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ZEUL HELIOS - IMAGINE, MESAGER SI SUPLEANT AL
UNULUI IN VIZIUNEA TEURGICA A IMPARATULUI IULIAN

Adriana NEACSU!
DOI: https://doi.org/10.52846/afucv.v2i56.112

Abstract: Concerned to find the most suggestive correspondences between
the traditional gods of the Graeco-Roman pantheon and the concepts of
Neoplatonic philosophy, the Emperor Julian focused his attention on the Sun
God, Helios. Due to his double dimension, the visible one, and the invisible
one, expression of the divine essence, the God Helios is, from Julian’s
perspective, the ideal candidate to exemplify the parallelism between sensible
world and supersensible world, and to demonstrate their deep unity.

In the hymn that Julian dedicated to him, God Helios takes over all the
functions of the One or the Good, that is, of the Principle, which, due to its
status as Absolute, cannot come into direct contact with the lower levels of
reality, but only through mediation. For this, the One creates Helios, who is
its own image, the reality closest to itself and able to act on its behalf, as if it
were acting itself. Helios is somewhat like Hermes, the messenger of Father
Zeus to all the other gods, but, at the same time, he is the eminently active
arm of Zeus, for the message is identical with the deed.

In fact, when Julian attributes to Helios all divine virtues, when he
gives him the title of "King”, with direct reference to his role as symbol of
imperial power, he tries to transfer to him, and to the whole system of
traditional gods, the aura of majesty and all the authority that the Empire
still had in the eyes of its subjects and, in this way, to help stop the decline of
the old religion and the rise of Christianity.

Keywords: Emperor Julian, God Helios, the One, the Good, Neoplatonism,
theurgy, the intelligible world, the sensitive world.

Iulian - imparat si neoplatonist teurg

La jumatatea veacului al patrulea al erei noastre, la aproape o suta de
ani de cand Plotin a Inceput sa isi scrie tratatele care vor forma ulterior
celebrele Enneade, si dupa ce lamblichos i-a imprimat neoplatonismului o
turnura accentuata spre teurgie, scoala a reusit sa-1 atraga in randurile sale

1 University of Craiova, Romania.
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pe tandrul Flavius Claudius Iulianus?, acela care va deveni ultimul dintre
imparatii romani puternic atasati deopotriva de ideea intelepciunii
filosofice si de religia politeista®, cea care dominase timp de milenii intreaga
viatd spirituala si culturald a antichitatii greco-romane.

De fapt, atasamentul acestuia fata de zei nu mai constituia in epoca
respectiva deloc o normalitate, ba chiar dimpotriva, a fost o adevarata
surpriza, dat fiind fptul cd familia imperiald din care el facea parte trecuse
la crestinism deja de aproape o jumatate de secol?, iar, prin urmare, Iulian a
fost crescut el insusi conform preceptelor acestei noi credinte® care, nu peste
multd vreme, la sfarsitul aceluiasi veac al patrulea, va fi impusa in calitate
de singura religie oficiald in state.

Deocamdata insa, acest deznoddmant parea sa nu reprezinte o
fatalitate, asa incat Iulian, sfidand destinul, convins ca viitorul era in
continuare de jucat, a incercat sa restabileasca vechea ordine spirituala, pe
care o considera singura perfectd, deopotriva rationald si morald, a carei
rasturnare credea cad n-ar conduce decat la haos si, prin urmare, la cele mai
mari nenorociri atdt pentru oameni cat si pentru intregul univers. In acest
scop, metodele lui au fost mai putin cele de constrangere, pe care le avea la
indemana in calitate de imparat, dar pe care le-a folosit cu maxima
moderatie,” cat mai ales acelea de convingere, facand apel la argumente si

2 Conform marturiei lui Porfir, Plotin a Inceput sa scrie In anul 254, iar lulian, elev
al lui Maximus din Efes, care, la randul siau, il avusese drept magister pe
Iamblichos, a fost initiat de profesorul sau in misterele teurgiei in anul 351, adica la
varsta de douazeci de ani.

3 De fapt, In afara unor Imparati iubitori de filosofie si de filosofi (vezi cazul
impdratului Gallienus, protector si prieten al lui Plotin), istoria nu mai cunoaste In
acest sens decat un singur caz celebru, cel al imparatului Marcus Aurelius, modelul
declarat de viatd si de domnie al lui Iulian, cel care urca pe tronul imperial cu exact
200 de ani inaintea acestuia, dar care a avut norocul unei domnii mult mai lungi
decat el.

4 Constantin cel Mare, unchiul sau, s-a crestinat in anul 312.

5 In copildrie, educatia lui Iulian i-a fost incredintatd episcopului Eusebiu de
Nicomedia, o ruda a mamei sale, iar Iulian era un foarte bun cunoscator al Bibliei.

6 Prin Edictul de la Tesalonic, din 28 februarie 380, semnat de Imparatii Teodosie
cel Mare, Gratian si Valerian al II-lea.

7 Julian nu a interzis crestinismul si nu i-a persecutat pe crestini. Desi a luat masuri
care revigorau cultul zeilor traditionali si urmadreau centralizarea acestuia, ba chiar
i-a favorizat In anumite momente pe pagani, el a dezavuat atacurile resentimentare
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incercand sd realizeze un dialog In termeni principiali cu adversarii sai.®
Aceste argumente i-au fost furnizate de filosofia neoplatonicd, cea care,
incepand cu Porfir, se angajase in lupta teoretica dintre paganism si
crestinism, caracteristicd perioadei Antichitatii tarzii®, iar odatd cu
Iamblichos, a dezvoltat un sistem speculativ din ce In ce mai sofisticat
pentru justificarea pleiadei de zei care faceau obiectul religiei populare,
precum si a practicilor de cult raspandite in intreaga lume greco-romana.

Iulian a aderat plin de entuziasm si In mod neconditionat la aceasta
elevata pozitie intelectuald, care parea atat de riguroasa si de incontestabila
din punct de vedere rational, dar care, in acelasi timp, se contura ca o
puternicd arma politica, capabild sa contracareze principala miscare de
dizidentda desfdsuratd timp de cateva secole in cadrul societatii si care era
pe punctul sd devind dominantd. Aceasta miscare, crestinismul, era in
principal una de natura religioasd, dar Iulian a intuit fara gres ca ea punea
in pericol insdsi baza ideologica a Imperiului Roman si, implicit, institutia
imperiald. De aceea el a asimilat filosofia neoplatonica in profunzime, desi
pe ascuns, inca din perioada formadrii sale timpurii, iar apoi a promovat-o
in permanentd, in mod deschis, in paralel cu practicarea sarguincioasa a
jertfelor si ritualurilor de tip teurgic, din momentul in care intrat in conflict
declarat cu varul sau, imparatul Constantiu al II-lea'® si, mai ales, dupd ce a
dobandit puterea imperiald'!. De fapt,

,Iulian insusi s-a dovedit a fi un teurg soteriologic, cel putin un adept
infldcarat, chiar dacd nu un practician. El nu era un teurg autorizat, dar avea o
oarecare pregatire pentru a aprecia cerintele teoretice ale institutiei in crestere

ale paganilor impotriva crestinilor. De asemenea, reactia lui la batjocura
locuitorilor in majoritate crestini, dar frivoli, din Antiohia fata de tinuta si modul
lui de viata auster, precum si a faptului cd purta barba, nu a fost deloc una dura, ci
doar aceea de a scrie un pamflet sau o satira impotriva lor, intitulata Misopogon.

s In afard de opiniile impotriva crestinismului din diverse lucrari ale sale, Tulian a
scris un Intreg tratat, si anume Contra Galileenilor, in care, folosind argumente strict
rationale, a combatut religia crestind si a Incercat sa demonstreze superioritatea
celei greco-romane.

o Nu existd unanimitate a specialistilor In ceea ce priveste delimitarea precisa a
acestei perioade, dar cele mai generoase pozitii o plaseaza intre secolele al II-lea si
al VIII-lea ale erei noastre.

10 La inceputul anului 360.

11 Julian a devenit imparat in luna decembrie a anului 361 si a murit in luna iunie a
anului 363, la 32 de ani.
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a teurgiei. Educatia sa in scoala neoplatonismului atenian a fost un soc si o
revelatie. (...) Teurgii Maximus si Priscus l-au folosit pe Iulian la fel de mult
cum i-a folosit si el pe ei. Ceea ce aveau In comun era preocuparea pentru
practica misterelor si puterea pe care se asteptau sd derive din aceasta.”?

Pentru a realiza nivelul implicdrii lui Iulian in filosofia neoplatonica,
trebuie evidentiat faptul ca acesta a desfasurat pe plan mental un proces
complex de autoclarificare, incercand sa inteleaga prin forte proprii, pentru
a-i lamuri mai bine si pe ceilalti, care sunt mecanismele concrete de
functionare a ordinii universale conceputa de catre filosofii neoplatonici
adepti ai teurgiei, In care zeii comuni se dovedesc a fi similari sau identici
cu principiile intelectuale cele mai abstracte, iar tehnicile folosite in cadrul
practicilor de cult asigurd, la un nivel infinit superior in comparatie cu
simpla ratiune, comunicarea sufletului teurgului cu acestia, purificarea si
indltarea lui catre divin."

Aceasta este o cheie importanta prin care putem interpreta imnurile pe
care Iulian le-a compus in cinstea Cybelei, zeita-mama a tuturor zeilor, si a
Zeului Soare. Chiar daca ele sunt, la o prima privire, lucrari ocazionale,
prilejuite de festivitatile populare dedicate anual acestor zeitati, este clar ca
textele respective nu reprezinta acte de reverenta gratuite fata de ele, si nici
madcar simple exercitii de scoald, in care principiile ei doctrinare sa fie
aplicate mecanic, neproblematic, la anumite cazuri concrete.

De fapt, in cadrul lor, chiar dacd se prezinta cu modestie pe sine drept
un amator, care are In spate in permanentd umbra cdlduzitoare a

12 John P. Anton, “Theourgia — Demiourgia: A Controversial Issue in Hellenistic
Thought and Religion”, in Richard T. Wallis, Editor, Jay Bregman, Associate
Editor, Neoplatonism and Gnosticism, Albany: State University of New York Press,
1992, pp. 21-22.

13 La drept vorbind, era clar cd majoritatea oamenilor nu erau capabili sa Inteleaga
si s3 rezoneze la argumentele filosofice speculative in favoarea politeismului. In
mod firesc, Iulian nu putea spera sd aiba succes cu argumentatia sa decat in
cercurile, destul de restranse, de intelectuali. Dar probabil cd el nutrea convingerea
cd, pe de o parte, acestia din urma ar fi avut forta sa influenteze masele prin
activitatea si exemplul lor (dovada Fragmentul dintr-o Scrisoare cdtre un preot, care
vorbeste pe larg despre felul in care preotii pagani trebuie sd-si indeplineasca
datoria), iar, pe de alta parte, cd, inldturand constrangerile aplicate vechii religii de
catre predecesorii sai si promovand-o in mod deschis de la indltimea puterii
supreme in stat, masele Insele vor reveni destul de usor la practicile traditionale de
cult.
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,inspiratului”!* Iamblichos, ,eroul glorios”?>, ,cel iubit de catre zei”',
Iulian regandeste termenii filosofiei neoplatonice asa cum 1ii fusesera ei
predati anterior, urmarind sa le confere mai multa concretete, mai multa
vivacitate, mai mult dinamism, iar in felul acesta sd ii impuna cu o mai
mare forta de persuasiune si de impact in fata unor suflete dornice
deopotrivd de intelegere conceptuald si de trdirea experientei intime,
inefabile a contopirii cu divinitatea. Dar atunci cand face acest lucru, in
mod evident, Iulian nu are nicio clipa constiinta vreunei ,tradari” sau
,devieri” de la doctrind, ci numai pe cea a efortului sdu permanent de
explicitare, precum si a limitelor capacitatii proprii in acest sens, care, insd,
nu il descurajeaza vreodatd in demersul pe care el il intreprinde.

,Acest discurs, prietene Sallustius, l-am compus in cel mult trei nopti, in
armonie cu tripla putere creatoare a zeului, pe cat posibil asa cum mi-a trecut
prin minte. (...) $i sd-mi ingdduie puternicul Helios ca si eu sa ajung la o
cunoastere nu mai putin desdvarsita a lui insusi si sd-i pot instrui pe toti
oamenii, In general, dar mai ales pe cei care sunt vrednici sa invete.”!”

Si, cu sigurantd, Iulian se mentine in cadrele autentice ale
neoplatonismului, doar ca isi ia libertatea sa i ,, puna la lucru” principiile in
felul sau propriu, pentru a le testa capacitatea functionala in diverse
contexte si a le folosi astfel cu cat mai mult succes in vederea atingerii
scopului pe deplin impartdsit cu toti reprezentantii tarzii ai acestuia:
salvarea culturii antice. Pe aceasta cale Imparatul-filosof reuseste sa
contureze o viziune originald, care imbogdteste neoplatonismul cu inca un
chip distinct si, fara sa-i submineze unitatea, contribuie la diversitatea si,
implicit, la forta de atractie specifica acestuia.

In cele ce urmeaza, voi incerca s evidentiez rolul pe care Zeul Helios il
joacd In viziunea teurgica neoplatonistd a lui Iulian, si, ca urmare, sd o
conturez pe aceasta din urma din perspectiva lui.

Zeul Helios - rege ,secund” al realitatii

Asadar, preocupat sa gaseasca cele mai sugestive corespondente intre
zeii traditionali ai panteonului greco-roman si conceptele filosofiei

1 Julian, Hymn to King Helios, dedicated to Sallust, in Complete Works of Julian,
translation by Wilmer C. Wright. Hastings : Delphi Classics, 2017, p. 173.

15 Ibidem, p. 162.

16 Jbidem, p. 173.

17 Ibidem.
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neoplatonice, Imparatul Tulian si-a concentrat atentia in primul rand asupra
Zeului Soare, Helios, al carui cult fusese strans legat de puterea imperiala
secole de-a randul inainte de crestinarea lui Constantin cel Mare, unchiul
sau, si ale carui serbari inca se mai desfasurau cu mare fast in randul
populatiei ramasa fideld vechii religii politeiste.

Datorita dublei sale dimensiuni, cea vizibild, reprezentata de cel mai
spectaculos dintre corpurile ceresti, si cea invizibila, expresie a esentei
divine, Zeul Helios este, in viziunea lui Iulian, candidatul ideal pentru a
exemplifica paralelismul dintre lumea sensibila si cea suprasensibild,
pentru a demonstra unitatea profunda a acestora si pentru a justifica in
mod rational o ordine cosmica perfect coerentd si benefica, asigurata de
providenta divind, care este unica, dar care, In acelasi timp, este multiplu
structuratd ca urmare a pluralitatii zeilor.

De aceea, in imnul pe care Iulian i l-a dedicat, Zeul Helios preia,
practic, toate functiile Unului sau Binelui, adica ale Principiului, care,
datoritd statutului sdu de Absolut, nu poate sa intre direct in contact cu
nivelurile inferioare ale realitatii, care 1i sunt subordonate, ci numai in mod
indirect, prin mediere. Pentru asta, Unul il creeaza pe Helios, care este
propria sa imagine, realitatea cea mai apropiata siesi si care este capabild sa
actioneze In numele sau, ca si cum ar actiona el insusi.

»Acest univers divin si cu totul frumos (...) este pazit de Regele intregului
univers, care este centrul tuturor lucrurilor care exista. El, prin urmare, daca
este corect sa-1 numim Supra-Inteligibilul sau Ideea Fiintei, iar prin Fiinta
inteleg intreaga regiune inteligibild, sau Unul, deoarece Unul pare cumva a fi
anterior tuturor celorlalte, sau, pentru a folosi numele lui Platon pentru el,
Binele; in orice caz, aceastd cauza necompusa a intregului (...) a produs, ca
mediator Intre cauzele mediatoare si intelectuale, creatoare, pe Helios, cel mai
puternic zeu, pornind de la sine si sub toate aspectele asemanator cu sine.”

Fiind un produs cu totul special al Binelui sau al Unului, Helios are sarcina
sd mentind unitatea intregii creatii, sarcind care este la fel de importanta ca
si procesul creator, cdci ea exprima trasatura esentiald a Unului si mentine
creatia sub semnul Unului. Astfel, Unul poate sa isi exercite controlul
deplin asupra creatiei, care ramane, in permanenta, cuprinsa de cdtre Unu,
etalandu-se in limitele acestuia si fard sa treacd vreodata dincolo de el.

18 Jbidem, p. 148.
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,Deci, la jumadtatea distantei dintre aceasta dubla perfectiune uniforma -
vreau sa spun cd un fel de unitate mentine Iimpreuna intr-un tot ceea ce exista
in lumea inteligibild, In timp ce celalalt fel de unitate uneste toate lucrurile din
lumea vizibila intr-una si aceeasi natura perfecta — intre acestea, spun eu, se
afla perfectiunea uniforma a Regelui Helios, stabilitd printre zeii intelectuali.
(...) Asadar, aceste existente, care sunt doud cauze de legdturd, una in lumea
inteligibila, in timp ce cealalta apare in lumea perceptiei senzoriale, Regele
Helios le combind intr-una singura, imitand puterea sintetica a celei dintai
printre zeii intelectuali, avand in vedere ca el porneste din ea si subzista
Inaintea celei din urma, care se percepe in lumea vizibild.” 1

Helios este, oarecum, asemenea lui Hermes, mesager al Tatdlui Zeus cétre
toti ceilalti zei, dar, in acelasi timp, bratul eminamente activ al acestuia,
fiindca mesajul este totuna cu infaptuirea. De aceea el parcurge fara niciun
fel de opreliste toate nivelurile de realitate, toate cele trei lumi evidentiate
de Iulian (si preluate de la Iamblichos): inteligibild, inteligenta si sensibild,
actionand peste tot cu autoritate incontestabild si constituindu-se ca un
veritabil liant, deopotriva pe orizontala si pe verticald, atat in interiorul
fiecarei lumi cat si In mod transversal, de la una la celelalte, fiindca ,natura
lui intermediara, in diferitele ei forme, este legata atat de cel mai inalt, cat si
de cel mai de jos”?.

Pentru a face cat mai verosimila si credibila aceasta performanta, Iulian
1i conferd lui Helios virtuti superioare de metamorfoza, asa incat el se poate
adapta fiecarui nivel de realitate in interiorul cdruia actioneazd. Facand
parte, de drept, din categoria zeilor inteligenti, aflatd la mijloc intre zona
sensibild si cea inteligibild, Helios se manifestd cu aceeasi fortd atat in
ultima dintre lumi, in calitate de Zeu Soare vizibil, cat si in cea dintai, caci
substanta lui este aceeasi cu substanta Unului, de vreme ce el este ,cel care
din vesnicie a pornit din substanta generatoare a Binelui”?'. Apropierea
dintre Principiu si Helios, imaginea celui dintai, este atat de mare, incat
Iulian, la Inceputul imnului, vorbeste despre Soarele vizibil ca fiind Helios
»al treilea ca rang”??, ceea ce arata ca, la nivel inteligibil, el aproape ca il
identificd pe Helios cu Binele sau Unul.

19 Jbidem, p. 155.
20 Jbidem, p. 154.
21 [bidem, p. 172.
22 [bidem, p. 149.
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Cu toate acestea, identitatea lor nu este perfectd, asa incat, de fapt, in
spatele capacitatii prodigioase de generare si de coeziune a lui Helios sta
forta supremd, inepuizabild a Unului. Numai cd acesta trebuie sd isi
mentind detasarea fata de tot ceea ce urmeaza dupa sine si sa ramana
discret, in umbrd, ldsandu-si substitutul sa guverneze ,la vedere” intregul
univers. In felul acesta Iulian scurtcircuiteazi® procesul neoplatonician
tipic: ordonat, in trepte, de trecere de la nivelurile superioare de realitate la
cele inferioare, si apoi in sens invers, inlocuindu-l cu un permanent du-te-
vino, in toate directiile, al unei singure fiinte privilegiate in raport cu toate
celelalte: Zeul Helios, imaginea Principiului, adevdrata cauza eficienta a
lumii.

,Atunci trebuie sa declaram cd Regele Helios este unul? si provine dintr-un

singur zeu, chiar din lumea inteligibila care este ea insdsi una?; si ca el se afla

in mijlocul zeilor intelectuali, pozitionat in mijlocul lor prin orice fel de
mijlocire care este armonioasa si prietenoasa si care se uneste cu ceea ce este
despartit; si cd el reuneste intr-unul pe ultimul si pe cel dintai, avand in

23 La randul sau, Andrew Smith vorbeste despre o ,telescopare” in cadrul Imnului
citre Regele Helios. Dar el vede In asta o Incercare a lui Iulian de a-i conferi diverse
atributii Unului, plasandu-l, pe rand, pe diverse paliere ontice inferioare, dar
mentinandu-l, in acelasi timp, pe planul absolut transcendent. (Andrew Smith,
“Julian’s Hymn to King Helios: the economical use of complex Neoplatonic
concepts”, Nicholas J. Baker-Brian and Shaun Tougher Editors, Emperor and
Author. The Writings of Julian the Apostate, Swansea: The Classical Press of
Wales. 2012, pp. 229-237) Ins3, din punctul meu de vedere, Unul, in niciun caz, nu
,coboard” din sfera sa absolutd, tocmai pentru ca atributiile sale multiple sunt
preluate de catre Helios, zeul cu cea mai mare mobilitate, care intervine cu aceeasi
fortd, promptitudine si dezinvolturd in toate zonele subinteligibile.

24 Am renuntat la scrierea cu majusculd a lui ,one”, din traducerea folosita, care
risca sa sugereze o identificare nepotrivita a lui Helios cu Unul, in conditiile in care
imediat mai jos Helios este postulat ca o realitate derivata.

25 Am renuntat si aici la scrierea cu majuscula a lui ,one”, care ar sugera o
identificare, de data asta, a lumii inteligibile cu Unul. Or, chiar daca aceastd lume
este una singurd, si ea este tot o creatie a Unului, ulterioara lui. Dar, data fiind
apropierea ei foarte mare de Unu, lumea inteligibila poate fi inteleasd ca o zona
care graviteazd in jurul acestuia, Unul fiindu-i centrul. In aceste conditii, Iulian
poate sd spund, vorbind Intr-un limbaj mai putin riguros, ca Helios provine dintr-
un singur zeu aflat in lumea inteligibila, intelegand prin acest ,zeu” pe Unul. in
realitate, Helios provine din Unu, dar acesta este situat de drept In zona
suprainteligibila.
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propria persoana mijloacele de deplindtate, de legdtura, de viata generativa si
de fiinta uniformd; si cd pentru lumea pe care o putem percepe el initiaza
binecuvantari de tot felul, nu numai prin intermediul luminii cu care o
lumineaza, impodobind-o si dandu-i splendoarea, ci si pentru ca el cheama la
existentd, Impreuna cu el Insusi, substanta Ingerilor Soarelui; si cd, In cele din
urmd, In sine, el cuprinde cauza negenerata a lucrurilor generate si, mai
departe, si Inainte de aceasta, cauza eterna si permanenta a vietii trupurilor
nepieritoare.”2

Asadar, Zeul Helios este un zeu inteligent, dar avand un statut cu totul
aparte. El este Mediatorul si Mesagerul prin excelenta, pentru ca este
imaginea cea mai autentica a Unului, pe care acesta o propagd, in locul sau,
in toate sferele realitatii, pentru a-i suplini prezenta si a-i exercita forta de
actiune. De aceea, spre deosebire de toti ceilalti zei inteligenti, el este
atotputernic si nu are niciun corespondent in pleiada zeilor inteligibili.
Corespondentul sdu la nivelul suprem este chiar Unul.

Helios nu se situeaza in lumea inteligibild, pentru ca acolo, data fiind
extrema ei proximitate cu Unul sau Binele, acesta este cel care 1i este centrul
si, prin urmare, o organizeaza si o conduce in mod direct, nemijlocit, chiar
daca se plaseaza dincolo de ea sau deasupra ei. In cadrul acestei lumi, Unul
nu are nevoie de niciun substitut, deci nici de vreo imagine sau de vreun
intermediar. In schimb, tot ce se etaleazi dedesubtul lumii inteligibile,
pentru ca nu mai poate avea contact direct cu Unul, se raporteaza la Helios
ca la un substitut al Unului sau Binelui. De aceea Iulian il si numeste pe
Helios ,,adevaratul fiu al Binelui”?.

Practic, in sfera inteligentd, ca si in cadrul lumii sensibile, Helios este
suveranul sau regele. Pentru zeii inteligenti, el joaca acelasi rol pe care il
indeplineste Unul fatd de zeii inteligibili, adicd este centrul in jurul caruia ei
graviteaza, primind In felul acesta din partea lui existentd, ordine,
frumusete, unitate si perfectiune, pe care el insusi, in calitate de imagine a
Unului, le detine la un nivel superior.

,lar el insusi, In intregime, de vreme ce este fiul a ceea ce este cel dintai si cel
mai mare, si anume Ideea Binelui, si subzista din vesnicie In regiunea
substantei sale permanente, a primit si stdpanirea asupra zeilor intelectuali si
el insusi distribuie zeilor intelectuali acele lucruri a caror cauza este Binele
pentru zeii inteligibili. Acum, Binele este, presupun, cauza frumusetii,

2 Julian, Hymn to King Helios, ed.cit., pp. 157-158.
27 [bidem, p. 160.
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existentei, perfectiunii si wunitatii zeilor inteligibili, conectandu-i si
iluminandu-i cu o putere care lucreazi spre bine. In consecinti, Helios
daruieste aceste calitati si zeilor intelectuali, deoarece a fost numit de catre
Bine sa-i stdpaneasca si sd-i guverneze, chiar dacd ei au apdrut si au luat fiinta
impreuna cu el si asta s-a intamplat, presupun, pentru ca acea cauza care se
aseamana cu Binele sd poata cdlduzi zeii intelectuali catre binecuvantari
pentru toti si sa poata reglementa toate lucrurile conform ratiunii pure.”2

In plus, in virtutea splendorii sau a ,stralucirii” sale rationale, Helios le
conferd tuturor zeilor intelectuali , facultatea de a gandi si de a fi intelesi de
gandire”?, facilitandu-le, astfel, cunoasterea lumii inteligibile. Putem, de
aceea, sa spunem cd ,iluminarea” pe care el le-o acorda acestora reprezinta
insusi adevarul; caci datoritd acestei iluminari sau ,,lumini” pot ei accede la
inteligibil, asa cum, datoritd luminii soarelui, ochii pot vedea lucrurile
sensibile. Dar in felul acesta Helios transmite forta creatoare, plina de viata,
de la zeii inteligibili cdtre zeii intelectuali, care, in calitate de cauze
demiurgice directe, o vor exercita apoi asupra lumii sensibile, sub atenta lui
supraveghere si coordonare.

Este evident faptul cd aceste forte de dominare si de actiune Helios nu
le poate primi de la niciunul dintre zeii inteligibili, dupa cum nici de la
totalitatea lor, ci doar de la Unul, din a cdrui substantd sau esenta el
provine / emana in mod nemijlocit, si cdruia i se subordoneaza in mod
direct si permanent, implementand pura rationalitate a Binelui intr-o sfera
situatd mai jos decat imediata lui proximitate. In felul acesta Helios ocoleste
sau transgreseaza lumea inteligibild, adica acel nivel de realitate care, din
punct de vedere strict ontic, se bucura de o demnitate superioara in raport
cu sine, dar fata de care el se dovedeste a fi independent.

Intr-o anumiti privintd, Helios este investit cu un rol chiar mai
important decat cel al lumii inteligibile, de vreme ce nu rdmane cantonat pe
un singur palier de existenta, cel al realitatii inteligente, de care el tine de
drept, ci are sarcina expresa ca, in calitate de mesager si reprezentat sau
substitut al Unului, sa parcurga toate nivelurile realitdtii, actionand in
maniere diverse, deopotrivd pe orizontala si pe verticald, generand,
mediind, transgresand si conferind tuturor elementelor din cadrul lor
atributele stabilite de catre Unu.

28 [bidem, pp. 148-149.
2 [bidem, p. 161.
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,Cdci, fiindca este adevdratul fiu al Binelui si din el si-a primit soarta
binecuvantata in plinatatea desavarsirii, el Insusi Impartaseste acea
binecuvantare zeilor intelectuali, daruindu-le o natura binefacatoare si
desavarsita. Aceasta este atunci una dintre lucrarile lui. Iar o a doua lucrare a
zeului este cea mai perfectd distribuire a lui de frumusete inteligibila printre
formele intelectuale si imateriale. (...) Trebuie deci sda afirmdam ca urmasul
negenerat, In frumusetea sa inteligibila si eterna, cdlauzeste cauza generatoare
in lumea vizibild, pe care acest zeu a chemat-o la existenta si o tine langa el si
1i atribuie si ratiunea perfecta. (...) Pe langa acestea, o alta activitate minunata
a lui Helios, Regele a Toate, este aceea prin care el le conferd un destin
superior raselor mai nobile — ma refer la ingeri, daimoni, eroi si acele suflete
divizate care raman la nivelul modelului si al arhetipului si nu se
abandoneaza niciodata ele insesi trupurilor.”3

In urma acestei activitdti permanente si intense, Zeul Helios, functionand
ca un veritabil liant sau ca o punte de legaturd intre toate treptele de
realitate, este cel care reuseste sd asigure coeziunea, unitatea si armonia
intregii existente, pe care o mentine, astfel, sub tutela si sub auspiciile
Unului, cdruia ii reconfirmd, in fiecare clipd, statutul de principiu unic,
transcendent si absolut. De aceea am putea spune ca, in virtutea excelentei
sale, datorata relatiei privilegiate pe care o are cu Unul sau Binele, Zeul
Helios acopera sau cuprinde in sine toata sfera realitatii inteligente. Pentru
cd, in fond, asa dupa cum zeii inteligibili etaleaza cu aproximatie continutul
ascuns, inefabil al Unului, zeii inteligenti nu sunt, nici ei, nimic altceva
decat diverse functii ale lui Helios, care este imaginea cea mai apropiata a
Unului - functii pe care acesta le dezvolta si le individualizeaza,
conferindu-le o oarecare autonomie in privinta actiunii lor asupra lumii
sensibile.

,Cu toate acestea, forte clar perceptibile coboarda in aceasta lume si de la
ceilalti zei intelectuali. Or, ce inseamna asta? Nu 1i excludem pe ceilalti atunci
cand afirmam cd lui Helios i-a fost atribuitd conducerea? Nu, mai degraba,
cred ca este corect sa crezi in invizibil, pe baza a ceea ce este vizibil. Caci, asa
cum acest zeu pare sd completeze si sd adapteze lui Insusi si universului
puterile pe care ceilalti zei le-au acordat pdmantului pentru toate lucrurile, tot
asa trebuie sda credem cd exista si relatii intre zeii invizibili; modul lui de
raportare fiind cel al unui lider, in timp ce modurile de raportare ale celorlalti
sunt In acelasi timp In armonie cu ale lui.”3!

30 Ibidem, pp. 160-161.
31 [bidem, pp. 153-154.
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Tocmai pentru ca zeii intelectuali sunt functii ale lui Helios, Iulian este
indreptdtit sa afirme ca ei sunt emanati in acelasi timp si impreuna cu Zeul
Helios®?, din aceeasi esentd primard si, deopotrivd, substanta creatoare a
Unului, aflatd la inceputul sau la apogeul manifestdrii sale. Pe de alta parte,
in ciuda identitatii generice a naturii lor, Zeul Helios are o esenta proprie,
autosuficienta, distincta de cea a tuturor celorlalti zei intelectuali, iar acest
lucru se datoreaza tocmai functiei sale specifice, cu adevarat unice, pe care
deja am amintit-o: aceea de mediator intre toate nivelurile de realitate,
cdrora, prin apropierea si cuprinderea lor comunad in aria fortei de iradiere
a Unului, le asigura indestructibila unitate, dar fara sa suporte niciun fel de
amestec din partea niciuneia dintre ele.®

In plus, tocmai pentru cd, practicc guverneazd asupra tuturora in
numele Unului sau Binelui, investit fiind de catre acesta cu o putere
neingradita, Helios este cu adevarat liber, nesupus niciunei constrangeri
din partea niciunui alt zeu, fie el sensibil, intelectual sau inteligibil, ci,
dimpotriva, capabil cd exercite constrangeri, cel putin asupra zeilor
sensibili si a celor inteligenti.

Soarele — corespondent al Zeului Helios in lumea vizibila

Situat, iIn mod formal, In zona inteligentd, aldturi de ceilalti zei
inteligenti, dar investit din punct de vedere functional cu o demnitate
superioara si unicd, Zeul Helios strabate in lung si-n lat diversele straturi
ale realitatii, avand drept supraordonat direct si corespondent in Absolut
pe Unul. In lumea vizibila, corespondentul sdu este Soarele, cel mai
important dintre zeii sensibili si demiurgul acestei lumi. De fapt, Soarele
sensibil, ca disc vizibil, luminos, este insusi zeul Helios, autenticul
demiurg, care-si conferd siesi o alta haind decat cea inteligenta, haina
materialitatii. Raporturile dintre Soare si zeii sensibili sunt similare acelora
dintre Helios si zeii inteligenti, caci Soarele, situat in centrul universului
sensibil, le confera tuturora aceleasi benefice daruri: existentd, perfectiune,
frumusete, coeziune, toate trimise din partea Unului.

,Helios, Regele a Toate, chiar cel care din vesnicie a plecat din substanta
generatoare a Binelui: chiar cel care este cel mai mediator dintre zeii
intelectuali mediatori; care i umple de continuitate si frumusete nesfarsita si
supraabundentd, de putere generativa si ratiune perfectd, cu toate

32 [bidem, p. 149.
33 [bidem, p. 154.
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binecuvantarile deodatd si independent de timp! Si acum el lumineaza
propriul sau sélas vizibil, care din vesnicie se miscd ca centrul intregului cer,
si dd o parte de frumusete inteligibild Intregii lumi vizibile si umple cerurile
intregi cu acelasi numar de zei pe care 1i contine in sine In forma intelectuala.
<lar> acest Helios vizibil este cauza pentru zeii vizibili a tot atatea
binecuvantari pe cat am spus ca puternicul Helios le da zeilor intelectuali.”3*

De altfel, asa dupa cum zeii intelectuali sunt functii ale , puternicului
Helios”, tot asa si zeii sensibili sunt functii ale Soarelui, asa incat Iulian 1si
permite sa identifice Soarele si, implicit, pe Helios, cu toti ceilalti zei
importanti ai panteonului greco-roman: Zeus, Hades, Serapis, Apollo,
Dionysos, Asclepios, Atena sau Afrodita. Prin lumina care se raspandeste
peste tot prin intermediul razelor sale, Soarele face legatura intre lumea
vizibild si sfera invizibila a realitdtii inteligente, caci lumina nu este ceva
corporal, ci doar forma, calificatd de Iulian drept ,divina”, pe care o
imbracd diafanul, adicd materia simpla, inefabild, necorporala, care
patrunde, totusi, in toate corpurile din univers, deoarece std la baza
elementelor acestora, in calitate de forma comuna a lor.3> Aceste elemente,
pe care traditia greacd le-a identificat incd de la Anaximandros drept
structuri ale ,apeiron”-ului, sunt in numar de patru: apa, aerul, focul si
pamantul. In plus, in acord cu fizica vremii, inspirati de Aristotel, fulian
adauga un , al cincilea element”, substanta sau corp, cdruia nu-i confera un
nume propriu, dar care poate fi echivalat cu ceea ce alti filosofi au numit
entelechie” sau ,eter”.

Despre diafan Iulian ne spune ca el este adus din starea de potenta in
act tot datorita luminii, forma sa, care, in felul acesta, i confera si
vizibilitate, o proprietate pe care ea o acorda, de altfel, tuturor lucrurilor
lumii sensibile. in schimb, celui de al cincilea element, Iulian 1i confera o
putere aparte, aceea de a sustine intreaga lume, cdreia i asigura unitatea,
impiedicand degradarea si evadarea elementelor ei din univers. Acest al
cincilea element detine, astfel, calitatea de temei sau pazitor imediat al
lumii sensibile, dar el are, de fapt, in spatele sau, fundamente mult mai
puternice decat sine: lumea inteligibild si Unul. Ceea ce este, insd,
important este legatura esentiala dintre acest al cincilea element si razele
soarelui, deoarece, practic, ele sunt totuna.

3¢ [bidem, pp. 172, 149.
35 [bidem, p. 149.
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,Acest univers divin si cu totul frumos, de la cea mai Inalta bolta a cerului
pana la limita cea mai de jos a pamantului, este tinut impreuna de providenta
continua a zeului, a existat din vesnicie negenerat, este nepieritor pentru toate
timpurile viitoare si este pazit imediat prin nimic altceva decat Substanta a
cincea, a cdrei culme sunt razele soarelui. <Caci> nu este vizibila si In ceruri,
cdldtorind pe orbita ei, natura celei de-a cincea Substante, care leagd si
comprimd Impreund toate partile, tindnd Impreunad lucruri care, prin natura
lor, sunt predispuse sa se imprastie si sa se indeparteze unele de altele?”36

Prin urmare, in conformitate cu viziunea filosoficd a lui Iulian, am putea sa
desfasurdm urmadtorul rationament: lumea sensibila are drept fundament al
cincilea element, cel care o sustine, mai mult decat celelalte patru, in mod
direct, nemijlocit; in cea mai inaltd sau concentrata formd de manifestare a
lor, razele soarelui produc cel de al cincilea element; (sau: in forma sa cea
mai purd, cea mai inaltd, adicd in manifestarea sa culminantd, al cincilea
element nu este altceva decat razele de soare); deci esenta sau principiul
celui de al cincilea element il reprezints razele soarelui, adici lumina. in
concluzie: lumea este facuta din luming, lumea este, in esentd, lumina.

Dar izvorul, sau, mai degrabd, sediul, ori receptacolul acestei lumini
vizibile, chiar dacd necorporale, nu este altul decat Soarele, ,,avatarul”, in
cadrul cosmosului material, al , puternicului Helios” din sfera inteligenta.
De aceea, Soarele, dincolo de faptul ca are rolul ordonator principal la
nivelul cerului si al pamantului, datoritd capacitatii lui generatoare fard
limitd, prin care 1i confera forme materiei sensibile, precum si datorita
infinitelor binefaceri pe care le rdspandeste asupra tuturor fiintelor din
univers, poate fi socotit drept parinte al acestei lumi si, prin urmare, intr-un
mod pe deplin justificat, , tatal comun al intregii omeniri”?.

Interesant este faptul cd, in calitate de , parinte”, Soarele cosmic nu este
in intregime rdaspunzdtor decat de corpul nostru, pentru cd sufletul nu
poate tine in mod strict de lumea materiald, iar Iulian ne spune ca sufletele
nu provin doar de la Soare ci, totodatd, de la ceilalti zei.* Intr-adevir, in
virtutea laturei lor spiritual-cognitive, mediul propriu al sufletelor nu poate
fi decat zona inteligentd, acolo unde, dupd modelul din Phaidros, sufletele
ar putea sa stea sub tutela diferitilor zei, In ,cortegiul” carora se

% Ibidem, pp. 148, 155.
37 Ibidem, p. 147.
38 Ibidem.
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incoloneaza pentru a realiza expeditii periodice catre Fiinta*. Pe de alta
parte, in calitate de entitdti complexe, locul de drept al sufletelor este lumea
inteligibila, zona privilegiatd de unde ele coboara pe pamant printr-un act
creator al lui Helios, si cdtre care Soarele, identificat de Iulian cu Hades, le
inalta ulterior pe cele meritorii, dupa ce le-a desfacut de legaturile cu viata
terestra.*

De fapt, acela care patroneaza intreaga zona aflatd sub lumea
inteligibila este Helios, zeul care, combinand in sine, intr-o maniera
proprie, cele doua forte de coeziune distincte aflate la extremitatile realitatii
— cea din sfera inteligibild si cea care actioneaza in cadrul cosmosului —
realizeaza autentica si complexa mediere intre lumea inteligibild si cea
sensibila. Rezultd de aici cd cel care este cu adevarat ,tata”, deopotriva al
oamenilor si al universului, este chiar Helios, zeul unic, atotputernic,
imaginea cea mai autenticd a Unului si ,trimisul” acestuia de-a lungul
tuturor palierelor realitatii, fiind investit cu rolul de a-1 suplini in atributii si
de a-i impune rationalitatea absoluta. lar in aceeasi mdsurd in care este
,tata”, Zeul Helios este si suveran, adica rege. De aceea el si este identificat
de Iulian cu Zeus.*! Astfel, din punctul sau de vedere, ,existd o stapanire
egald si identica a lui Helios si a lui Zeus asupra creatiei separate care este
anterioard substantelor, in regiunea cauzelor absolute care, separate de
creatia vizibila, au existat anterior acesteia”#2. Mai mult decat atat:

,,--.51 fenomenele lumii noastre marturisesc, de asemenea, acest lucru. Pe unele
forme el le desdvarseste, pe altele le face, sau le impodobeste, sau le trezeste la
viatd, si nu existda un singur lucru care, in afara de puterea creatoare derivata
din Helios, sa poatd iesi la lumind si la nastere. (...) Pentru cd raspandirea
razelor sale peste tot universul si puterea unificatoare a luminii sale dovedesc
ca este maestrul lucrdtor care dd existentd individuala la tot ceea ce este
creat.”#

Prin urmare, ,puternicul Helios” este izvorul real sau generatorul

deopotriva al claritdtii sau luminarii inteligente, de o maxima puritate, si al
luminii vizibile, care posedd, la randul ei, o puritate divina, nedegradabila,

% Platon, Phaidros, 246a-247e, traducere Gabriel Liiceanu, in Platon, Opere IV,
Bucuresti, Editura Stiintifica si Enciclopedica, 1983, pp. 442-445.

40 [ulian, op.cit., p. 151.

41 Ibidem, pp. 151, 159-160, 165.

4« [bidem, p. 160.

4 [bidem, pp. 155-156.
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astfel incat nu suportd amestecul cu lucrurile sensibile — amandoua fiind, in
egald masura, propriile sale activitati. Sau, cu alte cuvinte, lumina
raspandita de Soarele sensibil In univers nu este altceva decat maniera
specifica prin care permanenta iluminare din cadrul sferei inteligente se
manifestd in lumea noastra.

Datorita tuturor acestor virtuti ale sale, intens active si esential
mediatizatoare, Zeul Helios ne apare ca fiind loctiitorul sau substitutul
Unului sau Binelui in toate sferele plasate sub sfera inteligibilului, deci un
fel de co-regent al acestuia, autenticul rege ,secund” al intregii realitati.

Structura sau sistemul realitatii

Avand in vedere multiplele aspecte care ni s-au dezvaluit in cadrul
analizei naturii si a functiilor Zeului Helios, putem sa schitam acum
structura sau sistemul realitdtii asa cum se configureazd el in viziunea lui
Iulian. Astfel, se observa ca avem de-a face cu mai multe niveluri de
realitate, subordonate ierarhic. In primul rand, este vorba de:

Unul sau Binele. Acesta este, din punct de vedere metafizic, realitatea
primordiald, absolutd, deplina, suverana si temeiul a tot ce exista. Unul este
centrul unic, simplu, necompus, monada care concentreaza in sine intreaga
realitate, cuprinzand in substanta sa tot ceea ce el insusi va etala ulterior
prin creatie, adica prin emanatie. Ca urmare a acestui proces creator-
revelator, in jurul Unului, ca niste cercuri concentrice din ce in ce mai largi,
se reliefeaza toate celelalte niveluri de existentd, care, din acest punct de
vedere, pulseaza si se rotesc in jurul lui, dar, din perspectiva demnitatii lor
ontice, se pozitioneaza sub el.

Datorita faptului ca Unul este cea mai pura sau cea mai inalta expresie
a tot ceea ce este, el este insasi Ideea de Fiintd, iar Fiinta este totalitatea
fiintelor inteligibile, adica lumea inteligibila. Cu alte cuvinte, Fiinta este
inteligibilul total. Prin urmare, Unul este deasupra inteligibilului total,
deasupra Fiintei, este principiul Fiintei. In virtutea statutului siu de
Principiu, el le confera tuturor fiintelor unitate, deci coeziune, bunitate,
frumusete, forta si perfectiune, in limitele tipului de existenta pe care
fiecare il reprezinta. De altfel, el insusi detine sau exprima la nivelul
suprem toate aceste atribute, si, de aceea, el este modelul absolut pentru
fiecare. lar pentru cd nicio fiintd nu poate exista in lipsa acestor atribute, fie
ele detinute la un nivel minim, prin acest dar al atributelor enuntate mai
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sus, Unul le acorda existenta tuturor fiintelor si le sustine pe toate in
existenta.

Unul se situeaza in varful sau deasupra lumii inteligibile, pentru ca
ramane Intotdeauna inefabil, ascuns, inaccesibil oricui, asa incat tot ceea ce
se poate afla despre el nu se obtine decat in mod indirect, prin cercetarea
lumii inteligibile, care, prin insdsi statutul si natura ei, se lasa accesata de
inteligenta. In acelasi timp, el este centrul imediat al acestei lumi, pentru c
este temeiul ei, creatorul ei, iar ea nu se poate detasa cu adevdrat de el,
nefiind altceva decat un satelit menit sa graviteze continuu in jurul sau.

Lumea inteligibild. Aceasta este locul propriu sau lacasul zeilor inteligibili
si formeaza primul cerc din jurul Unului, permanent contiguu acestuia. Ea
este prototipul absolut pentru lumea sensibila, deoarece aici se afld esentele
tuturor lucrurilor, esente care participa la natura divina si joaca rolul de
cauze, forme ideale sau modele rationale primare pentru lucruri. De aceea
lumea inteligibild poseda o inepuizabild energie vitald, creatoare, care este
transmisd, prin intermediari, in primul rand prin Zeul Helios, pana la
ultimile zone ale lumii sensibile.

Lumea inteligibild reprezintd desfasurarea esentei autentice a Unului,
dezvaluirea sau etalarea intregului sdu continut absolut, dar intr-o forma
inca foarte apropiata de acesta, de superconcentrationismul lui primar, deci
la nivelul strict, al purului inteligibil. Ea se prezintd ca un fel de dedublare
a Unului sau ca o aparentd multiplicare a acestuia, dar care ramane sub
strictul lui control, fiind cuprinsa in continuare de catre Unu si plasatd la
un nivel inferior acestuia.

Prin urmare, acest prim cerc din jurul Unului este intregul inteligibil,
adica Fiinta, care este plurald, multipld, cuprinzand totalitatea fiintelor
inteligibile, fiind perfect accesibild cunoasterii realizate de cdtre zeii
inteligenti. In acelasi timp, in ciuda pluralititii sale, in cadrul Fiintei se
manifestd cu putere forta de coeziune a Unului, si de aceea Fiinta se bucura
de o unitate profunda, manifestata la cel mai inalt nivel. Asadar, in calitate
de intreg inteligibil, fiind anterioard, ca intreg, tuturor elementelor sale,
lumea inteligibild este una si unitara. lar in virtutea acestei depline unitati,
care 1i strange Intr-un tot diversitatea partilor componente, lumea
inteligibild este perfecta.

In cadrul lumii inteligibile, aldturi de cauzele inteligibile, stau zeii
inteligibili. Care este, mai precis, rolul acestora?
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Zeii inteligenti, avandu-] in frunte pe Helios in calitate de conducator si
mediator al lor, constituie cel de al doilea cerc din jurul Unului, plasandu-
se imediat sub lumea inteligibila si desupra cerului sensibil. Prin specificul
lor, ei nu sunt vizibili. Ordinea lor o repoduce, la un nivel inferior, pe cea a
zeilor inteligibili; totusi, ei nu formeaza impreund o lume, ci sunt doar, in
sfera metafizicd, o dedublare de naturd reflexiv-cognitivd a =zeilor
inteligibili, adica reflexiile sau imaginile lor pe planul inteligentei active,
auto-cunoscatoare, cu alte cuvinte, constiinta lor de sine.

Deoarece acest act auto-reflexiv al subiectului inseamna punerea sa ca
obiect al sdu, el presupune un recul inevitabil, o detasare de sine, iar
rezultatul lui constituie un alt nivel de realitate, subordonat, desigur, celui
pe care il vizeazd, dar, cu toate acestea, analog, de vreme ce fiecare zeu
inteligent isi are drept corespondent un zeu inteligibil, ,situat” in lumea
inteligibila, si reciproca. De aceea zeii inteligenti reprezintd un sistem
distinct, cu o individualitate proprie, ramanand undeva in partea inferioara
sau la extremitatea zonei metafizicului.

In acelasi timp, ordinea zeilor inteligenti este perfect analogi si cu
aceea desfasurata sub ochii nostri de catre zeii sensibili ai universului, pe
care o preced din punct de vedere ontic si o prefigureaza din punct de
vedere structural. Iar asa cum in lumea sensibila Soarele se situeazd in
centrul universului si al tuturor planetelor si astrilor, tot asa zeii inteligibili
se grupeazad In jurul lui Helios, care este punctul lor de reper fundamental
si coordonatorul tuturor miscarilor acestora.

Situandu-se intre lumea sensibila si cea inteligibild, zeii inteligenti au
functia de mediatori, fiind cureaua de transmisie sau instrumentul prin
care zeii inteligibili actioneaza in cadrul lumii sensibile. De fapt, cei care au
un rol direct, eminamente activ in configurarea si functionarea lumii
sensibile, sunt tocmai zeii inteligenti, care sunt investiti de Iulian cu rangul
de cauze eficient-creatoare, adicd demiurgice, coordonate de cdtre Helios,
adevaratul demiurg. In schimb, zeii inteligibili sunt cauze formale,
modelatoare, care primesc acest rol direct de la cauza unica si modelul
suprem al tuturor lucrurilor, Unul sau Binele.

Lumea sensibild, Inconjurata de zeii sensibili si avand Soarele in centrul
sdu, reprezinta ultimul nivel de realitate, formand cel de al treilea cerc din
jurul Unului sau Binelui, in care materia este informata conform modelelor
existente in lumea inteligibild. Zeii inteligenti, in frunte cu , puternicul
Helios”, sunt cei care intermediaza si fac posibila aceasta informare.
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Chiar daca este de natura materiala si supusa devenirii, iar majoritatea
lucrurilor corporale din cadrul ei sunt perisabile, lumea, in ansamblul sdu
ramane, totusi, un iIntreg coerent si deosebit de stabil. Ea exista din
eternitate si va exista pentru eternitate, fiindca este mentinuta continuu in
fiinta de activitatea Soarelui si a tuturor celorlalti zei sensibili, activitate
coordonata tot de catre Soare. De altfel, aceasta lume este si ea una diving,
de vreme ce cauza ei este diving, iar In ea se manifestd divinitati specifice,
adica sensibile.

Astfel, toate corpurile ceresti: soarele, planetele, luna, constelatiile,
stelele fixe*, care inconjoard, practic, lumea, sunt zei sensibili. Ei isi au,
fiecare, intr-o prima instantd, corespondentii in zeii inteligenti, care se
situeaza pe o treapta de existenta imediat deasupra lor. Cum, la randul lor,
zeii inteligenti 1si au, fiecare, corespendentii in lumea inteligibila, rezulta ca
putem admite o corespondenta intre zeii sensibili si cei inteligibili, ceea ce
inseamnd ca numadrul, sau, mai degraba, diversitatea zeilor sensibili se
suprapune cu cea a zeilor inteligenti si, implicit, a zeilor inteligibili.

La fel ca si lumea inteligibila, pentru ca strange intr-un ansamblu
unitar toate elementele care o compun, lumea sensibild este perfectd. De
altfel, conform unei pozitii teoretice comune in cadrul Antichitdtii, ea este
socotitd o fiinta vie, care poseda deopotriva corp, suflet si inteligentd, care
impreuna constituie o singura natura. Numai cd, in vreme ce unitatea lumii
inteligibile este rezultatul interventiei sau emanatiei directe a Unului, cea a
lumii sensibile se realizeaza intr-o maniera multimediata, fiindca se
datoreaza celui de al cincilea corp manifest in cadrul universului, si pe care
Iulian 1l asimileaza cu razele soarelui.

Toate aceste structuri de realitate, care isi au fiecare locul si rolul foarte
bine determinate in cadrul acesteia, formeaza impreuna un intreg armonios
si indestructibil, care constituie, dintotdeauna si pentru eternitate, tot ceea
ce poate sd existe. Iar fermentul, elementul eminamente activ al acestei
perfecte coeziuni nu este altul decat Zeul Helios, instrumentul prin care se
manifesta In mod concret forta si rationalitatea Unului sau Binelui, care
reprezinta principiul absolut al existentei.

4 In Antichitatea greaca, astronomii numeau planetele , stele ratdcitoare”, iar, prin
opozitie cu ele, celelalte corpuri ceresti, ,stele fixe”.
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Concluzii

Concluziondnd acum analiza noastrd asupra conceptiei Imparatului
Iulian privind statutul Zeului Helios in cadrul realitatii si a raporturilor lui
cu principiul tuturor lucrurilor, putem spune ca Unul sau Binele este
centrul a tot ceea ce existd; el este regele a tot, rege suprem, iar Helios este
si el tot rege, Insa doar unul secund, prin delegatie, investit in aceasta
functie de catre Unu, care si-a transmis majoritatea atributiilor sale lui
Helios, rdmanand ca el sa-1 dirijeze din ,inalt”, sau din umbra. De fapt,
Unul isi pdstreaza exclusiv pentru sine sfera lumii inteligibile, aceea care se
bucurd de stricta contiguitate cu Unul si care detine cea mai inalta doza de
hieratism metafizic, cu exceptia Unului insusi, sau a Binelui, adicd a
Principiului.

In lumea inteligibili, dominatia Unului nu numai ci este total3, ca
peste tot altundeva, de altfel, dar ea este si directd, nemijlocita. La acest
nivel, Helios, practic, nu exista. El nu are, deci, un corespondent direct in
inteligibil, asemenea tuturor celorlalti zei intelectuli, cdci ,,omologul” sau
nu este altul decat insusi Unul sau Binele. In schimb, Helios troneazi cu
deplina putere, primita de la Unu, asupra intregii realitati inteligente si
sensibile, ordonand-o, dirijand-o, sustinand-o, de foarte multe ori
punandu-si in actiune in mod direct capacitatea generatoare, care nu este
alta decat tot cea a Binelui, intr-una din manifestarile sale concrete.

Daca ne raportam la conceptia lui Plotin, Helios din viziunea
Imparatului Tulian concentreazi in sine Inteligenta si Sufletul (ipostazele
Principiului aflate sub Unu), iar, in plus, elemente de granita cu lumea
sensibilad sau chiar ale acesteia: sufletul universului si un zeu cosmic precis:
Zeul Soare. In acelasi timp, spre deosebire de Iamblichos, care nu admitea
decat doua categorii de zei: sensibili si inteligibili, Iulian introduce zeii
inteligenti, cu statut intermediar intre celelalte categorii, si al caror
principal exponent este Helios.

,O altd trdsaturd destul de «neortodoxa» a conceptiei lui Julian este
importanta proportionald a celor trei sfere in comparatie una cu alta. Pentru
neoplatonistii «ortodocsi» exista o ierarhie clara de sus in jos, de la «Unu»,
aflat deasupra kosmos-ului noetos, pana la lumea noastra a perceptiei
senzoriale, In timp ce pentru lulian cea mai importanta sferd pare sa fie cea
din mijloc, adica kosmos-ul noeros, al cdrui centru este Regele Helios: pe el
Iulian 1l infatiseazd ca pe o figura mediatoare suprema care tine Impreuna
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toate cele trei sfere ale lumii si astfel Regele Helios devine cea mai importanta
entitate a acestei structuri cosmologice.”*

Procedand in felul acesta, pe de o parte, Iulian simplifica si scurteaza
ierarhia divinului din cadrul traditiei neoplatoiciene, permitand treceri
mult mai directe de la nivelul superior la cele inferioare, dar, pe de alta
parte, o complicd, acordand o atentie speciald ideii de mediere. John M.
Dillon considera cd viziunea metafizica pe care o construieste Iulian in
imnul sdu este una inspiratd atat de Oracolele Caldeene si de scrierile
exoterice ale lui Iamblichos, cat si de lucrdrile medioplatonicului
Numenius, iar aceasta este astfel construitd tocmai ,pentru a evidentia
rolul central pe care el doreste sa i-l atribuie lui Helios in schema
lucrurilor”#6— ceea ce este adevarat.

In ceea ce ma priveste, consider ca toate aceste abateri de la linia
traditionalda de gandire a neoplatonismului evidentiaza urmatoarele
aspecte importante:

- in primul rand, faptul ca Iulian nu era un neoplatonist profesionist,
care sa fie atent cu precadere la fidelitatea pozitiei sale teoretice fata de
conceptia inaintasilor;

- in al doilea rand, ca scolile filosofice din Antichitate admiteau in
interiorul lor libertatea de gandire, diversitatea de opinii, expunerea
personald, ,neortodoxa”, a elementelor de doctrina;

- In sfarsit, cd punctul sau de vedere filosofico-teurgic se contureaza
dintr-o dubla nevoie: cea de clarificare teoretico-spirituala personala si
aceea de rezolvare, In calitate de impérat si, implicit, de Pontifex
Maximum, a crizei religiei politeiste din cadrul epocii sale, care se
prefigura, din ce in ce mai pregnant, si ca o criza politica.

De fapt, atunci cand Iulian i atribuie lui Helios toate virtutile divinului
si face din el imaginea privilegiata a Principiului, cauza unica a
universului, atunci cand 1i confera calificativul de ,Rege”, cu referire
directa la rolul sdu indelungat de simbol al puterii imperiale, el incearca sa
i transfere acestuia, si, In mod evident, intregului sistem al zeilor
traditionali, aura de maretie si autoritatea pe care Imperiul le mai avea inca

4 Heinz-Giinther Nesselrath, “Julian’s Philosophical Writings,” in Stefan Rebenich
and Hans-Ulrich Wiemer (eds.), A Companion to Julian the Apostate, Leiden and
Boston, Brill, 2020, p. 61.

46 John M. Dillon, The Platonic Heritage. Further Studies in the History of Platonism and
Early Christianity, London and New York, Routledge, 2016, p. 112.
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in ochii supusilor sdi, iar in felul acesta sa contribuie la stoparea declinului
vechii religii si a avantului crestinismului. Totodata, este posibil ca speranta
lui ascunsa sa fi fost aceea ca, printr-un efect oarecum circular, revigorarea
vechilor culte sa 1i confere si mai mult respect public institutiei imperiale,
care de-a lungul ultimelor secole primise numeroase si puternice lovituri.
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Abstract: How and why participation is an ontological concept, and even of
the Being, what is its specificity as observed in ancient Greek philosophy (as a
transition from the static and passive understanding of being part to its
conception as an active principle, of taking part), how participation is the
condition and result of telos — are the premises.

Therefore, the ontological decomposition of the concept of participation
reveals its determining force, its telos. And in human ontology, the telos is
the nail and highlights a universalizable normative. It is the origin of the
impulse to participate. But the power relations divide participation into
permitted and forbidden, generating the contradiction between this
impulse and an impossible or disfigured participation. The result is that
people weigh the calls for participation against its outcome. It is the
consequences of participation that stimulate or hinder it.

Keywords: ontology, the speculative, participation, telos, reason-to-be,
impulse, consequences.

1. La participation comme concept ontologique de I’Etre

Participation c’est intervention dans I'état des choses. L’état des choses
nous est donné et alors il semble 1'étre I'implacable. Mais si on si on veut
étre partie du donné en tant que prendre part au donné, si on veut se méler
dans le donné — venir entre ses éléments — donc si on est une partie du ce
qui est donné, alors I’état des choses se transforme depuis son origine
inhumaine — parce que en effet I'implacable est en dehors de I'humain, une
potentialité sans significations — en état ouvert, mouvant, acquérant des
significations et avide de significations ; en actualité, la seule réalité qui
donne le contenu /la chair/ les significations a toutes les formes de la
potentialité de l'existence. La participation est ainsi pas seulement — ou
méme pas d’abord — un concept décriant le concret/le visible des relations
entre les étres humains, mais 1'approche ontologique qui va au-dela de ce

1 Division of Logic, Methodology, and Philosophy of Science, Romanian
Committee of History and Philosophy of Science and Technology, Romanian
Academy.
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concret (congu en nos temps plutot comme politique, lié d'un jeu marqué
par des regles de limitation ou d’extension des gens ayant des fonctions
sociétales différentes): a la compréhension de l’existence méme ou de
I’Etre, si on veut employer la catégorie fondamentale devenue célebre grace
a Heidegger.

En effet, ni les faits eux-mémes ni leur connaissance n’ont pas lieu en
soi, comme des objectivités données en dehors des fonctions et des
conditions concrétes et comme une copie de ces objectivités. L oubli de I'Etre
c'est-a-dire de la présence comme telle au-dela de et en méme temps que par
les formes diverses ou objets divers (I'oubli or le nihilisme or la
métaphysique, comment considérait Heidegger) peut avoir lieu seulement
si on oublie aussi les étres, c'est-a-dire si on les réduit aux fonctions
singuliéres dans un état de choses implacable. 1'Etre comme raison d’étre de
['étre — et pas comme un universel abstrait — est saisi justement parce qu’il
nous est présenté comme concepts des entités précises, concretes.

Ce n’est pas tant la métaphysique (comme quéte des principes
fondateurs) basée sur ces concepts des entités précises, concretes qui
s'opposerait a la recherche de I'étre, mais la maniere spéculative dont on
engendre et les concepts de ces entités et le concept de I'Etre. Qu’est-ce que
ce terme — maniere spéculative — veut dire ici ? Il ne suggere ici seulement
une déduction des choses — des étres, des couleurs de l'existence — du
principe fondateur (n'importe lequel) mais aussi un dessein exigu, une
conception fonctionnaliste étroite dans une structure étroite, menée a servir
une «intuition » inconsciente de sa génération historique et sociale
concrete, comme si elle serait une donnée neutre et un fait implacable.
Mais s’il n’existe pas de l'ontologie neutre, c’est d’autant plus qu’on doit
saisir les sens dans lesquels les concepts avaient été congus.

Dans la tradition philosophique européenne, étre partie de était différent
de prendre part 4, méme si en frangais — en italien et en roumain, mais pas en
espagnol et en anglais — il parait qu’ils sont identiques parce qu’on dit faire
partie de. En fait ces traits ontologiques étaient méme opposés. Les parties
d'un systeme étaient — apres ce qu’on les découvrait — ses éléments
constitutifs inévitables par les relations précises, donnant une
représentation cohérente mais réductrice du systeme et de ses éléments.
C’était un structuralisme mal congu : les éléments servaient seulement pour
leur unique fonction précise ou leurs quelques fonctions précises et le
systéeme semblaient étre composés d’éléments isolés, liés seulement par les
relations des fonctions.
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L’imagination européenne traditionnelle de la société est 'exemple
typique : les individus faisaient partie de la société, mais prenaient part a la
construction sociétale seulement dans les limites de leurs fonctions
précises. Ils n’étaient pas appelés a participer au-dela des limites données
par cette vision spéculative. En fait, d'une part, ils participaient quand ils
transgressaient ces limites, et d’autre part, justement cette participation
était et est considérée par les « élites » possédantes de toujours comme le
supréme danger pour I'existence (la cohérence, I'ordre) du systeme sociétal.

Les grands philosophes avaient montré cette contradiction en
différentes manieres, mais le résultat n’était pas encourageant. Les esclaves
mémes étaient des étres qui pouvaient accéder aux vérités, comme Platon
I’avait montré en Ménon, et pouvaient étre les amis des personnes libres —
comme s'ils étaient des parties dans des contrats (ou justement parce qu’ils
pouvaient I'étre) — donc pas comme des esclaves mais en tant que des
humains (libres), observait Aristote? mais en effet ¢ca nu pouvaient changer
rien dans leur position sociale et ontologique et ni dans l'attitude et
modele tacite des personnes libres «qui comptaient», y inclus les
philosophes. Seulement les hommes libres pouvaient entretenir des
relations amicales entre eux: «l’esclave est un outil animé, et 1'outil un
esclave inanimé »°.

Et pourtant la philosophie avait suggéré le dépassement de ce
structuralisme mauvais. Les étres humains participaient justement par les
significations qu’ils donnaient au monde : sans la subjectivité humaine le
monde n’avait aucun sens, c’était le message depuis Socrate a Kant et
Schleiermacher, donc bien avant le constructivisme contemporain et méme
en dépit de l'origine empiriste des sens. Et en méme temps ces
significations se mélangeaient, ayant comme fin des concepts et des
modeles de leur organisation, donc des critéres bien différents, méme
opposés, et des pages de représentation du monde, bien différentes, méme
opposeées.

Ce qui expliquait cette multiplicité était le mouvement / 'activité, figure
de l'ontique que 'on atteignait et pouvait comprendre seulement comme
représentation ontologique. En tant que représentation ontologique, et
considérant que le mouvement méme implique participation, cette

2 Aristote, Etique a Nicomaque, Traduction (1959) J. Tricot, Paris, Editions Les Echos
du Maquis, 2014, Livre VIII, 13, 1161b, p. 187.
3 Ibidem.
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participation méme était/l’est bien plus complexe que sa forme indirecte,
virtuelle, comme significations construites par les relations interhumaines.
Ce sont justement les relations sociales qui montrent que la participation
n’est pas un ajout possible ou accidentel au systeme sociétal, et méme un
possible ajout dangereux pour son ordre, mais une qualité (structurelle,
interne) du systeme.

2. La participation comme concept ontologique actif

Certainement, on peut l'étre partie sans prendre part, donc sans
participer consciemment. La connaissance commune, les sciences et méme
la philosophie avaient décrit les systemes de la nature comme composition,
une image plutdt statique des choses, ou une simple méréologie. Toutefois
quand on voulait décomposer les systemes, on se confrontait avec le
probleme des criteres utilisés pour nommer les parties d'un systeme. Et le
concept de critere est déja une idée méta, montrant la complexité de 1'ontos
et la faculté unique du savoir de pénétrer au-dela du visible et en méme
temps de le faire, en lui évaluant la complexité. Le concept de critere reflet
la position des gens face a l'existence (et visible et invisible), et un horizon
(évidemment I'horizon suppose un angle, c’est-a-dire un élément signalant
I’existence seulement pour I’homme).

Reprenant Aristote, le mouvement est la transition entre potentialité et
actualité et vice versa, la potentialité est la capacité de changement vers des
formes tandis que le résultat est 1’actualisation, donc le processus de travail
en cours sur la potentialité et en méme temps I'état complet et stable
apres avoir ait fait mais ayant en soi la finalité des le
commencement du processus (entéléchie). La raison des choses ou leur
raison d’étre ou la raison d’étre de l’existence est intégrée dans le processus
concret d’existence et de mouvement, donc, des choses concretes. C’est
justement cette raison interne qui est de grande utilité dans I’analyse de la
participation.

3. De I'ontologie a I’ontologie humaine

On peut concevoir les concepts philosophiques — et les criteres,
évidemment — d’une maniere « neutre » ou « engagée », c'est-a-dire
relevant des significations au-dela de la déduction depuis l'origine
ou les origines des mots. L’interprétation de Heidegger est bien
neutre : la physis comme présence est « le principe du mouvement »
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et I’essence du mouvement est 1"entéléchie*. Mais si on comprends que
I'étre (ousia) est un concept de pensée ou un sens pensé, alors la
manifestation de I'étre comme présence (physis) a un préalable, 1"eidos
comme apparence vue — c'est-a-dire essence intuite d'un coup, l'idée de
’entiére apparence — dans le préalable, ou il y a (en effet, 1"eidos les contient)
aussi le télos comme fin ou perfection qui détermine 1’essence du processus
de constitution ou transposition de 1’eidos en présence, ou apparence qui
était prévisible des que 1’eidos contenait le télos.

L’essence de l'étre — la présence constante — est fixée des le
commencement dans une direction tres spécifique ; 'étre de tout ce
qui est présent dans le caché et I'apparence est saisi dans une fin
finie seulement en apparence mais qui montre et le mouvement ou
le travail méme et I'ceuvre ou l'activité : le travail vers le sens de ce qui
doit étre produit ; cette fin est contenue dans le mouvement méme et ce
contenu donne la caractéristique de ce mouvement créateur,
I’entéléchie, justement comment le mouvement est un processus de
transformation / de travail (selon la fin posée au commencement),
un processus caractérisé comme energeia. La forme donne le télos
parce qu’en essence la forme est entéléchie®.

Rien n’est fini d’avance mais rien ne peut pas s’achever sans le télos
préalable. Mais cette image dialectique — si on emploie le sens antique du
mot, de classifier, donc de mettre de I'ordre raisonnable par discussions et
en dépit des contradictions — saisie par Heidegger est stérilisée par
'effacement aristotélicienne de la différence entre situations naturelles et
situations artificielles de I'étre, ou1 les premieres sont générées par le
principe interne des parties décriant ces aspects, mais les secondes
sont générées par des causes (entités / étres) extérieures®.

Aristote aussi peut donner I'impression de construction neutre : mais si
on n’ignore pas la signification du but, l'universel de l'idée — et cette
signification est le principe de l'activité (constitutive, pas accidentelle), ou

4+ M. Heidegger, « Vom Wesen und Begriff der ®voic. Aristoteles, Physik B, 1 »,
(1939), in Gesamtausgabe, 1 Abteilung: Veroffentlichte Schriften 1919-1970. Band 9
Wegmarken (1919-1961), Frankfurt am Main, Vittorio Klostermann, 1976, pp. 239-
301 (ici p. 250 et 295).

5 Op. cit,, pp. 251 267, 270, 271, 284, 286, 287.

6 Aristote, Physique, 1I, Traduction et commentaire par Octave Hamelin, Paris,
Alcan, 1907, 192b, p. 1.
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le principe de la vie, disait-il, donc du logos, de la fin de I’activité” — alors on
peut voir avec Hegel que cette impression est superficielle. C’est la raison
qui donne ou arrive a comprendre l'essence — donc ce qui existe — ou le
concept des choses. Son contenu et son caractere concret (le télos comme
cause tout aussi primordiale comme les causes directes, matérielle,
formelle, efficiente) donnent I'importance extraordinaire de la philosophie
d’Aristote : celle qui introduit la responsabilité de la pensée et des actions
dans I’ontologie.

La raison/le logos et ainsi I'étant/le substantiel/le général
(l'universel)/la fin c’est le Bien: et le Bien du fout, de l'idée comme de
I"ensemble objectif®.

Mais est-ce que le concret du Bien/ de la fin ne tient pas de l'ontos ? Le
grand probleme est ainsi de déployer une ontologie de ’humain ou, en
questionnant le t¢los, on peut entrevoir le Bien.

4. Le clou de I’ontologie humaine, le télos

Le télos est une cause spéciale, c'est-a-dire une critique immanente des
autres causes (matérielles, formelles, efficientes), une critique du
fonctionnalisme étroit et du mode linéaire de comprendre la relation cause
— effet. Le télos n’est pas seulement une critique des causes séparées entre
elles, mais aussi ou surtout une critique de l'interprétation mécaniste,
séparée, des causes : le télos a toujours en vue le tout, le systéme, ainsi le
systeme des causes.

Mais le télos est une cause spéciale aussi parce qu'il attire I’attention sur
I"objectif des choses. C'est-a-dire pas tant que tout ce que nous connaissons —
donc existe (comme présent) pour notre esprit — passe par nos idées, mais
plutdt que ce sont les hommes qui donnent les criteres selon lesquels la
raison d’étre des choses est découverte par eux. La vérité requiert,
évidemment, une correspondance entre nos idées et les faits, mais
c’est nous qui choisissons les points de vue selon lesquels nous
saisissons et les faits et leurs analyse et représentations, donc et leur

7 G. W. F. Hegel, Vorlesungen iiber die Geschichte der Philosophie, in Werke in zwanzig
Binden. Auf der Grundlage der Werke von 1832-1845 neu edierte Ausgabe.
Redaktion Eva Moldenhauer und Karl Markus Michel, Band 19, Frankfurt am
Main: Suhrkamp, 1979, pp. 151, 152.

8 Op. cit., pp. 152, 166.
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image idéelle qui donne leur essence. Le télos questionne justement Ia
raison d’étre des idées et des points de vue.

Si la cause finale existe des le commencement de la pensée et de
I'objet, alors le cadre de l’existence humaine est le plan: la
construction de 1'objectif et des voies de I'implémenter. Souvenons-
nous d’Aristote une fois de plus: 1'idée d’actualité (d’activité, de
création complexe) est antérieure a la faculté de mouvement ou de
potentialité. On ne peut pas attendre de 1’objectivité des choses le
déroulement des événements selon nos désirs. De nouveau, ce sont
nos idées et nos faits qui donnent la direction des faits et,
certainement, les fins finales.

Enfin, le télos montre comment la différence entre l’ontos extra
humain et I'ontos humain est importante. La tendance de transposer
les corrélations « techniques », « objectives » du monde des objets
inanimés dans le monde des étres humains a son origine pas
seulement dans la tradition moderne® des sciences mais aussi ou
plutdt surtout dans la logique de la société moderne : on doit
controler, dominer les humains et la société de la méme facon dont
on controle, domine, juge par réduction les systémes inertes: sans
jugeant les conséquences’® des relations, des institutions et des
situations et, certainement, en « inclinant le possible vers des formes
souhaitables!! ».

Les humains construisent et changent et les objectifs et les voies de les
implémenter et les systéemes dans leur intégralité selon les conséquences
qu’on ne désire plus et selon d’autres qu’on veut le moins a partir de ce
moment présent-la.

5. La participation dans la lumiére du télos

En laissant de coté la représentation métaphysique de la participation —
I'étre partie par l'intermede des significations créés de maniere inhérente a
une déploiement inéluctable et préétablie — la participation est politique, a

9 Certains la considerent mécaniste.

10 Ana Bazac, “Three concepts in the history of the knowledge of the world (cause,
consequence, telos) and a conclusion”, Biocosmology — Neo-Aristotelism, Vol. 7, No.
2, Spring 2017, pp. 155-77.

11 A. Jorn, « Les situationnistes et I'automation », Internationale situationniste, 1, juin
1958, p. 23. C’est « le role de la dialectique de l'esprit ».
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savoir une manifestation des membres de la société gua membres de la
société, mais en méme temps comme membres des classes concretes et
comme partisans des idéologies concretes. Donc, la participation politique

- a, consciemment ou pas, un caractere de classe,

- est asymétrique du point de vue et de la puissance d'une certaine
participation envers d’autres et du nombre des participants des diverses
classes et idéologies,

- et son intermittence ou permanence refletent la position des classes
participantes et les rapports de force et les idéologies les soutenant et
promouvant.

Tout d’abord, la participation politique est « empirique », c'est-a-dire
répondant directement aux besoins et intéréts ponctuels qui sont au font
des besoins et intéréts de classe, et justement cette espece de participation
est considérée tout d’abord quand on discute les problemes de Ia
participation. La conception des objectifs et des voies comme émanant de
situations concrétes hic et nunc, et seulement de ces situations: la
participation comme « copie » ou réponse copie des situations réelles, sans
tenir compte ici des points de vue selon lesquelles les situations réelles sont
décrites.

De nos jours la tendance de participation politique « empirique » — et
ici nous nous contentons de signaler seulement celle des classes dominées —
est aussi puissante qu’avant : d'un coté, traditionnellement mais générée par
le caractere «nationale» du capitalisme des premieres révolutions
industrielles, la participation par des greves pour salaires, emplois,
conditions de vie et de travail — et conjoncturellement par des greves et des
manifestations pour la paix — et certainement par le but d’entrer dans les
parlements et les gouvernements, se continue aujourd’hui dans le cadre de
la méme idéologie « présentiste » et hic et nunc. C’est une participation
réformiste, « dans le systeme», donc visant des changements anti
capitalistes en maintenant la logique du systéme qui en fait, d"une part ne
permet pas ces changements anti capitalistes (du moins elle ne les permet
pas dessus d'un certain seuil et quantitatif et qualitatif) et d’autre part,
integre cette participation réformiste dans le fonctionnement du systeme.

D’autre coté, les mémes classes dominées avaient participé d'une
maniere anti réformiste, mais la radicalité, disons la révolution, visées
avaient été de deux sortes.
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L’une était celle nommée par Marx lumpen, une fausse radicalité!? parce
qu’elle était seulement la forme utilisée par les classes possédantes pour
mieux atteler l'indignation, les situations et les intéréts des classes
dominées dans le systeme et par les transformant en masse de manceuvre
d'une faction dominante contre autre factions dominantes’®. Cette fausse
radicalité — si elle n’a jamais comporté la transformation, voire 1’abolition
du systeme des relations structurelles (propriété privée, exploitation et
concurrence internes et internationales, profit réalisé par I'expansion des
valeurs d’échange) et donc la transformation de la logique économique des
valeurs d’échange en logique économique des (simples) valeurs d'usage,
mais seulement le changement d'une équipe dirigeante avec une autre ou
seulement un changement du régime politique, de la forme des relations
entre les classes opposées comme aussi entre les factions et les institutions
dominantes — avait correspondu a la décadence et au nihilisme saisis par
Nietzsche : le nivellement de la conscience de masse et du savoir de la
masse pour qu’ils puissent étre privés de toute volonté autonome'. En fait,
cette fausse radicalité est une soupape pour libérer les sentiments de la
masse trahie par le réformisme et en méme temps séparée de la radicalité
de classe prolétarienne : si méme les tendances des dirigeants des partis
communistes étaient réformistes — aussi en éloignant la théorie, qui de
communiste est devenue « académique », des classes populaires'> - il est

12 Par exemple, celle des supporters des néo-libéraux « démocrates » mais aussi
celle des supporters du conservatisme: les deux orientations politiques
promouvant au fond le méme darwinisme social selon lequel «les plus forts
survivent, les autres sont tout simplement superflus ».

13 Le lumpen est composé de parties des classes inférieures mais aussi de parties des
classes moyennes supérieures, A. Serwer, The Capitol Rioters Weren’t ‘Low Class’,
January 12, 2021, https://www.theatlantic.com/ideas/archive/2021/01/thoroughly-
respectable-rioters/617644/.

14 Voir aussi P. Vignola, “Symptomatology of Collective Knowledge and the Social
to Come”, Parallax, 23:2, 2017, pp. 184-201.

15 Voir l'excellent F. Giliani, Il mito di Gramsci 'I'Occidentale’. Egemonia, guerra di

movimento e di positione: cosa resta di Gramsci nel 'gramscismo’?, 08 Dicembre 2020,
https://www.marxismo.net/index.php/teoria-e-prassi/movimento-operaio-

italiano/502-il-mito-di-gramsci-l-occidentale-egemonia-guerra-di-movimento-e-di-
posizione-cosa-resta-di-gramsci-nel-gramscismo. (Mais aussi Ana Bazac, « Gramsci
et Mounier sur “la guerre de position” », Romanian Review of Political Science and
International Relations, 1, 2011, pp. 81-94).
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facile de détourner la masse «nihiliste » mais désireuse de radicalité
révolutionnaire vers des révolutions fascistes d'un type ou d’autre’®. Un
moyen est justement le désordre induit, fomenté, la subvention et
lI'incitation des terroristes, I'impression du chaos « demandant » une main
forte, I'abolition des droits démocratiques au nom de la sécurité et de
I'ordre.

L’autre avait été la participation révolutionnaire contre le systéme: cette
participation n’est pas liée seulement aux pays arriérés — c’est comment et
la vulgate dominante et celle réformiste I’avaient clamé — et, en donnant la
raison ultime, toujours ajournée, de toutes les protestations et
manifestations, est démontrée par toute l'histoire et tout le présent ou,
méme si dans des enclaves favorisées le systeme puisse donner
I'impression que le réformisme fonctionne encore, les contradictions et les
problemes le font maligne pour l'espece humain, pour la vie et pour
I'équilibre de la Terre. La participation révolutionnaire vise justement
I’ordre : rationnel, pour le bien de la société entiere et de chaque individu.

Puis, en allant au-dela de l'expérience directe (des réponses hic et nunc aux
situations concretes) la participation politique doit étre congue du point de
vue du télos : ce n'est pas l'activité comme telle de protester, de manifester
qui doit étre visée, mais le pourquoi, le but de cette activité. De cette maniere,
la raison d’étre de la participation politique est au-dela des conséquences
directes, surtout si pour les classes subalternes en effet ces conséquences ne
sont pas atteintes vraiment'. Et si nous voyons que ce sont justement les
conditions générales — comme la paix et le controle démocratique et
humaniste de la nature — qui ne sont jamais atteintes par la participation
« empirique », nous comprenons encore une fois que, philosophiquement,
on doit pénétrer au-dela des apparences, reproduisant en effet la négation
de I'empirisme allant des apparences vers des idées de protestations sans
finalité ; cette négation est la tournure kantienne « de la vérité contre

16 Mais toutes sont basée sur «sophophobie », D. Ugresic, An Archaeology of
Resistance, November 16, 2020, https://www.nybooks.com/daily/2020/11/16/an-
sarchaeology-of-resistance/.

17 Evidemment il y a des objectifs qui peuvent étre atteints (comme récemment

Indian court suspends new agriculture laws after mass protests, 12 Jan 2021,
https://www.theguardian.com/world/2021/jan/12/indian-court-suspends-new-

agriculture-laws-after-mass-protests) mais I'implémentation de la mesure officielle est
seulement différée.
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I’apparence »'® ou des idées et des significations comprises par une analyse
dialectique complexe de la totalité sociétale contre des apparences
immédiates d’un intolérable jamais dépassé.

Cette tournure kantienne ne concerne pas seulement laspect
méthodologique mentionné, mais aussi 1'aspect méta de cette méthodologie.
Ce aspect méta a été développé plutdt apres Kant mais dans son sillage :
chez Marx, le raisonnement est défini comme spéculatif quand la théorie est
séparée de la pratique, c'est-a-dire quand le raisonnement considere cette
théorie séparée comme la Vérité et quand il n’est pas poussé jusqu’au bout,
jusqu’aux conséquences multiples en pratique, sur la vie des étres humains.
Chez Hegel, le concept de spéculatif (en effet, de la positivité logique de la
philosophie) concernait la nécessité logique mise en évidence de maniere
réaliste par l'analyse des phénomenes, mais considérée comme le seul
raisonnable, le schéma des choses établi dialectiquement comme la Vérité,
donc dépassant ce que la vie méme de la société soit et fait.

Avant, comme pionnier moderne, Kant avait construit un systeme
théorique ou l'ontologie vue de maniere constructiviste se continua avec
I’éthique de I'impérative catégorique, ou mieux, en est venue a contenir la
norme morale de I'impérative catégorique’®. Cette continuité ou inclusion
était liée au télos aristotélicien®, évaluée par Hegel justement comme raison
ou « opération conforme a un but » comme chez Aristote?!, et illustrait 'image
ou l'ontologie unitaire et cohérent de 1’ontos humain. Le normatif inclus dans
I'ontologie par Kant n’avait rien de spéculatif s’il était seulement normatif
et si ce normatif était universalisable. Et méme si le vrai de Hegel était le tout
«s'accomplissant et s'achevant moyennant son développement »?2, le
caractere spéculatif de la paradigme constructiviste logique ou « dans le

18 C. De Pascale, “La rivoluzione kantiana della dialettica”, nel (A cura di Alberto
Burgio), Dialettica: Tradizioni, problemi, sviluppi, Macerata, Quodlibet, 2007, pp. 123-
151 (ici, 150).

19 Ana Bazac, “Our Most Important Everyday Use of Kant: The Categorical
Imperative”, Analele Universitatii din Craiova, Seria Filosofie, N. 54 (2/2024), pp.
47-99.

20 Ana Bazac, “The philosophy of the raison d’étre: Aristotle’s telos and Kant's
categorical imperative”, Biocosmology — Neo-Aristotelism, Vol. 6, No. 2, 2016, pp.
286-304.

21 G. W. F. Hegel, La phénoménologie de l'esprit, T. I, trad. fr. Jean Hyppolite 1939,
Paris, Aubier, rééd. Paris, Aubier, Editions Montaigne, 1970, p. 20.

2 Op. cit,, p. 18.
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concept seul la vérité trouve 1'élément de son existence »** avait exclu
justement ce normatif ontique et ontologique universalisable. L’inclusion
de ce normatif — un télos humain universalisable — a eu lieu précisément
dans le systeme marxien : basé aussi sur le constructivisme, la dialectique et
la complexité de I’ontologie humaine, mais ou I'unité ou l'interdépendance
de la théorie et de la praxis avait permis et demandé la conception de
"universalisable.

6. Elan et déploiement de la participation : entre objectivité froide et
le télos

La cause télos, spéciale entre les causes ou les idées de causes, met en
évidence une fois de plus la différence entre le déterminisme objectif
physique et chimique — et celui de la biologie pré- humaine — parfaitement
compréhensibles par les causes matérielles, formelles et efficientes et,
d’autre part, la complexité sociale jamais réductible au jeu de ces causes
mais explicable justement par I"entrelacement des tant des télos, au-dela des
causes mentionnées. More metaphysico, si le télos existe des le
commencement tout ce qui se passe ultérieurement est ce qu’il devait I'étre.
Mais si on pense de maniere réaliste, dans le sillage d’Aristote, de Kant et
Marx, alors seulement les résultats comptent en nous éclairant et les
intentions primaires (et les modeles d’action construites afin de les réaliser)
et les liaisons entre ces intentions et modeles et leurs résultats.

L’action de se joindre aux activités des autres hommes est nommée
participation. Son résultat est que l'individu devient partie de I'activité
commune et méme que cette activité devient dépendante de la
participation des participants.

L’appartenance de l'individu aux systemes des activités sociales et de
leur finalité génere le désir de participer, un besoin sous-entendu parce que
la conscience de ce besoin ne vient pas uniquement de l'extérieur de la
situation — comme si l'individu, une entité absolument indépendante et
isolée, serait obligé de prendre part — mais tout d’abord est la conscience
de l'interdépendance mutuelle sine qua non des étres humains dans leurs
actions et ainsi, de la dépendance absolue des actions de la participation de
chaque étre humain.

23 Op. cit,, p. 8.



Analele Universitatii din Craiova. Seria Filosofie 56 (2/2025) | 39

C’est l'origine de l'élan de participer. Personne ne doute que la
participation est normale, tout au contraire on s’inquiete devant la
rétraction des gens, devant leur refus de s'impliquer.

Etre partie de la société : ca existe quand on se contente de remplir ses
taches dans le cadre de la société. L’élan de participer est ici passif. C'est
seulement quand «loikeiopragia », la division sociale des fonctions
existante dans la gestion de la société existante ne correspond pas aux
intéréts, aux besoins et aux représentations de la vie humaine, quand la
simple participation passive ne suffit pas, I'élan de participer se manifeste
comme intervention directe dans la politique, c'est-a-dire comme réfutation
du simple étre partie.

Mais cet élan de prendre part activement en politique est encadré et
limité par les relations de pouvoir (de domination — soumission), relations de
classe entre classes opposées et entre groupes opposés de la méme classe :
tout ¢a aussi internationalement. La division de la participation politique
dans la société basée sur domination et soumission entre celle permise (donc
possible) et celle interdite ou impossible est la base d'une énorme
contradiction : entre 1'élan de participer et 'impossibilité de le faire, avec
tous les appels a la participation démocratique. Encore une fois, c’est
I'exemple de la participation de type réformiste social-démocrate (méme si
au commencement ni ce type n’était pas permise). Si néanmoins la
participation politique directe et active des classes et des groupes
subalternes a lieu de maniere pacifique mais en dépassant par ses objectifs
les limites permises, elle est considérée dangereuse « pour le tissu social »
et « 'ennemi » pour la défaite duquel tous les moyens sont acceptés et
promus.

Dong, la division de la participation politique dans la société basée sur
domination et soumission entre celle permise (donc possible) et celle interdite
ou impossible est la base d'une énorme contradiction : entre 1'élan de
participer et 'impossibilité de le faire, avec tous les appels a la participation
démocratique.

Le résultat est que les gens mettent en balance ces appels et le
dénouement de la participation dans le cadre démocratique. Ce sont les
conséquences de la participation qui la stimulent ou freinent. Le concept qui
décrit cette dépendance de la participation de ce qui se passe apres est le
télos, et justement le télos explique la tournure radicale de la participation
politique. Mais les différentes especes de tournure radicale ne sont pas
similaires et les dénouements des différentes especes de tournure radicale
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montrent I'importance décisive des critéres de distinction entre ces especes.
Ce qui est cardinal ici est montré par les résultats qui concernent et
l'individu quelconque qui participe a la politique et la société dans son
ensemble : c'est-a-dire par la possibilité d’achever le télos humain au niveau
de chaque individu et de la société entiere.

7. La participation et 1'universalisable : comment leur convergence
n’est pas spéculative

La clé de la conception réaliste sur la participation est la raison d’étre de
la participation, et cette raison d’étre est le contenu concret de la
participation. En termes philosophiques, les objectifs de la participation
politique de toute sorte (dans le systeme, contre le systeme, pour des acquis
ponctuels, pour des transformations radicales) peuvent étre résumés
comme des raisons d’étre qui peuvent ou ne peuvent pas devenir universalisables,
donc si celles-ci sont réalisés aux frais d'autrui, y compris en portant
atteinte a leur dignité. C’était I'idée révolutionnaire de Kant, promue dans
I'éthique de l'impératif catégorique. Hegel avait avancé 1'universalisable
dans la logique dialectique, mais la différence énorme entre ce type
d’universalisable et la vie réelle des hommes demandait d’aller plus loin
afin de creuser « le secret » de la possibilité de I'universalisable dans cette
vie réelle. Marx avait « creusé » ce « secret » et il est en méme temps tres
simple et tres compliqué.

La cause télos dirige toutes les causes parce qu’elle les fonde, leur
donne leur raison d’étre. Cette raison d’étre est d’une tout a fait autre qualité
que les autres causes : elle les integre, envisageant le fout / le systeme a
lequel participent toutes ces causes.

Concernant 'homme, c’est justement comme raison d’étre et du
systeme individu et du systeme société que cette cause télos est
universalisable. Si la raison d’étre des actions d"un individu contredit jusqu’a
I’annulation la raison d’étre / la raison de la vie, et de la vie digne qui se
développe comme ensemble des conditions propices a montrer 1'unicité
irremplacable d’un autre individu, la premiere n’est pas universalisable. Et
si la raison d’étre des actions d'un individu ou des cohortes d’individus
contredit jusqu’a l'annulation la raison d’étre de la société humaine / de la
vie (la survie) de la société et de la nature, la susdite raison d’étre n’est pas
universalisable mais est réductrice et maligne.
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L’histoire nous a montré que les actions humaines pour le dessein de la
survie et pour les ambitions qui donnent les raisons de la vie et des
desseins étaient loin de l'exigence éthique de l'universalisabilité des télos.
Mais est-ce que ¢a veut dire que cette universalisabilité et la rigueur de
I"'universalisable soient des simples fantaisies ?

La confrontation des théories et des concepts avec l'histoire renvoie
non seulement a leur raffinement, mais aussi a leur pouvoir de critiquer
I'objet qu'ils saisissent. Si la raison d’étre de la manifestation ou de la
protestation est d’obtenir les choses pour lesquelles on manifeste ou
d’annuler les autres considérées intolérables, inacceptables, comment peut-
on penser que les manifestations ou les protestations d’aujourd’hui seraient
parfaitement suffisantes et parfaitement promues par des théories qui,
soigneusement mettant des confinements, estiment qu'ils soient encore
suffisants pour la logique sociale ?

Des manifestations comme les « gilets jaunes » ou le mouvement des
paysans en Inde sont non seulement nécessaires mais aussi des étapes vers
la réalisation de leur buts ; autrement, donc sans étre clairement considérés
comme des étapes, leur raison d’étre est dissoute, annulée. Mais la
conception que les protestations pour le bien de cette forme soient
suffisantes et respectables, car en allant au-dela de cette forme est
dangereux et destructeur, est justement le point de vue politique qui
annule 'utilisation logique des concepts.

Bien entendu les attentes et les espérances de la participation politique
peuvent étre légitimées par le contenu des objectifs de cette participation.
Mais si on veut légitimer ce contenu on doit 1'évaluer philosophiquement :
si les objectifs politiques sont wuniversalisables, donc si et comment ces
objectifs politiques sont aussi moraux, la moralit¢ elle-méme étant
évaluable du point de vue de 1'universalisabilité morale.

Autrement dit, I'exigence de l'universalisabilité des actions humaines
implique 1’énoncé clair du critere de raison d’étre de ces actions et
certainement la lutte des différentes raisons d’étre d’une méme action. A
leur tour, ces raisons d’étre sont et doivent étre examinées du point de vue
de leur universalisabilité. Et si I'on ne peut laisser cet examen a la seule
spontanéité, cela signifie qu'une étape décisive dans le développement de
la participation humaine est 1'éducation des valeurs qui permettent aux
actions d'atteindre le possible universalisable. Les projets de participation
vont ainsi au-dela d’une « optimisation collective de 1'égoisme » : vers des
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actions morales de type kantienne?. Toute ingénierie sociale doit avoir en
vue cette exigence.
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Abstract: The aim of this article is to clarify and delimit the influence of
idealism and realism on both Edmund Husserl and his disciple Edith Stein.
German philosophical thought at the end of the 19th century and the
beginning of the 20th century was strongly influenced by neokantianism of
an idealist nature. In the study and reading of Edmund Husserl’s works, one
notices a certain flirtation, sometimes contradictory, between the realist and
idealist currents, to the point where his position dissipates at times.
Nevertheless, it is clear that, in the last stage of his career, he leaned towards
an idealist position, which caused division among his disciples. As a
consequence, two very marked phenomenological currents emerged: the
realist and the idealist.

In the case of Edith Stein, it seems clear that she always leaned towards
philosophical realism; undoubtedly, when she embraced the scholasticism of
Thomas Aquinas. Nevertheless, she does not renounce phenomenology or the
influence of and respect for Husserl. We will see, then, in addition fto
Husserl’s intellectual evolution, in which specific philosophical concepts
master and disciple take different perspectives affected by a realist and idealist
vision.

Keywords: Husserl, Stein, idealism, realism, neokantianism, knowledge,
phenomenology, ontology, metaphysics, experience, subject, object.

Introduccion

Realismo vs Idealismo

Entre el realismo y el idealismo filoséfico las diferencias no son solo
nominales o superficiales. Se trata de dos maneras profundamente distintas
de enfrentarse a las cosas. Dos posiciones dificilmente compatibles en un
sentido filosofico, que ha generado lineas de pensamiento y propuestas
intelectuales de sumo interés e importancia a lo largo de la historia y, por
consiguiente, de sumo interés para el ser humano.

1 Universidad Francisco de Vitoria (Madrid, Espafia).
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Antes de adentrarnos en el andlisis de Husserl y Stein, ubicaremos
brevemente a estas dos corrientes en sus origenes y en sus propuestas
conceptuales para luego confrontar a maestro y discipula rigurosamente.

Realismo

(Qué el realismo filosofico? En filosofia, no conviene dar las cosas por
sentadas en ninguin caso. Ciertamente, intentar abarcar todo el significado y
trascendencia del realismo filosofico es imposible en este articulo; me
centraré en lo mas caracteristico y en los modos mas representativos de
entenderlo.

El realismo es la “creencia en que existe un mundo externo (realismo
ontologico) y puede ser conocido (realismo epistemoldgico). Esta tesis
pueden ser una simple afirmacion ingenua y acritica, si no se fundamentan
mas que en la aparente evidencia de los sentidos (realismo ingenuo) o bien
incluyen una fundamentacion mas o menos critica”.2

Lo anterior nos delimita, al menos, con tres tipos de realismo:
ontoldgico, epistemoldgico e ingenuo.

El realismo argumenta la existencia de un mundo real independiente
del pensamiento y de la experiencia. Esta afirmacion es del todo ontoldgica
ya que de ella se deriva que las cosas son. A su vez, implica
necesariamente, una teoria del conocimiento y de la percepcion propia que
puedan explicar que las cosas no son como parecen ser.

Los pensadores realistas buscaron referencias en la filosofia clasica, no
obstante, serd en la Edad Media cuando la corriente realista se haga
presente con el objeto, entre otros, de distanciarse de los nominalistas que
no creian en los conceptos universales. Asi pues, los realistas del medievo
consideraban fildsofos realistas a Demdcrito, Platon y Aristételes. Por esto
se acufo el término ‘realismo platénico’, precisamente por tener la
conviccion de la existencia de conceptos universales. Aristdteles
representaria el realismo moderado, pero como hemos visto con
anterioridad, compartirdn espacio con el realismo ingenuo, critico o el
natural.

El realismo moderado es el que se impondra durante el medievo.
Creen en la existencia de los universales, aunque no como algo material
sino conceptual. Dentro de esta tendencia realista, por ejemplo, se enmarca
Tomas de Aquino que tendra una influencia notable en Edith Stein.

2 https://encyclopaedia.herdereditorial.com/wiki/Realismo.
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Si hay algo que ha ocupado a la filosofia de todos los tiempos es la
cuestion de la existencia y como la percibimos. La clave diferencial de todas
estas maneras de entender la existencia, la realidad y al ser humano reside
en la concepcidén ontoldgica y gnoseologica, esto es, si el mundo externo
existe con independencia del ser humano y si ese mundo puede ser
conocido por el hombre. El realismo hace frente a lo anterior de un modo
muy distinto de los que defienden que la materia es inexistente si el ser
humano no es capaz de advertirla, o de aquellos que priorizan la idea de
los objetos frente a su existencia real.

El pensamiento realista esta resuelto en que los objetos materiales, con
independencia de la relacién que puedan tener con el ser humano, existen.
Esto es, con independencia de que esté observando un ordenador, el
ordenador existe, no necesita de mi observacion para tener existencia; ni
mucho menos, le daré la existencia cuando lo observe. El ser humano, en
todo caso, sera capaz de conocer la realidad a través de los sentidos que
sera su primera toma de contacto.

En cuanto al cdmo somos capaces de conocer, el realismo asevera que
el individuo es un agente pasivo. Cada uno va adquiriendo conocimiento
segun su capacidad e interés. Lo importante recae en lo que se aprende, no
en la circunstancia del individuo concreto para poner en juego el
conocimiento. Rafal Gambra, refiriéndose al Doctor Angélico explica:

“El hombre, que posee ademas el entendimiento agente o facultad intelectiva,
puede adquirir las ideas o conceptos universales (el hombre, el caballo), que
son desconocidos para el animal. El entendimiento agente crea un medio en el
cual se realiza la inteleccion racional: del mismo modo que la visién de las
cosas materiales no puede verificarse mas que en la luz, que es su medio
adecuado, el cognoscente que no posee entendimiento agente no puede captar
ideas”. (Gambra, 1981, p. 151)

No puede captar las ideas. Esto es clave, pues el objeto estd ahi, con
independencia del individuo. A éste le toca captar, no crear la existencia del
objeto.

Idealismo

El idealismo sostiene la primacia ontoldgica y gnoseoldgica en las ideas
pues consideran que éstas tienen una existencia autébnoma y que son mas
reales en grado que los objetos materiales. Asimismo, las ideas son la forma
mas perfecta de acceder al conocimiento.



Analele Universitdtii din Craiova. Seria Filosofie 56 (2/2025) | 47

Son varios los autores y de épocas muy distantes a los que se les
incluye en esta corriente: Platon -que serd también referencia, curiosamente,
para algunos realistas-, Descartes, Berkeley, Leibniz y Kant, entre otros.

“Leibniz es tal vez el primer idealista en sentido estricto; en Descartes, el
idealismo esta aun lastrado de realismo y de ideas escolasticas, y Spinoza no
es propiamente idealista en lo que tiene de mas peculiar, aunque si lo sea el
marco ideoldgico de su tiempo, en el cual se le plantean problemas. Leibniz se
verd obligado a plantear con rigor las grandes cuestiones de la época, y tendra
que alterar esencialmente la idea de la fisica y el concepto mismo de sustancia,
en el cual, desde Aristételes, se ha centrado siempre la filosofia”. (Marias,
2017, pp. 229-230).

No seria riguroso aseverar que el idealismo niega el mundo material,
por ejemplo, Kant y sus discipulos entienden la existencia del mundo
material y la presuponen. Ademas, asientan la forma en que conocemos el
mundo, mas no su existencia. Empero, el idealismo en todas sus derivas
confluye en que para alcanzar la verdad de las cosas y poder conocerlas
rigurosamente y con propiedad, debemos prestar atencién a las ideas y no
solo a los objetos sensibles y materiales.

En el fondo sostienen que la realidad verdadera es intangible o
inexperimentable. Recordemos que la doctrina de Platon defiende que la
realidad material no es sino una copia imperfecta del mundo de las ideas el
cual es eterno y perfecto, sin estar sometido a cambios.

Epistemoldgicamente, los seres humanos podemos conocer la idea que
pueda residir en un mundo independiente del ideal o propiciado por la
mente. S6lo podemos conocerlo por medio del intelecto. Por esto Kant se
rindié a la posibilidad de conocer lo que las cosas son en si.

El idealismo que mas interesa a este estudio es el aleman por lo que
influye directamente tanto a Edmund Husserl como a Edith Stein, ambos
alemanes y cercanos al periodo influyente de esta corriente. Surgird en la
Alemania de los siglos XVIII y XIX y su mayor representante fue Immanuel
Kant.

Segun Kant, el mundo existe, pero no puede ser cognoscible en su
totalidad por el hombre. Es por esto por lo que a Kant se le etiqueta de
materialista e idealista al mismo tiempo. No es posible acceder a lo que las
cosas son en si (noumeno). Por el contrario, los objetos de la experiencia
toman su origen hipotético de noumeno siendo fenémenos como resultado
de un proceso de unién intelectual que se aplica a la multiplicidad sensible
percibida por los sentidos.
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Kant acufiara su doctrina como idealismo o subjetivismo trascendental
asentado en su principal obra: Critica a la Razén Pura (1781). Asevera que los
“pensamientos sin contenido son vacios y que las intuiciones sin conceptos
son ciegas” (Kant, 1979, p.93) esto es, que ambas cosas son
interdependientes para el conocimiento de cualquier cosa. Por
consiguiente, los objetos son el resultado del trabajo de esa
interdependencia de la sensibilidad que aporta lo dado a ella por el
noumeno y la razén que aplica las categorias puestas por el sujeto para
unificar lo mucho que se percibe sensiblemente.

“El ser no es real, sino trascendental. Inmanente es lo que permanece en,
immanet, manet in. Trascendente es lo que excede o trasciende de algo.
Trascendental no es trascendente ni inmanente. La mesa tiene la cualidad de
ser, pero todas sus demas cualidades también son; el ser penetra y envuelve
todas, y no se confunde con ninguna. Las cosas todas estan en el ser, y por
esto sirve de puente entre ella. Esto es el ser trascendental” (Marias, 2017, p.
269).

No sucede como en el realismo, esto es, que lo real tiene el ser, y es por
esto, a su vez, por lo que existe, por lo que es real. En el idealismo, el ser no
es considerado como real sino como trascendental. He aqui la diferencia
ontoldgica de la que habldbamos con anterioridad, crucial para la
diferenciacion de una y otra corriente. Por lo mismo, se puede afirmar que
en sentido epistemoldgico no se puede conocer la cosa en si como afirma
Kant.

El conocimiento ni es por un lado trascendente, pues conoceria las
cosas externas, ni tampoco es inmanente porque tan solo conoceria las
ideas; es pues, trascendental, conoce los fendmenos que es lo mismo que
decir las cosas en mi. He aqui la distincion que hace Kant entre el fendmeno
y el noumeno (la cosa en si).

Kant defiende que los noimenos, las cosas en si, son inaccesibles para
el ser humano; no somos capaces de conocerlas ya que, en el momento de
conocerlas, ya estdn en mi y, por consiguiente, impregnadas de mi
subjetividad. Por otro lado, los noumenos estan fuera del espacio y del
tiempo. Las cosas que se nos presentan y sus manifestaciones no son otra
cosa que los fendmenos:

Frente a este panorama surge una pregunta medular: ;Es licito afirmar
que Kant no hizo metafisica en sus trabajos? No seria correcto una
afirmacion radical frente a esta cuestién. En sus obras mas destacadas, en
sus criticas, especialmente en su obra Critica de la Razén Pura, Kant
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desarrolla una metafisica para llegar a la conclusiéon de que no es posible
hacer metafisica. Esto, sin lugar a duda, favorece su incomprension o
malinterpretacion:

“Podemos considerar tres momentos capitales de lo que ha sido Kant para la
filosofia posterior: el idealismo aleman, el neokantianismo y el momento
presente [...] Fichte viene a decir esto: “A Kant no se lo ha entendido bien, yo
lo he entendido, quizd mejor que Kant mismo”. Toma un punto de vista
distinto del de Kant para explicar a este, y entonces Fichte y los demas
idealistas hacen sus filosofias respectivas. Lo hacen, pues, con Kant, lo que
Kant no hizo; dicho en términos generales: los tres grandes idealistas -Fichte,
Schelling y Hegel- pretenden hacer la metafisica que Kant no lleg6 a hacer”.
(Marias, 2017, pp. 289-290)

Surgirda el movimiento neokantiano. El nombre es de por si una
declaraciéon de intenciones, pues no son exactamente kantianos en cuanto
tal.

“Como este neokantismo no es simplemente kantismo, tiene que haber habido
algo en medio, que justifique esa particula ;Qué es esto? El positivismo (desde
los afios 1835-40 hasta 1880, aproximadamente). Por lo tanto, los neokantianos
son positivistas que dejan de serlo, que vienen del positivismo; esto es lo que
determina la indole de la filosofia neokantiana” (Marias, 2017, p. 290)

Recordemos que el positivismo niega cualquier posibilidad a la
metafisica. Su interés se centra en las ciencias experimentales y positivas.
Entienden la filosofia como una teoria de ciencia positiva. El objeto de Kant
en su Critica a la Razon Pura es delimitar las posibilidades del conocimiento;
idear una teoria filoséfica de la ciencia, concretamente las matematicas y la
fisica de Newton y rechazar, por imposibilidad, la metafisica tradicional.
Esto es lo que a solo atienden los neokantianos, permeados de positivismo
con tendencias a convertirse o reducir la reflexion filosofica a una teoria de
la ciencia positiva. Kant es mucho mas que eso, asi como el idealismo
aleman.

Kant se cuestiona si la metafisica es posible como ciencia. Llegard a la
conclusion de que no es posible. No obstante, no negara la metafisica como
un afan del ser humano, con una tendencia natural confirmada por el paso
del tiempo y el devenir de los siglos, por consiguiente, algo inscrito en la
naturaleza del ser humano que le hace tener reflexion metafisica.
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Husserl, padre de la fenomenologia y maestro de Edith Stein

La influencia de Kant en todas sus derivas tales como el neokantismo,
cobran una notable influencia en el pensamiento aleman del siglo XIX e
inicios del XX. Por consiguiente, interpelara necesariamente tanto a Husserl
como a Stein y su entorno.

Con el fallecimiento de Hegel en 1831 vendra un tiempo de crisis
filosdfica. Crisis tan profunda capaz de haber podido enterrar a la propia
filosofia. Gran parte de esta crisis viene provocada por el cansancio y el
hastio que provoca el abuso dialéctico del idealismo aleman. Surgird, pues,
la necesidad de atenerse a las cosas, a la realidad misma y dejar en reposo
las construcciones mentales para descubrir la realidad tal cual es.

“Husserl procede esencialmente de Brentano, por tanto, su tradicién filoséfica
es la de este: catdlica, escolastica y, en suma, griega. A esto se le afiade la
influencia de Bolzano, la de Leibniz muy expresamente y la de los ingleses,
sobre todo Hume; y, desde luego, el kantismo [...] En torno a Husserl se ha
constituido la escuela fenomenoldgica, notable por su rigor, precision y
fecundidad que tuvo como érgano desde 1913 el Jahrbuclz fiir Philosophie und
phiinomenologische ~ Forschung (Anuario de filosofia e investigacion
fenomenoldgica). Entre los fenomendlogos se encuentran los mas importantes
filésofos de Alemania, sobre todo Scheler y Heidegger, que representan una
posicion original dentro de la fenomenologia” (Marias, 2017, p. 393)

Husserl, arrancard con la fenomenologia tras la publicacion de su
famosa obra: Investigaciones Idgicas (1900). Publicacion que dara lugar al
nacimiento de esta corriente de pensamiento. Su motivacion inicial sera
refutar las propuestas del psicologismo que ostentaba dar solucion a los
problemas planteados por la teoria del conocimiento y de la ciencia
quedando también sometido a los lazos del positivismo.

Para el psicologismo, el ser humano es un objeto mas entre los objetos
que hay en la realidad del mundo. No obstante, se trata de un objeto de una
notable singularidad y excepcionalidad ;Qué es lo que le convierte en
peculiar? La conciencia y la vida animica que consideran una realidad
sustancial. La psicologia positivista buscaba hacer una fisica del alma, algo
que le reprochara con mucha firmeza Husserl ya que pensaba que era un
grave reduccionismo considerar exclusivamente a la persona desde un
punto de vista empirico, anegando otras realidades sumamente
importantes y propias de la condicion humana.
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“El relativismo especifico hace esta afirmacion: para cada especie de seres
capaces de juzgar, es verdadero lo que segiin su constitucidn o segun las leyes
de su pensamiento deba tenerse por verdadero...la constitucién de una
especie es un hecho. Y de hechos sélo pueden sacarse hechos. Fundar la
verdad en la constitucion de una especie...significa darle, pues, el caracter de
un hecho. Pero esto es un contrasentido. Todo hecho es individual, o sea,
determinado en el tiempo. Pero hablar de una verdad temporal solo tiene
sentido refiriéndose a un hecho afirmado por ella (caso de que se una verdad
de hecho) mas no refiriéndose a ella misma”. (Husserl, 2006, pp. 113-114).

El problema reside, segun Husserl, en la falta de claridad de lo que es
un concepto. Propone un viaje filosofico al fondo del concepto
considerandolo como tal y libre de consideraciones acerca de su naturaleza
o realidad. De este modo se podran provocar conexiones puras entre
conceptos en un ‘espacio’ de asilamiento completo y soledad entre los entes
conceptuales idénticos a si mismos.

Husserl estaba convencido de que debia de hacerse una teoria del
conocimiento puramente conceptual evitando todo conocimiento previo o
influencia; un empezar de cero y libre de influencias o experiencias previas.
Es aqui donde aparece la suspension del juicio o epojé, conocida también
como reduccion fenomenoldgica.

Para estudiar las vivencias en cuanto tal es imposible emplear
conocimientos previos, por consiguiente, se ha de modificar el modo
habitual de experimentar tales vivencias. En toda vivencia, segin Husserl,
entra en juego el sujeto y el objeto, entidades separadas que a través del
conocimiento se ponen en juego y se relacionan. Por lo tanto, en la esencia
de las vivencias hay una parte subjetiva (noesis) por la actividad de la
conciencia que se ejerce con intencionalidad, y un lado objetivo (ndema):

“El arbol pura y simplemente, la cosa de la naturaleza es todo menos esto
percibido, el arbol, en cuanto tal, que es inherente como sentido preceptivo a
la percepcion, y lo es inseparablemente. El arbol pura y simplemente puede
arder, descomponerse en sus elementos quimicos, etc. Pero el sentido -el
sentido de esta percepcion, algo necesariamente inherente a su esencia -no
puede arder, no tiene elementos quimicos, ni fuerzas, ni propiedades reales en
sentido estricto”. (Husserl, 2013, pp. 296-297).

La fenomenologia considera fendmenos validos aquellos que se den
originariamente como cimiento para la posterior interpretacion e
inteleccion:



52 | Ismael ABAD BAYO

“No hay teoria concebible capaz de hacernos errar en cuanto al principio de
todos los principios: que toda intuicién originariamente dadora es una fuente
legitima de conocimiento; que todo lo que se nos ofrece en la 2intuicién”
originariamente (por decirlo asi, en su realidad en persona) hay que aceptarlo
simplemente como lo que se da, pero también so6lo en los limites en que ella se
da”. (Husserl, 2013, p. 129).

Volver a las cosas mismas sera la frase mas acufiada en la
fenomenologia. Husserl defenderad que la filosofia se ha de sostener en las
intuiciones primordiales de nuestra vida porque “no pueden satisfacernos
significaciones que toman vida -cuando la toman- de intuiciones remotas,
confusas, impropias. Queremos retroceder a las ‘cosas mismas™. (Husserl,
2006, p. 218). En este contexto se entrelazan las vidas del profesor Husserl y
la alumna Stein.

Primer contacto de Stein con la fenomenologia

Hay un primer momento crucial en la vida intelectual de Stein: el
encuentro con el profesor William Stern. Deseaba asistir a sus clases
semanales. Aspiraba inicialmente a doctorarse en Psicologia, pero “esta
ciencia estaba todavia en pafales: ...le faltaba el necesario fundamento de
ideas basicas claras, y que esta ciencia era incapaz de elaborar esos
presupuestos”. (Stein, 2005, p. 331). Y es que para nuestra autora, la
psicologia de Stern, era una psicologia sin alma.

Las clases de Filosofia impartidas por Honiswald, filosofo neokantiano,
tampoco terminan de llenar a Stein. Fue preparando una ponencia para el
seminario de psicologia donde se topd con varias referencias de un filésofo
que le marcaria especialmente su pensamiento: Edmund Husserl.

Las vacaciones navidefias de 1912 las dedicard a leer la obra de
Husserl, Investigaciones ldgicas (1900)°. Muy pronto se sentira atraida por la
fenomenologia. Su amigo Georg Moskiewicz le animard a cambiarse de
universidad donde imparte clases su admirado Husserl. Con la conviccion
de que la psicologia no llenaba sus expectativas -esa ciencia no le podia
proporcionar una explicacion clara de lo que es el ser humano- mas su
intenso flechazo por la fenomenologia, motivaran el cambio de
universidad.

3 Titulo en el idioma original: Logische Untersuchungen. Erste Teil: Prolegomena zur
Reinen Logik.
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A mediados del mes de abril de 1917, la joven Edith Stein llega a
Gottingen para comenzar sus estudios, al menos por un semestre, en
compania de Husserl y su circulo fenomenolégico. La materia que cursd
con Husserl estaba relacionada con la altima publicacion del éste: Ideas para
una fenomenologia pura y una filosofia fenomenoldgica (1913).4

Estos cambios supusieron para Stein una transformacién en su
mentalidad y en su modo de concebir la existencia. Es una época de
profunda busqueda donde se ira configurando la persona que llegara a ser.

Mos, amigo muy querido de nuestra autora y también estudiante de
Gottingen, fue un elemento clave para introducir a Stein en la “Sociedad
Filosofica de Gottingen”. Esta sociedad fue fundada por estudiantes
procedentes de Munich y discipulos de Theodor Lipps, profesores de
psicologia; no obstante, todos atraidos por la doctrina y la persona de
Husserl.

Se forjaron unos vinculos afectivos muy fuertes. De hecho, los mejores
amigos de Stein procederan de este circulo: Roman Ingarden, Hewing
Conrad-Martius -su mejor amiga- y Hans Lipps.

Por este grupo, Stein pudo establecer contacto con las primeras lanzas
del pensamiento filosofico de aquella época, algo que le marcaria para toda
su vida; tanto, que serd el comienzo del recorrido hacia su conversién al
catolicismo.

Su forma de colocarse ante la realidad dard un giro muy pronunciado
pues se verd liberada de todo prejuicio racionalista para adquirir una
actitud de apertura intelectual.

La cuestion del “Yo”

En la tesis doctoral de Edith Stein, Sobre el problema de la Empatia (1917),
ya se aprecian diferencias con su maestro. Concretamente, en un concepto
nada baladi: el “Yo”, que, hoy por hoy, le queda un largo camino de
desarrollo y profundizacion.

En las Investigaciones Ldgicas (1900), Husserl considera el “yo” como
algo impersonal entendido como que puede ser el “yo” de cualquier
individuo. Este “yo” tiene sus funciones propias, tratadas asimismo a modo
general y comun: percepciones, juicios, elecciones, deseos, etc. Nada nos

4 Titulo en el idioma original: Ideen zu einer reinen Phinomenologie und

phinomenologischen Philosophie. Erstes Buch: Allgemeine Einfiihrung in die reine
Phénomenologie.
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habla el autor de como se configura el “yo” de la persona y como ese “yo”
se relaciona con otros:

“Cuando Husserl al fin las plantea, gradualmente se mueve hacia una
concepcion del “yo” como trascendental, autosuficiente y autoconstitutivo,
cuya relacién con los objetos que se presentan a la conciencia puede definirse
sin ninguna referencia a la multiplicidad de egos que pertenecen al mundo
real”. (Maclntyre, 2008, p. 177).

El tratamiento del “yo” que Stein hace en su tesis doctoral no nos
permite confirmar que lo entiende de la misma manera general que expone
su maestro. Para Stein el “yo” individual esta configurado en gran parte
por la relacién empatica con los otros “yoes”.

“La conciencia que tenemos de nosotros mismos, explica, se constituye en
buena parte a través de la conciencia empatica de los otros, y nuestra
orientacion hacia ellos y de aqui hacia nosotros mismos depende de las
situaciones de nuestro cuerpo en relacién con el cuerpo de los otros y de
nuestra conciencia y sensibilidad corporal. Si Stein tiene razoén, ningtin “yo”
puede tener autosuficiencia y las propiedades autoconstitutivas que Husserl
atribuye al yo trascendental”. (Maclntyre, 2008, p. 178).

Prueba de lo anterior es el acento que Stein pone en definir que los
objetos perceptibles que se nos dan a la conciencia son los mismos para
todas las personas, para mi “yo” y para el “yo” de quien esté junto a mi.
Esto es algo que entronca muy de cerca con la percepcion realista: objetos
independientes de cualquier conciencia particular. Son, pues, objetos que se
presentan en un tiempo y un espacio concreto que localizamos a través de
los sentidos corporales y “por la relacién espacio-temporal con otros
cuerpos, incluyendo los cuerpos de otros sujetos que perciben. Los objetos
de percepcion se constituyen sobre la base de la conciencia de los otros y
los juicios de percepcion presuponen la existencia de otros preceptores”.
(MacIntyre, 2008, p. 178).

El “yo” de Stein es ni mas ni menos que mi vida en el sentido mas
profundo; mi vida y no la de ningtn otro, la de cada cual. Es ahi donde se
suceden las distintas experiencias de todo tipo: fisicas, emocionales,
psiquicas, volitivas, espirituales, intelectuales, etc. El estudio del “yo” le
servird a Stein para justificar el concepto tradicional de acto y potencia en
Ser finito y eterno (1936)°, pues es ahi donde transitan, en el ‘yo’.

5 Titulo en el idioma original: Endliches und ewiges sein.
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“En este campo nos encontramos con un ente sustraido a la corriente de la
vida del yo y presupuesto por él: a saber, sobre las esencias de experiencia
(Erlebnis-Wesenheiten). En relacién con las unidades de experiencia que
llegan y que pasan, ellas son de hecho un primer ente. La vida-del-yo seria un
caos inexplicable en el cual nada podria distinguirse si las esencias no se
realizaran en él. Estas contribuyen a unificar el yo, a estructurarlo, a
diversificarlo; le dan también el sentido y la inteligibilidad” (Stein, 2007, p.
674)

Las experiencias del “yo”, para que sean tales, han de ser
comprendidas. De otro modo, no serian tales. Es por esto por lo que Stein
habla de sentido. Este sentido se puede dar por las esencias, que son
unidades de sentido, las cuales no estan sometidas a los vaivenes del yo, no
dependen de él. Afirma que “sentido y comprension van de la mano.
Sentido significa lo que puede ser comprendido, y comprender significa
captar-el-sentido. Comprender (intelligere) lo inteligible (intelligibile) es el
ser mismo del espiritu, por lo que ha recibido el nombre de intelecto
(intelecctus)” (Stein, 2007, p. 674), esto es, captar la unidad de sentido, la
esencia.

La cuestion del sentido también es clave para el pensamiento
fenomenoldgico. El sentido principal del ser es, precisamente, el sentido ya
que “nos encontramos aqui, por decirlo asi, con la fuente primera del
sentido y de la inteligibilidad. Sentido -I6gos-: ;qué significa esta palabra?
No podemos ni explicarlo, ya que es el fundamento ultimo de toda la
expresion y de toda explicacion...El ultimo fundamento en el sentido
comprensible en si y por si”. (Ibidem).

Es en este punto donde llegamos al concepto de esencialidad o esencia
simple en sentido puro. Se trata de una unidad de sentido o la condicion
altima de conocimiento que no se puede definir, como explica en la
anterior cita, sino que tan soélo se nos muestra. Es, pues, la primera
evidencia y su fundamento para ser evidenciada porque se remite a si
misma. Este sera el conocimiento ultimo y, por consiguiente, las esencias
simples. A lo anterior se le ha conocido con el nombre de atomismo logico del
que bien se ha servido la fenomenologia: “Hay esencias deducidas que se
remontan a esencias mas multiples y que deben hacerse comprensibles a
través de éstas (por ejemplo, ‘agridulce’). Pero las ultimas esencialidades
simples ya no pueden ser deducidas las unas de las otras”. (Ibidem, p. 675)
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Puntos diferenciales entre Husserl y Stein

“Todavia no me he atrevido a contarle al maestro estas herejias...”
(MacIntyre, 2008, p. 179). En este pequeno extracto de una carta enviada a
su colega Ingarden del 3 de febrero de 1917, Edith Stein declara
abiertamente con su término ‘herejias’, que hay determinadas cuestiones de
las que se esta distanciando de su maestro Husserl e, incluso, le provoca un
reparo considerable a la hora de manifestarselo.

Pero ;a qué ‘herejias’ fenomenoldgicas se refiere nuestra autora?
Principalmente, se trata de un acercamiento notable al pensamiento
aristotélico. “Sin embargo, constituye también, aunque Stein todavia no se
diera cuenta, un pensamiento tomista, que anticipa algunas de sus tesis que
va a descubrir con posterioridad en las Quaestiones Disputatae de Veritate
(1256-1259) de Santo Tomas de Aquino, que reflejan la direccion de su
propio pensamiento hacia algo de lo que todavia no era plenamente
consciente” (Ibidem, p. 180).

Lo anterior no debemos interpretarlo como una desbancada o negacion
de la fenomenologia por parte de Stein sino, mas bien como la evolucién en
el pensamiento de nuestra autora que comienza a distanciarse en algunas
cuestiones de su maestro Husserl; no obstante, siempre desde la
fenomenologia y sin salirse de ella. Husserl, comienza a instalarse en
premisas idealistas que hacen que no sdlo Stein, sino otros pensadores,
discipulos también de Husserl, se distancien del maestro hacian una
tendencia fenomenoldgica realista. Tal es el caso de Max Scheler, Adolf
Reinach, Conrad-Martius, entre otros.

Edith Stein tomara como base para iniciar su reflexion critica a Husserl
el concepto de doble esencia que aparece en la obra de su maestro Ideas
relativas a una fenomenologia pura y una filosofia fenomenologica (1913)°. Ahora
explicaremos qué es eso de la doble esencia y como lo interpretan ambos
autores. La esencia para la fenomenologia es el centro nuclear del ser que se
manifiesta a la conciencia. Es, ademas, considerada de dos modos -de ahi la
doble esencia-: como esencia fenomenoldgica pura, extraida del acto de
intuicién que es capaz de captarla y, en segundo lugar, como esencia real,
esto es, perpetrada en el objeto particular:

6 Titulo e idioma original: Ideen zu einer reinen Phinomenologie und
phinomenologischen Philosophie. Erstes Buch: Allgemeine Einfiihrung in die reine
Phénomenologie.
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“Husserl habla en las Idenn de la posibilidad de extraer el quid de una cosa
individual de la experiencia por la percepcion de las esencias
(Wesensanschauung) o por la ideaciéon. Esta percepcion particular y diferente
de toda experiencia toma su contenido en el hecho de la experiencia sin
considerarlo como posicion de experiencia (Erfahrungssetzung) (a saber, la
aceptacion de la cosa como algo real) [...] Para Husserl la generalidad forma
tanto parte de la esencia en cuanto tal, a pesar de los grados de generalidad
dentro del campo de la esencia indicados igualmente por él. La posibilidad de
tal concepcién descansa decididamente sobre la doble esencia de la esencia
que nos ha sido impuesta. No considera mas que un solo lado, a saber, el ser
esencial y rompe al mismo tiempo el lazo de esencia con la realidad que, sin
embargo, no se adhiere a ella exteriormente, sino que le es inherente”. (Stein,
2007, p. 693)

Stein deja claro en este texto que Husserl toma una postura idealista en
cuanto a la interpretacion de la realidad. Prestemos atencion a la afirmaciéon
que la autora hace cuando asevera que “la esencia nos ha sido impuesta”.
Esto es una premisa clave para el pensamiento fenomenoldgico.
Basicamente, lo que quiere decir, es que la esencia es descubierta por el
sujeto sin que éste la proporcione. Por consiguiente, tampoco se puede
imputar la esencia a ningtin fenémeno psiquico del sujeto pues es anterior a
éste y lo convierte en algo trascendental. Estd presente en el acto, no es
producto del mismo. La esencia sefiala, pues, un espacio trascendental no
empirico que es descubierto por el sujeto. “La doble esencia de la esencia,
viene dada por su esencialidad, por su puro ser esencial, de una parte, y de
otra, por su respecto a la realidad, es decir, por su realizacion” (Haya, 2008,
p. 822).

Stein deja de manifiesto la posicion idealista que estd adoptando
Husserl y, ademas, la autora se desvincula en pos del realismo: “Este corte
hecho al principio de la separacion entre el hecho (Tastsache) y la esencia
nos permite comprender sin duda la finalidad de Husserl, es decir, su
interpretacion idealista de la realidad.” (Stein, 2007, p. 693). Stein reconoce
la doble esencia, la diferencia entre ella y su maestro es que el tltimo hace
un sesgo entre ambas, de ahi su interpretacion idealista de la realidad, y
Stein considera ambas.

La posicion mads acertada para nuestra autora es el realismo, no
obstante, se puede observar en el transcurso de su evolucion intelectual
ciertas incoherencias en forma de ambigiiedades hacia un sentido u otro
que veremos mas adelante.
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Una vez descubierto y estudiado a Tomas de Aquino, Stein realiza un
serio intento por hacer compatible la fenomenologia realista con la
tradicion metafisica escoldstica. Hace una relectura del Aquinate desde la
fenomenologia e intenta aplicar la validez del método fenomenolédgico a
esta corriente. De hecho, se tratara de la novedad y originalidad que aporta
la autora junto a la reivindicacion del vigor de la metafisica aristotélico-
tomista. Una linea de pensamiento que, de ningtin modo, hubiera adoptado
Husserl. Stein defendera el realismo gnoseoldgico desde la concepcion de la
doble esencia como plenitud de la misma y reconocera el hecho de que su
maestro lo descubrid. Nunca renegara Stein de su fenomenologia.

En su obra Ser finito y ser eterno (19507) sera donde argumente como es
la fundamentacidon del ser real en el ser esencial. Asimismo, se trata de un
ejercicio no solo fenomenoloégico sino, ademas, estrictamente metafisico.
Husserl entiende su fenomenologia como un método puro trascendental
sin mas -y sin menos-. Se fundamenta en desligarse de toda experiencia
previa, de toda referencia adquirida por los actos psiquicos para llegar a la
esencia. Este proceso sera llamado epoché. En este acto no hay ninguna
posicion metafisica ni ontoldgica, es tan solo una condicidn trascendental
para que sea posible llegar a la esencia. En realidad, Husserl lo que busca es
reivindicar su método como una filosofia primera, previa incluso a la
metafisica.

Esto nos puede dar una clave importante ya que a la metafisica se le
considera primera, no por ser pura, precisamente porque no se puede
llegar a los fundamentos ultimos dejando de lado la realidad y su resefia al
ser. He aqui la posicion nuclear del realismo filosdfico. Si por una parte
separamos el método y la realidad, nos abocamos a una imposibilidad
metafisica y nos situamos en un idealismo gnoseoldgico. La no separacion
es clave para la distincidn entre el idealismo y realismo; entre la posicion de
Husserl y la de Edith Stein.

Es pertinente volver a la cuestiéon de las esencias para no inducir a
error o confusién pues, en algin caso, pareciera estar Stein rozando el
idealismo. Nuestra autora defiende que “las esencias no deben ser
confundidas, y esto va de por si, con las cosas reales llamadas segtn ellas.
La esencia yo no es un yo vivo y la esencia alegria no es una alegria vivida”
(Stein, 2007, p. 675). Sin duda, este planteamiento nos puede parecer
profundamente idealista al interpretar que lo principal en la realidad es la

7 Titulo en el idioma original: "Endliches und ewiges Sein”.
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idea o lo que se puede definir de la realidad. Por lo tanto, el ser puro es
inteligibilidad y sentido ;No es esto noema puro? La idea y no la realidad,
que no necesita del acto de pensar para ser, es la esencia pura ;Como
resuelve esto la autora? ;Es esto acaso un idealismo trascendental como el
de Kant; el idealismo absoluto de Hegel, o mas bien Stein lo que busca es
un realismo puro de la idea? Analicemos esta cita de la autora que, sin
duda, aporta luz:

“El peligro de interpretar esencialidad por concepto es tal vez todavia mas
grave (que la confusion anteriormente acusada entre esencia y realidad). Seria
un gran malentendido. Formamos los conceptos destacando los signos
caracteristicos de un objeto. Tenemos cierta libertad para formarlos; las
esencialidades no las formamos nosotros; sino que las descubrimos. Pero en
eso no tenemos ninguna libertad: depende de nosotros buscar, pero no
encontrar” (Ibidem).

En todo caso, no se puede incluir a Stein en una linea conceptualista
que se enmarca en el idealismo inmanentista. En Husserl si que se da tal
idealismo pues termin6 por no dar prioridad a la evidencia del contenido
ideal frente a los procesos de la conciencia absoluta. En nuestra autora, las
esencias, entendidas como contenidos ideales, se sustentan en el Ldogos
divino. No sdlo eso, sino que, ademas, en Dios, el ser real y el ser de la
esencia son lo mismo. De este modo, Stein se aparta de toda inmanencia
filosofica. Es por esto por lo que escribe:

“Y de las ultimas esencias, que son simples, no podemos quitar nada de
ninguna manera. Por eso no pueden ser definidas como conceptos. Las
palabras empleadas para conducirnos a ellas tienen asi -como decia Max
Scheler- tnicamente el significado de un puntero: vea usted mismo y
comprendera lo que yo quiero decir. Yo, vida, alegria, ;quién podria
comprender lo que significan estas palabras sin haberlas experimentado por si
mismo? Pero al experimentarlas, no se conoce solamente su yo, su vida, su
alegria, sino que comprende también lo que son el yo, la vida, la alegria en
general. Y solamente porque lo comprende, puede conocerse y comprender su
yo, su vida y su alegria en cuanto yo, vida y alegria”. (Ibidem, pp. 675-676).

Deja, pues, claro que las esencias simples no son de ningun modo
conceptos. La diferencia radica en que éstos se construyen por el sujeto a
partir de un objeto dado; las esencias simples no, mas bien las encontramos
sin ningun tipo de constitucion por parte del conocimiento. Lo anterior esta
en sintonia con el pensamiento aristotélico-tomista ya que afirma que el
conocimiento es inerrante respecto de lo simple. Que haya elementos
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cognoscitivos minimos es una confirmacion del realismo filoséfico ya que
hace posible la posicion de realidad del conocimiento. Esto declara que
antes de cualquier construccion del sujeto ante un objeto, le es dado lo real
minimo que queda ajeno a su proceso. Tanto para Tomdas de Aquino como
para Aristoteles la intuicion de lo simple esta libre de error. El error se da
en la composicidon y en la division, que es, de por si, un acto donde esta
implicado el sujeto. Es por esto por lo que se puede asemejar lo simple -
entendido como unidad formal indivisible en la tradicién-, al concepto
fenomenoldgico de contenido intencional.

Conclusiones

Si uno advierte donde concluye el pensamiento de Husserl,
notablemente inmanentista, por consiguiente, idealista y alejado de toda
metafisica, de igual modo que sucede con algunos seguidores suyos mas
radicales que su maestro -tal es el caso de Heidegger que criticara y
abandonard la metafisica-, y el abrazo de Stein a la metafisica aristotélico-
tomista sin renegar de la fenomenologia en su vertiente realista, se nos hace
obligado descender a los detalles de la separacion pues, es evidente, a groso
modo, los distintos apeaderos donde descansan sus respectivos
pensamientos aun partiendo de un tronco comun.

Husserl se divorcia de la metafisica, si es que alguna vez estuvo con
ella. Stein se suma a la metafisica de corte tradicional permeandola del
pensamiento moderno y adecudndolo, a su vez, al realismo. El primero se
quedara en una posicion propia del idealismo trascendental del que tanto
renego al principio; la segunda, en un realismo ontoldgico o metafisica
realista.

Se advierte también en Stein dos fases respecto a su maestro: una
primera muy critica y la siguiente mdas condescendiente y comprensiva
hasta el punto de, en ocasiones, no tener clara su posicidon. Stein,
simpatizaba con alguna posicion idealista.

Husserl llegara a confirmar que no somos capaces de reconocer la
realidad en si sino como nos aparece, su representacion; se trata de una
construccion de nuestra subjetividad. Por lo tanto, la realidad es
construccion subjetiva del sujeto. En su obra Ideas defiende que no tenemos
otro acceso al conocimiento de un objeto investigado que por medio de su
sentido. Debemos explorar la génesis de este sentido, su origen, que no es
otra cosa que el yo trascendental. La observacion inmanente descubre el
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sentido en la conciencia o como ella constituye el sentido. En definitiva, un
ser para mi que me es posible concebirlo, pero que no es en si.

Ese para mi significa que recae en mi conciencia y tomo conciencia de
su realidad ontologica. Empero, ese objeto existe antes de que yo tome
conciencia de €l. La conciencia es pues la condicion necesaria para percibir
el objeto, pero no para que exista. Se puede enmarcar también en un
idealismo epistemoldgico donde prima la conciencia en la luz que aporta
para la cognicion.

No obstante, la conciencia no construye el sentido de las cosas, sino
que descubre el sentido que le es revelado por el propio objeto. La
conciencia es condicion necesaria para comprender un ser, pero no para
que exista.

En Kant, el idealismo metafisico es un idealismo metafdrico.
Considera, como también Husserl, que la realidad es un producto de la
conciencia humana. La subjetividad es la unica entidad absoluta y
autonoma de su existencia. La conciencia es necesaria para que el mundo
exista.

En la obra de Stein Introduccion a la filosofia es donde hace su critica
sistematica al maestro. Es una refutacion indirecta, sutil y velada a través
de sus objeciones directas a Kant y Berkeley. Stein repara en asemejar el
pensamiento de Husserl con el de Berkeley.

No obstante lo anterior, hay momentos, en especial durante el periodo
de los afios 20 y 30, donde hay ciertas incoherencias o debilidades
personales en la defensa de su maestro Husserl. Stein salvaguardara a su
maestro, muy forzosamente a mi juicio, explicando que el idealismo de
Husserl es una conclusion personal del autor y que, en ningtin caso, se trata
del fruto de sus investigaciones fenomenologicas.

En el congreso de Junsy (1932), argument6 que las Investigaciones
Légicas y las Ideas, obras ambas de Husserl que representan la primera
etapa y su segunda etapa con tendencia mas claramente idealista, son
compatibles y no hay ruptura en su pensamiento. Ciertamente, de algun
modo, descoloca al estudiar el desarrollo de su pensamiento, pero quiza
haya otras causas mas alla de lo intelectual que hagan a Stein justificar asi a
su maestro.

Fuera lo que fuere, queda claro que Husserl se orienta hacia un
idealismo trascendental muy proximo al planteamiento de Kant y su
discipula abraza una ontologia realista fundamentada en la tradicion
aristotélico-tomista. Quiza, la diferencia fundamental entre ambos se trate
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de que para Husserl el sentido de las cosas depende de la existencia de una
comunidad de mdnadas, entendiendo éstas como una concretizaciéon del yo
trascendental y dandolas el rango del tinico ser absoluto; para Stein, el
sentido de las cosas depende de Dios, que es el tinico ser absoluto.
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Abstract: In the present study, we propose a discussion from a Kuhnian
perspective on the status of revolutions in mathematics in general; and in
particular, we will query to what extent we can say that hyperbolic geometry
produces such a scientific revolution. Given that this debate already possesses
its own intellectual history, we will attempt to substantiate the proposed
thesis — namely, that the emergence of hyperbolic geometry indeed triggered a
revolution within mathematics, though one that must be interpreted in a
particular way — by pursuing four specific objectives: (1) an exposition of
Euclid’s ideas; (2) an overview of several historical leaps in the attempt to
prove Euclid’s fifth postulate; (3) an incursion into Kuhn's views on the
structure of scientific revolutions; and (4) a reflection on whether Kuhn's
concepts are applicable to the development of hyperbolic geometry. As the
nature of this work is both historical and philosophical, we will approach the
aforementioned ideas and concepts through descriptive and hermeneutic
methods. Furthermore, the present study is significant within the broader
landscape of philosophical inquiry as, on the one hand, it not only
interrogates the role of scientific revolutions within mathematics but, on the
other hand, also offers an opportunity to highlight the philosophical
importance of hyperbolic geometry in shaping the very way that people
perceive space.

Keywords: Kuhn, Euclid, scientific revolution, hyperbolic geometry,
philosophy of science.

Introducere

In literatura de specialitate gdsim lucrari in care se discuta despre
importanta ideilor lui Thomas Kuhn? si despre modul in care acestea pot fi
aplicate in matematica in general. Este, asadar, prielnicd o reflectie asupra

1“Alexandru Ioan Cuza” University of lasi, Romania.
2 Thomas S. Kuhn, Structura revolutiilor stiintifice, traducere de Radu J. Bogdan,
prefata de Mircea Flonta, Bucuresti, Humanitas, 2008.
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geometriei hiperbolice si asupra schimbadrii intelegerii spatiului® care a
survenit odata cu aceasta. Desigur, dupa cum vom ardta, geometria
hiperbolicd face parte din geometriile neeuclidiene, adica acele geometrii
care contrazic axioma a cincea din setul stabilit de Euclid. Ne intereseaza
numaidecat dacd aceste geometrii neeuclidine — in spetd, geometria
hiperbolica — au produs o revolutie in matematicd, in sensul dat de Kuhn.

Mai simplu, teza lucrdrii de fatd este aceea de a justifica, urmand o
directie a criticii lui Kuhn ca intr-adevar aparitia geometriei hiperbolice a
produs o revolutie in matematica, dar aceasta revolutie trebuie interpretata
intr-un anume fel. Ca atare, obiectivele prezentului studiu sunt
urmatoarele: 1) mentionarea ideilor fundamentale (a sistemului de axiome)
care se gasesc in , Elementele” lui Euclid; 2) prezentarea catorva momente
importante din istoria geometriei care au condus cdtre o noua intelegere a
spatiului, adica trecerea in revistd a principalelor idei ale unor
matematicieni precum Saccheri, Lambert, Legendre, Lobachevsky, Bolyai,
Gauss etc.; 3) intoarcerea cdtre Structura lui Kuhn si prezentarea
elementelor acesteia si 4) o discutie pe marginea dezvoltarii geometriei
hiperbolice si contextualizarea dezbarerii cu privire la existenta revolutiilor
stiintifice In matematica.

Vom incerca sd argumentam teza propusa in studiul de fatda gandind
deopotriva istoric si hermeneutic, cu scopul de a conduce discutia catre
unele consideratii metafizice — pentru ca marea provocare a unei revolutii
stiintifice, dupa cum aratda Kuhn in capitolul al X-lea al cdrtii — capitol
problematic, de altfel, si adesea criticat de filosofii stiintei —, este aceea de a
schimba modul in care privim lumea.

Dezvoltarea geometriei hiperbolice

,Elementele” lui Euclid reprezinta primul tratat important de
geometrie. Matematicianul antic a reusit sd adune laolalta rezultatele acelor
timpuri, propunand insd si unele noutdti. De altfel, in aceastd lucrare apar
pentru prima oara formulate axiomele pe baza cdrora geometria s-a

3 Recent, Mircea Dumitru si Liviu Ornea, pornind de la teoremele de scufundare
ale lui Nash, au vorbit despre preeminenta geometriei euclidiene, dovedind, inca o
data, cd modelele geometriei neeuclidiene sunt intemeiate in geometria euclidiana
(Dumitru, Mircea, Ornea, Liviu, "On the Preeminence of Euclidean Geometry:
Nash’s Embedding Theorems”, in Journal for General Philosophy of Science, Vol. 56,
pp. 47-57, 2025. https://doi.org/10.1007/s10838-024-09684-7).
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dezvoltat In urmatoarele cateva sute de ani. Acest ,sistem axiomatic” — In
terminologia de astdzi — al lui Euclid a condus la ceea ce noi numim
geometrie euclidiand. Evolutia geometriei (in general) are un parcurs mai
complicat decat ar pdrea la o simpla privire. Bogdan Suceava arata, de
exemplu, ca notiunea de curbura (care este esentiala intelegerii geometriei
,moderne”) a aparut prima oard in scrierile medievalului Nicole Oresme
(1323-1382) si ca exista asemanadri cu ceea ce demonstra Riemann cateva
sute de ani mai tarziu‘. De aceea, scopul acestei sectiuni este a lamuri
modul in care, plecand de la axiomele lui Euclid, au apdrut celelalte tipuri
de geometrie, interesandu-ne numaidecat geometria hiperbolica.

Euclid (325-265 1.Cr.) a oferit in ,Elementele”> un mod ,a face”
matematicd. Chiar dacd, asa cum observa Ian Stewart, cele treisprezece carti
ale Elementelor se succed intr-o ordine logica, fiind prezentate aspecte atat
de geometrie pland, cat si de geometrie in spatiu — punctul culminant fiind
demonstratia faptului cd exista exact cinci corpuri regulate: tetraedrul,
cubul, octaedrul, dodecaedrul si icosaedrul® —; postulatele ganditorului
antic au ramas pentru matematica moderna o provocare. Dincolo de
aspectele filosofice ale modului euclidian de gandire si de diversele
polemici care au aparut de-a lungul vremii’, ,, Elementele” i fascineaza inca
pe matematicieni prin modul admirabil in care au fost organizate si prin
faptul ca Euclid a dezvoltat geometria pland pornind de la o lista de
definitii ale termenilor geometrici, cinci ,notiuni comune” referitoare la
marimi si celebrele cinci axiome®, dintre care a cincea a fost cea contestata si

4 Bogdan Suceavd, ,Space and its deformations in the works of Nicole Oresme and
Bernhard Riemann”, in Rev. Roum. Philosophie, 67, 2, pp. 303-311, Bucuresti, 2023.

5 Trebuie spus ca nu stim foarte multe despre Euclid, acesta fiind cunoscut mai ales
prin lucrdrile de matematicd rdmase. De asemenea, trebuie mentionat ca
,Elementele” se gasesc traduse in limba engleza, in trei volume; traducerea fiind
semnata de T.L. Heath si publicata in 1908 cu titlul: The Thirteen Books of Euclid’s
Elements, Cambridge: at the University Press.

6 lan Stewart, [mblanzirea infinitului. Povestea matematicii, traducere de N. Gutium,
Bucuresti, Humanitas, 2011, p. 29.

7 O discutie asupra acestor chestiuni se gaseste, in limba romana, de pildd, in Marin
Turlea, Filosofia matematicii, Bucuresti, Editura Universitatii din Bucuresti, 2002.

8 John G. Ratcliffe, Foundations of Hyperbolic Manifolds, Second Edition, Springer,
2006, p. 1.
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contrazisi. In sfarsit, iata cele cinci postulate, adica axiome®, parafrazate si
adaptate limbajului actual®:

1. Pentru oricare doua puncte exista o dreapta care le uneste.

2. Orice dreapta poate fi prelungita indefinit.

3. Pentru orice punct dat si orice segment dat, se poate construi un cerc

cu centrul in punctul dat si avand raza egald cu lungimea segmentului

dat.

4. Toate unghiurile drepte sunt egale.

5. Daca o dreaptd coplanara cu alte doud drepte le intersecteaza si

formeazd cu acestea unghiuri interne, de aceeasi parte, cu suma mai

mica decat doud unghiuri drepte, atunci cele doud drepte se
intersecteazd in acea parte a secantei in care suma celor doua unghiuri
este mai mica decat doud unghiuri drepte.

Desigur, nu vom discuta mai departe fiecare axioma in parte, ci ne
vom opri la cea de-a cincea. Se poate observa, de altfel, cd enuntul acesteia
este ceva mai complicat decat enunturile celorlalte. Bundoard, aproape
doud milenii a existat banuiala cd aceastd a cincea axioma ar putea fi
dedusa din primele patru. Despre cateva incercari in acest sens vom discuta
mai jos. Ceea ce este insd interesant de mentionat este ca exista cateva
afirmatii echivalente cu postulatul al V-lea; de exemplu:

»1. Printr-un punct nesituat pe o dreapta se poate duce cel mult o

paraleld la acea dreaptd;

2. Doua drepte paralele taiate de o secantda formeaza cu aceasta

unghiuri alterne interne egale;

3. Suma unghiurilor intr-un triunghi este egala cu suma a doua

unghiuri drepte;

4. Doua drepte paralele cu o a treia sunt paralele intre ele;

5. Toate triunghiurile au aceeasi suma a unghiurilor lor;

6. Prin orice punct interior unui unghi se poate duce o dreapta care sa

intersecteze laturile unghiului;

7. Exista triunghiuri asemenea, dar neegale;

8. Punctele dintr-un semiplan situate la o distanta data de o dreapta

datd formeaza o dreapta;

9 Euclid, The Thirteen Books of Euclid’s Elements, Volume 1, trans. by T.L. Heath,
Cambridge: at the University Press, 1908, pp. 154-155.

10 Vasile Oproiu, ,,Despre postulatul V al lui Euclid”, in Recreatii matematice, 11(1),
2000, pp. 23-26, p. 24.
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9. Pentru oricare trei puncte necoliniare exista cercul circumscris;

10. Linia mijlocie intr-un triunghi este egala cu jumatatea bazei;

11. In orice triunghi dreptunghic este valabila teorema lui Pitagora”1L.

Cel mai adesea, incercdrile de a deduce postulatul al cincilea (din
primele patru) sau de a-1 contrazice au venit ca replica la prima afirmatie
de mai sus. De altfel, anticipand, tocmai in acest mod a aparut geometria
hiperbolica: negand postulatul al cincilea al paralelelor; adica acceptand ca
printr-un punct exterior unei drepte se pot duce mai multe paralele la
dreapta data (sau nu se poate duce niciuna). Aceste lucruri au fost
evidentiate de Lobacevschi si de Bolyai, interesante fiind si unele observatii
timpurii ale lui Sacceri, Lambert si chiar Legendre, asupra carora ne oprim
mai departe.

Giovanni Girolamo Saccheri (1667-1733) a fost un matematician, filosof
si teolog italian, care in anul mortii sale, 1733, a scris o lucrare de
geometrie!? in care, printre altele, a postulat ca una dintre urmatoarele
afirmatii trebuie sa fie adevarata:

1) Suma unghiurilor unui triunghi este egald cu .

2) Suma unghiurilor unui triunghi este mai mica decat .

3) Suma unghiurilor unui triunghi este mai mare decat .

Acest fapt i-a permis sa foloseasca metoda reducerii la absurd, in sensul ca
dacd a doua ipoteza si a treia sunt false, atunci prima trebuie sa fie
adevarata.”® Totusi, prima afirmatie, dupa cum am constatat mai sus, este
echivalentd cu postulatul al cincilea al lui Euclid; iar daca Saccheri a crezut
cd a treia afirmatie duce la o contradictie in primele patru axiome, se pare
cd dovezile acestuia au fost Intrucatva gresite, pentru ca, altfel, ar fi reusit
sda demonstreze postulatul paralelelor!.

De asemenea, Johann Heinrich Lambert (1728-1777) a fost
matematician, fizician si astronom, avand diverse contributii In domeniile
amintite. A avut insd si unele contribuitii cel putin interesante in ceea ce
numim geometrie neeuclidiand. Bunaoara, in Theorie der Parallellinien,

1 Ibidem, p. 24.

12 Gerolamo Saccheri, Euclid Vindicated from Every Blemish, Edited and Annotated by
Vincenzo De Risi, Translated by G.B. Halsted and L. Allegri, Birkh&duser, 2014.

13 Jeremy Gray, ,Non-Euclidean Geometry — A Re-interpretation”, in Historia
mathematica, 6, 1979, pp. 236-258, p. 238.

1 Sverrir Thorgeirsson, Hyperbolic geometry: history, models, and axioms, Uppsala
University, 2014, p. 4.
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lucrare a lui Lambert ce avea sd fie publicatd postum, In 1786, de catre
Johann Bernoulli (al treilea)!® gasim cateva mentiuni importante cu privire
la postulatul al cincilea al lui Euclid. Se pare cd Lambert ar fi citit lucrarea
lui Saccheri, intrucat a sustinut, precum matematicianul italian, ca daca
suma unghiurilor unui triunghi este mai mare decat m, atunci fiecare
triunghi are suma unghiurilor mai mare decat 7; si, mai mult, a derivat o
contradictie asupra acestui fapt. Desigur, afirmatia ,intr-un triunghi suma
unghiurilor este mai mica decat m” nu a considerat-o eronata'e. in sfarsit,
mai spunem cd Lambert a oferit o formuld pentru a calcula aria unui
triunghi hiperbolic'”. Astfel, produsul dintre aria unui triunghi hiperbolic si
o constanta C este egal cu diferenta dintre m si suma unghiurilor
triunghiului. Constanta mentionatd inmultitd cu minus va deveni mai
tarziu curbura gaussiana a unui plan hiperbolic. Roger Penrose arata ca
formula indicata seamana cu o formuld data de Thomas Hariot (1560-1621)
pentru aria unui triunghi sferic, anume: aria unui triunghi sferic este egala
cu produsul dintre patratul razei sferei si diferenta (de aceasta datd) dintre
suma unghiurilor triunghiului si 7'é.

In sfarsit, Adrien-Marie Legendre (1752-1833) a fost un alt
matematician pentru care postulatul al cincilea a fost o provocare. Desi este
cunoscut si pentru alte contributii, cum ar fi, de pildd, transformarea care 1i
poartd numele, incercdrile acestuia de a demonstra postulatul amintit au
esuat. Legendre a folosit definitia defectului unui triunghi — daca suma
unghiurilor unui triunghi este mai micd decat m, defectul reprezintd
diferenta dintre m si suma unghiurilor — pentru a demonstra ca, de fapt,
suma unghiurilor este egala cu zero. Mai tarziu, modelul lui Beltrami a
confirmat faptul ca Legendre gresise®.

Pe de altda parte, Nikolai Lobachevsky (1792-1856) si Janos Bolyai
(1802-1860) au avut idei revolutionare in ceea ce priveste postulatul al
cincilea al lui Euclid. Aproape in aceeasi perioadd, In mod independent, cei
doi matematicieni au contestat axioma paralelelor si au reusit sa

15 Jeremy Gray, Worlds out of nothing: a course in the history of geometry in the 19th
Century, London, Springer, 2011, p. 85.

16 Jbidem, p. 85.

17 Roger Penrose, The Road to Reality: A Complete Guide to the Laws of the Universe,
London, Jonathan Cape, 2004, p. 43.

18 Jbidem, p. 44.

19 Jeremy Gray, Op. cit., p. 225.
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demonstreze unele rezultate importante. Chiar dacd, odata cu acestia, Carl
Friedrich Gauss (1777-1855) lucra deja si el la o teorie care sa contrazica
postulatul amintit, dar cel din urma si-a publicat descoperirile ceva mai
tarziu. De altfel, se pare ca Gauss ,descoperise” geometria hiperbolica
inaintea celorlalti doi®.

Lobachevsky, Bolyai si Gauss au oferit prin cercetdrile lor o baza
sintetica asupra geometriei neeuclidiene; le-a lipsit insa un model analitic
pentru o astfel de geometrie. Mai mult, ei nu au demonstrat ca aceasta
geometrie neeuclidiana este consistenta; acest lucru a fost ardtat ceva mai
tarziu, odatd cu aparitia unui model. Lobachevsky, de exemplu, a
descoperit cateva formule pentru trigonometria neeuclidiana si a constatat
cd pe baza acestora se poate deduce ca geometria neeuclidiand este
consistenta?’; cu alte cuvinte, sistemul axiomatic al acesteia este consistent.
Totusi, dincolo de aceste mentiuni trebuie spus cd contributiile acestuia s-
au bazat pe primele patru axiome din sistemul lui Euclid, iar postulatul al
cincilea, numit adesea si ,axioma hiperbolica”, in acest context, capata
urmadtoarea formulare: ,Data o dreaptd si un punct exterior acesteia se pot
construi prin acest punct mai multe paralele la dreapta data”.

In sfarsit, consistenta geometriei hiperbolice, dupd cum am amintit, a
aparut odata cu modelele pentru aceasta, fapt pentru care a fost nevoie de
unele contribuitii ale lui Euler, Gaspard Monge si, din nou, Gauss (mai ales
cu privire asupra notiunii de curburd)??. Modelele au aparut in scrierile lui
Eugenio Beltrami (1835-1900), Felix Klein (1849-1925) si Henri Poincaré
(1854-1912), spre sfarsitul secolului al XIX-lea si inceputul celui de-al XX-
lea. Acestia au creat modele pentru geometria hiperbolica si, ca atare, abia
odata cu acestea i-au demonstrat consistenta.

Am amintit mai sus despre constanta C din formula lui Lambert ca a
condus la ceea ce mai tarziu s-a numit curburd. Ne survine, asadar,
intrebarea: ce este curbura? Ce este curbura unei curbe, de exemplu? Dar a
unei suprafete? Intuitiv, curbura aratd modul in care o curba din plan, de
pilda, este brusc ,indoitd”; altfel spus, aratd cat de deviata este aceasta
curbd intr-un punct fatd de tangenta dusd in acelasi punct. De altfel, se

20 Michael Hvidsten, Exploring geometry, Draft: October 18, 2012, p. 265.

21 JW. Cannon, W.J. Floyd, R. Kenyon, and W.R. Parry, ,Hyperbolic geometry”,
MSRI Publications 31, 1997, pp. 59-115, p. 62.

22 [bidem, p. 62.
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poate observa ca pentru studiul unor curbe (dar la fel si in cazul
suprafetelor) notiunea de curbura este indispensabila.

Aceasta a fost introdusd de Gauss. Bundoara, in ,Cercetare generald
asupra suprafetelor curbe”, Gauss noteaza in paragraful al VI-lea
urmadtoarele: ,Pentru studiul relatiilor de cantitate, ni se pare util sa
introducem, in teoria suprafetelor curbe, cateva notiuni noi. Datd o
portiune de suprafata curbd, cuprinsa intr-un perimetru determinat, vom
spune ca are drept curburd totald sau integrald aria figurii care 1i corespunde
pe suprafata sfericd auxiliara. E bine sda facem distinctie intre aceasta
curburd integrald si curbura, oarecum specificd, pe care o vom numi mdasura
a curburii si care inseamna catul obtinut prin impadrtirea curburii integrale a
elementului de suprafatd adiacent acelui punct la aria respectivului
element si care, deci, indica raportul ariilor infinit de mici care se
corespund pe suprafata curba si pe suprafata sfericd”?. Desigur, in
continuarea acestora, in acelasi studiu, Gauss incearca sa exprime formal
aceste lucruri, enuntand si demonstrand cateva rezultate, care mai tarziu
aveau sa fie completate de Georg Friedrich Bernhard Riemann (1826-1866).

Acesta din urma, pe langa multele contributii in matematica (nu doar
in geometrie), a observat intr-o discutie asupra suprafetelor cu masura de
curburd constanta ca ,Suprafetele cu masurd de curbura pozitiva se pot
construi, intotdeauna, in asa fel ca fragmentele de suprafata sa se poata
deplasa chiar fdrd a le indoi, asa ca pe sferd; acest lucru nu e posibil pe cele
cu masurd de curburd negativa. Pe suprafetele cu masura de curbura zero,
in afara acestei independente de pozitie a fragmentelor de suprafata, are loc
si independenta de pozitie a directiilor, ceea ce nu se Intampla pe celelalte
suprafete”?*. Cativa ani mai tarziu, aceste notiuni si-au gasit formuldri ceva
mai riguroase — in sensul ca progresul limbajului matematic (formal) lua
avant, dar si studiul varietatilor riemanniene avansase —, intr-o prelegere a
lui Tullio Levi-Civita (1873-1941), din 24 decembrie 1916%.

23 K.F. Gauss, Cercetare generald asupra suprafetelor curbe, traducere de Liviu Ornea,
p- 6.

24 Bernhard Riemann, Asupra ipotezelor care stau la baza geometriei, traducere de Liviu
Ornea, p. 7.

25 Tullio Levi-Civita, Notiunea de paralelism intr-o varietate oarecare si determinarea
geometricd corespunzitoare a curburii riemanniene, traducere de Liviu Ornea.
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Thomas Kuhn si Structura

In mare masurd, Structura lui Kuhn a provocat discutii, critici,
propuneri alternative si, probabil, frustrdri din partea unor filosofi ai
stiintei. Este o lucrare despre care s-a spus ca este cea mai renumita carte
despre stiinta si cd cel mai la indemanad mod , de a descrie importanta cartii
lui Kuhn este de a spune cd el a spulberat miturile traditionale despre
stiintd, In special miturile empiriste”?. Cu alte cuvinte, pentru ca in
paginile cdrtii este justificat faptul ca intre comportamentul stiintific — adica
activitatea stiintificd propriu-zisa; ceea ce face un chimist in laborator, de
exemplu — si teoriile filosofice ale cunoasterii exista o discrepanta.” Ceea ce
a propus Kuhn prin Structura a fost ,,0 noud imagine a stiintei, o imagine ce
se deosebeste din multe puncte de vedere de cea consacratd”?. Mai mult,
lucrarea este apreciata ca una de rupturd, , 0 revolutie in Insasi istoria si
filosofia stiintei”?.

Pe scurt, ideile lui Kuhn sunt dezvoltate in jurul catorva concepte
cheie, precum: stiinta normald, paradigmd, anomalie si crizd si, desigur,
revolutie. Stiinta normala, scrie filosoful, ,,inseamnad cercetare bazatd ferm
pe una sau mai multe realizari stiintifice trecute, realizari pe care o anumita
comunitate stiintifica le recunoaste, pentru o vreme, drept baza a practicii
ei”®. De asemenea, asupra conceptului de paradigma exista, in primul
rand, discutii asupra semnificatiilor acestuia; un interpret al operei
kuhniene observand ca putem distinge, printre altele, un sens ,larg” si un
sens ,restrans”. In primul caz, ,,0 paradigma este un ansamblu de idei si de
metode care, atunci cand sunt combinate, formeaza atat o perspectiva
asupra lumii, cat si un mod de a face stiintd”*; iar sensul restrans se refera
la realizarile concrete ale respectivei stiinte, la gasirea unor exemple sau

2% Peter Godfrey-Smith, Filosofia stiintei: O introducere criticd in teoriile moderne,
traducere de Alexandru Anghel, Bucuresti, Editura Herald, 2012, p. 122.

27 Ibidem, p. 122.

28 Mircea Flonta, ,Thomas Kuhn si reorientarea istorica in filozofia stiintei”, in
Thomas S. Kuhn, Structura revolutiilor stiintifice, traducere de Radu J. Bogdan,
prefata de Mircea Flonta, Bucuresti, Humanitas, 2008, pp. 5-49, p. 6.

2 Radu J. Bogdan, ,Kuhn, traducatorul si aceasta carte”, in Thomas S. Kuhn,
Structura revolutiilor stiintifice, traducere de Radu J. Bogdan, prefata de Mircea
Flonta, Bucuresti, Humanitas, 2008, pp. 51-53, p. 51.

3 Thomas Kuhn, Op. cit., p. 72.

31 Peter Godfrey-Smith, Op. cit., p. 125.
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modele, care la randul lor au rostul de a inspira mai departe dezvoltarea
acelui domeniu stiintific2>. O observatie importantd: Godfrey-Smith
mentioneaza ca distinctia de mai sus nu a fost facuta initial de Kuhn, acesta
din urma avand in vedere, In prima instantd, paradigma in sens restrans. E
foarte simplu acum de gandit faptul ca stiinta normald este ceea ce se
petrece in ,interiorul” unei paradigme. Dar ce se intampla atunci cand o
asemenea paradigmad se prabuseste? Ce se intampld atunci cand viziunea
asupra lumii oferita de o anume paradigma nu mai satisface, In primul
rand, necesitdtile teoretice (la limita, intelectuale) ale oamenilor de stiinta?
Raspunsul este simplu: o revolutie stiintificd. De pildd, este binecunoscuta
schimbarea de paradigmd furnizatd de teoriile lui Copernic. Asadar,
trecerea de la o paradigma la alta este cea mai problematica. Cum are loc o
astfel de revolutie? Acelasi Godfrey-Smith sintetizeaza excelent ideile lui
Kuhn: ,respingerea unei paradigme se intampla numai atunci cand (1) s-a
ajuns la 0 masa critica de anomalii si (2) a aparut o paradigma rivala”3.

Prin urmare, in cadrul unei teorii stiintifice apar chestiuni care nu pot
fi rezolvate, probleme care nu isi gasesc solutia in acea ordine de principii
si idei; uneori aceste probleme sunt organizate sub forma unui puzzle si
indiferent de directia (interioara paradigmei) din care sunt abordate, nu pot
fi rezolvate. Astfel apare o crizd. Odata ce criza este impusa de necesitatile
amintite, oamenii de stiinta — dar poate cel mai corect ar fi sa-i mentiondm
pe filosofii acelei stiinte — Incep sd isi pund intrebdri cu privire la paradigma
curenta. Capacitatea de a rezolva vechea problema din vechea paradigma
pune bazele unei noi paradigme. Ins4 lucrurile nu sunt chiar atat de simple
precum ar parea la o prima vedere. De altfel, aceasta parte a teoriei
kuhniene a fost indelung contestata. Mai spunem ca ,teoria kuhniana
cuprinde doud tipuri de schimbare stiintificd care nu seamand cu ceea ce
ne-ar fi fadcut sa ne asteptam filosofii empiristi ai stiintei. Schimbarea din
interiorul stiintei normale este ordonatd si receptiva la dovezi — insa stiinta
normald functioneazd In urma incheierii controverselor asupra ideilor
fundamentale. Celalalt tip de schimbare — schimbarea revolutionara —
presupune o punere la indoiald a ideilor fundamentale, dar acestea sunt
episoade in care evaluarea ordonata a ideilor se prabuseste”.

32 [bidem, p. 125.
33 [bidem, p. 133.
3¢ [bidem, p. 145.
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O revolutie in geometrie?

Am aratat mai sus ca problema mare a geometriei euclidiene a fost
axioma a cincea a setului formulat de Euclid si ca de-a lungul istoriei unii
matematicieni au suspectat enuntul de posibilitatea demonstrarii lui.
Asadar, in aceasta privintd, am putea afirma ca odatd ce a fost demonstrat
cd printr-un punct exterior unei drepte se pot construi o infinitate de drepte
paralele cu dreapta data (cazul geometriei hiperbolice) sau niciuna (cazul
geometriei sferice), avem de-a face cu o revolutie in geometriei? Desigur, ar
fi o revolutie in sensul secund indicat mai sus, o revolutie care contesta o
idee fundamentala a geometriei euclidiene. O alta problema: putem deduce
din cele precizate ca avem in fata noastra un progres nu doar al geometriei,
ci al matematicii in general?

Sa lamurim doua chestiuni: Thomas Kuhn scrie ca ,,rezultatul muncii
creatoare inseamnd progres”®; cu alte cuvinte, pentru acesta, a progresa
intr-o stiintd tine de capacitatea de a rezolva problemele acelei stiinte, iar
solutiile acestor probleme au rolul de a fi cat mai precise in timp?. Pe de
alta parte, progresul este incomensurabil; In general, trecerea de la o
paradigma la alta o face uitatd pe cea veche; castigdm principii si idei noi
asupra stiintei (si asupra lumii), dar pierdem vechea viziune; revenim la
exemplul cu revolutia copernicand: oamenii au pierdut viziunea
geocentricd asupra lumii odatd cu aceasta. In geometrie insa odatd ficuta
trecerea catre ,noua” geometrie, geometria euclidiand nu si-a pierdut
statutul; dupa cum am amintit mai sus, exista chiar o preeminentd a
acesteia fata de geometriile neeuclidiene. Prin urmare, avem de-a face cu o
revolutie in geometrie sau nu? Interesant este faptul ca filosofii stiintei cand
vorbesc despre revolutiile din matematicdi au in vedere numaidecat
rezolutiile din secolul al XX-lea. De pildd, Ilie Parvu aratd cd ,sursa
principala a interesului pentru aspectul dinamic al cunoasterii matematice
au reprezentat-o marile revolutii din matematica secolului XX: revolutia
«structurala»,  revolutia  «categoriala», revolutia  calculatoarelor,
matematizarea cvasi-generald a stiintelor etc.”¥. $i inaintea acestora ar mai
fi, desigur, revolutia provocata discutiile asupra fundamentelor
matematicii. Richard J. Trudeau constata in prefata cartii despre revolutia

3 Thomas Kuhn, Op. cit., p. 227.

% Peter Godfrey-Smith, Op. cit., p. 152.

7 llie Parvu, Introducere in epistemologie, Bucuresti, Editura Stiintifica si
Enciclopedica, 1984, p. 255.
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geometriei ca geometria neeuclidiana, in speta geometria hiperbolica, i-a
adus pe oamenii de stiinta in ipostaza de a se intreba daca nu cumva stiinta
era ceva diferit de ceea ce crezusera ei dintotdeauna®. Desigur, pentru
acesta, aparitia geometriei neeuclidiene reprezinta intr-adevar o revolutie;
si trebuie sd precizam ca afirmatiile lui Trudeau sunt cele ale unui profesor
de matematica.

Intr-adevar, in secolul al XX-lea matematica a fost restructurata si
putem vorbi de un progres, dar revenim la intrebarea de mai sus:
geometria euclidiand inca este predata in scoli, incd sunt propuse probleme
noi in diverse reviste de specialitate etc. Cum explicam acest fapt? Michael
J. Crowe a scris in 1975 un scurt articol In care a oferit zece legi asupra
schimbarilor din matematica, provocator deopotriva pentru filosofii
matematicii cat si pentru matematicieni, impartindu-i in douad tabere. Cea
mai importanta lege din lucrarea mentionata este legea a zecea, care afirma
ca ,,in matematicd nu au loc niciodatd revolutii”*. Crowe justifica aceasta
lege prin apelul la scrierile unor diferiti matematicieni din perioade diferite,
precum J.B. Fourier, H. Hankel sau C. Truesdell. Argumentul acestuia
consta Intr-o distinctie intre doua tipuri de descoperiri: unele care, de fapt,
sunt transformadri ale vechiului domeniu de studiu, cum ar fi trasnformarea
astronomiei din ptolemaica in copernicand; si unele descoperiri care tin mai
curand de forma, adica sunt formate noi directii de cercetare, deci noi
domenii, fara a le anihila pe cele vechi — exemplul la indemana fiind cel al
geometriilor neeuclidiene®. Totusi, Crowe remarca acel ,in” din legea de
mai sus si afirma cd revolutii pot avea loc daca vorbim de nomenclatura
matematicd, de simbolism, de metamatematicd sau istoriografia
matematicii.#! Asadar, geometria hiperbolica, nu reprezinta o revolutie ,in”
matematicd; cel mult este o transformare, intr-o anumita directie, a
geometriei euclidiene, tocmai pentru faptul ca nu o anihileaza pe cea din
urma. De altfel, Crowe scrie cd teoria lui Kuhn poate fi aplicata in istoria
matematicii, dar nu ,,In” matematicd.®

38 Richard J. Trudeau, The non-Euclidean revolution, Boston, MA: Birkhauser Boston,
2001, p. viii.

% Michael J. Crowe, ,Ten ‘laws’ concerning patterns of change in the history of
mathematics”, in Historia Mathematica, Vol. 2, 1975, pp. 161-166, p. 165.

40 Jbidem, p. 165.

4 [bidem, p. 166.

« [bidem, p. 162.
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Totusi, existd destule critici aduse acestei a zecea lege a lui Crowe. De
pilda, Joseph Dauben® considera ca inovatiile radicale din matematica o
altereaza si ca desi vechea matematica ramane, aceasta nu mai este
semnificativa, trece pe o pozitie inferioard*. Mai mult, in introducerea la
cartea despre revolutiile din matematica, Donald Gillies scrie ca ne putem
plasa intr-una dintre cele doud tabere, pentru ca ar trebui sa distingem,
asadar, doud tipuri de revolutii prin analogie cu revolutiile politice: 1)
revolutia din Rusia ar trebui corelata cu ideile lui Crowe, intrucat vechea
paradigma nu este pastrata si 2) revolutia de tip franco-britanic ar trebui
corelatd cu ideile lui Dauben, intrucat vechea paradigma ramane valabila,
insa intr-un stadiu inferior®.

O altd replica la articolul lui Crowe, pornind de la Structura lui Kuhn, a
fost datd de Herbert Mehrtens. Pe scurt, conceptele fundamentale kuhniene
sunt analizate din perspectiva aplicabilitatii In matematica. Astfel,
Mehrtens aratd prin exemple din istoria matematicii modul in care
functioneaza aceasta. De pilda, acesta scrie ca postulatul al cincilea al lui
Euclid este o anomalie care a condus la geometrii noi si la rdsturnarea
metafizicii geometriei.* Totodatd, , Elementele” lui Euclid ori, dacd vrem,
modul in care acesta ,face” matematicd, reprezinta pentru Mehrtens o
paradigma exemplard?. Interesant este ca autorul concluzioneaza ca
patternurile teoriei kuhniene nu sunt intrutotul aplicabile in matematicd, dar
multe dintre conceptele amintite au un rol in istoriografia matematicii.** Cu
alte cuvinte, Mehrtens justifica in mare parte legile lui Crowe.

Karen Frangois si Jean Paul Van Bendegem conchid, in urma unei
discutii despre legile lui Crowe, ca, pe de o parte, dezbaterea despre

4 Joseph Dauben, ,Conceptual revolutions and the history ofmathematics: two
studies in the growth of knowledge”, in Gillies, Donald, (ed.), Revolutions in
Mathematics, Clarendon Press Oxford, 1992, pp. 49-71.

4 Konstantinos Nikolantonakis, ,Did we have ‘revolutions’ in mathematics?
Examples from the history of mathematics in the light of T.S. Kuhn’s historical
philosophy of science”, https://bibnum.publimath.fr/ACF/ACF08013.pdf

45 Donald, Gillies, ,Introduction”, in Gillies, Donald, (ed.), Revolutions in
Mathematics, Clarendon Press Oxford, 1992, pp. 1-14, p. 5.

4 Herbert Mehrtens, , T. S. Kuhn's theories and mathematics: a discussion paper on

A

the ‘new historiograpghy’ of mathematics”, in Historia Mathematica, Vol. 3, 1976,
pp. 297-320, p. 304.

47 [bidem, p. 309.

48 [bidem, p. 312.
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revolutiile matematice depinde In mare mdsura de semnificatia termenilor
,revolutie” si ,matematica” si nu conteaza daca reusim sau nu sa oferim un
raspuns afimativ sau negativ intrebdrii, cat timp astfel este stimulat studiul
practicilor matematice.*” Pe de altd parte, legile lui Crowe pot fi folosite
pentru a compara matematica si stiintele, cu mentiunea ca in matematica
pot fi interpretate ca fiind legate de modul in care este gandita o
demonstratie.® In sfarsit, in incercarea de a clasifica revolutiile stiintifice,
Ladislav Kvasz considerd ca geometria hiperbolica ar fi produs o ruptura
epistemicad de gradul al treilea deoarece modul in care obiectele matematice
sunt construite nu este schimbat’!; dar, adauga acesta, o astfel de ruptura
epistemicd reprezintd totusi o revolutie stiintifica.>

Concluzii si implicatii

Geometria neeuclidiana a avut si are o importanta deosebita nu numai
in istoria matematicii, dar si in istoria gandirii. Morris Klein, vorbind
despre importanta geometriei neeuclidiene, scria ca la fel ca ,teoria
heliocentrica a lui Copernic, legea gravitatiei a lui Newton sau teoria
evolutiei a lui Darwin, geometria neeuclidiand a afectat radical stiinta,
filosofia si religia”®. Odata cu geometria neeuclidiana a fost clarificata o
distinctie presupusa Intotdeauna implicita: aceea dintre un spatiu
matematic si un spatiu fizic*. Pe scurt, obisnuinta de a gandi euclidian si
verificarea , vizuald” a axiomelor sistemului de la inceputul ,Elementelor”
au oferit oamenilor iluzia ca geometria euclidiand descrie , perfect” spatiul
fizic. De aceea, ,odatd cu crearea geometriei neeuclidiene, totusi,

4 Karen Francois, Jean Paul Van Bendegem, ,Revolutions in mathematics. More
than thirty years after Crowe's ‘Ten Laws’. A new interpretation”, in Benedikt
Lowe, Thomas Miiller (eds.), Philosophy of Mathematics: Sociological Aspects and
Mathematical Practice, College Publications, London, 2010. Texts in Philosophy 11,
pp- 107-120, p. 118.

50 Ibidem, p. 119.

51 Ladislav Kvasz, ,,On classification of scientific revolutions”, in Journal for General
Philosophy of Science, Vol. 30, 1999, pp. 201-232, pp. 221-222.

52 [bidem, p. 227.

53 Morris Klein, , Geometrie si adevar”, in Viorel Barbu (coord.), Matematica si
cunoagterea stiintificd, traducere din limba engleza de Elena Mocanu, lasi, Institutul
European, 2011, pp. 115-120, p. 115.

5¢ [bidem, p. 115.
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matematicienii, oamenii de stiinta si laicii au fost obligati, in cele din urma,
sa aprecieze ca sistemele de gandire bazate pe declaratii referitoare la
spatiul fizic sunt diferite de acel spatiu fizic®.

De asemenea, importante sunt si aplicatiile ulterioare ale geometriei
neeuclidiene, cum ar fi, de exemplu, teoria relativitatii; fara a mai vorbi aici
despre disputele filosofice provocate, intr-o primd masurd asupra
fundamentelor matematicii, cat mai apoi asupra conceptului de spatiu —
mai ales asupra conceptiei kantiene asupra spatiului (si timpului)3.
Geometria neeuclidiand — in speta, cea hiperbolicd — a atras si atentia
artistilor. Bundoard, M.C. Escher a creat o intreaga serie de opere bazate pe
geometria discului Poincaré si a planului hiperbolic; printre cele mai
cunoscute opere fiind cele din seria Circle Limit.

Prin urmare, este limpede faptul ca impactul geometriei hiperbolice in
cultura stiintifica a fost unul esential. Desigur, ramane deschisd disputa,
dupa cum am incercat sa schitdim in sectiunea precedenta cu privire la
madsura In care aparitia geometriei hiperbolice a produs sau nu o revolutie
stiintificd in matematicd, unde accentul cade pe ,in”. Totusi, credem ca
putem da dreptate taberei care afirma cd, intr-adevadr, teoria kuhniana este
aplicabila progresului geometriei, dar cu acele anumite restrictii si retineri,
fiind evidente implicatiile acestei geometrii in viata de zi cu zi a oamenilor
si asupra intelegerii lumii. Cu alte cuvinte, teza formulata in introducerea
lucrarii de fata este argumentatd in doud directii: 1) in directia filosofiei
naturale, pentru ca schimbd perspectiva asupra lumii, dupa cum am zis,
dar si 2) in directia instrumentalitatii geometriei hiperbolice.
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Abstract: The text below deals with the concept of knowledge from the
perspective of constructivist realism in the interpretation given to it by
Professor Friedrich Wallner in his work Eight Lectures on Constructive
Realism. The analysis focuses especially on the first two lectures in the
mentioned work, in which the concept of scientific knowledge and that of
objectivity in scientific knowledge from the perspective of constructivist
realism are defined in extenso, and several arguments are also developed to
support the point of view that this perspective is more appropriate for
understanding the activity of knowing the realized reality by scientists than
those offered by traditional ("naive”) realism and the idealistic paradigm on
knowledge.

Keywords: constructivist realism, idealism, Friedrich Wallner.

Introducere

In cadrul stiintei moderne, tematizarea activititii de cunoastere a fost
marcatd de la bun inceput de tensiunea dintre realism si idealism. In timp
ce realismul afirmad existenta unei lumi obiective, independente de subiect,
care poate fi descoperita prin metode stiintifice riguroase, idealismul
considera ca realitatea este ”constituita” de categoriile si structurile gandirii
noastre. Constructivismul realist propune o depdsire a acestei opozitii
printr-o perspectiva noud. Conform acesteia, ceea ce numim ,realitate”
reprezintd, intr-adevar, o constructie, i.e. o formd de ordonare a experientei
noastre, asa cum sustin si adeptii perspectivei idealiste asupra cunoasterii.
in acelasi timp, aceastd pozitie nu neagd insa existenta obiectiva a lumii, asa
cum pare sd fie cazul cu punctul de vedere idealist, ci doreste in primul
rand sd mute accentul pe intelegerea faptului ca posibilitatea cunoasterii
presupune cd nu putem avea niciodatd acces la o perspectiva ,din afara”
experientei umane, la ceea ce s-ar putea numi ,perspectiva ochiului lui

1 West University of Timisoara, Romania.


https://doi.org/10.52846/afucv.v2i56.116

Analele Universitatii din Craiova. Seria Filosofie 56 (2/2025) | 81

Dumnezeu”, si ca aceastd presupunere se bazeaza pe o intelegere gresita a
ceea ce este, de fapt, cunoasterea.

Textul de mai jos trateaza conceptul de cunoastere din perspectiva
realismului constructivist in interpretarea data acestuia de profesorul
Friedrich Wallner? in lucrarea sa Opt prelegeri despre Realismul Constructiv.
Analiza se concentreazd mai ales asupra primelor doud prelegeri din
cuprinsul lucrdrii mentionate, in cadrul cdrora sunt definite in extenso
conceptul de cunoastere stiintifica si cel de obiectivitate iIn cunoasterea
stiintifica din perspectiva realismului constructivist si sunt dezvoltate, de
asemenea, mai multe argumente pentru sustinerea punctului de vedere
conform cdruia aceastd perspectiva este mai adecvata pentru intelegerea
activitatii de cunoastere a realitatii realizate de oamenii de stiinta decat cele
oferite de realismul traditional (,naiv”) si de paradigma idealistd asupra
cunoasterii.

Analiza dezvoltatd in continuare cuprinde trei parti. Dintre acestea,
primele doua cauta sd redea cat mai fidel structura argumentativa a
prelegerilor amintite, In timp ce partea a treia discuta unele obiectii
formulate in literatura de specialitate impotriva realismului constructivist.
Sectiunea de concluzii a textului este dedicata realizarii unei scurte
comparatii intre realismul constructivist si asa-numitul ,constructivism
sociologic” in acceptia lui Bruno Latour.

1. Renuntarea la intelegerea traditionald a cunoasterii stiintifice?
Epistemologia in cadrul conceptiei constructiviste

Potrivit lui Augustin, experienta timpului este vazuta ca fiind ceva de
la sine iInteles doar atata vreme cat aceasta nu este pusda sub semnul
intrebdrii®. In opinia lui Fr. Wallner, ne aflam intr-o situatie oarecum

2 Friedrich Wallner (n. 1945) a fost pana in anul 2010 profesor la catedra de filosofia
stiintei si epistemologie a Institutului de Filosofie din cadrul Universitatii din
Viena, fiind interesat, printre altele, de tematizarea problemelor filosofice ridicate
de fizica teoreticd, de filosofia limbajului in acceptia lui L. Wittgenstein, dar si de
teoria, structura si metodologia medicinei chineze traditionale. Lucrarea sa, Acht
Vorlesungen iiber den Konstruktiven Realismus, care constituie punctul de plecare al
analizei dezvoltate aici, a fost publicata in anul 1992 si a suscitat inca de la aparitia
acesteia foarte mult interes pentru comunitatea academica internationala.

3 Sfantul Augustin 2018, Confesiuni, XI, 14, editie bilingva, traducere Eugen
Munteanu, Bucuresti: Humanitas, p. 557.
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asemdndtoare atunci cand vine vorba despre tematizarea conceptului de
,realitate”, atat in cazul intelesului dat acestui termen de cunoasterea
cotidiand, cat si cazul celui dat de cunoasterea stiintifici. Ca urmare a
acestui fapt, intrebarea ,Ce este de fapt realitatea?” nu poate fi niciodata
abordatd cu succes iIn sensul incercarii de a-i oferi acesteia un raspuns
definitiv si de necontestat.

Constatarea de mai sus nu este una lipsitd de importantd, intrucat
adevarul ei ar implica, printre altele, ca scopurile unor discipline stiintifice
precum fizica sau epistemologia — definite in mod clasic drept investigatii
,orientate spre adevar sau realitate” — ar fi formulate, Intr-un anumit sens,
pe baza unei pretentii despre care stim de la bun inceput cd nu poate fi
sustinuta.

Sa ludam in considerare urmatorul rationament. Sa presupunem ca
existd ceva precum ,realitatea”, in sensul intuitiilor noastre cotidiene.
Problema care se ridica este: ,Cum este posibil sda stim ce anume este
aceastd realitate?” Sa presupunem mai departe ca o asemenea cunoastere
este facuta posibild cu ajutorul aparatului nostru senzorial. Cu alte cuvinte,
sd sustinem cd, asa cum o facem de obicei, experimentam realitatea cu
ajutorul organelor noastre de simt si prin prelucrarea informatiei
inregistrate realizata la nivelul analizatorilor de la nivelul cortexului
cerebral. Cu privire la intrebarea privind cunoasterea realitatii formulata in
modul de mai sus se poate observa insd ca, de la bun inceput, aceasta
introduce doua concepte distincte ale realitatii. Conditia de posibilitate a
cunoasterii presupune, pe de o parte, existenta unui subiect cunoscator si,
pe de alta parte, a unui obiect de cunoscut. in felul acesta, Intrebarea ,,Ce
este realitatea?” presupune, in chiar formularea acesteia, existenta unei
relatii intre un subiect (cel care cunoaste) si un obiect (cel cunoscut). Astfel,
problema poate reformulata dupa cum urmeaza: ,,Cum este posibil pentru
un subiect sa cunoascd ceva (ca obiect)?” sau, altfel spus: ,Cum poate
cineva fi sigur ca ceea ce observa la obiectul cercetat este, in realitate, exact
asa cum il percepe?” Formulatd astfel, intrebarea ne conduce deja intr-un
prim impas filosofic. Se pare, asadar, ca nu exista ceva de felul unui acces
direct la realitate. Sau, mai corect spus, ca nu exista, pentru niciun individ,
posibilitatea de a afirma ca un asemenea acces direct la realitate existd sau
nu. Chiar daca cineva l-ar avea, el nu ar putea oferi niciodata o justificare
convingdtoare pentru aceasta afirmatie. Asa cum spunea Descartes, s-ar
putea ca respectiva persoana sa viseze in permanenta, chiar si atunci cand
ea crede cd are un acces direct la realitate, sau atunci cand crede ca poate
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oferi o justificare pentru aceasta afirmatie. Sau, asa cum argumenteaza Fr.
Wallner:

»[...] entweder ist das, was wir <Erkenntnis der Wirklichkeit> nennen, bereits
mit der Wirklichkeit identisch, dann wird nicht verstandlich, was daran
Erkenntnis ist, dann ist es einfach Wirklichkeit; oder ist es die Wirklichkeit da,
und dann komme ich zur Erkenntnis der Wirklichkeit, und die Wirklichkeit
ist Objekt der Erkenntnis, dann wird unklar, mit welchem Recht ich behaupte,
dass die Verfahrensweisen, die ich zur Erkenntnis anwende, tatsachlich zur
Erkenntnis der Wirklichkeit fithren, und nicht zu etwas Anderem.”* (Wallner
1992:16)

Dacd intelegem cunoasterea ca pe o reflectare a realitdtii, presupunem
implicit cd ,ceea ce este cunoastere este, intr-un anumit sens, ceva real —
ceva care exista chiar si atunci cand omul care cunoaste nu existda”. (Wallner
1992:11). Aceasta idee presupune insa indeplinirea unei conditii, anume
aceea cd Intre cunoastere si realitate exista un raport de izomorfie — ceea ce,
de fapt, reprezintd tocmai chestiunea aflata in discutie. Din aceste motive,
in opinia lui Wallner, se poate sustine cad ceea ce s-a Inteles in mod clasic
prin ,epistemologie” nu este altceva decat o intreprindere gresitd, deoarece
aceasta reprezintd incercarea de a ,fundamenta cunoasterea fard a o
presupune”, sau, asa cum Hegel afirma cu ironie, incercarea de a ,invata sa
inoti fara a intra in apa.” (Wallner 1992:11) lar daca presupunem deja
cunoasterea, cum am mai putea revendica o Intemeiere a acesteia?

Ca o scurtd parantezd, trebuie mentionat ca pozitia realistd cu privire la
concepte precum ,realitate”, ,adevar”, ,entitati teoretice” s.a.m.d. este, in
special in cadrul stiintelor naturii si al filosofiei stiintei, pozitia care este
adoptata In mod obisnuit de marea majoritate a savantilor si teoreticienilor
stiintei. Totusi, pozitiile non-realiste primesc astazi din ce In ce mai multa
atentie atat In cadrul filosofiei stiintei, cat si in cadrul activitatii stiintifice
propriu-zise, iar dezbaterea dintre acestea si realisti este cea care anima in
mod deosebit discutiile actuale din acest domeniu de cercetare.

4 ,[...] Fie ceea ce numim «cunoasterea realitatii» este deja identic cu realitatea
insasi, caz In care nu mai este limpede ce ar mai fi aici de cunoscut — [caci — p.m.]
atunci avem pur si simplu realitatea; fie realitatea exista independent, iar eu ajung
sd o cunosc ca obiect al cunoasterii, caz In care devine neclar cu ce drept pot eu
sustine cd procedeele mele de cunoastere conduc, Intr-adevar, la cunoasterea
realitatii, si nu la altceva.” (traducerea mea)
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O alternativa la paradigma de intelegere a epistemologiei prezentata
mai sus este ceea ce profesorul Wallner, in cadrul acestor opt prelegeri,
numeste prin termenul ,realism constructivist”. Prin acest concept, el
defineste o viziune conform cdreia epistemologia este o constructie umana,
in cadrul careia

,[...] der Anspruch der Normativitat und der Deskriptivitdt [der so genannten
Wirklichkeit — n.m.] aufgegeben wird, d.h., es geht hier zu zeigen, wie unsere
Einsichten sich al solche ausweisen konnen, ohne dass wir dazu die
vorgegebene Wirklichkeit und die allgemeine Verbindlichkeit in Anspruch
nehmen.” 3(Wallner 1992:12)

Se pare ca avem, asadar, o noua modalitate, neconventionald, de a privi
problemele si temele centrale ale epistemologiei si filosofiei stiintei. Ipoteza
pe care se sprijind aceastd noua conceptie teoretica poate fi redata, in
cuvintele lui Ernst von Glasersfeld, dupa cum urmeaza:

»[Al]lles Wissen, wie immer man es auch definieren mag, existiert nur in den
Kopfen von Menschen und das denkende Subjekt kann sein Wissen nur auf
der Grundlage eigener Erfahrung konstruieren. Was wir aus unserer
Erfahrung machen, das allein bildet die Welt, in der wir bewusst leben. Sie
(die Welt) kann in vielfdltiger Weise aufgeteilt werden, in Dinge, Personen,
Mitmenschen usw., doch alle Arten der Erfahrung sind und bleiben subjektiv.
Auch wenn ich gute Griinde dafiir angeben kann, dass meine Erfahrung der
deinen nicht ganz undhnlich ist, habe ich keinerlei Moglichkeit zu priifen, ob
sie identisch sind“6. (Von Glasersfeld 1997:83).

5 ,[...] In cadrul cdreia se renunta la pretentia de normativitate si de descriptivitate
[a asa-numitei realitati — n.m.], adicd este vorba de a ardta cum pot fi justificate
perspectivele noastre [epistemice — n.m.] ca atare, fard a invoca o anumita realitate
datd si obligativitatea noastrd de a adera la aceasta presupozitie universala.”
(traducerea mea)

6 ,,Oricum ar fi definitd, Intreaga cunoastere exista doar in mintea oamenilor, iar
subiectul ganditor nu 1si poate construi cunoasterea decat pe baza propriei
experiente. Lumea este ceea ce facem atunci cand realizam experientele pe care le
avem, iar acestea singure constituie lumea n care traim ca fiinte constiente. Aceasta
lume poate fi impartita In multiple feluri — in lucruri, persoane, semeni etc. — dar
toate tipurile de experientd raman si vor ramane subiective. Chiar daca pot oferi
motive Intemeiate pentru a afirma ca experienta mea nu este foarte diferitd de a ta,
nu am nicio posibilitate de a verifica daca ele sunt identice.” (traducerea mea)
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In legiturd cu citatul de mai sus, se impun doud precizari: mai intai,
Wallner, in cadrul conceptiei dezvoltate de acesta, vorbeste despre un
realism constructivist, si nu despre un constructivism radical, asa cum o
face E. von Glasersfeld. in al doilea rand, Wallner considera ci pozitia
constructivismului radical — cel putin in formularea data acestuia de H.
Maturana, care afirmd, de pildd, cd: ,,dacd nu descriem, atunci construim” —
este ,,0 pozitie extrema si naiva”. (Vezi Wallner 1992:83). In acest sens,
Wallner isi dezvoltd pozitia teoretica pornind de la, si, totodata, depasind
conceptia lui Maturana. Cu toate acestea, nu este pe deplin clar daca
Wallner ar evalua citatul din Glasersfeld in acelasi sens cu interpretarea pe
care o face pozitiei lui Maturana. Pentru o eventuala clarificare se poate lua
in considerare si urmdtoarea descriere pe care Wallner, intr-o discutie avuta
cu profesorul vienez de fizica cuantica, H.Pietschmann, o face propriei
pozitii:

»,Das Konzept von Erkenntniswelt, das ich vorschlage, steht zwar in einer

Beziehung zur Umwelt insofern, als die Umwelt Welt ist, in der wir leben und

wir es sind, die Erkenntnis konstruieren. Diese Beziehung zur Umwelt ist also

eine, die {iber den Menschen geht. Sie ist keine Beziehung zur Umwelt, die
direkt ist, die beriicksichtigen muss, dass einer diese Erkenntniswelt
konstruiert, dass die Erkenntniswelt gemacht ist. ... [es] wird in diesem

Konzept nicht mehr aus dem Horizont der Umwelt argumentiert, sondern aus

dem Horizont des handelnden Menschen. Insofern ist diese Position ein

Konstruktivismus, als es um das Handeln geht, und zugleich ein Realismus,

da nicht bezweifelt wird, dass es eine Welt gibt. Ich nenne diese Position
darum Konstruktiver Realismus.”” (Wallner 1992:84)

Daca privim stiinta prin ,,ochelarii” constructivismului, devine evident
ca singura descriere validd a activitdtii de cunoastere realizata de
cercetdtori este urmatoarea: omul de stiinta nu descrie si nici nu poate

7 ”Conceptul de lume a cunoasterii pe care il propun se afld intr-o relatie cu mediul
inconjurdtor in mdsura in care acesta este lumea in care trdim, iar noi suntem cei
care construim cunoasterea. Aceasta relatie cu mediul trece, asadar, prin om. Nu
este o relatie directd, ci una care trebuie sd tina cont de faptul ca cineva construieste
aceasta lume a cunoasterii, ca ea este facuta. (...) Prin acest concept nu se mai
argumenteaza din perspectiva mediului, ci din perspectiva omului care actioneaza.
In aceasta privintd, pozitia mea este una constructivistd, pentru cd pune accent pe
actiune, si totodatd realistd, pentru ca nu neagd existenta unei lumi. Tocmai de
aceea o numesc realism constructivist.” (traducerea mea)
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descrie o realitate ,adevdrata”, ,externa”, ,datd in sine”, ci, mai degraba,
,prin instrumentele si transformarile sale teoretice, el produce o realitate.”
(Vezi Wallner 1992:13). Aceasta inseamnd ca fizicienii, de pilda, in
perspectiva constructivistd, nu descriu un aspect al realitdtii atunci cand
analizeazd un anumit fenomen cercetat prin intermediul camerei cu aburi,
ci, mai degrabd, fragmenteaza realitatea intr-un mod prin care apare ceva
ce, in conditii normale, nu ar putea fi observat.

Prin prisma consideratiilor de mai sus, separatia clasica intre o lume
obiectiva, exterioard, si lumea conceptelor prin care oamenii de stiinta isi
ordoneaza lumea este privita de teoreticianul constructivist drept o viziune
naiva, demodata si confuza, o viziune care , pe termen lung va ruina stiinta,
intrucat ii submineazi valoarea formativ.” (Wallner 1992:12). In schimb,
valoarea formativa a conceptiei constructiviste ar consta tocmai in faptul ca
ea accentueazd importanta si inevitabilitatea actiunii si deciziei umane in
stiinta — idee pentru care exista deja o fundamentare teoretic solida prin
teza Duhem-Quine privind subdeterminarea teoriilor stiintifice si ca
urmare a cercetdrilor realizate In cadrul sociologiei cunoasterii stiintifice
care aratd ca discriminarea facuta de oamenii de stiintda intre teoriile
stiintifice bune si cele slabe nu poate fi justificata niciodata exclusiv pe baza
de observatii sau predictii empirice®.

Este important de subliniat ca perspectiva constructivista de concepere
a realitatii se deosebeste clar de celelalte doud conceptii amintite mai sus.
Astfel, spre deosebire de W. Quine care, pornind de la teza subdetermindrii
teoriilor stiintifice, ajungea la o forma de scepticism privind posibilitatea de
a cunoaste realitatea, respectiv de tezele sustinute de unii sociologi ai
cunoasterii stiintifice precum David Bloor, Barry Barnes, H. M. Collins s.a.,
care afirmau cd realitatea poate fi cunoscuta doar relativ la un anumit
context, realismul constructivist sustine ca nu exista o realitate
independentd de capacitatea noastra de cunoastere intrucat tot ceea ce
putem recunoaste drept realitate include, inevitabil, perspectiva umana.
Din aceastd cauzd, distinctia clasicd intre stiinta aplicatd si stiinta pura

8 Este vorba de cercetarile dezvoltate de o serie de autori precum D. Bloor, Barry
Barnes, Harry Collins s.a. incd de la inceputul anilor 80’, grupati in jurul Scolii din
Edinburgh si la care literatura de specialitate face referire prin sintagma ”Sociology
of Scientific Knowledge” (SSK). O introducere extrem de concisd cu privire la
tezele centrale ale SSK poate fi consultata In Persu 2021.
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devine una artificiald, deoarece o teorie a stiintei din , perspectiva ochiului
lui Dumnezeu” nu este un concept inteligibil.

Se ridica aici o Intrebare fireasca: De ce aceasta pozitie teoretica nu
echivaleazd, totusi, cu o forma de solipsism? Posibil rdspuns: Pentru ca
realistul constructivist nu neaga existenta unei realitati ,obiective”,
materiale sau biologice. El doreste, insa, sa clarifice cd , ceea ce construim
noi ca realitate este altceva decat realitatea materiald sau cea biologica.
Aceasta din urma este cea in cadrul careia viata este posibila.”(Wallner
1992:17) In lucrarea discutati aici, Wallner face referire la realitatea
construita, respectiv la lumea cunoasterii prin termenul ,realitate”
(Realitit), iar pentru a se referi la lumea biologica foloseste sintagma
,realitate de fapt” (Wirklichkeit). (Vezi Wallner 1992:81, nota de subsol).
Pornind de la aceasta distinctie, ,realitatea” este lumea construitd, iar
,realitatea de fapt” este, ca sda spunem asa, lumea dincolo de constructie.

2. Interdisciplinaritatea ca problema pentru epistemologia clasica.
Noi forme de interdisciplinaritate

O altd problema care pare sa fie mai bine inteleasd in cadrul conceptiei
constructiviste decat in cadrul filosofiei traditionale a stiintei este asa-
numita problemd a interdisciplinaritatii. Pe scurt, problema constd in a
explica cum este posibila argumentarea interdisciplinara. Ce inseamna
argumentare interdisciplinara? In primul rand, pentru un om de stiints,
aceasta presupune disponibilitatea de a-si pune sub semnul iIntrebdrii
propria metoda de cercetare. In raport cu aceastd sarcind, conceptia clasic
a teoriei stiintei pune cercetdtorul in fata urmatoarei dileme: , Fie stapanesc
metoda mea in calitate de om de stiinta, si atunci nu am niciun motiv sa ma
indoiesc de ea si de rezultatele obtinute prin intermediul ei, fie nu o
stdpanesc, caz In care sunt un diletant.” (Wallner 1992:14). Din aceasta
perspectivad, pare ca teoria clasica a stiintei nu permite, totusi, posibilitatea
argumentdrii interdisciplinare.

Un al doilea aspect problematic pentru epistemologia si teoria clasica a
stiintei este reprezentat de faptul ca savantul clasic (realistul) tinde sa
inteleaga activitatea interdisciplinarda de cercetare ca pe o forma de
intelegere mai generald, ceea ce reintroduce exact intrebarea de la care se
plecase: ,Cum este posibil3, de fapt, interdisciplinaritatea?” In locul acestei
viziuni, Wallner propune sd intelegem interdisciplinaritatea stiintifica drept
,intrarea Intr-un spatiu comun”. in opinia sa, aceasta este singura
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modalitate care ne da posibilitatea ,sda iIntelegem mai bine propria
disciplind, primind intrebari care, in mod normal, nu ar putea fi tratate in
cadrul acesteia.” (Wallner 1992:15) Acest procedeu teoretic este denumit de
Wallner ,instrdinare” (Verfremdung) sau ,strategia instrdindrii”. Din acest
punct de vedere, realismul constructivist ar putea fi inteles ca o forma de
,Anstrdinare stiintificd”. In legaturd cu aceastd idee, Wallner adauga teza
potrivit cdreia: ,,cea mai semnificativd forma istorica de instrainare este, de
altfel, filosofia.” (Wallner 1992:18)

Procedura instrdindrii are in vedere faptul cd intelegerea clasica a
interdisciplinaritatii stiintifice nu permite o punere reald sub semnul
intrebarii a metodelor utilizate, deoarece obiectivele cercetdrii si, implicit,
metodele sunt prestabilite. Scopul principal al interdisciplinaritatii clasice
este acela de a oferi o ,viziune asupra lumii ca intreg”, ceea ce, din
perspectivd constructivistd este, in principiu, imposibil. In privinta
pretentiei unei interdisciplinaritati universalizante, apare imediat
intrebarea: ,,Cu ce metode ar trebui sa fie aceasta realizata?” Problema
consta aici In faptul cd alegerea unei metode exclude deja utilizarea altei
metode posibile. Prin urmare, nu poate exista o justificare impartiala care
sa sustina alegerea unei anumite metodologii de cercetare, ceea ce
inseamna ca in cazul fiecarei investigatii stiintifice exista o asa-numita
,disciplind conducatoare”, care ,determina intotdeauna tipul de intrebare,
modul de evaluare a intrebdrilor si chiar caracterul raspunsurilor.”
(Wallner 1992:23) Astfel, pretentia unei cunoasteri universale prin
depadsirea granitelor disciplinare devine neplauzibila si inseldtoare.

Aceeasi circularitate apare si atunci cand se incearca justificarea
alegerii metodei din perspectiva instrumentalistd. In opozitie cu aceastd
abordare, Wallner propune, dupd cum s-a spus, metoda instrainarii sau a
,interdisciplinaritatii instrainante” care, In opinia sa, ar trebui sa ofere
savantului instrumentul necesar pentru a intelege cum poate reflecta
asupra propriei activitati stiintifice. Procedura teoretica a instrdindrii
consta, potrivit lui Wallner, in faptul ca:

,[...] wir den Wissenschaftler veranlassen, seine Aussagen, seine Satzsysteme,
die eine Theorie ausmachen, in einen Kontext zu stellen, der dieser Theorie
fremd ist. Viele Aussagen werden als unsinnig erscheinen, aber auf diese
Weise ist es doch moglich, durch mehrmaliges Probieren und Variiren
nacheinander Kontexte zu finden, welche bestimmte Strukturen dieser
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Satzsysteme einsichtig machen, welche vorher nicht einsichtig waren.”?
(Wallner 1992:26)

Aceastd formd de interdisciplinaritate este distinctd de ceea ce se
numeste ,interdisciplinaritate explicativd”, inteleasa ca ,explicarea unei
stiinte prin metodele altei stiinte”; sau, altfel spus, , transformarea modului
de lucru al unei discipline in obiect al alteia.” (Wallner 1992:27) Un
exemplu tipic pentru aceasta forma este dat de explicatiile sociologice. De
ce nu ar fi aceasta o interdisciplinaritate autentici? In primul rand, pentru
cd ,aplicarea metodei sociologice asupra unei alte stiinte nu atinge obiectul
de cercetare al fizicianului, de pildd, ci doar comportamentul fizicianului
insusi”. (Wallner 1992:28) Cu alte cuvinte, metoda sociologica are un alt
obiect decat cel al fizicii. In felul acesta, investigatia sociologici ramane in
propriul sdu domeniu si, prin urmare, nu poate justifica aplicarea metodei
sale la alte discipline. Mai mult, explicatiile sociologice sunt afectate
inevitabil de o anumitd circularitate datorita principiului reflexivitatii care
pretinde ca acestea trebuie, la randul lor, sd poata fi explicate sociologic.

Obiectiile de mai sus nu par sa se aplice interdisciplinaritatii de tip
instrdinare. Motivul este cd aceastd forma de interdisciplinaritate nu mai
revendica universalitate, In sensul unei depasiri a tuturor granitelor
disciplinare sau obtinerii unei perspective generale asupra realitatii.
Cercetarea stiintifica interdisciplinara inteleasd in maniera constructivista
vizeazd doar ,iIncurajarea cercetdtorului sa-si restructureze domeniul de
studiu folosind un inventar metodologic complet diferit, pentru ca apoi sa
revind la propriile metode si sd vada dacd s-a schimbat ceva In modul in
care 1si evalueazd alegerea metodologica si formularea intrebarilor.”
(Wallner 1992:28) In acest fel, savantul ar putea observa in ce masurd
posibilitatile si limitele propriei metode constrang structura activitatii sale
stiintifice.

9 ,[...] noi 1l determindm pe omul de stiinta sa isi plaseze afirmatiile, sistemele de
propozitii care alcdtuiesc o teorie, intr-un context strain acestei teorii. [Ca urmare a
acestui demers — n.m.] multe afirmatii vor parea lipsite de sens, dar in felul acesta
este posibil sa gdsim, prin incercdri si variatii succesive, contexte care sa faca
inteligibile anumite structuri ale respectivelor sisteme de propozitii, structuri care
anterior nu erau vizibile.” (traducerea mea)
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3. Posibile obiectii impotriva perspectivei constructiviste

Se obiecteaza adesea cd perspectiva constructivistd asupra cunoasterii
nu poate fi falsificatd.!* In acest sens, i se reproseaza constructivismului ca
ar fi , 0 teorie imperiald” care , recunoaste drept teren argumentativ legitim
doar propria teorie a stiintei”"'. Raspunsul lui Wallner in legdtura cu
aceastd obiectie: Corect; dar, In acelasi timp, aceeasi obiectie poate fi
formulata si impotriva realistilor:

,Bs [Konstruktivismus] ist ein dhnliches Muster wie beim Solipsismus: wenn
man sich darauf einldfit, so hat man seine Argumentationsstruktur, aus der
man nicht herauskommt. Aus diesen methodologischen Griinden lafsit er sich
nicht widerlegen. Eine &dhnliche Argumentationsstruktur haben wir dann,
wenn man sich einlafst auf das ,,Noch-Nicht” der naturwissenschaftlichen
Entdeckungen. Das sieht man heute in den Auseinandersetzungen in der
Cognitive Science: wenn ich mich darauf einlasse, gegeniiber einer strikten
Inteligenztechnologie anzugeben, was mit den Inteligenztechnologien bis dato
nicht gemacht werden kann, so habe ich mich schon ausgeliefert. So habe ich
das so definiert, dass die nédchste oder {iberndchste Computergeneration es
zumindest prinzipiell beherrschen kénnte.”1? (Wallner 1992:82)

O alta obiectie ar fi aceea conform careia constructivismul neaga
existenta unei lumi reale'®. Acest contraargument se bazeazd, in opinia mea,
pe o neintelegere. Asa cum s-a sugerat de mai multe ori pe parcursul
acestei scurte expuneri, constructivismul nu doreste sa afirme ceva de felul

10 Vezi Wallner 1992, discutia dintre F. Wallner si H. Pietschmann redatd in Anexa
1 (pp. 81-82).

11 Cf. Stefan Frerics, Homepage ”Grundlagen des erkenntnistheoretischen
Konstruktivismus” (http://www.stefre.de/html/konstruktivismus.html)

12 [Constructivismul] urmeazad un tipar asemanator cu solipsismul: odata ce ai

acceptat cadrul sau teoretic, intri intr-o structurd argumentativd din care nu mai
poti iesi. Din aceste considerente metodologice, el nu poate fi falsificat. O structura
argumentativa similard Intalnim atunci cand acceptdm ideea de «incd—nu» in
legdtura cu descoperirile stiintelor naturii. Acest lucru se vede astdzi in dezbaterile
din cadrul stiintelor cognitive: dacd accept, In raport cu o tehnologie stricta a
inteligentei, sa precizez ceea ce tehnologiile inteligentei nu pot face pana la
momentul prezent, m-am plasat deja intr-o pozitie vulnerabila. Am definit
lucrurile intr-un asemenea fel Incat urmatoarea sau chiar penultima generatie de
calculatoare ar putea, cel putin In principiu, sd stdpaneascd aceste sarcini.”
(traducerea mea)

13 Cf. Stefan Frerics, Ibidem.
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obiectiei de mai sus. Daca constructivismul considera reprezentdrile
noastre despre lume drept constructii, aceasta nu echivaleazd, totusi, cu
negarea existentei unei lumi ,reale”, efective. Teza sustinuta de realistul
constructivist se rezuma mai degraba la a afirma doar cd noi nu putem fi
niciodata siguri, in mod principial, cu privire la cum este ,intr-adevar”
lumea ,reald” si cd nu este posibilda nicio cunoastere din perspectiva
,persoanei a treia”. In schimb, trebuie sd examindm daca »[...] o anumita
constructie cognitiva este coerenta in contextul omului care actioneaza,
criteriile fiind stabilite de catre acesta insusi”. (Wallner 1992:84)

In stransi legaturd cu obiectia de mai sus, o altd critica adusa
perspectivei constructiviste asupra cunoasterii afirma ca aceasta este
autocontradictorie intrucat, pe de o parte, ea sustine cd ideea de realitate
este ceva eronat, iar pe de altd parte, aceasta afirma ca nu aduce in discutie
negarea existentei lumii. Aceasta obiectie poate fi inldturatd dacd se ia in
considerare faptul ca aici este vorba, totusi, de doud concepte diferite: Pe de
o parte, ideea observarii lumii dintr-o perspectiva universald si neutra —
posibilitate pe care constructivistul o respinge in mod hotarat; pe de alta
parte, lumea din perspectiva observatorului sau a celui care actioneaza.
Explicatia devine si mai clard daca tinem seama de distinctia conceptuala
propusa de Wallner intre ,realitate” si ,realitate efectiva” (in ger.
”"Wirklichkeit” vs. “Realitat”) amintita mai sus.

In loc de concluzie

In urma analizei prezentate aici, din perspectiva conceptiei
constructiviste, in cadrul stiintei nu este vorba despre descoperirea, ci mai
degraba despre constructia a ceea ce numim fapte stiintifice. Din acest
punct de vedere, teoriile stiintifice trebuie sa fie intelese ca ansambluri de
enunturi, dintre care unele devin , fapte”.

La prima vedere, ideea de mai sus ar putea fi interpretata ca
reprezentand o Intoarcere la idealism. In realitate, lucrurile nu stau asa. Pe
ce se sustine plauzibilitatea acestei teze? Ce anume transformd, asadar, un
enunt intr-un fapt? Indicii importante pentru un raspuns la aceasta
intrebare gasim, de exemplu, in studiul realizat de Bruno Latour impreuna
cu Steve Woolgar in lucrarea acestora Laboratory Life (1979)'. Pe scurt, teza
sustinutd de B. Latour in aceastd lucrare are la baza evidenta faptului ca

14 Bruno Latour, Steve Woolgar 1979, Laboratory Life, Princeton University Press.
Ch. 3 , The Construction of a Fact: The Case of TRF(H)”, pp. 85-129.
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existenta oricdrei entitati presupune existenta anumitor criterii de
identificare. Cu alte cuvinte, pentru ca ceva sa existe, trebuie sa dispunem
dinainte de anumite criterii ale existentei. Abia prin aceste criterii apare / se
constituie existenta. Demersul invers nu este posibil: Nu putem descoperi
niciodata ceva de felul unor entitdti preexistente, ci, intr-un anumit sens,
noi le construim pe acestea ca entitdti existente. Aceasta idee este sugerata
inclusiv de etimologia cuvantului , fapt”: factum (din lat. facere, ,,a face”).

In treacit fie spus, inclusiv in limba germani existd o etimologie
similara: , Tatsache” (din Tat — actiune, si Sache — lucru. Ca o observatie
secundard, poate ca este util sa amintim aici si ideea lui M. Heidegger,
conform cdreia gandirea Insasi Inseamnd mestesug (Handwerk)'s, cu alte
cuvinte, a gandi ceva inseamna a ,,construi / face” acel ceva.

Revenind la conceptia lui B. Latour, acesta afirma ca in orice teorie
stiintifica existd mai multe tipuri de enunturi. Intre acestea, exista enunturi
care nu constituie fapte, ci mai curand afirmatii ipotetice: presupuneri,
speculatii, enunturi legate de anumite date inregistrate sau de lipsa
acestora, modalitati generale exprimate prin sintagme de felul ,se
considera, in general, ci...”, etc. In acelasi timp, existd, ins3, si enunturi care
corespund faptelor sau, mai exact, care par sda corespundd unor fapte.
Unele dintre acestea ajung in manuale. Altele sunt luate ca reprezentand
evidente, i.e. ca si cum ar corespunde, In mod evident, anumitor fapte.
Inteles astfel, un fapt stiintific nu este nimic altceva decat ,,un enunt lipsit
de modalitate [...] si fara urma de autor”. (Latour & Woolgar 1979: 83).

In calitate de criterii pentru transformarea unui enunt intr-un fapt,
B.Latour propune urmatoarele cerinte:

- atemporalitatea (care face ca un enunt sa fie valabil fard o anumita
referintd temporald);

- impersonalitatea (care face ca un enunt sa fie valabil fara trimitere la un
anumit autor);

- complexitatea (care face ca un enunt sa fie valabil ca parte a unui sistem
mai larg de enunturi).

Merita mentionat aici, pe scurt, si volumul lui N. Goodman, Ways of
Worldmaking'®, in care apare sintagma acestuia "We Are Making the Stars”

15 Martin Heidegger 1995, Originea operei de artd, traducere de Thomas Kleininger si
Gabriel Liiceanu, Bucuresti: Humanitas, p. 38.

16 N. Goodman 1978, Ways of Worldmaking, Indianapolis: Hackett Publishing
Company.
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devenita, intre timp, celebrd, a cdrui argumentatie merge intr-o directie
asemdnatoare cu pozitia lui B. Latour. Una dintre ipotezele centrale ale
cartii lui N. Goodman este ca acele criterii dupa care, de exemplu,
clasificam constelatiile depind exclusiv de noi. Din acest punct de vedere,
Goodman pare ca ar sustine si el, asemeni lui B. Latour, ca noi suntem de
fiecare data aceia care, Intr-un anumit sens, ,facem/construim”
constelatiile. Grupdrile de stele nu sunt fapte care exista in lume si pe care
sa le descoperim, ci sunt, mai degraba, constructii realizate de noi.

Schitatd pe baza unor consideratii ca cele de mai sus, pozitia aparata de
constructivisti pare sa constituie, intr-adevar, o a treia cale intre realism
(convingerea cd exista fapte obiective in lume) si idealism (teza ca toate
faptele se afld doar in imaginatia noastrd), care reuseste sd rdaspunda
multora dintre obiectiile ridicate fata de cele doua perspective concurente,
pastrand, totodatd, virtutile explicative ale fiecireia dintre acestea. In felul
acesta, realismul constructivist conceput si dezvoltat de F. Wallner se
prezintd ca fiind un model teoretic ,dincolo de alternativa universalism-
relativism”, ce propune o schimbare de paradigma care ne va face sa
intelegem existenta si cunoasterea faptelor stiintifice (i.e. a faptelor facute
cunoscute prin munca oamenilor de stiintd) ca fiind inseparabil legate de
activitdtile umane, renuntand, astfel, la tendinta sustinuta mai degraba pe
baza unor intuitii necritice conform cdrora cunostintele facilitate de
cunoasterea stiintifici ar fi despre ceva de felul unor fapte obiective,
descoperite de oamenii de stiintd in lumea din afara noastrd, in sensul ca
existenta acestora ar fi datd din ceea ce am numi , perspectiva ochiului lui
Dumnezeu”.
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Abstract: In this paper, I investigate the principle of sufficient reason
through the lens of the relationship between the formal validity of
reasoning and the truth expressed through language. The analysis reveals
the interdependence between formal consistency, semantic adequacy, and
fidelity to factual reality. Starting from the premises of Leibniz and
Wittgenstein, I argue that logical formalization, although essential for the
soundness of reasoning, does not fully capture the meaning of judgments.
Thus, reasoning becomes more than an exercise in formal validity, and it
constitutes a genuine process of cognitive hygiene that safeguards inner
freedom and enhances intellectual responsibility. The outcome of this inquiry
leads to the hypothesis that rational truth entails mediation between logical
form, linguistic meaning, and the factual reality expressed through language.

Keywords: cognitive error, principle of sufficient reason, formal validity,
meaning, significance, truth, paralogisms, causality, modus ponens,
modus tollens.

1. Introducere

Principiul ratiunii suficiente ocupa un loc esential in arhitectura
gandirii logice si in constituirea cunoasterii rationale. De la Leibniz la
gandirea contemporand, acesta a avut valoare axiomaticd in ordinea logica
si chiar in coerenta internd a ,lumii” rationale. Principiul ratiunii suficiente
constituie chiar un imperativ al gandirii. Pe baza acestuia se intemeiaza o
gandire corecta, cu rationamente valide.

Dupa considerentele lui Leibniz, rationamentele noastre se fondeaza
pe doud mari principii, anume: ,principiul contradictiei, conform caruia
din doua propozitii contradictorii una este adevaratd, iar cealaltd este falsa;
celdlalt principiu este principiul ratiunii suficiente, ne spune cd nu se

1"Stefan cel Mare" University of Suceava, Romania.
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intampla nimic fara sa existe o cauza sau madcar o ratiune suficienta”? care,
”desi de cele mai multe ori ratiunile suficiente nu ne sunt indeajuns de bine
cunoscute, nu incetdm sa prevedem ca exista”?. Astfel, credem cd un
rationament este nevalid daca din propozitiile ce-l compun nu se poate
distinge si ratiunea suficienta pe baza cdruia se fondeaza, adica daca acesta
prezinta o interdependentd intre valoarea logica a conditiei si cea a
consecintei. Prin urmare, dacd distingem un temei satisfacator sau o ratiune
suficientd, putem accepta sau nu o inferenta propozitionala.

Cu toate acestea, aplicarea analiticd a acestui principiu ridicad o serie de
dificultati legate de wvaliditatea formala si adevarul intelesului.
Formalizarea nu pastreaza intotdeauna sensul initial, iar aceasta tensiune
dintre forma si semnificatie marcheaza si limitele logicii ca instrument
universal al adevarului. De aceea, In aceasta lucrare propun o analiza a
principiului ratiunii suficiente din perspectiva interdependentei dintre
logica, limbaj si realitate.

In cele ce urmeaz3, voi urmdri si scot in evidents faptul ci o rationare
corecta presupune o fidelitate atat fata de coerenta formala, cat si fatda de
adecvarea semanticd, de unde si ipoteza de bazad a prezentei argumentari,
anume ca: adevarul rational este constituit printr-o mediere constanta intre
coerenta formald, adecvarea semantica si corespondenta factuala.

Pentru atingerea obiectivului principal voi face atat o analiza formala
prin aplicarea principiilor logicii propozitionale si a distinctiei dintre
conditie necesara si suficientd (In spiritul teoriei clasice), cat si una
hermeneutica. Aceasta din urmd, consider ca este necesara pentru a evalua
si modul in care sensul lingvistic influenteaza validitatea rationamentului,
dar si pentru a corela forma logica cu intentia semanticd. De asemenea, voi
face o criticd a erorilor cognitive ce se bazeaza atat pe teoriile psihologice
ale rationamentului, cat si pe cele ale gandirii critice. Pe scurt, abordarea va
fi una de tip integrativ si voi Incerca sda aduc impreund dimensiunea logic-
formald cu cea semantica, iar asta cu scopul de a prezenta o perspectiva
unitara asupra procesului rational. Aceasta strategie Imi va permite sa fac
trecerea de la nivelul formal al inferentei, la nivelul de semnificatie si,

2 Gottfried Wilhelm Leibniz, Eseuri de Teodicee - Asupra bundtatii lui Dumnezeu, a
libertdtii omului si a originii raului. Trad. Diana Mordrasu si Ingrid Ilinca, lasi,
Editura Polirom, 1997, p. 110.

3 Ibidem, p. 111.
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totodata, sa-mi mentin atentia pe rolul limbajului ca spatiu de manifestare a
coerentei intre forma, sens si realitate. Prin acest mod de tratare, voi putea
sa analizez principiul ratiunii suficiente ca pe o intersectie intre forma, sens
si realitate.

In acest cadru, teza principala a lucririi este aceea ci adevirul nu poate
fi redus la o simpld validitate formald, ci acesta implicd o dinamica
constructivd iIntre forma logica, semnificatie lingvisticda si realitate
reprezentata. De asemenea, un rationament corect, poate fi vdzut si ca o
forma de igiend cognitivd (ca proces normativ si reflexiv de disciplinare si
antrenare a mintii) menita sa ne protejeze libertatea gandirii,
responsabilitatea intelectuald, dar si capacitatea de discernamant dat fiind
abundenta informationald ce favorizeaza, mai mult ca oricand,
rationamentele incomplete si opiniile deformate. Prin urmare, exigenta
validitatii si a sensului este nu numai un ideal teoretic, ci o necesitate
practica pentru protejarea , sanatatii” gandirii.

2. Perspective asupra principiului ratiunii suficiente: erori de forma
si erori cognitive
2.1. Erori de forma

Notiunea de conditie suficienti este folosita pentru a defini ceea ce este o
conditie necesard, iar conditia necesard este folosita in definirea celei suficiente*.
De aici se intelege o inter-definibilitate a notiunilor. Astfel, p este o conditie
suficienta a lui y = 4 ~p este o conditie necesara a lui ~y, iar y este o conditie
necesard a lui p = « ~y este o conditie suficienta a lui ~p; altfel spus,
adevdrul propozitiei p este conditie suficientd pentru adevarul propozitiei
y, iar adevarul propozitiei y este o conditie necesard pentru adevarul
propozitiei p.

Formal, In ceea ce privesc functiile de adevar si de reciprocitate, teoria
clasicd (teoria acceptata si predatd in scoald) ne spune ca putem folosi
adevdrul functional al lui “dacd” (,if”) pentru a spune cd consecventul
fiecarui conditional, specificd o conditie necesard a adevdrului
antecedentului. Prin urmare, implicatia materiala folosita de aceasta teorie,
este: p O q (daca p, q) este falsa (_[.) numai atunci cand p este adevarat (T')

4 Andrew Brennan, ,Necessary and Sufficient Conditions.” 2017, The Stanfoord
Encyclopedia of Philosophy. Ed. Edward N. Zalta, https://plato. stanford.edu/
archives/sum2017/entries/necessary-sufficient/.28 11 2021.
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si g este fals (_I.). Adica, atunci cand antecedentul este adevarat (1) , iar
consecventul este fals (_[); ceea ce Inseamna ca relatia dintre p si g este o
implicatie materiala®.

,Dacd p, q”, dacd conditionalul p > q=T1 sip=1 = q=1; iar daca
q =1, atunci p =1, pentru ca p o q =1. Astfel, pentrucap>q=1, in
conditiile in care consecventul este fals (_I.), atunci, si antecedentul trebuie
sa fie fals (_L.) pentru ca implicatia materiala sa fie adevarata (T).

Conform aceleiasi teorii, daca p > q =1, adevarul consecventului g este
necesar pentru adevarul antecedentului p, iar adevdrul antecedentului p
este suficient pentru adevdrul consecventului q. Aceastda relatie intre
conditiile necesare si suficiente se potriveste cu echivalenta dintre formula
conditionala si contrapozitia ei, astfel: p > g = ~q o ~p°.

Sa ne folosim de mult cunoscutul exemplu: Daci ploud, trotuarul este ud.
Daca: ploud = p, iar trotuarul este ud = g = Avem:

p=4

—4

p

Observam tiparul non-sequitur al concluziei. Non-sequitur, prin
traducere, inseamna ,nu decurge” si nu face referire la concluziile la care se
ajunge prin rationamente defectuoase’, ci la cele care nu decurg in mod
rezonabil si clar din afirmatiile anterioare. Prin urmare, cu toate ca
adevarul premiselor este satisfacut, din asta nu decurge, In mod
obligatoriu, si adevdrul concluziei; adevarul premiselor, nu garanteaza
adevarul concluziei®, ci doar o posibilitate a adevarului ei.

Asa apare unul dintre paralogismele formale denumit afirmarea
consecventului (secventului). Acesta este un paralogism greu de detectat si
cand este folosit de altii, dar si cand este folosit de noi insine. Aceasta
dificultate a detectiei apare atat din cauza faptului ca ,este rareori
prezentat In asa fel incat sa fie vizibil In mod explicit”?, cat si prin
asemdnarea cu rationamentul, total valid, modus ponens.

5 Ibidem.

6 Ibidem.

7 Coord. Antony Flew, Dictionar de Filosofie si Logicd. Trad. D. Stoianovici. a II-a.
Bucuresti: Editura Humanitas, 1999, p. 240.

8 Normand Baillargeon, Mic curs de autoapdrare intelectuald. Ed. Calin Vlasie. Trad.
Anca Irina Ionescu. revizuita. Pitesti: Editura Paralela 45, 2011, p. 54.

9 Ibidem, p. 55.
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Modus ponens este o inferenta logica ce tine de sistemul formal al logicii
propozitionale, iar prin el se trece de la afirmarea antecedentului, la
afirmarea consecventului (secventului).

Astfel, formal, inferenta este reprezentata sub forma:

pP-9

P

q

Acum, nu numai ca asemanarea este evidenta, ci este clara si eroarea.
Implicatia logica ce corespunde rationamentului este [(p © q)® p]oq. Daca
inlocuim in propozitia implicativ-formala cu exemplul nostru, avem: Daci
ploud, atunci trotuarul este ud. Ploud, deci trotuarul este ud. In schimb, sub
forma paralogismului, propozitia este: Daci ploud, trotuarul este ud.
Trotuarul este ud, deci ploud; Astfel, forma implicativd a paralogismului
devine: [(p © q) ® q] © p. Este evident de unde decurge lipsa de validitate a
inferentei propuse.

Constatam cd numai prin cunoasterea valorii de adevar a propozitiilor
nu ne putem pronunta direct asupra adevarului concluziei. Din propozitii
adevarate nu decurge cu necesitate un adevar al concluziei si nici
validitatea inferentei ce tine, nu de valoarea de adevar a propozitiilor, ci de
relatiile specifice intre premise si concluzie, de forma logica sau structura
logica a acesteia.

Un alt rationament eronat, un alt paralogism formal pe care-1 putem
deduce din exemplul de mai sus este cel al negirii antecedentului. Eroarea
vine de la asemanarea cu rationamentul logic valid, Modus tollens.

Acest rationament este de forma:

pP-9

—=9q

~P

Iar eroarea apare sub forma:

P-4

p
~q

Implicatia ce corespunde rationamentului, este: [(p > q) ® ~q] © ~p

Pentru a intelege mai bine, sa trecem la inlocuirea formulei din
exemplul nostru. Astfel, conform formulei modus tollens: Dacd ploud, atunci
trotuarul este ud. Nu este trotuarul ud, deci nu ploud.
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Conform paralogismului: Daci ploud, atunci trotuarul este ud. Nu ploud,
deci trotuarul nu este ud, de unde se intelege ca formula logica (implicatia)
devine: [(p>q) ® ~p] © ~q

Din cele doud paralogisme se intelege cd implicatiile logice aferente
acestora duc la concluzii probabile, iar ele devin scheme de inferente posibil
plauzibile, nu valide. Concluzia lor ne prezintd doar o posibilitate, nu o
certitudine. Adesea avem de-a face cu argumente inductive In care
concluziile nu rezultd cu necesitate din premise, ci dau nastere la unele
(concluzii) probabile. Prin urmare, acestea nu sunt necesare, ci doar
posibile.

Despre probabilitate, Wittgenstein, spune ca aceasta este folositd doar
,In lipsa certitudinii”, cand, desi un fapt nu este cunoscut pe deplin, se pot
extrage din alte propozitii posibilitatile lui de existenta: ,, desi nu cunoastem
pe deplin un fapt, stim totusi ceva despre forma lui”*.

Este evident ca principiul ratiunii suficiente trebuie sa fie integrat
constient in sistemul nostru de rationare (in mecanismele noastre de
gandire) si este un instrument esential in combaterea erorilor logice fie ele
involuntare (paralogismele), fie intentionate (sofismele) si utilizate pentru a
manipula. Acest principiu, odatd asimilat, impune ca In argumentare sa fie
prezente premise suficiente care sa sustind, cu necesitate, o anumita
asertiune. Temeiul unei afirmatii derivd dintr-un ansamblu de inferente
valide, ceea ce Inseamna cd acest principiu obliga gandirea sd respecte
unele exigente ce determind o relatie de dependentd intre propozitii in asa
fel incat valoarea de adevar a propozitiei conditionate sd corespunda
valorii de adevir a propozitiei care o conditioneaza. In consecints, raportul
de conditionare al propozitiilor trebuie sa fie stabilit dupa anumite reguli
care sa garanteze validitatea inferentei. Astfel, se formeaza rationamente de
tip ipotetico-categoric, iar asta pentru cd, de reguld, Intr-un asemenea
raport se aduc Impreuna afirmatii conditionale sau propozitii ipotetice, cu
propozitii categorice. In acest mod, rationamentul este bazat pe o premisa
ipoteticd si pe o alta care, aldturi de concluzie, este categorica.

,(...) nu putem gandi niciun obiect in afara posibilitatii legaturii sale
cu altele”". Aceasta este tendinta mintii umane prin care incearca sa
cunoascd lumea.

10 Ludwig Wittgenstein, Tractatus Logico-Philosophicus. Trad. Mircea Dumitru si
Mircea Flonta. a II-a. Bucuresti: Editura Humanitas, 2012, p. 147.
11 Jbidem, p. 102.
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Desigur, acestea nu sunt un minus, doar ca, dupa tiparul Kahneman,
mintea umanda, din necesitatea de a se conserva, are doua sisteme de
functionare: Sistemul 1 sau gandirea rapida, si sistemul 2 sau gandirea
lenta. Un neajuns al gandirii vine de la Sistemul 1, sau sistemul automat
care, desi util, ,,este un mare adept al unei forme de gandire — automat si
reflex, identifica legaturile cauzale dintre evenimente, uneori chiar si
atunci cand legatura este falsd. Mintea este flaimanda dupa povesti
cauzale”'? si le cauta continuu. Asta inseamna cd, din cauza acestui viciu al
mintii, existd o predispozitie naturala spre erori logice.

Totusi ,,0 gandire mai rafinata si mai criticd nu va reduce totul la o
relatie cauzala simpla, ci isi va pune intrebdri de tot felul”’>. Nu putem
reduce faptele/lucrurile la o simpla relatie cauzala intre A si B, doar pentru
cd asa par a fi. Acestea trebuie supuse unei critici pentru ca, dupa un
rationament corect bazat pe elemente suficiente si corecte, sa se ajungd la o
concluzie care sa reprezinte realitatea nu doar asa cum poate aparea, ci cum
este, macar o parte din ea, o realitate mai complexa si mai obiectiva.

Dupa cum se poate observa, aceste erori pot fi formalizate, insa ele pot
fi interpretate si ca simptome ale unor biasuri cognitive ce ne afecteaza
corectitudinea procesului de rationare.

2.2. Erori cognitive: Paralogisme bazate pe cauzalitate

Corelatia cauza-efect are un rol important in rationamentele noastre.
De aceea, consider cd este util sa ne oprim si asupra erorilor informale
(paralogisme/sofisme) ce au ca punct de plecare tocmai ,ideea” de relatie
cauzala. ,Exista argumentari prin care se urmadreste ,stabilirea” unei relatii
cauzale, si altele care ,se folosesc” de o relatie cauzald, recunoscuta de
auditoriu pentru a sustine o tezd factuald, evaluativd sau actionala
privitoare la cauza sau efect”'. Se disting doua directii argumentative: una
care urmadreste demonstrarea unei cauzalitati, alta care face uz de o relatie
cauzala deja consacratd pentru a demonstra actiuni sau fapte.

Dorinta de a vrea sa demonstram ceva ne determina sa ne abatem de
la rationamentele corecte. In acest fel, putem si dezvoltim inferente

12 Daniel Kahneman, Gandire rapidd, gindire lentd. Trad. Dan Craciun. editie digitala
de elefant.ro, Editura Publica, 2012. PDF, p. 614.

13 Drdgan Stoianovici, Argumentare si Gdndire Critici. Bucuresti, Editura
Universitdtii din Bucuresti, 2005, p. 117.

1 Jbidem, p. 116.
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incorecte ce sunt cauzate sau determinante de erori logice. De exemplu,
unele discursuri pornesc de la ipoteze de tip ad populum adica,
argumentatia pleacd de la ipoteza cd ceva este adevarat doar pentru ca
,multi” cred ca acel ceva este adevarat. Un alt exemplu sunt si ipotezele
bazate pe proverbe si zicdtori care, cu toate ca sunt intemeiate pe experiente
empirice ce au dus la generalizari (pripite), ele au la bazd experiente
limitate sau sunt moduri figurate de a reprezenta lumea’s.

De asemenea, tindem sd interpretam ,automat” cd, dacd doud
evenimente se petrec constant unul dupa altul, atunci si conjunctia dintre
ele impune in mod implicit o legatura de cauzalitate. Asa se formeaza
rationamentul: dupd aceasta, deci din cauza aceasta. Acesta este cunoscut si
sub denumirea de Post hoc ergo propter hoc. Insd, aici avem o inferenti
nevalida pentru ca, chiar dacdi A, atunci B (A D B) este o propozitie
adevdrata, A, deci B iese din sfera validitatii; pentru ca ,,A o> B" este
adevdrat daca in fapt nu avem situatia in care A este adevdrat si B fals; in
schimb, pentru ca ,,A, deci B” sa fie o inferentda valida, trebuie sa fie
imposibil ca B sa fie fals cand A este adevarat”®.

Desigur, referinta la validitatea formald poate face ca intelegerea sa fie
simplificati, chiar dacd are neajunsurile ei. Insi, ratiunile faptice, se
bazeaza pe limbaj, sens, conotatii, denotatii, iar toate acestea dau adevarul
unei propozitii. Formalizarea opereaza cu adevarul sau neadevarul ce
implica validitatea sau nevaliditatea formala a propozitiilor, nu cu adevarul
continut de acestea. De aici si multe dintre paradoxurile implicatiei
materiale care, transformate in formulari uzual-verbale, duc la probleme ce
implica chiar reciprocitatea sau echivalenta. Teoria clasicad sustine existenta
unei reciprocitati intre conditiile de necesitate si suficienta, iar propozitia
dacd p, q poate fi parafrazatd cu p, numai daci g, insa sunt ele si
echivalente? Dacd presupune o elasticitate a posibilitatilor, insa formularea
p numai dacd q presupune ca adevarul lui p este construit doar pe adevarul
lui g, alta posibilitate fiind exclusa.

Totusi, in vorbirea reala adevarul unei propozitii este nu numai cel
bazat pe stiintd (si nici acesta nu-i definitiv), mai este si cel bazat pe
credinte sau presupuneri; adevarul poate fi rational sau emotional; desigur,

15 Cred cd pot fi incluse aici si propozitiile metaforice ce trebuie interpretate in
sensul lor de fond, nu de forma. Ele nu trebuie interpretate in sens literal.

16 coord. Antony Flew, Op. cit., p. 176.

17 Andrew Brennan, Op. cit.
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putem construi si adevdruri rationale pe adevaruri emotionale. Totusi,
rationamentele valide, logicile noastre pe care se fondeaza credintele,
gandirea si chiar intregul sistem decizional, au ca temelie rationamentele
logice formale ce au fost teoretizate prin studiere, nu mai intai teoretizate si
apoi impuse.

In acest fel, revenind la erorile informale de tip Post hoc ergo propter hoc,
acesta porneste de la confuzia de rationament intre corelatie si cauzalitate.
Conjunctia a doua fenomene nu implicd cu necesitate si cauzalitatea dintre
ele, dar, dupa cum am spus si mai sus, orice explicatie reprezinta o cauza,
iar mintea noastra are un apetit mare pentru explicatiile de acest fel'® si de
aceea este usor de folosit o argumentatie ce se bazeaza pe cauzalitate.
Aceastd eroare apare adesea la persoanele care au o inclinatie spre
superstitie. Argumentdri de acest tip se pot folosi de invocarea unei cauze
unice In conditiile In care existd mai multi factori necesari constituirii
conditiei suficiente pentru formarea fenomenului.

Pe aceeasi idee de falsa cauzalitate se construieste si argumentul numit
panta alunecoasd sau, argumentul cu efect domino. Acest tip de argumentare
este folosit in tezele de tip actional, sau de tip lant, care are intentia de a
demonstra cd dacd A, atunci B; daca B, atunci C, daca C, atunci D... pana se
ajunge la consecinta ce se doreste a fi evidentiata. Desigur, folosirea
abuziva sau nu, de acest argument, tine de soliditatea verigilor, iar eroarea
de rationament tine de observarea sau nu a acestor zale problema; tine de
cata atentie se da tuturor elementelor, sau doar a unora dintre ele.

In acest cadru, principiul ratiunii suficiente actioneazi ca un filtru
cognitiv ce are rolul de a restabili echilibrul intre cauzd, explicatie si
validitate rationala.

3. Unele limite ale formalizarii logice: raportul dintre forma, sens si
realitate

Analiza erorilor cognitive ne permite identificarea modului in care
rationamentele pot devia in diferite contexte concrete. Totusi, experienta ne
aratd cd nu toate argumentatiile pot fi formalizate, iar cauza acestui fapt
este sensul ce poate genera erori. Aceastd observatie conduce catre
intrebarea daca formalizarea logicd poate sa surprindd sensul si
semnificatia reald a judecatilor, ceea ce implicd o problematica a limitelor

18 Daniel Kahneman, Gandire rapidd, gandire lentd. Trad. Dan Craciun. editie digitala
de elefant.ro, Editura Publica, 2012. PDF, p. 614.
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logicii formale si, implicit, la cea a relatiei dintre validitatea formala si
necesitatea ca aceasta sa fie adecvata sensului exprimat.

3.1.Necesar - suficient, o distinctie logic necesara

Este deosebit de importantd, in gandirea rational logica, deosebirea
dintre atributul de a fi necesar sau doar a fi suficient. Distinctia nu este
usoard, pentru cd, atat conditiile necesare, cat si cele suficiente pot fi
exprimate in diferite moduri, dar nici imposibil de distins nu sunt.

Conditionarea logica se exprimd in limbaj logic, de reguld, prin ,daca
... atunci”. Totusi, dupa cum s-a putut deja observa, exista mai multe tipuri
de conditiondri pe baza cdrora se construiesc posibile temeiuri ale
afirmatiilor. Bundoara, avem conditie necesard, ce este redatd, de reguld,
prin ,dacd nu”. Prin urmare: daca ~p, atunci ~q = p este conditie necesard
pentru q. Daca revenim la exemplul de la inceput, acesta devine: daci ploud,
este necesar ca trotuarul sd fie ud sau este necesar ca asfaltul sd fie ud, dacd ploud.
Dar avem si conditia suficientd exprimata prin ,daci”; astfel: daca p, atunci q
= p este conditie suficientd pentru 4. Acum exemplul apare sub forma: este
suficient si ploud pentru a fi ud trotuarul. Tns3, avem si implicatia reciproca ce
impune atat necesitatea cat si suficienta si care apare, de reguld, exprimatd
prin ,daci si numai daca”; astfel: p, daci si numai daci g. in acest caz,
intervine echivalenta care are sensul unei duble implicatii, ceea ce
inseamnd ca p este conditie necesard si suficienta pentru g, p <> g. Prin
urmare, exemplul este inteles prin: este atdt necesar, cit si suficient si ploud
pentru ca trotuarul sd fie ud.

se A

3.2. Validitatea formala si necesitatea validitatii intelesului

Toate observatiile de mai sus au in vedere raportul formal dintre
propozitii, Tnsa nu si relatia complexa dintre formalizare, semnificatie si
realitatea pe care limbajul o exprima. Wittgenstein afirma ca ,in propozitie
trebuie sd se distingd tot atat de mult ca si starea de lucruri pe care o
reprezintd”?. Prin urmare, propozitia este o forma logicd ce reflecta o
posibila ,stare de lucruri”, iar limbajul devine spatiul de expresie al
corespondentei dintre forma si lume. Cu toate acestea, ,in sine o propozitie
nu este nici probabild, nici improbabila”?, iar asta pentru ca valoarea sa de

19 Ludwig Wittgenstein, Op. cit, p.123.
20 [bidem, p. 146.
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adevar nu deriva doar din structura formald, ci si din adecvarea
semnificatiei la realitate.

Astfel de continuturi cu valoare de adevar sunt exprimate prin
propozitii cognitive. Acestea pot fi integrate in structuri argumentative ce
pot fonda alte judecdti. Asadar, gandirea corectd presupune o dubla
exigentd: una fatda de cea a formalizarii logice, iar alta fata de sensul
exprimat. Dar, cu toate ca formalizarea garanteaza coerenta
rationamentului, aceasta nu asigura si adevarul propozitiilor implicate ce
depinde de corespondenta dintre semnificatie si ,starea de lucruri”.

Continutul propozitional exprimat prin limbaj a a generat numeroase
obiectii asupra formalismului conditiilor de necesitate si suficientd, iar
multe dintre acestea pornesc chiar de la ambiguitatea conectorilor
propozitionali. De exemplu, in cazul conectorului ,daca” (,if”), sensul nu
prezintd uniformitate nici in limba engleza?, nici in limba romana. Acesta
introduce ori o propozitie conditionala (,,in cazul cd”, , presupunand cad”);
ori o propozitie temporala (,cand”, ,de indata ce”, ,dupd ce”); ori o
propozitie optativa, (,numai de”); ori o propozitie concesiva (,,cu toate ca”,
,desi”); ori o propozitie cauzald, (,fiindca”, ,pentru cd”, , deoarece”)?. In
acest context, ambiguitatea nu tie insa de teoria formala, ci de nivelul
lingvistic, adica de semantica, sintactica si morfologie.

In cele din urma, adevérul continutului propozitional depinde de
intelegerea sensului exprimat. Chiar dacd semnificatia lingvisticd pare
evidenta prin explicatia data de dictionar, aceasta nu este intotdeauna
bine/clar inteleasa de catre cel ce proceseaza informatia. ,,Propozitia aratd
ceea ce spune”?, dar este la fel de important si ceea ce intelegem din ceea ce
se spune. ,Propozitia este expresia conditiilor sale de adevar”?, iar aceasta
expresie este data atat de catre corectitudinea formala, cat si de acuratetea
intelesului lingvistic. Prin urmare, nu este suficientd formalizarea, cu toate
cd este o conditie necesara adevdrului, iar asta pentru sensul propozitiei
este mediatorul dintre formda si ,lume” este limbajul. In concluzie,
formalizarea logica este o conditie necesard, dar nu suficienta pentru
exprimarea adevarului si, cu toate cd garanteaza coerenta interna a

21 Andrew Brennan, Op. cit.

2 Coord. Aurora Chioreanu si Gheorghe Radulescu. Mic Dictionar Enciclopedic.
Bucuresti: Editura Enciclopedica Roméand, 1972, p. 260.

23 Ludwig Wittgenstein, Op. cit, p. 138.

24 [bidem, p. 136.
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rationamentului, nu asigura si adecvarea externa pentru cd adevarul
rezultd dintr-o tripld corespondentd: a formei cu structura logica, a
semnificatiei cu intentia ti a limbajului cu realitatea.

4. Perspectiva asupra problematicii

Aceastd tensiune dintre forma logica si sensul exprimat ne arata ca
adevarul nu poate fi redus la validitate, iar formalizarea, desi necesard,
ramane insuficientd pentru a surprinde pe de-a-ntregul complexitatea
judecatii. Problema care apare, nu vine din formalizare, ci din intelegerea
limbajului prin care se transmite un mesaj destinat formalizarii, mai ales ca
nu intotdeauna conectorii propozitionali sunt prezenti. De exemplu: nu
inveti poezia, nu stii versurile, sau nu stiu locul, voi dibui cu greu destinatia.
Aici, daci ...atunci este prezent doar prin inteles. De aceea, este esentialad
intelegerea sensului propozitional care, la randul lui, este formalizat.

Realitatea nu este reductibild la un sistem matematic; ea este marcata
de o serie intreaga de contingente. Ea nu ni se infatiseaza In mod simplu si
evident, iar tocmai de aceea interpretarea devine esentiald in transmiterea
informatiei. Ulterior, informatia este integrata in rationamentul cognitiv va
fi, la randul ei, integratd in rationamentul cognitiv.

De exemplu, martorii aceluiasi eveniment pot interpreta si transmite in
mod diferit realitatea. Explicatia consta in faptul ca atat reprezentarea, cat
si modul de transmitere a acesteia variaza de la un individ la altul. Prin
urmare, nu realitatea obiectivd este diferitd, ci doar interpretarea,
reprezentarea, si transmiterea acelei realitati.

Cu toate acestea, indiferent de interpretare si de modul de transmitere,
»ceva” din realitatea obiectiva persistd si este tocmai ce trebuie sa
descoperim printr-un rationament corect. Exemplul martorilor multipli ai
aceluiasi eveniment ilustreaza bine aceastd idee; desi prezenti la in acelasi
timp si spatiu, ei nu vor relata evenimentul total diferit, desigur, cu
exceptia cazurilor de distorsiune intentionata sau limitari cognitive.

Dar exista unele situatii in care pozitia spatiald face ca cele expuse sa
pard usor diferite. In acest caz, variatiile nu prezinta altfel evenimentul, ci
doar un unghi complementar al acestuia. Prin urmare acestea intra intr-o
relatie de conjunctie, nu de disjunctie.

Un alt exemplu ilustrativ ar putea fi urmatorul: dacd un eveniment are
loc intr-un cadru in care cerul este innorat, martorii pot exprima acest fapt
in mod diferit; de exemplu: ,era innorat”, ,era putin innorat”, ,nu era
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senin”, ,erau ceva nori pe cer”, dar niciunul nu va spune cd ,cerul era
clar”, ,,senin”, sau ,,fara nori”.

Disting aici doud directii ale rationdrii corecte; doua directii aflate intr-
o relatie de interdependenta reciprocd, anume Logica si Limbajul, fiecare cu
propriile sale structuri semantice si sintactice. Realitatea este transformata
in informatie prin limbaj si este transmisd cognitiei; aceasta, la randul ei,
transmite informatia catre rationamentul cognitiv care, prin aplicarea
principiile logice, stabileste un adevar. Mai departe, acest adevdr este
reintrodus in limbaj sub forma unei descriptii a realitatii, iar aceasta
informatie este reintrad in circuitul rationamentului cognitiv alaturi de alte
reprezentdri. Astfel, gandirea trebuie, cu necesitate, sa se ghideze dupa
principiile logice, dar, totodatd, sa patrunda si intelesul dat de limbaj si
prin care se reproduce o realitate perceputa.

Ceea doresc sa evidentiez este ca in procesul cunoasterii rationale
avem de-a face cu o cauzalitate unitara care se manifesta sub doua aspecte
distincte, dar interdependente, ambele angajate in dialectica cunoasterii
rationale. Este vorba despre cauzalitatea teoretic-formala si cea a realitatii.

Cand vorbim despre cauzalitate reala, trebuie sd luam in calcul mai
multe posibile aspecte ale acesteia. Cauzele si efectele pot fi de ordin
natural, caz In care acestea functioneaza in virtutea unor legi generale. Dar,
atat cauzele, cat si efectele, pot aparea si simultan, dar numai intr-un
anumit context, dar pot depinde si de anumiti factori decizionali de natura
subiectiva.

Sd ne gandim la o nava ancoratd. Cauza ancorarii, lansarea ancorei la
apa, iar efectul acesteia, ancorarea navei. Ins, simpla lansare la api a
ancorei nu este suficienta pentru ancorarea navei, ci sunt necesari si alti
factori ca: lungimea suficienta a lantului, natura substratului/substrat
propice ancorarii, marimea ancorei si grosimea lantului ce trebuie sa
suporte greutatea navei si chiar conditii meteo favorabile (conditiile meteo
nefavorabile pot impiedica sau iIngreuna procesul de ancorare).

Tot astfel, pot exista si cauze dependente de decizia a unei entitati, de
exemplu: un pdrinte isi poate pedepsi copilul pentru o notd micd, pe cand
un altul nu. Este in decizia parintelui. De asemenea, parintele care a
anuntat dinainte o consecinta a unui posibil fapt, nu garanteaza ca acea
consecinta va avea loc cu necesitate. Poate ca dintr-un motiv sau altul
pdrintele decide sa nu-si mai pedepseasca copilul, sau poate, pur si simplu,
pdrintele nu afld de nota micd. Deciziile unor actiuni cauzale tin de
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rationamente subiective ce se afla In permanenta schimbare; acestea sunt
contingente, variabile si influentate de context.

In rationamente se pot introduce cauzalititi eronate, presupuse a fi
adevadrate, dar care-si au sursa in credinte. Asemenea relatii cauzale false
duc frecvent la erori logice, cum ar fi argumentul ad populum.

Din perspectiva mea, dificultatile in intelegerea relatiilor de cauzalitate
derivd atat din interpretarea eronatd a informatiei transmise, cat si din
erorile de formalizare logicd. Acestea constituie un deficit al rationarii
corecte, ceea ce consider ca este un neajuns major atat pentru mintea care
rationeazd, cat si pentru celelalte minti cu care interactioneaza si pe care le
influenteaza direct sau indirect.

Aceste vicisitudini pot fi atenuate prin exersarea rationdrii corecte, prin
imbogatirea cunoasterii si printr-un exercitiu sustinut de disciplinare/
antrenare a ratiunii, astfel incat gandirea sa poata creste gradul de acuratete
chiar si atunci cand se afla in sistemul 1 (dupa distinctia lui de Kahneman).

Concluzii, contributii si limite ale cercetarii

Ne distingem de celelalte animale prin ratiune si, implicit, prin
limbajul abstract pe care-l folosim atat in procesul de rationare, cat si in cel
de transmitere a rezultatelor rationdrii. Ceea ce transmitem este expresia a
ceea ce gandim si consideram a fi adevarat. Atat ceea ce ludm ca adevar in
rationamentul cognitiv, cat si modul in care il procesam este deosebit de
important nu doar pentru ca este transmis mai departe ca element cu
valoare de adevdr, ci si pentru cd intrd in circuitul nostru cognitiv
influentand formarea unor alte judecati. Prin urmare, erorile de rationare
nu raman izolate, ci se propagd in sistemul de rationare generand
perspective eronate/deformate asupra realitatii si impulsionand chiar si
decizii de actiune eronate.

Corectitudinea rationamentelor ne este scut impotriva nu numai a
erorilor cognitive, ci si a manipularilor (voite sau nu), ceea ce face ca acesta
sa poatd fi interpretat si ca un proces de igiena cognitiva (si chiar etica).
Astfel, poate reprezenta o forma de aparare nu numai impotriva erorilor de
procesare interne, ci si impotriva manipularilor externe (intentionate sau
nu).

In acest sens, a rationa corect devine o forma de protectie a libertatii
interioare si a chiar a responsabilitdtii intelectuale; totodata, constituie calea
de mediere intre experienta subiectiva si cea a intelegerii realitatii si
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mentine In echilibru dimensiunea formala a gandirii si concretul lumii pe
care il exprimam prin limbaj.

Pot sd spun ca impartdsesc convingerea lui Leibniz potrivit cdreia nu
existd ,nimic fara sd existe o cauza sau mdcar o ratiune suficienta”?.
Spontan, mintea umana opereaza dupa principiul ca totul trebuie sa aiba o
cauza, de la viatd la ratiune, de la creatie la moarte. Acest principiu
functioneaza ca un instinct cauzal al gandirii si constituie una dintre
axiomele ordinii logice ale lumii pe care o construim mental.

Insa, chiar dacd nu vom putea deslusi pe deplin acele cauzalitati ce
guverneaza realitatea, este esential ca ceea ce putem cunoaste (in limitele
naturale ale ratiunii umane) sa tinda cdtre un grad cat mai mare de
corectitudine formald si adecvare semantici la realitatea obiectivd. In tot
acest efort, tensiunea dintre logica (coerenta formei) si limbaj (fidelitatea
intelesului fatd de realitate) trebuie mentinuta intr-o stare de dinamica
constructivd ce ne ajutd sa evitdm formalismul gol sau deriva opiniilor
individuale.

Prin prezenta lucrare mi-am propus sa realizez o perspectiva
integrativd asupra principiului ratiunii suficiente si sa realizez o analiza
formala a inferentelor, dar si o interpretare semantica si cognitiva a
acestora. De asemenea, am Incercat sa scot In evidentd dinamica relatiei
dintre validitatea formala si adevarul sensului, ambele fiind privite ca
dimensiuni complementare ale unui rationament corect, dar si cum
limbajul este conceput ca spatiu de expresie al corespondentei dintre forma
si realitate (cu accentul pus pe caracterul activ si responsabil al intelegerii).
Astfel, rationamentul este inteles nu numai ca un proces logic, ci si ca un
act reflexiv. De aceea, am intentionat sa prezint un cadru normativ ce poate
fi folosit in analiza erorilor cognitive. In acest context, am folosit conceptul
de ,igiend cognitivd” ca metaford prin care descriu calea prin care se poate
mentine claritatea intelectualda prin trierea corecta si responsabild a
informatiilor.

Insd, cercetarea nu depaseste cadrul analitic si conceptual al
problematicii. Cu toate acestea, o directie viitoare ar putea viza prezentarea
unui model operational ce ar putea fi folosit in analiza discursului stiintific
sau moral evaluand astfel gradul de coerenta dintre rationament,
semnificatie si realitate.

25 Gottfried Wilhelm Leibniz, Op. cit., p. 111.



110 | Laura Mihaela MANCA-PATRASCU

Apdrut din starea de echilibru dintre forma si sens, adevarul rational
nu se prezinta doar ca o exigenta logica, ci si ca una morald daca ne gandim
la faptul de a gandi responsabil; este un instrument reflexiv al gandirii
critice.
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Abstract: While language enables meaning, constituting knowledge in
courts, schools, or parliaments, who gets to decide what can be known? Is
meaning only use or a result of power too? Pitting Wittgenstein's forms
of life against Foucault's regimes of discourse makes linguistic norms
appear as instruments of exclusion. Marginalised speakers — subaltern,
indigenous, and mnon-normative are often rendered unintelligible.
Epistemic justice demands more than inclusion; it demands considering
how rules are set, who enforces them, and how meaning is being
contextually built. A discourse-sensitive, epistemic theory of justice is
proposed, based on Kripke's rule-following paradox and Dijk’s discourse
analysis, to show that language is not neutral but a battleground of
struggle over meaning, recognition, and epistemic authority.

Keywords: Wittgenstein, Foucault, Kripke, Dijk, linguistic norms,
epistemic justice.

1. Introduction

In this paper, we examine language not merely as a medium of
communication but as a constitutive mechanism that structures human
cognition, mediates knowledge, and regulates epistemic authority.
Language for us, shape what can be known, who is recognised as a
knower, and how knowledge is validated. It is both a cognitive
instrument and a socio-political technology, simultaneously enabling
understanding and delimiting intelligibility.
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Recognising this dual role is essential for advancing a theory of
epistemic justice that accounts not only for inclusion but also for the
conditions under which knowledge claims are made, accepted, or
excluded.

Historically, philosophical inquiry has explored the complex
relationships between language, thought, and knowledge. Wittgenstein
(1953) illuminates the normative and practice-oriented character of
linguistic meaning through the concept of “language games”. He
illustrates that meaning is not determined by an abstract correspondence
with reality but arises through socially embedded rules and practices. In
the builder-assistant example, language is functional, operational, and
situated; meaning is inseparable from the forms of life that sustain it. By
examining diverse language games, from reporting and hypothesising to
storytelling and ritualised interactions, he demonstrates the irreducible
plurality of human linguistic practice and the impossibility of providing a
fully exhaustive account of meaning (Zalabardo, 2024; Biletzki & Matar,
2008).

Complementing this social perspective, Chomsky’s biolinguistic
framework highlights the innate cognitive structures that enable humans
to acquire and manipulate language (Chomsky, 1959). He contends that
grammatical competence is not derived solely from exposure to linguistic
input but depends on internalised syntactic principles inherent to human
cognition. While he emphasises the universal biological underpinnings of
language, Wittgenstein foregrounds its contextual, socially normative
dimension. These perspectives underscore that knowledge acquisition is
mediated both by the cognitive architecture of language and by its social
embedding.

But language is never neutral. Institutionalised discourse can shape
epistemic authority and determine whose knowledge is recognised and
whose is marginalised. Foucault (2002) shows that discursive formations
are structured regimes of statements and practices that establish what
counts as truth, who is empowered to speak, and which forms of
knowledge are sanctioned or suppressed. For example, medical discourse,
formal legal language, or bureaucratic classifications do not merely
describe reality; they actively produce subjects, norms, and hierarchies of
intelligibility. Thus, linguistic rules are inseparable from power relations,
and normativity is simultaneously a cognitive, social, and political
phenomenon.
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In this paper we build upon such insights to propose a discourse-
sensitive, epistemic theory of justice by integrating Wittgenstein’s social-
practice view of meaning, Foucault's(1980), discourse/power analysis,
Kripke’s rule-following paradox, and Dijk’s critical discourse
methodology. Kripke (1982) demonstrates that rules cannot be privately
determined; their normative force is derived from communal assent. Dijk
(2008) extends this insight into the sociopolitical realm to show how
institutionalised discourse reproduces and enforces epistemic hierarchies.
These views highlight that language is simultaneously constitutive,
normative, and politically charged. Such a framework can irradiate how
linguistic norms operate as both instruments of intelligibility and
mechanisms of exclusion and reveal the struggles over recognition,
authority, and epistemic legitimacy that occur in courts, classrooms,
academic publishing, and public discourse.

The stakes are high such that epistemic injustice is not limited to
individual misrecognition but extends to systematic exclusion of knowers
and knowledge forms. Subaltern, Indigenous, and non-normative
epistemologies are routinely marginalised because the linguistic rules that
confer authority are inaccessible or illegitimate within dominant
discourses (Fricker, 2007; Dotson, 2014). Understanding these dynamics
will require attending not only to the content of knowledge but also to the
processes, institutions, and power relations that govern what counts as
knowledge. Our theoretical framework will demonstrate that addressing
epistemic injustice demands a twofold intervention of analysing how
rules of language and discourse are socially and institutionally enforced
and of creating mechanisms for pluralistic participation that recognise
alternative modes of knowing. This approach has profound practical
implications. For example, academic publishing, pedagogy, and cross-
cultural communication are arenas where linguistic norms determine
inclusion and exclusion. Initiatives to diversify editorial boards will
incorporate multilingual scholarship and recognise that Indigenous
epistemologies are not merely procedural reforms; they represent
attempts to recalibrate the epistemic landscape and expand the range of
intelligible voices and forms of knowledge. Similarly, cross-cultural
language learning, when coupled with cultural immersion and reflexivity,
will enable learners to navigate not only syntactic and semantic variation
but also the underlying normative structures that govern epistemic
authority in diverse communities.
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We opine that, by integrating social-practice, biolinguistic, and
discourse-analytic perspectives, and by situating Kripke’s rule-following
paradox at the core of our framework, language will become an active site
of epistemic negotiation. It will become the terrain on which knowledge is
constituted, contested, and legitimised. Recognising the constitutive and
regulatory dimensions of language is therefore essential for theorising
epistemic justice that will foster cross-cultural understanding and
challenge the inequities embedded in dominant knowledge systems.
Language, thus, is not neutral; it is a battleground where meaning,
recognition, and authority are continually negotiated.

2. Language and the contextual nature of meaning

Here, we examine what language is and how situational context
could shape the understanding of words and phrases. We draw on the
notion of meaning-in-context and Wittgenstein’s theory of language-
games to highlight the context-dependence of linguistic meaning and the
practical implications of language for effective communication. Dash
(2008), opined that when a word is used in a text, it often indicates only
one meaning out of the many meanings it has by nature. For this reason,
we maintain that the workings of language are still not fully understood,
since, in general, context determines which meaning of a word is
operative in a given situation. This observation supports the conclusion
that the meaning of a word is not fixed but varies systematically with its
contextual use.

Nevertheless, a language user’s intuitive competence plays a central
role in identifying context. Accordingly, natural language texts are
regarded as the most effective resources for this task, since words
typically appear in them embedded within rich and varied contextual
information. Language corpora, which are composed of various types of
natural text, have been shown to contain a wealth of examples of word
usage in context, which can be used to understand word meaning
variation as well as to deduce the actual context-based meanings of words
(Dash, 2007). This is because context is not always obvious; it could be
concealed by the words that surround a word when it is employed in a
given environment. Hence the need to consider the subject under
discussion as a domain of necessary knowledge if we are unable to glean
the meaning of a word from its immediate linguistic context.
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Scholars have classified context into various types. For example,
Miller & Claudia (200) distinguish between local and topical context. Local
context refers to the one or two words that immediately precede or follow
the target word under investigation, while topical context concerns the
broader subject matter or theme of the text in which the word occurs. This
distinction helps to clarify how different layers of contextual information
contribute to the interpretation of meaning.

These perspectives are largely sufficient for grasping the actual
contextual meanings of key lexical items within a text. In addition to local
and topical context, scholars have also distinguished sentential and global
contexts. Sentential context refers to the level immediately beyond local
context; namely, the sentence in which a word is embedded, while global
context encompasses the broader extralinguistic world, including shared
knowledge, cultural background, and situational factors that inform
interpretation (Dash, 2008). This layered understanding of context
underscores the complexity of meaning construction and the multiple
dimensions that contribute to linguistic interpretation. Although such a
stratified layering of context is not always explicitly marked in a given
text, it nevertheless provides a useful heuristic for visualising how
different contextual levels contribute to the interpretation of meaning.
This approach would enable a more systematic analysis of context,
thereby helping to reduce errors in interpretation and to improve the
accurate understanding of a word’s contextual meaning within a text.

For Wittgenstein (1953), knowledge is fundamentally context-
dependent, grounded in diverse forms of life and social practices as
mediated by language. He argued that language facilitates the acquisition
of knowledge by supplying the conceptual frameworks and structures
through which individuals interpret and relate to their environment.
Accordingly, the contextual use of language will promote clarity and
precision,  enabling shared understanding and meaningful
communication as processes that, in turn, could shape how knowledge is
constructed across different cultural settings. His claim is majorly
concerned with problems of language and meaning. He maintained that
linguistic tools are, in themselves, relatively simple, but that philosophers
often obscure this simplicity through linguistic misuse and the
formulation of pseudo-problems. His methodological aim was therefore
therapeutic as to dissolve philosophical confusion and, as he famously
put it, “to show the fly the way out of the fly-bottle.” For him, the
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meaning of a word is determined by its use within a language-game, that
is, within a particular context of practice. Thus, words are not defined
primarily by reference to the objects they denote or by associated mental
representations, but by the roles they play in the specific contexts in
which they are being used.

3. Language as a non-neutral Medium

This section establishes that language is not a neutral medium but is
deeply entangled with power and discursive practices, as argued by
Foucault. He contends that discourse and power are intrinsically linked
through language, such that discourses function as systems of power—
knowledge that shape both our understanding of the world and our
position within it. Discursive practices, in his account, refer to the ways in
which language and knowledge are mobilised to produce, regulate, and
legitimise authority. These practices concern not only what is said, but
also who is permitted to speak, which topics are considered legitimate,
and how they may be articulated. Consequently, language serves as a
medium through which social power structures are both sustained and
contested (Heracleous, 2006). This non-neutrality would enable language
to shape and constrain knowledge by reinforcing particular power
relations while marginalising or excluding alternative perspectives.

Foucault (2002) demonstrates how language is deeply intertwined
with discursive practices and power structures that both shape and
delimit what can be known and understood. This analysis challenges
traditional views of language as a neutral or transparent medium of
knowledge. Central to his argument is the notion of discursive formations,
which highlights how institutional, linguistic, and epistemic frameworks
regulate what counts as legitimate knowledge, thereby sustaining
established power relations and preserving the status quo. Such a
perspective departs from conventional assumptions by emphasising that
language is not merely a communicative tool but a mechanism that can
obscure, exclude, or distort knowledge. Linguistic formations, on this
account, are neither passive nor benign; rather, they actively participate in
the construction of social reality. His concept of discursive formation
implies the capacity to determine which forms of knowledge are
recognised as valid and which are dismissed or marginalised. Medical
discourse, for example, possesses the authority to define what is
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considered “normal” or “pathological”’, thereby shaping public
perceptions, social attitudes, and behavioural responses to health
conditions and illness. A significant implication of this analysis is that
language systems are inherently biased. Such biases are not accidental but
are structurally aligned with the interests of those in positions of power.
This dynamic is particularly evident in political and legal discourses as
well, which often reflect the ideologies of dominant groups while
marginalising dissenting voices and alternative perspectives.

Such exclusion entails not merely the suppression of alternative
opinions but the systematic erasure of entire frameworks for interpreting
the world. Consequently, language possesses the capacity to function as
an instrument of oppression, reinforcing existing power structures and
obstructing the pursuit of genuine knowledge and social transformation
(Cousins and Hussain, 1984). Foucault draws attention to the dynamic
and contingent nature of knowledge and its inextricable link to power,
arguing that what is accepted as “truth” is continually shaped by
dominant discourses and the power relations they sustain.

This perspective challenges the traditional notion of knowledge as
universal and objective, suggesting instead that it is context-dependent
and historically contingent. His analysis carries profound implications for
the acquisition and dissemination of information. In highlighting the
inherent constraints and biases embedded within language systems, it
illuminates the obstacles to understanding and underscores the necessity
of critically engaging with the structures that shape our perceptions.
Through such critical engagement, by questioning prevailing narratives
and incorporating marginalised perspectives, it becomes possible to foster
a more inclusive and equitable circulation of knowledge. In this regard,
his Archaeology of Knowledge can provide a compelling critique of how
language both structures and limits knowledge, to reveal the complex
interplay between language, power, and epistemic authority. This
understanding could urge us to reconsider the assumptions underpinning
our understanding of reality and to remain attentive to the ways in which
discursive practices shape not only what we can know but also how we
come to know it.

4. The contextual nature of knowledge

In this section we examine the contextual nature of knowledge and
emphasise how meaning is inseparable from the activities, practices, and
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forms of life in which language is embedded. From Wittgenstein's
perspective, language comprehension is fundamentally grounded in these
diverse ways of living, highlighting that meaning is not fixed but arises
from contextually situated use (Moser, 2021). Language is shaped by
inherent biases and contingent on context and could both enable and
constrain meaning. Recognising these factors is essential for fostering
more equitable communication and overcoming linguistic obstacles that
can hinder the dissemination of knowledge.

Duranti (1997) underscores this point from the perspective of
linguistic anthropology where the author maintains that such core
assumptions about language as a non-neutral medium with essential
properties serve as the foundation for both theoretical inquiry and
empirical research. By interpreting and operationalising these
assumptions in specific research projects, linguistic anthropologists are
able to examine how language functions within particular social and
cultural contexts. This approach will not only shape the distinctive
identity of linguistic anthropology within the social sciences and
humanities but also demonstrate how attention to context informs both
our understanding of language and the methods used to study its role in
the construction and dissemination of knowledge. Building on such
insights, we maintain that the contextual nature of language has broader
epistemological and practical implications. While linguistic anthropology
demonstrates how context shapes meaning within specific cultural and
social settings, our view extends this analysis to highlight the normative
and critical dimensions of context. Recognising that language is both
situated and non-neutral allows us to see how communicative practices
can reinforce or challenge existing power structures, shaping what counts
as legitimate knowledge and whose perspectives are included or
excluded. In this sense, attention to context is not merely a
methodological concern but a fundamental component of understanding
how knowledge is produced, transmitted, and contested. Engaging with
the contingencies and biases inherent in language, can promote more
inclusive and equitable forms of communication that acknowledge
diverse ways of knowing. This perspective complements Wittgenstein’s
emphasis on language games and forms of life, as well as Foucault’s
analysis of discursive formations, by demonstrating that context is central
to both the construction of meaning and the distribution of epistemic
authority. Such views underscore that knowledge is neither fixed nor
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universal, but dynamically situated within the social, cultural, and
linguistic contexts in which it is enacted.

The conventional view that words possess inherent or fixed meanings
is fundamentally challenged by the notion that meaning is context-
dependent. This shift toward a more pragmatic understanding of
language emphasises its social character, highlighting how our
comprehension of words and concepts emerges from the communities
and practices in which we participate (Ahmed, 2010). However, this
perspective raises questions about the possibility of objective or universal
knowledge, as Wittgenstein’s emphasis on context may suggest a form of
relativism, where meaning is contingent upon specific social and
linguistic environments. Such contextual dependence can complicate the
search for common ground or mutual understanding, particularly when
different groups or “forms of life” engage in radically distinct language
games. Wittgenstein addresses this challenge through his critique of the
notion of a “private language”, where he argue that language is
inherently social and public. A private language, in which words refer
solely to personal, subjective experiences inaccessible to others, is
incoherent because word meanings are established through shared
standards and public usage. This argument reinforces the view that
knowledge and meaning are inextricably linked to social and linguistic
contexts.

A further key aspect, for instance, is Wittgenstein’s argument against
his rejection of purely internal or private knowledge where he challenge
Cartesian assumptions that understanding can be entirely individual. He
demonstrates that even our most personal concepts, including those
related to knowledge, acquire meaning only within a shared linguistic
framework. While this perspective may risk underestimating the role of
individual subjectivity in the construction of knowledge, we contend that
recognising the interplay between social practices and personal
experience can provide a better understanding. Although public linguistic
norms shape meaning, individual interpretation and lived experience also
contribute and highlight a dynamic tension between communal standards
and personal insight that his framework may not fully capture. But
phenomenologists might argue that Wittgenstein’s framework does not
adequately account for the crucial role of individual consciousness in
shaping our understanding and engagement with the world. He,
however, maintains that knowing is fundamentally a rule-governed
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activity where knowledge is constituted by the conventions and norms
embedded within particular language games, so that what is accepted as
true in one context may not hold in another. Our analysis finds this
perspective highly compelling because it situates knowledge within the
specific rules and practices of particular forms of life, rather than treating
it as governed by abstract, universal principles. This view highlights how
what counts as knowledge is determined by shared social conventions
and clarifies the interplay between communal norms and individual
understanding, demonstrating that knowledge is both contextually
grounded and socially constructed.

The idea that knowledge is rule-governed and context-dependent
presents a powerful critique of traditional epistemology, which often
seeks universal standards of knowledge. We argue that this perspective
aligns more closely with a practical, practice-oriented understanding of
knowledge, in which truth and justification are determined by the specific
contexts in which they arise. Emphasising the contextual nature of
knowledge can be challenging when considering the need for cross-
contextual judgements or universal norms, as in fields such as science,
law, or ethics, where it is often necessary to establish standards that
transcend particular situations. In such cases, Wittgenstein’s framework
may struggle to account for how these norms can be upheld or justified,
since knowledge is continuously shaped by context, and his approach
may not provide sufficient tools to address broader, more generalised
issues. At the same time, the contextual nature of knowledge is
compelling when one acknowledges its deep connection to the particular
situations, customs, and social practices in which it emerges. The notion
of “language games” captures this dynamic effectively, illustrating how
meaning is constructed through use in specific circumstances and casting
doubt on the notion of fixed, universal meanings. As social behaviours
and ways of life vary across communities, they further shape knowledge,
revealing how tightly it is embedded in cultural and societal norms.
Knowledge thus functions as a tool adapted to the unique requirements of
different contexts. This is evident, for example, in variations in medical
knowledge between rural and urban settings, as well as in historical and
sociological evidence showing that knowledge evolves in response to
intellectual and social developments, such as shifts in scientific
paradigms. Moreover, from the perspective of cognitive and epistemic
relativism, truth and knowledge are contingent upon cultural and
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personal viewpoints, thereby challenging the idea of wuniversal
knowledge.

The contextual nature of knowledge can be understood as both
justified and insightful, offering a fresh perspective on language,
meaning, and knowledge that questions traditional assumptions. It
presents a socially informed, practice-oriented view of knowledge,
capturing its complexity, variability, and richness. The implication here is
that social and contextual factors that shape understanding could
highlight the interconnectedness of language, culture, and thought,
underscoring the diversity and depth of meaning in human experience.

5. Language as epistemic medium and mechanism of power

This section explores the dual role of language as both a medium of
knowledge and a mechanism of power. Conventional wisdom often treats
language as a neutral conduit through which established facts are
conveyed, an inert tool for the mere transmission of information.
However, perspectives from Wittgenstein and Foucault reveal, in
complementary but distinct ways, that language is far from neutral. It
shapes not only what can be known but also how knowledge is produced
and communicated and by whom. We advance the thesis that language
functions simultaneously as an epistemic medium and an apparatus of
power to establish the limits of intelligibility while distributing epistemic
authority. The argument that language is non-neutral stems from its
embedding in historically contingent, normative forms of life.
Wittgenstein (1953) argued that the meaning of a word is not determined
by an abstract reference to an external object but by its use within a
“language game”, which is a rule-governed practice situated within
specific social contexts. In this framework, language is constitutive rather
than merely representational, as it does not simply reflect reality but plays
an active role in shaping it. The rules of language games are
institutionally and socially sanctioned here, as they make meaning
inherently local and context-dependent. Consequently, knowledge itself is
discursively constituted; what counts as knowable is inseparable from the
linguistic practices and social forms in which it is articulated.

Foucault develops this argument further where he emphasises that
discourse is not merely a verbal habit or a method of making statements,
but a regime of power that governs the production of truth. In The
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Archaeology of Knowledge (2002) and Discipline and Punish (1995), he
demonstrates how discursive formations determine what can be said, by
whom, and through which channels. Knowledge is never independent of
power; rather, it is produced within regimes of discourse, rendering some
statements knowable while others remain invisible or unintelligible. For
example, within institutions such as schools, hospitals, and prisons,
linguistic practices do more than describe subjects; they actively constitute
them. The criminal, the patient, and the pupil are not universal categories
of being but are created through discourse, sanctioned by the epistemic
authority of institutions.

Wittgenstein and Foucault converge in their recognition of language’s
dual character, as they maintain it enables knowledge by providing
conditions of intelligibility but simultaneously constrains knowledge by
imposing rules that include some perspectives and exclude others.
Language games, in Wittgenstein’s sense, determine not only how
concepts function but also who is authorised to use them correctly.
Foucault's discourse analysis further clarifies that these rules are
politically charged, as they function as a mechanism of epistemic
demarcation, reinforcing asymmetries of power. This concern aligns with
contemporary scholarship in social epistemology. Fricker (2007)
introduces the concept of epistemic injustice to explain how individuals
and groups can be harmed in their capacity as knowers. Her notion of
hermeneutical injustice occurs when structural deficiencies in shared
interpretive resources prevent individuals from making sense of their
experiences. These tensions are not accidental but are maintained by
dominant discursive norms, leaving marginalised groups epistemically
illegible. Dotson (2014) extends this analysis with the concepts of
testimonial quieting and testimonial smothering, where speakers are
inhibited from sharing knowledge due to the perceived hostility or
unreceptiveness of dominant audiences. In both cases, language functions
not merely as a medium of communication but as a mechanism of control
and silencing, governing who may speak and which statements are
recognised as credible.

These insights are further reinforced within postcolonial and
decolonial epistemologies, which illuminate the unequal distribution of
epistemic authority across cultural and linguistic contexts. Mignolo (2011)
describes the “coloniality of knowledge”, whereby Western epistemic
frameworks systematically erase, marginalise, or subordinate non-
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Western forms of knowing. In a similar vein, Santos (2014) argues that
modernity has perpetuated an epistemicide: entire systems of knowledge,
particularly indigenous, oral, or affective, are invalidated under the guise
of universality and rationality. Central to both analyses is the role of
language. Knowledge is recognised only when expressed according to the
idioms, norms, and protocols of Western science or analytic rationality.
Non-Western epistemologies are thus excluded, not due to their intrinsic
inadequacy but because their linguistic and institutional expressions do
not align with hegemonic standards. Our perspective aligns with these
critiques, but we maintain and acknowledge that while language
mediates exclusion, we also argue that language itself constitutes
knowledge. Following Wittgenstein, knowledge is inseparable from
context, embedded in the social practices and “forms of life” that give
meaning to words. Language games are not merely descriptive; they
shape what is intelligible and what is not. But, Foucault reminds us that
these contexts are never neutral: they are infused with power, producing
hierarchies of epistemic legitimacy. Knowledge is thus always situated,
socially sanctioned, and politically regulated.

From this vantage point, narratives of exclusion have counter-
narratives that emerge from within marginalised epistemic communities.
Indigenous knowledge, for example, resists erasure not simply by
claiming equivalence to Western science but by operating on alternative
principles, epistemic logics, and modes of expression that challenge the
very assumptions of what counts as “valid” knowledge. Here, our
perspective emphasises the critical interplay between language as a
constitutive medium and language as a mechanism of power. While
hegemonic discourses dictate the boundaries of intelligibility, subaltern
epistemologies demonstrate that these boundaries are neither fixed nor
inevitable; they can be contested, reinterpreted, and expanded.
Nonetheless, this context-dependent view of knowledge also invites
tension. Critics might argue, as traditional epistemologists do, that
privileging contextuality risks relativism, undermining the possibility of
cross-cultural or universal standards of truth. For instance, in law, science,
or ethics, there is often a practical necessity for norms that transcend local
contexts. Our counter-perspective recognises this concern but maintains
that what is often framed as “universal” knowledge is itself historically
and culturally situated. In foregrounding the social and linguistic
conditions under which knowledge is produced, we can see universality
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not as an abstract, context-free ideal, but as a negotiated and contingent
achievement shaped by discourse and power relations.

Language emerges simultaneously as an epistemic medium and an
apparatus of power. It enables the construction and communication of
knowledge, but it also delineates what can be known, who may know,
and which knowledge is recognised as legitimate. Language, therefore, is
not neutral; it is both enabling and constraining, productive and
restrictive. Recognising this dual role has profound implications:
epistemology cannot be concerned solely with abstract criteria of truth or
justification. It must also attend to access, authority, and legitimacy. To
speak of knowledge without considering the constitutive and regulative
role of language is to overlook the terrain on which epistemic struggles
are fought. Our perspective integrates Wittgensteinian and Foucauldian
insights with postcolonial critiques to offer a more socially grounded,
practice-oriented account of knowledge. Wittgenstein provides the tools
to understand how meaning and knowledge arise within context;
Foucault illuminates how power permeates these contexts; and
postcolonial scholarship exposes the historical and structural dimensions
of exclusion. Both scholars” view underscore the fact that knowledge is
never simply a matter of abstract reasoning; it is enacted, contested, and
shaped within particular social, cultural, and linguistic worlds. The
narratives of dominance and the counter-narratives of resistance reveal
that epistemic landscapes are dynamic, plural, and profoundly political.
Language is both the medium through which knowledge is constructed
and the mechanism through which it is policed, and attending to this
duality calls for a radical rethinking of epistemology itself.

6. Rule-following and Normativity

This section examines Wittgenstein’s reflections on rule-following, a
cornerstone of his later philosophy and a profoundly influential debate on
meaning and normativity. We analyse how he challenge the conventional
notion of what it means to obey a rule, and raise the questions about the
relationship between finite actions and infinite possibilities. For example,
consider the simple arithmetic pattern of “+2” where one might write 2, 4,
6, 8... But how can one be certain that the intention is not “+2 up to 1000,
and then +4 thereafter”? This is not merely an abstract puzzle; he uses it to
demonstrate that no written or mental rule, in isolation, can dictate a
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single, determinate course of action. Rule-following, he argues, is not
grounded in internal intention or private mental states but in publicly
observable practice and socially sanctioned norms. In this sense,
normativity arises from shared forms of life, highlighting that meaning
and correct action are sustained through communal engagement rather
than through individual cognition alone.

Kripke (1982) frames Wittgenstein’s rule-following considerations as
a sceptical paradox, and contend that there is no internal fact about an
individual that determines what they mean by a rule. When someone
claims to mean “addition” by “+”, there is nothing within them, no mental
image, formula, or intention that uniquely fixes the correct extension of
the operation. The so-called “sceptical solution” is that meaning arises
through collective assent as it is the community’s agreement on specific
patterns of use that confers normative force on rules. This perspective, he
argues, can enable us to make sense of ordinary linguistic practice. For
example, when a child responds that “68 + 57 = 125”, the response is
counted as correct because it aligns with shared mathematical
conventions, not because the child possesses some hidden rulebook.
Conversely, an answer such as “5” is judged incorrect not due to an
objective or metaphysical falsity, but because it violates the communal
norms governing arithmetic practice.

Kripke’s interpretation, however, is not without its difficulties. Critics
such as McDowell (1992) and Wright (2001) argue that his reading
transforms Wittgenstein into an ineffective radical sceptic, and undermine
the very possibility of normativity. They suggest that his intention was
not to eliminate normativity but to relocate it within life practices. On this
view, rules are not followed because they are intellectually grasped;
rather, they are enacted through habituation within normative practices,
sustained by education, correction, and social interaction. Normativity,
therefore, is “immanent” rather than “transcendent “as it resides in the
patterns of communal life rather than in abstract mental states or
metaphysical truths. This interpretation underscores the inherently social
character of meaning, situating linguistic correctness and rule-following
within the broader framework of shared human practices rather than
private cognition.

Foucault further provide a complementary, but more politically
charged, account of normativity. For him, discourses are ordered sets of
statements and are governed by regimes of truth that determine what



126 | M.T. PIMARO Jr., E.J. EDOR, E.E. ETTAH, N.G. BUBU, M.J. EGBAI, E.O. IRONBAR

counts as knowledge, who is authorised to speak with authority, and how
subjects are constituted within social practices. He illustrates how
institutions such as schools, hospitals, and prisons generate norms of
speech, thought, and behaviour. Language, according to this view, ceases
to function merely as a vehicle for communication; it becomes a
mechanism of surveillance, classification, and control. This perspective
has significant implications for understanding rule-following. Rules are
never neutral or innocent; they are historically sedimented, institutionally
enforced, and deeply intertwined with power relations. For instance,
standards of “proper grammar” often carry implicit assumptions about
class and race. A student speaking Efik vernacular in schools in Calabar
or Wurkun in schools in Jalingo may be judged “incorrect”, not due to
semantic imprecision, but because institutional norms dictate which
language forms are legitimate. Here, normativity is not merely a product
of collective assent, as Kripke might suggest, but is power-stratified
because rules reflect and reinforce existing hierarchies that privilege
certain groups while marginalising others. In this sense, the act of
following a rule is inseparable from the social and political conditions that
define the authority and legitimacy of that rule.

When juxtaposing Wittgenstein and Foucault, the resulting picture is
complex and, at times, paradoxical because rule-following emerges both
as a prerequisite for shared meaning and as a mechanism through which
discursive power is exercised. This synthesis, however, also exposes deep
tensions. Wittgenstein emphasises the organic emergence of normativity
within “forms of life”, grounding rules in the lived practices and
communal habits of human beings. Foucault(1982), by contrast, stresses
the constructed and coercive origins of normativity, highlighting how
historical and institutional forces shape what counts as correct,
permissible, or intelligible. Wittgenstein’s approach is limited by its
insufficient attention to historical contingency and political conflict,
whereas Foucault's view might risk reducing normative order to
instruments of domination, leaving little space for genuine agency or the
justification of meaning.

Despite these divergences, both thinkers converge on a crucial insight
where meaning is never a purely individual or isolated phenomenon.
Whether one says “I understand” in a conversation or “I accept” in a
courtroom, the intelligibility of these statements relies upon socially and
rule-governed contexts. To grasp the nature of language, therefore, is to
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investigate the social, institutional, and normative structures that make
sense possible. Critiquing these structures, in turn, will entail more than
examining the mechanics of speech; it demands an inquiry into who is
permitted to speak, under what conditions, and with what authority. In
this way, rule-following will illuminate the intersection of meaning, social
coordination, and power to reveal language as both the medium through
which understanding is achieved and the site on which epistemic and
political hierarchies are enacted.

7. Application and Contemporary Issues

This section explores the practical and contemporary implications of
understanding language as both an epistemic medium and a mechanism
of power. We maintain that the terrain of knowledge is not simply a
matter of linguistic convention; it is a profound philosophical and social
battleground that determines who is recognised as a knower, what counts
as valid knowledge, and how authority and legitimacy are conferred. In
addressing contemporary issues, it is essential to critically examine the
assumptions embedded in claims to wuniversality, neutrality, and
objectivity, recognising that these concepts often mask underlying
hierarchies and exclusions. From this perspective, language is not merely
a vehicle for expressing pre-existing truths but functions as a normative
system that shapes intelligibility and inclusion. The ways in which words
are used within particular social and institutional contexts establish the
boundaries of what can be said, who can say it, and which statements are
accepted as credible. These practices are embedded in broader social
norms and institutional arrangements, creating structured conditions
under which knowledge is produced, recognised, and contested.
Understanding language in this way will allow us to analyse
contemporary epistemic challenges, including the marginalisation of
particular voices, the imposition of dominant conceptual frameworks, and
the silencing of alternative perspectives. This underscores the need to
attend not only to the content of knowledge but also to the mechanisms
through which knowledge is legitimised and distributed. It  will
foreground the intersection of language, normativity, and power and will
enable us to critically engage with contemporary issues of epistemic
justice and illuminate how social and institutional structures continue to
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shape who has the authority to know and what is acknowledged as
knowledge.

However, Western epistemology’s tendency to universalise its own
discursive constructions as neutral or objective has historically
disempowered other knowledge systems. African epistemologies, among
others, have long resisted this erasure. Scholars such as Wiredu (1996) and
Ndlovu-Gatsheni (2018) highlight how colonial epistemologies have
marginalised traditional knowledge through the imposition of external
norms of language, classification, and conceptual frameworks. Wiredu'’s
call for “conceptual decolonisation” emphasises that philosophy must
begin from the internal conceptual frameworks of a community,
recognising that knowledge is inseparable from the lifeworld of the
people who produce it. These reflections foreground how discursive
norms, shaped over time by power relations, determine who is recognised
as a knower and what counts as legitimate knowledge. Language is not a
neutral conduit through which knowledge is passively transmitted;
rather, it plays a constitutive role in determining what counts as
knowledge, who has the authority to know, and how knowledge is
evaluated. This argument, initially developed in different forms by both
Wittgenstein and Foucault, has been further elaborated by contemporary
theorists who demonstrate how discursive norms function as mechanisms
of epistemic power.

Wittgenstein’s insight that meaning is use grounds linguistic
meaning in the normative practices of language users. Rules are followed
within “forms of life”, shared contexts in which language gains
significance. This has direct implications for knowledge as what can
meaningfully be articulated depends on the linguistic and normative
practices of the community. Consequently, exclusion from dominant
language games leads to epistemic marginalisation. marginalisation.
Foucault radicalised this idea and theorises discourse as a
power/knowledge regime. Discursive formations define what counts as
truth, rendering other perspectives invisible or unintelligible. Knowledge
production is thus inseparable from institutional power, not merely
semantic correctness. Several contemporary theorists extend this analysis
to global and sociopolitical contexts. Ndlovu-Gatsheni (2018) identifies
“epistemic apartheid”, whereby African knowledge systems are relegated
to the periphery of global knowledge. Mitova (2020) argues that dominant
norms of justification marginalise non-Western epistemologies, calling for
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greater epistemic pluralism. These critiques build on Foucault’s insight by
linking discursive power to global structures of epistemic hegemony.

The role of language in contemporary epistemic inequality is further
explored by Finocchiaro & Perrine, (2023), who demonstrate how English,
as the dominant language of academic philosophy, contributes to the
unequal distribution of epistemic goods by marginalising scholars for
whom English is not a first language. Similarly, Catala (2024) highlights
how linguistic differences and academic mobility produce epistemic
injustice, arguing that language norms are inherently political as well as
pedagogical. Rosola (2025) further develops the concept of “grammatical
hermeneutical injustice”, to show how gendered grammar constrains the
epistemic self-presentation of non-binary individuals. Following Wodak
et al.(2009), who emphasises that discourse reproduces social inequality
through ideologically marked policy and media narratives, these analyses
collectively demonstrate the pervasive role of language in structuring
access to knowledge. A Wittgensteinian feminist perspective, as
articulated by Scheman (2015), underscores the importance of epistemic
trust and social recognition in knowledge practices. She argues that
epistemic authority has historically derived from social position and
linguistic familiarity, further entrenching exclusionary patterns. These
analyses reveal that linguistic norms are not neutral instruments of
communication but are central to the distribution of epistemic power that
can shape whose knowledge is recognised and whose remains
marginalised.

According to Kim (2020), language teachers have long recognised that
acquiring proficiency in a second language requires engagement with the
associated culture. In this context, we endorse the view that direct
exposure to a foreign culture can broaden learners’ awareness of the
diversity of human experiences and fosters empathy across cultural
boundaries. Ho (2009) similarly argues that the most successful language
learners acquire both language and culture simultaneously,
demonstrating that teaching language and culture in isolation is
insufficient. While proficiency in vocabulary and grammar remains a
fundamental prerequisite, Rao (2002) observes that language instructors
often undervalue cultural instruction, thereby limiting language
learning’s potential to cultivate cross-cultural understanding. From this
perspective, language pedagogy not only facilitates linguistic competence
but also supports the generation and dissemination of contextual
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knowledge. Ideally, language learning should become a deeply rewarding
human experience that offers learners a better framework for
comprehending reality. These considerations underscore that knowledge
formation is deeply embedded in linguistic and cultural contexts,
suggesting that knowledge is neither universal nor context-independent.
Concepts such as “justice” or “truth” can vary significantly across
cultures, reflecting the distinct norms, practices, and interpretive
frameworks, or “language games”, that govern meaning in each context.
This understanding compels us to interrogate how power dynamics shape
what is accepted as knowledge within a given community. It is these
dynamics that influence how people think, speak, and act, thereby
shaping what is recognised as true or false in any particular context.

Importantly, language itself is a product of the social and historical
conditions from which specific ways of knowing emerge. Recognising the
contextual nature of knowledge highlights the importance of
acknowledging the diversity of human experience and the decisive
influence of cultural and linguistic factors in shaping what we know.
Appreciating this, we are better positioned to understand knowledge not
as a static, universal entity, but as a socially and culturally situated
phenomenon that is continually produced, contested, and transformed
within particular communities. It is therefore essential to understand the
relationship between human behaviour and the ways in which language
has evolved, both as a tool for conveying ideas and information and as a
medium of social communication (Altarriba & Basnight-Brown, 2022).
Language, by definition, is a symbolic representational system that
encodes concepts and conceptual knowledge. As such, it functions as an
abstract system of symbols representing information, ideas, opinions,
actions, and other cognitive activities, with the primary aim of facilitating
the effective communication of these concepts. It is significant not only as
a communicative instrument but also as a determinant of cognitive and
social processes. It influences decision-making, emotional processing, and
cognitive development, while also shaping social identity, interpersonal
interactions, and even interpretations of marketing and media messages
(Del Maschio et al., 2022). Similarly, culture exerts a profound influence
on thought and worldview, interacting with language to structure the
frameworks through which individuals comprehend and engage with
reality.
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In scientific discourse, for example, language provides the conceptual
scaffolding necessary to describe, categorise, and communicate
phenomena. The terminology and structures employed in scientific
communication define observations, frame hypotheses, and facilitate the
precise articulation of complex ideas, thereby contributing to the
development of specialised scientific concepts (Gonzalez, 2021). It thus
plays an integral role in the creation, dissemination, and evolution of
scientific knowledge as it shapes the ways in which scientists
conceptualise problems, share findings, and engage in collaborative
inquiry, while simultaneously reflecting the cultural and social contexts in
which scientific activity occurs. These considerations highlight that the
notion of objective, universal knowledge is complicated by the deep
linguistic and cultural roots of knowledge production. Different linguistic
communities develop distinct methods of interpreting and understanding
the world, and language functions as a critical filter through which
knowledge is generated, shared, and validated. In this sense, knowledge
is not independent of its communicative and cultural mediums but is
inextricably bound to the linguistic practices and cultural frameworks that
make its formation and transmission possible.

8. Reshaping Knowledge through Language

This section advances the thesis that language is not a neutral
instrument for describing or cataloguing the world but an active,
constitutive force that shapes what can be known, who is recognised as a
knower, and the criteria by which knowledge is legitimised. To approach
this central concern, we examine language through multiple interrelated
perspectives, starting as a normative system that structures intelligibility
and inclusion; as a site where power relations operate to authorise or
marginalise certain knowers; and as a vehicle for epistemic formation,
through which communities collectively determine meaning and validity.
Combining these perspectives for us would help in aiming to demonstrate
how linguistic practices not only communicate knowledge but also
actively participate in its production, delimitation, and social
legitimisation. This approach emphasises the inseparability of language,
social context, and epistemic authority, snd can allow us to analyse both
the constitutive and exclusionary effects of discourse in contemporary
and cross-cultural knowledge systems.
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Far from merely organising categories, language delineates which
perspectives are intelligible, authoritative, or excluded from
consideration. In this way, linguistic practices are intimately implicated in
epistemic justice or injustice, making the norms of language central to
evaluating the ethics and fairness of knowledge systems. Consider, for
instance, the Indigenous Maori concept of whakapapa in Aotearoa New
Zealand, which interlinks people, land, and all beings through
genealogical relations. When Maori environmentalists describe a river as
an ancestor, most notably in the legal recognition of the Whanganui River
as a legal person in 2017, it is not metaphorical but an ontological
statement grounded in relational cosmology. In contrast, within a
Western bureaucratic “language game”, in which rivers are primarily
understood as resources, such relational knowledge is often
misrepresented or simplified as mere “cultural belief”, effectively
marginalising the legitimacy of Maori ecological epistemology. This
example illustrates how dominant language practices can exclude
alternative frameworks of reality, even in domains such as science or law
that purport to be objective(Charpleix, 2018).

Institutions further enforce these epistemic hierarchies through
discursive power. From this perspective, knowledge is inseparable from
structures of authority, as institutions determine what counts as valid
knowledge and who is authorised to produce it. Psychiatry provides a
paradigmatic example where the Diagnostic and Statistical Manual of
Mental Disorders (DSM) defines mental illness through standardised
symptoms to privilege biomedical frameworks while delegitimising non-
Western or African understandings, such as spirit possession, ancestral
calling, or “wind illness” among Somali communities(First , et al. 2018).
Traditional healers or elders, along with the patients themselves, are
rendered epistemically disenfranchised, as their lived realities and
explanatory frameworks are excluded from sanctioned discourse.
Institutional language thus does more than describe; it actively shapes
what can be considered real, demonstrating the metaphysical and
normative power of discourse.

The issue becomes further complicated when considering the political
dimensions of rule-following. Kripke (1982) frames the rule-following
paradox to demonstrate that no individual can determine the meaning of
a rule in isolation; rules are only settled through shared communal
practice. This insight gains political significance when applied to norms of
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grammar, logic, or academic methodology. For example, Indigenous
researchers employing narrative, circular reasoning, or collective voice
may have their work dismissed by mainstream peer reviewers as
methodologically deficient, presuming a violation of logical exposition
rules. But within Indigenous epistemologies, such forms are coherent,
rule-governed, and internally consistent. The paradox emerges because
meaning is community-dependent, but if the dominant community
establishes the standards of correctness, alternative rule systems become
invisible or classified as incorrect. These perspectives highlight that
language is not a passive conduit for knowledge but an active agent in its
production, dissemination, and legitimisation. Linguistic structures,
embedded in social, cultural, and institutional contexts, determine which
voices are heard, which frameworks are recognised, and what counts as
truth. To understand knowledge is therefore to understand the language
games, power structures, and normative practices that shape it, as well as
the epistemic exclusions they produce.

Dijk’s (2008) critical discourse analysis framework brings into focus
how exclusions are systematically inscribed in institutional texts and
practices. Consider FEuropean immigration surveys that require
respondents to specify a single “mother tongue” or “native language”.
For multilingual African, South Asian, or Indigenous individuals who
navigate multiple languages across familial, regional, and ritual contexts,
such questions impose a monolingual Western assumption that does not
reflect their lived experience. This seemingly neutral form enforces
linguistic hierarchies silently, where English or French is administratively
legible, whereas other languages are rendered invisible. A similar
phenomenon could occur in academic publishing, where articles written
in Yoruba or in Wurkun languages are rarely considered for peer review,
not because of intellectual inadequacy, but because of the English-centric
norms that dominate scholarly discourse. These examples are not merely
theoretical; they point to actionable strategies for promoting epistemic
justice. Linguistic norms must first be restructured to accommodate
marginalised modes of expression, including bilingual scholarly journals
or educational curricula that integrate code-switching to acknowledge
linguistic hybridity. As Kim (2020) observes, such reforms, which include
the recognition of non-binary pronouns or Indigenous kinship terms,
could reshape what is thinkable and sayable.
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Subaltern voices must also be empowered to communicate
knowledge in their own epistemic grammars. More so is that initiatives
for Indigenous language revitalisation now make community-controlled
linguistic resources publicly accessible and support cultural knowledge
preservation. For example, the FirstVoices platform which enable
Indigenous communities to document, promote, and share their
languages, such as alphabets, audio recordings, words, stories, and songs,
through secure, community-managed digital spaces should be encourage
to help preserve linguistic heritage and related cultural knowledge
(Llanes-Ortiz, 2023). Similarly, organisations such as the Living Tongues
Institute for Endangered Languages which assist communities in
documenting endangered languages and training Indigenous youth to
record and maintain linguistic traditions that reinforce community agency
over language knowledge should be prioritised (Lyderson, 2009). These
efforts demonstrate how digital and community-led tools can validate
non-Western modes of linguistic and epistemic practice rather than
subordinating them to external language hierarchies. Efforts toward
redistributing epistemic authority also extend into research structures.
Kaupapa Maori research, a paradigm rooted in Maori worldviews, values,
and aspirations, centres knowledge production by, with, and for Maori
communities, to position it epistemologies as legitimate frameworks
rather than subjects of Western inquiry (Haitana, et al. 2020). This
approach exemplifies how Indigenous peoples assert the right to define
their own terms of inquiry and knowledge validity. Scholarly
communities have increasingly called for greater representation of
Indigenous scholars on editorial boards and in peer-review roles to
address long-standing inequities in academic publishing and expand the
range of epistemic voices considered legitimate (Emerald, 2022). Such
structural shifts, from community-controlled linguistic archives to
Indigenous research paradigms and calls for editorial inclusivity,
illustrate concrete pathways toward epistemic justice, in which diverse
knowledge systems and their carriers are recognised, supported, and
centred in both local and global knowledge ecosystems.

Educational systems must actively foster epistemic pluralism. Rather
than simply teaching “foreign languages”, curricula can incorporate
epistemic translation, including Buddhist logic, Yoruba divination
systems, or Inuit spatial knowledge, to treat these as fully developed
systems of thought. These measures can address both immediate
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exclusions and the long-term marginalisation of non-dominant
knowledge systems. Finocchiaro and Perrine (2023) critique English’s
dominance in global academia, which marginalises scholars from the
Global South, which highlights “grammatical hermeneutical injustice” in
gendered languages like Spanish and German, constraining non-binary
identities. Language is thus not simply a medium for transmitting
knowledge; it is the arena in which knowledge is produced, recognised,
or excluded. More so is that achieving epistemic justice requires
confronting the structural and metaphysical frameworks that sustain
dominant discourses while creating spaces where diverse modes of
speech, knowledge, and existence can shape the very future of what
counts as knowledge.

9. Challenges and Broader Implications

In this section, we explain our theoretical claim to show that language
is not a transparent medium for transmitting neutral facts but an active
site of struggle over meaning, recognition, and epistemic authority.
Language embeds normative conditions, organises cognitive frameworks,
and distributes epistemic legitimacy; understanding these structures is
necessary for addressing broader challenges in cross-cultural knowledge
and epistemic justice. Our discourse-sensitive, epistemic theory of
justice combines two philosophical insights into a unified conceptual
framework. First, Kripke’s rule-following paradox highlights that
meaning and normativity cannot be grounded in private mental states or
intrinsic facts alone. Second, critical discourse analysis (CDA) reveals
how institutionalised discourses shape social hierarchies and power
relations through language. These form the basis for understanding how
epistemic injustice arises where language norms exclude or marginalise
certain voices and forms of knowledge.

Kripke’s interpretation of the rule-following paradox dramatises a
fundamental problem in our assumptions about linguistic meaning.
According to Kripke’s sceptical reconstruction of Wittgenstein's
argument, there is no fact about an individual’s past usage or internal
mental state that determines that they mean one rule rather than another
when they employ a term like “plus”. That is, no finite set of instructions
or intentions can conclusively fix how a rule will be applied in every
future case; meaning is underdetermined by private facts alone and
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instead depends on communal agreement about norms of use. This
suggests that normativity emerges from shared linguistic practices, not
from subjective intentions or abstract definitions alone. This insight has
profound epistemic implications. It shows that there is no neutral
foundation for meaning outside of the communal practices in which
words are used. If meaning arises through communal standards of
correctness, then control over those standards is itself an epistemic form
of power. When dominant groups define the norms of correct
interpretation, whether in mathematics, morality, science, or daily
discourse, they effectively set the boundaries of what counts as intelligible
and authoritative knowledge.

Instantiated in social practice, critical discourse analysis elucidates
how institutional power shapes language use and reinforces dominance
(Fairclough, 1995). It treats language as “social practice” and emphasises
how discourse contributes to reproducing and challenging power
relations in society.” Rather than analysing language purely for
structural or formal characteristics, it investigates how linguistic practices
are tied to social structures such as ideology, domination, and
inequality and reveal how discourse can naturalise or obscure relations of
power. These theoretical foundations justify our central claim that
language cannot be neutral because it is normalised and regulated
through socially and politically situated practices. The consequences of
this claim are neither abstract nor merely philosophical; they play out in
concrete arenas such as education, research, health care, legal systems,
and cross-cultural communication.

To illustrate, consider how cross-cultural knowledge is frequently
treated in educational contexts. Language learners must acquire not only
linguistic forms but also the cultural norms embedded in those forms, as
Kim (2020) and Ho (2009) observe. Effective cross-cultural competence,
however, requires recognising that communicating in another language
involves navigating patterns of politeness, metaphor, collective versus
individual agency, and embodied practices of meaning. Language
learners must learn to avoid culturally specific idioms, acronyms, or slang
that will not translate faithfully across contexts, and they must attend to
non-verbal norms such as the use or non-use of silence as communicative
content. These demands reflect that norms of intelligibility vary across
cultural language games, and failure to appreciate these differences can
result not only in pragmatic miscommunication but also in epistemic
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distortion or even erasure of localised knowledge forms. In academic
practices, the implications are equally significant. Institutionalised norms
of scholarly communication, rooted in dominant epistemic communities,
often privilege particular styles, methodologies, and languages, especially
English, at the expense of others. This exclusionary dynamic shapes who
is recognised as a credible knower. While scholars in the Global South and
Indigenous contexts have long advocated for epistemic inclusion,
practical barriers persist. For example, multilingual and Indigenous
language scholarship often remains marginalised within the
Anglophone academy, limiting publication opportunities and tenure
prospects for scholars who produce work in or about non-dominant
language traditions. These structural inequities are not accidental; they
result from entrenched norms about what constitutes rigorous scholarship
and who gets to set those norms.

Our theoretical framework further explains why epistemic injustice
cannot be resolved merely by adding marginalised voices into existing
structures. Because belonging to the epistemic community depends on
conformity to its rules, rules that are themselves historically and
politically constituted mere representation is insufficient. Instead,
achieving epistemic justice requires transforming the normative
frameworks themselves so that a plurality of epistemic practices can be
recognised as valid and authoritative in their own terms. One practical
implication here is for educational curricula and research evaluation
practices. Rather than maintaining a monolithic set of epistemic
standards, institutions could adopt pluralistic modes of evaluation that
validate diverse modes of reasoning, narrative forms, and language
practices. Teaching modules in epistemic translation, such as comparative
African ethical frameworks, Indigenous ecological reasoning, and East
Asian conceptions of mind and body, can help students recognise that
different traditions make distinct but equally coherent contributions to
global knowledge. This challenges the presumption of neutrality in
dominant epistemic norms and encourages learners to see their own
frameworks as contingent and partial rather than universal.

In research governance, diversifying editorial boards and review
committees to include scholars from marginalised linguistic and cultural
communities would expand the range of epistemic voices considered
legitimate. This aligns with broader calls within scholarly publishing for
greater inclusion and representation across editorial structures. Reports
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and resources in academic publishing are increasingly calling for more
diverse editorial and peer-review bodies as a way to address systemic
inequities in whose work is recognised and circulated. For example, a
global inclusivity report from Emerald Publishing found that 70% of
researchers surveyed believe publishers should be doing more to
improve diversity and representation on editorial boards and reviewer
pools, highlighting broad support within the scholarly community for
diversifying decision-making structures in academic publishing (Emerald,
2022). Such practices would redistribute epistemic authority in ways that
make the standards of correctness and recognition more inclusive. At a
deeper ethical level, our analysis underscores that language shapes not
only what is said but also what can be said. When discursive norms
allow only certain forms of conceptual articulation, other forms become
invisible or unintelligible, effectively silencing alternative ways of
knowing. Epistemic injustice occurs when individuals or communities are
systematically excluded from the processes of meaning-making and
validation. Addressing this injustice requires recognising that conditions
of intelligibility are normative and contestable, not fixed or neutral.

A discourse-sensitive, epistemic theory of justice shows that language
is a battleground over meaning, recognition, and epistemic authority
precisely because rule-following norms are socially mediated and
discursively enforced. The challenges of cross-cultural knowledge,
academic inclusion, and institutional power relations reveal that
knowledge is never simply transmitted but actively constructed through
language practices embedded in social hierarchies. Addressing these
challenges demands not only greater awareness of linguistic diversity but
also a structural reconfiguration of the norms that delimit who may
participate in epistemic communities and on what terms their
contributions are validated. Nevertheless, we maintain that effective
communication across national and cultural boundaries will demand a
profound awareness of cross-cultural differences. Language and culture
are inseparably intertwined; thus, mastering a language requires
simultaneous engagement with the cultural context in which it is used.
This dual focus will help prevent misunderstandings, misinterpretations,
and inadvertent offence. Cross-cultural comprehension, defined as the
ability to perceive, understand, and appropriately respond to individuals,
events, or situations that may be misinterpreted due to cultural
differences, is central to this endeavour (Hurn & Tomalin, 2013).
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Achieving this understanding also will require sensitivity to the
emotional and performative force of language, to recognise how words
can energise, persuade, or even incite conflict. Thus, learning a language
other than one’s own will offer more than linguistic proficiency; it will
provide insight into the diversity of human experience and the ways in
which different cultures encode, structure, and transmit knowledge.

This awareness directly informs one’s understanding of social
relationships and power dynamics, which are crucial for both
interpersonal communication and global cooperation. For example,
multinational corporations seeking successful operations abroad must
understand local social hierarchies, communication conventions, and
cultural expectations before engaging effectively. Language socialisation,
where individuals learn to use language to navigate social life, is therefore
instrumental here. As Rymes (2008) notes, language socialisation is “an
investigation of how language both presupposes and creates new social
relations in cultural context.” Developing communicative competence
thus entails not only mastery of syntax and vocabulary but also an
understanding of the social and cultural contexts that give words and
phrases meaning. Cultural significance in language mirrors cultural
significance in human experience, shaping how knowledge is created,
shared, and interpreted.

However, the study and practice of cross-cultural communication are
not without challenges. One persistent difficulty is the tension between
cultural relativism and universalism. Cultural relativism, which
emphasises understanding cultures on their own terms, might risk
limiting the generalisability of findings across contexts. Universalism, by
contrast, which seeks to apply overarching principles across cultures, can
obscure unique local practices, assumptions, and epistemic frameworks.
This tension might complicate the production of cross-cultural knowledge
and raise questions regarding the validity and applicability of insights
derived from one context when applied to another.

Another obstacle is the potential for interpretive bias, in which
individuals are often linguists or researchers and impose their own
cultural assumptions on the practices and language of others. For
example, labelling Indigenous oral traditions as anecdotal rather than
valid knowledge demonstrates a cultural bias that misrepresents the
epistemic value of those practices. Such biases reinforce existing inequities
and distort the recognition of diverse ways of knowing, highlighting the
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ethical and epistemological stakes of cross-cultural engagement. Despite
these challenges, incorporating multiple cultural perspectives can
significantly enrich understanding, foster creativity, and generate novel
problem-solving strategies. Exposure to diverse ways of knowing will
broaden cognitive and ethical horizons and allow individuals and
communities to approach global challenges such as public health crises or
climate change with greater understanding and collaborative capacity.
For instance, understanding local knowledge and community practices
was critical for the design and implementation of culturally sensitive
public health interventions during the COVID-19 pandemic,
demonstrating the practical necessity of cross-cultural knowledge.
Corporate and organisational contexts similarly benefit from cross-
cultural understanding. Ursu & Ciortescu (2021) emphasises that cultural
patterns provide interpretive frameworks for understanding behaviours
that initially appear unusual or counterintuitive. In internationalised
corporate settings, failing to recognise such patterns can result in
miscommunication, inefficiency, and conflict. Conversely, appreciating
these frameworks will enable individuals to navigate and negotiate
effectively within complex multicultural environments. From a broader
epistemological perspective, language functions as both a conduit and a
constructor of knowledge. It shapes what can be known, how it is
legitimised, and whose perspectives are recognised as authoritative.
Language is never neutral; it carries cultural assumptions and social
hierarchies that influence knowledge acquisition and dissemination.
Cross-cultural competence thus requires an attentiveness to the power
relations embedded in language, alongside an appreciation of its role in
constituting reality. As language learners develop the ability to navigate
multiple cultural contexts, they also acquire the cognitive flexibility
necessary to question dominant epistemic norms and to recognise
marginalised or alternative knowledge systems. In practice, this would
mean that language education should integrate cultural immersion,
narrative practices, and reflective engagement with social norms.
Language curricula that incorporate idioms, proverbs, Kkinship
terminology, and local communicative conventions can provide students
not only with linguistic tools but also with frameworks for understanding
local epistemologies. For example, teaching the Maori concept of
whakapapa alongside grammatical and syntactic structures will allow
learners to grasp relational ways of knowing that are otherwise obscured
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in a purely linguistic or Western scientific framework. Similarly,
integrating Indigenous medical terminologies or environmental
knowledge systems into formal education validates alternative epistemic
perspectives, enabling learners to navigate a plurality of knowledge
systems.

Cross-cultural knowledge is both a practical skill and a philosophical
commitment. It requires recognising the interplay of language, culture,
and power; understanding how knowledge is socially situated; and
cultivating sensitivity to the diversity of human experiences. In an
interconnected world, these competencies are essential not only for
communication but also for ethical engagement, epistemic justice, and
collaborative problem-solving. Language is the medium through which
knowledge circulates, but it is also the terrain on which epistemic
authority is negotiated, contested, and reconstructed. In this sense, cross-
cultural understanding is inseparable from broader efforts to democratise
knowledge and empower marginalised voices across linguistic and
cultural divides.

10. Conclusion

In this paper, we have explored the intricate and inextricable
relationship between language, knowledge, and power and argue that
language is neither a neutral conduit for information nor a passive
medium for the transmission of facts. Instead, language actively
constitutes knowledge, delineates who counts as a legitimate knower, and
establishes the criteria by which knowledge is validated. By situating our
analysis within a discourse-sensitive epistemic framework, informed by
the insights of rule-following paradoxes and critical discourse analysis,
we have demonstrated that language functions simultaneously as an
epistemic medium and a mechanism of power, shaping not only what can
be known but also who is recognised as having the authority to know.

Central to this analysis is the recognition that linguistic norms
operate within historically and culturally specific frameworks, and these
frameworks are inherently bound to power relations. Meaning is never
merely a property of words or sentences; it arises through practices
embedded in social life, which are themselves shaped by institutional,
political, and cultural forces. In this sense, knowledge is always
contextually situated, emerging within networks of social and epistemic
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authority. The interplay between linguistic practices and power structures
ensures that some forms of knowledge are privileged, while others are
marginalised or rendered unintelligible. Consequently, the task of
epistemic justice cannot be reduced to merely including marginalised
voices but must extend to interrogating the rules, practices, and power
dynamics that determine which voices are heard and which knowledge
claims are recognised as legitimate.

Our analysis has illustrated that normativity is central to this process.
Language is not merely followed according to abstract rules but is
regulated through shared practices that both enable and constrain
understanding. Norms are historically sedimented and socially enforced,
such that following a linguistic rule is never a neutral act; it is a
participation in a broader structure that determines what counts as
meaningful, correct, or authoritative. These normative structures are
deeply political: they shape access to epistemic authority, mediate
inclusion and exclusion in knowledge communities, and reproduce
hierarchies of intelligibility. In this sense, rule-following is inseparable
from questions of power, and epistemic authority is inseparable from the
linguistic and social practices through which it is exercised.

We have demonstrated that epistemic injustice emerges not only
through the silencing of marginalised voices but also through the
structural exclusion embedded in dominant linguistic and cultural norms.
These exclusions operate at multiple levels, such as through
institutionalised discourse in education, law, and scientific inquiry;
through the privileging of certain languages and styles of expression in
academic publishing; and through social practices that define the
boundaries of intelligibility in everyday life. The result is that
marginalised epistemic communities like the indigenous peoples,
subaltern groups, and speakers of non-dominant languages are often
rendered epistemically illegible, their knowledge systematically devalued,
misrepresented, or ignored.

We further maintain that cross-cultural knowledge will provide a
practical illustration of these dynamics. Language learners and scholars
alike must recognise that understanding across linguistic and cultural
divides requires more than the mastery of grammar or vocabulary; it
requires immersion in the social practices, conceptual frameworks, and
normative expectations of the communities in which the language is
embedded. Misunderstandings, misinterpretations, and epistemic
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distortions frequently arise when linguistic norms are uncritically
universalised or when learners impose their own cultural assumptions
onto other epistemic systems. Thus, cross-cultural knowledge is both an
ethical and cognitive enterprise, as it demands sensitivity to context,
reflexivity about power dynamics, and an appreciation for the diversity of
human understanding.

Our claim is that addressing these challenges requires a discourse-
sensitive approach to epistemic justice. By combining insights from rule-
following paradoxes and critical discourse analysis, we show that
linguistic practices are arenas of contestation over meaning and
recognition. This approach can illuminate the mechanisms by which
dominant groups maintain epistemic authority and how marginalised
communities are systematically excluded from it. More importantly, it
suggests practical strategies for intervention that restructuring linguistic
norms to accommodate multiple ways of knowing can legitimise non-
dominant epistemologies within institutional and educational
frameworks and foster pluralistic epistemic communities where diverse
voices can contribute to knowledge production. These interventions are
not merely symbolic; they reshape what is considered knowable and
expand the range of epistemic possibilities available to society.

African epistemological frameworks provide an instructive model for
this approach. In these traditions, knowledge is not conceived as a
detached, abstract entity but as deeply embedded in communal life, social
practice, and cultural context. Such epistemologies resist universalising
tendencies by emphasising the validity of localised, relational, and
collectively constructed forms of knowledge. When integrated into
broader knowledge systems, these perspectives challenge the dominance
of Western epistemic norms, highlight the contingency of knowledge
claims, and reinforce the ethical imperative of epistemic justice.
Recognising knowledge as situated and socially mediated can create
space for more inclusive, context-sensitive forms of inquiry that honour
the epistemic contributions of all communities. Language, in this sense, is
both the medium and the battleground of knowledge. It will facilitate
understanding to enable communication and structure cognition, but it
simultaneously might enforce boundaries, mediate inclusion, and
reproduce inequalities. The stakes are both theoretical and practical, as
failure to interrogate the normative and power-laden dimensions of
language risks perpetuating epistemic injustice, while a critical, discourse-
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sensitive approach can foster more equitable knowledge practices. By
foregrounding the constitutive role of language, we highlight how
epistemic authority is never given but always contested, negotiated, and
reinforced through social and institutional practices.

For us, knowledge is neither neutral nor universal; it is produced
through linguistically and culturally situated practices that carry the
weight of historical and institutional power. Epistemic justice will require
attentiveness to these dynamics, a commitment to pluralism, and the
redistribution of epistemic authority across communities. In integrating
insights from normative rule-following, critical discourse analysis, and
contextual epistemologies, we provide a comprehensive account of how
linguistic norms both enable and constrain understanding, how
knowledge is legitimised or excluded, and how the ethical and political
dimensions of epistemology must be reckoned with. The pursuit of
epistemic justice is inseparable from the project of critically examining
language itself. Only by acknowledging the constitutive, power-laden role
of language in shaping what counts as knowledge, who may know, and
under what conditions knowledge is sanctioned can scholars, educators,
and policymakers begin to foster more inclusive, pluralistic, and ethically
responsible systems of understanding. Language is thus not merely a tool
for transmitting information; it is the terrain on which knowledge is
contested, power is exercised, and justice is enacted. Recognising this dual
character of language as both enabling and constraining can offer a
roadmap for expanding epistemic access, challenging entrenched
hierarchies, and cultivating a genuinely inclusive and dynamic global
epistemic community.
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Abstract: In our study, we analyse aspects of Sen’s criticism of specific
interpretations of cultural identity. We shall see that, in Sen’s view, different
interpretations of cultural identity can be given. The different ways in which
cultural identity is interpreted correspond to different ways of living one’s
culture; they are connected to different interpretations of religion and
religious identity, too. Throughout Sen’s inquiry, we shall find the following
interpretations of cultural identity:

- The first interpretation of cultural identity, which corresponds to Sen’s
own interpretation of cultural identity, considers cultural identities as the
result of many components which constantly evolve and have modifications
(this might be defined as the flexible, dynamic, and inclusive view of cultural
identity).

- The second interpretation considers cultural identity as rigid, complete,
isolated, and given once and for all (this could be defined as the rigid and
static conception of cultural identity). The second conception of cultural
identity corresponds to the aim of producing people and groups as isolated
systems.

Sen investigates the psychological mechanisms connected to the rigid
interpretation of cultural identity. Individuals can be manipulated through
the rigid interpretation of cultural identity. Sen shows that cultural identities
can be used to marginalise all those who do not belong to those same cultural
identities: this kind of cultural identity is built to divide individuals, groups,
peoples, and nations from each other. Cultural identities can be used to create
a group which, as such, does not exist at all or is not so homogeneous and
uniform as those who plead for this concept of cultural identity aim to make it
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appear. The group is created artificially by an artificial cultural identity. The
rigid cultural identity of certain sectors of people means the exclusion of other
sectors of people. This kind of cultural identity is built to bring about enmity
between individuals, groups, nations, countries, and communities: it is
thought out to produce hostility from a group towards other groups.
Religions and religious identities, too, can be used as weapons if religious
identities are interpreted as isolated systems which should not be
contaminated by external influences. The concept of cultural identity should
not necessarily be religious; nonetheless, we can find in Sen examples of
conflicts due to religious identities. A religious identity, too, can be used to
exclude all those who do not belong to a specific religious confession. Like all
forms of cultural identity, religious identities can be used to exclude and
marginalise people belonging to other religious identities; they can be used to
incite hatred against specific sectors of society. The interpretation of religions
as isolated systems brings about a condition of potential conflict between
religious groups which would always be ready to explode.

In Sen’s view, cultural identities always result from a plurality of cultural
components. Cultural identities take elements from other cultural identities.
Therefore, cultural identities are not isolated systems: they are the product of
a historical development which involves the participation of different
individuals, groups, and cultures. Moreover, cultural identities are not made
once and for all: on the contrary, cultural identities are dynamic phenomena
which continuously take in new elements from other cultures and give
elements to other cultures.

For our investigation, we shall mainly refer to Amartya Sen’s study Identity
and Violence. The Illusion of Destiny.

Keywords: Amartya Sen, cultural identity, violence, group, exclusion,
multiculturalism.

1) Introduction

In our study, we shall analyse some aspects of Sen’s criticism of
specific interpretations of cultural identity. We shall refer to Amartya Sen’s
book Identity and Violence. The Illusion of Destiny. We would like to introduce
our inquiry with a quotation from Sen’s book:

“The insistence, if only implicitly, on a choiceless singularity of human
identity not only diminishes us all, it also makes the world much more
flammable. The alternative to the divisiveness of one preeminent
categorization is not any unreal claim that we are all much the same. That we
are not. Rather, the main hope of harmony in our troubled world lies in the
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plurality of our identities, which cut across each other and work against sharp
divisions around one single hardened line of vehement division that allegedly
cannot be resisted. Our shared humanity gets savagely challenged when our
differences are narrowed into one devised system of uniquely powerful
categorization.

Perhaps the worst impairment comes from the neglect — and denial — of the
role of reasoning and choice, which follows from the recognition of our plural
identities. The illusion of unique identity is much more divisive than the
universe of plural and diverse classifications that characterize the world in
which we actually live. The descriptive weakness of choiceless singularity has
the effect of momentously impoverishing the power and reach of our social
and political reasoning. The illusion of destiny exacts a remarkably heavy
price.”3

We shall see that, in Sen’s view, different interpretations of cultural
identity can be given. Thus, we shall find interpretations of cultural identity
which are mutually incompatible. The incompatible concepts of cultural
identity are the following:

— The first conception of cultural identity considers every cultural
identity as the result of many components which have experienced changes
in the past, are experiencing new changes in the present, and will
experience further changes in the future. All cultural identities as such are
phenomena which develop. They are, as such, dynamic and not static
systems. Cultural identities do not arise as a system which is complete once
and for all. Cultural identity is, as such, a plurality of elements. Cultural
identity, since it is something which lives, absorbs elements from other
cultures, and gives elements to other cultures. A continuous interchange
between cultural identities comes about. No cultural identity exists as an
absolutely original system. Since the cultural identity is a plurality of
components, and since every component can receive a different degree of
importance from the individual thanks to the individual’s free choice to
give different degrees of attention to the aspects composing his cultural
identity, the cultural identity is relativised. Every cultural identity has a
development; it is not something rigid or static. This interpretation of
cultural identity is the flexible, dynamic, and inclusive view of cultural
identity: it corresponds to Sen’s interpretation of cultural identity. Sen’s
investigation is an attempt to protect the freedom of the individual: if the
individual is considered as completely belonging to his cultural identity,

3 Amartya Sen, Identity and Violence. The Illusion of Destiny, pp. 16-17.
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his group, his nation, his culture, and his language, if the individual is
considered as an entity completely determined by the previously
mentioned factors, then the individual is no longer a being which can
determine itself. He does not possess either mental freedom or mental free
spaces. On the contrary, his mind is completely occupied by the cultural
components which he possesses: the individual is possessed by his cultural
components.

— The second conception of cultural identity interprets cultural identity
as a monodimensional system. This is the rigid, static, and marginalising
conception of cultural identity. The second concept of cultural identity
corresponds to the aim of producing individuals, peoples, and groups as
mutually isolated systems. This concept is connected to the political
strategy of isolating individuals, peoples, and groups from each other: it
has the potential to provoke hatred, violence, and conflicts. In this view, the
cultural identity is absolutised since it is isolated from all other cultures: it
is considered as something original which has never had, does not have,
does not need to have, and — most of all — should not have any exchange
with other cultures. Cultures emerge as complete systems: they ought to
remain complete systems, and they ought to remain free from every
interchange with other cultures, since every form of interchange is only a
contamination of the cultures. Every form of contact of a culture with other
cultures is interpreted as a contamination of this culture.

In his inquiry, Sen aims to illustrate that the possibility of a reciprocal
dialogue between individuals, groups and people consists in finding the
intersections of the different cultural identities. Intersections are common
aspects between individuals and groups. Consequently, they are points of
contact between different individuals and between different groups. If, on
the other hand, a kind of society comes about that consists of parallel
communities which do not want to have anything in common with each
other, this society is condemned to find difficulties in the mutual
communication between its citizens. This society is therefore condemned to
be exposed to a climate of potential violence between the different groups.

2) Anthropology

One of the roots of the difference between the two interpretations of
cultural identity consists in the interpretation which is given of the
individual. The individual can be considered as being bound to the
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inherited traditions, or he can be considered as having different cultural
identities depending on the affiliations which he has in life:

“One of the central issues must be how human beings are seen. Should they
be categorized in terms of inherited traditions, particularly the inherited
religion, of the community in which they happen to be born, taking that
unchosen identity to have automatic priority over other affiliations involving
politics, profession, class, gender, language, literature, social involvements,
and many other connections? Or should they be understood as persons with
many affiliations and associations the priorities over which they must
themselves choose (taking the responsibility that comes from reasoned
choice)?”4

Sen’s inquiry proves to be a detailed study of the absolutisation of
cultural identity and of the psychological mechanisms connected to some
interpretations of cultural identity. Throughout his investigation, Sen
shows that every cultural identity can be used to marginalise all those who
do not belong to a specific cultural identity. This kind of cultural identity is
built to divide individuals from each other, to divide groups from each
other, and to divide peoples from each other. Through his analysis, Sen is
fulfilling an enlightenment process: he is showing the potential
destructiveness which is connected to certain interpretations of cultural
identity.

Sen’s analysis is a study of the complexity of concepts, too. For
instance, Sen shows that cultural identity is a complex concept, i.e., it
consists of different components: every cultural identity is the result of
processes of development. Individuals are complex entities, since they have
different components in themselves, although it can happen that
individuals are not aware of their complexity.

In Sen’s view, individuals can be easily manipulated. Individuals can
be led to believe that they have only one closed and isolated culture,
although they do not have, on closer inspection, only one closed and
isolated culture. Cultural identity can be used to create a group which, as
such, either does not exist at all or is not so homogeneous and so uniform
as those who support this concept of cultural identity aim to make it
appear. A group is created artificially through the invention of a cultural
identity in which exclusively specific elements are isolated, in order that
some individuals are included in the group, whereas other individuals are

¢ Amartya Sen, Identity and Violence. The Illusion of Destiny, p. 150.
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excluded from the same group. The artificial group, which is created
through this artificial cultural identity, is then incited against other groups.
The process consists, therefore, in two fundamental steps:

- isolation of specific cultural elements;

- incitation of all those who possess specific cultural elements against

all those who do not possess these cultural elements.

This kind of cultural identity is a cultural identity which is functional
to the fomentation of enmity and hostility, of division and separation, of
discord and dissension. This way of individuating groups is artificial since
it isolates one element from the many elements which compose the cultural
identity of an individual: it is built to incite hatred of the group created
through this cultural identity against other groups®.

Religions, too, can be used as a weapon if the religious identity is
absolutised. The concept of cultural identity is not necessarily founded on
religious faith. Nonetheless, we can find in Sen examples of conflicts due to
the absolutisation of religious identities: through this process of
absolutisation, a religion is used against other religions; the members of
religious groups are incited to be hostile towards and to hate the members
of other religious groups. Thus, religious identities, too, can be absolutised
and used to exclude from a specific religious group all those who do not
belong to a specific confession of faith®. Like all forms of cultural identity,

5 Sen’s interest in cultural identity primarily regards the world of adults; however,
Sen’s interest is also directed to the world of children. Sen criticises, for instance,
the structure of confessional schools, since confessional schools, instead of
promoting integration between children belonging to different backgrounds, lock
the children themselves into groups between which mutual contact is absent.
Individuals should be considered primarily as individuals (and not, e.g., as
members of a group). The individual is not reducible to the groups of which he is a
member. The individual’s belonging to a group does not mean that the individual
is the property of the group to which he belongs.

6 Religions are transformed into the exclusive and exclusionary cultural identity of
an individual, a group, or a people, as though individuals, groups and people were
exclusively this or that religious content: consequently, individuals, groups and
people are considered and persuaded to be extraneous to all those who do not
belong to the same confession of faith. In this way, individuals, groups, and
peoples are isolated from each other, as though they could not have any other
cultural elements which unite them with each other. Since an individual is
exclusively the contents of his religion, he is either culturally the same as those
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religious identities can be used to exclude or to marginalise individuals and
groups; they can be used to incite hatred against people. A way of
interpreting religions as absolute systems which are isolated and must
remain isolated from all other religions would bring about a reciprocally
hostile disposition between religions which would always be ready to
explode.

As mentioned, in Sen’s view, there is a precise responsibility of the
individual as regards the disposition which the individual has in relation to
his cultural components. The question is whether the individual aims to
privilege an element of his components or whether he is ready to
acknowledge himself as a being composed of different elements. This
difference means, for the individuals, different ways of living their own
culture: the first individual absolutises a component of his cultural identity
to the detriment of all others (he denies that his cultural identity has
different components). The other individual relativises all components
since he recognises that his cultural identity has many components and is
the result of development. The individual’s responsibility cannot be
forgotten: the individual is responsible for the way in which he lives and
chooses to live his cultural identity.

3) Contrapositions

As regards the danger represented by the absolutisation of cultural
identity, Sen expresses the following observations:

“With suitable instigation, a fostered sense of identity with one group of people
can be made into a powerful weapon to brutalize another.

who belong to his religion or culturally separated from all those who do not belong
to his confession of faith. Therefore, he is either united to the other individual or he
is irremediably divided by all other individuals, as though he could not have any
further cultural element which unites him with the individual who does not follow
his religion. The process always functions through the reduction of an individual
to a cultural element: consequently, all the individuals who possess this element
belong to the same group, whereas all the individuals who do not possess this
element are separated from the mentioned group. Those who support the absolute
conception of the cultural identity contend that all those who are separated from a
group do not have, cannot have, and can never find authentic points of contact
with the group from which they are separated. Groups are, in this interpretation,
isolated systems.
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Indeed, many of the conflicts and barbarities in the world are sustained
through the illusion of a unique and choiceless identity. The art of
constructing hatred takes the form of invoking the magical power of some
allegedly predominant identity that drowns other affiliations, and in a
conveniently bellicose form can also overpower any human sympathy or
natural kindness that we may normally have. The result can be homespun
elemental violence, or globally artful violence and terrorism.””

In this passage, we can observe the roots of violence. Sen is aware of
the dangers of the absolutisation of cultural identity. Hence, for the
absolute concept of cultural identity, there is one and only one cultural
identity for each person. In this interpretation, every person belongs to a
culture: first comes the culture, then comes the person; the individual is
subordinated to his culture. Moreover, every person belongs to a culture
and only to a culture. Every person has exclusively one cultural identity.
Cultural identities are isolated systems. The person does not choose her
cultural identity; on the contrary, the person is possessed by her cultural
identity. There is no freedom as regards the relations of the individual to
his cultural identity: the individual is bound to his cultural identity. No
cultural identity can be chosen. Cultural identity is formed, constituted,
and given once and for all. It builds the mind of every individual that
belongs to it: cultural identity is, in the absolute view of cultural identity,
the very structure of the individual mind?: therefore, no individual can step
out from it or distance himself from it.

In the absolute view of cultural identity, cultural identity is presented
as something original: it is not the composition of different elements, and it
is not the evolution of different elements; it is not the result of
developments, changes, or absorption of elements. Every cultural identity
forms an entity which is isolated from the other cultural identities: it exists
along with the other cultural identities as something isolated from them.
There are no exchanges between cultural identities: they constitute
mutually isolated systems. Any exchange whatsoever would be, in the
view of those who support the rigid conception of cultural identity,
contamination and degeneration of the purity of the cultural identity.

7 Amartya Sen, Identity and Violence. The Illusion of Destiny, p. Xv.

8 Cultural identity, is in this interpretation, the individual mind itself since cultural
identity is the whole content of the mind. The mind does not possess anything else:
this kind of cultural identity is static, original and has no development.
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In the view of those who support this interpretation of cultural
identity, the individual ought to discover or rediscover his cultural identity,
he ought to go back to his roots, he ought to be faithful to his cultural
identity and ought to refuse every form of contamination with other
cultural identities. In this interpretation of cultural identity, the individual
is possessed by his cultural identity, even though he does not know it and
has no awareness of it. The individual cannot but recognise his cultural
identity and his dependence on it. To discover one’s cultural identity is to
acknowledge one’s being bound to one’s cultural identity. Moreover, to
give up or to refuse one’s cultural identity would be regarded as a betrayal
of one’s cultural identity. If a cultural identity is contaminated with
heterogeneous elements, it is destroyed. The purity of the cultural identity
ought to be defended. An atmosphere of hostility against all other cultural
forms is promoted: the purity of the cultural identity is presented as being
under siege from all other cultural forms.

The characters connected to the absolute interpretation of the cultural
identity are the following:

- Individuals are determined by their cultural identity.

- Cultural identities determine the historical development of
individuals and groups’.

- Historical developments of countries are to be explained as the
realisation of the culture to which the countries belong; cultures determine
the historical evolutions of a country.

- Individuals cannot get out of their cultural identity; individuals
cannot go beyond their own cultural identity; cultural identity is a second
nature for the individual.

- Individuals are the property of traditions and groups.

- Individuals are, as such, dissolved into communities that control
them.

- Every society is made up of parallel groups/communities. The
communities are parallel to each other since they have little
communication, or no communication at all, with each other.

9 Sen criticises the concept that cultures determine both economic advancement
and economic backwardness in his study How Does Culture Matter? The study has
been published in the volume Culture and Public Action, edited by Vijayendra Rao and
Michael Walton, pp. 37-58 (see, in particular, in Sen’s study, the paragraph Cultural
Determinism, pp. 46-50).
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In the view of those who support this interpretation of cultural
identity, individuals are divided into groups which culturally have nothing
to do or at least not very much to do with each other.

10 The passages through which a cultural identity is transformed into a rigid
cultural identity and is then used to produce hostility of a group towards other
groups could be summarised in the following way:

- A cultural identity is absolutised.

- A rigid interpretation of the components of the cultural identity is pleaded for.

- All that does not belong to the cultural identity is excluded.

- All that does not belong to the cultural identity is refused.

- Every attempt to connect a cultural identity with other cultural identities is

condemned.

The entire process could be synthesised through the three steps inclusion,
seclusion, and exclusion.
The aspect of seclusion ought not to be forgotten. The seclusion of the members of
a cultural identity is an essential process. Without seclusion, cultural identity
cannot have an explosive potential. Sen expresses the following considerations as
regards the process of absolutisation of one cultural identity to the disadvantage of
the multiplicity of affiliations which every individual has:
“Underlying the coarse brutality, there is also a big conceptual confusion about
people’s identities, which turns multidimensional human beings into
onedimensional creatures. (...) The illusion of singular identity, which serves the
violent purpose of those orchestrating such confrontations, is skillfully cultivated
and fomented by the commanders of persecution and carnage. It is not remarkable
that generating the illusion of unique identity, exploitable for the purpose of
confrontation, would appeal to those who are in the business of fomenting
violence, and there is no mystery in the fact that such reductionism is sought. But
there is a big question about why the cultivation of singularity is so successful,
given the extraordinary naiveté of that thesis in a world of obviously plural
affiliations. To see a person exclusively in terms of only one of his or her many
identities is, of course, a deeply crude intellectual move (as I have tried to argue in
earlier chapters), and yet, judging from its effectiveness, the cultivated delusion of
singularity is evidently easy enough to champion and promote. The advocacy of a
unique identity for a violent purpose takes the form of separating out one identity
group — directly linked to the violent purpose at hand - for special focus, and it
proceeds from there to eclipse the relevance of other associations and affiliations
through selective emphasis and incitement (..). The martial art of fostering
violence draws on some basic instincts and uses them to crowd out the freedom to
think and the possibility of composed reasoning. But it also draws, we have to
recognise, on a kind of logic — a fragmentary logic. (...) What is done to turn that
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Sen resolutely opposes this interpretation of cultural identity. Sen
believes that the interpretation of human beings as bearing only one
cultural identity within themselves is wrong. The correct interpretation of
cultural identity is, in Sen’s view, that everyone has in himself a plurality of
cultural components, i.e., a plurality of cultural identities. The main aspects
of Sen’s position are the following;:

- Cultures do not determine. There is no cultural determinism as regards
the historical or economic development of individuals, groups, peoples,
and countries. Cultures have several aspects: they cannot be considered as
systems which influence an individual in only one direction. There can be
no cultural determinism since every culture is made up of different
components.

- Cultural identity does not consist in an absolutely original system;
culture is not something which arises and grows up as an isolated system.
Every culture takes elements from other cultures, it derives from pre-
existing cultures, and it gives elements to other cultures. There is an
interchange between cultures. Every cultural form changes. The idea of the
purity of a culture proves to be, on closer inspection, a myth (besides being
a danger).

- Cultures experience modifications, changes, additions, and losses. There
is no culture which arises and exists as an isolated system.

- Cultures are not made and are not determined once and for all. Cultures
have changes, evolutions, and developments.

- Individuals possess a composition of different cultures: they have
mutually different cultural identities.

- All attempts to convince the individual that he has only a cultural
identity, that this cultural identity ought always to be defended against
contaminations from outside, that all other components are irrelevant, that
he ought to discover or re-discover his cultural roots, and that he ought to

sense of self-understanding into a murderous instrument is (1) to ignore the
relevance of all other affiliations and associations, and (2) to redefine the demands
of the “sole” identity in a particularly belligerent form. This is where the nastiness
as well as the conceptual confusions are made to creep in.” (Amartya Sen, Identity
and Violence. The Illusion of Destiny, pp. 174-176)

As we can see, the process consists in two steps, i.e., in ignoring the affiliations and
associations of the individuals, on the one hand, and in privileging one cultural
identity of the individuals, on the other hand. This cultural identity is defined in a
hostile way towards all other cultural identities.
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go back to his true origins, turn out to be, on closer inspections, attempts to
manipulate the individual, to imprison the individual in a group, and to let
the individual disappear as regards his individuality. They correspond to
the strategy of secluding the individual into a specific group, of isolating
this individual from other groups, and of excluding from this specific
group all the individuals who do not have the specific cultural identity
corresponding to the group.

- The individuals ought not to be dissolved into groups. The centre of
society is the individual. Groups come thereafter.

- The absolutisation of the cultural identity aims to dissolve the individual
into the group, into the nation, into the community, and into the state by
contending that the individual has no relevance in comparison with the
cultural identity.

- The individual can choose between the different components of his
cultural identity. He has the responsibility too for the choice which he
makes as regards his cultural components, i.e., for the choice which he
makes as regards the cultural component to which he wants to give greater
importance.

- The individual ought not to become or be the prisoner of an element of a
cultural identity.

- The concept of rigid cultural identity is functional to the manipulation of
the individual.

- No individual may be reduced to a single scheme, ie., to a
monodimensional cultural identity; no individual is absorbed by a single
tradition (unless the individual is manipulated).

In Sen’s view, every cultural identity proves, on closer inspection, to
consist of many components. Every cultural identity turns out to be a
plurality of cultural identities since it consists of many elements. Every
cultural identity is composed of multiple parts and has evolved from many
components: it continually incorporates and absorbs new elements. It is not
something original since it is always the composition of pre-existing
elements. The cultural identity of the individual is not made once and for
all. It is not something uncompounded and is not something unchanging.
Cultural identities are systems which continuously change. Cultural
identities are dynamic systems. This aspect holds for the individual too: the
specific cultural identity consists in a plurality of cultural components.
Moreover, the cultural identity of the individual changes depending on the
experiences and the life of the individual. The cultural identity of an
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individual is not static. Both generally and individually, cultural identities
change. Hence, all positions pleading for the concept of the original
character of culture, which ought not to be contaminated with
heterogeneous elements, do not have any authentic foundation or
legitimation: their model of cultural identity does not correspond to the
authentic essence of cultural identities. These positions correspond to the
intention of manipulating individuals. At the basis of the insistence on the
purity of a culture, on the necessity of coming back to the authentic roots of
a culture, and on avoiding every kind of contamination from other cultures,
there is the aim of manipulating the individual and of trapping him into
specific mental schemes which are functional to precise political strategies.
The individual disappears behind a too narrowly defined concept of
cultural identity (the aim of those who support this interpretation of
cultural identity is precisely to annihilate the individual in his autonomy to
the advantage of the cultural identity).

Because of this conception of cultural identity, the individual risks
subordinating himself or having to subordinate himself to a larger
organisation (e.g., group, nation, state, community) since, in this
interpretation of cultural identity, the individual is his cultural identity,
which is rigidly monovalent. In the absolutising interpretation of the
cultural identity, the cultural identity absorbs the individual, who is
nothing without it. The individual ought to recognise his inferiority to the
culture and to the group to which he belongs. The individual ought to
submit to the culture and to the group to which he belongs; he should obey
the group. In this interpretation, cultural identity is the authentic centre of
society. Individuals live for their cultural identity and for the group to
which they belong; they are inferior to their culture, they ought to
recognise their subalternity to their cultural identity, and they should
sacrifice their individuality and their autonomy to their cultural identity.
They ought not to contaminate themselves with heterogeneous elements.
An attitude of hostility against all those who do not belong to a specific
culture and against all other cultures is pleaded for. This cultural identity,
with which Sen disagrees, has a double goal since it is a model of cultural
identity built, at the same time,

- for the exclusion of individuals from a group to which this specific
cultural identity is referred, and
- for the elimination of dissension within the same group.
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Exclusion and seclusion, marginalisation and incarceration are the aims
and the consequences of this interpretation of cultural identity.

On closer inspection, an absolutised view of cultural identity proves to
be an artificially built instrument for the annihilation of the individual in
his specificity as being individual: the rigid cultural identity closes and
secludes the individual into a culture. The individual disappears in this
artificial model of culture. Sen defines this condition as the incarceration of
the individual in the cultural identity. The rigid cultural identity is
functional to the inclusion and seclusion of individuals in isolated groups:
individuals are absorbed and annulled in the group. The rigid
interpretation of cultural identity serves to the exclusion of all individuals
who have a different culture: it answers to the aims of both
including/imprisoning some people and marginalising other people. It is
functional to a programme of homogenisation of certain groups and to the
spread of exclusion, hostility, and intolerance!'.

4) Complexity

In Sen’s view, the nature of the individual does not correspond to the
interpretation which those who support the rigid cultural identity give:

“Our shared humanity gets savagely challenged when the manifold divisions
in the world are unified into one allegedly dominant system of classification —
in terms of religion, or community, or culture, or nation, or civilization
(treating each as uniquely powerful in the context of that particular approach
to war and peace). The uniquely partitioned world is much more divisive than
the universe of plural and diverse categories that shape the world in which we
live. It goes not only against the old-fashioned belief that “we human beings
are all much the same” (which tends to be ridiculed these days — not entirely
without reason — as much too softheaded), but also against the less discussed
but much more plausible understanding that we are diversely different. The
hope of harmony in the contemporary world lies to a great extent in a clearer
understanding of the pluralities of human identity, and in the appreciation

11 An individual who has a cultural identity without being able to distance himself
from that cultural identity would be an individual held hostage by his cultural
identity (see Identity and Violence. The Illusion of Destiny, especially pp. 174-176 and
178-179).
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that they cut across each other and work against a sharp separation along one
single hardened line of impenetrable division.” 2

The shared humanity is annulled through the manipulation strategy of
those who support the absolutisation of cultural identity. In Sen’s view,
every individual is always the result of different components. Moreover,
every individual is evolving during his own life. Every individual has had
a development, every individual has a development, and every individual
will have a development, even though he is not aware of this. All
individuals are a plurality of components, even though they perceive
themselves and want to be perceived as monodimensional systems.
Individuals are neither static nor monovalent systems. The
monodimensionality does not exist in individuals. The assertion that only
one cultural identity exists for an individual is functional to the aim of
manipulating the individual. Sen criticises different views, such as, for
instance:

e Every individual has one and exclusively one cultural identity, i.e., one
and exclusively one culture.

e Every individual must be classified on the basis of one and only one
cultural affiliation.

e Every individual recognises (therefore, he does not choose, create, or
modify) his cultural identity and cannot distance himself from that cultural
identity (in this interpretation of cultural identity, cultural identities
constitute a second nature for the individual; the individual is his cultural
identity and nothing but his cultural identity; the individual belongs to his
cultural identity, and is subordinated to his cultural identity).

Sen firmly believes that all individuals are a multiplicity in themselves.
The individual as such is a plurality of cultural components. Every
individual is the result of the additions of different traditions': he is the

12 Amartya Sen, Identity and Violence. The Illusion of Destiny, pp. xiii-xiv.

13 Every historical phenomenon always arises from a plurality of components: there
is no absolute originality of a particular culture. Every culture always consists of
different components. Every culture is, on closer inspection, many cultures since it
arises from different previous cultural components and evolves through the
changes of its different cultural components. Every form of culture always comes
from different components; all individuals live in a milieu which, despite the
appearance of uniformity and singularity, always contains within itself a
multiplicity and a plurality of cultural components.
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result of a plurality of cultural layers. Therefore, every individual has a
plurality of cultural identities within himself, even though he is not aware
of this condition.

The individual can choose in every phase of his life which cultural
identity is the most important for him in that specific phase of his life.
Cultural identity is not a destiny but arises from an act of will and from a
specific choice. The culture under which an individual could/should be
classified is not destiny, i.e., a specific culture does not represent, for the
individual, a second nature to which the individual is inseparably bound.
The individual can, at least in a certain measure, distance himself from his
cultural identity.

The cultural identity which all individuals bring with themselves does
not constitute a discovery of a nature that dominates and determines the
individual. Every cultural form that an individual has within himself
influences the individual without determining the individual. There is a
multiplicity of cultural components which the individual possesses: the
individual can choose between the different components which he has in
himself and can decide to which cultural component he gives a greater
weight or the greatest weight'*. Moreover, the choice is not definitive: the
individual can, in another period of life, decide to confer greater
importance to another cultural component. The multiplicity of the cultural
components which the individual can possess is limited, but the relevance
of the different components is flexible: therefore, the cultural identity of an

14 Jt depends on the individual to decide to which component the individual wants
to give greater importance. The decision depends on the individual; the
determination of which component is more important arises from the free choice of
the individual. Sen expresses the following reflections:

“Belonging to each one of the membership groups can be quite important,
depending on the particular context. When they compete for attention and priority
over each other (they need not always, since there may be no conflict between the
demands of different loyalties), the person has to decide on the relative importance
to attach to the respective identities, which will, again, depend on the exact
context. There are two distinct issues here. First, the recognition that identities are
robustly plural, and that the importance of one identity need not obliterate the
importance of others. Second, a person has to make choices — explicitly or by
implication — about what relative importance to attach, in a particular context, to
the divergent loyalties and priorities that may compete for precedence.” (Amartya
Sen, Identity and Violence. The Illusion of Destiny, p. 19)
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individual can change as regards the relevance of the different components
of the cultural identity itself.

Sen’s aim consists in showing that the process of absolutising a cultural
identity to the detriment of all other forms of culture that every individual
possesses has a potential for violence; the instrumentalisation of the
cultural identity serves to dominate people and to lead them to determined
dispositions towards other groups. The cultural identity separates the
individuals of the different groups from each other and, at the same time,
dominates the individuals within a group.

Individuals are not different from each other in an identical way;
individuals are different from each other in many ways, in the sense that
they can at the same time be assigned to different groups because of the
plurality of their characteristics: they are diversely different in the sense
that the differences between them are innumerable. The differences
between individuals are not uniform since the individuals belong to
different groups. Therefore, individuals are different from each other in
many ways. Correspondingly, there is no uniform group which has the
same difference from all the other entities: every individual is different
from every other individual. Cultural identity means cultural identities
since a specific cultural identity is always the result of many cultural
components: hence, an individual can always be assigned to a plurality of
groups at the same time. One and the same individual can be identical to
some individuals due to some components of his cultural identity, and he
can be at the same time different from the same individuals due to other
components of his cultural identity. Therefore, groups are not fixed
systems.

The dangers of absolute cultural identity can be remedied by the
power of multiple cultural identities: if an individual understands that he
has a plurality of cultural identities, this understanding can prevent every
external attempt to absolutise cultural identity. Therewith, the dangers
connected to absolute cultural identity can be prevented.

5) Pluralities

Sen argues that classifying people according to a few rigid criteria
cannot do justice to the diversity of people. The individuals are much more
different from each other than every classification can show:
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“The politics of global confrontation is frequently seen as a corollary of
religious or cultural divisions in the world. Indeed, the world is increasingly
seen, if only implicitly, as a federation of religions or of civilizations, thereby
ignoring all the other ways in which people see themselves. Underlying this
line of thinking is the odd presumption that the people of the world can be
uniquely categorized according to some singular and overarching system of
partitioning. Civilizational or religious partitioning of the world population
yields a “solitarist” approach to human identity, which sees human beings as
members of exactly one group (in this case defined by civilization or religion,
in contrast with earlier reliance on nationalities and classes).”15

Sen denies that the world (or a state) can be viewed as a composite of
religions, civilisations, or communities'®. The components of society are the
individuals, who cannot be reduced to their belonging to this or that group.
The individual constitutes an irreducible entity: therefore, individuals
cannot be reduced to something else which is superior to them. The basis of
society is and remains the individual. The individual is essentially
irreducible to other entities or to other systems.

Those who divide and classify individuals on the basis of rigid criteria
assume that an individual can be referred to a single culture and to a single
group. Cultural identity is interpreted, in this view, as something absolute.
In Sen’s view, classifying an individual under only one category is
misleading since every individual possesses a plurality of components.
Cultural identity is not something monolithic. The cultural identity of an
individual always consists in a plurality of elements:

“A solitarist approach can be a good way of misunderstanding nearly
everyone in the world. In our normal lives, we see ourselves as members of a
variety of groups — we belong to all of them.” "

The notion that there is a single cultural identity for the individual
does not give a true representation of the individual: the nature of
individuals does not correspond to the image which those who support the
concept of the monodimensional cultural identity give of the individuals.
The authentic nature of the individual does not correspond to the

15 Amartya Sen, Identity and Violence. The Illusion of Destiny, p. xii.

16 See Sen’s criticism of Huntington’s theses expressed in the book The Clash of
Civilizations and the Remaking of World Order in Identity and Violence. The Illusion of
Destiny, pp. 40-43, 46-50, 106-108.

17 Amartya Sen, Identity and Violence. The Illusion of Destiny, p. xii.
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interpretation which the solitarist interpretation gives of him. Every
individual is always a plurality of cultural elements: all individuals possess
a plurality of cultural elements. The relevance of the elements of cultural
identities varies depending on the way of life and on the interests of the
individuals. The value of an element of a specific cultural identity depends
on the context in which the individual lives or on the interest which the
individual pursues in his life: consequently, it should be borne in mind that
the weight of every element belonging to a specific cultural identity
changes or can change.

- On the one hand, the cultural identity consists of a multiplicity of
cultural elements. The elements of the cultural identities change.

- On the other hand, every element of the cultural identity does not
occupy a definitively determined position in relation to all the other
elements. The relevance of an element of a cultural identity can vary
depending on the life circumstances and on the individual’s interests.

Those who support the flexible conception of cultural identity will
interpret cultural identities as dynamic systems. They know that every
cultural identity is the result of a process of unification between different
components; they are aware that every cultural identity is the result of
historical developments. They know that every cultural identity is not
given once and for all, but it has changed, it changes, and it will change.
Every cultural identity is an entity which has an evolution: therefore, it is
not static, and it is not given once and for all. Cultural identities are not
complete systems: they come about as the result of a process, and they have
further developments. They are always in a process. Cultural identities are
always a work in progress.

Cultural identities are not absolute systems because, among other
things, they are always the result of pre-existing cultural forms: they arise
from preceding cultures and always have close connections with other
cultural forms. The absolutely original content does not exist. Cultural
identity is a dynamic system: it is evolving, changing, and developing!s.

18 Sen points out in his investigation that within this interpretation, cultural
identity is seen as a system to be discovered and correspondingly not to be chosen;
the aim of presenting cultural identity as a phenomenon to be discovered is to
contend that the cultural identity is a system which is already given independently
of the actions, the choices, the thought of the individual. In this interpretation,
individuals are subjected to their cultural identities. The individual discovers an
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The concept on the basis of which a single classification scheme for each
individual exists is, in Sen’s opinion, inherently wrong. It does not matter
whether the classification scheme is based on religion, community, culture,
nation, or civilisation: human beings cannot be classified according to a
single criterion since human beings have a plurality of cultural
components.

6) Sen’s criticism of communitarian and multiculturalist positions

Sen criticises the communitarian positions too as the following passage
can attest:

“Many communitarian thinkers tend to argue that a dominant communal
identity is only a matter of self-realization, not of choice. It is, however, hard
to believe that a person really has no choice in deciding what relative
importance to attach to the various groups to which he or she belongs, and
that she must just “discover” her identities, as if it were a purely natural
phenomenon (like determining whether it is day or night). In fact, we are all
constantly making choices, if only implicitly, about the priorities to be
attached to our different affiliations and associations. The freedom to
determine our loyalties and priorities between the different groups to all of
which we may belong is a peculiarly important liberty which we have reason
to recognize, value, and defend.”?

Sen’s opposition to communitarian thinking comes out clearly in this

context. According to Sen, communitarians hold the following views:

e There is a dominant cultural identity; there is one and exclusively one
cultural identity, and not a plurality of identities.

¢ The individual recognises that a dominant cultural identity exists and
that he belongs to that cultural identity. The individual plays only a
secondary role if he is compared with the cultural identity and with the
group. Groups and cultural identities, not the individuals, are the centre of
society.

entity which has been made without his contribution. Cultural identity is not
modifiable. The individual cannot go out of that cultural identity: an individual
cannot step out from his nature. Cultural identity is considered, within this
perspective, as a natural phenomenon, not as a historical phenomenon which, since
it is historical, has a development.

19 Amartya Sen, Identity and Violence. The Illusion of Destiny, p. 5.
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e The impression which the reader receives from the description of the
communitarian positions is that communitarians see the individual as
something to be dissolved into an entity which transcends him?.

e Communitarians interpret the kind of relationship of the individual with
his cultural identity as a matter of discovery and of recognition of a pre-
existing cultural identity. There is no free choice. In this interpretation of
cultural identity, the individual can only accept his own cultural identity.
The individual cannot distance himself from his cultural identity: the
cultural identity constitutes his very nature.

Sen believes that every form of cultural identity is never something
whose content has been determined once and for all. The individual is not
possessed by any cultural identity, or at least the individual is in the
condition of not being possessed by any cultural identity if he chooses not
to become the property of any cultural identity. The responsibility of the
individual may never be excluded as regards the kind of relation which the
individual has with his cultural identity: it is a matter of the individual’s
choice and responsibility whether the individual absolutises his cultural
identity or whether he relativises it.

The communitarians see the individual as submitted to his cultural
identity, i.e., as a property of the cultural identity. The individual is the
property of his cultural identity. Cultural identity is the constitutive
cultural nature of the individual: consequently, the individual cannot be
detached from his culture. The individual is nothing else than his culture,
i.e., the individual is nothing without and besides his culture (the
individual does not exist without his culture at the psychological, mental,
and behavioural levels). Against this conception, Sen interprets the
individual as a free being which can distance itself from its cultural
identity.

Sen gives value to the capacity for self-determination which
communitarians do not recognise. Communitarians do not think that the
individual can determine himself against his cultural identity. The choice of
the individual is the decisive aspect for Sen: the individual can always be

20 Sen defends the primacy of the individual beyond any form of affiliation. The
individual comes first; cultural identities follow. No entity transcends the
individual. The individual cannot be reduced to something else; the individual
does not dissolve in a superior organism since there is no superior organism.
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free from his cultural identity if the individual is ready to use his capacity
for self-determination.

In Sen’s view, the multiculturalism of the parallel communities is, on
closer inspection, a form of plural monoculturalism in which the
individuals are prisoners of the traditions of their community. The presence
of different cultures in a country is necessary, but not sufficient, to have a
multicultural society. For Sen, multiculturalism as such presupposes and
requires exchanges between cultures. In an authentic multicultural society,
cultures are not islands: there are relationships, exchanges, and
communications between groups.

7) Conclusions

Sen’s intent consists in showing that cultural identity can have
different senses. His aim consists in showing that cultural identity is not
something original, given once and for all. Every cultural identity is the
result of a process; every cultural identity will change through new
processes. Cultural identity is a composition of elements. Individuals do
not belong to something absolute since this absolute does not exist.
Individuals are all differently different: there is no group in which every
individual of a specific group is at the same time identical to each other
member of the group in all aspects, on the one hand, and different in all
aspects from the individuals not belonging to this group, on the other
hand. Sen’s text proves to be a demystification of the manipulations of
individuals through the concept of culture and of cultural identity as
something which absorbs some individuals and excludes other individuals.
The monodimensional interpretation of cultural identity is an operation for
the enslavement of the individual in a cultural component.

The different interpretations of cultural identities imply different
models for society: the interpretation of the rigid cultural identity and the
interpretation of flexible cultural identity bring about different societies
since these models of interpretation of the cultural identity support the
existence of different kinds of groups and produce different kinds of
groups. Societies will be different depending on the interpretations of
cultural identity. The society of the flexible cultural identity will be
inclusive; the society of the rigid cultural identity, on the contrary, will be a
marginalising society.
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Sen argues for the presence of different cultural identities within an
individual: his starting point is never the group. The starting point is the
individual who is, as such, an irreducible entity. Sen shows that cultural
identities are often determined on the basis of an arbitrary way of
proceeding: a specific component of an individual is privileged to the
disadvantage of other components.

A society characterised by flexible cultural identity has different
groups present in itself and is open to the presence of different groups.
Individuals can be members of groups, but they are not property of the
groups. They acknowledge that any culture whatsoever is the result of
different components; they acknowledge that cultures have a steady
development. They can and are ready to recognise that their cultural
identity is something which has had changes, is changing — even though
the individual is not aware of the changes — and will change. There are no
definitive results as regards cultural identities.

Every individual consists of a plurality of cultural identities: therefore,
the cultural identity of every human being is to be understood as a system
of cultural identities. To sum up the results of our investigation:

e There is not only one cultural identity for an individual.

e Each cultural identity arises from a plurality of cultural identities.

eEach individual consists of a plurality of cultural components:
individuals bring within themselves a plurality of cultural identities and
of cultures; they cannot be reduced to one and only one cultural identity.

e The absolutisation of cultural identity serves the purpose of internally
uniting the group characterised by this same cultural identity, of
separating the group from other groups on the basis of this cultural
identity, and of excluding from the group all those who do not possess
this cultural identity. Rigid cultural identity divides. This kind of cultural
identity is built in order that it can divide. Those who interpret cultural
identity in such a way interpret cultural identity in this way since they
want to divide the groups from each other. They want to reach the
internal uniformity of the group and the exclusion of all those who do not
belong to the group.

e The absolutisation of a cultural identity constitutes a straitjacket for
every individual.

e The assertion that every individual has one and only one cultural
identity serves to the formation of closed groups and to the exclusion of
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people from the closed groups. It has an immediate potential for
violence?'.

e The absolutisation of cultural identity should be countered by means
of the notion that everyone has many components: the cultural identity of
every individual is both something made up of many components and
something that is not still but constantly evolving.

e The responsibility for one’s cultural identity, and thus also for the
possible absolutisation of a single aspect, is always borne by the
individual. Every individual can decide to which component he gives
greater importance. The individual has the free choice and the
responsibility for his choice.

e Communities and groups deserve due consideration; nevertheless, the
state is not a federation of communities or of groups: the state consists of
individuals. Individuals may not be dissolved in or reduced to groups or
to communities.
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Abstract: The article is devoted to the philosophical and aesthetic analysis of
modern Ukrainian art, which was created in times of full-scale war. The
authors use the performative studies as a methodological approach. Aesthetic
experience is extremely valuable because it helps open a person to the special
presence of his existence and enriches all other dimensions of human
experience. Aesthetic experience includes the analysis of people’s
psychological and sensory experiences and their embodiment of artistic
creativity. In times of war, the Ukrainian artistic works and projects are
characterized by the search for new forms, expansion of the subject matter,
creativity, originality of ideas and embodied images, and a combination of
artistic, psychological, and socio-cultural perspectives. Today, many artists
have realized their mission — an artistic and figurative reflection of the war, a
creative and symbolic space favorable for the formation of modern
Ukrainians.

Keywords: performance, performativity, aesthetics, art, war, aesthetic
analysis.

1. Introduction

The Russo-Ukrainian war continues and creates many challenges and
threats: everyone on Ukraine's territory is in danger. Ukrainian objects of
cultural heritage, art monuments, museums, galleries, etc., are threatened.
The beginning of a full-scale war was extremely difficult for Ukrainians:
since February 24, 2022, most people have experienced tough hours, days,
weeks... For many, the experience of the war turned out to be very
traumatic. Unfortunately, someone had to be in occupation, captivity, or
experience the loss of relatives. Today, there is a need for a comprehensive,
philosophical, and, in particular, aesthetic reflection on the experience of
this unjust war.

1 Rivne State University of Humanities, Ukraine.
2 The National University of Ostroh Academy, Ukraine.
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Aesthetic experience is extremely valuable because it helps open a
person to the special presence of his existence and enriches all other
dimensions of human experience. Aesthetic experience includes the
analysis of people's psychological and sensory experiences and their
embodiment of artistic creativity. It refers to the study of the specifics of
works of art that arose in war conditions. An equally important aspect of
the aesthetic experience is understanding the authors' intentions and
delineating their works' aesthetic and universal significance.

The role of art is transforming reality into a world of imaginary
phenomena; it distils the problematic experience of war and, at the same
time, does not devalue the experiences but endows them with qualitatively
new features, creating prerequisites for the formation of artistic, aesthetic
and general cultural values. In addition, in times of war, art also plays an
essential existential role: it helps to survive and not lose one's own identity.

It is worth noting that Ukrainian art is not going through its best times
today because of the war. However, many Ukrainian artists continue to do
their work — they write paintings, poems, music, scripts for theatre
performances, etc. Their works are an artistic and figurative embodiment of
the first reaction to the events of the war, which became a considerable
challenge and shock for society. Therefore, they perform an essential
mission of understanding the experiences that are close to all Ukrainians,
and in addition, they help document and preserve the experience of the
war.

Nowadays in Ukraine, it is evident that the focus of the artists'
attention is mainly tragic images, but there are also many bright ones. As
an aesthetic subject, the works of Ukrainian artists often feature tragic
pages of war (defence and occupation of Mariupol and Kherson, genocide
in Bucha and other cities and towns of the country). These people are at the
epicentre of events: defenders, soldiers, doctors, volunteers, railway
workers, refugees, and ordinary Ukrainians. Children who have become
victims of war or have had a painful experience in connection with war are
a compassionate image. Common aesthetic subjects today are animals,
nature (Ukrainian landscapes), cities that resist or have undergone
significant destruction, and even military equipment - everything that
willy-nilly participated in the war. As an aesthetic object, Ukrainian artists
also actively use symbols: traditional symbols of Ukrainian unity and
struggle — viburnum, flag, coat of arms; signs-images and symbols of this
war (the inscription "Ademu” (Children) in front of the Mariupol Drama
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Theater, the manicured hand of a tortured woman in Buch, a rooster-jug on
a miraculously preserved kitchen cabinet in a destroyed house in
Borodyanka, etc.), as well as images using the abbreviation "3CV"
(Ukrainian Military Forces), "[IITO" (Missile Defense System) as a sign of
support and thanks to defenders.

Analyzing formal and substantive aspects of works of art shows that
Ukrainian artists combine different styles, genres, and techniques.
Sometimes, they even combine different types of art among themselves and
actively experiment. Their work is characterized by the search for new
forms, expansion of the subject matter, creativity, originality of ideas and
embodied images, and a combination of artistic, psychological, and socio-
cultural perspectives. In particular, the strengthening of the ideological
component in creativity is noted. Today, many artists have realized their
mission — an artistic and figurative reflection of the war, the creative and
symbolic space favorable for the formation of modern Ukrainians. All this
testifies to modern Ukrainian art's development despite the war's terrible
challenges.

2. Performative Studies and Modern Aesthetics

Performativity is a postmodern situation: it requires evaluating any
knowledge in terms of operational results (success of efficiency). The
peculiarity of performativity is the ability to go beyond purely knowledge
and, therefore, the ability to manage the entire sphere of public relations.
The impact of performance and performativity on the contemporary
situation was analyzed in detail by Jean-Francois Lyotard in his famous
work The Postrmodern Condition: A Report on Knowledge®.

The peculiarity of the field of cultural performance, notes Jon
MacKenzie, is that it encompasses a variety of activities around the world:
Theater (traditional and experimental), various rites and ceremonies, mass
celebrations in the form of parades or festivals; dance; avant-garde
performing arts; oral literature (public performances); folk rhapsodic and
spoken traditions (story-telling); aesthetic daily practices such as
entertainment or joint actions; political demonstrations and social
movements. This list can be continued and supplemented. The main thing

3 See: 2. Lyotard ].-F. (1984). The Postrmodern Condition: A Report on Knowledge,
Minneapolis: University of Minnesota Press, 110 p.
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that can be summarized is that cultural performance is cultural in the
broadest sense of the word and covers both “high” and “low” spheres*.

In general, cultural performance is defined as a certain operation with
social norms. In other words, it is a system of actions that can maintain
social conventions or, alternatively, change people and societies. According
to McKenzie, over time, he realized that performance can successfully
maintain existing structures and make people happy or healthy. At the
same time, it should be understood that there is another (not so positive)
side to performance, as there is also transgressive performance and
resistance performance.

John Macaloon defines cultural performance as the moments when we,
as culture or society, reflect on and define ourselves, when we play out our
shared myths and our history, present an alternative version of ourselves,
or change from certain angles to remain the same from others®.

In accordance with the above, we can derive three functions that
researchers of cultural performance usually attribute to it:

1) social self-reflection and reflection as a result of dramatization or
embodiment of symbolic forms;

2) presentation of alternative arrangements;

3) the possibility of preservation or transformation.

We can note a trend: under the influence of the performance
imperative, theorists have focused on the transformative potential of
performance.

The definition of performance is found in the book Performance: Texts
and Contexts, a textbook and anthology for teaching academic courses in
performance studies, edited by Carol Simpson Stern and Bruce Henderson,
the performative act, interactive in nature, involving symbolic forms and
living bodies, allows for the constitution of meaning and the reaffirmation
of individual and cultural values®.

¢ McKenzie J. (2001). Perform or Else: from Discipline to Performance. London and
New York: Routledge, 2001, p. 29.

5 MacAloon, John. ed. (1984). Rite, Drama, Festival, Spectacle. Rehearsals Toward a
Theory of Cultural Performance. Philadelphia: A Publication of the Institute for the
Study of Human Issues, p. 1.

6 Stern C. S., Henderson B. (1993). Performance : texts and contexts. New York and
London: Longman, p. 3.
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It can be noted that Macaloon, Stern, and Henderson define
performance through its social functions: establishing meanings and
confirming value. These researchers also name two forms of performance:
symbolic and corporeal. It should be noted that these two functions and
two forms can be found in other performance researchers.

In the anthology Critical Theory and Performance, Janelle Reinelt and
Joseph Roach attribute to performative analysis, which grew out of critical
theory, an inseparable political character: it revises existing meanings, re-
formulates them, analyzes them, challenges them, and sometimes
condemns them’.

Performance art has drawn from many different disciplines:
anthropology, ethnography and ethnology, philology, philosophy, history,
art history, dance history, linguistics, literary criticism, cultural studies,
media studies, political science, sociology, theater studies, and even
zoology.

An important aspect of the performance is the combination of
aesthetics and politics. Today, it is sometimes difficult to separate these
components in the works of performative art. It is impossible to distinguish
between an artistic performance embodied in an action happening and a
political act itself. The combination of aesthetic and socio-political aspects is
also a feature of works of plastic art, which are characterized by
performativity. In particular, in the works of Ukrainian graphic artists and
illustrators (Nikita Titov, Andrii Yermolenko, Yurii Zhuravel, Mari
Kinovych, etc.), muralists (Kostyantyn Kachanovskyi, Mykyta Kravtsov,
Oleksiy Kyslov) and authors of various installations (using national
symbols, elements of military equipment, fragments of missiles, chevrons
and camouflage, etc.) the aesthetic form expresses the socio-political
content. And there is nothing strange here. As Jacques Ranciere pointed
out, such seemingly incompatible discourses as aesthetic and political are
based on the same way of thinking: if aesthetics aims to establish the
relationship between what can be seen and what is said, then politics aims
to develop the relationship between what is done and what can be dones.
That's why performance art and creativity using performatives combine

7 Reinelt J., Roach J. (1992). Critical Theory and Performance. Ann Arbor: University
of Michigan Press, p. 2.

8 See: Ranciere, Jacques (2007). Dzielenie postrzeganego. Estetyka i polityka. Krakdwr:
Halart, 192 s.
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these approaches most effectively today. According to Franklin Ankersmit,
reality does not exist until its representation appears®. This is the meaning
of the effect of the combination of aesthetic and political discourses (in
performative art in particular).

3. Aesthetics of war: art and violence

One of the ways to understand the perception of war is to analyze the
art that represents war reality. As Daniel Rothbart writes, “War has been a
favorite subject of artists since classical antiquity. What distinguishes the
futurists is their fascination with the technology of modern warfare. World
War I ushered in a host of new weapons including tanks, machine guns,
flame-throwers and poison gases. On the battlefield these inventions
presented a complex spectacle of color, sounds, and vibrations, captivating
artists of largely rural Italy. There is a lurid beauty in newsreel footage of
the time that is akin to coverage of the present day American bombings of
Afghanistan.”1

The aesthetics of war can be represented in the following aspects:

- artistic representation (artists across history have depicted war scenes
that are visually stunning — epic landscapes of battle, heroic figures,
dramatic moments — even though the subject is horror itself);

- glorification and propaganda (governments have often used the
aestheticization of war to make it seem noble, glorious, or even beautiful, to
rally support or justify violence (think of grandiose war posters, triumphal
arches, victory parades);

- philosophy and critique (philosophers like Walter Benjamin pointed
out that fascism, in particular, tends to aestheticize politics — and by
extension, war — turning death and violence into something “beautiful” for
mass consumption).

The aesthetics of war raises the problem of the relationship between art
and violence. As Martin Seel notes in his book Aesthetics of Appearing, in
many situations violence is now a triadic relationship, as violence is used,
violence is experienced, and violence is viewed. In this triangle,
perpetrators, victims, and spectators jointly realize violence. The triadic

9 See: Ankersmit F. R. (1996). Aesthetic Politics. Political Philosophy Beyond Fact and
Value. Stanford: Stanford University Press, 415 p.

10 Rothbart, Daniel (2001). The Aesthetics of War, https://danielrothbart.org/the-
aesthetics-of-war/.
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connection is not related to the media provision of the viewer's position.
The media presentation results only in a doubling of the observer's point of
view. Observation through the medium of the media (television in
particular) is observation through the medium of those to whom it is
directed. Here, too, the scene of violence is defined by a triangle:
perpetrator — victim — spectator!!.

Martin Seel's remark is extremely important, recognizing the fact that
works of art that address the topic of violence are in some way a source of
violence themselves'2. In fact, the specificity of such works is the
representation of scenes of violence reproduced in reality, which can be
comprehended here and now, from a short distance - quite sufficient to
achieve fullness of sensations, but at the same time safe for viewing, and
therefore the author's conclusion is obvious. At the same time, Seel notes
that violence in art introduces the aforementioned triadic situation, but
represents, albeit a significant one, only a certain variant of the relation of a
real act of violence. In particular, Seel's observations that performers can be
spectators, or as performers, they can become spectators, and spectators
can become victims of violence, or as spectators, they can be victims of a
presentation containing violence, are very fruitful; in extreme cases, a
participant can take all these positions (performer, victim, and spectator)
simultaneously.

It is also important to note the following fact: the connection between
violence and reality is contained in the nature of the thing itself. For
example, violence and sexuality are two extreme forms of bodily encounter
between people, which takes place as a brutal or sensual, one-sided or
mutual entry into the bodily sphere of another person — the interaction here
takes place as direct contact and is not just an interaction of gesture and
word. Instead, if we talk about violence and art, we can recall the statement
of Bruce Nauman, which is considered the most brutal of the formulated
metaphors on the topic of violence in art: “At first, I tried to create art that
could affect people, and that would speak with full force at once.”*®

Art can approach the edge of pain for its recipients, but it always
leaves the possibility of evading it. Therefore, violence in art must serve to
dominate the opposite party, and is always only metaphorical violence.

11 Seel M. (2005). Aesthetics of Appearing, Stanford: Stanford University Press, p. 187.
12 Jbidem, p. 188.
13 Nauman B. (1996). Interviews 1967-1988. Dresden, p. 149.
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With a certain exaggeration, it can be argued that in this sense the moment
of violence is inherent in any art. Works of art cause the public to leave
(even for a short time) their state of self-confidence and bodily and spiritual
orientation and thus introduce a desired distortion in their experience and
understanding. In this sense, every aesthetic is an aesthetic of violence: an
interpretation of the force with which works reveal a reality that evokes the
life reality of their recipients.

This performative power of artworks can develop independently of
any representation of events that take the form of violence. However, the
metaphorical violence of works of art becomes especially important when
they make acts of violence the content of their presentations. The
presentation of violence here is amplified by the violence of artistic
presentation. Only this dependence allows us to understand the potential
of artistic interpretation of the phenomenon of violence'.

Another very significant aspect of the study of the relationship
between art and violence is the fact that today, more and more art that
represents violence competes with the real facts of violence, firstly, and
secondly, with the presentation of these phenomena in the contexts of
information and infotainment. In this way, artistic realization introduces
publicity into the imitation of violence.

4. Performance and performativity in Ukrainian wartime culture

One of the fairly common phenomena in modern artistic practice in
Ukraine is performance. Many Ukrainian artists today actively use
performative art and performativism in their work. This is not surprising
since the implementation of performance is related to aspects such as
interactivity, intersubjectivity, presence, potentiality, and corporeality,
which are extremely important when experiencing the experience of war.

Performance has various forms of embodiment: theater (traditional
and experimental), rites and ceremonies, mass celebrations in the form of
parades or festivals, dance; avant-garde performative art; oral transmission
of literature (public speeches); folk rhapsodic and conversational traditions
(story-telling); aesthetic daily practices — entertainment or joint actions;
political manifestations and social movements. Therefore, performative art
is an immense field for realizing various creative and original ideas of

14 Seel M. (2005). Aesthetics of Appearing, Stanford: Stanford University Press, p. 187.
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Ukrainian artists, and thanks to intersubjectivity and interactivity, it is
accessible in perception, which is essential for all participants of the action
(both for authors and recipients).

The cultural significance of performance lies in its contribution to the
maintenance of social order and, if necessary, in the ability to change
people and societies through social resistance (performance of resistance —
Ukrainian Maidan as an example'®. The performance also contributes to the
creation of identity and self-reflection of culture and society due to the
embodiment of symbolic forms, which provides the possibility of
alternatives and transformation. In addition, because performance is
interactive, it involves symbolic forms and living bodies and thus enables
the constitution of meaning and the affirmation of individual and cultural
values.

Even the art of photography today acquires features of performativity.
A clear example is the photographs of Dmytro Kozatskyi (Orest), which
testified to the whole world about the war, the defense and encirclement of
Mariupol by the enemy and the capture of the defenders of Mariupol.
Exhibitions of Dmytro's works took place even during his stay in Russian
captivity to draw attention to the problems of the "Azov" defenders and
prisoners of war, which contributed to the liberation from captivity.
Dmytro Kozatsky's photos have received several awards, and in 2022, he
was included in the "30 under 30: Face of the Future" rating by "Forbes".
Dmytro Kozatskyi's well-known photo work, in which a ray of light
pouring down from above is a sign of hope, is highly insightful.

Performative street art has become a phenomenon, consisting of the
public presentation by the author of his poetic or prose works, testimonies
about the war, often combined with music, singing, dancing, theatrical art
scenes, etc. Many authors also organize charity collections in this way
(mainly for the benefit of the Armed Forces of Ukraine). Since the first days
of the war, Serhiy Zhadan has been holding such actions during literary
evenings or performances of his musical band. Andriy Permyakov started
the Iron Evacuation campaign — a literary performance at train stations in
Ukrainian cities and embodied the war experiences. In addition, Iron
Evacuation is a chronicle of the events of the first months of the war, related

15 Shevchuk, Dmytro, Karpovets, Maksym. (2020). The Performative Practices in

Politics: The Ukrainian Maidan and its Carnivalization. Symposion, Volume 7, Issue
1. p. 85-97.
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to the organization of the evacuation by rail of the flow of Ukrainian
refugees and displaced persons, which has gained significant scale since
the beginning of the Russian invasion.

Ukrainian artists pay attention to the need for final decolonization. It
should be noted that several artists (Lina Kostenko, Yuriy Andruhovych,
Yuriy Vynnychuk, Tamara Hundorova, Oksana Zabuzhko, Serhiy Zhadan,
etc.) analyzed the issue of Russian imperialist meta-narratives, which from
the submission of the propaganda machine of the Russian Federation
flooded the entire information space far long before the full-scale war. The
key to success in promoting pro-Russian myths, both in the world and in
Ukraine, was, in particular, Russian literature (which at one time became
the core of the formation of the narrative about the great Russian culture), in
the light of which Ukrainian literature (as well as the literature of all
peoples of the former Soviet colony) was presented as something less
valuable, secondary. At the same time, the achievements of Ukrainians
were often appropriated by the empire, the Ukrainian origin of their
authors was erased, and the work was presented under the cliché Russian
art, instead the artists themselves were labeled with the addition of the
delineation - Russian (artist/writer). This is precisely what happened in the
case of Russia's appropriation of Kazimir Malevich, David Burlyuk, Ilya
Repin, Maria Bashkirtseva, and other Ukrainian artists.

To decolonize the Ukrainian cultural space, Serhiy Zhadan held action
performances near Aleksander Pushkin monuments in Ukrainian cities in
the spring and summer of 2023. And then it happened that these
monuments were demolished. If the Russian Empire marked the space
with the help of these monuments, then Zhadan, by visiting and publishing
photos and videos from this event on social networks, indicated places that
needed to be cleaned of the remnants of colonialism. This happened in
most cases immediately after the performaces.

The exhibition Own Names is dedicated to decolonization problems and
will be held in Kharkiv's Poetry Square (10 Sumska St.) until October 25,
2023. The authors of the exhibition invite us to reflect on the example of
Kharkiv about how the Russian Empire, and later the Soviet Union, marked
the space to make it their own eventually: until 2016, the names of
Ukrainian artists were half as many as those of Russian artists in the names
of streets in Kharkiv, and Shevchenko Street was the only large a street
located close to the center and named after a representative of Ukrainian
culture. However, as the organizers note, despite numerous attempts to
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erase and rewrite our cultural memory, ours remained with us. The world
of Pushkin, Tolstoy, and Dostoyevsky can be turned into the world of
Kulish and Kurbas, Skovoroda and Kharkiv romantics.

Theatrical art, performative in nature, is also focused on understanding
the aesthetic experience of war. A clear example is the documentary
performance of the Kherson Regional Academic Music and Drama Theater
named after Mykola Kulish It is (not) possible to stay... (stage director
Yevhenii Reznichenko) about Kherson and the people of Kherson, which
reproduces the events of the first weeks and months of the full-scale war in
Kherson: mass anti-war actions on the streets of the city (Khersonsky
Maidan), the occupation of Kherson. In accordance with the author's plan,
the play features the voices of actual participants in those events who share
their war experiences in the first person.

Signs of performativity can also be found in the mini-sculpture Kyivska
skladanka, which was opened in May of 2023 on Desyatynnay Street in Kyiv.
This sculpture is dedicated to the unity, stability, and mutual assistance of
the people of Kyiv and everyone for whom Kyiv has become a home in
difficult times. Skladanka is the Ukrainian equivalent of the word "puzzle".
In general, the theme of mutual support of each other became one of the
key ones in artistic practice, as it embodied the image of unity, stability,
and resistance of Ukrainians. Since the beginning of the full-scale war,
almost all Ukrainians have joined in volunteering in one way or another.
Oleksiy Kustovskyi's illustration, The hands of a volunteer, is dedicated to
volunteering. A mural dedicated to volunteers was created as part of the
"Support" art project.

After the devastating shelling of Lviv at the beginning of July 2023, an
action performance was held with a combination of street art and
illustrations by Andriy Yermolenko, "Tu nianit?" - "Mu yci miiai." (It can be
translated as: Are you survived? — We are all survived?). It should be
noticed that the Ukrainian phrase “Tu yiauui?” (Are you ) is a close
equivalent of the English expression — How are you?, which at the same
time refers to the "target" as the goal of a missile attack on the Russians. The
phrase "mnu yci miai," on the other hand, emphasizes that there is currently
no place in Ukraine where you can feel safe.

Numerous performances have been held in Ukraine since the first days
of the full-scale war: in the squares of Ukrainian cities, near the Russian
embassy in Kyiv (burning an effigy of Putin, dousing the Russian flag with
blood, etc.). Many anti-war art actions and performances occurred
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worldwide (Poland, Great Britain, USA, Lithuania, Estonia, Germany,
Spain, France, Austria). In particular, in the spring of 2022, an event was
held in Berlin in memory of those tortured in Buch. Later in Berlin and
other European cities (in Warsaw, Vilnius, Tallinn), anti-war performances
were held, in which women smeared with red paint took part — as the
image of blood-soaked Ukraine, but also in support of Ukrainian women,
victims of rape by the Russian military. In particular, in Vilnius, artists
painted a lake with red paint, and a famous athlete swam across it; in
Tallinn, women stood with their hands tied in underwear smeared with red
paint. During this year's Cannes International Film Festival, Ukrainian
blogger Ilona Chernobay, originally from Kramatorsk, took to the red
carpet in a dress in the colors of the Ukrainian flag and doused herself in
red paint. With her performance, she wanted to draw the attention of the
world community to the war in Ukraine. It is worth reminding that the
festival was visited by many Russians, and it was opened with a film,
where among the co-producers is Konstantin Elkin, who continues to work
in Russia.

Graffiti, drawings, and murals in support of Ukraine became very
common in many countries of the world (Czech Republic, Poland, Latvia,
France, USA, Lithuania, Great Britain) — with inscriptions StopPutler, with
Ukrainian symbols, using blue-yellow color (the color of our flag), with
images of children. In a park, artists created a sculpture in Barcelona with
the image of bloody Putin. Celebrities from all over the world expressed
support for Ukrainians from the first days of the full-scale war.

Several performances in Ukraine and around the world took place on
the anniversary of the enemy's deliberate terrorist attack on the "Azov"
prisoners of war in Olenivka to publicize and draw the attention of the
world community to the enemy's inhumane policy, which is carried out in
violation of all international norms (one of them was the action Olenivka —
neues Auschwitz..., was held by activists of the Unlimited Democracy
organization at the end of July 2023 in the center of Vienna (50 improvised
bodies were laid out, which symbolized the dead Ukrainian soldiers in a
terrorist attack organized by the Russians against Ukrainian prisoners of
war).

An example of the combination of the use of object art and political
performance can be created by the Ukrainian artist Vitaly Shuplyak, who
lives in Berlin, a sculpture called Potentially Unacceptable Content Monument,
which is essentially a mirror directed towards the Russian Embassy of the
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Russian Federation in Berlin. The art object reminds us of the aggression of
Russia, which creates this “potentially unacceptable content”.

Since the beginning of the war, shell casings and parts of missiles that
hit Ukrainian territory have been actively used as artefacts. Various
installations are created using the remains of destroyed Russian equipment
from the de-occupied territories of Kyiv region, Chernihiv region, Kharkiv
region, etc. Recently, in Kharkiv, local artist Ilya Chornomaz created a giant
sculpture in the form of a human figure from the fragments of missiles
used by the Russian army to bombard the Kharkiv region and gave it the
telling name Kpuaama paxema (The Winged Missile). Such works testify to the
horrors of war, but they are also a symbol of the resilience and unity of the
Ukrainian people, who bravely resist the enemy.

A combination of the power of words, artistic creativity, and violence
often characterizes performance in times of war. And this is not surprising
since war is a space of embodied violence in the variety of its
manifestations: murder, torture, rape of people; destruction, destruction —
of buildings, cities, landscape, soil, industrial and infrastructure facilities;
direct or indirect destruction (as a result of shelling, occupation of
territories or destructive intervention in the environment) of animals,
destruction of zoos and shelters for animals; destruction of cultural values,
etc. Therefore, the concepts of genocide, ecocide, and cultural genocide —
due to Russia's invasion of Ukraine — have become widespread today.

Conclusion

Modern performatives focus on combining language, art, and violence.
The war provides a huge amount of material for analysis. In Plato's
Republic, the natural urge inherent in man to contemplate violence and its
aesthetic experience is analyzed. In particular, there is described a scene of
contemplation of violence (the story of Leontius) as the result of a person's
natural curiosity, which gives pleasure as a result of the aesthetic
experience of violence and also opens up the possibility of forming based
on this experience such an aesthetic value as beautiful. The image of
violence in works of art is a means of tension in and of itself; it is not only
evidence of an actual conflict but also itself. Violence in art is thus able to
combine the real and the imaginary. At the same time, unlike the
manifestation of violence in other spheres (terrorist attacks, scenes of
violence, or some official military actions), the demonstration of violence in
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art does not seek to impress with violence but with the phenomenon of
violence. This is the goal primarily pursued by Ukrainian artists, who
depict scenes of violence in their works that have shocked Ukrainians and
the whole world since the beginning of the full-scale war. Therefore, the
artist's hands embody the voice/cry of the war victims and the Ukrainian
people.

Most performatives are statements that simultaneously perform
specific actions and exercise binding power (Judith Butler’s theory of
performativity, John Austin's concept of performativity of speech acts). For
example, expressions that became signs and symbols of the Russo-
Ukrainian war thanks to the work of graphic artists, illustrators, and
representatives of poster art have a performative power: "Crimea is
Ukraine", "Kherson is Ukraine", "I am Borodyanka", "I am Bucha", "Azov-
steel”, "StandWithUkraine", "PrayForUkraine". They express the unity and
solidarity of the Ukrainian people, help mark the space, give meaning to
our struggle, and testify to our support from the entire democratic world.
What is the meaning of the saying, which became popular from the first
days of the war: "Russian warship, go..." because it aptly embodied the
message of the entire Ukrainian people to the aggressor. Subsequently, as is
known, the Ukrainian Post produced such a postage stamp.

Modern Ukrainian art, which is an aesthetic experience of the realities
of war, plays a substantial transformative role: rethinking the tragic
experience of war opens up the possibility of mastering existence, inspires
hope for better times after the end of the war, and strengthens faith in our
future victory.

Paraphrasing the saying of Jon McKenzie, who believed that
performance is a paradigm of modern culture: "Perform or disappear”,
Ukrainian artists create relevant for us: "Perform to survive”, "Perform to be
a witness to the war", "Perform to win!".
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individuals with Autism Spectrum Disorder (ASD) based on a review of
fifty-four studies, integrating perspectives from developmental psychology
with philosophical frameworks focused on otherness, identity, and the ethics
of sibling bonds. The study explores how the presence of a sibling with ASD
influences socio-emotional development, identity, and the configuration of the
sibling bond, understood as relational processes deeply marked by otherness.
Following a structured narrative review methodology, the articles were
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Introduccion

El diagnostico de un Trastorno del Espectro Autista (en adelante, TEA)
en un miembro de la familia representa, en la mayoria de los casos, un
punto de inflexion que transforma profundamente la dindmica familiar.
Desde el momento en que se recibe el diagnostico, surgen demandas
emocionales y organizativas que obligan a una reorganizacion interna,
donde cada integrante debe adaptarse, asumir nuevos roles y afrontar retos
inesperados que impactan directamente en sus propias necesidades
(Lavado-Candelario y Mufoz-Silva, 2023). En este proceso de adaptacion,
la atencion tiende a concentrarse en el nifio con TEA y en sus progenitores,
relegando a un segundo plano a los hermanos quienes, a pesar de no ser los
directamente afectados, experimentan de manera constante y significativa
las consecuencias de convivir con la patologia (Tlalpachicatl Cruz y Lucio
Gomez, 2021).

El TEA constituye un conjunto amplio y diverso de condiciones
neurobiologicas que afectan la comunicacion social, la flexibilidad cognitiva
y los patrones de comportamiento (Mokoena y Kern, 2022). Su impacto en
la familia ha sido objeto de estudio desde multiples areas, como la
psicologia y la educacion, pero es en el ambito relacional donde emergen
algunas de las implicaciones mdas profundas. Las relaciones fraternas,
consideradas tradicionalmente como uno de los vinculos mas duraderos y
formativos en la vida humana, adquieren una complejidad particular
cuando uno de los hermanos tiene discapacidad. La convivencia cotidiana
con un hermano con TEA produce diferencias en la interaccidn, el reparto
de atencion parental, la gestion emocional y la asignacion de roles.

Este vinculo fraterno, lejos de ser meramente afectivo, constituye un
espacio ontoldgico y ético fundamental. Desde una perspectiva filosofica, la
relaciéon con el hermano se concibe como un ambito privilegiado para
reflexionar sobre la alteridad, la identidad y el ser-con-otros. La
fenomenologia relacional, especialmente a través de autores como Merleau-
Ponty (citado por Garcia Migani, 2025), subraya que el yo se comprende
siempre en interaccion con el otro; mientras que la filosofia del didlogo de
Buber (citado por Romeu, 2018) y la ética de la responsabilidad de Levinas
(citado por Ruiz, 2024) sitian la relacion fraterna en un marco de
reconocimiento, encuentro y vulnerabilidad compartida. Convivir con un
hermano con TEA obliga a interrogarse sobre la diferencia como categoria
constitutiva del vinculo humano, lo que puede derivar tanto en tensiones
identitarias como en procesos de maduracion personal.
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La investigaciéon empirica sobre hermanos de personas con TEA
apunta a la coexistencia de efectos ambivalentes. Por un lado, se
documentan experiencias de estrés, sobrecarga emocional, sentimientos de
invisibilidad o percepcion de inequidad en la atencion familiar. Por otro
lado, diversos estudios destacan la presencia de beneficios, como el
desarrollo de la empatia, la capacidad de afrontamiento, la sensibilidad
hacia la diversidad humana y la adopciéon temprana de comportamientos
prosociales que ilustran el vinculo fraterno como un espacio donde se
articulan el cuidado, la responsabilidad, la reciprocidad y la basqueda de
sentido (Duque y Diaz-Mosquera, 2023).

Desde la filosofia de la identidad narrativa, los hermanos construyen
su autocomprension elaborando relatos sobre si mismos que incluyen, de
manera explicita o implicita, la experiencia de convivir con un hermano con
TEA. La experiencia fraterna en contextos de diversidad funcional se
convierte asi en una experiencia existencial donde las personas se hacen
preguntas esenciales: ;qué significa ser hermano?, ;como se construye la
responsabilidad hacia el otro?, ;cémo influye la diferencia en la
constitucion del yo? En definitiva, el estudio de las relaciones fraternas en
familias con un miembro con TEA demanda un enfoque interdisciplinar, en
el cual no solo se identifiquen elementos psicoldgicos y sociales implicados,
sino también todos aquellos relacionados con su dimension ética y
ontoldgica. La experiencia fraterna en el TEA no es solo un fendmeno
relacional, sino una configuracion profunda del modo en que los sujetos se
entienden a si mismos y al otro, conformando una identidad que se teje,
inevitablemente, en el espacio compartido de la diferencia y el encuentro.

Las necesidades de los hermanos: entre la responsabilidad, la
identidad y la experiencia de la alteridad

Los hermanos de nifios con TEA ocupan un lugar singular dentro del
entramado familiar. Aunque histdricamente poco visibilizados en los
ambitos educativo, clinico y social, su presencia no es ni secundaria ni
circunstancial. Constituye un eje fundamental que influye tanto en el
desarrollo del nifio con TEA como en la configuracion subjetiva, relacional
y ética del hermano neurotipico. Desde la filosofia de la relacion, el espacio
fraterno se revela como un territorio en el que se ejercita la responsabilidad
hacia el otro, se construyen formas de reconocimiento mutuo y se
configuran identidades que emergen en didlogo constante con la diferencia.
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Desde edades tempranas, muchos hermanos comienzan a asumir
funciones que trascienden lo esperable para su etapa evolutiva,
especialmente en contextos donde la dindmica familiar se orienta casi por
completo hacia las necesidades especificas del nifio con TEA. Tal como
sefialan Reyes Castillo et al. (2021), no es infrecuente que estos hermanos
actien como mediadores en conflictos, intérpretes de conductas,
facilitadores de comunicacion o puentes afectivos entre el nifio con TEA y
el entorno. Estas experiencias pueden enriquecer profundamente el
desarrollo moral y emocional del hermano neurotipico, favoreciendo la
empatia, la tolerancia y una precoz comprension del otro como sujeto
vulnerable y complejo. No obstante, esta responsabilidad temprana puede
convertirse también en una carga silenciosa que afecte su vida, su
autoimagen y su identidad, especialmente cuando carecen de espacios
propios de escucha y reconocimiento (Mokoena y Kern, 2022).

El papel que asumen los hermanos esta profundamente condicionado
por multiples variables: estructura familiar, estilos de crianza, nivel
asistencial que requiere el nifio con TEA, etapa evolutiva y caracteristicas
individuales. La vivencia fraterna no es homogénea ni lineal; mds bien, es
un entramado de significados que puede oscilar entre el orgullo, el carifio
profundo y la sensaciéon de pertenecer a una relacion tnica, hasta la
frustracion, el cansancio o incluso la culpa. En muchos casos, los hermanos
adoptan un rol de “segundo cuidador” o, por el contrario, de “nifio
invisible”, adaptandose a las exigencias del sistema familiar sin disponer de
espacios para elaborar sus propias necesidades (Tlalpachicatl y Lucio
Gdémez Maqueo, 2021). Esta invisibilidad, lejos de ser un acto consciente de
los progenitores, emerge como un efecto secundario de un equilibrio
familiar fragil, donde la atenciéon se dirige prioritariamente hacia quien
presenta mayores necesidades.

La relacion fraterna en el contexto del TEA puede adquirir matices
especialmente complejos. Como apuntan Chu et al. (2023), cuando el
hermano con TEA presenta conductas desafiantes o dificultades intensas en
la interaccion social, los hermanos neurotipicos pueden experimentar
sentimientos ambivalentes que ponen a prueba su capacidad de
comprender y sostener la alteridad. Desde la perspectiva filosofica, esta
convivencia forja subjetividades atravesadas por la tension entre el deber y
el deseo, la lealtad y la autonomia. Los hermanos oscilan entre el impulso
de cuidar y la necesidad de afirmarse como sujetos con espacios propios de
crecimiento (Watson et al.,, 2021). Esta dualidad, a menudo internalizada
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bajo la forma de la exigencia de “ser fuertes” o “no dar problemas”, puede
ocultar necesidades que permanecen latentes y no atendidas (Lemos et al.,
2022).

En el plano social, los hermanos pueden sentirse distintos de sus pares,
ya sea por vergiienza, por responsabilidad o por un sentido de
excepcionalidad que atiin no logran nombrar. Algunos optan por el silencio
para evitar el estigma o la incomprension; otros se convierten en portavoces
de la neurodiversidad, explicando y defendiendo las caracteristicas del
TEA en diferentes entornos (Orm et al, 2022). Ambas respuestas
representan formas de gestionar una vivencia que no solo es familiar, y que
interpela al hermano en su identidad.

Las implicaciones en el &mbito escolar también son multiples. Algunos
hermanos expresan una motivacion elevada por destacar académicamente,
intentando no afnadir mas preocupaciones a la familia o buscando
equilibrar la atencion que recibe el hermano con TEA. Esta hiperexigencia
puede, sin embargo, conllevar un coste elevado. En otros casos, se observan
dificultades de concentracion, desmotivacion o conductas disruptivas
vinculadas a un malestar que rara vez se verbaliza. Ademas, estudios como
los de Garrido del Aguila et al. (2022) muestran que, en ciertos casos,
pueden darse también dificultades lingliisticas o motrices generales. La
experiencia fraterna, por tanto, incide en el desarrollo integral del nifio,
afectando dimensiones cognitivas, afectivas y sociales.

Para comprender esta realidad, resulta imprescindible distinguir entre
factores de riesgo y factores protectores. Entre los primeros, destaca la falta
de informaciéon o comprensién del TEA, que puede generar inseguridad,
interpretaciones erréneas o ansiedad en los hermanos (Curra et al., 2023).
Asimismo, estilos comunicativos rigidos o evitativos dentro del nucleo
familiar, la sobrecarga de responsabilidades o la ausencia de espacios para
expresar emociones intensifican el malestar y la vulnerabilidad. Factores
sociales como el estigma, la incomprension escolar o la falta de redes de
apoyo también se suman a estos riesgos, favoreciendo el aislamiento y la
baja autoestima (Jodra-Chuan, 2024; Ruggeri, 2025). Entre los factores
protectores destacan un clima familiar calido, flexible y dialogante, donde
la expresion esté legitimada y donde cada hijo encuentre su espacio
diferenciado (Lavado-Candelario y Munoz-Silva, 2023). Del mismo modo,
los apoyos sociales, los grupos de encuentro entre hermanos y la presencia
de referentes que validen su experiencia constituyen elementos que
fortalecen su resiliencia (Curra et al.,, 2023). Rasgos personales como la
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introspeccidon, el humor, la flexibilidad o la afectividad también
contribuyen significativamente a este proceso (Moreno Lopez et al., 2023).

En sintesis, la experiencia de crecer junto a un hermano con TEA no
puede entenderse como un destino predeterminado, sino como un camino
relacional y ético atravesado por multiples variables que interactian
constantemente. Comprender y atender las necesidades de estos hermanos
implica reconocerlos como sujetos que habitan un espacio filoséficamente
rico: aquel donde se aprende a convivir con la diferencia, a sostener al otro
y, simultdneamente, a afirmarse a si mismos como seres con identidad
propia. Solo desde una mirada sensible, dialdgica y compleja es posible
promover su desarrollo integral y favorecer un crecimiento que honre su
integralidad.

Metodologia

La presente revision bibliografica se llevd a cabo con un enfoque
sistematico y estructurado, destinado a analizar la literatura existente sobre
hermanos de personas con TEA, considerando aspectos socioemocionales,
identidad, vinculos fraternos, roles familiares y desarrollo integral. Se
desarrollé una revision integrativa, la cual garantizo rigor, transparencia y
trazabilidad en la seleccion, andlisis y sintesis de los estudios, integrando
ademas un enfoque filoséfico sobre la relacion fraterna.

Se consultaron tres bases de datos académicas reconocidas: Scopus,
Google Scholar y Dialnet, elegidas por su cobertura multidisciplinaria en
psicologia, educacion y ciencias sociales. La busqueda se realizd6 mediante
operadores booleanos que combinaban palabras clave como: sibling, autism
spectrum disorder (ASD), emotional development, identity, self-concept, family
dynamics y variantes relacionadas. La busqueda se limité a publicaciones
entre 2015 y 2025, incluyendo articulos cientificos, revisiones teoricas y tesis
doctorales en inglés y espanol. Los criterios de inclusion fueron: estudios
sobre hermanos de nifios y nifas con TEA; andlisis de aspectos
socioemocionales, identidad, desarrollo integral, relaciones familiares, roles
o necesidades y publicaciones académicas en inglés o espariol.

Se excluyeron aquellos trabajos centrados exclusivamente en el nifo
con TEA, estudios sobre adultos con TEA sin perspectiva fraterna,
publicaciones anteriores a 2015 y documentos no académicos. Respecto al
proceso de seleccidn y analisis, se desarrolld en cuatro fases siguiendo las
directrices PRISMA (Preferred Reporting Items for Systematic Reviews and
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Meta-Analyses): identificacion de literatura relevante en bases de datos,
cribado inicial por fecha de publicacion e idioma, cribado posterior a partir
de la lectura de titulos y resimenes, eliminacion de estudios duplicados y
analisis completo tras la revision de los 54 textos seleccionados.

Figura 1. Diagrama de flujo de la seleccion y andlisis de las fuentes

Registros identificados en

bases de datos (n=13.887) Estudios excluidos (n= 4.714)
SCOPUS (n=335) > Tramo temporal (n=4.710)
Dialnet (N=52) Idioma (n=4)

Google Scholar (n=13.500)

A4

Articulos primer cribado .| Articulos excluidos por titulo y
(n=9.173) g abstract (n1=9.116)
A A
Articulos seleccionados para R Articulos excluidos por
el analisis (n=57) 7 duplicidad (n=3)

Articulos incluidos en el
analisis (n=54)

| ANALISIS || ELEGIBILIDAD || CRIBADO || IDENTIFICACION |

Para la extraccion y andlisis de la informacion, se elabord una tabla con
las siguientes categorias: tipo de estudio, contexto y pais, objetivo principal,
caracteristicas de la muestra, y principales hallazgos sobre tematicas como
caracteristicas socioemocionales, identidad, roles, vinculos fraternos, y
reflexiones filosoficas sobre cuidado, alteridad e identidad. El analisis
tematico consistié en identificar patrones comunes, contrastes y tendencias
emergentes, integrando los resultados en categorias que permiten
interpretar comprensivamente las experiencias de los hermanos de
personas con TEA desde una perspectiva filosdfica. Finalmente, los
hallazgos se agruparon en torno a los temas centrales: desarrollo
socioemocional, identidad, vinculos fraternos, roles y responsabilidades,
necesidades, factores de riesgo y desarrollo integral. La sintesis de estos
resultados busca ofrecer una visiéon integradora que no solo resuma la
evidencia empirica, sino que también reflexione sobre la dimension ética y
filosdfica del vinculo fraterno y la construccion de la identidad en contextos
de convivencia con la diferencia.
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Resultados

El analisis de los 54 documentos seleccionados permiti¢ identificar
tendencias comunes y divergencias significativas en la experiencia fraterna
en familias donde uno de sus miembros presenta un TEA. Para organizar
de forma sistematica el cuerpo de evidencias recopiladas, los resultados se
estructuran siguiendo un conjunto de categorias que permiten tanto la
comparacion entre estudios como la comprension profunda del fendmeno.
En primer lugar, se presentan los datos generales de los articulos
analizados, incluyendo pais de procedencia, tipo de estudio y afo de
publicacion, con el fin de contextualizar la produccion cientifica y conocer
desde qué lugares epistemoldgicos, geograficos y metodologicos se ha
construido el conocimiento analizado. Esta primera categoria es clave
porque revela no solo la distribuciéon del interés académico, sino también
los marcos socioculturales desde los cuales se interpreta la hermandad y la
diferencia.

Posteriormente, los resultados se organizan en torno a las categorias
centrales del andlisis: dimensiones socioemocionales analizadas, tipo de
vinculo fraterno descrito, roles desempefiados por los hermanos/as,
impacto en identidad y autoconcepto, preocupaciones y dindmicas
parentales, perspectiva antropoldgica, y perspectiva filosdfica. Estas dos
ultimas secciones permiten comprender cdmo estas experiencias encarnan
modos particulares de relaciéon humana, aportando claves interpretativas
sobre el ser-en-relacion y el vinculo fraterno. Con esta estructura, los
resultados no solo describen datos, sino que ofrecen un marco comprensivo
para interpretar la vivencia fraterna como un fenémeno profundamente
humano, atravesado por el cuidado y la busqueda de sentido.

En primer lugar, se analizaron los datos generales de los articulos
seleccionados. El conjunto muestra una produccidon cientifica amplia,
diversa y geograficamente distribuida, que permite situar el fendmeno
fraterno en el TEA dentro de un marco internacional y multidisciplinar. La
mayor parte de las contribuciones se originan en Europa occidental y el
Reino Unido, asi como en Estados Unidos y Canad4, lo que refleja la fuerte
presencia de marcos tedricos anglosajones en la investigacién sobre
relaciones fraternas en el TEA. Este peso occidental se traduce, a nivel
interpretativo, en enfoques donde priman conceptos como autonomia,
individualidad y modelos familiares nucleares. Junto a este bloque
mayoritario, se identifican aportes significativos provenientes de
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Latinoamérica, Asia (especialmente Malasia y China), Africa (Sudéfrica y
Ghana), Israel y Australia, que introducen matices culturales relevantes
relacionados con estructuras familiares extensas, mayor influencia
religiosa, roles comunitarios y diferentes concepciones del cuidado. Esta
diversidad geografica no solo enriquece el corpus analizado, sino que
también evidencia cémo el contexto cultural actta como un marco
hermenéutico que condiciona la vivencia fraterna: la responsabilidad moral
hacia el otro, la percepcion de la diferencia, el significado de la alteridad y
la dignidad de la persona.

En cuanto al tipo de estudio, predomina la investigacion cualitativa,
especialmente en forma de entrevistas en profundidad, grupos focales,
analisis narrativos y tesis doctorales que exploran la vivencia subjetiva de
los hermanos. También se identifican estudios cuantitativos, centrados en
variables socioemocionales y conductuales, asi como estudios mixtos y
revisiones sistematicas que permiten integrar tendencias globales del
campo. Esta combinacién metodoldgica enfatiza que el fendmeno no puede
reducirse a lo medible: requiere también de aproximaciones interpretativas
que atiendan a la experiencia relacional que caracteriza la fraternidad.

La distribucion temporal de los estudios incluidos muestra un
incremento progresivo del interés académico en las relaciones fraternas y
dindmicas familiares en el contexto del TEA. El periodo 2015-2019
concentra cerca del 44 % de las publicaciones (n= 24), evidenciando una
expansion significativa asociada al auge de los enfoques ecoldgicos y la
mayor visibilidad del TEA en las politicas educativas y sociales.
Finalmente, el intervalo 2020-2024 retune el 47 % de los estudios (n= 25),
consolidando la etapa mas productiva. Este aumento reciente se relaciona
tanto con el desarrollo de marcos filosoficos relacionales, que enfatizan
identidad, cuidado ético, corporalidad y experiencia vivida, como con el
interés por comprender el papel de las familias desde perspectivas
integradoras.

En relacion con los participantes, los estudios abarcan un rango amplio
de edades: desde hermanos en edad preescolar hasta adultos que
reflexionan retrospectivamente sobre su experiencia fraterna. También se
incluyen trabajos que recogen la perspectiva parental para comprender las
dindmicas familiares en torno al TEA. La inclusiéon de diferentes etapas
vitales permite observar que la experiencia fraterna no es estatica, sino un
proceso en permanente crecimiento.
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Una vez analizados los datos generales, se procedid a analizar las
dimensiones socioemocionales de los hermanos de personas con TEA mas
destacadas en los articulos, reflejando un amplio abanico de gran
complejidad y ambivalencia. Entre las dimensiones mas frecuentes se
incluyen estrés, ansiedad, carga emocional y sentimientos mixtos que
oscilan entre el amor profundo y la frustracion, la gratitud y la culpa, el
orgullo y la vergiienza. Estas experiencias reflejan cémo la relacion con un
hermano con TEA constituye un espacio ético de interdependencia y
cuidado, donde la responsabilidad y el afecto se entrelazan con la
necesidad de establecer limites personales.

La empatia y la regulacion emocional emergen como competencias
desarrolladas intensamente en contextos donde los hermanos asumen roles
de mediacion, acompafiamiento o explicacion del comportamiento del
hermano con TEA al entorno social y escolar. Sin embargo, estas
competencias no se adquieren sin costes: la presion para mantener una
imagen de fortaleza, evitar conflictos o compensar la atencion hacia el nifio
con TEA puede derivar en sobreimplicacidn, sentimientos de invisibilidad
y carga silenciosa, afectando la autoestima y la experiencia vital. Los
estudios muestran también ajuste conductual y social, evaluando conductas
externalizantes, habilidades de interaccion, sentido de pertenencia y
participacion comunitaria. El desarrollo lingiiistico, motor y comunicativo
de los hermanos se ve, en algunos casos, influido por la dindmica familiar,
reforzando la idea de que la experiencia de convivir con un hermano con
TEA impacta integralmente en la percepcion de si mismos como agentes
morales y sociales.

Otro eje relevante es el impacto del estigma, la soledad percibida y la
presion social, que genera un espacio de reflexiéon sobre la justicia
relacional y la dignidad del hermano que, aunque neurotipico, vive en un
entorno de demandas diferenciadas y expectativas sociales. Frente a ello, se
observan estrategias de resiliencia, sentido de responsabilidad, gratitud
ambivalente y compromiso social, que no solo contribuyen al ajuste
afectivo y social, sino que configuran la construccion de un ethos fraterno
basado en la solidaridad, la comprensién y la reflexion ética sobre el
cuidado mutuo.

En suma, los hallazgos socioemocionales reflejan un equilibrio
dindmico entre cargas emocionales y oportunidades de desarrollo, donde la
relacion fraterna en el contexto del TEA se configura como un espacio
filosdfico vivo: un terreno donde la interdependencia, la responsabilidad y
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el reconocimiento del otro se entrelazan con la autopercepcién, la
resiliencia y la ética de la convivencia familiar.

Por otro lado, se analiz6 el tipo de vinculo fraterno establecido entre el
hermano con TEA y el neurotipico, el cual también resulta ambivalente por
la coexistencia de afecto profundo y momentos de tension o conflicto.
Agius (2025) reporta que los hermanos sienten una fuerte conexion afectiva
combinada con momentos de tension debido a la conducta del nifio con
TEA. Alon (2025) sefala que el vinculo depende del contexto cultural,
siendo mas comprometido en entornos tradicionales y mas equilibrado en
contextos seculares. Bastiaansen et al. (2022) encuentran que los hermanos
perciben relaciones intensas y tinicas, marcadas por vigilancia y atencion
constante, mientras que Chu et al. (2023) describen vinculos protectores
pero desafiantes, especialmente en espacios publicos.

Ghilain (2016) y Kolber-Jamieson (2020) observan que los hermanos
adoptan roles de apoyo cercano, aunque el vinculo puede incluir episodios
de conflicto, aunque que Mas'ut & Ali (s.f.) sefialan que la intensidad del
vinculo depende de la dindmica familiar y de los apoyos disponibles.
McHale et al. (2016) destacan que el vinculo fraterno puede estar influido
por la interaccion parental y por normas culturales, mientras que
Pavlopoulou et al. (2022) muestran que los hermanos actian como
mediadores en contextos escolares. Slass (2016), Underwood (2016) y Ward
et al. (2016) describen vinculos intimos, afectuosos y protectores, pero con
momentos de agotamiento emocional. Finalmente, Venturella (2016),
Watson et al. (2021) y Villegas & Saldarriaga (2021) indican que el vinculo
fraterno puede fluctuar entre apoyo cercano y necesidad de distancia,
dependiendo de factores familiares y contextuales.

De acuerdo con los roles asumidos por los hermanos en la dindmica
familiar, los estudios analizados destacan la responsabilidad de cuidado, la
mediacion, el apoyo emocional y la interpretacion del comportamiento del
familiar con TEA. Se describen situaciones de parentificacion leve o intensa,
en las que los hermanos actian como “hermanos mayores funcionales” o
como figuras de responsabilidad adelantada, equilibrando cuidado,
acompafnamiento y guia en contextos familiares y sociales (Agius, 2025;
Alon, 2025; Bastiaansen et al., 2022; Chu et al., 2023). La adopcion de estos
roles varia segin normas culturales, estructura familiar, nimero de
hermanos y disponibilidad emocional de los progenitores, y puede incluir
mediacion en interacciones sociales, defensa ante agresiones externas y
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apoyo en entornos escolares o terapéuticos (Davis, 2024; Pavlopoulou et al.,
2022; Kolber-Jamieson, 2020).

Algunos asumen roles de portavoz, explicando el trastorno a otros,
mientras que otros adoptan posturas de proteccion o defensa, en ocasiones
equilibrando estas responsabilidades con la necesidad de mantener su
propio espacio y autonomia (Perlman & Howe, 2023; Rixon et al., 2022). Los
estudios muestran que la intensidad y la diversidad de estos roles
dependen del apoyo social disponible, la sobrecarga parental y los recursos
familiares, reflejando una adaptacion dindmica a la realidad familiar y a los
desafios propios del TEA (Watson et al., 2021; Villegas & Saldarriaga, 2021).

Respecto a la categoria analizada sobre la identidad y el autoconcepto,
los estudios muestran una marcada relacion de la evolucion de ambos
constructos con la relacion fraterna establecida. Algunos se describen como
“hermanos fuertes” o responsables, mientras que otros manifiestan
sensacion de invisibilidad o difuminaciéon de sus propias necesidades
(Agius, 2025; Alon, 2025; Bastiaansen et al., 2022; Chu et al., 2023). La
experiencia se ve influida por expectativas culturales y familiares, donde
sentirse un “buen hijo/a” implica asumir cuidado y apoyo al hermano con
TEA, lo que puede generar tensiones entre autonomia personal y
obligaciones familiares (Davis, 2024; Kolber-Jamieson, 2020; Medina, 2022).
Los hermanos narran su historia a través de experiencias de
acompafamiento, proteccion y mediacion social, integrando en su
autocomprension roles de responsabilidad, resiliencia, paciencia y
solidaridad (McHale et al., 2016; Rosen et al., 2022; Slass, 2016).

Asimismo, la identidad se configura en interaccion con la familia y la
comunidad: los hermanos que reciben reconocimiento por su labor
perciben un fortalecimiento de su autoconcepto, mientras que la falta de
reconocimiento o la exposicidn a situaciones de victimizaciéon pueden
asociarse con sentimientos de inferioridad, vergiienza o invisibilidad
(Perlman & Howe, 2023; Pavlopoulou et al., 2022; Rixon et al., 2022). La
experiencia fraterna también influye en la planificacion futura y en la
internalizacion de roles de cuidado, asi como en la percepcion de
competencia y autoeficacia desde edades tempranas (Watson et al., 2021;
Villegas & Saldarriaga, 2021). En suma, los estudios reflejan que su
experiencia y autoconcepto se construyen de manera narrativa y relacional,
modulados por responsabilidades asumidas, expectativas culturales y
familiares, y por la percepcion del impacto de sus acciones en el desarrollo
integral del hermano con TEA.



Analele Universitatii din Craiova. Seria Filosofie 56 (2/2025) | 199

De forma paralela, los estudios muestran que los progenitores de nifios
con TEA manifiestan preocupacion constante por equilibrar la atencion y el
apoyo entre el hijo con discapacidad y los hijos neurotipicos. Se destacan
temores relacionados con dedicar tiempo insuficiente a los hijos no
afectados, generar celos o resentimiento, y sobrecargar emocionalmente al
hermano mayor o asumir responsabilidades desiguales (Alon, 2025; Chu et
al., 2023; Davis, 2024). En contextos culturales y religiosos especificos, la
carga de cuidado recae con frecuencia en hijas mayores, reforzando
expectativas de obediencia y responsabilidad (Agius, 2025; Kolber-
Jamieson, 2020). Los padres reportan dificultades para percibir o atender
plenamente las necesidades de todos sus hijos, especialmente cuando
priorizan al hijo con TEA, lo que puede generar sentimientos de
invisibilidad o desigualdad percibida (Medina, 2022; Rosen et al., 2022;
Watson et al., 2021).

Ademas, los estudios indican que los progenitores se preocupan por la
repercusion de la relacion fraterna y los posibles conflictos, incluyendo
violencia o acoso escolar entre hermanos, asi como por la adaptacion del
hermano no afectado (Perlman & Howe, 2023; Pavlopoulou et al., 2022;
Rixon et al., 2022). La planificacion futura y el relevo generacional del
cuidado también constituyen una preocupacion recurrente, al igual que el
equilibrio entre la autonomia del hijo neurotipico y la proteccion del hijo
con TEA (Villegas & Saldarriaga, 2021; Williams et al., 2025). Finalmente,
de acuerdo con el andlisis de los estudios desde un enfoque antropologico,
la revision refleja que la experiencia de ser hermano de un nifio con TEA se
encuentra profundamente mediada por factores culturales y familiares.

Desde la perspectiva filosdfica, los estudios incorporan reflexiones
sobre la ética del cuidado, la alteridad y la identidad narrativa. Se describe
cdmo la responsabilidad hacia el hermano con TEA y cémo la experiencia
fraterna contribuye al autoconcepto a través de relatos de cuidado,
proteccion y acompanamiento (Davis, 2024; Edery & Harvey, 2025; Linger,
2025). Se incluyen discusiones sobre vulnerabilidad y reconocimiento,
destacando la importancia de equilibrar la atencion y los recursos afectivos
dentro de la familia (Perlman & Howe, 2023; Saadeh, 2025; Williams et al.,
2025).

Discusion
Los resultados del andlisis muestran que la experiencia de los
hermanos de nifios con TEA se configura a partir de multiples dimensiones
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interrelacionadas: socioemocionales, relacionales, existenciales y culturales,
lo que evidencia la complejidad de su vivencia. En el plano socioemocional,
los hermanos experimentan emociones mixtas que van desde el orgullo y la
gratitud hasta la ansiedad, el estrés y la frustracion, con frecuentes
sentimientos ambivalentes hacia el hermano con TEA. La carga se ve
modulada por la edad, el género, la posicion dentro de la familia y las
normas culturales sobre cuidado, lo que concuerda con la observacion de
que la experiencia afectiva de los hermanos depende tanto de factores
internos como externos (Chin et al., 2025; Koukouriki et al., 2022; Ramirez
Bringas & Rodriguez Fernandez, 2024).

El vinculo fraterno emerge como un elemento central en la vivencia de
los hermanos, caracterizado por una combinacién de cercania afectiva,
proteccion y conflicto ocasional. Se observa que, en contextos donde los
recursos familiares y comunitarios son limitados, el vinculo puede
tensionarse debido a la sobrecarga del hermano neurotipico, mientras que,
en entornos con apoyos externos, los vinculos tienden a ser mas
equilibrados (Bastiaansen et al., 2022; Watson et al., 2021; Villegas &
Saldarriaga, 2021). Este patrén evidencia la interaccion entre la estructura
familiar, la disponibilidad de recursos y la percepcion de responsabilidad,
mostrando que la calidad del vinculo fraterno depende del afecto, de
factores contextuales, culturales y relacionales.

Los roles asumidos por los hermanos se manifiestan como una
extension de la dindmica familiar y de las expectativas parentales. Se
identifican roles de cuidado habitual, mediacién social, proteccién y, en
algunos casos parentificacion, especialmente en hermanos mayores o en
contextos donde las normas culturales enfatizan la obediencia y el deber
filial (Alon, 2025; Kolber-Jamieson, 2020; Davis, 2024). La asignacion de
estos roles afecta directamente, construyendo una autoimagen marcada por
la responsabilidad, la madurez precoz y, en algunos casos, la sensacién de
invisibilidad o sacrificio personal (Edery & Harvey, 2025; Linger, 2025;
Thomas, 2024). La fraternidad se forja en la experiencia de cuidado y la
interaccién con el hermano con TEA, estructurando la percepcion de si
mismos, integrando elementos de resiliencia, solidaridad y autoeficacia,
aunque también puede incluir tensiones vinculadas al deseo de autonomia
y a la necesidad de reconocimiento (Perlman & Howe, 2023; Saadeh, 2025).

Las preocupaciones y dindmicas parentales desempefian un papel
mediador clave en la experiencia de los hermanos. Los padres reportan
tensiones relacionadas con la equidad afectiva, la sobrecarga de los hijos
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neurotipicos y la dificultad de equilibrar el cuidado y la atencién entre
todos los miembros de la familia (Medina, 2022; Ward et al., 2016; Watson
et al.,, 2021). Estas preocupaciones influyen en la percepcion de apoyo, la
carga emocional y los roles asumidos por los hermanos, mostrando cémo la
gestion familiar del estrés y de los recursos disponibles condiciona la
experiencia del nifo sin TEA.

Desde una perspectiva antropoldgica, los estudios muestran que los
vinculos fraternos y los roles asumidos no pueden comprenderse de
manera aislada, sino en relaciéon con las normas culturales, la estructura
familiar, la religiosidad y las expectativas comunitarias. Lo moral de cuidar
al hermano con TEA, la reputacion familiar y el colectivismo modulan la
experiencia de los hermanos, afectando la intensidad del vinculo, la
distribucion de responsabilidades y la percepcion de equidad y
reconocimiento (Agius, 2025; Alon, 2025; Pavlopoulou et al., 2022). Por su
parte, la perspectiva filosofica resalta cémo la ética del cuidado y la
narrativa permiten comprender la vivencia fraterna, en la cual los
hermanos desarrollan su empatia y responsabilidad dentro del contexto
familiar (Davis, 2024; Linger, 2025; Williams et al., 2025).

En conjunto, los hallazgos muestran que la experiencia de los
hermanos de nifios con TEA estd marcada por la interaccion entre factores
individuales, relacionales, culturales y éticos. Asimismo, los resultados
subrayan que los hermanos no solo experimentan desafios afectivos y
sociales, sino que también desarrollan habilidades de resiliencia, regulacion
y mediaciéon que constituyen elementos importantes para su crecimiento
personal y para la familia en general.
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Volumul Adrianei Neacsu, Metafizicd si eticd, reprezinta o lucrare de
referintd in care autoarea reuseste sa construiasca, intr-un mod admirabil, o
punte intre reflectia filosoficd originard din Grecia Anticd si cea a
contemporaneitatii, din perspectiva celor doua directii fundamentale, mai
sus mentionate, ale filosofiei. Departe de a fi doud domenii incompatibile,

metafizica si etica sunt prezentate aici drept structuri complementare, a
caror interdependenta este esentiald pentru intelegerea naturii umane.

Autoarea insistd asupra raportului structural dintre metafizica — care
reprezinta sfera de exercitiu al spiritului orientat catre fundamentele
realului — si eticdA — ce analizeaza principiile, valorile si normele care
reglementeaza comportamentul nostru moral —, subliniind faptul ca aceasta
din urma este configuratd, de reguld, in stransa legatura cu modul in care
metafizica isi construieste discursul despre natura lucrurilor in general si
natura umana in particular.

Pentru a demonstra aceasta legaturd, autoarea parcurge, In mod
selectiv, intreaga istorie a filosofiei, abordand teme si lucrari importante ale
urmatorilor filosofi: Platon, Aristotel, Plotin, Pierre Abélard, Nicolaus
Cusanus, d’"Holbach, Immanuel Kant si Richard Rorty.

Strategia autoarei este aceea ca de fiecare data cand trateaza probleme
de anvergura metafizica (,Fiinta ca fiintd si divinul In Metafizica lui
Aristotel”, , Dialectica Principiului in filosofia lui Plotin”, , Despre maxim in
De docta ignorantia”) sa arate si consecintele lor etice, iar atunci cand se
ocupd de chestiuni de natura etica (,,Viciu, pacat si vina In Etica lui
Abélard”, ,Morala ca stiintda universala a omului in opera lui d’'Holbach”,
,Binele si raul in criticismul kantian”, ,Teoria virtutii la Kant. Intre etica
virtutii si etica actiunii corecte”, ,,Richard Rorty — despre progresul moral”),
sa evidentieze viziunea metafizicd din perspectiva careia se legitimeaza
acestea. In ceea ce priveste capitolul , Metafizica si filosofie sociala la Platon
in viziunea lui Karl Popper”, acesta nu se limiteaza la sfera eticii
individuale, ci 1si extinde argumentatia si In directia eticii colective.

In economia lucrarii, chiar daci nu este inclus in titlul niciunuia dintre
capitole, conceptul de libertate ocupa un loc special, fiind abordat din
diverse perspective oferite de catre filosofii deja enumerati. De aceea, in
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prezentarea de fatda md voi concentra asupra acestuia, etaland modul in
care autoarea 1i puncteaza semnificatia in cadrul conceptiei filosofice a lui
Pierre Abélard. De altfel, analiza inspiratd de modelul conceptual al eticii
abélardiene este de un real interes. Aici se remarcd, poate cel mai bine,
diferenta si, totodatd, legdtura dintre abstract si concret, dintre planul
metafizic si planul etic.

Asadar, din punctul de vedere al lui Abélard, conceptul de libertate nu
reprezinta un simplu drept juridic al persoanei, reglementat de legi
exterioare, ci un atribut intrinsec al spiritului, definitoriu pentru acesta. Cu
alte cuvinte, un astfel de atribut transcende corporalitatea, o depaseste,
fara, insd, a o nega, situandu-se la nivelul cel mai profund al naturii umane.
Observam, in acest sens, ca libertatea nu este influentata sau limitata de
circumstante ce apartin mundaneitatii, ci, dimpotriva, de factori precum
viciul si slabiciunea caracterului.

Pe urmele lui Abélard, autoarea subliniaza faptul cd omul este liber,
asadar, nu datorita pozitiei sale sociale, sau din lipsa coercitiei de ordin
fizic, ci In virtutea capacitatii sale intrinseci de a se orienta, in mod natural,
catre bine. Viceversa, avem de-a face cu absenta libertatii atunci cand omul
esueazd In a se folosi de acest atribut. Reprezentativa in acest sens este
utilizarea urmatorului ciat din Etica lui Pierre Abélard, in care se afirma:
,Chiar daca poruncesc corpului, aceasta, atat timp cat spiritul este liber,
nimic din adevdrata libertate nu este in primejdie si nici nu ne indreptam
catre o sclavie rau prevestitoare. Rusinos nu este sd-i servesti omului, ci
viciului; nu sclavia trupeascd, ci supunerea la viciu desfigureaza sufletul.”
(p- 95).

Continuandu-si discursul despre libertate, ale cdrei grad si capacitate
de manifestare am vazut ca depind de forta sau slabiciunea interne ale
omului, autoarea scoate In evidenta finetea observatiei lui Abélard, care
distinge intre intentie si factualitate, si, implicit, intre viciu — care este doar
o Inclinatie catre rau, sau o intentie de a-1 comite, in stadiul sau brut, care
poate, sau nu, sa biruiasca spiritul, fiind, totodata, premergator pacatului —
si pacat — acesta din urma fiind ceva mult mai grav decat viciul, si o dovada
concreta a pierderii libertatii. In acest sens, autoarea, citindu-l din nou pe
Abélard, vizeaza concomitent planul ontologic si cel etic: ,, Asadar, viciul
este cel prin care suntem facuti sa tindem spre a pacatui, adica suntem
inclinati sa consimtim la ceea ce nu ni se potriveste. (...) Aceastd consimtire
o numim la propriu pidcat, adica vina sufletului prin care acesta se face
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demn de Invinovatire, sau este socotit raspunzator in fata lui Dumnezeu.”
(p- 96)

Observam, deci, ca libertatea, In contextul eticii abélardiene, nu se
reduce la planul material si nu este ingrdditd de normele sociale, iar
incdlcarea libertatii este supusd, in primul rand, unei sanctiuni morale care
izvoraste chiar din constiinta individului — aceasta luandu-1 drept reper
imuabil si judecdtor absolut pe Dumnezeu, creatorul deopotriva al omului
si al lumii (asadar, temeiul metafizic al intregii existente), a carui vointa se
manifestd In toate principiile si valorile etice care guverneaza viata umana.

Ultima fraza a citatului de mai sus functioneaza, astfel, nu doar ca un
avertisment etic, ci si ca un indemn la introspectie. Omul care priveste in
interiorul sufletului sau, inainte de a se lasa atras de lumea sensibila si
iluzorie, asemenea celei descrise de Platon, nu isi poate pierde cu adevarat
libertatea. Iar libertatea si-o pastreaza omul care, inainte de a se gandi la
ceea ce pierde pentru sine, reflecteaza asupra celor pe care le-ar putea
pierde inaintea Iui Dumnezeu. Caci pierderea libertatii sale — care, asa cum
reiese din analiza conceptiei etie abélardiene, 1i este intrinseca — reface, in
plan simbolic, imaginea cdderii primilor oameni.

In lumina analizei realizatd de Adriana Neacsu, ne dim seama ci
libertatea nu este atat un act de alegere intre bine si rdu, privit din punct de
vedere axiologic, asa cum o intelegeau traditiile voluntariste ale
modernitatii tarzii (Schopenhauer, Nietzsche), cat, mai degrabd, un atribut
ontologic, Innascut, al spiritului, ceea ce reprezintd o viziune apropiata de
perspectiva carteziand. Spiritul este liber prin natura sa, iar etica nu face
altceva decat sd asigure conservarea acestui mod originar de a fi. Astfel,
libertatea, pe langa faptul cd este inndscutd, si nu dobanditd, se pastreaza
prin evitarea viciilor.

Observam panad aici o tripld punte iIntre viziunile unor autori
fundamentali — Platon, Descartes si Abélard. Raportandu-ne la doctrina
platoniciana despre omul aflat in lanturi, care simbolizeaza absenta
libertatii prin limitarea corporald a acestuia, pe cand, in realitate, cel care
este Inlantuit este spiritul sdu, constatam ca Abélard reia aceastd tema, insa
i diminueaza simbolismul. Astfel, daca in mitul platonician al pesterii,
umbrele au un rol paliativ, menit sd8 mentind iluzia unei lumi cunoscute,
Abélard isi elibereaza viziunea de excesul alegoric si pune accentul pe
dimensiunea morald a libertatii, inteleasd ca atribut imanent al spiritului.

Totodata, autoarea subliniaza cd, pentru Abélard, desi fapta este cea
care atrage In mod obisnuit judecata morald si sentinta din partea
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colectivitatii (cdci numai Dumnezeu stie ce este in inimile oamenilor, pe
cand semenii lor, cel mai adesea, nu), caderea efectiva iIn pacat este
provocatd de intentia omului, ea fiind si aceea care determind, in
profunzime, valoarea moralad a actiunii. In plus, atunci cand intentia este
rea, ceea ce Inseamna ca omul a consimtit la rau, indiferent dacad el isi pune
sau nu intentia in aplicare, pacatul s-a realizat deja, fiind la fel de grav ca si
cand acesta ar fi actionat efectiv. Este, evident, vorba, din partea lui
Abélard, de un indemn la responsabilitate si autoexigenta nu doar in cazul
savirsirii faptelor, ci si in acela al proiectarii gandurilor si al mentinerii lor
in minte, cdci insistenta asupra unui gand rdu inseamna , desfdtarea” cu
acesta, deci consimtirea la rau.

Oricum, o intentie rea nu poate produce decat acte rele, intrucat
finalitatea ei este peremptoriu viciatd incd de la sursa, avand o natura
intrinsec maladivé, de vreme ce pacatul a fost deja comis. In schimb, se
poate intampla ca o intentie buna sa conduca, din cauze independente de
ea, la rezultate neintentionate, sau chiar imorale; cu toate acestea, nu putem
vorbi de pacat, fiindca orientarea omului a rdmas una pozitivd, indreptata
spre bine, iar el nu a consimtit la rau. Observam, deci, distinctia majora
facuta de Abélard intre o intentie bund, care ajunge accidental la un act
imoral, si intentia rea, care produce acelasi tip de act, cu diferenta cd doar
acesta din urma poarta in sine amprenta pacatului.

Sintetizand pozitia lui Abélard, autoarea afirmd ca ,,Dumnezeu care
vizeaza puritatea (puritas) si mantuirea (salvatio) spiritului nu tine cont de
actele omului, ci de intentiile in virtutea carora ele sunt savarsite.” (p. 108)
Aici nu putem sa nu remarcam o apropiere de urmatoarea idee socratica
fundamentala: greseala comisa din ignorantd nu poate fi judecata cu
aceeasi mdsurd cu cea care s-ar cuveni sa fie judecata abaterea savarsitd in
deplina constiintd de cauza.

%5k

Complexa din punctul de vedere al aborddrilor tematice, pe care
invitam cititorul sa le descopere printr-o lectura proprie, lucrarea Metafizici
si etici se remarcd prin profunzimea analizei filosofice si acuratetea
conceptuald, cu ajutorul carora evidentiaza relatia dintre metafizica si etica,
reusind, In acelasi timp, sa construiascd o punte intre lumi, ancorand
traditia filosofica clasicd in preocupdrile morale ale contemporaneititii. in
particular, prin analiza conceptului de libertate, in calitate de atribut
imanent spiritului, dar si a altor valori etice, precum acelea de bine, rau,
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virtute, corectitudine, demnitate, autoarea ofera cititorului o iIntelegere
ampla a naturii umane si a responsabilitdtii noastre individuale si sociale.

Meritul autoarei, pe care nu putem sa nu-l mentiondm, constd in
capacitatea de a slefui concepte dintre cele mai complexe si abstracte, greu
de inteles, in mod obisnuit, de catre cititorul neinitiat, si de a le transforma
in reflectii accesibile, pastrand, in acelasi timp, un stil academic riguros.
Limbajul precis, concret, nu foarte bogat in simboluri, dar nici total lipsit de
amprenta acestora, atentia deosebita la distinctii subtile, dar esentiale, 1i
oferd lucrdrii o coerenta interna si o eleganta intelectuala remarcabila.

Lucrarea Adrianei Neacsu, Metafizici si eticd, se remarca drept una de
referintda In contextul cercetarii filosofice actuale, aducand o contributie
importantd In ceea ce priveste intelegerea raporturilor dintre doua directii
esentiale ale filosofiei, demonstrand, totodatd, modul in care traditia
filosofica poate fi reinterpretatd si aplicatd pentru analiza unor probleme
contemporane supuse rigorilor morale.

Cartea este, asadar, un valoros instrument nu doar pentru publicul
cititor initiat, ci si un deosebit indrumar pentru toti cei care doresc sa isi
aprofundeze propria dimensiune morald si spirituala.

Andreea-Bianca PITURCA,
University of Bucharest, Romania
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