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CICERO - UN SCURT EPISOD ALETHIC
(Tusculanae Disputationis, 1, XVII, 39)

Anton ADAMUT!

Abstract: Tusculanae Disputationis seeks to bring stoic philosophy in
Rome. It is (mainly in the first of the five books, where I am interested in a
fragment that I comment in the text) a dialogue about whether death is
evil, thus being a lamentation vitae and a consolatio. The use of Plato,
mainly his Phaidros and Phaidon is large, bringing forth the problem of
the soul and his immortality, of the continuous movement of the soul as a
sign of its immortality. Only what moves itself moves endlessly, because
nothing forsakes itself. We notice with astonishment that the Aristotelic
theory of primus movens is in fact to be found in Phaidros. All these are
shared to us by Cicero and he prefers to be besides Plato and be wrong
than be without Plato. Hence the later short alethic episode of Amicus
Plato... Anyway, Cicero’s probabilistic perspective does not make him
argue the truth, but only makes him say that the truth is neither pure nor
simple.

Keywords: Cicero, soul, immortality, death, truth, Epicurus, Plato.

Cateva chestiuni preparatorii fatd cu Tusculanae Disputationis, mai cu
seamd prima carte (De contemnenda morte - ,,Despre dispretuirea mortii”).
Este un dialog de morte, o lamentatio vitae, una peste alta o consolatio.
Cartea este scrisa dupa moartea Tulliei, fiica lui Cicero, in anul 44. Tema
este daca moartea e un rdu si pentru acela fara viata si pentru acela care
trdieste Incd. Se ajunge la paradoxul cd nu este mizerabild conditia
mortilor ci a celor ramasi In viata tocmai pentru ca urmeazd sa moara.
Cicero vrea sa raspunda si la Intrebarea: ce este sufletul? si studiaza o
varietate de gscoli filosofice reputate. Se raporteaza ciudat la ele in
legatura cu faptul de a le numi sau nu. Spre exemplu, scoala academicd a
lui Carneade nu este mentionatd in cartea I, unde ar fi trebuit, dar apare
in cartea III, 54, 59, in cartea IV, 53 si in cartea V, 1, 83, 87, 88, 120. Nici
scoala stoica a lui Posidonius nu este amintita desi influenta ei este
evidenta in cartea I. Zenon stoicul este amintit in treacat ca sursa a ideii
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6 | Anton ADAMUT

cd stoicii concep sufletul ca pe un foc (Zenoni Stoico animus ignis uidetur),
Chryssipos este mentionat la repezeald (I, 118), la fel Epicur (I, 82).
Socrate, Platon si Aristotel sunt autoritdtile de la care se revendica
autorul cel mai adesea, si e de remarcat cd prima carte din Tusculanae are
un pronuntat caracter platonician, inclusiv in forma (iar Socrate este
acela care cel dintai coboara filosofia din cer pe padmant si o face sd intre
in casele oamenilor: Socrates autem primus philosophiam devocavit e caelo et
in urbibus conlocavit et in domus etiam introduxit — Tusculanae V, 11).
Argumenteaza ca sufletul este nemuritor (exista o credinta naturald in
nemurire, si de la Platon preia ideea ca adevdrata naturd a sufletului
exclude moartea acestuia) si ca sufletul este muritor (cand sufletul moare
o face cu tot cu trup, prin urmare moartea nu este un rau). Cartea I a lui
Cicero se vrea o replica la conceptia lui Epicur?, sustine ca moartea nu e

2 Spune Epicur cd dupa moarte sufletul se descompune aidoma corpului in
atomii din care a fost compus, prin urmare nici vorba de nemurirea sufletului.
Moartea e ceva indiferent, cat suntem noi nu e ea, cand este ea nu mai suntem
noi, unde si care-i problema? se intreaba Epicur. E cu neputintd ca noi sa ne
intalnim cu moartea, logica insdsi ne interzice acest lucru, bine ca logica
intemeiaza doar forma discursivd, opineazd Cicero, nu si pe aceea de tip ontic
nemaivorbind de ontologic, multe au legatura cu fiindul, putine cu fiinta.
Moartea nu are legatura nici cu cel viu nici cu cel mort, pentru primul moartea
nu existd incd, pentru celdlalt nu mai existd deja. inteleptul si se bucure de
timpul cel mai placut nu de cel mai lung, care nu-i sta in putinta (Epicur,
,Scrisoare citre Menoikeus”, In Epicurea. Traduceri de Constantin Balmus si
Adelina Piatkowski, Studiu introductiv, note si comentarii de Adelina
Piatkowski, Editura Stiintificd, Bucuresti, 1999, p. 84). Apoi, in fizicd, Epicur,
prin clinamen, pare a-1 parasi pe Democrit, moralistul Epicur vrea sa procure
omului un dram de libertate. Cicero nu simpatizeaza cu Epicur macar cd punctul
lor de plecare este identic: moartea nu este un rau, e drept, punct de vedere
atomist trecut in morald In cazul lui Epicur, Cicero nu gusta translatia!, nu se
potriveste oratorului. Epicur nu stie care este scopul ultim al placerii si care este
natura pldcerii desi afirma cd scopul cdutarilor este tocmai placerea (Cicero,
Despre supremul bine si supremul rau. Traducere, studiu introductiv, notite
introductive si note de Gheorghe Ceausescu, Editura Stiintificd si Enciclopedica,
Bucuresti, 1983, p. 70). Epicur este nedreptatit de stoicul Cicero, il aminteste o
singurd data In cartea I din Tusculanae, si atunci impreund cu Democrit: Num
igitur aliquis dolor aut omnino post mortem sensus in corpore est? nemo id quidem
dicit, etsi Democritum insimulat Epicurus, Democritei negant. ne in animo quidem
igitur sensus remanet; ipse enim nusquam est. ubi igitur malum est, quoniam nihil
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un rdu daca omul dispare complet dupa extinctia fizicd pentru ca in acest
fel dispare si suferinta. Daca sufletul este nemuritor, atunci moartea
reprezinta un bine pentru cd, dupa moarte, printre zei este locul omului.
Este vorba despre nemurirea sufletului si de faptul ca Platon, in Italia,
invata doctrina pitagoreilor despre suflet si nemurirea lui si cd este si cel
dintai care vrea sa o si demonstreze.

M3 intereseaza acum starea lui Cicero, un soi de anamneza adusa la zi
in primul rand in raport cu viata de familie, foarte importanta pentru un
personaj atat de la capete precum Cicero. Onomastica insdsi este
semnificativd. Numele complet al lui Cicero era Marcus Tullius Cicero.
,Marcus” era numele sdu personal, prenumele asa zicand, ,Tullius” era
numele de familie (,tasnire de apa”, ,vana de apa”, ,cascadd” - cu
privire la elocinta ciceronianad potopitoare), iar ,,Cicero” era porecla unui
stramos care avusese pe nas un neg de forma unui bob de naut (cicer, eris
- ,naut”, ,bob de naut”)q.

A avut mereu probleme cu banii poate tocmai pentru ca era bogat, la
Roma te puteai imbogati, cinstit, prin negot, contractarea de lucrari
publice si arendarea impozitelor, doar cd aceste mijloace nu se potriveau
celui care dorea demnitdti publice, si Cicero pentru asa ceva era facut. A
fost un avocat de succes, a castigat si de aici, avea mai multe case la
Roma, cateva vile in Italia, cel putin opt, terenuri aferente, generos cand
n-ar fi trebuit, corespondenta lui e plind de astfel de amdnunte. Cdsatorit
pe la 30 de ani cu Terentia, zestrea adusa este de 120. 000 de drahme, o

tertium est? - I, 82. Numai ca Epicur nu este tocmai de acord cu Democrit, altfel
gandeste el despre atomi, Cicero e grabit, Epicur, atunci ca si astdzi, e privit cam
la fel si Cicero se face cd uitd ca pentru Epicur pldcerea e absenta durerii, nu
prezenta pldcerii. $i mai uitd Cicero un lucru pe care-l practica: pentru Epicur
nimic nu e mai important decat prietenia si intelepciunea catre prietenie
indeamna. Nici nu banuia Cicero cat de epicurean era!, mai ales in suferinta.
Orice s-ar spune, viata publicd a lui Cicero a fost catusi de putin stoicd, dupd o
filipicd numai stoic nu esti, adevarat ca nu esti nici epicureu, e greu sa fii in locul
lui Cicero, in pielea lui nu a mai ramas nici el (i-a fost taiat capul, la fel mainile,
capul si mainile au fost expuse pe rostra, platforma pe care se tineau discursurile
in forul de la Roma). Centurionul Herennius I-a ucis, acelasi Herennius pe care il
apdrase Cicero de acuzatia de paricid si care, salvat astfel, devine dupa cutuma
romana fiu al aparatorului sdu, prin urmare avem de-a face cu un nou ,, paricid”!
3 Anthony Trollope, The Life of Cicero, New York, Harper and Brothers, Franklin
Square, 1881, p. 42.
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casatorie bund pentru un tandr cu mai putina avere decat talent. Nu a
avut o casnicie grozava, Terentia era un fel de Xantipa, fara nici o
influentd asupra spiritului sau. Corespondenta dintre soti este vastd, pe
masurd ce inainteaza In cdsatorie se scurteaza scrisorile, devin simple
bilete, simple consemnari in ciuda limbajului protocolar care deschide
misivele (sauvissima atque optatissima - ,preaiubitd si preadoritd nevasta”).
Divorteaza de Terentia in anul 51 dupa mai bine de 30 de ani de cdsnicie,
aveau doi copii si nepoti. Prietenului Atticus 1i scrie: ,am oarecare
necazuri domestice” - Ad Atticus, IV, 1, isi iubeste fiica in asa fel incat
Terentia se simte neglijatd, intrd si ea in afaceri, Cicero o suspecteaza ca
sustrage bani din casd, doua mii de sesterti, 1i spune lui Atticus (Ad
Atticus, X1, 24), adversarii se distreaza pe seama divortului, nu-i picd bine
lui Cicero. Gafeaza din nou nu cd se recdsatoreste (in anul 46) ci pentru
ca noua sotie, Publila, era data lui Cicero spre tutela, se recasdtoreste cu
propria-i pupild, divorteaza si de ea dupa moartea Tuliei.

A avut doi copii cu Terentia. Tullia era cea mai mare, o creste in gustul
placerilor cerebrale, regdseste la ea trasdturile lui de tinerete, nu o
intreaba si pe ea, face un experiment, nu-i va reusi. Tullia nu e fericita, e
maritatd la 13 ani cu un anume Piso, apoi cu un alt anume Crassipes,
primul moare, de al doilea divorteaza, se recdsatoreste a treia oard,
Cicero lipsea, era la carma Ciliciei, petitori multi, Tullia alege pe
Dolabella, prieten cu Antonius care va comanda si executarea lui Cicero.
Dolabella, tanar de neam mare, cam usuratec, Cicero nu-l agreeaza,
Tullia se pare insa ca il iubea, iubire pe care Cicero o numeste ,,nebunia
fiicei mele” (Ad Atticus, XI, 25). Tradata mereu in ciuda fidelitatii ei,
Tullia se intoarce In casa tatalui, e Insarcinatd, la 31 de ani moare,
probleme la nastere. Poate ca vrand s-o invete prea mult si prea multe nu
a facut Cicero servicii Tulliei. Nici cu Marcus, fiul, nu a avut Cicero mai
mare succes, nici lui filosofia nu i-a fost prielnicd. Era mai mult un ostas,
Cicero il voia filosof. il trimite la studii in Atena, tAnirul e un fel de
Villon avant la lettre, doar ca netalentat, tatal scrie un tratat, De officiis, ca
sa-1 disciplineze, esueaza si aici, Marcus iubeste mai mult vinul de
Falerno si de Chios decat pe Platon si Aristotel. Recomandarea lui Cicero
nu prinde. Are o faimad si Marcus, nici vorba, rdzbuna moartea tatalui sau
band mai mult vin decat triumvirul Antonius, renumit pentru asa ceva,
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ucigas al lui Cicero. Apoi Marcus a fost numit consul de Augustus, nu s-
a lecuit de narav*.

Ce e cu scurtul episod alethic ciceronian? Cicero face o trimitere
discretd la , proverbul”: Amicus Plato... In Tusculanae Disputationis, I, XVII,
39 unde se spune, redau pe larg (39-41):

»cu exceptia cazurilor in care numerele sau figurile puteau servi
drept explicatie, vechii pitagoricieni nu au dat niciodatd vreun
motiv pentru ceea ce sustineau. Platon a venit in Italia pentru a-i
vedea si cunoaste printre altii pe Archytas si Timaios care l-au
invatat secretele sectei lor. Si Platon nu numai cd a imbratisat
doctrina lui Pitagora cu privire la nemurirea sufletului, dar a fost si
cel dintai care s-a angajat sa o si demonstreze”.

Spune auditor-ul - A®:

»Ce, In momentul In care speranta mea este cea mai plind de viats,
tu ma abandonezi? Stiu cat de mult il respecti pe Platon si gdsesc
admirabila chestiunea aceasta venita de la tine, si prefer sa ma
ratacesc/insel/gresesc cu Platon, decat sa rezonez cu altii”.

Cicero, magister, raspunde - M: ,Te laud. $i eu, de partea mea, vreau sa
ma ratdcesc/ingel/gresesc cu un astfel de ghid. Pentru a intra in ceea
ce ne intereseaza sa admitem mai intai un fapt, ca ne indoim
aproape de tot dar nu de toate, caci matematicienii o demonstreaza.
Ca pamantul nu este, cu privire la Intregul univers, decat un punct
care, plasat la mijloc, il face si centru (kévtoov). La fel, cele patru
elemente, principii ale tuturor lucrurilor, sunt de o atare natura
incat fiecare posedd propria lui determinatie. Ca partile terestre si

¢ Gaston Boissier, Cicero si prietenii sdi. Studiu asupra societdtii romane din vremea
Iui Cezar. Traducere de N. Steinhardt, prefatd de Antoaneta Tanasescu, Editura
Univers, Bucuresti, 1997, pp. 80-105.

5, Interlocutorul” este Brutus (Auditor — ,,A” in text), prieten timp de 10 ani al lui
Cicero (Magister — ,M” in text), acelasi Tu quoque, mi fili, Brute! ,Se crede,
datoritd legaturilor de dragoste dintre Caesar si mama lui Marcus Iunius Brutus,
ca Brutus ar fi fost fiul natural al lui Caesar. Oricum, Brutus, combatant la
Pharsalos in tabara lui Pompei, s-a bucurat si dupa aceea de protectia speciala a
lui Caesar” - Iohanna Sarambei si Nicolae Sarambei, 99 personalititi ale lumii
antice, Editura Albatros, Bucuresti, 1983, p. 64. De vazut si Gaston Boissier, Cicero
si prietenii sdi, pp. 275-323 unde este prezentata relatia lui Cicero cu Brutus.
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apoase care cad din ele insele pe pamant sau in mare ocupd prin
consecintd centrul lumii, fac din pamant si apa elemente
primordiale. Dimpotrivd, celelalte doud elemente, focul si aerul, se
ridicd in linie dreaptd cdtre regiunea celestd. Fie ca natura lor
particulard le poarta in sus, fie cd fiind mai usoare, ele sunt
respinse de celelalte doud elemente care au o greutate mai mare.
Asa stand lucrurile, este clar ca iIn momentul in care sufletul
paraseste trupul, sufletul urca spre cer, fie ca este alcatuit din aer
sau foc. Si daca sufletul este un anume numar, opinie mai curand
subtila decat certd, sau dacd este un al cincilea element al cirui
nume nu-l stim si nici nu-i intelegem natura, se va indeparta de
pamant cu atat mai mult cu cat este o fiintd mai mica si mai simpla
decat aerul si focul. Sa recunoastem ca o asemenea fiinta 1isi
datoreaza esenta unuia dintre aceste principii mai degraba decat sa
creada ca un spirit atat de plin de viata ca acela al omului ar fi atat
de adanc scufundat in inimd sau in creier sau, asa cum pretinde
Empedocle, in sange”.

Varianta scurtd este:

A: An tu, cum me in summa expectationem adduxeris, deseris? Errare
mehercule malo cum Platone, quem tu quanti facias scio, et quem ex tuo ore
admiror, quam cum istis vera sentire.

M: Macte virtute: ego enim ipse cum eodem ipso non invitus erraverim.
Ceea ce vrea sd spuna:

A: ,,Cum, oare dupd ce m-ai facut sa ard de dorinta de a asculta, te
vei opri aici? Pe Hercule®, pe legea mea, prefer sa ma ingel
impreunad cu Platon, pe care stiu ca-1 pretuiesti nespus si pe care il
admir cand graieste prin gura ta, decat sa am dreptate impreuna cu
filosofii acestia” (s-ar putea spune chiar «dastia», pentru ca

¢ Interjectia ,Pe Hercule” e un loc comun in toposul celor vechi, apare foarte
frecvent si la Platon si la Cicero. Locul are legdtura si cu o alta interjectie de felul
»,La mine, Hercule!” facuta la vocativ (Herakleis) si folosita cand interlocutorii
devin ,periculosi”. Sensul literal este acela de a cere ajutorul personal al lui
Hercule, de a-1 invoca sa fie de fata si e de spus ca Hercule avea sanctuare in
intreaga Italie. Vezi si Nicole Loraux, The Experiences of Tiresias. The feminine and
the Greek Man. Translated by Paula Wissing, Princeton University Press,
Princeton, New Jersey, 1995, pp. 167-182, capitolul 9: ,,Socrates, Plato, Herakles:
A Heroic Paradigm of the Philosopher”.
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pronumele iste are o nuantd depreciativa In contextul de fatd;
referirea este la epicurei, dispretuiti de Cicero pentru ca negau
nemurirea sufletului - n.m.).

M: ,Curaj, asadar! Cdci eu insumi as accepta cu dragd inima sd ma
insel alaturi de unul ca acesta” (de Platon — n.m.).

Pentru conformitate redau si variantele in limbile latind, franceza si
engleza, mie mi-au folosit.

Iata capitolul XVII din cartea I a Disputatiilor de la Tusculanae, 39- 41 in
limba lui Cicero:

M: Sed redeo ad antiquos”. Rationem illi sententiae suae non fere
reddebant, nisi quid erat numeris aut descriptionibus explicandum.
Platonem ferunt, ut Pythagoreos cognosceret, in Italiam venisse 8 et

7,54 revenim la cei vechi”, asta vrea Cicero, nu la acei pitagoricieni care au trdit
secole mai tarziu (saecola postea) si ajunge de la Pherekydes la Platon. Punctul de
plecare este anuntat in Tusculanae, 1, 16, 38: ,,ca sufletele oamenilor sunt vesnice
a spus-o prima oara Pherekydes din Syros” (Pherecydes Syrius primus dixit animos
esse hominum sempiternos).

8 Platonem in Italiam venisse. Cicero insusi ne ofera o lista de filosofi pitagoricieni
intalniti de Platon in sudul Italiei: ,,De ce s-a dus apoi la Archytas la Tarent? De
ce s-a dus la Locroi, la ceilalti, Echecrates, Timaeus, Arion, si, dupd ce expusese
doctrina lui Socrate, i-a addugat si invatatura pitagoricienilor si a adoptat idei pe
care Socrate le respingea?” (Cicero, Despre supremul bine si supremul riu, 5, 87, p.
215). Este vorba de faptul ca Platon fusese in Egipt si la magii persilor, pesemne
pe urmele lui Pitagora. Problema revine la Cicero in Despre stat, I, 16, p. 247 intr-
o discutie dintre Tubero, nepotul lui Scipio Africanul si Scipio insusi: ,Banuiesc
insa ca stii ca Platon a plecat dupa moartea lui Socrate mai intai in Egipt, apoi in
Italia si Sicilia, pentru a studia temeinic sistemul lui Pitagora, ca a fost multa
vreme in contact cu Archytas din Tarent si cu Timaeus din Locroi si ca si-a
procurat operele lui Philolaus. El s-a consacrat integral discipolilor lui Pitagora
si studiilor pitagoreice, tocmai In epoca in care numele acestui filosof era foarte
cunoscut in aceste tinuturi. $i fiindca il iubea numai pe Socrate si dorea sd
raporteze totul la el, a realizat o sinteza intre ironia subtila a discursului socratic
si obscuritatea sistemului pitagoreic” (Cicero, Despre stat, in Despre supremul bine
si supremul riu. Céci, ,urmand exemplul lui Platon, al carui Stat era intregit de
Legi, Cicero a scris un tratat Despre legi In continuarea celui Despre stat” —
Gheorghe Ceausescu, ,Notita introductiva” la Despre legi, in Despre supremul bine
si supremul riu, p. 365). Despre Egipt, Pitagora si Platon se pronunta in acelasi fel
si Clement Alexandrinul: ,Se istoriseste cd Pitagora a fost discipolul lui Sonhis
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didicisse Pythagorea omnia primumgque de animorum aeternitate, non
solum sensisse idem quod Pythagoram, sed rationem etiam attulisse.
Quam, nisi quid dicis, praetermittamus et hanc totam spem inmortalitatis
relinquamus.

A: An tu cum me in summam exspectationem adduxeris, deseris? Errare
mehercule malo cum Platone®, quem tu quanti facias scio et quem ex tuo
ore admiror, quam cum istis vera sentire'’.

(preot egiptean considerat dascalul filosofilor greci — n.m.), a fost mare profet
egiptean; Platon, discipolul lui Sehnufis Heliopolitul (tot un preot egiptean -
nm.) [...]. In (dialogul) Despre suflet (Phaidon — n.m.) Platon insusi pare ca
recunoaste darul profetiei, ca introduce un profet care vesteste cuvantul parcei
Lahesis cdtre sufletele supuse sortii si prezice viitorul (Clement confunda cu
Republica 617 d unde este vorba de fecioara Lachesis si un profet al acesteia). lar
in dialogul Timeu (22 b — n.m.) Platon introduce pe preainteleptul Solon despre
care referd ca a fost discipolul unui barbar, spunand aceste cuvinte: «O, Solone,
Solone, voi elenii sunteti totdeauna copii. Nici un elin nu e batran (cu sensul:
suficient de intelept — n.m.), cd nu aveti o stiintda Incaruntitd de vreme»”
(Clement Alexandrinul, Stromatele, in Scrieri. Partea a Doua. Traducere, cuvant
inainte, note si indice de Pr. D. Fecioru, EIBMBOR, Bucuresti, 1982, I, XV, 69, pp.
50-51). Aidoma si Lactantius, in Institutiones Divinae, IV, 2: Pythagoras et postea
Plato, amore indagandae veritatis accensi, ad Aegyptios, et Magos, et Persas;
,Pythagoras, and after him Plato, inflamed with the love of searching out the
truth, had penetrated as far as to the Egyptians, and Magi, and Persians”.
Despre nemultumirea lui Platon cu privire la educatia primita la Atena vorbeste
si Quintilian amintind de vizita lui Platon in Italia si la preotii Egiptului: Denique
cu in his omnibus, quae discenda oratori futuro puto, eminuit Plato? Qui non
contentus disciplinis, quas praestare poterant Athenae, non Pythagoreorum, ad quos in
Italiam navigaverat, Aegypti quoque sacerdotes adiit atque eorum arcana perdidicit
(Quintilian, Institutio oratoria, Books I-IlI, with an English Translation by H. E.
Butler, Harvard University Press, London, 1996, I, XII, 15, pp. 198-199: ,,Why
did Plato bear away the palm in all these branches of knowledge which in
my opinion the future orator should learn? I answer, because he was not
merely content with the teaching which Athens was able to provide or
even with that of the Pythagoreans whom he visited in Italy, but even
approached the priests of Egypt and made himself thoroughly acquainted
with all their secret lore”).

° Errare mehercule malo cum Platone. Ocurenta o aflu mai apoi in felul urmator:
cum summorum in eloquentia virorum indicium pro ratione, et velut error honestus est
magnos duces sequentibus / “The judgment of a supreme orator is placed on the
same level as reason, and even error brings no disgrace, if it result from treading


https://en.wikipedia.org/wiki/Institutiones_Divinae
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M: Macte virtute! ego enim ipse cum eodem ipso non invitus erraverim.
Num igitur dubitamus — an sicut pleraque — quamgquam hoc quidem
minime; persuadent enim mathematici terram in medio mundo sitam ad
universi caeli complexum quasi puncti instar optinere, quod xévtpov illi
vocant; eam porro naturam esse quattuor omnia gignentium
corporum, ut, quasi partita habeant inter se ac divisa momenta, terrena
et umida suopte nutu et suo pondere ad paris angulos in terram et in mare
ferantur, reliquae duae partes, una ignea, altera animalis, ut illae
superiores in medium locum mundi gravitate ferantur et pondere, sic hae
rursum rectis lineis in caelestem locum subvolent, sive ipsa natura
superiora adpetente sive quod a gravioribus leviora natura repellantur.
Quae cum constent, perspicuum debet esse animos, cum e corpore
excesserint, sive illi sint animales, id est spirabiles, sive ignei, sublime
ferri. Si vero aut numerus quidam sit animus, quod subtiliter magis
quam dilucide dicitur, aut quinta illa non nominata magis quam non
intellecta natura, multo etiam integriora ac puriora sunt, ut a terra
longissime se ecferant. Horum igitur aliquid animus, ne tam vegeta mens
aut in corde cerebrove aut in Empedocleo sanguine demersa iaceat.

in the footsteps of such distinguished guides”, ceea ce vrea sd spuna ca judecata
unui orator suprem este plasata la acelasi nivel cu ratiunea si chiar eroarea nu
este de rusine dacé rezulta din urmarea unor astfel de distinse cdlauze, Platon in
cazul lui Cicero (Quintilian, op. cit.,, I, VI, 2, pp. 112-113). Quintilian vorbeste in
cartea I, VI (ed. cit., pp. 112-133) despre limbaj, analogie, etimologie, cuvinte
vechi, autoritate, regulile speciale pe care trebuie sd le respecte oratorii si
scriitorii, spune ca limba este bazata pe ratiune, autoritate si folosintd, ca isi afld
suportul in analogie si etimologie, uneori. Vechimea se insoteste cu sanctitatea
iar autoritatea tine de reguli oratorice si istorice.

10 Investigatia filosofica a lui Platon e profitabild oricarei alte opinii, chiar daca ea
doar ,,pare” adevirata. In acest sens pasajul lui Cicero confirma si nu contrazice
mesajul din Phaidon, 91 b: ,, dacd, dimpotrivd, mortilor le este dat numai nimicul,
atunci mdcar n-am sa va fiu vouad celor de fata (Simmias si Cebes - n.m.), prea
dezagreabil, umpland cu tanguiri aceasta clipa dinaintea mortii” (Phaidon, in
Platon, Opere IV. Traducere de Petru Cretia. Lamuriri preliminare si Note de
Manuela Tecusan, Editura Stiintifica si Enciclopedica, Bucuresti, 1983, p. 101).
Ciceroniana este pozitia lui Socrate asa cum este ea prezentatd de Manueala
Tecusan, in sensul probabilitétii sceptice: , Socrate marturiseste aici o indoiald -
nu in ceea ce priveste convingerea lui personald, ci mai degraba in legatura cu
demonstrabilitatea nemuririi” - Manuela Tecusan, ,Note” la Phaidon, ed. cit.,
nota 477, pp. 256-257.
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Varianta in limba franceza':

M: ,Mais hors des cas ou les nombres et les figures pouvaient
servir d'explication, les anciens pythagoriciens ne rendaient
presque jamais raison de ce qu'ils avancaient. Platon étant, dit-
on, venu en Italie pour les voir, et y ayant connu, entre
autres, Archytas et Timée, qui lui apprirent tous les secrets de leur
secte : non-seulement il embrassa I'opinion de Pythagore touchant
I'immortalité de I'ame, mais le premier de tous il entreprit de la
démontrer. Passons sa démonstration, si vous le jugez a propos, et
renongons une bonne fois a tout es poir d'immortalité.

A: Hé quoi, au moment que mon attente est la plus vive, vous
m'abandonneriez? Je sais combien vous estimez Platon, je le trouve
admirable dans votre bouche, et j'aime mieux me tromper avec
lui, que de raisonner juste avec d'autres.

M: Je vous en loue: et moi de mon c6té je veux bien aussi mégarer
avec un tel guide. Pour entrer donc en matiere, admettons d'abord
un fait, qui pour nous-mémes, quoique nous doutions presque de
tout, n'est pas douteux, car les mathématiciens le prouvent. Que la
terre n'est, a l'égard de Il'univers entier, que comme un
point, qui, étant placé au milieu, en fait le centre (kévtoov). Que
les quatre éléments, principes de toutes choses, sont de telle nature
qu'ils ont chacun leur détermination. Que les parties terrestres et
les aqueuses tombant d'elles-mémes sur la terre et dans la
mer, occupent par conséquent le centre du monde. Qu'au contraire
les deux autres éléments, savoir le feu et l'air, montent en droite
ligne a la région céleste; soit que leur nature particuliere les porte
en haut; soit qu'étant plus légers, ils soient repoussés par les deux
autres éléments, qui ont plus de poids. Or, cela supposé, il est clair
qu'au sortir du corps, 'ame tend au ciel, soit qu'elle soit d'air, soit
qu'elle soit de feu. Et si 'ame est un certain nombre, opinion plus
subtile que claire; ou si c'est un cinquiéme élément, dont on ne
saurait dire le nom, ni comprendre la nature; a plus forte raison
s'éloignera-t-elle de la terre, puisqu'elle sera un étre moins grossier

1 Cicéron, Tusculanes, traduites par Bouhier et D’Olivet, de 1’Académie
Francaise, Nouvelle Edition, Tome Premier, A. Nismes, chez J. Gaude,
Imprimeur-Librairie, 1812, pp. 78-79, editie bilingva.
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encore et plus simple que l'air et le feu. Reconnaissons, au
reste, qu'elle doit son essence a quelqu'un de ces principes, plutot
que de croire qu'un esprit aussi vif que celui de I'homme, soit
lourdement plongé dans le cceur ou dans le cerveau; ou, comme le
veut Empédocle, dans le sang”.

In limba englez4 textul suni astfel'2:

M: ,But I return to the early philosophers of that school. They gave
hardly any reasons for their opinion, save such as needed to be
explained by numbers or diagrams. It is said that Plato, in order to
become acquainted with the Pythagoreans,came into Italy, and
learned all the philosophy of Pythagoras, and especially that he not
only had the same opinion with him about the eternity of souls, but
also gave reasons for it, which if you have no objection, we will
pass over, and leave without farther discussion this entire subject
of the hope of Immortality.

A: Do you say so? When you have brought me to the summit of
expectation, will you leave me? I would rather, by Hercules, err
with Plato, for whom I am well aware of your unqualified esteem,
and whom I admire on your authority, than hold the truth with
those other philosophers.

M: 1 give you joy on feeling thus; for I too would not have
disdained to err with one so wise. Do we then doubt — as we do in
many matters, but least of all in this, in which we have the positive
assurance of mathematicians — that the earth, situated in the
middle of the universe, is with reference to the entire heavens like
the point which they call the xévtoov? This being admitted, the
nature of the four elements from which all bodies are generated is
such that they spontaneously assume different directions. Earthy
and humid substances by their own tendency and weight are borne
perpendicularly toward the earth and the sea. As they tend by
gravity and weight toward the centre of the universe, so the others,
tire and air, fly in straight lines into the celestial region, either of

12 Cicero’s Tusculan Disputations, translated with on Introduction and Notes by
Andrew P. Peabody, Boston: Little Brown and Company, University Press, John
Wilson and Son, Cambridge, 1886, pp. 29-31.
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their own nature seeking a higher place, or, because they are
lighter, naturally expelled by heavier substances. Since such is the
law of nature, it ought to be clearly understood that souls when
they leave the body, whether they be breath, that is, aerial, or
whether they be of fire, are borne aloft. But if the soul be a certain
number, as some call it with more subtlety than lucidness, or if it be
that fifth element rather unnamed than not understood, these are
so transcendently perfect and pure that they must rise very far
above the earth. Now the soul is one of these essences that I have
named; for we cannot admit that a mind so active lies in heart or
brain, or, as Empedocles maintains, in the blood”.

Asa stau lucrurile si la Cicero care se livreaza total lui Platon, autoritatea
platoniciana e sublimd, Cicero e satisfacut in orgoliul lui de a avea o
asemenea acoperire. latd 0 mostra comparativa cu privire la miscare de
unde este dedus caracterul nemuritor al sufletului. Spune Cicero in
Despre stat'*: ,numai ceea ce se miscd prin sine nu-si inceteaza niciodata
miscarea, fiindca nu se poate abandona pe sine [...]. Astfel miscarea
provine din ceea ce se miscd in sine, iar aceasta nici nu se poate naste,
nici nu poate muri, cdci In aceastd eventualitate, ar trebui sa se
prabuseasca intreg cerul si sa inghete in nemiscare natura intreaga fard a
mai gasi vreodata forta de la care sa primeasca primul impuls al

13 in vila sa de la Tusculum, Cicero initiase un experiment retorico-filosofic,
intentionand a demonstra prietenilor invitati acolo eficienta metodei socratice de
a discuta In contradictoriu orice temd; in fiecare zi el sustinea in fata asistentei o
lectie (schola) sub forma unei disputatio in utramque partem asupra unui subiect
propus de cineva din public. Pentru a-l pune la curent pe Brutus, destinatarul
tratatului, absent de la acele dezbateri, Cicero le reactualizeaza livresc, preferand
naratiunii folosirea dialogului care prezintd, in opinia sa, avantajul reproducerii
scenografice a actului interlocutionar, «ca si cum ar fi avut loc in prezenta ta» (a
lui Brutus -n.m.). In acest simulacru de dialog cu doud personaje, notate
conventional cu A (Auditor) si M (Magister), este evidenta o dubla intentie a
autorului: aceea de a demonstra In ce masurd e de preferat intr-o lucrare
filosofica forma dialogala celei narative si de a preciza avantajele implicarii
retoricii Intr-o disputa de sorginte socratica, preluata creator de neoacademici” -
Mihaela Paraschiv, , Note si comentarii” la Cicero, Despre destin, editie bilingva,
studiu introductiv, note si comentarii de Mihaela Paraschiv, Editura Polirom,
2000, nota. 14, p. 134.

14 Cicero, Despre stat, In Despre supremul bine si supremul riu, p. 353.
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miscdrii”. Ideea aceasta apare la Cicero si in Tusculanae 1, 53-54 unde
trimite tocmai la locul pe care I-am amintit din Despre stat. Trimiterea este
la Phaidros 245 c-d'5: ,tot ce e suflet e nemuritor. Intr-adevar, ceea ce se
misci de la sine este nemuritor. In schimb, ceea ce misci alt lucru si e
miscat de catre altul, de indata ce miscarea inceteazd, inceteaza sa existe.
Numai ceea ce se miscd pe sine, de vreme ce nu se lasd pe sine in
pdrasire, nu Inceteaza niciodata sa fie in miscare”. Iata ce pot numi, si nu
numai din perspectiva nemuririi sufletului, intemeierea platoniciana a
doctrinei lui Cicero!, iar formula lui Cicero din Tusculanae 1, 22 cu privire
la Platon este: Aristoteles, longe omnibus— Platonem semper excipio.

15 Phaidros, In Platon, Opere IV. Traducere, lamuriri preliminare si note de
Gabriel Liiceanu, Editura Stiintifica si Enciclopedica, Bucuresti, p. 441.



SUBIECTUL CA EXISTENTA LA MAURICE MERLEAU-PONTY
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Abstract: In this article, the author analyzes Merleau-Ponty’s position on
the issue of the subject, as it appears in his work Phenomenology of
Perception. She finds that the philosopher approaches the subject from several
perspectives: as a thinking subject, which is consciousness, as a perceptual
subject, which is the body, and as a plenary or total subject, which expresses
the close unity of the two, and which he calls "existence.” The author
highlights the specificity of the subject as existence and emphasizes that this
existence represents human existence. Analyzing human existence as a
subject, the author also addresses the issues of intersubjectivity, history and
freedom.

Keywords: subject, consciousness, body, existence, experience, world,
human being, intersubjectivity, history, freedom.

In cea mai celebra dintre lucrarile sale, Fenomenologia perceptiei, respingand
postulatul ,omului interior”, ca si pe cel al unei naturi umane imuabile,
Maurice Merleau-Ponty isi propune sa demonstreze ca omul isi dobandeste
fiinta specificd si, totodatd, cunoasterea de sine, numai in cadrul relatiilor
lui cu lumea. Omul si lumea nu stau, deci, fata in fata ca doi termeni opusi,
fiecare cu propria sa identitate compactd, ci ca doua campuri vectoriale care
se intrepatrund continuu si se reconfigureaza in permanenta ca urmare a
acestei dinamice Ingemandri. Cel care are initiativa in cadrul procesului
infinit de structurare si restructurare reciprocd este individul uman, care
este astfel investit cu rolul de subiect.

Felul in care Merleau-Ponty concepe subiectul se orienteazda dupa
pozitia lui Husserl, care respinge atat cauzalitatea rigida specifica stiintei,
care il vede ca pe un simplu obiect, asemenea tuturor celorlalte din cadrul
lumii, cat si idealismul absolut, din perspectiva cdruia lumea este o
reconstructie a subiectului, Inteles ca o constiinta pura, care, astfel,
conditioneaza, in calitate de fundament, existenta lumii. Mai mult decat
atat, interpretand metoda reductiei fenomenologice propusa de Husserl
drept o demonstratie a faptului ca lumea este o realitate antecedentd,

1 University of Craiova, Romania.
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ireductibila si ,nemotivatd”, in care omul se afla situat, fiind , intru totul

raportare la lume”?, Merleau-Ponty incearcd sa evidentieze ce presupune

un subiect care nu este nimic altceva decat , transcendentd spre lume”>.
Asadar, ce Inseamna ,,subiect” pentru Merleau-Ponty?

1. Constiinta ca subiect ganditor
Este, oare, subiectul, constiinta?

Dar ce este constiinta? Din capul locului, Merleau-Ponty refuza existenta
unei constiinte inteleasd ca pura interioritate, adica sub forma unei ,unitati
sintetice” sau a unui sistem autarhic de fenomene psihice, impresii, stdri
launtrice, ganduri si acte reflexive, care-si este siesi suficient si care,
ramanand In permanentd ceea ce este, exploreaza deopotriva lumea si pe
sine prin intermediul unor diverse procese cognitive, si al carui presupus
element central Inregistreaza, pur si simplu, evenimentele interne sau
externe care se desfdsoara in fata lui ca pe un fel de scend sau de ecran,
procese In urma cdrora hotdrdste, apoi, daca, si in ce madsurd, se lasd
impresionat de ele.

In aceeasi logics, el respinge intelegerea constiintei de sine, pe care o
apreciaza drept ,insasi fiinta spiritului in exercitiu”4, ca simpla , posesie”
de sine, adica luare la cunostinta sau consemnare constiincioasa a tot ceea
ce se intampld In sfera activitatii psihice. Pentru el, bogata viata a
constiintei reprezintd, In primul rand, o forma de recul virtual fata de
mediul, deopotriva natural si social, care o inglobeaza conturandu-i o
situatie de viata prereflexiva, In care o tine, cel putin pana la un punct,
captiva; este o luare de perspectiva fata de acest mediu care, in buna
masurd, se configureaza pentru ea drept opac si impenetrabil, chiar
,straniu”, cu scopul de a putea sa se delimiteze de el, sa-i traseze
contururile, sa-1 perceapa ca transcendent.

Reflectia nu se retrage din lume cdtre unitatea constiintei ca fundament al
lumii, ci Isi ia distantd pentru a vedea tasnind transcendentele, sldbeste
firele intentionale care ne leaga de lume pentru a le face vizibile; ea singura
este constiintd a lumii, pentru ca o revelad drept stranie si paradoxala. (...)

2 Maurice Merleau-Ponty, Fenomenologia perceptiei, trad. Ilies Campeanu si
Georgiana Vatdjelu, Aion, Oradea, 1999, p. 12.

3 Ibidem, p. 13.

4 [bidem, p. 436.
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reflectia radicala este constiintd a propriei dependente fata de o viata
nereflectata, care este situatia initiala, constanta si finala.>

Din punctul de vedere al filosofului nostru, constiinta este o activitate
volitiv-cognitiva orientata In mod esential cdtre lume, cdtre obiectele ei, pe
care le cuprinde fara sa le confiste sau sa si le suboroneze, ci contopindu-se
cu ele printr-un fel de , de-realizare” de sine, care reprezinta actul specific
al semnificarii. In felul acesta, ea insasi se edifici in raportarea complexa
fata de lume, constituindu-se ca o viziune sau un proiect global al lumii,
adicd al unei totalitati multistructurate in care constiinta, desi nu o creeaza
din punct de vedere material, si nici nu o controleazd, de vreme ce ea este
,0 constiintd pentru care lumea «vine de la sine», care o gaseste «gata
facuta», prezenta pana si in interiorul ei”¢, sa fie capabild sa dea sensuri, sa
faca tot felul de valorizdri, sd-si stabileascd puncte de reper si scopuri
proprii, pe care sa incerce apoi sa le atinga.

De fapt, constiinta nici macar nu ar exista daca nu ar exista ceva exterior
ei spre care sa se indrepte. Caci ,de vreme ce exista constiintd si pentru ca
ea sa existe, trebuie sa existe ceva de care ea sa fie constienta, un obiect
intentional””. De altfel, in mod spontan, constiinta se intelege pe sine, in
unitatea tuturor determinatiilor sale concrete si a traiectoriei neintrerupte a
vietii proprii, care o propulseaza continuu dinspre trecut spre viitor, ca
fiind in lume si ca actionand in lume, astfel incat aceasta ne apare ca fiind
corelativul ei indispensabil. De aceea nu poate exista o constiinta purd,
atemporald si aspatiald, care sa nu participe In mod direct la lume;
dimpotriva, constiinta este intotdeauna prezenta la lume, fiindu-i
,inerenta” acesteia, integrata Intr-un context socio-natural si temporal
concret, extrem de bine definit, care o face sa fie profund ,situatd”,
imprimandu-i astfel trasaturi distincte de ale oricarei alteia, si, deci, un chip
inconfundabil. Practic,

incetdm sd mai fim purd constiinta de indata ce constelatia naturald sau
sociala Inceteaza sa mai fie ceva neformulat si se cristalizeaza intr-o situatie,
de indata ce are un sens, adicd, in definitiv, de indata ce existam.8

5 Ibidem, pp. 12-13.
6 Ibidem, p. 526.
7 Ibidem, p. 157.
8 Ibidem, p. 523.
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Prin urmare, constiinta nu poate exista ca atare si nu poate avea
constiinta de sine decat in calitate de constiintd a lumii, pe care ,,0 ghiceste
in jurul ei, ca un camp pe care nu si l-a dat”®, recunoscand-o drept obiectul
sdu central de referinta, entitatea ferma, obiectivd, suportul indispensabil al
tuturor determinatiilor sale concrete si scop final, desi situat undeva intr-un
plan subsidiar, al tuturor initiativelor personale, obiect fata de care se
delimiteazd prin opozitie si isi afirma astfel individualitatea. Asadar, faptul
cd pentru constiinta existd, dincolo de ea insdsi, lumea ca ,transcendenta
activa”, o determina pe aceasta sd se autoreveleze si sd capete identitate de
sine. Dar, In acelasi timp, este adevaratd si reciproca: tocmai pentru ca
exista constiinta, iar aceasta are constiinta de sine insdsi, poate sa existe
pentru ea lumea, care joaca rolul complex de cadru de manifestare, camp
operational si proiect existential. Astfel, constiinta si lume se presupun
reciproc, fiind doud structuri de fiinta corelative, care se influenteaza una
pe alta in maniere extrem de complexe.

In calitate de sistem al proceselor cognitive care are in centrul siu lumea,
constiinta este, intr-adevar, subiectul ganditor, cogito. Dar am vdzut ca,
indiferent de actul specific, de naturd psihicd, pe care ea il desfasoara,
constiinta nu poate fi goala de continut, plasandu-se exclusiv pe sine in
sfera atentiei proprii, ci are ca obiect principal de interes lumea si lucrurile
ei, ceea face ca ea sa se dedubleze, contopindu-se cu acestea, incercand sa
patrundd in densitatea fiintei lor compacte, ,stranii” si ,paradoxale”

A

pentru ea, determinandu-le astfel sd i se ,,arate” in calitate de ,fenomene”.

Or, acesta este adevaratul cogito — existd constiinta a ceva, ceva se arata,
existd fenomen. Constiinta nu este nici afirmare de sine, nici ignoranta de
sine, ea este nedisimulata ei Insesi, adica tot ce existd in ea se anunta intr-un
mod sau altul, desi ea nu are nevoie sa il cunoasci in mod special. In
constiinta, fiinta aparenta nu este fiintd, ci fenomen.1°

Totusi, de-a lungul acestei abandonari de sine, prin care se cufunda sau se
ascunde in interiorul realitdtii complexe care o transcende, ca intr-un fel de
refugiu, ceea ce exprima fara echivoc apartenenta ei la lume, constiinta isi
pastreazda In permanentd, intr-un plan secund, dar suficient de bine
conturat, prezenta ferma la sine. in caz contrar, s-ar ignora total pe ea Insdsi,

% Ibidem, pp. 471-472.
10 Jhidem, p. 354.
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ceea ce ar plasa-o, In mod deplin si iremediabil, in categoria lucrurilor
obisnuite din cadrul lumii, determinand-o, in mod implicit, nu doar sa nu-
si mai cunoasca sau sa nu-si mai inteleagd in mod adecvat obiectul, ci chiar
sd-1 piarda definitiv. Insd ea, ramanand categoric focusatd pe obiect, ,este
intotdeauna cumva afectata de ea Insdsi, sau datd pentru ea Insasi, iar in
afara acestei dualitati, cuvantul constiinta nu are niciun sens” %,

In toate aceste situatii, in care intreaga ei atentie se indreapta spre obiect,
constiinta se manifesta in calitate de constiintd non-tetica de sine, ceea ce
inseamnd, Implicit, o trdire, o recunoastere tacita, spontand, imediatd de
sine, chiar daca neclard, care precede si 1i faciliteaza afirmarea reflexiva de
sine, In care ea ni se dezvaluie drept constiinta tetica de sine.

Acest cogito tacit ar fi, prin urmare, o reflectie pre-reflexiva sau, cu alte
cuvinte, o revenire la sine fard a avea constiinta acestui fapt; ar fi, totodata,
un contact originar cu lumea care nu este nereflectat, fara ca prin aceasta sa
fie, intr-adevadr, reflectat, fara a avea, deci, caracteristica reflectiei care ne
face sa pierdem acel , existd al lumii”.??

Prin urmare, constiinta se indeparteaza de sine tocmai pentru a se regasi pe
sine, iar lumea o separa de ea insasi doar pentru a o ajuta sa isi realizeze
unitatea propriei fiinte la un nivel superior, exprimandu-si in mod plenar
apartenenta la sine. De altfel, numai contactul repetat cu lumea si cu
lucrurile acesteia, pe care si le pune in fata sa in calitate de obiecte, 1i
permite constiintei verificarea obiectiva a propriei sale gandiri, garantandu-
i astfel veridicitatea si valabilitatea.

Vedeam o umbra mare in miscare la marginea cdmpului meu vizual, la
oarecare distantd. Cand mi-am indreptat privirea in partea aceea, fantoma
s-a subtiat si s-a lamurit: nu era decat o musca aflata aproape de ochiul meu.
Eram congtient cd vid o umbrd si acum sunt constient cd nu am vdzut decdt o
muscd. Adeziunea mea la lume Imi permite sd compensez oscilatiile cogito-
ului, s deplasez un cogito in favoarea altuia si sd regdsesc adevarul propriei
gandiri, dincolo de aparenta acesteia.’

1 Jbidem, p. 496.

12 Marcello Vitali Rosati, Corps et virtuel. Itinéraires a partir de Merleau-Ponty,
L'Harmattan, Paris, 2009, pp. 22-23.

13 Maurice Merleau-Ponty, op.cit., p. 355.
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Ancorata deopotriva in interior si in exterior, constiinta nu poate sa se
defineascd doar ca pura fiintd-pentru-sine, si nici, in aceastd calitate, sa 1si
aroge statut de constiinta , constituanta”, adicd institutoare, in absolut, de
sine si de lume. Totusi, ,constiinta este intotdeauna deja functionald in
lume”'*, manifestandu-se ca ,,un camp de prezenta — prezenta pentru sine,
pentru celdlalt si pentru lume”". De aceea, fluxul permanent al constiintei
,Nu trebuie sd ni-1 reprezentam ca pe un contact absolut cu sine, ca pe o
densitate absolutd, care nu are nicio fisurd interna, ci, din contrd, ca pe o
fiintd care se continud in afara”!¢, stabilind contacte multiple si inserandu-
se In fiinta care-o transcende, pentru cd numai in felul acesta constiinta
reuseste sa dobandeasca pentru ea insdsi echilibru si consistenta.

Pozitia constiintei este, deci, mai degraba una intermediard, cdci nu se
poate dispensa de niciuna din cele doua ipostaze: prezenta la sine si iesirea
din sine, care numai Impreund 1i confera identitatea de sine. De altfel, ea
poate interveni intr-o maniera activa, desi nu neaparat clara si precisa, ci de
multe ori confuza si obscurd, In ambele zone de referinta mai sus
mentionate, determinand schimbari importante in cadrul acestora, iar, in
plus, stabilind relatii complexe si profunde intre ele, justificindu-si astfel
rolul de subiect, care este, in primul rand, subiect al unui comportament
concret.

Observam, deci, cd determinatia gandirii nu epuizeaza intreaga sfera a
subiectului, deoarece constiinta are un continut pe care, de cele mai multe
ori, nu il creeaza ea insasi, ci i ,imprumuta” din lumea exterioard,
punandu-si in actiune diverse mecanisme prin care il obtine si 1i verifica
validitatea. Asta Inseamna cd, pe langa activitatea ei reflexiva, conceptuala,
constiinta are si o profunda viata ireflectatd, ,antepredicativa”,
precategoriald, oarecum ,pre-constienta”, care exprima experienta ei
directa cu lucrurile lumii, si care constituie cogito-ul prereflexiv, in care
constiinta isi are foarte bine infipte ,radacinile”, incat toate actele sale
reflexive se realizeaza doar pe baza acestuia, in calitate de sursa a lor
originara.

Vedem astfel cd cogito-ul nu este reductibil, potrivit lui Merleau-Ponty, la
presupozitiile filosofiei reflexive. (...) el rdmane numele adecvat pentru

14 Jbidem, p. 503.
15 Jbidem, p. 524.
16 Idem.



24 | Adriana NEACSU

autointelegerea experientei. Cogito-ul marcheaza punctul de cotitura prin
care experienta, ludndu-se din nou in stdpanire pe ea insdsi, cauta sa-si
gandeasca adevdrul, el se afld la articularea campului fenomenal si a
campului transcendental.!”

Indiferent de forma ei de manifestare, pentru cd nu rdmane niciodata
inchisa in pura determinatie a gandirii, ci intotdeauna se orienteaza catre
ceva exterior, iesind astfel din sine si autodepasindu-se, constiinta se
caracterizeazd, in mod esential, prin miscare sau , motricitate”, care nu este
altceva decat ,intentionalitate originard”. Prin urmare, constiinta se
determind prin intentionalitate, fiind ea insdsi intentionalitate. Se dovedeste
astfel ca , originea constiintei nu este un «eu cred ca», ci un «eu pot»”15,

ceea ce 1l determind pe Merleau-Ponty sd se intrebe

cum trebuie sa ne gandim la o astfel de constiinta daca consideram ca constiinta
este aceea care face posibila actiunea (mai degraba decat cunoasterea); si a
construit legdturi cu actiunea in relatarea sa despre proprietatile fenomenale ale
experientei perceptive.!

Capacitatea constiintei de a se determina In mod esential ca actiune ii
largeste In mod semnificativ zona de influenta si forta de impact in cadrul
acesteia, constiinta jucand un rol eminanente activ deopotriva asupra sa si
asupra lumii.

2. Corpul ca subiect perceptiv

Puterea aceasta redutabila a constiintei, care este totuna cu ea insasi, nu se
exercitd exclusiv prin instrumentele ei interne ci, in primul rand, prin
intermediul corpului, cdci ,existenta efectiva a corpului meu este
indispensabild existentei «constiintei» mele”?. In lipsa acestuia, constiinta,
practic, s-ar destrama, si chiar dacd, in mod teoretic, i-am putea accepta
existenta, ea ar ramane o entitate inconsistentd, inchisa in sine si cu un

17 Pascal Dupond, Le vocabulaire de Merleau-Ponty, Ellipses, Paris, 2001, p. 9.

18 Maurice Merleau-Ponty, op.cit., p. 176.

19 Naomi Eilan, ,,Consciousness, self-consciousness and communication”, in
Thomas Baldwin (edit.), Reading Merleau-Ponty : on Phenomenology of Perception,
Routledge, New York, 2007, p. 137.

20 Maurice Merleau-Ponty, op.cit., p. 502.
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statut total incert, care nu ar mai fi capabild sa se pozitioneze in lume si nu
ar avea forta sa-si manifeste influenta in niciun fel asupra acesteia.

De fapt, raportul autentic dintre constiinta si corp ne arata cd ambele se
presupun reciproc. Ele nu se opun unul alteia ca doua realitati exterioare,
strdine, absolut paralele (in sensul de total incomunicabile), corpul in
calitate de lucru, asemenea tuturor celorlalte din lumea sensibila, iar
constiinta sub forma de pura , gandire”, ci amandoua se adapteaza reciproc
si se Intrepatrund, unindu-se cu necesitate intr-o structurd coerenta si de
durata, pentru a realiza diverse acte concrete in cadrul lumii ce-o
inconjoard. In felul acesta corpul este integrat constiintei, parisind
categoria ,in-sine”-lui si intrand pe terenul mai complex al , pentru-sine”-
lui, chiar dacd nu se poate identifica acestuia. De altfel, constiinta noastra
este o constiintd a corpului angajat in lume, adica o constiinta a corpului
trdit, iar el functioneazd pe baza valorilor vitale, care, in felul acesta,
influenteaza, la randul lor, intreaga atitudine a constiintei fata de lucruri,
inclusiv demersurile ei cognitive.

Influentele cercetdri ale lui Merleau-Ponty din Fenomenologia perceptiei
sugereazd ca toata experienta noastra cu lumea este Intr-o anumita masura
o functie a constiintei corpului trdit. (...) aceasta implica faptul ca noi nu
doar , experimentdm” valorile vitale — obiectual — ci ,le trdim”, si intr-un
mod imediat si corporal. Dar acest lucru sugereaza in continuare ca modul
in care trdim astfel de valori poate afecta experienta noastra cu valorile
vitale in general, deoarece modul in care traim valorile vitale va tinde sa fie
sursa de bazd a interpretdrii si intelegerii noastre a valorilor vitale date
obiectual. Astfel, modul in care ne trdim corporalitatea, felul in care
experimentdm, de exemplu, sexul, vitalitatea, sanatatea, placerile corporale,
si asa mai departe vor tinde sd conditioneze amploarea si profunzimea
cunoasterii noastre a valorilor vitale in general.?!

Apartenenta extrem de intimd a corpului la constiinta este exprimata de
Merleau-Ponty prin conceptul de ,permanenta”. Aceastd determinatie,
care-i este specifica, face corpul sa depaseasca in mod ferm statutul de

2 John R. White, , Lived Body and Ecological Value Cognition”, in Suzanne L.
Cataldi, William S. Hamrick (editors), Merleau-Ponty and Environmental Philosophy:
Dwelling on the Landscape of Thought, State University of New York Press, Albany,
2007, pp. 178-179.
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obiect, pe care il au pentru constiinta lucrurile obisnuite, care nu pot
pretinde, In raport cu ea, decat dimensiunea unei simple , prezente”. Astfel,

obiectul nu poate exista ca atare decat daca poate fi indepartat din campul
nostru vizual si deci, la limitd, daca poate dispdrea din el. Prezenta sa este
de asa naturd, incat nu poate fi conceput fara o posibila absentd. Or,
permanenta propriului corp este cu totul alta: corpul nu este la limita unei
explorari nedefinite, ci se refuzd explordrii si mi se prezinta intotdeauna
sub acelasi unghi. Permanenta sa nu este o permanenta in lume, ci o
permanentd pentru mine. A spune ca el este aproape de mine, intotdeauna
acolo pentru mine Inseamnd a spune cd nu este niciodata cu adevarat
inaintea mea, cd nu-1 pot desfdsura sub priviri, cd ramane la marginea
tuturor perceptiilor mele, ca este cu mine.?

Ramanand intotdeauna ,,cu mine”, corpul nu este ,langd mine”, ci face
parte din mine, reprezentand nu o simpla carcasd intampldtoare a spiritului,
de care m-as putea cu usurinta dispensa, ci latura vizibila, relativ stabila si
direct recognoscibila a ,Eu”-lui meu, asa incat eu insumi nu m-as putea
concepe fara el. In absenta lui, eu nici macar nu as putea exista, disparitia
sau distrugerea lui ar insemna cad eu nu mai sunt, iar o eventuala
transformare a lui radicald, dincolo de cadrele, nu foarte largi, ale unor
schimbadri rezonabile pe care corpul le poate suporta intr-un mod natural,
m-ar determina sa nu mai fiu eu insumi, sa-mi pierd propria identitate si sa
imi pun problema, de regula profund traumatizantd, a asumarii unei alte
identitati. lata deci cd eu ma identific, in modul cel mai profund, corpului
meu, recunosc faptul cd eu sunt el, iar asta il determinad pe Merleau-Ponty
sd se intrebe retoric:

De ce corpul propriu este oglinda fiintei noastre, daca nu pentru ca el este
un eu natural, un curent de existentd data, astfel incat nu stim niciodata daca
fortele care ne mana sunt ale lui sau ale noastre, sau, mai degraba, astfel
incat ele nu sunt niciodatd doar ale lui sau doar ale noastre.?

De aceea permanenta corpului se referd nu numai la durata si la constanta
lui ca simplu ,insotitor exterior” al constiintei, ci ea este pentru , Eul” meu

22 Maurice Merleau-Ponty, op.cit., p. 123.
2 [bidem, p. 214.
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una absolutd, instituind pentru subiect un ,,camp primordial de prezenta”?,
in interiorul caruia corpul isi exercitd autoritatea, indreptandu-si atentia in
mod selectiv asupra lucrurilor care apar in acest cimp mai mult sau mai
putin intampldtor, dar care pot la fel de bine sa si dispard, fiindca
,permanenta” lor acolo este doar una relativa, multiplu conditionata si
nenecesara. Astfel, corpul meu este polul de atractie incontestabil spre care
se orienteaza si in jurul cdruia graviteaza toate lucrurile, solicitandu-i
incontinuu reactia de rdspuns a elementelor sale componente si functiile,
ceea ce determina cogito-ul sa devind constient de lume, de corpul sdu si,
implicit, de sine.

In acelasi timp, corpul este un nucleu complex de semnificatii si centrul
unic de perspectiva in care se concentreaza intentionalitatea constiintei si
dinspre care eu insumi, printr-o miscare inversa in raport cu aceea a
lucrurilor, ma indrept cdtre ele si catre lume, de vreme ce intotdeauna
,observ obiectele exterioare cu ajutorul corpului meu, le manuiesc, le
inspectez, le inconjur”?, reluandu-le pe fiecare ,pe cont propriu” si
configurand, in felul acesta, o experientd diversa si concretd in legatura cu
ele. De aceea corpul este punctul meu de vedere consecvent si durabil
asupra lor, prin care ele dobandesc o anumitd ordine, structura si
semnificatie care, in fond, iImi apartin, astfel incat se poate spune cd ele sunt,
intr-o anumitd masura, constituite chiar de ciatre mine, in calitate de subiect,
iar corpul meu, deoarece este fundament si participant activ la aceasta
constructie, devine ,conditia de existentda a obiectelor”? si ,stalpul de
sustinere a lumii”?’.

Altfel spus, daca nu ar exista corpul, care sa poatd percepe lumea in
calitate de subiect efectiv al perceptiei si care sa intretind cu lucrurile ei tot
felul de relatii concrete obiective, atunci nici lumea nu ar exista pentru
constiinta. Asta inseamnd ca primul care ,ia lumea in stapanire” este
corpul, care se insinueaza in fluxul permanent al lucrurilor pentru a se
adapta la acestea, dar si pentru a proiecta asupra lor, intr-o maniera
dezinvolta si libera, sensuri multiple, organizandu-le in diverse configuratii
mai mult sau mai putin stabile.

24 Jbidem, p. 125.
% Jbidem, p. 124.
2 Jbidem, p. 125.
27 Ibidem, p. 115.
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O ordine Incepe sa se cristalizeze atunci cand un corp activ interpreteaza
temele diacritice ale diferitelor fiinte care se amesteca si se diferentiaza
treptat, sau mai degraba le lasa pe ele sa se exprime in interiorul lui, dar
dupd o modalitate contingenta si o anumitd interpretare creativa. Acesta
este ceea ce Merleau-Ponty numeste arcul intentional. Nu trebuie sa
intelegem ,luarea lumii In stapanire de catre corp” ca stdpanire perfecta sau
activitate purd: dialogand cu lumea, corpul face experienta unui sens
ambiguu, instabil si deschis.?®

Iata deci ca permanenta corpului ne demonstreaza faptul cd, practic,
,corpul este ancorarea noastrd in lume” #, iar asta chiar in ciuda
inevitabilelor aspecte de ambiguitate si contingentd pe care le implica
aceasta ancorare. De aceea corpul nu trebuie catusi de putin

perceput ca un obiect al lumii, ci ca un mijloc de comunicare intre noi si
lume (...), perceputa nu ca o suma de obiecte determinate, ci ca orizont
latent al experientei noastre, prezent si el, fard Incetare, Inaintea oricdrei
gandiri determinante.3

Din perspectiva constiintei in calitate de subiect ganditor, rolul corpului de
mijlocitor intre sine si realitatea exterioara este un lucru absolut necesar si
tiresc, fiind o consecintd a modului ei de a fi, mod intentional prin excelenta,
si al pozitionarii sale fata de lume. Astfel,

constiinta se proiecteaza intr-o lume fizica si are un corp, tot asa cum ea se
proiecteaza intr-o lume culturald si are obiceiuri, pentru ca ea nu poate sa
fie constiinta decat daca manevreaza semnificatiile date in trecutul absolut
al naturii sau In trecutul sau personal, si pentru ca orice forma traita tinde
spre o anume generalitate, fie cea a obisnuintei, fie cea a ,functiilor noastre
corporale”.3!

In asa masura corpul 1i este indispensabil constiintei, In asa masura el 1i
conditioneaza activitatea specificd, incat Merleau-Ponty afirma in mod
categoric: ,Constiinta este fiinta orientata spre lucru prin intermediul

% Annabelle Dufourcq, Merleau-Ponty: une ontologie de limaginaire, Springer,
Dordrecht, Heidelberg, Londra, New York, 2012, p. 100.

» Maurice Merleau-Ponty, op.cit., p. 184.

30 Ibidem, p. 126.

3t Ibidem, p. 176.
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corpului”®. Asadar, constiinta este definita in mod esential printr-o miscare
de transcendenta pe care ea nu este capabild sd o realizeze decat daca
aceasta 1i este Inlesnita de catre corp. Vaduvitd de corp, constiinta nu ar mai
fi constiintd, asa incat ea trebuie sa il integreze cumva in propria sa
alcatuire, caci numai astfel va putea sa comunice , din interior” cu lumea, si
sd aibd sansa experientei directe cu lucrurile. Datoritd corpului constiinta
este situatd intr-o maniera concreta in lume, simtind despre sine ca este
ceva realmente ,,aici si acum”, desi, in calitate de cogito, ea stie, totodatd, ca
este mai mult decat atat. Deci, indiferent de diferentele indiscutabile dintre
ele, corpul si constiinta sunt entitati profund complementare si formeaza
impreuna o unitate inseparabild,

deoarece nu exista nicio miscare care, intr-un corp viu, sa fie absolut
intamplatoare in ceea ce priveste intentiile psihice, niciun act psihic care sa
nu aiba cel putin germenul sau conturul general in dispozitiile fiziologice.3

Este adevarat insd ca acest corp care se integreaza intr-o manierd atat de
stransa constiintei nu este corpul ,obiectiv’, organic, ,asa cum este el
descris in cartile de fiziologie”, adica simplul ansamblu material inert de
,o0ase, muschi sau nervi”®, ci corpul ,fenomenal” sau ,ontologic”, adica
acela care este fundament si initiator al oricdrei experiente cu lucrurile,

care proiecteaza in jurul lui un anumit ,,mediu” ale carui , parti” se cunosc una
pe alta In mod dinamic, ai cdrui receptori sunt dispusi astfel incat, prin sinergia
lor, fac posibild perceperea obiectului.?

Pentru corpul fenomenal, spectacolul lumii reprezintd o provocare
continud, cdci lucrurile i pun in fatda numeroase probleme la care el
rezoneaza in multiple feluri. In acest sens, corpul vizeazi obiectele ca pe
niste ,poli de actiune”, si se proiecteaza cdtre ele mobilizandu-se ca un
complex dinamic de forte pentru a rezolva diverse situatii practice, ceea ce
reprezinta o anumitd atitudine, un mod specific de insertie in lume, de
comunicare in timp si spatiu, ,,0 comunicare cu lumea care este mai veche

32 [bidem, pp. 176-177.
3 Jbidem, p. 122.
3 Jbidem, p. 414.
% Ibidem, p. 140.
% Ibidem, pp. 282-283.
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decat gandirea”?, deoarece , corpul meu este si ceea ce ma deschide spre
lume si ma pune in situatie”. De altfel,

Reflectia asupra experientei noastre trdite a relevat ca corpul in sine nu este
un sistem de parti legate din exterior, ci mai degraba ca este o sinteza
dinamici de forte care se implicd reciproc. In calitate de proiect global al
unor astfel de forte legate din interior, corpul insusi contureaza deja
trdsaturile fundamentale ale lumii in care aceste forte isi gasesc continuu
realizarea. Nici corpul, nici lumea fatd de care primul este o transcendentd,
nu pot fi intelese izolat. Corpul este corp doar In madsura in care el este
aceasta transcendenta catre lume si, in acelasi timp, lumea este lume doar in
masura in care ea este aceasta polarizare a puterilor corpului.®

Pentru a putea sa actioneze in cadrul lumii, corpul isi foloseste intens toate
functiile senzoriale de care dispune (vizuala, auditivd, tactila, olfactiva,
gustativa, proprioceptiva, vestibulard), manifestindu-se ca un adevarat
,sistem de puteri perceptive” si reusind sa dobandeasca in felul acesta
informatii numeroase, esentiale despre realitatea exterioara si despre sine
insusi, ceea ce il determind pe Merleau-Ponty sa elogieze ,acest corp care
stie mai multe decat noi despre lume, despre motivele si mijloacele pe care
le avem pentru a face sinteza ei”#. De altfel, datoritd performantelor
corpului in aceasta directie, filosoful 1i acorda statut de , corp-cunoscator”
si il desemneaza drept ,subiectul perceptiv” sau ,natural”, singurul capabil
sd sesizeze toate lucrurile nu intr-o maniera abstracta, conceptuald, mediata,
ciin ,evidenta” lor proprie.

De aceea, spunem cd in perceptie lucrul ne este dat ,in persoana”, sau ,in
carne si oase”. (...) Lucrul se alcatuieste prin luarea in posesie de catre corp;
el nu este Inainte de toate o semnificatie pentru intelegere, ci o structura
accesibila inspectiei corpului.+!

37 Ibidem, p. 306.

38 Ibidem, p. 207.

% Monika M. Langer, Merleau-Ponty’s Phenomenology of Perception. A Guide and
Commentary, The Macmillan Press, Houndmills, Basingstoke, Hampshire, London,
1989, p. 109.

40 Maurice Merleau-Ponty, op.cit., p. 289.

4 Ibidem, p. 381.
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Corpul este, practic, subiectul ,incarnat”, care, datorita acestei Incarnari,
poate sd se insinueze printre lucrurile sensibile, sa coexiste cu acestea,
fiindca pare si fie, la o primd si superficiald privire, asemenea lor. In
realitate, corpul se sprijina pe ele si le depaseste, reusind, prin intermediul
acestora, sa se afirme si sa se ,inteleagd” pe sine insusi, In mod tacit, drept
o existentd cu o unitate aparte, cdci aceasta este ,intotdeauna implicita si
confuza”#?, adica plind de ambiguitdti si contradictorie. Dar toate aceste
determinatii se dovedesc a fi, in fond, pozitive, de vreme ce ele o fac sa fie
deschisd, generatoare de multiple semnificatii care 1i sunt imanente,
precum si de ,,coduri” de transmitere a acestor semnificatii.

In calitate de subiect perceptiv, ale cirui simturi reprezinti ,exact
aceastd cunoastere obisnuitd a lumii, aceastd stiinta implicita si
sedimentata”#, corpul isi manifesta propria sa intentionalitate, care il
,traverseaza” in mod permanent si spontan, si care este, prin excelentd, o
intentionalitate perceptiva, pre-reflexiva. Astfel, distantandu-se in mod
semnificativ de Husserl,

filosoful francez sustine ca existd nu numai o intentionalitate a actelor
intelectuale, ci si una a vietii perceptive, o intentionalitate operantd, menita sa
sesizeze lumea ante-predicativd si care ar fi fundamentala. (...) aceasta
exprima atat faptul real al caracterului activ al subiectului perceptiv, cat si
influenta elementelor intelectuale, reflexive (intentionalitatea fiind, totusi,
prin excelentd, caracteristica acestora) asupra vietii perceptive, pre-reflexive.
De aceea, afirmand existenta unei intentionalitati perceptive, filosoful
francez nu exagereaza si nu spiritualizeazd viata perceptivd. Totusi,
sustinand cd intentionalitatea perceptiva vizeaza esente pre-reflexive, deci
nesubiective, dar care n-ar fi nici obiective, el neaga eronat caracterul
reflectoriu al vietii perceptive si al intentionalitatii acesteia.*

Oricum ar sta lucrurile, Merleau-Ponty ne asigura ca subiectul perceptiv, cu
alte cuvinte corpul, este capabil sa-si converteasca propria sa
intentionalitate ITn miscari efective, adicd In comportamente concrete, pe
care le transformd, prin repetarea lor, in deprinderi. In felul acesta corpul
configureaza diverse ,campuri senzoriale” si numeroase structuri de fiintd,

2 Jbidem, p. 244.

4 [bidem, p. 289.

#Joan N. Rosca, Specificul fenomenologiei franceze: Maurice Merleau-Ponty, Editura
Ardealul, Targu-Mures, 2001, pp. 47-49.
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creandu-si, prin convergenta lor, un spatiu de actiune distinct de spatiul
eminamente fizic al lucrurilor, in care el desfasoard experiente specifice,
prin intermediul carora isi contureaza propria sa lume. Céci, intr-adevar,

existd o lume proprie corpului, iar obiectele sau spatiul pot fi prezente
pentru cunoasterea noastrd, fard a fi prezente in corpul nostru. In concluzie,
nu trebuie sa spunem cd propriul corp este in spatiu si nici cd el este in timp.
El locuieste spatiul si timpul.*

Tocmai datorita acestei ,locuiri” specifice corpul este acela care genereaza,
in fond, spatiul si timpul, fiindcd se ,angajeazd”, adica se instaleaza ferm
printre lucruri si structurile formate de cdtre ele, asumandu-si un rol activ,
cu un impact direct asupra realitatii, si permitandu-i in felul acesta
constiintei sa-si ducd pana la capat intentionalitatea specificd si sa se
realizeze in calitate de fiinta actuald, multiplu ancorata in lume. Pe de alta
parte, niciuna dintre aceste performante ale corpului nu ar fi posibila daca
el nu ar beneficia de suportul permanent al constiintei, care il locuieste, la
randul ei, impulsionandu-l din interior si singularizandu-l printre toate
lucrurile lumii.

Inainte de, si ca fundament al spatiului obiectiv si al corpului obiectivat,
gdsim o constiinta corporald integrata intr-un spatiu corporal. Corpul este
in primul rand o unitate care precede orice reprezentare a diferitelor sale
parti. Aceasta coincidenta originard a constiintei si a corpului inseamna c4d,
in actiune, corpul proiecteaza o spatialitate primordiala care este ea Insasi,
ca si corpul, o unitate care precede orice reprezentare a diferitelor sale parti.
Mai mult decat atat, relatia corpului cu lumea In care el se gaseste nu
trebuie inteleasa in termeni de distante obiective, ci in termenii unui fel de
coincidenta sau coexistenta primordiald a corpului cu acel ceva catre care el
insusi se activeaza, se mobilizeaza, se proiecteaza. Sinteza propriului corp
este asadar, In acelasi sens, o sinteza a lumii si o sinteza a corpului in
lume.#

Prin urmare, lumea, cu toate structurile sale, asa cum ni se dezvaluie ea in
cadrul experientei noastre plurivalente cu lucrurile, este rodul activitatii
neobosite de edificare de sine a corpului nostru, corp care, la randul sau,

4 Maurice Merleau-Ponty, op.cit., p. 178.
4 Christopher Macann, Four Phenomenological Philosophers: Husserl, Heidegger,
Sartre, Merleau-Ponty, Routledge, New York, London, 1993 and 2005, p. 176.
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este continuu dinamizat din interior de catre o constiinta deschisa, puternic
implicatd in realitatea exterioard care o transcende, adica o constiinta
profund intentionala.

3. Existenta ca subiect plenar

Observam deci ca subiectul ganditor, constiinta, departe de a fi una
absoluta si constitutiva, are o nevoie vitald de corp pentru a fi cu adevarat
activa. De aceea ea a nu poate sd ilustreze in intregime conceptul
subiectului. Pe de alta parte, nici corpul, desi are un rol fundamental
pentru indeplinirea tuturor functiilor constiintei, fiind ridicat de Merleau-
Ponty la rangul de subiect perceptiv, nu isi poate aroga de unul singur
statutul de subiect. De fapt, el ,nu este decat un element in sistemul
subiectului si al lumii sale”#, avand un rol oarecum de pregdtire si de
initere a angajamentului subiectului in realitatea exterioard, cel care
,stabileste primul meu pact cu lumea”* si, de aceea, nefiind decat ,,0 schita
provizorie a fiintei mele totale”#. Aceastd fiintd le cuprinde deopotriva pe
amandouad, constiinta si corpul, aflate intr-o Ingemadnare atat de complexa si
de profunda, incat intotdeauna , subiectivitatea mea 1si taraste corpul dupa
ea”. Asta Tnseamnd ca subiectul, in expresia sa autenticd, esentiala, este o
natura , psihofizica”, reprezentand unitatea subiectului perceptiv si a celui
ganditor, care nu pot functiona separat ci doar impreuna, conditionandu-se
si potentandu-se reciproc. In aceste conditii,

intre existenta si conditionarea corporald nu va mai fi contradictie: pentru
existenta cea mai bine inchegatd, a avea un corp obisnuit este o necesitate
internd. Legatura ,fiziologicului” cu ,psihicul” este posibila datorita
faptului ca, reintegrati in existenta, cei doi factori nu se mai deosebesc ca
ordinea in-sinelui si ordinea pentru-sinelui, ci sunt orientati spre un singur
pol intentional, spre o singura lume.>!

Prin urmare, numai in calitate de ,existenta” subiectul se reveleaza ca
subiect plenar, adica aflat in integralitatea fiintei sale. Plenitudinea
subiectului nu este Insa cea a fiintei opace, compacte si inchise, incremenita

4 Maurice Merleau-Ponty, op.cit., p. 140.
48 [bidem, p. 208.
# Ibidem, p. 244.
5 Ibidem, p. 416.
5t Ibidem, p. 121.
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odata pentru totdeauna In propria-i esentd si suficienta siesi, care
caracterizeaza lucrul aflat, pur si simplu, in lume sau obiectul, si care poate
fi socotita drept ,absolutda”. Subiectul plenar este complex si , concret”, cu
alte cuvinte ,incarnat”, singurul care se poate ,deschide” catre lume si se
,instaleaza” in ea, adica isi creeaza el Insusi locul in cadrul acesteia.
Subiectul poate realiza, astfel, o experientd autenticd a lumii, ,adica
prezenta fara distanta fata de lume”, ceea ce inseamna ,coexistenta mea
plenara cu fenomenul, momentul in care acesta ar fi, sub toate raporturile,
la maximum de articulare, iar «datele diferitelor simturi» sunt orientate
spre acest pol unic”?. De aceea, subiectul, care se identificd, de altfel, cu
aceastd experientd, este ,consacrat lumii”, in sensul de: dedicat, harazit,
menit, daruit sau inchinat; ca atare, el nu poate fi niciodata ,subiect in-
sine”, adicd un spirit pur si translucid, o constiinta ,,acosmicad”, abstracta, ci
vizeazd, invariabil, prin intermediul sentimentului, vointei si actiunii, o
realitate data, care-l transcende si In care el este integrat intr-o diversitate
de moduri.

Subiectul nu trdieste intr-o lume a stdrilor de constiinta sau a reprezentdrilor
pornind de la care el s-ar considera capabil sa actioneze si sa cunoasca lucrurile
exterioare printr-un fel de miracol. El traieste intr-un univers al experientei,
intr-un mediu neutru in ceea ce priveste distinctiile substantiale dintre
organism, gandire si exterior; el traieste Intr-o relatie directa cu fiintele, lucrurile
si propriul sau corp. Ego-ul ca centru din care iradiaza intentiile sale, corpul
care le poartd si fiintele si lucrurile cdrora le sunt adresate nu se confunda intre
ele: dar ele sunt doar trei sectoare ale unui camp unic.>

In cadrul acestui cAmp care configureazi o experienta totald cu sine si cu
lumea, subiectul se calificA drept ,existentd”, pe care Merleau-Ponty o
defineste drept ,fiinta In lume prin intermediul unui corp”3. Asadar,
conceptul existentei exprimd In maniera cea mai sugestiva subiectul in
realitatea lui deplina, nefragmentata, ca sistem al unor determinatii opuse,
constiinta si corpul, dar care isi capata identitatea si isi manifesta functiile
specifice doar prin intermediul conexiunilor reciproce si din perspectiva

52 [bidem, p. 130.

5 Jbidem, p. 379.

% Ted Toadvine and Leonard Lawlor (editors), The Merleau-Ponty Reader,
Northwestern University Press Evanston, Illinois, 2007, p. 8.

5% Maurice Merleau-Ponty, op.cit., p. 368.
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intregului. Ca expresie a acestei armonii sau a acestui echilibru dintre forte
aflate in permanentd tensiune, existenta nu poate fi ceva static, ci,
dimpotriva, ea este profund dinamica, realizand un ,circuit” continuu, in
care sunt antrenate, in aceeasi masura, multiplele sale dimensiuni sau
functii: minte, corp, sensibilitate, afect, aspiratie, vointa, motricitate,
temporalitate, spatialitate, actiune, sexualitate, libertate, s.a.m.d. Fiecare
dintre aceste determinatii le implicd pe toate celelalte si este, la randul sdu,
implicata de catre ele, desi niciuna nu se poate reduce la oricare alta si nici
macar

nu poate fi ,redusa” la existentd: existenta nu este o ordine de fapte (ca
,faptele psihice”) care pot fi reduse la altele, sau la care ele se pot reduce, ea
este mediul echivoc In care ele comunicd, tesatura lor comund, punctul
unde limitele lor se incetoseaza.>

Aceasta Inseamnad ca existenta, In calitate de intreg sau de sistem al unor
determinatii necesare, se situeaza la un alt nivel ontologic decat
componentele sale, fiind mai mult decat simpla suma a tuturora,
proiectandu-se drept conditie de posibilitate si ratiune a lor imanenta. In
acelasi timp, pe fiecare dintre aceste determinatii existenta si-o asuma in
intregime, de vreme ce In fiecare ea se afirmd, se instituie sau se
,realizeazd” intr-o maniera deplina, ca ,existentd totald”, caci existenta nu
suportd diminuarea sau limitarea, aparitiile timide, trunchiate ori
incomplete, ci isi manifesta intotdeauna in mod integral natura proprie,
indiferent de numeroasele ei forme particulare de exprimare. Doar in
calitate de , existenta totald” subiectul este capabil sa sparga bariera dintre
sine si lucruri, patrunzand in lumea care ne transcende si manifestandu-se
in cadrul ei ca o forta activa, transformatoare.

Misterul filosofic care l-a impresionat atat de mult pe Merleau-Ponty si i-a
condus munca, deci, are doud laturi — cd suntem deschisi cdtre lume si ca
suntem Incorporati In ea. Prima laturd a misterului este faptul uimitor ca
lumea ni se dezvaluie, totusi, ca constientizarea noastra ajunge in mijlocul
altor lucruri decéat noi insine, legandu-ne de ele Intr-un mod aparent
incomparabil cu relatiile tacute exterioare In care simple obiecte stau
orbeste unul in fata celuilalt. (...) A doua parte a misterului este ca noi
insine nu suntem nici Ingeri si nici masini, ci fiinte vii. Noi nu ne intalnim

5% Ibidem, p. 209.
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cu lumea nici ca procesoare de informatii care culeg date, nici ca aparitii
fantomatice care plutesc pe suprafata lucrurilor ca o ceatd. Perspectiva
perceptiva este perspectiva corporald. Avem o lume doar avand un corp.”’

In calitate de existents, subiectul are o energie si o ,pulsatie” proprii, care
nu tin decat partial cont de stimulii exteriori, dar nici nu sunt controlate
integral de gandirea reflexiva, astfel incat el poate sd penduleze intre purul
,in-sine”, adica ,fiinta antepredicativa spre care existenta noastrd totala
este polarizata”®®, si purul , pentru-sine”, constituind un fel de liant intre
acestea doud, ori o sintezd a lor. Oricum, subiectul reuseste sa se sustraga
principiului determinismului fizic si legii cauzalitatii, carora li se
subordoneaza in mod normal lucrurile sensibile, fiindca el este acela care,
prin experienta pe care o desfdsoara in mediul extern, creeaza, practic,
lumea, cdreia 1i confera o forma si o consistenta specifice, traind-o si dandu-
i un sens care-i apartine lui insusi si care este purtator de valori. Iar atata
timp cat exist, eu sunt fundamentul existentei mele, care nu este deloc
anonimd, precum aceea a tuturor lucrurilor, ci una profund personald,
unica si deschisd, de o bogatie nesfarsita, pe care n-o pot deloc fixa ori
,inchide” in niciunul din conceptele abstracte, elaborate de catre stiintd,
care nu fac decat sa o simplifice si sa o denatureze. Datorita acestui fapt,

Eu nu sunt o ,fiinta care traieste” sau un ,om”, si nici macar o ,constiinta”
cu toate caracteristicile pe care zoologia, anatomia sociala sau psihologia
inductiva le recunosc acestor produse ale naturii sau ale istoriei — eu sunt
izvorul absolut, existenta mea nu decurge din antecedentele mele, din
mediul meu fizic sau social, ci merge cdtre ele si le sustine, cdci eu sunt
acela care fac sa existe pentru mine (si, ca atare, sa existe in singurul sens pe
care il poate avea cuvantul din punctul meu de vedere) aceastd traditie pe
care eu aleg s-o reiau sau acest orizont a cdrui distantd fatd de mine se
ndruie, deoarece nu 1i apartine ca o caracteristica proprie, daca eu nu as fi
acolo pentru a o parcurge cu privirea.”

Este evident faptul ca aceastd capacitate absoluta de instituire a lumii din
partea subiectului nu trebuie inteleasa in sensul propriu al termenului, ci

% Taylor Carman, Merleau-Ponty, Routledge, London and New York, 2008, pp.10-
11.

5% Maurice Merleau-Ponty, op.cit., p. 383.

% Ibidem, p. 7.
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din perspectiva constituirii unui mod anume de experienta a subiectului cu
realitatea care-l transcende. Astfel, in cazul de fata,

Aceasta notiune de ,izvor” este mai degraba una fenomenologica decat
epistemologica sau metafizica. Merleau-Ponty incearca sa ma descrie pe
mine si lumea asa cum imi este ea dati. In mod evident, el nu face afirmatia
metafizica extensiva conform careia intreaga existentd depinde de propria
sa existenta. El vrea sa spund cd lumea, asa cum i se prezinta constiintei sale,
depinde de propria sa existenta; o afirmatie care poate fi considerata ca
fiind adevaratd pe baze logice. Daca lumea i se prezinta constiintei mele,
atunci asta implica, In mod logic, faptul ca eu exist. Merleau-Ponty nu
prezinta nicio dovada cd el nu este determinat sa fie, nici ca este determinat
sa fie ceea ce este, de catre mediul sau fizic si social (...). Fenomenologia
ofera descrieri, nu explicatii. Fenomenologia nu da explicatii cauzale, a
fortiori fenomenologia nu da explicatii cauzale de tip sociologic sau
fizicalist.®

Datoritd dinamismului fundamental al tuturor elementelor sale si datorita
intentionalitatii care o caracterizeaza In mod esential, natura existentei
implicd iesirea acesteia din sine, autodepasirea sau transcenderea catre
altceva decat sine, care nu este alta decat lumea, In care subiectul se afla
mereu ,situat’. In treacit fie spus, aceasta situare a subiectului este
intotdeauna extrem de complexd, deopotriva naturald si sociala (adica
istoricd si culturala), configurandu-i un mediu extrem de provocator si de
stimulativ, care obligd subiectul sd ia atitudine si sa se afirme ca existent.
Astfel, ,a exista Inseamna a fi In lume”¢!, iar existenta Insdsi, In calitate de
Jfiintd In lume”, se defineste ca transcendentd spre lume, adica spre
diversele situatii In care subiectul se integreaza ori se lasa integrat, dar pe
care si le asuma si cdrora, prin insusi acest fapt al asumarii, le conferd un
sens si o semnificatie proprii. In acest context, trebuie remarcat faptul ca

Ceea ce 1l intereseazd pe Merleau-Ponty in notiunea de transcendentd nu
este deci atat — ca Husserl in faza idealismului transcendental — prilejul unei
noi gandiri a fundamentului, cat accentul pe actul de a transcende. (Se va
observa cd, in acest fel, Merleau-Ponty revine, In mod paradoxal, dincoace
de distinctia riguroasad, cel putin din Critica ratiunii pure, intre transcendent,

6 Stephen Priest, Merleau-Ponty, Routledge, London and New York, 1998 and
2003, p. 31.
¢t Maurice Merleau-Ponty, op.cit., p. 425.



38 | Adriana NEACSU

ca principiu dogmatic precriticc si transcendental, ca si conditie
epistemologicd a filosofiei critice). Totusi, nu este vorba de o depasire cétre
o lume exterioard, ci de o deplasare permanentd cétre ceea ce nu este inca
posedat in interiorul lumii.©

Prin urmare, ,a defini subiectul prin existenta, adicd printr-o miscare in
care acesta se depdseste”®, inseamnad a-i surprinde in modul cel mai exact
esenta. Dar, in acelasi timp, miscarea de transcendere de sine a subiectului
si instalarea lui in lume, in orizontul unei situatii determinate, presupune
ca el s fie, in plus, transcendat, adica depasit de lume si de fenomenele ei.
Cu toate acestea, in virtutea caracterului contradictoriu si a ambiguitatii
existentei, care o exprima Intr-o manierd fundamentald, actul de
transcendentd atrage dupd sine, ca un corelativ al lui necesar, procesul
opus, acela al imanentei. In mod concret, existenta preia si interiorizeazi
profund ceea ce 1i este exterior si, totodata, isi proiecteazd interiorul in afara
sa, Intr-o ampld miscare repetitiva de cuprindere, iar in felul acesta ea isi
largeste permanent, dincolo de limitele sale specifice, ,circuitul” dinamic,
punand in functiune tot felul de instrumente, prin intermediul cdrora isi
creeaza numeroase ,extensii”’, si actioneaza in sensul intersectiei diverselor
sfere de realitate. In ceea ce o priveste,

Existenta este nedeterminata in sine, din cauza structurii sale fundamentale,
ea fiind chiar operatia prin care ceea ce nu avea un sens dobandeste sens,
(...) Intamplarea devine motiv, ea fiind reluarea unei situatii de fapt. Vom
numi transcendentd aceastd miscare prin care existenta ia In contul ei si
transforma o situatie de fapt. Tocmai pentru cd este transcendenta, existenta
nu depaseste niciodata nimic In mod definitiv, pentru ca tensiunea care o
defineste ar disparea. Ea nu se pdrdseste niciodata pe sine. Ceea ce ea este
nu 1i rdmane niciodata exterior si accidental, de vreme ce il inglobeaza din
nou. (...) Existenta nu are atribute fortuite, nu are un continut care sa nu
contribuie la a-i da o formd, nu admite in ea faptul pur, deoarece ea este
miscarea prin care faptele sunt asumate.®

Subiectul plenar sau existenta presupune deci implicare, angajament si
actiune efectiva intr-un mediu pe care-l recunoaste drept exterior, el

6 Emmanuel Alloa, La résistance du sensible. Merleau-Ponty critique de la transparence,
Editions Kimé, Paris, 2008, p. 51.

63 Maurice Merleau-Ponty, op.cit., p. 447.

64 Ibidem, p. 212.
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urmarind sa se sincronizeze cu acesta si sa se instaleze categoric in cadrul
sau. Subiectul nu se afirma doar printr-o simpla contemplare, ci reprezinta
factorul eminamente activ, promotor al unui comportament concret,
generator de realitate si de sens. In ultim4 instanta, subiectul insusi, care nu
poate exista decat in situatie, asa Incat Merleau-Ponty ne spune despre el ca
,nu este altceva decat o posibilitate de situatii”®, este creator al tuturor
situatiilor din lume, de vreme ce el este cel care le confera sensul. De aceea,
urmand aceeasi logicd, prin extrapolare, putem sa spunem ca subiectul este
acela care creeaza lumea, aceasta fiind intotdeauna ,lumea sa”, adica o
realitate care poarta intreaga incarcdtura de semnificatii pe care subiectul,
in cursul experientei concrete cu aceasta, le instituie, le retrage si le
reinstituie, reconfigurand-o in permanenta.

Tntr-adevér, ,nu exista lume fara o Existenta care sd 1i poarte structura”®,
desi acest lucru nu inseamnd ca existenta ar fi aceea care 1i confera
substanta lumii, creand-o la modul absolut, ci doar ca ea se deschide catre
realitatea exterioara, comunicand cu aceasta si transformand-o, pentru cd
numai astfel isi poate afirma modul specific de a fi, impregnat de
numeroase valori.

3.1. Existenta umana ca subiect

In mod evident, existenta de care se ocupa Merleau-Ponty, adica , fiinta in
lume prin intermediul unui corp”®, nu poate fi alta decat existenta umana,
ceea ce filosoful recunoaste atunci cand afirma ca , existenta este miscarea
permanentd prin care omul asumad o anumita situatie de fapt, pe care o reia
pe cont propriu”®. De altfel, existenta umana este cea mai complexa dintre
toate, si de aceea singura care corespunde fdra ,rest” conceptului ca atare al
existentei. Omul reprezintd, asadar, existenta plenard, care este o existenta
concreta, dinamica, deschisd, dar unitarad si, in acelasi timp, profund situata.

Omul, considerat In mod concret, nu este un psihic alaturat unui organism,
ci acest du-te-vino al existentei, care accepta uneori corporalitatea, iar
alteori implinegte fapte personale. (...) Unirea sufletului si a corpului nu este

65 Jbidem, p. 476.
6 Jbidem, p. 503.
67 Ibidem, p. 368.
68 Ibidem, p. 215.
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pecetluita de un decret intamplator intre doi termeni exteriori, unul obiect,
altul subiect. Ea se implineste In fiecare clipa in miscarea existentei.®

Existenta umand, in calitate de sistem psiho-corporal autonom este
subiectul capabil sa se elibereze de mediul ,sincretic”, care-l cuprinde in
mod firesc, adica sa se distanteze, sd ia atitudine fata de el punandu-l ca
obiect intentional, sd-1 inteleagd drept ,altul” decat sine si sd actioneze in
diverse moduri asupra lui, afirmandu-si astfel propria identitate. Prin
actiune subiectul realizeaza, de fapt, o ampla experienta cu lumea: se
angajeazd In lume, aderd la ea si se ,fixeaza” acolo in mod ferm, adica
stabileste numeroase contacte cu aceasta, creandu-si circuite stabile in
cadrul ei, care reprezintd tot atatea structuri de comportament, iar toate
aceste demersuri 1i configureaza subiectului un spatiu deopotriva ,,mental”
si ,practic”, al cdrui centru permanent este el insusi. De aceea putem vorbi
de o permanenta co-prezentd om-lume, ceea ce inseamnd ca omul se afla
mereu In contact cu lumea, determinand numeroase transformari in cadrul,
si asupra acesteia.

Actiunea intreprinsa de subiect asupra lumii poate fi reald sau doar
virtuala, dar, indiferent de natura ei, constiinta si corpul sunt implicate in
aceeasi masurd, iar ea genereaza mai departe In corp si in constiinta
numeroase alte ,intentii” multiplu orientate intern sau extern, si care se vor
materializa” ulterior intr-o form& sau alta. In toate cazurile, subiectul
normal are capacitatea spontand de a discerne intre ceea ce este real si
imaginar, iar virtualitatea, aflata permanent la indemana acestuia, poate fi
o modalitate de a se sustrage in mod temporar lumii, dar si o anticipare sau
o repetitie in vederea diverselor actiuni concrete in cadrul ei. Dar, fie ea
concretd sau virtuald, cu alte cuvinte, abstracta,

la omul normal, fiecare miscare este, in mod indiscutabil, miscare si
constiintd a miscarii. Putem exprima acest lucru spunand ca la subiectul
normal orice miscare are un fond. (..) Fondul miscarii nu este o
reprezentare asociata ei, exterioard, legatd de ea, ci este imanent miscarii, o
insufleteste si o suporta in fiecare moment, initierea cinetica, la fel ca
perceptia, este o modalitate originala a subiectului de a se referi la un obiect.
Asa se lamureste deosebirea dintre miscarea concreta si miscarea abstracta:

6 Ibidem, pp. 121-122.
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fondul miscarii concrete este lumea data, iar fondul migcarii abstracte este
construit.”

Dacd existenta umana nu capata identitate de sine decat prin raportare
activd fatd de lumea ,data”, pe care, practicc o ,informeazd” din
perspective diverse si specifice, transformand-o astfel in ,lumea dupa
om”7, inseamnd ca subiectul poate fi inteles In cel mai inalt grad ca
,experientd”, adicd un mecanism care pune continuu in functiune
numeroase sisteme de relatii, pe care le coordoneaza in calitate de unic
centru de comanda, realizand intre ele o ,conexiune de existentda””? si
conferindu-le astfel coerentd si sens. Daca insa le abordam in afara
sistemului psihofizic dinamic si solidar, si le analizdm ca elemente
disparate, fiecare inchis in simpla lui realitate de fapt, nicio componenta a
corpului si nicio trdsaturd de constiintd, dupa cum nici corpul sau
constiinta privite separat, nu se vor ardta decat drept niste pure abstractii,
incapabile sd se justifice pe ele insele si, cu atat mai mult, sa explice ceva
din autenticitatea existentei umane. Acesta este sensul real al pozitiei
teoretice a lui Merleau-Ponty, chiar dacd, iIn multe din analizele sale,
reactionand Impotriva rationalismului clasic si a intelectualismului, pentru
care omul reprezenta o pura constiintd, filosoful nostru pune accent mai
ales pe corpul acestuia.

Pentru Merleau-Ponty, omul este in primul rand o fiinta care are un corp,
un corp care se afla In lume Impreuna cu alte corpuri si care are cu ele
raporturi mai degraba laterale decat frontale. Adica noi nu vedem lucrurile
direct, le vedem in paralel, prin coniventd, prin proximitate, prin faptul de a
fi acolo, dar nu le vedem in mod reflex, ca idei sau ca reprezentari.”

Totusi, dupa cum am vazut deja, corpul este strans legat de constiinta, asa
incat modul lui specific de functionare nici nu ar putea fi conceput in lipsa
acesteia. De altfel, nici incercarea de a evidentia ierarhii valorice nuantate,
prin care sd stabilim ceea ce este esential si ceea ce este contingent in cadrul
existentei umane, nu reuseste sa ne lamureasca in aceasta privinta, ci ne

70 Ibidem, p. 145.

71 Ibidem, p. 233.

72 Ibidem, p. 213.

73 Pierre Guenancia, La voie de la conscience: Husserl, Sartre, Merleau-Ponty, Ricer,
Presses Universitaires de France, Paris, 2018, p. 85.
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conduce, In aceeasi masurd, la esec. Asta Inseamna ca omul nu poate fi
inteles in ceea ce il defineste decat tinand cont de complexitatea lui de
»fiintd umana totald”, ca existentd sau ca experienta, in cadrul cdreia
conceptele de necesitate si intamplare, esentd si contingenta exprima doar
raporturi relative, care isi transfera reciproc sensurile, trecand succesiv
unul in celdlalt in cadrul procesului permanent de raportare la lume, de
proiectare catre aceasta si de asumare de sine. De aceea,

Totul este necesitate in om si nu este simpla coincidenta ca fiinta rationala
este, de exemplu, si fiinta care merge in picioare si are degetul mare opus
celorlalte degete. In toate cazurile se manifestd acelasi mod de a fi. Totul
este contingentd in om, In sensul ca felul uman de a exista nu este garantat
fiecarui copil printr-o esenta primitd la nastere si care trebuie sa se refaca
permanent in el de-a lungul hazardului corpului obiectiv. Omul este o idee
istorica si nu o specie culturald. Cu alte cuvinte, In existenta umand nu

existd nici o posesie neconditionatd si, totusi, nu existd nici atribut fortuit.”

Faptul cd omul nu are o esenta data, ci cd el se Intemeiazd pe sine ca
experienta sau existenta prin situare ori proiectare intr-o realitate
transcendentd pe care permanent o transforma si de care se lasa, la randu-i,
transformat, smulge subiectul din simplul imediat si 1i imprima un fel de
recul, o perspectiva care-i confera caracterul temporalitatii, facandu-l
creator al istoriei. In plus, tocmai pentru cd se afld in situare, subiectul este,
de fapt, o intersubiectivitate, adicd un subiect aflat in relatii multiple,
concrete, vii, cu alti subiecti. Astfel, subiectul este deschidere nu numai
spre lucruri, ci si spre ,celdlalt” si catre viitor, schimband continuu
sistemele de relatii din cadrul diverselor medii concrete in care el
actioneazd, si determinand un curs neomogen devenirii, care se
reconfigureaza continuu in functie de raporturile particulare de forte
individuale si colective care se fac si se desfac neincetat.

Intr-adevir, subiectul istoriei nu este individul singular, ci aflat in
conexiune cu semenii, alaturi de care formeaza o vasta retea de
intersubiectivitate, care penetreaza intreaga realitate externad si, totodata, se
lasa patrunsa de ea, transformand-o in lume. Dar in felul acesta lumea, care
este In continuare una ,subiectiva”, de vreme ce este structuratd prin
miscarea de transcendenta solidara a tuturor subiectilor, nu mai este doar
lumea lui X sau Y, rezultat al experientei strict individuale, ci lumea

7 Maurice Merleau-Ponty, op.cit., p. 213.
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tuturora, ca ,unitate deschisd si nedefinitd”’>, ceea ce se repercuteaza in
mod decisiv asupra modului in care concepem relatia dintre mine si celalalt.

De acum Inainte, trebuie sa acceptam ca sinele depinde constitutiv de celalalt,
ca intersubiectivul are intaietate fatd de subiectiv si cd orice fidelitate fata de
fixarea primordiala a reflectiei ne duce in afard, intr-o sfera a anonimatului
si a impartasirii care poate fi la randul ei subiect de reflectie numai pe baza
formelor de viata colectiva. Asa se manifestd primatul coexistenfei in cadrul

acestei fenomenologii a perceptiei.”®

In aceasta lume a co-existentelor fiecare subiect isi asuma deopotriva un rol
activ si pasiv: in primul rand participa si se adapteaza la ea permitandu-i sa
il absoarba pana la un anumit punct, dar isi aduce, in fiecare clipd, propria
contributie la ,elaborarea” ei nesfarsita, contributie care este mai mult sau
mai putin distinctd, avand insa un evident numitor comun cu aportul
tuturor celorlalti. Prin urmare, datorita ,socialitatii” si intersubiectivitatii,
,lumea mea se largeste pe mdsura istoriei colective pe care existenta mea o
reia si 0o asuma””, iar subiectul individual devine purtator al unor sensuri
generale si anonime, pe care le interiorizeaza trdindu-le intr-o maniera
dinamica, vie, concreta si profund personala.

Numim sens al evenimentelor nu ideea care le-ar produce, nici rezultatul
fortuit al asambldrii lor. Sensul acestora este proiectul concret al unui viitor
care este elaborat in coexistenta sociald, intr-un ,,Se” inaintea oricarei decizii
personale. (...) Intre existenta generalizati si existenta individuald exista un
schimb, fiecare primeste si ofera. Exista un moment in care sensul schitat in
,5€e”, sens care era doar un posibil inconsistent amenintat de contingenta
istoriei, este reluat de un individ. Se poate intampla atunci ca, intelegand
istoria, acesta sd o conduca, cel putin pentru un timp, mult dincolo de ceea
ce pdrea sd fie sensul sau, angajand-o intr-o noud dialectica.”

in fi io% istori . 4 adics
Asadar, in fiecare clipa istoria are un chip actual si un sens anume, adica
proiectie de sine iIntr-un timp viitor, iar ambele, care Impreund
configureaza o radiografie de moment a ,adevarului” epocii, sunt

75 Ibidem, p. 474.

76 Ronald Bonan, Merleau-Ponty, Les Belles Lettres, Paris, 2011, p. 198.
77 Maurice Merleau-Ponty, op.cit., p. 504.

78 Ibidem, p. 522.
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rezultante ale interactiunii tuturor tendintelor individuale si colective din
cadrul societdtii. Indivizii si grupurile mai intai aderd la ele interiorizandu-
le, legitimandu-le si consolidandu-le, dar, treptat, se delimiteaza de acestea,
in maniere diverse, teoretice si practice, incercand si, pana la urma, reusind
sd ,rescrie istoria”, adicd sa 1i imprime un nou sens si un alt chip. Cat de
diferite sunt acestea in comparatie cu punctul de plecare si cat de fidele
sunt ele fata de intentiile reale ale subiectilor istoriei, acest lucru tine de
contingenta raporturilor dintre fortele concrete implicate in joc, a carui
desfasurare este in buna masura incontrolabild, si al cdrui rezultat ramane
intotdeauna deschis.

Aici intervine problema libertatii subiectului, despre care Merleau-Ponty,
intr-o luare de pozitie indreptata in mod evident impotriva celebrei
conceptii a lui Sartre, neagd faptul ca ar fi absolutd. Dimpotrivd, din
punctul sdu de vedere, libertatea umand este profund conditionata, de
vreme ce fiinta omului se defineste ca ,fiinta in lume”, orientata catre ea si
total solidara cu aceasta. Asta Inseamnd cd subiectul este familiarizat cu
lucrurile, care nu-i sunt strdine si nici neapdrat ostile, ci reprezinta
,vecinatatile” firesti, mediul lui normal de manifestare. El este astfel
intotdeauna in situatie si se constituie el insusi doar ca situatie, pe baza
acesteia, situatie pe care si-o asumd, o interiorizeaza si o depaseste
restructurand-o, intr-un permanent ,du-te vino” al conditiondrilor
reciproce.

Bineinteles cd, datorita capacitatii sale complexe de detasare fata de
mediu, a autonomiei de gandire si actiune, a statutului sau de , existentd”,
care inseamnd ,miscarea permanenta prin care omul asumd o anumita
situatie de fapt, pe care o reia pe cont propriu””, ceea ce implicd negare si
depasire, subiectul isi afirmd neincetat libertatea. Dar observam cd ea se
manifestd intotdeauna pornind de la o stare de fapt prezentd, incarcata de
densitate, un dat obiectiv, deopotriva al sau si al lumii preexistente, care-i
impune numeroase costrangeri si limite, cdrora subiectul le poate conferi
diverse semnificatii, dar pe care nu el este cel care le creeazd, iar dacd vrea
sa aibd sanse reale de succes in intreprinderile sale, nu le poate catusi de
putin ignora, actionand doar conform bunului sau plac.

Libertatea este deci aceastda miscare si aceasta oscilatie Intre constituirea
activd a lumii si acceptarea lumii ca datd si deja constituitd, intre

7 Ibidem, p. 215.
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dobéandirea dinamica a sensului si blocarea intr-o achizitie statica. (...) Tot
ceea ce se constituie in viata noastra, tot ceea ce este perceput, devine
imediat o achizitie impersonald care ne face sa uitim de nevoia de a-i da un
nou sens. Aceastd achizitie poate fi obiectivd, ca In cazul limbajului, sau
preobiectiva, ca In cazul complexului de inferioritate, dar ceea ce conteaza
este mai putin distinctia dintre obiectiv si preobiectiv cat ruptura acestui
blocaj in achizitie, reinnoirea sensului care trebuie sa continue sa izvorasca
datorita acestei misterioase ,tolerante a datelor corporale si
institutionale” .8

Cu alte cuvinte, libertatea nu poate fi in niciun caz impiedicatd sa se
afirme, In ciuda oricaror blocidri momentane ale subiectului in formule
culturale inghetate, care nu sunt decat pasagere. De altfel, toate acele
constrangeri si limite care separd, intr-o primd instanta, subiectul de
scopurile sale, se constituie, in acelasi timp, ca oportunitati, deschideri
nebanuite, directii orientative, iar forta auto/creatoare a subiectului se
manifestd si in modul in care reuseste sa le valorifice, sd profite de ele,
adaptandu-se, fdcand compromisuri, dar intotdeauna depdsindu-se pe sine,
progresand si, astfel, afirmandu-se ca fiinta liberd. Deci subiectul nu poate
fi liber intr-un cadru total permisiv, lipsit de orice rezistentd ci, dimpotriva,
intr-unul care genereaza mereu obstacole si tot felul de provocari, pe care il
obligd sa le infrunte, iar el trebuie sa faca eforturi reale, mai mult sau mai
putin consistente pentru a le infrange, a-si realiza scopurile si a deveni
astfel acela care si-a propus sa fie.

Din toate acestea rezulta cd, daca nu ar fi conditionata, libertatea mea nu
numai cd nu ar fi absoluta, dar nici macar nu ar exista, iar interioritatea si
exterioritatea concura deopotriva pentru ca subiectul sa se manifeste ca
libertate concretd, ,efectivd”, proiectatd pe fondul lumii si ancorata
profund in ea.

Libertatea mea, puterea fundamentala pe care o am de a fi subiectul tuturor
experientelor mele nu se deosebesc de insertia mea in lume. Sunt menit sa
fiu liber, sa nu pot fi redus la nimic din ceea ce vad, sa pastrez fatd de orice
situatie de fapt o capacitate de recul. Acest destin a fost pecetluit in clipa in

8 Eran Dorfman, Réapprendre a voir le monde. Merleau-Ponty face au miroir lacanien,
Springer, Dordrecht, The Netherlands, 2007, pp. 252-253.
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care campul meu transcendental a fost deschis, cind m-am nascut ca vedere
si cunoasgtere, cand am fost aruncat in lume.8!

Prin urmare, lumea este fundamentul libertatii noastre, punctul de plecare
ferm, impregnat de necesitate, de care tinem intotdeauna cont, de la care
imprumutdm numeroase elemente, interiorizandu-le, dar care ne permite
sda ne detasam de el, sa preluam initiativa, si pe fundalul cdruia sa ne
afirmam, prin opozitie sau negatie, alegerile personale. In felul acesta, prin
actiunile noastre, noi reusim sa ne impunem, intr-o forma sau alta, pecetea
propriei individualitdti, grevata de contingentd, in contextul diverselor
situatii de viatd, care sunt, ca reguld generald, deschise, sugerand prin ele
insele anumite solutii, dar suportand, totusi, variate rezolvari.

Libertatea noastra nu ne distruge situarea, ci se angreneaza in ea: situarea
noastrd, atat cat o traim, este deschisa, ceea ce implica si reclama in acelasi
timp moduri privilegiate de rezolvare si ca nu isi poate procura prin forte
proprii un mod de rezolvare.

Decizia personala si actiunea pentru realizarea ei in practicd Inseamna o
bresd facuta In configuratia initiald a lumii, restructurarea situatiei si,
implicit, schimbarea formei de situare sau de angajament a subiectului in
lume, ceea ce pentru el reprezintd un fel dislocare, de ,,smulgere” din sine,
mutare pe un alt fdgas, adicd o adevarata ,,conversiune” existentiala. Avem,
in fond, de-a face cu un nou proiect de sine, care nu este neaparat
reprezentat si formulat in mod explicit, ci afirmat de cele mai multe ori prin
valorizarea pozitivd sau negativd a aspectelor concrete ale vietii, prin
formularea unor obiective personale mai mult sau mai putin imediate, si
prin trdirile ,ambigue”, incarcate de sensuri multiple, insuficient clarificate,
dar, in orice caz, suficient de constiente, manifestari care, toate impreunad,
inseamna un mod anume de asumare, adicd de a ne raporta la lume si de a
co-exista cu ceilalti in cadrul acesteia. Astfel,

Inspirandu-se din conceptia relationald a subiectivitatii promovata de
fenomenologia lui Husserl, Merleau-Ponty se indeparteaza de conceptiile
clasice despre libertate care o concep ca pe o putere de a actiona In mod
arbitrar. Dimpotriva, ea este specific umana nu pentru ca omul i se sustrage

81 Maurice Merleau-Ponty, op.cit., p. 424.
82 Ibidem, p. 514.
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lumii si determinismului ei, ci pentru ca nu se raporteaza la ea in acelasi
mod ca lucrurile. Omul apare din lume. El se deschide cdtre sine
deschizandu-se cétre lume.®

Asadar libertatea, fenomenul aceasta cu totul extraordinar de care este
capabil numai omul, se datoreaza faptului cd el se afirma in, si fata de lume
in calitate de subiect plenar, cu alte cuvinte ca existenta, ceea ce
desemneazd, asa dupa cum am constatat, o unitate psiho-corporala
complexd, armonioasd, aflatd In permanent dinamism si profund
intentionald. Subiectul ca existenta este acea entitate capabild sa iasa din
sine, sd ia atitudine, sa asimileze exteriorul dar si sd-1 depaseascs,
asumandu-si situatiile In care se afld integrata, dar reluandu-le, totodata,
intr-o manierd personala si voluntard, ceea ce determind schimbari, mai
mult sau mai putin radicale, atat in cadrul lumii cat si in propria sa
configuratie concreta. Manifestandu-se in felul acesta, subiectul ca existenta
sau, cu alte cuvinte, omul, se afirma pe sine drept fiintd eminamente
creatoare in univers, in ciuda dar si cu concursul diverselor constrangeri,
piedici, limite sau , determinisme”, pe care le intalneste peste tot in jurul
sdu si de care el trebuie sa tina cont, dar pe care are capacitatea sa le
transforme In oportunitdti reale pentru a-si pune in actiune propria vointa
si pentru a-si atinge scopurile specifice.
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TRANSCENDENCE AND IDEAS”
Kathrin BOUVOT?, Gianluigi SEGALERBA!

Abstract: In our analysis we deal with some interpretations of the concept of
the idea in the history of philosophy. We concentrate our investigations on
the following authors: Plato, Descartes, Locke and Berkeley. In particular,

- Throughout our analysis of Plato, we interpret ideas as the entities which
pave the way to the discovery of transcendence. Ideas show, by virtue of their
existence, that not only the sphere of the average life and not only the sphere
of perception exist. Correspondingly, individuals cannot be reduced to the
dimension of their sphere perception. Through the recollection of the ideas,
the subject can acknowledge that there is a reality dimension which
transcends the dimension of the senses.

- Descartes enables us to observe the search for the conditions of certainty
regarding the activity of the minds. Descartes’ strategy, through his inquiry
into the innate idea of God and into the contents of this idea, is directed to the
demonstration of the existence of God: the demonstration of the existence of
God is functional to the foundation of the possibility of certainty of the
mental and cognitive activities of the subject.

- Locke considers the dimension of the internal and external experience as the
very root of the ideas: this position corresponds to Locke’s refusal of any form
of innatism whatsoever. Locke does not admit any innate idea, and sees the
origins of the ideas only in the external and internal experience. Innatism of
whichever ideas cannot be accepted; the subject is completely dependent on
his experience.

- A regards Berkeley, we concentrate our investigation on Berkeley’s strategy
of refusal of materialism. In Berkeley’s view, there is nothing else than ideas
in the mind of the subject. All objects are equivalent to ideas. From the
existence of the ideas the subject cannot legitimately infer the existence of a
reality which is independent of his own mind. The investigation on the
characteristics and sources of the ideas demonstrates that there is no
independent existence of entities outside God’s mind.

Keywords: Ideas, Plato, Phaedo, transcendence, perception, Descartes,
God, certainty, Locke, intellect, innatism, Berkeley, materialism.
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1) Introduction

In our study, we shall be dealing with some interpretations of the concept
of idea in western philosophy. We shall concentrate our attention on some
aspects of the interpretations which Plato, Descartes, Locke and Berkeley?
have given of the concept. In order to make the goals of our investigation
clear, we are going to present a list of objectives inherent to our analysis.
The intents which we are going to pursue in our study are the following
ones:

2 We are aware that, for an investigation on ideas, other authors of the history of
philosophy could have been chosen with the same legitimacy with which we
proceeded to our choice. Our choice in favour of Plato, Descartes, Locke and
Berkeley reflects our intention of showing the existence of a connection between
the interpretation of the ideas, on the one hand, and the human condition, on the
other hand. The interpretation of the ideas proposed by the mentioned thinkers is,
among other things, functional to the interpretation of the condition of the subject
in the world. In Plato, ideas introduce us to a dimension which transcends the
average reality: individuals are led, through the acquaintance with the ideas, to a
dimension which is beyond the individual life’s average dimension represented by
the sensible dimension. In Descartes, the idea of God as an innate idea which is the
basis for the demonstration of God’s existence is the first step towards the
discovery of the guarantee of the possibility of the certainty of the mental and
senses activities of the subject and, therewith, towards the subject’s liberation from
a condition of general doubt. Due to his strategy of a complete refusal of innatism,
Locke sees the position of the subject within reality as completely dependent on the
subject’s own experience: there is nothing else — as a source of knowledge for the
individual — than his own internal and external experience. Through his
interpretation of the ideas, on the one hand, and his interpretation of the entities of
the experience as being nothing other than the ideas of the mind, on the other
hand, Berkeley arrives at the refusal of any form of interpretation of entities of
reality as mind-independent entities: only minds (spirits) are substances in the
reality. It can thereby be seen that the different interpretations of the ideas entail a
different interpretation of the individuals in the reality. The difference in the
interpretations of the ideas imply a different interpretation of both the mental and
the objective reality.

Different interpretations of the thought of the thinkers to be discussed in this
article are, of course, possible: ideas in Plato, in Descartes, in Locke and in Berkeley
have actually found many interpretations. We shall of course propose our own
interpretation, but we are nonetheless aware that alternative interpretations do
exist. The responsibility for the interpretation which we present in our paper is, of
course, ours alone.
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- We aim to show that the interpretations of the concept of idea given
by the mentioned authors —i.e. Plato, Descartes, Locke and Berkeley
— is strictly connected to the interpretation of the individual

condition in the world exposed by each author. The origin of ideas
in the interpretation of the thinkers, the aims with which ideas are
used by the different thinkers, the relations holding among mind,
ideas and reality, and the ties linking ideas to the human condition
can be correctly assessed only within the whole theory of the
specific author that is dealing with the concept of idea. For instance,

0

In Plato, ideas being connected to a dimension of alterity
with respect to the average dimension of life opens — to any
individual who is able to recognise the existence of ideas —
the possibility of seeing the whole reality and one’s own life
in a different way. The existence of ideas proves that the
sensible dimension of reality, i.e. the dimension of reality
which can be grasped, and is actually grasped, through the
senses, is not the whole reality; correspondingly, the sensible
life is not the whole life.

In Descartes, the existence of innate ideas, i.e. of ideas which,
since they are present in the mind of any individual at least
from corporeal birth onwards, do not originate from the
individual life experience, corresponds to a specific
interpretation of the individual and of his relationship with
the world: the subject is not completely dependent on
experience and sensation for the formation of his own
thought and of his capability to think. Furthermore, the idea
of God as an innate idea is the factor which — through the
connected demonstration of the existence of God — enables
the individual to be certain of the existence of the external
world.

Locke, who regards the subject’s external and internal
experience as the exclusive source of our ideas, sees the
subject as being completely dependent on reality as regards
the process of formation of his own concepts.

In Berkeley, both the refutation of the existence of a reality
which is independent of the thinking subject, on the one
hand, and the presence of God as the entity that is the
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authentic cause of all the ideas present in the individual
mind, on the other hand, ought to turn away men from all
the atheistic positions. The inquiry into objects, minds and
ideas brings about a profound reform of the interpretation of
the whole reality. There is no mind-independent reality;
there is no possibility for the existence of a reality which is
independent of the mind of God.

- Furthermore, we are going to show some aspects of the importance of
the theological thought and of the transcendent perspective within
the history of philosophy. In Plato, in Descartes and in Berkeley the
meditation on ideas is connected, among other things®, to the
acquaintance with a dimension existing beyond the sensible life. In
spite of all the differences among the three authors, the thoughts of
these authors bear witness, in our opinion, to the importance, in the
history of philosophy, of the reference to transcendence, to theology
and to God*.

3 The interpretation of ideas in the mentioned thinkers is connected to many
aspects; the connections that we propose are, of course, not the only possible ones.

¢ At the beginning of our analysis, we are going to mention the editions and the
translations which we used throughout the survey of the authors chosen by us. For
Plato’s original texts we used Platonis Opera. Recognovit Brevique Adnotatione Critica
Instruxit loannes Burnet (5 vols.). For Descartes, we utilised Ouvres de Descartes
Publiées par Charles Adam & Paul Tannery. Meditationes de Prima Philosophia. VII. For
Locke we used An Essay Concerning Human Understanding, edited with an
introduction, critical apparatus and glossary by Peter H. Nidditch. For Berkeley we
referred to A Treatise Concerning the Principles of Human Knowledge, in: The Works of
George Berkeley. Volume I: Philosophical Works, 1705-1721. Edited by Alexander
Campbell Fraser, pp. 211-347, and Three Dialogues between Hylas and Philonous, in: The
Works of George Berkeley. Volume I: Philosophical Works, 1705-1721. Edited by
Alexander Campbell Fraser, pp. 349-485. For Plato’s translations we consulted Plato.
Complete Works. Edited, with Introduction and Notes, by John M. Cooper, Associate
Editor D. S. Hutchinson; The Dialogues of Plato Translated into English with Analyses
and Introductions by B. Jowett, and Plato. Phaedo, Translated with Notes by David Gallop
(further translations which we used are listed in the bibliography). For Descartes’
translations we consulted The Method, Meditations and Philosophy of Descartes,
translated from the Original Texts, with a new Introductory Essay, Historical and Critical
by John Veitch and a Special Introduction by Frank Sewall, and The Philosophical
Writings of Descartes, translated by John Cottingham, Robert Stoothoff, Dugald Murdoch,
Volume II. We consulted the mentioned translations of Plato’s and of Descartes’
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2) Programme
The programme of our analysis of the mentioned thinkers is as follows:

Throughout our analysis of Plato, we shall concentrate our attention on
the position of ideas as the entities paving the way to the discovery of
transcendence. Ideas show, by virtue of their existence, that not only the
sphere of average life and the sphere of perception exist: the existence
of ideas, together with the difference of ideas from the entities of the
sensible reality, proves that there is a dimension beyond the average life
and beyond the sphere of perception. Consequently, no individual can
be reduced to the dimension of perception and to his living in this
dimension. For the individual, the recognition of the existence of ideas
is the way to acknowledging a dimension transcending the dimension
of the senses.

Through Descartes, we shall be able to observe the search for the
conditions of certainty regarding the activity of the minds. We shall be
able to observe how Descartes” strategy, through his inquiry into the
innate idea of God and into the contents of this idea, is directed to the
demonstration of the existence of God, and how the demonstration of
the existence of God is functional to the foundation of the possibility of
certainty of the mental and cognitive activities of the subject.

Locke will lead us to the dimension of the internal and external
experience as the very root of the ideas and to the refusal of any form of
innatism whatsoever. Locke does not admit innate ideas and sees the
origins of the ideas only in the external and in the internal experience.
Innatism of whichever ideas cannot be accepted; the subject is
completely dependent on experience.

A regards Berkeley, we shall concentrate our attention on his strategy of
refusal of materialism. Berkeley’s argument is based on the fact that in
the mind of any subject there is nothing else than ideas, and that, from
the existence of the ideas, the subject cannot legitimately infer the
existence of a reality which is independent of his own mind; the
investigation on the characteristics and sources of ideas demonstrates
that there is no independent existence of entities outside the minds.

texts without, however, entirely following any of them: we always tried to come

up with our own translation of the passages of Plato and of Descartes quoted in
our study. The use of italics in the original texts has been maintained in our
quotations.
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In our study, we shall not discuss the question whether different
interpretations of ideas given by the authors chosen by us and the different
demonstrations which can be found in these authors are right or wrong.
We shall direct our attention exclusively to the reconstruction of some
aspects of the authors’ interpretations of ideas.

3) Plato: ideas as the way to transcendence

Beginning with Plato, we are of the opinion that the acquaintance with the
ideas brings about a complete transformation of the individuals.
Throughout the Phaedo — Plato’s work which we mainly focus on here —
ideas represent, among other things, the root of the intellectual growth of
the individuals®. The existence of ideas is, in the Phaedo, functional to the
demonstration of the immortality of the soul. The very existence of ideas
shows that the sensible dimension does not correspond to the whole

5 The mentioned passage will be quoted in separate parts. In short, we are
interested in the following passages and connections of the whole reasoning which,
in our opinion, constitutes one of the pillars of Plato’s meditation throughout the
Phaedo:

The kind of knowledge which comes about through the recollection of
something already present in the soul is, actually, recollection — There are entities
— apprehended by the soul —, which are constitutively different from the entities of
sense perception — These entities are the ideas — The ideas exist - The dimension
of ideas is different from the dimension of the sense perception — All the entities
of the sense perception are inferior to the corresponding ideas — The sense
experience cannot be the origin of the subject’s acquaintance with the ideas, since
the sense experience exclusively delivers sense data to the subject - Sense data
remind the subject only of entities which the subject became acquainted with in a
life period which is not the period of the sensible life — Ideas are not originally
known during the sensible life. They are only recollected during the sensible life:
they are already present in the souls from the beginning of the sensible life — Ideas
are originally known in a dimension preceding the sensible life — There is a
dimension of the soul which precedes the sensible life — Ideas introduce the
subject to a different dimension of reality.

Throughout the section of the Phaedo 69e6-107b10, Plato’s conception of the
existence of a difference between the realms of Being, to which ideas belong, and
the realm of the sensible concretisations often emerges. The soul as such is more
similar to the realm of Being, whereas the body is more similar to the realm of the
sensible concretisations (see especially Phaedo 78b4—84b8).
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reality. Ideas, in their own complex, constitute an alternative dimension in
comparison with the dimension of the sensible reality. They belong to a
dimension which is different from the dimension of the sensible reality. The
contact with the dimension of ideas awakens, in the individual, the
awareness that ideas belong to a different reality dimension in comparison
with the dimension of the average experience.

Therewith, the contact with the dimension of the ideas awakens the
awareness that there is a reality dimension which is alternative to the
sensible dimension.

The knowledge of the existence of ideas entails a plurality of aspects:

i) Itis knowledge that ideas are the explanatory cause® due to which an
entity or a plurality of entities have a property.

ii) It is knowledge and awareness that the ideas belong to a dimension
which is different from the dimension perceptible through the senses.
There is a dimension beyond the dimension which is experienced through
the senses. Not all contents present in the soul have their origin in the sense
perception.

iii) It is knowledge of the capacity which the soul has already in itself
before having actual contacts with the sensible dimension: the soul is, as
such, no empty container. On the contrary, the soul already has at its own
disposal an apparatus of ideas like equal as such, beautiful as such, and so
on, before the very beginning of its sensible experience’. The innate ideas
steadily lead the mental and senses activity of the individual®.

¢ The use of the attribute ‘explanatory’ connected to ‘cause’ is due to our aim of
clarifying that ideas are not the efficient causes of the presence of a property in the
sensible reality.

7 For the presence in the soul of concepts which - like being and not-being, like and
unlike, same and different, number, good and bad, beautiful and ugly — do not
derive from perception, see Theaetetus 184b4-186e12.

8 Ideas are, among other things, an instrument used for defeating the conception of
a relativism of causes for the entities possessing a property: entities of the average
reality have properties like equal and beautiful due to the existence of equal as
such and beautiful as such. There is one precise cause for and in correspondence to
any property — like beautiful and equal — possessed by sensible entities. There are,
in the reality, entities which are independent of any subject and of any individual
consideration. The subject discovers them, it does not create them. Ideas represent
the proof of the falsity of any relativistic position: if there are ideas, there is no
space for relativism.
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The analysis of ideas in the Phaedo reveals the existence of entities which
constitute the uniform causes of the presence of a property in a plurality of
entities: for instance, all beautiful entities are beautiful due to the idea of
beautiful®. Hence, the presence of beautiful in the plurality of things is not
due to different causes corresponding to any case of beautiful: there is one,
and only one explanatory cause for the fact that the plurality of the sensible
concretisations of beautiful is beautiful. In other words, all the sensible
concretisations of beautiful are beautiful due to one and only one
explanatory cause. Moreover, ideas prove to be basic for the demonstration
of the existence of a dimension which is different from the sensible
dimension. Ideas have, therefore, at least a double function:

a) they are the uniform cause for the presence of a property in a plurality

of entities;
b) they lead the individual to the awareness of the existence of a
dimension which is different from the sensible dimension.

Ideas lead the subject to the knowledge of the uniformity of cause for a
plurality possessing a property — for instance, the idea of beautiful brings
the subject to the knowledge of the uniformity of cause for a plurality of
beautiful things being beautiful —. As a consequence, the very existence of
ideas defeats the hypothesis of a plurality of explanatory causes for the
explanation of the possession of a property. Nonetheless, the knowledge
that we reach through ideas entails not only the knowledge of the
uniformity of cause for the different sensible concretisations: this
knowledge constitutes the way to a transcending dimension. The
knowledge of ideas directly leads the subject to the recognition of the
existence of the transcendent dimension.

We are going to begin this analysis of some interpretations of ideas by
taking into consideration some positions of Plato on the subject of ideas. In
Phaedo 74a2-75d6 '° we find the following observations of Plato on
knowledge, recollection and ideas. Plato is speaking of the relationships
among knowledge, process of remembering and recollection. Throughout
the sentences which precede the mentioned passage, Plato has exposed
different ways in which the process of remembering takes place and has

% See Phaedo 100c3—e4.
10 We have divided the passage Phaedo 74a2-75d6 in different sections which will
be quoted one after the other in the present text.
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stated that the process of recollection can come about both from similar and
from dissimilar things'!:

‘In all these cases, then, does it not happen that the recollection comes about
from similar things, on the one hand, but also from dissimilar things, on the
other hand?

It happens.

But whenever one remembers something from the similar things, is it then
not necessary that one also experiences this, i.e., to consider whether or not
this entity, as regards the similarity, is inferior to that entity of which he was
reminded'??

It is necessary.

Then consider whether this is the case. We say perhaps that there is
something equal, — I do not mean a log to a log, or stone to a stone, or
anything else of that kind, but some further entity beyond all these, the
equal itself'®: shall we say that there is something or nothing?

Indeed we shall say that it exists, by Zeus, said Simmias, most definitely.
And do we know what it is?

Certainly, he said.” (Phaedo, 74a2-b3)

11 The ancient Greek words used by Plato which are translated with ‘idea’ are
‘ooon’ and ‘ooooc’. None of these ancient Greek words compare in the passage
which we are going to quote. For occurrences of these words, we refer, as regards
the Phaedo, to the following passages (further occurrences of the two words can of
course be found in other dialogues): 102b1, 103e3, 104c7, 106d6 — for ooooo — and
104b9, 104d2, 104d6, 104d9, 104el, 105d13 - for mmom — Actually, both ancient
Greek expressions have been translated in other translations with the word ‘form’.
We shall not deal in this context with the question of the most appropriate
translation; nonetheless, we would like to say that the discussion on the concept of
ideas as it is used by Plato begins with the observations expressed by Aristotle on
and against Plato and Platonism (see, for instance, Metaphysics Alpha 6, Alpha 9,
Zeta 6, Mu 4, Mu 5), and then goes on throughout the whole history of philosophy.
Therefore, we think that it is correct to consider Plato as the first to use and
interpret the concept ‘idea’.

12 The entity which serves to begin the process of recollection is inferior to the
entity which the individual is reminded of through this entity.

13 As we can see, the equal itself, i.e. the idea of equal is different from the sensible
equals. The difference between equal itself and the sensible equals is often
mentioned throughout this passage. Connected to this diversity is the diversity
between ways of knowing the equal itself, on the one hand, and sensible equals, on
the other hand.
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As we can see, Plato introduces from the beginning a difference between

i. sensible concretisations of equal, on the one hand,

ii. and equal itself, on the other hand.
The existence of the equal itself is affirmed, but not directly demonstrated,
even though the awareness of the difference between sensible
concretisations of equal and equal itself attests to the existence of
something beyond the sensible concretisations. The soul’s way of becoming
acquainted with the equal itself testifies that the equal itself does not belong
to the dimension of the sensible concretisations of equal:

“Where did we acquire the knowledge of it?'* Did we not conceive that
object from these entities which we were just mentioning, on seeing logs or

4In our opinion, one of the difficulties of this passage is represented by Plato’s
changing, step after step, the consideration of the process of acquaintance with the
equal itself. The initial impression originating from the text is that the equal itself is
being known through the acquaintance with the sensible concretisations.
Afterwards, the process of contact with the ideas, which initially seemed to be a
process of acquisition of new knowledge, turns out to be, actually, a process of
recollection. The individual has already in himself the equal as such; there is no
new apprehension of an entity which previously was completely unknown to the
subject. There is rather a process which changes the subject from the initial
condition of unawareness of the presence of contents in his own soul to the
condition of the awareness of the presence of these contents. Actually, the equal
itself is not being known, but exclusively recollected by the soul. The process is
therefore as follows:

Presence of an apparatus of ideas in the soul; soul’s initial unawareness of this
presence — Soul’s contact with a sensible concretisation of an idea — for instance,
contact with a sensible concretisation of the idea of equal — — Soul’s recollection of
the idea through the connection existing between sensible concretisation and idea
— The subject reaches the awareness of the existence of ideas and the awareness of
the presence of ideas in himself; the subject becomes therewith aware of the
existence of a dimension which is other than the sensible dimension.

After becoming aware of the presence of ideas in his own soul and after
becoming aware of the connection existing between ideas and sensible
concretisations, the individual understands that his capacity to see and to classify
the sensible concretisations as concretisations of an idea depends on his having
previously met the ideas and their dimension. Without ideas, the individual would
have no instrument to classify the objects of his own experience.
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stones or some other equal things, while this object is different from these?
Or does not it seem different to you? Look at it also this way: do not equal
stones and equal logs, though they are the same entities, sometimes seem
equal to one, but not to another?

Yes, certainly.

But what of the equals themselves? Did the equals themselves ever seem to
you unequal, or equality inequality?

Never yet, Socrates.

Then these equals and the equal itself are not the same, he said.

It seems to me that they are in no wise the same, Socrates.” (Phaedo, 74b4—c6)

Through the sensible equals the subject arrives at conceiving the equal as
such. Through the recognition that the sensible equals can seem, and
actually seem, to be equal and unequal, whereas equality never seems to be
inequality, the presence of a difference between the equality and the
sensible equals is recognised too. Through this kind of recognition, the
subject becomes able to understand the unbridgeable difference which
holds between the equal itself and the sensible concretisations of equal. The
sensible experience gives to the subject exclusively a kind of concretisations
of equal which is inferior to the equal itself. These concretisations do not
procure to the subject a direct acquaintance with the equal itself.

Since the sensible concretisations lead the subject to the equal itself, the
subject must already have known the equal itself before coming in contact
with the sensible concretisations. Equal as such has relationships with the
sensible concretisations: the subject arrives at the recognition of the
existence of the equal as such through the sensible experience, while this
specific process of acquisition of knowledge proves to be, on a closer look, a
recollection of contents which the subject already has in his own soul. The
difference holding between equal itself and the sensible concretisations too
is arrived at through this process. This difference holds for all ideas. Plato
continues his exposition as follows:

‘But still, from these equals, which are different from that equal, have you
conceived and have you acquired the knowledge of it?

You tell perfectly true things, he said.

It being either similar to these or dissimilar?

Certainly.
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Anyway, it makes no difference, he said; so long as, on seeing one thing,
you, from this sight, think of another thing, whether it be similar or
dissimilar, it is necessary that it has been recollection’?, he said.

Certainly.” (Phaedo, 74c7-d3)

The subject has already in his soul the image and the corresponding
knowledge of the equal itself before the subject comes in contact with the
sensible concretisations. Since the sensible equals are different from the
equal itself, the subject cannot have originally apprehended the equal as
such from the sensible equals. There is, for Plato, no direct way going from
the apprehension of the sensible equals to the equal as such. The equal as
such must already be inside the subject before the beginning of his sensible
life.

Without the previous apprehension of the equal as such, the individual
could not acknowledge the sensible equals as likenesses of the equal itself.
The subject would not be able to classify those sensible entities as being
actually likenesses of something (in this particular case, the subject would
not be able to classify the sensible concretisations of equal as likenesses of
the equal as such), if he did not have ideas steadily leading the activity of
his soul.

For the individual who lives in the sensible dimension, the process of
apprehending the equal itself is a discovery of what he, actually, already

15 This process, which could appear to have been acquisition of new knowledge,
proves to be, on closer inspection, recollection. The recollection is recollection of an
entity which, therefore, since it is exclusively recollected, is already present in the
soul. The soul is exclusively recollecting this entity, the soul is not knowing this
entity as if this entity were previously, for the soul, a complete unknown entity. In
the particular case, sensible equals being connected to the equal itself by being both
similar and dissimilar to the equal itself lead the soul to think of the equal itself.
The equal itself does not coincide with the sensible equals: hence, the subject does
not know the equal itself through the sensible equals. The subject exclusively
recollects the equal itself through the sensible equals. As sensible equals are
recognised by the subject in their being connected to the equal itself, the subject
understands that the equal itself must already be in its soul. Thus, the process
experienced by the subject consists in the passage, fulfilled by the subject, from the
initial unawareness of the presence of the equal itself in his soul to the awareness
of the presence of the equal itself in his soul. The general effect of the process of
recollection, for the subject, consists in a new awareness of himself, of the reality
constitution and of his own position in the reality.
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has in the soul. The process experienced by the subject consists in returning
to contents which have been already apprehended by the subject in another
dimension and which, actually, always direct the mental and senses
activity, even though the subject is not aware of the existence of ideas and
even though the subject is not aware that any judgment involved in his
classification of reality is always structured by his ideas.

The sensible experience gives to the subject, through the contact with the
sensible concretisations of equal, the elements for the arising of the
awareness, in the subject’s soul, of the already present knowledge of the
equal itself. Through the sensible concretisations the subject is able to
recollect the equal itself. Thus, the sensible experience leads the subject to
the recollection of the equal itself. The sensible experience cannot give to
the subject, however, the direct contact with the equal itself, since the
sensible experience only gives to the subject defective concretisations of the
equal. The knowledge as such of the equal, which will be then awakened
again in the subject through the sensible experience, must have taken place
before the beginning of the sensible experience. Plato brings thereafter his
own inquiry forward in the following way:

‘What now? — he said — Are we affected in such a way with regard to the
instances in the logs and to the equals we mentioned just now? Do they
seem to us to be equal in the same way as what it is itself’®, or does
something of that'” lack for them to be such as the equal is, or does nothing
lack?s?

16 Le. the equal itself.

17 1.e. something of the equal.

18 To understand the difference between equal as such and sensible equals is the
first step towards the comprehension that there is not only one reality dimension.
The difference between reality dimensions is entailed and manifested by the
difference between idea of equal and sensible equals. Since the idea of the equal
can exclusively be recollected, but not originally known, by the senses activity —
the data obtained through the senses activity are always inferior to the idea of
equal, so that the knowledge of the idea of equal cannot derive from the senses
activity —, and since the idea of equal is different from the data acquired from the
senses activity, the idea of equal must belong to a dimension which the subject has
experienced and with which the subject has become acquainted before the
beginning of the individual sense experience. Furthermore, since the sense
experience coincides with the sensible life, the acquaintance with the ideas must
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It lacks very much, he said.
Then we agree that, whenever anyone, on seeing a thing, thinks to
himself:

“this thing that I now see seeks, on the one hand, to be such as another of the
things that are is, but, on the other hand, it is deficient, and cannot be such
as that thing is, but it is inferior’, it is necessary that the man who thinks this,
happened to previously know the object to which he says that, on the one
hand, that entity is like, but that'®, on the other hand, that entity is inferior20?
It is necessary.” (Phaedo, 74d4—-74e5)

The sensible concretisations are inferior to the equal itself. The
unbridgeable difference between sensible concretisations and idea shows
that knowledge of the ideas cannot be obtained through the sensible
experience. Since the sensible experience can give to the subject only
inferior concretisations, the subject would never be able to reach the
acquaintance with the equal itself through the sense experience alone.
Equal as such, in particular, and ideas, in general, are apprehended by the
subject through another kind of experience. The subject must have become
acquainted with the equal itself before the beginning of his sensible
experience.

Sensible experience only awakens the recollection of entities which the
subject has known in another dimension: it brings nothing new, but
exclusively finds a connection with something already present in the soul
of the subject.

have occurred before the beginning of the sensible life, i.e. it must have taken place
before the corporeal birth. Therefore, there is a life of the soul before the beginning
of the corporeal existence, and there is a reality dimension independent of the
dimension with which the subject is acquainted through his own senses and
throughout his sensible life. The fact that ideas are unreachable through the sense
perception of the subject, but are nonetheless in the soul of the subject, is the sign
that a dimension exists beyond senses activity and sensible life: not all the contents
of the soul come from the sensible experience; not everything is, or is reducible to,
the sensible experience.

19 L.e.: “... the object to which he says that, on the one hand, that entity is like, but to
which he says that, on the other hand, that entity is inferior?’

2 The sensible entity is similar to, but is nevertheless inferior to the entity which is
not attainable through the senses.
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The sensible experience cannot give, on its own, the knowledge of any
idea. It cannot furnish the experience of the idea as such: it only gives the
likeness of the idea and, therewith, paves the way for the process of
recollection of the idea?. The dimension of ideas is already present in the
dimension of the sense experience: if the subject did not have ideas, the
subject could not interpret reality. Subjects experiencing sensible equals
and acknowledging sensible equals as equal can recognise sensible equals
as equal since they already possess the notion of equal before their actually
applying this notion to the particular sensible cases of equal. Actually,
everybody, knowingly or not, uses ideas during the process of classification
of reality: the difference between individuals consists in the degree of
awareness which the individuals are able to reach, of the existence of the
ideas and of their own using ideas. Afterwards, Plato expresses the
following positions:

‘What now? Have we too been affected in such a way, or not, with regard
both to the equals and to the equal itself?
By all means.

21 One of the results of the whole reasoning of Plato throughout the Phaedo seems to
be that the dimension of ideas cannot, under any circumstance, be arrived at
through an inquiry into the sensible equals and through a consequent abstraction
of the basic characters of the equal itself from the sensible dimension, unless the
dimension of the ideas is already known to the subject before the beginning of the
sensible life condition. Sensible equals are appropriate in order that the subject
recollects the ideas; they are not sufficient for the subject to come to know
previously completely unknown ideas. Plato does not seem to assign to the
individual the capacity of an intellectual intuition of the equal itself when the
individual is already living in the sensible dimension. Plato’s exposition gives the
impression that, once the individual is in the corporeal life, the individual can only
recollect entities existing beyond the dimension of the senses, whereas he has
actually already met these entities before the beginning of the sensible life. Once
the subject is in the corporeal life, he cannot autonomously achieve the
acquaintance with the entities existing beyond the dimension of the senses. The
dimension of the senses as such prejudices the free activity of the intellect and
strongly limits the sphere of activity of the intellect itself during the sensible life.



64 | Kathrin BOUVOT, Gianluigi SEGALERBA

Therefore it is necessary that we previously knew the equal before that time

when we first, on seeing the equals, thought that all these, on the one hand,

were striving to be like the equal but, on the other hand, were inferior to it

That is so.

Yet we also agree that we have not formed a notion of it, and that it is not

possible to form a notion of it from anywhere but seeing or touching or

some other of the senses — I say that all the senses are the same.

Yes, they are the same, Socrates, for what the argument aims to make

manifest.

But from sense perceptions one has to think that all the entities in the sense

perceptions both are striving for what equal is, and are inferior to it; or how

do we express it?

Like that.” (Phaedo, 74e6-75b3)
If the subject did not know the equal itself before the beginning of the
sensible experience, the subject would not be able to see the inferiority of
the sensible concretisations in comparison with the equal itself. The subject
must already know the equal itself before the beginning of his own sensible
experience: otherwise, the subject would not be able to make a comparison
between equal itself and sensible concretisations of the equal. The subject
simply would not have the notion as such of the equal itself. Plato states
that the subject has achieved the acquaintance with the equal itself in a life
phase preceding the sensible dimension:

“Therefore, it must have been before we began to see and hear and use the
other senses, that we happened to acquire knowledge of the equal itself, of
what it is, if we were about to refer the equals coming from our sense
perceptions to it, supposing that all entities strive to be like it, but are
inferior to it.

That necessarily follows from what has been said before, Socrates.

Now we saw and heard and had all other senses, just as soon as we were
born?

Certainly.

But we must, we are saying, have acquired our knowledge of the equal
before these?

22 Since there is an unbridgeable difference between equal as such and sensible
equals, and since the equal as such can only be recollected, but not originally
known, through the sense perception, the equal as such must have been known in
a life dimension with precedes the senses activity and the life in the sensible
dimension.
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Yes.

Therefore, as it seems, it is necessary that we have acquired it before we
were born®.

It seems so.

Therefore, if we, having acquired this knowledge before birth, were born
possessing this knowledge, we knew both before we were born, and
straightway when we were born, not only the Equal, the Greater, the Smaller
but also all such entities? Our present argument is no more about the Equal
than about the Beautiful itself, the Good itself, the Just, the Pious and, as I
say, about all the entities upon which we put the seal ‘what it is’, both when
we are putting questions and when we are giving answers. So it is necessary
that we have acquired the knowledge of all these entities before we were
born.

That is so.” (Phaedo, 75b4-75d6)

2 The demonstration of the diversity between reality dimensions functions, in our
opinion, as follows:

i) Sensible equals and equal itself are different from each other.

ii) After due reflection on this difference, the individual is aware of the
difference between the sensible equals and the equal itself.

iii) The knowledge of the equal itself cannot be attained through the knowledge
of the sensible equals, since the sensible equals are imperfect. On the basis of his
own experience and on the basis of the data acquired through this experience, the
individual can exclusively recollect the equal itself, but he cannot arrive at the
equal itself on the basis of experience alone, since there is no equal itself in the
sensible dimension. There is no possibility of apprehending the equal itself in the
sensible dimension. Ideas do not belong to the domain of the senses in spite of the
fact that the sensible domain is connected to the ideas.

iv) Since individuals live, from their own corporeal birth onwards, within the
sensible dimension, the knowledge of the equal itself must have been gained
before the very beginning of the corporeal birth. The equal itself is already in the
soul of the individual at his corporeal birth.

v) There is a dimension of existence which is beyond the sensible dimension.
Ideas represent for the subject, among other things, the guides towards a different
dimension of reality. Through ideas, the subject becomes aware of the existence of
another dimension.

The sensible concretisations of equal are inferior to the equal itself since the
sensible concretisations are always relative to the context: for instance, they can
seem equal to something and not equal to something else. They are irremediably
relative to the context in which they are. This does not hold for the equal as such:
the equal as such is equal and nothing else; it can never appear to be unequal.
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Many aspects of this passage are interesting. We are going to focus on the
difference of dimension between ideas and perceptible entities. Here Plato
is introducing both ideas and the difference between ideas and entities of
the average reality: Plato clearly interprets ideas as constitutively different
from the entities of the average reality?. For the subject, having innate ideas
means being free from the relativity of the perceptible entities and of the
whole sensible dimension.

The idea of equality is something absolute in its being equal: it is not,
and it will never appear unequal. Particular equals are always relative: they
will always appear unequal too; at least, there is always the possibility that
a particular equal appears unequal. The particular concretisations of an
idea will always appear to be something else than only equal.

Entities of the sensible dimension are relative entities: they exist in a
dimension of relativity. On the contrary, ideas are not relative: they will
never appear to be something different from what they are as such (the
idea of equality will never appear to be unequal). They are absolute, that is,
they are not affected by the dimension of relativity. Sensible concretisations
of a property are relative since they are always relative to the context in
which they are: for instance, sensible equals can appear equal to something
and not equal to something else. The idea of equal is absolute since it
cannot appear to be different from that which it is. The sensible
concretisations of an idea, in general, and of the equal, in particular, are not
the property as such, whereas any idea is the property as such —i.e. it is the
property itself — and it is nothing other than the property — the idea of
equal, for instance, is equal and nothing else —?°. Sensible concretisations are
affected by the relativity of the sensible dimension; ideas, on the contrary,
are free from this relativity.

This point has precise effects on the subject: the subject who is aware of
the existence of ideas is a subject who, at least as regards his being

24 There is not a complete incompatibility between the dimension of ideas and the
dimension of the average reality, but there is a clear difference between the two
dimensions. Ideas have their own existence, independence and consistency. The
fact that the knowledge is not gained through the senses means that the object of
this knowledge belongs to a domain which is different from the dimension of the
senses. The reality which is experienced through the senses is not the whole reality.
% The question regarding the possible interpretations of the difference between the
ideas and their sensible concretisations would deserve as such a new study.
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connected to the ideas, is absolute. Through the awareness of the existence
of ideas and through the knowledge of ideas, the individual acquires an
outlook on reality which is not dependent on the relativity of the sensible
dimension. Ideas are absolute, whereas sensible entities are always
dependent on particular points of view and on the context in which they
are: for instance, sensible concretisations of equal are equal to something,
unequal to something else. Sensible concretisations are, therefore, never
absolutely, but, on the contrary, always relatively equal. The individual
who becomes aware of the existence of ideas will have a relation with the
world which is different from the relation that a subject who is not aware of
the existence of ideas has: the individual knowing ideas is not dependent
on the dimension of sensibility (at least not entirely dependent). He is not
imprisoned in the dimension of the sense data. Thus, the condition of the
individual changes completely after his becoming aware of the existence of
ideas?.

Ideas exist independently of the thinking subject. The dimension of ideas
reveals to the subjects who are able to attain the acquaintance with the
ideas, the existence of a dimension which is different from and — at least in
a certain measure — alternative to the average dimension of life. The
knowledge of ideas and of the dimension of ideas represents, among other
things, the awareness that reality does not consist only of the sensible
experience and of the entities connected to the sensible experience: to
become acquainted with ideas is to become acquainted, first of all, with a
reality different from the reality of the senses. Acquaintance with the ideas
represents an immediate acquaintance with a dimension transcending the
sensible life.

% A subject without ideas would have no instrument to give an order and a
uniform disposition to reality. Without ideas, a subject would only have spread
appearances of reality without mutual connections. The individual would not be
able to collect the entities of experience under a common concept. In the case of the
equal, for instance, without the idea of equal, the sensible equals would have no
mutual relationship, since the cause for their being equal would be different in
each individual case and would be interpreted by the subject in each individual
case in a different way. The relevance of ideas is all the clearer, the more we try to
imagine what the subject would be without ideas: there is no organisation in the
reality, and there is no organisation process fulfilled by the subject regarding the
contents of the reality, without ideas.
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Hence, in our opinion, the contact with the dimension of ideas in Plato
does not only regard the cognitive, the theoretical dimension of the
individuals?; it regards, of course, this dimension too, but it entails, first of
all, the acquaintance with a reality and a life dimension which is alternative
to the average dimension of reality and life experienced by the individual,
i.e. to the sensible dimension?. The soul acquires, through the contact with
the ideas and throughout its experience within the dimension of the ideas,
the clear awareness of the existence of a dimension which is different from
that in which the individual lives his sensible life. This brings about, in the
subject, a complete change of outlook on his own life condition and on the
constitution of the whole reality.

2 In other words, for the subject the contact with the ideas and with the reality
dimension to which the ideas belong means acquiring the knowledge of the
authentic constitution of a property which exists in a dimension different from the
average life dimension and which is nonetheless present, through its sensible
concretisations, in the sensible reality too. This contact, furthermore, is for the
subject the acquaintance with another dimension of reality and with another
dimension of life. Hence, the contact with the ideas does not only regard the
theoretical dimension of the individuals, or, put another way, the theoretical
dimension involves in Plato the contact with another dimension of reality and with
another condition of life.

% Qur standpoint can be expressed in a different way too: on the one hand, ideas
represent, for the subject, the basis for the knowledge of the explanatory cause of
the presence of a property in a plurality of entities. On the other hand, ideas
represent, for the subject, the way to the knowledge of a reality dimension which is
different from the reality dimension perceived by the senses: ideas are, for the
subject, the instrument of his acquaintance with the existence of an alternative
dimension of reality. The knowledge connected to the ideas has, therefore, many
aspects: it is, on the one hand, knowledge of ideas, of the function of ideas in the
reality, of the contents associated to the ideas; it is, on the other hand, knowledge
of the dimension to which ideas, as entities, belong. Ideas extend the existential
perspective as such of the subjects: the subjects become therewith aware of the
existence of another dimension. The subject who becomes aware of the existence of
ideas is aware of the existence of a dimension of reality which, on the contrary, is
ignored by any individual who has no awareness of the existence of ideas. Thus,
the cognitive life and the cognitive dimension of the individuals prove, on a closer
look, to have many significances.
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Throughout further passages of the Phaedo we can see that ideas explain
the cause of possession of a property from a plurality of entities. See, for
instance, the following passage:

‘Consider then, he said, whether what comes next after that seems to you as
it seems to me. For it seems to me that, if anything else is beautiful besides
the beautiful itself, it is beautiful for no other reason than because it partakes
of that beautiful; and I say so, in truth, with everything. Do you agree to this
sort of cause?

Ido.

Therefore I no longer understand nor can I recognise all these other wise
causes; but if anyone gives me, as the reason why a given thing is beautiful,
either its having a blooming colour, or its shape, or something else like
that?, I dismiss those other things — for I am confused by all those other
things — but in a plain, artless, and perhaps simpleminded way, I hold this
close to myself, that nothing else makes it beautiful except either the
presence of that beautiful, or the communion in that beautiful, however it
accrued; for I do not affirm confidently this as yet, but I confidently affirm
that all things are beautiful by the beautiful. For this seems to me to be the
safest thing to answer both to myself and to another, and, if I cling to this, I
believe I shall never fail, but I believe that it is safe to answer both to myself
and to anyone else that the beautiful things are beautiful by the beautiful; or
does it not seem to you too?

It seems to me30.” (Phaedo 100c3—e4)

2 We can observe in this passage the effect, on the subject, of the absence of
recognition of the existence of ideas: if the subject does not arrive at the awareness
of the existence of ideas, he is not able to indicate a uniform and unique cause for
the presence of the different sensible concretisations of beautiful. Likewise, the
individual who has no awareness of the existence of the beautiful as such is not
able to see the mutual connection existing between the different sensible
concretisations of beautiful — the connection consists in their having all the same
cause for their being beautiful —. The individual living in this condition of
ignorance manages to see only a plurality of mutually disconnected concretisations
of beautiful, any of which has a different cause for its being beautiful. Within an
outlook on reality characterised by the absence of recognition of the ideas’
existence, the existence of any instance whatsoever of a property is each time
referred to a different cause. Within this kind of outlook, there is no absolute
structure: there is exclusively a relativity of causes.

% This passage clearly states, in our opinion, that ideas are the causes for a
plurality’s possessing a property. This is, without doubt, an aspect of the position
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As alluded to at the beginning of this paragraph, the existence of ideas is
the cause of a plurality of entities possessing a property — the idea of
beautiful is the cause of a plurality possessing the property of being
beautiful and hereby explains why a plurality of beautiful things are
beautiful —. There is a uniform explanation for the presence of properties in
the sensible dimension, in spite of the imperfection of the entities of the
sensible dimension. The presence of relative concretisations of a property is
due to an absolute cause®: the foundation of a system of explanatory causes
independent of any context has thereby been reached.

If the cause of the presence of a property were not uniform for all the
entities possessing this property, i.e. if there were no uniform cause for the
possession of a property from a plurality of entities, the individual could
not classify the sensible concretisations of the property with the same name
and under the same concept. If the sensible equals are equal due to
different causes, there is no connection between the different sensible
equals. Exclusively the uniformity of cause — in this particular case, the
equal itself as uniform cause for all sensible concretisations of equal —
legitimates the application of the concept of equal to all the sensible equals.
This is, undoubtedly, a constitutive aspect of ideas. However, this is not the
only aspect of ideas. Ideas are the way to the manifestation of the existence
of an alternative dimension and to the demonstration of the immortality of
the soul. Ideas open the outlook on another dimension: they are the proof
that not only sensible things exist, and that reality does not consist
exclusively of sensible things. In Plato’s ideas, a compresence of different
features for ideas can therefore be observed:

- Ideas are the uniform cause of the presence of a property in a plurality
of entities.

of ideas within reality. It is not, however, at least in our view, the whole sense
which is to be connected to the ideas. Ideas also introduce the subject into a
dimension which is not completely extraneous to the sensible dimension, since
ideas are the cause of a plurality of sensible entities possessing a property. Ideas
transcend, however, the sensible dimension since they cannot be reduced to it.

31 If the subject remained only at the level of the sensible dimension, the subject
could not have at its disposal correctly founded interpretations of reality. Since
sensible equals are unequal too, if the subject had only the dimension of the
sensible reality, the subject could not have instruments to possess the authentic
concept of equal.
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- Ideas belong to a dimension which, at least partially, is alternative to
the average life dimension. The existence of the ideas shows that not
only the dimension of sense perception exists®.

Ideas are present in the soul, but they exist outside the soul too. They can
never be detached from the dimension of transcendence. The knowledge of
the existence and of the constitution of ideas is not only knowledge of the
uniformity of the cause of the presence of a property in a plurality of
entities. This kind of knowledge is knowledge of the existence of a
transcendent dimension too. Besides, the knowledge of the existence of a
uniform cause is knowledge that not everything is relative to the subject: in
the reality, there are contents and structures which hold independently of
any subject. Whereas sensible equals can appear equal and unequal, this is
not the case for the equal as such: the equal as such always appears to be
equal®. The relativity belonging to the concretisations only regards the
dimension of the senses. It does not regard the dimension of ideas.

In the myth of the souls of the Phaedrus®, the education power of the
realm of Being and of the truths is clearly expressed: without the

3% In the passage Phaedo 76d7-77a5 Plato clearly states that, if ideas exist, then the
souls exist too before the corporeal birth, since the souls must have become
acquainted with the ideas in a dimension different from the sensible one. If ideas
do not exist, the argument for the existence of the souls as preceding the corporeal
birth of the subject cannot function. The connection between the existence of ideas
and the existence of the souls before the corporeal birth is straightforward.

% In the section of the Phaedo dedicated to the different demonstrations of the
immortality of the soul (see Phaedo 69e6-107b10), Plato exposes, among other
things, the similarity of the soul to the dimension of ideas. The fact that the soul is
similar, as regards its own constitution, to the dimension of the ideas represents,
for the individual, an admonishment to educate his own soul to the ideas and to
move away from the dimension of the body as much as possible — or it represents,
at least, an admonishment, directed to the individual, to become aware that the
reality does not consist only of the sensible dimension. The inquiry into the ideas
and the demonstration of the immortality of the soul is connected, in Plato, to the
statement and to the determination of the dimension to which the soul, as such,
belongs. The investigation on ideas is functional to the discovery and description
of the authentic dimension of the soul, which is the dimension existing beyond the
senses.

3 See Phaedrus 245-250. The entities which are the object of the contemplation can,
in our opinion, be regarded as ideas, even though they are not expressly classified
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contemplation of justice, temperance, knowledge and of all the entities
which really are, the individual soul will fall and, as a consequence, will be
condemned to the incarnation. The entities which are to be contemplated
are entities independent of any subject: they are over and above the
subjects knowing them. In the myth of the Phaedrus, it is expressed that all
living beings, herein including gods, need the contemplation of these
entities: men need the contemplation of specific entities in order to attain
and to maintain the correct moral formation3. Correspondingly, the
insufficient contemplation of these entities brings about an insufficient
moral formation®. The dimension of men is a dimension of constitutive
limitation. Men are, as such, limited entities; they are both intellectually
and morally limited entities. They cannot constitutively reach the same
contemplation of the realm of Being which gods can achieve. Men are
constitutively limited within the dimension preceding the corporeal birth
and are then limited in the earthen dimension. The inferior degree of the
kind of knowledge which individuals are able to attain is a sign and, at the
same time, a consequence of the constitutive inferiority of the nature of all
human individuals in comparison with the constitution of the gods.

The relevance of the education to the dimension of Being and of ideas is
expressed by Plato in the Republic too. Throughout the Republic we can see
that the condition of the absence of education at least increases the risk of
degeneration of soul and of society. Individuals are born in a condition of
absence of education, which corresponds to the imprisonment of the cave:
this corresponds to a condition of instability. The condition in which
individuals usually live, described through the image of the cave,
corresponds to a dimension in which there is no awareness of ideas and of
the realm of being: it is a condition of enslavement in the dimension of the
sensible life and in the instability characterising the sensible life. If
individuals have no awareness of the ideas and of a dimension which is
beyond the mere perception, they have no stable outlook on reality. The

as ideas: there are at least partial similarities between the description of these
entities within the passage of the Phaedrus and the description of ideas in different
passages of the Phaedo.

% The realm of contemplation comes before, all the subjects come after.

% Within the mentioned passage of the Phaedrus, i.e. Phaedrus 245-250, Plato clearly
states that the soul is nourished by the beautiful, the wise, the good and all the
entities like these, whereas it is destroyed by the shameful and the evil.
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condition alternative to the cave is a condition of liberty, i.e. the liberty
from the exclusive influence of the senses. The way out of the cave
corresponds to the way of liberation from their relativeness: the way to
ideas and towards the realm of being, exposed in Republic VI and VII,
represents the way to freedom, i.e. to a condition of at least relative
independence of all limitations represented by the dimension of the senses.
To sum up, in Plato
a.ideas introduce the individual to the recognition of a transcendent
dimension and to the awareness that not everything is reducible to
the dimension of the senses; besides,
b.ideas are the explanatory cause of the presence of a property in a
plurality of entities: therewith they constitute absolute structures of
reality which give an organisation to the sensible concretisations.

4) Descartes: the idea of God as the way to the foundation of certainty

Our intent through the analysis of Descartes consists in showing some
aspects of Descartes’s theological foundation of the possibility of the
certainty of the mental and senses activities of the subject””. Thus, we shall
be able to see that the idea of God as an innate idea has an indispensable
position within the process of finding the foundations of certainty :
Descartes’ idea of God — which for Descartes is, as we shall see, an innate
idea — represents the indispensable condition for the demonstration of
God’s existence and, as a consequence, for the foundation of the very
possibility of the certainty of at least some of the mental and senses

% Throughout his investigation, Descartes aims to exclude the possibility that any
sense perception and any mind activity is false. Of course, each particular sense
perception and each particular mind activity can be false because of mistakes made
by the subject. Descartes’ goal consists in demonstrating that the subject does not
need to have doubts on his mind and sense instruments as such in the sense that
these instruments are already — before their actual use — compromised by factors of
uncertainty and unreliability like, for instance, the operations fulfilled by the
malignant demon against the individual mind. Descartes needs to save and justify
the reliability of the individual instruments of thinking and of perceiving as such:
he needs to defeat the hypothesis that these instruments as such are not reliable
right before the beginning of any investigation and not because of particular
mistakes made during an investigation.

3% For Descartes” statement concerning his attempt at knowing something certain
through his own investigations, see Meditationes de Prima Philosophia, AT VII 23-24.
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activities of the subject. Correspondingly, without the idea of God there
would be no possibility of finding a foundation for the possibility of
certainty: any mind activity or any sense perception of the subject would be
affected by the possibility of being false or, at least, always compromised
by the suspicion of being false. As a consequence, the centrality of the
concept of idea and of the content of innate idea, in general, and of the idea
of God, in particular, becomes evident.

Descartes’” mastery consists, in our opinion, among other things, in
achieving the demonstration of God’s existence exclusively through the
inquiry into the contents of the idea of God. The whole process of the
demonstration of God’s existence is founded on the principle that a cause
cannot have a minor degree of reality than its effect®; since the idea of God,
being the idea of a perfect entity, cannot have been produced by the
subject, the entity too which is the cause of the idea must possess a perfect
degree of reality. Only God can be the cause of this idea: therefore, God
exists.

Since the ideas are the subjects of our study, we shall focus on
Descartes’s investigation on the ideas. We shall therefore direct our
analysis to Descartes’ survey of the different kinds of ideas and to his
scrutiny of the innate ideas. In particular, we shall explore Descartes’s
inquiry into the innate idea of God*. The structure of Descartes’ reasoning
as regards ideas can be synthesised in the following way:

¥ See Meditationes de Prima Philosophia, AT VII 40-41.

4 In short, our interest is directed to the following strategy of Descartes:

Search for a foundation of the possibility of the certainty of the mind activity and
of the sense perception of the subject — General doubt regarding the
trustworthiness of all the mental and senses activities of the subject - Recognition
by the subject of his ‘I am’, which cannot be doubted — Recognition of the
presence of ideas in the individual mind — Analysis of the different kinds of ideas
— Existence of innate ideas — Idea of God as an innate idea — Demonstration of
the existence of God — Inquiry into the attributes of God — God, as a perfect
entity, does not deceive — Possibility of the certainty of the subject’s mind activity
and of the subject’s sense perception since God does not deceive — The certainty of
the correct result of an investigation can be attained provided appropriate method
conditions are accomplished — The condition of general doubt is defeated —
Theological foundation of the possibility of the knowledge and of the possibility of
science.
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i. From the innate ide*' of God Descartes proceeds to the demonstration
of God’s existence*.

ii. Through the demonstration of God’s existence Descartes reaches the
guarantee of the possibility of certainty of the mental and senses activities
of the subject. This guarantee is represented by God, since God, due to his
perfection, cannot deceive the subject. Furthermore, God represents the
guarantee of the certainty for the subject due to the following ground: since
God has given to the subject the faculty of judgment, and since God does
not deceive the subject, it cannot be the case that God has given the faculty
of judgment so that the subject makes mistakes in any operation involving
the use of this faculty. Provided the subject correctly uses his faculty of
judgment, he will not make mistakes®.

iii. Before the demonstration of the existence of God and the connected
refusal of the existence of a malignant demon, the subject can never be
certain that the malignant demon is not deceiving him. After the
demonstration of the existence of God, the subject knows that any mistake
is due to his own responsibility. Besides, the subject knows that his faculty
of judgment is, as such, reliable. Since God exists and, due to His perfect
essence, does not deceive the subject, the faculty of judgment cannot be
false as such. Mistakes are not the consequence of a faculty of judgment
which, as such, cannot function; mistakes are the effect of the inappropriate
use of the faculty of judgment which, as such, can function.

Throughout Descartes’” exposition, we can see that the subject goes away
— because of the uncertainty connected to any aspect of the external
dimension — from the external dimension itself to the internal dimension.
After the demonstration of the existence of God, the subject returns to the
external dimension. Within the Meditationes de Prima Philosophia, Descartes
is searching for a stable foundation of the certainty of the mental and senses
activities of the subject. The problem which we find in Descartes is the

The centrality of the idea of God, of its contents and of its being indispensable for
the demonstration of the existence of God should be, in our view, underlined:
without this idea there is no possibility of founding the basis of the possibility of
certainty of the subject’s mental and senses activities.

4 As we shall see, the existence of innate ideas is, as such, indispensable: without
innate ideas there would be no possibility of finding a way to the foundation of
certainty, since all other kinds of ideas are affected by the general doubt.

42 See Descartes’ third Meditation.

4 See Meditationes de Prima Philosophia, AT VII 53-54.
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problem of certainty and of its foundation: Descartes shows that the mental
and senses activities of the subject can be affected by any kind of doubt as
regards their own validity. Individuals cannot be sure that their mental and
senses activities, herein including the simple perceptions, are true. On a
closer look, even that which seems to be absolutely certain can, actually, be
put in doubt: there is no certainty on anything. The hypothesis of the
malignant demon, who deceives the subject on everything, is the
culmination of a process of general doubt. This hypothesis represents the
synthesis of all grounds for doubt by which the individual is affected, or
can be affected; it serves to introduce a general doubt on the mental and
senses activities of any subject*.

Descartes must therefore find a foundation for the certainty of the
knowledge: he needs a basis which shows that we do not need necessarily
to doubt of all the mental and senses activities of the subject. A foundation
of certainty is, at least at first sight, not easy to be found. At the beginning
and throughout the first phases of the investigation, the chances of finding
a foundation are rather negative, provided that any certainty really exists.
Indeed, we can see, first of all, a destruction of all certainties. The subject
must start his inquiry into the possible foundations of certainty from a
condition of absence of certainty, in order to arrive at a certainty, provided
that any certainty really exists 4. The reconstruction manoeuvre of
certainty* begins with the ‘I am, I exist’, which cannot be put in doubt. The

4 For the hypothesis of the malignant demon, see Meditationes de Prima Philosophia,
AT VII 22-23. The existence of God and the incompatibility between God and
deception are indispensable in order that the very possibility of certainty can be
founded. One of the purposes of Descartes within the Meditationes de Prima
Philosophia consists in finding a demonstration of God’s existence and in showing
the incompatibility between God’s essence, on the one hand, and all forms of
badness like deception, on the other hand. This will be the centre of the whole
process aiming at the re-establishment of the possibility of certainty.

4 For Descartes’ statement of the absolute absence of certainty see Meditationes de
Prima Philosophia, AT VII 24: the initial position of the individual consists in his
being compelled to acknowledge that nothing is, for him, certain. The subject
should find a way to re-establish a basis for certainty, provided that this basis
exists.

4 In Meditationes de Prima Philosophia, AT VII 24 Descartes states that he is going to
start his search for the foundation of certainty from the assumption that everything
which he sees is false. From this point onwards, Descartes is bound to find and to
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subject cannot be deceived, unless the subject exists: any mistake made by
the subject presuppose the subject’s being, the subject’s existence. In order
to be deceived, the subject must exist*.

The further step for the investigating subject consists in the exam of his
own ideas. This leads to finding the innate ideas, in general, and the innate
idea of God, in particular. From the subsequent demonstration of the
existence of God, the guarantee of the possibility of certainty, on the one
hand, and the guarantee of the elimination of a generalised doubt directed
to the mental and senses activities of the subject, on the other hand, are
attained. Descartes says about the recognition of the existence of the ‘I":

‘But there is I know not which deceiver, supremely powerful, supremely
shrewd, who, purposely, always dupes me. Doubtless, therefore, I exist too,
if he dupes me; and, let him dupe me as he may, he, nevertheless, will never
bring it about that I am nothing, as long as I shall think that I am something.
So that let it, in fine, be stated, after all things have been considered enough
and more than enough, that this proposition I am, I exist, is necessarily true
as often as it is expressed by me, or conceived in my mind.’ 4

The ‘I" is present in all mental activities, independent of their truth or
falsity. Hence there are limits to the range of deception to which the subject
can be affected because of the action of the malignant demon. The subject
can be deceived on anything but on his own existence®. In spite of the
possibility that a malignant demon exists who deceives the subject on
anything, the subject cannot be deceived on the fact that he exists: the
proposition ‘I exist’ is true every time it is expressed by the subject®.

go the whole path towards the foundation of certainty, provided that this path
actually exists. The relevant aspect for our investigation is that the notion of idea
turns out to have a central position throughout Descartes’ strategy.

# The ‘I’ transcends both the external and the internal experience.

4 See Meditationes de Prima Philosophia, AT VII 25.

4 In order to be deceived on everything, the subject must exist. If the subject does
not exist, the subject cannot be deceived at all. At least the subject’s existence must
be out of doubt in order that the subject could be deceived on everything else: the
‘I, with its mental and senses activities, must exist, if it is deceived by the
malignant demon.

% See Descartes’ statements on the nature of the ‘I":
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Descartes proceeds to the investigation of the ‘I', whose certainty has been
reached, then to the inquiry into the mental activities of the ‘I’, and
thereafter to the inspection of the ideas present in the mind of the ‘T’
Descartes introduces ideas in the following way:

‘Of my thoughts some are, as it were, images of things, to which alone the
name Idea properly suits®': as when I think a man, or a Chimera, or the Sky,
or an Angel, or God. Others, besides, have, on the contrary, certain other
forms: as when I will, when I fear, when I affirm, when I deny, I always,
indeed, apprehend something as the subject of my thought, but I also
embrace in thought something more than the likeness of this thing; and of
these thoughts some are called volitions, or affections, and others are called
judgments.’5

Descartes differentiates then ideas in factitious, adventitious and innate®3:

‘But among these ideas, some seem to me to be innate >, others
adventitious®, and others to be made by myself: for it seems to me that I
have from no other source than from my own nature my understanding
what a thing is, or what the truth is, or what a thought is; I judged thus far,
on the other hand, that my hearing a noise, my seeing the sun, my feeling
heat, proceed from certain objects put outside me; and, in fine, sirens,
hippogryphs, and the like, are imagined by myself. But I may perhaps even

‘But what, then, am I? A thinking thing, it has been said. But what is a thinking
thing? It is a thing that doubts, understands, affirms, denies, wills, refuses; that
imagines also, and perceives.” (Meditationes de Prima Philosophia, AT VII 28).
Descartes is therewith showing the activities of the thought.

51 In the original text: Ideae nomen.

52 See Meditationes de Prima Philosophia, AT VII 37.

5 A conception of ideas limited to the ideas which the subject is able to produce
and to the ideas coming from the external world would not have enabled Descartes
to find a guarantee for the foundation of the knowledge. The discovery of the
innate idea of God opens the field to God as not being a deceiving God but, on the
contrary, as being the very guarantee of the knowledge. Without the guarantee
represented by God, there cannot be a guarantee for the existence as such of the
knowledge.

% In the original text: innatae.

% In the original text: adventitiae.

5% In the original text: a me ipso factae.
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think that all my ideas are adventitious, or that they are all innate, or that
they are all factitious: for I did not yet clearly ascertain their true origin.”>”

There is, up to now, no possibility of seeing whether ideas derive from the
internal activity of the subject’s mind or from further causes. The search for
the foundation of certainty, if any foundation of certainty exists, should still
be found. The further scrutiny of the different ideas demonstrates that at
least the idea of God is an innate idea, since — due to its own characteristics
— this idea cannot have been produced by the individual mind and does not
originate in the sensible experience.

The foundation of certainty cannot be found either through the ideas
which are made by the subject or through the ideas which seemingly come
from the outside dimension: for instance, all the ideas coming from the
senses can be false. The subject is able to recognise that he can be deceived,
and is actually deceived, by his own senses, so that the subject can
understand that he cannot have absolute trust in his sense data.
Furthermore, all the ideas that the subject has could actually be his own
product and, as a consequence, have no actual correspondence in the
external world. An idea needs to be found which is not the product of the
individual.

In spite of the fact that the subject has arrived at the certainty of the
existence of the ‘T’, the subject does not have, up to now, any certainty as
regards the existence of the external world, in the sense that all the data
coming from the external world could be false: the subject has no certainty
that the data coming from the external world are not false. The subject does
not yet have a reliable way for going from the ‘I’ to the external world. The
existence of the ‘I’ is certain; all the rest, however, remains uncertain, since
there is no foundation for the certainty of further mind and sense data — at
least not yet —. The individual has at his disposal no proof of the existence
of something else besides and outside himself, since he cannot yet exclude
that all his ideas which seem to come from the external world are, actually,
his own product. The ideas analysed up to now are not appropriate in
order to find a basis which can represent the foundation of certainty.
Moreover, the general doubt concerning the truth of all the subject’s mental
and senses activities involves the actual correspondence too between his
own ideas and the existence of the external world. Up to this point, the

57 See Meditationes de Prima Philosophia, AT VII 37-38.
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subject is still imprisoned by the uncertainty regarding the actual
correspondence of his own ideas with the external world.

The idea of God, which the subject can find in himself, is the solution to
the problem. Only the idea of God, which is an innate idea, can represent
an idea beyond doubt: the idea of God cannot originate from the subject. As
the idea of God manifests contents which cannot have been thought out by
the subject, the idea cannot have been produced by the subject®. Therefore,
the idea of God must be an innate idea®. It must come from God himself,
who has put this idea into the subject.

From the idea of God, whose contents describing a perfect entity cannot
have been put inside the subject by the subject himself, who has a limited
nature, but only by a perfect entity, the existence of God is demonstrated.
Since the contents of the idea representing the essence of a perfect entity
could have been put into the subject’s mind only by a perfect entity, the
existence of this perfect entity is demonstrated. God exists®. Herewith, the

5% The idea of God cannot come from the senses either, since the senses deliver to
the subject no apprehension of an entity possessing the properties of God.

% For the inquiry into God as an innate idea, see Meditationes de Prima Philosophia,
AT VII 51.

6 The process of demonstration, which is developed in different passages of the
third and the fourth Meditation, functions, in our opinion, in the following way:

i. In the efficient cause there must be so much reality as in the effect of the
cause (Meditationes de Prima Philosophia, AT VII 40).

ii. The formal - i.e. actual — reality which is contained by the cause of the idea
must be equal to the objective reality — i.e., exposing the sense of Descartes’ use of
the attribute ‘objective’, to the reality in form of representation of something —
which is contained by the idea (Meditationes de Prima Philosophia, AT VII 40). The
degree of the reality as representation of something possessed by the idea must
correspond to the degree of actual reality possessed by the entity which the idea
represents (in case of the idea of God, the degree of reality possessed by the idea of
God as representation of God must correspond to the degree of reality possessed
by the entity represented by the idea of God, i.e. God). The basic structure of the
demonstration consists in the correspondence between the degree of reality
contained in the idea and the degree of reality which the cause of the idea must
possess in order to be the adequate cause of that idea itself.

iii. If the objective reality of an idea — i.e. the reality of the idea in form of the
representation of something — is such that the subject cannot be the actual cause of
it, this is the proof that the subject is not alone in the world; an entity which is the
cause of the idea must exist (Meditationes de Prima Philosophia, AT VII 42). If the
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subject is not the cause of the representative content of the idea, something else, i.e.
an external entity, must be the cause of it.

iv. The idea of God cannot have been made by the subject. This impossibility is
due to the kind of properties of the idea of God: God is an infinite, independent,
supremely knowing, supremely powerful substance (Meditationes de Prima
Philosophia, AT VII 45). These properties do not derive from the mind of the subject:
hence, the idea of God cannot have been made by the subject. God Himself is the
entity who has put the idea of God into the mind of the subject: therefore God
necessarily exists (Meditationes de Prima Philosophia, AT VII 45, see also Meditationes
de Prima Philosophia, AT VII 51).

v. The idea of an infinite substance derives from an infinite substance
(Meditationes de Prima Philosophia, AT VII 45).

vi. God cannot be a deceiver since to deceive is the sign of the presence of a
defect, it is a sign of imperfection (Meditationes de Prima Philosophia, AT VII 52). The
possibility of the certainty of the subject’s mental and senses activities exists, since
God is not a malignant demon. There is no reason for a general doubt originating
in the possibility that a malignant demon deceives the subject every time.
Descartes’ strategy in finding the foundation of certainty proceeds from the
investigation on the idea of God to the acknowledgement that only the idea of
God, which is, as such, an innate idea, can have been put in the subject as innate by
a perfect entity and is not the product of the imagination of the subject or of the
senses of the subject. Moreover, the principle of correspondence between the
degree of objective reality of the idea of God, i.e. the correspondence between the
degree of reality of the idea of God as a representation of the entity God, on the
one hand, and the degree of actual reality of the entity God, on the other hand,
brings about the conclusion of the necessary existence of God. The incompatibility
between God as perfect entity and the possibility of Him being a deceiver — which
is due to the incompatibility between perfection, on the one hand, and deception,
which is a sign of defect, on the other hand — leads to the impossibility that God
deceives the subject and, hence, to the foundation of the possibility of the certainty
of the mental and senses activities of the subject. Descartes clearly states in
Meditationes de Prima Philosophia, AT VII 69-71 that the certainty and the truth of
any science whatsoever depends on the subject arriving at the knowledge of God
and of His essence. Before knowing God, it is not possible, for the individual, to
know anything of any other issue except for his own existence: without the
guarantee represented by the existence of a non-deceiving God, the hypothesis of
the existence of the malignant demon cannot be refused. The certainty of the
contents of the individual’s mental and senses activities depends on God’s
existence. The subject can demonstrate this existence only through the idea of God.
Therefore, the idea of God proves to be decisive for the foundation of certainty.
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subject is able to demonstrate and to have the certainty that he is not the
only entity of the reality: a further entity, i.e. God has put into the subject
the idea of itself, therefore there is a plurality of entities in the reality. The
idea of God, therefore, turns out to be indispensable in order to
demonstrate the existence of the external world and in order to direct one’s
own attention to the external world with a founded trust in the very
existence of the external world.

‘There only remains, therefore, the idea of God, in which I must consider
whether there is anything that could not originate from myself. By the name
God, I understand a substance infinite, independent, supremely knowing,
supremely powerful, and by which I myself, and every other thing that
exists, if anything else exists, were created. But all these properties are such
that, the more attentively I consider them, the less it seems that they could
have originated from me alone. And therefore, it must be concluded, from
what was said before, that God necessarily exists.’¢!

Only the idea of God can represent an idea beyond doubt: the idea of God
cannot originate from the subject. From the idea, the existence of God is
demonstrated: through the analysis of the contents of the idea of God,
Descartes manages to show that the idea of God cannot be an idea
produced by the subject, and therefore must have been caused by an entity
which actually exists. The idea of God cannot have been made by the
individual and cannot come from his own sensible experience. The idea of
God, due to the perfection of the attributes of God which are in the idea,
can come only from God. Since the idea of God is an idea which manifests
the properties of a perfect entity, it cannot have been created by the subject.
The entity which is the cause of the idea must be as perfect as the idea is:
hence, God Himself has put the idea into the subject’s mind.

Through the demonstration of the existence of God, Descartes can reach
the guarantee for the possibility of the validity of the sciences: since God
cannot be bad, and, therefore, cannot deceive, Descartes can obtain the
guarantee that there is no bad potency which steadily deceives men.

‘For, in the first place, I acknowledge that it is impossible that he ever dupes
me; for in all trick or deception a certain imperfection is contained: and
although to be able to dupe seems to be some proof of cunning or of power,

61 See Meditationes de Prima Philosophia, AT VII 45.
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without doubt the will to dupe gives evidence of malice or of weakness, and
this, accordingly, does not become God.”%2

The presence of the idea of God opens the way to the demonstration of the
existence of God. The existence of God together with the consequent
analysis of the essence of God will then show that God cannot as such
deceive and that, therefore, the hypothesis of general doubt should be
abandoned. God cannot deceive, since deceiving is incompatible with the
perfection of the essence of God: deception is, as such, a sign of
imperfection, so that deception proves to be incompatible with a perfect
entity.

Descartes” next step is to show that the existence of a non-deceiving
God legitimates the subject’s faculty of judgment. Before the demonstration
of the existence of God, it was correct to doubt the activity as such of the
faculty of judgment of the subject; thereafter, through the demonstration of
the existence of God, the foundation of certainty against the general doubt
has been found. The existence of God, who, as He is a perfect entity, cannot
be a deceiving entity, gives the guarantee of the possibility of the
correctness of the subject’s faculty of judgment:

‘Afterwards, I find out that a certain faculty of judging is in me, which, like
everything else too which is in me, I doubtless received from God; and since
he does not want to dupe me, certainly he did not give me such a faculty in
order that I can ever make a mistake, as long as I properly use it.’s3

The existence of God as a non-deceiving entity enables the subject to be
certain that at least some ideas arrived at through the meditation and at
least some ideas of the sense data are true. The attitude of doubt does not
need to be extended to all ideas. God as a guarantee of the possibility of
certainty enables the subject to have a confidence in all the activities of
sense perception and in all the mind activities which are conducted with
the right method. The existence and the essence of God give the possibility
of the trust in all the results of mental and senses activities, provided that
these are conducted with the correct method.

The subject does not know yet the scientific laws of reality. He does
not know yet how the natural laws are, but, at least, he knows that the

62 See Meditationes de Prima Philosophia, AT VII 53.
63 See Meditationes de Prima Philosophia, AT VII 53-54.
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possibility that his faculty of judgment is always false has no real basis. The
subject comes to know — through the demonstration of the existence of God
obtained thanks to the idea of God and its contents — that certainty is
possible. The subject can arrive at the truth: the way to the truth is not a
priori hindered or blocked. Furthermore, through the idea of God and the
subsequent demonstration of God’s existence, anyone can acknowledge
that something besides him does exist. Therefore, the fact that God does not
deceive the subject is the guarantee both for the application of the faculty of
judging of the subject and for the actual existence of the external world.

Since the traditional sceptical doubts and, in general, the hypothesis of a
malignant demon who always deceives the subject have destroyed the
possibility of being certain of anything, Descartes needs to find a new
foundation for certainty. The arrival at the existence of God who, as a
perfect entity, cannot deceive the subject represents the foundation of the
possibility of certainty or, in other words, the possibility that any sense
perception and any mind activity whatsoever do not need to be subjected
to doubt. Sense perception and mind activities must not necessarily be false
a priori: the doubt of falsity does not regard a priori any sense perception
and mind activity. Sense perception and mind activities can be true,
provided that they are conducted in the right way.

The subject has therewith reached a foundation for his sense perception
and for his mind activity: at least, the subject knows that there is no danger
that a malignant demon is deceiving him, or can deceive him, on anything.
Of course, this whole process does not eliminate the possibility as such of
the mistake made within the research activity: this process gives to the
subject the certainty that his sense perception and mind activity are not
constantly menaced by the deception of a malignant demon. It represents,
therefore, a kind of general assurance against the hypothesis of being
steadily deceived. If Descartes did not reach the foundation of the
possibility of certainty, any mind activity and any sense perception could
be false: the attitude of the general doubt would involve any activity
independently of the correctness of the research method.

God’s existence and essence open the way to the possibility of
achieving the certainty of any research activity. Before the recognition of
the existence of the idea of God and of the existence of God, the subject is
prisoner of the doubt: he can never exclude the possibility that any of his
mental and senses activities is false. After the recognition of the existence of
God, the subject knows that — provided that he follows the correct methods
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— he can arrive at the knowledge of sectors of the reality. The subject knows
that at least the innate idea of God corresponds to an entity which actually
exists. Due to the properties of God, which is a non-deceiving entity,
specific criteria for the acquisition of the knowledge can be applied to
reality. As a consequence, the individual is free from the doubt that any of
his mental and senses activities can be false. The subject can make the due
steps towards the knowledge of reality. The idea of God proves to be
indispensable in order to find a foundation for the certainty of every
activity of thought (with the exception of the awareness of the Cogito).
Since God does not deceive, the subject has the certainty that everything
which is clearly and distinctly perceived is true.

Without finding God who, due to His very essence, does not deceive,
any sense perception and any activity of thought would remain uncertain
and could never be free from doubt: the subject would be always
compelled to have doubts about the validity as such of his mind activity
and of his sense perception, since he would have no foundation of the
possibility of certainty at his disposal. The certainty and the truth of every
science depend on the subject’'s knowledge of God: without a previous
knowledge of God, there is no possibility for the knowledge of anything
else®.

To summarise,

a. Descartes attains a theological foundation for the possibility of
certainty of the mental and senses activities of the subject®.

b. The process of the search for a foundation of the certainty of the
subject’'s mental and senses activities finds a factor which is above any
doubt: this factor is God.

c. The acknowledgment of the presence in the subject’s minds of the
innate idea of God opens the way for the demonstration of God’s existence.

d. The existence of God proves to be central for the foundation of the
possibility of certainty regarding the mental and senses activities of the
subject.

6+ See Meditationes de Prima Philosophia, AT VII 71.

65 This, of course, does not mean that the mental and senses activities of the subject
are always true; it only means that they are not necessarily false, since there is no
malignant demon.
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5)  Locke: every idea is the result of the experience

We are now going to analyse some passages of Locke in order to find a
position which is alternative to any position pleading for the existence of
innate ideas. In Locke we find exclusively ideas coming from experience:
the position of Locke proves to be, therefore, completely different from the
position of Descartes. The concept of ideas is introduced by Locke in the
following way:

“This much I thought necessary to say concerning the Occasion of this
Enquiry into humane Understanding. But, before I proceed on to what I
have thought on this Subject, I must here in the Entrance beg pardon of my
Reader, for the frequent use of the Word Ides, which he will find in the
following Treatise. It being that Term, which, I think, serves best to
understand for whatsoever is the Object of the Understanding when a Man
thinks, I have used it to express whatever is meant by Phantasm, Notion,
Species, or whatever it is, which the Mind can be employ’d about in
thinking; and I could not avoid frequently using it.

I presume it will be easily granted me, that there are such Ideas in Men’s
minds; every one is conscious of them in himself, and Men’s Words and
Actions will satisfy him, that they are in others.’66

Phantasm, notions, species, ie. everything within the mind used
throughout the activity of thought, is an idea. It should be noted that
Locke’s ideas include any content of thought.

‘Whatever the Mind perceives in it self, or is the immediate object of
Perception, Thought, or Understanding, that I call Ideas; and the Power to
produce any Idea in our mind, I call Quality of the Subject wherein that
power is. Thus a Snow-ball having the power to produce in us the Ideas of
White, Cold, and Round, the Powers to produce those Ideas in us, as they are
in the Snow-ball, I call Qualities; and as they are Sensations, or Perceptions,
in Our Understandings, I call them Ideas: which Ideas, if 1 speak of
sometimes, as in the things themselves, I would be understood to mean
those Qualities in the Objects which produce them in us.”®”

¢ See An Essay concerning Human Understanding, 1, 1, 8.
67 See An Essay concerning Human Understanding, 11, VIII, 8.
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Ideas are objects of perception, of thought and of understanding. In the
above quote we can see again that idea covers every content of thought.
Locke expresses clearly that the mind is void without the experience-data:

‘Let us then suppose the Mind to be, as we say, white Paper, void of all
Characters, without any Ideas; How comes it to be furnished? Whence comes
it by that vast store, which the busy and boundless Fancy of Man has
painted on it, with an almost endless variety? Whence has it all the materials
of Reason and Knowledge? To this answer, in one word, From Experience: In
that, all our Knowledge is founded: and from that it ultimately derives it
self. Our Observation employ’d either about external, sensible Objects; or about
the internal Operations of our Minds, perceived and reflected on by our selves, is
that, which supplies our Understandings with all the materials of thinking. These
two are the Fountains of Knowledge, from whence all the Ideas we have, or
can naturally have, do spring.’8

External sensible objects and internal operations of mind turn out to be the
sources of the knowledge. There are no other contents in the mind. Ideas
having their origin in the experience is functional to Locke’s programme of
putting precise limits to the possibility and to the range of the forms of
knowledge®. Since the limits of the extension of knowledge are dictated by
the experience and by the internal operations of the mind, any form
whatsoever of knowledge of the external world has as its own limits the
experience possessed by the subject. The knowledge of the external world
has precise limits: the subject completely depends on the experience as
regards the contents of his own mind”.

68 See An Essay concerning Human Understanding 11, 1, 2.

% Locke clearly states in An Essay concerning Human Understanding, 1, 1 that he aims
to explore and define the capacity and the limits of the knowledge.

70 Locke’s refusal of innate ideas and principles is exposed in An Essay Concerning
Human Understanding, 1, II-IV. In particular, in the paragraph I, IV, 24 Locke gives
an interesting explanation of the grounds why the thesis of the existence of innate
principles finds support in some thinkers: the strategy concealed in presenting a
principle as innate actually aims to avoid any inquiry on the principle itself and on
its validity. If a principle is innate, it cannot be criticised or even only discussed. In
the view of those who claim the existence of innate principles, people should
accept the innate principles without discussion. If a principle is innate, it cannot be
put in doubt; an innate principle cannot be questioned. The goal of this way of
proceeding consists in transmitting an attitude of blind credulity to the people
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To summarise,

a. through the derivation of all ideas from the experience of the
individuals, Locke shows the limits connected to the mental and
senses activities of the individuals. The fact that ideas can only
come from the individual experience excludes the possibility of the
existence of innate ideas.

b.Ideas are in Locke the contents of knowledge. Furthermore, they
represent the limits of the possibilities of knowledge since they
derive only from the internal or external experience of the subject.

6)  Berkeley: objects of reality are ideas
Berkeley’s main purpose consists in the refutation of the position that there
are entities which exist independently of the mind perceiving them or, at
least, that, from the ideas present in his mind, the subject can legitimately
infer the independent existence of entities outside his own mind.
Furthermore, Berkeley refuses all positions pleading for the legitimacy of
concepts like matter, or corporeal substance, or material substance, or
material substratum. Berkeley’s strategy, correspondingly, consists, on the
one hand, in interpreting material entities as entities which — in the opinion
of those who plead for their existence — should be mind-independent, and
in showing that — contrary to the mentioned opinion — no world object
which is apprehended by the mind can possess the feature of being mind-
independent, on the other hand, since any world object apprehended by
the mind is, actually, nothing else than the ideas which the subject has of
this object.

All objects of the external world, are, on closer inspection, the ideas
that the subject has within his own mind: these objects are equivalent with
the ideas present in the mind of the subject”’. Within the subject’'s mind,

accepting the existence of principles which are to be accepted without inquiry or
discussion. People who have absorbed the attitude of blind credulity will then be
easily governed by those who have leading capacities. Locke points out that those
who become dictators of principles and teachers of unquestionable truths acquire
an enormous power over those who are ready to accept the existence of
unquestionable principles, on the one hand, and ready to accept the authority of
those who announce these principles, on the other hand.

71 Berkeley states that if there were material objects as mind-independent entities,
the subject could not know whether they exist or not, since the subject can know
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there is not, and there cannot be any connection whatsoever between ideas,
on the one hand, and objects which should independently exist outside the
mind, on the other hand. In the subject’s mind there is actually nothing else
than ideas — in other words, in the mind, there are only mental entities —.
Moreover, Berkeley refuses the notion of matter as an inert, senseless,
unthinking substance in which the properties of the objects like extension,
figure and motion subsist. This inert, senseless, unthinking substance exists
— in the view of all those who claim for its existence — independently of the
perceiving subject. In Berkeley’s view, this position has, on closer
inspection, no legitimacy at all, since the mentioned properties are nothing
else than ideas existing in the mind. Since these properties are ideas of the
mind, these properties cannot exist in an unperceiving entity like matter.
As a consequence, there is no legitimacy for the position asserting the
existence of an entity with the mentioned features of matter”.
In Berkeley’s view, the reality is composed by things (beings): things or
beings are, for Berkeley,

i. either spirits, which are active and have, therefore, the status of

substance,
ii. or ideas, which are dependent, inactive beings, not subsisting by
themselves, but existing in the minds”.

Ideas correspond for Berkeley to the objects of mind”: they can be either
imprinted on the senses, or perceived as a result of the passions and

the existence only of the objects which he perceives (see A Treatise Concerning the
Principle of Human Knowledge, Part 1., Paragraph 20).

72 Any idea, being, as such, a content of thought, can exist only in a mind. Hence,
the notion of an unperceiving entity which should be the substratum of ideas is, as
such, meaningless.

73 See A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 9. In
our opinion, the structure of Berkeley’s whole argument consists in the equivalence
which holds between material entities and mind-independent objects. Since, in
Berkeley’s interpretation, mind-independent objects cannot exist, the notion of
material entities proves to be meaningless.

7+ See, for instance, A Treatise Concerning the Principle of Human Knowledge, Part 1.,
Paragraphs 1-2, Paragraphs 89-90.

7 It is in our view interesting that ideas, in spite of their commonly being
interpreted as contents of consciousness, can be inserted into systems which turn
out to be opposite to each other. In Locke, the ideas are always dependent on
experience. Ideas being connected to external experience bear witness to the
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operations of the mind, or formed through memory and imagination’. The
concept of idea is interpreted and used by Berkeley so that a complete
modification of the habitual way of interpreting the reality can be
promoted. The modification comes about through Berkeley stating a
complete equivalence between entities of reality and ideas: the being of the
entities of reality consists in their being perceived. Entities are, on a closer
look, the ideas which the subject has. The subject does not have, actually,
any contact with any entity other than his own ideas: entities of reality are
nothing else than the mental entities of the subject. The subject does not
have anything else than ideas. Inactive entities are nothing else than ideas
or sensations: they exist only in a mind perceiving them”. There is no
inactive entity existing independently of a mind perceiving it, so that there
cannot be any independent existence of inactive entities.

Berkeley clearly states that he uses the word ‘idea’ for the objects of
the senses, since to use ‘thing’ for the sense data could give the impression
that sense data are connected to entities which are independent of the
mind. The choice of the word ‘idea’ is therefore as such functional to
Berkeley’s purpose of showing that the sense data do not correspond to
mind-independent objects”. Since the subject has only ideas, and ideas are

existence of mind-independent entities; the ideas of external objects confirm the
mind-independent position of the external objects. The ideas of external objects
depend on the experience of external objects. In Berkeley, objects are interpreted as
ideas or as collections of ideas, thus being reduced to entities which, as such,
cannot be considered as being mind-independent. Ideas of external objects show
that those which, seemingly, are mind-independent external objects are, actually,
nothing else than collections of the ideas of the mind, so that they cannot be
regarded as being mind-independent. External objects are reduced to ideas.
Thereby we can see that the same concept, if used within different systems of
interpretation, can directly lead to or can contribute to leading to opposite results.
76 See A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 1:

‘It is evident to any one who takes a survey of the objects of the human knowledge,
that they are either ideas actually imprinted on the senses; or else such as are
perceived by attending to the passions and operations of the mind; or lastly, ideas
formed by help of memory and imagination — either compounding, dividing, or
barely representing those originally perceived in the aforesaid ways.’

77 See, for instance, A Treatise Concerning the Principle of Human Knowledge, Part I.,
Paragraph 78.

78 See A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 39
on the difference between ideas and things. Berkeley states that a thing is, in the
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contents of thought, the subject cannot say that there is a dimension of
external entities independent of the subject who perceives these entities.
Since the subject has exclusively ideas in his own mind and, therefore, has
no connection with something else than his ideas, there is no way of
demonstrating that there is something which exists independently of ideas,
to which ideas are referred, as though they were only representations of
entities which independently exist™.

The equivalence between sensible things and ideas demonstrates that
there is no independent existence of an external world outside the subject.
Since the objects of the senses are equivalent to the ideas present in the
mind and are, actually nothing else than these ideas, a mind-independent
existence of the external world would amount to a contradiction, since it
would mean that entities like ideas, which, as such, are objects of
perception, can exist without being perceived®. No mind-independent
entity can be admitted in a correct interpretation of reality®!. The only

usual comprehension of the term, an entity which exists independently of its being
perceived or of its being thought by a subject. We can attribute to things the status
of mind-independent entities.

7 In short, we think that the argument of Berkeley is the following one:

Objects of reality turn out to be, on closer inspection, ideas of mind — Ideas exist
since they are perceived — There cannot be something whose way of existence
consists in its being perceived, which exists without being perceived — The
existence of the inactive entities consists in their being perceived.

Berkeley clearly states that, even though external bodies actually existed, the
subject would nonetheless not be able to know this. Actually, in Berkeley’s view,
the materialists cannot explain how ideas are produced; they cannot explain how
the body can act upon the spirit, or how the body can imprint any idea in the mind
(see A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 19-
20).

80 See A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 4.

81 For a direct criticism of the notion of matter as a contradictory and meaningless
notion see, for instance, A Treatise Concerning the Principle of Human Knowledge, Part
I, Paragraphs 9, 11, 17; see also Three Dialogues between Hylas and Philonous, The
Second Dialogue, pp. 308-320. Berkeley’s programme as such in A Treatise
Concerning the Principle of Human Knowledge consists in the inquiry into the main
causes of the mistakes made by the sciences which lead to scepticism, atheism and
irreligion: Berkeley’s programme aims to be a confutation of the positions leading
to irreligious conclusions and attitudes on the basis of the existence of entities
which exist independently of their being perceived.
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existing substances are spirits, since they are active entities. Since ideas are
inactive entities, they cannot be regarded as substances®.

Reality consists of spirits (minds) and ideas: spirits are active entities,
ideas are inactive entities. Berkeley introduces as follows the notion of the
way of being which is peculiar to the inactive entities, the notion of Spirit
and the notion of idea:

‘Some truths there are so near and obvious to the mind that a man need only
open his eyes to see them. Such I take this important one to be, viz. that all
the choir of heaven and furniture of the earth, in a word all those bodies
which compose the mighty frame of the world, have not any substance
without a mind; that their being is to be perceived or known; that
consequently so long as they are not actually perceived by me, or do not
exist in my mind, or that of any other created spirit, they must either have
no existence at all, or else subsist in the mind of some Eternal Spirit®: it

82 The kernel of Berkeley’s interpretation strategy of reality can be synthesised in
entities of reality either perceiving or being perceived. For an entity, to exist is
either to be perceived or to perceive. The notion of being is interpreted either as
being perceived or as perceiving: only entities which perceive or are perceived
exist; no entity exists which does not perceive or is not perceived (exclusively
ideas, as perceived entities, or spirits, as perceiving entities, exist; see, for instance,
A Treatise Concerning the Principle of Human Knowledge, Part 1., Paragraph 71). Thus,
the conception of entities which exist without perceiving or without being
perceived has no place in Berkeley’s interpretation of reality. In particular, there is
no space, in Berkeley’s interpretation of reality, for entities which exist
independently of their being perceived. The position of materialism as the
interpretation of reality asserting that mind-independent entities exist is always
refused by Berkeley. Inactive entities are, as such, ideas or collection of ideas. For
Berkeley’s introduction of ideas as perceived entities — on the one hand - and
mind, spirit, soul, or myself as perceiving, active beings — on the other hand -, see
A Treatise Concerning the Principle of Human Knowledge, Part I., Paragraphs 1 and 2.
8 The Eternal Spirit, through his continuously perceiving the entities of the world,
is, for these entities, the guarantee of their own existence. The condition of
existence, for these entities, consists in their being perceived by a mind: if these
entities are not perceived at least by a mind, they do not exist. God, who
continuously perceives the entities of the world, constitutes, therefore, the
guarantee for the existence of these entities. If God did not exist, there would be no
guarantee that the entities of the world are thought by at least a mind. The
following schema could be useful to express the aspects of Berkeley’s reasoning;:
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being perfectly unintelligible, and involving all the absurdity of abstraction,
to attribute to any single part of them an existence independent of a spirit.
To be convinced of which, the reader need only reflect, and try to separate in
his own thoughts the being of a sensible thing from its being perceived.

From what has been said it is evident that there is not any other
Substance than Spirit, or that which perceives. But, for the fuller proof
of this point, let it be considered the sensible qualities are colour,
figure, motion, smell, taste, and such like, that is, the ideas perceived
by sense. Now, for an idea to exist in an unperceiving thing is a
manifest contradiction; for to have an idea is all one has to perceive:
that therefore wherein colour, figure, and the like qualities exist must
perceive them. Hence it is clear there can be no unthinking substance
or substratum of those ideas.”®*

Inactive entities need to be perceived in order to exist - No created mind can
think continuously, since it is not eternal — Only God perceives the entities
continuously, since God is eternal — Hence, God exists.

Furthermore, God is the cause of the sensory ideas which the finite spirits like
men have: on the one hand, since ideas are only inactive entities, ideas cannot be
the cause of the fact that the subject has them; on the other hand, the subject cannot
produce his sensory ideas. Hence, only God can be the cause of the sensory ideas
we have (see A Treatise Concerning the Principle of Human Knowledge, Part I.,
Paragraphs 25-33; see also Three Dialogues between Hylas and Philonous, The Second
Dialogue, pp. 306-308). It could be said, in our view, that Locke aims to investigate
the limits of the subject, since the subject depends on experience and, therefore, on
external reality for his experience of the external entities, whereas Berkeley,
criticising all positions like that of Locke, aims to show the limits of the external
world in the sense that the world which seems to be external to the mind, actually,
exclusively consists of the ideas contained in the subject’s mind. On closer
inspection, the external world turns out to be nothing else than the ideas of the
subject.

8 See A Treatise Concerning the Principles of Human Knowledge, Part 1., Paragraphs 6-
7. See also this passage (A Treatise Concerning the Principles of Human Knowledge,
Part I., Paragraphs 3—4):

‘That neither our thoughts, nor passions, nor ideas formed by the imagination,
exist without the mind, is what everybody will allow. And to me it is no less
evident that the various sensations or ideas imprinted on the sense, however
blended or combined together (that is, whatever objects they compose), cannot
exist otherwise than in a mind perceiving them. — I think an intuitive knowledge
may be obtained of this by any one that shall attend to what is meant by the term
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In the quoted passage we can see, for example, the following points:

- No entity of the world has any substance without a mind; entities of the
world need at least a mind that perceives them. The existential
dependence of the entities of the world on the mind is clearly stated.

- Being, for inactive entities, means to be perceived or known. The
condition of existence for inactive entities consists in their being
perceived or known: it follows that these entities are nothing without a
mind. A mind is necessary for them to exist®.

exist when applied to sensible things. The table I write on I say exists, that is, I see
and feel it; and if I were out of my study I should say it existed — meaning thereby
that if I was in my study I might perceive it, or that some other spirit actually does
perceive it. There was an odour, that is, it was smelt; there was a sound, that is, it
was heard; a colour or figure, and it was perceived by sight or touch. This is all that
I can understand by these and the like expressions. For as to what is said of the
absolute existence of unthinking things without any relation to their being
perceived, that is to me perfectly unintelligible. Their esse is percipi, nor is it
possible they should have any existence out of the minds or thinking things which
perceive them.

It is indeed an opinion strangely prevailing amongst men, that houses,
mountains, rivers, and in a word all sensible objects, have an existence, natural or
real, which is different from their being perceived by the understanding. But, with
how great an assurance and acquiescence soever this principle may be entertained
in the world, yet whoever shall find in his heart to call it in question may, if I
mistake not, perceive it to involve a manifest contradiction. For, what are the
aforementioned objects but the things we perceive by sense? and what do we
perceive besides our own ideas or sensations? and is not plainly repugnant that
any one of these, or any combination of them, should exist unperceived?’

As we can read, all sensible objects are nothing else than what the subject

perceives; moreover, the subject perceives nothing else than the ideas of the
subject. Therefore, the sensible objects, since they are ideas and combinations of
ideas, cannot exist unperceived. They cannot be mind-independent. An idea which
exists without being perceived is a manifest contradiction; hence, an object which
exists without being perceived is a contradiction.
8 Berkeley specifies that the fact that bodies are mind-dependent does not mean
that bodies are dependent on a particular mind. On the one hand, bodies have no
existence if there are no minds at all; on the other hand, they do not need the
existence of a particular finite mind in order to exist (see A Treatise Concerning the
Principle of Human Knowledge, Part 1., Paragraph 48).
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- Since ideas are entities whose existence consists in their being
perceived, they cannot exist in a substratum which does not perceive.
Their existence basis must be a perceiving entity, i.e. a mind.

- If entities are not perceived by any mind, they must be perceived, in
order to exist, at least by an eternal mind. To attribute an independent
existence to ideas would be absurd precisely because they are ideas. If
objects are collections of ideas, and ideas exist since a subject thinks
them, then there cannot be objects without a mind perceiving them.

- There is, therefore, no other substance than Spirit: the only substance is
the Spirit, i.e. it is that which perceives.

Berkeley specifies that ideas are exclusively inactive®:

‘All our ideas, sensations, notions, or the things which we perceive, by
whatsoever names they may be distinguished, are visibly inactive: there is
nothing of power or agency included in them. So that one idea or object of
thought cannot produce or make any alteration in another. To be satisfied of
the truth of this, there is nothing else requisite but a bare observation of our
ideas. For, since they and every part of them exist only in the mind, it
follows that there is nothing in them but what is perceived: but whoever
shall attend to his ideas, whether of sense or reflexion, will not perceive in
them any power or activity; there is, therefore, no such thing contained in
them. A little attention will discover to us that the very being of an idea
implies passiveness and inertness in it, insomuch that it is impossible for an
idea to do anything, or, strictly speaking, to be the cause of anything: neither
can it be the resemblance or pattern of any active being.’”

Ideas are inactive: there is no power or agency in them. This interpretation
of ideas is functional to Berkeley’s notion that no entity whatsoever exists
and can exist independently of mind. To attribute any power to ideas

8 This feature of Berkeley’s ideas differentiates, in our opinion, Berkeley’s position
from, for instance, Plato’s position: in the previously mentioned myth of the
Phaedrus, ideas seem to exercise an influence on the subject which is able to achieve
the acquaintance with them. Ideas bring about a modification in the individual
who comes in contact with them. As Berkeley is not ready to concede an
independent existence to other entities than to the spirits, he reserves the feature of
being active exclusively to the spirits. In Plato, ideas open the way to the subject’s
recognition that not only the sensible dimension exist. Berkeley, through the
reduction of entities or reality to ideas, refuses the hypothesis of materialism.

87 See A Treatise Concerning the Principles of Human Knowledge, Part 1., Paragraph 25.
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would amount to giving ideas a status independent of the mind, or could
be read as the purpose of giving ideas a status independent of the mind.
Therefore, the dependent position of whichever content of the mind must
be always stated and pointed out. The fact that ideas do not have power or
agency is connected to and directly derives from Berkeley’s assumption
that there are no independent entities except for the thinking entities. If
ideas possessed agency, they would possess a kind of independence that
Berkeley wishes to acknowledge only to the thinking subjects.

‘When I deny sensible things an existence out of the mind, I do not mean my
mind in particular, but all minds. Now, it is plain they have an existence
exterior; since I find them by experience to be independent of it. There is
therefore some other Mind wherein they exist, during the intervals between
the times of my perceiving them: as likewise they did before my birth, and
would do after my supposed annihilation. And, as the same is true with
regard to all other finite created spirits, it necessarily follows there is an
omnipresent eternal Mind, which knows and comprehends all things, and
exhibits them to our view in such a manner, and according to such rules, as
He Himself hath ordained, and are by us termed the laws of nature.’ss

The ideas in Berkeley show the existence of an eternal mind. If ideas exist
independently of the existence of a particular individual, but are not
independent of any mind, they are dependent on at least one mind, an
eternal entity which thinks all ideas. Ideas are eternal since an eternal mind
thinks them.

Berkeley distinguishes between ideas imprinted on the senses by God,
which are real things, and ideas as images of things which are the copy of
representations of the real things®. Real entities are real, in Berkeley’s view,
since they are impressed on the senses directly by God. God’s action on the
senses represents, therefore, the criterion for the reality of the ideas: the
presence of God’s action is the cause of the difference between what is real,
since it is the product of God’s action, on the one hand, and what is simply
an image of the real entities, on the other hand. Both real things and images

88 See Three Dialogues between Hylas and Philonous, The Third Dialogue, p. 325. A part
of the subtitle of Berkeley’s book clearly describes Berkeley’s goals in the book: The
Design of Which is Plainly to Demonstrate the Reality and Perfection of Human
Knowledge, the Incorporeal Nature of the Soul, and the Immediate Providence of a Deity: in
Opposition to Sceptics and Atheists.

8 See, for instance, A Treatise Concerning the Principle of Human Knowledge, Part 1.,
Paragraph 33
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of things do not exist without a mind perceiving them; both real things and
images of things are ideas, even though only the first ones are God’s
products®.
To summarise,
a. investigating the contents of the mind, Berkeley sees that there is no
ground and no legitimation to assign to the inactive entities an
existence which is independent of the individual minds.

% Berkeley argues in the Three Dialogues between Hylas and Philonous, The Second
Dialogue, pp. 303-305 (see also Three Dialogues between Hylas and Philonous, The
Third Dialogue, p. 325), that an infinite mind, God, who steadily perceives the
entities of reality, exists. The argumentation functions, in our opinion, as follows:

i. Sensible things exist.

ii. Sensible things do not have an absolute existence outside the minds.
Sensible things cannot exist otherwise than in a mind. Their existence is not
different from their being perceived.

iii. Sensible things exist only since they are perceived by a mind.

iv. Sensible things have an existence which is different from being perceived by
a particular finite mind (i.e. sensible things must be perceived by at least one
mind in order to exist; their existence does not depend, however, on their
being perceived by a particular finite mind: to be perceived by at least one
mind — not to be perceived by a particular finite mind — is the necessary
condition for their existence).

v. Since sensible things have an existence which is different from their being
perceived by finite minds, and since sensible things cannot exist otherwise
than in a mind, there must be an infinite mind by which they are steadily
perceived (otherwise it could be the case that sensible things do not exist, if
they are not thought by any finite mind).

vi. Therefore there is an infinite mind: this infinite mind is God.

The passage demonstrates the existence of God. It points out, too, that, since
sensible things exist, an infinite mind which perceives them exists. If this infinite
mind did not exist, it could be the case that entities which need to be perceived in
order to exist would be unperceived. These entities would therefore not exist.

It is interesting, in our opinion, the way in which Berkeley differentiates his
position regarding the relations between God and sensible things from other
positions dealing with the same question:

‘Men commonly believe that all things are known or perceived by God, because
they believe the being of a God; whereas I, on the other side, immediately and
necessarily conclude the being of a God, because all sensible things must be
perceived by Him.” (see Three Dialogues between Hylas and Philonous, The Second
Dialogue, p. 304).
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b. The subject has exclusively ideas as entities of reality.

c. No inference from the existence of the ideas to the existence of objects
which correspond to the ideas, and which are independent of the
mind is legitimate.

d.In Berkeley’s view, the existence of the inactive entities of the
experience consists in their being perceived by the individual mind:
to be, for these entities, means to be perceived by an individual
mind. Hence, inactive entities are, on closer inspection, ideas or
collections of ideas. They consist in ideas or in collections of ideas.

7)  Conclusions

The interpretations of ideas we have been dealing with in our study are
always connected to the interpretation of the human condition. They have
precise implications for the anthropology of the different thinkers and for
the position in the reality which the different thinkers assign to the
individuals.

- Plato contends that ideas can open the outlook of the individual on a
dimension of reality which is different from the sensible dimension of
reality. Existence of ideas means that not every content of the soul is sense
perception. To become aware of the existence of ideas represents, for the
individual who arrives at this kind of awareness, a complete
transformation of the individual as such.

The peculiarity of Plato, in comparison with the other thinkers that we
have chosen for our analysis, consists, in our opinion, in his pleading for
ideas belonging to a transcendent dimension and for the ideas possessing a
transcendent value: the recognition and recollection of ideas introduce the
subject to the transcendent dimension. The subject reaches a dimension
which is different from the dimension of the senses. He has already in
himself the trace of his previous contact with this dimension, even though
he is not aware of this aspect.

The soul — the rational part of the soul — ought to be educated towards
the dimension of ideas. The average reality, i.e. the reality of sense
perception, should be recognised by the individuals as constituting only a
part of the whole reality.

The individual who has arrived at the awareness of the existence of ideas
and at the awareness of the existence of the transcendent dimension
connected to the ideas is no more the same person as the individual who
had not yet attained this awareness: the contact with the transcendent
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dimension represents a complete change of the individuals. The
individuals that are able to recognise the existence of ideas and find
therefore the dimension to which ideas belong are no longer the same
individuals who were not acquainted with the ideas and the ideas
dimension. The knowledge of the existence of ideas proves to be a
transformative knowledge of the individual.

- Descartes finds the possibility and the guarantee for the individual
knowledge in the innate idea of God and in the demonstration of the
existence of God, thereby liberating individuals from the absolute doubt
concerning the trustworthiness of their own ideas. The demonstration of
the existence of God is central for the solution of the problem of certainty:
without this demonstration there is no way out of the generalised doubt,
and there is no way out of the hypothesis of a malignant demon who could
always deceive the subject.

The demonstration of the existence of God represents the way to the
theological foundation of the certainty. The demonstration of the existence
of God proves, therefore, to be an indispensable step in Descartes’ search
for the possibility of certainty within the sphere of the mental and senses
activities of the subject. The idea of God and the demonstration of God’s
existence are, moreover, the necessary conditions for bringing the
individual beyond the sphere of the ‘I': they enable the subject to have the
due certainty of the existence of an external world.

- Locke aims to show the powers and the limits of individual minds:
subjects are always dependent on their own internal and external
experience in order to have contents for their own minds. The hypothesis of
the existence of innate ideas is refused. Ideas exclusively refer and are
connected to data of experience or to aggregations of data of experience.
Minds are empty without internal or external experience.

- Berkeley wishes to show, through the denial of an independent
existence for the inactive entities, — i.e. the entities which have no mind
activity — the falsity of any materialistic theory. After being examined in
their own constitution, the objects that seem to have an objective external
position in the reality turn out to be nothing else than ideas or collections of
ideas. Actually, the only contents of the mind are ideas. Therefore, there is
no way of inferring external objects which exist independently of the mind
itself from the ideas which the subject has in his mind. Hence, the subject
cannot have any proof of the independent existence of inactive entities.
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- God as the entity who always thinks all the ideas is the guarantee that
ideas are always thought, i.e. that there is no interruption in ideas’ being
thought and, therefore, in ideas” existence. The existence of the external
objects should be translated into the subject thinking or perceiving them: to
be, to exist means, for the objects, to be perceived. The way of existence of
external objects consists in their being perceived. Since the objects of
experience are exclusively the ideas of these objects, the subject does not
have anything else in the mind than his own ideas. The subject cannot have
any proof whatsoever of any independent existence of the external reality if
he bases his proof on the contents of the mind, which are the only contents
he possesses.

The analysis of God’s attributes for Descartes, the inquiry into the
dimension of transcendence for Plato, and the conception of God as author
of the ideas in Berkeley attest the importance of the theological thought in
the history of philosophy. In particular, the relevance of the interpretation
of the ideas for the concepts of transcendence, of Divinity and of the
reality’s dimensions may not be ignored within a survey of the concept of
ideas. In the view of the authors that we have chosen for our investigation,
ideas prove to constitute a field which is directly connected to the
individual position in the reality. They are functional to the interpretation
of the human condition in the reality proposed by each author.

Ideas certainly fulfil, in the four thinkers chosen by us, different
functions and are used for different purposes. However, in spite of all
differences, a common point as regards the four thinkers” use of ideas can
be found in the connection holding between ideas and knowledge: ideas
are indispensable for the acquisition of knowledge in Plato, since ideas are,
among other things, the cause of the presence of a property in a plurality of
entities. They enable the individual to know the cause of the presence of a
property. The idea of God represents, in Descartes, the condition for and
the foundation of the demonstration of God’s existence: therewith, the idea
of God represents the basis of the possibility of certainty of the mental and
senses activities of the subject, herein including any process of knowledge.
In Locke, ideas are the contents of the subject’s experience of the internal
and external reality: hence, they are the elements of the knowledge of
reality. In Berkeley’s view, ideas are, for the individual, the only contents of
the reality. Any entity which seems to be external to the subject turns out,
on closer inspection, to be nothing else than an idea, or a collection of the
ideas which are present in the mind of the subject: the knowledge of the
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structure of reality consists, therefore, in the knowledge of the origin of the
ideas as entities put by God into the individual minds.
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REASON, LANGUAGE, COMMUNICATI
ON - SOME ASPECTS OF PRAGMATIC KNOWLEDGE

Eugenia BOGATU!

Abstract: Knowledge has a major role, both in the development of a person,
but also of the whole society. Today’s society is a society of knowledge.
Knowledge cannot evolve separately from information. The quantity and
quality of information largely depends on its processing by artificial
intelligence. The involvement of knowledge in the field of artificial
intelligence is not possible without critical thinking. A knowledge society is
not perceived without the involvement of researchers. They are those who
promote and develop scientific knowledge. This type of knowledge is found in
all areas of activity of the society. Hence the social responsibility of the
scientists in the scientific context of direct activity.

Keywords: pragmatic knowledge, meaning, understanding, reason, critical
thinking.

I. Knowledge and communication

The specificity of knowledge has always been characterized by the increase
of added value in relation to what has been known up to the moment about
an object, human being, process or event. From a metaphysical perspective,
knowledge is oriented towards an abstract reality, guided by the
foundations of a transcendental metaphysics. This type of knowledge
relates to the search for information about the object itself, about the limits
of pure reason. Pure reason, absolutely, characterizes everything related to
this type of metaphysics. Kant has created a string of interrogations and
problematization situations regarding this type of knowledge. He was the
philosopher who by excellence interrogated knowledge both from a
metaphysical perspective and from a pragmatic perspective. The system of
transcendental idealism created by Kant is a transcendental logic, as well as
relating to a practical philosophy.?

1 State University of Moldova.

2 See on the transcendental idealism: Ilie Parvu, Posibilitatea experientei (Posibility of
experience), Bucuresti, Politeia, 2004; Adrian Nita, La métaphysique du temps chez
Leibniz et Kant, Paris, L'Harmattan, 2008.
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In the plane of metaphysical knowledge, attention is paid to the full
extent to the thing itself, which is researched within a system of knowledge.
In the plane of practical knowledge, attention is paid to something in itself
real and transcendental, outside the system. Knowledge in a pragmatic
perspective is a matter of truth and justification. We can speak in this sense
of a pragmatic theory of truth. This theory concerns the truth that is
determined by the contexts of action of people. In contexts where people
direct their actions, existence is perceived in its practical way. This type of
pragmatic view of realities goes beyond a kind of relativism generated by a
number of changes that can intervene in any type of reality. “In sciences
found on opinions and dogmas it is right to make use of anticipations and
logic, if you wish to force assent rather than things”.3

The pragmatic competence manifested in philosophy is related to an
expressive manifestation of the thoughts that human thinking manifests, in
the same way the pragmatic competence refers to the study of the ways in
which thinking is involved and interacts with language.*

The specificity of the pragmatic competence valid for knowledge is fully
found in the communicative competence. It is difficult to dissociate
between cognitive competence and communicative competence. Both are
found and constitute an integral whole. These types of skills help us to
better understand human behavior through its acts of communication and
how certain extra linguistic elements have a decisive persuasive role in
determining the senses and meanings that people transmit to others. The
transmission of the meanings in question is done depending on the ability
of the participants in a communication situation to understand at a fair
value the meaning of what is heard.

There are largely factors involved in the individuality of each person.
The transmission of information in the communication process also
depends on the conditions of truth that a statement must meet, but this
criterion is not exclusive. The pragmatic factor is also very important, not
only for the truth of the statements, for the correspondence of their content
with the things in reality, but also for the intention of the one who issues

3 W. Baskin (ed.), Classics in education, New York, 1966, p. 36.

4 Magdalena Filipiak, Relational Subjectivity in Terms of [iirgen Habermas’s Philosophy
of Communication and Charles Taylor’s Philosophy of Narrative, Analele Universitatii
Craiova. Seria Filosofie, vol. 45 (1/2020), pp. 77-91.

5 Paul Ricouer, Du texte a I"action. Essais d herméneutique 11, Paris, Seuil, 1986, ch. II.



Analele Universitdtii din Craiova. Seria Filosofie 49 (1/2022) | 105

the statements, the way he issues them, the evaluation being a practical-
instrumental one.

The speaker's intention is of great importance, because depending
on this intention the statements are structured, their senses, meanings and
finalities are created in the perspective of the subsequent actions at the level
of verbal behavior. The understanding of the language depends directly on
the acts of language through which the communication is made, on the real
purpose of the communication, implicitly on the intention of the speakers,
but also on the real context in which this communication situation is made.
It is important that during the communication actions, depending on what
is transmitted, the behaviors of the people participating in the
communication situation are influenced or modified. Cognitive and
communicative pragmatics appreciates communication and language as
forms of human interaction. Language is of great importance in this
context. Language comprehension depends on the acts of language through
which the communication is made, the real purpose of the communication
and the context in which it takes place. Pragmatics highlights everything
that hides beyond textuality, because the deep meanings are in pre-text,
con-text and sub-text.® Thus, the person who reads or participates in direct
communication must pay attention to the multitude of meanings of words
that are found in that context. The meaning of the words transmitted in the
communication acts influences the message of the transmitted ones,
influencing the acts of practical conduct, the behavior of the people in the
communication interaction.

The stake of the pragmatic approach is to explain how the behavior of
people is influenced, even modified, through acts of communication. In the
communication process, a series of factors interact that have the role of
influencing the evolution of this process. Thus, the spectrum of pragmatic
approaches also includes elements related to rhetoric, such as, for example,
persuasion. Equally, there can be changes in values, attitudes, behaviors. In
the communication, the implicit, the presuppositions are also fully
manifested. All this leads to the field of metacommunication.

Thus, the dialogue can always evolve depending on the series of
assumptions related to the interlocutors participating in the dialogue.
Human nature is formed in such a way that participation in
communication acts is a creative act. A true hermeneutic game is

6 Idem.
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established in communication and understanding of all its aspects. We can
say that it is a true art of interpreting the intentions, presuppositions and
implicit, these factors present in the context of communication situations.
The communication situation is the basic element of social life. Beyond the
finite number of words, this creates infinite meaning; people also resort to a
series of significant and constant gestures.

The gestural code represents a special semiotic language, which aims
to complete the verbal language. Through this code, people strengthen
their statements or negations. Semiotic language adds expressiveness to the
series of words that people use in the communication process. We can say
that between the participants in a communication situation a pragmatic
relationship is created between the signs and the users of the signs. The
ultimate goal in the communication process is to get people to act. These
actions belong to the sphere of changes at the level of attitude, mentality,
and direct action in the context of the public sphere. We can deduce that
communication is based on two competencies: the first refers to the ability
to process the linguistic forms of expressions in order to reach their literary
meaning, and the second competency refers to the ability to interpret the
meanings of information transmitted in relation to those who they emit
them and last but not least the context in which these communication
situations occur. We can say that each linguistic statement contains two
classes of meanings: a linguistic meaning and a pragmatic meaning that
derives from the determining conditions of the context in which the
communication situation takes place. It is important for people to develop
both these two types of skills throughout their lives, if the first type of
competence, the linguistic one, is developed during institutionalized
education, then pragmatic competence is most developed in the process of
gaining experience, i.e. by virtue the multitude of communication
situations that life generates, in all its complexity. Knowledge of the
appropriate contextual use of the linguistic resources of a language is of
great importance in the communication process. If there are shortcomings
in this regard, then it will have to bear the consequences of the whole
communication process, respectively the meanings that are transmitted.

II. Interaction thinking - language in the process of knowledge

Knowledge, implicitly the process of rationalizing ideas, is not done in the
absence of a language. From this point of view, a connection is created
between thinking and language, a connection that represents a reference
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system between the reality of human language expressed in spoken or
thought words and direct thinking, responsible for elaborating reasoning.
The field that studies how our language gets involved and interacts with
our thinking is represented by the philosophy of language.

Depending on the quality of spoken language, we can also appreciate
the quality of thinking that underlies speech acts. Respectively, depending
on the quality of thinking, we can also talk about the quality of speech. In
this system of reference established between thought and speech, man is
aided by logic. Studying logic, but also the relationship between logic and
speech with certainty helps people to better structure their own arguments
and to criticize the arguments of others. The meanings of the senses of
words are due to the linguistic conventions established in the context of the
space where one language or another is spoken. Equally important is the
individual pragmatic competence, which makes the meanings and senses
to acquire individual characteristics. The ways in which language interacts
with the world are called reference theories. The sense of a sentence is the
thought it expresses. The thought in turn is expressed in words. "A use of
language, whether ordinary or committed, is not itself a feature or property
of language acts any more than the type horse is a feature or property of
horses".” The senses determine the reference and are also the ways of
presenting the objects to which the expressions refer. References are the
objects in the world that the words speak of.® Understanding language
manifested in direct action, interpreting the multiple meanings that
language has in different contexts, the connection between thinking and
speaking is studied within the philosophy of language. This field explores
the relationship between language and reality, especially the philosophy of
language study issues that cannot be addressed by other fields. A great
interdependence is created between the philosophy of language and
philosophical logic. Thus, the nature of the sense rendered by the words we

7 G.H.R. Parkinson (ed.), The theory of meaning, Oxford University Press, 1968,
p.134.

8 On sens and reference, see Frege, Despre concept si obiect (On concept and object),
in Frege, Scrieri logico-filosofice (Logic-philosophical writings), p. 296 passim; Frege,
Sens si semnficatie (Sens and reference), in M Tanoveanu, Gh Enescu (eds.), Logicd si
filosofie (Logic and philosophy, Bucuresti Editura Politica, 1966; Frege,
Begriffsschrift, in Jean van Heijenoort (ed.), From Frege to Gédel, Cambridge, Harvard
University Press, 1967.
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use in our internalized and externalized language represents the basic basis
that is in the episteme of the philosophy of language.

Knowledge, from this point of view, refers both to the ontic sphere that
includes the entire objective reality, with all its components, but also to the
sphere of language. The connection between language and reality
represents a tandem of major importance for human existence, because
man is characterized by his representation through language, respectively
through his particular language and which renders the subjective matrix of
the human being. We can rightly consider that language represents for man
its system of reference, its spiritual axis and its cognitive matrix, logical
alike. Apart from these determinations that naturally derive from the use of
language, it is difficult to imagine human existence. We think and speak
through language. We know through language. We interpret through the
use of language. We have access to meanings transposed into and through
language. The reality in which we live may be difficult, or impossible to
perceive outside of language. We can say that language represents a
different kind of reality; a subjective one thought and lived by the speaker.
As is the nature and thought of the speaker, so is his language. Sensitivity,
the refinement of human nature is represented through language, as well as
the brutality, the marginalization of some people. The limits through which
I represent this world to me are represented by language, and we can also
say that the limits of our language represent the limits to which human
thought has access through knowledge.” The limitation given by language
is also conditioned by the limitation given by knowledge. So, language and
knowledge are mutually conditioned, they are two factors that depend on
each other. Knowledge develops through language, and language in turn
contributes to the rendering of everything that is assimilated new in the
process of knowledge. As long as knowledge evolves, so will language. In
general, the idea that a language is constantly evolving is valid, because it
keeps pace with the process of knowledge, respectively does not stagnate.
”An interpreter knows the conditions under which utterances of sentences
are true, and often knows that if certain sentences are true, others must
be”.1* You know a society by the language it speaks, respectively by the
linguistics they speak, respectively the researchers, the great creators of

° Wittgenstein, Tractatus logico-philosophicus, sentence 5.6.
10 Samuel Guttenplan (ed.), Mind and Language, Oxford University Press, 1975, p.
10.
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artistic and scientific language, and resort to them. A language is put to
work, respectively a language becomes, transforms in time, and acquires
new valences of use. Pragmatic competence is what helps us to use
language efficiently in an appropriate context. This type of competence is a
fundamental aspect of a communicative competence. One type of
competence influences the other. So, pragmatic competence helps us to use
language effectively to achieve a specific goal and to understand a
language in context. A language is always used intentionally.!' The
recourse to linguistic acts is always based on one intention or another.
Pragmatic competence places language within the institutional framework
of its use. The linguistic means to which we resort help us to realize our
intentions at the level of language. So, a language offers us its linguistic
tools for knowledge.

The pragmatic competence of the language is related to the recourse to a
series of strategies related to the capacity of adaptability, evidence,
dynamism, negotiation at the level of language. We can speak about a
pragmatic communicative competence that comes with the presupposition
that we have to adapt to the communication register of the other.
Adaptability, flexibility in the context of dialogue has a great significance,
because it targets the sphere of connection between the actors participating
in the dialogue. During the communication, respectively the issuance of
linguistic acts by one speaker for another speaker, there is a change in the
mind of the other under the influence of the information transmitted by the
corresponding linguistic acts. In the communication process, information is
always transmitted that influences the dynamics of the other's mind. So, in
this sense we can talk not only about pragmatics, but also about
neuropragmatics.!> Speakers often aim to use language to achieve a specific
purpose, depending on the topic, the communication register, the language
tools. A communication register in which a communication situation takes
place always has unlimited possibilities, because there is the possibility to
negotiate pragmatic choices every time as the interaction takes place in
order to fulfill the communicative intentions. Equally, the communicative
interaction develops over time, because it requires adaptability and

11 On the intentionality, see Brentano, Conceptul de intentionalitate (Concept of
intentionality), ed. Ion Tanasescu, Bucuresti, Paideia, 2002.

12 See, for example, Valentina Bambini, Bruno Bara, Neuropragmatics, in Handbook of
Pragmatics Online, DOI: 10.1075/hop.16.neu?.
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flexibility from the participants in the dialogue, but also the ability to
understand how the other's mind works. The effects that a language has on
one's mind are very great. Words produce major effects on the minds of
those who hear, read these words, hence a series of effects - changes in
moods, attitudes, actions, etc. So, the word-thought relationship is not only
in the focus of the philosophy of language, but also a problematic situation
for the philosophy of mind. Thus, spoken or written words, rendered or
tacit thoughts, emotions that appear as an impact of these influences are
basic components of the philosophy of language, as well as of the
philosophy of mind.® It is very important in this way to understand and
appreciate at fair value everything that happens in the frame of reference of
the philosophy of language and the philosophy of mind. Hermeneutics and
semiotics, which aim to interpret the meanings transposed in and through
language, also enter this frame of reference. Aspects of the context in which
a communication situation takes place are of great importance and
relevance for understanding the intentions projected in the messages
transposed in the communication.

Communicative pragmatics relates more to understanding meanings,
to understanding research compared to the production of language. The
pragmatic approach in the case of semiotic analyzes of communication is
made from the perspective of analysis of communication as a mode of
action. Meanings in the context of communication arise from the use of
words through language games. The use of words in communication is a
real art, it involves creativity and authenticity. The meanings are created
ad-hoc, by interweaving the meanings that in turn contribute to the
emergence of ideas. When we talk about meanings, we must consider both
the use of denotative language and the use of connotative language. There
are two types of languages used in communication. If in the case of the use
of denotative language the meanings are ordinary, banal, they relate
directly to the immediate ontic sphere and do not bring any add of creative
value for the enrichment of the language, then in the case of the
connotative language the meanings are creative, they derive from the

13See, on the way to come from philosophy of language and arrive at the mind
philosophy, see John Searle, Mind: a Brief Introduction, Oxfored University Press,
2004.
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context, from the personal experience of the speakers, respectively the
connotations enrich the linguistic, hermeneutic universe of the speakers.!*

III. Critical thinking and the context of knowledge

Critical thinking is very important in communication situations. Proper
understanding and reception of messages requires the use of critical
thinking tools. These tools allow a mapping of how each person thinks in
relation to their own decisions. Those decisions can affect his life, attitude,
mentality, behavior not least. Most of the time we appreciate, for better or
worse, the choices, the human behavior. Each person develops during his
life a certain mental pattern, which determines everything he thinks, the
way a certain person acts in one situation or another. Beyond certain
elements that are universally valid for all people, each of them has
developed a certain way of being, of rationalizing. These things are related
to the construction and dynamics of the human brain, but also to the
educational context in which that person was formed, to the external
influences that influenced him during his life in one situation or another.
Critical thinking is, in fact, authentic thinking based on judgments of
appreciation, on reasoning. We can speak in this sense of the existence of a
mental map that would ensure a good functioning of the human thinking
system.

The importance of critical thinking in human life is overwhelming,
because only in totalitarian societies this type of thinking has been rejected,
its formation is not accepted.’> The consequences of the lack of this type of
thinking at the level of society, or at the level of individual life are obvious.
Rationalization and critical thinking are creative and imaginative processes
in developing the arguments needed to support a cause, they involve
emotional attitudes, but also communication skills. Critical thinking
contributes to the fact that the information, respectively the meaning of
what is communicated is not distorted. This type of thinking aims to
promote the development of a matrix of thinking that would contribute to
the fact that human thinking is as evolved as possible, authentic. Practicing
critical thinking is also a practice of developing argumentation skills. It is

14 Catdlin Stanciulescu, Argumente prezumtive, «vedere deziderativa» si gandire
critica , Analele Universitatii Craiova. Seria Filosofie, vol 40 (2/2017), pp. 201-214.

15 See Karl Popper, Open Society and its Enemies, London, Taylor and Francis, 2002
(ed. pr. 1945).
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very important to develop critical thinking skills because this involves
developing the skills to be creative in developing new opportunities to
think freely, to see beyond the limits imposed by the social context,
implicitly the acceptances of others, their own prejudices and stereotypes,
thinking. So, critical thinking aims at a mental activity to acquire
knowledge about the world around, to base on rational arguments
decisions about the world of things and actions, different from emotional
attitudes towards human things or actions.

We can say that critical thinking is a metacognitive skill, a kind of
thinking about thinking. This type of thinking is thinking more deeply
about thinking, or thinking of thinking. The ability to think critically is
acquired like many other skills. Three important elements are needed to
develop this ability: knowledge, skills and attitude. Correct thinking is
formed along the way, following a series of exercises in thinking
operations. Critical thinking is needed to gain more objective knowledge.
During correct thinking, the exact rules of thinking are followed, such as
logical laws, methods of scientific reasoning. During critical thinking,
knowledge is validated, it is subject to verification, proof, doubt. The
principle of doubt has a great significance because it subjects knowledge,
the process of knowing to an interrogation. Resistance to this interrogation
means true knowledge, respectively truthful knowledge. It is also very
important to detect errors that are encountered in a natural way in the
process of knowledge. Critical thinking also requires the ability to engage
in a reflective and independent thinking process. A person with critical
thinking skills should be able to understand the logical connections
between ideas; identify and build the necessary arguments; to reflect on
what motivates personal beliefs and values. Developing good critical
thinking skills requires more than just knowledge and practice. It also
requires motivation and personal attitude to persevere in the development
of critical thinking. There are also certain obstacles that hinder the natural
development of critical thinking. These obstacles are represented by
prejudices, stereotypes, and false beliefs. There are enough cases when
some people refuse to think too much about personal decisions, he says
that it is based more on personal intuition. It is also difficult when people
refuse to analyze the mistakes they have made. All this is just an
impediment to correct thinking. It is very important for people to be aware
of these mistakes and to avoid them in order to advance towards new
ascents of authentic knowledge, respectively of authentic thinking.
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The development of critical thinking is directly related to the
development of imagination. In turn, the imagination is about creativity,
respectively we need critical thinking to guide and moderate it. Creative
thinking skills are important because they help to develop more ideas.
Thus, when there are several ideas about one fact or another, there are
more chances for there to be the best idea among several ideas. We can say
that creative thinking skills are those that stimulate the critical, implicit and
creative thinking process. When we refer to the development of critical
thinking we mean problem solving; finding solutions that require
creativity; identifying ways that have not been considered; changing the
interpretation of our perception of an event, a situation, a behavior, a
person; the mapping of the mind which thus allows the generation of ideas
in an associative way and which will represent an integral whole.
Fundamental critical thinking strategies such as comparison, contrast,
analysis, classification and evaluation can help and guide us to make the
right decision. These strategies are both tools for critical thinking and help
develop critical thinking skills. This type of critical thinking is in fact
authentic thinking, able to contribute to the development of the human
being in general, implicitly to the development of the mentality. The whole
society is at an advantage when people are concerned with the
development of this type of thinking.

IV. Knowledge and reality of the present time

In recent decades, knowledge relates to a series of realities related to the
relationship between science and technology. All ongoing processes are
related to advances in information knowledge. We can say that science and
technology have emphasized their systematic character. A series of
achievements of the reality related to the sphere of information sciences
have become applications in different fields, valid both for the sphere of
exact, empirical sciences, but also for the sphere of socio-humanities.
Today, there are almost no delimitations between research categories,
between research issues. The degree of interdisciplinarity in the fields of
research has increased. In this sense, it has become important to increase
the obvious interest for a series of inter and transdisciplinary research.'* We
can say that scientific knowledge is currently seeking to solve problems

16 See the researches elaborated by Basarab Nicolescu, La transdisciplinarité,
Monaco, Editions du Rocher, 1996.
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that society proposes to solve. From here, it naturally derives the social
responsibility that scientists have when they assume the right to solve the
problems that arise. "The search for hidden assumptions and fundamental
premises is actually part of a larger enterprise”.”” Knowledge has acquired
new meanings and meanings compared to the paradigms that dominated
knowledge in previous eras. Knowledge is not only a mental process, but
also a process of artificial intelligence systems, industrial, economic and
social organizations. "I want to suggest that this provides a perfectly
ordinary model for explaining the puzzling relationships between the mind
and the brain."'® One of the most interesting and current aspects of
knowledge today is the artificial knowledge of expert systems, intelligent
agents, i.e. artificial intelligence systems. Such elements have not yet been
integrated into a new and appropriate theory of knowledge. Articular
intelligence has become one of the types of intelligence that is of particular
interest to researchers. This type of intelligence is of interest to computer
scientists, ~mathematicians, but also to biologists, philosophers,
psychologists, etc. Knowledge today is impossible to represent outside of
all that is involved in artificial intelligence. Natural and artificial intellect is
for many researchers the stake of research in current and future projects.
The intellect is the main means used by man to survive and especially to
advance in relation to his own self-knowledge."

We can say that there is no human activity from which intellectual
activity would be excluded. This type of activity is an activity with several
levels of complexity. At the first level it means knowledge, and at the
second, creative thinking. Knowledge is one of the fundamental needs of
man and aims to explain the world, and increasing knowledge brings value
to society as a whole. Research activity, based on creative thinking, is the
main factor of intellectual activity. The materialization of creative thinking
contributes to the realization of new technologies or to the continuous
improvement of all categories of technical means, to the continuous

17 Arthur J. Minton, Thomas A.Shipka, Philosophy: Paradox and Discovery, Mcgraw-
Hill College, 1990, p. 6.

18 John Searle, Minds, Brains and Sciens, Harvard University Press, Cambridge,
Massachusetts, 1984, p. 21.

19 There is a vast literature on the evolution of the man in the last 40 000 years; see
for example Anna Claybourne, Amazing Evolution: The Journey of Life, London,
Quarto Publishing, 2019.
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improvement of all categories of technical means, to the increase of the
degree of competitiveness on the international market. Knowledge brings
with it new knowledge, theories, paradigms that contribute to a better
interpretation of the world. To have knowledge means to possess explicit
knowledge about facts, events, actions, theories, paradigms. In this sense,
knowledge can be archived through sign systems, transmitted in different
scientific and social contexts to be used. "Mind is a word. It belongs to
everyday speech rather than the vocabulary of science and the most
relevant branch of science - human psychology - has placed a peculiarly
strong taboo upon its use”.? Knowledge, respectively knowledge is the
reference system of people, in the absence of this reference system it is
impossible to imagine people's lives. The implementation of the knowledge
society involves both the use of existing knowledge and the expansion and
deepening, through new means, of scientific knowledge and the truth
about existence, as well as the dissemination of knowledge to all people.?!
In the situation where knowledge is not only a mental process, but, with
certain specific limits, it is also a process of artificial intelligence systems, it
is necessary for man to substantiate knowledge by thinking, based on valid
arguments.

Conclusions

Contemporary society is characterized by type of pragmatic knowledge.
This knowledge also relates to pragmatic competence. Pragmatic
competence is cognitive and communicative. There is a close
interdependence between knowledge-communication-action. The process
of rationalization of ideas has a great importance for knowledge,
respectively for the transmission of ideas, explanation and understanding
of their meanings. Critical thinking is a mode of action for the context of
knowledge. We can speak in this sense not only of pragmatics, but also of
neuropragmatics. There is a direct connection between the level of thinking
of people and the level of development of a society. Knowledge always

2 Jordan M. Scher (ed.), Theories of the mind, New York, The Free Press of Glencoe,
1962, p. 29.

2 See, for example, the effort of early modern philosophers to build academic
societies: Markku Roinila, Leibniz and scientific societies; Adrian NITA, Leibniz’s
Quasi-monism, Analele Universitatii din Craiova. Seria Filosofie, vol. 46 (2/2020),
pp- 47-60.
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brings with it novelty, originality and creativity. The value of new
knowledge lies in its ability to contribute to the development of the
problems that a society puts forward. Research based on critical and
creative thinking is equally the strength and energy of any society.

This article was developed within the framework of the project Epistemological
approach to personal development and education for society: from transdisciplinary
strategies to the pragmatic ends of the current society in the Republic of Moldova, number
20.80009.1606.08 State Programme (2020-2023); an earlier variant of the paper was
published in The Journal of Social Sciences.
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Abstract: Starting from some of C. Noica’s reflections on what he calls
‘unilateral contradiction”, this material tries to answer two questions: What
is, argumentatively and rehetorically, unilateral contradiction? and What
roles does it play in the practice of arqumentation? Six study cases explore (i)
how unilateral contradiction has argumentatively been used in sustaining a
claim by criticizing a disjunction, and (ii) how it may be used as a way of
reconstructing a case.

Keywords: C. Noica, “unilateral contradiction”, false dihotomy,
argumentation, rhetoric.

Introducere

Pornind de la unele dintre reflectiile lui Constantin Noica despre
,contradictia unilaterala”, acest material incearcd sa raspundd la doua
intrebdri: (i) Ce este, din punct de vedere argumentativ si retoric,
contradictia unilaterald? si (ii) Ce rol joacd si ce utilitate are in practica
argumentarii?

Noica si ,,contradictia unilaterala”

Filosofia, spune Noica, ,se iveste in prelungirea unui dialog real”, adica ,a
unor contradictii efective”, cu alte cuvinte, ,in prelungirea unei situatii
date”2. Pentru filosofie, a se ivi in prelungirea unei situatii date, inseamna
a-si asuma una dintre sarcinile sale esentiale, care este, pentru Noica,
sarcina de a propune, de a gasi o iesire din contradictiile acelei situatii. Cu
alte cuvinte, de a ardta ca o contradictie ,este mai mult decat o simpla
inclestere, deci cumpanire a doi termeni”, ca ,poate fi anume un fel al
unuia dintre termeni de a-l ingloba pe celalalt si a-1 prelua in desfasurarea
sa”.?De a arata, de asemenea, cd , unul dintre contradictorii, imbogatit de
antagonismul celuilalt, sd-1 integreze pe acesta, facand ca pand la urma

1 University of Craiova, Romania.

2 Constantin Noica, Trei introduceri la devenirea intru fiintd, Bucuresti, Editura
Univers, 1984, p. 56.

3 Constantin Noica, Despirtirea de Goethe, Bucuresti, Humanitas, 2000, p. 130.
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contradictia s& nu fie bilaterald, ci unilaterald” * Intr-o formulare usor mai
tehnica: data fiind , o0 contradictie de tip disjunctiv sau-sau, fara de
tertium”, se poate , gdsi o modalitate terta Induntrul termenilor”, prin care
,se poate iesi din acest ireductibil”. Cu exemplul lui Noica:

,Sau virtual, sau actual; sau posse sau esse, spune aristotelismul. Dar existd si
fieri... care poate fi cu posse din el, o deschidere catre esse. Lumea modernd si-a
insusit din plin, pozitiv, nu doar negativ ca antichitatea, pe fieri, devenirea. Dar
din nou a cazut in disjunctivul contradictiei: sau devenire, sau fiinta; si a optat
de astd data pentru devenire (istorism, relativism, dialecticitate liniard), lasand-
o sd atarne prea mult de partea posibilului. Dar dupa cum sunt doua feluri de
posse, sunt si doua feluri de fieri. Asa cum exista un posse care se refuzd lui esse,
dar exista si unul care trimite ca virtualitate la el, exista un fieri care se refuza
lui esse, dar si unul care se angajeazd in el: devenirea Intru fiintd. Totul este sa
iesi din rigida opozitie simpla a contradictiei doar logice”>

Sau, intr-o altd formulare, a ardta ca o disjunctie este o contradictie
unilaterald - o ,conjunctie disjunctivd” ce ,nu... exprima refuzul, ci,
dimpotriva, dispozitia de a accepta” ambele alternative, ,chiar opuse
fiind”6 -, mai curand decat bilaterald, Inseamna a arata ca , termenul cel slab
va contrazice pe cel tare, antitema va contrazice tema, pe cand aceasta nu o
contrazice, ci o contrazice pe cea dintai”.”

Noica interpreteaza In acesti termeni relatia dintre ,sensibilitate”,
,imaginatie” si ,intelect” in teoria kantiana a cunoasterii. Imaginatia, spune
Noica, nu este aici atat ,facultatea care iIntruneste in sine conditia
diversului sensibil si a unitatii intelectuale, fiind tocmai facultate de
sinteza”8, cat ceea ce face ca un divers sensibil sa fie unificat, In actul
cunoasterii, prin sinteza (si astfel printr-un act al intelectului mai curand
decat al sensibilitatii) Intr-o unitate, si sa devina o parte a intelectului, o
cunostinta. Opozitia initiald dintre sensibilitate (antitema), si intelect (temad)
devine astfel o contradictie unilaterald intre acestea, prin intermediul
imaginatiei (teza) aplicata unui divers sensibil ce devine astfel intelect.’

4 Constantin Noica, Devenirea intru fiintd, Bucuresti, Editura Humanitas, 1998, p.
395.

5 Constantin Noica, Devenirea intru fiintd, Bucuresti, Editura Humanitas, 1998, p. 55.
6 Mona Mamulea, Teme filosofice in cultura populard romdneascd, Bucuresti, Editura
Academiei Romane, 2015, p. 31.

7 Ibidem, 127

8 Ibidem, 115.

9 Ibidem, 116.
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Noica interpreteaza in aceiasi termeni relatia dintre ,sensibilitate”,
,afinitatea fenomenelor” si ,intelect” in teoria kantiana a cunoasterii:

»Antitema de aci, sensibilitatea... contrazice, intelectul. Sensibilitatea totusi era
de la Inceput cea care trimitea la unitatea intelectului, dupd Kant. Exista, spune
el,... o «afinitate» a fenomenelor, asa cum ni le da sensibilitatea, o afinitate care
va fi tocmai unitatea sintetica de aperceptie. Afinitatea fenomenelor, la Kant,
exprimd ceea ce nu e al lor, respectiv al sensibilitatii prin care sunt date: e
unitatea intelectului. Si iata astfel sensibilitatea - antitema prin care se va
contrazice tema intelectului - tradand ea Insasi nazuinta de a ajunge la intelect,
de a se implini In tema pe care e sortita totusi s-o contrazica. Ea va contrazice
intelectul, dar nu si acesta pe ea”.10

Aici, teza este ,tertul din interiorul termenilor” din exemplul anterior, si
ambele exprimd ideea cd ,afirmandu-se pe sine, iar nu negandu-se, un
termen deschide catre altul, pe care-l1 va contrazice. Contrazicerea insa se
face cu adevdrat prin afirmatie, nu prin negatie; crescand, nu
descrescand”.1 In termenii exemplelor anterioare, virtualitatea (termenul
slab, antitema) contrazice actualitate (termenul tare, tema), nu prin
devenirea ,care se refuza” actualitdtii, ci prin cea ,care se angajeazd in” ea,
adica prin ,devenirea intru fiintd” (termenul tert, teza); sensibilitatea
contrazice intelectul (termenul tare, tema), nu prin ceea ce este diferit de el,
ci prin ceea ce o face sa tinda cdtre el, adicd ,afinitatea fenomenelor”;
sensibilitatea contrazice intelectul nu prin diversul sensibil neunificat, ci
prin cel care va deveni o unitate a intelectului, prin contributia imaginatiei
ca act al intelectului.

Contradictia unilaterala si practica argumentarii

Aceste observatii au un caracter deschis, ceea este sugerat de varietatea
terminologica (in care predomina totusi expresii ca , integrare”, ,,orientare”,
,deschidere”, ,afirmare”, ,a tinde catre”, ,a ingloba”, si altele) In care
Noica descrie relatiile dintre temd, antitema, teza, uneori si pe cele dintre
,parte” si ,intreg”!2. Aceasta deschidere poate justifica cel putin doua
directii de cercetare. Una, mai curand normativd, ar putea consta in
corelarea elementelor cvasi-structurale ale contradictiei unilaterale cu
diverse strategii argumentative si mijloace retorice. Ar avea sens aici

10 Jbidem, 126.

1 Ibidem, 147.

12 Adrian Nita, Noica - O filosofie a individualititii, Bucuresti, Editura Paideia, 2009,
p- 39.
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intrebdri precum: Prin ce tipuri de argumente si mijloace retorice sunt sau
pot fi definite si justificate tema, antitema si teza? Dar relatiile dintre ele? A
doua directie, mai curand empiricd, ar acorda importantd scopurilor pe
care le serveste contradictia unilaterald in cazuri particulare si interpretarii
textelor sau discursurilor din perspectiva contradictiei unilaterale (vazutd
ca un model sau instrument teoretic). Intrebéri relevante ar putea fi, aici, pe
de o parte: care sunt scopurile explicite ale autorului? ce scopuri ii pot fi
atribuite autorului? (in situatii mai mult sau mai putin explicite de
contradictie unilaterald), iar, pe de alta parte, dacd acest text ar fi considerat
un caz de contradictie unilaterala, care ar fi cel mai probabil tema, antitema
si teza, si de ce?

Studiile de caz prezentate mai jos incearcd sd ilustreze relavanta unora
dintre intrebarile asociate celei de-a doua directie, empirica, de cercetare.
Ele ar putea fi impadrtite in trei categorii: (i) cazuri de folosire explicita a
contradictiei unilaterale (cazurile 1 si 2); (ii) cazuri de folosire, de asemenea
explicitd, a unor strategii sau metode care seamdnd in anumite privinte (ca
scop sau intentie, spre exemplu, sau, partial, ca structura), cu contradictia
unilaterald (3 si 4), si (iii) cazuri analizate din perspectiva contradictiei
unilaterale.

Cazul 1 Intr-un paragraf din Filosofia inconstientului, Vasile Dem. Zamfirescu se
referd explicit la contradictia unilaterala: ,Onirologia jungiana... se axeaza pe ideea
ca visul are doud dimensiuni, si nu una singura, ca la Freud. La Jung, care-l
completeazd pe Freud, fara sa-1 anuleze, ceea ce ilustreazd excelent ideea lui
Constantin Noica despre contradictia unilaterald (doar un termen il contrazice pe
celdlalt, in cazul in discutie, doar Freud il contrazice pe Jung), alaturi de
dimensiunea personald a visului, care exprima inconstientul individual, exista si o
dimensiune suprapersonala, colectivd, care exprima achizitiile filogenetice ale
speciei.” 13 Zamfirescu dezvolta analiza comparativa in termeni ai contradictiei
unilaterale in ,Jung si Freud, un caz de contradictie unilateralda”.* Este vorba,
spune Zamfirescu, de o ,viziune diferitd asupra relatiei Freud-Jung... in care doar
un pol il contrazice pe celdlalt, in timp ce acesta il integreaza depdsindu-l. Contrar
opiniei curent, care il opune pe Jung lui Freud, din reactia celui din urma rezultand
o contradictie bilaterald, consider ca doar Freud il contrazice pe Jung, in timp ce
acesta doar relativizeaza unele din ideile maestrului si extinde valabilitatea catorva

13 Vasile Dem. Zamfirescu, Filosofia inconstientului, Bucuresti, Editura Trei, 2009, p.
468.

14 Vasile Dem. Zamfirescu, ,Jung si Freud, un caz de contradictie unilaterala”,
Dilema Veche, nr. 145, 3 Noi 2006.
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din principiile esentiale, avansate de el, la noi dimensiuni ale mentalului”. Aici,
contradictia unilaterala exprima o relatie intre doud contributii toretice, in care una
este o dezvoltare a celeilalte. Spre exemplu, ,inconstientul colectiv” (tema) al lui
Jung este vdzut ca o dezvoltare a ideii de ,simboluri mute” sau ,fantasme
originare” a lui Freud (teza), o categorie a ,,simbolurilor onirice” ce tin, la Freud, de
,inconstientul personal” (antitema).

Cazul 2 In Elogiul frontierelor Andrei Vieru isi propune si ilustreze relatia de
contradictie unilaterald dintre ceea ce Vieru numeste ,democratie totalitara” si
,democratie liberald” ca ,moduri de gandire”. Una dintre diferentele esentiale
dintre acestea este modul In care se raporteazd la diferenta dintre ,speranta” si
,iluzie”, intre care, spune Vieru, existd tot o relatie de contradictie unilaterala
(,orice iluzie e o sperantd, dar nu orice sperantd e o iluzie”): ,, Asadar, democratiile
care, in detrimentul iluziilor cultivd sperante adecvate realitatii devin, de obicei,
democratii liberale. Cele care cultiva sperantele in cadrul unui sistem de himere
devin, de obicei, democratii totalitare”. > Parte a eforturilor lui Vieru sunt
indreptate spre incercarea de a ardta cum este posibil ca o iluzie (antitema) sa
devind o sperantd indreptdtitd (tema), si prin aceasta, cum este posibil ca o
democratie totalitara sa evolueze catre o democratie liberald.

Cazul 3 Ceea ce Slavoj ZizeK - asemenea lui Noica, hegelian -, urméandu-l pe
Deleuze, numeste ,sintezd disjunctiva” seamand intrucatva cu contradictia
unilaterald: ,,a ardta ca alternativele cu care ne confruntam formeaza o sinteza
disjunctivd, adicd, cd ele sunt false alternative, trebuie sd fie primul gest al
filosofului: el trebuie sa schimbe conceptele dezbaterii”.® Asemanarea este,
desigur, atitudinea fatd contradictie. Intr-o oarecare masurd, schimbarea
conceptelor poate fi considerata si unul din scopurile contradictiei unilaterale.
,Devenirea intru fiintd” era, asa cum a aratat unul dintre exemplele anterioare,
rezultatul aplicdrii contradictiei unilaterale distinctiei dintre virtualitate (devenire)
si actualitate (fiintd). Diferenta este aceea ca, pentru Noica, conceptul rezultat (teza)
exprima si trebuie sa exprime explicit o relatie dintre membrii distinctiei initiale,
teza trebuie sa medieze. Unele dintre alternativele pe care le vehiculeazd ,razboiul
impotriva terorismului” sunt, potrivit lui Zizek, sinteze disjunctive: ,, Ar trebui
sacrificatd libertatea in favoarea securitdtii fata de terorism?”, ,, Ar trebui adoptata
o deschidere liberald fara limite, chiar dacd asta ar insemna neglijarea propriilor
noastre radacini si pierderea identitatii sau ar trebui sa ne afirmam identitatea mai

15 Andrei Vieru, Elogiul frontierelor. Mic tratat de libertate, Bucuresti, Editura
Humanitas, 2021, pp. 16-17.

16 Slavoj Zizek, "Philosophy in not a dialogue", Peter Engelmann (ed.), Philosophy in
the Present. Alain Badiou and Slavoj Zi¥ek, transl. Peter Thomas and Alberto Toscano,
Cambridge, Malden, Polity, 2009, 49-72.
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mult decat o facem In prezent?”. Asa cum este si asa-numita problema a
hedonismului in societatea contemporand, pe care Zizek o trateazi mai detaliat. in
formularea lui, problema este: ,Ce trebuie facut cand vechile valori se pierd, iar
oamenii 1si pierd credinta, cultiva egoismul si isi dedica viata doar satisfacerii
placerilor?”. Si raspunsurile, spune ZiZek, vin din doud directii. Alternativa
postmoderna: ,orice atitudine morald rigidd presupune un act de violentd”, ca
urmare, , trebuie sa fim flexibili, si asa mai departe”. Alternativa opusa: , valorile si
legaturile stabile sunt ceea ce tara are nevoie cel mai mult acum!”. Dar, comenteaza
Zizek: ,Despre ce este vorba aici? Despre hedonism intr-o societate de consum a
cdrei trasdtura esentiald este indemnul categoric «Bucura-te acum!»? Dimpotriva,
indemnul este: «Sigur cd trebuie sd te bucuri, dar pentru a te putea bucura, mai
intai trebuie sa faci jogging, sd urmezi o dieta si sa fii politicos». Rezultatul este o
totald disciplinare a corpului”.”” Apelul lui ZizeK la schimbarea conceptelor poate
fi vazut, aici, ca Incercare de a arata cd nu avem de ales intre pdstrarea ,vechilor
valori” si , pierderea credintei, cultivarea egoismului si a placerii”, ca acestea
coexista deja intr-o combinatie (teza) ce trebuie redefinita. ,Rezultatul este o totala
disciplinare a corpului” poate fi vazuta ca o justificare a faptului ca pastrarea
valorilor indeplineste rolul de tema, iar ipoteza hedonista este antitema, ceea ce ar
putea fi o sugestie ca aici , contradictia nu este... neutra, ci... orientata”.1

Cazul 4 Intr-un comentariu la problema ,formelor fara fond”, A.-P. Iliescu
sintetizeaza disputa in termeni ai ,unei alegeri Intre «tot sau nimic»: sd avem
institutii autentice (,forme fara continut”) sau, daca nu, mai bine deloc”."
, Exclusivismului acestei optiuni radicale”, Iliescu 1i opune o abordare derivata din
,contextul practicii cotidiene”, bazata in mod tipic pe , primatul unei intelepciuni a
improvizatiei”, pe care o identifica, printre altii, la George Panu, printre
argumentele cdruia este si acela —,contrar ideii... ca institutiile moderne erau
«artificiale» in mediul nostru social”-, ,ca «artificiald» ar fi fost aparitia subitd a
unor institutii solide, deplin functionale, «autentice»”, fiind astfel greu ,, de asteptat
[.,altceva”] decat niste «injghebari pripite»”. Concluzia lui A.-P. Iliescu este ca ,la
posibila intrebare despre sensul unor asemenea improvizatii... rdspunsul este ca nu
avem de fapt de ales intre institutii deplin autentice de la nastere, destinate sa
dureze, si improvizatii institutionale destinate sd dispard; existd si posibilitatea ca
institutiile initial improvizate sa evolueze treptat spre institutii «pline de
continut»” 20 . Atribuind ,institutiilor initial improvizate” rolul unei a treia
posibilitati, aldturi de institutiile deplin autentice si improvizatii institutionale

17 Ibidem, p. 52.

18 Constantin Noica, Despirtirea de Goethe, Bucuresti, Humanitas, 2000, p. 111.

19 Adrian-Paul lliescu, Anatomia raului politic, Bucuresti, Ideea Europeana, 2005, p.
288.

20 Jbidem, p. 288.
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destinate sa dispara, A.-P. Iliescu respinge distinctia categorici dintre acestea. In
plus, aratand cd a treia posibilitate (teza) poate fi un rezultat al , institutiilor initial
improvizate” (antitemd), care la randul sdu poate duce la ,institutii deplin
autentice” (ca temd), el atribuie unuia din membrii distinctiei posibilitatea de a
contribui intr-un fel la realizarea celuilalt. El aratd astfel nu doar ca unul dintre
membrii distinctiei initiale nu trebuie respins, ci si cd acesta poate fi un mijloc de
realizare a celui preferat.

Cazul 5 Impotriva argumentelor feministelor radicale care sustin ca ,dreptul la
diferenta” ar fi mai bine sustinut in absenta unor standarde universale de
rationalitate, cum ar fi cele ale logicii formale, Andrei Cornea?' aratd ca acceptarea
de cétre reprezentantele feminismului a unor astfel de standarde ar putea contribui
la o mai bund sustinere a pozitiei lor. Acesta ar putea fi cazul, discutat de Cornea,
al argumentului Marthei Nussbaum, potrivit cdruia, , cauza femeilor nu este bine
sustinuta de expedierea standardelor rationale si obiective la un rol secundar”,
pentru ca , parohialismul feminist se poate ciocni, intr-o asemenea situatie, de alte
parohialisme, de exemplu, de cele religioase, fara sd se mai poata invoca o ratiune
generala cu capacitatea de a Inldtura conflictul astfel ivit”. 22 Identificand
posibilitatea ca feminismul sd accepte standardele universale de obiectivitate,
argumentul lui Cornea respinge opozitia dintre feminism si universalism.
Selectand un argument feminist in favoarea universalismului, sau cel putin critic la
adresa respingerii lui, Cornea sugereaza, de asemenea, o posibilitate prin care
universalismul poate deveni un instrument in slujba feminismului. Dat fiind ca
este vorba totusi de o critica a feminismului, relatia, sugerata de Cornea, dintre
acesta si universalism pare sa fie una care implicd o intarire a ambelor. A
universalismului, ca temd, pentru ca dobandeste astfel o noud calitate, ca teza,
aceea de servi feminismul (antitemd), care initial l-a respins. A feminismului,
pentru ca devenind, cel putin partial, un feminism care ,invocd o ratiune
universald”, se poate defini mai bine in raport cu alte miscari sociale. Dar lucrurile
ar putea fi vazute si invers: universalismul jucand rolul de antitema, iar
feminismul, de tema. Aceasta pare sa fie situatia in care calitatea universalismului
de a fi un instrument se imbogdateste cu o nota noua (teza), aceea de a sprijini
feminismul. Un alt argument, inedit, al lui Cornea impotriva opozitiei dintre
feminism si universalism este cel potrivit caruia ,feminismul radical, voind sa se
facd ascultat si comunicat, «citeazd» In ascuns logica clasica”, si prin asta,
standardele universale de obiectivitate, ,dovedind ca adeptele sale au drept
optiune secunda exact urata logicd «masculind»”.?® Ardtand ca feminismul face

2t Andrei Cornea, Turnirul Khazar. fmpotriva relativismului contemporan, Bucuresti,
Editura Nemira, 1997, pp. 135-139.

22 [bidem, p. 135.

2 [bidem, p. 138.
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apel, implicit, la o specie de universalism (teza), Cornea sugereazd, in plus, ca
universalismul (ca temd) se aflda deja in slujpba feminismului (ca anititema).
Argumentul anterior se referd si la o potentiald confuzie Intalnita uneori in
discursul feminist. Este vorba de asocierea dintre ,universal” si ,masculin”.
Impotriva acestei asocieri, Cornea sugereaza ci, prin ,aptitudinea” sa ,de a pleda
orice cauza”,? universalismul a servit si serveste reprezentantii masculini a speciei
noastre In aceeasi mdsurd In care poate servi reprezentantele ei feminine. Astfel,
desi exista o relatie intre cei doi termeni, aceasta nu este de identitate, ci mai
curand una care, ca si aceea dintre feminism si universalism, presupune ca un
termen poate fi vazut ca un mijloc prin care celdlalt este sustinut, mai curand decat
respins, sau, in cuvintele lui Noica, mai curand afirmat decat negat.

Cazul 6 Articolul lui Stanley Fish, ,Don’t Blame Relativism”, este un raspuns la
acuzatiile de relativism indreptate, in perioada de dupd evenimentele din 11
septembrie, In spatiul public si academic american, impotriva asa-numitului mod
de gandire postmodern, considerat uneori de criticii sdi , responsabil, daca nu de
evenimentele ca atare, cel putin de slaba capacitate de reactie a societatii
americane”?. Potrivit acestora, relativistii postmoderni sunt vinovati pentru cd nu
pot recunoaste ,realitatea asa cum este ea”, in acest caz ,realitatea unui avion care
loveste un turn”, cum afirma un jurnalist, pentru ca nu cred cad exista ,nicio
determinare obiectivda de fapt”, sau pentru ca privesc cu scepticism ideea de
,fundament alcatuit din princii universale”, fiind astfel incapabili sa ofere un
vocabular in termenii cdruia sa fie condamnate evenimentele de acest fel si sa fie
formulate sugestii In privinta a ceea ce ar trebui crezut si fdcut, cu alte cuvinte,
incapabili de ,,gandire serioasa”.

La aceste acuzatii, Fish raspunde ca relativistii nu resping ,realitatea
evenimentelor de la 11 septembrie si nicio alta realitate”, ci doar , posibilitatea de a
descrie si, prin aceasta, de a evalua un eveniment intr-un limbaj pe care toti
observatorii rationali sa-1 accepte”. Pentru cd, ,,dacd ar fi disponibil, acel limbaj nu
ar exprima niciun punct de vedere ci doar o relatare a lucrurilor asa cum sunt ele,
si multi reprezentanti ai postmodernismului cred intr-adevar ca un astfel de limbaj
nu ar putea fi gasit”?. In privinta condamnérii evenimentelor, continua Fish, nu de
,un vocabular abstract al dreptdtii, adevarului si virtutii — atribute pretinse de
toata lumea, inclusiv de inamici, si nerespinse de nimeni”, este nevoie. Este nevoie
de unul care sa facd apel la ,realitatea istorica a modului de viatd, a modului
nostru de viata, care a fost tinta masivului atac”, cu alte cuvinte, la ,acele aspiratii
si realizdri care formeazd modul In care cetdtenii isi inteleg propria viata si

24 Jbidem, p. 139.

2% Stanley Fish, S., "Don’t blame relativism”, The Responsive Community 12:3 (2003),
pp- 27-31.

2 Jbidem, p. 31.
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propriile teluri”, si care formeaza, in aceeasi masura, baza intelegerii acelor
evenimente.

In privinta a ceea ce este de ficut si de evitat, o perspectivd postmoderns,
relativista poate fi, de asemenea, semnul unei gandiri serioase. Pentru ca aceasta
presupune ,practica punerii In pielea adversarului”, pentru a-1 intelege, a-i
intelege scopurile si a-i anticipa actiunile. In acest sens, relativismul este opus
acelei intelegeri a lui ca tendintd ,de a prefera convingerile si scopurile
adversarului, mai curand decat pe ale noastre”, tendinta care este de altfel, spune
Fish, o contradictie intrucat , convingerile noastre sunt prin definitie preferate; este
ceea ce le face ale noastre, iar a le relativiza nu este nici o optiune nici un pericol”.
Ce trebuie evitat? Printre alte lucruri, afirmatii precum: ,Am vazut Raul in
persoand”, ,,Oamenii astia sunt irationali” sau ,Ne aflam in luptd cu Terorismul
International”. Problema cu astfel de afirmatii este, spune Fish, ca ele folosesc
abstractii care ascund posibilitati ce pot fi trecute cu vederea. Convingerea cd
inamicul este personificarea Raului face dificila posibilitate de a vedea ,inamicul
care se apropie de noi cu propriile tragedii, scopuri si strategii”?” si astfel pe aceea a
unor potentiale ,contrastrategii ce pot fi construite”. Convingerea ca inamicul este
irational face, la randul ei, dificila posibilitatea de a intelege cum gandeste el, si
astfel, posibilitatea ,de a anticipa ceea ce va face si de a actiona in scop preventiv”.
In fine, a spune ceva asemandtor cu ,Ne aflaim in luptda cu Terorismul
International” Inseamna, spune Fish, a face o confuzie intre terorism ca ,stil in care
este dus un razboi”, pe de o parte, si ,cauza In serviciul cdreia sunt adoptate
tacticile teroriste”, confuzie care favorizeaza imaginea ,teroristului care vine de
oriunde si de nicdieri”, In dauna imaginii unui , terorist care vine dintr-un anumit
loc, chiar dacd actioneaza international”, imagine care poate fi esentiala pentru
,identificare motivelor sale si anticiparea viitoarelor sale atacuri”?.

Tinta raspunsului lui Fish este respingerea distinctiei dintre relativism si
»gandire serioasd”, desi ar putea la fel de bine sa fie distinctia dintre relativism si
universalism, In care acesta din urma nu ar fi inteles in termenii , vocabularului
abstract al dreptatii, adevarului si virtutii”, ci in cel al , intelegerii”, ,,scopurilor” si
,actiunilor” unei persoane, sau in termeni ai , ceea ce este de facut si de evitat”,
ceea ce poate da, in aceeasi masura continut unei gandiri serioase.

Modul in care Fish respinge distinctia presupune mai intdi definirea
relativismului, vazut aici ca antitema, ca ,practica a punerii in pielea
adversarului”, mai curand decat, In sensul atribuit In mod tipic relativismului, ca
tendinta ,de a prefera convingerile si scopurile adversarului, mai curand decat
propriile convingeri”, prima semnificatie devenind aici teza. Apoi, specificarea
motivelor pentru care acea definitie poate fi o tezd in raport cu tema, care este

27 Stanley Fish, S., "Don’t blame relativism”, The Responsive Community 12:3 (2003),
p- 29.
28 [bidem, 30.
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»gandire serioasda”: Intelegerea adversarului, a scopurilor sale si anticiparea
actiunilor sale, posibilitatea elimindrii unor confuzii diunitoare etc. in privinta
uneia dintre confuziile ilustrate de Fish, aceea pe care o poate ascunde cuvantul
,terorism”, intelegerea acestuia ca o ,cauzd In serviciul careia sunt adoptate
tacticile teroriste” mai curand decat ca ,stil in care este dus un razboi”, face din
prima o teza in raport cu tema initiald, pentru ca ea poate avea ,identificarea
motivelor si anticiparea atacurilor adversarului” ca una dintre consecintele sale,
ceea ce este o contributie la ceea ce Fish numeste gandire serioasa.

Concluzii

Asadar, ce este ,contradictia unilaterala”? Si ce rol 1i poate fi atribuit in
practica argumentarii? Cazurile prezentate pun in evidentd o trasatura
esentiald a contradictiei unilaterale ca procedeu argumentativ, aceea de
contribui la medierea, ,concilierea”? sau ,afirmarea unei comunitati”3
intre termenii, valorizati diferit, ai unei potentiale distinctii. Exemple de
folosire explicita a contradictiei unilaterale in argumentarea unei punct de
vedere, cazurile 1 si 2 exprima medierea si asimetria termenilor
contradictiei oarecum diferit. Primul, in termeni de ,relativizare” si
,extindere a valabilitatii” unuia dintre termeni de catre celdlalt. Al doilea,
prin valorizarea unei relatii definitd logic (,,orice iluzie e o speranta, dar nu
orice speranta e o iluzie”). Cazurile al treilea si al patrulea sunt exemple de
respingere explicita a unor distinctii categorice, considerate ,false dileme”,
prin indicarea unei a treia posibilitati care exprima o posibild legdtura intre
membrii distinctiei initiale, posibil cazuri de semnalare a ,folosirii unei
disjunctii irelevante”?. Cazurile 5 si 6 sunt exemple de situatii in care
respingerea unei disjunctii este mai curand implicita. Dar, pentru ca sunt
exemple de argumentare critica, ele au putut fi tratate din perspectiva
contradictiei unilaterale, in mdsura In care au putut fi identificate ori
atribuite unele potentiale distinctii si mijloace implicite de justificare a
relatiilor dintre membrii acestora in termeni ai unor trasaturi caracteristice
contradictiei unilaterale. Exemplele aratd, de asemenea, cd, prin contributia

2 Viorel Cernica, ,Modelul ontologic noician: sensuri, aplicatii, aporii”, A. Surdu,
V. Cernica, T. Lates (coord.), Studii de istorie a filosofiei romdnesti, vol. V, editie
ingrijita de M. Mamulea, Bucuresti, Editura Academiei Romane, 2009, p. 315.

% Dragos Popescu, ,Despre dialectica lui Noica”, Cercetiri Filosofico-Psihologice,
1/2014, p. 37.

31 Taeda Tomi¢, "The Distinction Between False Dilemma and False Disjunctive
Syllogism”, Informal Logic, Vol. 41, No. 4 (2021), pp. 607-639.
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pe care o poate avea la evidentierea , structurii motivelor ce sprijina un
anumit punct de vedere”®, ,contradictia unilaterala” este un instrument
util atat in construirea, cat si analiza si reconstructia unei argumentari.

Mai general, , contradictia unilaterala” denumeste un mod de a construi
o argumentare, adicd de a sustine un punct de vedere sau de a respinge
unul. Ca urmare, ea se referd mai putin la o propozitie, fie ea si complexa,
cat la o relatie argumentativa care presupune un aspect critic si unul
constructiv. Aspectul critic consta, generic vorbind, in respingerea unei
contradictii, a unei opozitii sau distinctii. Daca este o variantd de respingere
a unei false dileme, atunci este una de un tip particular, pentru ca, desi
presupune incercarea de a ardta ca existda o a treie posibilitate, aceasta
incercare este urmata sau insotita de incercarea de a ardta ca aceastd
posibilitate indeplineste cel putin doud conditii: (i) are un rol mediator intre
alternativele initiale (spre exemplu, in cazul 1, notiunea lui Freud de
fantasme originare leaga teoria simbolurilor onirice a acestuia de cea a
inconstientului colectiv a lui Jung; in cazul 3, ,disciplinarea corpului”, pe
care uneori o presupune optiunea hedonistd, leaga pe aceasta din urma de
asa-numita , pdstrare valorilor”; in cazul 4, ,intelepciunea improvizatiei”
leagd ,formele institutionale imprumutate” de institutiile functionale etc.);
(ii) exprima sau justificd diferenta ,valorica” (atribuita de autor) dintre
alternative (asa cum, spre exemplu, in cazul 5 este o diferentd intre
,universalism” si ,feminism”, sau, in cazul 6, intre , relativism” si ,gandire
serioasa”).

Aceste observatii pot simplificate spunand cd expresia ,contradictie
unilaterala” se referd la incercarea de a arata cd doud notiuni (optiuni,
alternative, propuneri etc.) considerate distincte pot fi vizute intr-un astfel de
raport incat una dintre ele este un caz particular sau o specie a celuilalt.
Noica se refera uneori la ea in acest fel. Dar, dincolo, desi nu foarte strain,
de ceea ce Noica intelege prin aceste raporturi, dificultatea de a stabili, intr-
un caz dat, ce Inseamna - atat din punctul, particular, de vedere al
autorului, cat si din punctul, mai general, de vedere al argumentdrii si
retoricii — cuvintele , incercarea”, , considerate” sau ,pot fi vazute”, este un
indiciu cd simplitatea pare sa nu fie o optiune in privinta contradictiei
unilaterale.

% David Zarefsky, D., "Reflections on Making the Case", Rhetorical Perspectives on
Argqumentation: Selected Essays by David Zarefsky, Springer International Publishing
Switzerland, 2014, p. 12.
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ELEMENTS OF CRITICAL PEDAGOGY"

Gianluigi SEGALERBA!

Abstract: In my study, I concentrate my attention on some aspects of
Freire’s thought on pedagogy. I analyse some aspects of Freire’s opposition
between his model of pedagogy and the banking model of education, i.e. the
oppressor pedagogy: the bank education’s goal is to establish and conserve a
hierarchical society; the problem-posing education aims to establish an
egalitarian society and eliminate oppression forms. The concepts of
anthropology which underlie the two pedagogical systems are quite different
from each other: bank education views individuals as complete entities, i.e., as
entities whose essence is given once and for all, whereas problem-posing
education sees individuals as self-transcending entities and thus as entities
who develop and change in history. I then analyse Freire’s investigation on
the mechanism of internalisation: internalisation is the process through
which oppressed individuals are transformed into entities mentally directed
by the oppressors. It corresponds to the complete assimilation of the mind of
the oppressed to the mind of the oppressor. The oppressed are therewith
transformed into replicas of the ideology of the oppressors. The text of Freire
which I use for my investigation is Pedagogy of the oppressed.

Keywords: Freire, critical pedagogy, banking model of education,
autonomy, internalisation, freedom.

a)  Introduction

In my study, I shall concentrate my attention on some aspects of Freire’s
thought on pedagogy. In particular, I shall analyse some aspects of Freire’s
opposition between his model of pedagogy and the banking model of
education, i.e., the oppressor pedagogy? Through a comparison of some

* I would very much like to thank Professor Adriana Neacsu, Professor Catalin
Stanciulescu, Mr. Darius Persu and all the members of the editorial board of the
Analele Universitatii din Craiova, Seria: Filosofie for accepting my study for
publication.

! Working Group of Cultural Analysis, University of Vienna.

2 A definition of the banking concept of education and a description of its effects
can be found, for example, in the following passage of Freire:
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principles belonging to the oppressor pedagogy and the problem-posing
pedagogy we shall be able to observe that the two models of pedagogy
present mutually incompatible interpretations of the educational aims.
With the banking model of education, pedagogy should be an instrument
to conserve the structure of the present society, whereas the problem-
posing education’s goal is to promote change in society. The two pedagogy
concepts prove to be two reciprocally opposed proposals of models for
society. The bank education’s goal is to establish and conserve a
hierarchical society; the problem-posing education aims to establish an
egalitarian society and eliminate oppression forms.

The concepts of anthropology which underlie the two pedagogical
systems are quite different from each other. Bank education views
individuals as complete entities, i.e., as entities whose essence is given once
and for all, whereas problem-posing education sees individuals as self-
transcending entities and thus as entities who develop and change in
history. Freire’s pedagogy represents a programme of education that aims
to bring the individuals to acknowledge the roots of power underlying the
organisation of society. It aims to uncover the interests of social groups
underlying the foundations of structures of society.

I shall then focus on Paulo Freire’s analysis of the mechanism of
internalisation. Internalisation is the process through which oppressed

‘Narration (with the teacher as narrator) leads the students to memorize
mechanically the narrated content. Worse yet, it turns them into “containers,” into
“receptacles” to be “filled” by the teacher. The more completely he fills the
receptacles, the better a teacher she is. The more meekly the receptacles permit
themselves to be filled, the better students they are.

Education thus becomes an act of depositing, in which the students are the
depositories and the teacher is the depositor. Instead of communicating, the
teacher issues communiqués and makes deposits which the students patiently
receive, memorize, and repeat. This is the “banking” concept of education, in
which the scope of action allowed to the students extends only as far as receiving,
filing, and storing the deposits.” (1970/1992, p. 71-72)

Within the banking education a process of transformation of the individuals
takes place: pupils are transformed into containers. They receive pre-formed
contents without providing any active participation. Therewith they are annulled
in their subjectivity and individuality; they can be finally filed away as mass-
produced entities since their minds are fully indoctrinated by the oppressors’
contents.
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individuals are transformed into entities mentally directed by the
oppressors. It corresponds to the complete assimilation of the mind of the
oppressed to the mind of the oppressor. The oppressed are therewith
transformed into replicas of the ideology of the oppressors.

The text of Freire which I shall use for my remarks is Pedagogy of the
oppressed. I take full responsibility for the ideas I am going to express in my
analysis.

b) Oppositions

As anticipated, banking education and problem-posing education develop
reciprocally incompatible strategies for education. The key difference
between the two, in my opinion, lies in the strategy of mythicization of
reality adopted by the banking education and in the strategy of the
demythologisation of reality adopted by the problem-posing education.
The value of the two concepts of mythicization and demythologisation can
be synthesised in the following way:

- mythicization of reality means conferring an aura of sacrality to the
whole organisation of a society — while correspondingly concealing
the concrete origin of the structures of society itself. Through the
process of mythicization a society is transformed into an absolute
entity, separated from any particular interest of particular
individuals.

- demythologisation implies the process of discovering the concrete
causes of the structure of society. Through the process of
demythologisation the intents underlying a particular society are
unveiled. Societies are never absolute entities; they are always the
realisation of the interests and advantages of a dominating class.

In the following passage of Freire’s Pedagogy of the oppressed we can see that
the fight between the banking education and the problem-posing education
corresponds to an authentic battle for the minds of the individuals. Within
this battle, the banking education aims to transform minds with myths,
whereas the problem-posing education aims to free minds from myths:

‘Banking education (for obvious reasons) attempts, by mythicizing reality, to
conceal certain facts which explain the way human beings exist in the world;
problem-posing education sets itself the task of demythologizing. Banking
education resists dialogue; problem-posing education regards dialogue as
indispensable to the act of cognition which unveils reality. Banking education
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treats students as objects of assistance; problem-posing education makes them
critical thinkers.”3

Banking education is characterised by the mythicization of reality,
whereas problem-posing education is characterised by demythologisation.
Mythicization is the ideological process through which reality is presented
as given once and for all. Within this perspective, the actual structure of
society is the only possible structure of society; there cannot be any
alternative constellation. The notion of contingency as regards the
structures of society is abolished. The order of society is unchangeable.
Individuals are exclusively receptors of a pre-established social order. They
cannot be creators of new realities. There is no historical development for
individuals and society.

Mythicization is, therefore, an ideological manoeuvre through which a
particular model of society, which is produced by particular forces,
interests, influences, is presented as being absolute, as being separated
from any historical development, as representing the only possible model
of society. A particular and artificial order of society is presented as
universal and eternal. The fact that the structure of reality is always a
particular structure of reality due to particular interests of particular
individuals is concealed by the oppressor pedagogy.

The very possibility of imagining an alternative reality should be
avoided within the banking education. The reality as it is must be
mythicised so that it appears unmodifiable. Any process of becoming
aware of the particular power structures which lie at the basis of society
should be immediately blocked. Reality, as it is given, cannot appear as
something relative to particular power relationships. The structure of
society must appear absolute, that is, not connected to and not depending
on the interests of particular groups. The structure must be presented as an
eternal truth. The organisation of reality in which individuals are living
should appear as a structure corresponding to the only possible
organisation of reality. It is not simply a possible order of society, it is the
only possible order of society.

8 P. Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, p. 83.



Analele Universititii din Craiova. Seria Filosofie 49 (1/2022) | 133

The banking education refuses dialogue since the banking concept aims
to impose contents on the individual: dialogue would be an obstacle for the
strategy of imposition. Within this perspective, educational contents are
given once and for all. Contents are given, they ought to be silently
accepted and never discussed. As a consequence, within the banking model
of education there is no free debate since it would have no sense
whatsoever to have a free debate about contents that are given once and for
all*.

Problem-posing education analyses the roots of reality and always
unveils the power structures of reality. The problem-posing pedagogy aims
to open the space of thought and imagination. The work of the problem-
posing pedagogy consists in bringing individuals to the consciousness that
the structures of society in which individuals are living are not without
alternatives. The structures of society are not structurally given once and
for all. The structures of society correspond to precise power structures and
are imposed by particular interests. Problem-posing pedagogy is the action
of uncovering power structures. Problem-posing pedagogy
demythologises, creates awareness of the concealed power structures and
uncovers them. Analysing the roots, origins, and causes of the structures of
reality implies freeing the structures from any aura of immutability
connected to society. Society is not an entity that, being beyond the
intellect, cannot be discussed. Pedagogy has to lead oppressed individuals
to awareness of the structure of society. A correct pedagogy ought to bring
the oppressed individuals to become aware that they are dependent on the
precise interests of precise groups of society. Problem-posing pedagogy
ought to show that the order in which individuals live is not given once
and for all. The order of society is the product of precise interests, it is not
connected to any essence of reality whatsoever. The order of society is not
eternal and can be changed. Alternatives to the present order of reality are,
therefore, possible.

4 An open discussion is meaningful only in the context in which reality is not
interpreted as given once and for all.

5 The mutually opposed strategies of the banking education and the problem-
posing education are clear in the following passage too:

‘Whereas banking education anesthetizes and inhibits creative power, problem-
posing education involves a constant unveiling of reality. The former attempts to
maintain the submersion of consciousness; the latter strives for the emergence of
consciousness and critical intervention in reality.” (1970/1992, p. 81)
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¢) Principles of critical pedagogy

A further quotation from Freire’s Pedagogy of the oppressed synthesises many
foundational aspects of Freire’s meditation on pedagogy, like the
connection between the problem-posing education, on the one hand, and
the dimension of change, hope, historical dimension of mankind, self-
transcendence of individuals, on the other hand:

‘Problem-posing education is revolutionary futurity. Hence it is prophetic
futurity (and as such, hopeful)é. Hence, it corresponds to the historical nature of

Freire attributes to the banking education a strategy of anesthetisation and
inhibition of creative power. He is attributing to the banking education the aim of
submerging the consciousness, too. Banking education achieves its aims by
destroying any creative power since any creative attitude whatsoever represents,
as such, the danger of being a principle of change within society. The strategy of
the problem-posing education consists in uncovering the power structures of
society. It promotes the emergence of consciousness. The problem-posing
education aims to have individuals recognise the ties between interests of
particular groups of society and structures of society.

¢ The problem-posing education is connected to the dimension of the future and
the dimension of hope; the education aims to make individuals aware of their
conditions and also aims to modify the conditions in which individuals are living.
This presupposes the dimension of the future, of development, and of change.
Problem-posing education is also connected to the dimension of hope. A
programme directed to change is connected to a concept of active hope. Freire’s
interpretation of hope sees hope as an attitude that inspires activity. Hope does not
coincide with passively waiting for the future. Hope cannot be interpreted as an
attitude of inactive expectation of a change in reality:

"Nor yet can dialogue exist without hope. Hope is rooted in men's incompletion,
from which they move out in constant search — a search which can be carried out
only in communion with others. Hopelessness is a form of silence, of denying the
world and fleeing from it. The dehumanization resulting from an unjust order is
not a cause for despair but for hope, leading to the incessant pursuit of the
humanity denied by injustice. Hope, however, does not consist in crossing one’s
arms and waiting. As long as I fight, I am moved by hope; and if I fight with hope,
then I can wait. As the encounter of women and men seeking to be more fully
human, dialogue cannot be carried on in a climate of hopelessness. If the
dialoguers expect nothing to come of their efforts, their encounter will be empty
and sterile, bureaucratic and tedious.” (1970/1992, p. 91-92)

Hope is an active condition of mind. Hope is not the attitude of waiting that
something comes by itself, without any intervention from the hoping individual.
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humankind. Hence, it affirms women and men as beings who transcend
themselves, who move forward and look ahead, for whom immobility
represents a fatal threat, for whom looking at the past must only be a means of
understanding more clearly what and who they are so that they can more
wisely build the future.””

The passage has many points of Freire interpretation of individuals. The
point which underlies the whole anthropology of Paulo Freire, is, in my
opinion, that individuals transcend themselves. The essence of individuals
is that they transcend themselves. Therefore, individuals are entities open
for change. The fact that individuals transcend themselves means that
individuals are not bound to the particular conditions in which they live.
Individuals cannot be identified with and reduced to their position in
reality and in society. Individuals are something else and something more
than these particular conditions, even though they are not immediately
aware of this, and even though, for each individual, the road to becoming
aware of their being different from their conditions is long and difficult.
Individuals are not essentially chained to a fixed dimension, to a fixed
duty, to a fixed place in society. They are not assigned to a position in
society once and for all. They may not and cannot be identified with the
conditions in which they are accidentally living. There is no absolute order
of society. The structure of society is always created by the interests of
particular classes. The structure of society is, therefore, never natural, but
always artificial. It is the product of particular interests of particular
groups. Precise power relations lie behind the apparent naturality of the
social order.

Self-transcendence as such constitutively means and entails the
possibility of modifying one’s conditions. It means the possibility and the
legitimation of making plans for the future. The hope in a future of change

Hope is an attitude of the will to transform the world. The not-being complete of
the individuals opens the space for the possibility of change and the awareness of
this possibility; the possibility of change opens the space for hope. The action of the
individuals, and the hope as the inspiring principle of this action, are the
fundamental presuppositions of Freire.

" P. Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, p. 84.
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is therefore legitimated®. The problem-posing pedagogy aims to bring the
individuals to the awareness of transcending the reality in which they are
put by accidental life situations. Individuals are not complete entities; they
can experience development®’. The concept of reality which is presupposed
in the quoted text is a reality that is in development. Reality is a process, it
is in development, it is not a static entity. Reality changes and can be
changed. The problem-posing education is revolutionary futurity: problem-
posing education is connected to a programme of change of reality. The
very essence of the problem-posing pedagogy is that it is a pedagogy for
analysis and change of reality.

Immutability and conservation are not values within the problem-
posing pedagogy. The past is a dimension that is considered only to
understand the causes and roots of the present conditions; it is not a
dimension that has to be venerated. Tradition ought not to be necessarily
conserved. It is not something that has to be accepted without any criticism
whatsoever?.

8 The self-transcendent essence of the individuals is a basic point. If individuals
were not capable of transcending themselves, there would be no way of escaping
given conditions.

® Hope would be completely blocked if reality were considered complete, if men
were regarded as complete entities, if the future were simply a replica of the
present, and if knowledge were simply a transmission of already perfect contents.
10 The following passage gives an idea of the opposition between the banking
pedagogy and the problem-posing education: banking theory denies the historicity
of the individuals, whereas the problem-posing education sees individuals as
developing entities.

‘[...] banking theory and practice, as immobilizing and fixating forces, fail to
acknowledge men and women as historical beings; problem-posing theory and
practice take the people’s historicity as their starting point.

Problem-posing education affirms men and women as beings in the process of
becoming — as unfinished, uncompleted beings in and with a likewise unfinished
reality.” (1970/1992, p. 84)

The concept of individuals as incomplete beings is the way to freedom and the
promotion of freedom. If individuals are already complete, there is no
development, no change, no history, no future as a field of possibilities.
Completeness means the absence of change. If individuals are already complete
entities, a thought which promotes change is simply phantasy. The incompleteness
of the individuals paves the ways for the future as a field of possibilities.
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d) The mechanism of internalisation

Internalisation means that the persons who undergo the process of
internalisation are completely conquered as to their own minds. These
persons experience an authentic substitution of their own mind with the
mind of the oppressors. Through the process of internalisation, oppressors
manage to substitute values, ideas, orientations of the oppressed with their
own values, ideas, orientations. A particular, temporary order of the
society, i.e., the order of the oppressor, is, therefore, presented through a
whole ideological apparatus, as a universal, eternal, and unchangeable
order of the society. The mind of the oppressed, understood as an
autonomous mind, does not exist any longer. The oppressed is completely
assimilated to the ideology of the oppressor and follows, without
discussion or objection, the doctrine imposed by the oppressor!'. Thus, the
oppressed who has undergone the internalisation will interpret the order of
reality not as a particular order created by the oppressor, but as a
universally valid order rooted in the very essence of things. Through the
following passage of Freire’s Pedagogy of the oppressed we can observe some
aspects of the process of internalisation:

‘The “fear of freedom” which afflicts the oppressed, a fear which may equally
lead them to desire the role of oppressor or bind them to the role of oppressed,
should be examined. One of the basic elements of the relationship between
oppressor and oppressed is prescription. Every prescription represents the
imposition of one man’s choice upon another, transforming the consciousness
of the man prescribed to into one that conforms with the prescriber’s
consciousness. Thus, the behavior of the oppressed is a prescribed behavior,
following as it does the guidelines of the oppressor.

11 For instance, as regards the psychological conditions of the oppressed
individuals, Freire observes:

‘They prefer gregariousness to authentic comradeship; they prefer the security
of conformity with their state of unfreedom to the creative communion produced
by freedom and even the very pursuit of freedom.” (1970/1992, p. 48)

The oppressed individuals, after having been assimilated into the ideology of the
oppressor, appreciate their possessing a place in the hierarchical structure built by
the oppressor. Through the process of conformation, oppressed individuals have
received a new mind and a new nature from the oppressor. The conformity with
the hierarchy gives them a feeling of security. Oppressed people see and discover a
value in their being subaltern since hierarchy confers a position, a place in society,
a social identity. They appreciate and valorise the condition of subalternity as such.
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The oppressed, having internalized the image of the oppressor and adopted his
guidelines, are fearful of freedom. Freedom would require them to eject this
image and replace it with autonomy and responsibility. Freedom is acquired by
conquest, not by gift'?. It must be pursued constantly and responsibly. Freedom
is not an ideal located outside of man; nor is it an idea which becomes myth. It
is rather the indispensable condition for human completion'3.”14

Through the strategy of imposition, an authentic transformation of the
conscience takes place. The conscience of the individual who receives the
imposition is transformed into the conscience of an individual who
conforms to the conscience of the oppressor. The strategy of the oppressor
consists in the progressive indoctrination of the oppressed until the
autonomy of mind of the oppressed is completely destroyed. The mind of
the oppressor is built on the basis of the contents of the mind of the
oppressor. The strategy of imposition not only produces an attitude of
submission in the oppressed individuals. The strategy of imposition
completely transforms the oppressed individuals, depriving them of their
autonomy of mind.

Oppressed individuals no longer exist as autonomous, independent
individuals. They become merely a replica of the oppressor's mind.
Oppressed are therefore annulled in their own personality, values, and
personal autonomy. The oppressed no longer have independent contents
and ways of thinking!>. They become completely subaltern to the mind of

12 Freire does not regard freedom as a gift. Freedom is not something which can be
simply given to individuals who remain passive. Freedom ought to be acquired
actively; it presupposes a process of becoming aware of the structures of reality.
Moreover, freedom ought to be constantly pursued by the individual: freedom is
not a definitive condition. Rather, it is a constant process.

13 The oppressed ought to learn autonomy and responsibility. This is the first step
for achieving freedom. The oppressed, since they did not have any other contents
available than those dictated and imposed by the oppressor, find themselves in the
difficult situation of having to abandon the contents of their education without
having, at least immediately, contents with which to substitute the contents of their
traditional education.

14 p. Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, pp. 46-47.

15 The oppressor dictates everything: rules, contents, aims, interpretations of reality
and society.
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the oppressor, without being aware that they depend on the values of
others. They think that the values of the society in which they live are the
only possible values; they cannot think that those values presented by the
oppressed as absolute values are, actually, the values of a particular part of
the society. The particular interpretation of the reality of the oppressors
becomes the only possible way of thinking. There are no alternatives to it.
The oppressed mind absorbs a whole structure of thinking, which becomes,
for them, the exclusive way of thinking. The oppressed individuals do not
recognise the oppressor as an oppressor: they see the oppressor as the
person who knows reality and who, therefore, ought to lead society?®.

One of the consequences of the process of internalisation is the fear of
freedom. The internalisation has provided determined contents for the
oppressed individuals. In order to become free, the oppressed ought to free
themselves, and ought to have the will to free themselves from all the
contents which they have received. In order to become free, they ought to
substitute the contents received from the outside with their own autonomy
and their own responsibility, i.e., they ought to eliminate all the contents of
their own education. They ought to acquire a completely new mind.

Oppressed individuals do not know what freedom, autonomy, and
independence are, since they have been subjected to a process of
assimilation through the oppressor’s education. For these individuals,
education has been nothing other than assimilation to the way of thinking
of the dominant individuals. The universe of the oppressed does not know
any content other than the contents of the oppressors. Spaces of mind have
been and are closed. The very possibility of imagining an alternative reality
is thereby eliminated. The oppressed are only able to reproduce the
oppressors’ way of thinking since they have exclusively, as contents of their
minds, the way of thinking of the oppressors.

e) Effects of internalisation

Through the process of internalisation, oppressed individuals no longer
exist as independent persons. Oppressed individuals are, at the same time,
themselves and the internalised oppressors:

‘They are at one and the same time themselves and the oppressor whose
consciousness they have internalized. The conflict lies in the choice between

16 Only the work of the critical pedagogy can bring the oppressor to the awareness
of their condition of being indoctrinated.
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being wholly themselves or being divided; between ejecting the oppressor
within or not ejecting them; between human solidarity or alienation; between
following prescriptions or having choices; between being spectators or actors;
between acting or having the illusion of acting through the action of the
oppressors; between speaking out or being silent, castrated in their power to
create and re-create, in their power to transform the world. This is the tragic
dilemma of the oppressed which their education must take into account.”?”

The deepest and most dangerous form of oppression is that represented by
the internalisation of the thought of the oppressor, by the conquest of the
minds of the oppressed by the oppressors, by the transformation of the
oppressed into beings who are for others, i.e., totally dependent on the
mind of others, by the substitution of the mind of the oppressed with the
mind of the oppressor.

The conquest of the mind is reached through the process of
internalisation of the contents of the oppressors. The minds of the
oppressed are so formed that they cannot imagine an alternative world, an
alternative society, an alternative reality in comparison with the world,
society, and reality in which they are living!s.

The central point of the strategy of internalisation consists in depriving
the oppressed individual of their own dimension, of the very possibility of
having an own dimension which is separated from the dimension of the
oppressor: the only interpretation of reality which exists is the perspective

Y7'p. Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, p. 48.

18 The organisation of society in oppressor and oppressed completely determines
the minds of the oppressed individuals, as we can observe through the following
passage:

‘It is a rare peasant who, once “promoted” to overseer, does not become more of
a tyrant towards his former comrades than the owner himself. This is because the
context of the peasant’s situation, that is, oppression, remains unchanged.’
(1970/1992, p. 46)

The case of the peasant who, if chosen as overseer, becomes a tyrant should not
surprise at all. In fact, it is clear that, if individuals do not know any other scheme
of reality than the organisation into oppressor and oppressed, they won’t be able to
be something else than the oppressor, if they occupy power positions. Having
power means oppressing; if individuals already have or acquire power, they
oppress. They simply apply what they have learnt about the structure of reality.
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of the oppressor. Oppressed individuals have duties which are determined
by the oppressor; they are integrated in the system as subaltern entities.
They receive a place in the system of the oppressed, and they can thereby
have the impression of being accepted by the oppressed. The oppressed are
convinced as a result of the education system of the oppressed, that there is
a natural order of society, and that the place in society which they have
received is the place which is appropriate for them: as inferior individuals,
they ought to obey and remain subordinated.

Oppressors are not seen by the oppressed as oppressors, but as people
who have the needed knowledge to lead and organise society, whereas the
oppressed do not see themselves as oppressed but as people who do not
have the needed capacity to proceed autonomously within society. The
order of society of the oppressor cannot leave people outside the system;
the order should explain which duties the oppressed ought to accomplish
and the places they ought to occupy. An aspect of the internalisation is the
self-depreciation. Freire talks about the mechanism of self-depreciation:

‘Self-depreciation is another characteristic of the oppressed, which derives from
their internalization of the opinion the oppressors hold of them. So often do
they hear that they are good for nothing, know nothing and are incapable of
learning anything — that they are sick, lazy, and unproductive — that in the end
they become convinced of their own unfitness.’20

19 Those who have been grown up in an atmosphere of oppression will repeat the
same behaviour:

‘Internalizing paternal authority through the rigid relationship structure
emphasized by the school, these young people tend when they become
professionals (because of the very fear of freedom instilled by these relationships)
to repeat the rigid patterns in which they were miseducated.” (1970/1992, p. 155)

No matter which position in society an individual has, in case of internalisation
the individual will repeat what the doctrine says. The strategy of oppressor is to
form the mind of the oppressed so that they become replicas of the doctrine itself.
Internalisation is a kind of domestication of mind, so that the mind of the
oppressed is perfectly conform to the doctrine of the oppressor. The mind of the
oppressed has as its only content the doctrine of the oppressor: it cannot go out of
it.

20 P, Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, p. 63.
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Freire’s passage is particularly important for the comprehension of the
strategy of the oppressors: the oppressor aims to destroy any sense of self-
confidence of the oppressed. The oppressor destroys this sense by making
the oppressed believe they are unable to do anything.

Self-depreciation is the very symbol of the victory of the oppressor over
the oppressed. The oppressor has destroyed the oppressed up to the point
that the oppressed cannot but despise themselves. Self-depreciation is
imposed through constant manifestations of contempt directed towards the
oppressed. The oppressed are subjected to the continuous expression of
negative judgments made by the oppressors towards them. Oppressed
people hear regularly that they are good for nothing, that they don’t know
anything, and that they are incapable of learning anything. Sickness,
laziness, and unproductivity are the constant manifestations of accusation
that are expressed by the oppressors towards the oppressed. Oppressed
internalise the opinions of the oppressors to the point that they become
mental slaves of the oppressors. The oppressed are therefore annulled in
their own self-confidence.

Through the process of internalisation, the oppressed become convinced
that they should be and remain subordinate, that they should follow the
orders of the oppressor. Because they are unfit, they ought to remain in a
subaltern, subordinated position in the society.

f) Fatalism

The common goal of all oppressive ways of thinking is to make believe that
there is no alternative to a determined way of thinking. Of course, this way
of thinking is presented as natural, whereas this way of thinking
corresponds to the precise way of thinking of some interest groups:

‘Fatalism in the guise of docility is the fruit of an historical and sociological
situation, not an essential characteristic of a people’s behavior. It almost always
is related to the power of destiny or fate or fortune — inevitable forces — or to a
distorted view of God. Under the sway of magic and myth, the oppressed
(especially the peasants, who are almost submerged in nature) see their
suffering, the fruit of exploitation, as the will of God — as if God were the
creator of this “organized disorder”.

Submerged in reality, the oppressed cannot perceive clearly the “order” which
serves the interests of the oppressors whose image they have internalized.
Chafing under the restrictions of this order, they often manifest a type of
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horizontal violence, striking out at their own comrades for the pettiest
reasons.’?!

Fatalism, power of destiny, fate, fortune, will of God are all names used for
the same strategy consisting in presenting the conditions of a social order,
which actually is the product of particular interests, as absolute, eternal,
and immutable. Society is presented as given once and for all. Society is not
the artificial product of the interests of certain social groups and social
classes, which can be changed with the proposal of a different society, with
the affirmation of different interests. Society is presented as something
already formed in all aspects and completely immutable.

g) Conclusions

Throughout this study we have seen the main characteristics of the banking
education and the problem-posing education. Within the banking model of
education, individuals are complete entities: their destiny is given, their
roles in society are given, their duties are given. Individuals ought to
acknowledge that their social place is the right place for them. They ought
to accept the system of values in which they live as the only possible
system of values. Individuals ought to accept reality as it is. No
modification of reality is possible since the order of reality is an absolute
order. There is no alternative to the given reality. Individuals are
exclusively receptors, collectors of reality; they are spectators of reality, not
creators of reality.

There are fixed roles and fixed duties in society for the members of
society. Individuals ought to adapt themselves to the immutable order of
society. Each individual is assigned a precise duty in society. Individuals
are identified with the social duties they ought to perform, with the
position of society they are assigned to, with the conditions of life which
are designated for them. They are nothing beyond these conditions. They
do not transcend either themselves or their living conditions. Another
world is not possible.

Within the problem-posing education, individuals transcend
themselves. They are essentially different from the conditions in which they
live and from the duties they accomplish within society. Individuals are

2L P, Freire, (1992). Pedagogy of the Oppressed (Myra Bergman Ramos, Trad.).
(Original work published in 1970) New York: The Continuum Publishing
Company, pp. 61-62.
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incomplete entities. No individual is identifiable with or reducible to the
role and duty they perform in society. The very essence of individuals
consists in transcending themselves, in creating and re-creating their life
state, in changing the structures of society. They are more than their mere
concrete existence. Individuals are not reducible to their history, to their
products, to their place in society. Individuals are always something more
than what they do, what they live in, what duty they are accomplishing
and so on.

The problem-posing education analyses the structures of reality to make
individuals aware of the structures of reality, the causes of these structures,
and the particular interests which are at the basis of these structures. This
analysis reveals to individuals that they are not dependent on a natural,
absolute order of things, but on particular interests of particular
individuals. The work of the problem-posing pedagogy consists in making
individuals aware that the structures of society are not something without
alternatives, that they are not naturally given, but, on the contrary,
correspond to precise power structures. Individuals are not complete: an
alternative world is possible.

Through the process of internalisation, the mind of the oppressed
individuals is substituted with the mind of the oppressor.

The strategy of the oppressor is to close the spaces of mind by imposing
their own contents, values, ways of thinking. The oppressor is able to make
the oppressed think that there cannot be any content, way of thinking,
value outside the contents, ways of thinking, values the oppressed has
received from the oppressor.

The condition of the oppressed is not simply a condition of an external
being dominated; the condition of the oppressed is not comparable with a
condition in which individuals could maintain their own identity and
thought. The condition of the oppressed consists in the oppressed no longer
having their own mind; only the mind of the oppressor exists. An
autonomous mind of the oppressed does not exist; it is only a replica of the
mind of the oppressor.
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PHILOSOPHY OF SOCIETY AND BUSINESS ETHICS:
WHEN BUSINESS PROFESSIONALS HAVE TO DEAL WITH SOCIAL
CONTEXT

Jose Luis PARADA!

Abstract: In the last times corporations have put emphasis in certain areas
such as corporate reputation, social responsibility and new human resources
policies. This is something quite relevant considering the current crisis that
is affecting many institutions, also business. However, it is not common to
include in business theory subjects related to citizenship, public ethics or
social behaviour, what is key if corporations need to dialogue (and
understand) each and every stakeholder. We believe that we do not need
merely technical approach but a wider one that includes several areas from
Social Sciences, because a corporation cannot be understood by itself but in
connection with its social environment and the social agents around.

Keywords: Business environment, Social agents, Richard Senmnet, Stefano
Zamagni.

Introduction

After nearly a decade teaching Business Ethics in both undergraduate and
graduate studies, and after more than ten years participating in the
permanent seminar of the Department of Economic and Business Ethics of
ICADE together with other academics, social responsibility heads and
entrepreneurs, I have witnessed the change in the perception that is
operating in the business world since the end of the last century.

The feeling after hundreds of hours of shared seminars, lectures,
symposiums and articles is that there is an area of both worlds, academic
and professional, fully conscious of the importance of expanding a
comprehensive view of the company. Even considering themselves rara
avis, there are professionals and academics willing to justify that the
company is a social agent (with all that it means), and that only with a
comprehensive look it can be understood correctly what the company is
and how it should act.

A stimulus for us has been the notoriety that reached the work I am an
economist and I apologize (]'ai fait HEC et je m’en excuse), by Florence Noiville?

1”Francisco de Vitoria” University, Madrid, Spain.
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who denounced the low (if not null and, even, counterproductive) presence
of Ethics studies in major business schools, even claiming that, in business
schools, talent is turned into greed. The impact of the work was such that
some of the most important business schools in the world intoned the mea
culpa as being co-responsible for the current financial crisis, considering
that much of the ruling class which today manages public and private
resources have been trained in their classrooms. Thus many international
business schools have encouraged new humanist projects and subjects in
their curricula.

We also highlight in this Introduction the example of the former CEO of
Havas, David Jones, who for the last five years has been promoting the
model Social Business Idea among future social leaders (as founder of One
Young World) and among business and financial sector professionals (as the
author of Who cares wins). Jones® has dedicated his efforts to break away
from the classic schemes and to argue that it is possible to make money
doing good, and to recognise that multinationals have such power of social
transformation that corporate responsibility policies are not an option, but
a moral obligation. His discourse is accompanied by the analysis of good
business practices of brands such as Unilever, General Electrics, Marks &
Spencer, Patagonia and many others that show that other business behaviour
is possible.

The examples and arguments put forward by Noiville and Jones, among
others, make us think that it is not only necessary, but possible, to generate
a more comprehensive discourse on the company, where Social Philosophy
(among other areas), has much to say. It something that we’ve been sharing
for the last decade with both professionals and MBA's students and what
inspires this article.

1. Starting from the business reality: the business environment and the
interactions with economic agents

When anyone deals for the first time with Business Science, the first thing
they learn is, and seems reasonable, a definition of "company." What is a
company? Depending on the manual of reference used there will be
nuances but, generally, the company is defined as "the instrument
universally used to produce and bring to the public the majority of goods

2F. Noiville, 2011. Soy economista y os pido disculpas. Bilbao: Deusto.
3D. Jones, 2012. Who cares wins, United Kingdom: Financial Times-Pearson.
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and services that exist in the economy"“; or "a voluntary institution
characterized by contracting freedom. Companies arise and exist as a way
to achieve economic coordination with the lowest possible cost [costs
deriving from recruitment, transaction, negotiation, resource management
..]”%. Or, maybe, they will be told that the economic function of the
company consists of combining resources to produce goods and services
demanded by consumers: success will depend on knowing how to
efficiently meet those demands®.

Then, it will be explained that the company performs its activity in
connection with various agents, and that such connection depends on the
fulfilment of its objectives, so that "the company obtains from the
environment the factors used in the production [and] defines its
relationships with agents with regards to its objectives, which are mainly of
an economic nature 7.

The company, therefore, is not explained by itself, but in relation to the
immediate environment, which is economical, and a mediate one, social,
where there are a number of agents upon whom it depends the
achievement of its objectives. This means that the company will have to
worry about understanding, on the one hand, the network of existing
contractual relationships between the different agents (the entrepreneur
becomes a conciliator of interests); and, on the other hand, the system that
the company is part of, which is the market system: "In a market economy
system, the private company (...) takes the fundamental productive role.
The company is the economic unit of production in charge of combining
the factors or productive resources, labour, capital and natural resources, to
produce goods and services that are then sold in the market"s.

Only then we can delve into other issues of a technical character, such as
the type of companies (collective, anonymous, of public utility, of limited
liability), theories of organization (negotiation, decision-making, control
mechanisms), the production function (the ratio of required production
factors - work - capital - land and resources - entrepreneurship) and

4 F. Mochon, 1994. Economia. Teoria y politica. Madrid: McGrawHIilL, p. 125.

5R. H. Coase, 1937. “The Nature of the Firm” in Economica, vol. 4, p. 386.

¢ B. Ekelund, F. Hebert, 2005. Historia de la Teoria Econdmica y su método, Madrid:
McGrawHill.

7 F. Mochon, 1994. op. cit., p. 126.

8 Ibidem, p. 127.
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production methods (short or long term), economic efficiency and market
structure (which determines the behaviour of the companies in a given
market.)

It is evident, therefore, that the company is an agent immersed in a
complex and differentiated environment where the interaction with many
different players seems essential to achieve its objectives. We can then say
that the interdependence between economic agents (companies,
households and public sector), determine the variables which describe the
evolution of the economic activity (relationships between employees and
managers, the distribution of resources and the setting of prices.)

1.1 The interaction with agents: employees and unions

We start from a premise quite evident, as is the division of labour, which
involves a series of consequences that we will detail in a cursory way.

The market economy, as we know, is based on the division of labour
(activities associated with the diverse skills and talents), and this leads to
specialization, which contributes to increased production and promotes
teamwork. Teamwork, in turn, has its advantages and disadvantages, since
the interrelationships between agents are sometimes conflicting, which
requires the monitoring of the behaviour of both workers as well as
instructors and managers. From there, it will emerge a system of incentives,
sanctions and rewards aimed at increasing productivity, as the division of
labour is linked with the control and evaluation of the performance’.

The reference to a system of incentives, sanctions and rewards refers to
the awarding of wages, on the one hand, to the protection of the rights of
the employees, on the other, and to the consideration of the working
conditions. Are the wages adequate? With regards to which measures are
the wages offered? What is the role of the wage for the employee and why
its amount matters? Is the worker satisfied with his/her working
conditions?

We know that wages move between two limits, a lower one (to allow the
subsistence of the employee) and an upper one (not to jeopardise the
business investment), being in the space between where the benefits are
negotiated. But beyond a technical issue (the salary understood from the
cost of production), the employee's remuneration has to consider certain

9 A. Alchian, H. Demsetz, 1992. “Production, Information Costs and Economic
Organization” in American Economic Review, vol. 62: 777-795.
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socio-economic and personal factors. The salary must always be higher
than the cost of production of labour as it must be considered, as a whole,
the physical and mental capacity of the worker and the fact that wages
must allow the employee to face a triple type of expenditure: that of the
strictly necessary goods-physical maintenance, such as food, shelter and
clothing-, that of the conventional needs -not of subsistence, but social- and
that of the usual amenities'.

Precisely for these type of needs is why unions appear: "If beyond the
amount actually spent in wages in a given time, there is an indefinite
margin of wealth that workers can conquer through prudent association,
then it is clear that unionism has much room ahead, and workers will look,
in a natural and convenient way, to this agency to improve their
condition"!. It is not just a question of corporatist associations but to face,
among other things, the irremediable market imperfections which,
sometimes, prevents workers from receiving the full value of the marginal
products.

Thus, it is presented to the employer a difficult task of organisation,
evaluation and compensation which requires the understanding of not only
technical but also social and personal realities: the performance evaluation,
the conditions for the development of the required work, the fair wage
distribution, the establishment of a system of appropriate incentives and
sanctions, the dialogue with workers and unions, the mastering of
employment law and negotiation skills ... It is claimed from the
entrepreneur, then, interpersonal skills, to know the intricacies of the
labour market and meet the legal-economic spectrum where these
relationships are resolved, which leads us to the next section.

1.2 The interaction with the agents: the State and the regulation of the
economy

In addition to defending the active syndication, Wieser'? also demands a

greater role of the State in the promotion of the spirit of the social economy.

Why? Because, in his opinion, market imperfections generate inequalities,

so it is necessary to provide mechanisms to protect the weaker, without this

10B. Ekelund, F. Hebert, 2005, op. cit., p. 435.

1], F. Cairnes, 1874. Some leading principles of Political Economy newly expounded.
Londres, p. 214.

12F. Wieser, 1967. Natural value. New York: A.M. Kelley Publishers, pp. 377-378.



150 | Jose Luis PARADA

involving the violation of the private spirit of the social economy. A good
example of this type of situation would be the State intervention in cases of
imperfectly competitive firms, or the public administration of the so-called
social or public interest goods (management of certain projects which,
despite producing a small value in terms of marginal change, produce a
great total utility, as it is the case with public transportation.)

State intervention? This premise leads to a debate that exceeds the
proper scope of the company, although it affects it directly because the
business activity complies with the economic and legal framework within
which it is framed.

This debate is not only technical, but it is linked to a series of value
judgements on the economic-political we see already in the classical
authors. Xenophon, for example, saw the profit as something positive,
characteristic of good administrators, who should have freedom of
initiative as long as they do not commit excesses (only then it would be
required the appropriate administrative controls.) It seems, therefore, that
Xenophon would advocate, in today's slang, for a liberal model. Plato,
however, considered the benefit and interest as something potentially
destructive and, therefore, necessarily controlled by the State. It would
seem, then, that Plato could be considered an interventionist. Protagoras,
meanwhile, as he was fearful of the excesses that the State could perpetrate,
promoted a democratic model whereby citizens were free to decide what
constitutes social welfare and how to achieve it!3. This economic debate, as
we can see, is closely linked to ethical and anthropological postulates.

From that time until today, the debate on the regulation of the economy
has been and remains alive: in mercantilists such as Sir William Petty ("we
must consider, in general, that, as wiser physicians do not intervene
excessively in treating their patients, but rather observe and conform to the
movements of nature, without antagonising her with violent
administrations out of its own initiative, the same must be done in Politics
and Economics "4); equilibrium theorists like Pareto who, like Adam Smith,
thought that a freely competitive system leads to optimal level of social
welfare; in Marxist thought and its intention to steer the economy towards
a model of state ownership of the means of production, as in communism,

13 Ekelund and Hebert, 2005, op. cit., pp. 19-20.
14W. Petty, 1963. The Econcmic Writings of Sir William Petty. New York: C. H. Hull
Editores, p. 60.
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supposedly, private property and self-estrangement of man is exceeded;
Keynes, who argued that governments should use their powers to tax and
to spend, in order to exert their influence on the business cycle; or
Friedman and the Chicago School, arguing that the independent monetary
authority should be replaced by a set of automatic rules’.

Regardless of the opinion that the entrepreneur has about these
discussions and its personal assessment, it is clear that there is an ethical-
legal-economic sphere he/she is subjected to and where he/she has to know
how to handle himself/herself. The macro and micro economic constraints,
the current legislation and the updates of the rules, tax obligations, the
exercise of good manners ... If he/she is foreign to these issues or, worse,
infringe them, the stability of the company will be questioned and, thereby,
the relationships with the environment and with other agents will be
faltered.

We understand, therefore, that an entrepreneurial education that does
not involve Economics, Law and Social Philosophy, would be a poor
education which would generate disoriented and without judgment
professionals with regards to some basic issues that directly affect their
profession.

But still there would be something lacking, something which naturally
arises from reflection on Law and Social Philosophy: no regulation is self-
referenced, but refers to a set of principles, postulates and social norms that
are beyond the scope of the Law, Economics or Politics. It consists of the
culture of the society where any company, economy, or state is confined,
the framework of ideas, values and beliefs of the society. And so, in
training in Business Sciences, we should approach such reality.

1.3 The interaction with agents: consumers, their preferences and values
A final issue that seems necessary to clarify is that the company, which is
defined by the production of goods and services, exists due to the fact that
these goods and services are demanded by a whole cluster of agents that
we call "consumers" (public or private, individual or communal, local or
global.)

When offering goods and services, they must be considered aspects such
as the quality of the product or service offered or the costs associated with
the production. But also others such as the psychology of consumption and

15 Ekelund and Hebert, op. cit., pp. 583-584.
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the order of preferences of the consumers. Surely all sales, advertising and
marketing professional is aware of the importance of addressing, beyond
technical issues, the emotional, affective, even moral domain of the
consumer aimed at business success.

What accounts for these preferences? A series of values such as utility,
happiness, well-being or pleasure. Many authors, in fact, accept that
maximizing pleasure is the object of the economy ("procure as much of
what is desirable, at the expense of the least amount of which is
undesirable"?) , and from there the values are analysed and how they affect
consumption: the utility function of Walras, the calculation of pleasure and
pain of Jevons, the function and propensity to consume in Keynes, the
paradox of value of Adam Smith...

For Jevons, for example, the utility function is the relationship between
the goods an individual consumes and an act of individual assessment,
which means that the degree of utility is different from the "total utility."
This idea, however, clashes with the classic paradox of the value of the
water and the value of the diamond of Smith... And this is where it is
considered that Neoclassical Economics is inaugurated: in considering that
the utility is not an intrinsic quality to things, but the utility only makes
sense in the act of valuation. As Cantillon would say: "it often happens that
many things currently endowed with certain intrinsic value, are not sold in
the market according to that value: it depends on the mood and fantasy of
men and on the consumption that is made of such products"”. And on the
same line is Wieser when he states that "the formation of value is not a
neutral fact"s.

Thus, we enter in the field of subjective assessments, of expectations, of
psychological mechanisms, of moral judgments, of desires ... Are these
concepts belonging to Social Sciences? Not really. The science that
systematically approaches and investigates these realities is the Philosophy
(Ethics, Anthropology, Epistemology ...) and that's why, knowing its place,
the Philosophy must be present in the entrepreneurial education of our
students, considering that from the consideration of the company itself

16 Jbidem, p. 378.

17 Cantillon, R. 1996. Ensayo sobre la naturaleza del comercio en general, México: Fondo
de Cultura Econémica, p. 28.

18 Wieser, F. 1967. Natural value, p. 58.
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very diverse and deep controversies that go beyond the proper scope of the
Business Sciences are threshed.

1.4 The interaction with agents: the entrepreneur

Schumpeter argued that "we call company the completion of new
combinations and entrepreneurs the individuals responsible for leading
such completion"?. It is true that the entrepreneur (and likewise the
executive and the manager of organizations) faces a complex web of
personal, organizational, economic and moral realities that, in our view,
demand an interdisciplinary look, that is, a comprehensive education.

The environment in which the entrepreneur carries out its work is
clearly complex. In the words of Ropke: "To an extraordinary
differentiation of the economic process it is opposed the lack of a central,
deliberate and methodical direction of that tremendously complicated
machinery. Our economic system is a construction equipped with the
highest and most subtle differentiation within a fundamental anarchy. And
yet [...], while political anarchy leads inevitably to chaos, we ascertain with
astonishment that the economic anarchy that characterizes our economic
system is so far from the chaos that we could almost speak of a cosmos.
Our economic system is anarchic, but not chaotic"%.

We agree with Karen Vaughn when she says that "trying to synthesize
all this information in a system of simultaneous equations would be, at
best, quixotic"?!. But it is not about trying to explain all this from equations,
but to broaden the perspective and to propose a comprehensive education
where Philosophy, in relation to other sciences, accompanies the formative
process of today's students and tomorrow's entrepreneurs.

2. The contribution of Philosophy of Society to a wider vision about the
Company
It was enough to approach briefly the business literature, to see how they

emerge slowly concepts such as utility, good, happiness, welfare,
environment, interaction, pleasure, profit, interest, risk, culture, regulation

19 Schumpeter, J. A. 1963. Teoria del desenvolvimiento econdmico. México: FCE, p. 84.

20 Ropke, W. 1989. La teoria de la economia. Madrid: Unién Editorial, p. 11.

2t Vaughn, K. I.. 1980. “Economic calculation under Socialism: the Austrian
contribution” en Economic Inquiry, vol. 18, p. 546.
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... All of them concepts that, far from being strange to Philosophy, are
grounded in philosophical thought.

The company would not make sense (or staying power) without the
relationship with companies (suppliers, competitors, financial institutions,
etc.), with the market (the company as we conceive it is only possible in a
market economy), with the State (which establishes a framework of
principles within which it develops, promotes and enables economic
activity) and, of course, with the society of which they are a part (which has
a given culture -understanding of reality, feelings, principles, values-) and
persons who comprise it (workers, consumers, citizens, families...)

Economics, Law, Political Science, Sociology and Philosophy, among
other sciences, have much to contribute to the consideration of the
company. Resource management, setting of standards, monitoring of
economic and business activity, social movements, value systems and
anthropological conceptions undoubtedly affect the business activity.

2.1 Company and Human Resources: happiness at work as a requirement
Since in this text we cannot provide a full development over this issue, we
have decided to focus on one of the business issues which, today, generates
more literature, such as management and Human Resources management.

For years they have been presenting many new models of personnel
management where the personal satisfaction, employee happiness, spatial
conditions of the workspaces or the need to address the emotional needs of
workers are spoken about. To this are added policies regarding family and
personal conciliation, incentive systems and promotion or offers for the
training of the personnel.

It is somewhat disturbing that in most cases, a reference to terms such as
personal satisfaction, without defining, is made, new organization charts
are proposed without consulting workers about their usefulness, or
flexibility is claimed, without assessing how that affects the employees. It is
no wonder, given this situation, that lately it has been an explosion of
studies on happiness at work, as we now proceed to point out.

The founder of the Harvard / McLean Institute of Coaching, Susan David,
reflects on the UN decision to establish March the 20th as the International
Day of Happiness, and how this is a challenge for companies, which have
to wonder about whether they contribute or not to the happiness of their
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employees?. Do the employees enjoy the working environment? Do the
managers allow the employees to enhance their skills? Is the mission of the
company known, shared and talked about? Do the employees feel part of
something valuable?

It is not only about asking the questions, but to establish mechanisms to
ascertain the views of the workers and to establish policies that meet their
needs. For this, the psychologist Jennifer Aaken designed the "Designing
(for) Happiness" course supported by different multinationals, aiming to
develop business policies that respond to this demand. But, why does it
matter to companies to collaborate in the development of these models?
According to Aaker, because the idea that something will make you happy
is a strong generator of decision making?.

In those terms speaks Arthur C. Brooks, president of the American
Enterprise Institute: If you can discern what your personal project is and
find out your true currency exchange, your worth, you would have
achieved success; you would have discovered the secret of happiness
through your work?.

Entrepreneurs are increasingly concerned about knowing the experience
and satisfaction of their workers in their working environment. There are
many organizations, auditing firms, public bodies, that are responsible for
making measurements on the working environment. In all of them are
analysed aspects such as workers' confidence, pride of ownership,
employee benefits, efficiency of processes... In other words, certain issues
considered essential when speaking of satisfaction and happiness. And
there are many entrepreneurs who are determined to address this issue in
depth. But, can it be resolved without resorting to Anthropology?
Personally, I do not think so. And, in this sense, I would like to highlight
the contribution of Richard Sennett and Stefano Zamagni in this regard.

22 S, David, 2013. “How Happy is your organization?”, Harvard Business Review Blog
Network. https://hbr.org/2013/03/how-happy-is-your-organization.

» E. Johnson, 2012 “Formula for happines”, The Stanford Daily.
https://stanforddaily.com/2012/02/15/formula-for-happiness;/.

2% A.C. Brooks, 2013. “A Formula for Happiness”, The New York Times.
https://www.nytimes.com/2013/12/15/opinion/sunday/a-formula-for-
happiness.html.
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2.2 Enterprise systems and the corrosion of character: flexibility, routine,
illegibility

The appearance in 1998 of The Corrosion of Character?, work of the
renowned sociologist and holder of the Europe Award of Sociology,
Richard Sennett, supposed an interesting look on working models and
organizational culture at the turn of the century. Sennett, in our view,
follows a line of reflection and critique on our social system that it is
maintained for decades. In the first third of the twentieth century, Freud
already claimed that "civilization becomes neurotic under the pressures of
certain civilizing tendencies"?; Eric Fromm, from humanist-Marxist
postulates, said in mid-century that "the mentality of today's world is sicker
than in the past"?; or Robert Edwards Lane wondered at the turn of the
century: "Can a market economy maximize welfare? Perhaps there is
something intrinsic to market economies that limits the ability of its
participants to achieve a state of grace".

Sennett emphasizes this critique with regards to the personal
consequences of work in the business models of the so-called new
capitalism. The American sociologist expresses a deep concern for the
emotional stability of workers: we all seek in some way or another to be
satisfied with our lives, and work is a great part of it. However, in a society
focused on the immediate and based on the short-termism as our economy
is, many workers feel the lack of a clear, solid narrative, which allows to
order, clarify, understand the profession in harmony with personal scale of
values.

The current capitalism is characterized by a new dimension of change
where time organization is not clearly sorted out: the fixation with
flexibility leads companies to constantly redefine themselves; activities and
departments are interlinked with new non-pyramidal structures, true, but
they make processes more complex without making more distinct the
workers” tasks; the need to adapt to constant changes makes people more
vulnerable and disposable; the links become weak...

%5 R. Sennet, 2010. La corrosion del cardcter. Barcelona: Anagrama.

2% S. Freud, 1930. Civilization and his Discontents. London: Hogat, London, 1930,
p.141.

27 E. Fromm, 1955. The Sane Society. New York: Rinehart, New York, p. 102.

8 E. Lane, 2000. The Loss of Happiness in Market Democracies, Yale: Yale University,
p-141.
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Why this constant change? It seems that the new capitalism falls into
activism and in a state of continuous restructuring to escape from routine.
After all, nobody likes the feeling that your life is routine and the work
repetitive and lacking challenges, but is routine essentially negative?

Perhaps ultimately there is a grim understanding of the routine® from
which everyone would want to run away, and which is associated with the
concern showed by Adam Smith in The Wealth of Nations with regards to
certain excesses correlative to production lines characteristic of
industrialism. As if he was a visionary, Smith anticipated what was to come
with Fordism, which promoted the worker to be focussed on a work based
on the hierarchical separation of tasks, without being distracted in trying to
understand the complexity of the company.

This radical division of labour has negative consequences: appeases
values, suppresses spontaneous outbursts and expressions of solidarity,
kills creativity and, once established, stifles entrepreneurship (on an
assembly line, the worker gets depressed and even reduces his/her
productivity.) That being so, certainly the routine has to be broken (which
at one point can become self-destructive) to develop character.

Now, does all routine stifle the character and degenerate into a kind of
alienating work? Not really. Diderot presented in the Encyclopaedia another
way to see the routine (not without some romanticism.) According to the
encyclopaedists, there is a connection or virtuous circle in the elements
order - routine - repetition - rhythm - improvement. The routine allows the
mastering of work and generates a sense of security, stability of spirit, of a
meaningful existence and not chaotic.

Considering both views, we can say that, certainly, the routine
misunderstood prevents a broad vision of the future and of the society. But
we must take care not to generate, by reaction, a system where a
dictatorship of "change for change" that destroys the character is imposed.
Labour mobility is, in a contemporary society, a process often illegible. And
regarding the worker, can rational decisions be taken in an organization
that is in a continuous flow of change? And how does that affect his/her
emotional balance and vital projection?

All this leads us to ask basic questions about ethics at work.
Traditionally, the work ethic had to do with self-discipline, regular

2 R. Sennet, 2010. La corrosion del cardcter. Barcelona: Anagrama, pp. 33-47.
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dedication and moderate improvement of the processes, and the result of
all that was a more or less known gratification as an increase of wages
and/or responsibilities. However, in the current system based on change,
says Sennett, this way of understanding professional ethics is meaningless.

This does not mean that we should go back to certain traditional quasi
repressive working models which did not guarantee the worker’s safety,
but certainly, the life stories that structured the work of Sennett (the cases
of Rico -which faces the drama of separating the flexible work experience
and the personal static ethics, the bakers of Boston -whose superficial work
prevents them from an understanding of their own value and affects their
commitment-, or of Rose -to whom the hyper-dynamic leads her to a state
constant self-questioning) lead us to recognize the failures of the new
capitalism, especially with regards to that which affects the organization of
personal time, as they generate emotional instability in workers. Thus,
there is a problem of job satisfaction which affects the life satisfaction, to
feel fulfilled in life; to be happy, in short.

2.3 Happiness and work: definition, dedication, craftsmanship

To talk about happiness is not easy. It is something that may sound
ethereal, ambivalent, since it is a reality that has to do largely with beliefs,
moods, personal convictions, particular circumstances and a host of
elements that make us, even to ourselves, not be sure about what we mean
when we use that word. So we use it carefully.

We will not stop to systematically analyse happiness, but that is one of
the big issues not only of the Philosophy but also of the Psychology,
Economics or Politics since Aristotle ¥ ("the common people and
enlightened people call this supreme good, "happiness.” But where opinion
is divided is on the nature and essence of happiness: for some are things
visible, for others are states of mind, and according to the material and
spiritual states, such consideration may change in the same individual") to
Comte-Sponville® ("to be happy is to enjoy and rejoice, and may it last, last,
last... "), through Avicenna ("joy is a kind of pleasure"), Thomas Aquinas®
("the voluptuous happiness, for being false and contrary to reason, is

30 Aristoteles, 2003. Etica a Nicémaco. Madrid: Austral, c.1n.2.

31 A. Comte-Sponville, 2011. El placer de vivir. Madrid: Paidos, p. 141.

% Tomas de Aquino, 2011. Summa Theologicae, vol. 1I. Madrid: Biblioteca de Autores
Cristianos, c69, a3.
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impediment of future bliss. Instead, the happiness of active life provides for
future bliss. And the contemplative happiness, if perfect, constitutes
essentially the same future bliss and, if imperfect, is a certain beginning of
it"), Montaigne® ("Or a life without regret, or a happy death. / It is beautiful
to die when life is painful. / It is better not to live than to live in pain"),
Balmes* ("happiness is the reward of virtue") or Russell* ("Happy is the
man who does not feel the failure of any unit, one whose personality is not
cleaved against himself or rises against the world"), and many other
authors and schools such as hedonistic, utilitarian, existentialists or
psychoanalytic theorists, among others.

What we could all agree on is that: "«to be happy "is not a type of action,
but things are done to ultimately be happy, to feel "fulfilled" in all our
dimensions and facets".

Therefore, we feel happy when we have done good to someone else,
when we sacrifice ourselves and obtain a good personal return or when
someone recognises that we have done a good job. Well, as workers we also
want to "feel fulfilled" in our workplace and "continue to fulfil ourselves."
But, how?

For Jevons, work is the "painful effort of mind and spirit totally or
partially experienced in view of a future good"¥, and although we disagree
with the idea of conceiving the work as something painful on itself, it is still
true that, depending on the conditions, work can become so. Thus, Sennett
makes an allegation which should be a priority in a work environment: the
recognition of the work performed?.

This need for recognition could vaguely recall the concept of "alienation”
of Marxism, although Sennett does not address his analysis of the work
from Marxist categories, but through updating the concept of "craft".

As a disciple of Hannah Arendt, the author reflects on the concepts of
animal laborens and homo ludens and, in what looks like a correction to his
teacher, he intends to recover them and emphasise its value in our time. It

3 M. Montaigne, 2007. Los ensayos. Barcelona: Acantilado, p. 297.

3 J. Balmes, 1940. Filosofia Fundamental vol. II. Valladolid: Ediciones Hispanicas,
p.547.

3% B. Russell, 1964. La conquista de la felicidad. Madrid: Austral, p. 149.

% J.A. Agejas, ].L. Parada, 1. Oliver, 2007. La tarea de ser mejor. Madrid: Universidad
Francisco de Vitoria, p. 235.

%7 Ekelund and Hebert, 2005, op. cit., p. 383.

3 R. Sennet, 2009, El artesano. Barcelona: Anagrama.



160 | Jose Luis PARADA

is, in short, about the recovering of the material culture, and to do so
through the recognition of the values associated with crafts®*. However, it is
not about returning to handicrafts, but to rescue in our work the taste for
things well done, the pleasure of worrying about the details.

But, what moves someone to aspire to savoir faire? Sennett analyses
different organizational models and how to encourage the involvement of
the employees. Is it about working well based on a moral judgment? For
competitiveness, perhaps? Or, maybe, the involvement goes through
cooperative models?

Sennett warns that we are in a working and productive system that
hinders this attention to detail, and in a social system that does not promote
a constructive and friendly narrative about the meaning of work. It seems
normal for work to be understood as a livelihood, which hardly promotes
commitment and dedication beyond the minimum required. The work of
the craftsman is different, because he/she cares about doing things right,
with no other purpose. But the reality is, according to Sennett, that
whoever works in such a way is doomed to frustration, or at least to
misunderstanding, if we consider the current dictatorship of short-termism.

2.4 To regain the "we": an underlying anthropological question

It is, therefore, important to change the working structures of the new
capitalism and to build a more constructive environment of relationships,
to generate an "us" in front of atomised models.

In order to be able to build an authentic "we", it is required an adequate
view of the other, avoiding common and unfortunate ideas such as social
parasitism (those who are dependent seem to parasite from those
individuals who are indeed productive) or feelings of shame for being
considered dependent (which hardly creates strong links.) Instead, an
environment of partnership that is based on mutual recognition must be
built from which to establish real bonds of trust.

It is not about actually working on communication skills, or about
courses on conflict management, or teamwork techniques. Generally, these
tools are superficial and do not pose a fundamental change in the way we
work and, above all, in the commitment of workers. What really matters is
to generate a group awareness with a shared mission and clear objectives,

¥ Ibidem, pp. 17-21.
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with a system of recognition of merit and efficient communication
mechanisms (horizontal and vertical.) And, above all, a strong, not
corroded character is needed.

Now, is it possible to build this "we" without an adequate
anthropological model? It would be a chimera to aspire to it from
individualistic anthropological conceptions, from dialectical models or, at
the other end, from a "do-goodism" and "emotionalism" empty of content
and lacking anthropological foundation that, unfortunately, permeates
much of the current literature on business leadership. What it is really
needed is an anthropology which opens a real possibility for the encounter
and the cooperation.

That is the concern of Stefano Zamagni, who in his later works
advocates for the recovering of the idea of relatedness and reciprocity as a
way to save two current trends that have been proven insufficient and
problematic: the neostatalism and neoliberalism that have advocated a
hypertrophic growth of the State and of the private market respectively.

The question for Zamagni, lies in not merely take note of the existence of
the social sphere, which seems obvious, but in delving into the nature of
social relationships, asking himself, what does it mean to understand the
economic and business activity as a conglomerate of subjective
interactions? "We must continue asking these questions to find ways to
combine personal identity and relationship. If we conceptualize these two
dimensions as two different entities, as the social sciences continue to do,
we will never stop to go from the vision of a unique individual, in which
the other is more or less useful instrument for the affirmation of the self, to
the opposed view, which asserts the primacy of the group, of the social
class and of some organic whole, as certain community regurgitations
suggest today"4.

Zamagni advocates a civil economy whereby there is no opposition
between identity (being for itself) and relationship (being for another) and
where the interest is not the only link between people.. He does not blame
the market itself, but the market reduced to the exchange of equivalents
which separates economics and ethics, whose anthropological foundation is
that the self precedes the relationship.

Against this, Zamagni intends to recover the true meaning of
brotherhood, which is not exhausted in the vicinity, that is, it is not mere

4 S. Zamagni, 2012. Por una economia del Bien Comiin. Madrid: Ciudad Nueva, p. 73.
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philanthropy (proximity to the other), but has to do with the sentence from
Ricoeur: "If I were alone with the Other, I would owe him all. But there is a
Third one [...]. The Third one is another regarding others, but he is at the
same time a neighbour to the other and not just my fellow man"4.

Only this way can be understood the deep sense of the common good
and what it means for those who want to conquer it. It means that "one's
interest is reached together with that of others and not against (as it happens
with the private good) nor ignoring the interests of others (as with the
public good.) In this sense common is the opposite of own, as public is the
opposite of private. Common is what neither is only personal nor is of
everyone indistinctively"+2.

Therefore, the exchange, which is based on equivalence, should be
overcome with reciprocity, which is based on proportionality. Nor could
we otherwise really aspire to such "we" who Sennett claims and, between
us, it seems a moral requirement.

Conclusion

Some have argued that economic science is a technical science and morally
neutral and, therefore, requires no dialogue with any other science, as it is
self-sufficient. But this is hardly defensible taking into account what was
explained so far. Starting from the same business theory, it is observed that
the company is a social actor which can only be understood in relation to
the environment where it is located. There appear a huge number of actors
who it should know how to detect and to dialogue with, from customers to
local communities, through employees, unions, governments, financial
institutions, interest groups, suppliers, competitors, public opinion and, of
course, consumers.

Each of these groups has its own mentality and culture, a characteristic
system of values, an imaginary and expectations. There appear elements
such as values, norms and customs of a very different condition, which
could be structured as follows: economic dimension - legal and political
dimension - social dimension - anthropological dimension.

After all, behind all social, legal and economic model there is an
anthropological model, and Anthropology is an object of study for

4 P. Ricoeur, 1994. Persona, comunitd e istituzioni. Firenze: Cultura della Pace, p. 21.
5. Zamagni, 2012. Por una economia del Bien Comiin, pp. 245-246.



Analele Universititii din Craiova. Seria Filosofie 49 (1/2022) | 163

Sociology and Philosophy. Therefore, we think that new Business narrative
should aspire to a synthesis of economic, legal, social and anthropological
structure, trying to avoid certain reductionisms and partial views about the
company too present even today.
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BITCOIN, CURRENCY OF THE FREE MARKET

Dragos-Iulian UDREA!

Abstract: The purpose of this article is to present Bitcoin as a possible
solution to many of the issues caused by having money administered by a
monopoly. The introducing chapters of this article focus on demonstrating
why monopolistic control over money will always limit freedom. Specifically,
in regards to how the government has control over individual freedom
through money. History has shown that people have sought ways to curb this
kind of intervention on markets and in their lives - with Bitcoin being a
result of their efforts. In the later chapters we aim to demonstrate why
Bitcoin is such a significant step towards achieving a higher degree of
individual freedom and we will support these claims through a series of
technical, economical and philosophical arguments.

Keywords: bitcoin, cryptocurrency, free market, freedom.

Introduction

It can be seen throughout history that the government has sought to exert
control over markets, each time having a negative effect on their course
and, by extension, on people's lives. People are put in an unpleasant
situation, in which they must accept the rules of the game between the
market and the government, because the main unit of action within it,
money, aims to be liberalized? on one hand, and monopolized on the other.
For the longest time and up to our present day, people are subject to the
government’s decision involving money?®. Any consequences that arise
from these decisions are the people’s responsibility. The government’s
involvement in the markets and in our lives has been questioned time and
time again. However, in the last few decades, significant improvements
have been seen to what could potentially lead to completely excluding the
government from all matters involving our money.

1 ML.A in Philosophy, University of Craiova.

2 John Locke, Second Treatise of Government, C. B. Macpherson (edit.), Hackett
Publishing Company, Inc. Indianapolis, Cambridge, 1980.

3 Murray Rothbard, What Has Government Done To Our Money?, Ludwig von Mises
Institute, Alabama,1991, p. 1.



166 | Dragos-lulian UDREA

A possible solution comes in the form of bitcoin?, the popular and highly
mediatized cryptocurrency that has been making waves on the internet for
the last few years. There is more to bitcoin than slogans and headlines, and
this article will bring into discussion the more technical, liberty-driven side
of it. Ever since their conception, cryptocurrencies have always found a
home among those communities that are skeptical of authority. Political
activists, hackers, all those that were proponents of personal freedom, were
enthusiastic about the potential of cryptocurrencies. However, back then, it
was far from being realized, due to technological limitations and societal
reasons. This would not last for long, as less than a decade later,
cryptocurrencies would break into the mainstream and gain international
attention through bitcoin. Most people may have heard about the
substantial amount of dollars that a bitcoin is valued at. However, bitcoin’s
most important asset is that it has managed to jumpstart an idea in people’s
mind - that money can truly be free.

It is worth analyzing this side of bitcoin and to discover how computer
science, economy and politics are merged into one framework that might
potentially solve one of society’s troubling issues. To better understand
bitcoin, we must first understand the problems that it tries to address,
specifically those related to money, right down to individual transactions
made in physical and digital currency.

Against Fiat Money

Physical currency is exchanged from hand to hand, with people having
control over the money they hold and the purpose it's meant to serve.
While we own the specific amount of money, we are never in control of its
actual value®. Instead, this is determined or highly influenced by the actions
of a third party - be it a bank or, by extension, a government. Digital
currencies function in a similar way and naturally share the same
shortcomings as fiat. However, instead of existing in people’s hands and
wallets, digital currencies exist in data servers and terminals. This brings a
new issue into question, that digital money is always kept by a third party.
And as the world steers more and more towards using digital currencies,
this problem only seems to become more prevalent. No matter how much

4 Satoshi Nakamoto, Bitcoin: A Peer-to-Peer Electronic Cash System, www.bitcoin.org,
2009, pp. 1-9.
5 Murray Rothbard, op. cit., p. 33.
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we like to think that we are in control of our wealth, it is not a complete
form of self-determination. There will always be a governing entity that
will have the last word in matters involving money® - making it seem that
money is under a dictatorship rather than a democracy. Many of society’s
woes can be attributed to this overreaching control of our wealth. Economic
crises, inflation, corruption and general unrest have been by and large a
byproduct of this kind of mishandling” - which for a long time has
exceeded its intended purpose. People have been aware of this entrapment
for the longest time and are constantly looking for ways to get out of it - to
protect their wealth from the arm of the government.

Cryptocurrencies might be the solution that they are looking for - with
bitcoin being the symbolic key to the free market, as it aims to give self-
determination back to the people, allowing them to manage their wealth as
they see fit. It was made as a reaction to the centralized nature of money
and the entire baggage of flaws that come with it. It was also designed as a
means to liberate day to day transactions from the watchful and intrusive
presence of an intermediary party. It manages to do all of this by virtue of
how it was conceived - with the intent to democratize transactions and
eliminate the need of a middleman. In the following chapters we will
explore how bitcoin came to be and how it succeeds to provide financial
freedom. It is by no means a perfect instrument, as it has its fair share of
valid critiques. However, at its core lies an idea that is definitely worth
taking in consideration.

History of Bitcoin

The history of cryptocurrencies as we know them today can be traced back
to the late 90’s - in 1998. Back then, an anonymous programmer and crypto-
anarchist® under the pseudonym Wei Dai, made the first attempts to merge
cryptography and digital currencies into a unitary concept. This project
came in the form of B-money?®, a rudimentary form of cryptocurrency that
served as the precursor to bitcoin. The intention behind this development

¢ Ibidem, p. 2.

7 Ludwig Mises, The Theory of Money and Credit, Yale University Press, London,
1953. p. 97.

8 Timothy C. May, The Crypto Anarchist Manifesto, www.activism.net, 22 November
1992.

® Wei Dai, B-money, http://www.weidai.com/bmoney.txt, 1998.
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was for it to be used as a monetary system inside an insular economy -
which was mainly composed of programmers and economists that shared
similar libertarian ideals.

At that time, the effort behind B-money, as well as the system itself was
considered revolutionary and lauded, albeit in a hushed manner, by
different communities around the still emerging internet. Users of B-money
praised it for its core feature - the anonymity - that it provided. This was in
stark contrast to other digital currencies at the time, which relied on third
parties or centralized systems in order to facilitate transactions. However,
B-money’s lifespan would ultimately turn out to be very short as multiple
problems arose after its implementation. The fact that it was not regulated
by a centralized body also proved to be B-money’s greatest shortcoming, as
it was marred by poor functionality and numerous technical issues. For
starters, for it to function, users required a hefty bit of computer know-
how, which was something novel for the time. Besides that, completing a
transaction was a laborious task, requiring a series of confirmations from
both parties that were engaged in the trade. The lack of an administrative
body meant that B-money was also ‘left to the wind” in terms of security,
proving itself to be easily exploitable. Such vulnerabilities tarnished the
image of B-money as a potentially viable monetary system and ran it
completely into the ground. It was ultimately discontinued, however, it
proved itself to be ground-zero for the prospect of a decentralized
monetary system.

Along the years, many programmers, economists and libertarian
activists would try to perfect the cryptocurrency formula. The turning point
for this would come on 31 of October, 2008 in a computer science forum. A
user on the forum, who went by the name of Satoshi Nakamoto, published
the white paper for the first version of bitcoin, titled “bitcoin: A Peer-to-Peer
Electronic Cash System”.1® Through this publication, Nakamoto would offer
solutions to the problems that impeded cryptocurrencies for so long -
which were the lack of security, functional tracking and the dilemma of
double-spending. On top of that, Nakamoto would also publish the entire
code that ran bitcoin, as open source - allowing for everyone to see the
inner workings of the system. The groundwork was laid for
cryptocurrencies and it was indisputable proof that they were indeed
viable to be used as monetary systems. Time would be the best indicative

10 Satoshi Nakamoto, op. cit., pp. 1-9.



Analele Universititii din Craiova. Seria Filosofie 49 (1/2022) | 169

of this, as shortly after, in 2009, bitcoin would gain rapid adoption within
the crypto community. Along the years it would have a meteoric rise,
gaining worldwide attention and becoming the poster child for the cause of
libertarianism and the free market.

Technical aspects of Bitcoin

Bitcoin has managed to solve five fundamental issues that made people
question the validity of cryptocurrencies - the “double-spending” problem,
anonymity, maintenance of the system, accountability of transactions and
volume. The obvious solution to these problems would be to have an
administrator that keeps everything in check, yet the technology behind
bitcoin has managed to completely replace the need for this with a more
favorable alternative!.

The double spending problem. It is achieved through a technology
called blockchain, whose purpose is to decentralize how bitcoin operates.
In computer science terms, it is a peer to peer system. This type of system
functions through the collective effort of users who are “equally privileged,
equipotent participants in the application”. This means that all the users
engaged in the system maintain the same information. Once new
information is added, it is updated for all users. Once this information is
written-in, it cannot be altered since it is compared to all existing records of
it. This prevents individual users from editing information in their favor. In
broad terms, through this democratized implementation, bitcoin’s
blockchain technology has made it so that once a new entry has been
recorded in the system - a transaction - it can no longer be duplicated -
spent twice by the same user. It is technically impossible to alter the reality
of the blockchain, unless the records from all users are altered. Through
this method, bitcoin provides a solution to the problem of “double-
spending”, preventing the same bitcoin to be used twice by the same user, as
once it is used, it would be removed from one user and credited to the
other.

Anonymity. Users engaged in bitcoin’s system are completely
anonymous, as the main system does not require any personal information
from its users. Instead, it identifies users and stores their bitcoins through
their wallet and public key. Together, these two come to create a user's

11 Kevin Dowd, New Private Monies — A Bit Part Player, Hobbs the Printers, Institute
of Economic Affairs, London, 2014, pp. 40-41.
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bitcoin account that facilitates transactions. The wallet is the medium
through which bitcoins in possession are stored. This wallet carries a
numeric key that is known as a public key which allows the user to
identify, initiate and link to other users' accounts, precisely in order to start
a transaction. The public key system works like an e-mail system, in which
information is sent from one address to another. This means that when two
users want to participate in a transaction, they would share the public key
between each other. The public key itself is displayed as a series of
characters and by its tangled nature, it is difficult to remember or to
associate with a person. People in day to day transactions don’t identify
each other by their credit card number. To add to this layer of anonymity,
bitcoin also employs the use of a private key, which unlike the public key,
is meant to be kept hidden and only known by the owner of a wallet. The
private key system works like an electronic password system, where the
owner must remember a password that grants access to a system - in this
case, it is used to access the wallet and validate a transaction. It is necessary
for a private key to not be lost, because due to the anonymization of the
system and the lack of a central administrator, it can no longer be
recovered.

Maintenance. As the public ledger accrues more information about
transactions, it becomes more difficult to maintain, requiring more
computational power. Those that lend computational power are awarded a
sum of bitcoin. This maintenance process requires that the system be kept
active, permanently turned on, and updated. The maintenance of the
system must be done in such a way as to provide space for each user who
wishes to participate in it. Then, another maintenance objective is to verify
and update the transactions made, in order to determine if they are valid.
Therefore, users who choose to maintain the system, invest their electricity
and processing power for the smooth running of the entire system, and for
this, they are automatically awarded a sum of bitcoin. By virtue of this
design, bitcoin does not need a centralized network to run on.

The accountability or transparency of transactions. Bitcoin employs the
use of a system known as the public ledger, which allows users to verify
transactions that have been made. Through this system bitcoin ensures
fairness, by giving everyone a clear picture of how the currency circulates.
Its role is to store information about all bitcoin transactions, in order to
establish the current number of coins in circulation and to allow users to
cross-check that the listed transactions are indeed true to what everyone
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else sees. The ledger itself also serves as a visual representation that there
are no instances of double-spending, allowing users to scrutinize the logs to
see if there have been any erroneous transactions.

Volume. A common critique of currency is that its value fluctuates
wildly, being prone to inflation or outright made obsolete by a governing
body. Out of fear of losing their personal savings, people have turned to
commodities as stores of value!2. To address this issue headon, Bitcoin was
also modelled with the intention to serve as a store of value. It follows the
example of gold, with the aim to have a finite amount of bitcoin in
existence. The way the system does this is by making the process of
obtaining more bitcoin less and less lucrative. Also, future units of bitcoin
will become increasingly more difficult to obtain. This entire ecosystem is
set as a means to prevent over inflation and market saturation. This process
of diminishing makes the number of available bitcoins halve every 4 years.
Therefore, to discourage a monopoly over the means of obtaining bitcoin
and to maintain its price stable, the system has a set limit in place.
Currently, judging by the constant rate at which bitcoin has been mined, it
has been established that their final number will be 21 million units'.

Common critique of Bitcoin

Although it is praised and appreciated for its potential, bitcoin draws its
fair share of critiques. These are mostly due to the attention it attracts, often
from disreputable parties. Due to their anonymous nature,
cryptocurrencies are of great interest to individuals who engage in criminal
activities, precisely to be used as means to transact in unlawful
environments. It is true, the implications of cryptocurrencies are profound
and must be taken into account, because anyone who wants to join the
bitcoin community will realize that not only the advantages of the
currency, but also the continued liberalization of the market, bring great
responsibilities. Of course, many critics would argue that a fully liberalized
market would lead to chaos, where economic laws would not be respected
and fraud and abuse would be the order of the day. This implies that we
would need the government to prevent these kinds of woes and an
alternative to the status quo would be much worse. On the contrary, what

12 Garrick Hileman, Michel Rauchs, Global Cryptocurrency Benchmarking Study,
Cambridge University, 2017.
13 Kevin Dowd, op. cit.,, p. 41.
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we can observe is that the government's multiple failures are an indicative
that it does not have the ability to control the market. And even if the
government were to be able to steer the market, it would do so in an
inadequate way, oblivious of the needs and wants of people. In cases like
this, where the government is unable to provide people with means to
obtain what they desire, it facilitates the formation of black markets. The
government’s draconic and oftentimes irrational bans on various markets
leads to an increase in demand for numerous goods. Just as an example,
when bitcoin was on the rise, its decentralizing power has found a use in
the trade of illegal substances. However, is this not the manifestation of a
free market? Of a market that finds a solution when the government proves
itself unreliable? In its early years, bitcoin became known for being used as
the only accepted payment method on Silk Road! - an online market that
specialized in the trade of drugs and various substances with a
psychoactive effect. This undoubtedly tarnished bitcoin’s reputation,
however, it is not the instrument’s fault in this matter. And people can’t be
blamed for seeking out ways to protect their transactions. In fact, most of
the blame should be directed at the government, by working against the
interests of its people and by setting up the conditions for a market such as
Silk Road to function.

Another critique of bitcoin is that its decentralized nature does not
guarantee to protect people’s wealth, that it is too unstable to be used
reliably. There is indeed truth to these sentiments, yet the same argument
can be used against fiat currencies. As time and time throughout history
there have been instances of currencies being completely devalued and
people losing their savings. In the case of bitcoin, an event took place in its
early years. One that could have completely destabilized the system and as
a result of which bitcoin would not have been able to take off. It took place
in 2010, when the system faced an instability in terms of the public ledger’s
ability to sort transactions. It was becoming unresponsive to duplicate
transactions, thus allowing infinite transactions with the same bitcoin
currency, leading to an inflation scenario as severe as one caused by
governments. However, the wvulnerability has been addressed, and
duplicate bitcoins have been removed from exchanges®. It is true that if this
were to occur in a time and place where bitcoin were the norm, it would

14 Jbidem, p. 46.
15 Jbidem, pp. 45-50.
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cause a lot of suffering. Regrettably, there are no perfect solutions to
mitigate these kinds of situations, since they are not necessarily concerned
with bitcoin, but more with the reality of large economies and how sturdy
they can be made against instabilities. On the other hand, it can be noted
that in bitcoin’s case, the issue was addressed in a timely manner and the
system was able to get back up on its feet. If an individual were to cause
this, people would be able to hold him accountable. Whereas a government
could crash an economy through no fault of the citizens and no one would
be able to hold it accountable. There are many other examples that can be
given, yet all of them lead to the same conclusion - each time the
government meddles with the people’s money;, it destabilizes the market, it
makes people poorer without them having no recourse or a way to protect
their wealth. A government’s ban on a good creates a situation where
demand increases. This enables the conditions for obscure, secondary
markets to appear, which operate outside of the law. This situation pushes
people to pursue less reputable ways to obtain the respective goods?®.
Ultimately, should people go down this route, they are the ones to be
punished and demonized. In this case, is there any wonder why bitcoin is
the preferred alternative?

Conclusion

The basis of this article was to draw attention to the danger of
government’s unrestrained control over people’s wealth. On several
occasions, we have signaled that overreaching control on economic
activities will invariably lead to people forfeiting a great deal of their
personal freedoms. It is known that there have been many attempts
throughout history to elude the government’s grasp, yet most of them fell
short or did little to achieve significant results. The invention of bitcoin and
the blockchain technology gave people the possibility to escape the prying
eyes of their rulers and allowed them to freely commit transactions without
ever fearing repercussions. With this idea in mind, we wanted to demystify
the intricacies of how bitcoin works in hopes of showing that it has real
liberating potential and that it is much more than a tool for financial
speculation and fraud - it is a way to financial and personal freedom unlike
we ever had before.

16 Jbidem, p.71.
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CONSIDERATII ISTORICO-TEORETICE LIBERTARIENE
DESPRE “OBICEIUL PAMANTULUI” SPECIFIC SATELOR
DEVALMASE ROMANESTI INTRE SECOLELE AL IV-LEA
SI AL XIX-LEA.
UN STUDIU DE ISTORIE SOCIALA SI FILOSOFIA CULTURIL
PARTEA I

Cristinel TRANDAFIR!

Abstract: There is today among jurists or a widespread tendency to consider
that the institutions of positive law, in their capacity as late creations of the
modern state, can be considered, based on their ideal, formal, general, logical
and rational, as independent realities, which can be studied in themselves,
separated both by the living conditions of the society to which they apply, and
by the manifestations of the popular spirit of the latter. However, modern
legal norms are not established solely as a result of direct state action. Other
sources are involved in their construction. Thus, at the base of the legal
norms we discover the moral-practical doctrines, the jurisprudence, the
tradition, but especially the customs. It is a series of primary sources through
which the norms maintain their connection with the conditions and needs of
social life, which, moreover, they norm. This finding leads us to say that legal
institutions and norms are not the exclusive products of a well-determined
state legislator, a logical, objective and general production of his imagination,
will and especially reason, but the creation of an anonymous and continuous
process of the whole cultural, the expression of a more or less long historical
evolution of the human community on which it is reflected.

Keywords: "Obiceiul Pimdantului”, natural law, customary law, positive
law, individual freedom, legal equality, responsibility, devalmas villages,
state.

1.  Dreptul consuetudinar si legislatia moderna

Exista si astdzi printre juristi o tendinta foarte raspandita de a considera ca
institutiile dreptului pozitiv, in calitatea lor de creatii tarzii ale statului
modern, ar fi, pe baza caracterului lor ideal, formal, general, logic si
rational, asemeni unor realitati culturale de sine-statatoare, care pot fi
studiate 1n sine, separat nu doar de conditiile de viatd ale societdtilor carora
ele sunt aplicate, cat si de manifestarile spiritului popular al acestora din

1 University of Craiova, Romania.
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urma. Astfel, normele moderne de drept ar trebui tratate asemeni unor
,realitati de sine statatoare, care trebuie studiate dupa natura lor proprie si
care sunt deosebite atat de izvoarele care le consacra, cat si dupa formulele
prin care se exprima.”?

Avand un caracter juridic pur rational, caracter datorat faptului ca sunt
elaborate, dincolo de orice legatura cu izvoarele lor sociale, pe cale pur
logica, normele juridice cuprind in ele insele, nu doar un dat natural al
ratiunii, ci mai ales un comandament etatic coercitiv care le garanteaza
respectarea si executia. Desi sunt idei si judecdti cu o semnificatie logicd de
sine-stdtdtoare, ele - aflam de la aceiasi juristi - isi pierd orice sens in afara
legdturii lor originare cu statul. Aceasta relatie dintre stat si normele
juridice se dovedeste, de altfel, foarte importantd pentru acestea din urma,
de ea depinzand intreaga lor eficientd sociala. Intr-adevar, in opinia multor
juristi actuali, eficienta sociald a acestor norme nu depinde atat de natura
mediilor sociale in care ele sunt aplicate, ci de succesul cu care ele sunt
impuse prin intermediul aparatului coercitiv de stat.

Totusi, normele juridice moderne nu apar doar ca urmare a actiunii
directe a statului. In constructia lor sunt implicate si alte surse. Astfel, la
baza normelor juridice descoperim  doctrinele  moral-practice,
jurisprudenta, traditia, dar mai ales cutumele. Este vorba de o serie de
surse primare prin care normele isi mentin legdtura cu conditiile si nevoile
vietii sociale, pe care, de altfel, ele o reglementeaza. Aceastd constatare ne
determind sd spunem ca institutiile si normele juridice nu sunt produsele
exclusive ale unui legislator etatic bine determinat, o productie logica,
obiectiva si generald a imaginatiei, vointei si mai ales ratiunii acestuia, ci
creatia unui proces anonim, continuu al ansamblului socio-cultural,
expresia unei evolutii istorice mai mult sau mai putin indelungata a
colectivitatii umane asupra cdreia aceasta se rasfrange. Asa se face ca daca
vom studia conditiile in care au aparut si s-au dezvoltat asezamintele
juridice moderne ale unei natiuni, vom constata ca la baza acestora se afls,
de fiecare data, o serie de practici juridice primitive, rudimentare si cu
caracter folcloric, care se deosebesc nu doar de la un popor la altul, ci si —in
sanul aceleiasi populatii — de la o generatie la alta, ori de la o regiune la
alta, practici pe care nu le putem pierde din vedere fara a compromite
posibilitatea de intelegere a insesi naturii dreptului modern.

2 M. Djuvara, Teoria generala a dreptului (Enciclopedia juridicd); Drept rational,
Izvoare si Drept pozitiv, Editura All, Bucuresti, 1995, p. 453.
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Aceste asezaminte juridice primitive trebuie privite mai Intai ca o serie
de practici, obiceiuri si norme ce exprima si ocrotesc in chip nemijlocit la
nivel social dispozitiile naturale pentru libertate, egalitate si
responsabilitate ale oamenilor si odata cu acestea, simtamantul lor pentru
dreptate. Privite din perspectica observatorului actual, aceste practici si
obiceiuri par a avea un caracter confuz, instabil si restrans ca aplicabilitate.
Totusi, in ciuda acestui caracter, studiile de specialitate ne arata cd ele au o
puternica maleabilitate si rezistentd in timp, fapt care le permite sa coexiste
cu normele si obiceiurile juridice moderne.

Tot despre ele vorbim ca despre o suma organicd de norme si practici
juridice nescrise, apdrute in mod spontan, transmise oral de la o generatie
la alta printr-un proces de selectie evolutiva, norme si practici care in ciuda
diverselor transformari generate de procesele de aculturatie desfasurate
lungul vremii, nu isi altereaza forma si structura lor primara, oferind astfel
oamenilor un cadru cultural regulativ, stabil, necesar adaptarii eficiente la
mediul lor natural si social de viati. In misura in care detin toate aceste
calitati, ele desemneaza ceea ce numim dreptul consuetudinar, cutumiar sau
obisnuielnic, expresia cea mai fidela a intuitiei colective despre dreptate, in
absenta sau In contra cdreia legislatia scrisa a unei societati devine o forma
abstract3, goala, privatd de sens si lipsitd de viata: "In timp ce legea scrisa
isi insugeste creatiunile de esentd consuetudinara, acestea influenteaza
asupra legii scrise, modificandu-i putin cate putin interpretarea primitiva a
formulelor legale, fecundandu-le cu o viata reflexa, care creeaza intre aceste
formule o armonie noud™

Ca si in cazul istoriei celorlalte popoare, documentele scrise atesta
prezenta dreptului obisnuielnic inca de la inceputurile istoriei romanesti.
Aceste drept este consemnat in documentele latine ale cancelariilor regilor
unguri, sub numele de Jus Valachicum sau Lex Olachorum, documente care
ne vorbesc despre el ca despre un drept care se bucura de recunoastere,
autoritate si influentd in randul romanilor din Transilvania chiar si dupa
cuceririea maghiard a Ardealului. Astfel acest drept apare in Codex
diplomaticus familiane Teleki de Szek din 1371 ca o institutie juridica care
functioneaza separat de regis consuetudo, si care este aplicatd de catre

3 F. Gény, Méthode d’interprétation et sources en droit privé positif, Librairie générale
de droit & de jurisprudence, 1919, 2 vol., p. 20.
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,universi kenezii et Olachi de quatuor sedibus districtibus castri Deva”*. Este
vorba de ansamblul de dispozitii juridice referitoare la “procedura juratilor,
dreptul rudelor asupra pamantului, dreptul proprietarului individualizat
de a vinde ceea ce ce i se cuvine, dreptul baiatului sau al fetei celei mai mici
de a mosteni casa padrinteasca, marturia prin «addlmdsari», amenda
«birsag» pentru cel care va redeschide un proces, indatorirea de a face
declaratiunile orale in bisericd prin trei balotagii, divortul Inaintea
martorilor si actiunea bisericei in cazuri familiare.” 5

Acest ansamblu reprezintd insa doar o parte a Obiceiului Pamdntului,
marele drept arhaic romanesc ce a avut putere de lege in toate Tdrile
Romane pana tarziu, adicd pana la mijlocul secolului al XIX-lea, atunci
cand Moldova si Tara Romaneasca au adoptat legislatia de inspiratie
occidentald . “In acceptiune larga, prin vechiul Drept roméanesc se intelege
Dreptul - fie scris, fie nescris - dupa care s-a oranduit vieata societatii
romanesti din timpuri stravechi si pana catre jumatatea veacului al XIX-lea,
cand In vieata acestei societdti isi face loc Dreptul cel nou, de spirit
apusean. In acceptiune stricts, prin vechiul Drept roménesc - subliniez
adjectivul «romanesc» - se intelege Dreptul nescris, consuetudinar, dupa
care s-a oranduit vieata societdtii romanesti din timpuri stravechi si pana
cdtre jumatatea veacului al XVII-lea, cand in vieata acestei societati isi face
loc Dreptul scris, de spirit bizantin”®

Vorbim de un drept al cdrui prestigiu a fost atestat nu doar in
documentele cancelariilor occidentale, ci in egald madsura si in lucrdrile
carturarilor europeni ai vremii. Astfel el ne este amintit in 1553 de Paul
Giovio In Historia sui temporis ab anno 1494 ad annum 1547 (,,Apud Valachos
enim, non Romanae modo disciplinae certi mores, et leges vigent, sed ipsa
quoque Latinae linguae vocabula servantur")”, in 1582 de Leonhardus
Goreccius, In Descriptio belii [voniae palatini Valachiae, quod in anno 1574 cum
Selymo 1I (,Apud Valachos enim, non modo Romanae disciplinae mores

4 S, Barabas, Codex Diplomaticus Familiae Teleki de Szek, Bpestini 1895, vol. I, p. 169;
.,toti cnezii si romanii din cele patru scaune districtuale ale cetdtii Devei.”

5N. Iorga, Scurta privire asupra Obiceiului Neamului Romdnesc, 1939, p. 6.

¢ G. Fotino, Curs de Istoria Dreptului Romdnesc, vol. I, Universitatea din Bucuresti,
Facultatea de Drept, 1940, p. 35.

"Paul Giovio in Historia sui temporis ab anno 1494 ad annum 1547, apud 1. Nadejde,
Dreptul de ctitorie al femeilor coborétoare din ctitori, Institutul de Arte Grafice Carol
Gobl, Bucuresti, 1910, pp. 5-6: “Céci printre valahi nu numai ca infloresc anumite obiceiuri
si legi romane, dar se pastreaza si numele limbilor latine.”
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certi, legesque vigent, sed ipsa quoque Latinae linguae vocabula per multa
servantur")s, ori in 1771 de Dimitrie Cantemir in Descriptio Moldavia, care
ne vorbeste despre el ca despre ius non scriptura - numit si obiceiul, o
institutie juridica profund autohtond, deosebindu-l de ius scriptum, drept
ale carui dispozitii se origineaza in legislatia greceasca si In canoanele
bisericesti.’

2.  Trasaturile specifice Obiceiului Pamantului

Cum a aparut Obiceiul Pidmantului si in ce constd el? Pentru a putea
raspunde la aceste intrebari trebuie sa clarificim mai intai ce este dreptul
cutumiar ori consuetudinar. Potrivit legislatiei romane, cea mai veche
legislatie care teoretizeaza cu privire la acest tip de drept, jus consuetudinale
reprezinta o suma de norme de drept avand caracter obligatoriu pentru toti
membrii unei colectivitati umane, indiferent dacd aceste colectivitati sunt
naturale ori sunt organizate politic (populi, civitates). Dupa Cicero dreptul
consuetudinar trebuie inteles, pe de o parte ca ,ab natura”', si pe de alta
parte ca ,ex utilitatis rationeaut perspicua nobis aut obscura" (,,din utilitate sau
ratiune, clar sau obscur pentru noi”)", fiind constituit atat din “consuetudo”
— practica repetdrii neintrerupte a unei norme juridice, cat si din
“consensus” — expresia vointei generale a comunitatii.

Apdrut pe baza de “consuetudo” si ,,consensus general”, dreptul cutumiar
este, pe de altd parte, produsul primar al activitdtii juridice a membrilor
unei comunitati umane cu ajutorul caruia acestia, constransi de nevoia
convietuirii si confruntati cu dificultdtile specifice procesului de adaptare
socio-culturald, urmdresc sa-si stinga tensiunile si rezolve conflictele sociale
apdrute In sanul vietii lor colective. Jus consuetudinale are un caracter
proteic, fiind tradus prin expresii simple, greu de fixat intr-o anumitd
forma ligvistica, respectiv dificil de aplicat in Imprejurdri si situatii sociale
complexe, dar care prin plasticitatea si flexibilitatea lor asigura mentinerea

8 Leonhardus Goreccius, In Descriptio belii Ivoniae palatini Valachiae, quod in anno
1574 cum Selymo Il , apud Pistorius, J. si Henricpetri, S., Polonicae historiae corpus,
Vol. 3, Basileae; 1582, p. 75: ,,Caci printre valahi sunt in vigoare nu numai anumite
obiceiuri si legi ale dreptului roman, ba chiar pana si vocabularul latin in sine este
prezent acolo In multe privinte.”

9D. Cantemir, Descrierea Moldovei, ed. Gh. Gutu, Maria Holban si N. Stoicescu,
Bucuresti, 1973, p. 182.

10 Produs al naturii (n.a).

11 Produs al convietuirii (n.a).
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unor legdturi functionale cu bazele naturale ale societdtii, permitand pe
aceasta cale o adaptare continua a indivizilor la evolutiile si dinamica
istorice ale mediilor sociale din care fac parte. Caracterul sau plastic face
din el un drept original, greu penetrabil, profund legat de viata comunitatii
sale de origine, aceasta in pofida faptului cd nu de putine ori in structurile
sale patrund si iti gasesc loc numeroase elemente mostenite ori
imprumutate din cutumele altor colectivitati umane.

Aceste consideratii generale referitoare la dreptul cutumiar sunt
valabile, desigur, si pentru Obiceiul Padmdntului. Raspunzand nevoilor vietii
colective romanesti, mai cu seama a aceleia din vechile sate, cnezate si
voievodate romanesti, vechiul drept romanesc s-a impus la origine ca o
sumad de norme mai mult sau mai putin clare, diferentiate de la o regiune la
alta, dar care printr-o intrebuintare repetata s-au clarificat si uniformizat in
timp, transformandu-se pand la a deveni adevarate reguli diriguitoare ale
legislatiilor celor mai vechi state romanesti. Desi convietuirea voitd sau
silitd a populatiei romanesti cu diferitele neamuri cu care ea a intrat in
contact istoric de a lungul timpului si-a pus amprenta pe produsele sale
culturale, inclusiv pe acelea juridice, ea nu a putut schimba structurile
juridice primitive romanesti decat fie potentand functionalitatea acestor
structuri, fie contribuind la amplificarea slabiciunilor lor originare.

Inainte de a ne ocupa de studiul propriu zis al Obiceiului Pamantului ne
propunem sa evidentiem cateva trdsaturi generale foarte importante ale
vechiului drept romdnesc, despre care se vorbeste prea rar in lucrarile de
istorie ori de filosofie a dreptului de la noi.

Intai dorim si facem remarcat faptul ca Obiceiul Pamantului este un
asezamant juridic cu caracter folcloric, specific culturii populare. Cand
spunem folcloric, nu ddm termenului semnificatia ingustd pe care multi o
intrebuinteaza lui, cea asociata domeniului artistic. Nu. Departe de a fi un
domeniu redus la manifestarile si artistice ale unei colectivitati, folclorul are
legdtura in egala masurd si cu celalalte manifestdri sociale ale acesteia, fie
ele spirituale, economice, moral-juridice ori politic-administrative. Are
legdtura, in masura In care toate acestea sunt, pe de o parte, intreprinse pe
viu, deschis si direct de autori concreti ai vietii sociale in fata publicului lor
alcatuit din persoane individuale care se cunosc intre ele si care nu se
diferentiaza profesional unele de altele, si, pe de alta parte, sunt desfasurate
in situatii si imprejurdri practice ale vietii, devenind astfel nu doar
manifestdri frumoase ale vietii sociale, ci In egald masurd si utile ale
acesteia. Tn’geles astfel, Obiceiul Pamantului ne apare ca un ansamblu
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folcloric de traditii si obiceiuri generalizate la nivelul intregii colectivitati
taranesti, care se operationalizeaza distict pornind de la enculturatile
particulare, mai mult sau mai putin reusite ce au loc in launtrul grupelor
sociale de gen si varsta ale acesteia, cu scopul de a norma, dirija si regla
activitatile curente ale acestei colectivitati.

Spre deosebire de dreptul scris, Obiceiul Pamantului, in calitate de bun
folcloric este produsul mentalitdtii Obstei de Traditie Difuzd.”2 In aceastd
calitate, supus mecanismelor constientului personal si ale acelora ale
subconstientului colectiv, el trebuie inteles ca un produs organic, integrat al
vietii tdrdnesti in ansamblu. Un produs a cdrui manifestare nu poate fi
separata de activitdtile spirituale, economice ori politice ale comunitatii
taranesti, fara a compromite, astfel, sensul si posibilitatea existentei
acestora din urma. De altfel, pe baza intrepatrunderii si interdependentei
dintre mecanismele juridice si manifestdrile spirituale, economice,
administrative din viata satului putem explica, faptul cd, desi Obiceiul
Pamdntului a reprezentat un drept de traditie orala, el a ramas profund
intipdrit In mentalul colectiv al satenilor, dirijand activitatile lor si
impiedicand abaterile de la ele; de aceea considerdm Obiceiul Pamantului o
manifestare vitald a comunitdtii taranesti, nicidecum un epifenomen
cultural, o simpla fictiune suprastructurala cu caracter ideologic a grupului
social, precum este considerat in literatura marxista de specialitate.

Subliniem apoi faptul ca Obiceiul Pimantului este la origine un drept
profund tdrdnesc, o manifestare juridica a comunitatilor agrare autohtone.
Cu incepere de la aceasta conditie a sa, el este preluat, modificat si utilizat
de centrala statala, fie ea cneziala, voievodalad ori domneasca ca instrument
juridic de organizare etatica.

Aceste trei trasdturi ne ajutd sa remarcam un veritabil sincronism
existent Intre istoria satului romanesc si fazele evolutiei vechiului drept
romanesc, paralelism ce ofera posibilitatea metodologicd a reconstituirii si
intelegerii adecvate a vietii si a istoriei satului romanesc prin intermediul
analizei filosofice - interdisciplinare - a Obiceiului Pamantului, un demers
legitim pe care cautam sa-l realizam in lucrarea de fata.

Totusi, recunoasterea sincronicitdtii dintre constituirea comunitatilor
agrare romanesti si aparitia Obiceiul Pamantului, desi utila in principiu, nu
se dovedeste suficienta in a rezolva problemele de continut asociate

12 HH. Stahl, Eseuri critice despre cultura populard romdneascd, Editura Minerva,
Bucuresti, 1983, pp. 250-275.
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studiilor pe aceastd tema. Astfel dificultatea stabilirii de catre noi a unei
cronologii exacte cu privire la geneza satelor devalmase, ne pune in
imposibilitatea de a determina cronologic cu precizie atat vechimea
Obiceiului Pamantului, cat si fazele de evolutie ale acestuia.

3. Vechimea Obiceiului Pamantului
Daca ar fi sa stabilim vechimea Obiceiului Paméantului pe baza de documente
nu am putea cobori in timp decit pana in secolul al XIllI-lea in cazul
romanilor din Transilvania si doar pana in veacul al XIV-lea in ce priveste
pe romanii din Tara Romaneasca si din Moldova. Arhivele nu ne ofera,
asadar, informatii despre viata juridicd romaneasca din primele faze ale
Evului Mediu, si cu atat mai putin despre viata juridica autohtona din
epoca anterioard romanizarii. Pe fondul acestei saracii arhivistice,
investigatia istoricd a vietii juridice romanesti nu devine, totusi, una cu
neputinta. In absenta documentelor scrise, cercetitorului i se recomandi ca
pornind de la studiul institutiilor juridice ale prezentului, sd recurga la
studiul dreptului comparat, prin intermediul cdruia el poate determina si
masura amploarea aportului istoric romanic, slav, bizantin, etc. si degaja
astfel odata cu eliminarea acestui aport, celalalte elemente intrate in
componenta vietii juridice romanesti, elemente cu ajutorul carora el poate
reconstitui cea mai veche perioada a vietii juridice autohtone. Asa am putea
cobori, bundoard, incepand de la jumatatea secolului al XIX-lea, adica de la
momentul introducerii legislatiei de inspiratie occidentala, perioadd in care
Obiceiul Pamantului mai functiona incd, de fapt, in societatea romaneasca,
spre jumadtatea secolului al XVII-lea, cand in Tarile Romane sunt introduse
pravilele scrise bizantine pana la atingerea acelei perioade vechi, anterioara
etnogenezei romanesti, In care ar trebui sa gasim elementele cele mai vechi
ale vietii juridice de la noi, cele apartindtoare comunitatilor trace autohtone.
Totusi, aceastd metoda de arheologie istorica efectuatd prin procedeul
exclusiunii istorice nu este lipsita de riscuri. In absenta unor cunostiinte
precise despre institutiile si practicile juridice ale tracilor si daco-getilor,
acest procedeu nu ne poate garanta ca prin excluderea tehnica de laborator
a adaosurilor juridice romane, slave, bizatine, maghiaro-germane ce s-au
infiltrat In timp in corpusul Obiceiului Pamantului, ar trebui la final sa
descoperim cu necesitate fondul juridic tracic al acestuia din urma. Intr-
adevar, utilizarea metodei comparative in istorie trebuie facutd cu
precautie: ea nu ne poate permite sa spunem nici ca ceea ce nu este
romanic, slav, bizantin, german in Obiceiul Pamantului trebuie sa fie cu
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necesitate trac, nici cd ceea ce este trac In componenta dreptului altor
popoare ar demonstra prin diverse filiatii genealogice originea traca a
Obiceiului Pamantului. “Cat in ce priveste metoda pe care am folosit-o,
aceasta e simpld: am cercetat institutiunile noastre juridice, cu preocuparea
de a determina intinderea si adancimea aportului romanic, slav si bizantin
si am ajuns, prin eliminarea sau dozarea acestui aport romanic, slav si
bizantin, sa degajam fondul stravechiu tracic: am completat apoi rezultatele
fragmentare ale acestei cercetari critice, prin examenul direct al
antichitdtilor tracice - atatea cate sunt - si prin studiul comparativ al vietii
juridice a unor neamuri coboritoare din grupari etnice coordonate marii
familii tracice, careia 1i erau coordonati si strabunii nostri Daci; deci am
cercetat viata juridicd a descendentilor Illyro-Tracilor, care sunt Albanezii si
aceea a descendentilor Frigo-Tracilor, care sunt Armenii; coroborand aceste
rezultate, astfel obtinute, cu datele pe care ni le pun la indemana arheo-
logia, etnografia si stiintele glotologice, am ajuns la incheierea ca daca in
structura Dreptului consuetudinar romanesc pot fi discriminate influente
romane, slavo si - mai putine - bizantine, In spiritul sau insa Dreptul
consuetudinar romanesc prezintd un habitus stravechiu, pre-roman,
autohton, de caracter tracic.”1?

Daca metoda comparativd nu ne poate oferi vreo certitudine in
intreprinderea de a stabili originea si a reconstitui bazele tracice ale
Obiceiului Pamantului, ea nu ne poate Impiedica Insd a recunoaste
profunda inridicinare in trecut a acestuia. Intr-adevir, desi nu putem
stabili cronologic cu precizie intervalul de timp necesar constituirii
Obiceiului Pamantului, este dincolo de orice indoiald ci vechimea acestuia
este una considerabila. De altfel, vechimea trebuie inteleasa ca o calitate
intrinsecd a dreptului cutumiar, in absenta careia el nu poate dobandi
putere de lege. Faptul ca documentele slavonesti ori cele latine emise de
cancelariile celor trei principate romanesti se refera la dispozitiile juridice
ale Obiceiului Pdmantului ca la “star zahon”, “antiqua lex” ori “veterem
legem” este o dovada in acest sens.!*

Mai mult, vechimea Obiceiului Pamantului se lasa probatd de tdria lui,
consemnatd deseori in vechile documente romanesti si pusa in evidenta de
faptul ca ori de cate ori dreptul scris s-a ciocnit in aplicare de vechiul drept

13 G. Fotino, op. cit., p. 39.
14 Legea batrana, legea veche, legea de veacuri (t.a).
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nescris romanesc, acesta din urma a prevalat in fata celui dintai’®>. Cum
altfel am putea explica faptul ca “intre traditie fara lege scrisa si lege scrisa
fara traditie, a ramas ce n-a fost scris, iar ce a fost scris s-a sters” 1 daca nu
ca o urmare a indelungii intipdriri in mentalitatea romaneasca a nescrisului
Obicei al Pamantului.

4. Raspandirea in teritoriu a Obiceiului Pamantului

Daca asupra vechimii Obiceiului Pamintului nu au existat prea mari indoieli
printre istoricii romani, in ceea ce priveste problema raspandirii sale in
spatiu acestia au formulat opinii diferite. A existat, s-au intrebau acestia, un
drept romanesc comun tuturor tarilor romanesti? A fost prezent un Obicei
al Pamantului In toate teritoriile locuite de romani, inclusiv in cele in cele In
care acestia vietuiau sub autoritatea unor state strdine ? Sau mai degraba in
toate aceste teritorii, precum cele ale Tarii Romanesti Moldovei,
Transilvaniei, Serbiei, Bulgariei, Poloniei, Moraviei, Lituaniei ori Ucrainei a
existat o diversitate de legiuri si traditii juridice asemanatoare celei
existente in Apusul Europei?

Au fost istorici care pornind de la simpla interpretare etimologica a
termenului de Jus Valahicum s-au indoit de caracterul unitar al Obiceiul
Pamantului, concluzionand ca acesta nu s-a pastrat decat in viata juridicd a
Tarii Romanesti, pentru cd in rest, vietii juridice a romanilor din Moldova,
Banat, Transilvania, Polonia ori Moravia ,,ii lipseste specificul celui mai vechiu
drept romdnesc” V7. ,Este adevdrat cd cea mai veche viata juridicd
moldoveneasca precum si viata juridicd a acelor Romani, care in cursul
veacurilor s-au desfacut dintre Romanii ardeleni de la Nord si dintre cei
mai vechi Moldoveni cum sunt Romanii din Polonia, apoi Moravo-
Romanii, n-are specificul celui mai vechi drept romanesc... Tara
Romaneascd, cu viata sa de drept, ale cdrei urme respectate catva timp la
Romaénii banateni, ardeleni, in sec. XIII —XVI-a, au constituit ceea ce s-a zis
Jus Valachicum".18

Acestor istorici le putem imputa nu doar usurinta cu care au considerat
ca simplul exercitiu hermeneutic poate tine loc demonstratiei istorice, ci si

15 A se vedea ,,Cartea de fnvdjdturd romdneascd" a lui Vasile Lupu, Glava LVI, par. 3-
4, ori ,, Indreptarea Legii" a lui Matei Basarab, Glava CCCLI, par. 3-4.

16 Fotino, op. cit., p. 39.

" Minea I. si Boga L.T., Cum se mosteneau mosiile in Tara Romdneascd pind la sfargitul
secolului al XVI-lea, I, Institutul de Arte Grafice "Presa Buna”, lasi, 1933, p. 10.

18 Jbidem, p. 10.
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pierderea din vedere a unor importante date si constatdri istorice care
dovedesc contrariul. Desi intre Tara Romaneascd si Moldova gasim in cazul
institutiilor de drept anumite marunte diferente, originate mai ales in
deosebirile regionale ale graiului romanesc, la fel de adevarat este ca tot
intre aceste doud principate descoperim o unitatea juridica remarcabild.
Remarcabild mai ales pentru caldtorii strdini care strabateau Moldova si
Tara Romaneascd, asa cum o facea la jumadtatea secolului al XVIII-lea
contele Hauterive, de la care aflim despre ,unitatea fizicd si morala
absolutd”? a vietii muntenesti si moldovenesti. Fireascd insa pentru toti cei
ce cunosc faptul cd incd din prima jumatate a secolului al XIV-lea, adica
inainte de intemeierea Tarii Romanesti si a Moldovei pe teritoriile acestor
doua viitoare state gasim prezenta aceeasi viata sateasca romaneasca,
oranduita pretutindeni dupa aceleasi stravechi obiceiuri nescrise.

Dacd pentru Tara Romaneasca si Moldova, tari romanesti de sine
statatoare, avem numeroase documente interne si strdine, din care rezulta
cd nu exista deosebire intre ,viata juridica" si normele de drept ale celor
doua Tari Romanesti, nici pentru institutiile juridice ale romanilor din
Banat, Transilvania, Polonia, Moravia sau Serbia, institutii supuse unor
diverse modificari sub influenta dreptului statului stdpanitor, nu putem sa
afirmam contrariul. Din contra, constatdm cu fiecare ocazie existenta de
fond, mai mult sau mai putin pronuntata, a unui drept romanesc comun
pentru toate populatiile romanesti de la sud sau de la nord de Carpati.

Astfel in cazul Transilvaniei, documentele cancelariei unguresti ne
informeaza ca regii unguri au trebuit sa recunoascd organizarea cneziala a
comunitatilor romanesti si odata cu aceasta acel "jus valachicum", "jus
Valachiae", "ritum Valachiae", "lex Olahorum", dreptul popular romanesc
dupa care ele se conduceau ca dupa o "lex antiqua et approbata”.

Tot In cazul Transilvaniei, din documentele ceva mai tarzii ale
cancelariei monarhiei habsburgice, aflim despre numeroase cazuri de
romani care invocau cu naturalete in fata judecdtorilor austro-ungari
dreptul lor de a-si face dreptate dupa vechiul lor obicei mostenit din
stramosi (“Gewohnheit”, “wir haben solchen Recht”, “von Eltern wissen wir das
zu sagen”) Toate acestea si multe altele conduc, desigur, la constatarea, ca si
in Regatul Ungariei, mai precis la romanii din Transilvania functiona

19 Contele Hauterive, Memoriu asupra vechei si actualei stiri a Moldovei la 1787,
Institutul de Arte Grafice, Bucuresti, 1902, p. 323.
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acelasi drept nescris valah pe care il gasim In Tara Romaneasca si din
Moldova.

Aceeasi situatie o gdsim si in Polonia?, acolo unde regii, din dorinta de
a-si repopula tara sardcitd de oameni si a reda atat oraselor si satelor lor
puterea economica necesara nevoilor de stat, au atras imigranti din zonele
invecinate. Asa se face cd in orasele poloneze au fost instalati coloni
germani, iar in regiunile rurale din campia Poloniei coloni din Moldova si
Maramures. Vorbim de puternice comunitdti germanice si romanesti
colonizatoare, care in timp, beneficiind de privilegiile acordate de
regalitatea polond, si-au organizat viata dupa un drept propriu, fie el "jus
teutonicum", tie "Jus valachicum", "jus et consuetudo Valachorum", despre care
aflim din documentele polone, unde apare cu numele de "voloskiem
pravem'".

Mai departe, despre situatia juridica a romanilor din Serbia avem
informatii inca de la 1348. Astfel, din Hrisovul lui Stefan Dusan aflam ca
satele romanesti, infiintate pe pamanturile manastirilor si conduse de un
primiceriu, traiesc dupa ,,Zacon Vlacon”, adica dupa legea cea veche a vlahilor.
Aceeasi situatie in Dalmatia, unde in 1435 Hanz Frankopan, banul
dalmatilor si al croatilor, recunoaste valahilor printr-un hrisov proprietatile
lor din zona Splitului, precum si dreptul de a se orandui dupa "obisnuitele
lor legi cinstite si drepte de care s-au servit si batrdnii lor "1,

Au existat, insa, istorici care ignorand toate aceste aspecte documentare,
au sustinut teza discontinuitatii vietii juridice romanesti. Au folosit in loc
de argumente o serie de erori metodologice destul de raspandite, din
nefericire, in istoriografia romaneasca. Astfel, prin folosirea procedeului
proiectdrii spre trecut a unor situatii istorice tarzii*> 1. Minea si L. Boga au reusit
sa deduca din constatarea unor deosebiri aparute tarziu in evolutia istorica
a institutiilor si practicilor juridice ale romanilor din Moldova, Banat,
Transilvania, Polonia, Moravia, Serbia, absenta la origini a raspandirii
unitare a Obiceiului Padmantului pe intreg intinsul teritoriilor romanesti. Este
vorba insd de o eroare usor de sesizat, cdci asa cum ne spune acelasi I. D.
Condurache ,Judecand dupa cum s-au format normele de drept la diferite

2 D. D. Mototolescu, Jus valachicum in Polonia, C. G6bl, Bucuresti, 1916.

21 S, Dragomir, Originea coloniilor romdne din Istria, Cultura Nationald, Bucuresti,
1924, p. 5.

2 HH. Stahl, Probleme confuze in istoria socialdi a Rominiei, Editura Academiei,
Bucuresti 1992, p. 79.
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popoare si tinand seama de contactul continuu care a existat, din cele mai
indepartate timpuri, intre diferitele comunitdti romanesti, mai ales in epoca
cand romanii rataceau din loc in loc cu turmele lor de vite, In cdutarea unor
pdsuni mai bogate, se poate admite, In mod logic, ca a trebuit sad existe si
anumite practici sau obiceiuri juridice comune la toti romanii, impuse de
aceleasi nevoi si conditii de viatd. Aceasta unitate juridica a trebuit sa existe
in primele timpuri la toate agezarile romanesti de dincolo si de dincoace de
Carpati, si ea a continuat sd existe chiar dupa intemeierea celor doua
Principate: al Tarii Romanesti si al Moldovei. Ca mai tarziu, cand s-au
ridicat granite intre diferitele ramuri ale poporului romanesc, cand fiecare
din aceste asezdri a inceput sa ducd o viatd proprie, cand contactul a
devenit mai putin lesnicios intre aceste comunitdti romanesti, s-au putut
dezvolta unele institutiuni juridice sau chiar s-au putut naste anumite
practici juridice, cu o fizionomie diferita, de la o asezare romaneasca la alta,
datorita conditiunilor noi de viata sau influentelor straine, dar aceasta
diferentiere n-a putut avea loc decat intr-o epocd cand vechiul drept
romanesc (Obiceiul Pdmantului) era deja format”.?

5. Unitatea sociala a Obiceiului Pamantului

Totusi, recunoasterea raspandirii pe intreg intinsul teritoriilor romanesti a
Obiceiului Pamdntului nu a constituit cea mai dezbatuta dintre problemele
de istorie a dreptului de la noi. O alta s-a ridicat deasupra acesteia, cea a
caracterului social al vechiului drept romanesc. Astfel au existat istorici
precum lorga care au considerat Obiceiul Pdmantului un stravechi obicei
privitor la proprietate, mai precis la legaturile oamenilor cu pdmantul, unul
cu raddcini tracice si slave, strdin atat dreptului roman cat si aceluia feudal,
obicei recunoscut pretudindeni in teritoriile locuite de romani*, dar altii,
precum Radu Rosetti, Dimitrie Onciul ori Ion Bogdan, fara a nega
caracterul etnic al vechiului drept romanesc nescris, au facut din acesta o
creatie specifica formatiunilor cneziale si voievodale autohtone. ,Cele mai
vechi documente privitoare la Romanii de la Nordul Dundrii ni-i arata
trdind, In toate tdrile locuite de ei, sub un regim propriu al lor si foarte
vechiu numit: jus valachorum, jus valachicum, antiqua et laudabilis consuetudo
valachorum. In capul lor vedem citeodatd Voievozi, aproape totdeauna

2 1.D. Condurache, Obiceiul pamantului. Formarea vechiului drept romdnesc nescris,
Institutul Cartografic Unirea, Brasov, 1935, p. 436.
24 N. Iorga, op. cit., pp. 5-6.
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cneji; in Moldova, pe 1anga acestia: juzi si vatamani. In Moldova constatdm,
de asemenea, existenta cnejilor inainte de Intemeierea Statului
moldovenesc; mai multe documente a primilor Domni sunt relative la sate
determinate prin cuvintele: unde a fost cneaz cutare. Intalnim deci pe cneaz
pe pragul istoriei oricdreia din tdrile de la Nordul Dundrii ce sunt sau au
fost locuite de Romani. Si, oriunde il intalnim, el ne apare ca fruntasul, ca
ocarmuitorul neamului. Intre Nistru si Bug, in Tara Romaneascd, tari semi-
suverane, el ne apare ca personificarea acelei suveranitati. In Ardealul,
Banatul si Maramuresul plecati sub povara jugului unguresc, cneazul,
redus la starea de capetenie de sat, dacd std smerit in fata fruntasilor
neamului cuceritor, este totusi ocarmuitorul si povatuitorul neamului sau
cucerit: ramane mai mare intre Romani. Studiul originilor cnezatului este
deci acel al originii fruntasilor neamului nostru, din vremile stravechi si
pana in clipa in care lumina incepe a se face in istoria noastra.”?

Diferit fata de toti s-a ardtat a fi C. Giurescu, cel care a negat caracterul
national si unitar al dreptului cutumiar, considerand ca obiceiurile juridice
romanesti au aparut in istorie distinct, si anume in functie de necesitatile
sociale de clasd. “Un drept romanesc, adicd national care sa imbratiseze
amandoud clasele sociale, pe proprietari si pe romani, n-a existat in Princi-
pate. Nici un document, nici un izvor istoric nu-l mentioneaza. Fiecare
clasa sociald a trait pe temeiul unui obiceiu sau drept al ei special. Acela al
proprietarilor privea raporturile dintre ei ca stdpani ai pamantului: vanzari,
danii, schimburi, hotdrnicii, procese, etc. Niciodata acest drept, despre care
se vorbeste la fiecare pas in actele de proprietate, nu este numit romanesc.
Ori de cate ori este invocat i se zice simplu ,lege" ori ,legea tarii". Tdranii,
fard mosie si fara libertate, au, fireste, alta lege. Ea se refera la raporturile
lor cu pamantul strdin, pe care-1 cultiva, si la indatoririle ce au fata de
stapani. In documentele slavonesti legea aceasta este numitd ,Zakon
vlagki" ori ,,voloski", in cele romanesti , legea rumanilor" 2

Au existat autori, mai putin cunoscuti, precum Ioan D. Condurachi care
sesizand punctul ingust de vedere al explicatiilor istorice privitoare la
natura Obiceiului Pamantului oferite de N. Iorga, Radu Rosetti ori C.
Giurescu au propus explicatii mai convingatoare in acest caz: ”Ca anumite

%5 R. Rosetti, Pamdntul, Sditenii si Stapdnii in Moldova, Atelierele SOCEC& Co,
Bucuresti, 1907, pp. 23-24.

2 C. C. Giurescu, Vechimea rumdniei in Tara Romdneascd si legdtura lui Mihai Viteazul,
Bucuresti, 1915, p. 54.
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norme juridice stdteau la baza organizatiei cneziale si voevodale e in afard
de orice indoiala, caci oricat de mici si de neinsemnate ar fi fost aceste
prime injghebari politice, oricat de rudimentara ar fi fost organizatiunea
lor, este incontestabil cd anumite obiceiuri si practice juridice se impuneau
in raporturile dintre membrii ce formau acele comunitati. De ce natura erau
acele norme juridice e greu de precizat; cd ele au existat insd e cert, caci din
ele s-au dezvoltat vechile practice juridice, pe care le gdsim mentionate in
documentele de mai tarziu. De asemenea, este foarte exact ca cele mai vechi
obiceiuri si norme juridice s-au ivit cu ocazia stabilirei stapanirii asupra pa-
mantului si a raporturilor dintre membrii aceleiasi familii sau comunitati
determinate de aceasta stdpanire a pamantului. Dar intre membrii aceleiasi
comunitdti au existat raporturi de drept si de alta naturda, cum erau cele
izvorate din legdturile de familie, din relatiile comerciale sau din faptele
rele ale cuiva. Ca in Obiceiul Pamantului, ca si in legislatiunile actuale,
existau anumite norme juridice, care erau specifice unei clase sociale sau
alteia, nimic mai firesc. insi nu putem deduce din acest fapt ci aceste
categorii de drepturi erau <fdrd nici o legdtura sau raport intre ele> cum
sustine C. Giurescu. Juridiceste nici nu se poate concepe o atare situatiune.
Cum e posibil ca in sanul aceleiasi comunitati sa existe categorii de drepturi
fara legatura intre ele? Ca Obiceiul Pamantului sta la baza organizatiei
cneziale si voevodale e incontestabil; ca el reglementa legaturile dintre
oameni In raport cu stapanirea pamantului iardsi e exact; cd, in fine, con-
ditia fiecarei clase sociale era determinatd de anumite norme din Obiceiul
Pamantului nu se poate nega. Dar Obiceiul Pamantului nu era nici una, nici
alta, exclusiv. El era totalitatea normelor juridice, care se aplicau si la
proprietate si la clasele sociale si la organizatia de Stat, incepand cu cele
mai vechi organizatiuni politice — cnezatul si voevodatul.”?”

A fost Obiceiul PamaAntului un drept comun tuturor claselor sociale? Fara a
mai lua in discutie conceptia romantica potrivit cdreia viata romaneasca
dinainte de secolul al XIV-lea a fost o viata sociald egalitarista, o viata ce
nu a cunoscut diferentieri de clasa, vom recunoaste de la inceput in istoria
romaneasca timpurie cateva categorii sociale despre care nu ne putem
indoi. Intai de toate, clasa sociald a proprietarilor de pamant, reprezentata
in Tara Romaneasca de mosneni, iar in Moldova de rizesi. Apoi clasa
militard reprezentata de nobilimea autohtona (cnezi, judeci, megiesi), care

271, D. Condurachi, Formarea vechiului drept romanesc nescris (Obiceiul pamantului),
Institutul Cartografic Unirea, Bragov, 1935, p. 20.
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pana in secolul al XVIlI-lea traia de pe urma stipendiilor tributale oferite
centralei statale de cdtre comunitdtile tardanesti in schimbul serviciilor de
protectie si aparare de care acestea beneficiau. In continuare, odatd cu
secolul al XVI-lea, recunoastem atat boierimea, apdruta atat prin infiltrarea si
implicarea nobilimii militare in procesele economice de productie, cat si
prin acumularea si iesirea din indiviziune a proprietdtii mosnenesti ori
rasdsesti, cat si tdrdnimea aservita acesteia, reprezentatd de rumdni in Tara
Romaneasca si vecini in Moldova. In sfarsit, robii, reprezentati de tigani in
Tara Romaneasca si de titari in Moldova si clasa ordsenilor.

Subliniem faptul ca mosnenii si rdsesii, proprietarii in devalmasie
reprezinta cea dintai si pana la sfarsitul secolului al XVI-lea, singura clasa
de proprietari de pamant, categoria sociald de baza a vechi societati
romanesti, creatoarea celor insemnate institutii ale acesteia, una din cele
doua categorii de origine ale boierimii romane, marea proprietara funciara
in regim de diviziune de la noi. Sublinierea este importantd deoarece
originea rdazaseasca/mosnenesasca a boierimii romane poate fi folositd ca
un argument suficient in contra tezei potrivit cdreia tdrdnimea libera si
boierimea ar fi guvernate in vechime de principii de drept diferite, ca
vechea viata juridica romaneasca ar fi fost impartita intre drept taranesc
colectivist si unul boieresc, individualist. Intr-adevar legatura istorica
dintre mica proprietate devalmasa de baza si marea proprietate particulara
boiereascd ne indica faptul ca in trecutul romanesc nu a existat decat un
singur drept de reglementare a proprietatii, Obiceiul Pamantului, dreptul
devalmasiei. Vorbim de un drept care nu se adreseaza doar proprietarilor
de pamant, ci in egala masura si cldcasilor, clasa sociald provenitd de altfel
la randul sau, asemeni unei parti a boierimii, din vechea taranime libera.
Unitatea obiceiurilor juridice dintre mogneni si razesi pe de o parte si rumdini
ori vecini ni se impune si in acest caz ca una fireasca. Cum categoria sociala
a robilor ori cea a ordsenilor au reprezentat in istoria romaneasca unele
categorii sociale cu regim special si ele nu pot intrd aici in discutia noastra,
avem argumente consistente pentru a conchide ca in Tarile Romane nu a
existat un drept obisnuielnic intemeiat pe criterii sociale.

Dupa ce am stabilit cad exista un drept romanesc comun, recunoscut atat
in sanul populatiilor romanesti, cat si de cdtre vecinii sau stapanitorii
asezarilor romanesti, nu ne ramane acum decat sda analizam diversii
termeni prin care Obiceiul Padmdntului a fost desemnat la romani.

Dacd romanii foloseau pentru desemnarea vechiului drept cutumiar,

i 7 AL

termenii de “consuetudo”, “mos” sau “mores” iar uneori de “usus”, “vetustas”



Analele Universititii din Craiova. Seria Filosofie 49 (1/2022) | 191

sau “antiquitas”, iar germanii, asemeni maghiarilor, expresii ca ,consue-
tudo", ,mos", ,usus" si chiar “ritus, romanii foloseau la nivel de cancelarie
domneasca termeni specifici limbii agreate la nivelul acesteia. Astfel in
documentele externe ale cancelariei regilor unguri privitoare la romani,
Obiceiul Paméantului era desemnat prin termentii de ritus, lex si ius. “In unele
din aceste documente se spune ca se va proceda iuxta ritum volachie sau
patriosque ritus, in altele iuxta antiquam et approbatam legem districtuurn
volachicalum universorum sau aplicandu-se lex Olachorum , sau iure volachie
requirente” >, tot asa cum In documentele polone de secol XIV-lea,
documente ce intdreau privilegile acordate de regii poloni satelor infiintate
in Polonia de colonisti romani, Obiceiul Pamantului este desemnat prin ,na
prawie woloskiem", ,,in jure volachico" ori prin , jure moldavico".

In schimb, in documentele interne ale cancelariei principatelor
romanesti, documente slavone, Obiceiul Pimdntului era desemnat prin
intermediul a trei termeni: zakon, pravo si obiciai . Totusi, desi acesti trei
termeni slavoni par a fi sinonimi, nu putem sa nu ne intrebdm de ce a fost
nevoie la nivelul centralei statale de o astfel de diversitate terminologica
pentru a desemna Obiceiul Pdmantului ca unica realitate juridica ?

O prima explicatie ne-o oferd Ion Bogdan in volumele sale, Documentele
lui Stefan cel Mare. Studiind hrisoavele cancelariei lui Stefan cel Mare si
analizand felul in care “zakon”, ,pravo” si ,obiciai” sunt folositi in cadrul lor,
istoricul roman va traduce ,pravo" prin ,drept” (jus), deosebindu-1 atat de a
,zakon” (lege) cat si de ,obiciai” (obicei). Face asta In ciuda faptului cd
pentru domnia sa cele trei cuvinte desemneaza in fond acelasi lucru. Daca,
totusi, existd o diferentd notabild intre aceste cuvinte, ea apare In opinia
istoricului roman nu la nivel semantic ci in legatura cu caile prin care zakon,
pravo si obiciai au patruns In cultura romana: ,obiceiul" a intrat in limba
cancelariilor Tarilor Romanesti din slavona veche; ,asezdmdntul" ceva mai
tarziu din limba bulgard, iar ,dreptul" atat din limba polona (pravo) cat si
din limba maghiara (jus).®

Astfel, dintr-un hrisov din 17 Aprilie 1480 prin care Stefan cel Mare
recunoaste mosia unui oarecare Mircea, aflam despre echivalenta dintre
,zakon” si ,lege”, si pe de alta parte despre cea dintre ,prava” si , drept”:

2], D. Condurachi, op. cit., p. 438.

2 Jbidem, p. 438.

0 ]. Bogdan, Documentele lui Stefan cel Mare, Atelierele Grafice Socec & Co, vol. 1.,
1913, p. 240.
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,si asa, de cum cercetaram cu Divanul boierilor nostri, 1i facuram lui lege,
dupa obiceiu"*(zakon po obiciaio).

Intr-un alt document moldovean din 1480 in care se vorbeste despre
dovedirea unor titluri de proprietate pierdute, aflaim ca domnitorul
impreuna cu sfatul si cu boierii ,,au facut lege dupa dreptul tarei” (zakon
podlug zemskago prava).®* Mai mult dintr-o scrisoare a lui Radu al IV-lea cel
Mare, domn al Tédrii Romanesti, in care citim despre ,un proces judecat
dupa lege”, ni se confirma legitimitatea traducerii termenului de ,zakon”
prin ,lege”. Confirmarea vine, de altfel, si din numeroase documente
moldovenesti datate din a doua jumadtate a secolului al XV-lea, precum cel
din 1458, cel de reinnoire a privilegiului comercial acordat de Stefan cel
Mare, Brasovenilor® ori acela din 1470 prin care voievodul moldovean
elibereaza din robie pe robul, tatar, Oana*. Deosebit de relevate in acest
sens ni se par si documentele moldovenesti din 1462 in care Mitropolitul
Moldovei impreund cu membrii Sfatului Domnesc il indeamna pe Stefan sa
recunoascd suzeranitatea regelui polon®, ori acela din 1474 in care Stefan
ofera unui anume Ivanco si fratilor sdi dreptul de a face apel la judecata
domneasca.?¢ De altfel, numarul hrisoavelor si al cartilor domnesti ce

3L Ibidem, p. 239.

%2 B.P. Hasdeu, Arhiva Istoricd, 1, 1, No. 163, Tipografia Satului, Bucuresti, 1863,
p-16.

3 ]. Bogdan, op.cit., p. 261: ,,sd aiba de la noi acelasi drept si aceiasi lege (tot zakon i
toe pravo) pe care l-au avut...”

3 Ibidem, pp. 140-141: “cum sed si trdiesc In tara noastra toti Moldovenii dupa
dreptul lor moldovenesc (voloskie zakonom), tot asa sa fie si el si copiii lui si sa
trdiasca dupa acea lege (zakon) si dupd acel obiceiu (obiciem) si sd nu dea si sa nu
pldteasca niciodata nimic ,dupa dreptul robilor si al Tatarilor" (holopskiem i
tatarskiem pra-vom)... Daca se va jelui cineva impotriva lor, ei vor plati gloabele si
taxele de judecata , dupa legea moldoveneascd, cum e legea moldoveneasca”, (zemli
voloskiem zakonom)

% I. Bogdan, Documentele lui Stefan cel Mare, Atelierele Grafice Socec & Co, vol. 2, p.
289 : ,sa se tina de acelasi obiceiu (obiciaem) ca batranii Voievozi ai Moldovei
dinaintea lui si din acele obiceiuri sa nu iasd niciodatd pana la moarte. lar stapanul
nostru Domnia sa Craiul sd ne ajute pe noi si mai ales pe Domnul nostru Stefan
cum glasuesc vechile tratate si obiceiuri (obiciaev)... si sa ne ajute dupa vechile
obiceiuri (po stariam obiciaem)

% ]. Bogdan, op.cit., p. 192: ,,Deci am cautat si am judecat cu boierii nostri si i-am
dat lui Ivanco si fratilor sdi, precum e drept si lege dupa obiceiu (kak est pravo i
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folosesc termenii de zakon, pravo si obiciai cu trimitere la Obiceiul Pamantului
depaseste capacitatile noastre de inventariere. Contribuie la aceasta situatie
si faptul cd aceste documente apartin unei perioade intinse pe mai bine de
trei sute de ani, inclusiv pana in prima jumadtate a secolului al XVII-lea.?”
Totusi, desi — asa cum ne spune I. Bogdan — la nivel cancelariei domnesti cei
trei termeni desemneaza sub forme diferite aceeasi realitate juridica, cea a
Obiceiului Pdmantului, observam totusi ca semnificatia lor capdta in functie
de context nuante deosebite, demne de remarcat. Astfel, cand domnitorii
judeca dupd o norma juridica bine fixata si recunoscuta deja de toata lumea
ca lege, in hrisoave se utilizeaza termenul de zakon. La fel se procedeaza si
atunci cand Intr-un proces se vorbeste de partea care a pierdut, si anume de
partea care ,,a ramas de judecatd, de lege (zakon)” ori in situatia cand unei
parti i se acorda dreptul de a-si sustine dreptatea prin cojurdtori, si anume
atunci cand i se spune ca ,i s-a dat lege (zakon)”. Tot asa se spunea atunci
cand complexitatea cazurilor depasea puterea de dezlegare a paremiilor
Obiceiului Pamantului si cand instanta facea apel in compensatie la Sfanta
Scriptura, la nomocanoanele bisericesti sau la alte texte religioase, anume
cd ,s-a facut dupd legea lui Dumnezeu (zakon bojiom)” zakon se foloseste
de asemenea si in situatiile in care instanta ne vorbeste de vechimea legii
pentru a evidentia tdria acesteia, ca in cazul ,lege batrana” (siar zakon).
Toate aceste cazuri ne ajutd sa concluziondm ca zakon, desi se refera in
fiecare caz la Obiceiul Pamantului, nu este totusi sinonim cu acesta: el
desemneaza doar acele principii si norme tari ale Obiceiului Padmantului care
sunt recunoscute unanim si care se impun reflex la nivelul mentalitatii
colective romanesti. In acord cu aceastd semnificatie, zakon isi gaseste
corespondent in limba latina in cuvintele ,jus” ori ,lex”, cuvinte ce
desemneazd, de fapt, dreptul scris. Observam asta in special In acordurile
politice incheiate Intre regii maghiari si domnitorii romani intre secolele

zakon po obiceaio) sd vie el insusi cu doud zeci si patru de juraturi si sa jure
impreuna cu ei"... ,cdci au pierdut in fata legei cele drepte" (pravogo zakonap)

% De amintit aici hrisovul din 20 decembrie 1643 prin care Vasile Lupu, domnitor ce
da vietii juridice a Moldovei cea dintai Pravila din istoria acestei tdri, ne spune ca
,judeca — in continuare in ciuda impunerii de cdtre domnie a legislatiei scrise -
dupa cum iaste obiceiul tarii ” apud Documenta Romaniae Historica, Seria A,
Moldova, vol. XXVII (1643-1644), Editura Academiei, Bucuresti, 2005, p. 200.

”
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XV-XVL.3# Odata cu secolul al XVII si cu introducerea limbii romanesti in
documentele de cancelarie, jus ori lex vor patrunde adanc in vocabularul
domnesc, pana acolo incat vor atrage substituirea in cadrul acestuia a
termenului zakon cu acela de , lege”, , leage.”>

In ceea ce priveste pravo, analizand documentele ce fac referire la el,
observam ca acesta se foloseste frecvent in legatura cu zakon, ca si cum doar
prin el insusi nu ar avea putere in solutionarea chestiunilor juridice, pe de
alta parte este folosit pentru a intdri si a aprecia o anumita stare de drept®.
In sfarsit, pravo se foloseste si pentru a desemna acele drepturi speciale, ce
nu-si gasesc reglementare in legea tdrii, dar care sunt totusi conforme cu
dreptatea si morala. Toate aceste trei sensuri ce se completeaza reciproc, ne
ajuta sa concluziondm ca pravo se refera la Obiceiul Pamantului nu in
sensul de zakon, ca la o suma de norme juridice fixe, recunoscute de catre
toti si la nevoie impuse cu forta, ci la modalitatea de aplicare a acestora, asa
cum sunt ele dictate de constiintd, de chibzuinta celor ce judeca sau
hotdrdsc intr-o afacere oarecare; asa cum vad acestia dezlegarea dupd
dreptate si constiinta.*!

Pravo desemneaza, asadar, doar acele principii si norme ale Obiceiului
Pamantului ce apdrd in constiinta judecatorului in acord cu intuitia echitatii
si cu sentimentul dreptatii. Acest termen va fi tradus iIn actele
internationale prin ”consuetudo”, "mos”ori prin termenul de ”obiceiai”, si
incepand cu secolul al XVII-lea prin termenul de ,drept” ori ,dirept” in
actele romanesti.

38 E. Hurmuzaki, Documente privitoare la istoria romdnilor, vol. III, Academia
Romana, 1836, p. 474: ,causas etiam Boeronum juste et legitime secundum
antiquam Regni illius legem et consuetudinem dijudicat et dirimat... Causae ibidem
omnes secundum veterem legem et consuetudinem Regni patriosque ritus in
praesentia judicium ordinariorum incho-entur et moveantur." (,el hotaraste si
rezolva cauzele boierilor in mod drept si legal, conform legii si obiceiurilor
strdvechi ale acelui regat..Toate cauzele aflate In acelasi loc, conform legii si
obiceiurilor vechi ale regatului si ritului tarii, urmeaza sa fie supuse deocamdata
judecatii comune.)

¥ Jon Bianu si Dan Simionescu, Bibliografie romdneascd veche, 4 vol, Atelierele
Grafice Socec & Co, pp. 40-151.

40 prava otnina", ,pravuio otniniu" (dreaptd ocind, mogstenire) sau ,pravaga urika" (drept
uric).

4 1. D. Condurachi, op. cit., p. 24.
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Cat priveste termenul de ,obiceai”, analiza semanticd a documentelor
romanesti de cancelarie ale secolelor XIV-XVII ne indica faptul ca acesta
desemneaza o suma inchegata de norme moral-juridice si de reguli practice
care fard a avea o forma fixa si clard, indeplinesc in mod surprinzator rolul
unei instante juridice de fond ce insoteste, ghideaza si asigura permanent
constiinta in actele de aplicare ale lui ,,zakon”. , Obiceai” reprezinta termenul
mediu ce asigura legatura intre ,zakon” si ,pravo”, intre ,lege” si , dreptate”.
Iata de ce el nu trebuie interpretat ca ,,0 fazd premergatoare a legii”# sau ca
o stare de drept, neclara si variabild, la un drept in formatiune, ale carui
caractere sau fizionomie nu se precizasera inca definitiv incat sd formeze
norme juridice fixe, admise de toti”, ci ca o formd permanenta in care
,legea” (zakon) se aplicd cu dreptate, asa cum intelegem din expresia, ,a
dat cuiva lege dupd obiceiu.” (zakon po obiciaio)*

Asociate atat utilizarii lui ,,zakon” cat si aceleia a lui ,pravo”, ,obiceai”
sfarseste in multe hrisoave sd se identifice cu acestea doua, sporindu-si
astfel, intr-un mod derutant pentru noi, sfera de semnificatii. Totusi,
diversitatea sa semantica poate detine o importanta valoare explicativad. Ea
ne-ar poate ajuta sd intelegem de ce in desemnarea numelui vechiului drept
romanesc nu s-a fost folosit nici secul ,,zakon”, nici nedeterminatul ,pravo”,
ci atat de bogatul in semnificatii ,obiceiai”. Tot ea ne poate ajuta sa
intelegem de ce acest termen slavon, prin care a fost desemnata intreaga
viatd veche juridica romaneascd, s-a pastrat In noua limba romaneasca de
cancelarie®, fard a fi inlocuit odata cu secolul al XVII-lea cu omologul sau
latin®*, asa cum s-a Intamplat in cazul lui ,zakon” ori cu ,pravo”, inlocuiti
prin , leage” si ,dirept”. Totusi, odatd cu introducerea la romani a codurilor
de factura occidentald si cu abandonarea vechiului drept romanesc nescris
la jumatate a secolului al XIX-lea, termenul de ,obicei” 1si va pierde si el
relevanta, fiind inlocuit cu acela de ,, drept” sau ,lege”.

2 [bidem, p. 25.

1. Bogdan, Documentele...,vol. 1, p. 192: ,Deci am cdutat si am judecat cu boierii
nostri si i-am dat lui Ivanco si fratilor sdi, precum e drept si lege dupa obiceiu (kak
est pravo i zakon po obiceaio) sa vie el Insusi cu 24 jurdturi si sa jure impreuna cu ei'...
,cdaci au pierdut in fata legei cele drepte" (pravogo zakonap)

# Termenul de ,obiceai” se intalneste des atat in legiurile scrise ale secolului al
XVII-lea, anume in Pravilele lui Vasile Lupu (1646) si Matei Basarab (1652), cat si In
legiurile secolelelor XVIII-XIX-lea, Pravilniceasca condicd Ipsilanti (1780), Codul Ilui
Calimach (1817) si Codul lui Caragea (1818).

4 mos” sau ,,consuetudo”.
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Recenzii

Pierre Gassendi, Despre atomi si libertate (ed. Ratio et Revelatio, Oradea
2021, 411 p.)

Despre atomi si libertate (traducere de Adrian Nitd), de Pierre Gassendi,
abordeaza teme majore ale secolului al XVII-lea, imbinand atomismul cu
viziunea teologica intr-o manierd foarte profunda si originald. Filosof si
matematician important, Gassendi, tradus pentru prima data in limba
romand, propune in aceasta lucrare trei unghiuri de abordare (logic, fizic,
moral), prin care analizeaza subiecte precum spatiul, timpul, raportul
dintre suflet si corp, sufletul (natura, pasiunile), virtutile sau fericirea.

Desi sustine atomismul (atomii reprezinta principiile ultime ale lumii),
considerd ca acesta nu este opus crestinismului, cu conditia ca primul sa
admitd existenta fiintelor nonatomice (Dumnezeu, ingerii etc.) si a partilor
nonatomice ale lumii (sufletul rational, animus). Atomismul, in viziunea lui
Gassendi, raspunde nu doar de posibilitatea existentei lumii spirituale, ci si
de coerenta unei lumi eterogene, cu fiinte de diferite naturi si ,ranguri”,
precum si de probleme filosofice importante, cum ar fi raportul dintre
accident, ca eveniment spontan, si legile fizice (,,atomii asculta de legi
inexorabile, neputand ldsa loc intampldrii”, p. 14) sau relatia dintre
libertatea omeneascad si necesitatea absoluta de ordin superior (Dumnezeu),
si multe altele.

Pe de alta parte, atomismul sdau special, cu accente empiriste, nu are
implicatii doar terminologice, sustinand soliditatea, in detrimentul
intinderii (Descartes), sau libertatea, in detrimentul determinismului
(atomismul clasic), ci si metodologice, caci Gassendi agreeaza experimentul
si observatiile empirice, in defavoarea intuitiilor , clare si distincte”.

Conceptele propuse de Gassendi sunt intelese diferit fata de predecesorii
sau contemporanii sai. In acesta directie, ,,cuvantul «necorporal» nu sustine
decat o negatie a corpurilor sau a dimensiunilor corporale, si nu o natura
pozitiva care ar avea facultati si actiuni” (p. 23), cu precizarea ca ,starea”
necorporald poate fi comuna mai multor fiinte (intelectia e comunad
oamenilor si lui Dumnezeu, reprezentarea ingerilor e convergentd cu cea a
lui Dumnezeu, etc.).

Intr-o cheie foarte interesanti este inteles, de asemenea, si conceptul de
vid, care trebuie reprezentat in relatie cu obiectele existente, nu in sine, asa
cum se obisnuieste: , Este adevarat ca vidul, nimicul, tenebrele nu se concep
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pozitiv, adica printr-o idee pozitiva; dar, cum nimeni nu neaga faptul ca
tenebrele nu s-ar concepe in mod negativ sau mai degraba exclusiv, ca
atunci cand spunem ca nu existd lumina in aer, tot la fel nu trebuie negat ca
vidul sau o capacitate vida nu se poate concepe in mod exclusiv sau prin
excluderea oricdrui corp dintr-un loc; este ca atunci cand presupunem cd
scoatem aer dintr-o camerd, si spunem ca aceasta camera este vidd sau, ceea
ce este acelasi lucru, ca nu exista nimic in camera” (pp. 25-26).

Tot in linie terminologica aparte intra si timpul: ,Asa cum in natura
exista un spatiu incorporal care este numit imaginar, dar in care consta
natura locului, tot la fel se pare cd existd o anumitd durata incorporala sau
independentd de corpuri si care, desi este numita imaginard, este totusi cea
in care consta natura timpului” (p. 29). Cu toate ca timpul este exterior
corpurilor, independent de miscarea acestora, el nu este liniar si obiectiv,
asa cum sugera Newton: ,Timpul se compara mai bine cu flacdra unei
candele, a carei esentd constd atat de mult in curgere, incat este altceva in
fiecare moment, si nu este niciodatd identicd cu ceea ce era mai inainte, nici
cu cea care va fi ulterior; natura timpului constd atat de mult in curgere,
incat tot ceea ce a decurs de aici nu mai este In prezent si tot ceea ce trebuie
sa decurga nu este inca” (p. 30).

In ceea ce priveste intregul, cosmosul, nu putem avea o imagine clar3,
cdci ,e greu sa stim dacd acest intreg este ceva de felul unei plante sau
animal, adica daca exista o anumitd fortd raspandita In lume care sa-i
insufleteascd partile si sa-i intretind conexiunea, asa cum existd in noi si in
membrele noastre o anumita forta sau tarie care mentine intreaga economie
a corpului prin care trdim, simtim, ne imaginam, ne miscam si a carei
absentd ar face ca toate aceste functii sa inceteze” (p. 59). Cu toate acestea,
putem accepta ca partile lumii pe care le vedem intre limitele omenesti,
exista si In ansamblul universului. De pilda, ,Dumnezeu este raspandit in
toate lucrurile prin esentd, prezentd, putere, el intretine toate lucrurile,
conduce toate lucrurile si insufleteste oarecum toate lucrurile”, astfel ca
,nimic nu ne Impiedica sa sustinem aceasta opinie si sa spunem in acest
sens cd lumea este insufletita, cu conditia sa se inteleagd ca Dumnezeu este
un suflet asistent si nu informant, adicd nu o parte ce compune lumea, ci
moderatorul si guvernatorul lumii, asa cum cel care conduce o nava nu este
o parte, ci este conducatorul navei” (p. 61).

In aceasti ordine de idei, trebuie sd admitem rational ca si sufletul, o alta
existentd nonatomicd a lumii, se gaseste peste tot in univers, fie sub forma
unor parti distincte unele de altele (ingerii, sufletele oamenilor), fie sub
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forma unui suflet universal, atotputernic (Dumnezeu), fara a intra pe
tdramul panteismului: ,A se pretinde, asa cum am insinuat deja, cd ar
putea exista un suflet universal al lumii, care este fie incorporal, fie acelasi
lucru cu substanta divina, care este o formda nu numai asistentd, dar
informantd, sau care intrd ca o parte in compozitia lumii si in raport cu care
sufletele umane si ale animalelor ar fi membri (...) Inseamna cu siguranta o
nebunie si o impietate insuportabila” (p. 62).

Pe langa idei originale, lucrarea de fatd prezinta si avantajul unei
exprimari clare, cu fraze scurte, adesea cu exemple usor de inteles pentru
cititor. In sprijinul acestui stil, se mai adaugd si analizarea succinti a
punctelor de vedere istorice in legdtura cu fiecare tema, urmata de alegerea
unei teze centrale si argumentarea solida a acesteia.

(Ionut Réduica, University of Craiova)

Ion Militaru, Viata elementelor. Trei exercitii de cautare a fericirii (ed. Institutul
European, lasi, 2020, 139 p.)

Intre ontologie si hermeneuticd se presupune in mod tipic ca exista un fel
de incompatibilitate, cel putin pentru ca prima, cu pretentiile sale de
normativitate, ar fi mai restrictiva, In timp ce hermeneutica ar fi mai
permisivd, ar ingadui mai multa libertate, o atitudine mai relaxata fata de
principii, oricare ar fi aceste. Exercitiile de ontologizare din Viata elementelor
par sa arate ca cele doua pot merge impreund. De altfel, aproape ca o
reguld, lucrarile lui Ion Militaru contin nenumadrate exercitii de acest fel. Ele
vizeaza personaje literare, opere, autori, biografii ale autorilor de literatura
si filosofie, concepte, epoci culturale. ,Iubirea lui don Quijote”, scrie in
Abstractia iubirii. Incercare de erodicee (Bucuresti, Editura Academiei
Romane, 2010), spre exemplu, ,este lipsitd de angajament ontologic”,
pentru cd ,nu moare precum Romeo din cauza iubirii. Nu-si ontologizeaza
iubirea, el moare biologic, ca om si muritor. Nu moare prin si din cauza
iubirii, nu moare ca fiintd indrdgostitd, iar moartea nu-i vine din logica
iubirii asa cum 1i venise iubirea din logica ideii de cavaler ratacitor” (p. 91).
Pe de altd parte, ontologia 1si gdseste adesea expresie in variate formule
literare, filosofice, artistice. ,Este intreaga imagine a dezideratelor de
suprafatd”, scrie Militaru intr-un comentariu la afirmatiile lui Macbeth
(,Nu-i totul a fi ce esti, A fi In tihna-i totul”) intitulat , Tragedia totului si a
partii” (Prometeu moare azi, Editura Academiei Romane, 2012, pp. 58-59),
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,fiinta lui publicd, adica fiinta pe care si-o expunea in afara, lui insusi chiar,
tintea la o depasire a fiintei de moment spre ceva a cdrui hartd nu avea
inscris In datele sale decat o vaga idee a totalitatii. A fi ce esti — este parte.
Cu asa ceva, cu partea, totul nu este decat potential.” (pp. 58-59) Ontologia,
nu atat una normativa si realistd, cat una dinamicd, experimentald si
versatild prin formele si relatiile pe care le pune in joc, indeplineste adesea,
in lucrarile lui Ion Militaru, rolul unei hermeneutici, critice si constructive
in aceeasi masura.

Aceasta combinatie intre hermeneutica si ontologie este prezentd si
activd, de asemenea, in Viata elementelor. Pentru ca notiunea de ,viata a
elementelor” uneste o abstractiune (elementul) cu ceea ce o poate insufleti,
adica cu sensuri ce pot veni din directii variate, mitologie, literaturd, viata,
dar care ilustreaza acelasi tel: fericirea.

Mitul, generic vorbind, a insufletit-o, pentru ca ,atunci cand a apdrut,
sentimentul prezentei lui [a elementului] a fost atat de debordant incat
mitologia a fost o explozie a formelor, o infinitate a naratiunilor mitologice
care abia ficeau fatd fluxului de vitalitate irupt.” (p. 13) In particular, este
cazul lui Odiseu, nu eroul - cdci, spune Militaru, eroicul este diferit de
~elementar”, care trebuie sd fie cumva atemporal, identic cu sine, cel putin
in mintea personajului, si dorit de el -, ci opusul sdu: ,,de-a lungul atator
ani, a noptilor si zilelor scurse in cort si pe campul de lupta, al anilor
petrecuti pe mare, Odiseu a purtat mereu icoana eternititii. Penelopa,
Telemah, Ithaca, tosi ceilalti nici nu puteau fi ganditi altfel decat
neschimbati. Baza amintirii si dorinta reintoarcerii erau conditionate de
aceasta ramanere la fel. Totul trebuia sa fie identic, altfel nicio amintire nu
mai era posibila.” (pp. 30-31) Relatia dintre eroic si elementar este insa
dinamica, pentru ca ,elementarul decurge in mod necesar din eroic”, iar
,elementarul precede eroicul”, iar in termenii acestei dinamici Militaru
discutd cateva fenomene culturale, cum ar fi aparitia tragicului (pp. 33-39),
posibilitatea comicului sau a lecturii (pp. 54-59).

Don Quijote ilustreaza al doilea exercitiu de cautare a fericirii. Relatia
dinamica ce implicd realitatea ,,elementard” presupune acum nu eroicul, ci
idealul. In termenii ,zilei de azi” si ai ,zilei de maine”: ,Nimic din ceea ce
este aproape, subsumai zilei de azi, nu-1 intereseaza de don Quijote. Nu-I
intereseaza lumea in chipul ei imediat, in varianta apropierii sale. Pentr el
lumea este dup chipul indepadrtarii, al zilei de maine, al celei care fusese
candva, purtand in sine posibilitatea renovarii: un maine care a fost ieri!”.
(p- 94) Elementul se defineste acum in raport cu idealul, iar idealul in
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raport cu elementul: ,din identitatea primara, localizabild strict in
topometria vremii, se trece la una de imprumut, livresca si fantezista”.
Rezultatul? ,Ceea ce este dezirabil, forma de ideal in care don Quijote
reinvesteste lumea, difera de element. Practic, idealul distruge elementul.
Vitalitatea este infranta de idealitate. Intre cele dous, inci de la inceput, se
dezlantuie un razboi definitiv. Nici unul dintre cele doud nu poate vietui in
prezenta celuilalt. Idealul nu poate subzista In prezenta realului si nici
invers” (80). Asa cum in cazul lui Odiseu, eroicul era urmat de elementar,
de intoarcerea acasa, aici, in cazul lui don Quijote, idealul este urmat de
,recunoasterea chipului lumii sub chipul cunoscutilor si vecinilor, al
prietenilor si al tuturor celor pe care-i intalnise”(p. 95), recunoastere ce
,beneficiazd de participarea constiintei la un complet exercitiu de
catharsis” (p. 96).

~Metafizica vietii sedentare”, al treilea capitol (pp. 99-135) ar putea fi
numit si viata sedentara ca metafizicd, intr-o oarecare masura. Pentru ca
rolul ,elementarului” pare sd fie jucat aici, In comentariile la filosofia lui
Kant, de viata sedentara. Dar acesta este mai mult un fel de a spune decat o
descriere alternativa, pentru cd, spre deosebire de don Quijote si Odiseu,
pentru care relatia cu elementarul este dinamica, in cazul lui Kant, aceasta
este mai curand staticd. Cum spune Militaru, pentru Odiseu, fericirea
inseamna , intoarcerea acasd”, pentru don Quijote, , plecarea de acasd”, iar
pentru Kant, ,rdmanerea acasa”. Expresia acesteia? Filosofia transcen-
dentald. Pe de o parte, , Kant nu se putea misca lejer decat in interiorul unei
lumi cunoscute, stiute, editate, structurate cumva pe logica prin care
Parmenide construia chipul fiintei: nemiscata si mereu egala cu sine” (p.
103). Pe de alt parte, ,0 astfel de lume trebuie... asigurata. Nu este o lume
genuina, datd de natura si pe masura legilor imuabile ale acesteia. Este o
lume amestecatd In care ceea ce este se amestecd cu ceea ce trebuie iar
dozajul amestecului este el insusi haotic” (p. 104). Astfel, viata sedentara
,este consecinta in planul vietii a tipului de gandire profesat de Kant, dupa
cum filosofia transcendentald este implicatia metafizicd a sedentarismului
ca mod de viatd” (p. 109). Paginile acestui capitol cuprind nenumarate
analize detaliate, unele reconstructive (cum este cea formulata in termenii
contrastivi ai familiarului si strainului care se incheie intr-un rezumat al
contributiei lui Kant in teoria cunoasterii, morala si estetica, la pp. 121-122),
altele critice (cum este interpretarea in termenii sedentarismului a ideilor
din Ce este luminarea?, la pp. 129-134), ale acestei relatii intre biografia lui
Kant, atitudinea lui fata de calatorii, reale sau imaginare, si filosofia lui.
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O istorie a filosofiei, in cateva dintre momentele pe care Ion Militaru le
considera esentiale, in cheia ,elementului”, uneori ca obiect al filosofiei
alteori ca unul dintre instrumentele sale, completeaza exercitiile de cautare
a fericirii, de la elementele celeste ale cosmologiei presocratice la ,sinele
socratic” si ,,ideile” clare si distincte ale lui Descartes.

(Catalin Stanciulescu, University of Craiova)
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