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FONDEMENTS DU DIALOGUE CULTUREL   
 

 

TEACHING SANSKRIT TO EUROPEAN  

RROMANIES (or RROMS)  
 

 

Marcel COURTHIADE 

INALCO Paris 

mdro2emc@gmail.com 
 

 

A living Indo -Aryan language in the very heart of Europe 

When hearing the word ñSanskritò, average Europeans picture 

some taciturn elderly bookworms dealing with huge dusty grammars. Some 

Europeans are perhaps better informed and the image which comes to their 

mind is full of wise bearded old men totally immersed in meditation, high 

above the intellectual pursuits of ordinary mortals. Yet very few are those 

who are aware of the fact that hundreds of Sanskrit words can be heard in a 

living language spoken almost everywhere in Europe ï and many places of 

America ï and that this language was brought by sons of Bharat who left 

India, more precisely Kannauj in U.P., one thousand years ago (in 1018). 

The everyday home use of this language was never discontinued among 

them over centuries and still now they are the first historical diaspora of 

India. They call themselves Rroma and their language is Rromani, known in 

Europe by some 7 to 8 million Rroms and spoken everyday by almost 5 

million1. 

 

The Sanskrit name of the Rromani people 

The name ñRromò is already a Sanskrit word, since it derives from 

ᵣᶋᵮ ña percussionist, a musician, a performer, an artistò and the feminine 

ᵣᶋ ᶀ is also quite close to Rromni, the feminine of Rrom. Old Indo-Aryan 

                                                 
1 CIEMEN (Centre Internacional Escarr® per a les Minories Ĉtniques i les Nacions) 

Barcelone : Alan Viaut report. 
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retroflex consonants developed into Rromani as a specific /r/, which sharply 

differs in sound from the regular trilled [r], inherited from Old Indo-Aryan 

[r]: Skr. ᵷᵹ [var a] ñyearò > in Rromani berŜ ñid.ò,  [dravya] ñobject, 

stuff; medecineò > drab ñmedecineò, Skr. ᶁᵲᶀ [k urǭ] ñknifeò > ĺhuri ñid.ò, 

ᵨᶂᵲ [dȊra] ñdistant, remoteò > dur  ñfarò etcé and most varieties of modern 

Rromani still distinguish sharply between the afore-mentioned [r] 

originating from India [r] and a different /r/, which can have developed from 

one of the various Indo-Aryan retroflexes χ [ ],  r[ ], ᶗ [ ] (sometimes  r

[ ]). The latter is pronounced as a retroflex [], a flap [ὸ], a long/strong [r:], 

a velar [ɔ] or [x], a [ύ] spoken with a burr etcé and it is written since 1890 

with double rr 2. Rromani words like bar ñhedgeò and barr  ñstoneò, rani  

ñladyò and rrani  ñbranchò or ĺoripen ñtheftò and ĺorripen ñpovertyò are 

distinguished only by the nature of the /r/.  

It is therefore of the utmost importance to respect at the same time 

etymology and pronunciation while writing double rr  when relevant, 

including in the name of the Rromani people itself. In addition to respect 

for linguistic truth, the double-rr  spelling links directly this national name 

to Sanskrit and India, and it avoids any confusion between Rroms and 

Romanians, thereby eliminating false etymologies referring to ñRomeò (the 

city in Italy), the Rums (Arabic name for ñChristiansò) or Rama (in Indian 

culture). Writing with a single r  is but a consequence of the inability of the 

Europeansô ear to distinguish between the two sounds, because this contrast 

doesnôt exist in European languages.  

 

India: remembered or not? 

One is led to believe that the Rroms themselves were quite aware 

of their Indian origin, even after their arrival in Western Europe around 

1350, if we take into account that at least 6 documents3 between 1422 and 

1630 mention their Indian origin. Although this concept circulated among 

the learned, they began to treat it as a serious option only when a few of 

them began to compare the Rromani language with Indian languages, first a 

sort of approximative u ᶗᶀᵮᶋᵴᶀ [kha ǭ-bolǭ] by R¿diger around 1780. Yet the 

                                                 
2 Sztojka Ferenczôs Hungarian-Rromani dictionary, Paks (Hungary) 1890. 
3 See Informaciaqo lil e Rromane Uniaqoro (p. 1) Nę 7-9 1992 and more extensively in 

Courthiade 2012. 
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idea was not entirely new, since in 1771, Christian Wilhelm B¿ttner had 

already mentioned in the foreword to a book4 that in Europe there is even an 

Indostano-Afghan tribe, the Rromsé 

 

 
 

Further research focused mainly upon Sanskrit ï which was 

better known to Europeans since Jonesô works than New Indo-Aryan 

languages ï we should remember that this was much before Lallu Lalôs 

times and Indian languages of the North were much more Persianized 

than today. So Sanskrit again played an important part in restoring 

historical truth. 

 

Teaching ancient languages in modern Europe 

The history of teaching ancient languages has gone through 

several stages, especially in Europe. One or two centuries ago it was a 

rule among the elite to master Latin and Ancient Greek, while the 

learning and knowledge of modern languages was viewed as a 

dilettanteôs hobby. After WWII, a new mythology arose in the world, 

widely dominated by Europe: languages were viewed as useful for 

business, profit and expansion ï first of all English, but in practice, 

basically only English in many personsô conception. Not only culture 

and wisdom, including the paramount Indian heritage, but also any 

glimpse of brotherhood and humanity, were sacrificed to the new gods 

of the mythology of business. It seems that the most intelligent part of 

human societies is giving up on this error and linguistic and cultural 

                                                 
4 Comparative Tables of the Ways of Writing of Various Peoples of the Past and Present Times des 

modes dô®critures de divers peuples du pass® et du pr®sent (Gºtingen & Gotha ï 1771) 
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diversity are gaining in popularity again ï at least among the 

intellectual elite and this is quite significant, since other social layers 

tend to imitate the elite. This new appeal for linguistic and cultural 

riches encompasses also so-called dead languages: Latin, Ancient 

Greek but also Ottoman Turkish is now proposed in Turkey. In this 

respect it seems a seasonable time to promote Sanskrit teaching for 

Rromani youth. This may sound as a lost cause, taking into account the 

appalling conditions in which Rroms live in Europe. In fact, this is a 

biased image of the Rroms, because ñonlyò one quarter to one-third live 

in bad or very bad conditions ï what is anyway disproportionate as 

compared to other nations like the Poles, the Danes or the Sames, but 

breaking this image is necessary in order to get out of the so harmful 

only-social treatment of the Rroms, following centuries of 

discrimination built on a medieval misunderstanding, which itself was 

rooted in the denial of the Rromsô Indian heritage and culture, which 

were in addition underestimated. In this perspective, the rehabilitation 

of Rromani culture is a major gateway toward social justice regarding 

this people ï and Sanskrit has to play its part in this project of 

revitalizing global respect toward the first historical diaspora of India. 

 

A specific Rrom-addressed course in Sanskrit 

One of the tools in use for this purpose is the on-line course 

ñRestore the European Dimension of Rromani Language and Cultureò. 

So far only a comparatively small part is devoted to India (in the 

History component) but it is our intention to prepare a specific 

component devoted to Sanskrit. However, one could pose a basic 

question about the approach to be followed, and indeed, some facts lead 

us to the conviction that a specific didactic has to be elaborated. True 

enough, the heavy German or British books of grammar of the past do 

not fit anymore to our times and the youthôs mentality. The publisher of 

the ñTeach yourselfò series has circulated alternative, more accessible, 

books to teach Sanskrit, but in the case of the Rroms, it is not only a 

matter of pedagogy, but much more of languages. Rromani children, in 

their mother tongue already have a series of elements which other 

students of Sanskrit lack totally. 
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The sandhi system in Rromani ï as compared with other languages 

It is well known that one of the main obstacles for students of 

Sanskrit is the system of sandhi. More or less all languages have sandhi 

rules, even when speakers are not aware of it. Let us mention but a few 

examples from some very different areas of Europe: 

1. In modern Greek: an initial stop consonant creates a new one 

when linked to a final -n of a preceding words: 

Űɖɜ əɞˊɏɚŬ [tin+kopela] ñthe girlò > [tiǼgopela] 

Űɞɜ ˊŬˊɎ [ton+papa] ñthe popeò > [tombapa]. 

2. In French: the mute s-ending of the article is again pronounced, 

as a voiced [z], when the following word begins with a wovel (ñliaisonò): 

les parents ñthe parentsò > [le par«] 

les enfants ñthe childrenò > [lez«f«]. 

3. In Breton (another Celtic language): the first consonant of a 

word changes according to specific ruled after another element: 

kador ñchairò > ur gador ña chairò  

gavr ñgoatò > ar côhavr ñthe goatò. 

This phenomenon goes even beyond the word in contact and affects 

the following word: 

kador kaer ñbeautiful chairò > ar gador gaer ñthe beautiful chairò. 

4. In Polish: a voiced final consonant at the end of a word becomes 

voiceless when not followed by any other element: 

w·z ñcartò > [wus] 

m·w ñspeak!ò > [muf]. 

but in some areas the voiced consonant reappears before a voiced 

consonant, not in others: 

w·z ñcartò > [wus] 

w·z Ewy ñEvaôs cartò > [wus evὢ] in Warsaw but [wuz evὢ] in Cracow. 

As one may observe, these sandhis are very restricted in extension 

and also in complexity (most of European sandhis are limited to the 

unvoicing of a final consonant ï as in German, Polish, Russian, 

Bulgarian, etc.).  

The situation is quite different in Rromani, where we have: 

a) in word formation, there is practically no sandhi and the 

construction is visible all the time: 
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kin  ñpurchaseò > kindo  ñpurchasedò > kindikano  ñoriginated 

from purchasingò > kindikanipen  ñthe quality of being a purchasable 

item, purchasabilityò5 

b) in postpositional structures, there is a very complex system 

of sandhi distributed in three layers: sonority sandhi, visargation sandhi 

and third sandhi (often of vicedness but not only). Let us see the 

following examples: 

1. first sandhi6: after an n-ending, all postpositions begin with a 

voiced consonant: 

e manuŜenqe [e manuŜeǼge] ñfor the peopleò  

e manuŜenɗar [e manuŜendar] ñfrom the peopleò  

but it is voiceless after any other sound: 

e manuŜesqe [e manuŜeske] ñfor the manò  

e raklׅɗar [e raklׅtar] ñfrom the girlò  

2. second sandhi: the -s- may be dropped as the end of a word or 

right before a postposition, depending on the concrete vernacular (k may 

also be dropped or geminated): 

e manuŜesqe [e manuŜeske/manuŜehke/manuŜeᾪke/manuŜese/ 

manuŜeke/manuŜekke] for the manò  

3. third sandhi: it can be of various kinds ï but in the present case, 

it is represented by a palatalisation of the dorsal stop before a front vowel, 

depending on the concrete vernacular. If we take the above example with 

several degrees of palatalization, we may find the following realisations 

(written here in IPA): 

 

 

                                                 
5 H¿bschmanov§ rightly points out that ñThe original óIndicô words in Rromani, in 

comparison with borrowed words, have the greatest morphosyntactic potency, which means 

that it is possible to create a number of other words with the specific suffixesò 

(H¿bschmanov§ in History and Politics : www.rromani-uni.graz.at) 
6 This sandhi is of special significance, because it is parallel to the same evolution within 

the root of the words, and it developed under Greek influence in Asia Minor and the 

Balkan, encompassing also some Arabic, Kurdish, Armenian and Albanian dialects (in his 

ñTrait® de phon®tiqueò [Paris, 1933:189], Maurice Grammont describes this evolution of 

homorganic clusters in Albanian and Syriac). It is in fact a very general phonetic rule, 

rampant all over the world, and it was Turnerôs mistake to link it specifically to Dardic 

languages, while it was widely operating in Asia Minor and the Balkan. 
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manuώeske manuώeskᾬe manuώesᾤe manuώesᾣe manuώestᾬe manuώeώᾣe 

manuώehke manuώehkᾬe manuώehᾤe manuώehᾣe manuώehtᾬe 

manuώeᾪke manuώeᾪkᾬe manuώeᾪᾤe manuώeᾪᾣe manuώeᾪtᾬe 

manuώese 

manuώeke manuώekᾬe manuώeᾤe manuώeᾣe manuώetᾬe 

manuώekke 

Note that palatalization is also possible with the voiced equivalent 

[manuώeǼge] which develops as below: 

manuώeǼge manuώeὭgᾬe manuώeὭᾡe manuώeὭᾠe manuώendᾬe 

Ăfor the peopleò. 

So there is a series of mutual interferences between the various 

kinds of postpositional sandhi, which has probably no counterpart in any 

language. From this point of view, the Sanskrit sandhi will probably look as 

very simple to an Rromani student ï provided s/he has been taught about the 

sandhi in his/her own mother tongue and provided also that the Sanskrit 

sandhi is presented to him/her as a quite natural phenomenon, not a fortress 

to conqueré 

 

Romani morphology as compared to some other languages 

In-so-far as morphology is concerned, one has to distinguish 

between the morphology of the verb and the one of the nominal group. 

A) morphology of the verb. Let us compare the present tense forms 

in Sanskrit, English and Rromani of the verb: 

  Sanskrit English Rromani Serbo-

Croatian 

Lithuanian Greek 

sg. 1st  ᵞᶀᵷᵾᵿᵰ I live ᾎivav ģivim gyvenu ɓɘɩɜɤ7 

2nd ᵞᶀᵷᵿᵺ you live ᾎives ģiviġ gyveni ɓɘɩɜŮɘɠ 

3rd ᵞᶀᵷᵿᵦ s/he lives ᾎivel ģivi gyvena ɓɘɩɜŮɘ 

pl. 1st ᵞᶀᵷᵾᵰᵺ we live ᾎivas ģivimo gyvename ɓɘɩɜɞɡɛŮ 

2nd ᵞᶀᵷᵧ you(guys) 

live 
ᾎiven ģivite gyvenate ɓɘɩɜŮŰŮ 

3rd ᵞᶀᵷᵿ ᵦ they live ᾎiven ģive gyvena ɓɘɩɜɞɡɜ 

dl. 123  no dual no more dual 

                                                 
7 ȸɘɩɜŮɘ means in fact ñto experienceò rather than ñto liveò but this is the etymological 

cognate of γ ᶀᵷᵿᵦ. 
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The similarity between Sanskrit and Rromani is definitely 

striking, much more than between Sanskrit and Slavic (here Serbian8), 

Greek and even Lithuanian, reputed as especially close to Sanskrit ï 

not to mention English. 

Vowel -a- in the first person (sg. & pl.) in Rromani 

corresponds to a long -Ǖ- in Sanskrit, whereas -e- in other persons 

corresponds to short -a- in Sanskrit. One may also notice the regular 

evolution of intervocalic -m- into -v- (1st person sg.9). It is worth 

mentioning that the old Sanskrit m-ending of the first person sg. has 

been retained in the Baltic and North-Russian area, as well as in some 

Balkan vernaculars ï yet only in two verbs: kamam (beside kamav) 

ñI love, I wantò and tromam  (beside tromav) ñI dareò.   

Thus the endings of the Sanskrit present have persisted up to 

Rromani without almost any other change than normal phonetic 

changes ï to paraphrase Jules Bloch (1914:243) about the MarǕ hǭ verb: 

  Sanskrit Rromani MarǕ hǭ (intransitive, old present) 

sg. 1st  ᵞᶀᵷᵾᵿᵰ ᾎivav ᾎi e 

2nd ᵞᶀᵷᵿᵺ ᾎives ᾎi es/ᾎi as 

3rd ᵞᶀᵷᵿᵦ ᾎivel ᾎi e 

pl. 1st ᵞᶀᵷᵾᵰᵺ ᾎivas ᾎi o 

2nd ᵞᶀᵷᵧ ᾎiven ᾎi Ǖ 

3rd ᵞᶀᵷᵿ ᵦ ᾎiven ᾎi at 

So in this respect, Rromani is as close to Sanskrit as MarǕ hǭ is.  

Similar comparaisons may be made for other tenses but 

Middle-Indo-Aryan and New Indo-Aryan (especially MarǕ hǭ) 

have to be taken into account. The same cannot be said about 

medio-passive, since Rromani medio-passive doesnôt originate 

from its Sanskrit cognate, but has been built up in the Anatolia 

and later in the Balkan under Albano-Greek influence, out of 

Indian lexical material, especially the one of the copulÞ (namely 

ovel ñto becomeò). 

 

                                                 
8 In this case, Serbo-Croatian is the closest to Sanskrit among Slavic languages. 
9 A very old evolution, as mentioned by Pischel 1981:206 (Ä 251). 
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B) morphology of the nominal group. 

The morphology of the nominal group is quite different, 

since it has lost both dual and neuter, as well as most Sanskrit cases 

ï a development shared by other Indo-Aryan languages in a way that 

may be illustrated roughly by the following table (vocative is not 

taken into consideration): 

Sanskrit (also 

MahǕrǕἨἲri) 
śauraseni Late Prakrit Rromani Other NIA 

languages 

Nominative Nom.-Acc. => Direct 

case (Nom.) 

A-case Direct case (A) 

Accusative  

Instrumental  

Genitiv Genit.-Dat. => Oblique 

case 

B-case Oblique case (B) 

Dativ  

Locative -e -e (adverbial 

remnant) 

-e (adverbial 

remnant) 

Ablativ -ado (śaur.), -ao (other MI) -al (adverbial 

remnant) 

 

One may distinguish between two levels in this table: 

a) the melting of Sanskrit Accusative with Nominative, 

developing into the A-case of Rromani, while Dative melts with 

Genitive resulting in Rromani B-case ï similarly as other New 

Indo-Aryan languages. In this respect Rromani is closer to other 

New Indo-Aryan languages than to Sanskrit. The use of 

postpositions in both Rromani and NIA is also a common point 

which was revealed as early as 1780 by Johann Christian R¿diger. 

Curiously enough10, this similarity is still widely denied in many 

Rromani grammars, which follow the Latin-German (or Russian) 

non-Rromani pattern, as if there were a fear of recognising the 

Indian identity of the Rromani language and of the 15 millions of 

people, for whom this language is a crucial and beloved heritage. 

Nevertheless, if you look at the following table, it seems impossible 

to reject the Indian postpositional system of Rromani: 

                                                 
10 In fact, it is not so curious if we observe that this denial arises mainly from persons who 

refuse to accept the obvious Indian origin of the Rromani people. 
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Direct case i bakri  (singular) o/e bakria  (plural) 

Indirect case with no postp. e bakria  e bakrien 

Indirect case 

with postp. -qe e bakria -qe [ke] (sing.) e bakrien-qe [ge] 

with postp. -q/o,-i, -e e bakria -qo [ko] e bakrien-qo [go] 

with postp. -ɗe e bakria -ɗe [te] e bakrien-ɗe [de] 

with postp. -ɗar e bakria -ɗar [tar] e bakrien-ɗar [dar] 

with postp. -a e bakria -a [sa] e bakrien-a [tsa] 

Indirect case with circump. bi -qo bi bakria -qo [ko] bi bakrien-qo [go] 

What is the argument against the recognition of postpositions in 

Rromani? The denial is based on the fact that the second layer of 

adpositions is postponed in Indian languages (bakria ke pǕs ñnear the 

goat/sheepò), while it is anteposed in Rromani (paŜ-e bakriaɗe [arch.])é. 

Let us look at the following table illustrating the Rromani 

possessive postposition: 

Short variant possessed object singular possessed object plural 

possessed object masc. kan e bakria -qo kan e bakria -qe kana 

e bakria -qe jakha possesses object fem. jakh  e bakria -qi jakh 

but also (more restricted in dialectal terms in both Rromani and Hindi): 

Long variant possessed object singular possessed object plural 

possessed object masc. kan e bakria -qoro kan e bakria -qere kana 

e bakria -qere jakha possesses object fem. jakh  e bakria -qiri  jakh 

Only liars talking to ignoramuses can maintain that this 

grammatical system is not Indian. I would also add that this complex system 

evidences that Rromani is not a pidgin or a lingua franca, which would 

never have preserved such an elaborated structure, but a genuine ï albeit 

forgotten ï Prakrit, to use Pathania's so appropriately coined formula. 

b) survival of Sanskrit Locative and Ablative endings of the first 

declension, namely -e (as in ᵨᶇᵷᶇ) and -al (as in ᵨᶇᵷᵾᵦ with the normal 

phonetic changes [t] > *[d] > [l] ) as in the two last lines of the table above. 

These remnants of Sanskrit cases are not anymore productive and the 

substantives, which may take one or both of them are in limited number. 

Note that -at/-al has survived much more in Rromani than in any other New 

Indo-Aryan language and as a whole Rromani is finally closer to Sanskrit 

than any other languages of the same family. It seems probably paradoxical 

that an uncultivated language in diaspora has kept more similarities with the 
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ñmother languageò than the language ultivated on the Indian soil, but such is 

the result of History. In morphology, the Rromani comparative in -eder is 

also a Sanskrit vestige. 

 

Phonetic and lexical evolutions or ĂIs Rromani a daughter of Sanskrit?ò 

One may read not infrequently ñRromani is a daughter of 

Sanskrit?ò Under this old fashioned expression (languages do not marry and 

do not have children), one may perceive much more the enthusiastic pride of 

some Rroms involved in research than a genuine scientific statement. As a 

matter of fact, Sanskrit was coined by inspired seers (visionaries) to 

compose the most elevated works ever produced by human mind, taking the 

dough out of popular old Indo-Aryan basilects in order to express perfectly 

their teaching. Nevertheless, the basilects didnôt disappear but developed 

further among the people, leaving aside Sanskrit until their speakers lost any 

ability to understand Sanskrit, fixed once and for all centuries earlier. It was 

the time when the śramanic reformers began to teach in Prakrits and the 

great AŜokᴅ dispatched his Dhamma all over the Indo-Aryan area, written 

on pillars and rocks, regularly read aloud to illiterate people; all these 

languages arose from local basilects, probably already converging into 

regional mesolects and anyway enriched by Sanskrit elements. Middle and 

modern Indo-Aryan languages developed out of this system. One of the 

Prakrits, namely śaurasenǭ, was spoken in the śȊrasena country (ᵸᶂᵲᵺᶇ χï 

after the name of a ruler of the Yadava dynasty) ï which extended probably 

from Varanasi region to the north of the Vindhya, with MathurǕ as its 

capital11 (Sircar, 1071:109). śaurasenǭ is considered as the nearest to 

Classical Sanskrit out of all the Prakrits (Woolner 1917:5) but it seems also 

to be the closest to Rromani, judging by some linguistic features. To 

mention here but one, the famous Sanskrit verbal ending of 3rd person 

(present tense, first group of verbs) -ati develops in MI as -aµ, except in 

śauraseni, where it preserves a stop consonant was not dropped but voiced 

(a remnant of an early stage ?) -adi, -edi. Rromani dropped the final i and 

                                                 
11 Studies in the Geography of Ancient and Medieval India (Sircar, 1071:109) states that 

Greek writers refer to the Sourasenoi and to their cities Methora (MathurǕ) and Kleisopura 

(possibly K apura = Gokula).  
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developed this consonant further into the lateral [l]: -el (an evolution which 

would have been impossible out of other Prakrits of -aµ type):  

Other examples: gata > Rr. gelo but śauraseni gada, gata ï 

while other MI is gaa 

gitǕ, gǭti > Rr. gili  ñsongò same śauraseni gǭda, gǭdi but other MI 

gǭa ñsungò  

mrρta > mulo with MI maa, mua but śauraseni muda 

ghrρta > MǕgadhi ghaa > ghǭ, but śaur. ghida, hence Rr. khil  

Ŝata > MǕgadhi saa > sau, but śaur. sada, hence Rr. Ŝel 

marati > MǕgadhi maraµ, but śaur. maradi, hence Rr. marel ñhe beatsò. 

It is obvious that gata may give gelo, but gaa cannot possible 

restore a consonant between the two a (cf. also MarǕ hǭ gela ñs/he wentò ï 

Rr. gelׅs/gelo ñid.ò; cf. also MarǕ hǭ ala ñs/he cameò ï Rr. avilׅs/avilo, 

dial. [Macedonia]: alo ñid.ò) 

The affiliation to śauraseni, geographically located around 

Mathura, corroborates Sir Ralph Turnerôs conclusions, who put proto-

Rromani in the central group of the Indo-Aryan languages, and both 

elements advocate for the Kannauj thesis, since Turnerôs area of origin for 

proto-Rromani is between Awadhi and Braj Bhasa/Bhakha, corresponding 

more or less to today's state of Uttar Pradesh in Northern India. 

Unfortunately, Turner took into consideration only stems and not 

morphological elements, which would have shed more light on this issue. 

As for the question if Rromani is or not a daughter of Sanskrit and to keep 

an anthropomorphic alegory, it is better to say that Sanskrit was a kind of 

grand aunt, who took divine orders and devoted her life, unmarried, to 

spirituality ï and so grew out of her siblingsô level, reaching a high cultural 

life, leaving to their progeny an exceptional immaterial heritage. 

 

Eight hundred Sanskrit roots in Rromani 

The high number of Indo-Aryan roots in Rromani language, 

namely some eight hundred when collected in the core (inherited, 

disregarding European loanwords) vocabulary of all dialects, is 

probably the most privileging factor for Rromani students of Sanskrit. It 
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is much more than the 200 Greek, 70 Persian and 35 Armenian roots of 

the same core vocabulary.  

Almost comprehensive lists of this vocabulary have been given by 

Turner in his etymological Nepali dictionary and his ñPosition of Rromani 

in Indo-Aryanò so there is no point to repeat them here. Some are obvious 

for the speaker, as for example: 

jakh  ñeyeò    Skt. ̈ kἨi; Hi. Ǖ̼kh 

drakh  ñgrapeò   Skt. drǕkἨǕ; Hi. Nep. dǕkh 

phak ñwingò    Skt. pakἨ̈Ỡ 

rukh  ñtreeò     Skt. rukἨ̈Ỡ 

khino ñtiredò   Skt. kἨǭҺ̈Ỡ 

khil ñbutterò    Skt. kἨǭr¨m 

khelel ñmoves, plays, dancesò Skt. kἨvelati 

makh(i) ñflyò   Skt. m¨kἨikǕ 

ĺhuri(k) ñknifeò   Skt. kἨurǭ; Hi. ĺhurǭ 

devel ñgod, sky, heavenò  Skt. dev¨tǕ ñdivinityò 

while others can be identified only by researchers: 

lolo ñredò    Skt. l¸hitam; 

giv ñwheatò    Skt. godhȊ͔maỠ; Hi. gehȊ̼ 

bori  ñdaughter-in-law, brideò Skt. vadhȊӏǭ 

and many others. 

We meet also cases of ñfalseò Sanskrit etymology: it would 

seem obvious to link the verb kamel ñto love, to desire, to wantò to 

the root Ķūŏ (cf. ĶūŏśűƧ) and to a verb *ĶūŏŬŅ12 but in fact, due to 

the afore-mentioned rule (foot-note 8), such a verb would have 

developed into *kavel. Did this happen? Yes, but very locally indeed, 

only in some parts of the Carpathian Mountains, where in addition the 

group -ave- develops into -Ǖ-13, giving *kǕl. This form doesnôt exist 

by itself but only linked to a reflexive pronoun pe(s) ñitselfò: pekǕl, 

meaning ñit is necessary, one mustò etc. In-so-far as kamel is 

                                                 
12 The real verb has the causative form ᵗᵾᵰᵱᵿᵦ but the meaning of the root. 
13 Other examples: daravel ñto frightenò > darǕl ñid.ò or avel ñto comeò > Ǖl. 
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concerned, it originated probably from the same stem but the Persian 

еϧЃвϝͭ [kǕmistan] induced the conservation of the m as in the original 

word ï and therefore the coexistence of kamel and pe-kal . 

 

The Persian element in Rromani and Hindi 

The example above, where kǕm is both Persian and Sanskrit, 

reminds us that there are a number of cases where it is almost 

impossible to determine which of these languages gave the Rromani 

word. There are several words of this kind like kirmo  ñwormò, anguŜt 

ñfingerò, xer ñdonkeyò, xarr  ñpitò etc. One case is of special interest: 

k¸kalo ñboneò usely ascribed to Greek əɧəŬɚɞ14, also a common word 

in Bulgarian, as ʢʦʢʘʣʦ (the Slavic word ʢʦʩʪ is used in Bulgarian 

only in sacred context). Although it is true that we can find in Sanskrit 

a similar word: t ᵗᵾᵴ or t ᵅtᵾᵴ15, it appears comparatively late (VIIIth 

cent.), with the meaning ñskeleton, structureò (there is no earlier 

mention, even in Har a's play Nagananda, in spite of the story with the 

revived skeletons). Nevertheless, there are several reasons to ascribe 

k¸kalo to Greek and not Sanskrit:  

- the frequency of this word is extremely high in Greek 

(including Medieval Greek of Anatolia) and Bulgarian, while it is 

almost a hapax in Sanskrit;  

- the plural of this word is in -a (k¸kala) as an Greek (same 

with p¯talo ñhorseshoeò, pl. p¯tala ï an ascertained Greek 

borrowing), with possible oblique kokalan- which would be 

unexpected for an Indian inherited word; 

- and finally Sanskrit t ᵗᵾᵴ left no traces in modern Indo-

Aryan languages. It is a matter of etymological method: to link a 

                                                 
14 According to Andriotis, Modern Greek əɧəəŬɚɞ continues Ancient Greek əɧəəŬɚɞɠ 

ñseeds of conifer conesò, from əɧəəɞɠ ñgrains, seedsò; cf. also general i.-e. *ko(Ǽ/g)k- 

ñgrain, bone, shellò. 
15 It is practically restricted to Bhavabuthi's two plays: Malatimadhava (5.14) and 

UttararǕmacharita (3.43) - about Shiva reduced at the state of a skeleton. In addition, 

Kakkola in Ardha-Magadhi has no link with this word, as it derives from Sanskrit ᵗᵗ ᵡ (in 

both cases name of some snakes and of a people in India). 
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Sanskrit form with an Rromani lexeme, seeming similarity is not 

enough ï one has to take under consideration also other factors16. 

In fact, the position of the Persian vocabulary in Rromani and 

Hindi is slightly more complicated. On the one hand, Rromani has 

integrated some 70 Persian roots but this did not happen in todayôs 

areas of Farsi, Dari or Tadjik, but in Asia Minor, where the Seldjuk 

Turks had brought Persian as their language of culture and civic life. 

Persian remained in Asia Minor the chief public and literary language 

from 1070 to 1300, while Arabic was used in the Mosche and the 

Tribunal. Turkish was then only a home language among Turks and 

Turkmens. This is the period when these 70 Persian words entered 

Rromani. However, the introduction of Persian words into Indo-Aryan 

languages occurred in a totally different context among both ñMuslims 

and Hindus, who have been subjected to this influence. Persian words 

are found everywhere in óHindustaniô, even in rustic dialectsò as Jules 

Bloch highlights (1914:13). 

Accordingly, it is not surprising to note that the Persian 

vocabularies in Rromani and Hindi are not the same. Only in a few 

cases there is a commonality, but even then the words refer to 

different realia: in India, the word HodǕ (ϜϹ϶), means in Urdu as in 

Persian ñLord, Godò whereas its Rromani counterpart xulaj  means 

ñlord, masterò. Similarly, amrud in India is a fruit differing from 

Rromani ambrol  ï ña pearò. As a result, it is very difficult and 

sensitive to study todayôs Hindi dialects in so far they do not mirror, 

by far, the language of early XIth century, when the proto-Rroms were 

deported to Ghaznǭ ï and I would daresay that Rromani language, in 

the core of its vocabulary, is closer to Sanskrit than Hindi itself ï 

provided that recent loan-words from Sanskrit into Hindi are not taken 

into account. 

 

An unexpected transcontinental dimension of the Sanskrit vocabulary 

There are two areas in which the student will be amazed to 

find the words of his own Rromani tongue: European slangs and 

                                                 
16 This doesnôt exclude  
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languages of South-East Asia. Most European languages have 

borrowed Rromani words, usually through their slang ï due to socio-

historical contexts, but some have become a real part of the high-

register vocabulary in the given tongue. This subject would deserve a 

special etymological and socio-linguistic study, but we will show here 

only a few examples (the number of Rromani loan-words in every area 

is given in the first column): 

 

Language register word Rromani etymon Sanskrit 

origin 

U.K. 

some 10 

items 

popular pal ñfriendò phral  ñbrotherò bhrata 

Shakespearean Caliban (a name) kaliben 
ñblacknessò 

*kalitva 

(k atva) 

obsolete lowe ñmoneyò love ñid.ò loha 

childish lollipop = loli phabaj ñred 

appleò 

lohita 

(ǕtǕ)phala  

France 

some 30 

items 

popular berge ñyearò berŜ ñid.ò var a 

slang chourave, choure ñto 

stealò 

ĺorav ñid.ò ĺorayati 

(causative) 

obsolete chourin, surin 

ñknifeò 

ĺhuri ñid.ò k urǭ 

slang marave ñto beatò marav ñid.ò marayami 

g®n®ral, depr. manouche ñRromò manuŜ ñhuman 

beingò 

mǕnuŜa 

slang nachave ñto go awayò naŜav ñid.ò na yati 

Spain 

maybe 

100 items 

common camelar ñto wantò kamel ñid.ò kǕma 

kal· slang diquelar ñto look atò dikhel ñid.ò dr ; śaur. 

dekkhadi 

in songs ducas ñsufferingsò dukha ñid.ò duhkha[sya] 

slang braqu² ñgoatò bakri  ñsheepò barkari 

slang berji ñyearò berŜ ñid.ò var a 

kal· slang cam ñsunò kham ñid.ò gharma 

kal· slang chachipen ñtruthò ĺaĺipen ñtruthò satyǕtva 

general slang chipe ñslangò ĺhib ñlanguageò jihva 

slang chor ñthiefò ĺor ñid.ò ĺora 

kal· slang debel ñgodò devel ñid.ò devata 

ñdivinityò 

kal· slang eray ñlordò raj  ñid.ò rǕjan 
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Hungary 

some 15 

items 

slang cs·r· ñpoorò ĺorro ñid.ò kŜudra 

dinl· ñcrazyò dinilo , dilo ñid.ò dǭna 

ñdepressed, 

sadò 

dzsuv§s ñlousyò ᾎuvalo ñid.ò yukǕla 

Romania 

over 200 

items 

slang and 

everyday 

register 

lovele ñmoneyò love ñid.ò loha 

miĸto ñfine, good, 

wellò 

miŜto ñid.ò mi a 

ñsweetò 

diliu ñcrazyò  dilo ñid.ò dǭna 

ñdepressed, 

sadò 

jovaliu ñlousyò ᾎuvalo ñid.ò yukǕla 

Bosnia 

some 50 

itens 

ġatrovaļki 

(market slang) 
bakrinka ñsheepò bakri  ñsheepò barkari 

lovuġka ñmoneyò love ñid.ò loha 

ļordisati ñto stealò ĺorel ñid.ò ĺorayati 

(causative) 

dģaniġka ñMr. 

Know-it-allò 

ᾎanel ñid.ò jǕ¶Ǖti 

ġingina ñhornò Ŝing ñid.ò Ŝ ga 

Albania 

6 items 

urban slang llovi ñmoneyò love ñid.ò loha 

shella ñhundredò Ŝel ñid.ò Ŝata 

nash ñget lost!! naŜ ñid.ò naŜya 

As one may notice, the words money, year, crazy and to 

steal/a thief are the most represented in this vocabulary ï and some 

items are perfectly integrated into the mainstream language, like in 

English pal (cf. penpal ï a synonym of penfriend which is used even 

in Japan as ⱭfiⱤꜟ ), lollipop or in French chourave, berge(s), or even 

cultivated a specific kind of songs, like the coplas flamencas in Spain 

and Catalunya.   

Very far from this area, Sanskrit words ï whose roots are 

present in Rromani ï are encountered also in the languages of Southeast 

Asia, as the following handful of examples illustrate (in fact they are 

hundreds, or even thousands): 

Language Word Rromani Origin  

Cambodian [sthaΈn] ñplaceò than ñid.ò Sanskrit ᵧᵾᵪ ñvenueò 

 [thaΈn] ñid.ò  Pali hǕna ñid.ò 

 [phuΈm] ñearth; 

villageò 

phuv ñid.ò Sanskrit ᵯᶂᵿᵰ ñearthò 
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 [talΈu] ñpalate 

(anat.)ò 

talaj  ñid.ò Pali tǕlu ñid.ò 

 [nŮᴅti] ñriverò len ñid.ò Sanskrit ᵪᵨᶀ ñriverò 

 [nŮᴅvoutban] 

ñnoveltyò 

nevipen ñid.ò Sanskrit ᵪᵷ ᵷ ñnoveltyò 

 [nitǟᴅkhŮᴅᾐ] 

ñsummerò 

nilaj  ñid.ò Sanskrit ᵿᵪᵨᵾᵚ ñheat, 

summerò 

 [paὬcaᾐ] ñ5ò (bes. 

[pram] 

panᾎ ñid.ò Sanskrit, 

Pali 
ᵬ  ñfiveò 

Thai [thev] ñgodò devel ñid.ò Sanskrit 

Pali 
ᵨᶇᵷ ñgodò 

Burmese [dewatǕw] 

ñdivinityò 

devel ñgodò Sanskrit 

Pali 
ᵨᶇᵷᵦᵾ ñgoddess, 

deityò 

Tagalog dukh© ñpovertyò dukha ñpainsò Sanskrit ᵨᶁuɲ ñdistress, 

sufferingò 

 mukh© ñfaceò muj  ñface, 

mouthò 

Sanskrit ᵰᶂᵘ 

Indonesian bumi ñearthò phuv ñid.ò Sanskrit ᵯᶂᵿᵰ ñearthò 

 citra ñimageò ĺitrel ñto drawò Sanskrit ᵿ  γñpictureò 

 dana ñdonation, 

fundsò 

deni(pen) ñgiftò Sanskrit ᵨᵾᵪ ñgift, 

donationò 

 duka ñsadnessò dukha ñpainsò Sanskrit ᵨᶁuɲ ñdistress, 

sufferingò 

 gita ñsongò gili  ñid.ò Sanskrit ᵙᶀᵿᵦ ñsinging, 

balade, songò 

 jelara ñcommon 

peopleò 

ᾎene ñpersonsò Sanscrit ᵞ  χñperson, 

common peopleò 

 jiwa ñlife, soul, 

sanityò 

ᾎivi(pen) ñlifeò Sanscrit ᵞᶀ ñsoulò 

 kerja ñworkò kerel ñto doò Sanscrit ᵗᵲᶋᵿᵦ ñto doò 

 mala ñstain, dirtò mel ñid.ò Sanscrit ᵰᵴ dust, 

impurityò 

 muka ñfaceò muj  ñface, 

mouthò 

Sanskrit ᵰ  uñid,ò 

 nama ñnameò (a)nav ñid.ò Sanskrit ᵪᵾᵰ ñid.ò 

 pustaka ñbookò pustik17 ñid.ò Sanskrit ᵬᶁ ᵦᵗ id. 

                                                 
17 Pustik is a neologism, borrowed from India in the ô70 by Czechoslovak Rroms and anew 

independently by Yugoslav Rroms, some 10 years later. 
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Here again, some concepts are represented in priority, but 

they differ from the other list above: face, pain, song, place/earth, 

deity. The point here, in terms of pedagogy, is not a list of possibly 

useful words, to be used on the spot, but the vision of a common 

linguistic and cultural heritage, which underpins human groups as 

different and remote as those speaking urban slang in Europe and 

common people ï jelara, in South-Eastern Asia ï 18.000 km from one 

another, all this present also in Rromani language.  

 

Conclusion 

To close, I would like only to emphasize that teaching 

Sanskrit to young Rroms would fulfill a need and a wish at the same 

time ï among so many young Rroms who are in search of a way to 

substantiate their Indian origin. It would also make no sense to extend 

to Rromani students the teaching method of Sanskrit, as used with 

mainstream students, due to the Indian baggage Rroms have already 

integrated together with their mother tongue ï and due to the fact that 

Rromani is probably the living language, which is currently closest to 

Sanskrit. Pupils just have to become aware of this innate baggage ï 

and some games on line and/or some poems incorporated into the 

learning process would be of great profit for this purpose. Teaching 

Sanskrit to young Rroms means teaching it to people who are eager 

for cultural links with the ñBaro Than18ò and it will make vivid this 

language within Europe, a significant step forward in bringing closer 

European civilisation to the inexhaustible source of the wisdom of 

Indian culture, more than ever needed in our times. This goal could be 

achieved in completing the university on-line course of Rromani 

language and culture ñRestore the European Dimension of Rromani 

language and cultureò with a specific component ñSanskrit language 

and cultureò (www.red-rrom.com ï password: r3drr0m). 

 

                                                 
18 ñBaro Thanò is a phenomenon of naµve paronymic attraction and reinterpretation of one 

of the names of India (Bharat, unknown among Rroms) according to Rromani words and 

phonotactism: Bharat > Baro Than ñgreat placeò.    
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Abstract:  

This article examines various representations of gender in communist and 

postcommunist Romania, with a focus on how women and men were both led 

towards and sometimes forced into gender roles better suited to the state policies of 

the respective contexts rather than to their own interests. Over the years, the state 

and/or party(ies) public agenda, from womenôs liberation through gender equality 

to equal opportunities, has met real Romanian womenôs and menôs needs to 

different extents and with variable success.   
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1. Introduction  

Political theories regarding equal rights of men and women, as 

transposed in practice in communist and postcommunist Romania, enforced 

specific gender roles and created certain types of representations in the 

public consciousness, which did not necessarily follow the natural 

development of society. Obviously, the communist imposition of gender 

equality policies via the workers party (later on to become the communist 

party) came on a general trend in the Eastern bloc, which claimed equal 

rights for women as part of a propagandistic agenda to denounce the 

preceding so-called bourgeois oppression of women, as well as the 

oppression supposedly conducted in Western societies at the time. 

 



Diversit® et Identit® Culturelle en Europe 

 

 28 

This came on the seeds planted in the period between the world 

wars by Romanian feminists1, fighting for womenôs rights within a larger 

European movement. Their fight culminated with obtaining the right to vote 

for Romanian women in 1938, but, as two dictatorial regimes followed, this 

recognition of women as citizens in the public sphere did not mean much up 

until 1990.  

Equal opportunities policies came to be known in the Romanian 

postcommunist society via Western theories regarding gender, together with 

the notion of partnerships between men and women, in order to allow them 

a better work-life balance. This article will discuss to what extent these 

ideas were familiar to Romanian society in the period immediately after the 

fall of communism and how much they reflected the gender needs of the 

time, as well as the extent to which political representation followed these 

theories and validated them.   

 

2. State intervention and control over gender roles. Private 

lives under scrutiny 

2.1. From emancipation to equality and state control 

In communism, the state/ party closely followed a Marxist 

interpretation of womenôs emancipation, which supposed a better 

representation of women on the labour market, together with transforming 

their private labour into a public service, all due to industrialization, for as 

Friederich Engels had remarked  

ñThe emancipation of woman will only be possible when woman 

can take part in production on a large, social scale, and domestic work no 

longer claims anything but an insignificant amount of her time. And only 

now has that become possible through modern large-scale industry, which 

does not merely permit of the employment of female labor over a wide 

                                                 
1 Suffice it to name just a few: Sofia NŁdejde, Adela Xenopol, Ella Negruzzi, Calypso 

Corneliu Botez, Alexandrina Cantacuzino, Elena Bogdanovici, etc. (cf. ἧ. MihŁilescu, 2002 

and 2006).  
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range, but positively demands it, while it also tends towards ending private 

domestic labor by changing it more and more into a public industry.ò2  

In this Marxist understanding, a forced liberation from patriarchal 

and capitalist exploitation in the home and simultaneous forced engagement 

on the labour market were desired, needed and expected. However, this did 

not suppose a reversed emancipation of men in the private sphere, and in its 

absence, the emancipation of women could not be possible ï feminists 

spoke constantly of the double burden that women had to assume, i.e. being 

on the labour market together with men, while continuing their roles as 

primary (or more often than not exclusive) carers in the homes.  

Gender roles were on the one hand dissolved into one big category, 

the new man (!), in its three dimensional capacity as party member, citizen 

and labourer. It is thus a triple role that people were expected to play in 

communist Romania, but a non-sexualized and gender-neutre one - a 

political role, a civic one and a proletarian one:  

òIf we are to talk about creating conditions for full equality 

between sexes, that means we should treat all people not as men and 

women, but in their quality as party members, as citizens, judged exclusively 

by the work they contribute with.ò3 

On the other hand, women were assigned an additional dimension, 

which referred to their role in the private sphere ï mothers ï a role brought 

into the lime light of the public sphere ï mothers of the nation: ñThe 

greatest honour for women is to give birth, to give life and raise children. 

Nothing can be dearer for a woman than to be a mother.ò4 

The same situation can be encountered in postcommunism, when 

liberal interpretations of gender representation prevail. According to these 

liberal theories, emancipation of women in the public sphere and public 

                                                 
2 Cf. F. Engels, Origins of the Family, Private Property and the State, 1884, 

https://www.marxists.org/archive/marx/works/1884/origin-family/ch09.htm, accessed on 

21 April 2017. 
3 N. CeauἨescu, 1973, p. 648, my translation. 
4 Ibidem, p. 650, my translation. 
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representation are supposed to happen on their own, as long as legislation 

that guarantees equality is in place. However, such theories fail to consider 

equal opportunities, as women continue to feel the social pressure to fulfill 

both productive and reproductive roles, while men are still very little 

involved in equal partnerships in private life.  

 

2.2. Women: productive and reproductive roles 

In communist Romania, the productive and reproductive roles of 

women had to be assumed simultaneously, with an emphasis on the former 

at the beginning of the period, and with a clear focus on the latter starting 

with 1966. This is the moment when the infamous Decree 770 was passed, 

regulating an aspect of private life and transferring it into the public sphere 

ï women were not simply mothers, but mothers of the nation, they became 

responsible for the future of the country.  

Control over reproduction and sexuality was done in communist 

Romania through a network of laws, decrees, norms and instructions, 

implemented through a complex system of checks, controls and sanctions. 

Decree 770/1966, with subsequent modifications in 1974 and 1985, 

proposed by Nicolae CeauἨescu, was the main political instrument through 

which women were obliged to give birth to at least four (later, to five 

children) by the age of 45 in order to benefit from the only legal 

contraception method available at the time, which was abortion.  

In parallel, a vast system of supervision and control was 

implemented, by involving the state police, the prosecutorôs office and 

communist party leaders. Women who had suffered illegal abortions were 

submitted to long interrogations by prosecutors and the militia in hospitals 

before allowing them to be examined by a doctor. They were asked the 

names of the doctors or midwives who had performed the illegal abortion 

and whether their husbands/ partners had known about it in order to 

prosecute and imprison them as accomplices. In this situation, most women 

preferred to keep silent and thus medical intervention was postponed until it 

was too late. The death of women was labeled in hospital documents as 
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ñdue to womanôs faultò5 .  The discussion on control of reproduction has to 

be placed in the general context of Romanian society of the time: shortages 

of all sorts, lack of minimal decent living conditions (of basic food, 

medicines, heating, electricity or hot water), of problems in the health, 

education, transportation systems, etc.   

The main immediate effects of this state policy of direct 

intervention on womenôs bodies and in both gendersô private lives were a 

steep increase in the number of unwanted children, many of them 

abandoned in maternities or in state institutions. Other consequences 

included growth of maternal and infant mortality, or growth of the birth of 

children with physical and psychological disabilities. Moreover, incidents of 

depression, nervous breakdowns, sexual issues and womenôs social isolation 

were frequent. All these determined effects of pronatalist policies in society 

as a whole. All in all, we can officially count as many as 10,000 women 

affected by the decree (of course, unofficially, there were more affected 

people). The situation is best summarised by researcher Gail Klingman: 

òDecree 770 was the cause of physical and emotional suffering of 

so many women during their reproductive life. The effects of the 

incrimination of abortion were felt by their partners, by their families, as 

well. For the majority of citizens, modern contraceptive methods were not 

generally available. Consequently sexual intimacy was tarnished by the fear 

and the anxiety of the risk that any contact could result in pregnancy.  

Against propaganda representations of the paternalist state, who was 

supposedly taking care of the wellbeing of its citizens, the over praised 

optimal conditions to develop healthy and numerous families were simply 

not there for most Romanians.ò6  

At the same time, it is important to bring forward the effects of 

pronatalist policies (1966-1989) in postcommunist Romania. Up until the 

present time, also due to the direct intervention of the Romanian Orthodox 

                                                 
5 C. DoboἨ, 2015, pp. 171-200. 
6 G. Kligman, 2000, p. 223, my translation. 
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Church, health and sexual education have been forbidded in public schools 

and abortion has continued to be the main contraceptive method throughout 

the 1990ôs,  well after becoming legal. Other important effects are a great 

number of institutionalized children, adoptions or even commodification of 

children.  There are secondary effects of these communist pronatalist 

policies, among which the change in marriage patterns or a great number of 

mature single women, as the generation born in the maximum boom period 

ï immediately after Decree 770 became effective ï reached adulthood. 

There will be further effects in the near future, to be seen in the expected 

collapse of the state pensions system and of the public health system 

catering for this huge generation.   In postcommunism we are witnessing a 

continuation of the same kind of power discourse, supported by the 

Romanian Orthodox Church, political parties and a significant part of the 

civil society. As it was recently claimed by an important Orthodox cleric, 

each young family should have three children ï one for the mother, one for 

the father and one for the church and country7. We can thus notice a 

continuum of the power discourse related to women during communism, 

with variations from that of emancipation and equality to one of state 

control over private aspects of their lives:  

ñTalking about the excessive regulation of womenôs condition 

and gender roles in public and private spheres, Romanian communism 

starts with an ideology of emancipation, equality and feminine activism 

and ends with a maternalistic-conservative ideology, encouraged by 

nationalistic communism.ò8  

Moreover, the power discourse regarding gender in postcommunist 

Romania follows somewhat naturally the communist one: if women were 

represented in both their productive and reproductive roles (as labourer and 

                                                 
7 Mediafax, 2017, Marѽul pentru viaѿŁ, http://www.mediafax.ro/social/galerie-foto-video-

marsul-pentru-viata-2017-in-capitala-si-sute-de-orase-din-romania-si-republica-moldova-

nu-s-ar-prabusi-romania-daca-toate-tinerele-familii -ar-avea-macar-cate-trei-copii-

16208166, accessed on 21 April 2017.  
8 M. Miroiu, 2004, pp. 195-213, my translation. 
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mother of the nation) in communism, the same representations seem to 

prevail in postcommunism, although these roles now include a more clearly 

gendered persona.  

 

3. Political representation  

If we look into aspects of political representation, a few questions 

are raised, and probably the most important one is why women should be 

represented politically by other women, why they canôt simply be 

represented by men. After all, why should gender take precedence over 

other categories, such as class, ethnicity, (dis)ability or sexual orientation? 

Who do women parliamentarians represent and how? Connected to this is 

the issue of accountability ï how can the other women check whether their 

vision, rights, wishes are promoted? How can this representation be 

assessed and ï if/ when necessary - sanctioned?  

As we have departed from the well-established system of political 

representation derived by Hanna F. Pitkin in 19679, as nowadays 

representation transcends the nation or the state, discursive representation10 

could permit a gender neutral type of representation, based on discourses 

and debates rather than on real people. Thus, a feminist discourse could be 

supported irrespective of gender within a transnational framework of 

deliberative democracy.  

However, the most largely accepted representational mechanism is 

the one supposing representation by a member of the group. Thus, women 

are best represented by other women, the main arguments being numerical 

(they represent 51% of the population) and of legitimacy (they know 

womenôs issues best and therefore can speak for and should take part in 

                                                 
9 Pitkinôs model of political representation (1967) includes formalistic representation (with 

its two tools: authorization, for example, through elections, and accountability), symbolic 

representation (a representative standing for the one(s) they represent), descriptive 

representation (similarity of the representative and the represented) and substantive 

representation (actions taken by the representative as an agent of the ones they represent).   
10 The concept was proposed by J. Dryzek and S Niemeyer, 2008, pp. 481-493.  
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decision-making processes regarding them). Although claiming that there 

will be a moment in the future in which this type of representation will no 

longer be necessary, Jane Mansbridge discusses the various contexts in 

which disadvantaged groups (including women) would want to be 

represented by someone who belongs to their group, and their 

respective functions:  

ñ(1) adequate communication in contexts of mistrust, (2) 

innovative thinking in contexts of uncrystallized, not fully articulated, 

interests, é (3) creating a social meaning of óability to ruleô for members of 

a group in historical contexts where the ability has been seriously 

questioned and (4) increasing the polityôs de facto legitimacy in contexts of 

past discrimination.ò11  

This is valid in the case of Romania especially regarding (1), where 

the question of trust is particularly sensitive: most women elected or 

appointed in different political positions were generally mistrusted by the 

larger public. This came as a consequence of their links to the former 

communist regime, or to links to different other male politicians (either as 

family members or with sentimental or work relations, or members of a 

larger interest group, sometimes with corruption accusations). One 

could claim men politicians are also mistrusted, however the general 

orientation of Romanian contemporary society makes women more 

vulnerable in this respect.    

It is interesting in this context to look at the findings of Tudorina 

Mihai, who in her PhD thesis enumerates some reasons invoked by 

Romanian MPôs on why there should be more women in the Romanian 

Parliament (only 11% at the moment of writing her thesis, in 2017)12. These 

reasons are: the need to build a more democratic and inclusive society; the 

need to promote virtues and qualities considered feminine: responsibility, 

cooperation, communication, (maternal) care; necessity to provide valuable 

                                                 
11 J. Mansbridge, 1999, p. 628. 
12 T. Mihai, 2017, pp. 156-179. 
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role models (with examples of counter-models among some women MPôs); 

solving specific womenôs issues; bringing qualities and values traditionally 

considered feminine to the Parliament: calmness, caring, beauty. Other 

types of arguments brought by Romanian MPôs in favour of a larger 

presence of women in Parliament are ideological (social-democrat), legal 

and constitutional (as affirmative action measures are included in some 

laws, as well as in the Constitution), and economic (to valorize the human 

resource for the economic development of the country).  

Discussing formal representation, we need to say that although in 

Romania womenôs vote was included in the Constitution in 1938, this was 

made irrelevant by the two dictatorial regimes that followed (Charles II and 

the subsequent communist regime). In what concerns numerical 

representation of women in Parliament for instance, we need to discuss 

some of the possible causes leading to its steep decrease: from 34% women 

in Marea Adunare NaἪionalŁ, to just 4% in the Romanian Parliament 

immediately after the Revolution and to 19% in the current Parliament. As 

Pamela Paxton and Sheri Kunovici observed, there are three types of 

possible explanations:  

ñSocial-cultural explanations focus on the pool of available 

women, political explanations focus on the openness of the political system 

to women, and ideological explanations focus on the general impressions of 

women in politics and how viable women are as candidates and leaders.ò13 

In other words, we need to look at the availability of women 

candidates, at the general openness of the system to women in politics and 

at how well they perform (or are perceived to perform). In postcommunist 

Romania, there are issues with all three factors, but not necessarily due to 

womenôs inability to succeed in politics, but rather to a bad candidacy 

selection system and the general status of Romanian politicians at large. We 

could add to this, an insufficient translation (or bad interpretation) of 

European instruments and mechanisms in the Romanian Constitution and its 

                                                 
13 P. Paxton, S. Kunovici, 2003, p. 88.  
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national laws.14 It has been shown that there are three factors making it 

difficult  for women to break the glass ceiling and accede to the highest 

political spheres: unequal distribution of resources, culture and organization 

of political parties and electoral laws and institutions.15 In Romania this is 

true even in the case of political parties with women at the top ï an 

illustration is the National Liberal Party: suffice it to say that in January 

2016 they proposed a gender quota of 30% for women in eligible places on 

electoral lists and in the subsequent elections (June 2016) they did not 

respect their own proposal.  

Moreover, an explanation for the absence of more women in 

Parliament could be found in the dual mechanism of rejection/ acceptance of 

the communist heritage in terms of gender equality and of the European 

vision for the future. In postcommunist Romania, as Enikº Magyari-Vincze 

observed, the public agenda regarding equal opportunities between men and 

women is structured on two major mechanisms:  

ñOn the one hand, we are noticing the de-legitimation of the idea of 

equality between men and women due to its reduction to the memories from 

communist practice, and on the other hand, the acceptance of an equal 

opportunities policy legislation as part of the desiderata pertaining to 

accession to the European Union. Both generate superficial reflections and 

reactions caught in the trap of the two extremes, namely rejection and 

unconditional acceptance.ò16  

As in contemporary society boundaries between formal and 

informal political representation are more and more blurred, we should look 

into informal womenôs representation - mostly made through a number of 

                                                 
14 Ionela BŁluἪŁ observes that, although the Romanian Constitution (2003) mentions the 

obligation to respect equal opportunities between men and women in power structures, and 

these provisions are to be found in The Law of Equal Opportunities between Men and 

Women (adopted under the pressure of the EU in 2002), these were not followed by 

subsequent provisions in the political parties laws or electoral laws, to the effect of 

promoting a better representation of women (2013, pp. 43-51). 
15 Bereni et all, 2014, pp 213-275.  
16 E. Magyari-Vincze, 2002, my translation. 
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NGOôs - and to the extent to which this type of representation has been 

following real womenôs needs. Laura Gr¿nberg claims that at least in the 

1990ôs and early 2000ôs they focused more on normative needs imposed by 

the West in the process of civilizing the East. Sometimes these needs 

coincided with real needs of Romanian women (such as domestic violence 

and violence against women), while others (sustainable development or 

gender capacity building), although not enough understood initially, when 

ñtranslatedò well into the Romanian agenda, proved to be beneficial17. 

 

4. Conclusion 

Thus, if in communism gender representation was mainly used to 

enhance the state and party power and to legitimate a power discourse 

which oppressed both genders while claiming their emancipation, in 

postcommunist Romania we have been witnessing a more fragmented type 

of representation, with rather timid attempts at grass root movements. The 

propagandistic power discourse underlying womenôs equality with men 

prevalent in communism is continued in postcommunist Romania, when 

gender as a category is either tentatively effaced (as a consequence of the 

desire of the society to depart from its communist past) or emphasized 

(under the influence of the West).  

One solution for a better gender representation in both private and 

public spheres would be, in my opinion, openly embracing feminism, as this 

would give both genders the theoretical framework allowing them a 

balanced structured action plan benefitting both equally. However, as 

Mihaela Miroiu sadly observed as early as 2006 (and her remarks are still 

valid today), Romanian feminism, although on the right path, still has a long 

way to go: 

ñWe are practicing in Romania a sort of shy, marginal feminism, a 

feminism disguised under other names, so as not to disturb too much the 

local conservatives and misogynists. To this, we can add a ñroom-serviceò 

                                                 
17 Cf. L. Gr¿nberg, 2008, p. 71. 
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type feminism in the last five years, which came via copy-paste with the 

óacquis communautaireô. The latter type is sort of groundless, penniless, 

and chanceless in leaving windows full of laws and institutions for the real 

world of applied public policies.ò18 
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Abstract:  

The present paper emphasizes the difficulties in translating philosophical 

texts in general, with a special interest in Romanian translations of German 

philosophical writings. The focus was set on one of the late works of Arthur 

Schopenhauer, [Aphorisms on] The Wisdom of Life, and on its Romanian 

translation, with the purpose of contrastively and diachronically analysing the 

various existent versions of the translation and their influence on the development 

of the target-language (Romanian).   

The types of analysis which have been used in our research are description 

and contrastive typology. Various versions of the Romanian translation of the 

Aphorisms have been compared with the original text and with one another, in 

order to diachronically analyse the translation methods and strategies that were 

used in the process of transposing the German original text into an adequate 

Romanian one. The analysis in the present study concentrated on the word class of 

verbs and had the purpose of understanding the way various elements of this word 

class correspond with their Romanian equivalents and of drawing conclusions 

regarding a possible typology of translation strategies used for them.  
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1. Introduction  

The present paper displays an analysis of the characteristics of the 

verbs included in an excerpt from Arthur Schopenhauerôs [Aphorisms on] 

The Wisdom of Life1. The purpose of this analysis is to understand the way 

these lexemes correspond with their Romanian equivalents and to draw 

conclusions regarding a possible typology of translation strategies used for 

them. An article such as the present one could not cover a detailed 

examination on the translation of a word class conducted on the Aphorisms 

in their entirety, therefore we resumed our analysis to a single excerpt, 

which we considered as representative for A. Schopenhauerôs style - on one 

hand - and sufficiently expanded in order to display various translation case-

studies ï on the other hand. It is worth mentioning the fact that while 

conducting our analysis on this excerpt we have always considered the 

entire text of the Aphorisms. Thus, the conclusions drawn after the detailed 

research conducted on the excerpt we chose as an example shall preserve 

their validity for the entire text. 

The present research has a dual character determined by the 

coalescence of two kinds of investigation: the contrastive analysis of two 

texts, original (source-text, ST) and translation (target-text, TT), on one 

hand, and the study of the different printed editions of the Romanian 

translation, delivered by the same translator - Titu Maiorescu - at different 

moments in time, on the other hand.  

 The source-text is an excerpt chosen from the original writing of 

Arthur Schopenhauer, which was placed by its author toward the end of the 

first chapter called ñDivision of the Subjectò (Grundeintheilung). In this 

chapter, based on Aristotleôs thesis on the existence of three types of 

blessings of the human life (those coming from the soul, others coming from 

the body and those coming from without), Arthur Schopenhauer described 

his vision on the fundamental triad that define us as humans ï ówhat 

someone isô, ówhat someone hasô, and ówhat someone representsô ï and 

stated that the blessing of life may and should be considered from all those 

three points of view. The excerpt we selected here is a synthesis of his 

                                                 
1 Hereinafter called Aphorisms. 
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introductive thoughts, which would later lead the German philosopher to the 

conclusion that personality (ówhat someone isô) is the most important in 

order to achieve happiness in life, though the other two aspects of human 

existence should not be neglected either.  

2. General aspects and definitions  

To get a better overview on the relation between the original text 

and the translated one, we introduced an Appendix built as a three column 

table (with an additional column added to the left for a quick orientation 

within the text, by using row numbers: r. 1, r. 2 etc.). The excerpt from the 

original text in German was introduced in our Appendix in the column 

called ñSource-textò (ST) and has been extracted from a special edition2 of 

Arthur Schopenhauerôs Aphorisms, issued by the National Library of 

Germany. According to the editorsô imprint, this edition reproduces the 

original text as it had been authorised by the author himself.  

The target-text is represented by the various translated versions that 

exists in Romanian language, all made by Titu Maiorescu over a period of 

forty years (1872 - 1912)3. For all these versions a special notation has been 

used by including indices referring to the year of publication for the 

respective version of translation: A72/76, A80 and A12. After having studied 

the Romanian versions of the excerpt in question, extremely few differences 

have been discovered between A72 and A76, on one hand, and between A80 

and A12, on another hand. Moreover, this fact preserves its validity even at 

                                                 
2 Hans-Peter Haack, Carmen Haack (Hrsg.), 2013, Schopenhauer: Aphorismen zur 

Lebensweisheit, Leipzig: Antiquariat   und Verlag Dr. Haack. This text has been 

corroborated with : Julius Frauenstªdt (Hrsg.), 1891, Arthur Schopenhauerôs Sªmmtliche 

Werke. 2. aufl. Neue ausg. F¿nfter Band. Leipzig: F. A. Brockhaus, pp. 331-530. 
3 Arthur Schopenhauer, 1872, ĂAforisme pentru inŞelepciunea in viaŞŁñ. Translated by T. 

Maiorescu, ´n: Convorbiri Literare, anul VI, nr. 8, Iaĸi: Tipografia SocietŁŞii Junimea; 

Arthur Schopenhauer, 1876-1877, ĂAforisme pentru inŞelepciunea in viaŞŁñ. Translated by 

T. Maiorescu, in: Convorbiri Literare, anul X, nr. 1-12, Iaĸi: Tipografia SocietŁŞii Junimea; 

Arthur Schopenhauer,1890, Aforisme asupra ´nŞelepciunii ´n viaŞŁ. Translated by Titu 

Maiorescu. Bucureĸti: Editura LibrŁriei Socecu & Comp.; Arthur Schopenhauer, 1969, 

Aforisme asupra ´nŞelepciunii ´n viaŞŁ. Translated by Titu Maiorescu. Text by Domnica 

Filimon-Stoicescu. Introductive Study by Prof. univ. Liviu Rusu. Bucureĸti: Editura pentru 

LiteraturŁ UniversalŁ. This last edition reproduces the translation that, according to its 

editors, Titu Maiorescu made last and published in 1912.  
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the level of the whole writing of Arthur Schopenhauer, the Aphorisms. 

Therefore, only two versions have been considered for our parallel and 

diachronic study: the first one (A72/76) was introduced in the second column 

called ĂTarget-text 1- A72/76 (TT1)ò, and the second one, displayed in the 

third column, ñTarget-text 2 ï A80, A12 (TT2)ò, which is almost identical 

with the definitive version of translation (A12), published by Titu Maiorescu 

in 1912. The very few differences between the various versions within the 

target-texts as defined by us (TT1 and TT2, respectively) shall be punctually 

acknowledged and discussed at the moment of their occurrence.   

In the present article, the analysis of the Romanian translation from 

Arthur Schopenhauerôs Aphorisms concentrated on the word class of verbs, 

namely on predicative verbs and on verbal complexes that include at least 

one verbal operator of predication.  

The term óverbal complexô, which is specific to the grammar of 

German language4, is used here to designate all verbal forms that are built 

analytically, i.e. those which among a main verb (the so-called ósemantic 

carrierô5) also contain auxiliaries or free morfemes that are used to render 

temporal or aspectual values and that together with the main verb build a so-

called ósentence bracketô (Satzklammer6). This term is specific to German 

grammar, as well. Therefore, within our analysis, the term óverbal complexô 

includes the concept of ócomplex predicateô which is used in Romanian 

linguistic literature. There are certain similarities between the classification 

of complex predicates in the Romanian grammar7 and that of verbal 

complexes in the German grammar8. Thus, certain relations of 

                                                 
4 Cf. Cap. ĂDer Verbalkomplexò, ´n: Ulrich Engel et al., 1993, Kontrastive Grammatik 

deutsch-rumªnisch, Heidelberg: Julius Groos Verlag, pp. 362-455. 
5 GBLR, p. 398. 
6 Ulrich Engel, op. cit., p. 186. Der Satzklammer or óthe verbal bracketô may be found 

under other different names: ódie verbale Klammeróor óder prªdikative Rahmenô and 

consists of inserting the syntactical complements of the verb (excepting the one that 

preceed it) between the two components of the verbal complex: the finite verbal form (the 

operator) and the non-finite one (the semantic carrier) or, in the case of separable verbs, 

between the finite form of the verb and the separable particle. The model included in this 

description is a declarative sentence (n. a.). 
7 Cf. GBLR, p. 400. 
8 Cf. Ulrich Engel, op. cit., p. 362. 
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correspondence could be established between the two classes of terms, 

on the basis of which we distinguished for the purpose of our research 

between verbal complexes with various operators: copulative, passive, 

aspectual, or modal.  

Based on the notion of óverbal complexô, we could also make a 

clear distinction between verbal forms built analytically and simple ones, 

the synthetic forms, which include temporal or aspectual values by using 

auxiliaries or by means of suffixes and/or endings directly attached to the 

verb. Our study labels them as ósimple predicative verbsô. Verbal phrases in 

both languages involved in translation are also included in this category, 

along with German verbs with separable particles (here: hervorgehen, 

herbeif¿hren), even if their paradigm sometimes implies building of a 

ósentence bracketô. 

Our study will not discuss non-finite verbal forms functioning as 

predicates9, since the conditions for their occurrence are very limited and, in 

addition, such occurrences do not appear in the excerpt (TS) analysed here. 

Furthermore, the limited space offered by the present research could not 

cover an analysis on the grammatical features of the verbs (mode, tense, 

aspect, person and number).   

The lexical items used for negation (nicht and Ănuò, respectively) ï 

and which can be classified as grammaticized adverbs ï were considered as 

part of the verbal complexes and analysed as such.  

 

3. Lexical, morphological, and semantic features of the verb 

The source-text includes 27 verbs and verbal complexes 

functioning as predicates within the sentences they occur in. Out of these, 

12 are simple predicative verbs, and 15 are verbal complexes with various 

operators: copulative (9), modal (4), passive (1) and aspectual (1).  

Two of the simple predicative verbs in the TS are formed by 

juxtaposition, following the model adverb + verb (hervorgehen and 

herbeif¿hren), where the adverbs (hervor, herbei) become separable 

                                                 
9 The term ópredicateô is used with the meaning of ópredicate of the declarative sentenceô 

(Rom: ópredicat al enunŞŁriiô, cf. GBLR, p. 396). 
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particles. Other three verbs within this group are verbal derivatives built 

with prefixes: ver- (vermºgen), bei- (beitragen) and ¿ber- (¿berlassen). 

Only one of those prefixes (bei-) became a separable particle. The rest of the 

verbs (7) are simple verbs, whose internal structure is not analysable.  

As far as the morphology of German verbs and its influence on the 

Romanian translation are concerned, the excerpt we analysed displayed very 

few examples of this kind (verbs derived by juxtaposition or by prefixes) in 

order for us to draw any conclusion regarding them. Nevertheless, 

considering both Arthur Schopenhauerôs work in its entirety and various 

studies in contrastive analysis of German and Romanian, we are able to say 

that there are extremely few cases of equivalence between verbal prefixes in 

the two languages involved in translation. Therefore, we regarded this aspect 

as unproductive for our study and, consequently, we shall not refer to it. 

Out of the total of 15 verbal complexes included in our excerpt, 9 

are built with a copulative operator (the verb sein, Rom.: ña fiò, occurs eight 

times as a copulative operator, while the ninth is the verb sich f¿hlen, Rom: 

ña se simŞiò), 4 verbs have a modal operator (the modal verbs d¿rfen, sollen, 

and kºnnen with a double occurrence), and the rest (2) have a passive 

operator (the verb werden) and an aspectual one (suchen), respectively. 

The Romanian version of our excerpt displayed a certain number of 

additional verbs (seven in TT1, and eight in TT2), whose occurrence is 

explained by the fact that there were some phrases in the ST with no verbs 

or with non-finite verbal forms whose equivalents in Romanian included 

structures with finite verbal forms. These are, as follows:  

- (r. 27)  vorhandenen Reicthum ï ñbogŁŞia ce o posedñ (1) 

- (r. 28)  ¿ber den engen Gesichtskreis ï ñtot ce trece peste 

horizontul strimtñ (2) 

- (r. 32)  wenig Zeit, aber viel Geld kostenden ï ñcare cer timp 

puŞin ĸi bani mulŞiò (3) 

- (r. 36) wirklich ï ñce e dreptò (4) 

- (r. 37-38)  zu vermehren oder durchzubringen ¿berlªÇt ï ñlasŁ 

ca sŁ mai mŁreascŁ sau sŁ risipeascŁò (5)  

- (r. 38-40)  ein solcher mit ernsthafter Miene durchgef¿hrter 

Lebenslauf -  
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(TT1) ño astfel de viaŞŁ deĸi este condusŁ cu o fisionomie 

cŁt se poate de serioasŁò; 

(TT2) ño astfel de viaŞŁ deĸi cel ce o duce ´ĸi dŁ un aer cŁt 

se poate de seriosò. (6) 

References to their location within the Appendix are being made in 

the form of stating the row number in brackets at the beginning of each 

example, while the additional verbs in the TT are underlined.    

The first example (1) exhibits the case of a participial adjective 

(vorhandenen), whose Romanian equivalent is a relative clause introduced 

by the relative pronoun ñceò. Therefore, the simple predicative verb 

ñposedò, which is the basis of the relative clause used to modify the noun 

ñbogŁŞiaò, does not have an equivalent in the ST. Since bilingual 

dictionaries provide Romanian equivalents for the respective German 

adjective, we consider that the translator could have avoided the modalized 

translation by using instead - in this case - the Romanian adjective 

ñexistentŁò10 as a direct equivalent for the participial adjective in the ST.   

Another reason for the occurrence of additional verbs in the TT is 

the syntactic reorganizing of a sequence in the ST, as shown in the example 

(2). Here, a prepositional phrase introduced by the preposition ¿ber (or 

ueber, as it occurs in the original text) is turned in the TT into a relative 

clause modifying the pronoun ñtotò (which, at its turn, does not have an 

equivalent in the ST). To get a better overview, we extracted here the 

respective structures as they occur in the ST and the TT: 

ST: Ueber den engen Gesichtskreis [é] kennt er nichts. 

TT: ñTot ce trece peste orizontul strimt [é] le remŁne 

necunoscut.ò 

We notice thus that the structures are different in the two languages 

as far as their syntax is concerned, and that those differences originate in the 

valence of the respective verb. The transitive verb kennt in the ST requires a 

subject, here the personal pronoun er, and a direct object, here the negative 

                                                 
10 DGR, s. v. vorhanden. 
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pronoun nichts. The prepositional phrase introduced by the preposition ¿ber 

(ueber) is functioning as an attribute of this negative pronoun.   

The subject pronoun er acts as an Agent in the ST, but as a 

Beneficiary in the TT, in the form of a personal pronoun in dative ñleò. The 

intransitive verbal complex with a copulative operator ñremŁne necunoscutò 

requires a subject as its only complement. To cover this position, the 

translator inserted the indefinite pronoun ñtotò, which has no equivalent in 

the ST. In order to recuperate the semantics of the prepositional phrase in 

the ST (introduced by the preposition ¿ber), it was necessary for a relative 

clause to be inserted here as a modifier for the pronoun Ătotò. This relative 

clause had to include an equivalent of the German prepositional phrase and 

also needed a simple predicative verb (ñtreceò) - with no equivalent in the 

ST ï in order to be built.  

The first two examples above are different from the next three in 

the way that no translation strategy could have been used in order to avoid 

transferring special non-sentence structures - specific to German language - 

into sentences with finite verbs.  

Thus, examples (3) and (6) display participial structures included in 

nominal phrases, whose heads are modified by them. Since a direct 

equivalent is impossible or inacceptable in Romanian, they had to be 

transferred into additional sentences, as follows:  

- kostenden (example (3)) is a present participle (the equivalent of 

the Romanian gerund) inserted in a nominal phrase and functioning as a 

modifier for the (implied) noun Gen¿sse (ñplŁceriò), and being its adjective. 

A literal translation, ñ*plŁceri cost©ndeò, is evidently inacceptable in 

Romanian, particularly as from a syntactic and a semantic point of view the 

verb kosten (ña costaò) requires a direct object. For this reason, the present 

participle kostenden was transferred into Romanian in accordance with the 

rules11, by using a relative clause containing a finite verb (Ăcerò): ñcare cer 

timp puŞin ĸi bani mulŞiò. 

- durchgef¿hrter (example (6)) is a past participle (equivalent of the 

Romanian participle), inserted in a nominal phrase and also functioning as a 

                                                 
11 Ulrich Engel, op. cit., p. 353. 
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modifier for the noun Lebenslauf (ñviaŞŁò) and being its adjective. In TT1 an 

additional adverb clause (of contrast), whose finite verb in the passive voice 

(ñeste condusŁò) recuperate the past participle in the ST durchgef¿hrter:  

ño astfel de viaŞŁ deĸi este condusŁ cu o fisionomie cŁt se 

poate de serioasŁò.  

In TT2, the finite verb of the adverb clause is in the active voice 

(ñ(´ĸi) dŁò), while its subject is, at its turn, a relative clause containing the 

finite verb ñduceò: 

 ño astfel de viaŞŁ deĸi cel ce o duce ´ĸi dŁ un aer cŁt se poate 

de seriosò.  

Here, thus, a nominal phrase in the TS was transferred in TT2 into 

two additional clauses with verbs in the active voice.  

In example (4), the adverb of epistemic modality wirklich is 

functioning as a pragmatic connector of confirmation, whose equivalent in 

the TT is a parenthetical structure, which has the same function as the 

adverb in the ST, but is built as a sentence and therefore analysable by 

describing its verb. Thus, we can say that this structure includes the adverb 

ñdreptò as a predicative for the copulative verb ñeò (the short form for 

ñesteò), or - in other words - that a verbal complex with copulative operator 

was here used.    

Example (5) brings to attention the case when a German structure 

with a non-finite verb (zu + infinitive) has been transferred into Romanian 

as a finite form (a Romanian conjunctive ï Eng.: subjunctive). The sentence 

we discuss here is structured around the predicative verb ¿berlªÇt 

(translated, quasi-literally, as ñlasŁò, in accordance with references in the 

bilingual dictionaries). The verb is accompanied by an adverbial of purpose 

in the form of two infinitives coordinated by the conjunction oder (zu 

vermehren oder durchzubringen), which were transferred into Romanian also 

in accordance with the rules12 as two subjunctive verbs (ñsŁ mai mŁreascŁ 

sau sŁ risipeascŁò). 

                                                 
12 Ibidem, p. 349. 
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As far as the verbal complexes in the ST are concerned, these were 

transferred into Romanian by preserving their internal structures. There are 

very few exceptions from this pattern and these are given below. References 

to their location within the Appendix are being made in the form of stating 

the row number in brackets at the beginning of each example, and the two 

versions of translation are given (TT1, TT2), but only when they differ from 

one another. When that is not the case, the translation into Romanian is 

given only once. The first five examples in the list below are verbal 

complexes with various operators (three of modality, one passive, and one 

aspectual) which were transferred into Romanian as simple predicative 

verbs. The last example is in fact a reversed case of translating a simple 

predicative verb in the ST into a verbal complex with a copulative operator.   

- (r. 8) vernachlªssigen sollte  - ñsŁ se negrijeascŁò (simple 

predicative verb, which includes 

a passive-reflexive ñseò); 

- (r. 14) befªhigen kºnnte  - ñsŁ punŁ in stareò (verbal 

phrase); 

- (r. 16) (noch) leisten kann  - TT1: ñadaogŁò (simple 

predicative verb), 

- TT2: ñ(mai) poate daò (verbal 

complex with modal operator); 

- (r. 18) wird gestºrt  - TT1: ñsminteĸteò (simple 

predicative verb), 

-  TT2: ñimpiedicŁò (simple 

predicative verb); 

- (r. 20-22) sind bem¿ht - ñcautŁò (simple predicative 

verb); 

- (r. 42) (Schellenkappe zum Symbol) hatte ï ñ(a cŁrei) simbol 

ar fi fostò (verbal complex with 

copulative operator). 

It is here to be noticed that among the examples above there is a 

case when the revised translation (TT2) returned to the initial internal 

structure of the verbal complex:  
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TS: (noch) leisten kann (verbal complex with modal operator) Ÿ 

TT1:òadaogŁò (simple predicative verb) Ÿ TT2: ñ(mai) poate daò 

(verbal complex with modal operator).    

It is also worth mentioning the fact that one syntactic sequence 

in the ST, wenn das Gl¿ck gut war (r. 35 in Appendix), has no 

equivalent in the TT (in both versions discussed here), for reasons 

which remained unexplainable for us, as yet. We could easily exclude a 

difficulty of translation, since the sentence in question does not display 

any semantic ambiguity and an equivalent in the Romanian language of 

the time could have easily been found in the form of the verbal phrase 

ña-i sur©de noroculò13.  

 

4. Conclusions regarding the word class of the verbs in the 

Romanian versions of translation from the Aphorisms 

After having contrastively analysed the morphological, 

syntactical, and semantic features of the verbs in the ST and in the 

versions of translation (TT) discussed here, we are able to draw a series 

of conclusions, as follows:  

a) The word class of verbs, along that of nouns ï which we 

already discussed in other studies ï was one of the word classes that 

was most difficult to translate; this is proved by the large number of 

revisions the translator made in the various Romanian versions of the 

same translation; 

b) In addition to a), it can be stated that transferring verbs 

derived by prefixes raised many difficulties for the translator, who 

solved them by paraphrasing or by inserting verbal phrases. Two 

conclusive examples are given here: 

o nicht miÇdeutet werden darf ï ñnu trebue sŁ se interpreteze 

in sensul falsò (TT1), ñnu trebue sŁ se intoarcŁ in inŞelesul 

greĸitò (TT2);  

                                                 
13 LazŁr ķŁineanu, 1908, DicŞionar universal al limbei rom©ne, a opta ediŞiune, revŁzut ĸi 

adŁogit la Ediia a VI-a, Editura ĂScrisul rom©nescò, www.dacoromanica.ro,  s. v. sur©de. 
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o befªhigen kºnnte ï ñsŁ punŁ in stareò. 

c) Some simple verbs also raised translating difficulties for the 

translator, who solved them by using equivalents which modified the 

transitivity of the verbs in the ST, thus causing a syntactic reorganising of 

the sentence in which they occur in the TT: 

o vermag (wenig zu) ï ñare (puŞin) efect (pentru)ò (TT1)/òface (puŞin 

pentru)ò (TT2); 

o (noch) leisten kann ï ñadaogŁò (TT1)/ò(mai) poate daò (TT2); 

o herbeif¿hrt ï ñprovinò (TT1)/ò(le) aduce (cu sine)ò (TT2). 

The following examples also display a syntactic reorganising 

caused by the modification brought to the semantic and syntactic valence of 

the verb in the ST:  

o wird  gestºrt ï ñ(´l) sminteĸteò (TT1)/ò(´l) impiedicŁò (TT2) 

(passivŸactive); 

o  (er) kennt (nichts) - (le) ñremŁne necunoscutñ (Agent Ÿ 

Beneficiary). 

d) Having in mind the large number of additional verbs inserted in 

the Romanian version (in comparison with the ST), we reached the 

conclusion that T. Maiorescu (the translator) had to make use of all his 

creative resources in order to offer a TT as faithful to the ST as possible, but 

also accessible to his readers.  

At the time he started his admirable endeavour of translating a 

German philosophical writing, Titu Maiorescu was disadvantaged by the 

fact that Romanian philosophical language was not very well developed in 

comparison with the German one. For that reason, it may be clearly stated 

that, while having limited linguistic means at his disposal, T. Maiorescu 

permanently tried and most of the times also succeeded in keeping the 

balance between the two responsibilities implied by being a translator: 

staying faithful to the ST, on one hand, and creating a text which is 

accessible to his readers, on the other hand.  
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Abstract: 

The reading of Mircea Eliadeôs drama writing The Endless Column 

(Coloana nesf©rѽitŁ) is meant to focus on the writerôs play by using operators that 

are specific to textuality and myth as a literary method. As for the acting in a mise-

en-scene context, the perspective of anthropology and religious phenomenology, 

announced in the inner and outer didascalies of the text, anchors the interpretation 

in the context of Mircea Eliade's work both at literary and scientific level. The 

theoretical perspective comes closer to its critical testimonies regarding Eliade's 

drama experiment and have shaped a first level of perception, by considering the 

play to belong to the Living Theater current, especially owing to Monique Borie. In 

this context, Mircea Eliadeôs plays are in line with Grotowski, Peter Brook, and 

tries to present a sensitive world on stage, by means of a symbolic language 

specific to drama. Molding the sign of órealityô into a mythical register can be 

confirmed both at the level of the text and at the level of mise en scene. 

 

Keywords: 
Analogical thinking, theatricality, sign, symbol. 

 

Ce qui rapproche la dramaturgie de Mircea Eliade de celle du 

ph®nom¯ne th®©tral surnomm® Living Theatre est premi¯rement 

lôemplacement de lôimage symbolique au r®gime de lôefficacit®1 et, 

deuxi¯mement la signification rituelle de la pratique th®©trale, qui facilite au 

r®cepteur lôacc¯s vers une mutation dans le plan ontologique. Dans ce 

contexte, le th®©tre, dans la lign®e dôArtaud, de Grotowski, de Peter Brook, 

r®®crit une voie vers le ç plus-°tre è, tout en aboutissant ̈  pr®sentifier 

lôindicible sur sc¯ne. 

                                                 
1 Pierre Bourdieu, 1972, Esquisse d ᶆ une th®orie de la pratique, Paris-Geneva, Droz. 
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La Colonne de Br©ncuĸi devient sur sc¯ne un signe symbolique 

dôune puissance  numineuse, qui par sa manifestation magique unit les 

mondes, tout comme un pont des contes de f®es. Dôabord, on r®cup¯re ç la 

pratique magique des signes è2; le langage analogique3 obtient le contr¹le 

magique sur les choses, il corporalise lôesprit et cr®e du sens. Ceux qui 

voient  ce qui ne peut pas °tre vu, la voie vers la lumi¯re, ce sont les enfants 

et la jeune fille, elle-m°me une figure arch®typale difficilement d®finissable, 

anima mundi, une ©me collective du monde qui est ¨ la recherche du P¯re, 

sous toutes les formes dans lesquelles la mati¯re se laisse embrass®e par 

lôesprit. Au d®part du ma´tre vers la lumi¯re, dans la derni¯re sc¯ne, la fille 

sôadresse ¨ une M¯re cosmique, dont on suppose quôelle est la fille: 

ĂFata: ...adevŁrat, MamŁ! Dar atunci de ce nu m-ai ´nvŁѿat ca sŁ-l 

´nvŁѿ? (Priveѽte ´n jurul ei ѽi ascultŁ) Ѽi acum....Acum...CŁrui visŁtor ai sŁ 

mŁ urseѽti, MamŁ? (RidicŁ braѿele implor©nd.) Dar ´nvaѿŁ-mŁ sŁ fiu 

cuminte, ca tine, MamŁ...ĊnvaѿŁ-mŁ sŁ rŁm©n bŁtr©nŁ, bŁtr©nŁ, 

bŁtr©nŁ, ca tine!...ò4  

 ç La fille: ...côest vrai, Maman! Mais alors pourquoi ne môas-tu pas 

appris ¨ lui apprendre? (Elle regarde autour dôelle et elle ®coute) Et 

maintenant... Maintenant...ê quel r°veur tu vas me vouer, Maman? 

 (Elle l¯ve les bras en suppliant.) Mais apprends-moi ¨ °tre 

sage, comme toi, Maman... apprends-moi ¨ rester vieille, vieille, vieille, 

comme toi!... è 

Les textes renvoient au th®©tre symbolique, qui souhaitait 

lôinitiation des spectacles capables dôexprimer des visions dôampleur 

universelle, et non pas de probl¯mes de la vie quotidienne. Dans ces 

spectacles, par le biais du langage, le po¯te ®tait amen® de nouveau dans le 

champ de la dramaturgie, dôo½ le r®alisme lôavait exil®. On cultive le 

myst¯re, les d®chiffrements mystiques des images, dans un th®©tre òdôartò, 

dans lequel le spectacle doit °tre anim® par des compr®hensions spirituelles. 

                                                 
2 Monique Borie, 2004, Antonin Artaud Teatrul ѽi ´ntoarcerea la origini, IaἨi: Polirom p. 26. 
3Dont Michel Foucault parle aussi  dans Cuvintele ѽi lucrurile, qui poursuit lôintuition 

profonde de lôunit® du monde.   
4 Mircea Eliade, 1996, Coloana  nesfarsita, Bucuresti: Editura Minerva , p. 166. 
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5 Dôautre part, le th®©tre retourne ¨ ses origines, r®apprenant ¨ °tre òsastraò,6 

une danse magique qui peut imiter òla danseò du cr®ateur:  

ĂFata:...Cum de nu m-am g©ndit! De aceea nu izbutiѿi sŁ faceѿi 

macheta monumentului. Pentru cŁ nu puteѿi imobiliza un dans, nu-l puteѿi 

´mpietri ´n materie. 

Br©ncuѽi (derutat): Eu sunt de vinŁ, dacŁ mi-am pus mintea cu un copil... 

Fata (agitatŁ): LŁsaѿi-mŁ pe mine sŁ vŁ arŁt macheta! Am sŁ v-o 

arŁt dans©nd.Ѽi dacŁ greѽesc, dumneavoastrŁ mŁ corectaѿi, ѽi atunci eu 

´nvŁѿ, ѽi o iau de la capŁt, ѽi dansez aѽa cum v-aѿi imaginat, dansez formele, 

una dupŁ alta, aѽa cum le-aѿi creat ´n mintea dumneavoastrŁ ò.7  

ç La fille :...Comment nôy ai-je pas pens® ? Côest pour cela que 

vous ne parvenez pas ¨ faire la maquette du monument. ê force de ne pas 

pouvoir immobiliser une danse, vous ne pouvez pas la p®trir dans la mati¯re.  

Br©ncuἨi (confus): Côest de ma faute, si jôai pris au s®rieux un enfant... 

La fille (agit®e) : Laissez-moi vous montrer la maquette. Je vais 

vous la montrer en dansant. Et si je me trompe, vous me corrigez, et alors 

jôapprends et je recommence, et je danse comme vous vous °tes imagin®, je 

danse les formes, lôune apr¯s lôautre, telles que vous les avez cr®®es dans 

votre esprit. è 

 

La Colonne et Piatra FilosofalŁ. Ce th®©tre qui r®invente le 

langage, rejette le th®©tre psychologique, des solutions froides, cognitivistes, 

                                                 
5 Dans le texte De lôart du th®©tre, de 1905, Edward Gordon Craig (1872-1966),  le fondateur 

du th®©tre symbolique, refusait lôid®e dôun th®©tre qui imite la vie. Il proposait la suggestion 

du langage po®tique, la simplification des  codes th®©traux, un th®©tre qui refuse le r®alisme 

au nom du symbolique. Lôune des id®es innovatrices de Craig, qui  rappelle de lôart th®©tral en 

tant que pratique dô initiation, telle quôelle ®tait  aussi pr®sent®e dans Natya Satra, par 

Bharata, est celle conform®ment ¨ laquelle le metteur en sc¯ne  devient cr®atif, seulement sôil 

est un tr¯s bon connaisseur de tous les m®tiers th®©traux.  On lui conseillait de se sp®cialiser ¨ 

la fois dans lôart de lôacteur,  de la sc®nographie, des costumes, de lô®clairage  sc®nique, de la 

danse, de la prox®mique, etc.  
6 Jaques Scherer, Esth®tique th®©trale, Textes dePlaton ¨ Brecht, £ditions  Sedes, Paris, 1982, 

discute le  trait® dôart dramatique indienne en allant sur la litt®ralit® ®tymologique du   terme 

sanscrit Natya comme forme de la  danse sacre accompagn® par les voix musicales des 

acteurs initi®s et par les  repr®sentations  mim®es sc®niquement   des  passions universelles. 
7 Mircea Eliade, op. cit., p. 131. 
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qui s®parent le corps de lôesprit, les cartographies cadastrales du psychique. 

La dramaturgie de Mircea Eliade r®cup¯re les personnages ayant des 

pouvoirs mantiques des trag®dies antiques, qui peuvent entendre la voix des 

dieux, telle : Iphig®nie. Les herm®neutiques de la m®fiance sont remplac®es, 

le texte litt®raire r®cup¯re les sens de la fable mystique.8 On d®couvre ç la 

g®ographie des origines è9 dans laquelle le corps r®organise les harmonies 

des sens en tant que rythmes de la nature,10 le sacre demeure simultan®ment 

tout ce qui est anim® et de cette faon il peut r®v®ler lô©me des pierres, 

comme côest le cas dans La Colonne Sans Fin et dans Oameni ѽi pietre. Tout 

objet est r®v®l®e par ses vibrations secr¯tes; la musique, le vol, la danse de 

la pierre est redonn®e au regard qui commence ¨ ç voir è en m°me temps 

avec lôartiste lô©me de la mati¯re, Anima mundi, celle avec laquelle le Vieux 

sculpteur initi® dans les myst¯res du monde dialogue dans la pi¯ce.  

De ce point de vue le th®©tre dôEliade r®ceptionne de mani¯re 

cr®ative lôexpressionisme, de son c¹t® qui exp®rimente le mod¯le gothique 

et le mod¯le indic, le premier r®alisant lôabsolu dans la vibration du cri de 

Munch, tandis que le deuxi¯me r®alise cet absolu dans les silences 

extatiques de lôInde, les deux ®tant sculpt®s dans le mouvement de la 

corporalit® de la Colonne sans fin. Le corps sôint¯gre au monde, le visible 

rencontre lôinvisible. 11. Ce que Van Gogh avait r®ussi ¨ transmettre sur la 

toile, lôunit® entre statique et dynamique, Br©ncuĸi anime dans le corps de la 

pierre: le mouvement cycliquement infini des plan¯tes, du soleil, de la lune 

se laisse embrass®e par le Grand Temps. Lôespace en mouvement devient 

dans le corps de la Colonne sans fin une horloge qui mesure lôimmortalit®, 

tout en r®v®lant lôunit® des contraires, coincidentia oppositorum. 

Le spectacle est r®investi de fonctions liturgiques, manifestant 

attraction vers la magie, lôoccultisme, le panth®isme, la passion pour 

                                                 
8 Conform®ment aussi ¨ Michel de Certeau, 1996, Fabula misticŁ, Secolul XVI-XVII, Iaĸi: 

Editura Polirom. 
9  Monique Borie, 2004, Antonin Artaud Teatrul ѽi ´ntoarcerea la origini, Polirom. 
10 Comme la discute aussi  Michel Serres, 1985, Les cinq Sens, Paris: Grasset. 
11 Certes, comme Lucian Blaga observait dans  ZŁri ѽi etape le dynamique absolu et le 

statique sont surpris le mieux dans leur compl®mentarit® dans les toiles de lôartiste initi®, Van 

Gogh. Lôartiste r®cup¯re une m®moire perdue dans lôhomme, une  m®moire dont Artaud 

parlait lui aussi dans Teatrul ѽi dublul sŁu, Editura  Echinox, 1997. 
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lôOrient, pour les zones abyssales de lô°tre; les personnages ont un commun 

avec la dramaturgie expressionniste lôesprit daµmonique, cr®ateur. Le th®©tre 

soumit les personnages ¨ un voyage de transmutation au bout duquel il y a 

la voie vers Piatra filosofalŁ. Le Symbolisme dôune image nôa de valeur 

identifiable que dans un registre de la repr®sentation, car il r®unit dans le 

m°me plan de la compr®hension lôunivers subtile de la mystique, de la 

philosophie et de la magie.12 En outre, ces images symboliques ont la 

capacit® dôaccorder le monde conscient ¨ lôinconscient collectif, 

fonctionnant comme des m®diateurs efficaces entre ces deux mondes.13 

Dans cette cat®gorie on peut encadrer aussi la colonne de Br©ncuĸi, en tant 

quôobjet artistique, mais aussi comme signe th®©tral. La colonne soutient, en 

dehors de son corps physique, un corps magique, ressenti par les enfants 

comme un pont magique sur lequel on peut voyager vers des mondes 

visuellement imperceptibles. Le signe clair que la lumi¯re qui surgit de la 

colonne arrive ¨ Dieu est le fait quôune fois quôils d®couvrent le corps de 

lumi¯re de la colonne, les enfants ne retournent plus.  

 

L'image symbolique, faonn®e sculpturalement tend ¨ 

reprendre la fonction de signe,14 en essentialisant un concept, elle indique 

une foi, elle projette un espace ¨ des valeurs magiques, protectives, 

                                                 
12 Adrian Frutiger, 2004, L'homme et ses signes, Perrousseaux Atelier. 
13 13Adrian Frutiger, dans  L'homme et ses signes, Perrousseaux Atelier analyse ce  type de 

m®diation: òLe symbolisme dôune image est une valeur inexprim®e, un trait dôunion entre la 

r®alit® identifiable et le domaine invisible et mystique de la religion, de la philosophie et de 

la magie. Il sô®tend donc de lôintellect, conscient, au domaine du subconscient. On peut 

donc dire que lôartiste ou lôartisan est un m®diateur entre deux mondes, visible et invisible. 

Autrefois, les cr®ations de lôartisanat appartenaient au r¯gne du merveilleux, et leur valeur 

symbolique ®tait dôautant plus grande et digne de v®n®ration quôelles montraient un accord 

parfait ò, p. 205. 
14 Adrian Frutiger, op. cit:  ç Cette r®duction de lôimage au signe ne repr®sente pas, 

contrairement ¨ ce qui sôest pass® dans lô®criture, une simplification des gestes; elle 

correspond au besoin du croyant dôavoir aupr¯s de lui un reflet de lôimage originelle, pour 

participer ¨ son rayonnement, de la m°me mani¯re quôune personne superstitieuse portant 

une amulette souhaite attirer sur elle le b®n®fice de quelque force sup®rieure. La valeur 

symbolique ne d®pend donc pas dôune perfection formelle ext®rieure, mais de la disposition 

int®rieure de lôobservateur ¨ investir ses convictions, sa foi, dans un objet de m®ditation, 

dans un symbole è, p. 206. 
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semblables aux forces b®n®fiques qu'on suppose que les amulettes 

contiennent et transmettent. Parmi d'autres significations myst®rieuses 

qu'elle contient, la Colonne peut °tre interpr®t®e de ce point de vue comme 

un signe solaire, gr©ce ¨ ses spirales imagin®es ¨ l'infini, une succession 

incessante de rythmes cosmiques, mais aussi "un tissu", un labyrinthe en 

pierre qui noue de faon invisible les rayons de lumi¯re15 dans une 

succession de croix infinies. 

Dans la Colonne sans fin, Mircea Eliade construit par le biais de 

Constantin Br©ncuĸi un personnage qui transmet par l'art, le myst¯re de 

l'existence qui nôest pas s®par®e de son entier, il s'agit du myst¯re 

Mahamudra auquel le texte dramatique fait allusion, par la sagesse de 

Milarepa, 16  ̈  laquelle on sait que le grand sculpteur roumain a ®t® lui aussi 

                                                 
15 Le signe solaire comporte presque toujours deux ®l®ments essentiels : dôabord le cercle 

ou le disque, plus concret, puis la repr®sentation plus abstraite de son rayonnement. Ces 

deux ®l®ments fondamentaux sont souvent renforc®s par lôindication dôune rotation, 

mouvement probablement en relation avec la trajectoire du soleil. Lô®vocation symbolique 

du cours de la journ®e, de la succession des diff®rentes ®poques de lôann®e, tient aussi une 

place importante, et trouve alors sa meilleure expression dans la spirale è p. 244.  Il  est 

int®ressant dôobserver le point de d®part des tissus nou®s, celui du jeu de lôimagination 

symbolique avec les nîuds, un jeu  reconstitu® sous le signe symbolique de la croix,  

symbole du cosmos. Il para´t que tout ç tissu è, tout labyrinthe, tout symbole du voyage 

spirituel peut avoir comme point de d®part ce signe universel de la croix. Ce qui peut 

expliquer le besoin de lôhomme religieux  de sortir de toute situation  chaotique de 

lôexistence ¨ travers un voyage prot®g® sacr®ment. La possibilit® de simuler un volume a 

®t® largement pratiqu®e avec des croix; les deux barres qui se croisent au centre, les quatre 

extr®mit®s nues ainsi que les quatre angles int®rieurs sym®triques forment un point de 

d®part id®al permettant de jouer avec les entrelacs, les tressages et les nîuds. Les exemples 

montr®s ¨ la page ne r®pondent pas tous ¨ une intention symboliste. Ibidem. 
16 Au d®but de ses initiations  Milarepa pratique la magie noire pour pouvoir se venger de 

la famille de son oncle  qui avait d®pouill® sa famille de la fortune laiss®e par  testament. 

D®sirant venger sa m¯re, il  pratique lôArt Noire et commet une s®rie de crimes, il d®truit 

des villages, des r®coltes, pour quôil reoive dans la deuxi¯me partie de sa vie les 

apprentissages de Maha-Mudra du grand Marpa et quôil se retire apr¯s dans une grotte o½ il 

atteint la saintet® et devient un lib®r®- en ïvie. Milarepa atteint le principe de la non-dualit® 

apprenant que  la dualit® a sa source dans lôesprit.  Son ma´tre, Marpa, lui d®voile que les 

©mes de ceux qui ont ®t® tu®s par la  magie sont sauv®es et envoy®es dans des ®tats 

dô®volution plus ®lev®s. La doctrine de Marpa, nomm®e la Grande Perfection a sur celui 
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initi®. D'ailleurs le proc®d® de l'intertextualit® est l'un sp®cifique aux textes 

ayant une signification ®sot®rique: òFata: Da. Nu v-a invitat Maharajahul ´n 

India Ἠi nu v-a cerut sŁ-I construiἪi un monument fŁrŁ pereche ´n lume, aἨa 

cum nu s-a mai vŁzut de la Taj Mahal? (...). SŁ-l faceἪi, Maestre, trebuie sŁ-l 

faceἪi. L-aἪi citit pe Milarepa. ἧi dacŁ l-aἪi citit, aἪi ´nἪeles cum trebuie tŁiat 

Muntele(é) Chiar retezat poate cŁ nu, dar cioplit Ἠi dŁltuit p©nŁ ce ´l veἪi 

face asemenea unui ou uriaἨ. (AratŁ cu braἪele) Oul cosmogonic de piatrŁ, 

aἨa i s-ar putea spune mai t©rziu. ἧi aἪi ales bine, pentru cŁ ἨtiἪi, oul 

simbolizeazŁ viaἪa, naἨterea, renaἨtereaéò17 

 ç La fille: Oui. Le Maharajah ne vous a-t-il pas invit® en Inde et ne 

vous a-t-il pas demand® de lui construire un monument sans pareil au 

monde, comme on n'a jamais vu ¨ Taj Mahal? (...). Faites-le, Ma´tre, vous 

devez le faire. Vous avez lu Milarepa. Et si vous l'avez lu, vous avez 

compris comment faire pour couper la Montagne (é) Peut-°tre ne pas la 

couper au ras, mais la sculpter, la ciseler jusqu'au point o½ elle ressemblera 

¨ un îuf gigantesque. (Elle montre de bras) lôíuf cosmogonique de pierre, 

c'est comme a qu'on pourrait l'appeler plus tard. Et vous avez bien choisi, 

car vous savez, l'îuf symbolise la vie, la naissance, la renaissanceé è  

Cette fois-ci la gnose se cache dans le myst¯re Mahayana qui 

montre que le chemin vers le Grand Silence, passe par le monde 

ph®nom®nale, parce que la v®rit® ultime est ç referm®e dans ce monde è, et 

la non existence peut °tre d®couverte aussi ç par un raisonnement moral et 

mental è 18 ou par la contemplation dôun îuvre dôart qui puisse essentialiser 

                                                                                                                            
qui m®dite profond®ment lôeffet dôune d®livrance  spontan®e. Il est initi® aux tantras 

Mantrayanices. 
17 Mircea Eliade, op. cit, p.122. 
18 Milarepa, marele yoghin tibetan.Introducere ´n Yoga Maha-Mudra. Editura Impact, 

1991, p. 207. Lôîuvre de Milarepa (1052-1135) devient connu ¨ lôOccident par les  

traductions en anglais. La Maison dô£dition Impact reproduit le plus valeureux texte, par la 

traduction de 1938 de W.Y.Ewans-Wentz.Vajrayana, ou  la voie immuable est r®sum®e 

ainsi par Milarepa : ç bref, lôaccoutumance ¨ la contemplation de la  Vacuit®, de 

lô£quilibre, de lôIndescriptible et de lôIrrecognoscible, forme les quatre stades diff®rents de 

ces quatre degr®s de lôinitiation, des pas graduels dans le but final de la mystique 

Vajrayana è. Le pratiquant perd ç la conscience des objets è et acquiert lô®tat de la 

ç conscience calme è, de lô®nergie et de la force aigu± dôanalyse, un intellect clair qui ®pie, 

un ®tat òde surconscience è (Lhang-tong)  auquel  les ç ego-entit®s è, les individus 
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la gnose.  ĂBr©ncuἨi: Te uiἪi la MŁiasta Ἠi, dacŁ Ἢi-a dat Dumnezeu minte Ἠi 

imaginaἪie, ´nἪelegi. ἧi, C©nd ai ´nἪeles, parcŁ-Ἢi vine sŁ c©nἪi Ἠi sŁ joci de 

bucurie, cŁci nu mai eἨti ce erai p©nŁ atunci. Ai ajuns ´ntr-o altŁ lume. 

ĊngereascŁ.Nu-i pot spune altfel dec©t: ´ngereascŁ.òFata: E adevŁrat. Lume 

´ngereascŁé ἧi pe urmŁ, le arŁtaἪi ColoanaéVreau sŁ spun, c´nd o fi gata, 

le-o arŁtaἪi, ´i ´nvŁἪaἪi cum s-o priveascŁéò 19  

ç Br©ncusi: Tu regardes Maµastra et, si Dieu t'a donn® de l'esprit et 

de l'imagination, tu la comprends. Et, quand tu lôas comprise, c'est comme si 

tu avais envie de chanter et de danser de joie, puisque tu n'es plus celui qui 

tu ®tais auparavant. Tu es arriv® dans un autre monde. Le monde des anges. 

Je ne peux pas l'appeler autrement que le monde des anges. è ç La fille: 

C'est vrai. Le monde des anges é Et apr¯s, vous leur montrer la 

ColonneéJe veux dire, quand elle sera achev®e, vous la leur montrerez, 

vous leur enseignerez ¨ comment la regarderéò  

Mahayana20 connue aussi sous le nom de Calea bodhisattvilor 

remplace l'aventure spirituelle de l'image de lôarhat solitaire en qu°te de la 

Nirvana, ayant la figure d'un laµque, ç mod¯le de bienveillance et de 

compassion, qui ajourne ind®finiment sa propre d®livrance pour rendre 

facile la d®livrance des autres è.21 Ce h®ros religieux ne demande pas aux 

croyants la voie du monachisme asc®tique, mais ç la d®votion personnelle 

de type bhakti è22. Il semble que Mahayana avance d'un pas sur la voie 

spirituelle, ®liminant compl¯tement la tyrannie de l'ego impliqu® dans les 

voies de la d®livrance individuelle, ajoutant ¨ la sagesse r®v®l®e par les 

Arhats, la compassion des bodhisattvas, qui figure dans l' imaginaire 

spirituel comme ç des ´les du monde è, des guides qui apportent la lumi¯re 

sur les voies du monde. Br©ncuĸi, l'instance fictionnelle du texte 

                                                                                                                            
ignorants  m®taphysiquement  ne peuvent pas  avoir acc¯s. Le testament de Milarepa 

d®veloppe le myst¯re de la compassion: ç Si vous vous demandez comment on  peut 

neutraliser  cette mauvaise  karma, alors apprenez  quôelle est annul®e par le d®sir de 

bien è. Ibidem, p. 86. 
19 Mircea Eliade, Coloana nesf©rѽitŁ, p. 127. 
20 Les termes de Mahayana, litt®ralement ĂMarele Vehiculò et Hinayana, litt®ralement 

ĂMicul Vehiculò ont reu  au fil du temps de nouvelles acceptions.  
21 Mircea Eliade, 2000, Istoria credinѿelor ѽi ideilor religioase, Bucureĸti: Universul Enciclopedic.  
22 Ibidem, p. 361. 
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dramatique, emprunte les attributs ¨ ces guides solitaires. Sur un axe 

actoriale synonymique, dans la litt®rature de Mircea Eliade ceux-ci sont des 

artistes, des ma´tres, des instances de la discr®tion, de la d®cence, de 

l'humilit® sophrosinique, tels FŁr©mŁ ou les artistes qui guident par leur 

message salvateur vers ç les ´les è magiques de la connaissance. Le 

visionnaire m®taphysique de la compassion23 inscrit l'aventure existentielle 

de ces personnages dans une mythologie sot®riologique. Le corps de 

lumi¯re de la Colonne magique trouve son explication dans les d®buts de la 

philosophie bouddhiste, par les apprentissages  CŁii de mijloc de Nagarjuna 

(sec. II.d.Hr.) sur la doctrine de ces trois corps, Trikaya: ç Le premier corps, 

celui de la Loi (Dharmakaeya) 24 est transcendantal, absolu, infini, eternel, il 

est vraiment le corps spirituel du dharma (é) la r®alit® absolue, l'°tre 

pur(é) le deuxi¯me corps, sambhogakaeya, ou le corps de joie, est 

l'®piphanie glorieuse de Buddha, accessible seulement aux boddhisattvas. 

Enfin, le corps de la ç cr®ation magique è (nirmaenᵬakaeya) est le fantasme 

que les gens connaissent sur Terre, un fantasme qui leur ressemble, car ce 

corps est mat®riel et ®ph®m¯re; mais il remplit un r¹le d®cisif, puisque 

seulement gr©ce ¨ ce corps-fantasme les gens sont capables de recevoir la 

Loi et d'obtenir le salut è. 25 

Cette philosophie, accus®e de nihilisme et de r®futation des 

doctrines bouddhistes est d®crite par Mircea Eliade dans le contexte dôune 

herm®neutique r®cup®ratrice: ç elle est lôontologie, doubl®e de sot®riologie, 

qui essaie de se d®livrer des structures illusoires li®s au langage è. 

Lôhistorique des religions surprend la dialectique paradoxale de la 

philosophie que nous retrouvons aussi dans les îuvres de Milarepa: ç Jôai 

                                                 
23 Ibidem. 
24 Dans Milarepa, marele yoghin tibetan, op.cit., le rien lumineux est d®crit ainsi: ç Le 

Guru, ®tant Dharma-Kaya, est comme la vo¾te des cieux/Sur le visage duquel Le Nuage de 

bons souhaits de  Sambhoga-Kaya se rassemble/et dôo½ descendent les pluies fleuries de 

Nirmana-Kaya)/ Celles-ci tombant sans cesse sur Terre? Elles nourrissent Ἠi m¾rissent la 

r®colte des ątres Sauv®s. / Ce qui est de la nature  du Non-Cr®e, /Dharma-Dhatu, le Non-

n®, la Vacuit®? Shunyata, nôa ni commencement, ni fin!/La naissance m°me et la Mort sont 

de la nature de la vacuit® /La Vraie V®rit® ®tant ainsi, ®vitez les doutes et les inqui®tudes  

(par  rapport ¨ Lui) è! 
25 Ibidem, p. 363. 



Diversit® et Identit® Culturelle en Europe 

 

 64 

su que le mal ou le danger avait ®t® transform® en quelque chose de bien. Ce 

que nous avions jusquôalors consid®r® avec une discrimination objective 

brillait d®sormais comme Dharma-Kaya. De cette mani¯re nous avons 

compris Sangsara Ἠi Nirvana comme ®tant des ®tats d®pendants et relatifs et 

que la cause Universelle est lôEsprit(é) Cette cause Universelle dirig®e vers 

la voie de lôEgoµsme m¯ne ¨ Sangsara, tandis que si elle est dirig®e vers la 

voie de lôAltruisme, alors elle m¯ne ¨ Nirvana. Jôai ®t® parfaitement 

convaincu que la source r®elle tant pour Sangsara que pour Nirvana est la 

Vacuit®.è 26 Lôune des cons®quences importantes de cette doctrine est la 

non-distinction entre le monde manifest® et le monde spirituel, entre ce qui 

est ç encha´n®è et ce qui est ç d®livr®è, samᵬsaera et Nirvaena, sans que ces 

deux structures du ç r®el è soient identiques.  

 

La Colonne sans fin. Dakini, la vierge qui danse et Anima 

Mundi, La vieille des temps. 

La v®rit® ultime nôa pas de nature transcendantale, mais ç côest la 

modalit® dôexister è, que le d®livr® d®couvre ç enferm®e è dans le monde. 

Lôapprentissage offre ¨ lôiniti® une modalit® pratique et contemplative ¨ la 

fois qui le fait sortir de broussailles th®oriques et lui permet par un exercice 

de la veille, ce qui peut para´tre simple, dôatteindre la s®r®nit® imperturbable 

et la libert® dans les exp®riences de la vie. :òFata: CŁci ce aἪi ´nvŁἪat atunci 

´n India Ἠi vreἪi sŁ ne ajutaἪi sŁ ´nἪelegem Ἠi noi, cre©nd ceea ce n-a ´ndrŁznit 

numeni sŁ credŁ cŁ poate fi creat, opera aceasta e vie, trŁieἨte. Se agitŁ, 

aleargŁ, existŁ numai c©t rŁm©ne vie, Ἠi Cum aἪi putea sŁ arŁtaἪi asta dec©t 

prin dansò?27 

ç La fille : Car ce que vous avez appris en Inde et que vous voulez 

nous aider ¨ comprendre nous aussi, en cr®ant ce que personne nôa os® 

croire quôon puisse cr®er, cet îuvre est vivant, il vit. Il sôagite, il court, il 

existe seulement tant quôil reste vivant, et comment pourriez-vous le 

montrer autrement que par la danse ? è  

                                                 
26 Ibidem, p. 141. 
27 Mircea Eliade, 1996, Coloana  nesf©rѽitŁ, BucureἨti: Editura Minerva, p. 131. 
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Dans la Colonne sans fin, la plasticit® du langage th®©tral 

exp®rimente la calligraphie corporelle du personnage, utilisant 

sc®niquement la force expressive de la danse28 qui r®v¯le le sens cach® de la 

colonne sans fin: vers Dieu on monte des marches, on ne vole pas. Sur la 

colonne de Br©ncuĸi, Dieu descend une ®chelle que lôhomme peut monter 

jusquô̈  lui pour se sauver, car lôhomme a une condition t®omorphique. 29 

 

La corporalit® de lôimage ®sot®rique. Le corps magique. Le 

corps de lumi¯re. Le corps dôobscurit®. Dans lôôobtention de lô®tat de 

surconscience le corps de lumi¯re permet le saut de la ç conscience des 

objets è la conscience de la non-existence, ç un ®tat ®tincelant de tranquillit® 

mentale è. Les °tres atteignent ç le sommet de la Montagne è autour de 

laquelle le ç Soleil è et la ç Lune è tournent et atteignent les çCieux è ç la 

parfaite Illumination et lôAmour è. Un ®tat que les ç ego-entit®s (é) sont 

incapables dôexp®rimenter è, selon Milarepa, puisquôils ne peuvent pas 

op®rer le sacrifice n®cessaire, car ils sont trop attach®s aux pr®jug®s.30 

Lôillumin® d®finit sa Divina Mandala dans son propre corps. Le corps 

mandala est d®crit comme une relique mortelle de lôHomme qui sôest aperu 

de ce quôil est, en d®passant la dualit®: coincidentia oppositorum, lô®tat de la 

                                                 
28  Rumi, (1207, Khorasan) g®nial po¯te mystique dôIslam, il est reconnu comme Mevlana, 

le grand ma´tre des derviches qui tournent en rond. Rumi r®v¯le le secret cach® dans les 

rythmes musicaux, et  si lôon  d®voilait, il pourrait an®antir le monde par sa force. Mevlana 

apprend aux disciples ¨ ®veiller leur esprit  dans les rythmes secrets de la musique et ¨ 

retourner dans leur vraie patrie. Le sch®ma de la danse symbolise par le premier demi-

cercle form® par des danseurs, la descente des ©mes dans la mati¯re,  et  par le deuxi¯me 

demi-cercle, lôascension des ©mes vers Dieu. La pr®sence du cheikh au centre de ces deux 

arcs de demi-cercle signifie le soleil et le moment b®atifique de lôunion accomplie.28 La 

po®sie de Rumi, influenc®e par les n®oplatoniciens, tout comme les textes paulines exprime 

la m°me id®e: ç Sans  Amour, le Monde ne serait pas vivant. è (Mathnavi, III, 1975). Cf ¨ 

Mircea Eliade, Istoria credinѿelor ѽi ideilor religioase, ed. cit. 
29 Mircea Eliade, Istoria credinѿelor ѽi ideilor religioase, cap. Doctrine ѽi practici lamaiste, p. 637. 
30  ç Quant ¨ la m®thode dôacqu®rir la connaissance, si vous trouvez quôune certaine 

pratique amplifie vos mauvaises passions, abandonnez-la, bien quôelle puisse para´tre  

comme ®tant vertueuse; et si quelque ligne dôaction  tend  vers lôAltruisme et contrecarre 

les cinq mauvaises passions (la col¯re, lôantipathie, lô®goµsme, lôavarice, lôambition), sachez 

que côest la vraie  Dharma-Kaya, et continuez-la, m°me si elle pourrait sembler corrompue 

¨ ceux soumis aux conventionalit®s  profanes è. Milarepa, op. cit. 
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Lumi¯re Claire. Du lotus de la racine Kundalini, la terre se l¯ve dans le lotus 

¨ mille p®tales et descend sur le d®vot la pluie extatique de lumi¯re. La Roue 

de la naissance et de la mort, la renaissance sont vues (ou comprises) dans le 

pays de la lumi¯re claire. 

Le r¹le hi®rophantique de lôimage. Lôimage ®sot®rique (la croix, 

lô®toile de Solomon, le cercle, la roue, lôarbre, etc.) fonctionne dôabord 

comme un signe no®tique, car le message compris dans lôimage signifiante 

r®clame toujours un syst¯me gnostique et assume sa finalit® didactique. 

Dôautre part, comme signe inductif31 lôimage ®sot®rique sôoriente vers une 

r®alit® indicible, fonctionnant hi®rophantique32, un signe du pouvoir r®v®l®, 

support pour un r®f®rent, appartenant ¨ la surr®alit®. Dans cet ordre de 

r®v®lation des plus inimaginables connexions cognitives, lôimage ®sot®rique, 

en tant que symbole ®sot®rique, d®veloppe une zone dôombre, qui prolonge 

myst®rieusement le visage du monde et entra´ne le lecteur dans une 

recherche initiatique ardue, dramatique, en lôobligeant de vivre dans une 

complicit® assum®e avec le sacre. Comme nous lôavons observ®, la colonne 

devient r®cipient du souffle divin, objet consacr®, et conform®ment ¨ la 

th®orie de Mircea Eliade ou dô£mile Durkheim, elle est diff®rente en tant 

que r®gime ontologique. Saisie comme signe du miracle, celle-ci  r®v¯le le 

myst¯re clos dans la forme visible et se manifeste comme locum o½ se 

produit lôunit® entre profane et sacre. Orientant par sa fonction de 

signification vers les arch®types, un monde purifi® de toute mat®rialit®,  

lôimage fait r®f®rence au sacre. Le rapprochement physique de sa corporalit® 

sp®ciale, peut produire une rupture de niveau ontique, ¨ la suite dôune 

participation directe et consciente ¨ ç la r®alit® auguste è. Fond® sur une 

ph®nom®nologie du sacre, le myst¯re de lôimage exot®rique ®veille ç le sujet 

contemplateur è par une ç rupture de niveau è. 

Dans ces conditions-ci, le signe se lib¯re des conditionnements 

terrestres, se d®sincarne et se laisse interpr®t®, par une s®rie dôautres signes, 

qui ouvrent le sens vers le silence, l¨ o½ lô°tre coµncide au n®ant. Il nôy a pas 

dôinterpr®tation totale, ni dôobjectivation parfaite. Le sens complet de 

                                                 
31 Jean Borella, 1989, Le myst¯re du signe, Editions Maisonneuve, Paris: Larose, p. 213. 
32Mircea Eliade, 1994, Imagini ѽi simboluri, BucureἨti: Editura Humanitas. 
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lôimage exot®rique reste toujours incomplet: òFata: CŁ nu mai ἨtiἪi sŁ 

terminaἪi Coloana?ò òBr©ncuἨi: (izbucnind ´n r´s) Asta-i bunŁ! Cum s-o 

termin dacŁ e fŁrŁ sf©rἨit?...Nici Dumnezeu din cer nu poate s-o termineò.33 

ç La fille : Vous ne savez plus comment achever la Colonne ? 

 òBr©ncuἨi : (®clatant de rire) ¢a alors ! Comment la finir si elle est 

sans fin?...Ni m°me Dieu du ciel ne peut lôacheverè. 

Le Mythos comme r®cit qui r®v¯le une connaissance diminu®e offre 

des solutions aux contradictions du monde moderne aboutissant par le 

langage intentionnel ¨ donner une forme ¨ ce qui est priv® de forme: 

òBr©ncuἨi (ridic©nd din umeri): Nu mŁ ´ntreba pe mine. Eu v-am fŁcut 

Coloana ca sŁ vŁ aminteascŁ cŁ drumul spre Cer e greu Ἠi anevoios. Nu poἪi 

ajunge acolo zbur©nd ca pŁsŁrile. Trebuie sŁ urci Ἠi orice urcuἨ e greu: 

uneori urci cu m©inile Ἠi cu picioarele.(..) Un foarte mare efort tinere! 

MuncŁ, muncŁ, trudŁ, renunἪare. Nu te poἪi ´nŁlἪa altminteri.(...) CŁtre Cer 

omul trebuie sŁ urce pe jos, cu picioarele luiò.34  

ç Br©ncuἨi (haussant des ®paules): Ne me demande pas! Je vous ai 

fait la Colonne pour quôelle vous rappelle que la voie vers le Ciel est 

difficile et ardue. On ne peut pas arriver l-̈haut en volant comme les 

oiseaux. On doit y monter et toute mont®e est difficile : parfois on monte 

avec les mains et les pieds. (..) Un tr¯s grand effort, jeune homme! Du 

travail, du travail, de la peine, du renoncement. Autrement, on ne peut pas se 

lever. (...) Vers le Ciel lôhomme doit monter ¨ pied, avec ses propres 

jambes. è Dans le labyrinthe on p®n¯tre seul, pour pouvoir arriver jusquôau 

centre, sauf que, celui qui a peur de rester avec lui-m°me, qui craint la v®rit® 

cach®e dans les nuits de lôinconscient, celui qui ne peut pas regarder par la 

porte ®troite et qui sôeffraye du miroir de lô©me, de contes enferm®s dans 

lôobscurit®, celui-ci a peur de rencontrer son soi: òBr©ncuἨi (cu animaἪie): 

Acesta e cuv©ntul potrivit: nu poate rezista Ἠi iese repede afarŁ. La luminŁ, 

la cŁldurŁ....ò òFata: Monumentul ´l eliminŁ, aἨa cum...ò òT©nŁrul filosof 

(´ntrerup©nd-o): ἧtiu.Ἠtiu. Cunosc exemplul clasic: aἨa cum orice organism 

eliminŁ un corp strŁin, BunŁoarŁ...òT©nŁrul critic( ´ntrerup©ndu-l): dar de ce 

                                                 
33 Mircea Eliade, 1996, Coloana nesf©rѽitŁ, BucureἨti: Editura Minerva, p. 123. 
34 Ibidem, p. 145. 
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trebuie sŁ intrŁm pe sub pŁm©nt, Ma´tre, de ce pe sub pŁm©nt Ἠi de unul 

singur?ò òBr©ncuἨi (r©z©nd).Dar dumneata cum ai venit pe lume? N-ai venit 

singur? ἧi de unde ai venit?ò òFata: N-ai venit din s©nul Mamei PŁm©nt?ò 

òT©nŁrul critic: Bine, asta a fost odatŁ, la ´nceput. De ce sŁ ne mai 

repetŁm, fiecare, naἨterea noastrŁ exemplarŁ din s©nul Mamei-PŁm©nt? 

òBr©ncuἨi (exasperat): Atunci n-ai ´nἪeles nimic. Inutil sŁ mai 

continuaŁm. ..Nu ´nἪelegeἪiò 35 

ç Br©ncuἨi (anim®): côest le mot juste: il ne peut par r®sister et sort 

vite dehors. ê la lumi¯re, ¨ la chaleur.... è ç La fille: Le monument 

lô®limine, tel comme... è ç Le Jeune philosophe (en lôinterrompant): Je le 

sais, je le sais. Je connais lôexemple classique: de la m°me faon que tout 

organisme ®limine un corps ®tranger... ç Le Jeune critique 

(en lôinterrompant): mais pourquoi doit-on p®n®trer par-dessous la terre, 

Ma´tre, pourquoi par-dessous la terre et pourquoi tout seul ? è ç Br©ncuἨi 

(riant). Et vous ? Comment °tes-vous venu au monde ? Nô°tes-vous pas 

venu seul ? Et dôo½ °tes-vous venu? è ç La fille: Nô°tes-vous pas venu du 

sein de la M¯re Terre? è ç Le Jeune critique: Dôaccord, a a ®t® une fois, au 

d®but. Pourquoi r®p®ter encore, chacun dôentre nous notre naissance 

exemplaire du sein de la M¯re Terre? è ç Br©ncuἨi (exasp®r®): Alors vous 

nôavez rien compris. Côest inutile de continuer...Vous ne comprenez pas. è 

Au centre du labyrinthe imagin® par Br©ncuἨi, on ne trouve pas le 

Minotaure, mais la Lumi¯re. La rencontre avec sambogakhaya, le corps 

aveuglant de lumi¯re, que ἧtefan Viziru cherche dans Noaptea de S©nziene, 

quôil trouve de faon symbolique ®videmment, dans la chambre Sambo, 

nom qui reprend la d®nomination de ç lumi¯re claire è ( sambogakhaya). 

Quelque douloureuse que ce soit la mont®e ou la descente au sein de la 

M¯re-Terre, le n®ophyte se trouve en permanence s.,ur un axe de la lumi¯re. 

Côest la leon de la Colonne, et en m°me temps la th®orie dôEliade de la 

dialectique sacre-profane. Le personnage explique le myst¯re Maha-Mudra, 

la rencontre de la vacuit® absolue au cîur de la vie, quelque troublante 

quôelle soit et donne une r®ponse ¨ une question impossible. ç Comment 

                                                 
35 Mircea Eliade, 1996, Coloana nesf©rѽitŁ, BucureἨti: Editura Minerva, p.157. 
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faire pour que lôespace et la lumi¯re te forcent ¨ te retrouver toi-m°me è.36 

Au centre du labyrinthe on ne trouve pas le monstre, mais la lumi¯re, tout 

comme dans le processus dôindividualisation de Jung, au bout duquel lô°tre 

dyadique, le soi, se recompose dans la lumi¯re de la raison. òFata: (...) VŁ 

g©ndeaἪi tot timpul la India, Maestre! VŁ g©ndeaἪi: cum aἨ putea sŁ utilizez 

doar spaѿiul ѽi lumina, cum aἨ putea sili omul sŁ mediteze Ἠi sŁ se descopere 

pe sine, sŁ se identifice, ´n sf©rἨit, cu adevŁrata lui fiinἪŁ, cu atman, sŁ se 

recunoascŁ drept ceea ce a fost la ´nceput Ἠi n-a ´ncetat niciodatŁ sŁ fieò.37  

ç La fille: (...) vous pensiez toujours ¨ lôInde, Ma´tre! Vous pensiez: 

comment je pourrais utiliser seulement lôespace et la lumi¯re, comment je 

pourrais forcer lôhomme ¨ m®diter et ¨ se d®couvrir soi-m°me, ¨ sôidentifier, 

finalement, ¨ son vrai °tre, ¨ atman, ¨ se reconna´tre pour ce qui a ®t® au 

d®but et qui nôa jamais cess® dô°tre. è 

 

En tant que langage hi®rophantique, lôimage symbolique 

remplit dôune part une fonction existentielle, visant les r®alit®s qui engagent 

directement lô°tre, dôautre part la fonction cognitive, d®chiffrant les signes 

de la transcendance. La soif de symbole indique dans la litt®rature de Mircea 

Eliade lôimp®ratif de communiquer lôinitiation. Selon Gilbert Durand, 

lôimagination am®liore le r®gime humain dans le monde38, le monde 

sensible peut °tre connu mystiquement car la repr®sentation imaginale 

incorpore un significat spirituel. Son corps vestigial est le t®moin pr®sent de 

cette r®alit®-l¨ qui manque, une r®alit® ¨ laquelle lôimage symbolique fait 

r®f®rence. Par les structures de sa myst®rieuse g®om®trie, la colonne active 

la loi de lôanalogie inverse, elle montre vers la terre et îuvre dans le ciel, 

d®montrant son pouvoir magique : ĂA fost destul de greu, Ἠi mi-au trebuit 

mulἪi ani p©nŁ i-am dat de rost, a fost greu sŁ raspund la prima ´ntrebare: 

cum sŁ fac, ca spaἪiul Ἠi lumina sŁ te sileascŁ sŁ te gaseἨti pe tine ´nsuἪi?ò Ă 

Fata : ἧi totuἨi, dacŁ Ἠtii cum sŁ transformi materia prin luminŁ, problema e 

aproape rezolvatŁ. CŁci, nu era asta problema, maestre? Cum sŁ arŁt mai 

                                                 
36 Ibidem., p. 161. 
37 Ibidem,  p. 162. 
38 Gilbert Durand, 1977, Structurile antropologice ale imginarului, Bucureĸti: Editura Univers. 
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convingŁtor transmutarea materiei ´n lumina, ´n aἨa fel ´nc©t sŁ precipit 

metamorfoza spiritualŁ a celui care pŁtrunde ´n Monument è? 39 

ç ¢a a ®t® assez difficile, et il môa fallu beaucoup dôann®es ¨ lui 

trouver un sens, a a ®t® difficile de r®pondre ¨ la premi¯re question: 

comment faire, pour que lôespace et la lumi¯re te forcent ¨ te retrouver toi-

m°me? è ç La fille: Et pourtant, si tu sais comment transformer la mati¯re 

par la lumi¯re, le probl¯me est presque r®solu. Car, le probl¯me ®tait celui-

ci, nôest-ce pas, ma´tre? Comment montrer de mani¯re plus convaincante la 

transmutation de la mati¯re en lumi¯re, de sorte que je pr®cipite la 

m®tamorphose spirituelle de celui qui p®n¯tre dans le Monument? è 

Dans le th®©tre de Mircea Eliade la mat®rialit® des codes de la 

repr®sentation sc®nique, associ®s obligatoirement au discours dramatique, 

g®n¯re une permanente passage dôun langage ¨ lôautre, rendant possible la 

manifestation de lôesprit en mati¯re: ò Br©ncuἨi (z©mbind): C©nd am de spus 

ceva esenἪial Ἠtii cum spun (aratŁ coloana.) Poate cŁ aἨ mai avea timp sŁ le 

spun doar at©t: cŁ ce am crezut la ´nceput cŁ e un punct de plecare (aratŁ 

coloana), era, tot, de la nceput. Punct final: alfa Ἠi omega... DupŁ Coloana 

nesfarsitŁ doar tŁcerea ar mai avea vreun sensò.40  

ç Br©ncuἨi (souriant): quand jôai quelque chose dôessentiel ¨ dire, 

tu sais comment je le dis (il montre la colonne). Peut-°tre jôaurais encore du 

temps ¨ leur dire seulement ceci : ce que jôai cru au d®but que cô®tait un 

point de d®part (il montre la colonne), cô®tait, tout, d¯s le d®but. Point 

final: alfa et om®ga... Apr¯s la Colonne sans fin seulement le silence 

aurait du sens. è 

Lôimage hi®rophantique de la Colonne sans fin transforme la plus 

agressive exp®rience de lôexistence, la mort, dans une exp®rience mystique, 

un acte de r®g®n®ration de lô°tre dans la Nuit Cosmique, o½ la reconstitution 

de la condition embryonnaire a lieu. 

Les personnages appartiennent ¨ la cat®gorie de ceux peu 

nombreux qui vivent la sacralit® du r®el et qui, de n®gation en n®gation 

                                                 
39 Mircea Eliade, 1996, Coloana nesfarѽitŁ, BucureἨti: Editura Minerva, p. 163. 
40 Ibidem, p.164.  
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(neti, neti) ascensionnent vers les cercles de la lumi¯re, o½ le N®ant et le 

Silence aboutissent ¨ coµncider. :  

ĂFata (vorbind din ce ´n ce mai tare) Am sŁ vŁ dansez ca atunci, 

vreἪi, maestre? Mai aveἪi timp. (...) (Br©ncuἨi ´ntoarce capul Ἠi o priveἨte 

lung, senin, cu mare dragoste.....Umbra coloanei ´ncepe sŁ se lumineze 

parcŁ dinŁuntru, sf©rἨind prin a semŁna cu un Pod. Br©ncusi ´ncepe a urca 

´ncet pe umbra iluminatŁ a Coloanei, cu capul sus, drept, aἨa cum arŁta ´n 

1937... Lumina misterioasŁ care strŁbate din umbra misterioasŁ a 

coloanei creἨte tot mai mult.... fata cade ´n genunchi vŁz©nd cum 

BrancuἨi se pierde ´n luminŁ. (Muzica ´nceteazŁ) E adevŁrat Maestre? E 

adevŁrat cŁ asta ai vrut sŁ ne spui? CŁ mai mare Ἠi mai puternicŁ dec©t 

toate e TŁcereaò?41 

 

ç La fille (parlant de plus en plus fort) Je vais vous danser comme 

alors, vous le voulez,  Ma´tre? Vous avez encore du temps. (...) (Br©ncuἨi 

tourne la t°te et la regarde longuement, avec s®r®nit®, et un grand 

amour...Lôombre de la colonne commence ¨ sôilluminer de lôint®rieur, 

finissant ¨ ressembler ¨ un Pont. Br©ncuĸi commence ¨ monter doucement 

sur lôombre illumin® de la Colonne, la t°te lev®e, droit, comme il lô®tait en 

1937... La lumi¯re myst®rieuse qui p®n¯tre lôombre myst®rieux de la 

colonne augmente de plus en plus.... la fille tombe en genoux quand elle voit 

BrancuἨi se perdre dans la lumi¯re. (La musique sôarr°te). Est-ce vrai, 

Ma´tre? Côest vraiment ce que vous avez voulu nous dire ? Que le Silence 

est plus grand et plus fort que toute autre chose ? è 

Lô®pisode final de la pi¯ce de th®©tre pourrait °tre interpr®t® du 

point de vue de lô®sot®risme comme une naissance surnaturelle du h®ros, 

une issue de lôîuf, ou, autrement dit, une lib®ration de la cha´ne des 

conditionnements ontiques. La nouvelle active le complexe magico-

religieux de lôencha´n®, qui int¯gre une somme dôarch®types qui sont en 

relation constell®e: le tissu du cosmos, (Maya), le labyrinthe, la cha´ne des 

                                                 
41 Mircea Eliade, 2000, Istoria credinŞelor ĸi ideilor religioase, Bucureĸti: Universul 

Enciclopedic, p. 166. 
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existences, (Samsara), le jeu de la cr®ation (lila), mais aussi les mythes de 

l'ascension par la sortie du labyrinthe.42 

 

La lumi¯re qui donne naissance ¨ un îuf. La sot®riologie 

tib®taine associe la lumi¯re ̈  lôesprit, d¯s Rig Veda. Lôhomologie: divinit®, 

esprit, lumi¯re, semen virile est pr®sente ®galement dans UpaniἨade. Les 

traditions du lamaisme tib®tain soutiennent quôau d®but, la lumi¯re Blanche 

a donn® naissance ¨ un îuf dôo½ lôHomme Primordial est sorti.43 Lôîuf, le 

symbole du soi, incarne toutes les vertus de Tri-kaya, et seulement sôil est 

vu, il sauve les °tres de la roue de la naissance et de la Mort, apportant lô®tat 

de Budha. Bien quôil ne puisse °tre la propri®t® de personne, tous les 

hommes sont saisis en lui. Il est d®crit de cette faon en Maha-Mudra. Les 

°tres humains primordiaux se reproduisaient ̈  lôaide de la lumi¯re quôils 

sôenvoyaient lôun ¨ lôautre pour procr®er. Quand le d®sir sexuel est apparu, 

par analogie cosmique, le soleil et la lune sont apparus dans le ciel, puisque 

dans les hommes la lumi¯re avait baiss®. Dans le rituel de maithuna un brin 

de cette lumi¯re perdue, ç une lumi¯re quintupl® è descend du sommet de la 

t°te de ces deux et leur remplit les organes sexuels, ®veillant la conscience 

nirvanique, captive, tout comme la perle magique dans les ab´mes des eaux. 

La lumi¯re quintupl®e r®veille lôesprit et lôesprit peut voler comme une 

fl¯che de lumi¯re par la ç Chemin®e du ciel è, 44de la m°me mani¯re quôau 

moment de la mort, ce qui signifie que lôiniti® tantrique peut vivre 

paradoxalement sa mort durant la vie. La colonne est une Chemin®e du ciel, 

par laquelle la lumi¯re de la naissance descend et la lumi¯re de la mort 

                                                 
42 La deuxi¯me ®cole de la pens®e indienne est celle bouddhiste, qui a son tour est divis®e 
en deux grands  branches: hinayana et mahayana. Les ®l®ments communs de ces deux 
®coles sont la non-violence dans toute  manifestation, la prise de conscience des connexions 
de tous les ®v®nements existentiels, la pratique des vertus int®rieurs, la tol®rance et 
lôouverture spirituelle. Un autre ®l®ment commun de ces doctrines, d®crites largement par  
Mircea Eliade (Istoria credinŞelor ĸi ideilor religioase, Yoga ĸi Patanjali, Yoga, nemurire ĸi 
libertate) est lôidentit® entre Brahman et Samsara. Celui qui  r®alise pendant sa vie cette 
identit® se transforme  en un boddhisattva, un individu en qui toute  forme de dualisme est 
transcend®e, gr©ce ¨ lôunion entre lôintellect et lôintuition. Il  passe de lôillusion, ¨ la 
connaissance de la v®rit®. 
43 Mircea Eliade, Istoria credinŞelor ĸi ideilor religioase, ed. cit., p. 639. 
44 Ibidem, p. 641. 
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monte pour fusionner dans la lumi¯re infinie. Dans Bardo Thºdol, livre 

sacre qui est lu par un lama au chevet du mourant, il avertit que celui-ci sera 

accueilli par une lumi¯re aveuglante qui est le Soi et la r®alit® ultime et dont 

il ne doit pas sôeffrayer. Sôil ne sôest pas lib®r® pendant sa vie, lôhomme a 

encore une chance ¨ se lib®rer, au premier instant de sa mort. è 

Lôexp®rimentation post-mortem de la Lumi¯re constitue la derni¯re et peut-

°tre la plus difficile preuve initiatique. è.45 Celui-ci semble °tre le message 

ultime de la pi¯ce de th®©tre La Colonne sans fin. Ce type de litt®rature, 

surcharg®e dôimages symboliques r®pond au besoin de transmettre au 

lecteur une tradition ®sot®rique. Les ®crits sacres sôinscrivent dans ce 

paradigme, la litt®rature du Moyen Ąge sur la qu°te du Graal, puis Dante 

dans Divina comedie, Goethe dans Faust, Baudelaire dans El®vation, Balzac 

dans Seraphita, et ainsi de suite. 

  Quand la Parole a ®t® prononc®e et le texte lôa encrypt® dans sa 

lettre, le personnage sort de la sc¯ne, mais pas avant quôil rappelle ¨ ceux 

qui continue ¨ ne pas comprendre quôil y a encore un pont, une colonne, une 

issue de la Roue, au moment o½ lô°tre traverse les eaux de Vavilon et on lui 

permet encore une fois la r®flexion dans la vraie lumi¯re; le h®ros se glisse 

par o½ la nuit rencontre le jour, il passe parmi les deux pierres de moulin qui 

ne cessent pas de moudre. La rencontre avec ce moment favorable, peu 

importe sur quel ç rayon è de la roue se produit, elle porte les marques dôun 

misterium tremendum: ç tu sens la b®atitude indescriptible au moment o½ on 

est saisi par la peur, elle te saisi dôun coup de partout, elle prend sa source 

de la profondeur, dans le cîur de la vie et si ¨ cet instant tu ne te dis pas : il 

faut quôil y ait une sortie ! Tu es perdu, tu ne peux plus retourner, tu es rest® 

enterr® tout en ®tant vivant, dans cette crypte-l ̈du cîur de la montagne, 

dans cette chambre-l¨ obscure sans portes et sans fen°tres. Je ressens cette 

b®atitude, je me sens saisi par la peur et je me dis et je vous dis aussi : il y a 

une sortie ! è  

 

La pierre, une modulation du silence. Seulement le silence se 

trouve ç dans la transcendance du langage et en dehors de tout illusion è, car 

                                                 
45 Ibidem. 
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le silence mystique rend possible la pr®sentification dôune r®alit® 

surnaturelle. Pour le personnage Br©ncuἨi la pierre devient une modulation 

du silence. Quel silence peut °tre plus assourdissant que celui de la pierre 

anim®e? Lôîuvre de Br©ncuἨi sôoffre ¨ guider en silence sur la voie de la 

qu°te. Les enfants trouvent en silence la r®ponse, une r®ponse quôanima 

mundi, celle qui a anim® lôîuvre, conna´t aussi. Le silence rend plus aigu± 

la vigilance et la ferveur de la qu°te, il aide le disciple ¨ trouver les indices 

qui m¯nent vers ç les cl®s du jardin è, car la v®rit® doit °tre conquise 

individuellement, par effort, comme dans les contes. Lôabsence de la 

r®ponse engage la qu°te et paradoxalement, situe celui qui est en qu°te dans 

la pr®sence du sacre pressenti. Le t®moin silencieux attend le Silence.  
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Abstract:   

The article deals with instances of the supernatural in Romanian urban 

legends, namely what we call the strigoi, or poltergeist. Usually, folklorists tend to 

exclude the supernatural from the category of urban legends, however we have 

decided to take these accounts into consideration based on the fact that the 

transmitter, the narrators do not distinguish between these elements and the rest of 

contemporary legends and todayôs popular culture abounds in such accounts. 

 

Key-words:  

Urban legend, supernatural, strigoi, annihilation ritual, demonic power. 

 

The belief in a reality which transcends the boundaries of our 

daily existence is as old as humankind itself; furthermore, during the past 

years, there has been a growing interest in the paranormal and 

supernatural. People outspokenly express their opinions on guardian 

angels, the belief in life after death, extrasensory perceptions and the 

existence of ghosts (Steiger, 2003: xiii). According to a 2001 Gallup 

survey, cited by the Gale Encyclopedia of the Unusual and Unexplained, 

54% of Americans believe in faith healing, 41% admit that people can be 

possessed by the devil and 38% believe in spirits and ghosts. Another 

research conducted in the United Kingdom in 2012 revealed that the 

British are more likely to believe in aliens than in God1, while a 2013 

                                                 
1http://www.ziare.com/magazin/ozn/britanicii-cred-mai-mult-in-extraterestri-decat-in-

dumnezeu-1196628 (published October 19, 2012, accessed September 2, 2014). 
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Romanian poll showed that more than half of respondents believe in life 

after death, in heaven and hell2.  

The ancient conviction that there is life after death, that the soul 

of a deceased person has the ability to stay or return to the world of the 

living, as well as the fear of evil powers of the dead underlie the belief in 

demonic creatures such as strigoi ópoltergeistô, devils or ghosts. It is the 

strigoi legends that will be dealt with further on.  

We know that the strigoi is a human being (man or woman) who 

is born with a cap on his/her head (a residue of the embryonic 

membrane) (Candrea, 1999: 174) or with some specific marks (such as 

pale blue eyes or a white spot of hair, as we shall see). We also know that 

there are living strigoi, people who are alive but possess devilish traits, 

who behave as humans during the day, but, at night, their soul leaves the 

body and goes to meet other strigoi. The more dangerous are the dead 

strigoi, whose soul comes out of the grave, becomes incarnate and runs 

riot amidst the people. One account describes an incident that occurred 

shortly after the 1977 earthquake: a man (a distant cousin of the narrator) 

loses his wife and one month after the unfortunate event, his two children 

tell him that, every night, while he is at work, a woman comes to the 

house and calls them at the window. Disbelieving the story of the little 

ones, our hero decides to prove all is just a figment of imagination of children 

longing for their mother and for the presence of the only parent alive, who 

also leaves them every night to go to work. The confirmation, or in this case, 

invalidation of strangeness requires some kind of material evidence. 

ñTo prove the little ones that there was no one in the courtyard 

calling them, he took a sieve and scattered ashes on the footpath from the 

window as far as the gate. After dark, the man heard a womanôs voice 

that resembled his wifeôs. He did not dare go out or answer. In the 

                                                 
2http://www.hotnews.ro/stiri-esential-15376964-sondaj-ires-despre-religie-55-dintre-

respondenti-sunt-acord-slujba-sfintire-masinilor-50-vor-biserica-ocupe-problema-

homosexualitatii-16-tin-cont-horoscop-viata.htm (published August 14, 2013, accessed 

September 2, 2014). 



Diversit® et Identit® Culturelle en Europe 

 

 77 

morning, he noticed footprints in the ashes scattered on the alley. It is 

known that people with leg defects stomp. So was his wife, lame in her 

left leg, and the prints in the ashes were heavy. He went to the priest and asked 

his permission to exhume his wife. When they opened the coffin, the woman lay 

face down, bearing no sign that she was deadò. (Costin C., journalist) 

Do we know for sure that it is an unearthly creature? We can 

only guess. Nowhere in this narrative is this clearly specified, even the 

hero seems to doubt the presence of the supernatural, for he needs 

concrete evidence: the voice, which is not his wifeôs but only resembles 

it, frightens but does not completely convince him (it may just be an 

illusion of a too tense a mind in expectation of something), while the 

footprints that point to a person with some physical deformity, just like 

his spouseôs, prompt him to go further, in search of new proofs: the 

exhumation of the corpse. Only then is the uncanniness of the situation 

revealed: ñWhen they opened the coffin, the woman lay face down, 

bearing no sign that she was deadò. This and nothing more. Naturally, 

the question ñso what then?ò. Our expectations, as audience, are 

deceived, as the account ends abruptly, with no such conclusion as ñthe 

woman was a strigoiò. 

The narrator feels no need to add an explanation. He does not 

validate or denies the truth, he only presents facts, provides clues and 

leaves us, the audience, to draw our own conclusions. It is his way of 

taking a distance from his account. He places the narrative quite 

accurately, ñshortly after the 1977 earthquakeò and it seems to be a sure 

thing, especially as the transmitter has a profession that requires the 

verification of sources. However, the account is neutral, journalistic and, 

though there is an emotional connection between the narrator and the 

hero (they are cousins), it is still a distant family relationship (a distant 

cousin). Thus, the teller, right from the very beginning, seems to detach 

himself from what he is about to recount, declining any responsibility for 

the story he tells.  
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Therefore, the ambiguous ending does not prevent us from 

making a few assumptions based on old folk beliefs according to which 

the strigoi comes at night to peopleôs houses, knocks at doors and 

windows and asks to be let inside (Candrea, 1999: 176) (ñAfter dark, the 

man heard a womanôs voice that resembled his wifeôsò). And further on, 

the same beliefs tell us that the strigoi ñcan be recognised by the way 

they lie in the grave, either face down or, more often, on one side. [é] 

When they unbury a strigoi, they always find it complete and undecayed, 

as it was buriedò (Candrea, 1999: 177) (ñwhen they opened the coffin, 

the woman lay face down, bearing no sign that she was deadò). Hence, in 

the absence of some rational, scientific explanation of the situation, the 

woman may as well be a strigoi. 

In the next story, however, the ñdiagnosisò is already established: 

ñI heard the story from a former schoolmate. Apparently, several 

houses away, a woman died. She was one of those people born with a 

white strand of hair who are said to turn into strigoi after they die. The 

simple ritual that had to be fulfilled was to stick a spike in her heart. But 

the husband did not believe in superstitions and would not mutilate his 

late wife, so he gave up the idea. Well, as is tradition, people came to 

attend the wake and, on the second night, one of those mourning the dead 

woman saw her smile. And how she was grinning from ear to ear! The 

man got scared and called the widower. The latter insisted it was only a 

rictus and still would not stick a nail in her heart. It was all well and 

good, but the next morning they found one of the mourners dead. Call the 

doctor, call the police, turn him, smell him, tickle himé the conclusion: 

dead of natural causes. Old women started to talk, that she was dead, she 

was a strigoi, she had to be stabbed. The husband would not hear of that. 

Another day passed, the last day of wake. In the morning, the priest 

came, people came to attend the funeral andé surprise! Another 

mourner dead nearby the smiling stiff. Again came the police, the 

doctoré the same conclusion. And what with the priest and his crosses 

and what with the crones and the spike and the husband still refused. 
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Eventually, several villagers pinned him down and the priest took out a 

stake and pierced her heart. This friend of mine said that the blood 

gushed from her chest as if from a tank, they heard a short shriek and the 

smile vanished from the stiffôs face. They all made the sign of the cross 

and proceeded with the funeral. And, after that, peace and quiet.ò3 

This story was collected from the Internet, from a specialised 

blog, which is an indication that urban legends have stepped into the 21st 

century. Just as the previous story, the narrator (the blogger) also reveals 

his source ï ña former schoolmateò ï precisely to make his story 

credible, although the use of ñapparentlyò seems to cast a shadow of 

doubt over the authenticity of the incident. 

Here there are all conditions for the deceased person to turn into 

a strigoi: she was born with a white strand of hair, so it is clear what has 

to be done: the strigoi has to be fixed. In other words, a typical ritual 

must be performed so as to prevent the dead personôs soul from coming 

out of the grave and harassing people, to annul the demonic power: to 

stick a spike in its heart. What the villagers deem to be beyond any 

doubt, the widower believes it is just superstition, so he opposes his 

wifeôs being mutilated, which is an attitude that contravenes the laws of 

the community. Coincidence or a consequence of violating tradition, a 

number of bizarre incidents occur. First, the dead woman smiles ñfrom 

ear to earò, a grin that fills people with terror, except the husband who 

merely thinks it is only a normal post-mortem rictus. Then, the two 

nights of wake bring the sudden death, ñby natural causesò ï the 

authorities conclude ï of two of the grievers. The traditionalist 

community judges differently: ñOld women started to talk, that she was 

dead, she was a strigoi, she had to be stabbedò, therefore what is meant 

to happen happens, for the strigoi does not undergo the ritual of 

annihilation: it returns to the world of the living and kills those it comes 

in contact with. 

                                                 
3 http://legendeurbane.blogspot.com/ (accessed February 23, 2012). 
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The widower himself becomes a danger to the safety of the 

others by refusing to conform to the unwritten laws, so his fellowmen are 

forced to put the communityôs interest ahead of the individualôs will and 

perform the ritualistic ceremonial. ñAfter that, peace and quietò, a sign 

that the execution according to tradition of the strigoi restores the natural 

order of things. 

As previously mentioned, since this is a legend, the narrator does 

not completely assume the veracity of the incident, for he is not involved 

in the events. But he speaks as if he were in front of us, an acquaintance 

of ours, therefore someone who inspires confidence. Apparently, he 

doesnôt seek to create an aura of mystery, a tension which is after all 

natural in the case of a story about demons; on the contrary, the 

atmosphere is relaxed and the narratorôs purpose is rather to entertain his 

audience. His tone is humorous, his account becomes amusing through 

the use of some words which seem quite inappropriate, for they are in 

contrast with the sinister situation, the comic has grotesque shades: ñAnd 

how she was grinning from ear to ear!ò, ñcall the doctor, call the police, 

turn him, smell him, tickle himò, ñanother mourner dead nearby the 

smiling stiffò. Thus, the transmitter becomes a credible entertainer. 

However, the facts converging towards a dramatic climax seem less 

plausible: the strigoi is finally nailed and ñthe blood gushed from her 

chest as if from a tank, they heard a short shriek and the smile vanished 

from the stiffôs faceò. It is as if we were watching the scene of the slaying 

of a vampire in a typical Hollywood horror movie parody. 

Further on, the strigoi is somewhat more special: 

ñIn a village from Valcea County, a family was preparing the 

funeral of their great-grandmother, Paraschiva, who had been born with 

a white membrane on her head and pale blue eyes, just like all the 

strigoi. Moreover, all her life, the great-grandmother, also nicknamed 

Aunt Schiva, had had a white hair strand, which is a clear sign of 

holiness. Her family was not too willing to bury a strigoi woman, for they 

feared that, after the burial, she would come and haunt them. To prevent 
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a possible haunting, all family members agreed to stick a spike in their 

great-grandmotherôs heart. They put the coffin on a table in the 

courtyard, called some hard-hearted neighbour and asked him to stick 

the pale into Aunt Schiva, which just a couple of minutes later happened. 

After grieving some time by the coffin, the family, the priest and the 

cantor tried to take it from the table. Stupor! The coffin was impossible 

to move, the dead woman would not let herself taken to the grave. The 

family crossed, the priest crossed, the cantor took another sip of brandy 

and started to burn incense. Apparently, Aunt Schiva had become 

extremely heavy, just like Saint Parascheva who is said to be impossible 

to be budged. People say that, to this day, Paraschivaôs coffin has not 

been moved from the courtyard in that Valcea village and thousands of 

pilgrims come every day from all over the country to touch it.ò4  

So we have a geographically, though vaguely, specified area, ña 

village from Valcea Countyò, and a name, Aunt Paraschiva, elements 

which anchor the story in reality and make it veridical. The account is 

dry, concise, devoid of emotion, while facts are well connected just like a 

well-planned scenario. The burial ceremonial follows the usual stages; 

the only deviation is the stabbing in the heart of the potential strigoi. The 

woman displays the diagnostic signs of the ódiseaseô: Paraschiva ñhad 

been born with a white membrane on her head and pale blue eyes, just 

like all the strigoiò, so she will go through an annihilation ritual. It is 

only a precautionary measure, carried out quickly and without incidents 

by some ordinary person with a little more strength of character. Still, there 

is one detail that strikes: beside the potentially evil traits, the old woman has 

an additional ñclear sign of holinessò, the white strand of hair. 

So far, even the narrator does not seem to question the 

authenticity of events because everything is circumscribed within an 

utterly banal normality. It is towards the end that the sensational element 

                                                 
4http://www.tpu.ro/adolescenti/sallz-tpu-va-rog-spuneti-mi-niste-legende-urbane-ex-bloody-mary-

sa-fie-foarte-de-groaza-as-vrea-sa-speriu-pe-cineva/ (accessed February 23, 2012). 
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occurs: the late great-grandmother becomes so heavy that the coffin 

cannot be budged. Only now does communication somehow undermine 

the truth of the facts (apparently, Aunt Paraschiva had become heavy, 

people say that the coffin is still in the courtyard). So, it is not the 

existence of the undead that is challenged, but what is truly exceptional, 

out of the ordinary and, hence, put in some doubt, is that a strigoi whose 

evil power has been suppressed has transformed into a saint. 

The comparison with Saint Parascheva is also interesting. 

Similarities between the two go beyond the name they bear and the fact 

that their relics draw thousands of pilgrims. It is also the ambivalence of 

the two figures. Folk belief assimilates Saint Parascheva to Sf©nta Vineri, 

a dual deity in Romanian mythology, in whom two diametrically opposed 

aspects coexist: a malefic, punitive one and another which is beneficial, 

protective. In her evil instance, Sf©nta Vineri haunts peopleôs houses 

starting on Thursday night and punishes housewives who do not honour 

the day by not working. Or, as Otilia HedeἨan puts it, ñIt is obvious that 

the saint is connected to the óother worldô rather than to a canonical-

Christian sacredness, while her troubling apparitions, at certain hours of 

night and in areas that facilitate the passage between the realms of the 

living and of the dead, place her closer to post-funerary strigoi. On the 

other hand, her actual involvement into the world of witches puts her 

nearby the living strigoi, that, according to tradition, are responsible for 

a number of magical practicesò (HedeἨan, 2000: 63). In her positive 

hypostasis, Sf©nta Vineri is the patroness of women and travellers, of 

animals and birds. This dual nature makes it possible for the traits and 

attributes of Saint Parascheva/Vineri to be transferred upon Aunt 

Paraschiva, the holy strigoi.  

Folklorists often exclude from the definitions they give to 

contemporary legends such phenomena as the paranormal, the 

supernatural or cryptozoological elements. According to the American 

researcher Jan Harold Brunvand, few of the stories classified as ñurban 

legendsò involve the intervention of the supernatural, although most of 
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them display bizarre, unusual and generally unnatural features 

(Brunvand, 2001: 429), such as ñThe Vanishing Hitchhikerò or ñThe 

Devil at the Discoò. Still, Brunvand states, these are updated versions of 

traditional supernatural legends and are related to folk traditions of the 

past, while modern legends rely on real, though unusual, situations. By 

naming their object of study modern, contemporary or urban legend, 

folklorists do not include in this category those supernatural narratives, 

survivals of the times of yore, pushing them to the realm of traditional or 

rural folklore.  

On the other hand, the Hungarian-American expert Linda D®gh 

challenged these views, convinced that modern industrial society favours 

and cultivates the irrational and the legend is precisely the perfect 

manifestation of it (Brunvand, 2001: 429). D®gh justifies her opinion 

giving as an example the existence of contemporary sects and cults, the 

numerous stories about haunted houses and the return of the dead or the 

attention to supernatural themes in the media. Hence, the researcher 

suggests that the legend be also defined as an account ñabout an 

extranormal (supernatural or its equivalent) experience attested by 

situational factsò which ñhappens to average people within their cultural 

realms but contradicts accepted norms and values of society at largeò 

(Brunvand, 2001: 430).  

The tales about supernatural beings are, according to the 

Romanian ethnologist Constantin Eretescu, a prolific category, as human 

existence cannot be conceived outside mythological beings. ñThey 

accompany us, watch over our actions, punish and sometimes bless upò 

(Eretescu, 2003: 34). Moreover, Eretescu believes, modern society has in 

no way altered ancient concepts about afterlife, reincarnation or spiritual 

survival after physical death (Eretescu, 2010: 16). The supernatural 

envelops the natural world and the dead stay with the living in a very real 

sense, witnessing the events of the earthly world and sometimes being 

even able to intervene.  
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Abstract: 

As is known, with any type of linguistic contact, interferences occur 

mostly in the lexical field, the most penetrable and mobile part of the system of 

a language, the behaviour which is most subject to extralinguistic influences of 

historical, social, political economic nature. It is the field which best highlights 

bilateral influences ï not only at the mere lexical-semantic level (loan, 

translation, linguistic ones), but also at the lexico-grammatical level (taking 

over of affixal elements, composition structures, changes of the grammatical 

class, conversion, with the related semantic implications).  

The issues that emerge in the case of the Romani language derive from 

the long-lasting diachronic nature of these interferences and from the multitude 

of influence sources. It is often possible that a language element should have 

entered the Romani speech through other language. On the other hand, their 

almost exclusively oral circulation makes it much more difficult to identify the 

origin of some words which are in a long process of successive adoptions at the 

phono-morphological and semantic level.1 

 

                                                 
1 Cf. P. Gh. B©rlea, 2013, p.132. The author refers to Antoine Meilletôs statement according 

to which any vocabulary expresses, in fact, ña civilisationò (op. cit., p.137) Cf., also, P. Gh. 

B©rlea, 2010, Multilingvismul ѽi interculturalitate, pp. 123-156. 
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1. Lexical elements in the Turda idiom 

1.1.  Statistical data on the etymology of words in the corpus of texts  

From the relatively large number of texts we have recorded as 

well as from those taken from various (written) sources, we have selected 

approximately 1,700 vocabulary elements for our working corpus, cf. 

Annex 1. Index of Romani-Romanian terms. Establishing etymologies is 

admittedly an extremely laboriously operation even for the greatest 

specialists. Therefore we have considered that selecting a corpus of 300 

words from various lexical fields and from all grammatical classes is 

enough for our study. The image this corpus provides reflects, in fact, the 

etymological explanations in the reference works in the field.2 

 
Etymological source Number of lexemes Percentage  

Of the Indo-Iranian family (old 

Indo-Iranian, Persian etc.) 

155 51.6 % 

Romanian 88 29.3 % 

Hungarian 27 9 % 

Greek 12 4 % 

Slavic 4 1.3 % 

Armenian  4 1.3 % 

Albanian 1 0.3 % 

German 1 0.3 % 

Unidentified  8 2.6 % 

Total 300 

 

                                                 
2 For clarifications in the field of Romani vocabulary etymology, we have used Boretzky & 

Igla, 1994. 
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As the above statistical table shows, of the 300 words chosen 

according to a few sui generis criteria, about a half is represented by non-

European, more precisely old Indo-Indian words. The other half is 

represented by words borrowed from Europe. The language which has most 

influenced this idiom is Romanian. Secondly, the Hungarian has 

significantly influenced the Romani language in the historical evolution the 

Carpathian Transylvanian dialect. 

By analysing the etymology of the 300 words chosen from the 

approximately 1,700 words gathered from recording, we conclude that half 
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of words are of Indo-Iranian origin. The other half are words borrowed after 

the Roma people arrived in Europe. The most active language, in terms of 

power of influence, is the Romanian language, their secondary language 

today, which accounts for almost 30% of the vocabulary. Then, the 

Hungarian influences the Carpathian dialect, as almost 10% of the 

vocabulary is represented by words from the Hungarian. 

 

 

1.2. Phono-morphological varieties of some terms 

 

For some concepts, the idiom we have studied records two, three, 

sometimes even four different lexemes in terms of form and etymological 

source. In most cases, semantic and contextual-stylistic specialisations or 

nuances are only sometimes found. 

tren ótrainô ï the word most frequently used for ñtrenò ótrainô is 

treČno, a Romanian word turned Romani. Except the two words from the 

Romanian and the Hungarian vonat ótrainô, there is another word gede͔s͕/i, -a, 

which comes from the Hungarian gŖzºs ósteam engine, locomotiveô. 

melc ósnailô ï c͕e͔bebik/o, -e is used by the new generation. Older 

people use c͕e͔gebigo. Progressive assimilation is to be noticed. This word 

comes from the Hungarian csigabiga ósnailô. 

r©u óriverô ï the word commonly used in the Romani language is 

pani ówaterô. Pani means not only ówaterô, but also whatever constitutes 

water. R©u óriverô, lac ólakeô, mare óseaô are pani as well. In the Lovari 

dialect, sea is rendered by phrases such as baro paji ñapŁ mareò ólarge 

waterô.3 Except pani, this dialect also has niroČs/³i, -a. This word designates 

more a órunning waterô or óstreamô. It probably comes from the old 

Hungarian words nyi³r ómarsh, mireô. 

cŁrbune ócharcoalô ï we notice that for ñcŁrbuneò the word 

karbuČn/o, -am is used. But the elder still preserve the old Romani word 

angar. Here the replacement of Romani words with corresponding terms 

                                                 
3 In the common Romani language, deramv is also used, deriving from the pers. darya, derya(b). 
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from Romanian is to be noted.  

rom©n óRomanianô ï in the Romani language there are several 

words which render the context of ñomò óman, human beingô.  

 

All these words exist in the Carpathian dialect from Transylvania 

with the expected phonetic alterations. But of these, we should know that in 

this dialect the word gaiz³o (< gaәo, with epenthesis) means óRomanianô in 

its strict sense. Transylvania was under the Austro-Hungarian domination 

and the speakers of the Carpathian dialect from Transylvania were mostly in 

contact with the Hungarians. But, today, gaiz³o signifies ñRomanianò rather 

than ñHungarianò. When the local people go to a Romanian they say ñZ³aw 

mange k-o gaiz³oò, while, when they go to a Hungarian they say ñZ³aw 

mange k-o uČngroò. Therefore, the word gaiz³o, in the strict sense, means 

ñRomanianò. In its broader sense it also means ñnon-Romaniò. Beside 

gaiz³o, there is also the word laČh/o, -e, which means ñRomanianò. 

el óheô and ea ósheô- In Questionnaire 17 we notice that one of the 

new generation informants does not distinguish between vow ñelò óheô and 

voj ñeaò ósheô and uses only voj for both genders. In the Lovari dialect from 

Hungary this phenomenon is also noticed. The Hungarian does not have the 

The semantic field of the concept of ñomò óhuman beingô 

 Man Woman 

 Singular Plural Singular Plural 

Romani adult rrom rroma rromni rromnam 

Romani child c͕havo c͕have c͕haj c͕haja 

Non-Romani 

adult  

gaәo gaәe gaәi gaәa 

Non-Romani 

child 

raklo rakle rakli raklam 

Human, as a 

being who is 

different from 

animals 

manus͕ manus͕a manus͕ 

manus͕ni  

manus͕a 

manus͕nam  

Emphasising of 

the gender/sex 

difference  

murs͕ murs͕a әuvli әuvlam 
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gender opposition marked by suffix and the pronoun Ŗ is used for both he 

and she. For the speakers of the Lovari dialect from Hungary, the Hungarian 

is a secondary language, hence, in the Lovari dialect, there is only the 

pronoun voj for the third person masculine and feminine in the plural. The 

same thing can be noted in the Poiana district, but it is rather a very rare 

phenomenon. Older people, who speak Hungarian, use vow and voj. 

Therefore, we see that the phenomenon recorded in Questionnaire 17 does 

not result from the influence of the Hungarian language, but rather from 

the confusion of endings, which are hardly distinguishable when 

pronounced weakly. 

a ´nѿelege óto understandô- According to generation, old words tend 

to be replaced by words from Romanian. For example, old people prefer to 

use the verb xatamrel ña simἪi, a ´nἪelegeò óto feel, to understandô, while the 

young use ēgncelez³inel ña ´nἪelegeò óto understandô. 

 

1.3. Conclusion on the lexical structure 

The Carpathian Romani people lived in Transylvania under the 

Austro-Hungarian domination.4 As the older locals also speak Hungarian, 

we may conclude that their secondary language had been the Hungarian 

before Transylvania came back to Romania, after World War I. But, a few 

generations later, the influence of the Hungarian weakens and the Romanian 

dominates as a power of influence. We notice that for the word ñtrenò ótrainô 

there are even three terms for three generations: gedeČs³i, from the 

Hungarian, which comes from gŖz ñvaporò óboat, shipô, is probably the 

oldest in terms of the meaning. This word is replaced with voČnato, also 

from Hungarian, vonat, which is used in the present-day Hungarian. But 

there is also a third variant, treČno, which comes from Romanian.  

There are also phonetic alterations, depending on the generation, 

such as that in the structure of the word ñmelcò ósnailô: csigabiga (magh.) > 

c³eČgebigo > c³eČbebigo. 

 

                                                 
4 Grindean, 2008. In the interview with the leader of the community this particularity is also 

obvious and declared as such. 
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2. Observations on the category of intensity of adjectives and adverbs 

2.1.  Degrees of comparison  

The Romani language had the synthetic comparative degree ending 

ïeder. But some dialects have lost this form and adopted the analytical 

form, with elements from other languages, such as maj, from Romanian, naj 

and po, from the Slavic languages, leg, from Hungarian, da(h)a, from 

Turkish, pio, from Greek, etc. 

Of these, the most commonly used in Roma dialects from Romania 

is the adverbial element maj, which comes from the Romanian mai. In the 

Turda idiom, the comparative is also formed by means of maj and the 

respective adjective or adverb. 

FŖherczeg (1888) describes only the synthetic comparative by -

eder or -idir (used by the German Roma people). But, he states, in the 

superlative, naj, maj, leg, bala, kono are added to the comparative form. 

Therefore, in his times, many dialects used maj, naj etc. as a marker of 

the superlative.  

In the Carpathian dialect of Turda, the synthetic form has been lost. 

The Romanian language system has been completely adopted: 

E RomēgniČa nôavela maj c³orri. ñRom©nia nu va fi mai sŁracŁ.ò 

(óRomania will not be poorer.ô) 

O c³have kampel tôaven maj godamver. ñBŁieἪii trebuie sŁ fie mai 

deἨtepἪi.ò (óBoys must be smarter.ô)  

(Quest. 15) 

In the superlative, just like the comparative degree, the Carpathian 

dialect from Transylvania has adopted the Romanian language system by 

means of the demonstrative adjective cel, cea, etc. 

Tu avҢhҢ c³el maj lac³ho bulibaČs³a. ñTu o sŁ fii cel mai bun 

bulibaἨa.ò (óYou will be the best Gypsy chief.ô) 

Voj avela c³ea maj s³ukar c³hҢj. ĂEa o sŁ fie fata cea mai frumoasŁ.ò 

(óShe will be the most beautiful girl.ô) 

(Quest. 15) 

But the issue of the plural appears.  
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Amen avaha c³el maj barvale. ñNoi o sŁ fim cei mai bogaἪi.ò (óWe 

shall be the richest.ô) 

O c³haja hin c³el maj s³ukar. ñFetele sunt cele mai frumoase.ò 

(óGirls are the prettiest.ô) 

Von has le c³el maj z³ungale k-e gragdiniČca. ñEi au fost cei mai rŁi 

la grŁdiniἪŁ.ò (óThey were the naughtiest in kindergarten.ô) 

(Quest. 15) 

We see that, in the plural, *c³ei and *c³ele are not used, as in 

Romanian, but only c³el, which is identical with the masculine 

singular, according to the Romanian grammar. In the singular, all the 

people of Poiana make the difference by using c³el for masculine and 

c³ea for feminine. Why havenôt they adopted the Romanian cei and 

cele for the plural? 

 

2.2.  The articles in the structure of comparatives 

The key is the definite articles in the Carpathian dialect. In the 

Romani Carpathian dialect, the definite article in the plural, both masculine 

and feminine, is identical with that for the masculine in the plural 

 
Definite articles (N.) in the Carpathian dialect (and the Turda idiom) 

masc. sing. fem. sing. masc. pl. fem. pl. 

o e o o 

 
Demonstrative adjectives used for the superlative in the Turda idiom  

masc. sing. fem. sing. masc. pl. fem. pl. 

c³el c³ea c³el c³el 

 

We note that the speakers of Poiana-Turda have adopted the 

structure and terms of the Romanian superlative, but not all of them. They 

use c³el from the masculine singular and plural in the Romani language 

system as they do with the definite article.   

 

 

2.3. Conclusions on the category of intensity 

In the Carpathian dialect of Turda the analytical comparative 
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and superlative degrees are used. The comparative uses maj, adverbial, 

for all genders. The superlative employs c³el maj in the masculine 

singular and plural, and c³ea maj for the feminine singular. Without a 

doubt, it is the influence of the Romanian language. But innovations 

have been partially adopted.  

 
Adjective lac³ho ñbunò (ógoodô), in the three degrees in the Roma idiom of Turda 

 Positive degree Comparative degree Superlative degree 

masc. sing. lac³ho maj lac³ho c³el maj lac³ho 

fem. sing. lac³hi maj lac³hi c³ea maj lac³hi 

masc. pl. lac³he maj lac³he c³el maj lac³he 

fem. pl. lac³he maj lac³he c³el maj lac³he 

 

3. The issue of the vocative of nouns  

In the Romani language, the vocative case of feminine singular 

nouns usually ends in   -(i)e or -(i)a. Below are some examples from 

various dialects. 

 
Lovari dialect, cf. Sztojko³, Ilona-Glinda, Lindri, 2001- 

N. sing. V. sing. 

gaz³i ñfemeie nerromŁò ónon-Romani 

womanô 

gaz³a! 

hilpa ñvulpeò ófoxô hilpa! 

s³ej ñfatŁ rromŁò óRomani girlô s³eja! 

phen ñsorŁñ ósisterô phenam! 

dej ñmamŁò ómotherô deja! 

Aniko ñAniko (womanôs name)ñ Anika! 

 
Carpathian dialect from Hungary, cf. Romano, 1994. 

N. sing. V. sing. 

romni ñfemeie rromŁò óRomani womanô romnēmje! 

c³haj ñfatŁ rromŁò óRomani girlô c³haje! 

 
Hungarian-Gypsy dialect, cf. Wlislocki, 1884. 

N. sing. V. sing. 

phen ñsorŁò ósisterô phenem! 

rakli ñfatŁ nerromŁò ónon-Romani girlô raklēmje! 

We see that in the Carpathian dialect spoken in Turda, there are two 

endings for the vocative feminine singular, namely -em and -om. 
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Carpathian dialect of Turda 

N. sing. V. sing. 

c³hҢj ñfatŁ rromŁò óRomani girlô c³hҢ³jo! 

rakli ñfatŁ nerromŁò ónon-Romani girlô raklem! 

bori ñnorŁò ódaughter-in-lawô borem³! 

phen ñsoraò ósisterô phe³nom! 

c³hirikli ñpasŁreò óbirdô c³hiriklem³! 

dҢj ñmamŁò ómotherô dҢ³jo! (or ma³mo!) 

 

It is to be noticed that, given the fact the Turda dialect is different 

from other dialectal variants, the vocative adds ïo to the monosyllabic 

feminine nouns. This ïo was probably created under the influence of 

popular Romanian in which ïo appears with the feminine singular nouns in 

V.: Maria > Mario!, Ana > Ano! etc. 

 

The influence of Romanian occurs in the plural vocative as 

well. In the Poiana-Turda idiom, nouns in the V. end in -lec in the 

plural, except the masculine nouns such as c³havo (which ends in -o, in 

the nominative singular). 

 
N. sing. and pl. V. sing. V. pl. 

rrom (sing.), rroma (pl.) ñbŁrbat rromò óRomani manô 

grast (sing.), grasta (pl.)  ñcalò óhorseô 

rro³ma! 

gra³sta! 

rroma³lec! 

grasta³lec! 

c³havo (sing.), c³have (pl.) ñbŁiat rromò óRomani boyô 

balo (sing.), bale (pl.)  ñporcò ópigô 

c³havҢ³! 

balҢ³ 

c³have³! 

bale³! 

c³hҢj (sing.), c³haja (pl.)  ñfatŁ rromŁò óRomani girlô 

phen (sing.), phenam (pl.) ñsorŁò ósisterô 

c³hҢ³jo! 

phe³nom! 

c³haja³lec! 

phenam³lec! 

rromni (sing.), rromnam (pl.) ñfemeie rromŁò óRomani womanô 

c³irikli (sing.), c³iriklam (pl.)  ñpasŁreò óbirdô 

rromnem³ 

c³iriklem³ 

rromnam³lec! 

c³iriklam³lec! 

 

SarŁu presents the vocatives in the Romani language in the 

following manner: 

ñMasculine nouns ending in a consonant get -a in the singular, -ale 

or -alen in the pluralò. 

e.g. rro³ma! rroma³le(n)! 

Masculine nouns ending in a vowel get ïea in the singular, -eale or 

-ealen in the plural. 
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e.g. rakle³a! rakle³ale(n)! 

Feminine nouns get. ïe in the singular, -le or ïlen in the plural. 

e.g. phe³ne! phenamle(n)! c³irikli³e! c³iriklam³le(n)!ò 5 

 

 Matras explains the vocatives in the Romani language in the 

following way: 

 

Ă...vocative forms, usually in masculine -a, -e³ja, more seldom -o or 

-e, feminine -(i)ja, -(i)je and more seldom -(j)o, and plural -

ale(n).ò 6 

 

FŖherczeg classifies the inflections of the vocative according to 

idioms as follows7: 

 
 masc. sing. fem. sing. masc. pl. fem. pl. 

The sedentary Turkish 

Romani idiom  

-eja, -ja, -a -a -ale -ale 

The nomad Turkish 

Romani idiom 

-eja, -ja, -a -a -ale -ale 

The Hungarian 

Romani idiom across 

the Danube 

-eja -a -ale -ale 

The Carpathian 

Hungarian Romani 

idiom  

-eja -a -ale -ale 

The nomad Hungarian 

Romani idiom  

-eja -a -ale -ale 

The Wallachian 

Romani idiom  

-e, -a -a -ale -ale 

The Czech-Moravian 

Romani idiom  

-e, -eja -a -ale -ale 

The German Romani 

idiom  

-e, -eja -a -ale -ale 

Romano presents the vocative in the Carpathian dialect of Hungary 

                                                 
5 SarŁu, 2008b, pp. 58-59. 
6 Matras, 2002, p. 80. 
7 FŖherczeg, 1888. 
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in the following way8. 

 
 Sing. Pl. 

rrom rroma! rromale! 

c³havo c³haveja! c³havale! 

c³haj c³haje! c³hajale! 

rromnēm rromnēmje! rromnamle! 

 

Wlislocki, who described the idiom spoken by the 

Transylvanian nomad Hungarian Roma people in the 19th century, notes 

the vocatives as follows9: 

 
Nom. sing. and pl. Voc. sing. Voc. pl. 

manus³ (sing.), manus³a (pl.) ñomò óman, humanô 

graj (sing.), graja (pl.) ñcalò óhorseô 

manus³eja! 
graija! 

manus³a! 
graja! 

raklo (sing.), rakla (pl.) ñbŁiat nerromò ónon-

Romani boyô 

balo (sing.), bala (pl.) ñporcò ópigô 

rakleja! 

bala! 

rakle! 

bale! 

phen (sing.), phena↨ (pl.) ñsorŁò ósisterô phenem! phenam! 

raklēm (sing.), raklam (pl.) ñfatŁ nerromŁò ónon-

Romani gilrô 

raklēmje! raklēmja! 

 

What we notice here is that the vocative plural variant -lec is not to 

be found in any of the sources cited above. It is a characteristic of that area. 

So say the young and the elder. 

The only possible origin of the suffix -lec can be found in the verb 

conjugation in Romanian. In Romanian, -ѿi appears in the second person 

plural. This ending also appears with the imperative haideѿi! ócome along!ô 

which has the value of interjection. In the Turda idiom there are two 

interjections from Romanian, haČjda! and haČjdac! The vocative is most 

frequently used together with these interjections, when calling someone. 

Probably, in the beginning, the plural vocative inflection in the Turda idiom 

was -le. But, as it was used with the interjection haČjdac!, the phoneme [ts] 

was also added to the plural vocative, as in: HaČjdac, rromalec! ñHaideἪi, 

                                                 
8 Romano 1994. 
9 Wlislocki, 1884. 
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rromilor!ò óCome along, Romani!ô 

 

4. The diminutive suffix -jak 

We have noticed that, in the Carpathian idiom from Poiana-Turda, 

there is the -jak suffix. However, this suffix is used in one situation only, 

namely at the game of cards.   

In Transylvania, Hungarian or German cards are used, consisting of 

a pack of 32 cards. There are 4 types, namely Dudum ñDubaò óBellsô, MaČko 

ñGhindaò óAcornsô, Lolo ñRoἨuò óRed, Heartsô, ZogČldon ñVerdeò óGreen, 

Leavesô, and each type has Ace, King, Over Knave and Under Knave. Apart 

from the four, there are cards numbered 10 (also called Queen), 9, 8, 7. The 

suffix -jak appears in the name of these numbered cards. 

 
Name Another name Number represented, 

in general 

TuČzo ñasò or ñtuzò ( < rom. tuz) óaceô - 11 

Krali ñregeò ókingô S³tarengro 4 

FilkoČwo (< magh. filko³ ñvaletò ) ójackô Trinengro 3 

ValeČto (< rom. valet) ójack, knaveô Dujengro 2 

Rani ñdam«ò óqueenô Des³engro 10 

Enam³jak  Enamngro 9 

Oxto³jak Oxtongro 8 

Efta³jak Eftangro 7 

 

The suffix -jak appears with cards 9, 8, 7. It is enclitically attached 

to the cardinal numerals enam ñnouaò ónineô, oxto ñoptò óeightô and efta 

ñἨapteò ósevenô. 

The possible origin of this suffix is the diminutive -icŁ from 

Romanian. Cards numbered 9, 8, 7 are known in Romanian as noicŁ, opticŁ 

and ѽepticŁ, with the paroxytone accent -i-. Initially, they were probably 

*enam-ika, *oxto-ika and *efta-ika, but the accent did not remain on the -

i- and moved to the end of each numeral. The loss of accent from -ica 

must have led to metathesis and so it remained -jak, in the Carpathian 

idiom of Turda. 
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5. The system of adopting and adapting foreign words  

Statistics show that almost half of the words used by the Roma 

people of Poiana are foreign words. We shall see here how foreign words 

change in this idiom. Now, Transylvania is a part of Romania and the localsô 

secondary language is Romanian. We shall further try to analyse the process 

of phono-morphological adaptations of Romanian words taken over by the 

Carpathian Turda idiom. 

 

5.1. The verb 

Adapting foreign words is very simple. The affix -in- is used; it is 

placed between the radical or the verb theme from Romanian and the 

inflections marking verbal flexion. Naturally, in the infinitive, -in- (which 

appears as an infix) is followed by the ending -el. 

From the verb ña iubiò óto loveô the verb jub-in-el is formed. 

Me iubinaw. ñEu iubescò óI loveô 

Tu iubines. ñTu iubeἨtiò óYou loveô 

Me iubindomm ñEu am iubitò óI lovedô 

Tu iubindamn ñTu ai iubitò óYou lovedô 

(Quest. 17) 

Other verbs 

a afirma óstateô > afirm-in-el 

a freca órubô > frek-in-el 

a citi óreadô > c³it-in-el 

a opri óstopô > opr-in-el 

a organiza óorganiseô > organiz-in-el 

a amesteca ómixô > amestek-in-el 

Verbs from Hungarian have the same regime. 

va³laszt-ani ña alegeò óchooseô > valost-in-el ña alegeò óchooseô 

kezd-eni ña ´ncepeò óbeginô > kezd-in-el Ăa ´ncepeò óbeginô 

All these verbs are conjugated according to Romani paradigms of the 

kegr-el type. All borrowed verbs enter the regular conjugation by means of infix -in-. 
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c³it-in-el 

ña citiò óreadô 

Sing. Pl. 

 me tu / trabo³ vov / voj amen tumen von 

Present 

indicative 

c³it-in-

a³w 

c³it-in-e³s c³it-in-e³l c³it-in-a³s c³it-in-³n c³it-in-e³n 

Future 

indicative 

c³it-in-

o³ho 

c³it-in-Ң³hҢ c³it-in-e³la c³it-in-

a³ha 

c³it-in-

e³na 

c³it-in-e³na 

Analytical 

future indicative 

kamaw 

te c³it-in-

a³w 

kames te 

c³it-in-e³s 

kamel te 

c³it-in-e³l 

kamas te 

c³it-in-a³s 

kamen te 

c³it-in-e³n 

kamen te 

c³it-in-e³n 

Imperfect 

indicative and 

present 

conditional 

c³it-in-

o³hos 

c³it-in-

Ң³hҢs 

c³it-in-e³las c³it-in-

a³has 

c³it-in-

e³nas 

c³it-in-

e³nas 

Perfect 

indicative 

c³it-in-

(d)om³m 

c³it-in-

(d)am³n 

c³it-in-

(d)am³(s) 

c³it-in-

(d)am³m 

c³it-in-

(d)am³n 

c³it-in-(d)e³ 

Past conditional c c³it-in-

om³mas 

c³it-in-

am³nas 

c³it-in-

am³has 

c³it-in-

am³mas 

c³it-in-

am³nas 

c³it-in-

e³nas 

Imperative - c³it-in! - - c³it-in-

e³n! 

- 

Present optative te c³it-in-

a³w 

te c³it-in-

e³s 

te c³it-in-

e³l 

te c³it-in-

a³s 

te c³it-in-

e³n 

te c³it-in-

e³n 

Past participle c³it-in-d/o, -i, -e, -e 

Abstract noun c³it-ib/o³, -e³ (c³it-imas-, c³it-iben-) 

 

Conclusions 

With regard to the features of the Romani Carpathian idiom spoken 

in Poiana-Turda, vis- -̈vis the other Romani idioms or even other Roma 

dialects that do not belong to the Carpathian dialect, we may present the 

following conclusions: 

1. Romanian currently influences the most the idiom of Roma 

people in the district Poiana-Turda, Cluj County, Romania. But, as the three 

variants for ñtrainò: gedeČs³i (from Hungarian), voČnato (from Hungarian) 

and treČno (from Romanian) or the word ñsnailò: c³egebigo and c³ebebiko 

(from Hungarain) and meČlko (from Romanian) show, we note that 

Hungarian was once the greatest influence. There are also some words that 

are not found in Romani dictionaries, such as caČlo which means ñstring, 

threadò or niroČs³i ñriverò. Usually, the origin of unknown words is to be 

found in the Hungarian language. However, we have not found possible 

corresponding words for the two words cited here. 
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Speakers of Romani idiom from Turda suggest that niroČs³i is 

related to the verb nanoml ña se scŁldaò óto batheô, which comes from the old 

Indian snǕna- ñbaieò óbathô, but we do not believe so. The similar word is 

the Hungarian nyi³res ñmesteacŁnò óbirchô, which comes from the 

Hungarian nyi³r ñmlŁἨtinŁ, teren udatò ómarsh, wet landô. 

 As regards caČlo, used in the phrase jekh caČlo luludēm ñun fir de 

floareò (roughly translated as óa (thread of) flowerô), we have not found a 

similar word other than the Hungarian col or the Romanian ѿol from the 

German Zoll ómeasure unit of approx. 25 cmô.  

  

2. Influences of the Romanian language on this idiom are to be 

noted in the following aspects: 

2.1. In the Carpathian Turda vocabulary, the influence of Romanian 

is significant. As we have said before, in the Turda vocabulary, the number 

of Romanian borrowed words is the largest. The variants gedeČs³i (from 

Hungarian), voČnato (from Hungarian) and treČno (from Romanian); 

c³egebigo and c³ebebiko (from Hungarian) and meČlko (from Romanian), or 

angar (Romani) and karbuČno ñcŁrbuneò ócharcoalô prove that Romanian 

words continue to enter the vocabulary with the newer generations that do 

not know old words or words from Hungarian, used by old generations. 

2.2. The morphology of words borrowed from Romanian 

emphasises an interesting thing: words such as artiČsto (sing.) -artiČs³tam (pl.) 

ñartist, artiἨtiò óartist, artistsô, where the palatalization of consonant -s- 

occurs, clearly show that speakers add the plural inflection ïa to the plural 

form of Romanian. Romanian neuter nouns are the same: cort, corturi ótent, 

tentsô are, in the idiom of Turda, koČrto, koČrtura↨. But we have to know that 

there is also the reduced plural form koČrte.  

2.3. With nouns, adjectives, adverbs and verbs, the use of 

Romanian words is partial, which means that they often have a variant other 

than those from Romanian, except the new words or the new concepts (hotel 

óhotelô, telefon ótelephoneô, elefant óelephantô etc.). For example: c³ebebiko 

(from Hungarian) vs. meČlko (from Romanian) ñmelcò ósnailô, angar 

(Romani) vs. karbuČno (from Romanian) ñcŁrbuneò ócharcoalô, baro 

(Romani ñmareò óbigô in the broad sense) vs. luČngo (from Romanian) 
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ñlungò ólongô, sig (Romani) vs. reČpedon ñrepedeò ófastô, s³ukar (Romani. 

ñfrumosò óbeautifulô in the broad sense) vs. ēgnc³eČton ñ́ ncetò óslowô, xatamrel 

(Romani) vs. ēgncelez³inel (from Romanian) ña ´nἪelegeò óto understandô, 

sigamrel pes (Romani) vs. gragbinel pes (from Romanian) ña se grŁbiò óhurryô. 

But, as regards conjunctions, if Romanian words are used, old words are 

not, for example: daČke ñdacŁò óifô (in other dialects te is used), oČri ñsauò 

óorô (vaj in other dialects).  

2.4. In the comparative, the adverb maj, obviously from Romanian, 

is used just like in other dialects influenced by Romanian. In the superlative, 

we should note the peculiarity of the Turda idiom, namely the use of 

pronominal demonstrative adjectives c³el (masc. sing. and masc. and fem. 

pl.) and c³ea (fem. sing.), also from Romanian. As we have explained in 

chapter 5, speakers use c³el from masc. sing. for fem. pl, just as the definite 

article o for masc. sing. is used for the plural also. 

2.5. The inflection of the vocative for feminine nouns ending in a 

consonant is -o or -o↨: phen ñsorŁò ósisterô > phenom! ñsoro!ò ósister!ô, c³hҢj 

ñfatŁò ógirlô > c³hҢjo! ñfato!ò ógirl!ô. This inflection is to be found with other 

dialects as well and it probably comes from Romanian. The inflection -lec, 

which occurs in the plural and which we have previously said it is a 

curiosity, probably comes from -ѿi, the verbal inflection for the second 

person plural in Romanian, which also attaches to the Romanian interjection 

haide! The vocative is most frequently used together with the interjections 

haČjda and haČjdac in the Turda idiom, for example: hajdac, rromalec! 

ñhaideἪi, rromilor!ò ócome along, Romani!ô. 

3. The suffix -jak is also particular, for it occurs in the name of 

cards. Enam³jak ñnoic«ñ, oxto³jak ñoptic«ò, efta³jak ñἨeptic«ò were formed by 

adding the Romanian suffix ïic« in the following manner: efta³-ikag > 

apocope: efta³ik(a) > synthesis: efta³iak. 

The Romani idiom of Poiana-Turda provides an interesting picture 

of the current study of the Romani language in general, with all its 

diastratic, diatopic and diachronic phenomena. It is a living and dynamic 

example of interpersonal verbal communication coming from the antiquity 

and adapted to the century of globalisation. 
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Abstract:  

The present study approaches two plays of Mircea Eliade, Iphigenia and 

People and Stones (Oameni ѽi pietre).The mythical theme that builds the dramatic 

narrativityof the first play analyzes the cosmological sacrifice, whereas in the 

second play the characters question poetryôs orphicmission. The dramatic object of 

the two texts is unnamed, as in any mystical experience. Mircea Eliadeôs theater 

poses the conceptual problem of a mimesiswith "no model", which is why we gloss 

upon a form of antimimesis in Eliade's theatricality. 

 

Keywords:  

Mythical discourse, symbolicknowledge, image, theatricality, tantrica esthetics. 

 

Motto:  ĂSutra 28. De toutes les donations dispos®es par la loi, 

celle-ci est la meilleure, car offrir un spectacle est le plus appropri® de tous 

les dons (...)ò Natya Sastra  

 

La th®©tralit® dans le registre mythique. El®ments de m®thodologie. 
La th®©tralit® rend compatibles, dans lô®quation de la r®ception, les 

m®canismes de la communication th®©trale de lôinstance auctoriale et du 

metteur en sc¯ne par les op®rateurs dôinvestigation du ò Lectactorò. 1 Dans 

les arts de la repr®sentation sc®nique, la coh®rence fonctionnelle sôexplique 

s®miologiquement, lôemploi des signes th®©traux ®lucidant le message 

                                                 
1 Patrice Pavis, 2002, Le th®©tre contemporain, Paris: Nathan. Lectactor d®signe la qualit® 

du lecteur de th®©tre de sôimaginer pendant la lecture, tour ¨ tour, dans le r¹le de chaque 

personnage litt®raire interpr®t® sur sc¯ne, de sôimaginer la mise en sc¯ne ®galement, de se 

substituer ¨ la lecture du texte du metteur en sc¯ne, mais aussi au spectateur  qui assiste ¨ la 

repr®sentation sc®nique. Le Lectactor est tour ¨ tour acteur, sc®nariste, metteur en sc¯ne et 

spectateur. 
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complexe transmis par le texte et par lô®poque. Lôacte de lôinterpr®tation 

d®couvre òla s®miotique culturelleò2 que le texte construit par ses structures 

argumentatives. Dôautre part, le regard interpr®tatif et les instruments 

dôinterrogation de lôobjet et du discours th®©tral, autrement dit la 

m®thodologie, imposent lôusage dôune s®rie de disciplines3 en accord avec 

lôenqu°te herm®neutique. Dans ce contexte, la lecture de la dramaturgie de 

Mircea Eliade se propose de se focaliser sur lô®criture dramatique, utilisant 

des op®rateurs sp®cifiques ¨ la textualit® et au mythe en tant que m®thode 

litt®raire. Quant au jeu des acteurs en contexte sc®nographique, la 

perspective de lôanthropologie et de la ph®nom®nologie religieuse, annonc®e 

dans les apart®s externes et internes du texte, situent lôinterpr®tation dans le 

contexte de lôîuvre de Mircea Eliade, tant sur le plan litt®raire, que sur celui 

scientifique. La perspective th®orique sôapproprie les t®moignages critiques 

sur lôexp®rimentation th®©trale dôEliade qui ont dessin® un premier horizon 

de r®ception, par son int®gration dans le courant Living Theatre,4 

particuli¯rement par le biais des travaux de Monique Borie. Peu importe 

lôorientation esth®tique o½ celui-ci pourrait sôinscrire, le syst¯me s®miotique 

du th®©tre de Mircea Eliade situe le texte ¨ la proximit® des id®olog¯mes 

mythiques, dont les repr®sentations instrumentent un appareil symbolique. La 

mise en signe de ç la r®alit® è dans le registre mythique peut °tre confirm®e tant 

dans la mod®lisation textuelle que dans la mod®lisation sc®nique.  

 

Le syst¯me signifiant et la mise en fiction implicite du th®©tre.  
En interposant le sens ¨ travers le syst¯me signifiant de la mise en 

sc¯ne, le th®©tre marque sa diff®rence par rapport ¨ dôautres types textuels. 

Dans le cas de Mircea Eliade, les signes rendent fictionnels  ç le monde è 

repr®sent® sc®niquement, tout en orientant vers une zone trans-spatiale, une 

m®moire sacr®e dans laquelle le sens sôaccomplit du point de vue 

m®taphysique. La pratique th®©trale, forme de communication s®miotique, 

                                                 
2 Ibidem. 
3 Patrice Pavis discute la s®rie des disciplines compatibles comme m®thode interpr®tative 

avec le   texte dramatique, ®num®rant: lôanthropologie (Barba, 1986), la sociologie, la 

ph®nom®nologie (States, 1985), la s®miologie (Anne Ubersfeld, 1977), la pragmatique. 

£tudes th®©trales, dans Th®orie litt®raire. Probl¯mes et perspectives, sous la direction de 

Mark Augenot, Presse Universitaire de France, Paris, 1989.  
4 Monique Borie,  De  lôherm®neutique de la r®g®n®ration  par le th®©tre, dans Cahiers de 

LôHerne, Mircea Eliade, £ditions de LôHerne, 1978, pp. 117-135. 
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engage les sens dans le plan mystique, la magie du th®©tre rendant 

manifestes les possibles des v®cus lib®rateurs: dans ce sens, la colonne 

signifie la lumi¯re qui unit la terre et le ciel, la grotte transforme lôobscurit® 

qui aveugle en lumi¯re anim®e, alors que le b¾cher ardent de lôamour 

transforme de faon m®thanoµque le sacrifice dans lôunion nuptiale des 

®l®ments; on aboutit l¨ o½ tout embrasse le tout.  

Côest pour cette raison quôil est possible que le th®©tre de Mircea 

Eliade avance dôun pas par rapport ¨ lôexp®rimentation du Living Theatre, 

vers la th®©tralit® expos®e par Bharata dans Natya Sastra.5 Les conflits des 

pi¯ces se construisent sur la relation myst¯re-r®v®lation, ®nigme-

illumination, tandis que la narrativit® dramatique est organis®e autour dôun 

chronotope qui oriente le sens. Le r®sultat en est un th®©tre qui met 

ensemble lôinspiration sapientiale et la magie de lôinitiation ici et 

maintenant. Le survivant sacr® est extrait des signes symboliques dont on 

reconstitue la dignit® de lôefficacit® magique: la grotte, le b¾cher, la 

colonne. Ces figures du texte cartographient un chronotope, enregistrent la 

narration all®gorique dans un temps mythique et engagent lôid®ologie 

secr¯te du texte. La po®tique sc®nique indique les sens forts des signes sans 

voix, assurant la lisibilit® du texte. A cette fonction d®ictique dans un 

registre anagogique on ajoute la communication par le langage indirect de 

la po®tique textuelle, sp®cifique ¨ la fable mystique.6  Les m®canismes 

textuels du th®©tre de Mircea Eliade r®cup¯rent la pens®e archaµque et la 

modalit® de compr®hension du monde par lôherm®neutique qui r®cup¯re le 

sens parmi les restes d®saffect®s des myth¯mes camoufl®s. 

Dans son th®©tre, Mircea Eliade est plus d®monstratif, la fonction 

dôinitiation devient transparente, peut-°tre parce que le th®©tre conditionne 

un autre type de communication s®miotique, beaucoup plus directe. Sur la 

sc¯ne ont lieu les trans substantialit®s alchimiques: le texte se mat®rialise, 

le corps devient texte. Côest au lectacteur de surprendre ce processus dont 

parle Patrice Pavis. Le th®©tre de Mircea Eliade renvoie, par les ®v®nements 

dramatiques, ¨ un illud tempus, organise de mani¯re rituelle le 

d®veloppement des s®quences sc®niques et entrecroise le discours avec la 

zone de c®r®monial qui promet lôinitiation ¨ la mani¯re dôArtaud, de 

Grotowski, de Brook, de Craig, de Barba, comme lôobserve Monique Borie. 

                                                 
5 Natyasastra. Tratat de artŁ dramaticŁ, Bucureĸti: Editura ķtiinŞificŁ ĸi EnciclopedicŁ, 1997.  
6 Michel de  Certeau, 1996, Fabula misticŁ, Secolul XVI-XVII, Iaĸi: Editura Polirom. 
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Ce th®©tre ouvre ®galement une niche encore inexp®riment®e, o½ lôinitiation 

semble avoir lieu directement sur sc¯ne; côest ainsi que voulait ®crire du 

th®©tre lôun de ses personnages, professeur de lôhistoire de la religion, dans 

la nouvelle Adio, de la maniere dont on d®crit lôart th®©tral dans la 

cinqui¯me Veda, Natya Satra. 

Les inf®rences extratextuelles sont tr¯s importantes, ces 

intertextualit®s incluses discursivement qui prolongent les polyphonies du 

texte. Il est normal que lôinterpr®tation s®lectionne le mythe envelopp® dans 

le texte dramaturgique, les histoires qui le prolongent litt®rairement et 

surtout la reconnaissance de la signification que la voix auctoriale lui a 

accord®e. Mais les lectures abusives sont ®galement possibles dans la 

fiction, ces lectures qui imposent au texte les mythes obsessifs de 

lôinterpr¯te, qui inventent des contextes extratextuels dont le r®sultat place le 

texte en d®rive, mutilant le message. Un exemple est repr®sent® par les 

interpr®tations dôIphig®nie.7  

Lôintertextualit® allusive qui renvoie ¨ dôautres sources 

dôinterpr®tation nôest pas seulement de nature litt®raire, mais aussi gestuelle, 

culturelle, visuelle. Le texte dramatique se retrouve au centre de r®seaux 

textuels qui enrichissent ses sens de profondeur. Dans Iphig®nie lôinf®rence 

allusive renvoie au th¯me mythique de lôoffrande cosmogonique8 

                                                 
7 Moshe Idel, 2014, Mircea Eliade. De la magie la mit, IaἨi: Polirom, p. 135.  Nous 

rappelons ici lôinterpr®tation dôIphig®nie de Moshe Idel, reprise par une partie de la critique 

litt®raire, qui part dôune suggestion de Mihail Sebastian, selon qui, lôautosacrifice 

dôIphig®nie signifierait le sacrifice l®gionnaire. En poursuivant cette logique de 

lôinterpr®tation, nous nous demandons ®tonn®s si le th¯me du sacrifice dans Mioriѿa ou dans 

Meѽterul Manole, un sacrifice auquel le texte fait une  allusion intertextuelle,  ne pourrait 

pas signifier le m°me  th¯me historique, cela au cas o½ le folklore aurait vraiment des 

ç pr®dispositions pr®monitoires è. Côest en dehors de toute logique textuelle dôobliger les 

s®quences mythiques ¨ ç camoufler è la r®alit® historique. Il est vrai que le roman qui 

utilise le mythe comme m®thode litt®raire et qui d®crit une  certaine p®riode historique sous  

la censure de la dictature, comme il sôest pass® chez nous avec le roman du r®alisme 

magique, peut  r®inventer dans le plan de  lôimaginaire la croyance dans un monde qui 

assume une fonction de salut.  Mais dans ce cas, la litt®rature camoufle le sacr®, pas 

lôhistoire. Pendant une p®riode marqu®e par le d®sespoir, les arch®types de lôinconscient 

collectif revenaient dans les consciences et gu®rissaient la pathologie alors que le lien avec  

les figures salvatrices de lôimaginaire avait ®t® amput®.  
8 Mircea Eliade, De la Zalmoxis la Genghis-Han, Editura ἧtiinἪificŁ Ἠi enciclopedicŁ. Le 

th¯me du  sacrifice est attach®  au mod¯le culturel daco-g¯te, o½ la mort est accept®e  

sereinement, mais aussi aux  mythes cosmogoniques, o½  toute cr®ation se fonde sur une  
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:òIphigenia: CŁci nu e acelaѽi lucru sŁ mori la ´nt©mplare, ´nainte de 

vreme,ѽi sŁ mori jertfitŁ fiind pentru m©ntuirea celorlalѿiò,9 et dans Des 

Hommes et des pierres, en r®f®rence ¨ la mission orphique de la po®sie : 

òAm crezut odatŁ cŁ aveam o misiune...(uit©ndu-se vinovat spre Petruѽ), mai 

bine zis, Adria mi-a bŁgat ´n cap cŁ aѽ putea avea o misiune: sŁ revelez ceva, 

sŁ descopŁr ceva oamenilor, din toate ѿŁrile ѽi din toate timpurile...Aѽa cum a 

revelat Shakespeare...ò òC©nd vor ´ncepe sŁ se miѽte pietrele ѽi sŁ se 

´nsufleѿeascŁ bolѿile...numai ele... ele singure...fŁrŁ nici un profil 

omenesc....fŁrŁ nici un adaos.... atunci, poate cŁ atunci am sŁ ´ncep sŁ 

vŁd...ѽi sŁ credò.10  

ç Iphig®nie: Car ce nôest pas la m°me chose que de mourir au 

hasard, avant son temps, mourir sacrifi®e pour la r®demption des autres è, et 

dans Des Hommes et des pierres, en r®f®rence ¨ la mission orphique de la 

po®sie: ç Une fois, je pensais avoir une mission...(en regardant coupablement 

vers PetruἨ), ou plut¹t, côest Adria qui môavait mis dans la t°te que je pourrais 

avoir une mission: r®v®ler quelque chose aux humains de tous les pays, de 

tous les temps... A la mani¯re de Shakespeare... è ç Quand les pierres 

commenceront ¨ bouger et ¨ animer les vo¾tes...uniquement elles... elles 

seules...sans aucun profil humain....sans aucune adjonction.... alors, peut-°tre 

alors commencerai-je ¨ voir...¨ croire è. Le texte contient des gloses 

explicatives sur le myst¯re de la reconstitution du corps de lumi¯re dans 

lôobscurit® de la grotte, le mythe de lô®ternel retour, lôart qui peut indiquer la 

voie de la communion mystique avec le sacre, une voie cach®e dans les °tres 

humains et dans les pierres. 

Lô®nonciation th®©trale met en jeu en tant que locuteurs aussi bien 

des personnages que des signes symboliques dispos®s sur une sc¯ne 

imaginaire et que le lectactor interroge, dans sa qualit® dôallocutaire, lors 

dôune lecture attentive. Les °tres humains et les choses interagissent sur 

sc¯ne pour construire ç le super objectif è du th®©tre, la transmission du 

message initiatique. Côest toujours dans le m°me but quôon r®cup¯re les 

guidages de compr®hension du message, toutes les fonctions que le 

narrateur dramatique sôapproprie. Dans La Colonne sans fin, la fonction 

                                                                                                                            
immolation rituelle du  sacr® n®gatif, analogon du  chaos, dôo½ na´t ensuite le cosmos. pp. 

189-190. 
9 Iphigenia, dans  Mircea Eliade, 1996, Coloana nesf©rѽitŁ, Editura Minerva, p.48. 
10 Oameni ѽi pietre, ´n Coloana nesf©rѽitŁ, Editura Minerva,  1996, p.90. 
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m®ta-textuelle est reprise par la danse de la fille qui glose sur le discours 

primaire : òFata: SpiralŁ dupŁ spiralŁ, Maestre, aѽa se danseazŁ labirintul 

c´nd ai pŁtruns ´n ad©nc, tot mai ad©nc, dar trebuie sŁ dansezi ´ntruna, 

spiralŁ dupŁ spiralŁ, inspirat, concentrat, cŁci dacŁ te-ai opri o singurŁ 

clipŁ, te-ai rŁtŁci, pentru totdeauna ´n labirint, ´n inima muntelui ѽi ai 

r´m©ne acolo, ѽi nimeni nu va mai ѽti de tine...ò11  

ç La fille: Spirale apr¯s spirale, Ma´tre, côest comme a que lôon 

danse le labyrinthe quand on p®n¯tre dans sa profondeur, de plus en plus 

profond®ment, mais on doit danser continuellement, spirale apr¯s spirale, de 

faon inspir®e, concentr®e, car si on sôarr°tait pour un seul instant, on 

sô®garerait pour toujours dans le labyrinthe, au cîur de la montagne, et on 

resterait l¨, et personne ne saurait plus rien de vous... è 

 

Des figures textuelles et des figures de pens®e. 

Les structures actantielles sont, parmi dôautres figures du texte, les 

points de soutien du discours: le renversement des situations, le passage ¨ 

une autre phase du r®cit, les gestes, la voix, les conflits, les arr°ts, toutes ces 

solutions par le biais des structures actantielles fonctionnent comme dans les 

paraboles, connotant toujours sur un palier mythique. Lôactant se d®crit sur 

un axe de la composition dramatique tant par lôabstraction de sa fonction 

actantielle, que par le concret de son °tre tel quôil est dessin® dans lô®criture 

de sa corporalit® fictionnelle et symbolique: le comportement rituel, lôacc¯s 

¨ une forme de moralit® tributaire ¨ un syst¯me philosophique, la rh®torique 

actantielle, les gestes rapport®s qui impriment une certaine dynamique 

 ̈lôinterpr®tation. Constantin Br©ncuἨi, Iphigenia, Alexandru, en tant que 

figures fictionnelles, d®veloppent dans le texte des centres d®ictiques, 

sôapproprient le r¹le de peupler un monde possible avec des gens, des 

histoires, des id®es, mettent en signe la r®alit® par les yeux dôun Ma´tre, 

dôune philosophie, dôune vierge unique, etc., deviennent des figures de la 

pens®e, ouvrent ce moteur cach® de lôintellect dont parlait Jean Jacques 

Wunenburger, ils servent de m®diateurs pour la connaissance, la r®flexion, 

la v®rit®.12 

 

                                                 
11 Ibidem, p.132. 
12 Jean-Jacques Wunenburger, 2004, Filozofia imaginilor, IaἨi: Editura Polirom. 
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Iphig®nie. Le sacrifice de la puret® absolue r®veille du 

Ăsommeil profondò (1939-1940, pi¯ce d®di®e ¨ la m®moire de Haig 

Acterian et de Mihail Sebastian) 

Dans Iphig®nie le th¯me mythique autour duquel on construit la 

narrativit® dramatique est le sacrifice cosmogonique13 : òIphigenia: CŁci nu 

e acelaѽi lucru sŁ mori la ´nt©mplare, ´nainte de vreme, ѽi sŁ mori jertfitŁ 

fiind pentru m©ntuirea celorlalѿiò.14 

ç Iphig®nie: Car ce nôest pas la m°me chose que de mourir au 

hasard, avant son temps, mourir sacrifi®e pour la r®demption des autres è. 

La m®diation r®f®rentielle, proc®d® symbolique pr®-textuel, fonctionne aussi 

dans Iphig®nie, par la r®f®rence ¨ la ballade MioriἪa, qui met en ®vidence 

lôontologie symbolique du texte, pr®sent® par le h®ros de la ballade comme 

une compr®hension cosmologique de la relation homme-monde. Dans son 

îuvre De Zalmoxe ¨ Gengis-Han, Mircea Eliade analyse les sens 

m®taphysiques des ç noces posthumes è: ç Seuls les grands po¯tes 

visionnaires comme Nietzsche ou quelques rares philosophes sont encore 

capables de saisir la myst®rieuse et paradoxale unit® de la vie et de la 

mort è. 15 Lôobservation la plus int®ressante peut-°tre de lôhistorien des 

religions, qui peut devenir une possible cl® de lecture, fait r®f®rence au fait 

que le monde nôest pas sacr® en soi, mais il se transforme dans un cosmos 

liturgique, par la volont® du h®ros de transformer un ®v®nement malheureux 

dans un sacrement de noces. La dimension cosmique est r®instaur®e par la 

volont® mystique de solidarit® avec le monde. Le berger, tout comme 

Iphig®nie, comprend quôil ne peut pas se d®fendre du destin par les m°mes 

strat®gies qui lôauraient sauv® lors dôune situation conflictuelle dans la vie, 

quôon ne peut pas annuler le sens de lôhistoire, mais que côest par une 

volont® vigoureuse quôil est possible dôimposer un sens ¨ lôabsurde m°me, 

transformant le malheur de la mort dans une f®erie nuptiale: ç ...le berger ne 

                                                 
13 Mircea Eliade, De la Zalmoxis la Genghis-Han, Editura ἧtiinἪificŁ Ἠi enciclopedicŁ. Le 

th¯me du sacrifice est attach® au  mod¯le culturel daco-g¯te, o½ la mort est accept®e 

sereinement, mais aussi aux mythes  cosmogoniques, dans lesquels toute cr®ation est 

fond®e sur une immolation  rituelle du  sacr® n®gatif, analogon du  chaos, dôo½ na´t par la 

suite  le cosmos, pp. 189-190. 
14 Iphigenia, ´n  Mircea Eliade, 1996, Coloana nesf©rѽitŁ, Editura Minerva, p. 48. 
15 Mircea Eliade, De la Zalmoxis la Gengis-Han, ed. cit., p. 259. 
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se comporte pas comme les autres repr®sentants illustres du nihilisme 

moderne. Sa r®ponse est tout ¨ fait diff®rente: il transforme le malheur qui le 

condamne ¨ la mort dans un myst¯re du sacrement des noces majestueux et 

f®erique qui, ¨ la fin, lui permet de triompher sur son propre destin è.16 Le 

texte r®®crit dans le registre dramaturgique le mythe de lô®ternel retour qui, 

par le sacrifice exemplaire de la plus pure vierge, sauve le destin humain 

tragique. Iphig®nie a ®t® interpr®t®e surtout dans une perspective historique; 

nous avons d®montr® plus haut pourquoi nous ne pouvons pas °tre dôaccord 

avec une telle interpr®tation. Cependant, ce texte, davantage que les autres, 

rouvre la probl®matique de la mim®sis. Premi¯rement parce quôil part dôun 

®pisode mythique tr¯s connu, trait® dans Iphig®nie dans Aulida dôEuripide et 

dans Iphig®nie de Racine, que nous pouvons consid®rer comme des 

hypertextes. Le texte dôEliade ®crit un hypo texte, qui reprend le th¯me 

mythique du sacrifice, en le traitant dans son syst¯me propre de pens®e, 

fortement influenc® aussi par la variante th®matique du sacrifice n®cessaire, 

pr®sente dans le folklore roumain et balkanique.  

 LôIphig®nie de Mircea Eliade pose, sans doute, le probl¯me de la 

mim®sis du point de vue du plan r®f®rentiel que le mythe engage dans son 

propre discours. Quel est lôobjet que le mythe refl¯te? Comment cet objet 

peut-il °tre repr®sent® sur sc¯ne? On ne peut pas r®pondre ¨ ces questions 

dôune mani¯re d®finitive puisque le mythe m°me est un discours dont on ne 

peut pas surprendre la r®alit® dans des contours parfaitement visibles, dôune 

part, et que, dôautre part, le r®cit quôil contient est un r®cit ¨ ne pas dire, au 

sens o½ le mot ne peut pas le contenir et surtout, parce que le mythe raconte 

sur des mondes pressentis, entre dits. Des mondes qui nôont peut-°tre ni 

d®but, ni fin, dans une analogie parfaite avec le mot mythique-m°me. 

Mathilde Girard et Jean-Luc Nancy dans Proprement dit, Entretien 

sur le mythe proposent des observations th®oriques int®ressantes sur ces 

probl®matiques ind®finissables, par le concept de mim®sis ç sans 

mod¯le è,17 observant lôimpossibilit® de lôexistence dôun mod¯le dans le cas 

du mythe et, ®videmment, dans le cas de la litt®rature mythique. Mircea 

Eliade souhaitait ®crire une litt®rature tout ¨ fait nouvelle, justement peut-

°tre parce quôil avait eu lôintuition du manque dôun mod¯le de la 

repr®sentation dans le cas du mythe, d®crit comme mod¯le absolu de la 

                                                 
16 Ibidem, p. 263. 
17 Mathilde  Girard,  Jean-Luc Nancy, 2015, Proprement dit, Entretien sur le mythe, Lignes. 
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pens®e humaine, par r®f®rence aux exp®riences primordiales, r®p®tables, qui 

m¯nent, dans le langage de la psychanalyse, ç en soi è l¨ o½ la lumi¯re 

froide de la conscience et le d®sert du monde sô®tendent jusquôaux 

®toiles.è18 Le th®©tre mythique met en sc¯ne les formes mod¯le, 

universelles, de lôespace al®thique platonicien: ç Mais comment envisager le 

ç sans mod¯le è ? Peut-°tre faut-il dire: comme mod¯le, justement. Que le 

mod¯le soit l'absence de mod¯le, c'est- -̈dire qu'on se r¯gle sur le fait qu'il 

n'y a pas de r¯gle donn®e mais que cette absence de r¯gle ne signifie pas un 

çlaissez faireè qui reviendrait ¨ une forme disons anarchiste d'auto 

conception. Il s'agit ¨ la fois de se r®gler sur ... et de n'avoir pas de norme. 

(...) Peut-°tre pourrait-on dire que l'Id®e platonicienne peut °tre comprise de 

cette mani¯re: elle n'est pas un id®al, lequel doit °tre pr®sentable, 

d®terminable, mais elle est pourtant une Forme (idea, forme visible)ò.19 

Tout comme les mythes platoniciens, le th®©tre dôEliade conserve de la 

structure originaire du mythe la m°me capacit® dôexprimer la v®rit®, 

consciemment, par des images et des symboles. La m®moire de lôartiste 

d®rive de la sagesse de la muse Mnemosyne (mneme), d®positaire de 

m®moire sacr®e. La parole prononc®e par le po¯te et inspir®e par les muses a 

le don de la clairvoyance, elle est efficace, elle est porteuse de Deynos, 

institue un monde symbolique-religieux qui d®voile le r®el m°me.      

Revenant ¨ lôobjet dramatique sur lequel le th®©tre mythique 

exp®rimente la repr®sentation sc®nique, on peut observer que lôimpossibilit® 

de constituer une po®tique th®©trale, un syst¯me de r¯gles qui facilite 

®ventuellement la vision sc®nique du metteur en sc¯ne vient du fait que son 

objet dramatique ne peut pas °tre nomm®, comme toute exp®rience 

mystique20. Quant au sens latent du discours mythique, muthos, le sens in 

statu nascendi, qui nôa pas ®t® charg® du temps historique ®puisant, celui-ci 

                                                 
18 C.G. Jung, 1994, Ċn lumea arhetipurilor, BucureἨti: Editura Jurnalul literar, p.53. 
19 Ibidem. 
20 òCette impossibilit® o½ se trouve le romantisme de r®pondre ¨ la question m°me avec 

laquelle il se confond ou dans laquelle, tout entier, il se rassemble, cette impossibilit® native 

du romantisme est bien entendu ce qui explique que sa question soit en r®alit® proprement 

vide et qu'elle ne porte, sous le nom de ç romantisme è ou de ç litt®rature è (mais aussi bien 

de ç po®sie è, de ç dichtung è, d'ç art è, de ç religion è, etc.) que sur une chose indistincte 

et ind®terminable, reculant ind®finiment ¨ mesure qu'on l'approche, susceptible de (presque) 

tous les noms et n'en tol®rant aucun: une chose innommable, sans contours, sans figure, - ¨ 

la limite ç rien è p.48. Cf avec Mathilde  Girard, Jean-Luc Nancy, Proprement dit, 

Entretien sur le mythe, Lignes, 2015. 
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devient efficace par sa force cr®ative, il germe s®mantiquement, dans des 

plans infinis. 21 

La beaut® id®ale est priv®e de forme, aplastique, pourrait-on dire, 

all®gorique, elle ®chappe aux sens et elle est enti¯rement moralis®e. 

Iphig®nie seule, la vierge pure, peut avoir la conscience de lôimpuret®. 

Celle-ci accorde impunit® aux soldats qui lôaccueillent gris®s par la 

boisson et satisfaits de savoir quôils la sacrifieront, parce quôelle sait que 

toute chute dans lôhistoire rend impur. Son sacrifice est purificatoire dans la 

mesure dans laquelle il r®ussit ¨ transformer le temps difficile de lôhistoire 

dans un temps eschatologique. Côest la seule ¨ avoir lôanamn¯se de 

lôarchaµque et les pr®visions de lôeschatologie. Côest int®ressant de se 

demander pourquoi Mircea Eliade a choisi un personnage f®minin pour ce 

r¹le, tenu dans lôhistoire des religions, et surtout dans la religion chr®tienne, 

par des hypostases du sacr® masculin. Nous pensons que cela pourrait d¾ ¨ 

une influence de la pens®e indienne, dans la lign®e de la philosophie 

tantrique tib®taine, qui consid¯re que lô®nergie de la cr®ation, expression du 

sacr® f®minin, qui tient sa source dans le non-°tre, retourne ¨ sa source, 

imitant le sacrifice d®votionnel du cr®ateur m°me. Dans lôimagologie 

tantrique, ce sens secret est repr®sent® dans les temples bouddhistes par 

lô®treinte de ἧiva et de ἧakhti. De ce point de vue, le texte ouvre lôaire 

th®matique du sacr® f®minin, dont Iphigenia est la m®taphore textuelle. 

 

Lôobtention des charismes, lôamour. 

Le rituel connu par les Grecs comme lôobtention dôenthousiasmos 

se retrouve dans les textes pauliniens. Saint Paul parle aux Corinthiens de 

                                                 
21 Mathilde Girard, Jean-Luc Nancy, op. cit., p. 4: òle muthos n'est pas univoque, ne 

propose pas une information. Il est essentiellement ®quivoque ou plurivoque. Jean-Pierre 

Vernant ®crit: Le mythe met donc en jeu une forme de logique qu'on peut appeler, en 

contraste avec la logique de non-contradiction des philosophes, une logique de l'ambigu, de 

l'®quivoque, de la polarit®. Comment formuler, voire formaliser ces op®rations de bascule 

qui renversent un terme dans son contraire tout en le maintenant ¨ d'autres points de vue ¨ 

distance? Il revenait au mythologue de dresser, en conclusion, ce constat de carence en se 

tournant vers les linguistes, les logiciens, les math®maticiens pour qu'ils lui fournissent 

l'outil qui lui manque : le mod¯le structural d'une logique qui ne serait pas celle de la 

binarit®, du oui ou non, une logique autre que la logique du logosò. 



Diversit® et Identit® Culturelle en Europe 

 

 115 

lôobtention de charismes, le plus important ®tant lôamour, don du Saint 

Esprit, qui permet au n®ophyte de faire revivre son corps et de renouveler de 

faon eschatologique le monde, un miysterium qui apporte lôapprentissage 

ultime, le gnosis, la sagesse, Sophia et la gu®rison, soter : ç Si je parlais 

dans les langues des humains et des anges, sans lôamour je me 

transformerais en airain retentissant et en cymbale r®sonnant. Et si jôavais le 

don de la proph®tie et si je connaissais tous les secrets et nôimporte quelle 

science, et si jôavais assez de foi pour d®placer les montagnes, sans lôamour, 

je ne serais rienè. (13:1-13).  

 

Le sacr® f®minin, le krater, la puret® chaste. 
Dante compare B®atrice, pour sa puret® int®rieure, ¨ la Vierge, 

arch®type de la r®demption. La fonction sot®riologique de lôamour et de la 

femme est proclam®e par le groupement initiatique Fedeli dôAmore 

(sec.XII, France, Italie, Provence, Belgique), qui avait pour religion le culte 

de la femme unique et lôinitiation dans le myst¯re de lôamour. Dans la 

transmission des myst¯res, ceux-ci utilisaient un langage secret, parlar cruz, 

un exemple ®tant le mot amor<a+mor=sans mort. Int®ressante est dans la 

mythologie du Graal lô®tymologie m°me du mot, qui peut d®river de la 

ç vocable grecque Krater è, et qui pourrait expliquer la fonction de tribut du 

vase saint: ç En effet, dans le quatri¯me trait® de Corpus Hermeticum, nous 

lisons: ç Dieu a rempli de sens un grand vase, quôil a envoy® sur terre et il a 

engag® un h®raut qui crie aux gens ces paroles: Enfonce-toi, toi qui en es 

capable, dans ce grand vase, toi qui crois pouvoir remonter vers celui qui a 

envoy® ce crat¯re sur terre. è22 Ceux-ci sont ceux qui partagent la 

connaissance, la gnose et qui connaissent la lib®ration. Le sacr® f®minin 

indique le vase vide, le krater, dont la puret® chaste rapporte la vie, la 

communion avec le sacr®, lôexistence qui nôa pas ®t® s®par®e. Nous nous 

trouvons de nouveau aupr¯s du myst®rieux Fiat de la Vierge. 

Le sacrifice rituel des formes passag¯res a comme but la 

purification du monde macul® par la chute dans lôhistoire, le sacrifice 

n®cessaire retourne aux commencements, r®g®n¯re, donne un corps pur au 

monde, quôil r®g®n¯re de mani¯re eschatologique.23 La puret® accompagne 

                                                 
22 Ibidem, p. 538. 
23Milarepa, op. cit. ç Jôai compris que mon corps est le produit de lôignorance, tel quôil est 

expos® dans Cele DouŁsprezece Nidana, compos® de chair et de sang et allum® par le 
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dans la communion mystique, dans laquelle rien ne reste s®par® ou 

diff®renci®, mais devient un tout: ĂCŁci doar este un lucru vrednic de laudŁ 

sŁ fii jertfitŁ pentru izbŁvirea celor mulѿi.Nu oricine are un asemnea 

norocò24 ĂDar cum aѽ fi putut g©ndi cŁ mŁ aѽteaptŁ desŁv©rѽirea?! CŁci nu 

e acelaѽi lucru sŁ mori la ´nt©mpare, ´nainte de vreme, ѽi sŁ mori jertfitŁ 

fiind pentru m©ntuirea celorlalѿi!ò25 ĂMoartea este o continuare glorioasŁ a 

unei alte existenѿe, mai ´nalte, ´n care sufletul mireasŁ ´nt©lneѽte mirele 

spirit, vita nova: çAminteѽte-ѿi, e searŁ de nuntŁ. (RŁtŁcitŁ) Acum, dintr-o 

clipŁ ´ntr-alta voi fi mireasŁèò26 

 ç Car côest une chose digne de louange que dô°tre sacrifi® pour la 

r®demption de la foule. Tout le monde nôa pas une telle chance è ç Mais 

comment aurais-je pu penser que cô®tait lôaccomplissement qui môattendait 

?! Puisque ce nôest pas la m°me chose que de mourir au hasard, avant son 

temps, et mourir sacrifi®e pour la r®demption des autres! è ç La mort est une 

suite glorieuse ¨ une autre existence, plus ®volu®e, dans laquelle lô©me de la 

mari®e rencontre le mari® esprit, vita nova: ç Souviens-toi, côest la soir®e 

des noces. (£gar®e) Maintenant, dôun moment ¨ lôautre je serai mari®e... è 

Ou, comme r®v¯lent les apprentissages de Maha-Mudra: ç Cette vie et la 

suivante et celle interm®diaire (bardo)/Regardez-les toutes comme nôen 

®tant quôune et accoutumez-vous ¨ elles. /De la m°me faon que vous vous 

accoutumez ¨ lôune. Celui-ci est le denier de mes Pr®ceptes /Et de mon 

Testament, la fin! Il nôy a plus dôautre v®rit®è. 27 

 

La puret® absolue ne peut °tre d®crite quôen relation avec 

lôamoralit® en termes de th®ologie apophatique: sa lumi¯re invisible est le 

                                                                                                                            
pouvoir perceptif de la conscience. Pour les heureux qui aspirent ¨ la Lib®ration, celui-ci 

pourrait °tre le bateau par le biais duquel ils peuvent obtenir  la  Libert® et des Pouvoirs; 

mais pour les autres, le corps peut °tre le guide vers des ®tats dôexistence inf®rieure  et 

mis®rable. Notre vie est la fronti¯re ¨ partir de laquelle on peut  choisir une voie menant en 

haut ou en bas.  Côest un intervalle de temps extr°mement pr®cieux o½ chacun doit d®cider, 

dôune mani¯re ou d'une autre, de faire du bien ou du mal (é) Jôai compris que celui qui 

aspire ¨ la paix et ¨ son bonheur individuel adopte la voie la plus ®troite, Hinayana. Mais  

celui qui, d¯s le d®but, sacrifie le m®rite de lôamour et de sa compassion aux autres, sôen va 

par la Grande Voie, Mahayana è, p. 85. 
24 Mircea Eliade, 1996, ĂIphigeniaò, ´n: Coloana nesf©rѽitŁ, BucureἨti: Editura Minerva, p. 46. 
25 Ibidem, p. 48. 
26 Ibidem, p. 62. 
27  Milarepa, op. cit., p. 216. 
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support des corps opaques, tout comme la profanation nous contraint ¨ nous 

rappeler avec nostalgie le sacr® des temps originaires.28 Dans la litt®rature 

de Mircea Eliade lôexistence historique est sculpt®e dans une boucle dans le 

corps invisible du temps mythique, qui pr®c¯de lôhistoire et qui le suit. 

Vladimir Jankelevitch consid¯re lô°tre qui vit entre ces deux temporalit®s 

fortes comme un °tre impur que ç le regret pass®iste et lôespoir futuriste 

envoie de lôun ¨ lôautre; car son impuret® nôest pas seulement un vestige 

m®lancolique dôun palais en ruines, elle est encore plus un signe 

pr®monitoire, un gage et une promesse, une promesse qui console le regret 

d®chirant; plus quôun d®sir: un espoir! (car nous pouvons d®sirer quelque 

chose sans esp®rer ...) è.29 Le pr®sent historique est prisonnier entre un pass® 

mythique et un avenir eschatologique, ce qui signifie que lôimm®diat de 

lôinstant peut surprendre la puret® inexprimable dôun entier indicible, le 

corps opaque peut surprendre la lumi¯re qui lui donne corps. La communion 

parfaite avec le support indicible du visible par une forme dôamour 

impossible, comme celle dôIphig®nie, assume la purification des formes 

impures, tout comme les arch®types de Jung ont la force, une fois que la 

conscience les conquit, de purifier les ravins de la qu°te, de d®nouer les 

nîuds de lôignorance comme forme dôimmoralit®, et dôapporter la perle des 

profondeurs de lôab´me: óôIphigenia: Oare nu e de ajuns cŁ Helada ´ntreagŁ 

se aflŁ ´n arme pentru o femeie?! Voiai sŁ ´nceapŁ un alt rŁzboi pentru 

Iphigenia, ´nainte de a se ´ncheia rŁzboiul pentru fumoasa 

Elena?òCredeam cŁ ochii mei ѿi-au vorbit destul de limpede, Achile. Dar 

m©hnirea mea e mai cumplitŁ acum, d©ndu-mi sema c©t de puѿin mi-ai 

´nѿeles iubirea....CŁci iubirea mea nu se aseamaŁnŁ cu cea a frumoasei 

Elena. Viteazule. Cel care ridicŁ sabia pentru Elena, nu are dreptul sŁ 

ridice sabia ѽi pentru Iphigenia. Sunt iubiri care aduc rŁzboiul, dar sunt ѽi 

alte iubiri...ò30  

çIphig®nie: Ne suffit-il pas que toute Hellade se retrouve aux armes 

pour une femme?! Tu voulais quôune autre guerre pour Iphig®nie 

                                                 
28  Vladimir Jankelevitch, 2000, Pur ѽi impur, Nemira, p.11: ç Et, avant tout, lôimpure 

r®alit® pr®sente est un champ de ruines, et le th®ologien de lôhistoire regarde ces vestiges 

comme un arch®ologue qui essaie de reconstituer des splendeurs qui ne peuvent pas °tre 

reconnues. Nous sommes nous-m°mes des d®g®n®r®s de cette splendeur-l¨: aussi, pour les 

°tres humains   est-elle lôobjet dôun regret profond, dôune nostalgie inextinguible è.  
29 Ibidem, p. 22. 
30Mircea Eliade, Iphigenia, ed. cit., p. 60. 
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commence, avant de finir la guerre pour la belle Elena? è ç Je croyais que 

mes yeux tôavaient parl® assez clairement, Achille. Mais ma tristesse est 

plus affreuse maintenant, puisque je môaperois que tu as compris si peu 

mon amour....Car mon amour ne ressemble pas ¨ celui de la belle Elena. 

Vaillant. Celui qui l¯ve lô®p®e pour Elena, nôa pas le droit de lever lô®p®e 

pour Iphig®nie aussi. Il existe des amours qui apportent la guerre, mais il y a 

®galement dôautres amours... è Les amours purificateurs sont 

charismatiques, ils viennent dôautres plans, ce sont des dons que seuls les 

h®ros peuvent porter. Côest de cette forme de catharsis, un temps dirig®, 

renvoy® ¨ la lumi¯re de la conscience dans un moment de synchronisme 

maximual de lô°tre avec le sacr®, que parle Vladimir Jankelevitch: ç Le 

catharsis est justement ce devoir interminable. Ou, en termes 

chronologiques: la purification gu®rit le mal produit par lôanachronisme, qui 

emp°che lôhomme dô°tre contemporain de sa propre puret®; elle lui permet 

de r®cup®rer ce d®calage fatal, elle lui rend la bienheureuse 

contemporan®it®; de lôabsence, f¾t-elle pass®e ou future, elle cr®e de 

nouveau un pr®sent: la conscience tra´nant en arri¯re ou prenant de lôavance, 

la conscience qui est en retard ou qui est trop press®e, cette conscience 

retrouve, en se purifiant, le paradis de lô®ternelle occasion et de la puret® 

toujours actuelle. La purification repr®sente le temps dirig® è.31 

 

Quel type de moralit® demande ce sacrifice de la puret® ?  

Serait-ce la morale de la vie ordinaire, qui consid¯re la mort 

dôIphig®nie comme une situation abominable, situation que le vaillant 

Achille m°me essaie dôarr°ter ou bien sôagirait-il des lois dôun monde 

surnaturel, un monde r®gi par des pr®ceptes que seul un tr¯s petit nombre 

pourraient comprendre ? Pour Vladimir Jankelevitch la morale est disput®e 

dans les termes dôun imp®rialisme acerbe tant par la vie sociale que par la 

religion, chacune avec ses propositions distinctes. Lôune partant de la libert® 

absolue, lôautre partant de lôexistence des lois surnaturelles que lô°tre 

humain nôa pas cr®®es, mais auxquelles il se soumet, les deux sôappuyant 

cependant sur la m°me ®thique, celle du bien: ç La quintessence de lôacte 

moral se d®voile quand la libert® est maximale ; par exemple, dans une 

situation o½ lôimpunit® est assur®e, car dans ce cas la soumission par rapport 

¨ la loi morale atteste la puret® morale de lôacte.(...) Lôobligation religieuse 

                                                 
31  Vladimir Ibidem, 2000, Pur ѽi impur, Editura Nemira, p. 19. 
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nôadmet pas le libre arbitre : Dieu voit tout et sait tout, il verra toujours le 

crime qui a ®t® commis, m°me si le tueur se r®jouit dôimpunit® dans cette 

vie. Lôhomme d®pend dôune loi quôil nôa pas invent®e et il en subit des 

pressions: la peur de lôenfer, la peur des punitions surnaturelles è.32  

La probl®matique de la libert® par rapport ¨ lôabsolu divin semble 

insoluble. Ce dilemme a pourtant une coh®rence dans le mystique, ¨ vrai 

dire paradoxale, si nous acceptons lôamoralit® comme forme de puret® 

ineffable,33 d®crite dans les termes paradoxaux de la m®taphysique par 

rapport aux cat®gories de lôabsolu et en en acceptant lôindescriptibilit® : 

çpuisque la puret® ennuyeuse ressemble ¨ une b®atitude sereine jusquôau 

d®sespoir, qui nôest jamais troubl®e par les nuages de lôinqui®tude ou par le 

passionnant malheur. ï Quoi que ce soit, lôindescriptible et lôin®narable du 

Supr°me Positif sont ceux qui justifient les voix n®gatives. Pareil ¨ Dieu, 

dont personne ne peut prononcer le nom ou supporter la vue, la puret® 

demande en quelque sorte un regard oblique et indirect. Ou bien, si nous 

pr®f®rons maintenant les m®taphores solaires du n®oplatonisme aux 

m®taphores glaciaires: la lumi¯re est celle qui rend visibles les corps 

obscurs, mais elle-m°me, en elle-m°me, ne peut pas °tre vue; elle-m°me, en 

elle-m°me, pour parler comme lôAr®opagite, elle est plut¹t obscurit®; une 

obscurit® qui aveugle! Car aucun îil ne supporte sa brillance insupportable, 

ni sa puret® incandescente. Comme nous disions de cette pl®nitude quôelle 

se confond au non-°tre, de la m°me faon nous devrions dire maintenant 

que cette lumi¯re m®ridienne coµncide ¨ la nuit la plus sombre! La lumi¯re, 

qui nôest pas visible en soi, devient ainsi visible indirectement, dans les 

corps quôelle illumine è. 34 

 

Le sacrifice exemplaire de la puret® absolue r®veille du sommeil profond. 

Pr®sent dans les mythes de GhilgameἨ et dôOrph®e : ç Que celui 

qui entende se r®veille du sommeil profond è, dans lôApocalypse de Jean, 

dans lô£p´tre ¨ Efeseni (5:14): ç R®veille-toi celui qui dors et l¯ve-toi des 

morts et la lumi¯re de Christ tôilluminera è, le sacrifice est associ® ¨ la mort 

spirituelle, ¨ lôabsence du monde spirituel. Le triomphe sur le sommeil se 

r®alise par la veille, pr®sence incessante dans le monde de lôesprit, preuve 

                                                 
32 Vladimir Jankelevitch, 2011, Curs de filosofie moralŁ , trad. de Adrian ķerban, Iaĸi: Polirom. 
33 Vladimir Jankelevitch, 2000, Pur ѽi impur, Editura Nemira, p. 11. 
34 Ibidem, p. 21. 
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que les disciples du Christ ne passent pas dans La Nuit de Geths®mani.35 Le 

sommeil est associ® comme image myst®rique de lôivresse. Le rem¯de est 

toujours ç le r®veil è, le rappel de lôidentit® c®leste, lôanamn¯se. En 

r®capitulant : lôignorance, le sommeil, lôoubli, lôivresse signifient la mort 

que les apprentissages gnostiques promettent de racheter par la vraie vie, 

lôimmortalit®. Iphig®nie comprend que ses noces sp®ciales avec la lumi¯re 

b®atifique r®veilleront du sommeil profond de lôexistence inertielle son 

peuple: ĂAchile:Priveѽte-i bine! Sunt beѿi, au bŁut de azi-dimineaѽŁ pentru 

nunta ta. Ѽi uitŁ-te ѽi la aceѽtia! Au venit aici ca sŁ te priveascŁ ´n clipele 

tale din urmŁ, sŁ vadŁ cum urci treptele spre altar ѽi cum se aprinde 

rugul!(é) òIphigenia:éEi cred cŁ aici e vorba de o moarte pe altar ѽi o 

ardere pe rug, de aceea fruntea le e posomor©tŁ ѽi privirile lor zac obosite 

´n pŁm©nt! Nimeni nu i-a ´nvŁѿat, nimeni nu le-a spus cŁ dincolo de rug 

´ncepe o altŁ lume!...ò36 

"Achille: Regarde-les bien! Ils sont ivres, ils ont bu depuis ce matin 

pour tes noces. Et regarde aussi les autres! Ils sont venus ici pour te regarder 

dans tes derniers instants, voir comment tu montes les marches vers lôautel 

et comment on allume le b¾cher!(é) ç Iphig®nie:éIls croient quôil sôagit 

ici dôune mort sur lôautel et dôun sacrifice sur le b¾cher, côest ¨ cause de a 

que leur front est sombre et que leurs regards reposent fatigu®s dans la terre! 

Personne ne leur a appris, personne ne leur a dit quôau-del¨ du b¾cher un 

autre monde commence !... 

Par le biais des motifs mythiques, les images et les m®taphores 

gnostiques pr®sentes dans le th®©tre de Mircea Eliade, nous reconnaissons 

®galement le complexe mythique de la ç chute et le rachat de lô©me divine 

par la victoire d®finitive contre lôobscurit® è.37ê celui-l¨ se joignent des 

mitolog¯mes tels le sommeil, la captivit®, Le Sauveur sauv®, le th¯me du 

double, le retour ¨ la maison, lô®tranger, lôignorance. 

Lô©me oublie son identit®, captiv®e par les plaisirs du corps, de la 

mati¯re. Mircea Eliade cite le mythe connu de MŁrgŁritar conserv® dans 

Faptele lui Toma. Le mythe est centr® sur le th¯me du Sauveur sauv®. Dans 

le r¹le de ce h®ros mythique se trouve dans la pi¯ce de Mircea Eliade 

Achille, le double dôIphig®nie. Celle-ci lôaide ¨ retourner ¨ la fin du court 

                                                 
35 Mircea Eliade, Istoria credinѿelor ѽi ideilor religioase, Bucureĸti: Universul Enciclopedic. 
36 Mircea Eliade, Iphigenia, ed. cit., p. 62. 
37 Ibidem, p. 46. 
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voyage ensemble pour voir son vrai corps de gloire. 38 En citant H. Jonas 

(The gnostic religion), Mircea Eliade observe que la rencontre du h®ros 

avec, ç son soi authentique è, apr¯s avoir enlev® son v°tement, repr®sente 

un ®l®ment central de la religion gnostique. 39 Iphig®nie reste lôun des plus 

complexes textes de Mircea Eliade, tant du point de vue de la relation quôil 

initie avec lôhypertexte, mais surtout par sa probl®matique philosophique 

que le mythe ouvre dans le texte litt®raire.  

 

Des Hommes et des pierres (1944)  

La mission orphique de la po®sie. Dans la pi¯ce de th®©tre Des 

Hommes et des pierres, les personnages discutent la n®cessit® de r®cup®rer 

lô®tat paradisiaque de lô°tre, gr©ce auquel la cr®ation m°me peut se sacraliser 

de nouveau, par une sorte de mission orphique de la po®sie: Oameni ѽi pietre 

(1944) òAm crezut odatŁ cŁ aveam o misiune...(uit©ndu-se vinovat spre 

Petruѽ), mai bine zis, Adria mi-a bŁgat ´n cap cŁ aѽ putea avea o misiune: sŁ 

revelez ceva, sŁ descopŁr ceva oamenilor, din toate ѿŁrile ѽi din toate 

timpurile...Aѽa cum a revelat Shakespeare...ò òC©nd vor ´ncepe sŁ se miѽte 

pietrele ѽi sŁ se ´nsufleѿeascŁ bolѿile...numai ele... ele singure...fŁrŁ nici un 

profil omenesc....fŁrŁ nici un adaos.... atunci, poate cŁ atunci am sŁ ´ncep sŁ 

vŁd...ѽi sŁ credò. 40  

ç Une fois, jôavais cru que jôavais une mission... (en regardant dôun 

oeil coupable vers PetruἨ), ou plut¹t, Adria môavait mis dans la t°te que je 

pourrais avoir une mission: r®v®ler quelque chose aux humains de tous les 

pays, de tous les temps... A la mani¯re de Shakespeare... è ç Quand les pierres 

commenceront ¨ bouger et ¨ animer les vo¾tes...uniquement elles... elles 

seules...sans aucun profil humain....sans aucune adjonction.... alors, peut-°tre 

alors commencerai-je ¨ voir...¨ croire è. 

                                                 
38 Celui qui est r®veill® ne peut plus °tre la victime des voleurs, symbole de lôillusion et de 

lôignorance.  Le motif de lô®tranger dans les narrations gnostiques exprime lôimage du  soi, 

®tranger au monde physique, Prakriti. Le soi (pneuma)  vit isol® de la mati¯re, d®tach®, 

spectateur  inactif  dans le drame de sa vie et de lôhistoire. Lôimage de la mer, o½  se trouve 

la plus belle perle, gard®e par le serpent, signifie symboliquement  le monde  mat®riel o½ 

tombent pi®g®s les voyageurs sur  les voies de lôinitiation, dans les phases de d®but de la 

qu°te spirituelle selon  Mircea Eliade, Istoria credinѿelor ѽi ideilor religioase, ed, cit. p.451 
39 Ibidem, p. 452. 
40 Mircea Eliade, 1996, Oameni ѽi pietre, ´n: volumul Coloana nesf©rѽitŁ, BucureἨti: Editura 

Minerva, p. 90. 
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La sortie spectaculaire du labyrinthe, la derni¯re, serait possible par 

le biais de la po®sie, si celle-ci r®alisait cette mutation convoit®e par toutes 

les religions et les philosophies du monde: si elle arrivait ¨ se transformer en 

technique sot®riologique, en politique du salut, elle permettrait la rencontre 

avec Sophia.  

Le th¯me est d®finitoire ®galement pour lôexp®rimentation Living 

Theatre, pour laquelle le th®©tre repr®sente un espace consacr®, o½ des 

exp®riences intenses se passent, entre lô®tat de r°verie et lô®tat dôextase 

mystique, des ®tats dans lesquels les acteurs et les spectateurs voyagent dans 

eux-m°mes, d®sarchivent les images arch®typales de lôinconscient, parfois 

sous lôinfluence des drogues ou par la pratique des techniques de yoga de 

certains rituels chamaniques, perform®s sur sc¯ne: ç Julian Beck d®finit ainsi 

le but du Living: accentuer le caract¯re sacr® de la vie, agrandir le champ de 

la conscience, d®truire les murs et les barri¯res (...) qui nous emp°chent 

dôacc®der ¨ lôordre de Lôillumination è. 41 Le langage sp®cifique de la po®sie, 

peupl® par des m®taphores et des valeurs symboliques, peut encore chasser 

lô®tat de profanation de lôexistence et renouer avec les espaces sacr®s. Il sôagit 

essentiellement de la reconstitution de la pens®e symbolique qui permet ¨ 

lôexistence quotidienne de refaire les ponts magiques avec les arch®types et de 

sôaccorder harmonieusement aux grands rythmes. Le th®©tre Living proposait 

dans ce sens lôinstitution dôun langage universel, r®sultat du syncr®tisme 

gnostique, dans lequel se confinaient les symboles mystiques de la Kabbale et 

du tantrisme, de lôalchimie ou des pratiques chamaniques, la red®couverte de 

la corporalit® et de la sexualit® sacr®e. Lôexp®rimentation Living organise 

aussi son discours th®©tral autour des m°mes arch®types, fondamentaux aussi 

dans lôîuvre de Mircea Eliade: le centre, le cercle, lôarbre cosmique, lôaxe du 

monde, lôescalier, la colonne du monde, la grotte, comme dans Des Hommes 

et des pierres, arch®types subordonn®s au complexe mythique de lôascension.  

La perspective anthropologique sur la r®cup®ration dôun temps des 

origines circulait ¨ cette ®poque-l¨, ¨ partir dôAntonin Artaud, dans le 

mouvement Living, mais aussi dans lôîuvre de Claude Levi Strauss 

(Antropologia structuralŁ, G©ndirea sŁlbaticŁ, Ċn lumea ahetipurilor, 

Structurile imaginarului), de Carl Gustav Jung ou dans la philosophie de 

lôimaginaire chez Gilbert Durand. La recr®ation du langage primitif, dôune 

                                                 
41 Monique Borie, 1978, De lôherm®neutique de la r®g®n®ration  par le th®©tre, dans  

Cahier de LôHerne, Mircea Eliade, £ditions de LôHerne, p. 126.  
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forme de communication directe ¨ travers les images et les symboles, telle est 

la promesse que la litt®rature de Mircea Eliade fait ®galement. Il sôagit 

finalement dôune forme efficace dôemploi des signes du monde pour retrouver 

ç lôhomme tout simplement, qui nôa pas encore ®t® affect® par les conditions 

historiques. Chaque °tre historique porte en soi une grande partie de 

lôhumanit® qui pr®c¯de lôHistoire.è 42 

 

Des images et des symboles, la r®instauration du stade 

paradisiaque par la po®sie. 

La plong®e dans lôinconscient mythique, dans les r°veries de 

lôhumanit® aboutit a la perfection de lôinitiation dans Des Hommes et des 

pierres. La d®couverte de la mythologie subconsciente et des images 

arch®typales r®alise la solidarit® totale de lôesp¯ce humaine par lôappel ¨ un 

langage universel òtrans conscientò è, qui transcende, selon Mircea Eliade 

lôinconscient collectif de Jung. La litt®rature a le devoir de r®cup®rer les 

hi®rophanies d®chues, les symboles d®saffect®s, les d®chets mythologiques 

des ç zones faiblement soumises au contr¹le è.43 ê ces images et symboles 

devenus familiers pour pouvoir survivre sôadresse le th®©tre qui peut les faire 

revivre sur sc¯ne de faon rituelle. La Grotte, la Colonne du ciel, le myst¯re 

de la femme, le myst¯re de lôamour, le paradis perdu, lôhomme parfait, la 

sortie hors temps, le symbolisme des nîuds, ne sont que quelques-uns des 

th¯mes ®nonc®s par Mircea Eliade. Côest ¨ cette forme dôimagination 

quôEliade confie lôexp®rimentation th®©trale, charg®e de symbolismes, de 

mythes et de ç th®ologies archaµques è.44 ç Avoir de lôimagination signifie se 

r®jouir dôune richesse int®rieure, dôun flux incessant et spontan® dôimages, 

lôimagination imite des mod¯les exemplaires. (...) Avoir de lôimagination 

signifie voir le monde dans sa totalit®: car le pouvoir et la mission des Images 

consistent dans le fait quôelles montrent tout ce qui reste r®fractaire au 

concept. Ainsi explique-t-on pourquoi lôhomme d®pourvu dôimagination 

perd son bonheur et il sô®croule d®chir® de la r®alit® profonde de la vie de 

                                                 
42 Mircea Eliade, 1994, Imagini si simboluri, BucureἨti: Humanitas, p. 15. 
43 Ibidem, p. 22. 
44 Ibidem, p. 24. 



Diversit® et Identit® Culturelle en Europe 

 

 124 

sa propre ©me è. 45  

Comme nôimporte quelle terre mythique, lôespace de la grotte est 

peupl® des personnages de la mythologie dôune enfance ancestrale: La Vieille 

Doquia, des F®es, des nains, qui refont dôune mani¯re salvatrice les liens avec 

les peuples mythiques de lôinconscient collectif. Les deux, Alexandru, le 

po¯te, et PetruἨ, le scientifique, partent vers un voyage spirituel dans le 

labyrinthe souterrain, esp®rant quôils vivront la grande r®gression, la descente 

aux Enfers, jusquôau dernier niveau de la conscience cosmique. Au fur et ¨ 

mesure quôils descendent dans les profondeurs, marche par marche, dans la 

nuit du labyrinthe int®rieur, les deux rencontrent leurs visages r®els, aviv®s 

par les essences fortes de la vanit® assoiff®e de gloire, ¨ tel point que les 

pastilles dôopium non plus ne peuvent plus am®liorer leur image... "Ah, mi-e 

sc©rbŁ de oameni. Niѽte viermi ´mbŁtaѿi de vanitateò.46  

ç Ah, je suis d®go¾t® par les gens. Des vers enivr®s de vanit® è. La 

lecture semble celle de Cioran: la vie se r®duit au n®ant, les °tres humains 

nôont pas une existence sup®rieure aux troglobies, tout semble une farce 

sinistre dans la plong®e mythique mais, quand ils semblent d®finitivement 

®gar®s parmi les ombres des choses, quelque chose change 

fondamentalement, car au centre du labyrinthe il y a de nouveau la lumi¯re, 

que les deux vivent, mais quôils savent ne jamais pouvoir d®crire, car il nôy a 

pas de paroles qui puissent la rendre. òAlexandru: Nenorocirea noastrŁ e cŁ 

vedem prea mult, simѿim prea mult, ´nѿelegem prea mult...ѽi nu le putem 

spune... nu avem cuvinte... nu avem nimic...Deѽi e un lucru at©t de important, 

care schimbŁ viaѿa,´i dŁ alt sens, o ´mbogŁѿeѽte... ExistŁ ceva fundamental, o 

certitudine absolutŁ, care dŁ sens la toate. ...Ah, ce pŁcat cŁ n-am cum sŁ 

spun toate astea....NiciodatŁ, nimeni, ´n nicio carteò .47  

ç Alexandru: Notre malheur est que nous voyons trop, nous sentons 

trop, nous comprenons tropé et nous ne pouvons pas le dire... nous nôavons 

pas les paroles... nous nôavons rien ...Bien que ce soit une chose si importante, 

qui change la vie, qui lui donne un autre sens, lôenrichit... Il y a quelque chose 

de fondamental, une certitude absolue, qui donne du sens ¨ tout. ...Ah, quel 

                                                 
45 Ibidem, p. 25. 
46 Mircea Eliade, Oameni ѽi pietre, ed. cit., p. 100. 
47 Ibidem, p. 108. 
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dommage que je ne puisse pas dire toutes ces choses-l¨....Jamais, personne, 

dans aucun livre è. 

Mircea Eliade pr®voit lôefficacit® des images symboliques dans un 

discours syncr®tique, dans lequel lôesth®tique litt®raire, la psychologie, 

lôethnologie, lôanthropologie, lôhistoire des religions et les jugements 

n®cessaires de la critique litt®raire vont synth®tiser les explorations 

transdisciplinaires aboutissant aux ç sources m°mes de la pens®e 

symbolique è.48 Mircea Eliade attire lôattention sur la mani¯re dont les 

symboles et les images magico religieuses ne doivent pas °tre interpr®t®es: 

ç Le danger des ®tudes sur le symbolisme vient dôune g®n®ralisation h©tive. 

Les profanes ont tendance ¨ se contenter des premiers t®moignages quôils 

trouvent et ¨ construire des interpr®tations ç g®n®rales è audacieuses des 

symbolismes è. Lôherm®neutique des symbolismes ne doit pas °tre r®duite 

aux significations univoques, le texte d®sarchive la m®moire mythique m°me 

dans les îuvres des ®crivains r®alistes, qui ont une accoutumance 

extraordinaire ¨ utiliser lôart du d®tail significatif. Dôautant plus abusive peut 

°tre consid®r®e une herm®neutique qui discr®dite le corps magique du 

symbole et lôattache de faon vulgaire ¨ une s®quence historique, en 

d®formant le message du texte dans des interpr®tations qui camouflent 

d®finitivement le sens salvateur du mythe, ç le tr®sor è des profondeurs des 

eaux ravageuses.  
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Abstract:  

In this study, we aim to analyse derivation by means of ´n-1 (´m-1), 

respectively a-1 prefixes in old Romanian literary language in terms of 

derivational morphology. Thus, we shall take into consideration the 

description of the delocutive derivation process that was widespread in the 

old age of Romanian literary language ï influenced by Slavic language ï in terms 

of the óconventional vocabularyô, made up by means of a set of morphological 

and semantic rules that influence the word formation process.  

Our attempt aims at organising ´n-, a- derivatives depending on the 

specialised categorial relations between the affix and the radical/base in 

order to emphasise the importance of this internal means of vocabulary 

enrichment as early as the first stages of the literary language. 

 

Keywords:  

Derivation, prefix, associative-layered, old Romanian literary 

language, diachrony, categorial relation.  

 

1. Theoretical framework  

Generally speaking, the constructional analysis of derivation by 

means of ́ n- prefix highlights several ways of enriching the Romanian 

language vocabulary and reveals trends that are related to its dynamics and 

natural evolution, in particular. 

In this context, we have in mind the analysis of this phenomenon in 

terms of the associative-layered mode1, postulated within the generative 

                                                 
1 The two generative principles ï associative and layered ï are characterised by 

highlighting the rules that operate in language, based on morphological and semantic 

analysis parameters of resulting words. In this case, associativity and layering describe the 

way in which lexical units are hierarchically organised in language.  Danielle Corbin, 1987, I, p. 43.  
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theory of derivational morphology2, which aims at defining word formation 

rules and properly interpreting the rules involved by the semantics of built 

terms.  

Thus, the delimitation of functional morphological rules in the 

process of word formation by means of ´n- relies in the real vocabulary ï 

conventional vocabulary dichotomy, taking into account the principles of 

associativity and layering of speech facts. 

 

1.1. Real vocabulary vs. conventional vocabulary 

a. The real vocabulary is defined by three distinct levels, namely: 

 - the certified, observable, tangible vocabulary;  

- the lexical competence and immediate metalinguistic intuition ï 

two aspects which allow speakers to interpret words and make judgements 

about their own language; 

- properties of an idiom, its rules and exceptions that define it.   

b. The conventional vocabulary, made up of the variety of built 

words (derivatives and those resulted from conversion), is defined based on 

two essential elements, namely derivational competence and speaker. 

óDerivational competenceô (Fr. la comp®tence derivationnelle)3 is 

defined in terms of creativity generated by certain rules. This creativity 

consists in the ability to form and understand derived words, unknown 

previously, by applying some rules. We should point out that the rules 

involved in the manifestation of derivational competence take into 

account the generally valid word formation rules that are known and 

applied in other contexts. 

The speaker manifests his/her lexical creativity by considering the known 

general word formation rules and the way of applying these rules, in principle. 

For example, a speaker creates a new word starting from the lexical 

material that exists in the real vocabulary: 

- [pref. a-] + [basevb -dormi ósleepô] + [suf. -a] Ÿ built word: (a) 

adormi ófall asleep/put to sleepô;  

                                                 
2 Cf. Danielle Corbin, 1987, Morphologie et structuration du lexique, I-II, T¿bingen: Max 

Niemeyer Verlag.  
3 Danielle Corbin, 1987, I, pp. 68-70.  
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- [pref. ´n-] + [basen: -bujor óroseô-] + [suf: -a] Ÿ built word: (a) 

´mbujora óbecome rosy/to grow red (in the face)ô; 

Each word is later included in the real vocabulary, as speakers 

assign a semantic interpretation to it based on their derivational competence, 

in general, and on lexical competence, in particular: 

- (a) adormi ófall asleep/put to sleepô means óchange from a waking 

to a sleeping stateô or óhelp someone go to bedô; 

- (a) ´mbujora óbecome rosyô is paraphrased by óbe like a roseô. 

 

1.2. óThe built wordô 

A constructed word (Fr. le mot construit) implicitly describes the 

associative-layered principle, for it designates the relationships between the 

constituents of the morphological structure of a term and its meaning. Thus, 

the constructed word is a lexical unit whose predictable meaning is 

compositional4, with regard to the internal structure, which involves the 

application of derivational operations (carried out by word-formation rules) 

at the level of major lexical categories and associates categorial, 

morphological and semantico-syntactic relations to them.  

Hence, a built word should meet three conditions: 

(I) the ability of morphological constituents to express a categorial 

relation and to associate to a reproducible meaning;  

(II) the predictable meaning and its internal structure must rely 

on a word formation rule so that the meaning should be compositional 

as related to form;  

(III) the presence of one or several word formation methods 

(prefixation, suffixation and conversion).  

 

1.3. Word formation rules  

As regards the word formation rules, the proposed model involves 

the association of three aspects:  

a) óstructural operationô involves the categorial relation between the 

base and the derivative.  

                                                 
4 Danielle Corbin, 1987, I, p. 221.  
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The categorial relation is described, in turn, by the authorised 

association between the base or radical (attested or not attested) and affixes. 

b) ósemantic operationô designates the same fundamental meaning 

of all its products. 

Semantic interpretation implies, in its turn, the existence of some 

semantic construction rules.  

c) ómorphological paradigmô is represented by a set of constructional 

methods5 which underlie the general phenomena of word formation. 

 

1.4. Categorial relations  

An idiom is also defined by the categorial relations it authorises 

between the base and the built word6. The typology of general categorial 

relations, in the case of derivation by means of delocutive suffixes, is 

represented as follows: 

- noun Ÿ verb: 

 floare óflowerô Ÿ (a) ´nflori óflower, flourishô, frunte óforehead, 

frontô Ÿ (a) ´nfrunta óconfrontô, curaj ócourageô Ÿ (a) ´ncuraja 

óencourageô; fum ófumeô Ÿ (a) afuma ófumigateô etc.  

- adjective Ÿ verb:  

bolnav óillô Ÿ (a) ´mbolnŁvi ófall illô, greu óheavyô Ÿ (a) ´ngreuna 

ómake heavyô; gros óthickô Ÿ (a) ´ngroĸa óthickenô etc. 

- numeral Ÿ verb: 

 jumŁtate óhalfô Ÿ (a) ´njumŁtŁŞi óhalveô, trei óthreeô Ÿ (a) ´ntrei 

ótripleô etc.  

- verb Ÿ verb:  

(a) dormi ósleepô ï (a) adormi ófall asleep/put to sleepô etc.  

                                                 
5 See Georgette Dal, 2004, pp. 8-9.  
6 Cf. Danielle Corbin, 1985, p. 37.  
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 Figure 1. Representation of combinatorial possibilities  

in the process of ́ n- and a- derivation. 

 

2. Delocutive derivation occurrences in old Romanian texts  

The beginning of a European literary language is marked, par 

excellence, by an age imbued with ñtranslations and adaptations of texts 

written in previous culture languageò.7 

Given the fact that derivation is the main process that is specific to 

literary languages8, in old Romanian texts dating from the 1532-1640 period 

the Romanian language heavily appeals to word formation by means of 

suffixes and prefixes9, of which one can identify the following affixes: ́n- 

ne-, pre-, which are frequently used, des- (dez-), strŁ-, rŁz-, spre-, a- and de-

, of which the last two are less common.  

 

2.1. Derivation by means of a-1  

As regards the lexical and grammatical homonymy of the a- 

particle, we should mention that the prefix a- is part of the ñtype 2ò affix 

                                                 
7 Eugen Munteanu, 2008, p. 12.  
8 The frequent use of derived terms is explained based on the search of Romanian 

equivalents for Slavic words. 
9 Al. Rosetti, 1986, pp. 515-518.  
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category10, for they are óprefixes that assume in Latin (or Greek, where 

appropriate) autonomous and non-autonomous uses and which continue to 

have the same lexical and grammatical values in synchronyô: cf. anti-, a- 

(locative), ́ n-, sub-, supra-, super-, co- etc. 

Prefixes that make up the so-called type 2 class are characterised 

by two aspects: 

1) óthey build words which belong to different classes of wordsô: 

verbs mainly, then adjectives and nouns: (a) adormi ófall asleep/put to 

sleepô, afumat ósmokedô, adormire ófalling asleepô etc.  

This criterion takes into account the categorial relations authorised 

by that particular affix in selecting the base and the semantic constraints 

imposed by semantic word construction rules. 

2) ówords derived by means of these prefixes express certain 

logico-semantic valuesô, cf. óspatial and temporal relationô: a-, ́ n-.  

Delocution, a functional method in old Romanian literary language, 

imposes the following pattern of analysis of prefixation by means of a-1, 

considering the word formation rules (WFR), entailed by the basic component 

(made up of the list of lexical entries) and the derivational component.  

Language data excerpted from our corpus involve the following 

combinatorial possibilities of the a-1 prefix:  

- a-1 + verb; 

- a-1 + noun + suffix; 

- a-1 + adjective + suffix.  

 

2.1.1. A-1 + vb. [prefix + verb] 

The parameter described here, namely ócombinatorial possibilities 

of the attached element [the affix]ô, entails the analysis of a first authorised 

categorial relation present in words attested in old texts.    

Å verbŸ verb 

a abirui ódefeatô (CS2, VII, 67r/8-9); a acoapere ócoverô (CL, 8r/4, 

7v/15-16, 40v/8); a aduce óbringô (PH, 79/9; MI, II, 134v/16-17, II, 185v/9, 

106v/1; TS, 39r, 44r, 3v, 101r); a adurmirŁ ófall asleepô (TS, 99v); a adurmita 

                                                 
10 Dany Amiot, 2005, pp. 67-68.  
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ófall asleepô (CC2, 162; PS, 67; CP, 54)11; a amistui óinflameô (CB, 33; CT, 

40v; CC2, 180); a apesti12 ódoze offô; a aprinde óenflameô (MI, I, 174v/1-2); 

a aveni and a se aveni ó(about dough) rise, fermentô (PO1, 12).  

This set of verbs is formed based on the analogy between verbs 

with a simple form and the prefix a-1, forming the so-called doublets.  

On the one hand, we should mention that certain doublets, resulted 

from the unprefixed and prefixed form of the verb, exist only at a formal 

level, for the prefix imposes no semantic categorisation.  

a abirui (CS2, VII, 67r/8-9) X a birui (CC2, 560; 137, 145);  

a acoapere (CL, 8r/4, 7v/15-16, 40v/8) X a coperi, ñva cuperiò (MI, 

I, 180v/17);  

a apesti X a pesti (CL, 26v/1-4).  

On the other hand, the categorial relation verb Ÿ verb implies a 

semantic change, imposed by the prefix:  

a adurmi(rŁ) (TS, 99v) X a durmi ósleepô, cf. ñdurmitarŁò (PS, 162); 

a aprinde (MI, I, 174v/1-2) X a prinde ócatchô; 

a aduce (PH, 79/9; MI, II, 134v/16-17, II, 185v/9, 106v/1; TS, 39r, 

44r, 3v, 101r) X a duce ócarryô; 

a aveni (PO1, 12) X a veni ócomeô.  

 

2.1.2. A-1 + noun + -a [prefix + noun + suffix]  

The second categorial relation imposed by the possibility of the 

affix to combine with an autonomous or non-autonomous base or radical is 

represented by the following structure: 

Å noun Ÿ verb 

a afuma ófumigateô (PH, 143/5); a afunda ódip, immerse (in)ô, cf. 

ñafundaiu-mea ´n tinŁò (PH, 68/3); a aspuma óeffervesceô (CP, 124), cf. 

ñaspumaŞiò (CV, 55v/6-7) 

We should notice that the categorial relation of delocutive verbs from 

the general class of denominatives is weakly represented in 1532-1640. 

                                                 
11 The termed is formed by contamination from a durmita + a adurmi.  
12 Studiu lingvistic la CL. Al. Mareĸ, 1969, p. 21.  




