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STOIC POLITEIA REVISITED

José Maria ZAMORA CALVO!

Abstract: This article addresses a specific aspect of the political theory of the
early Stoics: that of the criticism, or rather the authentic rejection, that
the Republics of Zeno and Chrysippus direct to the Platonic conception of
the ideal city. To this end, 1 will discuss a key passage from a skeptic of
uncertain date called Cassius, transmitted by Diogenes Laertius (7, 32-33),
where the question of the Zenonian Republic is posed sequentially from
cynical assumptions in six capital points. The Stoic Politeia does not really
intend to replace the cities existing in its days, but to build a universal and
egalitarian republic compatible with the community of wise men.

Keywords: Zeno of Citium, Republic, Stoicism, Chrysippus, education for
virtue, exercise.

The early Stoics believed that the traditional political constitutions —
monarchy, aristocracy, oligarchy and democracy — were bad, and preferred
a kind of “mixture of all three”: “They [the Stoics] say that the best
constitution is a combination (miktén) ofdemocracy, monarchy and
aristocracy” (D.L. 7, 131 = SVF 3, 700; LS67U). In comparison to the three
classes of Plato’s Republic, Zeno’s Politeia lacks a dominant minority class of
philosopher-kings, although it does not repudiate the notion of a
“philosophical republic”.

Although the Stoic state does not differentiate between the classes, it
does declare a preference for a monarchical system, in which sovereignty
would devolve upon a wise and virtuous man, who would symbolise the
rule of reason in the universe and guarantee a “well-organised society” run
by a philosopher. However, as Muller (2006, 247-248) contends, it is by no
means certain that the political ideas of the Stoics can be applied to a
particular national context. In general terms, the Stoic wise man will live in
accordance with the laws of his country and will adapt his actions in line
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with the specific circumstances, whether by involving himself in politics or
distancing himself from it, as he must always place the best of himself at
the service of humankind.

In his treatise titled On the Fortune or the Virtue of Alexander, Plutarch
describes Zeno’s dream (onar) of a single community, a single way of life
and a single order for all men, governed by a single common law (nomos
koinos).

“(1) The much admired Republic of Zeno [...] is aimed at this one main point,
that our household arrangements should not be based on cities or Parishes, each
one marked out by its own legal system, but we should regard all men as our
fellow-citizens and local residents, and there should be one way of life and
order, like that of a herd grazing together and nurtured by a common law
(nomdi koindi). (2) Zeno wrote this, picturing as it were a dream (onar) or image
(eiddlon) of a philosopher'swell-regulated society (eiddlon eunomias philosophou).”
(Plutarch, De Alexandri magni fortuna aut virtute, 329a8-b5 = SVF 1, 262; LS67A;
transl. Long and Sedley 1987, 429).

Zeno’s republic would encompass all men and all of the cities, towns
and villages in existence. Brunschwig and Pellegin (2001, 553, n. 1) interpret
philosophou as an adjective denoting a “philosophical republic”, as opposed
to the reading of Long and Sedley (1987, 429), which considers it to be a
noun: “a philosopher's well-regulated society”. This Stoic “image” (eiddlon)
of a government and a good philosophical politein seems to suggest a
theoretical model for a universal city, which Alexander put into practice
(Plutarch, 329b4-5). Thus, Alexander’s imperial ambitions brought to life
the project of a common government that Zeno could only dream of or
imagine.

The utopia of Zeno and Chrysippus, sketched out in the fragments that
remain of their respective Republics, eschews the Platonic ideal of the
tripartite city and instead proposes a “mixed” constitution that clearly
differentiates between societies as they are in reality and society as it
should be. In this respect, the “mixed” constitution is not built on the
quality of its governors, who, as in Plato, are the only individuals who
know the Good; rather, it is built on the fulfilment of a certain number of
formal conditions: namely, an undifferentiated equilibrium, freedom,
equality, the participation of all citizens and the free and mutual consent of
all. The authority of reason is thereby guaranteed by the presence of
common universal reason within each citizen. Consequently, unlike
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specific laws and political regimes, the mixed constitution must imitate the
universal city. The Stoic politeia is thus conceived along cosmopolitan lines.

Stoic cosmopolitanism implies the transposition into the moral sphere of
the universal sympathy found in the natural sphere (cf. Coulmas 1990). The
Stoics see the world as one large city ruled by physical laws and governed
by logos, or common universal reason. Inasmuch as they partake of logos
and live in the world, human beings are the citizens of this universal
physical community (Clement of Alexandria, Stromateis, 4, 26, 172 = SVF 3,
327; Marcus Aurelius, Meditations, 6, 44; Cicero, De finibus, 3, 62-69). As
such, merely by virtue of being human, all men are each other’s
countrymen, and no one is foreign. Human beings all form part of one
large family, in view of a natural interrelation derived from their shared
partaking of a common rational nature that is connected to the idea of
oikeidsis. For the Stoics, the world is the common homeland of all men, and
as such, all men are fellow citizens and dependent upon one another, like
the constituent elements of a single organism (Cicero, De officiis, 3, 6, 28; 3,
17, 69; Hierocles, Elementa Moralia, 1, 1-4; 1, 31-47; 1, 49-2, 31; 2, 33-45; 3, 19-
27; 3, 46-51; Stobaeus, Eclogae, 4, 671, 7-673, 11). Stoic cosmopolitanism
derives from the rational nature of man, which connects him to his fellow
citizens beyond the borders that delimit communities and nations. For the
Stoics, no one is alone: rather, everyone forms part of a Whole, which is
thus formed of the totality of all men and the totality of the cosmos (cf.
Schofield 1991, 93; 141-145).

This theory of a universal egalitarian republic is compatible with the
notion of a community of the wise, as the Stoic politein does not aim to
replace the cities that are in existence at any given moment; rather, it aims
to develop a “utopia” in opposition to Plato’s “ideal city” in accordance
with the Cynic approach of Diogenes, thereby questioning the laws and
regulations that govern traditional cities: “the wise man alone is free, and
every fool is a slave” (D.L. 7, 121).

The Stoic theory of action puts forward a radical thesis that, moreover,
arouses indignation in its opponents: namely, only that which has moral
value is good (monon to kalonagathon) (D.L. 7, 101; Plutarch, De Stoicorum
repugnantiis,1038d; SVF 3, 26). In a political sense, this thesis means that
only those who are “excellent” or “virtuous” can be citizens.

In our discussion, we explore the idea that to be a citizen of the Stoic
polis, one must be virtuous, i.e. one must know the theory and praxis of the
things that must be done, the things that must not be done, and the things
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that make no difference (Arius Didymus, Epitome of Stoic Ethics, 5b1 = BS
26.26; SVF 3, 262; LS 61H; Arius Didymus, Epitome, 5b5 = BS26.15; SVF 3,
280; LS 61D). However, unlike Plato and Aristotle, the limitations imposed
by the fragmentary nature of the Stoics’ texts makes it very difficult to
establish with any accuracy the details of their political theory and its
implications for the subject that concerns us: namely, the politeia of the Stoa.
Zeno (334/333-262/261 BCE) was born in the Phoenician city of Citium,
on the island of Cyprus. Around the year 312 he arrived in Athens, where
he dedicated himself to the study of philosophy and founded the Stoic
school (cf. Steinmetz 1994a; Forschner 1996). Zeno’s political ideas are
linked to those of Plato, and he may have drawn inspiration, at least in
part, from certain aspects of Plato’s Republic. We should not overlook the
fact that the word politeia, which is traditionally translated as “republic”,
can also mean “constitution” or “regime” in Greek. Like Plato, Zeno wrote
a text titled Politeia, of which only a few fragments have survived. Plutarch
considered this work to be a direct attack on Plato’s Republic (Plutarch,
1034e = SVF 1, 260). Cleanthes (331/330-230/229 BCE) also wrote a series of
works on the subject: Politics, Laws and Monarchy; while Chrysippus
(281/277-208/204 BCE), the third scholarch of the Stoa, wrote a treatise titled
On the Republic (cf. Steinmetz 1994b). However, as we shall see, a number of
Cynic traits that were adopted by the Stoics, such as the acceptance of
incest, cannibalism, sexual freedom, the removal of the courts and temples,
etc. distanced them from the members of the Academy with regard to
certain central tenets of their conception of the ideal city, as described in the
fragments of their works that have survived. Consequently, at first glance it
seems as though certain aspects of the “Zenonian” Politeia are clearly
related to Cynicism, and therefore stand apart from the Platonic model.
Although Stoic political philosophy began as an implicit dialogue with
Plato (Schofield 1999a, 22-56), the two theories move in opposite directions,
to the point at which the Stoic “utopia” can be considered a counterpoint to
the Platonic concept of the “ideal city”. Although Plato was always on the
radar of the Stoics, their foremost point of reference was Socrates, rather
than Plato (or more specifically the Platonic Socrates) (cf. Boeri and Salles
2014, 744-745). Indeed, we can identify the “Socratic” traits of Stoic political
theory inherited from the “Cynic asceticism” (Goulet-Cazé 2001 [1986]),
which the Stoics incorporated into their approach. According to Epicurus,
whose testimony comes to us through Diogenes Laertius, Zeno’s pupils
were initially known as “Zenonians” before later acquiring the name
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“Stoics” in reference to the “painted porch” (stoa poikilé, or portico of
Attalus) in the Agora at Athens, where Zeno gave his lessons. Zeno's
teacher was Crates, and although the Cynics always claimed to be a
Socratic school, the “Cynic Socrates” did not always coincide with the
“Platonic Socrates”.

Since the days of antiquity, the Politein has been among Zeno’s best-
known and most frequently cited works. The majority of the surviving
fragments and testimonies of this work are from Diogenes Laertius (D.L. 6,
15;D.L.7,4=SVF1,2;D.L.7,32-34 = SVF 1, 222, 226, 257, 259, 267, 268, 269;
D.L. 7,121 = SVF 1, 270; D.L. 7, 129 = SVF 1, 248; D.L. 7, 131 = SVF 1, 269),
Philodemus (On the Stoics, 2, 9, 1-12, 20; 4, 14, 4-15; 5-6, 15, 1-16; 6, 17, 4-10;
7-8, 18, 1-21, 18; Stoicorum Historia, 4 = SVF 1, 42) and Plutarch (Lycurgus, 31,
1, 1-2, 59a = SVF 1, 263; De Alexandri Magni Fortuna aut Virtute, 329a-b = SVF
1, 262; Quaestiones convivales, 3, 6, 1, 653e = SVF 1, 252; De Stoicorum
repugnantis, 2, 1033b = SVF 1, 262; 6, 1034b = SVF 1, 264; 8, 1034e = SVF 1,
260), in addition to a number of Christian writers and theologians such as
John Chrysostom (Homiliae in Evangelium S. Matthaei, 1, 4, 9 = SVF 1, 262),
Clement of Alexandria (Stromateis, 5, 12, 76 = SVF 1, 264) and Origen of
Alexandria (Contra Celsum, 1, 5, 59, 3 = SVF 1, 265): the latter group
criticised and reproached Zeno for incorporating into his thought a series
of concepts they considered immodest, scandalous, and incompatible with
a rigorous and austere set of ethics. Such concepts were also defended by
later members of the Stoic school. For Solana Dueso (2015), in Stoic political
theory there is a marked opposition between the “abstract and utopian”
Politeia of Zeno, which contains the seeds of distinct modes of thought that
(probably) first materialised themselves in Persaios of Kition (born ca.
300 BCE) and Sphaerus (a student of Zeno), then in Diogenes of Babylon
(230-ca.150/140 BCE) and Antipaterof Tarsus (d. 130/129 BCE), and finally
in Panaetius (d. 110/09 BCE) and Blossius (a student of Antipater). The clear
defence of its authenticity mounted by Chrysippus removes any suspicion
of a false attribution to the founder of the Stoic school: “That the Republic is
the work of Zeno is confirmed by Chrysippus in his work On the Republic”
(D.L. 7, 34 = SVF 3, 203; transl. Mensch 2018,756).

The rhetor Isidore of Pergamon tells of how Athenodorus of Tarsus (1st
c. BCE), more commonly known as Athenodorus Cordylion, the Stoic
keeper of the library at Pergamon, tried to remove “inconvenient passages”
from Stoic treatises; these texts were subsequently returned to the works
from which they had been expurgated (Follet 1994). These lurid passages
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undoubtedly included some of the key fragments of Zeno’s Republic, which
he wrote, as the contemporary saying went, “on the tail of a dog” (D.L. 7, 4,
cf. Plutarch, De Stoicorum repugnatiis, 1, 1033d; Solana Dueso 2015, 76, n. 1;
Bees 2011, 7), i.e. under the Cynic influence to which he was exposed
during the latter period — the “tail” — of his education with Crates (cf.
Goulet-Cazé 2003). However, although Zeno’s work is thought to share a
number of Cynic traits, if we refer to the testimony of Philodemus we will
discover that Zeno’s Republic contains elements that are characteristic of,
and particular to, the Stoic tradition (cf. Husson 2011). The key content of
Diogenes’s Politeia was incorporated by the Epicurean philosopher
Philodemus of Gadara (Ist c. BCE) into his work titled On the Stoics,
fragments of which — accompanied by an extensive and documented
commentary — were published by Dorandi (1982; cf. Dawson 1992,111-159;
Dorandi 1993).

A passage included by Diogenes Laertius in Book VII of his Lives of
Eminent Philosophers (3rd c. CE) constitutes the most complete basis for a
reconstruction of some of the key tenets of Zeno’s Republic (Schofield 1999a,
3-21; 1999b, 67-76). Nearly all of the annotated material is from the quill of
Skeptic Cassius (ca.1st c. BCE-1st c. CE), who was the personal physician to
the emperor Tiberius and a student of the Empiric school (Goulet-Cazé
2003, 40-41). In fact, we may consider Cassius, along with Isidore, as the
main source of the “scandalous” material included by Diogenes Laertius in
this passage (cf. D.L. 7, 34; Sextus Empiricus, Pyrrhonianae hypotyposeis, 3,
245-246 = SVF 1, 250; 1, 256 ; Hahm 1992, 4131-4135).

“There are some, however, including Cassius the Skeptic and his circle, who
denounce Zeno on many grounds. They say, first of all, that he declared, at the
beginning of his Republic, that general education (egkuklion paideian) is useless;
and secondly, that all persons who are not good are enemies, foes, slaves, and
alien to one another: parents to children, brothers to brothers, and kinsmen to
kinsmen. Again, in the Republic, he claims that only the good are citizens,
friends, kinsmen, and free, so that for the Stoics parents and children are
enemies, since they are not wise. Also in the Republic he holds that wives should
be held in common (koinas), and at <line> two hundred prohibits the building
of temples, law courts, and gymnasia in cities. As for money, he writes as
follows: “We do not think money should be created, either for exchange or for
traveling abroad.” He also commands men and women to wear the same clothes
and to keep no part of the body entirely hidden.” (D.L. 7, 32-33 = SVF 1, 226; LS
67B; BS 30.12; transl. Mensch 2018, 755-756).
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Although many of the themes in Zeno’s Republic are Platonic, his
treatment of them tends notably towards the ideas espoused by the Cynics
(Schofield 1999a, 757-758). However, it is difficult to demonstrate whether
Zeno did indeed write his Republic as an alternative to Plato’s work of the
same name. The general themes that are explored in the Stoic text are not
always clearly indicated, as the material that has survived to the present
day is somewhat disjointed. Nonetheless, we can state that the aim of
Zeno’s work, which was written on a single roll of papyrus (“around 200
‘lines””

(1) Convention education is useless, and only the wise can form a
political community. Zeno replaced the education-oriented study cycle of
the Greek paideia with a training or exercise (askésis)-based programme
inherited from the Cynics, which he saw as the only true means of
accessing virtue (D.L. 7, 104; cf. Goulet-Cazé 1986, 22-24; Laurand 2005, 60-
62). Effectively, the Cynics rejected so-called “general knowledge” (egkuklia
mathémata): music, geometry, astronomy and other related subjects, they
believed, did not help anyone to lead a good life (D.L. 6, 73;6, 103-104; Rikj
1965). From the Stoic perspective, conventional education may act as an
obstacle to the ability to access virtue in the correct manner. However,
despite Zeno’s arguments, Chrysippus later acknowledged the usefulness
of these “conventional” or “general” studies (D.L. 7, 129). Indeed,
according to the testimony of Diogenes Laertius, for Antisthenes (who was
considered the predecessor of the Cynics), “that virtue is a matter of deeds
(ton ergon) and requires no abundance of words (logén) or learning
(mathématon).” (D.L. 6, 11; transl. Mensch 2018, 624;cf. D.L. 6,7; 7, 21).

(2) Only citizens, friends, relatives and free men are virtuous: therefore,
those who are not virtuous are “abhorrent”, “enemies”, “slaves” and
“estranged from one another”. From the very beginning of the school
founded by Zeno, whose ideas were adopted by the majority of Stoics —
including Cleanthes, the second scholarch — up until Chrysippus, the
movement’s followers exalted the figure of the wise (sophos), virtuous
(spoudaios), civilised (asteios), prudent man (phronimos), whom they placed
in opposition to the foolish, despicable or contemptible (phauloi) (Arius
Didymus, Epitome, 11g; BS 30.17). The Stoics contended that participation
in political life was an appropriate activity for the wise (D.L. 6, 12):
however, this commitment to politics did not mean an unconditional
acceptance of positive political norms, as these would be placed within the
category of “indifferents” (Husson 2009, 128-129). Thus, for Zeno, the

), centres on the following six key points:
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majority of the rules that governed society during his time were what he
considered “dispreferred indifferents”. Consequently, all those who were
not virtuous, i.e. those he dubbed “abhorrent”, “enemies”, “slaves” and
“estranged from one another” were entirely incapable of building a
genuine community of citizens (Philodemus, On the Stoics, 20, 4-24).

(3) Women are to be shared. This thesis is demonstrably Platonic
(Republic, 5, 457c-d), although it was also upheld by Diogenes of Sinope,
also known as Diogenes “the Dog” (ho kudn) or “the Cynic” (ho kunikos)
(D.L. 6, 72). “They hold that wives should be held in common (koinas)
among the wise, so that anyone might have intercourse with any woman,
as Zeno says in the Republic and Chrysippus in On the Republic, as well as
Diogenes the Cynic and Plato.” (D.L. 7, 131; transl. Mensch 2018, 824).
However, even if the concept of adultery was abolished, marriage was still
permitted, although this had to remain compatible with the thesis that
women and children were “shared”, or held in common (D.L. 7, 121; 7, 3;
Philodemus, On the Stoics,18, 17-18). Likewise, the Stoics permitted incest
and freedom of sexual relations, as well as the use of force in sexual
relations, and allowed women to instigate sexual encounters (Philodemus,
18, 20-26).

In contrast to conventional marriage, the purpose of which was
procreation, sexual relations between adults had no relevance from a
purely moral perspective. Such relations, which were based on mutual
consent and designed to achieve sexual satisfaction, could be heterosexual
or homosexual in nature and engaged in with both adolescents and adults
(SVF 3, 743-756). Incest, like that between Jocasta and Oedipus (SVF 1, 256),
was not considered morally reprehensible (Philodemus, 16, 29-17, 4). “And
in his work On the Republic he [Chrysippus] says that one can have
intercourse with one’s mother, one’s daughters, and one’s sons. He says the
same thing right at the beginning of his work On Things Not Worth Choosing
for Their Own Sake.” (D.L. 7, 189; transl. Mensch 2018, 824; SVF 3, 744; cf.
Origen, Contra Celsum, 4, 45, 16-33). All of the possible permutations were
permitted within the context of the family: there was no condemnation of
sexual relations with one’s sisters, mother or other female relatives, or even
with one’s brothers or sons (Philodemus, 18, 20-23).

In the Stoic city, love is free (Philodemus, 19, 5-12): no one is married and
no one is single, strictly speaking, as the concept of “sexual communality”
predominates and sexual relations do not imply the existence of
matrimonial bonds. In this respect, as in the Cynic city built in accordance



Analele Universitdtii din Craiova. Seria Filosofie 46 (2/2020) | 13

with the laws of nature, there are no slaves, as there is no social
stratification (Philodemus, 19, 6-13; cf. Lépez Cruces 2017, 558). Further to
the above, there exists a valuable testimony in which Zeno roundly
opposes the notion of adultery, based on the argument that, if a rational
married man sleeps with a woman who is legally married to another man,
this would break up the woman’s (or more specifically, her husband’s)
family and go against both society and nature (Origen, Contra Celsum, 7, 63,
12-18; SVF 3, 729). As such, it would be difficult to defend adultery in the
Stoic city (cf. Bees 2011,142-148), given that adultery would destroy the
principles of friendship (philia) and concord (homonoia) that had to preside
over the republic, according to Zeno, and would go against both
community (koindnia) and nature (phusis) (cf. Boeri and Salles 2014, 747).
But how could it be possible for Stoic wise men, the only true citizens, to
commit adultery if they believed women should be shared? As in Plato, but
also in contrast to Plato, sexual freedom entailed the “sharing” of women
and children (D.L. 6, 72; Philodemus,18, 17-18). Adopting an even more
radical perspective than the guardians of Plato’s Republic, the Stoic view of
women and children, in line with the Cynics” approach, was based on the
notion of an ascetic community that rejected the conventional practices of
the Athenian society of the time and proposed the elimination of gender-
based discrimination. In Zeno’s Republic there is no class-based distinction,
i.e. no differentiation between rulers, guardians and producers: rather,
there is a complete absence of difference, and “no minority ruling class”
(Long and Sedley 1987, 435). Moreover, as children are “shared” or held in
common, there is no private property, as everything belongs to everyone.
To build the Stoic city, Zeno suggests, one should eschew notions of
kinship and social position and instead return to nature, seeking freedom
and self-sufficiency through the exercising of virtue.

(4) In the cities there should be no temples, courts or gymnasiums. This
theory, which proposes the dissolution of religious, legal and
educational/training-oriented institutions, may be interpreted as the
Zenonian version of the Platonic idea that there should be no litigation
between guardians, and therefore the court system can be eliminated
(cf.Schofield 1999a, 757-758). Nor does the city need to be beautified with
temples and monuments: rather, it should be embellished by the virtues of
its inhabitants, given that no monument is a creation worthy of the gods.
“It is a doctrine of Zeno's not to build temples of the gods (hieratheon); for a
temple not worth much is also not sacred, and nothing made by builders or
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workmen is worth much.” (Plutarch, De Stoicorum repugnantiis, 1034b =SVF
1, 264; LS 67C; transl. Long and Sedley 1987, 430; cf. SVF 1, 265).
Notwithstanding the above, from another perspective the prohibition on
the building of temples, courts and gymnasiums could also be interpreted
as a reaction, on the part of the Stoic Zeno, against certain
recommendations made by Plato in the Laws (755a; 771a; 778¢; cf. Chroust
1965, 179, n. 22).

(5) Money must be abolished, as it serves no purpose either for exchange
or for travel. This thesis is related to the maxim of Diogenes the Cynic and
his “counterfeiting of money” (paracharattein) (D.L. 6, 20, 21, 56, 71), a
practice which, as well as denoting the opposition between nomos and
phusis, also takes on a symbolic meaning for the Cynic movement (cf.
Goulet-Cazé 1992; 1999, 703-704, n. 5; Casadestis Bordoy 2007): Diogenes
counterfeited not only the morality, but also the religious, political and
even philosophical institutions of his time. Consequently, he proposed the
counterfeiting of the customs - nomisma means both “money” and
“traditions” — as well as the values of the city, in order to replace them with
new ones. Thus, as an alternative to commerce based on monetary
exchange, the Cynics suggested that knuckle bones (literally bones from
sheep and goats) be used instead (Philodemus,16, 4-9).

A significant element of Stoicism involves the attempt to tame the
Cynicism-inspired proposals put forward by Diogenes, who enables the
chain of teachers and pupils to be traced from the Stoa all the way to the
agora of Socrates. For Goulet-Cazé (2001, 212), the practice of Cynicism is
characterised by “a bodily asceticism with a spiritual purpose”. Effectively,
Diogenes’s “rhetoric of the body”, which served as the cornerstone of the
“invention” of Cynicism, was based on debasing the currency of the time
(cf. Branham 1994).

(6) Men and women must wear the same clothes and display their naked
bodies (Philodemus,19, 12-14 and 17-22). This theoria refers to the famous
threadbare robes (tribon) of the Cynics. According to Antipater of Sidon,
Hipparchia of Maroneia (fl. ca. 336 BCE), the wife of Crates, renounced the
external accoutrements that typified conventional women and chose to
adopt the characteristic robe and sack of the Cynics (Anthologia Palatina,7,
413; cf. Zamora Calvo 2018). She also distanced herself entirely from the
activities that were traditionally assigned to women in Ancient Greece
(D.L. 6, 97), thereby demonstrating her capacity and standing as a female
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philosopher who preferred to dedicate herself to education and intellectual
pursuits instead of working a loom (D.L. 6, 98).

In terms of social roles and division of labour, the Stoic Politeia
advocated equality between men and women. The Stoics believed that
women should perform the same activities as men (Philodemus, 19, 13-17),
and should have the same freedom to instigate sexual relations. Indeed,
within the Stoa,Eros performed a political function. Athenaeus states that,
according to Poncianus, Zeno believed Eros was a god of friendship that
played a preparatory role for the achievement of concord. “Poncianus said
that Zeno of Citium regarded Eros as god of friendship and freedom
(philias kai eleutherias), and the provider in addition of concord (homonoias),
but of nothing else. Hence in the Republic Zeno said: 'Eros is a god which
contributes to the city's security (sotérian).” (Athenaeus, Deipno sophistae,
561c = SVF 1, 263; BS 30.33; LS 67D; transl. Long and Sedley 1987, 430).

The Politeia that Zeno designed, on a foundation of Cynic principles and
centred on a philosophy of bodily asceticism, corresponds to a kind of
“anti-city” (Lépez Cruces 2017, 547). Moreover, Zeno took from the Cynics
(specifically Antisthenes) the thesis that true friendship and reciprocal
understanding can only be forged between those who are virtuous or wise
(D.L. 6, 12). Cassius the Skeptic and some of the others in his circle
criticised Zeno on the basis that, if only the virtuous can be considered
citizens, then parents, children, friends and relatives must all be one
another’s enemies, owing to the fact that they are not wise, or at least they
are not necessarily wise (D.L. 7, 187-189; Sextus Empiricus, Adversus
mathematios, 11, 190-194; Pyrrhonianae hypotyposeis, 3, 245-248;cf. Schofield
1991, 3-21; Goulet 1999, 811, n. 5). Only those who are virtuous are capable
of establishing social relationships in the strictest sense. Viewed from this
perspective, social relationships presuppose a state of harmony with one’s
fellow human beings; however, for this to be possible, one must possess a
correctly developed rationality, which will then enable the forging of
genuine relationships of friendship (philia) and concord (homonoia), which
themselves constitute the necessary and sufficient conditions for the
creation of an authentic political community of a philosophical nature.
Therefore, only the virtuous are citizens of the Stoic politeia, as only they are
able to form and maintain a genuine community (koindnia) in which the
interests of the individual are no different to the interests of the collective.
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HUMAN MANTIC ART AND DIVINE MANTIC ART.
IAMBLICHUS’ CRITICISM ON DIVINATION
COMMON FORMS

Adriana NEACSU!

Abstract: Concerned with an ethical and ontological model of man aimed
at his fulfilment in divine perfection, lamblichus criticizes the principal
human forms of divination, in order to describe, as opposed to them, the
authentic form of divination, namely sacred or divine divination. Its
principle is the following: the knowledge of the cause and essence of
becoming leads us to the knowledge of the future. The ability to make
predictions about the future is only granted to the gods, because they have
a universal knowledge, but the gods offer their power to men that are
capable to participate in the divine. This sacred divination occurs only in
theurgy, which ultimate goal is the union of the theurgist with divinity,
and the authentic divination is the crowning of the theurgy.

Keywords: human divination, sacred divination, signs of the gods,
natural intuition, divine enthusiasm, divine dreams, theophoria,
divination by oracles, divination by light, theurgy.

I. Introductory Remarks

The future has always exercised undeniable fascination on people who
have developed in time many ways trying to know what is going to
happen before it really happened. Particularly, antiquity seems to be the
time when the means of predicting future varied a lot and enjoyed high
appreciation not only in ordinary life, but also in the state one,
determining the latter to confer them an institutionalized status. As it
concerns the Greco-Roman philosophers, have not paid any attention to
divinatory practices for quite a long time since they did not believe that
they are closely linked to philosophy. The exception was made by the
Stoics, due to their view on destiny (lat. fatum, gr. eiuapuévn), who
believed in a universal determinism whose mechanism could be known
through various divinatory practices. Still, Cicero in his book De
divination, clearly argued against.

! University of Craiova, Romania.
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Yet, the context has changed dramatically starting with the first
centuries after Christ, when the influence of the Oriental religions has
become so powerful throughout the Roman Empire and when
philosophers became irresistibly attracted by the opportunity to combine
reason with the irrational in their thinking. Those who have illustrated
this tendency greatly in their works were the Neo-Platonic philosophers
after Plotinus, starting with Porphyry, and especially lamblichus.

The latter, in The Mysteries of Egypt (gr. Ilept twv alyvntiov
pvotnpiwv, lat. De mysteriis)? strives to systematically reject the doubts
which Porphyry expressed in the Letter to Anébon on the ritualistic cult of
gods as a way to raise the soul to divine. lamblichus” purpose is to justify
theurgy (gr. Ocovpyia) from a philosophical point of view and means,
being conceived as a complex system made out of a set of practices based
on a divine and very accurate science, as a high level of spirituality
(acquired in a philosophical manner), and as an exemplary ethical
behaviour. In this context, lamblichus states that the highest practice,
crowning theurgy by enabling it to reach its end, is the art of divination
(gr. pavtikn Téxvn).

In order to give credibility to this very special status of divination he
had to reverse the usual conception of the nature of divination and
criticize the way it was practiced in most of its traditional forms. Thus,
Iamblichus argues that there are two types of mantic (gr. pavteia or 1
pavtikn ) or divination (lat. divinatio): one is human and the other one is
divine.

II. Human mantic

Human mantic (dvOpwruva uavteia) knows many forms, which abut to
the various results in the efforts to know (mpoyvwoic) the future (to
uéAAov). In his book, Iamblichus does not illustrate all these forms, but
only the most important or most common, those that express their main
categories. The first category is represented by the observation of the
entrails of sacrificed animals (iepooxomia), the flight of birds
(opviBouavteia) and the movements of celestial bodies (dotpouavteia).
To all these practices, lamblichus confers a certain type of credibility,

2The full title of Iamblichus’ book, established by Marsilio Ficino in the XVt
century, is the following: De mysteriis Aegyptiorum Chaldaeorum Assyriorum.
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since he managed to establish a connection between them and the divine
will (BovAnoic).

For example, the examination of entrails sometimes reveals a lack of
various internal parts of the body without which life (Cw1) is not
possible; the flight of birds, and particularly their strange behaviour are
mainly directed by gods (Ocoi); at last, star movements are entirely
subordinated to the will of gods, and men can interpret them if they pay
enough attention to the sky (ovpavoo), and thus guess some of the future
events.

The general explanation for all this success of human divination is
that gods use all natural phenomena and all beings (74 dvta) that live on
land send signs (onueia) to men helping them figure out in a greater or
lesser degree of probability the future. The divine signs are everywhere
(mept mavta Tov koopov), not only in the three types of objects
mentioned above, but even in the most simple and humble things of the
world, as ”little pebbles, rods, or certain woods, stones, wheat, and
barley meal”?, thus, expressing any other ways in which human mantic
can be exercised.

DM. 111, 15

..the mode of divination, accomplished by human skill (...) uses certain
divine signs that have been perfected by the gods in various ways. From divine
signs, in virtue of the relationship of things to the signs shown, the technique
somehow draws conclusions and guesses at the divination, inferring it from
certain probabilities. The gods produce the signs by means of nature, which is
subservient to them for the creation of each thing, both universal and particular,
or through the agency of daemons concerned with creation, who, presiding over
the elements of the universe and individual bodies, indeed over all living being
in the cosmos, guide the phenomena with ease in a manner pleasing to the gods.
They reveal through symbols the purpose of the gods, even giving advance
notice of the future. (tr. Clarke, Dillon, Hershbell) 4

L TéXVNC AvTpwTivny émuteAovduevoy Tpomov (...) onueiolc Tiol TovTOo Seiolg
xpnrat éx Sewv émutedovpuévolc kata motkidovs. Amo 6¢ twv Seiwv Texunpiwv
KQTQ TV OUYYEVELQY TOV TTPAYUATWY TIPOS T OELKVUUEVR ONUELY CVUPAAAEL
nwe 1 Téxvn kal otoxdletar TNy pavteiav, & EKOTWV TIVOV QUTNY

3 Clarke, E.C., Dillon, J., Hershbell, J., ed. and trans. 2003. Iamblichus, De
Mysteriis. II1 17. Atlanta: Society of Biblical Literature. 163.
4 Clarke (2003) 157.
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ovAdoyiCouévn. Ta uév ovv onueia ol Seol TowovoL Oy THNG QUOEWS TG
00VAEVOVONC AVTOLC TIPOC TNV VEVESLY, TNG TE KOWNG Kal TN¢ idiac ékdotwy, 1)
Old TV YEVESLOVPY @V OALUOVWY OITIVEC TOIC OTOLXEIOIC TOU MAvTOC Kal Tolc
pepLkoic cwpaot Cwolc Te Kal ToiC €V T@ KOoUW TIAoLY EMBEPNKOTEC dyovaL T
Qawvopeva UETA PaoTavne Omnmep &v 00x1) Teolc. ZvuPoAkwe O& TV yvounv
0D de00 Eupaivovot, kal Ty 100 uéAdovtoc podiAwory. (135.1 —136.2)

This type of mantic that uses the signs of gods, perceived by various
intermediaries, can get more or less significant results based on the
human ability to interpret the signs or symbols (cvupoAa), without
reaching yet this way, real knowledge (yvwoic), the only one that
guarantees a correct prediction (dyevdrc), doubtless, of the future. But it
expresses the best performance that can reach the human mantic. All the
others that appeal exclusively to men’s mental and intellectual faculties
most get to relative, uncertain, doubtful, if not false and mystifying
results. For example, there is a human science to predict the future in the
art of navigation (xvfpepvntikn téxvn) and medicine (latpikn téxvn) of
which specialists can anticipate the evolution of the uncertain period of
illness (voonua) or cure, given the fact that they make analogies and
inferences in the light of the knowledge given by their profession and
their previous experience. We will not interpret the signs of gods below,
but only “read” the signs of nature (pvoic) or the body (cawua) and these
predictions are always quite problematic, since they are not based on real
knowledge, of their causes (aitiat).

DM. 111, 26

Hence, not even if there is, in the arts and crafts (for example, in piloting a
ship, or medicine), some degree of knowledge that grasps the future, it is not at
all like divine foreknowledge. For the former calculates the future from
probabilities and estimates by certain signs, and these are not always
trustworthy, nor, in like manner, do they have what is signified properly
connected with that of which the signs are evidence. But divine foreknowledge
of future events is directed by a firm knowledge, and an unshakeable assurance
deriving from the causes, an indissoluble comprehension connecting all things
to all, and in the same manner, a power of an always abiding discernment of all
things as present and determinate. (tr. Clarke, Dillon, Hershbell) 5

...00¢ev 61 008" €l Tic éoTIv &V TaUC TEXVALS, WOTIEP €V KVPEPVNTIKT TE Kal
latpixn, mpookomovoa T0 UEAAOV uadnoic, ovdév poonieL T deiq TPOYvWoeEL

5 Clarke (2003) 185.
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&€ eikdtwv yap dvadoyiCetar t0 péAdov kxal onueiols Tiol TexunpLovTAL Kol
TOUTOIC 0VK del muoTolc 000’ woavtwe ovvnptnuévov Exovot to dnAovuevov,
oUTép ot T onueia deiypata. Tnc om Seiac mpovoiac twv écouévwy BéPatoc 1
eidnoic mponyeital, Kal dmo TV alTiov AUETATTWTOC 1) TIOTWOLS, CVVNPTNIEVY
TE MAVTWY TIPOC dmavta adlaAvTwe KatdAnpic, kal woavTwe del pévovoa Twv
OAwv domep napovtwy kal wplopévaoy dtdyvwoic. (163.9 —164.4)

Another humane method to know the future events is natural
intuition (émtfoAn), which is a special quality innate to some individuals.
This is, in fact, a premonition or a presentiment related to natural
perception of animals which, due to the acuity of their senses, can feel
the changes that take place elsewhere of their place but that will produce
soon the effects there.® In any case, these premonitions do not express the
human capacity to grasp the supposedly universal sympathy of things
(ovunaBewx tov mavtoc) that would allow them to send information
between them. At most, they can seize in a dark way and by chance,
signs or images of divine knowledge from which they borrow most of
their divinatory performance. But these premonitions are blind, without
precision and random, since the interpretation they give to the divine
signs is confusing and thus reaches only some simulacra of the truth
(pavtaocuata Tov aAnbovg).”

It is therefore possible to achieve a human divination (0 péAAdov
uaOnoic), based on intuition, analogy (dvaldoyia) and probability, on the
capacity to evaluate, estimation and deduction from a given situation
and using various knowledge obtained above, but it has no precision.

Still, despite their great imperfections, these forms of human mantic
mentioned above are able to anticipate to a certain degree future events.
But there are others which mislead people by offering them false
forecasts. They have no real cognitive basis but they are misleading and
entirely harmful. Iamblichus asserts that they are “falsehoods”
(YevdoAoyiar) made by impostors, who want to convince us that they are
into relations with the gods, but are not able to learn and practice the art
of contact with them, that is theurgy.

DM. 111, 13
However, because of those who put it to bad use, it is not easy to do justice
to this form of divination in a single account. But that which is readily accessible

¢ Clarke (2003) 185. Iamblichus, DM. III, 26.
7 Clarke (2003) 185-187. Iamblichus, DM. 111, 27.
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and widespread among the vulgar throng, employing falsehood and deceit of an
intolerable nature, enjoys the presence of no god, but produces a certain motion
of the soul, contrary to the gods, and draws from them an indistinct and
phantom-like appearance which sometimes, because of the feebleness of its
power, is likely to be disturbed by evil daemonic influences. (...) For there are
some who overlook the whole procedure of effective contemplation, both in
regard to the one who makes an invocation and the one who enjoys the vision;
and they disdain the order of the sacred observance, its holiness and long-
protracted endurance of toils, and, rejecting the customs, prayers and other
rituals, they believe the simple standing on the characters to be sufficient, and
when they have done this for a mere hour, they believe that they have caused
some spirit to enter. And yet how could anything noble or perfect result from
this? (tr. Clarke, Dillon, Hershbell)8

Tovto TOlVVY Ol TOVC KAKWS ADTW XPWUHEVOVS 0V padlov &v évi Adyw
nieptAafeiv. '"AAAG 10 uév mpoxelpov kal kakws émmoddlov év toic moAAdoic
avdpawmoic Pevdoroyia te xal &natn xpwuevov ovx avexti), o0d’ 6Awc Exel
TvoG de0D mapovoiav, kKivnow 8¢ Tiva TG YuxNG TOLELTAL TPl TOVG Je0VG, Kol
duvdpav twva an’ avtwv eldwAikny Eupacty EAxel, 1jTic O to é&itnAov Thc
ovvapewe elwdev éviote DTO TV datuoviov pavAwv émutapdtteotal (...) Eiol
yap tveg ol 6Any mipayuateiav ¢ TeAeciovpyov Sewplag mapldovTes mepl Te
TOV KadoDvTa Kal mepl Tov EMOTTNY, TAELY TE TNG dpnokeiac kal Ty 60lwTdTnY
&V TOAAW xpovw TV TIOVwV EUUOVIV ATIUAoaVTEG, SEOUOVC TE Kal évTvyxiag
Kal dAAdac aywoteiac mapwoduevol, anoxpwoav vouiCovol TNy émi TV
XApaxTipwy uovny oTtaoty, Kal TavTnv &v [IQ @pa TOoRUEVOL, elokpivewy
vouiCovol Tt vevua: kaitol Ti &v yévoito amo TovTwv Kadov 1j téAeov; (129.14
-131.11)

The dreams (dvetpor) that we have during our sleep (O1voc) are also
misleading (}evoeic) and harmful, although they are considered by the
crowd, due to the virtue of their ignorance (¢yvowr) as dreams sent by
gods to reveal the future. But in reality, these dreams arise from the
limited capacity of the human soul (Yvx1), since they are simply echoes
of our diurnal activity, desires, concerns, which are offered as a raw
material to our imagination (70 pavtactikov) that plays with them as it
pleases. Moreover, these dreams let us know about the future
occasionally, only by chance, most of the time they are misleading.’

These two forms of divination, although they are realized through
human powers, pretend to appeal to gods. But there are others who

8 Clarke (2003) 151-153.
o Clarke (2003) 121-123. Iamblichus, DM. 11, 2.
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endow them a real power to know the future without any help from
gods, or even have the illusion of subordinating divine forces to them. In
this sense, Iamblichus illustrates several points of view mentioned by
Porphyry in his Letter to Anébon, that highlight some capabilities of our
soul and our body which can play the role of real causes for an efficient
human divination. But as for lamblichus, he aims to reject all these points
of view as really inconsistent.

For example, one of these theoretical positions asserts that the human
soul can successfully achieve an activity of divination when it is captured
by passions that trouble and set it in movement, forcing it to get out of
itself, transporting it in ecstasy (éxotaoic) or “divine” delirium (Ociac
napaAdaéic) to see acutely the future events. Passions can be triggered
by various sounds and melodies, by dance movements but also by other
physical means able to touch and influence the soul.’ But Iamblichus
argues that passion (na@0oc) is a lower faculty compared to the intellect
(vovc) and reason (dtavou), so its performance is inferior to the results of
these; moreover, the passion cannot reach the future, because it remains
always in the present (¢év T mapovTi).

DM. 111, 24

Or why is the soul, once of sound reason and constant in accord with its
better powers, those of mind and understanding, ignorant of what is to be, but
wen experiencing disorderly and turbulent motions manages to hit upon the
future? For why should emotion be suitable for the contemplation of real
beings? Why is this not rather a hindrance to genuine observation? Moreover, if
the things in the cosmos were constituted by passions, then something like the
passions would have a certain affinity with them; but if they are established by
rational principles and forms, the foreknowledge of them will be something
different, remote from every passion. Moreover, passion perceives only the
present and what already exists, but foreknowledge apprehends things that do
not yet exist. Foreknowledge, then, is something other than experiencing
passion. (tr. Clarke, Dillon, Hershbell) 1!

...} Tl onmote cw@povovoa WEV 1) Yuxn Kal ATPETMTOC 0VOX KATA TAC
BeAtiovac éavtnc Ovvapels TAC VOEPAS OLAVONTIKAC &YVOEL TO E00UEVOY,
nidoyovoa O& KATA TAC ATAKTOVC Kal Tapaxwdelc kwnoels EmiPdAder @
uéAAovty, Tl yap 6nmote kai Exel To addoc oikelov gic TNy Sewpiav TV OVTWY;

10 Clarke (2003) 139-141. Iamblichus, DM. I, 9.
11 Clarke (2003) 179.
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Ti 0’00 paAdov éumodiCer mpoc aAndeotépav kataviow; T Tolvov el uév did
nadwV Ta MPAyuaTa T& &V T@ KOO UW ouvioTato, 1 O{oiwats av Twv madwy eixé
Tva mPoc avTa oikewTnTa, €l 0¢ Otk Adywv kal S twv eldwv émitedeital,
aAAn Tic avtwv éotar 1) mpoyvwoic arnAdayuévn mavtoc madovs. Ett To
nddoc povov TOU Tapovtoc aloddvetar kal Tov 1jdn UV@EEoTNKOTOC 1] O
MPOYVwolc kal T@v undénw oviwv davtidaupavetar Etepov dpa é0Ti TO
TPOYLYvaokeL Tov macxewy. (156.7 — 157 4)

Other theories claim that ecstasy or delirium, which are identified
with the enthusiasm (évOovoiaouoc) of the soul, can be caused by
various ailments of the body, so by diseases (voonuta), such as
drunkenness (ué0n), melancholy (ueAayxoAdia) or madness (uavia), that
weakening the body and giving it a similar agitation to rabies, let the
soul out of its normal state to pass to another, exceptional. But
Iamblichus clearly argues against this idea, since divination requests the
fullness of forces not of weakness, while diseases lead to power
degradation. > Therefore, the philosopher made a clear distinction
between the upper ecstasy, which is the real enthusiasm, because it raises
the soul toward the divine, and the lower ecstasy, produced by the
precarious conditions of human life and simple forces of man, which
lead the soul to degraded realities. So these weakened human forces
cannot know the future.’®

Finally, another influential form of human mantic is that practiced by
sorcerers. These can subordinate some cosmic forces to their peripheral,
physical will, which mingle with the material to influence it in one way
or another. Using these forces and the matter the sorcerers produce,
images that are considered images of gods, capable to produce effects in
the sensible universe, or to reveal the truth (¢An0¢ia) about the future. In
reality, these images are simple ephemeral simulacra (eidwAa), like
shadows or smoke, made of matter, which is perishable, and they are
without any similarity with the eternal nature of gods, so they are lies,
which offer us only a misleading vision on the future.*

But the sorcerers claim they can cause the appearance of gods
themselves, and sometimes they succeed only in producing the
appearance of daimons (daipovec), to which they are in communion and
which are not always a benevolent (&xpavta nvevuata) but malicious

12 Clarke (2003) 179-183. Iamblichus, DM. 111, 25.
13 Clarke (2003) 181. Iamblichus, DM. 111, 25.
14 Clarke (2003) 189-195. Iamblichus, DM. 111, 28-30.
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spirits (kaxa mvevuata). Moreover, these evil and passionless spirits
appear instead of gods to those who do not respect the rules of the cult,
subjugate them, degrading their personality, asking them to sacrilege,
and definitely away the possibility of an authentic divination.

DM. 111, 31

These, then, being full of passion and evil, draw evil spirits to themselves
because of kinship, and are excited by them toward every vice, and so growing
together, just like some kind of circle joining beginning to end, they render in
like manner an equal exchange. So, then, of the impious blunders of wickedness,
some are introduced in a disorderly manner into the sacred works, while others
make a disorderly approach also to what presents itself to them, and sometimes,
so it seems, make one god welcome to their feast instead of another, and one
occasion cause evil daemons to enter instead of gods, whom they call ”anti-
gods”. (tr. Clarke, Dillon, Hershbell)?>

Ovrot 61 00V AT@Y PeoTol kal kakiag DapxovTes did ovyyévelay EAxovat
T movnpa €ic éavtovc Tvevuata, kal avtol TIPOC Kakiav maocav avt@v
eyeipovtal te v’ dAARAwv oltwe, kaddmep Tic kUKAoc Apxnv tedevtn
ovvantwy kal dvianodidovs TNV lony auolfny woavtws. A Tolvvv TG
dvooiovpyiac éotiv doefn mralopata, ATAKTWS UEV ADTA TIPOCPEPOUEVR TOLG
iepoic €pyoig, dtaxkTwe O0& TElpwUEVA Kol TwV ETEOOVTWY, Kal TOTE UEV, we
ookel, deov dAdov avd’ étépov morovvta EmikwudlCewy, toté O'av daipovac
TIOVNPOvC AVt Twv Sewv elokpivovta, ob¢ 0N kal kalovow avtidéove, Tavta
undémote év Adyw T mepl NG lepatiknc pavteiac tideoo. (177.6 —178.1)

Iamblichus’ presentation of the major types of human divination
practiced in his time shows us that, to him, this mantic is imperfect. It
achieves modest performances in some cases, but in others it is totally
mystifying. As a result, it is totally unsatisfactory to be used as an
efficient instrument to predict the future. The cause of its inability to
achieve this goal is its origin (dpx7): it is a human mantic. ”"No, indeed,
nothing of the things shaped by human skills are simple and pure.”® But
the true divination is based on what is pure (xaOapdc), intangible,
immutable (&¢tpemtoc), impassive (dmaOnc), and in addition, it is made
by the one who is in this way. Consequently, it is not a natural but
supernatural act, made by the gods.

15 Clarke (2003) 197-199.
16 Clarke (2003) 193. Iamblichus, DM. 111, 29.
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DM. 111, 1

..foreknowledge (...) is not one of the things coming into existence, and it
does not even behave like a natural change, neither is it like an artefact invented
for use in daily life, nor is it, generally speaking, a human takes priority by its
own nature. The greatest talisman, then, against all such difficulties is this: to
know the principle of divination, to know that it is activated neither by bodies
nor by bodily conditions, neither by a natural object nor by natural powers,
neither by human disposition nor its related habits. It is not even set in motion
by a skill acquired from without, one concerned exclusively with some aspect of
human existence. Rather, all of its supreme power belongs to the gods, and is
bestowed by the gods. (tr. Clarke, Dillon, Hershbell)'”

TNE poyvawoewc (...) ovk EoTwv Ev Ty év T yiyveadatl, ovd’ olov puoikn
Tic amepyaCetal uetafoln, ovdé L Téxvacua EEevpntal ToVTO WS €IC TNV TOD
Biov katackevny xpnoipov peunxavnuévov, ovd’ 6Awc avdpwmikov éott TO
Epyov, Seiov 8¢ kal Depevéc dvwdév Te &TO TOD OVPAVOD KATATIEUTIOUEVOV,
ayévvntov  te  kal  didlov  avtopuac mponyeital.  Méywotov 01 oDV
dAelipdpuaxov mpoc dnavia Ta TOLAVTA ATIOPNUATA EKEVO €0TL, YVOVAL TNV
dpxny TG HAVTIKNC, WG 0UTE AT0 CWUATWY 0TIV OpUwéVn 0UTE &TIO TV TEPL
TOIC CWHACL TMAINUATWY, 0VTE AT0 PUOEWDC TIVOC Kal T@V TEPL TNV QUOLY
ovvapewv, oUte o TG Avdpwrivne mapackevnc 1 Twv nepl avtny Elewv,
dAA" 008" dmo Téxvne Twvog EEwdev ETukTNTOV TEPL TL UéPOS Twv €v Tw Pl
olampay paTtevouévne: 10 8¢ Tav KDPoc avTne AvNKEL €iC TOVC JeovC kal Ao
TV dewv évdidotat... (100.2 — 100.14 )

So, in fact, for lamblichus, the real divination is exclusively a divine
mantic, and all the other forms, human forms, widely practiced by

people, are only in best case relative and imperfect, but most often false
or pseudo divinations.

III. Divine mantic

This status of divination as a divine activity (Ociov é€pyov) is determined
by the manner of conceiving the universe by lamblichus and the
Neoplatonists in general: as a system in which all things are in close
communication and subordinate to the universal laws. Its principle
(dpxmn) is the following: the knowledge of the cause and essence (0ovoi«)
of becoming (7o yryvouevov) leads us to the knowledge of the future.’® So
the ability to make predictions about the future is only granted to beings

17 Clarke (2003) 119.
18 Clarke (2003) 121. Iamblichus, DM. III, 1.
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that have knowledge on universal causes, essences of things and all
relations between things. These beings are the gods, because only they
hold the whole science of the existences. Therefore, their divinatory force
is infinite. But the gods do not keep this power only for themselves, on
the contrary: they offer it to all other beings that are capable to
participate (ueTé yw) in the divine, without however losing any part of it.

DM. 111, 12

..the divination power of the gods is bounded by nothing divisible, neither
by place, nor by a divisible human body, nor by a soul contained in any single
form of divisible entities, but being separate by itself and indivisible, it is wholly
present everywhere to those able to share in it. And it both illuminates from
without and fills all things, and permeates all the elements: it embraces both
earth, air fire, and water, and leaves nothing deprived of itself, neither living
beings nor beings governed by nature, but to some it gives a greater portion of
its foreknowledge, and others a lesser portion. And existing itself prior to the
totality of things, it is sufficient, but its own separateness, to fill all things to the
to the extent that each is able to share in it. (tr. Clarke, Dillon, Hershbell) ¥

L0 pavTikn tov Se@v dvvauls, xwptotn O ovoa kal ddiaipetoc 6An
TTavTaxov TApeoTL Toic peTadaufaverv avtnc ovvauévois, EEwdév te
eruAaumel kal mAnpol mavta, 6’ Awv TE TWV oTOLXElWY OlATEPOITNKE, YTV TE
Kal dépa Kal mop xal VOwp KaTeIANQev, o0OEV Te AUOLPOV EQVTNC OVTE TWV
Cowv 00Te TV AMO PUOEWS dlotkovuévawy dnoAeinel, dAAa toic pév paAdov
T0IC 0¢ NTTOV &’ avTne Sidwol TIva polpav TPOYVWoEwS: avTn UEVTOL TIPO
Twv OAwv Tpolimdpyovoa avT@® T XWPLOT® EQVTAC IKavi) YEYOoveV
anonAnpoocal mavta, kad’ doov Ekaota dvvatal avtne petéxew. (129.3 -
129.11)

Also, this divination power is given to all men approaching gods and
respecting the rules of worship theurgy precise steps, which are also set
by the gods. In addition, the theurgist (Ocovpyoc) knows that during
divination practices, the real initiative belongs to the gods, and the
worship officiant just participates in them, playing a role rather passive
as instrument (6pyavov) for the gods.? But because of his intellectual and
spiritual complex structure, man can participate in the divine divinatory
force or divine prescience (mpdyvwoic) in a progressive manner and
increasingly deeper. On all levels, he acquires and develops his

19 Clarke (2003) 151.
20 Clarke (2003) 161-162. lamblichus, DM.III, 17.
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divinatory capacity as a result of his knowledge of the truth about the
different layers of reality.

Moreover, lamblichus tells us about a few privileged activities of
predicting the future which highlight the active force of the gods and the
man possibility to evolve in his knowledge and in his ability of
divination. These are the dreams lying between wakefulness and sleep or
in the waking state, the only ones which are sent by the gods; the mantic
enthusiasm and the theophoria; the divination by oracles; the divination
by light. All these activities are forms of the divine mantic, because they
express the will of the gods, their divinatory force and the clarity with
which they send to men their science on the essences (ovoiat) of things
and on the fate of these in the future.

For example, by means of the divine dreams, the soul reaches first to
know all the causes of things in the sensitive world, being able to make
predictions about all the phenomena of the cosmos (xoouoc). But on
another level of contemplation (Ocwpia) and union with the gods, the
soul can get the truth about the intelligible beings (ta vontai), which
allows it to practice divination in the field of intelligible. Finally, on the
last level, that approaches the soul in the greatest measure, by
knowledge and strength, to the divine condition , the soul not only
becomes capable of the complete divination in the time, but it also
participates in the divine providence (O¢ia mpovoia) due to which it can
improve (énavopOwoic) a lot the organization of human life.

DM. 111, 3

If, however, it refers accounts of things happening to their causes, that is, to
the gods, it receives from them a power and knowledge embracing things that
were and will be, and takes a view of all time, and surveys events happening in
time, and it participates in their order, care, and appropriate improvement.
Further, it heals sick bodies, and re-arranges many things that were discordant
and disorderly among human beings, and also it often transmits the discoveries
of human skills, legal regulations, and the establishment of customs. So, in
Asclepius’s sanctuaries, diseases are arrested by divine dreams, and, because of
the structure of nocturnal apparitions, the medical art has arisen from sacred
dreams. Alexander’s entire army was saved, though facing total destruction in
the night, when Dionysos appeared in a dream, and this god indicated the mode
of deliverance from incurable sufferings. (tr. Clarke, Dillon, Hershbell) 2!

21 Clarke (2003) 127.
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‘Eav 8¢ tovg Adyove TOwV yryvouévwv avayn mpoc Tovc aitiovs avT@V
deovg, dvvauw an’ avtwv mpocAaufavel kal yvwoow avadoyiCopévny 6oa TE v
Kal 6oa éotal, Secwpiav T TMAVTOC YPOVOV TOLELTAL KAl TWV &V Tw Xpovw
ovupawovtwv éruoxorel ta Epya, TAl TE avtwv Kal Erupédeiav Kal
enavopdwov v TpoonKovoay UETAAXYXAVEL Kal TA UEV KEKUNKOTA OWOUXTA
depamevel, ta 0& mMANuueA@c kal ataktwe Exovia map’ avdpwmols €V
olatidnot, Texvov Te €vpéoelc moAAdkic kal davoudc Twv dikaiwy Kal T@V
vouipwy déoeic mapadidwow. Obtwve év "AckAnmod pév ta voonuata Toic
delotc dveipolc mavetar O O0& v taly TV VOKTWP ETUQAveL@V 1] laTpLkn
TEXVT) OVVEDTN AT0 TV lepawy ovelpatwy. To 6 "AdeEavdpov atpatonedov nav
éowdn, uéAdov aponv vvktov anoAdvedal, Awvicov kat’ dvap Emipavévtog
Kal Ty Avowv tov dvnréotwy nadnuatwv onunvavtoc. (107.11 — 108.10)

Another way to arrive at a correct knowledge of the future is realized
by people inspired by the gods and thus seized by divine enthusiasm.
These people are called ”"Scopopor”, that means “transporters” of the
gods, and their relationship with the divine is accomplished through the
soul or through the soul and the body, being practiced in various ways:
either by participation (uetovoia) in the strength of the god, either by
communion (kowwvia), or by union (évwoic) with the god. In these very
special states of their soul, men are no longer themselves but an
expression of the qualities and will of the gods. They abandon their
human simple life and their limited personality, to live on another level
of reality: superhuman, divine. That is why they are capable of
exceptional physical and intellectual performances, which cause
everyone's astonishment and admiration, and most importantly, they can
predict the future without any mistake. But, in fact, they are only tools
for the gods, the only ones who truly possesses the science of the future,
so that the slightest deviation of the human soul from the divine will,
corrupts the truth of the prediction.

DM. 111, 7

But one would not rightly suppose that divine possession belongs to the soul
or one of its faculties, or to intellect or one of its faculties or activities, or to
bodily weakness or its absence. Nor would one reasonably suppose that it
would occur in this way, for being transported by a god is neither a human
accomplishment, nor does it base its power in human parts (of the body) or
activities. But, on the one hand, these are otherwise subordinate, and the god
uses them as instruments; on the other hand, the entire activity of divination
comes to its fulfilment through the god acting by himself, purely detached from
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other things, without the soul or body moving in any way. Hence, the
divinations being done rightly, as I say, really and truly happen. But when soul
takes the initiative, or is disturbed during the divination, or the body interrupts
and perverts the divine harmony, the divinations become turbulent and false,
and the possession is no longer true nor genuinely divine. (tr. Clarke, Dillon,
Hershbell) 2

Yoxnc UEV 0VV KaiTIVOS TV &V avTh OVVAUEWY, 1] VOD Kal TIVOC TV &V aUTw
ovvauewv 1 Evepyelwv, 1 CwUATIKNG dodevelac 1 dvev TavTnG o0k AV TIC
vroAdpor Otkaicwg Tov évSovoiaouov eival, 008" &v oUtw yiyveodal eikdTwS dv
vmodottor oUte yap avdpwruvov ot To TN¢ deopopiac Epyov, oUtTe
avdpwmivoic poploic 1) évepynuaoct to mav ExeL k0poc AAAd tavta pév dAAwc
vmokeLTaL, kal xpntar avtoic 0 deoc we Opyavoice T0 8¢ mav Epyov TG
pavteiac 61" avTov mAnNpoL, Kal durywe ano Twv dAAAwy dgeituévoc ovte Yuxnc
Kwovuévne ovd’ 0tiovv ovte owpatos évepyel kad avtov. Odev om xai
devdwe yiyvovtar 1d pavieia ta o0Tws we Aéyw katopdovueva. Eneidav 0’ 1
Yoxn mpoxatdpxn 1 petald KvnTal, 1 10 COU& TL TAPEUTITTY kal Ty deiav
dppoviav émtapdttn, Sopvpwdn yiyvoviar kai pevdn Ta pavteia, kai A 6
évdovotaooc ovkéTL dAndnc vmdpyxeL 000¢ yvnoiwe Seioc. (114.13 —115.11)

The other forms of the divine mantic lead us on specific routes to
similar performances. Thus, divination by oracles (ta uavrteia),
widespread in the ancient world, primarily involves the existence of
special places (springs, caves, sanctuaries, etc.) that can receive and
intensify the presence (mapovoia) of the gods, that is spread, in a way or
another, everywhere in the universe. In addition, it requires specialized
people, with natural inclinations towards communion with the divine
but also able to learn and practice the art of being possessed by it. In fact,
these people, appointed “prophets” (mpogntar) by lamblichus, are
subordinate priests to one or other of the gods, with whose presence they
are always accustomed. The ambient framework carefully arranged
helps the priest to obtain the privileged state of the harmony with the
god, and the various rituals preparatory to the acts of divination purify
(kaBapiCw) his soul, making him worthy to receive the god fully, and the
god seizes priest completely in order to speak and manifest himself
through him. In these circumstances, obviously we are dealing with a
divine mantic, so the priest who has fallen into the trance makes entirely
true predictions about the future.

22 Clarke (2003) 135.
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DM. 111, 11

The prophetess at Delphi, however, whether she gives oracles to human
beings from a subtle and fiery spirit brought up from an aperture, or prophesies
in the innermost sanctuary while seated on a bronze stool with three legs, or on
a seat with four legs that is sacred to the god, she thus gives herself absolutely to
the divine spirit, and is illuminated by the ray of divine fire. And when the fiery
spirit coming up from the aperture, dense and abundant, envelops her entirely
in a circle, she is filled by it with a divine brightness; whenever she is found of
the seat of the god, she is in harmony with the divine, unwavering oracular
power. As a result of both these preparations she becomes wholly the god’s
possession. Then, indeed, the god is present, shining on her. (tr. Clarke, Dillon,
Hershbell) »

H 0 év AeAgoic mpopntic, €ite AMO MVEVUATOC AETTOV Kal TMUPWOOVC
dvagepouévov modév amo otouiov SeploTEVEL TOIC AVIPWTOLS, EITE &V T@
advTE Kadnuévn éni dippov xadkov Tpeic modac Exovtoc xpnuatiCel, eite xai
Emtl 100 TETPATOdOC Sippov Gu éoTwv iepdc TOD deod, maviaxn ovTw OdwoLy
EquTny T Seiw Tveduatt, &no Te TG ToL delov MVPoc dKTIVOS Katavyaletat.
Kat 6tav pev adpdov kal moAd 10 dva@epduevov amo 100 oTouiov mop kKUKAw
navtax6dev avtny mepLéxn, mAnpovtar an’ avtov delac avync Otav O €ic
Edpav Eviopvdn Tov Seov, TN otadepd Tov Seov pavtiki dvvauer cvvapuoCetar
&€ aupotépwy ¢ TV TOVTWY Mapackevwy 6An yiyvetar tov deov. Kai 10te
On MapeoTIv a1 YwploTwe 0 Seo¢ éruAaunwy. (126.4 —127.1)

Divine enlightenment (Ociac éEéAAauic) best expresses the
inspiration (émimvoia) of priests or theurgists in the act of divination.
From this cause lamblichus considers ”pwTtoc dywyn”, namely the ritual
of capture of the light of the gods in order to predict the future, a distinct
form of the divine mantic. This implies that the theurgist, through magic
formulas and symbolic gestures, is capable of attracting the divine light
and makes it shine on various materials: water (00wp), air (dnp), walls
(totxor), sky (ovpavio), stars (dotépec), but also in the deepest darkness
(okotoc). In turn, this light penetrates the soul of the theurgist, thus
preparing the god arrival there.

The enlightened man abandons his own rationality since he is no
longer conscious of himself or of anything else; he no longer thinks with
his human thought but, under the direct guidance of the god, puts his
imagination to work, and this becomes able to access to numerous divine
images (pavtaciar Ociat, very significant, revealing the truth about

2 Clarke (2003) 147-149.
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future events. But the one who offers us this genuine knowledge of the
future is the god, not man, who is only his servant, the transmission
channel, so that this form of mantic is truly divine, not human.

DM. 111, 14

There might be many other ways for conducting the light, but all are
reduced to one, i.e. the shining of the bright light in whatever way and through
whatever instruments it may shine forth. Since, then, this light is from without
and alone achieves all its effects serving the will and intelligence of the gods, the
greatest light has a sacred brightness which, either shining from above in the
aether, or from the air, or moon or sun, or any other heavenly sphere, appears
apart from all these things to be such a mode of divination that is autonomous,
primordial, and worthy of the gods. (tr. Clarke, Dillon, Hershbell) 2+

I'évowvto 6" av kat dAAot tAeioveg TpoToL NG T0D QwTOC dywyne: dAA” Suwc
elc &v avaryovtal mavteg, eic v thc avync EAAauy, 6rovmep dv kai 6 olwv
opydavwv érudaunwotv. Emeidn toivov EEwdév Té éotwv altn xal povn 11
BovAnoet kai vonoeL Twv Se@V DINPETODVTA KEKTNTAL TA TTAVTA, TO O& UEYLOTOV
pac Exet lepov katavydaCov, 10 uev dvwdev dmo tov aidépoc 10 O é& dépoc 1j
oeAnvne 1) kai Aiov kataAaumnov 1j &AAnC Tvog odpaviac opaipac, paivetar éx
TIAVTWY TOVTWY aDTEEOVOLOC KAl TPWTOVPYOC Kal TV Jewv EMA&Loc 6 T0L0DTOC
@V Tpomog TN pavteiag. (134.8 — 134.14)

So we see that during the acts of the divine mantic we are united to
the gods because it reveals to us the causes of sensible and intelligible
things as well as their truth deeply, reveals to us the thoughts and
provisions of the gods which set in motion the whole universe, allowing
us to know the future events, and makes us wise, divine. But this type of
divination: sacred, pure, divine occurs only in theurgy. We know this it
is a religious practice that combines intellectual activity with precise
rituals that use hidden symbols whose meaning is known only to the
gods.

The ultimate goal of the theurgy is the union of the theurgist with
divinity, and from this point of view, the authentic divination is the
crowning of the theurgy. However, in the moment when we are identical
with the gods, we obtain all good (10 dya6ov) that can be conceived and
all happiness (e0datpovia), so that, ultimately, the real stake of the divine
mantic practiced by people is not that of knowing the future but to rise to
gods to get the divine perfection (Ociac navtédewa) and to enjoy the best

24 Clarke (2003) 157.
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life possible: entirely free from materiality and fatality, above all evil,
fully good and happy. It goes without saying that a being capable of such
a divine life has a universal and absolute knowledge, that enables it to
predict the future also.

DM. X, 4

Only divine mantic prediction, therefore, conjoined with the gods, truly
imparts to us a share in divine life, partaking as it does in the foreknowledge
and the intellections of the gods, and renders us, in truth, divine. And this
genuinely furnishes the good for us, because the most blessed intellection of the
gods is filled with all goods. Hence, those who have this mantic prediction do
not, as you conjecture, “"have foreknowledge, and yet remain without
happiness” — for all divine foreknowledge is patently good — nor they ”foresee
the future but do not know how to use this wel”. Rather, along with the
foreknowledge, they receive Beauty itself, and the order which is both true and
appropriate — and also present with this is utility. For the gods grant the power
of defence against the dangers which menace us from the natural order. (tr.
Clarke, Dillon, Hershbell) 25

Movn toivvv 1) Seia pavtikn cvvantouévn toic deoic we dANdwc nuiv g
delac Cwng petadidwot, TNV TE TPOYVWOEWS Kal TV Selwv VONoEwY UETEXOVOA
xkal fuac deiovg we dAndwes dnepyaletar 1) 8¢ avtn xai 10 dyadov fuiv
yvnoiwe mapéxel, 00Tl MeMAfpwTal Twv dyadwv 6AwV 1] HaKapLwTAT!) TV
de@v vonoig: ov Tolvvy mPoopaot €V, we ob Tonalels, oi TavTny EXOvVTeG TNV
pavtikny, ov unv elow evdaijpoves: dyadoetdne yap éott maoca 1) deia
TPOYvwols: 000¢ Tpoopwot pév ta puéAdovta, xpnodar 6¢ avtoic kaAwg ovk
éntiotavtar &AL’ avTo T0 kadov kal TV Talv TNV AANdT Kal mpémovoav LETA
TNC MPOYVWOEWS Ttapadéxovtal napeott 6 avty kal o w@éAiuov. Of yap deol
Kal Ovvauw o0 puAdacdal T EéVTa ATO THC PUOEWS OEVa TapadLdoaot.
(289.3 - 289.13)

But most of the common forms of divination practiced in his time
were very far from this ideal of human perfection proposed by
Iamblichus, although the best category of them could, sometimes,
achieve some remarkable results. It is, as we saw above, about acts of
divination that appeal to the gods, quite correctly (dyevdwc) interpreting
the signs sent by them throughout the universe. Instead, all divination
practices which is based only on the psychic and intellectual capacities of
humans are imperfect, relative, problematic, although they capture in a

25 Clarke (2003) 347-349.
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blinded manner, something of divine mantic. Finally, human mantic has
also totally false and misleading forms, some of them claiming without
any foundation that appeal to the gods, others proclaiming with much
vanity the exclusively human ability to predict the future.

IV. Conclusion

Concerned with an ethical and ontological model of man aimed at his
fulfilment in divine perfection, Iamblichus criticizes the principal human
forms of divination, in order to describe, as opposed to them, the
authentic form of divination, namely theurgical divination, the only one
capable, of his view, of raising man to the divine and of uniting him with
that one. In addition, the purpose of Iamblichus’ approach, in an era
(centuries III and IV after Christ) which has assisted at the very hard
physical and theoretical fights between Christians and pagans, was also
to justify the religious force of some traditional Greek practices of the
worship of the gods, capable of integrating into the body of the theurgy
and to express it in a perfect manner. This approach of Iamblichus is an
example of the way in which the philosophers can reinterpret diverse
cultural practices, which they confer unusual meanings to legitimize
them of a higher theoretical perspective.
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Abstract: This article focuses on Blumenberg's interpretation of Copernican
Revolution in modernity. The study starts from the possibility in traditional
systems to lead to such revolution, and on the other side it tries to corelate
Copernicus thought with posterity within the modernity’s boundaries.
Considering this, the study underlines and investigates also the concepts of
change and motion, that will finaly provide beter tool for modernity to
differentiate by former theories. The basic idea of this article resides in
rejecting all causal interpretation of Copernican revolution - on the contrary,
Blumenberg assumes that the new paradigm was possible through inherent
determinations, acording to Copernic’s own ideas and to modernity as an
epoch, as well.
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Feurbach, modernity, theory, motion, change.

Succesul modernitdtii ca epoca vine pe fondul redescoperirii teoriei
stiintifice, cu tot ce implicd aceasta, inclusiv, In mod cu totul special,
posibilitatea de a oferi cosmologii, ca explicatii performante ale lumii.
Revolutia copernicana este o puternicd schimbare istorica? -in acest fel, Evul
Mediu dispare, iar in locul lui se naste modernitatea. Din punctul de vedere
al lui Jean Seidengart?, interesul lui Blumenberg fata de sistemul copernican
vorbeste de la sine* chiar din felul in care filosoful german imparte lucrarea

1 University of Craiova, Romania.

2 Aceasta discutie o implicd si pe cea privind ideile noi sau cele care sunt
schimbate. Trebuie sa subliniem, In acest sens, ca ideile axiomatice,
,paradigmatice”, nu trebuie privite In sens platonic, ca idei eterne si fixe, ci ele
sunt esentializari ale unor coordonate, versatile pana la anumite puncte. Altfel
spus, ele sunt convergente ideatice aflate intr-o miscare care poate sa fie interna
epocii sau externd, adicd ele pot sd constituie chiar si o altd epoca. Dupa ce
acceptam viziunea asupra ideilor, anume ca nuclee de confluenta abstractd, putem
sa afirmam cu tdrie ca o viziune esentialista, sa zicem, paradigmaticd, a
modernitdtii, nu inhiba existenta unor idei ascunse sau nemanifestate explicit in
aceasta.

3 Seidengart, Jean, ,Hans Blumenberg, lecteur et interpréte de l'oeuvre de
Copernic”, Revue de Métaphysique et de Morale, No. 1, 2012, pp. 15-33.

4 Este vorba de cele sase parti ale ei: 1. contemplarea greacd, ambigua, a cerului; 2.
Posilitatea aparitiei lui Copernic; 3. tiparul primelor efecte ale lui Copernic; 4.
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Die Genesis der kopernikanischen Welt, subliniind atat importanta acordata
metodei sale istorice, cat si cronologiei evenimentelor.

Metodologic, putem spune ca jonctiunea celor doud epoci, de care
vorbim mai sus, are o dimensiune deosebita, fiind usor sa confundam
preconditiile (Vorgeschichten) cu efectele (Wirkungsgeschichten)®. Daca
analizam insd ideea centrala a lui Copernic, sugereaza Blumenberg, putem
s& scipam de aceastd capcana stiintific. In acest sens, Copernic, trebuie
spus, leagd teza sa de pitagoreici si de Aristarchus de Samos®, in scopul
,decapitdrii reprosului superficial cd ar avea mania inovatiei””. Desi, pe de
o parte, prinderea in traditie nu anuleaza sansa inovatiei, pe de alta parte,
principala dificultate copernicana consta din juxtapunerea posibilitatilor de
fond ale tezei sale pe coordonate aristoteliciene sau platoniciene, asadar
aceasta racordare la trecut nu se realizeaza total. Acest insucces al ruperii
de traditia filosofica si fizica inseamnd si eliberarea de anumite
constrangeri. Mai mult decat atat, Copernic se adreseazd, considera
Blumenberg, unui public diferit, care are asteptari, prejudecati, valori
diferite®.

De unde survine, totusi, succesul lui Copernic? Asa cum poate nu ne-am
astepta, revolutia copernicana nu izvoraste din factorii epocali® prezenti in
De Revoluitionibus, cu toate cd desfasurarea ulterioard a teoriei in aplicatii,
inclusiv In astronomie, aratd, prin ,inevitabilitatea” (Unausweichlichkeit) cu
care este implementats, o astfel de presupozitie®. in plus, argumenteaz
Blumenberg, chiar daca o teorie este inevitabild prin inovatia pe care o
contine, nu Inseamnd cd acea teorie capdtd magnitudine. Prin urmare,
trebuie s fie vorba de altceva.

conceptul de timp in lumina copernicana; 5. Perspectiva copernicana in interiorul
noii imagini a lumii; 6. Critica compernicanismului autentic.

5 A se vedea Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der
Mimmels Erdffnung der Moglichkeit eines Kopernikus, Band 1, Suhrkamp Verlag,
Frankfurt am Main, 1989, p. 149.

¢ A se vedea Sir Thomas Heath, A History of Greek Mathematics. From Artistarchus to
Diophantus, Vol. II, The Clarendon Press, Oxford, 1921, pp. 1-2 si urm.

7 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band , ed. cit., pp. 153-154.

8 Ibidem, pp. 154-155.

° E vorba de motivatii intrinseci epocii, precum nevoia de schimbare, anularea unor
teze contradictorii etc.

10 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., pp. 157-158.
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Aparent, sursa acestei dimensiondri cu potential expansiv si
revolutionar a teoriei lui Copernic rezidd in ideea de inventie, care ar
consta din eliberarea din chingile principiilor fixe, dogmatice, limite care
inchid posibilitatile. Astfel, eliberarea posibilitatilor inseamnd asigurarea
unei dispozitii istorice!!, ca revolutie de paradigma, a copernicanismului. Si
totusi nu aceasta este directia interpretativa a lui Blumenberg, cici ideile de
durata, care includ si paradigma copernicana'?, nu au indicatori sau dovezi
care sd priveascd asa-zisele lor cauze'. Aceasta ar traduce o dimensiune
logica, greu de aplicat in istorie. Lucrurile sunt insd la un grad de
complexitate mai mare, atat prin multitudinea de elemente care
interactioneaza intre ele, cat si prin evidenta socanta ca ceva considerat
intolerabil devine dintr-o data nu doar respirabil, ci si necesar. Aici se pare
ca ,epocalul” are un rol major: ,Aceasta «preistorie» a potentialitdtii, a
deschiderii libertatii teoretice, este, In inseparabilitatea sa de istoria
efectelor evenimentului, cea mai stricta definitie a «interesului»
istoriografic” (trad. noastra)'4. Cu alte cuvinte, eliberarea teoriei devine o
preconditie latentd, activata de functia epocii de a se construi pe sine, prin
intermediul interesului istoric identitar. Cu toate acestea, teoria existentei
unui potential revolutionar care sa fie activat prin Copernic nu ar face decat
sd admita ca ultimul este o epoca in sine, cu paradoxul ca ar iradia in afara
ei principiile revolutiei, ceea ce este de neacceptat din punctul de vedere al
unei Intelegeri pertinente a epocii sau a Revolutiei copernicane.

Adevarata dimensiune a sistemelor consta din asezarea posibilului pe
solul necesitdtilor, asadar o substitutie a celor doua, in functie de
cosmologie. Cu cat sistemul este mai instabil, putem sa banuim, cu atat va

11 Aceasta 1l face pe Seindengart sd accentueze legatura dintre Vorgeschichten si
Wirkungsgeschichten, ca expresie de fortd a functiei istoricitatii ,Revolutiei”
(Seidengart, Jean, op. cit, p.19).

12 Tn sens doar logic, cici calitativ si cantitativ, paradigma inseamna mai mult decét
idei de durata.

13 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., p. 158.

14 Diese Vorgeschichte der Potentialisierung, der Erdoffnung der theoretischen
Freiheit, ist in ihrer Unabtrennbarkeit vor der Wirkungsgeschichte die strikteste
Definition eines historischen Interesses, wenn denn {iberhaupt eines die
Schrumpfung der Zeitdimension unter dem Druck der raumlichen Diffusion von
Interessen tiberleben sollte” (Blumenberg, Die Genesis der kopernikanischen Welt. Die
Zweideutigkeit der Mimmels Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed.
cit., p. 158).
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fi mai mare sfera posibilitatilor. Pe de alta parte, sistemele au proprietatea
conservarii, asemenea unor organisme vii, dotate cu sistem imunitar. Ele
sunt destinate chiar elimindrii oricdrei intruziuni straine in sistem. Cu toate
acestea, copernicanismul ocupa sistemul, asemenea unui virus gazda. Cum
s-a intamplat aceasta? Blumenberg da un raspuns simplu, pastrand aceeasi
comparatie sistem-organism: prin procese ,subcutanate”. Asadar, prin
desfdsurarea unor actiuni in interiorul sistemului. Desigur, pentru a vedea
acest lucru, trebuie sa observam ce se intampld inainte de Copernic, dar nu
in privinta ,precursorilor”, care nu sunt decat o ,componentd” a
sistemului, ci in directia variatiilor sistemului, adevaratii indicatori ai starii
sale.

Modalitatea care circumscrie atitudinea justificativa a lui Copernic nu
este revolta fata de traditie si nici speculatia asupra unor fisuri ale ei.
Dimpotriva, Copernic trebuie s demonstreze validitatea propriului sistem
in paralel cu filosofia naturald acceptati. In acelasi timp, filosofia naturald
nu putea sda nu intre in contradictie cu Copernic . Una dintre
transformarile esentiale ale teoriei acestuia se bazeaza pe faptul ca miscarile
cosmice trebuie sa fie privite din interior catre afard, si nu invers, ca la
Aristotel: ,,Copernic a concentrat adevaratele miscari ale Cosmosului in
regiunile sale lduntrice” (trad. noastrd)®. Aceastd turnura genereazd
definirea miscarii ca imanentd. Dar principalul contrast fatd de Evul Mediu
al copernicanismului nu 1l reprezintd heliocentrismul 7, ci conceptul
cauzalitatii, legat implicit de problema relatiilor distantelor spatiale.
Inainte, viziunea dominantd apartinea lui Aristotel si se baza pe faptul ci
miscarea are un agent in orice situatie. Or, Copernic aserteaza cauzalitatea
ca stare®. Aplicat la scara cosmologica, copernicanismul presupune
productii noi de miscare, in orice moment, dar si imposibilitatea de a

15 Jbidem, p. 165.

16 Jbidem, p. 166.

17 Cu aceeasi viziune empatizeaza si Seidengart, atunci cand spune ca Blumenberg
s-a straduit prea mult sa dovedeasca faptul ca antropocentrismul nu este, In mod
necesar, legat de geocentrism, sustindnd, asadar, umanismul lui Copernic, ce
plaseaza omul in centrul ideal, nu fizic sau spatial, al Universului (vezi Seidengart,
Jean, op. cit., p. 27); de asemenea, Monod acceptd si el aceasta viziune, care
eludeaza , umilinta umana” rezultata din pierderea centralitatii Universului, odatd
cu Revolutia copernicana (Monod, Jean-Claude, Hans Blumenberg, Editions Belin,
Paris, 2007, p. 97.)

18 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, op. cit., p. 70.
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actiona la distantda (actio per distans). Acest lucru contravine
Scolasticismului, care presupunea existenta unei cauze metafizice a
miscarii, precum si ideea cd miscarile fizice trebuie sa fie localizate in
apropierea centrului.

Pe de alta parte, Blumenberg recunoaste ca efectele copernicanismului
sunt ambigue’, dar acest lucru trebuie sa-1 vedem ca generator al unei
diversitati congruente, acoperite de conceptul de ,postcopernicanism”.
Pozitivitatea acestei ,revolutii” de paradigma depaseste in in importanta
efectele particulare ale complexelor de inferioritate ontologica?®, intrucat
acestea din urma sunt mai putin importante decat nivelul superior al
realizarilor lor. Daca cineva considera ca a ,obtinut”, ca modern, doar
periferia existentei sale, in raport cu centralitatea mai fireasca a
Universului, acest lucru este prea putin important in raport cu sinteza
efectelor postcopernicane, construitd din ideea cd ratiunea a invins
aparentele, in ciuda unor inconveniente psihologice sau aplicatii la cazuri
particulare (de pilda, la particularitatea teologiei?'). Dar, intrebarea pe care
o pune Blumenberg, este: ,Pierderea intuitiei — raportul direct dintre
subiect si obiect — este tot un castig?”. Raspunsul prezumtiv este ca toate
sistemele originate in copernicanimul ideal, prin premisele sale cele mai
preeminente, dintre care face parte si , triumful ratiunii” asupra simturilor,
imaginatiei, fantasmelor, viselor etc., nu presupun intuitia. De aceea, la
autori precum Feuerbach, pana si cerul decade in importantd?, ca urmare a
faptului ca intuitia, cel mai reprezentativ mijloc traditional de raportare la
el, pierde in valoare ca metoda®, dar si din cauza transformarii partilor lui
din imagini sau Idei, fixe prin definitie, In obiecte particulare supuse

19 Jbidem, p. 99.

2 Sintagma ne apartine.

2 In realitate, faptul ci vorbim de o perspectivé particulard teologica este tot un
efect postcopernican, cdci Biserica era Inainte de aceste efecte un gen, iar
diversitatea, restransd din punct de vedere logic, dar generoasa prin domeniile
aplicatiei ei, putea fi socotita ca alcatuita din specii; In afara acestui sistem putem
vorbi de exceptii.

2 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., p. 99.

2 pe de alta parte, ca o compensatie a limitdrii metodice, de care vorbim, constiinta
este generos privitd de catre Feuerbach prin prisma faptului ca este conectatd cu
constiinta infinitului, In mod indisolubil (Feurbach, Ludvig, Esenta crestinismului,
Editura Stiintificd, Bucuresti, 1961, p. 32); la fel, ratiunea e, daca nu desavarsita, cel
putin ,non-limitata” (Feuerbach, Ludvig, op. cit., p. 37).
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interpretarii stiintifice, care presupune, intelegerea graduald. Motivatia
plasarii intuitiei mai jos de alte mijloace, la Feuerbach, considera
Blumenberg, indicd un rau necesar pentru un bine mai mare?. Cu toate
acestea, imediatetea, care presupune un raport direct al eului cu ea, nu
dispare din geografia orientdrilor intentionale ale omului, ba chiar
dimpotriva, la Feuerbach, ea se bucura de intdietate, ca satisfactie a
senzorialului, ceea ce sugereaza cd nemijlocirea este incd posibild si
dezirabila in modernitate?®. Ca o prelungire a acestei idei, tocmai datorita
conservarii raporturilor dintre contrarii, ca urmare a fluctuatiei dialectice a
ideilor care stau in baza stiintei si a culturii si, pe de altd parte, prin
scoaterea dramatica a intuitiei din lumea vietii, dar si prin faptul cd nimic
din ceea ce este scos nu este eliminat cu totul, intuitia rdmane un apanaj al
geniului, o aplicatie la care au acces doar initiatii din punct de vedere
stiintific. Cu toate acestea, cum istoria nu se bazeaza pe nicio constanta —
sofistic spus, singura constantd este miscarea — unele momente vor incerca
sa elimine cu totul intuitia, chiar dacd indirect. O astfel de incercare
apartine ,celei mai Inalte ofensive” idealiste, intemeiata pe critica
simturilor, care sunt privite prin neputinta lor de nu se sfarsi in ele insele si
de a produce cunoasterea datului. Cu toate ca i se recunoaste omului
statutul de fiintd cu simturi - intr-o definitie antropologica, nu
epistemologica, subliniaza Blumenberg — orizontul imediat al lumii si
lumea ca Intreg nu mai sunt accesibile?. Intrand doar in sfera ratiunii,
orizontul imediat si cel indepartat, unitar, ale lumii nu mai pot constitui o
cosmologie, lucru care inhiba constructia istorica sau chiar o blocheaza,
intrucat nu se bazeaza pe ajutorul intuitiei, singura capabild sa unifice
partile, care apar acum ca supraabundente, si sa ofere explicatii acolo unde
ratiunea nu poate fi aplicata. Prin urmare, solutia este ca supraabundenta
(Uberfluss) s& apara ca obiect estetic, ca element care permite raportul direct
cu el”. Prin faptul cd ea are un rol doar in anumite situatii particulare,
rezultd ca intuitia nu este o metoda de cunoastere reala sau cd nu i se
recunoaste acest statut.

Provizoratul intuitiei, de care vorbeste Feuerbach, este insd pentru
Blumenberg tocmai sansa data intuitiei. Bagatelizarea modernd este

2 A se vedea, Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit
der Mimmels Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., p. 100.

% Jbidem, p. 102.

2 Jbidem, p. 103.

2 Ibidem, pp. 104-105.
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compensata doar printr-o singura exceptie: autointensificarea omului
(menschlichen Selbststeigerung)®. ,Ecuatia” prin care se ajunge la aceasta
solutie prespunune faptul ca, intrucat simturile nu sunt mijloace suficiente
de cunoastere, ratiunea trebuie sa fie cu mult mai eficienta epistemologic;
cum ratiunea nu poate patrunde in toate zonele comprehensibile, intuitia
trebuie sa fie mult mai utild in acest scop; intrucat intuitia este apanjul prin
excelentd al omului, atribut care poate fi exploatat si dezvoltat, omul Insusi
se imbogateste si se autointensifica prin el.

Cu toate acestea, acordarea unui rol partial intuitiei nu o impune pe
aceasta ca mijloc de cunoastere in modernitate si nici nu franeaza tendinta
generala de a o elimina complet din teorie. In opinia noastra, viziunea unor
autori precum Feuerbach vizeaza posibilitatea interna a epocii de a reinvia
intuitia, lucru care se va intampla mai tarziu cu ajutorul fenomenologiei.

Revenind la discutia principald, trebuie spus ca amestecul preconditiilor
si efectelor, In ceea ce priveste istoria stiintei, sunt Insa destul de frecvente.
Dacd ne gandim la copernicanism, sursa erorilor vine din raportarea
posibilitatii ideii centrale la diverse cauze istorice?. Mai degraba, o viziune
pertinenta constd din intelegerea, nu a diferentelor, ci a compatibilitatilor
dintre copernicanism si fizica si metafizica aristotelica, pe de o parte, si
fizica platonicd, pe de altd parte. In felul acesta, adevirata revolutie nu
apare cu mizd doar in astronomie, ci in toata dimensiunea sa de paradigma
noua.

Un alt gen de preconditii se revendica de la contradictiile interne ale
Evului Mediu si caderea acestuia in nominalism si umanism. Copernic
poate fi considerat in toatd regula un umanist, care se erijeaza in salvator al
Cosmosului si aparator al credintei adaptate omului®'. Cum umanismul nu
poate fi separat de lupta Impotriva Scolasticismului, nici scrierile lui
Copernic® nu pot evita acest subiect. Din punct de vedere al mizei acestei
lupte, Blumenberg considera ca victoria copernicand ar fi Insemnat

2 Jbidem, p. 105.

» Jbidem, p. 153.

3% Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, pp. 154-155 si urm.

31 Jbidem, p. 237.

3 Pentru intelegerea acestui conflict si a felului In care a fost el Insusit personal de
Copernic, In urma studiilor sale la Cracovia, Bologna si Padova (a se vedea
Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., p. 243).
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aurorealizarea omului si postularea preeminetei intereselor sale
existentiale, spre diferentda de conceptul de cunoastere aristotelic care
subevalueaza atat preeminenta omului, cat si interesele existentiale33.
Castigul reprezentat de Copernic nu este doar in interiorul dezvoltarii
stiintelor naturii, ci in Insasi constituirea constiintei omului modern3.

Aceasta stare de lucruri paradigmatica elibereaza posibilitdtile
intrasistemice si chiar energia conflictelor antagonismelor, a extremelor.
Convergenta acestor energii eliberate, dupa Blumenberg, se regaseste in
Giordano Bruno®. Ultimul are sansa sa demonstreze practic ceea ce in
copernicanism are statut de posibilitate si nu de inevitabilitate ca sistem.
Faptul cd deja sistemul functioneaza astfel o demonstreaza si faptul ca,
oricat ar parea de straniu, Copernic nu reprezintd o autoritate pentru
Bruno* . Acesta din urmd este primul care introduce metafora in
postcopernicanism, in particular, aceea a luminii, care apare la el ca
,Jumind noud”?. Putem considera cd acest atribut provine din faptul ca
Bruno era si metafizician si punctul de convergenta a posibilitatilor
copernicanismului. Asa se explicd de ce ,descrie cu usurintd consumul
infinit al sorilor si lumilor”, chiar dacd gaseste cu dificultate un raspuns
rational ®. Mai degrabd, solutia lui este alta: realitatea trebuie sa fie
vizibilitate activa®.

Tot sub cupola Revolutiei std si Galileo Galilei. Chiar daca pentru acesta
era importantd depdsirea Scolasticii, el pdstreazd referirile lui Aristotel la
adevar, pe care il vede ca expresie a puterii traditiei, Tnsa contesta pilonii
centrali ai acestei scoli. Prin urmare, tezele cu privire la miscare si repaus
aristoteliciene, unde miscarea constanta si repausul sunt nedisociate, vor fi
de aceasta date privite si intelese diferit, iar pentru fiecare miscare va fi
necesara o fortd proportionald cu aceasta®. La fel, dificultatile traditionale

3 Blumenberg, Die Genesis der kopernikanischen Welt. Die Zweideutigkeit der Mimmels
Erdffnung der Moglichkeit eines Kopernikus, Band 1, ed. cit., p. 238.

3 Blumenberg, Die Genesis der kopernikanischen Welt. Typologie der friihen Wirkungen
Der Stillstand des Himmels und der Fortgang der Zeit, Band 2, Suhrkamp Verlag,
Frankfurt am Main, 1989, p. 416.

% Ibidem, p. 417.

% Jbidem, p. 423.

% Ibidem, p. 424

3 Jbidem, pp. 432-433.

¥ Jbidem, pp. 440-441.

40 Jbidem, p. 459.
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de aplicare a fizicii la astronomie vor fi rezolvate prin inlocuirea filosofiei
scolastice. De pildd, fictiunile despre vacuum si intentie au trebuit, prin
postcopernicanism, sa fie eliminate din lumea vietii*'.

Galilei realizeaza afirmarea omului, pentru a pastra sintagma
blumenbergian, prin intirirea experientei omului. Intrucat experienta are
de-a face cu ansamblul Cosmosului sau, cel putin, cu depasirea sistemului
solar ca intindere, ceea ce este, imediat, prin definitie, capdta valente
cosmice, ca urmare a acestei echivalente. Numai ca, pentru a fi valabilg,
experienta trebuie sa evite manifestarea ca fenomen a obiectelor, prin
aparitia cognoscibila direct si intuibild. O astfel de disociere este
subinteleasa acolo unde un plan construit este considerat diferit de planul
ideal geometric perfect.

Din punct de vedere al evolutiei stiintei si rezultatelor acesteia,
copernicanismul in ansamblu, inclusiv Galilei, ne face sa vorbim de
schimbadri fundamentale si in privinta disolutiei sferei stelelor fixe gen si a
iluziei ca aceasta se afla In miscare*?, una dintre cele mai vechi si mai
pregnante constante, care a traversat Antichitatea si Evul Mediu. In ciuda
totusi a celor doud secole de realizari copernicane si a largirii spectrului
observatiilor cerului, atat prin telescop®, cat si prin noua paradigma
teoretica, nu e oferit nimic in plus In privinta imaginii universului,
considera Blumenberg. Insi, odati cu Thomas Wright apare ideea ci
imaginea Caii Lactee e produsa de dispunerea dinduntrul acesteia*, lucru
care va implica atat asimilatia viziunii iluministe a descentralizarii
universului in teoria perspectivei de studiere a cerului®, cat si expansiunea
timpului si a spatiului cu privire la Univers®.

Ca suma a tuturor schimbdrilor, putem nota fenomenul largirii
orizontului posibilitatilor in istoria stiintei, In ceea ce priveste , contextul
lucrurilor si circumstantele demonstrabile istoric”#’. Acest context este

41 Ibidem, pp. 462-463.

£ Blumenberg, Genesis der kopernikanischen Welt. Der kopernikanische Komparativ. Die
kopernicanische Optik, Band 3, Suhrkamp Verlag, Frankfurt am Main, 1989, p. 616.

# Pentru analizarea amdnuntitd a diferitelor schimbari produse prin intermediul
telescopului, a se vedea Blumenberg, Genesis der kopernikanischen Welt. Der
kopernikanische Komparativ. Die kopernicanische Optik, Band 3, ed. cit., pp. 633 si urm.
# Blumenberg, Genesis der kopernikanischen Welt. Der kopernikanische Komparativ. Die
kopernicanische Optik, Band 3, ed. cit., p. 617.

4 [bidem, p. 619.

46 Jbidem, p. 630.

47 Ibidem, p. 724.
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diferit de cel antic, unde realitatea era redusa la planul vizibil. In
modernitate, nu doar ca acest plan vizibil are un spectru mai larg, ci si
distorsiunea naturald, rezultatd din imperfectiunea naturala a vizibilului ca
dat, e corectata si ,,vazuta” intr-o mai adanca semnificatie.

In concluzie, triumful copernicanismului si al epocii moderne se bazeaza
pe eliberarea de principiile fixe, de natura scolastica sau chiar si platonica,
mai ales in privinta miscarii si cauzalitatii. Revolutia copernicand nu este
un ,produs” cauzal decat in sens foarte larg, realizat prin elibdrdri, din
interiorul sistemului, ale unor conditii sau preconditii generice care au
favorizat schimbarea de paradigma.
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LEIBNIZ’S QUASI-MONISM
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Abstract: [ will interpret Leibniz's monadology as “quasi-monism”, or
“nearly monism”, or, from another perspective, a Monism of a special kind.
The “quasi monistic” thesis is as follows: the man is a Monad, that is, a
simple substance endowed with perception, appetition, memory and reason; a
closer look shows that man is soul and body; at a deeper level, we find form
and matter; even deeper, we have a substantial form united to a primary
matter; deeper more, one finds active force and primitive passive force and so
on to infinity. This is the reason and context on which I intend to do a reverse
chronological reading, from the writings of 1716 to the writings of 1695, in
order to see the exciting game of two kinds of metaphysics: disclosed
metaphysics and hidden metaphysics.

Keywords: early modern philosophy, Leibniz, corporeal substances,
substantial forms, monads, quasi-monism, disclosed metaphysics, hidden
metaphysics.

Leibniz’s disputes with the Cartesians have not led, as we would have
expected, to a final metaphysical theory about the relationship between
body and soul. Rather, we have a theory which is continuously subject to
change, always improving, and tending asymptotically to a definitive
solution. There will be therefore no surprise that nowadays scholars
support, all ith strong arguments, different views on Leibniz’s etaphysical
position, as idealist? or naturalist’, a monistic* or pluralistic one®.
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In my opinion Leibniz’s approach of the relationship mind-body is in a
very limited degree pluralistic, since it does not support the idea that the
soul would be a kind of substance and the body would be another kind of
substance (as Descartes does). But, on the other side, his metaphysical
position could hardly be called monistic. The nature of the soul and the
body is such that the two entities need to be considered in depth, both
horizontally and vertically, respectively, both synchronic and diachronic. In
a previous study®, I interpreted Leibniz's theory as “quasi-monism”, or
nearly monism, or, from another perspective, a Monism of a special kind.
The “quasi monistic” thesis is as follows: man is a Monad, that is, a simple
substance endowed with perception, appetition, memory and reason; a

Substance, Monad, Oxford, Oxford University Press, 2009; Pauline Phemister:
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Philosophy, Dordrecht, Springer, 2005; Frangois Duchesneau: Les modeles du vivant de
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Monism or Pantheism in the Young Leibniz”, in: D. Rutherford and ]. A. Cover
(eds.): Leibniz. Nature and Freedom, Oxford, Oxford University Press, 2005, pp. 20—
43; Mark Kulstad: , Leibnizian Meditations on Monism, Force, and Substance, in
Relation to Descartes, Spinoza and Malebranche”, in: The Leibniz Review 9 (1999),
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closer look shows that man is soul and body; at a deeper level, we find
form and matter; even deeper, we have a substantial form united to a
primary matter; deeper more, one finds active force and primitive passive
force and so on to infinity.

In the controversy with Pierre Bayle, Leibniz shows that there are three
systems that explain the union of soul and body: the system of mutual
influence; the system of eternal supervision; the system of pre-established
harmony. His system of mutual agreement is presented as “the consent of
two substances, similar to that existing between very accurate clocks””. A
pluralist interpreter finds here the very proof justifying such an approach,
but Leibniz’s intention was not to support the existence of two proper
substances.

Another element of ambiguity comes to cast shades on the image on
Leibniz’s metaphysics, namely the phrase “corporeal substance”® used in
another sense than he presented in his correspondence with Arnauld or De
Volder. In the writings dating from the mid-1690, Leibniz distinguishes
between the world simple elements and that of compounds, as if there were
two different universes, completely separated, devoid of any kind of
communication, namely the world of souls and the world of bodies. This
distinction is maintained, including in the Monadology, which enables the
interpretation that this famous work could be read as consisting of two
parts: to the paragraph 60, Leibniz presents the metaphysics of simplicities,
and from paragraph 61 to the end he addresses the metaphysics of
compounds [of course, in this second part, it should be noted the
paragraphs about the relationship soul-body (78-81) and spirits (82-90)].

At a quick or non-prevented glance, it might seem that the system of
pre-established harmony is a kind of metaphysical parallelism between
soul and body.’ The problem is that this metaphysical parallelism is not a
quasi-dualism, but rather a pseudo-dualism. There could not be dualism
because Leibniz never claimed the existence of two substances. Even in
reference to the body, the substantiality does not appear as something

7 Eclaircissement des difficultés que Monsieur Bayle a trouvées dans le systeme nouveau de
l'union de I'ame et du corps (1698); GP 1V, 520.

8 See A New System of the Nature and the Communication of Substances, as well as the
Union between the Soul and the Body (1695) (GP 1V, 481, 483) and the correspondence
with Foucher (GP IV, 7858).

? See Barry Lower: ,,Mind Body Problem”, in: Jaegwon Kim/Ernest Sosa (eds.): A
Companion to Metaphysics, Oxford, Blackwell, 1995, pp. 327-332, here p. 329.
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different from the substantiality of the soul; rather, soul and body are the
two faces of the same substance.

This theory sustained during the monadologic period could be called
“disclosed metaphysics”: Leibniz strongly supports the theory of monads
in the frame of the theory of pre-establish harmony. At the same time, he
does not provide details about the profound metaphysics, based on the
quasi-monistic thesis — I will call it “hidden metaphysics”. This is the
reason and the context on which I intend to do a reverse chronological
reading, from the writings of 1716 to the writings of 1695, in order to see
the exciting game of these two kinds of metaphysics.

1. Disclosed metaphysics

In Monadology and Principles of Nature and of Grace based on Reason (PNG),
harmony between soul and body on the basis of a parallel is obvious:
between the world of souls with its laws and the world of bodies with its
own laws!®, and between the perceptions of the monad and body
movements. ! The metaphysical image operates horizontally, covering
more the surface of things, rather than what is more profound or its deep
structures.

Moreover, the metaphysical parallelism contradicts completely Leibniz’s
ideas of the preceding paragraphs, particularly those dedicated to the body.
For example, in paragraph 64, the body appears as a divine machine, i.e. a
machine that retains this character endlessly in all its parts.

Even more challenging, in PNG appears an image that one could
associate with onions:

each outstanding simple substance or monad which forms the center of o
compound substance (such as an animal, for example), and is the principle of its
uniqueness, is surrounded (environée) by a mass composed of an infinity of
other monads which constitute the body belonging to this central monad.?

The horizontal image of metaphysics prevails, when, as a matter of fact,
we should see here not so much the parallelism between soul and body, but
the quasi-monistic thesis of the box in a box type. When something covers
something else, as with onion skinning, we have a simple relationship of
containment, concealment and disclosure, while the spirit of Leibniz’s

10 Monadology (1714) 78.
11 Principles of Nature and of Grace based on Reason (1714) 3.
12 Ibidem (1714) 3; L 637.
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metaphysics is rather something contained in something else, this
something else in turn being composed of two elements and so indefinitely.

The categorical couple one-multiple receives an ingenious solution. To
solve the problem of the soul-body relationship, Leibniz claims that the
multiple needs something simple receiving from it unity, identity and
reality or, generally, its being. Or, in simple matter, passive, repetitive,
there could not exist principles of unity. It takes a true unity, a formal atom,
or atom of substance, to give through its simplicity and its unity the unity
of multiple. In the works from the mid-1690, this simple element is the
substantial form, and in the last works, Monadology and PNG is the monad.
We will not be surprised that in A New System of the Nature and the
Communication of Substances, as well as the Union between the Soul and the Body
(NS) substantial forms are conceived by analogy with soul, while in
Monadology and PNG Leibniz no longer uses the term “substantial form”.'3
Moreover, Leibniz goes from analogy to identity: the soul is considered
something simple, like a simple substance or monad.™

We see how the complexity of Leibniz’s metaphysical theory on the
relationship soul-body overlaps a complex categorial system that multiplies
meanings and where metaphors abound. For example, on the soul (I'ame) it
is observed that the soul is both form'> and principle or substance’®. In other
words, the soul is simultaneously one part of the substance of man and also
the whole, the substance as such. If in NS 3 is the soul that provides an
analogous understanding in support of substantial forms, in Monadology 19
the soul appears as something that possesses appetite and perception, that
is a monad, and in Monadology 70, the soul appears as a dominant
entelechy. Hence, to support a panpsychism, spiritualism or idealism is
only a small step, which commentators have not hesitated to do."”

13 On the adoption of substantial forms, see Adrian Nita (ed.): Leibniz’s Metaphysics
and Adoption of Substantial Forms, Dordrecht, Springer, 2015; Daniel Garber: Leibniz:
Body, Substance, Monad, Oxford, Oxford University Press, 2009; Michel Fichant:
,Mécanisme et métaphysique: le rétablisment des formes substantielles (1679)”, in:
Michel Fichant: Science et métaphysique dans Descartes et Leibniz, Paris, PUF, 1998,
pp. 163-204.

14 Monadology (1714) 19.

15 NS (1695) 3; Monadology (1714) 63.

16 Monadology (1714) 63, 78-81.

17 See Pierfrancesco Basile, , It Must be True - But How Can it Be? Some Remarks
on Panpsychism and Mental Composition”, in P. Basile, ]J. Kiverstein, P. Phemister
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The counterpart of the panpsychist image is given by Leibniz’s
reflections on the body: whatever the claims on the soul might be, it must
not be forgotten that in the world there is no soul without a body; in other
words, whenever Leibniz speaks of the soul it must not be forgotten that
this image must include also a body. In fact, this is exactly the problem
with regard to the dispute over monism versus pluralism, or idealism versus
naturalism.

Leibniz uses two highly suggestive metaphors: the body as a river'® and
the body as a divine machine.”” Body as a river emphasizes the idea of
continuous change to which the organic body is subjected, given that his
being is precisely his becoming - how beautifully would have said an
important Romanian philosopher, Constantin Noica (colleague and friend
with Cioran, Eliade and Ionesco).

Leibniz’s metaphor reminds us of the following thought experiment.
Suppose a boat departing from the port of Hamburg, through the North
Sea, to Amsterdam. On the way, it changes one by one all the parts of
which it is built. The problem is: the same boat reaches its destination or
another? We think that according to Leibniz the same ship reaches the
destination only if there is a principle of unity in the material parts which
are subject to change. The answer could be clearer if we imagine a living
being that travels on this boat and whose parts are all changing one by one
until it reaches its destination. In this case, the principle of identity is
precisely the presence of the absolutely simple part, entelechy or soul. This
is unchangeable and provides the principle of identity and individuation,
although it is not strictly localized in any material part subjected to
change.?

(eds.), The Metaphysics of Consciousness, Cambridge, Cambridge University Press,
2010, pp. 93-112; J. Jalabert, La théorie leibnizienne de la substance, Paris, PUF, 1947.

18 Monadology (1714) 71.

19 Monadology (1714) 64.

2 On the individuation in Leibniz, see: Lucio Mare, Roger Ariew: , The Individual
in Leibniz’s Philosophy. 1663-1686", in: Adrian Nita (ed.): Leibniz’s metaphysics and
Adoption of Substantial Forms, Dordrecht, Springer, 2015, pp. 11-25; Adrian Nita:
,Substance, Unity, and Identity in Early Leibniz’s Work”, in: Adrian Nita (ed.):
Leibniz’s metaphysics and Adoption of Substantial Forms, Dordrecht, Springer, 2015,
pp. 27-41; Roger Ariew: , Descartes and Leibniz on the Principle of Individuation”,
in: Vlad Alexandrescu (ed.): Branching off. The Early Moderns in Quest for the Unity of
Knowledge, Bucharest, Zeta, 2009, pp. 95-115; Massimo Mugnai: ,Leibniz on
Individuation: From the Early Years to the Discourse and Beyond”, in: Studia
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The second metaphor, the divine machine, helps us see more clearly the
image proposed by Leibniz.?! Unlike artificial machines, built by people,
the nature’s machines are alive in all their parts, have the same structural
organization in all parts, so that they are machines to the smallest parts.?? It
could be observed that Leibniz does not provide details about the depth of
things, in other words the living body is a machine in every part of it by the
fact that it contains something absolutely simple. But how propagate
uniqueness and simplicity at every level of deep structural organization of
living things, or, generally, of every entity? Maybe we could find an answer
in other writings from the monadologic period.

2. Pseudo-dualism

The Theodicy (1710) focuses much on pre-established harmony, so that the
horizontal metaphysics, which I called disclosed, is tested both on the
nature of the soul, as well as on the nature of the relationship between soul
and body: we have here the simple soul-substance equivalence, the idea of
creation and annihilation, the pre-existence of the soul in seeds, the
impossible existence of a soul separated from the body etc.

However the thesis of pre-established harmony brings a slight change:
the body executes movements which it is programmed to, so that they
reflect the desires of the soul. Although, the soul does not act as a cause of
the events of the body, and the body does not influence mental
phenomena, the principle of causality is a basic law of both kingdoms:

Leibnitiana XXXIII/1, 2001, 36-54; J.A. Cover, ]J. O’'Leary-Hawthorne: Substance and
individuation in Leibniz, Cambridge, Cambridge University Press, 1999;
McCullough: Leibniz on individuals and individuation. The persistence of Pre-modern
Ideas in Modern Philosophy, Dordrecht, Kluwer, 1996, chap. 1-40.

21 On divine machines and organisms, see: Raphaelle Andrault, La vie selon la raison,
Paris, Champion, 2014; Justin Smith: Divine Machines: Leibniz and the Sciences of Life,
Princeton, Princeton University Press, 2011; Justin Smith, Ohad Nachtomy (eds.):
Machines of Nature and Corporeal Substances in Leibniz, Dordrecht, Springer, 2011;
Justin Smith (ed.): The Problem of Animal Generation in Early Modern Philosophy,
Cambridge, Cambridge University Press, 2006; A.M. Nunziante: Organismo come
Armonia. La genesi del concetto di organismo vivente in Leibniz, Trento, Verifiche, 2002;
Hide Ishiguro: ,,Unity without simplicity: Leibniz on organism”, in: The Monist,
vol. 81, 4 (1998), pp. 534-552; Frangois Duchesneau: Modeles du vivant de Descartes a
Leibniz, Paris, Vrin, 1998; Enrico Pasini: Corpo e funzioni cognitive in Leibniz, Franco
Milan, Angeli, 1996; Catherine Wilson: The Invisible World, Princeton, Princeton
University Press 1995.

2 Monadology (1714) 64.
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simple substance is the genuine cause of mental phenomena as the body
must be endowed with something which enables it to produce its
movements.?

The close link between the Theodicy and other works from the same
period is more than obvious. But the highlight of the theme of the soul
casted shades on issues about the nature of the body: the nature of the body
remains mysterious in the only paper prepared by Leibniz for printing,
although he is constantly using his ideas supported over the years. As in
Monadology, the Theodicy shows how the body was already organized at
birth, so birth appears as unveiling, and death as veiling.?* Moreover, the
fact that a body is inseparable from a monad is not explained in as much
detail as in the Monadology, where it is argued that a body is attached to a
monad, so only because of this it could be argued that a body is a divine
machine. As the monads are everywhere, spread around the world, in the
same way one must understand that monads are spread all over in the
body.

It can be seen how the possibility of body change depends apparently on
the body, but it would be more correct to say that it comes from the soul, as
shown a mysterious phrase “the soul only changes its body little by little
and by degrees, so that it is never deprived of all its organs at once.”?

Metaphors of the body like a river and of the body as a divine machine
need to be seen in another historical and systematic context, otherwise
there is a danger for a contemporary audience to be deprived of the true
metaphysics of Leibniz, that is to miss the quasi-monistic image and to see
a false dualistic metaphysics, based on the idea of the pre-established
harmony.

These ideas from Theodicy are consonant with the Considerations about the
unique universal spirit (1702). Leibniz rejects the theory of universal spirit
precisely because he wants to support a theory of a particular soul. Unlike
the followers of Averroes, Leibniz supports the idea of the immortality of
the soul and shows that a living being develops continually, increases,
reveals itself and death is nothing more than decrease, decline or veiling.?

2 Theodicy (1710) 400.

2+ Theodicy (1710) 90.

25 Monadology (1714) 72; L 650.

2 See Considerations on the theory of an universal spirit (1702),
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It might be raised the objection that it is not clear what it would mean
for soul development or decline. Not being organic, the soul does not pass
through the regular biological processes of development and decline, but
given that it possesses a representative nature, an analogy in this regard
might be relevant. With the theory of small perceptions, the philosopher
from Hanover can explain how the soul represents to itself everything that
happens in the body, and even more, everything that happens in the
universe.

In relation to the idea of birth and death, Leibniz develops his argument
through the concepts of creation and annihilation; these moments are a
kind of birth, respectively death for the soul appears with the world and
disappears with the world. Until the moment it will be joined with an
organic body, the soul is bare form, a primitive entelechy; its being is only
potential. Likewise, after the death of a living being, the soul returns to
potentiality.

The argument that in each portion of matter there are particular forms,
souls and spirits, reinforces the idea underlying quasi-monadic, in-depth
metaphysics, to the detriment of metaphysical parallelism. But the
demonstrative argument adopted by Leibniz was previously presented —
suggests Leibniz -, when he spoke of unities, and he is unwilling to resume
it in the Considerations. In the case that he referred to his Discourse on
Metaphysics 8-9, 33-36, the problem is that here the explanation of the soul-
body relationship is based on the theory of complete notion. If the reference
is the New System, one can see that in this writings from 1695 the
explanation of the union soul-body is ground on the theory of
preestablished harmony; so, it is the paralelist view that is was put in the
front; no explanation is given on the body.

3. Leibniz-Bayle Controversy

In his Controversy with Pierre Bayle (from 1687 to 1702)%, Leibniz
underlines the unity each time he shows the connection there is between

2 On Leibniz-Bayle Controversy, see Mogens Laerke, Les lumieres de Leibniz:
controverses avec Huet, Bayle, Regis et More, Paris, Garnier, 2015; Christian Leduc
(ed.), Leibniz et Bayle: confrontation et dialogue, Stuttgart, Steiner, Studia Leibnitiana
Sonderhefte 43, 2012; Philippe Fréchet, Pierre Bayle et la liberté de conscience, Toulouse,
Anacharsis, 2012; Hubert Bost, Les , Eclaircissements” de Pierre Bayle, Paris,
Champion, 2010; Todd Ryan, Pierre Bayle's Cartesian Metaphysics: rediscovering Early
Modern Philosophy, New York, Routledge, 2009; Jean-Paul Larthomas, L’article
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individuality and being: the individual is one, and so the individual is, only
if it is a substance. This Aristotelian idea is used in order to show that if and
only if the individual posses something substantial it is a being and not a
phenomenon. This substantial element is the mind (soul, substantial form,
monad). This principle of unity can be found at any level of existence.?

It is obvious that this aspect that underlines the unity is the corporeal
substance; but, in his controversy with Bayle, Leibniz does not use this
idea, unlike is the case with the controversy with Arnauld or de Volder.
Even more, the notion of monad, that already existed in his vocabulary,
does not work in Eclaircissement des difficultés que Monsieur Bayle a trouvées
dans le systeme nouveau de l'union de I’ame et du corps; in the Extrait appears
on the last page, when Leibniz resumes his ideas. In Reply the term
“monad” is present many times - a sign that this last part of the paper is of
great importance for Leibniz's thinking.

Given that the soul gives the being, unity and identity, the soul has a
capacity (power, force, kraft) through which it can accomplish the law that
God attributed to it. Leibniz maintains the structure of the corporeal
automaton, by which, apparently, the body obeys the soul.? But the
corporeal substance is responsible of these complicated mechanisms, given
that in any part of the body, there are both material and immaterial
automaton.*®

In the controversy with Bayle, the soul is not a simple part of the
individual, nor a different substance in respect with the body. The soul is a
principle of being and unity, and this way, a principle of reality - an idea
that Leibniz does not underly very well given the dualist context of the
controversy with Bayle. He does not centre himself also on the entelechies
and substantial forms, given that they are Aristotelian ideas and represent
a part that Cartesians wish to reject. The controversy has the specific trait
that Leibniz is forced to put in the centre not the substantial forms and
entelechies, but the soul.’! In this context, can be understand that in his

,,Rorarius” de Bayle et la (re-)fondation du systéme leibnizien aprés 1697, Louvain-la-
Neuve, Institut Supérieur de Philosophie, 2005.

28 Leibniz: Extrait du Dictionnaire de M. Bayle article Rorarius p. 2599 sqq. de I"Edition
de I'an 1702 avec mes remarques (1716); GP 1V, 528.

2 [bidem; GP 1V, 537.

30 Eclaircissement (1698); GP 1V, 522; 1. 495.

31 On the relationsheep between soul (anima) and mind (mens) in early Leibniz's
work, see: Adrian Nita: ,,Substance, Unity, and Identity in Early Leibniz’s Work”,
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second edition of the Dictionary, Bayle compares the soul of Caesar,
understood as an immaterial automaton, with an Epicurean atom, and he
raises many objections to this approach. In his reply, Leibniz says that it is a
great difference between “matter and soul”: matter is something
incomplete, it lacks the source of its actions; the soul is a true substance,
namely a complete being.>? Leibniz does not conceive the being and unity
in Descartes' manner.* The soul is a complete being not in the sense that it
can exist completely separate of the body, but in the sense that the soul
gives being and unity to the individual.

Bayle sustains that the possibility of the hypothesis of Leibniz can not be
calculated given that we do not know the substantial ground of the soul
and the way in which it can change itself from an idea to other.?*In his
reply, Leibniz sustains that the thought on these very important matters are
very new, and even more, they can be misunderstood by the profanes.®
Ideas as “the present contains the future” (le present est gros de 1'avenir),
or “each substance express from the present all its future states”¢ are very
mysterious for somebody who does not know the nature of the soul in
Leibniz' view: the soul is a simple substance, that is a true unity; the soul is
the expression of multiplicity, that is of the corporeal world, in accordance
with its point of view; the soul is the expression of the phenomena
according to “the metaphysic-mathematical laws of nature”? and finally,
the soul is a imitation of God.

4. Quasi-monistic metaphysics

The complex game between disclosed metaphysics and hidden
metaphysics leads us finally to two writings containing Leibniz’s
dynamics. % Specimen dynamicum (1695) distinguishes between primary

in: Adrian Nita (ed.): Leibniz’s metaphysics and Adoption of Substantial Forms,
Dordrecht, Springer, 2015, pp. 27-41

32 Extrait (1716); GP IV, 543-544.

3 See Descartes: Meditationes de prima philosophiae, V1.

3 Bayle to Leibniz (October 3, 1702); GP III, 65.

3 Leibniz to Bayle (1702); GP III, 66.

3 Jbidem, GP 111, 66.

%7 Ibidem, GP 111, 72.

3% On Leibniz’s dinamics, see: Michel Fichant: ,,De la puissance a I'action”, in: Revue
de métphysique et de morale 100e année, 1 (1995); Leibniz: La réforme de la dynamique,
trans. and commentary by M. Fichant, Paris, Vrin, 1994; Pierre Costabel, Leibniz et
la dynamique en 1692. Textes et commentaires, Paris, Vrin, 1981; Michel Fichant: , La
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matter and secondary matter, between active form and passive form,
between primary forces and derivative forces, the central category being
that of corporeal substance. Active force, useful for metaphysics, is
identified with entelechy, soul or substantial form; the passive force is the
one that is responsible for the physical and observable aspects of the
entities. As both are either primitive or derivative, the most interesting for
the present discussion, the passive primitive force, is the one that
scholastics called primary matter.

Active force, which may well be called power, as it is by some, is of two
kinds. The first is primitive force, which is in all corporeal substance as such,
since I believe that a body entirely at rest is contrary to the nature of things. The
second is derivative force, which is exercised in various ways through a
limitation of primitive force resulting from the conflict of bodies with each
other. Primitive force, which is nothing but the first entelechy, corresponds to
the soul or substantial form, but for this very reason it relates only to general
causes which cannot suffice to explain phenomena (...) Passive force is likewise
of two kinds - primitive and derivative. The primitive force of suffering or of
resisting constitutes the very things which the Scholastics call materia prima, if
rightly interpreted. It brings it about, namely, that one body is not penetrated
by another but opposes an obstacle to it and is at the same time possessed of a
kind of laziness, so to speak, or a repugnance to motion, and so does not allow
itself to be set in motion without somewhat breaking the force of the body
acting upon it. Hence the derivative force of suffering thereafter shows itself in
various ways in secondary matter.

The body understood at the junction between matter and monads, an
interpretation presented in De ipsa natura (1698), shows how Leibniz can go
from the idea of bodily substance as primary matter united with a
substantial form, to the idea of the body as a plurality of substances; in
other words, Leibniz changes slightly only the quasi-monistic image of his
box in a box: from primary matter united with a substantial form he moves
to a dominant monad united with countless subordinate monads. The body
and soul relationship is based not on the idea of influence or supervision,

« réforme » leibnizienne de la dynamique”, in: Studia Leibnitiana Suppl, tome 13,
1974, pp. 195-214; M. Gueroult: Leibniz: dynamique et métaphysique, deuxieme
édition, Paris, Aubier-Montaigne, 1967.

% Specimen dynamicum (1695), GM VI, 236; L 436-437.
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but the specific laws of the body, respectively soul, originally pre-designed
by God.#

Matter plays a major role precisely because of the possibility of infinite
divisibility. So Leibniz can explain the existence of a principle of activity at
every level of the organization of the body. This primordial unity,
substantial principle responsible for identity, unity and reality is called soul
for living beings or substantial form for other entities.

Now since these activities and entelechies cannot be modes of primary
matter or mass, which is something essentially passive (...), it can be concluded
that there must be found in corporeal substance a primary entelechy or first
recipient of activity, that is, a primitive motive force which, superadded to
extension, or what is merely geometrical, and mass, or what is merely material,
always acts indeed and yet is modified in various ways by the concourse of
bodies, through a conatus or impetus. It is this substantial principle itself which
is called the soul in living beings and substantial form in other beings, and
inasmuch as it truly constitutes one substance with matter, or a unit in itself, it
makes up what I call a monad. For if these true and real unities were dispensed
with, only beings through aggregation would remain; indeed, it would follow
that there would be left no true beings within bodies.*!

5. Conclusions

To conclude, we retain some ideas: 1. Leibniz remains cautious in asserting
its own metaphysical system; he always feels the need to submit it to
others, so that his metaphysical theory is always in progress. 2. The game
between disclosed metaphysics and hidden metaphysics shows that
Leibniz’s used metaphysics, replete with metaphors, was not intended to
hide the truth, but rather the disclosure of the true metaphysics at a given
moment when the public, or the philosophical community, would have
been better prepared to receive it. 3. Disclosed metaphysics is based on the
theory of pre-established harmony between soul and body, ie. on a
metaphysical parallelism which is in fact pseudo-dualism, because the
image of the communication between soul and body that cannot act as a
cause one on another, is not based on the existence of two substances. The
body as a plurality of substances can not be taken as such; it is rather a
metaphor. 4. Hidden metaphysics is based on the idea of box in a box,

40 De ipsa natura (1698) 10.
4 Jbidem 11; L 503-504.
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providing a picture of the internal, deep structure of any entity. The
presence of monads to the smallest parts of an entity is consonant,
continuous, and homogeneous with the idea that existence is based on the
substantial form united to primary matter; at a deeper level, the existence
means active force united to primitive passive force and so on. 5. The
context can give us a good explanation of the complex game between
disclosed metaphysical theory and hidden theory: in the writing published
in journals from France and Netherlands, the context of the discussion has
per force to be Cartesian and dualist while in the writings published in
Germany, Leibniz does not need additional precautionary measures to
present properly his ideas. 6. The body is a divine machine,that is alive in
all its parts, with the same structural organization in all parts. We saw that
uniqueness and simplicity propagate at every level of deep structural
organization of every entity just because of its materiality. In this way, the
metaphysics is united with the dynamics, as demonstrates Specimen
dynamicum (1695) si De ipsa natura (1698).



REALITY AND KNOWLEDGE IN HENRI BERGSON
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Abstract: In opposition to positivist-psychologist reductionism, which
reduces the human being to just one more element within the material world,
subject to natural laws, Bergson defends a conception of reality as a plurality
of impulses and tendencies. A reality in which the human being is
understood as creative freedom, with duration and giving duration to all
other things, as a spiritual reality from which may be extracted much more
than it contains. Additionally, this creative freedom which is the human
being, and which allows the individual to participate in all other things, does
not arise by chance as mechanists contend, nor as a mere adaptation to the
environment as Darwinists believe, but possesses the ultimate meaning that
the individual constantly improves reality and the self, giving being to what
was not.

Keywords: spatialising intelligence, duration, intuition, creativity, spirit.

I. Presentation

In 1915, the French philosopher Henri Bergson was at the height of his
intellectual and social prestige, known in France as “the Bergsonian cult”
and in Great Britain as the “Bergson Boom” (Soulez & Worms, 1997: 110 &
129). As a result of this renown, his Danish colleague Harald Hoffding
wrote a book about his thought: The Philosophy of Bergson: exposition and
critique, which he forwarded to Bergson prior to its publication. This moved
Bergson to write a letter in response pointing out what he believed were
certain errors in the book and providing what is no doubt the best
summary of his own thinking. After indicating that philosophical intuition
goes far beyond artistic intuition, he states:

In my opinion, any summary of my views will produce an overall distortion
and, in virtue of this very fact, expose them to a mass of objections, if it is not
first situated at and does not ceaselessly return to what I consider the very
centre of the doctrine: the intuition of duration. The representation of a
multiplicity of “reciprocal penetration”, quite different from numerical

1Universidad Francisco de Vitoria, Madrid, Spain.
ORCID: orcid.org/ 0000-0002-4443-2257
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multiplicity — the representation of a heterogeneous, qualitative, creative
duration — was my point of departure and the point to which I have
constantly returned. (Bergson, 2011b: 443).

Bergson thus establishes the specific framework through which he believes
his philosophy must be understood: reality as duration, as a multiplicity of
reciprocal penetration and not a mere numerical multiplicity of elements,
and intuition as a new method of thought enabling this duration to be
understood; a new method which, as he goes on to state: “requires a very
great mental effort”, as it breaks with the habitual manner of representing
ourselves and of conceiving of reality.

II. The critique of positivism and psychologism

Through what is commonly referred to as common sense and what is
considered as scientific knowledge, we have become accustomed to
perceiving reality as a series of regular and stable material facts located
within space, juxtaposed one with another, basically repeating in the same
manner: a stone, a weather phenomenon or a person occur, intervene and
interrelate in a succession of events or actions. Thus, as the fundamental
aspiration of every human being is to continue living, we are obliged to
take advantage of these materials, to dominate them in order to avoid a
danger or obtain a specific benefit, and for this we possess intelligence
which itself plays a role in the perception of reality in the form of common
sense.

The purpose of intelligence is above all the preparation and illumination
of our action on materials things, and thus must have been modelled on the
structure of this material, must have developed in a way that agrees with it
and so can know it. Thanks to intelligence, human awareness can
understand, can project outwards and externalise in relation to itself in the
exact measure that it perceives and distinguishes external things. Our life
consists of a constant tracing of possibilities or goals, attempting to achieve
them.

But, claims Bergson, to know and dominate the material world,
intelligence has had to pay the price of its necessary “spatialization”. Since
the material world is spatial, consisting of things or facts that occupy a
specific position, and since intelligence had to adapt to this material world
in order to know it, everything it perceives or produces is in spatial terms.
Intelligence is always seeking fixed points or positions between which to
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establish relations that permit measurement, transforming the inextensive
into extensive and all qualities into quantities, to the point where any
thought on any theme implies the establishment between ideas the same
clear and precise distinctions and the same discontinuity perceived in
external material objects. In perceiving the movement of a specific object,
one does not observe the movement itself but establishes a series of
positions in which the object successively appears. In the case of a specific
muscular effort, one fixes the place of the effort and assigns an intensity
depending on the amount of effort being made. In the case of time, one
deals with it as a measurable entity allowing access to objects, as a
succession of instants which measure what came before and what comes
after, generating physical time, that of physics and the clocks we all live by
and organise our existence. But this is not a time that lasts, that flows but is
a mere juxtaposition of instants, positions of the hands of the clock.

Thus, all acts of intelligence have the same character, aiming to
determine the perfect contours of all elements of reality, to distinguish its
limits and make them impenetrable one from another in order that they are
juxtaposed in space and “spatialised” time, and thus calculable and usable.
In fact, Bergson maintains, intelligence functions as a in a film. Firstly, the
mind selects certain elements of reality and isolates and freezes them, as in
a still image or photograph, then situating them in a continuous manner to
create a chain and, finally, reintroducing the movement in a manner that
they occur in an specific order and at a constant pace, allowing them to be
predicted and controlled. This is the origin of scientific knowledge, that is
based on intelligence and is effective for action, to obtain results and power
of material things but which impedes us from accessing what things and
reality itself truly are.

Bergson thus believes that the principal obstacle to understanding what
is truly real arises from the mentality produced by positivism and
psychologism, the dominant currents of Western thought since the mid 19t
century.

In effect, positivism, which posits that the only valid knowledge is that
derived from the experimental methods of the natural sciences, that is, that
which formulates affirmations or conclusions which must be contrasted or
verified through the senses, leads to psychologism, which equates the mind
with the brain, and therefore considers all human mental content, from
ideas or feelings to emotions or desires to be the result of physical or
material stimulate that are both observable and measurable. But this
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sophisticated materialism is limited to one dimension of reality, the
physical or material dimension, in which the human being uses their
practical intelligence to respond to the exigencies of the material world,
acting to achieve the greatest security and the greatest pleasure possible.
This ensures the survival of the individual but at the cost of impeding
access to the essence or origins underlying the material world. Access to the
essential, the truly real, requires transcending the natural or immediate
perception, going beyond intelligence into the realm of intuition.

This is the objection Bergson puts forth in his first book, An Essay on the
Immediate Data of Consciousness, published in 1889, which calls attention to
the fact that the positivist-psychologist conception that dominates modern
thought “implies a prior confusion of duration with extensity, succession
with simultaneity, quality with quantity” (Bergson, 2007: VII).

From this opening salvo, Bergson shows with various examples the
inconsistency of the positivist-psychologist conception. One of the most
well-known examples and most repeated in his subsequent lectures, is the
famous Achilles paradox attributed to the ancient Greek philosopher Zeno
of Elea (Bergson, 2007: 83-86). According to this paradox, if a tortoise begins
a race and a short time later the fleetfooted Achilles sets off after him, we
can intellectually affirm that no matter how fast Achilles may be, he will
never catch up to the tortoise. While he is running the first stretch or
interval, the tortoise meanwhile will have completed another stretch or
interval and, no matter how quickly Achilles runs this new interval, the
tortoise will have advanced a certain distance, creating another interval,
and so on. Achilles will always be one stretch or interval behind the
tortoise.

According to Bergson, this paradox confuses space with movement. By
forgetting that we can divide a thing but not an act, we confuse a simple act
of intuition or thought, which we form into a unity, positioning this unity
within space, the moment in which we objectify, that is, we transform it
into an extensive and divisible thing (Dopazo, 2018: 77). That is, we
correctly represent the specific space travelled by the protagonists as an
extension, as a line that mobile agents travel that can be divided
indefinitely into parts or intervals. But, secondly, we commit the error of
projecting the movement of both protagonists in said space. By solidifying
the acts of movement we create space. Just as space is a juxtaposition of
positions, we consider movement as a juxtaposition of instants. Just as the
space which separates the two moving objects its indefinitely divisible, to
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be recomposed as we wish, we represent the movement of both moving
objects in the space as something which can also be divided indefinitely
and recomposed as we wish.

We thus commit a double error. Firstly, we fail to consider the difference
between space, which is divisible, and movement, which is an indivisible
act. And secondly, we also fail to consider the specificity and qualitative
difference of each of the movements of the protagonists. We forget that
each of the steps of the tortoise and each of the steps of Achilles are
indivisible acts; we take movement, of different magnitudes in terms of
space, and we regard them as two equal movements, recomposing them as
if they were the movements of two tortoises, each regulated by the other
and condemned to take the same steps or perform the same acts
simultaneously, never surpassing the other.

If Achilles manages to pass the tortoise, Bergson insists, it is because the
steps of each are indivisible in terms of movements, and are different
magnitudes in terms of space, and thus the total space run by Achilles is
greater than that run by the tortoise. This implies that both are effectively in
a specific and divisible space, while also implying that their movements do
not occupy space. If their movements occupied space, if they were a
quantitative extension, Zeno’s paradox would have no solution. Thus, the
example illustrates how only that which has no duration is homogeneous;
extensive space exists in the juxtaposition of positions or simultaneities
while, in terms of the time in which it takes place, the distance covered
within an interval or series of intervals can only be homogeneous, extensive
or quantitative. But time itself, essential time, has no reality beyond a mere
succession of states of consciousness, as an interpenetration of different and
changing qualities or intensities, an interpenetration which can only take
the appearance of a magnitude or quantity through the intermediation of a
symbolic representation necessarily introduced by the spatial. (Bergson,
2007: 65).

Bergson recognises, however, that the positivist-psychologist conception
has been so accepted that it has become part of the modern mentality,
exceeding the scope of scientific knowledge to become common sense, as a
way of seeing reality and of understanding ourselves.

In effect, all of us accept without any difficulty that our conscious state,
that is, our sensations, feelings or passions are able to be graded
numerically or even compared one to another. We speak of feelings that are
more intense than others or that a feeling increases or decreases or is
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greater of lesser than another feeling. According to the positivist-
psychologist conception, we assimilate any mental or spiritual content of
specific magnitudes which will form part of or be the objective or physical
cause, as if all our psychological states, even the most profound, have a
material cause and thus convertible into extension, in quantity, and
reducible to the specific states of the molecules or atoms of our brain
caused by the specific states of the molecules or atoms of the exterior
physical world, caused by perceptions of material objects. This however,
Bergson maintains, is not possible. While we can affirm that a number of
quantity is greater than another, since between two numbers or
magnitudes there is a relation of container and content. The number “four”
is contained within or forms part of the number “eight”. But this is not the
case with psychological states. A state of consciousness, a feeling or
sensation does not form part of another, greater feeling or sensation, it is
simply a different feeling or sensation and so establishing relations of
degree between them is not possible.

While it is true that a great number of psychological states are
accompanied by muscular contractions and physical sensations inter-
associated by purely speculative ideas or practical representations, but this
should not lead us to convert these processes in the only causes of
psychological states, the only causes which are measurable and comparable
and permit an explanation of these states:

Our consciousness of an increase of muscular effort is reducible to the
twofold perception of a greater number of peripheral sensations, and of a
qualitative change occurring in some of them. We are thus led to define the
intensity of a superficial effort in the same way as that of a deep-seat psychic
feeling. In both cases there is a qualitative progress and increasing
complexity, indistinctly perceived. But consciousness, accustomed to think in
terms of space and to translate its thought into words, will denote the feeling
by a single word and will localize the effort at the exact point where it yields a
useful result : it will then become aware of an effort which is always of the
same nature and increases at the spot assigned to it, and a feeling which,
retaining the same name, grows without changing its nature. (Bergson, 2007:
19-20).

But this “psychologist” and “spatialising” reduction of the psychological
or emotional to the physical by our intelligence is refuted by the simple fact
that two common physical efforts or external physical phenomena, similar
in extension and magnitude, cause in us, depending on the circumstances,
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two different sensations or feelings. That is, the nature or magnitude of an
internal or external physical or material source does not absolutely
determine our subsequent psychological condition. I am not more tired
than yesterday, nor do I love you less than tomorrow, I am tired in another
way and I love you in another way. And so, concludes Bergson, we cannot
reduce the qualitative to the quantitative, establish different degrees where
there are differences of nature. We cannot simply equate “the intensity of
some physical efforts” with “the intensity of profound feelings of the soul”;
there is always in the psychological something that is irreducible to the
merely material, a dimension linked to our content and hopes beyond the
physical: “The affective state must then correspond not merely to the
physical disturbances, movements or phenomena which have taken place,
but also, and especially, to those which are in preparation, those which are
getting ready to be” (Bergson, 2007: 25). This brief statement is
fundamental as it is here that Bergson points out that beyond the practical
conception of reality as something merely physical, as a merely spatial
juxtaposition of situations or moments that occur. There is more; a
dimension which refers to what one prepares for, what one hopes to be.
Thus, there are two dimensions, each linked to a particular conception of
time.

The first dimension is reality as conceived by positivism-psychologism,
and which is accepted in the modern world as common sense. Reality is
understood as a juxtaposition of material and extensive states from which
arise certain physical stimuli that produce the mental content of human
beings, that is, their feelings, ideas, emotions and desires. Here, the human
being is a physical-biological component inserted into material reality,
using intelligence to respond to situations or material stimuli seeking
survival and pleasure. For this task human intelligence conceives
everything spatially, as subject to extension and the numerical or
quantitative. Everything is reducible to a multiplicity of states, including
time, with the identity of the subject becoming a succession of states of
consciousness occurring in space, and always in the present, the current
states of consciousness, the special or fundamental states from which to
respond to the demands of everyday life:

For if time, as the reflective consciousness represents it, is a medium in which
our conscious states form a discrete series so as to admit of being counted,
and if on the other hand our conception of number ends in spreading out in
space everything which can be directly counted, it is to be presumed that
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time, understood in the sense of a medium in which we make distinctions and
count, is nothing but space. (Bergson, 2007: 68).

In this first dimension of reality, the human being is thus reduced to just
another organic element, with all states, desires or even actions determined
by natural stimuli and responses associated with mere survival and
pleasure. The human subject is therefore not free and responsible for their
actions but becomes a phantom, one more element in a specific structure
governed by natural laws and the laws of self-preservation, an aggregate of
successive facts of consciousness inserted into a material world in which
events simply occur and the only meaning of existence is to preserve that
existence:

The associationist reduces the self to an aggregate of conscious states:
sensations, feelings, and ideas. But if he sees in these various states no more
than is expressed in their name, if he retains only their impersonal aspect, he
may set them side by side for ever without getting anything but a phantom
self, the shadow of the ego projecting itself into space. (Bergson, 2007: 124).

III. The new conception of reality

Confronting the materialist reductionism and mechanist determinism to
which the positivist-psychologist conception of reality leads, Bergson sets
out in his first work a second dimension of reality. This is a reality
understood, not as a mere juxtaposition of states linked to time conceived
as a mere succession of events but understood as an interpenetration of
interconnected states and connected to the physical world not merely as a
response oriented towards survival but towards a spontaneous unity; a self
in which the past, the present and the future coincide and from which this
multiplicity of reciprocal penetration is related to the material, seeking
something more that survival, that is, real life, meaning, freedom and
creative purpose. Bergson refers to the essence of this new conception of
reality as “duration”:

Pure duration is the form which the succession of our conscious states
assumes when our ego lets itself live, when it refrains from separating its
present state from its former states. For this purpose it need not be entirely
absorbed in the passing sensation or idea; for then, on the contrary, it would
no longer endure. Nor need it forget its former states: it is enough that, in
recalling these states, it does not set them alongside its actual state as one
point alongside another, but forms both the past and the present states into an
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organic whole, as happens when we recall the notes of a tune, melting, so to
speak, into one another. (Bergson, 2007:74-75).

Apart from the material dimension of reality there is a spiritual
dimension, the internal life of the human being, the self, in which there
exists diverse elements, diverse experiences or mental content that
constitute an identity and which hare organised very differently from the
way intelligence organised the material world. Just as when we remember
a tune we melt the notes together into a whole rather than a mere
succession of notes on the music score, so we can speak of a self, an
identity, as a unity that goes beyond a simple succession of the states of
consciousness. If outside the self, in space and “spatialised” time there is
nothing but a reciprocal exteriority, different material facts which the
intelligence organises and juxtaposes separately, within the self there is
multiplicity with reciprocal exteriority, that is, a process of organisation
and mutual penetration of the facts of consciousness that constitute true
and heterogeneous duration of the self, in real time, a true creative and
unpredictable process that is both without exterior moments and without
numerical relation. This is a free action, if we understand freedom not as an
absolute but as the result of a self, understood as an interpenetration of
states which “mix together like drops of rain in a pond” (Bergson, 2007:
125). The fundamental self which, although by degrees and in relation to
the material world, is able to organise and engage in dynamic, creative and
unpredictable action which expresses its own totality.

In his following important work, Matter and Memory, published in 1896,
Bergson offers a precise and fully developed conception of the nature of
reality and how to perceive it. He begins by distinguishing three levels of
reality, the level of the material, the level of vitality and the level of
spirituality (Panero, 2006: 22). This is clearly expressed in passages such as
the following in which Bergson describes these three level of reality while
associating the positivist-psychologist conception with one of its origins in
Kant’s speculative reason. Bergson thus shows the incapacity of speculative
reason to capture the real in its totality and all its richness, finally insisting
in the need for a new method of knowledge, intuition, which dismisses
relativism in order to fully perceive this true reality:

The impotence of speculative reason, as Kant has demonstrated it, is perhaps
at bottom only the impotence of an intellect enslaved to certain necessities of
bodily life and concern with a matter that man has had to disorganise for the
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satisfaction of his wants. Our knowledge of things would thus no longer be
relative the fundamental structure of our mind, but only to its superficial and
acquired habits, to the contingent form which it derives from our bodily
functions and from our lower needs. The relativity of knowledge, then, may
not then be definitive. By unmaking that which these needs have made, we
may restore to intuition its original purity and so recover contact with the
real. (Bergson, 2008: 205).

The first level, as we have seen, is the purely material dimension; the
level of ordered material realities governed by the laws of nature. This is
characterised by its immediacy and also for a certain absence, since this is
the dimension in which human beings reside as physical beings, acting and
reacting, almost immediately or practically unconsciously, to stimulus-
response, action-reaction as when we hear a sound and turn to look.

However, human beings do not reside on the material level in the same
way as other things or animals; after an initial, purely sensorial instant, we
begin to “disorder” this dimension, seeing it and organising it according to
our interest and desires. Thus, we reach the level or dimension of vitality,
of utilitarian perception in which we use our intelligence to satisfy our
successive needs and preoccupations, that is, seeking self-preservation and
pleasure.

Finally, we reach the third level, the dimension of spirituality. Here we
do not engage with reality according to exclusively pragmatic criteria but
seek something more. According to Bergson, here we seek to re-establish
intuition to its original purity. That is, we cease to see the world as mere
juxtaposition of immediate and contingent elements and begin to concern
ourselves with questions related with the totality of the real and our own
meaning and purpose in belonging to this reality.

On the spiritual level, we discover ourselves as temporal beings. While
on the material level we live purely in the present, interacting with physical
processes. on the level of vitality, it appears that the present also has
primacy. It is on the spiritual level however that we are aware of our
temporal structure, that the past accompanies us in the present like a
shadow or a reflection which influences our decisions while the future is
also with us as a possibility we have in mind when deciding on our actions.
We do not live the past as something which happened, nor the future as
something which has yet to happen. We live the past and future as integral
parts of our present, as something which forms a part of our current
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identity, that which we are, that which we do and that which we engage
with (Bergson, 2008: 167-170).

In terms of consciousness we are present for ourselves but our
consciousness is profoundly informed by our memory, binding us to what
has been; our consciousness is also profoundly informed by our will,
orienting us towards what is to come. We exist intrinsically within a knot of
variable rhythms, projecting truly into both the past and the future.
(Riquier, 2009: 388). It is the integration of the past, present and future
which allows us to interpret the situations we face and conceive of possible
futures, and thus allowing us to exist as the durations which we are.

IV. The intuition of the duration

Living in the material world occupied with things to achieve our personal
and vital objectives, it may seem impossibly difficult to achieve an
existence on a spiritual plane, and yet, according to Bergson, this is
precisely the process we are engaged in by dealing with the material,
allowing us to see ourselves as duration and thus allowing all other things
to have duration as well.

It is true that all around us there are material systems that operate
according to the laws of nature. But it is human beings, by inserting
consciousness into these systems, who provide the form of possibility
beyond the purely material or mere temporal succession. It is we humans
who give these things “duration”, as a film is composed of fixed and
juxtaposed images that follow a preconceived pattern, or when we want to
prepare a glass of sugar water, we know that the sugar will dissolve. But
although the images of a film may pass an any speed without changing
their pattern the correct speed is determined by the duration of the interior
life of the person watching; or just as we must wait a certain period of time
for the sugar to dissolve in water. The specific speed of the film and the
need to wait for sugar to dissolve show to what point the states of our
material world are related or symmetrical to the temporal flow of our
consciousness. Although material systems can be foreshortened where time
is a mere abstraction, a relation or a number, in reality these material
systems form part of a whole for which we must wait or allow to unfold
according to a certain duration (Bergson, 2009a: 12). This implies that these
states of the material world are affected by pure duration which we are, in
that they are related or incorporated into us. If we could encompass all of
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reality, Bergson concludes, we would see that it is an interwoven whole of
organic and inorganic beings which ceaselessly take on new forms, as new,
original and unpredictable as our own states of consciousness.

Just as the sound of a bell is ultimately a set of vibrations, that sound
exists or lasts due to vibration, the flow of time in our sensibility takes place
beneath our perceptions, our actions and our conscious life; we feel the
interpenetration of emotions as an interpenetration of internal vibrations,
as the effect of resonance or tonalities of a different pitch (Lapoujade, 2011:
7). We live as beings that are in a process of becoming, with duration,
which participate in the duration and make other elements participate as
well. This is the source of original intuition, and the self that is aware of
pure duration, the pure flow of facts within an interpenetrated
consciousness, discovering that the same duration which constitutes its
essence also constitutes the essence of the material world. The self
understands that beneath all things that intelligence deforms or orders
through “spatialization” and calculability, there is duration which
constitutes it, just as within ourselves we find the same forces to act on our
external reality.

The material and life which fills the world are also within us and we feel
in ourselves the forces at work in all things. Everything that is and
everything action possesses the same intimate nature. And this nature is
common to all things, present in all things; it is pure duration in which
newness is forever reborn and where evolution is creative, a distinct
multiplicity or even indivisible, purely intensive or qualitative which will
remain as is, comprising an endlessly growing number of elements. This is
the key to Bergson’s famous notion of intuition: from the experience of
things juxtaposed in inert material space we move to experience of
duration as the fundamental nature of the real, and we do so by means of
psychological phenomena (Vieillard-Baron, 2013: 125-126).

Intuition as a method to access the fundamental nature of the real is
nothing more than the demand to be faithful to these moments of
experience in which we overcome the framework of the exterior and
relative spectacle to reach an absolute reality that is also our own, in which
we participate and which we are (Worms, 2012: 16). That is, intuition is
nothing more than the adhesion of our consciousness to the pluralism of
experience. Here consciousness is not merely a spectator before which the
material world appears as an external spectacle, but rather recognises itself
both as spectacle and spectator; that is, another of the regions of reality, a
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particular form of the totality of the real of which it forms a part (Prado,
2002: 82-86).

Duration is not only internal. It constitutes the horizon of all things, even
the material world. Duration is found beneath all physical reality and all
processes. It is the tissue of our being and all things, and Bergson expressly
avoids the term “substance” or “essence” because these terms of too
abstract, rigid or static.

There are only things or states at the material-spatial level, which is
perceived by intelligence in order to effectively pursue survival. On the
spiritual level, in the realm of duration, there are processes, actions and
transitions. Thus, Bergson , in his later works, such as Creative evolution and
the extensive, two-part introduction to his collected essays entitled Thought
and movement, is dedicated to showing in detail that all reality is impulse,
creation, tendency. Insisting also in that this pure activity is not produced
blindly, nor by pure chance nor as mere adaptation, as believed by the
mechanists, Lamarckians or Darwinists but that it possesses an ultimate
meaning: to improve, to create, “to give being to what was not” (Bergson,
2009b: 52). This, according to Bergson, is the mission of the human being, to
relate, always openly and always creatively, with the real, opening new
possibilities, perfecting reality, while perfecting the self. Creative freedom
is the true objective of philosophy as it reflects the human spirit; it is
irreducible to reductive reflection of the intelligence, in that it can be
defined as “a reality able to extract from itself much more than it contains”.
(Bergson, 2011a: 399).
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AETERNITAS VS aéi:
HEIDEGGER Y LA RUPTURA CON LA TEOLOGIA

Fernando GILABERT!

Abstract: Martin Heidegger's conference Der Begriff der Zeit (1924) is one
of the key texts to understand the genesis of Sein und Zeit (1927), considered
one of the most important works not only of the author but also of the
philosophy of the 20th century. In this conference, the existential analysis is
exposed, reflected through Dasein’s concept, which will then constitute the
basis of the fundamental ontology on which the whole 1927 text is based. This
ontology has as one of its pillars the temporality of existence. Our work in the
present study will consist of showing how also this conception of time
supposes a rupture of the philosophical thought of Heidegger with theology.
Keywords: Heidegger, theology, phenomenology, time, previous science.

1. Introduccién: Heidegger en 1924

El siguiente estudio son reflexiones acerca del hiato establecido entre la
filosofia y la teologia en el pensamiento de Martin Heidegger en los afios en
que estd labrando la que sera su obra magna, Sein und Zeit’. Esa ruptura
con la teologia es fundamental para entender toda la fenomenologia
existencial que desarrolla en aquellos afos. Es por eso que nuestro
cometido es establecer cudles son las caracteristicas de esa separacion que
realiza previamente a la conferencia que impartié en la sede de la Sociedad
Teolodgica de Marburgo el 25 de Julio de 1924. En la misma, ya estd dada de
antemano esa ruptura como uno de los puntos fundamentales para
entender el analisis existencial que alli se esboza. Haremos entonces una
arqueologia conceptual de las primeras ideas expuestas en esa ponencia,
relacionadas con la temporalidad, para mostrar como la separacion de
ambas disciplinas no es baladi en el camino para establecer la ontologia
fundamental que se persigue en Sein und Zeit.

La conferencia en cuestion, titulada Der Begriff der Zeit, esta recogida en
el volumen 64 de las obras completas (Gesamtausgabe) del autor aleman,
formando pareja con un tratado inédito de idéntico titulo, redactado sobre

1 Heidegger Archive, University of Seville, Spain.
2 Heidegger, M. Sein und Zeit. Tubinga, Niemeyer, 2005.
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la base de aquella disertacion poco tiempo después de presentarla ante los
tedlogos marburgueses®. Cabe senalar que el texto recogido no fue
publicado en vida y la version editada estd elaborada a partir de los
apuntes de dos manos andnimas que asistieron a la conferencia. Heidegger
destruyo el escrito original, como muchas de sus obras en el camino a la
publicacion de Sein und Zeit, teniendo presente la redaccion del tratado
homénimo que tampoco vié la luz. Esto sirve para fomentar el halo mistico
de que Sein und Zeit, la considerada su obra magna y publicada en 1927, es
una obra sin historia*.

En aquel ano, Heidegger ejercia de docente en la Philipps-Universitat de
la ciudad del valle del Lahn. Alli habia acudido al obtener una plaza
académica que le diera la posicion y derechos de un profesor ordinario®, ya
que el exiguo sueldo de Privatdozent que recibia en Friburgo no le permitia
alimentar a una familia ya de cuatro miembros®. Estamos en la época en
que Heidegger descubre que él es Heidegger’, y se lanza a atacar todo
aquello que consideraba obsoleto dentro de la filosofia, incluso la
fenomenologia trascendental de su maestro Edmund Husserl, a pesar de
seguir denominandose publicamente su discipulo®. También estaban los
rumores de que se habia alejado de la fe, los cuales eran bastante
importantes en una ciudad donde se respiraba un ambiente protestante®.
Esos rumores fueron alimentados con la conferencia sobre la que fundamos
nuestro estudio, donde se rompe el vinculo entre la teologia y la filosofia, al
ser presentadas como dos disciplinas sin nada en comun pero que la

3 Heidegger, M. Der begriff der Zeit (1924). Hg. F.-W. von Herrmann. Frankfurt am
Main, Klostermann, 2004. En adelante BZ.

¢ La idea de Sein und Zeit como una obra sin historia se ve reforzada por la
biografia intelectual de Heidegger realizada por Otto Poggeler (y tutorizada por el
propio Heidegger), donde se ignoran todas las pequefias obras no publicadas en
vida y destacando sdlo las lecciones impartidas en esos afios de redacciéon. En su
descargo, podemos advertir que el material de las conferencias son notas sueltas y
apuntes de oyentes y que lo que se destruyd fue por ser considerado preludios
imcompletos de una obra mayor. v. Poggeler, O. Der Denkweg Martin Heideggers.
Pfullingen, Neske, 1983.

5 Heidegger, M.; Jaspers, K. Briefwechsel 1920-1963. Hg. W. Wiemel; H. Saner.
Frankfurt am Main, Klostermann, 1990. p. 34.

¢ Safranski, R. Un maestro en Alemania. Martin Heidegger y su tiempo. Tr. R. Gabas.
Barcelona, Tusquets, 2007. p. 160.

7"...entdeckt Heidegger, daf$ er Heidegger ist". Ib. p. 161.

8 Ib.

*Ib. p. 162.



Analele Universitdtii din Craiova. Seria Filosofie 46 (2/2020) | 77

tradicion se empefia en ligar. Para Heidegger, lo que separa a dichas
disciplinas es el concepto de tiempo que manejan una y otra, por lo que la
ponencia que traemos a colacion nos introduce en esa problematica.

De este modo, la aburrida ciudad de Marburgo fue el punto donde
comenzaron a tomar forma las desavanencias con lo aprendido en
Friburgo, permitiendo el desarrollo de una filosofia propia que tomara una
forma excelsa con la redaccion de Sein und Zeit, cuya redaccion inicio el afo
anterior'?, aun siendo asistente de Husserl. En esta ciudad del Hesse, dos
personas dejan su impronta en la trayectoria vital de Heidegger: Hanna
Arendt y Rudolf Bultmann. De la primera poco diremos en este estudio, a
pesar de la transcendencia de su relacion con el rey secreto de la filosofia,
como le llam6é muchos afios depués''. El segundo si tiene aqui mas
importancia al ser quien organiza la ponencia en que ponemos el foco.
Bultmann, profesor titular de teologia, entabla rapidamente amistad con
Heidegger debido al interés en la teologia de Karl Barth. A partir del
encuentro, tomara muchos elementos del pensamiento heideggeriano para
crear una teologia de la desmitologizacion. Porque para el de Mefikirch, y
de esto tomo buena nota Bultmann, la teologia debia de hallar de nuevo la
palabra que llamase a la fe y a conservarse en ella, considerando el tedlogo
su critica a la metafisica como un conato de desmitologizacion. Por su
parte, Heidegger acepta la teologia de Bultman bajo el presupuesto de que
la fe en ningtn caso puede ser asunto de la filosofia’?.

2. Raices teologicas y fenomenoldgicas

Creemos firmemente que una de las premisas de Heidegger al impartir esta
conferencia es el tomar distancia respecto de la teologia, estableciendo una
separacion entre ésta y su pensamiento. Asi, no deja de resultar
significativo que escogiera para hacer publico este alejamiento un
encuentro con tedlogos. La problematica asociada al vinculo entre filosofia
y teologia tuvo desde el principio una importancia especial en su
pensamiento. Su andadura académica comenzd con la marca del
catolicismo, con trabajos de claro corte religioso, debido en gran parte a la
ayuda econdmica para sus estudios que le proporciono la Iglesia Catdlica®.

10 Ib. p. 153.

11 Arendt, H. "Martin Heidegger ist achtzig jahre alt". Merkur XXIIL, 10. 1969. p. 893.
12y, Safranski, R. Op. cit. pp. 167-170.

13 Ib. p. 83.
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De ahi que todos los trabajos anteriores a su estudio de habilitacién sobre
Duns Scotus ', publicado en 1915, tengan como referencia ultima el
catolicismo, hasta el punto de haberse encaminado al noviciado de la
Societas lesu de Loyola a fin de ser ordenado sacerdote’®. Pero finalmente,
unas molestias cardiopaticas le determinaron como no apto para el
presbiterado: Tal vez el corazén se puso en guardia contra los planes de la
cabeza'®.

La influencia catdlica fundamental de sus primeros afios comenzd a
resquebrajarse cuando tomo contacto con el pensamiento de Husserl, figura
tilosdfica que supuso un giro hacia la fenomenologia del joven Heidegger!”.
En el momento en que expone Der Begriff der Zeit, ya ha tomado distancia,
como deciamos, de la fenomenologia trascendental de Husser],
encamindndose hacia un filosofar propio. Pero no puede negar su
influencia cuando intenta acercarse "a las cosas mismas", aunque también
es conciente de que no puede ser una mera especulacion frente a los
encubrimientos artificiales del mundo fruto de la dogmatica establecida’s.
En 1924 ya no es el método fenomenologico husserliano la guia, sino el
desarrollo de una fenomenologia propia y original, de corte
existencialista’®, lo que prima en su pensamiento. Heidegger senala los
limites husserlianos porque Husserl, al salvar los fendmenos, agudiza el
sentido del encuentro con lo ente pero sin plantearse en qué sentido es ente
el hombre.

La ruptura con el pensamiento de Husserl vino determinada por la
influencias de las lecturas que hizo de Dilthey y Kierkegaard. El primero
mostré a Heidegger como la teoria del yo transcendental, al considerarse
mas alld de la historia, es imposible, puesto que toda filosofia ha de
enmarcarse histéricamente®. Kierkegaard, por su parte, le proporcioné la

14 Heidegger, M. Die Kategorien und Bedeutungslehre des Duns Scotus. Recogido en
Fruhe Schriften (1912-1916). Hg. F.-W. von Herrmann. Frankfurt am Main,
Klostermann, 1978.

15y. Safranski, R. Op. cit. p. 38.

16 "Vielleicht hatte sich damals das Herz gewehrt gegen die Plane des Kopfes". Ib.
p- 39.

17 Ib. p. 65.

18 Heidegger, M. Prolegomena zur Geschichte des Zeitbegriffs (Sommersemester 1925).
Hg. P. Jaeger. Frankfurt am Main, Klostermann, 1994. p. 118.

19y, Xolocotzi, A. Fenomenologia de la vida fictica. Heidegger y su camino a Ser y
Tiempo. México D. F., Plaza y Valdés, 2004.

2. Safranski, R. Op. cit. p. 114.
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division entre pensar y existir asi como la diferencia entre el hombre de
pensar y el hombre de realidad, que puede elegir entre aquello que es
pensable 2 . Heidegger pretendia ir mas alld de la fenomenologia
trascendental, que s6lo describia las formas en que las cosas se dan en la
conciencia orientada tedricamente, porque sdélo en circunstancias
ocasionales adoptamos la actitud tedrica: por lo general nos dedicamos a
vivir?2. La vida factica, esto es, la vida "vivida" y no la teorizada, no puede
ser observada desde fuera porque siempre pertenecemos a ella, siempre
estamos en su interior, "viviendo" sus singularidades. Lo caracteristico de la
vida factica es el "mas-aca". Este "mas-aca" confrontara con el "mas-alla" de
la teologia.

De este modo, Der Begriff der Zeit supone la doble ruptura con Husserl
por un lado y con la teologia por otro, las dos raices fundamentales de su
pensamiento.

3. En torno al tiempo

La diferencia fundamental que podriamos establecer para delimitar la
barrera habida entre la teologia y la filosofia es la cuestion del tiempo.
Nosotros nos centraremos en la idea de temporalidad que subyace en la
conferencia que aqui traemos a colacion y no a todo el sentido que tiene el
tiempo dentro de los planteamientos de Heidegger. Por todos es sabida la
peculiar relaciéon que éste tiene con el concepto de tiempo, tanto el que
maneja el vulgo como lo que implica la temporalidad en si misma. Esta
temporalidad estd en la ponencia de 1924 fuertemente vinculada a otros
dos motivos fundamentales que en ella se plantean, a saber, la finitud y la
subjetividad, hasta el punto de poder ser conceptos intercambiables en una
estuctura metafisica, pero con la particularidad de que cada version de ellas
posee un matiz que las diferencia en el trato cotidiano®. Pero aqui sélo nos
centraremos en el tiempo, al ser un punto de discordia desde el que parte
Heidegger para establecer la franja que separa la teologia de la filosofia.

La primera concepcion del tiempo que nos sale al paso es la del sentido
coloquial que se le da al término, su sentido, por asi decirlo, vulgar. Esta
nocién vulgar de tiempo no es valida para una interpretacion justa del

2 Ib.

2 b, p. 124.

2 v. Gilabert, F. Temporalidad, subjetividad y finitud a partir de la conferencia de Martin
Heidegger "El concepto de Tiempo” (1924). Sevilla. Universidad de Sevilla, 2012.
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tiempo?. Para dicha concepcion vulgar, el tiempo es "en" donde ocurren los
acontecimientos?. Esto es, en ella prima un criterio espacial, como un lugar
donde se instalan las cosas. Con esto, vemos que los preludios para pensar
el tiempo nos advierten que de él no sabemos nada, que sdélo sabemos lo
que en €l ocurre. Se nos muestra desconocido en tanto que nosotros mismo
tenemos también una posicion "en" el tiempo. En esa posicion es el tiempo
mismo quien viene a nuestro encuentro, no hay un reloj permanente que
nos lo indique en cuanto tal, mas alld de los movimientos fijados por los
seres humanos para delimitarlo®.

Nosotros, como seres temporales, lo que hacemos es percatarnos de los
cambios y la duracion de los mismos y a partir de ello, fijamos el tiempo.
Podriamos decir en base a esa experiencia sin miedo al error que el tiempo
es simplemente el cambio, que es una serie de mutaciones en diversas
categorias que podemos emplear para ‘“controlar" un segmento
"determinado” de un entramado metafisico denominado tiempo. Pero
cuando empleamos aqui los términos "determinacion" y "control" lo
hacemos de forma hipotética, porque la determinacion del tiempo y, por
ende, el control del mismo, es algo que se nos escapa?. Pareciera como si el
tiempo real no existiera y, de existir, s6lo veriamos el movimiento. No
parece, si se piensa a fondo estd concepcion vulgar, que exista una entidad
material denominada "tiempo", sino que éste solo fuera un instrumento
para medir. Porque el tiempo no es el movimiento, sino que a través de él,
del movimiento, intuimos el tiempo?.

Pero en Heidegger el tiempo, como aventuramos a partir de la
concepcidn intercambiable con la subjetividad y la finitud, implica una
ruptura con lo espacial, lo cual, a la postre, es clave para la diferenciacion

24 Heidegger, M. Sein und Zeit. Op. cit. p. 304

% cfr. Einstein, A. Sobre la teoria de la relatividad espacial y general. Tr. M. Paredes,
Madrid, Alianza, 1995.

2% Los instrumentos de medida del tiempo, tales como el reloj o el calendario,
determinan, mas que al tiempo mismo, los movimientos que en él ocurren. De este
modo, el reloj sdlo es el desplazamiento circular de unas agujas que sefialan el
espacio que recorren a lo largo de doce horas. Lo mismo vale para el calendario,
que unicamente es una sucesion de dias que sefialan el movimiento alrededor del
sol. Los nuevos avances digitales con los que se mide el tiempo, lo que hacen es
sefalar una sucesion numérica dada "en" el tiempo, pero no sefialan el tiempo por
si mismos, necesitan también del movimiento numérico.

27 BZ. p. 109

28 Aristoteles. Physica. IV. 11, 219a.
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entre teologia y filosofia. Expongamoslo claro: la espacialidad esta ligado
esencialmente a la vida mientras que la temporalidad se une a la existencia
(Dasein)®. Los eventos que acaecen en la vida poseen un valor ontologico,
todo vale ontologicamente, pero hay en la existencia unas limitaciones que
implican a la propia finitud: el nacimiento y la muerte. Situarse entre esas
limitaciones implica una toma de decisiones, una necesidad de elegir. Si el
tiempo es una vivencia subjetiva que condiciona a la existencialidad debido
a su finitud, solo puede subsistir debido a ese decisionismo, donde siempre
se decide "ahora". No importa el tiempo que indique el reloj, da igual
temprano que tarde: siempre es "ahora". Porque la existencia siempre se
vivencia desde el "ahora", pero no entendido como un punto exclusivo
situado en una linea temporal, sino que estd condicionado por todos los
puntos anteriores (el pasado) y por las consecuencias que tendra en los
puntos siguientes (el futuro), siempre es temporal®.

Este cuestionamiento del tiempo que hacemos desde el significado que
él tiene para Heidegger implica el atrevimiento de plantear que el tiempo
sea un asunto de fe. No es negar que en toda esta concepcion que abandera
el de Mefikirch haya cierto regusto teoldgico, pero si hay que considerar
que la concepciéon de lo temporal que lleva implicita la existencia lo es
siempre desde el punto de vista de que remite siempre al ser-humano, por
lo que un anadlisis del tiempo en clave de la teologia es absurdo, puesto que
a ésta no le interesa el hombre como hombre sin mads, sino por la relacién
que éste tiene con la divinidad. La divinidad de por si no necesita de la
teologia, sino que ésta es algo propio del ser humano, concrétamente de la
parte especifica que lo vincula con lo divino, pero no con la totalidad del
ente que es el hombre. De ahi que Heidegger quiera marcar distancias entre
el pensamiento filosofico y la teologia, porque ésta no debe ocuparse del
tiempo, al ser esto algo propio del hombre en cuanto hombre?.

De ahi que la conferencia de 1924 comience acentuando que sus palabras
no versaran sobre lo divino, que se mantiene durante la eternidad y lo
infinito, sino sobre lo humano, lo finito, lo que puede morir, y que, por
tanto, conlleva temporalidad. Porque toda existencia es siempre humana y,
por ende, finita.

» BZ. p. 111.
30 Ib. p. 124.
31 cfr. Ib. p. 107.
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4. Dos concepciones de tiempo

En Der Begriff der Zeit podemos encontrar un especial hincapié en la
distincion que hay entre la manera de entender lo "siempre" en las culturas
latina y griega. Dicha distincion es clave para entender porqué la
concepcidn del tiempo en la teologia, segun el parecer de Heidegger, no es
util para exponer la temporalidad desde la filosofia. Cuando hablamos de
lo "siempre" en ambas civilizaciones parece que remitimos a una identidad,
a una traduccion en ellas de nuestro "siempre" contemporaneo-occidental.
O mejor dicho, que nuestro "siempre" ha derivado de ellas dos, al ser
Europa la heredera legitima de griegos y romanos. Pero lo cierto es que
entre las dos hay una fisura que es clave para nuestros propositos. Esa
fisura es la que determina el punto central de nuestro trabajo.

En la tradicion latina, identificada con la antigua Roma, pero también
con el Catolicismo, y por ende con toda la tradicion cristiana, el término
que se emplea para exponer lo "siempre" es el de aeternitas (eternidad). La
referencia a lo "siempre" como la eternidad ha tenido preponderancia en
Occidente. Aeternitas es un vocablo que tiene el cardcter de eterno, de
sempiterno, esto es, de una perpetuidad sin principio, sucesion ni fin. Pero
el cardcter de la aeternitas también lleva consigo de manera intrinseca la
inmortalidad. Un ser eterno, tal y como, por ejemplo, podria ser el Dios
cristiano, es un ser que no sélo no fenece nunca, que no muere, sino que no
tiene un principio y un fin, porque es el principio y el fin, alfa y omega®. Y
sin embargo alberga la contradiccion de estar encuadrado en una
temporalidad cuyo caracter predominante es la linealidad, al ser éste el
modo de concebir el tiempo que tiene la tradicion cristiano-romana.

Porque la aeternitas lleva parejo el concepto de voluntad divina: el
mundo es obra de los deseos de Dios, dandose con ello una suerte de
significacidon antropo-teologica. Dios, que es eterno, da lugar a un mundo
que tiene un principio, la Creacion, y un fin, el Apocalipsis. La Creacion es
una decision divina, se crea el mundo a través de la palabra: se nombran las
cosas en el tiempo y lo creado va surgiendo dia a dia®*. El mundo pertenece
en primer lugar a Dios, que es su creador, y luego al hombre, que es
designado como el continuador de la voluntad de Dios*. Lo decisivo no es
la relacion entre mundo y hombre, sino con aquello que trasciende a uno y

32 Apocalipsis, 1, 8
3 Génesis. 1, 1-31
341b. 11, 15
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otro, con el Creador. De este modo se crea un concepto de tiempo que
supone un trasfondo sagrado del pasado (la Creacidn) y el futuro (el
Apocalipsis, el fin de los tiempos, que para unos sera condena y para otros
salvacion). Ello contiene una suerte de nihilismo supra-tempore: el mundo
viene de la nada y va a la nada. En esa nada es donde esta el sentido del
mundo, fuera de él. La explicacion de todo esta al final de los tiempos,
donde se produce el encuentro con lo divino. El tiempo humano trasciende
en el tiempo divino, que es la eternidad. La finitud humana es
inconsecuente frente a la infinitud divina.

Pero mientras Occidente hizo suyo ese concepto cristiano-romano de
tiempo, donde éste se presenta como una linea y es la eternidad su
excepcion al situarse en un plano diferente a la misma, para los griegos,
desde la nocion que manejaban de lo "siempre", el tiempo era concebido de
manera ciclica, como dentro de un circulo, de modo que principio y fin se
conectan en un mismo punto o, mejor dicho, todo punto de esa circularidad
tempdrea es a la vez principio y fin, puesto que no hay un lugar claro de
inicio y final, sino que cualquiera puede serlo dentro de esa
circunferencia®. Esta circularidad griega que refleja lo "siempre" fue
denominada dei. A nuestro parecer, este dei debe ser traducido, mas que
como "lo eterno”, como "lo sido siempre". Senala Heidegger en 1924 que la
eternidad es una cosa distinta del vacio ser siempre, del dei’. Porque el dei,
y éste es el argumento que pretende esgrimir el pensador de la
Schwartzwald en la conferencia de Marburgo, es un concepto profano frente
a la aeternitas, propia de la teologia.

Los antiguos griegos no tenian una concepcion lineal del tiempo, sino
que su concepto estaba fundado a partir de entender la Naturaleza como
un orden inmutable, su concepto era algo concomitante al Cosmos. El
Cosmos tiene su propia norma y es el limite irrebasable: nada hay que se
externa a ello, no como sucede con el mundo dentro del entramado
teoldgico, donde lo divino estd por encima de él. Siguiendo aquella
concepciodn limitada, los griegos no tienen un concepto de pasado y futuro,
sino que tienen un "fondo" cdsmico que se repite eternamente. No hay una
finalidad, sino un cumplimiento de la Naturaleza.

35 Chatelet, F. La naissance de I'histoire. La formatio de la pensée historienne en Greece.
Paris, Minuit, 1962. p. 25.
% "Ewigkeit etwas anderen sein al das leere Immersein, das aet". BZ. p. 107.
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La teologia ha pretendido dominar el tiempo, dotarle de un sentido
desde el concepto de aeternitas, pero esta concepcion no es filosofica. De ahi
que las consideraciones que sobre el tiempo hiciera Heidegger no tenian
que ver con la eternidad, que esta en el orden de lo divino-teoldgico, sino
con la reflexion mas propiamente humana. Porque

Wenn der Zugang zu Gott der Glaube ist und das Sich-einlassen mit der
Ewigkeit nitch anderes als dieser Glaube, dann wird die Philosophie die
Ewigkeit nie haben und diese sonach nie als mogliche Hinsicht fiir die
Diskussion der Zeit in methodischen Gebrauch genommen werden konnen?¥

Si nuestro acceso a Dios pasa por la fe y si el entrar en el tema de la
eternidad no es otra cosa que esa fe, en tal caso, la filosofia jamas tendra acceso
a la eternidad y, por consiguiente, en el plano metodolégico nunca podra
tomarla como una posible perspectiva para discutir la cuestion del tiempo.

La filosofia solo puede considerar el tiempo desde el d¢i, puesto que éste
alberga dentro de sus definiciones lo siempre constante, lo sucesivo,
indicando que cada punto en el tiempo esta en relacion con los otros de tal
modo que siempre se vuelve sobre si mismo, no remitiendo a un principio
y un fin: cada punto es principio y fin en si mismo a la vez que algo que ha
sido y que sera siempre. La caracterizacion propia de la aeternitas divina la
situaba por encima de la linealidad del tiempo finito humano porque cada
momento era situado espacialmente al principio y al fin, asi como en el
resto de la linea temporal humana. Pero el d¢i quita toda la trascendencia
teoldgica al no considerar lo eterno mas que como dei ypovoc, esto es,
"siempre tiempo". No deja de ser curioso que los antiguos griegos para
hacer uso de lo eterno tengan también que introducir con ello a una
divinidad, a Xpdvoc (Crono), dios de las Edades y del Zodiaco®: Para decir
que el tiempo es eterno, también recurren a lo divino, pero aqui ese recurso
es externo, mientras que en el Cristianismo ya va intrinseco, por lo que el

37 Ib.

% Por un juego de palabras se ha considerado a veces al dios Chronos (Kpdvoc), con
el tiempo personificado, Crono (Xpdvoc), representado por el paso de los planetas
en el Zodiaco. Esta confusion es casi feliz para nuestros propdsitos. De un lado,
Kpdvoc es el dios del tiempo humano, el tiempo de los hombres, con lo que se
suprime cualquier acepcion al tiempo divino. De otro, el mito cuenta que Chronos
(Kpovoc) derrocod a su padre Urano (Ovpavoc). Tiempo después él mismo fue
derrocado a su vez por su hijo Zeus (Zev¢), lo que indica es una cierta circularidad
en los hechos. v. Grimal, P. Diccionario de Mitologia griega y romana. Barcelona,
Paidos, 1981. Entrada "Crono". pp. 120-121.
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tiempo en esta ultima sélo puede ser considerado desde sus matices
teologicos si se considera la aeternitas como una teologia del tiempo.

Y sin embargo, el dei tampoco es el tiempo existencial. Mds bien es un
modo de acceder al tiempo, pero el tiempo, entendido en clave
heideggeriana, necesita de una exposicion en base a una pre-ciencia que
clarifique ese tiempo "accesible" y, desde esa clarificacion, que logre una
verdadera reflexion filosofica acerca del tiempo. Es por eso que la reflexion
de Heidegger en 1924, "tampoco es filosofica, pues no pretende ofrecer una
definicion sistematica del tiempo y universalmente valida del tiempo"®. Y
mas adelante: "Las reflexiones que siguen sdlo tienen en comun con la
filosofia el hecho de no ser teologia".

Con las ultimas palabras de Heidegger citadas, tenemos claro que
filosofia y teologia son dos ambitos distintos, pero habria que preguntarse
qué interés hay en el uso de la separacion entre la aeternitas y el dei y por
qué supone establecer la barrera que separa la teologia de su pensamiento.
La respuesta habria de ser contextualizada dentro del propio entramado
filosofico heideggeriano, situando la temporalidad de la existencia, del
Dasein, mas cercana a esa concepcion del tiempo como dei que como
aeternitas. Late aqui la vieja distincion entre lo humano y lo divino, pero
creemos que el proposito del de Mefskirch es espaciar aun mas el trecho
que entre una y otra hay, a fin de evitar la confusion que puede originar
una posible frontera colindante. La tradicion ha dado cobijo a lo humano a
partir de las categorias aplicadas a lo divino, salvo excepciones que
consideraban a la divinidad como producto de lo humano # . Pero
Heidegger quiere inclinar la balanza hacia la existencia (Dasein), que solo
puede ser experienciada como propia desde el &mbito de lo humano, mas
concrétamente de lo humano "en cada caso propio"#. Porque la existencia
no es que esté en un planto distinto al de la divinidad, sino que ésta no
tiene un plano "propio", sino que sdlo estd el plano existencial, desde
donde, en todo caso y como ultimo resquicio de lo divino, se convierte la

% "Die abhandlung ist aber auch nicht philosophisch, sofern sie nicht beanspruch,
eine allgemein giiltige systematische Bestimmung der Zeit herzugeben". BZ. p. 108.
4 "Mit der Philosophie hat die folgende Uberlegung nur so viel gemein, daB sie
nicht Theologie ist". Ib. p. 108.

4 Hay una larga lista de autores que han considerado que el ser humano tenia
necesidad de los dioses como salvaguarda de sus preceptos morales. No vamos a
entrar en este debate ni citaremos ningtin ejemplo.

4 "Est ist je eigenes und als eigenes jeweiliges". BZ. p. 113
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relacion con ello, con lo divino, en una de los ambitos existenciales: la
religion. Pero en esta categoria de relacion con lo divino no radica el interés
del andlisis de Heidegger, ya que es el drea de trabajo del tedlogo y no del
tilésofo.

5. El tiempo como drea de trabajo del fil6sofo

A partir de aqui la doble pregunta que podemos plantearnos es acerca del
area que corresponde al trabajo del filosofo y si éste puede desplegar un
saber acerca del tiempo de una forma distinta a como lo desarrolla el
tedlogo. Hemos expuesto que la teologia, al presentarse como especializada
en un tiempo que trasciende el tiempo vulgar, pretende hacer un dominio
de la temporalidad y, con ello, dota de sentido a la aeternitas, precisamente
ese tiempo trascendente. Pero también hemos querido hacer hincapié en
que Heidegger se aparta de la idea de aeternitas por querer superar el
ambito de la teologia en las cuestiones relativas al tiempo. Podemos
entonces alegar el uso que hace del de¢i, y no de la aeternitas, para inclinar la
balanza hacia la existencia, que siempre es humana, en la confrontacion
"teoldgica” dual entre lo humano y lo divino. Resaltamos que dicha
dualidad es de caracter teoldgico, porque las disquisiciones de lo humano y
lo divino no tienen relacién con ninguno de los otros asuntos del ser
humano, los cuales toman la forma de disciplinas o ciencias cuando se
indaga acerca de los mismos.

La teologia es entoces esa ciencia o disciplina que se ocupa de la relacion
entre Dios y hombre, por lo que las competencias acerca de esta relacion
deben entonces estar tan alejadas de la filosofia como de cualquiera del
resto de las ciencias. La filosofia no debe situarse en un plano de relacién
con Dios, ya que ese es el trabajo de la teologia. La filosofia es, mas bien,
otra cosa. También consideramos a la filosofia una disciplina mas, como
parece hacer Heidegger al sefialarla como una reflexion que ofrece una
definicion sistematica y universal del tiempo* y no como algo que se ocupa
de los fundamentos, como hara afios después *. La cuestion del
fundamento y de la estructura de la vida misma era, en 1924, algo de que

#Ib. p. 108.

#v. Heidegger, M. Zollikoner Seminare. Protokolle - Zwiegespriiche - Briefe. Hg. M.
Boss. Frankfurt am Main, Klostermann, 2006. o v. Heidegger, M. Was ist das - Die
Philosophie? Pfullingen, Neske, 1992.
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debiera de ocuparse la fenomenologia® o la pre-ciencia (Vorwissenschaft)
que ya anuncia“.

Heidegger senala que la filosofia, como cualquier otra ciencia, "se mueve
en el medio de los conceptos"¥. De ahi la importancia capital que tiene
clarificar el concepto de tiempo para hacer una filosofia que se ocupe de la
existencia, porque ésta tiene como principal aspecto, frente a lo divino e
infinito, su finitud. Y esta finitud sélo puede plantearse si se comprende al
tiempo. Ahora bien, la filosofia s6lo puede comprender al "tiempo a partir
del tiempo"®. Y el tiempo que hemos heredado por nuestra tradicion y
desde el que podemos comprender el concepo de tiempo es el tiempo
teoldgico, por lo que se ha de desgranar, una vez mas, la nocién de
aeternitas. La aeternitas es el fruto de la fe, en la que el ser humano, desde su
finitud, contempla la infinitud que va mas alla de él. Para la teologia cada
uno de nosotros posee una existencia finita, que se traduce en una vida
terrena, una vida que podriamos denominar a fin de diferenciarla con las
pautas que en este trabajo hemos establecido como una "vida filoséfica".
Esta vida tiene como limites al comienzo el nacimiento y al final la muerte.
Pero a la vez, en la contemplacion de la aeternitas, cada existencia posee una
vida mas alla de la finitud por obra y gracia de lo divino, una vida infinita
que solo tiene validez desde la fe y que, siguiendo lo pautado, podemos
denominar "vida teologica".

La vida finita, que es la que relacionamos con la existencia y la filosofia,
implica "tiempo": somos seres temporales que tarde o temprano estamos
arrojados a la muerte®. Trascender esta vida y pasar al plano "eterno" ya es
cuestion de la fe (y de la teologia). La vida infinita de la teologia, la que esta
situada en otra esfera, implica "no-tiempo", su ausencia, puesto que la
infinitud implica a la aeternitas, que no tiene ni principio ni fin. La
existencia comprende desde el principio-nacimiento hasta el fin-muerte,
dos puntos en el tiempo, entendido éste en sentido lineal, que abarcan la
totalidad de la "vida filoséfica". Lo mismo pasa, desde esta teologia, con el
mundo, con el lugar donde se desarrolla la existencia: el mundo también
tiene su principio y su fin como vimos: la Creacién y el Apocalipsis. Pero la

4 v. Heidegger, M. Grundprobleme der Phinomenologie (Wintersemester 1919/1920).
Hg. H.-H. Gander. Frankfurt am Main, Klostermann, 2010.

4% BZ. p. 108.

# "Sich im Begriffe bewegen”. Ib.

48 "Die Zeit aus der Zeit” Ib.

#Ib. p. 115.
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aeternitas, en otro plano, no posee esos dos puntos al ser un tiempo sin
tiempo, esto es, alli no tiene lugar la sucesidon de puntos temporales al estar
conectado todo con todo, de modo que es dificil de considerar al tiempo.

Pero, sin embargo, la teologia habla de "tiempo". El tiempo teoldgico
tiene como cuestion fundamental la conexiéon de lo humano con lo divino.
El objeto de la teologia, como disciplina, es la busqueda de esa conexion. El
hombre es, de este modo, el motor del tiempo, puesto que la divinidad,
eterna, no es temporal ni tiene nada que ver con el tiempo mismo. Es mas,
ni siquiera es el objeto propiamente dicho de la teologia: la divinidad so6lo
le interesa en cuanto se conecta con lo humano. La teologia se ocupa del
hombre cuando hace algo para sentirse participe de la obra divina. No es lo
divino sino lo humano aquello que busca trascender, porque la divinidad
ya tiene de por si el atributo de la trascendencia, lo humano busca esa
transcendencia como una de tantas maneras de dar sentido a su existencia.
El hombre, mediante el tiempo, conecta su finitud con la infinitud divina de
la totalidad. El tiempo es lo que trasciende como tal, siendo algo
propiamente humano y no divino. De ahi la cuestion teoldgica del
trascender del tiempo al "no-tiempo", porque sin ese "no-tiempo" que
implica la aeternitas no tiene sentido el tiempo finito de la existencia. Porque
es esta existencia, la del ser humano, la que necesita de la teologia para
saber de la existencia de lo divino, "Dios mismo no necesita de una
teologia"> para saber de su existencia.

El otro gran problema que sefiala Heidegger respecto de lo heredado por
la tradicidon teologica tiene que ver con el acontecer que implica el
advenimiento de Cristo, un tiempo que "fue el de la plenitud de los
tiempos"!y que tiene como referencia las Cartas de Pablo de Tarso a los
Gadlatas® y a los Efesios®, asi como el Evangelio de Marcos>. Esta llegada del
Mesias rompe con la linea temporal del mundo entre la Creacion y el
Apocalipsis, puesto que se supone como un tercer hito, que sin embargo es
segundo en el orden temporal (el Apocalipsis sucedera en ultimo lugar). Al
ser un hito de la linea de tiempo, esto es, acontece "en" el tiempo, implica
ademads la paradoja de que es el punto donde se intercambia el tiempo
finito y humano con el tiempo eterno y divino o "no-tiempo".

% "Gott selbst brauch keine Theologie” Ib. p. 107.
51 "Da die Zeit erfullet war”. Ib.

52 Galatas. 4, 4.

5 Efesios. 1, 10.

5 Marcos. 1, 15
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Pero todo esto ya es una especulacion que escapa de nuestro ambito,
porque "el filésofo no cree"*. La filosofia es a-tea porque trata de conceptos,
como el tiempo, que si bien tienen un uso en el orden de lo teoldgico es alli
una mera "herramienta” lingiiistica para hacer una referencia a algo distinto
de dicho concepto, a saber, la aeternitas. La concepcion de la filosofia debe
ser independiente de las motivaciones religiosas puesto que el cometido
filosofico debe ser la "definicion sistematica y universalmente valida"> de
los conceptos, entre ellos el tiempo, y no de la relacién que éstos tienen con
la divinidad. De ahi que la ruptura de Heidegger con la teologia, al
inclinarse por la reflexion sobre la existencia, implique también un mirada
a lo humano que abarque incluso a la teologia misma, al estar situada en el
mismo plano "humano”, al no haber nada, ni siquiera la transcendencia y
contemplacion de lo divino que esté "fuera" del hombre. No es que no haya
una posibilidad de un plano propio para lo divino, pero si que ese plano es
externo a la existencia humana y no es posible de ser contemplado salvo
desde ésta. Y si el fildsofo no cree, ni tiene por qué hacerlo, no hay entonces
un lugar para contemplar una temporalidad, que es algo que atafie tinica y
exclusivamente al ser humano, por lo que cualquier disquisicion sobre el
tiempo también ha de estar alejada de lo divino.

Es preciso recurrir entonces para llevar a cabo un andlisis del tiempo al
del. Este andlisis, que implica la clarificacién de conceptos, tampoco ha de
ser considerado a juicio de Heidegger dentro del &mbito de la filosofia, sino
mas bien en una ciencia previa (Vorwissenschaft)®, cuya "posibilidad
consiste en que cada investigador™®, sea un especialista de la disciplina que
sea, 'clarifique lo que comprende y lo que no comprende"*. Para
Heidegger a partir de esta comprension es cuando se puede comenzar a
trabajar filosdficamente. Los conceptos fundamentales, entre ellos el
tiempo, son previos a toda disquisicion tanto de la filosofia como de
cualquier otra disciplina, también de la teologia. Por eso cuando se plantea
la pregunta por aquello que es el tiempo lo que se plantea es por su entidad
para ponerse a trabajar con él, ya que si no se conoce su sentido y
significado dificilmente se podra hacer una reflexion filosofica del mismo.

% "Der Philosoph glaub nitch”. Ib.

% " Allgemein giiltige systematiche Bestimmung”. Ib. p. 108.

5 Ib. p. 108.

5 "Irhe Moglichkeit besthet darin, daB jeder Forscher sich dariiber Aufklart, war er
versteht und war er nich versteht” Ib.

5 “Ich dariiber Aufklart, war er versteht und war er nich versteht” Ib.
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6. Conclusiones que permiten avanzar

El objetivo de nuestro trabajo era clarificar la ruptura que Heidegger hace
respecto de la teologia y para ello habiamos tomado la concepcién que de la
temporalidad posee dicha disciplina y demostramos como dicha nocién no
tenia validez para un pensar filosofico al apuntar hacia un plano distinto al
de la existencia finita, que es aquella desde donde se reflexiona siempre. La
separacion ha sido mostrada desde la clarificacion de un tiempo sin tiempo
al que remite en ultima instancia la teologia. Una pareja de conclusiones
aparece en el horizonte. Pero estas conclusiones no suponen un fin, sino
que mas bien nos permiten avanzar para realizar una lectura adecuada de
la analitica existencial que se esboza en Der Begriff der Zeit.

La primera de estas conclusiones nos indica que la finitud humana, del
modo en que ha sido expuesta en el presente trabajo, sdlo puede ser
investigada de manera filosdfica, habiendo que descartar cualquier
implicacion de la teologia en el estudio de la temporalidad desde el hombre
y para el hombre.

La segunda conclusion es la necesidad del establecimiento de una
ciencia previa que permita clarificar una serie de conceptos fundamentales
en relacion a la existencia, finita y por ende temporal a fin de evitar
intromisiones de otras disciplinas que, al igual que la teologia, expongan
un sentido pervertido de dichos conceptos y los eleven a unos planos
distintos a la existencia misma.

Esta pareja de conclusiones son, aunque no de manera explicita, las
cartas con las que jugo Heidegger en la separacion de teologia y filosofia
que le sirvié de presupuesto en la conferencia de 1924. Desde la misma
trato de establecer una analitica existencial que permitiera llevar a cabo una
re-elaboracion de la pregunta por el Ser. Toda la ciencia previa que esta
andlitica significa parte de la existencia misma (Dasein), la cual estd
condicionada por la finitud. Es por ello que la pregunta por el tiempo es
preguntarnos por un tiempo finito y acotado, no por lo infinito.

Establecida la separacion entre teologia y filosofia, queda el pensar el
tiempo aqui y ahora desde la existencia que cada uno es cada vez. El
establecer un andlisis de esa existencia es entonces la pre-ciencia necesaria
para toda reflexion e investigacion, sea filosdsofica o de cualquier otra
indole.
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DESPRE ABUZUL HERMENEUTIC: PROBLEMATICA SINELUI
LA PAUL RICEUR $SI GALEN STRAWSON

Adrian HAGIU?

Abstract: In this article we show, invoking the principle of hermeneutic
equity formulated by Georg Friedrich Meier in Versuch einer allgemeinen
Auslegqungsunst, that the perspective of the episodic self proposed by Galen
Strawson is hermeneutically abusive, referring to the hermeneutic of the
narrative self, as it appears in the works of Paul Ricceur. Also, in this paper
we analyze the principle of hermeneutic equity, we present the narrative self
within the Ricaerean philosophy, and we show that Strawson’s argquments
against the narrative of the self are false and abusive. We offer in each section
a few observations that can show the reader new research directions.
Keywords: self, narrative identity, narrative self, episodic self, the principle
of hermeneutic equity.

Introducere

In lucrarea de fatd ne vom opri atentia asupra principiului hermeneutic
formulat de Georg Friedrich Meier in Versuch einer allgemeinen
Auslegungsunst?, anume, asupra principiului echitatii hermeneutice. Vom
face acest lucru pornind de la problematica sinelui in cadrul filosofiei lui
Paul Ricceur si vom ardta ca o perspectiva precum cea a lui Galen Strawson
asupra sinelui este, de fapt, un abuz hermeneutic cu privire la aceasta
problematica.

Astfel, in prima sectiunea lucrdrii vom aduce in discutie, urmandu-I pe
Jean Greisch, cateva notiuni ce tin de hermeneutica lui Meier. Vom discuta,
pe scurt, despre principiul echitatii hermeneutice si despre cum survin
abuzurile in interpretare. Vom ardta, de altfel, cd acest principiu are si o
dimensiune eticd, ceea ce trimite la faptul ca hermeneutica filosofica
necesitd nu numai o buna cunoastere a contextului in care apare un text sau
altul, cum ar fi, de pilda, o traditie de gandire, dar si de o atenta analiza a
premiselor nou formulate cu privire la o tema filosofica. Acest lucru va fi

1 ” Alexandru loan Cuza” University of lasi, Romania.
2 Georg Friedrich Meier, Versuch einer allgemeinen Auslequngsunst, reeditat de Axel
Biihler si Luigi Cataldi Madonna, Hambourg, F. Meiner, 1996.
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clarificat abia in sectiunea atreia, unde vom ardta ca toate argumentele lui
Galen Strawson despre existenta unui sine episodic sunt false.

In a doua sectiune vom expune o schitd a hermeneuticii sinelui narativ,
asa cum apare aceasta in opera lui Paul Ricceur. Vom identifica aici cateva
aspecte despre modul in care este constituit sinele narativ: identitatea
narativa, punerea-in-intrigd, functia narativd etc. Cu alte cuvinte, vom
incerca sd ardtdm ca aceastd perspectiva ricceuriana urmeaza principiul
echitatii hermeneutice, fard a interveni de-a lungul acestui travaliu filosofic
abuzuri hermeneutice. Problemele apar atunci cand o astfel de viziune
narativd asupra sinelui, dupa cum am remarcat deja, este intru totul
contrazisa si anulatd de o perspectiva care, in linii mari, este reductionista,
anume perspectiva sinelui episodic a lui Galen Strawson.

Astfel, in a treia sectiune vom zabovi sa aratam, urmandu-l pe Kristofer
Camilo Arca, ca argumentele lui Strawson impotriva sinelui narativ, din
perspectiva filosofiei lui Ricceur, sunt false si, deci, in aceste conditii, putem
vorbi despre o incalcare a principiului hermeneutic formulat de Meier,
precum si de anularea dimensiunii etice a acestui principiu. In sfarsit, in
ultima sectiune vom ldmuri In ce consta, asadar, abuzul hermeneutic cu
privire la hermeneutica sinelui narativ si vom face cateva constatari despre
principiul echitatii hermeneutice.

Unitatea lucrarii de fata va fi data de miza filosoficd a cercetarii, aceea de
a arata modul in care survin abuzurile hermeneutice cu privire la o temad de
reflectie atunci cand hermeneutul nu cunoaste indeajuns respectiva tema
de reflectie. De pildd, Strawson critica si demonteaza perspectiva narativa
asupra sinelui, amintind numai in treacat lucrarile lui Ricceur, unde multe
aporii cu privire la sine sunt depdsite.

1) Georg Friedrich Meier si principiul echitdtii hermeneutice

Georg Friedrich Meier este un filosof aproape uitat de istoricii filosofiei. In
monumentala Istorie a filosofiei de unsprezece volume a lui Frederick
Copleston, filosoful german este amintit ca fiind unul dintre studentii lui
A.G. Baumgarten si succesorul acestuia la catedra.’ In sfarsit, nu vom face
aici o expunere pe larg a ideilor acestuia, ci ne vom opri asupra unui
principiu hermeneutic formulat de Meier in prima lucrare de hermeneutica

3 Frederick Copleston, A History of Philosophy, vol. VI, Modern Philosophy: From the
French Enlightenment to Kant, Doubleday, New York, London, Toronto, Sydney,
Auckland, 1994, p. 119.
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din mediul filosofic german, Versuch einer allgemeinen Auslegungsunst.
Desigur, este vorba de principiul echititii hermeneutice. Inainte de a-1
formula, facem cateva observatii cu privire la lucrarea lui Meier.

Dupd cum observa Jean Greisch, principiul echitatii hermeneutice apare
si In opera lui Baumgarten, aproape cu acelasi rol pe care il are si in cadrul
hermeneuticii lui Meier. Echitatea hermeneuticd este mai mult decat o
simpla regula, este un principiu — principiul principiilor hermeneutice.*Mai
mult, in ceea ce priveste comentarea unor texte filosofice, regulile
hermeneutice decurg din principiul echitatii si, de aceea, pentru Meier,
perfectiunea textului si a autorului reprezinta ,sufletul” tuturor regulilor
hermeneutice.’

Desigur, pentru a intelege un astfel de principiu, trebuie sa tinem cont si
de ce Inseamnd hermeneutica pentru filosoful german. Bundoard, Jean
Grondin observa ca inca de la Inceputul lucrdrii scrise de Meier gdsim o
primd definitie a hermeneuticii. Hermeneutica, In sens larg, este stiinta
regulilor a caror respectare conduce hermeneutul la sensul textului, adica la
buna intelegere a semnelor textului. Si aici este o Intreaga discutie despre
semne, discutie ce apare In lucrarea lui Meier. In sens restrans,
hermeneutica este stiinta regulilor ce trebuie respectate pentru a cunoaste
sensul textului si pentru a transmite acest sens si altora. Pentru Meier,
hermeneutica este aplicabild atat semnelor naturale (ale lui Dumnezeu), cat
si semnelor artificiale®; de aici generalitatea acesteia.

Principiul echitatii hermeneutice postuleaza faptul cd aceasta este
tendinta unui interpret de a pastra sensul unui text pana apar noi ipoteze
care sa-1 contrazica. Asadar, pana nu dovedim ca sensul unui text este altul
decat cel indicat de autorul acestuia, este echitabil sa-1 acceptam pe cel din
urma. Desigur, in acest caz, dupd cum observa Rudolf A. Makkreel, avem
mai curand un fel de credintd ca acela este sensul indicat de autorul
textului, dar nu cunoastem nicidecum cda acela si este sensul
textului.”Astfel, o interpretare este autentica numai daca poate dezvalui
imediat sensul textului, asa cum este acesta indicat de catre autor.

4Jean Greisch, Le principe d’équité comme «dme de |'herméneutique» (Georg Friedrich
Meier), in Revue de métaphysique et de morale, 2001/1 (n° 29), pp. 19-42, p. 36.

5 Ibidem, p. 17.

¢ Jean Grondin, Introduction to Philosophical Hermeneutics, trad. din limba germana
de Joel Weinsheimer, Yale University Press, New Haven and London, 1994, p. 56.

7 Rudolf A. Makkreel, The confluence of aesthetics and hermeneutics in Baumgarten,
Meier, and Kant, in Journal of Aesthetics and Art Criticism 54 (1), 1996, pp. 65-75, p. 68.
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Pe langa mentiunile de mai sus, atunci cand hermeneutul are de-a face
cu un text si tine seama de principiul lui Meier, trebuie sa abordeze obiectul
interpretarii sale cu bune intentii, intrucat, daca este nedrept din punct de
vedere moral, nu doar ca se afla In pozitia de a comite o eroare
hermeneutica, dar si actioneaza din ura fata de creatorul semnelor, deci fata
de autorul textului.®

Mai mult, interpretul nu trebuie sa introduca sensuri noi intr-un text.
Niciun interpret nu trebuie sa ,altereze” textul, deoarece astfel sunt
introduse sensuri false. De altfel, hermeneutul se poate afla in pozitia de a
nu crede sau de a nu fi de acord cu sensul unui text, acest lucru nu
inseamnad ca in acel text nu existd propozitii adevarate si, in plus, acest
lucru arata limitele hermeneutice ale cititorului. La fel, dacd un interpret
gandeste mai mult decat autorul textului, din nou introduce sensuri noi in
text. Aceste doud cazuri sunt exemple de abuzuri hermeneutice, care
incalcd principiul echitdtii formulat de Meier. Prin urmare, interpretarea
poate esua prin a nu-si atinge tinta, adica sensul textului, dar si prin
postularea unui sens partial fals®, prin introducerea unor noi semnificatii.

Asadar, existd doud moduri de a face ,nedreptate” unui text:
interpretarea supraevaluata si interpretarea rau intentionatd, dupa cum am
amintit deja. Tocmai din aceste motive Meier a formulat principiul echitatii
hermeneutice si tocmai de aceea, dupa cum observa Jean Greisch, existd in
aceasta teorie hermeneutica si o dimensiune etica.'

In urmitoarea sectiune vom prezenta pe scurt modul in care filosoful
francez Paul Ricceur constituie hermeneutica sinelui narativ, pentru ca in
cea de a treia sectiune sa ardtdm ca argumentele lui Galen Strawson
impotriva unei astfel de abordari a sinelui sunt false. In ultima sectiune,
urmand ipotezele hermeneuticii lui Georg Friedrich Meier, vom arata cd
incercarea lui Strawson este una eronata, schitand cateva argumente care
vor ilustra abuzurile sau erorile hermeneutice ale unei astfel de perspective
asupra sinelui.

2) Paul Ricceur si hermeneutica sinelui narativ

Contributia decisiva a identitatii narative la constituirea sinelui isi are locul
in dialectica ipseitatii si identitatii-idem. Desigur, cercetarea lui Ricoeur nu

8 Nicolae Rambu, The Barbarity of Interpretation, In Filozofia, 2010, vol. 65, No 5, pp.
477-484, pp. 480-481.

? Jean Greisch, Op. cit., p. 34.

10 Ibidem, p. 41.
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se opreste numai la acest stadiu. Functia narativa pare a fi un laborator al
judecatii morale!! si acest fapt il determind pe filosoful francez sa dezvolte
discutia in directia discursului etic, intrucat actiunea descrisa trebuie sa se
potriveasca cu actiunea povestitd. In ceea ce priveste studiul de fati, vom
limita expunerea numai la constituirea sinelui la nivelul dialecticii idem-
ipse, implicatiile etice deplasand discutia intr-o alta directie si, drept
urmare, fiind ldsate pentru alta ocazie.

Constituirea sinelui narativ se desfdsoara in doua etape. Rationamentul
lui Ricceur are drept punct de pornire modelul de conexiune dintre
evenimente, care rezulta in urma operatiunii de punere-in-intriga (muthos),
preluata de la Aristotel. Acest artificiu permite includerea in permanenta
timpului a ceea ce este contradictoriu acesteia; anume diversitatea,
variabilitatea, discontinuitatea si instabilitatea. In plus, teoria narativa
meritd o reevaluare, intrucat unii critici ai filosofiei ricceuriene au remarcat
faptul ca povestirile sunt reproduse, si nu trdite; pe cand viata este traita, si
nu relatata.’

Astfel, functia narativa, asa cum apare la Aristotel in Poetica®- imitatie a
actiunii —, este preluata de Ricceur si corelatd cu punerea-in-intriga. Cele
trei stadii ale povestirii sunt discutate de filosoful francez in Time and
Narrative I (Temps et Récitl), fiind numite: Mimesisi, Mimesis2si Mimesiss.

Mimesis1 este prefigurarea. Aceasta consta in faptul cd exista cateva
competente preliminare cu privire la actiunea umand, un fel de presupozitii
ale intelegerii unei intrigi.’ De exemplu, suntem capabili sa identificam,
dupa cum observa Karl Simms, agentul actiunii si putem intelege ce face
acest agent; in plus, in prefigurarea unei intrigi noi formuldm deja intrebari
precum ,ce?”, ,de ce?”, ,cum?”, ,cine?”.’® Este in joc, de fapt, ceea ce
Aristotel numea ,inlantuirea faptelor” si existd, deci, un principiu de
ordine care guverneaza aceastd inlantuire. Ricceur il numeste concordantd.'®

11 Paul Ricceur, Sinele ca un altul, trad. din limba franceza de A.-D. Marinescu si P.
Marinescu, Spandugino, Bucuresti, 2016, p. 185.

2[dem, Life in quest of narrative, in David Wood (ed.), On Paul Riceeur: narrative and
interpretation, Routledge, London and New York, 1991, pp. 20-33, p. 20.

13 Aristotel, Poetica, 1455b 25, trad. C. Balmus, Editura Stiintifica, Bucuresti, 1957,
pp- 57-58.

14 Paul Ricceur, Time and Narrative I, trad. in engleza de Kathleen McLaughlin and
David Pellauer, Chicago and London, University of Chicago Press, 1984, p. 54.

15 Karl Simms, Paul Riceeur, Routledge, New York, 2003, p. 84.

16 Paul Ricceur, Sinele ca un altul, trad. din limba franceza de A.-D. Marinescu si P.
Marinescu, Spandugino, Bucuresti, 2016, p. 187.
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Mimesisz e nivelul configurativ. Principiul care guverneaza este
discordanta. Aceasta face ca intriga, in urma rasturnarilor de situatie aparute
in povestire, de la Inceput si pana la final, sa fie totusi o transformare
controlatd.”” Asadar, Mimesis: este nivelul care solicitd punerea-in-intriga
pentru a organiza diferitele evenimente intr-un intreg inteligibil.'® Mai
mult, la acest nivel putem supraveghea actiunea personajului, precum si
contributia acestuia la intreaga poveste. Cititorii au o imagine de ansamblu
asupra povestirii, intrucat pot observa inldntuirea faptelor din punctul
final. Astfel, povestirea, in intregime, are un avantaj fatd de personaje,
tocmai pentru ca poate fi citita in acest mod."

Mimesiss e nivelul refigurativ si constd in intersectia dintre lumea
textului si lumea cititorului.?? Sau, dupa Simms, reprezinta aplicarea lumii
textului la lumea cititorului.?! De asemenea, in Sinele ca un altul, Ricoceur
aratd ca principiul concordantei si principiul discordantei genereaza
configurarea narativd; pentru ca apoi, acestui ultim nivel narativ,
caracterizat de ceea ce am putea numi concordantd discordantd — din motivele
expuse mai sus, sa-i atribuim notiunea de sintezd a eterogenului.?> Bundoara,
sinteza eterogenului constd in diversele medieri pe care le produce intriga,
cum ar fi: intre diversitatea evenimentelor si unitatea temporala a istoriei
povestite, intre componentele actiunii si inldntuirea istoriei etc.

Aceste reevaludri asupra teoriei narative, il determina pe Ricceur sa
formuleze teza acestei prime etape a constituirii sinelui narativ: ,,identitatea
personajului poate fi inteleasa prin aplicarea asupra acestuia a operatiunii
de punere-in-intrigd, care a fost mai intai aplicatd actiunii povestite”?’; ceea
ce inseamna ca personajul este pus-in-intrigd. Asadar, structura narativa
pune la lucru doud procese de punere-in-intrigd, unul al actiunii si unul al
personajului. Prin acest artificiu sunt depdsite toate aporiile ascrierii care
puteau interveni in discutia cu privire la constituirea sinelui narativ. Mai
mult, inlantuirea povestirii constd, de fapt, in rdspunsurile date intrebarilor:

17 Jbidem, p. 187.

18 Idem, Time and Narrative I, trad. in engleza de Kathleen McLaughlin and David
Pellauer, Chicago and London, University of Chicago Press, 1984, p. 65.

19 Karl Simms, Op. cit., p. 85.

20 Paul Riceeur, Op. cit., p. 71.

21 Karl Simms, Op. cit., p. 85.

2 Paul Riceeur, Sinele ca un altul, trad. din limba franceza de A.-D. Marinescu si P.
Marinescu, Spandugino, Bucuresti, 2016, p. 187.

2lbidem, p. 187.
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cine?, ce? si cum?, dintr-un punct de vedere sintagmatic. De aceea,
povestirea inseamna sa spunem cine a facut, de ce si cuma facut o anumitd
actiune. In acest mod, prima etapa a constituirii sinelui este incheiata.

A doua etapd a constituirii sinelui presupune faptul cd operatiunea de
punere-in-intriga face legdtura dintre actiune si personajele povestirii si, in
plus, ,,produce o dialectica care este in mod clar o dialectica a faptului-de-a-
fi-acelasi si a ipseitdtii”?. Mai mult, intre personajul povestirii si actiune
existd o corelatie ce implicd o dialecticd internd a personajului, care
corespunde 1In totalitate concordantei si discordantei dezvoltate de
punerea-in-intrigd. Concordanta rezulta din faptul ca ,personajul isi
extrage singularitatea din unitatea vietii sale inteleasd ca o totalitate
temporald, ea Insasi singulard, ce il diferentiaza de altele”?. Pe de alta
parte, cand vine vorba de discordantd, aceasta este data de rupturile care
amenintd unitatea vietii, segmentand-o.

Acesta este punctul in care intervine Mimesiss sau refigurarea. Dialectica
concordanta-discordantd, adica concordanta discordantd, are drept urmare
faptul ca evenimentele contingente participa intr-un mod retroactiv la
formarea istoriei unei vieti; si aceasta istorie este comparata cu identitatea
personajului. De aceea, o persoana poate fi inteleasd ca personaj dintr-o
povestire — In acest caz, propria-i povestire —, si nu difera de experientele
sale, impartasind ,conditia identitatii dinamice specifice istoriei
povestite” 27 . Concret, povestirea construieste identitatea personajului.
Aceasta identitate poate fi numitd identitate narativd, intrucat o elaboreaza
pe cea a istoriei povestite. Prin urmare, identitatea acestei istorii constituie
identitatea personajului.

Mai departe, aceastd dialecticd concordanta-discordantd atribuitd
personajului trebuie inscrisd in dialectica faptului-de-a-fi-acelasi si a
ipseitatii. De asemenea, in studiile filosofului francez identificim doua
forme de permanenta in timp: caracterul si cuvantul dat. Caracterul este
menit sd acopere intersectia dintre idem si ipse, iar cuvantul dat este un
criteriu de ireductibilitate, fiind asociat ipseitatii. De asemenea, cuvantul
dat, pentru ca nu poate fi Inscris Intr-o dimensiune generala a identitatii,
este corelat de Ricoeur cu mentinerea de sine.? In acest punct al cercetarii

2[bidem, p. 187.
Slbidem, p. 186.
26]bidem, p. 194.
2Ibidem, p. 194.
%]bidem, p. 165.
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trebuie sd Inscriem dialectica personajului, dupa cum am observat, in
dialectica dintre cei doi poli ai permanentei in timp.

Povestirea cauta si produce wvariatiile imaginative la care este supusd
identitatea narativa a personajului si, astfel, literatura este un laborator de
experiente de gandire. Mai mult, resursele identitdtii narative — dialectica
dintre faptul-de-a-fi-acelasi si ipseitate —, sunt supuse povestirii prin aceste
variatii. Ca atare, raportul dintre cele doua forme de permanenta in timp
este evidentiat prin raportul dintre aceste variatii imaginative. Desigur, in
experienta cotidiand, observa Ricceur, acestea se suprapun. Bundoara, cand
avem incredere in cineva inseamnd cd, in acelasi timp, ne bazdm pe
stabilitatea unui caracter si avem pretentia ca acel cineva sa-si tind cuvantul
dat, chiar dacd apar cateva evenimente neprevazute.”

Desigur, acestei teorii narative i s-au adus cateva obiectii. De exemplu,
daca avem de a face cu o fictiune precum cea a lui Robert Musil®, in care
omul este fara insusiri, adica fara proprietati, ce putem spune despre
identitatea personajului? In sfarsit, aceasta intrebare conduce la o alta:
putem identifica un astfel de personaj intr-o lume reald? Raspunsul este
negativ. Oricum, Ricceur are in vedere o astfel de situatie. Dupd cum am
observat mai sus, ipseitatea isi pierde uneori suportul faptului-de-a-fi-
acelasi. De aceea, intr-o povestire In care personajele sunt inzestrate cu
nenumadrate proprietdti, identitatea-ipse si identitatea-idem se suprapun; pe
cand intr-o fictiune derutanta precum cea a lui Musil, actiunea se dezvaluie
numai ca o reinterpretare a ipseitatii.3!

In plus, un astfel de exemplu poate fi inchipuit doar intr-o fictiune
tehnologica. Fictiunile literare, In opinia lui Ricceur, ,raman variatii
imaginative In jurul unui invariant, si anume conditia corporald trditd ca
mediere existentiala intre sine si lume”®. Desigur, daca personajele sunt
oameni. Oricum, corpul propriu, despre care au tot discutat Husserl si
Heidegger, este o componentd a sinelui, pentru ca variatiile imaginative in
jurul acestuia sunt, de fapt, variatii asupra sinelui si asupra ipseitatii sale.
Corpul devine, asadar, un element care constrange teoria narativd a
identitatii si elimina toate ipotezele fictionale, precum cea a omului fard
proprietati.

Ibidem, p. 195.

3% Robert Musil, Omul fird insusiri, trad. Mircea Ivanescu, Humanitas, Bucuresti,
2018.

31 Paul Ricceur, Op. cit., p. 196.

2[bidem, p. 197.
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3) Falsitatea argumentelor lui Galen Strawson din perspectiva filosofiei
ricceuriene

Filosofia reflexiva ricceuriand, dupa criticile la adresa cogito-ului, isi asuma
deturul prin analiza. La capdtul acestui travaliu, problema avuta in vedere,
constituirea sinelui narativ, apare ca dialecticd a ipseitatii si a faptului-de-a-
fi-acelasi; Insa aceasta dialectica presupune mai multe momente. De pilda,
momentul dialecticii antrenate de actiune si personaj, care genereaza o
identitate de tip narativ. Aceasta identitate narativd rezolva aporiile
identitatii rezultate in urma deturului prin filosofia analiticd. Astfel, una
dintre mizele hermeneuticii sinelui narativ este aceea a depasirea acestor
aporii.

Pe de alta parte, Ricceur a cautat in studiile proprii un concept care sa
ofere identitatii, fie cd vorbim de identitatea-ipse sau de identitatea-idem,
permanentd in timp. Cercetarea dimensiunilor identitdtii-idem s-a sfarsit cu
un esec, intrucat la acest nivel nu putem da seama de ceva care sa persiste
in timp si sd fie, totodatd, un substrat al acestei identitati; timpul fiind intr-o
astfel de situatie mai curand un criteriu de neasemdnare. Ca atare, este
propusa o noud miza de cercetare, anume gasirea unui relational invariabil
care sa sustina dialectica idem-ipse. Astfel, doud concepte, amintite deja,
pot oferi identitdtii personale permanenta in timp: caracterul si cuvantul
dat. Caracterul este punctul de intersectie a faptului-de-a-fi-acelasi si a
ipseitatii, iar cuvantul dat, corelat al mentinerii de sine, apartine doar
ipseitdtii. Cercetarea, insd, nu se incheie aici, fiecare astfel de castig
hermeneutic aducand cu sine si o noud problema.

Intre evenimentele distincte care se petrec de-a lungul vietii trebuie sa
existe o conexiune. Aceasta din urmad este asigurata de punerea-in-intriga
(muthos). Astfel, povestirea se desfdsoard 1In trei etape Mimesis
(prefigurare), Mimesis: (configurare) si Mimesiss (refigurare), dupa cum am
aratat deja. In urma acestora, identitatea personajului poate fi inteleasd prin
punerea-in-intriga, care a fost mai intai aplicata povestirii. Mai mult,
aceasta operatiune face legatura dintre actiune si personajele povestirii,
producand, totodatd, o dialectica ce are drept poli ipseitatea si faptul-de-a-
fi-acelasi. De asemenea, concordanta discordanta ce caracterizeaza
personajul este ,,organizata” la nivelul Mimesiss (refigurare). In acest mod
evenimentele punctuale si rupturile care ameninta unitatea vietii sunt
restranse In cadrul identitdtii narative.
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Ca atare, in filosofia reflexiva ricceuriand hermeneutica sinelui pune in
miscare, pe langa deturul prin analizd, o ,dialectica de dialectici”; sinele
fiind ,aproximat” din aproape in aproape. In urma unui astfel de efort
tilosofic, sinele este constituit ca un sine narativ, in cadrul cdruia persoana,
de la nastere si pana la moarte, isi gaseste continuitatea temporala.

Desigur, sunt unii filosofi care contesta faptul ca sinele uman ar fi
narativ; sau doar narativ. Bundoard, Galen Strawson, in Against Narrativity,
critica teoria narativitatii sinelui. Concret, acesta critica teza conform careia
narativitatea ar constitui identitatea persoanei si teza normativd conform
cdreia viata, pentru a fi buna, ar trebui trdita dintr-o perspectiva narativa,
considerandu-le false.®

Mai mult, acesta sustine ca existd doud moduri in care un individse
poate percepe in raport cu viata; astfel, unii percep viata ca intreg, avand o
viziune diacronici asupra acesteia, pe cand altii pot avea o perceptie
distinctd, considerandu-se episodici. 3 Cineva este episodic daca nu se
percepe ca un sine care a existat si In trecut si va exista si in viitor.
Diacronicul, dupa Strawson, este contradictoriu episodicului, intrucat
,acesta are experienta prezentda a continuitatii sinelui sdu dinspre trecut
cdtre viitor”*®. Evident, episodicul nu-si cunoaste si intelege viata ca pe o
naratiune; numai diacronicul accepta faptul cd viata si, implicit, sinele pot fi
intelese dintr-o perspectiva narativista.

impotriva acestei pozitii anti-narativiste se ridica Kristofer Camilo Arca,
sustinand ca, dintr-o perspectiva ricceuriana, toate argumentele lui Galen
Strawson sunt false. Dupad ce prezinta pe larg tezele sustinute de Strawson
in lucrarea citatd, Arca, asezand aceste argumente sub forma silogistica,
dovedeste neajunsurile acestora. De exemplu, un prim argument pe care
Arca il demonteaza este tocmai cel al episodicitdtii sinelui. Astfel, dupa
Galen Strawson, ceea ce noi numim sine rezultda din experienta traitd,
acestei experiente traite constient 1i corespunde o stare mentala distincta —
in sensul ca pentru fiecare experienta avem o alta stare mentala; de
exemplu, imaginatia este diferita de perceptie, care este diferitd de memorie
etc. —, in plus, deoarece sinele rezultd din experienta constient trdita, si
tinand cont de faptul ca aveam de-a face cu mai multe astfel de ,trairi”,

3 Galen Strawson, Against Narrativity, in Ratio (new series) XVII, 4, December, 2004,
pp. 428-452, pp. 1-2.

3 Jbidem, pp. 2-3.

% Constantin Oprea, Sinele narativ si sinele episodic. Opozitie sau complementaritate in
cadrul unui sine multiplu?, in Rev. filos., LXV, Bucuresti, 2018, pp. 261-272, p. 6.
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rezultd cd existd un sine pentru fiecare experientd; asadar sinele este
episodic.%

Nici nu e greu de combatut un astfel de argument. Pe scurt, dacd acest
silogism ar fi valid, cum am mai putea vorbi despre faptul ca unele
persoane sunt diacronice? In plus, Arca observa ci premisa a doua este
problematicd. Atat memoria, cat si imaginatia intra in sfera de studiu a
fenomenologiei perceptiei, in structura intentionalitatii constiintei. Mai
mult, o critica si mai dura este afirmatda de Arca cu privire la natura
intuitivd pe care Strawson se bazeaza cand spune ca acest argument este
valid. Pe bund dreptate, aceasta natura intuitiva nu este de ajuns pentru a
demonstra episodicitatea sinelui.®” Dupa cum am amintit In sectiunea
precedentd, in cadrul filosofiei lui Paul Ricceur, hermeneutica sinelui
narativ presupune deturul prin analiza. Sinele poate fi ,aproximat” in
urma interpretdrilor si medierilor date de semne si simboluri, la care se
adauga functia narativa, cu cele trei dimensiuni discutate.

In fine, un alt argument strawsonian demontat de Arca este urmatorul.
Episodicitatea este adevaratd, daca episodicitatea este adevarata, atunci nu
exista narativitate; ca atare, tezele narativ-psihologice 3 , cele care
promoveaza faptul ca, dupa cum am aratat mai sus, oamenii sunt inzestrati
cu presupozitii In ceea ce priveste intriga; sunt false.® Acest argument este
si mai usor de respins. Intrucat primul argument impotriva perspectivei
narative s-a dovedit a fi fals si prima premisa a celui de al doilea este
tocmai concluzia celui dintai, este evident ca este fals.

Urmatorul contraargument strawsonian are in vedere implicatiile etice
ale povestirii. Chiar daca in studiul de fata nu am avut in vedere acest
lucru, intrucat acest contraargument vizeaza identitatea narativa, il redam
in continuare. Astfel, pentru Strawson, teoria narativa a sinelui implica
gdsirea unor evenimente care formeaza povestea vietii cuiva. In ciutarea
acestor evenimente, teoria narativa are in vedere constituirea sinelui; acest
lucru mai mult inhiba decat promoveaza nivelul etic (ca dimensiune a

% Kristofer Camilo Arca, Opaque Selves: A Ricceurian Response to Galen Strawson’s
Anti-Narrative Arguments, in Etudes Riceeuriennes / Riceceur Studies, Vol 9, No 1, 2018,
pp. 70-89, p. 12.

37 Ibidem, p. 13.

3 Perspectiva narativa asupra sinelui este dezbatuta si in randul psihologilor.

¥ Jbidem, pp. 13-14.
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povestirii) al actiunii. Prin urmare, nu ar trebui sa adoptam o identitate
narativa.*

Dupd cum observa Arca, acest contraargument poate functiona in cadrul
unor teorii narative concurente celei ricceuriene, dar nu si impotriva celei
din urma. Din perspectiva hermeneuticii sinelui, acest contraargument este
fals, deoarece, pentru Ricceur, sinele este In permanenta insotit de altul sau.
Apoi, dupd cum am amintit in treacat, povestirea nu este neutra din punct
de vedere etic. Orice istorie mundana pe care cineva o poate spune despre
sine are o dimensiune morald, care ,construieste” adevdrul si, in plus, pune
in evidenta mentinea de sine.*!

Al patrulea contraargument identificat de Arca in textul lui Strawson
este urmatorul. Constituirea sinelui pe baza detaliilor amintite mai sus,
dupa Strawson, Inseamnd netezirea esteticd a povestirii. Astfel, daca
anumite evenimente sunt omise, inseamna ca naratiunea nu epuizeaza
viata, in sensul de suma a acestor evenimente. Daca viata nu este epuizata
prin naratiune, atunci nu poate fi redusa la o identitate de tip narativ.
Asadar, viata nu este narativa.®> Acest argument este fals, pentru cd, in
urma celor prezentate, identitatea narativd presupune reintoarcerea la
unele evenimente, reinterpretarea si intelegerea acestora.

Ultimul argument strawsonian impotriva narativitatii prezentat de Arca
apare astfel: intrucat sinele este narativ, povestea vietii unei persoane poate
fi revizuitd. Revizuirea conduce la falsitate si, de aceea, a incerca sa intelegi
viata prin intermediul povestirii Inseamna a te indeparta de adevarul
faptelor intamplate; deci n-ar trebui sa adoptdm o identitate narativa.*
Falsitatea acestui argument rezulta din a doua premisa. Strawson
presupune ca revizuirea conduce numai la denaturarea identitatii, fiind o
forma de Inselaciune, ceea ce ar Insemna ca revizuirea este coercitiva in
natura*, lucru de-a dreptul fals.

Am aratat, asadar, mergand pe urmele lui Kristofer Camilo Arca, ca
argumentele lui Galen Strawson impotriva sinelui narativ sunt false. Mai
mult, dupd cum am ardtat in a doua sectiune a studiului de fata,
hermeneutica sinelui narativ propusa de Paul Ricceur este completa si
complexd. Deturul prin analiza, dezvoltarea functiei narative, depasirea

40 Jbidem, p. 14.
4 Jbidem, p. 14.
4 Jbidem, p. 14.
4 Ibidem, p. 15.
4 Jbidem, p. 15.
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aporiilor identitatii personale, identitatea narativa si dialectica idem-ipse
sunt elemente care dovedesc faptul cd sinele are mai degraba o natura
narativd; posibilitatea unui sine episodic fiind respinsd cu argumente
suficiente.

Concluzii. Sinele episodic si abuzul in interpretare

Dupa cum am aratat in prima sectiune, principiul echitdtii hermeneutice
genereaza o oarecare onestitate In interpretarea textelor; in cazul de fatd, a
textelor filosofice. Urmadrind, asadar, in precedentele doud sectiuni,
constituirea sinelui narativ in cadrul filosofiei lui Paul Ricceur si apoi
demontarea catorva argumente ale lui Galen Strawson impotriva unei
astfel de viziuni asupra sinelui constatam, si acest lucru l-a facut deja si
cititorul, ca filosoful britanic comite cateva abuzuri hermeneutice.

Desigur, cititorul ar putea reclama faptul ca Galen Strawson face parte
dintr-o traditie filosofica total opusa celei in care se inscrie Ricceur; lucru
fals, intrucat, in lucrarile filosofului francez, filosofia analitica ocupa un loc
aparte si, in plus, de-a lungul operei acestuia depistam incercarea de a arata
completitudinea celor doua ,traditii”. Daca addugam acestui lucru faptul
ca fenomenologia husserliana® si filosofia analitica isi au originea (comuna)
in opera lui Gottlob Frege, distanta dintre cele doua moduri de a filosofa si
contraargumentul (posibil) amintit mai sus nu-si gdsesc locul intr-un studiu
precum cel de fata.

Astfel, la o atenta lectura a studiului indicat, un prim abuz pe care-1 face
Strawson este acela de a restrange teoriile despre narativitatea sinelui
numai la cele ale unor filosofi analitici (Daniel Dennett, Charles Taylor etc.)
sau psihologi — desigur, poate acestea i-au fost la Indemana —, o teorie
coerentd si ,completa” precum cea a lui Ricceur fiind amintita in treacat.

Apoi, este limpede ca pozitia lui Strawson fata de teoriile sinelui narativ
este abuziva din start, Intrucat, urmand hermeneutica lui Meier, acesta
sintroduce noi sensuri” in teoriile analizate. Pe de alta parte, Galen
Strawson ni se pare a fi rdu intentionat, si ne raportam din nou la
hermeneutica lui Meier, atunci cand propune cele cateva argumente care
demonteaza narativitatea sinelui. Dupd cum am aratat, aceste argumente,
pe langa faptul ca sunt abuzive, sunt si false.

4 Paul Ricoeur scrie in mai multe locuri ca filosofia proprie se vrea a fi varianta
hermeneutica a fenomenologiei husserliene.
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Mai mult, fara a comite noi insine un abuz hermeneutic, la cele de mai
sus adaugam si faptul ca filosoful britanic, desi filosofeaza in cadrul unei
anumite traditii de gandire — cea analiticd —, incalca principiul echitatii
hermeneutice cand oferda argumente logice pentru episodicitatea sinelui,
adica restrange campul analizei hermeneutice la un singur domeniu: logica.
Putem spune, revenind la prima sectiune, cd Strawson , gandeste” mai mult
decat autorii pe care-i criticd, deci comite un alt abuz hermeneutic.

De asemenea, episodicitatea sinelui conduce la consecinte etice sau / si
morale drastice. Dacd am urma liniile gandirii strawsoniene, cineva care se
considera episodic, dupd cum am indicat in sectiunea precedenta, ,,crede” ca
nu a existat in trecut si nici nu va (mai) exista nici in viitor, ceea ce
inseamnd cd un astfel de individ este predispus sa comitd diverse
infractiuni, intrucat, orice ar spune Strawson, este lipsit de conduita
morala. Astfel, daca principiului echitdtii hermeneutice avea si o
dimensiune etica, se poate observa cd in cazul textelor lui Strawson aceasta
dimensiune lipseste odata cu principiul si, mai mult, predispune sinele
cdtre incdlcarea oricarui principiu etic.

Oricum ar fi, este limpede ca dacd urmarim cu atentie hermeneutica lui
Georg Friedrich Meier si incercam sa aplicim aceastd hermeneutica in
duelul exegetic dintre Galen Strawson si filosofii ce sustin si Incurajeaza
existenta unui sine narativ, observam ca filosoful britanic incalca principiul
echitatii hermeneutice si comite abuzurile indicate mai sus.
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THE PROBLEM OF THE CRITERION AND THE DISPARITIES
BETWEEN THE EPISTEMIC AND THE LINGUISTIC NORMS OF
KNOWLEDGE

Anna IVANOVA'

Abstract: What we know is decided in the framework of the linguistic norms
for knowledge ascriptions. Such include not just epistemic conditions but
also communicative ones. Knowledge in communicative context is
conditioned on public agreement upon the question and the nature of the
presented evidence, sincerity of testimony and responsibility in claiming.
This distinction is used here to explain the puzzles surrounding the problem
of the criterion. The disparity between the epistemic principles and the
communicative conditions of knowledge ascriptions is presented here as a
philosophically important question about the role of language in theory-
construction.

Keywords: problem of the criterion, knowledge, metaepistemology, epistemic

norms, linguistic rules.

Chisholm’s famous formulation of the problem of the criterion? poses
two questions that lay the starting ground for all philosophical
investigations of knowledge: “What do we know?” and “How are we to
decide in any particular case whether we know” (Chisholm, 1977: 120) The
answers of these question being mutually depended seem to invite
scepticism for the prospects of analyzing knowledge. If establishing a
criterion requires availability of some instances and identifying such
instances is in need of a criterion, then the epistemically sound alternative
would be suspension of judgement. Sceptic challenges arise from the
preference of either of the questions because of the risks of circularity and
arbitrariness in creating a theory of knowledge. Thus, the problem of the

1 5t. Cyril and St. Methodius University of Veliko Tarnovo, Bulgaria.
2For a discussion on the problem see Bonjour, 1985: 11-15.; Steup, 1993: 378-381
and Fumerton, 2008.
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criterion invites a discussion about the proper assumptions epistemology
should take on in its theory construction®.

Empiricists, according to Chisholm give preference to the criterion,
while “commonsensism” begins with instances of knowledge (Chisholm,
1977: 120). Because the question about the starting point of epistemological
study depends on the understanding of its subject matter, the difference
between these two approaches lies in the way they understand what the
term “knowledge” designates. Empiricists recognize under the notion of
knowledge a normative concept, commonsensism — a factual one. This
raises the question if there is a right and wrong understanding of the
concept of knowledge with respect to both the possibility of mapping the
extent of our knowledge and in explicating the epistemic principles that
determine knowledge ascriptions. The problem of the criterion as it is set
by Chisholm presupposes a conceptual uniformity of the notion - a thesis
that, as I shall argue, neither epistemological studies nor common language
use would easily confirm. It is more likely that various understandings
about what “knowledge” means co-exist in practice. If this is the case, then
the questions posed by Chisholm may have their answers independently of
one another for each might be answered in accord with a different
understanding of knowledge or a different function of the term.

This paper aims at presenting a disparity between the linguistic rules
that govern knowledge ascriptions and the epistemic requirements for true
beliefs as a possible tool for a new approach to the problem of the criterion.
Linguistic and epistemic conditions of knowledge both participate in the
concept application but their merit is context-dependent. Although the
epistemic set of norms is a part of the linguistic set, it does not exhaust it
and, some of its elements, it seems, are not necessary for all knowledge
ascriptions. What we know, as I will argue, may be decided under a
different set of criteria for different occasions and the criteria themselves
may not be derived from some necessary “core” of definitional conditions.
This Wittgensteinian* idea is used here as a possible resolution to at least

3 This, methodological perspective to the problem of the criterion is developed
partly by Bonjour (Bonjour, 1985: 10-15) and in detail by Fumerton (Fumerton,
2008).

4 I understand Wittgenstein’s analysis of common sense propositions in On
Certainty (Wittgenstein, 1969) as driving a distinction between the pragmatic and
the epistemic requirements for knowledge. Here, apart from reconsidering the
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some of the puzzles surrounding the problem of the criterion. It explains
why choices of a different starting point in Chisholm’s dilemma result in
very different epistemological theories.

To demonstrate the discontinuity between the linguistic and the
epistemic layer in the concept of knowledge I will use the case of common
sense propositions® as cases satisfying the linguistic norms for knowledge
but not all epistemic norms. The question about the disparity between the
epistemic principles and regular cases of knowledge ascriptions is a
philosophically important question about the nature of language and its
role in theory-construction.

1. A criterion for what?

“Criterion” designates a normatively established method for judging
whether some instance is of a particular kind and presumably how one
should act in accord with the case at hand. The normative aspect resides in
the idea, that criteria ensure that a judgement is right or successful with
respect to some pre-established principle. It is therefore important to
understand what rightness in the context of knowledge means —what the
relevant norms or principles that determine the criteria are.

Although a criterion in a way depends on a definition, it is not always
the case that a definition of a notion provides guidelines for its application.
Definitions of knowledge in epistemology contain both linguistic
(referential and pragmatic) and epistemic conditions. The normative and
the factual aspects of the concept are intertwined in a way that makes the
rules for concept application hard to explicate. Referential definitions
(based on the referent), unlike pragmatic ones (based on language use) may
be said to present the referent as a metaphysical entity leaving the question
about its relation to human cognitive capacities open. A criterion on the
other hand, by virtue of its function, requires cognitive accessibility for its
application. A referential definition does not lay out epistemic criteria for
concept application on particular occasions unless it is clear under what
conditions the referent is present, and the norms associated with it -
satisfied. For example, a referential definition of a term about an object may

problem of the criterion in light of this distinction, I will also try to justify
theoretically the adequacy of the idea.

5 Of the type suggested by Moore, for instance “The Earth has existed for many
years past.”(Moore, 1925: 111)
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not contain notions that relate to perceptual experience and be only
suggestive about the empirical conditions concerning the term application.
It could be argued that this is the case with externalist definitions of truth,
meaning, knowledge and other epistemologically important terms.
Pragmatic definitions of the notion of knowledge, on the other hand,
may incorporate some but not all epistemic conditions, recognized by
epistemology. Pragmatic by a large part is the definition of knowledge,
suggested by Wittgenstein in On Certainty.® Wittgenstein treats knowledge
as normatively restrained by the possession of evidence. (432 OC)
Evidence, however, by virtue of its function is what could be presented to
others and be accepted by a co-member of the same set of language-games”.
The knower is presented as a trustworthy person that may be relied upon?.
(575 OC) For this, she must provide publicly accessible justification in the
form of evidence. This account puts forward the public nature of
knowledge. Wittgenstein's point about the pragmatic aspects of knowledge
ascriptions is applicable to all epistemic designations. The subjective
conditions of rational epistemic evaluation of beliefs and the proper
symmetry between the evidence and the doxastic attitude toward a
proposition concern only the epistemic agent, while the contexts of concept
application include other speakers as well. The epistemic requirements for
knowledge that are related to the epistemic agent are not the only ones that
would be sufficient for knowledge ascriptions. Furthermore, the conditions
under which a mental state is knowledge change with the shift of the
cognitive perspective of the speaker. For example, in order for a state to be
regarded as a supposition rather that knowledge, there are two distinct sets
of norms applicable. The epistemic norm states that cases of inconclusive
evidence require the doxastic attitude of supposing in contrast to believing.
There are however, also linguistic norms that possess some additional
dimensions. A proposition may be treated as a supposition in
communicative context when a person fails to present socially acceptable
ground for the truthfulness of the proposition, regardless of her doxastic

6 “230. We are asking ourselves: what do we do with a statement "I know..."? For it
is not a question of mental processes or mental states. And that is how one must
decide whether something is knowledge or not.” (230 OC)

7 See Wittgenstein (175, 176, 504, 657 OC).

8 Austin provides a similar pragmatic analysis of the knowledge claim as acts of
giving one’s word that something is the case, see Austin, 1946: 171 in Wisdom, J., et
al. 1946
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attitude. Imagine that Jane is certain who the president of France is, but
Peter disagrees that the evidence presented by Jane is conclusive. Then in
this discourse, before the question is resolved for both parties, it is
reasonable to regard Jane’s belief as a supposition rather than knowledge
even if Jane claims to possess rational certainty — that is certainty based on
conclusive justification.

The public attributes of knowledge constitute norms for the use of
the term whose satisfaction will strongly depend on social agreement —
actual or foreseeable for the agent. It is hard to agree that such norms also
reflect the epistemic requirements for rational certainty. At best, agreement
may be treated as evidence in favor of some proposition for an individual
thinker. At the same time, its role in communicative contexts is much more
decisive. Knowledge ascriptions are further determined by communicative
intentions, conventions, and practical functions that are also not necessary
attributes of a rationally acquired true belief. In accord with the epistemic
norms, some philosophers would be reluctant to disregard as cases of
knowledge beliefs whose justification is based on evidence of private
nature, such that the social agreement as a requirement is not even
foreseeable®. Furthermore, the pragmatic aspects of knowledge attributions
provide some rather obscure!? criteria for knowledge, stranger than one is
usually ready to admit for epistemological analysis or at least whose
consequences for the theory of knowledge are not yet fully understood™.

2. Linguistic and epistemic conditions for knowledge- the difference

In both referential and pragmatic definitions of knowledge, the problems
with the proper designation originate from mixing up the epistemic
conditions that a mental state must satisfy in order to count as knowledge
and the linguistic principles for knowledge ascriptions. The norms of
designation differ when they are applied in accord with the function of
recognizing the status of different mental states and when they are
employed with their communicative function. The subjective function of
the concept of knowledge is related to the differentiation among beliefs as

° Ayer’s analysis of the private and public uses of language among other things
opens the possibility for private justification and private evidence of the sort
disregarded by Wittgenstein’s pragmatic approach (see Ayer, 1956: 63-64)

10 Political, sexist etc.

11 For an excellent comment on the relevance of the pragmatics of knowledge to
traditional philosophical questions see Haslanger, 1999
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guides of individual behavior. True belief is the best guide of behavior so
the purpose of the norms of epistemic evaluation is to select true beliefs'2.
Thus, epistemic principles serve a very different purpose than the linguistic
ones. They serve to determine the veracity of a proposition, not the
epistemic status of a mental state. This can be demonstrated by answering
the question about the purpose of cognitive inquiry. If an agent has to
determine whether a belief is a case of knowledge, she inquires about the
facts, not about her mental states. Epistemic evaluations are concerned with
the agent’s mental states only as far as their conditions may stand in the
way of true belief. Therefore, a theory about the way in which the subject
can appropriate truth is relevant to epistemic evaluation but is usually not
the central goal of cognitive inquiry. Strictly speaking, there are epistemic
norms for veracity, not straightforwardly for knowledge, and possession of
rationally acquired truth is knowledge. Epistemology’s interest is in the
criteria for true belief that may be rationally established and if such criteria
can ever be conclusive on the question of truthfulness. The purpose of the
epistemic judgements — attainment of (only) true beliefs — prescribes the
rightness or wrongness of methods and actions regarding learning and
justification.

On the other hand, linguistic norms secure the understanding of the
concept of knowing and its usage in communicative context. They include
agreement upon the question and the nature of the presented evidence,
sincerity of testimony and responsibility in claiming. Understanding what
a proposition means in the usual cases of its application guarantees nothing
more than the possession of tools for agreement about its truth-conditions
and the ability to use it appropriately. And while it is generally clear when
one should use the verbal expression “I know” it is also clear that a speech
act of this kind may be based on a mistaken belief. It is not resolved under
what circumstances a cognitive endeavor could reach a point where a belief
is such that no mistake, regarding its veracity is possible but this does not
prevent form taking on the social responsibility of claiming to know.

There are also conditions of knowledge that may serve as rules for both
the epistemic and the communicative function. Rational certainty is both an
epistemic requirement and a linguistic rule for knowledge ascriptions of

12 The instrumentalist account of epistemic rationality presented here is questioned
by T Kelly (Kelly, 2003) however, even if that criticism is accepted its arguments do
not diminish the difference between the epistemic and the communicative aspects
in the concept of knowledge.
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the kind “I know.” Referential definitions of knowledge as a proper type of
true belief on the other hand, provide criteria for ascribing the knowledge-
state to other persons. By saying “Peter knows.” one presents the physical
fact of knowledge therefore committing epistemically to the claim of
knowing this fact with regard both to Peter’s beliefs and to ones own. The
pragmatic conditions refer to the appropriateness of such ascriptions but
the practice shows that not all ascriptions fulfill all of the epistemic
requirements for true belief.

3. The case with common sense propositions

The problem of the criterion would be easily resolved if the answers of both
Chisholm’s questions guided the analyses in the same direction. Ideally, if
the criteria for knowledge are derived from the linguistic practices of
concept application and these in turn are governed by meanings distilled
from particular occasions, then the conflict between the linguistic principles
of knowledge ascriptions and the epistemic conditions of their application
should only be a seeming one. It should be possible to explicate the
epistemic norms that guide knowledge ascriptions in all instances and they
in turn would be acceptable on a priori grounds since they sustain
language use. A case of knowledge would be easily subsumed under the
general requirements derived from conceptual analysis and any epistemic
norm would be easily validated by practice.

It would also be unnecessary under such analysis to pre-select a
starting point for theory construction since the definitional conditions for
knowledge would present a coherent set of principles exclusive for all
accepted instances of knowledge. Under the mutual governance and fit
between cases and criteria of knowledge, the sceptic could not stand her
ground. Indeed, there are enough approaches arguing for explanatory or
justificatory symmetry in usage between criteria and tokens in the quest for
uncovering a fit and illuminating knowledge'. However, the force of the
problem of the criterion does not lay only in its logical structure and
methodological dilemma. What gives fuel to the issue are the actual
situations where the attempts to match any provisional criterion with
specific instances of knowledge have been just as unsuccessful as the

13 Reflective equilibrium named so by J. Rawls as a method of “mutual adjustment
of principles and considered judgements” (Rawls, 1999: 18) is one such solution;
see T. Poston (Poston, 2011) for a similar one in the lines of explanationism.
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attempts for explicating the rational norms that determine the knowledge
status of these instances. Such is the case with common sense propositions
that seem to question the entire prospect of the analysis of knowledge.
They do not fit within the epistemic conditions of knowledge since it is
hard to see how they satisfy the anti-luck requirements - they are not
rationally justified by appeal to conclusive evidence or other
uncontroversial method. On the other hand, if they are granted the status
of knowledge — no particular norm that they may be said to constitute can
be narrow enough to exclude cases of mistaken beliefs in similar situations
and wide enough to cover all accepted instances of knowing.

This situation can be explained by treating knowledge ascriptions in
these cases and guided by the some linguistic rules in line with externalist
conceptions of knowledge and by the pragmatic requirements for
knowledge ascriptions. Common sense propositions are cases
representative for the disparity between the epistemic and the linguistic
principles of concept application. For any individual, they possess a high
level of rational certainty and they enjoy widespread public agreement
even though the beliefs that embody them for a single epistemic agent do
not fully satisfy the epistemic principles of true belief. Their justification,
regardless of how it is explicated in epistemological theories, remains
incomplete but they serve successfully as common ground presumptions in
many communicative situations and prove to be good guides in individual
behavior. The fact that their validity as cases of knowledge is related to the
success in their linguistic and practical functions also explains why they
cannot be said to result from individual acts of careful inquiry, as they are
seldom a subject of contemplation outside of philosophy.

4. Splitting the problem of the criterion

Concept application in the case of knowledge, it seems, is guided by
considerations about the prevalence of some features paradigmatic for the
cognitive situation not by some “hard core” of necessary conditions. The
hard philosophical issue here is how these two sets of principles —epistemic
and linguistic have come to diverge from one-another to the point where
common designations of knowledge in communicative context do not fit
with our most basic understanding about the normative aspects in the
meaning of the notion. The answer that common sense propositions
provide to Chisholm’s question of what we know does not fit well within
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the criteria we have for knowledge. The criteria on the other hand, are so
strong that they cannot explain even a single case of knowledge ascription.
The disparity between the epistemic and linguistic requirements may
explain how this problem came around. Although it does not resolve the
epistemic issues, surrounding the impossibility to match our conception
about what knowledge is with the term’s practical applications it suggests
that the circularity of the problem of the criterion was brought about by
historical contingency. The development of communicative practices and
epistemic requirement for knowledge have taken place in different
contexts. Bringing them together may be viewed as part of the
philosophical task.

It seems our conception of knowledge is not a straightforward
generalization from paradigmatic cases of knowing. A suggestion that may
explain this disparity is related to the fact that linguistic principles concern
not only communication but also the acts of naming. Naming prescribes an
ontological status to the referent and therefore presents a basic act of theory
construction. The theory of the world embedded in the common everyday
language could be responsible for this disparity and this is a reason for a
strong sceptic concern. The veracity of such a theory cannot be conclusively
established since the available conceptual tools for its epistemic evaluation
will always carry the same ontological commitments. Knowledge is what
should make any hypothesis about reality acceptable, but analyzing
knowledge already requires the concept of reality, because the notion of
truth becomes meaningful only in the light of an ontological projection.
This result suggests the need for philosophical conceptual engineering
beyond the contexts of everyday discourse.
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MATHEMATICAL STRUCTURALISM
AND PURELY FORMAL THEORY

Marcin CZAKON!

Abstract: In this paper we put a thesis that it is possible to perceive
mathematics as a science of structures, where the difference between
structure as the object of study and theory as something which describes this
object is blurred. We discusses the view of set-theoretical structuralism with
a special emphasis placed on a certain gradual development of set theory as a
formal theory. We proposes a certain view concerning the methodology of
formal sciences, which is an attempt at describing precisely and capturing in
a scheme the ways of development of deductive sciences in general, set theory
including. We show that the standpoint of sui generis structuralism has some
features characteristic of purely formal theory.

Keywords: philosophy of mathematics, mathematical structuralism,
structure, structurality of mathematics, deductivity of mathematics,
structuralism sui generis, set theory, methodology of mathematics.

1. Introduction

More than two decades ago ].P. Burgess, while writing a review of the book
Philosophy of Mathematics: Structure and Ontology (Shapiro, 1997), stated that
since then the view of mathematical structuralism could hardly be ignored
(Burgess, 1999, 291). Nowadays an animated discussion takes place both on
a number of detailed aspects of specific standpoints in its area and on the
principal types of mathematical structuralism in general. Attempts at
putting this non-uniform view in order are undertaken (Hellman, 2001),
(Hellman, 2005), (Horsten, 2007).

The purpose of the present article is an attempt to understand what lies
behind the statement that mathematics is a science of structures. From
among the possible variants of mathematical structuralism we choose two,
as those which without any doubts maintain that mathematics is just this
kind of science. Let us analyze the views of set-theoretical structuralism and
sui generis structuralism. We believe that at present they are most frequently
discussed and best studied, which is why they deserve the most attention.
Despite this arbitrary choice, we think that the thesis proposed in the

! The Catholic University of Lublin, Poland.
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present article, namely a certain way of understanding mathematics as a
science of structures, has some values of generality and it extends onto
other types of structuralisms. That is the reason why, with certain
reservations, other structuralist standpoints, such as modal structuralism
and categorical structuralism, can also be viewed as structuralist in the
meaning of the name suggested here.

The first part of this paper discusses the view of set-theoretical
structuralism with a special emphasis placed on a certain gradual
development of this science as a deductive theory. We regard it as obvious
that set theory is treated as the basic theory for all mathematical theorys.
The next part proposes a certain view concerning the methodology of
formal sciences, which is an attempt at describing precisely and capturing
in a scheme the ways of development of deductive sciences in general, set
theory including. The third part shows that the standpoint of sui generis
structuralism has some features characteristic of purely formal theory.
Finally, we put a thesis that it is possible to perceive mathematics as a
science of structures, where the difference between structure as the object
of study and theory as something which describes this object is blurred.
This thesis should be treated as one of the possible variants of
structuralism, a certain attempt to understand what its advocates believe.
The purpose of the present article is not to argue for the statement that
mathematics is a science on structures understood in the way proposed
here, which is why at the end we point to the possible criticism of the view
discussed here.

2. Set theory as structure for mathematics

The view of set-theoretical structuralism is based on the statement that all
mathematics can be reduced to set theory, which describes the most
fundamental mathematical structure. Structure is treated here as a certain
ordered set, consisting of other sets, relations and functions. The fact that
the concepts of relation and function are inter-definable and dependent of
the concept of set is considered obvious.

Mathematical structures are certain sets, ordered tuples of a domain together
with distinguished relations, functions, and possibly individuals (members of
the domain). Structures can be models of certain theories, satisfying their
theorems. Such theories would include all the ones normally encountered in
mathematics (Hellman, 2005, 538-539).
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According to this view, the statement that mathematics is a science of
structures is reduced to the theorem that mathematics is a science of certain
sets. These sets, also called structures or models, are — according to the
advocates of this view — what mathematics studies and describes.

The answer to the question about what lies behind the concept of a set,
what sets exist and how to find out about it is the subject of interest for set
theory as a science. Understanding the notion of a set and indicating the
most fundamental theory which would be universal for all mathematics
would be an explanation of the structural nature of mathematics.

We will try to describe those basic aspirations of set theory. We will
briefly provide a few facts referring to the history of development of set
theory and the bases of mathematics. We limit ourselves only to selected
achievements, significant from our point of view. Deeper analyses
concerning set theory can be found in numerous studies (e.g. Ferreiros,
2007).

As is well-known, set theory appeared in the 19th century as an attempt
to base natural numbers on the obvious and intuitive foundation.
Pioneering works by G. Cantor and R. Dedekind, and next a lecture on the
foundations of mathematics (Frege, 1893) were supposed to indicate the
undermineable basis for the concept of the number, and thus for all
classical mathematics. At that time natural number were treated as cardinal
numbers, and the concept of set was considered intuitively understandable
and not requiring a definition.

A naive faith in the obviousness of the fundamental assumptions for
mathematics quickly proved to be a problem. In its initial phase, set theory
was full of contradictions. One of those which are better known today is B.
Russell’s antinomy, whose discovery he announced to Frege in a letter from
1901. It turned out that basing the concept of the natural numbers on the
intuitive concept of set leads to a contradiction. The inconsistency is as it
were automatically generated by means of the axiom of comprehension.

Removing the antinomy was associated with making the concept of set
more precise. Attempts were made to do it in different ways. B. Russell put
forwards the Theory of Types. E. Zermelo presented the axiomatic set
theory today known as ZF-theory. Initially, Russell’s proposition gained
popularity while now mathematicians prefer set theory in the axiomatic
variant. Zermelo’s theory was based on a few axioms which stated what
sets existed and which made the concept of set more precise in some way.
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Those axioms were assumed to be true and they described the most
fundamental mathematical structure.

At that time, results connected with a description of the basic
assumptions for arithmetic of natural numbers were already known. R.
Dedekind’s concept of identifying the structure of natural numbers with
the simply infinite system (Dedekind, 1888) found its continuation in G.
Peano axioms. Together with axioms for set theory E. Zermelo proposed a
certain hierarchy of sets where successive natural numbers were identified

with sets: 0= 0,1= {0}, 2= {{0}}, 3= {{{o}}}, .. (Zermelo 1908). In this
way natural numbers were reduced to sets and the axiomatic set theory
became the fundamental mathematical structure.

In-depth studies on set theory proved to be very productive. Zermelo’s
axioms were corrected and modified almost immediately. Set theories
based on other assumptions, which were not mutually reducible, began to
appear. Expectations to find permanent, unequivocal and certain
foundations for mathematics in set theory proved to be missed.

The fact got intensified by the proposition to reduce natural numbers to
sets. It was put forward by J. von Neumann. He also treated numbers as
sets, but in a different manner:
0= E]r 1= {El}r 2= {@r{@}}r 3= {E‘;{@}; {@r{@}}}r (VOI‘I Neumarm, 1923) It
turned out that there was no unequivocal way of reducing natural numbers
to sets.

At the beginning of the 20" century it became obvious to researchers
that they could not count on finding one basic theory which would be the
foundation for all mathematics (see discussion: (Lakatos, 1967). At present,
set theory is still the most basic theory for mathematics, with a reservation
that there is no complete agreement as to which of the known set theories is
the distinguished one, the only true one. In the light of meta-theoretical
results, there is even no common agreement as to the acceptance of
concrete axioms within one theory. While searching for the answer to
philosophical questions, especially whether we have to do here with the
most basic mathematical structure, first we must decide which of the
known set theories we are going to study.

While summarizing the results achieved in the area of set theories, A.
Mostowski found out that the aim of basing mathematics on unequivocal
concepts and obvious assumptions had not been achieved in a satisfying
manner. According to him, the contemporary set theory became similar to
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other, abstract and arbitrarily created deductive theories, such as group
theory or various kinds of algebras.

Such results show that axiomatic set-theory is hopelessly incomplete. (...) It is
comparable rather to the incompleteness of group theory or of similar algebraic
theories. These theories are incomplete because we formulated their axioms
with the intention that they admit many non-isomorphic models. In case of set-
theory we did not have this intention but the results are just the same
(Mostowski, 1967a, 93-94).

The development of set theory can be understood as passing through a few
successive stages. In the first stage this theory was constructed as based on
obvious assumptions which were supposed to guarantee the permanent
and true foundation for all classical mathematics. A breakdown occurred at
the moment when antinomy was discovered. The next stage consisted of
specifying the assumptions, changing the axioms, and rejecting those that
generated contradiction as false. At this stage, set theory, as an axiomatic
theory with obvious assumptions, constitutes a solid foundation for
mathematics and natural numbers are identified with certain established
sets. Unfortunately, this is not the end of the development of research in
this area. The next stage includes numerous propositions of different
competitive fundamental theories, discussions concerning the truth of
axioms and studying the relations between the appearing theories. At this
stage, however, there is no one basic theory. Depending on different
factors, different theories are studied which are sometimes mutually
contradictory.

In the next paragraph we will present a proposition to capture this
gradual development of set theory in a certain methodological scheme. We
treat set theory as one of many deductive sciences.

3. Development of deductive sciences

The methodology of formal sciences in the form of their development in
stages was systematically developed by K. Ajdukiewicz, who was a D.
Hilbert's student in Gottingen and J. bLukasiewicz's in Lviv. A
straightforward lecture on it can be found in (Ajdukiewicz, 1974), (Tkaczyk
2016). Formal sciences are, in other words, deductive sciences which are
distinguished from other sciences by deduction being the only acceptable
way of justifying derivative theorems.
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Deductive sciences go through three phases (stages) of development.
The first one is called preaxiomatic intuitive and its major properties are the
openness of the list of primary theorems and obviousness of the accepted
theorems and the terms used in theory. At this stage any sentences that
seem obvious to the researcher and that do not encounter opposition from
other specialists in the area can be accepted as primary theorems. Most
frequently, all those theorems are enumerated nowhere and their list is
open. Derivative theorems are accepted if they derive in an obvious way
from the earlier accepted sentences. A dictionary of the studied theory is
created by terms which are comprehensible for the researcher without a
definition, or those which can be reduced to the former by means of a
definition. At the first stage of development of deductive sciences the list of
primary theorems and primitive terms is never finally closed. At any moment
a sentence which we consider obvious, or a certain term whose meaning
does not give rise to doubts can be added.

Set theory remained at this stage until contradiction was discovered
in it. Passing to the next stage took place by writing down in a clear way all
axioms, primitive terms and inference rules, and by finally closing those
sets. Zermelo-Fraenkel (ZF) axiomatic set theory can be treated as a formal
theory which is already at the second stage of development.

Passing to the next stage of development of formal sciences, called
the axiomatic intuitive stage, takes place by the final establishment of the set
of primary theorems and a dictionary of primitive terms. Obviousness and
possibly no opposition from other specialists still constitute an indicator to
recognize primary theorems, with a reservation that their list should be
established and closed. The situation is similar with primitive terms; here
obviousness also determines their acceptance and their set should be
established and closed. Deduction is the only acceptable way of justifying
derivative theorems. The openness of stage one disappears and closed lists
of primary theorems and terms appear. Obviousness of the adopted
theorems, both at the first and second stages, is of key importance.

ZF set theory is just such theory. It is based on a closed list of axioms
and primitive terms, which are treated as obvious and accepted by the
community of researchers, in addition to best capturing the intuitions
expressed in the initial, naive set theory. All derivative theorems in ZF are
justified by means of deduction on the basis of the adopted axioms.
Unfortunately, this situation did not persist for long and set theory passed
to the next phase. Among the researchers there was no complete agreement
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referring to the obviousness of some axioms (e.g. the axiom of choice) or
the obviousness and way of using certain terms (e.g. the concept of a class
and the concept of a set). A number of competitive theories appeared which
were based on different kinds of axioms and different sets of primitive
terms.

The final stage in the development of deductive sciences is called the
axiomatic abstract stage. Primary theorems are accepted in an absolutely
arbitrary manner, without any justification, their obviousness or a lack of it
playing no role. The only one condition that is imposed on the set of
axioms is its decidability. This set might even be infinite but it must be clear
which expressions are axioms and which are not. Primitive terms at this
stage do not have any intuitive meaning, or we possibly disregard it
completely. They have the meaning determined by the way they are used
in axioms. Like before, sets of axioms and primitive terms are established
once and for all, and deduction is the only acceptable way of justifying
derivative theorems.

While characterizing the last stage, Ajdukiewicz states that primitive
terms are the names of certain entities which meet the conditions that
axioms impose on them.

(...) the specific terms of a given discipline are made to be names of such
entities which satisfy the conditions imposed on them by the axioms, regardless
of what those terms used to denote in their received meanings and regardless of
whether they had any meanings at all (Ajdukiewicz, 1974, 2020).

Deductive theory at this stage describes the reality which fulfils the
conditions assumed in axioms. Axioms, as it were, create a certain structure
whose places can be filled with any entities, with a reservation that the
relations between those entities must satisfy the conditions established by
the theorems of this theory. The names of those relations are initially
primitive terms of a given theory, and secondarily other terms defined by
means of the former. Ajdukiewicz writes elsewhere:

(...) a range of symbols is mentioned; those symbols appear in axioms and
based on the axioms a range of “theorems” is ““proved”’. These symbols have no
attributed meaning. However, why are they called symbols rather than strokes
or ornaments? After all, to mean something seems to be essential for any
symbol. Primitive symbols of deductive sciences are undoubtedly not symbols
in the sense that vernacular words are. (...) And yet, they differ from common
strokes and ornaments as well. (...) Both symbols of deductive sciences and
pieces in chess are symbols in the sense that they are interrelated in one way or
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another. For symbols of deductive sciences these interrelations are axioms and
other theorems. (...) Hence, symbols of deductive sciences are called symbols
not because they supposedly “mean” or “denote”” anything, but because they
play a specific ““role”’, because they are related to one another in precisely
determinate ways’} (Ajdukiewicz, 1921, 2-3, trans. by Tkaczyk, 2016, 31).

Let us consider a certain simple example of a theory which is at the final
stage of its development. The elementary theory of inequality is based on first-
order logic and that is the reason why the terms taken from logic have their
established meanings here. Three specific primitive terms, which acquire
meaning through being used in axioms, are added to the set of these terms.

Those are: "<", "=" "@Q". The alphabet of this theory also includes the

symbols of variables "X", "¥", "Z" whose range of variability is set Q. The
set of axioms specific to the theory discussed here is composed of seven
theorems which explain the way of using specific primitive terms. One of
such axioms is the following theorem:

Vg dpegi (X< ¥)

Which will be read as: for each * exists ¥, that =¥

Therefore, there are a number of different possible interpretations for a
given set of symbols and theorems. We can treat this theory as a theory
describing the relations between rational numbers. Then, the symbols
above will be interpreted in the following way:

= we read as: "is less than';

= weread as: "is equal to";

Q we read as: "a set of rational numbers".

With the meanings of the terms of this theory established in this way a
given axiom can be read in the following way: for any rational number there is
a bigger rational number.

There is no obstacle to understand primitive terms differently. This
theory can be recognized as describing relations between points on a
straight line and then the symbol < will be read as: "lies on the left from".
The given axiom will then be read as follows: “for each point * on a given
straight line there is such point ¥ on this line that X lies on the left from ¥”. Or let
us put it differently. Let us assume that this theory describes relations
between temporal moments. Then, the symbol = will be read as: "is earlier
than". The axiom under consideration can be read as: “for each temporal

moment * there is such a moment ¥ that X is earlier than ¥".
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The theory, which we called the elementary theory of inequality, describes
a certain structure that can be arbitrarily interpreted with a reservation that
all theorems of this theory must be regarded as properly describing a given
reality. Naturally, there is no problem to build and study axiomatic theories
which have no interpretation and are based on completely arbitrary
axioms, even an inconsistent set of them.

We claim that set theory can, under certain conditions, be considered a
science in the last, axiomatic abstract stage of its development. In this sense,
the axioms of a given theory (e.g. ZF) will mark a certain structure which
can be interpreted in different ways. The truth, obviousness and
intuitiveness of those axioms are of no importance. With such an approach,
we do not ask whether it is true that for each family of non-empty and mutually
disjoint sets there is a set which has exactly one common element with each set of
this family. We can say, on the other hand, that in ZFC theory (Zermelo-
Fraenkel with Axiom of Choice) we accept such a theorem as an axiom and
as a consequence, all theorems which can be proved on its basis. And the
other way round in ZF theory (Zermelo-Fraenkel without Axiom of
Choice): here, we do not accept this axiom nor the associated theorems. ZF
theory describes a certain structure while ZFC describes a different one.
Each of these theories can be studied by asking which theorems in it are
provable, and even, what the relations are between these theories
(structures). Each of these structures can be suitable to reconstruct the
arithmetic of natural numbers and, as a consequence, all classical
mathematics.

4. Contemporary structuralism

As said above, attempts to reduce the arithmetic of natural numbers to set
theory, i.e. reduce numbers to sets, gave ambiguous results. The problem of
reducing numbers to sets in a variety of ways is called Benacerraf 's
Challenge. Some researchers point at (Benacerraf, 1965) as a pioneering
work for the currently considered structuralist standpoints.

Nowadays, other views of this kind - apart from set-theoretic
structuralism — are also considered. We said in the introduction that
attempts to sort out and study the main assumptions of structuralism in a
concise manner have been made (Hellman, 2001), (Hellman, 2005),
(Horsten, 2007). Researchers claim that the fundamental property common
to all standpoints is that they clearly point to two features of mathematics.
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Firstly, the objects studied by mathematics are structures. Secondly,
mathematics justifies its theorems exclusively by means of deduction.

Mathematics is seen as the investigation, by more or less rigorous deductive
means, of "abstract structure," systems of objects fulfilling certain structural
relations among themselves and in relations to other systems, without regard to
the particular nature of the objects themselves (Hellman, 2005, 536).

The objects studied by mathematics are structures. The tool to study is
deduction. The metaphysical nature of the studied entities, i.e. structures,
and the possible properties which are inherent in them, are the subject of
discussion. This controversy is most clearly visible in so-called sui generis
structuralism, which treats the metaphysical status of mathematical
structures in a way similar to the status of general concepts (universals)
(Raz, 2015), (Schwartz, 2015), (Korbmacher & Schiemer, 2018), (Menzel,
2018).

(...) this approach conceives of structures as absolute objects, but not as abstract
particulars — rather, as universals, patterns in Resnik’s terminology, answering
to “what all particular systems of a given type — whether made up of concreta
or abstracta such as sets — have in common’’ (Hellman, 2005, 541).

Advocates of this view claim that a structure is a certain being separate
from theory which is studied by mathematics. A mathematical theory can
describe this structure in the proper way or not. Such a structure has
certain properties which mathematics must capture and next — by means of
deduction — describe. This kind of view could be compared to the
aforementioned second stage of the development of deductive sciences,
called axiomatic intuitive. At this stage primary theorems have certain
justification on the basis of which we state that they capture the structure
described in the proper way. The criterion to accept them, i.e. obviousness,
must refer to the reality, understood in any way, other than the theory
itself. Obviously, deduction is the only accepted way to justify derivative
theorems.

We claim that the views of sui generis structuralists, including first of all
(Shapiro, 1997), (Shapiro, 2010), (Resnik, 1997), can also be presented in
another way. Mathematical structuralism can be compared to the last,
axiomatic abstract stage of the development of deductive sciences. Then,
the discussed two features of mathematics, namely its structurality and
deductivity, will be understood as equivalent. There will be no difference
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between structure and mathematical theory. Axioms will be accepted in a
completely arbitrary way, without any justification.

Sui generis structuralism has a few variants. We will focus on ante rem
structuralism, which seems to be best analyzed and most frequently
discussed. We think that the arguments presented here also remain valid in
case of other standpoints, especially in re structuralism (Resnik, 1997) and
modal structuralism (Hellman1989). Besides, it can be said that under certain
conditions, interpretation of mathematical structuralism proposed here is
simpler to defend just within those two standpoints, which are sometimes
called eliminative structuralism.

The most important representative of ante rem structuralism is S. Shapiro.
We will show in three points that it is possible to understand this view in
such a way that it will be considered similar to the axiomatic abstract stage
in Ajdukiewicz’s concept.

1. We said that deductive science in the third axiomatic abstract stage treats
specific constants occurring in axioms in a way similar to how it treats
variables. These are not, however, empty ornaments but symbols which
mean certain relations. They obtain meaning thanks to axioms and
theorems in which they occur. "'Symbols of deductive sciences are called
symbols not because they purportedly 'mean’ or 'denote’ anything, but because
they play a specific 'role’, they are related to one another in precisely determinate
ways" (Ajdukiewicz, 1921, 3, trans. by MC).

Ante rem structuralists claim that "a structure has a collection of places and a
finite collection of functions and relations on those places" (Shapiro, 1997, 93).
Places of the structure can be taken by any objects and they can even be
empty since it is the relations between those places that constitute the
structure. Even if the objects occupying the places in the structure possess
some features other than relational, those features do not play any role for
mathematics. Mathematics studies structures from the perspective of places-
are-objects (Shapiro, 1997, 10). The structure is defined by the relations
which Shapiro calls formal and whose meaning is simply determined by
their use in the theorems of the theory.

In mathematical structures, on the other hand, the relations are all formal, or
structural. The only requirements on the successor relation, for example, are
that it be a one-to-one function, that the item in the zero place not be in its
range, and that the induction principle hold. No spatiotemporal, mental,
personal, or spiritual properties of any exemplification of the successor function
are relevant to its being the successor function (Shapiro, 1997, 98).
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The conditions placed on the relation of the successor and enumerated by
Shapiro are nothing more but enumeration of the axioms of PA arithmetic.
"If each relation of a structure can be completely defined using only logical
terminology and the other objects and relations of the system, then they are all
formal in the requisite sense. A slogan might be that formal languages capture
formal relations" (Shapiro, 1997, 98). According to Shapiro, mathematical
structures are created by formal relations. The meaning of those relations
are established by their use in the axioms of the theory. We claim that this
is Ajdukiewicz’s view expressed in other words on the meaning of primary
terms of deductive sciences which are at the third axiomatic abstract stage
of their development.

2. We said that according to Ajdukiewicz, the axioms of a deductive
science which is at the last stage of development are accepted quite
arbitrarily. No condition is placed on them; their obviousness, common
agreement for them or any other justification do not have to be present
while accepting them.

Structuralists have a similar opinion. Shapiro thinks that it is sufficient
to describe a structure to make it the proper object for mathematics to
study. Such a description can be treated as enumeration of axioms of a
certain deductive theory.

(...) way to understand a structure is through a direct description of it. (...) In
either case, most competent speakers of the language will understand what is
meant and can then go on to discuss the structure itself, independent of any
particular exemplification of it} (Shapiro, 1997, 74).

The work (Shapiro, 1997) describes a certain structure which is to be basic
for all mathematics and, in a way, competitive for set theory. The theory
enumerated a number of axioms from which the other properties of this
structure are to be derived by means of deductive inference. Shapiro claims
that this very description determines what the structure is like and there is
no need to refer to understanding of reality understood in any way beyond
this description.

On the traditional Platonist view, there is an important autonomy between the
axioms and the subject matter. (...) the axioms be true of the intended subject
matter. (...) We structuralists reject this autonomy between the axioms and
subject matter. (...) Because on the traditional Platonist view, the axioms are
statements about a particular realm of objects, it is possible that the axioms can
be mistaken. (...) On our view, the language characterizes or determines a
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structure (or class of structures) if it characterizes anything at all (Shapiro, 1997,
131).

Axioms are here neither true nor false because it is them which determine
the properties of a given structure. That is why the axioms describing a
given mathematical structure do not need any justification and they can be
accepted quite arbitrarily. We claim that where structuralists speak of
structure, the concept of theory can be used. Instead of a description of a
structure, we can speak of enumeration of axioms of the theory. Then,
structuralists” views can be treated as very close to the described third stage
of the development of deductive sciences.

3. The last stage in the development of deductive sciences, like the earlier
ones, assumes that the only way to justify derivative theorems is deduction.
Independently of the status of axioms and the way of justifying them, other
theorems of the theory should be a logical consequence of the former.

This is how all mature mathematical theories are built. The ZFC set
theory, for example, is such a theory. Shapiro also builds his theory of
structures in an axiomatic style and he compares it to the ZFC theory. What
is more, he believes that both theories can be used interchangeably
(Shapiro, 1997, 96).

When R. Torretti writes about the structural vision of mathematics, he
claims that its task is to draw logical consequences from the adopted
theorems (axioms).

(...) it would seem that we need only pay attention to two general traits. (1)
Mathematical studies proceed from precisely defined assumptions and figure
out their implications, reaching conclusions applicable to whatever happens to
meet the assumptions. The business of mathematics has thus to do with the
construction and subsequent analysis of concepts, not with the search for real
instances of those concepts. (2) A mathematical theory constructs and analyzes
a concept that is applicable to any collection of objects, no matter what their
intrinsic nature, which are related among themselves in ways that, suitably
described, agree with the assumptions of the theory. Mathematical studies do
not pay attention to the objects themselves but only to the system of relations
embodied in them. In other words, mathematics is about structure, and about
types of structure (Torretti, 1997, 4).

The first of the enumerated features of mathematics seems undisputable.
That theorems of mathematics should have a proof, that is they should be
the logical consequences of the adopted assumptions, is not questioned in
principle. Obviously, a discussion is going on what mathematical proof is
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and what ways of proving are accepted within mathematics but this matter
does not seem to be the object of interest of the advocates of structuralism.

A vision of mathematics as a science making use of deduction to study
certain objects he calls structures emerges from the above quotation of what
Torretti said. Those objects are something different from mathematical
theories. With such an approach, philosophical questions about the way
structures exist and how to get to know them, and — as a consequence — the
truth of the adopted assumptions are justified. We believe that such
structuralist understanding of mathematics where theory and structure will
become equivalent is possible. With this understanding, philosophical
questions about the way structures exist and how to get to know them will
change their meaning and will refer to mathematical theories, and not to
structures as such. The possible truth or falsity of the adopted assumptions
will only play a part if we happen to want to give any meaning to primary
terms of the theory, the meaning which would be different from that
established by axioms.

We can also say that varieties of structuralist standpoints, which is
mainly manifested in different ontological views, seems to support our
thesis. A structuralist vision of mathematics where differentiation into
structure and theory describing the former is of no importance is possible.
Whether structures have the status of Platonic ideas (ante rem structuralism),
general concepts like in Aristotle (in re structuralism), or — finally - a
different one, for example they are only possible in a certain way (modal
structuralism), is not important if the mathematical theory is at the last stage
of its development. At this stage, the theory describes a certain structure,
axioms determine the meaning of primary terms and whether such a
structure does exist and in what way it does is of secondary importance.
The question about the metaphysical status of mathematical objects
appears only when we acknowledge that the meaning of primary terms
(structural relations) is established through some kind of their reference to
a certain reality (structure) existing independently of the mathematical
theory.

The aim which we set for the present text was an attempt to understand
the structuralist vision of mathematics. We showed that it is possible to
understand mathematics in such a way that the structure, as the object
studied by mathematics, will be identified with the mathematical theory.
The third stage in the development of deductive sciences is assumed not to
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distinguish structure (as an object) from theory (as a description of this
object). We believe that this proposition is a kind of an alternative to
explain the statement that mathematics is a science of structures. We would
like to make a reservation that ultimately we do not take a stand in whether
mathematics is a purely deductive science (the theory in the last stage of
development) in the understanding presented here. Besides the arguments
provided here, we are also familiar with arguments against this statement.

5. Two faces of mathematics

Let us draw attention to the fact that outstanding researchers of
mathematics had certain doubts as to the possibility of cultivating
mathematics as a purely deductive science. In 1920 B. Russell thought it
was not a mistake; what is more, in some respects this way of cultivating
mathematics could be valuable but it seemed to be a certain kind of
simplification which does not comprise all aspects of the studied reality.

It might be suggested that, instead of setting up "0" and "number" and
"successor" as terms of which we know the meaning although we cannot define
them, we might let them stand for any three terms that verify Peano's five
axioms. They will then no longer be terms which have a meaning that is definite
though undefined: they will be "variables", terms concerning which we make
certain hypotheses, namely, those stated in the five axioms, but which are
otherwise undetermined. If we adopt this plan, our theorems will not be proved
concerning an ascertained set of terms called "the natural numbers" but
concerning all sets of terms having certain properties. Such a procedure is not
fallacious ; indeed for certain purposes it represents a valuable generalization.
But from two points of view it fails to give an adequate basis for arithmetic. In
the first place, it does not enable us to know whether there are any sets of terms
verifying Peano's axioms; it does not even give the faintest suggestion of any
way of discovering whether there are such sets. In the second place, as already
observed, we want our numbers to be such as can be used for counting
common objects, and this requires that our numbers should have a definite
meaning, not merely that they should have certain formal properties. This
definite meaning is defined by the logical theory of arithmetic (Russell, 1920,
27).

A. Tarski also notices a possibility of building a mathematical theory based
on any assumptions but he claims that such theories for which no
justification is presented and whose terms do not have definite meaning are
simply uninteresting from the cognitive point of view.
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Admittedly, sometimes we develop a deductive theory without ascribing a
definite meaning to its primitive terms, thus dealing with the latter as with
variables; under such circumstances we say that we treat the theory as a formal
system. But this kind of situation (...) arises only if several models or
interpretations for the axiom system of this theory are available to us, that is, if
we are concerned with several ways of ascribing concrete meaning to the terms
occurring in the theory, but we do not desire to give preference in advance to
any one of these ways. On the other hand, a formal system for which one could
not give a single model would, presumably, be of interest to nobody (Tarski,
1994, 119-120).

It should also be remembered that in 1931 K. Godel proved that each rich,
consistent and formalized axiomatic theory is incomplete. For example, PA
arithmetic of natural numbers is such a theory. This result can be
understood in this way that it will never be possible to capture — by means
of purely deductive methods — the reality which the axioms of PA
arithmetic try to describe. If we only use the classically understood
deduction, there will always exist such true sentences of PA arithmetic
which are not possible to prove. This is certainly a serious limitation for the
whole deductive method and thus for the statement that mathematics is a
structural science in the understanding presented here.

Besides extreme standpoints, which - on the one hand - treat
mathematics as a purely formal science (this is how we interpret the views
of Ajdukiewicz and mathematical structuralists), and — on the other -
completely reject the possibility of cultivating mathematics as this kind of
science, there are also moderate views. Some believe that mathematics has
two faces: one purely formal and focused exclusively on deduction, and the
other, which is more obvious and also concerned with justification of the
adopted assumptions.

(...) there are two mutual irreducible attitudes towards the method of
mathematics: one focus on the truth and the other on consequence. At the
intuitive stage one asks such questions as <how many parallel lines there are to
a given line?». At the abstract stage one asks such questions as «what follows
from the Riemannian or Euclidean theory?» (Tkaczyk, 2016, 37).

We believe that mathematical structuralism in the understanding presented
here perceives mathematics as asking about the logical consequences of the
adopted assumptions. The area of interests of this kind of structuralism
includes such questions as, for example: What properties does the structure
described by the axioms of Euclid’s theory or Riemann’s theory have? On the
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other hand, within this standpoint no questions are asked about which of
these structures exist if axioms describe it properly and if they have the
proper justification. The answer to the question if mathematical
structuralism in this understanding is the proper standpoint and possible
from the point of view of the philosophy of mathematics is left as an
important but open issue. We do not take any stand in this paper about this
problem.
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PARADIGM OF POSTMODERN PARANOIA
IN PREETI SHENOY’S LIFE IS WHAT YOU MAKE IT AND WAKE
UP, LIFE IS CALLING

D. PANDEESWARI}, A. HARIHARASUDAN?, Sebastian KOT?

Abstract: The aim of the study alleges on the postmodern perspectives of
paranoia in Preeti Shenoy’s Life is What You Make It and Wake Up, Life is
Calling. The term Paranoia is irrational and persistent feeling. The features
of paranoia are depression, exasperation and holocaust of mind,
Schizophrenia, tantrums and hallucination. The postmodern tendency of
paranoia is exemplified by researchers in various works. The postmodern
writer, Preeti Shenoy is a multifarious writer. Her famous novels are Life is
What You Make It (2011) and Wake Up, Life is Calling (2019) that is a
sequel to Life is What You Make It. These novels portray the issue of
postmodern paranoia through her writings. Ankita Sharma is the protagonist
in both novels. She is affected by bipolar disorder, and she leads her half of the
life in a mental asylum. These two novels focus on Ankita’s holocaust of
mind. The methodology of the study also adopts the theories of paranoia
proposed by Sigmund Freud, Sheldon Cooper, Jacques Lacan, Thomas
Ruggles Pynchon, Harry Stack Sullivan, Ivan Pavlov, Carl Jung, Jean-
Francois Lyotard and James Cameron. The present study emphasizes
Shenoy’s texts that depict the paranoid thoughts of Ankita Sharma. The issue
of paranoia in the texts is substantiated and explored by using the various
theories related to postmodern paranoia. The results of the study are
compared and discussed with other studies concerning paranoia. Finally, the
findings of the study explore that postmodern paranoia exist in the works.
Bipolar disorder is one of the mental problems in paranoia. The protagonist
Ankita Sharma is affected by bipolar disorder. By this disorder, her life is
shattered and admitted in a mental asylum.

Keywords: postmodern paranoia, exasperation, bipolar disorder, mental
asylum, suspicion.

1. Introduction

Postmodern paranoia is one of the perceptions in postmodern fiction, and it
explores the reality in society by its nature and changes (Bywater, 1990).
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2 Czestochowa University of Technology, Poland.
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Postmodern writers depict the cause of paranoia through their writings in
many ways, such as depression, societal pressure, brazenness, petulance,
hallucination, authoritative parenthood, etc. The term “Paranoia” was
derived from the Greek word ‘magdvowx’, which means “‘madness’.
Paranoia is a thought process and mental condition of an individual. The
paranoiac tendencies are characterized by disorder, delusion, vicious,
hallucination and suspicion. John Farrell has mentioned the symptoms of
paranoia; those are brazenness, distrust, hallucination and so on (Farrell
2006).The Roman encyclopaedist Aulus Cornelius Celsus abbreviates,
“paranoia means insanity or crazy” (Celsus 1938). Crazy, audacious and
adamant are the by-nature behaviors of the persons who are affected by
paranoia. Mary B. Sinclair attributes that the individuals affected by
paranoia may overreact and mentally ill, but they have much self-
confidence (Sinclair 1912). The symptoms of paranoia are stumbled on. In
the very beginning, Paranoia appeared in the plays of Greek tragedy and
later both Plato and Hippocrates used it. The notable theorists of paranoia
are Sigmund Freud, Sheldon Cooper, Jacques Lacan, Thomas Ruggles
Pynchon, Harry stack Sullivan, Ivan Pavlov, Carl Jung, Jean-Francois
Lyotard and James Cameron. The term paranoia is reflected in literature,
especially in postmodern literature. It is highly visible in the works of
Thomas Ruggles Pynchon who mentions that “Paranoids are not paranoid
because they are paranoid, but because they keep putting themselves,
fucking idiots, deliberately into paranoid situations” (Pynchon, 2012).
While coming to Indian English Literature, Preeti Shenoy is a
postmodern writer and also a TEDx speaker. The works of Shenoy focus
only on the sufferings of women and the empowerment of depressed
women. Considering the above statement, the postmodernist can read the
texts of Preeti Shenoy in postmodern paranoid perspective. The works of
Preeti Shenoy is also associated with the statement of Sigmund Freud that
eulogizes “Every dream will reveal itself as a psychological structure, full
of significance” (Freud 2019). Likewise, Preeti Shenoy’s Life is What You
Make It acquaints the dialogue of Ankita Sharma that “I was filled with a
deep sense of rage, helplessness, frustration, anger and a sinking feeling of
abandonment” (Shenoy 2011). Ankita Sharma is the protagonist of this
novel. Her dream is to join Delhi University after the completion of her
Under Graduation. However, her dream is distilled by her parents and the
person named, Abhi, who has proposed his love to Ankita. After the
misunderstanding with Ankita, Abhi drinks and drives a car, and it
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ultimately leads to the sorrowful accident. At this point, Ankita is affected
by the delusions of paranoia, and she is always in the state of exasperated
that moves her to Bipolar Disorder?, which is a symptom of paranoia.
Another novel of Preeti Shenoy is also highly associated with postmodern
paranoia -- Wake Up, Life is Calling, which affirms the dialogue of Ankita
Sharma that “There is such a lot troubling me. I struggle every day to
control my thoughts. I am fighting a daily battle with my mind” (Shenoy
2019). Ankita shares her paranoiac problems to Dr.Namita, who is a
psychiatrist and works in the National Mental Health Institute (NMHI).

Though there are many studies related to postmodern perspectives, only
a few studies have been conducted in terms of postmodern paranoia, which
is one of the perspectives of postmodernism. It is evident from the studied
literature that there is no such study concerning the postmodern paranoia
in Preeti Shenoy’s texts. This motivates the authors to conduct research in
this field.

The rest of the paper is categorized into four sections. The sections are
literature review, methodology, discussion and conclusion. The second
section deals with the review of the articles related to postmodern paranoia
in literature and highlight the viewpoints of other studies. Literature
review proves that no such study regarding postmodern paranoia in
Shenoy’s works. The third section is methodology that deals with the
adoption of the theories of postmodern paranoia in Preeti Shenoy’s texts.
The fourth section is discussion, which compares the finding of the present
study with other studies. The last section, conclusion, sums up the study
and highlights postmodern paranoia in Shenoy’s texts-- Life is What You
Make It and Wake Up, Life is Calling.

2. Literature Review

Paranoia has some branches, and male paranoia is one of the branches of
paranoia. Male paranoia is only related to the male who has paranoid
problems. There are two studies related to male paranoia*. They are
conducted by Rita Felski and Cynthia Weber. The study of Rita Felski

3 Bipolar disorder is a type of mental disorder. It classifies into three episodes. They
are manic, hypo manic and depressive.

4 Paranoia is a sort of thought process and suffered by both male and female. So,
the author mentions about male paranoia only.
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focuses on the term ‘kitsch’> and differentiates both masculine and feminine
(Felski 2009). It mentions about the paranoia that is also rooted in a gothic
novel and related to suspicion that cultivates in fantasies of persecution
(Felski 2009). Stephen king’s notorious work is The Shining, and this novel
is a sequel to Doctor Sleep; it comes under gothic genre and deals with the
patriarchy of feminist as well as psychological (King 1977). The novel The
Shining is based on the life of Jack Torrance. The protagonist Danny is an
alcoholic and in the state of depressed. Thirdly, the author portrays the
woman as a monster because he projected the women through culture.
According to culture, attitude and behavior are totally changed by the
human being. The author analyzes this article through Sheldon’s view on
paranoia and his famous novels are Fast Cars and Misery’s Return.
Sheldon’s Fast Cars is the novel and taken as a film. Stephen King is written
as like Sheldon, but he changed the title of the book as like Misery. The
author projects the idea that Stephen’s Misery comes under psychological
because the protagonist Misery Chastain is suffered from bipolar disorder
and schizophrenia (King 1987). So, the author exhibits male paranoia
through a man named Misery Chastain.

In the second article, the author is considered only on feminism through
paranoia. Here, the author did not mention about paranoia as much like the
preceding article. Cynthia is mentioned male paranoia as “the fearful
response of patriarchy to the loss of boundaries endemic to the condition”
(Weber 1994). The author uses feminist theory and to categorize as like the
title “Good Gils, Little Girls and Bad Girls’. And then, these girls are
referred to as three categories of feminism. The author has pointed out only
male paranoia through the text of Robert Keohane. In his essay
“Millennium”, concerns about two bodies. They are feminist and the
author’s point of view but the author is only projected on the feminist body
of literature (Keohane 1989). The above articles are illustrated about male
paranoia. The study of Mike Davis abbreviates with gothic logic of
paranoia. The author states that how gothic logic of paranoia in Brown’s
Wieland and Hawthorne’s The Marble Faun. He is differentiated between
paranoia and gothic logic of paranoia. In this article, the author mentions
only American novels because he reveals that most of the Americans are

5 The term ‘kitsch’ refers to art and its craving. It is also an international movement
of classical painters and established in 1998. This term elucidated in Odd
Nerdrum’s On Kitsch.
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affected by paranoia and one can identify it through their politics (Davis
2005). Here, the author exhibits the idea between gothic logic of paranoia
and American politics.

Thomas Pynchon is a notable writer, and paranoid ideas are portrayed
in his fiction. His notable works are mentioned in many articles for
paranoia. Those well-known novels are Gravity’s Rainbow and The Crying of
Lot 49. The study of Leo Bersani accolades paranoia in Pynchon’s fiction,
especially in Gravity’s Rainbow. This novel is based on war story, and
Slothrop is the protagonist of this fiction. His mind is distilled by the war,
and he is always in the state of being. Pynchon eulogizes, “Like other sorts
of paranoia, it is nothing less than the onset, the leading edge, or the
discovery that everything is connected, everything in the creation” (Pynchon
1973). The author highlights the idea of Pynchon that people have to stop
the ideas of suspect and concealed ideas will explore. Likewise, the
protagonist feels also like that he is suspecting himself. Bersani projects the
writings of Pynchon and how he is mentioned the words that clearly depict
the idea of paranoia. In Pynchon’s text, the writer’s words have hidden the
ideas of paranoia and do not convey the meaning directly. Those hidden
words are giving paranoiac ideas told by the author (Bersani 2014). Bersani
evaluates Pynchon’s novel with James Joyce’s Ulysses. While comparing
both novels, paranoiac ideas are depicted clearly in Pynchon’s novel than
James’s novel. Because Joyce is not explored much sufferings or suspicion
in his work. The novel, Gravity’s Rainbow, all the characters are endured
with suffering themselves especially the protagonist, Slothrop. So, the
author is used Pavlov’s theory. He is a well-known paranoid theorist.
Pavlov acclaims that “the ideal, the end we all struggle toward in science”
(Pavlov 1927). In the novel, Gravity’s Rainbow, is only focusing on the war
and the machines for the war. So, it relates to Pavlov’s theory. The article of
Richard Olehla abbreviates paranoia and possible madness in The Crying of
Lot 49, and the author is employed Lacan’s ‘concept of parental authority’®
in Pynchon’s The Crying of Lot 49.

¢ Parental authority deals with how the parents treat their children.

Firstly, parental authority is nothing but, deal with the child with love from the
parents. They have to take care and shower their love towards their children.
However, here, the author states the father role alone. Oedipa Maas is the
protagonist of the novel, and she is treated Pierce Inverarity as his father but he
does not like that. He is always thinking about God and religion. He does not
concern about Oedipa as his daughter. Here, the parental authority is portrayed in
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Finally, he projects that paranoid persons are individual and behave in a
diverse way. Richard reveals that if anyone is having faith in God or
religion, which is ‘eo ipso’” paranoia (Olehla 2008). Secondly, the author
analyzes two types of paranoia in Pynchon’s works. They are cultural
paranoia and linguistic paranoia by Freud’s theory (Freud 1961). Thirdly,
the author points out ‘Semiotic theory” that was coined by Saussure
(Saussure 1974), and it is a treaty with an elucidation of the sign through
subjective reading. Pynchon is used the terms such as NADA, DEATH and
WASTE in his fiction. The actual meaning for DEATH is ‘Don’t Ever
Antagonize the Horn” and for wastes “We Await Silent Tristero’s Empire’®
(Pynchon 2012). The author indicates the vocabulary and it takes place.
The third article of Danielle Bukowski, “Paranoia and Schizophrenia in
Postmodern Literature: Pynchon and Delillo” mentions only Pynchon’s The
Crying of Lot49 and Delillo’s Libra. This article is divided into two sub-
headings. The first part deals with how paranoia shifts to schizophrenia in
Pynchon’s The Crying of Lot 49, and the second part is the treaty with
postmodern terms and paranoid schizophrenia in Libra by Delillo
(Bukowski 2014).

Sigmund Freud is one of the trendy Paranoia theorists. He is known for
his psychoanalytic approach. He has focused mainly on delusion and
personality. Most of the articles deal with the theory of Freud. The study of
Leo Bersani projects Freud’s theory. Bersani has mentioned Freud's
paranoia along with Dr.Schreber case because Freud has mentioned
paranoia as a hidden idea in homosexual aspiration. Freud abbreviates the
types of paranoid delusions. They are delusion of discrimination,

a linear level. The previous novel also lost the parental authority nuance the
character between Slothrop and the Scientist. He is also concern about his science
machine (Pynchon 2012). The author is trying to convey paranoia through
religious. He notes that some persons are following and worshipping god. So, they
are a believer and to follow god’s words. Those who are not following and they are
considered to be an enemy. So that enemy is a symbol of paranoia. They are
following the rules of themselves and they are deeming to individual.

7 The term ‘eo ipso’ came from Latin and it is used as idiom in English. The term
‘eo ipso’ means through or by take action or quality.

8 Thomas Pynchon is a famous writer and he explores the idea regarding “Tristero’
Empire’ in The Crying of Lot 49. In the beginning of the novel, Pynchon mentions
that Oedipa and Metzger attend a play where they mention the name “Tristero”.
At the end of the novel, the author modified and explores ‘Trystero’ as
hallucination.
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erotomania, envy and opulence (Freud 1911). The author projects the ideas
that Freud’s theory regarding delusion and his famous book The Schreber”.
Freud is mentioned about delusions in different aspects. So, the author is
differentiating the delusions from the theory with the book. And then,
Freud is mentioned, “to decide whether there is more delusion in my
theory that I should like to admit, or whether there is more truth in
Schreber’s delusion than other people are as yet prepared to believe”
(Freud 1984). After that, the author considers the theory as a symptom of
paranoid, and the book is having truthful ideas. Finally, Bersani exhibits
that both ideas are portrayed in the work of Pynchon. Next, the author
Mike Davis has used Freud’s theory in his book “Reading the Text That
Isn’t There”. Mike Davis has used Freud’s theory, especially the concept of
Megalomania and Schreberian problem. Megalomania'® is nothing but, it
relates to depression. In this work, he is satirizing the Schreberian problem
(Freud 2000). The author is mentioned Foucault’s ideas also. As Foucault
said that, “must not be understood like a dream building: It is the diagram
of a mechanism of power reduced to its ideal form; it’s functioning,
abstracted from any obstacle, resistance or friction, and must be
represented as a pure architectural and optical system” (Foucault 1977).
The author Nandhakumar employs Freud’s “Psychoanalytical theory” in
his article. He mentions about three sorts of thoughts. They are ego, id and
superego. The author portrays the idea of superego with the character
Shruti in Shenoy’s The One you cannot Have. He poses the character Shruti
by superego because of her husband Rishab (Shenoy 2013). The author
illustrates Freud’s idea that sacrifice is a huge matter but the humans are
not sacrificed all the time. Certain times, they can change by their desire.
But, some persons cannot control their unconscious mind. Finally, he
affirms that the human mind is the powerful thing while comparing both
ego and superego, it does not an issue but the human mind is only ruling
everything (Nandhakumar 2018). The author mentions another concept of
‘Electra complex’!!. It deals with behaviours especially female characters.

® Daniel Paul Schreber was a German Judge who undergone by three mental
illness. Sigmund Freud is mentioned about him through his writings and he
named as the concept ‘Schreber Case’.

10 Megalomania is a mental illness and those who are affected by megalomania
they have delusional desires.

11 The term ‘Electra complex’ is recommended by Carl Jung in his Theory of
Psychoanalysis. It deals with a girls’ psychosexual with her mother.
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This concept exhibits the veiled thoughts of female characters. The study of
Perry Nodelman abbreviates Freud’s theory along with Robert Cormier’s
The Chocolate War (Nodelman 1999). The study of Bran Nicol elucidates
Freud’s case of paranoia. The author declares the case of interpretation.
Freud articulates that through interpretation, to connect both past and
present life incidents. Likewise, the author interprets Lisa’s case in the
novel The White Hotel (Nicol 1999).

The study of Gerald H.Zuk and Carmen V. Zuk abbreviates paranoid
transformation through the paranoid theory of Freud. The author mentions
that paranoid problem flourishes from their childhood but no one aware of
them. It replicates in adulthood that creates a conflict for identity. The
author illustrates paranoid with Freud’s case study (Zuk 1995).

Sheldon Cooper is a well-known theorist. His theories are mentioned in
various studies. The study of Rita Felski truncates with Sheldon’s real
incident. The author states that the writer Stephen King writes two kinds of
novels:  romance and gothic but Sheldon’s works come under
melodramatic pulp fiction. The author illustrates Sheldon’s road accident
that time he is recovered by an unknown woman, and he is admitted in the
hospital by her. Finally, he is recovered from the unconscious with
impenetrability. Likewise, Stephen’s One Flew Over the Cuckoo’s Nest stir up
with a female character. He states that the child depends on mother. The
character of mother is only invincible (King 2009).

Jacques Lacan is a famous theorist, and his theories are used by many
authors. A few studies are based on Lacan theory. The study of Richard
Olehla abbreviates Lacan’s concept of parental authority. Actually, parental
authority deals with both mother and father’s role towards their children
especially the way take caring their children (Lacan 1996). The author
focuses on only Pynchon’s The Crying of Lot 49 and expresses the role of
father. The author elucidates name-of-the-father. It represents ‘paternal
metaphor’'? and this concept is called name-of-the-father (Olehla 2008).
The study of Brain Nicol is based on Sheldon's ideas regarding paranoia.
He mentions Lacan’s idea that those who are misanthrope of delusion and
they must send to the world of delusion (Lacan 1977). The author illustrates
Lacan’s ideas through D.M.Thomas’s The White Hotel.

Ivan Pavlov is a well-known theorist of paranoia. He has experimented
the dogs for salivary secretion. Leo Bersani’s article abridges Pavlov’s

12 The phrase “Paternal metaphor” is proposed by Jacques Lacan in 1957.



Analele Universitatii din Craiova. Seria Filosofie 46 (2/2020) | 143

theory, and the author mentions Laszlo Jamf is a student of Pavlov and he
has experimented conditioning of baby. The upcoming article is related to
the experiment of conditioning baby (Pavlov 1927). The author Leo Bersani
employs the theory of conditioning baby with Slothrop’s infant child in
Pynchon’s Gravity’s Rainbow (Bersani 2014).

Harry Jack Sullivan is a famous paranoia theorist. The study of Gerald
H.Zuk and Carmen V. Zuk attributes Sullivan’s interpersonal theory. He
mentions that paranoid person cannot believe that he is affected or not.
However, he wants to prove in front of others that he is not having a
paranoid problem. Self-judgment plays a vital role while proving and how
he transforms and modifies himself.

The person may accept that he is having paranoid problems through
other activity, especially the way he is treated by them. The person must
have the capacity to judge himself (Sullivan 1955). The author takes
interpersonal theory by Sullivan for analyzing the person (Zuk 1995).
Another study deals with Sullivan’s theory applied in the novel of Eugene
Ionesco’s Amadee, and it is a French play. The author states about
nightmares. But both the paranoid theorist Cameron and Sullivan declares
that anxiety is the cause of paranoid. So, the author takes the idea of them
and illustrates the concept of nightmares with anxiety through the
characters of Amadee and Magdalene.

The study of Saxby Pridmore and William Pridmore focuses on suicide
in the works of Dostoyevsky’s novels. They are collected the data from
Dostoyevsky’s novels in four kinds of perspectives. They are the persons of
committed suicide, suicide effort, suicidal feelings, and some other points
regarding suicide. The author points out the methods of suicide in Russia.
They are committing suicide by drowning, shooting and hanging
(Pridmore 2015).

The study of Peter Wolf and Elza Marcia Yacubian abbreviates epileptic
experience in the works of both Dostoyevsky and Assis. The author points
out that Dostoyevsky’s famous character is Prince Myshkin in the novel of
The Idiot and Assis’s famous novel Quincas Borba'. The author highlights
the topic by using different terms of epilepsy like Auras, Prodromes, Bras
Cubas and Quincas Borba. Here, Bras Cubas is a kind method refers to the

13 The novel Quincas Borba (1891) is written by Machado de Assis and it is
distinguished as Philosopher or Dog? in English.
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protagonist’s past incidents. Finally, the author is using different terms
related to epileptic experience (Wolf 2019).

The exceeding studies are illustrated as Paranoia theories with
postmodern fiction. However, only one study relates to paranoia with the
background of the writer, Virginia Woolf by Sherman C.Feinstein. The
study of Sherman CFeinstein demonstrates adolescence and manic
depressive illness. The author finds paranoia in the life of Virginia Woolf,
and she is affected by manic depressive because of her mother and sister.
Manic depressive is sort of bipolar disorder. Virginia Woolf is affected
during by her childhood. The author explicit the point of Wolpert that
person has some psychological illness by their parents or whoever that lead
psychological corollary (Wolpert 1975). He points out her suicide also.
Finally, the author states Virginia Woolf is affected by bipolar disorder, and
her death also conveys the precise meaning that she always in the state of
depression that’s why she submarine into the river (Feinstein 1980).

The above studies represent the idea of postmodern paranoia, and these
studies are conducted by various authors in different works. Some authors
find paranoia in various texts but no one has identified postmodern
paranoia in Preeti Shenoy’s texts. So, the present study will bridge the gap
between the literatures. Thus, the present study attempts to dig out the
postmodern perspective of paranoia in Shenoy’s texts.

3. Methodology

Karl Menninger is a well-known writer, and he mentions that ‘a theory will
lead to confirmation or rejection” (Menninger 1985). Likewise, paranoid
ideas are substantiated by paranoid theories. The notable theorists of
paranoia are Sigmund Freud, Paul Eugen Bleuler, Carl Jung, Jacques Lacan,
Melanie Klein, Thomas Pynchon, Harry Stack Sullivan and James Cameron.
This section deals with the paranoid theories and the texts of Preeti Shenoy,
Life is What You Make it and Wakeup Life is Calling. The texts are
substantiated by the theories of paranoia.

Sigmund Freud is a trendy paranoid theorist. He wrote many works
regarding psychology. Dreams play a fundamental role in everyone’s life.
As like, Freud abbreviates that dreams only perfectly leads the person and
what he is going to achieve. Those dreams guide and mould the character
in a positive way to achieve the goal, and the person should be confident
and enthusiastic with his or her dreams. While fixing dreams, he/she is
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always in the state of thirst for knowledge. However, his activities seem to
be unconscious. Some persons do not know what they are doing? However,
they think that they are hard-working to achieve their goal. Freud reveals
the idea that “The interpretation of dreams is the royal road to knowledge
of the unconscious activities of the mind” (Freud 2019). Likewise, Preeti
Shenoy shares the same idea in her novel Life is What You Make it through
the character of Ankita Sharma. She is fixed her dream to study MBA in
Delhi. Then, she works hard and excellent in her studies to attain her goal.
After completion of her Under Graduation, she conveys her dream to her
parents, but they ignore it. She is disappointed by her parents and
whatever she explains; her parents are not lending their ears to their
daughter’s words. Finally, her dream is collapsed by her parents because
they are not ready to allow her lonely and stay there. She expresses that, “I
feel down and depressed. I feel worthless. I don’t know what is happening
to me and why I am feeling this way. There is really no reason. I have tried
to make these thoughts go away. I have failed. I don’t want to do this MBA
anymore” (Shenoy 2011: 134). However, she is not like Freud’s idea as
unconscious. She involves in all the activities with the conscious mind
because she is thorough with her dreams what she is going to achieve. With
wholeheartedly, she involves in her studies as well as competition also.
When her parents ignore her dreams that time onwards, she is in the state
of depression (Shenoy 2011). Another incident is Abhi’s death. Because she
always remains him and his thoughts make her as exasperated and she
cannot involve in any activity. This statement is the opposition to Freud’s
statement. Freud said that dreams only make much knowledge to attain the
goal. However, here, Ankita’s dream is entirely shattered by Abhi’s death.
So, Ankita is tormenting by the feeling and thoughts of Abhi. However, she
enjoys with her friends as well as Vaibhav. Ankita states that “The thoughts
kept going round in my head, tormenting me. I endured them silently”
(Shenoy 2019: 86). It is also a kind of habit to understand the character of
Ankita. Freud shortens that each dream has a psychological impact. He
states, “Every dream will reveal itself as a psychological structure, full of
significance” (Freud 2019).Similarly, Shenoy’s Wake Up, Life is Calling,
Ankita reads the book of “Dream Dictionary”. She elucidates that this book
clarifies notable dreams and its concealed meaning for dreams. And then,
Ankita has some dreams, and she wants to know about the hidden
meaning of her dreams. She finds a dragon in the book that symbolizes
blistering. So, she is afraid of what is going to happen. Ankita utters, “But
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there was nothing close to what I had dreamt of. There was no description
of that creature I had seen (...) I decided to look up the meaning of a dream
with dragons in it, (...) It said that a dragon in a dream could represent
someone (possibly me) with a fiery personality” (Shenoy 2019: 179).
Another incident, her dreams are shattered by her parents and Abhi then
she is distilled by the thoughts of Abhi’s death. The negative thoughts are
filled with the mind of Ankita Sharma. That is always suppressing her
mind and she does not focus on anything. She acquaints, “The taunting
voice inside my head started its usual cacophony. You are a failure. You
can’t even write. Your essay is rubbish. You will fail. You will be laughed
at” (Shenoy 2019: 126).

Paul Eugen Bleuler is a notable paranoid theorist. Moreover, he
abbreviates that if the persons are affected by a disorder that will be the
leading cause for all the reaction. Affectivity is an influence on the
characteristics of greed, lethargic, vigor, attentiveness, control and lacking
care. However, the paranoid persons do not know what they are doing.
Every attitude is changed by disorder and the level of effect. Bleuler
divulges, “Next to the quality of reactions, we must also consider the
rapidity and force of the affects and hence of the impulses. Jealousy, envy,
vanity are characteristics as well as affects. Affectivity is also responsible
for laziness, energy, steadiness, diligence and carelessness” (Bleuler 1912:
39). Ankita is a very good girl and always keep her room very clean. After
affected by bipolar disorder, she does not worry about anything. She totally
forgets her activities before the attack of disorder. Now, she feels herself as
frighten towards her appearance. Ankita excludes, “I was becoming
increasingly disregardful of my appearance too. I had lost a lot of weight.
My already thin frame now looked positively haggard. My eyes took a
haunted appearance. Yet they glowed with a kind of energy” (Shenoy 2011:
114).

Sigmund Freud abbreviates that if any person is affected by any
psychological disorder, especially paranoid person, they have poor
memory and they cannot memorize all those things. The main thing is that
they cannot recall the person’s name also. Here, Freud analyzing the
paranoid person’s memories. Freud states, “If an average psychologist
should be asked to explain how it happens that we often fail to recall a
name which we are sure we know, he would probably content himself with
the answer that proper names are more apt to be forgotten than any other
content of memory” (Freud 1921). This theory reveals in Shenoy’s work in a
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conflict way. Freud points out that the paranoid person could not recall the
name. However, Shenoy’s character Ankita Sharma, she explains
everything to her Psychiatrist Dr. Madhusudan with a lucid explanation.
She can remember all the past incidents with her beloved Abhi. After his
death also, she rethinks the words of Abhi and how she enjoyed with her
friends. All those memories are shared by Ankita to Dr. Madhusudan.
During her mania, she recollects all the incidents with a clear note. She
affirms, “I recalled the giddy exhilaration I felt and how everyone clapped.
I was also painfully aware that it was during my ‘highs” or the ‘mania
phase’ that it had happened” (Shenoy 2019: 40). Ankita is well-versed in
creative writing skill. So, she has the attitude that to write all those things
as diary writing and she makes some notes. She recalls her love and what
the ideas she learnt through. Those ideas are made by written form. She
eulogizes her love towards Vaibhav that she is waiting for the phone call of
Vaibhav. She consoles her that Vaibhav, wherever he goes but his love only
for her. Ankita accolades, “Love does not mean waiting for the phone to
ring or waiting for them to appear. Love is the quiet knowledge that they
aren’t going anywhere, and will always be there for you” (Shenoy 2019: 92).
Then, she abbreviates the life to coconut because the out layer of coconut
refers to how people see and some persons are enacting in front of others.
They do not reveal their sufferings as like the white part of the coconut.
However, here, Ankita recalls everything and shares all those things to
Dr.Madhusudan. Ankita excludes, “I compared life to coconut. I talked
about how it is green on the outside, and that is what people see (...) I
spoke about how some people are so closed that they never reveal the
white bits to anybody, and how it ultimately shrivels up and dies inside”
(Shenoy 2019: 42). Finally, she consoles her that she loves all those
sufferings. That also made of her life as heaven. Ankita ratifies, “I loved it
all! It was my own personal slice of heaven” (Shenoy 2019: 4). Lastly, Freud
mentions that paranoid persons may forget some content in their memory.
However, Ankita does not forget anything; rather, she elucidates every
incident to the psychiatrist Dr. Madhusudan.

Thinking induction is significant, and it has the ability to both upgrade
and degrade the person. Sigmund Freud delivers his lecture and states that
thinking is a sort of experiment. The person may think much, but he can
complete the thinking process with a small level of energy. While
comparing his thinking process level, he cannot put much effort as like his
thinking process level. Before that, the person must think positively while
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surrounded by the troop. Because of everyone in this troop, they observe
and monitoring his action. And then, what we think and our body should
hold that. No one expresses the thinking process entirely, and some
changes might have happened. Freud declares that "Thinking is an
experimental dealing with small quantities of energy, just as a general
moves miniature figures over a map before setting his troops in action”
(Freud 1973). The same idea contributes to the character of Ankita Sharma.
Abhi is the boyfriend of Ankita. When she hears the dead news of Abhi
and her memories seem to be bizarre. She is in the state of melancholy and
insane. She is thinking about her days with Abhi and how she spent her
time with him. And then, Abhi’s words are running on in the mind of Abhi,
and she does not share anything. If she expresses her grief in front of her
troop, they will know and treat her in a different way. Ankita thinks the
words of Abhi that “Keep in touch, Ankita. That is all I ask of you. Pride
has gone to your head, Miss Bombay. I am willing to wait a lifetime for you
if you say yes” (Shenoy 2019: 80). Then, Ankita has oscillation whether to
share about Abhi to Vaibhav or not. She mentions all the memories, but she
left the idea of Abhi through the letter. She alleges, “I could not write to
Vaibhav about Abhi as I had never mentioned Abhi to him. I toyed with
the ideas of telling him everything starting from the beginning” (Shenoy
2011: 105). She is always capable of thinking about her love with Abhi and
Vaibhav, college life and so on.

Carl Jung is the renowned paranoid theorist. He mentions about
paranoia through his theories. He states that the paranoid persons are able
to bare the impediments. However, their dreams are a tool that may
pretend or create some trouble. Jung implies, “Nevertheless it is possible to
pass the barrier. Nevertheless, a special and unexpected danger looms up
just at this moment—something “animal” (non-human or subhuman),
which moves backwards and downwards, threatening to drag with it the
whole personality of the dreamer” (Jung 1972). Jung states that through
dreams, only the problems may arrive in paranoid persons and they cannot
bear all those problems. However, the character of Ankita faces lots of
trepidations. Her life is filled with ifs and buts. She fights with her thoughts
because she is able to control her thoughts. She feels that her intact life is
filled with no happiness, only grief. Even though she bares all those pains
and angst, Ankita utters that “My life was about fighting my thoughts.
Every day” (Shenoy 2019: 95). She is facing all the problems directly by her
surroundings. She senses like a wounded animal, and she wants to hide in
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her gloomy room. She imagines the words: mental patient and psycho
bitch. She is the only girl who bares all the sufferings inside her heart.
Whatever the problems may arrive, she is ready to bare. However, those
problems are tormenting her and always raise the voice inside her mind.
She is filled with positive vibes; that is why she sends her sufferings as a
balloon. Ankita suffers that “I felt like an injured animal and wanted to
hide in the safety and darkness of my room” (Shenoy 2011: 146). Another
incident is made her feel as melancholic. Ankita imagines herself as a
mental patient and a psycho bitch'#. These words are scorning and
tormenting her mind. She defines that “I imagined the words ‘mental
patient’, “psycho bitch’ and everything else my inner voice sometimes
screamed at me in big, bold letter. I shrank them, put them in the balloons
and sent them away” (Shenoy 2019: 239-40). Here, Ankita’s ideas are not
connected to Jung’s ideas and opposite to the idea of Jung.

Jung explains about his patient that “The conscious attitude of my
patient is so one-sidedly intellectual and rational that nature herself rises
against him and annihilates his whole world of conscious values. But he
cannot de-intellectualize himself and make himself dependent on another
function” (Jung 1972). Jung mentions that one part of his patient is
intellectual like Ankita. She is good at creative writing. After recovering
from bipolar disorder, she wants to forge a new identity. The way of
affection leads to a new identity. Ankita wants to create a new identity like
intellectually. She feels that “It meant that nobody knew me here, nobody
knew my past, nobody knew of the crazy things I had done when I had
bipolar disorder. I was free to forge a new identity” (Shenoy 2019: 3).

Jacques Lacan is celebrated, paranoid theorist. His great concept is
‘Paternal Concept’. Under this concept, he narrates some ideas about the
parents. He affirms that parents’ role as a second movement in the sense
they have to work for their children and take caring of their children also.
Here, Lacan points out that the mother’s role is challenging and it is
subjective. The father’s role is objective because he does not take care of his
children as like mother. Lacan instructs that “The symbolic function
presents itself as a double movement within the subject: man makes an
object of his action, but only in order to restore to this action in due time its

14 Preeti Shenoy is a well-known writer, and she has written the novel Wake Up, Life
is Calling in 2019. In that fiction, she abbreviates the character of Ankita Sharma as
‘psycho bitch” which means a female considered herself as wrath and mentally
unbalanced
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place as a grounding” (Lacan 1977). Likewise, the parents” role in Shenoy’s
text is entirely different. The attitude mother is entirely different because
she is a traditional woman. She does not allow boys inside her home, and
she does not let her daughter call and talk to boys. Ankita’s mom divulges
the rule to her daughter and she says that “I quietly had accepted her rule
of “No boys are allowed to call you on the phone” (Shenoy 2011: 128). Her
parents leave their daughter in a mental hospital because of Ankita’s
behavior. Finally, out of exasperation, she writes that shaming mother and
no one like her in the world. The common thing is that parents have to take
care of their child in the entire situation, but Ankita’s parents do not like
that. That is why she writes like that and entirely she hates her parents for
this activity. She writes that “Then I took out my paintbrush and wrote at
the bottom of my picture “SHAMING-MOTHER NATURE”. I signed my
name underneath and now was quite pleased with the end result” (Shenoy
2011: 102). Ankita shares everything about her parents’ irresponsible
activity. Even though she does not care or worry about anything. Another
incident, Ankita mentions that if parents only do all those things for their
child without the ideas of her daughter’s suggestion that leads to
frustration. Some parents are not allowing their children to make a decision
that time they are disappointed and in the meantime, they can avoid their
parents and hatred towards their parents. Ankita advises that “Live life
according to how your parents want you to, and you might end up
frustrated” (Shenoy 2019: 104) because she also lives according to her
parents wish that leads agony and alienation. Ankita commits suicide out
of frustration. After her suicide, the parent’s duty is to give advice and to
motivate their daughter. During this incident, she is always in front of the
eyesight of her parents. Ankita is a single child for them so they shower
much love towards her. Parents should give freedom to their child and to
arrange some trips to change the mindset or for relaxation. But they do not
like that so Ankita feels lonely in her home and feels like a prisoner. She
feels that “I felt like a prisoner” (Shenoy 2011: 136). Ankita realizes her
mistake after that she pleads her parents because they want to force her
into the mental asylum. She has trepidation towards the mental hospital.
Ankita conveys her ideas that “I promised them I would never ever do it
again. My dad wanted me to agree to accompany him to the psychiatrist”
(Shenoy 2011: 136). Then, Ankita’s parents do not inform where they are
going to. After returning to home, her father explains that they went to
meet Dr. Neeraj Ramiah is suggested by Dr. Madhusudan. Without her
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permission, her parents discuss Ankita’s case to Dr.Neeraj. Here, etiquettes
of her parent are collapsed. Finally, she is depressed by her parents’
activities. She expresses her thoughts towards her parents that “I was filled
with a deep sense of rage, helplessness, frustration, anger and a sinking
feeling of abandonment. How could they leave me like this?” (Shenoy 2011:
159). In the beginning, Ankita’s parents do not allow any boys to talk
through phone and do not allow the boys inside their home. But now, they
are changed. They allow Vaibhav and welcome him with a smile. Ankita
narrates the behavior of her parents that “Vaibhav had started turning up
each morning to play badminton with my father. Ma would greet him and
serve him coffee (...) she liked chatting with him while he finished his
coffee” (Shenoy 2019: 45). Finally, the ideas regarding parent are connected
and interfere with Lacan’s theory.

Lacan notices that science experimental is not labeled by quantity. At the
same time, the measurement of the relation is not original by everyone.
People can change day to day life, and they are mortal, and their
relationship may remain immortal. And then, science experiment is correct
in sometimes, but the human being relationship is not correct one, and it
undergoes some changes through time. Lacan affirms that “For
experimental science is not so much defined by the quantity to which it is
in fact applied, as by the measurement it introduces into the real. This can
be seen in relation to the measurement of time without which experimental
science would be impossible” (Lacan 1977: 55). Likewise, the love between
Ankita and Vaibhav is measured by Lacan’s ideas. Lacan affirms that
people can change according to time. However, Ankita depicts love in a
different way than they are talking through phone and spend their time
taking. In love, the persons may not change according to time. If they do
not talk or spend their times, their love may die. It is not like other common
people. But, they are changing their attitude towards people and they may
create a clash between them. Ankita alleges that “The measure of what
constitutes love is different for everyone. For some, calling once a week and
talking for a while is enough expression of love. For others, calling once a
day is adequate. If love should thrive, communication is a must. If you do
not communicate, love dies” (Shenoy 2019: 197). Lacan does not believe in
human beings relationship; that’s why he is written like that. The other idea
is, life is not controlled by any laboratory locale and here people have to
study the cause and effect of life (Lacan 2006). Ankita affirms that “Life is
not a science experiment in controlled laboratory settings where you can
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study cause and effect. Life is so much more” (Shenoy 2019: 117). Another
incident, out of irritation, Ankita neglects her life to live. She quotes that
there is no grade to evaluate comrades, love, smile, euphoric and trust and
those are not given the grade for life. This idea is dissimilar with the idea of
Lacan. Ankita conveys that in life, many levels are there. But those levels
are not permanent and they are not giving any grades especially there is no
grade for life also. Ankita frustrates that “And yet, friendship, laughter,
love, kindness, hope, joy, generosity-these are the most important things in
life. And there is not a single grade to measure that. There are no grades
given for LIFE” (Shenoy 2019: 127).

Melanie Kleine is a noteworthy paranoid theorist. He verifies that the
change is between the strength of mind and desolation, and these are the
features of miserable disorder that is found in children. Kleine points out
that “For instance, the change between excessive-high spirits and extreme
wretchedness, which is a characteristic of melancholic disorders, is
regularly found in children” (Kleine 1960). He points out the symptoms of
melancholic disorder. Likewise, Shenoy exhibits the symptoms of bipolar
disorder. The characteristics of bipolar disorder are exasperation, fury,
moaning and helplessness. Kleine points out some features in children.
However, here, these features are exhibit in a teenage girl. That is the only
idea is different from here. Ankita expresses that “Frustration, rage, tears
and helplessness welled up inside me. I closed my fingers again and my
nails dug deep” (Shenoy 2011: 133). Another symptom may be alienation
and always remaining the past and to realize all the sufferings. Every idea
is remaining in the form of pain. She feels that pain is the only companion
and always accompany her just like shade. She notifies that “I agony of it
made me want to weep and wail out my sorrow but even grief eluded me. I
was numb and senseless. I ached to feel something. I ached to feel pain. I
ached to cry. I ached to think. I ached and ached. The ache was a constant
companion like a shadow” (Shenoy 2011: 143). Through these features or
symptoms, she is confirmed by the psychiatrist that she is affected by
bipolar disorder. However, Kleine mentions ‘melancholic disorder’ and
here bipolar disorder. Dr. Madhusudan mentions that Ankita is affected by
bipolar disorder through her activities. The doctor states that “Ankita, you
have a severe case of bipolar disorder” (Shenoy 2011: 162).

Suicide plays a vital role in the world. Many persons are committing
suicide by depression. Thomas Joiner is the notable writer. He mentions
“From time to time, completed suicides cluster in space and time” (Joiner
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2005). He states that a group of people are committing suicide day by day.
Joiner has experimented the patients that depression is the main cause of
suicide. He determines that “This research shows that depressive
symptoms (a key one of which is suicidality) are associated with
feelings of social ineffectiveness and that these may manifest
particularly in close relationships” (Joiner 2005). Likewise, Ankita
commits suicide out of depression. At first, she does not know in what way
to commit suicide. She learns from the book how to commit suicide. The
book “A Suicide Manual” is presented by Ruth. Through that book, she
learns some things regarding suicide. She states that a normal person can
read the book for pleasure, but she memorizes all the tactics for her life.
Out of depression only, she does not know what she is doing. Ankita states
that “Normal people did not read a book about suicide, memorizing all the
methods to take their lives. You can never be normal, the voice inside my
head screamed” (Shenoy 2019: 159). After learning, she takes a blade and
makes a small cut near the side of the wrist. After cutting only, she realizes
the pain, and she could not bear that pain. She explains that “I took it and
made a small cut on the side of my wrist. I winced slightly as the blade cut
the skin, and a line of blood appeared. I felt better than, Now at least, the
pain was real. I could bear this. It was not like the phantom pain which was
terrifying unbearable” (Shenoy 2011: 120). Whatever happens, she does not
stop her plan for suicide and she thinks that what the possible plans to
commit suicide. She learns a few methods. The first method, she imagines
bathtub and it is not available in her bathroom. The second method is to
pour kerosene and the third method is to hang from the fan. Ankita
mentions about her tactics to commit suicide that “I thought of slashing my
wrists and then submerging them in a bucket of water which would ensure
that I bled to death. In the movies, they usually do it in bathtubs. But our
bathroom had no bathtub (...) the other method I considered was pouring
kerosene all over myself and getting burnt like the letters (...) Then I
thought of hanging from the ceiling fan which was the most common
method used in movies” (Shenoy 2011: 151). The tormenting of Abhi’s
death is the only reason to commit suicide. She is totally distressed and
feels alone in her home. She feels like a prisoner and without her parent’s
permission, she cannot do anything as like her wish. Ankita feels that “I felt
like a prisoner” (Shenoy 2011: 136). She finds difficulty in her living and
she cannot control her thoughts. She brawls with her mind. Ankita
expresses about her life that “There is such a lot troubling me. I struggle
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every day to control my thoughts. I am fighting a daily battle with my
mind” (Shenoy 2019: 128). Finally, she takes long forty winks that may
change her mind and thinks that sleep is the only habit the forget and bear
the problem. She utters that “Sleep was elusive” (Shenoy 2019: 148).
Finally, she understands that life has taught many lessons but it does not
provide the syllabus. Every human being has to understand the value of
life and to set their life positively. Ankita learns that “Life is also a great
teacher. Life gives you the exams but doesn’t tell you the syllabus. It is up
to us set our own lessons” (Shenoy 2019: 117).

The famous writer Pynchon accolades that those who are affected by
paranoid, that is not exact paranoia. They are affected by the surrounding
people because they are underestimated by paranoid assumption. Those
people force persons into paranoid situations. He abridges that “Paranoids
are not paranoid because they're paranoid, but because they keep putting
themselves, fucking idiots, deliberately into paranoid situations” (Pynchon
2012). Likewise, Ankita is affected by Abhi’s death. That is why; she is
always in the state of exasperated. However, her parents depict that her
behavior and attitude is changed. Here, Ankita is forced into paranoid
situations by her parents. She hates her parents because they send her
daughter into a mental hospital and she gets agony towards her parents.
Ankita expresses her pain that “I was now admitted in a mental hospital

and I was alone. I HATE YOU. BOTH OF YOU. COME BACK HERE-DON'T LEAVE
ME LIKE THIS- YOU'RE MY PARENTS DAMMIT (...) WHY THE FUCK DID YOU GIVE

BIRTH TO ME? COME BACK DAMMIT-COME BACK” (Shenoy, 2011: 159-60).
Freud acclaims about memory because it is the central part of each and
everyone’s life. He mentions that to avoid the pain and sufferings through
memory. It can change the disturbance thoughts. He declares that “To
avoid the awakening of pain through memory is one of the objects among
the motives of these disturbances” (Freud 1914). As like the character of
Ankita is disturbed by Abhi’s death and her parent’s attitude. Finally,
Ankita is affected by bipolar disorder, and her life is in a mental asylum.
After recovery, she is a tick on with her memory without any disturbances,
and she completes her studies. She receives six degrees. And then, she
marries to some other man, and he is a very sensitive man. They have a
child, and there are in Bangalore. Here, Ankita’s memory actives positively
that is why she is settled in her life with euphoric. Finally, as Freud says,
memory is the main object to remove or remain the disturbances. Here,
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Ankita eliminates all the upheavals in her memory and her life leads with
cheerful (Shenoy 2019).

Melaine Kleine is a famous paranoid theorist. His ideas are different,
and he explains paranoid problems with children. If any child shows any
disturbances in front of their parents or whoever that should be analyzed
by a psychiatrist, those who are affected by any disturbances their life ends
in prison or asylum and their mind is shattered into pieces. After saving
from the disturbances, they can build up their life in a positive way. Kleine
praises that “If every child who shows disturbances that are at all severe
were to be analyzed in good time, a great number of those people who later
end up in prisons or lunatic asylums, or who go completely to pieces,
would be saved from such a fate and be able to develop a normal life”
(Kleine 1960). Here, Ankita is not a child, and she is a teenage girl, but
Kleine’s idea is related to Ankita. Kleine’s theory points out children’s life
and here Shenoy points out a teenage girl, Ankita. She has spent her life
with bipolar disorder and admitted to a mental asylum. After revealed
from bipolar disorder, she feels complimentary, luminosity, superb and
awake for those disturbances. She reveals that “I felt free. I felt light. I felt
wonderful. I felt alive. Life was calling, and I was awake” (Shenoy 2019).

The above explanations reveal that the texts of Preeti Shenoy give
substantiation to the theories of postmodern paranoia. Many incidents are
portrayed regarding paranoia by her in the texts, and all the incidents have
the link with postmodern paranoia. Finally, the author’s exploration of
paranoia in the texts of Shenoy is highly visible. Then, a discussion is a key
content to contrast and compare paranoia tendency in Shenoy’s works with
other studies.

4. Discussion

There are a few studies regarding paranoia in literature. Those studies are
compared and illustrated with Shenoy’s select texts in terms of postmodern
paranoia.

The study of Nicholas Lemann affirms that the concept of paranoid
attributes in every fiction in America because commonly American people
are affected by paranoia. The main reason is American politics. That is only
made to think and live. The style of paranoia is in their writings. Those
American writers focus on paranoid because of American people. It is
directly referred to American people (Lemann 2006). The study of Richard
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Hofstadter justifies about the same as the previous article about American
people. However, these studies are focusing on only American people
(Hofstadter 1996).As like, paranoid style prohibits in the works of Shenoy.
Her texts are focusing only on the character of Ankita Sharma and how she
leads her life with bipolar disorder and how she is frustrated (Shenoy
2011).

The study of Leo Bersani abbreviates about Pynchon’s Gravity’s Rainbow
through paranoia. In this novel, Slothrop is the protagonist of this novel
and science fiction also. He is always in the state of suspicion regarding V-2
rockets. He wants to save his native people and he knows the tactics of the
rockets. He is in the state of oscillation that he is going to save his native
people or not. The author portrays the suspicion of Slothrop that comes
under paranoia (Bersani 2014). Likewise, Ankita is the same as the
character of Pynchon’s Slothrop but the idea is only different. Here, Ankita
is always in the state of exasperation because of Abhi’s death and her
parent attitude. Abhi’s death is only the turning point of her life that
shatters the life of Ankita (Shenoy 2011).

The study of Perry Nodelman affirms about Cormier’s The Chocolate War
through paranoia. The author points out both the father and his son Tom
Brown. The father wants to fulfill the wish of his son to own a shop inside
the school campus to sale chocolate. The father writes a letter to the
Headmaster, but he does not accept. So, Tom Brown is always thinking
about the candy shop and wherever he goes and thinks about the shop and
gets agony towards the Headmaster. Finally, he reaches the state of
hallucination and frustration. The author points out paranoia through the
character of Tom Brown (Nodelman 1922). Likewise, Ankita Sharma is also
in a state of frustration. Tom Brown is affected by paranoia through the
candy shop because the Headmaster does not give permission. But in the
case of Ankita is different. She is always thinking about the death of Abhi
as like Tom’s candy shops (Shenoy 2011).

The study of Hariharasudan abbreviates that paranoia is portrayed
through the character of Ammu in Arundhati Roy’s The God of Small Things.
Her husband is an alcoholic person. Through his activity, Ammu feels
paranoiac. She takes the large book from the shelf and beats her husband.
The author mentions the etiquettes of Ammu. Finally, the author projects
that paranoid ideas are explored through the character of Ammu
(Hariharasudan 2017). Likewise, Ankita is affected by the death of Abhi
and her parents.
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The study of Sherman C.Feinstein abbreviates that the writer Virginia
Woolf is affected by bipolar disorder. The author studies the biography of
Wolf and finds some paranoid ideas in the life of her. The author points out
that Woolf is affected by manic-depressive during her childhood because of
her mother and sister. They are the reason that Woolf is depressed. Manic
depressive is a part of bipolar disorder. The author exhibits that Woolf’s
writings also depict the idea of paranoid. For example, Woolf's The Years
(1937) mentions her sister Laura, and she is described as insane. Actually,
at the age of 13, Woolf is affected by manic-depressive, but through her
writings, she changed the character’s name instead of Woolf. After the
death of her mother, she is committed to suicide. Before that, she is affected
by a bipolar disorder that leads to committing suicide (Feinstein 1980).
Likewise, the character of Ankita is also affected by bipolar disorder by
Abhi’s death. After his death, she hates everything and does not
concentrate on anything. She is always in the state of depressed, and there
is no such happiness in her life. She still recollects the days with Abhi and
his words. These are lead to commit suicide. She explores her pains and
agony through her writings in the format of poetry (Shenoy 2019).

The study of Oleg Bazaluk and Olega Nezhyva abbreviate Martin
Heidegger regarding his views on life. The authors states Heidegger’s
views are Husserl, Dilthey and Jaspers and it is otherwise known as
phenomenology, philosophy of life and existentialism. The authors
categorize three stages on life (Nezhyva 2016). Likewise, the character of
Ankita Sharma’s life is categorized by these ideas because she is affected by
bipolar disorder. From this disorder, she learns that life has teaches many
lessons and the person set to achieve the goal like college degree, good job,
even marriage also. She learns from her life that to forget the past and do
not want to remember at any time. This is the philosophy of life through
the character of Ankita Sharma. Here, Heidegger's second view,
philosophy of life connects with the character of Ankita Sharma (Shenoy
2019).

The study of Michael Wendland represents Wittgenstein's ideas
regarding language game. The author notifies that language game as
synonym for words especially in language. Sometimes, a person conveys
any idea that may be misunderstood by anybody. So, every person must
know about the language especially the synonym (Wendland 2016).
Likewise, Ankita’s mother is a traditional woman and she does not allow
the boys inside her home. After a year, she allows especially Vaibhav and
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she makes conversation with him. At the beginning, Ankita misunderstood
the words of her mother. Here, Michael ideas link with Shenoy’s idea that
portraying of language (Shenoy 2019).

The study of Tetiana Matusevych commands that transformation leads
revolution or eclecticism in society. The author mentions eclecticism that
deriving ideas, style and thoughts. The author points out the
transformation in society that leads both revolution and eclecticism
(Matusevych 2016). Likewise, the character of Ankita Sharma leads her life
in different angle because she is affected by bipolar disorder. According to
disorder, her life splits into before, during and after the bipolar disorder.
Finally, her life leads revolution that she completes her education as her
wish. She proves her creative skills through she gets a well settled job and
leads her life with euphoria (Shenoy 2019).

The study of Gabriel Furmuzachi requires identity in two ways. They
are personal identity and imaginative identity. The first criterion personal
identity refers to a particular person and it may physical or psychological.
The author eulogizes that personal identity person has the mind to tackle
all the problems while comparing psychological identity person. The
psychological person’s identity affects by his/her brain that leads some
problems (Furmuzachi 2017). Likewise, Ankita Sharma affects by bipolar
disorder. During this, she treats herself as mental and psycho and she does
not know that what she is doing. After recovery, she wants to create new
identity in the society. Here, Gabriel ideas connect with the character of
Ankita Sharma through to create new identity (Shenoy 2019).

Paranoia is portrayed in many novels by various writers. They are
Virginia Woolf, Sylvia Plath, Judith Guest, Jane Greenberg, and Jasmine
Warga. For example, Virginia Woolf’s popular novel is Mrs. Dalloway. In
this novel, Septimus is the shell-shocked war hero. He is affected by the
bipolar disorder as same as Ankita Sharma. Actually, it is the real story of
Woolf, and she writes her life incidents through some other characters.
Here, the author is affected by bipolar disorder, and that is why her
writings seems to be (Woolf 1925). Another writer, Sylvia Plath’s The Bell
Jar represents the life of Esther. She is depressed by bell jar, and Ankita is
depressed by Abhi’s death. Esther spends her life in a mental asylum as
like Ankita (Plath 1971). Another novel, Guest’s Ordinary People is the
popular novel and Conrad is the main character in this novel. He commits
suicide but it is failed. After his suicide attempt, he is forced to admit in the
hospital. Then he realizes his mistake and gets into life as positively. This
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character’s life also seems to be the character of Ankita’s life. Some quite
different is there between the theory and the text (Guest 1982).

Lastly, the issues of paranoia are compared and discussed with other
studies. That projects that paranoia is portrayed in Shenoy’s texts highly
through the character of Ankita Sharma. The idea of paranoia contributes
too many fictions, but those novels are not in Indian contexts. The present
discussion is not only compared with the studies of other researchers, but
also it is compared with other novels in the perspective of postmodern
paranoia in Shenoy’s select texts. Each study and novels mention that
paranoid ideas are the same and way of narration only differs from each
text and study. Finally, the study affirms that paranoia is there in the texts
of Preeti Shenoy through the character of Ankita Sharma, who is affected
by bipolar disorder.

5. Conclusion

This study spotlights the postmodern paranoia. It is rare in literature,
especially in Indian writing. Paranoia diversifies from both psychology and
literature. In literature, paranoid ideas entail in the form of writing. The
present study analyses the postmodern fictions of Shenoy, such as Life is
What You Make It and Wake Up, Life is Calling, and those are illustrated
through the theories of paranoia. Finally, paranoiac ideas render in the
select novels of Preeti Shenoy through her writings. The upshot of the
study is that the protagonist, Ankita Sharma, is affected by bipolar
disorder, and she leads her life in a mental asylum. So, the paranoid ideas
are explored in the works of Shenoy -- Life is What You Make It and Wake
Up, Life is Calling. The limitations of the study are: most of the studies
transmit to paranoia are in psychology, not in literature. So, that is a very
tricky thing to find paranoia in literature. Many theorists are there
concerning postmodernism but the only number of theorists is there under
postmodern paranoia. This is intricate to find postmodern paranoia
theorists. The present study recommends for auxiliary studies that the
future research can be accomplished in the areas of exasperation life of
Ankita, psychology barriers, quest for identity, alienation, migration,
cultural disparity, love, role of friendship, reminiscence of Ankita’s college
life and so on.
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PHILOSOPHICAL MEDITATION,
A TOOL FOR PERSONAL DEVELOPMENT AND LEADERSHIP

Vasile HATEGAN!

Abstract: The paper presents the interdisciplinary links that draw attention
to meditative practices as part of philosophy put into practice, starting from
the individual level and going to the groups and organizations. Looking at
the areas in which he can interact, we refer in particular to the ways of
applying philosophical meditation, as an important tool of the philosophical
practitioner, who can interact with the leader of the organization, in the new
process of philosophical counseling for management or leadership of the
organization. This work brings to attention the concept of philosophical
leadership, through which the leader can learn the meditative state to achieve
a philosophical meditative application, made by a specialist, who uses specific
elements of meditative exercises used since ancient times by philosophers, a
process that can be brought in the current context of philosophical
counseling, as a form of a useful philosophical practice for managers, with
benefits for both parties, both for the practitioners and for the leaders.
Keywords: philosophical counseling, leadership, philosophical meditation,
organization, personal development.

Introduction

This approach is just a sequence of research into a new field dedicated to
the potential offered by philosophical practice that can use various tools,
one being the meditative exercises, manifested since antiquity under the
name of spiritual exercises. In this way, we have studied the potential
offered by meditative practice, which can become useful also applied to the
business environment, through specific practices included in philosophical
consulting services for organizations, for their leaders and staff. The paper
analyzes some specific elements to philosophical practice, taken from
philosophy, which become the working tools in new occupations,
increasingly required in the world, the philosophical counseling and
consulting, along with ethical counseling. These are the specializations that
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can find application in various fields of activity, and they are addressed to
persons or groups, organizations, companies and institutions. Based on
these considerations, we ask ourselves whether these philosophical
practices can be applied in organizations specific to the business
environment and the answer refers to some categories of people, such as:
managers and their management teams, employees of the company or
members of the community in which the organization operates; and leads
us to define the other concepts who was detailed in other papers (Hategan,
2019b) such as: philosophical consulting, the philosophical leadership and
ethics applied; all concepts are intended for the manager and management
team of the company or institution.

Short review of our research about philosophical practice and leadership

In order to continue the research on the implementation of philosophical
counseling in Romania, I focused on other fields of activity in which
philosophical practice can develop and apply innovative programs of
philosophical consulting and applied ethics, the chosen theme being the
organizational environment, viewed as a generic representation for the
companies and their business environment. In this context, I participated to
some conferences held within the program called "Global Economy under
Crisis" and the papers were published in university journals in the
Economic Sciences Series. The study of applied forms of ethics and forms of
philosophical counseling, which can be put into practice in companies and
institutions alike, derives from the contemporary evolution of the business
and community environment, where I found a real interest for other
consultants, having new specializations with origins in ethics and
philosophy alike. These approaches tries to signal to interested
practitioners or philosophers, that there is a need to develop philosophical
practices applied in business or institutions, with the help of philosophical
consultancy, which can be brought to the organizations along with an ethic
applied in this field.

A first paper resulting from the debates held at the mentioned event had
the topic of leadership in organizations (Hategan, 2018b), which detailed
the concept of leadership or management of organization, in correlation
with the specialization that is outlined in philosophical practices, that of
philosophical consulting, as a new philosophy for leaders. In the
documentation I noticed a promoter of the concept called the reflexive
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leadership, this being the Italian Andrea Vitullo, who developed the theme
in his book with the same title, showing that philosophical practice can
benefit managers, through reflexive tools (Vitullo, 2007). The research also
refers to the book by Eugenie Vegleris for the same categories within an
organization which starts from a generic letter to a manager, developing
the topic and presenting the characteristics of the process which a manager
can benefit by a new concept, the philosophical counseling (Vegleris, 2006).

The study identifies other concepts for leaders, such as philosophical
sensitivity (Contesini & Zamarchi, 2009) or organizational thinking
(Cervari & Pollastri, 2010), showing the link between the new type of leader
and their concerns for the concept of social responsibility (CSR) of the
organization they lead, it becoming a concept more current in organizations
that want to build a reputation for the social environment in which they
operate, only not in the business environment which is connected by the
nature of its business. Thus, there is a growing need for the teams of
leaders to develop programs and strategies that distinctly express socially
responsible activities, with long-term benefits to the organization, not only
by its reputation, but also by framing the unit in the social environment
where it is located and it activates. We can observe such concerns among
specialists and researchers in economics or management area, to identify
strategies for actions specific to the field of corporate social responsibility
(CSR), meaning that we have studied these approaches to highlight the
interdisciplinary links that can develop between applied philosophy and a
socially responsible organization.

In order to highlight the possibility of including philosophy in research
topics for other fields, I participated in two multidisciplinary research
projects, with a mixed team of researchers from the University of
Timisoara, and conducted studies in the field of management related to
CSR, which also allowed interdisciplinary approaches with the field of
philosophy (Hategan e.a. 2018c, 2019d). It is useful this type of research
projects carried out in common groups, with researchers or specialists from
various fields, who can study a topic from different perspectives, in which
each brings its own expertise to its specialization, which will highlight the
interdisciplinary role of philosophy and the possibility to interaction with
other fields. Within the same research concerns for other fields of activity,
in which philosophical practice can develop and apply innovative
programs of philosophical consulting and applied ethics, we chose as
theme the organizational environment (Hategan, 2019b), this being a
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general representation for the companies and business environment,
followed by a review for this prospective field which presents the
modalities of philosophical practice for the economic and business
environment, and finaly this work was recently finalized by editing a new
volume entitled: Philosophical Counseling in Organizations (Hategan, 2020).
The cited book includes a special section for the translation into
Romanian of some reference works published in the journal Philosophical
Practice, and we refer to the paper of the British philosopher Geoffrey
Klempner who assumes the role of "business philosopher" presenting the
philosophy he sees in a business arena, where philosophy can enter
through this practice expressed in the form of a specialized advisor, who
can also address people of the business area, with the help of a new
profession, the philosophical consulting for the business environment
(Klempner, 2009). The next included paper was written by practitioner Eli
Eilon who identifies a link between philosophical counseling and
entrepreneurship, in the sense that the entrepreneur needs a counselor or
can become a philosophical practitioner himself, and who can turn to a
philosophical counseling practitioner to clarify intention and taking
decision for developing a business as an entrepreneur (Eilon, 2009). The last
of the works published in the mentioned collection belongs to a coaching
specialist, David Brendel, who presents in parallel the coaching related to
philosophical counseling, showing some similarities but also the essential
differences of these two services applied to managers or leaders (Brendel,
2014). The mentioned author has a perspective of collaboration between
this two services, which can be achieved in the form of partnerships
between professions, considered to be "auxiliary professions" specific to the
century we live in, he has the idea of a dual certification, which can be
delivered in the form of a personal development and consulting package.
We can observe that the stated activities also highlight the
interdisciplinary links made between philosophical practice and the
business environment, needing to approach a philosophical consultancy for
leaders, which leads us to outline a new concept called the philosophical
leadership, or by others, the reflexive leadership. We support the way to
revitalize leadership, using some tools taken from philosophy and
presented by specialists trained in philosophical consulting for managers
and their teams. We believe that philosophy put into practice within
companies, as organizations specific to the business environment, can help
substantially to regulate the economic systems in which they operate, by
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applied ethics and philosophical consulting, as the new branches of
philosophical practice for organizations. We believe that an important role
can be played by the specialist in philosophical practice, who can be a good
facilitator and philosophical consultant alike, for people working in
business, in companies and organizations. All areas we have referred to,
can develop new forms of interdisciplinary collaboration, where
philosophical practice can play a greater role, and shows the importance of
this research, indicating the need to make public the results obtained for
the development of other specializations or applications, along with the
requirement to include these concepts, tools and working methods in the
training programs of practitioners in philosophy, as well as the
development of other programs that can generate new specializations, with
specific applications to all researched fields.

Some premises about the meditation concept, an instrument of
philosophical practice

My experience as a trainer led me to some personal observations, followed
by the study of aspects regarding the activation of mental processes and the
work tools that can be used for the problem or dilemma, which a person is
confronting during his life. My thesis was the first Romanian Ph.D.
research about philosophical counseling (Hategan, 2018b), and was
including a study of the need to implement philosophical counseling,
which also indicates the ways for recognition and regulation for a new
profession. The work contains brief references to previous studies,
including a brief presentation of the meditative state related to a concept
called the active philosophical meditation, which later became a distinct
research topic, created through the link between the meditative state and
the philosophical tools analyzed, which generate specific mental processes
and they can act successfully on certain life situations, with certain effects.
Previous research describes a method of inducing a meditative state, as a
necessary state in the process of meditation and philosophical reflection,
and I resume now some elements about the meditative state and its role in
philosophical meditation and reproduce them schematically below,
showing the positioning of the meditative state on an imaginary axis,
which makes the transition from the active and conscious state of mind
towards sleep, as a state of mind; but the meaning can be reversed, with or
without experiencing the new meditative state.
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ACTIVE STATE MEDITATION STATE SLEEP STATE

Fig. no. 1. The meditative state as a form included in the mental states.

The conclusion becomes obvious, to support the development of these
meditative methods and techniques, by including them in the professional
training programs of the philosophical counselor. The topic was continued
by a study about the potential that the meditative state can offer in the
process of the philosophical practice, presented in the book entitled
"Philosophical Meditation - an instrument in philosophical counseling"
(Hategan, 2019a) where other similar concerns are included, identified by
other contemporary practitioners of philosophy. The volume includes some
references to Ran Lahav who introduced the new concepts in the analyzed
field: one being contemplative philosophy, a concept based on relaxation
and breathing exercises, which appeals to the meditative state induced by a
group facilitator, a state in which the approach is like a theme of reflection,
the exercise being also called "the philosophical contemplation" (Lahav,
2005) or another concept, called "the philosophical companionship" (Lahav,
2016). Lahav's efforts are continued on the theme of philosophical
contemplation (Lahav, 2018a), being seen as a process that can take place in
the state of meditation, which can be induced with the help of mental
exercises, he says. At the event in Mexico, organized under the auspices of
ICPP, the practitioner Ran Lahav presented the three principles underlying
his new concept of the deep philosophy, showing that it is truly
philosophical, deeply personal and transformative at the same time,
requiring a state of mind, called "the contemplative state of mind" (Lahav,
2018b).

Italian practitioner Lodovico Berra wrote about the metaphysical
meditation concept, classifying his meditation exercises on different levels
of difficulty, which can be progressively accessed (Berra, 2010). The levels
that Berra talks about, start with meditation on the body, continue with an
inner centering after which at the next level the author says, the texts or
phrases from philosophy can be introduced, chosen according to the topic
of meditation. Another level noticed by him is the meditation on some
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objectives or ideas, which can be elaborated before the exercise or results
even from the meditative process, because in the meditative process the
judgment is suspended, to reach the essence of the concept. The
practitioner's exercises continue with the introduction of a meditation on
time or cosmic consciousness, and for the more experienced, the Italian
practitioner has a meditative exercise on death or other special concepts,
such as nothing or the nothingness (Berra, 2010, 55). The whole theme of
metaphysical meditation was later developed in the form of a textbook,
where Berra also presents meditative techniques, such as: the reflection or
introspection, contemplation, receptive technique, transcendence, resuming
to Zen or yoga applications with new orientations towards meditation
(Berra, 2017).

Returning to antiquity, about which we already know that many
philosophers have resorted to meditation, where it was a process of
thinking and reflection manifested in various forms of philosophical
practice. The analysis studies the premises of using meditative practices in
philosophical applications, starting from some connections of philosophical
practices with other fields in which meditation manifested, referring
especially to the spiritual realm, which included meditation in its own
rituals, under various forms of application, especially in the form of
spiritual exercises, which also generated some manifestations of paternity
on the concept of meditative practice. But with the emergence of other
fields of science dedicated to the human mind, the concept of meditation
was taken over to be studied, referring here to psychology, which included
in its procedures the new elements of meditative state, or in
psychoanalysis, as a result of studying the consciousness states of person.
Thus, we can observe some interferences of the meditative concept with
various fields, starting with the ancient philosophy and its practices, in the
spiritual and theological field alike, continuing with the field of studying
the human mind, where meditation is sometimes attributed to be specific to
it, or with the various meditative practices, where we can include yoga or
Zen, specific to some oriental religions, and recently, with the personal
development programs that can also use the mental states specific to
meditation.

Elements of meditative practice are also found in the philosophical
schools of antiquity, which practiced such exercises, and later became those
the spiritual exercises referred by St. Augustine and Thomas D' Aquino,
and recently by the French philosopher Pierre Hadot, who defines
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meditation as a "practice of self-conversation”, showing that the place of
philosophy was largely occupied by theology, through the spiritual
exercises of the periods following antiquity, thus giving up the
philosophical meditations specific to ancient schools (Hadot, 2002).

The Buddhist spiritual leader Dalai Lama also talks about meditation in
his interviews or in various published works, where he speaks about the
mental training, without giving it religious connotations, in the sense of
Buddhist religion, and he is showing a clear distinction between the two
types of meditations: the first being the analytical meditation, specific to the
thought process, and the second being the concentrated meditation (Dalai
Lama, 2010). In an attempt to explain psychotherapy in a Buddhist
perspective, the psychologist Mark Epstein draws attention to Buddhist
meditation, showing how it can complement therapy, he referring to the so-
called Buddhist parable of the cork, the cork being similar to meditation,
which will allow "crossing the waters" (Epstein, 1995).

My recent book presented the forms in which meditation is used as a
useful tool for new philosophical practices (Hategan, 2019a), manifested in
the form of a specialized service offered by a specialist in philosophical
practice, called a philosophical counselor, with some reference to the
specific forms of work, which can be included in the training portfolio of a
specialist in the new practice, the philosophical counseling. In the same
direction, these research concerns was applied by Professor Rick Repetti,
and at the annual conference of American practitioners held in New York
in 2018 (see at www.appa.edu), and he presented the role of meditation as
a tool that can be used in philosophical counseling and he also talked about
his research on groups of students who performed some meditative

practices and which resulted in a change of attitude towards philosophy.
His conclusion was: the students who tried a meditative exercise, later
became interested and involved in studying and understanding
philosophy, and the reduced interest was from the students who did not
practice meditative exercises. To understand all these new ways of
working, I reviewed some practices that have been successfully applied by
practitioners in philosophy, thus identifying the areas where philosophical
meditation can be applied by the new specialists and practitioners of
philosophy. In the same research was proposed for example applied
exercises that can be tested individually or with the help of a facilitator,
recommended as a first mental experiment that can be done by those
interested in the practices of philosophy, to learn and experience the
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benefits of the meditative state. The meditative exercises bring to the
practitioners' attention these working tools, in order to include the practice
of meditation in the new applied current, represented by practice and the
philosophical counseling.

About the meditative exercise, as a form of philosophical practice

The expression "to make philosophy" generally manifested by putting into
practice the knowledge gained by philosophy, for the benefit of a person,
involves the initiation of a thought process, which involves the use of tools
taken from philosophy, one of which is philosophical reflection, it can also
take place with the help of a meditative state.

This being the moment when a person has a personal state of
reflection or meditation, to analyze a situation they are facing at a given
moment and they try through the meditation process to obtain a result or a
clarification on their life situation. We can observe that although meditation
has its origins in the philosophy of antiquity, over time, its role was later
taken over by theology, which promoted spiritual exercises; then other
areas referred to meditative practices, especially the sciences dedicated to
the mind, such as psychology and psychoanalysis, and recently the
meditative practices was included in some personal development
programs. In my work we identified the importance of a certain way of
functioning of the human brain, represented by the alpha level, which can
generate a conscious meditative state, in which the brain operates at a
frequency specific to sleep but in which it remains conscious, and this level
can be a special trigger for the meditative process, where the subjective
instruments of the mind can be activated.

The conscious positioning of the subject between the active state of mind
and the natural state of sleep, imprints an active character of the meditative
process, in the sense that it will be able to use working tools of the mind,
such as: visualization and imagination. In the same context, other
Romanian practitioners were concerned with studying the correlation
between brain and mind, concluding that the states described by traditional
theories are directly correlated with the psychophysiological processes of
the human brain, meaning that brain states can be seen as the mental states.
Psychologist Ionut Mladin has studied the mental experiments from the
point of view of the researcher in philosophy, highlighting the two working
tools already mentioned, namely the perception through visualization and
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imagination, as ways of operating the human mind, using known or
constructed images, and he concludes that the image will have a
productive character, by passing from the passive state to the active and
creative state, given by the imagination. The author also affirms that the
localization of mental images takes place in the occipital lobe of the human
brain, a fact already confirmed by neurology and psychology alike (Mladin,
2018). In this context, we observe once again the importance of the two
working tools, namely visualization and imagination, and I recommend
these to be included in philosophical practice, along with the rest of the
tools already successfully used by the practitioners. In the following table
the studied mental instruments are presented, positioned in the context of
meditative states and referring to an imaginary axis of time, where the
orientation is from the past to the future:

THE PAST PRESENT FUTURE
MENTAL PROCESS REFLECTION ANALYSIS CREATIVITY
EFFECTS CAUSE ISSUE SOLUTION
MEDITATIVE | MEDTATON | contevmamon | MEPTATON
MENTAL TOOLS VISUALISATION PERCEPTION IMAGINATION

Table no. 1. The mental processes and tools reported in time

In this table it can be observed how the two instruments specific to the
active meditative state act, where the visualization takes place on in the
some situations or events from the past, and the imagination is activated to
mentally represent the possible future situations. The active state of mind is
specific to the present time, and it is responsible for the analysis of the
problem or situation, followed by a process of contemplation, activated by
the perceptions specific to the present moment. The meditative practices
proposed for philosophical counseling can be applied in the personal
counselling and for group or organizational applications, provided that the
practitioner being trained also had some experience in applying these
practices, as a facilitator or philosophical counselor. Regardless of the forms
of work adopted by a practitioner of philosophy, it can be observed that to
achieve a meditative process, and the practitioner uses a specific processes,
such as: philosophical contemplation, creative visualization and guided
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imagination, elements that are useful for a philosophical reflection, in a
process applied to the theme or meditative project.

The meditation and philosophical contemplation are a part to the
practices of ancient philosophers, and the human history made this concept
to be taken over later by theology or some Eastern religions, and
contemporary, this concept is present in various therapies or is included in
some motivational or personal development programs. In each of these
tields, where meditation has found an expression, it has happened that this
concept has been acquired or presented to be specific to that field, often to
the detriment of philosophy, due to philosophers' concerns for the
academic side of philosophy or by their inaction in combating those who
take an exclusivity for the meditative process, or even by those who avoid
any philosophical practice, but they could naturally include meditative
practice as coming from the philosophy of the antiquity, but it has been
forgotten for a long time.

In the same time with the return of philosophy in the applied field,
philosophers who have now become practitioners or specialists in
philosophical counseling have rediscovered the benefits that the meditative
state can offer, the applications of meditation have thus been introduced
into philosophical practices. All these actions show the role of the
practitioner in philosophy, concerned with bringing home all the important
tools used by philosophers of antiquity, and therefore implicitly that of
philosophical meditation, now with the help of the specialist in
philosophical counseling they will bring the philosophy to the regular
people, as a practical way to understand their life and its meaning, through
they learning the practical skill of philosophizing.

Conclusions

It is opportune for the research activity to be continued on this applied
field, the philosophical counseling, by implementing a new specialization
programs for philosophy practitioners, but also by publishing and
promoting all research papers in this new field. This paper has highlighted
only a few interdisciplinary links of philosophical practice that have led us
to study meditative practices as part of the philosophy put into practice, the
study started at the individual level, and be continued to a way of
application to the groups or organizations, where all are willing to
experience the benefits of active meditation, like a thematic application,
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specific to philosophical practice. Looking at the various areas where it can
interact, it can be learned how to apply philosophical meditation, as an
important tool of the philosophical practitioner, generating a new practice
for leader of the organization, used in the process of philosophical
counseling, and applied to managers or any leaders of company. This
paper supports the concept of philosophical leadership, which can now be
completed with new tools and applied exercises brought by the counseling
specialist or philosophical practitioner who supports the leader to learn the
meditative state and together to use philosophical meditative applications.
The specialist can now put into practice the specific elements of meditative
exercises used since ancient times by philosophers, and which are brought
today by including them in the process of philosophical counseling,
becoming the specific forms of philosophical practices for managers and
leaders, or for personal development, with more benefits for all participants
to these meditative process.
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CUM TREBUIE SA PRIVIM POPULARIZAREA STIINTEI?
CU UN STUDIU AL CAZURILOR MIRCEA MALITA SI
SOLOMON MARCUS

Ana BAZAC

Abstract: After the first part — rather a summary — about the meanings of
science popularisation, the participants on both sides of this process, and the
differences and similarities between the researchers in science and technology
and the popularizers of science, more precisely, between the scientific
theories and their popularized form — the paper emphasises some concrete
aspects of science popularisation at two big Romanian researchers, the late
Academicians Mircea Malita and Solomon Marcus. These aspects concern
the new ideas advanced in the popularisation of science and technology.
These new ideas might have appeared, or not, in the specialized works, and
they are not (not necessarily) lucrative or unexpected emergence after an
assiduous thought process. The novelty here is the original interpretation
as a qualitative leap after the accumulation of facts and information about
them. In this sense, the novelty has often a philosophical flavour, i.e.
philosophical concepts and hypotheses — or even theories — appear as
consequences of the scientific theories and suggestion of integrative, holistic
approaches of knowledge and the world.

Keywords: popularization of science and technology, Mircea Malita,
Solomon Marcus, philosophical meanings, holism.

1. In loc de introducere

Astazi nu se pune problema intaietatii nici a filosofiei si nici a stiintei.
Deoarece fiecare face ceea ce ii este specific. lar daca filosofia nu reuseste sa
evidentieze semnificatiile lucrurilor in lumina experientei actuale a
oamenilor, nu este din cauza ca ,nu mai e ce-a fost”, ci dimpotriva, cd nu
este In stare sd fie astdzi la fel de percutantd cum a fost in vechime, adica nu
mai e In stare sa fie cum e astdzi lumea/in consonanta cu lumea de astizi. lar
aceastd impotenta este determinatd de tendinta dominantd din filosofie de a-
si separa prezumtiile (analiza lor in spiritul ,filosofiei profesionale”) de
problemele lumii de astazi, de a separa analizele din domeniile ei de

1 Division of Logic, Methodology and Philosophy of Science, Romanian Academy,
Bucharest, Romania.
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perspectiva integrativa, ,godeliana” si de a crede ca realitatea este
judecarea abstracta/ceea ce da aceasta judecare. (Aceasta ultima fraza (‘de a
crede ca realitatea...”) Tnseamna aici cd aceia care cred cd propria imagine
abstractd despre lucruri este singura adevarata, adica realitatea este aidoma
imaginii lor abstracte, nu iau in seama nici macar faptul cd lumea are
semnificatii pentru om in madsura in care ideile-cunostinte apar si sunt
prelucrate de minte?, si ca deci imaginile diferite trebuie confruntate pentru
a intelege realitatea. Perspectiva metafizicd rea care mai exista — mai ales la
cei care se adapa din popularizarea unei filosofii ce refuza confruntarea,
uneori sub semnul incomensurabilitdtii teoriilor — constd tocmai in a crede
cd nevoia filosoficA de principii prime ar fi totuna cu fetisizarea unei
filosofii care nu isi confrunta si nu isi pune sub semnul Intrebarii
prezumtiile).

O scadere a gandirii — si filosofice — este si excluderea din criteriile de
analiza a perspectivei sociale/de clasa. Perspectiva istorici din filosofie nu
este acelasi lucru cu perspectiva sociali/de clasd. Ideea iluminista cd omul
rational va reusi sa faca lumea mai umana a fost dezvoltarea intregii teorii a
ratiunii/rationalititii omului, a educabilititii sale si a capacititii sale creatoare.
Ideea insdsi a corespuns nasterii modernitatii, adicd a capitalismului.
Ideologia legitimatoare a acestuia, ideologia progresului, s-a bazat tocmai
pe ideea iluminista de mai sus. Desigur ca ideologia e contradictorie, dupa
cum Intreaga teorie de mai sus a fost creata intr-un cadru social
contradictoriu. Dar a vedea — si Inca precis — caracterul contradictoriu al
ideologiei moderne e una, iar a echivala ideea iluminista cu acest caracter si
a o si nega (,pe aceasta bazd”) e alta: adicd ridiculizarea si refuzul ideii
iluministe nu decurge in principal din scaderile ideologiei moderne, ci
tocmai din consecventa acestei idei in care logica se uneste cu etica®.

Astazi acest caracter socialmente determinat este o banalitate. Astfel
incat numai aceia care vor sa escamoteze responsabilitatea unor categorii
precise, vorbesc de ,,...conform cdreia el, omul, prin ‘ratiunea’ sa poate face
orice, In final si acesta este cel mai rau lucru, sd schimbe cum are chef
Natura”. Doar cei care nu vor sa vada caracterul de clasi al deciziilor sociale
vorbesc despre ,omul...” (in general)*. “Filosofia” care trateaza raportul

2 Constructivismul (Kant).

8 Ana Bazac, “The Enlightenment Epistemology and its Warning against the
Instrumentalisation of Science”, Noema 2020, pp. 29-75.

4 Putem vorbi de ,omul” in general/vina ,,omului” in general atunci cand avem in
fatd decizii economice si politice de a stoarce natura in numele profitului privat?
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om-naturd in modul acesta este clar impotentd. Caci filosofia — care este o
formd de cunoastere — are, evident, mesaje. Care este mesajul pozitiei de mai
sus? Incriminarea omului In general; si ce mai rdmane? Oare filosofia nu
este, inainte de toate, responsabila fatd de om?

Problema — actiunea rea a omului in naturd — este una specifica arzator
modernitdtii in crizd de sistem, aparand insa deja in modernitatea tarzie.
Aceasta problemda trebuie rezolvatd teoretic cu mijloacele  actuale:
informatiile date de stiinte si interpretarea lor punand sub semnul
intrebarii toate prezumtiile.

Cele de mai sus si acest raspuns reprezinta o nota epistemologica.
Conceptele filosofice si universalul evidentiat de filosofie nu apar prin
invartirea unor termeni goliti de povara continutului concret: ci
dimpotriva. Hegel spunea cd adevarul e intregul (si anume intregul
concret).

Caracterizarea tuturor stiintelor normative la gramadd, a tuturor creatiilor din
filosofie si din stiintele sociale este pendantul perspectivei abstracte de sus in
care se vorbeste de vina ,,omului” in raport cu natura. Nu putem vorbi la
gramadd, otova, ci trebuie sd inferam concluzii interesante tocmai din
discernerea si conditionarea fina a ideilor. Trebuie sa vedem si sa aratam clar
ce/ce fel de lucrari filosofice — si de ce — au dat o imagine sau alta®. Nu toata
filosofia a pierdut startul fata de stiintd. Iar adecvarea filosofiei la cerintele
lumii de astazi, inclusiv prin considerarea creatiilor stiintei si tehnologiei,
este aceeasi si in filosofia profesionald si in aceea popularizata. Caci, da,
exista si popularizare a filosofiei si, desi nu aceasta este subiectul
articolului, trebuie spus ca, dacd si filosofia profesionald si aceea
popularizata (in bloguri, video-uri, pe site-uri specifice) cer aceleasi criterii
de analizd, uneori tocmai filosofia profesionala este mai timidd, sd spunem:
nu ludm In seamd, desigur, promovarea/reclama.

PARTEA INTAI

2. Injurul definitiei popularizirii stiintei

Sau cand avem 1n fata decizii economice si politice care storc individul uman in
masa si 1i determind disperarea, rata urata a imbolndvirilor, moartea fnainte de vreme,
chiar sinuciderea, in numele aceluiasi profit privat?

5” Alexandru Boboc, Philosophy and Science in the Eva of Late Modernity: Philosophical
Reconstructions under the Influence of the Modern Scientific Spirit”, Noema, XV, 2016,
pp- 341-358.
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Istorie: Termenul este modern: a corespuns gandirii iluministe din sec. al
XVIII-lea occidental (pe de o parte, acum stiinta se face din ce in ce mai
aplicat, se descopera lumea, se publica lucrdri si se creeaza muzee; pe de
altd parte, obiectivul explicit este rdspandirea cunostintelor — vezi
Enciclopediile).

Dar popularizarea stiintei devine obiectiv general si prioritar in sec. al
XIX-lea (publicul occidental amator de stiintd creste prin generalizarea
alfabetizdrii si unei baze de cunostinte rationale, necesara noii forte de
munca industriale cu diferite grade de calificare): literatura stiintifica este
parte a planului general de educatie si este considerata mai benefica pentru
morala decat beletristica (Si stiinta moderna s-a dezvoltat in cadru
institutionalizat®).

Numele: vine de la popor (chiar in franceza, vulgarisation; in romana,
termenul de vulgarizare inseamna depreciere/valoare slaba, de aceea se
foloseste popularizare’. In engleza, popularisation este si educatia informala si
neformala?).

Definire: popularizarea stiintei

A comunica stiinta in mod accesibil publicului larg (si nu comunitatii de
specialisti) (dar exista mai multe tipuri de public in publicul larg) (mijloace
de popularizare: scoald; carti, jurnalism, muzee®).

A face cunoscutd stiinta si in afara specialistilor [in comunicarea de
specialitate, fiecare stiinta (descoperiri, probleme) este cunoscuta de proprii
specialisti].

Popularizarea stiintei nu e o simpla dovada de umanism, ci “un mijloc
de stimulare a cresterii economice”°.

Dar este stiinta popularizata ,vulgara”?

Sau: oare accesibilitatea reduce calitatea stiintifici?

¢ Lewis A. Coser, Oameni ai ideilor. Perspectiva unui sociolog (1965), Traducere, studiu
introductiv si note de Camelia Créciun, lasi, Editura Universitatii , Alexandru loan
Cuza”, 2012, pp. 75-84.

7 Ana Bazac, “For the popularisation of science: A critique of the present
mainstream anti-scientism”, Noema, XV, 2016, pp. 365-382.

8 Cheng Kai Ming, Leung Kai Fong (Eds.), Popularization of Science and Technology:
What Informal and Nonformal Education can do?, Paris, UNESCO, 1989 (An
International Conference organized by Faculty of Education, Univversity of Hong
Kong in co-operation with UNESCO, September 4-9, 1989).

® Massimiano Bucchi, Brian Trench (Eds.), Handbook of Public Communication of
Science and Technology, Abingdon, Routledge, 2008.

10 Cheng Kai Ming, Leung Kai Fong (Eds.), p. 9.
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In principiu, nu.

Calitate stiintifica = caracteristici ale textului stiintific: claritate si precizie
(a termenilor, In descrierea premiselor, a problemelor, a solutiilor),
demonstrare a premiselor si solutiilor, deci logicd si perspectivi criticd asupra
tuturor pasilor din oferta stiintificd.

Popularizarea stiintei = transmiterea logicii ideilor — inclusiv in desfisurarea
lor istorici — legate de o problemd pusd in stiinfd si rezolvatd sau nu.

Aceasta transmitere exclude sau reduce/sintetizeaza mijloacele si
limbajul tehnic fara de care nu exista raport de cercetare stiintifica, dar nu
anuleaza logica si perspectiva critica. (Conceptul de jargon': in stiintd,
jargonul nu vrea sd izoleze comunitatea stiintifica, ci e doar mijloc de
comunicare specializatd). Deci aceasta transmitere implica o privire meta
(filosofica) asupra stiintei.

Prezumtii mai mult sau mai putin tacite impotriva popularizarii stiintei

Si motivele directe de popularizare (eficacitatea economicd) si
deprecierea popularizarii stiintei au prezumtii, care trebuie cunoscute, mai
ales astazi.

Prezumtiile celor care obiecteazi: 1) educatia formal/in scoali a fortei de
munca e suficientd; 2) stiinta popularizata nu este baza pentru dezvoltarea
stiintei (“nimeni nu citeazd cartile de popularizare ci articolele de
specialitate”’); 3) popularizarea stiintei e pierdere de vreme, deoarece
receptorii tintd nu sunt capabili nici sd reactioneze si internalizeze
cunostijntele stiintifice din literatura de popularizare, si nici sd le dezvolte,
adicd sa participe la creatia stiintifica.

Pentru a verifica prezumtiile, sa ne amintim de doua aspecte. Unul este
cel al imaginii despre popor. Existd imagini statice — de la cele negative la

11 Albert Dauzat, Les argots. Caractéres. Evolution. Influence. Paris, Delgrave, 1929, p.
21: limbajul argotic reprezinta mijloace de ,coeziune pentru grupuri inchise, o
reactie impotriva agentilor externi si, dacd este necesar, un corpus de protectie”.
Diferenta dintre limbajul argotic si jargonul pare sa fie cd acesta din urma nu 1isi
propune de la inceput sa fie / sd para criptat pentru persoanele din afara grupului.
De fapt, scopul principal al limbajului argotic este si acela de a oferi un sentiment
de identitate. Dar intr-un mod critic: evitarea tabuurilor societatii are loc si prin
numirea anumitor lucruri despre care ,nu se vorbeste”.

Vezi si Pierre Bourdieu & Luc Boltanski, La Production de l’idéologie dominante
(1976), Paris, Raison d’Agir, 2008, pp. 15-19, 57-75, 139-144 ; Walter Nash, Jargon: Its
Uses and Abuses. Oxford, Blackwell, 1993. Sau Terrill Pollman, Building a Tower of
Babel or Building a discipline? Talking About Legal Writing, Marquette Law Review,
Vo. 85, issue 4, 2002, pp. 887-928.



Analele Universititii din Craiova. Seria Filosofie 46 (2/2020) | 181

cele pozitive'? — si imagini dinamice (sau, daca nu uitam sensul dat de
Hegel) dialectice. In aceste ultime imagini, si functia de intelectuali si
separarea intelectuali — non-intelectuali si separarea intelectualilor din
umanioare de intelectualii din stiinte exacte si tehnicd, si separarea
intelectualilor din stiintda si tehnica de filosofie, sunt fenomene
istorice/istoric determinate. Din acest punct de vedere, prezumtiile celor
care refuza popularizarea stiintei se bazeaza pe imagini statice negative
despre popor si pe absolutizarea distinctiilor de mai sus.

Al doilea aspect priveste educatia. Aceasta este mai mult decat
transmiterea de informatii stiintifice separate unele de altele. Ea este legarea
informatiilor stiintifice din domenii diferite: perspectiva holisti. De asemenea,
educatia este legarea informatiilor din stiintd si trhnicd de valori: adica legarea
obiectivelor din stiintd si tehnica de telos-ul dat de oameni, si anume de
telos-ul dat in favoarea fiecdrui individ si, deci, a majorititii (telos umanist). In
sfarsit, educatia priveste poporul ca publicul larg pe care il are in vedere:
mai specific, publicul larg poate fi educat doar prin transmiterea
informatiilor functionale (mai degrabd numai prin instructia formala), si
mult mai putin cauzale; aceasta este educatia de masa ca modalitate de
impunere a dominatiei. Hegemonia ,elitelor” se bazeaza si pe accesul social
diferentiat la cunostinte trans- oficiale si formale. Sau publicul larg poate fi
educat prin transmiterea informatiilor cauzale, integrate/sistemice, holiste
si legate deanaliza logica, de criterii si de valori umaniste.

In orice caz, importanta educatiei formale si neformale este aceeasi, ele
sunt interdependente. (lar popularizarea stiintei este in permanenta
reconstructie'®).

3. Popularizatorii

Pot incepe prin a fi ,intelectuali organici” (Gramsci'), dar ajung constient
sa fie legati de popor, adica a) 1i dezvolta aptitudinile de cunoastere si, deci,

12 De ex. (Gramsci:) ,toti oamenii sunt intelectuali” inseamna mai mult decat
(Descartes:) , fiecare om — rational/are bun simt”).

13 Luisa Massarani and Ildeu de Castro Moreira, “Popularisation of science:
historical perspectives and permanent dilemmas”, Quark, 32, Apr-June 2004, pp.
75-79.

14 Diferenta intelectuali tradifionali (se considerd si par autonomi fata de categoria
dominantd) — intelectuali organici (nu se considera si nu par autonomi fata de
categoria dominantd) de la Gramsci; unii intelectuali organici ajung sa se comporte
ca intelectualii organici ai categoriilor opuse elitelor dominante.
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cele creatoare, b) contribuie la constituirea unei contra-hegemonii, c)
popularizarea stiintei si tehnicii conceputa de ei nu coboara spre nivelul
publicului larg ci urcd, stimulandu-1 (Galileo, Euler, Faraday, Einstein).

Ce fel de idei se popularizeaza?/este popularizarea stiintei si tehnicii
doar o dare de seama a ideilor existente deja in stiinta si tehnica?
Popularizarea stiintei nu este neutrd, ci mereu interpretare'.

+ Popularizatorii vor public, cat mai larg (sa fie cunoscuti).

* Prestigiul — achizitionat si prin excelenta In cercetare si prin
popularizare (Faraday).

* Popularizatorii vor sa dea lucrdri de calitate (sa fie recunoscuti ca
elite intelectuale).

 Popularizatorii vor nu doar sa redea istoria si logica unor teorii din
stiinta si tehnica, ci si sd ofere propriile teorii.

+ Popularizatorii sunt cei mai deschisi la filosofia domeniilor discutate,
la perspectiva meta.

Raportul dintre a) popularizatori si b) publicul larg

a) Tipuri istorice de diletanti, amatori; specialisti, experti: azi intre
specializare (educatia pentru aceasta specializare) si privire trans; Oferta de
solutii noi In carti de popularizare si distanta (si discutabild) intre stiinta
specializatd si stiinta popularizata'e.

b) Publicul larg ca: ,receptor pasiv” , doritor de informatii practice” (ce
fel si cine e de vind?) (Istoric, popularizarea a vrut sa ajute si provoace
industria moderna).

Ce inseamna , departe de teorie”? (cine e de vina si se justificd reducerea
popularizdrii stiintei si tehnicii doar la hic et nunc-ul informatiilor practice?)

Pe mdsurd ce creste nivelul educatiei formale/in scoald, publicul larg nu mai
este receptor pasiv: chiar daca pasivitatea sa In cunoasterea stiintei e
considerata de catre decidentii societatii bazate pe dominatie-supunere
drept beneficd/o conditie benefica pentru pasivitatea sociala.

Se concureazd cercetitorul popularizator cu cercetatorul strict specializat?
Cine e mai cunoscut si cine e mai apreciat? (De cine? Aprecierea de catre

15 Peter Bowler, The Popularisation of Science, 2015, http://ieg-ego.eu/en/threads/
crossroads/knowledge-spaces/peter-bowler-the-popularisation-of-science.

16 David Quammen, “The Brilliant Plodder”, New York Revue of Books, April 23,
2020 Issue.
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structurile de putere — socotita de cdtre cercetatori ca determinanta'’). Dar
un mod de recunoastere institutionalizatd este caracterul public prin
popularizare, deci autorii sunt interesati.

Dar obiectivele celor doud tipuri de cercetitori nu se concureazd ci sunt
complementare.

4. Context istoric

In secolul al XX-lea apar politici private si publice de popularizare a stiintei
si tehnicii. Initiativele rasfirate din secolele anterioare devin politici
editoriale private (serii de cirti educative, implicit de popularizare a stiintei
si tehnicii (H.G.Wells, Julian Huxley); magazine de stiinta si tehnica, dupa
Primul Razboi Mondial; rubrici de stiinta si tehnica in ziare dupa al Doilea
Réazboi Mondial).

Politicile publice sunt mai putin sau deloc lucrative, accesul in multe
muzee si gradini botanice fiind gratuit sau extrem de ieftin. Politicile
publice includ si programe de radio si TV destinate popularizarii stiintei si
tehnicii. Acum se structureaza imaginea publici a savantului (Marie Curie) si
savantul ca popularizator si militant (Einstein).

Odata cu IT, si popularizarea stiintei si tehnicii devine/poate sa devina mai
puternica. IT face informatia din stiinta si tehnica ‘aproape absolut’
accesibila publicului larg.

Dar nivelul cunostintelor in stiinta si tehnica este asemanator nivelului
cunostintelor in umanioare!: superficial pana la ignoranta. Ba mai mult,
vechea separare umanioare-stiintd (blamata de C. P. Snow, The Two
Cultures, 1959) e banald si azi (si in publicul larg). Dar popularizarea face
posibil transferul lor reciproc in zestrea culturala a publicului larg!.

5. Publicul larg si informarea

Informarea a avut loc si prin educatia formald/scoald si prin aceea
neformald. Specificul ultimei (in popularizarea stiintei): este ad libitum si

17 Lewis A. Coser, Oameni ai ideilor. Perspectiva unui sociolog (1965), Traducere,
studiu introductiv si note de Camelia Craciun, lasi, Editura Universitatii
,Alexandru loan Cuza”, 2012, pp. 377-398.

18 Leah Fessler, Yale astrophysicist Priyamvada Natarajan on mansplaining: “It's
just too boring”, February 6, 2018, https://qz.com/work/1176791/yale-
astrophysicist-priyamvada-natarajan-wants-you-to-quit-the-mansplaining-its-just-

too-boring/.
19 Cheng Kai Ming, Leung Kai Fong (Eds.), p. 48.
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reflecta caracterul contextual al interesului pentru o problema sau alta /
urgenta (ca astdzi pandemia).

Dar informarea/accesul la informatie nu este decit un pas in cunoastere. (Nu
stricd sa rememoram definitia cunoasterii: capacitate de fnmagazinare si
selectie a informatiei, interpretarea integrati a informatiei, reprezentarea
coerentd despre ansamblu, spiritul critic).

Iar daca informarea are loc ca urmare a urgentei — cu atat mai mult
(excludem aici din discutie controlul politic al informatiei, care
distorsioneaza mai mult informarea si cunoasterea).

Asadar, cunoasterea are loc in primul rand prin educatia formala/scoala;
aici , popularizarea” stiintei are loc prin construirea unor imagini unitare,
coerente, integrate ale multitudinii fenomenelor studiate de diferite
stiinte/discipline. Doar aceste imagini sunt tipare si cadre pentru intelegerea
informatiilor noi (inclusiv despre fenomene o).

Or, calitatea educatiei formale a scazut: situatie vizibila si la formatorii de
opinie — ne amintim politicianul care s-a ingrijorat ca ,apa contine
hidrogen” — si la populatie?, iar acest fapt nu poate fi compensat de
popularizarea informald. De ex. dacd nivelul general de cunoastere ar fi fost
mai mare inainte de izbucnirea pandemiei si in timpul ei, comportamentul
si politic si general ar fi fost diferit.

6. Tipuri de popularizare a stiintei si tehnicii

A. Informatie despre istoria descoperirii fenomenului X

* Descrierea teoriilor/teoriei despre fenomenul X

« In cadre sociale sau in afara relatiei dintre cunoastere si
contextul social, iIn mod “neutru” (o simpld descriere si nu o
povestire/ relevarea semnificatiilor?!).

» Fenomene /teorii vechi

 Fenomene/teorii noi
B. Informatie despre structura, problema, problematica din stiinta si

tehnica

2 Marc Landré, Une entreprise sur deux touchée par l'illettrisme et tout le monde
(ou presque) s'en fout, Publié le 08/09/2017, http://www.lefigaro.fr/
conjoncture/2017/09/08/20002-20170908 ARTFIG00256-une-entreprise-sur-deux-
touchee-par-l-illettrisme-et-tout-le-monde-ou-presque-s-en-fout.php.

2 Diferenta dintre descriere si povestirea ce presupune relevarea semnificatiilor, la
Georg Lukéacs, “Narrate or Describe”? (1936), in Georg Lukics, Writer and Critic and
other essays, trans A. Kahn, London, Merlin Press, 1970, pp. 110-148.
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http://www.lefigaro.fr/%20conjoncture/2017/09/08/20002-20170908ARTFIG00256-une-entreprise-sur-deux-touchee-par-l-illettrisme-et-tout-le-monde-ou-presque-s-en-fout.php

Analele Universititii din Craiova. Seria Filosofie 46 (2/2020) | 185

* Legarea unei probleme din stiinta/tehnica de altele din aceeasi
sau diferite stiinte/tehnica

+ Evidentierea unor concepte noi si a unei noi logici a fenomenului
(o noua interpretare a lor)

* Interpretari holiste

* Aplicarea in probleme practice (ex. igiena)

* Perspectiva filosofici

Ambitia lucrdrilor de popularizare a stiintei si tehnicii este si de a propune idei
si interpretiri noi, si tocmai acest fapt dda valoarea lor. Cu alte cuvinte, lucrdrile
de popularizare bune nu prezinta doar informatii, ci sunt si interpretari:
coerente si interesante. In acest sens, diferenta dintre lucrari stiintifice si cele
de popularizare este, la importante lucrari contemporane de popularizare,
mai putin clara.

Oricum, distanta dintre lucrarile de specialitate si cele de popularizare
este istoricd. La inceputul gandirii stiintifice — si chiar la inceputul gandirii
stiintifice moderne — ea nu a existat deloc. Apoi s-a dezvoltat limbajul de
specialitate, odata cu formarea si consolidarea disciplinelor si cercetarilor.

Aceasta dezvoltare nu a avut loc in acelasi ritm: unele stiinte au putut sa
fie mai accesibile in sec. al XIX-lea (biologia, geografia, geologia) (ex.
Darwin, Th. Huxley, E. Haeckel). In sec. al XX-lea a avut loc si apdrarea
,stiintei pure” (in fata aplicatiilor ei discutabile sau daunatoare). Dupa
cum, in acelasi sec. al XX-lea — au inceput sintezle (pornind de la un
concept sintetic), implicand si propunerea unor concepte noi?.

Sa dam doar cateva exemple: May Somerville, On the Connexion of the
Physical Sciences, 1834; din sec. al XIX-lea analiza lui James A. Secord,
Visions of Science: Books and readers at the dawn of the Victorian age, Oxford
University Press, 2014; din sec. Al XX-lea: Ray Lankester, “The Effacement
of Nature by Man”, in More Science from the Easy Chair (1913), Lond.,
Methuen & Co., 1920, mai ales 259-264, 267-268, 270-272; ]J. B. S. Haldane,
Stiinta nainteaza (1944), Bucuresti, Editura de Stat, 1949; Félix Le Dantec,
Science et conscience: Philosophie du XXe siécle (1908), Paris, Flammarion,
1918; Einstein, What I believe, 1932%; Lee Smolin, The Trouble with Physics:

2 De ex. Schrodinger, Ce este viata (1944) a propus conceptul de entropie
negativé/ordine.

2 Acest text si altele de accesibilitate populard au fost traduse in limba roméana ca
Albert Einstein, Cum vdid eu lumea si Teoria relativititii pe intelesul tuturor, Traducere
de M. Flonta, I. Parvu, D. Stoianovici, Bucuresti, Humanitas, 2000.
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The Rise of String Theory, the Fall of a Science, and What Comes Next, Boston,
N.Y, Houghton Mifflin, 2006; dar si celelalte carti ale lui, mai ales din 2003
si 2019; Richard Levins and Richard Lewontin, The Dialectical Biologist.
Boston and London: Harvard University Press, 1987; cartile lui Stephen Jay
Gould, ale lui Stephen Hawking.

7. Popularizarea presupune cunoasterea subiectului de catre popularizatori

Cunoasterea slaba la nivelul specializdrii popularizatorului duce la calitatea
slaba a popularizdrii subiectului. (Exemplu: pandemia; mesajele
contradictorii au fost determinate si de momentele de cunoastere a infectiei,
a tratamentului, a profilaxiei. Dar popularizarea ca atare a fost foarte slaba
(s-a mizat, poate, pe informarea individuald, spre deosebire de informarea
de inalt nivel?*).

8. Ceea ce se popularizeazd, inclusiv in educatia formald, este ideologic ales
/ Imaginea despre istoria unui fenomen — mai degraba ideologic ales.

Ex. popularizarea artei plastice vechi (scoli, in care temele sunt mai ales
religioase, dar nu si exceptiile — barocul si chiar manierismul in general
sunt exceptii fata de traditia renascentista religioasa — individuale (Giuseppe
Archimboldo (opere 1563-1591); Giovanni Batista Braccelli, Bizzarie di varie
Figure, 1624; Jacques Callot, 1633). De aici, trebuie sa fim atenti la doua
probleme: raportul continuitate-discontinuitate si exceptia individuald.

In exemplul pandemiei,

- Imixtiunea ideologicului (interese economice, politice) a fost/este mai
mare decat in cazul alegerii temelor vizuale popularizate [decretarea politici
oficiald a medicamentelor, pro (Franta)/contra (Franta, Belgia, Italia), semi-
oficiald si pro si contra (SUA) (cazul cloroquina); ridiculizarea medicamentelor
naturale si ieftine (cazul artemisia, contra sinteticului artemisinin); a

24 Dr. Badia Benjelloun, Du toc dans les médocs. 3 mai 2020, http://www librairie-
tropiques.fr/2020/05/du-toc-dans-les-medocs.html; Dr. Badia Benjelloun, Immunité
et vaccins, 11 mai 2020, http://www.librairie-tropiques.fr/2020/05/immunite-et-
vaccins.html; Dr. Badia Benjelloun, Vacciner est-ce prévenir?, 8 déc. 2020,
http://www .lapenseelibre.org/2020/12/n-209-vacciner-est-ce-

prevenir.html?utm source= ob_email&utm medium= ob_notification&utm camp
aign= ob pushmail.
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tratamentelor ajutatoare (cazul homeopatiei; reducerea la o singurd solutie
(cazul vaccinului)]. Or, homeo, medicina asiaticd, plantele medicinale nu
sunt ‘medicind alternativa’, dar si el si medicina alopata trebuie folosite
potrivit intereselor pacientului, si nu potrivit perspectivelor ideologice.

- Rezultatul a fost cresterea neincrederii in mesajele oficiale, inclusiv
ale organelor stiintifice medicale.

- Dar imixtiunea ideologicului duce la intarzierea, uneori fatald, a
ingrijirii medicale; la rata mai mare a suferintelor; la intarzierea fatala — si
din cauza strategiei de organizare a Ingrijirii spitaliceasca.

Nota de fatd nu se refera la forma comunicarii dominante a pandemiei,
ci la continutul ei (si, desigur, la fenomenul global).

* Din punctul de vedere al formei: mesajele au generat ideile de
maximizare a confuziei si de minimizare a protectiei si a sentimentului de a fi
protejat social/de societate. De asemenea, ele au dus la neincrederea fatd de
ele (mai ales la cele oficiale), la comportament repliat/individualist si,
deoarece oamenii trebuie sa aiba o motivatie a comportamentului/ideilor
lor, aliniere la mesajele cele mai individualiste si irationale.

* Din punctul de vedere al continutului: transpunerea de catre mesaje a
ideologiei dominante — avand consecintele de mai sus — a fost menita sa
ascundd:

- Nepregatirea sistemelor sanitare nationale, desi probabilitatea pandemiei a
fost anuntati/avertizatd de multi ani (de aceea, primul obiectiv al strategiei politice
a fost subordonarea lor la pandemie, neglijand complexitatea sarcinilor sistemelor
sanitare);

- Nepregatirea managementului general (doveditdi prin opozitia dintre
strategia de continuare cu orice risc (adicd fard implementarea consecventd a
mdsurilor de precautie, deoarece aceste mdsuri costd sistemul privat) a economiei —
in forma contradictorie actuald — si, pe de altd parte, strategia de precautie
(carantinare, prevenire prin programe de crestere a imunitatii generale a
populatiei);

- Folosirea pandemiei ca oportunitate pentru a introduce/pregiti mdsuri
economice restrictive;

- Folosirea pandemiei pentru a ascunde de public mdsuri politice si juridice
scandaloase;

- Ipocrizia politicii dominante: si izolarea si oprirea economiei au presupus
continuarea muncii personalului din serviciile de ingrijire, alimentare, comerciale
mari etc.

- Popularizarea stiintei in pandemie;
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De la ce nivel de cultura generala stiintifica am plecat:

- familiaritate cu concepte ??°

- familiaritate cu masuri de precautie/de higiena ? si semnificatia lor?¢?
Din acest punct de vedere este necesard analiza pe grupe de varstd, inainte
si in timpul pandemiei.

Care a fost nivelul cultural al mesajelor oficiale:

- Nu avertizare impotriva mysofobiei, dar nici un fel de insistenta pentru
intarirea sistemului imunitar? (dimpotriva, s-a pus falsa problema daca
vitamina C/D fereste de virus sau vindecd; si evident ca vitaminele nici nu
feresc de contaminare si nici nu vindecd; dar intdresc sistemul imunitar);

- Nesiguranta cifrelor (in plus si In minus?);

Reducerea la o singura solutie (vaccinul);

Sugestia ca legile se respecta de frica amenzilor.

% Microb/ virus si bacterie: virusii nu au metabolism si nu se reproduc; dar au
proprietatea de a intra In celule-gazdd, iar acestea multiplica materialul genetic
(sau ADN sau ARN) al virusilor; de asemenea, au proprietatea de a prelua
componente ale celulei-gazda pentru a crea noi invelisuri de proteine ale
materialului genetic multiplicat; facand posibil ca aceste copii de virusi sd infecteze
si alte celule; sunt organisme semi-vii (non-celulare, spre deosebire de bacterii),
doar prin materialul genetic pe care il contin); prin distrugerea celulei-gazda si
prin infectarea a noi celule-gazda, sunt parazite (inclusiv in bacterii) si provoaca
boli sistemice, nu ale unui organ.

2 Un exemplu este purtarea mastii. Este ea mereu in cunostinta de cauza (ce fel de
masti penru ce fel de microbi etc.) sau este datd doar de frica de amenda?

27 in pofida unor studii ca Philip C. Calder, Anitra C. Carr, Adrian F. Gombart and
Manfred Eggersdorfer, “Optimal Nutritional Status for a Well-Functioning
Immune System Is an Important Factor to Protect against Viral Infections”,
Nutrients, 23 April 2020.

28 Laura Tiernan, “Scientists set up independent committee to challenge UK government’s
COVID-19  response:  ‘there is  mno  transparency’”, 5 May 2020,
https://www.wsws.orglen/articles/2020/05/05/sage-m05.html;  Bryan Dyne, “Reports
question undercounting of COVID-19 deaths in US and globally, 27 May 2020,
https:/[www.wsws.org/en/articles/2020/05/27/deat-m27.html; ~ Beware of  studies
claiming covid-19 death rates are smaller than expected, April 28, 2020,
https://www.washingtonpost.com/opinions/2020/04/28/beware-studies-claiming-
covid-19-death-rates-are-smaller-than-expected/.
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Nediscutarea oficiald a tezei periculozitatii relative a virusului a dus la
cresterea neincrederii populatiei in teza oficiald a pericolului maxim. Mai
clar, nediscutarea oficiald a argumentelor din teza periculozitdtii minime a
dus la zdruncinarea sau chiar lipsirea populatiei de perspectiva rationala
asupra problemei.

Reflectiile asupra pandemiei/a unui eveniment deja experimentat arata
ca:

- Pandemia poate fi si o oportunitate pentru a corecta deficientele
structurale semnalate in prezervarea sanatatii populatiei.

Cauza corectdrii nu e epidemia/virusul, el doar reveleaza logica
deficitara a sistemului.

- Problemele sistemului sanitar si ale prezervarii sanatatii populatiei
nu pot fi rezolvate independent de schimbari societale deoarece toate
aspectele societdtii sunt intretesute.

- Problemele sistemului sanitar si ale prezervarii sanatatii populatiei
nu se rezolva printr-un singur factor (de ex. vaccinul anti-covid) deoarece
exista mereu mai multe cauze si, deci, mai multi factori.

- In procesul de comunicare, explicarea negarii (gravitatii) epidemiei,
ca si a accentudrii acestei gravitati — implica explicarea intereselor
economice si politice din spatele acestor doua atitudini.

Cu alte cuvinte si fard sd ne Inecdm In relativism valoric, si
popularizarea stiintei/a cunoasterii e pusa sub semnul intrebdrilor:

- Cum se determind cunoasterea validd/ validitatea cunostintelor?

- Ce se intampla daca ceea ce e popularizat este eronat? Sau fals?

- Pandemia a pus si problema conditiilor de popularizare a stiintei

- Necesitatea open science: open access plus prevenirea monopolurilor
asupra infrastructurii stiintifice®.

- Si problema popularizdrii cauzelor sociale ale fenomenelor sociale.

(De ce cred oamenii teoriile ,conspirationiste”? Deoarece sunt
plauzibile/au o anumita proportie de plauzibil; De ce reduc oamenii totul —
asa cum sunt invatati si de teoriile ,conspirationiste” — la cativa indivizi
care...? Deoarece aceasta reducere la persoane/evenimente individuale este
mesajul principal al ideologiei dominante care a vrut sa eludeze cu totul

» Claudio Aspesi and Amy Brand, “In pursuit of open science, open access is not
enough”, AAAS, Science, 8 MAY 2020, VOL 368, ISSUE 6491, pp. 574-578.
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logica sociald). Sa ne amintim definirea stiintei de cdtre Aristotel: ea este
cunoasterea cauzelor.

PARTEA A DOUA

9. Criteriile alegerii modelelor de popularizare Mircea Malita si Solomon
Marcus

Cele de mai jos ilustreaza una dintre calitatile cele mai importante ale
popularizdrii stiintei si tehnicii: formularea de idei noi (legate de
problemele popularizate, fie ele teorii vechi fie noi) si care se regasesc, sau
nu, in lucrarile de specialitate: ale popularizatorilor si ale cercetdtorilor din
ramurile unde pot aparea. Caracterul de noutate nu trebuie sa fie luat in
sensul vulgar, de gdselnita lucrativa — asa cum este redus acest caracter
astazi de catre organizatorii stiintei si societdtii — sau chiar de aparitie
neasteptatd dupa vreun asiduu proces de gandire. Noutatea este aici
interpretarea inedita ca salt calitativ dupa acumularea faptelor si
informatiilor despre ele.

Intr-adevir, cei doi autori, Mircea Malita si Solomon Marcus, discutati
aici exclusiv ca popularizatori, sunt extrem de importanti in cultura romana
si faurirea unei civilizatii romanesti Inaintate, tocmai pentru cd sunt
promotori ai unor concepte, teorii si interpretari noi si interesante, benefice
pentru cunoastere.

Pentru a promova in lucrari de popularizare idei noi si a arata drumuri
la ele, autorii trebuie sa aiba la bazd o temeinica specializare si, in acelasi
timp, o larga deschidere spre spatiul cognitiv dincolo de aceasta. Acest
spatiu cognitiv mai larg decat cel al specializdrii este factorul care
stimuleaza interesul autorilor pentru a face popularizarea stiintei si tehnicii
si, In acelasi timp, permite oferte interesante si, intr-o masurd insemnata,
interpretari filosofice.

Concret: ambii autori au facut o popularizare nu doar a unor concepte —
inclusiv filosofice — si legaturi interesante si chiar inedite intre diferite
aspecte, ci au semnalat semnificatiile filosofice ale abordarilor, conceptelor
si relatiilor.

Forma de prezentare a fost aceea a eseului. Permiteti-mi sa citez dintr-un
comentariu facut cu prilejul discutarii unei lucrari beletristice a unui mare
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cercetator®: , Dar ce sunt aceste lucrari? Sunt eseuri (chiar Parabola... este un
astfel de roman-eseu). Eseul este, cum ne ajuta etimologia cuvantului, o
incercare asupra unui subiect, deci prevenind deja cititorul ca este vorba
cumva de o pseudo-lucrare asteptata: fie ea volum stiintific sau roman. Este
rau ca avem in fata noastra, ca lucrari de senectute ale lui Marcu Botzan,
eseuri? Nicidecum. Constantin Noica observa ca ,nu faci eseuri de jos in
sus, de la ignoranta spre cultura, ci de sus in jos, de la culturd spre joaca si
gratie, precum si spre cititorul mai putin avizat’. Daca se intampla invers,
adica daca se inlocuieste ab initio scrisul de specialitate cu eseul sau daca se
inundd campul de atentie al receptorului cu tot felul de notatii trecdtoare
despre orice, atunci este vorba despre ,talent fara raspundere” si despre
»insuficientd cunoastere”, adica despre , lautdrism”3.

Sau despre ,foiletoane”, asa cum le-a descris Hermann Hesse* sau mai
tarziu Carl Schorske®”.

Mai clar: deoarece ideile, oricat de interesante si inedite, din lucrarile de
popularizare sunt, pe de o parte, prezentate fara aparatul stiintific necesar
unei lucrdri de specialitate — bibliografia stiintificd a problemei/o
bibliografie riguroasa si discutarea criticA detaliatd a argumentelor cu
instrumentele stiintifice adecvate problemei — iar pe de altd parte, nu
acuratetea stiintificd a demonstratiei este urmadrita (desi, desigur, nu exista
lucrare de popularizare buna fara o etalare logica a ideilor/argumentelor) ci
legaturile inedite, atentia asupra unor aspecte noi, lucrdrile de

% Ana Bazac, ,Marcu Botzan: parabola lui Marcus Aurelius si tratarea
pamantului”, Studii si comunicdri/DIS, vol. VI, 1/2013, pp. 239-252.

31 Constantin Noica, ,,Modelul Cantemir in cultura noastrd sau memoriu catre Cel
de Sus asupra situatiei spiritului in cele trei tdri roméanesti”, In Despre ldutirism,
Bucuresti, Humanitas, 2007, pp. 33, 35.

%2 Hermann Hesse, Jocul cu midrgele de sticld (1943), Introducere, prefata si note de
Ion Roman, Bucuresti, Editura pentru Literaturd Universald, 1969, pp. 14, 15 etc.:
»'epoca foiletonisticd'...o epocd Intr-o mdsurd deosebitd 'burgheza' si favorabild
individualismului exacerbat... aceste foiletoane... informau sau mai curand
'flecdreau’ despre mii de subiecte stiintifice...”.

3 Carl E. Schorske, Viena fin-de-siecle: politicd si culturd (1981), Traducere de
Claudia Ioana Doroholschi si Ioana Ploesteanu, lasi, Polirom, 1998, pp. 8, 9: (p. 9)
,Obiectul discursului 1si pierde suprematia, importanta devenind reactia
subiectiva a ziaristului sau a criticului in fata experientei descrise, tonul cu care
sunt expuse emotiile sale. Chiar modul de formulare a unei judecéti consta acum in
evocarea unei stari de spirit...Lumea era conceputa ca o succesiune accidentald de
stimuli ai simturilor, iar nu ca un spatiu al actiunii. Foiletonistul reflecta astfel
portretul cultural al propriului public ciruia i se adresa...”
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popularizare sunt considerate a fi exterioare bibliografiei stiintifice. Nimeni
nu citeaza ideea din lucrarea de popularizare, ci numai pe aceea din
lucrarea de specialitate.

Ca urmare, unele idei inedite din lucrdrile de popularizare nu exista
pentru cercetatori: decat atunci cand ele sunt/vor fi tratate intr-o lucrare
stiintifica. (Iar asta este o Intarziere).

In acelasi timp, eficienta informativd si formativd a lucrarilor de
popularizare pentru publicul cdruia le sunt destinate este determinata de
trei aspecte: a) popularizarea acestor lucrari ca atare si accesibilitatea lor; b)
nivelul lor stiintific; ¢) luarea in seama de cdtre specialisti in spatiul
public*, adicd , atestarea” lor o data mai mult.

Astazi popularizarea beneficiaza de IT, dar asta nu inseamna ca si cele
trei aspecte de mai sus sunt corespunzatoare.

10. Mircea Malita

Mircea Malita a avut multe lucrari de popularizare, toate cu un nivel
stiintific ridicat si in acelasi timp cu mesaje filosofice extrem de fertile; adica
generoase nu numai sub aspectul informatiei/ al ideilor noi, ci si sub aspect
formativ: umanist. Preocuparea lui Mircea Malita pentru popularizare a
fost atat de serioasa incat si-a asumat ca domeniu eseul.

Asa cum a fost anuntat In rezumatul prezentarii in cadrul GCI, se arata
doar elemente, intai, din trilogia Aurul cenusiu®. Volumele sunt atat de
bogate In semnificatii Incat ele ar trebui sa fie transpuse electronic si la
indemana tuturor.

Volumul 1 (Dacia, 1971) se deschide cu evidentierea trasaturilor
Gandirii moderne (practicd, globala, probabilista, modelatoare, operatoare,
pluridisciplinard, prospectiva, laica, optimista, educabila, economica).
Chiar numai enumerarea ne arata interesul pentru metoda de a combina
descrierile obiectiviste si referintele istorice la autorii care au ajuns la

3 Desigur, si in afara spatiului public (de ex. dacd exista recenzii de specialitate, In
reviste de specialitate/de catre specialisti).

% Pentru informatii si despre alte carti, Ana Bazac: ,Mircea Malita, Homo
fraudens”, Bucuresti, Editura Rao, 2012”, Noema, XIII, 2014, pp. 387-396; , Mircea
Malita, Apa, focul si jocul. Metafora, o noud filosofie a realului, Bucuresti, Editura
Institutului de Stiinte Politice si Relatii Internationale, 2014”, Noema, XIV, 2015,
pp. 423-431.
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trasaturile de mai sus si le-au creat ca teorii despre modul modern de
gandire. Mesajul — intregii trilogii — este importanta fondatoare a
stiintei/cunoasterii stiintifice pentru constituirea societatii moderne.
Gandirea moderna in stiintd/stiintele moderne in procesul credrii si
dezvoltarii lor au conturat si intarit obisnuita de a lega teoria de practici, de a
masura probabilititile in fenomenele studiate, deci in ultima instanta eficienta
ideilor in practicd, de a cunoaste prin modele si critica lor, si ca urmare de a
transpune modelele in practica/de a opera, de a nu reduce/nu unilateraliza ci
de a privi fenomenele din perspective stiintifice multiple, de a privi lucrurile in
timp® — care este ,ireparabil” (p. 138) si totusi poate fi stapanit pentru om
daca dezvoltarea este controlatd, deci nu ldsatd la voia intdmpldrii ci
proactiva®” —. Imaginea de mai sus este imaginea asupra stiintei: dar, spre
deosebire de traditia intelectuala de a privi disciplinele (stiinta) separat,
izolat de societate, adica de a privi societatea separat de logica dezvoltatii
stiintei, Mircea Malita le-a legat. Gandirea stiintificd moderna este una laica
si descrie omul ca educabil, practic/atent la economie si transformarile ei, si
astfel optimist. Optimismul este o problema grea si fata de care filosofii au
fost mai mult decat rezervati. Mircea Malita a dedus optimismul din
avantul stiintei si din increderea In rationalismul stiintific: acesta se
concretizeaza In corectare a practicii (prin studierea stiintifica a conducerii,
prin reducerea ,birocratismului” (p. 145)) si In constituirea civilizatiei®
umane bazate pe ,inteligenta mainilor” (p. 162).

In volumul II (Dacia, 1972), in afari de unele dezvoltiri ale unor teme
din volumul I - facute si cu instrumente din matematica — se avanseaza
subiecte si abordari noi: toate, sd nu uitdm, legate de cunoastere/mai corect,
de cunoasterea stiintifici —. Primul subiect este legdtura sau mai degraba
compararea creierului cu masina, concret, calculatorul.

% Deci trans-matematic (deoarece matematica are o relatie limitata cu timpul,
timpul nu este un factor/o conditie nici a identitatii nici a schimbarii in definirile
matematice).

% Termenul , proactiv” este actual. Mircea Malita a vorbit de cercetarea viitorului si
imaginarea viitorului in functie de tendintele care exista deja, mai puternic sau mai
slab, In momentul cand are loc cercetarea.

¥ Asa cum va fi descrisa ea In Zece mii de culturi, o singurd civilizatie spre
geomodernitatea secolului XXI, Bucuresti, Nemira, 1998: integrare civilizationald a
lumii.
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Comparatia incepe de la un model livresc de incetineald a gandirii si
care — popularizarea buna nu ocoleste niciodatda sarcina de a transmite
cititorilor legaturi intre idei si, In acelasi timp, autori — este didactic opus
modelului lui Ralea, amanarea®. Modelul didactic nu este, insa, real,
mintea omului este formidabil de fructuoasa si rapida. Ca urmare, in
comparatia creier masina, castiga creierul. (Tocmai invers fata de toate
masinile care au imitat organele de simt, de prindere si de locomotie: aceste
masini sunt superioare organelor respective).

Dar, din simbioza in care sunt sortiti sa traiasca si creierul si calculatorul,
castiga amandoi: creierul devine mai cunoscut, iar , calculatorul devine din
ce In ce mai complicat, mai subtil, mai nuantat” (p. 9).

Masina proiectatd de om este mereu economicoasd, sarcinile sunt
defalcate si simplificate in asa fel incat sa fie realizate cu un minim de
materie si efort. Dar creierul, dimpotriva, este , supra-redundant”, deoarece
lucreaza cu informatia: altfel spus creeaza informatie din si prin toate
momentele de intrare, procesare si iesire, deci de conexiune cu lumea, de
experienta® a lumii. $i iatda: ,Un semnal ocupd minimum de loc intr-o
masind de calcul si angajeaza un singur drum pe care-l parcurge in timpul
cel mai scurtin creier, semnalele risund intr-un numir urias de
circuite...Obictele, cuvintele, ideile nu au o corespondenta univoca in
creierul nostru, ci isi gasesc mii si milioane de rdaspunsuri...Imprecizia
aceasta este o garantie a regdsirii informatiei, o masurd de securitate
impotriva accidentelor...Se invatd in teoria informatiei cd redundanta,
repetitia, paralelismul sunt sursa de aparare impotriva pierderilor si
erorilor?... masina de calcul este strict determinista. Creierul, nu. Numai
rezultatul final, frumos asternut pe hartie, oglindit in calcule si
rationamente stranse, pare cd respecta drumul de la cauza la efect si de la
postulat la concluzie” (pp. 12, 13).

Din aceastd comparatie, rezulta necesitatea de a intelege mai bine
functionarea creierului. Iar aspectul asupra caruia s-a oprit Mircea Malita a
fost compozitia creierului, certificatd de biologi, potrivit etapelor sale de
evolutie. Mai clar, neocortexul, apdrut cel mai tarziu si responsabil de
interpretarea intelectuala a lucrurilor, nu controleaza cum trebuie
instinctele si senzatiile emotionale. Exemplul concret dat de autor — care nu

»  Intarziem pentru a determina configuratii si sensuri” (p. 8).

4 Ne amintim ca acum cativa ani, tema sugeratd de Mircea Malita pentru sesiunea
de primavara a DLMFS a fost Experienta.

4 AB: de fapt, acestea au si functia de verificare reciproca a informatiei si solutiei.



Analele Universititii din Craiova. Seria Filosofie 46 (2/2020) | 195

a rdmas la imagini abstracte despre tensiuni existentiale — este cel al
razboiului oamenilor impotriva oamenilor: cu totul deosebit de luptele
celorlalte specii, doar pentru hrana. Or, oamenii au fabricat arme care le-au
permis sa ucidd din ce in ce mai departe de cei care manuiau armele
Aceasta indepartare de dusmani, deci lipsa contactului cu umanitatea
celuilalt om, este ceea ce, a aratat Lorenz*?, a anulat inhibitia instinctuala
prezenta la celelalte animale care nu atacd semeni din aceesi specie.

Ce se poate face, a intrebat Mircea Malita? Sa consumam medicamente
inhibitorii? Ei bine, in afard de problemele de eticd pe care le ridica
prescrierea, acceptarea si refuzul, el a indicat, ,,cu anumita moderatie si
prudentd” sa folosim mai bine mijloacele ,din familia limbajului si a
modelelor rationale, care sa cenzureze actiunile gresite ale soparlei si
cainelui si sa asigure prioritatea ratiunii”.

Mijloacele din familia limbajului si a modelelor rationale sunt cele care
trebuie si si echilibreze raporturile noi ale omului actual cu lumea. in ce sens
sunt noi? In primul rand, cei care creeaza produsele — care sunt din ce in ce
mai complexe — ajung sd le vadd prin intermediul ,ecranelor”, adica al
mijloacelor tehnice si organizatorice.

Intregul proces de creatie este specializat, oamenii vad fragmentele, iar
imaginea de ansamblu este datd, prin mijloacele tehnice, in urma educatiei
stiintifice a creatorilor. Aceasta presupune a gandi prin modele/a vedea
lucrurile prin intermediul imaginii modelelor: imaginatia si gandirea
abstracta — care 1i poate face pe unii sa ia drept real numai modelele — sunt
sine qua non pentru omul actual; dar cer si constiinta concretului. Doar
imaginea de ansamblu nu e suficienta: vezi si psihologia hobby-ului pentru
mestereala a ceva concret (p. 22).

A nu vedea concretul inseamna si a nu vedea natura: iar a o vedea
inseamna, tot cu ajutorul mijloacelor intelectuale (stiinte noi, perspective
holiste) ocrotirea naturii®.

Dar a nu vedea concretul nu inseamna neapdrat ceva rau: Mircea Malita
a schitat imaginea optimista a habitatului modern, orasul, in care emotiile
si relatiile directe din sat sunt inlocuite cu ,emotia cerebralda”. Opus unei
vechi idealizari a comunitatii organice (satul) fata de relatiile impersonale si

# Konrad Lorenz, On Aggression (1963), Translated by Marjorie Latzke, with a
foreword by Sir Julian Huxley. London: Methuen, 1966, p. 208.

4 Mircea Malita a atras atentia asupra ecologiei — care implica mereu si un aspect
de organizare integratd (ekistica) si esteticd — In pas cu preocuparile mondiale (a
amintit de Conferinta de la Stockhoilm din 1972).
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indirecte ale societatii moderne mecanice*, Mircea Malita a considerat,
dimpotriva, ca satul a fost o sursa de emotii mai degraba viscerale, iar
modul in care oamenii pot depdsi dezumanizarea moderna este, cu ajutorul
culturii tehnice, deschis: , dar, in orice caz, pierderea unor etaje inferioare
ale emotiilor noastre nu este dezumanizare. Nu se pierde din esenta umana
prin intelectualizare” (p. 27).

Nici a depasi , baldcirea” in imediat, In acum, nu este un lucru rdu (p. 28).
Chiar momentul prezent este mereu trecdtor, iar oamenii au interpus
mereu — si o vor face la paroxism — intre ei si acum modele mentale ale
viitorului: prospectiunea, gandirea anticipatoare®.

Ecranele sunt, deci, modele mentale ce mediaza — ca si produsele
modeldrii, organizarea si tehnica — raporturile omului cu lumea. Ele nu
reduc, nu simplifica viitorul omului. Planificarea nu exclude
spontaneitatea, nici limbajul precis, atat de necesar vietii moderne si
creatiei stiintifice si tehnice, ,cultivarea poeziei, a artei, a amicitiei si a
iubirii”. Dar oamenii trebuie sa stdpaneascd — adica sa fie echipati cu
instrumente de stapanire a — ecranelor (p. 31).

Si iatd cum poate programarea masinii de calcul sa ajute la usurarea
activitdtii creierului. Sau poate doar experienta muncii intelectuale
disciplinate a dus la programarea masinii de calcul si, in acelasi timp, la
reflectia asupra activitatii creierului. Oricum, un concept comun si
cercetdrii acestui aspect al creierului si programadrii — chiar dacd pare
paradoxal — este cel de management. Adicd algoritmizarea din programare
este precedati de alocarea resurselor la obiective (pp. 37-8). In ceea ce
priveste creierul, managementul unui fragment de activitate presupune
mereu precizarea obiectivelor:

- excluderea — pentru un anumit interval de timp — a subiectelor neavenite;

- atentia asupra documentarii/punerii la curent/improspatarii;

- focalizarea asupra problemei principale/a interesului dominant (iar
acestei focalizari 1i corespunde o concentrare nervoasa mai mare, un efort
mai mare, un timp mai indelungat);

# Dar nu Tonnies a intreprins aceasta idealizare.

4 ,Planurile cincinale ii deprind pe oameni cu gandirea anticipatoare...dacd nu
sunt anticipate in planuri, initiativele risca sa nu poata fi actualizate niciodata” (p.
28).
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- aldturarea si a altor subiecte — fard de care focalizarea asupra subiectului
principal este greu de facut — dar, fiind subiecte cu grade diferite de relatie
cu subiectul dominant, 1i se aloca timp mai putin (in diferite grade).

Modelul de management corespunde si cu schema unei vieti, dacd in
viitor ,nu este exclus ca un om sd treacd prin aproximativ cinci slujbe,
roluri sau functiuni”# (p. 41). Dincolo de acest model, se pune insa

problema abordarii continutului cunoasterii, adica al cunostintelor. Pe de o

parte, acestea au crescut si cresc exponential. Pe de alta parte,

inmagazinarea lor de cdtre tineri/de cdtre populatie in general devine
practic imposibila. Nu avem atunci de-a face aici cu un traseu prezumat de
incompetenta? Nu. Deoarece nu toate cunostintele trebuie inmagazinate de
oameni: masa lor este stocate electronic, este la indemana. Dar asta
inseamna cd trebuie sa intelegem ce cunostinte asimilam si ce cunostinte
socotim a fi doar informatii aflate pe rafturi electronice usor de cdutat.
Cunostintele pe care le asimildm sunt , instrumentarul minimal cu care
prelucram faptele de care avem nevoie” (p. 46), adica perspectiva holistd a
deceldrii si interpretarii semnificatiilor; iar la aceasta se ajunge prin procesele
obiective din cunoasterea stiintifica: de unificare a disciplinelor in functie de
obiective — ceea «ce astazi se numeste multidisciplinaritate si
interdisciplinaritate — si de transgresare a metodelor dintr-o disciplind clasica
pana la preluarea lor de cdtre studiile unificate si pana la constituirea lor, in
tendinta de transdisciplinaritate; de dezvoltare a reprezentdrilor abstracte
holiste si trans-sistemice si de concretizarea lor in studiul diferitelor domenii

4 Mircea Malita certifici aceastd idee ca fiind prognoza profesiunilor viitoare. in
Ideologia germand (Marx si Engels, 1846) se opune diviziunea muncii care — din
motive tehnice si sociale — I-a determinat pe om sd aiba aceeasi profesiune toata
viata (ne amintim si de Platon, oikeiopragia) la depdsirea ,legarii individului de
glia” unei singure ocupatii pentru intreaga viatd, nu in sensul transformarii muncii
eficiente prin competenta si specializare in diletantism si superficialitate, ci in acela
al alegerii si practicdrii domeniilor de activitate exclusiv potrivit dorintei
individului. Dar munca urma sd aiba un nivel inalt de intelectualitate: deoarece
atat timp cat omul urma sd o facd, munca urma sa fie intr-adevar eficienta si
placutd, bazatd pe medierea tehnicd discutatd apoi in celebrul capitol despre
masini din Grundrisse (1857). Nivelul inalt de intelectualitate a fost sugerat si de
exemplul din carte: a fi critic de artd etc. presupune o mare pregdtire (,fiecare se
poate perfectiona in orice ramura ar dori, societatea reglementeaza productia
generala si tocmai prin aceasta Imi da posibilitatea sa...”, Ideologia germand, in
Marx, Engels, Opere, vol. 3, Bucuresti, Editura Politicd, 1958, p. 33).
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si subiecte?’; de prioritizare a explicatiei functionaliste asupra morfologiei,
adica de prioritizare a relatiei asupra elementelor componente/
participante*; de transpunere a acestui nivel de intelegere a lucrurilor intr-

¥, Am vazut chiar un proiect — ne spune Mircea Malita In 1972 — conform cdruia
toti studentii, indiferent de specialitatea lor, de la stiintele umane, ale naturii si
pana la tehnica sa studieze teoria sistemelor” (pp. 46-7) (subl. mea, AB).

4 Trebuie, totusi, sd nu uitdm ca relevarea si analiza elementelor — ca prioritate a
cunoasterii — a reflectat procesul logic al cunoasterii: in care omul incepe prin a
distinge elementele din totul vag si cautd sa le precizeze specificul. Acest proces a
fost caracteristic si stiintelor moderne in prima lor faza. Dar cunoasterea nu este
reductionistd. Oamenii — si apoi stiintele moderne — au sesizat si rolul constitutiv al
conexiunilor. $i stiintele moderne in infiriparea lor si filosofia au subliniat
importanta constitutiva a legaturilor. De exemplu, nici Newton nu a negat ca
spatiul existd prin relatiile dintre corpuri, doar cd acest spatiu era doar cel ,relativ”
al treburilor profane si masurabile (cel absolut fiind containerul corpurilor), spre
deosebire de Leibniz care a considerat ca nici un spatiu nu e absolut ci este
rezultatul raporturilor dintre corpuri; sau medicii encicopedisti Albrecht von
Haller (1708-1777), Théophile de Bordeu (1722-1776) si Jean-Jacques Ménuret de
Chambaud (1733-1815) au avansat 2 teorii bazate In moduri diferite pe conceptul
de relatie: teoria mecanismului, in care intre stimuli si organe erau relatii cauzale
materiale, si teoria organismului, In care acesta era si rezultatul proceselor din
partile sale componente dar si in care organismul ca sistem unitar explica functiile
si viata diferitelor parti. (John Locke a anticipat si el teoria organismului, dacd nu
uitdm c4d, totusi, primul promotor al acestei teorii a fost Aristotel).

Nu am putea merge mai departe fara sda amintim conceptia lui Ernst Cassirer
despre primordialitatea functiei asupra obiectului, deci al unitatii functionale a
acestuia (Substance and Function & Einstein’s Theory of Relativity Considered from the
Epistemologial Standpoint (1910, 1921), Dover Publications Inc, 1953) si conceptia lui
Alfred North Whitehead despre prioritatea procesului, a relatiei asupra
conceptului, esentei si identitatii (Science and the Modern World (1925) New York,
The Free Press, 1967; Process and Reality: An Essay in Cosmology (1929), New York,
The Free Press, 1978).

Ce aratd acestea? Ca In modernitate — si inclusiv In aceea mai recentd — a existat o
inertie a popularizdrii/educarii cunostintelor fata de tendinte fructuoase din stiinta
si filosofie, o prioritizare a morfologiei si descrierii structurilor fata de
functionalism si perspectiva integrata, holistd. Sau mai degrabd, o perspectiva de
separare a acestora. De aici si dezarmarea oamenilor — si chiar a unor educatori —
fatd de sarcina datd de realitate de a lua In seamd si analiza structurilor si
integrarea lor holista.

Poate ar trebui sa relevdm si aspectul atitudinilor fatda de aceste douad tipuri de
abordare. ,,Se crede ca cercetatorii sunt ultimii care ar avea nevoie de formule si
opinii de-a gata. In nici un caz: “gandirea lor criticd’ este de obicei limitata la serii
inguste de fenomene, cicluri inguste de idei. Cauza constd in faptul ca
specializarea, initial un simplu mijloc, a devenit treptat scopul, ‘datoria” omului de
stiinta. Din partea sa, publicul nu permite ca specialistul sa iasa din cutia care i-a
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o schemd logicd ce este consideratd mult mai importanta decat elementele
asupra cdrora se joacd; de sistematizare si sinteza — prin tot felul de
,procedee mnemotehnice sugestive” ca schemele si organigramele — ce
depdseste ,hectare de literaturd descriptiva” (ibidem).

Dar nivelul la care s-a ajuns/se ajunge este mereu rezultatul evolutiei
cunoasterii: nu neapdrat al acumularii cantitative de cunostinte, cat al
crearii a noi perspective si concepte (p. 48). Astfel incat se poate vorbi nu de
o coplesire fara solutie a oamenilor cu noi si noi informatii/cunostinte, ci de
un nivel calitativ fructuos si eficient de discriminare si sistematizare a lor.
De ,legea cunostintelor utile descrescande” care permite creativitatea nu
dupa un numar mare de ani de acumulare, ci foarte devreme (pp. 51-52).

Ca urmare, citandu-1 pe Sir Dainton*® care i-a spus cd ,in toate stiintele
suntem In mod progresiv usurati de povara instantelor singulare, de tirania
particularului” (p. 53), Mircea Malita a insistat asupra sarcinilor pedagogiei
contemporane — de a simplifica si sistematiza cunostintele utile, dar nu
aleatoriu, ci fiecare element nou trebuie sa corespundd la cel putin doua
elemente vechi de comprimat — in lumina principiului dupa care
capacitatea generativa, fertild (de cunostinte) este mai mare pe masura
comprimarii, selectdrii si sistematizarii cunostintelor (pp. 55-6).

Este extrem de importanta aceastd legare a proceselor cognitive (si de
management al cunoasterii) de practica pedagogic. Intr-adevir, daci
astazi stim ca adevdrul nu rezulta neapdrat din acumularea a cat mai
multor informatii (cazuri®), ca experienta este aceea care adevereste si
dezminte, In egala masura trebuie sa fim sensibili la reverberatia practica a
nivelurilor de cunoastere, la apropierea teoriei de practica. Desi nu este
obiectivul notatiilor de fatd, totusi trebuie sd mentiondm exceptionala
lucrare Cronica anului 2000 (Editura Politica, 1969): in care se schiteaza
tocmai tablourile societdtii viitoare din punctul de vedere al tendintelor din
realitate si din cunoasterea lor. Astfel, toate aspectele vietii sociale
(productia, locul si folosirea noilor tehnologii, controlul spatiului

fost alocata drept locuire. $i deseori nici specialistul nu vrea sa o pdrdseascd, ci
chiar se mandreste cu ingustimea orizontului sdu”, Arnold Van Gennep, La
question d”’Homere: les poemes homeriques, I'archéologie et la poésie populaire, Paris,
Mercure de France, 1909, p. 6.

4 Frederick S. Dainton, Science - salvation or damnation, (Fawley Lecture),
Southhampton, University of Southampton, 1971.

5 Emile Durkheim, Les Reégles De La Méthode Sociologique (1894). 16e édition. Paris,
Les Presses Universitaires de France, 1967, p. 77.
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informational, managementul general si al domeniilor, natura, resursele,
tipurile de habitat, transporturile, relatiile de la ,scara mica a istoriei” —
decalajele, dezvoltarea, dezarmarea, diplomatia, cooperarea —, treptele
artificializarii, sfera ideatiei, munca si timpul liber, disciplina
institutionalizata si morala) apar intr-o schimbare care nu are nimic impus
sau absurd, ci reflectd ineditul aborddrilor noi permise de nivelul de
sistematizare si reflectie meta. Sigur ca totul apare in lumina optimismului
stiintific si tehnologic (pp. 202-3): dar totul este deschis, iar unele concluzii
ce apar grabite nu sunt supdratoare.

Da, departarea de naturd nu este o ,prejudecata”, cum crede Mircea
Malita, dar imediat natura este vazuta prin prisma naturii omului: care nu
este ,stratul neguros al inconstientului, cu chemari biologice si cu ecouri
ancestrale, ci in zona limpede a ratiunii” ce micsoreaza puterea exercitata
de factorii naturali si de evenimentele naturale capricioase (p. 204).
,Umanismul viitor”>! inseamna ,crearea de conditii de demnitate pentru

51 Continutul conceptelor se schimbd, desigur. Dar ideea lui Heidegger (Scrisoare
despre umanism, 1946) ca asemenea concepte ca umanismul apar doar odatd cu
declinul gandirii (filosofice) originare — de a gandi Fiinta, aceasta fiind umanitatea
omului, adicd esenta sa — cand umanitatea omului a fost ganditd ca educatie (la
Roma), religios (ca separare de divin), renascentist (ca opus barbariei gotice),
iluminist sau comunist este nefondata. Deoarece el considera ca toate aceste forme
istorice de concepere a termenului ar fi metafizice, bazate pe interpretarea fiindulus,
si nu pe chestionarea ‘adevarului Fiintei in relatie cu esenta sa, gandirea’ (deci
aceste forme istorice pleacd mereu de la fiind), el separa Fiinfa de fiind si considera
cd trebuie sd plecdm — daca vrem sa nu mai fim metafizici — de la Fiinfd (traduc:
existenta ca atare a omului, surprinsa de concept si dicolo de existenta concreta).
Sigur cd, adaug eu, cercetarea realitdtii concrete in formele permise de cunoastere
— specializarea din stiintd, focalizarea asupra individualului din arta — poate sd ne
faca sa uitdm, nu simplu spus misterul (vezi Blaga), ci existenta ca atare,
conceperea ei holista si responsabilitatea noastra fata de aceasta. Dar insistenta
numai pe uitarea Fiintei, in acelasi timp simplificaind in mod ridicol fiindul, nu este
altceva.

Umanismul nu este pentru Heidegger gandirea care pleaca de la existenta, ci
gandirea care pleaca de la Fiintd gandind-o si, deci, folosind cuvinte. ,,Umanismul”
nu ar ridica suficient de sus umanitatea din om. Dar de ce un cuvant istoric, ca
toate cuvintele, deci si ca acela de Fiinfd, nu poate sa faca asta? Daca totul pleacd de
la conceptul de Fiinti/ de la contemplarea de catre om a existentei ca atare dar
dincolo de existenta, umanitatea din om este doar gandirea/exprimarea Fiintei, si
nu, insistd Heidegger, pentru ca omul sa straluceasca in civilizatie si culturd. Dar
reducerea la conceptul — Fiintd — din care se explicd totul este tot metafizicd.
Contemplarea de catre om a Fiintei este tot metafizica.
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fiecare individ...cultura se transformad in bun public”, creat de toti (p. 205).
,Binele public va sta mai sus de interesul individual, printr-o libera si
rationald alegere” (p. 215). Inseamna predarea la ora de matematici a
‘dilemei prizonierului” pentru ca sa se inteleagd paradoxul logic care a creat
razboaiele (p. 216). Inseamna c3 transmiterea oricirui concept va fi insotita
de fisa statisticd a raspandirii conceptului si de fisa sociologica, inerent
istoricd si sociald, a continutului siu (p. 217). Inseamnd anularea
caracterului prohibitiv al legii, ramanand doar cel normativ, realizat cu
ajutorul aparatelor de calcul (p. 218), inseamna toleranta unita cu precizie si
claritate (p. 219). E vorba aici de utopie? Nicidecum: ci de un model posibil
prin tendinte reale.

Volumul 3 (Dacia, 1973). Sa retinem de aici o interesanta analiza a
capacitatilor omului din punctul de vedere al limitelor lor. Daca oamenii
acceptd usor limitele simturilor, compensandu-le cu instrumente, ei accepta
mai greu limitele judecatilor lor. ,bunul simt nu simte cd trebuie sd se
prelungeasca prin aparaturd” (p. 57). De aceea, o expozitie care sa arate
ceea ce existd dincolo de judecata comuna sugereaza directia corectivelor
pentru a extinde mijloacele naturale de a judeca (p. 58). Expozitia descrie
modelele si instrumentul lor matematic folosite pentru a vedea lumea

Heidegger a criticat aspru existentialismul (Sartre) deoarece nu a acceptat teza
acestuia, cd existenta precede esenta. Nu este, oare, o asemenea criticd, o dovada
clara de metafizicd? Oricum, textul Scrisorii doar pleacd de la critica umanismului,
si apare ca un caier de cuvinte (din teoria lui Heidegger) descifrate lingvistic si
socotite a arunca o lumina asupra Fiinfei si a esentei umane si ca Fiintd a prezentei
(Dasein) si ca sugestie a Fiintei.

De ce l-am amintit aici pe Heidegger? Deoarece el a Intrebat dacd mai merita sa
folosim cuvantul umanism, care a acoperit actiuni istorice. Dar si Scrisoarea este
neincheiata — formal, ea este, desigur — si Sein un Zeit este, cum e precizat si in
Scrisoare, doar o pregatire a intelegerii Fiintei.

Noi putem sa nu mai folosim termenul de umanism — care pleaca de la existenta
concretd a omului (ce presupune, desigur, gandire) — asa cum putem sad nu folosim
orice alt cuvant. Dar oare, potrivit lui Heidegger, nu std limba in luminisul Fiinte:?
De ce cuvintele despre fiindul — inerent istoric si social, dar Heidegger a ignorat
absolut socialul — ar fi neavenite, cele necesare fiind doar cele despre interpretarea
metafizica, si doar palid existentialista, a Fiinfei? Ldsand la o parte persiflarea,
Fiinta este ceea ce existd, spune Heidegger, dincolo de fiind, adicd dincolo de
manifestdrile concrete. Trebuie, spune el, sa deducem fiindul din Fiinfd, adicd din
destinul ei ce constd in ek-sistenta sa extaticd/in gandirea ei. Impresia ca o
asemenea rezolvare este metafizica si slaba este puternica.

Istoria umanismelor a fost asumata de Mircea Malita. De aceea a si spus el
,umanismul viitor”.
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micro (,sub pragul inferior”); teoriile rezultate din observarea cu ajutorul
instrumentelor pentru a vedea lumea mega (,peste pragul superior”);
teoriile capabile sa surprinda miscarea plecand de la cliseele fixe ale
gandirii la paradoxurile eleate la formulele matematice ale lui Newton si
Leibniz si la legile dialectice (Hegel, Marx) si analiza matematicd: , mintea
singura, neajutatd de conceptele rafinate de cultura generatiilor, este tot
atat de slaba ca un om cu mainile goale, fara unelte” (p. 69); logica clasica —
ce a stat la baza definitiilor corecte din Logica de la Port Royal —, logica
simbolica ce face usoara succesiunea/aldturarea unor stdri intr-o situatie
complicatd, adica ce a reconstruit prin calcul metodele logicii si a stat la
baza masinilor de calcul (,matematizarea logicii a permis automatizarea
unor operatii mentale cu ajutorul masinilor” (p. 74); modelele formale si
simbolice, dialectica ce cauta sa depaseasca imobilismul (p. 75).
In sfarsit, omul este definit cu ajutorul conceptelor celor mai moderne:

- este  organism  antientropic,  realizandu-si  ordinea/echilibrul/
supravietuirea - altfel spus, complexitatea, structurarea - prin
reconstruirea lumii, adicd prin deversarea dezordinii si simplificdrii in
aceasta; dar procesul nu este numai triumf. Mircea Malita nu doreste sa
polemizeze cu perspectiva triumfalista: de aceea, el spune ca exista scoli de
gandire care atrag atentia asupra impactului negentropic asupra naturii
prin poluare, deseuri si violenta (p. 107); dar solutia sa, prin referinta la
savanti optimisti, este ca acest impact negentropic nu este fatal;

- este o fiinta antialeatoare; ca toate sistemele — de la cele din materia
anorganica la cele vii — care sunt si antientropice si astfel opuse si legii
hazardului; dar aceste caracteristici sunt in functie de sisteme, deci de
evolutia lor; dupa cum, caracterul antientropic nu se suprapune peste cel
de antialeator. Oricum, omul rezista cel mai bine la fluctuatiile variabilelor
din mediu si le si stdpaneste, deoarece combind ordinea interna si
complexitatea astfel incat nu este adaptat doar la un tip de variabile; si
tocmai acest fapt permite si este realizat printr-o capacitate interna,
mentald si fizica, aleatoare ce raspunde si transforma hazardul exterior in
factori benefici; asta se realizeazd prin consum de energii mic,
informationale, transmitand semnale care sunt ,explorari informationale”
(p- 114). Gandirea asupra conditiilor sale este o forma de lupta
antialeatoare, cu atat mai mult cu ajutorul calculului probabilistic;

- subiect autocinetic (ce posedd o miscare proprie). Asta inseamna
autonomia omului in mediu. $i initierea ciberneticii a fost determinata de
obiectivul de a transpune in tehnica autonomia din domeniul viu si, mai
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ales din om. Ce inseamna ca omul este subiect autocinetic? In nici un caz —
Mircea Malita a subliniat de multe ori — cd individul ar fi autonom fata de
societate; ci ca omul, asadar ca specie, ,este subiectul® si autorul principal
al acestui proces de cdutare vesnicd a echilibrului in raport cu mediul
inconjurdtor” (p. 118). Ideea este importanta in pedagogie — iar interesul
permanent al lui Mircea Malita pentru complexitatea procesului
transmiterii, initierii, invatarii, desprinderii si originalitatii adica asimildrii
si transformarii cunostintelor aratd o datd mai mult capacitatea sa de a
transgresa mereu granite de profesii si de a gandi umanismul in practica —
si este, poate, ceea mai importanta. Deoarece educatia trebuie sa plece
tocmai de la datul elevului ca subiect autocinetic, si educatorii trebuie doar
sd ajute la dezvoltarea acestui dat (pp. 120-1).

Caracterizdrile de mai sus sunt legate de autor de importanta ciberneticii
si a perspective cibernetice asupra lumii. Ele sunt flash-uri proaspete fata
de vechile idei, desigur importante, despre autonomie si libertate. Poate ca
tot In sensul acesta de luminare din directii noi a fost si dezvoltarea lui
Sartre despre om ca fiintd ce alege (mereu) si despre
povara/responsabilitatea alegerii. Atitudinea negativa a lui Heidegger fata
de existentialismul lui Sartre se explica tocmai prin neplacerea de a se
confrunta cu ceea ce neagd prezumtia cd esenta omului ar fi intelegerea
contemplativd a Fiinfei concepute ca dincolo de, deasupra si cumva
exterioard existentei concrete (fiind); grija pe care Heidegger o defineste, in
ultimd instanta, ca preocupare pentru a nu depdsi acea esentd — singura
care il face pe om uman, a insistat Heidegger — aratd o separare de, o
rezerva totala fata de faptul ca alegerea presupune chestionarea a mai mult
decat a Fiinfei, a mai mult decat a existentei abstracte: or, alegerea
presupune chestionarea raporturilor dintre om si mediul sau; doar aceste
raporturi arata ce si de ce alege omul si de ce este dureroasa alegerea, la ce fel
de umanitate pot duce alegerile sale>.

11. Solomon Marcus

Articolele de popularizare ale lui Solomon Marcus au fost adunate in
impresionantul volum Paradigme universale, editie integrala, Pitesti, Paralela

52 Adica initiatorul miscdrii/actului/activitatii.

5 Perspectiva lui Sartre este dinamica si dialectica, sensibild la contradictiile ce
marcheaza coexistenta identitatii ordonatoare si a schimbarii. Perspectiva lui
Heidegger, desi el a raportat Fiinta la timp, este staticd, chiar coexistenta identitatii
si schimbdrii este subordonata identitatii/cautarii Fiinfei.
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45, 2011. Este vorba de volumele cu acelasi titlu din 2005, 2006, 2007, 2010
(2 vol,, in care al doilea, deci Paradigme universale, V, reia un alt volum din
2005, Intdlnirea extremelor, apoi cartea Arta si stiinta, 1986, plus cateva
capitole noi).

Paradigmele sunt, cum se stie, concepte fondatoare pentru diferite
directii de cercetare. Paradigmele lumineaza aceste directii si, asa cum sunt
toate conceptele, sunt teorii — de data aceasta legitimand un ansamblu larg
de preocupdri pentru intelegerea lucrurilor ce se asteapta sd justifice, la
randul lor, adicd sd adevereasca paradigma aleasad in acel moment istoric
de catre cercetatorii din domeniul in care are loc directia de cercetare
respectiva.

Se pleaca de la paradigme? Nu, ci ele se analizeaza din punctul de
vedere al importantei lor fondatoare in diferite, multe domenii, adica
,pentru a ne apropia de o intelegere a unitatii lumii si cunoasterii, pentru a
descoperi numitorul comun al unor fapte si fenomene care altfel pot sa
pard coplesite de specificitatea lor si, de aceea, imposibil de cuprins”> (p.
5). Paradigmele se releva.

Asadar, desi niste concepte sunt cele care determina observatii despre
lucruri, nu avem de-a face nici aici cu metafizica — reducerea lumii la
concept si deducerea ei din concept, adica urmarirea si discutarea primelor
principii® ca nivelul cel mai inalt de cunoastere — ci cu o cercetare
generoasd a legaturilor si unghiurilor sub care putem sa vedem lumea.

% Si continud: ,Lumea este complicatd la prima vedere, dar ea are ordinea ei
ascunsa, care ne provoaca s-o descoperim, acesta fiind jocul cel mare, caruia 1i sunt
dedicate deopotriva arta si stiinta” (p. 5).

5% Formal, ultimele doud cuvinte sunt un pleonasm, dar am dorit sa explic rapid c4,
daca pentru filosofia de Inceput aceasta cdutare a primelor cauze/forte/mecanisme/
procese/principii era fireascd — si daca urmdrirea cauzelor/fortelor etc. pentru a
explica lumea este normald si pentru filosofie si pentru stiintd, deducerea lumii din
aceste prime principii si reducerea lumii la cuvintele ce le semnaleaza este un joc,
astazi cel putin destul de nesincer. Adica filosofia nu poate sd ramana la acest joc.
Lumea nu poate fi confundatd cu teoriile despre ea. Desi, desigur, o cunoastem
numai prin intermediul prelucrdrii sale in mente, trebuie sa chestiondm teoriile: iar
asta inseamna mai mult decat a rdmane la circularitatea vaga ce ar apartine doar
filosofiei (intrebare/cautare-gasire-cautare) descrisa de Noica (Trei introduceri la
devenirea intru fiintd, Bucuresti, Univers, 1984, pp. 60-1). Cu atat mai mult cu cat, cel
putin In viziunea contemporand, exista si in stiinta circularitatea Intrebare-solutie-
reintoarcere la intrebare (sau punct de plecare-solutie- reintoarcere la punctul de
plecare). La Heidegger avem mereu doar momentul sa intrebam premisele. Dar nu
avem si momentul intrebarii consecintelor: deoarece acestea se afla in fiind.
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De aceea, lista — extrem de consistenta a — paradigmelor cuprinde nu
doar conceptele cheie atat de cunoscute (intelegere, informatie, comunicare,
calculatorul, inventia, descoperirea, stiinta, simbolul, limbajul, imprecizia,
ordinea si haosul, entropia, paradoxul, modelul si metafora, aproximatia,
identitatea si alteritatea, discretul si continuul, sistemul, timpul,
cauzalitatea, simetria si asimetria, complexitatea, semnul, realitatea si
fictiunea, literatura, arta, logica, vizibilul si inteligibilul, macroscopicul,
cosmicul si cuanticul, obiectivul si subiectivul, generalul si singularul,
natura si cultura, naturalul si artificialul, creatia) cat si altele, desigur
cunoscute dar relevate ca diferente specifice In modurile de a concepte
lumea: liniaritatea si circularitatea, perechile conjugate, structurile
autopoietice, explicabilul si inefabilul, autoreferinta, transparenta si
opacitatea, tranzitivul si reflexivul, paradigmaticul si sintagmaticul,
conceptualul si contextualul, denotatia si conotatia, ambiguitatea,
stereotipia, omonimia si sinonimia, globalizarea, liricul si narativul,
transdisciplinaritatea, parodia, traducerea, personajul). La acestea — care
sunt doar o selectie ad hoc din mult mai multe — se adauga matematica si
conceptele ei — fractalul, axioma, teorema, euclidianul, neeuclidianul,
logaritmicul, exponentialul, infinitul, greseala, combinatoricul — sau
indicatorii, binaritatea si ternaritatea; ca si unele concepte ce nu sunt
ideologizate, adicd nu sunt exceptate de la tratamentul istoric si logic
evident la concepte mai ,neutre” (indiferent de concluziile concrete ale
autorului): stiinta si religia, stinga si dreapta. Acestea sunt analizate din
punctul de vedere al teoriilor despre ele si, deci, si din punctul de vedere al
semnificatiilor indirecte despre obiectul lor.

Din cele de mai sus rezulta ca paradigmele sunt multidirectionale, adica
ele apar in analiza multor probleme, dupa cum multi termeni construiti in
discipline diferite si pentru probleme diferite au un clar , potential
paradigmatic universal” (p. 6). Solomon Marcus si-a declarat entuziast
fascinatia fatd de un ,spectacol de idei care ne dezvdluie aspecte pe care
cunoasterea disciplinard le ascunde” (ibidem), adica fata de zborul liber al
gandirii intre artd si stiinta, sau mai restrictiv, intre literaturd si matematica

(p- 5).

% Aproape toate conceptele reflecta, mai direct sau mai mediat, pozitii ideologice.
Caracterizarea de mai sus se referd la exprimarea clard a optiunilor ideologice de
cdtre un autor sau altul.
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Fiecare problemd, pusa sub semnul unei paradigme — dar, cum a aparut
mai sus, paradigmele se repeta deoarece acopera unghiuri noi de vedere —
este descoperita prin unirea unor idei venite din domenii diferite sau ca
urmare a unor preocupari chiar cu totul diferite. Ele sunt relevate si dintr-o
bibliografie foarte la zi si din istoria fenomenului sau a teoriilor despre
fenomen. Inteligenta — capacitatea de a face legaturi — apare, inca o data, ca
atentionand asupra elementelor, a continuturilor intre care se fac legaturi.

Cartea de 1103 pagini, scrise pe doud coloane, prevazuta si cu un index
de nume, este atat de interesanta si densa incat fiecare cercetator, inginer si,
inerent, fiecare om care poate citi in limba romana ar trebui sd o aibd la
indemana.

In ce ma priveste, eu propun din nou, cu cea mai mare seriozitate, ca si
acest volum sa existe si on line.

Din numarul imens de probleme, am ales doua.

Prima este aceea a evolutiei modurilor de abordare din medicina potrivit
cu schimbarea paradigmelor.

Paradigmele sunt coerente cu experienta si se schimba odata cu ele. Dar
in practicd — si aici, concret, In practica medicald — deoarece experienta
include nu doar fenomene, tratate prin/integrate in rationamente inductive
(medicii invatd din cazurile anterioare/transmise), ci si paradigma prin care
oamenii ,vad”, existd o inertie a modului cum apare experienta, adica
realitatea. Modelele dominante in medicina — Solomon Marcus a luat
modelul modern molecular — dar si paradigma liniaritatii in evolutie si a
fragmentaritatii sistemului Intreg in parti (deci a sistemului ca suma a
partilor analizate) potrivit acelorasi modele dominante nu sunt suficiente.
Autorul vorbeste despre influenta constiintei asupra sanatatii
corpului/intregului, despre necesitatea depdsirii viziunii mecaniciste
asupra sanatatii si corpului-masina.

Ce inseamna aceasta depdsire? Ca sandtatea nu depinde numai de
functionarea organelor — ce trebuie intelese pana la nivel molecular — ci de
ansamblul interactiunilor omului cu mediul. Mediul insusi nu e un spatiu
neutru in care individul schimbd neutru materie, energie si informatie, ci
este rezultatul interactiunilor complexe, imediate si larg mediate, ale
tuturor fiintelor vii (si nu numai). De aceea, identitatea/unitatea materiala a
corpului uman este realizatd prin schimbarile si conexiunile din intregul
mediu.

Astfel, pe de o parte, apare — paradigma noua — ca boala nu este doar o
dereglare mecanica/indusa de factori externi ce actioneaza, in fond,
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,mecanic”¥, ci este rezultatul conexiunilor indelungate si compuse ale
organismului uman in mediu: , devine, astfel, mai importanta strategia
omului sandtos decat aceea a omului bolnav, deoarece in special cand se
afla in stare de sanatate omul isi saboteaza, uneori constient, capacitatea de
a face fata la perturbari” (p. 746). lar pe de alta parte (paradigma noua-
veche), exista factori psihici — la randul lor reflectind relatiile omului cu
mediul si nu simpla , gandire pozitiva” in care individul e sfatuit sa intre in
pofida a tot de care , trebuie sa faca abstractie” — care determind sanatatea:
referindu-se la un raport din statul Massachussets, Solomon Marcus
informeaza ca ,supravietuirea unui bolnav de ateroscleroza cardiaca este
determinatd in primul rand de satisfactia profesionald si de starea de
multumire in viata” (p. 743)%.

5% Nu discutam aici nivelul chimic/biochimic de actiune a unor elemente externe ce
intra/perturba functionarea biochimica interna, ci faptul cd raportul organism —
factorul extern este mecanic, adica fiecare dintre cele doua elemente este exterior
celuilalt. (Si, ca sd zambim, chiar coronavirusul actual se prinde, prin
protuberantele sale, de celuld).

5% Schimbadrile in paradigmele din medicind au fost sesizate; vezi doar: James
Witchalls, ,,What is health?”. In Philosophy and Medicine. Volume I, Edited by K. J.
Boudouris, Athens: International Center for Greek Philosophy and Culture, 1998,
pp- 267-273; Richard A. Miech, et al., "Low Socioeconomic Status and Mental
Disorders: A Longitudinal Study of Selection and Causation during Young
Adulthood”, AJS. Volume 104, Number 4, January 1999, pp. 1096-1131; Johannes
Bircher, “Towards a dynamic definition of health and disease”, Medicine, Health
Care and Philosophy. 8, 2005, DOI 10.1007/s11019-005-0538-y, pp. 335-341;
Christopher G. Hudson, ”Socioeconomic Status and Mental Illness: Tests of the
Social Causation and Selection Hypotheses”, American Journal of Orthopsychiatry.
Vol. 75, No. 1, 2005, pp. 3-18; Yun-Mi Song, et al. “Socioeconomic Status and
Cardiovascular Disease Among Men: The Korean National Health Service
Prospective Cohort Study”, Am. J. Public Health, 96 (1), 2006 January, pp. 152-159,
doi: 10.2105/AJPH.2005.061853; Machteld Huber et al. “How should we define
health?”, BMJ, 2011, 343:d4163; Danny Dorling, Unequal health: The Scandal of Our
Times. Foreword by S. V. Subramanian. Bristol: University of Bristol, The Policy
Press, 2013; Manos Matsaganis & Chrysa Leventi, “The Distributional Impact of
Austerity and the Recession in Southern Europe”, South European Society and
Politics. Volume 19. Issue 3, 2014, pp. 393-412, DOI:10.1080/13608746.2014.947700;
David Cooper, W.D. McCausland & Ioannis Theodossiou, “Is unemployment and
low income harmful to health? Evidence from Britain”, Review of Social Economy.
Volume 73, Issue 1, 2015, pp. 34-60, DOI: 10.1080/00346764.2014.986969; James E.
Bennett,. et al.,, “The future of life expectancy and life expectancy inequalities in
England and Wales: Bayesian spatiotemporal forecasting”, The Lancet, 2015, DOL:
http://dx.doi.org/10.1016/50140-6736(15)60296-3; Arline T. Geronimus et al., “Race-
Ethnicity, Poverty, Urban Stressors, and Telomere Length in a Detroit Community-
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A doua problema aleasa este legatura ce i-a aparut lui Solomon Marcus
intre arta moderna si stiinta moderna: trecerea centrului de greutate de la
elementele structurilor la campuri, ansambluri de relatii precizate numai
printr-un numadr care explica specificul lor drept cantitati si care are valori
in fiecare punct din aceste ansambluri.

,De la poezia clasicd, tributard unei retorici exterioare, reprezentate de
figuri locale, metaforice sau metonimice, la poezia de sugestie, promovata
de Mallarmé, si la evolutia ei ulterioara, drumul este asemanator celui
urmat de fizica, prin deplasarea atentiei de la particuld la camp, de la
individual la global...Particulele nu pot fi studiate si intelese izolat, dar
devin inteligibile sub forma de cuante ale campurilor” (p. 847). In alti
termeni, ceea ce este comun stiintei moderne si artei moderne este, intre
altele — precizeaza Solomon Marcus — , cd ,entitdtile de baza devin mai
degraba sintactice decat referentiale. Aceasta evolutie poate fi urmadrita in
intreaga dezvoltare a ideilor si metodelor structuraliste si, apoi, sistemice.
Drept consecintd, o alta trasatura comund importanta: deplasarea atentiei
de la stare la proces. Teoria cuanticd a campurilor este o expresie perfectd a
noilor stdri de lucruri din stiintd. Exista particule care nu pot fi vazute cu
nici un instrument, dar matematica mecanicii cuantice da un sens
ansamblului fenomenului” (ibidem).

Un exemplu ca ceva similar are loc si in arta moderna este poezia lui
Bacovia: ,in universul bacovian, participdm la generarea unor campuri
poetice, prin actiunea de propagare pe care o dezvolta anumite elemente.

Natura acestor elemente este indiferenta. Ea trebuie, cel putin dintr-un
punct de vedere, sa se asocieze cu vagul, cu imprecisul, cu nedeterminatul.
Si aici analogia dintre stiintd si arta functioneaza. Orice tentativd de a
determina o mdrime caracteristica a unui sistem, la scard atomicd, are drept
consecinta perturbarea, de o manierd care nu poate fi determinatd sau
prevazuta, a altor parametri care ar putea caracteriza sistemul respectiv
(rezultatele lui Heisemberg si Bohr), cu alte cuvinte, introducerea unor

based Sample”, Journal of Health and Social Behavior, 2015, pp. 1-26, DOL:
10.1177/002214651558210.

In ce ma priveste, am discutat aceste probleme in: “Epistemology of Empirical
Research: The Case of the Consequences of the Romanian neo-liberal ‘Healthcare’
Law”, Journal of Contemporary Central and Eastern Europe, Volume 26, 2018, , pp.
225-245; “What is natural and what is un-natural in cancer? ”, Biocosmology — neo-
Aristotelism, Volume 8, Numbers 3&4, Summer/Autumn 2018, pp. 391-420, DOI:
10.24411/2225-1820-2018-00020.
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elemente de imprecizie, de nedeterminare 1in comportamentul
sistemului...(Toate acestea) apar in poezia lui Bacovia: o anumita entitate
difuza, imprecisa este Inzestratd cu o capacitate de expansiune, de
propagare, generand un adevarat camp de forte cu tendinte acaparatoare”
(pp. 847-48). In acest fel, la Bacovia se observi ,expnsiunea unitdtilor
difuze”, ,propagarea ca simptom al unei obsesii”, , recurenta plansului si a
rasului-plans”.

Campul este, as adduga, mai convingator decat elementele: si nu doar in
poezie. De aceea, totul este sa ne aplecam meta — inclusiv istoric — asupra
adevarurilor relevate de creatii convingatoare.

12. In loc de concluzii

Atunci cand se discuta despre popularizare si, aici, despre popularizarea
intreprinsa de Mircea Malita si Solomon Marcus, o problema teoretica este
comparatia cu falsa popularizare, promotoare a unei logici false din punctul
de vedere al formei si reductioniste din punctul de vedere al continutului.
Un exemplu al acestei false popularizdri este o mare parte a vastei
literaturi/comunicari politologice de 30 de ani cel putin.

De asemenea, ar fi interesant ca sa se aducd exemple de
popularizare/creatie din diferite domenii: numai specialistii din aceste
domenii pot sa le furnizeze.

In sfarsit, notatiile de fatd, cat de seci posibil, indeamna la noi/alte
observatii despre lucrdrile celor doi matematicieni care ilustreaza aici
nivelul inalt al popularizarii in Romania.

AN

O alta problema teoretica este, si nu legata de lucrarile autorilor discutati
aici, cd se pot populariza si idei discutabile, adicd dovedite apoi a fi gresite.
Exact asa cum cercetarea poate avansa idei care se dovedesc mai tarziu
neadevarate. Ideile transmise — in lucrari de specialitate sau in cele de
popularizare — pot reflecta, pur si simplu, nivelul cunoasterii dintr-un
anumit moment, nivelul informarii (la care au avut acces, sau nu, autorii),
pozitia fatd de paradigma asumata sau chiar motivatii extra-stiintifice.
Existda In transmiterea ideilor si aspectul constientizarii pozitiei sau
ignordrii paradigmei si aspectul sinceritdtii si aspectul disimuldrii. De
aceea, o dovada a validitatii stiintifice a unei lucrari este si trecerea critica in
revista a pozitiilor, asumate sau nu si de autori, chiar autocritica autorilor.
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De aceea, analiza unor lucrdri — ca aceea de fatd, inerent superficiald — nu
poate fi niciodata un panegiric. Si atunci ceea ce fereste analizele de aliniere
obedienta este cercetarea istorica si critica a tezelor din lucrari.

%
Din cele de mai sus vedem o impletire a stiintei si tehnicii cu filosofia. Este
dovada celei mai inalte competente: deoarece numai daca cercetatorul
specializat si inginerul reflecteaza asupra domeniilor lor — si, cu necesitate,
asupra conexiunilor acestora cu alte domenii si cu telos-ul lor — depasesc ei
priceperea tehnici®, specializarea ingusta, deprinderile rutiniere ale unui
know how tintit.

Teoretic - si lasand la o parte istoria cunoasterii in care filosofia a fost
anterioara stiintelor specializate — impletirea are loc, si trebuie sa fie, si
inainte de formarea de specialitate si dupa aceasta. Cercetdtorul si inginerul
nu , fac filosofie” la batranete, dupa ce si-au incheiat desfdsurarea practica a
cunoasterii lor tehnice. Gandirea meta este fructuoasa — adica da aripi
cunoasterii si practicii tehnice a cercetdtorului si inginerului — daca le
insoteste mereu. De asemenea, formarea cercetatorului si inginerului este
eficienta daca ea implicd nu doar educatia si practica tehnica: deoarece
numai filosofia dd imaginea unui orizont care presupune si disciplina
obiectivelor si ldrgimea spatiului In care aceasta disciplind este buna.

ek
Discutia despre popularizarea cunostintelor stiintifice — iar aici putem
considera si cunostintele filosofice si artistice — ne pune in fata Intrebdrii
despre rostul popularizarii, dincolo de nevoia de public mai larg a
autorilor. Ce se popularizeaza, din moment ce gradul de competenta al
publicului este mai redus decat cel al autorilor? La ce serveste literatura de
popularizare? Aristotel a semnalat rdspunsul, formulat aici in termeni
moderni. Oamenii s-au pregdtit pentru a intelege — a pricepe — ce este un
lucru/sistem si de ce este el asa cum este si, desigur, cum este, deci cum pot ei
sd fabrice sistemul dorit. Dar iIntelegerea cauzelor materiale, formale si
eficiente vizeaza cunoasterea internd a sistemului/ in sistem, iar aici reflectia
meta, selectiva si interpretativa, poate da o imagine veridica - fara a da
demonstratiile legate de aceste cunostinte in sistem — despre sistemul ca
atare. Totusi, In urma popularizarii, nimeni nu devine competent in
sistem/domeniu: pentru a avea aceasta competentd, el trebuie sda se

% In sensul de competentd in domeniul strict.
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pregiteascd sa inteleaga demonstratiile si elementele care nu au aparut/nu
suficient in reflectia meta propularizata.

In limbaj modern cunoasterea interni/in sistem se numeste tehnicd.
Oamenii au competente tehnice in functie de pregatirea lor in sistem. Dar
cunoasterea este interesata mereu de si rdspunde si la legatura dintre
sistem si alte sisteme/lume: iar cea mai generald si mai importantd legatura
este aceea cu omul. Aceasta legare a lucrurilor l-a determinat pe Aristotel sa
pund si a patra Intrebare/explicatie a lucrurilor, scopul/telos-ul/rostul lor. Iar
intelegerea rostului este posibild si de catre non experti in domeniile
respective. Dacd ei cunosc principiile generale ale functiondrii si existentei
sistemului prin popularizare — sd nu uitam, popularizarea este educatie si
incepe cu aceea formala — este cu atat mai bine. Dar ei pot cunoaste legatura
sistemului cu lumea, deci pot avea o intelegere competentd din afara
sistemului. De exemplu, noi nu cunoastem tehnic procesul de ,altoire” in
celula umanad a secventelor de ADN de la soarece, dar putem sa intrebam
care este rostul acestei fabricari, la ce foloseste oamenilor. Tehnic, oamenii
cunosc si fabrica orice; dar nu orice pot fabrica trebuie sa se si faca.
Intrebarea de mai sus nu sugereaza deloc refuzul tehnicii de altoire, ci doar
necesitatea ca oamenii sa puna si intrebarea privind telos-ul. (De ex. daca se
introduce ADN din genele unei celule dentare a aligatorului — care isi
reinnoieste dintii — in celule stem ale soarecelui, folosite pentru a-i reinnoi
dintii, putem vedea rostul ,altoirii” de mai sus in celule stem umane, nu?).

Pentru a privi competent din afara sistemului este necesara, in afara de o
imagine coerenti despre mecanismul intern al sistemului, datd de o
educatie/popularizare bund, si o educatie/popularizare a intrebdrii telice, adica
o educatie/popularizare a interdependentelor multiple ale sistemelor si a
finalitdtilor acestor interdependente. Este interesant si semnificativ ca Aristotel
a dat exemple pentru Intrebarea sau explicatia scopului final/telos-ului nu
din lumea anorganicd, nici macar din lumea vie, ci din lumea omului, adica
din raporturile dintre intentiile de cunoastere si fabricare si, pe de alta
parte, rezultatele cunoasterii si fabricarii®. (Continuandu-1 pe Aristotel care

60 In al patrulea rand, cauza mai inseamna si scop, adica tinta in vederea careia se
face un lucru, cum, de pilda, sandtatea e cauza plimbdrii... ca sd isi pastreze
sanatatea”, Metafizica, Traducere de St. Bezdechi, Studiu introductiv si note de Dan
Badardu, Bucuresti, Editura Academiei RPR, 1965, V, 2, 1013a, p. 161.

Prin faptul cd Aristotel a ardatat cd explicatia ultimd a lucrurilor nu e
componenta, nici functionalitatea lor, ci , ceea ce se Intampld in vederea a ceva are
tendinta de a fi scopul si cel mai mare bine pentru celelalte lucruri” (ibidem, 1013b,
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a dat exemple didactice in sistem, nu e vorba de raportul dintre intentii si
rezultate: deoarece unii pot considera acest raport rupt de consecintele
cunoasterii si fabricarii dincolo de sistem; exemplele, de la cele din
psihologie, in care un nebun ucide potrivit intentiei sale, explicate in cadrul
sau mental, pana la decizia politica de a bombarda o populatie pentru ca
aceasta sa se rdscoale impotriva conducadtorilor sdi, arata ca niciodatd nu este
suficientd explicatia in sistem. Greseala sistematicd din intregul proces de
educatie de 30 de ani este tocmai aceea de a rupe cunoasterea despre
sisteme/fragmente de perspectiva integrativi asupra lor. In acest fel,
educatia este coplesita de informatii fragmentare care nu pot fi legate intr-
un mod coerent si ale cdror semnificatii nici nu sunt valorizate: mesajul
tuturor institutiilor formative de constiinta este dispretul fatd de
cunoasterea temeinicd ce se uneste cu relativismul valoric. Dar aceastd
situatie a cunoasterii este rezultatul deciziei politice).

Istoria contemporand a cunoasterii aratd ca oamenii au devenit
constienti de multe si competenti in a judeca — nu de a reduce la
succesiuni/silogisme imediate si inguste, ci de a evalua ansamblul cauzelor
si consecintelor actiunilor si faptelor, adica de a gdndi larg si profund. Iar
daca puterea de gandire a unora a fost si este imputinata, vina este a
acelora care i-au oprit sa dezvolte aceasta diferenta specifica umana. Si tot
istoria contemporand arata cresterea inimaginabila Tnainte a competentelor
tehnice ale majoritdtii: nu doar expertii alesi au aceste competente. Si
tocmai aceasta crestere generald si a competentei tehnice si a aceleia telice®
permite o abordare noua a organizarii sociale.

Dar popularizarea atrage atentia asupra inferentei false — determinate,
desigur, de cauze istorice si sociale — a incompetentei telice din
incompetenta tehnica.

p. 163), el a sugerat nu doar ca scopul/rostul este o explicatie strict umana, ci si ca
in lumea anorganica ,binele” este, pur si simplu, potrivirea dintre asezarea si
combinarea fortelor si elementelor (deci ,binele” este, pur si simplu, o traducere
antropomorfizatd a existentei ca atare), in timp ce in lumea vie a plantelor si
animalelor, peste aceastd existentd se constituie si conatus-ul, adicd — asa cum
spuneau Spinoza si Leibniz — dorinta de a persista, persistenta fiind binele. La
oameni, peste aceste doud tipuri de ,bine” se constituie intentia constientizata si
valorizatd nu doar de a persista, nici mdcar de a persista bine/in fericire, ci de a
construi, a fabrica lumea, material si spiritual.

61 Competenta in a gandi telos-ul lucrurilor.



WOMEN'S EMIGRATION IN CONTEMPORARY UKRAINE:
SOCIAL AND PHILOSOPHICAL ASPECTS
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Abstract: In the article the gender aspect of modern Ukrainian emigration is
considered. It proved that the feminization of migration is a major social and
cultural problem that has both an objective reason as well as mythologized.
The practice of demythologization of immigration should mainly consist of
thorough study of this phenomenon. It is alleged that the scenario of the
modern Ukrainian female emigration — is rather an escape than an attempt to
self-realization. We can reduce the emigration flows through deprivation of
Ukrainian women from social and cultural marginality.

Keywords: emigration, feminization of emigration, mythologization of
emigration, existential rootedness of man, socio-cultural marginalization.

Introduction

One of the most actual problems of the modern world, which needs to be
comprehended in the broad humanitarian discourse, are the problems
connected with freedom of movement of the person: migration, emigration,
immigration, etc. General migration activity has in several countries certain
results: some countries must host a great quantity of immigrants, who are
trying to ameliorate their life, augment the level of revenue through the
recipient country, and some countries — at the contrary — are losing working
resources, intellectual potential and are getting into a “demography” hole.
According to estimates, there are now 258 million people living in a
country different from their country of birth — an increase of 49% since 2000
— according to new figures released by UN DESA today, on International
Migrants Day. The International Migration Report 2017 (Highlights), a
biennial publication of the department, states that 3.4% of the world’s
inhabitants today are international migrants. This reflects a modest increase
from a value of 2.8% in 2000. By contrast, the number of migrants as a
fraction of the population residing in high-income countries rose from 9.6%

1 Kryvyi Rih National University, Ukraine.
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in 2000 to 14% in 20172. Considerable augmentation of the quantity of
migrants led to activation of their influence on the vital functions of
countries in all spheres: cultural, political, social, economic and others.
These changes are estimated by experts ambiguously and sometimes even
at contrary: from the estimation of immigration as a factor, which
contributes to economy growth, till its acceptance as a reason of the
unemployment growth among the local population and the overload on the
social sphere. In the last years the problem of migration possesses the
special severity because of terrorist thread, interethnic and intercultural
conflicts etc.

In fact, the problem of emigration could not take such an important part
in modern world if it was a phenomenon which took part “on the outskirts
of the society”. But nowadays “migration became a diagnosis, which
describes mass phycology” 3. The augmentation of quantification of
emigration in general, and, the gender imbalance of emigration flows, in
particularity, actualizes the topic of our research.

Social and philosophical aspects of the problem of emigration and the
internal migration of women in contemporary Ukraine

For Ukraine, one of the richest countries in the world for natural resources,
the problems of the loss of the main capital and the leading value are acute
— indigenous population, Ukrainians. In the process of comprehension of
this problem, it is very difficult to separate the theoretical relevance from
the political topicality. Today Ukrainians are in fact separated for two
parts: the half live on the Motherland, the other half (according to different
estimations, from 16 to 25 million) is scattered around the world*. In
addition, the problem of emigration of Ukrainians is aggravated by the
internal migration of the population generated by the Russian aggression
against Ukraine, the occupation of the Crimea and certain districts of
Donetsk and Lugansk regions.

2 The International Migration Report 2017 (Highlights). — 18 December 2017. —
Accessed: https://www.un.org/development/desa/publications/international-
migration-report-2017.html

8 P. Sloterdaik, Kritika cinicheskogo razuma [Criticism of the cynical mind],
Ekaterinburg, Izdatelstvo Uralskogo universiteta, 2001, s. 151.

4 V. Troshchynskyi, Ukraintsi v sviti [Ukrainians in the world], Kyiv, Vydavnychyi
dim “Alternatyvy”, 1999, 352 s.
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The scientific novelty of the proposed approach lies in the fact that the
phenomenon of emigration and internal migration is considered by us in
the context of the author's concept of existential rootedness of man®. The
last one we are considering in the both, broad (ontological) sense, and in
the narrower: as a local rootedness of a person on the domestic ground.
Modern internal migration of Ukrainians confirms our thesis about the
main factor of migration in general as human losses of existential roots, or
abandonment, which occurs due to some subjective (existential) and
objective (socio-political, economic) reasons. That’s exactly the condition of
the loss of vital roots that leads a person to decide to leave the usual
environment, from the territory of Motherland, generating thoughts and
dreams of a better life in a foreign country, the desire to roam in a new
environment, on a new ground.

Determining the forms of the loss of vital roots of a modern person,
Simone Weil, French philosopher of the first half of the twentieth century,
the most painful of them considered a war, when “deprivation of roots
becomes almost a deadly disease for the enslaved peoples”¢. However, the
conquerors themselves, deprecating others, “cut their own roots”. In
addition, the loss of roots can lead to the economic domination of some
people over others. At the same time, the main “poison” for the loss of vital
roots is money and hired labor as a social phenomenon entirely dependent
on money. The worker, although not losing its geographical, national roots,
but existentially, morally devoid of roots, because the essence of his being
is not his own life goal, not spiritual, personality forces, but the ability to be
“working material”, “human factor” in the category of the abandoned
“economic outsiders”. To the loss of vital roots of humans’ beings, the
modern education and culture are also involved, oriented, specifically, to
pragmatism, extremely fragmented by specialization, completely devoid of
“openness” to the world, to the “Other””. In turn, sociopolitical loss of vital
roots is the most terrible form of depreciation of human existence, which
“consists in a peculiar conquest carried out by the state authorities over the
peoples, the responsibility for which they bear ...”$. Such form of the loss of

5T. Tsymbal, Buttievisne vkorinennia liudyny [Being rootedness of man], Kyiv, NPU
imeni M. Drahomanova, 2005, 219 s.

6S.Veil, Ukorinennia. Lyst do kliryka [Rootedness. Letter to the cleric], Kyiv, Dukh i
litera, 1998, s. 36.

7 Ibid., s. 38.

8 Ibid., s. 103.
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vital roots is “the most dangerous disease of human communities”, because
it immerses a person “in a state of inertia of the soul, ... or ... in activities
that are always aimed at depriving the roots of those who have not lost
them yet or with whom it has only partially happened”®.

Today, all four forms of depopulation are, in my opinion, objective
factors of internal migration and emigration of Ukrainians. Both the war
and the nature of labor (and for Ukrainians, rather, the impossibility of
finding a job at all or on a specialty), and cultural and educational
problems, and the attitude of the state to the people, the speculation of
power by the war create the preconditions for internal and external
migration in modern Ukraine. Accordingly, we’ll consider the latter with
an emphasis on the gender aspect.

Note that in the domestic scientific literature, people who were forced to
move to other regions of their native country are called forced migrants
and internally displaced persons, and in official documents — internally
displaced persons, which most closely corresponds to the term “internally
displaced persons”?°.

The first experience of mass internal displacement in Ukraine was
related to the Chernobyl accident in 1986, when more than 116 thousand
people were relocated from radioactive contaminated areas to other regions
of the country. In the following years, another 230,000 people were
resettled!!.

Today, since the annexation of the Crimea and the beginning of the war
in the East of Ukraine, from the temporarily occupied territory and areas of
hostilities in other regions of Ukraine, there are about 1 million 800
thousand people, including Donetsk and Luhansk oblasts 1 million 35
thousand 400 people 2. This number is not accurate and may be
significantly larger, since not all migrants register in the places of
settlement. Nevertheless, the official number of migrants in Ukraine is
larger than the number of people in many countries of the world, including
European ones (for example, approximately the population of Montenegro
and Estonia together — respectively 647 thousand and 1 265 thousand).

9 Ibid., s. 39-40.

10 https://www.msp.gov.ua/timeline/Vnutrishno-peremishcheni-osobi.html

11 http://energetika.in.ua/ua/books/book-5/part-3/section-3/3-3/3-3-4

12 Bolshoe pereselenie: skolko v Ukraine peremeshchennykh lits i kak slozhilas ikh sudba, in
https://www.epravda.com.ua/rus/publications/2016/07/7/598316/ (Accessed on
07.07.2016).
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Today, Ukraine's number of internally displaced persons ranks first in
Europe and is among the world leaders.

Thus, in 2015, according to the Monitoring Center's report on internally
displaced persons and the Norwegian Refugee Council, Ukraine is ranked
fourth in the world by the number of registered internally displaced
persons alongside Syria, Yemen, Iraq and Nigeria®®. In connection with the
return of about 200 thousand Ukrainian settlers’ home, in 2018 Ukraine is
in the ninth place by the number of internally displaced persons in the
world.

According to the Ministry of Social Policy of Ukraine, the largest
number of internally displaced persons is registered in Donetsk, Luhansk,
Kharkiv, Zaporizhia, Dnipropetrovsk and Kyiv regions. The smallest
number - displaced in Ternopil, Chernivtsi, Rivne, Zakarpattya, Ivano-
Frankivsk and Volyn regions'. This demonstrates the uneven regional
distribution of domestic migrants across Ukraine, leading to undue social
and administrative burden on communities, local labour markets, and the
social infrastructure of the regions of the settlement.

As for external migration, as of 2017, the largest number consists of
labour migrants with the main countries of destination for Ukrainian
labour migration in such as Poland (about 39%;), Russia (26%), Italy (11%)
and the Czech Republic (9%)*. The vectors of Ukrainian emigration have
changed substantially over almost 150 years of history: if the first flow - the
end of the XIX - the beginning of the XX century was directed to Canada,
the USA and Latin American countries, the second (post-revolutionary)
and the third (post-war) - to France, Germany, Great Britain and the US,
then the fourth - to Israel, the US, Canada and the most developed
European countries, and was mainly irreversible.

Today, most Ukrainian migrants go to European countries, each of
which specializes in certain areas of activity: to Portugal, there are
representatives of the working professions, to Italy - mostly female
housewives, to Spain, people with good skills in agricultural work and

13 Ibid.

14 http://dyvys.info/2017/05/30/statystyka-za-rik-kilkist-pereselentsiv-v-ukrayini-
istotno-zmenshylasya/

15 Zovnishnia trudova mihratsiia naselennia Ukrainy. Statystychnyi biuliten za
2015-2017 roku / Rynok pratsi / Publikatsii / Statystychna informatsiia / Derzhavna
sluzhba statystyky Ukrainy / http://www.ukrstat.gov.ua/
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builders, and therefore the image of the Ukrainians and their perception in
the recipient country will differ.

Unfortunately, traditional perceptions of Ukrainian migrant workers in
Europe are wrong with the stereotypes of totally disenfranchised,
disadvantaged people who went abroad to find any job for any payment.
Most modern Ukrainian emigrants are indeed satisfying the West's
demand for cheap labour, working in agriculture, construction,
manufacturing and in the household sectors. These are several kinds of
work that Europeans refuse. That is why modern Ukrainian labour
emigration is in most cases associated with the concept of "3 D", namely:
"dirty, dangerous and degrading", ie "dirty, dangerous, degrading"®.

According to our information, today's perception of Ukrainians in
Europe depends on the category they belong to. Thus, the first group to
which the intelligence belongs is regarded by the locals positively, as these
Ukrainians demonstrate the best traits of national character: friendliness,
high adaptability, respect for the host culture, diligence, intelligence and
ability to quickly acquire new knowledge and skills. Representatives of the
working professions and the peasantry, who are more difficult to tolerate
staying abroad, find it more difficult to adapt to new conditions, but also
demonstrate a high capacity for work, tolerance and mainly external
expressions of national culture. There are also Ukrainians who are
negatively perceived by Europeans. These are loose women, a variety of
swindlers who are destroying positive ideas about Ukrainian migrant
workers.

In our opinion, the main ways of presenting national identity by
Ukrainian migrant workers are their attitude to the performance of their
duties, culture of behavior and communication, a respect for their own and
other cultures, national traditions, participation in the life of the Ukrainian
diaspora, cultural and political activities, conducted by its most active
representatives.

However, the attitude towards Ukrainians, the formation of their image
in Europe depends on the events in Ukraine. The 2004 Orange Revolution
has for some time changed the world's attitude towards Ukrainians.
However, such sympathies did not last long because of disagreement in the

16 O.Krauze, Zovnishnia trudova mihratsiia naselennia Ukrainy [External labor
migration of the population of Ukraine]. Halytskyi ekonomichnyi visnyk. 2010. No
2(27).S.26-34.
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Ukrainian political elite, so the image of Ukraine has changed again in the
eyes of supporters of our Motherland. After the events of the Maidan, over
the past two years, the situation has changed again. For example, at the
beginning of 2014, Polish people, according to the survey, emphasized the
liberty, religiosity and sociability of Ukrainians. Today, the Ukrainian
authorities' indecisiveness, double standards, inability to lead the started
thing to a logical conclusion are underlined. That is, a positive image after
the revolutionary events does not last long.

In fact, there are not many people across Europe who are in direct
contact with Ukrainians. So the image of a Ukrainian is both the result of
state contacts and the result of its reflection in the press, in the Internet
space, creating an appropriate image on radio and television.

Returning to the problem of internal migration, we emphasize that
among the domestic migrants in contemporary Ukraine, it is logical to
distinguish between two groups based on the dominant cause of
displacement: the inhabitants of the East of Ukraine, the reason of which
migration is a direct threat to life through military actions, and the
inhabitants of Crimea who left, taking into account the difficult moral
atmosphere, lack of prospects, manifestations of aggression, denunciations,
demonstration of negative attitude, threats in the field of business, etc.

Most internally displaced persons in Ukraine are women. Gender
imbalance of migration flows, on the one hand, fits the global immigration
trends, as in recent decades in the world there has been a sharp
feminization of migratory flows: women are the initiators and the main
performers of emigrant intentions. In relation to refugees and internally
displaced persons according to the Office of the United Nations High
Commissioner for Refugees, the proportion of men and women among
them in the world is roughly equal. In contrast, as the facts of the past five
years show, there is a significant advantage for women in Ukraine.
According to the Unified Information Database on Internally Displaced
Persons, the proportion of women is approximately 65%. According to the
International Organization of Migration, as a rule, women 30-55 years old
with a higher or incomplete higher education are displaced, including
many single mothers!”. Such a correlation in the gender structure of internal
migrants is formed at the expense of immigrants from the East of Ukraine,

17 Prohrama Norvezkoi rady u spravakh biznesiv v Ukraini, in https://www.nrc.no/
resources/fact-sheets/ukraine-fact-sheet-2/ (Accessed on 09.2017).
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while among the immigrants from the Autonomous Republic of Crimea,
there is a balance between the number of men and women.

Despite the high level of education, it is problematic for women to find
employment at a new place of residence: if the registered unemployed in
all categories of women accounted for 65%, then among the unemployed
from the number of internally displaced people — 72%, which indicates the
unfavorable situation that has developed with the use of labor resources
resettled in local labor markets. In addition, it should be noted that among
the able-bodied part of internally displaced people in Ukraine there is a
significant proportion of young people. Up to 35 years — over 40%, which
indicates the high potential of labor resources, because young people are
more mobile and creative, have appropriate modern education and are
capable of new activities’®. As a matter of fact, among the emigrants, the
proportion of young people is significant today.

It's should be emphasized that emigration is complex in its nature,
diverse in its forms and reasons, and sometimes unpredictable by social
consequences, the process of leaving the population from the donor-
country to the recipient-country. Being with the society in a dialectical
connection, emigration not only acts as an indicator of society, influences
socio-political phenomena, but also affects them. Despite the undeniable
relevance, the problem of emigration in many respects remains virtually
unexplored in domestic science. In the post-Soviet humanities, this problem
was studied mainly by psychologists and sociologists who emphasize the
problems of adaptation, the prospects of marriage with foreigners, and the
problems of self-realization in the conditions of emigration'. The research
range of European and American scholars is wider and includes, besides
the socio-economic situation of migrants, living conditions, forms of
communication, organizations, etc.?

18 Bolshoe pereselenie: skolko v Ukraine peremeshchennykh lits i kak slozhilas ikh sudba, in
https://www.epravda.com.ua/rus/publications/2016/07/7/598316/ (Accessed on
07.07.2016).

19 O. Makhovskaya, Soblazn emigratsii ili zhenshchinam, otletayushchim v Parizh
[The temptation of emigration, or Women flying off to Paris], Moskva, PER SE,
2003, 144 s.; N. Frenkman-Khrustaleva, Emigratsiya i emigranty: istoriya i psikhologiya
[Emigration and emigrants: history and psychology], Sankt-Peterburg,
Gosudarstvennaya akademiya kultury, 1995,153 s.

20 Manuel Castles, The Age of Migration: International Population movements in the
Modern World, London, Macmillan, 1993, 306 p.; Demetrios Papademetriou,
Managing Rapid and Deep Change in the Newest Age of Migration, in The Political
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However, until today, the semantic filling of the concept of “emigration”
and derivatives from it remained uncertain and finally perceive in society
in different ways: from betrayal, social outsidering, labor to search
adventures, adventurism. Therefore, the problem of emigration requires a
detailed, in-depth study and definition of a categorical status that is
impossible beyond the limits of philosophical reflection.

Based on the research that was conducted, we propose an author's
conceptual definition of the concept of “emigration”, in which ontological,
existential and socio-philosophical categorical meanings mutually reinforce
and complement each other, namely: a) emigration is the objectification of
man's extinction, attempts to overcome the tragic rupture between the
actual local presence and potential global existence, between the absolute
value of the individual and the loss of meaning of life; this is the
understanding and realization of the immanent-ontological ability to
rootedness on a new cultural-historical ground (provided that it is
impossible or problematic in the homeland); b) emigration is one of the
forms of manifestation of human freedom, a way of implementing an
individual hypothesis of being for itself and a personal project of life; is a
process of temporally and locally oriented self-realization of a person as a
tendency to the desired and proper through possible; c) emigration is the
movement of a person from one sociocultural being to another in order to
improve the conditions of personal existence and deploy the field for self-
realization?!.

In turn, immigration as an immigrant's entry to another country —
settling “on the other side”, this is a differentness in the locus of the other,
it is a subculture built on mimicry that helps in the process of adaptation.
Immigration (especially intellectual) for recipient countries — in many cases,
is a form of appropriation of human capital. An immigrant may acquire a
new identity or remain a matrix of his native culture, a carrier that can
develop a native culture on someone else's ground?.

Quarterly, 08/2003, V. 74, Ne s1, pp. 39-58.; Antoine Pecoud, Migration, human
rights and the United Nations, in Windsor Yearbook of Access to Justice, 2007, Vol.
24, no. 4, pp. 241-266; World Migrant Stock: The 2015 Revision Population Database, in
http://esa.un.org/migration/index.asp?panel=1 (Accessed on 11.08.2015).

2 T. Tsymbal, Fenomen emihratsii: dosvid filosofskoi refleksii [The phenomenon of
emigration: the experience of philosophical reflection], Kyiv — Kryvyi Rih,
Vydavnychyi dim, 2012, s. 390-392.

2 Ibid., s. 393.
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The urgency of studying the actual gender aspect of emigration, as
noted above, is due to the sharp feminization of migration processes over
the past decades. So, a comparative analysis of the gender characteristics of
the first flow of Ukrainian emigration and its current state draw attention
to the sharp decline in family emigration and the growth of individual
female emigration: These are women who are the initiators and the main
performers of emigrant intentions. Such a situation, in our opinion, is a
consequence of the increase in the social activity of women in Ukraine.
However, if the participation of women in various non-governmental
organizations at home is compensatory socialization, emigration appears,
according to O.Makhovskaya, as a way of hyper-socialization and
hyperfeminization of young women?. A modern Ukrainian woman no
longer wants to be solely faithful wife and mother. She needs professional
achievements, a certain level of material wealth, an appropriate social
position. This tendency illustrates the desire of the Ukrainian women to go
beyond the prescriptions and requirements of their culture and get closer to
more acceptable contemporary European norms.

Today, the average age of a woman who leaves the country is 40-50
years old. This means that she was brought up and educated in the Soviet
Union, and then this young woman fell into the test of “Reconstruction”:
lack of money, unemployment, trade on markets, and so on. Having passed
through such life problems, a woman wants to “live normally”.

Note that the basic living needs of women and men are practically the
same, but there is a difference in the traditions of bringing girls and boys
up in Ukrainian families, and since — the difference in world perception, the
definition of existential strategies, etc. Women are more emotional and
prone to subjectivation of events, while men consider objects and events in
their interrelationships, distinguishing between facts and their perception
of the latter. However, women are easier to adapt to new living conditions,
find their place in a new environment. Higher adaptive opportunities for
women are associated with a focus on everyday household problems.
Casualty in any place of residence is much more similar than the excellent
one. Immersing in everyday life, a woman experiences less stress in her
emigration than a man, is more easily rooted on a new ground and is used
in a new socio-cultural context. On the other hand, women are more prone
to pseudo-rootedness: they consider their life's mission accomplished, their

2 O. Makhovskaya, op. cit., s. 56-57.



Analele Universitatii din Craiova. Seria Filosofie 46 (2/2020) | 223

life is full, when they are useful to others (children, husband, parents). In
my opinion, choosing emigration as a life strategy that helps a family in
difficult times, a woman can easily bear the burden of a foreigner.

Traditionally, the responsibility for the children and their well-being in
the Ukrainian family are predominantly placed on the shoulders of
mothers by elderly family members. Moreover, responsibility in the family,
in our opinion, is determined by these criteria — the care of the weaker, but
not the responsibility of the spouses to each other. In despair, when there is
no way to provide children with the most necessary things, women decide
on emigrate. In this case, we have a paradox: on the one hand, high
adaptability and responsibility of women lead to an increase in the number
of Ukrainian emigrants, on the other — leaving children, depriving them of
maternal affection, and everyday worries are manifestation of
irresponsibility. Female emigration is in fact an escape from the family,
which has devastating consequences for all participants in the events, but
the worst ones — for children who are doomed to social orphan hood.
According to studies conducted in Western Ukraine, every third family has
parental labor migrants, labor emigrants, in two thirds of them — mother is
an “inter-handmaid”.

When traveling abroad with a noble purpose (for example, to provide
children with an opportunity to study at a higher educational institution or
to buy a separate home), women rarely return to their homeland. However,
first, “for the sake of children” is “the last argument, the highest motivation
for self-abandonment from the cultural field, in which they were born and
raised, but were not happy heroines”?. “The Future of Children”, in our
opinion, is a justification, a kind of camouflage, which, in essence, becomes
a sentence for children-potential orphans . Children grow up, receive
education, and then the mother finds a new justification for her absence —
“for the sake of grandchildren”. Secondly, a person quickly gets used to a
more comfortable life, to social order, respect, etc.,, which she sees in the
West. Thirdly, the woman does not want to go back to the old wage
standards. And lastly, spatial displacement necessarily leads to
psychological shifts, to changes in world perception in an optimistic

24 O. Makhovskaya, op. cit., s. 7.

% Dity emihrantiv pro sebe. Spovidi. Dumky. Sudzhennia... Bil [Children of emigrants
about themselves. Confessions. Thoughts. Judgment... Pain], Lviv, Artos, 2009,
180s.
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direction, that is, returning home to a woman is a return to old, already
inappropriate rules and standards of life.

The most important thing, in our opinion, is the assessment of women
in society. As we have noted, most domestic wage earners are women aged
between forty and fifty. In the psychology of Ukrainians (especially in rural
areas), this is practically an “elderly woman”, and for Western men, such a
woman is a subject of admiration. The significance of the fact that in the
emigration of a couple, women are no longer returning to their native land,
is not the motive of this decision, demanding assistance to children.
Actions, not feeling the real material condition, as well as receiving money
for irrational spending, sometimes — for anti-social needs. Men, left at home
with children, feel used and unnecessary either today or in the future. And
from here — the corresponding social and psychological problems, the most
widespread of which — drunkenness.

Families in which one of the parents works in a foreign country are in a
state of “temporary death”. This “temporality” grows in irreversibility in
60% of cases®. That is how many families divorce when a husband or wife
strives to stay in a foreign country forever, and even after returning to their
homeland. There is an interesting fact, that we have established in the
course of oral-historical studies conducted with Ukrainian emigrants: even
if women had no claims to their husbands before leaving to work, then
such claims appeared. Women are accused in their wanderings in a foreign
country not of power and of new Ukrainian oligarchs, but of their own
men. To a certain extent, they are right, but rather in this way emigrants try
to justify not returning home.

Worst of all, women's emigration is destroyed not only by already
established families but also by the future, because children who grow up
without an example of marital consent and love between parents, in terms
of hyper-care of the material side of life, lose humanistic value orientations.
The duty of parents is to give children an example of family life and, being
close, support in difficult, decisive moments, give time advice and moral
support. Maternal laborer’s epopees often end up for children tragically.
The young life that has been plunged into the gravity is easily lost among
the serious problems of the present.

26 O. Berezovskyi, Internaimychka. Dochka chy paserbytsia Yevropy? [Inter-handmaid.
Daughter or stepdaughter from Europe?], Ternopil, Pidruchnyky i posibnyky,
2005, s. 79.
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Being able to make money in a foreign country, Ukrainian women
increase their own self-esteem (sometimes too much) and perceive their
past life in their homeland, either as a painful torment or as a “lost time”.
As O. Berezovsky mentions, “in most workers, absolutely slavish humility
is there (in a foreign country — T. Ts.) compensatory changes to the
millionaire supremacy of the “primitive” way of life (even the existence!) of
those who prefer to compete with misfortune here in Ukraine”?.

Female emigration: between myth and reality

Of course, the motives of female emigration are also such objective social
factors as uncertainty of the political situation, lowering the level of
security in the country, rising prices for goods, services, education. And
yet, despite the primacy of objective reasons, every woman decides to leave
on her own and, to some extent, tries to justify her absence in the family. In
this case, the motivation behind labor is not enough, therefore, women
resort (consciously or unknowingly) to the mythologization of the causes of
emigration.

It should be reminded that in modern philosophical discourse, the myth
is understood not as a certain text, but as a way of perceiving and
interpreting reality, based on traditional representations of the world,
morality, and the relation between real and immortal. With the help of
myths, each society reflects certain feelings, explains inexplicable natural,
social, political, and historical events. Myths are based on real events, but
exaggerate, adorn, and somewhat simplify them. Today myth becomes a
kind of competitor of social sciences, which cannot or do not want to
explain some processes of a political and social nature. However, the very
myth itself is a certain general un-reflected basis that we need for
knowledge. And the lack of un-reflection testifies to some inhibition of
cognitive activity. After all, the myth is not only that which is not reflected,
that we did not think enough about, but also what we do not want to think
about, what we do not want to deeply analyze.

The desire for mythologization is an important property of human
consciousness, which manifests itself at three levels: society as an integrity,
a certain group of people or a community and an individual. Myths
develop both horizontally (for example, extending from one member of the
community to another), and vertically, moving from one level to another.

27 Ibid., s. 45.
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In essence, myth-making is an ontologically conditioned permanent
phenomenon that is constantly developing and can be directed both to the
future and to the past.

By origin, myths can be divided into natural, born with time in the
minds of the people, but artificially created for a certain purpose. The last
ones, which in turn are divided into own and borrowed, are so cleverly
used to influence the consciousness of the average person, which
subsequently makes it virtually impossible for him to explain the real
meaning of events.

Also, myths are divided into positive (or myths-idealizations) and
negative (or “black”, myths-destructions). Myths-idealizations involve the
idealization of the subject or the idealization of reality. So, examples of
idealization of the subject are numerous images of political and cultural
figures of Ukrainian emigration, who have been created both by the
emigrants themselves and by the environment, or the image of the mother-
worker, created by her. The reality is idealized by the emigrants, first, for
the purpose of self-complacency, self-defense, aestheticization of being in a
foreign country. Conversely, negative myths are used to dampen positive
references to their homeland.

Thus, myths perform certain functions, the leading ones of which, in our
opinion, are axiological, compensatory, explanatory or hermeneutical, the
function of self-identification, the function of communication of
generations, “suggestion”, the function of the experience of self-knowledge
and the creation of its own archetype. Emigrant myths occupy a special
place among others and are aimed at explaining emigration as a means of
preserving the cultural values of the homeland as an instrument of self-
affirmation by denying the past and the present environment. In turn,
female emigration creates its own myths. Perhaps the situation itself
provokes enhanced myth-making, acts as a catalyst for it. And with each
new emigre there is a peculiar process of “pulling” into a myth.

The myths of emigration, we consider it would appropriate to classify
them on the external, that is, the myths about emigration, and internal —
myths that are created in the emigrant circle by the settlers themselves. Our
research interest is directed at the so-called internal myths — myths created
by the emigrants themselves. When leaving the homeland, separating from
the native soil, a person loses his mythology, and he cannot accept the
myths of a new society at once. Yes, and in general, this perception is
problematic. The emigrant essentially finds himself in an out-of-town
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space, becoming an “inter-mythical” margin. Therefore, there is a need to
create their own myths.

Women-emigrants create myths for compensation, self-justification. The
main of these myths is the myth of the labor money that helps the family,
strengthens it. But, as noted above, emigration destroys marriages and does
not contribute to the normal upbringing of children. Not being close to
mom or dad, not knowing how hard it is to make money in a foreign
country, children are accustomed to treat parents in a consumer way. The
negative impact of emigration on marital and family relations is increasing
recently.

In order to make rootedness of the Ukrainian man on the domestic soil,
reducing the number of temporary workers and emigrants, except actions
of socio-economic nature, in our opinion, it is necessary to develop a
cultural and educational program that will include and demilitarize the
phenomenon of emigration. The process of demythologization should be
directed, first, to external myths, but not to ignore the myths of the internal,
which are created by the emigrants themselves. Of course, it's very difficult
to separate the consciousness of people from the invasion of myths, and, in
our opinion, it is impossible. After all, this depends not only on the efforts
of demythologizers, but also on the attitude of people to myths in general.
However, it is possible and necessary to reduce the level of mythology.

Considering, that myths are created when people either do not
understand something, do not know, or do not want to know, emigration
demythologization technology should consist mainly of a thorough study
of this phenomenon. When the myth is rephrased, the need for
mythologization will disappear by itself or at least minimized.

As it was already emphasized, despite the primacy of objective reasons,
every woman decides to leave independently. And the main factor or
reason for women's emigration is the desire for self-realization. The true
real motive for emigration is the desire to be in demand, the desire for an
adequate assessment of labor, abilities and personal characteristics.
Contemporary Ukrainian society is in some way depersonalizing a person.
On this basis, female emigration is the search for oneself and the realization
of the right to freedom and independence. On the other hand, when
creating a family, a person must understand that “there can be no more
institution of society more dependent (in the sense of imposing certain



228 | Tetiana TSYMBAL

rules of life on a person), more rigid than a family”?. Therefore, the
scenario of female emigration for those who have a family is rather an
escape than overcoming and trying to self-fulfill, escape from the family,
duties, domestic slavery, a desire to hide from problems, to entrust the
mentioned above things to others. The woman is justified, for example, by
the need to pay for the education of children, the need to purchase housing,
trying to give her escape nobility and sacrifice. However, we believe that
the most important help is to be close to the family, along with the children
in their daily care, and not to shift their maternity responsibilities to
sponsorship, in a purely material plane.

Emigration can take the form of self-realization when a woman seeks
professional growth and leaves the country with her family (if she has a
family). We believe that these two scenarios of women emigration — escape
and attempt to self-fulfillment — also generate two types of emigrant
women: a woman-victim (unhappy, sacrificing herself for the sake of
children) and a woman-winner. And although sacrifice is cultivated in the
Orthodox tradition, it does not, however, constitute a productive life
strategy, because, first and foremost, it serves as a negative example for
children. The professional realization of women abroad, of course, is not
easy, but it is quite possible.

Thus, the possibility of free movement around the world allows a
person to exercise his right to freedom of choice of residence and the right
to freedom of movement. In this case, emigration acts as a path to freedom,
the search for and the exercise of freedom. The latest modern philosophy
defines as “the universality of the subjective series of culture, which
captures the possibility of activity and behavior in the absence of an
external goal-setting”?, that’s means, in the phenomenon of freedom, that
there is an immanent presence of the opposition of the pressure of sociality.

Of course, it's not logical to talk about absolute freedom of a person,
since each of us is a part of society, part of the world. And this means a
certain determinism and connections with the outside world, which, in
turn, acquire the character of necessity. Thus, human freedom is limited by
an external necessity — the need to adapt to the world, as well as the
internal necessity that opposes the external. Restrictions of freedom are

2 V. Druzhinin, Psikhologiya semi [Family psychology], Ekaterinburg, Delovaya
kniga, 2000, s. 4.

» Vsemirnaya entsiklopediya. Filosofiya [World Encyclopedia. Philosophy], Moskva,
AST, Minsk, Harvest, Sovremennyi literator, 2001, s. 904.
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perceived by man as an encroachment on his “Myself”, on her inner world.
External freedom is limited to the requirements of normal cohabitation,
communication, but from the restriction of internal freedom, which allows
a person to act, based on his own beliefs and moral values, is perceived by
a person negatively.

Emigration from modern liberal-democratic countries represents the
realization of the right to freedom. However, the free, unhindered
realization of this right generates several moral conflicts and requires the
person to solve certain ethical problems. First, the question arises: the
realization of the right to freedom of departure from the country is
“freedom from” or “freedom for”? If a person has the goal of self-
realization and the possibility of self-realization outside the homeland, then
“freedom for” is realized, which is a moral option of freedom. However,
we often encounter a negative understanding of freedom - freedom as
liberation from something. Such a negative variant, in our opinion, is the
leading one for modern Ukrainian female emigration. In this case, we are
dealing with a certain insincerity in declaring the motives of emigration.
Second, the realization of the right to freedom also gives rise to the problem
of individual responsibility.

In addition, to understand freedom it should be added that this is an
existential-metaphysical phenomenon, which involves, firstly, the
definition of human ability to a distinct free creative objectification
(rootedness) in actions and behavior of individuals; secondly, the
epistemological independence of man from the “external” forces of nature,
of the world, “the Other” and thus providing a justification of the purpose
and meaning of achieving existential independence; and, thirdly, the
existential choice of internal imperatives of life, the meaning of life. The
need, however, for understanding the person of his own life not as a series
of random disconnected events, but as a single process with a definite
direction, continuity and meaning, is another of the most important value-
ontological foundations and needs of the rootedness of the individual in
being, which avoids cardinal emigration decisions or minimize the number
of emigrants.

Conclusions

Without condemning and not justifying emigration, we emphasize that the
self-esteem of a nationally conscious person is not expressed in the
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declaration of his feelings to his homeland, not in the cry of pseudo-
patriotism, but in the everyday work in favor of the homeland, in the
ability of “here and now”, together with compatriots build the desired
future of the country. Despite the objective reasons for voluntary
emigration, the main thing is the personal judgment of the person. And if
emigration is an existential act, then the solution of this problem should
begin with an individual.

Summing up, we emphasize that stopping the feminization of Ukrainian
emigration is, of course, difficult, but possible. To do this, the Ukrainian
woman must get rid of the socio-cultural marginalization imposed on her
by the patriarchy, decades of totalitarianism and the socio-economic
uncertainty of the last thirty years. The main role in this should be played
by the system of education and socio-cultural policy in general. The actions
of the state aimed at the rootedness of the Ukrainian man must be urgent
and consistent, otherwise a massive decrease in the population (due to its
most productive part) can lead to catastrophic consequences, and the
inaction of people in power will be characterized as criminal.
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ALASDAIR MACINTYRE, The unconscious: a conceptual analysis. New York
and London, Routledge, 2004, 122 p. ISBN 0-203-57464-8

The unconscious: a conceptual analysis is an essay wrote by the Scottish
professor Alasdair MacIntyre released by the Routledge & Kegan Paul
publishing house in 1958. His work is republished in 2004 with a new
thirty-eight pages long preface signed by the author himself. MacIntyre’s
effort is an analytical one, and not being concerned with the success of
psychoanalysis, he proceeds to an inquiry in Freud’s writings, also keeping
an eye open for his predecessors understanding of “the unconscious”.
Considering that Freud did not pay enough attention to the clinical
material which the concept is intended to illuminate, Alasdair MacIntyre
sets forth to an analytical investigation of case histories, theoretical essays,
as well as the more systematic works. In the first part of the book,
Prolegomena, he writes: “We are concerned not with the correctness of the
observations of Freud and his psychoanalytic successors but with the
nature of their theoretical interpretation. What is offered here is a logical
analysis of a theoretical concept, and any conclusions that may be reached
will be conclusions of the kind that can appropriately be drawn from such
an analysis” (pp. 44-45).

The second part of the book, which bears the title Freud’s account of the
unconscious, is the longest part of Maclntyre’s work and starts with a
reminder about the creative writers which used the concept of
“unconscious” before Freud. Although MaclIntyre considers that Freud was
influenced in the developing of the concept by literature and poetry, in this
chapter he stresses the development of Freud’s theories as a departure from
a neurological standpoint. Before arguing for his point, MacIntyre is giving
a non-theoretical descriptive account of the psychoanalytic treatment. He is
aware that his account is a highly artificial abstraction from what Freud
said and actually this provides high value and objectivity to his
straightforward and easy to read description. Alasdair MacIntyre continues
by making an analogy between the explanations provided by the
neurophysiologist of the time and the key elements of Freud’s work. He
invokes Freud’s 1895 attempt to write a systematic account of psychology
for neurologists in order to stress how much Freud’s view is, especially in
the first part of his life, “blended with the preconceptions of that
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nineteenth-century materialism which took the schematism of Newtonian
mechanics” (p. 55). Even Lorentz’s hydraulic model is mentioned here.
MacIntyre sees the concepts of “unconscious”, “repression” and “traumatic
event” interrelated and writes: “This mutual interdependence of concepts
in the closely woven fabric of a general theory is nothing new in the history
of science. The interrelation of «mass», «velocity», and «force» in
Newtonian mechanics springs to mind immediately. But clearly, a
comprehensive theory whose concepts are thus interwoven stands all more
in need of justification as a whole. And the whole concept of «the
unconscious» stands or falls with this general theory” (p. 54). The chapter
has six conclusions, all elaborated on the last pages of it: (i) The
Unconscious is formally distinguished from the Conscious and the
Preconscious, (ii) The Unconscious is the area of the primary process, (iii)
The understanding of the unconscious relies on the contrast between the
ego and the repressed, (iv) The Unconscious is the background link
between infancy and adult life, (v) The Unconscious is an omnipresent
background to conscious and overt mental life and to behaviour, (vi) The
Unconscious is “a place”, “a realm”. The conclusions are all placed upon
Maclntyre’s contention that Freud wrote up in psychological terms what
had been originally intended as a neurological theory.

Mental words and mental concepts is the third part of the book. It is a short
chapter of only eight pages where Alasdair MacIntyre makes a linguistic
analysis of the different meanings of “the unconscious” both before and in
Freud’s work. The pre-Freudian meanings of the concept fall in two main
categories: (i) “Unconscious” as an adjective applied to things distinct from
people, equivalent to “inanimate” and (ii) “Unconsciously” used as an
adverb which can be understood in three different ways: without conscious
effort, unknowingly or as a synonym to “inadvertently” — to excuse
otherwise blameworthy behavior. The radical innovation is that Freud uses
“unconscious” as a noun. This analysis is made by Maclntyre in order to
asses Freud’s two influences. The works of the novelists are one of the
sources for Freud’s picture of the unconscious mind when he uses the
concept “as an adjective to describe what we may have hitherto observed
but have not hitherto recognized or classified” (p. 78). When Freud uses the
concept as a noun not to describe, but to explain, the Cartesian
philosophical tradition, mediated by Brentano is the second source
identified by MacIntyre.
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From now on, the discourse that follows introduces the reader in the
tield of philosophy of science and is presenting Maclntyre’s most forceful
critique from the entire essay regarding Freud’s fundamental concepts and
theory. The fourth chapter, as the title, Describing and explaining, suggests,
develops the problem previously introduced, where Alasdair MacIntyre
concerns himself with the coherence of Freud’s theory and the capacity of
its concepts to form an explanatory system without whom certain aspects
of human behaviour could not be scientifically taken into account. The
author is arguing that Freud did not distinguish between motives and
causes and he also does not attach sufficient distinction between
“remembering” and “making a memory claim”. “Repression” is considered
by MacIntyre a concept that rather requires more concepts to be
understood than it itself clarifies. Thus, the author considers that
“unconscious” and “repression” are indispensable terms in Sigmund
Freud’s theory, but their place as explanatory terms is highly dubious.
Nonetheless, there is a good part in it: “One result of this is that his
conceptual errors and unclarities are usually far more interesting and
suggestive than the careful precision with which so many writers on
psychology equip themselves only to find that the data of human
behaviour and experience are far richer than the conceptual framework into
which they want to see the data forced.” (p. 103)

The last chapter, Theory and therapy, is written in the same manner as the
previous one, with the discussion concerning the practicability part of
Freud’s theory. Without invoking empirical studies, Alasdair MacIntyre
plunges into debating the difficulties over the verification of the theory. He
is well aware of the complexity of Freud’s work and his constant returning
over older writings in order to adjust them, as well as the implications it
has in morality when he is formulating three main objections: (i) Patient’s
resistance makes us unable to verify the analyst’s interpretation. If the
patient refuses the interpretation, it is due either to resistance or to the fact
that the interpretation is incorrect. (ii) There is an ambivalence regarding
love and hate which makes the verification of the hypothesis difficult. Thus
the hypothesis is formulated widely enough to permit both forms of
behaviour to work within it. (iii) The maxim “Every symptom is over-
determined” impedes anyone from narrowing down his search for
explanations. Although the author distances himself from Karl Popper’s
viewpoint, he writes: “What all these considerations combine to suggest is
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that clinical experience could never provide adequate verification or
falsification of the whole Freudian theory” (p.109)

The essay wrote by the Scottish professor, Alasdair Maclntyre, was, as
well as it is now, a masterpiece of analytical philosophy and a helpful
reading for scholars preoccupied with the unconscious. The balanced
manner in which he writes, showing an in-depth knowledge of Freud as
well as a strong knowledge of philosophy of science makes the volume The
unconscious: a conceptual analysis a relevant reading even today for many:
from philosophers of science and conceptual historians to anyone
interested in psychoanalysis and psychology. Alasdair MacIntyre volume
certainly qualifies for a place in the mandatory secondary bibliography of
Freud — remark that can be approved just by reading the conclusion: “The
presentation of Freud’s work as a total system leaves his writings on
unconscious motivation as a matrix in which very different elements can be
discerned and separated out. There is the impulse to improve upon
neurophysiological explanation which leaves its mark in a presentation of
the unconscious that is expressed too much in causal terms. There is the
ideal of conscious rationality which lends to Freud’s writings both moral
ferment and prescriptive flavour. There is the recognition of what was
hitherto unnoticed or if noticed turned away from. There is the
construction of hypotheses about the infantile causation of adult behaviour.
To attempt to separate out these elements is to learn how much Freud has
to teach.” (p. 119)

The unconscious: a conceptual analysis by Alasdair Maclntyre, although is
not a recent publication, remains a work of actuality nowadays. In an era
when interdisciplinary approaches within humanities are flooded with
New Age ideas and, often, pseudo-scientific theories that fail to give
account both to philosophical systems and scientific theories, a work like
Alasdair MacIntyre’s is indispensable. If we truly want to “learn how much
Freud has to teach” a conceptual analysis of the unconscious like the one
Alasdair MacIntyre does in his book should be retrieved from the bookshelf
and be read by anyone who has an interest in the subject matter.

Armand A. Voinov (West University of Timisoara, Romania)



AUTHORS/CONTRIBUTORS

ANA BAZAC

Division of Logic, Methodology and Philosophy of Science, Romanian Academy.
125 Calea Victoriei Street, 1 sector, Cod 010071, Bucharest, Romania.
https://acad.ro/ ; ana bazac@hotmail.com

MARCIN CZAKON

The Catholic University of Lublin, Poland,
Department of Logic, Faculty of Philosophy.
Al. Ractawickie 14, 20-950 Lublin, Poland.
https://www.kul.pl/; marcinczakon@kul.pl

VICENTE LOZANO DiAZ

”Francisco de Vitoria” University, Madrid, Spain.

Carretera Pozuelo a Majadahonda, Km 1.800, 28223 Madrid, Spain.
http://www.ufvinternational.com/; v.lozano@ufv.es

FERNANDO GILABERT

Heidegger Archive, University of Seville, Spain.
Calle San Fernando, 4, 41004 Sevilla, Spain.
https://www.us.es/; fernando.gilabert@icloud.com

ADRIAN HAGIU

” Alexandru Ioan Cuza” University of Iasi, Romania.
11, Carol I Boulevard, Iasi, Romania.
https://www.uaic.ro/; adrianhagiu@yahoo.com

A. HARIHARASUDAN

Kalasalingam Academy of Research and Education, India.
Kalasalingam Academy of Research and Education, Krishnankoil,
Srivilliputhur, Tamil Nadu 626128, India.
https://kalasalingam.ac.in/; dr.a.hariharasudhan@gmail.com

VASILE HATEGAN

Institute of the Social and Political Research
West University of Timisoara, Romania.

4 Vasile Parvan Boulevard, Timisoara, Romania.

https://www.uvt.ro/ ; vasile.hategan@e-uvt.ro ;

ANNA IVANOVA

St. Cyril and St. Methodius University of Veliko Tarnovo, Bulgaria.
5003 Veliko Turnovo, Bulgaria, 2 T. Turnovski str.
https://www.uni-vt.bg/; anna.ivanova@ts.uni-vt.bg;

SEBASTIAN KOT

Czestochowa University of Technology, Poland.

Generata Jana Henryka Dabrowskiego 69, 42-201 Czestochowa, Poland.
https://www.pcz.pl/; sebastian.kot@wz.pcz.pl ;



https://acad.ro/
mailto:ana_bazac@hotmail.com
https://www.kul.pl/
mailto:marcinczakon@kul.pl
http://www.ufvinternational.com/
mailto:v.lozano@ufv.es
https://www.us.es/
mailto:fernando.gilabert@icloud.com
https://www.uaic.ro/
mailto:adrianhagiu@yahoo.com
https://kalasalingam.ac.in/
mailto:dr.a.hariharasudhan@gmail.com
https://en.wikipedia.org/wiki/Timi%C8%99oara
https://www.uvt.ro/
mailto:vasile.hategan@e-uvt.ro
https://www.uni-vt.bg/
mailto:
https://www.pcz.pl/
mailto:sebastian.kot@wz.pcz.pl

236 | Analele Universitatii din Craiova. Seria Filosofie 46 (2/2020)

ADRIANA NEACSU

University of Craiova, Romania.

13 A. 1. Cuza Street, 200585, Craiova, Romania.
http://www.ucv.ro/; neacsuelvira2@gmail.com

ADRIAN NITA

Institute of Philosophy and Psychology , Constantin Radulescu-Motru”,
13 Calea 13 Septembrie, 050711, Bucharest, Romania.
http://www.institutuldefilosofie.ro/

,,Stefan cel Mare” University,

Suceava, 13 Universitatii Str., 720229, Suceava, Romania.
https://usv.ro/; adriannita2010@gmail.com

D. PANDEESWARI

Kalasalingam Academy of Research and Education, India.

Kalasalingam Academy of Research and Education, Krishnankoil, Srivilliputhur, Tamil
Nadu 626128, India.

https://kalasalingam.ac.in/; pandeeswaridhanush1997@gmail.com

IONUT RADUICA

University of Craiova, Romania.

13 A. 1. Cuza Street, 200585, Craiova, Romania.
http://www.ucv.ro/; ionutraduica@yahoo.de

TETIANA TSYMBAL

PhKryvyi Rih National University, Ukrayne.

11 Vitaliy Matusevych St., Kryvyi Rih, 50027, Ukraine.
http://www.knu.edu.ua/ ; ttsymbal07@gmail.com;

ARMAND A. VOINOV
West University of Timisoara, Romania.

4 Vasile Parvan Boulevard, Timisoara, Romania.

https://www.uvt.ro/; armand.voinov96@e-uvt.ro ;

JOSE MARIA ZAMORA CALVO

Autonomous University of Madrid, Spain.

Ciudad Universitaria de Cantoblanco - 28049 Madrid, Spain.
http://www.uam.es/; jm.zamora@uam.es;



http://www.ucv.ro/
mailto:neacsuelvira2@gmail.com
http://www.institutuldefilosofie.ro/
https://usv.ro/
mailto:adriannita2010@gmail.com
https://kalasalingam.ac.in/;
mailto:pandeeswaridhanush1997@gmail.com
http://www.ucv.ro/
mailto:ionutraduica@yahoo.de
http://www.knu.edu.ua/
mailto:ttsymbal07@gmail.com
https://en.wikipedia.org/wiki/Timi%C8%99oara
https://www.uvt.ro/
mailto:armand.voinov96@e-uvt.ro
http://www.uam.es/
mailto:jm.zamora@uam.es

CONTENTS

José Maria ZAMORA CALVO, Stoic Politeia Revisited

Adriana NEACSU, Human Mantic Art and Divine Mantic Art. Iamblichus’ Criticism on
Divination Common Forms

Tonut RADUICA, Copernican Revolution in Hans Blumenberg's Interpretation
Adrian NIIA, Leibniz’s Quasi-monism

Vicente Lozano DIAZ, Reality and Knowledge in Henri Bergson

Fernando GILABERT, Aeternitas vs aei: Heidegger and the Break with Theology

Adrian HAGIU, On Hermeneutical Abuse: The Problematic of Self in Paul Riceeur
and Galen Strawson

Anna IVANOVA, The Problem of the Criterion and the Disparities between the Epistemic
and the Linguistic Norms of Knowledge

Marcin CZAKON, Mathematical Structuralism and Purely Formal Theory

D. PANDEESWARI, A. HARIHARASUDAN, Sebastian KOT, Paradigm of Postmodern
Paranoia in Preeti Shenoy’s Life Is What You Make It and Wake Up, Life Is Calling

Vasile HATEGAN, Philosophical Meditation, a Tool for Personal Development
and Leadership

Ana BAZAC, How Should We Look at Science Popularization? With a Study
of Mircea Malita’s and Solomon Marcus’s Cases

Tetiana TSYMBAL, Women's Emigration in Contemporary Ukraine: Social and Philosophical
Aspects

Book Review

ALASDAIR MACINTYRE, The Unconscious: a Conceptual Analysis. New York and
London, Routledge, 2004, 122 p.

Armand A. VOINOV
AUTHORS/CONTRIBUTORS

CONTENTS

19

37

47
61

75

92

107
117

135

163

176

213

231

235

237



