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STUDIA UNIVERSITATIS BABES-BOLYAI, PHILOSOPHIA, LI, 1, 2006

PREZENTARE DOSAR ELIADE

At twenty years from his death, Mircea Eliade i#l sictual. There are
thousand of works about “Eliade — the man” and &&# — the scholar” in entire
world. Every day student from all over the worldsabvers Eliade’sTraité
d’histoire des Religionsr his noveMaitreyi.

The present file contain materials received fronadg'’s collaborators
from Chicago University (Mac L. Ricketts, Charle®ng), young American
scholars who rediscover Eliade in these times (Bi$aRennie, Carl Olson) and,
also, young Romanian scholar who consider thatddifeliade’s life and work still
has something to say (Mihaela Gligor, Florin Turgalonut Isac). | thank all of
them for their promptness and their help at thegmenumber of STUDIA.

In this way, the Department of Philosophy from “BatBolyai” University

Cluj-Napoca honors Professor Mircea Eliade.

Mihaela GLIGOR,
PhD in Philosophy
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ELIADE’S SECRETS AS REVEALED IN
THE PORTUGUESE JOURNAL

Mac Linscott RICKETTS ©

ABSTRACT. Kept unknown for a long time to the interestedlmiThe
Portuguese Journahides many secrets. The present paper tries to
identify and clarify the meaning that Eliade keptind in several notes

of The Portuguese Jurnal

Keywords: journal, Portuguese period, secrets, religiotiniops.

During his lifetime, Eliade published only a fewcerpts from the private
journal he kept in Portugal. When he was writinghie gave little thought to
publishing it, although the idea was always, itnsgein the back of his mind.
Once, in the depths of his grief over the deathhisfwife Nina, when he was
unable to write anything but journal notations,ds&ed himself, “Why don’t | just
concentrate on myself, on my life, my salvationd any health, making this
journal my trueoeuvré So much the worse if nobody ever reads it. np event,
can only benefit.” (2 Feb. 45.But a few days later he reveals that he had been
considering a publication date— when he had reatiedge of sixty—but is now
thinking of another possibility:

The thought that | might be able to publish excerfjpom this journal
earlier than | had decided (that is, before 1967-it intimidate me so much
that | won't dare confess everything? | must batigs thought. Because... | will
choose only excerpts.... Therefore, be brave! (5 &8lY.

It seems, then, that Eliade decided, while he wwdtsng this journal, that
he would write freely, “confessing everything,” awtien the time came to publish
it, he would make a book of selections only. Hecpealed in this way when he
published volumes based on his later journal natebdor 1945-1985: that is he
published “fragments,” meaning that he exercisddnd of censorship over the
material. But he never undertook to edit thartuguese Journalor publication.

“professor of Religion, Emeritus, Louisburg Colle§yerth Carolinamac@Is.net

1 All dates in parentheses refer to passages iRdneiguese Journal

2 Eliade did publish a number of excerpts from tbignal and other notebooks written in Portugal, in
the diaspora periodicalaiete de dorno. 8, 1954), at the editor's request. The selastwere
chosen, Eliade says, in such a way “as to notatedley events of a strictly personal interesther t
history of that tragic era.” These, plus a few othetes made in Portugal, were republished in his
Memoriil, edited by Mircea Handoca.
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Why he did not has been a question students ofi&€lieve asked, ever since the
existence of th€ortuguese Journddecame known.

Now that it has been publishédeaders can judge for themselves why he
might have been reluctant to release it, even apuigated version.” For my part,
| believe that there are simply too many things gfrivate nature contained in its
pages. Had a volume of “acceptable selections” bwade, theJournal would
have been reduced so drastically in size that itlavbave become a mere booklet.
Moreover, its essential nature would have been loshould like to think that
Eliade treasured it too much to mutilate it as selyeas he would have been
obliged to do in order to publish it, but | belieatso he would be happy that now,
after his death, it is being published at long,lastl without deletions.

If he had made a volume of “fragments of Batuguese Journdl what
would he have omitted? As one reads the journaseles that it is a very intimate
record containing a number of “secrets"— thingst thhade never made public
about himself. Perhaps the most startling one igmaNi abortion. In his
Autobiography(Memori) Eliade writes openly about his two “affairs” dad on
simultaneously in 1933 with the actress Sordiopa and the woman who would
become his wife, but he does not disclose that bbthese relationships resulted
in pregnancies. In thdournal Eliade reveals that Nina wanted very much to
continue the pregnancy and bear the child, evesh& and Eliade were never
married, but he forced her to abort it. (Under wéiedumstances the curettage was
performed, he says he never knew.) After her ddaim uterine cancer in
November 1944, he blamed himself for having causadliness (25 Dec. 44) by
insisting one the abortion. Furthermore, when thveye married, Nina kept asking
Eliade to let her have a child, but he refusedvéuld tell myself, ‘When | grow
up.... I'm barely an adolescent now.” (13 May 433tér he would live to regret
his refusal. He wrote in the journal that “In 194&anted with all my heart to have
children.” (15 April 45.) But Nina seems to havectme barren as a result of the
abortion. “I suffer all the more,” Eliade adds, ting that | am capable of having
[children]” (ibidem).

Readers oNuntz in Cer(Marriage in Heaven), the novel Eliade wrote in
the concentration camp at Miercurea Ciuc, will griae that the heroine of that
book, Lena/lleana, is Nina, and that different aspef Eliade’s personality are
represented in the two men, Hasrend Mavrodin. Like the former, he was
something of a Don Juan before he met and fethwe with Nina (although he had
known “true love” twice previously: Rica and Maprge Also like Hasng, Eliade
had regarded marriage as bondage, a loss of fredsioinhe resembled Mavrodin
more: he was younger, he was a writer, and hisioakhip with lleana was more
like Eliade’s with Nina. In their case, the womatooses they have a child, and

® In Spanish (translated by Joachim Garrigés) in028Ad in Romanian, Bucharest, Humanitas
Publishing House, 2006.
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the man refuses. One day she goes to a clinic,emgssly, and eventually he
realizes it was for an abortion. Then she disappear

In his autobiography, Eliade makes a broad hinhceming the
relationship between the theme of the book and:Nina

For various reasons | didn’t want to have childremot for a good many

years, at least.... (In this connection, Nina ameat great sacrifice also,
and this secret tragedy of hers constitutes a &aie novelNunti in Cer)* But
despite this hint, there was no way of knowing luthie publication of the
Portuguese Journahat Eliade was referring to an abortion on Nirzest.

Another secret aspect of Eliade’s life concerss'tiyper sexuality,” of which
he writes frequently in thBortuguese JournalSometimes he seems to be boasting
about it, but in other places he complains abautffiiculties he has had or is having
on account of it. This matter is something so pgawvhat it would certainly have
been excised completely from a “censored” jourBak the fact that the journal is
uncut gives us an extraordinarily candid insigle iBliade’s intimate life.

Perhaps the most outstanding example of sexugbadmcio is made in a
notation in which Eliade is discussing his novellé29,Isabelsi apele diavolului
(Isabel and the Devil's Waters). There he recallgpisode that occurred when he
was living (as an experiment) for two weeks withiegB@Topa, confined to a cabin
in the mountains.

| remember that Sorana, after a “day of valor'the lodge at Poiana

Bragovului in which | embraced her ten times, admittedt my vigor surprised

her.... Alarmed, nevertheless, by my resources, shdessed them to Lily

Popovici, whom, she assumed, had had a numberpariexces with men. Lily

told her that if she hadn't known me, she would ehdelieved | had been on

drugs.... What's even more amusing is that I'd neeatized | was so “good.” It
had always seemed to me that any man, if a womeasetl him and he wasn't

tired, could embrace her ten times” (15 April 45.)

While Nina lived, Eliade seems to have been falttd her — most of the
time. He admitted after her death, that there wienes over the past five years,
when he regretted being unable to take advantagécestain liberties,” and
consequently suffered “neurasthenia” every spri{@gFeb. 45.) And yet, when
Nina went to Bucharest in May 1942 for a visit efrsral months Eliade did not
conceal the fact that as soon as she was gonevhehgaself over to “an excess in
all things heretofore forbidden....” (5 May 42.) Aod 6 June he added: “5:30 a.m.
The great monotony of debauchery.” But on th& 88 May he wrote: “... that
which is irreversible in my life today — is Nina.l.can cheat on Nina, but two
weeks later | feel | can't live without her.”

After Nina's death, despite his deep grief, Eliades unable to master his
sexual drive. On 7 January 1945 he wrote about ¢raying to lose myself in the

4 Autobiographyl, p. 277.
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most concrete sexuality.... If this ascetic regimentinues..., I'll end up losing
my mind or committing suicide.” On 5 March 1945 desperation, he “returned to
physiology,” as he put it. “In one hour | embradadee times the same woman,
who was a little surprised; it is true, at my iratefability.” A few days later, as he
was preparing to make a pilgrimage to Fatima oralfelfi Nina’'s soul, he wrote:
| sense my whole being urging me to throw mysal that which, with a
genteel euphemism, | learned long ago to call ™fethat is, unlimited erotic
experience, constant adventure, licentiousnesseration through excess, purification

through orgy.” (14 March 45.)

He admits that he knows that no amount of sexusdgure can comfort
one after its cessation. “Am | consoled by the faet | have held Rica, Maitreyi,
Sorana, and several other women in my arms?” he. adb, he answers,
“Everything is consumed in the act.” (3 Feb. 45nally, he consulted a “nerve
doctor,” who told him his problems were not “toorisas.” The neurasthenia
attacks he diagnosed as due to Eliade’s unsatisfigder sexuality,” and he
advised him to realize “sexual equilibrium.” (16 Mha 45), which he had already
attempted to do, since March 5. But his neurasthenntinued since, with Nina
gone, he “lacked a lover for both day and night? April 45.)

Although he seems to have achieved a relative edegsf sexual
“normalcy” thereafter, he wrote a final note on gubject on 22 May, calling “this
insatiable carnality” of his a “destiny...which undaedly prevents me from
‘realizing’ my true potential.”

A subject on which Eliade was always hesitanie& in later life was his
own religion. Three times in the interviews withaGtle-Henri RocquétEliade
turned aside direct queries concerning his beligit) remarks such as: “I made
the decision long ago to maintain a kind of distedlence as to what | personally
believe or don't believe (p. 132, English versidn)contrast to this statement, the
Portuguese Journais replete with explicit comments and affirmatiaghat show
Eliade to have been a man of definite convictiomsnany religious points. During
the critical stages of Nina's illness and after ieath, in his bereavement, Eliade,
was, in my opinion, more “religious” than at anpet time in his lifé. Most of his
personal religious statements and actions recondetie journal are from this
period, but there are others from the earlier yeduish we shall consider first.

The first relevant entry chronologically is this:

The nature of my religiousness:
Very seldom do | feel a need for thresenceof God. | don't pray and and |
don't know how to pray. When | enter a churchy lttr pray, but | can't tell if | succeed

® Eliade,L'épreuve du labyrinthéParis, 1978), an@rdeal by Labyrinth¢Chicago and London, 1982).
® The second most religious period followed his bamient from the Dasgupta household, when he
lost Maitreyi and sought to become a monk.

6
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or not. But often | have religious “attacks”; thestle for isolation, for contemplation far

from other people. Despair. The desire (and the)fop asceticism.

That which is constant; a passion for the objecforms of religion—for
symbol, rite, myth.... For me, a spiral or a “tredif#” is quite as full of sacrality
as an icon. | have access, especially, to metagdily$ormulas of religiosity
(“metaphysical” in the primordial, not the modemnse). | “live” these formulas
which in appearance are dry and rigid.(26 Sep). 42.

In this entry, Eliade portrays his religion as ingvlittle to do with
churches and prayer, and almost everything to dio the symbolic forms that he
dealt with in his scholarly writings. His referente “primordial metaphysical
formulas” probably alludes to the teachings of Re@é&énon and other
“Traditionalists” whom he much admired at this timfpart from this, he has
periods of longing for asceticism.

Later that year, in the context of a discussiomisfproposed major book
on the history of religions (published in 1949Taité d’ histoire des religions he
made this important affirmation:

I am not a man of normal religious experienceghee am | an agnostic
or an antireligious person. For me, as for an Imdia primitive, a Greek, a
medieval man — religiofs. | know the divine presence only in my moments of
great despair — but at all other times | ascerthis presence in any human act.
More clearly, religion for me is the thirst for amduition of thereal, the absolute.
| identify this thirst in any significant act of main all times.

That is why the introduction to the history ofigeéns that | shall write
will have a revolutionary value - because | wilbghthe permanence of “metaphysics”
so-called in ancient gestures and riteistentify Socratesor Plato at least ten time
on the plane of religion. (23 Dec.42.)

Eliade confesses here not only his own beliefs,dbsth reveals that his
great theoretical masterwork is based on thosefsel

These statements, although sincere, are relatifrely from emotion.
However, when Nina'’s illness began to be critical 944, Eliade’s religious words
and actions become increasingly passionate. Onep®efiber 1944 he considers
writing a “life of the Mother of the Lord” as a vofer Nina’'s healing. He repeats
the Lord’'s Prayer as often as possible (1 Oct.)NA&&'s life is ebbing away, there
is a big service at the church dedicated to OurylLafdFatima across the street
from their apartment. “| pray constantly, but neliawe | realized as | do now that
my prayers come from a soul too sinful to allownthi rise as high as they must”
(14 Nov.) On 20 November, in the night, Nina pasaeey in her sleep.

After her death, Eliade, like any bereaved persad to reconcile himself to
his loss and even to make some sense of it. “Na& taken for my sins and for her
salvation. God willed to take her, in order to gastinto a new life... (20 Dec.). “Nina
didn’'t leave me of her own accord, but God took themake me think in a creative
way, that is to facilitate my salvation. Nina’s depre will have, for the life | have left
to live, a soteriological meaning” (Dec.). “I candad anything but the Bible and Leon

7
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Chestov” (22 Dec.). He makes a series of notespansonal observations on his
Biblical readings and proposes to write a bookhemt.

Eliade ordered requiems for Nina and made donatdrsoup for the poor
at the appropriate intervals at the church acrbssstreet. “Both of us had a
boundless faith in the Lord’s Mother of Fatima,”seys (29 Dec. 44). Nina, in her
illness, vowed to make a pilgrimage to the shriogmof Lisbon where the Virgin
was said to have appeared, but she was unable.ttngdarch 1945, Eliade,
accompanied by a friend from the Legation, madeptlyggimage on her behalf.

Several entries in thRortuguese Journain December 1944 and January
1945 dwell on the subject of life after death. Example:

For several years, my hope and my despair havehedsources in the
reality of the spirit and in life after deathThe awful nihilism that sometimes
comes over me is unleashed in the moment when Ibtdiwat there is anything
beyond | feel so free then, and so indifferent, thadlild commit any crime or any
deed outside the law.... | sense that my childislgapahope — of meeting Nina
after my death — is terribly anemic.... With greaéry, absurd certainty, 1 must
believe that we will both rise in our bodies. Omlythis way can Nina's sufferings
possibly be redeemeghysically so we may experience the joys we might have
had and didn't have (23 Dec 44). This belief in &&and his own resurrection
was quite consoling to Eliade, and he reiteratsgveral times: “As often as | can,
| pray — and | believe. | believe...that | will metna again, that our love will
begin anew, that our bodies will rise someday ongl (6 Jan. 45). “When Nina’'s
departure overwhelms me, | still see a way outefduffering: my own death and
our meeting again” (3 Feb. 45). “The certainty thatwill meet again sustains me”
(ibidem). He wanted very much to write a book on the “pustem problem,” and
he even disclosed some of the main ideas it wonhdiain. The first point would be
that each one finds after death the world in witiethas believed (as a Buddhist, a
mystic, Muslim, Jew, Christian, etc.), and the hetiever will find the void — that is,
he will perish, or be reintegrated into cosmic ggelThis is why,” Eliade writes,
Jesus says he has come to rescue people, to ssweTthose who believe in him
will know a postmortem fate superior to those wiacgice only an Old Testament
devotion and ritualism. Dying with the thought, tkeowledge, of this celestial
glory, the good Christian will find glory. This museems to be in accordance with
Orthodox theology. But Eliade intended to ventueydnd this the indispensable
chapter in the treatise: the certainty of survithe uncertainty of immortality;
survival — the stage of depersonalization: whas dikst in man, after he has died
physically? How long (in historical, concrete timean the deceased person
[continue to] “descend” to earth in some form drest(in the dreams of those who
loved him, as a presence at certain meetingsyetc.)

7 Cf. Journal 30 Dec. 42; 28 May 43.
8
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In his book, Eliade planned to treat also the tjoe®f how long the dead
person remained “linked” to this world, and the stign of what happens after the
“supreme detachment” from earth, when no one rereesnim or her any longer
(21 Feb. 45). In connection with this, he did nottg pray at Nina’'s crypt nine
months after her death, when he knew he would seoleaving Portugal, lest he
hinder her from separating from her body and tleveisite. Indeed, the only time
he visited the cemetery was nine days after hgvddare” (20 Aug 45), he states.

But Eliade believed that something more thanditer death was possible:
he believed that history itself could be annullBedsing himself on readings from
Chestov and Kierkegaard, as well as his own thenlay Eliade reasoned that if
all things are possible for God, then he can evekemot to be what has been.
Consider this astonishing affirmation:

If Jesus Christ, who was more than man, who @&ad — could sweat,
urinate, and defecate, then everything is poséinl&od, everything is possible in
the world. Therefore, when the moment comes thean believe absolutely in
these things — everything will be possible for me.tThen | shall be free. | shall
be able to make Nina not to have suffered, nottegeheft my side....

I can think of Jesus only as seated on the winand-defecating. And in
that moment knowthat he is God. | don’t see him as a rabbi; | ieek him as a
man — however perfect a man he might be. But Godrirating by a fence or
wiping his sweat. Is this blasphemy? | can’t badiévis. God can do this, and not
give a damn, because he is not bound by anythir@hristianity fulfils to the highest
degree the paradox that has obsessed man sindstngh— of the coincidence of
the All with the fragment. Therefore: God walks amgamen as a man, and he
suffers the same humiliations — not the moral er $bcial, but the physiological
ones. If this thing is true — then everything isgible. (23 Dec. 44.)

A little farther on, Eliade says he envisioned thossibility as early as the
time he began to study Indian mysticism and magid he recalls the novella
Nopii la Serampore (31 Dec. 44.) He continues ruminating on thisidethe first
few journal notes for 1945. For instance, on 3 danbhe mentions a book he'd like
to write, “challenging the modern world, an invitex to the absolute freedom |
decipher in certain myths and discover still intaer persons, even in our age
(yogins, mystics: the phenomenon of levitation, it@mbustibility of the body,
clairvoyance, prophecy, etc.).” Eliade had writdbout these things before, in “Foklorul
ca instrument de cungare” (1937), and elsewhere, where he had madecrets
of the fact that he believed in the possibility least of these “supernormal’
phenomena. Two days later he explains his positiothis matter more clearly:

My passion for the history of religions, folklorethnography betray
primarily an interest in a world of freedom that deon man lost long ago. The
same inclination explains my inclination (sincedgg for the occult sciences and
magic: the freedom which man obtains through sechniques. I’'m not sure now
if the occult sciences are “real.” But at leastitthveorld is invigorating: a world
where man is free, powerful, and the spirit is tivea (5 Jan.; cf. 6 Jan.)



MAC LINSCOTT RICKETTS

These are the major “secrets” that artuguese Journalincovers, and
the reader will know Eliade, the man, when he leasliit. And yet, after he had
disclosed all these things, he wrote on 7 Janud4%:1

I'm inclined to write everything in this journalhich | seek out eagerly
and which | keep always at hand. But will | have tourage to confess also my
terrible secret? | don't believe | could survivee thonfession. | couldn’t do it
unless | knew thatevertheles$d be forgiven and saved.

What this “terrible secret” was, we are left tcegs, for the journal never
returns to the subject.

10
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MIRCEA ELIADE: MEETINGSWITH SALAZAR"!

Mihadla GLIGOR"

ABSTRACT. Those years that Mircea Eliade has spent in Palrthgve been
very important for the great scholar’s intellecteablution, as in that country he
set up some of the most significant works, for eplenfPatterns in Comparative
Religion (Traité d’histoire des ReligiojpsWe will approach next the “relationship”
between Eliade — Salazar, as it is recordethia Portuguese Journal.

Keywords: politics, Portuguese JournalSalazar, Portuguese revolution, Romanian
culture.

Those years that Mircea Eliade spent in Portugallitie known to the
Romanian public. We have in Romanian many sourédafarmation about that
period, except foMemorif, Jurnalul Portughez (Portuguese Jourdfalptters that he
wrote to his family or friendsand an important book about his portuguese years:
Mircea Eliade from Portugalwritten by Sorin Alexandrescu (Bucharest, Hunzamnit
Publishing House, 2006ortuguese Journabring to us a great many semnificant
facts about what Eliade experienced in PortugaMémorii he states: ,In those
almost four years which | spent in Portugal, | wrat quite elaborate Journal,
especially between 1942 and 1945. If this Jourddulsl ever be published
completely, the potential reader would learn maawtsd and much information that

! The present article does not intend to presenttuk that Eliade wrote about Salazar; it refers
strictly to the steps in writing this book, as thegypeared ifPortuguese Journaland in addition
presents a verbal portrait of Salazar, whom Eliam in July 1942. First published in Mihaela
Gligor and Mac Linscott Rickettdntalniri cu / Encounters with Mircea EliagdeCluj-Napoca,
~.Casa Girtii de Stiinta” Publishing House, 2005. This is an revised aaticl

D“Babes-Bolyai” University, Cluj-Napoca, mihaelagligor@giheom.

2The fragments are contained in Eliadienal, vol. I, 1941-1969, Edition by Mircea Handoca, Baiest:
Humanitas Publishing House, 1993, pp. 9-56. TheptetePortuguese Journappeared at Bucharest:
Humanitas Publishing House, 2006.

3 Cf. Mircea Eliade,Memorii 1907-1960, Second edition, revised and indexedViblgea Handoca,
Bucharest, Humanitas Publishing House, 1997, Cha@tél, “From Camoéns to Salazar”, pp. 374-
393.

4 See Mircea EliadePortuguesdournal Bucharest, Humanitas Publishing House, 2006.

5 Al letters sent by Eliade during this period hdeen collected by Mircea Handoca in Mircea Eliade,
Europa, Asia, America..., Corespongen, A-H; Il, I-P and lll, R-Z, Bucharest, Humarst&ublishing
House, 1999-2004.
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would facilitate an understanding of that perfod”

It seems that Portugal delighted Eliade from the fnoment. He writes in his
Memorii: “Lisbon fascinated me from the first ddyln a letter to his family he writes:
“Portugal is a marvelous and peaceful coufitrifi this country Eliade would write
some of his most important work&ut Portugal was, at the same time, the placeavhe
Nina, his first wife, died.

As thePortuguese Journdklls us, Eliade arrived in this country in early
February 1941. He notes this fact in d@irnal on April 21: “I've been at Lisbon
since 10 February®,

As Press Secretary, Eliade had to sign all kindartafles and reports for the
home office about political activities and tensiorPortugal’, to write about Romanian
culture in Portuguese journ&lsand to participate to dinners and public ceregni

On 28 April he participated to a ,great popular dastration in honor of

6 Mircea EliadeMemorii, op. cit., p. 380.
"1dem p. 374.
8 Mircea Eliade Corespondem, vol. |, p. 326; letter dated 3 August 1941, Cascéirst published by
Mircea Handoca iManuscriptumnr. 1-2/1998, p. 196.
® Mitul reinteggirii, Salazarsi revoluia in Portugalia(1942),Comentarii la legenda Meerului Manole
Os Romenos, latinos do Orier(tt943), and he worked a lot &taité d'Histoires des religionghat
apperead in Paris in 1949.
10 cf. Mircea EliadePortuguese Journalop. cit., p. 95.
™ For example, | quote here an excerpt of one ofefiisrs: ,In a previous report | conveyed factsl an
rumors concerning a plot against Salazar, whichtwédmve taken place in December or January, and
which was discovered in time. A massive numbermefsés were made then. Part of those arrested have
been deported to the Atlantic islands. No trialsenleeld and no publicity was given relative to the
persons arrested and deported.... Also in conmectith the political orientation of Catholic
organizations (Catholic youth organizations, esigti the interpretation given in some circlestie
recent religious demonstrations in Lisbon is sigaift. Between the ninth and thirteenth of Apré th
famous statue of the Virgin of Fatima was “adoriedthe capital. The Patriarch himself conducted a
service on the night of 12-13 April before a thrarigover fifty thousand. The procession of theustat
from Fatima, the first that has brought it to Lisbwvas impressive—and it is not without interest th
this religious manifestation is interpreted pdiitig, not only as an anti-Communist attitude, bsitaa
spiritual resistance of the Portuguese nation aghiazi ‘totalitarianism’!”. Cf. a letter and a m@psend
to Mr. Alexandru Constant, Undersecretary of State 14 April 1942. Cf. Mircea Eliade,
Corespondema, |, op. cit.,, pp. 183-186. First published by M#cHandoca iMManuscriptum nr. 1-
2/1998, pp. 193-195.
For example, on 10 February 1942 he notes iddusnat ,, ‘Latina ginta e regina’ (my first article,
which appeared a few days agoAiecda..)”, cf. Mircea Eliade Portuguese Journabp. cit., p. 116.
Also, on 3 September, he writes: “The second mrajitle of mine, “Camoés e Eminescu,” apppears
today inAccao A whole page. One of the few works of good prepaig that | could do. And | begin
immediately writing the third article: “Vida e obde Mihai Eminescu” (The Life and Works of Mihai
Eminescu)”, p. 134. Also, during that period, Efiagas working at a volume about the Romanian
people, name®s Romenos, Latinos do Orieffdne Romanians. A Concise Hisfomyhich appeared in
Portuguese, at the middle of 1942. From its Costé¥rt |: Origins and Formation, Part II: Landnsark
of the Romanians’ History, Part Ill: The Romania8giritual Life. For more details, see Mircea Eiad
The Romanians. A Concise Histofiroza Vanturilor” Publishing House, Bucharest949translated by
Rodica Mihaela Scafe
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Salazar”, and then he noted in Hisurnat ,With difficulty, | make my way, an
hour and a half before the appointed time, int®ide Commercio. | have a seat
on the balcony of the Ministry of Finance, on thid floor. An ocean of heads in
the plaza. Enormous numbers of children and yowuple. For several hours, all
sorts of cannons have been firing continuouslymftbe land and from the river.
Here in the plaza the reverberations are fiercgivé a start — remembering
London.

“At 6:00 Salazar appears. The whole living mas#iatfeet roars. With
difficulty, leaning far out over the banister, Incanake out his profile. He is
wearing a simple, gray, afternoon suit, and he esmikaluting with his hand,
deliberately, without gestures. When he appearaskdis of rose petals, red and
yellow, began to be poured out from above. | natieger, when a young man was
speaking from a platform in the middle of the sguahat Salazar was playing
pensively with a few petals still left on the bdeis | watched him, then, as he
spoke. He read, warmly enough but without emphdiiieg his eyes from the
page at intervals and looking at the throng. Hesegihis left hand weakly,
thoughtfully. A voice never strident. And at thenctusion of the speech, when
those below were applauding, he inclined his heaniljng. Seemingly, he failed to
be aware of the overwhelming, collective mightiatfeet. In any event, he was not
their prisoner; the thought didn’t even occur taHf.

Eliade would write a book about Salazar in 19412494

On November 4, 1941 Eliade wrote in bisirnat “I'm collecting material for a
volume about Salazar”, and on 8 November he stdtadgoing very slowly with the
writing of the notes taken on trips. Am readingesanrmous amount about the monarchy
and the republic, gathering material for the Salbzak. Last week alone | read some
600 pages of history and memoirs, besides Feraisne which | reread, plus the five
speeches of Salazar that | studid”

On November 19 he started writing this book ab@léaZar: ,Have begun the
foreword to the book on Salazar. I've managed ftevanly a few pages, and in order
to do so I've read twelve hours a day for the pastweeks*®. He worked so much
because he needed to learn Portuguese histondém twr write precisely the exact
dates, etc.

He told his family about his work. In a letter dhtianuary 27, 1942, he wrote:
.'m not doing much. emwriting a book about Salazar. An enormous amaurgad:

Idem pp. 95-96.

14 salazarsi revoluia in Portugaliawas published in 1942 in Bucharest by Gorjan Bhislg House;
republished in 2002, Bucharest: Scara Publishingskeloln the Preface of this book, Eliade wanted to
emphasize that: , This book of political historyvisitten by a man who is not professionally engaged
either in history properly speaking or in politics”

15 Mircea EliadePortuguese Journabp. cit., p. 110.

% 1dem, p. 111.
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memoirs, studies, etc., and hard to wtite”

Writing this book was a slow process. Eliade wasged by all kinds of small
tasks at Romanian Legation. Also, he wanted tcevaitmajor oeuvre about religion
and novels. This book disgusted him.

On the last day of March he noted in hisirnat ,,Few books I've worked on
have disgusted and exhausted me to the extentStiararsi contra-revoluia in
Portugaliahas, ever since | began it. First, on accourtt@enhormous effort expended
in gathering the information, an effort that veeyfwill be able to discern since the
book will not have notes and will contain only arsoary bibliography. Secondly,
because all the while I'm working | have the seetitrthat I'm wasting my energy on
a book that is not my own. It's true, | consideéndecent to publish in wartime a book
that has no relation to the political contingenciemy country. And the history of the
Portuguese revolution and counter-revolution iswitstout interest and, especially, not
without utility for Romania.

“But | write reluctantly. | write badly. | think,raong other things, thatadc
Antonescu will make a new platform out of this bodke collaboration between
Carmona and Salazar will seem to him a model ®rctilaboration between General
Antonescu and himself: a general and a universitiepsor of law, in both cases.

“With much more enthusiasm could | wriBamoéns. incercare de filozofie
a culturii (Camoéns. An Essay in the Philosoph@uifure) But I've choserSalazar
in order to be of greater service to my countnhaoe at least the illusion that I'm
doing my duty in a time of war. Through this bothe position of Romania in the
Portuguese press will be strengthened. This thérgs important to m&”

The book about Salazar was finished at ,4:10 a.imihe night between 29-
30 May 194%°. At that moment Eliade felt free; now he couldtesfor himself. ,I'd
like to be able to writ&inerge fira tinerge or evenComentarii la Mgterul Manole
in order to heal myself and find myself again”, jngs down on 1 July 1942. He
would write these two important works during thédwing months.

A very important event in Eliade’s Portuguese lifas his meeting with
Salazar. On two whole pages of the Journal he ideskcthis meeting in detail. On 7
July, he noted the following impresions: , Yestera@agning Anténio Ferfd called to
inform me that | would be received in audience ydujaSalazar.

7 See Mircea EliadeCorespondesa, vol. I, op. cit., p. 327, first published by Mim Handoca in
Manuscriptumnr. 1-2/1998, p. 197.

18 Mircea EliadePortuguese Journabp. cit., pp. 117-118.

' 1dem, p. 123. In the Preface, Eliade would sayiigThook is based on true and, insofar as possible,
complete information. | have, first of all, allowtite facts to speak, but not only the facts thainss
significant to me (although this is the case alib thie majority of historians, even when they deay
s0). However, in order to make an accessible Hdukye dispensed with the scientific apparatusidoei
content to print at the end a bibliography for eelshpter individually”. However, the bibliography i
impressive and well chosen.

20 Anténio Ferro, Portuguese Minister of Propaganda.
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“... Then | go in, and he receives me himself at door, pronouncing my
name very precisely.

“A modest office with a large wooden desk, bar@abers; to the left of it, a
little stand for the telephone. While speaking witk, Salazar moves the telephone
slightly from time to time. These are his only gess.

“He is less rigid, seen at close range. When listéning, he squints slightly
and his face brightens, radiating great kindneserd is something candid, fresh,
virginal, is this face so finely chiseled and ssaudine. His eyes are moist, shadowed,
and they seem to be looking at you from a gre&mtie; now and then his gaze glides
over you, passing beyond. He has a warm, unigue vdifferent from the voice I've
heard many times on the radio. He speaks rath@epierench, with a Portuguese
accent, groping sometimes for the right word. Baiishby no means embarrassed by
the inadequacies of his French conversation.

“He listens with interest to what | tell him. Hekagne what | have done so far
in my life: India, the University, literature, mpRuguese experiences. | speak about the
book I've just written, and he seems surprisedaat much historical information |
possess. He has a great talent as a listenerg dihgirother by his facial expressions and
his gestures to elaborate his thought. When | ibescmy thinking about Camoéns and
the unlimited capacity for assimilation which thatih genius has — he listened
attentively and considered my ideas well-founded,tben he brought the discussion
back to the point from which | had digressed.

“l asked him several questions to which he respdmgte willingly. One
of them: the historical moment of the revolutiontloé Estado Novawvas realized
immediately after the consumation of the last pludsecomposition of the liberal-
democratic structures... Is it not perhaps tru¢ tha New State is an inevitable
consequence of that process of decomposition?nCathier words, could the New
State have been realized if the old liberal-dentacsdructure had not passed into
a state of decomposition? Could the revolution, 8alkhzar, have come about if the
Republic had not known all its phases, from thdidhienthusiasm to the final
anarchy?

“Salazar's response: Evil is not creative. The $mfact that a thing
disappears does not imply the appearance of arisihgrthing in its place. Of course,
the historical moment made possible the revolutiomjt did not create it. Democracy
has entered the phase of decomposition in othertries! (for example, the case of
France after its defeat), but because the gernamather social order did not exist,
what followed was decay and indifference, not retioh.

“Salazar asks me if there exists in Romaniaemsprit de froritgroup which
alone would be able to save the country after the because it would be the only
spontaneous, total, suprapolitical organizatione Romanian leaders have a great
responsibility, because the loss of tlasprit de froritcould be more serious than even
the sacrifices of blood that they have made. Tlse cd France after the other war,
which did not know how to organize this spirit aalbwed it to be scattered among
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various parties, lost the only possibility of retimakthe unity of the country, and the
results were seen in 1940.

“He believes very strongly in the elite. It isn®cessary that a revolution be
understood and supported by the masses. An efiteesuto transform a country. The
masses are responsive only to a few constantsnahtlignity, equilibrium, internal
peace, and so on — and if they are respected,absasiwill embrace any revolution.

“He speaks also about Catholics, about Integrédists

Even though the audience had been set for fifteemutes, the meeting
between Salazar and Mircea Eliade lasted fifty-fim@utes. Eliade left the room
pleased.

Mircea Eliade would speak about Salazar and hi& bbout Il Presidente in
an interview given on 27 December 1942 to EugerivalNG°. Eliade confessed that
.Right after arriving, | read Antonio Ferro’s boakout Salazar, and then some works
about Portugal by foreign authors. But soon | zedlithat | couldn't understand the
“Salazar case” without knowing in depth the moduestory of Portugal.

“So, then, | began to study the era of Sidonio Bid.in order to do that, |
realized that | needed to know the Portuguese Hep®ut its study demanded the
understanding of previous periods: the generatiblCa@mbra, the period of the
Conferencias do Casino, etc.

“Finally, | devoted myself to reading about theilcivars and their causes.
Thus, | read a enormous number of political dissierts about the Republic — books
of Raul Brandéo, Jodo Chagas, Antonio Cabral, ifad,eetc. After all this work, |
considered that | had a sufficiently clear ideaualtioe period that preceded the 28th of
May.

“But, beyond this learning obtained from books,adhthe good fortune to
discuss contemporary history with two friends: BManuel Murias and Pedro Correia
Marques. Concerning the anti-Masonic struggle, thioked information on several
occasions from Sr. Conselheiro Fernando de Soumalemt me books on the subject.

“About the history of the Centro Catdlico and tleflaboration of Dr. Salazar
with Novidadeg[the Catholic Center's newspaper], | found a mresiguide in Dr.
Tomas de Gombo. Manuel Murias, Jodo Ameal, anénligeeer Silva Dias provided
me with documentation about Antonio Sardinha are Itttegralist Movement. Dr.
Pestana also lent me the extremely rare book bg&ezar about the Centro Catdlica.

“I confess, however, that only through the direeiding of Dr. Salazar’s texts did
| understand his thought, his work, his destiny”.

2L Mircea EliadePortuguese Journabp. cit., pp. 127-129.

22 A short excerpt from this meticulous presentatibthe meeting is presented in Mircea Elidemorii,
1907-1960, op. cit., pp. 382-383.

Z“Em Defesa da Europa e da Latininidade: Um Enooram Mircea Eliade, Autor do mais recente livro
sobre,Salazar e a Revolugdo Naciofiah A Voz 27 December 1942. | thank Professor Mac Linscott
Ricketts who sent me a copy of this interview. Timigterial was translated from the Portuguese by
Cleide Christina Scarlatelli Rohden and will be atpof thePortuguese Journahen it will be
published by Professor Ricketts in the United State
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In Eliade’s vision, Salazar is put near Gandhi @adore, because, he writes:
.| believe that, next to my meeting with Mahatman@lai in 1929 and the weeks spent
in Shantinketan with Rabindranath Tagore in 193Gave never met a man so
impressive for his deep spiritual life, his simipyicand his modesty. In a new edition
of of my book, | hope to describe this unforgetatikit. It is difficult to speak about
President Salazar because he is a simple per§iwistian and Latin of good sense, a
realism in the best Catholic tradition, and a gfee¢ for human beings and things
constitute the basis of his philosophy”.

Eliade’s admiration is evident in this paraghaph.

Eliade will write again about Salazar in bisurnal on 14 October
1946* “The news from Portugal seems to confirm thaa&al is in a state of extreme
exhaustion. That man, who worked sixteen hoursy/aaden't work even one hour now.
A complete nervous breakdown. When he is adviseédh he replies: ‘It's too late
now. The rest that would have done me good a fewsyago, could change nothing
now. It's too late! ”

“I wonder if he regrets his personal life — lovearmiage, studies interrupted,
the works he hasn't written — his life as a man arghilosopher which he sacrificed
“para o bem da Patria(for the good of the Fatherland). Because, wiile true that
he has saved his country from many disastersnib iless true that his ‘sacrifice’ has
profited the rich and retrograde opportunists, Qlath of the worst species, etc. This
pure and poor man has done almost nothing for tine and poor people.... And
nearly all those around him were menials, flunk@sportunists. The great political
thinker could not bear to have any but the mosharg men around him. He alienated
the elite of all generations. Did he do it outla# £nvy inevitable in dictators? Or as a
means of precaution, fearing the brilliant intellidsia, precisely because he knew,
from recent history, the evil they had done to tgat?".

24 This paragraph is from the unpublished part aidgisJournal | thank to Professor Ricketts for sending
me this extremely important fragment.
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ABSTRACT. Eliade’s life and work, the philosophical and atiefluences, the
political episode and its consequences, Mirceadglgsignificance in the history
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present text.
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Mircea Eliade was born in Bucharest, Romania oiviagch 1907. He was
of the city dwelling, middle class, separated fioeasant roots by two generations.
His father had changed his own surname from Irdd@eemiah) to Eliade in 1899.
Mircea attended the Strada Mantuleasa primary $cdwod the Spiru Haret high
school where he developed an interest in the ratscgences, particularly
entomology and botany, but where he failed coumseRomanian, French, and
German. This failure seems to have impelled himgréater effort and he became a
voracious reader and began to write imaginativioficat the age of 12. His first
publication, at the age of 14, was a natural seepiece concerning a wasp
predatory upon the silkworm. That same year, in ghmeJournal of Popular
Science and Travel@iarul stiingelor popularesi calatoriilor), he published his
first autobiographical fragments, one of which dstesl largely of the narration of
a peasant legend told by a local guide. His fitgblighed work of imaginative
fiction, “How | Found the Philosopher’'s Stone,” catater in 1921. By the end of
high school his interests had moved from naturaénee to literature and
philosophy and he determined to study philology phidbsophy at university.

His autobiographical fiction indicates his modetrssientific bent, convinced
of the importance of both traditional religions dotk traditions but unable to accept
mysteries or dogmas surpassing rational explandt@nAmerican biographer, M. L.
Ricketts, suggests that “Perhaps Eliade’s reabicgl’ at this time could be said to
have been faith in the unlimited power of the gitioed will ... Although he has
denied being influenced at this time by NietzscheEliade nourished a deep, secret
wish to become a kind of ‘superman,’ to control dnign will” (Romanian Roots72).
This passion for self-discipline must have beernveacivhen Eliade read the five-
volumeGeschichte des Alterturhy Edward Meyer, despite his earlier difficultythwi

! The author (Bryan S. Bennie) retains all rightdtice material. First published in Mihaela Gligoda
Mac Linscott Rickettdntalniri cu / Encounters with Mircea Eliad€luj-Napoca, ,,Casaattii de

Stiinta” Publishing House, 2005
\Nestminster College, Pennsylvania, brennie@westenindu.
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German, and again during his seventeenth or eightgear when he taught himself
both Italian and English so as to read Raffael@®aini and James George Frazer.

In 1925 Eliade enrolled in the department of ploijfiig/ of the University of
Bucharest. There he came under the influence ofdvescu (1890-1940), an assistant
professor of logic and metaphysics and an actwmnglist with a keen interest in both
science and religion. lonescu’s principle tenetfusted the “separation of planes” and
an emphasis upon lived-experientr@ife in Romanian). For lonescu, the theological,
metaphysical, and scientific planes were seen asathuexclusive and irreducible one
to another. This may well be the source of Eliadelebrated “irreducibility of the
sacred,” although it could also be related to ImmehrKant's non-reductionistic
philosophy of pure reason, practical reason, asthetic judgment. lonescu’s idea of
lived-experiencetfdire), although by no means identical, may have befumeimced
by Dilthey’s Erlebnis (on “Trairism” see RickettsRomanian Roofsesp. 96f.; 104f.;
428; 776; 1327, n.96).

Eliade’s thesis of 1928 examined “ContributiondgREnaissance Philosophy”
including Matrcilio Ficino, Pico della Mirandola, @tsiordano Bruno, and, under the
influence of Renaissance Humanism, he turned tdalnd “universalize” the
“provincial” philosophy of Western Europe. Havingreed his licentiate degree, and a
grant from the Maharaja of Kassimbazar to studwdia, Eliade sailed east that same
year. He studied Sanskrit and philosophy at theveysity of Calcutta under
Surendranath Dasgupta (1885-1952), a Cambridgeatmtlidengali, author of the
five-volume, History of Indian Philosophyln 1930, however, Eliade was expelled
from Dasgupta’s home under suspicion of some rdmdiaison with Dasgupta’'s
daughter, Maitreyi. He traveled around India, iigitsites of religious interest,
participating in the famous Kumbh-Mela festival Atahabad, and staying at the
Svarga ashram at Rishikesh.

Eliade returned to Bucharest in 1932 and the pafiiic of his novel,
Maitreyi, in 1933 assured his status as a novelist. Hetovasiblish a total of ten
novels by 1940Maitreyi, his third, was an apparently realistic accourtisfliaison
with Maitreyi. It even included the actual stredtdigess and telephone number of the
house in Calcutta. The novel later occasionedmoree from Maitreyi Devi herself, in
the form of her own novelt Does not Dierefuting Eliade’s claim to sexual intimacy.

One factor that has occasioned suspicions abauate5k this “mythologization”
or “fictionalization” of his autobiography: the ding line between his biography and
his fiction is not always easy to draw. This is tradsar in relation to Eliade’s period in
India, but might be true of other portions of lifis.IThe publication in English of both
Maitreyi, andIt Does not Diein 1994 brought the sometimes confused relatipnshi
between his fiction and his biography pointedlytte pubic notice. The particulars of
the accounts in each novel differ considerablyoaltfin both conform to the same
historical basis.

The Romanian scholar, Liviu Borgahas convincingly demonstrated that
Eliade’s autobiographical accounts of his staynaiid is somewhat “mythologized” —
particularly the account of his stay at the AshedrRishikesh, implications of esoteric
initiation, the account of his forced departurenfrindia after three years in order to
20
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satisfy his military service, and his intention éwentually return to a “cave in
Himalaya.” While the misrepresentation of fact ison — six months instead of the
actual three at the Ashram, an exaggerated ‘faitlatinto Tantric mysteries,

determination to perform military duty as opposedhability to avoid it, and so on —
this is enough in some minds to cast doubt on atiiebiographical details.

Back in Bucharest, Eliade also successfully subthitis analysis of Yoga as
his doctoral thesis at the Philosophy departmeh®88. Published in French ¥ega:
Essai sur les origines de la mystique IndiefiRaris, 1936) this was revised and
became one of his major work&ga, Immortality, and Freedo(®954). Also in 1933
he began living with Nina Mage a single mother and secretary at the telephone
company, and they married in October 1934. As lawissassistant at the University of
Bucharest, Eliade lectured on Aristotl&vetaphysicsand Nicholas of Cusa®octa
Ignorantia. among other things. lonescu continued to be wifisignt influence on
Eliade and on other young Romanian intellectuamyrof whom participated in an
intellectual group called “Criterion” which brougmformed debate of significant
issues to the Bucharest public. Eliade stated atiplthat “[e]verything the ‘young
generation’ debated during that time — ‘experiéncadventure,’ ‘Orthodoxy,’
‘authenticity,” ‘lived experience~ had its roots in the ideas of Nae lones®bza
Vanturilor, 431), and “authenticity” and “lived-experience®dame the watchwords of
the generation of which Eliade was increasingly$ede “leader.”

lonescu also influenced some of the Criterion griougeir support for the
ultra-rightist movement, the Legion of the Archanddichael, founded by
Corneliu Zelea Codreanu in 1927. Between 1936 af888 1Eliade wrote
journalistic articles in support of this group a@nhtias been claimed that he ran for
public office with the legionary party. So Eliadesva supporter of the Legion of
the Archangel Michael (also known as the Iron Guaadd this organization was
anti-Semitic, but was Eliade anti-Semitic himseBaul Bellow’'s 2000 novel,
Ravelstein features a Romanian historian of religions appéreconcealing an
anti-Semitic past and Bellow was a close friendarfigliade’s Chicago years. 2000
also saw the publication in English of the journ&Eliade’s friend of the 1930s,
Mihail Sebastian. Sebastian was a Jewish writer attrduted the deterioration of
his friendship with Eliade to the latter’s politics

Even given newly available information an unambiggigudgment remains
elusive. There is significant doubt that Eliaderevas anti-Semitic. While Bellow’s
novel may be inspired by reality, it remains fioti@nd although Eliade temporarily
championed the Legion of the Archangel Michaeldhisra distinction between an
involvement with the politics of the right and a8tmitism, and a brief period of
political activity does not necessarily indicatgear ideological commitment.

Through the course of the early 1930s Eliade h&entaa deliberately
“apolitical” stance in the specific sense of withtig allegiance from the increasingly
radical popular parties of both left and right. $4sv these parties as rootless, foreign,
brutal, and uncultured, and he championed tradit@iture, and the intellect in
opposition. However, he was increasingly drawn iatmationalist position whose
dangers are now all too well known. Although theeze suspicions that the Criterion
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group was crypto-communist and it had at least d@avish members it also had
members whose sympathies were to the right an®@32 $ome of these founded a
review calledAxa(The Axi$ which gave open support to the Legion. Eliadeyeher,
never contributed to that journal. In fact, in 1938ong with some 30 other
intellectuals and artists, he signed a proteshagthe return to barbarism portended by
anti-Semitic persecutions in Hitler's Germany. Hane year his article “Racism in
the Cinema” protested against “Aryan” racist apetms, and he explicitly rejected the
confusion of nationalism and anti-Semitism in aticlar objecting to the expulsion
from Romania of the Jewish scholars Moses GastélLagr Siaineanu in 1885 and
1901 respectively. In 1934 he wrote (under the ¢izeym “lon Piesu”) an article,
“Against Left and Right,” arguing against the taalanism of both political extremes
and he refused to become directly involved with pwiitical allegiances.

In 1934 Sebastian’s autobiographical novel on th@emporary position of
Romanian Jewish intellectuals appeared. dow mii de ani(For Two Thousand
Year$ bore a preface by lonescu, who was editor ofvifuely circulated review,
Cuvantu) to which both men had regularly contributed befits prohibition in 1934.
This preface was openly anti-Semitic, in theoldgitaot racial terms, but Sebastian
retained it out of loyalty. Eliade responded imfprattempting to mediate between his
friend and their professor and to reject the Iatt@nti-Semitism, again on theological
grounds. However, while Eliade opposed the mosermx manifestations of anti-
Semitism he failed to appreciate the dangers @f@hti-Semitic rhetoric.

At the beginning of 1935, Eliade’s journalism opeobntinued to denounce
both Nazism and Communism as forms of modern igoldtat dissolve moral
distinctions in favor of biological or social crii@ He maintained his “apolitical”
stance, arguing that the greatest weapon of artgnigiindependence vis-a-vis every
political group. Yet it is in this period that theginnings of his slide into political
involvement can be seen. Eliade’s “apolitical” stamwas universally criticized. His
appeal for cultural sophistication rather thangbpularist barbarism of political mass-
movements was largely ignored. Even though he vaisengaged in lonescu’'s
political activities, Eliade’s friendship with thghilosopher and his former affiliation
with Cuvantulsufficed to establish a connection to the rigle Tomewhat inept and
corrupt incumbent “liberal” government failed t@iigase financial support for cultural
activity. One of Eliade’s perennial themes of tlegiqad was the unhappy financial
situation of writers in Romania. He was criticaltiog state duty on writers’ royalties,
introduced in 1935. He accused both the State lamgpublic of indifference. The
refusal of the government to found an institutdatdle Eastern and Oriental Studies
made Eliade sharply aware of the contrast betwieerexample, fascist Italy, which
had such an institute, and Romania, which did not.

Eliade’s scorn for the left at that time was baseadéhly upon his belief that the
principal superstition of the modern period consesingle, universal explanations
which effectively remove human freedom. Among thdse counted Hegelian
historicism, Freudianism, and Marxism. Unable tmggthize with either the left or
the incumbent government, Eliade at first showedleamings to the right either.
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However, in December of 1935, he noted that onattyteader” described his mission
as “the reconciliation of Romania with God.” Hellefle saw a religious appeal which
called upon neither class struggle, nor politicériests, nor economic instincts, nor
biological distinctions. The leader was CornelideaeCodreanu, the founder of the
Legion of the Archangel Michael. This was the eatliexpression of Eliade’s
admiration for Codreanu although he did not at timé extol the movement itself.
Eliade seems to have seen Codreanu’s “religiougéapas a means of popularizing
the type of cultural creation that he had hithettabuted to the intellectual and writer
by appealing to deep traditional roots. Eliaderblezonsidered creators of culture to
be a country’'s most potent force — the most effegiatriots, thanks to whom a nation
“conquers eternity ... No matter what happens ity kalw” he wrote in October 1935,
“no historical power can remove Italy from her jglan eternity. No revolution, no
massacre, no catastrophe can wipe out Dante, Miohelb, Leonardo” (“Roméania in
eternitate” Vremea 13" October, 1935). This “religious” and “traditionaippeal of
Codreanu attracted his support.

There is disagreement as to whether Eliade acteattylled in the Legion. No
Legionary records remain and possibly none were lagt. Government archives of
the period indicate that the police suspected Hirjoining sometime in 1935 and
belonging to a Legionary cell or “nest” led by Rdodemetrescu Gyr. However, most
commentators think it very unlikely that he joirteefore 1937, and some insist that he
belonged to a different nest associated with thenpd Axa Thus suspicions remain
unproven and no certain evidence of membershipetias been produced. What is
certain is that he contributed his written supporhe Legion, and thereby supported
an openly anti-Semitic movement whose leader graelh a Jewish conspiracy, and
whose second-in-command, lon fdphad translated the anti-Semitic propagaite,
Protocols of the Elders of Zipmto Romanian.

Eliade’'s writings express no clear anti-SemitisrmlyOthree of his
“Legionary” articles mention Jews and it is cldaatthis rhetoric proceeded from a
sentiment of general xenophobia commonly associatgd nationalism. He
continued to denounce elsewhere the intolerangavuanti-Semitism he perceived
around him. In June of 1936 he wrote an articlaamage to Moses Gaster, who
had made a large donation of old books and mamisctb the Romanian
Academy. Thus Eliade opposed anti-Semitism thathmigduce Romania’s
culture, as had Gaster’'s expulsion, but was readgctept anti-Semitism which
would deny Jews equal status with ethnic RomaniBinat he was also prepared to
deny such status to ethnic Bulgarians and Hungahandly excuses his position,
but it does put it into perspective: relations bew ethnic and non-ethnic
Romanians had been problematic since the founditigeanation in 1881.

The Legion was officially proscribed early in 1928d Eliade's last
supportive article appeared that February. Codreaas arrested in April and
clandestinely executed in November. Eliade spenbsi four months in a camp
for Legionary sympathizers, from July to Novemldrring which time he never
acknowledged membership but refused to sign a i@gida of separation from the

23



BRYAN S. RENNIE

Legion. After his release he ceased to expresssampathies for the Iron Guard,
and concentrated on his cultural productivity. Haswappointed to the Press
Services section of the Romanian Cultural Legatitohondon in April, 1940. This
appointment came from the Royalist dictatorshipoesible for the execution of
Codreanu and the massacre of some 250 Legionari€l939. One wonders
whether Eliade’s appointment was a sign of hisatdist from the remaining
Legionaries or, on the contrary, a sign of the gowvent’'s deliberate attempt at a
rapprochement with them? That they still had cagrsidle political influence
became obvious in September, 1940 when a “Natidegiionary State” was
declared in Romania. In the legation in Londonaé#i boasted of his support for,
and suffering on behalf of, the Legion, but theidlal Legionary State lasted only
four months and Eliade did not benefit from it.Habruary, 1941, when England
broke diplomatic relations with Romania, he wast@bsto neutral Portugal.
During his tenure as a functionary of the Office Rykss and Propaganda of a
country allied to Nazi Germany and a state enfgrapenly anti-Semitic policies,
Eliade produced neither anti-Semitic nor pro-N&atoric. His wife, Nina, died of
cancer in Portugal in 1944 and he remained thetié the end of the war, after
which he moved to Paris.

In Paris George Dumézil, a scholar of comparatiythatogy, found Eliade a
part-time post at the Sorbonne teaching comparagfiggon. From this time on most of
Eliade’s scholarly work was composed in Frenckvds in Paris where Eliade met his
second wife, Christinel Cotrescu, also a Romanidgmgm he married in 1950. His
second marriage, like his first, remained childlégghe prompting of Joachim Wach, a
scholar of religion at the University of ChicagdiaBe was invited to give the 1956
Haskell Lectures there on “Patterns of InitiatigBirth and Rebirth 1958). On Wach’s
death in 1958 Eliade was invited to assume ther affathe History of Religions
department in Chicago. There he stayed until his @eath in 1986, publishing
extensively on the history of religions, keeping fournals, and continuing to write
fiction in Romanian. This remained largely unpuiid in English although there are
some significant exceptions, including the noverdgarded as hishef d’oeuvreThe
Forbidden ForestSince his early novels and short stories in Ram&tiade had written
in a style which utilized a dialectic of realismdafantasy, comparable to “magic
realism.” His most common technique was to writa nealistic manner but gradually to
introduce fantastic elements until the world of tmnmonplace is transformed into
some mythic realm. Some of his work, however, isenalirectly fantastidJn Om Mare
(“A Great Man”), for example, has its protagonisbwy to enormous size. Another,
“Mistress Christina,” Domnioara Christing is a vampire story. Other novels are
apparently realistic, as is H®rbidden ForestOne novelNunti in cer (Marriage in
Heaven was translated into Italian and won the Elba+&#tt prize for the best foreign
language novel in Italian in 1983. Hidaitreyi was made into a French language film
starring Hugh Grant.

At the University of Chicago Eliade was a membeihefcommittee on social
thought, he launched the journbistory of ReligionandThe Journal of Religigrand
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he was editor-in-chief of Macmillan'&ncyclopedia of ReligionThrough these
activities, as well as his continued publicatiothia history of religions, the publication
of his Autobiographyand Journals and his tuition of a generation of successful
scholars of religion, he was, from the early 1960sugh the mid 1970s, the most
influential single figure in establishing the Histoof Religions as an academic
discipline in the United States.

Despite this focus on the history of religions 8#ianaintained a philosophical
agenda, although he never explicitly systematizegdsition. INCosmos and History:
The Myth of the Eternal Retu(thi949), a book he considered subtitlinfoduction to
a Philosophy of HistoryEliade differentiated between religious and raigious
humanity by applying Henri Bergson’s distinctiortvieeen perceptions of timé&gsai
sur les données immédiates de la conscjet889). Eliade contended that the
perception of time as a homogenous, linear, anepaatable medium is a peculiarity
of “modern,” non-religious humanity. “Archaic” oreligious humanity Homo
religiosug, in comparison, apprehends time as heterogedodded between linear,
profane time and cyclical and reactualizable, shdime, called by Eliadeillud
tempusMyths and rituals give repeated access to thigddime (“the eternal return”)
and thus protect religious humanity against therdteof history,” a form of existential
anxiety in which the absolute “givenness” of higartime causes helplessndskade
tended to undermine this distinction, however stirgly that non-religious humanity in
any pure sense is non-existent and that religi@ssnenderstood in this way, is
ubiquitous. Myth andlud tempus the temporal continuum of mythic event, stillstxi
although concealed, in the world of “non-religiolsimanity and there is no “solution
of continuity between the archaic mind and scieniileologies of the nineteenth
century” Quest 41 n.2). Eliade set himself against “the histstic position, in all its
varieties and shapes — from Nietzsche's ‘destioyHeidegger’s ‘temporality” The
Eternal Return152). That is, he regarded the attempt to réstaal” time exclusively
to historical time as an unacceptable reduction fmnaonsidered, for example, the
atheistic existentialism of Jean-Paul Sartre, tariltband hopeless.

Eliade defined religion in terms of humanity’s t&la to the “sacred,” and the
precise nature of his concept of the sacred hashbaen the subject of contention.
Some see it as corresponding to a conventionaleporod deity, or to Rudolf Otto’s
ganz andere(*wholly other”) — an ontologically independentaligy. Others have
detected a closer resemblance to Emile Durkheiotmbksacred. Eliade does identify
the sacred and the real, yet he states repeatediittie sacred is a structure of human
consciousnessQuesti; A History of Religious Ideasol. |, xiii). This would seem to
support an interpretation in which both the saened the real are human projections
and it is reminiscent of Kant's identification oeality as a category of the
understanding. Thus the sacred can be identifiedimasltaneously a structure of
consciousness and the source of significance, mepamower and Being. Its
manifestations can be seen as appearances of e ohopower, or of Being
(hierophanies, kratophanies, or ontophanies), gastfor Kant, space and time are
irreducibly perceived as external continua, alttotigey are identified as tlapriori
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postulates of the understanding. It is surely niaaidence that the title of Eliade’s
major work,Yoga, Immortality, and Freedoathoes the ideas of pure reason that for
Kant become the postulates of practical reason; [Godortality, and Freedom.

Eliade’s identification of the sacred and the relaices individual human
apprehensions of the sacred and the real on aallyniequal level, rather than
assuming any particular apprehension to have dgg@d access to the real. Assuming
this attitude, Eliadean History of Religions do&d begin with the presumption of
exhaustive knowledge of what “the real” actually This is consonant with more
recent critical theory and epistemology and enagmgapenness to alternative belief
systems. Insofar as mythical entities and evenis hareal effect on the existential
situation of believers they are regarded as reaffdaentities and events.

The philosophical influences on Eliade from Kanbtlgh Otto and others
are yet to be traced with real precision. Eliaddie Sacred and the Profgnigst
published in German aPas Heilige und das ProfanéHamburg, 1957), was
explicitly written in response to OttoBas Heilige(Breslau, 1918The Idea of the
Holy, London, 1926), but Eliade goes beyond Otto ircdeing the dialectic of the
sacred and the profane. He insists that believesspaepared by their lived
experience and religious background to experienegophany, that is, the
apprehension of the real/sacred in the historicafigme. It is an indispensable
element of Eliade’s analysis that any historicditgrtould be apprehended as such
a hierophany with appropriate preparation and thiat hierophany must be
mediated by means of historical realities. His dasion is that all beings reveal,
but at the same time conceal, the nature of Being.

In Eliade’s quest to recover the meanings of hieanfes for those who
apprehend them he attempts to analyze and undeénsthgious data by applying
concepts from the German hermeneutical traditiomggback to Schleiermacher
and Dilthey and continued by Wach and GerardusdeanLeeuw. Eliade agrees
with them that religious data are intelligible besa, as human expressions, they
are in accord with our own lived experience. Altgbthe is most often identified
as a phenomenologist of religion he frequently stesl that he was a
phenomenologist only insofar as he sought to discétive meaningsof religious
data. His hermeneutical phenomenology is most avide his morphological
approach inPatterns in Comparative Religiofi949), where he groups religious
phenomena ahistorically by structural themes suchwater symbolism or the
symbolism of the center. Later, he attempted toptement that methodology with
the chronological organization of hislistory of Religious ldeag1976-83).
However, in considering Eliade’s sources and imftgs, it should be borne in
mind that he considered, to give just one exantpke first/second century Indian
Buddhist, Nagarjuna, to have produced “one of thaestnoriginal ontological
creations known to the history of though#igtory of Religious Ideasvol. II,
225). That is to say that Eliade’s openness toiritfleence of Asian philosophy
should not be ignored, nor should his roots in &asOrthodox Christianity. It
may well be Eliade’s greatest contribution to tlemtemporary understanding of
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religions that he combines all of these influentes pluralistic philosophy of
religion that manages to take all religious tradh# seriously as authentic
expressions of lived existential situations.

Since his death in 1986 Eliade’s status has beanlgmnatic and his value
debated in the West. However, most of his booksaiemn print and continue to sell
strongly to the popular reader and to academicersaglsewhere in the world. Despite
the defense of his work mounted by some writeiicism of his thought has been
consistent and influential. It is worthy of noteatthdespite condemnations of his
political past, this material has so far revealedevidence of egregious wrong-doing.
Nevertheless, the case has important implicationsdholars’ reflexive understanding
in the study of religions, emphasizing as it dbesrteed for meticulous self-awareness
of possible complicity with institutional power sttures.

Whether criticism will eventually result in theeefion or the rehabilitation of
Eliade’'s work remains to be seen, but it is cldeat this legacy requires further
investigation. Due to his position as an interraity successful synthesizer of
studies of religion, his case has become emblernaseveral key issues: the role
played by the “great man” figure in the establishtnef academic disciplines; the
“insider/outsider” question in the study of religidnistoriography and the interpretation
of historical evidence in relation to ideology; atite interpenetration of lived
experience, political activity, and theoretical eziries. As was the case with
Martin Heidegger and Paul de Man, later scholaedirte understand clearly how
scholars’ specifically academic production is akéelcby other activities.

Unclear in the Eliadean corpus is his personalldigezal position. Although
early articles make clear his somewhat surprisimgdulous stance in respect of
claims regarding supernatural phenomena and les tla¢oretical work makes plain
his understanding of the sacred as the pzal,excellencehe has also expressed a
modern skepticism concerning a historically indokdiGod (Ricketts,Romanian
Roots 123 and Girardot “Smiles and Whispers,” 152).alrbody of writing as
extensive as Eliade’s, it may be unrealistic toeekgonsistency, but the debate over
his theological position has been perpetuated bly apparent inconsistencies. Some
have seen a latent theological agenda in his wahkere others have read a strictly
phenomenological description of human behaviorgh8ajuestion remains, what did
Eliade himself believe, and does his personal fedié to or detract from his value as a
scholar of religion?

Other closely connected questions arising from d&fi® work concern
historicism and the ubiquity of religion. It hasebeone of the most repeated criticisms
of Eliade that he is “ahistorical” or perhaps “ahiist.” That is, his “morphology”
ignores the historical context of religious reeditigrouping and analyzing by superficial
similarities, and also that he grants effectivenagdo “sacred” categories which lack
historical autonomy. Eliade’s position, most clgatated inThe Myth of the Eternal
Return is that the modern evaluation of historical r#di as the only source of
significance, meaning, truth, and power, is itaelascription of a religious nature, brought
about by developments in the history of religiofisus even modern historicists who
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limit all effective causality to historical reaéis can be classed as religious in this way.
This gives rise to another of Eliade’s widely quged claims: the ubiquity of religion.
All human beings are religious according to thégme toThe Questand the sacred is
a ubiquitous category of human consciousness. @thobnsensus is lacking with respect
to these questions, too. Is it accurate to desafitsd humanity as religious? Is it at all
helpful to define religion so as to remove the ity of entirely “non-religious”
people? Is it at all meaningful to recognize thenag of “ahistorical entities?” Here
the central question of reductionism appears. Eltakles religion and religiousness to
be irreducible realities. That is, they cannot xjglagned or defined without remainder
in entirely non-religious terms. Religion is thuseality sui generis- of its own unique
natural sort. These, too, are undecided issub isttidy of religion.

The initial approach and institutional training sfholars of religion will
never be disconnected from their answers to anthede questions. Those who
prefer to conceive the study of religion as an gmige more closely allied to the
social sciences than to the humanities will tendatwid dependence upon
empirically unavailable and thus “non-historicaincepts and categories, and will
be more ready to recognize a religious/non-religidichotomy determined along
lines of dependence upon or independence from sookepts and categories.
Those who prefer to conceive of the study of religas a humanistic discipline
more closely allied to a philosophical anthropologil be more open to the
consideration of religious concepts and categagethe effective products of human
culture whose “historical reality” may thus be degiged but is nonetheless factual. In
this context the English-language distinction betmvehe humanities and the
sciences is less helpful that the Germanic digtndbetweenGeisteswissenschaft
andNaturswissenschafEliade’s History of Religions clearly belongsthe former
— on that one point at least consensus can beeéach

Whatever is finally deemed to be the value of thiadéan oeuvre the
clarification of the questions raised in its coesadion can only serve to further clarify
our understanding of religion and the processeasived in its study.
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ABSTRACT. For the History of Religions as a discipline, M&cEliade’Patterns in
Comparative ReligioifTraité d’histoire des Religiogsepresents a fundamental paper.
By carefully analyzing each chapter, we try to ledtee accuracy proved by Mircea
Eliade in building his arguments and to decipher theaning of the archetypes
dominating the human existence and the way in wihietsacred forms are perceived.
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Probably no work of Mircea Eliade frustrates, atits, and leads
anthropologists and other social scientists toditenger, more than hRatterns in
Comparative ReligiorfTraité d’histoire des Religion$ It reminds them too much of
Frazer'sGolden Boughor of lesser popular texts of exotic oddities tpatport to
describe the customs of primitive cultures. In &emi critical vein, it represents the
kind of work that cannot, at least, should not bdeautaken, for it appears to rest on a
naiveté lacking in scholarly sophistication regagdithe relationship of religion,
behaviour, and social structure.

But given these kinds of criticisms and criticgldubt if many of his most
vociferous critics have ever read the work in itdgirety or George Dumeazil's
introduction to the original French edition. Froither of these readings one would
learn that Eliade is presenting a systematic tk&mpting to address the issue of
religion as a specific mode of being. Now it maythat several modern disciplines
have already decided that the religious life daatsemist and this decision has lead
them to fashion methodologies that reduce the fosmeeligion to those human
dimensions more consonant with the ideologies amstemtial situations of a non-
religious modernity. Much has been and can be éehfrom such approaches, but
they need not express an imperialism of methodtfts equally the situation of
modernity that has called forth the need for, aginfeneutical procedures that seek,
an interpretation of the historical range of hure&pressions in their specificity and
integrity, whether in art, linguistics, geographbtc.

! Article published in Mihaela Gligor and Mac LinstdRicketts, intalniri cu / Encounters with
Mircea Eliade Cluj-Napoca, ,Casa &tii de Stiinta” Publishing House, 2005. Republish with
permission of the author.

U Professor of History of Religions, Emeritus, Umsity of California, Santa Barbarghlong@juno.com

2 See Mircea EliadePatterns in Comparative ReligiprNew York: Sheed and Ward, 1958.
Translated from the French editiofifaité d'histoire des Religiondy Rosemary Sheed. Paris:
Editions Payot, 1949.
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Along with Rudolf Otto’s The Idea of the HolyEliade's Patterns in
Comparative Religion is a most fruitful text for raising the issue ddligious
epistemology. In this text Eliade attempts to aotdar the inner structure of the
consciousness dfiomo religiosusfrom an examination of the sacred symbols of
archaic cultures. In this regard, the text begnosnfthe other side of Otto, who
attempted first to give us an account of consciessrand then to show how it
expresses itself through religious forms. Eliade@k shows how the forms of
matter (nature) evoke modes of consciousness gatierce (hierophanies).

Let us begin with a cursory examination of the €atfl Contents oPatterns.
The text consists of thirteen chapters. The finsipter is entitled “Approximations: the
Structure and Morphology of the Sacred.” In thisaper he sets forth the
problematical nature of his undertaking and detegthe language for talking about
religion; the language of the sacred and the peome the most general linguistic
categories, while the notion of hierophanies is lmeguage of manifestation, of
showing. Allusions are also made to those apprcathehe religious which are
predicated on the notion dbmosociusas both a specific and general category and
how his work differs from this position. The nexirde chapters are entitled,
respectively, “The Sky and Sky Gods,” “The Sun &uoth-Worship,” and “The Moon
and its Mystique.” In these three chapters we ardranted with those religious
experiences and expressions related to celeséabpiena.

Two chapters follow, one devoted to “The Water Water Symbolism,” and
the other entitled “Sacred Stones: Ephiphanies)sSaond Forms.” So now, after the
celestial forms we are dealing with terrestial ferrmhe next three chapters, “The
Earth, Woman and Fertility,” “Vegetation Rites asymbols of Regeneration,”
“Agriculture and Fertility Rites,” are all relatéd human intervention in the order of
nature as a specific form of sacrality. The nexa thiapters, ten and eleven, bear the
titles “Sacred Places: Temple, Palace, ‘Centrdv@fWorld’,” and “Sacred Time and
the Myth of the Eternal Renewal.” The last two dbep are given over to “The
Morphology and Function of Myths” and “The Struetaf Symbols.”

I have given this outline of the Table of Contant®rder to call attention to
the systematic order of the text. The author isngtting to show the correlation
between the experience, transformation and celebrat nature, and the linguistic and
symbolic modes for expressing these actions andriexiges. This procedure enables
us to understand the archaic mode of consciousmedsn addition, we are presented
with a “generative logic” of symbolic religious fos. Wherein do we find this logic?

Let me proceed by calling attention to a seriestaements that occur rather
early in the chapters on the Sky, Moon, Water,Stode. First the Sky:

The sky shows itself as it really is: infinite,is@endent. The vault of heaven
is, more than anything else, “something quite affiann the tiny thing that is man and
his span of life. The symbolism of its transcendeferives from the simple realization
of its infinite height.... All this derives frommaply contemplating the sky; but it would
be a mistake to see it as a logical, rational m®cEhe transcendental quality of height
or the supraterrestrial, the infinite, is reveaiednan all at once, to his intellect as to
his soul as a whole.... Let me repeat: even befoyereligious values have been set
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upon the sky it reveals its transcendence, powerchangelessness simply by being
there. It exists because it is high, infinite, invable, powerfuf.
The analagous statement for the moon is as follows:

The sun is always the same, always itself, nevanynsense “becoming”. The
moon, on the other hand, is a body which waxesesvand disappears, a body whose
existence is subject to the universal law of bengpof birth and death. The moon, like
man, has a career, involving tragedy, for itsrfgiliike man’s, ends in dedth.

Now for water:

To state the case in brief, water symbolizes thelevbf potentiality: it ifons
et origo, the source of all possible existence.... Priecipl what is formless and
potential, basis of every cosmic manifestationtaioer of all seeds, water symbolizes
the primal substance from which all forms come tanghich they will return either by
their own regression or in a catacly3m.

And finally for stones:

The hardness, ruggedness, and permanence of mekerin itself a
hierophany in the religious consciousness of themifive. And nothing was more
direct and autonomous in the completeness ofréagth, nothing more noble or more
awe-inspiring, than a majestic rock, or a boldbrsiing block of granite. Above all,
stoneis. It always remains itself, and exists of itselfidamore important still, it
strikes.... Rock shows him something that transtethe precariousness of his
humanity; an absolute mode of being. Its streritgghmotionlessness, its size and its
strange outlines are none of them human; theyatelitie presence of something that
fascinates, terrifies, attracts and threatenstadhce. In its grandeur, its hardness, its
shape and its colour, man is faced with a reatity & force that belong to some world
other than the profane world of which he is himagiar
In all of these statements Eliade is speaking pfiaary and primordial

intuition of matter. In other words, he is apprdaghthe issue of religious

experiences in a twofold manner. The specific tigniof human consciousness is
always correlated with aa priori form of the world. It is the universality of matte

itself in all of its several forms, rather than plgnthe inner working of the human

consciousness epistemologically or psychologicalhich is the source of the

religious consciousness. Mind and phenomena gthieig& he Kantian epistemology
which has ruled out knowledge of “things-in-themssl' leaves us with the

abstractions of consciousness proceeding from #ggies intuitions and traces of
the things-in-themselves, those things we can nkmew. For Eliade the very

structure of the religious consciousness is préelitan a form of the world which

is present as a concrete form of matter.

3 Eliade,op. cit, pp. 38, 39.
4 Ibid., p. 154.
® |bid., p. 188.
® Ibid., p. 216.
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While it is the case that the religious conscioasnis always capable of
recognizing the distinction between the sacredtiaagbrofane, this is merely the most
general formulation of the religious dialectic. Bveeligious person and community
recognizes this distinction in a precise and sjgeninner, and the archaic source of
these specificities is thapriori concreteforms of matter.

If we take note of it, we can see a logical or sglobical relationship
portrayed in the text. The chapter on the sky &ydgeds has a primary status for
it is the correlation of the meaning of the sky hwithe very opening of
consciousness. The sky itself as a religious iotuitbefore even gods are spoken
of as inhabiting the sky, reveals transcendencehilm sense it is a symbol of
orientation. Its height and its vault place the hAanwithin a proper realm-the
situation of finitude in the face of the exaltatioh the transcendent starry and
shining vault of heaven. Consciousness itself ésrttost specific correlate of this
grandeur of the sky; we are situated as humargsmtanner.

If you will note, | did not include any of Eliade&atements regarding the
imagination of matter from his chapter on the suth sun-worship. There was a good
reason for this. There is no such statement ragatde imaginary meaning of the sun.
The sun is thus ambiguous within the structureheftext. Let me give some of the
reasons for this ambiguity. First, it is Eliade@lief that solar hierophanies in their
most developed forms are always tied up with “histb destinies,” in cultures where
history in on the march. Secondly, from the timeAdktotle onward the intellectual
symbolism of the sun has, in Eliade’s words, “bhghbur receptiveness toward the
totality of sun hierophanies.”And then again in the chapter on the moon and its
mystique, he states that, “The sun is always theesalways itself, never in any sense
‘becoming’.”® Thus, though the sun is celestial in its formgdes not allow for that
mode of becoming which Eliade wishes to correladth the symbology of the human
consciousness. The sun has no rhythms, it hasaworiogg; it refers to the clear and
the distinct, the rational and intellectual.

Now Eliade is willing to speculate that at one tioreanother there may
have been another meaning to the sun and its signbhdiut from the data at hand
the sun has been branded with those meanings ehigthasize a break, critique
and tension with the other primordial symbols. Then, as some malevolent
symbol, is accused of being the cause of a “fdlléansciousness into the rational
and practical. “This passage,” he says:

from “creator” to “fecundator”, this slipping of ¢h omnipotence,
transcendence and impassiveness of the sky intlytt@mism, intensity and drama of
the atmospheric, fertilizing, vegetation figures,not without significance. It makes
quite clear that one of the main factors in theciomg of people’s conceptions of God,
most obvious in agricultural societies, is the mamd more all-embracing importance
of vital values and of “Life” in the outlook of esomic marf.

7 Ibid., p. 125.
8 |bid., p. 154.
® Ibid., p. 155 (italic added).
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Throughout this chapter the ambivalent nature @&tim comes into play. The
sun thus symbolizes in religious form the very amalgince of life and possibility of
homo religiosus the basic dialectic between the religious beind that form of
rationalism that is brought into the religious a¢mough the symbolism of the sun.

It is appropriate at this point to mention anotti@émary imaginative religious
structure that is initially described in some of tame language Eliade has used in
relationship to the sun. | speak of the stone. tilesun, the stone always remains
itself; it is motionless and unchangeable. Whike stone seems similar to the sun, it
escapes the negative ambiguity of the sun becdugg ability to enter into other
symbolic relationships--relationships which keepveala rhythmic dialectic that
prevents a premature rationalization. Both in thapter devoted to stones and in
chapter thirteen on the structure of symbols, atgieal of attention is given to the
relational character of stone symbolism. Stonessgnebols of fertility, burial sites,
omphalos; they are able to hold together paradomieanings. The infantilization of
stone symbolism through degeneration or rationdksewen quite interesting.

It is strange that Eliade gives very little sigréince to stone tools. Here again
we have a case in which the modification of theenmlt form signifies the human
presence. Again in the very act of making ston&staloe striking of one stone against
another, an obdurate oppugnancy and internal t@échythm and flexibility are
established which allows the symbolism of stonee$oape the tyranny of sheer
practical activity on the one hand and simple reatiization on the other.

From our initial symbols, we have yet to speak obmand water symbols. It
is clear from the enthusiasm which is presentasdichapters that along with the sky,
these imaginary modes of matter hold exemplaryeglan Eliade’s thought. The
waxing and waning of the moon is the archetypeeaf humantime. This time, he
explains, should be distinguished from astrononiicaé (rationalized time) which
comes later. Here we are dealing with time in threcoete sense. The rhythms of the
moon measure and synthesize the various modesofetetime.

Thus, for instance, from the earliest times, celyasince the Neolithic
Age, with the discovery of agriculture, the sammbglism has linked together the
moon, the sea waters, rain, the fertility of wonaewl of animals, plant life, man’s
destiny after death and the ceremonies of initiatibhe mental syntheses made
possible by the realization of the moon’s rhythrosrect and unify very varied
realities; their structural symmetries and the agials in their workings could
never have been seen had not “primitive” man iivelly perceived the moon’s law
of periodic change, as he did very early*on.

When we look at the chapter on the moon carefullyperceive that in many
respects it is a recapitulation of much that hasedmefore and a preface to much that
will follow. There are sections on “the moon andtevA “initiation,” “women,”
“fertility,” “death,” etc.

10 pid.
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It is clear for Eliade that as far as celestial lsglism is concerned, the moon
is the symbopar excellencef the human condition.

“Becoming” is the lunar order of things. Whetheisitaken as the playing-out
of a drama (the birth, fulness and disappearantigeafnoon), or given the sense of a
“division” or “enumeration”, or intuitively seen ale “hempen rope” of which the
threads of fate are woven, depends, of courseh@mmyth-making and theorizing
powers of individual tribes.... But the formulaeeddo express that “becoming” are
heterogeneous on the surface only. The moon “diVidepins”, and “measures”; or
feeds, makes fruitful, and blessés...

The moon is equally the source of symbols of imtign, thecoincidence
oppositorunof the paradox of the lunar and solar modalitiés & unity.

Water, much as in the case of the moon, is a ssizthg symbol. It is the
source of all things and the dissolution of alhfier but it has no form in itself, thus its
adaptability to various modalities reveals its imalent character.

The next section of chapters reveals how theseapyisymbols find rhythmic
or liturgical meanings in existential modes. Thiegvs how the religious consciousness
revalorizes meanings so that action and practit&fity do not serve to demythologize
the primary intuitions of matter (the hierophanies)

Allow me to summarize what | have tried to do iis #nalysis:

1. Reveal the systematic naturd®atterns in Comparative Religion

2. Show how Eliade reveals the structure of arot@msciousness.

3. Emphasize the meaning of matter as a constduitigredient in the
formulation of the archaic consciousness in Eliad@ught.

Since | have emphasized the imagination of mattefiade’s work | should like
to proceed to a distinction betwdeomofaber andhomoreligiosus V. Gordon Childe
coined the term “neolithic revolution” to refer time radical change made possible for
human cultures with the discovery of agriculture &me domestication of plants. This
“revolution” formed the basis for citied traditiomsvarious parts of the world, traditions
with their notae of intensified demography, divisiof labor, surplus commodities,
written language, historical destinies, etc., bexdine norm for the human condition.
Childe’s researches were consonant with the ewalry, progressivistic historical
notions prevalent since the beginnings of the husw@ences in the late nineteenth
century. Investigations tended to assume that baryan cultures were characterized by
rudimentary intellectual and creative capacitiesvere overwhelmed by irrational and
illogical modes of thought. “How natives think” dne evolutionary trajectory from
primitive to scientific thought obsessed many itigasors.

It is now, however, a commonplace to speak of thatiwity of early human
cultures. Marxists and neo-Marxist thinkers areramsingly concerned with the
problem of origins, especially the origins of thertan ashiomofaber. It is clear to the
sophisticated Marxist that Karl Marx inherited maofythe current ideas of historical
and economic processesa vogueduring his time. The notion of the four stages of

" bid., p. 176.
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economic and political development in human histaryns a common context for
Adam Smith, the Scottish moralist, and Karl MaBeé¢ Ronald Meek8ocial Science
and the Ignoble Savag€ambridge: Cambridge University Press, 1976.)

In the works of Karel KosikDialectics of the Concretand Tran Duc Thao,
“Due Geste de L'Index a L'Image Typiqu¥,the issue of the originary and imaginary
gesture ohomo fabeias the human is raised. Thao begins with a statesescribing
Marx’s analysis of work. Three elements are presbnthe specific activity of the
human being; 2) the object on which the activitisaand 3) the means by which it
acts. He asserts that the activity of large anthidspin using a stick to reach an object
is not a genuine act of work, for only motion isdrted between the natural organs and
the material acted upon. The object of need anddtigty of motion are identical.

An authentic act of work occurs when, through s@eeond instrument, the
direct manipulation of matter is transformed intoaat of work. The act of production
implies that the worker is guided by an ideal imafya typical form and the presence
of such a form on the object which enables the arodx realize that it is a product of
the human hand. It is this ideal image that carissta common locus betwesomo
faber andhomoreligiosus The ideal image of nature for the Marxist is aaete
appearance of matter which can lead to a totadizabf the authentic human
community based upon the modes of production. Ehithe appearance ¢dfomo
aeconomicuhrough the modality diomofaber.

It is at the level of the ideal image that the iinagy intermediate, the tension
betweenhomofaber and homo religiosusappears. The proper understanding of the
totalization of the originary gesture is the isatistake.

Karl Kosik delineates three modes of the totalmatf the concrete:

1. An empty totality that lacks reflection and detmation of individual
movements and analysis. Empty totality excludeeatain, i. e., the appropriation of
reality as individual moments and the activity oalytical reason.

2. An abstract totality which formalizes the whake opposed to its parts and
ascribes a higher reality to hypostasized tenden€ietality thus concerned is without
genesis and development. Devoid of process itlissed whole.

3. A bad totality, in which the real subject haserbereplaced by a
mythologized subject.

Surrounding all forms of totalization is carBofgg. In Kosik’'s words,
“The primary and elementary mode in which econoneixists for man is care....
Care is the practical involvement of the individirala tangle of social relations
conceived from the position of his personal, indiadl, subjective involvement®
Or again, “Care is 1) the entanglement of the $aathvidual in a system of social
relations on the basis of his involvement and tatiain praxis; 2) the activity of

12| a Penséeno. 47, Oct., 1969.

13 Karl Kosik, Dialectics of the Concret®oston Studies in the Philosophy of Science, 321.Boston: D.
Reidel Publishing Company, 1976. Translated froen@zech by Karel Kovanda with James Schmidt,
p. 37.
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this individual which in the elementary form appeas caring and procuring; 3)
the subject of activity (of procuring and caringhieh appears as lack of
differentiation and anonymity**

Care enables the person to develop a meaningwtertaiat transcends its role
and significance as a workshop that provides ravenais for human productivity.
Such a reduction of nature would from Kosik’s perdjve constitute

“the loss of nature as something created neithendy nor by anyone else,
as something eternal and uncreated, and would bplezb with the loss of the
awareness that man is a part of a greater whatepaed with it, man becomes aware
both of its smallness and of his greatné3s.”

Kosik's use of care is similar to the meaning Mictairner has described as
the oretic meaning of the symbol or Martin Bubensaning of the I-Thou
relationship:® Though care is necessary to save the uniquendgse biman and the
proper relationship to an authentic meaning ofneaitare itself, because it favors the
future and lives in anticipation, may become thsidofor a repudiation of concrete
existence in the future in favor of a fetishizetlifa and a fetishized temporality.

The way out of this temptation to fetishism is thgh the recognition of
the full meaning ofhomo aeconomicusas the full materialistic context for the
human mode of being. Such a context establishebthus for the totalization of
the human as a concrete socio-historical beingadiogvs for the full release of
personal and social valuations.

The problematic of a history of matter as a todilim of religious and sacred
meaning is undertaken by Mircea Eliade in a pratisaner in hi§he Forge and the
Crucible (originally published agorgerons et Alchimist®s® General themes related
to this issue are found in almost all of his wodspecially irHistoire des croyance et
des idées religieuses

Mircea Eliade’s work is not conceived as a coutteor refutation of the
Marxist tradition; while aware of the Marxist idegly as one of the elements of
contemporary thought, Eliade’s studies are a wértreative scholarship possessing
their own integrity. However, precisely becausewviisk is a hermeneutical endeavor,
he confronts the same latent and manifest probbénie Marxist and he is well aware
of the Marxist resolutions.

In Patterns in Comparative Religiprhe alludes to the origins d¢fomo
aeconomicusvhen he says:

... the supreme divinities of the sky are consftgmiished to the periphery of
the religious life where they are almost ignoreitheo sacred forces, nearer to man,
more accessible to his daily experience, more Ligefim, fill the leading rolé°

1 Kosik, op. cit, p. 38.

15 Kosik, op. cit, p. 41.

18 Martin Buber,| and Thoy New York: Scribners, 2nd edition, 1958 (trandlatg Ronald Gregor).
7 Kosik, op. cit, p. 59.

18 Mircea EliadeThe Forge and the CrucihlBlew York: Harper & Brothers, 1956.

19 Mircea EliadeHistoire des croyances et des idées religieuBasis: Payot. 3 volumes.

20 Eliade,op. cit, Patterns. .. p. 43.
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...it is a popular expression of the idea of th@dcendence and passivity of
the Supreme Being, too far removed from man tefgaltis innumerable religious,
economic vital needs.

The stylistic mood oPatterns in Comparative Religias one of passivity, for
Eliade is attempting to show how human existenakoisinated by the archetypes, the
initial perceptions of sacred forms. These arclestypay form a symbological pattern
within a particular culture or within the history lmumankind itself. But even when the
historical dimension is referred toRatterns it is a “history” of the archetypes or it is a
history that is learned from the archetypal forev&aled in human activity with matter.

If we locate the beginnings of human history wherés conventionally
understood to have begun, in the neolithic peridld the domestication of plants and
animals, this period of time, for Eliade, represemichange but not a clear and clean
break with the archetypal patterning of human Nghat is decidely new here is the
active intervention of human communities in theldiof nature:

...agriculture displays the mystery of the rebiothplant life in a more
dramatic manner. In the rites and skills of farmmagn isintervening activelyplant
life and the sacred forces of the plant world ardomger something outside him; he
takes part by using and fostering th&f.

In this intervention, a new structure of the saa@pgears; first there is the
identification of the former with the powers rewalin the life of the plant--a new
space and time and a more abundant form of lif@mofe optimistic view of life comes
into being, for death is established as no mone ¢ghprovisional change in the human
mode of being.

But this intervention is equally the temptation woly to abandon other
archetypes, e.g., the sky and sky deities andrtiegange of the “archetypes of
passivity.” The temptation for an autonomous existebeyond the world of archetypes
comes into being at this moment. The new time padesrevealed in the hierophanies
of agriculture and the ability of the human comntyind make use of and control
these processes establishes a new possibilityuiorah relationships with matter
and the meaning of totalization of a form of natilmes symbolizing a total form of
human existence. Agriculture is the point at whidmoreligiosus, homdaber,
andhomoaeconomicusonverge.

For those who see this amalgam of human dimengibegrated either by
homo faberor homo aeconomicushe subsequent history of humanity with its ditie
traditions, intensification of agriculture and tevelopment of technologies that allow
for progressive intervention of the human commuinitpature, this historical “ascent
of man” leaves the horizon of archetypes and hiepjes far behind.

Now a history of the human mode of beinghasnoaeconomicusmight be
contemplated on this basis, but a histonjhaso religosusor homofaber cannot be
understood from this point of view without extrereductionism and selective distortion.

2L |bid., p. 46.
22 |bid., p. 331 (jtalics added).
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Eliade insists that human work and the imaginatiotme reality of matter has
never totally obliterated the fact that the hunsaal$o a “technician of the sacred.” As
Tran Duc Thao pointed out in his definition of woitke worker is guided by the ideal
image of a typical (archetypal) form and it is firesence of this form on the object
that enables the worker to realize that his proeolugs the work of the human hand.
For Eliade, this ideal image or typical form is thegination of the sacred in matter,
and because it is the imagination of the sacredgtils (sacrality) and the humans are
co-creators.

The basic human discoveries about matter were rogdechaic societies.
That is to say that the discovery of agricultune, domestication of plants, the control
of fire — all these techniques that form the basfisall citied traditions were
accomplished biilomofaberare in an archaic mode.

The magical experience of the world, or in Eliade'sns, the experience
of the world as cosmos, implied the sacredneskeofviorld, and this in turn meant
that knowledge of these techniques was a mystery #eir transmission
constituted an initiation. ImMhe Forge and the CrucibleEliade understakes an
analysis of alchemy — a technique present in thdittonal citied traditions, but
forming a continuity with archaic metallurgy. Mdtaly is that technique that
combineshomofaberandhomoreligiosus

Mineral substances shared in the sacredness agaithithe Earth-Mother.
Very early on we are confronted with the notiont thi@s ‘grow’ in the belly of the
earth after the manner of embroyos. Metallurgy thales on the character of
obstetrics. Miner and metal-worker intervene in tiefolding of subterranean
embryology: they accelerate the rhythm of the gnogftores, they collaborate in the
work of Nature and assist it to give birth moreidfp In a word, man, with his various
techniqgues, gradually takes the place of Timelahisurs replace the work of Time.

To collaborate in the work of Nature, to help herproduce at an ever-
increasing tempo, to change the modalities of mattere, in our view, lies one of the
key sources of alchemical ideolo@y.

Alchemy as a specific technique is a practice athnical cultures.” The
appearance of this technique within these cultpoasts to the perenniality dfomo
religiosus Alchemy is not simply a repetition of older archenodes of metallurgy,
nor is it an embryonic or proto-chemistry. It ishiex the rediscovery of the religious
imagination of matter on the historical plane. @digolaces this discovery within the
same context as husbandry.

From a certain point of view, man, even the mdstitive, has always been a
‘historic being’ by reason of the fact that he wasditioned by the ideology, sociology
and economy peculiar to his tradition. But | do wigh to speak of this historicity of
man as a man, or as a being conditioned by tenitgaad culture, but of a more recent
and infinitely more complex phenomenon, namely,ahforced involvement of entire
humanity in events taking place in a few restrigiegions of the globe. This is what

Z Eliade,op. cit., The Forge..p. 8.
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happened after the discovery of agriculture andcislly after the crystalization of the
earliest urban civilizations in the ancient NeastEerom that moment all human culture,
however strange and remote, was doomed to undeegcohsequences of the historic
events which were taking place at the ‘centre’.s€heonsequences sometimes became
manifest thousands of years later, but they cooldmany way be avoided; they were
part of the historic fatality. With the discoverfytmsbandry it is possible to say that man
was destined to become an agricultural being anarate to suffer the influences of all
subsequent discoveries and innovations which digrieumnade possible: domestication
of animals, urban civilization, miliary organizaticempire, imperialism, mass wars, etc.
In other words, all mankind became involved in dlogvities of some of its members.
Thus, from this time on — parallel with the risetwe first urban civilizations in the Near
East — it is possible to speak of history in tHesense of the term, that is, of universal
modifications effected by the creative will of e@nt societies (more precisely, of
privileged elements in those societfés).

The alchemists through magico-religious techniquesempted the
transmutation of base metals into gold. One enrglinde’s view, if alchemists are
seen as mere gold-seekers or counterfeiters. Taeytobably discovered and/or
retained an older conception of the Earth-Mothegrbr of embryos. Above all it
was the experimental discovery of the

living substance, such as it was felt by the artisavhich must have played the
decisive role. Indeed it is the conception of aglemnand dramatic Life of Matter which
constitutes the originality of alchemy as opposealassical Greek science. One is
entitled to suppose that the experience of drantifdicwas made possible by the
knowledge of Graeco-oriental mysteries.

In alchemy the life of matter is manifested notwisil’ hierophanies, as it
was for archaic cultures, but it acquires a spititdimension; it takes on the
initiatory significance of drama and suffering wiican culminate in freedom,
illumination, transmutation.

While Eliade admits the significance of technoladjicreativity and the
meaning of the historicity of the human community @n arena of religious
significance,homo religiosusmplies a structure of perception of the world. sThi
structure is the religious experience. It doesmean a reversion to a past for it is
always in the context of a present situation, dmedtémporal context of the present
provides the modes of expression and meaning.ast leince the Neolithic period
the relationship of the human community to the maftevorld has undergone
dramatic transformations. The inner structure ottemaas the basis for cosmic
order changes with every technological praxis. Tiglothese changes life and
integrity of matter becames obscured, infantilizetjialized and disenchanted.
There is nevertheless the possibility for the remrery of the life of matter as a
religious phenomenon--an equal and sometimes ateerstructure in the face of
the dehumanizing and terroristic meaning of history

24 |bid., pp. 144-145.
%5 |bid., pp. 148-149.
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ENTRE OCCIDENT ET ORIENT. VASILE PARVAN, MIRCEA
ELIADE ET LA FASCINATION DE LA PROTOHISTOIRE DANS
LA ROUMANIE DE L'ENTRE-DEUX-GUERRES

Florin TURCANU"

ABSTRACT. Vasile Parvan and Mircea Eliade, two front-rankspealities of
the Romanian intellectuality and the proto-histisgue from two perspectives.
There are taken into account also the problem @& Romanian people’s
intellectual legacy and the influences it was scigie to along the time.

Vasile Parvan (1882-1927), le fondateur de lartigie moderne en
Roumanie et Mircea Eliade comptent parmi les imt#liels qui ont le plus contribué
au XXe siecle a la cristallisation d’'un imaginaioeimain autour de la préhistoire et de
la protohistoire de la Dacie. L'autonomisation é¢€imaginaire qui, indépendamment
de ses origines savantes a su trouver ses formgarelssion esthétiques, politiques et
pseudo scientifiques poussées parfois jusqu'a darifestations grotesques —
notamment a I'époque de Nicolae Gemneu — ne fait pas I'objet de ces lignes bien
gu’elle mériterait a elle seule une reconstitutistorique. Il est néanmoins utile de
tenter I'exercice préliminaire d’'une comparaisos disions que Parvan et Eliade ont
attaché a l'idée d’'un ancrage de l'identité rouraalans la pré- et la protohistoire dans
la période de I'entre-deux-guerres. Une telle camipan doit délimiter, d’'une part,
leurs maniéres respectives de placer I'histoireneone en rapport avec la Dacie
préromaine et, de l'autre, la position que chaciemtee eux attribue & I'espace
matriciel de 'ancienne Dacie entre I'Orient etd€dent.

Le rble joué par Parvan dans la culture roumairguidela veille de la
Premiere guerre mondiale jusqu’a sa mort en 1925i gue I'importance de son
héritage intellectuel ne sauraient étre sous-estirBés fouilles consacrées a la
présence grecque et romaine au Bas Danube maisitsaita vie des communautés
préromaines de I'antique Dacie ont jeté les basd%®dole roumaine d’archéologie
et ont profondément marqué I'imaginaire nationaerBque Parvan lui-méme ait
toujours soutenu que «I'idée romanest «l'idée mére de toute la culture
roumaines et s'est évertué a souligner les continuités elatrBacie d’avant la
conquéte romaine et la province fondée au nord alwbe par 'empereur Trajan,
ses contemporains et sa postérité ont surtouteégldes a la réémergence, par le

UUniversitgtea Bucurgi, fturcanu@gmail.com.
! vasile PARVAN,Idei si forme istorice Cartea Romaneasc1920, p. 32-33.
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biais de ses travaux, d'un riche horizon culturgrpmain qui a fait ainsi son
entrée dans la conscience collective a partir deées 1920.

Le sous-titre que Parvan a choisi pour son ceuvneipale -Getica— est
Une protohistoire de la DacieA son tour, Eliade utilise souvent le terme de
«protohistoire», depuis ses articles des annéeB [L@gue dans les textes réunis
dans le volumeDe Zalmoxis & Gengis KhanlLa «protohistoire» ne revét pas
cependant la méme acception sous la plume de clthentre eux. Chez Péarvan,
historien de formation, elle a des limites chrogaoes bien définies entre I'an
1000 av. J.-Chr. et la conquéte romaine de la Da€ié ap. J.-Chr.). A ses yeux le
rapport entre la protohistoire et I'histoire depagys n'est pas celui d’'une simple
succession temporelle. Plus encore, chez Parvadetastermes — «protohistoire»
et «histoire» - ne sont pas opposables, comme Eliede, mais parfaitement
complémentaires. La protohistoire de la Dacie anecgt prépare I'entrée de ce
territoire dans une histoire qui débute avec lesrgs daciques de Trajan. Un
passage d&eticarésume cette idées de facon assez étonnanteéeSintre le
monde cimmérien, scythe et grec a I'Est et le matadigue, illyrien et celtique a
I'Ouest, de mentalités et de civilisations si prafément différentes, la Dacie a
choisi dés I'an 1000 av. J.-Chr. I'Occident. Leulést final ne pouvait étre que la
romanisation de la Daci&Cette vision selon laquelle aussi bien la ciatiisn des
Thraces septentrionaux (Gétes, Daces) que cellla d@acie romaine ne sont,
culturellement, que des prolongements de I'Euragédentale jusqu’aux bords de
la Mer Noire et aux marges de la steppe ukrainien@gte qu'on s’y attarde. Plus
que dans les pages @etica Parvan a donné du relief & cette conception dans le
conférences qu'il a fait au Saint John’s Collegeainbridge en 1926 et qui ont été
publiées deux ans plus tard sous le tibacia. An Outline of the Early
Civilizations of the Carpatho-Danubian CountrieSelon lui, 'espace de I'antique
Dacie appartient, a la fin de 'd&ge de bronze etiéhut de I'age de fer, & une aire
culturelle dont I'axe est constitué par «la granolgte de la civilisation que forme
le Danube$ et dont le noyau est représenté par la cultur¥iiEnova située au
nord et au centre de l'ltalie. Les habitants deDkcie représentent, dés cette
époque, la branche nordique des Thraces et sownfent influencés par les
villanoviens. «The Villanovans (...) constitute thest italic wave in Dacia, and
the fourth period of the Carpatho-Danubian Bronzge Avas the first period of
western influence in these regiohsécrit Parvan qui évoque l'existence au début
du premier millénaire av. J.-Chr. d’'une «italo-daiaum civilization» qui s’étendait

2 Vasile PARVAN,Getica. O protoistorie a DacieCultura Naionak, Bucureti, 1926.

3 Mircea ELIADE,De Zalmoxis a Gengis KhaRayot, Paris, 1970.

4V. PARVAN, op.cit, p. 646.

® V. PARVAN, Dacia. An Outline of the Early Civilizations of ti&arpatho-Danubian Countries
Cambridge University Press, 1928.

V. PARVAN, Getica op.cit., p. 82.

"V. PARVAN, Dacia, op.cit, p. 34.
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de la Ligurie jusqu’en Moldavie et méme jusqu’auenfins occidentaux de
I'Ukraine®. Toujours comme un trait «occidental» de la celtn bronze finissante
chez les Thraces septentrionaux I'archéologue rounibésite pas a doter celle-ci
d’'une aura «médiévale» en faisant d’elle une varsiord-danubienne du monde
«meédiéval» de Mycenes et des Achéens lliade et en évoquant une noblesse
guerriére dotés d’armes de bronze et de chariot®hbats, parée de bijoux en or
et en bronze tel les légendaires Atrides

Cette civilisation a travers laquelle se manifgsber la premiére foi la
vocation de la Dacie a s’ancrer dans le monde entad prendra fin sous les coups
de I'Orient représenté par les cavaliers scythesiweles régions situées au nord de
la Mer Noire. Ce sont eux qui, selon Parvan, agmbrdans le sillage de la guerre
et de la dévastation, la civilisation du fer sactuel territoire de la Roumanie. Les
détails de ce drame, décrits par le savant en 19@, aussi imaginaires que
chargés de sous-entendus a une époque ou, al¢Eage inquiétant de I'Orient
est celui d’'une Union Soviétique hostile, depuis débuts, a la Roumanie: «The
catastrophe of the great Bronze Age civilizatiorthiea Carpathian regions did not
come before 700 B.C. The Scythian iron swords, ov@e show us who, for a
time at least, was the victor. The ‘mediaeval’ ktggof the Carpathians were cast
down from their war chariots by the dashing horsemé the Steppe, whose
bronze-pointed arrows wounded from afar their Eaeopfoes, accustomed, as
there were, to fighting at close quarters with &amnd sword. The victors were
Iranians with a strong mixture of Turanian elemelike their descendants of our
own days in modern Turkestan. They brought witthibe primitive features of
nomadic life and the anarchic tendencies of a vagalnorde, and their influence
on Dacia was very nearly a tragedy™. Les liens avec I'Occident se brisent mais,
dorénavant, la Dacie ne pourra méme pas se tadjiarter un pale reflet de la
somptueuse civilisation scythe du sud de la Ruggienous a légué ses riches
tombes royales. «The Cimmero-Scythians were théabsrof the Carpathians.
They plundered the wealth which had been colledtagbther by others, but
brought none themselves»

Ni les Scythes, ni les colonies grecques de laMtére n'ont réussi & donner
naissance sur le territoire de la Dacie a une reuttynthétique avec la participation des
autochtones. Dans ces contrées toutes les infitieatulturelles venuestricto sensu
de I'Est, semblent condamnées a la stérilité. A épeque plus récente, celle du
deuxieme age de fer, note Parvan, «once again mvegtluences were to
predominate, for where the Greeks had failed, thkksGucceeded briIIiantI% Le
«celtisme» de Parvan auquel on devait reprochgeultément d'avoir fait du second

8 Ibid., p. 25.
° Ibid. p. 28.
0 bid., p. 33.
1 bid., p. 69
2 bid., p. 109.
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age de fer (La Téne) en Dacie une époque ceffigliescrit dans la méme conception
des rapports «naturels» de l'espace dace avewopEucentrale et occidentale. La
comparaison avec le monde médiéval, chere a I'adeetica revient lorsque celui-
ci écrit que «nous devons nous imaginer la viéaetion de Burebistd dans des
cadres analogues & ceux du Moyen Age europgdre fondateur de I'archéologie
roumaine renforce, d’autre part, 'impression d’wison téléologique de I'histoire de
la Dacie préromaine lorsqu’il affirme que «a carefamination of the forms of
civilization in the Dacian La Tene period showsha, in fact, the history of the Daco-
Roman people actually begins as early as the¢bmtury B.C(c’est moi qui souligne,
F.T), although its earliest origins, at any rate fri@ ethnographic point of view, go
back to the Bronze Age. (...) In this sense, thevarof the Romans was to afford no
new surprise for the Daco-Getae. The proto-histofyDacia is thus the best
introduction to the history of Roman influence Ire tEast(c’est moi qui souligne,
F.T.)»'. Aux yeux de Parvan, la conquéte romaine n'estlguaoment culminant
d'une tendance historique: I'orientation de la [Bagérs I'Europe occidentale. De ce
point de vue Parvan apparait dans la culture roenaomme le dernier grand
promoteur - en méme temps le plus original etus ptudit - de I'idée latine.
L'admirateur de Parvan qu'a été Mircea Eliade c@sszt aussi bien
Dacia queGetica Encore étudiant, il avait publié, en 1927, urgélposthume du
savant récemment décétét demandait, sept ans plus tard, la traductioDait#a
en roumain, d’aprés le manuscrit francais, caoogtage était, écrivait Eliade, «la
meilleure introduction & la préhistoire et a latphistoire de la Dacié¢% Nous
retrouvons dans la littérature d’Eliade, tout comdasms celle d’autres écrivains
roumains — Cezar Petrescu, Dan Botta — I'écho oluénce des travaux de
Parvan sur limaginaire culturel roumain pendargntre-deux-guerres. Dans
Mademoiselle Christind’émergence du fantastique dans la vie d'un gélale la
plaine du Danube se produit non loin des fouillessacrées a la protohistoire des
Getes par Parvan et par son éleve fictif, 'archgob Nazarie. Banoaia, I'endroit
ou Nazarie entreprend ses propres fouilles et ait asn domaine Mademoiselle
Christina est, en effet, le nom d'un site archéojog du premier age de fer
mentionné par Parvan dar@eticd® en relation avec la pratique des tombes
tumulaires. Dans son roman — publié en 1936 —domtme dans ses autres écrits
de I'époque, Eliade voit dans la «protohistoires;ilgassocie souvent avec la

13 Voire la Postface signée par Radu Florescu lordadpremiére réédition d&etica (Editura
Meridiane, Bucurgi, 1982, p. 603).

14 Chef politique et militaire qui unifia les tribusaces entre 80/70 av. J.-Chr. et 44 av. J.-Chr. et
mena des campagnes de conquéte autour de la Dacie.

15v. PARVAN, Getica op.cit, p. 81.

8. PARVAN, Dacia, op.cit., p. 148.

1 Mircea ELIADE, «Vasile Parvanguvantuldu 3 décembre 1927,

8 Mircea ELIADE, «Cine traduce ‘Dacia’ lui Parvan ¥semeadu 4 novembre 1934,

19'M. ELIADE, «Domnioara Christina» («Mademoiselle Christina»)Lia siganci, Editura pentru
Literatuia, Bucureti, 1969m p. 5; Vasile PARVANGetica op.cit., p. 629.
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«préhistoire», un phénomeéne «originaire», souteredirécurent, qui s'oppose a
I'«histoire» et qui peut survivre a I'ombre de eedli.

«Lui, le précurseur, dit Nazarie en évoquant Pgraaprouvé que la plus
grande fierté de la terre roumaine réside dangd&aistoire et sa protohistoiré»
Ce passage n'est pas un effet rhétorique placéEfiade dans la bouche d'un
personnage au demeurant peu impressionnant, dercsoan fantastique. Ici
s’exprime la conception méme de I'écrivain et dastorien des religions sur ce
que représente la protohistoire de la Dacie.

Nous avons vu que, aux yeux de Parvan, cette pstdaie demeure, en
fin de compte, le long prélude de la romanisatibdee I'histoire de la romanité
orientale auxquelles il a d'ailleurs consacré muss ouvrages antérieures a
Getic&’. Dans les années 1930, Eliade trouve une toute amportance a la
préhistoire et & la protohistoire de la Dacie, ehais de toute référence a la
romanité des Roumains. Il est ainsi plus procheakte transylvain Lucian Blaga
qui prénait le lendemain de la Grande Guerre, uaeoke du fond non-latin» des
Roumains en dénoncant, cinq ans avant la publicat®Geticg «l'orgueil de
notre latinité» comme un «héritage de I'époque ousnavons da subir le rire
moqueur de nos voisins qui voulaient & tout privsipousser & la soumissiéh»

Aux yeux d’Eliade, la protohistoire a une valeuirigyelle et identitaire en
soi, supérieure a I'histoire, dont les Roumainsraient prendre conscience.
D’autre part, 'image de la protohistoire en taneghénomene culturel est tres liée
dans ses textes, depuis les années 1930, non ylamsat a I'espace roumain,
mais a I'espace sud-est européen en géneral. PSiétait évertué a distinguer les
Getes et les Daces, blonds et bien ancrés dansridaroccidental et nordique, des
Thraces méridionaux, habitant au sud du Danuberientés vers le monde
méditerranéen et vers I'OriéAtDans ce but il s'était servi de sources histamu
et archéologiques. Une telle distinction entrepdase de la Dacie et celui de la
Thrace sud-danubienne est étrangere a Eliade guicqntre, s'avére sensible a
I'idée d’'une unité pré- et protohistorique a I'ébhdvalkanique.

Dans son ceuvre, la vision de cette unité balkanigpmcinée dans la
préhistoire dérive de I'emploi d’une catégorie darses spécifique — les productions
folkloriques traitées comme sources de I'histoies tkligions. Je ne m’attarderai pas
ici sur la spécificité et I'importance du folkloeomme source de l'histoire des
religions chez Eliade - un probléme sur lequel g suis penché ailledfs Je me

20 M. ELIADE, «Domnioara Christina», op.cit., p. 8.

2Ly, PARVAN, Contribuii epigrafice la istoria cretinismului daco-romarf«Contributions épigraphiques
a I'histoire du christianisme daco-romains), Bustime Socec, 1911; Idenipceputurile vigi romgne la
gurile Dururii («Les commencements de la vie romaine au Bas-BajuBultura Ngonak, 1923.

22 Lucian BLAGA, «Revolta fondului nostru nelatin» iortlan CHIMET (ed.)Preptul la memorie
vol. IV, Dacia, Cluj-Napoca, 1993, p. 41.

v, PARVAN, Dacia, op. cit., p. 144; IdenGetica op.cit., p. 159.

24\/oir Florin TURCANU, Mircea Eliade. Le prisonnier de I'histoir&ditions La Découverte, Paris, 2003, p.
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contente de dire que pour Eliade, le folklore njges uniqguement le reflet dégradé
d'une mythologie et d'un symbolisme archaiquesqtél I'écrit notamment dans ses

Commentaires & la légende du Maitre Maffaléfémoin du conservatisme culturel

trés accentué du sud-est européen, le folkloreildémassi les rapports spéciaux que
cette région entretien avec I'histoire. Dans letk@®s, la mémoire collective, avant

d’étre historique, est essentiellement folkloriqeeparque Eliade.

Pendant la période qui va de la publication deemierYoga®, en 1936,
jusgu’a la sortie, en 1943, dEsmmentaires a la Iégende du Maitre Mantaepensée
d’Eliade se meut sur trois axes majeurs qui seupEd: 1) une équivalence abrupte
entre pensée religieuse d'une part, pensée symbobtj mythique de l'autre, qui
favorise la valorisation de la pré- et de la prisioire comme age matriciel des
représentations mythiques et symboliques; 2) uéecpupation intense pour faire du
folklore roumain, et plus généralement balkaniquee voie d'acces nouvelle vers
I'histoire des religions en général; 3) une temtatie concevoir I'espace roumain et
balkanique comme intégré dans I'espace et I'héritguirituel oriental considéré a son
tour comme opposé a la tradition culturelle ocdiaen

La cristallisation de ces trois coordonnés de feexién éliadienne ne se
produit pas simultanément. Son intérét affiché pedolklore roumain, sa quéte d’'un
mythe folklorique central de la culture roumainenoate aux années 1932-1933,
précede de cing a six ans la consolidation de sanvid'un grand espace spirituel
oriental qui s'étendrait de I'lndonésie au cceur Bedkans, et de la Chine aux
contreforts des CarpatéslLa valorisation la plus explicite de la préhistogomme
horizon ultime & la fois de la créativité mythigete symbolique des communautés
humaines et des recherches de l'orientaliste dthidtorien des religions date des
années 1936-1937 Elle procéde d'une réinterprétation dans le cdatexlturel et
politique roumain de l'intérét déja ancien d’Eliguur la préhistoire et la protohistoire
de I'Inde?® Enfin, la vision de I'appartenance spirituelle BEspace roumain et
balkanique plutét & I'Asie qu'a 'Europe, en germiés les années 1933-1834e

25 Mircea ELIADE, Comentarii la legenda Méerului Manole Publicom, Bucurgi, 1943.

%6 M. ELIADE, Yoga. Essai sur les origines de la mystique indéeRundaia pentru Literatu si
Arta ‘Regele Carol II', Librairie Orientaliste Paul Gaoer, 1936.

%" F. TURCANU, «De rhistoire au mythe. La formation de lage du Sud-Est européen dans
I'ceuvre de Mircea Eliadexgtudia Politica. Romanian Political Science Revlely 2001, p. 185-
194; «Occident, Oriengi fascinaia originilor la Vasile Parvasi Mircea Eliade» (“Occident,
Orient et la fascination des origines chez Vasi@avBn et Mircea Eliade»)Studia Politica.
Romanian Political Science ReviéB, 2002, p. 761-770.

2 \/oir en ce sens M. ELIADE, «Protohistoire ou MoyAge», in idem,Fragmentarium Paris,
L’Herne, 1989, p. 46-53 ainsi que I' «Introductiofen roumain) de Mircea Eliade (ed.) au recueil
de textes de Bogdan Petriceicustieu Scrieri literare, moralesi politice, 2 tomes, Bucarest,
Editura Fundgiei Regale pentru Artsi Literatura, 1937 (“Ecrits littéraire, moraux et politiques”).

29 F. TURCANU, Mircea Eliade p. 273.

30 M.ELIADE — «Sa invatam turceste !» («Apprenonsuee !») in Cuvantul, du 28 ao(t 1933; «O
rusine naionak» («Une honte nationale’yremea 4 novembre 1934.
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précise et s’approfondie chez Eliade dans les ant@28-1939. La convergence de
ces trois coordonnées se produit dans ses écritslasdin des années 1930 et elle
exprime clairement une tentative de redéfinir lasels méme de l'identité nationale
roumaine par le biais d’'une nouvelle quéte intalieie.

De par sa formation méme Eliade associe étroitentesms les années 1930
orientalisme et histoire des religions. Cette d@ation se retrouve en filigrane le long
de plusieurs articles qu'il publie dans des hebdiaines ou des revues culturelles en
langue roumaine, surtout dans les années 193838t &liade reprend ici en des
termes renouvelés un débat qui avait fait rage angonde intellectuel roumain au
milieu des années 1920: la culture roumaine moddoiteelle se tourner résolument
vers |'Occident ou, au contraire, se ressources tamatrice culturelle de I'Orient? Si
pour les tenants du débat des années 1920 I'Qrigtiait rien d'autre que Byzance et
I'orthodoxie, pour Eliade ce gu’il appelle lui-méméOrient vivant» recouvre un
espace géographigue et culturel a la fois beauglogpvaste et plus ancien qui n'avait
jamais été pris en compte par les réflexions petéd sur les sources orientales de
I'identité roumaine. Dans ces articles Eliade défém repositionnement de cette
identité sur des bases nouvelles qui renvoient foitaa une temporalité, a une
mémoire et & une géographie alternatives: a laepldc Moyen Age cher a
I'historiographie nationale romantique et positejs la préhistoire et la
protohistoire qui relient 'espace balkanique auvdr#, a I'lran, a I'lnde et a la Chine; a
la place de I'Occident avec sa mémoire historiti@eient avec sa mémoire mythique
et sa préférence pour le langage symbolique.

«On sait que la culture européenne moderne eséddian presque exclusive
des nations qui ont eu un Moyen Age glorieux», rgoe Eliade dans un article
d’'octobre 1937 intitulé «Protohistoire ou Moyen Adell n'est donc pas étonnant que
la conscience historique de 'homme moderne edtdricisme du 19siécle soient les
créations de ces mémes nations. En choisissaatdiites elles aussi au®kgécle d’'une
mémoire historique, les sociétés balkaniques omodétater qu'elles avaient vécu, des
le Moyen Age, sur le palier d’'une histoire mineutEindividualisme, le positivisme,
I'asymbolisme qui découlaient naturellement dulsiéle I'historicisme n'avaient pas
grand-chose a trouver dans le passé des nationdviegen Age glorieux, c'est-a-dire
sans grandes personnalités, sans assez de docaongstsans transformations sociales
et économiques assez importantes pour offrir defefoents brillants & une théorié».

Le phénoméne proprement moderne du développemeritisteriographies
nationales balkaniques n'a pas amélioré la plaeecgis nations occupent dans la
conscience historique européenne, remarque Elfa®ur de 1900, précise-t-il

31 M. ELIADE, «Un institut oriental»Cuvantuldu 14 février 1938; «Cand Asia devine asiatica»
(“Quand I'Asie devient asiatique”)/remeadu 27 mars 1938; «Orientul viu»(“L'Orient vivant”)
Cuvantuldu 14 avril 1938; «Echos d'Orientguvantuldu 16 avril 1938; «Mediterana Oceanul
Indian» (“La Méditerranée et I'Océan IndienRgvista Fundailor Regale10/1939, p. 203-208.

z Article repris en traduction francaise dans ELIABEagmentariump. 46-53.

Ibid.
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sans ironie aucune, on a montré «une curiosité ghugenue et plus sincére a
I'égard de n'importe quelle tribu africaine et aalnne (évidemment pour leur
valeur ethnographique et sociologique) qu’enveristodire de la Roumanie, de la
Bulgarie ou de la Serbié$.

Pourtant, si «la Roumanie n’a pas eu un Moyen Ageegix (...) elle a eu
une préhistoire égale si ce n’est supérieure & dels grandes nations d’Eurofe».
L’alternative a la mémoire historique nationaleastede faire valoir en Roumanie
et dans tout le Sud-Est européen I'héritage culpnéghistorique et protohistorique
conservé dans cette région comme nulle part adllear Europe. Dans une telle
perspective le role joué par les historiograph&®nales devrait revenir dorénavant a
d’autres disciplines: «Notre intérét inquiétant pttistoire’ doit étre corrigé par
un développement urgent des études d’anthropo-gpbgr, de préhistoire, de
protohistoire et de folklore. Les études de balkagie doivent étre portées jusqu’a
leur extréme limite — la préhistoire de la pénipsdf

On rencontre dans ce texte de la fin 1937 deaxrde termes-clé a travers
lesquels Eliade entend redéfinir a cette épogdentité roumaine et plus généralement
balkanique: «préhistoire» et «folklore» qui a IEur renvoient au troisieme: «Orient».
Dans la pensée de Mircea Eliade, I'idée d'une wniliéirelle des Balkans, ancrée dans la
préhistoire, n'est qu'une étape vers une visios plnple de la place que cette région
occupe dans la géographie spirituelle de I'espare-asiatique. ,Orientalisme” et
Lpréhistoire” sont deux termes associés dans $exigf sur les véritables racines de
lidentité roumaine: ,Je ne mentionne méme plugdiiét que présentes les disciplines
orientalistiques pour la compréhension de I'histeir — sans exagération aucune — de la
préhistoire de notre peuple”, écrit-il dans urckatd’avril 1938. Lorsqu'il examinait les
rapports de la Dacie avec I'Occident et avec I'@ri¢/asile Parvan situait celle-ci a
extrémité orientaled’un espace culturel qui comprenait 'Europe @defrune partie
des Balkans occidentaux et le Nord de ['ltalie xe'ale cette région était la vallée du
Danube. Par contre, dans les années 1937-193%lkanB de I'age préhistorique ne
représentent pour Eliade rien d'autre berrémité occidentale’une vaste aire géogra-
phique et culturelle orientale organisée selon dawss. L'un dentre eux reliait
lancienne Dacie & I'Asie Centrale, voire & la @iha travers ce quEliade appelle
«l'isthme ponto-baltique». Eliade aime prendre agpu les ressemblances stylistiques
entre la céramique préhistorique chinoise de Yaawgshcelle de la culture de Cucuteni-
Tripolie découverte dans le nord-est de la Rountamig conjecturer sur «les relations
culturelles et les migrations ethniques qui onfiew, pendant le Néolithique entre la
Dacie et 'Extréme Orient». «Notre protohistoifguse-t-il, aurait a gagner a la suite de
recherches dans les régions du pourtour de la Miee Mt de la Caspienne». Eliade se
laisse méme tenté par I'hypothése qu'a une épdmpajcoup plus récente, celle de

3 bid.
3 bid.
%6 hid.
37 M. ELIADE, «Orientul viu»,Cuvantuldu 14 avril 1938.
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I'Empire romain, «une des principales voies comiaksg qui reliait Rome a la Chine,
passait a travers la Dacie», donc sur l'actuetdee de la Roumanie.

Le deuxieme axe qui unissait a I'age préhistorlgusid-est européen a I'Asie
est le plus important aux yeux d’Eliade. Il liale €Pacifique a la Méditerranée» a
travers I'Ilnde et le Proche OriefitCe deuxiéme axe, celui de la néolithisation, a
rapproché autrefois les communautés humaines dudsubiAsie et de I'Europe
méridionale. C'est I'axe des voies maritimes guiaient I'Indonésie a I'Inde, la
civilisation de Harappa et Mohenjo-Daro a la Mésapie. L'histoire a ultérieurement
brisé cette unité préhistorique mais, soulignedelian octobre 1939, «un nombre
considérable de faits ne peuvent étre expliquésateere satisfaisante si I'on ne prend
pas en compte une longue et fertile préhistoire-méditerranéenné?.

Retrouver limportance réelle et les racines idaemés de I'espace
balkanique suppose donc la redécouverte du roleiamatde la préhistoire pour
cette région, la reconnaissance de son caracteemtegdlement «oriental» et la
prise en compte de son folklore comme voie d’aeeesmythes et aux symboles
préchrétiens. Le€ommentaires a la légende du Maitre Manplibliées en 1943
seront, en partie au moins, 'accomplissement dergjet.

Sur le plan épistémologique le résultat d’'une teltécouverte serait ni plus ni
moins qu’'un renversement des criteres de l'histomiwerselle. «Qu'elle est fausse
notre vision d’'une histoire validée exclusivemear fes documents !» s’exclame
Eliade dans son journal en 1942. Pourtant «I'histaniverselle ne peut étre rédigée
sur la base de documents écrits — mais uniquemel# base de documents spirituels,
C'est-a-dire sur la base de mythes et de croyancEsrope, mais spécialement
I'Occident, doit étre comparée a I'Orient et aleppes des nomades non pas a travers
ses documents écrits mais a travers ses mytheajdtite: «L’histoire roumaine, par
exemple, devrait étre comparée a lhistoire octaena travers ses mythes: la
(ballade)Mioriza («L’Agnelle voyante»), (la Iégende dijaitre Manole les ballades
héroiques.»*® Méme si Eliade ne le dit pas explicitement ce eesement des
critéres historiographique évacue I'historien, feguntellectuelle dépassée, attachée
selon le modéle occidental a I'étude du Moyen Ame,profit de I'historien des
religions tourné vers la préhistoire et vers I'@tie

L’Orient est donc le véritable espace de I'histories religions, tandis que
I'Occident des cités médiévales qui «participenkhéstoire uniqguement parce
gu’elles avaient une douzaine d’hommes qui sackarite ont laissé quelques
centaines de documents» tombe dans le lot desribistotout court! L'espace
balkanique, pauvre en documents historiques, met® ren mythes et symboles
préhistoriques, doit se tourner vers l'historiers deligions pour retrouver une

% M. ELIADE, «Mediteranai Oceanul Indian», p. 205.
39 H
Ibid.
40 M. ELIADE, Jurnal, tome I, Bucarest, Humanitas, 1993, p. 19.
41 H
Ibid.
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identité non seulement véritable mais aussi priestsg et qui n'aurait rien a envier
a I'Europe occidentale.

La nouvelle valeur accordée au mythe et au syngmimet, pour la premiére
foi depuis cent ans, de remettre en question lesltaés et la Iégitimité de
I'occidentalisation de la société roumaine qui maéé au XIXe siécle. La Roumanie
qui, souligne Eliade, n’a pas eu lintelligenceaiéer un institut d’études orientales,
devrait pourtant repenser ses rapports avec I'Ogeredécouvrir ce qui la lie a tai
Car I'Orient s'oppose a I'Occident tout comme letimeys’oppose a I'histoire et la
protohistoire de certaines nations s’oppose au €Mofge glorieux» des autres.
L'Occident devra cesser dorénavant de dicter aditbce qu’est I'Histoire. L'étude de
I'Orient va étre pour Eliade, jusqu’a la fin devi® une voie essentielle pour accéder a
la préhistoire et a la protohistoire de I'espacgmain et balkanique.

«Nous somme d’une ignorance révoltante a I'égarbule ce qui a rapport a
I'Orient» s’exclame Eliade en 1933 au sujet du neoimtellectuel roumain et ce
constat indigné va réapparaitre constamment sopkiisee pendant les années 1930.
«Quoique nous soyons aux portes de I'Orient eséetble de I'Orient devrait nous
intéresser a cause de nos rapports historiquessavedture (...) la Roumanie est un
des quelques pays européens, peu nombreux, quiispeseht pas de chaires
universitaires d’études orientales, ni méme d'istitit d’études et de renseignement
sur les affaires orientales», se plaint-il, de ma@wy en mars 1938.

On comprend ainsi mieux les plaidoyers répétés iteell Eliade pour la
création d’'un Institut Oriental ou d’'une chairetdes orientales a Bucarest ainsi que
sa critique de I'ignorance des Roumains a I'égasiaiitures de I'Asie qu'il assimile a
une forme condamnable de cécité intellectuelleleQmit & quelques reprises en train
de rappeler a ses lecteurs roumains le souvenattieEhes orientales dans le passé de
leur pays, soit en invoquant les analogies entkéfe roumain, d’'une part, et folklore
persan ou indien de I'autre, soit comme en 1938qidil se félicite que I'Académie de
Bucarest a accordé deux bourses pour des jeuneshehtes désireux d’apprendre la
langue des chroniques ottomanes du Moyen Age. eElimte avec satisfaction que
Nicolae lorga, figure tutélaire de I'historiograplioumaine de I'époque, a accuseé cette
lacune intellectuelle et, en général, 'absenceiehtalistes dans la culture natiorfale
Au yeux d’Eliade, l'intérét fondé de maniére sdi@ie pour la langue turque et
I'histoire des rapports entre les Roumains et 'Een®ttoman n’est que la porte
ouverte vers I'exploration plus ample des rappemtse I'espace roumain et balkanique
d’'une part, et le monde asiatique, de I'autre. {QJesr cela gu’il donnait dans la presse
roumaine I'exemple de I'Institut d’études turquesltniversité d’Istanbul, dont les
publications, écrit-il «intéressent tout ceux qtudéent le Sud-Est Européen et le

2 M.ELIADE — «Un institut oriental» et «Orientul viin «Cuvantul», an XV, n°3203 du 14 avril 1938;
43 M. ELIADE, «Cand Asia devine asialis, Vremeadu 27 mars 1938.
4 M.ELIADE — «Sa invatam turceste !» («Apprenonsule !») in Cuvantul, du 28 ao(t 1933.
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Proche Orient» et ol travaillait I'érudit KéprilideaMehmed Fudd Peu aprés son
retour d’Inde, Eliade, utilise, en effet, les émdensacrées par celui-ci aux premiers
mystiques turcs et aux influences que les mystiquesiimans avaient subit de la part
du chamanisme turco-mond8l.Ainsi, le savant turc, dont les études sur cpscis
particuliers de I'lslam débouchent, en fait, surplfénomene ,préhistorique” — le
chamanisme d'Asie centrale - aura été un de sesignerepeéres intellectuels sur le
chemin d’'une recherche qui menera Eliade, presgua décennies plus tard, a la
publication de son ouvrage classiquelsichamanisme

«Nous oublions que les influences orientales spobe vivantes dans la
langue et le folklore roumain. Nous oublions querpcomprendre I'authentique
existence roumaine il nous est plus utile de cdarmaiomment s’habille et
construit sa maison un paysan indien plutét quealesines de la philosophie
kantienne», écrit-il ailleurs en 1938Cet «oubli de I'Orient» date en Roumanie du
milieu du 19 siécle car, depuis la révolution de 1848, «nousrses aveuglés par
tout ce qui nous vient de 'Occideffbet les Roumains sont plutét «complexés»
par l'idée qu'ils pourraient tout de méme apparténine aire culturelle orientale.
Néanmoins, souligne Eliade, si ce n'est pas a cduse conscience retrouvée de
leurs racines orientales qui remontent a la préinéstce serait a cause du réveil
national et de la fin du colonialisme occidentalfsie que les Roumains devraient
se doter de structures d’enseignement et de rdeheronsacrées a I'Orient.
L'Ascension spectaculaire du Japon, I'émergencendésnalismes en Chine et en
Inde, «le réveil de I'lslam qui domine le sud-oudstl’Asie», tout cela annonce la
fin de I'hégémonie occidentale en Orient. Ne seraitpas I'occasion pour une
émancipation de la Roumanie elle-méme de la tutelieidentale et de sa
séparation d’avec I'héritage de 18487? Eliade lehaiteé vivement afin que les
rapports de son pays avec ce qu'il appelle «I'Qnavant» retrouvent le chemin
abandonné d’'un passé méprisé par I'esprit modéaas une «Asie redevenue
asiatique» qui sait quelle pourraient étre les dppdés économiques et politiques
d’'une Roumanie désireuses elle-méme de s’éloigmenatiele culturel et politique
occidentale qu’elle a adoptée depuis un siétle?

Aprés 1918, Parvan, lui aussi avait laissé I'attuglolitique intervenir dans
son image de l'identité latine des Roumains etadtion permanente de la matrice de
I'’Antiquité sur la vie de 'Europe. Le rattachemelat la Transylvanie a la Roumanie
est I'équivalent du retour victorieux des légiomeside Trajan «a Apulum, & Napoca, a
Porolissum, a Sarmizegetusa», c'est-a-dire dangriesipales villes de la Dacie

45 M. ELIADE — «Sa invatam turceste !»
8 |bid.
47 M. ELIADE, «Un institut oriental»Cuvantuldu 14 février 1938.
48 [
Ibid.
49 M. ELIADE, Cuvantuldu 14 avril 1938.
%0 M. ELIADE, «Orientul viu» et «Cand Asia devine &gta»,Cuvantuldu 14 avril 1938 e¥remea
du 27 mars 1938.
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romaine. «Apres dix-huit siécles, la vague dessioves du nord a été vaincue. Et aussi
bien sur le Rhin que dans les montagnes dacesoligsts portant le casque romain
montent de nouveau la gardex_es nouvelles frontiéres d’aprés la Grande Guerre
reproduisent, elles aussi, a ses yeux, autour dsirbanéditerranéen, un ordre des
choses enraciné dans I'Antiqdité

Dans le cas d’Eliade, vers la fin des années 1198j-occidentalisme et
la fascination pour la pré- et la protohistoireso@t pas non plus sans rapport avec
les sensibilités et les choix politiques du jeuaeast. On peut se demander quel
est le rapport entre, d’'une part, cette préférgace I'Orient en tant que domaine a
la foi de I'histoire des religions et d’'une noueeltentité culturelle roumaine et,
d’autre part, I'engagement politique d’Eliade dés années 1937-1938. Derriere
le renouveau intellectuel qu'appelle la revaloiate la préhistoire, de la pensée
mythique et symbolique, Eliade place, en toile @ledf une dynamique qu’il salue
et qui est celle des messianismes politiques med&trLorsqu’il remarque au
sujet de l'absence d'intérét des intellectuels et Hommes politiques roumains
pour I'Orient que «l'on pourrait dire sans exagé@rmtjue la culture roumaine est
encore dominée par I'esprit de la révolution de884on voit bien & quel point
I'option d’Eliade en faveur d’'une identité roumairerientalisée» est synonyme
d’antilibéralisme. Une renaissance culturelle roum@aous le signe de I'Orient et
une nouvelle valeur accordée au folklore, au megthé la pensée symbolique vont
de paire avec le rejet des effets culturels etigaks de I'occidentalisation de la
société roumaine. On peut donc penser qu'il y aaaxt yeux d’Eliade un rapport
d’homologie entre la position marginale de sa peogiscipline — I'histoire des
religions — dans le champ de la culture nationalgmaine, et celle du mouvement
subversif radical représenté par la Garde de femaine des années 1930.
L’ascension de la Garde de fer a pu lui apparatirame I'occasion unique pour
résoudre, dans le contexte d’un bouleversementiidiea général et souhaitable,
le probléme de la marginalité de I'histoire deggiehs dans le paysage culturel de
son pays. Sa discipline aurait pu migrer ainsi \@entre d’une culture nationale
refondée qui se serait débarrassée des «illusiehshes frustrations identitaires
issues de l'occidentalisation de la Roumanie. @nttici & mon avis l'un des
ressorts les plus plausibles de son engagemetitpefi®

51 vasile PARVAN, «Pentru pomenirea Tamptului Traian. Parentalia», iknalele Academiei
Roméanetome XlI, Cartea Romaneas®Bucurati, 1922, pp. 248 et 263.

%2 bid, p. 263

%3 Eliade, «Protohistoire ou Moyen Age», in idefragmentarium p. 49; «Folclogi creaie culti»,
Sanzianadu 19 décembre 1937.

% Eliade, «Un institut oriental».

%5 Pour les rapports entre la quéte intellectuellEliddle et son engagement politique voire aussi
Turcanu Mircea Eliade p. 273-277 et p. 328-333.
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ONTOLOGY, ALTARITY, AND DIFFERENCE:
A COMPARISON OF ELIADE’S METHOD AND THE
POSTMODERN PHILOSOPHY OF DELEUZE

Carl OLSON"®

ABSTRACT. A comparison between Eliade and Deleuze would sgtetine first
sight a lost cause. But, if we look more carefuliyg can notice that the ontology,
alterity and difference alike represent subjectstfie history of religions and the
post-modern speech.

Keywords: ontology, altarity, difference, history of religi, postmodern philosophy.

Throughout his productive career, Mircea Eliade wascerned with issues
like ontology, otherness (altarity), differencedanther features as they applied to
religious phenomena. There have been critics thee ftlaimed that he was more
concerned with similarities among phenomena, amd ftie ignored or neglected
difference’ Certainly, Eliade’s use of archetypes contributecguch an impression.
Such criticism did not hinder him from further digng the field of the history of
religions. In fact, he was one of the pioneersisffield of religion.

The importance of ontology and altarity are alsddemt among
postmodern thinkers. Postmodernist are, generpiyalsng, especially concerned
with difference. A perfect example of such a podderm thinker is Gilles
Deleuze (1925-1995). This essay proposes to complaee philosophical
positions of Eliade and Deleuze with respect tottmcs of ontology, alterity,
and difference. The intention of this comparativeereise is intended to
demonstrate the attachment of Eliade’s work to Eméightenment enterprise
and Deleuze’s attempt to break free of this traditand its advocacy of a
representational mode of thinking. Before | beghistcomparison, it is
important to acknowledge that Eliade’s remarksaresult of his observations,
descriptions, and interpretations of the actiorns leliefs ofhomo religiosus

U Allegheny College Meadville, PA. U.S.Aolson@allegheny.edu

1 Article first published in Mihaela Gligor and Mainscott Ricketts|ntalniri cu / Encounters with Mircea
Eliade Cluj-Napoca, ,,Casadttii de Stiinta” Publishing House, 2005. Republish with permission

See Jonathan Z. Smitkap Is Not Territory: Studies in the History of Bins (Leiden: E. J. Brill, 1978),
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Ontology

According to Eliade, the ontological question islggophically prior to all
other questions. The question about the natureinfjbs intertwined with the cosmos
and meaning. If we find ourselves loss within tbafasing labyrinth turns of human
existence, we can only find our way to liberatiop &sking the fundamental
ontological questiof.In addition, individual human beings share theiistential
condition and destiny with others.

In part, the ontological problem is basic to humeaistence and religion for
Eliade. In fact, Eliade equates religion with ootyl® This implies that the historian of
religion must unravel, relive, and interpret a fitwite of ontologies in order to
understand and interpret different religious mode®xisting in the world. Eliade
identifies two modes of being in the world — saceed profane — within archaic
religious ontology. The sacred represents the staiGture, order, and the significant,
whereas the profane mode of being is the exactsippof the sacred, which means
that it is amorphous, relative, and homogeneblsno religiosusattains enduring
presence by means of his/her relationship to ttreda

Unlike a conception of ontology that assists akéirattain presence, Deleuze
argues that Being, which is univocal, is simultarsipnomadic and anarchic¢abince
Being is univocal for Deleuze, this suggests thatainnot be identical, because
univocity implies difference, which can only arieerelationship to surfaces or planes.
The univocal nature of Being also makes it impdsdiyr there to be unifying forces or
enduring structures in Deleuze’s thought. Thusethgrnothing like an ontological
principle that functions as a unifying or guidingnpiple in the philosophy of Deleuze
as is evident in the work of Eliade. Moreoversitmpossible for difference to assume
the role of an underlying principle because itdeeter in a state of flux and only
located precariously on surfaces. This implies itHatimpossible for Being to bring a
thinker to presence because repetition is not ededavith the same: “Returning is the
becoming-identical of becoming itseffWhat Deleuze intends to assert is the
following: the only real identity is returning itéén the sense of a secondary power,
which implies that it is only possible to thinktbe same on the bases of difference.

In sharp contrast to Deleuze, Eliade thinks thatsicred mode of being not
only reveals reality, but it also possesses ottientdoecause the holy reveals a fixed
point or center for it. With his/her fixed orientat, homo religiosuss at home in the
world. A true orientation is impossible for the famee mode of being because it is more

2 Mircea Eliade, ‘A Detail from Parsifal (fronsula lui Euthanasiys in Imagination and Meaning: The
Scholarly and Literary Worlds of Mircea Eliadeds. Norman J. Girardot and Mac Linscott Ricketts
(New York: Seabury Press, 1982), p. 194.

% |dem, Myths, Dreams and Mysteries: The Encounter betw@entemporary Faiths and Archaic
Realities trans. Philip Mairet (New York: Harper & Row, 1I86p. 17.

4 Gilles DeleuzeDifference and Repetitioirans. Paul Patton (New York: Columbia Universiess,
1994), p. 37.

®Ibid., p. 41.
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analogous to what is relative, homogeneous, aniehaoticc Being orientated with a
definite center of being also implies that onelile do act, to make things, and to be
creative. These types of results mean that thedaoode of being is more primordial
than the profane.

Within the context of his ontology, it is readilg@arent that Deleuze is opposed
to what he perceives as the static world envisidnedescartes and Kant. Deleuze
stresses the notions of becoming, contingency, duathce. And he elucidates the
consequences of his position in the following Wag become is never to imitate, nor to
‘do like,” not to conform to a model, whether it justice or of truth. There is no
terminus from which you set out, none which yoivarat or which you ought to arrive
at.”” Within the world of ontological flux, there are aniversal and timeless truths to be
discovered because everything is relative and enttate, which suggests that our
knowledge is always incomplete, fragmented, artdrigally and culturally conditioned.
There is thus no foundation for philosophy or amgoty. Therefore, it is wise to be
suspicious of any universal claims to validity mdjereason. Moreover, there is no
center of society, culture, or history. There istead an emphasis on pluralism by
Deleuze, which places him in sharp disagreemehtEdiide.

In addition, Deleuze is opposed to any teleologimaler of existence.
Moreover, being is devoid of a preconstituted dtreee or depth. Denying any
hidden foundation for being, Deleuze offers an imerd and materialist ontology.
Being is supported and subverted by the movemediffeience, which represents
the dynamic feature of being. This does not meat thifference forms the
foundation of being. Deleuze is absolutely oppdsefundations of all kinds. His
philosophy of difference is intended to undermifidaundations even difference
itself, which subverts itself in its movement.

The phenomenon of Being not only possesses deptlifmle based on his
research in various religious traditiohemo religiosuslso manifests a basic thirst for
being and the sacrédhis ontological thirst manifests itself, for iaste, by the need
of homo religiosugo be at the center of the cosmos, a place ahafigrientation and
realm of communication with higher beings. Accogdin Eliade, if a person lacks the
sacred mode of being, one’s ontological obsessaonbecome a nostalgia for being,
which serves as a wish to recapture and reintetiratime of the origin of the worfd.

Altarity

Eliade’s historical and phenomenological approacthé study of religion
is strongly opposed by Deleuze, because they babuppose a unified subject

® Mircea Eliade,The Sacred and the Profgnieans. Willard R. Trask (New York: Harcourt, Bea&
Company, 1959), p. 23.

" Gilles Deleuze and Clair ParnBlialogues trans. Hugh Tomlinson and Barbara Habberjam (Mevk:
Columbia University Press, 1987), p. 2.

8 Eliade, The Sacred and the Profane 64.

®Ibid., p. 94.
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and a unified narrative. From Deleuze’s perspectiiade’s method tends to
reduce the Other to an object or a subject. AryantEliade’sPortuguese Journal
confirms Deleuze’s criticism where he writes thikofeing entry on November 12,
1942: “The Other, the Other One, is, in fact, thiot.™ Moreover, Eliade’s type
of method forgets that in order for there to beeoty and subjects there must
initially be the Other forming a structure of thergeptual field from Deleuze’s
perspective! Thus the Other is neither an object within my petaal field nor a
subject perceiving me. Deleuze also wants to cengite possible effects of the
loss of Otherness. If the structure of the Otheaplpears, the past also vanishes, as
does error, and the ability to verify with any egmty. Lacking the Other suggests
that consciousness coincides with its object ietennal preserit

Eliade replies to Deleuze that the ontologyhoimo religiosuss prominently
relational. In other words, the individual is artgerelated personally to other beings in
so far as one imitates and repeats the imperstdinade archetypes. Eliade observes
thathomo religiosuss also meaningfully related to the world becdatisemmunicates
the nature of Being. This aspect of archaic ratigioggests that Being is a unity in the
sense that the world is a union of beings. Thidi@sphat Being cannot be made into a
unity; its unity given with the creation of the Wbrln contrast to the ontological unity
perceived by Eliade, Deleuze sees only disunitynaterogeneity.

In addition, the Other functions for Deleuze asegresentative of the
individuating factors of the self, although the éthannot be reduced to these factors.
For the psychic system of the self, this meansthigaOther is the self in the sense of a
fractured self. Since they are constituted strestuneither the self nor Other are
primordial with the Other being a possibility inetinterstices between selves. If the
Other for Deleuze is not within a field of percenptiit forms instead the conditions in a
special and temporal sense for such a field ofgptian, which thereby “ensures
individuation within the perceptual world®Thus the self needs the structure created
by the Other in order for them to be perceiveddwidualities.

It is possible to find a kindred spirit between ®ele and Eliade on the
relationship between the Other and the self. Adogrtb Eliade, the self falls into
a condition of separation, forgetfulness, and amickl fissuré* From a
mysterious unity, human beings fall into disunitje fallen condition of the self is
also characterized by the death of God and therf@lhistory. The death of God
proclaimed by Nietzsche in the nineteenth centeprasents the second sense of

10 1dem, The Portuguese Journalrans. Mac Linscott Ricketts, Albany: State Uity of New York
Press, forthcoming, p. 39.

1 Gilles DeleuzeThe Logic of Senseans. Mark Lester and edited by Constantin \urigtas (New York:
Columbia University Press, 1990), p. 307.

2 Dorothea OlkowskiGilles Deleuze and the Ruin of Representatiderkeley: University of California
Press, 1999), p. 38.

13 Deleuzepifference and Repetitiop. 28.

14 Mircea EliadeMephistopheles and the Androgyne: Studies in RekgMyth and Symhdfans. J. M.
Cohen (New York: Sheed and Ward, 1965), p. 122.
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human fallenness. The death of God means that mdoeings have lost the
possibility of experiencing the sacred at the cimsclevel* The fall into history
reflects the awareness of modern human beings eir tbonditioning and
victimization by the brutal forces of histolyNot only does history create obstacles
for humans traversing the path to salvation, batsib presents an existential problem
in the form of the terror of history, which is cheterized by its lack of enduring
meaning and values. The terror of history sugghatsmodern beings are only aware
of profane time and the time sanctified by therination of Christ! As humans suffer
without understanding the meaningfulness of thein,phistory comes into focus as an
absurd, cruel, authentic hell that provokes hunespair. It is faith that represents the
only adequate response to the terror of histong. fidith that possesses the ability to
defend beings from the rapacious character ofrigatdorces and enables humans to
grasp sacred time or the time made meaningful éynitarnatiort®

From Eliade’s perspective, the planes of Deleuzeé lais emphasis on
immanence are symptoms of the desacralization wiahuexistence and the world.
By emptying the world of all religion, thinkers é&kDeleuze make certain that the
profane person loses all transhuman meatirjiade and Deleuze do agree,
however, about the importance of the eternal redfiidietzsche. Eliade thinks that
the eternal return can serve as a mythical solutoznthe despair of modern
persons, who need a myth by which to live, “justéxplain, or recompense the
sufferings, deceptions, and injustices endured aount of history.® Deleuze
links the eternal return to the simulacra, whigbresents systems of difference that
internalizes dissimilarity. More precisely, Delewdsfines the simulacra as the will
to power as simulatioff. Deleuze’s connection of the eternal return to the
simulacra and will to power means that it functiansan excentric way in
relationship to a decentered cerffem place of the coherence of representation,
the eternal return substitutes its own errant ctaamb causes only phantasms to
return. Therefore, Deleuze’'s conception of the afi@n of the eternal return
reverses Eliadean archetypes and subverts the wiorigresentation. This implies
that identity, similarity, analogy, and even oppiosi are only surface effects.

1% |dem, Symbolism, the Sacred, and the Aed. Diane Apostolos-Cappadona (New York: Crossroa
Publishing Company, 1986), p. 83.

16 1dem,Myths, Dreams and Mysterigs 154.

" 1dem, The Myth of the Eternal Retyrtrans. Willard R. Trask (New York: Pantheon Bqak854), p.
151.

8 bid., p. 161.

%1dem,The Sacred and the Profame 204.

2 |dem,Portuguese Journap. 154.

21 DeleuzeThe Logic of Sensp. 301.

21pid., pp. 264-65.
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Difference

By means of his historical-phenomenological apgrpitiade seeks elements
that fit into grand archetypes that form a unitglddze sees instead a multiplicity of
difference” Deleuze in general rejects archetypes, a singlensal principle, and the
multiple because such notions are too all-encormass abstract. In place of these
kinds of notions, Deleuze stresses the specifiticpkar, and singular. In fact, there are
no words, phenomena, or events that do not haveltgpla sense for Deleuze. From
the Deleuzean perspective, the most common feafughenomena is difference,
which refers to other differences that are incapalblidentifying its nature except to
differentiate it. Because Deleuze’s philosophy $amuon difference, it excludes any
possible unity between sameness and differencehwta tends to view as a form of
representational thinking.

Instead of representational thinking, Deleuze psepoto think difference,
which he envisions as both a positive and disragbnocess. By thinking difference,
one affirms surfaces or planes not as somethirigatiee or secondary, but one must
grasp surfaces as constitutions of a fluxuatingesehat forms them. Deleuze wants
everyone to conceive of concepts as a series oésvaw a plane of immanence that
lacks depttf? According to Deleuze, concepts are concrete, velsetiee plane is
abstract and a horizon of events. The plane, awiditde milieu, is populated by
concepts that it continuously links together. Thageno pure concepts for Deleuze as
there are for Kant that are without any empirigahtent and universally express a
formal and objective conditioning of human expes&nThis emphasis on concepts
upon planes indicates that Deleuze wants to stresgnence without any ground
beneath it, and he also wants to reject all formgamscendence. In short, Deleuze
thinks from the surface in order to think differenavhich necessarily involves
thinking on and affirming the surface, which nowctimes a primary rather than
secondary mode of focus for a thinker, insteati@iepths or transcendence.

In contrast to Deleuze, Eliade is confident thatghcred is hidden within the
world and that it does reveal itself and its megnna sensitive interpreter. Due to its
dialectic nature, the sacred hides itself in they peocess of its revelation. The initial
task of the interpreter for Eliade is to graspittientional structure of the sacred by
imaginatively recreating the conditions of a sacrednifestation. Since a sacred
manifestation tends toward an archetype, the rask of the interpreter is eidetic
reintegration. This implies that understanding dessoccur by the reconstruction of a
particular phenomenon but rather by the reintemmadf a given phenomenon into its
system of associations through the use of morphualbglassification. Such a system

2 |dem, Difference and Repetitiop. 182.
2% |dem, What is Philosophy2rans. Hugh Tomlinson and Graham Bouchell (NewkY@@olumbia
University Press, 1994), p. 36.
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is always greater then the elementary hieroph&higsis means that the initial
structure — archetype — tends towards a largerexbif structural associations. A
necessary result of this process is that a patieuthetype is not understood in terms
of itself, but only occurs when the total systemaskociations is uncovered or
reconstructe® This necessarily involves comparing a single phermn with many
similar or dissimilar phenomena until one situdttésto its proper placé. The task of
comparison is to find the universal element in geeticular manifestatioff. The
process of comparison helps to elucidate the mgdhat is no longer obvious due to
cultural camouflage.

In contrast to the archetypes of Eliade, Deleumgshthat it is important to
continually create, invent, and even fabricate neamcept$’ Furthermore, the
concepts that a thinker creates are always sindpdaause the basic principle of
Deleuze’s thought is that universal concepts aeéess for explaining anything due to
the fact that they need to be explained themseNessingularity of a concept reflects,
moreover, its nature to relate to other conceptg;iware made of components that can
themselves be grasped as concepts. According Eugeleach concept is a point of
accumulation of its own components, and its distiacfeature is “that it renders
components inseparabléthin itself”** Deleuze thus rejects Kant's coherence theory
of concepts that Eliade appears to accept. ForuRelea concept, which is both
relative and absolute, is much different than ttwiceived by Kant because, even
though it is a whole, it is a fragmentary wholet tisaalways becoming, composed of
heterogeneous components, possesses “intensivates]i’ and gives utterance to the
pure event, a hecceityThese characteristics suggest that concepts dcohete or
correspond with each other, which is the reasanittimbest to grasp them as centers
of vibrations that resonate with each other.

Freedom from Representation

From Deleuze’s perspective, Eliade uses a repadsmrdl mode of thinking
to execute his method. Representational thinkingoeedefined as a mode of cognition
that assumes a correspondence between appearaneealiy that is supported by a

% Mircea Eliade,Patterns in Comparative Religiprirans. Rosemary Shed (Cleveland: The World
Publishing Company, 1969), p. 30.

% |dem, “Methodological Remarks on the Study of lelis Symbolism,” ifThe History of Religions:
Essays in Methodologgds. Mircea Eliade and Joseph M. Kitagawa (Chicagl London: University
of Chicago Press, 1959), p. 97.

2" |dem, Shamanism: Archaic Techniques of Ecstasns. Willard R. Trask, Bollingen Series LXXVI
(New York: Pantheon Books, 1964), p. xv.

2 |dem, Journal Ill: 1970-1978 trans. Teresa Lavender Fagen (Chicago and Londniversity of
Chicago Press, 1989), p. 298.

2 DeleuzeWhat is Philosopts; p. 5.

*pid., pp. 19-20.

*1bid., pp. 16,21.
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metaphysical edifice. Evidence of representatidhadking can be discerned with
Eliade’s use of phenomenology, intentionality, i, morphological classification,
rationality, and his emphasis on the necessity rdeo Eliade’s representational
type of thinking subsumes religious phenomena bgnsieof resemblances. This
procedure presumes the continuity of the sengililition in a concrete representation
that assumes the form of an archetype. The proll@mthis type of method for
Deleuze is that the taxonomic categorizations lifioe's phenomena cannot capture
the salient differences. From Deleuze's perspectislade imposes a system of
organization over items that are dynamic and differDeleuze proposes to substitute
a plane of experimentation on which a person cap amimmanent plane with its
extensive relations and intensive capacities. Imparison to Eliade’s use of
morphological classification, Deleuze rejects theg for essences.

The rationality of Eliade’s method is evident wiils use of morphological
classification, which represents a rationalizatievhich synchronically organizes
material spread over vast expanses of time andesmased on his use of
morphological classification, Eliade gives one impression that he thinks that all
diachrony can be eventually synchronized. Eliadgystem of morphological
classification is also a rational creation becdiisea logical arrangement of particular
items organized into a complex whole and assumes amori fitting economy that
tends to neglect categories of time and placEliade’s use of morphological
classification also enables him to be rationallglyic and systematic in his treatment
of religious phenomena. Moreover, the rationalftiEliade’s approach is evident in his
definition of the sacred, which is anpriori category of the mind, or as he claims an
aspect of the structure of consciousness, posgessindependent stattis.

In contrast to Eliade, Deleuze advocates desireghwt an anti-rational force,
in place of reason. From Deleuze’s perspectiventataphysical aspects of Eliade’s
position are an example of arborescent thinkingithshaped by arboreal metaphirs.
By using his pragmatic method of rhizomatics, Deéeis concerned with what one
can do, representing an intertwining of unity aifteence that concentrates on the
surface and the connections between diverse fragmBarrowing the figure of the
rhizome from biology, it is intended to oppose imsgand foundations. If the image of
a tree is hierarchically ordered and centered Hkade's archetypes, the rhizome is
proliferating and serial; it functions according pwinciples of connection and
heterogeneity. Since the rhizome represents aptuity, it seeks to overcome the
binary subject/object structure of Western thought.

32 Jonathan Z. Smithiap Is Not Territory p. 259 Imagining Religion from Babylon to Jonestown
(Chicago and London: University of Chicago Pre8s2}, p. 23.

33 Mircea EliadeNo Souvenirs, Journal: 1957-1968ans. Fred H. Johnson, Jr. (New York: Harper &
Row, 1977), p. 313.

% Gilles Deleuze and Félix Guattafinti-Oedipus: Capitalism and Schizophrerii@ns. Robert Hurley,
Mark Seem, and Helen R. Lane (Minneapolis: Unitersi Minnesota Press, 1983), p. 16.
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When Eliade presupposes that the sacred is groundming he creates the
danger of making representation predominant frotele’s perspective. The process
of grounding something, which always implies grangdepresentation, is ultimately
undermined by that which it attempts to excludelelDee identifies this with the
simulacra®® The simulacra replaces the Platonic oppositioapplearance and essence
for Deleuze, and it overcomes the dominance ottiilgesver difference established by
Plato. The functioning of the simulacrum, a Dioaysimachine, is simulation, a
phantasm itself, that subverts the same or a remias/e model and renders it false.
Being constructed upon a difference, the simuladniernalizes a dissimilarity, but
this does not mean that it is a degraded ¢dfyis type of philosophical position
manifests an anti-Kantian perspective that is agotu@l and non-representational.
Besides calling into question representationalkthim the simulacrum allows us to
think problematically.

Concluding Remarks

At a later point in his remarkable career, Eliadbed for the creation of a
new humanism within the context of his advocacyafereative hermeneutics, which
would stimulate philosophical thought, lead to arde in human beings, form a
source for new cultural values, and enable onéstmder one’s place in the world. If
Eliade can be classified as a humanist, how iso@isible to characterize the
philosophy Deleuze? He can be placed within anjandical philosophical tradition
that demonstrates a tendency to think against Ioaions of humanistic philosophy
that include a plane of nature or immanence andrs¢endent plane. The latter plane
operates to organize and socialize the first ptane.

It is also possible to view the differences betwekade and Deleuze through
the lens of Nietzsche by grasping the former asAibalonian aspect and the latter
philosopher as the Dionysian. Similar to the saaedceptualized by Eliade, the
Apollonian is a symbol of form-giving force, lighteason, order, limitation, and the
perfection of dreamland. The Dionysian elementike the profane in Eliade’s
conception of it in the sense that the former aaone a destructive force, rules over
the more chaotic realm of music, symbolizes fantaksorder, limitlessness, and
drunkennes& Nietzsche’s interpretation of the opposition bemvéhe Apollonian and
Dionysian is dissimilar to Eliade’s contrast of gaered and profane in the sense that
the Apollonian symbolizes order, illusion, and pobion from the harsh realities of
existence, whereas the Dionysian symbolizes thehitation of illusion and an

% |dem,What is Philosopt®; p. 274.

% 1dem Logic of Sens®. 262.

37 Moira Gatens, “Through a Spinozist Lens: Etholddifference, Power,” ilDeleuze: A Critical Reader
ed. Paul Patton (Oxford: Blackwell Publishers, L1896), pp. 164-65.

% Friedrich NietzscheThe Birth of Tragedytrans. Wm. A Haussmann, ithe Complete Works of
Friedrich NietzschgVol. 1, ed. Oscar Levy (New York: Russell & RUks964), pp. 22-7.
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opening to a direct experience of reality. With daisphasis on simulacra, difference,
repetition, and flux, Deleuze fits into the Diorgrsicategory, whereas Eliade with his
stress on archetypes represents the Apolloniareeteractually, both the Apollonian
and Dionysian are needed, and they should be helgnsion with each other.
Likewise, sameness and difference must also betaireed and embraced. And neither
should be neglected at the expense of the other.
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THE INTELLECTUAL INHERITANCE OF MIRCEA ELIADE.
SOME ASPECTSOF POLITICAL MYTHOLOGY IN POST-
COMMUNIST SOCIETIES

lonut ISAC”

ABSTRACT. Mircea Eliade’s intellectual legacy and the waywihich his work
has been perceived during the communist periocaéted December 1989, as well
as the political post-communist mythology and tffeat of “freedom” are themes
which can be found in the following pages. All taese closely connected to the
concepts of sacred and profane and the way of nfiaivig in the world.

Keywords: political mythology, politics, conflicts, post«onunist societies, ideologies.

The conception of M. Eliade concerning the mythsarticularlythose of
the modern world- reflects the coordinates of a critical thinkirgdised on some
previous dominant interpretations. Thus, he rejabis presupposition which
became dominant at the beginning of modern erat-ate that human being does
not need myths any more and, consequently, supgress On the contrary, myths
are more and more cultivated, under other appeasaa well as with other goals.
For M. Eliade, the myth is an expression of mamay of being’ in the world;
therefore he asks himself what have become mythmsadern societies and who
took from them thessentiaplace they had in traditional societies

At first sight, it seems that the transition frone image of the world shaped
during Ancient times and Middle-Age to that oneatee by Modern scientists din not
left place for ambiguity. There was a radical cleangasterly described by Alexandre
Koyré: the image of a closed world, governed by the evisa@f God and/or nature,
where everything is decided forever even beforg@éiaipg, was falling apart, while a
new image of the world, very different from it, wasing up: the infinite-opened
universe, whose language is essentially mathematiosre God is left aside, if not
completely absent. Thus, human being becomes &we God who discovers the
nature through sciences and masters it by practice.

YInstitute of History “George Bafl Cluj-Napoca,

! See M. EliadeEseuri (Essayy Romanian translation, Editusdiintifica, Bucurati, 1991, p. 128;
Idem Sacrulsi profanul (The Sacred and the Profghé&komanian translation, Editura Humanitas,
Bucursti, 1992, cap. 2, passim

2 See A. Koyré From the Closed World to the Infinite Universehe John Hopkins Press, 1956
(Romanian translatiome la lumea inchigla universul infinit Editura Humanitas, Bucuite 1997)
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After such a wonderful complex intellectual revadtat the man had
inevitably to be disappointed, because this newdmbrat he discovered was not
only fully cognoscible, but also left naked of #ehaic myths intrinsic charm, no
longer desirable. Finally, this new world is a deming one. The exercise of
scientific rationality made available strong metharf solving the mysteries of
existence, up to the conclusion that they do nehexist!

However, the old roles of myths and the sacred ecdd be fulfilled
farther away. Satisfying human sensibility and etfféty facing the existence,
filling in the motivation for believing in a superigoal of life and in a high finality
of human activity, nonetheless the spiritual hurbamg rediscovering itself in a
disenchanted world — all these were meant to bg seon covered by a new
mythology, for a long time ignored as such by madmnsciousness.

The modern mythology is populated wihiencetechnologyandpolitics,
especially with political doctrines. Political mytlogy of modern age encompasses
a wide range of doctrines, from utopian socialismMworelly, Mably, Babeuf,
Saint-Simon, Fourier and Owen up to Marx and Engslsentific socialismwith
its developments in Lenin, Stalin and others’ vi@sout communist revolution in
theory and practice. Also, an important entailmehtpre-modern as well as
modern times in the fourth and fifth decades of Xx&h century is thenational-
socialist mythas depicted by the works of Hitler and his fellowthe theorists of
the Ilird Reich in interwar Germany.

In his writings — most of allMythes, réves et mystéré€s957) andLe
mythe de I'éternel retoui1969), M. Eliade does the anatomy of variousgmies
of myths, including the two formerly mentiongtie Marxist communisrandthe
national-socialist (nazi}- both being, without any doubt, the most poweirfiuihe
XXth century and having the unhappiest consequem@eshe whole society.
Eliade disregards thegtientific validity(often claimed by their adherents) as well
as theirhistorical destiny(which seems to be still far from ending). Butdily,
every follower of such a doctrine is convinced @f $cientific shell and rarely
skeptical about its future!

Thus, Marxism would be just a new version of a \emgient eschatological
Asian-Mediterranean myth, ‘the Saviour’ (i.e. therking class), whose historical
sufferings are called to change the ontologicdustaf the world. The eschatology
of Marxist doctrine, resuming the myth of GoldeneAdpecomes obvious with the
idea ofan absolute end of Historfas the result of final victory of the working
class against bourgeoisie: the classless comnmaoisityy.

As known, the communist mythology has had its hogesequences on
real-historical scale, which have largely outrua tenuine theoretical project and
shocked Modern consciousness (the political dissgdevere arrested, then, very

% M. Eliade,Eseuri(Essay} p. 129
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often, summarily tried and executed if not let te, @xhausted and sick, in labour
camps). Maybe it is the most dangerous myth (wherrppractice) in the whole
history of mankind.

However, Marxism succeeds — at least in theory fintba meaning of the
existence of individuals and social groups acrdfferdnt ages of history. The
meaning of existence is nothing else than that lnditwvas needed to justify the
sufferings of communities along the centuries, the. belief that those sufferings
were meant to be revenged (for instance, througldittine punishment inflicted to
oppressors or, from the Marxist point of view, I tvictory of the communist
revolution). The everyday existence seems to berdpdvecause no reasonable
explanation for alienation of all kinds can be fatated, but, at least, this way,
having in sight the ‘end’ of a history full of painit is bearable to suffer.

The other myth, that one of national-socialism, egpp to be extremely
pessimistic as involving ancient German mythologyl dheory of race. Eliade
invokes here the depths psychology to emphasizaujiposition of a very suicide
(ragnardl), a catastrophic ‘end of the world’: there will &gigantic fight between
gods and demons, ended by the death of all of threfact, this is a very pessimistic
eschatonwithout any promising and consolation. Politigdttanslated’, it means
to give up to ancient Jewish-Christian tradition®rder to accept the logic of old
German pagan mythology: the destruction of the whwbrld, including that of
simple mortals, while keeping the hope for its fattebirtH.

Looking from the side of social-historical realityye could ask the
question whether it is not the similarity betwebede two myths which prevails, in
spite of the fact that they seem very differentttBoommunist and national-
socialist regimes meant dictatorship, a new kind'asfler imposed by force,
extremely opposite to modern parliamentary demagcriias really the theory of
class struggle been somehow ‘classier’ than theryhef race? Should we consider
the upper classes from both regimesdliteg under the same main purpose — to
rule society according to their own rules, with@akts and against all odds toward
a certain ‘end of history’ —, there is not much lef make the difference between
them. And, apparently, the most shocking thing tizat happened indeed was their
‘fusion’ in the post-communist époque, under thamdl of some extremist groups
and political parties in Central and Eastern Eurafyben put in practice of real
life, these different political myths have not beinpaired by some alleged
historical discriminations: on the contrary, thegvl been both able to prepare a
very strange ‘melting’ mythology and to occupy aqa located in the core of some
people’s mentality.

Nowadays, the post-communist/post-totalitarian epsisows itself as a
fight ground between the liberal/enlightenment ant-liberal/ anti-enlightenment

4 Ibidem p. 129-130
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thinking. Everywhere inside post-communist spaallighentsiais in the middle
of this ideological and mythological ‘battle’. Hag in sight this contemporary
social reality, we believe that, in principle, tldeas of M. Eliade keep their up-to-
dateness; what remains to be done is to fill themvith details complete and,
sometimes, to reconsider their texture accordingly.

The content of post-communist political mythologynot a ‘pure’ substance
as it was the case during classical époques of comsm or national-socialism but
rather a strange ‘blend’ of elements from both reigas of ideas’ clarity and
analysis. What counts is, above all, their persagsower and the emotional impact.
Thus, they combine the revolutionary logic of \agite and no compromise (issued
by the French Revolution and Leninist ideology)haihe ideas of the interwar
extreme-right Different from the situation in the XXth centurgpwadays the
fusion of mythical elements is a post-modern hybdode.

Another important problem is that gkenesis and evolution of the post-
communist political mythologyJust after the 1989 anti-communist revolutions,
some sociologists, historians and philosophers Faweched the slogan of the ‘end
of history’ (F. Fukuyama). But it was the histotgelf to contradict them in a
surprising manner. The post-communist reality feaahstrated that neither myths
nor ideologies or history have already come toa ‘'®nd’; maybe closer to the
truth is to say that all these ‘choose’ other reutean before, which sometimes
cross themselves with the old ones.

It is the post-communist wriggled and anxious tgatself to generate this
mythology as an answer/ answers to the acute smedhpolitical dilemmas. Such
mythology is ready to find out instantly a momennheenient answers for every
unsolved real hard problem and to converse them‘final’ solutions. Everywhere,
the communism has left a great confusion in peegl&, because it turns values
upside down and allows a strange cohabitation lefaace and intolerance, new-
born democracy and not-dead or even resurrectictgtdiship, a strong sense of
freedom and the lack of options of what doing veitb. VI. Tismaneanu writes that
the origins of this re-born mythology could be Basietected inside the deep-
rooted feelings of national humiliation tried by #ie nations in the Central and
Eastern Europe as a consequence of their subdatirtat ‘Moscow Centef’ For
instance, the anatomy of post-communist nationailisall of its versions unfolds a
sui-generigoint of upholding hot-headed local/ native valaesl rejecting ethnical
differences. These joint-forms are the more aggresbe more one has to deal
with a degraded social atmosphere, since a clingdteanxiety and despair,

® See V. TismaneanuFantasmele salirii. Democraie, ngionalismgi mit in Europa post-comunist
(Fantasies of Salvation: Democracy, Nationalism angtiMin Post-Communist Europe
Romanian translation, Editura POLIROMsilal 999, p. 18

® Ibidem pp. 16, 17
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insecurity and disorder becomes easily favourabléhé flourishing of promising
mythologies as miraculous instant-solutions preaglihe elimination of all those
suspected of creating problems

The more important are the social confrontationd #me frailer are
traditions of democracy and social peace, the raggeessive and dangerous in its
manifestations becomes the post-communist mythgiyolorying to handle these
problems with bare illusions — by launching culfigbion somebody different
from the majority (‘the scapegoat’) with the exmttoutcome on restoring a
‘genuine status’ valued on an absolute scale/ @edfrés clearly perceptible here a
particular version of the desire of a ‘fabulousdinf the beginnings’ (about whom
was speaking M. Eliade), particularly shaped on gbétical substratum of the
national social life.

If we take a look on the attempts of thexplanationandclassification the
political myths analysed by M. Eliadéhé Marxist communisrandthe national-
socialis) fits the best to the category wfessianicones, featured by the nowadays
‘strange alliance between neo-communists and ehnifundamentalists’
(Tismaneanu). In its extreme versions, the postroonist nationalist project
reveals itself an ambivalent and contradictory reafg implicitly inconsistent); on
a hand, it is associated with the modernity andctiifeiral awakening of the ethnic
groups, on the other hand — in the hypostasis afivihism and exclusion —, it is
associated to the revolt against the principlénefrnodernity itseft.

Finally, the ‘key’ of understanding the whole pretnl appears to be the
idea ofpeople’s need of mythis Eastern Europe societies (and also, from anothe
point of view, in West European ones as well agh@ whole world), which
preserve theiviability defying the use of logic arguments. There is alvihgsneed
of giving a meaning to the everyday life existercee it that of individuals or
social groups. Once the much-claimed ‘abolishménhistory’ by the Marxist-
Leninist doctrine came true to be a mere illusiginpecame very clear for
everybody keeping an opened mind that the post-agrism will be no less rough
and frustrating; also, that the ‘terror of histomas coming back very quickly with
an old-new face and human destinies will get tlemed again with destruction in
impersonal-gigantic ‘mixers’. Thus, history regainets ‘funnel’ profile;
inexorably, people had to pass through difficuttéckpoints’, in order to get an
answer to the questions such as: Who am | in tbitd®; What am | going to do to
get a life for me and for those close to me?; Haw kmake (if | can) the society
and the community where | am living a social uréesworth to be lived in?, etc.

This all-pervasive need agheaningand certainty, not only for the basic
biological survival, but especially in the namevafues and ideals, has been often

” Ibidem p. 19
8 lbidem p. 28
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exploited by politicians eager to manipulate pespiiesires. To get a meaning of
your existence means to make it intelligible, ataiglp and tolerable. Not everyone is
capable of assuming the wandering among endlesghamhable contradictions
and frustrations. Eventually, even the most bold m@silient human being needs a
definite goal to attain in his/ her life.

There is much easier to suffer the compulsion ofketaeconomy which
has, sometimes, unpleasant entailments (low incomdation, devaluation of
national currency, poverty, discrimination on ttaddur market, unemployment
etc.), when one finds (for right or wrong) a lopafople for guilty — ‘the billionaires of
cardboard’, ‘the new rich’, ‘the cartel of corrypbliticians’, the ‘curses of God’,
‘the conspiracy of global capitalism’ and so ontheut no concern whether these
attributions can be rationally justified or not.

And indeed, for those who believe and spread aupdtiitical myths, there
is no need to do so, because post-communist my#issal others issued along the
history — do not deal much witkkason but rather withaffectivityandimagination
They prove themselves as being immune to empimeadiences or logically
reasoning. As Tismaneanu writes, the main politogth’s function is not that of
description, but that of building an image in camamce with certain political
interest& Here we are in the core of the psychological eispéthe problem, we
believe the most important in order to get the whpicture of post-communist
political mythology. On a hand, the rationalizasoand projections of political
myths are strongly psychologically ‘spotted’, whigtoves them to be decisive for
their goal: the orientation in reality and, whereded, the stimulation for the
action; on the other hand, within the mythical tomg out’, the reality itself gets
somehow ‘adjusted’ to convenient standards, itsdinates being ‘moulded-up’ to
the mythical projection. Thus, a certain group acial class would possess some
extra-virtues — that others do not have —, whiduia it of being able to judge this
reality and to take action on demands of its ‘sigperdestination up to the
extinction of the ‘enemy’ (as, for instance, wee tampaigns of ethnic cleansing
during the wars in former Yugoslavia).

The mystification (which usually goes hand in hand wittanipulatior)
brought by post-communist myths cannot be corrastlyerstood in the absence of
two attributes: the hidden meaningor the secret reasorof social-historic
phenomena — which approaches the myth to a blamkiedeligion;the myth as a
universal explicative ‘key’ of everythingve could say that, in order to become
functional, the political myth must come to mystifye reality in a certain degree;
otherwise its power fascination could loose a lotnot its entire potential.
Obviously, the degree of mystification as well las intention to do so is doubtful
from one case to another. It is just the mystificat- and the manner of succeeding it

® Ibidem p. 20
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— that makes the myth so seducing within the spbiits adherents. Or, for saying
otherwise, the more the myth accounts better ferstitial reality, it ceases to be a
myth — on the contrary, it gets closelideologyand/ orsocial theory

The political myth is not basically a conceptuahstouction, so it does not
come out by rational discourse — or it does it V@t — but by images and living
emotions. Its non-conceptual characteristics makery elusive from every critical,
logic-rational analysis. Like religious dogmas, hs/tcannot be tested, because
they are infallible.

Acknowledging political mythology as a part of maogiey means to also
to acknowledge people’s need of these myths. Tisamauis conclusions merge
with that of M. Eliade: individuals need life anechp stable frameworks,
charismatic leaders, in order to get from themstgse of security and explanations
for their real or imaginary failuré$ Particular myths appear and disappear over
and over again, but the people’s need of mythdemal. Nonetheless, this truth
stresses out thaeeed of lucidityfor the people of post-communist societies’,
making them able to discriminate political mythakgj positive and negative
values and, eventually, to build a desirable futtogether with the others, not
against them.

10 |bidem p. 24
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Trandated from Romanian by Mac Linscott Ricketts

Lord, Lord, have pity on me and deliver me!

Fragmentsfrom Portuguese Journal

20 November 1942

Writing the article, “Dor - A suadade romena” féaccaq | read again Eminescu’s
“Mai am un singur dor”. Heretofore | believed tliahas to do with his desire for
reintegration in the Cosmos. Now I'm beginning lhink it's something else: the
desire to find again, through death, his true codamily (rivers, mountains, stars,
forests). Not reintegration - but the return hotoehisown

27 November 1942

I'm so frightened about the future of my nationttitey whole autonomous life and
all my power of creation are suspended. | makertsffdaily to rid myself of this

obsession (what will happen to Romania if the problof Russia is not solved
militarily?!), in order to be able to work, to thinto live even. Because my very
life has become an agony - all the more so inltfegl that here in Lisbon I'm the
only one who holds this view. The others, all gdeltbws, clink their glasses to
honor Anglo-American victories, forgetting that alivisions are on the Volga.

28 November 1942

I've written some thirty pages of the little bodkcaut Romania. | write for about an
hour; then | go and listen to the radio for thesainews. Sometimes the news is so
grave (the sinking of the French fleet, etc.) thative to expend a considerable
effort to maintain my composure and take up thekvagain.

I don’t know if I'll be able to publish this littlbook requested last summer by Jo&o
Ameal, and in preparation for which I've read alsbEbooks (thereby discovering
the history of the Romanians - of which | foundmog to be ashamed). Butriust
write it. Because, speaking frankly, | can’t beesof anything. If the Reds win,
then | and myoceuvreand my nation - will disappear, actually or figliwvaly
speaking. This doesn’t mean | should renounce noatn or the duty that I've
imposed on myself: to work till the end, no mattdrat happens and no matter how
convinced | may become that my labor is in vainl kfadn’'t imposed this upon
myself, I'd have had to enter a monastery.
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21 December 1942

| can affirm that there is no personal sorrow theannot absorb in a few hours,
and no tragedy concerning myself that | can’'t gegran a few days. But that,
which | cannot accept, that which | cannot assimjlés the tragedy of my nation.
The fact that the Romanian state and people caaiidlpbecause of the Russians
and the ferocious imbecilities of a Churchill oRaosevelt- exasperates me. My
despair finds its source mainly in this Romaniasticg.

22 December 1942

For several days I've been readidgl Sentimento tragicby Unamuno, happy that
| can understand him so well in the original. Hoe first time, I'm reading this
book straight through and to the end. Previouslknéw only the first three
chapters and parts of the others. Unamuno’s couim@anazing - to raise the
questions of immortality, irrationalism, and despéihave the impression that in
this book the contemporary existentialist philospjshtreated in anticipation.

25 December 1942

| am, however, a Romanian. | can’t dissociate nfyfsein that fact now. And as |
see things, Churchill’s “splendid times” - if ths¢gurn out according to the desires
of his heart - will entail the destruction of therRanian nation and state. If | were
Portuguese or Swedish or Brazilian, perhaps theset® would seem insignificant
compared to the grandeur of the world that will drganized after the Anglo-
Bolshevik victory. (Although I daot believe that such a world can be “grand,”
from whatever angle you judge it.) | agonize ontytlee thought that Churchill
could be right. Because, as far as I'm concerneduld not accept history without
Romania as I've known it. To me there would remapen the path of mysticism,
of withdrawal from the world, or of anarchy, ofabtletachment from it. Never has
the struggle between hope and despair been figmcery mind, my flesh, than
now. That's why my production is paralyzed. Any nekgation is suspended for
the duration of operations on the Russian front.

29 January 1943

| am deeply distressed by the agony of the menadingrad, the agony of Europe.
And in order to be able to endure this tragedgketrefuge in myself, in the book
I’'m writing, and in my longstanding thoughts contag the end of our continent.
| have banished the war from this notebook, in ortekeep from becoming
neurasthenic. | can no longer work without takitgmins and Neurasthenin, and |
can't sleep without Pasiflorina and Adolina.

And from out of this hell | hear Aeschylus turniager in his grave. He who sang
the heroic resistance of the Greeks against Asimesses now the surrender of
Europe to the Asiatic hordes. Churchill and Roosédng/e met again at Casablanca.
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And none of their men sees how Stalin is playinghvihem, how they are the

victims of the most tragic farce in the historytioé¢ world: the Red assassins - who,
in comparison with other political assassins, hiéneemerit of operating on a large

scale, in the millions - the Red assassins aretawvas the liberators of Europe .

25 November 1943

After receiving telegrams from Dinu [Noica] and Escu summoning me to
present myself in Bucharest on 12 December to ctamfoe a lectureship in the
History of Culture, | receive today a telegram whiBiza sent in the code of the
Ministry of Foreign Affairs: “Please come, withotil, on 12 December to
Bucharest, for competition. The committee: Blagast; Oprescu, Ralea, Bagdasar. |
inform you confidentially, Gusti for Zamfirescu; @gscu, Bagdasar against. Signed
Giza Camil Demetrescu.”

| haven't replied definitely as yet. The day befgesterday | telegraphed Giza,
Dinu, and Herescu my doubts with regard to the @mateness of this lectureship
at this time. Today, however, I'm more determinieant ever not to present myself.
And if Herescu keeps insisting, | will telegraphmhi“At 37, after six years of
university teaching, and with forty scientific warln print, the majority of them
published in foreign languages and journals, | dbbelieve it is an honor for me
to compete against a journalist.” The truth ispne ever intended to call me to the
chair, since it was a matter of establishing itZamfirescu, that upstart protégé of
Petrovici. The truth is, likewise, that I'm no larginterested in speaking and
writing for a public which, even if it understoocencould not create a worldwide
resonance for my ideas. At Paris | learned a dexigiing: that one cannot make
an impact worldwide on the plane of the sciencesatiyng within the limited
framework of a minor culture. | believe | have stimmeg major to say. | believe |
am something more than a simple savant. My idedsnagthods could spark a
reform and have consequences for European thosghtvdnole. But only provided
that my ideas and methods are made accessible.

I've decided to “penetrate” Europe more deeply amate persistently than | have
done up till now withYoga and Zalmoxis | want to express my ideas more
precisely in short studies and monographs whichagipear in European journals
of specialization and general culture. | have amfedl - on the plane of science and
essay-writing - my Romanian phase. It's risky, that results will be considerable.

2 February 1944

Mariaux tells me that Ortega y Gasset, speakingitabee, declared that only a
Romanian could be a philosopher, a mystic, and & ofisscience all at the same
time, because we are located near Orpheus, buamwalso look toward the West.
The way he put it: “Eliade is an Orpheanized sesefitl responded that | consider
myself a Trojan horse in the scientific camp, amat iy mission is to put an end
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once and for all to the “Trojan War” that has lasteo long between science and
philosophy. | want to validate scientifically theetaphysical meaning of archaic
life, that is, to convince sociologists, compariats, ethnographers, and folklorists
that their studies find their purpose in valoriziightly, in understandingroperly,
the man of traditional cultures. | believe thatyoiml such a way can the ethno-
historical sciences emerge from the awkward impassewhich they find
themselves today.

10 March 1944

The discouragement, the sentiment of nothingneskitee absurd illusion of every
existence that engulfed me yesterday, my birthdag,continued today, despite my
efforts to fight it by reading from volume Il of Enescu’s works (Perpessicius’
edition). How many times has Eminescu helped nigetr my condition of having
been born a Romanian, that is, a son of a luclgesple, destined by geography
and history to a deplorable wandering in the Slawéss! But, today, not even the
spirit of “Luceafirul” could bring me peace. Again, the sentimentimimanent,
inevitable historical catastrophe. When | imagir@vhthe Romanian elite will
perish, how the “personalities” will be suppresskdw hundreds of thousands,
perhaps millions, of Romanians will be displacearider to remove the Romanian
thorns from the great Slavic community, I'm seizgda kind of despair. Why, O
Lord, were we ever born? Why have we attained ad®asn consciousness of the
world, if this tragedy must come to pass?

12 March 1944

Yesterday and today I've suffered a horrible cafalaepression. Couldn’t read
anything, couldn’t even work oRrolegomenelast night | began another play,
“1241" (provisional title), and | wrote four largend rather successful pages. This
afternoon | wrote six more pages, finishing Scenwith which, without having
reread them, | feel satisfied. But as soon as p stork on my play, the awful
sadness returns. My soul is desolate. Lord, Lazsielpity on me and deliver me!

Translated from Romanian by Mac Linscott Ricketts
Fragments from Mircea Eliade, Portuguese Journal, forthcoming at SUNY
Press.
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VARIA
PHENOMENOLOGIE DE L'IMAGE POETIQUE

Jad HATEM U

ABSTRACT. The paper proposes a phenomenology of the poeticede. The
intentional structures of the poetical act, desatilin the first section, require a
poetical hermeneutics (second section), due tdattethat the poetical act itself,
seen as a spontaneous application of a rule, isdtieed in the entire poem.

Keywords: poetical image, phenomenology, hermeneutics, Nedéani.

I. SUJET ET OBJET

8 1. L'objet signifié par la nomination est, erp@matisation du mot, jugé
sous assomption, dirais-je pour reprendre la fatiod de Husserl, c'est-a-dire que
son existence et sa non-existence ne sont pas priseie Que des paupiéres aient un
enfant, cela se peut sans enfreindre les regliessymtaxe logique s'il est fait allusion,
par voie de métaphore, a une larme ou a une w&icela ne se peut (auquel cas le
statut de pure image poétique s'impose qui n'ibjead qu'a une unité de sens rien ne
vienne correspondre dans la réalité chosique, etdgusurcroit, dira-t-on dans les
termes de Bolzano, cette unité ne réclame pasrdelget qu'il posséde l'effectivité).
Et méme la ou cela donne sens dans notre mondaranibibiais qui est pris implique
une détermination du possible par limpossible ofdis une incapacité, pour la
prédication, d'un remplissement par intuition petige, cas de référence irréalisée,
dirait Hussef) susceptible de faire remarquer larriére-plarectff voire méme,
poétologiquement, le geste de la phénoménalisatiams le logos. Bien que
linterprétation ait ici lié I'expression a deugrsfications, ontique et poématique, il
convient de rappeler que ce n'est pas le lectewpgue la synthése associative, c'est
l'acte poétigue méme s'arrogeant le droit de jagas assomption afin de libérer la
nomination de cette domination de I'objectivité gpiiverne habituellement le discours
et sa sémantique intentionnelle. Pour étre déflestéut solide ancrage ontique, I'objet
poétique est-il pour autant le produit d'un jeuteaipe? Obéirait-il aux prescriptions de
la vie? De fait, I'acte poétique nimpose pashjdtiivité le diktat de la grammaire car
il n'entend nullement faire passer pour vrai cé énbnce par cela seul qu'il I'énonce.

USaint-Joseph University Beirut, jad.hatem@usj.kedu.
1

Vorlesungen iber Bedeutungslehge21.
2

Logische Untersuchungeh § 9.
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Il n‘est de vérité pour lui que la subjectivitéilou'pour ambition de rendre fructueuse
par la moyen d'une fonction intentionnelle appsriQuel est alors le statut
phénoménologique de cet objet poétique qui semixtiéfaut d'ipséité?

La poétologie premiére n'est certes pas habilitieesvenir dans la querelle
des représentations sans objet, car elle se situgshamp décalé. Toutefois, a partir
de ce terrain, elle peut énoncer ce qui suit: ienpoétique enveloppe nécessairement
une représentation sans objet pour autant qu'ote gam vocable son acception
traditionnellé (un vent qui songe des amants, un enfant des pesipiguand bien
méme dans les couches supérieures une représeiraiginaire avec objet ferait son
apparition pour la recouvrir, comme dans “Jeurie &ilissi haute que les arbres”, ou
méme, évidemment, une représentation réelle owsappelle (“ma mere écrivait a sa
sceur”). Dans les deux exemples que donne Bolzie®représentations sans objet,
cercle carréetvertu verte également entachées d'impossibilité conceptiletist bien
clair, pour qui entre dans une disposition d'écqaétique (ou méme simplement
métaphorique), que le deuxiéme syntagme, qui needpas moins a penser que le
premier, suggere une référentialité. La riche syimbe de la viridité convient
parfaitement comme prédicat & un sentiment, un@actane disposition. Et c'est leur
facon originale de se présenter a la réflexion dpiese décliner dans la plurivocité.
Dans ces conditions, il est indiqué de mettredacsur la matiére qui est animée par le
moyen de la nomination référentielle afin de repém mode d'expression et d'en
approcher ou établir la teneur de signification,liau de se presser de disqualifier
comme pseudo-objets ld&cta et les impossibilia ou d'accorder tout crédit au
textualisme comme théorie d'un discours sans réfdrers de lui, conjointement
acosmigue et asubjectif.

Ce n'est pas que les choses du monde factuel semtoautrement comme
par exemple lors d'un passage de la perceptiom@aesir ou a l'imagination, car
bien qu'elles soient encore intentionnées, ce neas elles qui se donnent, mais
la subjectivité. Lors méme que la chose mondaiest pas donnée en propre, elle
ne perd rien de sa validité puisqu'elle demeurestie dans l'image poétique
comme cet horizon de référentialité sur lequehlghge réduit s'est détaché. Bien
que la chose ne soit point présente comme viséarriile que le regard doive
préalablement se poser sur elle pour la convoqaes de monde-poésie au
bénéfice d'une apprésentation analogisante. Taéiem'est pourtant pas apte a
marquer par une image qui blesse la chair du mopde est le produit d'une
intentionnalité médiale.

"Ce que précisément Twardowski ne fait pas Zafr Lehre vom Inhalt und Gegenstand der
Vorstellungen § 7) qui range parmi les objets, les choses xjstent, celles qui sont possibles et
méme celles qui ne le sont pas et sont pourtaméseptées. Autrement dit, I'absence de référent
n'implique pas l'absence d'objet.

2Wissenschafltslehr@ 67.

76



PHENOMENOLOGIE DE L'IMAGE POETIQUE

Le monde transcendant perd son statut de corr@davalidité de la
conscience transcendantale a l'occasion de I'émsrgdu monde-poésie bien qu'il
soit susceptible de le reconquérir a titre d'hariampliqué par I'étre du poeme
(chose évidente pour le genre épique, et pour tésnpoemes, et cela dans des
proportions diverses). Qu'il apparaisse en tant muoede de fantaisie, ou un
monde-de-convention littéraire, ou un monde ayaiti sine torsion de par la
pénétration en lui du non-monde, ou simplementenotonde ambiant, le fait est
que I'horizon d'un monde transcendant fait retolierchant a s'imposer au lecteur.
J'en tire une loi d'essence: le flottement entserdalia et lesfictia est I'un des
déterminants de l'appréhension du poeme. La vétéabies modalités doxiques
entre ces mondes (et peut-étre aussi dans chasux) die parvient a inspirer au
lecteur de suspecter qu'a rebours de la transceaddalée sous ses yeux se profile
le champ de I'immanence, que s'il poématise staelau poeme.

La phénoménologie de limage poétique induit gqaetdnomie de la
modalité significative de lintentionnalité (parpport a la perception) due a sa
capacité d'avoir des objets en propre, ne reposedpas son cas, sur une absence
d'intuition quand bien méme l'expression viseraitalbjet dit inexistant, car la
signification, elle, entend appréhender par ce mayee autre réalité, la réalité
absolue de la subjectivité. Cela méme risque d¥mdraau lecteur qui entre alors
dans un rapport de déception a I'endroit de l'indggelors qu'il ne parvient pas a
établir le lien entre l'apparent objet intentionaelin éventuel objet réel, ou s'il ne
voit pas comment la mutité du monde s'est troueielan abolie et qui parle par
sa bouche. Il convient ici de distinguer deux mibésalde la déception. La premiere
est celle que Husserl considére dans la sixiemédrelee logique lorsqu'il analyse
le non-remplissement de l'intention de signifiaagaar l'intuition (puisque nul cercle
carré ne peut m'étre donné dans la perceptiorst (@&ece que I'appréhension n'est pas
purement et simplement congédiée (comme dans Vatjgm de remplissement),
c'est parce que l'on intuitionne le cercle et keécaans pouvoir intuitionner le cercle
carré, que se déclare un conflit, lequel suppose dm support réel. Appliqué a
notre probleme, je qualifierai cette déceptiaant-poétique de par la synthése qui
se forme dans son esprit du possible et de l'iniglessu de I'effectif et de l'irréel,
le lecteur conclut a l'absurdité et disqualifienéige, et s'il n'a pas lu le vers trop
explicite de Nerval, il ira clamer avec Maitre Eakhque dire du soleil qu'il est noir,
c'est la s'exprimer incorrectement. Lui échapperilecipe méme de l'acte poétique,
a savoir que c'est un affect qui est appréhensatécet, que I'image poétique est de
l'ordre de la révélation, celle de la subjectiyjté veut se sentir et se signifier dans
l'accroissement d'elle-méme. L'imagination poétiqeese croit pas obligée de
remplir le contrat de validation de la synthesegmative dont le produit se donne
a la faveur d'un remplissement du semblable (I'ehagr du semblable (I'objet). Il
est toutefois a noter que cette déception qui eppel le sentiment d'une

! SermonslX.
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mystification) n'est pas sans portée phénoménalegicar elle procede du fait que
I'écrivain et le lecteur partagent méme systeméreétiel et méme monde en tant
gue base universelle de toute expérience possbligy'en dépit de cela cet objet
précis, désigné par I'image poétique, ne se doas@lps comme entité sémantique
gque comme objet. Mais il est aussi une décepimétique,proche du dépit, celle
de qui, bien qu'ayant compris la poéticité commie,tepeine a pénétrer la
signifiance effective de telle image singuliéreletquel affect elle fait sa constante
nourriture. Seule la premiere intéresse le prgzamos. On peut déja lui reprocher
de ne pas se savoir piece du dispositif de I'agmsibn du poéme, moment qui
doit, il est vrai, étre dépassé. Ensuite, de ndgiasle partage entre le non-sens et le
contresenspuis entre le contresens du fait de 'absendgeat'céel correspondant a
la visée et le paradoxe provenant de la présenestionnelle d'un objet fictif par
l'intermédiaire de qui c'est une autre réalité esti appréhendée. Caractérise le
contresens, gqu'a I'encontre du non-sens qui ndisigen (“un rond ou”, et mieux
encore: “afing dela nachi”, glossolalie d'Artatil)jdonne lieu a signification unitaire”
bien que ne possédant pas d'dbjeest regrettable que Husserl s'en tienne & cett
impossibilité comme si d'étre récusé par la gédengtivait définitivement le fameux
cercle carré de tout enracinement possible datre I& de toute signification
assignable, car il en est une, psychique, qui &waifort bien son compte dans
cette équation symbolique. Non pas que je veudlgenir I'existence mentale du
cercle carré par cela seul qu'il fait I'objet damoncé. Mon idée est que le parcours
sinueux de I'ame vers la totalité trouve parfois e se décrire comme une
approximation asymptotique (la quadrature du ceddela perfection. Le contresens
serait ici a percevoir comme le stigmate de laidiffé exprimée en termes
d'impossibilité et comme I'appel a un accomplissgngeli ne peut avoir lieu qu'a
la faveur d'un saut ou d'une grace, et cela paaleit & un autre ordre de réalité.
Je dirai, par dérivation, que pour l'image poétitpueemplissement de sens n'est
pas a chercher du c6té de l'intuition perceptieeqai condamne la signification a
l'impossibilité), mais par limmersion dans la révélation affextiRien n'interdit
alors a priori l'intuition spirituelle du donné exprimé dans l'igeapoétique et,
partant, la vérification sous la forme d'une épeediauto-donation, bien qu'une
exégese en bonne et due forme ne soit pas enconeseeQue la matiére affective
du lecteur animée lors du remplissement de sensoocd@& ou non avec celle du
poéte lors de l'acte est un point secondaire paugulestion ici traitée qui ne
concerne que la déception ou la satisfaction dieleccar ledit point touche au

! Respectivementas Unsinnigetdas Widersinnigeshez HusserLogische UntersuchungenV, § 12).

” Ibid.

*Il est a noter que, pour Hussdlhid., VI, § 30), la signification impossible demeurgrsfication,
I'impossibilité venant de lirréalité de l'objete€t que la signification est une modalité de toute
relation intentionnelle a un objet (&orlesungen Uber Bedeutungsletg§e)).
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probleme de l'interprétation ou éventuellement ddleeption du poete confronté a
ce gu'il juge des mécompréhensions de son ceuvre.

Ceci dit, il n'est pas toujours aisé de faire [dgue dans la poésie moderne
entre le non-sens et l'apparent contresens. Sildangrs suivants, le premier peut
passer pour un contresens (car on ne sauraituattriexistence a pareil vent), le
passage au second vers ne semble pas comporggrstdustout par défaut syntaxique.

“Le vent principal songe des amants
Ni I'enfant de tes paupiéres”

Et pourtant on le cherche.

8§ 2. L'acte poétique ne se meut pas dans deuxidmetune vers l'affect a
exprimer, l'autre vers l'objet auquel il se rappa@tentuellement a cet effet. Dans
la production, l'affect est le principe matériel ldimage comme unité idéale de
synthéses. Il est impliqué par la que la producfioétique n'est pas une mise en
correspondance d'un contenu de visée interne pléalent possédé par la conscience
et d'un élément du monde, éventuellement reprégamteoie d'intuition sensible.
L'imagination poétique ne se fonde pas sur la péiag encore qu'elle s'estime en
droit de la convoquer soit directement soit du soirv Cela revient a dire que se
produit une détermination interne de la matiereecf¥e comme hylé d'une
intentionnalité imaginative, détermination singidiéle cette pulsionnalité universelle
de la subjectivité absolue évoquée par Husskehtends qu'elle se fait hylé dans le
monde-poésie s'offrant a I'enchevétrement avecdashes noétiques. C'est ici que
la matiére des images du ressouvenir qui serviideatification de I'ego peut étre
modifiée dans la mesure ou elle s'auto-affecte dienschamp tensionnel
poématique. Ce moment génétique originaire dapsdeessus de création exhibe
des sentiments en figures, en sonorités et en wsutpli exercent sur le Je poétal
un attrait et qui attendent de lui, qu'aprés si@ectl les anime en une image
poétique par le moyen d'une variation non pas e¢#hétique qu'eidifiante. Que
l'image poétique ayant valeur normative n'arrive @il n'y aura pas de poéme au
sens strict. Il faudra alors se contenter de I'édgrosaique. Dans le moment que
je viens de repérer toutes sortes d'hésitation$ germises (en raison de la
multiplicité des appréhensions possibles pour umen&omplexe matérigl et
plusieurs issues, y compris le renoncement a latioré Disons que le Je poétal
s'expose ici au choix décisif, non plus celui guconstitue tel, mais bien celui qui
parmi les divers agencements peut encore opterlpalérobade ou l'atténuation,
ou méme, cas exceptionnel, pour I'expression Herbiative entre poésie et prose,

1
Universale Teleologien Husserliana XV, La Haye, Nijhoff, 1973, p. 595.
2
Cf. Husserl)deenl, § 98.
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lagquelle, relevant elle-méme de la poésie, esteptifde de s'élever au poeme, ce
dont témoigne le vers de Nadia Tuéni:

“Les bruits que j'imagine sont rivieres ou sanglot”

Dans le bruit se prépare le rythme. Le Je poétakegurouve au point de
partage a le choix entre I'image poétique et alsinmpage mentale. En poésie le
bruit se dira en riviere, en prose sanglot. Il pé& das nous paraitre paradoxal que
soit frappé d'indigence expressive tout poéme gitepd faire immédiatement de
I'affect son objet de représentation.

On ne peut exclure que le poéte ne se sente auntpEr conversion
réflexive du regard, d'appréhender le sens compliexeon opération, bien que
cette conversion ne puisse étre montrée ni dénoateit seulement déductible du
poéme lors de l'interprétation. Non pas que lantientionnelle ne se rapporte pas
a elle-méme, mais elle ne vise pas obligatoirencentapport a soi ainsi qu'il
advient dans le poeme poésique (8 53) qui se veai-enéme sa théorie. C'est
spontanément, en application d'une loi d'essenge/'acte poétique est thématisé
par lui-méme dans tout poéme. Et c'est pour celd ngest accessible qu'a
I'herméneutique poétale.

Il. EXEMPLE D'HERMENEUTIQUE POETALE

Jiai choisi d'interpréter le poeme de Nadia Tuént {hi tant6t cité un vers:

“O Nuits élaborées
les voyageurs d'Orient comptent vos politesses
sur les doigts d'une année.

Le vent et ses alliés

s'ouvrent tels une femme.

Et tout parle de tout.

Les bruits que j'imagine sont riviéres ou sanglot.
O soleil de la nuit libre comme la mort,

On dirait cet instant ou chacun se regarde.
Aussi ai-je enfermé sous ma langue un pays,
gardé comme une hostie”

' CEuvres poétiques complet@&eyrouth, Dar An-Nahar, 1986, p. 303.
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La métaphore du soleil de la nuit a ceci de préciguelle affiche au
centre les frontieres. Bien qu'en effet la lund égti poésie) ne soit ni soleil (prose)
ni nuit (affectivité), elle tient du premier parrsaditre de luminaire et par sa
réflexion, et du second par la circonstance deaggarition. Alors I'appeler soleil
de la nuit, c'est révéler sa composition, son atimxymoron, et cela sans décliner
son essence. La suite du vers s'en charge par ubiiedprocédé. D'une part, ce
soleil est déterminé comme liberté a l'instar dedat. D'autre part, il semble s'étre
ou substitué a I'amour ou le manifester avec sticénde coincidence des opposés.
C'est que le vers rappelle maintenant tel versetCdantique des cantiques
“L'amour est fort comme la mort” (Ct 8:6). L'évidende la substitution tient a ce
qu'un mot remplace un autre. Et de fait, 'amogidlisoi et a I'aimé. Passion, il est
un subir. La liberté du soleil nocturne tiendrditra & son affranchissement de
toutes les relations lors du trépassement qui n&gétiagcusable centration sur soi.
Pour que le trépas paraisse ce ciel noir baigne dair de lune, il faut toutefois
que non seulement I'dme ne se dissolve pas lodgahantélement corporel, mais
aussi que le moi persiste dans son rble de noyabilenet élucidant afin
d'entreprendre, loin de toute attache extérieunepériple de stellation dans le
chateau intérieur. C'est dire que la condition glés ne coincide guére avec la
mort biologique, raison pour laguelle on ne pewfligér l'insinuation d'une reprise
de lI'amour (plutét qu'une simple substitution). @ep I'amour unit soleil et nuit,
moi et profondeur. Union qui est liberté dans lartmiaquelle alors? Celle de la
contracture en soi lors de l'acte poétique caresudve Je.

Qu'est-ce donc qu'une lune? Umdt élaboréé L'affect ressaisi par I'acte
poétique! L'originaire (Orient) assumé par la scansion de la mesurdétomptg
Il faut pour cela des voyageurs, le Moi resté lacid sein méme de l'audace. Les
politessesde la nuit sont les poemes. On devrait dire lagedant ils sont
nombreux, autant que I'année compte de jourslfiggy! Que demander de mieux
qu'une offrande quotidienne, tact supréme du tempsvous dilapide? Alors
pourquoi paslargesse® Pour la raison que dans le mot préféré il estibia
d'entendre résonner, dans les spires d'une omdlbeméme poétique, un mot
voisin: poétessds

Tel est le résultat. Maintenant la procédure. tldestradition d'assimiler le
vent a l'inspiration en raison de la significatiarchétypique et ambivalente de
l'esprit (souffle, Dieu). Mais linspiration estoddinaire percue comme une
pénétration d'une parole extérieure (Muse, AngeDémon de la poésie) dans
l'intime d'une &me qui profere alors deux paroléges en un seul metrer(hgled
measurg dit Coleridge dans soKubla Khar). Ce mythe est ici retourné puisque
c'est le vent lui-méme qui s'ouvre et se proposanoe fécondable. Maniére
d'insinuer que le théme du poéeme est la poésiaréllae. Pour ce qui est des alliés
du vent on ne peut que les supputer: les oragesopagls (ce qui justifierait la
modalité, par le subir, de lI'un-dans-l'autre) oooee les poétes pour autant qu'une
alliance les lie déja a l'esprit qui les entraine dans s$aatggn! Pour qu'il y ait
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poeéme de la poésie il faut que le vent s'ouvresrpaiur qu'il y ait poéme tout
court, le poéte doit lui-méme s'ouvrir!

Et dans cette pénétration de la chose poétiqugtion dans le monde-
poésie (équivalent danKubla Khan a la circonscription originaire: girdled
round’), les mots sont mis en communication directedas avec les autretout
parle de touta condition que d'abord tout parle a tout. Latliga du mot et de la
chose se relache afin que dans le jeu de la temenfigures s'ajointant et se
dispersant, la nomination de I'ame (la déclinaisans le langage de l'affect)
prenne prétexte de l'image inouie et son parttériocution se décompose donc
en deux moments: la libération avant toute déli@maet la correspondance
universelle. Le premier moment fait les mots séite, le deuxieme porte I'ame a
la parole.Tout signifie alors, outre l'ensemble des choses sigad (mots et
choses, de par et d'autre), les deux unitotali@ssgnt le langage et I'ame mis en
contact fertilé Ce que dailleurs le vers suivant s'empresseken:

“Les bruits que j'imagine sont riviere ou sanglot”.

L'entremélement des vocables induit, par 'altéonatles échos, un fracas
puis une rumeur, un son audible certes, mais quogu vers une forme, ne s'est
guére encore informéCeaseless turmoil seethihglit Coleridge. Halétement qui
est simple rythme jusqu'au moment de la mise egamar exclusion et coalescence.
Exclusion, car les bruits ne sont riviere et sangjoe par renoncement, par
exemple, a&cri et tonnerre Quant a la coalescence, il est pour nous hautemen
significatif qu'elle se présente avec une bifuoratiA la riviere, chose du monde,
fait pendant le sanglot en tant qu'expression afte¢t. C'est par décision du Je
poétique aux prises avec l'interlocution dans lenaeepoésie que les bruits sont
rapportés référentiellement a un cours d'eau ouemém a un gémissement
lacrymal. L'un ou l'autre donc. Au choix. Une peédu monde ou une poésie de
I'Ame. Le poeme, lui, a choisi de ne pas choissquil projette sa lumiére sur la
faculté de l'imagination en tant que susceptibl@lifférent, voire des contraires. A
moins qu'il ne faille également penser la co-agpamce en surimprimant une
préposition sur l'autre, car le regard qui lible enregistre leet, les deux mots se
présentant a lui ensemble. De par leur jonctiorsiptes le sanglot est susceptible
de dire la riviere (ce qu'exactement fait Coleridgisant glisser son propos de la
femme lamentant son démon-amant au jaillissemenkad®ntaine pareil a la
respiration hachée de la terre) et inversementfl§l@ve sacré qui sombre en
tumulte vers un océan sans vie). L'un par 'awire gviére et sanglot si le poete le
désire dans la réponse qu'il fait & la matiereigoétqui se léve du monde-poésie.

"La poésie disait Novali€ficyclopédie§ 1398) est un étre qui s'informe lui-méme (S selbst bildendes
Wesen"). Certes, a condition de ne pas négligaelgui se donne a soi dans cette auto-information!
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Et comme c'est sa propre affectivité qui constitette matiére au titre
d'ceuvre au noir, la lumiéere qui s'y glisse (en tarécriture de la lune) saisit, dans
la tension entre les deux ouvertures, celle du eecelle du poete, le Soi:

“on dirait cet instant ou chacun se regarde”.

Tout acte poétiqgue est une ressaisie de laffé&tidautrement dit une
perception par le poéte de son essence. Seul énetteesérité le poéme du poeme
au moment méme ou il s'écrit. Maist instantest également celui ou le poeme est
lu. Ainsi par la grace du poéme le lecteur en tpuige l'affectivité qui est sienne
et se ressaisit dans le langage d'autrui se regayaement lui-méme, autrement
dit se révéle a lui-méme plutbt qu'il n'a accéa &hlité intime du poéte! Regard
qui a vertu de garder ce qui se révéle (suivatyntiélogie du verbeegarder) et
que met en relief la reprise: “se regarde” (v'@rdé” (v. 11).

Les deux derniers vers se présentent comme lausimeld'un raisonnement.
Mais conclusion qui opére. Quoi? La garde. Un mgsenfermé sous la langue. La
teneur carcérale du verbe est immédiatement atépaéle verbe qui suit lequel
insinue la protection. D'étre sous la langue et sumelle empéche le pays d'étre
avalé, autrement dit, le fruit de l'expérience pp& porte un fruit qu'omprend
garde de ne pas reprendre en soi comme un pur affechgypeut se donner
comme tel a autrui. Car le voici proféré dans rglee du verbe, le langage qui se
veut a tous. Et pourtant, il n‘est pas encore compé hors de la bouche. D'une
part, il n'est pas encore sorti de l'atelier (pugstp poeéme s'écrit encore) et, d'autre
part, il y a une part de réserve dans la rétemtiopoeme qui vient de I'hésitation a
livrer & tous ce qu'on ne dirait pas a son meilbeur, qui vient aussi de la crainte
gue le poeme ne puisse répondre de soi lors decgaé ou, pire, se défendre en
l'absence de son auteur (comme Platon, damhéalre le disait de tout écrit).
Quand bien méme donc il serait enfin divulguéuiilfaudra encore sous la langue
du poéte demeurer, lui qui est mélé au soufflelatsalive de ses lecteurs, comme
I'attestation d'une nuit qui n'est pas celle destooais attestation qui a déja pris
forme de lune, de nuit élaborée.

En effet, a la métaphore du soleil de nuit se fqser sans solution de
continuité l'image de I'hostie pour peu qu'on ppele le passage @Relligio (dans les
Contemplationsou Victor Hugo fait de l'astre nocturne “une f@gnorme” que tient,
au moment de I'Elévation, un prétre qui n'est ayueeDieu. Mais la lune tuénienne se
protége pour le moment de toute ostension. Elleostente de rappeler sa nature
d'élaborée, et méme d'ajointée (I'hostie procédast noces de la nature et de la
culture), acte conjoint de la spontanéité virgirddel'ame et du travail de la plume.
C'est alors que le résultat s'offre & un acte skate transsubstantiation, car le seul
travail de la plume est impuissant a produire lénp® quotidien (comme on ne

1
Cf. J. HatemL'Etre et I'extasgParis, Cariscript, 1994, p. 51.
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communie gu'une fois par jour...). Pour l'aveu déedetigence Nadia Tuéni n'a pas
recours a l'ange rilkéen ou a la muse homérientte.pEéfere renvoyer au Verbe
éternel. Non pas évidemment gu'elle prétende qumésie ressortit a la prophétie
divine. Mais le poéme est bien en forme de Chpsttant en soi deux natures
lesquelles, indissolublement unies, se présentetgds deux sous l'accident de l'acte
premier. Je m'explique: la premiére substance ugrgar le concours de l'affect et du
labeur de I'écriture, n'est pas encore poemeesestldéja réalité. Cette rumeur ou tout
parle de tout s'offre comme matiere au Verbe quaveansir. Mais au lieu que cette
matiére se résolve, d'une part, @put mortuunde l'opus (résidu ou scories qu'on
rature) et, d'autre part, en poeme (la pierre ptyghale), il se produit un recouvrement
de la vérité poétologique du poéme par son revétede matiere. Et de quoi parle
cette matiere? Du jardin du consul et des soiréesdaines qu'on y passait en
conciliabules et en caquetage, d'un pays qui laped.iban ou la mort, a tout instant,
peut se donner libre cours. C'est ainsi que lageess cherche, picorant son prétexte
dans le monde. Mais les choses et leur babil gliiresit au monde-poésie ne gardent
gue leur apparence nominale et ne sont plus ania@és$intention du poéte qu'au
dessein de favoriser une autre révélation, celleedautre substance ('ame unie au
Verbe). Et pourtant, cette révélation n'‘apparadt tele aux regards (sans quoi mon
étude aurait été superflue). L'hostie a beau rarodans un ostensoir en forme de
soleil, seul I'ceil de la foi en soupconne la réaktinsi le poéme: il a le golt du pain;
comment deviner son essence victimaire? Le Sadi chuit est libre comme la mort
pour avoir été libre pour la mort. De méme chekeRilans son poeme dédié a la lune.
Il congoit les phases lunaires comme autant desgssss dont I'effet est connu (le
poeme), et identifié son lieu de croissance (lkele}, non l'origine.
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ABSTRACT. The paper seeks to delineate and analyze theedlldifferences
between the artist and the common man, by meana ghenomenological
perspective on history, which is imbedded in tmacitres of the everyday life.
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DansLe Figarode vendredi 17 décembre, 2004, on peut lire le teuivant
parmi les autres qui nous proposent des variargesables pour conclure nos
soirées devant la télé:

Malheureusement, la série «Un siécle d’écrivainexiste plus. Mais Arte a la bonne
idée de rediffuser ce soir un numéro consacré agesoBataille réalisé par André S.
Labarthe. Pour évoquer I'ceuvre et la personnaléd’écrivain, Labarthe a choisi de
tourner le dos aux procédés habituels du portragigkaphique et de proposer un
documentaire en dehors des sentiers battus. Impétméet feutre mou, il méne
'engquéte sur Bataille en se rendant dans queldjees clefs de sa vie. Pour ne pas
figer ’Thomme et I'ceuvre dans l'histoire, il a dé&ide contourner les passages obligés
comme les images d’archives, les dates et les géames. Le réalisateur a surtout
retenu des traces sonores, rendant Bataille prés@nsa voix et par ses texfes.

De toute évidencée Figaroest I'un des journaux qui s'efforcent d’épuiser la
réalité bigarrée de la journée, non pas en lui dohthomogénéité d’une pensée et
d’'une écriture orientées par l'unité d’'une vision thonde (ce serait d'ailleurs
assez ennuyeux de lire tous les matins des vasiatdemémes opinions), mais
plutdt en lui faisant le point, par une sorte deorte d’étre branché a la totalité du
monde, dans une écriture hyperréaliste qui se moarta fois de ce qui est
quotidien (régulier, constant, familier) et de E&ement (I'inattendu, la surprise,
I'inconnu) (ce qui ne constitue pas une garaatj@iori contre I'ennuf). L’article

““Babes-Bolyai” University Cluj-Napoca, szabo_nicoleta@hothtam.

1cf Le Figarg vendredi, le 17 décembre, 2004, sous la rubriguetre soirée», p. 26. Le texte est
signé par Isabelle Nataf. C'est nous qui soulignons.

2 D'habitude, on associe 'ennui avec le quotidiamec la répétition de 'habitude (& vrai ou & tetn’est pas
ici la place pour en faire une analyse). On péwsituer quotidiennement a l'inattendu ou a l'infyztole,
de méme qu’en esthétique, le lieu par excellencena@che a produire intentionnellement la surplise
nouveauté, il y a une tendance a penser 'habitudée se habituer comme une catégorie distincte,
envahissant rapidement toute nouveauté. Voir, yengle, Wilheim FLUSSER, habitude en tant que
critere esthétigug1990) in Puncte de vedere. Texte despre fotografie (Poletsuk. Textes sur la
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mentionné nous rend ainsi le service de nous folardonception quotidiennement
acceptée sur l'histoire: elle fige 'homme et sonvee dans 'univocité des dates
biographiques, dans un tout monolithique, clos Isisméme par la mort qui
interrompt le cours de la vie. Lisant 'article ddfattitude de 'homme ordinaire,
on ne peut que se réjouir en anticipant le régalnsatographique que M. Labarthe, a
en croire Mme. Isabelle Nataf, va nous offrir lé& svec son documentaire contre
historique sur George Bataille, dont I'ceuvre ing8e:t nous invite d’autant plus a
en connaitre I'auteur. Cette attitude naturelledéstite par Husserl:

Si nous réfléchissons, par exemple, a la fagcon dons comprenons au cours d’'une

lecture superficielle de journaux et dont nous vecs simplement les «nouvelles»,

nous voyons gu’il y a la une assomption passiva deleur d'étre, par laquelle ce qui
est lu vient au-devant de notre opinibn.

L’homme ordinaire qui lit les journaux se trouvend dans une situation
doublement marquée par la passivité de la réceptigrar I'efficacité de la thése
doxigue qui pose I'étre tel qu'il se donne commiardlde soi. Laloxafonctionne
en tant que régime du savoir acquis par I'expéadpoopre ou des autres) qui a un
pouvoir suffisant (pas nécessaire) de valider &otiyité de I'objet afin de
maitriser la situation (pratique) qui ouvre le sig@ monde dans une série des
limitations qui s'impose & lui comme allant de 5Bi termes socio-anthropologiques,

photographie)éditeur Andreas Miiller-Pohle, European Photogra@httingen, 1998 (vol. Il de I'édition
Flisser), traduit de I'allemand en roumain par AGrzloban, p. 63: «'Esthétique’ signifie ‘ce quetpéire
vécu' et I'habitude est ‘anesthésie”: ce gu'estedevhabitude, n'est plus percu. Ainsi, I'habitudewne
catégorie fondamentale de I'esthétique, une mesuwécu, de la perception et du fait de devenggpdible»
— notre traduction de roumain un francais.) Celeaut pas dire qu’en art on parle de la méme steice
familiarisation qui fonctionne au niveau du qua&idiméme si la quotidianisation a certainemenpact
sur l'art (ce sujet assurément prometteur estrpiéé e€n esthétique).

3 Cf. Edmund HUSSERLL origine de la géométrie (Appendice Ill au paragte 9a) traduction de Jacques
Derrida, inLa crise des sciences européennes et la phénongéatlanscendantaleGallimard, 1976, p. 413.

4 Cf. Alfred SCHUTZ and Thomas LUCKMANNhe Structures of the Life-Warldorthwestern University Press, Evanston,
1973, traduit par Richard M. Zaner et H. Tristrang&thardt, Jr., pp. 99-117. Le sujet en situaibriplement limité par ce
qui simpose a lui en tant que prédéterminé: iztstre ontologique du monde (ma finitude et mopscpar rapport a la
transcendance du temps et de l'espace du monatfplife structure de I'expérience subjective donde de la vie (les
régions ou les provinces de la structure-de-seies|é temps et I'espace subjectifs, le socidbitulation biographique et
lhistoricité unique du présent vivant. Ces limitest importantes parce que 'expérience de 'hoomliraire, en situation est
agenceée par elles, lesquelles sont ainsi les campssnécessaires de I'horizon de I'expériencedevenir le théme de
I'expérience ordinaire méme. Dailleurs, Schiitzsséuainsi d’englober et de traiter a fond le cphde situation de la
philosophie existentialiste (de Sartre, par exenyplieen parle dandhaginaireen tant quincarnation de 'homme dans le
monde) et de la sociologie (par exemple, celldrdatsraliste américain E. Goffman qui a en vueséition sociale et donc
plus faible, méme si par ailleurs plus définiella@nme dans le monde; dans une trés belle étuldegdstualité corporelle
dépourvue d'accompagnement verbal, Goffman monédecsituation, le contexte ou se trouve le aditsus qu'il ne veut
exprimer lui-méme, comme si la situation impogsaitis son propre code. Voir Erving GOFFMAENgagementi La
nouvelle communicatipied. du Seuil, 1981 (2000 pour la postface), adBansard, A. Cardoen, M. C.-Chiarieri, J.-P.
Simon et Y. Winkin, pp. 267-284). Husserl, dansatthropologie phénoménologique, donne quelquiesidiatis a 'égard
du concept de situation qu’il défini en tant quimn mondain d'un point de vue pratique ou se Hietdrét pratique du
présent vivant. Voir, Edmund HUSSERSur lintersubjectivité tome Il, Presse Universitaire de France, Pa@i8l,2
traduction par Natalie Depraz, le texte n°128mode d'étre historique de l'intersubjectivitériscendantale. Son annonce
voilée dans I'histoire humaine et dans I'histoisgumelle. 9/12 novembre 193ip. 319-336. Toutefois, en dépit de cet abord
similaire du concept de situation, il nous semble entre la conception de Schiitz et celle de Hiilspait une différence
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’lhomme ordinaire est pris dans la scheme pratiguetro, boulot, dodo» qui se
déroule dans I'horizon socio-historico-culturel shonde environnant d’ou sa vie
ressort comme une vie individuelle. La lecture aurfpal est donc une expérience
des plus communes ou on est porté a I'encontrecthdenen termes d’informations.

Si nous nous plongeons dans une attitude réflegives'apercoit que
I'article décape en quelques mots la pratique tagtie (le documentaire) de la
rouille du concept scientifique de [histoire. Antaque nous comprenions,
Labarthe dépasserait ce concept de I'histoire 'ptlidation de nouveaux moyens
techniques, inhabituels dans un documertaijteé ne figeraient pas la figure de
Bataille, mais la rendrait vivante. C’est un cona#g I'histoire qui a une efficacité
négative dans le quotidien de la pratique culterddls réalisateurs radio/TV ou les
metteurs en scéne s’évertuent de brosser desimoliagraphiques qui rejoignent
plutét I'ouvrage artistiqieque I'essai sec en guise d'histoire pour fairgde de la
vie contre I'histoire mortifiante. Il y a donc uejet du concept de I'histoire (ou du
moins de I'historiographie) qui mobilise en spébial artistes a créer toute sorte de
variations fragmentaires inouies des vies de seéslépesseurs dont ils se
préoccupent passionnellement. Les dates biograghidas documents, les faits
historiques eux-mémes sont récusés au hom de s$&mreé en chair et en 0s en
imag€e du personnage qu’on veut ressusciter. Au fonde gettique culturelle se

issue de leurs vues distinctes sur lhomme ordinpaur Schiitz, Thomme ordinaire vit dans unéuei quotidienne, par
excellence pratique, qui est incluse comme rémiitgordiale («paramount reality») dans lattitudéurelle (irréfléchie, allant
de soi), tandis que pour Husserl, en une perspeittiique, il vit dans l'attitude naturelle persiste, c'est-a-dire que son
orientation pratique porte la marque de sa votiatgr qui rejoint de l'intérieur, & partir de méme les devoirs imposés par
la situation. Voir, Edmund Husserl, op. cit, letée® 10:Esprit commun II. Unités personnelles de rang sepéet leurs
corrélats d’action (Bernau, 1918, ou bien St. Mé&rgE921), § 3. L'habituel propre au sujet indivitie le personngpp.
280-290. Donc, Husserl n'arrive pas a décrire ltmenguotidien parce quil y méle la volonté de #itigue, de méme qu'en
Krisis d'autres raisons 'empéchent de faire une ontidgimonde de la vie (et donc, du quotidien). &foice sens, Bruce
BEGOUT,La découverte du quotidiéen cours de publication).

® Ce qui ne donne aucunement la garantie de latedtisd abarthe. Stanley Cavell fait une analy&zdasante
des nouveautés techniques apportées par le ciréhmauis Buiuel (son film de 196Belle de jou), sans
conférer ainsi au film une valeur autonome. (Sya@IAVELL, Qu'advient-il des choses a I'écrair?Le
cinéma nous rend-il meilleursBayard, Paris, 2003, textes rassemblés par Biiseenach et traduits de
l'anglais par Christian Fournier et Elise Domengugh, 61-80). Pour Cavell, c’est un probléeme deglogi
esthétique: «il estimpossible de prouver par ungeparticuliére qu’'un procédé découvert dane cetivre a
plus d'effet artistique que celui qui est prodait fioeuvre elle-méme, ou un de ses fragmentsisigifi». La
technique (comme la découverte intellectuellellelss) a le pouvoir d’enrichir le film au niveasti®étique de
la production de limage, mais il lui manque le yamiu ontologique dinvestir ces images avec des
significations (ce que se construit en mettantrebleedes phénomenes comme les acteurs, l'intedition
metteur en scene, le dialogue, 'unité de certainesessions d'images, la totalité du film lui-mgrhe film
manque ainsi d’avoir la force de I'évidence estoétprimaire de sa réussite.

® Sur France Culture, par exemple, il y a une éamisgii présente des portraits sonores trés bizaees
artistes et écrivains, en jouant sur la matériditdeurs voix, en les déviant étrangement. Efateémes
sonores n'ont d'autre noyau intelligible que le nde'artiste prononcé antérieurement par le spebke
dimension historique de leurs existences est, eag;d’horizon ou se meut la représentation deliteur,
sans gu’elle ne soit, par ailleurs, amenée en geatiEmission méme.

"0On n'utilise pas ici la terminologie husserliersgdon laquelle la perception donne I'objet en ckair
en os, tandis que l'imagination précisément donolgidt en image, le présentifie. S'il y a un
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fonde sur un paradoxe: la facticité historique sgande une vie dans ses parties
majeures est mise hors circuit a cause de la distdtavec la vie vécue, cette vie
méme d’'ou elle est issue. Les artistes, sensibbespéril de pétrification qui guette
toute vie qui prend la forme de I'histoire, font derte que la présence du
personnage en chair et en os I'emporte sur touerdewdu sens purement
historique. Le personnage, tiré ou conservé eneémageul le pouvoir de se faire
le représentant de sa vie justement parce queneemtode son apparition en image
coincide avec I'un des moments de sa vie vécuspdejuotidien mémgMais, il
nous semble qu’ainsi, les artistes sont dupes diatentendu: leur pratique,
comprise de cette maniére, accroit le poids ontgplegde I'image ancrée dans la
vie réelle mais n’offre pas a I'histoire des fornpdgs fidéles a la vie vécue parce
que le moment de la prise en image est, tout deen@milot de cette vie, et non
pas sa totalité. Si l'intensité du moment vécu #ré image est inégalable par
ailleurs, elle doit étre insérée dans une série d’élémgmitsonstituent le tout de
cette vie. On a ici l'intrication de trois logiques

1. lalogique de la vie vécue (qui inclut la vieotidienne).

2. la logique de la mise en histoire de la vie gubesoin d'une forme
spécifique: le tout cohérent qui se laisse décaupda vie qui, a son tour, y laisse
I'empreinte de son caractére vécu (c’est la thédgiSeorg Simmé)).

support perceptif de I'image, la conscience dedtm (différente de I'imagination) I'utilise comme
milieu perceptif ou apparait le sujet de I'imagetfg choix est motivé par le désir de souligner,
plutét que les différences husserliennes, le fogsésépare I'histoire qui fige ses objets et la vie
qui, méme reproduite en image, nous transmet t'sfimatique d’'un personnage.

8 Le quotidien des écrivains, des artistes, des,stlrs personnalités en général, devient intéressan
quand il s’agit de leur routine professionnelle.idlaces expériences privées qui se déroulent
quotidiennement en vue de I'ceuvre a créer, n'actiesgmt pas encore la personnalité méme de
I'écrivain ou de l'artiste: lorsque, par exempldofmas Mann observe la personnalité bizarre et
tumultueuse de Gerhardt Hauptmann ou épie a tréeejamelles la fagon particuliére de marcher
d'un autre ami (lequel ami, choqué par ce gesteaijnm renoncé a I'amitié de T. Mann - cf. la
postface de Thomas Kleininger faite a une des ttamhs en roumain des nouvelles de T. Mann),
ces gestes ne relévent pas encore de I'esthétiqie da la vie quotidienne. Selon Husserl, par
exemple, il est besoin de I'objectivation et deddorisation par des moyens esthétiques (donc, de
'ceuvre d'art) de ces traits pour qu'il y ait dedthétique. Thomas Mann achéve son identité
personnelle de créateur quand il construit sonopeidye Meyer Peeperkorn (métamorphosant
ainsi esthétiquement les données réelles de lameatté de Gerhardt Hauptmann dd@cteur
Faustug, a savoir quand il crée une ceuvre d'art littéaifoir en ce sens notre textdentité et
création. L'avatar esthétique de l'identité chezsderlin Beyond Identity. Transformations of
Identity in a (Post-) Modern Wor]cEds. lon Copoeru et Nicoleta Szabo, House of thekBof
Science, Cluj-Napoca, 2004, pp. 125-144.

® Hormis le souvenir qu’on a de la personne qu’omnedssait et peut-étre ses ceuvres qui témoignent
pour elle.

10 Cf. Georg SIMMEL,La forme de lhistoire et autres essai@allimard, 2004, traduit par Karine
Winkelvoss. Pour Simmel la science de I'histoireaitxdes unités de sens continues de la discitétide
la vie (brisée de part en part par la multiplicies intéréts immédiats variés) tandis que Edmureséddu
mesure la science de I'histoire a I'historiciténdonde qui est un pour tous. Si pour le premieucaaprrit
Ihistoire se trouve dans un en deca multiple ettdiant qu'est la vie, pour le deuxiéme ce dépot
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3. la logique du travail artistique qui joue sunténsité du vécu (c'est la
théorie esthétique de DilthEypar exemple).

La distance entre la vie vécue et sa mise en fdris®rique que les
artistes se donnent la peine de contourner paérdiifs moyens (notamment
esthétiques) reléve d’'une compréhension incommgletphénomene de l'histoire.
Ainsi, Simmel démontre I'enracinement de I'histodre tant que science dans la vie
vécue et dans les pratiques du quotidien. Si laceigsiste dans un déroulement
ininterrompu des contenus vitaux, I'histoire ent fli synthése a partir d'un
contenu objectif, c’est-a-dire que l'intention deidtorien porte sur cette partie des
événements qui est caractérisée par une unité giedie:

Nous ne voulons nullement savoir ce que Richeliewdhelm von Humboldt ont
vécu du matin au soir, ce qu'ils ont mangé ou lesms qu’ils ont eus, mais
seulement les éléments de leur existence qui eéndi@rs le concept d'activité
politique ou d'une autre forme d’action intellectiee et nous voulons identifier
une cohérence entre ses éléments-la, tandis queHarence réelle de leu vie
intercale, entre ces moments historiquement impdstaleurs repas et leurs
sensations physiques ou psychiques avec lesgileffesnent une continuité.

Le procédé de création des séries historiquegégistpréfiguré dans la vie
immédiate au niveau psychique par le raccord spfae objectif d’'un contenu de
conscience actuel a des contenus passés sanss@gisse de I'ceuvre de la
mémoire associationiste qui n'a pas le pouvoirtdiiduire un ordre déterminé: la
corrélation perpétuelle entre le contenu objegidr (exemple, le livre a lire dont la
lecture a été interrompue, ou I'ceuvre a créer tomrréation a été suspendue en
vertu des raisons banales, quotidiennes — par dgempfaut aller au boulot,
dormir, etc.) et la disposition subjective qui éaative toujours afin de reprendre la
formation du sens objectif l[a ou nous l'avions Eehpar-dela les intervalles
longues et saturés de contenus hétérogenes. Qmitdude entre I'histoire et
I'expérience vécue n‘empéche pas la mise au jouededifférence: la création
des séries psychiques présuppose des retours lpaidehiatus temporel et toute
variation de l'intérét a I'unité et la cohérencelderie dans son dynamique, tandis
gue I'histoire crée la fiction d’une vie qui estduite a une seule série isolée,
refoulant sa totalité fourmillanté.Mais, en méme temps I'histoire a un rapport

gigantesque est le monde historique ou s'inscrierst les produits de la vie. Voir, Edmund Husssgl,
cit., pp. 328-330.

11 cf. Wilhelm DILTHEY, Ecrits d’Esthétiqueles Editions du Cerf, Paris, 2000, traduit pavi8Mesure.

12.Cf. Georg Simmel, op. cit., pp. 96-97.

13 Simmel utilise ici la métaphore du tapis: «La wiue ressemble — avec toute la prudence gqu’exige
image — a un tapis dont les nombreux fils n'agssent chacun que sur des longueurs trés
réduites, tandis que le reste court sous la syrfatiant continuellement ces parties visibles,amai
en étant recouvert dans cette fonction par lesesupour qui il en va de méme; ainsi, c’est la
juxtaposition des éléments qui seul fait le matif, motif qu’aucun d’entre eux ne présente a lui
seul. L'histoire quant a elle extrait entierementfil en particulier, le rend visible comme s'il ne
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symbolique avec la vie: si elle laisse derriere Elvécu de la vie, elle le transforme
afin de 'accommaoder a la forme de I'histoire qtest pasa priori indifférente a
I'expérience vécue. Si la science objective eté&ystique est orientée vers la
connaissance du contenu objectif en tant que’hédtdire crée des successions de
contenus (les événements) qui sont traversés dandegar le principe vital et
s’entrelacent les uns avec les autres dans urigé@maondie, cohérente.

Simmel identifie un procédé psychologique banaladpratique de la vie
quotidienne qui se prolonge dans le domaine higierill engage les dispositions
qui font opérante la perspective historique dansi¢aquotidienne: partir d’'une
conduite particuliere de l'autre et la compléteapprofondir pour aboutir & la
complétude, a l'unité cohérente de sa personnAlitési nous sommes des historiens
ordinaires sans avoir aucune intention scientifigumeersement, la conscience
intuitive quotidienne de la totalité individuelleé eivante formée par I'empathie
charnelle qui nous donne I'étre de l'autre a paltir«sa racine» méme, par-dela
tous les détails factuels, informe, a son toucdanaissance de I'histoire. Ainsi, le
donné historique, la matiére conservée du passé asiccomplétée par des ajouts
ou épurée par 'omission de certains éléments poer I'historien (ordinaire ou
scientifique) puisse construire un tout dont I€&sn&nts adherent sans faille les uns
aux autres. Cette tendance spontanée a formeptdites est une «disposition et
une adresse instinctivé>de 'homme en quéte de la «mystérieuse contintitéy
courant vital. Le manque de l'unité téléologiquéimseque a la vie en tant que
telle a troublé Husserl aussi:

La vie n’a pas d’emblée, et en général ce n'esblament pas le
cas, une unité téléologique de cette sorte, gudieutdutes les fins et les
actions particuliéres.

A quoi ressemble donc le chemin d’'une vie humairat cette
formation idéale, et comment se comprend la matmatonstitutive en
laquelle il se déploie en unité?

Selon Husserl, I'intérét pour I'histoire se déymgde dans le milieu pratique
quotidien de la vie menée ensemble avec les agtiesuscitent a I'enfant la
curiosité et guident son apprentissage de I'hisitérides choses:

(...) dans l'usage quotidien (...) 'enfant compitegue les objets dotés de finalité ne
sont pas seulement des objets d'usage, mais q@il$ téléologiquement devenus
(histoire de l'origine). En imitant, il est actift goue a étre actif; il montre de la
curiosité, de l'intérét pour ce qui est en deveds, I'intérét pour le «pourquoi des
choses». La question du pourquoi est & I'originguastion portant sur I'«<histoire¥.

présentait aucune interruption et crée ainsi umgimmaité, certes, mais pas un motif.» Cf. Georg
Simmel, op. cit., pp. 103-104.

4 |bidem, p. 117.

15 |bidem, p. 100.

18 cf. Edmund Husserl, op. cit., le texte n° 2émmunauté personnelle (egoique) avec moi-mérites a t
de paralléle avec la communauté des autres (20mionee1931)p. 340. C'est Husserl qui souligne.

7 Ibidem, p. 341.
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Il 'y a donc pas que l'unilatéralité de l'intér@e I'histoire pour la vie
vécue, mais également et réciproquement l'intéeétadvie pour I'historicité du
monde mise dans une forme de sens close sur eftenla forme de I'histoire.
Dilthey exprime clairement I'idée de I'imbricatiale la vie et de I'histoire:

C’est dans le monde sensible qu’en tant que pradkiithistoire il [le caractére

de I'historicité] se trouve imbriqué. De la répditin des arbres dans un parc, de

'ordonnancement des maisons dans une rue, deillbign adapté de I'ouvrier

jusgu’au jugement prononcé au tribunal, il y a samsse autour de nous des

produits de T'histoire. (...) L’histoire n’est riequi soit séparé de la vie, rien qui

soit coupé du présent par son éloignement darenigs:®

L’historicisation du contenu de la vie entraine autre procédé qui
cristallise le mouvement vital en en retenant sgerd@nation relativement
chronique, son ton général par-dela la diversité éeénements. Il s’agit du
concept d’'état qui est une réalité présente, réissgnérieurement par quiconque
au long de sa vie dissociable en de tels étatan8iméfini ainsi ce concept:

Bref, il se produit une série d’événements palitcsl qui, pris
séparément et considérés ensemble, ont la forritke file la vie et, avec
leurs contours généralement flous, se fondent ldatogalité de cette viE.

Nous devenons les historiens ordinaires de noprgsovies quand la
conscience de I'état commence a I'emporter suri @@ul’événement ou quand
I'événement commence a se densifier prenant ladatenl’état. L’homogénéité et
la continuité de I'état a travers les événemeritérdnts sont 'effet anthropologique
de la fiction de l'identité: la nécessité pratigies I'esprit de traiter les choses non
identiques entre elles comme si elles étaient igees. Dans la genése du savoir
historique on a, donc, plusieurs emplois de lddiictla fiction de la série isolée
des contenus vitaux subordonnés a un concept ifpjacfiction de l'identité qui
fonde la formation de I'état existentiel, et I'imiagtion en tant que fonction
totalisante de la matiere historique. Enfin, laané& forme historique de la vie
engage la transformation de la succession desmsmtataux en image dont les
traits essentiels portent la marque fluide et cattér de I'état. Cette image n’est
pas le produit d’une conscience d'image. Elle poigau tout historique une sorte
de cadre et une certaine cléture qui interrompargdumission des éléments au
flux temporel et & la continuité de la vie. Le deivémage des événements engage
la possibilité de les embrasser d’'un seul regatacte monothétique se développe
progressivement au milieu constant de I'état quir#o une coloration vitale
homogene a une diversité d’événements. L'imagerigse des historiens ordinaire
est donc une forme close et synthétique qui embrdiss seul regard de mémoire
tranches de vie dont les césures s'imposent cometiesimémes parce qu’elles

18 cf. wilhelm DILTHEY, L’édification du monde historique dans les sciendesl'esprit Les
Editions du Cerf, Paris, 1988, trad. Sylvie Mesprel,01
19 Cf. Georg Simmel, op. cit., p. 146.
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ont été immédiatement vécues. En revanche, lesrigiss scientifiques doivent
déterminer volontairement ces périodes.

Dans la mise en forme de I'histoire a partir deida il y a donc l'inquiétante
présence de I'élément fictionnel qui contribue@me temps, a distancier le vécu de
la vie d’ou il est issu et a l'insérer dans un tauant régie par un sens objectif. Il y a
un fait psychologique de la vie ordinaire ou lepa@p fiction-histoire est inverseé:
I'élément historique (ou pour mieux dire avec Phpili Cabestah— Ihistoricité) est
présent dans la configuration fictionnelle du r§ué selon Sartre, «se donne a nous
comme une histoiré% C’est justement une historicité révée des chalssspersonnes
qui apportent leur poids dans la constitution dundecdu réve.

Ce que les artistes redoutent comme la mort déelaontrainte de revétir
la forme de I'histoire n'est pas entierement juséf La forme de I'histoire est une
condition pour faire les contenus vitaux d’'un pags®lu revivre. Cela dépend de
ce pouvoir d’'embrasser d’'un seul regard intériewg tranche de vie passée et de
réactualiser le souffle vital d'un état particulidfous avons tous quotidiennement
accés a cette pratigue de I'histoire qui, pour rdssest un premier pas pour
I'édification de la personne responsable qui impeseélos rationnel a sa vie a
travers des réflexions répétées. L’histoire ordaabt, selon notre avis, un élément
urgent et obligé pour I'épanouissement intérieurtalgte artiste. L'écriture du
journal est en ce sens révélatrice parce qu'elieetrou instaure la distance
convenable par rapport a l'intensité immédiate 'dmdtion d’événement pour y
discerner la continuité d’'un état, 'atmosphereleed’'une partie de vie. Ingmar
Bergman dans son dernier fil®@arabanddépeint en 9 parties et un épilogue
quelques jours de la vie de quatre membres d’'umdiéacurieusement solitaires.
L'un de ces moments constitue la mise en imageedguél a vécu lui-méme de
nombreuses fois, ce qui s'était installé dans & odmme un état existentiel
incontournable - «I’heure du loup» - dont il pddaguement dans son jourrfal.

20 Cf. Philippe CABESTANRéve, obsession, hallucination: qu'est-ce qu'unscience captiveParties
de cet article ont été présentées soit dans leaiéie I'Ecole frangaise d#aseinsanalysque dirige
Mme. Francgoise Dastur, soit dans le séminaire daghénologie de M. Bernard Besnier a 'E.N.S. de
Fontenay-Saint-Cloud. Cabestan précise ce queeSatie fait pas davantage: il ne s'agit pas de
I'histoire parce que le réve se donne seulemerbipaavec la logique du commencement, milieu,
dénouement. Il s'agit plut6t de I'historicité emttgjue propriété immanente de I'image onirique:e<un
qualité interne de 'objet du réve qui se conceatiteur de lui» (p. 8).

21 Cf. Jean-Paul SARTRE imaginaire. Psychologie phénoménologique de kjmation Gallimard, Paris,
1986 (1940), p. 322. Au méme titre, on peut soglidtanalogie entre d’un c6té, le rapport sartrien
entre image hypnagogique et réve, et d’'autre ¢étégpport simmelien entre anecdote et histoire
(voir Jean-Paul Sartre, op. cit., pp. 309-338;arg Simmel, op. cit., pp. 128-130, 161). En Bliefage
hypnagogique devient réve quand elle est enrichretput le savoir du sujet de sorte qu’elle
acquiert un passé, un avenir et une figure daméveeméme (a savoir, de I'historicité). L'anecdote
devient histoire quand elle acquiert une place aat&gdans la continuité historique que d’habitude
est neutralisée par la mise en valeur de I'anecglotant que tel.

22 Cf. Ingmar BERGMAN Laterna magicaGallimard, 1987, traduit du suédois par C. G. Bjora
et Lucie Albertini. C'est une autobiographie quit f@férence a ses journaux. «L’heure du loup»
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En revanche, il y a le péril de I'asphyxie du ddieh par des produits qui ont

normalement une dimension historique qui se dé&éi@cause d'un usage exageré:

Ainsi les images techniques absorbent toute I'méstet présentent une éternelle et
tournante mémoire de la société. Rien ne peutteésis cette force de succion de

l'image technique — il n’y a aucune activité aitiste, scientifique ou politique qui ne

veuille pas cela, aucune activité quotidienne qeiiveuille pas étre photographiée,

filmée ou enregistrée sur vidéo. Car toutes veldanat éternellement comprises en la
mémoire de la société et devenir perpétuellemgnétadles. Tous les événements
visent actuellement étre diffusés a la télé, aérom ou photographiés afin de se
transposer ainsi dans un état de choses. En mémpsjetoute action perd son

caractere historiqgue et devient un rituel magiqueue mouvement éternellement
répétable. L'univers des images techniques, corhooenmence a se montrer a nous,
représente I'accomplissement des temps ou toutesdtons et les passions se
meuvent en cerclé®

C’est une pratique istérique qui dénature et kgtidien et I'historicité des
choses ou des événements. Par les incursions espdafis un passé proche ou
lointain, le quotidien de la vie perd la force @gedynamique vers le futur car le
passé est revisité pour lui-méme (ou pour mieu pour son coté exhibitionniste
—,voila ce que jai fais 'année passée”) et noimal’investir de surcroit les
possiblités du futur a partir des réussites duép&3est une fréquentation systématique,
mais non historique, de son passé qui établit desnologies pléthoriques des
événements. Le caractére historique est écarté gancl’insistence sur la
succession des événements au détriment de la gib@tare I'état qui les traverse
en les fluidisant dans une cadence qui ressemizBéeade la vie.

Pour conclure, Simmel met au jour expressémessinditude entre les
historiens scientifiques et les artigfegui ont ce pouvoir de percer la multiplicté
des faits pour l'unifier de l'intérieur dans un tofhistorique ou artistique; le
dernier est plus rigureusement clos sur lui-méme ¢autre). Puisque les
historiens oridinaires font eux aussi I'exercicerd’'seul regard qui embrasse une
variété d'événements, nous les approchons impfigte aux artistes. Alors, il y a
les artistes qui sont des historiens ordinairesngenous le monde, et les historiens
ordinaires qui ne sont pas des artistes mais gts kessemblent.

est pour Bergman, qui est un insomniaque, le moxherd nuit (entre 3 et 5 heures du matin) ou
sa lucidité ne résiste plus aux démons de son ssggui I'’harcelent jusqu’a dans sa chair.

23 Cf. wilhelm Fliisser, p. 9. C’est notre traductionrdumain en frangais.

24 Cf. Georg Simmel, op. cit., p. 159: «Si, parmi &sutes démarches scientifiques, c’est celle de
I'historien qu’on a le plus souvent comparée aecdk l'artiste, cela se justifie pour des raisons
bien plus riches que celles que I'on cite habiameéint. Une des plus importantes est précisément
celle-ci que, dans la représentation historiquétefidue - certes extrémement variable — des
événements est pour ainsi dire embrassé d’un sgaid intérieur.»

93



NICOLETA SZABO

BIBLIOGRAPHIE

Le Figarg vendredi, le 17 décembre, 2004, sous la rubriguetre soirée», p. 26. Le texte
est signé par Isabelle Nataf.

Wilhelm FLUSSERPuncte de vedere. Texte despre fotografie (Poimtaug. Textes sur la
photographie) éditeur Andreas Miiller-Pohle, European Photogyagbbttingen,
1998 (vol. Il de I'édition Flisser), traduit deallemand en roumain par Aurel
Codoban.

Edmund HUSSERLL 'origine de la géométrie (Appendice Ill au paragree 9a) traduction
de Jacques Derrida, iba crise des sciences européennes et la phénonggeolo
transcendantaleGallimard, 1976.

Edmund HUSSERLSur I'intersubjectivité tome Il, Presse Universitaire de France, Paris,
2001, traduction par Natalie Depraz.

Alfred SCHUTZ and Thomas LUCKMANN,The Structures of the Life-World
Northwestern University Press, Evanston, 1973 uitgohr Richard M. Zaner et H.
Tristram Engelhardt, Jr.

Erving GOFFMAN,Engagement® La nouvelle communicatioiEd. du Seuil, 1981 (2000
pour la postface), trad. D. Bansard, A. CardoenCMChiarieri, J.-P. Simon et Y.
Winkin, pp. 267-284.

Bruce BEGOUT La découverte du quotidigen cours de publication).

Stanley CAVELL,Le cinéma nous rend-il meilleursBayard, Paris, 2003, textes
rassemblés par Elise Domenach et traduits de Baghar Christian Fournier et
Elise Domenach.

Nicoleta SZABO,ldentité et création. L'avatar esthétique de Iidie¢ chez Hussern
Beyond Identity. Transformations of Identity in BRo$t-) Modern World lon
Copoeru et Nicoleta Szabo (Eds.), House of the Bobkscience, Cluj-Napoca,
2004, pp. 125-144.

Georg SIMMEL, La forme de ['histoire et autres essai@allimard, 2004, traduit par
Karine Winkelvoss.

Wilhelm DILTHEY, Ecrits d’Esthétique Les Editions du Cerf, Paris, 2000, traduit par
Sylvie Mesure.

Wilhelm DILTHEY, L’édification du monde historique dans les sciended’esprit Les
Editions du Cerf, Paris, 1988, trad. Sylvie Mesure.

Philippe CABESTAN,Réve, obsession, hallucination: qu'est-ce qu’urescience captive?
Parties de cet article ont été présentées soitldss@minaire de I'Ecole frangaise de
Daseinsanalyseque dirige Mme. Francoise Dastur, soit dans leirs@ne de
phénoménologie de M. Bernard Besnier a I'E.N.Sr-detenay-Saint-Cloud.

Jean-Paul SARTREL'imaginaire. Psychologie phénoménologique de Igimation,
Gallimard, Paris, 1986 (1940).

Ingmar BERGMAN, Laterna magica Gallimard, 1987, traduit du suédois par C. G.
Bjurstrom et Lucie Albertini.

94



STUDIA UNIVERSITATIS BABES-BOLYAI, PHILOSOPHIA, LI, 1, 2006

IS THERE DEATH AFTER LIFE?

Rudi VISKER "

ABSTRACT. In order to understand the place of death in onteroporary
western societies, we need to understand what \aa imgdeath. A number
of proposals from philosophy, ordinary life andigiein will be examined,
focussing especially on the link between death amdety (this includes a
critique of Heidegger's approach). Concrete exasrguie developped (horror
movies, death as an oxymoron, pain, a-mortalitgjinbdeath etc.) with a
positive bias toward the customs and mores of ardipeople (the people
the philosophers try to convert). Without taking ftosition of the religious
believer, the religious approach to death is ardlgmd the question is raised
as to how one can understand its crisis (secuian$a

Keywords:death, Plato, Heidegger, Levinas, religion

Introduction

The title of this essay is somewhat puzzling. Netause it is a question but
because it is a question that one does not expesterses another question, one with
which we are much more familiar: is there life afleath? This question is so familiar
to us that it even seems to push its way in frotth@one in my title and block it from
view. | think about all those who, after havingrséiee poster that announced what was
originally a lecture, asked me if | had not madeniatake, or who, a bit more
cautiously, wondered if the reversal was the waértke evil spirit of the misprint. This
reaction is part of the problem | am trying to a&ddr—it tells us something about what
death and life mean in our current society! We dimky once, people say, so enjoy it.
In other words: there is only this life, and théere’'s death. Dead is dead, there’s
nothing more to be said. The striking thing is tbake here, apparently without
realizing, gives an affirmative answer to the goest am raising. Everyone knows
this answer. We have heard it so often that wengdr even realize that it involves an
answer, let alone an answer to the question tinadl to formulate in my title. We are
so familiar with the answer that we do not evengeze the question.

But let us return to that other question: is tHdeeafter death? Here we
have a question we all recognize. The one who givgmsitive answer to it is
called a believer, someone who believes that deatht the end. The non-believer
denies this—for her, life ends with death. Suchea&pression of disbelief is, of

YInstitute of Philosophy, Centre for Ethics, Soeiatl Political Philosophy, Leuven,
rudi.visker@hiw.kuleuven.be
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course, also a sort dklief the belief that there is nothing after death. Hmwld
oneknowsomething like that? Death is not an object ofidedge. All we know is
that there is something like death, nehat it is. As Jacques Lacan once put it:
“Death belongs to the province of faithacan continues: “Naturally, you are
correct to believe that you are going to die. Tigltef keeps you going. Yet it is
just that: an act of faith.” Loosely translatede ave really dead when we're dead?
Is there death after life? It is no coincidence, lrasgems to suggest, that this
question confuses us. It deprives us of the cdytaie need in order to live:
“Should we not believe that we were going to dieuld we be able to bear the life
that we live? . . . Imagine that we would havergmite number of lives following
one after the other, endlessly. Could we bear that?

With this comment, Lacan throws the rather banakhgion that there is
(only) death after life into unexpected reliefajiparently has not so much to do
with a factual assessment, but rather with a bétiaf gives death a content with
which we can live. The statement that one makesitatbeath does something to
death. It is what Austin called a performativeddes what it says. By speaking
‘about’ death, it fixes death, gives it a placedAhe opposite assertion, which says
there is indeed life after death, is no less perédive. Take, for example, the idea
of reincarnation in Hinduism: after death there {dohe another life, and then
another and another . . . This belief does notraditdt what Lacan suggests in his
last sentence, for Hinduism is precisely an atteimpteal with this endless return,
to do something about it. The one who lives prgpeain escape from the cycle! In
other words, the cycle of rebirth can be stoppe, mot endless. That idea keeps
the Hindu going. Like all belief, Hinduism is a leflthat gives death a content
with which one can live. To be sure, this contsnbat the same as in the case of
the non-believer: death in this case is not theadrilis one life that we have, but a
transition to another life, which in its turn wilk a transition to . . . But the return
is not eternal. It can be brought to an end. Tigneltimately, something similar to
what death is for the (non-)believer. A kind ofeizte.

We will see that what philosophy is actually domigh death is not all that
different from these two forms of belief which a@dy seem to be engaged in a
kind of dialogue with one another: “Is there deatter life? No, because there is
life after death”; “Is there life after death? Nmecause there is death after life.”
But philosophy has not only tried to get a gripd@ath by assigning it a place. It
has also wondered whether aaindeed give it a place, and what one is actually
doing when one attempts to do this. By asking thgsestions, philosophy is
involved differently in the question of death thdahe two beliefs already
encountered; it does not operate with two posititws with four, as is shown by
the following diagram:

1J. Lacan parle. Extraits de la conférence a I'Umsig& Catholique de Louvaifthis was actually the
K.U.Leuven!] 13 October, 1972, Productions RTBF.
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Is there Death after Life?

yes no
yes ? 2)

Is there Life after Death?
no (D (3)

We are already familiar with the first two positior{l) stands for those who
believe that there is nothing after death; (2) ddafor those who see in death a
transition. Both positions alternate a “yes” aritha’. They are one another’s logical
counterpart. But as the diagram clearly indicateste are still two other positions.
These seem less evident. How can one both affirnddoy) that there is life after
death and that there is death after life? Thishgtwe are going to try to understand.

My plan is as follows. First | will provide an iktration of the first and the
second position from the history of philosophy.ill #hen contrast these positions
with the way one of the most important philosopladrthe twentieth century broke
with a long tradition of thinking about death bycapying the third position.
Heidegger, for | am thinking of the author Being and Timg1927), had an
intuition as ingenious as it was simple: he stumhlbeer the little word “after” in
both questions, and replaced it with the equaltpispicuous word “in”, to which
he gave a very particular interpretation. That ésaus with the fourth position
(twice “yes”). Let me, for the time being, only tgdhat | know of no philosopher
who, on purely philosophical grounds, would havaimkd it as his or her own.
But perhaps the critique of Heidegger's attemptlexe death “in” life, and in this
manner to internalize it, will help us to understavhy philosophygua philosophy
is incapable of occupying that fourth position. Baitus first address two examples
from the tradition with which Heidegger tried teebk.

1. Death is (sort of) an End (Epicurus, Socrates)

The first position is one familiar to the readdrcbmes from Epicurus
(circa. 271-341 A.C.). One should not let deathilsiife,” Epicurus writes, for
when death is there, you are no longer; and whenaye there, death is not. Thus
there is no reason to be afraid of death, for deatherally nothing. It does not
concern us. Not if we are alive (for then it is tidre), and not if we are dead (for
then we cannot suffer from it). This insight thaath is nothing that concerns us,
Epicurus concludes, turns life into something oaa enjoy, “not by adding an
infinite duration to life, but by doing away witluodesire for immortality.”

For Epicurus, the problem of death rests on anasarable anxiety and an
unreasonable desire. His simple logical argumeniggither there is life, or there
is death) implies a sort of ethic in which one $vaccording to the insight reason

2 This quotation is from the famous “Letter to Meoees.”
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provides—consequently, one should renounce thiegnand that desire. For they
turn death inteomethingwhile in fact it is nothing.

The other position is familiar to the reader asiwelato attributes it to
Socrates when he, after being convicted for mavaluption, is waiting in prison
for the poisoned chalice that he, according tovérelict, must empty. His friends
mourn, Apollodorus weeps. But Socrates repremameis.t There is no reason to
mourn, he teaches, for upon death the soul is fieed an obstacle. Socrates is
talking about the soul of the philosopher, of tine evho strives for true knowledge,
true wisdom. For such a person the body is an diesta hindrance: “It fills us
with wants, desires, fears, all sorts of illusiamsl much nonsense, so that, as it is
said, in truth and in fact no thought of any kineecomes to us from the body.”
The body keeps us occupied in various ways sowhbdfail to be concerned with
that which we really want to be concerned with—tlesire for true knowledge.
But this is not all: “Worst of all, if we do gets@ respite from it and turn to some
investigation, everywhere in our investigations blogly is present and makes for
confusion and fear, so that it prevents us fronmggiie truth” Phaedo 66 d).

The philosopher is therefore better off without bualy. On the condition,
of course, that death only deprives him or hehefliody and not of the soul. In the
rest of thePhaedo(the dialogue is named after the one present aas’ death,
the account of which he tells to a certain EchesjatSocrates tries to show his
students that this is indeed the case. Commentdtave since, with some
exaggeration, referred to Socratgsbofs of the soul’'s immortality, one of the
problems being whether Plato himself—who wrote diidogue, yet has Phaedo
mention at the beginning that Plato was absent trenscene because he was ill—
believes what the dialogue attributes to Socr&esfor our present purpose, one
expression that Plato puts in Socrates’ mouth isracial importance. Philosophy,
Socrates says, Isarning how to dieWith this he means that the true philosopher
already in this life tries to let himself be infheed as little as possible by the body.
Thus we can find here, as in Epicurus, an ethitiisaes from and coheres with a
certain reasoning about death. The immortalityhef $oul that Socrates is talking
about is not so much an objective fact—as if thd by definition (in ‘essence’) is
immortal. It must ‘earn’ its immortality. Hence tiraportance of “learning to die,”
of liberating oneself from “the chains of the bdd9ne who does not do that is not
a philossophosbut a phileomatos someone in love with the body rather than with
wisdom. Such a person’s soul becomes so “attacteetfie body, so “permeated
by the physical” that after death it is “draggeaiainto the visible world. Such
souls “wander until their longing for that whichcampanies them, the physical,
again imprisons them in a bodyPljaedo 81 d-e) They wander around among

% Plato, Phaedo 66 c, in Plato: Five Dialoguestrans. G. M. A. Grube (Indianapolis: Hackett
Publishing Co., 1981) 103.

4 On this exaggeration, see the well known studyibg. Gadamer, “Die Unsterblichkeitsbeweise in
Platos ‘Phaidon™, contained in hiSsesammelte Werke. Band ®ibingen, J.C.B. Mohr, 1985, p.
187-200.
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tombs and graves, Socrates says (but does he ?¢abeicause they are not fully

liberated, but still partake in the visible, whiekplains why they can be seen as
shadowy phantoms, as images. In the end they retuhe form they deserve: the

gluttonous as asses, the unjust as wolves, antytiaienous as hawks. It is better
not to return; it is better to be a philosopher.

Naturally, Socrates is here alluding to the Eastiexctrines of wisdom that,
via various traditions, were influential in the @ce of his day (the scene with the
poisoned chalice takes place in 399 before ChriBjt he subjects these
reincarnation-, rebirth- or salvation doctrinegte authority of philosophy. And in
the same move Socrates appropriates the meanimg ofvn death: he forbids his
friends to weep because these tears point to achatent to his bodily person; he
washes his own body, while the custom in Athens foashe body to be washed
after death by women; and he tells Crito that hesdwot care how they bury him.
Socrates “laughs gently” at such an unphilosophioatern, and with this laughter
places himself above the customs and norms ofithe c

In @ much more complicated manner than | am ablehtw heré, Plato
takesrevengeon the polis that had sentenced his teacher tih.d@ae usually calls
this “irony.” But one may wonder whether we are detling withhubris here:
with thehubris of philosophy that thinks it can give death a plaand by doing so
claims an authority by which to contest what ordmpeople normally do (be
afraid (Epicurus), weep, wash, lay out, bury, mpuamd to reform their customs.
Heidegger is by no means an exception to this tendef philosophers to have
death empower them—he too wanted to ‘revolutiohizenan being’, an enterprise
for which he laid the foundation Being and TimeBut what is truly revolutionary
about his views on death is that they only addeslletter to what the tradition had
said about death, a letter that completely charlgegicture. According t@eing
and Time death is not an end, but a bend. It is not tdahoeight as the point at
which the line of time breaks off (the last momemby time is not linear. As we
will see, death is rather to be understood in teahshe curvature that gives
authentic time is true, human face.

2. Heidegger’s revolution

For Socrates and Epicurus, death was an end. Adivch (Epicurus) or a
sort of passage, a gate or a sieve that freesromeuseless silt. Both start with the
guestion whether there is life after death. Episwanswers “no”, and thereby gives
a very literal meaning to this “after”. While foo&ates, death is, or can be, a sort
of transition to the true life in which one not prtrives for wisdom, but actually

® N. LorAuUx, ‘Donc Socrate est immortel,e Temps de la réflexip982, vol. Ill, p. 19-46. Loraux
makes a very convincing case concerning how Pédso, in his choice of words, is occupied with
subordinating the old ideal of immortality in thelis to philosophy. Only one detail: in Greek, the
poison that Socrates drank is call@ohrén and its first effect is to impair the activity tiie
brain—while in Plato’s version it first afflicts ¢htoes!
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finds it. Here as well death is a sort of &ritie soul returns to the element from
which it came and in which it is truly at home.

In both of these cases philosophy addresses samgetlith which ordinary
people are also familiar. Something clearly changits death. Considering that
we do not know what comes after it, it is undergtdole that we are both curious
and afraid. Epicurus deals primarily with the lattdeath is nothing and thus
nothing to be afraid of. Socrates addresses ouwsity: by providing an answer to
what comes after death, an answer that is the dppafsEpicurus’, he nonetheless
comes to the same conclusion: there is no reasoa &braid.

Curiosity and fear are two characteristics of themmal approach to death
for which Heidegger does not feel the least sympailhey are, as he says in his
technical language, im-proper (inauthentic). Whis the means that they are two
ways to avoid bringing death into relation with @newn self. Death is something
outside of me. Something that happens to othetstorme. Or something that has
nothing to do with me here and now, something trilitonly happen to me later.
Such death comes from hearsay (This one or thadmtke From what? Did s/he
have children? How old was s/he?). It is a novéigt only briefly concerns us.
Life—my life—goes on. At least for the time being. Somedzycourse, | too will
die, but that someday concerns a future state olifenyhat does not relate to me
now. First things first. . .

Epicurus’ argument is, in other words, an examplewbat Heidegger
dismisses as the inauthentic attitude toward déathbuilt on what he calls a vulgar
conception of time. Time is not, as Epicurus setmwld, a series of now-moments
that come one after another (the past a now timat iore, the future a now that is not
yet) with somewnhere, at the end, the last now-maomued then death. For Heidegger,
the past is not behind us, not sealed. It is akiothe present. We “are” our past, that
is to say, we are occupied with it and we are declyith what we are now occupied
from out of that past. And in the same manner veeadready now our future. This
future is always already coming toward us. Onefeitsnstance, in a lecture and one is
already occupied with the question one is goingstoafter the break because one has
heard a similar story before but never with thisabasion, etc. . . . Present, future and
past are interconnected and our lives would ndifdas we know it if this connection
should fail. One who has no future is either tashgie in the present or absorbed by the
past. One who cannot bear the future (I cannotestrete now because | still have to
do this and that) lives in perpetual overdrive gidn to donow all those things that |
still have to do, but the world refuses to coomertie bank is closed, the copier is
broken, etc.). To live properly is to engage witimsthing, to choose for something
out of an awareness that one cannot do everythitigeasame time, that doing one
thing means that one cannot simultaneously dottiex,aand that whatever one does is

® Death is the endf the bodyfor the soul it is nothing more than a transiti®hus:asort ofend.
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carried by a past to which it gives new meaning dbgnecting with it or breaking
from it) and held by a future on which it can rély.

Human life does not take plagetime, but is pervaded with time through
and through (itis time, Heidegger says). Death is therefore not faushething
outside of me. Death is not a state of affairs—+tbe being-dead of another, my
future being-dead. Death “is” not at all, it is reoteing, but a way of being. Or
more accurately: it isny way of being. Every one of us is already relateaur
own death. He or she is dying. Not sometime ladtat, always, constantly. The
human being, Heidegger says, is a being-towardid&sin-zum-Tode)As soon
as one is born, one is dying.

What Heidegger means with this is actually theofelhg: to be human is
to be mortal. This is not a limitation, but an diexece. Death—my death—is not
something that deprives me of my time, but is vibets my time into human time.
Death is a sort of beacon, it orients. Stated otiser death is not the point where
my life ends, but a horizon that gives my life'sné a sort of tense harmony
(palintropos harmonig Heraclitus, fr. 51, 2-3). When Heidegger talkowba
horizon, he thus does not mean a sort of neutnatagzer in which my life is
imprisoned. Horizon derives from the Grdaikizein, to demarcate, to cut out, to
limit. We tend to think of such a limit as a plamea line where something stops.
Thus, as an end. But, as Heidegger suggests els=wie should think of it in
analogy with the contours of a sculpture or thenfreof a painting: as that out of
which something appearspmes intoexistence. A painting does not end with its
frame. The frame does not constrain it, but makgessible. The limitgerag is
not an end, but a bend that curves our field obaisind enables us to see. The
Greek for what is without such a limitaspeiron We would say: un-finished, end-
less, measure-less. Because the finite is limitdths an excellence that it would
not have if the limit were not there. Whataigpeironis in-finite, but that which is
not finite is not better than the finite. On thentary: it lacks somethingdpeiron
is another word for chaos, disorder. To be conackwi¢h death therefore does not
mean for Heidegger that one is constantly thinkabgut it as something that will
conclude my life. It is not so much about beingpared to die, as being prepared
to live, being able to live. Death does not conellite, but opens it up, articulates
it, gives it rhythm and makes it possible. It is an enemy, but a frierfd.

One could illustrate Heidegger’s point by pointittgall those stories in
which someone goes in search of the elixir of etelife, as Gilgamesh did in the
epic named after him, and especially to those edain which the hero finds or

" “Eigentlich handeln die, die aus der Zukunft lebeiese kénnen aus der Vergangenheit leben und
die Gegenwart macht sich von selbst” (from the alted Kasseler Vortrage of April 1925, in
which Heidegger developed an initial sketchS#in und Zejtposthumously published in the
Dilthey-Jahrblicher1992-1993 vol. 8).

8 The mysterious “Stimme des Freundes den jedesifDasé sich tragt” fromSein und Zeit§ 34)
could thus indeed be that of death. SeéTmgh and SingularityDordrecht: Kluwer, 1999), p. 38
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receives the elixir only to be filled with endlegesorse. One who is immortal gets old,
sick and crippled, and watches what gave meaningst@r her life disappearing
everywhere. One who was a bit smarter and acquwednly immortality, but also
eternal youth, is no better off. Take Fosca fotaimse, the main character in Simone
de Beauvoir's novelfous les hommes sont mortéfdl Men are Morta) who,
somewhere in 4century Italy, drinks an elixir through which hegs forever
young. “The things | will be able to do!” But thisotivation disappears quickly.
For, finally, Fosca is no longer able to do anyghiActions ultimately lose their
meaning when there is nothing at stake. And theneothing at stake when one
gets a second, a third, how ever many chances esdsrfor everything one does.
Neither success nor failure is final—in the endthing is able to move Fosca,
everything becomes indifferent because for himakes no difference. He misses
something that others have. He cannot die, and tbusxample, he cannot make a
meaningful promise to someone to live his life wlitdr ‘until death do us part’.
Everything becomes an eternal repetition of theesamery friendship ends with
the death of the friend, every love by the deathbkethe lover who loses her
unicity because she is the umpteenth one to dihah bed and is only for this
moment the last one. Immortality is not a privilebgat a curse. The inability to die
is a limitation. One can only live when one can. di¢hen there is a horizon.
Existence loses its humanity for one who has losthorizon of time. It becomes
unlimited and thereby meaningless.

4. Beyond Heidegger's Interiorization of Death

Despite all the differences, Heidegger is closdfgizurus than Plato. He also
views immortality as a foolish desire. It is bet®be able to die. Not because of what
comes after, but because of this life. Death daasthreaten life. It makes it
meaningful, gives it intensity. It is the salt &l One should not want to defeat it, but
to allow it to do its work. By closing off our exémce, death opens it up, makes it non-
indifferent. Death’s place is naffter life, butin it. It is not an end, but bend that
provides life with the horizon that it needs toébbeuman life. One who tries to make
an end of this bend is not only running away frogattl, but also from life. Such a
person does not live, but lets him- or herselfibed| as if s’/he had all the time in the
world. And like Ivan llych from Tolstoy's famousasy, whom Heidegger uses as an
example, at the moment his life is at an end Heesahat it has been a tragic mistake
to turn away from that (b)end and to have livedf agath was of no concern. He is
irritated by the lie that his life has been, justhe is irritated by the lies of those who,
even at his deathbed, insist his condition is ivipgn “Isn’t it so, don't you feel
better now?’ Without looking at her, he says: ‘Yéder clothes, her posture, the
expression on her face, the sound of her voiceytneg tells him one thing: ‘No, it's
not about this. Everything with which you have thand still live is a lie, conceals that
life and deathare hidden from you.” And when he realized th&ane an upsurge of
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hate, and with that hate came a tortuous, bodily, pad with that pain the realization
of inevitable, rapidly approaching decline.”

One can read this citation in two ways: with Hemgor against him. Out of
concern for his spouse, Ivan tells her that heelirfg better. But he hates the deception
(hers and his), and he hates her just as he hatedble entourage who treat death as
a sort of sickness from which one can be cureds iBhiHeideggerian: one should not
hide death, banish it from life or regard it as sthnmg that threatens life from the
outside. But philosophy after Heidegger has repredchim instead for having
interiorized death. And indeed, when referring tisioy, Heidegger does not pay any
attention to Ivan’s pain, nor does he elsewherenseencerned with suffering, with
‘really’ dying, with what the philosopher-psychiatr von Gebsattel calls ‘deadly
death’ With Heidegger, death does not have, as it werexgerior, an outside. His
entire analysis is concerned with meaningful deaith, a death, that is, which turns its
face toward us and orierasr (i.e.my) life.

Death as we know it has something disorienting alio person in pain
is attached to that pain, is dragged along wittanitl feels afraid and powerless
because one cannot endure real pain. At the lrait is not something one has. It is
something that hass which floods ovews It is hot some content of consciousness,
but something that one cannot bear. One criesngoain. And one who is reallg
pain is afraid of even more pain: what is painfubat pain is that there seems to be
no end to it. Not only can one not snatch onesg#fyafrom pain, but in pain there
is the disquieting threat of always more pain, eammnition of something even
more painful than the suffering now being enduisljf there is a depth in pain
from which something descends on us that is muadfsevthan the pain to which
we are now exposed. Levinas, whom | am followingeti&calls this ‘something’
that descends on us and boxes us in on all sidaesh

It is clear that Levinas has in mind an entirelffedtent type of death than
the one we encountered with Heidegger. This deashithin for us; it is neither an
end, nor a horizon; not a beacon that illuminated arients our existence, but
rather something that cannot be located, now hewe; there, everywhere and
nowhere, the absolute disorientation of somethiveg bvercomes us without us
being able to do anything about it. There is naapedrom what closes in on us
menacingly. We are caught off guard, fall to oueds, as in the moment when we
can no longer stand the pain and can only screadnowupowerlessness, to the

% V.E. Freiherrvon GEBSATTEL, ‘Aspekte des Todes’, in IdRrolegomena einer medizinischen
Anthropologie Berlin, Springer Verlag, 1954, p. 389-412. Hemlgis of course aware of suffering,
pain, etc. (seSein und Zeif 47, § 49), but he is of the opinion that theme anly be understood
from out of his (existential-ontological) definitioof death. While the critics believe that this
definition itself must be reconsidered.

10 A few important texts that have inspired whatduls: Le Temps et 'autréParis: PUF (Quadrige),
1985), primarily p. 55f.; De I'Existence a I'existantParis: Vrin, 1990), primarily p. 93-113. For
a technical-philosophical explanation see Tnyth and Singularityp. 235-273.
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point of losing all our resistance and all our dignThis is no longer about a pain
that we can locate somewhere (‘my tooth hurts’)wbfch we are conscious and
over which we have a certain mastery. The deathhiér@ manifests itself deprives
us of all self-control. It is about something wen azeither grasp nor understand,
about something against which | have no possiblende. This death gives me no
mandate; it does not arm me for the life | havdite, but “grabs me without
giving me the chance to combat it.” When this desitihere, Levinas writes with a
vicious nod toward Epicurus, “I am no longer thekmit not, as Epicurus thought,
because | am nothing, but because death “gives ottgng to hold on to.” By
giving us nothing to hold on to, death makes it asgble to anticipate its attack
and prepare for it—we cannot foresee the blow thiflt hit us, and it is this
inability that is so terrifying.

And we are right to be terrified! For the differenbetween anxiety and
fear stems precisely from the fact that anxietyssis said, “without object® Fear
concerns something that threatens me, a danger dssess, against which | can
arm myself. Epicurus’ mistake is to understand lmeing afraid of death as a fear
for death, an explanation which assumes that deattmething, a being, a condition.
Well then, Epicurus said: death is nothing; wheis there, we are not (still) there.
This is precisely what Levinas contests. CertaidBath is not ‘something’, death
‘is’ never there. It is not ‘now’. But it is approaing, it comes toward us, and
therefore it is not just ‘nothing’. Because deatmot something, there can be no
fear of death. But there can be anxiety! Henceloss of power, our regression,
the infantile sobbing of the one who has lost@distance and is prey to something
whose grasp cannot be eluded. Human beings, othe say, are rightfully anxious
about death—as people say: one is not afraid dhdbat of dying. One hopes for
a good death: a death that one does not even naticeh comes like a thief in the
night, while sleeping, when one has shed one’saounsness and is thus spared
the terror of losing one’s consciousness to somgthiiat one no longer has, but
which has us, invades us, and takes our ‘us’ aveay fi1s. The pain that rips apart and
destroys the self leaves nothing behind but agdikhocking misery; the trembling
of a body that is no more than the flood of teats vhich it slowly disappears.

5. Giving Room to Death

In the previous section | tried to describe whag onuld callthe outside of
death the side not turned toward us, unconcerned Wwighnteaning of our existence,
indifferent to it, worse: unaware of it. In shdftat side of death Heidegger did not
consider when he intended to show that it is nohgoh a matter of something ending,
as something beginning. What | referred to as matefiorization” of death is precisely
this idea that death, correctly understoogharas in the Greek sense. In light of our

1 Compare my “Whistling in the Dark”, in myhe inhuman condition. Looking for difference after
Heidegger and Leving®haenomenologica 175) (Dordrecht: Kluwer, 200459-75.
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analysis of pain and anxiety, this now seems to abaypical philosophical
determination of death, another attempt to defin@leafor death, to assign a place to
death. But death gquapeirondoes not conform to any horiz&nand instead of being
a horizon or a bend, it is rather a harrowings #&dary and horrifying because it closes
in, as in Poe’s story where the four walls of amaapproach us and from which there
is no escap® Heidegger was certainly correct in his refusaltum death into
something after life. Death is indeed ‘in’ life,thihen more like a tapeworm that eats
us up, that gnaws away from inside and cannot Steayed.

This is also the image of death that we all reamgrfrom our deepest
anxieties: a child’s anxiety at the thought of wadkthrough a graveyard in the dark,
but also the anxiety of the elderly to end up imoapital bed wired to machines that
keep us ‘alive’without having the possibilityf being able tajive up this life. Anxiety
for death never concerns death as such, thatdgaytonever death as the antipode of
life, as non-life. Our anxiety concerns a death tedies all logic, and thus also the
logic of the either/or (either there is life, oeth is no life, that is to say, death—the
famous rule of the excluded third). Death doesleioitself be defined so easily. It
follows its own course. It is the laughing thirctlis excluded. This explains why our
anxiety for death always assumes the form of amaxgn, an in-between: the anxiety
of beingburied alive the anxiety that théead are not deadr might come back to life,
as in the famous cult filmThe Night of the Living Deadhe anxiety that one will
become one of theving dead(keptalive by machines); and ultimately the anxietyt tha
those we assumedead still seem to bealive (the whole discussion about the
correctness of the definition of brain death, abdua the possibility that despite all
diagnostic precautions mistakes can still octlr).

The reason why all these examples concern anxatyer than fear is
precisely because they concern something thatsl#ie grasp of our categories.
We are accustomed to distinguishing life from deétit when the dead begin to
live, then, as they say, we lose our cool. One si@pécial training to be able to
stand the sight adfquirmingmaggots in &orpse and the panic that overcomes the
young doctor during his first dissection when temd body suddenlymovesis
entirely understandable. This is also the anxilbat horror films play upon (I am
thinking of The Thingor The BloB: what inspires anxiety is always something that
is not what it seems to be. ‘The Thing’ is ‘somatfiithat can assume any form of
life, also that of a human. And then suddenly thest’ or ‘hostess’ bursts open and
one sees a suggestion of the formless projectatieoacreen: a bloody, quivering
mass of tentacles with several heads, each of winicturn explodes. On the
screen, we only flirt with anxiety, for what is stio here is obviouslyot the

12 E. LEviNas, Totalité et Infini. Essai sur I'extérioritéThe Hague: Martinus Nijhoff, 1984), p. 210.

13| am referring to the torture chamber frathe Pit and the Penduluf1843); a similar motif is
found inThe Cask of Amontillad(l846) and, of course, the Premature Buria1844).

14 See the contributions in Mao®Ts — P. BrRNE (eds.),Beyond brain death. The case against brain
based criteria for human deaf{Pordrecht: Kluwer, Philosophy and Medicine va, 2000).
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formless; this formless still has a form, it contfly changes its form, it is not a-
morphous, but poly-morphous. And the heroes of ghfiisns never give in.
Shocked by what they do not understand insofar escapes their categories (what
looks like a human is in fact something el3&e Thing, they search for new
criteria (they take blood, hold it to the fire,itfdoes not crawl away, is it a ‘real’
human) that, at the height of suspense of courfieum out not to be foolproof. . . .
But contrary to death, this cinematic ‘somethirvghich is, as it were, itallegory,
finally surrenders. It is not radically unrecogriley incomprehensible. We can
ultimately understand it. Life ultimately succeddsturning into an object that
‘something’ which seemed to elude all attemptshgaification. And we exit the
theatre relieved: in the end, it was absainethingalbeit something unusual. Our
horror was not anxiety, but fear . . .

Such films show us, better than scholarly textboms something about
the place death receives in our society. It is‘gane’, as some still assert. Rather,
it has been driven out, banished. But it returmsih® screen for instance, where
one attempts to present the unpresentable andgygt an it. What returns here is,
as Aries has shown, something that our societywlich death has become
something indecenit,turns away from with all its might: not so muchatte as the
anxiety for death. Death is always somewhere iocéesy, writes Roland Barthes,
who came to the original idea that with the arrieBphotography, death was to be
found in the click of the lens which freezes thenlj in photographic eternity.
But one could also say that in our western sodifityis not so much absorbed into
death (as in the photo) as death is absorbed ifetonle think of death as part of
the process of life and treat it as a sort of stslen as a broken piece of machinery
that can be repaired. Max Scheler calls this tiagastrophical death’, death as an
unfortunate accident, as something that could hasen prevented. This is
precisely what the University of Cambridge mustéhbeen thinking when, according
to a recent newspaper article, they offered a gde¢he team that would succeed
in finding a formula for the elixir of life. Fourfdhe top academic research teams
from the United States and a British team agreqehttcipate in the contest. And
not without reasonable hope—my newspaper cites &ulate Grey from the
genetics department of the university that propobed initiative: “Researchers
have succeeded in dramatically extending the Ibfesertain test animals, including
mammals. Everything points to the same being plessiith humans.” For
instance, the lives of mice were extended by thévatent of at least 200 human
years. And doubling this extension appears witbach! Eternal youth is at hand.

One can anticipate what will then happen. Not emeeywill be able to
afford it. For the first time in history, and fooftological’) reasons of principle,
there will no longer be what we now call ‘humanitiRather, there will be the

P, ARIES, L’homme devant la motParis: Seuil, 1977).
18 R. BaRTHES, La chambre claire. Note sur la photograptiaris: Gallimard / Seuil, 1980), p. 144-145.
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mortal and the immortal. But will the immortal Heose that do ndtave todie, or
those who, like de Beauvoir's Fosaannotdie? John Boorman came up with a
frightening answer to this question in his scieficton film Zardoz it will not just

be mankind that is divided, but also the immortiagsnselves! There will be those who
love their immortality and those who will be botedleath (!). Even when ‘conquered’,
death does not give up. And it never stops domgvadrk. It is just that in our days,
which do not so much aim for immortality as for aality,'’ this work has
changed fundamentally. Previously we had the intdgbe dance of death, where
high and low, rich and poor danced to the tune déath that knew no distinction.
Death brought democracy to a time when there wakinw like democracy:
everyone was equal before de¥tfoday death is no longer the great equalizer,
but rather the phantasmatic figure of that whidtdes in all of us and continues to
divide us. Something of this—of the anxiety of ifadl apart—can be seen in films
like Boorman'’s, or in the horror films previouslyemtioned. What films such as
these do is in-form the anxiety we encountered ebbwthis sense they are more
honest than our newspapers and media in which de&imed into a banal, virtual
reality. Consider your average police film wherdyatme bad guys die while the
hero, with whom the viewer of course identifiesna only invulnerable to death
but above all has no anxiety about it. The one diks is ultimately a coward. It is
only the courageous who can face death and unddrégsamessage.

This is what the modern media have retained frondedger: the difference
between fear that runs away from death and anttiatylooks it straight in the eyes,
assumes it and, by assuming it, comes to live atitladly. And if something else is
shown, as in the better horror films where the etyxis the more intense the less its
‘cause’ is shown? then it still sends the message that if one toles,can get a grip on
what eludes our grasp. It is not death itself thatboo, and perhaps not even the
anxiety of death, but rather the flip-side of thakiety, our power-lessness against it.
All these images attribute to us a power that viienately do not have, because the
death that causes us anxiety, is not a possililityy as Levinas would say, an
impossibility. It is not something that we are aolelo (Heidegger’s ability to die/live)
or that we are able to cope with, but somethingkwvfarces us to our knees.

In this sense Max Scheler is not incorrect when,his “Tod und
Fortleben,” he makes the passing remark that oersghe first to be without an
image of death (the man with the scythe, the shkaléhe grim reapefy.In a certain

17 E. MorIN, L'homme et la mortParis : Seuil (Points), 1970), p. 3B3(Le glas de 'amortalité).

18 In this connection, Heidegger is talking abouts'dfdie, in dem alles Was zerstaubt'Der Begriff
der Zeit(1924) (Tubingen: Max Niemeyer, 1989), p. 27.

191n The Blair Witch Projecbne never gets to see what is threatening. heeefore one of the few
films that has really understood that what inspiesiety has to do with something that, like death,
is radically unrecognizable, and must remain unseen

20 |n M. ScHELER, Schriften aus dem Nachlass. Band I: Zur Ethik urieEntnislehréBern: Francke
Verlag, 1957), p. 9-64.
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sense our age haso manyimages of death (it is perhaps not by coincideheg
Romero’sThe Night of the Living Dealdas so many sequels and that these, if | am
to believe my video store, are some of the mogjukeatly rented materials). But
what wedo nothaveis astableimage of death (precisely why our society is
teeming with images of death: death is indeed avieeye and nowhere). A stable
image is more than an image. It is an image thaiesowith a story. Death receives
a place in this story, a place that gives it ite.duam thinking of the famous lines
which conclude the Dutch poem, “The Gardener aratiiDeby P. N. van Eyck®

Smiling he answered: “ ‘t was no peril,

From which your gardener fled. | was startl’d,
When this morning | saw here still toiling

The one | had to collect in Ispahaan at the glogthi

Of course this is just a poem. But it does somgtthat we have seen neither
the media nor philosophy do. It comforts. Not bgnetognizing our powerlessness and
pretending as if we know what or where death i, by giving room to our
powerlessness and our sorrow—and thereby to ot ddhis perhaps no coincidence
that one finds, in every bookstore, a great mamyrpeollections about dying, sorrow
and mourning, but very little philosophy, not euetthe ‘better’ bookstores.

6. The Outer Side of Sorrow

Let us try to conclude. When | gave this text ithe s there Death after Life?”
| had in mind a presentation of the™2€entury discussion in the hope of finding an
answer to a question that Roland Barthes suggatistive following: “Death, in a
society, must be somewhere; if it is no longeiigdess) in the religious, then it must be
somewhere else.” But | have gradually revised rap.pAs the reader will have noticed,
| have actually only managed to show where deatbtifecall the diagram with which
we began—one slot, as you will remember, remainmgh.olt is the one where both
questions receive an affirmative answer—both thestipn whether there is life after
death, and also the one whether there is deatHifaft®ne who is still somewhat aware
of the tradition knows that this is the positionGifristianity. Here it is not a matter of
immortality, but resurrection. Not continuakistence but hope against hope, an
existence that goes through death ancelmrn in and through God. According to
Christian belief, the human being, writes Van deeuw, from whom | have learned a
great deal, is not immortal, neither in body nosdul, “on the contrary: it is prey to
death. To death in various forms that stealsfiésalivay as soon as it begins; to death,

21 The gardener in this poem, upon seeing deatlpwed a horse from his master and fled to Ispahaan.

22 perhaps poetry achieves this not only via its @n(i.e. dying, burying, etc.), but also by what i
does with language. The language of a poem isnated to such an extent (no longer susceptible
to change, as if it were a corpse) that it becospesething monumental, as if the poem is the place
where the body of language is laid out. This ‘layout’ has to do with the content that makes the
imitatio mortisbearable.
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also in its mysterious, but very real connectiotsin” (death, according to the Bible, is
the wages of sin: Rom 6,23 and Cor 15°86Jhis sounds rather old fashioned,
especially the part about sin and particularlystameone who does not know that sin has
to do with a sort of ‘self-empowermenBdlbstbehauptuingOn the same page Van der
Leeuw writes, as if he was our contemporary (thisitext from 1947!): “hope is
deprived of its nature and degraded into a comwicttconcerning one’s own
permanence, immortality, divinity. The reality cdadh is denied a priori. Eternal life
becomes a life in continuation with one’s own If&ith becomes not wanting to die.”
And this is indeed what seems to happen, equaiyregard to faith. One quotation:

The traditional views about life after death—arnrree heaven or hell—say
nothing to me. But imagining absolutely nothinghia hereafter is an equally unattractive
alternative. The doctrine of reincarnation offersce escape from this dilemrffa.

It is no coincidence that we are dealing here wgihcarnation rather than
rebirth. Reincarnation is in fact, as the spedslisote, the wrong term for what
happens in Hinduism: there is not even the guagathi® one will return as flesh,
let alone as human.But the way out of the dilemma expressed in thevipus
citation is not the Eastern, but the Western, “Nigge” version of the return: the
motivation behind the rapidly increasing interasthiis (approximately 25% of the
Dutch population believes in reincarnation) is tiaé life is not enough, that there
is so much more to do; one wants to have, as i vax many possible turns on the
merry-go-round, like a child who does not want @éave the playground and go
home. In the East, the cycle is the problem, arellooks for a way to escape it,
while for us the problem is the end of the cyclieféith’). And as long as they have
yet to find a solution in Cambridge, reincarnati®the answer. One could call this
“selective acculturation.” Christianity calls ins® | have tried to understand why
this type of interpretation leaves us “modern” deapther cold. As we have seen,
the entire story of philosophy, from Socrates tadegger, finally collided with
what | have called the exterior of death. Remen&merates’ hubris: the double
pretension to appropriate the meaning of his owathtdand, in connection with
this, to put himself above the rituals, the custansl mores, and the faith of
ordinary people. One finds the same mistake in étgdr and Epicurus. It is
absolutely no coincidence that one slot (yes, fias)remained open in philosophy.
For this slot refers to what one could call, to wsehrase from the Dutch
philosopher Cornelis Verhoevehg outer side of sorrow

23 G. vaN DER LEEUW, Onsterfelijkheid of opstandin@ghssen: Van Gorcum, 1947), p. 35.

24 prof. H.S. Verbrugh (Erasmus Universiteit Rotterjlatited in B.WILLEMS, ‘Echt, er is leven na
de dood,’ De Morgen, 13-1-01 (Het Vrije Leven, p. 3

% H, VON STIETENCRON, “Yom Tod im Leben und vom Leben Tode: Bemerkungen zur
hinduistischen Auffassung von Tod,” in J. SCHWARTLBER (ed.),Der Mensch und sein Tod
(Géttingen: Vandenhoeck & Ruprecht, 1976), p. 146-61

26 K. RAHNER, Zur Theologie des Todé¢Breiburg: Herder, 1958), p. 31-51.
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In his beautiful, though rather strange, confusadl aften self-contradictory
text?’ Verhoeven was discussing the moment where anidgivfinds a framework
for one’s expressions, and he called this frameulekrite, which he defined as the
transition from an impulse (anxiety, mourning, eary to an institution. This
framework, he wrote, “however cruel and incompreitda, has something maternal
about it. It frees one from oneself and one’s swr@hose place it tries to occupy as it
were.” One may wonder whether the fact that Clndiy in our day apparently does
not receive much consideration as a candidatdftbtifiis function as a framework is
not the result of a double resistance: | did nalyae the first, which springs from the
suspicion that the external betrays the intermal, iabetrays an expressivism that has
led to a crisis of symbolization in our culture dfeg as symbolization never just
expresses (re-flects) but above all im-pressel dsesomething (and thus in-forms
it).”® But | have tried to elucidate the other resistatice pretension that death is
without outside has as its corollary that one myéw feels the need for an outside of
sorrow. One who feels no distress is not in nedtelf. One pulls oneself up by one’s
own bootstraps. | have tried to oppose to this nnilgl autarky a different picture of
death, one that seems more in line with the anietlyit inspires in all of us. Hence a
plea for a philosophy that does not obfuscate igteeds of death, and does not pretend
that it will solve its problem. Such a solution sl no doubt, come from elsewhere.
Let us have a last look at the diagram:

Philosophy Religion
Is there death after life? Is there death aite? |
yes no yes no
Islf[here ? Socrates Is _there yes Christianity  rebirth
ife life
da;taetrh no Epicurus  Heidegger da;t;trh no (non-)belief ?

and after

Both for philosophy as for religion, one slot rengbpen. One should find
a way to link these two to one another. If therestif a task for contemporary
theology, it is surely this one.

27 C. VERHOEVEN, Rondom de leegt®est, Damon, 1998, p. 32-40. The confusion hatwith his
determination of the rite as something rigid analification. Philosophers will recognize behind
this the problematic of a philosophy of presengaalied by Derrida. The quotation that follows is
a kind ofFremdkérperin his article.

2 On the crisis of symbolization see my ‘Enfancanstendance et mortalité des valeurs. Pour un
républicanisme actuel’, in AM. IDLENs (Ed.), Le pluralisme des valeurs. Entre particulier et
universel(Brussel: F.U.S.L., 2003).
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LE MOI ET L'HISTOIRE DANS LA
VIE DE HENRY BRULARD DE STENDHAL

MADALINA GRIGORE-MURE SAN

ABSTRACT. The present paper analyses the complex conceptatibns between

the self and the history, as they appedrarvie de Henry BrulardThe interpretation

of this autobiographical work is oriented by thdlofeing questions: how does the
historical experience articulate in the discounéiat kind of perception of historical
facts is at work? In which way are the importargtdrical events of the late 18

century and of the beginning of theé"r@flected in the autobiography?

Keywords: Stendhal, autobiography, self, history.

Ce qui s'impose dans Y4e de Henry Brularddans lesSouvenirs d’égotisme
dans le Journal que Stendhal tient entre 1801 Xt, Ifans le journal reconstitué par
Victor Del Litto a partir de notes et dearginalia, ainsi que dans la correspondance,
c’est la présence d’'un «je». De tous ces text@s@stou le moi se définit & travers
I'écriture, c'est laVie de Henry Brulary écrit appartenant a un genre que la
critique appellera autobiograpBigui nous intéresse dans la présente étude.

Stendhal commence a rédiger ce récit le 23 noverh®88, lorsqu’il est
consul de France a Civita-Vecchia, en ltalie,ietiule successivememémoires
de Henri Brulardet Mes confessiongette autobiographie, ol l'auteur retrace ses
dix-huit premiéres années, reste a I'état de domndil

Dans ces mémoires, dont le modéle sonClesfessionsle J.-J. Rousseau,
l'auteur s'applique dés le début a explorer le omime l'atteste ce questionnement:
«Qu’'ai-je été? que suis-je? En vérité je serais l@mbarrassé de le dire» (t. 1,
p. 4). Quelques pages plus loin, l'autobiograpfierad, en guise de justification:
«Je devrais écrire ma vie, je saurai peut-étrenegfiand cela sera fini dans deux

! StendhalyVie de Henry Brulardin (Euvres compléetes. 20 et 21, Genéve, Edito-Service S.A., coll.
«le Cercle du Bibliophile», texte établi, annoté réfacé par Victor Del Litto, 1968.

2
Rappelons que Stendhal n'emploie le mot «autobpige ni pour laVie de Henry Brulardhi pour
Souvenirs d'égotisme

: Sur les trois volumes et les cahiers complémesttatonservés a la Bibliothéque municipale de
Grenoble, voir G. Rannaud, Introductian, Stendhal,Vie de Henry Brulard 3 tomes, Edition
diplomatique du Manuscrit présentée et annotéeG#arld Rannaud; transcription établie par
Gérald et Yvonne Rannaud, Paris, Klincksieck, edlibliotheque du XIXe siecle», 1996-1998.
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ou trois ans, ce que j'ai été, gai ou triste, hondfesprit ou sot, homme de courage
ou peureux [...]» (t. I, p. 7).

Peut-on parler des lors, d'un culte du moi? La n&poest négative, parce
que l'autobiographe prend distance par rapport diseours a la °I° personne:
«Cette effroyable quantité de Je et Moi!» (t. I7p.Dans sa Préface aVde de
Henry Brulard Victor Del Litto souligne que «loin d’étre une nif@station d'un
culte stérile de la personnalité, apanage destgsjgitadents, I'égotisme représente
I'avénement conscient du moi. Chez Stendhal, cate@went acquiert d’emblée

une ampleur et une profondeur extraordinairedy gt. 1.

Pour mieux se connaitre, le sujet doit prendreaense qu'il est rattaché au
monde. Chaque individu est en quelque sorte glddilson temps, il ne peut outrepasser
les limites de son époque, dépasser I'imprévigbde I'avenir et l'irréversibilité du
passé® Ce que nous sommes, nous le sommes en méme hestmsquemerst
Certes, Stendhal parle d’abord de soi, de sa il ses voyages, de ses impressions.
Cependant, son récit évoque aussi I'expériencealigeévénements historiques, a la
Révolution francaise, par exemple. Assez souvénpdation du passé fait place a
I'actualité politique. L'ancien officier de I'épopéimpériale, devenu consul sous la
Restauration, ne peut ignorer la marche de I'mistoi

La découverte du moi est donc liée a la connaissdad’histoire, qui est
«le mouvement méme de la conscience réfléchie,dment ou [...] 'humanité
entre dans une nouvelle ére, se retourne sur eflea’déja parcouru et entreprend
de le méditer% L’'autobiographie de Stendhal réunit d'une fagcemarquable
I’écriture de soi et I'écriture de I'histoire, t@# les deux centrées sur la relecture
du passé. Comme Chateaubriand dand/&asoires d’outre-tomheStendhal méle
dans son autobiographie la grande Histoire etdhés personnelle. En parlant de
soi, le mémorialiste romantique évoque toute urameée historique, car il ne peut
laisser de cbté ce que Chateaubriand appelle «helende réalités, de catastrophes,
de tumulte, de bruit»

! Que I'écriture de I'autobiographie soit d'abore wicouverte de soi, cela est signalé aussi faider:
«[...] I'écrivain s’apercoit qu'il ne pourra se déeon qu'en s’écrivant. C'est dire aussi que I'éari
non seulement sera un instrument pour trouver ¢elomb a la limite on pourrait se demander s'ikéxi
mais qu’elle sera le plus sir moyen de le constsu@tendhal autobiograph®aris, PUF, 1983, p. 38).
Stendhal est a la recherche d’'une identité etdeadmnymes choisis pour étre ensuite abandonnés ou
non en constituent une autre preuve. Le titreale¢dbiographie ne respecte pas le «pacte» doetparl
Lejeune e Pacte autobiographiqu®aris, Seuil, 1987) qui exige l'identité entateur, le narrateur et
le personnage. L’autobiographe refuse son norésitdnentre Brulard, Henri B. et Stendhal.

5
C. Bouton, «Hegel et I'idée d'histoire mondiale»fRomantisme. Penser avec I'histoinel04, 1999, p. 9.

6
Sur la condition historique des humains que nousnses voir notamment P. Ricoplia Mémoire,
I'histoire, I'oubli, la 3™ partie, Paris, Seuil, coll. «L'ordre philosophigu2000.
7
P. Petitier, Avant-propos, Romantisme. Penser avec I'histgiop. cit., p. 4.

F. R. Chateaubriand, Préface testamentailémoires d'outre-tombeParis, Gallimard, coll.
«Bibliothéque de la Pléiade», 1951, p. 1045.
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Notre étude voudrait s'interroger sur les rappootaplexes qui existent entre
le moi et I'histoire dans Islie de Henry BrulardL'analyse du discours autobiographique
tentera de répondre a quelques questions: comnsérévequée I'expérience de
I'histoire, quelle est la perception des faits drigiues? Dans quelle mesure les
événements d'une importance cruciale qui secoadrtance a la fin du XVllleme et
au début du XIXéme siecle ont-ils marqué l'autokaphe? Nos questions impliquent
une démarche double qui vise a la fois la dimenpgythologique et la dimension
historique de l'autobiographie. Qu'il s'agisse théstbire personnelle ou bien de
I'histoire collective, Stendhal semble intéressnsdlaVie de Henry Brulard par
guelques notions clé& mémoirela vérité la liberté la mise a distance et I'évasion
Se souvenjranalyser par écrit le passé personnel et cdjlesut dire tenter de
dévoiler ce qui reste caché, essayer de décolavmerité sur soi, sur les autres.
Lumiére est faite sur nombre de points obscurgaiture autobiographique devient
ainsi unacte libérateur C'est d‘ailleurs pour conserver sa liberté gezivain prend
une certainalistancepar rapport aux événements historiques ou paliticet préfere
s'évaderdans le monde de I'enfance.

C'est autour de ces notions clés que nous organsentre étude.

1. La mémoire

La mémoire est la faculté essentielle permettassichien la construction
de la personnalité et de la conscience de soi guedonstitution des étapes de
I'histoire collective. C'est elle qui définit a fais l'identité personnelle et l'identité
nationale d'un peuple. L'homme ne pouvant se rappen passé souffre d'une
diminution importante de sa personnalité qui peutdnduire & la mort. Ce lien
entre la vie et la mémoire a été signalé depuistitfuité. Dans la Gréce antique,
l'oubli équivaut a la perte de soi-méme, a la cligd'esprit, & la mort méme. La
fontaine Léthé, qui veut dire «oubli», fait paitigegrante du domaine de la Mort.
Les défunts sont ceux qui ont perdu la mémoirecéutraire, certains privilégiés,
comme Tirésias, le devin, conservent leur mémairdeda de la mort. Stendhal a
tres bien compris que rédiger ses mémoires sigeifiguelque sorte lutter contre
l'oubli et la mort. D'ailleurs, le terme désignaatgenre, «mémoires», dont le
pluriel est assez curieux, est significatif. Il iqale clairement que ce type de récit
rétrospectif se définit comme un effort de consetaemémoire des événements
passés, c'est-a-dire la préserver de l'altéradi®ig destruction, la faire durer.

Stendhal ne fait pas comme F. Guizot, qui, dansviggsoires pour servir
a I'histoire de mon temps (1858-186&arte le domaine intime pour s'occuper de
sa vie publique et témoigner ainsi uniquement sur &poque. Au contraire, il
opére une confusion entre le domaine intime etidapolitique. Ce qui assure le
lien entre ces deux domaines est justement le sguMdne seule conscience
s'interroge inlassablement sur le sens des expéggersonnelles et communautaires

113



MADALINA GRIGORE-MURESAN

a la fois. On pourrait employer I'expression dd&r@nnaud et affirmer que Stendhal
fait «un double travail d'élucidation du cceur humetidu monde moderne»

Pour écrire une histoire, on se sert d'ouvragewiiigies, de documents
qui rapportent les faits d’'une facon exacte. Emnehe, pour écrire ses mémoires,
on note simplement des souvenirs. L'auteur dédade Henry Brulardnsiste sur
la spontanéité du souvenir:

Je n’ai aucun livre et je ne veux lire aucun lijem’aide a peine de la
stupideChronologiequi porte le nom de cet homme fin et sec, M. Ledganars.
Je ferai de méme pour la campagne de Marengo (1860) celle de 1809, pour la
campagne de Moscou, pour celle de 1813 ou je tesdiant & Sagan (Silésie, sur
le Bober); je ne prétends nullement écrire uneshiest mais simplement noter mes
souvenirs afin de deviner quel homme j'ai été [t..]I( p. 13).

Cette citation atteste le mélange entre deux forewiture: I'écriture de
I'histoire (comme l'indique lintention d'évoqueesl difféerentes campagnes) et
I'écriture de soi («mes souvenirs»). Tout événentastorique ou personnel, vaut
par la conscience que le sujet en prend. Le sojetcdnnaitre le monde par une
expérience personnelle, pour témoigner ensuiteépdt. L'unité de tout son récit
est garantie par ce moi qui explore, réflechitrégip, saisit la réalité. Si I'autobiographe,

qui affirme «je ne prétends nullement écrire ursiohie»10 et «je ne veux lire aucun
livre», recourt quand méme a u@aronologie c'est dans un souci d’exactitude.
Lorsque le souvenir s'efface, le texte écrit pgplaeaitre comme une aide précieuse
qui agit contre I'oubli.

Aussi peut-on parler d'une tension entre la subjektd'un narrateur
employant la premiére personne du singulier pondne compte d'une expérience
passée et l'objectivité a laquelle aspire le méafisté. Le souvenir peut étre clair
ou moins clair, en fonction de I'émotion ressenffar exemple, sa premiéere
expédition militaire ne constitue pas un souvels net:

Je fus tellement frappé de la quantité de chevaoptsnet d’autres débris
d’armée que je trouvai de Bard a Ivrée, qu’il neesh’point resté de souvenir
distinct. C’était pour la premiére fois que je tvais cette sensation si renouvelée
depuis: me trouver entre les colonnes d’'une arngédNapoléon. La sensation
présente absorbait tout, absolument comme le sougienla premiere soirée ou

9
G. Rannaud, «Littérature et vérité. Stendhal/itade Henry Brulard»in Ph. Lejeune et C. Viollet (sous
la dir. de),Genése du «Je». Manuscrits et autobiografPigis, Editions CNRS, 1998, p. 22.
1

Stendhal n’a pas la prétention a I'objectivité.réeit historique se veut objectif, alors que leitré
autobiographique ne saurait étre impartial. Noumawemployé les mots «se veut objectif» et non
«est objectif», tout en ayant en esprit les travdaxR. Aron [ptroduction a la philosophie de
I'histoire, Paris, Gallimard, 1981 (1938) et de P. Ricaterrps et récittome 1, Paris, Seuil, 1982)
sur les limites de I'objectivité historique chez hestoriens. La thése de R. Aron vise le positigism
des auteurs du XIXe siécle, en particulier celuiGle-V Langlois et C. Seignobos qui apparait
dans IIntroduction aux études historique®aris, 1898.
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Giu[lia] mr’a traité en amant. Mon souvenir n'est'uqu roman fabriqué a cette
occasion (t. Il, p. 360).

Henri est impressionné par les cadavres des cheiv@ast ému aussi parce
gu’il se trouve pour la premiére fois aux cotésNgpoléon gu'il admire tant.
L'émotion ne peut gu’'estomper le souvenir. L'éciivacompare ensuite cette
expeérience, liée aux faits d’armes, a I'expériememureuse. Les deux événements
ont en commun le trouble intense, moyen slr de o@ngn souvenir exact.
L'écriture de T'histoire et I'écriture de soi laest ici la place a la fiction, au
«roman fabriquébs.

Le lecteur doit-il alors dégager I'authentique dhtifi séparer ce qui est
récit conforme au souvenir de ce qui est littéeRuCela ne semble pas nécessaire
dans une autobiographie, car celui «qui se confgssécrit n‘est pas innocent, en
état de pure impartialité a I'égard de lui-méméfinae G. Gusdorf2. D'ailleurs,
ce qui fait le charme de I'écriture autobiographiggt justement ce mélange entre
impartialité et subjectivité, entre le souvenir &t la création romanesque. «Rien
n'est plus stimulant, affirme S. Frost, que la @gence de la rigueur qu'exige la
réalité historique et de l'inspiration engendréeypaunivers imaginairés.

Mémoire ou souvenir, auxquels Stendhal accordesugeande importance,
sont des notions clés a I'époque romantique, éaisét par le développement de
la conscience individuelle et historique a la fBlappelons que c'est au XIXe siecle
gue l'histoire se constitue en tant que sciencedépioie un effort prodigieux pour
découvrir et récupérer le passé des peuples exstigies civilisations anciennes,
pour ressusciter le passé de I'humahit®ans le domaine littéraire, on note la
naissance du roman historique et la popularitéa®sns de W. Scott, ainsi que la
vogue des mémoires.

Le souvenir permet a l'autobiographe, comme atdtisgyraphe, d'aller
directement aux origines, au temps des commencsmeattobiographe cherche
a situer sa propre naissance alors que ['hist@ieméresse a la naissance de
I'humanité. Grace a la remémoration, a cette r@atipé du passé, I'homme peut

= On peut trouver un autre exemple montrant ce sdacfaire la différence entre «roman» et
«histoire». Cette fois, l'autobiographe s'adresskeeteur: «Je prie le lecteur de ne pas s'arréter a
ces explications qui m'échappent en 1836: c'esbohan plus ou moins probable, ce n'est plus de
I'histoire» (t. 1, p. 282).

12
G. GusdorfLes Ecritures du moParis, Editions Odile Jacob, 1991, p. 14.

13
S. Frost, «Discours d'ouverture»,Stendhal Clup«Stendhal et la révolution francaise», n 126, 15
janvier 1990, p. 107-108.

1

! Cette conception de I'histoire-résurrection, cartique de I'époque romantique, est favorisée par
la Révolution et les historiens républicains, d'apké. Ambriére (sous la dir. deprécis de
littérature francaise du XIXe siécglParis, PUF, 1990, p. 102. Voir aussi M. Ozouf,marle de «la
reconstitution d'une nouvelle innocence, la réaéati'un nouvel Adamsn L'homme régénéré.
Essais sur la Révolution francajsParis, Gallimard, coll. «Bibliothéque des histsire 1989,

p. 118.
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descendre profondément en soi-méme. En comprenangnointerprétant les
événements du passeé, et surtout en remontantgusgorigines, il arrive a mieux
atteindre le fond de I'étre.

La quéte de soi et la quéte de la vérité, une audleur chére a
l'autobiographe, sont inséparables. Il s'agit foig de trouver la vérité sur soi et
d'établir la vérité historique.

2. Larecherche de la vérité

L'entreprise de déchiffrement personnel s'assaldes laVie de Henry
Brulard, a une démarche constante qui vise le combat cdeneur et le
mensonge. Pareil & un historien, I'autobiographdér@ave a la recherche de la
Vérité: «comme historien de lui-méme, [Stendhalit @nl'esprit de véracité les
conditions nécessaires a la sincéfité»

Sincérité lorsqu'il évoque les expériences de sasentimentale, véracité
guand il aborde des sujets d'un intérét générailsiAbn remarque la volonté de
transmettre a la postérité, «au lecteur de 1880deu935», des informations
exactes et non pas des mensonges comme ceux tyoiigaient dans les journaux
de son époque:

Non, la postérité ne saura jamais quels plats §lesurcre ont été ces héros
des bulletins de Napoléon, et comme je riais eevatt leMoniteur a Vienne,
Dresde, Berlin, Moscou, que personne presque mwaga I'armée afin qu'on ne
pdt pas se moquer des mensonges! Les bulletinenétdés machines de guerre,
destravaux de compagnet non des piéces historiques.

Heureusement pour la pauvre vérité, I'extréme léchde ces héros,
devenus pairs de France et juges en 1835, mettpodterité au fait de leur
héroisme de 1809» (t. Il, p. 30).

L'auteur de laVie de Henry Brularddéteste le mensonge actif de la
propagande, le faux, la dissimulation, la manipoigtcet art de faire croire, ce
style caractéristique de la presse. Il ne faitgmtie de cette masse des lecteurs de
journaux imperméables a l'action de la réflexiondet la critique. Ainsi, la
rédaction de ses mémoires est constamment guidéde p@spect de «I'apre
vérité». En sachant combien le journal «décervgllie] instrument de matraquage
et de prét-a-penser il peut fournir aux pouvoirplate6, 'autobiographe oppose
a limposture qu'on cultive souvent l'éclatementlalevérité. C'est parce gu'il
préfere le chemin du vrai que Stendhal se propasehapitre V de son livre, de
raconter uniguement ce qu'il a vu:

* G. Blin, Stendhal et les problémes de la personndhtgis, José Corti, 2001 (1958), p. 560.

16Ph. BerthierStendhal et Chateaubriand. Essai sur les ambigditg® antipathieDroz, 1987, p. 70.
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[...] tout ceci est de I'histoire, & la vérité racéatpar des témoins
oculaires, mais que je n'ai pas vue. Je ne vewalltavenir, en Russie et ailleurs,
gue ce quéai vu (t. |, p. 83-84).

Ce passage est révélateur quant a l'incertitude donscience exigeante
au regard de la vérité. Les propos: «je ne veux difavenir [...] que ce qy&i
vu» semblent étre une promesse faite pas tant aautecfu'a soi méme. L'écrivain
tourmenté de scrupules de conscience ne peut serpeé de la crainte d'avoir
rapporté des faits inexacts. Stendhal tient a desnedans le registre du vrai,
comme l'affirme B. Didier:

Aussi bien dans le domaine de I'Histoire, que damigi de son histoire,
I'écrivain se refuse de compléter les " blancs "laldresque. On voit en cela
combien il differe de Chateaubriand et désmoires d'outre-tombée I'Histoire,

il ne nous dit que ce qu'il a vu, de ses yeuX.vu

D'autres lignes encore prouvent le souci de lat&éq[...] Je ne savais
comment arriver a la vérité. Ah! qu’alors un mot kulogique ou I'art de trouver
la vérité et été avidement écouté par moi!» (fpil. 206-207). Stendhal, lecteur
de laLogiquede Tracy, a toujours été désireux de savoir «dent I'Erreur et la
Vérité»'8, Le chemin de la vérité reste parfois ob&%ur'est pour cela qu'on peut
parler d'une quéte incessante, douloureuse. Pagdec a la vérité, il faut donc
écrire, reconstituer le passe, récupérer le terapfup

Cette fondamentale question de la vérité apparassiadansSouvenirs
d'égotismemais il s'agit cette fois de la vérité sur sdipyons si, en faisant mon
examen de conscience la plume a la main, jariigecpuelque chose dmsitif et
qui reste longtemps vrgiour moi»9. Seule la recherche de la vérité peut excuser
le récit a la premiere personne du singulier. litdoe de soi, qui présuppose une
«effroyable quantité de Je et Moi!» (p. 7), seifiestlans ce cas-la.

Cependant, I'exigence de vérité n'est pas toujasectée dans Mie de
Henry Brulard®. Lorsqu'il parle de soi, la mystification littéraidevient possible.
La preuve: sa prétendue naissance en 1786, auldieli783, le non-respect du

Y B. Didier, Stendhal autobiographep. cit., p. 37.

18
StendhalCorrespondancel, 1800-1821, Paris, Gallimard, coll. «Bibliothégde la Pléiade», lettre
a Pauline Beyle, 19 novembre 1805, p. 248.

19
L'autobiographe nous fait part de sa déceptiore gDelle ardeur j'adorais la vérité alors! Avec
quelle sincérité je la croyais la reine du mondesdaquel j'allais entrer!» (t. I, p. 208).

20
Stendhal Souvenirs d'égotismén Euvres intimesll, Paris, Gallimard, coll. «Bibliotheque de la
Pléiade», p. 1393.

21

Sur les manipulations plus ou moins inconsciemtesla mémoire de Stendhal, voir G. Blin,
Stendhal et les problémes de la personnatifé cit, pp. 563-564. L'auteur signale que la volonté
de dire la vérité se heurte parfois a l'incapad@éStendhal a retrouver certains noms propres ou
certaines dates; a cela s'ajoute les confusionsauidamnent son sérieux éditeur a ne pas, dans
les notes, cesser de lui préter main-forte ou dergger».
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«pacte autobiographique» qui exige lidentité ertemiteur, le narrateur et le
personnage, et enfin, le menu mensonge qui conderdébut du récit, situé en
1832 et non en 1835.

Outre la question de la vérité, I'autobiographieSdendhal fait ressortir
I'idéal de liberté de son auteur.

3. La quéte de la liberté

Les historiens de la Révolution ont maintes fomisté sur le fait que le
projet révolutionnaire s'est identifié a un projedagogique, débordant de
beaucoup les dispositifs scolaires, mettant I'dcean la conversion du sujet en
citoyen, de 'hnomme soumis en I'homme [fBrédenry a connu cette conversion et
on peut affirmer que sa formation a eu lieu enlfgdeaavec le développement de
la société post-révolutionnaire.

A neuf ans, Henry, témoin de «l'effervescence tédiamnaire dans sa ville
natalex3, est du coté des républicains. Les «spectaclesrdiir» auxquels il assiste,
par exemple I'exécution de «deux généraux de leigades souffrances d'un
malheureux ouvrier chapelier blessé, ne le chogpest Suite aux événements
terribles de cette période, I'enfant devient plogrageux, osant exprimer sa pensée et
son choix politique qui contrariait fort sa famitieyaliste. «Moi, déja a cet age, j'étais
de l'opinion contraire», dit 'autobiographe (t.d, 86). L'enfant admire le combat
militaire, il est impressionné par I'énergie du pleupendant la Révolution, par
I'enthousiasme des Républicains. Ce grand inté@ét fhistoire en tant que matrice
énergétique fait penser a Julien Sorel qui passeita lire I'histoire de la Révolution:
«il y trouve le bréviaire et le vecteur de son gétque individuelle, qui se plait —au
moins en réve —a se brancher sur I'énergétiquectiod?4. En effet, I'histoire
personnelle et I'histoire collective deviennent logénes.

L’énergie, la soif de liberté, la révolte contreuti® forme de despotisme
sont des éléments communs a l'enfant et au peaupiadividu et a la collectivité.
L’autobiographe déclare: «Tout ce qui était tyranmie révoltait et je n’aimais pas
le pouvoir» (t. I, p. 295). Certes, le pouvoir h'pas quelque chose de négatif en
soi, mais il peut devenir dangereux lorsqu'il dotiee aux passions, lorsqu'il
développe excessivement la volonté de puissanest @dnc contre cette forme de
domination que réagit I'enfant, en s'associamtcéidn des masses révoltées.

Les événements historiques liés a la Terreur erplida@ ont redéfini les
rapports qui existaient entre I'enfant et le pBlenry n’est plus le fils soumis, docile. II

2 M. Ozouf,op. cit, p. 119.

23
V. del Litto, «Stendhal sous le signe de la Rétioifw, inStendhal Clup«Stendhal et la révolution
francaise», n 126, 15 janvier 1990, p. 109.

24
P. Berthier, «La mort de Danton?»,Stendhal Clup«Stendhal et la Révolution frangaise», n 126,
15 janvier 1990, p. 136.

118



LE MOI ET L'HISTOIRE DANS LAVIE DE HENRY BRULARDE STENDHAL

n'est plus comme le petit Poucet qui a peur dad®gLibéré de la domination du

pere, tout comme le Peuple qui échappe, gracRéualution de Paris, au corset de fer
de l'absolutisme, Henry a le sentiment d'un avénefagtemps espéré. Il pourrait
affirmer, tout comme J. Michelet, que la Révolutidast «le triomphe du droit, la

résurrection de la justice, la réaction tardivéidée contre la force brutalé$> Ce que

la France a gagné sur le plan historique, l'enfanbbtenu dans sa vie privée. A
I'image du peuple qui a vaincu le roi, lui, il aus8i & affronter son pére. Si I'on le
punit, il s'imagine étre un martyr. Un extrait duemier essai d'autobiographie,

Mémoires de Henri Best révélateur en ce sens:

On juge de I'horreur que mon républicanisme ingpdans la famille [...]
“Il est beau, il est doux, m'écriai-je une fois, seuffrir pour la Patrie!” Je crois
qu’on me battit, ce qui du reste, était fort rame,me déchira mon drapeau. Je me
crus un martyr de la patrie, j'aimailiberté avec fureur. (t. Il, p. 438)

Ainsi, chez Stendhal, «les secousses nationalssavatars du destin
collectif sont vécus originairementcomme des événements fondateurs [...] du
Moi»27. La Révolution est I'un de ces événements fondatdu moi stendhalien.
P. Berthier insiste sur le lien établi par l'aut@paphe entre le parti monarchiste et
la figure paternelle, ce qui a pour effet de réglls événements historiques a la
dimension d’'une vengeance personiélidPar exemple, le plaisir ressenti par
Henry au moment de la mort de deux généraux dedbeigsous la Terreur (t. I,
p. 241), peut étre interprété comme un sentimengadisfaction provoqué par la
vue de son pére affligé: I'enfant se sent vengésaa tyran souffre a son tour.

D'apres H.-F. Imbert, c'est justement cette soifodeté et de justice, deux des
idéaux de la Révolution, qui explique le jacobiresde Stendhal. Entre Stendhal et la
Liberté existerait, selon cet auteur critique, rgtation passionnée, amoureuse:

Mais il est certain que jusqu’a la fin de sa viesn8hal conserva en lui un
pur amour de justice et de liberté. Son jacobinisstecelui de I'hnonnéte homme
qui cede parfois a l'indignation d’Alceste ou dembn, le réve d’'une grande ame
éprise d’héroisn¥é.

Si Stendhal se sent concerné par la grande Histbcemprend vite qu'il

faut s'en détacher et ne pas trop s'impliquer d@anse publique, pour ne pas
souffrir, pour ne pas perdre la liberté. Car, I'nwen qui s'engage accepte

25
L'enfant a peur du pére qui menace de le dévehedigne enfant, je te mangeraisie dit un jour
mon pére en s'avangant sur moi furieux» (t. 1,§0)1Le pére est en colére parce que son fils avait
battu Pauline.

2 J. Michelet, Préface de 1847 &listoire de la Révolution francaisg,tomes, Paris, Gallimard, coll.
«Bibliotheque de la Pléiade», 1952, t. 1, p. 2.

27

P. BerthierStendhal et Chateaubriand. Essai sur les ambigditése antipathie, op. citp. 70.
28

Idem p. 73.
2

° H. F. Imbert, Les Métamorphoses de la liberté ou Stendhal devanRestauration et le
RisorgimentpParis, José Corti, 1967, p. 27-28.
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implicitement le fardeau de [I'histoire, il est saosimau déterminisme, au
conditionnement historique. C'est pourquoi Stendtlabisit de prendre une
certaine distance par rapport aux événements, icgagantit sa liberté intérieure.
Cette distance est possible surtout grace a sodiesihete.

4. La mise a distance

Pendant la Révolution, Henry enfant est avant toutspectateur qui
regarde avec curiosité autour de lui. L'ceil, learglgsont des éléments importants
dans l'autobiographie. L'enfant descend raremens da rue, il préfere rester a
I'écart et, installé a la fenétre, assister auxnéwients. La grande Histoire lui
apparait comme un spectacle. Il affirme:

Je pensais encore a la vieille femme quand je iitgadd par unspectacle
tragiqueen O. Un ouvrier chapelier, blessé dans le dos daup de baionnette a
ce gu’on dit, marchait avec beaucoup de peinegsoaupar deux hommes sur les
épaules desquels il avait les bras passés (t85.pC’est nous qui soulignons).

L'ouvrier est ensuite décrit minutieusement. Apraést d’années, 'auteur
se rappelle des détails concernant les vétemetashégssure de I'ouvrier: «ll était
sans habit; sa chemise et son pantalon de nankifaog étaient remplis de sang,
je le vois encorgla blessure d'ou le sang sortait abondamment atabas du dos,
a peu prés vis-a-vis le nombril» (t.1, p.85. €asous qui soulignons).
L’autobiographe insiste sur la netteté du souves@e souvenir, comme il est
naturel, est le plus net qui me soit resté deeaaps-lax.

Cette précision indique le fait que I'enfant, loiétre troublé par la
douleur de l'ouvrier, avait regardé attentivememkepectacle d’horreur». On peut
compter trois occurrences des verbes «voir» etoisewje le vois encore», «mes
parents [...] m'éloignaient de la fenétre [...] pourda ne visse pas ce spectacle
[...]» et «je revis ce malheureux a tous les étagd%®dcalier de la maison Périer».
Ce qui compte pour Henry c’est de regarder, a fox. A part le mot
«malheureux», aucun autre terme n'indique la cosipagie celui qui regarde.

Henry est fasciné par ce spectacle, tout commia #té quelques années
plus t6t, en 1890, lorsqu’il est allé pour la prémifois au théatre, pour voirGd.
Les souvenirs s’attachent cette fois-ci aussi abith (de satin bleu) de I'acteur et
a sa blessure. «En maniant son épée avec tropudie f€id se blessa a I'ceil droit»
(t. I, p. 65). Dans les deux cas, le récit est wament visuel, il s'agit des détails
vus, et non pas des choses entendues ou tod&hées

30 sur Iimportance de la vue dans 4e de Henry Brulard nous renvoyons au chapitre
«Voir/lentendre» du livre de Béatrice Didi&tendhal autobiographep. cit. Voir aussi M. Reid,
Stendhal en images. Stendhal, l'autobiographika &tie de Henry Brulard, Geneve, Droz, 1991,
chap. Ill. Visibilité, p. 85-120.
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Sensible au beau, Henry est choqué par le ridiquée, la laideur. La
Révolution a Grenoble offre parfois un specta@gitcomique. L'enfant remarque le
ridicule de la situation et le comique de langémsgu’une femme du peuple prononce
«Je me révorte» au lieu de «je me révolte» (t.84h «Le ridicule de cette révolte me
frappa beaucoup. Une vieille femme contre un régitweécrit Stendhal. Malgré son
jacobinisme, il est surpris par la laideur des qguares qui se sont réunies a 'église
Saint-André et qui font partie de la Société desiias. L'enfant ne s'attendait pas a
voir quelque chose qui n'était pas beau. Petd, déja le sens du beau. Plus tard, le
jeune homme participe a I'histoire, mais toujoursamt qu'observateur. Il regarde ce
qui se passe a la guerre sans avoir l'air de yaj§omnéler.

Un épisode illustrant cette mise a distance deltagbar rapport a I'histoire
est I'épopée napoléonienne. L'autobiographe adtaireourage, I'énergie de ce
grand homme: «Le gouvernement fort et violent dedi&on (dont j'aimai tant la
personne) n'a duré que quinze ans, 1800-1819y§t.287). Il est particulierement
fier d'avoir assisté a I'un des épisodes de I'épapgpériale, la retraite de RusSie
Le journal que tient Stendhal, en suivant les asméapoléoniennes jusqu'en
Russie, «révele un désir die I'horreur tout en la mettarit distance32. Ce choix
de rester extérieur a I'événement permet «l'estiétn de la guerre, notamment a
travers lespectacledes villes incendiéed%: On remarque le méme regard de poéte
dans lavie de Henry Brulard

En effet, pour Stendhal autobiographe, «l'invineilgromesse poétique
I'emporte sur la froideur du bilan politiqu¥&» Ces lignes sur Napoléon attestent la
primauté accordée a des enjeux esthétiques:

Bonaparte débarqua a Fréjus. Je m'accuse d’'avoieedésir sincére: ce
jeune Bonaparte, que je me figurais un beau jewrente comme un colonel
d’'opéra-comique, devrait se faire roi de France.

Ce mot ne réveillait en moi que des idées brillaatgénéreuses. (t. Il, p. 219)

Ces propos, qui soulignent 'admiration de Stenglizalr le grand homme,
font référence a la jeunesse, a la beauté etaydaté, trois grandes valeurs rappelant
le héros mythique évoqué par les tragédiens déiduéité grecque. Mais Stendhal se
contente ici de le comparer a un colonel d’opéraigoe, image peut-étre plus
familiere, suscitant mieux son plaisir visuel. Lende devient un immense théatre ou
le grand homme joue un rble des plus importantss des yeux émerveillés des
spectateurs. Ainsi, Napoléon apparait comme uneefigymbolique, incarnant «un
esprit sans repos qui a remué comme en se jouanadride», devenant «I’embleme de
tout ce qui fouette la volonté et exhausse I'étrelessus de lui-méme, le convoque

- H. MartineauL'Euvre de StendhaParis, Le Divan, 1945, p. 171.
32

S. Moussa, «Stendhal et la guedmurnal, 1809-1813», il.'Année Stendhah 4, 2000, p. 81.
33

Ibid., p. 91.

# P. Berthierpp. cit, p. 39.
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cornéliennement au dépassemé&nt®Que ce soit I'évocation de la Révolution ou celle
de I'époque de Napoléon, il s'agit par conséquenbed vision lointaine des
événements: on percoit mieux si on garde une certhétance.

Pour I'artiste, comme pour I'écrivain, cette expéde de la perception est
capitalé®. Henri au théatre, Henri a sa fenétre, Henri guiigurait Napoléon un
beau jeune homme comme un colonel d’'opéra-comigneasitant de postures qui
font référence a I'écrivain désireux de déchifffénigme de la perception, a
I'écrivain qui se situe a la fois au sein du moetldors du monde qu'il observe.
Mais, en écrivant son autobiographie, le voyanyiagi observe les événements
familiaux et historiques, s'offre a notre vue. Tdexteur de laVie de Henry
Brulard percoit Stendhal, tel qu’il était a neuf ans,delil était a cinquante ans.
Ainsi, I'écriture autobiographique, loin d’étre usenple évocation de I'enfance,
apparait comme le fruit d'une observation de lz@gtion.

Mais I'objet fascinant n'est pas toujours I'événammistorique. Un autre
cas de figure se présente lorsque Stendhal estpadédihistoire, lorsqu'elle devient
l'objet de son dégodt.

5. Déception et évasion

La réalité historique s’associe parfois a l'aversi@ la répulsion: «Les
souvenirs de la tyrannie Raillane m'ont fait horijggqu’en 1814; vers cette époque je
les ai oubliés, les événements de la Restaurabsarlaaient mon horreur et mon
dégodt» (t. I, p. 157). On voit bien ici la répugoe, la haine a I'égard de ceux qui font
I'histoire en 1814, de ceux qui ont trahi la Rétiol En effet, la Révolution n'a pas
créé une société conforme aux espérances. Commotelds. Gusdorf qui explique la
désillusion chez les écrivains romantiques, la Réion

a entrainé une confusion des valeurs, une dégoaddtis bonnes volontés.
[...] L'espérance révolutionnaire, étouffée, déshéaast réduite a se terrer dans
'ombre des sociétés secrétes. Des dizaines darg¥eouleront avant que les
principes de la démocratie libérale reprenneneksds, en 1830, en 1848»

Suite a ce désenchantement situé sur le plan iiségrextérieur, 'homme
romantique se replie sur soi, se tourne vers figwé Il trouve en lui-méme les
ressources nécessaires pour combler ce manquetésysgi la déception, la
frustration. Selon F. Schlegel, «il n'est pas des grand besoin a cette époque que
d'un contrepoids spirituel & la Révolution et aws@isme, un contrepoids des
suprémes intéréts terrestres. Mais ou allons-naus/ér un tel contrepoids? La

* Idem p. 39.
36
M. Merleau-PontylLa Phénoménologie de la perceptiétaris, Gallimard, 1999, p. 75

37
G. GusdorfLe Romantisme I. Le savoir romantigiaris, Payot & Rivages, 1983, p. 54-55.
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réponse n'est pas difficile: incontestablement ensrmémes [...B8. Stendhal
surmonte sa déceptihen écrivant, en s'intéressant a son moi profonénet
rédigeant son autobiographie. Le mensonge his@rigmntraste avec la vérité d'un
savoir acquis sur le chemin de la connaissanceidaé&me.

Connaissance mais aussi naissance ou re-naissancayellement. Car le
retour en arriere opéré par l'autobiographe signiéin effet un espoir de
régénération. Contre la douleur suscitée par ldlaen sur le plan historique et
contre I'angoisse devant la vieillesse, il existiedmnése, bénéfique, car indissociable
du sentiment de bonheur. Le devenir historiqgue ®}isd la marche en avant,
I’écoulement implacable du temps, le chemin qui en&ha mort. L’autobiographe,
qui revient inlassablement sur le passé persommmment sur I'enfance, en
récapitulant les étapes les plus marquantes, éendwant les instants de bonheur,
ignore la succession des dates et s’oppose ailsingarche de I'histoire et du
temps. Comme l'affirme Georges May, l'autobiograppeut étre engendrée par
«I'espoir fou d’arréter I'écoulement du temps», pardésir profond de triompher
«du temps et de la moff

Dailleurs, le point de départ de \ée de Henry Brulardest la prise de
conscience de I'age avancée: l'auteur constate ldansremiéres pages déja que
son cinquantieme anniversaire approche. C'est dgancnoment ou Stendhal se
sent menacé par la vieillesse qu'il décide de retitorer son passe. ih€ipit
évoque l'autobiographe contemplant Rome, villeohigtie et culturelle, mais
surtout ville éterneltg. L'écrivain aspire-t-il au méme destin? L'éterrstéppose
au temps destructeur, au temps de la mort et distontinuité, au temps de
I'histoire. Mais cette démarche de récupérationtataps perdu devient flagrante
lorsqu'on étudie de plus prés les thémes de lagsenet de la nature.

Il y a, dans cette évocation des dix-sept premiareges de sa vie, de
1783 a 1800 c'est-a-dire de sa naissance jusquismemt ou il arrive a Milan, une
intention claire de valoriser I'age de la viguela la fraicheur. Certes, il s'agit d'un
texte inachevé, interrompu au chapitre 46, au momerstendhal recoit enfin son
congé (le 26 mars 1836, mais il quitte Civita-Veacen mai). L'auteur avait-il

% F. Schlegel, Fragment deAthendum(1798-1800),Ideen n 41, trad. par A. Guern, ihes
Romantiques allemandBesclée de Brouwer, 1963, p. 271, cité par G. Gdiskde Romantisme |I.
Le savoir romantiquep. 56. On retrouve la méme idée chez J. - Y.&aylii pense que les
secousses historiques conduisent les écrivains Ifie Xiécle a se tourner vers le moi: «Sur
I'horizon troublé d’'une époque a la recherche de ppre sens, le moi surgit comme valeur»
(Introduction a la vie littéraire du XIXParis, Bordas, 1991, p. 12).

9
Cette déception concerne toute une génération, eolarsouligne a juste titre P. Barbéris, dans
Balzac et le siecle du mal. Contribution a une psyagie du monde moderne, |, 1799-18RP€ris,
Gallimard, coll. «Bibliothéque des idées», 197QLQ¥.
40
G. May, L'autobiographie Paris, PUF, 1979, p. 52.
41
P. BerthierVie de Henry BrulardParis, Gallimard, 2000, p. 26-27. Voir aussi MicR&tendhal
en images. Stendhal, I'autobiographie eVia de Henry Brulard, op. cit., p. 176.
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l'intention de continuer la rédaction de son autgbaphie, comme le suggére
G. Rannautf? Par contre, d’'aprés P. Lejeune, le texte sechi\&: «le livre était
en réalité fini: les comptes avec I'enfance sonsteeglés; quand le héros entre a
Milan en 1800, il est sur le point de devenir laitadble origine de I'adulte qui écrit
I'autobiographie$3.

Achevé ou inachevé, le manuscrit évoque seulemenfahce et la
jeunesse et I'on sait que Stendhal préfére padetodt ce qui s'oppose a la
vieillesse. Rappelons que la jeunesse, I'age dehirisiasme, de I'énergie, de la
vitalité et des passions, se trouve au centre g $8s romans, le marquis de La
Mole et M. Leuwen étant des exceptions.

C’est d'ailleurs la jeunesse de ses hotes quitsEéary lors de son voyage
aux Echelles fait en 1795 ou en 1796 chez son oRomain Gagnon. Il est
émerveillé tout d’abord par la beauté et la jeumass sa tante, Camille Poncet-
Gagnon, «grande et belle personne» qui est «la&keint gaité méme». Elle est,
pour I'enfant, «I'objet du plus ardent désir» (tpl 199). Attirante, elle ressemble,
«a ces charmantes femmes de Chambéry [...] si bignepepar J. J. Rousseau»
dans se<onfessiongt. I, p. 199). Mais presque toutes les femmesadeaison
Gagnon sont jeunes et belles: la sceur de Candlléerhme de chambre, Mlle
Cochet, ainsi que les invitées. L'acte d'écriradrpassible la récupération de ce
temps de l'innocence. Cette jeunesse s'épanoséiaule la nature.

En effet, le cadre naturel est favorable a la régéion et Les Echelles
apparait comme un espace privilégié, propice athdaondu commencement du
monde. C’est une sorte de Paradis: «Je fis un eogag Echelles, ce fut comme un
séjour dans le ciel: tout y fut ravissant pour m@i», p. 196). Les mots «un séjour
dans le ciel» renvoient d’'une facon trés clairenaunde paradisiaque. C'est comme si
I'enfant de sept ou huit ans n'avait pas seulempeittt Grenoble, ou il était souvent
grondé, puni, humilié, mais la terre elle-méme,rpgoouver refuge dans un espace
céleste. Le bruit du torrent Le Guiers, qui pasdeux cents pas devant les fenétres de
la maison de son oncle, lui semble étre «un so@:saComme les mots déja cités,
«ciel», «pur», «divin», le terme «sacré» indiquelgue chose qui appartient a un
domaine inviolable, par opposition a ce qui esfgme. Henry y connait un bonheur
parfait, car il peut enfin oublier «la triste mais@agnon, la bien autrement triste

42
G. Rannaud, «Littérature et vérité. Stendha¥iéade Henry Brulard»in Ph. Lejeune et C. Viollet (sous

la dir. de),Genése du «Je». Manuscrits et autobiograpbpe cit., p. 25. D'aprés G. Rannaud, «l'écriture
est suspendue par l'octroi du congé qui, loin dianttes projets en cours, les relance et les meo@ibur

la suite de ces mémoires en effet, ou désormgane Brulard est embarqué pour de bon dans ldeiot
I'histoire, et la plus officielle, des lectures idement indispensables pour vérifier faits et dateses
souvenirs personnels auront a s'inscrire. Le matpsend donc la route de Paris. En novembre, une
fois installé, le travail reprend en bibliothéqae |a lecture des récits que Thiers et Jomini onhds de
cette période de l'histoire et des campagnes defde». Certaines de ces notes sont conservées dan
le tome VIII (f 25-51) duRecueil facticequi se trouve a la Bibliothéque municipale denGbte a la
cote: R 5896 Rés, ms.

43
P. Lejeune, «Stendhal et les problémes de |'aagodyphie», inStendhal et les problemes de
l'autobiographie textes recueillis par V. Del Litto, Presses Unsitaires de Grenoble, 1976, p. 28.

124



LE MOI ET L'HISTOIRE DANS LAVIE DE HENRY BRULARDE STENDHAL

maison de la rue des Vieux-Jésuites» (t. I, p.119B)- A la tristesse de son enfance
s’oppose maintenant «un bonheur ravissant, pus, fdivin», un bonheur «subit,
complet, parfait» (t. I, p. 197). L'espace natjoele un rble bénéfique sur I'enfant.
C’est au sein de la nature-mére gqu'il ressentame de quiétude intérieure.

On peut parler d'un retour a la mere, et il est dae I'autobiographe n'est
pas ici un simple spectateur de la nature. Le cadterel se révele étre aussi un
paysage intérieur, dont la connaissance est amtérée la perception des choses.
De nombreux croqut§ accompagnant I'écriture donnent a voir quelquéméhts
chargés de sens: la grotte, Ile et le pont. Ailgh des dessins représente Le
Guiers,une ile ainsi que la route de Chambéry. Un autre fait ohaie, le gazon,
le pont Jean-Lioud é& grottequi a fait I'objet d'une visite en groupe.

Or, avant méme qu'il ait vu ces lieux, la grottéilet le narrateur en avait déja
un savoir immémorial: dans notre imaginaire, cel@ts clos et isolés sont propices
au bonheur. La grotte, évoquée dans le texte (geoyala Grotte», t. I, p. 206),
présente dans trois croquis (t. I, p. 203, 2050&9),2est un symbole qui rappelle le
giron maternel. Elle devient ici «le substitut dentre maternef, c’est-a-dire un
espace représentant le repos, l'intimité, I'éqralibt I'unité primordiales. Du coup, le
récit s'ouvre vers le monde des mythes, ou l'ocssgrotte et utérus. Selon la
mythologie, le Zeus crétois est né dans une cavem@rotte est un lieu propice a
'accouchement et on sait que les offrandes dépgseles Minoens dans les grottes
s'adressent aux déesses protectrices des nounésix-

L'lle, n'apparaissant pas dans le texte, maisrsenledans les dessins, est un
autre symbole lié au paradis retrouvé. Comme tirye elle renvoie a la perfection
de I'Age d'Or. En outre, elle s'attache au bontdetmetus En effet, cette terre entourée
d'eau fait penser a la cellule avec son noyau atregea I'enfant baignant dans le
liguide amniotique. Ainsi, l'espace insulaire «é&smnte un paysage a vrai dire
archétypique?, il est «<moins fragment du monde qu'espace méftala perception
réaliste ne fait que se soumettre a ce savoir inori@mCe retour symbolique a la
meére est signe d'une renaissance. Aux Echelleigritenait a nouveau.

“ Les superlatifs sont incapables d’exprimer son &tat de félicité, le langage humain est, a ses
yeux, trop pauvre pour pouvoir rendre compte dplsme et entiére satisfaction: «Ou trouver des
mots pour peindre le bonheur parfait go(té aveice®kt sans satiété par une ame sensible jusqu’a
I'anéantissement et la folie?» (t. I, p. 197). lessin vient donc compléter le texte.

* G. Durand,Les Structures anthropologiques de I'imaginaiop, cit., p. 275. P. Berthier s'étonne
gue «la mere soit entierement absente du souvédies échelles du bonheur», ilit, N 88 ,
p. 18). On comprend, grace a I'étude du symbol& dgotte, que la mére est présente, mais de
maniére symbolique. Rappelons qu'Henriette, la miér8tendhal, est décédée en novembre 1790.

46
J. Charbonneux, «La religion minoenne», in M. G&tR. Mortier (sous la direction déjistoire
générale des religionsome I, p. 6.

47 . . . . .
L'un des croquis de ce chapitre XIll montre ledjarqui se trouve entre la maison de l'oncle
Gagnon et le torrent.

48
J.-J. Wunenburgelta Vie des imageStrasbourg, Presses Universitaires de Strastiaeg, p. 79.

49
Idem p. 80.
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Le pont, tres présent dans les croquis, relie dmoxdes, assurant le
passage de I'un a l'autre. Permettant de pdaser rive a l'autreil fait penser a la
transformation d'Henry, qui bascule de I'état detesse a un état de bonheur
paradisiaque, de la mort & la vie. Le pont reptésdans le premier des dessins du
chapitre XIIl, résumant le voyage aux Echellesseesble & un arc-en-ciel, image
du pont céleste, médiateur entre la terre et 1&%ie

Certes, le dessin permet a la fois de rester abjettd’évoquer une
expérience personnelle heureuse, «fondatrice dwhlorsque les mots adéquats
manquent. Il permet de tenir & distance I'objecifesteur et ne pas se laisser
submerger par les sentiments, «ne pas succombdbmrdement émotionnéR>
Mais au-dela de cette fonction signalée par Phisttle croquis cache, nous
avons vu, une architecture symbolique d'une extréchesse.

Ainsi, au cours du séjour aux Echelles, I'enfant sl temps historique.
La présence d'une jeune fille, «Lyonnaise réfugiédteste le fait que la Terreur
avait commencé a Lyon, et que ceux qui se trouvaiex Echelles avaient une vie
calme, préservée. Si I'histoire est & ce momertipmépture, car la révolution est
génératrice d’'une brisure de I'histoire nationatedeux périodes antagonistés
cet espace hors de I'histoire rappelle I’harmonigarselle. Harmonfé et paix qui
s'opposent a l'agitation et au bruit de la Terreoette époque de grands
bouleversements, ou les morales traditionnelledéfant. De la sorte, le mythe de
I'éternel retour aux origines favorise la reconeuds I'unité&®.

L'écrivain quitte a son tour le présent historigeadant la rédaction de son
livre et on comprend le rble bénéfique de I'éceitqui éloigne le scripteur des
soucis liés au quotidien. Pourtant cet éloignemédt pas total, comme le montre
linterruption du récit du voyage aux Echelles &hsértion dans le texte
autobiographique de remarques sur l'actualitéigoét digne de dédain:

%0 R. GuénonlLe Roi du mondeParis, Gallimard, 1927. A noter le nom symboligdies échelles».
Comme le pont, I'échelle est un axe du monde, teleabas et le haut. Elle est le symbole de
I'ascension et trouve bien sa place dans ce chapitrdépeint un espace paradisiaque. Un passage-
clé de la Bible montre que pour accéder au Parddmyt se servir d'une échelle. L'Eternel se
montre a Jacob sur une échelle dressée sur la mesie dont le «<sommet touchait aux cieux»; en
se réveillant le matin, Jacob comprend que l'ebdrdiil s'est couché est sacré: «Ce n'est autre
chose que la maison de Dieu, et c'est ici la pietecieux» (La BibleGenése28, 12).

S1p. Berthier «Les échelles du bonheur», Ard; N 88, p. 22.
52 |bjd.

S3F, Furet, «L'idée de république et I'histoire deaice au XIXe sieclesn F. Furet et M. Ozouf
(sous la dir. de)l.e Siecle de I'avénement républicalaris, Gallimard, coll. «Bibliothéque des
Histoires», p. 288.

54 Sur «l'espoir d'un retour a I'harmonie premiéfeezdes romantiques, voir par exemple A. Béguin
L'Ame romantique et le réve. Essai sur le romargisiftemand et la poésie francajdaris, José
Corti, 1963, p. 72.

S5 M. Eliade,Le Mythe de I'éternel retopParis, Gallimard, 1953.
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Je suis toutonfit de méprisaujourd'hui. Que de bassesse et de lacheté il y
a dans les généraux de I'Empire! [...] Quel abimbaksesse et de lacheté morale
que les Pairs qui viennent de condamner le s[difis¢ier] Thomas a une prison
perpétuelle, sous le soleil de Pondichéry, pourfante méritant & peine six mois
de prison! Et ces pauvres jeans (sic) ont déjadngt mois (18 décembre 1835)!
(t. I, p. 211)

Le passage du long récit d'une expérience heuseusgsumé de I'événement
historique contemporain (en trente lignes seulenexprime bien, au niveau du
discours littéraire, cette différence entre ladentavec laquelle s'écoule le temps de
I'enfance, d'un coté, et la rapidité, la brieveécHique au temps historique, de l'autre.
En effet, 'événement historique est lié a I'expade de la courte durée. Dans ses
Ecrits sur I'histoire F. Braudel, donne une tres suggestive définitiertévénement

historique: il est «explosif, “nouvelle sonnantedmme I'on disait au X\ siécle. De
sa fumée abusive, il emplit la conscience des oguieains, mais il ne dure guere, a
peine voit-on sa flammeé$% Que I'événement soit fulgurant, rapide comméltécela
est suggéré par Stendhal lui-méme qui, si condacehique, si avare en métaphores
d'habitude, emploie dans sa parenthese sur I#&tupblitique des termes
métaphoriques («les cascades», «les rapides»):

[...] 6 lecteur de 1880! Tout ce dont je parle sarbli@ a cette époque. La
généreuse indignation qui fait palpiter mon cceun'empéche d'écrire davantage
sera ridicule. Si en 1880 on a un gou[vernemengsaale, les cascades, les
rapides, les anxiétés par lesquelles la Frl[anced passé pour y arriver seront
oubliées, I'histoire n'écrira qu'un seul mot a a@iénom de [Louis-Philippe]: le
plus fripon des K[ings]. (t. I, p. 211-212)

L'autobiographe se remémorant ses origines s’opposa rapidité des
événements. Il adopte, pour raconter son enfansa ¢¢unesse un rythme fort
lent: «<Me voici a la page 501 et je ne suis paornesorti de Grenoble! (t. Il
p. 169). Son livre a un commencement, mais la famguoe: Henry est encore un
jeune homme au dernier chapitre et le lecteur garda mémoire cette derniére
image. Ce refus de la cléture peut étre assimilé&d@sir de I'immobilité» dont
parle G. Rannaud: «Le récit d’'un devenir receélgeéle en lui-méme la nécessité
ou le réve d'une fixité. La chronologie n'a de sepu®e dans la mort du texte, la
mort du Temps: achronie essentielle de la TableCthepitress’.

Le moi est parfois blessé par cette différenceedlgspoir et la déception,
entre la république d’utopie, imaginée comme la abbsolue, et la réalité. C'est le
récit autobiographique qui permet la conciliatias dendances contradictoires, la

56
F. BraudelEcrits sur I'histoire Paris, Flammarion, 1969, p. 45.

57G. Rannaud, «Le Moi et I'Histoire chez Chateaubriein8tendhal», ilRevue d'Histoire Littéraire
Francaise novembre-décembre 1975, n 6, p. 1007.
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coexistence des opposés: Vérité et mensonge, gusticinjustice, liberté et
emprisonnement, participation et éloignement, terapséternité, jeunesse et
vieillesse, le moi et I'Autre, histoire privée eisthire publique. Le discours
autobiographique rend ainsi possible ce que G. \Wegel appelle «l'opposition
résorbée» lorsqu'il se réfere au but de>Pakinsi, I'art évolue «dans cette sphéere
qui est la plus élevée, qui est celle de l'idémdmnciliation des contrairez

58G. W. F. HegelEsthétiquetrad. par S. Jankélévitch, Aubier, 1945, 4 vml 113.
59

Ibid.
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BODIES, LAWS AND THE PROBLEM OF SECONDARY
CAUSATION IN DESCARTES’ NATURAL PHILOSOPHY

Dana JALOBEANU"

ABSTRACT. One of the main problems of Descartes’s natunigdgophy is
the reconstruction of bodies in interactions anthefforces associated with
them. It is a problem bearing on various importaritosophical issues, from
the interaction between God and matter, to the fsnpooblem of secondary
causation. The main problem of such attempt is ith@escartes’ system,
bodies are no more than extended geometrical shapese have been
several recent debates in the literature bearingaoipus interpretations of
Descartes’ problem and the possible reconstruatioiforces. My paper
discusses some of them, while pointing to the Bogmit difference between
those interpretations focusing on associated mgsagath issues, and the
specific questions connected with the physics fractions. Then, | try to
reconstruct Descartes’ famous problems of collsigointing to the specific
definition of physical bodies associated with teeaid part of th€rincipes.
The paper demonstrates that in the attempt to s&coh a new physics,
Descartes gave a definition of physical bodies legeds to a very peculiar
way of dealing with secondary causes and interatio

Keywords: bodies, forces, secondary causes, superaddition.

In the second part of therinciples of philosophypescartes struggles to
reconstruct the material world starting from “ataer substance extended in
length, breadth, and depth, and possessing alkthosperties which we clearly
conceive to be appropriate to extended thihgs's a “thin conception of matter”,
aiming at a new definition of what counts as a atdody. And it is definitely a
new kind of physics: a physics of shapes in motidy.claiming that “there is
absolutely nothing to investigate about this sulistaexcept those divisions,
shapes, and movemerftsind that he can explain, with the sole help of geoynetr
all natural phenomena, Descartes had set the ftondaof a longstanding
problem of natural philosophy. If the world is made geometrical shapes in
motion, how can we make sense of what seems toolg-fiody interactions?
Where are the (active) powers that bring about gbsin the natural world?

Dwest University “ Vasile Goldis”, Arad, Romania, &iindana.jalobeanu@bbc.co.uk
! DescartesPrincipia, I1.1.
2 DescartesPrincipia, 1l. 64. translated by V.Miller, R.P. Miller, Kluwg1991.
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The problem of agency was not only Descartes’ Iprob most of the
mechanical philosophers have been facing the silerards’. In a world devoid of
substantial forms and active powenshere God is the efficient cause of all motions,
are there other agents in the natural world? Richeéestfall has described it as “the
mechanical philosophy’s obsession with causatianitl Keith Hutchison has shown
that there is a sense in which most of the sewvetfit@@ntury natural philosophers are
“supernaturalist, However, Descartes case is a special case. Imtfsimpts to
reconstruct a new natural philosophy starting fexttended and thinking substances,
he had to face the problem of agency at almoststeyy of the construction. What is
interesting is that he seems to have been at the sae well aware of the problem of
mind-body causation, while completely not awarethaf parallel problem of body-
body causation. Moreover, he also seemed extremtdyested to strip out of his
physics all the traditional sources of agéndlyin his early writings we can still find
action and powers in bodies, by the time ofRniaciples of philosophyhe objects of
his physics are just geometrical surfaces. Inaneestime, however, the second part of
the Principles of philosophig a reconstruction of physics which deals withié®dnd
interactions, formulates rules of impact and armdé&d account of motion in fluids.
There have been identified many deep conceptudllggms of this account: the
problematic nature of physical bodies, a deeplytrovarsial and allegedly
contradictory conception of motion and, last but least, “the most vexing issue of
Descartes’ physics”, the problem of fdtc&he question of body-body causation
attracted a considerable number of recent studiesy can be divided in two
categories: on one hand, those dealing with thergeproblem of secondary causation
and with the attempt to identify whether there agents in Descartes’ wot|dand
another group of studies which are struggling tmmetruct the model of Descartes’

3 ClatterbaughCausation in seventeenth century philosofi9@9, p. 18: “Descartes’ s discussions of
the three central problems — body-body interactinimd-body interaction and the role of God —
becomes the standard in the seventeenth and eigfinteenturies, and no participant in the debate
can be ignorant of Descartes’ s answers to thesblgns”. Helen Hattab, “The problem of
secondary causation. A response to Des CHearspectives on Scienc@)00, p. 94-95: “there is
no straightforward sense in which one can poinbisédary causes, in the way the Scholastics
conceived them, in a mechanistic universe congjstirpure extension”.

4 For a long time, most of the Cartesian scholarehayreed on the fact that Descartes’ s main
purpose is to eliminate substantial forms and agtiewers from matter, building in this way a new
mechanical philosophy of nature. See Gaukrdgescartes. An Intellectual biograpfQUP, 1995, Des
ChenePhyisologiaCUP, 1996. However, recent studies are questidhiagtraightforward claim. For
example, Steven Menn, “On Dennis Des Cheimgsiologid, Perspectives on Scien@900, p. 121.

5 Westfall,Force in Newton’s Physic4971, p. 89.

® Hutchison, “Supernaturalism and mechanical phidgt, History of science1991.

’ For Descartes’ interest in eliminating all actp@vers from bodies: Des Chene, 1996, Des Chene, “On
laws and ends: A response to Hattab and Merspectives on Scien@900, Hattab, 2000, op cit.

8 Des Chene, 1996, pg. 312

® Gueroult, “The physics and metaphysics of forceDiescartes”, in Gaukroger, eBescartes:
Mathematics, physics, philosoph®xford, 1980, Gabbey, “Force and inertia in Dessarand
Newton”, ibid., “Force and inertia in ff.‘?century", in Garber, Ayers, ed€ambridge History of
Seventeenth century philosopyJP, 1998, Vol. |, GarbeDescartes Metaphysical physid992.
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famous rules of collisiond They are telling complementary stories; what wechin
order to successfully reconstruct Descartes’ adcofigollisions is a way to make
sense of his conception about secondary causeformas in bodies. And although
today we can easily divide between issues liketdéislnicalities of the physics of
collisions and the metaphysical question of caoisatior Descartes those two
questions were certainly linked. In the constructbthe Principles, the very presence
of the rules of collisions stands as a proof thesdartes believed he had solved the
main issues of body-body causation. | will not eshthe fact that his rules are wrong
or that he is less than flawless in some of hisaggtions. What | am interested in is to
make sense in what way he had hoped to overcomdifftuailties of defining and
describing impact in a world made apparently ofhgeinical shapes.

In this paper | will try to bridge a gap betwebade two categories of studies
by showing that the rules of collisions are a diratcome of the way in which
Descartes reconstructs his physics starting froneva definition of bodies. In this
definition he has faced the problem of body-bodysetion in a world devoid of causal
powers. Therefore, he has ascribed the role ohslecy causes to the laws of nattre
Now, this is a very peculiar statement and fewrpmtgers took it seriously. In this
paper, | will try to give a reading of this clainery much indebted to but slightly
different from the one at stake in the recent debatween Hattab and Des Chene.

In the first part of my paper | am discussing salénterpretations of
Descartes’s problem of secondary causation, shothiaigthey revolve around the
question of God’s interaction with the creaturdse, | will try to show that there
is a change in Descartes’ views pointing appareantiye “wrong way” for doing
physics: from an early stage where some sort dfdatin bodies is allowed, to a
later stage where he seems to have held a sortaasidnalist interpretation. In the
third part of my paper | will try to show that ifewead Descartes’ account of the
laws of nature from the second part of the Primdpdf philosophy as part of the
bigger constructional strategy of defining whatmtsuas physical bodies in his new
physics, then we can make sense of his claimghbdaws of nature are secondary
causes and that his extended world can be seem&sring forces.

The problem of force in Descartes natural phildspp
Given the claim that all the properties of bodiesuld be derived from their

geometrical properties, Descartes leaves no rooradive forces or causal powers
originating from the nature of bodies. On one hdbedscartes claims that there is

10 Gaukroger, “The role of matter theory in Baconian £artesian cosmologiesPerspectives on
Science,2000, GaukrogerPescartes’ System of natural philosopl@UP, 2002, McLaughlin,
“Contraries and counterweights: Descartes’ statiicabry of impact,The Monist March, 2001
amongst the most recent. Also, Des Chene, 1996.

u Principia, 11.37, “the rules or laws of nature, which are #ezondary and particular causes of the
diverse movements which we notice in individual ilesti
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nothing else in bodies than modes of extensiontzwgk modes derived from the fact
that matter is a substance (duration, order ancbaymOn the other he speaks about
tendencies to move, force to resist and movingefokdoreover, the main mode of
matter, namely motion, has several distinct asfeotmetimes called modes, as well)
as the state of motion, the tendency to move iertaia direction odeterminatio.
What are all these? There does not seem to beaighstorward way to reduce
tendencies and forces to modes of extension. Hanievihe reconstruction of his new
physics, Descartes makes numerous referencescsfand obviously considers that
bodies do collide and that we can sometimes préagcbutcome of such collisions.
This is, in shortthe problem of forcén Descartes’ natural philosopfylt can be
illustrated by numerous conflicting claims:

1. what we really have in our physics are parts oftengextension) set in motion
(by God)

2. the only real properties (modes) of bodies aregheducible to extension and
motion

3. motion, being a mode of body cannot be transfein@d one body to anothér

4. motion can be transferred from one body to the rote a result of an
encountel

5. each body has a tendency to move in a straightalikto resist to an external
actior®

6. there are stronger and weaker bodies and we cahlighbtrules to tell us the
outcome of collision§

The vocabulary of force is rather messy. Descaesks about tendencies
to move (or to resist), stronger and weaker boddgse of rest or force of motion,
determinatioror conatus’. However, as Dennis Des Chene convincingly empkési
there was no accepted meaningigfin seventeenth century; the term “force” was
context dependefit What is more interesting is what did Descartasgsfle to find
behind this conceptual confusion and especiallyrevtine did he look for actions
and forces in this world.

The problem of force in Descartes’ physics hasaetitd considerable
attention. Martial Gueroult emphasized the “fundatakparadox of forces”:

12 Des Chene, 1996, p. 313 “But force, although itt@a®bvious place among modes of extension,
cannot, it would seem, be dismissed entirely invtag that he dismisses weight or occult qualities.
Call this the problem of force.”

13 Letter to More, August, 1649, ATV, 404-5.

1 Le Monde, ch.3, AT 11, p. 11, Principles, II. 431, Letter to Mersenne, 11 March, 1640, AT3 etc.

1511. 36, 37, 38, 39. Descartes quoted the first taws at almost each step in the reconstruction of
the visible universe (see the articles about thedtion of stars, planets, comets).

1811, 42, letter to Clerselier, 17 February, 1645 etc

17 Westfall, 1971, appendix B, enumerates all thauwences of the word “force” and speaks of “an
incompatible chaos of meanings”. Des Chene, “thst mexing issue in Descartes’ s physics”, p. 312.

18 Des Chene, 1996, p. 312.
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“There is indeed a paradox, since forces aremtirely reduced to modes
of extension, while, on the other hand, they aréndd, insofar, as they are
“forces” in opposition to them [the modes of exieny™

In a later study, Gueroult has tried to solve theadox by distinguishing
between modes and the essence of things, on ode dwach that by which they are
said to exist, on the other. The existence andgterse of created things “is due to
the presence in them of a creative force which mafem exist and conserve them
in existence, that is, in duration. Hence it isacléhat while the modes and essence
of existing things are referred solely to extensama motion, the existences with
which physics deals, the forces which animate tla®sk the laws which govern
them, should be referred to God, who is the prieciyf the forces by which these
things exist, endure and chang®.”

According to this line of interpretation, the manuestion of the
metaphysics of force concerns God's ways or actiig the world. Force is
another way of expressing existence and durdtidsrought about by God’s
conserving action. By equating God’s conservatidgih \& continuous re-creation,
Gueroult has set the basis of most subsequenpretations of persistence, force
of rest or natural inertia as the outcome of Gatiion of conservatiGh The
“force of rest” is not a mode of extended substalbgejust the act of creation
repeated at each instant. It is less clear whatldhbe “moving force” be. What is
clear it is that all forces, of rest and motiorigimrates in God and are “added” to
the creation of the world. In Gueroult's words,

“Everything happens then as if moving force beceimesome way added
to creative force pure and simple, in order to aaotofor the fact that the
Universe...recreated at each instant, is a Univetgehachanged in relation to the
preceding one. God is not content to repeat Higtiong; He repeats it by changing
it, thereby being the creator of the change or emothat thus conquers reality
metaphysically.

The question of forces is translated, therefans B question about the
way God acts into the world. And as such, it becom@art of the larger problem
of secondary causation. Descartes, like most othigemporaries hold the claim

19 Gueroult, Physique et metaphysique de la force Efescartes et chez MalebrancheEindes sur
Descartes, Spinoza, Malebrache et LeibHiglesheim, Olms, 1970, p. 88.

20 Gueroult, “Metaphysics and physics of force in &etes”, in Gaukroger, 1980, p. 196.

2L «avery force that inheres in a thing is nothingestthan that by which God puts it in existence at
each instant”, Gueroult, 1980, p. 197.

22 see BechlerNewtonian physics and the conceptual structure ofsthentific revolutionKluwer,
Dordrecht Reidel, 1991. Des Chene 1996, althougte®fGueroult reading of conservation as a
continual creation keeps the idea that persistémdame is the direct result of God’s action of
conservation.

2 Gueroult, 1980, p. 221
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that God is the efficient cause of all that eXisfre there other causes besides
him? And, if the answer is yes, as it is in theosgkpart of the Principles, what is
the relation between the first cause, secondargesaand a particular change
taking place into the world? A further problem ihwas the way in which we are
supposed to understand God’s immutability. Gueimutiterpretation seems to
clash with Descartes’ claim that God is immutaliid aonserves the creation “just
the same way and according to the same reasoheHast created it”. Here we
also have a well known and well discussed probldow can we accommodate
God’s immutability with the changes that are tafpdace in the material world? If
God is suppose to bring about changes through tfimna (of conservation,
recreation or concurrence) won't He change, aswHtle way Descartes’ echoes
this question is extremely interesting:

“We also understand that it is one of God’s pdibes to be not only
immutable in His nature, but also immutable and getely constant in the way
He acts. Thus, with the exception of those changbgch either manifest
experience or divine revelation renders certain whéth we either perceive or
believe to occur without any change on the pathefCreator we must not suppose
that there are any others in His works, for feamafusing Him of inconstancy®

In what way can we accommodate God’'s constant ractuith the
possibility of change”?

Descartes’ own claim that the laws of nature folfosm God’s immutability,
as well as subsequent claims about how consentanplace “in an instant” and
with conserving the same amount of motion that ywak into the world at the
beginning are just enough to suggest the complesitythis question. Many
interpretations were recently proposed for the tstdeding of concepts as divine
conservation, equivalence of creation and conseryammutability and concurrence.
Before moving to discuss some of them let me jusss that we are dealing here with
more than one aspect of God’s power: God is sdithte introduced motion into the

2411.36, God is « the universal and primary...the gaheause of all the movements in the world”.
For Descartes, God is also the total efficient eaofall things. “ut efficiens et totalis causa”,
letters to Mersenne, 27 May, 3 June, 1630, AT L,18tter to Elizabeth, 6 Octombre, 1645, AT
IV, 313-314, “God is the universal cause of evanghin such a way that he is in the same way the
total cause of everything, and thus nothing carpeapwithout his will”, Letter to More, August
1649 etc, letter to Chanut, 6 June, 1647, AT V,"Béeu est la cause finale aussi bien que la cause
efficiente de I'univers”.

% French edition: “il les maintient toutes [partiés la matiere] en la meme facon et avec les memes
lois qu'il leur a fait observer en leur creation”.

%1136

27 Descartes himself seems to have more than onesanswhis question, as we will see in the next
section by comparing corresponding passages frofldmde and Principles. In the 11.42 we can
find another interesting claim, that “this contimgochanging in created things is an argument for
the immutability of God”.
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world, in a previously inert matter; God is alsids@® conserve the total amount of
matter and the quantity of motion, and this coriagraction is explicitly equated with
the action of creatidh Then God is said to grant the laws of nature kwhice
supposed to follow from divine immutability and $econdary causes of the changes
in bodies. So, the laws are another link betweati<Gaction and the forces apparently
residing in bodies. Moreover, there is also thestjowe of recreating the world at every
instant “by the same action and with the same laitfs which he created?t. All
these “actions” have relating conceptual problems.

Most of them relate to the question: If God is intaile, how can he be
the cause of change?

Dennis Des Chene has convincingly demonstratedhisatjuestion is not, in
fact, Descartes question, but a general issue eofstiventeenth century scholastic
philosophy. It has an elaborated answer based simpgle fact: that, according to
Aristotle’s theory, motion is not in the mover, hatthe mobile. So there can be an
unmoved mover — God, and also, God’s actions cadupe changes in the creature
without having to change him. However, this id stilt enough: we have to find a way
in which immutable repeated actions will bring abdhwanges in the creatures.

There are several ways to answer this questionl amidl try to sketch
some of them and to point out their differences.

Some interactionist interpretations

The most obvious way to answer the question comgethe way in which
God’'s immutable actions bring about changes iwibid is to imagine that God adds
forces to bodies in much the same way he puts matto matter. However, what are
these forces supposed to be? Are they modes aérh&@ueroult’s solution is to say
that there is a multiple aspect of force: insofartlaey are identical with divine
conserving force they are causes, insofar as thegaa in the world, they are effects,
and insofar they belong to the creatures and theynat substances, they must be
modes of created substances. However, Gueroulinglighes between modes
“properly speaking” and what he calls apparent repotieat by which proper modes
exists, namely moving force and forces of resigfan©ne important problem of this
interpretation concerns the quantifiable aspecfoofe. What Gueroult calls “the

28 Some reference to fact that they are the sameipid I. 21, the corresponding passage from Mfita
I, AT VII, 49, “En effet, c'est une chose biendke et bien evidente a tous ceux qui considere ave
attention la nature du temps, qu’une substance, gtoel conserveee dans tous les movements qu’elle
dure, a besoin du meme pouvoir et dela meme agtioseroit necessaire pour la produire et la créer
tout de nouveau si ell n’etoit pas point encores@te que c'est une chose que la lumiere naturells
fait voir clairement que la conservation et la ttogane different qu'au regard de notre facon despe

2 et non point en effet”, Le Monde, VII, AT XI, 37riRcipia Il. 42.
11.42

%0 Gueroult, 1980, p. 199-200.
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conserving force” does not seem to have dimensindst is not clear how forces seen
in this way can be quantifi&d A similar direction of interpretation one candinin
Gabbey (1980): by distinguishing between forcesaarses of being (causa secundum
esse), which are modes of divine action, and foasesauses of becoming (causa
secundum fieri) he is able to say that, in theteceworld, the later are “real features of
the mechanical worfd As manifestations of God’'s conserving power, der¢as
causae secundum esse) can be considered ondatfilextended substance, while as
causae secundum fieri, forces are quantifiable esawd change which manifest
themselves as modes or botMaking this distinction between forces as causes
being and forces as causes of becoming, Gabbdyeigamavoid the criticism raised
against Gueroult solution. However, it is not eyirclear in what way forces can be
modes of extended substatfc&abbey main textual evidence for this interpietat
comes from Descartes’ letter to More, where foscgid to be “in created substance as
its mode®. The problem with this formulation is that it caasily interpreted in
another way, as force being just a “way of spedlibgut God’s action.

A nominalist interpretation: forces as “a way gesking” of God’s actions

Daniel Gabers interprets Descartes strategy feodoting forces in his
natural philosophy as based on the replacementlsftantial forms with a “way of
speaking” about God’s action into the world. Forcasnot be modes of bodies
because there is no way of reducing them to exdandilowever, the force of
motion does not belong to God, either. Instead,twigacall forces are just names
for God’s action into the world. Garber outlineotpossible models to account for
this action. The first onghe cinematic viewneans that God sustains the world by
recreating a succession of discrete, timeless wsiddes, one after anotffefThe
second way of speaking about God'’s action intowtbed, and the one Garber’'s
favors isthe divine impulse vievaccording to which God sustains a world of

% See Garber, 1992, 296-297, Des Chene, 1996.

32 Gabbey, 1980, p. 234.

33 “Consequently, because the duration of entia physecessarily entails force as their causa senundu
esse, we may conclude that it is correct to desdaize (secundum esse) as an attribute of bodg. No
that is not the principal attribute, because fatepends on extension in the sense that extension is
presupposed in saying that something corporedbexi®ndures. ...As attributes of res physicae ézaus
secundum esse), Descartes’ forces are naturatdeaitibody, as quantifiable modes (ausae secundum
fieri) they fulfill the explanatory function of lking metaphysical principles...via the laws of moticto
empirically observable variety and change”, Gabégp, 238-9.

34 Hattab claims that Gabbey’s solution cannot steriticism because force cannot be a mode of
body. See Garber, 1992, Hattab, 2000, p. 100,. Satber talks about the problem of locating
these forces in Descartes’ ontology. Garber, 1p9296-7. See also Des Chene, 313-4.

% Letter to More, August, 1649.

36 Garber, “Descartes and Occasionalism”, in Stevadlét, Causation in Early Modern Philosophy,
Pennsylvania University Press, 1993, pg. 9-264p. 1
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bodies existing continually in time in which motigg caused by impulse. In any
case, however, forces are not “real”, but are dmlgmes” for God's action.
Cartesian forces are “neither in God (as Hatfietild have it), nor in bodies (as
Gueroult would have it), nor in both at once (abl@y would have it), Cartesian
force is nowhere at afl®. As a result of this interpretation, Garber wilivie to
make a sharp distinction between the two parts egcrtes’ natural philosophy:
the one involving body-body causation and the othmmolving mind-body
causation. If there are no forces in bodies, thg al causes of motion, those that
can introduce motion into the world, are minds. ldw@r, minds can act in such a
way only with the price of being exempt from obeyite laws of naturd This
interpretation is able to solve some of the puziriesived in Descartes’ account of
laws. First of all, it clarifies Descartes’ disttran between the ordinary
concurrence of God which maintains the same amamiumibtion he puts in there at
the beginning and the various exceptions one enemiim the experience:

“those changes which either manifest experiencedivine revelation
renders certain, and which we either perceive diev®® to occur without any
change on the part of the Creafdr”

We can imagine a world of minds and bodies in whieh “new” motions
are introduced by minds and, therefore, there &anges in the quantity and
distribution of motions. This will solve the globadoblem of change and, although
it would be difficult to accommodate into a cohdraray of interpreting divine
immutability’®, still would give us a way of talking about tramshations.
Nevertheless such construction would be faced wittilemma: either the total
quantity of motion in the world is increasing (sdhieg which is difficult to argue,
even by appeal to God) or God’s role is to adjhst tbtal amount of motion in
such a way to allow the global conservation (fomraple through subtracting
motion from other parts of the world, at the saimetthe new motion is add&jl
However, this isot what Garber claims. What he emphasizes is that e two
separate realms of Descartes’ natural philosophye Tonservation principle

37 Garber, 1992, p. 297.

38 Garber, 1993, p. 19. “Descartes grounds the |ldwsation in God’s immutability; because God is
immutable, he cannot add or substract motion frowa world. But though the conservation
principle may constrain God'’s activity, it does ioany way constrain ours; in our mutability and
imperfection, we are completely free to add or sales motion from the world.”.

3911, 36. Now this pair of exceptions is extremefyeresting. Notice that miracles and experiences
are set together to tell us that there are newanstin the world.

40 Something along this line has been done by Zev IBegtho has another way of dividing between
the level of reality where God recreates the watlceach instant through his divine immutable
action and a phenomenal level where apparent uingeelsanges take place. In this case, the real
subject of conservation is not motion as such eifaws of nature. Bechler, 1991, p. 218-220.

41 As a result we would have a holistic world in whiany “new” motion will have the most
unexpected changes (a sort of “butterfly effecBpe Shea, “Cartesian clarity and Cartesian
motion”, 1991.
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governs only pure matter, and when God conseresse@tes the world) he deals
only with “purely material system& On the other hand minds can freely act as
secondary causes, introducing or subtracting mdtam the world. So, a part of
the problem of causation is solved, but only thddas one.

Although this interpretation avoids most of thdicisms raised against those
who are locating forces and causality in Godjlitfates the challenge of explaining in
what way can God’s immutable action give rise ®diversity of phenomenal realm.
As Des Chene has shown, the main problem with itfieedimmutability is not so
much that in re-creating/conserving the world Gosupposed to change — in the sense
that there might be an actual succession in hiiore® — but that there is nothing in
the divine immutability which can yield the actggbbal conservation law formulated
by Descartes. In other words, there is no obvicang v pass from the fact that God is
conserving/recreating the world at each instarthéoconservation of the quantity of
motion. At best, something else besides conservainoeeded — or we need a special
way to understand the conservation.

Conservation, concurrence and the two kinds afder

What Des Chene proposes as an interpretation has d@nstructed to
bridge a gap between those which interpret foredseing in bodies and those, like
Garber, which tend to held a nominalist interpietatThe key to the problem of
force is, for Des Chene as for other interpretdenn, Hattab, Pessin), God’'s
concurrence with the creation. This interpretattequires a more complex and
rather traditional way of looking to God’s actioma the world as being both a
general conservation and a specific concurrence sdtondary causes. For some

42 “Now, when God causes motion, the motion He camsest observe the conservation law. But
there is no reason at all to impose similar comggan finite and imperfect causes of motion. That
it, though finite, imperfect minds may act in sofa-like way, deriving from their finite and
imperfect natures, the motion they cause needatstys the conservation principle. They may add
or subtract motion from the world, even if God canriTo suppose that they do argues for no
change in God himself and does not five us grodimdsnputing an “inconstancy in Him”. Thus, it
seems, there is nothing arbitrary or inconsistétit @escartes’s principles to suppose that animate
bodies, bodies capable of being acted upon mirats,violate the conservation principle. Such
bodies stand, as it were, outside the world of [pureechanical nature. The conservation principle
governs only purely material systems in naturetesgs in which God is the only cause of motion.”
Garber, “Mind, body and the laws of nature in Detssaand Leibniz”,Midwest Studies in
Philosophy8, 1993, p. 125.

There are two issues here: first, the motion isinahe mover, but in the mobile. Then, God’s
volitions are not successive, but are beyond timédollowing Fonseca and Suarez, Des Chene
constructs a picture in which God’s action are terapin the sense in which, although they are
eternal in themselves, we conceive them as terintat time. Des Chene, 1996, 318-319.
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of the scholastics, God’s conservation is not ehota sustain and direct the
world*. Something else is needed for any created sulestarexist and to &bt

“God acts immediately and per se in every actiora afeature, and this
influx of his is absolutely and necessary in ofdethe creature to effect anythir{§”

God not only gives creatures their natural poweid @ssences, not only
preserves them in being, but also applies the alapawers to their operatios
Therefore, there is a stronger sense in which g sa&d that God is the efficient
cause of everything that happens in the world. Ieates and preserves the
substances but he also concurs with secondary sagstrmining the production
of each individual effe¢t. Andrew Pessin has enumerated some occurrenties of
term “concurrence” in Descartes, building up a clsebelieving that he might
start from a similar position. Also Des Chene anehi have shown that there are
in Descartes substantial borrowings from the cawreist positiof?.

What is important about concurrentism is that itigsages a way of speaking
about secondary causation which opens the possibilisomething to pass from

44 Freddoso;" God's General Concurrence with Secondary Causeg: ®hservation is Not Enough,"
Philosophical PerspectiveS, 1991, 553-585 Van Ruler,The Crisis of Causalityl993, p. 266-7
quoting CoimbricensesCommentarii in octo libros physicorunh, 266. “that God immediately
conserves all objects of creation. For albeit tethas first brought things about in conjunctionvteat
is required for their preservation, He neverthetesserves them in their being for Himself by wagro
intimate influence ifapsug.” See note 17: It is thus eontinuous actiorby which God preserves
everything, which is to be distinguished from tivgslar, natural action by which a fire, for ingtan
produces heat in water. Although both the actioGad creating the heat and His action conserving it
arerealiter the same in as far as they produce numericallgah@e heat in the heated water,abton
conservatrixs nevertheless formally different from the phykaation of heating in which God and the
fire co-operate in order to produce the naturaatfdf heating.

4 Suarez, D. 22, MolinaConcordig Disp. 25, Part I, Freddoso, 1991, p. 554, Thogsinas, De
pot. Q3, a7, R.A. te Veld®articipation and Substantiality in Thomas Aquings]. Brill, Leiden,
1995. Menn, 2000, p. 125 “most scholastics warday that, beyond creation and conservation, a
further act of divine concursus is needed”,

46 Suarez, D. 22, guoted by Menn, see Freddoso, fl@%linterpretation of per se causation.

47 Te Velde, 1995, p. 165-166. Clatterbaugh, 1999,3pquoting Aquinas describing concurrentism:
« the same effect is ascribed to a natural causeca@od not as though part were effected by God
and part by the natural agent: but the whole effeateeds from each”.

48 See the debate between Des Chene and Menn, 200@eSoChene, concurrence explains the
determination of specific effects out of generdésu(laws of nature). Steven Menn has shown that
in the scholastic tradition, divine concurrencesupposed to decide not the specific effect but the
individual effect inside of the several options dognfrom the same species. See Menn, 2000.

49| etter to Hyperapistes, August, 1631, AT IIl, 429- There is no doubt that if God withdrew his
concurrence, everything which he has created wioaihdediately go to nothing: because all things
were nothing unitl God created them and lent thé&mcbncurrence. This does not mean that they
should be called substances, because when we celated substance self subsistent we do not
rule out the divine concurrence which is need meotto subsist. We mean only that it is the kind
of thing that can exist without any other creatieithd; and this is something that cannot be said
about the modes of things, like shape and numbéris.impossible that God should destroy
anything except by withdrawing his concurrence aose otherwise he would be tending towards
non-being by a positive activity”. Descartes, CSEI34.
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causes to effettand to enhance the nature of the effect createch Matter of fact,
this is exactly the point of dispute between th®kastics. While for Thomas Aquinas
concurrence means a divine action distinct fronh ¢thdahe secondary cause, at least
some of the late scholastics claim that God's adtioconcurring with a secondary
cause is identical with the action of the secondaryse itself. Meanwhile, at least
some of the late scholastics (Suarez) claimedohaivine concurrence, what we get
in the effect is something that secondary causaadblves cannot produce. We have
one such example when we inquire into the way irchivboncurrence is supposed to
determine an individual effeét For the traditional philosophy, each natural poise
prone towards certain kinds of effect. God's corence is supposed to determine
from many possible instances the individual effieat will happen.

What Des Chene interpretation of Descartes’ recocisbn suggests is
that what we have there is a simple replacemenfoiwhs by laws of nature.
Through the laws bodies, apparently endowed witbefe are said to act on each
other. What really happens then is a superpositiGeveral kinds of divine action.
There are three traditional modes of divine effitic€ausation: conservation,
creation and concurrence. Creation and conservatimn seen as a single
continuous actiotl. The concurrence supplements the picture:

“The conservation of the total quantity of motionthe world thus reflects
the single continuous actithand the single eternal volition, by which Godtbot
creates and sustains it in existence. When twe pdrtnatter whose motions are
incompatible meet, God cannot execute that volisomply by conserving the
quantity of each part. Instead he concurs in thecebf each upon the other so as
to resolve the incompatibility and, if need bediminish the motion of one part
and augment that of the other so as to sustaitothkequantity he first created™

As a result, we don't get forces or causally actbodies but a coherent
way of speaking about them. The conserving actio@@d could be thought in
terms of the forces of statics, while the moving:éoexpresses divine concurretice
So, in the end we can say that some forces aredatddbodies through God's
action of conservation, while others are the exgoesof divine concurrence.

*0 Freddoso, 1991, p. 564. See aleso Sultesphysical discours€0-22, translated by A. Freddoso, St.
Augustine Press, Indiana, 2002, p. 180-1. “God’scoorence, insofar as it is directed toward
effects outside himself, is per se and essentigiyething in the manner of his action, or at least
something in a manner of a being made, that emairateediately from God”.

%1 Des Chene, p. 321.

52 Menn, 2000, p. 127, n.7 against Des Chene.

%3 Des Chene, p. 239.

% This is also a Suarezian position. See DM, 20,ciip.p. 123-124. “Conservation is one and the
same action as it endures in the whole of the #ifter the first instant and in every continuative
instant of that time; therefore, it is also the samtion as the production or creation that isogdig
in the first instant.”

55 Des Chene, 330.

% Des Chene, 199, 334-335.
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There are two main problems with Des Chene imag@and complex
explanation: first, the question of the rules ofligions. All Descartes’ rules, and
arguably the third law itself can have a very défé form and still be coherent with
Des Chene’s reconstruction. Of course, this olgjeatan be explained away simply by
saying that Descartes got some rules accordingrtodel of collision which, although
coherent with the rest of the construction is riedess of different origin. But there is
a second and more powerful objection: Why would Geodose bodies as secondary
causes (instead of laws, forces or minds, for el@mp

Laws as secondary causes

As Helen Hattab has pointed out, one of the maétlenges in the face of Des
Chene interpretation concerns the very existencbodfes as second causes. Why
would God choose bodies as the sources of secocaasgtion with which to concur?
In order for concurrence to take place there hdsetsecondary causes. And, in the
second part of the Principles bodies don’t seebetsecondary causes. In fact laws of
nature are said to be secondary causes. Hattabstedghat we should take this claim
seriously and investigate a way in which laws cansbcondary causes. The main
problem in face of this interpretation is, of cayrthe fact that all seventeenth century
metaphysics of causation held strongly the fadt dhéy substances can have causal
powers. In what way can the laws fulfill the rolé secondary causes? Hattab’s
suggestion is that the laws seem to function ana®tp forms. Their main function is
to determine God’'s action in a particular case. 'S&edtion into the world being
general and “indifferent”, it is further specifig@rough the laws. Although the laws of
nature are the results of divine immutability, lejriy laws of nature, and by acting in a
material world they are not dependent anymore ath @y, but also on matter. As a
result, general conservation is specified throbgtection of the laws upon matter. But
the laws themselves do not gives the outcome ointifigidual collisions (they only
gives us the generic/specific outcome). Theref@eg’'s concurrence is needed for
determining the individual outcome.

What all these three strands of interpretatiorehiavcommon is a constant
preoccupation for the precise ways God is saigttintéo the world. By reinterpreting
the double aspect of God's action we have not enlsnore complex picture of
causality but also a distinction between mateqabperties”. Although shape, form,
motion are modes of extended substance, there imp@ortant difference between
them with respect to the precise way in which they produced and conserved by
God. If shape and size belongs to the nature dematotion is introduced by God at
the creation and has to be conserved at each tinstareover, whatever pertains to
phenomena which involve contrarieties in the madesatter’ implies also a specific

57 McLaughlin, 2001 op. cit., for the importance bEtAristotelian model of contrarieties in any
physics of seventeenth century.
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kind of divine activity, namely concurrence. Theage, therefore, important
differences between properties which seem to betonigodies, with respect to
their causes. In a particular phenomenon of collisior example, we see bodies
endowed with shape, size, motion, tendency to miovea certain direction,
preserve its own state and so on, but these asalitie the outcome of different
ways of talking about causation and God’'s actido the world. Some of them
simply belong to matter, others are created anderwed by God’'s immutable
action (continuous with the creation) while some #ne expression of God’s
general or specific concurrence with the secondanges (“bodies” themselves, or
laws). Starting from these suggestion, | would ki&egive a similar reading to the
second part of the Principles of Philosophy stgrtiot from the question of where
are secondary causes, but from the question “Wkaha physical bodies?”.

In the subsequent sections of my paper | will tbyprovide a slightly
different reading of a possible way in which the/daof nature can be said to play
the role of secondary causes in Descartes nathilaspphy.

Rewriting Le Monde in a different setting: a dtifito occasionalism and a
new place for laws

| have shown elsewhere that the numerous diffeeebhetveen Le Monde
and the second and third part of the Principlesbmconsidered the effects of an
extensive process of rewriting the whole conceptiramework of natural
philosophy®. Between the results of this rewriting process t®nstant elimination
of actions, powers or forces from matter as if Ress was constantly moving
towards an “occasionalist” positith

Changes in the definition of motion

There is no proper definition of motion e Monde However, Descartes
claims that everything is in motion, that motiorars action and that this action is
transferred through collisioffs The same claims can be found throughout his
scientific works and the correspondeticé\s Des Chene has shown, Descartes

%8 Jalobeanu, e modele mathematique de I'individuation chez Betss, ARCHES, 6/2003.

%9 No need to mention that | am not speaking hera thfeological position. Descartes claimed very
early in his career that God can change the “etémths” (letters to Mersenne, 1630). What is at
stake is his philosophical position involving caima In his early works he seems to allow for
bodies to be secondary causes, while by the tirhis éfrinciples he seems to have changed his mind.

60 C'est-a-dire que la vertu ou la puissance de ses@iosoi-méme qui se rencontre dans un corps,
peut bien passer toute ou partie dans un aut@nsitn'étre plus dans le premier, mais qu'elle ne
peut pas n'étre plus du tout dans le Monde. AT1XI,

61 Letter to Morin, 6 July, 1638, AT II, 204 “...oetqu'il faut remarquer que la signification du mot
action est générale, et comprend non seulementifsgnce ou l'inclination a se mouvoir, mais
aussi le mouvement méme. Comme, lorsqu'on dit dejgjue qu'il est toujours en action, cela
veut dire qu'il se remue toujours.", Letter to Moril2 Septembre, 1638, AT Il, 364, «le
mouvement est I'action par laquelle les partiesete matiére changent de place".
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early definition of motion is rather similar withhat in the Principles is presented
as “the vulgar definition of motiofi®. During his early attempts to develop a new
physics Descartes has used rather indistinctly dewhich are separated in the
principles: motion, tendency to move, action andreforce (the power of causing
motion) as referring to the same thing. Howevelithim Principles, what is motion
in its “proper sense” is very different:

“a translation of one part of matter, or one bddym the vicinity of those
bodies that immediately touch it and are regardeledng at rest, to the vicinity of
others®®

Many authors have discussed the changes of Descatédinition of
motionfrom Le Mondeto thePrinciples*. If Descartes’ early conception of motion
involves an equivalence between motion and actlamning that each body has a
proper motion, the definition of motion in the Riiples is puzzling and confusing.
The apparent contradiction between Descartes cldiaismotion is no more than
translation with respect to other bodies considetedsf® and that each body has
its own proper motioti has been signaled by many. Gaukroger (1995) steghes
that what we have in the Principles are two diffiéreonceptions of motion: the
surviving definition of “proper motion” and the nesoncept of relative motion
destined to disguise Descartes’ cosmological thedowever, as Daniel Garber
and others have demonstréfedwhat Descartes held in the Principles is a
relational definition, not a relative one. Motion “in the pmpsense” means not
simply translation with respect to other bodiesthetseparation of a body from its
vicinity. Descartes’ conception of vicinity is silai with the traditional definition
of placé®, but the way he used it is entirely févas a unique way of defining the
motion of one body. Motion, in this interpretatids,a separation of surfaces. So

62 Des Chene, 1996, p. 291.

63]).25.

64 Gaukroger, 1995, Des Chene, 1996.

8 11. 29 “if we wish to attribute an entirely propemature to motus and not [a nature] relate to
something else [ad alium relatam] , when two cartigs bodies are transferred, one to one part,
the other to another, so that they are mutuallasgpd, we should say that motus is just as much
in one body as in the other”. Other passages wégeim to ascribe a relative character to motion
are Il. 13, 1. 24.

€ 1. 32, “one should count but one motion in eacklys, there is a “unique motion of each body that
is proper to it”. Also Il. 25.

" Des Chene, 1996.

% Des Chene, 1996, 262-266.

8« have added, moreover, that translation occromfthe vicinity of the bodies contiguous to it to
the vicinity of others, and not from one place twmther, because as | explained above, “place” is
taken in various ways, and depends on our thoulght: when by “motion” we understand
translation that occurs from the vicinity of contigis bodies, then since only one set of bodies can
be contiguous [to the mobile] in the same momerninoé, we cannot attribute several motus to the
mobile at the same time but only one”. Il. 28, slated by Des Chene, p. 265.
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“being in motion” or “being at rest” are, indeeqypmsed states: being in motion
means that at a moment t1>t0 the surface of baddmsd B are separated, while at
t0 they were contiguous. Moreover, the key phrasent the vicinity of those
bodies regarded as being at rest” is introducedtlxt the purpose of ascribing
motion to only one body. Although there are sevdifdiculties involved here, it is
fairly clear that what Descartes wanted was a wagescribe a “state of motion”
and a “state of rest” that can be defined punctu&dit an instant”. They are a pair
of states: a body is either separated, or non-atgghfrom its vicinity’, it is either
contiguous or not contiguous with given surroundoaglies. Of course, the real
challenge here is to reconstruct the successidstaties” in time and to be able to
ascribe a future state of motion or rest to a givedy. But this kind of challenge is
something we found before in Descartes each timgoege the question of time
and change. So we can say that by changing theitotafi of motion Descartes got
the same kind of definition he had found earlierifodies.

A new definition of physical body

There has been a similar change in the definiagbrphysical bodies in
Descartes’ natural philosophy. As has been widiegudsed in the literature, one of
the main problems of Descartes’ physics (and mgsage) is connected with the issue
of individuation. His bodies seem to be just geoicatshapes in motion but neither of
the two definition of motion can provide a prineigf individuatior". However, there
is an interesting possibility of defining bodiefiertwise. It opens in the Meditations,
where bodies are said to have some kind of “agiowers” which enables them to
affect my senses. This rather strange suggestipeasp in the demonstration of the
existence of physical bodies. It is a context whiah be connected with the question
of individuation (although its main purpose is #plain another case of causation, the
body-mind causation, namely the perception). Howeitds not a direction to be
pursued. By the time of the Principles, the dedinitof the existence of bodies has
changed completely, relying only on the princidleivine veracity?.

It is interesting and intriguing that Descartearadons the idea that bodies
have certain active faculties at a time that hapgeito coincide with the
elaboration othe new physicgOne would expect the “certain active faculty’be
used in such a project. It is worth noting that haws definition of physical
bodies went along the same lines: bodies are estersthapes endowed with
impenetrability and a certain active faculty capabf affecting my sens&s
However, Descartes did not adopt this solutiontelad, in the second part of the

0 See the difficulties acknowledged by Descarteséiiin the letter to More: if a body move, eacinpof
this body will be separated at a different timetheve will be many “ states of motion” in the sdmody.

"> Gaber, 1992.

2 Garber, 1993, Garber, 1993, p. 20-24.

3 Newton,De gravitatione et equipondio fluidoryrdall, Hall, Unpublished papers of Isaac Newton,
CUP, 1962.
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Principle he embarked on a whole new project: teformulation of a new
definition of bodies suitable for doing physics lugprived of “active faculties”
(or, at least, of the kind of active faculties exaged in the Meditations).

Bodies, laws and secondary causes: superaddition

In Le Monde the laws are introduced in order tolairpthe evolution of the
block-universe towards an ordered world. In theddpies, the laws are introduced as a
part of the description of what is to be considergthysical body.

What Descartes proposes is a sort of cumulativanitiefi: a body is a
geometrical shape endowed with some properties.ofihe inherent property of a
material shape as such in Descartes’ own definideize” and there is a struggle at
the beginning of Part Il to make sense of what isZeThe motion is added to matter
by God's act of creation and conservation. As altiea body has not only shape, but
also a state of motion (or the opposed state ¢f &8l a very problematic quality:
speed. | suggest that this is the only quality Bees’ keeps from its own definition of
motion. The difference between the speed andalbther properties of bodies, is that
speed cannot be defined in an instant. In facs, grobable that by speed Descartes
meant no more than the space traveled in a camainint of time.

What is interesting is that Descartes seldom upeedsas such and that,
especially when talking about collisions, he referslegrees of speed, namely to
proportions or straight comparisons between bodMso, “speed” or degree o
speed is a “weak” property in the collision: a derabody with a bigger “speed” is
far less strong than a bigger body with a strorspered. | don’t pretend to clarify
all the difficulties of the model, but here is n@ading.

One important aspect which is missing both fromdbénition of motion
and from the definition of body as a part of mattanslated from the vicinity of
the body is any tendency to move. Neverthelesgriahgtatio, or the tendency to
move in a straight line is not absent from the Epies; it appears in the second
law of nature. Now, it has been my suggestion iotlaer pap€ef that we can see
the laws of nature as part of the definition of ywodhe laws of nature are
reintroducing persistence, tendency to move insth&ght line, force of rest and
maybe force of moving in the definition of what ot&l as a physical body.
Therefore, gohysical bodyis a highly abstract entity defined through angtrof
properties superadded by God to matter.

4 Jalobeanu, 2003 , op. cit.

S See Jalobeanu, Brading, 2001

http://philsci-archive.pitt.edu/archive/0000067 1AAloneJune02.pdf, Jalobeanu, 2003 for an extdnde
discussion. Many authors have considered the $i@eartezian body to be its volume, althoughithis
by no means what Descartes is usually saying. bfaste times he speaks of shapes, not of volumes.
See Edward Slowick, « Perfect Solidity: Natural kaamd the Problem of Matter in Descartes' Universe
», History of Philosophy Quarterly, 13, 1996, fa@imilar interpretation.

76 Jalobeanu, Brading, 2001. See also Jalobeanu, 2003.
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B(M,s,d,...)

Where M stands for the shape (size) of the pamaiter, s designates the
state of motion (with its corresponding opposedestH rest, s*, and d stands for
determination, the tendency to move in a certairection)’. Each of these
properties can be defined “in an instant” and ezEdhem depends on God’s action
into the world (the first two depend on his congag\action, the third one via the
second law). Also, each of these properties carepeesented geometrically and
can be quantified (at the limit can be replacedabgumber). But the string of
properties does not end here. The first law, wisckupposed to conserve the state
of a body, can be also read as superadding a pydpea part of matter. And this
property is also expressed by Descartes in ternadhstantaneougndencyto
resist (therefore the introduction of the famguantum in se estas far as is in its
power), a tendency explained in the following terms

“each thing strives, as far as is in his powergtmain in the same state, in
accordance with the first law stated above. FramitHollows that a body which is
joined with another has some force to resist begmarated from it, while a body
which is separate has some force to remain sep&@atewhich is at rest has some
force to remain at rest, and consequently to resistything which can change it,
while a moving body has some force to continuenigéion i.e. to continue to move
at the same speed and in the same directfon.”

By seeing them as a part of the cumulative dedimitf physical body, the
laws can be said to be secondary causes. Thegspensible of the fact that “bodies”
have tendencies (the tendency to remain in the stateeand the tendency to move in
a straight line). However, the laws of nature areesult of divine immutability.
Therefore, everything which they ascribe to bod&snot be quantifiable (cannot be
more or less, see Garber's argument against Guemednstruction of forces as
duration). This is the case of the state of a bédya state of motion or a state of rest,
this property can have only two opposing valuesofding to the new definition of
motion a body is either separated from its vicioitgontiguous with it.

What is going to happen with the other tendenaydeterminatio or with
other properties, like those which are sayinglifody is “stronger” and “weaker”.
Let me start by analyzing the previous quotation.

By putting together the two tendencies ascribedudin the first two laws,
Descartes was able to get another quantifiable gotpmf a body: its “force”.
Again, we have to leave aside our modern conceptidiout motion and physics

" This is also difficult to determine but Descarseems to believe that we can define a straight line
in an instant - just by indicating its directiorwhile we need more “points” to say what a specific
curved line will be. Accordingly, the tendency t@we in a straight line is also an instantaneously

s defined property. See Jalobeanu, 2003, Des Ché8é, 1
11.43.
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and take Descartes’ words and definitions at laee-value. What we have here is
not a description of the Newtonian inertia but jaidtring of properties that can be
said to characterize a body in the measure theywantifiable. The “force” of the
body is a way of quantifying what means for it ®“stronger” and “weaker” in an
encounter. It is not a quantity or a mode of bodt/deveral superadded properties
put together by the very fact they are the propertif the same body. So we can
say that a body has more force than another by aongptheir sizes, surfaces (the
area of surface, and not volume, constitutes tk@esh, and so on (“speed and
nature of its movement” which involves the statenoftion/rest, determination and
relative speed. See the next section).

So, basically we can add to the cumulative definitseveral tendencies.
Descartes himself had used several names for ttegkencies: conatus, vis,
tendency, determination. What they have in commsaagiin the fact that they can
be defined “in an instant” and that they are sugéed to the physical body
through the laws of motion.

This superaddition might seem weird. Let me begisdying that Descartes’
is not the only one who appeals to it. In his e®@ Gravitatone,lsaac Newton
discussed a reconstruction of bodies as solid shapdowed with motion and the
powers to affect my senses that can be seen gsphcation of the same idea: God
superadds to the created (extended) matter otopenies (like impenetrabilit§f).
While some of the properties are essential toekisnded matter (like inertia, later on,
in the Principia), some others are not essential, but universditiqgganamely, they
have been superadded by God to the created maittersally®*

Similarly, John Locke develops a whole account @ivlsuperaddition is
supposed to work in the creation of substafites.

Essay lll, IV. 6 “God can superadd to Matter a Figoof Thinking”®®

Now, for Locke, superaddition refers to God’s attio introduce in bodies
qualities that are not essential to matter. Nevgarse can be reduced to the same
kind of definition. What might be superaddition f@rescartes? What are the
superadded properties?

1. 43

8 Newton,De gravitatione op. cit.

8 Principia, Rule 111

82 God can, if he pleases, put into bodies powersveayb of operation above what can be derived
from our idea o body, or can be explained by whatwow of matter. Locke, Works, IV, 476f

8 M. Ayers, 1981, 210-251. See also Locke, SecondyR&por example, God creates an extended
solid substance, without the superadding any thisg to it, and so we may consider it at rest; to
some parts of it he superadds motion, but it bk the essence of matter, other parts he frames
into plants, with all the excellencies of vegetatiife and beauty....above the essences of matter
in general, but it is still but matter....but whatewexcellency, not contained in its essence, be
superadded to matter, it does not destroy the esseinmatter of it leaves it an extended solid
substance. Quoted in Ayers, 1981, p. 212.
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Can God superadds other properties to bodies? @amdd redness for
example? Or can he just add souls to bodies, Bsdke’s idea of superadditon? Of
course ndf. To reply to the first possible objection, whatdGperadds to matter is
just a special kind of properties which are cohiesgith its own nature (namely
geometrical, measurable extension). And here theutcence comes into picture. As
Des Chene, Hattab and other have shown, God's mence with the created
substance is supposed to bring forward the powéhe @reated substance themselves.
In a very interesting formulation of the second,ldescartes claims that the law
determines “the true nature of motion”: “that atbvement is, of itself, along straight
lines”. This can be read as follows: that thera isower to move in each piece of
matter which, if unimpeded, will move that piece roftter in the straight line.
However, no body is unimpeded and there are na@lstrines movements into the
world — so the law in itself is useless. The law, sheer expression of divine
immutability is just a very general constraint ood@ action. It does not apply to the
world (not even in the weak sense of the severitammitury divine commandments).
As a matter of fact, ihe MondeDescartes claimed that the laws of nature are tdws
any possible world. In order to be a law for thizriel, God has to step in and help this
unusual causal agent to do something. And, acapndith the explained model of
divine concurrence, God is supposed to act togetitarthe secondary cause in the
direction of bringing forward the same effect whiblat secondary cause is “able” to
produce (which is in its power to produce). In tase of the second law, God’s
concurrence will bring about the effect, namelyt thare is a tendency to move in a
straight line in each body and this tendency danugh God's concurrence, manifests
itself (the actual effect being the centrifugaldency with respect to the center of the
vortex). In other words, as a result of God's coremce with the second law,
“something” present in the law (the property of imottake place along straight lines)
will pass into matter ageterminatié®.

Similarly, the third law can be seen as contrilgitio the superaddition of
other tendencies: to move and to be moved at theuerer with other surfaces.
And here we got into the most difficult part of tBartesian reconstruction, the one
involving collisions.

84 Or at least not without a miracle, and therefoesdartes’ exceptions from the rules of conservation
in Il. 36.

8 One of the important ideas about causation presamywhere in the seventeenth century, as wéll as
Descartes is that there is a similarity betweeseand effect and that through causation something
property) that was previously in the cause will fin the effect. Clatterbaugh, 1999 interprethim
way Descartes’ causal principle that there musttdeas much reality in the efficient cause ahn t
effect of that cause. Clatterbaugh, 1999, p. 2il.géneral, realities are the properties, qualitreses,
accidents, or attributes of substances. For ipiegerties, qualities or attributes” which exiatniially
and eminently in substances, and these are thetlainlys which exist formally and eminently in
substances. And it is such things as motion, eixtenfigure, and volition which serve as examplés o
realities and also as examples of properties, tqpgalind attributes.” Therefore, he reformulates th
Cartesian principle of causality “An efficient causust have either actually or in the form of some
grader counterpart the properties that are foundsireffect” (p. 24). As a result, the causation
presupposes an influx, or communication (of soropgaty) from the cause to the effect.
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What happens at an encounter?

According to Descartes’ definition of motion, when body (moving
surface) encounters another surface, there is aemioim which the two surfaces
will be contiguous, the two “bodies” being therefamly one “body”. (the definition
of motion seem to say that being contiguous andgokit rest” with respect to the
contiguous parts it is enough to constitute a bottyfloesn’t matter what will
happen a moment after (since God is not consethiagvorld as it was a moment
before, but as it is now, in this very moment -dfiexact reference Il. 447?) the
encounter. According to the very definition of naotj there is a moment of the
impact in which we end up having just one body.

In the same time the two bodies have opposite sstafemotion (or
tendencies to move) so they cannot “stay togethefherefore what is needed is
an additional rule to say in what kind they wilpseate. But if there was a moment
in which the two parts of matter were only one “podhen the transfer of motion
does not mean anymore that a “part of motion” pa$ssm one body to another,
but just that different tendencies which can besg@mné in one body will separate
when that body will split. The two bodies which are leaving a collision are,
properly speaking, different from those that erdeirdo the collision. They have
different properties. We need the third law to eaghat we will be able to predict
some of the properties of the new bodies, so tlatwll be able to “recognize”
them after the encounter.

It is important to stress that all these superadategerties of a physical
body are in matter only insofar it is created, @wwsd and acted upon by God. So,
in this sense, forces are neither in God, nor ittenaproperly speaking. They do
not belong to the essence of matter. Neither damtom for that fact, at leas not
according to the description of the Principles. Dné/ essential feature of matter,
its only attribute is extension. All the other medef matter are superadded by
God. If some of them are superadded through Gaufisarving action, others are
superadded through God'’s concurrence with the tfwsiture.

Meanwhile, all the properties ascribed in this vaya part of matter are
“real” in the sense that they are superadded by, @odugh the laws of nature, to
“bodies”. The cumulative definition allows us toesa body as a layered being,
with an open set of properties. It is not entireyar if all of them are modes or if
there are different kinds of mode. What is nevdefeinteresting is that there are
places in Descartes suggesting this cumulativenitiefa. For example, in the
conversation with Burman, Descartes claims thatstiiestance is identical with a
collection of attribute®.

8 |etter to More, 6 August 1649 for the possibilitiyhaving more tendencies to move in the same
body. Find some other references.

87 etter to More, August, 1649.

% Entretien avec Burman, AT V, 155, Omnia attributallective sumpta, sutn quidem idem cum
substantia.
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What is more important, however, is that forcesdbave a special kind
of treatment in this description of what does itamé¢o be a body. Without God'’s
conservation and concurrence not only there wilhbdorces in matter, but there
will be no bodies either, matter being reduced hees extension. Therefore,
Descartes changes in the definition of motion alt agein the formulation of the
laws can be considered as a part a coherent atternpformulate a definition of
physical bodies. All the properties of matter beyemtension are standing, therefore,
on the same ground. They are a result of God's)\@dtito the world through
creation, conservation and concurrence.

But if a body is an extended part of matter endowslal a string of properties,
what kind of order, or what relation is betweersthproperties? Are size and motion
“more real” than the rest? Are tendencies and fornedes of matter, like shape and
motion? One way to answer the question is to ladkeaset of qualities as expressing
not modes of matter buteasure®f the modes of matter. After all, the size of tioely
is not extension, nor a mode of substance, butearsmeasure of extension. This
measure has been given by mathematics via theaktanths (which can be as well
altered by God as the famous letters to Merserselaiming). A similar measure of
motion can stand for that aspect of the mode wiotl can conserve in the wdtld
and is expressed by God’s action via conservafioother measure of motion, speed,
even more difficult to define, enters into the noeaswhich seems to give us the
possibility of comparing the “power” of bodies in ancounter. In this way, all the
qualities of the set are “on the same ontologwatll’: they are several measures of the
modes of matter, some of them being the resultaaf'ssgranting the eternal truths,
some being the result of His action of conservatma some being the result of divine
concurrence (with the laws of nature).

Colliding bodies: reconstructing the rules of ennter

The deep peculiarity of the rules of collision Haeen emphasized by
many. Gabbey (1980) suggested that they have Insentéd in the second part of
the Principles after that was finished. So he arplthe weird place in which they
can be found and especially the abrupt passage fuben7 to the next article
(concerning the definition of solids and liquids).

Before moving forward let's imagine there are nkeswf collision in the
second part of the Principles. What will happerw# pass directly from the
demonstration of the second law to the motion igsistant fluids? Although
collisions are very important in the Part Ill, Dages does not use actual
encounters for the purpose of calculating the autaccording to a conservation
law, but exactly for the purpose of explaining htve diversity of bodies has
emerged. Collisions are used in the third part xplan the transformation of

8 God cannot conserve motion in the relational semsemotion seen as a separation of surface. If
there is a global conservation of motion, whataisserved has to be more similar to a force.
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bodies into something else (for example, the folmnabf sunspots is the result of
an aggregation through collisions). All the exarapé collisions | could find in the
third part are, as a matter of fact, encountersnigaas a result the transformation
of the colliding bodies into some other body. $@ tules of collisions as exposed
in the second part of the Principles cover veryipaar cases of collisions. They
are not at all “idealizations” of real cases toibgoduced further on, and they
don’t seem to be relevant for the development addages’ cosmology. So why
are they introduced after all?

One way of interpreting the introduction of thdemuof collision in that
particular place is to see them as an illustrabbnow the cumulative definition of
bodies is supposed to work. In this case, whateievant is not their actual
outcome, but the way of “computing” (evaluatingstbutcome).

The famous letter to Clerselier from"LFebruary 1645 seems to support
this view. It is only one of the places in whichddartes tried to explain further his
rules of collisions (see the additions to the Hneedition). He formulates the general
principle to be applied, gives examples and clksifihe main concepts involved.
For example, he claims that a body in rest is smapbigger body’ because its
surface it is not separated from the surroundiAdso, he stresses the fact that the
state of motion and the direction of motion ardedldnt modes and, therefore, they
change independently With all these clarifications and with the gengnanciple
of minimum chang® , Descartes claims, we can understand the rules.

If we take them to be illustrations of the thialv, their order becomes
clear. The third law expresses a general caseratiweaker body meets a stronger
one, or stronger body meets a weaker one. Moriudifiis the “equilibrium case”
where the two bodies are of equal strength. It @dod useful to think in terms of
statics: as if the two bodies are weighted agaimgt anothéf. The rules are
actually giving a list of properties to compareoirder to decide which body will
win the competition.

% pPar un corps qui est sans mouvement, j'entend®nEs qui n'est point en action pour séparer sa
superficie de celles des autres corps qui I'enaieaty et, par conséquent, qui fait partie d'uneautr
corps dur qui est plus grand. Car jai dit ailleqree, lorsque les superficies de deux corps se
séparent, tout ce qu'il y a de positif, en la matw mouvement, se trouve aussi bien en celui qu'on
dit se mouvoir; AT IV, 187.

91 Et il faut considérer dans le mouvement deux diveodes: I'un est la motion seule ou la vitesse, et
l'autre est la détermination de cette motion vertain c6té lesquels deux modes se changent aussi
difficilement I'un que l'autre., AT IV, 185.

%2 lorsque deux corps se rencontrent, qui ont erdesxmodes incompatibles, il se doit véritableming f
quelque changement en ces modes, pour les remdpatibles, mais que ce changement est toujours le
moindre qui puisse étre, c'est-a-dire que, siaic@rtquantité de ces modes étant changée, ils mieuve
devenir compatibles, il ne s'en changera poinpluregrande quantité, AT IV, 185.

% See Gaukroger, 2000, McLaughlin, 2001 for différancounts of the importance of statics for
Descartes’ rules of collisions.
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Let us start with the definition:
A body B is a part of matter endowed with an opeliection of properties:
B(M,s,d,R,Q...)

M = the shape of body, or the size (the measutieeoéxternal surface)

s,s*= state of motion with two opposed values “mmot{separation of surfaces)
and rest (un-separation)

d=tendency to move in a (certain) straight linetedminatio, direction

R= tendency to resist the change of state, “nainestia”

Q= quantity of motion

Descartes identifies three kinds of opposing statest and motion,
opposing directions (since he is working on a unatisional case) and another
situation, in which there is a big difference betwehe two quantities of motion
(11.44). 1t is not entirely clear why these twotstare contraf§y, or in what way
understand Descartes the weird claim that the slew/fipartakes in the nature of
rest”. What | suggest here is to think again tokimel of collisions that might be of
interest for the subsequent cosmology. Following Qéene, | think it is rather
clear that the two main cases that Descartes hasnid are “reflection”(collision
with “a wall” or a part of matter far greater thaf the agent body) and
absorption (when the two bodies become one).

Another interesting feature is the transfer of guantity of motion. As a
matter of fact only half of the cases describeth@seven rules allows the transfer
of motion. If there are opposing states of rest mnadion or opposing states d,d*,
the most probable result is reflection.

Bearing this in mind, we can represent the rulescdfisions as a small
program of comparing the two strengths startingnfrine place where there are
opposing states. Once we find the opposing stagetiave to compare the other
corresponding properties and decide whether what wile get will be an
absorption or a reflection. So the tables below lbarimagined as being written
line after line. Notice that some of the progranil igrminate before we get to
compare the quantities of motion.

% “It must also be noticed that one movement isanway contrary to another movement of equal
speed; but that, strictly speaking, only a twofagposition is found here. One is between
movement and rest, or even between rapidity of mmave and slowness of movement (i.e., to the
extent that this slowness partakes of the naturestj: the other is between the determination of a
body to move in a given direction and the encourteits path, with a body which is either at rest
or moving in a contrary manner, and this opposittogreater or smaller according to the direction
in which the body which encounters the other is imgvil. 44

% McLaughlin, 2001 for the way in which in Descattesllisions there is always an agent and a
patient.
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Example:
1. A weaker body encounters a stronger body
a. The “stronger body” is at rest (rule 4)
B C
State S s* Opposing states
size m M A smaller body in
motion hits a bigger
body at rest, the
“wall”, there will be
a reflection
resistance Depending on size
b. The stronger body is moving in opposite direction
B C
state s S There is no
opposition between
states since both are
in motion
size m M Collision between
bodies of different
sizes
direction d d* Opposing states,
there has to be a
change in state
which can be
reflection or
absorbtion
Quantity of motion Depending on the V
speed
XV (relative speed of
the two bodies)

What we have here are two cases:

x>1, reflection and the body B will not loose arfyits speed — this is the

“missing case” not presented in the rtfles
x<1, B will be absorbed and both bodies will moegdther in the directon

of C, with transfer of Q from C to B (the seconéeju

c. The stronger body is moving in the same directrate(7)

% peter McLaughlin, 2001
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B C
state S S No opposition
direction d d No opposition
size m M
Quantity of motion There can be

opposition between
the two states arising
only from the big
difference between th
guantities of motion.
We can have
reflection or
absorbtion with
redistribution,
depending on the
relative M/Q

D

There are three cases here, presented in the afrtlee amount of change
needed. The principle of minimum is important héfehe body B has speed far
greater than that of C (or, rather, the ratio aésand speed of the two bodies will
be “in favor” of B (namely B has a greater speetlidmot much smaller than C), it
will be absorbed, with transfer of Q. If either iee of B is too small, or the speed
of B is not big enough, B is the weakest and tlmees€annot transfer motion and it
will be simply reflected.

Conclusions

| have shown in this paper that the question “Whexr the force in
Descartes’ natural philosophy?” strongly relatestite question “How can we
explain God’s action into the constitution of ploaiworld?”. This in turns send us
to the understanding of the fact that God’s coregém is not enough — not only to
explain forces and collisions, but also for sayivitat counts as a physical body. |
have tried to show that if we read Descartes’ retracntion of Principles Il as a
way of the extended substance endowed with a sbfipgoprieties superadded by
God to matter, then the question of force is reducethe same ontological level
with the question of “ What is a physical body”. Wteg a proper definition of
bodies mean having a way to speak about collisiortie same “mathematical”
fashion in which we are speaking about bodies. &jucing the problem of force
to the problem of body, Descartes hoped to soluh tiwe issue of eliminating
occult qualities and active powers and to assigroee active role to God than the
one ascribed inth.e Monde Moreover, by substituting the concurring actidn o
God with bodies (or powers in bodies) with a coniagr action with laws, he is
able to ascribe another role for his laws of natunere acceptable from the
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theological point of view and still coherent withet basic requirements of
mechanical philosophy. In this way, God’'s actioneissential at the level of
creation, conservation and actual physics. Witl®atl's concurring action with
the laws of nature we are loosing all the forces ®mdencies which can measure
the outcome of an encounter. Without God’s contirsuaction of conservation, the
bodies are reduced to pure geometry (which in tigpends on God’s granting us
the existence and permanence of “eternal truths”).

Seventeenth century accounts of Descartes hageriesl his cosmology
as relying on a divine impulse which adds moticdo imatter and the three laws of
motion which governs the evolution of the chaotarly universe toward an
ordered world. A world in which God is not activaymore and the laws are
enough for governing the behaviour of the physibaties. | hope | have
demonstrated in this paper the fact that this \o&en attributed to Descartes is far
from being true. In Descartes’ physics, mere cogatind the laws of nature are not
enough to insure that we have a world of any kind.
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L'ETHIQUE RETROSPECTIVE DU FILS PRODIGUE

Laura PAMFIL ©

ABSTRACT. The paper proposes a reconstruction of the ethiogect of
Constantin Noica. The Romanian philosopher didotoanplish his intentions, but
the main ideas can be uncovered by analyzing her atorks.

Keywords: Constantin Noica, ethics, ethical norms.

Dans les notations journalieres écrites par leopbjjhe roumain Constantin
Noica entre 1965 et 1968, le suivant paradoxe 1suivaoi-disant «logique» - passe
pour une réelle «catastrophe de I'éthique»: Sifmatique la vertu sans le savoir pas,
on n'est plus vertueux (...). Si on la pratique echaat qu'on est vertueux, ce n'est
pas de la vertu, c’est une virtuositéGe raisonnement sonne étrangement aux oreilles
d’un lecteur de XXle siecle. Il conserve quelquesehd’antique. Une nuance originaire
grecque, d'influence platonicienne, le survole, cettainement dans ce creuset
générateur se trouve I'essence de la pensée macien

On peut constater ainsi que I'entiére problématidgi¢éthique noicienne,
oscillante entre I'hypostase ignorante et cellenaissante de la vertu, constitue
formellement un cercle, similaire au cercle anariges platonicien, mais reste
toutefois fidele a I'esprit contemporain. Elle essde reformuler ontologiquement
ses dilemmes moraux, que la tradition philosoph@weuvent laissées irrésolues.
Et tout comme en platonisme, cette reformulatiomdpée entre I'obédience naive
devant la norme éthique et la violation délibéréecdlle-ci... Dans le dialogue
Hippias Minor, le plus capable de mentir — donc de pervertivdgu dans son
contraire — n'est pas l'ignorant, mais le connaiss®our Noica aussi, le plus
capable de pratiquer le geste éthique est celuiagdéja exercé la conscience
connaisseuse en dehors de I'éthique. A la prenmiaes il semble que I'entier
territoire de I'éthique soit confisqué et soumiscalui de la théorie de la
connaissance. Mais c'est plus gqu'un effet «tronpeild! Parce que le cercle
dialectiqgue de I'étre couvre tout et réussit a gréé tout, y compris I'éthique,
I'axiologie et I'épistémologie...

“University of Bucharest, laura_2450@yahoo.com.
1 C. NoicaJurnal de idei(Journal d'idées), Bucarest, Humanitas, 19911p. 1
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1. Un contexte paradoxal

L'étude que nous proposons a deux objectifs. Lemper serait celui
d'esquisser le procédé par lequel I'ontologie intégn soi I'éthique, et le second
serait celui d'établir la fonction ontologique da horme éthique dans la
philosophie de Constantin Noica. Bien s(r, nouarasgs entierement le caractére
interprétatif de cette recherche. Mais le premiestacle de notre enquéte est la
situation inapparente de son objet: malgré les meudes observations sur le
caractere éthique et moral répandues dans tous/ses Noica n’a jamais décrit
un systeme éthique, et surtout il a refusé consemuate théoriser I'éthique en tant
que science de la norme... Pourquoi cela, on pouwtiaterroger? Comment est-
elle possible la coexistence du refus de théotiédrique et d’'une telle attitude
d’admiration devant elle («Que c’est beau de viigthique!», «Etre toi-méme le
Bien, entre les marges de ton étre. Quel plaisgsque une volupté9 C’est
certainement une situation paradoxale, suscepdibleréer confusion. Trouvés en
impossibilité de s’expliquer ce paradoxe, les unsaifirmé que Noica a tourné
définitivement le dos a I'éthique... I y a deux s pour lesquelles les
conséquences d’'une telle affirmation ne sont pgigeables:

1. Le philosophe Constantin Noica, étiqueté souvemhnge «le plus
important philosophe roumain», est connu et anaysBurope de I'Ouest presque
exclusivement par son attachement politique tenigoga la Garde de FerSes
plus importants ouvrages d’ontologie ne sont pa®mntraduits, par conséquent
I'évaluation théorique d'un tel philosophe restéallement précaire. Il faut bien
remarquer aussi que toutes ces études supposentelaieon étroite entre
I'engagement politique de Noica, son ontologie m¢ @thique possible ou, par
contre, la carence critiquable d’'une éthique.

2. Les philosophes roumains n’ont jamais concu d'éhigDans les
conditions historiques de la crise identitaire tferdeux-guerres et d'aprés la
guerre, en plein régime communiste, ce manque eaiaisément qualifié comme
une coupable légéreté de la pensée et des pen@eucsest précisément ici qu’on
peut identifier une des contributions noiciennes...

Cette étude essaie de découvrir et de reconstrogesthique roumaine, a
partir de I'affirmation publiée dans un quotidiea Bépoque, a I'occasion d'un
entretien journalistiqgue avec Constantin Noica: kRM&périence de laboratoire est,
bien sdr — avant d’étre donquichottesque —, un®@gsipilité.Mais je n’ai plus de
temps pour m'occuper de ce que mon possible pdurraffrir: une éthique, par

2 C. Noica,Jurnal filosofic(Journal philosophique), Bucarest, Humanitas, 19903.

3 Alexandra-Laignel Lavastind,a philosophie nationaliste roumaine. Une figurebématique:
Constantin Néaca, Université Paris 1V, Paris, 1996, thése doctoréle traduction roumaine:
Filozofiesi nasionalism. Paradoxul NoicaBucarest, Humanitas, 1998.
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exemples* On se demande, alors: quelle éthique aurait-ellduvécrire Constantin
Noica a la place et a I'époque de la logique darfmitesque «de Hermes»?

On doit peut-étre commencer la recherche en retemaautre témoignage
offert par Mihai Ridulescu dans sa véritable fresque historigoeul cu moartea
(Le jeu avec la moyt. L'auteur constate ici I'attitude noicienne devinposition
de son professeur, Nae lonescu, en ce que contergaestion de «dépasser
I'éthique». L'impératif «Voyons au-dela de I'éthige - Noica lui réplique - est
une création spécifique au XIXe siécle, créationdmit étre dépassée elle-méme,
puisqu’elle autorise tout dans n’importe quelle direction... Autrement dit,
I'éthique donne couramment une normativité plated€e sur I'obédience devant
limpératif moral. Au contraire, I'acte de dépasdéthique donne une fausse
liberté, capable d’instaurer I'anarchie dans lagtietidienne de I'individu humain.
Apparemment, il n’y a aucune voie de communicagintre ces deux alternatives.

Notons néanmoins, que le seul refus explicite adsi de la normativité plate,
d’'une sorte de «dogmatisme» éthique imposé paadaion philosophique, et non pas
celui de I'éthique «en soi méme». La question sidnje de Noica est: qu’est-ce qu’'on
devait accepter: la norme comprise comme formeaouka liberté in-forme? Est-ce
que cette alternative de I'éthique traditionnebie la seule alternative possible? Et la
réponse suit: si on insiste pour concevoir I'éthiqgmme science de la norme, la
norme elle-méme doit étmeformulée en mettant en jeu ce que le penseur roumain
appelle «la théorie des éléments»: «La psycholtmie commd'éthique la physique
et la philosophie, doit étre pensée de nouveaavars la théorie des élémentsl»
parait que Noica fait fonctionnee concept modifié de I'éthique traditionnelle, dans
une maniére qui le rapproche de l'ontologie...

Nous essayons donc d’établir quelques jalons paer éthique possible
noicienne, ayant en vue aussi une suggestion deokih Vieru: «on peut trouver
une éthique dans ses ouvrages; on la trouverasant lattentivement le discours
noicien, avec l'attention concentrée sur le seofetale ses textes. [...] Cette
recherche présuppose également une lecture adtegttivn effort herméneutique,
les deux pouvant expliciter ensemble ce qui restplicite, méme caché a
quelconque intention’>Donc, quelles sont les choses concernant unewafation
possible de I'éthique et qui sont «restées imggitdans la pensée de Constantin
Noica? Quelle est la nouveauté de cette persp@ctive

4 Le quotidienArges numéro 1/1982Constantin Noica: «Filosofia nu se imiacu profesori, ci prin
ucenicie» (Constantin Noica: « La philosophie ne s’apprit pagec des professeurs, mais par
lapprentissage} p. 4. «L'expérience de laboratoire» que Noicankentionne dans l'entretien est
I'ouvrageScrisori despre logica lui Hermékettres sur la logique de Hermes), qu'il écrigaiépoque.

® Mihai Radulescu, Jocul cu moartedLe jeu avec la moyt Bucarest, Humanitas, 2001. Voir aussi
Stelian Bnase Anatomia mistifigrii (L'anatomie de la mystification), Bucarest, Huniasj 2000,
pp. 305-306.

® C. NoicaJurnal de idei(Journal d'idées), Bucarest, Humanitas, 191, p.(l6oulign. de I'auteur).

7 Sorin Vieru,Reperul etic in gandirea lui Noa (Le repére éthique dans la pensée de NoRm)ista
22, numéro 49, 3-9 décembre 2002.
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A. Comment reformuler I'éthique?

Il faut noter que pour le philosophe roumain I'§tlé n'est pas seulement une
science de la norme, comme la philosophie tradigtha I'avait dit. Ethique est aussi
une science des contenus vitaux indépendantsldeccdlOn peut sentir ici les racines
herméneutiques et hégéliennes de la prochainequigile Hermes».) Dans sa
nouvelle définition, I'éthique est un essai (deit) d'introduire une unité de forme et
de contenu dans la diversité du comportement hiimain

A l'origine de cette surprenante définition il Yeffort de la pensée noicienne
de dépasser la dichotomie, elle aussi traditiomnelhtre &me et esprit; parce que les
dettes de I'dme ne coincident pas avec les dedtéegprit... Le but de cette nouvelle
définition est de formaliser I'éthique sans risqdera transformer dans un formalisme
vide. Si les dettes de I'esprit sont prioritairessl 'éthique traditionnelle, Noica veut
obtenir maintenant une unité conciliante entredimsx. La norme éthique n'a aucune
valeur sans la confirmation préalable de sa rdiién&t cette confirmation est donnée
par le contenu vital qu’elle essaie d’'ordonner. boene confirmée est une norme qui a
pu donner un sens spécifiqgue a un certain contitedu Si on parle d’exclusivité de la
forme ou du contenu, on ne parle pas d'un vrai éttigue. L’hypothése noicienne est
que le seul sens de I'éthique est celui de donaee <onsistance, un style dans le
sens profond du terme»: «Une vie éthique a unéeraeité; elle a une identité avec
soi-méme.$

B. La tache de I'éthique: la conquéte du sens geaté

Dans la perspective noicienne, la norme joueléed® «port-&trex», en faisant
partie du grand cercle de I'étre, ainsi que I'éthigst aussi comprise dans I'ontologique.
C’est pour ce fait que I'éthique, tout comme tolessautres disciplines philosophiques,
est subordonnée a l'ontologie et pose le probléenka delation de soi-méme avec
I'étre. Mais quelles sont les caractéristiques @tre qui intégre ainsi I'éthique?

L’étre noicienne est congu comme un étre insamte¢ré) lui-méme dans
les choses sensibles. Il échappe au caractéreuathsdiétre parfait parménidien,
ayant une structure trinitaire, d'inspiration hég@te: IDG (individuel-déterminations-
général). La tache ontologique de I'éthique estdmtle de trouver les déterminations
adéquates (les normes, D) par lesquelles un ingivispécifiqgue (I'individu humain,
[) peut atteindre le sens général qui «le pose@rmes (le Bien, I'ordre éthique, G).
Don Quijote comme individuel spécifique, par exem@ssaie d’atteindre son sens
général d’étre un vrai gentiilhomme médiéval au mayes «simili-déterminations»
(des déterminations impropres et grotesques), besr ainsi dire, un individu humain
bloqué au dehors de I'étique. Le processus quiitiéfieux I'essence de Don Quichotte
est la transformation de I'apparition dans une ésgmtatioff. L'outrance de la
représentation marque le début d’une herméneutigiomdante, qui jette ce personnage

8 C. Noica,Devenirea intru fiini (Le devenir pour étre), Bucarest, Edit§tintifica si Enciclopedid,
1981, p. 23.

%ldem.

10 victor leronim Stochi, Efectul Don QuijotgL’effet Don Quichotte), Bucarest, Humanitas, 1995,
pp. 5-10.
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dans la situation de ne pas pouvoir identifieplariorale capable de lui conférer le
sens général propre a lui-méme.

Bref, on vit de maniere éthique lorsqu’'on a déjaté la loi morale qui peut
dévoiler notre étre comme soi authentige@dntliche Selbkt Bien s0r, cette loi
morale noicienne n'est pas universelle, & la mardés lois morales fonctionnelles
dans les éthiques traditionnelles (l'impérativegatique kantien, par exemple). La
critigue de Constantin Noica orientée contre lesuwpirs anonymes»: les foules, le
temps, I'histoire (dans le volunige caeld veut dire également que le sens général est
modelable aprés les tendances inévitables de chatjuelu humain...

C’est assez visible & ce moment-ci la surprenamtagosition de la condition
de I'éthique sur celle de I'ontologique. Parce tguenodele IDG est saturé (donc les
trois termes ontologiques font possible que queldase soit vraiment et n'ait pas
seulement des velléités de I'étre) seulement quamdndividuel (I) trouve les
déterminations (D) capable de le conduire verseles ggénéral propre (G). C'est
pourquoi Noica va souligner, en suivant Platon dembaloguelysis la coincidence
entre ce qui est et ce qui doit &tréarce que I'ordre de I'éthique coincide aveacell
de I'étre lui-méme. Plus tard, Noica adoptera [ggestion heideggérienne présentée
dans I'ouvragdKant und das Problem der Metaphydlidira ainsi: tout ce qui est dans
les choses sensibles est orienté vers I'étreidloatest orienté vers I'ontologigide
Mais la condition nécessaire qui fait possible lsénemene d'origine transcendantale
— surnommeé par Noica «ethos de l'orientation» t-J'a@ssence de toute universalité
dans le domaine des lois morales... Les normes éthigel doivent pas étre réduites a
un formalisme pur, elles doivent éviter «l'ethos ldeneutralité» qui marque par
excellence les territoires formalisés, indifférendéen’importe quel contenu. On peut
dire, dans I'esprit noicien, que I'éthique est tai @rganondu devenir pour I'étréune
science d'intervalle) et, aussi, teflet en conscience de I'ordre générale de I'ékn
quelle mesure une telle éthique, est-elle possibteerra plus loin.

2. Les inconvénients de I'éthique traditionnelle
A. Le préjugé de I'ordre pré-établi et des normdssalues

Ce qui a rendu possible, dans I'opinion de Noledsolutisme de la loi
morale dans les éthiques traditionnelles, c’egir&gugé des normes universelles,
détachées des conditions circonstancielles (spatitdmporelles, du sujet éthique)
de leur applicabilité. On peut soupgonner ici lediEment métaphysique d’inspiration
parménidien, ou la fracture entre I'étre et lesseBsensibles fait tomber les derniéres

11 C. Noica, Trei introduceri la Devenirea intru fiwi (Trois introductions au devenir pour I'étre),
Bucarest, Editura Univers, 1984, p. 51.

12.C. Noica,Kant si metafizica dupa interpretarea lui Heidegd®ant et la métaphysique, selon
l'interprétation de Heidegger) dansamanuel Kant. 200 de ani de la aparitia « Criticétiunii
pure» (Immanuel Kant. 200 ans aprés la parution de latigGe de la raison pure»), Bucarest,
Editura Academiei R.S.R., pp. 141-152.
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dans la significativité du «rien». Entre la loi igthe et le contexte de la vie ou elle
s’applique, il 'y a aucune communication. Chaquemire de la relation reste dans
son propre autisme... Derriere I'absolutisation ddoliail y a le préjugé plus
profond d’'un ordre pré-établi, et des valeurs imbhes qui pourraient étre re-
établies au moyen des normes universelles.

Au contraire, la présupposition noicienne estecdlt la norme relative et
modelable aprés le sujet éthique et aussi en ndti contexte de son applicabilité.
La norme éthique n’est pas donc absolue, maisndtancielle. L'ordre pré-établi, lui
aussi, est le résultat des erreurs héritées derae la tradition philosophique. Mais
Noica n'accepte aucun fait «déja donné»; I'ordestnpas déja donné, tout comme le
sens n'est pas déja donné et I'étre lui-méme pastdéja donné. Toutes ces choses
sont elles-mémes en train de se faire... En cdooluk tableau du monde doit étre
composé (et non re-composé), un ordre doit étresdrget non re-trouve), lorsqu'il
n'est pas pré-établi: «Lorsgu'on intégre dans umaeo dans un ordre pré-établi,
quand on 'accepte comme préexistante, avec sE¥Cesi et ses VErités, on se dispense
de la plus difficile des taches: celle de trouesréléments universelles en nous-méme
[...]. Il faut qu'on se découvre comme porteur dasssealables. Seulement ainsi on
peut retrouver non pas I'objet — parce qu’'on pauwjours l'ignorer — mais le monde, ce
monde que nous ne pourrions tout a fait ignorexcepgue I'on contient «substance»
par substance en nous-méme.»

B. L'instauration de la norme comme apriorique atte éthique

Le plus illustratif exemple pour cet inconvénierdt, du point de vue
noicien, laCritique de la raison pur&antienne. Ce qui est prioritaire chez Kant,
explique-t-il, n'est pas tant le contenu de l'imgére catégorique, mais son
caractére universel et catégoritfuePar conséquent, la forme décide dans le
domaine de la vie morale de l'individu. Il y a, ehl€ant, une nécessité (rigorisme)
apriorique qui limite la liberté de lindividu hunma Ce formalisme éthique,
comme pure possibilité, c’est un reflet pratiquedl, sans qu’aucune vicissitude
du réel ne puisse le contaminer. «L’homme moralkikarest ridicule. L’'homme
général formalisé doit aussi étre ridicule» affirldeica dans son premier livre,
Mathesis sau bucuriile simpl@Mathesis ou les joies simp)eLr, ce caractére
«ridicule» de la loi morale veut dire exactement da norme universelle ne
s'applique pas a chaque contexte particulier.

A l'autre but de I'histoire, les Grecques, avanisfate, ont imaginé une
conception antagonique ou la Forme du Bien était,cpntre, 'accomplissement,
la consistance de la vie. Oui, mais la Forme étailaphysiquement pensée comme
Etre et comme réalité, observe le penseur roun@est la raison pour laquelle

13 C. Noica, Devenirea intru fiimi (Le devenir pour I'étre), Bucarest, Edituiintifica si
Enciclopedid, 1981, p. 63.
4 |dem, p. 24.
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I'éthiqgue antique coincidait en grande mesure daemétaphysique. Parce que
chaque opposition cachait, chez les Grecques, willenr» et un «pire»: ce qui

est chaud est opposé et meilleur que ce qui st feoplénitude est meilleure que
le vide, le mesurable est meilleur que le non-rredday le juste est meilleur que
l'injuste, l'identique est meilleur que le contretdiire, I'étre est meilleur que le

non-étre: «Mais I'opposition bien-mal n'aura a wetan moment un sens «moral».
Le Bien grecque — n'importe combien de complicaiemmenaient a la lumiére,
surtout dans sa formulation platonicienne — sigitifn tout cas I'accomplissement,
donc un plus de I'étre, engagement dans I'étreppdsition bien-mal est ici, sans
doute, une opposition métaphysiqud#.»

Les deux solutions éthiques extrémes, grecquardteane, glissent entre
la nécessité et la liberté, entre I'universalitéde qu’il faut» et la particularité de
«ce gu’'on aime». Elles obtiennent soit I'exclugivite la forme, soit I'exclusivité
du contenu. «Fais ce qu'il faut!» exige I'impératintien («au risque de ne jamais
accomplir ta vie», interprete Noica le sous textet impératif respecte seulement
le critére noicien de la forme, en introduisant unié de la formalans le divers
du comportement humain. Par contre, la formulegaeti«Fais ce que tu aimes!»
(«a la condition d’atteindre un accomplissementntiooe Noica l'idée) respecte
seulement le critére du contenu et introduit uniéé du contendans la vie morale
de l'individu. Pour la mentalité antique, le suevdibre au-dessus des réalisations
individuelles est primordiale. Noica ressent lacpriéé des variantes extrémes de
I'éthiqgue, l'une bloguée dans la gesticulation drtfre, l'autre concentrée
narcissiquement sur son propre agrandissemenientérAucune des ces deux
formules n’obéit pas a la condition d’'introduireeunnité de forme et de contenu
dans la diversité du comportement humain. Et alerphilosophe roumain essaie
de trouver une troisiéme solution...

3. L’éthique de la rétrospection

Les deux variantes pratiques traditionnelles, deec inadéquation entre
forme et contenu, présentent aussi I'inconvéniéittdrer la possibilité d'une réelle
rencontre entre «ce qu'il faut» et «ce qu’'on ain@s.ce rencontre est exactement la
condition de I'eudémonisme... L'éthique accompliesoeglera ainsi pas seulement le
probléme ontologique appliqué a un individu humaila question d’étre réellement,
pleinement, et pas d’imiter seulement les velléit@&re —, mais aussi le probléme
d’eudémonisme. La vie éthiqgue kantienne était <ass@e» dés son début, elle
succombait sous le commandement tout-puissant derfae. Cette vie excluait, au
moyen du commandement pratique, la possibilité pdieiion de tout contenu neuf
dans la vie morale... L'incapacité de vivre la noutéaen ordre pratique, soustrait
I'individu au «devenir pour étre» et le jette désdevenir pour devenir». Autrement

15 C. Noica,Devenirea intru fiipi (Le devenir pour I'étre), p. 106.
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dit, pour Noica, la nécessité de l'impératif mdkahtien n'est rien d'autre qu’un
consentement a éviter d’obtenir la rationalité @endrme, que la vraie vie éthique
implique. Dans l'autre version traditionnelle, launeauté pratique était réitérée dans
les conditions d'une compléte ignorance de la norh@e recherche fébrile des
contenus favorables a la réalisation personnediié ®isceptible de jeter chaque fois
I'individu en dehors de I'éthique. On échouait alpour la deuxiéme fois a attendre le
devenir pour étre. Quelle est la solution noici@nne

«L'acte éthique doit étre quelque part, entrecé g plait et ce qu'il faut
faire», dit-ellé®. Mais pour la faisabilité de ce nouvel impératif, devait changer
radicalement le statut de la norme que I'éthigassijue admettaitlley aurait été
mieux de faire comme gac’est la forme conciliante de la norme obteraue
posteriori Dans la vision noicienne, toute nécessité moedld¢out impératif
pratique sont rétrospectives. Elles ne sont passégsa priori, mais résultent tout
a fait rationnellement de 'action pratique. Lahobrale n’est pas universelle et n'a
pas le rble de guider hypnotiquement les gestesujdti éthique. Par contre, le sujet
éthique se pro-pose des principes moraux et coafiamméme la validité des ces
principes qui servent mieux ses contenus vitauxloLaorale doit in-former, in-
corporer des contenus vitaux, sonne la reformul@iofond du philosophe roumain.

Voyons les détails. L'ontologie noicienne entiprévoit une prééminence
du possible sur le réel. Le geste éthique et Ia@ence morale sopbssiblesdans
la mesure ou elles ne détiennent pas depuis let tiilbusens. Pour obtenir le sens
qui les rendactuelles elles doivent exécuter un retournement dialeetiqula
source qui a émis la norme. L'actualité de la noesteainsi une question seconde,
non-spontanée, autrement dit, c’estdélet de cette norme dans la conscience du
sujet éthique... Ontologiquement, & ce processusegponde la situation ou
I'individuel doit trouver l'instance générale quie«pose en ordre» par des
déterminations adéquates. Ce qu'il faut obsenviec’ast que le sens général (le
sens de la vie, par exemple)est pas déja donné, mais est en train de se,fiire
devient lui-mémell n'est pas universel parce qu'une norme éthigeat-étre
adéquate pour les uns et inadéquate pour les aeffegsente dans un contexte
mais inefficace dans un autre, appropriée a ce mboiest inappropriée plus tard
etc. En conséquence, pour identifier le sens gégérane rend a I'étre, il faut que
j'expérimente «la bonne réversibilité», ca veutedirégresser vers le moment
particulier ou une loi a prouvé son adéquation & mentenus individuels. La
problématique éthique chez Noica emprunte anpiaradoxe de la connaissance
du dialogue platonicieMenon Mais dans la formulation noicienne, ce paradoxe
est le suivant: pour qu’il réussisse d’étre progdEsmarche vers autre chose, le
geste, comme la pensée, doit s’auto-détenir lui-endés son commencement. Ca

18 |dem, p. 24.
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veut dire que le geste éthique doit détenir samaltité pour ne pas risquer d’'étre
une simple tautologie pratigtie

4. La légitimité de la norme a posteriori

De quelle maniere est-elle possible I'instauraioposterioride la norme
et quelle est la Iégitimité ontologique d'une tadlgreprise?
A. La double instabilité du sujet éthique

De la méme maniére que la pensée n'est pas, dansidn de Noica, que la
pensée du pas-encore-pensé, «le comportementeéstjwn engagement dans une
situation éthique pas-encore-vecue, une démaraiselesene-pas-encore-vectfske
progres moral veut donc dire: sortir en dehors déja<ait» et, concomitamment,
rester quand méme dans l'horizon du fait connu. neralité kantienne reste
exclusivement dans le territoire du déja-fait, étame pure tautologie pratique. La
morale antiqgue est, au contraire, un «autisme duocipe non-reflété dans les
choses¥. La solution noicienne essaie de dépasser les dgiantes éthiques. La
gualité de l'acte éthique d’additionner ce qui @& connu a ce qui est méconnu,
d’'adjoindre ensemble I'ancien et le nouveau, rédates la double instabilité du sujet
éthique, qui nait en lu& tendance & passer du sens a I'acte et puis laouns «L'acte
éthique est possible seulement en qualité de gpsteetourne incessamment au
principe tant que principe qui oblige a faire. ky- tout comme dans la connaissance,
une double instabilité du sujet éthique: quandainguelque chose, il veut détenir la
justification, et quand on a le sens, il veut l@oplir.»™ Lorsque le moralisme kantien
n'exprime que le passage obligatoire du sens &/&e cercle dialectique doit étre
complété avec l'autre moitié de la vérité: le pgesde I'acte au sens...

Mais de quelle sorte de relation peut-on parlereciat nouveauté pratique,
le ne-pas-encore-vécu, et les principes morauxdBeril que seule la nouveauté
pratique est susceptible d’amener un contenu aitéuat dans le formalisme des
lois éthiques. Les principes moraux ne sont pasuaiies, veut transmettre Noica;
le sujet éthique exerce une influence sur euxseloig éthiques sont frequemment
changeables; elles deviennent. Selon le modele geegu’il y a coincide avec ce
qgu'’il doit étre. C’est en raison de ce fait quadie de I'étre — ¢a veut dire I'ordre
du Bien métaphysique grecque — s’instaure finalémen

Dans le méme esprit, on peut dénommer «valeurs, ldapensée noicienne,
tout ce qu'emmene a la lumiére un plus de I'étraisdn ne peut jamais parler d’une
disjonction absolue des valeurs «négatives» etitiyase, tel qu'il n'y a pas de
disjonction entre étre et non-étre, ou entre biema. La pensée noicienne n’écoute

7 |dem, pp. 25-26.
18 |dem, p. 23.
19 |dem, p. 25.
20 | dem, p. 26.
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jamais la voix du principe de la contradiction féifale utilisée dans la logique
formelle. Au contraire, il s'agit ici d’'une situati appelée par Noica «contradiction
unilatérale»: il existe deux termes de la relatimajs seulement un d’eux contredit
l'autre. Le second terme ne contredit pas le pret@iene, mais l'intégre en lui-méme.
C’est plutét une logique de la raison hégélienne, lg logique de l'intellect cartésien,
affirme l'auteur roumain. Le concept noicien dunhigclura et subordonnera celui du
mal, dans I'esprit desnnéadegplotiniennes ou «le mal est nécessairement attiape
les chaines du bien, tout comme un esclave (.. {gligox chaines d'ofbet il ne peut
étre pensé de la maniére absolue. De méme, l@h@donnera le non-étre sous la
forme des quatre types du néant (des formes «nsalatle devenir, dans le sein de
I'étre, dira Noica dans son livase maladii ale spiritului contemporg8ix maladies
de I'esprit contemporajn parce que le néant en lui-méme c’est plutétimméalité®.

On peut dire alors: «la valeur négative est plum@t irréalité»... Tous ces faits sont des
conséquences de «I'ethos de I'orientation» noitéers le territoire de I'éthique.

B. L’'apparition dialectique de la conscience de soiim&et de I'acte éthique

La parabole biblique du fils prodigue préfigure,upda philosophie
noicienne, la «libertine» variante antique de Igk. Le fils prodigue rencontre la
nécessité seulement dans la mesure ou celle-cipsécpas sa liberté, mais lui
donne un contenu possible. Le frere resté a laamaisefigure I'autre variante de
I'éthique, ca veut dire le modéle kantien; il estpgaradigme d’'une conscience
éthique qui fonctionne en vaine. Il ne fait auceneur, mais son erreur fatale est
celle de s'installer dés le début dans la conditanl ne peut jamais commettre
une erreur: «ll y a une sorte demnambulisme du principet le frere du fils
prodigue parait vivre cet état. C'est pour cetisoraque sa marche était déja-sue,
sa vie déja-vécue. Installé dans la contemplatioprahcipe, c'est l1a qu'il se trouve,
le frére n’est plus ouvert vers I'actiofPendant ce temps, le fils prodigue, qui
souffre de la maladie surnommée par Noica «ka#hwlitmaladie de I'esprit
caractérisée par le manque du terme général de,l'@érivé de grto katholoy
général), nie toutes les sens généraux déja-dooomsne celui de la famille et de
la société. Il essaie de s’approprier les sensrgéréu’il aime le plus (celui de la
nature, du voyage, de I'amour etc.), malgré le daitl ne lesconnaitpas comme
généralités (il n’a pas encore obtenu leur ratitdjalLorsqu’il ressent le besoin
d’'un sens général propre a lui-méme, il tourne mddéson: la famille est le seul
sens général dont la rationalité a été déja coefrmpar son expérience. Donc:
quels sont les stages de formation de la consciétitgue noicienne, selon les
étapes de la dialectique thématique du devenir pde? Il est facile de

2lidem, p. 108.
22 |dem, p. 187.
Z |dem, p. 25.
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soupconner qu'elles sont presque un décalque éthldgua dialectique circulaire
du devenir pour étre...

Il faut dire que l'intention de Noica n'est pasleelle re-composer a la
lettre la dialectique hégélienne, mais de «faistige» a I'esprit de la dialectique
hégélienne, en la remodelant. La dialectique niigene présentera pas alors les
trois étapes consacrées (these-antithése-synth@s&), déroulera quatre étapes:
theme-thése-antithéme-theme. On passe de cette goe dialectique thétique
linéaire & une autre, thématique et circulairedieenir pour étre... De cette facon,
explique l'auteur roumain, la nouvelle dialectiqespecte I'esprit — méme en dépit
de sa lettre! — de Hegel, dont lintention obsessétait de partir d'un tout
(envisagé dans soln-sichet sa généralité) pour le retrouver vraiment corame
tout (dans son-und-sich. Pour éviter le chaos terminologique crée parséguent
de ce détournement de la dialectique, Noica reitiééis termes: a la place de la
synthese hégélienne on aura le theme noiciennel@tpéace de l'antithése on
trouvera I'antitheme... Dans I'opinion noicienne signification traditionnelle de
la thése, imposée par Hegel, était celle d’'unetipostcondamnée a I'abandon; elle
conservait aussi une certaine forme de finitud@nSietourne & elle, en la regardant
d’'une autre perspective, «on ne peut pas se reitanea elle, et elle non plus se
reconnaitre en nous». La condition du thétique cedfe de I'abandon et de
I'engagement dans la nouveauté. Le développemelat neuveauté est-il possible
seulement dans I'horizon thématique, qui emmene &veméme la communion
infracturable de la these et de I'antithése. Leugsde perdre la thése — représentée
par I'étre lui-méme dans la pensée noicienne aiast écarté. L'étre, le theme, par
excellence, ne se perd soi-méme a un aucun momeig;il n'est obtenu qu’a la
fin idéale du parcours dialectique.

Le tracée dialectique du sujet éthique est alorsuleant: il recgoit, dans
I'étape de la thése, la norme éthique de la famlest une norme priori,
dépourvue de et indifférente a tout contenu vitalie la norme déja-donnée dans
le deuxieme stage, dénommée par Noica antithemesuiat éthique (le fils
prodigue dans I'exemple antérieur) devient maimera victime des contenus
vitaux, non-informées, non-ordonnés par aucunentwiale. L'étape qui marque la
particularité essentielle de cette dialectiqueleshéme, qui remplace la synthese
hégélienne. A ce moment Ia, la nouvelle dialectipgde d’'un retournement a la
norme, stage ou se passe la conquéte de la nomggigstformel et, finalement,
rationnel. En conclusion, dans I'étape de la thésagetrouve le type de conscience
éthique kantienne, incarnée par le frere du filedgue. Dans le stage de
I'antitheme, on nie la norme éthique, mais le th&ateouve a un autre niveau la
norme idéale, comme forme remplie par un conterngssaire. De cette maniere
semble fonctionner la dialectique de I'éthique agfrective que nous avons
décryptée dans la pensée noicienne.
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5. La perspective ontologique

Comment peut-on expliquer le besoin noicien dernefler I'éthique
classique? D’ou vient ce radicalisme? Pourquoi &laita-t-il pas limité son
intervention au simple effort d’amender les priespnoraux traditionnels? Il faut
dire gu’une réponse valable a cette question iedissociable d’'une réévaluation
de l'ontologie traditionnelle. Lorsque la valeurdenc le fondement de toute
éthique — est définie comme «ce qui emmeéne unétee», I'éthique noicienne
ne peut pas étre pensée en dehors de 'ontologia aucun sens sans elle. En fait,
I'éthigue est subordonnée a I'ontologie, comme dsutes autres disciplines
philosophiques, puisque ici «tout tombe dans ladjercle de I'étrex.

Cette perspective reléve I'impossibilité d'utilidemiversalité de la norme
apriorique, qui implique une conception de typeohlitste. Parce que I'étre
noicien n'est pas absolu, mais relative aux cheeasibles: il n’est pas «au-dela»,
mais précaire et ici, intégré en choses individsell'étre n'est pas éternel et
immuable, mais c’est une présence fuyarde, qui dmiméme instant que la chose
sensible, dans la vision dlraité d’ontologie Mais si I'étre est concu de telle
maniére, ni «le port-étre» (la valeur, dans safmeitién noicienne), ni le systéme
normatif qui le soutient, ne peut étre absolus,smelatifs a la dynamique des
réalités fuyardes. Notre discours se trouve justeeemoment au cceur de la vraie
tournante noicienne face a la tradition: les graretdités générales (I'étre, le sens
de la vie etc.), le suggere Noica, ne sont pastéigiet universelles, mais elles sont
précaires et changeables... Il y a besoin des noimstsmurées posteriori parce
que les grands sens qui dirigent les réalités hesnld un moment donné
manifestent une crise et peuvent étre «éduquéemntées instantanément vers
I'étre. La signification de la «révolution» noicienest la suivante: ce n'est pas
’homme qui se soumet & un sens idéal déja-donraés he sens idéal va se
modifier selon les tendances inhérentes a touthétmeaine.

Ceci était peut-étre prévisible: cette éthique elidionnaire» et rétrospective
n'exclue pas totalement I'éthique classique, nigiegre comme une étape évolutive
nécessaire. Seulement I'éthique traditionnellé;nadf le philosophe roumain, contredit
et exclue résolument le systeme normatifposteriorj dans la logique de la
«contradiction unilatérale» noicienne. Pourtanthersaurait pas imaginer que cette
contradiction unilatérale, avec son ample champpdieabilité, est une nouveauté
absolue. Les origines de cette idée agréée pallkctualité roumaine d’entre-deux-
guerres — Lucian Blaga I'utilise lui aussi dans senvre philosophique —, étaient
hégéliennes. Cette conception suppose que l'espritléveloppe lui-méme dans
I'histoire au moyen des intégrations successivesicdN affirme que la nouvelle
exception a la regle ne contredit pas, et a ladidsne confirme pas la regle déja
existante, mais I'élargie. La théorie de la reiivn’exclue pas mais integre la
mécanique classique, et la géométrie non-euclidigrn contredit celle euclidienne,
mais l'intégre comme son cas particullans le moment de l'intégration, les grandes
vérités de 'humanité traversent une crise, résalltérieurement par un remodelage
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qui rend compte des tendances inhérentes a chawir¢iduel: «L'intégrante [la
fonction intégrative de I'étre, note L.P.] deviairisi une école des généraux. La réalité
entiere, y compris 'homme, s'éduque ou peut s’@dugsous le régne de cette
précarité ontologique. La conscience de I'éducalies sens généraux provoque, dans
le cas de 'homme, la vision intégrative de lawelf celle-ci devenant clairement une
des ‘intégrations successived’»

En ce qui concerne la correspondance entre I'éhigful’ontologie, au
modéle kantien et a celui noicien correspondenix denctions de I'étre. Au
modéle kantien lui correspontiétre réalisanteou générative ou le terme général
(G) du modele IDG (individuel-déterminations-gélgimpose son possible sur
I'individuel (1). Il in-forme abusivement I'individel et fait passer abusivement son
possible dans le réel. Par contre, au modele thégiiée rétrospective lui corresponde
I'étre intégrative ou lindividuel (I) monte jusqu’'a son sens géenéi@), sans
l'intervention des déterminations (D). L'individuphsse de cette maniére son réel
dans le possible. On aura donc deux sens fonctiodad'éthique: un sens ascendant
(noicien) et un sens descendant (kantien). Les figctions de I'étre recomposent
le cercle instable du sujet éthique: I'étre réalisdait le passage du sens a l'acte,
en temps que I'étre intégratif fait obtenir le sgégaéral de I'acte éthique.

Pourquoi le modele noicien serait-t-il préférableehii kantien en suivant
la perspective de l'intégration? Parce que l'impeeacatégorique, avec son exces
formel, risque d’écraser l'individuel et peut défar celui-ci «jusqu’a I'échec de
sa propre réalisation [...], ou peut le transformansdun automate de la loi, quand
on ne lui donne pas, dans le cas de 'homme, lerketion des déterminations,
ressentie dans la maladie spirituelle de la ‘htw'ef’. Dans I'autre cas, le sens
généralest sollicitéau lieu de s'imposer; il dit quelque chose suitlee arbitre de
la conscience connaissante et s’auto-modele sebrehdances de l'individuel.
Ainsi, l'intégration a modifieé, a méme généré len@eal lui-méme, qui n'est plus
tyrannique et rigide. La rencontre avec la loi aeob maintenant uoaractére
délibéré elle n'est pas supportée en passivité par let fffgque, mais devient
directe et recherchée: «On peut vivre soit ‘paatdst sans avoir un sens général,
soit on peut étre vécu par un ordre général sagaveir pas; mais on ne peut pas
aspirer a urutre général que par propre délibératigh.»

6. Le statut de la norme dans I'éthique noicienne

Devant une telle éthique, modelabl@osteriori on peut répliquer bien sOr
gu’elle peuttout justifierderriére la fagade débonnaire des bons accompiésgs
personnels. Autrement dit, elle conduit finalemé@ntia méme conclusion que
'essai de Nae lonescu de dépasser I'éthique, gsioel qui inclut, a la limite,

241dem, p. 285.

% |dem, p. 286. La “horetite” est une des six maladile I'esprit comptabilisées par Noica; elle
provienne du gr. «o horos» - limite, déterminatien,est caractérisée par I'absence du terme
moyen de I'étre: les déterminations.

26 |dem, p. 287.
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I'amoralité. L'unique argument que Noica opposeliaiiement & ce possible type
de critique, est celui ontologique: I'essai de satle modele ontologique IDG
provoqueun nécessaire passage a l'ordrBans le passage nécessaire a l'ordre,
envisagé dans l'ethos de l'orientation, qui espbil@noméne d'origine transcendantale,
réside le besoin de I'étre de trouver son équijliteleque le réel est idéal, parce que
«dans le monde, ce qui est aspire & ce que deitétNoica utilise cette idée
platonicienne du dialogud.ysis pour réaliser un passage dans la maniére
hégélienne du «devenir pour devenir» au «devenir ptre»: «ll y a une unité du
réel et de I'idéel, de I'objectif et du subjecti& subjectif est seulement devenir
vers I'objectif, sinon il manque de vérité; I'obj#@st devenir vers le subjectif®

En conséquence, on peut établir quelques jalomsithues sur le statut de
la norme dans I'éthique noicienne de la rétrospecti

A. La norme éthique n’est pas déja-donnée, mais «ers e se faire»
au carrefour du sens général (G) et du cas indiishécifique (I).

B. La norme éthique est le reflet, dans la conscienle, passage
obligatoire a I'ordre, d’apres I'esprit platonicidre statut de la loi éthique, affirme le
penseur roumain, est le méme que celui de I'ldg@@mkienne: elle se trouve dans un
topos noematogui n'est pas au-dela de la réalité, mais iaisda réel qui incorpore
I'idéal ('existence ne précede pas I'essence, cenmmoyait I'existentialisme, dit
Noica, mais l'incorpore). Le processus d’obtenintame idéale est décrit dans les
termes suivantes: «Quelque chose t'es déja préscsientier), sans te préexister, c'est
tout. Juste au moment de I'accomplissement de thaee particuliére, on advienne
aussi sa loi d’apparition. Tout el:couplage adéquaMais les Idées étaient comme
ca: dans le moment ou se liait une amitié, on aivEllée d’amitié.$’

C. La norme éthique reflete la capacité de lindivilumain de
convertir le réel propre (le contenu vital spéciBy dans son possible (la forme).

7.L’enjeu ontologique de I'éthique de la rétrospectia

La capacité éthique de totaliser la diversité damportements humains
est, dans la vision noicienne, une modalité d’dbieanité et 'homogénéité de la
vie pratique. Finalement, semble-t-il que le plagpartant enjeu de I'éthique
rétrospective est celui de faifenctionner ensemble plusieurs choses a l'intérieur
d'une vie Tel est «la totalité de chaque instant» de G&imgmel, que Noica suit.

Il faut essayer d’atteindre cette totalité, paroe gseulement au-dela des totalités
commence la sortie au dehors de sous humédine.»

27 C. Noica, Trei introduceri la devenirea intru fijti (Trois introductions au devenir pour I'étre),
Bucarest, Editura Univers, 1984, p. 53.

2 G.W.F. HegelPrelegeri de istoria filosofie{Conférences sur I'histoire de la philosophie), Vo
Bucarest, Editura Academiei Republicii Populare Romaaé3, p. 265.

29 C. Noica,Jurnal de ideilJournal d'idées), p. 351.

%0 |dem, p. 169.
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On a déja vu les deux fonctions pratiques de F'é&rdonction réalisante,
qui fait advenir la tautologie pratique et maintiémdividu humain au sein du
devenir vers le devenir. A la fonction intégratice I'étre le corresponde
I'hétérologie pratique: «Ell&ait fonctionner les chosgmais pas en les arrétant sur
place ou offrant un squelette adéquat pour toweslserses incarnations, mais en
les totalisant incessamment; parce que [I'éthique ‘les totalité de chaque
instant’.»* De cette maniére, I'éthique réussie devenir unge sde mathesis
universalisde la vie, une possibilité de vivre monadologigaamtel que chaque
accomplissement particulier sadut, reflete tout. Le plus capable de réaliser cet
accomplissement est'@ément infinitésimal qui caille toute: «Un seul individu
vertébre tout¥

Du point de la vue ontologique, on ne peut pagpdtlne acquisition de la
norme sans une accumulation de I'étre. Par suilatj éthique serait «I'élément»,
autrement dit l'instance seconde de I'étre, quec&ldimagine comme un milieu
extérieur qui s'intériorise, en devenant commeutelmilieu interne. On assume la
rationalité de la loi éthique — et on valide lamerpratique — en internalisant un milieu
extérieur, au parcours des quatre étapes de kctiiple thématique: «Est-il possible
gque notre sens de vie ne soit pas considéré comnééément, lorsqu’il nous drape
initialement comme un milieu extérieur, et puisdltransforme plus profonde dans un
milieu intérieur propre?3 Il y a, dans la pensée de Noica, des élémentmanrig
éternels ou pas (les champs de la matiére, la eieussi des éléments originaux
indifférents en ce qui concerne la durée (la rdisdn niveau de I'étre lui-méme, les
éléments moraux partagent une subsistance pravisboirconstancielle, en étant des
quasi-éléments

8. Conclusions

A. La conscience éthique marque un moment de cdes sens généraux,
comme geste libre et réaction devant le caractéagiinentaire de la vie

C'est certainement utile de remarquer le caractispositionnel de la
conscience éthique. Le fils prodigue retrouve leégdl ordonnateur de la famille,
aprés avoir essayer toutes sortes des sens génguagu’il constate le non-sens de
sontout (de sa vie) qui crée en lui la disposition deegagre chaque geste personnel et
de le re-faire dans le plan id&eNous sommes, bien sir, justifiés & déduire qus da
la situation ou le sujet éthique n'observe pasdgrentation de son tout, obtenu par la
négation des normes déja-données, en constatdmeytonctionne pas, la conscience
éthique risque de ne jamais apparaitre: «On peigickinlogosau dehors de I'ordre,

31 C. Noica,Devenirea.. (Le devenir...), pp. 156-157.

%2 C. Noica,Jurnal filosofic(Journal philosophique), Bucarest, Humanitas, 1990.
33 C. Noica,Devenirea.. (Le devenir...), p. 342.

* |dem.

% |dem, p. 24.
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mais il va appartenir a non-étte liberté humaine est celle de faire apparaitresibe
monde ce qu'il faut étrgolus qu’on voyage, plus de chenaistfait; notre liberté est de
commencer ou de ne pas commencer le voy&ge.»

B. L'éthique noicienne est incompatible au discoasiologique traditionnel

La valeur positive n'a pas de sens sauf au casdl®@est accompagnée par
une accumulation de l'étre, et la valeur négatigiete l'incapacité du sujet
éthique de devenir un «élément» pour les autregratotype humain. Il devait
étre capable donc de devenir lui-méme un sens gédérvie pour entrer dans le
devenir pour étre. Il s’agite ici d'administrerliberté de telle maniére qu’on puisse
obtenir une cohérence intime du destin propre. Dangradition éthique, la
hiérarchie des valeurs conduisait vers un systeamatif. Dans la pensée de
Noica, les valeurs sont instituées rétroactiveraentientées vers I'étre; on appelle
donc valeur toute «ce qui porte I'étre», toute audation de I'étre. Par conséquent,
on ne peut pas «moraliser» en marge d'un tel discquarce que ce qui est
dénommé «valeur» par la tradition, change ses watemn fonction du sujet
éthique en question, des circonstances etc.

C. L’éthique rétrospective est «orientée» versrbét

Elle interdit méme par son statut toute fixationglan systeme normatif et
integre I'éthique dans I'ontologique.

% C. Noica,Trei introduceri.. (Trois introductions...), p. 47.
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Carl Schmitt, Le Léviathan dans la
doctrine de I'état de Thomas Hobbes. Sens
et échec d’'un symbole politiquerad. Denis
Trierwelller, Paris, Seuil, (1938), 2002.

Au-dela de la générosité et de
'ambiguité du texte hobbesien, qui laisse
souvent indéterminée la facon de
l'interpréter, il y a un univers plus riche
encore, celui des commentateurs. Dans ce
qui suit, on analysera le commentaire que
propose le juriste allemand Carl Schmitt,
dans son livreLe Léviathan dans la
doctrine de lEtat de Thomas Hobbes
(Editions du Seuil, Paris, 2002). Ce n'est
pas par hasard que Schmitt s'inscrit parmi
les commentateurs de Hobbes; il saisit
I'occasion de fonder sa propre théorie de la
décision et de signaler finalement I'échec
fonctionnel et technique du Léviathan
comme symbole de I'Etat total. Autrement
dit, quoi qu'il soit son ami ou son ennemi,
Hobbes reste pour Schmitt une source
toujours préte a légitimer ses propres
options et méme son destin politique.

Il faut préciser tout d'abord,
guelques détailles biographiques concer-
nant la carriere de Schmitt, vu qu'il reste
encore un personnage bien controversé a
cause de ses fonctions administratives et
universitaires pendant les années 30. Le
juriste allemand était vraiment attaché aux
croyances nazies et il a mis tous ses efforts
au service du nazisme comme «Kronjurist
du Triosieme Reich». C'est ainsi qu'il
adhére au parti nazi le mai 1933. Pourtant,
a lintérieur du parti, il avait assez
d’'adversaires pour gu’il soit exclu trois
années plus tard. En fait, Schmitt faisait
part de la catégorie des intellectuels
véritables, remplacés aprés 1935 par les
théoriciens politiques et juridiques propre-
ment nazis. Ainsi, en temps que Schmitt
restait le représentant honorable d'une élite
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intellectuelle, ces derniers étaient plutdt des
candidats sélectionnés du «peuple». En
outre, 'argument de sa formation théorique
est devenu un préjudice, quand il a été
accusé d'avoir pratiqué une pensée non-
volkisch d'avoir défendu le philosémi-
tisme, le conservatisme et le catholicisme
politique. Apres la parution des deux articles
dans Das schwarze Korpgn décembre
1936, il a été exclu de toutes ses fonctions
au sein du parti. Aux yeux des veilleurs a la
«pureté idéologique», comme Alfred
Rosenberg, Schmitt était coupable d’avoir
créé une théorie qui aurait pu «soumettre
'Etat national-socialiste au  pouvoir
politique de I'Eglise catholique», selon les
mots de Wolfgang Palawer. Par rapport
aux détails biographiques, le livre de
Schmitt sur le Léviathan vient ajouter
subsidiairement a I'échec de la théorie du
philosophe anglais un autre, qui est le sien.
Ce livre est le troisieme selon I'ordre de la
parution (asavoir la Théologie politique.
Quatre chapitres sur la théorie de la
souverainetgpublié en 1922 dta Notion

du politique paru en 1932), ce que montre
lintérét que Schmitt portait a la théorie
hobbesienne de la souveraineté.

Revenons au début des années 20,
précisément en 1922, l'année de la
parution de la Théologie politique
Schmitt critiquait a cette époque une
certaine tendance de «dépolitisation»
qui, selon le modele des sciences
naturelles, transformait le politique dans
une «grande entreprise» gérée plutdt a
l'aide des lois de la mécanique que des
celles de la politique. Schmitt propose
une théorie qui devrait consolider le
régime politique allemand. Il critiquait la
démocratie parlementaire et I'Etat de
droit comme partisan de «IEtat
autoritaire», étant donné qu’un probléme
strictement politique en était toujours
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€ludé: celui de la décision. En outre, la
normativité juridique légitimait les
décisions seulement selon le contenu des
normes. Mais la réalité politique n’'est-
elle composée des exceptions et pas de
regles? Face a l'imprévu, le libéralisme
se rendait incohérent et limité aux
discutions indéfinies. Or, selon Schmitt,
la nature politique de I'Etat serait le
pouvoir de prendre des décisions dans les
situations de nécessité extréme, qui
dépassent toute norme. Ainsi, la question
apparemment juridique concernant la
possibilité d'annihiler une situation
exceptionnelle et indéfinie au point de
vue de l'ordre juridique en vigueur se
transforme dans une question de pure
politique. Vue que l'essence de la
souveraineté comme «notion limite» vise
les situations exceptionnelles, une
définition mécaniste en serait presque
contradictoire. Bref, Iimage idéale de
'Etat comme un grand mécanisme,
ignore toute exception, de plus, elle n'a
rien & faire avec l'essence réelle de la
souveraineté. Au nom de l'intérét public,
le souverain a le droit au nom du peuple
qui I'a choisi d’annuler n’importe quelle
loi au-dela de toute obligation. La
situation se rend paradoxale: vue que le
souverain devrait garantir I'intégrité de
la loi devant le peuple, est-ce qu'il est
obligé de consulter le peuple quand il
s’agit de modifier la loi? Cependant, ce
n'est pas le peuple qui tient la loi, car ses
droits subjectifs ont été donnés au
souverain, donc il n'a pas le droit de
questionner I'annihilation d’une loi. En
conclusion, la prérogative d’annuler la
loi en vigueur serait ce que la
souveraineté tient de plus spécifique.
Donc le souverain aura le pouvoir absolu
ou indéterminé de gouverner, c'est-a-dire
de décider dans les situations
d’exception. En dépit de la critique du
mécanisme, Schmitt trouve que son
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prédécesseur serait Hobbes parce qu'il
«postule une instance de décision ultime
et concréte» et «éléve son Etat, le
Léviathan, au rang d'une personne
monstrueuse confinant directement a la
mythologie»  (selon la Théologie
politique, pp. 56-57). Certes, on n'a pas
oublié l'effrayante image mythologique
du Léviathan, on y reviendra plus tard,
mais, pour l'instant, on précise que les
affirmations de Schmitt ne restent pas
sans arguments textuelles contraires.
Pour l'auteur de larhéologie politique
Hobbes est «le représentant classique du
type décisionnel»( p. 43). Schmitt trouve
dans le XXVle chapitre duéviathanla
phrase hobbesienne la plus importante en
ce qui concerne la souveraineté:
Auctoritas, non veritas, facit legerA la
suite de cette observation, Schmitt
considere que Hobbes est «le plus grand
esprit  politique». La théorie du
philosophe anglais venait de |égitimer la
sienne et de contrecarrer celle des
pluralistes. Il trouvait chez Hobbes le
plus convaincant modéle pour [I'Etat
total, car le traité du XVlle siécle
répondait a deux questions fondamentales:
qui est le sujet de la souveraineté et qui
est celui qui tient le pouvoir illimitée?
Rien d'autre que le roi, le prince ou
'empereur qui peut décider quand il
s'agit d'extremus necessitatis casusur
pouvoir est aussi grand que celui de
Dieu. En fait, le souverain serait le Dieu
de 'immanence, le seul qui gouverne le
monde: «Les mots et actions de certaines
personnes artificiellesappartiennent a
ceux qu’elles représentent. La personne
est donc lcteur; et celui dont les mots
et les actions sont les siens est
TAUTEUR. Dans ce cas, lacteur a
autorité pour agir. Car celui qu'on
appelle propriétaire (en latin dominus

en grec xbpwg) en parlant des
marchandises et des biens, est appelé un
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auteur en parlant des actions. Et, de
méme que le droit de posséder est appelé
propriété, de méme le droit de faire une
action quelconque est appelé POUVOIR
(AUTHORITY), et quelque foismandat

En sorte que, par pouvoir, on entend
toujours le droit d’accomplir un acte
guelconque: et un actsecompli en vertu
d’'un pouvoir d’'une procuration, d'une
autorisation est en vertu de celui dont
c'est le droit» ¢f. Hobbes, Thomas,
Léviathan ou Matiére, forme et
puissance de I'Etat chrétien et civitad.

en francais par Gérard Mairet, Paris,
Gallimard, 2000, Chap. 16, pp. 272-
273). A notre avis, la thése que Schmitt
propose dans laThéologie politique
selon laquelle tous «les concepts
prégnants de la théorie moderne de
I'Etat» sont des «concepts théologiques
sécularisés» aurait aussi des exceptions.
Ce n’est pas par hasard qu'on a choisi du
Léviathanle récit qui révéle le plus clair
langage juridique et qui n'a rien a faire
avec les concepts théologiques. On y
trouve trois couples conceptuelles:
auteur/acteuy représenter/représentant
autorisation/ autorité qui composent
une image de I'Etat plutét juridique que
mythologique. Les calcules du philosophe
anglais ne semblent pas avoir besoin de
théologie pour clarifier et convaincre le
lecteur. Non seulement que l'autorisation
implique l'obligation de non-résistance,
mais détermine les sujets assujettis
d’assumer les mots et les actions du
souverain. De plus, 'autorisation engendre
un droit civil fondé sur le droit subjectif
qui garantit la paix. La volonté de
l'acteur/auteur devient celle de la
personne civile de I'Etat vue qu'elle
appartient a chacun de ces acteurs/auteurs
assujettis. Des quils donnent au
souverain leur droit, celui-ci le leur rend
comme loi civile. Le pouvoir du souverain
est le résultat de la synthése des pouvoirs

des sujets: ce n'est pas en Dieu que siége
son |égitimité, mais dans chacun des
individus qui composent le peuple.
Cependant, le concept de décision
gue Schmitt théorise est aussi fort que celui
de Hobbes et garde le méme sens par
rapport a la prudence aristotélicienne: il
comble le vide juridique paru dans le cas
des situations exceptionnelles, car au début
du XVlle siecle, le systéeme juridique
anglais se confrontait avec une grande
inefficacit¢ a cause de la prudence
excessive. Les solutions des juges étaient
limitées a la tradition, c'est-a-dire qu'ils
pouvaient résoudre seulement les proces
qui étaient précédés par des situations
similaires: toute nouveauté restait sans
solution. De plus, la durée des proces était
tres longue puisque les juges devaient
consulter les archives pour en trouver la
solution €f. Randell, KeithElisabeta Isi
guvernarea Angligitrad. en roumain par
Daniela Miscov, Bucuresti, All, 2000, Chap.
3, § 3.5). Mais, en ce qui concerne le terme
hobbesien d'autorité, on dirait qu’il est
plutdt de nature libérale donc il est
essentiellement inefficace pour un systéme
juridigue comme celui de I'Etat total. Au
sens démocratique, l'autorité assure le bon
fonctionnement des choses par la suggestion
«juste», non par la contrainte, I'obligation,
la violence, la sévérité ou la rigueur. Mais
ce nest pas lintention de Hobbes de
transformer le pouvoir coercitif en autorité
non oppressive? L'autorité ne reste-t-elle
pas la formule de la puissance démocra-
tigue par excellence? La vraie autorité
serait détruite dans une société totalitariste,
nous assure Friedrich. De plus, au fur et a
mesure qu'un régime devient plus
autoritaire, il repose le moins sur l'autorité.
Alors que Schmitt propose le terme
d’autorité au sens autoritariste, Hobbes le
congoit au sens libéral. Malgreé le fait que le
dernier avait vécu pendant le XVlle siécle,
sa théorie de l'autorité ne représentait pas
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ses temps. De plus, la formule de la
représentation n'était pas spécifique a
'absolutisme. C'est pour cela que les
contemporaines de Hobbes I'avaient accusé
d'étre... anti-monarchiste. L'autorité du
souverain hobbesien n'est pas absolue,
puisque la loi naturelle limite I'arbitraire
des ses décisions. L'autorité dont parle
Schmitt est libérée de toute restriction et
implique I'exercice discrétionnaire, illimité
du pouvaoir, sa nature étant par conséquent
totalitaire et absolue.

Jeffrey Andrew Barash montre dans
son livre,Politiques de I'histoire: I'histori-
cisme comme promesse et comme mythe
(PUF, Paris, 2004, Chap. 6arl Schmitt;
décisionnisme et distorsion de Thistoire
politique pp. 137-149)que l'interprétation
proposée par Schmitt dans T&éologie
politique est problématique: au centre de
I'édifice décisionnel il y a une imprécision
conceptuelle. Dés le début, Barash observe
que lintention de Schmitt était de
configurer une analogie entre les concepts
théologiques et les concepts politiques pour
composer la souveraineté absolue, qui
dépasse toute norme et loi. Tandis que chez
Hobbes la décision est fondée et limitée par
la loi naturelle, chez Schmitt la décision
résulteex nihiloet le pouvoir du souverain
est absolu, sans limite naturelle ou
structurelle. La légitimité de la décision
dans les situations extrémes est fondée sur
un mythe théologique. A cause de cela, aux
mains du dictateur, la théologie se transforme
dans l'instrument de l'idolatrie politique.

Avec la parution dd.a Notion de
politique (1932), lattitude de Schmitt
concernant Hobbes se modifie: il commence
a soupconner que le philosophe anglais
n'était le meilleur allié contre le
libéralisme. Malgré cela, il propose ce qu'il
nommera plus tard «le fruit du travail de
toute une vie sur ce grand sujet dans son
ensemble et sur lceuvre de Thomas
Hobbes en particulier» (voitee Léviathan
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dans la doctrine de I'Etat de Thomas
Hobbesop. cit, p.189), le cristal avec cing
axes ou le systeme de la décision. Il situe
au premier niveau du systéeme des besoins
la protection, au second l'obédience, le
pouvoir directe, au troisieme la célebre
sentence hobbesienne du Léviathan sur
l'autorité qui fait la loi au détriment de la
vérité, la problématisation du droit
d'interprétation au quatrieme, et, finalement,
au cinquiéme, l'ouverture vers la
transcendance, qui réside dans la vérité
christique. Le fondement de I'Etat serait la
relation entre protection et obéissance. A la
différence de laThéologie politique
Schmitt parle cette fois de Hobbes comme
d'un «grand esprit, systématique par
excellence», mais non plus politique.
Schmitt publieLe Léviathan dans
la doctrine de I'état de Thomas Hobbes.
Sens et échec d'un symbole politigiezix
années apres son exclusion du parti. Il voit
ici la transcendance purement juridique du
Léviathan comme dieu mortel comme la
source de son échec. Trois grands thémes
composent I'échec du symbole: le mythe
du grand animal, d'origine biblique,
transformé dans le grand individu humain
du frontispice du livre (le colosse dont le
corps est composé d'une multitude
d’individus); I'animal vivant assimilé avec
lautomate, le corps politique transformé en
corps représentatif. La figure du Léviathan
est décomposée en quatre instances: le
Dieu mortel comme source de la
transcendance juridique; I'animal, comme
symbole de l'autorité au-dela de 'humaine,
'homme engendré par l'annihilation de
létat de nature; la machine comme
garantie du bon fonctionnement étatique.
Schmitt découvre I'échec du Léviathan
dans la maniére méme de composer la
représentation comme «fiction juridique
opérante par laquelle 'ensemble des citoyens
se reconnaissent comme auteurs des
décisions de l'acteur a qui ils ont fait
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'abandon de leur droit de légiférer et de
faire respecter la loi, en échange de la paix
intérieure qu'il leur garantit» (p. 39). Mais,
en cherchant a montrer I'échec de la
théorie de Hobbes, oubliait Schmitt un
autre, a savoir le sien? Il ne faut pas ignorer
le fait que pendant qu'il occupait sa
fonction a lintérieur du parti il avait
investigué les possibilités d’'une nouvelle
Constitution, qui aurait animé I'Etat total.
En effet, il croyait que Hobbes aussi révait
a «l'unité rationnelle d'un pouvoir
univoque capable d'assurer une protection
véritable, un systeme de légalité dont le
fonctionnement est garanti» (p. 132). Ce
n'est pas que dans ce livre digviathan
gue Schmitt montre qu'il a réellement
compris et assumé le sens de la théorie de
la représentation chez Hobbes. Alors, c'est
a qui I'échec?

Laurallinescu
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