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ABSTRACT: This paper examines the phenomenon of
“Al-slop” — a term denoting the mass proliferation of
low-quality, Al-generated content — and its role in
contemporary digital culture and political propaganda.
We trace the conceptual emergence of Al-slop and
analyze its epistemic, aesthetic, and socio-political
implications, focusing particularly on memes as
carriers of ideology. Through a media-theoretical and
historical lens, we compare memes with political
cartoons, highlighting how both serve as vehicles for
persuasion, but noting memes’ capacity for rapid
diffusion, anonymity, and heightened polarizing effects.
Using the 2024 -25 Romanian elections as a case
study, we show how candidates strategically deployed
Al-generated memes and crude visuals to cultivate
authenticity, amplify nationalist narratives, and bypass
traditional media scrutiny. We argue that Al-slop not
only undermines knowledge infrastructures but also
reconfigures political communication, blurring the
boundaries between entertainment, misinformation,
and propaganda. Ultimately, Al-slop represents a
critical frontier for digital literacy, democratic resilience,
and information integrity.

KEYWORDS: Al-slop; memes; propaganda;
literacy; political communication; Romania.

digital

TITLU: ,Al-Slop si propaganda politica: rolul continutului
generat de IATn meme si campaniile de propaganda”
REZUMAT: Acest articol examineaza fenomenul ,Al-slop”, un
termen care desemneaza raspandirea continutului de calitate
scazuta generat de inteligenta artificiald, precum si efectele
sale asupra culturii digitale contemporane si a comunicérii
politice. Studiul urmareste aparitia si evolutia conceptului de
Al-slop si analizeaza implicatiile sale epistemice, estetice si
sociale. Analiza se concentreaza asupra memelor, privite ca
forme de exprimare ideologica si instrumente de propaganda.
Prin raportare la traditia teoretica si istorica a mass-mediei,
articolul compara memele cu caricaturile politice, subliniind
atat functia lor comuna de vehicule persuasive, cat si
diferentele esentiale legate de ritmul de circulatie, anonimatul
autorilor si potentialul de polarizare. Ca studiu de caz, sunt
analizate alegerile din Roménia din perioada 2024-2025,
pentru a evidentia modul in care candidatii au utilizat meme si
imagini generate de inteligenta artificiala cu scopul de a
construi o imagine autenticd, de a promova naratiuni
nationaliste si de a evita controlul mass-mediei traditionale.
Articolul argumenteaza ca fenomenul Al-slop afecteaza
mecanismele de validare a cunoasterii si transforma
comunicarea politica, estompand limitele dintre divertisment,
dezinformare si propaganda. Al-slop reprezinta o provocare
esentiald pentru alfabetizarea digitala, rezilienta democratica
si integritatea informationala.

CUVINTE-CHEIE: Al-slop; meme; propaganda; alfabetizare
digitala; comunicare politica; Roménia.

Introduction

In the contemporary digital age, we are witnessing an ontological dilution of content, where the abundance

of artificially generated matter creates a kind of informational 'primordial soup'. Primordial soup, or ‘prebiotic
soup’, describes the set of conditions which enabled the formation of the Earth, when researchers discovered
in 1953 that methane, ammonia and hydrogen are needed to produce the basic organic monomers - amino
acids. These are needed for ‘life’. This phrase ‘primordial soup’ in fact refers to the heterotrophic theory,
sometimes called the Oparin—Haldane hypothesis of life. But the primodial soup under discussion is more akin
to ‘slop’. According to the classical definition of slop by Cambridge Dictionary - an amorphous, liquid,
indigestible mass - contemporary digital content is fact being transformed into a fluid, insubstantial
entity. Paradoxically the world is witnessing a vast quantitative explosion of creation while simultaneously
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witnessing an implosion of meaning. The virtual stereotypes of hardship and unrecognized success are a form
of Baudrillardian simulacra - children without originals, representations of ideals that never really existed. The
high engagement of this kind of content reveals a collective hunger for validation, transforming social media
into a kind of 'digital beehive' where value is no longer measured in authenticity, but in the ability to generate
reactions - obtaining ‘likes’ and more ‘followers’. We live in the era of ‘being seen’, being performative is
important to many people. This content is akin to liquid food served to animals - "slops" in its traditional sense
as it becomes a degraded form of digital nutrition, consumed more out of necessity than intrinsic value. We
are witnessing a new form of alienation, where the artificial abundance of content creates a paradox of spiritual
poverty amidst information abundance.

In an article published in The New York Times, Benjamin Hoffman (2024) explores the concept of "Al-
slop", a recent term for content of questionable quality generated by artificial intelligence (Al), a phenomenon
has become increasingly visible as Al models such as Google's Gemini are integrated into search engines and
social media feeds. While such systems are intended to provide quick and efficient answers, they frequently
produce superficial, erroneous or irrelevant results. A notorious example is Google's absurd recommendation
that users could use non-toxic glue to make cheese stick better to pizza. This type of misinformation
demonstrates that Al does not prioritize accuracy, but merely generates content in an automated fashion
without encouraging critical thinking. Digital slop has become the equivalent of spam, but in a more subtle
and pervasive form.

Beyond the obvious errors, the major problem that Hoffman points out is that Al presents information as
definitive, rather than as a starting point for research. This tendency reduces the active involvement of users
and favors a passive acceptance of information, which can have dangerous effects on decision-making.
Moreover, the spread of Al-slop in online searches affects not only users but also the digital ecosystem,
diminishing the visibility of trusted sources. Hoffman argues that while Al can be a useful tool, its uncontrolled
integration into the internet risks turning the digital space into a place dominated by worthless content.

In light of these concerns, it is essential to examine how Al-slop fits within the current epistemic landscape
and what implications it holds for knowledge production and digital literacy. As Al-generated content
proliferates, it challenges traditional notions of expertise, authority, and trust in information, raising critical
questions about the evolving role of automated systems in shaping public understanding. Furthermore, the
rise of Al-generated images and videos introduces a new category of misinformation — visual Al-slop — which
blurs the boundaries between synthetic and authentic media. Analyzing its characteristics and comparing it to
traditional forms of visual misinformation can offer insight into how audiences engage with and interpret such
content. Lastly, the infiltration of Al-slop into political discourse, particularly in the latest Romanian electoral
campaign, underscores the urgency of understanding its role in shaping narratives, influencing public opinion,
and potentially altering democratic processes.

To address these issues, this research focuses on the following key questions:

How does Al-slop fit within the current epistemic landscape, and what are its implications for knowledge
production and digital literacy?

What are the characteristics of visual Al-slop, and how does it compare to traditional visual
misinformation?

What role has Al-slop played in shaping narratives during the latest political campaign in Romania?

Emergence and Definition of “Al Slop”

The term “Al slop” emerged in tech discourse by mid-2024 to describe the torrent of low-value,
machine-generated content flooding online platforms. Benjamin Hoffman’s June 2024 New York Times
column popularized the phrase, defining slop as “shoddy or unwanted Al content in social media, art,
books and, increasingly, in search results”'. Tech commentators had been using “slop” informally
(analogous to Internet “spam”), but Hoffman’s NYT piece brought it to mainstream attention. As Willison
(2024) notes, the term was echoed in outlets like The Guardian and the NYT by mid-2024, capturing

! José Marichal, “Ai Isn’t Responsible for Slop. We Are Doing It to Ourselves,” Tech Policy Press, July 15,
2025, https://www.techpolicy.press/ai-isnt-responsible-for-slop-we-are-doing-it-to-ourselves/.
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“modern A.l.”s downsides (e.g. “Ignore that email, it's spam...‘Ignore that article, it’s slop™)'. Max Read
similarly describes slop as “a term of art, akin to spam, for low-rent, scammy garbage generated by
artificial intelligence™. In short, Al slop denotes the ephemeral, formulaic, and often pointless content
Al can generate at scale - the digital detritus of the online world (Hoffman 2024; Read 2024).

On social platforms, “Al slop” has rapidly become a catchword. Researchers Tang and Wikstrom
(2024) report that TikTok, Facebook and similar platforms are “being flooded with uncanny and bizarre
content” generated by Al — what they explicitly call “so-called ‘Al slop™3. Viral examples include “Shrimp
Jesus” and other absurd images that circulate widely on Facebook and Instagram. As one Guardian
columnist quips, “Slop is everywhere ... Shrimp Jesus”, illustrating how quickly such bizarre Al images
become memes. Analysis of YouTube data shows that roughly 10% of its fastest-growing channels (by
summer 2025) consist entirely of surreal, Al-generated videos — “mass-produced content that is surreal,
uncanny or simply grotesque,” meeting the technical definition of slopS. Even on Reddit and Twitter (X)
moderators and users are talking about slop. For instance, Reddit moderators report being “grappling
with an influx of generative Al content, which many subreddits deem low-quality or contrary to their
mission,” and asking for tools to filter out “Al slop™. In sum, discussions on Twitter and Reddit reflect
that Al slop now permeates feeds: users post it deliberately (often either for shock value or
monetization), while communities simultaneously lament and debate how to handle the onslaught.

Scholars and critics have begun analyzing slop and its consequences. Cognitive scientists warn that
Al-generated drivel can “pollute the scientific knowledge infrastructure”. Iris van Rooij (2025) documents
how even Google-linked definitions on academic sites can be entirely Al-fabricated “slop” — plausibly
worded but false content with no regard for truth. Experts characterize this as an epistemic crisis, with
one colleague coining the term “epistemicide” to describe Al slop’s erosion of knowledge’. In science
publishing, David Crotty (2025) of The Scholarly Kitchen notes a “flood of Al-generated slop”
overwhelming systems (e.g. the NIH limited grant submissions due to many Al-penned proposals)®.
Social science researchers also document slop’s socio-technical ecosystem: Tang and Wikstrém (2024)
show that Al slop has become a “lucrative venture” — an Al “gold rush” where anyone (often outside the
West) can churn out thousands of videos or posts to game platform algorithms®. These analyses
highlight slop not just as a novelty but as a phenomenon with real impacts on information integrity,
creativity, and online economies.

! Simon Willison, “First Came ‘spam.” Now, with A.L, We’ve Got ‘Slop,”” Simon Willison’s Weblog, 2025,
https://simonwillison.net/2024 /Jun/11/nytimes-slop/.

2 Max Read, “Drowning in Slop,” Intelligencer, September 25, 2024,
https://nymag.com/intelligencer/article/ai-generated-content-internet-online-slop-spam.html.

3 Jiaru Tang and Patrik Wikstrom, “*Side Job, Self-Employed, High-Paid’: Behind the Al Slop Flooding
TikTok and Facebook,” The Conversation, September 23, 2024, https://theconversation.com/side-job-self-
employed-high-paid-behind-the-ai-slop-flooding-tiktok-and-facebook-237638.

* Arwa Mahdawi, “Ai-Generated ‘slop’ Is Slowly Killing the Internet, so Why Is Nobody Trying to Stop It?
)’ The Guardian, January 8, 2025, https://www.theguardian.com/global/commentisfree /2025 /jan/08/ai-
generated-slop-slowly-killing-internet-nobody-trying-to-stop-it.

5 Priya Bharadia, “Cat Soap Operas and Babies Trapped in Space: The ‘ai Slop’ Taking over YouTube,” The
Guardian, August 11, 2025, https://www.theguardian.com/technology/2025/aug/11/cat-soap-operas-
and-babies-trapped-in-space-the-ai-slop-taking-over-youtube.

6 Scharon Harding, “Reddit Mods Are Fighting to Keep Al Slop off Subreddits. They Could Use Help.,” Ars
Technica, February 17, 2025, https://arstechnica.com/gadgets/2025/02 /reddit-mods-are-fighting-to-
keep-ai-slop-off-subreddits-they-could-use-help/.

7 Iris van Rooij, Al Slop and the Destruction of Knowledge (2025),
https://doi.org/10.5281/zenodo.16905560

8 David Crotty, “The Al Slop Overload Does Not Taste Good,” The Scholarly Kitchen, August 8, 2025,
https://scholarlykitchen.sspnet.org/2025/08/08/the-ai-slop-overload-does-not-taste-good/.

° Tang and Wikstrém, “‘Side Job, Self-Employed, High-Paid.”
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Al vs. Human Content: Creativity, Originality, Coherence

Comparisons of Al- versus human-generated content show mixed results. In controlled studies of
creative tasks, Al can produce novel ideas and even outperform average humans on routine measures.
For example, a 2023 Scientific Reports study found that Al chatbots’ answers scored higher on average
for creativity in a divergent-thinking test — though the single best human answers still matched or
exceeded the bots’ best ideas’. In practice, however, slop content often lacks genuine originality and
coherence. Critics note that Al models tend to repeat clichés and hallucinate factual details (Bender et
al. 2021). As van Rooij (2025) summarizes, LLMs “have no concern for truth” — they mimic scholarship
but create “convincing-sounding ‘information™ that is generally unsubstantiated or wrong?2. While Al can
generate grammatically polished text or images, expert evaluators often find it semantically shallow. In
comparison, humans bring depth, intention and critical understanding. In art and writing, Al slop is
sometimes openly embraced as “stupid” or absurdist art, but that very label underscores its deficit in
genuine aesthetic or narrative coherence (Gioia 2024). In short, Al can match human performance on
some average creativity metrics, but human authors still outshine Al on the finest-quality ideas - and
human content retains semantic grounding that slop often lacks.

Al slop can be understood through several theoretical lenses. In media theory terms, it represents
a new wave in the “enshittification” of the Internet: platforms increasingly prioritize cheap, automated
content because it boosts engagement and ad revenue. As one commentator observes, “low-quality Al-
generated slop floods online platforms and crowds out genuine humans™. This dynamic echoes older
notions of media saturation and spam but scaled up by generative Al. Aesthetic theory also finds echoes
of past concepts: some call slop the Internet’s latest anti-aesthetic — akin to Steyerl’s “poor images” of
degraded media, or the postmodern kitsch of memetic art. Ted Gioia (2024) even coined a “Slop
Manifesto,” describing slop art as “flat, awkward, stale...and celebrated for its stupidity and clumsiness*.
This frames slop as a cynical aesthetic: its value lies in its cheap spectacle and the absurdity of high-
tech producing junk.

Epistemologically, slop poses a challenge: it blurs lines between information and noise. The new
term “slopaganda” has been proposed for how Al slop can amplify propaganda and misinformation.
Scholars warn that a deluge of slop will make “truth [increasingly] difficult to discern”®. In sum, Al slop
is theorized as both symptom and driver of a degraded media environment — an overflow of synthetic
content that complicates knowledge, erodes trust in online media, and reconfigures our aesthetic
expectations.

Memes as carriers of ideology and political messaging

Almost fifty years ago, Berger (1973) argued that humans see things before they express ideas as
words. Human beings must see things before they use words to describe them as Berger wrote,

“Seeing comes before words. The child looks and recognizes before it can speak.”®

! Mika Koivisto and Simone Grassini, “Best Humans Still Outperform Artificial Intelligence in a Creative
Divergent Thinking Task,” Scientific Reports 13, no. 1 (September 14, 2023),
https://doi.org/10.1038/s41598-023-40858-3.

2 van Rooij, Al Slop and the Destruction of Knowledge.

3 Bruce Berls, “Ai Slop and the Enshittification of Everything,” Arrgle Books - Better Living Through
Augmented Reality, May 15, 2025, https://arrgle.com/ai-slop-and-the-enshittification-of-everything/.

* Ted Gioia, “The New Aesthetics of Slop,” The New Aesthetics of Slop - by Ted Gioia, February 25, 2025,
https://www.honest-broker.com/p/the-new-aesthetics-of-slop.

> Michat Klincewicz, Mark Alfano, and Amir Fard, Slopaganda: The Interaction between Propaganda and
Generative Al (2025), https://doi.org/10.48550/arXiv.2503.01560.

% John Berger, Ways of Seeing (London: Penguin, 1973), 1.
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The fact that humans see things before they express them in words, he argued’, enables us, as
humans, to find our place in the world and to describe and delineate the world in words. He continued
his line of argument, asserting that words “can never undo the fact that we are surrounded by it"? So,
what we see and what we know is “never settled”. Berger asserted that the way that humans see things
is affected by what humans know and what humans believe, and that all images are man-made. An
image, Berger asserts, is a “sight which has been recreated or reproduced” and “every image embodies
a way of seeing™.

The first images that we know of today are those which archaeologists and art historians label as
'rock paintings', or what some call 'rock art', on rock walls and inside caves in many parts of the globe.
But whatever these labels, no certainty exists today as to the meaning of these images, just lots of
theories. What is clear is that humans do use self-replicating chunks of information, and images,
because humans tend to share and repeat information. Images are carriers of information which are
read by humans to understand them. But whether or not their intention is understood is another
question. Gombrich (1972), one of the most well known art historians of the 20th century, wrote,

“The chance of a correct reading of the image is governed by three variables: the code, the
caption and the context.™

Gombrich continued his line of argument that the context of an image, being read, must be
remembered otherwise difficulties in 'reading' and understanding the image in question. He asserted
that,

“Where these links break, communication also breaks down.”®

This is a key point as images were carriers of ideology and political messaging way before the
invention of the web and widespread use of the internet, in 1983, by Tim Berners-Lee, via cartoons.
Little information exists about the first cartoonists but those who create them depend on the readership
of the cartoon to understand the context of the cartoon.® Gombrich reminds us political cartoons are a
“special type of symbolic imagery”” and their impact is lost or forgotten when the circumstances which
caused them to exist and which was known by their viewers is lost. Cartoons played an important role
in the dissemination of images®. The political cartoon since the 18th century has been a means of
speaking truth to power and historians consider cartoons important to examine, as a source of
information as additional information is used to query them. Sherman (1992) states based on archival
information that the first cartoons are what he calls “figural painting” undertaken using stencils which
were repeated for decorative paintings around 1450 either in Florence or artists trained in Florence®.
Sherman argues that a set of documents in Rome indicate that this repeated use of stencils was used,
one hundred years earlier. Scully argues that the origins of the political cartoon are European. Coupe',

1 Berger, Ways of Seeing, 1.

2 Berger, Ways of Seeing, 1.

3 Berger, Ways of Seeing, 2.

* E. H. Gombrich, “The Visual Image,” Scientific American 227, no. 3 (September 1972), 86

5 Gombrich, “The Visual Image”, 87.

% Thomas Milton Kemnitz, “The Cartoon as a Historical Source,” The Journal of Interdisciplinary History 4,
no. 1 (Summer 1973), 87

7 Gombrich, “The Visual Image”, 92.

8 Kemnitz, “The Cartoon as a Historical Source”, 85.

9 John Shearman, “A Note on the Early History of Cartoons,” Master Drawings 30, no. 1 (1992): 5-8,
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Scully claimed, that Germany was the source of the European tradition of graphic satire” as he had
established what he called “the birth of the cartoon” around the time of the invention of the printing
press and the emergence of Protestantism during the late 15th and the 16th centuries. Scully states
that “the “Germany" which Coupe references was its “geographical expression” not as a nation’.

Memes use images and memes are different from cartoons. All three use images, but differently. It
appears that memes, and internet memes are replacing political cartoons. But both memes and cartoons
both behave and can criticize or praise a person or a leader and influence public opinion—they have
some key differences. A meme is a unit of information, spread by imitation. A meme can be an idea,
style or behaviour which is copied, transmitted from person to person within a culture. The image(s)
carries symbolic meaning and tends to represent a specific theme or phenomenon. Memes transmit
information through images and sometimes text to convey information to the person viewing the meme,
so that its understood. Gordon (2002) draws on Dawkins’ (1976) proposition that memes are the cultural
equivalent of a gene because they self-reproduce and propagate information? structure which is
physically inherited in biology.® Laurent (1999) argued that Dawkins (1976) shortened the word
“mimeme' derived from the Greek word ‘mimeisthai’ which means ‘to imitate”.

Hence memes, unlike cartoons, tend to spread rapidly to large audiences and, most of the time, the
originator of the meme is unknown. It in turn means that no one can be held accountable if the meme
turns out to be promoting false information and misinformation, rather than satire being spread quickly.
Memes generally utilise a shared set of rules and provide a (shared) voice ideally creating a sense of
togetherness and political identities. But they can increase the polarization of groups and people. But
memes, like cartoons, utilise images and a bit of text to convey information. Gallager (2020) argues that
memes are not satire but propaganda and have replaced cartoons. Social media platforms and the
internet (the web) have reshaped both political communication and participation enabling groups
previously known as grassroots with little to no voice on the local, national or global scene to express
themselves, to have a voice®. AlAfnan (2025) asserts that memes in conjunction with platforms such as
Twitter (X), Facebook, and Instagram have caused “new forms of political expression” to exist. These
digital platforms via the web have empowered many as people were and who felt disenfranchised so
that they can actively participate and interact in a country’s, region’s or a community’s political discourse.
Physical boundaries, and large media agencies or wealthy newspaper bosses (such as Murdoch) have
ceased to be impediments to accessing and using information.

Nieubuurt (2020) assert that “internet memes”, memes, are not just the equivalent to “leaflet
propaganda of the digital age” but the latest evolution of leaflet propaganda. Leaflet propaganda meant
that a wide range of people and groups could not only challenge political traditional elites but also
influence media agendas. Nieubuurt (2020) labels memes on the net “an effective tool in the arsenal of
digital persuasion” in an “effective propaganda based information dissemination”® The US airforce, he
argued, dropped millions of leaflets from the air, by plane, as propaganda in the invasion of Okinawa,
Japan during World War Il and the Korea War targeting different audiences, during the 20th century. The
purpose of these leaflets was to reach different groups of people within Japan and Korea. Four key areas
were exploited, Nieubuurt (2020) maintained, as they were key to the audiences being targeted: ideology
appeal, personal gratification appeal, communal values-focused appeal, and information dissemination
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5 Mohammad Awad AlAfnan, “The Role of Memes in Shaping Political Discourse on Social Media,” Studies
in Media and Communication 13, no. 2 (January 22, 2025): 1, https://doi.org/10.11114/smc.v13i2.7482,
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% Joshua Troy Nieubuurt, “Internet Memes: Leaflet Propaganda of the Digital Age,” Frontiers in
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using rhetoric and visual images'. Political memes utilise satire to be amusing and funny2. The word
‘edutainment’ comes to mind. Mihdilescu (2024) develops this notion that memes appeal to specific
groups who generally had little to no role in the political scene - the “grassroots” of the political scene
enabling them to have political expression. She argues that memes enable those who were never part
of the global world to be active, rather than passive, participants in politics and democracy via media
and technology. Memes are in essence vehicles for influencing public opinion, empowering
disenfranchised groups, conveying political ideologies, and challenging authorities of various types.
Nieubuurt (2020) argues that the memes on the internet are far more powerful than millions of
leaflefts being dropped from the sky in terms of their value as propaganda. He maintained those who
develop memes as forms of propaganda are only hindered by (a) the degree to which a given population
has internet access and (b) the imagination of those behind the creation of these memes. These factors,
he maintained are different since their predecessors in the creation and use of this mass propaganda
were limited by the physical range of these aircraft could fly and the cost of production for the leaflets
(ibid.). But, for Nieubuurt (2020), the failure and the success of these memes depends on the linguistic
and cultural limits of the intended audience as they are “a product generally created for a specific
[sub]culture[.]”. AlAfnan (2025) supports Nieubuurt’ point arguing that one of the defining features of
political memes is their ability to involve and appeal to people who lack formal education?. The ability of
the creator of memes to utilise both humour and brevity enables memes to become readily accessible
to vast audiences because the reader/user feels that they have been informed both informally and easily.

Slop Propaganda in the 2024-25 Romanian Elections

During Romania’s 2024-25 electoral cycle, fringe candidates weaponized purposefully crude and
amateurish media to reach voters. In the surprise first round of the 2024 presidential election, far-right
independent Calin Georgescu - virtually unknown a year earlier — used TikTok to great effect. His team
flooded the platform with low-budget videos, memes, and Al-generated images. For example, one
analysis notes that “Al-generated images and deepfakes depicting Georgescu as a patriotic hero were
circulated widely” . These often featured Georgescu in stylized, grainy settings or patriotic poses,
bolstering his nationalist image. Similarly, AUR leader George Simion’s campaign leaned heavily on
internet memes. Simion “embraced memes not just as part of his communication strategy, but as a
central pillar of his campaign”. His team promulgated a simple “finger-gun” portrait meme (evoking Lord
Kitchener/Uncle Sam) that supporters filled with slogans (“The man Romania needs,” “A true patriot”)
and opponents mocked with sarcastic captions[3]. Whether uplifting or deriding Simion, these quick-
and-dirty images kept his face and name continually in view, blurring lines between endorsement and
critique.

These propaganda materials spread almost exclusively via new media platforms. TikTok was the
epicenter: Georgescu’s tens of thousands of video followers on TikTok dwarfed his presence on
traditional media. In practice, content was often cross-posted on Facebook, Instagram or YouTube, but
the tactics were native to short-form social video. Journalists and analysts also flagged Telegram and
other channels as vector. Coordinated Telegram groups (e.g. the so-called “Pyn N3” channel with ~342K
followers) repeatedly reposted pro-Georgescu content and anti-EU narratives . One study found that
over 25,000 TikTok accounts and 5,000 Telegram channels were mobilized in support of the far-right
candidate. On these platforms, volunteers and bot-controlled accounts shared Gen-Z-style clips: for
instance so Global Witness observed TikTok “memes designed for engagement” asking viewers “where
are you supporting Georgescu from?” in order to encourage users to tag their location and repost.

1 AlAfnan, “The Role of Memes in Shaping Political Discourse,”

2 Mette Mortensen and Christina Neumayer, “The Playful Politics of Memes,” Information, Communication
& Society 24, no. 16 (2021): 2367-2377, https://doi.org/10.1080/1369118X.2021.1979622

3 AlAfnan, “The Role of Memes in Shaping Political Discourse,” 2.
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The strategic value of low-quality aesthetics was widely noted. By using humorous, unpolished
visuals, these campaigns cultivated a sense of authenticity and relatability. Simion’s memes in particular
were intentionally conversational and folksy: “humorous elements... appeal to voters who might not
otherwise engage with traditional political discourse,” making Simion seem to “speak the language of
the people”. His TikTok speeches likewise featured raw, direct-to-camera footage. Georgescu’s clips used
similar vernacular tone. As the content looked “homemade” (grainy filters, cheesy overlays, meme
humor), it underplayed overt advertising and bypassed journalistic scrutiny. These artifacts were highly
shareable: the same study notes that such memes “spread rapidly across social networks, reaching far
beyond [the candidates’] immediate supporters”. Crucially, the ambiguous, user-generated feel of the
content sowed confusion; for example, the Simion meme template was equally used by supporters and
critics, yet “both serve to amplify Simion’s presence”. In short, the ugly, lo-fi look made the campaign
seem grassroots and entertaining, boosting virality even when factually baseless.

Reports and investigations also documented extensive Al-assisted creation of this media.
Intelligence and press accounts explicitly claim that generative Al tools were used to fabricate
propaganda imagery. As one expert noted, networks of trollers churned out “Al-generated images and
deepfakes depicting Georgescu as a patriotic hero,” reinforcing his far-right persona. (A related OECD
report later estimated some tens of thousands of Al-generated TikTok videos promoting Simion and
Georgescu, though the raw data remains opaque.) Even mainstream outlets reported on bot farms:
Romania’s telecom regulator observed that volunteer content “often looked coordinated,” leading to a
request that TikTok be suspended pending an investigation. The international research community
compared the campaign to Russian-style influence ops, with networks of fake accounts amplifying both
memes and “narratives” (e.g. anti-LGBT or anti-Ukraine tropes) on Telegram. In short, both direct and
circumstantial evidence exists that campaigners leveraged Al and automation to generate swarms of
low-quality propaganda.

Conclusion

The widespread creation of low-quality Al content represents a significant shift in how information,
media, and politics interact. This Al-generated material is not merely poor-quality filler content. Instead,
it represents a deeper problem that damages trust in information sources, weakens established
authorities, and changes how knowledge spreads through society. When Al systems produce content
that appears credible but lacks depth or accuracy, they contribute to what researchers call the gradual
destruction of knowledge systems and critical thinking skills. This creates a paradox: while we have
access to more content than ever before, much of it lacks meaningful substance, leading to a new kind
of disconnection from reliable information.

Visual Al content, especially internet memes, makes these problems worse by combining
entertainment with political messaging. Traditional political cartoons had clear authors and contexts, but
memes spread anonymously and quickly, often with unclear meanings. They mix humor with
propaganda and criticism with support, while appearing to come from ordinary people rather than
organized campaigns. This makes them particularly effective at spreading ideological messages online.
The Romanian elections of 2024-25 provide a clear example: far-right candidates deliberately used crude
TikTok videos, Al-generated images, and meme formats to create false impressions of grassroots
support and community engagement. These tools helped spread nationalist messages while avoiding
traditional media oversight. Even when people criticized these memes, the criticism often increased the
candidates' visibility, blurring the line between opposition and promotion.

By examining both theoretical frameworks and real-world examples, this research demonstrates that
Al-generated low-quality content serves as more than digital waste, it functions as a deliberate tool in
propaganda operations. It works by taking advantage of social media algorithms that promote viral
content, using intentionally crude aesthetics to appear authentic and trustworthy, and overwhelming
audiences with large volumes of synthetic material.

The consequences affect multiple areas. First, knowledge production suffers not only from factual
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errors but from training people to accept superficial information without question. Second, digital literacy
education must adapt to help citizens identify Al-generated content, question its authority, and
distinguish between entertainment, satire, and propaganda. Third, democratic processes face threats
when synthetic media strategically influences electoral communication, increases political polarization,
and shapes how people understand their political identities.

Al-generated low-quality content both reflects and accelerates the decline of our media environment.
Addressing this problem requires multiple approaches: regulations that make platforms responsible for
content quality, educational programs that develop critical media evaluation skills, and ongoing academic
research into new forms and effects of synthetic content. The goal is not only to reduce information
pollution but also to restore the importance of authenticity, consistency, and truth in digital
communication.
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ABSTRACT: This research sheds light on the troubling
relationship between power and knowledge in the context
of digital transformations, via a postcolonial reading of how
digitization is performing epistemic dependencies. It starts
from the hypothesis that digital decentralization hides
behind it a new Western centrality that reinforces the soft
control of epistemic dependency in the form of knowledge
production and circulation. The research investigates the
contention of the authors that colonial logic remains
evident in the digital space, by employing concepts from
philosophers like Foucault, Deleuze, Jaspers, and Morin -
and utilizing a critical analytical lens. The findings of the
study suggest liberation is no longer confined to the free
of political or military liberation, but an epistemic and
cultural liberation, and that what is being passed off as
opportunities for digital participation and openness it is an
illusion that will entrench epistemic dependency largely
controlled by big corporations or large Western research
centers. The study results conclude that the challenge of
digital colonialism requires developing local epistemic
strategies that are independent, which can repatriate
knowledge, liberated episteme from the cultural space of
Western centrality.

KEYWORDS:  Digital ~ Colonialism;  Epistemic
Dependency; Postcolonialism; Power and Knowledge;
Decentralization and Centralization.

TITLU: ,Colonialism digital si dependenta epistemica. O
critica postcoloniala a puterii si cunoasterii”

REZUMAT: Aceastd cercetare evidentiazd relatia
problematicd dintre putere si cunoastere in contextul
transformarilor  digitale, printr-o lectura postcoloniald a
modului in care digitalizarea creeaza dependente epistemice.
Pomind de la ipoteza ca descentralizarea digitala ascunde in
spatele ei o noua centralitate occidentala care consolideaza
controlul subtil al dependentei epistemice sub forma
productiei si circulatiei cunoasterii, studiul investigheaza
afirmatia conform careia logica coloniald rémane evidenta in
spatiul digital. Acest lucru se realizeaza prin utilizarea unor
concepte ale filosofilor precum Foucault, Deleuze, Jaspers si
Morin si a unei lentile analitice critice. Concluziile studiului
sugereaza ca eliberarea nu se mai limiteaza la eliberarea
politicd sau militara, ci este una epistemica si culturala, iar
ceea ce este prezentat ca oportunitati de participare si
deschidere digitald este o iluzie care va consolida dependenta
epistemica, controlata in mare masura de marile corporatii
sau de marile centre de cercetare occidentale. Rezultatele
studiului arata ca provocarea colonialismului digital necesita
dezvoltarea unor strategii epistemice locale independente,
care sa separe cunoasterea de spatiul cultural al centralitatii
occidentale.

CUVINTE-CHEIE: colonialism digital; dependenta
epistemica; postcolonialism; putere si cunoastere;
descentralizare si centralizare.

Introduction

The idea of the liberation/revolutionary struggle is often tied in our heads to national liberation
movements in contemporary history, which, as some define them, are resistance movements which are
representing peoples claiming their right to self-determination or their right to liberate their land from
occupiers and colonizers (Imbong 2025). However, this organic association limits the overall meaning
of the liberation revolution and denies the chance to expand its semantics in order to describe the
liberation/revolutionary struggle in general terms that include more than armed resistance and that
emotively represent the notion of radical and holistic transformation on social, political, moral, and
epistemic realms.
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The functional dimension, due to its frequent and sometimes improper use, has often been
approached in a non-systematic way, which has significantly contributed to overlooking a set of
characteristics that marked the historical development of the concept. One of the key features of this
semantic evolution lies in the strong connection between it and the concept of civilization, for there can
be no civilization without liberation — or rather, liberation is the essence of civilization. Both are human
necessities, and no advanced or developed human society can exist without them (Bowden 2015). It
would not be an exaggeration to say that consciousness is a condition for liberation, just as it is a
condition for the humanity of civilization. One may even go as far as to state that the history of
humankind is the history of the evolution of human awareness of itself and its capacities— a path along
which human effort must advance. As Karl Jaspers notes, consciousness is the necessary condition for
human growth, progress, and persistence in confronting reality. Needless to say, this very experience
transforms and develops with the advancement of knowledge (Jaspers 2017).

Indeed, scientific knowledge represents the most significant form of consciousness in our
contemporary history, as it has become indisputable that no intellectual revolution can occur without
intellectual wealth or cognitive capital. It is now well established that competition over intellectual and
cultural capital is the driving force behind progress, development, and civilizational advancement.
Possession of intellectual resources serves as both a safeguard and the measure of whether societies
thrive or perish, liberate themselves or fall into dependency—especially in light of the emergence of new
forms of imperialist colonialism that are far more elusive, complex, and profound than their classical
counterparts(Chavez Padilla 2025).

The most dangerous of these forms is the reproduction of civilizational subordination through the
recreation of conditions that entrench Western epistemic dominance with all its values, conceptions,
and frameworks (Grosfoguel 2013). Thus, the contours of epistemic, informational, and cultural power
appear as new manifestations of domination. Any attempt at revolutionary liberation from this
epistemic/cultural domination requires new forms of intellectual resistance. In this light, the present
study seeks to reconsider the concept of revolutionary liberation by tying it fundamentally to the
epistemic question, building on the critical approaches offered by cultural studies to deepen the
perspective and renew the discourse (Sajed 2024).

The Cultural Extension of the Question of Knowledge

The intense presence and generalized use of certain concepts often produce a kind of obscurity in
clarifying their meanings, such that their very presence turns into absence, and the known takes on the
status of the unknown. Indeed, there are many concepts that circulate on tongues, are taken up by
pens, and embellish discourses, elevating themselves to the rank of universal concepts that construct
thought, truth, meaning, and value. These are concepts we continually return to without ever re-
examining them, invoking them without questioning them, thus transforming them into idolized notions
to which we submit and for which we create the conditions of compliance (Sajed 2024). Among these
is the concept of knowledge, which today requires more knowledge—or rather, a constant deepening
of knowledge. The knowledge of knowledge is the difficult wager. As Edgar Morin states in his book
Method: “It seems to us that the notion of knowledge is simple and self-evident.”

Yet the moment we pose the question, this notion explodes, diversifies, and multiplies into countless
propositions, each one raising a new inquiry (Morin 2012) . In this way, the epistemic question turns
back on itself, uncovering a torrent of hidden questions buried beneath layers of self-evidence,
familiarity, intimacy, and routine that strip the concept of its vitality. Numerous questions emerge,
branching out from the question of knowledge and closely tied to it, placing us face to face with the
concept’s entanglements and intersections with the issues of cultural reality and its intertwined
complexities. Within these, knowledge becomes interwoven with politics, religion, ethics, power,
resistance, education, collective perceptions, opinions, beliefs, and the broader horizons of culture.

This is precisely what Morin affirms in his discussion of the unknown of knowledge: human cognitive
capacities and activities require a cognitive apparatus—the brain—which is an immense biological,
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physical, and chemical machine. This brain, in turn, presupposes the biological existence of an individual.
Human cognitive abilities can only flourish within a culture that has produced, preserved, and transmitted
language, logic, a reservoir of information, and criteria of truth. It is within this very framework that the
human mind develops and organizes its knowledge, employing the cultural tools available to it. Finally,
throughout all of human history, cognitive activity has found itself in interactions that are at once
complementary and conflicting with ethics, myth, religion, and politics. Power has often resorted to
restricting knowledge in order to restrict the authority of knowledge itself (Morin 2012, 23)

Since this is the case, it is no longer possible or useful to address the epistemic question as separate
from the cultural question in its various dimensions. Nor is it possible or useful to limit ourselves to a
purely epistemological perspective on the issue of knowledge, one that elevates it into the lofty realms
of theorization and abstraction. Rather, it is necessary to ground it within reality with its cultural
conditions. Just as human existence cannot be separated from knowledge, knowledge itself is subject
to the requirements of our existence, which are expressed through our culture. This leads to the
conclusion that epistemic reality is an integral part of cultural reality, and that any inquiry into systems
of knowledge must be conditioned by an inquiry into the broader cultural framework of which knowledge
is but one mode. This is precisely what contemporary thought has come to recognize in its postmodern
turn, armed with a critical, pluralistic, and differential awareness that wagers on reformulating the
question of knowledge from a new relational perspective.

The Postmodern Concept of Power

We begin from a fundamental premise: everything is a relation — Tout est relation — language,
religion, society, system, self... even power is a relation (Deleuze 1988, 33). Likewise, relation itself is
power, for power is the condition of all human relations. As Alvin Toffler states: “Despite the foul odor
that clings to the word power due to its uses, power in itself is neither good nor bad. It is an inescapable
aspect of every human relationship. It exerts significant influence over our sexual relationships, our
professional positions, the cars we drive, the television programs we watch, and all the hopes we try to
fulfill. We are products of power to a far greater extent than most of us realize” (Foucault 1978).

In reality, most of us take a reductionist, static view of power, seeing it as synonymous with politics
and governance. We typically refer to power — as an essence—in singular forms, locating the power
"there," at the center, where coercive force resides and where it claims and extracts its monopoly.
However, in reality, power is plural - powers — or better, exists as relationally connected across space,
branching out into if not distributed among, many nodes. Power is everywhere: in the family, school,
factory, institution... hence denying power as a "compulsory point of reference for understanding what
motivates people, how they relate to each other, what they generally 'control’, controls them, and what
lies ahead for human societies" (Foucault 1978).

Clearly, this conceptual extension invites an investigation into power with a substantially broader
perspective on what it means to be human. Here power appears not as a political phenomenon, but as
a network of complex relations and practices that extend from the political to all realms and activities of
human life. Power runs through all social relations and is attached and connected to all spheres of life,
including the economic, linguistic, cognitive, religious, and physical. Power is everywhere, and it is within
everyone and also between all, not because it absorbs everything in some invulnerable unity, but
because it reproduces itself in every instant, constantly taking new content and new forms (Deleuze
1988). In doing so it creates new power relations between human beings, institutions, and ideas, so we
can conclude that the intense and active presence of power in our lives produces multiple and
multilayered displays that are at times both hidden and visible. Furthermore, its effect is not limited only
to the behaviour and materiality of individuals and human collectivities, but also includes their doctrinal,
spiritually, and intellectually aspects. Possibly, this last aspect is the most interesting and contestable
today, as many studies have made evident the strong links between knowledge and power (Gordon and
Foucault 1980).
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Knowledge and the Dynamics of Power Relations

Possibly the most insightful work in this area has been completed by the contemporary researcher
Michel Foucault. This contemporary researcher was able to reveal the implications of power in all forms
of knowledge that are currently dominant, thereby negating what is often called the autonomy of
knowledge from power. In fact, power and knowledge presumes one another - there is no power
relations without an adequate knowledge base in a domain of knowledge, and there is no knowledge
that does not presuppose and establish a power relation at the same time (Foucault 2013).

Thus, the interdependent and correlative nature inherent in the interplay between power and
knowledge becomes clearly evident. There can be no form of power relations without bodies of
knowledge connected to and corresponding with them; likewise, there is no knowledge that does not
presuppose and simultaneously constitute power relations.

One may even go so far as to say that knowledge is power—indeed, it is a tremendous source of
power that drives progress and advancement, while at the same time representing a powerful threat, a
means of coercion and domination exercised by the knowledgeable over the ignorant. This leads to the
conclusion that power is not an external support for knowledge; rather, power is woven into the very
fabric of knowledge, shaping it from within and enabling it to exert its influence over individuals and
human groups through what is produced, circulated, and discursively employed on a wide scale—
propositions, principles, concepts, ideas, skills, and information that today have come to constitute one
of the most important sources of what is known as soft power (Foucault 2013).

The discussion of soft power thus takes us to another level of analysis that links the concept of
power to contemporary societies. Power over life has become one of the most distinctive features of
modern societies, which have developed various forms of exercising authority over people. Power has
shifted from being tied exclusively to force to becoming diffused across multiple forms and embedded
in diverse discourses, reflecting the multiplicity of stakes imposed by globalization, current social
transformations, and the emergence of new rules for the distribution of power, wealth, and the
production of meaning. Within this framework, Foucault—and other scholars who followed a similar
path—was able to highlight the vital role played by knowledge-power as a force of pure domination. For,
according to Foucault’s conception, the will to knowledge is a will to power and a will to desire; the only
distinction among these three drives lies in the fact that neither power nor desire can come into effect
except through knowledge and discourse (Foucault 2013).

The significance of Foucault’s propositions lies in their transcendence of the traditional concept of
power, offering instead a modern social practice of power. In his various studies, Foucault consistently
examined the manifestations of exclusion and coercion in modern social practices linked to systems of
knowledge, insofar as they employ different sciences and bodies of knowledge to consolidate the
legitimacy of power and reinforce its presence. Prior to the emergence of his major work The
Archaeology of Knowledge in 1969, he tended in his research to conceive of intellectual practices from
the perspective of exclusion and marginalization, relying on the repressive conception of power. He
pointed in particular to the practices of segregation carried out by society in its institutions that housed
individuals afflicted with leprosy and plague, as well as in the newly established hospitals designed to
remove the poor, deviants, and the insane from the cities (Foucault 2003).

Although Foucault attached great importance to the exclusionary and repressive nature of power—
or, let us say, to its negative form—he nevertheless drew attention to a fundamental issue: power also
possesses a productive nature. In other words, power is a strategy founded on a network of interwoven
and overlapping relations, and for that very reason it is, above all else, a set of productive relations.
These are creative relations that never remain fixed upon anything (Taylor 2014). Naturally, the dynamics
of power relations render them continually generative and perpetually self-transcending.

Thus, contemporary thought, in its postmodern orientation, sought to undermine the traditional
formulations of the concept of power, which had confined it to its negative, restrictive, and repressive
dimension. The radical displacements introduced by the postmodern turn made it possible to move
beyond the limits of the repressive hypothesis toward broader horizons of inquiry and analysis. Critical
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debates in this regard have centered on four points: first, power is more productive than repressive, in
the sense that it brings into being meanings, subjectivities, and social systems—all of which are
outcomes of power rather than its raw materials or presuppositions (Foucault 1978). Second, power
and freedom are not opposites, since there are no subjectivities, and therefore no freedom, outside of
power. Third, repressive models of power implicitly assume a human subject (or human nature)
untouched by power’s operation. Fourth, repression itself is far from suppressing desires; rather, it
multiplies them

As said before, this new concept does not see power as an absolute essence. There is no absolute
power, and no single power where it makes sense to reduce the essence of power. Power is not a
monolithic authority or apparatus; it is immanent to every field and every role (Deleuze 2017). This
immanence makes power a relatively concentrated force depending on circumstances and possibilities,
with its sites and roles in constant and possible flux, and its forms and modes of exerting power
multiplying to the point where we can reveal more clearly than ever its capacity to transform and its
dynamism. We are now witnessing a refigure of the map of forces and the balancing of forces; we are
now witnessing the reconfiguration of the rules of the power game, not being reconfigured in relation
to a raw concept or notion of might and force, but rather with a specific momentum in favor of economic
and scientific forces, technologies, at the disadvantage of the traditional kind of power, strength, and
influence.

Knowledge and the Civilization of the “Third Wave”

In sum, there are noticeable changes in the hierarchy of the relationship between the well-known
and familiar sources from which power derives its legitimacy and from which all other forms of power
emanate, namely: violence, wealth, and knowledge. These elements appear to be in a state of continuous
revolution. In short, knowledge has been reshaped with the same depth as the reshaping of both
violence and wealth, to the point that all three components of the power triad are undergoing a
simultaneous revolution. However, the other two sources of power are gradually and increasingly
dependent on knowledge (Toffler 2022).

The latter has become the true source of power in the civilization of post-industrial societies, or
what Alvin Toffler called the “Third Wave” civilization. Knowledge, as a higher form of power, is not only
capable of striking and securing success by compelling others to do what is required of them; it
possesses capacities far greater than that. Its effectiveness lies in achieving the desired outcome
through the minimal use of power. In many cases, knowledge can lead the other party to embrace your
goals and actions, and even convince them that it was they who proposed these goals and actions in
the first place (Toffler 1980).

Thus, the effectiveness of knowledge and its unlimited capacity to play various roles that enhance
the legitimacy of power and consolidate its position becomes evident—whether through persuasion,
punishment, reward, or even transforming opposites into their contraries. In all cases, knowledge
functions as a multiplier of both wealth and force, since it can be used either to increase resources or
to reduce expenditure in order to achieve a given goal—and in both situations, effectiveness is
heightened. Whatever the endgame or the match, fewer cards of power are risked (Gordon and Foucault
1980). Knowledge, therefore, is the primary and winning card in the game of power.

Given the power of knowledge and its growing effectiveness in achieving qualitative gains and tipping
the balance in struggles over power and domination, it has become the central stake. Indeed, in the
context of the knowledge society and the information age, knowledge has emerged as a vital and highly
significant axis of investment and a crucial foundation for building a comprehensive and sustainable
development strategy. It constitutes a stock of intellectual and cognitive capital that can be exchanged,
accumulated, utilized, and invested by those who possess it. In this sense, knowledge represents a
source of cognitive wealth, an effective competitive weapon, and a strategic asset in the hands of
contending forces and influential players in the dynamics of the new global order.
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Declared Digital Decentralization / Implicit Western Centralization

The conclusion that can be drawn from the foregoing is that the new and distinctive
Nietzschean/Foucauldian conception of the relationship between power and knowledge has greatly
influenced postcolonial philosophers and thinkers such as Homi Bhabha, Edward Said, and others. It
has become evident that the idea of the neutrality of knowledge is nothing more than a slogan emptied
of its content. There is no such thing as pure knowledge, nor knowledge for the sake of knowledge;
rather, the very existence of knowledge is conditioned and bound up with the drives of power and
domination, and is strongly linked to authority, positionalities, and interests. One could even say that the
will to knowledge emerges from—and is fused with—the will to domination. This is manifest with even
greater clarity in our globalized and digitized era, where we recognize and acknowledge that “scientific
knowledge has become a productive and creative activity within the framework of a global network,
comprising actors capable of contributing according to their share in this productive and creative
endeavor.

Regrettably, the Arabs—like the countries of the Third World—remain outside this network. The
controlling force is none other than the world’s foremost industrial power, with its universities, research
centers, and technological production that has developed over the course of five centuries. It is the
West, with all its contradictions. The West represents the center: the center of production, control, and
informational utilization. It is the source of scientific knowledge and information, whether in the form of
books, journals, research centers, universities, global communication networks, or news agencies—in
short, everything that contributes to the making of minds or to their manipulation (Amin 1989).

Thus emerge the contours of knowledge coloniality, which has come to rely on the unlimited
possibilities offered by digital networks—possibilities that allow for the penetration and reconfiguration
of time and space, thereby creating an environment in which the material boundaries of time and space
dissolve, and where events and entities interconnect regardless of their geographical location or the
material moment of their occurrence. Here, one can speak of what may be termed the digital-cognitive
expansion of power, which exploits the boundless nature of digital temporality to extend the influence
of authoritarian systems crafted by the West through digital tools - repression, surveillance, and
manipulation of scientific/epistemic discourse. This is made possible by the Western monopolization of
the digital infrastructure (software, databases, equipment, communication networks, and beyond)
(Ndayisenga 2024).

It can hardly be disputed that there exists a Western digital hegemony grounded in technological
innovation and investment. This hegemony reinforces the centrality of the West, though now in a
renewed form, with a different vision and unfamiliar dimensions. The traditional hierarchical model of
centrality has receded behind a new, invisible authority—namely, the “power of networked
decentralization.” This power allows individuals and users from technologically lagging countries to
produce, disseminate, share, and distribute knowledge outside the conventional frameworks of the
research institutions to which they belong within their local contexts. Yet, this apparent empowerment
entangles them in the illusion of liberation and cognitive agency through decentralized digital networks,
which are promoted as democratic spaces free from the grip of hierarchical authorities. In reality,
however, the essence lies in a latent and premeditated design to reproduce the very conditions of
Western domination in a new guise: an absolute algorithmic hegemony capable of exerting profound
influence on human consciousness by reshaping individuals’ convictions, ideas, beliefs, and attitudes
toward everything (lbrahim 2023).

In fact, the algorithms of artificial intelligence, designed and developed in research centers and major
technology corporations in the Western world, are no longer merely neutral technical tools; rather, they
have become central actors in shaping all forms of human consciousness, including cognitive
consciousness, which is among the most elevated and complex of these forms. Algorithms now direct
public discourse toward specific agendas, whether by promoting certain content or by restricting and
concealing it (Ramos 2019). They have also come to dominate the mechanisms of the knowledge
process in the contemporary world by controlling the production and distribution of knowledge, as well
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as the flow, filtering, and classification of scientific data and information according to invisible criteria -
thereby imposing a hidden guardianship over the sphere of scientific research.

In reality, Western dominance over the digital space is intensifying, and with it the rapid expansion
of the digital divide between the Western world and other regions, which have become mere consumer
markets for technological products and services offered by Western companies. More than that, these
regions have turned into profitable sources of big data exploited by major Western technology and
information companies—such as Google, Amazon, Microsoft, and Apple—to develop artificial
intelligence algorithms. In this way, data ownership is transformed into a strategic resource that fuels
the West’s self-centered digital colonial supremacy, reminding us of the colonial past and of the West’s
obstinate exploitation of the natural resources of colonized countries without justice or sovereignty.
Yesterday and today seem strikingly similar: the West continues to produce and reproduce the conditions
of perpetual dependency, concealed behind soft and contemporary masks.

As is evident, digital decentralization plays a pivotal role in reproducing the exploitative frameworks
of colonialism by monopolizing digital research outputs and transforming them into marketable
commodities subject to the standards of algorithmic dissemination—standards that inevitably serve the
Western project, reinforce its interests, and strengthen its economic, cultural, and technological
dominance. Digital platforms, backed by data servers, thus become wide-open gateways that provide
universal access to information and knowledge, but under undisclosed conditions embedded in systems
of digital control. These conditions are, for the most part, opaque, complex, and incomprehensible to
the majority of users.

Undoubtedly, digital exploitation expands to new dimensions when the user is a researcher
confronted with academic and professional challenges. These challenges not only drive them to develop
their tools, methods, and approaches but also compel them to submit to epistemic, technical, and ethical
requirements that are detached from their local realities, cultural values, and research needs. More
troubling still, these requirements are not presented as guidelines but rather as binding standards upon
which both research and researcher are judged.

Thus, the researcher finds themselves constrained and subjected to the coercion of an implicit
normative authority that dictates the frameworks, principles, and values governing the research process
by imposing standardized criteria for data, algorithms, and mechanisms of access. This renders the
researcher subordinate to a new epistemic centrality whose fertile and vital ground is the supposedly
decentralized digital space. This exposes the persistence of the logic of domination, though in a new
guise adapted to the age of globalization and digitization — a guise that may best be described as false
decentralization, which creates conditions of dependency for researchers to the same extent that it
ensnares them in the illusion of openness and liberation

In this way, the hidden collusion between digital technology and Western colonialism is unveiled.
Digital technology, which is founded upon and promoted through the idea of decentralization as a
pluralistic emancipatory solution—supposedly capable of dismantling the monopoly of knowledge,
decision-making, and authority by redistributing power and enabling genuine, free, and independent
participation for all users of digital space—harbors at its core a concealed colonial centrality. This
centrality lies hidden behind the promotion of the illusion of universality, neutrality, comprehensive
progress, and both individual and collective liberation.

Under the cover of this illusion, a Western-dependent consciousness is domesticated into accepting
and normalizing domination at the epistemic level. And under the same cover, the imperial West
continues to strengthen its hegemony through preemptive measures aimed at managing the global
digital transformation, which itself bears the appearance of decentralization.

From this perspective, it becomes clear that the journey toward liberation from colonial domination
remains arduous and fraught with uncertainty. Despite the significant progress achieved by the Global
South, many more steps remain to be taken before it can uproot the renewed Western centrality—
constantly adapting to shifting conditions—and free itself from its soft yet tenacious grip, extending
invisibly but effectively throughout the boundless realms of digital space.
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Conclusion

This investigation has identified that liberation is more than just a political act or a military action; it
has become epistemic and cultural, situated at the intersection of the stakes of the digital age and the
new challenges that emerge. The postmodern framework has demonstrated that the relationship
between power and knowledge is dialectical and intertwined in both theory and practice. Knowledge
does not simply have innocent or neutral habits; rather, it is an agent in control and the reproduction of
hegemony. In an age of digital globalization, the purported decentralization exposes some level or kind
of implicit Western centrality through the need to change the conditions of dependency; that is, they
maintain their control and direction of flows of information and knowledge via the mechanisms of
algorithms and technological infrastructures.

The research has further shown that what is termed digital liberation may in fact turn into an illusion:
it gives users the impression of participation and empowerment, while keeping them subject to a hidden
epistemic authority managed by research centers and major corporations in the West. This reproduces
the colonial logic in a new form, one that may be described as soft hegemony.

Accordingly, confronting digital coloniality requires the articulation of a critical epistemic resistance
based on rebuilding knowledge consciousness on independent foundations and developing local
research alternatives capable of producing authentic knowledge that meets cultural and societal needs.
There can be no genuine liberation without epistemic independence, and no epistemic independence
without intellectual and scientific strategies able to narrow the digital divide and liberate the digital space
from the renewed Western centrality.
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influence within the Empire, particularly in the German-
speaking territories, and was marked by a symbiosis
between the spiritual and the secular, manifested in the
simultaneous exercise of ecclesiastical and secular
authority — a dynamic that often led to dysfunctions and
abuses within ecclesial life. In this setting, prophecies —
situated at the intersection of transcendence and socio-
political reality — functioned as instruments of critique
toward the religious and political order, as well as
expressions of the collective spiritual expectations. This
complex politico-religious landscape provided a favorable
framework for the spread of reformist ideas and actions,
offering fertile ground and, at times, local political support.
The present paper, focused on the context in which Martin
Luther would carry out his activity. It is the first of a trilogy
of studies aimed at understanding the reforming
phenomenon in Emestine Saxony, with Martin Luther as its
central figure.

KEYWORDS: Empire; Catholic Church; decentralization;
political particularism; prophecies; indulgences.

REZUMAT: In zorii Reformei protestante, Sfantul Imperiu
Roman de Natiune Germand se caracteriza printr-o
structurd descentralizata si printr-un sistem de guvernare
colegial. Tn contextul fragmentarii autoritatii imperiale,
entitatile locale detinatoare ale unei autonomii relative au
reusit sa implementeze initiative religioase reformatoare
independente. Biserica Catolica exercita o influenta
semnificativa Tn Imperiu, in special in teritoriile locuite de
germani si era marcata de simbioza intre spiritual i
secular, manifestatda prin exercitarea simultand a
autoritatii bisericesti si politice, fapt care a adus cu sine
numeroase disfunctii si abuzuri in viata ecleziala. in acest
context, profetiile, situate intre transcendenta si realitate
social-politica, au constituit instrumente de critica a
ordinii religioase si politice, precum si expresii ale
orizontului de asteptare reflectat in imaginarul colectiv.
Acest peisaj politico-religios complex a constituit cadrul
propice pentru raspéandirea ideilor si actiunilor
reformatoare, oferind un teren fertil si, uneori, sprijin
politic local. Referatul de fata, dedicat contextului in care
Martin Luther avea sa-si desfasoare activitatea, este
primul dintre cele trei care au ca scop intelegerea
fenomenului reformator din Saxonia Emesting, avandu-|
ca actor principal pe Martin Luther.

CUVINTE-CHEIE: Imperiu; Biserica  Catolic;
descentralizare; particularism politic; profetii; indulgente.

Introducere

In zorii epocii moderne, Sfantul Imperiu Roman de Natiune Germand, prin structura sa
descentralizatd si relativa autonomie a entitatilor locale, a permis afirmarea unor initiative religioase
reformatoare autonome, in pofida pozitiei oficiale a Romei si a impdratului. Tensiunile, disfunciile si
abuzurile profunde manifestate in cadrul Bisericii Catolice, generate in special de imbinarea dintre
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secular si spiritual, au creat un orizont de asteptare eshatologic colectiv, exprimat in textele profetice,
care reluau adesea teme medievale si descriau critic realitatea socio-politica si religioasd contemporana
lor. Acest peisaj a favorizat debutul Reformei in teritoriile locuite de germani.

Sfantul Imperiu Roman de Natiune Germana si particularismul german

Specificul politic al Imperiului in jurul anilor 1500

In pragul secolului al XVI-lea, Sfantul Imperiu Roman de Natiune Germana constituia cea mai vast
si diversificatd entitate politicd a Europei crestine. Desi in interiorul sdu se vorbeau mai multe limbi,
granitele Imperiului nu erau lingvistice, iar in cadrul lui nu exista nicio natiune. incepand cu anul 1486",
denumirea oficiala a acestei structuri politice incepe sa reflecte tot mai pregnant o mostenire romano-
cresting, legitimata religios si articulata din ce in ce mai evident in jurul identitétii etnice germane?. Spre
sfarsitul secolului al XV-lea, se inregistreaza o accentuare a sentimentului national al germanilor?, fapt
care a contribuit la consolidarea unei identitati politice si culturale distincte in cadrul imperiului. Pentru
Luther insusi, Sfantul Imperiu Roman de Natiune Germana, continuator al Imperiului Roman, apartinea
germanilor?, elitele germane exercitandu-si semnificativ influenta in aceasta structura politica.

Dieta imperiala si mecanismele decizionale

In ce priveste structurile politice si sociale, Sfantul Imperiu Roman de Natiune Germani se deosebea
de celelalte state europene ale vremii, nu doar prin structura sa descentralizatd, ci si printr-un sistem
de guvernare colegial. Autoritatea imparatului era limitata de un sistem electoral format din sapte principi
electori, dintre care trei erau printi-episcopi de Mainz, KéIn si Trier, si patru printi seculari ai Palatinatului
Renania - Pfalz, Saxonia, Brandenburg si regele Boemiei®. Acestia detineau prerogativa alegerii regelui
romano-german, care devenea Impdératul Sfantului Imperiu si domn peste crestinitate, in virtutea
incorondrii sale de catre Papd. Un episod evocat de Johan Huizinga, este semnificativ pentru a evidentia
forta politicd a colegiului elector: in secolul al XIV-lea, printii electori germani s-au intrunit la Mainz, cu
scopul de a-l detrona pe regele Venceslau de Luxemburg. Desi dupa acest episod, el a ramas multa
vreme rege al Boemiei®, pierderea titlului imperial arata limitele autoritatii imperiale.

In secolul al XV-lea, dupi rizboaiele purtate impotriva husitilor din Boemia si a turcilor, autoritatea
regald, slabitd considerabil dupa 1250, a fost partial restabilita. Totodata, s-a dezvoltat un parlament al
starilor Imperiului, numit Dieta (germ. Reichstag; lat. Dieta Imperii), ceea ce a transformat Imperiul in
cel mai mare stat guvernat parlamentar din Europa. Regele, care era si impdrat, conducea de jure, prin
harul lui Dumnezeu, si de facto, cu acordul celor mai importanti vasali ai si si al altor supusi, reuniti in
Dieta. Aceasta includea reprezentanti ai ,stdrilor” din Imperiu, al caror numar varia. in secolul al XVIIl,
de exemplu, Dieta reunea 269 de entitati cu drept de vot, care exprimau 159 de voturi, prelatii, contii si
orasele votand pe ,banci”. Participarea la Adunarea de Stari era un privilegiu, iar convocarea acesteia
era posibila cu acordul electorilor, prin scrisori oficiale, semnate de arhicancelarul Imperiului, electorul
de Mainz. Dupa 1648, Dieta a devenit o institutie permanentd, reflectdnd evolutia spre o guvernare
colectiva, institutionalizata.

In componenta Dietei intrau trei colegii administrative (Kurien): electorii (Kurfiirstenrat), principii
(Reichsfiirstenrat) si orasele (Reichsstéddtekollegium). Pe langd colegiul electorilor, pe care I-am
mentionat anterior, cel al principilor (Reichsfiirstenrat) cuprindea circa 50 de printi-episcopi

! Thomas Brady, Zwischen Gott und Mammon: Protestantische Politik und deutsche Reformation (Siedler,
1996), 26.

% Das Luther-Lexikon, hrsg. von Volker Leppin und Gury Schneider-Ludorff (Biickle & Bhm, 2014), 610.

3 Brady, Zwischen Gott und Mammon, 25.

* Das Luther-Lexikon, 610.

5 Brady, Zwischen Gott und Mammon, 26.

% Johan Huizinga, Amurgul Evului Mediu, traducere de H. R. Radian (Editura Meridiane, 1993), 23.

7 Roland Mousnier, Monarhia absolutd in Europa din secolul al V-lea pand in zilele noastre (Editura Corint,
2000), 100.
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(Fiirstbischdfe), aproximativ 30 de principi dinastici (Fiirstengeschlechter) si o multime de grafi (conti)
si prelati, care exercitau voturi colective. Cel de-al treilea colegiu, al oraselor, cuprindea reprezentanti a
65 pana la 70 de orase libere'.

Episcopii si principii electori proveneau din marea nobilime. Ei au refuzat multa vreme sa recunoasca
voturile consiliilor oraselor ca egale in drepturi. Cu toate acestea, votul colectiv al oraselor, desi inferior
pand la Dieta din 1582, a contribuit semnificativ la dezvoltarea acesteia ca institutie politica.

Descriind Dieta ca fiind ,mai degraba o confederatie de state suverane, decat un corp politic”, Roland
Mousnier subliniaza dificultatea luarii unei decizii®. Aceastd structurd a consolidat natura confederald a
Imperiului, in detrimentul unei organizari unitare, cu impact asupra initiativelor reformatoare.

Reforma protestanta in contextul particularismului politic imperial

Potrivit lui Thomas Brady®, structura politicd descentralizatd a Sfantului Imperiu Roman Natiune
Germana, descrisa adesea prin conceptul de particularism politic (germ. Partikularismus), a contribuit
la succesul timpuriu al Reformei. Larga sustinere populard de care s-au bucurat ideile si actiunile
reformatoare, nu poate fi atribuitd asadar, exclusiv carismei lui Martin Luther, intrucat personalitati de
felul acestuia au existat in diferite epoci, dar influenta lor asupra mentalitatii oamenilor a depins de
contextul favorabil sau defavorabil in care au actionat.

Fragmentarea autoritatii imperiale si autonomia relativa a entitatilor locale — de la orase libere la
abatii — a creat conditii pentru raspandirea rapida a ideilor de reformd. Acolo unde contextul local a fost
favorabil acestor initiative religioase, ele au fost asumate, in pofida opozitiei oficiale. De exemplu, chiar
dupd excomunicarea lui Luther de catre Biserica (ianuarie, 1521) si dupd condamnarea sa de catre Carol
V (1519-1558) in cadrul Dietei de la Worms (mai, 1521)%, sustinerea de care s-a bucurat reformatorul
din partea principelui elector Frederic al Ill-lea al Saxoniei Ernestine, cunoscut in istorie ca Frederic cel
Intelept, scoate in evidentd particularismul politic german care a favorizat consolidarea autonomiei
regionale.

Réspandirea Reformei sta astfel in strdnsa legatura cu autonomia relativa a starilor imperiale —
principii, orasele libere si nobili, oamenii din popor si chiar tdranii — autonomie ce a permis
implementarea actiunilor religioase reformatoare la nivel local.

Situatia ecleziastica din spatiul german la inceputul secolului al XVI-lea

Organizarea ecleziastica si criza episcopatului

Lainceputul secolului al XVI-lea, Biserica Catolica exercita o influenta semnificativa in Sfantul Imperiu
Roman, mai ales in teritoriile locuite de germani. Acestea erau impartite in noud provincii ecleziastice,
nsumand 54 de episcopii si arhiepiscopii, care detineau aproximativ un sfert din domeniile imperiale®.

Viata Bisericii Catolice era marcata de simbioza dintre spiritual si secular, manifestata prin exercitarea
simultana a ambelor autoritati, cea bisericeasca si cea politica, intr-o cincime din Imperiu. Aceasta
dualitate si prevalarea indatoririlor seculare, au dus in multe cazuri la neglijarea responsabilitatilor
pastorale. Exemple frecvente au fost intalnite in principalele episcopate ale Rinului si in orasele de acolo’,
unde episcopii se comportau ca nobilii feudali. Cazurile in care episcopii-principi isi exercitau cu
responsabilitate activitatea pastorala erau putine®. De mentionat este cel al episcopului de Strasbourg,

! Brady, Zwischen Gott und Mammon, 26.

2 Ibidem, 27.

3 Ibidem, 101.

* Ibidem, 23.

5 Volkmar Joestel, Martin Luther: Rebel and Reformed. A Biographical Sketch, colectia Reformation
Biographies (Drei Kastanien, 2008), 31.

% E. de Moreau S.I., Pierre Jourda, Pierre Janelle, Storia della Chiesa: La crisi religiosa del secolo XVI,
Edizione italiana a cura di Aldo Stella (Editrice S.A.L.E., 1968), 9.

7 Brady, Zwischen Gott und Mammon, 40.

8 Ibidem, 55.
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Wilhelm von Honstein, care ar fi vrut sa reformeze serviciul divin, conform mentiunii ficute de Luther
n scrierea sa ,Catre nobilimea germana™!.

O alta disfunctie a vietii bisericesti era generatd de cumulul de functii si de practica simoniei,
frecvente Tn epocd, desi interzise prin dreptul canonic. Ele au condus la numeroase abuzuri din partea
autoritatilor ecleziastice, care au fost resimtite tot mai acut de oamenii simpli. Apartindnd frecvent
nobilimii, episcopii se ldsau antrenati in luptele politice si in rivalitatile dintre familile din care faceau
parte. Numirea lor devenise mai degraba o afacere, implicand datorii si promisiuni financiare. Exemple
n acest sens, sunt oferite de episcopii contemporani lui Luther: cel de Bremen era si episcop de Verden,
cel de Osnabriick detinea si episcopia de Paderborn.

Cazul cel mai apropiat de Wittenberg, orasul in care Luther si-a desfasurat activitatea, este cel al
ducelui Albrecht de Brandenburg, din familia de Hohenzollern. Acesta era si episcop de Halberstadt si
arhiepiscop de Magdeburg. El viza de asemenea, pozitia de arhiepiscop de Mainz, care urma sa ii aduca
titlul de arhicancelar sau primat al Germaniei?. Primind dispensé din partea papei pentru toate aceste
functii, Albrecht de Brandenburg avea s& obtind suma de 10.000 de ducati®, necesara pentru cel din
urma titlu, de la casa bancara germana Fugger, ce detinea monopolul asupra finantelor papale din
Germania. Negocierile sale cu papa Leon al X-lea membru al familiei de Medici si recunoscut ca risipitor
al resurselor Sfantului Scaun, scot in evidentd golirea de continut a credintei crestine. Astfel, lui Albrecht
i se aducea la cunostintd cd papa pretindea ,,12.000 de ducati pentru cei 12 Apostoli”, iar el oferea
,7.000 pentru cele sapte pacate de moarte”. Intelegerea pentru 10.000, il face Roland H. Bainton s
remarce ironic-amar: ,probabil nu pentru Cele Zece Porunci™.

Pentru a-si putea achita datoria, Leon al X-lea i-a permis lui Albrecht sd emita indulgente pe teritoriul
sau, timp de opt ani, urmand ca jumatate din castigul obtinut, in plus fata de cei 10.000 de ducati deja
platiti (prin imprumut), sa fie data papei, pentru constructia catedralei Sf. Petru, iar cealaltd jumatate sa
fie restituita familiei Fugger®. O gravura realizata de Jakob Binck ramane marturie cd biserica Sf. Petru
din Roma nu era gata nici in a doua jumatate a secolului al XVl-lea si, mai mult decat atat, in ciuda
interdictiei papale, curtea ei era folositd pentru turniruri.

Criza clerului parohial si ingerintele laice

Imixtiunea puterii seculare si disfunctiile vietii ecleziale se manifestau nu doar la nivelul
episcopatului, ci si la nivelul clerului de rand si al comunitatilor monahale, desi conform dreptului canonic
si in spiritul particularismului german, ar fi trebuit sa beneficieze de protectie fatd de ingerintele politice.
llustrativ in acest sens este cazul imparatului habsburg Frederic al lll-lea (1415-1493), care avea ca
motto: ,Avutul clerului este proprietatea mea””, asumandu-si controlul total asupra bunurilor bisericesti.
Cazul sau nu este singular. Spre exemplu, in vreme ce margraful Albrecht Achilles de Brandenburg-
Ansbach a impus clerului o contributie la impozitul imperial pentru finantarea campaniilor impotriva
turcilor, episcopilor de Wirzburg si Bamberg, lipsiti de putere reald, le-a ramas ca singur mijloc de
protest, cuvantul, ei comparandu-I pe margraf cu figuri consacrate ale abuzului de putere: ,un nou
faraon”, ,un nou Nero™®.

Preofii beneficiau, in general, de o pregatire teologicd modesta si erau adesea numiti in parohii mai
cu seama de catre nobilii laici, care aveau prea putine cunostinte despre indatoririle preotesti. Cu o
situatie materiala precara, unii clerici desfasurau activitati nedemne de statutul lor, precum administrarea

! Martin Luther, ,,Citre nobilimea germana”, Scrieri, vol I (LOGOS, 2003), 279.

% Ibidem, 26; cf. Roland H. Bainton, Luther — omul si reformatorul: o biografie (Casa Cartii, 2017), 72.
3 Roland H. Bainton, Luther — omul si reformatorul, 73.

* Ibidem.

5 Ibidem, 72.

6 Martin Treu, Martin Luther in Wittenberg: Ein biografischer Rundgang, Aufl. 1 (Stiftung
Luthergedenkstitte, 2003), 25.

7 Brady, Zwischen Gott und Mammon, 55.

8 Ibidem.
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carciumilor. Mai mult, surse precum decretele conciliilor germane’, aduc in atentie cazuri in care unii
preoti, impinsi de dorinta de castig, autorizau adulterul contra unei sume de bani.

Cu toate acestea, nu toate regiunile germane s-au confruntat cu astfel de abateri de la disciplina
preoteascd. In regiuni precum Westfalia, Schleswig-Holstein si Allgdu probitatea moral3 a clerului era
recunoscutd, in mare masura.

Solutia ce se intrevedea la criza institutiei Bisericii Catolice, era pe de-o parte, o reformd a vieii
bisericesti, iar pe de altd parte, o impartire urgenta si eficientd a averilor bisericesti, pentru a sustinere
sarcinile pastorale ale clerului.

Profetiile medievale si cultura disidentei prereformatoare

Profetia ca document de epoca

Tn imaginarul colectiv din zorii epocii moderne, profetia a constituit nu doar o modalitate de expresie
a asteptarilor eshatologice, ci si un instrument de critica a ordinii religioase si politice. Plasate adesea
intre transcendentd si realitatea mundana, textele profetice reflectau tensiunile epocii si articulau
nemultumirile colective intr-un limbaj accesibil atét elitelor, cat si maselor.

In analiza sa asupra profetiilor medievale, Robert E. Lerner — al cdrui articol a si inspirat aceastd
sectiune - afirma ca acestea ar putea fi considerate documente de epoca relevante pentru mentalitatile,
asteptarile si nemultumirile colective, intrucat dincolo de dimensiunea lor eshatologica, ele contineau o
criticd mascata a ordinii institutionale, in subtextul unora dintre ele sesizdndu-se comentariul vietii
religioase si social-politice, precum si conceptia generald a autorilor despre structurile ecleziale si de
putere ale vremii. Lerner observa o lipsa in cercetarea moderna, care a acordat poate prea multa atentie
ereziilor, neglijand aceste moduri ,profetice” de exprimare a disidentei religioase®.

In plus, pe fondul asteptarilor apocaliptice ale timpului, profetiile exprimau si o viziune teologici
asupra istoriei*. Pentru locuitorii Sfantului Imperiu romano-german, ca si pentru Luther, mai tarziu,
acesta reprezenta cel de-al patrulea imperiu mentionat in textul profetului Daniel (7.3-28), cu alte cuvinte
Lwultimul termen al profetiei lui Daniel™, in sirul celor patru mari imperii, simbolizate prin cele patru fiare
uriase: Asiria, Persia, Grecia si Roma.

Circulatia profetiilor si tipologia acestora

Textele profetice au circulat in Europa occidentald, inclusiv in teritoriile germane, marcate de
efervescentd religioasa si sociald. Acestea au exprimat asteptarile unei reforme spirituale profunde,
sustinand actiunile prereformatorilor John Wycliff (1328-1384)%, teolog in Oxford, Jan Hus (1370-
1415)7, teolog in Praga sau Girolamo Savonarola (1452-1498), predicatorul-profet al Florentei
renascentiste, critic virulent al decadentei Bisericii si a societatii apusene - tofi trei sfarsind pe rug.

Profetiile au fost difuzate chiar prin intermediul presei tiparite, atunci cand contextul a permis-o. Ele
erau adresate unui public variat, de la persoane educate, pana la cele putin instruite, dupa cum dovedesc

! Martin Luther, ,,Acht Sermon D. M. Luthers von ihm geprediget zu Wittenberg in der Fasten”, D. Martin
Luthers Werke. Kritische Gesamtausgabe, vol. 10/111, 1-64. Weimarer Ausgabe — WA, (Hermann Boéhlaus
Nachfolger — Weimar Akademische Druck- u. Verlagsanstalt. 1905), 11.

2 Moreau, Jourda, Janelle, Storia della Chiesa, 12.

3 Lerner, Robert E. “Medieval Prophecy and Religious Dissent.” Past & Present, no. 72 (1976): 3.
http://www.jstor.org/stable/650326, 3.

* Matthias Rekow, “Gegenwart als ‘nahes Ende’ — apokalyptisches Denken in der Frithen Neuzeit: Der
Entwurf eines apokalyptischen Chronotopos nach Bachtin,” Historical Social Research 38, no. 3 (2013):
108, https://doi.org/10.12759/hsr.38.2013.3.105-128.

5 Das Luther-Lexikon, 610; Mousnier, Monarhia absolutd in Europa, 97.

% Das Luther-Lexikon, p. 778.

7 Ibidem, p. 305.
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unele copii pastrate. Orizontul de asteptare promovat, a facut ca profetiile sa circule adesea si dupa ce
se dovedeau a fi fost false.

Lerner subliniazd diversitatea metodelor de a profeti, circumscrise epocii, precum si a tipologiei
acestor texte. In functie de criteriul ales, se poate vorbi despre profeiii vizionare, biblice, astrologice,
precum si despre pseudo-profetiile optimiste si pesimiste’.

De regula, textele profetice erau precedate de o introducere in care erau prezentate conditiile in care
profetia a avut loc: n pat, in timpul liturghiei, In timpul lecturii psalmilor etc.?, informatii menite sa
sublinieze autenticitatea mesajului.

Mesajul profetiilor

Mesajul transmis in textele profetice reflecta diferitele fatete ale realitdtii religioase si social-politice,
precum si asteptarile colective, asa cum se observa din temele abordate: critica clerului corupt si
sanctionarea acestuia, declinul autoritdtii papale, dreptatea restauratd prin intermediul autoritatii
seculare, prin care Dumnezeu lucreaza in lume, mesianismul politic si venirea unor conducatori
providentiali, reinnoirea spirituala, asteptarile eshatologice.

Inca din secolul al Xll-lea, calugarita benedictind Hildegard von Bingen, profetea despre venirea
persecutiilor si a pedepselor asupra clerului corupt3. Profetia lui ,,loan din Parma” scrisa in Italia in jurul
anului 1300 arata ca persecutiile care vor veni asupra clerului ii vor face pe multi preoti sa isi ascunda
tonsura ca sd nu fie recunoscuti. Aceasta imagine prezenta in numeroase texte profetice medievale, a
fost reluatd in zorii Reformei.

In a doua jumitate a secolului al XV-lea, in profetiile care circulau in Italia si in Germania, se arata
cd un nou ,Frederic din Est” 1l va lua pe papa prizonier, va umili clerul german si Biserica Romana, iar
n timpul domniei sale vanitatea va inceta*.

Anumite profetii erau cultivate de publicistii monarhilor, reflectdnd ambitiile dinastice. Ele faceau
referire la o perioada de pace si belsug intr-o lume unitd de un conducator puternic®. Acest tip de profetii
a fost adesea bine-primit de multimea celor marginalizati, care se ldsau fascinati de carisma unui rege
real sau dorit®.

Aceste proiectii simplificate si idealizate ale puterii, erau promovate si in literatura epocii. Johan
Huizinga observa discrepanta intre formele tot mai complicate ale mecanismului guvernarii si proiectia
lor simplificata in mintea oamenilor simpli, in imaginarul popular, figurile conducatorilor fiind reduse la
cateva tipologii simple si fixe, prezente in cantecul popular si in romanul cavaleresc: ,suveranul nobil si
drept, suveranul indus in eroare de sfetnicii rai, suveranul sustinut la nenorocire de credinta curtenilor
sai”’.

Alte profetii prevesteau o epoca minunatd ce va veni dupa nimicirea Anticristului. Acestea erau
promovate n special de scriitorii bisericesti, care preziceau ca purificarea lumii nu se va face prin fortele
monarhilor seculari, ci prin puterile lui Anticrist si chiar prin el insusi. Acest tip de profetie a fost asociat
cu numele lui Joachim de Fiore, dar se pare ca avea o radacina mai adancd, coboratoare pana la Sf.
leronimé. Tn general, aceste texte erau primite cu entuziasm, pesimismul cu privire la ele fiind exprimat
uneori de teologi sau dupa ce se dovedea ca ele nu s-au implinit.

! Lerner, Medieval Prophecy and Religious Dissent, 9, nota 18.
2 Ibidem.

3 Ibidem,15, nota 37.

* Ibidem, nota 38.

5 Ibidem, 16.

6 Ibidem, 15, nota 41.

7 Huizinga, Amurgul Evului Mediu, 21.

8 Lerner, Medieval Prophecy and Religious Dissent,16.
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Profetiile in Germania prereformatoare

Profetiile au circulat in numar mare si in Germania de dinaintea Reformei, reiterand temele generale:
nemultumirea cu privire la starea Bisericii, pedepsele ce vor veni asupra clerului corupt, moartea papei,
speranta intr-o reforma religioasa viitoare, suveranul salvator.

Profetia ,Veniet aquila” circula in Germania in secolul al XV-lea, in latind si in germana. Aceasta
prelua textul din secolul XIIl despre acel ,Frederic din Est”, care va veni curdnd sa guverneze lumea, 1l
va lua prizonier pe pap4, iar pe preoti i va lapida'. O altd profetie despre ,Frederic”, scrisa in jurul anului
1460, anunta ca cineva, un ,F”, va triumfa dupa un timp de mare discordie si i va distruge pe toti preotii
vanitosi?. Un al treilea text, de acelasi tip, specifica faptul ca intre 1447 si 1464, trufia clerului va inceta,
bulele papale nu vor mai avea autoritate, iar in 1464 un imparat al carui nume incepea cu ,F” va aduce
pacea si plenitudinea pe pdmant si va reforma atat clerul cat si ordinele cavaleresti®.

O alta profetie germana, probabil a unui franciscan ,fratele Dietrich”, tiparita de mai multe ori in
ultima parte a secolului al XV-lea si inceputul celui de-al XVI-lea, anunta, de asemenea, ca un conducator
eroic va unifica lumea, va inlatura simonia practicatd de Roma si va restaura dreptatea®.

Alte profetii germane preziceau conflicte violente intre puterea spirituald si cea seculara si doborarea
papei de catre ,bratul lui Dumnezeu”, precum si restabilirea obiceiurilor ,,bune si vechi”, care vor dainui
pand la venirea lui Anticrists. n acelasi spirit, un ,astronom” din Bazel, pe nume Philip, anunta venirea a
numeroase schimbdri si revolte in 1477. Profetia facea referire la pedepsirea clerului si la moartea papei,
dupa care un mare ,vultur” va unifica lumea si va conduce o mare ,reforma”.

Robert Lerner observa cd profefiile insistau mai curdnd pe nevoia de reformd, decat pe
anticlericalism. Aceste sperante si asteptdri au marcat si anii care au precedat Reforma. n 1496, un
anumit Mathis Sandauer li se confesa oficialilor din Augsburg ca Dumnezeu ii descoperise venirea unei
.reformari” (germ. Reformation) in sanul Crestinatatii, lucru pe care acela trebuia sad i-l comunice
imparatului Maximilian”. Concomitent, in acelasi oras, un cleric pe nume Wolfgang Aytinger publica un
comentariu profetic care aratd ca un conducdtor mesianic va cuceri curand Tara Sfantd si va reforma
Biserica. Profetia lui Aytinger a fost republicatd de trei ori intre 1496 si 1515.

Profetia lui Theodorius — intre viziune si realitate istorica

Autorul. Tn 1463 este consemnata profetia unui german pe nume Meister Theodorius, despre care
se cunoaste ca isi avea resedinta in Apulia. Desi exista putine date despre acesta, se pare cd era un om
bine informat asupra evenimentelor politice. Interpretand in context o notita de pe manuscris — ,Maister
Theodorus in Pullen gesessen als ein merker der diener des herrn” — Robert E. Lerner face supozitia ca
acesta ar fi putut fi notar german sau poate se afla chiar in serviciul Papei Pius al Il-lea®. Lerner afirma
ca profetia lui Theodorius nu era o lucrare a unui ,lunatic izolat™, ea avandu-si cel mai probabil originea
in scrisorile vizionare de secol XII, continutul sdu aratand familiaritate cu temele profetice raspandite in
epoca'’®.

Continutul profetiei lui Theodorius reflectd de asemenea, climatul tensionat, marcat de nemultumiri
religioase si asteptdri eshatologice, ce caracterizau Europa Occidentala la sfarsitul evului mediu. Cei
vizati de profetie erau papa, episcopii si clerul vorbitor de latind. Meister Theodorius prevedea ca 1464
urma sa fie un an al contrastelor. Calamitati precum mortalitatea la scard largd, vérsarea de sange,

! Ibidem, 21, nota 53.
2 Ibidem, nota 54.

3 Ibidem, nota 55.

* Ibidem, 22, nota 57.
5 Ibidem, nota 58.

6 Ibidem, 23, nota 59.
7 Ibidem, 23, nota 60.
8 Ibidem, 6, nota 6.

% Ibidem, 5.

10 Ibidem.
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eclipsele simultane de soare si de lund, cutremurul sau potopul, erau interpretate ca moduri de purificare
a lumii de coruptia actorilor principali ai vietii ecleziastice, in special a episcopilor din regiunile Rinului.
Acestia Tsi petreceau timpul, conform afirmatiilor sale, in ,«placeri, arogantd, lacomie si desfranare»,
dispretuindu-i pe crestinii piosi si risipind ofrandele aduse de acestia, ,«pe viata lor blestemata si pe
frivolitati»”1. Theodorius prevedea cad ei urmau sa fie inldturati de la putere si predati in mainile
dusmanilor lor, ba chiar ,ucisi prin sabie”. Unele manastiri si parohii ,din pamanturile germane” aveau
sa fie pedepsite prin foc pentru relele pe care ,calugdrii si preotii le sdvarseau in secret sau deschis”,
iar multi dintre ,credinciosii din Boemia”, husitii, maceldriti de ducele de Austria3. Crestinatatea urma s
fie amenintata de sarazinii, care isi vor alege un rege conducator al unei mari armate ce va lupta impotriva
Romei. Acesta se va converti la credinta crestind si va deveni Imparat Occidental (Western Emperor),
apoi va cuceri Sfantul Mormant, care din acel moment nu va mai cadea niciodata in mainile paganilor.
In sfarsit, la finalul anului, un pap3 nou ales va reuni pe impératul victorios si pe alti regi si principi din
tinuturile romane de limba germana, pentru a face front comun impotriva lui Antichrist*.

Aceasta profetie, una dintre multele de acest fel, oglindeste pe de-o parte indignarea crestinilor fata
de coruptia care macina Biserica Catolica din teritoriile germane si din Roma. Se observa gandirea bazata
pe dreptatea lui Dumnezeu care lucreaza in lume spre a restabili cosmosul, ordinea, pedepsindu-i pe cei
ce au abuzat de functiile in care au fost pusi, temd recurenta in scrierile si in discursurile lui Martin
Luther.

Viziunea lui Theodorius este conservatoare, in ea fiind mentinute structurile medievale ale lumii
apusene. El nu face referire la desfiintarea scaunului pontifical de la Roma, nici a celui imperial, ci
previzioneaza doar schimbarea celor ce au abuzat de putere, cu scopul restabilirii armoniei cetaii
crestine pe pamant, in care primatul avea sd il detina religiosul in raport cu secularul, prin misiunea
universald a noului papa. Convertirea la crestinism a imparatului sarazin, redobandirea Mormantul Sfant
pentru totdeauna, instaurarea definitiva a ordinii si a armoniei, tradeaza accentele hiliaste ale profetiei
lui Theodorius.

Circulatia profetiei. Indiferent care au fost sursele lui de profit, Theodorius avusese mijloacele
necesare de a-si trimite profetia in Sudul Germaniei unde a circulat® atat in cercurile educate, cét si
dincolo de ele. Lerner presupune ca o copie a fost trimisa ducelui Ludwig de Bavaria, o alta consilierului
din Niirnberg si o a treia a fost copiatd in forma abreviatd de germanul Jérg Zimmermann din Sudul
Germaniei, in 1466, la doi ani dupa ce profetia se dovedise falsa. Copia dovedeste ca Zimmermann facea
parte din randul persoanelor mai putin educate, care aveau slabe cunostinte de limba latina si abia scriau
n germana®,

Concluzii

Analiza arhitecturii politice a Sfantului Imperiu Roman de Natiune Germana, laolalta cu cea a textelor
profetice din zorii epocii moderne, adevarate documente de epocd, releva un context istoric marcat de
tensiuni structurale si de efervescenta religioasa. Descentralizarea relativa si particularismul politic
german, care au limitat autoritatea imperiala, au creat un teren favorabil circulatiei ideilor de reinnoire
spirituala si, mai tarziu, a implementarii initiativelor religioase locale, uneori cu sprijin politic. Imaginarul
colectiv, reflectat in profetii, exprima conceptia apuseana asupra actiunii divine in istorie — prin Biserica
si prin conducatorii politici — contribuind la o intelegere mai clara a factorilor declansatori ai Reformei.
Astfel convergenta dintre un cadru politic descentralizat si imaginarul profetic aflat la granita dintre
eshatologic si critica coruptiei care macina in special institutia Bisericii Catolice, au contribuit decisiv la

1 Ibidem, 3.

2 Ibidem, 4.

3 Ibidem, 4, nota 2.
* Ibidem.

5 Ibidem.

6 Ibidem.
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pregatirea mentalului colectiv pentru a recepta mesajul lui Martin Luther si al celorlalti reformatori si
pentru a legitima actiunile lor in spatiul german.
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ABSTRACT: This research investigates the concept of
the “Ummah” in Ibn Khaldun’s thought by performing a
careful reading of his famous Muqaddimah, and one of
the fundamental pillars of historical sociology that
modern social scientists rely on. In particular, the
research seeks to identify the conditions of social
cohesion that Ibn Khaldun considered important for the
emergence of states and the viability of civilizations, with
the respect to the concepts of asabiyyah (social
solidarity), religion, and justice as essential
cornerstones of human society. Additionally, the
research evaluates the causes of civilizational decline,
such as isintegration of social cohesion, unjust actions,
and excessive indulgence to describe the cyclical
process of emergence and decline that Ibn Khaldun
assigned to a meaning-making framework. Lastly, the
study will extend the discussion into a contemporary
context pointing to the salience of thinkers such as lbn
Khaldun, with respect to understanding the structural
crises emerging within modern Arab societies. Overall,
our final remarks state that Ibn Khaldun remains a key
and critical theoretical reference point for making sense
of social and political issues in a contemporary context.
KEYWORDS: Ibn Khaldun; Ummah; Asabiyyah;
Civilization; Social Cohesion; Civilizational Decline.

TITLU: ,lbn Khaldun si ideea de Ummah: Un studiu al
conditiilor coeziunii sociale si ale declinului civilizational”
REZUMAT: Aceasta cercetare investigheaza conceptul de
,2Ummah” in gandirea lui Ibn Khaldun prin citirea atenta a
faimoasei sale lucrari Muqaddimah, una dintre
fundamentele sociologiei istorice pe care se sprijind
oamenii de stiintd sociald moderni. in special, studiul isi
propune sa identifice conditiile coeziunii sociale pe care
Ibn Khaldun le-a considerat importante pentru aparitia
statelor si pentru viabilitatea civilizatiilor, cu referire la
conceptele de asabiyyah (solidaritate sociald), religie si
dreptate ca piliere esentiale ale societatii umane. In plus,
cercetarea evalueaza cauzele declinului civilizational,
precum dezintegrarea coeziunii sociale, actiunile nedrepte
si excesul de indulgentd, pentru a descrie procesul ciclic
de aparitie si declin pe care Ibn Khaldun I-a incadrat intr-
un model cu sens. In cele din urma, studiul va extinde
discutia ntr-un context contemporan, indicand relevanta
ganditorilor precum Ibn Khaldun pentru intelegerea
crizelor structurale care apar in societatile arabe moderne.
In general, observatile noastre finale sustin ci Ibn
Khaldun raméne un punct de referinta teoretic cheie si
critic pentru intelegerea problemelor sociale si politice intr-
un context contemporan.

CUVINTE-CHEIE: Ibn Khaldun; Ummah; Asabiyyah;
civilizatie; coeziune sociald; declin civilizational.

Introduction

Abd al-Rahman lbn Khaldun is held up among the most significant thinkers who made a key
contribution to social and historical thought. In the famous Mugaddimah to his historical analysis of
North African and Spanish societies, he laid what might be regarded as the first stone of historical
sociology. In this pioneering study, and in some of his chronicles, Ibn Khaldun offered a detailed view
of the totality of human civilization, the movement of history, and the rise and fall of states, through a
thorough analysis of the social, political, economic and religious variables that shape the arrangement
of societies and determine their fate (Ibn-Khaldun 1958).
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One of the key concepts discussed by Ibn Khaldun is the concept of the Ummah. Khaldun did not
consider it merely as a political entity defined by boundaries or ethnicities, as most modern nationalist
literature would do. He considered it a complex civilization structure based on the interrelationship
between as Groundwork (asabiyyah), a religion, and a civilization Paveditingumumran) (Alatas 2014) .
Thus, he did not merely describe the events in a narrative fashion like his contemporaries, he tried to
go further by addressing their structure or sets of underlying causes.

The flexibility of Ibn Khaldun’s theory and its theoretical richnessoples are not separate things, but
part of a whole; this very optimal dimension of his work, which transcended the limits of pure narrative
description to prioritize explanation and causal analysis (Irwin 2018). This interpretive vision added great
value to Khaldun’s work as a fundamentally contemporary resource for studies of the state and society.
His theories provide significant analysis and reference points to older realities, and unique forms of
articulational power of meaning can often shed light on more complex phenomena. In comparing to a
reductionist mode of application, Kahlun's theories often become a true tool for the researcher.

This paper will examine the idea of the Ummah as discussed by Ibn Khaldun with a focus on the
circumstances he considered necessary for the development and sustaining of social integration, as
well as the reasons he believed contributed to social disintegration and decline of civilization and this
time | will explore those contextualizing the author’s social theory to the contemporary social and political
conditions allows for re-reading the intellectual heritage inherited from our predecessors in light of the
contemporary problems faced by Arab societies: social fragmentation, political division, and erosion of
collective trust (Salama 2011)

This study will adopt a critical analytic framework that utilizes a close reading of Ibn Khaldun’s text
as contained in his Mugaddimah, (Ibn-Khaldun 1958) , alongside critical readings from modern context
of contemporary readings that have unpacked his ideas- notably those of writers such as (Alatas, 2014)
, Robert Irwin., or Gholamreza Mansouri. By bringing this approach to bear upon the relevance and
interpretation of Khaldun's ideas, we hope to provide a contemporary and applied reading about his
ideas in order to reclaim its interpretative potential and conceptual value with respect to addressing the
systemic challenges faced by our societies today.

Considering this view, recalling Ibn Khaldun’s thoughts is not simply a wistful remembering of the
past, but an effort to recover an important interpretative model that might serve to further analyze
current realities and develop alternative analytical frameworks that can be more sensitive to the realities
of the contemporary Arab world. Invoking ideas such as asabiyyah, justice, luxury, and religious mission
is not merely of historical interest—it is an epistemic aperture onto the praxeological questions about
cohesion and decline in post-nation-state societies.

Thus, the present article explores Ibn Khaldun's conception of the Ummah, the features of its unity,
and the reasons for its disintegration in a balanced, critical writing style combining textual interpretations
with sociological considerations, and hopefully enrich the academic discourse on collective identity,
social cohesion, and civilizational history in socio-historical contexts framed within Islamic and Arab
contexts.

Ibn Khaldun: Between Personal Formation and Civilizational Influence

Abd al-Rahman Ibn Khaldun is acknowledged as one of the most influential thinkers who instigated
a radical change in our knowledge of history and society as historian, philosopher, and sociologist. His
Mugaddimah is a landmark text and one of the most important intellectual products of humanity, and
together with his monumental history of the Muslim people, set the stage for the future of a new field
he called the "science of human society" (‘ilm al-'umran al-basharr).

In this exemplary groundwork, Ibn Khaldun provided true scientific and methodological principles
for studying history, surpassing the historical methodology of his peers while also incorporating more
scientific methodologies. He utilized rational tools to analyze social phenomena, avoided repetitive and
historical mistakes, and used causal analysis rather than simple chronologies. His perception clearly
embodied a qualitative shift in the realm of historical inquiry and critical analysis: he did not merely
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chronicle events, but sought to identify general laws to explain the growth of societies, and to analyze
the cause of their movement - thereby laying the foundations for a broader and deeper scientific inquiry
into the history of humanity.

Ibn Khaldun: Upbringing and Civilizational Context

Abd al-Rahman ibn Muhammad ibn Muhammad ibn al-Hasan ibn Jabir ibn Muhammad ibn Ibrahim
ibn Abd al-Rahman ibn Khalid (Khaldun) al-Hadrami (Salem & Allah, 2011, p. 15) was born in Tunis in
732 AH (1332 CE), during a period marked by upheavals and strife, when the Islamic world was at the
height of political fragmentation—especially following the fall of the Almohad state in the mid-7th century
AH. This collapse led to the emergence of several competing dynasties, including the Marinid state in
the western Maghreb in 668 AH, the Zayyanid (Abd al-Wadid) state in the central Maghreb (present-day
Algeria) in 733 AH, and the Hafsid state in the eastern Maghreb (Tunisia) in 724 AH.

Amid this politically and socially troubled environment, Ibn Khaldun was raised in a distinguished
Arab-Andalusian family with roots in Hadramawt. His ancestors had settled in Seville with the Yemeni
troops and later migrated to Tunis under the Hafsids after the worsening of conditions in al-Andalus
(Salem & Allah 2011, 15)

At the time, Tunis was an important intellectual center because it was relatively stable politically
under Hafsid rule. Many Andalusian scholars settled there as a response to the wars and conflicts in
their regions, which had a significant effect on Ibn Khaldun's intellectual and cultural upbringing. Ibn
Khaldun was from a political and scholarly family and received his early education at the Zaytuna Mosque
in which he studied Islamic jurisprudence (figh), logic, philosophy, mathematics, astronomy, and
language sciences (grammar, morphology, rhetoric, and literature). He also memorized the Qur'an
according to the seven canonized readings and studied Maliki jurisprudence and Hadith.

He won the affections of his teachers and received their certifications (ijazat). His best-known
teachers included Shaykh Abu Abd Allah al-Husayri, a gram-marian; Abu Abd Allah Ibn Harr, a scholar
of linguistic sciences; Abu Abd Allah Muhammad ibn Jabir al-Wadi Ashi (673-749 AH); and Abu
Muhammad Abd al-Mu’in al-Hadrami, who taught Hadith.

Even before he was twenty years old, Ibn Khaldun had studied very complex rational works like al-
Muhassal by Fakhr al-Din al-Razi and al-Tusi’'s commentary on it. Regarded as a scholar, his
understanding of history and politics began to take form in the context of a disor-dered environment
characterized by the sharp differences between a rural, tribal space and an urban, civilizational reality,
perhaps exacerbated by cold political divisions and civilizational disintegration. All of these elements
were critical to his intellectual formation.

His Life, Travels, and Scholarly Journey

Ibn Khaldun's professional and political careers began at an early age, and he had travelled through
many cities in the Maghreb. He travelled from Biskra to Fez, and in Fez he entered the court of Abu Inan
al-Marinid and had responsibilities as a writer and historian. After, he travelled to Granada and Seville,
before going to the fortress of Bani Salama (modern-day Tiaret, Algeria), where he lived for four years
and wrote the Mugaddimah, the first volume of the monumental Kitab al-‘Ibar wa Diwan al-Mubtada’ wa
al-Khabar fi Ayyam al-‘Arab wa al-'Ajam wa al-Barbar wa Man ‘Asarahum min Dhawf al-Sultan al-Akbar.

After 1377 CE, he returned to Tunis, where he was able to use the libraries in the city to revise and
redraft his book. Ibn Khaldun experienced a myriad of complex political roles throughout his working
life, crossing over between royal courts of power and prison cells of despair - roles he lived that gave
him a deep connection to the existence of power and the society composed around it.

He later moved to Egypt, where he was appointed to various judicial and educational positions, including
serving as the chief judge (gadr) of the Maliki school. He continued his scholarly, writing, and teaching
activities until his death in Cairo in 808 AH / 1406 CE (Abu Imran Al-Sheikh 1995, 193).
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His Works and Intellectual Contributions

Ibn Khaldun made a scholarly contribution to the study of politics, history and social thought. He
occupied the positions of ambassador to and adviser of a number of rulers in North Africa and al-
Andalus. His scholarly legacy includes the Mugaddimah, where he laid a systematic ground-working
study of human civilization (‘umran al-bashari), the emergence of societies and their transformation,
thus establishing the analytic and scientific basis for understanding the rise and fall of states and the
cycle of civilizations, and providing an inductive, scientific method for understanding history, anticipating
many of the developments in the modern discipline of sociology.

Not only was the Mugaddimah more than just a hisotory but a serious examination of sociocultural
and political phenomenon drafted and ultimately developed in response to Ibn Khaldun's own political
institutions and experiences. In many respects it can be said that Ibn Khaldun progressed from historical
writing to a critical, inferential approach through the Mugaddimah.

At the time, scholarly writing was often characterized by excessive eloquence and rhetorical
ornamentation, with rhymed prose and verbal embellishment dominating the content. However, lbn
Khaldun took a different stance: he criticized this linguistic artifice and preferred a clear, straightforward
style, insisting that excessive rhetorical decoration weakens meaning and undermines the purpose of
writing.

Although Ibn Khaldun occasionally employed rhymed prose (saj ), as seen in some of his letters or
in the preface to Kitab al-‘lbar, this was done primarily for rhetorical or communicative purposes. He
believed that the nature of his new subject—the science of civilization (‘ilm al-‘umran)—required
precision in word choice and clarity in expression. For this reason, he coined new terms or repurposed
existing ones to suit his conceptual framework. For example, he used the word ‘umran to refer to what
we now understand as sociology, and redefined fanazul to mean cohabitation or coexistence, diverging
from its common usage.

As for the structure of the Mugaddimah, it was organized into six introductory chapters that laid the
groundwork for his study of ‘ilm al-‘umran. These were preceded by an extended prologue in which he
explained his reasons for writing the book and offered a critique of traditional historiography. In these
chapters, Ibn Khaldun addressed a wide range of topics, including the influence of climate on human
behavior, the characteristics of Bedouin society, the nature of ‘asabiyyah (group solidarity) and its role
in state formation, the mechanisms behind the rise and fall of kingdoms, modes of subsistence,
commerce, and industries, and finally, the sciences and their classification.

Ibn Khaldun’s social ideas stood out clearly, particularly in his analysis of the characteristics of
Bedouin society. He introduced an innovative sociological perspective when he discussed the concept
of ‘asabiyyah, which refers to the strength and prestige enjoyed by a tribe or family, grounded—
according to him —in bonds of lineage, kinship, and similar social ties (Ibn Khaldun’s social ideas stood
out clearly, particularly in his analysis of the characteristics of Bedouin society. He introduced an
innovative sociological perspective when he discussed the concept of “asabiyyah, which refers to the
strength and prestige enjoyed by a tribe or family, grounded—according to him—in bonds of lineage,
kinship, and similar social ties (‘Anan 1953, 121). He regarded ‘asabiyyah as the foundational force
behind the formation of states. In this context, he also expressed his view of the Arabs as a
predominantly Bedouin nation prone to rapid ruin once they attain power (Anan, 1953, p. 121) . He
regarded ‘asabiyyah as the foundational force behind the formation of states. In this context, he also
expressed his view of the Arabs as a predominantly Bedouin nation prone to rapid ruin once they attain
power.

He also offered an innovative perspective in his critique of philosophy and his praise for religious
sciences, highlighting the significant role played by non-Arab scholars in the development of Islamic
civilization. Nevertheless, he did not deny the cultural refinement of certain Arab cities, notably
expressing admiration for Cairo and its scientific and architectural advancement.

Living in a time characterized by challenges with the collapse of the caliphate, fragmented authority
across various political entities, tribalism, and the process of transmission (naql) outstripping rational
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thinking (“aql) in most scholarly writing, Ibn Khaldun was able to develop a new model of historical and
social thought. Even when operating under these difficult conditions, he was able to develop a unique
legacy that now serves to encourage the aspiration for an Islamic and Arab sociology, representing the
realities of Muslim societies with their particular needs (Ben Nabi 2013, 59).

The Concept of the Ummah in Ibn Khaldun’s Thought

The notion of the Ummah in Ibn Khaldun’s work is understood in a holistic civilizational framework
that articulates the social, religious and political aspects as a unified theoretical structure. In distinction
to typical definitions of the nation, which often addressed physical territory or ethnic attachment; for Ibn
Khaldun, the Ummah is the result of a multiple constructions of structure, in which group solidarity -
‘asabiyyah- is primary, but also includes religion and civilization- ‘umran.

Here, it is clear that “asabiyyah is the foundation of the political community. It is the impetus behind
organized human association, the foundation of state-making, and one of the principal contributors to
state durability (Ibn-Khaldun 1958)

As Ibn Khaldun explained, ‘asabiyyah is not simply a biological or familial bond; rather, it is a social
tie constituted out of the support of its members for each other, with common interests, and as a
collective solidarity. ‘asabiyyah's strength is dependent on its ability to encompass diversity and
reproduce loyalty. “asabiyyah that stops at the level of the nuclear family is likely to fragment. On the
other hand, when the system that gives rise to ‘asabiyyah includes a civilizational or religious value
system, it takes the form of an Ummah .

Ibn Khaldun notes in his Mugaddimah that the Ummah can only emerge when “asabiyyah is elevated
beyond its nascent mode and forms a broad solidarity based on allegiance to higher orders of values
such as religion, justice or truth. Only by being elevated in this way can ‘asabiyyah [be] responsible for
uniting the multitude of groups in the project of political coherence.

According to Ibn Khaldun, this is precisely what occurred with the rise of the early Islamic state,
where tribal ‘asabiyyah was fused with the prophetic mission. The result was a broad religious solidarity
that facilitated the formation of an Ummah—one that went beyond tribal and ethnic boundaries (lbn-
Khaldun 1958, 102) .

In his examination of the term ‘asabiyyah, Irwin (2018) further assist us by establishing that
“asabiyyah is much more than an expression of conflict, aggression, or enthusiastic attachment to one's
interests; it is also a principle of organization and social integration. It gives coherence to disparate
elements as they crowd in on a common work. For lbn Khaldun, therefore, the Ummah is able to exist
as a unique form, when the group can institutionalize and organize ‘asabiyyah as an organized and
institutionalized idea rather than unlimited force of chaos (Irwin 2018, 212-15).

In a similar way, Alatas (2014) argues that “asabiyyah is not merely a closed internal structure; it

can be thought as an open structure that can accommodate diversity and difference in ideas and beliefs-
if this plurality embodies its own symbolic order. Religion is an important regulating mechanism of
‘asabiyyah, and re-directs ‘asabiyyah in a way that moves away from parochial group interests or local
incidents of violence.
Seen from a different perspective, Salama (2011) argues that, in Ibn Khaldun's thinking, Ummah is not
only a political society, but also the realization of a civilizational condition with continuity—historical
expansion. In regards, the Ummah has the conditions necessary for expansion and survival when there
is a strong ‘asabiyyah and regulating function of religion, and the state of ‘umran (civilization) is in a
state of growth. When these things are not present, the Ummah is in a state of decline, and solidarity
will be broken apart and the legitimacy of the ruled will not be maintained.

Current readings—such as Mansouri (2023) current study—show how lbn Khaldun's concept of the
Ummah can be used today to think about the historical crises of national fragmentation in the Arab
world. In many cases, there are a lack of overarching ‘asabiyyahs that are being replaced or represented
by partial allegiances—religious, sectarian, or in terms of region—that make national formations fragile
and questionable and prone to unravelling. The study discusses how re-establishing the ethical aspect
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of “asabiyyah and re-establishing religion as a potential that unites rather than divides could potentially
be meaningful in thinking through current political and social transformations.

Mardiansyah (2024) has, in his comparison of lbn Khaldun with Sufi thinkers, indicated that the
Ummah is more than just the product of materialities or political determinants in Ibn Khaldun's
understanding; it is also spiritual. This means it relates to our connection to the Absolute which anchors
the community in shared values. The Ummah is susceptible to collapse morally and politically when a
community is detached from its foundational values, which underscores the importance of collective
consciousness in understanding the trajectory of the Ummah.

In this respect, Ibn Khaldun's understanding of the Ummah transcends structural or narrow legal
definitions. It serves as a broadly thoughtful framework to interpret large-scale social and historical
development. The Ummah reflects the living expression of the relationship between the level of vitality
in ‘asabiyyah, the constraining force of religion, and the expansion of civilization (‘umran) in action. It
is an entirely integrated social being that is an expression of a civilizational unit throughout the life cycle
process from inception, height and ultimately depletion.

Mardiansyah (2024) has, in his comparison of lbn Khaldun with Sufi thinkers, indicated that the
Ummah is more than just the product of materialities or political determinants in Ibn Khaldun's
understanding; it is also spiritual. This means it relates to our connection to the Absolute which anchors
the community in shared values. The Ummabh is susceptible to collapse morally and politically when a
community is detached from its foundational values, which underscores the importance of collective
consciousness in understanding the trajectory of the Ummah.

In this respect, Ibn Khaldun's understanding of the Ummah transcends structural or narrow legal
definitions. It serves as a broadly thoughtful framework to interpret large-scale social and historical
development. The Ummah reflects the living expression of the relationship between the level of vitality
in ‘asabiyyah, the constraining force of religion, and the expansion of civilization (‘umran) in action. It
is an entirely integrated social being that is an expression of a civilizational unit throughout the life cycle
process from inception, height and ultimately depletion.

Conditions for Social Cohesion in Ibn Khaldun’s Thought

Ibn Khaldun sees loyalty (or allegiance) to the state as a substantial factor in social stability and
cohesion. In terms of political authority, he claims the legitimacy of the state rests on incorporating
justice and advocacy of citizens' interests. When the state loses this capacity—when it fails to represent
the people’s needs—individuals begin to seek alternative sources of loyalty, whether tribal, religious, or
even allegiance to external powers, ultimately destabilizing the state (Krausch 1992).

Accordingly, Ibn Khaldun sees belonging to the Ummah and the broader society as the primary
factor in the establishment and continuity of human civilization (‘umran). This sense of belonging is
driven by ‘asabiyyah as the engine of social cohesion, religion as a unifying moral framework, and the
influence of economic and political structures. When this allegiance weakens, social bonds disintegrate,
leading to the collapse of both society and the state.

Ibn Khaldun's conception of belonging is highly meaningful for modern sociological analysis. Many
contemporary sociological studies confirm that today's societies remain dependent on the strength of
the social and political ties among individuals and entities to the state. His ideas appear to provide a
timeless lens for understanding how legitimacy, identity, and social cohesion operate historically and in
contemporary society.

Ibn Khaldun introduced a new field of knowledge he calls “the science of human civilization” (‘ilm
al-‘'umran al-bashart) and argued that it gets to the heart of historical study rather than simply being a
branch of history. Ibn Khaldun's reasoning, sparked by the distortions and inaccuracies he saw in the
works of earlier historians in a poor fashion when transmitting events, led him to consider the realities
of human society and the conditions in which reality is maintained.

Ibn Khaldun's claim is that phenomena like tribalism, urbanization, ‘asabiyyah, the economy, means
of living, production of knowledge, crafts etc., are only knowable, situationally, by ‘umran al-bashari.
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Conventionally, historians capture events satisfactorily, whereas ‘umran describes HOW and WHY
events happened, which is what gives lbn Khaldun's science its unique explanatory power and is a major
turning point in social and historical studies.

This methodological awareness in Ibn Khaldun, according to the thinker Mohammed Abed Al-Jabri,
stemmed from personal experience and a sharp consciousness of the political and social conflicts he
lived through—particularly the collapse of states and the rivalry between kingdoms. When the crisis
surpassed the boundaries of the self and the problems of the present began to provoke the intellect,
turning to history became a natural step in order to understand the underlying causes of reality.

Al-Jabri summarized this idea precisely when he stated: “For lbn Khaldun’s consciousness, the
problem was not about his displacement or the death of his friend, but rather this bitter struggle for
power—these emirates and kingdoms that arise only to fall or collapse. And when the problem extends
beyond the individual and his personal experience—when the present presents itself as a problem that
seizes the entirety of one’s awareness and provokes deep reflection—then turning to the past and
resorting to history becomes something natural”(Al-Jabiri & Mohammed 1992, 92).

Ibn Khaldun regarded the science of ‘umran (human civilization) as an independent discipline in its
own right, with its own subject matter (human society), its own questions (social conditions and
phenomena), and its own methodology (empirical observation and rational analysis). He described it as
a newly invented science, one that had not been developed before him—suggesting that earlier scholars
may have overlooked it, or that their works simply did not survive. Ibn Khaldun’s theory of ‘umran is
multifaceted and rich in topics. As (Al-Sa’ati 2006, 123) noted, “Ibn Khaldun devoted original and
profound chapters to the state and its evolution, the nature of power and domination, forms of
sovereignty, and the processes of political decay.”

He dedicated his famous work, al-Mugaddimah (“The Introduction”), to outlining the foundations of
this new science. In it, he examined the conditions of human society from multiple angles, including
governance, labor, knowledge, and industry. His analysis was grounded in empirical social reality and
guided by logical reasoning and critical inquiry.

Ibn Khaldun started to build his thinking around ‘umran (civilization) on a base assumption: the
human is inherently a social animal, unable to live in solitude because they inherently must depend on
cooperation with others. Cooperation requires both access to food and protection, it requires us to
import differentiated roles, and it requires rearranged efforts. He expressed this idea by stating: “*"Umran
is the cohabitation and mutual dwelling in a town or encampment, for the sake of social companionship
and the fulfillment of needs, due to humans’ natural inclination toward cooperation in sustaining life.”

He also divided ‘umran into stages, beginning with Bedouin civilization (simple and nomadic) and
culminating in urban civilization (complex and settled), asserting that each of these phases represents
a historical and social phenomenon inherently linked to the state, and thus central to understanding
history and society.

In several chapters of al-Mugaddimah, Ibn Khaldun elaborated on the various factors influencing
civilization, ranging from geographical (such as regions and climate), to psychological (such as
temperaments and inclinations), to spiritual (such as prophecy and miracles). In his classification of the
inhabited world (al-ma‘madr), he drew upon earlier astronomical and geographical works, including those
of Ptolemy and al-Idris.

Ibn Khaldun expressed his hope that scholars would continue what he had begun and critically reassess
his work with the aim of completing and refining it. He wrote:

“If | have missed something in documenting it, or if some issues remain unclear, then it is up to the
discerning and rigorous reader to correct it.”

Overall, Ibn Khaldun’s ‘ilm al-‘umran (science of civilization) stands as a genuine foundation for the
discipline of sociology, distinguished by the originality of its subject matter, the depth of its methodology,
and the comprehensive perspective it offers on the issues of humanity, society, and the state.

In light of all the above, Ibn Khaldun’s theory of human civilization ( ‘umran al-bashari) offers a
profound understanding of the role of belonging in the formation and stability of societies. Through his
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concept of ‘asabiyyah (social cohesion or group solidarity), he illustrates that social cohesion is a
fundamental condition for the rise and continuity of states, while the weakening of social bonds leads
to the collapse of civilizations.

Religion, in his view, plays a pivotal role in reinforcing identity and collective belonging, as it provides
a unified framework of values and beliefs. By analyzing the various stages of societal development, Ibn
Khaldun shows that belonging is not a fixed concept but a dynamic one—shaped by economic, social,
and political factors. Thus, maintaining a strong sense of collective belonging becomes essential for the
survival and stability of nations.

Ibn Khaldun considered social cohesion not as a spontaneous fact or an ephemeral cultural
phenomenon, but rather as a basic structural condition necessary for the development and survival of
human civilization (‘umran). He maintained that societies and states can only emerge and endure in the
presence of strong unifying bonds between members, including: “asabiyyah (group solidarity), religion,
and justice. These three components form the key building blocks of a stable state (lbn Khaldun
1958/2005).

Importantly, these three components do not exist in isolation, but rather exist within an integrated
civilizational system that generates and consolidates the ummah (nation).

The First Element: ‘Asabiyyah’ (Group Solidarity)

The idea of ‘asabiyyah (group solidarity) is one of Ibn Khaldun's most recognizable and unique
conceptual contributions to the study of history, and it serves as the foundation upon which he expounds
his theory of the rise and fall of states. As he defines it, “asabiyyah is not simply a narrow bond of tribe
or family; it is a broader social and political phenomenon in which a group of people collectively bring
their resources together to pursue common objectives. ‘Asabiyyah is an important force in consolidating
internal unity, and combining their resources to confront internal or external obstacles.

For Ibn Khaldun, ‘asabiyyah is the energetic force around which the state spins. The greater the
‘asabiyyah, the stronger the ability of the state to spread outwards and develop, and the weaker a
‘asabiyyah, the more challenges a state will face developing and remaining stable. By consolidating
previously separate and unrelated individuals into a singular political and organized entity, the cohesion
provided by ‘asabiyyah is necessary for the formation of the state and its ability to endure.

The emergence of states, in lbn Khaldun’s analysis, is closely tied to the strength of ‘asabiyyah
possessed by any group of people—particularly among tribesmen who have not yet been tainted by the
comforts of civility. In the process of state formation, “asabiyyah represents a necessary condition. It is
not, however, only a characteristic of nomadic, or tribesman societies. * Asabiyyah can also be exhibited
by town and more developed societies, in which ‘asabiyyah still operates to unite (politically and
culturally) individuals together around goals such as law, war and identity.

Through this examination, it becomes clear to us that continuity or decline of a state is typically
directly related to the strength or weakness of “asabiyyah. Strong solidarity supports collective action
and stability, while a decline in solidarity represents the descent into fragmentation and eventual
collapse.

Ibn Khaldun's understanding of ‘asabiyyah reveals it as a bond based on shared belonging, founded
on kinship by blood. In his understanding, ‘asabiyyah constitutes the foundation for understanding the
rise, development, and fall of states. It embodies the way in which individuals are brought together for
mutual cooperation, or bond them in strong loyalty, instead of competing for power, particularly in the
event of threat from beyond or within the political community. Ibn Khaldun shows how ‘asabiyyah can
emerge as a social bond based on kinship or loyalty, through development it can evolve into collective
power that mobilizes individuals and territory and unifies competing interests.

Ibn Khaldun claims that “asabiyyah can produce fruit only within a group bound together by similar
obligations of mutual support and defense against injustice. This group should come together and
subordinate itself to a single authority which connects their word to one another. He has also associated
‘asabiyyah with kinship ties, and furthermore sees blood relations as the platform of natural solidarity
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and support unless weakened by luxury or entangled by internal strife. In this context, he observes that
‘asabiyyah can include those linked to each other by blood ties, and those bound together by loyalty,
pact, or affiliation (Khodairi 2007, 162)

Hence, in Ibn Khaldun's view, ‘asabiyyah is not merely a tool for conflict or domination, but a
fundamental factor in the formation and continuity of the state—provided it is mobilized within the
framework of a unifying project, not as a manifestation of blind tribalism, but rather in the service of
maintaining order and achieving shared political and social goals. He argues that ‘asabiyyah naturally
intensifies and becomes stronger as blood ties become closer because solidarity is stronger and
cohesion is stronger, which is then visibly shown in the behaviour of the group members. Nevertheless,
if kinship is more distant, its effects reach less strongly but being reminded of a common ancestor is
enough to awaken ‘asabiyyah and provoke a response in favour of the individual with that heritage, as
a natural sense of belonging is always present in the individual.

In this context, Ibn Khaldun defines ‘asabiyyah as “mutual support based on kinship or alliance,”
implying a state of social cohesion grounded in solidarity and mutual aid. In this sense, ‘asabiyyah
becomes the driving force behind all collective social and political action. According to this
understanding, the state cannot emerge or endure without a form of ‘asabiyyah that both protects it and
establishes a foundation of political and social loyalty.

In a modern reinterpretation of the concept, Alatas (2014) contends that “asabiyyah is not only

limited to its, oftentimes tribal form, but can also occur in contemporary forms of solidarity such as
nationalistic, religious, or ideological beliefs, as long as they are able to come together as a collective
group with a unifying identity. This interpretation provides Ibn Khaldun's idea of ‘asabiyyah reducible
and usable in the analysis of contemporary social and political events such as the development of
nationalist movements or social collective groups in postcolonial societies.
Siimer (2012) noted that the concept of ‘asabiyyah can also provide an explanatory account for the
resurgence of social movements in modern contexts, especially in countries in the Global South where
collective forms of solidarity are rearticulated in the context of a reaction to territorial disintegration or
economic downturns. He suggested that reconstructing ‘asabiyyah in modern forms of society can help
repair the nation's fabric, and provide political legitimacy (Stimer, 2012, p. 220).

So understood, ‘asabiyyah represents the central core of Ibn Khaldun’s conception, being one of the
basic pillars he erected to build his conception of human civilization (‘'umran bashari). He thought of
civilization as an active and changing process starting from the order of badawah (nomadism) at its
origin, and it ultimately reached, and desired, the final phase of hadarah (civilization). Thus Sha’aan
(2010, 81) , explain it well by saying: “The state-based society of ‘asabiyyah is strong in ‘asabiyyah in
what Ibn Khaldun called badawi ‘umran, and it reaches civilization, what is described as hadari ‘umran,
by a sequential phase of development in between.”

The Second Element: Religion

Ibn Khaldun employed a different intellectual methodology based upon the core principles of Islam
while remaining honest and free from the severe fanaticism of his time, which also allowed him to
construct a complete intellectual vision of moderation and realism. This vision came out in the positions
he took and the analyses he conducted, an overlap of authenticity and creativity, for he rejected the
stagnation of all the other religious and intellectual institutions of his time.

During his time, there was a regressive trend in many religious institutions where religion was used
as a method to satisfy narrow political interests, and wherein scholars and thinkers who attempted to
recall or purify religious thought were persecuted. Notwithstanding this air of political freedom, however,
Ibn Khaldun, pursued a just and fair intellectual course. He moved beyond ideological immobility and
used Islam as a moral and ethical reference point, while avoiding being the victim of authoritarian
vulgarization.

Ibn Khaldun was, above all things, not just a passive reviewer of the social and historical conditions
he lived among. Rather, he was a reformist intellectual and he wanted to develop practical solutions for
the social and political ills that plagued society and the state. This reformist inclination was clearly
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demonstrated through his approach in the book al-Mugaddimah, where he laid out a complete scientific
model for studying societies while connecting social, political, and economic phenomena and trends.
Arnold Joseph Toynbee (1889-1975), a British historian, called him "a shining star in the darkness of
that age" and stated: "lbn Khaldun conceived and formulated a philosophy of history which is
unquestionably the greatest of its kind that any mind has ever guild, at any time or place" Al-Din (1991,
21), which illustrates the distinctiveness of his intellect during a time of political and intellectual decline.
The profundity of his thought demonstrates that he did not allow the limitations of his time and space
to restrict him but he turned them into a source of inspiration to bootstrap a new method, and in this
way, he founded sociology and history in a virtually scientific approach.

As a result, Ibn Khaldun was a paradigm of creative critical thinking—objectivity, a set of values, and
the engagement with reality—that ensured that he has a lasting place in the intellectual history of Islam,
and humanity itself.

Firstly, the Mugaddimah was a scientific model for interpreting the structure of human societies,
and related economic, social, and political factors into a unified structure with relationships and
dependencies. In this sense, the eminent British historian Arnold Toynbee distinguished Ibn Khaldun by
saying he was "a bright star in the darkness of that age," perhaps because he had a deeper
understanding and civilizational significance of his great work in the historical context.

The analytical scope inherent in the thought of Ibn Khaldun indicates his capacity for a creative twist
on the civilizational problems of his time, aided by a scientific methodology of research on which the
foundations of sociology and the philosophy of history were laid. His outlook reached a totality of
comprehension and constructive criticism, so that "lbn Khaldun" would come to signify creativity and
innovation in the history of human thought. While discussing the problem of social belonging, lbn
Khaldun did not equate the social phenomenon with tribal solidarity only, as he showed in a previous
statement, that religion has the effect of generating social consensus for tribal cohesion. Religion is
central to the problem of belonging. He sets religion in italics as having legislative and educational
power; this provides the context of consensus for members of society, that in belonging through at
least a shared religious belief plan or shared "value" means having values to invest - hence to bastion
the spirit of belonging and loyalty of "let's belong" of the community and also within, the idea of
consolidation and salute for the stability of a state. The orientalist Von Grunebaum (2010) pointed out
that Ibn Khaldun was amongst the first thinkers to understand the social function of religion being a
foundation of collective identity that produced a continuity of societies beyond generations.

According to Ibn Khaldun, religion and ‘asabiyya (group solidarity). exist together in a supportive,
cooperative, and complementary manner. Religion strengthens ‘asabiyya by limiting expressions of
fanaticism, and it plays a fundamental role in fortifying the sense of belonging to the nation and society
because it gives individuals a collective identity that supersedes tribal and ethnic differences.

In turn, “asabiyya grants the religious call power and effectiveness, making affiliation with the group
no longer limited to tribal ties, but extending to include loyalty to the nation. Here, religion plays an
important role in consolidating the foundations of the state, as it removes rivalry among people and
brings their hearts together. It also redirects their aggressive nature toward spreading the call to
monotheism and building a better society. If a prophet or a saint arises among them, guiding them to
the command of God, removing from them reprehensible traits, instilling praiseworthy ones, and uniting
their word in order to uphold the truth, they become united and thus gain dominance and rule(lbn-
Khaldun 1958, 626). Ibn Khaldun emphasizes the significant influence that the religious aspect has on
‘asabiyya (group solidarity), particularly by rerouting or fine-tuning it so that togetherness becomes
stronger and directed toward a common goal. In Ibn Khaldun's mind, religion eliminates the rivalry and
envy that can occur among members of a group; he states that it auxiliaries them to a noble and unified
objective.

In this context, he states: “The religious character removes the rivalry and envy that exist among
those bound by ‘asabiyya, and it unifies their direction toward the truth. Once they gain clarity in their
purpose, nothing can stand in their way, because their focus is unified, and the goal is equally desired
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by all of them, for which they are willing to sacrifice everything... The religious unity thus multiplies the
strength of their “asabiyya through insight and willingness to die for the cause, as we have said—so
nothing can stand against them.” (Ibn-Khaldun 1958, 170)

This reinforces the notion that religion and its consolidation rely on a strong ‘asabiyya (group
solidarity) that underlies and bolsters its authority. Religion does not come into being and does not
diffuse without a unified group that adopts it and defends it with a force of “asabiyya. This notion is the
basis for our understanding of the structural fusion of the political and the religious in Ibn Khaldun’s
thought, with ‘asabiyya functioning as a precondition for temporal and spiritual rule. He states this
explicitly: “Religious preaching without “asabiyya cannot be fulfilled” (Khaldun & al-Rahman, 2007, 158).

In Ibn Khaldun’s view, religion is a core element of ‘asabiyya that utalises it towards great ends of
collective ambition. He does not consider religion merely as an aspect of spiritual creed, he sees it as
an essential socio-political institution contributing to a construction of a collective identity and formative
construction of the value system through which individuals act. Once ‘asabiyya is rooted in a religious
call, it turns into a larger civilizational effort rather than a merely factional movement, as it was in the
case of the Islamic mission in the 7th CE (Ibn-Khaldun 1958, 102-105).

Salama (2011) notes Ibn Khaldun explained, religion is a means of shared symbols and shared
norms, that legitimizes authority, and regulates social life through solidarity and cooperation. Salama
bemoans the idea of compartmentalizing or trivializing religion as a public good, because that animalizes
or trivializes one of the foundations of social strength, as he explains. Similarly, Mansouri (2023) also
notes, in his comparative study, that contemporary societies without a negotiating space for religion
within their own systems of values and norms, are legitimacy crises, and uncertain symbolic unity
diminishes the capacity to aggregate national identity. Mansouri's observations, for these purposes, are
congruent to those of Ibn Khaldun while considering that the lack of religion, proselytizing religion
compounds ‘asabiyya, because political authority is legitimated by way of spirituality.

The Third Element: Justice and Economic Organization

To Ibn Khaldun, justice represents one of the fundamental pillars of state stability and the continuity
of civilization. Injustice not only erodes loyalty or loyalty, and engenders discontent, it ruptures the
underlying social construction to the point of authority disintegration. He famously summarizes this
thinking in his memorable quote: "Injustice is the predecessor of ruin of civilization" (Ibn-Khaldun 1958,
285).

He notes that justice is not always legal or political, but also means the fair distribution of resources;
a guarantee for basic needs of the population, and equality of opportunity among individuals. When
these balances become eroded, society begins to lose its connectedness, and ‘asabiyya switches from
a form of solidarity to a form of monopoly and dominance.

There are many aspects of stability (political, economic, and social), and when stability and security,
are present, they are considered prerequisite conditions for the rebirth phase of the state and for
society's prosperity. When stability is not present, things inherently slow down and the costs, which can
quickly compound negatively or curve-paralyze in different areas, destabilizing the whole state from an
economic, political, and social perspective. Ibn Khaldun recognized this reality as well, stating stability
is also associated with stable resources. He suggested that a stable state gets to prosperity or enjoys
ease or leisure because of political power and control. He declared, "Stable states have liveliness
abundant because of the fusing of their rule and enjoy the ease or leisure based on that, because they
have receipts just for themselves" (Abdel & Sayed 2012).

Alatas (2014) confirms this point with the assertion that social justice is an essential basis of social
cohesion, and any imbalance in social justice hastens internal division and symbolic decay. Alatas adds
that unjust economic systems thwart states from developing true loyalty and turn the state and society
into a relationship of oppression and exploitation.
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The Interconnection of the Three Elements

These three aspects of Ibn Khaldun's theory converge into his concept of ' ‘umran bashart' (human
civilization). "“Umran bashart' is not just a state of equilibrium; it is a civilizational formation that has
balanced ‘asabiyya (group solidarity), religion, and justice. Society can never achieve stability if any of
these elements does not stick around. If a community loses one of the pillars of its civilization, the social
lattice will collapse giving way for downward spiral that can lead to the implosion of the state.

As Fedayee (2023) notes, this three-part model of societies can be seen as an "integrated
sociological theory" for clarifying how societies emerge and endure. He encourages a model built upon
a focus of lenses to understand societal structures, especially in current social fragmentation and crisis
of identity.

Turchin (2012) affirm in a comparative sociological study, societies that accumulate economic
injustices, exclude religion from the public sphere, and fragment unifying solidarities ( ‘asabiyyat)
become increasingly prone to disorder, violence, and institutional collapse.

Factors of Civilizational Collapse in Ibn Khaldun’s Thought

Ibn Khaldun argues that civilizations and states follow a cyclical trajectory that begins with
emergence, followed by growth and consolidation of power, eventually reaching their peak before
entering a phase of decline and collapse. In doing so, he presents a dynamic vision of human civilization
(‘umran bashari), grounded in the interplay between social power (‘asabiyya), religious legitimacy, and
economic justice. When any of these elements become unbalanced, the civilizational structure begins
to deteriorate, and the state enters stages of weakness and decay (Ibn-Khaldun 1958, 313) .

First Factor: The Weakening of ‘Asabiyya

The “asabiyya that initially served as the primary driving force behind the establishment of the state
gradually becomes an empty shell, devoid of substance, as a result of luxury and immersion in palace
life. As ‘asabiyya weakens, the state loses its ability to mobilize collective energies or defend itself
against external threats. Ibn Khaldun writes: "Once they become independent of ‘asabiyya, they
monopolize power; the force of ‘asabiyya weakens, and nothing remains of it but the name" (Ibn-
Khaldun, 1958, 314) .

Alatas (2014) explains that this condition parallels the disintegration of social capital in modern
societies, where political and social institutions lose their capacity to generate collective loyalty and
cohesion.

Ibn Khaldun sees chaos (fawda) as one of the most significant drivers of civilization failure. He
claims that chaos makes individuals stop working and that it interrupts human labour, which creates
social disunity, civil disorder, and any eventual outcomes of destruction. He stated that "Chaos is
destructive to human beings, corruptive to civilization; [it] produces decline of labor, causes hands to
cease to labor, which results in dislongnation of society and ruin of civilization". (lbn Khaldun 2004,
152).

Second Factor: Luxury and Moral Decay

In the eyes of Ibn Khaldun, luxury (taraf) is more than a show of extravagance; it is a social condition
that appears when wealth accumulates in the hands of those who rule. The more the elite become
richest, then the more collective values become lost, and individuals shift from a posture of struggling
and fighting to one of consuming and lounging. While a little luxury or taraf is good for the moral fabric
of society, too much luxury or taraf ruins it altogether, leaving younger generations with no chance of
keeping the state.

Turchin and AlSaud (2006) give an analytical reading through this lens, expanding on the proclivities
of luxury leading to overproduction of elites, which creates new levels of elite competition (among
upper- and lower-class factions), and that elite production or elite competition is leading to collapse of
the internal political order.
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Third Factor: Injustice and the Absence of Justice

In his Mugaddimah, Ibn Khaldun makes an interesting statement regarding the relationship among
injustice, the state, and ruin when he states, "injustice is the forerunner to ruin" - which shows he
understands quite a bit about the lack of social justice related to the ruin leading to the decay of the
state. Injustice can include violations of property, uneven distributions of wealth, political oppression,
and social marginalization. Mohammad Salama (2011) comments on the importance of this perspective;
the barrier of injustice establishes space between the ruler and the ruled, and undermines legitimacy of
government to such an extreme that space is created for violence and protest. In addition, Javid Fedayee
(2021) has found in this statement validation for a complaint he claims alludes to the fragile nature of
the social contract between the state and society, which only becomes more fragile with rhinoceros-
sized injustices layered upon one another.

The Fourth Factor: Authoritarian Rule and the Loss of Legitimacy

In periods of decline, governance would transition from consultative rule (shura) to an increasingly
authoritarian stance, where authority is derived more from coercion and taxation than a social contract.
Ibn Khaldun sees this evolution as removing the element of collective consent and outright making
power the subject of the competition of powerful factions rather than as a collective means of serving
the community (Ibn-Khaldun 1958, 320-325) . Alatas (2014) also expresses that one form of
authoritarianism is acting from asabiyyah (group solidarity), which can turn from a unifying force to a
tool of dominion—thus losing its legitimacy as a moral enterprise.

A Contemporary Analysis of Ibn Khaldun’s Theory of Decline

While Ibn Khaldun's theory of decline asserts that crises are not only the product of immediate
causes but demonstrate a structural dysfunction in the system's values and institutions, contemporary
scholars have employed and articulated Ibn Khaldun's observations regarding the ongoing states of
crisis in the contemporary Arab world. In a recent article by (Mansouri, 2023), he develops the use of
Ibn Khaldun's model to analyze the failure of the nation-state in some Arab countries, pointing to the
absence of a shared collective project, the decline in national asabiyyah, and the monopolization of
wealth contributes to a deep political and social break-down.

Stimer (2012) argues that lbn Khaldun's ideas continue to be relevant for interpreting the newly
evolving dynamics of social movements arising as a result of class inequality, violations of justice, and
the decline of social connectedness. And, would offer a useful framework for rethinking theories of
decline, especially as means of accounting for the new divisions and fragmentation in capitalist societies.
By returning to Khaldunian thought, he is advocating for an understanding of how structural
disaggregations and grossly compounded by moral degradation leads to new forms of social discontent.

With all of these considerations, we can see that Ibn Khaldun articulated a broad theory about the
decline of civilization; one that does not depend upon random events but is based on a deep
understanding of social, political, and moral structures of the state. This depth of theory gives
remarkable relevance to Ibn Khaldun's framework regarding contemporary realities, as many modern
states are experiencing crises that pattern those described by Ibn Khaldun over six century ago. The
rationale of his theories regarding the breakdown of justice, the bonds of society, and the legitimacy of
government remain relevant to help understand the sources of political and societal collapse today.

The Contemporary Relevance of Ibn Khaldun’s Thought in Understanding Modern
Societies

Ibn Khaldun's ideas — though originating in the 14th century — have astonishingly relevant
contemporary implications for an analysis of the structural crises currently facing modern societies,
particularly in transitional conditions or those experiencing a deterioration in their social and political
environments. Countless scholars and thinkers have turned to and reappropriated some of his core
ideas—such as asabiyyah (group solidarity), social cohesion, and the cycles of states—in attempting to
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connect and understand certain recurring phenomena in the Arab and Islamic world today. Such ideas
have been insightful lenses allowing them to diagnose issues of disintegration of a collective identity,
the loss of legitimacy, and cycles of ascend and descend of quite a few modern states.

The notion of asabiyyah, as advanced by Ibn Khaldun, has tremendous traction today for
understanding the bases of loyalty and belonging in contemporary states, particularly in contexts in
which national institutions are weak. Irwin (2018) notes that asabiyyah could be interpreted as the
counterpart to what Western literature recognizes as "social capital"—the ability of a group to generate
trust and solidarity that transcends individual or sectarian identity. This idea offers a rationale for why
states often fail, when they are unable to cultivate a broad-based collective loyalty that exceeds ethnic
or sectarian identity. In the absence of a cohesive social fabric, the state's coherence and legitimacy
erode and the state stands to fragment and possibly collapse—exactly according to what Ibn Khaldun
theorized centuries ago.

In the same context, Salama (2011) points out that the fragmentation of modern societies under
the pressures of globalization and the absence of a unifying national project has brought renewed
attention to the central roles of religion and political asabiyyah in constructing social cohesion. Religion,
in this regard, is now more than a symbolic aspect—it is an effective means of political mobilization, that
can galvanize solidarity or divide us further. This possibility reflects Ibn Khaldun's comments in the
Mugaddimah, who was prescient that religious identity and group solidarity would on the one hand
stabilize societies but could on the other hand destabilize societies, depending on how it fits into the
social and political order.

This is exactly what Ibn Khaldun's theory of 'umran (civilization) suggests: a complicated and layered
framework within which he covered several overlapping issues regarding the emergence and
development of the state. To better grasp 'ilm al-'umran, the science of society, we can start with the
definition Ibn Khaldun offered in the Mugaddimah, when he stated that of the subject of history is the
study of how humans organize into societies or what he called the "civilization of the world." Ibn Khaldun
is focusing here on studying the elements of human civilization, and the changes they undergo, such as
straddling the two poles of settlement (ta’anus) and nomadism (tawahhush), along with variations of
asabiyyah, competition between human groupings for power consumption, and the nature of
sovereignty, states, and hierarchies. Ibn Khaldun's emphasis on the dialectics of structure and cycle
allows us to closely investigate the general structures and cycles within social settings that provide
context as social phenomena over time.

Along with what humans gain in terms of means of livelihood, forms of earning, knowledge, crafts,
and so forth—each with its own reasons and descriptions—history, in its essence, is a report on human
social organization, which is the world’s civilization, and about the circumstances conditioned by human
civilization, like, nomadism, sociability, and group solidarities (asabiyyat) (Ibn-Khaldun 1958, p. 56) , as
well as everything else that is naturally derived from that civilization. This theory lends itself with
explanatory power when applied to some contemporary developments, such as, state collapse, protest
movements, the rise of the rentier class, and class divisions. Syed Alatas (2014) used the concepts
from this theory to critique Western sociology, while calling for a Southern sociology that is based on
Ibn Khaldun's method of analysis to interpret the social phenomena within countries of the Global South.

Even in the economic literature, there is more regained interest in Ibn Khaldun's worldview, like in
the book "lbn Khaldun on Economic Transformation" where the Mugaddimah is used to discuss the
relationship between equity and justice and stability of the state. All of these factors for Ibn Khaldun, as
he stated, are precursors to decline. Unbalanced economic growth, the burgeoning of elites, padded
wallets, and concentrated wealth, are signs of the onset of decline in the cycle of ‘umran (civilization).

Ibn Khaldun was one of the earliest thinkers to ascribe a singular role of economics to social
structures, and he believed that economic activity was a basic determinant of social origins and as such
he overlaid these issues in civilizational structure. When development processes take place, Ibn Khaldun
emphasized the role of labor and natural and local resources within subsistence industries, for state
building and prosperity. He warned on the other hand that too much excess and wealth would decay
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group and social culture and positively created a negative trajectory in the economy and ultimately, over
the decline of civilization.

Ibn Khaldun underscores the requirement of organization as a social species. Further, he says it is
inescapable for collaborating humans to plan for nourishment and dangers (from predatorial beings).
Ibn Khaldun makes this point by referencing Aristotle's comments, "Man is by nature a social animal."
A single individual cannot supply all the needs because man's reach exceeds his grasp, and is insufficient
to meet all, "therefore it is impossible to meet more than the basic needs of any individual (Ibn-Khaldun
1958, 340) .

On human labor, Ibn Khaldun mentioned it was a social activity at the basis of the economy analyzing
it with taxation, trade, and industries production that contributed to the success of state's (or nation's)
productivity or progress. Ibn Khaldun openly condemned excessive taxation, which would eventually tax
the laborers in subsequent labor produced and weaken the labor force overall. He also cautioned about
excessive luxury and wealth with ruling class eventually devolving to state like collapse.

Ibn Khaldun's viewpoint provides fruitful analysis of a contemporary political upcoming by
transferring Khaldun's conceptualisation of legitimate shura (consultation) and understanding the u-turn
that occurs where acceptable shura becomes the rationale for an authority, the breach of trust and
breakdown of the social contract to burst through and revert back to pre-state forms of asabiyyah.
Fedayee (2023) further augments the analysis by providing the richness of an approach that re-
conceptualises asabiyyah as a measure of the tenuousness of the national context.

Ibn Khaldun is recognized as a trailblazer in analyzing the nature of the state, as well as for explaining
the dynamics of its rise and fall. He pointed out the importance of social values - the bases of which
include asabiyyah (group identity) - to political power. He emphasized the notion that the state was
based not only on legal entities, but on social forces that interplay with the ruler's political decision-
making. Politics, for him, was an essential part of human life and could not be discussed outside of
social and economic behavior. His totalizing view had enabled him to offer both a scientific and orderly
explanation of political activity in his daily life, which is a much-needed difference from many others of
his time.

Given the unfortunate situation experienced by some Arab societies today characterized by
ideological and sectarian factions, power struggles, and wealth monopolization, it may be time to rethink
the Khaldunian approach, not only as a reflection on the past, but also as a way to understand a troubled
present. The particulars of the state, the nature of the relationship between authority and society, and
the role of religion are all important dimensions, which can be approached through Ibn Khaldun's method
of considering the interrelationship of the social, economic, and political aspects of societies. Ibn
Khaldun's method provides a possible way for diagnosing structural crises, and developing avenues
toward renewal and coherence.

This is to say that Ibn Khaldun's thought has an exceptional explanatory potential, and can serve as
a reference point for political sociology, state understanding, and crisis analysis, especially within the
context of the non-West. What distinguishes his vision, and thought, is that it is born out of an Islamic
historical experience, but it also accepts the logic of transformation and change, and applies it to modern
conditions.

To summarize, reclaiming, or grappling with Ibn Khaldun's thought in the contemporary moment is
not only an intellectual undertaking, but it is also a reclamation of an alternative theoretical framework -
an alternative to reductionist interpretations that have characterized our understandings of Arab societies
for too long. It is a call to look at contemporary crises, through a deliberately critical, Arab-Islamic lens,
and not lingering in fascination with a Western frame, one which limits a sociology of the depth of local
realities.

Conclusion

To engage with Ibn Khaldun’s thought about the concept of the “ummah,” that is asabiyyah for social
cohesion and the reasons for urban/ state collapse, is to engage with a kind of overall theoretical project
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that retains explanatory power, even six centuries later. Ibn Khaldun’s Mugaddimah provided an
analytical vision (historical, sociological, and political) based on the ideas of asabiyyah < and religion,
justice, and ‘umran (civilization), and represented an early articulation of what begins to look like political
sociology.

This study has shown that the ummah is not merely a political or geographical entity in the thought
of Ibn Khaldun, but a network of social and suoi - symbolic ties created by asabiyyah, religion and
justice—elements that can work in combination to find social and political cohesion. Additionally, the
elements of civilizational decline he identified—from weakening group solidarity to luxury, corruption
and the lack of justice—demonstrate a considerably early understanding he had of the structure of the
state and its trajectories of rise and decline.

Ibn Khaldun's relevance today is derived from his exceptional capacity for transcending the historical
milieu in which he lived and offering an analytical model that is relevant to modern societies. It is
important thus to utilize the Khaldunian project, in this moment of crises of the social contract, crises
of political legitimacy, and rising sectarianism and class divisions currently potentially facing many Arab
states today, not as a project of the past which may indeed be historic but one that can be informative
to understand the present and position the future.

This study has demonstrated as well that Ibn Khaldun's thought could be instrumental for the
emergence of an alternative critical sociology—drawing from the Islamic historical experience to utilize
projects of knowledge that can analyze social, political, and economic dynamics rather than relying only
on ready-made Western methodologies; thus, to deal with Ibn Khaldun today generates both an
intellectual engagement and critical position—it is to reclaim an indigenous body of knowledge to
approach contemporary challenges.

To conclude, examining Ibn Khaldun's thinking on the ummah, cohesion, and decline means not
only engaging in an intellectual history dynamic, but also signalling a desire to re-engage with the Arab-
Islamic intellectual heritage as a source of knowledge that can flexibly respond to modern
transformations, and as a grounded beginning to engage with the building of a modern civilizational
project based upon justice, collective belonging, and social solidarity.

This study recommends a renewed reading of Ibn Khaldun’s intellectual legacy in light of
contemporary contexts, positioning it as a theoretical framework for understanding the crises facing the
ummah and offering structural alternatives for interpretation. It emphasizes the need to orient
educational and cultural policies toward reinforcing social cohesion by promoting values of solidarity,
justice, and collective belonging. The study also proposes employing Ibn Khaldun’'s model to analyze
the role of modern forms of asabiyyah - such as partisanship, ideology, and sectarianism—in either
building or undermining the nation.

Additionally, it calls for comparative research between Ibn Khaldun’s theories and modern political
sociology, in order to deepen understanding and develop more precise analytical tools. The study further
highlights the strategic importance of advancing economic and social justice in the construction of the
modern nation-state, in line with Ibn Khaldun’s warning about the corrosive effects of injustice on
civilization. These recommendations pave the way for further research into the applications of
Khaldunian thought across sociology, politics, and economics, and advocate for harnessing his
intellectual legacy as part of a revivalist project—one that embraces the past while shaping the future.
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ABSTRACT: This article examines the concept of "eros" in
the thought of the Greek theologian Christos Yannaras,
while emphasizing its personal, ontological, and ecclesial
characteristics. The study demonstrates how eros
transcends its biological function and becomes a
constitutive movement of life, which unifies creation and
orients it toward God. This is based on the idea that the
beauty of the world is a call to communion. Patristic
reflections, especially those of Saint Maximus the
Confessor and Saint Dionysius the Areopagite, highlight
eros's capacity to overcome individualism and participate in
the life of the Church. In this way, eros is both an expression
of personal freedom and a path toward deification, while at
the same time preserving the triadic structure of divine love
within the created world.

KEYWORDS: Eros; Christos Yannaras; Communion;
Ecclesial Hypostasis; Trinitarian Ontology.

REZUMAT: Acest articol examineaza conceptul de
,eros” in gandirea teologului grec Christos Yannaras,
subliniind caracteristicile sale personale, ontologice si
ecleziale. Studiul demonstreaza modul in care erosul
transcende functia sa biologica si devine o miscare
constitutiva a vietii, care unifica creatia si o orienteaza
catre Dumnezeu. Acest lucru se bazeaza pe ideea ca
frumusetea lumii este o chemare la comuniune.
Reflectiile patristice, in special cele ale Sfantului Maxim
Marturisitorul si ale Sfantului Dionisie Areopagitul,
evidentiazd capacitatea erosului de a depasi
individualismul si de a participa la viata Bisericii. in acest
fel, erosul este atat o expresie a libertatii personale, cét
si o cale catre indumnezeire, pastrand in acelasi timp
structura triadica a iubirii divine in lumea creata.

CUVINTE-CHEIE:  Eros;  Christos  Yannaras;
Comuniune; Ipostas eclezial; ontologie trinitara.

Introducere

Lucrarea de fatd exploreazd dimensiunea profund personald si ontologica a erosului in gandirea lui

Christos Yannaras, integrata in contextul traditiei patristice si al reflectiilor teologice contemporane.
Punctul de plecare este frumusetea lumii ca premisa a chemdrii divine, textul urmareste transformarea
elanului erotic dintr-o simpld functie biologica ntr-o miscare constitutivd de viatd si comuniune. Tn
aceasta perspectiva, erosul este forta care unifica creatia, mentine legatura vie intre Dumnezeu si om,
si devine premisa libertatii personale, a depasirii individualismului si a participdrii la viata ecleziala. Analiza
se concentreaza pe modul in care erosul pastreaza structura triadica a iubirii dumnezeiesti in lume si pe
rolul sdu de a constitui spatiul personal ca loc al intéInirii $i comuniunii cu Celalalt.

Frumusetea lumii si dimensiunea sa erotica

Atunci cand vorbim despre frumusetea lumii, vorbim despre punctul de pornire al erosului ei,
deoarece frumsetea provoacd uimirea, premisa care duce catre cunoasterea universala ce se
desdvarseste prin unire si daruire de sine. Este vorba despre frumusetea din spatele creatiei in si prin
care Dumnezeu isi manifestd chemarea fatd de om. Prin urmare, contemplarea frumosului devine
impulsul necesar trezirii omului in fata Creatorului sau.
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Exista posibilitatea ca omul sa nu vada aceasta calitate a lumii si sa se opreasca asupra acesteia ca
surs# a frumosului. Tn acest caz, fie se indragosteste de lume si Tsi dedici intreaga existenta mundanului,
fie devine un tiran egocentric ce incearca sa isi extinda stapanirea asupra creatiei. Este vorba despre o
stapénire in sens privativ, iar nu de deschidere si cuprindere a lumii sub grija omului si implicit dragostei
dumnezeiesti precum indemnul biblic din Genezd 1, 28. ,Uimirea” erotica reprezintad o chemare catre
comuniune si relatie, care duc la implinirea dragostei prin unire’. Nu degeaba, pana la crearea omului,
la sfarsitul fiecarei etape Dumnezeu ,a vazut ca este bine” (Geneza 1, 1-26). Asadar, toate erau bune
pentru a-l chema pe om la relatia si comuniunea cu Creatorul séu.

Prin manifestarea Sa triadica, se creeaza o tripld raportare a fiintelor la Dumnezeu: procesiune,
manenta si conversiune?. Vorbim despre o miscare circulard pornita de la Dumnezeu, mentinuta de catre
Dumnezeu si chemata la intoarcerea cdtre Dumnezeu. ,In acest fel, iubirea imprima realitdtii aceasta
structura triadica, unificand toate lucrurile intr-o compunere unitara, care porneste de la bine, trece prin
toate lucrurile si se intoarce la bine”3. Tn consecintd, neexistenta creatiei devine imposibild deoarece este
o consecintd a modului de viata dumnezeiesc. Jean-Luc Marion afirmd: ,If, on the contrary, God is not
because he does not have to be, but loves, then, by definition, no condition can continue to restrict his
initiative, amplitude, and ecstasy™. n acelasi context, Olivier Clément spune:

,oumnezeu este lubire. EI este extazul lubirii, revarsandu-se in afara Sa, facand posibil ca fapturile sd
impdrtdseascd viata Lui. Prin viata Sa, ele participa la aceeasi fortd revarsatd, pe care o vedem deja manifestatd
in eros, iubirea dintre bdrbat si femeie, si care este menita sa fie desdvarsitd in sfintenie, in partasie constientd
cu Cel care este plindtatea Frumusetii si a Binelui.”

Dacad pentru omul egocentric autodepdsirea si daruirea jertfelnica de sine este imposibila, pentru cel
ce simte dorinta de a se ntoarce la ,,cel frumos si bine”® durerea care insoteste experienta erotica a
frumusetii, numita si ,tragedia frumusetii”, ajunge sa fie experimentatd. Neputinta comuniunii si oferirii
de sine transforma frumusetea lumii intr-o ,sete de implinire chinuitoare si insatiabild””. Omul devine
prizonierul naturii individuale:

L,Dar exact prin dimensiunea ei eroticd frumusetea dezvaluie tragismul insuficientei omenesti, neputinta
omului de a corespunde chemarii frumusetii, «felului» (téAog) ei esential: realizarea comuniunii si relaiei
implinitoare cu «logos-ul» personal al lumii. Astfel, frumusetea apare ca o chemare tragicd la o deplinatate
a vietii ce se dovedeste irealizabild, imposibild. Cu cat omul este mai sensibil la nevoia de comuniune, cu
atdt mai chinuitoare devine frumusetea lumii - un dor tragic de nestins™ .

In locul unei relatii implinitoare cu Logosul — Hristos, omul risca s3 ajungi la o relatie insuficienta si
delimitatd la sine. Ideile sau ratiunile divine sunt cele care dau fiintd lucrurilor si stau la baza lor in calitate
de chemare activa catre un raspuns bazat pe reciprocitate si iubire. Asadar, deducem caracterul dinamic
si intentional detinut de aceste idei®. Erosul dobandeste astfel calitatea de chemare. Dupa cum am vézut,
regasim aceastd corelare si in scrierile lui Christos Yannaras. Creatia reprezintd o chemare activa la

! Christos Yannaras, Persoand si Eros, trad. de Zenaida Luca (Anastasia, 2000), 98.

2 Marilena Vlad, ,,Introducere”, in Dionisie Areopagitul: Despre numele divine*Teologia misticd, Editie
bilingva, Biblioteca Medievala (Polirom, 2018), 25.

3 Vlad, ,,Introducere”, 32.

* Jean-Luc Marion, God Without Being, Second Edition, trad. de Thomas A. Carlson (The University of
Chicago Press, 2012), 47.

5 Olivier Clément, The Roots of Christian Mysticism (New City Press, f.a.), 22.

6 Vlad, ,,Introducere”, 32.

7 Yannaras, Persoand si Eros, 99.

8 Yannaras, Persoand si Eros, 99.

9 Vladimir Lossky, Teologia misticd a Bisericii de Rdsdrit, 1 ed., trad. de Vasile Raducd, Seria Religie
(Humanitas, 2010), 94.
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indumnezeire. Dintre Sfintii Parinti, Sfantul Maxim Marturisitorul detaliaza cel mai mult caracterul de
chemare al logoi-lor din creatie si cuprinderea lor in Logos:

LAcest mod de gandire isi afld dezvoltarea la Sfantul Maxim Mérturisitorul, pentru care fapturile [...] sunt n
neincetatd miscare. Acolo unde este diversitate si multiplicitate este si miscare. In lumea creatd toate sunt in
miscare, cele gandite ca si cele vazute. Aceastd limitare si aceastd miscare fac loc formelor spatiului si
timpului. Numai Dumnezeu rimane in liniste absolut3 si starea Lui de stabilitate desavarsitd 1l asazi in afaré
de timp si spatiu. Dacd | se atribuie miscarea, atunci cand se vorbeste despre El in raporturile Sale cu firea
creatd, aceasta inseamna cd El produce in fiintele create iubirea care le face sd tindd catre El [...] Orice
creatura fsi are punctul de contact cu dumnezeirea: aceasta este ideea, ratiunea sa, logosul sdu, care este in
acelasi timp tinta ctre care tinde™ .

Insusirile fapturilor tin de logoi ,si acesti logoi sunt cei care guverneaza relatiile fapturilor intre ele
si care, in general, asigura ordinea si coeziunea universului, atat in ceea ce priveste miscarea lui, cat si
n ceea ce priveste latura lui stabild"2. Dragostea este cea care genereaza aceasta miscare din stabilitate,
iar raspunsul la chemarea sa reprezinta inceputul relatiei personale cu Logosul creator. Logosul
reprezintd ratiunea fiintei atat la nivel de principiu, cat si de finalitate. Miscarea este darul providential
facut creaturii de catre Dumnezeu, prin care dioctocig este depdsitd in otaoig din triada genesis-
kinesis-stasis®. Acest dar este din iubire si pus in miscare de cétre iubire. Fard existenta si actiunea
erosului cosmologia crestind ar rimane lipsitd de profunzime si contradictorie. Tntregul mecanism
cosmologic este guvernat de catre ,erosul” dumnezeiesc, dialogul dragostei dintre Creator si creatie.
Dar drumul creatiei catre propria implinire nu este lipsit de efort:

,Din punctul de vedere al miscdrii, nicio faptura creatd nu lucreaza de la sine, pentru cd nicio fapturd nu este
fara cauzd; ci ea lucreazd prin cauza prin care Si pentru care se afla in miscarea. Nelucrand de la sine i
nefiind miscate de la sine, fapturile create sunt patimitoare, si numai cand ajung la sférsitul lor au parte de
nepédtimire, care este totodata nemiscare, stabilitate sau odihna™.

Pentru om renuntarea la cerinta fizicad care insoteste vederea frumusetii lumii, adica eliberarea de
dorintele irationale ale individualitatii biologice® sunt necesare pentru a atinge miza descoperirii
frumusetii personale si comunionale a lumii. Modalitatea de dobandire este asceza. Doar starea de
comuniune si daruire jertfelnica de sine ii deschide omului posibilitatile sale ,personale”.

Eros - premisa catre cunoasterea personald, comuniune si recunoasterea alteritatii

»1oate fenomenele, toate lucrurile vézute, tot ceea ce ne este accesibil prin simfuri trebuie sa treacd
prin experienta crucii - sa cunoastem prin experienta jertfirii pe cruce, a uciderii dorintei fizice
individuale™. Chiar dacd poate parea surprinzator, atunci cand defineste sfintenia, Emil Cioran se aproprie
intr-o mare masura de adevaratul scop al ascezei: acela de a identifica universul in inima’. Vederea
sfintilor se datoreaza inimii, cdci consecintele ultime ale inimii duc in inima lui lisus®. Observdm si in
acest caz o incercare de intoarcere catre lisus — Inima si Logosul universului. Depasirea necesitatii
biologice este regasité si in opera lui Cioran, am putea numi acest fapt ,surpriza cioraniand”: ,Impératia

! Lossky, Teologia misticd a Bisericii de Rdsdrit, 96-97.

2 Jean-Claude Larchet, Sfantul Maxim Mdrturisitorul, O Introducere (Doxologia, 2013), 187.
3 Larchet, Sfantul Maxim Mdrturisitorul, O Introducere, 191.

* Larchet, Sfantul Maxim Mdrturisitorul, O Introducere, 190.

5 Yannaras, Persoand si Eros, 100.

% Yannaras, Persoand si Eros, 101.

7 Emil Cioran, Lacrimi si sfingi (Humanitas, 1991), 8.

8 Cioran, Lacrimi si sfinti, 10.
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cerurilor se intinde in golurile vitalitatii. Neutralitatea biologicd sau un zero vital sunt obiectivele
imperialismului ceresc™. Cu adevarat, cine nu iubeste pana la ,sange” nu se afld pe drumul sfinteniei.
lar cine nu se afld pe acest drum nu este capabil de vederea lui Dumnezeu (Matei 5, 8).

Dorinta metafizica pentru cel Dorit nu poate fi satisfacuta ci doar adancita2 Acelasi Levinas spune
ca acest raport este unul care se hraneste din propria foame. Pentru cel ce crede este un dor nestins.
Este vorba despre un dor care pe cat este mai adanc, pe atat este mai activ in iubire. Ontologic acesta
nu poate fi implinit. ,,Dorinta este dorinta de cel absolut Altul”. Solutia alteritatii este persoana. Un Altul
care nu poate fi subordonat, nici identificat, ci poate sa isi manifeste prezenta unicd doar prin dialog.
Aceasta este si dorinta dragostei adevarate pentru Dumnezeu. Nu poate fi satisfacutd niciodatd, insa se
adanceste mereu. Este asemenea unui vas in care pe masura ce apa curge nu se umple ci isi mareste
volumul. Menirea acestuia nu este de a se umple de apd, este de a avea parte de abundenta care curge
prin el. Abundenta nu indica o sparturd, mai degraba indicd o capacitate de primire infinitd. Revarsarea
infinitd a dragostei reprezinta paradoxul harului dumnezeiesc: nu doar ca se abunda in infinit, ci asigura
la infinit capacitatea de a fi receptat fara a vatama.

Decdderea dorintei are loc atunci cand vointa se exercitd in vederea satisfacerii simturilor. Dorinta
autentica tinde spre comuniunea infinitd, unde durata este neintrerupta iar spatiul este desfiintat. ,Acest
prezent este intotdeauna un fapt al prezentei, este adevarul persoanei, ivirea <celuilalt> din ascunderea
non-relatiei, ivire care desfiinfeaza succesiunea temporala in faptul de trdire al unei uimiri existentiale
universale, raportate la alteritatea persoanei”. Spatiul ne-dimensional al relatiei personale se implineste
in comuniune, mai exact in dinamismul oferirii de sine pline de dragoste. Erosul face cunoscute si
Ipostasele Divine nedespartite®. Existd uimire, dragoste, cunoastere dar nepatrundere, adancire dar nu
atingere sau dizolvare. Asadar, erosul din creatie poate fi considerat ca infiintarea spatiului personal si
»desfiintarea” celui dimensional. Reductia erotica inseamna mai degrabd suspendarea spatiului decét
anihilarea acestuia. Acest argument al reductiei fenomenologice in ceea ce priveste dragostea il regasim
si la Marion®.

Transcenderea afirma revelarea Divinitatii ca vointa si lucrare in afara Sa, ca implinire a comuniunii
personal-treimice’. De aceea singura modalitate de creatie posibild este ex nihilo. Cosmosul este adus
la existenta prin activitatea extaticd, exterioara dumnezeirii. Asadar, nu este o emanatie a fiintei divine ci
este adusa la existentd din vidul non-existentei®. Orice masura a onticitatii dimensionale este respinsa
n favoarea unei onticitti personale, prin relatia de dragoste si ,cuprindere erotica”® a ipostaselor divine.
Astfel, pentru Yannaras, fiinfa ipostatica a relatiei de iubire, ontologic diferita de fiinfa determinata a
naturii, este capabild sd@ suprime distanta dintre Dumnezeu si om. Se permite in acest mod o forma de
cunoastere empirica prin catolicitatea experientei . lubirea este ,locul ca mod de existentd” ":
,Dumnezeu este iubire, si cel ce raméane in iubire ramane in Dumnezeu si Dumnezeu raméane in el” ( 1
loan 4, 16). Persoana umand devine locul creatiei dintre creat si necreat.

In continuare, Yannaras preia cateva idei de la Sfantul Maxim Mérturisitorul in ceea ce priveste lumea
ca totalitate si ca spatiu ne-dimensional, nedespartit si nedivizat, ce apartine comuniunii erotice.

! Cioran, Lacrimi si sfinti, 11.

2 Emmanuel Levinas, Totalitate si infinit: Eseu despre exterioritate, trad. de Marius Lazurca (Polirom,
1999), 18.

3 Levinas, Totalitate si infinit: Eseu despre exterioritate, 18.

* Yannaras, Persoand si Eros, 160.

S Yannaras, Persoand si Eros, 134.

5 A se vedea, Nicolae Turcan, Apologia dupd sfarsitul metafizicii. Teologie si fenomenologie la Jean-Luc
Marion, Universitas (Eikon, 2016).

7 Yannaras, Persoand si Eros, 135.

8 Joseph Micah McMeans, Being in Reference to the Person: Christos Yannaras and the Ecclesial Event (St
Patrick’s Pontifical University, 2024), 146.

9 Yannaras, Persoand si Eros, 135.

10 McMeans, Being in Reference to the Person: Christos Yannaras and the Ecclesial Event, 147.

1 Yannaras, Persoand si Eros, 135.
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Atributele mentionate sunt similare pe cat este posibil cu cele ale divinitatii:

,Miscarea erotica, aceea care porneste de la Dumnezeu cdtre cele zidite si de la cele zidite din nou la
Dumnezeu, sintetizeazd modul in care este ceea ce este si descopera spatiul lumii ca fiind in totalitate acel
cum lipsit de cantitate si de masurd a unei comuniuni de dragoste - spatiu care poate fi inteles numai prin
categoriile calitatii (in bine, din bine, spre bine), numai ca manifestare dinamicd «in afara lui Dumnezeu» a
tainei erosului treimic™’.

Motorul care genereaza si mentine intreaga unitate este dragostea divind. Nimic in lume nu este
individualizat, nu este menit sa fie solitar. ,Chiar si animalele care umbla in turma se misca pentru a-si
intalni perechea”. Menirea intregii creatii este spre comuniune si relatie. In tot acest mecanism omul
devine mijlocitor intre Dumnezeu si lume, ca unicad posibilitate de realizare personal - erotica. Omul
devine manifestarea arhetipal — ,eroticd” a vietii dumnezeiesti®.

Pentru a se realiza faptul erotic* este necesara trecerea de la iesirea din sine individualizata la
experienta raportarii personale si universale. Ecstaza erotica individuala este doar o necesitate naturala.
A iesi din sine in limitele naturii Tnseamnd a rata intaInirea cu celdlalt in spatiul alteritatii personale.
Erotismul egocentric duce in final la tragismul unui gol existential®. Necesitatea naturala este limitata, iar
dorinta alimentatd de un dor infinit ajunge fatd in fatd cu neantul. Dupa cum ar spune Levinas, singura
daruire vesnica ramane dialogul, adica alteritatea lui Celuilalt. ,Acelasi, s-ar dizolva la sfarsitul istoriei,
noi ne propunem sd descriem, in desfasurarea existentei terestre [...] o relatie cu Altul care nu sfarseste
ntr-o totalitate divind sau umana, o relatie care nu e o totalizare a istoriei, ci ideea infinitului”®.

Realizarea libertatii personale, ce transcende orice lege, are nevoie, intr-o prima etapa, de supunere
fatd de imperativele ascetice. Lucrarea ascezei reprezinta o pozitionare opusa fata de impersonalitatea
naturii. Ajungem astfel la termenii de dragoste si dreptate: dreptate fatd de natura si dragoste fata de
Dumnezeu’. Eliberarea persoanei umane elibereaza si zidirea de independenta ei pieritoare, ii reda
alteritatea ei personalda, frumusetea faptului erotic, frumusetea chemarii de dragoste adresate de
Dumnezeu, pe care o intrupeaza™®. Dragostea devine fundamentul libertatii iar relatia faptul Bisericii.
»Aceste legi si poruncile ascezei, ca premisa a libertatii dragostei, nu e cu putinta sa fie impersonale, nu
se epuizeaza in dispozitii obiective juridice, ci fac cunoscut si manifest si determina un fapt de relatie si
de comuniune, faptul Bisericii™.

Caderea protoparintilor a dus la rusinea originara', iar acesta a reprezentat momentul decaderii
persoanei la individ. Trupul este un element ce participa la relatia de alteritate, o parte a intregului si
unicitatii celuilalt. Relatia personald condusa de dragoste este un angajament deplin cdtre celdlalt, catre
Altul', in intregimea sa. Asadar, rusinea si goliciunea celuilalt devin ,imposibile”, deoarece celalalt
reprezinta o totalitate infinitd si neatinsa de individualitatea eului. n urma caderii omul, de acum individual
si individualist, Tsi pierde capacitatea de a privi un altul. Cand celalalt devine componenta propriului
sistem existential, omul se rusineaza. Astfel apare ,goliciunea”, cdci se acopera ce este al meu. Din
aceasta clipa infinitul devine abis, abis intre al meu si ce nu este al meu. ,In erosul adevirat, trupul
intreg descoperd alteritatea personald, frumusetea integritdtii de dinaintea caderii persoanei. Erosul

! Yannaras, Persoand si Eros, 136.

2 Yannaras, Persoand si Eros, 137.

3 Yannaras, Persoand si Eros, 138.

* Yannaras, Persoand si Eros, 158.

5 Yannaras, Persoand si Eros, 159.

% Levinas, Totalitate si infinit: Eseu despre exterioritate, 34-35.
7 Yannaras, Persoand si Eros, 249.

8 Yannaras, Persoand si Eros, 250.

9 Yannaras, Persoand si Eros, 251.

19 Yannaras, Persoand si Eros, 255.

11 A se vedea, Levinas, Totalitate si infinit: Eseu despre exterioritate, 17-35.
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adevarat este deplinatatea daruirii de sine ec-statice reciproce, de aceea nici nu cunoaste distanta pe
care o presupune apararea sau impunerea”!.

Neantul este lipsa relatiei, ceea ce poate insemna urmatorul lucru: iadul inseamna a privi dragostea
divind dar a te afla in imposibilitatea de a relationa personal cu aceasta din pricina propriului refuz?. Se
petrece o depadrtare dureroasd, incét nici macar frica neantului nu determind un raspuns pozitiv in fata
dialogului vesnic si marcat de iubire cu divinul. Deoarece relationarea nu este ceva ce o persoand detine,
ci este o devenire permanenta al carei motor este erosul, asta inseamna ca cel ce se afld in neant refuza
miscarea si iesirea din sine. Deci este incapabil de a-si depasi individualitatea pentru a raspunde afirmativ
Hinvitatiei divine™, Prin urmare, moartea devine identica cu ruperea relatiei cu Dumnezeu:

,n spatiul naturii fragmentate de dupé cadere, rusinea si goliciunea, libertatea individuald si neaseménarea
individuald sunt experiente si manifestdri ale distantei existentiale ce desparte individualitdtile, sunt puncte
de plecare pentru trdirea neantului, care este absenta relatiei [...] Numai o Persoand care n-a decdzut in
distanta individualitdtii, ci continud sa constituie pentru mine o chemare ec-staticd la relatia personala
universald, numai aceasta poate salva propria mea raportare ec-statica de la esecul relatiei si experienta
singuratatii existentiale™.

O relatie nu este erotica, in adevaratul sau inteles, atunci cand urmareste perpetuarea speciei, ci
cand este constitutiva de viatd®. Erotismul individului biologic este un erotism inferior erotismului
persoanei. A constitui viatd Tnseamnd cu mult mai mult decat a perpetua specia. Profunzimea acestui tip
de dragoste presupune ceva superior fatd de simpla generare biologica a vietii. Dumnezeu nu a perpetuat
ci a creat, dar felul iubirii prin care a creat este eros. Erosul ca impuls constitutiv de existenta este
superior celui perpetuant al speciei, reprezentativ individualitdtii biologice. Cel dintai este erosul celui din
urma, ce deschide posibilitatea celui dintéi. Desi este de origine naturald, distinctia dintre sexe este o
energie esentiald a naturii care, prin elanul erotic care apare in copilarie, face posibild comuniunea,
iubirea si manifestarea unica a fiecdrei persoane, inclusiv prin nasterea din dragostea a doi oameni®.

Spre deosebire de individul biologic persoana se diferentiaza prin faptul ca isi atesta existenta ca
urmare a relatiei de dragoste si comuniune . Totusi, relatia omului cu Dumnezeu a fost reprezentata in
mai multe locuri biblice prin relatia dintre barbat si femeie (leremia 13, 27, capitolul 2 din Osea unde
Israel este asemanat cu femeia necredincioasa sau Romani 9, 25). Aceasta relatie se implineste in Noul
Testament prin unirea dintre Hristos si Biserica (Efeseni 5, 22-33), iar astfel se naste evenimentul
eclezial. n traditia patristicd, Dumnezeu va fi definit ca ,plindtatea unitatii iubitoare indisolubile””. Sfantul
Dionisie Areopagitul se arata a fi un apologet clar al notiunii de gpog: ,Katitor €do&e tioL tTwv kb’
NUOG LEPOAOY®V KAl BELOTEPOV ELVALL TO TOL EPMTOG OVOLLOL TOL NG ayanns. ['paget de ko o
Belog 'Tyvatioc: >>'0 gpog epog eotavpotor>>"¢ (IV, Suchla 157, 12). In continuare acesta
argumenteaza: ,,Caci nu numai noi, ci si Scripturile lauda iubirea adevarata in mod adecvat lui Dumnezeu,

! Yannaras, Persoand si Eros, 256.

2 Alexandru Lazir, ,,Orthodox Response to Christian Universalism: The Theological Perspective of Pavel
Florensky”, Khazanah Theologia, Vol. 5, Issue 3 (2023): 173. DOI:
https://doi.org/10.15575/kt.v5i3.21456

3 Alexandru Lazir, ,,The Eschatological Vision of Dumitru Stiniloae: A Counter-Argument on the Pluralist-
Universalist Vision of John Hick”, Journal for the Study of Religions and Ideologies, Vol. 23, Issue 67
(Spring 2024): 11.

* Yannaras, Persoand si Eros, 256-57.

5 Christos Yannaras, Abecedar al credintei: Introducere in teologia ortodoxd, trad. de Constantin Coman
(Bizanting, 1996), 90.

% Yannaras, Abecedar al credintei: Introducere in teologia ortodoxd, 90.

7 Yannaras, Abecedar al credintei: Introducere in teologia ortodoxd, 93.

8 Sfantul Dionisie Areopagitul, ,,Despre numele divine”, in Dionisie Areopagitul: Despre numele
divine*Teologia misticd, Editie bilingva, trad. de Marilena Vlad, Biblioteca Medievala (Polirom, 2018), 118.
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pe cand multimile nu inteleg caracterul unitar al dumnezeiestii numiri a iubirii”* (Despre numele divine
v, 12).

Persoana reprezinta ipostasul in care realitatea ontologica este neafectata de starea de ,creatura”?,
n care urmdrile caderii in pacat sunt inlaturate. Aceasta poate fi considerata nasterea de sus (loan 3, 3)
despre care Mantuitorul i-a vorbit lui Nicodim. Putem vorbi despre o teologie a persoanei, pentru care
atat Christos Yannaras, cat si loannis Zizioulas au fost catalogati drept personalisti®. De asemenea, loan
I. Ica jr. urmareste amanuntit aceastd problemi in gandirea ortodoxa contemporana“. In si prin Bisericd
se naste un ipostas uman non-biologic, ipostasul eclezial’. In urma Botezului, individul incepe si existe
ca persoand, intra in relatie cu lumea dintr-o alta perspectiva. Prin urmare se elibereaza de identitatea
sa biologica. Din acel moment este liber pentru a iubi. Omul ca ipostas eclezial® devine liber si
dobandeste asemanarea cu Dumnezeu in ceea ce priveste posibilitatea iubirii, comuniunii si relationarii’.
Prin esentd nu poate fi afirmat decat individualismul fiintei®. Starea de individualism exclusivist este astfel
depasita:

,Ca ipostas biologic, omul iubeste excluzand mereu un altul: familia are prioritate fa{d de strdini, sotul
revendicd dragostea exclusiva a sotiei - lucruri perfect comprehensibile si firesti in acest plan. Dar a iubi mai
mult decat pe cei de aproape ai sdi pe cineva care nu este membru al familiei inseamnd, pentru om, depasirea
exclusivismului inerent ipostasului biologic. Posibilitatea datd persoanei de a iubi fard exclusivism este
caracteristica ipostasului eclesial: nu in conformitate cu o porunca morala [...] ci prin constitutie ipostatica,
prin faptul ¢a nasterea sa din nou in pantecele Bisericii a facut persoana membra a unei tesdturi relationale
ce transcende orice exclusivism™.

Cea care face posibil si mentine ipostasul eclezial este Euharistia. Se pune intrebarea daca este
vorba despre o unitate intre ipostasul biologic si cel eclezial, dusa la desavarsire. ,Biserica e unirea a tot
ce existd, sau e destinatd sa cuprinda tot ce exista: Dumnezeu si creatie. Ea e implinirea planului etern
al lui Dumnezeu: atotunitatea”. Réspunsul are nuante atat afirmative, cat si negative. Da, pentru ca
ipostasul biologic nu este anulat ori anihilat. Nu, pentru ca are loc o inviere prin care are loc o
transcendere in urma céareia ipostasul biologic este ,depasit”, transfigurat. ,Caracterul ascetic al
persoanei izvoraste din forma euharistica a ipostasului eclesial”'".

Exista si posibilitatea ratdrii acestui obiectiv, prin pacat. Totalitatea iubirii, autentica si deplina, se
manifesta in launtricitatea Sfintei Treimi . Este un eros extatic care genereaza elanul necesar pentru
crearea unei noi fiinte capabile de raspuns si manifestare erotica. Aceeasi iubire totald din Sfanta Treime
se revarsa in totalitatea sa catre fiecare persoana umana in parte (loan 17,26). Sfantul Dumitru Staniloae
spune astfel:

! Sfantul Dionisie Areopagitul, ,,Despre numele divine”, 119.

2 Joannis Zizioulas, Fiinta eclesiald, trad. de Aurel Nae (Bizantina, 2007), 49.

3 A se vedea, Jean-Claude Larchet, Persoand si naturd. Sfanta Treime-Hristos-Omul (Basilica, 2013).

* A se vedea, loan L. Ici jr., ,,Persoand si/sau ontologie in gandirea ortodoxd contemporand”, in Persoand
si comuniune (Editura si tiparul Arhiepiscopiei ortodoxe, 1993).

S Zizioulas, Fiinta eclesiald, 52.

% Najeeb G. Awad, ,,Personhood as Particularity: John Zizioulas, Colin Gunton, and the Trinitarian
Theology of Personhood”, Journal of Reformed Theology 4, nr. 1 (2010): 3,
https://doi.org/10.1163/156973110X495603.

7 Alexandru Lazar, ,, Anthropo-theological Fragility: Soteriological Excursion and Dogmatic Consequences”,
Astra Salvensis, Vol. 11, Issue 23 (2024): 10.

8 Ralph Del Colle, ,,Person’ and ‘Being’ in John Zizioulas’ Trinitarian Theology: Conversations with
Thomas Torrance and Thomas Aquinas”, Scottish Journal of Theology 54, nr. 1 (2001): 72,
https://doi.org/10.1017/S003693060005119X.

9 Zizioulas, Fiinta eclesiald, 53.

19 Dumitru Staniloae, Teologie Dogmaticd Ortodoxd, Editia a 1V-a, vol. 2 (EIBMO, 2010).

11 Zizioulas, Fiinta eclesiald, 59.
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L~Existenta prin sine, ca plindtate a vietii, sau a fiintei, cuprinde tot ce este actual si poate fi viatd din eternitate
[...] Sin aceasta se aratd ca nu e numai o Persoand, ci incd una sau doud Persoane eterne, cérora sd Se
ddruiascd si care sd | se ddruiascd deplin, dar si vointa de a se ddrui si unor persoane create din nimic, spre
bucuria existentei in unire cu Ea dar si intre ele. Dar Ea are si atotputernicia pusd in slujba acestei bunatdti
nemdrginite, care voieste ca fapturile marginite create sd se bucure de iubirea ei, bucurie care le dd si lor
puterea iubirii si a efortului spre Ea"".

Omul nu este capabil de a descrie acest mod de iubire decat cu asemanarea cu iubirea dintre barbat
si femeie, considerata cea mai puternica forma de traire a iubirii. lubirea instinctuald pe care o cunoastem
este un rezultat al caderii in pacat. Este o pornire oarbd ce cautd pliacerea senzuala?. Din aceastd
perspectiva, pacatul devine sinonim cu esecul existential sau dupa cum spune Sfantul Apostol Pavel: cu
ratarea tintei (Filimon 3, 14, 1 Timotei 1, 5 si Evrei 12,2). Forta iubitoare inteleasa drept chip al lui
Dumnezeu in om este cea care il face partasi vietii dumnezeiesti, insa fara a se identifica dupa fire cu
Dumnezeu®.

Asadar, participarea la modul de existenta ecleziastic este un eveniment erotic. Dupa cum am vazut,
Sfintii Parinti, precum Sfantul Dionisie Areopagitul, preferd notiunea de gpwg in favoarea celei de ayonn.
Retinerea oamenilor fatd de utilizarea acestei notiuni vine din identificarea erosului cu pldcerea
egocentrica®: ,ei alunecd spre iubirea fragmentatd, divizatd si proprie corpului, care nu este iubire
adevarata, ci imagine si mai degrabd abandonare a iubirii veritabile”® (Despre numele divine 1V, 12).
Modul in care Dumnezeu fiinteaza este iubirea’. Erosul nu poate fi inteles fara componenta personala,
iar persoana nu poate fi completa fara trasatura sa erotica. Erosul ulterior caderii se caracterizeaza prin
fragmentare si dezbinare, iar nu prin unitate si implinire:

,insa chiar si acest eros «irupescy» pare si pastreze, dupd cidere, amintirea modului personal de existentd.
Cédci el nu inceteazd sd fie elan si tendintd de unire cu celdlalt. Chiar si ca dorinfa brutald, egocentricd, de
placere, el continud sd fie totodata si tendintd activa cdtre stabilirea unei relaii ce rdmane neimplinitd, fara sa-
si piardd insd dinamica de relatie™.

Puterea unificatoare a erosului pastreazd prototipul triadic al vietii dumnezeiesti in lumea creata®.
Setea de viata devine identica cu setea de relatie. Acest lucru il putem observa si din faptul ca pierderea
unei persoane dragi are un impact mult mai mare pentru om decat pierderea unui lucru material.
Disparitia relatiei afecteaza insasi seva vietii. Aceasta este o aspiratie catre erosul cel adevarat, a carui
initiativa apartine lui Dumnezeu. Chiar si in desfranat se manifestd ecoul dorintei de participare la bine,
de comuniune si unitate: ,,De pilda, desfranatul, chiar dacd se lipseste de bine prin pofta irationald, iar
n acest sens nici nu este, nici nu doreste fiintarile, totusi, el participa la bine prin insusi acest slab ecou
al unirii si al prieteniei” " (Despre numele divine 1V, 20). Drumul spre moarte este ,pavat’ cu
autosuficienta si dorintd irationald. Chiar si monahul doreste, dar il doreste pe Dumnezeu. Acesta nu se
inchide n individualitate si nici nu fsi declara autosuficienta. Din contrd, se declara mai lipsit si insetat
de relatie decat oricine altcineva. Acest lucru se datoreaza dorului sdu nebun dupa Dumnezeu. ,in acest

! Dumitru Staniloae, Sfdnta Treime sau La inceput a fost Iubirea (f.a.), 20.

% Yannaras, Abecedar al credintei: Introducere in teologia ortodoxd, 93.

3 Yannaras, Abecedar al credintei: Introducere in teologia ortodoxd, 93.

* Christos Yannaras, Heidegger si Areopagitul, trad. de Nicolae Serban Tanasoca (Anastasia, 1996), 119.
® Yannaras, Heidegger si Areopagitul, 120.

6 Sfantul Dionisie Areopagitul, ,,Despre numele divine”, 119.

7 Yannaras, Heidegger si Areopagitul, 121.

8 Yannaras, Heidegger si Areopagitul, 123.

9 Yannaras, Heidegger si Areopagitul, 124.

10 Sfantul Dionisie Areopagitul, ,,Despre numele divine”, 133.
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sens, monahii Bisericii sunt avangarda dar si primele roade ale Imparatiei”!. Evenimentul eclezial rimane
un mod de viata in comuniune si n prezenta lui Dumnezeu. Este un mod de viata atat personal, cat si
erotic. Este un risc incomensurabil al iubirii. Dar riscul este desfiintat odata cu depasirea a diferentei
biologice dintre sexe si daruirea autentica si totald prezenta in modul de viata personal.

Un alt aspect important il reprezintd diferenta ontologicéd dintre esenta divind si divinele lucrari2.
Divinitatea se face accesibild relatiei personale relatiei personale prin viata Sa inteleasa ca mod de
existentd, asadar prin divinele lucrari. Lipsa relatiei face ca golul reprezentat de distanta dintre Dumnezeu
si om sa fie resimtit n realitatea sa abisald. Acest lucru deoarece ontologic este imposibil sa existe o
legdtura in afara relatiei personale. ,implinirea deplind a miscirii ecstatice erotice a lui Dumnezeu citre
om este intruparea Logosului™. Miscarea erotica generatoare de viatd este definitd astfel: ,miscare si
lucrare ce intemeiaza si {ine laolaltd, unita, creatia spirituala si pe cea materiald, pentru a se intoarce prin
aceasta iarasi la Dumnezeu ca un raspuns erotic-personal al fapturilor, al celor create, la dragostea
Creatorului™.

In incheierea acestor idei, observim ci Sfantul Dionisie Areopagitul foloseste numele lui Dumnezeu
nu pentru a descrie natura lui Dumnezeu, ci mai degraba, el foloseste aceste nume pentru a conduce
sufletul de la conceptele conventionale la Cauza lucrurilor create, astfel se uneste cu Dumnezeu care
este prezent in tot®. Termenul de epwg ramane in continuare cel mai adecvat pentru a descrie aceasta
miscare a sufletului catre Creatorul sau: ,Dar s3 nu creada cineva cd noi veneram denumirea de iubire
intr-un mod contrar Scripturilor. Caci cred ca este irational si stupid sd urmarim expresiile, iar nu sensul
obiectului avut in vedere™® (Despre numele divine IV, 11).

Concluzie

Erosul, ca manifestare a iubirii dumnezeiesti in lume, depdseste limitele biologice in viziunea lui
Christos Yannaras. El reprezinta miscarea extatica prin care cineva se depaseste pe sine si incepe un
dialog viu cu Dumnezeu si cu altii. Acest lucru face ca relatia sa devind mai mult decat o necesitate
naturald si sd@ devind o realitate personald si ecleziald. Erosul autentic nu este doar atractia pentru
specie sau perpetuarea ei; este o dorintd de a crea viata si o implicare in plindtatea unitatii iubitoare a
Sfintei Treimi. Pentru a mentine deschisa dorinta infinita de comuniune si a oferi oamenilor adevarata
libertate in iubire, experienta eroticd devine o cale de transformare si indumnezeire in acest context.
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TITLE: “The Valences of ‘I love you'”

ABSTRACT: This paper seeks to explore the multiple
manifestations of ‘I love you” as they emerge at distinct
moments, are felt in singular experiences, and are conveyed
through linguistic, metaphysical, and even phenomenological
modes - almost invariably. “l love you” can have certain
valences, and it is precisely this aspect that will be addressed
in this paper. We will examine how exactly these facets of love
exist and, possibly, why, as well as what they signify, using as
a philosophical aid the chapter dedicated to the apophatic
discourse of love, from the volume The Visible and the
Revealed, written by Jean-Luc Marion. Do | love you like the
morning dew, appearing upon flowers whose petals are drunk
with abundance? Or do | love you as | love the sky -
untouchable, even if | wished to reach it? Or perhaps my love
runs so deep that my eyes already speak what my lips cannot,
rendering words unnecessary?

KEYWORDS: Manifestations; Apophasis;
Valences; the ‘I Love You’; the Other.

Cataphasis;

REZUMAT: Lucrarea de fatd incearcd s& surprinda
ipostazele unui ,te iubesc” spus in anumite momente,
simtit in anumite clipe si strabatut prin mijloace
lingvistice si metafizice, fenomenologice chiar, mai
intotdeauna. ,Te iubesc’-ul poate avea anumite
valente, si tocmai acest aspect se va aborda in
lucrarea de fatd. Vom urméari cum mai exact exista
aceste valente si eventual si de ce, precum si ce
semnifica ele, avand la dispozitie, pe motiv de adjuvant
filosofic, capitolul dedicat discursului apofatic al iubirii,
apartindnd volumului Vizibilul si revelatul, scris de
Jean-Luc Marion. Te iubesc precum roua de dimineata
ce apare pe florile ale caror petale se imbata de prea-
plin? Sau te iubesc precum iubesc cerul pe care nu fl
pot atinge, nici macar dacd as dori? Sau poate te
iubesc atét de mult incét ochii mei deja stiu ce vreau
s& spun si atunci cuvintele devin de prisos?
CUVINTE-CHEIE: ipostaze; apofaza; catafaza; valente
te iubesc-ul; celalalt.

Introducere

Llubirea este dorinta de a poseda binele pentru totdeauna.”
(Platon)’

Si ma avant pe ale iubirii culmi,

Buzele mi se inclesteazd.

Nici mdcar un te iubesc nu pot sd spun
De-atat prea-plin,

Céci vorbele devin de prisos

Cand nu ai cuvinte pentru acest frumos.

Pentru a naviga pe apele te iubesc-ului este necesar sa definim cele doud concepte, si anume
apofaza si catafaza, care sunt importante pentru cele ce urmeaza. Ne referim prin apofaza la ceva despre
care afirmam in prima faza ca nu este, ,apofaza (gr. apophasis ,raspuns negativ”), figura care consta in
raspunsul, insotit de motivare, ce-l da oratorul unei intrebdri ipotetice a adversarului (P): ,,Si qui furem
occiderit, iniuria occident; quam ob rem? quia ius constitutum nullum est; qui se telo defenderit, non
iniura; quid ita? quia constitutum est.” ,Daca cineva a ucis un hot, I-a ucis pe nedrept; pentru care motiv?
pentru cd nu s-a stabilit nici un drept; daca cumva s-a aparat cu vreo arma, nu pe nedrept [a fost ucis];

1 Platon. Banchetul. 2017. Bucuresti: Humanitas, 207a.
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de ce asa? fiindcd s-a hotdrat acest drept.” (Cicero; — L., § 772) Sin. Prolepsd”." Prin catafaza in schimb
ne referim la o afirmatie pozitivd, spunand ceea ce este, spre exemplu Dumnezeu este bun, Dumnezeu
este iubire. Capitolul “Apofaza discursului iubitor” din cartea lui Jean Luc Marion, “Vizibilul si revelatul”
abordeaza tema iubirii din perspectiva fenomenologiei revelatiei. Acest text este doar o parte din
proiectul lui Marion de a regandi aparitia fenomenelor care nu urmeaza strictetea unei intentionalitati
clasice. El introduce in prim-plan ideea de fenomen saturat. Ce este un fenomen saturat? Ceva care
depaseste granitele cognitive si eventual se da pe sine mai mult decét poate fi perceput sau gandit.
lubirea, spre exemplu, este un fenomen saturat, intrucét iubirea este mai mult decat putem noi intelege
si ne depaseste calitatea noastra cognitiva, prin simplul fapt c@ se reveleaza prin daruirea sinelui catre
celalalt, catre persoana iubitd. Vom vedea in cele ce urmeaza cum apare acest caracter apofatic al
discursului iubitor si in ce masura exista asa numitele valente ale te iubesc-ului.

Ipostazele discursului iubirii

Pana sa trecem la discursul apofatic asa cum 1l vede Marion, tin sa aduc in discutie o comparatie.
Discursul iubirii care nu spune nimic poate fi comparat cu iubirile de tip pantof ale lui Matei Visniec,
iubirile comode, pe care le incalti atunci cand vrei sa iesi la o intalnire, in fond, este practica aceasta
iubire, poate fi traita zlnic. Perechea de pantofi este una logica fara prea mult artificiu metafizic, in
comparatie cu iubirile de tip umbreld sau cu discursul care spune ceva, cu fenomenul saturat care iti da
voie sa fii vazut in posibilitatea celuilalt. lubirile de tip umbrela sunt cele poetice, metaforice care te aduc
ntr-un soi de euforie, de frenezie intelectuala prin abstract si spirituala prin ceea ce te face sa simti cu
adevarat, cam ca atunci cand tremuri la vederea celuilalt sau cand cunosti pe cineva pentru prima data
si ai emotiile incipitului. Aceste iubiri in viziunea lui Matei Visniec nu sunt niste iubiri practice, precum
cele de tip pantof, dar ele sunt pline de sens, ele sunt fenomene saturate in sine, data fiind intensitatea
lor. Evident, textul lui Matei Visniec are o ironie spumoasa, dar putem totusi vedea niste asemanari intre
discursul care nu spune nimic si discursul care te face sa simti ceva. Nu spun te iubesc pentru ca simt
prea mult ca sd ma pot exprima in cuvinte. Cam acesta este mesajul transmis de catre Marion. Cand
spui te iubesc, risti sa distrugi farmecul cumva pentru cd il spui pentru a trezi o reactie in acel cineva.
Pe de alta parte, un fe jubesc la momentul lui are si el un farmec aparte. Pand la urmd un fenomen
saturat poate sau nu sa fie asa. Desi nu avem aceste grade de saturatie, avem valente ale unui te iubesc
care poate fi un discurs apofatic care nu spune nimic, intr-adevar, sau poate spune totul in anumite
situatii. Si daca rostesc aceste doud cuvinte si daca nu le rostesc, spun ceva anume si trezesc totodata
o reactie in celdlalt.

Cand vorbim despre fenomenul saturat, cum este iubirea, am putea avea in vedere si urmatorul
pasaj din Studii despre iubire, de Ortega Y Gasset:

“Viceversa: in iubire totul e, dupa cum vom vedea, activitate. Si in loc de a consimti ca obiectul sa
vina la mine, eu sunt cel ce ma duc la obiect si m4 instalez in el. In actul amoros, persoana iese din
sine: e pesemne cea mai intensa incercare facuta de catre Natura pentru ca fiecare sa iasa din sine
insusi catre altceva. Nu graviteaza altceva catre mine, ci eu cétre altceva...Te iubesc asa cum trebuie
sa iubim: cu disperare.”

Este foarte interesant modul in care Ortega Y Gasset gandeste fenomenul iubirii, cumva in iubire
iesim din noi insine pentru celdlalt. Daca este sa facem legatura cu Marion, se poate afirma faptul ca
daca spun te iubesc, cumva il las pe celdlalt sa fie vazut in posibilitatea sa. Disperarea cu care spun
acest fe jubesc implica de fapt actiunea si modul in care eu o fac. Te iubesc nu este un fapt ca atare,
este o actiune. Te iubesc, asadar, arata actiunea pe care eu o fac pentru celdlalt, nu atest simplul fapt
de a o face, ci doar fac. De aceea Marion este de parere ca un te jubesc nu spune practic nimic, pentru
ca nici nu este menit a spune ceva, el doar arata. Pentru a servi drept adjuvant, vom urmari indeaproape
exemplul dat de Marion cand analizeaza dialogul dintre Clélia si Fabrice, ce apare In Manastirea din

1 “Apofazd,” DEX Online, accesat 20 mai 2025, https://dexonline.ro/definitie /apofaz%C4%83
2 José Ortega y Gasset, Studii despre iubire (Bucuresti: Humanitas, 1995), 11-12
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Parma. lubirea in acest exemplu se arata exact prin refuzul de a fi spusa. lubirea dintre cei doi este una
traitd, nu conceptualizata. De aceea cuvintele fe iubesc nu spun nimic, in fond. De ce alege Marion acest
exemplu? Pentru ca iubirea nu poate fi redusa la limbaj, ea se traieste si tocmai de aceea este fenomen
saturat. De aceea, vorbeste Ortega Y Gasset despre iubirea ca disperare, pentru ca atunci, cand iubesti,
simti si nu Tti mai pui problema conceptualizarii, a rationalizarii iubirii. O exprimi prin saturatia care vine
din ceva mai puternic decat limbajul. lubirea este asadar revelatd, daruita prin simplul fapt ca il las pe
celalalt sa fie, 1l recunosc prin iubirea daruita. Marion arata ca cele doua cuvinte fe iubesc constituie de
fapt un act perlocutionar, in masura in care provoaca o reactie, trezeste o reactie in celalalt,

“Chiar daca nu 1i spune nimic lui Fabrice, Clélia ii vorbeste despre ea insasi. Te iubesc nu enunta
poate nimic despre vreo stare de lucruri, nici nu afirma nimic despre nimic, dar totusi acest enunt
spune acest nimic cuiva, lui Fabrice, il spune pentru un altul. Fie acest enunt de pornire: «Eu sunt, i
spune o voce draga, am venit sa-ti spun ca te iubesc si sa te intreb daca vrei sa mi te supui».”

Supunerea prezentd in acest enunt este de fapt reprezentatd de recunoasterea celuilalt. Se asteapta
asadar o reactie din partea celuilalt. Este interesantd aceasta idee, in masura in care poate fi comparatd
cu mitul androginului, cdnd cele doud jumatati se reunesc pentru a forma un intreg. Asadar, reactia
provocata de aceste doud cuvinte te iubesc poate face referire chiar la acest lucru. Eu spun prima parte,
te iubesc, si astept reactia din partea celuilalt, si asa se reunesc cele dou parti. In fond, vorbim despre
reuniunea eului cu celdlalt, ,The myth Aristophanes tells in Plato’s Symposium, in which love reunites
the two halves of one sole being, interprets the adventure as a return to self”.2 Cu alte cuvinte, cand
spun fe iubesc catre celdlalt, astept ca celalalt s& ma recunoasca, pentru ca asa ma reintorc la mine. De
ce oare este important s3 ma intorc la mine? Pentru ca iubirea inseamna recunoasterea in celalalt cand
ma vad pe mine, ma recunosc pe mine in oglinda celuilalt. Metaforic vorbind, este un gest extrem de
frumos. Arata oglinda vie a iubirii, precum si a persoanei iubite recunoscute de cel care iubeste. Cumva,
un fel de eterna reintoarcere, ma reintorc la ceea ce iubesc pentru ca ma regasesc pe mine.

Intrebarea este: oare Clélia i-ar repeta lui Fabrice la infinit ¢4 il iubeste? Si oare Fabrice ar raspunde
acestui act perlocutionar? Ar recunoaste-o pe ea? Si ar dori sd i se supuna la infinit? Pana la urma poate
asa bagam de seama si dam atentie acestor doua cuvinte, care desi nu spun nimic, ajung sa spuna totul.
Magia iubirii este ca si daca spui ceva si daca nu spui, iubirea isi pastreaza acelasi efect si acelasi tremur,
aceeasi recunoastere, in fond, a celuilalt, si daca rdspund si daca nu raspund, cumva il recunosc pe
celdlalt prin simplul fapt ca am o reactie provocata. Cum de altfel si vorba, si tacerea este tot un raspuns,
uneori mai mult decét vorbele.

Cand simti prea multe, pana si cuvintele isi pierd din intensitate si raman doar niste suflari metafizice,
niste banalitdti asezate doar pentru a umple ceva ce tine loc de sentimente, ce tine loc de senzatie si
fervoare. Cu totii avem nevoie s fim vézuti. Chiar si cei care nu spun prea multe. In iubire, oricum nu
se spun prea multe, exact cum spune si Marion. lubirea se face simtind. Si daca simt, atunci fe iubesc-
ul nu poate fi exprimat atat de simplu si de concis. O astfel de precizie matematica isi are mai degraba
raddcinile in rafiune. lubirea, dacad devine conceptualizatd, isi pierde scopul pentru care a fost creatd, si
anume pentru a-l face pe celalalt sa simta.

Cuvintele dau glas sentimentelor care incoltesc, si totusi, iubirea nu are nevoie de aceste cuvinte.
Un paradox, un fel de du-te vino, un fel de insfacare a celuilalt, o bucatd rupta din lume pentru ca mai
apoi sa fie rupta din celalalt.

! Jean-Luc Marion, Vizibilul si Revelatul (Sibiu: Deisis, 2007), 149-150

2 Emmanuel Levinas, Totality and Infinity: An Essay on Exteriority, trad. Alphonso Lingis (The Hague:
Martinus Nijhoff, 1979), 254

Traducere: Mitul pe care il povesteste Aristofan in Banchetul lui Platon, in care iubirea reuneste cele
doud jumatati ale unei fiinte unice, interpreteaza aventura iubirii ca o intoarcere la sine.
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Metamorfozele te iubesc-ului si ale iubirii

Dacéd vorbim despre metamorfozele te iubesc-ului si ale iubirii avem in vedere si faptul ca iubirea se
manifesta si prin trup,

~Fenomenul erosului e mai mare decat moartea si sensul lui este eternitatea, deoarece el nu tine
de orizontul fiintei si nefiintei, ci de acela al unei alteritati care in schimbul fidelitatii mele date prin
juramant imi da un trup si asigurarea ca cineva ma iubeste cu adevarat, pentru totdeauna, deci
pentru vecie (S 37). Juramantul celor ce se iubesc e asigurat insa intotdeauna de un al treilea.
Intr-o prima instanta, acesta e copilul in care se Intrupeaza juramantul si fidelitatea celor ce se
iubesc si apare ca intr-o oglinda fenomenul lor erotic comun.”’

Acest fe iubesc ajunge sa se materializeze prin ceva exterior, si anume crearea unei alte fiinte. Este
o metamorfoza a iubirii, printre cele mai puternice chiar, in masura in care, daca ar fi sa ne gandim din
punct de vedere religios, std cumva la baza creatiei. Poate fi un argument bun pentru te iubesc-ul spus
care de fapt nu transmite mare lucru, mai cu seama ca menirea lui este s@ provoace o reactie. Cele doua
cuvinte se preschimba in functie de context. Spre exemplu, daca ludm un caz clasic al indragostitilor un
simplu fe iubesc poate ca nu inseamnd atdt de mult pe moment, dar mai tarziu ajunge sa se
metamorfozeze intr-un al treilea. Mai intéi, fe iubesc-ul are o valentd declarativa, declar actiunea de a-I
iubi pe celdlalt, dupa capatd o valenta care proiecteaza, imi exprim cumva sentimentul, dar totodata afirm
si intentia mea de a fi pentru celdlalt, mai apoi capata valenta de dare de sine, dupa cum ar spune
Marion, te dai pe tine ca intr-un angajament ce nu mai asteapta un raspuns. Ar mai fi doua distinctii aici,
iubirea imaturd, care inseamna posesie, precum si iubirea maturd, care inseamna sa il lasi pe celdlalt sa
fie, ca o influentd a lui Levinas, iubirea devenind aici o relatie cu celdlalt in alteritatea sa absoluta, iubirea
venind ca o chemare, ma las deschis in fata ei. Marion spune ca in prim-plan-ul fenomenelor saturate
se afla cel erotic si pe buna dreptate. Fenomenul erotic este cu siguranta un fenomen saturat, pentru ca
senzatia si simtirea pot fi date imediat, pe loc, fara anumite artificii. Spre exemplu, este nevoie de o
privire, de un gest, de o atingere, poate chiar de doua cuvinte sa trezeasca in celdlalt o dorinta poate, o
reactie de raspuns sau chiar de contemplare. Cam ca atunci cand mirosi coperta unei carti si iti transmite
un iz aparte care te transpune mai apoi in lumea fireasca a literarului, mai cu seama daca este vorba
despre o poveste de dragoste la care asteptam finalul cu sufletul la gurd, cum ar fi Romeo si Julieta.
lubirea dintre cei doi trece de barierele lingvistice, ea inseamnd mai mult decat limitdrile limbajului si
trece aproape in absolut. lubirea celor doi nu este consumatd in realitate si astfel ajunge eternd in
moarte. Un paradox absolut esential pentru ideea de fenomen saturat al iubirii.

LFilozofia nu mai spune astazi nimic sau foarte putin despre iubire [amour]. De altminteri e mai bund aceasta
tdcere, catd vreme atunci cand risca sd vorbeascd despre ea 0 maltrateazd sau o tradeaza. Aproape ne-am
indoi ca filozofii 0 mai incearca, dacd n-am banui mai degraba cd se tem cd nu mai au nimic de spus despre
ea. Pe bund dreptate, fiindcd ei stiu mai bine decét oricine ca nu mai avem nici cuvintele pentru a o spune,
nici conceptele pentru a o gandi, nici puterile pentru a o celebra. De fapt, filozofii au abandonat-o, au destituit-
o din rangul de concept si in cele din urma au respins-o in marginile intunecoase si nelinistite ale ratiunii lor
suficiente- Tmpreund cu refulatul, cu nespusul si nemdrturisitul. Fdrd indoiald exista alte discursuri care
pretind sd preia aceastd lipsd de mostenitori si in felul lor chiar reusesc uneori s o facd. Poezia imi poate
spune ceea ce experimentez fard a sti sd articulez, eliberandu-md astfel de afazia mea erotica -- totusi ea nu
ma va face niciodatd sd Tnteleg iubirea, amorul, in conceptul sdu”.?

Aici avem de-a face cu iubirea metamorfozata in tacere apofatica, ca sd folosesc un termen uzitat
de Marion. lubirea este una saturata, excesiva in care nu imi incap cuvintele. Nu imi vine in minte decat

! Jean-Luc Marion, Fenomenul Erosului. Sase Meditatii (Sibiu: Deisis, 2004), 19
2 Ibidem, 25
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un exemplu, si anume cel al lui Werther, din Die Leiden des Jungen Werthers, scrisa de J. W. Von
Goethe in care tacerea lui este mult prea mare pentru a-i marturisi dragostea lui Lotte. Tacerea este atat
de mare incat din cauza neputintei ajunge sa@ comita gestul final tocmai ca raspuns al iubirii lui pentru
Lotte, ca raspuns pentru tacerea lui. Werther a ajuns sa nu-i marturiseasca femeii de care se indragostise
sentimentele tocmai pentru ca avea o neputinta a recunoasterii faptului ca atare. Dupa cum s-ar zice si
n alt mod, din prea multd recunoastere a iubirii fata de ea, a ajuns sa nu fi mai recunoascad in fond nimic,
un fel de fenomen saturat al tacerii eterne. Ce arata toate acestea? Ca iubirea nu este menita a fi
inteleasa, ci traitd din plin. De aceea poezia augmenteaza iubirea. Se redau senzatii in poezii, iar miza
este sa trezeasca, exact ca te jubesc-ul lui Marion, o reactie. lubirea din poezie provoacd, da o sansa
tuturor lucrurilor ce au ramas nespuse si netrdite. Poezia te face sa simfi cumva ceva ce nu ai putea
simti fara o rima imbratisata poate, fard cuvinte care se transforma in cele mai frumoase metafore, fara
o0 hiperbold menita sa accentueze macar putinul dintr-un sentiment trait in realitatea imediatd. Poezia,
pe cat de mult augmenteaza iubirea si esenta ei, pe atat se apropie ct mai mult de ceea ce inseamna
sentimentul, acel sentiment pe care il ai de obicei cand te indrigostesti, ,Indragostitii, indragostitii
dintotdeauna si de pretutindeni, nu pot evita sa-si sistematizeze euforia — mai ales la inceputul relafiei
lor — prin trei propozitii de o miraculoasd, sublimd, unanima banalitate: 1) Ne vom iubi vesnic (cu variante:
»NUu ne vom mai desparti niciodata“, ,Nu-mi mai pot imagina viafa de-aici inainte fara tine“ etc.) 2) Parca
ne-am cunoaste dintotdeauna (cu variante: ,Sintem facuti unul pentru altul®, ,Am fost programati de la
fnceputul lumii sa ne intilnim“, ,Esti dintotdeauna perechea mea, jumatatea mea“) si 3) lubirea noastra
e unica (,Trdim ceva rarisim, fara precedent, fard comund masura cu iubirile altor cupluri“). Daca nu te-
ai auzit niciodatd proferind macar unul din aceste trei ,absoluturi“, n-ai fost niciodatd cu adevarat
indrdgostit. Faptul ca i-ai auzit si pe alii vorbind la fel nu te demobilizeaza. Cu tine si cu amorul tdu e
altceva. Ceva profund, neconventional, ireductibil”." Andrei Plesu vorbeste aici despre trei etape ale
iubirii. Cumva, cam ca la Kierkegaard cu Sau-Sau, iubirea imaturd, adicd dimensiunea esteticd,
indrdgostirea estetica si iubirea matura, indragostirea sau mai bine zis dezvrajirea eticd, atunci cand treci
de patina timpului si aluneci aproape in eternitate cu acea iubire purtatd pentru celalalt. lubirea pentru
fiecare indragostit este unicd nu pentru cad doar el trdieste acest sentiment, ci pentru ca de fapt el se
raporteaza la iubire ca fiind singurul care trdieste asa ceva, de aceea si inseamna recunoasterea celuilalt,
pentru ca tocmai nu il pot recunoaste pe celalalt decat prin aceasta unica iubire pe care i-o ofer. Nimeni
nu ii poate oferi celuilalt acest tip de iubire in afard de cel indragostit de el.

Concluzii si ganduri de epilog

Voi incepe acest epilog cu o confesiune: tema iubirii m-a obsedat profund de-a lungul anilor, in
masura in care mi-am petrecut destul de mult timp incercand sa inteleg ceva ce nu era de inteles, era
mai mult de experimentat, de trdit in profunzimea actului. Asa ajungem si la ceea ce ne transmite Marion.
Discursul apofatic al iubirii este de fapt reprezentat de iubirea ca fenomen saturat, simtind si traind la o
intensitate absoluta si totusi mundana, o méngaiere in par, un surds, un zdmbet. lubirea in acest sens
poate semana cu un fel de mancare, cand nu 1l ai tAnjesti dupa el, cnd 1l ai, parca ai manca altceva si
cand ai mancat prea mult ti se face rau. Asadar, iubirea, la fel ca te iubesc-ul la Marion vine in doze
controlate. O ciocolati este tot o ciocolatd indiferent de cate ori ai mancat. In iubire este nevoie de un
du-te vino controlat, altfel intervin plictisul si saturatia, si nu, nu vorbim despre fenomenul saturat aici.
Pentru a descrie perfect acest du-te vino, gasesc potrivit un cuvant, poate unul dintre cele mai frumoase
cuvinte din limba germana, si anume Sehnsucht. Etimologic vorbind, cuvantul este de fapt alcatuit din
doua parti, verbul sehnen care inseamna a tanji, a dori intens sau a suspina dupa ceva si Sucht care
inseamna boald sau obsesie, venind totodata de la verbul suchen, care inseamna a cauta. Asadar, pentru
a nu pdli iubirea, este necesar sa avem acest Sehnsucht. Asa se mentine intr-un fel fenomenul saturat.

! Plesu, Andrei. 2010. ,,Un gind rapid despre iubire”. Dilema Veche. 19 mai 2010.
https://dilemaveche.ro/sectiune/editoriale-si-opinii/situatiunea/un-gind-rapid-despre-iubire-
609833.html.
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La fel se intdmpla si in cazul lui fe jubesc. Spus de prea multe ori isi pierde farmecul. Ne mai rdmane
un singur lucru de facut pentru a mentine acest Standhalten' al discursului apofatic al iubirii, si anume
sa ne aflam in cdutarea permanenta a acestui Sehnsucht si sa il valorificam ca atare.

Dacd in iubire eu 1l recunosc pe celdlalt,
Nu-mi rdméne decét sd il las si eu pe acelasi celalalt sa
mad recunoasca in posibilitatea mea.
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ABSTRACT: Through the lens of Roman society,
beauty can be defined as a multifaceted concept
shaped by the aesthetic, social, cultural, and
philosophical values of the time. Within such a
framework, physical perfection was regarded not
merely as an external and superficial trait, but as an
expression of harmony, proportion, inner balance, and
the virtues emblematic of ancient Rome. From this
starting point, the present study unfolds an incursion
into the philosophical and literary sphere of Greco-
Roman Antiquity, where the art of writing is
harmoniously complemented by artistic associations,
through which the symbolism and cultural impact of the
“ideal” are articulated along three complementary
axes. First, the relationship between soma and psyche
is examined according to ancient philosophical
theories — Platonic dualism, Aristotelian psychosomatic
functions, and Socratic affirmation — each emphasizing
the notion of bodily beauty as a reflection of moral
virtue. Subsequently, the concepts of proportion,
symmetry, and bodily harmony — central themes in art,
literature, and philosophical thought — are analyzed,
revealing the profound Hellenic influence on Roman
aesthetic standards. Finally, the established norms of
monumental art — whether literary or sculptural — are
shown to have deeply permeated the structure of
Roman society, where in feminine beauty became not
only an aesthetic ideal but also a symbol of hierarchical
status, epitomized by the figure of the goddess Venus.
The exploration of her mythological virtues serves as a
culminating illustration of the study’s objective. Thus,
this research presents an interdisciplinary reading of
ancient aesthetic perfection as applied to the female
form, offering a refined synthesis of aesthetics and
ethics.

KEYWORDS: aesthetic ideal; feminine; Venus;
philosophy; Greco-Roman Antiquity, soma — psyche.

REZUMAT:In contextul societétii romane, frumu-
setea poate fi definitd ca un concept diversificat,
influentat de valorile estetice, sociale, culturale si
filosofice ale acelei perioade. Intr-un asemenea
cadru, perfectiunea fizica era perceputa nu doar ca
o trasaturd extericard si superficiald, ci ca o
manifestare a armoniei, proportiei, echilibrului
interior si a virtutilor caracteristice Romei antice.
Pornind de la acestea, prezenta lucrare propune o
incursiune in sfera filosofico-literard a Antichitatii
greco-romane, in care arta scrisului este completata
armonios de asocierile artistice, prin prisma carora
simbolistica si impactul cultural al ceea ce insemna
sdealul” sunt articulate in trei directii
complementare. Intr-o prima instant3, este analizata
relatia dintre soma — psyche, prin teoriile filosofilor
antici - dualismul platonician, functile psiho-
somatice aristotelice si afirmatia socratica, care
subliniau conceptul de frumusete a trupului ca
reflexie a virtuti morale. Tn continuare, sunt
examinate notiunile de proportie, simetrie si
armonie corporala care reprezentau teme centrale
in artd, literatura si in gandirea filosofica, relevand
influentele eline asupra standardului roman. In
ultima instantd, normele consacrate ale artei
monumentale, fie ea literara sau sculpturala, s-au
reflectat profund in structura societatii romane, unde
frumusetea feminind a devenit nu doar un ideal
estetic, ci si un simbol al pozitiei ierarhice,
intruchipat emblematic de figura zeitei Venus,
explorarea virtutilor divinitatii fiind ilustrativa pentru
desavérsirea studiului. Asadar, cercetarea confera
o lecturd interdisciplinara a perfectiunii estetice
antice a sexului frumos, reprezentand o sinteza
rafinata intre estetica si etica.

CUVINTE-CHEIE: ideal estetic; feminin; Venus,
filosofie; Antichitate greco-romana, soma — psyche.
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Introducere

Frumusetea, in acceptiunea sa clasica, nu reprezintd o simpla insusire estetica a unei fiinte, ci
exprima armonia esentiald a formei, care nu se limiteaza la exterior - la trup —, ci il transcende, emanand
din interiorul — mintea si sufletul - persoanei respective. Mostenirea plurivalenta a Antichitatii, in care se
impletesc feluritele elemente culturale - etrusce, grecesti, romane, orientale, alaturi de contextul social
al epocii, au jucat un rol important in perceptia asupra aspectului fizic al femeilor si in conturarea unui
ideal de frumusete femining, afirmat atat prin moda cat si prin modelele literare si artistice ale vremii.

Privit prin aceasta perspectiva, idealul estetic feminin al Antichitatii romane nu poate fi redus la o
simpla colectie de trasaturi fizice, ci reprezintd o expresie complexa a echilibrului dintre trup si spirit,
prin care se evidentiaza valorile morale si societale ale acelei perioade. Spre deosebire de viziunea
moderna care subliniazd subiectivitatea artistica, gandirea antica punea accent pe convingerea ca arta
si frumusetea se supun unor criterii societale obiective, acestea reprezentand expresii profunde ale
personalitatii individului care doreste prin intermediul ,frumosului” sa transmitd ceea ce simte'. Astfel,
corpul feminin devenea un palimpsest al valorilor filosofice ale vremii.

Pornind de la aceste premise, prezentul articol propune o analiza aprofundata a idealului estetic
feminin in Roma antica, abordat nu doar ca reprezentare vizuald, ci si ca paradigma culturala cu functie
normativa si simbolica. Scopul cercetdrii este de a investiga si analiza discursurile ganditorilor antici -
Platon, Aristotel, Socrate —, precum si de a evidentia normele estetice ale epocii ilustrate prin creatiile
artistice si exemplele literare oferite de scriitori antici, precum Homer si Ovidius. Tn vederea realizdrii
acestui demers, metodologia adoptata este una interdisciplinard, imbin&nd analiza textelor literare cu
ideile filosofice si interpretarile sculpturale si picturale, in care imaginea zeitei frumusetii, Venus, evoca
figura idealizatd, — dar greu de atins — a femeii in societatea romana antica

Aceastd abordare permite atat evidentierea caracteristicilor trupesti valorizate in epocd, cét si o
intelegere mai profundi a legaturii dintre estetic si etic, dintre aparentd si esentd. Intr-o lume in care
viziunea artistica reprezenta de fapt o imitare a naturii, care la randul ei trebuia sa reflecte o ordine divina,
universald, frumusetea femeii devenea un cod estetic al ordinii sociale, chiar al ordinii lumii, iar
reprezentarea sa constituia un discurs despre putere si armonie.

Trup si suflet: conceptii si filosofii fundamentale

Corpul fiintei umane (homo sapiens) este ,un corp natural prin dimensiunea sa biologica, dar este
n acelasi timp si un corp social, un produs al individului $i societatii, un «proiect viu» realizat si modelat
de individ in cadrul siu cultural de existentd”2. Tnca din cele mai vechi timpuri, evolutia trupului a fost
consemnata in ,discursul” oricarei natiuni, atentia si interesul acordat acestui subiect fiind sporite de
diferitele norme culturale alte epocilor distinctive. Cu un registru larg de reprezentari si interpretari,
corpul uman era pus in corespondenta cu spiritualitatea si cosmologia, distinctia dintre ele fiind conturata
inca din Antichitatea greco-romana. Tn era si filosofia presocratics, aceasti diferentiere dintre trup si
suflet nu era radicald, ci ,conceptia despre om rdméne cantonata intr-o cosmologie bazatd pe aceleasi
elemente fizice, comune naturii $i omului”®. Totusi, in ceea ce privea cultura europeana, teoriile lui Platon
fundamentau aceasta distinctie intre soma si psyche, el fiind de parere ca sufletul avea o mai mare
valoare ca trupul. Din cauza corpului care {ine captiv spiritul, acesta din urma se degradeaza, deoarece

! Oleg V. Bychkov and Anne Sheppard, Greek and Roman Aesthetics in Cambridge Texts in the History of
Philosophy (Cambridge University Press, 2010), XIII.

2 Joan Zang, lustin Lupu, Mihai Lupu, ,, Corpul uman intre natural i artificial,” in Palestrica Mileniului III
— Civilizatie si sport, Vol. 12, no. 1, (Universitatea de Medicina si Farmacie ,,luliu Hatieganu” din Cluj-
Napoca si Societatea Medicald Romand de Educatie Fizica si Sport, in colaborare cu Inspectoratul Scolar al
Judetului Cluj si Uniunea Universitatilor Clujene, Cluj-Napoca, 2011), 72.

3 Ibidem, 72.
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nu poate atinge virtutile spirituale, fiind tulburat si impiedicat s dobandeasca adevarul si cunoasterea.
Adevaratul model de referintd in ceea ce priveste raportul corp-suflet este reprezentat de Aristotel, a
carui gandire clarificd conceptul de functie vitala. Initiatorul acestei teorii elaboreaza prin psihosomatism
patru functii: ,hranire - crestere; miscare — dorintd; recunoastere — memorie; constiintd — gandire™.
Amplu dezvoltata in lucrdrile sale, ideea ,de organism ca totalitate integrativd soma-psyche” evitd
reductionismul si opozitia soma - psyche in modelarea si constituirea corpului uman3. Caracterul si
personalitatea unui individ sunt strans legate de trup, astfel ca modelarea complexului uman, esentiala
n acest proces si conceputa prin aceeasi unitate corp-spirit, era posibila prin educatie. Mintea, sufletul
si fizicul necesita cizelare si educare, caci ele formeaza un intreg, ale carui facultati spirituale si corporale,
modelate laolalta, intruchipeaza ,idealul elin al omului perfect, «kalos kai agathos» (om frumos la trup
si bun la suflet)". Ca atare, un element de bazd al educatiei antice era educatia fizica, care raspundea
acelorasi norme si necesitdti sociale, in vreme ce spiritul beneficia si el de aceasta relatie, pentru c3,
potrivit spuselor lui Socrate, citate de Platon: ,Nu este corpul, oricat de bine constituit ar fi el, cel care
face prin virtutea sa ca propriul suflet sa fie bun, ci din contra, sufletul, atunci cand este bun, da corpului
prin propria sa virtute intreaga perfectiune de care este capabil”’®. Aceastd afirmatie a Iui Socrate
subliniaza ce insemna ,perfectiunea” umana si cum era ea creatd, evidentiind importanta relatiei si a
armoniei trup-suflet in desévarsirea individului. in cultura fizic, corpul era perceput ca o materie sau
formd, modelat de spirit, care, desi era considerat privilegiat, trebuia sa fie in armonie si echilibru cu
materia, gimnastica contribuind in aceasta privinta: idee preluata si de idealul olimpic modern, ,in care
satisfactia spirituala si constiinta morala prevaleaza (sau ar trebui sa aibd un plus de importanta) fata de
performanta propriu-zisa.

Prin urmare, trupul si sufletul sau intregul uman explorat prin elaborarea diferitelor conceptii
si filosofii fundamentale dezvaluie o multitudine de perspective distincte, asupra relatiei soma - psyche.
Totodata, teoriile filosofilor antici, desi contradictorii, dar complementare, au avut un impact si o influenta
deosebitd asupra conceptiei despre idealul trupesc, caci prin dualismul platonician, functiile
psihosomatice aristotelice si afirmatia socratica, a oferit cadrul conceptual despre identitatea personala,
natura umana si mai ales relatia minte / suflet-trup. Tn consecintd, analizarea acestor conceptii a oferit
intelegerea mai profundd a mecanismului intregii fiinte, subliniind interdependenta dintre materie si
forma spirituala, fara de care ,perfectiunea” nu ar fi evidentiatd sau ar fi nula.

Proportie si armonie trupeasca in arta, literatura si filosofie — influente externe

De-a lungul epocilor, armonia, simetria si proportia trupului au reprezentat teme centrale in arta,
literatura si filosofie, reflectand idealuri culturale si estetice ale civilizatiilor de-a lungul veacurilor. Tn
lumea roman3, diverse influente externe au condus la crearea unui ideal feminin. Construirea unui
asemenea model, cu valoare de norma la nivel social, provenea din ideile eline in ceea ce priveste trupul.
Grecii, renumiti pentru filosofii, savantii, artistii si scriitorii lor, care au lasat o mostenire remarcabild in
urma lor, au constituit, pentru poporul roman, sursa de inspiratie in configurarea standardelor de
frumusete. La vechii greci, frumosul reprezenta o combinatie de trasaturi fizice armonioase, dar acestia
erau lipsiti, la inceput, de o teorie despre frumusete. Potrivit lui Umberto Eco, ,in Grecia antica, Frumosul
nu avea un statut autonom; am putea chiar afirma ca grecilor, cel putin pana in epoca lui Pericle, le

L Ibidem, 72.
2 Ibidem, 73.
3 Ibidem, 73.
* Ibidem, 73.
5 Apud loan Zanc, Iustin Lupu, Mihai Lupu, ibidem, 73.
6 Ibidem, 73.
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lipseau atat o estetica propriu-zisa, cat si o teorie a frumosului”’. In ciuda acestui lucru, ideea de
frumusete incepuse s fie dezbatutd si analizata, fiind asociata si cu alte calitati si valori morale:

,Nu Tntdmpldtor Frumusetea este mai totdeauna asociatd altor calitdti. De pilda, la intrebarea referitoare la
criteriul de apreciere a Frumuselii, oracolul din Delfi raspunde: «Cel mai drept e cel mai frumos». Chiar si in
perioada de aur a artei grecesti, Frumusetea este asociata altor valori, cum ar fi «mdsura» sau «buna
potrivire»™.

Totusi, grecii nu se incredeau pe deplin in artd sau literaturd, pentru ca acestea nu reprezentau
,adevarul” absolut, ci ofereau perspective subiective asupra frumosului. Inca din acea epoci, se ficea
distinctie intre trupul feminin si cel masculin, interesul acordat acestei teme scotand la iveald trasaturi
diferite, precum fragilitatea si delicatetea corpului feminin: ,In this context, the male and female bodies
are clearly contrasted according to criteria that carry connotations; in particular, the woman’s body is
more moist than the man’s.”®. Avand in vedere acest aspect, literatura scoate in relief frumusetea
feminind, care, in lliada homerica, devine pricina razboiului troian, irezistibila Elena, cu farmecele sale si
comportamentul sdu scandalos, fiind cauza atator nenorociri si morti. O scend semnificativa este cea in
care Menelaus, repezindu-se sd Tsi ucida sotia tradatoare, ramane impietrit in fata trupului pe jumatate
dezgolit al preafrumoasei femei, care ii opreste pornirea nesabuitd de razbunare*:

,Cum pe Elena vdzura spre turn cd venea din cetate,/ Ziser-asa intre dansii domol in cuvinte ce zboard:/ «Nu
e pacat cd de mult doud neamuri, Troienii si-Aheii/ Pentru-o femeie ca asta se luptd si patimi indurd,/ Tare
si-aduce la chip cu o zeitd. Dar cét de frumoasd-i,/ Duca-se n {ard la ea in cordbii, ca nu cumva dansa/
Pacoste apoi s ne fie si noua si fiilor nostri.»/ Asta gréird, iar Priam cu glas a chemat pe Elena:/ «Vino, copila
mea-ncoace, Si-n fatd-mi asazd-te aproape,/ Vezi-{i barbatul dintéi, prietenii, rudele tale./ Nu-mi esti tu doar
vinovatd, ci singuri de vind sunt zeii,/ Care-mi adusera amarnic rézboi cu Aheii.»".

Tn sfera artei insd, conform Iui Platon, adevirul este indepértat de natura obiectului artistic, cici
pictura, sculptura sau alte ramuri ale domeniului sunt imitatii ale realitétii care nu reflectd intru-totul
frumusetea®, exemplul sdu fiind cat se poate de sugestiv:

,Un pictor, de pildd, ne va zugravi un cizmar, un tamplar ori alti mestesugari, fara a se pricepe la nici unul
dintre mestesugurile lor. Cu toate acestea, daca e un pictor bun, cand picteaza un tamplar facandu-l sa se
vadd de mai departe, i-ar putea amdgi pe copii si pe cei mai putini la minte, dandu-le iluzia cd ar fi un tdmplar
in carne si oase [...] Pictura, siin general arta imitatiei, pe de o parte, isi savarseste opera findndu-se departe
de adevar, iar pe de altd parte se adreseaza acelor lucruri din noi care sunt cele mai strdine inteligentei,
neimprietenindu-se si nefntovardsindu-se in niciun caz cu ceea ce este sanatos si adevérat™.

! Istoria frumusetii, Editie Ingrijita de Umberto Eco, Traducere din limba italiana de Oana Silisteanu (Cluj-
Napoca, Enciclopedia RAO, 2005), 37.

2 Ibidem, 37.

3 Jean-Baptiste Bonnard, “Male and female bodies according to Ancient Greek physicians”, in Clio. Women,
Gender, History, Translated by Lillian E. Doherty and Violaine Sebillotte Cuchet, (No. 37, 2013), 26: Jn
acest context, corpurile masculine si feminine sunt clar opuse dupa criteriul care poarta conotatii; in
special, corpul femeii este mai delicat decat cel al barbatului.” (trad. n.).

* Eco, op. cit, 37.

5 Homer, Iliada, Traducere in metrul original de George Murnu, Studiu introductiv si note de D.M. Pippidi,
141.

% Eco, ibidem, 38.

7 Ibidem, 38.

353



EON 6 (3) 2025

Prin urmare, artistul poate reproduce un subiect artistic, dar acea ilustratie raméane doar o copie.
Idealul nu poate fi atins prin imitatie artistica, intrucat se pierde esenta. Vizual, frumusetea poate fi redata
prin diferitele tehnici picturale sau sculpturale si prin maiestria si profesionalismul creatorului, dar ceea
ce este in ,umbra” reprezentarii grafice nu poate fi portretizat. Asa c3, pictura ,,(si in general arta imitatiei)
isi elaboreaza opera departe de adevar [...] se afla intr-o relatie stransd, ca o prietena, ca o insotitoare,
cu acea stare launtrica a noastra care se tine departe de inteligenta si ale carei teluri nu sunt nici
sanatoase, nici adevarate. Totusi, verva si pasiunea inflacarata sunt doi factori importanti, impregnati
n spiritul creatorilor de frumos, cu ajutorul cdrora se putea atinge splendoarea artistica. Astfel, se pot
distinge statuile olimpice, simple, dar grandioase prin ,tdcerea” formei, sculptate cu detalii atent realizate,
care necesita rabdare si continuitate, ca mai tarziu s emane echilibru, simetrie si precizie2. Omul este,
de fapt, artd prin natura lui, prin felul cum a fost creat si proportionat, iar tema frumusetii nu poate fi
inteleasa pe deplin ,prin ochii modernitatii, asa cum adesea s-a intdmplat de-a lungul diferitelor epoci
care au presupus drept autentica si originald o reprezentare «clasica» a Frumusetii”®. Termenul grecesc
kalon, tradus impropriu ca ,frumos”, este cel care ne furnizeaza o perspectiva adevarata asupra nofiunii
de ideal: ,Kalon este ceea ce place, ceea ce trezeste admiratie, ceea ce atrage privirea™. ,,Frumosul”
reprezintd acel ceva placut ochiului, care rasfata simturile privitorului, insa nu doar aspectele vizibile pot
exprima perfectiunea, ci si virtutile sufletului:

L,Obiectul frumos este un obiect care, graie formei sale, rasfatd simturile, si dintre acestea cu deosebire ochiul
si urechea. Dar nu numai aspectele perceptibile prin simfuri pot exprima Frumusetea unui obiect: in cazul
trupului uman un rol de seama il au si calitdtile sufletului si ale firii, care sunt percepute mai degrabd prin
ochiul mintii, decét prin ochiul trupului.”.

In consonantd cu aceste idei, Ovidius sfatuieste sexul frumos si nu se ingrijeascd doar de
frumusetea fizica, exterioard, care este trecatoare, ci si de calitatile interioare, caci virtutile sunt cele
care raman pentru totdeauna: ,Tinere, sd va-ngrijiti mai intai s-aveti bune deprinderi:/ Cugetul vostru
curat vi se risfrange pe chip./ Prin insusirile voastre-ncantati: frumusetea se duce;/ Imbujoratul obraz
varsta vi-l va increti.”s.

Aceasta poate fi consideratd o prima intelegere si perspectiva asupra ,frumosului” trupesc, strans
legatd de domeniul artelor, inclusiv arta scrierii, si a filosofiei:

,Pe acest fundament putem vorbi de o primd intelegere a Frumusetii, care insd e legatd de diferitele arte care
0 exprimd, neavand un statut unitar: in imnuri, Frumusetea se manifesta prin armonia cosmosului, in poezie
se manifestd prin farmecul ce-i desfata pe oameni, in sculpturd prin cumpdtata masurd si simetrie a partilor,
in retoricd prin ritmul potrivit.”.

Epoca lui Pericle a reprezentat un moment istoric important, o culme atat in domeniul politico-
economic, cat si in domeniul artistic, infloritor de altfel. Arta grecilor era conceputa diferit de cea a
poporului de pe malurile Nilului, ea cunoscand un progres major, in vreme ce vechii egipteni respectau
cu strictete regulile si canoanele prestabilite®. Artistii elini erau cunoscuti pentru perspectiva lor
subiectiva, motiv pentru care Platon a pus in discutie raportul dintre adevar si arta imitatiei. Dintre toate

1 Ibidem, 38.
2 Ibidem, 38.
3 Ibidem, 39.
* Ibidem, 41.
5 Ibidem, 41.
6 Ibidem, 232.
7 Ibidem, 41.
8 Ibidem, 42.
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domeniile artistice, sculptura se clasa pe primul loc in redarea celor mai realiste reprezentari ale
individului:

,in mod analog, in sculpturd se poate vorbi de o cercetare empirica al cdrei obiectiv este exprimarea
Frumuseii vii a trupului. Generatia lui Fidias (ale cdrui opere ne sunt cunoscute in mare parte prin intermediul
cOpiilor), cea a lui Miron si cea succesiva a lui Praxiteles realizeazd un soi de echilibru intre reprezentarea
realistd a Frumusetii, indeosebi a Frumusetii formelor trupului omenesc (Frumusetea formelor organice are
intietate fatd de cea a obiectelor anorganice) pe de o parte, si aderarea la un canon (kandn) specific, pe de
altd parte, in analogie cu regula (némos) din compozitiile muzicale.”'.

Prin sculptura greacd, era atins un ideal de frumusete a trupurilor fiintelor vii, ideal care reflecta o
anumita perfectiune psiho-fizica, armonizarea aceasta dintre suflet si trup fiind transpusa in conceptul
de Kalokagathia:

L,contrar pdrerilor ulterioare, sculptura greacd nu idealizeaza un trup abstract, ci e mai degrabd in cdutarea
unei Frumuseti ideale, facand o sintezd a trupurilor vii prin care se manifestd o Frumusete psiho-fizica menita
sd armonizeze sufletul si corpul, adicd Frumusetea formelor si bundtatea sufletului; este idealul acelei
Kalokagathia a cdrei cea mai naltd expresie se regaseste in versurile lui Sappho si in sculpturile lui
Praxiteles.”.

Acest ideal de frumusete se regdsea la sculpturile de forma preponderent staticd, dar cu o farama
de miscare, prin care se crea armonia vizualad si echilibrul, dominanta fiind simplitatea, nu detaliile. Cu
toate acestea, tema frumusetii nu a fost abordatd doar in domeniul artistic, ci si in domeniul filosofic,
unde un ganditor precum Socrate distingea trei categorii estetice diferite — frumusetea ideald,
frumusetea spirituald si frumusetea utila, iar Platon, cu o viziune mult mai complexa despre ,frumos”,
aducea in prim-plan dou# conceptii: frumusetea ca stralucire si frumusetea ca proportie si armonie3. n
analogiile platoniciene, frumusetea nu putea fi perceputa de orice persoana, deoarece necesita un grad
nalt al mintii, care sa@ se bazeze mai degraba pe o viziune intelectuald, decat pe una a simturilor.
Ganditorul grec sustinea arta, dar nu cea consideratd ,,copie”, ci aceea a formelor geometrice, axata pe
proportie si armonie si care ajuta si la dezvoltarea ratiunii si logicii. Astfel, armonia si proportia survin
din schitele matematice mai mult decat frumoasele imitaii, ele redand perfectiunea:

~Demiurgul, dorind ca universul sd fie cat mai asemanator cu cel mai frumos $i mai desdvarsit in toate
privintele dintre entitdfile inteligibile, a alcatuit o viefuitoare unicd si vizibild, care cuprinde in sine toate
viefuitoarele cate sunt, potrivit naturii lor, de acelasi fel. Aveam oare dreptate cand I-am numit un univers
unic, sau era mai corect sd vorbim de mai multe sau de o infinitate? Unic, de vreme ce a fost alcatuit potrivit
modelului sdu; caci cel care cuprinde toate viefuitoarele inteligibile n-ar putea fi Tmpreund cu un al doilea,
pentru ca atunci ar trebui sa existe o altd vietuitoare care sd le cuprinda pe acestea doud ca parti ale sale, iar
in acest caz ar fi mai corect sa spunem ca universul nu este asemdnator acelora doud, ci acesteia care le
cuprinde. [...] Dar, este imposibil sd alcatuiesti in chip frumos doua lucruri fard un al treilea, cdci este necesar
sa existe ceva la mijloc care sd le lege. Dintre legdturi, cea mai frumoasd este aceea care se face pe sine i
pe cele corelate cu ea sa fie cat mai unitare; iar acest lucru 7l realizeaza in chipul cel mai complet, prin natura
ei, proportia geometrica.™.

1 Ibidem, 45.
2 Ibidem, 45.
3 Ibidem, 48.
* Platon, Opere VII, Bucuresti, (Editura Stiintifici, 1993), 145.
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Cert este faptul cd numerele reprezentau armonie, caci, in conceptia lui Pitagora si a discipolilor sai,
aceasta consta ,in opozitia nu numai dintre par si impar, dar si dintre limitat si nelimitat, unitate si
pluralitate, dreapta si stdnga, masculin si feminin [...], dar se pare ca [...], in opozitia dintre doua
contrarii, doar unul dintre elemente reprezinta perfectiunea: numarul impar, linia dreapta si patratul”’. In
perceptia lui Heraclit insa, armonia desemna echilibrul elementelor opuse, fiind evidentiata contradictia
ale cdrei aspecte puse laolaltd devin armonice si simetrice. n intreaga artd elind, se ficea, asadar, simtita
o0 nevoie de simetrie, care a devenit unul dintre canoanele de frumusete in Grecia anticd, ulterior in
Roma antica. Umberto Eco exemplifica aceasta calitate artistica prin prisma unor statuete feminine, care
subliniaza atat idealul creatorilor de frumos, cat si idealul uman:

LPitagoreicii ar fi argumentat ca tandra fata era frumoasd pentru ¢d un bun echilibru al umorilor launtrice o
fdcea sa aiba un colorit pldcut al pielii si pentru cd membrele sale se aflau intr-un raport nimerit si armonic,
intrucét erau potrivite de aceeasi lege care guverna si distantele dintre sferele planetare. [...] Una din primele
conditii pentru obtinerea unei forme frumoase consta tocmai in raportul proportionat al partilor si in
respectarea simetriei. Astfel, artistul a sculptat ochii la fel, cozile la fel, snii la fel, picioarele si bratele la fel;
sunt egale si ritmice faldurile vesmantului, sunt simetrice colturile buzelor usor rdsucite in sus in acel suras
vag atat de tipic acelor statui.”.

Consideratd o notiune stricta in ceea ce priveste proportia, simetria nu putea reda singurd farmecul
operelor de arta. Tns3, in secolul al IV-lea, Policlet crease o sculpturd pe care o denumise Canonul,
intrucét opera ingloba principalele reguli care ajutau la atingerea proportiilor ideale, principiul pe care se
baza fiind echilibrul dintre elemente: ,Toate partile corpului trebuie sa se adapteze unele la altele dupd
un raport proportional in sens geometric: A se raporteaza la B tot asa cum B se raporteazi la C.”3. De
asemenea, Vitruvius indicase proportiile pe care corpul trebuia sa le aiba in raport cu intreaga silueta:
»iata va trebui sd fie 1/10 din indltimea totald, capul 1/8 din corp, si tot asa va proceda cu lungimea
toracelui si cu toate celelalte”. Canonul lui Policlet nu a fost unul universal, céci egiptenii nu au adoptat
aceste reguli, ei masurand prin unitati fixe, create din structuri in forma patrata. Tn lucrarea artistica a lui
Policlet, unitatile fixe nu existau, pentru ca dimensiunile se adaptau si se raportau intre ele in functie de
~punctele” fizice importante: capul (partea superioard), mijlocul (partea centrald) si picioarele (partea
inferioard). Acest raport depindea in mare masura de perspectiva si de pozitionarea privitorului:

,Un fragment din Sofistul lui Platon ne face sa intelegem cum sculptorii nu respectau proportiile in mod strict
matematic, ci le adaptau cerintelor unghiului si perspectivei din care figura era privita. Vitruviu va face mai
tarziu distinctia dintre proportie, care reprezintd aplicarea tehnicd a principiului simetriei, si euritmie (venusta
species commodusque aspectus) care inseamna adaptarea proportiilor la cerintele privitorului, in sensul
indicat in pasajul citat din Platon.”.

Prin urmare, de-a lungul timpului, proportia si armonia trupeasca au fost abordate din diferite
perspective, studiul acestora evidentiind influenta semnificativa pe care unele popoare le-au avut asupra
altorain ceea ce priveste idealul estetic. Tn art3, literatura si filosofie, canoanele eline au Tnréurit formarea
ideii de frumos in sfera culturii si civilizatiei romane, aflatd in cautarea echilibrului, armoniei si
perfectiunii.

! Eco, ibidem, 72.
2 Ibidem, 74.
3 Ibidem, 74.
* Ibidem, 74.
5 Ibidem, 75.
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Standarde de frumusete — idealul feminin roman

Daca influentele externe au dat nastere unor standarde bine fixate in tehnicile artistice, de creatie
ale unor capodopere monumentale, acestea au patruns treptat si in sfera sociala. Astfel, frumusetea
feminind era considerata un simbol al statutului social, al pozitiei ierarhice, al rolului detinut in societate.

In Roma antica, simbolul frumusetii feminine era intruchipat de zeita Venus, model ilustrativ si sursi
de inspiratie in artd si literaturd, asa cum apare ea intr-un celebru portret, realizat cu maiestrie de
Apuleius:

,Dupd acestea, apdru o a treia, de o frumusete rdpitoare. Gratia-i fdra pereche si via stralucitoare a divinilor
ei obraji 0 ardta a fi Venus, asa cum trebuie sa fi fost cand era fecioard. Corpul gol si fara nici un voal permitea
sd i se vada desdvarsita frumusete a formelor, cu exceptia frumosului ei sex, pe care-I umbrea un diafan vl
de matase. Zefirul, din calea-afara de curios, sufland cu dragoste, in nebuna lui zburddlnicie, cand umfla si
indepadrta valul, 1dsénd sa se vada floarea castittii, cand cu o suflare mai puternicd il 1dsa-n jos si-I lipea
strans pe trupul zeitei, facand sd-i iasa perfect in relief fermecatoarele rotunjimi ale membrelor. Doud culori
izbeau mai intdi ochii: albimea stralucitoare a corpului, pentru cd ea se cobora din indltimile cerului, si azurul
vesmintelor, pentru ¢a iesea din adancurile mérii.”".

Tiparul ideal se regdseste in trasaturile fizice definitorii ale gratioasei imagini divine: coloritul pielii,
podoaba capilara, elementele faciale si gingdsia sau senzualitatea trupeasca — totul emana desavarsirea.
Venerata de poetii antici, descrisad si cantata de acestia in operele lor, fermecéatoarea zeita a frumusetii
si fertilitatii insumeaza toate canoanele perfectiunii trupesti.

Raportandu-se la asemenea modele, curente in lumea romand, frumusetea feminind trebuia sd
respecte cateva exigente majore, in concordanta cu gusturile vremii. Astfel, o prima cerinta fundamentala
era legata de coloritul tenului, care trebuia sa fie candidus, alb stralucitor, nuanta asociatd ,indeobste cu
notiunea de suavitate, gratie si puritate”?. O piele de un alb imaculat indica o pozitie sociala nalta,
asociindu-se cu rafinamentul aristocratic, in vreme ce un ten ars de soare era emblematic pentru sclave
si femeile de rand, expuse la soare in timpul muncilor agricole. n artele plastice si in operele anticilor
deopotriva, ,tenul lilial se insoteste insa constant”, in sectorul portretistic, ,,cu rosul (rubor,-oris) —
culoare pusa in legatura cu libidoul, cu erosul”. Un chip pictat in tonuri alb-trandafirii intruchipa un
adevarat ideal estetic, iar pentru a obfine acest colorit facial, existau diverse trucuri cosmetice, care
trebuiau Tnsd ascunse de ochii lumii, din dorinta de a crea, intr-o masura cat mai mare, impresia unui
aspect natural.

0O alta caracteristica feminind vrednica de apreciere este reprezentatd de podoaba capilara, a carei
frumusete naturald este elogiata la fel de mult ca trandafiriul tenului:

L,Dar de ce-as vorbi de celelalte calitdti ale ei, cand intotdeauna unica mea grijd a fost sa privesc si sd admir
n lume la o femeie, mai intdi capul si parul ei, si dupd aceea sa md bucur in intimitate de farmecul lor?
Motivul serios si hotdrat al acestei preferine e chiar faptul cd aceasta parte principald a corpului, atat de
vizibild si de vrednicd de luat in seamd, ne izbeste cea dintdi privirile; apoi, aceasta frumusete naturald a
pérului nu este pentru cap ceea ce o imbricdminte bogatd si strélucitoare este pentru restul corpului? In
sfarsit, cele mai multe femei care vor sa-si arate frumusetea si gratiile lor firesti, leapadd de pe ele toate
hainele, indepdrteaza toate voalurile si ard de nerabdare sa-si arate farmecele neacoperite de haine, stiind ca
vor placea mai mult prin culoarea trandafirie a pielii decat prin imbrdcdmintea lor brodata cu aur. Si cu toate

! Apuleius, Mdgarul de aur, Traducere din limba latini si note de I. Teodorescu, (Editie revizuta si
ntregitd, cu un cuvant Tnainte de Ion Acsan, 2003), 342.

2 Maria Subi, ,, Anatomia femeii ideale” in Roma anticd, in Quaestiones Romanicae, nr. VI/ 1, Lucrarile
Colocviului international Comunicare si cultura in Romania europeana (editia a VI-a / 16-17 iunie 2017),
(Szeged, ,,Jozsef Attila” Tudomanyi Egyetem Kiado, 2018), p. 117.

3 Ibidem, 118.
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acestea (curatd nelegiuire, fie ca niciodatd o asemenea grozavie sd nu se intample!), dacd ai lipsi-o de pdr pe
femeia cea mai frumoasa si cea mai minunatd, dacd i-ai despodobi chipul de aceastd diadema naturald, chiar
de va fi fost cdzutd din cer, ndscutd din mare, iesitd din valuri, chiar dacd va fi Venus in persoand, inconjurata
de tot corul Gratiilor, insotitd de toatd multimea amorurilor, incinsa cu cingatoarea sa, raspandind cele mai
placute miresme si parfumuri, daca se va infitisa cheald, nu va putea sa placd nici lui Vulcan al ei.”.

Acelasi autor latin descrie in detaliu frumusetea unui par blond, pe care il asociazd cu aurul sau
mierea, dar si splendoarea unui par negru, ,ca pana corbului”:

,Dar ce Tncantare, cand un par de-o culoare pldcutd si de-o stralucire desavarsita fulgerd puternic in razele
soarelui, sau cand, in molcoma lui culoare, dobandeste cu totul alta frumusete dupd schimbdtoarele variatii
ale luminii: unul blond ca aurul, prinzand la raddcina culoarea usor intunecatd a fagurelui de miere, altul negru
ca pana corbului, rivalizand in diversitatea-i de nuante cu floricelele azurii de pe gusa porumbelului; sau cand
parfumat cu parfumuri din Arabia, pieptanat cu un pieptene pretios cu dinti delicati si strans in ceafd, seamdna
cu o oglinda in care, privindu-se un amant isi vede chipul mai pldcut! E o frumusete, cand, impletit in cosite
groase, fncununeazi capul, sau cand se revarsi pe spate intr-o lunga panzi de apd. In sfarsit, pieptinitura
parului are atata pret, incat o femeie, oricdt ar fi de impodobitd cu aur, haine scumpe, pietre pretioase si cu
toate gatelile din lume, dacd parul ei va fi rdu ingrijit, nu va putea auzi pe nimeni spunand cd este elegantd.”.

Frumusetea feminina era evidentiata si prin simetria si armonia corporald, dar trebuie subliniat faptul
ca un ,corp bine proportionat si atrdgator nu inseamna, in mentalul antic, o silueta filiformd, anorectica,
dupa tiparele contemporane™. Asadar, spre deosebire de zilele noastre, perfectiunea anatomiei feminine
presupunea forme voluptuoase: ,images of Aphrodite and Venus as the ‘ideal’ female body in the Graeco-
Roman world retained an emphasis on the display of body fat as an index of female fertility™. Tn toate
reprezentarile sale, Aeneadum genetrix, maica Eneazilor, cum o numeste Lucretius, era infatisata purtand
putine vesminte, ce ldsau sd se intrevadd insa soldurile si sanii plini — atribute ale fecunditatii si
maternitatii: ,This particular goddess, though normally depicted clothed, has her garments arranged in
such a way as to draw attention to her full hips and fleshy breast.”>.

Un portret faimos al zeitei care a intruchipat idealul de frumusete feminina in Roma antica ne este
oferit in tabloul lui Sandro Botticelli, intitulat Nasterea lui Venus. Artistul renascentist reproduce intr-un
chip remarcabil imaginea ,gratioasei zeite, fiica a Cerului si a Marii, rasarind din spuma valurilor”,
devenitd celebrd in Antichitate, gratie vestitei picturi a lui Apelles (sec. al IV-lea i.e.n.). Aceeasi
fermecatoare imagine reapare si in tablourile altor maestri ai penelului, precum Tiziano Vecellio,
Théodore Chassériau ori Cornelis de Vos, confirmand puterea de seductie a acestei figurii mitice®.

In plan literar, Apuleius realizeazi si el un amplu portret al unei divinitati feminine supreme, care,
intrunind atributele multor zeitati, se identifica si cu Pafiana Venus:

,Mai Tntdi avea un par des si lung care, putin inelat si imprdstiat de o parte si de alta a divinului ei gat, i
flutura intr-o0 usoara si gratioasd neoranduiald. In varful capului avea o coroana formata din tot felul de flori,
iar deasupra fruntii o tablita rotunda in forma unei oglinzi, care, aruncand o lumind albd, ardta cd era Luna.

! Apuleius, Mdgarul de aur, 64-65.

2 Ibidem, 65.

3 Maria Subi, ibidem, 122.

* Mark Bradley, “Obesity, Corpulence and Emaciation in Roman Art”, in Papers of the British School at
Rome, (Vol. 79, 2011),12: ,,imagini ale Afroditei sau ale lui Venus ca ‘ideal’ al trupului femeiesc in lumea
greco-romand, au pastrat accentul pe surplusul corporal ca un indice al fertilitatii feminine” (trad. n.).

5 Bradley, ibidem, 13: ,,Aceasti zeit, in special, desi este in mod normal infatisatd imbricats, hainele i
sunt aranjate in asa fel incat atentia sa cadd asupra soldurilor pline si a pieptului carnos.” (trad. n.).

6 Maria Subi, Venus Anadyomene: Venus orta mari, in ,,Analele Universitatii de Vest din Timisoara”, Seria
Stiinte Filologice, (Timisoara, Editura Universitatii de Vest din Timisoara, 2019), 79.
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La dreapta si la stinga, aceastd podoabad era refinutd de douad vipere incoldcite, cu capul ridicat in sus, si de
spice de grau ce se cldtinau deasupra fruntii. Rochia ei, din cea mai find panzd de in, era de diferite culori
care se schimbau, trecand rdnd pe rénd de la albul orbitor al crinului la galbenul sofranului i la rogul aprins
al trandafirului. Dar ceea ce-mi izbi cel mai mult privirile era o mantie atat de neagra si de lucitoare incat te
orbea cu intunecata-i stralucire. Aruncatd in jurul ei, trecea pe sub braful drept, pentru a se urca pand la
umdrul stang, de unde marginea ei, forménd un nod, i atdrna in jos cu mii de cute artistic aranjate si se
termina printr-un sir de ciucuri, care se miscau in chipul cel mai gratios. Pe tot chenarul, ca si pe fondul
acestei mantii, scanteiau nenumdrate stele, iar in mijlocul lor, o lund plind arunca o vie si stralucitoare lumina.
De asemenea, pe intregul chenar al acestei mantii fdrd pereche se vedea brodata si o ghirlanda care reprezenta
tot felul de fructe si de flori. Pe langd aceasta, zeita {inea in mainile sale mai multe simboluri foarte deosebite
unele de altele: n dreapta avea un sistru de aramd a cdrui lamd subire si incovoiatd, in forma unui centiron,
era strapunsa de trei mici vergi de otel care, scuturate de braful sdu de trei ori in sir, dddeau un sunet ascutit.
Din mana stanga 7i atarna un mic vas in formd de cordbioard, pe toarta caruia, in partea cea mai din afard a
ei, se ridica un sarpe cu capul in sus si cu gatul extrem de umflat. Divinele sale picioare erau incdlfate cu
sandale impletite din frunze de palmier, arborele biruintei™.

Desféasurata in toata splendoarea sa divina, imaginea aceasta a lui Venus se distinge prin farmec,
stralucire si gratie, dar si prin bogatia si eleganta vestimentatiei si a incéltamintei, fastuos colorate si
ornamentate: perfectiune intruchipatd, figura zeitei simbolizeaza proportia si armonia celesta, servind
drept emblema a frumusetii absolute in Antichitatea greco romana.

Concluzie

Tn labirintul normelor estetice ale Romei antice, frumusetea sexului frumos s-a adeverit a fi un
construct cultural complex, in care dimensiunea fizica a fost transgresata, fiind impletita cu conceptul
de echilibru cosmic. ,Frumosul” era codificat, trupul devenind suportul vizibil al sensurilor profunde.
Astfel, idealul frumusetii nu a reprezentant doar o ,fild” de istorie a simtului estetic, ci un portal spre o
viziune amplé despre lume, in care perfectiunea era strans legatd de echilibrul suflet-trup. Intr-o epocé
n care aceasta era norma si mit, femeia frumoasa era mai mult decat o aparitie: era un simbol si o forma
de memorie culturald intrupata si transpusa in marmura si cuvant, intr-o armonie aparte.

References:

Apuleius, Lucius. Magarul de aur. Traducere din limba latina si note de . Teodorescu, Editie revazuta i intregita, cu un cuvant
inainte de lon Acsan, 2003.

Bychkov, Oleg V., Sheppard, Anne. Greek and Roman Aesthetics in Cambridge Texts in the History of Philosophy. Cambridge,
Cambridgen University Press, 2010.

Bonnard, Jean-Baptiste. “Male and female bodies according to Ancient Greek physicians”. in Clio. Women, Gender, History,
Translated by Lillian E. Doherty and Violaine Sebillotte Cuchet, No. 37, 2013.

Bradley, Mark. “Obesity, Corpulence and Emaciation in Roman Art". in Papers of the British School at Rome, Vol. 79, 2011.

Eco, Umberto. Istoria frumusetii. Editie ingrijitd de Umberto Eco, Traducere din limba italiana de Oana Salisteanu, Cluj-Napoca,
Enciclopedia RAO, 2005.

Homer. lliada. Traducere in metrul original de George Murnu, Studiu introductiv si note de D.M. Pippidi.

Platon. Opere VII. Bucuresti, Editura Stiintifica, 1993.

Subi, Maria. ,Anatomia femeii ideale”. in Roma antica (,Anatomy of the Ideal Woman” in Ancient Rome), in Quaestiones
Romanicae, nr. VI/ 1, Lucrarile Colocviului international Comunicare si cultura in Romania europeana (editia a VI-a
[ 16-17 iunie 2017), ,Jozsef Attila” Tudomanyi Egyetem Kiado Szeged, 2018.

Subi, Maria. Venus Anadyomene: Venus orta mari. in ,Analele Universitatii de Vest din Timisoara”, Timisoara, Editura
Universitétii de Vest din Timisoara, 2019.

Zanc, loan, Lupu, lustin, Lupu, Mihai. Corpul uman intre natural si artificial. in ,Palestrica Mileniului Ill - Civilizatie si sport”, Vol.
12, no. 1, Editatd de Universitatea de Medicina si Farmacie ,luliu Hatieganu” din Cluj-Napoca si de Societatea

! Apuleius, ibidem, 351-352.
359



EON 6 (3) 2025

Medicald Romana de Educatie Fizica si Sport in colaborare cu Inspectoratul Scolar al Judetului Cluj si Uniunea
Universitatilor Clujene, Cluj Napoca, 2011.

BIONOTE:

Arianna-Alexandra Husanu, born in 2003, with Bachelor Degree in Classical Philology and Modern Languages and
Literature (English), having completed a thesis entitled The Ideal of Beauty in Ancient Rome. Currently a
master student in Romance Studies - Latin at the Faculty of Letters, History, Philosophy and Theology of
the West University of Timisoara. Her academic interests include ancient natural medicine, the philosophy
of beauty, Latin literature, ancient mitology, aesthetics, cosmetics and art.

360



EON 6 (3) 2025

Rolul muzicii in constructia identitatilor etnice-
culturale. Tinariwen si blues-ul tuaregilor
din desertul saharian

Article history:

Received: 31.07.2025
Revised: 30.08.2025
Accepted:10.09.2025
Available online: 21.10.2025

https://doi.org/10.56177/eon.6.3.2025.art.8

Livia Georgeta SUCIU

Departamentul de Didactica Stiinelor Socio-Umane
Facultatea de Psihologie si Stiinte ale Educatjei
Universitatea Babegs-Bolyai, Cluj-Napoca
livia.suciu@ubbcluj.ro

TITLE: "The Role of Music in the Construction of Ethnic-
Cultural Identities. Tinariwen and Tuareg Desert Blues"
ABSTRACT: The strategies of world music have facilitated
intercultural exchanges within the global music market and
have broadened access to the diversity of musical
experiences worldwide, by valorizing the cultural and ethnic
specificity of the music. New world music fusions and new
cultural identities have been constructed through the specific
strategies and narratives of world music. We aim to
deconstruct these highly mediated narratives, which have
drawn attention to an exotic and little-known region of the
world. We focus on the exemplary case of the group
Tinariwen, which has contributed, through music, to shaping
a new identity for the Tuareg people. We follow several
investigation paths: How is the ethnic-cultural identity of the
Tuaregs constructed through the music promoted
by Tinariwen, in the context of post-colonialism and
globalization? How have Tinariwen become the emblematic
figure of resistance through music, of the struggle for
autonomy and freedom of the Tuaregs in the context of
political and cultural repression, under the exile pressure, and
prohibitions on making music? We try to understand
how Tinariwen have managed, through music to capture the
attention of the entire world on the destiny of a people.
KEYWORDS: Tinariwen, world music, desert blues,
globalization, cultural-ethnic identities, resistance through
music.

REZUMAT: Strategiile world music au facilitat schimburile
interculturale pe piata muzicala mondiala si au deschis
accesul la diversitatea experientelor muzicale, valorificand
specificul apartenentei culturale si etnice a muzicii
popoarele lumii. Noi fuziuni world music si noi identitati
culturale s-au construit prin intermediul strategiilor si

naratiunilor  specifice world music. Incercam sa
deconstruim  aceste naratiuni emotionale intens
mediatizate, care au atras atentia asupra unei zone

exotice si putin cunoscute a lumii. Urmarim cazul
exemplar al grupului Tinariwen care a contribuit, prin
intermediul muzicii, la construirea unei noi identitati pentru
poporul tuareg. Urmarim mai multe piste de interogare:
Cum se construieste prin muzica promovata de Tinariwen,
identitatea etnic-culturala a poporului tuareg, in contextul
post-colonialismului si sub presiunea globalizarii? Cum au
devenit Tinariwen figura emblematica a rezistentei prin
muzica, a luptei pentru autonomia si libertatea poporului
tuareg, in contextul represiunii politice si culturale, sub
presiunea exilului si a interdictilor de a face muzica.
Incercam sa intelegem cum au reusit Tinariwen sa
capteze prin muzica, atentia intregii lumi asupra destinului
unui popor.

CUVINTE-CHEIE: Tinariwen, world music, desert blues,
globalizare, identitati etnice-culturale, rezistenta prin
muzica

In ultimele decenii muzica din Mali a avut un succes deosebit pe plan international. Multi artisti
precum Ali Farka Touré, Toumani Diabaté si Tinariwen au castigat premii Grammy si sunt cunoscuti in
intreaga lume. Tinariwen, grupul emblematic despre care s-a scris foarte mult in ultimul timp si care ne
capteaza si noud interesul, a fost nominalizat de trei ori la Grammy, iar in 2012, cu albumul Tassilli, au
castigat premiul pentru Cel mai bun album world music. Grupul Tinariwen este originar din Mali dar
apartine da fapt unei culturi nomade, tuarege, de unde au si primit numele de ,Kel Tinariwen®, care
semnifica ,0amenii desertului”, ,Tinariwen“ fiind pluralul de la ,Ténéré" (,desert”). in zlele noastre,
muzicienii tuaregi au devenit nomazi muzicali sau muzicieni globali pentru ca in cei peste 40 de ani de
existenta au ajuns sd sustind peste 1.100 de concerte in multiplele turnee desfasurate in intreaga lume.
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Au inventat chiar si un stil aparte de muzica, numit desert blues, blues-ul degertului sau rock saharian,
un stil de fuziune nascut prin imbinarea muzicii traditionale tuarege si africane, prin articularea sunetelor
specifice Saharei cu elemente de blues si rock specifice muzicii moderne occidentale. Acest stil este
promovat acum si de alte trupe tuarege care au preluat chitarele electrice si ritmurile de blues si rock
modern, precum Bombino, Tamikrest, Terakaft.

Cum a ajuns muzica din Mali, si respectiv Tinariwen, lider in topurile world music?

Intrebarile care au preocupat atentia specialistilor din domeniul etnomuzicologic au fost firesti: Cum
se explicd succesul muzicii traditionale din desertul saharian pe scena mondial3? Care a fost rolul muzicii
in Mali si cum a ajuns sa capteze atentia pe scenele globale?

Daca urmarim topurile muzicale world music din ultimele decenii putem sa observam ca muzica din
Mali a dominat aceste topuri. In contextul world music, definit de etnomuzicologia contemporana ca
fiind constituit de categoriile de muzici populare din diferite zone ale lumii, comercializate pe pietele
muzicale mondiale ca fiind ,diferite” sau ,exotice” fatd de muzica occidentald, incercam s3 urmarim
cazul Tinariwen si sa intelegem ce roluri a indeplinit muzica pe diferitele scene maliene, africane, sau
mondiale. Tinariwen sunt un caz exemplar, sunt triplu nominalizati si premiati Grammy si au facut
obiectul unor ample cercetari jurnalistice si de specialitate, fiind actual cei mai activi si mai cunoscuti
muzicieni tuaregi pe plan international. Apartenenta lor la muzica din Mali este insa ambivalenta si
problematica. Tinariwen sunt etichetati de regula ca muzicieni din Mali si s-au impus ca fiind prima trupa
tuareg recunoscuta international care a propulsat si alte grupuri tuareg in atentia lumii. Muzicienii prefera
insd s3 se numeasca turaregi nomazi care contesta granitele coloniale sahariene. De fapt, in urma
nenumdratelor turnee internationale muzica lor are o largd raspandire transnationala si au ajuns s3 fie
mai degrab3 un fel de migranti muzicali.

Strategii de succes in constructia identitatii grupurilor world music

Ca sa aiba succes pe scenele mondiale, muzica locald, dupa cum observa jurnalistul Jim Hickson,
trebuie Tn primul rand sa poarte o marca de ,autenticitate®, sa fie receptata de publicul mondial ca fiind
muzica autentica, originala, dintr-o zona exoticd a lumii'. Un grup muzical are mai mult succes cu cat
este perceput de publicul care gusta muzica lumii ca fiind mai autentic. Pentru public, faptul ca un nou
grup de muzicieni provine dintr-o regiune deja faimoasa pentru un anume stil de muzica, este indiciul
ca are acces la un capital cultural comun, la 0 marca de succes, iar publicul trebuie doar sa recunoasca
Si sa valideze autenticitatea acestei marci. ,Brandul® sau ,marca“ de autenticitate a muzicii este asadar
unul din factorii identitari care contribuie la promovarea cu succes a muzicii pe scenele world music,
pentru ca un astfel de brand garanteaza publicului 0 anumita doza de ,,familiaritate” cu un gen recunoscut
de muzicd dar, in acelasi timp rezerva si surpriza ,nefamiliaritatii“?, in momentul intalnirii cu un nou grup
care apartine aceluiasi ,brand“. Pentru Tinariwen ,brandul“ muzica din Mali a fost deja asigurat de vedete
consacrate ale muzicii mondiale care sunt originari din Mali, Ali Farka Touré, Toumani Diabaté si Salif
Keita, care au fost urmati apoi de mulii alfii. Eticheta de muzica din Mali a functionat rapid ca ,brand”
celebru recognoscibil, muzica fiind ,familiara“ publicului avizat. Dar acest capital de ,autenticitate”
familiara trebuia contrabalansat cu o anumita doza de ,nefamiliar®, de surpriza noua si inedita. Pentru
Tinariwen nu a fost nici o problema in a satisface asteptarea publicului, de a oferi muzica autentica de
marca si, in acelasi timp, de a fi si o surpriza inedita. Tinariwen a devenit lider al topurilor muzicale. In
ciuda luptei pentru autonomia tuaregilor si a relatiei problematice cu identitatea nationala maliana care

! Jim Hickson, “Examining the success of Malian music as world music.” Journal of the International
Library of African Music. 11(3) (2021): 59-60, https://doi.org/10.21504/am].v12i1.2430.
2 Ibidem.
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i-a constrans sa isi declara o identitate tuarega care transcende toate identitatile nationale ale statelor
moderne, succesul grupului Tinariwen pe scena muzicii mondiale se datoreaza in primul rand faptului
c3 a fost promovat ca muzica din Mali, sub ,marca“ Mali'.

Mentionam apoi ca, pentru consolidarea succesului unei noi trupe lansate pe scena world music,
un rol important il joaca si multimea de ,brokeri culturali“ occidentali (muzicieni care se implicd in
colaborari si activitati interculturale, producatori, manageri, profesionisti din industria muzicala, jurnalisti,
etc.) care construiesc o identitate occidentald grupurilor muzicale cu care colaboreaza sau pe care le
manageriazd. ,Brandul muzica din Mali s-a bucurat de astfel de colabordri de succes. Muzicienii
occidentali celebri din sfera blues, jazz sau rock, precum Ry Cooder, Taj Mahal, Corey Harris, Robert
Plant, au colaborat cu muzicienii malieni, au exploatat radacinile autentice ale muzicii maliene si au
deschis poarta de acces a publicului occidental la muzica ,exotica“ maliana. Poarta s-a deschis insa in
ambele sensuri, argumenteaza Jim Hickson®, pentru ca vedetele occcidentale au promovat muzicienii
din Mali dar, pe de alta parte, au profitat de aceastd deschidere si s-au bucurat de doza de autenticitate
adusa de aceasta muzica inedita.

Si Tinariwen au beneficiat de sprijinul unor astfel de brokeri culturali, au avut colaborari puternice
cu artisti din genul world music, LoJo si Justin Adams. Au avut sansa ca primul lor album lansat
comercial, Ténéré, sa atraga atentia grupului francez LoJo care i-au invitat in 1999 in Franta pentru
primul lor spectacol international, iar in 2001 au organizat impreuna Festival au Désert, in Kidal.
Tinariwen au inceput primul lor turneu european si au fost invitati de Robert Plant s& cante la Londra,
iar Plant i-a vizitat in inima desertului la Festival au Désert. Tinariwen au realizat apoi numeroase turnee
in SUA, Canada, Australia, Europa, Japonia, au cantat impreuna cu Carlos Santana, The Rolling Stones,
Herbie Hancock, Red Hot Chili Peppers si au beneficiat si de sprijinul unor fani marcanti, precum Thom
Yorke de la Radiohead si Brian Eno, au castigat numeroase premii si au aparut in filme documentare.

Remarcam insa cd strategiile care au un mare succes in construirea identitatii grupurilor world music
sunt cele care recurg la utilizarea ,naratiunilor®, a povestilor emblematice, a discursurilor reprezentative
construite in jurul muzicii provenite din locuri mai putin cunoscute ale lumii. Incercam sa deconstruim
aceste naratiuni.

Naratiunile specifice world music

O prim3 ,naratiune” celebra, construita in sfera world music indeosebi in anii *90, dupa succesul
european si american al muzicii lui Ali Farka Touré, ne relevd faptul cd in muzica din Mali regdsim
Lradacinile blues-ului“4. Touré a fost descris in presa ca fiind primul bluesman african care a obtinut o
popularitate larga, fiind numit ,The African Bluesman” sau “The African John Lee Hooker"®, datorita
ritmurilor de chitara similare cu stilul de blues al lui John Lee Hooker, desi Touré a insistat sa explice ca
muzica lui nu este tocmai acel gen de blues cunoscut: ,Pentru mine blues este un fel de spuma de
sdpun, muzica mea este mai veche decadt blues”®. Aceastd perspectivd a fost investigatd de
etnomuzicologi care au analizat anumite elemente muzicale specifice comune, dar concluzia lor a fost
ca de reguld, eticheta de blues a fost atasata pur si simplu, fara dovezi etnomuzicologice, diverselor
grupuri de muzicieni din zona Mali care abordeaza diferite stiluri muzicale. Insa stilurile muzicale pot

! Ibidem.

2 Ibidem, 62-63.

3 Ibidem.

* Ibidem, 61.

5 BBC, “Ali Farka Touré (Mali),” Awards World Music ’07. Africa (2007).
https://www.bbc.co.uk/radio3/worldmusic/a4wm2007 /2007 _ali_farka_toure.shtml.
6 “Master Guitarist of The Sahara: Ali Farka Touré.” (Jul 13, 2021),
https://www.youtube.com/watch?v=_pytTF3mzal.
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evolua si simultan pe continente diferite, nu identificam neaparat e evolutie lineara'. Aceasta naratiune
despre descoperirea ,radacinilor blues-ului a castigat publicul si rezultatul a fost ca multi artisti celebri
din blues-ul occidental au initiat colaborari foarte mediatizate cu artistii africani.

In aceasta naratiune se remarca si Tinariwen, dat fiind ca Ibrahim Ag Alhabib, fondatorul grupului, a
inventat un stil aparte de a canta la chitara care a devenit cunoscut in lume ca desert blues, blues tuareg,
blues-ul degertului sau rock saharian. Tinariwen a realizat prima mare fuziune dintre muzica traditionala
tuarega africana si bluesul occidental, prin introducerea chitarei electrice alaturi de instrumentele
tuarege, care ne oferd ritmuri asemanatoare celor de blues sau rock-and-roll.

0O alta naratiune larg acceptata, a fost cea a ,istoricitatii“ si ,autenticitatii muzicii? care dezvolta
ideea ca muzica din Mali apartine unei culturi muzicale traditionale stravechi, transmise de-a lungul
secolelor, pe care o mostenesc tofi artistii, indiferent de stilul de muzica pe care il practicd actual, de
reinterpretare, reinventare, sau chiar respingere a traditiei. Muzica traditionala tuarega s-a dezvoltat in
mediul stravechi al influentelor africane, ale muzicii berbere, marocane si arabe si se caracterizeaza prin
interpretarea vocala cu voci puternice, insotite de bataile din palme si ritmurile profunde, rezonante,
africane, ale tobei djembe si a altor instrumente indigene, precum imzad (o vioara cu o singura coarda)
si tehardent (o lauta cu trei coarde). Tinariwen foloseste in plus cinci chitare (electrice, acustica si bas)
care au devenit definitorii pentru sunetul repetitiv, hipnotic al noului stil desert blues. Interpretarile lor
incep cu preludii de solo-uri de chitard lente si prelungi, insotite de bataile ritmate ale tamburinei africane
si cantece barbatesti captivante in limba tamasheq, multiplicate de voci femine inalte si plangatoare, cu
ululatii exotice care surprind publicul occidental. Interactiunea acordurilor moderne ale chitarei electrice
cu ritmurile traditionale stravechi recreeaza atmosfera insolita, misterioasd, a desertului saharian.
Spectacolul captiveaza si vizual datorit3 robelor lungi tuarege, a turbanelor si valurilor specifice pe care
le poarta muzicienii si a scenelor de dans cu miscari ritmice unduitoare.

Cea mai inedit3 naratiune, emblematicd pentru Tinariwen, care a ajuns s3 fie la moda in ultimele
decenii, sugereazd faptul ca artistii Tinariwen utilizeazd muzica ca si ,forma de protest” impotriva
razboiului, ca si ,manifest pentru pace. Muzica Tinariwen s-a incadrat in aceasta naratiune puternica
care recunoaste rolul deosebit al muzicii ca si platforma pentru proteste nationale, politice, identitare.
Naratiunea ,rizboi si pace*® s-a dezvoltat atat in mass-media cat si in presa muzicald care a urmarit
lupta pentru autonomie a tuaregilor din nordul Mali. Revolta lor a fost deturnata, revolutia lor a fost
confiscatd de formatiuni islamiste, conflictul continud si in zilele noastre, dar faptul ca fost puternic
mediatizat la stiri a crescut interesul pentru cultura din Mali. In acest cadru muzica a preluat rolul de
forma de protest impotriva violentelor razboiului, o forma de rezistenta prin cultura.

Naratiuni mass-media

In naratiunile mass-media, grupul Tinariwen a devenit ,imaginea emblematica“ pentru rebelii si
minoritatile tuarege amenintate sa-si piarda autonomia in desertul saharian. Daca analizam imaginile si
mesajele transmise prin mass-media pentru promovarea muzicii grupului Tinariwen, asa cum ne
propune bundoara Marta Amico, intelegem faptul ca Tinariwen au ajuns sa fie purtatorii celebri ai unui
Lrazboi al imaginilor“4. Revista Télérama a mediatizat turneul lor din 2012 in Europa, Australia, Noua
Zeelanda si China sub ftitulatura ,blues-ul rebel al desertului“ si a promovat o imagine cu muzicienii
imbrdcati in {inute traditionale tuarege, cu elementele identitare specifice nomadismului in desertul
saharian: turbanele, chitarele, lautele, tamburul, o sa de camila, un ceainic si un steag alb de armistitiu.

! Hickson, “Examining the success of Malian music as world music,” 61.

2 Ibidem.

3 Ibidem, 62.

4 Marta Amico, “La résistance des Touaregs au prisme de la World Music,” Cahiers d’études africaines,
n°224, (Editions de I'EHESS, 2016): 832, https://doi.org/10.4000/etudesafricaines.18360.
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In mass-media sunt promovati cu astfel de imagini exotice, circula fotografii, afise, materiale video si
filme documentare care fi prezinta pe muzicieni printre dunele desertului, in {inutele lor traditionale, cu
etichetele emblematice care au captat atentia lumii: ,rezistenta®, ,rebeliune, ,revolta®, ,nomadism in
desert”, ,libertate“’. Tinariwen au facut turnee in intreaga lume insotiti de aceste calificri exotice: ,rebeli
ai desertului” (Le Monde, 6 februarie 2007), cu un stil aparte de muzica ,blue men’s blues” (Les Inrocks,
27 februarie 2007), sau ,Touareg rock” (Le Monde, 10 martie 2014), tuaregi care ,nu au ezitat sa-si
schimbe chitara cu arme si sa lupte pentru independenta lor” (France Info, 13 februarie 2014)?, s.a.

Articolele din presa i-au transformat in simbol media si au relatat faptul ca Tinariwen duce in
continuare o ,a doua revolutie®, dar de data aceasta ,inarmati cu chitare®, fiind o figurd exemplara de
»muzicieni-razboinici“: ,Imaginea muzicienilor care se lupta cu un kalasnikov in mana si cu o chitara
prinsa pe umar, face acum in jurul lumi“®, Aceste ,naratiuni“ emotionale, intens mediatizate, au contribuit
la popularizarea si promovarea muzicii din Mali si au atras atentia asupra acestei parti exotice si putin
cunoscute a lumii.

Au aparut si noi ,mituri“ tuarege, ,noi alarme care anuntd disparitia iminenta a acestui popor
nomad“4. Dar in ciuda amenintarilor de uitare si ignorare a problemelor poporului tuareg, succesul
trupei Tinariwen in turneele internationale, premiile si nominalizarile Grammy, colaborarile cu vedetele
muzicii mainstream, au oferit dimpotriva tuaregilor ,o vizibilitate fara precedent in imaginarul
occidental“®. Programul de la concertul din Paris din 2012, dupa obtinerea prestigiosului premiu
Grammy, i descrie ca si purtatori de cuvant ai tuaregilor: ,Desi situatia este din nou criticd in aceasta
parte a lumii, astazi ei sunt singurii purtdtori de cuvant pentru un popor tuareg care luptd pentru
identitatea si libertatea sa™. Tinariwen au reusit, prin intermediul muzicii, sa sustind manifestul unui
popor al lumii si au devenit ,purtatori de cuvant ai unei intregi culturi“’. Tinariwen au promovat brand-
ul de muzica tuareg si au devenit, prin intermediul muzicii, ,imaginea mondializata a rezistentei sahariene
si simbol al tuaregilor in lume*®.

Naratiuni istorice

Dar cine sunt acesti muzicieni rebeli, de ce sunt ,revolutionari si cum au devenit ,icon®, ,imaginea
simbol” a nomazilor tuaregi din desertul saharian care lupta pentru autonomie? Cum a contribuit muzica
promovata de Tinariwen la constituirea identitatii tuaregilor?

Dacad urmarim dintr-o perspectiva constructivista, modul de ,constructie sociala“ a identitatii unei
comunitati, intelegem ca este dificil sa suprindem aceasta identitate mobila, fluida, aflata intr-un proces
continuu de constructie si reconstructie. In cadrul unei natiuni se construiesc simultan identitati multiple,
concurente si adesea opuse, iar cultura are un rol vital in construirea si mobilizarea acestor identitati. In
procesul de constructie a identitatilor, muzica poate juca un rol important. Muzica contribuie la
sconstructia“ identitatilor: ,,performanta muzicala si actul de a asculta oferd un astfel de mijloc prin care
identitatile pot fi construite si mobilizate (Stokes, 1994, p. 5)°.

Daca urmarim naratiunile istorice despre Mali trebuie sa vorbim despre construirea unor identitati
mutiple, etnice, nationale, religioase, concurente care au subminat posibilitatile de conturare a unei

! Ibidem, 822-823.

2 Ibidem.

3 Ibidem.

* Ibidem, 827.

5 Ibidem.

6 Ibidem, 834.

7 Ibidem, 827.

8 Ibidem, 824.

9 Samantha Potter, “Music, identity and national cohesion in Mali: The role of music in the post-colonial
era.” Contemporary Voices. Vol. 1 No. 3 (2020), (Online June 2019): 2, https://doi.org/10.15664 /jtr.1489.
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identitati nationale maliene. Fragila identitate nationala este marcata de coexistenta a peste
douasprezece grupari etnice si de diviziunea majora dintre identitatile grupurilor minoritare din nordul
tarii (printre care se regasesc tuaregii) excluse si marginalizate de grupurile majoritare, dominante, din
sudul tarii. In acest context, al unui mozaic complex de identitati, putem sa identificam un proces
deosebit: in Mali, muzica este cea care a jucat un rol important in procesul de construire a identitatii
nationale si de consolidare a coeziunii nationale. Se pot investiga doua piste importante asupra carora
ne atrage atentia studiul Samanthei Potter: pe de o parte, urmarim rolul deosebit pe care il joaca muzica
+in construirea identitatilor in Mali“! si Tn sustinerea procesului de coeziune nationald dar, pe de alt3
parte, urmarim consecintele grave ale interzicerii muzicii in Mali dupa conflictul din 2012-2013 care a
dus la ruperea relatiilor sociale si la faramitarea identitatii nationale. Interzicerea muzicii a afectat
»capacitatea muzicii de a reconstrui coeziunea nationala“2. Cazul grupului Tinariwen este exemplar pentru
ca au fost implicati direct in acest proces si au jucat un rol istoric pentru comunitatea tuarega din Mali.

Are muzica un rol istoric in Mali?

Vom urmari mai intdi modul cum in Mali, prin intermediul muzicii, s-au construit ,,naratiuni nationale“
si s-au raspandit sentimente care au intarit apartenenta identitara la un grup. Chiar si in politicile culturale
ale regimului socialist din anii 1960-1968 muzica a fost valorizata ca ,mijloc de propagare a unitatii
nationale*®, dat fiind ca asigura legaturile cu bogata cultura traditionald si cu repertoriul strivechi al
castei nobile de povestitori si cantareti de lauda din perioada imperiului malian. In regimul democratic
din 1992-2002 s-a renuntat la idealurile socialiste si s-a promovat ,deconstructia“ hegemoniei etno-
politice in scopul ,construirii“ unei noi ,naratiuni nationale” conform principiului ,,unitatea in diversitate“.
Prin liberalizarea spatiului media si prin proliferarea posturilor de radio locale s-au promovat traditiilor
muzicale locale si s-a consolidat ideea de coeziunea nationala intr-o forma de identitate hibrida. Muzica
a devenit liantul unitatii nationale si in noul context politic liberal fragmentat.

In anii “80 muzica a contribuit si la consolidarea identitatii distincte a minoritatii tuareg. Este meritul
grupului Tinariwen pentru introducerea unui stil revolutionar de muzica care a contribuit la consolidarea
coeziunii tuaregilor si a alimentat tendintele spre autonomie care au culminat cu rebeliunea din anii “90.
Muzica a jucat un rol important in declansarea rupturii separatistilor tuaregi in scopul construirii unei
identitati nationale separate. Tuaregii, popor nomad care si-a dus viata pe rutele comerciale ale desertului
saharian, au suferit mult din cauza impunerii frontierelor coloniale care le-au restrans libertatea de
miscare. Dar identitatea lor a fost pusa in discutie mai ales dupa anii "60, dupa decolonizare, cand
teritoriul desertic saharian, strabatut de secole de acest popor nomad, a fost impartit arbitrar de noi
granite politice intre cinci state. Au izbucnit n repetate randuri rebeliuni armate tuarege care s-au soldat
cu represiuni brutale. Fiind minoritati in noile state create, tuaregii s-au confruntat cu provocari diverse.
De exemplu, instrumentele muzicale traditionale tuareg nu erau incluse in traditile muzicale nationale
din Mali, iar televiziunile nu promovau muzica tuaregilor sau limba lor, ceea ce a amplificat resentimentele
acestui grup minoritar. Si in acest caz, muzica a fost vitald in construirea unei identitati tuarege.

Tinariwen s-a format in anii 1979 intr-o oaza din Algeria unde mai multi tineri migranti someri, numiti
ishumar, cautau un loc de muncd, datorita deteriorarii stilului lor nomad de viata. O parte din tineri au
acceptat oferta amdgitoare de pregatire militara in ,taberele rebele” in scopul de a crea un stat autonom
tuareg n nordul Mali numit Azawad. Muzicieni au locuit in taberele de antrenament ale rebelilor din Libia
si au luat parte la rebeliunile armate conduse de colonelul Gadhaffi in anii *90. Tinariwen au devenit insa
celebrii in aceste tabere promovand un stil revolutionar de muzica, ,Al-Guitara“, utilizand chitara

1 Ibidem, 1.
2 Ibidem.

3 Ibidem, 5.
* Ibidem, 6.
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occidentala in interpretarea muzicii tuarege, insotitda de versuri emblematice cu mesaj rebel despre
libertate, viatd nomada, fratenitate, luptd sau exil. S-a produs astfel ,0 revolutie in cultura muzicala
tuareg®, s-au raspandit casetele cu muzica revolutionara iar muzica a devenit ,un buletin de stiri politice
pentru propaganda si mobilizare in randul tuaregilor” (Borel, 20086, p. 132)". Tinariwen a ajuns o legenda
a desertului, purtatorul de cuvant al populatiei si culturii tuarege, muzica manifest a unei intregi generatii
de tineri exilati tuaregi, care au suferit represiune politica si culturala.

La inceputul anilor "90, muzica ,Al-Guitara” a fost ins3 interzisa de guvernul malian, muzicienii au
fost persecutati, agresati, amenintati, iar muzica a circulat clandestin. Membrii Tinariwen au trebuit sa-
si abandoneze casele si familiile si sa indure suferinta exilului. Dupa a doua rebeliune tuarega si dupa
acordurile de pace din aprilie 1992, muzica si-a pierdut caracterul clandestin si a devenit foarte populara
in randurile tineretului tuareg, au aparut multe grupuri muzicale si s-au inmultit spectacolele muzicale.
Mesajul muzicii s-a reorientat inspre sustinerea eforturilor de pace si reconciliere. Desi membrii trupei
Tinariwen au participat la rebeliuni si versurile lor contin chemari la lupta, in ultimii ani Tinariwen
promoveaza mesaje puternice pentru sprijinirea reconcilierii si pacii in Mali. Tinariwen si-au asumat o
misiune pacificatoare cu mesaje transfrontaliere pentru intreaga Sahara si intreaga lume, pentru a capta
atentia lumii asupra culturii tuarege. Un exemplu emblematic il reprezinta organizarea anuald, din 2001,
a celebrului festival din Timbuktu, Festival au Désert (FID), cu suport si public international. Tinariwen,
care a avut rolul major in organizarea festivalului, a castigat din nou admiratia lumii. De la versuri critice
si militantiste s-a trecut la versuri care implicau emotiile umane, care invocau prietenia, toleranta, pacea.
Muzica a jucat de data aceasta un alt rol, de reconciliere si reabilitare a legaturilor intre comunitati.
»Fiecare grup din Africa de Vest este aici [...] Cu acest spirit, oamenii nu vor fi din nou divizati, ci uniti“
a declarat faimosul chitarist (Farka Touré, 2003)“2.

Lucrurile s-au agravat dupa a patra rebeliune tuareg, din 2012-2013, care a continuat lupta pentru
autonomie si a reusit sa declare independenta Azawadului in regiunea de nord a tarii. Natura rebeliunii
s-a transformat ins3 dramatic, pentru ca separatistii tuaregi au format alianta cu un grup islamist armat
care a preluat controlul abandonand pretentiile la autonomia Azawadului si impunand in schimb aplicarea
legii islamiste Shari‘a. Consecintele au fost foarte grave: muzica a fost interzisa in nordul Mali iar Festival
au Désert a ajuns n exil. Anuntul facut de un purtator de cuvant islamist, la 22 august 2012, a socat
intreaga lume: ,Noi, mujahedinii din Gao, din Timbuktu si Kidal, interzicem de acum inainte difuzarea
oricarei muzici occidentale la toate radiourile din acest teritoriu islamic [...] Nu vrem muzica lui Satan.
In locul siu va exista verset coranic. Shari'a cere asta. (citat in Morgan, 2013a, p. 21)“3. Interventia
Frantei a ridicat legea Shari’a dar regiunea a ramas in continuare nesigura si impanzita de grupuri armate.
Efectul major este ca s-a dizolvat coeziunea sociala a tarii, iar problema identitatii a generat controverse
pe un alt plan, al religiozitatii islamice in conflict cu secularismul si liberalismul.

Islamul a devenit religia majoritard in Mali dar multe practici religioase erau legate de sufism, pentru
care muzica religioasa ocupa un loc central in cantecele de lauda religioase. Muzica a servit in acest
context si ca si mijloc de identificare si exprimare islamica si a ajutat la impletirea identitatilor maliene
si musulmane. Problema este ca in Orientul Mijlociu s-au intensificat interpretarile stricte, salafite, ale
fundamentalistilor islamici, iar doctrina salafitd a fost adoptata si in Mali, desi acesti islamisti erau
perceputi ca ,straini“. Invocam cateva explicafii contextuale: ,talibanii erau impotriva oricdrei forme de
distractie sau de distractie in afara sferei religiei“; ,muzicienii malieni sunt, sau sunt perceputi a fi,
conjuratori ai iubirii, senzualitatii si bucuriei - toate emotiile pe care islamistii salafiti le insulta si de care
se tem cel mai mult. Unicitatea circumstantelor in care muzicienii au fost vizati ih mod specific de militii
oferd multe indicatii cu privire la rolul si puterea muzicii in Mali, care reprezenta o amenintare la adresa

1 Ibidem, 8.
2 Ibidem, 10.
3 Ibidem, 11.
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dorintei islamistilor de a-si impune autoritatea“!. Au aparut acte de violenta, grupuri islamiste au jefuit
casele muzicienilor, le-au distrus instrumentele si i-au amenintat cu mutilarea fizici. Muzicienii
amenintati au plecat in exil, muzica a disparut din regiune si astfel s-a pierdut o ,forta majora de coerenta
si reconciliere culturala®. Prima piesa de pe albumul Tinariwen, Emmaar, inregistrat in exil in 2014, in
desertul din California, s-a tradus astfel: ,ldealurile oamenilor s-au vandut ieftin, prieteni. Orice pace
impusd cu forta este obligata s3 esueze si lasd loc urii“2. Conflictele armate, violenta, incalcarile
drepturilor omului au transformat relatile dintre oameni si comunititi, au generalizat teama si
neincrederea, au adancit vechile diviziuni. Amenintarea islamica ,a inhibat un mijloc primar prin care
grupurile etnice din Mali si-au articulat propriile identitati si au inteles identitatile celorlalti“s. Dar mai
ales, argumenteaza Potter, ,prin obstructionarea rolului puternic al muzicii ca mijloc de dialog si unitate,
interdictia a deconstruit posibilitati vitale pentru reconciliere si coeziune nationald““.

Mai poate juca muzica un rol in procesul reconcilierii $i coeziunii nationale?

Din pacate, dupa conflict au crescut constant abuzurile Tmpotriva civililor si conflictele
intercomunitare, ins3 s-au remarcat si efecte incurajatoare. Interzicerea muzicii a captat atentia mass-
media pe scara larga, a relevat empatia muzicienilor occidentali care s-au implicat in acte de solidaritate
astfel incat multi artisti malieni au ajuns sd performeze cu succes pe marile scene internationale.
Problema este insd cd muzica maliana a fost revitalizata larg mai ales in mediul online si pe plan
international, iar grupurile muzicale cu succes international au pierdut legatura cu publicul din Mali.
Artistii sunt constienti de faptul ca trebuie promovate spectacolele muzicale /ive in Mali, pentru ca muzica
sa-si regaseasca rolul de liant comunitar. Mai multi comentatori vorbesc insa ,despre efectul islamistilor
asupra atitudinilor locale din Nord, constatand ca existd o teama continua de manifestari exterioare de
bucurie si de a face muzica. Astfel, cultura muzicala din Nord rdmane vatamata, contrazicand portretele
optimiste ale mass-media“®.

Un pivot important in reconstructia coeziunii comunitare, sugereaza Samantha Potter, il poate avea
Festival au Désert (FIF) care a fost exilat in 2012, din locul sau in desert, 1anga Timbuktu. A fost promovat
apoi ca si ,caravana culturala pentru pace“ care s-a deplasat in alte locuri din Mali si Africa de Nord
pentru a prezenta cultura tuareg. Festivalul a incercat sa foloseasca noul spatiu multicultural deschis de
globalizare care transgreseaza granitele culturale, etnice, geografice, ca si ,platforma pentru marketingul
culturii tuarege®, pentru a promova muzica ca si ,arma a pacii“®. Dar festivalul nu s-a mai putut organiza
in forma si in locatia sa initiald, ceea ce indicd amploarea dificultatilor in incercarea de promovoare a
coeziunii nationale prin intermediul muzicii. Concluzia momentana este cd in Mali persista starea de
»anormalitate“: ,prezentarea continua a muzicii, ca ilegitima sau dezonoranta in ochii fundamentalistilor
islamici, inhibadnd libertatea interpretdrii muzicale si ducand la absenta FID, indicd o situatie de
«anormalitate» in Mali“”. Starea de insecuritate si interzicerea performantelor muzicale au afectat
capacitatea muzicii de a fi liant comunitar si de a reconstrui unitatea nationala. Persista insa in continuare

1 Ibidem, 13.

2 Barry Shank, “Unpopular Culture and the American Reception of Tinariwen,” Unpopular Culture. 229—
240. (Edited by Martin Liithe and Sascha Pohlmann, Amsterdam University Press, 2016): 236.
https://doi.org/10.2307 /j.ctv157bjk.15.

3 Potter, “Music, identity and national cohesion in Mali,” 13.

* Ibidem, 14.

5 Ibidem, 16.

% Angela Marie Montague, Contested Nation, Global Space: Tourism and the Politics of Tuareg Heritage in
Mali. A Dissertation. (Department of Anthropology and the Graduate School of the University of Oregon,
ProQuest LLC, 2014): 7, 2. https://scholarsbank.uoregon.edu/items/1e6fc003-a751-4648-95c4-
92d9d51e30d6

7 Potter, “Music, identity and national cohesion in Mali,” 16.
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increderea ca muzica poate oferi o platform3 importantd pentru dialog intercultural si coeziune
comunitara: ,viafa muzicald poate fi interpretata ca «barometrul bunastarii sociale». Intr-adevir, cand
libertatea muzicala va fi ldsata sa se intoarca in Nord, aceasta va marca inceputul unui proces in care
coeziunea multietnica si coexistenta pasnicd a Mali pot fi reconstruite”!.

0 noua fuziune world music $i o noua identitate culturala construita in naratiunile
world music

Mitul rezistentei tuaregilor sub colonizarea franceza si in post-colonialism a fost preluat si amplificat
dupa anul 2000 de discursurile world music. Daca privim prin prisma world music ,relatia pe care lumea
occidentalda o intretine cu alteritatea tuareg®, ajungem la mai multe ,constructii occidentale despre
tuaregi“ si chiar la ,constructia occidentald a identitatii tuareg", explicd Marta Amico?. lar cazul grupului
Tinariwen este emblematic pentru ,a analiza multiplele constructii ale identitatii tuarege forjate prin
muzica".

Putem folosi imaginile muzicale, imaginile pe care ni le releva muzica, ca si ,prisma“ prin care se
reconstruieste o anumita fatetd a identitatii lumii tuarege. Prin ,prisma“ muzicii noi suntem invitati sa
descoperim specificul acestei lumi. Desigur, aceasta identitate construitd prin muzica reflecta si
evenimentele politice actuale, lupta pentru autonomie a populatiei tuarege si relatile ambivalente
internationale cu lumea post-coloniala sub presiunea globalizarii.

Miscarea world music a fost conceputd in anii 1980 pentru a facilita schimburi de experiente
muzicale pe piata muzicala mondiala, care valorifica specificul apartenentei culturale si etnice a muzicii
popoarele lumii. Se promoveaza astfel accesul la diversitatea experientelor muzicale din alte lumi, in
incercarea de a depasi barierele dintre muzica alteritdtii si muzica paradigmei occidentale. In acest
context, alte dileme profunde au atras atentie cercetatorilor: Cum putem prezerva nucleul autenticitatii
locale in conditiile procesului de globalizare? Globalizarea ne oferd o sans3 sa prezervam autenticitatea
locala prin hibridari si fuziuni culturale creative, prin procese de reinventare culturald, sau ne confruntdm
mai degraba cu riscul pierderii nucleului autentic sub presiunea reproducerii sale comerciale si a
curentelor la moda in care investeste agresiv marketingul muzical?

In studiul nostru de caz putem sa remarcam ca, pe de o parte, Tinariwen a devenit figura
emblematica a rezistentei tuaregilor ameninfati sa-si piarda stiul de viata nomad si traditiile de secole.
Prin promovarea mesajului muzicii lor au facut apeluri la rezistentd si luptd, au transmis mesaje de
revolta fata de noile guverne si de fraternitate cu nomazii saharieni. Dar, pe de alta parte, ca sa poata
face acest lucru, Tinariwen s-au integrat in industria muzicala mondiala si s-au supus cerintelor
globalizdrii, sunt prezenti pe marile scene internationale, folosesc instrumentele si ritmurile muzicii
occidentale moderne, colaboreaza cu celebritatile la moda din sfera muzicii si mass-media. Prin urmare,
observa Marta Amico, ei sunt, pe de o parte, victimele globalizarii care salveaza traditiile autentice dar,
n acelasi timp, nu pot face acest lucru decat profitand de beneficiile globalizarii si mondializarii culturale.
La fel ca si alte grupuri minoritare, tuaregii duc aceeasi lupta pervertita pentru a-si apara ,traditiile
amenintate”, pastrate dintr-un trecut imemorial, si pentru a rezista la ,omogenizarea culturald impusa de
globalizare®, pentru a se adapta la sistemul dinamic actual, tipic occidental. Din fericire putem detecta
si un efect benefic al globalizarii, nu atat intentia de a standardiza si omogeniza, cat de a redescoperi si
a scoate in evidenta identitatile altor lumi, pentru a sustine schimburile la scara globala, pentru a le
asigura mai degraba conditia existentei lor.

Efectele globalizarii s-au resimtit direct la Festival au Désert, organizat in stil Woodstock, la care au
participat trupele tuarege dar si invitati celebri de pe scenele internationale si public occidental,

1 Ibidem, 18.
2 Amico, “La résistance des Touaregs au prisme de la World Music,” 824-825.
3 Ibidem, 844.
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reprezentati din mass-media si din industria muzicii. Globalizarea a oferit si oportunitati muzicienilor
locali. Am putea sa ne gandim altfel la globalizare, nu ca inlocuind ceea ce este local, ci ca propunandu-
ne sa experimentdm ,0 noud articulare intre «global» si «local»“!. Vechile identititi nu se mai pot
inradacina ferm n locuri bine delimitate pentru ca sunt prinse de logica globalizarii care le invitd la
reasamblari si fuziuni. ,,Cu toate acestea, pare putin probabil ca globalizarea va distruge pur si simplu
identitatile nationale. Mult mai probabil va produce simultan noi identificéri «globale» si noi identificari
«locale» (HALL, 2008, p. 77-78)"2.

Revenim la intrebarea noastra: cum am putea insa sa deconstruim aceasta constructie, realizata prin
intermediul muzicii, a identitatii etnic-culturale a poporului tuareg? Nu putem sa reconstruim identitatea
brand-ului muzical tuareg, pentru ca este reconstruita continuu n viziunile tuturor celor care urmaresc
scenele muzicii si culturii tuareg (de la muzicieni la manageri festivaluri, producatori muzicali,
etnomuzicologi, jurnalisti sau politicieni) si nu avem acces decét la imaginile caleidoscopice, constant
manipulate si recompuse in acest proces de negociere a echilibrelor lumii contemporane: intre
globalitate si alteritate, modernitate si traditie, intre reconstructia politico-mediatica si inradacinarea in
autenticitatea traditiilor.

Remarcam faptul ca Tinariwen reuseste sa isi revendice o identitate culturald pe scena world music,
chiar daca este acum deteritorializatd, lupta totusi pentru un localism simbolic si solicita atentia
institutiilor occidentale pentru sustinerea alteritatii si diversitatii culturale, in procesul de adaptare la
tavalugul globalizarii. Am asistat astfel la nasterea unei noi fuziuni culturale si la conturarea unei noi
identitati culturale pentru muzica tuaregilor. Prin intermediul muzicii, Tinariwen a reusit sa conecteze
lumea traditionala a tuaregilor la lumea noastra globalizata. Miscarea generata de Tinariwen a contribuit
la construirea unei noi identitati pentru poporul tuareg, lipsit pana atunci de autonomie si reprezentare.
Tinariwen e mai mult decat muzica extraordiara si expansiune muzicala care a dus la cucerirea lumii prin
muzica. Tinariwen e si motorul unor schimbari profunde politico-culturale care a conferit o noua
identitate poporului tuareg.

Comunitatea si identitatea emotionala

Culturile nu sunt proprietatea unor gupuri cu identitati coerente si granite clar demarcate: ,Stim
acum ca culturile nu au frontiere; au fire care se impletesc intre comunitati si geografii, sfidand orice
efort de a le {ine la locul lor“3. lar muzica reuseste s3 se facd auzita peste granita si sa transmitad mesaje
restului lumii. Tinariwen au inteles faptul c3 arta declanseazd procese estetice transfrontaliere care pot
schimba pana si granitele politicului. Au inteles ca placerea estetica poate sa influenteze si sa schimbe
forma politicului.

Concluzia majora care ni se impune este ¢ muzica Tinariwen reuseste sa provoace o imensa plicere
estetica care se propagd peste diferitele granite. Stilul tuareg de compozitie muzicala si performare
artisticd, virtuozitatea interpretarii la chitarele electrice, ritmurile tobelor africane si ritmurile batailor din
maini, tinutele specifice desertului si dansurile delicate, pline de ritm si armonie, raspandesc valuri de
emotie in public si induc transa muzicala. Spectacolele lor pline de viata cuceresc publicul, muzica
extrem de placuta genereaza bucurie neconditionata, emotiile se propaga cu intensitate si provoaca
experiente hipnotizante. Muzicienii tuaregi migranti atrag o multime de spectatori in turneele occidentale,
chiar daca acestia nu inteleg neaparat semnificatia politica a mesajelor muzicale si sunt prinsi de valul

! Bruno Picchi, “Metralhadoras por guitarras: a musica do movimento Tinariwen na questio geopolitica
do Mali,” International Journal of Professional Business Review, 12-12 (2012): 29.
https://revista.unicuritiba.edu.br/index.php/percurso/rt/metadata/294/260.

% Idem.

3 Shank, “Unpopular Culture and the American Reception of Tinariwen,” 230.

* Idem.
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imaginilor negociate de marketing si de naratiunile promotionale. De fapt, spectatorii sunt surprinsi
indeosebi de emotiile muzicale intense, de bucuria si tristetea impartasite prin muzica.

Tinariwen au ajuns sa militeze mai degraba pentru o comunitate conectata emotional, unita prin
emotia muzicald care poate contribui la construirea unei ,comunitati emotionale”. Este tipul de
comunitate despre care ne vorbeste Filipo Bonini Baraldi intr-un studiu etnomuzicologic elocvent in care
analizeaza puterea emotionala a muzicii. Baraldi explica faptul ca afectele pe care le genereaza muzica,
empatia muzicald care se raspandeste intr-o societate prin intermediul muzicii, pot servi drept liant social
puternic si pot conduce la constituirea unor ,comunititi emotionale“'. Muzica poate contribui la
constituirea unitatii afective a unei comunitati. Emotiile muzicale pot fi liantul comunitatii. Prin intermediul
festivalurilor internationale aceste emotii se propaga in randul spectatorilor si fenomenul de ,contagiune
emotionald“ ne face sa resimtim din plin empatia fatd de aceastd comunitate. Suntem invitati sa
experimentam si noi starile afective ale acestei comunitati.

In comunitatile tuaregilor identificam un sentiment specific essuf’, care constituie de secole liantul
lor emotional, social, comunitar. Acest sentiment se exprima intens prin muzica, prin empatia muzicala.
Conceptul filosofico-poetic complex de essuf reprezintd pentru tuaregi necunoscutul, salbdticia,
singuratatea, nostalgia. Aceasta experienta emotionald a solitudinii o pot avea atat in adapostul caminului
lor din desert, dar si atunci cand sunt exilati intr-o lume necunoscutd, cand sunt izolati geografic, cultural,
poltic, sau pur si simplu cand sunt separati de cei dragi. Tuaregii sunt antrenati de la varste mici sa
suporte singuratatea emotionald, sunt provocati sa se confrunte cu necunoscutul si s3-I cucereasca, sa
experimenteze essuf in spatiile salbatice ale desertului saharian. In mod paradoxal, comenteaza Susan
J. Rasmussen, pentru tuaregi essuf reprezinta ,un loc in care unii sunt tentati sa calatoreasca, dar si un
abis al suferintei“, ,un loc al suferintei si luptei personale si colective*®.

In cantecele muzicienilor ischumar regasim aceasta experienta emotionald essuf, pentru ca versurile
abunda de reflectii asupra sentimentului de singuratate si alienare pe care il traiesc in urma delocalizarii
si fragmentdrii spatio-culturale. Este interesant in acest context si faptul cd numele grupului Tinariwen
este si un sinonim pentru essufin anumite dialecte locale. Muzicienii au explicat ca au adoptat numele
Tinariwen dupd experienta nefericita din perioada rebeliunii, cand fondatorul grupului s-a intors in tabara
nomada din desert si si-a gasit familia ucisa. Ibrahim Ag Alhabib a compus si a cantat apoi despre acest
sentiment de essuf sau Ténéré, despre aceasta experientd a tristetii, devastarii, pierderii personale si
colective care te misca pana la lacrimi. Acest tip de experientd muzicald poate fi asociatd usor cu
conceptul muzical occidental de blues.

In contextele actuale ale globalizarii termenul essuf s-a imbogatit si cu noi semnificatii, nu doar de
delocalizare si dezradacinare in teritorii necunoscute, ci si de relocalizare si revitalizare culturala, de
reancorare a identitatii lor personale si comunitare. In cantecele lor actuale muzicienii Tinariwen invoca
semnficatiile multiple ale termenului essuf si vorbesc atat despre nostalgia caminului pierdut sau
indepartat, dar si despre nevoia de mediere si reconciliere, de reintoarcere acasa din exilul politic, de
integrare culturala si de reconstructie a comunitatii. Experientele emotionale afective essuf constituie
nucleul fluxului cultural al comunitatilor tuaregilor care au trecut prin experientele dramatice ale
dezradacinarilor, dar care reusesc totusi sa se ancoreze in practici culturale semnificative n diferite

spatii, fie ele ,acasa“ sau in ,sélbaticie".

! Filipo Bonini Baraldi, Romi, muzicd si empatie [Roma Music and Emotion]. Translated by Margaret
Rigaud. (Cluj-Napoca: Institutul pentru studierea problemelor minoritdtilor nationale, 2017): 260.

2 Susan ]. Rasmussen, “The people of solitude: recalling and reinventing essuf (the wild) in traditional
and emergent Tuareg cultural spaces, ” Journal of the Royal Anthropological Institute (N.S.) 14, 609-627.
(Royal Anthropological Institute, 2008): 609. https://rai.onlinelibrary.wiley.com/doi/10.1111/j.1467-
9655.2008.00520.x.

3 Idem.
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Ceea ce conteaza pand la urma pentru comunitatile tuaregillor este subliniat de muzicianul Vieux
Farka Touré: ,[Muzica] este locul nostru de intalnire, unde suntem fericiti, unde exista prietenie si
companie...“".
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ABSTRACT: This study explores the representation of
Korean shamanism in South Korean television series (K-
dramas) and examines how these productions contribute
to the preservation and promotion of shamanic traditions
in the context of globalization. The research is based on
the hypothesis that Korean shamanism has survived not
only through those who still practice traditional rituals but
also through mass media and new technologies,
particularly K-dramas and online platforms, which have
made these practices accessible to a global audience. To
address the research questions, 40 South Korean dramas
and films produced between 2010 and 2023 were selected
and analyzed using thematic content analysis. The
selection was based on the full viewing of each production,
during which recurring scenes and themes related to
Korean shamanism were identified. The findings reveal
that shamanism is consistently and faithfully represented
across a wide range of genres—including action, comedy,
historical drama, fantasy, and family narratives.
Regardless of release year, these series regularly depict
traditional elements such as healing and funerary rituals,
talismans, spirit interpretation, and exorcisms. As such, K-
dramas play a significant role in preserving and
popularizing Korean shamanic traditions for both domestic
and international audiences.

KEYWORDS: K-drama; movie; media; Korean culture;
spirituality; traditions; rituals.

TITLU: ,Reflectarea samanismului in serialele de televiziune
sud-coreene”

REZUMAT: Aceasta lucrare exploreaza reprezentarea
samanismului coreean in serialele de televiziune sud-coreene
(k-drame) si analizeazd modul in care aceste productii
contribuie la pastrarea si promovarea traditiilor samanice in
contextul globalizarii. Ipoteza de la care porneste studiul este
cad samanismul coreean a supraviefuit nu doar prin
intermediul celor care inca practica ritualurile traditionale, ci si
prin mass-media si noile tehnologii, in special k-dramele si
mediul online, care au facut aceste practici accesibile unui
public international. Pentru a raspunde intrebarilor de
cercetare, au fost selectate 40 de K-drame si filme sud-
coreene, realizate intre 2010 si 2023, care au fost analizate
prin metoda analizei tematice de continut. Selectia s-a bazat
pe vizionarea integrald a acestor productii, identificand
prezenta unor secvente sau teme recurente legate de
samanismul coreean. Rezultatele evidentiaza o reprezentare
a samanismului in diverse genuri — de la actiune si comedie,
la drame istorice, fantastice si de familie. Indiferent de
perioada de aparitie, aceste seriale reflectd constant
elemente traditionale precum ritualuri de vindecare si
funerare, talismane, dialoguri cu spiritele si practici de
exorcizare. Astfel, k-dramele contribuie semnificativ la
conservarea si diseminarea internationald a ftraditiilor
samanice coreene.

CUVINTE-CHEIE: K-drama; film; media; cultura coreeand;
spiritualitate; tradiii; ritualuri.

Introduction

For many viewers, K-dramas serve as a gateway to Korean popular culture, facilitating the global

expansion of knowledge about South Korea (Choi 2015, 32). These television productions are
distinguished by a large number of episodes and a wide variety of sub-genres, including historical epics,
melodramas, family dramas, romantic comedies, medical dramas, crime series, action dramas, thrillers,
horror, as well as fantasy and supernatural series (Miyose 2022, 2).

Over the past two decades, the popularity of K-dramas has increased significantly due to the Korean
Wave (Hallyu) phenomenon, which has led to the expansion of Korean cultural consumption beyond the
geographical and cultural boundaries of South Korea (The Korean Wave 2011, 12; Choi 2015, 31). Since
the late 1990s, Hallyu has manifested in various fields, including gastronomy, language, fashion,
tourism, and the beauty industry (Choi 2015, 32; Buja 2017, 248). This phenomenon has contributed
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both to the promotion of ancestral traditions and to the emergence of new social trends (Suciu 2021,
105).

In general, younger generations tend to adopt modern subcultures at the expense of traditional
practices. However, Korean shamanism has managed to maintain its relevance, becoming increasingly
visible thanks to Hallyu, which has attracted Western students interested in both traditional and
contemporary Korean culture (Stine 2015). Shamanic rituals are frequently depicted in K-dramas and
Korean films, contributing to their preservation among young South Koreans and promoting this spiritual
practice to an international audience.

Literature review

The origins of Korean shamanism cannot be precisely determined, but it is known that it existed in
Korea as early as the Han dynasty period (Eliade 1997, 421).

Shamanism is a multi-deity religious practice characterized by a holistic and tolerant approach,
where there is no rigid separation between divinity and humanity, good and evil, body and spirit. This
belief system promotes equality between men and women, without imposing judgments on individuals
based on their personal traits. Unlike organized religions, shamanism does not assume the existence of
an omnipotent deity, nor does it have churches or a codified scripture. Within this practice, it is believed
that human beings exist before their birth and remain an integral part of nature and the community even
after death (Breen 2004, 47; Stine 2015). Therefore, life must be lived authentically, and each individual
is encouraged to channel their energies toward meaningful experiences (Breen 2004, 47).

Shamanism does not follow a systematic philosophy or theology and does not incorporate concepts
such as sin or the afterlife. The only certainty within this practice is the belief that an individual's destiny
is not under their control but is instead determined by a supernatural force that influences their
existential trajectory (Kim 2011, 106).

In Korean shamanistic tradition, it is believed that the spirits of ancestors, including former kings,
generals, and other significant historical figures, influence an individual's fate and fortune. These spiritual
entities must be honored through shamanic rituals in order to seek their support and blessing (Kim
2000, 116).

A fundamental belief in this spiritual system holds that the souls of the deceased retain
characteristics similar to those of the living, experiencing sensations such as cold, hunger, or anger.
For this reason, during shamanic ceremonies, food is offered to the spirits, which consume only the
essence of the offerings as part of the ritual process of communication and alignment with the afterlife
(Breen 2004, 46).

In Korean shamanistic tradition, spirits are divided into two main categories: benevolent spirits,
associated with those who lived long lives and died naturally, and malevolent spirits or ghosts,
originating from individuals who passed away in tragic circumstances, such as accidents or suicides
(Lee 1984, 199). Among these, women who died unmarried are considered particularly dangerous, as
they are believed to harbor a desire for revenge against the living (Breen 2004, 46).

Shamanic rituals, known as gut/kut, incorporate music, dance, and food offerings, aiming to fulfill
desires such as prosperity, health, longevity, and, traditionally for men, the birth of male heirs. These
aspirations are predominantly material, and shamanic practice is often associated with the capitalist
tendencies of Korean society (Kim 2000, 118).

Shamanism has played a significant role in the development of capitalism in South Korea,
encouraging individuals to put in continuous effort to secure material success. Unlike other spiritual
beliefs that promote passive waiting for a miracle, Korean shamanism emphasizes that regardless of
participation in a ceremony to seek assistance, one must work hard to achieve the desired results. This
perspective instills perseverance in Koreans, reinforcing the conviction that they have done everything
possible to ensure their success (Kim 2000, 118).
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Shamanism continues to be an essential element of contemporary Korean society, being practiced
and sought after in various situations such as tragedies, medical conditions, or difficult decision-making.
In this sense, the role of the shaman can be compared to that of a consultant, similar to how Westerners
turn to psychiatrists for guidance and clarification. Each Korean shaman builds their own pantheon of
deities and spirits, some even including figures such as Jesus Christ, based on individual traditions and
beliefs. However, those who seek the services of shamans do not show a deep interest in the identity
of the invoked entities or the precise meaning of the rituals performed, focusing instead on their
effectiveness (Tudor 2022, 34).

Religions that spread in Korea after shamanism had to adapt to it in order to be accepted in society.
Buddhism, for example, integrated some shamanic deities, thus creating a syncretic religious system
(Kim 2011, 102; Tudor 2022, 43). Conversely, shamans included Buddha statues in their sanctuaries,
demonstrating that the fusion between the two traditions occurred in both directions, influencing Korea’s
religious and spiritual structure. By the time Confucianism entered the Korean peninsula, shamanism
was already deeply ingrained in the collective consciousness, making it impossible to eradicate. Later,
although official government ceremonies and ancestor worship were conducted according to Confucian
principles and exclusively led by men, shamanism continued to be practiced in the households of
ordinary Koreans, where it remained an authentic form of traditional religion (Lewis 2014, 9).

In Korean shamanic practice, women play a crucial role, honoring household deities and warding off
malevolent entities through rituals. These ceremonies involve the presence of a shaman in a state of
trance, accompanied by drumbeats, ritual bells, and an energetic atmosphere marked by lively
celebrations. Additionally, the ritual may include moments of silence, solemn acts of reverence, and
elements of asceticism (Stine 2015).

There are specific rituals for both men and women, with the majority of shamans being female.
Although male shaman exist, they are less common and traditionally serve a female clientele. During
kut rituals, male shamans wear women's clothing, except for trousers, which remain hidden beneath
the skirt (Stine 2015).

Initiation into shamanism involves an intense process that begins with a traumatic possession
iliness, followed by an initiation rite and apprenticeship under an experienced shaman. This "shaman’s
illness" is not necessarily hereditary, and there have been cases of individuals raised in Catholicism who
later became shamans. Initially, they resist supernatural manifestations—sometimes for years—but
ultimately, accepting possession and undergoing the initiation ritual leads to healing from afflictions
caused by this experience. Future shamans undergo extensive training, which can last several years
(Stine 2015).

After initiation, shamans fulfill their role in the community by publicly performing songs, dances,
and ritualistic acts that embody divine presence. In addition to kut ceremonies, they provide divination
services and conduct various private rituals either in their own altars or in clients’ homes. In some cases,
shamans lead pilgrimages to sacred mountains, locations dedicated to spiritual interaction (Kendall
1987, 30; Stine 2015).

The understanding of Korean shamanism is incomplete without analyzing the relationship between
shamans and the women in Korean households, who are the primary beneficiaries of these practices.
Shamans act as specialists consulted for spiritual and ritual expertise, interpreting the will of deities and
explaining the procedures necessary to maintain balance between the material and supernatural realms
(Kendall 1987, 27).

The aesthetics of kut, the shamanic ceremony, along with elements of mythological folklore, are
perceived as culturally specific traditions, promoted as expressions of Korean identity (Roibu and Roibu
Crucianu 2017, 240).

Moreover, flexibility and pragmatism are perhaps among the most significant contributions of
shamanism to Korea, enabling Koreans to readily embrace other beliefs, which has influenced the
country’s religious and cultural tolerance (Tudor 2022, 44-45).
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Objectives and Research Questions

This study is based on the hypothesis that, in the context of globalization, Korean traditions,
particularly shamanism, have survived both through practitioners who continue ancestral rituals and
through mass media and digital technologies. K-dramas and online platforms have contributed to the
promotion and accessibility of these practices worldwide.

Through this analysis, the study aims to examine how Korean shamanism is represented in South
Korean television dramas (K-dramas). Thus, this research will address the following research questions:

RQ1: How is Korean shamanism portrayed in K-dramas and what elements are emphasized?

RQ2: In what ways does the representation of shamanism differ between historical and modern dramas?

RQ3: What are the cultural and social implications of this representation for the international audience’s
perception?

Method and Limitations

To address the research questions, this study examines a sample of 40 K-dramas and movies
produced between 2010 and 2023, chosen as a result of the author's individual observation and viewing
of each title. Although several films were also analyzed alongside television series, the term 'K-drama'
was used throughout to collectively refer to all selected audiovisual materials. The details of these
productions are presented in Table 1. The selection of these series was based either on titles suggesting
a connection to ghosts or supernatural phenomena or on the identification of relevant sequences related
to shamans and shamanism.

To ensure a rigorous evaluation, a systematic analysis of these TV productions was conducted,
focusing on video fragments relevant to the research theme. The review process aimed to identify
essential elements and correlate them with the study’s objectives. The research was grounded in content
analysis, identifying and coding specific shamanic elements present in the viewed fragments. The
collected informations was systematically structured into themes and subthemes, facilitating a coherent
and in-depth organization of relevant aspects.

One limitation of this study lies in the inability to analyze a broader sample of K-dramas relevant to
the addressed theme. Time constraints influenced the selection process, limiting the number of
productions included in the research and, consequently, the diversity of perspectives examined.

Nr. K-drama/movie title Year Genre

1. | DongYi 2010 Historical romance

2. | Hello Ghost! 2010 Comedy

3. | Spellbound 2011 Horror - Romantic comedy
4. | The Moon Embracing the Sun 2012 Historical fantasy

5. | Arang and the Magistrate 2012 Historical horror - Romance
6. | The Master's Sun 2013 Romantic comedy

7. | Plus Nine Boys 2014 Romantic comedy

8. | Night Watchman's Journal 2014 Historical fantsy

9. | Oh My Ghost! 2015 Comedy horror

10. | Hwajeong 2015 Historical - Political

11. | Fatal Intuition 2015 Crime thriller

12. | Who are you? 2015 Police - Mystery - Horror
13. | Bring it on, Ghost! 2016 Romantic comedy - Mystery
14. | Mirror of the Witch 2016 Historical - Mystery - Romance
15. | Meloholic 2017 Supernatural - Fantasy
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16. | A Korean Odissey 2017 Romantic fantasy

17. | Wonderful Ghost 2018 Comedy

18. | Sketch 2018 Action - Fantasy - Crime
19. | Lovely Horribly 2018 Romantic comedy - Horror
20. | The Tale of Nokdu 2019 Historical - Romantic comedy
21. | He is Psychometric 2019 Mystery - Fantasy - Comedy
22. | The Fiery Priest 2019 Action comedy

23. | Tale of the Nine Tailed 2020 Fantasy - Action - Romance
24. | Hi Bye, Mama! 2020 Family - Supernatural

25. | Kingmaker: The Change of Destiny 2020 Historical - Folklore - Romance
26. | Memorist 2020 Crime - Mystery - Fantasy
27. | The Cursed 2020 Gothic horror

28. | The Game: Towards Zero 2020 Mystery - Crime

29. | Hometown 2021 Mystery - Thriller

30. | Jirisan 2021 Mystery - Fantasy - Thriller
31. | Lovers of the Red Sky 2021 Historical fantasy - Romance
32. | Sell Your Haunted House 2021 Comedy - Fantasy - Supernatural
33. | Secret Royal Inspector & Joy 2021 Historical comedy

34. | The Ghost Station 2022 Comedy horror

35. | May I Help You 2022 Romantic comedy - Fantasy
36. | Jinxed at First 2022 Fantasy - Romance

37. | From now on, Showtime! 2022 Romantic comedy

38. | Strange School Tales 2022 Mystery - Horror - Supernatural
39. | Behind Your Touch 2023 Comedy - Thriller - Fantasy
40. | Destined With You 2023 Fantasy - Romance

Table 1: Table of K-dramas and movies selected for the analysis
Findings and Discussion

Korean shamanism is one of the oldest spiritual practices, having a significant influence on South
Korean traditions and beliefs. Over time, this practice has evolved, adapting to social and cultural
changes, and K-dramas have become a crucial vehicle through which shamanism remains present in
the public consciousness.

Through the analysis of K-dramas, we observe how shamanism is represented in various forms—
ranging from the traditional roles of shamans to modern reinterpretations where characters develop
supernatural abilities. This diversity not only preserves these practices but also helps to understand how
they integrate into contemporary realities.

For a more in-depth examination, using the method of thematic content analysis, the portrayal of
shamanism in K-dramas can be categorized into multiple thematic groups, each illustrating a distinct
aspect of this practice.

Typology of representation in K-dramas

Korean shamanism is faithfully represented across various K-drama genres, including action
productions, comedies, historical dramas, family dramas, and fantasy series, as well as shows
exclusively centered on characters who exhibit shamanistic abilities.

The analyzed series can be classified into two distinct categories based on the degree of integration
of shamanic elements within the narrative structure. The first category includes productions that feature
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only sporadic sequences illustrating shamanic rituals, with these moments playing a secondary role in
the unfolding action. In such cases, shamanism is presented as a contextual or symbolic element without
directly influencing character development or the central conflict of the story.

The second category consists of series in which one or more characters—whether main or
secondary - display shamanistic abilities, even if they are not officially recognized practitioners of the
tradition. These characters use their shamanic skills in various ways, either to provide insight into certain
events or to influence other characters’ decisions, thereby contributing to the narrative dynamics and
the progression of the plot.

Of the nine K-dramas that include brief sequences referencing shamanic practices, five are historical
dramas set during the Joseon period, while four are modern productions. Among the latter, two are
action dramas, and the other two combine elements of family drama and comedy, highlighting aspects
of everyday life.

The remaining 31 K-dramas explore shamanism in greater depth, focusing on characters who exhibit
abilities associated with this practice. Within this group, five are historical dramas, two alternate between
past and present, and the remaining 24 are modern productions, suggesting a significant integration of
shamanic elements into contemporary representations.

In conclusion, out of the total analyzed series, 12 are historical dramas, while 28 are modern
productions, reflecting both the preservation of shamanic traditions and their reinterpretation in current
contexts.

In South Korean dramas, both historical and modern, shamans are usually portrayed as young or
middle-aged characters. The depiction of elderly shamans is rare, with such figures appearing only
occasionally in specific contexts.

Roles and Duties of Shamans

In Korean television series, shamans are depicted as figures with prophetic abilities, providing
guidance and spiritual protection. They act as mediators between the world of the living and the spirit realm,
facilitating communication and balance between the two dimensions. Their practices include healing rituals,
exorcism, and guiding souls to the afterlife.

Making predictions

In historical dramas, the shaman plays a crucial role in society, with responsibilities that include predicting
future events such as births or deaths and assessing the compatibility of prospective spouses. These practices
are rooted in traditional beliefs and are depicted as essential in making major decisions, especially within
aristocratic or royal contexts.

Additionally, the shaman employs divinatory methods such as facial feature analysis and palm reading, as
shown in Fig. 1, performing rituals aimed at purifying the spirits of the living and ensuring spiritual protection.
These techniques reflect the belief that a person’s physical characteristics can offer clues about their destiny
and influence on those around them.

To obtain answers to various dilemmas and complex situations, the shaman turns to the study of ancient
manuscripts containing rituals and esoteric practices passed down through generations of shamans. These
sacred texts serve as a valuable source of knowledge, providing spiritual guidance and established methods
for interpreting signs and solving problems.

Provides spiritual protection

In the context of South Korean historical dramas, shamans play a crucial role in providing spiritual
protection to individuals and royal families, employing various methods and specific artifacts. They craft
talismans designed to safeguard against negative influences, dispel misfortune, and defend against malevolent
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spirits. Additionally, these talismans are used to ensure the birth of male heirs within royal families and to
facilitate a prince's ascension to the throne, reflecting the belief in the shamanic ability to influence destiny.

- N L S—

Fig. 1: Screenshot of a shaman reading the king's facial features in Kingmaker: The Change of Destiny,
episode 3, 00:47:47 (2020), directed by Yoon Sang-ho. Accessed on Viki, July 1, 2025.

In certain situations, shamans are perceived as human talismans, being called upon to stay near the
king at night to protect him from harmful energies, block misfortune, or guard his sleep from
nightmares. This practice highlights the deep trust placed in shamans and their role as spiritual
guardians of political leaders, emphasizing the ritualistic dimension and protective function of their
presence.

Act as mediators between the world of the living and the spirit realm

In Korean shamanic tradition, the shaman serves as an intermediary between the world of the living
and the spirit realm, facilitating communication between them through various ritual practices.

As shown in Fig.2, at times, the shaman invokes the souls of deceased relatives for clients who
seek to establish a dialogue with those who have passed, offering a form of reconciliation or spiritual
clarification.

Accessed on Netflix, July 1, 2025.
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In other instances, the shaman consults their own shamanic relatives, such as their mother or
grandmother, to receive guidance and support in interpreting messages transmitted from the beyond,
as shown in Fig. 3.

This intermediary function highlights the shaman's essential role in maintaining balance between the
physical and spiritual dimensions, reflecting the importance of ancestral traditions in managing
connections between past and present generations.

Fig. 3: Screenshot of a shaman performing a ritual to invoke ancestral spirits in Arang and the Magistrate, episode 3,
00:07:24 (2012), directed by Kim Sang-hoon. Accessed on Viki, July 1, 2025.

Provides rituals for healing, exorcism, and soul guidance

Shamanic practices depicted in K-dramas—such as rituals for healing, exorcism, and soul
guidance—hold a central place, serving to restore balance between the spiritual and physical realms.
During these ceremonies, shamans use a variety of symbolic objects, including bell bracelets to summon
spirits, drums, colorful ribbons, and talismans, each playing a specific role in the ritual process.

Individuals who have undergone an exorcism may develop heightened sensitivity to the spiritual
world, which manifests as the ability to perceive ghosts. This capacity is attributed to residual energies
left behind after possession, which do not fully dissipate once the ritual is completed.

The shaman assesses the influence of malevolent spirits on a person and identifies appropriate
methods for their removal, employing specific techniques and chants designed to banish negative
entities and restore harmony to the affected individual.

Beyond protection and purification rituals, the shaman performs ceremonies dedicated to physical
and spiritual health, offering guidance and interpretations regarding the fate of newborns. These
practices include predicting the future of a potential king, emphasizing the shaman’s role as an
intermediary between cosmic forces and human society.

Ritual and Symbolic Elements

In Korean dramas, shamans use various ritualistic and symbolic elements to highlight and enhance
the spiritual dimension of their practices. These include specific ritual objects, traditional attire worn
during ceremonies, and sacred locations where the rituals take place. These components contribute to
the authenticity and visual impact of shamanic representations in cinematic productions.
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Ritual objects

Ritual objects play a fundamental role, being used both for summoning spirits and for strengthening
the connection between the shaman and the supernatural realm. The space where the shaman operates
is arranged with distinct ritual objects designed to facilitate spiritual connection and the performance of
shamanic ceremonies.

Among the frequently encountered artifacts in these ceremonies are bell bracelets, used to summon
spiritual entities; drums, meant to create a sacred rhythm; colorful ribbons, symbolizing protection and
purification; and talismans, designed to ensure the energetic safety of participants.

Additionally, shamanic dances are characterized by expressive and dynamic movements,
accompanied by food offerings dedicated to the summoned spirits. These offerings include fruits,
pastries, and pork dishes wrapped in greenery, believed to facilitate the fulfillment of ritual requests and
ensure the proper unfolding of the ceremony.

Shamanic attire

Shamans, regardless of gender, are characterized by wearing specific garments, either white or in
various shades, adapted to the ritual context. Korean shamanic attire also reflects their social and marital
status, highlighting differences between unmarried individuals and those who have experienced
marriage or widowhood. According to shamanic traditions, unmarried women wore their hair in a loose
ponytail down their back, while married or widowed women wrapped their ponytail around their head,
creating a clear visual distinction between the two categories.

In contemporary times, in k-dramas, modern shamans adopt a hybrid approach to attire, blending
traditional elements with contemporary influences. They opt for elegant outfits when interacting with
clients, with men choosing formal suits and women sophisticated dresses. This suggests an adaptation
of shamanic practices to modern realities and a reconfiguration of spiritual authority within a more
refined framework.

Ritual locations

The space where shamanic rituals takes place plays a fundamental role in the process of
communicating with the spiritual world and strengthening the connection between the shaman and the
invoked entities. In this tradition, shamans experience prophetic dreams and are often depicted in front
of the altar in their own home, where they receive clients for consultations and spiritual ceremonies.
Alternatively, rituals are also performed outdoors during the kut ceremony, providing participants with
a sacred setting for spirit invocation and shamanic practices, as shown in Fig. 4.

Fig. 4: Screenshot of an outdoor shamanic ritual in The Moon Embracing the Sun, episode 3, 00:59:45 (2012), directed
by Kim Do-hoon. Accessed on Netflix, July 1, 2025.
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In certain circumstances, ceremonies take place in secluded spaces, such as rooms dedicated
exclusively to these practices, as shown in Fig. 5, or natural areas like forests. These locations are often
marked by symbolic constructions, such as stone pyramids, which serve as monuments
commemorating the souls of the deceased or as focal points for the energies needed to fulfill the
participants' wishes. Thus, the selection and arrangement of these ritual sites reflect the belief in the
importance of sacred spaces as protective environments and facilitators of interaction with the
supernatural realm.

Fig. 5: Screenshot of the interior of a ritual chamber used for shamanic ceremonies in Arang and the Magistrate, episode 1,
00:38:10 (2012), directed by Kim Sang-hoon. Accessed on Viki, July 1, 2025.

The Modernization of Shamanism in K-Dramas

In modern productions, the representation of traditional shamanic rituals remains relevant, yet it is
adapted and blended with contemporary elements, reflecting the evolution of this practice in today's
society.

Adaptation of traditional rituals to the digital age

In contemporary representations of shamanism in K-dramas, traditional practices are adapted
through the integration of modern elements. For example, talismans, which were traditionally physical
objects meant to provide spiritual protection, are reinterpreted as digital talismans, carried in the form
of a photograph stored on a phone, reflecting the influence of technology on ancestral beliefs.

Transformation of shamanic attire into contemporary style

Modern shamans adopt a style that blends traditional elements with contemporary aesthetics,
appearing at client meetings in elegant attire. By choosing formal suits and sophisticated dresses, men
and women contribute to a redefinition of the shaman’s image within contemporary society.

Acquiring shamanic abilities in modern contexts
Modern K-dramas also introduce characters who, although not shamans, exhibit supernatural
abilities. These characters, originating from various professional fields such as law enforcement,
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medicine, or journalism, reflect the expansion of the shamanism concept beyond its traditional
framework, thereby redefining its role in contemporary society.

Specialization of shamans in specific rituals

Certain shamans specialize in specific ritual practices, focusing exclusively on ceremonies such as
post-mortem marriage between spirits or facial feature interpretation to determine a person's fate. These
practices are rooted in traditional beliefs, aimed at facilitating the transition of souls into the afterlife or
offering clarity regarding individuals' existential paths. As shown in Fig.6, post-mortem marriage rituals
are conducted by modern shamans to ensure peace for the souls of deceased individuals who never
married, serving as a ceremony intended to restore spiritual balance for those who have passed without
forming a couple. The ritual emphasizes the importance of the continuity of interpersonal connections,
even beyond earthly life.

Fig. 6: Screenshot of a contemporary shaman performing a posthumous marriage ritual in The Master's Sun, episode 5,
00:16:32 (2013), directed by Jin Hyuk. Accessed on Viki, July 1, 2025.

In modern exorcism rituals, shamans use a variety of esoteric artifacts, each playing a symbolic and
functional role in the process of eliminating malevolent influences. Among these objects are salt,
hairpins, talismans, knives and swords of various sizes, censers, medallions, and other artifacts
designed for protection against spirit possession.

In addition to shamans, there are also characters who, although unable to perceive ghosts, exhibit
supernatural abilities. These include individuals capable of predicting the moment of a person's death
simply by observing their eyes, accessing someone's memories through touch, or having visions of
future events. These abilities, though not directly associated with traditional shamanism, are integrated
into modern representations of spiritual phenomena.

In some cases, these supernatural abilities are leveraged for economic purposes. For example,
certain characters in K-dramas exploit their ability to detect spirits to conduct business in real estate,
purchasing haunted houses at reduced prices, exorcising them, and reselling them later. Other
characters are hired to remove spirits from various locations, such as homes or educational institutions,
either through coercive methods—if the entities refuse to leave the material world—or by fulfilling their
wishes, thus facilitating the souls' transition process.
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Acquiring shamanic abilities through traumatic experiences

The supernatural abilities manifested by certain characters are acquired through traumatic
experiences, including extreme situations such as near-death experiences, awakening from a coma,
severe accidents, head injuries, or significant emotional losses, such as the death of a relative or an
entire family. These events intensify their connection to the supernatural world, influencing their
perception of reality.

In some cases, characters become victims of attempted murder and fall into a coma, during which
their spirit separates from their body and travels through familiar places, interacting with loved ones.
This experience has a transformative role, allowing them to explore the spiritual dimension and
understand the mysteries surrounding them. Upon returning to their physical body, these characters
awaken with a changed perception of existence, acquiring abilities that transcend the material world.

Certain characters in K-dramas exhibit symptoms of spiritual possession, being influenced by
malevolent entities or the ghost of a maiden, known for its vengeful nature. These supernatural
occurrences create confusion and unease, leading them to seek help from shamans, who are regarded
as intermediaries between the material and spiritual worlds. However, the characters discover that while
shamans have the ability to summon spirits, the process of removing them is far more complex and
does not allow for simply sending the entities back to the afterlife. Thus, interaction with these
supernatural forces becomes a challenge, requiring extensive ritualistic practices to restore the affected
individual’s spiritual balance.

Certain characters manifest supernatural abilities through various forms of intuitive expression.
Some create visual representations of their premonitions while in a trance, translating their visions into
symbolic drawings. Others write involuntarily, guided by an inexplicable force that enables them to
convey messages or prophecies. There are also cases where the future is perceived by merely touching
a person’s skin, this type of clairvoyance granting access to events that have yet to unfold.

The ability to see ghosts can manifest either in childhood or adulthood, depending on the personal
circumstances of each character. Initially, the appearance of spirits causes fear and confusion, leading
characters to ignore them or attempt to distance themselves. Over time, however, ghosts begin to seek
help to resolve unresolved issues from their lifetime, fostering a deeper interaction between the world
of the living and the spirit realm.

This supernatural gift becomes a central element in their development, altering their perception of
reality and influencing the narrative progression of the K-drama.

Dynamics of Shamanism in South Korean Society

This category, through television series, offers a broader perspective on how shamanism is
perceived, practiced, and represented in South Korean society, both in the past and present.

Gender balance and role distribution in the representation of shamans

The representation of shamans in K-dramas indicates a equitable distribution between men and
women, specifically 35 female shamans and 31 male shamans. This suggests a reassessment of
traditional roles, reflecting a contemporary perspective on shamanic practices. Fig. 7 depicts a male
shaman offering spiritual guidance in a modern Korean drama.

Regarding characters who possess supernatural abilities but are not shamans per se, the gender
distribution shows a slight difference, with seven men and five women. This disparity can be interpreted
as a narrative adaptation influenced by the current social and cultural context, exploring new ways of
integrating shamanism into modern representations.
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Fig. 7: Screenshot of a male shaman offering spiritual guidance in The Tale of the Nine Tailed, episode 6, 00:48:43 (2020),
directed by Kang Shin-hyo. Accessed on Netflix, July 1, 2025.

In most cases, characters endowed with shamanic abilities use them for the greater good, working
as police officers or law enforcement collaborators. Through their supernatural talents, they contribute
to crime investigations, community protection, and solving mysteries that transcend material reality.

However, in three of the analyzed series, antagonist characters possessing special powers are also
introduced, using them in ways that contradict the moral principles of the main heroes. These negative
figures intensify the conflict between good and evil, highlighting the complexity of the interaction
between shamanism and the ethics of supernatural actions.

Official institutions dedicated to shamanic practices

In five of the historical dramas, the existence of an official institution dedicated to fulfilling the
spiritual needs of the royal family is highlighted, serving the purpose of training and instructing shamans.
This institution was not limited to initiating and refining experienced practitioners but also functioned as
a training space for individuals exhibiting symptoms of the "shaman's illness," a phenomenon
interpreted as a sign of their vocation for this spiritual tradition.

The initiation process involved renouncing one's previous life and adopting a new identity within the
shamanic community. New initiates began their existence alongside their spiritual mother and spiritual
sisters, integrating into a ritualistic training system aimed at developing their abilities to mediate between
the material world and the supernatural realm.

Legacy and transmission of shamanic traditions

Certain characters in K-dramas inherit shamanic abilities passed down through generations, thus
preserving their family's spiritual legacy. This continuity of tradition allows them to develop and apply
ancestral practices, strengthening the role of shamanism within their community and maintaining their
connection to the supernatural world.

Rituals and spiritual practices

The composition of participants in shamanic ceremonies varies depending on the narrative context
of K-dramas, reflecting significant differences in the structure of these rituals. In certain situations,
neighbors and friends are present, contributing to the communal nature of the event and reinforcing the
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collective role of spiritual practices. In other cases, participation is restricted exclusively to the family
members of the person requesting the ritual, emphasizing the personal and intimate dimension of this
interaction with the supernatural realm.

In some instances, the shaman resorts to practices associated with black magic, including the
utterance of curses and rituals involving animal sacrifices, and in extreme circumstances, human
sacrifices. These practices are intended to influence supernatural forces, playing a central role in various
spiritual traditions and dramatic representations.

Additionally, the shaman offers interpretations and guidance regarding the possibility of a deceased
person’s return, a theme frequently explored in cinematic and literary productions. This subject
highlights the connection between shamanism and beliefs related to the afterlife and reincarnation.

Rituals dedicated to those who have perished by drowning are conducted near bodies of water,
where a sacred setting is created to facilitate communication with spirits. These ceremonies are often
depicted in K-dramas, emphasizing the importance of water as a purifying element and a mediator
between the material and spiritual worlds.

Shamanism in the Context of Royalty and Politics

In Korean television series, shamanism is portrayed as having a profound influence on power
structures in South Korean history, manifesting through the presence of characters with shamanic
abilities within the royal family. Among these figures is a concubine who, due to her spiritual gifts,
becomes one of the most influential personalities in the kingdom, wielding considerable authority over
political and social decisions. Additionally, another historical drama portrays a prince endowed with the
ability to see ghosts, a skill he uses to restore order and strengthen his leadership position. This
supernatural ability not only grants him access to essential information but also transforms him into a
leader perceived as having a privileged connection with the invisible forces of the universe.

Beyond these prominent figures, there are also representations of romantic relationships between
princes or kings and shamans, highlighting the interaction between political authority and spiritual
influence. These connections symbolize the fusion of temporal and supernatural power, emphasizing
the role of shamanism in either strengthening or challenging governing structures.

Shamanism and interaction with spirits

In K-dramas, some characters acquire the ability to perceive the presence of ghosts, while others
develop skills specific to shamanic practices, facilitating interaction with the supernatural world. These
abilities enable them to communicate with spirits and intervene in their transition process.

To eliminate the persistent presence of spirits, characters choose to fulfill their final wishes, helping
them find peace. Such gestures include assigning a name to a newborn, delivering news of a person’s
death to their family, or erecting a gravestone for those whose bodies were never recovered. These
symbolic actions aid in the spirits’ departure from the material world. Once their wishes are fulfilled, the
ghosts find peace and disappear, grateful to those who assisted them in their final act of fulfillment.

This dynamic illustrates the deep relationship between shamans and spiritual entities, highlighting
their intermediary role in maintaining balance between the material world and the beyond.

Interpretation of thoughts and supernatural perception

Certain characters exhibit extrasensory abilities that allow them to perceive the thoughts of those
around them, either through eye contact or by touching their skin. These abilities facilitate a deep
connection with individuals, influencing their interactions and decisions.

Another character possesses a distinct ability, being able to hear only the thoughts of animals. This
trait highlights a modernized interpretation of shamanism, in which supernatural perception extends
beyond traditional communication with spirits, exploring intuitive dimensions and interspecies
interactions.
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Conclusions and Recommendations

The analysis highlights that Korean shamanism is depicted across various K-drama genres, including
action productions, comedies, historical dramas, family series, fantasy, and shows dedicated exclusively
to characters with shamanic abilities. The shaman appears as an intermediary between the spirit world
and the living, performing traditional rituals, predicting the future, and protecting the royal family or the
community.

Over time, practices have modernized, with contemporary dramas showcasing shamans who blend
traditional elements with technology, modern clothing, and new fields of activity. Characters who are
not shamans acquire supernatural abilities either through inheritance or traumatic experiences,
broadening the concept of shamanism into a wider thematic exploration.

Although shamanism was traditionally practiced by women, its representation in K-dramas shows
an almost equal distribution between female and male shamans.

Regardless of the release year, these series consistently integrate elements related to shamanism,
either through brief sequences or detailed representations. In such moments, shamans are depicted in
front of altars or outdoors, performing health and funeral rituals, creating talismans for various
situations, and discussing spirits, the afterlife, reincarnation, karma, and exorcisms. These elements
suggest that, in South Korean culture, shamanism continues to be perceived as a valuable practice, both
through the lens of its historical significance and its reinterpretation in the present.

In historical K-dramas, shamanism is often portrayed as a central element of power and political
influence, where shamans serve as advisors to kings and queens or as influential figures operating from
the shadows. Shamans are feared and respected, playing a semi-official role in decision-making. Rituals
are grand, conducted in sacred spaces, and shamans are viewed as intermediaries between the material
world and the supernatural realm. Additionally, there is a strong connection between shamanism and
destiny, as the ability to foresee the future or communicate with spirits can justify a leader’s rise to
power or the transformation of a political structure.

On the other hand, in modern K-dramas, shamanism is integrated into everyday life, serving a
practical function for individuals in difficulty. Characters with supernatural abilities are often police
officers, doctors, journalists, or investigators, and shamanism becomes a form of clairvoyance applied
to solving crimes, deciphering mysteries, or protecting the community. Shamans are either marginalized
or adapted to capitalism, offering consultations on financial success, luck, and personal relationships.
Rituals are more discreet, tailored to urban society, and take place in commercial spaces or online.

This evolution reflects changes in Korean society, where shamanism, although considered an
archaic practice, continues to be relevant but in a reinterpreted form.

Through these representations, K-dramas play an important role in preserving and promoting
Korean folk religions, helping South Koreans maintain their traditions and customs while making them
increasingly known and accessible at an international level.

To improve the analysis of the representation of shamanism in K-dramas, it is recommended to
expand the number of series studied. By including a broader sample that encompasses productions
from various periods and genres, a more detailed perspective on the evolution of this theme in South
Korean cinematography can be obtained.

This approach would allow for the identification of recurring narrative patterns, thematic variations,
and specific cultural influences, thus providing a deeper understanding of how shamanism is perceived
and integrated into dramatic structures. Additionally, comparing historical, fantasy, and contemporary
series could highlight how social and cultural changes have influenced the representation of this
phenomenon over time.
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ABSTRACT: This article proposes a sociological
approach to analyze language transformations in
Algeria’s digital space. It views language as both a
social construct and a key system of communication,
especially in the context of evolving digital interactions.
Through examples from online linguistic practices, the
article highlights the emergence of new forms of
expression shaped by individual interactions. In
Algeria, hybrid languages and widespread use of
dialects are increasingly common. These shifts reflect
a dilution of standard language norms on social media.
The study also points to a gradual decline in the
symbolic dominance of Classical Arabic.
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TITLU: ,Sociologia transformarilor lingvistice in spatiul
digital: O abordare in contextul societatii algeriene”
REZUMAT: Acest articol propune o abordare sociologica in
analiza transformdrilor lingvistice din spatiul digital al
Algeriei. Limba este perceputa atdt ca o constructie
sociald, cat si ca un sistem cheie de comunicare, in special
in  contextul interactiunilor digitale In  evolutie
(transformare). Prin exemple din practicile lingvistice
online, articolul evidentiaza aparitia unor noi forme de
expresie modelate de interactiunile individuale. Tn Algeria,
limbile hibride si utilizarea pe scara largd a dialectelor sunt
din ce in ce mai frecvente. Aceste schimbdri reflectd o
diluare a normelor limbii standard pe retelele de
socializare. Studiul indicd, de asemenea, o scadere treptata
a dominatiei simbolice a limbii arabe clasice.
CUVINTE-CHEIE:  sociologie; limbaj;  transformare
lingvistica; mediu digital; societatea algeriana.

Introduction

In recent years, the digital environment has undergone profound and rapid changes that have

affected all aspects of social and cultural life. Widespread use of modern digital communication and
media tools have shaped new forms of linguistic interaction in virtual communities. Moreover, these
changes can be observed in soft linguistic symbols, thereby forming hybrid elements based on the rich
and diverse linguistic repertoire of Algerian society, leading to a communicative language integrated
with letters and symbols which derive simultaneously from a multitude of languages and dialects.

Like many societies, Algerian society continues to see a significant increase in the number of citizens
using a range of digital platforms from social media platforms to messaging and mobile chat
applications. It is significant to note the interaction with technology and the widespread use of
technology in all aspects of life. These developments will continue to impact the visible aspects of daily
life in Algeria, but they represent a shift in not only the way information is visible, but how the
frameworks, methods and patterns of communication are framed. This change means a direct shift in
the language of communication, which nonetheless, is still the artifact of communication and social
exchange itself.

Given the linguistic diversity and the richness of life, both through the variety of dialects or even
just foreign languages as a result of the historical socio-cultural fabric of the country and language
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exposure as a result of the modern world, it clearly shows the digital space shaped by the internet, and
other communicative tools, has integrated as a space to study and investigate new approaches to
language and their sociological contexts of language use.

Therefore, the significance of the research topic can be rationalized on the grounds of exploring the
processes of the transformation of language occurring in the digital space and the sociological meanings
of the changes it produces in Algerian society.

This article also aims to explore the nature of the transformations that have affected the language
of communication in the digital space, with a focus on Algerian society. It adopts a sociological approach
that considers the concept of new digital languages not as neutral tools, but rather as a social structure
that interacts with modern communication and media technologies—ultimately giving rise to a new
culture of communication.

Based on this premise, we pose the following question: “What are the sociological implications of
the linguistic transformations taking place in the digital space within Algerian society, and what is the
impact of the new digital language?”

Language from a Sociological Perspective

Linguists, in addressing the issue of linguistic transformation, start from the assumption that
language possesses social value. They continue their research into its characteristics based on
communication processes between social groups within the framework of what is known as linguistic
capital, which itself includes varying levels of social acceptance. These levels are determined by speech
patterns that may, even temporarily, abandon their original linguistic background and national character.

Karl Mannheim, therefore, argues that a society characterized by diverse structures and systems is
essentially built upon distinctions within the social hierarchy - whether in knowledge domains or
linguistic fields. Such a society generates differentiated linguistic capital, which in turn contributes to
the kind of change that leads to linguistic transformation (Fawzia & Driss 2023, 556).

Sociology has been concerned with studying language as a social phenomenon, a focus that has
been reflected in the work of well-known pioneers. These scholars sought to establish a link between
linguistics and society in order to create a causal foundation connecting language and the social
structure. Through this perspective, language use is described as a social phenomenon that, in one way
or another, contributes to the very possibility of forming communities—while at the same time, those
communities shape their languages through their patterns of use (Mohamed 2018, 377).

Anthony Giddens states, while it is possible to communicate through non-verbal ways in our
demeanor to give meaning to our actions or meaning to how others are behaving toward us, most of
our communication happens through spoken language. For this reason, sociologists have already come
to the consensus that language is a basic axis of social life.

He continues that we often use patterns of understanding unconsciously. In all of our interactions
with others, it is true that part of the meaning of the interaction is found in the words we say, but another
part is found in the manner in which speech happens in its social context. The routines in our day-to-
day acts and social lives — together with the meanings and consequences they have—depend on shared
tacit assumptions about what has been said and those intentions. The rules of conversation may seem
trivial but are very important.

Language, from a sociological standpoint, is more than a communicative medium that operates
within the social system. Rather, language is laden with meanings, messages, and consequences.
Therefore, both the linguistic act of speaking and the social contexts or conditions in which it takes place
are intimately tied to language, merging into the social world.

Language is the very bedrock of social interaction, as it is a mechanism to build and structure a
social relationship, build and sustain a social group, along with all of the shared aspects of different
groups and the social attachments that make the group's existence real and meaningful.

Thus, the question of language from a sociological point of view can be tackled through the following
axes:
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Language as an Organiser of Social Life and_A Way of Obtaining Culture

Ibn Khaldun's treatment of language as a social factor is unique in that he regarded it as one of the
fundamental base elements for organising social life and as a measure of civilisational progress and
developing worlds into civilisations. Language mimics the cultural reality of society, its social structure,
and the role of language is critical with regards to education, instruction, and socialisation. Language is
also a means of directing and regulating behaviour in accordance to the customs and traditions of
society.

Moreover, language is a carrier of culture that the individual gradually obtains through upbringing
in family and social contexts, such that it can be described as almost natural (Abbassia 2023, 651).

Ibn Khaldun, in this reading, starts from a position that the languages of all urbanised populations
are those of the dominant nation and/or prominent generation. He has seen particular languages be put
aside in territories that favoured the Islamic state (ie. lands of Islam in a political sense), particularly
where Arabic became the language of power and governance.

In this light, language, while inherited and incidentally learned, can transform or adapt through a
range of contexts including being adopted as a language of governance and/or the respective positions
of relevant stakeholders. He mentions the case of the various iterations of non-Arab political power and
adds, "the travel of the Tatars and Mongols to power in the East did render the premise of a dominant
power ineffective and | saw Arabic, the language of Islam, completely lapse".

While Ibn Khaldun argued that language can be inherited—"the language of the descendants is
almost always similar to the language of the ancestors"—he also recognized that it could change and
that some of its rules could be altered slowly through influence from non-native speakers and at that
point, it becomes urban language, as is recognized with people anymore from local and urban
definitions. Urbanization was the end of civilization and, from his perspective, one of the greatest reasons
for linguistic change and transformation.

So when you pull all of this together, with the consequences of the digital revolution -particularly
the accentuation of urban living—and the weighs the compression of the modern world into the "global
village," the time it takes for urban living norms to cross into the societal lexicon, we start to see that
language indeed progresses frequently and infinitely. Increasingly accountable to the variables of social
change.

Language as an Instrument of Domination and Power

The French sociologist Pierre Bourdieu endorses and extends this viewpoint. More specifically,
Bourdieu does not see language as merely an abstract system of signs. For Bourdieu, language, like
all social practices, is produced and enacted within a field with symbolic hierarchies, which makes a
linguistic exchange a socially conditioned act with respect to the speaker and the listener. Bourdieu
calls this the linguistic market.

Within this understanding, Bourdieu engages the idea of linguistic capital, which he describes as an
individual's power to use language to make a distinction and therefore wield power, and an individual's
position within a social order. Therefore, not all forms of speech have the same values or impact; the
power of speech derives from social recognition and the symbolic power of one position over another
(Bourdieu 2014).

In this sense, Bourdieu contended that language should not be viewed solely as a set of phrases
that serve as exchange and tools for communication, but rather, it should be seen as fundamentally
bound to the structure of society, in which it forms individuals - it gives individuals status, dispositions,
and tendencies. A person’s speech has meaning only when the words are considered relative to their
social position as well as the environment of the discourse.

Thus, we can see that language is an expression of power relations and control present within
speech.
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Language as a Social Practice

William Labov and Louis-Jean Calvet argue that linguistic phenomena, and practices, are
fundamentally and primarily social phenomena and practices—this does not mean that we do not have
linguistic and technical aspects (e.g., phonetics, morphology, etc.) of the level of phenomena we talk
about secondarily, but specifically this is because speech acts are socially shaped through the social
contexts that give them meaning. So, instead of thinking about languages as standards we use that are
established beforehand, think of the languages we have as social practices through which we establish
those standards (Nawal 2022, 44).

Language as a Sociological Marker of Class and Belonging

Basil Bernstein is one of the leading theorists in the sociology of language. Bernstein, a linguist and
researcher at the Institute of Education, University of London, was one of the first people to reinforce
the link between language and social/class structure. Bernstein posited a unique idea that the form of
children’s language, and how they used it, was entirely different amongst working class children, using
a restricted code, compared to middle class children who typically used an elaborated code, and that
part of the reason working class children were linguistically unequal was connected to the symbolic
dominance of the educated classes.

From Bernstein's perspective, the variation in language use between individuals derives from the
variation in social lifestyles, and the social groupings thinking and conceptualizing patterns. (Bernstein,
2025) To illustrate, the way of life, and associated mode of thinking, between farmers varies significantly
from industrial workers or middle classes (Ali Asaad 2025).

Language and the Public Sphere

In starting with communicative action, Jiirgen Habermas considers language as a right and
legitimate basis for establishing public rationality in action, as language is the basis of understanding
and dialogue towards to rationality in the public sphere.

In The Theory of Communicative Action, the German philosopher argues about language and the
public sphere in respect with communicative action grounded in rational understanding. Communicative
action constitutes the basis for the dialogue and discussion about matters of public concern that would
be of concern to the public characterized audience. Communicative action must be free from structural
limitations and coercion (Mostafa 2025).

In Habermas' conception of communicative action as an expression of communicative rationality,
we should reflect the opinion of the public as representative of the plurality of opinions rather than a
bounded singular opinion. Language is used as a tool for dialogue, persuasion and argumentation in
order to extricate positions and opinions and arrive at common solutions.

Language as a reference and marker of social and cultural identity

Language represents an essential component of any culture and is also a significant form of social
identity. As a social phenomenon, it helps to reinforce the unity and cohesion of society, and it provides
a reference point for national identity and a marker of cultural specificity. Researcher Hossam Fayadh
endorsed this view and noted that language is a product of social crystallization, and has social character
by nature in its structure (Aissat 2022, 253).

There is no linguistic reality apart from the time and speech community, only time gives social forces
the power to create meaning in language. He also cites language as an essential component of identity
building in society (Fayadh 2025).

Language and the Network Society
Manuel Castells defines network society as the special form of social structure of the Information
Age, a society consisted of various interconnected networks of production, power, and experience.
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These components together provide the foundation for creating a virtual culture amid the globalized
flows in which society is increasingly situated (Mostafa 2018, 67). It is these changes that mark a major
transition from embedding experiences in specific temporal and spatial contexts, to an embeddedness
that exceeds belonging to a specific temporal and spatial moment. In other words, the network society
is dependent upon the interconnection and reconfiguration of organizational forms and social
institutions. Castells asserts that social networks have emerged as the dominant form of social
organization concerning both production and consumption. Society is being reformed, and the virtual
culture created is central to how that is happening (Gomaa 2021, 311).

The concept of Network Society was first introduced by Dutch researcher Jan van Dijk in his book
The Network Society published in 1999. The concept is also elaborated on by the thinker Manuel Castells
in volume one of his trilogy The Information Age published first in 1991.

According to Castells, information systems contribute to the creation of a new society model called
the network society and represents the ideal communication space, especially for younger generations,
whose consciousness has been informed and behaviours formed by digital visual culture. This digital
culture produced a new language with its share of symbols and meanings and thereby formed new
social life within the digital space with new methods of communication.

In summary, digital life simultaneously has developed as an extension of people’s real lives,
particularly in youth culture, where experience and behaviours have become intertwined in this
networked space (Shbeili 2019, 380).

Digital Societies as a New Linguistic Market

The concept of the digital space refers to the realm generated by communication and information
technologies — most notably the Internet. This electronic space is closely linked to the physical world,
and understanding it requires delving into its ideological foundations and distinctive characteristics
(Dheeb & Fazzaa 2021).

Researcher Walida Haddadi defines digital societies as groups of social relationships that emerge
among individuals through their interactions on various social media platforms, such as Facebook,
YouTube, Twitter, and others (Haddadi 2021, 1344).

The phrase digital society refers to societies that share two key attributes:

A / The first attribute has to do with their dependence on advanced digital technologies utilized in the
areas of communication and the organization and distribution of information in a networked way. The
digital infrastructure represents a basic foundation for social, political and economic activities.

B / The second attribute is a peculiar quality reflected in the replication of the network and its institutions
throughout these societies. The network becomes the pervasive form of organization which regulates
relationships between individuals and institutions across the civil, political and economic dimensions
(Moumna Shalabi 2022, 290).

The digital society is also characterized by additional features that have emerged from the expansion
of communication technologies and the proliferation of networks, most notably: the shift from an
industrial to an informational economy, the adoption of the network model in global economic
organization, the reorganization of human activity in terms of time and space, and the redistribution of
power based on access to networks and the interaction between place-based identities and transnational
networks.

It can be said that with the emergence of the digital environment as a new virtual domain, new forms
of communication have begun to appear, reshaping social interactions and linguistic transformations on
the internet. This calls for the reconsideration of certain concepts from the field of sociology to explore
and understand the nature of these transformations - especially in how language functions as a
communicative tool within virtual societies.

Among the most relevant ideas is the thesis of the French sociologist Pierre Bourdieu, who states:
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"Every linguistic situation functions as a market in which the speaker places their products. The product they
offer in this market depends on what they anticipate in terms of value or 'price'..." (Sarhat 2025).

Most sociologists and anthropologists agree that societies are culturally founded. However, the
network society does not possess a fixed culture, nor does it typically reflect a specific historical identity.
According to Castells, this society is characterized by its inclusiveness—it integrates diverse cultures
that are continuously evolving. This affects the general cultural structure, as the network follows an
evolutionary logic: its capacity to absorb new cultures and content grows over time within the process
of social organization.

This occurs alongside a relative independence from traditional centers of power. The network
society is distinguished by three fundamental characteristics: flexibility, resilience, and gradualism
(Abdel Muttalib 2023, 115).

The Sociological Significance of Linguistic Transformation in the Algerian Digital Space

Edward Sapir considers language to be a constantly changing entity, and in his view, there is no
inherently dominant or authoritative language. Rather, language takes shape according to the social and
historical contexts that surround it, which leads to the emergence of linguistic differences and
transformations within the speaking community.

In the same context, Heinrich Himmler is considered one of the first linguists to address the topic
of linguistic shift. Since then, numerous writings have followed, and the subject has become a focal
point of scientific research within the field of sociolinguistics. Linguistic shift refers to the phenomenon
where an individual transitions while speaking from one language to another, or from standard (formal)
language to colloquial language and vice versa or blends them during speech.

Currently, the world is experiencing a digital transformation that has permeated practically all
dimensions of life, and this includes language. Language is a medium that enables us to communicate,
think, and express ourselves, and indeed, language has been affected. The Internet and social platforms
brought concrete changes to linguistic practices and communicative behaviors.

Algeria's complex linguistic diversity embodies its cultural and historical richness. Arabic is the
official language and serves as an emblem of national culture and uniqueness. Amazigh has also become
a national language since 2002 in accordance with the Constitution of the People's Democratic Republic
of Algeria.

Algerian colloquial Arabic (Darija) is in everyday use and has many dialects that fluctuate from region
to region as a consequence of Algeria’s large geographic and cultural and social heritage, developed
over time from pre-Numidian to present-day.

Algerian society has also developed under the influence of foreign contact, notably during the French
colonial period. Hence French is the most prominent foreign language influence by virtue of the colonial
period legacy; while English is gradually used for scientific use, and Spanish to a lesser degree.(Laachris
2020, 159)

This diversity and richness in linguistic terms is also manifested in Algerian society in the digital age
particularly across social media or networked social media as like mini networks that extend the linguistic
economy in real time. According to Data Reportal statistics dated 2025 there are 25.6 million Facebook
users, 21.1 million TikTok users, 21.1 million You Tube users, 12 million Instagram users, 9.11 million
Snapchat users and 4.8 million LinkedIn users. These numbers show that Algerians utilize and have
different reasons for producing linguistic resources on digital platforms: entertainment, komunikasi, and
profession.

This also highlights that digital transformation has reached Algeria, and the number of internet users
has also reached 36 million, which represents 77% of Algerians, while looking at the digital populations,
the gap still exists between urban populations and rural populations (Emergent 2025).
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Building on Pierre Bourdieu’s assertion that language cannot be studied as an independent subject
focused solely on meaning without examining the social conditions surrounding word usage - since the
power and authority of a word do not stem from the word itself but rather from its social applications —
we will attempt to present and observe the manifestations of digital linguistic transformation in Algeria
(Ahmed 2022, 290).

Subsequently, we will interpret this phenomenon from a sociological perspective by identifying and
analyzing these changes as follows:

Linguistic Hybridization in the Digital Space

Also known as the phenomenon of language hybridization, this refers to an informal, newly emerged
form of language that appeared with the rise of communication technologies. It is widely used in digital
environments, especially in written form, where Arabic script, local dialects, foreign languages, and
numbers are blended together.

This "chat language" in particular emerged as a result of the use of modern technology and the
internet. It is characterized by mixing Arabic with foreign languages or writing Arabic using Latin
characters. This new linguistic form spread especially through chat applications, most of which were
initially available in English only. This led users to invent a Latinized form of Arabic, where numbers are
used to represent Arabic letters not found in the Latin alphabet. This innovation aimed to facilitate
communication and save time and effort in online interactions.

In this context, the researcher Fatima Bouhani found in her study that the Algerian user—especially
the university student—has developed a unified digital language that blends Modern Standard Arabic
with Algerian dialect, along with partial use of French and English, as well as symbols, images, and
numbers.

The study also revealed that 75% of university students rely in their written comments and
conversations on a mix of Latin and Arabic scripts, with a notable emphasis on the use of numbers and
emoticons (Bouhani 2013, 12).

In this regard, another study conducted by researcher Ghadbane Ghalia concluded that 48.40% of
participants believe that the use of the Facebook platform has contributed to the emergence of new
words and expressions among university students (Ghadban 2017, 210).

A study conducted by researchers Samia Ben Omar and Khadija Amri also showed that a significant
percentage of participants—70%—stated that they had acquired a new language through their use of
Facebook. Meanwhile, 30% of them expressed no sense of linguistic change or acquisition of new
vocabulary via the platform (Ben Omar & Amri 2015, 49)

Researcher Kamel Gharbi attributed the use of code-switching in Algeria—through the blending of
various languages and dialects with Arabic (such as French, Turkish, Amazigh, Latin, etc.)—to the
succession of numerous civilizations over Algeria, including the Romans, Vandals, and French
colonizers.

It is clear that the new network language has solidified itself into modern language as a complete
way of engaging in discourse, both formally and informally. In that sense, as Castells mentions, network
language is not only a social reality that needs to be understood, it is the ideal model of organization to
produce modern social systems.

In the context of Algerian digital space, these linguistic changes, especially the hybridization of
language, can be viewed as a sign of the digital user’s new digital identity. This identity has come about
by the user's existence in a culturally rich and varied virtual world, showing multiple societies, and the
interminable interplay of a variety of local and foreign languages in one global digital space.

Franco-Arabic Writing

This type of writing is classified as an informal writing system. It appeared a couple of years ago
and many young people, in particular, have adopted it into their texting or chatting habits. It is a result
of the hybridization of language, in this case, Arabic and Latin letters and numbers.
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Within this context, the researcher Khadija Hamdawi found in her study that the phenomenon of
"Franco-Arabic" or "Arabizi" appears in widespread fashion among the youth of contemporary Algerians
on social media. It is one of the most conspicuous linguistic phenomena of the moment and has
impacted the Arabic language and linguistic communication between individuals.

The reason they use this language phenomenon in chatting terms is because of the wish, to save
time and effort, to make talking quicker, and everybody knows that being inflexible to formal grammar
makes life easier. This is also perceived as being easier than "normal”, informal writing, when it is even
compared to any foreign language (Abdiche 2018, 55).

From a sociological perspective, the new language used in digital communication — known as
"Franco-Arabic" - is not merely a form of writing on social media platforms, but rather a sociolinguistic
transformation that can be interpreted from several angles:

e Arapid technological expression: It represents a new language that does not adhere
to traditional linguistic writing rules.

e A symbolic shift in linguistic authority: Between Classical Arabic, produced by official
institutions such as schools and universities, and the new Franco-Arabic language
born from digital platforms. This shift has created a new reality in which Classical
Arabic no longer monopolizes the linguistic landscape of social media platforms.

One can also infer, as part of this new language, that the digital world is also defined by information
speed, hence this language is created in network time which is likewise defined by speed; not only with
regards to how fast it is created, but also the speed at which the audience processes it.

Growing Use of Colloquial Dialects within the Digital Environment

Due to the proliferation of communication technology across the digital environment, many users
of Arabic now largely rely on colloquial dialects instead of Modern Standard Arabic to communicate in
the Arab region. So many users are now selecting to write in spoken vernacular in all domains, instead
of with formal linguistic rules.

Importantly, colloquial dialects were once solely confined to oral communication by individuals with
each other, but with the expansion of the internet, and social media platforms (e.g., Facebook; X;
Instagram; YouTube, etc.) colloquial dialects have now moved into digital spaces and have become the
dominant form for much of the media content in those spaces.

It seems that researcher Kamal Gharbi attributes this phenomenon to several factors. First, Gharbi
links the prominence of Algerian Darija to the long period of marginalization of Modern Standard Arabic
(MSA) during French colonialism in Algeria. Even following independence in 1962, Arabic was still largely
limited to formal contexts - schools, official speeches, formal written works - which allowed Algerian
Darija to become the dominant element of the linguistic market as the primary means of communication
among the diverse linguistic groups in the country.

Researchers Fawzia Habbachi and Driss Ennouri further explain that this dominance is related to the
notion that the Algerian individual has dual linguistic competence, which allows the individual to
communicate and navigate the local linguistic varieties throughout the country.

Based on Pierre Bourdieu's contextualization of the linguistic market, capital, and social field, one
can contend that in the framework of the internet, and in particular the social media platforms of Algeria,
Modern Standard Arabic has lost considerable value in the digital linguistic market. This also means that
the colloquial dialect (Darija) has overtaken Modern Standard Arabic as the dominant mode of
communication for digital users within Algeria.

This has resulted in Darija possessing linguistic capital or some value in the market, especially when
compared to Modern Standard Arabic. Furthermore, this transition gives Darija users more social
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recognition and interactions especially with writers of Darija. In this case, the use of colloquial language
becomes about community and the users of the language are included as part of that community.

In addition, this is much more than just a linguistic choice. Following sociologist Erving Goffman's
theory of self-presentation which stipulates that individuals act or present themselves to others
according to the interaction context they are in. The digital space, and social media specifically, could
be seen as a stage where Algerians use colloquial language, conveying messages that they used in their
ordinary daily lives (Goffman 2023, 1).

This allows these users to present themselves, which reflects their cultural identity or social
belonging; therefore, alveolar language becomes a mode of self-representation that allows the users to
construct and project their digital selves more truly in the digital environment.

Additionally, the Algerian digital user is speaking in colloquial dialect as a form of self-representation
in the face of an informal digital audience. In this sense, Modern Standard Arabic does not have the
same acceptance because the digital space is not formal like schools where the presence of Arabic is
still expected at the institutional level.

In the words of American sociologist Harold Garfinkel, "Commonplace social activities come from
individuals leaning on the informal, locally devised procedure to accomplish their activities." Language,
and by implication social interaction, exist as fundamental pillars for the construction of social realities.
Individuals create meaning through everyday simple interactions.

In this regard, the hybrid and colloquial language that characterize social media platforms in Algeria
effectively serve as a tool to help create a digital life by allowing for meaning making in the digital
community to occur. In many situations, Modern Standard Arabic does not have the flexibility to express
particular social circumstances—like proverbs, jokes, and informal expressions—which tend to be better
articulated in local or dialect forms idioms.

The Decline of the Symbolic Authority of Modern Standard Arabic in the Face of the
Dominance of Popular Digital Content

In her examination of Algeria’s digital space, researcher Fatima Bouhanani determined that the
Algerian linguistic repertoire predominantly relies on Darija (colloquial Arabic) in various forms of
interaction, and therefore, the use of Modern Standard Arabic (MSA) diminished (Naili Daouda 2022).

Another Algerian study by Walida Haddadi, revealed that, more than half of respondents preferred
using Darija (written in Arabic script), as their choice of interaction on social media, which made 14.30%
of users. Darija, written in Latin script, came in second with use by 9.20% of respondents.

Additional analysis from a study conducted by Sonia Abdiche showed that the use of emojis and
symbol language is the most commonly acknowledged type of chat language used at a 3.91% use rate
among females and a 4% use rate among males. Next, we have Darija in Latin script (34.95% for females
and 90% for males). Next, we have some combination of Arabic and Latin script (51.01% for males and
90% for females). Foreign languages had a relatively high use rate for males (52.99%) with an
astounding drop-off for females (1.05%). Lastly, Modern Standard Arabic ultimately remains the least
used language for both genders, clearly never exceeding 4%.

Another study by Aida Daira and Sarah Belmir (2016, 256) found that 53.08% of the sample prefer
using Franco-Arabic (Arabic written in Latin script), while 34.6% use colloquial Arabic (Darija) in their
digital communication.

The studies discussed have shown that social media users in Algeria mainly communicate and
interact in a language of daily life, colloquial Arabic (Darija). This will be understood as the language
best suited to convey social realities.

Rather, this linguistic shift can be understood in Pierre Bourdieu's theory in which he presents that
a given language's symbolic value is not determined by an institution; rather a language begins to acquire
social legitimacy through different communicative fields.
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This is consistent with the findings of researcher Hicham Abada wherein he concluded from his
study that messaging application users and bloggers are using Darija as a means of expression because
it is unbound just as the internet is not unbound by strict language.

The Prevalence of Symbols, Images, and Emojis as Tools of Virtual Communication

The term emoji is an English word from Japanese that is made up of the prefix "e," which means
picture, and "moji," which means character. Emojis are first introduced in Japan in 1995 as a prototype
of 176 symbols used in the first mobile internet service system. Emojis have become popular as digital
expressive symbols fastened to message texts, positioned on the social media platform, and are used
to visually convey emotions and ideas.

In a survey of more than 7,000 Algerians on World Emoji Day, Rakuten Viber discovered that 58%
of participants indicate using emojis regularly to express their feelings and opinions. This reflects their
increased prevalence in digital communication via instant messaging (Wessar 2022, 1010).

This conclusion is affirmed through another study that revealed that 57.7% of the sample utilized
visual symbols when communicating through applications such as Messenger, due to their benefits of
saving time and effort and their ability to express emotion and ideas.

Additionally, a study conducted by researcher Safia Awadi revealed that facial emojis were the most
frequently used symbols by the participants, at a frequency of 84.4%, because of the simplicity, clarity
of meaning, and ability to express emotional states. Following those were activity and motion symbols
(37.5% of participants).

The symbolic interactionist theory of sociology can be used to analyze the occurrence of emoijis in
online social media networks. Initially, the authors of symbolic interactionist theory stress that individuals
do not act alone on other people (action perspective); however, individuals rely on the meanings they
perceive from symbols (for example, signals, words, gestures).

Based on the findings of the previously outlined studies, emojis—when used in communication —
can be categorized as a communicative behavior and social action as part of an individual’s digital
performance on the internet. Using the internet offers individuals an opportunity to manage their digital
self-presentation to an audience that does not include face-to-face social engagement with another, i.e.,
without sight, sound, or touch that may comprise other social interactions. Therefore, individuals can
use a non-verbal language of emojis to communicate meaning to others, often to substitute for a lack
of communication that includes social interaction. In essence, emojis can be viewed as symbolic tools
for expressing their emotional or social communications.

These practices are among broader changes in the modes of communication in digital spaces
produced by the limits of what Marshall McLuhan called the medium. As McLuhan noted, people cannot
mandate language planning policy on those who control technology; the internet and its platforms serve
as technological determinism that influences the structure, vocabulary and register of language, thus
changing the mode of communication.

Conclusion

In the end, it is clear that language has always held a significant place in research and academic
inquiry, whether in classical sociology or in various modern sociological schools. This importance is
especially evident in how language is viewed as a foundation for human communication and interaction,
as well as in its symbolic role in power, dominance, and authority. It is also reflected in the factors of
change and transformation that have influenced the very essence, meanings, and symbols of language
throughout ancient and modern human history.

Since change is an inherent characteristic of societies — and language, as part of social and cultural
heritage, evolves throughout its development — the modern era, marked by profound transformations in
all aspects of social life, particularly through the powerful forces of information and communication
technologies, has produced complex and multi-dimensional changes in language within digital
environments. These changes cannot be reduced to mere technical or linguistic aspects; rather, they
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are the result of a set of social and cultural interactions between language, society, and communication
technologies, whereby language has transitioned from being a part of everyday real-life practice to
becoming embedded in the global digital space of the internet.

These linguistic transformations can be interpreted in light of the new and accelerating social and
cultural shifts, within the broader context of a global transformation driven by the effects and
consequences of globalization. This is reflected in the hybridization and blending of multiple languages
and dialects, such as the use of Franco-Arabic, as well as the use of images and symbols, among other
changes - all aimed at conveying ideas and achieving communication goals as quickly and effortlessly
as possible.

In this context, it has become evident that language use in Algeria's digital space is no longer limited
to mere communication. Rather, these practices have evolved to take on additional social dimensions,
expressing identity, belonging, and contributing to the redistribution of language as a form of social
capital within the digital network.

References:

Abbassia, M. (2023). Characteristics and Features of the Cultural and Linguistic Capital of the Educational Leader: A
Foundational Conceptual Reading of Pierre Bourdieu. Afaq Fikriya Journal, Research Laboratory for Studies on
Islamic Thought in Algeria, Faculty of Humanities and Social Sciences, Djillali Liabes University, Sidi Bel Abbés,
Algeria,, 11(01).

Abdel Muttalib, A. S. (2023). Theoretical and Methodological Approaches and Issues of Modern Anthropology, African Studies
Journal, Faculty of African Graduate Studies, Cairo University, Eqypt, 45.

Abdiche, S. (2018). The Use of Chat Language on Facebook by University Youth and Its Implications for Language as a
Component of Arab Identity: A Field Study on a Sample of Algerian University Youth from October to November,
Algeria. Journal of Communication and Society, Higher School of Journalism, Algeria, 06.

Ahmed, E. Y. (2022). Patterns of Linguistic Hybridization on Social Media within the Framework of Dual Coding Theory. The
Egyptian Journal of Media Research, Faculty of Mass Communication, Cairo University, Eqypt(81).

Aissat, W. (2022). The Problematic Relationship Between Language, Culture, and Identity: A Theoretical Approach to Algerian
Society. Journal of Social Sciences, Ammar Telidji University — Laghouat, 16(02).

Ali Asaad, W. (2025). Social Class and Language: A Critical Perspective on Basil Bemstein's Linguistic Propositions.
https://www.ahewar.org/debat/show.art.asp?aid=800275

Ben Omar, S., & Amri, K. (2015). Social Spaces and Their Impact on the Formation of Cultural Identity Among University Youth:
A Field Study on a Sample of Young People Active on Facebook Pages, . Journal of Social Sciences, University of
Ouargla, Algeria(12).

Bemstein, B. (2025). Basil Bemstein, On restricted and elaborated codes. American anthropologist, 66(6), 55-69.
https://newlearningonline.com/new-learning/chapter-5/supproting-materials/basil-bernstein-on-restricted-and-
elaborated-codes,0107/

Bouhani, F. (2013). Social Media Networks and Their Impact on the Arabic Language among Algerian Youth International
Symposium on the Arabic Language in Social Media Platforms, Supreme Council of the Arabic Language, , Dubai,
United Arab Emirates.

Bourdieu, P. (2014). Ce que parler veut dire: I'économie des échanges linguistiques. Fayard.

Dayra, A., & Belmir, S. (2016). Emojis as an Alternative to Verbal and Nonverbal Communication on Social Media: An Applied
Study on a Sample of Facebook Messenger Users. Zouheir Journal for Communication and Media Studies, Faculty
of Information and Communication, University of Algiers 3, 02(01).

Dheeb, M., & Fazzaa, F. (2021). Cyberspace — Concepts and Meanings: An Analytical Sociological Perspective, . Journal of
Intellectual Excellence in Social and Human Sciences, Department of Sociology, Faculty of Humanities and Social
Sciences, Chadli Bendjedid University — El Tarf, 3(1).

Emergent, M. (2025). Réseaux sociaux en Algérie : tendances et chiffres clés. https:/maghrebemergent.news/fr/reseaux-
sociaux-en-algerie-tendances-et-chiffres-cles-de-2025.06/07/2025/

Fawzia, H., & Driss, E. (2023). The Sociology of Linguistic Transformation in Algeria: A Structural Study of the Relationship
Between Language and Society. Algerian Journal of Research and Studies, , 6(2).

Fayadh, H. (2025). On the Dialectical Relationship Between Cultural Identity and Language.
https://www.annabaa.org/arabic/authorsarticles/34583

Ghadban, G. (2017). The Impact of Social Media Networks on the Cultural Identity of University Students in the Context of Media
Globalization, unpublished PhD dissertation, Department of Information and Communication Sciences and Library
Science, Faculty of Humanities and Social Sciences, University of Batna, Algeria.

399


https://www.ahewar.org/debat/show.art.asp?aid=800275
https://newlearningonline.com/new-learning/chapter-5/supproting-materials/basil-bernstein-on-restricted-and-elaborated-codes,0107/
https://newlearningonline.com/new-learning/chapter-5/supproting-materials/basil-bernstein-on-restricted-and-elaborated-codes,0107/
https://maghrebemergent.news/fr/reseaux-sociaux-en-algerie-tendances-et-chiffres-cles-de-2025.06/07/2025/
https://maghrebemergent.news/fr/reseaux-sociaux-en-algerie-tendances-et-chiffres-cles-de-2025.06/07/2025/
https://www.annabaa.org/arabic/authorsarticles/34583

EON 6 (3) 2025

Goffman, E. (2023). The presentation of self in everyday life. In Social theory re-wired (pp. 450-459). Routledge.

Gomaa, I. M. (2021). The Network Society and Indicators of Identity Crisis: A Field Study on a Sample of Egyptian Youth Using
Facebook. Scientific Journal of the Faculty of Arts, Assiut University, Assiut University, Egypt, 26(78).

Haddadi, W. (2021). The Impact of Social Media Use on the Arabic Language Among University Youth: A Field Study at Setif 2
University. Al-Wahat Journal for Research and Studies, University of Ghardaia, Algeria, 14.

Laachris, A. (2020). Linguistic Diversity in Algerian Advertising Discourse and Its Impact on the Arabic Language: A Pragmatic
Comparative Study. Journal of Discourse and Communication, Laboratory of Modern Algerian Communicative
Discourse, Belhadj Bouchaib University, Algeria, 01.

Mohamed, Z. (2018). The Contributions of Antoine Meillet and William Labov to the Sociology of Language. Dirasat wa Abhath
Journal, Ziane Achour University of Djelfa, 10(4).

Mostafa, B. E. (2018). The Network Society: An Introduction to Understanding the Digital Revolution. Dar Al-Arabi for Publishing
and Distribution.

Mostafa, R. (2025). Communicative Action in the Public Sphere. https://www.anfasse.org/

Moumna Shalabi, M. (2022). The Public Sphere and the Transition to the Network Society: An Analytical Reading. Journal of the
Faculty of Arts and Humanities(43).

Naili Daouda, H. (2022). The Facebook Arabic Language in Algeria: Between Idealism and Vulgarity., University of Tahar Thliji
Ammar, Laghouat. Journal of Sciences and Horizons of Knowledge, 02(01).

Nawal, Z. (2022). The Impact of Socio-Linguistic Contexts on Family Multilingual Practices and Transmission, . Insaniyat Journal,
Centre for Research in Social and Cultural Anthropology (CRASC)(88).

Sarhat, S. R. (2025). The Linguistic Market According to Bourdieu (Pragmatic Turmoil). https://portal.arid.my/15923/Posts/Details

Shbeili, L. A. M. (2019). The Interactivity of Arabic Literature in the Network Society. Journal of the College of Basic Education
for Educational and Human Sciences, University of Babylon, Iraq(43).

Wessar, N. ( 2022). Emojis in the Digital Environment... Communicative Transformations and Communication Challenges.
Journal of Human Sciences, University of Larbi Ben M‘hidi, Oum EIl Bouaghi, 09(02).

BIONOTES:

Noureddine DAHMAR is an Associate Professor in Media and Communication Sciences at Bordj Bou Arreridj
University, Algeria. He is a member of the Research Laboratory on Social Issues in Algeria and a member
of the Scientific Council of the Faculty of Social and Human Sciences. His research focuses on public
relations, media, the environment, media economics, and media and social issues.

Radhouane MOUMENE, a Lecturer in the Department of Sociology at Mohamed EI Bachir El Ibrahimi University in
Bordj Bou Arréridj, Algeria, and head of the Sociology division. He has authored numerous scientific studies
in the fields of urban sociology as well as media and social issues. He supervises a doctoral dissertation
and several master's theses, and has presented research papers at various national and international
conferences.

400


https://www.anfasse.org/
https://portal.arid.my/15923/Posts/Details

EON 6 (3) 2025

Statutul constructiilor incidente
in limba romina contemporana

Article history:

Received: 15.08.2025
Revised:26.09.2025
Accepted:28.09.2025
Available online: 21.10.2025

https://doi.org/10.56177/eon.6.3.2025.art.11

Cipriana-Elena CAVAS
Babes-Bolyai University of Cluj-Napoca
cipriana.peica@ubbcluj.ro

TITLE: “The status of incidental construction in contemporary
Romanian language”

ABSTRACT: Through this article, we propose a synthesis of
the main studies on incidental construction in Romanian
language, revealing the convergent or divergent perspectives
adopted by traditional and modem grammar, as well as by the
specialized literature. At the same time, relying on arguments
and facts of language itself (especially the problem of
incidental constructions as parenthetical language facts), we
include incidental constructions, generally considered a
matter of syntax, in an interdisciplinary sphere of concerns,
engaging at least two complementary directions: linguistics
and semantics, respectively. Transversally, we debate the
consistency of the theories that claim that these constructions
are an additional communication within a basic
communication to which they are not syntactically linked and
which they interrupt, and we emphasize a much more
plausible point of view, namely the conception of these
constructions as being especially important within the
organization of the statement viewed as an object of
discourse, as a materialization of any type of human
communication

KEYWORDS: parenthetical ~constructions; statement;
discourse; syntax; parenthetical language issue (fact).

REZUMAT: Prin articolul de fata, ne propunem o sintezé&
a principalelor studii asupra constructiilor incidente in
limba romana contemporana, cu relevarea perspectivelor
convergente sau divergente adoptate de gramatica
traditionald si de cea modernd, precum si de catre
literatura de specialitate. Totodata, bazéndu-ne pe
argumente si pe fapte de limba propriu-zise (in special,
problematica constructiilor incidente ca fapte parantetice
de limba), includem constructiile incidente, considerate
indeobste o chestiune de sintaxa, intr-o sferd
interdisciplinara de preocupari, angajand cel putin doua
directii complementare: lingvistica, respectiv semantica.
Transversal, dezbatem consistenta teoriilor care sustin ca
aceste constructii sunt o comunicare suplimentara in
interiorul unei comunicari de baza de care nu este legata
sintactic si pe care o intrerupe si subliniem un punct de
vedere mult mai plauzibil, respectiv conceperea acestor
constructii ca fiind importante mai ales in cadrul organizérii
enuntului privit ca un obiect al discursului, ca o
materializare a oricarui tip de comunicare umana.
Cuvinte-cheie: constructii incidente; enunt; discurs;
sintaxa; fapt parantetic de limba.

Consideratii introductive

Acceptiunea care s-a acordat termenului sinfaxa si obiectului de cercetare al acestei discipline a
variat n cursul istoriei gramaticii. Astfel, pornindu-se de la ideea conform céreia ,morfologia serveste
sintaxa in sensul ca sintaxa foloseste modificarile formei cuvintelor pentru a le imbina intre ele, pentru
a exprima raporturile dintre cuvintele unei propozitii” (GLR - | 1966, 11), sintaxa este definita ca fiind
~partea gramaticii care cuprinde regulile privitoare la imbinarea cuvintelor in propozitii si fraze” (GLR - |
1966, 7). Gramatica traditionald admite ca unitafi sintactice partea de propozitie, imbinarea de cuvinte
(grup de cuvinte, sintagma), propozitia si fraza, iar dintre acestea propozitia este consideratd unitatea
fundamentala, privita fiind ca cea mai mica unitate a sintaxei care poate apdrea de sine statitoare si a
carei esentd este predicatia, iar fraza este unitatea sintacticd superioara propozitiei, aceasta fiind
constituitd din doua sau mai multe propozitii. Astfel, daca sintaxa este ,partea structurii gramaticale (si
a gramaticii ca studiu al acesteia) care cuprinde regulile privitoare la imbinarea cuvintelor in propozitie
si a propozifiilor in fraze” (Avram 1986, 237), rezultatul acestei imbinari a cuvintelor este chiar
comunicarea, iar studiul sintaxei reflectd mecanismul de functionare al limbii, modul in care cu un numar

401


https://doi.org/10.56177/eon.6.3.2025.art.11

EON 6 (3) 2025

limitat de cuvinte se realizeaza un numar nelimitat de propozitii si fraze. Prin urmare, in definitia sintaxei
se poate discuta de doud unitati ale ei care pot constitui comunicari de sine statdtoare, exprimand
judecati logice. Prima este propozitia, ca unitate de grad mai mic, si fraza, ca unitate de grad mai mare
(rezultatd dintr-o imbinare de cel putin dou3 propoxzitii). In gramatica neotraditionald, termenul enun
este utilizat ca termen supraordonat si nedistinct pentru propozitie (independentd) si pentru fraza,
concluzia fiind tot aceea ca propozitia este unitatea fundamentald a sintaxei, cea mai micd unitate care
poate apdrea de sine statdtoare, care poate constitui singurd o comunicare, iar fraza este unitatea
sintacticad superioara propozitiei din punctul de vedere al organizdrii, fraza fiind o comunicare mai
complexa decéat propozitia datorita faptului ca este o imbinare de doua sau mai multe propozitii. Grupul
de cuvinte si partea de propozitie, fiind lipsite de predicatie, sunt catalogate ca fiind inferioare propozitiei.
Acestea nu pot aparea de sine statdtoare si nu pot constitui unitati de comunicare decét prin incadrarea
intr-o propozitie.

Toate aceste variatii nu depdsesc insa anumite limite. In centrul cercetrii sintactice rdmane
modul de organizare a comunicérii, si anume imbinarile de cuvinte. Orice tip de sintaxd'- traditionald
sau clasicd, analitica sau structuralistd, sintetica sau generativ-transformationala - se ocupa de modul
de organizare a unitatilor de comunicare, de imbinarile de cuvinte, indiferent de conceptia asupra limbii
si de metodele de cercetare folosite de specialisti (lordan, Robu 1978, 538). In lingvistica actuald,
unitatea de baza asupra cdreia se efectueaza operatia de analizd este enuntul, aceasta reprezentand o
ilustrare @ modului in care procesul de modernizare a gramaticii tradifionale se realizeaza prin
fmprumutul de termeni tehnici care au rolul de a complini neajunsurile terminologice anterioare. Enuntul
poate fi analizat atat ca unitate comunicativd, cat si ca unitate sintactica, acesta putand fi acceptat ca
unitate a nivelului sintactic in plan comunicativ, iar, in aceastd acceptie, enuntul implica posibilitatea de
diviziune, are calitatea de intreg analizabil. Avand in vedere faptul ca, din punct de vedere analitic,
cercetarea sintactica are ca punct de plecare textul de diverse dimensiuni, textul care reprezinta o
comunicare lingvisticad unicd, se poate concluziona cd obiectivul principal al acesteia il constituie
descoperirea modurilor posibile de organizare a enunturilor intr-o limbd, precum si descrierea structurii
acestor enunturi.

Enuntul — element sintactic si discursiv

Ramura gramaticii numitd sintaxa se ocupa de enunfuri, iar prin analiza sintactica se descompune
succesiv enuntul in parti din ce In ce mai simple, pana se ajunge la unitdtile sintactice cele mai mici,
care sunt cuvintele. Intregul initial este enuntul, fragmentul minimal este cuvantul, iar in cursul operatiilor
de analizd se cerceteaza relafiile dintre partile care formeaza un intreg. (Stati 1972, 11-29). Enuntul
acopera cele doua unitati de comunicare amintite — propozitia si fraza — neidentificandu-se cu niciuna
dintre ele in totalitate. Un enunf poate fi propozitie sau fraza, dar sunt si enunturi in a caror structura se
afla un singur cuvant si toate intrd in categoria unitatilor maximale ale limbii. Prin urmare, problema
centrald a sintaxei o constituie enuntul, dar nu enunful ca unitate de comunicare, ci enuntul ca structura
sintagmatica analizabila in par{i componente, precum si stabilirea unitailor functionale minimale, care
sunt parti componente ale enuntului. (lordan, Robu 1978, 538-541).

Enuntul este un obiect al discursului, privit ca o materializare a oricarui tip de comunicare umana.
Astfel, limba, fiind Tnainte de toate un instrument de comunicare, este cea care pune la dispozitia
vorbitorilor elemente necesare pentru a-si transmite unii altora informatii, ganduri, idei, sentimente.
Orice comunicare poate fi pusd in cuvinte, in cursul activitatii de vorbire a omului. Rezultatul oral sau
scris al acestei activitati de utilizare a limbii a fost denumit discurs. Tn afara situatiei de comunicare, fraza
nu este altceva decat o forma abstracta. Aceasta nu devine un fapt de discurs decat ca urmare a unui
act de comunicare individual3, intr-o situatie particulara. Tn acest stadiu, se poate considera ci fraza se

n literatura romani de specialitate o privire generald asupra diferitelor tipuri de sintaxi o gisim la
Valeria Gutu Romalo, Sintaxa limbii romdne. Probleme si interpretdri, Bucuresti, 1973, p. 9-28.
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afld in interdependent cu utilizatorii actului de comunicare. Una si aceeasi fraza poate genera o infinitate
de enunturi in functie de identitatea interlocutorilor si de conditiile concrete in care ia nastere actul de
comunicare.

In Gramatica limbii romane din 2005, enuntul este prezentat si este definit ca unitate comunicativa
si ca unitate sintacticd. In prima ipostazd se porneste de la ideea ca enuntul este o unitate lingvisticd
implicata in procesul comunicarii - alaturi de grupul sintactic, care este o parte a enuntului, si cuvéntul,
care poate fi componentd e enunfului sau, iar in anumite situatii chiar enunt - ca acesta este unitatea de
baza a comunicdrii si ca este reprezentat printr-o secventa fonicd asociatd cu o semnificatie.
Referentialitatea este elementul care caracterizeaza si conditioneaza enuntul ca unitate comunicativa si
implica un proces de precizare, de restrangere a semnificatiilor care constituie continutul semantic al
unitdtilor unei limbi. Ca realitate lingvistica, enuntul se caracterizeaza prin asocierea secventei fonice
reprezentata prin informatia care constituie obiectul actului de comunicare, cu un anumit contur
intonational. Enuntul nu apartine sistemului lingvistic, el este o realizare particulara a comunicarii de
informatii. Tn ceea ce priveste forma enuntului, aceasta depinde de informatia pe care o transmite si de
situatia de comunicare. Realizarea oricarui enunt presupune selectarea mijloacelor adecvate femei
referentiale a comunicarii si a contextului situational (GALR 11 2005, 13-14).

Tn cea de-a doua ipostazi - enuntul ca unitate sintacticd - demersul porneste de la sublinierea relatiei
de dependentd a enuntului fatd de disponibilitafile oferite de sistemul lingvistic al unei limbi, fata de
unitatile limbii sub aspectul mijloacelor de realizare. Astfel, orice enunt este reprezentat prin unitati ale
limbii, utilizate izolat sau asociate in combinatii variabile ca extindere si complexitate de organizare (GALR
11 2005, 14).

Avand drept criteriu modul de realizare lingvistica, enunturile sunt grupate in enunfuri nestructurate
- enunturile reprezentate prin secvente fonice care se identificd cu unitatea lexicald si care sunt, ca
atare, neanalizabile si care comunica, de reguld, o informatie privind reactia vorbitorului fatd de faptul
extralingvistic — si in enunfuri structurate sintactic — enunfuri ce variazd ca amploare si care se
organizeaza prototipic Tn jurul unei forme verbale la mod personal care, prin informatia gramaticald
specifica, ancoreaza referential structura lingvistica care reprezinta enuntul si determina configuratia de
ansamblu a comunicarii. (GALR Il 2005, 13-14).

»Enuntul, unitate a comunicarii, este dependent de referinfa a carei expresie o reprezinta si de
posibilitatile lingvistice combinatorii oferite de sistem, orice enunt fiind rezultatul actualizarii unor
virtualitdti combinatorii ale sistemului limbii date.” (GALR Il 2005, 14-15). In organizarea oricirui enunt
se considera ca interfereaza planul comunicativ si cel sintactic, iar relatiile sintactice sunt cele care au
un rol definitoriu in ordonarea gramaticald a componentelor enuntului analizabil.

In Gramatica de bazi a limbii roméane din 2010, teoria enuntului este prezentat3 in cadrul a dous
capitole intitulate: , Tipuri de enunt” si ,Structura informationald a enuntului”. Enuntul este definit ca ,,0
unitate de comunicare verbald, care, in mod prototipic, este structurata gramatical in jurul unui predicat
al enuntarii. Secventa de cuvinte care alcatuieste enuntul se refera la o stare de lucruri reald sau posibila
(are referentialitate), este autonoma si realizeaza un act de limbaj (are ton pragmatic). Enuntul este
caracterizat de un contur intonational specific (in functie de tipurile sale). Exista si enunturi nestructurate,
constituite din elemente echivalente cu un predicat al enuntarii (Foc!, Vail, Da! etc).” (GALR 11 2005, 15).

Enuntul este incadrat in doud tipologii: o tipologie sintacticd si o tipologie sintactico-pragmatica. n
categoria tipurilor sintactice de enunt sunt incluse enunturile simple — enunful structurat si cel
nestructurat — si enunturile complexe — cele alcatuite prin coordonare, prin subordonare, precum si cele
care contin propozitii cu verb la formd non-finita. Tn functie de scopul pragmatic al comunicérii,
enunturile se organizeaza in cateva tipare principale — asertive, interogative, imperative si exclamative
(GBLR 2010, 604).

In capitolul ,Structura informationald a enuntului” din Gramatica de baza a limbii romane din 2010,
se porneste de la ideea conform careia informatia cuprinsa intr-un enunt este organizata din mai multe
puncte de vedere, in functie de ce este nou sau deja cunoscut, in functie de ceea ce este considerat
mai important sau mai putin important, de ceea ce contrazice anumite asteptari ale interlocutorului.
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Aceste ierarhizdri ale confinutului se reflectd in structura sintacticd si prozodicd a enunfului prin
reorganizarea sintactica, prin ordinea cuvintelor, prin prezenta unor marcatori specifici, intonatia
(caracterul frastic). Teoretizarile au in vedere tema - elementul deja dat, de la care se porneste intr-un
enunt — si rema unui enunt — informatia noua, fematizarea (topicalizarea) enunfului - plasarea, in pozitia
initiald a unui enunt, a unui component care nu-i este caracteristic, rematizarea unei secvente din enunt,
— focusul - elementul reliefat prin contrast si prin raportare la asteptarile receptorului, focalizarea —
reliefarea unei informatii rematice si plasarea ei in pozitia de focus - si focalizatorii — cei care reliefeaza
un constituent rematic si au valori semantico-pragmatice. (GBLR 2010, 605-610).

Astfel, pornind de la definitia enunfului conform careia ,,prin enunt se intelege o secventa fonica (un
flux sonor), limitata prin pauze si caracterizata prin contur intonational si care poarta o anumita informatie
semanticd, reprezintd deci o comunicare.” (GBLR 2010, 612-617), putem spune cd orice enunt este
caracterizat prin trei trasaturi definitorii, si anume: autonomia comunicativa, prin care se intelege ca
enuntul este sau poate fi din punct de vedere comunicativ de sine statator; integritatea structurala,
indiferent daca toate componentele sunt prezente fizic sau pot fi recuperate, si unicitatea conturului
intonational care confera finalitate comunicativa enuntului.

Prin urmare, enuntul poate fi acceptat ca unitate a nivelului sintactic in plan comunicativ, dar, nefiind
nici definit si nici delimitat, in plan relational, nu se pune problema ca acesta sa fie considerat unitate
relationald. Ca unitate sintactica, enuntul implicd posibilitatea de diviziune, are calitatea de intreg
analizabil, iar despre organizarea interna a unui enunt se poate vorbi in masura in care acesta este
alcatuit prin articularea a cel putin doua componente. (Gutu Romalo 1973, 29-32).

Jean Dubois, in Dictionnaire de linguistique din 1973, face anumite precizari terminologice, insistand
asupra distinctiei dintre enunf/fraza simpla si enunt/fraza complexa, precum si intre frazd si propozitie,
fraza fiind cea care poate sa contind mai multe propozitii, cu precizarea ca termenul propozitie se aplica
doar subordonatelor, iar perspectiva abordatd in ceea ce priveste fraza o apropie de conceptul actual
enunt. Autorul remarca dificultatea definirii frazei prin unitate de sens, deoarece exista situatii in care
continutul semantic poate fi exprimat intr-o singurad frazd sau in doua fraze juxtapuse, ceea ce face
dificila distinctia dintre fraza si text: Pendant que je lis, maman coud // Je lis. Maman coud.

Autorul remarca si faptul c@ in gramatica modernd nu exista definitii clare ale frazei, preferandu-se
a se spune nu ceea ce este de fapt o fraza, ci ceea ce constituie o frazd. Din aceasta perspectiva o frazd
este un enunt in care constituentii trebuie sa isi asume o functie si care, in vorbire, trebuie sa fie insotit
de o intonatie. Fraza este delimitata, la inceput, prin majuscula si, la sfarsit, prin punct, fiind marcata
printr-un anumit contur intonational si este incadratd prin doua pauze clare, iar din punct de vedere
semantic este dotata cu un sens complet (Dubois 1973, 378).

Descrierea si analiza frazei complexe presupune, in primul rand, definirea sa in calitate de concept
si ca realizare lingvistica, iar aceasta definire nu se poate limita doar la domeniul sintactic. Perspectivele
semantica si pragmatica asupra relafjilor logico-semantice pe care o asemenea structura o pot exprima
sunt esentiale.

Antoine Culioli propune o definitie a frazei care este pe cit de completd si riguroasa, pe atat de
posibila, ludnd in calcul toate perspectivele lingvistice moderne: ,,0 unitate gramaticala care detine
caracteristicile prozodice si grafice si care se poate defini fie prin reguli de buna formare sintactica, fie
prin reguli semantice” (Culioli | 1990, 153). Astfel, o fraza complexa trebuie sa aiba un sens complet, in
acest caz ea fiind atat gramaticald, cat si semantica. O fraza gramaticala nu este o simpld alaturare de
propozitii, ci constituie spatiul unei organigrame, in care constituentii isi asuma, fiecare, o functie
specifica, prin raportare la intreg. Astfel, in totalitatea sa, fraza complexa este o unitate structurala si
semantica, in care elementele, adicd purtatorii continuturilor informationale, sunt organizati in asa fel
incat comunicarea sa fie una logica si coerentd. De aici rezultd autonomia comunicativd a frazei, prin
care se infelege ca fraza ca enunt este sau poate fi din punct de vedere comunicativ de sine statatoare,
terminata, finitd, adica poate fi infeleasa fara alte completari.

Doar enuntul este cel care stabileste relatia frazei cu lumea si decide conditiile de integrare a frazei
in cadrul discursului. Enuntul are o realitate actuald si se caracterizeaza prin autonomie comunicativa,
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integritate structurala si contur intonational. Fraza si propozitia se situeaza la nivelul posibilului. Fraza nu
este altceva decat o forma abstractd care devine un fapt de discurs doar ca urmare a unui act de
comunicare individuala, intr-o situatie particulara. Una si aceeasi fraza poate genera o infinitate de
enunturi in functie de identitatea interlocutorilor si de conditiile concrete in care ia nastere actul de
comunicare. Prin urmare, fraza si propozitia se situeaza la nivelul posibilului, doar enunful are o realitate
actuald. Doar el apartine discursului, doar el are o valoare de adevar. Fraza simpla Am o problema
medicala care necesita o rezolvare urgenta. nu este in sine adevarata sau falsd pana in momentul in care
nu este efectiv pronuntata de catre un interlocutor.

Statutul constructiilor incidente in limba romana contemporana

Discursul apare ca un sir de semne sonore sau grafice in care se pot distinge, dupa anumite criterii
de forma si de sens, mai multe elemente constitutive sau constituenti. Vorbind sau scriind intr-o limba
trebuie, pentru a fi intelesi, sa formulam comunicarea pe care o0 avem de transmis cu ajutorul
elementelor constitutive ale limbii respective, potrivit regulilor de functionare si de combinare intre
ele.Tot enuntul este cel care decide condiiile de integrare a frazei in cadrul discursului. Pentru a se
putea integra intr-un text, nu este suficient ca fraza sa fie conforma gramaticii limbii, ci este necesar ca
aceasta si se adapteze prin structura functionald contextului ciruia Ti apartine. Tn acest context,
constructiile incidente, apozitia, elipsa sunt forme de comunicare suplimentara integrate unei comunicari
legate din punct de vedere sintactic. De multe ori, constructiile incidente au rolul s& completeze conditiile
de acceptabilitate gramaticala sau semanticad cu conditiile referitoare la coeziune, ele contribuind la
integrarea unei fraze bine formate intr-un context. Datoritd acestor relatii coezive intre ceea ce preceda
si ceea ce urmeazad, enuntul este parte integrantd a unei organizari discursive/textuale.

Constructiile incidente reprezintd elemente nelegate sintactic a caror interventie tulbura caracterul
unitar al unei propozitii sau fraze. Aceste constructii reprezintda o comunicare marginald, de sine
statdtoare, aflata pe alt plan fa{d de comunicarea de baza, fie in sensul ca vorbitorii sunt diferiti, fie in
acela ca vorbitorul unic introduce in comunicarea sa elemente de adresare, de atitudine, de explicatie
(Avram 1986, 326-327). Prezenta unei propozitii incidente intr-o propozitie independenta nu-i dd acesteia
statut de fraza, deoarece cele doud comunicari nu se constituie in aceeasi unitate sintacticd. In fraza
acestea nu se iau in calcul la numararea unitatilor care o alcatuiesc, ele fiind elemente ale unei
comunicdri paralele, ,sintactic ele nu sunt legate in fraza” (Dragoveanu, Dumitragcu, Zdrenghea 1965,
48). Relatia de incidenta este expresia sintactica a intersectdrii a doud sau mai multe planuri in interiorul
aceluiasi enunt, care devine astfel un enunt complex, iar termenii implicati in relatia de incidenta sunt
enunturi cu grade diferite de autonomie, care se articuleaza in limitele unitatii enuntarii.

Existd cateva situafii in care componente ale enuntului (cuvinte, grupuri de cuvinte, propozitii)
angajeaza relafii pragmatice, discursive cu celelelte elemente componente. Aceasta este situatia
constructiilor incidente, situatie in care structura propozitiei este intrerupta pentru ca locutorul sa-si
exprime un anumit punct de vedere, sd aduca explicatii suplimentare in legatura cu cele enuntate, sa
faca legatura dintre idei. Se considera ca aceste intreruperi nu sunt coordonate sau subordonate in plan
sintactic, ci in plan pragmatic, in raport cu termenul de acelasi rang sintactic sau cu un regent
neexprimat. Tot Tn plan pragmatic sunt situate si in situatia in care aceste constructii incidente pot avea
rolul de a asigura raportarea vorbirii directe (Pleacd de aici, spuse el nervos, pentru ca s-ar putea sa ne
certdm.) (GBLR 2010, 354-357).

In discursul direct, vocativul si interjectia adresativd apar ca elemente incidente. Circumstantialul
metadiscursiv - care este exterior grupului verbal exprimat prin enun{ (regentul sau fiind, de fapt, de
cele mai multe ori absent), pentru a face referire la actul enuntdrii - este catalogat drept un tip special
de constructie incidenta (Cred ca nu se simte bine, [spun asta] pentru cd veni vorba.). Alte elemente
incidente se considera a fi conectorii pragmatici (Credeati ca am scapat de vremea uréta? Ei bine, ploile
revin in toatd tara).

In Gramatica limbii romine din 1966, sub titlul general de ,Fenomene si procedee sintactice comune
frazei si propozitiei” se discuta cuvintele si constructiile incidente, adica acele cuvinte si constructii care
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aduc o comunicare suplimentara in interiorul unei comunicari de baza (GLR Il 1966, 422-427), iar in
editia Gramaticii limbii roméane din 2005, cuvintele si constructiile incidente sunt luate in discutie Tn
capitolul intitulat ,Structuri sintactice deviante”, din partea a ll-a, ,Organizarea discursiva”, parte
consacrata diferitelor aspecte ale discursului. intre aceste fenomene, alaturi de elips3, anacolut, repetitie,
sunt integrate si constructiile incidente, In subcapitolul ,,Constructii incidente”, precum si partial, in
»1ipuri de discurs” in interpretarea vorbirii directe (GALR 11 2005, 738-742).

Prezenta unei constructii incidente genereaza doud unitati propozitionale nu apartin aceluiasi plan
de comunicare: una se realizeaza ca expresie a actului de comunicare, iar alta, ca expresie a atitudinii
afective sau rationale a subiectului vorbitor fata de cele comunicate, ceea ce are drept consecintd un
raport de supraordonare, o relatie care caracterizeaza structura enuntului constituit din doua unitati care
apartin la doua planuri de vorbire (vorbirea directa si vorbirea autorului care reproduce vorbirea directa
a altui autor — Dragii mei, spune mama, veniti la masa! - si care alcatuiesc structuri sintactice
caracterizate prin relatii sintagmatice. in acest sens, D.D. Drasoveanu sustine si demonstreazi ca ,nimic
din ce intrd in zona paranteticului — nici segmentele incidentale, nici cele explicative — nu este functie,
pentru cd, prin insusi faptul de a se situa intre paranteze, nu actualizeaza valente.” (Drasoveanu 1997,
75). Propozitia incidentd este in nonraport cu termenul antecedent, nu este in relatie cu acesta, nu este
un contractant al acestuia. Pornind de la principiul conform cdruia unde nu este relatie nu este nici
functie sintactica, se poate spune ca nu existd un raport sintactic de incidenta, relatia de incidenta fiind
de natura parantetica, exclusiv semantica.

Constructia incidenta de tip propozitie independenta este intercalata intr-o alta sau plasata intre doua
propozitii, fird a crea o legaturd de natura sintacticd intre acestea. ' cazu! propoziei incidente nu se poate pune problema nici
asubordondrii nici g coordonarii, aceasta fiind din punct de vedere gramatical asemanatoare unei propozitii
principale, dar o principala care, din cauza sensului sdu secundar, nu poate fi pusa pe acelasi plan cu o
propozitie principald in adevaratul sens al cuvantului. Aceasta apare intr-o frazd, nu ca o manifestare a
dezvoltdrii sale organice, ci ca o parantezd, si oricare ar fi importanta sa pentru sensul frazei, ea are
statutul unui corp strdin, are o exterioritate sintactica si semantica, care, indiferent de nuantele si
gradele diferite in care apare, 1i confra un caracterextern indiscutabil. Pe de alta parte, in discursul direct,
aceasta redand vorbele cuiva, poate exprima o formula de politete, un apel la atentia interlocutorului sau
un comenatriu, o reflectie a celui care vorbeste. Acestea se manifesta in interiorul frazei complexe
asemeni unei paranteze si isi confirma importanta in cadrul discursului, putdnd fi considerate un caz
particular de juxtapunere semantica.

Concluzii

Enuntul este cel care stabileste relatia frazei cu lumea si decide conditiile de integrare a acesteia in
cadrul discursului, el avand o realitate actuald si caracterizdndu-se prin autonomie comunicativa,
integritate structurald si contur intonational. Fraza si propozitia se situeaza la nivelul posibilului. Fraza nu
este altceva decat o forma abstractd care devine un fapt de discurs doar ca urmare a unui act de
comunicare individuala, intr-o situatie particulara. Una si aceeasi frazd poate genera o infinitate de
enunturi in functie de identitatea interlocutorilor si de conditiile concrete in care ia nastere actul de
comunicare. Asadar, fraza si propozitia se situeaza la nivelul posibilului, doar enuntul are o realitate
actuald, doar el apartine discursului, doar el are o valoare de adevar.

n cadrul enuntului, constructiile incidente, apozitia, elipsa sunt forme de comunicare suplimentara
integrate unei comunicéri legate din punct de vedere sintactic. De multe ori, constructiile incidente au
rolul sa completeze conditiile de acceptabilitate gramaticala sau semantica cu conditiile referitoare la
coeziune, ele contribuind la integrarea unei fraze bine formate intr-un context. Datoritd acestor relafii
coezive intre ceea ce preceda si ceea ce urmeaza, enuntul este parte integrantd a unei organizari
discursive/textuale.

Constructiile incidente de tip propozitie necesitd doua interpretdri importante: una de ordin sintactic
si alta de ordin literar. Astfel, din punct de vedere gramatical, verbul propozitiei incidente este plasat
fnaintea subiectului, ceea ce contravine topicii normale conform careia verbul este situat dupa subiect.
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Din punct de vedere literar, propozitiile incidente contin verbe declarative ca: a rdspunde, a zice, a spune,
a murmura, a ruga al caror rol este de a crea expresii fortate cu scopul de a surprinde cititorul, ceea ce
le asigura o existentd durabild si relevanta in cadrul structurii discursive.

Rezultd, asadar, caracterul exclusiv semantic si facultativ al propozitiei incidente care se situeaza in
afara frazei, se manifesta in interiorul frazei complexe asemeni unei paranteze, caracterul sdu extern
fiind indiscutabil. Aceste concluzii ne indreptatesc sa consideram constructia incidenta de tip propozitie
ca nefiind in relatie sintactica cu termenul antecedent. Ea nu este un contractant al acestuia, motiv pentru
care nu exista un raport sintactic de incidenta, relatia de incidenta fiind de natura parantetica, exclusiv
semantica.
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influencing character development and the player's
perception alongside the role of the Thought Cabinet.
KEYWORDS: skills; voices; mind; internalized;
thoughts.

TITLUL: ,Disco Elysium: Voci si Ganduri — o scurta
prezentare generalad a Abilitdtilor vocale si a Cabinetului de
Génduri”

REZUMAT: Articolul isi propune s& investigheze folosirea
vocilor inteme ale puterilor in calitate de mijloace de
constructie si atribuire a identitatii. Analizdnd mecansimele
narative si interactiunile dintre jucatori, prezentul studiu
exploreaza rolurile vocilor drept agenti narativi ce influenteaza
dezvoltarea personajelor si perceptia jucdtorului, alaturi de
rolul Cabinetului Gandirii.

CUVINTE-CHEIE: puteri; voci; minte; internalizat; ganduri.

The 2019 video game ,Disco Elysium” has won multiple awards for its innovative narrative and
gameplay style, notably winning four awards at The Game Awards in 2019". It features a rich narrative,
a deeply involved skill tree, and character archetypes for the beginning of the game.

The game’s skills will often dictate the player’s actions and interactions with the game’s story and
are split into four branches: Intellect, Psyche, Physique, and Motorics.?. The four branches create a
distinct architecture for the main character, Harrier ,Harry” Du Bois, as he awakens with temporary
retrograde amnesia following nights of alcohol-induced debauchery. They assist in recreating the man
who awakens as a blank slate character typically found in traditional-style RPGs. ,In effect, the game
plays as a turn-based dialogue-driven story, where players are not only in control of the character but
also the story that changes based on their choices.”®

Each skill has its own voice and its unique perspective upon any problem that Harry and his partner,
Lt. Kim Kitsuragi, come across during their investigation into the murder of a foreign mercenary. The
unique position of the skills and their voices may contribute to solving an in-game problem or situation:
such as when the skill ,Visual Calculus” reveals the number of footprints at the very first crime scene
examination by Harry and Kim# or may even hinder their investigation by being unable to reveal the
correct details at the scene. Later on, the same skill may assist or mislead in discovering the trajectory
of the bullet that fatally wounded the victim.

The voices of skills push the conventional narrative boundary through the game’s literary ambition,
innovation and philosophical depth bringing ,,a modern nuance to traditional gameplay is the contextual

! The Game Awards, accessed 25.04.2025, https://thegameawards.com/rewind/year-2019

2 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Skills

3 Dey, Srinjoy. Rolling the Dice: Disco Elysium, Postmodernism and Literary Possibilities. 2023.
https://doi.org/10.13140/RG.2.2.33779.50723.

* Youtube, accessed 25.04.2025, https://youtu.be/T3NTLoDfM9M?si=W-178EavzrvBemxS&t=98
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skill development where, rather than upgrading “classic” traits such as Strength or Dexterity, our
protagonist unlocks various aspects of his psyche that act as a twisted Greek chorus: each with its own
personality and voice, offering (unwanted) advice in dealing with various situations.”! Other parts of the
protagonist’s psyche, such as logic, empathy, authority, and inner empire, will more often intervene
than others. The study will further analyze the ideas of archetypes, the architecture of Harry’s mind in
recreating his identity, and a brief analysis of the skills.

The Architecture of the Broken Mind

Disco Elysium offers an unprecedented approach to character development through the initial array
of archetypes offered even before the story begins during character creation. , The player is given the
choice of archetypes, which significantly changes the dialogue options, actions the player-character can
perform, and how the other characters interact with the protagonist. These archetypes are built on
combinations of four basic abilities: Intellect, Psyche, Physique, and Motorics.”?

The archetypes can be viewed in illustration 1 and reveal the initial facets of Harry that will develop
throughout the story. It should be noted that, despite the existence of the archetypes, the player may
choose to recreate the initial starting stats for Harry as they wish. Each archetype paves the way for the
skill found in illustration 2 to take command of the dialogue/monologue during the course of the story.
It should also be noted that the skills become personified voices of the character’s fragmented mind
and serve as a bridge in reconnecting and rebuilding the broken Harry as the main plot unfolds.

SELECT ARCHETYPE

SENSITIVE PHYSICAL “SNCREATE YOUR OWN

hole x k

Create your own

character

+ENCYCLOPEDIA

lllustration 1: Archetype Selection 3

1 Gekker, Alex & Joseph, Daniel. (2021). Selling Elysium: the political economy of radical game distribution.
Baltic Screen Media Review. 9. 20-31. 10.2478/bsmr-2021-0003.

2 Dey, Srinjoy. Rolling the Dice: Disco Elysium, Postmodernism and Literary Possibilities. 2023.
https://doi.org/10.13140/RG.2.2.33779.50723.

3 Disco Elysium ZA/UM https://discoelysium.com, date of access: 25.04.2025
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lllustration 2: Skills 1

The heart of the game revolves around the division, intervention, and eventual dissent caused by
Harry’s internal voices, unfolding new facts, twisting the experience as the main plot and subplots come
together. “The internalization of socially rooted and historically developed activities is the distinguishing
feature of human psychology.” Therefore, a brief overview of each skill is required to understand their
role in the story further.

Intellect: the focus of this branch lies in logic and aids in the character and player’s experience in
processing external information and complex problem solving. Notably, each branch features six skills
as follows:

- Logic: defined by the game as ,Wield raw intellectual power. Dedicate the world. Cool
for: Analysts, Pure Rationalists, Obviously Logicians.”®

- Encyclopedia: ,Call upon all your knowledge. Produce fascinating trivia. Cool for:
Thinkers, Historians, Trivia Freaks™*

- Rhetoric: ,Practice the art of persuasion. Enjoy rigorous intellectual discourse. Cool for:
Ideologues, Conversationalists, Would-Be-Politicians.”

- Drama: ,Play the actor. Lie and detect lies. Cool for: Undercover Cops, Thespians of the
Stage, Psychopaths.”®

- Conceptualization: ,Understand creativity. See Art in the world. Cool for: Creatives,
Psychedelic Fanciers, Critics.”

- Visual Calculus: ,Reconstruct crime scenes. Make laws of physics work for the Law.
Cool for: Forensics Scientists, Tactical Fighters, Math-Minded People.”®

! Erich Delang, “Disco Elysium as Modern Literature”, https://erich-delang.medium.com/disco-elysium-
as-modern-literature-9d71c1c28d45, date of access: 25.04.2025

2 Vygotsky, L. S. Mind in Society: The Development of Higher Psychological Processes, ed. Michael Cole, Vera
John-Steiner, Sylvia Scribner, and Ellen Souberman (Cambridge, MA: Harvard University Press, 1978).

3 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Logic

* Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Encyclopedia

5 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Rhetoric

6 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Drama

7 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Conceptualization

8 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Visual_Calculus
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Each skill in the Intellect branch serves in bringing the most rational conclussions, while
Encyclopedia will often guide the player in understanding the world around them, its histories, cultures
and general worldbuilding. The path of the Intellect represents the organized, the critical thinking parts
of Harry’s broken mind, however twisted by the presence of Drama and Conceptualization which bring
a subjective and emotional flair in the ways of playing the actor, the artist, the undercover cop but also
seeing and interacting with art and its aesthetic in the external world.

The blend between raw logic and emotion creates an internal struggle where Harry’s ration and
irrational thoughts meet and will find themselves at odds adding to the overarching thematic of cognitive
dissonance and internal conflict; These skills, embodying the physical and mental traits of the
protagonist, also display individual characteristics. They have motives (display of their ‘usefulness’ to
the character), interact with each other, grow more influential (level up), and possess the ability to shape
the narrative according to their points (the higher the points in certain skills, the more dominant they
are)." By giving the skills a ‘voice’ it enables them to become more closer to a fully-fledged character
rather than a passing thought, posing Harry’s person as a carrier for the skills and creating the idea that
he’s merely the shell in which all these other characters reside.

Psyche: is the branch governing the emotional and social aspects of the protagonist. The skills
found within the path encompass Harry’s willpower, empathy, authority and his ability to read and
understand the other characters he encounters throughout the story. The branch features the following:

- Volition: “Hold yourself together. Keep your Morale up. Cool for: Sane People, Well-
Adjusted Cops, The Non-Suicidal.”?

- Inland Empire: “Hunches and gut feelings. Dreams in waking life. Cool for: Dreamers,
Para-Natural Investigators, Mental Creators.”

- Empathy: “Understand others. Work your mirror neurons. Cool for: Judges of
Character, Interviewers, Interrogators.”

- Authority: “Intimidate the public. Assert yourself. Cool for: Leaders, Experts of
Psychological Warfare, Respect-Junkies.”

- Esprit de Corps: “Connect to Station 41. Understand cop culture. Cool for: Cops, Cop-
Aficionados, Pretend-Cops.”

- Suggestion: “Charm men and women. Play the puppet-master. Cool for: Diplomats,
Charmers, Sociopaths.””

All the skills in the psyche branch allow Harry to tap into his imagination and intuition, providing
glimpses into his subconscious where irrationality often overrides rationality. Where Volition represents
the inner strength of the character and aids him in resisting the pressures of the external world, Empathy
allows him to connect to the characters he interacts with, for instance in his phone call with Sylvie where
Empathy continuously pushes him to discover and understand her reasons for being upset and allowing
him to apologize for his past misdemeanors. However, there are skills featuring a more niche style of
engagement from the protagonist and, by extension, the player. For instance, the Esprit de Corps skill
only ever allows Harry to better understand the culture he comes from and enables different interactions
with his colleagues from Station 41, notably in dialogue and initial interaction with Jean Vicquemare,
Harry’s former partner: “ESPRIT DE CORPS - Not far from here a 34-year-old man called Jean
Vicquemare reluctantly picks his facial hair while a dark-haired woman in an officer's suit waits for an

! Dey, Srinjoy. Rolling the Dice: Disco Elysium, Postmodernism and Literary Possibilities. 2023.
https://doi.org/10.13140/RG.2.2.33779.50723.

2 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Volition

3 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Inland_Empire
* Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Empathy

> Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Authority

% Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Esprit_de_Corps
7 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Suggestion
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answer. A typical police station morning hums in the background: telephones ringing, the whirr of a
roll'o'dex...”!

In Disco Elysium an emphasis is placed on both computation and randomness in action. In the first
instance, this is visible in the ‘cellular automata’ of Harry’s skills not just existing but also having
numerical values that are compared to environmental values in the game’s dialogue and skill check
systems. It's not enough that Harry has perception -rather, his perception is computed against the
difficulty factor of the environment he finds himself in. Not only this, but within the skill check system,
the player must roll the dice when doing skill checks regardless of the construction of Harry. Not only
is Harry produced then as the computed emergence of automata, and the interaction with his
environment; a universal randomness further complicates this emergence.?

It is worth noting that more than once throughout the game, Harry experiences a lack of control
over his corporeal self, in the sense that even in the game’s beginning, he is met by unseen characters
which are parts of his body, namely: Ancient Reptilian Brain and Limbic System. These parts of Harry’s
fractured self meet him during the morning he wakes up for the first time, during the second night and
when he discovers his journal and manages to pull himself to read through it in detail and finding the
letter from his former love interest Dora Ingerlund.

Physique: Features the named characteristics of the corporeal part of Harry, but not entirely:

- Endurance: ,Take the blows. Don't let the world kill you. Cool for: Fighters who can take

a hit, Lookouts who don't sleep, Human Batteries.”®

Pain Threshold: ,Shrug off the pain. Theyll have to hurt you more. Cool for:

Unstoppable Fighters, Guys who don’t die, Masochists.”

- Physical Instrument: ,Flex powerful muscles. Enjoy healthy organs. Cool for: Muscle
Men, Bare Knuckle Brawlers, Gym Teachers”s

- Electrochemistry: Go to party planet. Love and be loved by drugs. Cool for: High-Fliers,
Party Enthusiasts, Cops who need Lightning.”®

- Shivers: ,Raise the hair on your neck. Tune in to the city. Cool for: City Lovers, The
Wisest of the Street Wise, The Genuinely Supra-Natural.”

- Half Light: Let the body take control. Threaten people. Cool for: High-Strung
Investigators, Shoot-Now-Ask-Questions-Later Cops, Surprise Haters.”®

While the branch focuses mostly on Harry’s body and bodily strength through Endurance, Pain
Threshold and Physical Instrument, which play a vital role in the more physical interactions and eventual
confrontations Harry will be faced with, the true depth of the physical paths lies in the more abstract
skills of Electrochemistry, Half Light and Shivers.

Notably, Electrochemistry, reveals the susceptibility of Harry to alcohol and other vices which are
the true progenitors of his problematic existence, the skill actively pushes Harry away from his potential
recovery and more often than not serves to hinder his progression rather than assist which can be seen
in the following lines:

! Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Jean_Vicquemare

% Conor McKeown, ‘What Kind of Cop Are You?’: Disco Elysium’s Technologies of the Self within the
Posthuman Multiverse, Baltic Screen Media Review 9 (2021): 68-79, https://doi.org/10.2478/bsmr-2021-
0007.

3 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Endurance

* Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Pain_Threshold

5 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Physical_Instrument
% Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Electrochemistry

7 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Shivers

8 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Half_Light
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PAIN THRESHOLD [Medium: Success] - Yeah, a painkiller would be good about now.
This thing is "pulsating* with discomfort.

ELECTROCHEMISTRY Medium: Success] The best cure for a headache is, of course
morphine. They won't have that, so cigarettes will have to do.

ELECTROCHEMISTRY - Repercussions? There's a high risk of GLORY? With a mild
chance COOL GENIUS. Smoking makes you into an INTELLECTUAL, everybody knows
that.

VOLITION Medium: Success] - It only lets you concentrate because you're in nicotine
withdrawal. It only mitigates it's own...

ELECTROCHEMISTRY - ...bla bla bla. Boring. Light it up!"

It can easily be noted that while the other skills attempt to pose resistance, Electrochemistry does
its utmost to ignore the others and push Harry right back to the path that set him on his most
troublesome period. While the other skills in the physique tree ground Harry’s character, they also stand
to reveal his physical decline and corporeal limitations after years of vices and personal abuse.

Before the beginning of the story, Harry was a man who had succumbed to his past and the tragic
abandonment by his parter Dora Ingerlund which caused the protagonist to fall into the trap of vices,
most notably alcoholism. He is shown in his most fragile state both physically and mentally by the
physique branch and these subjects of the story become a central part in understanding the game’s
idea of societal and personal decay.

Motorics: The last skill category rules over Harry’s coordination and perception through the following
skills:

- Hand/Eye Coordination: ,Ready? Aim and fire. Cool for: Trick-Shooters, Snipers,
Jugglers™

- Perception: ,See, hear and smell everything. Let no detail go unnoticed. Cool for: Fine
Detail Detectives, Sensualists, Urban Scavengers.”

- Reaction Speed: ,The quickest to react. An untouchable man. Cool for: Shot-Dodgers,
Thinkers on their Feet, Pinball-Heads.”

- Savoir Faire: ,Sneak under their noses. Stun with immense panache. Cool for: Acrobats,
Thieves, Unbearable Show-0ffs.”

- Interfacing: ,Master machines. Pick locks and pockets. Cool for: Machinists, Tinkerers,
Instrument Players.”®

- Composure: ,Straighten your back. Keep your poker face. Cool for: Card Players, Military
Fetishists, Cool People.””

In this particular branch, while not the most used throughout the story but keeping its relevance
nonetheless throughout the plot, it enables Harry to notice more subtle and nuanced clues that others
(including his partner Kim) might miss. While the skills seem much more superficial, they offer a
grounded and immediate way for Harry to interact with his surroundings, while serving as a reminder

! Disco Elysium ZA/UM

2 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Hand-
Eye_Coordination

3 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Perception

* Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Reaction_Speed
5 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Savoir_Faire

% Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Interfacing

7 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Composure
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to the character that while he struggles internally, he still has a form to navigate and manipulate the
environment:

CEILING FAN - This fan has two chain pull switches - one ends in a tiny fan, the other
in a light bulb. A truly horrific necktie has somehow attached itself to one of the blades.
INLAND EMPIRE [Medium: Success] - Or has it been consigned there as punishment?
You feel as though this creature is your friend and wants to reattach itself to your neck.
So that you may continue your adventures together in this strange world!

CEILING FAN - The blades come squeaking to a halt. It should be easier to reach the tie
now.

SAVOIR FAIRE [Medium: Success] - You swoop up and catch the tie... snap! It's released
from the blade. WARNING! WARNING! The necktie is no longer contained.

Item gained: Horrific Necktie

CEILING FAN - What you have in your hand is a fantastically colourful tie, with four or
five different patterns. The knot reminds you of a noose.

LOGIC (Medium: Success] - If it's your friend, why was it up there? Who ties their friend
to a ceiling fan? Maybe this thing is dangerous somehow..."

The Mind as a Battlefield

The form of Harry’s mind is neither static, nor unified, it is an arena where each branch and each
skill vie for dominance over the others as can be noted in the way previously presented showing the
various skill interacting with one another. Through the unique narration and individual voice, each vying
for control over the broken mind, each pushing for a different approach to solving problems: where
Empathy would urge a kinder response, Physical Instrument would suggest the violent approach, all the
while Savoir Faire would question how good a certain move might look during which Electrochemistry
would be distracted by the potential of smoking a cigarette and having a drink instead of solving the
crime.

The results of the interface between each skill are a multifaceted and complex portrayal of the
amnesiac detective’s mind. Therefore all the inner traits, these inner demons of Harry’s mind, are more
than simple passangers along for the story, but are active participants in steering and guiding the
experiencer in unfolding the central mystery. They nuance Harry’s outlook on the people, the problems,
the objects and the socio-politics of the world he inhabits. Skills represent alternatives, at the same time
as they reconstruct Harry’s identity, they have almost complete control over his emotional responses,
his perception and understanding of the world that surrounds him, and lastly his fractured sense of self.
Also represented by the skills are different strategies, alternatives to finding the solution, to understand
the potential suspects and the leads to the path forward.

With each playthrough, Harry will be a different character based simply on the chosen archetype as
the game invites and encourages experimenting with the different skills and customizable archetype for
Harry’s persona. Therefore this changes the ,arena’ in which the skills battle constantly for dominance
creating a vastly different result for each individual experience and resulting in a different reconstruction
of Harry’s personality for each individual experiencer.

Harry’s internal voices act as both his companions throughout the investigation, but also act as
autonomous agents transforming and twisting the detective’s mind into a theatre of ideology, politics,
art, emotion, but also violence, wrath and debauchery. They blur the lines between thought and dialogue
through the mechanics of the Thought Cabinet ,comprising fifty-three thoughts, which, when
‘internalised,” can boost skills, change the protagonist’s reputation, and reveal new story arcs and
character interactions. It is also connected to the player’s choice to roleplay the protagonist along any

! Youtube, accessed 25.04.2025, https://youtu.be/2T5Y_mTsGz0?si=TnM5Q9_khmtLCouc&t=1242
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of the four ideologies—socialism, moralism, fascism, and ultraliberalism—and seven ‘copotypes’—
Superstar Cop, Apocalypse Cop, Sorry Cop, Boring Cop, Honour Cop, Art Cop and Hobo Cop. These
alignments also significantly impact character interactions and how the story plays out without affecting
the ending.™

Skills challenge the ideas of internal and external manifestation, but also traditional models of agency
and authorship, inviting the experiencer to explore not just the external world of Revachol, but the
turbulant world of a broken mind awaiting reconstruction.

The Thought Cabinet

The mechanics of the Thought Cabinet are what link the ideas and ideologies of skills together in
»Thoughts are a game mechanic in Disco Elysium, offering insight into your life prior to the case, as
well as stat bonuses and other minor gameplay differences.”? Comprising several Thoughts that relate
to both the skills and Harry’s past, which is largely unknown to him, except for glimpses offered by
observing characters.

Postmodernist writing is designed to raise such questions as: What is a world? What kinds of worlds
are there, how are they constituted, and how do they differ? What happens when different kinds of
worlds are placed in confrontation or when boundaries between worlds are violated? What is the mode
of existence of a text, and what is the mode of existence of the world (or worlds) it projects? How is a
projected world structured? and so on.®

The idea behind the world of Elysium challenges the traditional notions of fictional worlds it
»questions the singularity of fictional worlds as it exists in three forms—a TTRPG, a novel and a CRPG.
Since the tabletop game is not made public, its adaptation to the video game and novel leaves many
questions unanswered.”* The Thought Cabinet becomes a mirror, an intimate interface into Harry’s
psyche, in the sense that it serves to externalize his conflict, idelogy, and philosophy. When the
protagonist hallucinates himself the following line states: ,No, Harry. You were just talking to yourself.
That’s all you ever do. Even in your dreams. And the act is wearing thin, the spots of the disco ball fade
around you..."” signifying the troubled psyche of the detective and how the skills and thought cabinet
keep him sewn together.

»Without understanding the self, the protagonist struggles to detect factual information from the lies
characters tell him. In this way, the game serves as a metaphor for figuring out reality — one that
managers often go through when faced with complex problems. After all, every story the others tell him
seems to “make sense” without an appropriate paradigm applied to scrutinize it and assess its validity.”®
Considering the idea that without understanding himself, Harry is incapable of reaching valid
conclussions in his investigation, the thoughts that can be internalized into the Thought Cabinet and
later externalized by Harry offer valuable insight into the detective’s procedural inner workings. For
example, Harry, upon meeting the Smoker on the Balcony, early in the investigation and later on leads

! Dey, Srinjoy. Rolling the Dice: Disco Elysium, Postmodernism and Literary Possibilities. 2023.
https://doi.org/10.13140/RG.2.2.33779.50723.

2 Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Thought_Cabinet

3 Nicol, Bran. Postmodernism and the contemporary novel: A reader. Edinburgh University Press, 2002.

* Dey, Srinjoy. "Rolling the Dice: Disco Elysium, Postmodernism and Literary Possibilities." 2023.
https://doi.org/10.13140/RG.2.2.33779.50723.

5 Knoop, Carin Isabel. Of Sensemaking, Mind-Mapping, and Thought Cabinets: Managerial Lessons from the
Video Game Disco Elysium., accessed: 25.04.2025, https://carinisabelknoop.medium.com/of-sensemaking-
mind-mapping-and-thought-cabinets-managerial-lessons-from-the-video-game-disco-cc603abcaf2f

% Knoop, Carin Isabel. Of Sensemaking, Mind-Mapping, and Thought Cabinets: Managerial Lessons from the
Video Game Disco Elysium. , accessed: 25.04.2025, https://carinisabelknoop.medium.com/of-sensemaking-
mind-mapping-and-thought-cabinets-managerial-lessons-from-the-video-game-disco-cc603abcaf2f date of
access: 25.04.2025
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him to question his own sexuality leading to the Thought Cabinet presenting the following problem and
solution:

Homosexual underground

Problem:

You see mysterious strangers in the night. Leaning against unlit doorways, engaged in hushed
conversation. A shadowy cabal exchanging looks, whispering in dark alleys and unmarked locales. A
radical cell conspiring against the state -- and perhaps even against man and woman. Was that a secret
handshake? What'’s going on? Who are these secretive people? How will they accomplish their sinister
and world-altering goals? And most importantly -- are you *one* of them? You could be. Maybe you
forgot...

Solution:

Maybe you should *stop™ obsessing about your own - and other people's - sexuality? Feels like it's
about time to do that. You've thought about this for *eight hours*?! Not only should you stop, you should
tell Kim you've stopped obsessing about other people's sexuality too. I'm sure he'd appreciate it. Unless
you already got him killed because you were obsessing about your sexuality. (There’s no way of telling
from within your brain, but for your own sake: please say you didn’t.)’

Which is but a single example of how the skills and thoughts linked together in the Thought Cabinet
aid in the character’s reconstruction. Another thought triggered by a conversation with Lena and later
Joyce Messier leads to the following:

Jamais Vu (Derealization)

Problem:

Revachol Special Administrative Region, Le Caillou, the Insulindian Ocean, Coalition Government,
Insulindian Mission Command... Name after name and none of them is familiar. They seem real, but
something is wrong. You feel like a kid looking at stickers on the fridge: Truvant, The Apricot Company,
World Games '34. You can almost see your hand reaching out for them. Scratch at the corners, see if
they peel loose... This feels like the *most* important of all the thoughts; the one you truly must
complete.

Solution:

Jamais vu. The opposite of déja vu. Not *already™ seen, but *never* seen. Everything that should be
familiar appears strange and new. Like some half-forgotten day in your childhood, only *now*. That's
the feeling you've been having. And for who knows how long? You should go and ask Joyce Messier
about this -- what world are we in? This is the fundamental question.?

Conclusively, the Thought Cabinet and adjacent thoughts construct identity alongside the skills in a
non-linear fashion through the intricate webbing of the internal voices and externalized thoughts. The
skills creating voices to articulate Harry’s fragmented dialogical self, while the thoughts in the cabinet
simulate a development arc for the character by internalizing political, social and ideological ideas.

! Disco Elysium Wiki, accessed 25.04.2025, https://discoelysium.fandom.com/wiki/Homo-
Sexual_Underground date of access: 25.04.2025

2 Disco Elysium Wiki, accessed 25.04.2025,
https://discoelysium.fandom.com/wiki/Jamais_Vu_(Derealization) date of access: 25.04.2025
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Conclusions

Disco Elysium presents a challenging and non-traditional style of storytelling and character building
through intense monological and dialogical relations that create the deep psychological basis in which
the skill and thought systems link together to form the character reconstruction mechanism. By giving
voice to each individual skill, and even parts of the body, the game externalizes the conflicting and
fractured mind of the protagonist, morphing internal cognition into the narrative. It is shown that these
,voices’ are not merely present for flavouring the text, rather they are fully realized agents within the
story, stitching together alongside the Thought Cabinet to represent different motivations and modes of
perception. In parallel, the Thought Cabinet provides the experiencer a constantly evolving internal
monologue in order to externalize the individual’s internalized ideas closely aligning itself to Vygotsky’s
idea of internalization. The thoughts are also, therefore, a record of Harry’s history and background
before the beginning of the story but also his means of remembering who he once was and that
motivations that drove him into his current decaying self.
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