,admit cad forma
substantiald a corpului este indivizibild, si mi se pare ca aceasta este si
pdrerea Sfantului Toma; si admit de asemenea cd orice forma substantiald
este indestructibila si chiar ingenerabild, ceea ce era si opinia lui Albert cel

1 Ibidem, p. 20.
2 [bidem, pp. 21-22.
3 Ibidem, p. 34.
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Mare, si printre cei vechi, a autorului cartii De Diaeta, care i se atribuie lui
Hipocrate. Ele nu se pot naste deci decat printr-o creatie”.!

Pe de alta parte, Leibniz nu este de acord cu ideea tomistd cu privire
la natura corpului (ce este un simplu cadavru la moarte), astfel incat simte
nevoia sa faca si din acesta o substanta, dupa modelul sufletului, dar fara a
cddea In dualism. Din acest punct de vedere, adoptarea monadelor
(si organismului) i-au oferit o solutie metafizicd eleganta pentru dezlegarea
misterioasei naturi a corpului.

Ca sa incheiem, sa spune ca afirmatia ca sufletul este atat parte cat
si intreg poate sa iInsemne sustinerea unei contradictii, adica a unui temei
pentru a se considera non-realitatea formelor substantiale. Dar acesta
contradictie este numai aparentd, cdci, dupa Leibniz (la fel cum era cazul
pentru Aristotel si pentru Toma), avem nevoie sa privim lucrurile in
context: dupd cum am vazut deja, forma substantiala ca suflet este parte
dacd o privim din perspectiva relatiei (uniunii) cu corpul; numai
impreund, un suflet si un corp formeaza o fiinta vie; in plus, nicaieri In
lume nu exista nici suflete fara corpuri, nici corpuri fara suflete. Forma
substantiald este intreg din perspectiva faptului ca ofera un principiu de
unitate pentru orice fiinta vie.

Vedem astfel cum sistemul categorial leibnizian se strange sub
categoria de unu-multiplu: un individ uman este un unu-multiplu in sensul
cd In sufletul sau se afla adunate o infinitate de perceptii, idei etc. Din alta
perspectivd, omul este unu-multiplu pentru ca un organ, de exemplu, este
alcatuit dintr-o multime nenumarata de tesuturi, nervi, celule si asa mai
departe la infinit.

! Leibniz cdtre Arnauld, 28 noiembrie/8 decembrie 1686; Opere filosofice, pp. 212-213.
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Abstract: In the present text it will be about Boethius
and the silences of philosophy regarding Plato. A well
written text, therefore silent, helps me in this place, and
not only. Briefly, I am considering a disagreement
between Plato’s philosophy and that of Boethius
regarding the definition and delimitation of the activity of
the true philosopher in comparison to the fake
philosopher. For Plato, the fake philosopher is the one
that, just like the sophist, the poet, the legislator or the
logographer puts to sleep his thinking in and by means of
writing; the true philosopher practices, on the contrary,
his thinking by means of orality. For Boethius, the fake
philosopher practices the oral speech in an evanescent
manner. The other one, the true philosopher, on the
contrary! The issue is that of noticing the disparity
between platonic valorization of orality and Boethius’
valorization of silence.

Keywords: andmnesis, phdrmakon, hypomimnéskomai.

1. De unde se pleaca? De la tacere/scriitura

In proza 7, cartea Il-a din Consolarea Filosofiei, Filosofia, facand
diferenta intre filosoful fals (,pdrerile desarte ale lumii”) si adevaratul
tilosof (,superioritatea constiintei si a virtutii”), povesteste lui Boethius
urmadtoarea Intamplare: ,Asculta cat de sarcastic a luat cineva in deradere
superficialitatea acestui fel de arogantd. Cineva l-a asaltat cu injurii pe un
om care isi atribuia, nu pentru practicarea adevdratei virtuti, ci pentru
vanitatea gloriei, numele fals de filosof si a adaugat cd va sti ca acela este
tilosof daca va suporta cu usurintd si rdbdare jignirile aduse. Acesta, dupa
ce a avut rdabdare prea putin timp, s-a adresat intr-un mod zeflemitor:
«Acum intelegi ca sunt filosof?» lar celalalt, foarte muscator, i-a spus: «As fi

1“Alexandru Ioan Cuza” University, lasi, Romania.
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inteles daca taceai»”! (Intellexerum, inquit, si tacuisses). De altfel, prezenta
frecventa a ocurentei ,tacere” este simptomatica in Consoldrile lui Boethius.
Cateva exemple: cum tacitus (cartea I, proza 1), guid taces; modo tacitum
(cartea I, proza 2), modesta taciturnitate (cartea II, proza 1), tacita consenesceret
(cartea II, proza 7), nostra tacitus (cartea III, proza 1). Ideea este urmatoarea:
“In limba latin& se face deosebirea intre doud forme de ticere: ticerea este
un verb activ al carui subiect este o persoanad si care indica incetarea sau
absenta vorbirii cu referire la un om. Silere este un verb intranzitiv care se
aplica nu numai la om, ci si la natura, la obiecte si animale; el desemneaza
mai curand linistea, o tonalitate calma a prezentei neintrerupta de nici un
zgomot. In limba greacid se face de asemenea distinctia intre sidpin (a
tdcea) si sigdn (a fi cuprins de tdcere) (...). Silere trimite mai curand la
singurdtatea individului ori la apartenenta sa la un grup in care faptul de a
fi prezent nu prea are urméri. Nimanui nu-i pasa de ticerea sa. In schimb,
ea este este un fel de refugiu in afara limbajului, o vointa de a nu-si mai
spune cuvantul si de a da de inteles celuilalt acest lucru. Ticerea intervine in
cadrul unui schimb, utilizarea lui presupune ca unul din protagonisti
pastreazd tdcerea”?. Unde ajungem ? La faptul cd “tdcerea este o garantie a
securitatii colective”® sau, cu spusa lui M. Blanchot, la situatia in care,
fatalmente, vorbdria distruge limbajul. In concluzie, “cel invins este redus
la tacere”4.

Prin urmare se pleaca de la tdcere si, anticipez, locul in care vreau sa
ajung este scrierea, nu ca sa raman acolo ci ca sd vad cum functioneaza cele
doua registre unul in raport cu celalalt. Povestea este veche, personaje

1 Boethius, Consoldrile Filosofiei, traducere de Otinel Veres, Editura Polirom, lasi,
2011, p. 125. Intr-o alta traducere textul suna astfel: “Ascultd cum a rés cineva de
usurdtatea unei arogante de aceastd speta. Un oarecare adresase insulte unui om
care-si dddea numele fals de filosof, nu pentru practica adevaratei virtuti, ci pentru
o glorie Increzutd, si adaugase ca el va sti daca acela e filosof, de va suporta cu
usurinta si rdbdare insultele ce-i aducea. Acela a rdabdat putin si apoi, falindu-se cu
acceptarea insultei, a zis: «Acum, In sfarsit, Intelegi ca sunt filosof?». Atunci el i-a
raspuns muscator: «As fi inteles dacd ai fi tacut»” (Boethius, Mdngdierile Filosofiei,
traducere de David Popescu, EIBMBOR, Bucuresti, 1992, pp. 96-97).

2 David Le Breton, Despre ticere, traducere de Constantin Zaharia, Editura ALL,
Bucuresti, 2001, pp. 25-26.

3 Ibidem, p. 74.

4 Ibidem, p. 96.
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principale sunt Platon si Boethius. Cateva exemple despre tacere ma ajuta
acum. Jata-le:

Proverbe 11, 12: Qui despicit amicum suum, indigens corde est,
vir autem prudens tacebit (“cine defaima pe aproapele sdu este fara minte,
dar omul cu pricepere primeste si tace”).

Proverbe 17, 28: Stultus quoque, si tacuerit, sapiens reputabitur
et, si compresserit labia sua, intellegens (“chiar si un prost ar trece de intelept
daca ar tdcea si de priceput daca si-ar tine gura”).

Ecclesiasticul 20, 5. 6. 7: Est tacens, qui invenitur sapiens, et est odibilis,
quia procax est ad loquendum. Est tacens non habens responsum, et est tacens
sciens tempus aptum. Homo sapiens tacebit usque ad tempus, lascivus autem et
imprudens non servabunt tempus (“Si este unul care tace, pentru ca n-are ce sa
raspundd, si altul care tace, pentru cd stie ca este vremea sa taca. Omul
intelept va tdcea pana la vreme, iar cel Ingamfat si nebun va trece peste
vreme. Cel care Inmulteste cuvintele se va face urat tuturor, si cel
infumurat de asemenea”).

Plutarch, in De vitioso pudore, ne aminteste ca “Euripide disait que
le silence était une réponse pour les gens sages (“tacerea este raspunsul
filosofilor”)!, iar Macrobius, in Saturnalii, peroreaza despre privilegiul
filosofiei: “Et c'est ici un privilege particulier a la philosophie : car tandis
que l'orateur ne peut persuader qu'en parlant, le philosophe met son art en
pratique, autant en se taisant a propos qu'en parlant” (“si acesta este un
privilegiu particular al filosofiei: cdci in timp ce oratorul nu poate persuada
decat vorbind, filosoful isi pune arta in practicd mai curand tdacand decat
vorbind”)2. De altfel, cartea VII, cap. I trateazd despre cand anume avem a
filosofa in timpul mesei si asupra caror subiecte.

2. Despre ce este vorba, in fond?

Despre Boethius si tacerile filosofiei in raport cu Platon. Un text bine
scris, prin urmare tacut, ma ajuta in acest loc, si nu numai®. Pe scurt, textul

1 Plutarch, De vitioso pudore, in Oeuvres Morales de Plutarque, traduit du Grec par
Ricard, Tome Deuxiéme, A Paris, Chez Lefévre, Editeur, 1844, p. 567.

2 Macrobes, Saturnales, iIn Macrobe Varron Pomponius Méla, Oeuvres Complétes,
avec la traduction en Francais publiées sous la direction de M. Nisard, Paris,
M DCCC LXXV, VII, L, 11.

3 Gaélle Jeanmart, Boéce ou les silences de la philosophie, in “Philosophes Médiévaux”,
Tome XLIV, “Boéce ou la chalne des savoirs”, Actes du Colloque International de
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invocat si frecventat are in vedere un dezacord intre filosofia lui Platon si
aceea a lui Boethius fata cu definirea si delimitarea activitatii adevaratului
tilosof in raport cu filosoful fals. Pentru Platon, filosoful fals este acela care,
loc comun de altfel in filosofia platoniciand, asemenea sofistului, poetului,
legislatorului sau logografului isi adoarme gandirea In si prin scris;
adevaratul filosof 1si exerseaza, dimpotriva, gandirea prin oralitate. Pentru
Boethius, filosoful fals practica discursul oral evanescent, acesta este felul
lui, al falsului filosof. Celdlalt, adevaratul filosof, tot dimpotriva! Ce vrea
autoarea invocatd, prin scris de data aceasta!, este sesizarea disparitatii
intre valorizarea platoniciana a oralitatii si valorizarea boethiana a tacerii,
asta poate pentru ca si unul (Platon - vandut ca sclav de Dionysos cel
Batran) si celalalt (Boethius — executat prin decapitare la Pavia din ordinul
regelui Theodoric) au cultivat, vrand-nevrand institutii mai mult sau mai
putin penitenciare, macar ca nu din voia lor!, dar cu rezultate pe masura! Sa
urmadresc textul lui Gaélle Jeanmart si sa vedem unde ajungem, asta dacd se
va intampla sa ajungem undeva!

3. Ideea este ca de la Platon la Boethius lectura devine tacuta

Doua chestiuni sunt in joc. Prima: critica platoniciana a scriiturii si
asimilarea filosofiei dialecticii orale (mitul lui Teuth). A doua: valorizarea
tacerii, a scriiturii si lecturii la Boethius.

Sa incepem cu prima, urmand logica autorului frecventat. Este
invocat un loc clasic din Phaidros. Dau textul in intregime, este de tot
semnificativ si tocmai de aceea nu ma zgarcesc.

SOCRATE - ,Am auzit, asadar, cd undeva, In apropiere de
Naucratis, in tara Egiptului, trdia una din vechile divinitati de prin partea
locului; acestui zeu 1i e Inchinatd pasarea sfantd careia egiptenii 1i zic ibis,
iar zeul Insusi se numeste Teuth. Se spune cd el a descoperit numerele si
socotitul, geometria si astronomia, ba si jocul de table si zarurile, in sfarsit,
literele (...). Mergand Teuth la rege, i-a aratat artele inventate de el si i-a
spus ca trebuie sa le raspandeasca printre toti egiptenii. Regele l-a intrebat
atunci asupra folosului pe care l-ar aduce fiecare dintre artele acestea, si in
timp ce zeul dddea lamuriri asupra fiecareia in parte regele avea cuvinte de
lauda pentru una, pentru alta nu, dupa cum fiecare arta ii parea buna sau
dimpotriva, de nici un folos (...). Au ajuns, iata, la litere, si Teuth a spus:

la Fondation Singer-Polignac, Paris, 8-12 juin 1999, Editions de L'Institut Supérieur
de Philosophie, Louvain-Paris, Editions Peeters, 2003, pp- 113-129.



Analele Universitatii din Craiova. Seria Filosofie 37 (1/2016) |75

«Priveste, rege, stiinta aceasta 1i va face pe egipteni mai intelepti si mai cu
tinere de minte; gasit a fost leacul uitarii si, deopotrivd, al nestiintei». La
care regele a raspuns: «Tu, acum, ca pdrinte al literelor, si de dragul lor,
le-ai pus In seama tocmai contrariul a ceea ce pot face ele. Céci scrisul va
aduce cu sine uitarea in sufletele celor care-1 vor deprinde, lenevindu-le
tinerea de minte; punandu-si credinta in scris, oamenii isi vor aminti din
afard, cu ajutorul unor icoane strdine, si nu dinlduntru, prin cauza proprie.
Leacul pe care tu l-ai gasit nu e facut sa Invartoseze tinerea de minte, ci
doar readucerea aminte!. Cat despre intelepciune, invatdceilor tdi tu nu le
dai decat una parelnicd, nicidecum pe cea adevarata. Dupad ce cu ajutorul
tdu vor fi aflat o gramada de prin carti, dar fara sa fi primit adevarata
invataturd, ei vor socoti cd sunt intelepti nevoie mare, cand de fapt cei mai
multi n-au nici macar un gand care sa fie al lor. Unde mai pui ca sunt si
greu de suportat, ca unii ce se cred intelepti fara de fapt sa fie».

PHAIDROS - Cat de lesne iti este tie, Socrate, sa nascocesti, dupa
cum 1iti e voia, povesti din lumea egipteand sau mai stiu eu de unde!

SOCRATE - (...).

PHAIDROS - Ma dojenesti pe drept, Socrate; eu unul cred cd, in
privinta scrisului thebanul are dreptate.

SOCRATE - Asadar, cel care isi inchipuie ca in urma sa ramane,
turnata in cuvinte scrise, o arta, cat si cel care, la randu-i, o primeste pe
aceasta iIncredintat cd scrisul i va oferi ceva deslusit si sigur, sunt,
amandoi, naivi nevoie mare si, in realitate, nu au habar de cele prezise de
Ammon daca 1si inchipuie ca vorbele ce-s scrise pot oferi celui care scrie,
mai mult decat prilejul de a-si reaminti lucrurile pomenite in scrierea aceea.

PHAIDROS - Foarte adevarat!

SOCRATE - Scrierea, dragul meu Phaidros, seamana intr-adevar cu
pictura, si tocmai aici std toatd grozdvia. Aceste figuri cdrora le dd nastere
pictura se ridicd in fata noastrd asemenea unor fiinte insufletite. Dar daca le
incerci cu o intrebare, ele se Invaluiesc intr-o solemnda tacere. La fel se

1 Jatd acest pasaj in traducerea lui Andrei Cornea: ,Céci scrisul va aduce cu sine
uitarea In sufletul celor care il vor deprinde, dat fiind ca oamenii, punandu-si
credinta In scris, nu-si mai aduc aminte dinlduntru (anamimneskoménous) si prin
puterea lor, ci din afard, cu ajutorul unor intipariri strdine. Leacul pe care tu l-ai
gasit nu e pentru memorie (mnéme), ci doar pentru aducere aminte (hypémnesis)”,
Andrei Cornea, Scriere si oralitate in cultura anticd, Editura Cartea Romaneasca,
Bucuresti, 1988, p. 13. In finalul textului se vede de ce am apelat si la traducerea lui
A. Cornea.
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petrece si cu gandurile scrise; ai putea crede ca ele vorbesc, insufletite de
spirit. Dar dacd le pui vreo intrebare, vrand sa te lamuresti asupra vreunei
afirmatii, ele nu iti raspund decat un singur lucru, mereu acelasi. Si de
indatd ce a fost scrisa, odata pentru totdeauna, fiece cuvantare colinda
pretutindeni pastrand aceeasi infatisare si pentru cei ce o pricep, si pentru
cei carora nu le spune nimic. Ea nu stie in fata cui se cuvine sa vorbeasca si
in fata cui sa taca. Iar daca a fost dispretuitd sau pe nedrept hulita, ea
trebuie, de fiecare datd, sa-si cheme in ajutor pdrintele; singurd, nu e in
stare nici sa se apere, nici sa isi vind in ajutor.

PHAIDROS - Toate acestea sunt, deopotrivd, cum nu se poate mai
adevarate.

SOCRATE - Insi ce zici? Oare nu trebuie si avem acum in vedere
cealaltd cuvantare, sord buna cu cea dinainte, si s vedem in ce chip se
naste si cu cat este ea mai bund si mai puternica decat aceasta prin chiar
natura ei?

PHAIDROS - Despre ce cuvantare vorbesti? Si cum se nagte ea?

SOCRATE - Despre aceea care, insotita de stiintd, este scrisd in
sufletul omului ce prinde invatatura; despre aceea care e in stare sd se apere
singurd si care stie In fata cui trebuie sd vorbeasca si a cui sa taca.

PHAIDROS - Ai in vedere cuvantarea celui care stie, vie si
insufletita, fatd de care cuvantarea scrisd ar fi pe bund dreptate dreptate
numita un simplu simulacru”?.

Este vorba deci despre mitul lui Teuth si despre critica scriiturii.
Lucrurile nu se pot Impaca. Ceva este In joc, anume disputa asupra
memoriei. Chestiunea care apropie pe Teuth si pe Thamus este faptul cd
scriitura e pharmakon-ul memoriei. Ceea ce 1i desparte are in vedere
memoria ca atare. Pentru Teuth memoria este privilegiu al scriiturii, pentru
Thamus memoria este privilegiu al cercetdrii interioare. Ce se intampla la
locul unirii? Teuth sustine ca pharmakon este leac, remediu, incat scriitura
conserva spusele pe ruloul de papirus devenind leac fata cu deficientele si
carentele inerente ale memoriei. Scriitura are un avantaj enorm, ea conserva
stiinta si intelepciunea celor de demult. Thamus nu este de acord!
Pharmakon nu este leac, nici pe departe. Este chiar otrava. Ce face
pharmakon-ul? Conserva cuvantul si gandurile si in felul acesta scriitura

! Platon, Phaidros, in Opere, vol. IV, traducere, lamuriri preliminare si note de
Gabriel Liiceanu, Editura Stiintifica si Enciclopedica, Bucuresti, 1983, 274c-276a.
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devine otrava pentru memorie. De ce? Pentru cda avand un suport scris
pentru toate cunostintele, oamenii nu mai au dorinta de a cunoaste’.

Replica lui Thamus este: se prea poate ca scriitura sa fie otrava
pentru memorie, numai ca acest lucru se petrece in ceea ce-1 priveste pe
cititor, nu pe autor. lar lectorului, otrava i se induce astfel: textul scris 1i
apare lectorului ca un text strdin, caz In care nici nu mai putem vorbi de
scriiturd decat in raport cu lectura/cititura. Raportul acesta vizeaza critica
platoniciana a scriiturii vs. critica platoniciana a lecturii?.

Scriitura nu poate fi destinata decat lecturii, lectura nu poate fi decat
orald, incat este usor de vazut in scriiturd o copie a cuvantului. Pentru
Platon, lucru binecunoscut, lectura si scriitura sunt derivate ale oralitatii si
totul merge si se termind In comparatia stabilitd de Socrate Intre scriitura si
pictura. Ce spune comparatia e simplu. Dupa cum pictura este o copie a
realului, la fel scriitura este o copie de rangul doi a limbajului. Eidolon este
scriitura, un simulacru al oralitatii®>. Neajunsurile scriiturii? Nu este altceva
decat imitatia limbajului oral, scriitura nu se poate apdra tocmai pentru ca
este inanimata si, in fine, scriitura nu poate raspunde la intrebari exact din
acelasi motiv*.

Un splendid paradox apare aici, e drept, destul de previzibil. 1l
formuleaza si Gaélle Jeanmart: daca Platon este un filosof adevarat, scrierile
pe care ni le-a lasat nu sunt altceva decat jocuri, amuzamente in comparatie
cu adevdrata sa conceptie®.

A doua chestiune, reamintesc, dacad tot suntem platonicieni, are in
vedere valorizarea tdcerii, a scriiturii si lecturii la Boethius. Problema se
pune in felul urmator: daca la Platon filosofia trebuie sa se pazeasca de
scriiturd pentru a conserva gandirea in cuvant, la Boethius este oare
invers?, filosofia are a se feri de a vorbi prea mult pentru a enunta prin scris
gandirea sa? Altfel sus, tdcerea este legata scriiturii?, acompaniaza actul

1 Ce fnseamni critica scriiturii la Platon? Inseamn ci scrisul/scriitura deposedeaza
autorul de propriul sdu cuvant, cuvant care, scris fiind, se expatriaza in urechile si
mintea unui public necunoscut si, prin urmare, de necontrolat si de nestdpanit —
Gaélle Jeanmart, loc cit., nota 1, p. 115. Asta vrea sd spund ca oralitatea este o
forma, fie si perversd, de control asupra auditoriului.

2 Gaélle Jeanmart, loc cit., p. 115. De avut in vedere faptul ca in Grecia lectura era
totdeauna orald, asa numita Voces Paginarum, ca si In spatiul latin de altfel, mai apoi.
3 Platon, Phaidros, 275e - 276a; Republica, cartea a V-a.

4 Gaélle Jeanmart, loc cit., p. 116.

5 Ibidem, p. 118.
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scriiturii In asa fel incat sa se ajungd la o devalorizare platoniciand a
scriiturii si la o dubla valorizare a ticerii si a scriiturii la Boethius'? In locul
acesta, spune Jeanmart, urmand pe Boethius?, Filosofia (femeia - mulier)
insdsi pare o emergenta a actului tdcut si meditativ al scriiturii. Pare ca
Boethius devalorizeaza oralitatea zgomotoasa in profitul scriiturii tacute, in
vreme ce Platon pare a devaloriza scriitura In beneficiul oralitatii’. Au
dreptate separat sau poate Impreund? Sau in nici un fel? Pentru ca
problema revine la a fi formulata astfel: detine scriitura la Boethius virtuti
mnemotehnice contestate de Platon*?

In sinteza:

- dacd Platon opune partii vii a cuvantului litera moarta a scriiturii,
Boethiuis opune partea caldd a cuvantului recei si lucidei intelegeri pe care
o permite lectura;

- daca Platon refuza scriiturii capacitatea de a vehicula adevarul,
memoria scripturald a lui Boethius este singura care face posibild
cronologia adevaratd;

1 Ibidem, p. 120.

2 Boethius, Consoldrile Filosofiei, Editura Polirom, lasi, 2011, cartea I, proza 1, p. 45.

3 Platon, in Scrisoarea a VII-a, 344c-d, Scrisori, Dialoguri suspecte, Dialoguri apocrife,
traducere, introducere si note de Stefan Bezdechi, Editura IRI, Bucuresti, p. 106
spune: , De aceea orice om serios se va feri din rasputeri sd astearnad vreodata in
scris parerile sale despre probleme serioase, ca apoi sa le arunce prada invidioasei
nepriceperi a vulgului. Intr-un cuvant, (...) de cate ori vedem un tratat scris (...) s&
cdutam sa fim Incredintati ca autorul cu pricina, daca e om intr-adevar serios, n-a
pus in scrierea sa gandurile care-i sunt cele mai scumpe, cdci acestea zac ascunse
undeva in cel mai frumos ungher al sufletului sau. Dar daca este adevarat ca el si-a
agternut in scris reflexiile sale cele mai de pret, apoi — ca sa parafrazdm versul
poetului — nu zeii, ci ,, Muritorii-l ficurd si-si piardd de-a binelea mintea” (Asta spune
Homer in Iliada, VII, 360 — n. m).

4 Gaélle Jeanmart, loc. cit., p. 121, identificd la Boethius doud texte aparent
contradictorii in aceastd privintd: cartea I, proza 4: ,Si pentru ca sd nu ramana
necunoscute posteritatii cursul lucrurilor si adevarul, le-am Idsat in scris spre
reamintire (s.m.)” si cartea II, proza 7: ,Dar pe cati oameni, cei mai renumiti in
timpul lor, nu i-a ficut uitarea si dispard, dacd le-au lipsit scriitorii! (s.m.)”. Autoarea,
pe buna dreptate, remarca faptul ca textele nu sunt necesar contradictorii pentru ca
Boethius insusi distinge, asemenea lui Platon, intre doud tipuri de memorie si
anume: reminiscenta — memoria vie, inrudita oralitatii si reamintirea — memoria
moartd Inrudita scriiturii.
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- daca la Platon scriitura nu se poate apdra si sfarseste prin a fi un
discurs orfelin, pentru Boethius scriitura nu are a se apara pentru ca orice
atac ajunge dupd, cand actiunea este deja terminata’.

Concluzia este ca, opusi sau nu, Platon si Boethius pleaca de la o
doctrind comuna: practica lecturii. Mai mult, in epoca imperiala, cresterea
numarului de biblioteci publice, si deci o lectura facuta dupa propriile
interese intelectuale dar in compania altor cititori, a favorizat aparitia si
generalizarea lecturii interiorizate. De la Platon la Boethius, lectura
devine tacuta2.

4. Concluzie

Daca ar fi sa-i dau dreptate lui Andrei Cornea, avem, sa-i spun,
urmatorul desfasurator:

- tinere de minte - reminiscenta - dinlduntru - verbul
anamimnéskomai — substantivul andmnesis — anamneza;

- aducere aminte — rememorare — phdrmakon — din afara (,,sprijinita de
dedesubt”);

- verbul hypomimnéskomai (a-si aduce aminte) - substantivul
hypomnesis (,,0 specie a aducerii aminte”) — hypomneza.
Comenteaza A. Cornea: ,cele doua verbe, ca si substantivele

derivate sunt formate de la aceeasi rddacina, ba chiar de la aceeasi tema cu
sensul general de «a tine minte». Dar prefixele diferite ana si hypo imprima
celor doud verbe cu sens general asemanator, conotatii diferite si bine
departajate. Particula ana semnificd, atat in utilizarile sale ca prefix verbal,
cat si atunci cand este folosita ca prepozitie, in principiu «in sus», «inspre in
sus». (...). Hypo inseamnad «sub», «dedesubt». Or, spre a face ca obiectele sa
stea, sa ramana acolo unde au fost agezate atunci cand echilibrul lor se
dovedeste a fi precar, obisnuim sd le asiguram cu ajutorul unui sprijin, al
unei sustineri introduse, de cele mai multe ori de dedesubt, precum un
soclu, un postament etc. Sprijinul nu apartine lucrului sustinut, el 1i ramane
cumva exterior, strain®’. Dar oare chiar este Platon un adversar feroce al

1 Ibidem, p. 122. Privat de actiune, Boethius este privat de cuvant si redus astfel la
tacere (Ibidem), iar tdcerea este, la Boethius, tacere a lecturii (Ibidem, p. 125).

2 Ibidem, p. 127.

3 Andrei Cornea, op. cit, pp. 19, 20. lar tehnicile memorizdrii si reddrii sunt
hypomneza al cdrui instrument este scrisul si anamnaza instrumentata de coerenta
discursului/oralitatii.
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scrisului, el care ne spune prin scris lucrul acesta ! Sau poate altceva este in
joc, o teamd anume. $i adevarul este ca ,lui Platon nu scrisul in sine i se
pare ceva condamnabil, ci posibilitatea ca tehnica hypomnestica sa se
substituie tehnicii anamnastice”.

Pe scurt, este vorba la Platon de doud tipuri de scriere, unul
condamnat, celalalt nu. Problema este In cazul scrisului “bun” de a nu
separa cuvintele de lucruri, chestiune tratata in Cratylos. Asa ca daca Platon
si Boethius nu au dreptate separat, au cu siguranta dreptate impreuna.

1 Ibidem, p. 23.
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Abstract: The aim of this study is to present discourses
on Open Science. My reconstruction emphasizes the role
of communication in science. I use two models of
communication for the analysis: the transmission model
and the constitutive model. By reconstructing the main
method of defining Open Science, 1 demonstrate that the
role of communication in science has been reduced to the
dissemination of the knowledge produced. Such
theorizing is typical of the transmission model and
ignores the stage of the social construction of knowledge.
However, it is possible to consider this stage when the
constitutive model of communication is used. My
findings show that the constitutive understanding of
communication is more useful in analyzing the Open
Science phenomenon if we focus on the communicative
dimension of scientific practices.
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1. Introduction

Open Science is enormously rich in terms of the range of scientific
forms that fall within its nominal scope. “Open Science” is an umbrella
term that is used to designate scientific and social practices that are based
on principles of openness (e.g., open access, open source, open archiving,
open data and citizen science). Moreover, this term is used in the literature
to characterize a process of knowledge, creation and dissemination that
focuses on “new technologies of communication.” Therefore, the term
“Open Science” is often identified with other buzzwords, such as “e-
science” and “Science 2.0.”

However, the term “Open Science” evokes quite different
understandings of what science is or should be. Policymakers, publishers

1 Adam Mickiewicz University in Poznan, Poland.
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and researchers have their own interpretations of the meaning of Open
Science. Nevertheless, the idea of openness in science and scholarly
communication is promoted and described in various publications. This
discursive ambiguity is caused by the various ontological and
epistemological principles on which the contemporary understanding of
the term “Open Science” is based. Although Open Science is not yet a
theoretically elaborated concept, I believe it can and should become one.
The opening of science is both a socially important goal and a question that
cuts across various fields and disciplines.

In 2010, Peters analyzed the themes and metaphors that characterize
the development and direction of open global science (Peters 2010). Fecher
and Friesike (2014) identified the predominant thought patterns in the
current Open Science discourse and described five distinct schools of
thought. Both of these metatheoretical works show how we can provide an
overview of the main discourses on Open Science and identify the major
assumptions. However, these analyses focus on the concept of openness
and the concept of technology. Thus, these studies have only examined the
economic, technological, or bibliometric aspects of the process of opening
science, whereas the present work focuses on the communicative
dimension of the phenomenon. For this reason, we need a new metatheory
because the existing theories are inadequate for the purposes of
communication studies. The aforementioned purposes can be understood
as constructing an interpretation of the socio-cultural reality through the
category of communication. This approach derives from a cultural
approach to communication (Carey 2009) and a cultural history that
focuses on media (Eisenstein 1979/2005; Darnton 2008).

In this paper, I outline some assumptions for a new metatheoretical
perspective of Open Science that fulfills the demand for a communicative
approach. I argue that “Open Science” is based on communication practices
that are the foundation of the openness of science and the new
communication technologies in science. “Communication” is a conceptual
construct that is more fruitful than the openness concept for describing the
social reality of knowledge creation and dissemination. It should be noted
that a new metatheory must connect with the “body of assertions” in the
field of Open Science. Therefore, when referring to the diversity of
discourses on Open Science, I argue that all discourses on Open Science can
be reduced to one primary discourse, which I call the openness and technology
discourse. This discourse contains some “communicative components.”
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However, within this discourse, communication is understood as a process
of transferring knowledge. Consequently, “communication” is not the
primary concept, which means that communication practices are not the
foundation but the result of Open Science.

There are two basic claims in this paper. First, when we write and
publish scientific publications (in other words, when we communicate
science), we produce and organize our social reality (Tuominen and
Savolainen 1996: 82). Second, the openness of science and new media use in
science is possible thanks to communication. These claims — which
originate from a cultural approach to communication — remain in
opposition to the openness and technology discourse, which is based on
different concepts of communication, even though it describes scientific
practices in similar terms. I argue that the major discourse’s metatheoretical
assumptions are connected to views of communication theory (the so-
called transmission model of communication, or the conduit metaphor) that
define communication as an information or knowledge transfer (Reddy
1993; Short 2013; Wiseman 2007). Therefore, in this paper, the prerequisites
of a new metatheory are presented. The results of this presentation
demonstrate how we can rethink the concept of Open Science in terms of
constructing scientific knowledge instead of using the transmission
approach to communication practices. It is argued here that
communication is not only a process of knowledge dissemination; it is
also the sine qua non of knowledge production and may be seen as
constitutive of scientific knowledge. In effect, communication can be
understood as one of the foundations of Open Science. On this basis, the
communication discourse is suggested.

The paper is structured as follows: In Section 2, the discourses on
Open Science and their metatheoretical assumptions are presented. In
Section 3, the role of communication in science is described through the
openness and technology discourse. In Section 4, the new
metatheoretical assumptions and the communication discourse are
presented. Finally, in Section 5, conclusions are provided, and the
communication discourse is discussed.

2. Open Science and Metatheory

The term “Open Science” has become an all-purpose word that is
used to describe various phenomena in science. Indeed, discussions of
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“what Open Science really is” are rare. The Open Science concept is instead
treated as a justification for the revolution in scholarly communication,
although the meaning that underlies the term is ambiguous. Nonetheless,
Open Science is analyzed in various articles and books, especially in the
context of open source tools and open access publishing (Grand et al. 2012;
Cribb and Hartomo 2010; Caulfield, Harmon, and Joly 2012; Suber