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Over the Green Divide

Ute Carson

Over the Green Divide

Ute Carson

A man stands, arms tightly clenched across his chest,
and the child retreats.

The man opens his arms wide like wings,

and the child jumps into his embrace.

A woman shears the hedge between backyards

as a neighbor ambles up on the other side.

Their words pass easefully over the green divide.
When a boy throws a rock hard against a wall,

it boomerangs back and hits him.

When he skips a flat stone across a shallow creek,
droplets lightly sprinkle the water’s surface.

A girl from here meets a boy from there

on a bridge spanning a great river.

They talk and laugh and touch,

surprised at how much they have in common

and enchanted by their differences.
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Tuwgan Til
Abdulla Tukay

A~

(Taner Murat’'nin keligtirmesinde)

Ey, tuwgan til, ey, guzel til
Atam, anamnin tili,
Duniyada koép siy bildim
Sen tuwgan til arkili.

Efi ilik bo tuwgan til men
Anam besik sallagan,
Ondan sofira kese boyi
Annem masal anlatkan.

Ey, tuwgan til, her wakitta
Yardimlariii man seniil
Kiskeneden afilagilgan
Satligim, kaygim menim.

Ey, tuwgan til, sende bolgan
Efi ilik kilgan duwam,
Korsala dep 6zimni hem
Atam-anamni, Kudam.

Tuwgan Til

Abdulla Tukay Tatar kalk giri
Taner Murat'nin kelistirmesinde
Moderato
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2. Ey, tuwgan til, her wakitta
Yardimlarii man senifi
Kiskeneden afilagilgan
Satligim, kaygim menim.




Tuwgan Til

Abdulla Tukay
Native Language
Abdulla Tukay
The Anthem of the Tatar People
Native Language

Abdulla Tukay Tatar folk song
(translation and adaptation by Taner Murat)

Moderato
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| owe to you, Al that | be -came to -day.

2. Oh, my magic native statement,
You have taught me from my youth,
How to manifest my feeling,
Sorrow, merriment, and truth.
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Keynote Speach

Interethnic Relations in the Years of Independence

Prof. Dr. Kurmanbek Kyyanovich Abdyldaev

Rector of Issyk-Kul State University K. Tynystanov, Karakol,
Kyrgyzstan

DreMeHIuK XKblIIapAarsl yiayT apajblKk MaMUJIEIEP

VYiyT AereH TIIMIIHINK ONITIIHKI] KIO(HAE SKK Oallka MaaHWJC KaOBUITAHBIN IKIIPET.
BuprHYNIICH-3THOCTKO THEIICIINI, SKHHYUCH CYOITHOCTYK MaaHHJC, MHCAIbl «AMepHKa
yIyTYy» JETeH CBIAKTYY TIIIIIHINK. AJl Jefie OUPUHYM MPETTE MAMIICKCTTHH MaiinyOanbiH
THIBEH, YIYTTYH KbI3BIKYBLIBITBIHA KapaTa HEru3Jener. JTHOCTYH YIyTUYJAYTY AaHbIH
casgcuii abanpiHa Kapamia 00JIOT. Drepiae ajn MaMJIeKeTTHH HETHU3WH TII3CE, amaTTa aHbIH
MaJIaHUATHI, THJIM JKaHa Oalrka mcTéMIIK abanma OONOT jkaHa aja MamJIeKeT YHHUTapayy
¢dopmara 33 6osor. BUpPOK MaMIEKeTTMH HETH3MH TUI3INM, OLION 3Jie ydyyplaa THIIHH,
ounrenaep 20 raHa nalb3bIH THRET. YHUTAPAYY MaMJICKETTEPIe MAMIICKETTHH TIII HETHU3H
0O0JITOH, aHAAThl KEMYIUIIKTIN TIN3TEH 91 €3 MaJaHUATHIH, TUIMH KaHa 0aallyyITyKTapblH
é3my kamaraH Enkéné OamIKel OpyHra KOIOTa apakeT KaTtapbl KaObul anmbiHAT. Byn 0oiico
KEMUIUIIIKTINH OWIINIY KaTapbl TaaHBUITAH JICMOKPATUSHBIH NPUHIMITCPUHE A3 Tyypa
KeJIeT.

KoIprei3cTanma KeIpThI3IAp TAphIXbIA JKaKTaH EMKENE HETH3WH TII3TEH jKaHa 0aachIMayy
KEMUIIIIIKKE 33 OONTOH Kaink. bu3auH €7nk€ KBIPrbI3 DJIMHUH aThIH aJIBIT KIIPET KaHa
YHHUTapIyy MaMiIeKeT OOJYyIl 3cenTeseT. YIIyl HeTH3IEpACH yiiaMm, Oamkel uaes OoroHda
Keiprezcranma KeIprel3 THIA OUpeH OMp MaMIIEKETTHK THJI, KBIPTHI3 MaJaHUATHl HETHU3TH
MaJaHUAT, KBIPTHI3 2 €3 MaMJICKETHHWH 33cH Oomyr, €mkénérmy Oamka ymyTTapra arta
opayHa 00JO TypraH >KOONKEPYMWIMKTH ana Owrmiuré tuimm. JKammel KankTelH 29
NmaibI3bIH THRET. MBIHA OMIOHAYKTAaH ENKEOMBANIH ap Oup aryyny yiyTyHa kapabactaH
MaMJICKeTHOU3M apaaKkTarn, éMmp ETKI[4E E3MIHINH raHa KepT OAIbIHBIH KBI3BIKYBLIBITHI
MCHCH 4eKkTeOel, KMHIMK KaHbl TaMraH XCpAd apAaKTOOHY, arta OabalaH Keye >KaTKaH
Kaaja cajTTap/pl KaHa BIHTBIMAK TYyypaldyy YJIyy HycKalapIbl KHHHMHKH MyYHTa ETKEPIIT
Oeprimicny BIABIK Tap3. MaMIIeKeTHOM3IWH TapbhIXbiHA KE3 danThipcak, 1990-kKbliabl
15nexabpna Keipreiz CCPunua  JKoropky Coetn  Keipreiz  PecnyOnukachIHBIH
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Interethnic Relations in the Years of Independence
Prof. Dr. Kurmanbek Kyyanovich Abdyldaev

MaMJICKeTTHK ASreMeHIuupinrny kEHmHAerny «/lexmapanus» kabbul anrad. AHAa
pecnyONMKaHBIH —ap  THIPANII YJIyTTapblHAH TYpraH TCpakaaHIaphl Keipreiz
PecniyOnmkaceiabl 3muH THRET, PecnyOnukana skamaran OapAblK  YIYTTapIblH YIYTTYK
MaJIaHUSTBIH, THIIMH, KaaJa-CalTTapblH CAKTOOTO aHa CHIIKTIIPUIITE KaMm KEpUUIET Aemn
0aca OCJITMIICHTCHAUTH TAPBIXBIA YBIHBIK OOIYI 3CEITEIHHET.

Koipreiz CCPuur Xoropky CometunumH ceccusichl 1991-xputel 31-aBrycra Keiprsiz
PecryOnmuKkachiHBIH MaMIIEKETTHK KE3 KapaHCBI3ABITHI KEHITHAETT JlekmapanusHpl KaOblT
anraH. by 6ororua Keipreiz PecryOnmkachl k€3 KapaHIbICHI3, STEMEH I JEMOKPATHSIIBIK
MaMJIEKET JeN CalTaHATTYy >KapbIsIaHbIl, JIIHHEHIIH KapTacklHAa Kabbl, €3 alblHYa, KE3
Kapanael dMec MamiiekeT Keipreiz PecyOnukace! naiina 6onny. CCCPnun Kynamsl kaHa
KMIIHpH THBOpimmm Mbiizam yeaemann képramm 6oxyn, KMIllra kupren ap Oup
MaMJICKeT E3IIHIIH TEPPUTOPUACHIHAA KamaraH OEnék EnkEnépAniH rpa)kIaHaapbiHa
VIYTTYK  JkaHa  €3réuémmiTépuiaé kapabacTaH TpakTaHABIK, CasICHH, COIUANIBIK,
SKOHOMMKAJIBIK JKaHa MaJaHMM YKyKTap[pl, aJaM YyKYT'yHYH 3J1 apajblK HOpMajapblHa
bUIAHBIK KaMChI3 KbUIyyra MHJIJETTCHICH.

Koipreizctan kénm  ymyrryy €nk€ OONTOHAYKTAaH, KE3 KapaHABICBI3ABIKTBIH —aJradKbl
KeuTaapeiHaa «KeIprei3cTaH-KaNmbIOBI3IBIH IIAIION3Y», «KBIprei3cTal agaM yKyKTapbIHBIH
EnKéciy JereH WIACOJOTHSIIBIK KOHLETIUAIAPAbl HILIKE AalllbIPbIl, 3THOCTOP apajblK
MUANOTAOPAY YIOIITYpyI, Oyn OarbiTra KEM WII  apakeTTep aTKapBUIBIT KEJTCH.
Keipreictanga  skamaran 154 k€ jKakplH 3THOCTYK SKIUIAEPIIHIIH OapAbITBIH OHP 37
KaTapblHIa KaObUIIamn, OMPAMKTINI KAJK KaTapbl SCCNTETCHAMKTCH G3IIHIIH MabbI3bIHA
JKaHa Ma3MyHyHa bUTaWbIK, KbIprbI3cTaH KaJKbIHBIH AccaMOJIesChl JICTCH aTalbIIIKa 33
6onroH. MprHa omoHIOH ymaM ara «KBIpTbI3CTaH — JKambIOBI3ABIH IIHMIONI3» JETeH,
KUMHUH pacCMUM HICOJOTUSIIBIK KOHLETIUATA aiijlaHraH MPUHLUI HETU3 KbUIBIHBIN aJIbIHIaH.

1994-x.21-22-suBapaa KeIpreI3cTaH KaJKBIHBIH OMPWHYN KypyJTaibl BHINKek maapbiHaa
érm, ara Kelpreizcranaa Topnpiréd 24 yayTTyk 60pOopayH EKIIAEPI jKaHa deT EMKENIIK
MeiMaHIap KaThliibiil, KeIprbl3cTaHIbIH KEJICUEKTerH KbI3bIKUBLIBITHI JKaHa aHbIH MaKCaThI
KEHITHAE ~ Macenesiep TaJKyyJaHTaH. AHAA JKCPrHIMKTIIN yiayTTyH 40 TaH ambik
éxkupiaépi, omonmoi are Kasakcran, Y30ekcraH kaHa Oamka OMp HEYe MaMIICKETTEH
KenreH MeiMmaHmap c€3 CHiién, pecrnyONHKaHbIH KEM YIyTTYyy OJHH OUPUMJIVK,
BIHTBIMaKKa MHAEIIKEH. MbIHA ymysn Kypynrtaiina Kelpre3cTaH KankblHBIH AccamOIesiChl
Kbiprsi3 PecniyOnukacblHOarsl MaccalblK  KOOMJIYK YIOM — Karapbl — YIOIIYJTaH.
AccamOJIessHbIH MaKcaTTapbl: KOOMIY OHPUKTHUPIIIINE apaKkeTTEHII, PeCHyOIrKaHbIH
Oap/IbIK KAIIOOYyJIapblH Oall KOLITYpYY, YJIyTTap apaiblK JOCTYKTY OekeMIEé, KalKThIH
pyXHid j)KaHa MaJlaHWil Kalpa *KapalyyCcyHa jkapiaMm KEPCETIII, THJIIA CalTThl JKaHa MIPII-
amatTel  EHImKTIpIIM. 1994-xk. 26-ceHTssOpaa buimkek AOCTYK OIAII  adbLIBIM,
AccaMOJIesTHBIH 00JIACTTHIK JKaHa PETHOHTYK OSMIIMIEPII YIOTYJIraH.
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Macenen, Kapakon maapeiaga kén ynyTTyH EKOUIAEPIN KamaiT. Byi skepne KeIprezaap-
54,4%, opyctap-26,8%, €30ekrep-3,8%, yirypnap-3,6%, tarapuap-2,1%, omoHIoOW 3iie
JybraH, KalMak, yKpauH, Ka3ak, HeMec, JkaHa Oalllka yJIyTTap J1a KailanT.

AccaMOIessHBIH TIIRIIIINIIT MEHEH PeCcIyOIuKaaarsl STHOCTOPAYH E3AEPIIHINH TIIICPUH,
MaJaHUATTAPBIH JKaHa KaaJa-CauTTaphlH CaKTal, SHIIKTUIPII O0foHYa OWp Katap HIITEp
aTKapBUIBIN, KA MUBJACH allblk MIMUIENEPIT Oap auacropaiapAblH OapAbIThl €3MEPITHIITH
OupukMmenepuH, OOpOOpIOpPYH THRIII MEeHeH AccamOiesra MIm4€ OOy KHUPHIIKEH.
Koiprei3cranabiH - KankelHBIH — AccamOnesiceiabiH KMIIInarer, anman CBIPT jKaKTapaarbl
texkremr oprangap, bYY, IIPOOH, OBCE ceiikTyy 51 apaiblk  yooMIap MEHEH
OalTaHBIIITap THI3IJIIII, KBI3MATTAITYyIaphl XKOJITO KOIONTaH.

DOreMEeHIUK KBUINApbIHIA, HETH3MHCH, YIYTTYK MaMWJICNCp JKAaThIHIA MAaMIICKETTHK
cascaTThl WIITEN 4YbITyy OOOHYA a3AbIp-KENTHIP WINTEP aTKApbUITaH. OTEMEHIUK
KBUIIApBIHIA €30€K KajdKbl Y0b WHTHIUKTEPre >KETHINUN, E3MEPIIHITH EKIIIAEPITH
OMHNMMKTAH ap Kalchl OyTakTaphlHA KATBIIITHIPYyTra MIIMKITHIIIK ajdblIKaH. MBIHIaH
CBIPTKaphl &30exTep €3 TWIMHAEC peclyOnnka OOIOHYa TEe3UTTEPOH YBITAPBINIBIT JKaHA
TeneOepIuyIEPAII YIOMTYpYyIKaH. Al oMU yirypaap «ttunak» («blaTRIMaK), MyBranmap
«XyatimuH 60», kopeinep «Wmpun» («bupumanky), taxukrep «[laemu Ana-Too («Ana-
Too xabapmapei»), espeitiep «Mansu» («bymaky»), Tatapmap-6amkeipnap «Tyran Ttem»,
(«DHe-THiI») [ereH Te3WTTePHH YBITAPBIIIBI, Pamuo KaHa TeaeOepuuiaépan oooro
YBITapBI TYPYIIKaH.

Pecnybnmuka6e3aarsr 100 10H ammiblk MEKTENTe OKYTyY €30eK, 6 MEKTeNTe TaKHK THIWHIC
JKIIPTIIBIYIIIT, 3TeMEHINK KbuiaapbiHaa Ol KbIPrbi3-630€K MaMIICKETTUK YHHBEPCHTCTH
kaHa YKanan-AGan maapeiana A.baTeIpoB aThIHAArEl DI JOCTYTY MEHYMK YHUBEPCUTETH
aupran, Aselp Om  MaMIeKeTTHK YHHBEPCHTETHHHH aljblHIA E306ex THiM »kaHa
a1abusAThl MHCTUTYTY MIITEI, €30€K yIYTYHAArbl CTYACHTTE] JKAaNIbl PECITyOINKANbIK JKaHa
YKCPTIIHMKTIIIL KOTOPKY OKYY KalIapblHAa OWIIUM aJbIT KAThIIIAT.

PecnyOnmkaObI3garsl  KeIprbI3JapAaH KAWMHKH CaHbl JKarblHAH 3b KEM 3THOC-E30€K
yayTyHIareuiap Oonyn cananat. bus 6aapeiobi3 THIpk aTajaH Tapaiaras, TIIIKI TETHOW3
raHa sMec, TWIMOW3 713, MaJaHUATHIOBI3 Ja OKIIONI JepiAeH Ooiyn caHanmar. E3bex
SJMHHUH KBIPrbl3 MaMJICKETUHUH KaJbIITaHyyCyHa, Y9KOHOMUKACHIHBIH >KaHa COLIMAIIABIK
YEApENEPUIHITH EHINITIIICITHE KONIKOH calbiMaapbl 30ereiicus. 1990-xana 2010-Kbuibl
HIOHAAp/a SKCTPEMHUCTTHK KIMUTEP TapaObIHAH YIOMTYPYITraH KarbUIYyLIyJap 3K AJIIUMH
OpTOCYHIArsl MaMUIeNepan Oy3raHIBITH JKaIIBIPyyH 3Mec, Bupok, ax Tparemusuiapia 3Ku
ANIMH KIMHEECTT JKOK, KIMHEEHIIH OaapHbIThl CEMApaTUCTTHK ypaaHAap MEHEH JKU dDJIH
KalpamIThIPhIN, TPOBOKAMUIAPAEl YIOMITYpraH aupbiM OMp cascaTdpuiapia. JTeMEHANK
KBUIIAphIHAA €30€K KOOMYYIYTYHYH TAaTBIKTYy KaJpJiapbl PecIryONIHKajbIK MaplaMeHTTHH
JenyTyThl, EKMETTINH MIquéci >kaHa BEJIOMCTBONOPAYH JKETEKUMIIEPH, OOIYCTYK,
PafOHIYK JKaHa KEPTHIUKTIII KehEIITEPANH EKIIINEPIT OOTYI IMTEKTCHUT KEIUIIKCH.
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Interethnic Relations in the Years of Independence
Prof. Dr. Kurmanbek Kyyanovich Abdyldaev

Coro3ayH ypambl YyIyTTYK ab-Ce3UMAMH KETEPIUINUIIIHE 3JIe 3MeC, paAUuKaIbIK
MIHE3NETI] JUHUAKA YIOMIApABIH Ja EcimuiciHé anbin  KenreH. bopOopayk  Aswus
npoOyiemManapsl 0OlOHYA apXMBAMK MaTepuaiiap, WinMHd n3minéénép, 1990-xpurnarst
KaHAYy KarbUTeII O0ioHYa (DaKThUIAp JKaHa aHAJTUTHKAIBIK JOKYMEHTTEp aKbIPKBI Ke3aepae
TuipkcTaH ucIaM  KbIMMBUIBI JKapaTkaH wuuesHsl Peprana EpEEHIHAETI AallIbIHTaH
HCIaMIIBIK KaHa YIyTIyJIAyk OarbiTtarel &30ektep, deprena EpEEHITH OMPUKTHUPHII,
OMPIMKTINI] WCIaM MaMJICKeTTHH-Xalu(aTTsl TORIMIOTE apakeTTCHUN IKATHIIIKAHBIH
képcéTm Typar. YmryHaan sie MakcatThl «Xu30-yT Taxpup» AWHHNA MapTUSCHI aMaJIKER
BIKMaJlap MEHEH MIIKE alblpyyHy ké3nén kenmuyié. An smu barken obGiycynmarsl 1999-
2000-xplnapaarsl  COryIITYK apakeTTep, aHJaH KUHMH HClIaM COTYIIYaHJIapbIHBIH
Kanamkaiina, JKanan-AbGanma xan Esréunéruy omonmoii sie akbIpkbl Omr xaHa buiikek
IIaapbIHAATEl TEPPOPAYK aKTHIIAP MYHY Jarbl OUp KOy JaTAJIIeIHq.

Pecny6smkalOpI3 mamiH opyc THIIM jKaHAa MaJaHHUATH MypJAarbl COI03 ME3THIIMHAE KaHIai
40b MaaHWTe 33 00JICO, a3plp JeNie CHIPTKHI MMKWHE MEHEeH OalIaHBIIIYyHYH, WIAMHA
TEXHOJIOTUSTIAPAbl, MHHOBAIMSUIBIK KEPUTHITIITEPIIH E3AEITILPIIILIE YOb POJIb OMHOOMO.
AccamOJIesTHBIH KypaMbIHaa opyctapasin «["apmonust (Mypaarsl CiaBsHCKHE QOHI) aTTyy
KOOMIYK OMPHKMECH HETH3TH HINTEPAH aTKaphIl KEJNUIIKECH. A3BIPKBI yaypaa Oup Katap
PoccusipiH  THHAMIITIIN]  (QOHAYIAPBI, KBIPTBI3  OIYWIMCH  MEHEH  OUPTEITUKTE
MaMJICKeTHOU3IC OpyC THJIMH, MaJaHHUATBIH CaKTall CHIIKTIPIIN], 3KA MaMJICKCTTUH
OpTOCYHIArkl JOCTYK MaMUWICIEPIU YbIBAOO IIAPTTAPBIHIA all0aH JIMICKTepIH
aTKaphlyyaa. BIrmHKI] KIMHAE pecmyOIMKaObI3IbIrbl MEKTSNTEPIUH 36 MaibI3bIHIA
oKkyTyy opyc TwimaAe Kmpropuuiér. XKOXmopao kaHa aTalblH OWIMM  OepIImdig
MeKeMeJlep/ie 1a OPyC THIMHHUH OPAY 90b. AKBIPKBI KbUIIapaa PoCCHAIBIK HHBECTHIUSIIAD
apKbUTyy pecnyOnmKalOpI3la WpH SHEPTeTUKAIBIK JOJO0OPIOPAYH HINKE AalibIpblia
OamrTamiel fa Opyc THIMHWH, MaJaHUSATHIHBIH KOOMYOY3Jarsl MO3HIUSUIaphIH OexeMIeené

Typar.

MpbIHIaH ChIpTKAapsl ap OMp OOpOOPIOPAYH >kKaHa ITHHKAJBIK OMPHKMENICPJIMH MaJaHud
MaccalblK HII-yapajapbl OpYyHIYYy OpyHra 33 JHN aiircak 0ojot. PecrmyOnmkaObi3nbiH
MalipamaapblHaa, JAabas’allyy KIHAEpIHAE ETKEPIUIréH MII-yapanapra OpyCTapAbIH
«apmonus»,  ykpamnHzepauH — «bapBuHOK»,  Kabapaun-OankapiapabiH — «KbyaHuy,
Kopeitnepaun «MaHHaM», yHrypiapabsiH, « MrTunaky, €30eKTepauH *KaHa AybraHAapIblH
pIp Omii aHcamOjaepu aKTUBIIIN KATHIIBIT Kemmuué. MeHOailk MagaHuil WIITEpIuH
MaKCaThI-MaMJICKCTUON3ETH  JKAITapAbl MEKEHUWIIWKKE TOJCPAHTTYyIyKKa JKaHa
MHTEPHAIMOHAIAYYKKA TapOUsII00 OOIIYyII SCENTeNeT.

PecryOnukana KanKTBIH caHbl 6 MITH.IOH amibIK 0oJico, amapabiH 3/1 O&mmrny yiryTTyk
a3ybUIBIKTapra KUpHIIET. busme opycrap MeHeH €30eKTepAeH CBhIpTKaphl, YWUTyp, Tartap,
OamKeIp, YKpawWH, a3epOaixaH, KOpeH, KypIHapAblH 4Y0b Auacmopanapbl 0Oap. Bbymap
MaJaHu#, Kaala-canTTapbl 0ail Taxpelibamapbl 0ap ATHOCTOPAYH EKNUIASPINHEH OOy,
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xamnbl  ENKEOIBIIIH SKOHOMHKANBIK, COIMANJBIK JKaHA MAaJaHUW  IKAIITapIbIH
SHILTIIICIIHE OB TAACUPUH TUUTHU3IIIIIE.

Keipreizcranga €nk€HIIH EHINTUIIIIIH apTKa TAapTKaH HETaTHBAIIN] KEPIIHINIITEpPAA Ia
JKETUIIEPIIUK Jaen Oaca Oenrmiecek 0O0JIOT. DTeMEHIIIIUIIKTINH alradkel pedopmanap
aBTOPHUTAPBIK NIH-OIIIENIK OarKapyyap MEHEH aJMaIlbIl, KOOMIYH O6aapabIk 4€ipéciia
KOPPYIIHS YbIpMal, aj dJIWH KehbUPHU KaTMApBIHBIH Haapa3blIBIKTApBIH skapatsi, 2005-
KBUABIH 24-MapTeiHAAThI, 2010-KBIIABIH 7-anpeHAeTH UK PEBOJIIOMMSIIApTa b
Kenau. OKHHYM PEBONIONUSAAAH KHWWHKA OWHIWK IIUIIH OOJTroH KIPEmTE aipbiM
casicaTybuiap CEMapaTHUCTTUK ypaanmapabl kETépiumm, 2010-KbUIABIH HIOHYHIATHI
KOOTaJIabJIap bl KAPATHIIITHL. DJIMH MAMJICKCTTHH KIYI] MEHECH KarbUIBIIIYYJIap Te3 3Jie
THITBUIBIN, OWp TapanTyy WINTEPIM SKIPTII3MIN OOFHYA TalalNTap HINTENe OallnTaibl.
Enxénmu cascuil ’aHa SKOHOMHKANBIK OarsITTapsl anMamtsl IlpesumeHnt A.Artambae
JKabbl MIJIICTTEPIN KOOIy MEHEH, €MKEO0I3 OamkapyyHyH Mpe3uIeHTTHK-TIApIaMEeHTTHK
*abbl (hopManapbiHa ETTIIILI.

2013-xpuapiH - MapThiHAa [Ipe3uaeHTTHH >KapibiThl MeHeH KhIprel3cTaHga KaaKThIH
OMPUMINTHH XKaHa dTHOCTOP apaJbIK THIITE aiJIaHBIPhIIA TYPTaHIABITB a9blK KEPCETIITEH.
Koropynarer adteuiran Ilpe3uaeHTTHH >KapibirbiHa bUIAWBIK K. THIHBICTAHOB aTBIHAATHI
blceik-K&én MamiekeTTuK yHHBEpCUTETHHIE ataiiblH «Tuin OopOopy» THIBLUILI, OKYyY
JKAWBIHIATHl SMI'CKTCHHUII JKATHIIIKAH MPO(ECcCOPIyK-OKyTyydyaap JkaamMaThblHA JKaHA
00JyCTYH aiiMaKTapblHAH KEJIIMCH MCEKTCHTHH MYTaJHMICPUHE KBIPIbI3 THIIM MAPETIIIE
6amransl. «Tun 6opOOpyHIa» MAMICKETTHK TWIMU IMAPETIINIEH CHIPTKAPBI OCITHIIIIII
OKYMYIITYyJap, agaOusATybLIap, 3THOCTOP apajblk Macelenep OOKHYA KEPIIHITKTIIII]
agucTep MEHEH KOMyryuyyiap na ETKEPLUYILI Typart.

KeIpre3 MamiieKeTHHIAC MaMIICKETTHH aThIH QJBIT yAYTTYH THJIMHAH MaMIICKETTHK THII
CTaTyCyHa MBIH3aMIBIH HETH3HHIAEC 33 OOJYIIy-KBIPTBI3 AJIMHUH TapbIXBIHAATH, KeJIEYeK
SHIITIIIITHAETT] OMYTTYy OKYysl OONTOHAYTY TalamiChl3. AHTKEHH YIyT PYXyHYH Oamrarel
J1a, MAMJICKETTINIIIIIKTITH HETM3TH CUMBOITY Ja- THIL.

Keiprei3s TunnH  KOHCTHTYIMSIHBIH, MBIH3aMIBIK aKTBUIADJBIH HETM3WHJAE MaMJICKET
TapaOblHAaH KOProo, KOJJIOO JKaHa CHINKTIIPLIIIHIIH bIKYaM apakeTTepuH KEpIl —
OLITIIHKII KUOIHACTI aaJaMJamThpyy MPOLECCHHUH KyIOHMAl KIIYEréH InapThiHIA aHbl
CaKkTanm KaJyyHyH, aTa-0abamaH MypacTajraH bIMBIK THIMOM3IM KHHMHKH MYYHTra
KaITBIPYYHYH, OTHO  MAaJaHMATHIOBI3NBI  KOProm  KaJlyyHyH JKamajaH  oKairas
MIIMKIITHY LI 9KEHUTH TaCTHIKTall/IbL.

YnyTTyH Hermsru Oenrucu — aHblH THIH. OMOHAYKTaH, KBIPTBI3 TWIH- KBIPTHI3 AIIMHUH
BIMBIK OalIbIThl. A3BIPKBI KIMHAE KBIPTI3 THIW KbIprei3 PecnyOnuKachlHBIH MaMIIEKETTHK
TAIU KaTapbsl €3 yKyryHa 33 0oJyy MeEHeH, E3IIHINH EHINMIIICITHAE CamaTThIK Kabbl
JIebIaoIIre KETEPLUUIIII MIIMKIIHYIIIIIIIHE XKETHUIT OJITYpaT. byJl MUIIETTH UILKE allbIpyy
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o a3bipkbl KIIHAE K. ToiabicranoB  ateiHparel  blebik-Kén  mamiiekeTTuk
YHHUBEPCHUTETHHJIC KBIPTHI3 THIIM OOIOHYA KENTErEH OKYY KUTCHNTEPH, OKYYHYH JKOJIOPYH,
BIKMAJApEIH  IIAPETIIIUIT OKYy-METOAMKAIBIK JMIEKTEp JKAphlK KEpmmpas. E3réué
Oenrwiield KeTYlIl  Hepce Opyc Talmajaphl IMUIIH YbITAPBUITAH OKYY Kypaiaapsl
MaMJICKETTHK THIIJIE OKYTYYHYH YCYJIIYK BIKMaJapbiH €3 HarHe KaMThIUT. CTYICHTTEP OKYY
KypaJlgapblHaa OepuireH TEeKCTTepAH, KEPKEM BIp canTapblH, MaKall-blIaKanTapibl,
YKabBUIMAUTAP/IbI, TAOBIIIIMAKTAPABl OKYI MAPEHIIIIIII, KBIPTHI3 THIN- KBIPTHI3 JIHMHUH
HEYEH KBIJIBIMJIBIK aKbUTBIHAH JKapaliTaH KbIMOAT Mypachl, achll OAHIBITHl SKEHAUTHHE KIT0E
6omo amar. Omongoii s1me K. TeiHbicTaHOB aThiHAarkl  bIceik-KEén  MamileKeTTHK
YHHUBEPCHUTETHH]IC MAMJICKCTTUK THJI OOIOHYA HWII ajbIll 0apraH OKYTyydyJapbl O0OJACTTHIK
VIOM, HIIKaHA MEKEMEJEPUHUH HWIIMEPAIIUUIIIKTEPINHE JKapalla MaMJIEKeTTUK THII
MBI3aMBbl 3apBUT JCTI CENTETEH Il Karazaapbl 00I0HYA alThUIBIKTYY W aJbIT Oapyy/a .

Keickacel, agaM OamacklHBIH KOOMIO MINYE KaTapel OPYH ajbIIbl JaibIMa aphl3, akT
THRII, TEKCT JaspAo0, OTYET, TIIMIIIHIIK KaT, OMaupim, OyHpyK CBIAKTYY TypMYyIITa
KONJOHYYyYy WII Kara3gapel MeHeH KomTojoT. JKoropymarel HWII —Kara3gapAblH
MaMJICKETTUK THJI MbIM3aMJapblHa BIIAWBIK Tyypa HIN SKIIPTIIZIIN] MakKcaThlH KE3AE,
blcpik-K&m MaMIeKeTTHK YHUBEPCUTETHHHH THJI OOIOHYA HIN aJBIN OapraH OKYTYydyJaphl
00JacCTTBIK MEKEeMelepre, HWIIKaHajmapra Oapblll, MaMIICKETTHK JKaHa MYHHUIIMIIAIIBIK
KbI3MaTKepJIep apachlH/a KbIPTbI3 THUIMH MAMJIEKETTUK THJI KaTapbl IUPEHIIIIEPIIHE UT
KOIOY MEHEH MaMuIe KbUlyyJiapblHa, THIAM E3ACIUTIUPIINL MacesielepuHe ap TapanTaH
KEMEK KEPCETILI KeMIIIIE.

blcrik-Kén o6mactel MypaaTaH ai1e Ke€nm yayTTyy aiiMak 6oiryn scentennHeT. Mucani g
ob6nacTeik 60pOop 6onroH Kapakon mraapelHBIH airadkbl TYPTYHIAPHIHBIH apachklHOa YHTYp
MeHeH &30ekTep 0ONToH. A3BIp Jielie anapAblH xKepredusae E3NHINH TaTBIKTYy opay 0oy,
007aCTBIOBI3ABIH EHIITIIIICITHE E3AEPITHINH CATBIMBIH KOIIYN Kemmmuae. Yuryp, €30ek,
TaTap, Aybrat, k&n Epéénimné XIX KpUIbIMIBIH OPTO YEHHHEH OaluTar Kelie Oamraras.

VYuypna blceik-k€naéruy yiryp skaHa €30ek TyyraHmap KbIprbl3 jkKaHa Oallka yJayTTapIblH
EKIIIEPIT MeHeH OMp Il GIUIE KaTaphl XKallam XaTelaT. EKMET TapabbiHan GepuireH
KaplaM MEHEH YIYTTYK KHHUMJIEp THUTWIMN, ap TIPALIN] Yapajgap ETKEpIImuIIe.
Kmnaénmk typMym skaHa Malipamaap/a JaibiMa Oupre Oouryn ajijpira Kapaid 40b MIICHUY
MEHEH KaJjaM TaIlIToO0I0.
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Keynote Speach

Two Types of Polyfunctionality (and their Relevance for
Endangered Languages)

Senior Lecturer Dr. Alan Reed Libert

University of Newcastle, Australia

1. Introduction

In this talk I will discuss the linguistic notion polyfunctionality and possible connections
between it and endangered languages. I would like to stress that my remarks will be
speculative and impressionistic, based on my years of looking at various languages, rather
than being precise and statistically-based.

In theory, polyfunctionality is a simple matter: it is the property of having more than one
function (or use). Many everyday objects are polyfunctional, although probably usually not
by design (i.e. they were designed with only one use in mind). Take, for example, forks.
Their usual use is to pick up food, but they could be used as a weapon, if one were attacked
and had nothing better to fight back with. Or, for a less violent example, towels are usually
used to dry oneself or something with, but one could put them in the gap between a door and
the floor to keep cold or noise out.

2. Language Polyfunctionality (Sociolinguistic Polyfunctionality)

Polyfunctionality comes up in linguistics in two senses. One of these is in sociolinguistics,
which is, very roughly, the study of language in societies, and I will look at this sense first,
as it is the more obviously relevant one if we are concerned with endangered languages, as
linguists often are. In this sense it refers to the use of a language (or dialect) in a range of
contexts. For example, Langston and Peti-Stanti¢ (2014:29) say the following:

Another important feature of a fully developed standard language is its polyfunctionality. A
standard language must be able to fulfill communicative functions in all spheres of human
activity, ranging from scientific texts to routine daily interactions relating to basic human
needs, and it must allow its users to express complex and/or abstract ideas in a precise
manner. This pertains primarily to the lexicon, which must be enlarged through the
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development of necessary intellectual vocabulary, but may also require the elaboration of
syntactic structures.

This quotation is about the creation of a standard language (from a variety which is not a
standard language), but the definition can also be related the maintenance of a language
which does not aim to be a standard language, but merely to survive — perhaps it once had a
fuller vocabulary and a wider range of syntactic structures, but lost them as its range of
functions diminished (as they were taken over by a majority language).

If the language of a linguistic minority, e.g. Crimean Tatar, is seen as only appropriate for
use at home (and this view could be held by both speakers of the majority language and by
speakers of the minority language itself), younger people might decide that there is no point
in learning the language or in using it with their children, and this is one way that a language
can die out.

Actually, the term polyfunctionality does not come up very often in discussions of this type
of situation, i.e. it is described in other terms. For example, Tamis (1990:484) states, “In
Australia ... however, and particularly in the country areas, MG [Modern Greek] has a
restricted function in a high-contact situation”. This is not a surprise — most Australians do
not speak Greek, and so one could probably not use Greek in most stores or in government
offices. This situation is different from that of Crimean Tatar and of Australia aboriginal
languages, because overall Greek is not in danger, at least in the near future — there are many
native speakers of Greek in Greece, where they are the overwhelming majority. It would still
be good to maintain Greek as a heritage language in Australia (and other countries), not least
because growing up bilingual can have cognitive benefits, and might help one to get a job as
an adult. On the other hand, Crimean Tatar speakers are a small minority in every country
where their language is spoken, and even in Crimea (where once again one cannot generally
use the language in shopping or with government officials).

There are degrees of polyfunctionality (or being restricted in function), and this largely
depends on how many people speak the language. The ultimate in functional restrictedness
would be a dead language, or perhaps not, because some dead languages are still used in a
few contexts, and in fact some dead languages relatively recently have taken on more
functions than they have had for a long time (as they were mainly restricted to being taught
in universities and schools and read much more than written). There are cartoon books in
Latin, Harry Potter has been translated into Ancient Greek, and Elvis Presley songs have
been sung in Latin and Sumerian. Of course most such efforts are not (entirely) serious, but
they do represent ideas for uses of these languages that had not been considered before.

Sadly, the vast majority of dead languages are completely dead, and not used in any way
(except for linguistic analysis), and they would represent the maximum in functional
restrictedness, having no functions at all. At the other end of the spectrum are languages
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such as Spanish, French, and especially English, which are used in many places in the world,
including by many people for whom they are not native languages. However, even English
is not omnifunctional, as there are some contexts in which it would not be appropriate to use
it. For example, one of my French-speaking professors in Montréal said that it would be
seen very badly if one Francophone spoke to another Francophone in English there
(language being a political and controversial topic in Québec).

Once a language has lost some of its polyfunctionality, it is difficult to get it back. However,
if speakers of endangered languages want to preserve their language, it is important to try to
do so. What can be done? One concrete measure is to have signs in the language (or
bilingual signs, with both the majority and the minority language). This is important, as
people, whatever language they speak, see the minority language on view in public spaces,
and can send various messages — this language still exists (and here is what it looks like),
and it can have functions outside the home. One can see this, for example, in New Zealand,
where now many signs are in Maori as well as in English. Often or usually this is merely or
mainly symbolic, as speakers of the minority language will also know the majority language,
and thus do not need signs in their language to find their way about.

Another measure is for a language to be used in schools — not only taught as a subject, which
is important, but also to be used as the language for teaching other subjects. For example, if
children in Wales are taught mathematics in Welsh, this does a couple things: 1) shows them
that it is possible to use Welsh to discuss math, and 2) teaches them Welsh vocabulary in a
particular area, mathematics. It may also lead to improvements in their understanding of
mathematics, if they speak Welsh better than English. Of course teaching in school in a
minority language often requires permission and/or assistance from governments, which are
not always willing to grant this.

3. Word Polyfunctionality (Morphological/Syntactic Polyfunctionality)

Let us now turn to another type of linguistic polyfunctionality, that involving morphology
and/or syntax, that is word structure and sentence structure. In fact, it, or a related and
probably better known phenomenon (or more than one of them), involves the lexicon, i.e.
the words in a language. We can start from the latter, as it is more likely to be familiar to
non-linguists; I am speaking about homonymy and homonyms — two different words which
happen to sound the same (and, with a strict definition of homonymy, are written the same
as well).

Among the homonyms of English are c/ub (‘association’) and club (‘stick for hitting people)
and ear (part of the body) and ear (as in an ear of corn). I would think such pairs of words
exist in many or all languages. Homonymy is to be distinguished from polysemy, which is
when one word has several related meanings. We find this with the word mouth, whose
basic meaning is a part of the body, but which also, by analogy, can mean the opening of a
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bottle, or where a river joins to the sea. I think polysemy, which we could see as extension
of meaning happens in every language in the world.

Polyfunctionality, as I think of it, is somewhat different. I should note that there are a huge
number of terms for it, or something like it, e.g. multifunctionality, polycategoriality,
conversion, zero derivation, and the rhetorical term anthimeria. It is, roughly speaking,
when words of different types have the same form, that is homonymy or polysemy, but
across word types. We can think of many such cases, including in English. Consider for
example, book (the noun meaning something we read) and book (the verb meaning
something like ‘reserve’, e.g. “I booked two seats on the train”). Here we see one word
which is able to act as two parts of speech, noun and verb. The record holder for English, as
far as I know, is the word round, as shown in (1):

(1a) We sat at a round table. (adjective)

(1b) I bought a round of drinks for my friends. (noun)
(1c) He will round the corner in a moment. (verb)
(1d) The top turned round and round. (adverb)

(1e) He went around the corner. (preposition)

Not only words could be said to be polyfunctional; the same holds for some affixes.
Consider for example the ablative case suffix in Turkish -den/-dan. 1t is used to mark the
starting point of motion, but also occurs in comparative phrases. However, I will refer to this
type of polyfunctionality as word polyfunctionality.

There is the question of what counts as a function when trying to determine whether an item
is polyfunctional. The examples which I have given involve parts of speech (word classes),
but many of the parts of speech are divided into subclasses. For example, among the verbs
there are transitive verbs and intransitive verbs. However, in English many verbs can be
transitive or intransitive, e.g. the verb to eat: “I ate my sandwich” (transitive), “I have
already eaten” (intransitive). Should this be seen as a case of polyfunctionality? Also, in
English all of the primary auxiliary verbs can also be main verbs, e.g. o be: “I am eating”
(primary auxiliary), “I am tired” (main verb).

It seems to me that English has more polyfunctionality than many other languages such as
Turkish, at least word class polyfunctionality, and at least if we insist on complete identity
of form in different functions. This is because English is poor in inflectional affixes and
nouns and verbs can easily appear without such affixes. On the other hand, in Turkish or
Latin, nouns and verbs often or usually (in the case of verbs) must have at least one
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inflectional suffix, for case, possession, tense, person, etc., diminishing the possibility for
complete homonymy between nouns and verbs.

4. Connecting the Two Kinds of Polyfunctionality

The two types of polyfunctionality which I have discusses are quite different — one is about
languages, and one is about items of languages. Is there any connection between them?

Let us first set aside remarks that people might make connecting types of languages and
their success on the world stage, e.g. that English has become the de facto world language
due to its simplicity, or flexibility, or some such thing. For one thing, it is quite difficult to
objectively measure such properties of languages — English is simple in some respects (e.g.
inflection, as I have already mentioned), but complex in others: consider the large number of
irregular verbs, which are so difficult for non-native learners (and even native learners —
younger children often make errors with them, and adults sometimes also make such errors
(prescriptively speaking)). Turkish, with its case suffixes and many verb forms, might
appear more complicated than English, but Turkish does not have irregular verbs (with the
possible exception of the verb meaning ‘to be’, depending on how one classifies things), so
from that point of view it is simpler and easier than English.

Major reasons for the use of English all over the world are political. First, the extent of
British colonization led to English being used in many areas including the US and much of
Canada, various African countries, and some countries in the Caribbean. Second, the
political, cultural, and commercial/industrial dominance of the United States during the
second half of the 20" century have helped the spread of English. Similar reasons apply to
French, Spanish, and Russian, the last of these being considered a complicated language by
many people. Consider French and Romanian — they are both Romance languages, similar in
structure and roughly equally easy (or difficult) to learn. French is spoken much more
widely than Romanian due only to political factors, including the large number of places
which France colonized.

World languages such as English and French are highly polyfunctional: they are the home
language of many people, and are also used for shopping, interactions with government, etc.
Romanian and Crimean Tatar are not very polyfunctional, but this is not due to any
structural properties which they have or do not have. Among these properties is
polyfunctionality in the second sense, that is the ability of words or other items to have more
than one function (which could be seen as a part of or related to structural simplicity). In
other words, at least in my view, having a high or low degree of word polyfunctionality is
not directly linked to a language being highly polyfunctional or not being so. (However, it
may not be clear how to measure the degree of word polyfunctionality that a language has.)
French and Romanian presumably have approximately the same degree of word
polyfunctionality, but they differ considerably in their range of functions.
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Does this mean that there is no connection between the two types of polyfunctionality? It
would appear not, but let us now bring in the subject of endangered languages. Such
languages are low in language polyfunctionality, otherwise they would not be endangered,
and, as I have just argued, the level of word polyfunctionality does not play a determining
role in whether languages are polyfunctional (and hence endangered or not). However,
consider the following: speakers of a language with a high degree of word polyfunctionality
are probably aware of it at some level, e.g. English speakers are aware that many nouns can
be used as verbs with no inflectional changes being made (at least in the infinitive and
present tense aside from the 3™ person singular form). This is, one might say, part of what
makes English English, i.e. part of its identity, clearly different from French, in which nouns
generally cannot function as verbs without some ending being added.

On the other hand, this is not one of the salient features of e.g. French or Russian, because
there is much less polyfunctionality (because there is more inflection).

Under pressure from a dominant majority language, various things can happen to a minority
language. For one thing, it can borrow many words. Of course borrowing is not limited to
endangered languages; for example, English, which is in a very powerful position in the
world, has borrowed a vast number of words. (However, some of this borrowing took place
when English was not in such a strong position, when England was controlled by the
Norman French.) Borrowed words might be more likely to be uninflected in the borrowing
language than native words, i.e. they often do not take (some of) the grammatical suffixes
that are used in the native language. If this happens enough, the character of the language
may change somewhat — it will have more word polyfunctionality. An example of this is
described by Rochtchina (2012:73):

The category of indeclinable adjectives ... described by Panov in the mid-twentieth century

. is no longer perceived as a strange and exotic element of Russian morphology. In the
twenty-first century, another grammatical class of analytic lexemes is being formed — the
class of polyfunctional words. This class constitutes loan words predominantly borrowed
from English that function as nouns and also as analytical modifiers of nouns, adjectives,
adverbs and verbs. [...] Through heavy borrowing from English and other languages,
Russian is changing not only its vocabulary, but also its syntactic and morphological
structure.

Russian is not an endangered language, but linguistic purists might be concerned about this
change in Russian, as they might think that it is becoming less Russian. Imagine, however,
the effect on an endangered language which, like Russian, has a fair amount of inflection:
not only is the number of speakers decreasing, the language may be losing part of its
character. Under the influence of uninflectable words its morphology might be simplified
(i.e. there might be fewer grammatical suffixes, or those which exist might not be used as
often). The morphology might also be simplified because younger people have an imperfect
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knowledge of the language, being only semi-native speakers. This in turn may lead to a
further loss of polyfunctionality at the language level: if the minority language is perceived
as being not that different from the majority language, speakers of the former might wonder
why it is worth preserving.

Borrowing, even extensive borrowing, does not have to lead to the process described — a
very large proportion of the vocabulary of Albanian has been borrowed, but this vocabulary
has been morphologically integrated into the language, i.e. these borrowed words are
inflected, as native Albanian words are. What would lead to this is borrowing with the
borrowed items being uninflectable in the receiving language.

Note that being polyfunctional is not the same as being uninflectable/indeclinable. For
example, the English word book is inflectable, both as a noun (it has a plural form, books)
and as a verb (it has e.g. a past tense form, booked). In fact, English has few uninflectable
nouns (or verbs), but, as it has many polyfunctional nouns. One might think that
uninflectable words are particularly easy to borrow (since borrowing would appear to be
easier if the items involved do not have any suffixes which might come along with them and
complicate the process), but the many words borrowed from English (many of which are
inflected) into many languages seems to argue against this. Could it be the case that what
makes words more likely to be borrowed is not lack of inflection, but polyfunctionality (at
the word level)? However, recall that polyfunctionality in the narrow sense which I have
been using (ability to serve as more than one part of speech in exactly the same form) does
depend on a language being relatively poor in inflection, so there is a link between lack of
inflection, or at least paucity of inflection, in a language and word polyfunctionality.

One might think that polyfunctional words are more likely to be borrowed than non-
polyfunctional ones (all other things being equal) simply because they occur more often, or
at least in a wider range of contexts, and are thus more visible or salient to speakers. As far
as [ know, there have been no studies on this hypothesis. It may well be incorrect, but I think
that it is worth studying.

One might further hypothesize that borrowed polyfunctional words are more likely than
other borrowed words to be uninflected in the borrowing language. In the source language
they must be able to occur without (overt) inflectional endings in at least two different
functions, at least in some circumstances (as the noun book and the verb book can in
English) to be polyfunctional in the narrow sense, and this feature might come along with
them into the borrowing language, especially if they are polyfunctional in the borrowing
language. Words which sometimes appear without inflection, including the type of word in
question, might be more likely to lose all their inflection than those which always must have
some inflectional affix.
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Conclusion

Although language polyfunctionality and word polyfunctionality are not directly connected,
I have have presented a type of situation in which one might have an effect on the other. A
minority language which is fairly complicated in terms of morphology is in contact with,
and under pressure from, a majority language which has a large number of polyfunctional
words. If, as I tentatively have suggested, polyfunctional words are particularly likely to be
borrowed, many such words make their way into the minority language and might be
uninflected in this language, particularly if they remain polyfunctional. This, like borrowing
in general, but to a greater extent, might lead to a simplification in the morphology of the
minority language and to it becoming more like the majority language, having lost one of its
salient properties and hence some of its identity. This in turn could cause a weakening of the
polyfunctionality of the language.

This is not to suggest that borrowing is bad or should be discouraged; it is simply something
that happens in languages. However, if one is concerned about the endangered languages,
one might want to be aware of phenomena that increase or decrease their chances of
survival.
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The Last Farewell from the Exile: Resistance and twilight
in Ovid's heroic poetry

Abstract: The Tristia, elegies of solitude from Ovid’s peripheral world,
invoke the presence of a distant and unrepeatable past. The past-present
dialectic is emblematic of the conflictual condition of the Augustan poet,
divided between the instinctive urge to return to the homeland versus the
surrender to the painful abandonment. Internal parallels have revealed that the
poet’s radical antagonism may further differs in opposing spatial and temporal
perspectives according to schemes of dualities variously combined.
Transfigured by exile, Ovidian poetry becomes an elegy from the distance that
resists the impact against the hostile places and against the sense of laceration
that marginalizes his life. The image of the homeland persists in the perpetual
absence of the object invoked and desired. The sense of lacking provokes an
indomitable rebellion against the condition of exile and the faraway places
destined for him. Despite the awareness of failure, Ovid's lament combines
with the irrepressible need to express a titanic will to resist superior forces.
Among the criticisms of this work, that of monotony stands out. In an attempt
to redefine this dominant opinion, the paper shows that the Tristia do not have
monotonous cadences except in appearance. On closer inspection, this
apparent monotony reveals the fidelity to the richness and variety of painful
contradictions, which cannot be eliminated from the horizon of the exile
experience. Ovid’s voice resonates with exceptional conditions that, as such,
acquire a metaphysical significance. Moreover, lexical examinations have
enlightened the sense of periphery and exclusion expressed by recurring words
such as "extremus" and "ultimus". The essay tries to clarify the reason why the
geographical meaning in relation to the lands of exile evokes also an
existential one so that Ovid’s universal pain is reflected in the spatial
representation of exile. Lastly, at the twilight of life, Ovidian poetry represents
the extreme defense against the loss of identity, the inner resistance opposed to
the lacerating and destructive effects of exile.

Keywords: Limit; Memory; Homeland; Resistance

Elegies of solitude, Ovid’s Tristia echo a banished voice that invokes the presence and
comfort of the distant past kept in a tenacious memory resisting the consumption of exile.
"Thrown far away on the Sarmatic banks" (V, 1, 13), the poet’s tormented gaze is fixed on
Rome over the regretted time of literary successes. The city made marble by Augustus
(according to Suetonius: "gloriatus marmoream se relinquere, quam latericiam accepisset",
De Vitis Caesarum, 11, 28), where the pleasure-loving Ovid had intensely abandoned himself
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to the youthful pleasures, relegated him to the extreme margins of the empire. For the poet

celebrated works extolled by public acclaim, exile becomes the elegy of interiority that
reflects on itself and leads to a final shift in the shadows. The exile outlines an irreversible
rift through which Ovid declines from greatness to smallness, from the public to the private,
and finally from youth to old age preluding death. In the Tristia a subtle dialectical plot
unfolds between places and time, two opposite and conflicting dimensions:

“Non ego divitias avidus sine fine parandi

latum mutandis mercibus aequor aro:

nec peto, quas quondam petii studiosus, Athenas,
oppida non Asiae, non loca visa prius,

non ut Alexandri claram delatus ad urbem
delicias videam, Nile iocose, tuas.

Quod faciles opto ventos (quis credere possit?)
Sarmatis est tellus, quam mea vela petunt.
Obligor, ut tangam Laevi fera litora Ponti;
quodque sit a patria tam fuga tarda, queror.

Nescioquo videam positos ut in orbe Tomitas,
exilem facio per mea vota viam.” (I, 2, 75-86)

This sequence makes explicit the opposition of the present against the past, denied through
the repeated use of the adverb non/ nec which loads the verses with a strong power of
negation and total exclusion of the past from the dimension of the present. The memory
preserves images of events that Ovid once experienced and, having vanished, recalls them.
His reminiscence implies an inexorable detachment from his youth experiences, recognized
as past and unrepeatable. In these couplets aimed at contradicting the examples of travelers
listed in the Horatian poem for Maecenas (Odes, 1,1), Ovid is no longer the young man who
traverses the seas to perfect his studies in Athens, or to visit the refined cities of Asia Minor
which he had seen returning from Athens. He does not intend to travel to enjoy the luxurious
sensualities offered by the lascivious Alexandria, despised both by Caesar's anti-Pompeian
propaganda and by Octavian's anti-Oriental one.

On the contrary, the sails of his journey are stretched towards an extreme and antithetical
limit to that of his great homeland: the Black Sea port of Tomis, whose marginal smallness
is heralded by a series of geographical references ordered according to a decreasing
gradualness: first the land of the Sarmatians, then the "sinister shores of Pontus" (the
chiasmus is notable) and finally the men of Tomis. The process of approaching the fatal
exile is rhetorically emphasized both by the oxymoronic contrast "late escape" and by the
relief of the position in which Ovid places the first and the last geographical element,
Sarmatis and Tomitas, which stand out respectively in initial and final position.
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The dialectic between past and present is emblematic of the conflictual condition of Ovid,
divided between the instinctive urge to return to the homeland versus the surrender to the
painful abandonment to exile.

This radical antagonism exercised by the two themes in antithesis (past-present) differs
further in opposing spatial and temporal perspectives which seem to be summarized
according to following scheme of dualities:

Past vs Present
Distance vs. Proximity
Greatness vs. Smallness
Homeland (Rome) vs Land of Exile (Tomis)
Life vs Death

The constitutive elements of this scheme of oppositions, variously disseminated throughout
the Tristia, converge in one of the most formally elaborated elegies (1, 3). The lament for the
lost homeland rises to the solemnity of tragedy to evoke, not without excessive theatricality,
the crucial moment of the departure, before his wife and servants, dismayed at the news of
the relegatio ordered by Augustus. Ovid goes back to the tearful remembrance of those
events that tumbled through his memory and set a definitive end to the life he had led until
then. The poet identifies the power of this limit in the expression supremum tempus (1, 3, 2),
the night of his departure, which contains a final meaning: the last point that is about to
become the first after the exceeded limit, beyond which the previous life becomes past.

“Blando patriae retinebar amore
Ultima sed iussae nox erat illa fugae.” (I, 3, 49-50)

The night of departure also marks the limit that divides the temporal term from the spatial
one for the "last night" prepares the transition that leads towards "the last land" ("me capit
ultima tellus", I, 3, 83). The contrast between homeland and exile transpires in the verse
“Finibus extremae iusserat Ausoniae” (I, 3, 6). The adjective “extremus”, which is placed in
the semantic context of distance, is used multiple times to connote the land of arrival (see
below). However, its use describes the "extreme boundaries" of the port of Brindisi, the
place of both departure and detachment from his previous life.

Ovid’s poetry, transfigured by exile, becomes an elegy from the distance that resists the
impact against the hostile places and against the sense of laceration that oppresses and
marginalizes his life. The image of the homeland persists in the perpetual absence of the
object invoked and desired. The Tristia often restricts the semantic area of "desire" to the
original and privative meaning (de-sidus) of "feeling the lack" of the homeland and distant
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people he lost. Ovid "desires" what is far and lost and, being deprived of it, his "desiderium"”

is a regret that afflicts him and allows no consolation.

After arriving in Tomis, he is appalled by the absence and emptiness aroused by the memory
of all that he has lost, here expressed with the same reminiscent verb, subit, already used in
I, 3. The couplet echoes two expressions of Cicero: "me desiderium tenet urbis" (Familiares,
2, 11) "non essem quidem tam diu in desire rerum mihi carissimarum" (Familiares, 2, 12):

“Roma domusque subit desideriumque locorum,
quicquid et amissa restat in urbe mei.” (II1, 2, 21-22)

A close balance between memory and regret also emerges in the following verse:

“Pars desiderii maxima paene mei/ sis memor.” (111, 6, 20,21)

The regret widens to friendship, which Ovid felt deprived of, along with his homeland. In
this apostrophe, he addresses an unknown recipient, identified by antonomasia with
Patroclus, Pylades, Theseus and Euryalus, through words pronounced by the letter according
to the expedient of the personification.

“Nec patriam magis ille suam desiderat et quae
plurima cum patria sentit abesse sibi.” (V, 4, 27-28)

The experience of exile is described in terms of lack and deprivation, contrary to Seneca, in
whose works the exile is not a source of dismay, nor is it a suffering that places the blame on
destiny. Whereas Ovid accuses fate for dragging him to pain ("Sed mea me in poenam
nimirum fata trahebant", III, 6,15), Seneca, overcoming Ovid's perspective and the
distressing image of the "desiderium", places his own experience of exile in the larger
picture of wandering, viewed as the very essence of living. Given these premises, the
distance transforms from suffering into good for it accustoms a mother to the absence of her
child (“redisti, non ut voluptatem ex filio perciperes, sed ut consuetudinem desiderii
perderes”, Consolatio ad Helviam matrem, XV, 3), and the regret, which fades over time
("ipso interval desiderium molliente") will not only be accepted but rewarded by the
affection of those who are present (“Certabunt in te officiis et unius desiderium duorum
pietate supplebitur”, Consolatio ad Helviam matrem , XVIII, 3).

Uunaffected by the reassuring power of the Stoic doctrine, Ovid rejects his fate as a
wanderer. The sense of lacking provokes an indomitable and fierce rebellion against the
condition of exile and the faraway places destined for him.

“Roma relinquenda est: utraque iusta mora est.
Uxor in aeternum vivo mihi viva negatur.” (I, 3, 61,62)

“Ante oculos errant domus Urbsque et forma locorum(...)
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Coniugis ante oculos sicut praesentis imago est;
Illa meus casus ingravat.” (I, 4b, 11,13,14)

Without the comfort of philosophy, the void created by what has been lost cannot be filled
by the detached superiority of the stoic. The image of his wife Fabia, who acquires
importance from the eminent position at the beginning of the two verses, is present in
memory however offers no comfort. Fabia’s image fails to alleviate the weight of distance.
On the contrary, it aggravates it (ingravat) and makes it unsatisfactory. The conjugal
affection forever denied in this new life is an inconsolable wound, accentuated by the
contrast between in aeternum and vivo, repeated in short distance from the polyptyoton viva.
Fabia, recalled many times in the 7ristia, appears with the features of one of the "Heroides".
It is not by chance that Ovid compares her to Penelope (in particular in I, 6 and in the final
elegy), the supreme symbol of conjugal fidelity. For his wife’s empathetic devotion, Ovid
raises a monument likening her to Penelope's nomen inextinctum. However, unlike in the
Heroides, the perspective changes as the sense of emptiness and absence is suffered by the
abandoner and not by the abandoned.

Ovid reiterates a commiserative poetry expressing an abysmal pain, and reflects the
oppression of a man who feels caged in body and spirit by the imprisonment of foreign
places. He does not tend to emphasize his misfortunes with the secret hope of invoking pity
in Augustus. This intent manifests through the self-defense of Book II and the innumerable
pleas addressed to the emperor, the "angry god", the "offended Caesar", invoked in an
attempt to bend him to his prayers.

The insistence on pathetic themes, far from being a sign of tired repetitiveness, testifies on
the contrary to an inexhaustible vital impulse to the “agon”, in an effort to achieve the return
to the homeland without succumbing to the adversity of the exile. Ovid's elegiac lament
combines with the irrepressible need to express a titanic will, despite the awareness of
failure, to resist superior forces now identified in fate, now in places, now in the
intransigence of Augustus.

Ovid's attitude is rooted in the hope of receiving an act of mercy from the prince. The more
the passage of time disillusions him, the more his tenacious resistance sublimates into a
heroic poetry, in which the character of competitiveness dominates. In the absence of
everything, Ovid's distant world has an eminent existence in poetry, so much so that
everything he possesses stems from it. As the last barrier to the impetus of misfortunes and
injustice, poetry is the only secure and authentic possession. Even in the praise of Fabia's
greatness, the self- awareness of his poetry shines through, since it is thanks to his poetry
that the virtuous woman will be immortalized.

The apparent monotony of themes can be traced back to the monody of a solitary and
deserted soul. The author finds the origin of his thematic foundation in extreme conditions
where, perhaps for the first time in his career, poetry coincides with life. Therefore, the
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poetry of the Tristia does not show monotonous cadences except in appearance. On closer

inspection, in fact, this apparent monotony reveals the fidelity to the richness and variety of
painful contradictions, which cannot be eliminated from the horizon of the exile experience.
The following verses can be interpreted as a poetic declaration:

“Flebilis ut noster status est, ita flebile carmen,
materiae scripto conveniente suae.
Integer et lactus lacta et iuvenalia lusi.” (V, 1, 5-7)

The adjective "flebilis" clarifies the mournful origin of elegy, restored to its ancient purpose,
that of regret, and as such the most suitable for its condition of radical unhappiness. Poetry
is emblematic of his present life, now drained of the sweetness of his youthful life and of the
city that once welcomed them. Their drying is replaced by the intense pathos of a tearful
poetry lamenting the emptiness and loss of the past through which Ovid's elegy conquers
total mimetic participation in his sad life. In the perfect lusi, plastically placed at the end of
the verse, the exemplary characteristics of his happy, remote and unrepeatable past are
summarized.

The elegy seems now to miss the author of youthful loves that had produced a rebellious
rupture of sentimental conventions. The elegy no longer sees the "Naso magister", "novum
vates, tenerorum mater Amorum" (Amores, III, 15, 1) who had emphasized the seductive
aspects of the Alexandrian mentality and the refined voluptuousness of the circles in “Urbe”.
The nostalgia of that world, lost together with his youth, returns in the form of regret in the
memory of the poet exiled from his homeland. Ovid's past is an unattainable limit, within
which an ended epoch of sensuality and affection has moved away in time and space without
leaving any trace behind. When he was young, he refused to identify poetry and biography

but now, tired and exiled, Ovid is forced to blend the two in an inseparable nexus.

Places that hold a body imprisoned in space mark an imprint on the poetry as on the life.
Surrounded by the immovable and impassable borders of exile, Ovid cannot help but look
with contempt at Sarmazia and Scythia, Euxine Pontus and Tomis, all depicted as hostile
and barbarous, frigid and distant:

“Barbara me tellus orbisque novissima magni
sustinet et saevo cinctus ab hoste locus.” (V, 2,31-32)

“Quam tenet Euxini mendax cognomine litus
Et Scythici vere terra sinistra fregi?”’(V, 10, 14)

The contempt is reinforced by the choice of affine verbs (tenet-sustinet) which increase the
expressive breadth of the lexical notion of "to hold", and thus seems to refer to the
oppressive constraint of a chain that prevents movement. Here and elsewhere ("Euxinus
falso nomine dictus", III, 13, 28) the criticism strikes at the origin itself of the toponym
whose etymological meaning ("eu-xeinos", "welcoming, hospitable") has a promise of
hospitality that is betrayed by the real characteristics of the place.
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A number of Ovid's commentators believe that the description of Tomis and the Sarmatian
peoples appears to be overly negative and bombastic, functional to the mere intent to pity
Augustus’ soul. It has been observed that the descriptions are excessively laden with
redundant elements, in order to exaggerate the difficulties and present the places as more
horrid and inhospitable than they actually were.

However, here it is not relevant whether Ovid's external descriptions have magnified
proportions with respect to the truth. It would be misleading to speak of the instrumentality
of Ovidian poetry as if it were subordinated to the pursuit of a material self-interest. The
poetry of exile resonates with exceptional conditions that, as such, acquire a metaphysical
significance: given this condition, even the external reality is revealed and manifested in
ways of feeling that are, themselves, exceptional. It is through these that the essence of
things becomes evident. Therefore, the elegiac-universal pain of Ovid along with his
existence are reflected even in the spatial representation of exile. Forced into places that are
foreign to him, suffered as if they were a tormenting illness, he defines himself in a heartfelt
tone aeger. In the following verses, addressed to his wife, he confesses that he is sick, just as
much in spirit as in body. As the disease looms, the connotation of the places unravels
through successive negations and anaphoric couples (nec ... nec ... not ... not ...). It is
significant that the entire sequence is sealed to the two extremes by the words aeger / aegro:

“Aeger in extremis ignoti partibus orbis

Incertusque meae paene salutis eram.

Quem mihi nunc animum dira regione iacenti

inter Sauromatas esse Getasque putes?

Nec caelum patior, nec aquis adsuevimus istis,

terraque nescioquo non placet ipsa modo.

Non domus apta satis, non hic cibus utilis aegro.” (I1I, 3, 2-9)

If we consider the suffering (patior) as the effect and the exile as the agent cause, then we
can understand that Ovid's explicit aversion to the places around him is caused by the
oppressive power of exile. It acts as an efficient cause making the feeling of aversion
consequential (an effect that it could not produce by itself). In the presence of the places that
captivate him, Ovid reconnects to his monumental homeland viewed as the source and
symbolic horizon of his heroic poetry in which the gaze outstretched to the past turns
contemptuously to the present:

“vivere quam miserum est inter Bessosque Getasque
illum, qui populi semper in ore fuit!

Quam miserum est porta vitam muroque tueri
Vixque sui totum viribus esse loci!

Aspera militiae iuvenis certamina fugi,

nec nisi lusura movimus arma manu;

nunc senior gladioque latus scutoque sinistram,
canitiem galeae subicioque meam”. (IV, 1, 67-74)
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The stark contrast between youth and old age breaks through a network of antitheses and
intertextual references (The Loves, 1, 9), in which Ovid commiserates himself, the acclaimed
Augustan poet, once haloed in fame, now lost in the impersonal anonymity among barbarian
people. Similarly, the young elegiac poet who once refused the military life and deplored
senile love as ignoble as an old man's fight, now, "senior" as the Virgilian Priam (4eneid, 11,
509), wields his sword to defend himself from the perils of Tomis. In two parts of the work,
both placed in the opening verse, Ovid makes exact chronological references to the duration
of the exile since the beginning: first, two years have elapsed ("bis me sol adiit", IV, 7,1),
then three ( "Ut sumus in Ponto, ter frigore constitit Hister" V, 10, 1). This identical position
seems to reflect and reaffirm the immutability of events, flattened within a cold framework
in which cadences of time are measured and conceived as a succession of identical instants
(“Stare putes, adeo procedunt tempora tarde”, V, 10, 5).

As time passes in vain, the sense of disorientation worsens and the empty precipice of
distance deepens. At the same time, the desire intertwined with hope trickles away. In the
later compositions, the lament tends to be sublimated into imaginative outbursts. It does not
seem a coincidence that in the elegies of the 4th and 5th book, composed - if we want to
believe Ovid's chronology - over two years after the exile, the poet recurs more insistently to
hyperbolic similarities (the first trace of which is in I, 5.47) to measure the magnitude and
accumulation of his own suffering. However, since suffering is immeasurable, it can only be
compared to places, spaces and magnitudes that are boundless, such as sand on the shore,
fishes in the sea, trees in a forest, and grass in the Field of Mars:

“meque tot adversis cumulant, quot litus harenas,
quotque fretum pisces, ovaque piscis habet.

vere prius flores, aestu numerabis aristas,

poma per autumnum frigoribusque nives,

quam mala, quae toto patior iactatus in orbe,

dum miser Euxini litora laeva peto.” (IV, 1, 55-60)

“Quot frutices silvae, quot flavas Thybris harenas,
mollia quot Martis gramina campus habet,
tot mala pertulimus, quorum medicina quiesque.” (V, 1, 31-33)

“Litora quot conchas, quot amoena rosaria flores,
quotve soporiferum grana papaver habet,

silva feras quot alit, quot piscibus unda natatur,
quot tenerum pennis aéra pulsat avis,

tot premor adversis: quae si conprendere coner,
Icariaec numerum dicere coner aquae.”(V, 2, 23-28)

As it can be seen, the examples echo each other according to a symmetrical and invariable
scheme. The parallelism is presented through the correlation between the indeclinable guot
and tot, the latter being the most suitable to mean innumerable evils. Similes compare
images and boundless spaces that, by virtue of their common infinite, seem to act as a subtle
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counterpoint to the impossibility of crossing the finite border of the hated places, in the
awareness of not having enough power to render the ideal real.

The poetic images of such similes are models of infinity to measure the final distance that
separates exile from the homeland, that is to say the real from the ideal. The elegies from the
Tristia, in a continuous oscillation between rebellion and resignation, have made imaginable
the possibility and the desire to bridge this distance.

However, faced with the obstacles that reality places in the way of desire, Ovid’s sour soul,
as Leopardi says, "imagines what he does not see" and "wanders in an imaginary space"
(Zibaldone of thoughts, pag.170, 12- 13 July 1820) so that the imagination, replacing the
real, strives to bridge the distance from the desired places and cancel the boundaries between
inclusion and exclusion. From the very beginning, Ovid's solitude is filled with the poignant
hope of being reunited at the origin and yearns for the desire of the impossible return to
Rome, the cosmic place of his life single and associated.

Over time, however, desire and hope are split. In particular, the "desiderium" of Rome
crystallizes and survives as a remote and unattainable limit while the poet loses hope of
finding the end in his perfect cosmos (Rome).

The Tristia are therefore the elegies from the peripheral world of Ovid, who, having shed the
center (Rome), faces the extreme destiny of his inconclusive life. The concept of the
periphery, and together with it, the sense of expulsion towards the margins as well as the
distance that can no longer be filled or measured, is characterized by words such as
"extremus" and "ultimus", in which the geographical meaning in relation to the lands of
exile evokes also an existential meaning. This subjective connotation, reaffirmed by
numerous occurrences of the two adjectives variously disseminated throughout the work,
acquires a constant significant trait, as it is shown in the following results, identified through
the lexical examination of the text:

“Orbis/ Ultimus, a terra terra remota mea.” (I,1,128)

“Et mihi facta via est et me capit ultima tellus.” (I, 3, 83)
“Ulterior nulli quam mihi terra data est.” (I, 194)

“Qui procul extremo pulsus in orbe latet.” (111, 1, 50)

“ultima nunc patior, nec me mare portubus orbum.” (IIl, 2, 11)
“Heu! quam vicina est ultima terra mihi!” (III, 4b, 6)

“Haec igitur regio, magni paene ultima mundi.” (IV, 4, §83)
“Forsan in extremo coniugis orbe diem.” (V, 5, 4)

“Solus in extremos iussus abire Getas?” (V, 12,10)

In the last analysis, the land of exile as the ultimate limit of the Roman world transfigures
into the end of Ovid’s own life. The exile’s indomitable soul has abdicated the hope of
leaving prison and ending his days in the safe harbor of Rome. Never pacified with foreign
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places, Ovid is finally forced to surrender to the contradictory destiny of living to "set” in
the east (Exul ut occiderem nunc mihi vita data est, 111, 3, 36). By paradoxical contrast, he is
destined to end his days on the Eusine shores, which, although wide open to the sea, always
appear to be unceasingly closed. Exiled with no return, Ovid’s banned voice entrusts to the
elegies the supreme task of heralding his "distant death". The resistance of man may be
defeated, but not the strength of the poet, consoled by the eternal force of his work. Poetry,
in an extreme consolatory and titanic impulse, tries to rise above his misery and dominate
reality but cannot eliminate its constitutive sadness. At the twilight of life, Ovidian poetry
represents the extreme defense against the loss of identity, the inner resistance opposed to
the lacerating and destructive effects of exile. In the poetics of twilight the sad and heroic
solitude of the exile reaches a transfiguration of the ego where everything is a final seal.
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The Unofficial Anthem of the Tatar People "Tugan tel" as
a Reflection of Historical Memory

Abstract: Among many patriotic songs of hymnal pattern, the true musical
symbol of the Tatars was the song "Tugan tel", the melody of which was
formerly the basis of the folk bait and the verses were written by the Tatar
poet Gabdulla Tukay in 1909. Is it by chance that the song of the Tatars was
not about the native region (motherland, land, fatherland), but a song about the
native language?

Why did the Tatars single out language as the main marker of national identity,
community and exclusiveness? Why is the loss of language perceived by the
Tatars as the most terrible collective trauma? How does this unofficial anthem
reflect the historical memory of the Tatar people?

The study of the anthem in forging national identity is a contemporary view,
which allows us to consider the anthem as a historical source, which reflects
both the historical memory and the national identity of the people. Since any
art is impossible without a context - historical, social, political and moral;
consideration of these contexts will be the subject of our article.

Keywords: historical memory; anthem; Tatar.

Introduction

Historical memory is interpreted as «colonization of time» (M. Halbwax), «invention of
tradition» (E. Hobsbaum), «inventing memory» (A. Renner), «construction of genealogy»
(B. Anderson); as «construction of the past», it’s (re)construction and (re)interpretation, as
well as intentional «forgetting» (Savelieva I. M., Poletayev A. V., 2003, p.249). The concept
of «historical memory» has no unambiguous interpretation in scientific research. It is used
as a close concept (up to synonymous use) to such definitions as «historical consciousnessy,
«social memory», «social and historical memory», «ethnic historical memory», «collective
memory», «cultural memory», «external memory», «memory of the world», etc. But with
all the differences in approaches, methodological grounds, etc., in the definition of historical
memory, the common thing is that it is a living memory of the historical past, which in
various forms, angles, aspects specifically preserves images of the past.
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The purpose of our study of the structure of the historical memory of Muslim Tatars in the

Volga region and the Urals: to trace the formation of musical symbols of the Tatar people,
contributing to the formation of national identity.

"

In our study, we will adhere to the definition of nationalism given by E. Gellner:
Nationalism is not the awakening of nations to self-consciousness: it invents nations where
they do not exist, but it needs pre-existing distinctive features ..." (Gellner, E., 1964, p. 69).
Thereby, in our understanding, nationalism is a complex and multidimensional complex of
social experiences, thoughts, ideas and actions aimed at constructing and maintaining an
aggregate of national identity.

According to Gajaz Iskhaki, "... the most important basis for the formation of the people as a
cultural nation is its national music" (Akhunov A., 2018). Wundt argues that "... the
national anthems most accurately reflect the nature of the nation» (Wundt, W., 2018).

The paradox of Tatar hymnography is that along with the official, national anthem, there are
also unofficial ones. All of them, one way or another, shape a national identity, evoking
patriotism, nationalism and solidarity.

The significance of the unofficial anthem of the Tatars titled "Tugan tel" (Mother Tongue)
as a means of shaping public mentality capable of linking together in a holistic perception
space, time and human solidarity, has a long common memory. Considering the "Tugan tel"
as an anthem, we proceed from the definition of the Explanatory Dictionary by S.I. Ozhegov
"... a song adopted as a symbol of state or social unity" (Ozhegov S, 1999, p.944).

However, the national anthem of the Tatars has not been studied in the context of historical
memory and the process of formation of musical symbols, contributing to the development
of national identity.

Results

For the Tatar culture, the end of the nineteenth - the beginning of the twentieth century was
a period of an extraordinary cultural revival and national self-consciousness.

In an attempt to trample the awakening self-consciousness of the Tatars, the government
introduced a number of repressive measures. It prohibited the circulation of the Koran
printed in Russia, subjected all publications in the Tatar language to strict censorship,
limited the participation of Tatars in local self-government bodies — district councils,
forbade the children of Tatars who broke away from Orthodoxy to be admitted to mekteb
(schools) and madrasah (schools at the mosques), as well as imposed educational censure for
the Muslim clergy, the main requirement of which was the knowledge of the Russian
language. Muslim confessional schools were transferred under the supervision of the
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Ministry of Public Education, although they were not financed by the state (Historical and
contemporary significance of the Christian missionary/ Missionary anti-Muslim collection,
1894, p. 280).

However, no matter how hard retrogrades tried; they could do nothing against the song-
writing people of the whole nation, for it was impossible to impose censure on songs and
poetry. It was at that time that among the Tatars of various walks of life songs of an anthem
character were widely composed and distributed. They expressed compassion for the
formidable destiny of the oppressed, hatred of the oppressors, and a call for national
liberation combat. Those songs were immediately picked up by listeners, passed by word of
mouth, that is to say, by grape-vine technique. Along with literature, the press and books of
historical content, it was the folk and art song that gave the impression of unity and spiritual
uplift of people belonging to different social classes, but united by a single historical
memory and national self-identification.

Such songs as: "Berensche Sada" ("First Call"), "Ikenche Sada" ("Second Call"), "Muslim
Marseillaise", "Shekertlar Zhyry" (Song of the Shakirds) on the verses of G. Tukay shakirds
(madrasah students) sang at rallies and demonstrations during the first Russian revolution.

Two versions of "Varshavyanka", three editions of "Marseillaise", "Kyu atlagyz, iptashlar"
(Comrades, keep up boldly), "Termoadon" ("From prison"), "Sez korban buldygyz" (You
became sacrificed) were known from the published sources, etc. The second edition of the
"Tatar Marseillaise", which was published in the collection of "Tatar Folk Art. Historical
and Lyrical Songs" in 1988 (Tatar folk art, 1988, p. 92) is also of interest. Compared to the
"Russian Marseillaise," the "Tatar Marseillaise" by its implication contained the information
of not only class hatred of the high and mighties, but was also an appeal to the combat for
freedom and independence of the Tatar people.

Hwuuos fio3 Oye 6e3 —raTapiap,

3yp 30JBIMHAP KYPETI SILIJIEK.
Kypmane remepe6e3 KT TaHHAD,
MaoHre Ma3ayM OYJIbII ariajiblk.
Tatameik Oe3 OuHEXAs Kodanap,
XypIiaHblll, pOHXKELIET aryiajiblK.
Kurcennop 6e3non 0y xadmap,
Slmocen xep Baran, xep Baran.

The Tatars have been living for hundred years
Enduring great misfortunes.

We haven’t seen light dawns in our life

We have lived forever offended

Enduring humiliation and deprivation

We cried outraged and cursing

Let the torment leave us,

Long live, free Motherland!
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For the Tatars, this was the time of creating "national artifacts" possessing "deep emotional
legitimacy", "... the creation of these artifacts .... was a spontaneous distillation of complex
"mixing" of discrete historical forces, but as soon as they appeared, they immediately
became "modular", suitable to be transferred to a plethora of social territories acquiring the
ability to associate itself and be associated with a wide variety of very different political and

ideological constellations " (Anderson B.,,1991, p.256).

Bait was another widespread musical genre that contributed to the growth of the Tatar
national identity. The word bait (tat. baet) is of Arab origin, where two misras make one bait
which is a poetry unit. In Tatar literature the meaning of this term gradually expanded, and it
began to be used not only to refer to a two-line poetry stanzas but to mean a self-contained
piece of poetry and an entirely independent genre of Tatar poetry.

Baits were devised and distributed both verbally and in writing thanks to the expansion of
written language, both in the Middle Ages and in modern times. Scholars believe that baits
have ancient origins and that this genre of epic art existed since pre-Mongolian times
(Nadirov 1., 1991, p.6). Bait is primarily a form of poetry, and lyrics have priority over
music. At the heart of bait lies a catchy and recurring tune. Researcher F. Urmanche
methodologically divided baits created in XIX - early XX centuries into three sub-genre
groups: baits that depict important military and historical events, baits about social and
everyday family activities telling us about the lives of various groups of population, and
social and historical baits about the Tatar people’s fight against suppression of their national
and social freedoms (Urmanche F., 2002, p. 68).

Let’s look at baits dedicated to social and historical subjects because they contributed most
to the formation of Tatar ethnic and national identity at a time when it did not have modern
media outlets such as newspapers, magazines, radio, etc. Popular bait would quickly fill the
void and would be widely distributed. Great Tatar poet Gabdulla Tukai talked about this in
his lecture on folk songs in 1910.

“Apparently this old custom has been preserved since we were nomads but
for some reason our people are very capable of producing a wide variety of
songs and baits. Something happens, click, and the next day there is bait
about it. For example, a man named Gaynutdin himself or his daughter
committed a misdoing and that’s it: people would immediately begin to sing
baits about them on the streets” (Tukai G., 1961, p. 10).

Baits illustrating occasions of social confrontation between the Tatar Muslim population and
Russian colonial administration played a special role in the formation of Tatar national self-
identification. Such events were common in the second half of the XIX century. For
example, there is a bait that tell us about events that took place in the village of Yshna
(unfair division of land), in the village of Changly (illegal peasants’ land expropriation by
landowner), and in the village Srednyaya Elyuzan of Saratov province, where Muslim
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peasants in the midst of the revolution of 1905 burned down a distillery that belonged to

landowner named Nikonov and destroyed an estate belonging to a landlord named Popov.
Thus we can say that bait was a special form of folk journalism.

Bait can be regarded as a historical source that reflects historical events more accurately and
truthfully than the official reports from Kazan. This can be illustrated by the example of
Srednyaya Tiganal Bait. Orta Tiganali bait is dedicated to the events that took place in
Kazan province in the 1878-1879. Peasants living in five different districts with mainly
Tatar population, namely, Spassky, Kazansky, Chistopolsky, Mamadyshsky and Tetyushsky
all rebelled all simultancously. The major uprises were recorded in B. Mengersky, B.
Atninsky Mamsinsky townships of Kazansky uezd. The rebellion was sparked by the
publication of the “Guide for the rural communities on the execution of their legal
responsibilities”. Some articles of the instruction were absolutely not fit for Muslims.

Here's what famous orientalist and Kazan educational district instructor V. Radloff had to
say about it: “How should a Tatar person understand that this is applicable to them if §47
simply says: worldly levies are those duties that are collected for the benefit of communities
and used for churches, rural school maintenance, and teacher compensation; and when the
village heads are ordered by the Governor and such orders are required for all
communities?” (The agrarian question and the peasant movement in Tataria of the XIX
century, 1936, p. p. 304). Tatars felt that this document called for their forcible baptism.
These suspicions were strengthened by the local officials and missionaries of St. Guria
society.

To find out the truth Muslims began to send letters to the Spiritual Administration of
Orenburg. In response, the Mufti S.Tevkelev urgently sent a letter to the governor N.
Skaryatin. In his letter he warned about the tension that existed with Muslim communities
and urged him to pay serious attention to the activities of heads of township administrations
and clerks spreading rumors about baptism, and bring them to justice if necessary
(Proceedings of a special meeting on education of eastern outlanders, 1905, p. 304 ) . But it
was too late. The Governor asked for a battalion of soldiers (500 people) in order to pacify
the Tatars, which came to the village of Sredniye Tigany of Spassky uezd from Chistopol.
Here is how this was described in bait: “Ypra ABbUIra >KbleJIbl €4 ©SI3HBIH XaIBITHI -
“People from three uezds gathered in the Middle village”. “KpleHnarsl XajabIKHBI 4OJTan
annubl kazakmap” - "People were surrounded by Cossacks”. Let’s now compare this bait with
the governor’s report. The Governor wrote: “When I appeared Tatars along with mullahs
dropped on their knees, begging for forgiveness, and immediately started the election, while
putting together appropriate statements, applying seals and promising to immediately make
insurance payments. Thus peasants’ obedience was restored. Because of this I did not have
to resort to tough measures”. At the same time the bait tells us that the soldiers robbed Tatar
villages until the Governor arrived. “I'yOepHaTopiaH 3irope Kyl PaTHUKIAP KHIACIAP,
CunroMOe KoH K14 OCIoH 163 MOT MKMOK Keiiasutap” - "Numerous soldiers came before the
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arrival of the governor. On Tuesday evening, one hundred pounds of bread have been

collected”. The bait goes on further explaining how for several days Cossacks plundered
peasants, taking all they wanted.

Komannpinap kuiny OensiH, TaraHnapblH acTbuiap,
By poransin sipThich! Mcke aBbuira 60pasuiap;
Vicke aysIHBIH Ka3JlapblH KOYaK-KOYaK XbIHabUIap,
Tumsres kasra aurad, KaM4bl OCIISTH KbIHHAIbLIAD.

As soon as the squads arrived and hung the boilers,

Half of the soldiers from five divisions went to the old village.
In the old village they began to grab armfuls of geese,

And those who shouted “Do not touch the geese” were whipped.

In the village of Bolshie Menghery Skaryatin was even more ruthless. N. Firsov, a historian,
describes these events as follows : “The Governor Skaryatin accompanied by police officials
and army came to the village of Bolshie Menghery and unleashed a ruthless crackdown on
the peasants of 11 to 80 years of age, about 1,000 people in total who were called in from
Atninsky and Mamsinsky townships. He told the crowd to kneel, then placed the troops
around them and began to pace through them while tearing some people’s beards, hitting
others in the chest etc. Then he whipped 800 of them. He showed no mercy to anyone.
Elders and children suffered heavily from the beating ... As he was beating them the
governor kept repeating: “Here is Mohammed for you, here is the Qur'an, here for rejecting
such and such articles...A lot of cattle was taken from Tatars in order to feed the soldiers,
and many peasants eventually went bankrupt” (Firsov N., 1932, p. 41).

The bait ends with the following words: “Tennst GensiH komaHna ¢aTtup caeH Tapaiibl;
Benop xeme Oyiamac Oynabl, KyHHEIIape Kapaiael” - “At night the commands were housed
in apartments, people retreated into themselves, and their souls turned black”.

Despite the fact that the peasant uprising was suppressed, Tatars demonstrated to the
authorities an unwavering determination to defend their faith. Peasants refused to elect
police foremen and village heads who tried to comply with authorities’ orders were re-
elected; village heads’ actions were brought under the control of village assemblies and
mullahs who helped to pacify peasants were beaten and expelled from their parishes. After
this revolt Muslims demanded that the Mufti was not the appointed government, but instead
was elected by the Muslim population. The authorities abolished all paragraphs of the
“guidelines” that infringed upon Muslim population rights, and Skaryatin was removed from
the governor’s office.

Among many patriotic songs of hymnal pattern and tragic bait which were created during
that period, the true musical symbol of the Tatars was the song "Tugan tel", the melody of
which was formerly the basis of the folk bait "Salim Babai" ("Old Man Salim"), and the
verses were written by the Tatar poet Gabdulla Tukay in 1909.
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Despite the traditional vision that an anthem should be a solemn musical and poetic work of

a patriotic pattern, the unofficial anthem of the Tatars is a song of a deeply lyrical, one might
even say an intimate character, as compared to the anthems of totalitarian states, most of
which are characterized by a square rhythmic structure, abstract heroics, gigantism. Is it by
chance that the song of the Tatars was not about the native region (motherland, land,
fatherland), but a song about the native language?

As is known, after the conquest of Kazan by Ivan the Terrible, the Tatars were evicted
outside the city limits. The Tatars were allowed to live only in the territory of the Old - Tatar
settlement. The Tatars were forbidden to appear in the territory of the Kremlin under penalty
of death. Therefore, the lost territory of the state is perceived in the collective memory of the
Tatars as a cultural trauma. The Tatars as the main marker of national identity, community
and exclusiveness, highlight the language as the main means of preserving their identity and
uniqueness in the conditions of the centuries-long anti-Tatar policy of the Russian state.
According S. Wertheim: «... language in particular is seen as a metonymic representative of
the nation and the barometer of the health of the nation, where the impurity and decline of
the Tatar language are seen as representative of the impurity and decline of the Tatar nation
as a whole» (Wertheim S., 2003).

The song, in which the author addresses the native language from the first person point of
view, sounds like a prayer, the sacred meaning of which lies in the great gratitude of a
person to the native language presented to him by fate. The brilliant poet seemed to foresee
those terrible transformations and losses to which the Tatar language had been subjected
throughout its history. Gabdulla Tukai wrote "Tugan Tel" with Arabic script, as Tatars had
done for many centuries. With the transition to the Latin alphabet in 1927, the alphabet lost
seven letters, and the written speech, sonority and depth. It was in 1939 when a new reform
had gone through - there was a transition to the Cyrillic alphabet which resulted in the Tatar
language losing its continuity and the nexus of generations. Access to the richest historical
potential of the language had been blocked for future generations. ,,The fate of the Turkic-
speaking peoples in the zones incorporated into today’s Turkey, Iran, Iraq, and the USSR is
especially exemplary. A family of spoken languages, once everywhere assemblable, thus
comprehensible, within an Arabic orthography, has lost that unity as a result of conscious
manipulations. To heighten Turkish-Turkey’s national consciousness at the expense of any
wider Islamic identification, Atatiirk imposed compulsory romanization. The Soviet
authorities followed suit, first with an anti-Islamic, anti-Persian compulsory romanization,
then in Stalin’s 1930’s, with a Russifying compulsory Cyrillization” wrote B.Andersen
(Anderson B., 1991).

The song "Tugan tel", which was first performed in 1909, is passed on by the Tatars from
one generation to another as a folk tradition, as the very symbol of national unity, thanks to
which the people perceive it as an anthem. This song unites the Tatars scattered all over the
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world, helping each one of them to feel commonality with folk sources, language and
culture.

During the Soviet era, when the national schools were closed, "Tugan tel" was sung in
chorus as a protest against the national policy of the center at various gatherings of the Tatar
community.

This song became especially topical in connection with the socio-political events of the
second half of 2017 in the Republic of Tatarstan pertaining to teaching of the Tatar language
in schools. At a meeting of the Council on Interethnic Relations in July 2017, Russian
President Vladimir Putin announced about an inadmissibility to reduce the hours of teaching
the Russian language in the national republics. He emphasized that "making a person learn a
language that is not native for him is also unacceptable, as well as reducing the level and
time of teaching Russian" (The website of the President of Russia, 2018). Students started
putting written requests refusing to study the Tatar language, which has the status of the
second state language in the republic. It was reported that teachers of the Tatar language
either became redundant or offered other vacancies in the Kazan schools.

We turn now to the statistics:

There are 235 schools in Kazan, 29 of which are Russian-Tatar oriented schools; only 12
schools are Tatar schools. There are 33 FM stations in Kazan, of which only 4 are in Tatar
language. In 2002, 5.34 million people had a good command of the Tatar language, whereas
in 2010 - 4, 28 million people. During these 8 years, the number of native speakers has
decreased by 1 million people ... (The website "Idel.Realities", 2018).

In this context, "Tugan tel", as a text of culture, which gradually disappears, acquires a new
meaning and a new interpretation.

Conclusion

We analyzed the Tatar anthem "Tugan tel" as a historical memory and a musical symbol of
the Tatar people, contributing to the formation of nationalism, national identity. The basic
laws of integration of historical memory, music and nationalism are established. Music is at
the same time a direct instrument of historical memory and nationalism, a means of
inventing non-existent national features and an instrument of the Genesis of the nationalities
themselves.

We found out that the Tatars singled out the language as the main marker of national
identity, community and exclusiveness. The unofficial anthem of the Tatars "Tugan tel"
reflects the historical memory of the people, forms a national identity. This song unites the
Tatars scattered all over the world, helping each one of them to feel commonality with folk
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sources, language and culture. During the Soviet era, when the national schools were closed,
"Tugan tel" was sung in chorus as a protest against the national policy of the center at
various gatherings of the Tatar community.

This song became especially topical in connection with the socio-political events of the
second half of 2017 in the Republic of Tatarstan pertaining to teaching of the Tatar language
in schools. This event led to a split in Russian society. The struggle of the non-Russian
peoples of Russia for the preservation of their language, culture and identity continues.

"Tugan tel" for the Tatars is a national artifact that is able to unite people in time and space
and form the highest national feelings, including human solidarity.
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The Philosophical Concept of God’s Essence in the
Theology of Hugo Ripilinus

Abstract: My research paper focuses on the philosophical concept of
god’s essence in the theology of Hugo Ripilinus. The reason to choose
this subject is the philosophical arguments which Hugo uses in his
doctrine to prove the religious truth. In my research paper I will focus
and depend mainly on Hugo’s major work “Compendium Theologicae
Veritatis”. Although Hugo’s work has the theological and religious
title, we cannot however deny that this work in its authentic academic
content depends entirely on philosophical arguments and logical
inference. In this research paper I will show how Hugo uses the
philosophical arguments, inference, syllogism and deduction to prove
and explain the nature of god’s essence. I will explain the main
concepts which Hugo used in his arguments depending on his
understanding to the nature and concept of god. From the other side, I
will explain the concept of essence and substance in terms of
philosophical and logical significance. The reason which led me to
choose this subject remains in the combination which Hugo made
between the theological percepts and the philosophical analysis of
arguments. Although Hugo mentions the theological truth as
undoubted truth, he insists that this truth is reasonable and has its
logical and philosophical proof.

Keywords: God; Essence; Substance; Philosophical argument;
The background of the subject

This research paper falls within the sphere of medieval philosophy, mainly medieval
Christian philosophy. I choose Hugo Ripilinus as representative of the philosophical
theology which uses the philosophical argument in order to prove the religious truth. The
background of the research derives its importance from the unique contribution of Hugo
Ripilinus and his works in developing medieval theology in terms of philosophical
arguments. From this point I can determine the importance of this research paper to show
the philosophical method which Hugo used in his arguments to present theological doctrine
based on the philosophical argument.
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Contribution

My contribution to the subject remains in how to abstract from Hugo’s work, (Compendium
Theologicae Veritatis), the main philosophical arguments which he used in proving the
religious truth. Hugo has logical and philosophical cultural background. He has also a good
knowledge of the ancient intellectual tradition; besides, he is a good reader of the
philosophical texts together with the theological tradition. He presents unique concepts
which combine within their texts between the philosophical axioms and the religious truth.

Method

In my research paper I will use the analytical descriptive method. This means that I will
propose the ideas of Hugo depending on his writings, mainly his major work Compendium
Theologicae Veritatis. In this work Hugo uses and depends on the philosophical arguments
and logical inference besides syllogism. Hugo uses in his doctrine twofold method in all his
work. This method starts from religious percepts and rational contemplation to conclude
stable truth based on philosophical arguments.

At the end of my research paper, I will propose the results and outcomes which I will
conclude from my perspective and analysis to Hugo’s doctrine. These results show the
importance and authenticity of my research paper.

Sources and bibliography

I thank professor Jasper Hopkins, Department of Philosophy, University of Minnesota for
assistance with sources, translations, commentaries, and references that greatly improved the
manuscript. The contribution of professor Jaspers enriched my paper with a lot of new
interpretations of the original text. The philological analysis of concepts was not going to be
understood without his precious comments and remarks on the translation of the Latin text.

Who is Hugh Ripelin of Strasburg?

Hugh Ripelin of Strasburg, or in his French name “Hugues Ripelin” or “Hugues de
Strasbourg”, (in Latin: Hugo Ripilinus Argentinensis). He was a French Dominican
theologian who was born in 1205 in Strasburg and died in 1270 in the same city in France.
Hugh came from a patrician family in Strasbourg, represented on the municipal council. He
had to join the Order of Friars Preachers soon after the founding of the convent of
Strasbourg in 1224. (Hugues Ripelin de Strasbourg OP, un théologien au cceur de la cité »,
(2012).

Between 1232 and 1259, he was mentioned, sometimes as prior, sometimes as sub-prior, of
the convent of Zurich, founded in 1230, and that he contributed decisively to set up. In the
1250s, he participated actively in the municipal affairs of Zurich. Around 1260 he returned
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to Strasbourg and was prior of the convent in 1261. He devoted his last years to teaching and
writing.

Hugo was a theologian of the Dominican order who wrote the “Compendium Theologicae
Veritatis” which has its own reputation as the most widely read theological work of the later
middle ages in Western Europe. It was used also as a textbook for approximately 400 years.
(Di G. H. Gerrits: Inter Timorem Et Spem: A Study of the Theological Thought of Gerard
Zerbolt (1367- 1398), leiden. E.J. Brill, 1986)

This work was a problematic one. It was attributed to so many authors and theologians of
the middle ages. But finally was set to be the authentic work of Hugh Ripelin of Strasburg
which was set in the year 1265. The Ethics of Aquinas, Di Stephen J. Pope, (editor),
Georgetown University press, Washington, DC, 2002.

The Compendium, composed at the end of his life, owed his considerable fortune to the fact

that he gathered together all the great subjects of theology in a simple and agreeable form,
quoting literally the previous and contemporary authors, and mingling tips on the practical
Christian life. It was very soon translated into several vulgar languages (Middle-High
German and Old French). (Etienne Gilson: History of Christian philosophy in the middle
ages, pontifical institute of medieval studies, Toronto, 1954)

The Compendium Theologicae Veritatis was not the only work which was written by Hugh.
There were other works which have the name of the same author. Among these works were:
"Commentarium in IV Libros Sententiarum" and "Quodlibeta, Quaestiones, Disputationes et
Variae in Divinos Libros Explanationes”.

The work is in seven books resumes almost exactly the plan of Breviloquium of Saint
Bonaventure. The titles of the seven books are: On the Nature of the Deity (De Natura
Deitatis), On the Works of the Creator (De Operibus Conditoris), On the Corrupting-Effect
of Sin (De Corruptela Peccati), On the Humanity of Christ (De Humanitate Christi), On the
Sanctifying-Effect of the Graces (De Sanctificatione Gratiarum),On the Efficacy of the
Sacraments (De Virtute Sacramentorum), On the Last Times and on the Punishments of
Those Who are Evil and the Rewards of Those Who are Good ( De Ultimis Temporibus).
Aquinas’s summa theologiae, critical essays, edited by: Brian Davies, Rowman and
Littlefield publishing Inc. 2006.

‘Why Hugh Ripelin of Strasburg?

The reason to choose Hugh Ripelin of Strasburg is the importance of his philosophical
theological work (Compendium Theologicae Veritatis) or the compendium of the theological
truth. In this work, Hugh focuses on the philosophical analysis of the theological
understanding of the nature of god. Hugh is following the systematic method in proposing
his ideas and topics in a way which supports the rational thinking. Hugh is following also a
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clear linguistic method that allows to his reader to get easily to understand the main

arguments in his doctrine. Etienne Gilson: History of Christian philosophy in the middle
ages, pontifical institute of medieval studies, Toronto, 1954)

Hugh’s Sources

Hugh depends on variety of sources, philosophical and theological sources. Augustine
comes among the most influential authorities upon his thought, especially when he refers to
the idea of predestination. Among the most famous sources we find Peter Lombard’s
Sentences, Bonaventure’s Breviloquium, and Albertus Magnus’s Summa de Creaturis. Hugh
relies also on William of Auxerre’s Summa Aurea, Gregory the Great’s Moralia and
Pseudo-Dionysius’s De Divinis Nominibus. He is seen also to rely on Richard of St. Victor’s
De Trinitate, Hilary of Poitiers’s De Trinitate, Bernard of Clairvaux’s De Consideratione,
Boethius’s De Consolatione Philosophiae, St. Anselm’s Proslogion—and a host of other
writings, including those of Aristotle. Hugo Ripelin of Strassburg Compendium Theologicae
Veritatis Translated And Introduced By Jasper Hopkins, Ph.D. Copyright August, 2012 By
Jasper Hopkins

The influence of Hugh

The valuable work of Hugh had its influence upon his successors, not only in the number of
copies or translations of the compendium, but also in the texts of some main authors who
came later after him. We can see this clearly in the work of Nicholas Cusanus (1401-1464)
titled “De Docta Ignorantia”, we can find in the work clear traces of Hugh’s influence. For
example; when Nicholas speaks about infinity, he says: “infiniti ad finitum non proportion
est” (Nicholas Cusanus: De Docta Ignorantia I, 3), it’s the same as Hugh mentioned: “finiti
nulla est proportio ad infinitum” (Hugo’s Compendium I, 16).

The philosophical argument

Hugh proposes theological concepts and religious percepts which are the bases of his
doctrine. He uses philosophical arguments, even in the religious proof, to confirm his
doctrine. The first topic that occupied major part in Hugh’s theological context is the
concept of god’s essence. Starting from the essence of god and his attributes, Hugh does not
doubt nor has any skeptical notion related to god’s existence. The role of the Theological
truth in Hugh’s percept is to illuminate the intellect that’s in order to be able to receive the
ultimate truth. (Hugo, Compendium I)

Based on his understanding to philosophy, Hugh divides philosophy into three main fields;
natural philosophy, rational philosophy and moral philosophy. Natural philosophy is meant
to teach everyone to know creatures, but it does not teach us how to know the Creator.
Rational philosophy teaches us how to make inferences, but it would not teach us how to
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resist the Devil. For moral philosophy, its role is to teach us how to acquire the essential
virtues, but in another way, it does not teach us how to acquire love. (Hugo, Compendium I)

This is simply how Hugh understands philosophy and its role in relation to theological
context. It is stated clearly that Hugh considers theological truth a kind of independent
philosophy. According to his understanding to the ultimate truth, he considers the
theological truth, or his philosophy, that it can accomplish all these things that the three
kinds of philosophies can do. In another words, it teaches us how to know God, how to resist
the Devil and also how the one devotes oneself towards love. (Hugo, Compendium I)

Divine essence

The first truth that Hugh is eager to prove is that god exists. The existence of god takes the
form of the logical inference. Hugh proposes the argument in this way starting from the
biblical text. If we examine the arguments of the existence of god in Hugh’s concept, we
will find the following proofs:

Right faith attests that god exists

Right faith according to Hugh confirms the existence of god. If a person believes in god, this
means that god actually exists, otherwise, no need to believe if this belief does not imply the
existence of god. (Hugo, Compendium)

Sacred scripture confirms that god exists

Hugh quotes the psalm to confirm the existence of god, because god exists from eternity to
eternity (psalms 89:2). He refers here to the argument that based on the verse of the Exodus
(exodus 3:14) and what John of Damascus used in his book based on “He-who-is” argument
(St. John of Damascus, De Fide Orthodoxa, Book I, Chapter. 9).

Relational existence and the Disparities between beings, or a comparison of
things, indicate the existence of god

God is the Supreme Being; this being does not need any other support to exist. Our being is
not equal to god’s being, because it is derived from His being. Without god’s being, nothing
exists. God gives being to all things, through his “Ever-Present Being”, this means that the
absence of god’s being would dissolve all beings. (Hugo, Compendium I)

Hugo quotes Gregory the great to confirm the existence using the divine attributes. As for
justice and beauty, creatures cannot be considered or attributed to be beautiful or just in
relation to god’s beauty and justice. Because these attributes are derived from the Supreme
Being who gives these attributes to creatures. (Gregory the Great, Moralia, Book XXXV,
Chap. 2 (PL 76:751 A).
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The saints proclaim that god exists

Hugh goes from the philosophical argument to the philosophical theology. He relies on Saint
Anselm using his argument which is based on the religious authorities. He is using also the
ontological argument and the greatness argument too, which Saint Anselm used in his proofs
about god’s existence. The argument itself depends on the form which says that:”’God is
something than which nothing greater can be thought of’. (Anselm of Canterbury,
Proslogion, chap. 2)

This argument also has its sources in the Dionysian tradition. According to Dionysius, god is
the being of all things; this being is super substantial divinity. This being cannot be thought
not to be, because this being does not have no-being subsequent to its being and does not
have being subsequent to its not-being. (Anselm of Canterbury, Proslogion, Chapter. 3)

Creatures declare that god exists

Hugh gives strict emphasis on the theory of creation to prove the existence of god. Everyone
according to his nature thinks in his mind that he did not come to this world by his own self.
(Psalms 99:3 (100:3) Hugh goes from the theory of creation to the theory of beauty,
combining together nature and systematic harmony which shows and expresses the beauty
of god. Nature and creatures reflect the existence of god. (Cf. Wisdom 7:24-26.7) And this is
what the apostle declared clearly “now we see through a mirror, in a dark manner.” (I
Corinthians 13:12). The same Apostle says also: “The invisible things of Him (i.e., of God)
are clearly seen, being understood by the things that are made.” (Romans 1:20)

Natural reason dictates it

In this argument, Hugh uses the rational inference to prove the existence of god. He
confirms the use of reason depending on knowledge; this knowledge brings together cause
and effect. (Hugo, Compendium I).

In this case, Hugh uses the “Sequence of Causes” which implies the final cause which
brought creatures to being. Every creature or everything needs something else in order to
exist. The proceeding of infinity of causes leads directly to the final cause which created
everything; this cause is God the creator, from whom all things flow forth. (Hugo,
Compendium I)

The oneness of god

Is there one god or there are more than one god? The answer of Hugh confirms the
theological tradition by asserting the religious truth which accepts only one god. The
reference of Hugh here relies on the authority of the biblical text. As it is said: “See that I
alone am, and there is no other God besides me” (Deuteronomy 32:39).
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Hugh, in this theological context, confirms what the apostle says: “... one Lord, one faith,
one baptism” (Ephesians 4:5). He quotes also the words of Boé&thius when he speaks about
god, “he is, if it can be said, altogether one” (Hugh, Ch.2)

Hugh rejects any kind of participation of any other creature in this oneness. God exists in his
oneness; his being is one, no way to speak here about any kind of numerical plurality.
(Hugh, Ch.2).

Here Hugh refers to reasoning, “the same point is shown also by reason”, here; he brings
reason into theological percepts. The supreme good, as Hugh confirms, is a simple good, it
is not composed of parts. So, when we say that divinity is not related to anything besides
except Him, this means that divinity is one in being and essence. If divinity is related and
depends on something besides, then it would be contracted to particular being. The Supreme
Being is altogether simple. (Hugh, Ch.2)

God is not subject to any kind of plurality or species, there is no such distinction in god’s
essence between genus and species. None of the predication forms are applicable to god. But
when we read the Athanasius Creed: “the catholic faith is this: that we worship one god in
trinity and trinity in oneness” (Hugh, Ch.2). Psalms confirm also this oneness by saying:
“hey shall perish, but you remain”. (Psalms 101:27 (102:26-27)

The same as Saint Bernard sets it: “god does not have temporal alteration or substantial
alteration” (Bernard of Clairvaux, De Consideratione, Book V, Chap. 7 (PL 182:798 C).
Also Pope Leo confirms by saying: “Nothing can be added to or subtracted from the nature
of Simple Divinity.” (Hugh, Ch.2). But psalms set: “there shall be no new god in you”,
“new,” that is to say, “Newly Formed” or “Newly Born”. Psalms (80:10)

Multiplicity in god’s oneness

Can divinity be multiplied? Or, are there more than one divinity? According to Hugh there is
only one divinity, but people or men are responsible to multiply divinity.

Hugo puts men into three kinds in terms of multiplying divinity. The first kind we find in
Idolaters about whom the psalms speak: “All the gods of the Gentiles are devils.” (Psalms
95:5). The second kind as it is set by Hugo is represented in Necromancers, who ascribe
power to magical signs and to other such foolishnesses. The third kind is represented in the
Covetous and Carnal Men. Covetous are those who love money above all other things.
Carnal Men such as Gluttons, who worship their belly. In this regard the apostle speaks
about Carnal Men describing them as belly worshippers: “...whose God is their belly”

113

(Philippians 3:19), the apostle speaks also about covetous saying: . covetousness,

something which is a serving of idols”). (Ephesians 5:5)
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There is a true Oneness in god, because the divine attributes such as simplicity,
immutability, and singularity confirms this oneness. This oneness, according to Hugo, does
not derive from any other thing, because all plurality flows forth from it. So, God does not
derive from anything but all things come from Him. (Hugh, Ch.2).

Participation in goodness

Is it possible for creatures to partake in divine goodness? It’s possible according to Hugo,
because good men are partakers of divine goodness through the grace of providence. This is
affirmed by the psalms when we read: “I have said “You are gods and are all sons of the
Most High.” (Psalms 81:6 (82:6).

Based on this participation, we must not understand that divinity has plurality, because there
is only one true god. This means that participation in divine goodness is not in terms of
plurality or multiplicity. Hugo refers that the name god does not, per se, have a plural
because divinity itself does not admit division. (Hugh, Ch.2).

Pre-established-being

What are the arguments of Hugo in relation to the beginning and eternity? He confirms one
beginning and one source for the whole universe. Since there is only one god, so, there is
only one beginning, this beginning must be god himself. (Hugo, Ch. 3)

Hugo follows the Dionysian tradition regarding oneness and unity; this leads to one
beginning and one being (Pseudo-Dionysius, De Divinis Nominibus, Chap. 13 (PL 122:1169
C). Hugo refers that among all creatures we find four things: (multitude, order, imperfection
and union). Starting from this point, multitude takes its origin from oneness. So, there must
be one beginning of all multitude.

For order, since every order has an earlier and a later, so, it must have one beginning. Hugo
is following what Boé&thius emphasized about perfection in terms that every imperfect
creature takes its origin from something perfect who is absolutely god. (Hugo, Ch. 3) &
Boethius, Cf. De Consolatione Philosophiae, Prosa X, Notae (PL 63:764 D765 C)

As for union, if we examine union among different things, we find that every union must
have something which is the cause and source of this union. This source according to Hugo
is god. (Hugo, ch. 3)

Regarding evil, Hugo rejects the evil to have beginning. If there was one beginning for evil,
from which all evils would derive their existence, this means according to Hugo that the
Christ’s body would derive from it (from that evil beginning), because his body would be
subject to the evil of pain. This is impossible in hug’s concept of Christ and his body.
(Hugo, ch. 3)
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The conclusion of hug’s doctrine regarding being and beginning can be summarized in one

concept, that is there is only one being who is the one beginning, and this beginning is truly
god. This truth is not based only on religious bases, but on philosophical arguments in terms
of antecedence and causality. Creatures and nature confess the antecedence of this Supreme
Being who is the Supreme Beginning. This Supreme Being is also the cause for every
beginning. (Hugo, ch. 3)

Divine essence

What are the characteristics of the divine essence? Can this essence be expressed in terms of
divinity? Hugo relates essence to divinity, because there is no difference between god and
his essence. This divine essence is characterized with its own attributes. These attributes are
eternity, wisdom, most powerful and most wise. (Hugo, ch. 10)

Hugo confirms that divine essence is one. Even we call the three persons as divine essence;
this does not mean that there are two or three essences. Since essence is one, so there is a
kind of unity or oneness of essence. We can see three persons, but only one essence. The
divine nature in its oneness comprises three persons. The first is the father, the second is the
Son and the third is the Holy Spirit. The father is from none, the son is from the father and
the Holy Spirit is from both the father and the son. This means that the trinity of persons
does not exclude from the essence oneness, simplicity, immensity, eternity and
immutability. (Hugo, ch. 10)

In this regard, Hugo brings the emanation theory about the relation between the three
persons. The emanation is the result of god’s love to both son and Holy Spirit. Since every
good is diffusive of itself according to Dionysius. (Cf. Pseudo-Dionysius, De Divinis
Nominibus, Chap. 4 (Dionysiaca, Vol. I, p. 147.

And since the father is the fount of goodness, the result of this is emanation, which is
begetting. (Hugo, ch. 10)

Emanation is described by Hugo as the mod of loving-kindness and generosity, and it is also
love (Amor), which is the Holy Spirit’s proceeding from the father and the son. (Hugo, ch.
10)

In this way, we must understand that there is equality of persons. According to what Saint
Augustine confirms that no one of the three persons precedes the other in eternity or exceeds
the other in greatness or prevails over the other in power. (Not Augustine but Fulgentius, De
Fide ad Petrum Diaconum, Chap. 1, n. 4 (PL 65:674 A) & (Hugo, ch. 12)

Hugo mentions that there is equality in god regarding the three characteristics; this can be
seen in the words of Hugo when he says:
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“Because in lower objects there are these three things, namely, (substance,
quality, and quantity): oneness in substance causes identity; but oneness in
quality causes likeness; and oneness in quantity causes equality”. (Hugo ch.
12)

Hugo confirms here that there is equality in god but only with respect to a threefold quantity.
He says: “insofar as there can be said, although improperly, to be quantity in God”. (Hugo,
ch. 12)

Hugo explains this equality in a detailed way when he says:

“First, [there is equality] with respect to quantity-of-Might, which is Power.
In another way, [there is equality] with respect to quantity-of-duration,
which is eternity. In a third way [there is equality] with respect to quantity-
of-greatness, by reason of which God is present in all things and present
beyond all things and by reason of which He contains all things and locates
all things. (Hugo, ch. 12)

Hugo concludes this inquiry about oneness in terms of essence and substance by the
argument of Bernard. Hugo and Bernard propose that it is: it is presumptuousness to
question the plurality of Persons in the Oneness of Essence and the Oneness of Essence in
the plurality of Persons, it is devoutness to believe this; and is eternal life to know it. (Hugo,
13)

God in terms of essence and persons

Hugo makes differentiation between essence and person as representatives of divinity. In
Greek language there are three words which have the significance of essence; these words
are (Ovaio, Ovoiwoig, Yroorooig and Ilpdowno). In Latin language we find four equivalents
to these words; these are (Essentia, Substantia, Subistentia and Persona). (Hugo Ch. XIII)

Hugo explains the meaning and significance of these words in comparison to each word and
its use. He explains also the difference between these four terms. As for Ovaia or essentia, it
is applied to creatures; and humanity is an example of it. Ovoiwaig refers to nature, for
example the human nature. Yzdoraoig it refers to what is distinguished but not distinct with
any determinate property, for example a man. /lpdowmo or persona refers to what is distinct
with a distinguished or determinate property or character, for example Peter. (Hugo Ch.
XIII)

Hugo concludes that as men are distinct and distinguished according to their individual
qualities, so, father, son and Holy Spirit are distinct in terms of their individual
conceptualizations. (Hugo Ch. XIII)

Hugh here is following the Greek tradition in terms of differentiation between Owvgia,
Ovoiwaig, Yrooraoic and Ilpoowrmo. According to the Greek tradition, father, son and Holy
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Spirit are three hypostases (three subsistences), in another words, three things that do not
need any other thing for their existence. ((Hugo Ch. XIII)

As a result to this differentiation the divine essence becomes indistinct, whether in itself or
of itself. But the divine person is distinct in himself and of himself because of his distinct
properties. But Hugo in this regard refers to something deserves to be read carefully, it is
that there is an intermediate mode related to the person. This intermediate mode comes if the
essence is considered of the person, or if the person himself is considered in the essence.
This intermediate mode is together “oneness-and-distinctness. (Hugo Ch. XIII)

Philosophical argument of essence and substance

Hugo mentions that substance is taken always for essence, but essence is never used to
signify person. If this is the case, what are the definitions of “person”? Hugo presents three
definitions of person:

Person is the individual substance of a rational creature. (Boethius : De Persona et Naturis
Duabus, Chap. 3 (PL 64:1343 D).

Person is what subsists “per se” in accordance with a certain singular mode. This is the
definition of Hugo of St. Victor (Richard of St. Victor, De Trinitate, Book IV, Chap. 24 (PL
196:946 C)

We can notice in this definition that it pertains and related to the etymology of the word
itself, I mean the word “person”, it is said to be the same sense of “Per Se one”. (Hugo
Chapter XIII)

Person is “a hypostasis that is distinct by virtue of a property that pertains to its unique
identity.” (Hugo Ch. XIII)

One more thing here should be clarified regarding the four terms; (essence, substance,
subsistence and person). These terms differ with respect to creatures. They differ in reality
and in name. But these four terms, according to Hugo, differ formally with respect to god.
(Hugo. Ch. XIII).

Divine presence
God is the omnipotent, from this point Hugo refers that there is quantity in god. This

quantity is not distinguished or diminished in terms of dimensions or measures, but this
quantity is quantity of power. (Hugo Ch. 14)
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Since god is the omnipotent and the Supreme Being, he is present everywhere, and cannot
be imagined in terms of bodily bulk. God has this kind of presence which Hugo calls
“presence by majesty”. This presence is described by Hugo to be the immense. (Hugo 14)

We must understand the significance of this immensity with respect to god. This immensity
can be expressed in four things; (infinity, incomprehensibility, uncircumscribability and
eternity). (Hugo 14).

Hugo gives explanation to these four attributes of god as follow:

“If God is considered in and of Himself, He is in this respect Infinite” (Hugo Ch. 14). We
understand that from the psalms when confirm that: “Of His greatness there is no end”
(Psalms 144:3)

But if He (god) is considered in relation to the intellect, then in this respect He is
incomprehensible. And as the apostle confirms this also: “O the depth of his riches.”
(Romans 11:33). That’s why he is said to be seated above the Cherubim; (Psalms 79:2
(80:1). The Cherubim are one of the unearthly beings who directly attend to God according
to Abrahamic religions. The numerous depictions of cherubim assign to them many different
roles; their original duty having been the protection of the Garden of Eden. (Alice Wood, Of
Wings and Wheels: A Synthetic Study of the Biblical Cherubim, 2008, walter de gruyter,
GmbH, Berlin)

Hugo says that he is above the fullness of finite knowledge and above all [finite]
understanding. (Hugo 14.)

Hugo mentions that god is uncircumscribable in relation to place. Here, he is influenced by
Ambrose when he speaks about the divine attributes in terms of trinity. He says: “The
Trinity has nothing prescribed, nothing circumscribed, nothing measured [and] is not
enclosed in a place, is not reached by calculation, does not vary in age.” (St. Ambrose,
Expositio Evangelii secundum Lucam, Book I, n. 13 (PL 15:1638 AB)

Finally, when we speak about god in terms of duration, he is eternal in this respect. As the
apostle says it clearly about god’s eternity: “to the immortal king of the ages” (I Timothy
1:17) & (Hugo 14)

Hugo confirms that in god there is no depth, width, length or height. He mentions that these
are metaphorically speaking in god. (Hugo. 14) (Cf. Ephesians 3:18).

He explains that in another way; for example, there is in god a breadth of love, by which he
calls us back from error. This is what Jeremiahs says: “I have loved you with an everlasting
love; therefore, I have drawn you, taking pity on you.” (Jeremiahs 31:3)
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There is also, as Hugo says, a length of Long-suffering, with which god awaits those who
are evil. There is also in god height of Wisdom, by which He excels all the senses. As it is
written by the apostle: “All things are naked and open to His eyes” (Hebrews 4:13). (Hugo
14).

There is also in god a depth of justice, by which he condemns sinners, as it is confirmed by
the apostle: “Depart from me, O accursed ones, into eternal fire.” Matthew 25:41.

Infinity in terms of god’s essence

In divine attributes, Hugo confirms the infinity of god, this infinity is undoubted. Hugo
combines together in one unity between god’s power and god’s essence. Since god’s power
is the same as his essence, it is evident then that god’s essence is infinite the same as his
power. (Hugo 15)

For Hugo, god’s power cannot be present in so many things, and cannot be also present in
more things. The same is applied on essence, it cannot be present in some things, and cannot
be present in more things. By supposing that there were an infinite number of worlds, god
would fill them all; this can be done with his presence. (Hugo 15).

Hugo imitates the Aristotelian paradigm when he speaks about the divine essence in terms
of the four causes. For Hugo, god is the efficient, formal and final cause of all things. In this
regard, Hugo says that it is not the case when we say that god is the efficient cause means
that he is effected. (Hugo 15).

Either, we cannot say that since god is the formal cause means that god is formed. Also, we
cannot say that since god is the final cause means that god is finite. In regard to substance,
god is not finite, unless “finite” means complete and perfect. (Hugo. 15)

Hugo describes the word “infinite” in three different ways; negatively, privatively and
contrarily. Infinite can be expressed in negative way when it is said to deny a limit, or god’s
limit. (Hugo 15). This means that the thing is infinite when it is not limited. Hence, the thing
is said to be infinite when it is not able to be limited. Infinite can be expressed also
privatively when is able to be limited by its nature, but it is not limited. Infinite can be
expressed contrarily when it has a disposition that is opposed to being limited. (Hugo 15)

Hugo describes these three ways regarding infinity as follow:

In the first sense the Divine Essence is Infinite because it does not have a limit and by its
nature is not able to be limited. (Hugo 15).

The case is similar if the Divine Essence is said to be infinite in the third sense. (Hugo 15).
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But if it is said to be privatively infinite, this means that it cannot be called infinite. In this
sense Hugo mentions that because by its nature it is not able to be limited; because
according to him it limits all things. (Hugo. 15)

Hugo presents his interpretation to the significance of the term “/imif” supposing that this
term is predicated also in a threefold way:

According to Hugo, “/imit” indicates a terminal point; and this significance, I mean the
terminal point, means that a continuous quantity is called infinite because it is immeasurable
ad infinitum. And this is true according to Hugo, because in a continuum there is no end-
point of productivity, even as in the case of numbering there is no end-point to addition. In
another sense, Hugo uses the term “/imif” to be the same thing as perfection. (Hugo 15)

In a third sense, Hugo uses the term “limit” to be on account of which any given thing is
limited. And this concept has its own significance according to Hugo’s understanding.
(Hugo 15) Hugo explains this significance as follows:

In the first sense Hugo confirms that God is Infinite. This is not according to dimensional
quantity, because dimensional quantity is not present in God. But Hugo says that it is
according to quantity of Power, because quantity of power is present in God. Hugo explains
that in God there is no separation at all between Power and Essence, and also there cannot
be infinity of Power that is not also infinity of Essence. (Hugo 15)

Hugo explains the second sense of “matter” when is said to be infinite because it lacks
perfection. In this case it lacks perfection because matter itself is not complete without its
form. (Hugo 15) In the third sense Hugo explains when the evil of guilt is said to be infinite
because it is not ordered to an end. (Hugo 15)

Conclusion

The conclusion and summary of my research paper can be concluded in the following
points:

Hugo presented a unique contribution to medieval rational theology and its religious
tradition; this can be noticed in the spread of his Compendium and its large reputation
among medieval scholars. Hugo used the philosophical argument to prove the theological
percepts based on the philosophical analysis of terms which he used along his discussions.

We can understand from the above mentioned passages that the theological doctrine of Hugo
cannot be separated from his philosophical method. Hugo made an achievement to medieval
philosophical theology by bringing together theology and philosophy. This is clear in his
passages and discussions which showed enough evident proofs of both theology and
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philosophy. Within the doctrine of Hugo we can summarize the structure of his ideas and

combination between theology and philosophy in these main points:

He uses frequently the biblical quotations, especially psalms and New Testament, and put
together with the philosophical arguments into systematic logical prepositions. This logic
expresses clearly that Hugo is a good reader to the philosophical and logical traditions.
Augustine comes as an authority upon Hugo’s quotations, when he wants to support his
ideas from the early patristic theology. Hugo depends also in many citations on the ideas of
Saint Bernard when he wants to use the proof of mystical experience together with the
logical inference. The same method he is following regarding the writings of Hugh and
Richard of St. Victor.

Hugo also focuses on the writings of saint Ambrose of Milan when he speaks about God’s
essence and god’s omnipotent. He gives more attention to the Dionysian tradition especially
when he speaks about the divine attributes. The influence of Dionysius is present in all
Hug’s arguments, whether it is mentioned clearly or by similarity of ideas in terms of the
history of ideas.

Hugo relies on the philosophical tradition and uses the philosophical and logical terms in all
his discussions. This is clearly present in his arguments which are talking about god’s
existence and divine essence. Among the famous philosophers, he uses the Aristotelian
method and also the Aristotelian terms, especially in his discussions about god’s essence and
theory of creation.

Although Hugo does not refer directly and clearly to the platonic tradition, we cannot deny
the influence of the Neo-Platonism upon him which is represented in the writings of
Dionysius the Areopagite. Hugo quotes Dionysius in twofold way; he brings the theological
ideas of Dionysius together with the philosophical arguments. He quotes Dionysius in
mystical and philosophical ideas using the Aristotelian logic in a direct proposition.

Hugo uses the philosophical terms together with the theological percepts. His ability to
present the theological principals within the sphere of theological arguments can be seen
clearly in the philosophical terms which he used in his compendium. He speaks about
substance, essence, cause and supreme power in terms of the Aristotelian metaphysics. His
distinction between physical objects and material objects and their relation to form and
matter, which are related to the nature of god’s essence and creation, brings to us the
Platonic and Aristotelian concepts about the creation of form and matter.

Hugo uses the Platonic and Neo-platonic terms to express the relation between nature,
creation and creator. He focuses on the role of reason and its perception of the omnipotent
showing the role of faculty of reason to understand and realize by intelligence the likeness
between man and god in terms of creation. From the medieval philosophical and theological
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tradition, Hugo mentions and depends also on Anselm and quotes his ontological argument

which is based on faith and reason.

Hugo uses also the concept and proof of relational existence to explain the relation between
genus and species using the role of intellect, as Anselm did, in the process of creation and
the concept of the divine attributes. He also uses the argument of antecedent and causality
through his understanding of the emanation theory. This emanation theory explains and
shows Hugo’s metaphysical interpretation of creation and the relation between creator,
creation and creatures. Regarding divine attributes, Hugo presents the philosophical
arguments which are related to eternity, being, sequence of causes and divine order. This is
to prove first god’s existence, and second to make distinction between god and creatures in
terms of perfection and imperfection. Finally, Hugo understands and divides philosophy in
three main categories; natural, moral and rational. This division does not separate
philosophy from theology; it brings philosophy together as unity with theology. The aim of
this unity is to achieve rational understanding and logical proof about his understanding of
the god’s essence. This is briefly the philosophical concept of god’s essence in the theology
of Hugo Ripilinus of Strasbourg.
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Mircea Eliade — un pelerin in cautarea sacrului

Abstract: The paper approaches a less known side of the scientist and of
fiction writer, philosopher, and Romanian historian of religion, professor at the
University of Chicago, Mircea Eliade, namely his travel impressions. In his
vision, the journey is "the best introduction to morality and the safest tool for
gaining happiness," it is a way of profound (self) knowledge. The trips had a
decisive role in the completion of the encyclopedic personality of Mircea
Eliade: the Italian experience was completed with the thesis Contributions to
the Renaissance Philosophy, and the Indian experience left its stamp not only
on the PhD dissertation about Yoga but on the entire scientific and literary
career, marking his destiny. Although he traveled through all the countries,
fascinated in the interwar period by Italy and India, then by the lands traversed
for half a century through: Portugal, Spain, France, Italy, America, Sweden,
Holland, Mexico, Japan and many other fairy-tale landscapes, Mircea Eliade
has never forgotten the beauty of Romania, he has repeatedly evoked the
magic of his native country.

Keywords: Mircea Eliade; travel; Tagore; yoga

Rezumat: Lucrarea abordeaza o laturd mai putin cunoscutd a savantului roman
si a scriitorului de literaturd fantastica, a profesorului de istorie a religiilor de
la Universitatea din Chicago si anume impresiile de célatorie ale lui Mircea
Eliade. in viziunea istoricului religiilor, célatoria este ,,cea mai bund
introducere in morala si cel mai sigur instrument pentru dobandirea fericirii”,
este o cale de profunda (auto)cunoastere. Calatoriile au avut un rol decisiv in
desavarsirea personalitdtii enciclopedice a lui Mircea Eliade: experienta
italiand s-a finalizat cu teza Contributii la filosofia Renasterii, iar experienta
indiand si-a ldsat amprenta nu numai asupra disertatiei de doctorat despre
Yoga, ci asupra intregii cariere stiintifice si literare, marcandu-i definit
destinul. Desi a caldtorit prin toate tarile, fiind fascinat, in perioada interbelica,
de Italia si de India, apoi de tinuturile strabatute de-a lungul unei jumatati de
veac prin: Portugalia, Spania, Franta, Italia, America, Suedia, Olanda, Mexic,
Japonia si numeroase alte taramuri de basm, Mircea Eliade nu a uitat niciodata
frumusetea plaiurilor natale pe care le-a evocat in repetate randuri.

,,O cdlatorie este o experientd unica, asemenea unui vis lung care nu se va mai repeta”.
(Mircea Eliade, Jurnal de vacanta, Editura Garamond International, Bucuresti, p. 146).

Mircea Eliade, marele savant roman, cunoscutul istoric al religiilor, care a fost profesor la
Universitatea din Chicago, din 1957, autor a peste 80 de volume stiintifice si beletristice, a
fost fascinat de calatorii, 1n special, de Intelegerea sacrului camuflat in profanul lumii. Si-a
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inceput célatoria 1n vastul univers al cunoasterii de pe cand lectura in spatiul mansardei, de
unde porneau toate drumurile spre cunoastere si spre calatoria imaginara, din ferestrele mici
ale mansardei copilului i se deschideau tainele lumii. Ca elev de liceu, inca de la 13 ani,
cutreierd prin toate colturile tarii, ia parte la excursii si la expeditii cercetasesti. Primul sau
reportaj” turistic este dedicat Techirghiolului (publicat 1n ,,Ziarul stiintelor populare si al
calatoriilor”, 3 ianuarie 1922), in care prezinta o simbioza de cunostinte interdisciplinare de
geografie, chimie si stiintele naturii. in aceeasi publicatie, la 28 martie 1922, in Excursii si
calatorii stiintifice, adolescentul, care implinise abia 15 ani ,,da sfaturi docte”, sustine
Mircea Handoca.! Aflim ci Din carnetul unui cercetas fac parte mai multe obiective
turistice (Spre Plaiul Ciontii, Valenii de Munte, Maneciu, Suzana, Cheia, Cernauti,
Constanta, Tabara Sibiu), iar in timpul studentiei, in urma ascensiunilor in munti, capata
convingerea ca vazduhul Carpatilor 1i da forta si buna dispozitie, evocari pe care le gasim in
Memoriile si jurnalele autorului. Mircea Handoca marturiseste ca, dupa ce i-a trimis lui
Mircea Eliade Cartea muntilor scrisd de Bucura Dumbrava, savantul i-a scris In 6 august
1970: ,,Am fost si eu membru la «Hanul drumetilor» si intre anii 1920—40 nu cred ca a fost
vara 1n care sa nu petrec cel putin o saptamana in Bucegi sau in imprejurimi. Cand am vazut
fotografia Pietrei Craiului, mi-a stat inima in loc, cum se spunea pe vremuri. Exact pe unul
din coltii varfului am dormit un grup de 5—6 cercetasi (era prin 1923, aveam 16 ani); ne
ratacisem si credeam cd, ajungand pe creastd, vom putea cobori in Muntenia. Am ajuns
noaptea, ne-am legat cu centiroanele de niste jepi prapaditi — si am dormit dardaind de frig.
Numai dimineata ne-am dat seama ce nebunie ficusem si ne-a apucat frica”.? Mircea
Handoca apreciaza autenticitatea, farmecul si prospetimea notelor de calatorie publicate de
Eliade, in care se fac ,,numeroase si interesante referiri la carti, opere de artd, amintiri,
oameni §i peisaje”. De fiecare datd, cand viitorul savant cdlatorea, se uita la chipurile
oamenilor, de aceea se confeseaza: ,,Am invatat acum sa disting speciile de calatori (lucrul
acesta l-a Incercat candva, sentimentali §i sarcastic, autorul meu favorit, Laurence Sterne), si
ghicesc cu Intotdeauna proaspata bucurie pe tanarul care rupe Intdia oara granitele, trudindu-
se totusi sa-si ascundd aceasta nevinovatie. As vrea sa pot privi toate filmele mentale care
trec prin fata ochilor acestor visatori rezemati de ferestre, sa aud monologurile lor fantastice,
eroice. Cat de intense sunt primele ceasuri de calatorie pentru fiecare din noi! Cat de
responsabil se simte fiecare, ce semnificativa i se pare existenta, cu catd fervoare tréieste
intAmplarile cele mai neinsemnate...”

Istoricul religiilor a fost pasionat de multe domenii, insa cultura italiana si filosofia indiand
au exercitat o atractie irezistibila pentru licean, de atunci a Inteles ca pelerinajul in aceste tari

U In prefata volumului Jurnal de vacantd, editie ingrijita de Mircea Handoca, Editura Garamond
International, Bucuresti.

2 [bidem, p. 6.
3 Ibidem, p. 84.
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are un rol esential. Pana sd treacd prin probele initiatice ale Indiei, Eliade isi incepe

experienta italiand incd din martie-aprilie 1927, cand 1l viziteaza prima data pe Giovanni
Papini §i mai apoi pe Vittorio Macchioro. Aceastd célatorie este descrisa de Eliade in
Itinerar italian, care debuteaza cu prezentarea Venetiei. in evocdrile italiene, autorul este un
adevarat autor de jurnale, exprimandu-si cu madiestrie impresiile si bucuria intalnirii cu
oamenii §i cultura acestui popor drag. ,, Tristete, zambete, nesfarsita durere, extaz. Iar lumea
se scurge pe strazi spre Piazza San Marco. Si nimeni nu pare emotionat. Sufletele lor sunt
libere si plutesc prinse de viata. Dar sufletul meu sufera la fiecare colt, la fiecare biserica in
fata careia copiii se joacad galagiosi. Dar paginile acestea sunt simple note de drum. Si nu e
ingdduit o prea stinjenitoare sinceritate”, se confeseazd pelerinul.* Ochiul sdu atent
consemneazd detaliile arhitecturii, 1si imagineaza cd dincolo de strazile intunecate si de
podurile cenusii de deasupra canalelor se ascunde o intreaga istorie de pe cand ,,Dogele se
logodea cu Marea... Acum multe veacuri poate s-au petrecut acolo taine. Sangele si
amintirile cheama sufletul si 1l destrama”. Este impresionat si de clopotele numeroase si
sonore ale basilicilor. Nu lipsesc nici elementele comice pe care le consemneaza pelerinul.
in 27 aprilie, in timp ce vizita Academia delle belle arti, unui prieten moldovean, privind un
tablou cu nimfe, i se face dor de casd si de mancarea traditionald, spunandu-i tanarului
Eliade ,,-Tari mi-i dor di un bors, colo, piparat, bre; di un curechi cu rata si cu muraturi,
bre... mama lor de dogi! Catamai piata, bre?!... Io sunt din lesi, bre... Italia si Romania,
ascultd ici, bre, come fratello, frafi bre...”> Plimbandu-se cu gondola pe Canal Grande,
Eliade lupta anevoie impotriva melancoliei, destdinuindu-se: ,,Ne coplesesc amintirile.
Simtim in nari moartea. Miros de mucegai, de ape statute; liniste si trecut, umbre. Gondola
aluneca neauzitd. La colturi, gondolierul fluierd. Rasar alte gondole, tacute, ce se pierd. Pare
ca se tem de zgomote. Se tem sd nu se trezeasca din somn. Se tem sa nu fie privite. Aluneca
in taind, se furiseaza precaut, fara si lase urme. Fiecare am rdmas singuri cu noi insine. in
mintea fiecaruia se zbat alte ganduri. Tristeti, intrerupte de inutile si ridicule glume
balcanice. Nu ne mai putem impotrivi. Tacem toti, ciutdnd luna.”® Despre Venetia va scrie
siin 5 aprilie 1928, cand avea sa scrie ,,Cred ca Venezia nu poate fi cuprinsa in toata faptura
ei decat la a treia sau a patra revedere, dupd ani istoviti in muzee, in biblioteci, pe mari, dupa
stranii i diverse experiente senzuale, dupa acea maturizare pe care o lasa suferintele crunte
si nemarturisite, dupd moartea unei logodnice. Atunci viata trupului ajunge prometeica.
Atunci, ochiul si duhul se apropie mult de simturi si se ineacd in senzualitate. Atunci, chiar
sinuciderea 1si giseste un sens.”” Dincolo de atenta privire a tuturor detaliilor venetiene, la
fel ca prietenul sau, N. Steinhardt, avea sa fie impresionat de sunetul a sute de clopote care 1i

4 Mircea Eliade, Contributii la filosofia Renasterii. [Itinerar italian], Colectia Capricorn, 1984, p. 84.
5 Jurnal de vacanid, p. 87.
6 Ibidem, p. 89.

7 Contributii la filosofia Renagterii. [Itinerar italian], Colectia Capricorn, 1984, p. 121.
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trezeau pe oameni. ,,Biserica de pe insula San Giorgio a vestit Inceputul; San Marco a
raspandit semnalul cu o tdnguire Intunecata si retinuta. Sute de biserici au trezit ulitele, au
ingandurat trecatorii. Clopotele isi impreunau bratele deasupra cetdtii, isi imperecheau
sunetele, alcatuiau melodii de o clipa, se razvrateau, se exaltau, se smereau. Un adevarat
geniu simfonic se inchega atunci in sutele de clopotari nebanuiti, inviordnd Venezia.”®
Calatorul recunoaste cd, dincolo de aparente, existd o lume ,,mai ,,pura”, de o mai aspra
spiritualitate, lumea simbolului, care da sens transcendentalului, de aceea afirma ,,ochiul
meu care nu poate refine multd vreme desenul cauta si descopera repede, inapoia formelor, a
liniilor, simbolul.”® Pe langi simboluri, Eliade este in cdutarea toposului initiatilor, a ,,aleilor
filosofilor” ori a geografiei sacre care ajuta la revelarea intelesului Paradisului. Referindu-se
la geografia spirituala, scrie despre ,,poarta Cerului”, zona misticd in care omul il poate
vedea pe Dumnezeu. In alte fragmente afirma ci omul care nu e preocupat de probleme
teologice e un mediocru. Eliade considera ca in Occident este un ,triumf al inteligentei”
contra teologiei. ,,(Fireste, ¢ mai mult vorba de un triumf al omului destept impotriva
ganditorului.) Intr-o culturd, nivelul spiritual este cu atit mai coborat cu cét problematica
teologica este mai ignoratd sau mai umilita... Sterilitatea spirituala a Americii, covarsitoarea

ei vulgaritate, merge mana in ménd cu laicizarea teologiei.”!’

Jurnalul continua cu evocarile florentine unde calatorul este uluit de prezentarea luminii
orasului renascentist. Grabitul grup de turisti din care face parte si autorul este in antiteza cu
englezii gi nemtii, imbracati in frac, savurand in tihnd mancarea. Nerabdatorul Eliade avea
un scop clar — acela de a ajunge la Papini pentru a intelege rolul elitei si a-si da seama daca
mai este necesara experienta misticd unei constiinte contemporane. Pand sd-i spuna care e
sensul misticismului, Papini recunoaste cd avea gata studiul Omul rendscut, o carte
autobiografica, de un interes restrans i cd mai are in lucru un volum la care lucreaza din
tinerete, Adamo, ,,0 carte asupra omului, cu suferintele, nddejdile, luptele, infrangerile,
biruintele lui. Cand Eliade i spune cd misticismul inseamna ,,0 viatd interioara bogata si o
organizare a acestei vieti in afara cadrelor facultatilor rationale”, Papani 1l completeaza,
spunandu-i cd ,,- Nu e suficient. Kant a avut o viata interioarda complexa si intensa, si cu
toate acestea nu a fost un mistic... misticismul este unirea cu divinitatea... Experienta
misticd e transformarea omului in Dumnezeu. La inceput a fost un dualism intransigent:
Dumnezeu—om. Prin Christ s-a incercat o colaborare intre cele doua principii, cu scopul de
a mantui pe om, de a-1 transforma in Dumnezeu, dar venirea lui Christ a rimas fara rezultat.
Oamenii nu gi-au indepdrtat bestia. Singura nadejde e de a face sa renascd Christ 1n noi, de a
deveni noi Dumnezeu. Dar lucrul acesta e atat ele greu...”!! Savantul italian recunoaste ca

8 Jurnal de vacantda, p. 122.
9 Ibidem, p. 106.

19 Ibidem, p. 114.

1 Ibidem, p. 20.
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este greu sa fii un mistic pur pentru ca ,,indumnezeirea omului nu poate fi redatd nici prin
vorba, nici prin gesturi. Adevirata experientd mistica e incomunicabila. In a doua vizita la
Giovanni Papini, consemnata in calatoria de la Florenta, in aprilie, Eliade merge la fel
emotionat si este uluit de biblioteca enorma: ,,Ma coplesesc titluri, ma destrama, din toate
partile, volume si brosuri ispititoare. In raftul pe care il privesc stau inghesuite tomuri din
Loisy, traducerile biblice ale lui Luzzi, monografii financiare, o Intreaga colectie de Sfinti
italieni si manuale asupra Noului Testament. Imi amintesc, fira voie, copildria tristd a lui
Giovanni Papini si adolescenta chinuitd de dorul cartilor. imi amintesc sardcia crunti care il
impiedica sd-si cumpere carti. Fiecare volum pe care il stipanea, il bucura cu desfatarea

amari si adorabili a bibliofililor.”!?

Vizitand Napoli si stand de vorba cu Vittorio Macchioro, ajunge la concluzia ca ,,0
constiintd romana nu poate asimila notiunea de viatd launtrica si libera. Romanii Intemeiau
totul pe autoritate: chiar si religia.” Savantul avea de gand sa plece din Italia, recunoscand
,,Aici nu se poate lucra. Ma Indbus. Cum nu sunt catolic, ci protestant, sufar mult. La
Catedra de istoria religiilor n-am fost admis din aceeasi pricind. Daca dumneata vei
incredinta unui fascist cele ce vorbim noi acum, pot fi sigur cd voi fi concediat de la
Universitate si de la Muzeu... O persecutie religioasd Inca nu existd. Ci numai o cenzurd a
gandirii. lar in conditia aceasta, eu nu pot lucra. La d-voastrd, in Romania, imi inchipui ca
nu se petrec asemenea inactualitati, favorabile unei excelente dezvoltari industriale, tehnice,
financiare, dar care usucd o culturd. De altfel italienii n-au fost niciodatd mari creatori,
tocmai din pricina aceasta. Poetii nostri n-au inteles valoarea vietii asa cum au facut-o
englezii; de aceea le sunt inferiori”, sunt ideile lui Macchioro, consemnate la Napoli, in 5
mai.

Mircea Eliade a calatorit in Italia de mai multe ori pentru a descoperi sacrul. Aflam ca si-a
petrecut Duminica Invierii din anul 1928 in bisericuta roméaneasci de langa Pantheon. El
este uimit frumusetea sfintilor: ,,Sunt sfintii nostri, cu slovd de aur si zambete smerite de
asceti. Lumina cruda se pogoard prin ferestre. Cei care au intrat aici ca sa afle invierea
cearca sa lamureasca in albul luminii frante pe ziduri — cerul de dimineatd pascald al
Romei.”" In acele momente, cand privea cerul Romei, cand asculta graiul slujbei si corul
bursierilor de la Scoala Romaneasca, devine nostalgic si se gandeste la toti martirii care au
cazut langa ,,trupul bisericii”, meditand ,,s-au strans suflete pe care singuratatea si raticirile
prin orage cu cai de bronz si poduri vinete peste fluvii le-au adancit... Ochii istoviti de
scripturi — se Tnchid. Dupa aprinsul lumanarilor — credinciosii si invatatii 1si marturisesc:
,,Christos a Inviat!”... Clopotele de la Sant Agostino si S. Apollinaire ne intdmpind si ne
intovarasesc pe strazile intunecate, strimte, cu ziduri roscate si umede.” Pelerinajul de

12 Cuvdntul, an 111, nr. 754, 8 mai 1927, p. 1-2, reprodus in volumul Jurnal de vacania, p. 26.

3 Jurnal de vacanya, p. 69.
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cautare a sacrului continua. Célatorul cautd locurile memoriei: bisericile, muzeele, descopera
intelepciunea unor oameni speciali. El descrie vizita facutd lui Ernesto Buonaiuti, unde este
din nou impresionat de ,,cadrele din Rafael si primitivi”, de varietatea cartilor puse peste tot:
,,pe rafturi, printre rafturi, pe mese, pe scaune, pe ferestre, pe podele. O odaie, doua, trei...
Infolii legate in pergament, clasicii eclesiastici, nesfarsite manuale englezesti, comentarii si
editii germane, tipariturile Vaticanului, serii de reviste, vrafuri de brosuri, carti, carti... Si
nicidecum acea atmosfera de biblioteca neaerisitd, acea tristete a tineretii apuse departe de
soare, a ochilor lacrimand departe de iubiri. Nimic sufocant, poruncit, doctoral, livresc — 1n
interiorul napadit de cérti §i luminat de prodigioasa comunicativitate a lui Buonaiuti”. Eliade
descrie detaliat atmosfera elitistd a casei pastorului. In Contributii la filosofia Renasterii, il
va evoca pe savantul italian pe care il cunoscuse din scrisori, apreciind atmosfera crestina:
,,Niciodata nu am simtit mai aproape, mai vie, mai autentica gi mai grea de roade — credinta
crestind. Pluteau, 1n odaia cu ferestre deasupra gradinii, efluvii de tragica agonie si de idilica
izbanda a Duhului. Niciodatd nu m-a coplesit mai mult intelesul acestor cuvinte: duhul
crestin, viata interioard cresting. ¥ Pastorul care 1i condamna pe fascisti, rimas fard functie
din porunca Vaticanului a avut un impact esential in viata romanului. De la el a aflat Eliade
ca ,,preotia e o sarcind, nu o cinste lumeasca... este o taind”. Istoricul religiei afla ca exista o
mare diferenta intre biserica de zid, care uneori poate fi condusa si de politic, si poate fi
distrusa, si Biserica lui lisus care este vie si eternd. Eliade il intreabad pe inteleptul italian
despre monahism, iar acesta recunoaste ca trecut prin puternice crize de ascetism mistic,
spunandu-i: ,,Poti rdmane calugar in plina viatd a oragului. Menirea ¢ mai frumoasi, mai
fecunda, mai anevoioasd. Suntem atat de putini crestini autentici... De ce sd ne inchidem in
manastiri? Sa profesdm in mijlocul celorlalti credinta noastra crestineasca. Nu trebuie sa
exageram sau sd modificdm istoria crestinismului... Crestinismul trebuie sd patrunda
pretutindeni, sd schimbe sufletele, sd transfigureze plasma culturii, sd rastoarne valorile,
criteriile, sensurile. Ori, aceasta nu se va implini decat; prin acel crestinism universal catre
care tinde elita crestind. Crestinismul e, inainte de toate, religia universala... Eu visez un
singur crestinism. Si de aceea ma intereseaza si urmaresc ortodoxia rusd; si, a§ urmari cu viu
interes ortodoxia romana, daca mi-ar fi accesibild. De ce nu publica romanii prin revistele

europene?... Atatea si atdtea de spus, de addugat, de comentat...”!3

Calatoriile l-au invatat pe Eliade esentialul, sa nteleaga rolul elitei, sa se (auto)cunoasca, sa
intuiascd sacrul si sensul vietii. In cest sens, in confesiunea Trecere scria ci datoritd
calatoriilor a inteles neistovita sete a omului pentru sacru, fantastic, vis, aventura. ,,Cea mai
simpla schimbare de decor si insul incepe sa viseze, e dispus sa se creada altfel, mai bogat
sufleteste, mai real, mai liber”, se gindeste calatorul Eliade in timp ce era in tren. ,,Toti

14 Ibidem, p. 80.

15 Cuvdntul, an 1V, 1923, mai 29, nr. 1112, p. 1, reprodus in Contributii la Filozofia Renasterii, apud
Jurnal de vacantd, p. 80-81.
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oamenii acestia care viseaza langd mine nu se gandesc la crimad, la furt, la intdmplari
dracesti... Aventura aceea la care viseaza fiecare, si care, pentru unii, a si inceput odata cu
trecerea frontierei — este, In orice caz, o dorintd de depasire, de ancorare in realitati
semnificative, in anumite ,,centre ontologice”. Oamenii vor, cu orice pret, sa iasa din zonele
neutre, nesemnificative. Daca as avea curajul sd-mi duc gandul pana la capat, as spune ca
oamenii — §i astazi, ca Intotdeauna — doresc iesirea din ,,profan”, din zonele neutre si
atingerea ,,sacrului, adica a realitatii ultime... Mi se pare cd in tendinta generald a omului
catre concret, catre sacru — Intr-un cuvant in instinctul lui ontologic — se tradeaza chiar
sensul existentei: care este unifocarea (totalizarea) Cosmosului despicat in doua (micro-
macro-cosmos) prin Creatie. Sacru, real — nu poate fi decat Unul, Totalul”, se destiinuie
Eliade fiind convins ca trebuie sa continue explicarea riturilor, simbolurilor si ideilor tuturor

culturilor arhaice.”!®

Experienta italiand din martie-aprilie 1927, cand 1l viziteaza prima datd pe Giovanni Papini
si mai apoi pe Vittorio Macchioro; in 1929, precum si celelalte peregrinari in Italia l-au
ajutat ca In 1929, sa fsi ia licenta cu o teza despre filosofia italiand in timpul Renasterii,
demers initiatic continuat de descoperirea Indiei secrete, care avea sd-si lase amprenta
asupra iIntregului destin eliadesc. Obtindnd o bursa, tandrul Eliade a plecat in India sa
studieze limba sanscritd si Yoga cu Surendranath Dasgupta, la Calcutta. in 20 noiembrie
1928, ia un vapor romanesc spre India, beneficiind de bursa oferitd de maharajabul
Manindra Chandra Nandy de Kassimbazar. Ajuns, in decembrie 1928, la Calcutta, se
stabileste la o pensiune anglo-indiand: ,M-am consacrat exclusiv gramaticii sanscrite si
filosofiei hinduse. Nu paraseam manualul meu de sanscritd decat pentru a studia un text
filosofic intr-o traducere englezeasca. Dupa 3—4 luni de munca, gramatica sanscritd mi-a
devenit familiard”, se confesa Eliade.!” In 1930, se hotaraste asupra subiectului tezei de
doctorat Istoria comparatd a tehnicilor Yoga, pe care o va redacta intre 1930—1932 si va
sustine doctoratul in filosofie, la Bucuresti, in 1933, publicand disertatia despre Yoga in
1936; in 1933, romanul Maitreyi, bazat pe experienta din India, este foarte apreciat,
valorificand experienta indiana. Nu voi aprofunda aici rolul Indiei in creatia stiintifica si
literard a lui Eliade, ci voi aborda importanta caldtoriei in aceasta tard exotica §i impactul
indianismului asupra savantului roman. In prefata din 1934, a cartii India’®, Eliade mentiona
ca acest volum ,,nu este nici un jurnal de calatorie, nici un volum de impresii, nici unul de
amintiri”, Insd admite ca are o serie, de reportaje despre India, scrise atat in timpul sederii
acolo, intre 1928 si 1931, cat si dupa intoarcerea in Roménia. Ele nu sunt nici complete, nici
sistematice. ,,Poate cele mai frumoase locuri pe care le-am vazut - desertul Bikanner

16 Ibidem, p. 83-84.
7 Cahier de I Herne, p. 36.

18 Mircea Eliade, India, editie ingrijita si prefatd de Mircea Handoca, Editura pentru Turism, Bucuresti,
1991 (dupa volumul India, editia a II-a, aparutd in 1935).
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Kashmirul, frontiera afghana, Birmania - au ramas nescrise. Nu le-am scris atunci - si nu le-
am mai putut scrie dupd aceea”.!” Autorul 1l invitd pe lector sd completeze cu imaginatia
lipsurile acestui itinerariu.

Mircea Eliade marturisea ca, desi ,jurnalele” de calatorie alcatuiesc, cateodatd, carti
admirabile, nu crede prea mult in literatura de calatorii pentru ca ele nu ,,sunt din cea mai
buna spetd”,?’ nu conduc la anumite concluzii generale asupra {arii strabatute si rareori sunt
semnificative. ,,Ce poate Insemna o sutad sau o mie de fapte pentru cunoasterea si intelegerea
unei tari atit de diverse India, China sau Mongolia?” se intreaba autorul-calator. incercand
sa dea un raspuns, considera ca despre o tara nu se poate publica o carte unitara, - adica un
jurnal complet sau o scurtd monografie, - decat dupa sase luni de sedere in acea tard. Ce isi
propune este sd scric o carte despre umanismul indian, despre valorile eterne indiene,
,,create ca sa Tnalte, s mangaie sau s mantuiasca omul”. Eliade recunoaste totusi ca meritul
lui este de a fi primul european care a stat sase luni intr-o manastire himalayana.

Volumul /ndia incepe cu prezentarea unor repere spatio-temporale. Transoceanicul ajunge la
Colombo, aproape de miezul noptii. Cititorul ar trebui s stie cd, obtinand o bursa
particulara, tAndrul calator pleaca spre India. El porneste in data de 22 noiembrie 1928, din
Gara de Nord spre Constanta, iar de aici cu un vapor spre Alexandria. Pe 12 decembrie
ajunge la Ceylon. Primele senzatii sunt cele olfactive si vizuale. Vizitatorul cunoaste
Ceylonul inainte de a zari luminile din port. ,,E o mireasma ce te tulburd, te ameteste, pe
care nu stii cu ce s-o identifici, nu stii unde s-o cauti, care te izbeste neincetat in plind fata,
ca un vant infierbantat si mangaietor. E un parfum nemaiintalnit, care te va urmari tot timpul
in Ceylon, si cu cat te vei adanci in jungld, cu atat il vei sim{i mai imaculat si mai
halucinant”.?! A doua zi, dimineata va fi incantat de privelistea albastrului si a prea-plinului
vegetal, care sunt considerate ,,doud izvoare de revelatii, tristeti si cele mai nemarturisite
bucurii.” Impresionat de frumusete, se intreaba ,,Unde sa alergi mai intai?” Se opreste sa
prezinte luxurianta florei si a faunei, florile de scortisoara si lianele, licuricii, soparlele. Face
un pelerinaj la Rameshwaram. Este uimit de unicitatea gradinilor cu liane, pe care le
aseamdnd cu cele din /001 de nopti, fiind uluit de chioscurile de lemn de palmier, de
ghirlandele de flori parfumate, de terasele si pesterile artificiale. Ca un adevarat cunoscator
al arhitecturii, prezinta detaliile celui mai mare templu din Sudul Indiei, coloanele, picturile
murale. Aflandu-se in Madura, prezintd modul de viata al indienilor, sensul alegoriilor si al
iconicului, felul mancarilor simple si picante. La Colombo cutreiera cu riksa orasul, oprindu-
se Intr-un parc minuscul incéarcat de flori si plante agatatoare printre care foiau soparle. La
Adyar il intalneste pe profesorul Dasgupta, care a venit sa consulte niste manuscrise tantrice

19 Ibidem, p. 25.
20 Ibidem, p. 26-28.
21 Ibidem, p. 29.
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inedite. Eliade este un bun portretist, descriindu-1 astfel pe viitorul sau guru: ,,E un barbat
scund, caruia hainele europene si pieptandtura 1i dau un aspect incert. Ochii i lucesc vii in
cearcanele lecturilor. E unul dintre putinii care pot intelege orice text sanscrit. De altfel,
pentru aceasta i-au trebuit vreo 25 de ani de studiu. Profesorul vorbeste sfios si zambeste.”

In expeditia spre Sikkim descrie monsoonul, ,,pe ploaie si ceatd, jungla e napadita de lipitori,
urcand spre 1naltimi. Calatorul este Inspdimantat, fiind ndpadit de ele pe maini, pe trup, pe
fata. In data de 2 iunie il gasim strigind de bucurie, ,,Am vizut Kinchinjanga! Am vazut
Kinchinjanga! Am uitat toate necazurile, si toatd ploaia, si ceata”.?? La Madras, aflim ca
pelerinul 1si tine jurnalul, ,,Scriu. Ce as putea face altfel?”, se intreabd nostalgicul diarist,
privind ,,colina cu ticeri sfinte”. Dand dovada autenticitatii, drumetul gaseste similitudinile
dintre credinta budistd §i cea crestind. Sunt pagini de o profunda sensibilitate a celui
impatimit de frumusetea naturii, a celui care si-a ,,descoperit sldbiciuni §i nostalgii
nebanuite” pentru admirarea linistii de basm a noptii. Noaptea Indiei este mistica, prielnica
solitudinii, fiind calea spre contemplare si reculegeri ciudate.

Calatorind pe toate potecile indepartatei Indii, a inteles ce Inseamna o furtuna in mijlocul
naturii. ,,Trasnetele au izbucnit fard veste. Nu incerc sa fac literaturd; dar furtuna aproape de
tropice e de o salbaticie si de o fortd inspaimantatoare. Am simtit ca alerg, dar mai tarziu am
inteles ca sunt purtat de vant. Ceilalti 1si pierdusera, ca si mine, echilibrul. Alergau ca niste
umbre cuprinse de panicd. Parca ar fi fost miezul noptii si lumina fulgerelor aprindea si
stingea; dimineata, cu capriciu de demiurg. Alergam si ne strigam, de-abia auzindu-ne.
Alaturi de noi zburau vietati nevazute, fara sange, ca trupuri de hartie colorata, mirosind a
pucioasa si a tamaie. Un duh cu aripi albe m-a atins, cutremurandu-ma; era mantaua de
ploaie a inginerului. Cine o mai putea opri? Rand pe rand, s-au desprins de pe noi casca,
hainele, termosul, pachetele lucratorilor... Simteam in trup un puls ciudat; insistent si
eruptiv, purtat de Inchipuiri si de sange. Nu ma mai Inspaimantau trasnetele. Numai inima
imi batea, imi batea... Nu izbuteam sa disting satul de padure. in sfarsit, cele dintai picaturi,
fierbinti. Dupa cateva minute, nu mai puteam respira. Ploaia lovea, ranea, culca, chinuia.
Goana ajunsese anevoioasd. Alunecam, scragneam din dinti, ne Inghiteam sangele... Ne-am
oprit extenuati sub un palmier jupuit. Ochii erau tulburi, rataciti.”?*

Mircea Eliade pleaca la Allahabad, vede Kumbh-Mela, inedita procesiune a ascetilor yogini,
un festival religios, care avea loc o datd la 12 ani. ,India intreagd tresare; satele se
nelinistesc, manastirile raiman desarte, de prin vagaunile Himalayei se scoboara schivnici goi
si acoperiti cu cenusd, de pe tarmul Malabarului, de capul Comorin, din golful Bengalului,
din Himalaya, din muntii Vindhya din desertul Bikaneerului, de pretutindeni, coboara

22 Ibidem, p. 97.
2 Ibidem, p. 44-45.

72



Mircea Eliade: A pilgrim in search of the sacred
Anastasia Dumitru, PhD

convoiuri de carute, cete de calugari, palcuri de vagabonzi, gloate de leprosi, suite de Rajabi,
trenuri cu targoveti, harabe inchise cu perdele albe, ticsite cu femei, - multime prodigioasa
insetatd de sfintenie, hagiei Kumb-Melei.”?* Imaginea este hiperbolicd, patru milioane de
pelerini, veniti cu treizeci de mii de vagoane se indreptau spre locul sfant. Eliade sustine ca
tabdra avea proportii §i ,,spaime de cogmar”.

Calatorul ajunge apoi la Benares, la Delhi, Agra, Sikhri, Jaipur, Bikanir, Lahore, Amritsar.
Pentru cd a avut sansa de a locui in India, a putut cunoaste in profunzime tainele acestui
spatiu fascinant, a deschis calea de studiu si de scriere a unor carti esentiale: Maitreyi, Yoga,
Isabel si Apele diavolului etc., a dus la gasirea similitudinilor dintre cultura indiana si cea
populara romaneascd, identificarea unor arhetipuri comune, a ,,clementelor de unitate ale
Orientului si ale Europei”. Pentru cateva saptamani a plecat in India de nord. Se opreste la
Amritsar, orasul templului de aur. Chiar daca a fost arestat, locul i se intipareste In memorie
datorita fascinatiei orientale a legendelor, a frumusetii Jaipurului sau a Ajmerului. in data de
5 februarie, pelerinul regreta ca Ajmerul e atat de putin cunoscut. Vazand la marginea cetatii
lacul cu pavilioane de marmurd albd, cu banci de piatrd intre chiparosi, lacul care da
Ajmerului o vedenie de basm, observand florile, fluturii si parfumurile necunoscute, el
precizeaza ca pe fiecare banca s-au scris poeme si se intreaba ,,La ce bun dacd voi raméne
numai o zi?”? Aici intarzie ceas dupi ceas, ,,neclintit, netulburat, oglindind pavilioanele cu
acoperisuri liniate”. In data de 7 februarie viziteaza Udaipurul, orasul cu zid de aparare, cu
poduri si gradini, cu lacul Pichola, cel mai frumos lac din Rajputana, cand uita de oboseala.

Eliade tine un Jurnal himalayan, inceput pe 8 mai 1929. Aflat in aceste locuri sacre, se
gandeste la sensul crestinismului, la credintd si la miracole. Dimineata de 13 mai si-o
petrece ,,herborizand”, alaturi de un botanist, cand prezintd toate speciile de plante:
magnolii, orhidee, lauri etc. A doua zi pleaca spre Colina Tigrului, prilej de a-si exprima
opiniile despre prejudecatile drumetiilor. ,,Fiecare céldtor are cel putin o preferintd si o
antipatie. Adesea, amandoud sunt inspirate din carti; carti de geografie si romane
sentimentale. Ganditi-va cati adolescenti sunt indragostiti de Napoli si ganditi-va la
cunoscutul adagiu care se afli la obarsie. In ceea ce ma priveste, Everestul a fost intotdeauna
centrul antipatiilor mele geografice. De cand am cetit cea dintai descriere, am preferat pe
Kinchinjanga. Evident, motive se pot gasi, dar fundamentul acestei alegeri e pur si simplu
capriciu, lirism, frauda gratuitd. Everestul e prea mult fotografiat i fiecare magazin de
stiintd populara pastreaza un cliseu.” Diaristul se aratd nerabdator sa-1 vada... Aceasta nu
inseamnd ca nu eram nerabdator sa-1 vad. Noaptea am dormit incomod. Era prea frig si
doctorul polemiza prin somn. La trei dimineata, servitorul bhutanez ne-a desteptat. Nu
aveam timp de ceai. Tremuram de frig si de emotie. Emotia nedeslusitului; plecam, noapte,

24 Ibidem, p. 51.
3 Ibidem, p. 71.
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Himalaya, streini, inedit... Aceeasi tulburare nedeslusitd a plecarilor inainte de zori, a

plecarilor pe care le-ai visat noaptea, in curte ne asteptau caii si stapanul lor, un tibetan
posomorat si linistit, fumand tigara fard sa o atingd cu buzele. Cautam, nerabdétori,
asteptand soarele. Creste albe, in dreapta si in stanga lor. Dar, deasupra spindrii impadurite
din fata noastra, in directia Nepalului, un varf inghetat ne-a atras de la Inceput privirile.
Lamurirea ghidului l-au confirmat: Everestul. Pata alba, clara, departatd. E o minune ca se
vede de aici, la o sutd patruzeci de mile. Privim, privim si pata sticleste in soare, prezenta si
inaccesibild, purd ca zdpezile Nepalului, Tnaltd §i resemnata, singura si batrand, in tacerea

acelui soliloquiu inuman care se tese de la obarsia timpului.”?¢

O altd sectiune a cartii este intitulatd Mandastiri si pustnici din Himalaya, scrisa in 1930.
Eliade 1si face un program strict, asa cum facea si C. Noica la Paltinis: diminetile mergea
prin Tmprejurimi, dupd-amiezile studiaza gramatica sanscrita, iar serile lucreaza la roman.
Pelerinul viziteaza manastirile budiste din apropiere. Este interesat de religie, de manuscrise.
Cititorul va cunoaste emotia turistului care rasfoieste ,,un tom enorm, cuprinzand istoria
populard a lui Buddha, scris acum patru veacuri, cu caligrafie perfectd cu fantezii
interliniare.” Doreste sd devind un indianist, pasionandu-se de filologie: ,,Aflarea unei
radacini sanskrite e o noud voluptate, decifrarea unui text e aproape un ritual. il savarsesc pe
indelete, savurand intreg ceremonialul fara si sar nicio etapa... Este aproape o cuforie
adancirea aceasta in amanuntul nesemnificativ, pasiunea aceasta pentru lucruri extrem de
mici, inutil de dificile.” Calatorul roman ajunge la Hardwar, considerat locul cel mai sfant
pentru pelerinaje, de la gura Gangelui. i descrie pe cilugarii budisti, ascetii-goi, naga, care
isi acopera trupul cu cenusa si practicd sadhana, adica meditatia pentru a dialoga cu
Dumnezeul din sine. Pe malul Gangelui il vede pe Swami Shivananda, fiind impresionat de
figura lui, ,,inalt, spatos, negru si fericit ca un franciscan urmand sadhana”, fiind fericit, caci
pentru el ,,nu exista nici durere, nici moarte, nici despartire, pentru ca dualismul e aparent,
iar singura realitate este Brahmanatman, sufletul, unul si acelasi in om si in Cosmos”. Se
intalneste cu un alt pustnic, un alt swami, cu trecut social glorios, fost judecator iIn Gwalior,
dar care a renuntat la tot, a aruncat si hainele de pe el si s-a legat de jurdmantul ticerii.
Singurul cuvant pe care il pronuntd fiind mantra ,,Om!” Este impresionat de viata ermitilor,
de curatenia lor fizica si morala. Viitorul istoric al religiilor prezinta exercitiile lor mistice,
credinta in metafizica si umanismul lor. Pentru ei, Buddha este egal cu lisus, considerand ca
,,toti suntem unul!”?’

in subcapitolul Pesterile din Brahmapuri sunt descrieri deosebite de naturi. Probabil ci
aceste locuri paradisiace au fost memorate de tdnarul Eliade si au fost sursd de inspiratie
pentru romanele de mai tarziu. Drumetul este fermecat de padurea de bambusi, de luxurianta

26 Ibidem, p. 87.
27 Ibidem, p. 120.
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naturii, de ,,magia aceasta a ritmului vesnic.” Eroii sunt cei care au renuntat la tot, dar nu si
la suflet, solitarii, cunoscatorii tainelor naturii, dar si ale naturii interioare. Drumetul nu uita
sd 1i spuna cititorului i despre sarbatoarea primaverii, Holi, cand se imbina cantecul, poezia,
cu dansul pentru a preamadri renasterea naturii. Evocandu-1 pe Tagore, Eliade precizeaza ca
poemele lui de aici au plecat. Holi inseamna descatusare, bucurie, ,,adunate ca intr-un potir
intr-o singurd zi si duse tie la buze de méana lui Tagore”.?® Eliade surprinde misterul trairii in
comuniune cu natura, pe care il simte si eul doinelor populare. ,,Holi te strabate si te
patrunde ca o emotie nedefinitd, care te destrama si te Intareste totusi. Ca printr-o nazuire se
intrevede In sarbatorirea primaverii sarbatoarea celeilalte primaveri, a sufletului care prinde
puteri si oglindiri noi, din incandescenta cerului, din chemarea fluierului, din cuvintele
poemului. Ceas dupa ceas dureazd goana aceasta din parc, cu purpura hainelor prilej de
jocuri si lumini. Parcd varsta s-ar sterge, caci profesorii sunt cupringi de aceeasi
iresponsabild spontaneitate, iar elevii sunt mai sprinteni, mai voiosi in cele din urma mai
buni. Nu poti rdméne neschimbat dupa risipa aceasta de geniu, de lirica, de dans si de
lumini. Nu poti pastra in suflet zgura dezamagirilor sau intunecimi de destin. Holi te strabate
si te patrunde ca o emotie nedefinita, care le destrama si te intareste, totusi. Tot ceea ce a
ramas intuneric si nenoroc, dezgust si descurajare in suflet se sterge sub dansul primaverii,
sunt risipite de cantece si de jocuri. O adevarata palingeneza, o prodigioasa virtute de a face
din fiecare om un pheonix, céci fiecare renaste din el insusi, din ceea ce arde si purifica in
minunea aceea purpurie a jocurilor.”

O sectiune utild cititorului occidental este aceea In care célatorul insereaza dialogul cu
Tagore privind rolul Indiei pentru europeni, considerati de filosof ,,superbi si mortuari”.
India poate descoperi Europei ,,nu un adevar, ci o cale,... viata spirituald, (ah ! cat de fad si
de tradator e cuvantul acesta! dar D-ta intelegi ce voim sa spunem noi, indienii, prin viata
spirituald) e bucurie, e voluptate si dans, cateodatd tumultoasa si salbateca, asemenea ploilor
Bengalului, altddatd calma si elevatd, asemenea culmilor himalayene. Viata spirituald e
inocenta si e libertate, e drama si extaz. Ah, cuvinte, cuvinte... Dar incearca sa vezi cat de
mult facem noi din aceste cuvinte. Dansul nostru nu e estetic, poate nu e nici frumos, cine
stie, dar i-ai simtit D-ta ritmul, i-ai prins D-ta fiorul de armonie cosmica pe care il imita
extatic dansatorul intr-o migcare a cérei taind e pecetluitd, dar al carui efect in viata noastra e
coplesitor? Astfel este si viata noastrd spirituald. Noi spunem mereu: sa realizim cutare si
cutare idee, sa realizdm cutare sau cutare stare sufleteasca. Vad ca ati prins si D-voastra
cuvantul, dar atat. Pentru ca, Dumnezeule, cum se poate oare realiza o viatd interioara in
framantarile D-stra filosofice si in orasele D-voastra industriale, mecanizate si automate?
Cel mult daca puteti scrie carti, tine conferinte si deschide noi universitati. Crestinismul unul
Sf. Francisc sau Neuman nu mai pulseazd viu in viata Europei.”® Tagore nu este de acord

8 Ibidem, p. 142-143.
2 Ibidem, p. 145.
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cu industrializarea, cu realizérile exterioare, cu ignorantii care neglijeaza viata spirituala,
cunoasterea de sine, fericirea meditatiei i iubirea naturii. Pelerinajul lui Eliade in tara
swamilor a fost un prilej de intdlnire cu eternul. Toposul acesta sacru va avea o inrdurire
definitiva asupra creatiei marelui savant. Volumul prezentat dezvaluie o ipostazad inedita a
cercetatorului religiilor, firea sensibild a celui care a fost fascinat de misterul noptilor
orientale atat de necesare in crearea atmosferei nuvelelor fantastice, dar si in scrierea altor
opere memorialistice ori a romanelor Maitreyi, Noaptea de Sdnziene etc.

Lectorul va descoperi o lecturd reconfortanta, va avea placerea compararii calatoriilor sale
cu cele ale tanarului Eliade sau va descoperi similitudini cu firea indianului. Cartea, intr-
adevar, nu impune o concluzie, ci ofera doar mai multe perspective de intelegere a vietii
occidentale, comparativ cu cele ale orientului. Eliade nu ne invatd nicio lectie, insd ne
sugereaza una dintre cdile posibile de urmat - umanismul indian, fiind constient de
importanta Indiei. Parafrazandu-1 pe célatorul care a stat trei ani 1n acel spatiu indepartat, ma
intreb: Oare noi mai avem nevoie de ascetism? Altminteri de ce am citi o astfel de carte?
Volumul ne reintoarce la noi insine, insd ne conduce pe drumul cel mai lung, pe calea Indiei.
Cartea de calatorie a lui Eliade pledeaza pentru simplitate, renuntare, implinire interioara,
control asupra constiintei, iubire si meditatie, valori ce par a fi perimate sau pierdute de catre
europeni.

Experienta indiana a fost una inifiatica, decisivd pentru cariera lui Eliade, care avea sa
ajungd unul dintre cei mai de vaza istorici ai religiilor, conducatorul revistei ,,Antaios”,
studii publicate in 12 volume ale colectiei ce constituie o prezentare pluridisciplinarda a
mitului si a simbolului. El ajunge, din 1961, conducitorul publicatiei ,,History of religions»
(impreuna cu J. M. Kitagawa si Charles Long). In 1963, profesorul Thomas Y. Altizer
publicd monografia Mircea Eliade and the Dialectics of the Sacred (Philadelphia, The
Westminster Press). Cariera ascendentd a lui Eliade continud cu multe calatorii in Mexic,

LRI
1

unde conferentiaza despre religia indienilor. Un articol din ,,Time” il numeste ,,savant al

simbolurilor” in 10 februarie 1966.3° Din cartea lui Mircea Handoca, aflim ci savantul a
devenit membru al Academiei americane de arte si stiinte; Doctor Honoris Causa la foarte
multe universitati de prestigiu (Universitatile din Yale; Windsor (Canada); Universitatea
Nationala din La Plata (Argentina); Universitatea din Lancaster; Universitatea Sorbona din
Paris; membru al Academiei Britanice, al Academiei austriace de Stiinta si al Academiei
belgiene. Eliade colaboreaza la Enciclopedia Britanica, primeste de la Universitatea din
Windsor (Canada) Medalia de aur ,,Christian Culture Award” pe 1968, devine, in mai 1969,
profesor extraordinar al scolii de studii orientale a Universitatii din Salvador (Buenos Aires),

iar In 1969, apare sub ingrijirea lui J. M. Kitagawa si Charles Long volumul Mit si simbol.

30 Mircea Handoca, Mircea Eliade. Contributii biobibliografice, Socictatea Literara ,Relief
Romanesc”, Bucuresti, 1980, p. 13.
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Studii in onoarea lui Mircea Eliade (Universitatea din Chicago, 1969). In iunie 1977,
Academia Francezd acorda lui Mircea Eliade premiul Bordin pentru lucrarea Istoria
credintelor si ideilor religioase, primind si alte valoroase premii care atestd importanta
acestei personalitati enciclopedice.

Desi a caldtorit prin toate tarile, fiind fascinat, in perioada interbelica de Italia si de India,
apoi de tinuturile strabatute de-a lungul unei jumatati de veac prin: Portugalia, Spania,
Franta, Italia, America, Suedia, Olanda, Mexic, Japonia si numeroase alte tairamuri de basm,
Mircea Eliade nu a uitat niciodati frumusetea plaiurilor natale. In februarie 1977, cand
citeste la Academia belgiana discursul inaugural despre Martha Bibescu, aduce un stralucit
elogiu culturii roménesti: ,,Apartin unei traditii culturale care nu acceptd incompatibilitatea
intre investigarea stiintificd si activitatea literara. Numerosi mari savanti romani —
Cantemir, Hasdeu, lorga, Parvan — au fost in aceeasi masura striluciti scriitori; cel mai
ilustru poet roman, Mihai Eminescu — a fost de asemenea un filosof original si unul din
marii eruditi printre contemporanii sii. in ceea ce ma priveste, consider ca existd o analogie
structurald intre munca stiintifica si imaginatia literara”.’! Mircea Handoca in cartea citatd
insereaza capitolul Nostalgia patriei in opera lui Mircea Eliade in care urmareste impactul
toposului roménesc si al calatoriilor asupra operei autorului. Exegetul insereaza cateva idei
exprimate de Eliade in 1978 ,,E posibil ca cele mai importante calatorii pentru mine sa fie
cele pe care le-am facut pe jos, intre 12 si 19 ani, vara, timp de sdptamani si saptamani,
trdind in sate i mandstiri, impins de dorinta de a pardsi cAmpia Bucurestiului si de a
cunoaste Carpatii, Dunirea, satele de pescari din Delta, Marea Neagrd. Cunosc foarte bine
tara mea”.>? Patria a fost purtatd in suflet mereu, de altfel, pentru Eliade limba roména este
reperul identitar. ,,.Din fericire, sotia mea este romancd si joaca rolul, daca vreti a patriei,
pentru cd vorbim Tmpreuna in romaneste. Patria, pentru mine, este deci limba pe care o
vorbesc cu ea si cu prietenii mei, dar inainte de toate cu ea; limba in care visez si imi scriu

jurnalul. Nu e deci o patrie interioard, oniricd”.**

In Memoriile sale, evocarea plaiurilor natale este omniprezenta. In data de 4 ianuarie scria in
jurnalul sau: ,,Ma gandesc tot timpul la tard, la ai mei. Nu am noutati de multd vreme. Tot a
rdmas acolo: tineretea, trecutul meu, familia, prietenii.” Aflandu-se la Venetia, la 30 mai
1950 precizeaza ca trecuse pe acolo in vara lui 1937, in drum spre Berna, unde mergea sa-1

vadd pe Lucian Blaga. Dupa lungile plimbari si ametitoarea convorbire cu Lucian Blaga,
avea sa scrie ,,Cat de mult 1i admir curajul lui, nepasarea sa regala fatd de ,,specialisti".

31 Séance publique du 15 février 1977, Réception de M. Mircea Eliade (Académie de Langue et de
Littérature, Francaises, Bruxelles), Palais des Académies, 1977, Extrait du Bulletin de 1'Académie
Royale de Langue et Littérature Frangaise, Tome LIV, nr. 1, apud Mircea Handoca, Mircea Eliade, p.
14.

32 Experienta labirintului, L'épreuve du labyrinthe, Editions Pierre Belfond, Paris, 1978, p. 119-120.
3 Ibidem, p. 119.
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Eliade recunoaste ca nu-si poate publica volumele fara sa verifice toata informatia, de a citi
tot, de a sti tot ce s-a facut pana la el. ,,Pasiunca mea pentru eruditic Tnseamna, poate,
pasiunea omului fald de nimicnicie, fatd de aspectele caduce, efemere, minore, ale vietii.
Alti oameni isi pierd timpul cu vorbaria, cu aventuri nesemnificative, cu somnul, iar eu mi-1
pierd cu eruditia. Este aceeasi biruinta a inutilului si efemerului”, sunt alte idei ale celui care
a calatorit si a citit pentru a descoperi sacrul, ca metoda de a iesi din mediocritatea conditiei
umane.

Calatorul recunoaste ca locurile vizitate poartd amprente culturale si livresti, ele te fac sa
cauti conexiuni cu alte toposuri, cu alte taramuri departate, cu oamenii si tainele locului.
,Marea Rosie, care tie ti se pare o mare de basm, nu impiedicd pe foarte multi sa-ti
vorbeasca, atunci cand o strabati, de frumusetile altor mari orientale... Cat este India de
tulburatoare, vei auzi vorbindu-se in tren de Papua sau New York, chiar daca te afli in cele
mai prodigioase peisaje din cate are Asia. La Calcutta, conversatia plind de nostalgii se
poartd asupra Singaporelui, iar la Singapore Incepi sd auzi vorbindu-se sfasietor despre Paris
si Londra. Nicdieri nu e destul de frumos, destul de extraordinar; spiritul omului doreste
mereu altceva, isi aminteste necontenit de alte locuri, regretindu-le”, nota Eliade.>* In fata
unui peisaj tulburilor, subconstientul il ajutd pe om sa facd aceste asocieri, ,,Caci dacd omul
ar trai cu intensitate toate imprejurarile vietii lui, daca ar ramane, adica, totdeauna prezent in
clipa — s-ar consuma ca o incandescenta”. Incercind si mediteze asupra importantei
caldtoriei, autorul roman considerd ca toate calatoriile alcatuiesc laolalta ,,un continuu
organic”, ,,0O célatorie se leaga de alta, asa cum, in calendarul sacru, o sarbatoare se leaga de
cealalta direct, fara fractura zilelor profane... calatoria rimane intr-un anumit sens un lucru
miraculos.” Pentru Eliade, pelerinajul este prilejul de intalnire cu sacrul, iar prezenta unui
miracol este resimtita ca un soc in cunoastere, in acest sens, el scrie ,,iti dai seama ca tot ce-
ai cunoscut pana atunci a fost iluzie vana, spectacol nesemnificativ, desertaciune”. Fiind in
Germania si privind castelul Marksburg, cladit cu mai bine de o mie de ani in urma, Eliade
simte complexul de inferioritate. ,,Adevarul este ca orice calatorie iti pune intr-o lumina
crudd, uimitoare, lipsurile culturii. Nicdieri nu-ti dai mai bine seama de ignoranta ta, decat
intr-un muzeu sau intr-o tard in care istoria a lisat urme la fiecare pas.”*> El se gindeste nu
numai la macelul din Evul Mediu, ci la intreaga suferintd a lumii, in special, la istoria
zbuciumata a Asiei, continent Insingerat de cinci, sase mii de ani. ,,Roma chiar a ajuns
soarele lumii vechi, dupa ce ajunsese mai Intai stapana ei, pe fluvii de sange. Si cu toate
acestea, ruinele Romei ca si ale Atenei, ca sl ale Egiptului sau ale Orientului antic — 1iti
evoca cu totul altceva decat lupta, vointa de victorie, istoria dramatica. Esti uimit sau esti
melancolic, in fata ruinelor romane si elene. in Egipt, in Mesopotamia, in India — privesti
,ruinele trecutului glorios” cu stringere de inima; atita maretie, atata taind, atta

34 Jurnal de vacanta, p. 123.

35 Ibidem, p. 126.
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melancolie; te gandesti la evanescenta lucrurilor si oamenilor, la misterul pe care I-au luat cu
ei in mormant mesterii aceia obscuri. In nici un caz nu vezi lupta, intrecerea, dorinta de
victorie — pe care o presimti indatd ce privesti cu atentie un castel medieval.”*¢ Cilatorul
roman incearcd sd asculte glasul ruinelor si de aceea compara ,,izul colectiv”’ al bataliilor
Romei si Atenei vechi, cu melancolia individuald a unui castel medieval care ,,iti aminteste
ca n-ai venit pe pamant ca sa fii fericit, nici ca sa te desavarsesti — ci ca sa asculti si sa
slujesti”, pentru cd ,,0 singura stare cunoaste castelul: starea de veghe.” Poate ca asa putem
intelege de ce singura carte pe care a luat-o cu sine intr-o célatorie a fost 4 Sentimental
Journey a lui Sterne, in editia de buzunar a colectiei World's Classics, o carte in care ,,totul
ramane suspendat”.

in Addenda Jurnalului de vacantd, Navigare necesse est, cilatorul se confeseaza ca nu prea
stic ce Inseamnd turismul s§i nici nu-l cunoaste experimental, fiindcd a preferat sa
calatoreascd de unul singur, avand ,,curajul saracului”. ,,Un adevarat calator nu numai ca
invatad sd judece altfel lumea, ci si sa inteleagd mai putin egoist, sd doreascd mai putine
lucruri pentru sine... Célatoria este cel mai aprig dusman al simtului proprietatii”. El isi
aminteste ca de la 13 ani a colindat aproape toate colturile tarii si ca de la 15 ani a riscat in
fiecare vara sd moara intr-o calatorie smintita. ,,Farmecul si valoarea calatoriei Tnseamna
spontaneitatea ei; caracterul ireversibil. O calatorie este o experientd unicd, asemenea unui
vis lung care nu se va mai repeta”, sunt alte ginduri ale lui Mircea Eliade.’” Pelerinul devine
si critic al cartilor de céldtorie. Referindu-se la Petru Comarnescu, autorul cartii Homo
Americanus, Mircea Eliade apreciaza stilul celui care dialogheazd cu mai multe tipuri de
oameni: tipul bancherului sau al preotului, al intelectualului s.a.m.d. ,,Autorul stic sa se
miste 1n ,,general”, fara a pierde contactul cu viata, fara a se lasa antrenat in derivate, fara a
»generaliza”. DI. Petru Comarnescu se apropie de clasici. Dacd n-ar fi decat meritul de a fi
scris o carte lizibila asupra unui continent si unei civilizatii pe care mitologia ne-a facut-o
inaccesibila si intelegerii §i simpatiei — si inca ar fi mult. E atit de greu sa scrii despre
America, dupd cum e greu sa scrii orice carte cu impresii de calatorie. Existd o vesnica
tentatie de infrumusetare, de nuantare exotica, de lauda — pe care foarte putini publicisti o
pot inlitura. Intrebarea lui Petru Comarnescu e cu atit mai pretioasd, pentru ca el prezinti
oameni i discutd probleme care pot circula si peste hotarele Statelor Unite ale Americii”,*
sunt remarcile lui Eliade in legatura cu volumul Homo Americanus si cu Petru Comarnescu,
,omul cu destuld viatd si fortd in el ca sa-si poatd permite sd creada si in civilizatia
americand si in viitorul culturii roménesti.” Asupra lui Petru Comarnescu, Eliade avea sa
revind un an mai tarziu publicind o cronicd aprofundata, intitulatd America vazutd de un
tanar de azi. ,,Calatoria, atunci cand nu este facutd din spleen sau din interese strict

36 Ibidem, p. 127.
37 Ibidem, p. 145.
3 Cuvantul, 1X, 2781, 21-01-1933, apud Jurnal de vacantd, p. 150.
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materiale — presupune o conceptie personala asupra vietii; fie ea ,,experienta” (inteleasa ca
o serie continud de aventuri, de riscuri, de descoperiri), fie cunoasterea. Cand un tanar scrie
asupra unei calatorii facute in prima tinerete, documentul esential este prefata.” Eliade
citeazd prefata lui Comarnescu ,,Un tanar curios, disponibil, proetic, renuntand la fericire
pentru cunoastere si la linistea Intelepciunii pentru fervoarea dramatica a vietii si a lumii In
care vrea sa rataceasca indelung, tot pentru dumirire”. Aceste idei i se potrivesc si destinului
de homo viator al lui Eliade, care, de tanar, a ales calea (auto)cunoasterii. ,,Cunoasterea —
prin orice mijloace, la orice tensiune — a fost mobilul aventurii d-lui Comarnescu...
Fervoarea si controversa intovarasesc totdeauna contemplatia. Si poate inca ceva: o oarecare
simpatica si naiva credintd in puterea omului de a patrunde cu mintea pretutindeni, de a se
impirtasi din toate adevarurile si frumusetile existentei”.’® Eliade simte ca are o afinitatea
spirituald cu acest célator, ambii fiind atrasi de experiente aflate sub semnul miracolului, al
tainei, al destinului si al paradoxului. ,,DI. Comarnescu se afla intr-o continud cumpanire in
fata obiectelor si a adevarurilor. Spiritul sdu este continuu invitat citre contrarii; dar nu
pentru a le dramatiza subiectiv, ci pentru a le cauta puncte de contact, de a gasi un spatiu
istoric sau un plan metafizic in care ele s-ar putea impaca... Dar aceastd pasiune de
cunoastere, de intelegere a lumii printr-un unghi cat mai cuprinzdtor nu este totdeauna cel
mai bun mijloc de a surprinde realitdtile noi prin care treci numai intdmplator.” Eliade
apreciaza lecturile din calatorie ale lui Comarnescu (din Platon si Kant, noteaza idei si
viziuni pentru un dialog platonician pe care il va scrie mai tarziu); sinteza de viata si
cugetare ocazionald, descrierea lumii pentru a o simplifica. ,,De aici nenumaratele sale
reflectii, cugetari, aforisme — propozitii scurte, cuprinzatoare, care impaneaza cartea.
Volumul d-lui Comarnescu nu ne face sa intelegem numai aceastd lume noua a Statelor
Unite, ci si spiritul d-sale. Nevoia de a cugeta asupra vietii, a lucrurilor si a oamenilor 1l
sileste sa se tradeze necontenit. S-ar putea reconstitui un portret spiritual al autorului din
aceste fragmente dispersate (desi, cum vom vedea indata, cartea aceasta este, in primul rand,
epicd, obiectiva, aproape stiintificd).” Pentru a fi mai convingator, insereaza cugetarile lui
Comarnescu despre esenta lumii: ,,Oare lumea nu-i si ea o tulburare si o miscare de
suprafatd a vesniciei, a Ideilor vesnice si imperturbabile ca fundul misterios al marii”?;
»Suntem umani numai in masura in care putem individualiza, scoate dintr-o turma o Miorita
si dintr-o armata un Erou Necunoscut”. Eliade apreciaza ca o carte de céldtorie, bine scrisa,
cum este cea a lui Comarnescu, ne ajutd nu numai sa intelegem America vazuta de un tanar,
ci s avem chiar nostalgia ei, astfel de carti sunt sintetice, ,,adicd prelucreaza necontenit
datele experientei, §i prezintd cititorului cat mai multe imagini semnificative si idei
generale”, ele sunt reportaje vii, epice, dar si carti de filosofie a culturii. De asemenea, se
referd la [ltinerarele si reportajele lui Camil Petrescu, remarcand ,,evitarea aproape
bolnavicioasa a facilului”. Daca literatura de calatorie, indeosebi itinerarele orientale sau
exotice, sunt fatal antrenate in facil, in autosugestia decorativului, culorii, senzationalului,

3 Revista Fundatiilor Regate, an 1. 1934, apud Jurnal de vacantd, p. 154-159.
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daca jurnalele de calatorie sunt bovarice, in ,,descrierile d-lui Camil Petrescu sunt mai mult:
sinteze decat inregistrari”, care ,,iti cer si tie, cititor, un efort de imaginatie si de creatie.” In
calitate de critic, Eliade apreciazd primatul cunoasterii intelectuale a scrierilor lui Camil
Petrescu. ,,Este o adevaratd voluptate sd observi cum se refuzd marea incercarilor d-lui
Petrescu de a o prinde si exprima prin sintezd lucidd. Ea rdamane si de acum inainte,
materialul temperamentelor muzicale. Sunt in cartea d-lui Camil Petrescu fragmente despre
moarte si sentimentul mortii pe care le apreciez mai mult pentru discretia lor... Vrea sa
inteleagd mult, sd imbratiseze un fenomen, un fapt, o bucurie in toatd plenitudinea ei. Simte
mereu nevoia de a-si rotunji cunostintele, nu de a le aglomera, de a-si decanta emotiile, nu
de a le inmulti... La Stambul si 1n cimitire, se descoperd mai mult un om, o structura decat
peisaje. Este un reportaj interiorizat, aproape un jurnal”, nota Eliade.** Un alt autor evocat
de Eliade este Geo Bogza, care publicase volumul de reportaje: Tari de piatra, de foc si de
pamdnt. (Fundatia pentru Literaturd i Artd ,Regele Carol II”, 1939). Criticul observa ca
ochiul lui Bogza nu intilneste decat asezari si vieti care se descompun lent fiindca lupta nu
se dd numai intre viata si om, ci mai ales intre viatd si mineral, intre om si mediu, intre om si
om, pand la descompunerea lor, toate acestea fiind elementul de noutate adus de Bogza
literaturii noastre. Am inserat mai multe opinii critice exprimate de Eliade pe marginea unor
lecturi de calatorie pentru a intelege care sunt reperele axiologice ale unei carti bune,
apreciate de istoricul religiilor.

Eliade, care a avut o culturd enciclopedica si a calatorit prin toatd lumea, a apreciat mult
valorile romanesti, frumusetile muntelui si ale unor orase, a evocat filosofia lui Blaga si a
dedicat Iui Brancusi piesa Coloana fara sfarsit. Clujul este descris intr-un mod cu totul
aparte. Savantul recunoaste caracterul universitar al Clujului, cu diversele institute de
cercetari si ajunge la concluzia: ,,Nu este deloc o intamplare cé istoria si filologia au stapanit
destinele culturii romanesti moderne inca de la inceputurile ei. Neamul romanesc trebuia sa-
si dovedeasca lumii glorioasa lui descendentd romanica, si, in acelasi timp, sa restaureze in
propria sa constiintd destinul major al istoriei sale. Scoala latinista, de la Inceputul veacului
trecut, n-a facut, zadarnic istorie si filologie. Nu este, iardsi, lipsit de semnificatie faptul ca
toti oamenii creatori ai Romaniei moderne — de la Cipariu pana la N. lorga — au fost, intr-
un fel sau altul, preocupati de istorie sau filologie. In Transilvania, vocatia aceasta a ajuns
aproape o obsesie. Doar ultimele promotii de tineri carturari ardeleni dovedesc o altd
orientare, spre filosofic, mai ales. Dar imediat dupa Unire, istoria a jucat un rol de frunte in
cultura ardeleneasca... Este in aceastd pasiune pentru trecutul roméanesc o aprigad vointa de
afirmare a capacitatii neamului nostru de a crea istorie. Caci nicdieri ,,istoria” nu e nteleasa
mai dinamic ca in Ardeal. Nu e vorba de un simplu profetism national, sustinut de studii
carturdresti, ci de un fel deosebit de a Intelege istoria: ca singura stiintd a spiritului care
poate releva calitatile rasei si destinul neamului nostru. Pasiunea pentru asemenea descifrari

4010 Vremea, 6, 1933, aprilie 30, nr. 285, p. 7, apud Jurnal de vacanta, p. 153.
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de semne in trecut corespunde, de altfel, rolului de creatori, de istorie roméneasca pe care 1-
au avut ardelenii din vremurile descilecdrilor pand la scoala latinistd.”*! Eliade apreciazi
eseul lui Vasile Bancila, intitulat Semnificatia Ardealului, aparut in Gdnd Romdnesc, la
festivitatile ,,Astrei” de la Cluj. Mircea Eliade, care a scris in franceza, italiana si engleza,
reitereaza pasiunea ardelenilor pentru istorie si filologie, amintind importanta Clujului, a
acestui focar cultural, in special, rolul Muzeului Limbii Romane, condus de profesorul Sextil
Puscariu care a avut initiativa si a contribuit la aparitia Dacoromaniei si a Bibliotecii
Dacoromaniei, a monumentalului Dicfionar al Academici si al Atlasului lingvistic romdn,
aducénd la lumind ,tezaurul viu al graiurilor noastre, reprezentdnd adevarata limba a
taranului roman, alcatuieste un monument de care nu numai Ardealul - in mijlocul céruia a
fost el ridicat — dar intreaga tara se poate pe drept cuvant mandri”. Spatiul transilvanean a
avut puterea de a da intr-un rastimp scurt, ,,puterea de creatie a romanilor de dincolo de
munti,” iar creatiile lor nu s-au ndscut decat din capacitatile jertfelnice ale conducatorilor si
ale colaboratorilor, ne aminteste Eliade, ,,pentru ca rdspundeau unei nevoi organice de
creatie.” Un astfel de rol a avut si Eliade, savantul roman a avut o contributic esentiala la
promovarea culturii roméne in strdinatate, dar a si adus spatiile exotice in cultura noastra.
Savantul a deschis drumul unor noi cercetari in istoria religiilor si a mentalitatilor, a
valorificat arhetipurile, a cautat radacinile comune ale culturilor, deschiderea lor spre sacru,
spre simbol. Cand unii cercetatori puneau la indoiala capacitatea de creatie a romanilor,
Eliade, prin propriul sdu exemplu, la fel cum au facut si cei mai reprezentativi romani, si-a
urmat destinul, a aprofundat valentele interculturale. Mircea Handoca scria despre starea
permanentd a Romaniei in scrierile subiective ale lui Eliade: ,,Obsesiv revin in cartile lui
Mircea Eliade scrise 1n ultimele patru decenii oameni, intamplari, fragmente din istoria si
peisajul romanesc, amanuntul caracteristic §i patria in ansamblu, atmosfera si specificul
inimitabil al acestor tinuturi din copilarie”.

Pentru a dovedi ca istoricul religiilor si-a pastrat radacinile si cd a apartinut limbii si culturii
romanesti chiar si cAnd era departe de casa, Mircea Handoca citeaza marturisirile savantului:
,,Dar eu sunt Intr-un anumit sens i un om de stiinta, silindu-ma sa fiu obiectiv in cercetarile
mele, si atunci cand fac literatura vreau sd ma péstrez in acea spontaneitate a visului sau a
copilariei. Cum se stie, tot ce facem noi in literaturd e o nostalgie a copilariei si adolescentei,
adica partea cea mai spontana si mai creatoare a vietii! M-au intrebat multi de ce nu mi-am
tradus eu insumi literatura in englezeste, de exemplu. Probabil ca as fi putut s-o fac, dar
prefer sa traduca altii. Cred ca nu puteam sa scriu literatura decat in romaneste. Dar cred ca
nici n-ar fi trebuit s scriu altfel, pentru cd limba 1n care am scris §i scriu inca este
continuitatea mea nu doar cu trecutul meu, ci cu tot trecutul culturii romanesti. N-am vrut sa

mai simt deloc un exilat, un om rupt de neamul lui.”*

4 Ibidem, p. 136-137.
4 Mircea Handoca, Mircea Eliade. Contributii biobibliografice, p. 29.
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Desi savantul a scris 1n limba engleza si franceza, desi a calatorit pretutindeni, nu si-a uitat
matricea romaneascd. Pornind de la aceastd matca, s-au addugat personalitatii sale noi
legaturi de afinitate cu spatiile culturale descoperite prin caldtoriile propriu-zise ori prin
calatoriile livresti, care au format enciclopedismul lui Eliade. Calatoriile in Italia si mai ales
in India au avut un impact esential. Pompiliu Constantinescu, referindu-se la contactul
eliadesc direct cu India (intre anii 1928—1931), facea o retrospectiva a marturiilor despre
leaganul de civilizatie si spiritualitate orientala in arealul romanesc, evocand contributia
unor predecesori: Hasdeu, ,,caruia nu i-a scapat aproape nimic din eruditia orientalisticd a
timpului”; a lui Eminescu, poet indragostit de metafizica si reveria budista, ,,resorbite prin
intermediul lui Schopenhauer”; a Iui G. Cosbuc, ale carui traduceri din Calidassa si epopeile
indiene ne-au dat cel dintai gust exotic asupra marii poezii din tara Gangelui. Pompiliu
Constantinescu, inca din articolul publicat in ,,Vremea”, 5 august 1934, anticipa rolul Indiei
pentru cel de-al patrulea cercetdtor indolog in cultura roména: ,,d. Mircea Eliade, are
deschisa inainte-i o perspectiva nelimitata, intr-un domeniu in care nu mai exista specialisti
autohtoni.”® Criticul a mentionat ci pe atunci nu erau prea multe cirti de cilitorie nici
asupra Apusului, ,,dar caldtorii romani in Orient sunt pasari rare, atrase de mirajul
exoticului.” Intr-adevir, calatorii si calatoriile s-au inmultit, insd putini pelerini au stiut si
valorifice atat de bine calatoriile initiatice, surprinzand nu doar aspectele exterioare ale
tarilor vizitate, cat mai ales esenta, ,,mistica religioasa si cea nationalistd, degenerescentele
credintei, grandioasele manifestari colective, tot de naturd religioasd, inexistente in
civilizatia europeana de azi, superstitiile locale si marile elanuri spirituale ne oferd o icoana
atat de nuantata a fabuloasei Indii”, continua acelasi critic. In acest sens, Constantin Noica i
scria prietenului sau, Eliade, cd nu credea ca este ,,un atat de bun calator.” in viziunea
istoricului religiilor, calatoria este ,,cea mai bund introducere in morald si cel mai sigur
instrument pentru dobandirea fericirii”, este o cale de profunda (auto)cunoastere. in acest
sens, Eliade 1l citeaza pe Kayserling care afirma ,,cel mai scurt drum intre mine insumi este
o cdlatorie in jurul lumii”.** Meditind pe marginea acestei teme, Eliade scria ,,Un Jurnal de
calatorie, iIn masura in care cel care-1 scrie, incearca sa capteze macar o parte din tot «ce i s-
a Intamplaty - trebuie sa accepte riscul de a fi confundat cu un caiet de note si fragmente
autobiografice. Oare s fie numai atat, numai recuperarea trecutului? S-ar putea ca procesul
sa fie mai complicat §i mai subtil: o célatorie, purtdndu-te destul de repede printre peisagii,
forme si culori diferite, suscitd o serie de asociatii, tot atat de pretioase pentru istoria secreta
a sufletului pe cat sunt, intr-o analizd jungiana, asociatiile provocate de ascultarea unor
cuvinte, nume, legende si «mituri»-, sau contemplarea anumitor picturi si desene”.*
Calatoriile au avut un rol decisiv in desavarsirea personalitatii enciclopedice a lui Eliade:

4 Pompiliu Constantinescu, Mircea Eliade: India, ,,Vremea”, an VII 1934, nr. 349. p. 7, reprodus si in
Scrieri, vol. 11, Editura pentru Literatura, Bucuresti, 1967, pp. 517-518.

4 Mircea Eliade, Jurnal de vacantd, p. 144.

4 Mircea Eliade, Jurnal, I, Editura Humanitas, 1993, p. 607.
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experienfa italiand s-a finalizat cu teza Contributii la filosofia Renasgterii, iar experienta
indiand si-a lasat amprenta nu numai asupra disertatiei de doctorat despre Yoga, ci asupra
intregii cariere stiintifice si literare. Prin confesiunile acestui homo viator, literatura romana
si-a completat o sectiune importantd, cea a marturiilor de caldtorie, care Iimbogatesc fondul
ideatic al culturii noastre.
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Dimitrie Cantemir si exilul

Abstract: Dimitrie Cantemir (born 26 October 1673 - d. August 21, 1723) was
a great scholar of the Romanian humanism. He was a member of the Berlin
Academy of Sciences. He wrote the Chronicle of the Roman-Moldovan-
Wallachian Age, claiming the latinity of the language and the people to form
the territory of the ancient Dacians, including the fact that the Romanian
language has four dialects. This work has become a fundamental reference for
the scholars of the Transylvanian School. The chronicle of the ancient Roman-
Moldavian-Vlachs, first written in Latin, but then translated by the author in
Romanian (1719 - 1722), includes the history of the Romanians from Trajan to
the point of the second ,,dismantling” or the founding of the principals. He
supports the idea of Miron Costin (old historian and writer): the common Latin
origin of all dialects. The importance of Cantemir's activity and scientific
research is well known nowadays. During the period of exile he had a special
influence on the Russian Leader, Peter the Great I and he had at his disposal
many opportunities to succeed in his domains of interest becoming well
known all over Europe.

Keywords: Dimitrie Cantemir; exile; theatre; absurd; playwright

Din majoritatea surselor parcurse reies urmatoarele:

Dimitrie Cantemir (n. 26 octombrie 1673 — d. 21 august 1723) a fost domnul Moldovei ales
de doud ori (martie-aprilie 1693 si 1710 - 1711) si un mare carturar al umanismului
romanesc. Printre preocupdrile sale se inregistreaza cele de enciclopedist, etnograf, geograf,
filozof, istoric, lingvist, muzicolog si compozitor. A fost membru al Academiei de Stiinte
din Berlin.

Dupa unele cronici, numele familiei se trage de la un nobil tatar, prieten al tatdlui lui
Dimitrie. Dupa alte scrieri, numele ar proveni de la o familie nobiliara tatareasca crestinata
si stabilita in voievodatul Moldovei. Insi probabil din dorinta de a adiuga un plus de
autoritate la domnia sa, precum si de a statornici In Moldova o monarhie ereditara, Dimitrie
Cantemir si-ar fi facut o genealogie- Dimitrie Cantemir -fantezistd. Caci pornind de la
numele de Cantemir, in ,Istoria Hieroglificd” acesta scria ,Traditia spune despre
Cantemiristi ca se trag din marele cuceritor al Asiei, Timur Lenk”. Evident, asemenea
genealogie a avut putini credibilitate. Intr-o discutie dintre Voltaire si Antioh, fiul lui
Dimitrie Cantemir, ambasador al Rusiei la Paris, celebrul scriitor iluminist francez a facut
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urmatoarea afirmatie ramasa posteritatii: ,,As fi banuit ca sunteti mai degraba din neamul lui
Pericle, decat al lui Tamerlan”

in Encyclopedia Britannica, editia a 11-a, vol. 5, in articolul Dimitrie Cantemir se
mentioneaza: ,,Demetrius or Demeter Cantemir was known as one of the greatest linguists of
his time, speaking and writing eleven languages, and being well versed in Oriental
scholarship. ” (sursa Internet).

Dimitrie era fiul domnului moldovean Constantin Cantemir. La moartea tatdlui sau in 1693,
a fost proclamat domn dupa modelul lui Constantin Brancoveanu, insa Poarta nu l-a acceptat
la domnie. Si-a petrecut urmatorii ani la Constantinopol, unde a fost capuchehaie (trimis la
Poarta ca garant al fidelitatii) si a insotit armata otomana in expeditia esuata din Ungaria,
fiind martor al infrangerii otomanilor in Batilia de la Zenta, unde s-a convins de decadenta
Imperiului Otoman. Dimitrie Cantemir s-a intors la Constantinopol, impreuna cu zisul
dregdtor otoman, pentru a-gi continua studiile. Cantemir si Petru au discutat si chestiuni
politice si militare. Tarul Rusiei fiind impresionat si cucerit de cultura si mai ales de
informatiile detinute de Cantemir cu privire la cunoasterea stiintei militare otomane. insi a
urmat dezastrul de la Stanilesti. Acolo s-a Infruntat armata ruso-moldoveneasca compusa din
40. 000 de rusi si 10. 000 de moldoveni, condusa de generalul Seremetiev, cu armata turco-
tatara, condusa de marele vizir Mehmet Baltagi Pasa. Armata otomanad numara cam 140. 000
de razboinici. Experta in manevre de invéluire si intoarcere in conditiile unui teren deschis,
armata turco-tatara a reusit sa invaluie fortele ruso-moldovenesti. Rusii au echilibrat
rezultatul prin puterea de foc superioard, iar lupta s-a incheiat la egalitate. Acesta a fost si
motivul pentru care Mehmet Baltagi Pasa a inceput negocierile pentru pace. Fiind in pozitie
criticd, rusii accepta conditiile otomanilor, cedand astfel Azovul si Ucraina pana la Nipru.
Sultanul 1-a cerut si pe Dimitrie Cantemir, ,,domnul hain”, cum 1l numea, dar Petru a refuzat.
A continuat studiile la Academia Patriarhiei Ecumenice, filiala spirituala a universitatii de la
Padova. Aici erau profesori care predau geografia, anatomia , informatii despre literaturile
clasice, elina si latina. A invétat la Constantinopol limbile orientale: turca, persana si araba,
unde a avut ca maestru pe eruditul Es'ad Efendi (D. Cantemir cunostea 11 limbi), dar s-a
initiat si In domeniul cultelor, literaturii, muzicii si religiei islamice. Matematicianul turc
Saadi 1-a invatat limba turcad. Cu prilejul unui razboi turco-austriac, soldat cu batélia de la
Zenta (10 septembrie 1697), a traversat Banatul. Cantemir a asistat la infrangerea ostirilor
sultanului turc, conduse de marele vizir Elmas Mehmed pasa, in batilia de la Zenta, unde
turcii au fost zdrobiti de trupele austriece conduse de Eugen de Savoia. Antioh, fratele mai
mare, si-a insusit intreaga mostenire, lasandu-1 intr-o situatie precard. Din 1695 a fost
capuchehaie, adica reprezentant la Constantinopol al fratelui sdu Antioh, acesta fiind ales
domn. La sfarsitul anului 1697, Cantemir s-a aflat la Adrianopol, unde a desavarsit prima
parte din lucrarea Divanul sau Gélciava inteleptului cu lumea, scriere de teozofie si etica
crestind, alcatuitd sub influenta dascdlului sdu, leremia Cacavelas. A tiparit-o in dubla
versiune, greaca si romand, la 30 august 1698, in Iasi. Cacavelas a elogiat opera elevului sau
intr-un stil retoric, socotind-o "impodobiti cu ritoricesc mestesug". In Constantinopol si-a
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construit un palat pe malul Bosforului, unde a locuit impreuna cu familia sa (1700). Prima
operi a lui Dimitrie Cantemir, intitulatd "Divanul sau Galceava Inteleptului cu Lumea sau
Giudetul Sufletului cu Trupul”, a fost redactata in perioada decembrie 1697-iunie 1698 si a
fost tiparita la Iasi, sub ingrijirea hatmanului Lupu Bogdan, precum si a lui Ieremia
Cacavela, realizdnd, probabil tot el, versiunea greacd a textului imprimata alaturi de
originalul romanesc, potrivit "Dictionarului literaturii romane de la origini pana la 1900"
(Editura Academiei, 1979).

Izvoarele acestei scrieri, cu caracterul unei antologii, prima de acest gen in literatura
romand, sunt numeroase, cuprinzdnd deopotrivd texte religioase si laice, orientale si
occidentale , antice si medievale, unind lucrari care au influentat conceptia cartii sau au fost
integrate In compozitia acesteia, prin preluarea unor citate celebre, maxime, sentinte, figuri
de stil. Carturarul a apelat, cel mai adesea, la textul Bibliei, intr-o versiune latind, sau chiar
la "Thesaurus biblicus" (dictionar de citate biblice, grupate tematic), la scriitori bizantini ca
Filip Solitarul, Ioan Hrisostom, la persanii Saadi si Hafiz, la autori apuseni ca Pietro Bizzari,
Giacomo Aconcio, la unitarienii Johannes Crellius si Andrea Wissowatius, dar si la Miron
Costin si Dosoftei.

Dimitrie Cantemir este unul dintre ultimii scriitori europeni care trateazd o tema foarte
raspandita a literaturii etice medievale aceea a disputei dintre suflet si trup. Lucrarea are trei
parti: prima, bogata in dialoguri, cea mai importanti, cuprinde "gélceava" intre Intelept-
Suflet-Microcosm (identitate stabilitd de autor) si Lume-Trup-Macrocosm, adica intre
morala crestind si conceptia opusd, laicd, hedonistd. Partea a doua reia dezbaterca
argumentdnd-o cu citate din diversi autori. Partea a treia aduce Tmpacarea Lumii cu
inteleptul, conciliere pe care carturarul o exprima folosindu-se de traducerea unei lucrari a
lui A. Wissowatius - "Stimuli virtutum, fraena peccatorum" (1682), in traducerea lui,
"Stramutarea bunatatilor si fraul pacatelor".

Principala problema a acestei lucrari este aceea a raportului dintre om si lume. Solutia
autorului, moderat ortodoxa, nu recomanda fuga de lume a omului, fiind suficient ca acesta
sa duca o viata virtuoasa. Dincolo de scopul sdu didactic-religios, fiind in ansamblul ei o
carte de morald crestind pentru credinciosi, lucrarea lasa sa se intrevada dilema autorului
intre doua atitudini de viata. Prin rezolvarea pe care o da vechii teme medievale, a disputei
cleric-laic, Cantemir dezvaluie tendinta de a concilia traditia religioasd cu aspiratiile sale
umaniste §i rationaliste.

Cea mai importantd opera literard a lui Dimitrie Cantemir este "Istoria ieroglifica sau lupta
dintre inorog si corb" (1703-1705). Scrisa in roméaneste si tiparitd foarte tarziu, in 1883,
lucrarea reprezintd primul roman alegoric autobiografic. Opera prezintd evenimentele
contemporane legate de lupta pentru domnie intre partidele boieresti din tarile roméane. in
planul fictiunii, nu faptele conteaza, ci lupta de opinii sustinutd cu cele mai subtile arme ale
retoricii, de protagonistii ascunsi sub masti animaliere: Corbul (Constantin Brancoveanu) -
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tiranul lipsit de scrupule, Inorogul (Dimitrie Cantemir) - principele luminat, Strufocdmila
(Mihai Racovitd), Vidra (Constantin Duca), Soimul (stolnicul Constantin Cantacuzino) s. a.

., Istoria ieroglifa” este deopotrivd un manual politic i un eseu filosofic. Cantemir dezbate
probleme de conducere a statului, facand indirect o demonstratie a calitatilor ideale ale
domnitorului luminat. El crede, in sens umanist, ca valorile spirituale hotardsc mersul
istoriei, propunand in subtext o ierarhie sociala bazatd pe meritele intelectuale ale
indivizilor. Omul este pieritor "atom putrezitor", dar si marea exceptie in opozitie cu lumea
inconjuratoare, singura fiintd care, in anumite limite, se poate construi pe sine si poate, prin
creatie, sa aspire la nemurire.

Dupa ce armata ruseasca si contingentele moldovenesti au fost inconjurate de uriasa armata
a marelui vizir Mehmed Pasa (Baltadji) si au fost infrante de turci in Batalia de la Stanilesti -
tinutul Falciu pe Prut, neputdndu-se intoarce in Moldova, a cerut sa fie exilat in Rusia (la 16
iulie 1711), unde a rimas cu familia sa. In ziua de 16 iulie 1711 Dimitrie Cantemir paraseste
pentru totdeauna orasul Iasi, trece Jijia la Popricani si se intdlneste cu Petru cel Mare la
Zagarancea. Printre cei care l-au Insotit peste hotare s-au aflat : hatmanul Ion Neculce,
marele ban Savin Zmuncild, marele paharnic Gheorghita Mitre, marele portar Iordachi
Aristarh, marele comis Pavel Rugind, vornicul Ilie Abaza, serdarul Mogélde s. a. In
Encyclopedia Britannica, editia a [X-a, se mentioneaza ca Petru cel Mare a refuzat sa-1
predea pe aliatul sau turcilor victoriosi [la Stanilesti] si l-a luat cu el in Rusia. Dezastrul de
la Stanilesti si refugierea lui Cantemir peste Nistru au dus la anularea actului rezultat din
acceptarea prevederilor Tratatului ("diplomei") de la Lutk. Dimitrie Cantemir a stat in Rusia
doisprezece ani, pand la moarte, in 1723. Primii ani tratatul de la Lutk a fost publicat de
Cantemir in spatiul german. Cea mai importanta opera literara a lui Dimitrie Cantemir este
"Istoria ieroglifica sau lupta dintre inorog si corb" (1703-1705). Scrisd in romaneste si
tiparita foarte tarziu, in 1883, lucrarea reprezintd primul roman alegoric autobiografic. Opera
prezintd evenimentele contemporane legate de lupta pentru domnie Intre partidele boieresti
din tarile roméane. In Encyclopedia Britannica, editia a IX-a, se mentioneazi ca Petru cel
Mare a refuzat sa-1 predea pe aliatul sau turcilor victoriosi [la Stanilesti] si 1-a luat cu el in
Rusia. Primii ani i-a petrecut in Ucraina, pe mosiile daruite de tar, care cuprindeau domenii
vaste in provinciile Kursk, Seva, Moscova, fiind inconjurat de ostenii moldoveni, taranii
liberi si mazilii care l-au urmat pe domn in exil. A devenit consilier secret al Iui Petru I
pentru problemele Orientului si membru al senatului , dupa ce a fost ajutat de ambasadorii
Olandei si Frantei la Inalta Poartd si a desfisurat o activitate stiintifici deosebita. Langa
Harkov i s-a acordat un domeniu feudal, satul Dmitrovska, ce va fi rebotezat Dmitrovsk sub
tarina Ecaterina a II-a. A fost investit cu titlul de" Principe Serenissim al Rusiei" prin ucazul
lui Petru cel Mare de la 1 august 1711. A contribuit la cartografierea Rusiei si a lucrat in
sistem Mercator. Colectia sa de harti, scrise in latind, se afla in Arhiva Cabinetului lui Petru
cel Mare de la Petersburg. Cantemir este ctitorul unei manastiri grecesti de la Moscova,
ridicatd dupa arhitectura din tara sa, ale carei planuri se pare ca le-a desenat personal.
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A scris Hronicul vechimei romano-moldo-vlahilor, sustinand latinitatea limbii si a poporului
format pe teritoriul vechii Dacii, inclusiv faptul ca romana are patru dialecte. Aceasta lucrare
a devenit o referintd fundamentald pentru corifeii Scolii Ardelene.

in anul 1714, Dimitrie Cantemir devine membru in Societas Scientiarrum Brandenburgica,
ulterior cunoscuta sub numele de Academia din Berlin. La 11 iulie 1714, Academia il
acceptd in randurile sale si ii acorda diploma de membru, semnatid de vicepresedintele
Johann Carol Schott, in absenta presedintelui Academiei, Leibniz. (Stefan Lemny, op. cit. p.
185). Dupa primirea in Academie, D. Cantemir a scris Descriptio Moldaviae (Descrierea
Moldovei) si Istoria moldo-valaha (in latina, Historia moldo-vlachica).

Ca membru al Academiei din Berlin a corespondat cu Leibniz, incercand sa stabileasca
principiile fondarii unei Academii Ruse. Subiect al documentarii biografice este si afilierea
sa formald la un ordin initiatic traditional, sustinutd atat prin elemente ezoterice prezente in
opera sa, cat si de surse indirecte. Istoria Cresterii si Descresterii Imperiului Otoman,
redactatd in latina: Historia Incrementorum atque Decrementorum Aulae Othomanicae, intre
1714 si 1716. Istoricul Virgil Candea a descoperit manuscrisul acestei lucrari in biblioteca
Houghton a Universitatii Harvard, din Cambridge (Massachusetts, SUA). Dan Slusanschi,
cel mai important editor al textelor latine ale lui Cantemir, a publicat prima editie critica in
2001. In aceasta lucrare, Dimitrie Cantemir a relatat istoria imperiului otoman si a analizat
asuprite de a-si recuceri libertatea. Lucrarea a fost tradusa si publicatd in limbile engleza,
franceza si germand. In aceastd operi, Dimitrie Cantemir descrie, la inceput, evolutia
politicd ascendentd a statului otoman, furnizdnd totodatd date importante in legaturd cu
biografiile a 19 sultani, de la Osman, intemeietorul Imperiului Otoman, pana la Ahmet al III-
lea, contemporan cu Dimitrie Cantemir. Sunt prezentate detalii despre viata sociald din
imperiu, printre care si relatarile privind rascoala lui Bedr ed-Din (1418-1420), rascoalele lui
Musa Celebi, sprijinit de Mircea cel Batran si rascoalele gelali (taranesti) din Anatolia in
secolul al XVII-lea sub conducerea lui Kalenderoglu si Tavil etc. Prima parte a cartii se
incheie pe la 1672, cand imperiul intra in faza declinului politic si militar. Partea a doua a
cartii, consacratd decaderii (scaderii, dupd cum zice autorul) Imperiului este mult mai
concisa decat prima (se limiteazd numai la patru decenii, 1672-1712), insa este mai
valoroasd, deoarece cuprinde unele observatii personale ale lui Cantemir, martor ocular la o
parte dintre evenimentele istorice descrise. D. Cantemir a stabilit si Intretinut relatii cu toti
solii straini acreditati, cu care a facut schimb de carti si scrisori, dar mai ales de informatii.
Caci din cele mai vechi timpuri in zilele noastre, mediul diplomatic este plin de spioni
profesionisti. Cantemir a ajuns asadar, ca prin intermediul solilor in cauza, s fie aproape de
reprezentantii tuturor serviciilor de informatii din Europa, cu precadere de cele din Rusia,
Austria si Franta. Cantemir persevera, ajungand astfel chiar agent dublu, céci vizirul otoman
conta pe el pentru obtinerea de informatii de la diplomatii strdini acreditati la Stambul, cu
precadere despre Rusia si puterea sa militara. Dimitrie Cantemir se refera la o serie de fapte
privind viata cotidiand, obiceiurile si traditiile turcilor, ca de exemplu ceremoniile primirii

90



Dimitrie Cantemir in exile

Alexandra Flora Munteanu

ambasadorilor la Inalta Poarti, sarbatorirea bairamului, ritualul circumciziunii etc. In cursul
expunerii Dimitrie Cantemir, fiind fin cunoscator al limbii turce, citeaza o serie de proverbe
si zicatori turcesti. Deosebit de interesante sunt detaliile asupra institutiilor statale si publice
otomane, asupra armatei, vietii din palatul imperial, monedelor turcesti, institutiilor de
invatamant, despre viata ecleziastica, muzica, literatura populara etc.

Prima publicare a operei s-a facut in limba engleza in doud tomuri, legate impreuna, in
1734-1735, in Londra, prin efortul pastorului dr. Nicholas Tindal, care era magistru in artele
liberale si vicar la Great Waltham (in comitatul Essex). O noud editie apare in 1756.
Traducerea in limba franceza, Histoire de l'empire othoman, tot dupa manuscrisul latin, a
aparut la Paris, in patru tomuri, in 1743, Nyon pére, traducatorul fiind M. de Jonquieres
(chanoine Regulier de 1' Ordre Hospitalier du Saint Esprit de Montppellier). In 1745 apare la
Hamburg traducerea germana a lui Johann Lothar Schmidt, ed. Christian Herold, dupa textul
englez al lui N. Tindal. Dimitrie Cantemir a manifestat un mare interes fatd de istoria,
cultura si civilizatia orientald, mai cu seami fatid de cea turco-otomani. in acest mediu
tanarul Dimitrie a studiat filosofia, logica, teologia, geografia, istoria, muzica, medicina,
folclorul, limbile occidentale si orientale (turca, persana, araba), desenul si arhitectura.
Aceste cunostinte i-au permis sa elaboreze mai multe lucrari dedicate istoriei, civilizatiei si
culturii. Mai mult ca atat, unele din concluziile sale pe care le-a tras de pe urma studierii
religiei musulmane, istoriei Imperiului Otoman, a incercat sa le pund la temelia activitatii
sale practice ca domn al Tarii Moldovei 1n anii 1710-1711. Cu timpul, Dimitrie Cantemir va
deveni cunoscut in cercurile cele mai inalte ale curtii §i aristocratiei otomane, stabilind
totodata legaturi cu reprezentanti diplomatici ai diferitor tari europene — Frantei, Rusiei,
Olandei s. a. Este apreciat in cercurile inaltului cler ortodox, precum si in cele ale oamenilor
de stiinta de cea mai aleasa cultura din capitala imperiului. Datorita cunostintelor capatate in
patrie, cat si celor dobandite la Istanbul, in mediul unor mari personalitdti ale culturii
europene i orientale, Dimitrie devine un om de cea mai aleasd pregitire intelectuala.
Dimitrie Cantemir , in calitate de membru al Academiei din Berlin a corespondat cu Leibniz,
incercand sa stabileasca principiile fondarii unei Academii Ruse.

Leibniz elaboreaza in jurul anului 1675 bazele calculului diferential si integral, de o mare
insemnatate pentru dezvoltarea ulterioard a matematicii si fizicii, independent de Isaac
Newton, care enuntase deja principiile calculului infinitezimal intr-o lucrare din 1666.
Simbolurile matematice introduse de Leibniz in calculul diferential si integral se folosesc si
astdzi. Perfectiondnd realizarile lui Blaise Pascal, Leibniz construieste un calculator
mecanic, capabil sd efectueze Inmultiri, Tmpartiri si extragerea radacinii patrate. Dezvolta
forma modernd de numadrare binara, utilizatd astdzi In informaticd si pentru calculatoare.
Leibniz a incercat sa creeze un calcul logic, o logica bazata pe utilizarea simbolurilor, fiind
un precursor al logicii matematice.
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In fizica, Leibniz a introdus notiunea de "forta vie" (mv2) ca masurd a miscarii (energia

cineticd, cum o numim azi), diferitd de cea de "cantitate de miscare" (mv) (Impuls, cum 1l
numim azi), premergétoare notiunii moderne de energie.

Teoria substantei. Leibniz a sustinut o noud teorie asupra substantei care are In centru ideea
de actiune, spre deosebire de teoria carteziand a substantei, bazatd pe notiunea de intindere.

Fiecare substantd se caracterizeaza mereu prin actiune. Actiunea unei substante se traduce in
perceptia sa, aceasta devenind distincta , in caz contrar are de a face cu pasiunea. Sistemul
filosofic al lui Leibniz are la baza existenta unor elemente spirituale indivizibile numite
monade. Aceasta ca o paranteza. Dar sa reiau firul subiectului major.

In 1876-1878, apare la Bucuresti, traducerea in limba roména, sub titlul Istoria Imperiului
Otoman, de Demetriu Cantemiru, Partea I-11, trad. Dr. Ios. Hodosiu (Iosif Hodos)[40]. Tosif
Hodos a tradus dupa Johann Lothar Schmidt, din germana, care la randul lui tradusese forma
lui Nicholas Tindal. Iosif Hodos este unul dintre membrii fondatori ai Societatii literare
romane, care se va transforma in Academia Romana.

Hronicul vechimei a romano-moldo-viahilor, scris mai intai in latind, dar tradus apoi de
autor in romand (1719 - 1722), cuprinde istoria romanilor de la Traian pand in pragul celei
de a doua "descalecari" sau intemeierea principatelor. Sustine ideea lui Miron Costin:
originea latind comuna a tuturor dialectelor romanesti. Hronicul vechimei. . . este
incununarea erudita a eforturilor intreprinse de predecesori pentru a dovedi originea romana
a romanilor si unitatea lor de neam. Pentru scrierea acestei lucrari, Dimitrie Cantemir a
consultat peste 150 de izvoare romane si straine in limbile latind, greacd, polond si rusa.
Cantemir marturiseste: "nici o piatra necladita si nici un unghi nescociorat n-am lasat, pentru
ca sa ne Instientdm de incepaturd, si purcederea, si asezamantul, cel mai de pre urma, a
acestui neam, din care ne ingtiintdm cu adevarat". ( Serban Cioculescu, Op. cit. , p. 57)

Descriptio Moldaviae (Descrierea Moldovei), scrisa in latind (1714 - 1716), cand traia in
Rusia, la cererea Academiei din Berlin. Descrierea Moldovei reprezintd prima prezentare
interdisciplinard (geografie, demografie, etnografie, cartografie, psihologie colectivd) a
Moldovei si locuitorilor ei. Descrierea Moldovei are trei parti: o primd parte consacratd
descrierii geografiei, unde sunt prezentate relieful, bogdtiile , clima , animale sdlbatice si
domestice si organizarea administrativa a tarii; partea a doud se ocupéa de politica, descriind
pe larg forma de guvernamant, ceremonialul de la curtea domneascd, armata, justitia,
finantele, clasele sociale si politice, obiceiurile; ultima parte este consacrata religiei, despre
tagma bisericeasca, despre manastirile moldovenesti, despre culturd, cuprinzand si un capitol
despre limba si literatura moldovean. ,,in Descrierea Moldovei, principele carturar di lista
familiilor boieresti din tard. Sunt consemnate numele a 77 familii boieresti. . . in Descrierea
Moldovei a fost prezentatd harta Moldovei, in manuscris ( in latind: Tabula Geographica
Moldauiae), aceasta fiind prima hartd reald a tarii, continand detalii geografice, precum si
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informatii administrative. Descrierea Moldovei a fost tradusa pentru intdia oara in limba
germana de J. Redslob, abia in 1769-1770 (cu titlul Beschreibung der Moldau) si publicata
de catre Anton Friedrich Biisching (Stefan Lemny, op. cit. p. 32), iar in romaneste in anul
1825, sub titlul "Scrisoarea Moldovei", la Manastirea Neamt; editia a II-a, Iasi, 1851, sub
titlul Descrierea Moldaviei. Manuscrisul original al lucrarii Descriptio Moldaviae se afla la
Bibliothéque Nationale din Paris. Prima editie critica a fost realizatd de Dan Slusanschi in
2006”. (Sursa internet)

In perioada de exil fostul domn moldovean este apreciat la curtea tarului, cu atit mai mult ca
intre timp se cisitorise cu una din cneaghinele ruse — Anastasia Trubetkaia. in asemenea
imprejurari, cand tarul pregitea o noua campanie militard in sud, Dimitrie Cantemir era un
sfetnic n probleme orientale si de aceea a fost pus in slujba tarului in cele mai inalte sfere
ale puterii imperiale ruse. In 1719 Dimitrie Cantemir devine senator si unul dintre cei mai
apropiati consilieri ai lui Petru I in probleme de politica orientala a Imperiului Rus.

in timpul campaniei “persane” din 1722-1723, Dimitrie Cantemir a fost seful cancelariei
imperiale de campanie si unul dintre sfetnicii intimi ai tarului. Dintre actiunile din aceasta
perioada a vietii si activitatii lui Dimitrie Cantemir sunt remarcate aparitia de sub tipar la
Petersburg, in 1722, a cartii sale despre sistemul religiei mahomedane, a unei lucrari cu
caracter istorico-geografic , Despre Zidul Caucazian, precum si a altor lucrari. Anumiti
istorici admit ca in Rusia a fost elaborata si varianta in limba latina a Hronicului a vechimei
romano-moldo-vlahilor, lucrare pe care, dupd unii cercetatori, Dimitrie Cantemir ar fi
pierdut-o intr-un naufragiu pe Marea Caspicd, pe cand facea cale intoarsa din campania
persana. Efortul si activitatea destul de intensa pe multiple planuri din acesti ani au agravat
mult starea sandtatii lui Dimitrie Cantemir, care suferea de diabet zaharat. La scurt timp
dupd intoarcerea sa, Dimitrie Cantemir se stinge din viatd la 21 august 1723 la mosia sa
Dimitrievka si este inmormantat in biserica construita de el la Moscova. Astfel s-a incheiat
viata uneia dintre cele mai mari personalitati ale culturii si spiritualitatii romanesti de la
hotarul sec. XVII-XVIIL.

( dupa insemnarile de la Academia de stiinte a Moldovei) 2008- 2011 Elaborat de IDSI)

George Cilinescu a spus despre el : "Voievod luminat, ambitios si blazat, om de litere si
ascet de biblioteca, intrigant si solitar, manuitor de oameni si mizantrop, iubitor de Moldova
lui dupa care tanjeste si aventurier, (. . . ) academician berlinez, print rus, cronicar roman, (. .
. ) Dimitrie Cantemir este Lorenzo de Medici al nostru", noteaza lucrarea "Dictionar
biografic de istorie a Romaniei" (Editura Meronia, 2008).

Si-a cagtigat autoritatea de orientalist, care a durat mai bine de un secol, post-mortem, prin
tratatul in limba latind "Historia incrementorum atque decrementorum Aulae Othomanicae"
("Istoria cresterii si descresterii Curtii Otomane"), incheiat In 1716. A fost tradusa in engleza
si tiparitd intre 1734-1735, apoi, franceza (1743) si germana (1745). Dimitrie Cantemir a
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religiei mahomedane", care cuprinde date despre obiceiurile, ceremoniile §i legendele
religioase turcesti.

Alte lucrari: "Metafizica" (1700), "Logica" (1701), "Fizica universald a lui Van Helmont"
(1701), "Tratat de muzicd turceasca" (1704), "Studiu asupra naturii monarhiilor" (1714),
"Viata lui Constantin Cantemir" (1718), "Evenimentele Cantacuzinilor si ale Brancovenilor"
(1718), "Despre constiinta" (1722). (AGERPRES/(Documentare-Irina Andreea Cristea;
editor: Liviu Tatu, editor online: Daniela Juncu)

»Publicarea unui volum : Punte de cunoastere intre Orient si Occident, cu studiile si
articolele din acest volum prezintd un Cantemir, deopotriva, meditativ, Ingrijorat si
constructiv, un Cantemir care dureaza punti de cunoastere intre uriase zone de cognitie
milenard, singurele care pot genera cu adevarat profunzimea, consistenta si perenitatea
lumii. Planul actiunii directe, exprimat mai ales in optiunea sa strategica pentru Rusia, ca
forta capabila sd apere crestinatatea si s se constituie, implicit, intr-un fel de zid-garant,
inteles ca o uriasd zond de sigurantd strategicd, inapoia si sub protectia careia neamul
romanesc sd poatd supravietui, s se poata reunifica, linisti si chiar dezvolta, este Insotit de
unul mult mai vast si mai consistent, care tine de construirea unui pod cognitiv intre Est si
Vest, intre cele doud mari civilizatii — cea orientala si cea occidentala —, cum vor fi ele
numite peste aproape trei secole, spatiul romanesc fiind prezentat, prin scrierile marelui
carturar, asa cum este el, cu obiceiuri stravechi, sedentare, cu un stil de viata propriu, foarte
bine constituit si construit prin valorile straimosesti. Cu alte cuvinte, Cantemir a constientizat
spatiul european, care incepea sa iasa din cenusiul incd misterios al Evului Mediu si se
angaja in marea Renastere stiintifica, umanista si intelectuald. ”

Valoarea operei cantemirene trece dincolo de frontierele moldave, de frontierele romanesti,
in general, si se regenereaza in universal, apartinand, deci, lumii intregi a romaénilor.
Cantemir nu a trait prea mult timp pe meleagurile stramosilor sdi romani. Dar el a ramas,
prin spirit si iubire de neam, un mare roman.

Din cele expuse mai sus rezulta diversitatea sa spirituala, dotarea exceptionald, recunoscuta
si in timpul vietii si post mortem. Perioada de exil i-a fost pe o parte benefica socio-politic,
diplomatic dar si ca scriitor si cercetator stiintific, cel care a amprentat intreaga epoca. A
devenit un model de Homo Universalis, care a croit drum spiritului roménesc.
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Lili(ana) Filisan: Intemeietorul de ziduri (a doua venire
a apocalipsei)

Abstract: The present lines volume belongs to an author with vocation, gifted,
with skill, with an expressive poetic, sensitive, incited verb. The poet, the
author of many other volumes of poetry, confirms a rich literary-philosophical
culture, a master of the universal themes: eros, love, belief, virtue, all
poetically transfigured, treated with the professional usage and the one who
exercised them existentially, practically, Liliana Filisan's linea are encrypted,
and they solicit equally reason and intuition, they address to an elevated
public, exercised in ,,reading” the poet message.

Keywords: fulfilled poet; poetic language; existential doubt; Eros; faith;
Bible; wonder; message

Poezia Anei, poezia Lilianei — in particular acest volum de versuri - este o poezie densa,
luxurianta, o poezie ideatic incéarcatd de simboluri si semnificatii, o marturie a unui suflet
elevat, expresia unui univers spiritual aparte.

Stiu, stim, ar trebui sa stim ca este greu (dificil), daca nu imposibil sa-ti descoperi si sa-ti
folosesti propria identitate/sd scormonesti propria RELATIE — cu sine, cu lumea, cu
Atotputernicul.

Ana Filisan se incumeta sa o faca, si o face cu har, cu talent, cu mestesug, cu truda, cu verb.
Un verb poetic incitant, expresiv, sensibil, totodata.

La Ana, Lili-Ana Filisan limbajul poetic este casa fiintei ei, este un adjuvant al uimirii, al
indoielii existentiale. Uneori, poeta se opreste din ,,goana nebund spre nicaieri”’, pentru a
gusta din simplitatea plind de farmec a vietii.

Ca poet, Ana este un burete care a absorbit si continud sd absoarba cunoastere si cunostinte,
experiente, puse poetic in pagina.

Lecturile acumulate i dau o perspectivd, o Inaltime spirituald. Dar ca om — de multe ori
neputincios - Ana cauta tandrete, iubire, sprijin — si o face exemplar.

Ana 1mi apare , sper nu doar mie, ca persoana fizica , ca iubitor si creator de poezie buna,
profunda, ca o fiinta reflexiva, interogativa, cu obsesia lui ,,de ce” si ,,cum” si mai ales ,,de
ce mie”.
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Fibra morala a Anei este intdritd, imi pare, de fenomenologia singuratatii, a suferintei, a
nemultumirii, a necazului si ma duce la gandul cé ceva s-a intamplat, ,,illo tempore”, in viata
ei, ca si a noastra, efemera, 1n perioada copilariei si/sau in cea a conturarii identitatii sociale.

Gasesc, 1n poezia Anei — din acest volum — reflectii personale si culturologice despre tacere,
boald, sanatate, despre prietenie, virtute, despre relatia femeie-barbat, despre adevar
existential, despre uitare, inocenta, prietenie, in general despre trairi.

In mod concret, cartea se autoprezintd ,,ca un ravas de intemeiere la sfarsitul acestei lumi”
(p.6) sau ,ravas dintr-un sfarsit de lume”.

Cartea ne spune ca personajul la care face referire, poate fi chiar ea, Ana poeta, de acum si
de aici ” hic et nunc”.

Marcata, incarcatd de iubire si Intrebari, céci ,,miroase a dragoste fara destin in trupul meu”
(p.5) poeta marturiseste, ca iubitul a fost langa ea, fara a fi al ei, ,,ca o salbaticiune flimanda
langa marul putrezit al pacatului” (ibid.)

Si, printr-un joc de cuvinte, poetico-filosofice de genul ,,inutila desavarsire in nesavarsire,”,
,sfarsit — nesfarsitul vremurilor” (p.6), Ana glasuieste despre dragoste ca ,,mantuire prin
Dragostea Lui” a lui Dumnezeu, dar si de ,,cutremurare de spaime in miezul apocalipsei
carnale” (p.5), cand iardsi domnul — Dumnezeu o va indeparta de El, ,precum pacatoasa
nemarturisita de lumina iertarii” (p.5)

Femeia indragostita, dezlegata de ,,pacatele sangelui” (p.11) considera dragostea ,,un fel de
arma de foc”, ce “te Invata sa trdiesti cu lumina la tampla,, (p.9) dar ca ,in atingerea
singuratatii/este mai multd lumind/decat in bratele barbatului/ vaduvit de Dumnezeire”

(pp.11-12).

Este acel barbat: sot, prieten, confident sau oricine, oricare pentru care, ,,Dumnezeu este
trupul /caruia i se inchind cu trupul/”’(p.12), iar femeia este doar o piatrda din biserica
trupeascd a acestuia, a barbatului, precum Eva in relatia cu Adam, creatd — biblic - din
coasta lui Adam, in timp ce acesta dormea.

Prin intermediul barbatului, prin intermediul sangelui si iubirii, femeia ,,se marturiseste
lumii” (Treimea marturisirii, p.32) chiar dacé cele trei cuvinte: - barbat — sange — iubire -
,sunt una cu neintelesul”. Orice femeie tanjeste iubire caci ,,in trupul femeii neiubite se
sinucide lumina/si se face mereu mai pacat/in iertare” (,,Decalogul duminicilor strdmbe”,
p.30)

Generic, femeia este pentru barbat dor, alinare, leac, medicament. Femeia este cea care a
infruntat, 1-a separat de demonii ce l-au bantuit pe barbat, devenind piatra, zid al iubirii, zid
al daruirii, zid al devotamentului. (pp.19-20). Un barbat care, vesnic, incalca porunca
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nescrisa in Sfanta Scriptura: ,,sa nu ravnesti la femeia altuia” ca si contrabalans la porunca
scrisa ,,sa nu ravnesti la barbatul altuia”. Si astfel este determinatd femeia sd acuze aici
discriminarea ca ,,Isus n-a fost niciodatd femeie” (p.13), ea, femeia, autoconsiderandu-se, in
consecintd, ca ,,ultima greseala din ziua facerii”. (ibid). Cand femeia iubeste, pleaca iubind,
,.in causul palmelor sale se intorc ingerii sa moara” (Cadere inspre lumina, p.16).

Lectia ce o aflam de aici, din versurile Anei este ca iubirea — ca datorie — este si renuntare
(la sine), este si prabusire (a sinelui) este si pacatosenie de indiferenta (la propria persoana).

Erosul, erotismul sunt deci teme de baza ale poeziei acestui volum al Anei. Textele poetice
ale Anei Filisan marturisesc — sensibil dar si elevat — cd Erosul ca unire Yang-Yin , ca si
centru unificator, ca reintregire, este ca reintoarcerea la unitatea inconstientd a haosului
primitiv si/sau unitatea constientd a ordinii definitive. El, da, acest Eros poate fi pervertit,
poate separa dorinta de constiintd ca ipostaze ale sufletului , poate duce la distrugerea valorii
celuilalt, poate fi principiu al despartirii si al mortii. Si, de cele mai multe ori, este, se
intampla.

Autoarea, in nume propriu sau nu, marturiseste prin alter-egoul sau ca ,,am aflat prea tarziu
sau nu/nu/nu/nu dragostea este masura acestei lumi (p.22)”

Privirea flaimanda a barbatului ce vrea, o relatie intimd, la urma urmei fireasca, naturala,
carnala este pusa la zid, pentru ca el, barbatul, isi imagineaza obscen paradisul ca localizat
intre coapsele ei ,,ale femeii” (p.17) si ”sani captivi in causul sau” (p.25)

Splendid, sintetic, filosofia Erosului volumului este cuprinsi, cred, exhaustiv, dar si in
sintezd, sintetic, in poezia — piesd de constructie ,,Decalogul duminicilor strdmbe” (pp.29-
30).

Mi-am pus intrebarea- ca si altii probabil- de ce volumul poartd ca subtext ,,A doua a venire
a apocalipsei”?

Pentru cd Apocalipsa ca revelatie ce vizeaza realitdti misterioase -cel putin unele —este
profetie a ceea ce se va intdmpla; este viziune materializatd in acte, in scene simbolistice.

Autoarea, prezinta admirabil poetic Apocalipsa ca Eros, ca Metafizicd a relatiei Barbat —
Femeie, unde reperele dispar, se pierd treptat, unde va domni principiul demonic de ratacire
a colectivitatilor umane, un principiu ,,de sminteala si huld”, unde, prin intermediari
Diavolul si Satana se manifesta pe pamant.

Si totusi, in cheie crestind, Mielul — cuvant scris de 28 de ori 1n capitolul ,,Apocalipsa” din
sfanta Biblie, il va desemna pe Hristos ,,mielul ce biruie moartea” (5,5-6), ce biruie puterile
raului (17,14), un miel atotputernic, dumnezeiesc (5, 7-9), un miel judecator (6,16).
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Cum se precizeaza in: loan, 1, 29, fiara va fi biruita de miel, ,,de cel ce ridica pacatul lumii,
adica de Isus Hristos” , ,,Calea, Adevarul si Viata”, de Isus, ,,Sinele, ca deplind realizare a
tuturor virtualitatilor, umane”, ,,Isus primo prior”, chiar daca este in ordine cronologica al
doilea Adam.

Mi-au atras atentia clarificarea sensibil practicd a simbolisticii mdinii stangi, a adevarului si
a dragostei. Respectiv: ,,ce trezie intunecatd din betia patimilor/si ce spaima prietenoasa in
adevirul/impartasit de Dumnezeu/cu ména stinga” (p.23 — In copiliria nimicului.)

Iar adevirul se lasi dus ca un barbat (p.60). Intelepciunea barbatului si nu numai a lui este sa
tacd. ,.in prietenia cu Dumnezeu si in sensul femeii” (Inger mintind in visul femeii p.48).
Poeta concluzioneazd ca adevarul este ,,0 Salomee goala intre oglinzi” (p.36), ,,nu e o
podoaba ieftina” (p.29)

in fine, »dragostea asta/ca o zdreantd aruncata la uscat/pe culmile pacatului” (,,Monolog in
duminica mantuirii”) (p.43), este ,,botezata in religia spaimei”(in tarziul tainuit p.43) si ,,in
pantecul ei” ,,diminetile clatesc/niste taine/ibid.”

Alte repere ale acestei filosofii polemice sunt uitarea, viata, inocenta, Uitarea, spune
admirabil autoarea, va instrdina ,Jumina de lumind/femeia de tarfa/si barbatul de drumul
pierzaniei”. (Te va zidi uitarea Ana, p.54);

Viata este definita ca: ,,tipat pe buzele mortii” , ,,Ultima noapte a barbatului”;( p.57)

Inocenta spune: “eu vin din taind/ca o fecioara in duminica barbatului,, (Despre tine
zambeau — p.63).

In volum gasim si alte concepte clasice ale trairii existentiale, ale experientei de viata si
poetice ale autoarei, devoalate cu har, cu sensibilitate si inocenta.

Volumul, imi permit sd o spun, este o poezie filosofica, si o filosofie a tematicii Jubirii de
om si Admiratiei de Dumnezeu, in manierd blagiand, ca ,mirabild sdmantd a iubirii” ce
uziteaza cuvinte incarcate de sensuri profunde, la urma urmei profund umane, ,cu
misterioase talcuri” semnalate, ce incitd la reflectie, la abordari personale, subiective.

Textele poetice (in)cifrate ale autoarei, demne de toatd admiratia, am incercat sia le
descifrezi, dar nu stiu daca aici, nu este mai util sa spun ca si Lucian Blaga: ,,Eu nu strivesc
corola de minuni a lumii”, desi reflexiv, a/am cautat, cu obstinatic Marele Anonim, a/am
traversat ideatic Cunoasterea luciferica si cea paradisiacd. Si povestea poeticd a Anei
continua...
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